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Emotions of Fear in Narratives about the
Plague and the Contemporary Pandemic

——— Monika Kropej Telban

Pripovedi o kugi in drugih pandemijah povzrocajo strah in napovedujejo smrt in lakoto
ter povzrocajo vrsto ¢ustev med ljudmi, predvsem nelagodje. V tem ¢lanku je analizira-
no, kako pripovedno izroc€ilo o kugi, Eeprav staro in preziveto, ponovno prihaja na dan v
kolektivnem spominu in podzavesti, ko ljudje ponovno dozivljajo podobne izkusnje, kot
jih je izkusilo Glovestvo pred stoletji. Ceprav pandemija Covid-19 — s katero se sootamo
med leti 2019 in 2022 — ni tako smrtonosna kot kuga, jo vendar ob¢utimo, kot stalno
groznjo. V ¢lanku je predstavljeno, kako stari tradicionalni druzbeni konstrukti ponovno
prihajajo na dan v sodobnih povedkah in pripovednih diskurzih o Covidu-19 in kako
se obcutje strahu odraza v druzbenem Zzivljenju ljudi, kakor tudi v njihovih pripovedih,
vicih, teorijah zarote in laznih novicah, ki krozijo po spletu.

KLJUCNE BESEDE: pandemija, kuga, Covid-19, folklora, sodobne povedke

Narratives about the plague and other pandemics essentially induce fear and predict
death and hunger, triggering a variety of emotions among people, particularly anxie-
ty. The paper discusses how the motifs of plague narratives — despite being ancient,
traditional and old — resurface from the collective memory and the subconscious as
people now have experiences comparable to those endured by humanity centuries ago.
Although the COVID-19 pandemic that confronted the planet from 2019 to 2022 is not
as deadly as the plague, it is still an ongoing existential threat. A discussion is also pre-
sented of the ways that old traditions and social constructs re-emerge in contemporary
narratives and discourses about COVID-19, and how the atmosphere of fear affects the
emotional and social lives of the people, along with their narratives, jokes, fake news,
and the conspiracy theories that have been circulating online.

KEYWORDS: pandemic, plague, COVID-19, folklore, contemporary legends

INTRODUCTION

In Slovenian and some other Slavic languages, the word “fear” translates to strah, which
may also mean “ghost”. Discussed is a special kind of spectre of fear — the pandemic or
global sickness, also known as the Black Death.! Contemporary legends and discourses

! The name “Black Death” for the plague appeared during the devastating global epidemic of bubonic plague
that struck Europe and Asia in the mid 1300s. The plague arrived in Europe in October 1347 when 12 ships
from the Black Sea docked at the Sicilian port of Messina. The name “Black Death” was later used for all
plague or cholera sicknesses.
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about the COVID-19 pandemic are compared with the experiences of similar fears and
distress during the plague, cholera, the Spanish flu, and other similar virulent diseases.

Lutz Rohrich established that among narrative folklore it is precisely legends that
are the most pessimistic and often characterised by anxiety or fear since the humans ap-
pearing in them are typically at the mercy of supernatural forces, and in folk narratives
there is a looming, primary fear of being decimated, even vanquished by a certain dis-
ease (Rohrich 2018: 252). Further, Jon D. Lee claims that all disease narratives “revolve
around a single emotion in all its many forms: fear”, and that the more frightened and
anxious those listening felt about the plot line, the more likely they were themselves to
pass it on (Lee 2014: 169, 171; as cited in: Hiiemée et al. 2021: 25).

In the modern European narrative world, frightening supernatural creatures in par-
ticular are preserved, expressing the fear of dying, of the dead, of the dangers and terrors
of black or malefic magic and, not least, a perfectly well-founded fear of illness (Seso
2020: 192). These types of stories, namely, also help to disperse and transmute the fears
that overwhelm people in certain situations.

The plague, as referred to in the lore of some European nations, had nearly fallen
into oblivion before the COVID-19 pandemic broke out in 2019 in Wuhan. This glob-
al phenomenon revived narrative folklore surrounding a ‘plague event’, also seeing it
widely return to the people’s mode of cognition and mental discourse.>

After exploring the Estonian folk narrative on the plague in comprehensive archived
materials (Hiieméde 1997), Reet Hiiemée established that within the framework of legends
about dangerous places — for instance of the places where spread of the plague is men-
tioned — a mental map can be formed, which covers the threat’s emergence in the com-
munity, and escaping from it (Hiiemée 2016, 179-181). Timothy Tangherlini concluded
similarly — also while focusing on plague narratives — that in folk belief, people quite
logically try to create narrative maps of the route of the plague spirit as personification
of the disease (Tangherlini 1988). Many similar motives were spread in plague narratives
across Europe because folklore shows certain universal patterns and activating methods.

BRIEFLY ON FOLK NARRATIVES ABOUT THE PLAGUE AND HEALING
PRACTICES?

Plague epidemics have stricken humanity in various periods of history, causing mas-
sive death of the population, even the collapse of cultures. In the wake of the Plague
of Athens, the Ancient Greek state began to shrink, the Antonine Plague in the sec-
ond half of the 2nd century triggered the Roman Empire’s downfall, while in the 6th
century the Plague of Justinian likewise shook the foundations of the Eastern Roman
Empire. The Bubonic Plague or Black Death, which killed nearly one-third of Europe’s

2 Kaarina Koski (2016, 32) introduced the term “mental discourse” in the sense of a cognitive map reflecting
the conditions in which people live, and their narratives about what is happening to them.
3 T analyse the plague narrative tradition and healing practices in more detail In Kropej Telban (2022).
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Figure 1: Danse Macabre, Church of the Holy Trinity in Hrastovlje, painted by John of Kastav, finished
in 1490. The motifs are influenced by the medieval pandemic of the plague (https://sl.wikipedia.org/
wiki/Mrtva%C5%A1ki_ples (Hrastovlje).

population, arrived on the continent in 1347 on trade ships from Central Asia. The Great
Plague in the late 17th century also left grave demographic and economic devastation,
particularly across Europe.

The plague anchored itself in the people’s historical memory and subconscious. Al-
ready in Ancient Rome, it was thus stated: “From plague, pestilence, and famine, Good
Lord deliver us!” [4 peste, fame et bello — Libera nos Domine!].

In folk ideation, the plague was an evil spirit killing cattle and people. Affected
populations, especially in Europe, conceived it as a supernatural or mythological entity,
the way they imagined death, nightmare, famine and various other afflictions. In a per-
sonified form, it appeared in the demonology of many nations, as a figure of one of the
greatest fears in those epochs and places where it was ravaging. The plague narratives in
European folklore were preserved as either accounts of the conditions and escape from
the pandemic of the plague and its potential treatment, or as folk legends of the Plague
personified — a demon massacring people and animals. This ideation joined death, fam-
ine and pestilence as some of the biggest archetypal fears of the time.

The motifs of the folk narratives concerning the plague were included in “The Mi-
gratory Legends” catalogue (1958) by the Norwegian folklorist Reidar Christiansen in
the sub-chapter Legends Concerning the Great Plague, (7080-7095). Their thematic
horizon is naturally far more diverse, as seen in the materials preserved in the archives
of various research institutions, academia, and in printed sources.

In the Slovenian space, a folklorist who wrote about the plague and accompanying
famine — in the shape of the insatiable creature Nefek — was Ivan Grafenauer (1958).
The plague was associated with hunger, which the Netek personifies in Slovenian folk
tradition. People narrated that Netek (Gluton) travelled the world, bringing hunger to a
homestead if he was not fed well while visiting. Similar narratives can be found in other
parts of the Alpine world, among the Rhaeto-Romance people in Switzerland, and in
Voralberg in the Austrian Alps, in the figure of the voracious man Glutton.

Elsewhere as well, the narrative tradition speaks of war and famine related to the
plague. In Bosnia and Herzegovina, legends state that a year of plague is followed by a
year of famine (Softi¢ 2020: 165). Romanian peasants, in fearful expectation of the plague
which supposedly wanders around in the figure of a woman, left food by the side of the road
for travellers to feast on, with a view to turning the malaise away (Grafenauer 1958: 190).
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Figure 2: Gvido Birolla: the Plague (Moderndorfer, Sasel 1972).
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In the European space, the plague is represented in folklore by personified images
of a woman, man, boy, girl, or a contagious travelling pair. In regions where the word
“death” is of the masculine gender, the plague is often also represented as a man, while
where “death” is feminine in gender, the plague often analogously appears in the image
of a woman. Also frequent are representations of contagious couple —a man and woman
who go from town to town causing people to fall ill. A German legend from Schweinfurt
by the River Main talks about a deathly man reaping the souls of people and a pestilent
woman (the plague) raking them aside. Similar narratives have been preserved in Cen-
tral Europe, especially in the Alpine world, they have been documented in Northern
Europe as well, even in Iceland as analysed by Terry Gunnell (2001: 49-50).

Swedish legends narrate how the plague arrives from the South in the form of a
beautiful young boy followed by a pestilent girl (pestflicka), who sweeps her broom
outside houses causing everyone in the village to perish (Grimm 1835: 994).

In the Estonian narrative tradition, the plague is personalised in masculine form as a
young or “black” man, enumerating the places where he is destined to go, allowing the
people to evade the plague or attempt to prevent it (Hiiemée 2016).

In Europe, a widespread idea was that the plague cannot cross water alone and will
frequently be carried or ferried to another place. Timothy Tangherlini establishes that
Scandinavian people often spoke of a plague that travels a set route to the places it is
headed to, being ferried across a river, or across the sea to an island (Tangherlini 1988).
Similar legends are also documented in the French-Breton, Prussian, and Polish folk tra-
ditions. Many stories of this kind were narrated by the South Slavs, among others they
were published by Matija Valjavec (1858: 243) and Friedrich Krauf (1883, 1890: 67),
while also inspiring the Slovenian poet Anton Askerc (Midnight Passenger, 1890). The
plague epidemic was spreading in Serbia which was at that time ruled by the Ottoman
Turks even as late as in 1787 when Vuk Stefanovi¢ Karadzi¢ was born in Trsi¢, with
these places leaving an impact in his life and his work.

The legends frequently mention that the plague is afraid of dogs or cats, while also
being driven away by the crow of a rooster (Valjavec 1858; Softi¢ 2020: 164).

To protect themselves from disease, the people ploughed the ground around their
village in various ritual ways, for example having women drag the plough around the vil-
lage thrice (Mdderndorfer 1964: 130). Tradition in the surroundings of Bosnian Gradiska
speaks of how the village required twin sisters and two black oxen born by the same cow.
Overnight, a brand-new plough had to be constructed and the twin sisters ploughed a fur-
row around the entire village while fully naked (Softi¢ 2020: 163). In this custom, next to
the geometric element — a circle, supposed to protect from evil forces, magic power was
attributed especially to the ploughed furrow-line as an enchantment, where the details of
who and how this action was performed were highly ritualised. Memory of the old agrar-
ian rituals is preserved in these narratives from the South Slavic space.

Believing that the demon of a person’s disease could be defeated by a positive spirit,
people also practised a magical treatment: “hammering the plague’ into a tree. They bore
a hole into a tree (linden, oak, willow), which was supposed to be a holy tree. At sunrise
on the following day, they placed in the hole a small amount of the sick person’s blood,
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some nails or hair, then crammed it into the hole, put a nail in the tree, and hoped the
demon of the disease would be defeated by the tree’s spirit (Travner 1934: 78-79).

People also tried to keep the plague at a distance with incantations and protective
magical seals, apocrypha and charms, albeit not many of these remain intact. One of
the oldest Slovenian charms against the plague is described in the Carinthian Duhovna
brauna (Spiritual Protection) from 1740%

Sir Franciscus Salorius bore witness to bishops and other men of the cloth
having gathered to hold a council in 1547. Because twenty bishops and
several senior clerics had already died of the plague, the Patriarch of An-
tioch (?) recommended using all letters (buhstabi) that Bishop Zacharias
from Jerusalem had approved to protect homes from the plague. They
were to be printed and worn on the body. People heeded the advice, and
no one died of the plague again; and when they wrote them on their front
doors, no one ever died of the plague from that house again. These are
the letters against the plague: + ZDIA + BIZ + SAB + ZHGP + BFRS.

An incantation from 1851 against all contagious diseases was also preserved in the
Book of Incantations by Jakob Rant from Dolencice in Poljanska Dolina.’ The incanta-
tion runs as follows:

I call Jacob in the name of Saint Benedict and in the name of the holiest
of Saints in the Heavens and on Earth, looked on with zinaji (?) of Adonis
(?)

Attanatos Deous

God the mightiest of the Holy Trinity

zpik = tro = ik = volf

This is Hallelujah Hallelujah Hallelujah. Draw three crosses and take
three breaths in the air, and then make four heavenly signs using (?) (. S 6
..886S8So0.L. Q). Then pray seven of Our Fathers in honor of the Holy
Trinity and the Patron Saints.

It was a common practice across Europe for people to wear pouches around their
necks containing sewn-on charms or magical protection seals written on pieces of paper.°®

To defeat the plague, people erected plague columns, churches and chapels dedicat-
ed to patron saints considered as protectors from the plague, notably Saint Roch, Saint
Sebastian, Saint Rosalia, Saint Barbara and Saint Oswald. One of these columns still
stands in the district of Krakovo in Ljubljana where in 1598 the plague spread quicky.
It is inserted in a house fronting as a sculpture in the form of an angel sitting on the

4 Dolenc/Zupani¢ Slavec, Makarovi¢ 1999: 45; Kropej Telban 2022: 31.

> The Book of Incantations by Jakob Rant, locally known as Koc¢ar from Dolencice no. 9 in Poljanska Do-
lina. The manuscript is from 1851 (Moderndorfer 1964: 23-24).

¢ For more on this, see Kropej Telban 2022: 70-71.
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skull of death with a sand glass clock in
his hands. Legend has it that the plague
stopped at this house at 21 Krakovska
street, and ceased killing.

Prohibiting travelling to another
place can amount to an extremely strict
and demanding human sacrifice. A story
preserved in Treibach in Austrian Carin-
thia speaks of the tragic fate of a young
girl who was thrown into a pit and buried
alive to prevent the plague from spread-
ing (Mdderndorfer 1964: 33). In towns
with a plague guard in place, newcom-
ers and wares were not allowed to pass
without health certificates called fede.

Especially prevalent and broadly
used were rituals of protection from the
plague or for treating it using medicinal
plants and apotropaic ceremonies. Spac- B RTRe 5
es in houses and stables were fumigated Figure 3: Plague sculpture in the district of Krakovo
with juniper (Juniperus communis) and  in Ljubljana, 1599 (Photo: Stanka Drnoviek).
charcoal, with the addition of Alpine
valerian (Valeriana celtica), myrrth (Commiphora) and incense. Plants holding special
powers were seen as particularly including garlic, burnet saxifrage (Pimpinella saxi-
fraga), wild angelica (Angelica silvestris), white butterbur (Petasites officinalis), cuck-
oo-pint (Arum maculatum) and heath speedwell (Veronica officinalis). Medicines or
apotropaic ingredients also included parts of toads (Bufo vulgaris), spiders (Araneida)
as well as snake-stones.

Similar plants and practices were also used to heal from or treat the illness. The
plague was primarily treated with medicinal plants, vinegar, wine, honey, tobacco and a
range of other natural remedies.

In the countryside, for help people most often turned to village healers and witch
doctors, whereas physicians, if accessible at all, mainly tended to patients in towns
and mansions. During the plague, they would don special protective outfits to avoid
becoming infected with the disease themselves. They wore a leather cloak and covered
their faces with beaked masks and spectacles. The long ‘beaks’ were filled with a mix of
aromatic herbs believed to protect against infection (Golec 2001: 37).

From the time of the plague

Sneezing was seen as a symptom of the plague, with this expression “God help
you!” or “God help us all!” becoming widely used throughout Europe. Moreover, some
curses or swearwords spread at that time, for instance in Slovenia “Naj te kuga!” or in
the Slovenian region Bela Krajina: “Kuga te vgnjela” (666/31:19), meaning: “Let the
plague take you!”. People also invented proverbs like:
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Se prikaze kuga v blizini, kupi si par mocnih crevljev in bezi tako dolgo,
da bodo podplati raztrgani.

[If the plague appears nearby, buy yourself strong shoes, and run as fast
as you can!”]’

Vernacular health concepts, narratives and behaviour during the plague, and later on
at the time of cholera varied, reflecting the time and circumstances of their existence.

DISEASE NARRATIVES AND CRISIS FOLKLORE ABOUT COVID-19

As Reet Hiiemaie stresses, COVID-19 shows the multitude of combined dimensions
that approaches to health can consider. Besides purely medical and bodily outputs, sig-
nificant social, religious, narrative, emotional, and material-technological aspects arise
simultaneously, and must be taken into account and researched (Hiiemée 2021: 8). All
of these aspects are reflected in the narrative culture and pandemic lore of the time.

Humanity’s recent past is a macabre reminder of the plague during the period of
some epidemics like deadly cholera, or the Spanish Flu which caused many deaths after
the First World War, and resurfaced after the Second World War to a somewhat smaller
degree. Now, in the third millennium, when most people had believed this impossible
in the developed world, we are witness to a global pandemic of a new ‘plague’, the
respiratory disease COVID-19 which — while less deadly — likewise causes mass death,
fear, anxiety, neuroses, poverty, widespread economic crisis, and violence. This is all
reflected in contemporary legends, narrative discourse, conspiracy theories, and other
pandemic lore.

The Internet has become an important forum for discussing the supernatural, the
extraordinary, and the emotional experiences that people are forced to cope with (Koski
2016: 13). This means discourses based on people’s interaction with COVID-19 — their
opinion of the pandemic and their lived experiences of the circumstances — are part of
everyday discussion online, chiefly on social media like Facebook, Twitter, Instagram,
YouTube, and Internet forums.

Early responses to the COVID-19 pandemic, already during the first wave in March
2020, included frequent humorous dialogues, jokes and memes about the subject, in
line with the understanding that people ease their existential fears, traumas and distrust
using humour. Online humorous content began to circulate, ridiculing the emerging
conditions of life. Although these conditions caused frustration and deep anxiety, it is
interesting that not much of it was specifically morbid disaster humour, as established
by Theo Meder based on content collected in the Netherlands (Meder 2021: 135).

In Slovenia many puns, jokes and memes were recorded,® for instance:

7

M. Slekov, Kuga na slovenskem Stajerskem. Slovenski gospodar 17, §t. 18 (3. 5. 1883), p. 142.
8 For more, see: Mencej 2022.
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Figure 5: Just to remind you who invented greeting people with a forearm.
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Figure 6: Be good, I'll be back soon. Figure 7: Damn, they have made such a panic that
even I am afraid of it.

Mars says to Venus: “Look how Earth’s been improving since it’s been on COVID-19!"

Why are folks buying toilet paper like crazy? — Because 1 sneezes and then 10 shit
their pants!

They told me a mask and gloves were enough to visit the Store, but I'm smart enough
to wear a shirt and jacket as well.

As these examples reveal, many jokes and memes originating during the COVID-19
pandemic attempt to diffuse fear and ease the emotionally-laden situation through hu-
mour and catharsis.

In the first wave of the epidemic, people often shared advice, encouragement, ver-
nacular cures, and personal experiences. They also reanimated the memory of the liter-
ature and arts concerning the plague, among others writing:

Doing similar activities as the literary protagonists of Boccaccio, we may
get ourselves through the dark times of the coronavirus. There are, of
course, many alternatives to storytelling — board and card games, watch-
ing series or films, cooking, reading ... all such leisure one might nor-
mally, when not under a forced quarantine, have no time for. Panick-
ing makes no sense since there are no reasonable actions to take, except
Jor following the epidemiological and hygiene guidelines, and diligently
keeping away from those who might be at serious risk of infection. And so,
focusing on various activities at home and staying safe is the way to go.

The interest in such literature was so strong that it then became impossible to obtain
the book Decameron by Giovanny Boccaccio.
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Popular advice also appeared with regard to practices that might protect people from
the virus, or at least ease the disease symptoms, such as by consuming vitamins C and
D, vinegar, zinc, plenty of vegetables etc.

During wave two of the epidemic that began locally in October 2020, people de-
scribed their lived experiences with the virus, for example in the report below published
on 14 March 2021 at the website Protikorona.si:

I'm a 59-year-old entrepreneur from Ljubljana, and I've recently gotten
over an infection with the SARS-COV-2 virus. I was probably infected
on 29 February when my friends and I had dinner together. Nobody was
then showing any symptoms of the disease. A few days later, on 3 March,
I was still free of any symptoms and going about my day, spreading the
virus. In the evening, I had a meeting with 12 people. We were in a con-
fined space, most of those present were eventually infected even though
we were several metres apart.

The next day, 1 felt a little sore in the morning but had no other problems,
and so I held a few more meetings where I likely infected another three
people. In the afternoon, I felt so tired that I decided to stay at home. My
condition worsened considerably on Thursday, 5 March. After 4 March,
I was in self-isolation, although I wasn’t aware of my exact disease yet. |
suspected it was the flu, which was then in season. On Sunday 8 March,
I was informed that two of my friends, from among those at our dinner
together had tested positive for the novel coronavirus. They immediately
told me while I was self-isolating. My partner and I went to be tested
the next day, and received a confirmation of positive. I then quickly told
everyone who I'd been in contact with. /.../

Unfortunately, my illness progressed: the infection spread to my lungs
and I was hospitalised at the infectious disease unit of the UKC in Lju-
bljana. At 59 years of age, this was my first stay ever in hospital! It wasn’t
pleasant. My mind was full of questions to which there were no answers.
1 must say the staff were incredibly dedicated, kind, always ready with
a smile, so full of positive energy and encouragement even though the
conditions are harsh ... with face-coverings and goggles that keep getting
misty ... /.../ After a week, my condition improved sufficiently to be re-
leased. /.../ The last two tests for COVID-19 were negative, but it'll take
me a long while to fully recover seeing that I lost 8 kilograms during my
illness. It’s definitely done damage to my body.

Curiously, the date the author purports to have been infected (29 February 2021)
does not exist since 2021 was not a leap year; and the 8 March mentioned was not a Sun-

day as is stated but a Monday, while likewise 5 March was not a Thursday but a Friday.

°  Also published in “Glasilo Ljubljana”, March 2021, dedicated to the novel coronavirus.
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The general style and syntax arouse suspicion regarding whether the post was written by
an actual COVID-19 patient, given that it is oddly reminiscent of a political messaging
‘discourse-template’ of the possible consequences of treating the virus lightly.

Presented here are only some examples of expressing certain vernacular health con-
cepts and behaviour in Slovenia on which ideologies and personal values have a great
impact.

It is characteristic of many of these discourses that they reveal a certain mistrust of
the punitive and therapeutic politics of the State. In public discourse, it was often only
stressed how COVID-19 is harmful, without not enough advice being given to people
about how to improve their immune system. People understood this as a threat and
hence many of them developed mistrust, and searched for consolation on the Internet.

The genres of narrative discourses and Stories emerging around the subject of the
coronavirus online in the Slovenian space primarily fell under conspiracy theories, fake
news, and a wide variety of circulating rumours. Oft-discussed themes included that the
outbreak of the virus had spread from the ‘wet market’ in Wuhan in China; or that the
virus was purposefully created in China in a laboratory as a biological weapon. Com-
mon themes also referred to the breakdown of society, of institutions and of individuals.

On the other hand, the central messaging of the conspiracy theories was that the
intention behind the virus’ global spread was to reduce the human population. Many of
these theories related to the topic of the creation and dissemination of the coronavirus,
and the problematic issues of the vaccine.!?

Conspiracy theories of this kind are global and often rely on the QAnon movement,
one of the centres from which conspiracy theories have spread with considerable speed.

In Slovenia, a growing number of people either categorically disbelieve the exist-
ence of the COVID-19 phenomenon (and interpret the deaths as being due to pneu-
monia, the flu, a sinister plan etc.) or, in even bigger numbers, follow the alternative
narratives of ‘self-professed doctors’ and public thinkers warning people against vacci-
nation and compliance. Further, some intellectuals developed their “reasonable theories
against vaccination” — mistrusting the government and science — explaining that people
also die from vaccination, and that it is the right of every individual to decide what is
done to their body.

Under the influence of conspiracy theories, on 12 June 2021 a vaccination station
in Ljubljana was physically attacked and its staff temporarily prevented from working.
An “anti-vaccination” group of people also started in 2021 to organise demonstrations
on the streets of Ljubljana or in front of the premises of the broadcaster RTV-Slovenia.
Their reactions to the advice of doctors or politicians were not only hostile but often
even threatening in character.

During the first wave of the pandemic crisis in 2020, people revived old beliefs
and narrative traditions with the aim of defeating COVID-19. These narratives soon

10 For more about this, see: Babi¢ 2022; Folklore ee 82 / 2021; Contemporary legend 10 / 2020: Special Issue
on COVID-19.
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became global. In Italy, they sang from the balconies. In the UK, they placed pictures
of rainbows in their windows. In India, they chanted “Go corona”. Around the world,
solidarity in the face of the coronavirus took many forms.

In Japan, memory resurfaced about the ancient beast Amabiko renamed Amabie,
which helps ward against the coronavirus. It has three legs, a beak, scaly skin, and floor-
length hair.

Amabie: The Ancient Beast Helping Japan Ward Off the Coronavirus
The mermaid-like creature began appearing on social media in Japan
in early March and was soon being tagged in upwards of 30,000 posts
a day. Manga artists rendered the creature in their own styles, sharing
images alongside messages wishing for an end to the virus.

Amabie then got official recognition when Japan’s health ministry made
it the face of its public safety campaign. After that, it started appearing
on cookies, face masks, candy, bread rolls, the obligatory Starbucks logo
pastiche, and even statues in parks.

According to a woodblock-printed news sheet dated April 1846, the crea-
ture made its first and only appearance in the sea off Higo Province, now
Kumamoto Prefecture, on the southern island of Kyushu. As the story
goes, a government official went down to the beach to investigate reports
of something shining in the water.

When the official arrived, a mermaid-like creature emerged, introduced
itself as “Amabie who lives in the sea”, and issued two predictions. “For
the next six years, there will be a bountiful harvest across Japan, but
there will also be an epidemic”. Amabie then told the official, “Quickly
draw a picture of me and show it to people”, and disappeared back into
the sea.

Nagano Eishun, librarian of the Fukui Prefectural Archives and an expert
on ancient spirits, says Amabie is one of more than a dozen prophecy
beasts reported during the Edo period, and it probably derives from an
ape-like creature with a similar name.

In 1843, three years before Amabie first appeared, there were reports of
a three-legged simian in the same province. The furry beast went by the
name Amabiko and its origin story was strikingly similar. A woodblock
printed news sheet from the era said a man went down to the sea to in-
vestigate reports of glowing lights. Amabiko introduced itself, predicted a
rich harvest and an epidemic, then claimed that people would survive and
live long, healthy lives if they saw the creature’s image.

“The two have so much in common, it’s natural to think that Amabiko
was Amabie’s former self”, says Nagano. And he says the monkey was far
more famous than the mer-creature in the 19th century. During times of
plagues, such as cholera and dysentery, people used a picture of Amabiko
as a good luck charm.
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Nagano says the creature probably changed form as its story spread
across the country through drawings and people took liberties with their
interpretations. He adds that commercial interests may have driven both
the creativity and the creature’s insistence that it had to be seen.

“The woodblock printed news sheet, called kawaraban, was basically a
single sheet of paper with a piece of illustrated news or gossip”, he says.
“The producers always wanted an interesting story to catch people’s at-
tention, so they got inventive, like perhaps letting a spirit warn people
they’'d get sick unless everyone had a copy of that image”.

After many decades out of the spotlight, Amabie is finally getting the at-
tention it craves with some help from social media.

1t seems human nature hasn’t changed much since the 19th century, and the
image of this strange creature is still able to provide some kind of solace.
But Nagano says there’s a fundamental difference between then and now.
“Back in the 19th century, those images were only supposed to save the
person who bought the news sheet. But now people are spreading the
images to protect everyone. I would say that shows we've made big pro-

gress.” !

The reminiscent on the plague columns is the “plague column — Corona” — erected
in Vizmarje in Ljubljana. The sculptor Franc Zavodnik says he has been regularly dis-
infecting it with WD40.!?

Figure 8: Amabie — the Ancient Beast ~ Figure 9: The “Plague column — Corona” in Vizmarje in Lju-
Helping Japan Ward off the Corona-  bljana with the sculptor (https://www.dnevnik.si/1042934644).
virus.

"' NHK Japan Broadcasting Corporation World-Japan: Yamamoto Saori; http://www.pitt.edu/~dash/
type7080.html#denmark , accessed 15. 4. 2021).
12 https://theworldnews.net/si-news/v-ljubljani-kuzno-znamenje-ki-je-posveceno-koronavirusu.
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Narrative discourses connected to the COVID-19 phenomenon can easily be found
on the Internet. Researchers already began collecting such online records during the first
pandemic wave. For instance, at the Institute of Slovenian Ethnology in Ljubljana the
blog “Vsakdanjik” was already set up in April 2020, and numerous ethnological insti-
tutions are compiling entire archives of this content, providing interesting and valuable
documentation of the pandemic era.

CONCLUSION

In grave situations like the outbreak of an epidemic or pandemic, people adapt to the
newly arising circumstances and look for ways out of the crisis. Their daily practices and
narratives reflect the ways and customs they rely on to deal with an infectious disease.

Narratives emerging around the subject of the disease — precisely because they ad-
dress fears — have a fundamental function of assisting people through difficult existen-
tial situations. Conditions during the COVID-19 pandemic triggered a huge number of
stories, jokes, memes, contemporary legends, and other epidemic folklore seeking ways
out of the crisis or allowing individuals to express their emotions and experiences. These
reflect how people tried to protect themselves from becoming ill, what their reactions
were like, and how they survived the pandemic. On the other hand, many fake news and
conspiracy theories have emerged and continue to do so, causing a destructive current
of ideation and even activity. As the Dutch folklorist Theo Meder established, these
types of narratives provide complex insights into the emotions and lived experiences in
society. Notably, the lockdown in mid-March 2020 led to many people being confined
to their homes, sparking markedly increased online activity and interest in social media,
in the active (creation/narration) and passive (consumption) senses (Meder 2021, 135).

While old legends surrounding the plague narrate how it was spreading — often in
personified form: how the people protected themselves from it, and how they treated
it, the narrative discourses on COVID-19 describe the lived experiences of individuals,
their ways of enduring the pandemic, their thinking, including pessimistic examples,
and humour through which they attempted to achieve catharsis and emotional stability
— and all of this occurring in the modern, highly technologically advanced era charac-
terised by global media ubiquity. As Ian Brodie stresses, “our knowledge of legends,
rumours, and conspiracy theories is little comfort in this ever-changing world as we also
seek scientific knowledge about this virus. /.../ As folklorists, and legend scholars in
particular, we are uniquely able to recognize immediately the patterns of contemporary
legends and quickly provide a critique of them in real time, placing the legends within
the longer arch of legend history” (Brodie 2020: 1).

The anthropologist Dan Podjed posits that the virus is not just a natural phenome-
non but also an important social actor since the pandemic has radically transformed the
ways we live, work and socialise. In addition, it has further deepened the disparities
between rich and poor, leading to economic, demographic, and various psychological
crises (Podjed 2020).
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It is clear that pandemics, including COVID-19, are some of the worst catastrophes
affecting humankind. They bring fear of physical and mental suffering at a very funda-
mental level of human existence.

The COVID-19 crisis has evidently also called into question the freedom of the
individual, extreme solitude, the economic crisis facing many people, and psycholog-
ical problems. The atmosphere of generalised suspicion concerning the masks, test
materials and vaccination was provoked. The narrative folklore reflects all of this,
having become extremely globalised due to the digitalisation of society and “tech-
no-feudalism”'3. Also globalised has been the advice regarding what to consume to
remain healthy, even if some practices are extremely strange, like drinking bleach
(Varikina) or inserting WD-40.

While tradition addresses epidemics from ages past with considerable seriousness,
obedience and worry, the modern responses are often different. They also exhibit hu-
mour, expressions of irony and frustration, anxiety, malicious pleasure and general dis-
trust, especially in the mainstream media and politics. Narrative discourses also attempt-
ing to identify a culprit are based on emotions like fear, confusion, anxiety, doubt and
mistrust. Nevertheless, even though the past and present activities and discourses appear
quite different at first glance, they share some underlying similarities. These loosely
include: folk advice on foods to eat and for protection against infection, the closing of
borders and quarantine, the personification/memefication of the disease — and even in
contemporary world, plague- or corona-columns, the summoning of ancient mythologi-
cal beings back into the popular consciousness to assist in the struggle against the virus.
New and traditional elements sometimes interweave, despite the very different societal
and cultural attitudes causing them.

The COVID-19 pandemic is surrounded by a huge number of conspiracy theories
and fake news. Researchers in the USA as well as Europe establish that the people reso-
nating with and spreading conspiracy theories are often in conflict with the government
or the prevalent cultural and social order; and yet, the context of such inclinations and
activities is far broader, more nuanced and complex. Folklorists should continue to re-
search this pluralism of opinions and perceptions and the heterogeneousness of health
beliefs, narratives and practices.
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CUSTVA STRAHU V PRIPOVEDIH O KUGI IN SODOBNI PANDEMIJI
COVID-19

Monika KroPEJ TELBAN
OO

Pripovedi, ki nastajajo na temo bolezni in pandemij, kot sta kuga in Covid-19
pogosto zbujajo strah in napovedujejo smrt in eksistencno krizo. V ¢lanku je na
kratko predstavljena motivika folklornih pripovedi o kugi, ob tem pa primerjalno
predvsem razmere ob pandemiji Covid-19.

Stevilne pandemiéne pripovedi, diskurzi, vici, memi in sodobne zgodbe i§&e-
jo pot iz krize ali posameznikom omogocajo, da izrazajo svoja obCutja. V njih se
kaze, kako so se ljudje skusali braniti pred tovrstnimi boleznimi, kaksne so bile
njihove reakcije in kako so premagovali epidemijo. Nastajajo tudi lazne nov-
ice in teorije zarote, ki povzroCajo destruktivni tok razmisljanja in dogajanja.
Tovrstne pripovedi omogocajo vpogled v obéutke in Custva v druzbi.

Medtem ko povedke o epidemiji kuge pripovedujejo, kako se je kuga Sirila
— pogosto v personificirani podobi, kako so se ljudje branili pred njo, kako so
se zdravili in so epidemije iz preteklih obdobij obravnavane z veliko resnostjo



EMOTIONS OF FEAR INNARRATIVES ABOUT THE PLAGUE AND THE CONTEMPORARY PANDEMIC ——25

in zaskrbljenostjo, se teh tem sodobni odzivi na Covid-19 pogosto lotevajo s
humorjem, izrazanjem frustracij, strahov, zlobe in nezaupanja. Vendar pa tudi
opisujejo zivljenjske izkusnje posameznikov, kako so premagovali epidemije,
njihova razmisljanja ob tem, tudi negativna in kontraproduktivna. Vse to pa je v
sodobnem visoko tehnolosko razvitem ¢asu zaznamovano z globalno medijsko
odmevnostjo.

Za razliko od reakcij na kugo so s pandemijo Covid-19 povezane Stevilne
teorije zarote in lazne novice. Raziskovalci tako v Zveznih drzavah Amerike kot
v Evropi ugotavljajo, da so ljudje, ki Sirijo teorije zarote in tisti, ki jim verjamejo,
pogosto v konfliktu z vlado ali druzbenim sistemom. Vendar je kontekst tovrst-
nih nagnjen;j in dejanj mnogo S§irsi in bolj kompleksen.

Virus torej ni le naravni pojav, ampak pomemben druzbeni akter, saj zaradi
te bolezni zivimo, delamo in se srecujemo drugace. Poleg tega poglablja razliko
med revnimi in bogatimi, povzroca gospodarske in demografske krize in Stevilne
psihi¢ne tezave.

Vendar pa, ¢eprav so pretekla in sedanja dejanja in diskurzi na prvi pogled
povsem drugacna, je med njimi nekaj podobnosti. Tako npr. tudi v ¢asu pande-
mije Covid-19 ljudje svetujejo kaj jesti in kako se obraniti pred virusom; uvaja
se zapiranje meja, karantene; ljudje so celo zaceli poosebljati bolezen in ozivljati
oziroma posodabljati stare bajeslovne like, ki naj bi pomagali premagati virus.

Monika Kropej Telban, Ph.D., Research Advisor, Research Centre of the
Slovenian Academy of Sciences and Arts, Institute of Slovenian Ethno-

logy, Novi trg 2, SI-1000 Ljubljana, Slovenia, monika(@zrc-sazu.si






25 STupi1A MITOLOGICA SrLavica 2022
27-48 | https://doi.org/10.3986/SMS20222502

COVID-19 Conspiracy
Theories 1n Slovenia

—— Kristina Radomirovi¢ Macek, Sasa Babi¢ =—

Clanek obravnava teorije zarote, ki so povezane s pandemijo COVID-19 v Sloveniji. Ra-
ziskava je potekala na gradivu, zbranem na spletu ter s terenskim delom. Vsebina je ana-
lizirana s semioticnega in folkloristicnega vidika, zgodbe pa so kategorizirane glede na
funkcijo in glede na izpostavljeno temo, teorije zarote pa so obravnavane tudi z vidika mi-
toloske strukture. Teorije zarote, povezane s pandemijo, izhajajo iz Ze uveljavljenih teorij
zarote, ki pa so v konkretnem kontekstu pandemije povezane z veéjo in neposredno grozn-
jo zdravju in svobodi ¢lovestva, za katero se domneva, da jo izvajajo zarotene zle sile.

KLJUCNE BESEDE: teorija zarote, COVID-19, pripoved, semiotika, digitalna kultura

The article discusses conspiracy theories concerned with the global crisis triggered by
the COVID-19 pandemic in Slovenia based on material collected from the Internet and
during fieldwork. Content is examined using the well-established foundations of con-
spiracy theories, the semiotics of the conspiracy theories, and their mythological struc-
ture. Pandemic-related conspiracy stories appear to emerge from already established
conspiracy narratives, linking them to a bigger and imminent threat to the health and
freedom of humanity, believed to be perpetrated by conspiring evil forces.

KEYWORDS: conspiracy theory, COVID-19, narrative, semiotics, digital culture

INTRODUCTION

Conspiracy-based narratives are neither a recent social phenomenon nor a cultural
product of modernism. They are known since at least Roman times, e.g., when the Jews
were accused of having poisoned the water supply and causing a plague. Throughout
Europe’s cultural history, conspiracy-based narratives have followed times of crisis and
social change, and been an important model for explanatory storytelling during periods of
unsettled meaning (Kline 2017: 186, Merlan 2019: 13, Varis 2019: 2). After the French
Revolution, reaching its peak in the 20th century (Oberhauser 2020, Girard 2020), the
conspiracism in modern conspiracy theories took the form of mass transmission (Wojcik,
2003: 247), undergoing a particular poetic transformation in the digital ecosystem.
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Although the most important contributions on the subject are made by American
academics using examples from American history and culture (Girard 2019: 567), the
European cultural history of conspiracism relies on its own matrices. After all, conspir-
acy theories are considered to be a global phenomenon (as shown in Routledge 2019).

Conspiracy theories have not been researched as often or as explicitly in Slovenia.
Scholarly lack of interest in this field has stood out during the COVID-19 crisis, when
many have sought to understand the source of the multiple conspiracy theories. Slovenia’s
conspiracy theories should be contextualised and researched within the scope of four
spatial-temporal contexts: a) the tradition of European conspiracy theories in the 20th
century (like in Girard 2019); b) Balkan conspiracy theories matrices (like in Blanusa
2019); c) the post-socialist era of conspiracy theories shared with Eastern Europe and
Russia (as studied in Routledge 2021); and d) global conspiracy-based narratives emerging
in Western popular culture. Insight gained into COVID-19-related conspiracy theories,
given that we know much more about their narrative potential and preferences, means
it is necessary to look back and rethink the conspiracy-related narratives involved. The
current success and popularity of conspiracy-based narratives on COVID-19 and their
connection to the numerous, already globally spread conspiracy theories reveals a strong
conspiracy narrative tradition. At the same time, the conspiracy narrative models of sto-
rytelling are already a familiar response to epistemological dissonances in everyday life.

The media largely tried to ‘fact-check’ conspiracy narratives with scientific and
researched articles, criticising the content of the conspiracy stories and their spread
through comments in the public. Still, by making them a topic in the news, the media also
helped to strengthen (yellow print) and give exposure to these theories. The question is
whether public speaking about conspiracy theories assists in spreading them or whether
this refers more to unleashing the long-silenced conflict between conspiracy theorists
and their important opponent or ‘collaborators’ — the mainstream media (MSM). On the
other hand, ignoring the spread and existence of conspiracy theories might bring even
more serious consequences when one considers their constant success, growth and thus
influence on public life (Radomirovi¢ Macek 2020: 5).

This article does not however engage in the truthfulness or lack thereof of the content
of conspiracy theories. Based on numerous examples, we may say that conspiracy the-
ories cannot simply be labelled truthful or wrong per se (Uscinski 2018: 5), mostly due
to their specific epistemological path (Piazza 2011) or being grounded on fundamental
attribution error and other logical fallacies (Pelkmans, Machold 2011: 68). We therefore
consider them as narratives which function in society according to the matrices of folklore
storytelling rules. Based on the semiotic approach, analysis is conducted on the narratives
and their function in the relatively large outbreak of viral infection in Slovenia.

The topic of conspiracy theories about COVID-19 has attracted considerable inter-
est and scientific analyses, published as proceedings at many conferences and debated
in various articles, which rethink the psychological background of conspiracy theories
research. For example, Uscinski J., Enders A., Klofstad C. et al. (2020) consider the
connection between rumours and Internet space, Shahsavari S, Holur P., Wand T.,
Thangherlini T., (2020) are opening the new possibilities for conspiracy theories research
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online. Conspiracy theories are becoming significant research subject also as part of the
thematic journals like Contemporary Legend 3/10; the Estonian journal Folklore vol.
82 etc. with all the authors included, and books (the recently most visible: Bodner et al.
2014; Baeva, Ilieva 2021 etc.) or monographs (Gonsalo 2021; Butter 2020). It is also
a subject of interest in considerable interdisciplinary research stressing the importance
of researching conspiracy theories online, like in Shahvasari S., Tangherlini T., Holur
P., Roychowdhury (2020), Gruzd A., Mai P. (2020), and Ahmed W, Vidal-Alaball J.,
et al. (2020). They have also at a minimum become an important subject of essayistic
journalism, such as in Scott M. (2021).

METHODOLOGY

Today’s communication environments make alternative points of view more visible than
ever before (Stano 2020: 1). Several studies focused in the past on the dissemination of
conspiracy theories in the mass media, while research into conspiracy theories in the
digital setting remains a novel expertise (Stano 2020: 2). The most important online trans-
mission aspects underpinning the methodology of online conspiracy theories are: going
viral (quantitative dissemination), spreadability with recontextualisation (qualificative
transformation potential), information overload and echo-chamber effect (Stano 2020).
The research methodology includes both quantitative and qualitative analytical appara-
tus, often supported by specific software that segments and measures data according to
certain parameters. The recent scientific drive to understand the velocity of the spread
of online conspiracy theories calls for interdisciplinary research methods based on social
analytics, digital ethnography and user path analysis such as the social big data analysis
(Erdman 2016; Madisson 2016; Thibault 2016), and more recently (Caballero 2019; Stano
2020; Shahsavari, Holur et al. 2020; Varis 2019; Varis, Hoe 2020). These approaches
build on the fact that the modern worldwide web is based on a participatory culture to
diffuse online information, with the many-to-many communication model instead of the
mass media one-fo-many model (Stano 2020: 3, Caballero 2019: 135). Briefly, the key
step in disseminating online CT is re-sharing, where more viral means more popular
and visible, while more popular seems to amount to more relevant. The online group of
material was collected as part of a 2-year research project' on various digital platforms;
social networks (Facebook, Twitter, Instagram), blogs of conspiracy theory influencers,
and webpages of social organisations whose activism is based on conspiracy theories
and conspiracy-based ideology. It includes over 1,000 units collected from the start of
the COVID-19 epidemic in Wuhan, namely between 14.2.2020 and 3.12.2021, when
the working classification was created. For the purposes of this paper, only qualitative
aspects of the collected online material are to be presented with a view to detecting the
narratological diversity of COVID-19 conspiracy theories in Slovenia these days.

! The doctoral dissertation title which includes the conspiracy theories material mentioned above “Contemporary
narratives and notions about the end of the world in the area of former Yugoslavia”, Kristina Radomirovi¢ Macek.
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Alongside the online material, the article includes data collected through participa-
tory observation, interviews and discussions with various known individuals and social
networks from printed and audio-video media. This arose from a public call to collect
COVID-19 humour and conspiracy theories issued by the ZRC SAZU Institute of Slo-
venian Ethnology and disseminated through e-mails. These two groups of material are
divided and explained in a four-part typology, while the characters are grouped into seven
narrational functions (Radomirovi¢ Macek 2021).

At this point, our approach is more narratological and semiotical than contextual.
Nevertheless, our interpretation includes certain of the main functional aspects of
conspiracy theories in Slovenia nowadays. We also raise the question of networking
COVID-19 conspiracy theories with some previously established conspiracy theories
that may have influenced the narrational line and lent a few well-known motifs to the
COVID-19 conspiracy mindset.

CONSPIRACY THEORY

While definitions of conspiracy theory have different focuses, in this article we focus
definitions that expose narrative and myth, and the elements of time and evil. The defi-
nitions provided are also supported with semiotic apparatus and used for folkloristic
research of conspiracy theory.

The general definition of the content of a contemporary conspiracy theory is that it
constitutes a belief that an event/situation is the result of a secret plan made by powerful
people or entities. Conspiracy theories lead to the following dichotomy: on one side, there
are evil conspirators who hold financial, symbolic or political supremacy together with
evil intentions regarding the common good while, on the other side, there is an enlight-
ened group of people who have discovered the mentioned evil plan and are fighting to
defeat it (Barkun 2016: 1-2). At its centre we are dealing with plots including numerous
hypotheses and possibilities very close to the potential-actual relationship (Zupanci¢ 2022).
Bratich (2008) defines conspiracy theory as “any narrative that accounts for an event by
positing a collusion of agents who seek to determine the course of the event according
to the agents’ agenda, and at the expense of others’ agendas. In addition, the collusion,
the agenda, and/or the determination are shrouded in secrecy”. Byford (2014: 90) puts it
this way: Tales of conspiracy, the cause of disease or some other crisis are “marked with
distinct thematic configuration, narrative structure and explanatory logic /.../ common
motifs and tropes”. Marjani¢ (2016) goes further and interprets these narratives with the
help of urban legends, with the difference that conspiracy theories contain emphasised
paranoid matrices, and here we may add non-folklore material, like fake news, misin-
terpreted scientific data, phony documents, false or decontextualized statements etc. By
locating conspiracy theories next to urban legends, Marjanic¢ also defines them as one of
the folklore genres, reflecting social anxieties in a narrative form. A conspiracy theory
refers to a perception and is the fear of a an alleged set of facts, while conspiracy itself
refers to an act (Pipes 1997: 21).
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In folkloristics generally, a conspiracy theory is a narrative circulating in society
based on the folklore principle: often relayed through live communication, it has several
variants, considers the questions of belief and believing in the narrative, and discusses
the burning fears of society. The well-positioned location of conspiracy stories in the
conceptual framework of society proves and reflects other folklore genres like rumours,
which are often linked to conspiracy stories or even socially interpreted as them. Many
rumours are also categorised in the media as a conspiracy theory, even though rumours
are somewhat conceptually different. Rumours are claims made about reality (Dono-
van 2015: 13413), usually unofficial interesting stories or news items that may or may
not, and spread quickly from person to person. Rumours are “usually brief and do not
necessarily have a narrative element” (Mullen 1972: 96) and, unlike unwarranted,
global conspiracy theories, rumours generally have no mythological structure and lack
a narrative structure. Rumours about COVID-19 resonated in the media (during the
COVID-19 pandemic they also appeared in official speech, being addressed as an ‘in-
fodemia’, although historically they were spread by informal speech and the Internet or
personal communication on a daily basis: they were negative (in Slovenia, they burst out
in the spring of 2021). Yet, when it comes to the COVID-19 rumours, we cannot draw
a parallel between them and urban legends as is often suggested (see Donovan 2015:
13413). In this case, the rumours lacked a narrative element, only clusters of rumours
that could create a focal point (Mullen 1972: 96) and they changed within a short time,
weekly or even daily. Rumours emerged and disappeared without any continuation.
They emerged at new critical moments in the pandemic, either the rising death rate or
the state’s medical equipment purchases. Still, many of these rumours were built on
existing conspiracy theories, or used as additional support for the conspiracy narrative,
which explains why a deeper look at rumours makes sense — to establish the wider
context and the connections among the conspiracy narratives.

Conspiracy theories also partly function as a mythological/demonological narra-
tive (Marjani¢ 2016: 112): a great evil imprecisely defined (only seemingly realistic,
but actually abstract) with the intent to harm people, use them, or cause a commotion.
Many conspiracy theories are established on the apocalyptical tension: they describe the
final battle between good and evil (QAnon, Antichrist CT), predict the end of humanity
(Computer Called Beast, Chipping and Depopulation CT), announce the end of the world
as we know it (different Techno Dystopian conspiracy theories) etc. While conspiracy
theories can have a very complex storyline, the protagonists are always constructed
through a two-dimensional perspective: good and evil. The visible division is between
‘light’ and ‘dark’ forces of the particular mythopoetics, with the dark forces being the
results of secret actions by groups, organisations, countries or other entities that represent
evil. These forces of evil are very diverse, from classical (Freemasons, Jews (Judocracy),
satanists and illuminati), through to classes of the world’s financial and political hier-
archy (the rich, Bill Gates, George Soros, communists, cultural Marxists, Antifa) and
extra-terrestrial beings (aliens, coming from a parallel universe or reptiles from another
world). Unlike mythological narratives, conspiracy theories involve humans rather than
gods and demigods (Marjani¢ 2016: 120), albeit some of our fieldwork records show
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that even in conspiracy theories evil characters acquire a degree of ‘divinity’. One in-
formant mentioned that the powerful sinister characters have royal, otherworldly, even
extra-terrestrial blood —they are not regular human beings but take something from a
sinister, transcendent world: “they say these aren’t people, they’re a kind of mixture, but
not people proper, that's why they go around doing these ultra-psychopathic things (like
Satanism, paedophilia etc.) /.../ we cannot perceive everything that exists, we only see
what’s in our human visual spectrum, so we don’t see these beings from the other realm
/.../ all the members of royal bloodlines, the Rothschilds etc., they have their genetics,
they take the bloodline from these other beings. They’re bred together, so they have human
characteristics and special ones, too, this is how they know so much and recognise one
another /.../ they’re intelligent but without any empathy, besides they’re not creative.
Humans are creative and these half-bloods exploit our inventiveness, so these families
and beings can then use it for themselves” (interview with a male respondent, 38 years,
Ljubljana, 18.12.2020).2 We found another example of the same transcendental nature
of the vaccinated in the Internet material: “I cannot believe it, I noticed the same thing,
in Maribor, at the vaccination place, there was a similar ‘person’, although I am unsure
if ‘i’ was male or female, it was extremely white, had icy-blue eyes, I don’t know what’s
going on, but that vaccine must be some kind of a poison. Has anyone seen something
similar?” (12.5.2020, Facebook comment).

The narrative time in a conspiracy theory is always the time of the narrating (as Degh
(2001) also showed for urban legends), yet it is simultaneously always apocalyptically
oriented to the future, the future advocates the “time of the final judgement” (Klepec
2016: 63), as is also present in myths. As Dyrendal, Robertson and Leiden (2018: 36)
state: “The conspiracy mytheme is almost automatically linked with another element
that is common to religious myth: that of the apokalypsis, or ‘revelation’ of secrets of
the past, present, and future”. Notably, the outcome of modern conspiracy theories is
almost always bad or even damning (with no re-birth into a new life) since its fatalism
expresses a strong apocalyptic paradigm. In today’s Western world, the apocalypse is
often transmitted and limited to the level of humanity and the material world rather
than the level of ontological destruction as we may find, for example, in a myth or in
the main institutional religions. If we do not perceive the world as a divine creation
whereby an absolute creating entity has a plan for the eternal afterlife, then there is no
place for eschatological optimism in the modern world. Conspiracy theories in some
ways reflect this deficiency: instead of personalised evil in the face of Lucifer, we have
the secret elite with a doomed plan; instead of the promise of an eternal kingdom, the
emptiness of ecological disasters awaits us, or the dystopia of the world of cyborgs is
foretold. Conspiracy theories are awaking the need for centralised Evil, which can be
discovered, fought and destroyed. The mythological modelling of the conspiracy theory
was already noticed by Lotman (1988), subsequently further discussed in the article by

2 Tt is noted that the interviewee received information about the “extra-terrestrial blood of royal families” on

the Internet, generally by listening to online talks on the topic. The original author of the idea was not revealed,
the interviewee simply confirmed that they believed this notion to be true.
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Leone, Madisson and Ventsel (2020: 47). Lotman’s view on mythological modelling
is interpreted as the outcome of conditions of social stress and anxiety: “although the
mythological modelling to the sacral order is characterised with transcultural meta-text,
it is transformed into the perception of contemporary events, so that the interpreter can
recognise the original forms of the meta-text, which has its source in cultural memory”
(Leone, Madisson and Ventsel 2020: 47). The mythological modelling of contemporary
conspiracy theories might not be as intense and clear as that in archaic communities, yet
it still “organises a specific kind of meaning-making that perceives tragic events not as
a succession of unfortunate coincidences, but as motivated by one and the same original
cause: Evil” (Leone, Madisson and Ventsel 2020: 47).

We apply semiotics and its sign theory while trying to discern the meaning-making
of conspiracy in these narratives. Conspiracy theories build meaning-making on the
search for secret signs of conspiracy, and on demonstrating the significance of such
signs; these sign-based models for mapping reality are usually simplified (Leone, Mad-
isson and Ventsel 2020: 44). We can illustrate this simplified perspective of the almost
random and provisional connection between signs with the help of the early responses
to COVID-19 seen on social media. The TV series The Simpsons predicted COVID-19
in an episode where, in order to entertain humanity, a secret elite is plotting based on
the evil plan of an imaginary cat-virus. Another example is that the first 5G tower was
built in Wuhan, the city in which the outbreak started; this is where the SG—-COVID-19
connection started to arise. Conspiracy theory, i.e., a sign from a semiotic perspective,
therefore explains a series of events as signifiers by positing a conspiracy as their cause,
i.e., signified; that is, the events are seen as “the result of a group of people acting in
secret to a nefarious end” (Birchall 2006: 216-217). A telling example of that is a very
interesting argument used by conspiracy theorists when confronted with the fact their
storyline is actually already known from other conspiracy theories, to which they respond:
“Yes, smart people knew that this was coming, so they wanted to secretly warn us”. This
backward prediction lap or reinterpretation of old ‘facts’ in relation to the new context is
very common in conspiracy theory storytelling. Mark Fenster also notes that a conspiracy
theorist sees even trivial everyday events as signs of conspiracies and manipulation and
that these function as “a form of hyperactive semiosis in which history and politics serve
as areservoir of signs that demand (over)interpretation and that signify, for the interpreter
far more than their conventional meaning” across time (Fenster 2008: 95). The passion
of producing a conspiracy theory is not only seen in conspiracies but also in creating the
theory, “assembling or recognising the things to attest to it, interpreting and connecting
the clues” (Zupanci¢ 2022). Conspiracy theories focus on specific explanations within
the appropriate ideological and cultural context (Byford 2014: 92), and give numerous
hypotheses and possibilities (Zupanc¢i¢ 2022). In these contexts, they may be seen as
a rational attempt to explain complex situations, a cognitive mapping that locates the
‘culprit’ and attempts to explain the situation (without radically thinking through the
propositions) (Klepec 2016: 64).
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Conspiracy theories find strong motivation in the belief that a certain truth exists,
that someone knows this truth, and that this omniscient agent rules the world. The world
is not random and chaotic, but shaped and overseen by the one agent or group that
possesses greater knowledge (in the sinister, nefarious sense). To communicate these
ideas, conspiracy theories rely on specific rhetoric to convey an aura of secrecy, create
a symbolic elite, and reproduce the division between insiders and outsiders (Leone, Ma-
disson, Ventsel 2020: 46) and aim to address the masses in addition to any mainstream
rejections (Byford 2014: 92) so as to gain publicity and exposure. Desirable rhetoric is
characterised by both metonymic logic (one that is close to the source of evil in order
to be affected by it) and metaphoric logic (the more similar the objects are, the more
they are perceived as connected) (M. Lotman 2009: 1239 cited in Leone, Madisson and
Ventsel 2020: 45). On the first level, conspiracy theories are mostly paranoid (Bratich
2008: 3, Zupanci¢ 2022) whereas the stated fundamental myth of conspiracy theories
is not to be discussed: the discursive relationship of conspiracy theories is with “a re-
gime of truth” (Foucault 1980), while manipulation and deceiving are prevalent in these
discourses (Zupanci¢ 2022). The worldview of people who follow conspiracy theories
is based on knowledge and individual research which they gain through patience and
dedication. Accordingly, they need to explain and convince other people of their truth so
as to fascinate, cause fear and get attention in the storytelling context. As our fieldwork
also showed, their knowledge collides with belief and thus labelling them as a conspir-
acy theorist seems offensive and aggressive. Here, talking about conspiracy theories is
often transmitted to the level of belief and induces the problem of identity more than
remaining on the level of constructive dialogue.

COVID-19 CONSPIRACY THEORIES IN SLOVENIA

The COVID-19 virus phenomenon shook the world in 2020. The official outbreak of the virus
was located in China, allegedly due to inadequate hygiene measures at the “wet market”.
The highly contagious and for some even fatal virus spread very rapidly; the first positive
coronavirus test in Slovenia was recorded on 5 March 2020. Before then, the virus seemed
far away from people’s minds, even though neighbouring Italy had already confirmed it
had a COVID-19 epidemic. People did not perceive the virus as a particular threat, nor as
something that would be conceptually labelled an enemy against which we must ‘wage
war’ (while later, all media and political discourse surrounding the virus contained a con-
ceptual war metaphor linked with the disease (“we are fighting the disease and defeat it by
healing ourselves”): doctors and nurses are the “first lines of defence / in the trenches”, we
“fight” the virus in everyday life, we can win the “battle” against the virus with measures
etc.). After an epidemic was announced in Slovenia, two diametrically opposed tendencies
were present in the social sphere: the first being that COVID-19 was merely a flu, and the
second that the apocalypse and final transformation of the world is heralded by the new
disease. These two paradigms have stayed alive until today and have significantly marked
the development of types and sub-types of COVID-19 conspiracy theories.
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On 15 March 2020, the government began imposing epidemiological measures at
various times mandating the wearing of masks, banning gatherings of people (except
close family members), while closing schools, shops, museums, cultural institutions
and libraries. As the strictness of the pandemic measures increased and the political
crisis grew, so did scepticism regarding the virus and the institutions. The initial public
reactions to the measures included discussions about perceived threats to democracy:
the mask mandates, and organised movement or restrictions in public, closed spaces
were seen as amounting to forced behaviour. Soon after the initial reactions, conspiracy
theories grew in volume. These did not emerge in the Slovenian space per se, with the
ones with the greatest momentum being global, heard across the world with possible
minor adaptations (for example, describing Germany or even Italy as one of the an-
tagonists, not China or the USA). Social networks were filled with conspiracy theory
narratives and opinions about them, followed by media exposure — partly questioning
whether there was any truth in these theories and partly trying to actively discredit the
conspiracy claim.

The first conspiracy theories that immediately began circulating in Slovenia (and were
heard in conversations cited in printed media and Facebook, as well as disseminated via
email) were that: a) the virus came from a laboratory (it was brought to China by American
soldiers, who are also responsible for its further spread); b) China created the virus in a
lab and used it as a biological weapon; c) the USA created the virus to ruin the Chinese
economy; d) the government wants to restrict human rights (dictatorship) and destroy
small businesses; ¢) the virus was spread for (urgent) artificial selection: to reduce the
number of old people; f) 5G radiation weakens the immune system, combined with the
vaccine that contains surveillance chips the government will use to control humanity;
and g) Bill Gates: chips for the vaccine will be made by Microsoft (recently developed
tech to be used to exert general control over society).

In order to more systematically present the conspiracy theories and their variants
circulating in Slovenia, we must consider seven different functions or clusters of motifs
based on narrative agents. This division of characters based on their functions is first
created based on the Internet material (Radomirovi¢ Macek 2021), although the subse-
quent fieldwork data confirmed its validity.

1. Function of evil conspirators — enemies of the people and the common good. Rep-
resentatives of a ‘dark order’, who are following a secret plan. The evil conspirators,
the central antagonist in conspiracy narratives that circle in Slovenia, are usually
said to be the richest and most influential people; they cannot be detected by their
name (except for some like Bill Gates, George Soros or the Rothschild family).
The conspirators are more often referred to as secret groups of unknown (or mostly
unknown) individuals, such as the Kaballah, the Illuminati, or members of the Deep
State, and are plotting to enforce a single world government overpowering humanity.
Slovenian versions of these conspiracy theories rarely mention specific nationalities,
such as American, Chinese or German (even though it is noticeable that Germany
appears as the negative, predator country in the Slovenian context); in most cases, the
group of threatening Others is a hidden, shadow elite. Among them also we find: the
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Freemasons, Jews, satanists, globalists, Babylon system, Big Pharma, elite and rich
psychopaths and paedophiles, the Government, the Deep State, and Cultural Marxists.
As noted, many of these are already known in conspiracy theories and storytelling.
The choice of the evil conspirator points to the next function.

2. Function of the plan against the common good. Their goal is to: control, depopulate,
profit, establish the techno-dystopia via chipping, cause a holocaust (or concentra-
tion camps) and faciliate genocide. It is implemented with the help of Helpers and
Collaborators.

3. Function of Helpers and Collaborators. These vary and are found on different
levels, from the MSM (mainstream media), the WHO, NGOs, war profiteers (mainly
politicians) through to scientists, people who
check PCT (abbreviation for prebolel, cepljen,
testiran — the recovered, vaccinated, tested), | € Gibanje OPS (OsveSZeni Prebival . A
bureaucrats, institutions and migrants. Helpers
and collaborators are the first target of the en-
lightened agents. It is thus no surprise that the
enlightened often express their dislike of the
MSM in social networks and attempt to discredit
them with accusations and silencing, like the
following one published on Facebook: “I found
the cure for corona virus: — Turn off the TV!”.

1455 & D% % @

Zoran Stevanovic¢ se ¥ pocuti
veselo.
9. mar. 2020 - @

Iznasel sem zdravilo za
corona virus:
- Ugasnite TV!

oy Véeémije (D Komentiraj £ Deli z drugimi

Image 1: https://www.facebook.com/ Image 2: RTV (National television)!
photo?fbid=2826295177626785&- Your lies are killing people!
set=a.1387812728141711

or one from the protests staged in front of Slovenian National Television building.

4. Function of Saviour(s). This function is shared between an individual and the group.
They call themselves free people, “wolves”, enlightened citizens of Slovenia, natural
people (in contrast to the vaccinated who are artificial and in the possession of in-
ternational pharmaceutical companies or the US government), fighters for freedom,
and independent researchers.


https://www.facebook.com/photo?fbid=2826295177626785&set=a.1387812728141711
https://www.facebook.com/photo?fbid=2826295177626785&set=a.1387812728141711
https://www.facebook.com/photo?fbid=2826295177626785&set=a.1387812728141711
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5. Function of Whistle-blowers. Whistle-blowers make up a very important part of the

narrative. It is they who have found out about the ‘plandemic’ and serve as proof of the
conspiracy; namely, the heroes in the fight against the evil conspirators. Typically, they
are widely celebrated because they need protection from powerful evil. They hold medical
titles, or have worked in at vaccine companies, or at least have a medical education to
decode the truth of the vaccine or virus: whether it exists or does not, as the case may be.
Function of Traitors — this is very closely connected to the collaborators and helpers.
The difference lies in their ignorance, they are the ‘sheeple’ (sheep+people), ‘ovce’,
who are being manipulated. Sometimes they are referred to as being unenlightened,
stupid, ‘educated’, the false elite or, simply, the vaccinated.

Function As a Tool of Evil: the primary tool is the vaccine, which may be described
as: a DNA manipulator, a chip, genetic filth, poison, a brew, a genetic treatment, an
annihilator with a third chain of the DNA material etc. Apart from the vaccine, the
tools of Evil include: 5G, Chemtrails, PCR sticks for testing, and face masks.

This database of functions can make it easier to follow the conspiracy theories sto-

ryline, but might also be a good indicator of keywords for the online research metho-
dology. As they are more motifs, we collect and divide them into functions to make it
easier to track the most frequent variants of the conspiracy theories. For now, we can
talk about four main types of COVID-19 conspiracy theories in Slovenia (Radomirovi¢
Macek 2021). These variants are divided into types by criteria in relation to the virus and
appear in the following order:

1.

Type A: The virus is not dangerous. This type of variant considers several narra-
tional points: The virus is not as dangerous as it is presented, it is simply an excuse for
social control; vaccines are the medicalisation of natural living and are unnecessary;
traditional vaccines are fine, the problem is that MRna vaccines are experimental
and not safe enough, rendering natural immunity the best choice. Pharmaceutical
companies are in crisis due to the healthy lifestyle trend, and more people are doing
sports and eating healthy food, forcing them to find other ways to make a profit.
Vaccines are actually triggers for different diseases (chiefly cancer), meaning that
in the future we will need to buy more medicine from these companies. This type of
variant has a strong anti-capitalist background, while individualism, democracy and
a healthy (bio, ecological etc.) lifestyle are openly promoted. They reference already
known conspiracy theories like Big Pharma, Bill Gates, and the New World Order.
In cyberspace and social networks, they emerge through individuals, organisations
and webpages that promote bio food without supplements, organic products, sports
and workouts, namely, a strong individualistic philosophy that everybody is able to
control their own destiny and live as they wish. For example: “Hahaha, the globalists
conduct and the government performs the repression. The point of corona is actually
to take all the rights and freedoms away from us, like in the social credit system in
China, to do away with printed money, and to vaccinate everyone en masse and change
our genetic nature. Long story short, the New World Order is coming, people! The
Babylon system is failing, and this is their last chance”.
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2. Type 2: The virus doesn’t exist. This variant uses strong antivaccine propaganda.
At the beginning, it referenced Andrew Wakefield and other known antivax activ-
ists. They go even deeper by saying that viruses do not actually exist, there is only
a ‘poison’ from some kind of source (typically ricin, which is dispersed through
chemtrails, testing sticks, masks or emitted with the help of 5G towers) that makes
us sick with “COVID”. They stand for common sense and folk wisdom by rejecting
institutional knowledge and strongly confronting the MSM and scientific authorities.
One Slovenian organisation that bases its anti COVID-19 activism on such narratives
violently entered the studio of the national television broadcaster (RTV) demanding
space to “tell their own truth” to the people. They claimed: “The Chinese virus does
not exist, today we got the proof from an Australian university that no virus exists.
Over 34 pages it is explained the truth of how the Rockefellers made huge business
with viruses, and now they are conducting world depopulation, because they invented
the solution — the chip-ccine (Cipivo slov.: ¢ip+cepivo=¢ipivo) for the problem of the
‘virus’. This organisation has a strong Internet campaign. With their participation in
the “Wednesday’ protests (against the COVID-19 measures), they continue to gain
the public’s attention in order to become a relevant political subject. These types
of variants are easily connected with the Chemtrails conspiracy theories (CTs), the
Diseases are Artificial CTs, with the Film Your Hospital movement and with many
Antivax CTs. They refer to the values of freedom of choice and human rights.

3. Type 3: The virus is an artificial bio-weapon or a genetic treatment. The ‘little
man’ in the storms of history is the chief protagonist of such narratives. The official
worldview, media representations and everything that is learned in public schooling
is simply a simulation masking the actual history that is going on. Dark forces are
treating the governments and the media like puppets. They are using more symbolic
and fantastic language than used in the discourse of the previous types: this is the
era of the snake (poison, medical staff, evil force) and the needle (vaccine), the
fighters of light must reveal the apocalypse occurring behind the scenes. The Third
World War has already begun, with the children being the first to be attacked, so
many stories about infertility, birth defects following vaccines, paedophile elites and
hidden laboratories where evil conspirators experiment with vaccines and foetuses.
For example: “It happened in Turkey! Hairy babies and babies with tails are born to
vaccinated parents”. Or, like in the next variant: “The Black swan, how things are
going should be moving off the African continent towards Europe, and that force
will shake us all, but the transfer of that force will be in the Alps. So, above Mount
Triglav, pretty much here. I feel that from March and [ warned you already. Now we
are almost there”. Besides the apocalyptic discourse, prophetic language frequently
in use. Currently, there is a variant in Slovenia (tracked down from the Balkans?) in
which the new virus is ready to arise: “(...) Actually, this is the next pandemic — the

3 In the Slovenian Internet space, variants of the Marburg virus are supported with shared material (video or
quotes about conspiracy theories from influencers in other parts of the WB) in the Serbian or Croatian lan-
guages. For example, in variants which include ricin, the most commonly referenced influencer is the clinical
psychologist Mila Aleckovi¢, known for her anti-COVID activism.
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Marburg virus. Symptoms of this virus are very similar to the side effects of the vac-
cines (...). The plan of governments around the world is to cause panic once again by
telling that the side effects are not side effects but the symptoms of Marburg, which
is more contagious than corona (...), then they will get you to a PCR which is staged
to be positive, so to call ‘positive people’, then they will say that everyone must
take the vaccine against this Marburg, and this vaccine will have that thing, deadly
thing, ricin in it. (...)”. This type is very closely connected to the QAnon, antisemitic
and racist CTs and the Deep State CT, while it is observed that their storytellers are
found on the far-right end of the political spectrum which they often show, among
others, via affection for former US president Trump or for anti-migration propaganda.
On the other hand, the vaccine in such conspiracy theories is a tool for decreasing
fertility. It was often heard in the conversations that parents do not wish to vaccinate
their children, which they explained by not knowing what the vaccine might do to a
young person; it might destroy their health or even cause infertility.* The last infertility
argument was mostly heard from the parents of daughters. This argument typically
continued with the expressed fear their daughters would be unable to have children
and create their own family.

4. The virus is an nanotechnology asset. The point of vaccination is to insert chips into
human bodies and achieve a techno-dystopian world. The human body will become
technologised, leading to a new era of cyborgs. The syndrome of magnetic arms or
mysterious magnetic fields around the body following vaccination is well known in
these kinds of narratives. The goal of the evil conspirators is to destroy human society
with digital control where the hybrid human is privately owned by multinational dig-
ital corporations. Anxiety regarding the idea of the anti-nature element of the human
body is the main preoccupation of the storytellers, such as the values of a pure and
natural human. This type commonly refers to CTs such as a Computer Called Beast,
the QR or Bar Codes, HAARP, and includes the links between 5G and COVID-19°.
The core idea is that the Antichrist will arise in the digital space, where the signs
are devious and have no meaningful background. Avatars without a voice or body
dominate in this demonic ecosystem of cyberspace , they appear to have chthonic
smiling faces without a soul and tangible past. In this ‘simularium’, everything can
be manipulated, retouched and falsified. As in the examples: I1: “Has anyone noticed
how the vaccinated have lately started to behave aggressively? More people have
confirmed this, I also noticed it.” 12: “Me too, aggressive and bitter. David Icke told
to be aware this autumn and to observe the behaviour of the vaccinated. Something in
their consciousness will change. Nanotechnology will start to work. “Or the following
example: “The USA decided that everyone vaccinated in the world is their property
because they are patented by their law, and are not humans anymore. With modified

4 The conspiracy theory about infertility somewhat follows the earlier conspiracy theory about HPV virus
vaccination, which in 2009 was added to the compulsory vaccinations for girls.

> These similarities reflect different narrative elements: motifs (chip, poisoning from the air, ricin etc), tropes
(digital control, cyborgs, surveillance systems, weather control) and storylines, such as exemplified in the
2020-2021 Radomirovi¢ Macek research.
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DNA or RNA GEN vaccination, you are the property of the ones who patented this
genetically modified vaccine (...). They are not people anymore but trans-people so
their human rights are lost”.

We must be aware that these types represent ideal variants. The situation in the field
is much more complex since many motifs and narrative fragments are fluid and easily
attached to various spectra of motifs. An example of the intertwining of different types
is seen in the next example: The evil conspirators are supposed to also interfere in our
daily habits, trying to enforce a sterile, anti-social environment and thereby weaken the
immune system.® In one interview (male, 1957, August 2021), the question of why the
interviewee thinks there is a chip in the vaccine was responded to with a set of his own
questions: “Why wouldn’t there be a chip? Why would they try so much to vaccinate all
of these people all around the world? It is obvious!! They want to control us!”. Concern-
ing the question of who is trying to control us and why, the answer was “I don’t know
who, they, who can afford it. And it is always about money”. All of these quite soon
coalesced to form a major conspiracy theory arc, further reaffirming that not only do the
conspiracy theories “sound remarkably alike” (Byford 2014: 90), but even have ‘trav-
elling motifs’ transmitted from one narrative to another, they emerge and are re-argued.
However, these travelling motifs are not the subject of this paper.

After the vaccinations against COVID-19 were approved, the conspiracy theory very
soon emerged that the hidden elite is trying to gain control of the population through the
vaccination plan. The vaccination contains technology transmitting information about
each person, the ‘chip’: it will transmit activities, habits, even physiological processes
like heartbeat, metabolism etc.

Consequently, an interdisciplinary study about online CT during the COVID-19 crisis
(Shahvasari, Thangerlini, et al., 2020) shows that individuals are not really aware of the
whole narrative of the conspiracy theories. In the storytelling process they decide which
part is the most convenient to talk about. As mentioned, like many folklore narratives
conspiracy theories have an open structure, they have the structure of a network, which
is very easily spread with new narrative fragments. One might argue that this web-like
characteristic explains the huge success on the Internet, which similarly has a web structure.

BEHIND THE CONSPIRACY: UNDERSTANDING SOCIAL TENSIONS AND
FEARS

Conspiracy theories thrive on the fear and confusion that accompany contemporary so-
cio-cultural upheavals. Both Bauman and Castells argue that fear has become one of the
most effective mobilising emotions in modern society (Bauman 2006; Castells 2009),
and the media-fuelled proliferation of irrational fears is a powerful force undermining
the ability to critically assess the social world (Leone, Madisson, Ventsel 2020: 45).

¢ This conspiracy memeplex was also disclosed in an interview in a more or less similar variant.
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The process of fear is also semiotic: “The temporal distance between the immediate
experience of the fear object and the interpretation of the same allows for an intensification
of meaning-making processes. Conspiracy theories are central epiphenomena of this kind
of meaning-making in the context of an atmosphere of anxiety” (M. Lotman 2009: 210
cited in Leone, Madisson, Ventsel 2020: 45). Potential referents for conspiracy theories
are usually therefore individuals who fear explicit phenomena in the culture, typically
based on cultural memory. Zupancic¢ (2021) links conspiracy theories with Lacanian
comments on jealousy and the pathological factor with it; still, Zupanci¢ also stresses
that with conspiracy theories it is never the individual pathology but the social pathology
that is registered. This collective aspect is crucial not only because it can be discussed
from the folkloristic perspective, as the engine of storytelling, but can also be a clue for
the functional analysis of modern conspiracy theories.

Like all conspiracy theories, this COVID-19 conspiracy narrative builds on fear and
confusion: fear of losing one’s health or even life and that of one’s relatives, friends due
to a deadly disease, fear of excessive control, of surveillance, digitalisation, fear that
some external agent controls more of our lives than we do. The language of fear concerns
disease, death, totalitarian social control and uses certain elements of reality interpreted
as fearful omens and warning signs: “When two things are similar, one is a sign of the
other and vice versa” (Eco 1990: 164). People start to intentionally draw connections
and similarities between two phenomena, sometimes tentatively, often simply to enable
a connection which might present itself as a fearful omen, even when connections are
not evident. The similarities are supported by explanatory narratives, typically exagger-
ated and over-emphasised, all with a view to show the threat of the phenomenon. These
signs connect and the connections are upgraded with new signs, and once again with new
signs — this is how the chain of conspiracy-based narratives then expands the content and
support the fear of technology and control: 5G is radiation yet also technology that will
control humans via chips inserted through vaccination. The already existing connection
between HAARP (high-tech technology system) and ricin coming from the chemtrails is
hence easily amalgamated with previous ones. Signs like the Internet network, disease,
chip, and control taken separately by its purpose and source do not have any connection,
yet the narratives link them and even add some natural phenomena as fearful omen, such
as the position of the clouds in the sky or the direction of the wind.

Different narratives often show society’s tendency to polarise the phenomena into the
ontological ‘good’ and ‘bad’, and conspiracy theories on every level go even further in this
polarised logic: an antithetical opposition between ‘us’ and ‘them’, brightness—darkness,
nationalism—cosmopolitanism, prosperity of culture—cultural disaster, honesty—corruption
etc. (Ventsel 2016: 315-325), and the demonised alien and/or distant Other is usually
characterised as paranoia towards the human institutions of modern society itself (Auspers
2012: 24). The distant, threatening Other is transformed into a mythological beast (as
described at the start of this article) that seems to be invincible (albeit some conspiracy
theorists fight it with disclosures and persuasion).

Confusion in the conspiracy theories about COVID-19 is not only seen in the narra-
tive, where the emphasised misleading of the population creates the basis of fear, but is
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also noticeable in the functioning of
the Slovenian medical profession, the
government, and the public. Confus-
ing information about the virus and
the corrupt dealings in Slovenia that
accompanied the respond to it and
created a perfect storm for doubt and
mistrust, providing an ideal environ-
ment for conspiracy stories to flourish.

All four main characteristics of
conspiracy theory: fear, confusion,

% Use it.

Teorije zarot ne obstajajo, obstajajo zarote.
Corona virus je zarota, s katero Zelijo globalni
(skriti) voditelji opraviéiti najhujSo gospodarsko
krizo, ki prihaja, driati ljudi prestraiene in

fokusirane drugam. Nacionalne vlade to s
pridom izkoriséajo in preko podkupljenih
medijev sodelujejo v tej prevari. S fasisti¢nimi
ukrepi strasijo ljudi, jim omejujejo gibanje, saj
tako ustvarjajo tredo ovg, ki jim lahko poberejo

doubt and mistrust are observable in popolnoma vse! Od denarja do dostojanstva!

the COVID-19 conspiracy narrative
and were felt by the general public.
Therefore, even trivial everyday events
soon became seen as signs of manipulation by conspiratorial forces, such as mandatory
medical face masks that have come to embody coerced behaviour.

[Conspiracy theories do not exist, only conspiracies exist. The corona virus is a con-
spiracy with which the (hidden) leaders wish to justify the upcoming worst economic
crisis, they want to scare people and redirect their focus elsewhere. National governments
are gladly using it and cooperating with the media in this effort. They are scaring people
with fascist measurements, restricting movement with the intention of creating a herd of
sheep that they can take whatever they want from! From money to dignity!]

Image 3

ESCAPING THE CONSPIRACY: TOWARDS HUMOUR AND PARODY”

Conspiracy theories reflect society and its fears.
Still, humour also reflects well-positioned phe-
nomena in society: when a phenomenon is well-
known and well-positioned, another of the possible
reactions is a humorous response, in this case to
being fearful and the exaggerated claims. Putting
these narratives into humorous form makes them
lose authority: the exaggeration becomes so over-
emphasised that it trivialises the fear of a greater
danger posed by ‘evil’; their mythological nature
is negated by comedy. However, humour usually
points to the topic’s importance: conspiracy theories
are obviously increasingly present in society, and
are being taken seriously, given that the humorous

Orders from the top.
Everyone dying today
died from coronavirus

Image 4: Instagram page Koronazlom,
27.2.2020

7 For more, see Mencej Mirjam (2022).



COVID-19 CONSPIRACY THEORIES IN SLOVENIA —— 43

form cannot function if the semantic referent
is not understood widely. This means that
while we can say that conspiracy stories are
nevertheless narratives of a disaster, just the
opposite, humour proves its importance in the
contemporary narrating situation.

CONCLUSION

Pandemics, including COVID-19, are some of
the biggest crises affecting humankind. Diseases

RS in themselves bring a fear of physical and mental

koronazlom St ja vse boljjasna @ A K
27+ See Translstcn suffering, of losing one’s loved ones. As such,

they are a sign of suffering and represent evil
Image 5: [Aha! The corona virus is targeting o the very foundational level of ontology. It
men! A conspiracy of the new world order T .
s that all rich men can have all the women  Sc€ms that the individual must often justify
for themselves] their suffering cognitively and therefore place

the responsibility on the numinous Other: on
either the mythological God (who wants to punish society) or the demonised group of
governing people (who wish to exploit society).

This diabolical group of people and entities in conspiracy narratives is a cabal of
rich, influential and mysterious, albeit hidden individuals. With the help of collaborators,
Evil distributes its tools (virus, vaccine, chip-ccine) in order to subordinate, destroy and
control humankind. Just like we have a need to understand and define Evil, we have an
aim to have or be a hero in the final transformation. Luckily, the enlightened individuals,
with the help of whistle-blowers, do whatever it takes to reveal the decentralised Evil,
to fight against its minions, and bring the light of knowledge to the sinful and deceived.
These and similar mythological structures have followed humanity throughout the cultural
history of any civilisation. Conspiracy theories are not the fantasies of foolish people, far
from it, they are logical response to times of crisis and disappointment. Their characters
are based on our postmodern reality. In a world without gods, promises of the afterlife,
and cruel economic inequality, the suffering of the little man is even stronger and more
visible than ever before due to the possibility of having insight into every corner of this
globalised world with the help of the Internet. Feelings of fear, insignificance, margin-
alisation and anger regarding the deafness of others make conspiracy theories possible,
in turn awakening the known mythological patterns.

People use conspiracy stories to make the world manageable and understandable.
By wanting to map and control the world, storytellers exhibit a tendency to demand an
answer to everything. The control is supposed to ease the collective fear and confusion
caused by the disease and the upcoming control by a hidden elite; both disease and con-
trol (including the fearful control of the hidden elite as well as to gain control over the
situation) are signs connoting fear, terror, apprehension, ‘the wrong way for humanity
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to evolve’. All of these identifications are utilised as the language of fear also within the
conspiracy theory on COVID-19: the fear that our lives and future will be destroyed, the
fear we will lose our freedom, that someone else will take charge of our lives. Namely,
scepticism and disbelief are the starting point of the conspiracy theory, even though
subsequent conspiracy theories in further give another, truer explanation, which seems
to be the one single truth (Zupanci¢ 2022). In the process, the scepticism and distrust are
replaced with the explanation given by the conspiracy theory. On the other hand, turning
these conspiracy theory narratives into a humorous form makes them lose their authority:
the fear and danger are trivialised, their mythological nature is negated with comedy.
Moreover, transforming them into a humorous form shows that conspiracy theories are
narratives that are well established in our day-to-day discourse and experiences. After
all, these conspiracy theory narratives can fuel the engine of storytelling and also be a
clue for the functional analysis not only of modern conspiracy theories but of society
and related humour as well.

During the COVID-19 pandemic, Slovenia has been overloaded with various sus-
picions: some turned out to be factual wrongdoings, some remained on the level of
rumours, and others were altered or added to conspiracy theories. Considering that the
pandemic is not yet over, people will spread new rumours, and conspiracy theories will
evolve and be added to the mythology arc, while their basis of fear, confusion, doubt
and mistrust will remain. Likewise, public interest in conspiracy theories will continue:
identifying a culprit for the social anxiety, providing an explanation — these are intra-so-
cial narratives that are passed on in daily communication.

The seriousness of people understanding and acknowledging conspiracy theories is
also evident in the adjacent use of popular humour: memes and jokes about conspiracy
themes prove that people pay some regard to the narratives, as it is only in this way that
the comedic referent can be widely understood. Likewise, among some segments of the
population, the mythopoetic narrative of a ‘great evil at work’ continues to drown out
science, thereby fanning the flames of fear and doubt.
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TEORIJE ZAROTE O COVID-19 V SLOVENIJI

KRisTINA RADOMIROVIC MACEK, SASA BABIC
SO

Teorije zarote so znan pojav Se iz starorimskih casov (npr. obtozba Judov za
epidemijo kuge) in so spremljevalni pojav vseh druzbenih kriz in sprememb. V
Sloveniji so vecjo odmevnost dozivele v ¢asu pandemije COVID-19 (2020-2022),
kjer so na podlagi starejsih teorij zarote, njihovimi zdruzevanji, dodajanjem novih
narativnih elementov izoblikovale nove, vendar so te povezane s starej§imi zgod-
bami. Clanek obravnava teorije zarote kot zgodbe, ki jih uporabniki prenagajo tako
ustno kot prek medijev (in se ne spraSuje po njihovi resni¢nosti). Raziskava je
temeljila tako na kvantitativnem (ve¢ kot 1000 enot) kot kvalitativnem analitic-
nem pristopu; zgodbe so bile zbrane tako s terenskim delom kot prek medijev in
spleta v ¢asu pandemije.

Pandemije, vkljuéno s COVID-19, spadajo med najvecje druzbene krize. Bolezni
same po sebi prinasajo strah pred fiziénim in dusevnim trpljenjem, pred izgubo
bliznjih. Zato so znak trpljenja in predstavljajo zlo na temeljni ravni ontologije.
Zdi se, da mora posameznik velikokrat spoznavno opravicevati svoje trpljenje
in zato odgovornost prelagati na numinoznega Drugega: bodisi na mitoloskega
boga (ki zeli kaznovati druzbo) bodisi na demonizirano skupino vladajocih ljudi
(ki zelijo izkoris¢ati druzbo).

Ta diaboli¢na skupina ljudi in entitet v pripovedih o zaroti je krog bogatih,
vplivnih, ¢eprav skritih posameznikov. Zlobnezi s pomocjo sodelaveev distribuirajo
svoja orodja (virus, cepivo, »Cipivo«) za podrejanje, unicenje in nadzor clovestva.


http://www.isfnr.org/files/Newsletter2021.pdf
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Tako kot moramo razumeti in definirati zlo, pa se v teh zgodbah kaze tudi cilj
biti junak v konc¢ni preobrazbi: razsvetljeni posamezniki s pomoc¢jo Zvizgacev
naredijo vse, kar je v njihovi moci, da razkrijejo decentralizirano Zlo, da se borijo
proti njegovim privrZzencem in prinesejo lu¢ spoznanja gresnim in zavedenim.
Te in podobne mitoloske strukture so sledile ¢lovestvu skozi celotno kulturno
zgodovino katerekoli civilizacije. Teorije zarote niso domislice neumnih ljudi,
dale¢ od tega, so logicen odziv na Case krize in razocaranja, vpogleda v vsak
koticek tega globaliziranega sveta s pomocjo svetovnega spleta. Obcutki strahu,
nepomembnosti, marginalizacije in jeze zaradi gluhosti drugih omogocajo teorije
zarote, posledi¢no pa prebujajo znane mitoloske vzorce.

Kristina Radomirovi¢ Macek, doctoral student, Faculty of Arts, Askerce-
va 2, SI-1000, Ljubljana, kristina.radom(@gmail.com

Sasa Babic¢, Ph.D., Research Associate, Research Centre od the Slove-
nian Academy of Sciences and Arts, Institute of Slovenian Ethnology,
Novi trg 2, SI-1000 Ljubljana, Slovenia, sasa.babic@zrc-sazu.si
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Zivljenje s COVID-19
v spletni folklori

—— Mirjam Mence;j

Clanek obravnava meme o virusu COVID-19, ki so bili deljeni na Facebook skupini
Belief Narrative Network’s od njenega zacetka aprila 2020 do konca avgusta 2020 (ko
je bil ta ¢lanek napisan), torej med prvim valom pandemije. Avtorica obravnava glavne
skrbi ¢lanov skupine, ki se odrazajo v temah, ki jih memi obravnavajo, in vloge, ki so
jih imeli ti v njihovem Zzivljenju.

KLJUCNE BESEDE: spletna folklora, memi, korona, COVID-19, virus, pandemija

The article discusses memes about the COVID-19 virus shared in the Belief Narrative
Network’s Facebook group since its inception in April 2020 until the end of August 2020
(when this article was written), i.e., during the first wave of the pandemic. The author
addresses the main preoccupations and anxieties of the members of the group as they re-

KEYWORDS: Internet folklore, memes, COVID-19, virus, pandemia

UvoOD

Folklora, kot vedno znova potrjujejo raziskave folkloristov, tako ali drugace odseva kulturni
in socialni kontekst, znotraj katerega se Siri. S pomocjo folklore ljudje nagovarjajo ne le
svoje strahove, ampak izrazajo tudi SirSe druzbene in kulturne vrednote in pricakovanja,
se spopadajo s pritiski in konflikti, utrjujejo druzbene norme in sprosc¢ajo tesnobe, ki
jih sprozajo ekonomske, politicne in druge spremembe v druzbi. Kot piSe Hafstein, bi
morali folkloro razumeti pravzaprav kot »razsirjeno metaforo druzbenih spremembe, ki
»zagotavlja narativni okvir za pogajanja o njihovem pomenu, veljavnosti in vplivu na
kulturni sistem vrednot in identitete« (Halfstein 2000: 96; glej Se Honko 1962: 118; Ward
1976; Fine 1985; Tangherlini 1994: 18—19; Dégh 2001: 127-28; Ellis 2003: 11-12).
Glede na to da je pandemija koronavirusa sprozila strah pred boleznijo in so ukrepi
za njeno zajezitev vsaj zacasno, ¢e ne dolgoroéno, temeljito spremenili in zaznamovali
nacin zivljenja ljudi skorajda vsepovsod po svetu, lahko torej lahko upravi¢eno pric¢aku-
jemo, da se bo na pandemijo in z njo povezane spremembe odzvala tudi folklora. Res so
etnologi /antropologi /folkloristi marsikje po svetu Ze takoj po izbruhu epidemije postali
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pozorni na to, kako ta vpliva na nase zivljenje; razli¢ne institucije, kot so muzeji, inStituti
idr., so pozivale k zbiranju gradiva, npr. spletnih dnevnikov posameznikov v ¢asu epi-
demije, fotografij vsakdanjega zivljenja v tem ¢asu in seveda tudi folklore, na primer $al
na temo epidemije. A vecina teh zbirk obsega gradivo znotraj nacionalnih okvirov. Ker
pa ima pandemija svetovne razseznosti in so v boju proti njej drzave skorajda po vsem
svetu sprejele bolj ali manj enake ukrepe, se zdi, da takSna situacija ponuja tudi enkratno
priloznost za raziskavo globalno razsirjene folklore in obenem primerjavo in opazovanje
podobnosti v odzivu nanje in razlik, ki se kazejo kot kulturno specifi¢ne.

Ker digitalna tehnologija danes preZzema vse nase zivljenje, se seveda tudi folklora, kot
oblika izrazne kulture, v veliki meri §iri digitalno. Ce izhajamo iz razumevanja folklore,
ki se pojavi, kjerkoli pride do »neformalne, vsakdanje medsebojne komunikacije (»iz
o¢i v oCi«, kamor sodi tudi spletni »pogovor«) (McNeill 2009: 84), lahko recemo, da
splet, zlasti med mladimi, danes predstavlja verjetno celo najpomembnejso platformo za
Sirjenje folklore. Internet kot medij, ki uporabnikom omogoca hitro Sirjenje informacij,
obenem pa anonimnost, se kaze kot idealen kanal za transmisijo folklore. Tako kot v ustno
posredovani folklori so tudi na spletu nosilci folklore posamezniki, ki si v medsebojni
interakciji delijo mnenja, videe, podobe in osebne spomine. Zaradi anonimnosti avtorjev
elektronsko posredovana folklora pogosto vodi celo v bolj avtentic¢en izraz uporabnikovega
pravega jaza ter izraza druzbene strahove in predsodke ljudi bolj neposredno kot ustno
Sirjena folklora (Blank 2009: 9). Splet tako daje platformo vernakularnim glasovom in
ustvarjalnemu izrazanju t. i. »malega ¢loveka« in je prostor participatorne kulture, znotraj
katerega posamezniki in skupine lahko izrazijo svojo ustvarjalnost.

Lahkota, s katero se folklora $iri po spletu, namre¢ zlahka zakrije dejstvo, ki ga ne
smemo prezreti, da gre za ustvarjalni proces in za zavestno odlocitev ljudi, da primerke
folklore ustvarijo, poustvarijo ali samo preposljejo dalje in tako podelijo z drugimi. Ust-
varjalnost je pomembna znacilnost folklore, in ta vidik je dobil v novi Blankovi definiciji
folklore, ki je najprimernej$a za raziskovanje na spletu, tudi klju¢no vlogo. Kot pise Trevor
Blank, lahko folkloro definiramo kot »zunanji izraz ustvarjalnosti — v neskon¢nem $tevilu
oblik in interakcij — posameznikov in njihovih skupnosti« (Blank 2009: 6).

Sodobni nacin zivljenja folklore na spletu na eni strani omogoca njeno izjemno hitro
Sirjenje od posameznika v lokalni in globalni prostor. Na drugi strani pa splet predstavlja
tudi arhiv, v katerem se folklora z vsega sveta ohranja in kjer nastaja neke vrste nova
»dediséina« (Blank 2009: 6; Heimo in Koski 2014: 4—6). Zavedanje o tem je vodilo v
pobudo izvr$nega odbora Belief Narrative Network (BNN) pri International Society
for Folk Narrative Research (ISFNR), ki zdruzuje folkloriste s skorajda vseh celin, da
pricnemo na spletu dejavno zbirati folkloro prav na temo pandemije koronavirusa. 8.
aprila 2020 smo zato ustvarili posebno Facebook (FB) skupino, dostopno na povezavi
https://www.facebook.com/groups/625573241323757/?ref=bookmarks, kjer smo objavili
poziv k sodelovanju pri zbiranju folklore na temo koronavirusa oz. virusa covid-19, pa
tudi pri zbiranju terenskih fotografij, videoposnetkov, prvoosebnih pripovedi o osebnih
izku$njah zivljenja v ¢asu korone itd. Nas poziv je tako reko¢ v hipu naletel na izjemen
odziv — v naslednjih nekaj dneh in tednih so se Facebook skupini pridruzili ¢lani BNN,
pa tudi SirSe ISFNR, a tudi mnogi drugi, ki niso folkloristi, saj so se vabila k sodelovanju
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kmalu razsirila izven meja folkloristi¢ne skupnosti; v skupino so bili sprejeti vsi, ki so
se zeleli prikljuciti, ne glede na folkloristi¢no izobrazbo. Avgusta 2020, to je v ¢asu
pisanja tega clanka, je skupina tako zdruzevala ze ve¢ kot 400 ¢lanov in ¢lanic z vsega
sveta, zlasti iz Evrope, Azije, Juzne Amerike in ZDA. Ceprav so nekateri v njej izstopali
po pogostosti svojih objav, pa je splo$no gledano objavljalo zelo veliko Stevilo ljudi.

Ceprav je bila skupina ustanovljena iz strokovnih razlogov — zbiranje folklornega gradi-
va na temo koronavirusne bolezni in ukrepov za njeno zajezitev, ki bi kasneje omogocilo
njeno raziskovanje — pa ti nagibi za uporabnike spletne strani BNN FB skupine nikoli
niso bili v ospredju. Medtem ko so nekateri sodelujoci folkloristi, predvsem na zacetku, v
svojih komentarjih res obCasno opozarjali na razli¢ice istih memov in na njihov kontekst
— kar so pac vsebine, ki zanimajo folkloriste — so bili tak$ni »strokovni« komentarji na
FB skupini vedno v manjsini. V FB skupini posamezniki praviloma objavljajo folkloro
na temo korone predvsem zaradi zabave, uzitka ob (virtualnem) druzenju ter deloma Se
iz zelje doprinesti k ustvarjanju zbirke primerkov take folklore. Najvecje stevilo objav na
tej strani predstavljajo memi, redkeje tudi fotografije s terena, fotografije grafitov, video
posnetki, krajsa besedila, ¢asopisne objave, obfasno pa tudi najave (na primer mese¢nih
spletnih predavanj, ki jih organizira izvr$ni odbor BNN, in sem jih v tistem obdobju kot
predsednica prispevala sama) in razni pozivi.

V tem c¢lanku bom na kratko predstavila spletno folkloro, objavljeno v BNN Face-
book skupini, ki je nastala kot odziv na pandemijo in ukrepe za zajezitev virusa na
zacetku pandemije, tj. v ¢asu od zacetka aprila, ko je bila ta FB skupina ustanovljena,
do konca avgusta 2020, ko je bil ta ¢lanek dokon¢an.? Po zacetni diskusiji o Zanrih in
intertekstualnosti spletne folklore na temo covida-19 se bom osredotocila predvsem na
meme in teme, ki jih ti najpogosteje nagovarjajo. Pogostost dolocenih tem, ki jih folklora
nagovarja, namre¢ o€itno razkriva tiste dejavnike, ki v ljudeh sprozajo najve¢ tesnobe.
Ceprav ta ¢lanek zaradi prostorske in &asovne omejitve raziskave (april-avgust 2020) ni
namenjen poglobljeni analizi, primerjavi in interpretaciji obravnavanih spletnih folklornih
»besedil«, ampak zgolj njihovi kratki predstavitvi, bom v svoji analizi vsaj do neke mere
pozorna tudi na to, kako se globalno razsirjena spletna folklora prilagaja specifi¢nim
kulturnim okoljem ter kakSne funkcije opravlja v zivljenju t. i. sodelujocih v tradiciji
(tradition participants), torej ljudi, ki folkloro na temo koronavirusa ustvarjajo, Sirijo
dalje, spreminjajo ali pa zgolj pasivno sprejemajo.

' Clanek je bil v obliki referata z naslovom Zivijenje s koronavirusom v internetni folklori prvi¢ predstavljen na

spletni konferenci Vsakdanje zZivijenje v casu epidemije. Nove izkusnje, etnografija in refleksija, ki jo je organiziral
Oddelek za etnologijo in kulturno antropologijo FF UL 19. maja 2020. Konec avgusta 2020 je bil ¢lanek dokoncan
in oddan za objavo. Zal se je objava zavlekla najprej iz organizacijskih razlogov, zatem pa zaradi tehni¢nih
razlogov do objave v Glasniku SED, kjer so bili objavljeni drugi prispevki s konference, ni prislo. Ker bi lahko
v ¢lanku namreé predstavila najve¢ osem primerkov memov, sem se odloCila, da ¢lanka ne bom objavila, saj
brez prikazanih memov ne bi imel pravega smisla. Urednici Studie Mythologice Slavice, Sasi Babic, se najlepse
zahvaljujem, da je omogocila, da bo v tej objavi lahko prikazana ve¢ina memov, o katerih ¢lanek govori.

2 Potem ko je bila ¢lanek avgusta 2020 Ze napisan in oddan v objavo, je bilo objavljenih nekaj ¢lankov na temo
spletne folklore o covidu-19. Nekateri avtorji so v njih prisli tudi do deloma podobnih rezultatov, a ker v ¢asu
pisanja tega ¢lanka $e niso bili natisnjeni, jih v razpravi ne upostevam, naj pa jih na tem mestu nekaj nastejem:
Nicholls 2020; Pulos 2020; Aslan 2021; Bischetti, Canal, Bambini 2021; Blaber, Gougoumanova, Palatnik 2021;
Chtopicki, Brzozowska 2021; Dynel 2021; Olah, Hempelmann 2021; Sebba-Elran 2021; Strick 2021.
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ZANRI

Zdi se, da so koronavirus in ukrepi za njegovo zajezitev ze zelo zgodaj po zacetku ep-
idemije vstopili tudi v folkloro. Zlasti v Aziji so temo hitro pograbili profesionalni ali
polprofesionalni ljudski pevci in jo navezali na tradicijske folklorne motive, na primer
tiste, ki so tipi¢ni za Cudezne pravljice. Tako so Ze kmalu zaceli prepevati pesmi o vi-
rusu kot o zlem nasprotniku in o zdravstvenih delavcih kot junakih — borcih proti zlemu
nasprotniku ter opevali ukrepe za zajezitev virusa kot cudezna sredstva, ki junakom
pomagajo v boju proti nasprotniku. V Indiji je tema koronavirusa vstopila tudi v ljudsko
likovno umetnost. (Slika 1)

Motiv koronavirusa je seveda vstopil tudi v ustno pripovedno folkloro. Medijska objava
(ABP live, 23 Marec 2020), ki opozarja ljudi, naj ne nasedajo »izmi§ljenim govoricam,
ki trdijo, da bodo tisti, ki bi med pandemijo zaspali, okamneli (zato so mnogi menda
prejemali telefonske klice, ki naj bi preprecili, da bi zaspali in tako okamneli), se sklicuje
na povedke, ki so se na zacetku epidemije razsirile na podezelju severne Indije. Kot je
dandanes Ze obicajno, so se tudi v zvezi s tem virusom seveda takoj razsirile povedke
o teorijah zarote, ki jih folkloristi razumemo kot posebno podzvrst povedk. V njih kot
glavni krivec za koronavirus nastopa — poleg iluminatov, Billa Gatesa in drugih — zlasti
5G tehnologija. O teh na spletni BNN FB strani lahko sklepamo po memih, ki se iz njih
v glavnem norc€ujejo — kar je obcasno vodilo tudi v ostre odzive njihovih zagovornikov,
ki so nasprotovali, ¢e$ da ne gre za »teorije« zarote, ampak zgolj za zarote. (Sliki 2, 3)

Korona je vstopila tudi v kratke folklorne zanre, na primer pregovore, ali bolje re¢eno
»meta-pregovore« (prim. Dundes 1979: 50—58). Ti v¢asih humorno potvarjajo pregovor,
na primer tako, da izjavo definirajo kot pregovor, recimo: »Maska odganja virus tako
kot tangice pokrivajo rit. Kitajski pregovor.« V¢asih pa se sklicujejo na splo§no znan
tradicijski pregovor in ga humorno preoblikujejo, na primer: »Za paremiologe: koronavirus
je neko¢ na Kitajskem slisal, da vse poti vodijo v Rim«. Medtem ko prvi seveda leti na
izvor koronavirusa na Kitajskem, se drugi nanasa na pregovor »Vse poti vodijo v Rim«
ter obenem na kasnejsi prenos zari$ca bolezni s Kitajske v Italijo in je o€itno nastal v
¢asu hudega izbruha epidemije v Italiji.

Na spletni strani Facebook skupine BNN naletimo tudi na koronauganke, recimo
naslednjo: »Kako se prepozna ¢arovnico? Leta 1485: V vodi ne utone.® Leta 2020: V
karanteni se ne zredi.«

A dale¢ najvec primerkov folklore, ki so jih ¢lani FB skupine objavljali na spletni strani,
namenjeni koronavirusu, bi lahko uvrstili v Zanr memov (memes), ki se — v nasprotju z
drugimi, zgoraj omenjenimi Zanri, ki se sicer pogosto $irijo kot spletni memi, a se lahko
prenasajo tudi ustno — Sirijo izklju¢no preko spleta. Zato se bom v nadaljevanju ¢lanka
osredotocila samo na ta Zanr, in sicer predvsem na meme, ki so sestavljeni iz vizualne
in/ali besedilne podobe (zaradi tezje predstavitve se bom na tem mestu izognila memom
v obliki videoposnetkov, ki jih je sicer na spletu prav tako kar veliko $tevilo).

3 Gre za t. i. preizkus z vodo, s katerim so v zgodnjem novem veku, v ¢asu lova na ¢arovnice, dokazovali, ali
je oseba Carovnica ali ne: ¢e ni potonila, je bila prepoznana kot tak$na, ¢e je, je obveljala za nedolzno.
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MEMI KOT FOLKLORNI ZANR

Termin mem, ki se nanasa na Sirjenje kulturnih enot, je — kot analognega terminu gen,
ki implicira Sirjenje bioloskih informacij — skoval Richard Dawkins. Kot etski koncept
predstavlja mentalno enoto, ki se $iri od mozganov ene do mozganov druge osebe s po-
mocjo posnemanja. Kot emski termin, zlasti med mladimi uporabniki interneta, pa obsega
razli¢ne Siroko razsirjene spletne vsebine, tj. razne oblike obdelanih podob (fotoSopov),
kratkih videoposnetkov, $al, gest, obraznih izrazov in verbalnih fraz, ki so postali Siroko
raz$irjeni in popularni. Praviloma vsebujejo element humorja, imajo potencial za inter-
tekstualnost, zanje pa so znacilne tudi neobicajne primerjave (Blank 2012: 7; Heimo in
Koski 2014: 6). Shifman je spletne meme definirala takole: a) gre za skupino digitalnih
enot, ki imajo skupne znacilnosti vsebine, oblike in/ali mnenjske pozicije; ki so bile b)
ustvarjeni z zavedanjem drugih; in c) so jih mnogi spletni uporabniki §irili dalje, jih
imitirali, in/ali spreminjali.* (Shifman 2014: 41)

Spletni memi predstavljajo kulturne prakse udelezbe v medsebojni interakciji. Izrazne
vzorce, ki se kazejo v razliCicah, katerih obstoj je za vec¢ino folkloristov kljucni kriterij za
identifikacijo folklore (Dundes in Pagter 1975: xix), lahko jasno prepoznamo tudi v memih
(Blank 2012: 6—7), kar meme nedvomno potrjuje kot folkloro (prim. Ellis 2003: 83). Spre-
menljivost se lahko nanasa tako na likovno podobo kot na besedilo mema ali pa se kaze v
kombinaciji obeh. Memi, ki so bili razsirjeni ze pred izbruhom koronavirusne bolezni, so
se v ¢asu pandemije pogosto prilagodili aktualni temi zgolj s spremenjenim besedilom ali
sliko, ali pa s kombinacijo obojega, pogosto celo v vec razli¢icah. (Slike 4, 5, 6, 7)

Seveda pa so nastali tudi novi memi, mnogi prav tako v ve¢ razli¢icah. Zlasti v
variantnosti likovnega ozadja se v€asih jasno razkriva raznolikost kulturnih kontekstov,
znotraj katerih se Sirijo sicer globalno razsirjeni memi. V memih z istim besedilom, a
razli¢nim likovnim ozadjem, je tako v€asih mogoce jasno prepoznati potrebo ljudi, da
folkloro, ki prihaja iz druge kulture, prilagodijo svojemu lastnemu kulturnemu okolju tudi
na spletu, tako kot to praviloma velja za folkloro v ustnem prenosu — celo, ¢e to zahteva
nekaj dodatnega truda in ¢asa. (Sliki 8, 9)

INTERTEKSTUALNOST

V nasprotju z nekaterimi memi, ki so bili razSirjeni ze pred izbruhom pandemije in so
se naknadno zgolj navezali nanjo (prim. zgoraj slike 4—7), pa so mnogi drugi memi,
ki obravnavajo razli¢ne vidike zivljenja s koronavirusom, nastali na novo in nimajo
prepoznavnih modelov od prej. A ne glede na to lahko v obojih pogosto identificiramo
prepoznavne »tradicijske« reference, na katere se sklicujejo. Nekatere od teh referenc
izhajajo neposredno iz folklore same — tako na primer najdemo kar precej memov, ki

4 »(a) a group of digital items sharing common characteristics of content, form, and/or stance, which

(b) were created with awareness of each other, and (c) were circulated, imitated, and/or transformed via the
Internet by many users.«
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se navezujejo na ¢udezne pravljice, zlasti na globalno razsirjeni ¢udezni pravljici Sneg-
ulj¢ica in Rdeca kapica. Ti morata biti za svojo mednarodno prepoznavnost sicer bolj
hvalezni popularni kulturi, zlasti hollywoodskim predelavam, kot pa klasi¢nim na¢inom
transmisije folklore. (Slike, 10 11, 12, 13)

Na drugi strani najdemo tudi meme, ki se navezujejo na folkloro znotraj specificnega
kulturnega konteksta. Samo memi, katerih spremno besedilo v ru$¢ini kaze na to, da so
nastali v Rusiji, se, na primer, navezujejo na vsebino bilin, ruskih ljudskih junaskih pesmi,
v katerih nastopa ljudski junak II'ja Muromec, ki v memih postane »junak samoizolacije«.
(Slika 14)

Pogosteje kot na folkloro pa se zlasti globalno razsirjeni memi navezujejo na globalno
popularno kulturo, kar je razumljivo, kajti le (§iroko) prepoznana intertekstualnost lahko
sprozi globalen humoren odziv. Tu izstopajo kultni filmi, kot so Gospodar prstanov, Mat-
rica, Vojna zvezd, John Wick, Ko jagenj¢ki obmolknejo, Bilo je neko¢ v Hollywoodu,
Forest Gump, Briljantina, filmi Quentina Tarantina itd. Seveda ne gre niti brez Chucka
Norrisa, verjetno najbolj priljubljene figure v svetu spletne folklore, ki v svojem slogu
reSuje vse tezave. (Slike 15, 16, 17, 18)

V »mem-predelavah« naletimo tudi na svetovno znana dela likovne umetnosti, ki
predvidoma sodijo v splosno izobrazbo povprecnega ¢lana conduita® memov — na primer
Michelangelovega Davida in Da Vincijeve Zadnje vecerje (ki je bila posebej popularna
v casu velikonoc¢nih praznikov), pa tudi nekatere najbolj slovite slike avtorjev, kot so
recimo Monet, Van Gogh, Gaugain idr. (Sliki 19, 20)

TEME KORONAMEMOV

Memi, ki so nastali v zacetnih mesecih pandemije koronavirusa in se neposredno nave-
zujejo nanjo, predvsem na ukrepe za zajezitev, jasno razkrivajo specificne tesnobe, skrbi
in nezadovoljstvo ljudi v ¢asu spopadanja s pandemijo — od strahu pred pomanjkanjem,
do spodbujanja k upostevanju ukrepov za zajezitev epidemije, pa do kriti¢nih pogledov
na ukrepe in norcevanja iz njih. V mnogih memih se, ne glede na to, katere vsebine
izrazajo ali problematizirajo, kot stalnica pojavlja motiv smrti in pogrebne tematike
(prim. spodaj), kar, se zdi, kaze na to, da so ljudje v tem casu veliki meri zares obcutili,
in skozi meme tudi izrazali, strah pred lastno smrtjo in smrtjo bliznjih. V nadaljevanju se
bom osredinila na nekatere najpogostejSe teme, ki so prevladovale v memih v mesecih
po izbruhu pandemije.

5 Conduit je termin za komunikacijsko verigo oziroma stik, ki se vzpostavi med posamezniki, ki sprejemajo
in prenasajo posamezne primerke / zanre / tipe / motive itd. folklore (Dégh 1995: 176—177).
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STRAH PRED POMANJKANJEM

Ceprav se je v enem od memov pokazala skrb pred pomanjkanjem hrane — z referenco
na kanibala Hannibala Lecterja iz filma Ko jagenj¢ki obmolknejo (»Ce zmanjka hrane,
imamo $e vedno drug drugega.«) — pa antropologov najbrz ne bo zacudilo, da ena od prvih
in glavnih tem, ki so bile zares mnozi¢no obravnavane v spletnih memih, ni bil strah pred
pomanjkanjem hrane, ampak strah pred pomanjkanjem toaletnega papirja. Ceprav zaradi
prevlade evropskih, severnoameriskih in azijskih udelezencev na FB strani BNN ni mogoce
delati zanesljivih globalnih medkulturnih primerjav, se, vsaj glede na zbrane podatke, zdi,
da je bil ta strah sicer veliko bolj prisoten na Zahodu kot na Vzhodu; memov na to temo,
ki bi bili o¢itno postavljeni v azijski kulturni kontekst, nisem zasledila. Ceprav so memi
odsevali strah pred pomanjkanjem toaletnega papirja, pa so se najveckrat posmehovali
kopicenju zalog, ki ga je sprozil strah pred pomanjkanjem. (Slike 21, 22, 23, 24)

»SOCIALNA« DISTANCA

Zahteva po medsebojni distanci je bil eden od prvih ukrepov, ki so jih uvedle vlade po
vsem svetu, da bi preprecile Sirjenje virusa in smrti kot posledice okuzbe. Tudi v tej
skupini memov pogosto naletimo na tematiko smrti in pogrebno tematiko ter prigovarjanje
k vzdrzevanju distance, ki naj bi preprecila okuzbo in potencialno smrt. (Sliki 25, 26) A
didakti¢na vloga memov, ki opozarjajo na nujnost distance, kot je razvidna iz zgornjega
mema, ni vedno v ospredju; ukrep je sprozil tudi mnoge kriti¢ne odzive. Ze samo poi-
menovanje ukrepa je v memih vzbudilo posmeh. (Slike 27) V memih, ki se navezujejo
na vzdrZevanje zahtevane distance, pogosteje kot na spodbujanje k spostovanju ukrepa
naletimo na norcevanje iz njega in kriticen odnos (Slika 28), ob¢asno tudi kulturno
specifi¢no samoironijo. (Sliki 29, 30)

DEZINFEKCIJA, UMIVANJE ROK

Mnoge humorne odzive v memih je sprozilo tudi poudarjanje pogostega umivanja in
razkuZevanja rok in povrsin, posebej navodila glede pogostosti in dolgotrajnosti oziroma
natan¢nosti pri umivanju rok. Kljub humornim vsebinam pa tudi tu, tako kot v zgornjih dveh
tematskih skupinah memov, pogosto naletimo na podobe smirti. (Slike 31, 32, 33, 34, 35, 36)

MASKE

Prav tako je eden od prvih ukrepov vlad ob pandemiji, tj. uvedba obveznega noSenja mask
v javnih prostorih, izzval mnozico odzivov v memih. Nekateri memi, se zdi, izrazajo
obcutek ljudi, da noSenje mask kot zas¢ita pred okuzbo z virusom spominja na filme, ki
prikazujejo zivljenje po apokalipsi. (Slika 37)

Drugi so bolj humorni — na primer mem o Van Goghu z masko, zataknjeno za eno uho
(saj si je, kot je splosno znano, drugega odrezal), ki se navezuje na njegov avtoportret,
ali pa sloviti nasmeh Mone Lize v Louvru izza maske. (Sliki 38, 39)
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A ti memi so tudi posmehljivi in kriti¢ni do ukrepa: pogosto smesijo pretirani pomen,
ki ga dobiva nos$nje mask (in rokavic) v naSem vsakdanu, in se norcujejo iz nove, spre-
obrnjene lestvice norm vedenja, po kateri prej nesprejemljiva dejanja v primerjavi z
neupostevanjem ukrepa nosSenja mask (in rokavic) naenkrat postanejo sprejemljiva in
povsem nepomembna. (Sliki 40, 41)

UKREP SAMOIZOLACIJE

Tudi zahteva po samoizolaciji oziroma karanteni na domu je na razli¢ne nacine pustila
odtis v memih. Na motiv samoizolacije se tako navezujejo memi tipa »Vrste zensk/
moskih, ki ...«. Ta tip folklore je bil prepoznan ze mnogo pred pandemijo in se pravilo-
ma nikoli ne §iri z ustnim prenosom, ampak neko¢ le s fotokopiranjem (prim. Dundes
in Pagter 1975), kasneje prek medijev in v danaSnjem casu zlasti po spletu. (Slika 42)
Tudi ta ukrep je v memih pogosto naletel na posmeh. Memi se pogosto norcujejo iz tega,
kako se sicerSnje poveli¢evanje produktivnosti v sodobni neoliberalni druzbi naenkrat
spremeni v svoje nasprotje — cenjena postaneta »ne-delo« in pasivnost, torej to, kar je
sicer obsojano. (Slika 43)

KA4zNI 74 NEDOVOLJEN ODHOD OD DOMA

Medtem ko so redki memi didakti¢ni in spodbujajo k upostevanju ukrepov, se pogosteje
kot da bi predstavljali obliko kulturne didaktike, ljudje iz teh ukrepov norcujejo, jih
sprevracajo in poudarjajo njihovo absurdnost ter problematizirajo kazni za nedovoljeno
prekinitev samoizolacije, s ¢imer obenem sproscajo napetosti ob obcutkih ogrozenosti
osebne svobode, ki so jih ti ukrepi, kot se zdi, vzbudili. Memi pogosto sledijo vzorcu, v
katerem je na znano likovno ozadje dodana fotografija ali slika policaja, ki zapisuje kazen
zaradi krsitve prepovedi odhoda od doma, tako da je poudarjena absurdnost situacije, v
kateri je kazen izrecena. (Sliki 44, 45)

Ker je obdobje najhujse karantene zaradi razglasene epidemije na Zahodu sovpadlo
z velikono¢nimi prazniki (a ne le zato), so se mnogi memi na temo socialne izolacije
in njene krSitve (pa ne le ti!) navezovali tudi na kr§Canske vsebine, natan¢neje na
svetopisemsko zgodbo o Jezusovem vstajenju in praznik velike noci; v teh Jezus
obicajno preverja, e Ze sme zapustiti grob, ali pa je zaradi odhoda iz groba oglobljen.
(Sliki 46, 47)

DOVOLJENE IZJEME ODHAJANJA OD DOMA

Posebej veliko komicnih spreobrnitev je v memih dozivela omilitev prepovedi odhajanja
od doma in sprehajanja samo za lastnike psov. Nor¢evanje iz ukrepa — ali pa morda izraz
obupanih sanjarjenj o tem, kako se izogniti omejitvam — kazejo tudi memi, ki prikazujejo
razne domislice, s katerimi poskus$ajo ljudje priti do enakih ugodnosti, kot so jih delezni
lastniki psov, na primer s sprehodom Zzivali, ki se jih sicer ne vodi na sprehode, kot so
kokosi idr. (Slika 48)
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Humorni ucinek ti memi pogosto dosezejo prek spreobrnitve obicajne vloge, v kateri je
pes odvisen od lastnika, v vlogo, v kateri postanejo ljudje odvisni od zivali. (Sliki 49, 50)

Taksna spreobrnjena perspektiva se tudi sicer pojavlja v mnogih drugih koronamemih.
(Sliki 51, 52)

Vse te podobe spreobrnjene vloge ¢lovek-zival v memih izrazajo, kot se zdi, tudi
obcutek popolne izgube nadzora nad situacijo, v kateri smo se znasli in v kateri smo na
milost in nemilost podrejeni vsakokratnim bolj ali manj (ne)smiselnim ukrepom vlada-
jocih struktur.

Z[VLJENJE V SAMOIZOLACIJI IN NJEGOVE POSLEDICE

Mnogi memi problematizirajo tudi druge vidike Zivljenja v samoizolaciji in posledice,
ki jih prinasa taksno zivljenje. Glede na to, da je del clanov BNN Facebook skupine
zaposlenih na univerzah in Studentov, ne ¢udi, da so bili priljubljeni tudi memi na temo
poucevanja in konferenc, ki potekajo po Zoomu, ki so med karanteno za vecino postali
del akademskega vsakdana. (Sliki 53, 54)

Memi pogosto opozarjajo tudi na pomanjkljivosti in slabo kakovost Solanja na dal-
javo pa tudi na neenakost pri dostopu do izobrazbe po spletu. (Sliki 55, 56) Tudi v teh
memih naletimo na druzbenokriti€no ost: pogosti so, na primer, memi, ki opozarjajo na
problematic¢nost vsakdana, v katerem dela v sluzbi ni ve¢ mogoce locevati od prostega
casa in druzinskega zivljenja, ki je v ¢asu epidemije postal nova resni¢nost za mnoge
zaposlene. (Sliki 57, 58)

Kot so vseskozi opozarjali mediji, je prisilna izolacija marsikje prinesla tudi poveéane
napetosti in nasilje v druzinah, psihi¢ne stiske in tezave, ki se lahko kazejo tudi v kom-
pulzivni konzumaciji hrane. Vse te teme najdemo tudi v memih; predvsem strah pred
debelostjo je postal izto¢nica za Stevilne meme, kar ocitno izraza tudi ponotranjenost
norm, ki jih sodobna druzba postavlja pred ljudi. (Slike 59, 60, 61, 62)

Po prvih nekaj mesecih karantene, ko Se kar nismo videli konca, so se zaceli vrstiti
tudi memi, ki so izrazali strah pred dolgotrajnostjo karantene in anticipirane spremembe
med njo in po njenem koncu; smrt in apokalipti¢no razpolozenje tudi tu ne umanjkata.
(Sliki 63, 64)

DRUZBENE TEME

Mnoge od tem in vsebin, ki se izrazajo v koronamemih, kot Ze re¢eno, niso nove, ampak
so v tem Casu dobile le novo obliko ali pa se je stara vsebina v njih prilagodila na novo
situacijo. Tesnobe, ki jih sprozajo ¢rnoglede napovedi glede prihodnosti planeta zaradi
globalnega segrevanja, onesnazenja (prim. Babi¢ 2020: 134—136), izumiranja Zivalskih
in rastlinskih vrst itd., se tako kazejo tudi v memih na temo korone. Spodbudne novice
o pozitivnih vplivih izolacije na domu na okolje (manj$a onesnazenost ozrac¢ja zaradi
manj izpu$nih plinov) so tako spodbudile nastanek cele vrste memov, ki so v glavnem
sledili nekaj vzorcem, ki so se ob¢asno tudi prepletli. Njihova izto¢nica je bila, na primer
»Delfini so se vrnili v beneske kanale/Italijo, medtem pa ...« (Slike 65, 66, 67)



58 —— MIRJAM MENCEJ

ali alternativno: »Ko so ljudje v izolaciji ...« (Slika 68) Druga skupina memov, iz
katerih je razvidna ekoloska naravnanost njihovih ustvarjalcev in skrbi zaradi onesnazenja
okolja, in ki se nanasajo na pozitivne posledice izolacije na okolje, na katere so opozarjali
znanstveniki, pa se je zaCenja s stavkom »Zaradi zmanjSane onesnazenosti ...« (Sliki 69, 70)

Razlika med obema skupinama je predvsem v tem, da se memi prve skupine vecino-
ma osredotoCajo na vrnitev tistega, za kar se je zdelo, da je »zaradi onesnazenosti«
stvar daljne preteklosti — od prazgodovinskih dinozavrov in miti¢nih posasti v Anglijo,
Skandinavijo, na Skotsko (Nessie), vampirjev v Srbijo, do heavymetalcev v Skandinavijo,
pa do vrnitve komunizma — »rdece« Jugoslavije na Balkan, Lenina in Stalina v Rusijo
itd. V drugi skupini, na drugi strani, pa je poudarek na videnju, »prepoznanju« tega, kar
je bilo zaradi onesnaZenja ozracja prej »nevidno«, na primer »matrice« oziroma Boga
alias Keanuja Reevesa (v navezavi na franSizo Matrica), (Disneyjevega) Plutona, Google
oblac¢kov, duha Marxa nad Berlinom itd.

V koronamemih poleg prevladujocih »ekoloskih skrbi« zaradi klimatskih in drugih
Skodljivih posledic za naravo, ki jih povzroc¢a clovek, prepoznamo tudi skrbi glede ekon-
omskih posledic epidemije (v¢asih tudi z vtkanimi ksenofobnimi vsebinami). Prav tako se
najdejo v njih sporocila, ki izrazajo skrb za ohranjanje javnega zdravstva. (Slike 71, 72, 73)

ZAKLJUCEK

Memi na temo koronavirusne bolezni in ukrepov za njeno zajezitev, ki so bili objavljeni v
Facebook skupini komiteja Belief Narrative Network v prvih mesecih razvoja pandemije
in sem jih v tem prispevku na kratko predstavila, jasno izrazajo tesnobe, s katerimi so se
ljudje soocali ob zacetku pandemije — od sploSnega strahu pred smrtjo, tesnobe zaradi
izgube nadzora nad lastnim Zivljenjem in avtonomnega odloc¢anja glede osebnega gibanja
in delovanja, do bolj specifi¢nih strahov, kot so strah pred pomanjkanjem hrane in zlasti
toaletnega papirja. Obenem pa kazejo tudi odnos ljudi do ukrepov za zajezitev epidemije,
ki je bil le redko pozitiven in veliko pogosteje kritiCen in posmehljiv.

Funkcija izraZanja tesnob in strahov ob epidemiji pa tudi nestrinjanja z nalozenimi
ukrepi, ki jo memi opravljajo, je gotovo do neke mere terapevtska. Prek nagovarjanja
strahu ob epidemiji in tesnob, ki so jih sprozali v ljudeh ukrepi proti epidemiji, skozi
folkloro oziroma natancneje skozi meme lahko ljudje vsaj do neke mere sprostijo na-
kopicena Custva; ob dejstvu, da v memih klju¢no vlogo igra humor, je tak terapevtski
ucinek seveda Se dodatno ojacan. A tudi »skupnostni« vidik mem-folklore, tj. dejstvo,
da ustvarjanje, sprejemanje in Sirjenje memov pa tudi njihovo spreminjanje, v§eckanje in
komentiranje, povezujejo ljudi in kazejo vpletenost posameznikovega izraza v skupnost
(Heimo in Koski 2014: 4-8), ima v casu epidemije in zlasti prisilne izolacije Se posebej
pomembno vlogo. Obcutek, da v nevarnem in za marsikoga osamljenem obdobju karantene
niso povsem sami s svojimi strahovi, ampak so povezani v (vsaj virtualno) skupnost, na
sodelujoce v conduitu nedvomno $e dodatno deluje terapevtsko.

A memi, kljub humornim vidikom, ne delujejo le na ravni zabave, niti ne zgolj na ravni
ugodnih terapevtskih uc¢inkov kar zadeva sproscanje psihi¢nih napetosti. Skozi meme
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posamezniki pogosto izrazajo tudi SirSe druzbene tesnobe, nagovarjajo ideoloske teme,
izrazajo druzbeno kritiko in do neke mere delujejo celo subverzivno. Poleg zgoraj omen-
jenih skrbi zaradi globalnih sprememb na Zemlji, Zivljenja v neoliberalnem kapitalizmu, pa
tudi specifi¢nih (pricakovanih) druzbenih sprememb kot posledic pandemije, ki jih memi
problematizirajo, se v mnogih memih kaze tudi izrazit strah ljudi, da bodo ukrepi proti
epidemiji vodili v popoln nadzor druzbenih institucij nad posamezniki. (Slike 74, 75, 76)

Druzbenokriti¢ni vidik je seveda Se posebej razviden iz memov z eksplicitno politicno
tematiko, uperjenih predvsem proti posameznim politicnim vodjem — v memih tako
nastopajo politiki, kot so Putin, Vuci¢, Trump, Bolsonaro, Lukasenko idr. Medtem ko
kriti¢na ost, uperjena proti prvima dvema, leti predvsem na njun avtokratski nacin vladanja
(pri Putinu tudi v navezavi na volitve, s katerimi si je podalj$al mozZnost vladanja do leta
2036), drugi kritizirajo neresne odzive politi¢nih vodij na epidemijo. Mem proti Bolsonaru
tako meri na njegovo zanikanje nevarnosti virusa, ki je ljudi izpostavila nevarnosti in
pripomogla k velikemu §tevilu nepotrebnih smrti, mem, ki opozarja na pitje vodke kot
ucinkovitega sredstva proti okuzbi, pa smesi LukaSenkovo propagiranje tega »ukrepa«
proti korona virusu. Memi letijo tudi na Trumpovo nesmiselno in nevarno propagiranje
hidrociklina kot zdravila proti virusu, obenem pa se v njih v¢asih tudi Trumpa samega
prikazuje kot virus. (Slike 77, 78, 79, 80, 81)

Skozi meme lahko ljudje izraZajo svoje vrednote in kritizirajo vrednote drugih na
bolj sprejemljiv nacin kot kdaj koli prej; memi, kot piSejo Miller in drugi, predstavljajo
neke vrste »moralno spletno policijo« (Miller et al., 2016: xvi). Se ve¢: koronameme do
neke mere lahko razumemo tudi kot »taktike« (de Certeau 2007: 39—-53), tj. kot vedénje
oziroma kulturne produkte, s katerimi ljudje nasprotujejo dominantnim druzbenim struk-
turam, jih »izigravajo«, spodkopavajo in tako predstavljajo njihovo protiutez, pa ¢eprav
(zgolj) v virtualnem svetu (kolikor je tega danes seveda sploh Se mogoce locevati od
vsakdanjega Zivljenja — prim. McNeill 2009: 84). To je morda najbolj ocitno razvidno
iz mema, s katerim naj to kratko predstavitev spletne »koronafolklore« tudi zakljucim,
ki ukrepe proti epidemiji »spodkopava« tako reko¢ v samem temelju: definira jih kot
obrede, »religijo«, ki zahteva slepo poslusnost. (Slika 82)
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LIVING WITH THE COVID-19 VIRUS IN INTERNET FOLKLORE

MiriaM MENCEJ
SO

The article discusses memes about the COVID-19 virus shared in the Belief Nar-
rative Network’s Facebook group since its inception in April 2020 until the end
of August 2020 (when this article was written), i.e., during the first wave of the
pandemic. After first briefly discussing various genres and the intertextuality of
the Internet folklore shared on the website, I focused on the themes discussed in
the memes about COVID -19. The frequency of the themes referred to in these
memes clearly reveals the factors that at the start of the pandemic were triggering
the greatest anxiety in people. The limited period of less than 4 months encom-
passed by this article and the time of writing it (August 2020) when the pandemic
was still ongoing means that its aim is not an in-depth analysis, comparison and
interpretation of the memes, but a brief presentation of their main types and
contents and the preoccupations, fears and anxieties of members of the group as
revealed in these memes, along with the roles they play in people’s lives. With
their inherent humour, they certainly hold therapeutic value by releasing anxieties,
while their sharing and commenting helps people have a sense of belonging to
the community and connecting with others, which is especially needed at a time
when many were isolated at home alone. However, the memes also proved to be
a tool for people to express their social anxieties and criticism.

Prof. dr. Mirjam Mencej, Univerza v Ljubljani, Filozofska fakulteta,
Oddelek za etnologijo in kulturno antropologijo, Askerceva c. 2, SI-1000

Ljubljana, mirjam.mencej@ft.uni-lj.si
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16 cronitra

Slika 1: Community Transmission: Coronavirus
Enters Bengal’s Folk-Art Form. 21 cronirra

Did you know?

@ BuAETLART

Murder Wasps set up hives in
5G towers where they create
Covid-19 pollen. Only
semiautomatic weapons can
kill murder wasps.

Slika 4: Dobesedno katerakoli maska —
Slika 3: Si vedel? Morilske ose naredijo Vsakdo — Umivanje rok, dezinfekcija,
osirje v 5G stolpe, kjer ustvarjajo cov- izogibanje stikom.

id-19 cvetni prah. Samo polavtomatsko

orozje lahko ubije morilske ose.
Lets see who's really
behind COVID-19

CORONAVIRUS THATS Y
P WILL GET YOU KILLER S

Slika 5: Mazaska sredstva proti koro-
navirusu, ki vas bodo ubila — Ljudje, ki
poslusajo Trumpa — Vsi prekleti znan- Slika 6: Poglejmo, kdo se v resnici skriva
stveniki in zdravniki na Zemlji. za covidom-19.




Now let's see who you really are

Slika 7: Zdaj pa poglejmo, kdo si v resni-
ci — Drzava Tretjega sveta.

Slika 9: V tvoji biografiji je vrzel. Kaj si
pocel leta 2020? — Umival sem si roke.

Slika 11: Sneguljéica dobi od macehe ko-
ronavirus namesto zastrupljenega jabolka.
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—
Tnere's a gap in your V...
Wnat were you deing in 20202

——

1'was washing my hands... -

Slika 8: V tvoji biografiji je vrzel. Kaj si
pocel leta 2020? — Umival sem si roke.

FAVEY TALES 1N PANDEMIC Time

Slika 10: Pravljice v ¢asu pandemije.

= R ) i
So so...die Grofsutter |

bosuchen. .. _—
macht 250 Eure!

Slika 12: Tako, tako ... obiskati babico ...
to bo stalo 250 evrov!
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Slika 13: Kosaro s hrano zate sem pustila
zunaj, babica! — P...i kovid!

Slika 15: Gondor kli¢e na pomo¢ — in
Wuhan bo odgovoril.

INTO JANUARY

" PULLING INTO MAY.

Slika 17: Voznja v januar — voznja v maj.

TpuAauaTs NeT U TpM roga nexan
Wnsa Mypomey Ha neun. Takoro nogsura
CaMoW3oNALUMK ewé He 3Hana Pyce.

Slika 14: Triintrideset let je II'ja
Muromec lezal na peci. Tako junaskega
dejanja samoizolacije Rusija $e ni videla.

BREAKING NEWS y
COVID-49 KILLS JOHN WICK'S DOG
recweax

Slika 16: Covid-19 ubije psa Johna Wic-
ka. Do konca tedna bo virus izbrisan.

i3 has been saposed b narvirus (COVID-19)
W I QU ating i

Best coronavirus meme yet
LMFAO

Slika 18: Chuck Norris je bil izpostavljen
koronavirusu (covid-19). Virus je zdaj v
14-dnevni karanteni.
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| don't care who your dad is, this is an illegal gathering

Slika 20: Briga me, kdo je tvoj oce, to je nelegalno
druzenje.

THE STAGES OF CAPLTALLSM

T At

Slika 19: David-Covid.

(ZOODS ARE EXCHANGED MONEY 1S Ex.:mmn
FOR GOODS FOR GOODS Anb
SERVLCES
1y,

SHARES OF THECRETLCAL (GOODS ARE EXCIM'BEI?
FUTURE MARKET VALWE FoR Goops
FOR HEDGES AGALWST
GROWTH D Toumy Sirgd

Slika 22: STOPNJE KAPITALIZMA:
Dobrine se izmenjuje z dobrinami;
denar se izmenjuje z dobrinami in
storitvami; roboti izmenjujejo delnice
teoreti¢ne trzne vrednosti v prihodnosti
Slika 21: Ganljivi prizori medsosedske solidarnos- za zavarovanje tveganja rasti; dobrine se
ti — Hvala! izmenjuje z dobrinami.

Slika 24: Postkoronavirusni moski, ki
izkazujejo svoje lovsko-nabiralniske
Slika 23: Resno? sposobnosti, da bi privabili partnerke.
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Tartsdbea2m
tavolsagot..!!

X

PHYSICAL DISTANC

Slika 27: Socialno distanciranje — Fizi¢no
distanciranje.

HOW CLOSE IS TOO CLOSE?
DEPENDS ON WHERE YOU LIVE?

Finally the terrible 2m
distance is over, now
Estonians can go back to
their usual 5m distance.

Slika 29: KAKO BLIZU JE PREBLIZU?
ODVISNO, KJE ZIVIS. Konéno je
grozne dvometrske distance konec.
Estonci se zdaj lahko vrnejo nazaj k svoji
obicajni petmetrski.

Slika 26: Socialno distanciranje — tvoja izbira.

KEEP YOUR DISTANCE

COoVID 18

—

PREACHY VEGANS

ﬂ

RANDOMLY TOXIC
FRIENDS

FLAT-EARTHERS
RELIGIOUS FANATICS

[YOU KNOW WHO]

Slika 28: OHRANI DISTANCO Cov-
id-19; pridigarski vegani; naklju¢ni stru-
peni prijatelji; ljudje, ki verjamejo, da je
Zemlja ravna; verski fanatiki; Saj ves, kdo.

Comrade Stalin demonstrates 'Q
Social Distancing

Slika 30: Tovari$ Stalin demonstrira
socialno distanciranje.
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Slika 31

Slika 32

Me after washing my hands for 20
seconds 57 times in one day

Slika 33: Jaz po tem, ko si v enem dnevu
umijem roke 57-krat po 20 sekund.
Slika 34: Ce si samo e enkrat umijem roke!

Kurva narobili paniky ze sama sa bojim

Slika 36: Kurba, naredili so tak$no paniko, da sem se
Slika 35: Prekleti virus. $e sama zacela bati.
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M GOING TO THE

STORE-DO'YDU WANT

ANVTHING?

Slika 37: Odhajam v trgovino. Potrebujes kaj?

"LOUVRE
'NOW OPEN!

[

Slika 39: LOUVRE JE ZDAJ ODPRT! Cov-
id-19 omejitve v praksi [Nasmeh Mone Lize].

" o Sy

-t y Ny e
{ Mouemy oH

.,

Slika 40: Zakaj pa je on brez maske?

Slika 38: Jebemti.

— A BOT 3TH naneHuKy, Ltvpanw, Mol
o6HapyMWK Ha YeMOo0aHe PYCCHOR DAgMCTRM.
— pynnexndiopep, A AOMKEH NPHUIAHTLCA, A
COBETCKHIA Pa3BeaymK.

— Jla xotb amepurarckuin! Movemy bes
nepyatok? Mosapamars Hac Beex xoTuTe?!

Slika 41: Te prstne odtise, Stirlitz", smo
nasli na kovcku ruske radiotelegrafistke.
- Gruppenfiihrer, priznati moram, res
sem ruski obvesicevalec.

- Zaradi mene ste lahko tudi ameriski!
Ampak zakaj ste brez rokavic? Bi nas
radi vse okuzili?!

*Max Otto von Stierlitz, stereotipni vohun v
sovjetski in post-sovjetski kulturi, sicer glavna
oseba ruskih romanov Julija Semjonova, ki jih
je ta izdal v Sestdesetih letih 20. stoletja, in
njihovih televizijskih priredb (https://en.wiki-
pedia.org/wiki/Stierlitz).
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Tunel niogei, 3acTpABILIMX A0Ma U3-3a KapaHTMHa

x E 3
Sa—— I/\ m: e
NOCTORHHD CAnT TCNEN MEFECMOTPETE BEHO TEAPAETCA
HET HIRAKGH 3HEPTIR 184 SUALMA ATANEY PEROHT.
-
HAWEA CEGE Q:M KOGEM, CTPAAAET, WRCTRYET CERAR HWYETO HE . e . .
BCE BPEMA SAWAT i (OTEFRNNA. HE ORMMAGT WIMEHANGCE Slika 43: O¢i, komu je postavljen ta
NTO AEANTS. W TAK AOMA CHAEAR

spomenik? — To je spomenik junaku

izolacije iz leta 2020.
Slika 42: Vrste ljudi, zaprtih doma v karanteni: samorzofaclje 1z feta

1. ves cas spi in je brez energije; 2. uporabi ta cas
za to, da si ogleda 184 filmov; 3. ves cas pospravija
in popravija; 4. si najde mnoge hobije in je zelo
zaposlen, 5. trpi, se pocuti izgubljenega in ne ve, kaj
bi delal; 6. ni¢ se ni spremenilo, saj je bil ze pred
karanteno vedno doma. Si se nasel?

Pareigune, kaip as su
kauke peles gaudysiu?

11

Slika 44 Slika 45: Ampak kako bom lovila misi ...?

tak moze sa
vychadzat ¢i nie?

Slika 46: Fantje, priSel sem ven. — Dobro, Slika 47: Se gre torej lahko ven ali ne?
to bo 567 evrov kazni.
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Slika 48: Ko nimas psa, pa mora$ na
sprehod

COBAKA WMEET NPABD
BbIFYAHBATL DAHOTD YENOBEKA!
YENDBEK NONKEH BbiTh C
NOKYMEHTANH, 8 ﬂnnnpanr

Slika 50: En pes ima pravico peljati na
sprehod samo enega ¢loveka! Ta mora
imeti dokumente, biti na vrvici in imeti
nagob¢nik.

Times are changing

Slika 52: Casi se spreminjajo.

Slika 49: Stojnica za sprehode. 1 sprehod
— 15 evrov; 2 sprehoda — 20 evrov.

Slika 51

"Y BCeX 3BYK eCcTb?"

Slika 53: Se vsi sli§imo?
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o FALTRubAS
GUE LLE (oRTARSN
AwWi-Filt

P
i

e

Your case is quite

Slika 54: Dobro, smo vsi tu? — Juda manjka, ker nima
dostopa do brezzi¢nega interneta.

You have a disease from a
| lecture | missed during online
Nearntng on Zoom in 2020

Y S

Slika 55: Vas primer je precej zapleten.
— Zakaj, zdravnik? Kaj se je zgodilo? —
Imate bolezen, ki je bila obravnavana na
predavanju, ki sem ga leta 2020 zamudil
med ucenjem na daljavo po Zoomu.

T can't remember-do I work at home

. . . . < 5109
ordo I fice at warks" Slika 58: Kdaj pa se ti danes vrne$ iz sluzbe?

Slika 57: Ne morem se spomniti — ali
delam doma ali zivim v sluzbi?

A notice from the
iatric Association

After quarantine
ends in front of

the divorce

During the QUARANTINE time it
is considered normal to talk
to your walls, plants and

pots. Kindly contact us only
1f they reply.

Slika 60: Sporo¢ilo Psihiatri¢ne zveze:
Dragi drzavljani: v ¢asu KARANTENE
je normalno, da se pogovarjate s svojimi
zidovi, rastlinami in posodami. Kon-
Slika 59: Po koncu karantene pred ura- taktirajte nas samo v primeru, da vam ti
dom za razveze. zaénejo odgovarjati.
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4 stages of

Slika 62: Stiri stopnje karantene.

Slika 61: Panda povpreéno jé 12 ur na
dan. Clovek v karanteni jé kot panda.
Zato se imenuje pandemija.

Kids returning to school after Corona.

s

1] l
Your oprmmst )y 4

DISGUSTS ME. = §
0

Slika 64: Konec je blizu — Tega ne bo nikoli konec. Slika 63: Otroci se vragajo v $olo po koroni.
Tvoj optimizem se mi gabi.

Dolphins are coming back to Italy.
Meanwhile in Europe

Dolphins return to Italy

Meanwhile in Serbia: EUROPE

_'O._ A |

Slika 65: Delfini se vracajo v Italijo. Slika 66: Delfini se vracajo v Italijo.
Medtem pa v Srbiji ... Medtem pa v Evropi ...




Babushka
O Aprat 17.02 - &

Dolphins have returmned to italy

Rusia :
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With Humans in isolation wildlife
returns to normal in Scotland.

Slika 67: Delfini so se vrnili v Italijo.
Medtem pa v Rusiji ...

Due to less pollution, God
is now visible from Earth.
e H

-

Slika 69: Zaradi manjSega onesnazenja
je z Zemlje zdaj mogoce videti Boga
[Matrica].

Slika 71: Pazi, da si bo$ umival roke, pa
bo vse v redu. COVID-19 — RECESIJA —
PODNEBNE SPREMEMBE.

Slika 68: Ko so ljudje v izolaciji, se divje
zivali na Skotskem vra¢ajo v obiajno
stanje.

Due to reduced pollution, we can
now see the Matrix

Slika 70: Zaradi manjSega onesnazenja
lahko zdaj vidimo Matrico.

ONCE AGAIN, LOSING
MARKET SHARE TO
A CHWESE Product!

Slika 72: Spet izgubljamo delez na trgu
zaradi kitajskih izdelkov!
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My vision is not 1o
KILL people per se, but
to raise awareness around
access 1o public health!

Slika 73: Moja vizija ni UBITI ljudi kot
takih, ampak dvigniti zavedanje glede
dostopnosti do javnega zdravstva! — Prekleti
milenijci.

THE
NEWh
NORMALI

ST OF Tig

THE NEW NORMAL

SATILITE

TRACKING
BRA BLOCKEN
MUz
ﬁ o MASK.
parLNT o)
gy
SOCIAL H . BUBBIR 3MNE
P AP ootascr e ]
SUNIOR
REWMOVID - MARDATIEY POk
canNou - TRACKING

O . vacoea i
« TRAVEL LICENSD
« SOCIAL BEONE

= DOCHTAL WALLLT
ENELESS
ey

Slika 75: NOVA NORMALNOST. JEBI GA.

LJUDJE-OVCE NOVE NORMALNOSTI
[UBOGAI]: satelitsko sledenje; zaviralec
mozganov; vsajen ¢ip; senzor socialne
distance; odstranjen spol; neskon¢no cepl-
jenje; nagob¢na maska; gumijasta hrbtenica;
obvezen telefon: sledenje, identifikacijska
stevilka cepiva, dovoljenje za potovanje,
Stevilo socialnih tock, digitalna denarnica.

R =],

@na'ﬁ 2:xcocenen;

n NONMYYMN s nogapok
MPOrynKY wua 30 munyr

Slika 74: AKCIJA! 1zdaj dva soseda, ki se
sprehajata po dvoriScu, in si v zameno pris-
luzi pravico do 30-minutnega sprehoda.

When you finally get your
vaccine and start emitting
your own wifi signals.

Slika 76: Ko si kon¢no cepljen in za¢ne$
oddajati lastne brezzi¢ne internetne signale.
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HET!
CUAN AOMA,

Mbl CAMM
SAMONMHWMM!

U koju boju ce
se farbati jaja
ove godine,

prica li Vucié,
zna li se §ta? %

<

Slika 78: Se Ze ve, s katero barvo bomo
letos barvali jajca, je Vuci¢ ze kaj
povedal?

Slika 77: Ne! Ostani doma, bomo Ze
sami izpolnili [volilne listice].

IMMOMHMHA!
ITepBas piomka
HA NPOTHPKY &
pyk! :

Slika 79: Brazilski znanstveniki so Slika 80: Ne pozabi! Prvi kozarcek je
ustvarili masko, ki bo resila na milijone namenjen razkuzevanju rok!
zivljenj.

*;

Slika 81: Trump virus. Slika 82: Gre pri korona virusu za
epidemijo ali politiko? — Koronavirus je
religija. Vanjo lahko verjames. Lahko ne
verjames. Toda obredom je treba slediti.
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The Treasure-bearer in East Slavic
and Finno-Ugric Contexts

——— Mare Kdiva, Elena Boganeva

Namen tega Clanka je primerjalna in stukturalno-semanti¢na raziskava narativov ver-
ovanja v letece kace in zakladonoS$e na vzhodnoslovanskih (beloruskih, estonsko ruskih,
drugih slovanskih) in ugrofinskih (estonskih, votskih, livonskih, finskih, vepskih) ob-
mocjih ter povezanosti teh narativov z baltskimi in skandinavskimi verovanji. Gradivo
je bilo zbrano med 19. in 21. stoletjem. Sodec¢ iz razpolozljivega gradiva, je bil lik ust-
varjen z opisovanjem lastnosti letece kace in zakladonose: izvora (kako se je nadnaravno
bitje rodilo in kdo ga je rodil), splosnih pojavnih oblik, ¢asovnih in krajevnih vidik-
ov, obnasanja (aktivno/pasivno; obredi) in zanrske pripadnosti (proces pripovedovanja

zgodb, percepcija lika).

KLJUCNE BESEDE: zmaj, hut, $krat, magija, mle¢na magija, zakladonosa, cmok

The goal of this article is to conduct comparative and structural-semantic research into
belief narratives concerning flying serpents and treasure-bearers in East Slavic (Belaru-
sian, Estonian Russian, other Slavic traditions) and Finno-Ugric (Estonian, Votic, Livo-
nian, Finnish, Vepsian) regions related to Baltic and Scandinavian beliefs. The source
material was collected between the 19th and 21st centuries. Based on the available
materials, a character profile was created with respect to the following features while
describing a flying serpent and a treasure-bringer: description of the origin (how and
from whom the supernatural being originates), general forms of appearance, aspects of
time and location, as well as the creature’s behaviour (active/passive; rituals) and genre

affiliation (the process of storytelling, perception of the character).

KEYWORDS: dragon, khut, kratt, magic, milk magic, treasure bearer, tsmok

INTRODUCTION

The goal of this article is to conduct comparative research into belief narratives concerning
flying serpents and treasure-bearers in East Slavic (Belarusian, Estonian Russian, other
Slavic traditions) and Finno-Ugric (Estonian, Votic, Livonian, Finnish, Vepsian) regions
related to other Scandinavian beliefs. Based on available materials collected between
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the 19th and 21st centuries, we created a character profile with respect to the following
features while describing a flying serpent and a treasure-bringer: terminology (names,
designations), and the mutual actions of people and a supernatural being; the origin (how
and from whom the creature originates), general forms of appearance, time and location
and modality issues, as well as behaviour (active/passive; motivated/ritual, rituals and
their functional alternatives), the genre affiliated with the message, notes and comments
about the process of storytelling and the perception of the mythical creature.

Different belief complexes intertwine in the corpus related to a mythical flying serpent
and a treasure-bearer. For example, there are motifs of a dragon, in Belarusian folklore
named tsmok and khut, and texts about a serpent-lover! who, at the same time, was also
a spirit-enricher.

Treasure-bearing spirits mostly take the form of a flying fiery serpent, except for the
West Belarusian khut, which is not tied to a specific form and can take the appearance
of either an animate or inanimate object, as well as entities of the Belarusian-Lithuanian
border areas like aitvaras/skalsininkas/kutas/hutas whose appearance is distinctly poly-
morphic. Exterior polymorphism (zoomorphism, ornitomorphism, or shape-shifting into
an object) is also common in such Estonian, and Estonian Russian diaspora’s, entities
as kratt, tont, puuk etc. However, even shape-shifting treasure-bearing entities are often
depicted as flying fiery serpents.

In the East (as well as the West and South) Slavic tradition, the treasure-bearing serpent
can also be a supernatural lover, and which case he has a dual appearance, taking the form
of a fiery serpent in the air, and that of a human on the ground (Levkiyevskaya 1999:
332-333). The serpent appears as a deceased husband (or groom) that a woman misses
dearly, and engages in sexual activity with her. As a result, the woman either becomes
ill or dies if she is unable to find a way to drive the dangerous visitor away?. In Belarus,
texts about a serpent lover that also simultaneously function as a treasure-bearer were
recorded from the rural oral tradition even more recently (Boganeva 2012: 30, No 15-17).

In Estonian, Finnish, Swedish and other Finno-Ugric and Scandinavian traditions, as
arule treasure-bearing spirits are never combined with the concept of supernatural lover.
In these traditions, a supernatural lover is a separate entity whose origins are connected
to dangerous, restless undead or demonic forces. According to information available in
archives of the Estonian Literary Museum, treasure-bearing spirits are not supernatural
lovers in the mythology of the Estonian Russian diaspora. As we show later, the beliefs
of Estonia’s Russian diaspora concerning treasure-bearers were heavily influenced by
traditions among the native population: this includes both borrowing Estonian entity names
not found in Russian (kratt, tont, puuk, pisuhdnd etc.) and their visual representation, abil-

! The appearance of a flying fiery serpent in East Slavic traditions encompasses at least three functionally

different mythological entities: a) a treasure-bearing spirit; b) a supernatural lover; and c) a spirit that heralds
tragic social events or natural disasters. With different origins, each of these entities takes different forms and
appearances.

2 One such method used by Belarusians (and Russians) involves the use of hemp seeds: the woman places
hemp seeds in her hair and later combs them out before eating them in front of the serpent. When the serpent
asks what she is doing, the woman replies that she is combing lice out and eating them. This will cause the
serpent to fly away and never return.
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ities and actions. Therefore, since Estonian tradition has never combined treasure-bearing
spirits with supernatural lovers, texts with similar occurrences are also not found in the
Estonian Russian diaspora (there are 36 Russian texts featuring treasure-bearing spirits
in the ELM archives). Our article about treasure-bearing spirits accordingly does not
consider the supernatural-lover entities common in the East Slavic tradition.

The treasure-bearers and flying serpents were often polymorphic: anthropomorphs,
zoomorphs, or animated objects.

We aimed to deconstruct these legends into sequences, plots and motifs so as to
determine the consistency and details of the information concerned with these mythical
creatures.

Ethnographic and folkloristic methods were used to explain the legends and other
belief narratives about the supernatural being, with use of the semantic-structural method,
which shares features with the ethnolinguistic-folkloristic approach of the Moscow School
and its development in Belarus. Yet, our approach has features similar to comparative
method and situation analyses used in Estonia (Loorits 1949, Laagus 1973). Nikita Tolstoi
(2013: 19) formulated his direction, initiated in the 1970s, as follows: “Ethnolinguistics
is a part of linguistics, a subdiscipline which orients the scholar towards investigating
the correlation and coherence between a language and folk culture, language and archaic
mentality, language and folk art, through their interrelations and diverse correspondences.
Ethnolinguistics is not just a hybrid of linguistics and ethnology, or a mixture of certain
elements, factual or methodological, of one discipline and another”. Our analysis entailed
dividing the entire verbal text into categories, with each part of the text being analysed
with respect to these categories. Since all text variants are analysed using a single cate-
gory system, the texts are all comparable (Loorits 1949, Penttikdinen 1968, Laagus 1973,
Koiva and Boganeva 2021; Levkiyevskaya 1999).

The ethnic corpuses vary in size and are based on the level of intensity involved in
the collection work. The amount of material collected from small nations is obviously
smaller, and we operated with some corpuses through story catalogues, meaning that we
did not pursue a more detailed statistical analysis.

The main information sources about flying serpents in Belarusian folklore are ethno-
graphic publications and modern field materials (BFELA; Avilin 2015: 172-177; Boganeva
2012: 27-31; Bogdanovich 1895: 73-74; Drevlyanski 1846: 3-25; Nosovich 1870: 213;
PEZ 2011: 81-82; Pietkiewicz 1938: 11; Romanov 1912: 290; TMKB 2011: 485-488).
The primary source for the Estonian and Estonian Russian lore is the folklore archive of
the Estonian Literary Museum, the digital tool Skriptoorium, and publications (cf. Eisen
1895 and 1919; Kdiva and Boganeva 2021), whereas the main source for the Livonian,
Votic, Finnish and Swedish lore is publications (Livonian: Loorits 1928; Votic: Arukask
1998, Vistrik 1998, Ariste 1943; Finnish: Jauhiainen 1998; Swedish: Klintberg 2010).

References to these creatures can also be found in modern society in political or other
discourse, or are again in the spotlight for cultural, political or other reasons. The aim
of the article is to examine which creatures and what kind of notions are involved in a
particular region’s lore, and any similarities and differences.
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BRIEFLY ABOUT TERMINOLOGY AND ACTION

The Belarusian mythical creature khut (Xym) is in many ways similar to the flying, fiery
serpent of enrichment. The khut hatches from an egg laid by a 3- or 7-year-old rooster
(typically a black one); it is a polymorphic demon with traits of both domovoy and dvo-
rovoy (a house spirit; Salavei 2011: 503)%. In other Slavic narrative traditions, folktales
talk of the dragon or dwarf treasure-bearer Blagonic that hatched from a rooster’s egg
(Kropej 2012: 109-111).

Another Belarusian demonological creature tsmok (ymox) — a dragon — finds many
parallels in Slavic languages and mythologies (cf. Russian-Proto-Slavic cmoxs (a serpent);
in Bulgarian cmok (a grass snake, deaf adder); in Czech zmok (a dragon); in Slovak zmok
(domovoy a house spirit); in Polish smok (a dragon), in Slovenian ses (a serpent — the
name ses derives from the verb sesati, meaning to suck; cf. Kropej 2012: 238). According
to Briickner, smokw originally meant ‘the one who sucks’, akin to cuoxmams (to suck)
mentioned by Fasmer (1987: 303). The creation of the tsmok character was influenced
by the Christian legend about the battle of St. George (St. Yuri) with a terrible dragon. In
Belarusian folklore, the tsmok is a traditional character in magical and heroic fairy tales
about serpent slayers as well as in a poem about St. Yuri (George) and Tsmok. Pavel
Drevlyanski distinguished three types of tsmoks, one of which, tsmok-domovik, is very
similar to a fiery serpent that brings riches (Drevlyanski 1846: 262-267).

The Belarusians and Lithuanians have many cultural connections, explaining why sim-
ilarities can be detected among the Lithuanian aitvaras, a flying spirit that brings wealth;
Lithuanian Belarusians in the north-west of Grodno region also know of skalsininkas,
kutas, khutas, skutas, sparyzius, paryzius and damavykas. Aitvaras-kutas brings riches
(grain, money, gold); it emerges from an egg, loves fried eggs, and burns a house down
if it suspects that the master disrespects them. In short, it possesses many of the traits of
domestic evil spirits, just like its Belarusian counterpart.

Quite different terminology concerned with flying (fiery) serpents can be found in
the lore of Estonian Russians. We observe typical Russian/Slavic features: Zmey is
the name given to a serpent usually referred to as “flying” by Russians (Belova 2012:
24-26; Makhracheva 2012: 19-21; Levkiyevskaya 2019: 434-459; Petrova 2012: 23-24;
Skulachev 2012: 21-23), Belarusians (Boganeva 2012: 27-30) and Ukrainians (Belova
2012: 24-25; Levkiyevskaya 2019: 434-459). The names of the flying serpents given by
Estonian Russians are largely influenced by their close proximity to Estonians and their
mythology: puuk (a bearer, a tick), nasok (‘the one who carries’, probably derived from
the word nocums meaning: to carry), tont (a ghost, a bearer), lendva (a flying object, a
witch arrow, a mythical disease); kratt (a bearer); haldjas (a protector, spirit), kratt; pyvsh/
pyuch, povs, puvchish/puktish, puksish, puksik (different versions of puuk or bearer) — the
terminology denotes treasure-bearers or spirit-protectors. According to Loorits, piikis is

3 Domovoy and dvorovoy (or khlevnik in Belarus) in Russian and Belarusian mythology may differ in regional
traditions: domovoy is a spirit of the household that inhabits and exerts its power only within the house, whereas
dvorovoy or khlevnik is a spirit of the farmyard, or barn, protecting the domestic animals in the barn (horses,
cows etc.).
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also known in the traditions of Latvia and Lithuania as well as in Western Russia close
to the Baltic republics. A well-established Western Russian term about puuk or pikis is
pyvsh/pyuch (Loorits 1949: 208; cf. Karulis 1992). A couple of additional names recorded
in Estonian are tiht (a star) and punane kukk (a red rooster) — with both referring to its
forms of appearance.

In the Estonian language, approximately 30 different terms or local names exist for
the mythical treasure-bringer. Linguistically, one Estonian term — pisuhdnd — refers to the
image of a fire serpent, even though neither a serpent nor a flying serpent are mentioned
in the Estonian descriptions as attention has been drawn to the sparking tail or fire tail
that is described and by which the creature is identified.

Five terms are almost equally popular, with these terms and their variations in
different dialects seeing wide use: kratt (‘a bearer’), pisuhdnd (a bearer, a fire tail, a
sparking tail); puuk (a tick, meaning ‘to suck’); font (a ghost); vedaja (a bearer, a treas-
ure-bearer) — which are all treasure-bearers, or sometimes referred to as grain-, dairy-,
money- or fish-bearers. Puuk is a loanword from Swedish (puke) or from Low German
(spok, spik — a ghost, a spook, an otherworldly creature). Tont is not only a term for
a treasure-bearer but also for a vague supernatural being, an evil spirit, a monster, a
ghost (EKSS 2009, ETY 2012; Skriptoorium; VMS 1996). Almost all of these terms
are also used in compound words to denote sub-categories of mythical or symbolical
creatures, to express a negative (less often also a positive) emotion; to mark the villain,
the compulsion, the syndrome etc.; they are curse formulas, exclamations. Words like
kratt sometimes hold a broader meaning in standard language, including stealing or
something shabby, poorly dressed, naughty etc.

knatt
B puhird
V puuk
@ weaap

Fig. 1. Estonian terminology connected with a treasure-bearer; map by M. Kdiva 2021
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Votian lemmiis, para, lennos, in some villages kandashka (‘a bearer’), is mostly
connected with a human, especially a witch, and only scattered data exist about a flying
serpent (Vistrik 1998). The meaning of lemmiis was originally noidannuoli (a witch
arrow), reconstructed as ‘flying, fluttering fire’ (cf. Estonian lemmed, lembed — sparks,
fire particles; pisu has the same meaning) and also meant as a meteor, a ball of lightning,
or some thunder-related phenomenon (Ariste 1943: 309).

The most typical Finnish names are para (maitopara — milk para, voipara — butter
para) and mara. The Finnish para comes from the Swedish bdra (cf. Estonian Swedish
pddr) and denotes a milk-stealer or milk-bearer (Jauhiainen 1998); the Karelian and
Vepsian name is para (Vinokurova 2014).

The main task of the flying serpent or treasure-bringer is to steal from others and
bring grain, bread, milk, beer or money to its master. In gratitude for the wealth the ser-
pent brings, the master must constantly give work to or feed it. However, it is the butter
topping in the kratt’s porridge bowl that triggers action in the most common Estonian
narrative, as evidenced by hundreds of records: “A servant eats the kratt’s food and shits
in the bowl instead” (Aarne 1918, Aarne S.53). The same motif is popular among Votians
(Véstrik 1998) and Finns (Jauhiainen 1998: H191).

ORIGIN OF THE SERPENTS OF ENRICHMENT

In all the traditions considered here, the masters of the flying serpent are partly
associated with witchcraft and sorcerers, or a farmhand’s imitation of witchcraft.
The traditional method for obtaining a serpent involves several steps and belongs to
the mythical and fantasy dimension. In Belarus, an egg laid by a rooster (possibly a
remnant of 16th-century myths about cockatrice-like creatures, a natural tiny, often
yolkless egg reproduced before the hen is properly laying or after its reproductive
period) must be carried next to one’s bosom for 1 to 7 years, and then a flying serpent
will hatch out of it.

According to Pavel Shein, a cat, not a serpent/snake, hatches from the egg. The cat is
invisible during the day but appears at night when everyone is asleep. The landlady feeds
it with scrambled egg and in return the cat brings her grain or money stolen from others
(Shein 1902: 303). Shein also refers to a story in which a cat comes at night to eat the
scrambled egg and frightens the young daughter-in-law to death. The young woman had
slept next the stove, which the cat crossed each time on its ice-cold paws (Shein 1902:
303-304). That is, even though in Shein’s description the cat is functionally identical to
the enrichment snake, the last detail — the ice-cold paws — moves it closer to a ghost.

For Estonian Russians, the owners of flying enrichment serpents are typically asso-
ciated with witchcraft and sorcerers, or demons, and thus their origin is referred to as the
outcome of a deal between demons and knowledgeable people (sorcerers): You will sell
your soul, thus puvchish’ carries money home (ERA, Vene 11, 509 (115); Laura, 1928).
According to Uno Harva (1948), the Finnish para also denotes a sorcerer while the devil



THE TREASURE-BEARER IN EAST SLAVIC AND FINNO-UGRIC CONTEXTS —— 85

as a tick is an expression of piritys (< spiritus) in Finland; the same tradition is spread in
Estonia and Livonia (Loorits 1928: 68-70, Loorits 1949: 167-168).

In Estonian belief narratives, the mythic being — a treasure-bearer — is associated with
extremely diverse folklore:

— A self-made and animated kratt, which can make it self and be revived by verbal
magic and magical actions, sometimes requiring the help of an evil force. Such a mythical
being can also be purchased, but since it is a supernatural helper the relationship between
the master and the mythical helper
is complex. Magical helpers may
appear upon reading the Seventh
Book of Moses or the Black Book?,
an ancient religious complex in it-
self, a famous book of knowledge
and power (Eisen 1896; Ljungstrom
2015; Klintberg 2010: M 85, type P
41-43); Davies 2010; Koiva 2011a).
The self-made creature refers to a
complex of witches possessing su-
pernatural knowledge. The tradition
of kratt has several parallels with the
spiritus, especially legends about

Fig. 2. Kratt in the 2017 fantasy drama fi/m November by

. . . . Rainer Sarnet. Photo from https://www.filmfreakcentral.
difficulties of doing away with a net/ffc/2018/02/november-2017.html

spiritus or kratt.

— A human or their soul is a kratt, mostly an anthropomorphic figure. Especially in
the Estonian and Livonian traditions, one finds the well-known image of a witch whose
soul can fly, and acts as a treasure-bearer, while her body lies breathless on the ground. In
Estonian and Livonian lore, both men and women can fly to collect treasures or suck milk.

— An animal-shaped kratt.

We must consider this variety and the ambivalent processes because folklore is not a
clear-cut system. Based on the material analysed, we may say that in the Estonian texts
in which the narrator is the protagonist of the story typically male and sometimes even
concrete persons, known by their name, are mentioned. The kratt can be stopped by
calling out to it: If you called out the name of the person who acted as a kratt, it dropped
all the treasures it was carrying (E 36146/7 (15) Ambla, 1898). According to beliefs, the
treasures carried by the kratt were usable. At the end of the story when the treasure-bearer
is forced to throw its load away, the narrator concludes: The treasure-bearer left its sack
with peas in it. Women distributed the peas among themselves. My granny also ate those
peas (RKM 1II 68, 191 (13) Simuna, 1955).

4 According to folk belief, this was a collection of magic that originally belonged to the Bible but was separated
from it. The background to the beliefs and legends of the Black Book was the existence of both handwritten and
printed books containing magical formulae and recipies. The clergymen and healers are the persons to whom
the Black Book has most often been associated. A survey about the magical books or grimoires was written
by Owen Davis Grimoires: A History of Magic Books. Oxford: Oxford University Press.
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Even though, according to the economic gender division, women were supposed to
perform milk witchcraft, it is once again not uniform since the mythical milk stealing
could be a job for either gender. In this respect, the Estonian and Livonian material dif-
fers from the Finnish and Swedish narratives where women are the main practitioners
of witchcraft. The same pattern applies more generally in Estonian stories, for example,
more men were accused at witch trials than women, which differs from European practice
(Uuspuu 2001 [1938]). It is also evident that even in belief narratives young men are
involved in various adventures and affairs more often than women, i.e. the young man
is also more active in the storyworld (cf. Honko 1962).

— A specially made and animated kratt was a four-legged creature, yet a three-legged
milk tick also existed, with two legs at the front and one at the back. There were also
two-legged and one-legged creatures. In southern Sweden, mjolkhare (a milk hare) was
well known (Klintberg 2010: 289); after being shot with a silver bullet, it is transformed
into its original components: burned sticks, threads, and fur.

One of the standard plots in Estonia describes a farmer who goes to Riga with the
intention of buying a kratt for himself from the Riga fair. On his way back, he looks at
the creature he got from the seller and only sees a bunch of unnecessary clutter on his
sleigh and then throws it all to the side of the road. Later on, the farmer travels the same
road and discovers that the creature he had bought was still a kratt because it had carried
grain and other valuable stuff there (cf. Jauhiainen 1998 in the Finnish tradition).

The parallel noticed in connection with the Slavic tradition is remarkable: the treasure-bear-
er’s relationship with the house spirit (cf. Latvian majas gars (~kungs), in German (Haus-)
Kobold, in Russian domovoi, in Votian maja-elukas, and in Estonian font, who originally was
probably also a house spirit (cf. Loorits 1949), and had features in common with the spiritus.

Estonian folklore demonstrates that each household had one or two of these creatures;
it was chiefly farm owners who had them, or at least people considered to be wealthy.
In a humorous tale, a servant imitates his master by making a kratt and, in the absence
of suitable material, makes it with one leg. However, the latter is very agile yet also
somewhat lazy and does not feel like going far from the house, so it starts to steal the
grain the master’s kratt brought for him (E 15897 (25) Vonnu).

The way the kratt is animated also varies. The Estonian treasure-bearer was made on
three consecutive Thursday nights in the same month at the intersection of three roads.
The materials used were pieces of worn-out fabric, pea stalks, ropes, old wooden bowl
halves (for buttocks), an old hank (for the tail), a piece of glowing coal for the heart, pieces
of iron for the teeth etc. In order to give it a soul, one had to steal sacramental wine from
a church, keep it in one’s mouth and bring it home to animate the kratt (ERA 11 12, 289
(1) Simuna, 1931). In general terms, the same tradition spread among Estonian Russians.

It is often necessary to give three drops of blood to animate it, and in the stories the
devil sometimes himself appears at the crossroads (cf. Klintberg 2010: 290).

In many versions, people try to cheat the devil: blood is withdrawn from the paw of
a cat or from a piglet. All of these elements add humour and excitement to the stories
(RKM 1I 169, 407/9 (706) Sangaste, 1963).
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Verbal magic as well as the spells used to make the kratt were widely employed in
Estonia (Kdiva 2011b), although some spells find parallels in the narratives about making
a supernatural creature (a werewolf) and/or from metamorphoses:

A fire tail or ghost

In the olden days, people used to make fire tails or ghosts. On three
Thursday nights, all sorts of old litter were put together. To breathe life
into it, you read:

Kiuh, kauh hair on your head!

Siuh, sauh tail behind!

Piuh, pauh head on you!

An old man had made his own [kratt]. His son secretly went to see and heard
the words uttered. As later also told to others. (ERA1I 14,247 (32) Anna, 1929)

The corpus of charms is rich (over 50 texts); some ask the treasure-bearer to bring
grain and promise to feed the treasure-bearer:

Come, dear kriitt,

Come next door to me,

Bring my grain,

Back from the neighbours’ granary!

Feed you with bread then

And give you the joy of milk,

Shall not make you carry a heavy load

Neither gold, nor silver. (ERA 1I 159, 506/7 (85) Martna, 1937)

The Belarusian khut is closest in appearance and function to the kratt. However, khut
is not made from old things or objects but has the ability to metamorphose; it can turn
into any creature or thing, including a fire serpent.

Fig. 3. Making of a kratt treasure-bearer. Perfor- Fig 4. Kratt, an example of community art, 2018
mance by Maret Ubaleht, photo by Siiri Kumari https://www.flickr.com/photos/46785534(@)
2018. https://www.siirikumari.com/the-smell-of-  N06/15028865166
cinders-and-rain/creation-of-the-kratt
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A milk kratt or a milk tick (piimapuuk) could also act imperceptibly and only ‘tick
drops’ or drops of milk or excrements remained in the well, on the table, wall or trees
(cf. Sweden: Klintberg 2010: 289; Latvia: Laime 2013).

When a treasure-bearer was punished, it was believed that the person who had brought
the milk in this form became ill (the same motifs are known in Belarus). A custom in
Saaremaa was to throw the found excrement of the mythical creature into the fire, leading
the perpetrator to suffer stomach-ache (constipation), which could only be relieved when
a member of the victim’s family gave them something (water, food, tools or utensils).

Another aspect typical of modern legends about the treasure-bearer is a change in
explanation. The observed phenomenon may be interpreted according to the old tradition
in the periphery of Estonia, like in Setomaa and on the islands of Muhu and Saaremaa.
Still, we can also find a new model of interpretation — aliens. This model began to emerge
in the 1970s in connection to the attention being paid to unusual atmospheric phenomena
and the expansion of UFO folklore. The latter mainly spread through a variety of lec-
tures, translations, or handwritten pamphlets, and helped instil knowledge about aliens,
not only in Estonia but in Belarus as well (Kdiva 1996; Butov 2021). This broadened
the explanatory model and drew attention to different light phenomena, for example, the
descriptions of flying serpents — something resembling a fire wheel — by Russians living
in Estonia during the 1930s. Again, this is a process entailing changes, retranslations,
and a set of vernacular perceptions.

VISUAL CHARACTERISTICS OF FLYING SERPENTS

Belarusian and Ukrainian traditions contain stories of serpents that walk instead of fly
(Levkiyevskaya 2019: 439; TMKB 2011: 486—487). In Belarusian tradition, we find the
appearance of a serpent depicted as “shaggy, scary and tall”, yet most importantly it does
not fly; it walks, and walks upright, that is, in this description, the serpent possesses the
features of both zoomorphic
and anthropomorphic creatures.
Ukrainian folklore also includes
stories of serpents that walk
instead of fly (Levkiyevskaya
2019: 439, No. 9). Some re-
markable features are attributed
to the flying serpents as they
appear in flight, emphasising
their fiery, luminous nature.
Certain changes can be noticed
in descriptions of the serpent’s
colour, the brightness of its glow,

) Fig. 5. Tsmok. Monument in Lelepe, Belorus. Photo from
and its shape based on the way  https://www.toursoyuz.by/2018/08/14/18-zhniunya-proy-

it flies and what it is carrying. dze-festyival-u-gostsi-da-lepelskaga-tsmoka-pragrama/
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Estonian Russians say that it glows yellow when it is carrying milk, and when it is carrying
money it glows red (ERA II 109, 107 (48)). In Estonian lore, most forms of kratt — the
self-made and human-shaped ones — are visible as fiery streaks.

A characteristic shared by all the regions under investigation is the anthropomorphic
figure of a flying serpent or treasure-bearer. For instance, modern Belarusian lore con-
tains purely anthropomorphic descriptions of a serpent of enrichment. It may be observed
that, even with such an anthropomorphic appearance, the serpent is still flying, despite it
looking like a man and wearing shoes that need to be dried (Boganeva 2012: 29, No. 8).

In Livonian folk belief, a witch or a witch’s soul in the form of a kratt is seen flying in
the sky, carrying milk or cream to its family. According to beliefs, it used to milk cows or
suck milk, take cream from others and bring full barrels of milk back to its family. Besides
the anthropomorphic and artificial kratt, zoomorphic ones also fly as fiery streaks. The
mythical being is described as follows: it flies under the sky like a streak of fire; sparks
are flying; it flies through the air, has fire in its mouth; like a stripe it goes through the
air, a flame of fire in its wake; flies like a fire, leaving a tail behind; flies like a big bird
overhead; comes like fire; a bird comes and fire appears in the yard; through the air like
a black ball or a pile of wood or a haystack. A toad is seen sucking on the cow in a barn,
leaving like a streak of fire through the air etc. (Loorits 1928: 40 ff.).

Like the Estonians, the Livs describe the anthropomorphic treasure-bearer as an ordinary
persons, but when they practice witchcraft they turn into a streak of fire, a broom, or a
bird, flying through the sky. Again, narrators refer to real people by their names, speaking
about how they acted as milk ticks. It is said that the body of a person lay lifeless on the
ground until the soul acted as a tick. Here we can see an overlapping with the tradition of
a whirlwind (Est. ruulispask) that steals grain and other things. Some reports in Livonian
folklore state that only the witch that escapes through the chimney, with an oven broom
between her thighs, milks cows. Some stories specify that the witches have a vessel with
them — for example, a bladder, a large one like a pig’s bladder, into which they put milk
to take it home; however, they cannot take butter. In some descriptions, the witches are
black while the vessel into which
they milk is also black, but the red
tail behind them is like fire.

The Livonian witches can be
invisible when they are sucking
milk from a cow, while their shad-
ow can be seen on the barn wall.
Loorits gives an example where
the storyteller’s mother understood
that somebody had been suck-
ing on her cow every night. One
morning, she went to milk it and
on the wall saw a naked man with
big balls, which were decreasing;
then there was a flash like a flame  Fig 6. Kratt-bearer, Kristjan Raud, 1927. Vikipeedia.
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of fire and he disappeared, but that morning the cow had not been milked (Loorits 1928:
42, Loorits 1926: S 152).

In Estonian tradition, the zoomorphic kratt figures were known as milk-bearers: a toad,
frog, (black) dog, (black) cat, bird, crow, (black) rooster, chicken, duck, eagle, squirrel, or
a snake, or commonly known as a milk sucker and a demonic creature. At the same time,
the snake shares features with the house snake, which was fed and banned from killing.

A ‘fish-bearer’ was widespread in the Estonian inland, but not along the coast or on
the islands where fishing was a daily activity. The silgukratt could be a person, yet it
was common for it to take the form of a cat (grey or black, and rarely also a yellow one),
sometimes a large bird or a chicken. The money-bearer, or rahakratt, was a lesser-known
character tasked with bringing money to the master. Records of rahakratt originate from
different parishes, with it mainly appearing as anthropomorphic or artificial creatures.

Votian tradition mentions para primarily as a human (often a witch) who milked cows
(Vastrik 1998). The Finnish para appeared in the form of an animal (rat, toad, frog, bird),
a ball of fire, or a woman. It is the owner or the milk stealer (cf. Jauhiainen 1998: H1-
300). A woman was also the owner or the “milk bearer” in Sweden (Klintberg 2010: 289).

ACOUSTIC CHARACTERISTICS OF FLYING SERPENTS

In Belarus folklore, flying serpents of enrichment lack specific acoustic characteristics,
which is not typical of mythological creatures. Rusalka, pharaonka, domovoy, lesovik,
bannik and other demons usually possess certain auditory characteristics, sometimes very
diverse, reflected in their respective tales. Rusalki, for instance, make vague sounds, entice
and call people, laugh, cry, and sing, among others, insightful and enlightening songs.
Domovoy and dvorovoy (khlevnik) can talk with their masters and answer questions; evil
spirits make terrible noises (Vinogradova 2000: 179-199). Although the acoustic image
of Belarusian spirits-enrichers is generally uncertain, some texts about a flying serpent
published by Pavel Shein in the early 20th century say the serpent’s flight is accompa-
nied by noise (Shein 1902: 302). Shein also presents the image of a spirit-enricher in
the form of a cat whose movement is always associated with a slight noise and a buzz
(Shein 1902: 304).

The flying serpent is an exceptional, silent character, although its visual characteristics
are vibrant and detailed. If the serpent is unhappy with its master, it does not chastise him
or make its disapproval known with sounds, but burns the house down and flies away
to serve another master.

Although the flying serpent lover is visually similar to the serpent of enrichment, it
has a distinctly different auditory image. In a famous tale about the serpent lover, hemp
and lice, the serpent asks a woman eating hemp seeds what she is doing. The woman
answers that she is eating lice and the serpent leaves her forever.

In the Estonian corpus, acoustic parameters indicate that the treasure-bearers com-
municates with the master or has discussions with them and they also communicate with
each other. Para also communicates with humans in the Votian tradition (Vistrik 1998).
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In legends, the milk-bearer and the fish-bearer vomit up milk or fish and thus make
corresponding sounds.

The way the master calls the creature is interesting as the human employs typical
onomatopoeia: calls, imitation of a sound made by or associated with an animal or a bird,
or imitative and suggestive words for a greater effect.

The treasure-bearer’s speech is remarkable, often using distorted foreign words and
expressions or baby talk. In the legends under study, two kratt discuss the quality of food
using baby talk:

In a household the hostess put food in the attic for the kratt. The farm
servant was not given as good food as the kratt. [One day he followed the
hostess to the attic.] The servant ate the porridge left for the kratt and did
his thing in the bowl instead. Kratts came to eat. One of them said: “Kuku
pupp!” [‘Good porridge’ in baby talk], the other one: “Aka pupp!” [ika
= kaka, ‘bad, shit porridge’ in baby talk]. The second kratt won the argu-
ment. Then they set the house on fire. (ERA 11 30, 65/6 (4) Torma, 1930)

Tactile experiences are very rare, which is why they are not addressed here.

TEMPORAL CHARACTERISTICS OF THE SERPENT OF ENRICHMENT

Unlike with the mythological khut and tsmok, the events in the texts take place in real
historical time and usually in the time of the narrator, or in the recent past. The image
of the treasure-bearer or flying serpent is associated with certain workflows, e.g. har-
vest and other periods related to winter supplies. This means the mythical creature’s
image is situational. The least known in Estonian tradition is a kratt who moves about
in wintertime.

In Belarusian tales about a serpent of enrichment, it can be seen during the winter
months (one informant recalled she had seen the serpent while sledding downbhill as a
child), in autumn, in late summer during grain threshing, and during the off-season in spring
and autumn (the mistress is “drying the serpent’s shoes”) (Boganeva 2012: No. 5, 7, 8).

In Estonia, the most common time for milk stealing and milk magic was the period
from the day the cattle were let out (around 1 April) until Midsummer Day (24 June).
The motifs of milk magic are more closely related to spring (Easter, St. George’s Day)
when it is done either by means of dust picked from the tracks of a neighbour’s herd, by
the symbolic milking of junipers or fences, or by calling for milk while sitting on the
branches of a tree (the same in Sweden; see Klintberg 2010: type P24 ff.). It was believed
that butter made from the stolen milk had blood cells in it; the same motif appears in
Swedish legends (Klintberg 2010: type P22).

The ‘fish-bearer’ acts during spring and summertime, the ‘grain-bearer’ in summer
and also in autumn, when it is darker. The animated creature is connected with Thursday,
namely, the most popular time for magic rituals.
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As for the time of day when the act was accomplished, in Estonia this depended
greatly on the type of bearer. They can act in the evening, in the morning, or at night,
but certainly at a time when the grain has been winnowed.

The treasure was carried by the kratt also during the day. If there is nothing
else to carry, they carry hay from meadows. (EKS 2, 161/2 Torma, 1890)

As for the time of day, in most cases the Belarusian tales and the legends found in the
Russian archive of the Estonian Literary Museum do not explicitly mention it; still, based
on the information collected it may be concluded that night is the serpent’s preferred time.
The tale of a shimmering luminous serpent suggests a darker time of day. In some cases,
night time is explicitly mentioned (ERA, Vene 4, 64 (7); Boganeva 2012: 29, No. 6, 7, 8).

TYPICAL LOCI FOR THE SERPENT OF ENRICHMENT

The vast majority of narratives under investigation talk about a village environment; the
activities take place on farmland or between farms and villages, in meadows, on village
or inter-village roads, in which case the narrator, being on the outside, sees a kratt flying
in the sky. The making and acquisition of the treasure-bearer occur in a space of magical
significance such as a crossroads or a forest road outside the village. The treasure-bearer
is often bought in the city of Riga (see above), the administrative centre of Livonia.
Riga represents a more distant space/city where miraculous cases are possible from the
storytelling point of view.

Moreover, the structure of the farmstead is revealed in via legends. In both Estonian
and Estonian Russian legends, the most typical loci for the serpent in the house are the
attic and the threshing floor, or a storehouse for milk or grain, or a barn. The grain car-
riers lived in the attic, under the roof, and were given food there. They went in and out
through a hatch, a gable end window. This was also considered to be the reason that a
tail of fire was seen entering a house. Even today, people believe that a streak of fire that
goes into a house but does not cause a fire is a kratt. In Votian tradition, the porridge for
the treasure-bearer is put in an oven, on a rake, or in a barn (Vistrik 1998).

METHODS USED TO WARD OFF THE TREASURE-BEARER

In Belarusian texts, including modern ones, the spirit-enricher in the form of a flying
serpent is often envisioned as an au pair and is not associated with evil spirits. In this
case, as a rule the owners do not protect themselves from it, and try to please it with their
favourite food. Yet, when the snake threatens a person’s life or property they employ
typical methods of protection from evil spirits: a cross, prayers, sharp iron objects etc.
(Boganeva 2012: 29-30).
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However, one Belarusian ethnographic description by Alexander Dembovetski from
the 19th century gives a curious ‘instruction’ regarding the destruction of the serpent-en-
richer. The owner must find out where the snake sleeps, then take a rope, cover it with
tar, and hit the serpent with it. The serpent takes different guises and asks to be hit again
(which cannot be done), and then dies. If the owner listens to the snake and hits it again,
the snake will kill him and burn the property down (Dembovetski 1882: 498-499).
Estonian lore stipulates that, while punishing the treasure-bearer, numbers must not be
counted in the correct order:

Volmer grabbed it, took a whip and gave the treasure bearer a good beat-
ing, counting: ‘One, two, four, one, two, four’. The treasure bearer was
screaming. ‘Say one, two, three!’. As soon as Volmer had said one-two-
three, the treasure bearer vanished. (E 45211/2 Paistu, 1905)

In Estonia, we can find verbal charms against the treasure bearer and all the usual
methods of protection against evil spirits like crosses, prayers, and sharp iron objects,
but a common belief is:

Then undo all the cords and buttons around you and the fire tail will drop
its load. And if you put a silver bullet in the gun and you shoot it in the
direction of the fire tail, it will also drop its load. If you see a fire tail and
throw a lit match or an ember at it, it will set the master’s house in fire (E
16787 (1) Parnu-Jaagupi, 1895).

PERCEPTION OF THE FIERY SERPENT

Legends and belief narratives usually address the viewpoints of the narrator and the listener.
In rituals, a distinction is made between the viewpoints of the spectator, the ritual leader,
and the ordinary participator. Also in our cases, a distinction is first and foremost made
between the stories and experiences of the narrator or transcriber, and those that they have
heard from their friends and relatives as to which the narrator has no direct experience.
There is a considerable number of people’s own experiences in the Estonian corpus, and
among the texts of Estonian Russians and also in the more recent Belarusian texts. We
even have eyewitness accounts (ERA, Vene 11, 445 (9); ERA, Vene 11, 445 (9)). Such
experiences are distinguished by emotional evaluations and often lead to new arguments
and interpretations. Doubts about the existence of flying serpents are much less common.

Estonian Russians at the start of the 20th century generally considered flying serpents
to be evil spirits.

Tont is a serpent. It brought goods to its master. It was Satan himself, they
said. (ERA, Vene 1, 699 (3))
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One Estonian Russian narrator reflects on whether the flying serpent comes from God
or Satan, and concludes that it does not come from God.

The flying serpent... I don’t know if it was sent by God or the Evil One.
Probably by the Evil One. God would just give it to man if he wanted to
make him rich, and it [the serpent] wouldn’t have been necessary. (ERA,
Vene 1, 218/9 (22))

In modern Belarusian lore, the narrators rarely state that they themselves have wit-
nessed flying serpents, and mainly refer to the stories told by their relatives and friends
(Boganeva 2012: 28, No. 2, 13, 30).

Not all modern narrators living in Belarusian villages believe in the existence of
flying serpents:

There used to be legends about a serpent that brought riches to a wealthy
man. He had storehouses, this and that... We didn’t have this. ... Well, they
were just fairy tales. (Boganeva 2012: 28, No. 4)

The perception of the character described by the Belarusian narrators is far more
ambiguous than that of the Estonian Russians. In contemporary records, the serpent that
brings wealth has a dual interpretation. On one hand, it is a household deity, similar to that
described by P. Shpilevsky® and A. Bogdanovich, which contributes to the enrichment of
its master (not necessarily a sorcerer). It is only about such a serpent that the following
could be said: You know, daughter, if only we had such a serpent ... (Boganeva 2012:
28, No. 1). This kind of serpent, a serpent of enrichment, is not usually referred to as
an evil spirit. In this regard, the text that was recorded as told by Maria Seliverstovna
Kokhanovskaya (b. 1927) is especially telling. When asked whether the serpent is an evil
spirit, she answered affirmatively, yet sounded very uncertain: “Well, yes, it’s probably
an evil spirit ...”. And then she immediately changed her opinion, stating that “it does
exist since bats exist...” (Boganeva 2012: 28, No. 2). On the other hand, the serpent can
be clearly presented as an evil spirit, a means of enrichment for its masters — sorcerers.

> The work of Pavel Shpilevsky under the pseudonym P. Drevlyansky “Belarusian Folk Traditions” has been
repeatedly criticised because many characters were almost completely invented by the author (see Toporkov
2002: 245-254; Levkyevskaya 2002: 311-351). However, as E. Levkyevskaya correctly notes, not all the
characters described in the “Belarusian Folk Traditions” are fictions invented by Drevlyansky himself. Some
belong to characters that really exist in Belarusian mythology and are described with sufficient correspondence
to folk ideas (Levkyevskaya 2002: 318). One of these characters is Tsmok or an enrichment serpent.
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ACTORS IN THE BELIEF NARRATIVES

Belief narratives convey behavioural instructions for how to cope with the situation, while
a noticeable part of the narratives concerns how to make a kratt (which components are
needed, what must be done, in what chronological order the actions have to be performed,
and which verbal techniques to use). Some texts describe the behaviour of a servant or maid
who discovers the kratt and either scares them away, insults them verbally, kicks them,
or kills them. There are more characters in the story of spoiling the kratt’s porridge: the
kratt’s feeder and the master or lady of the house, the servant, and the kratt. The kratt is
active in both bringing in goods and breaking the contract and starting fires. Sometimes,
in the final phase, the servant re-enters the game, throwing the kratt(s) who had escaped
from the house into the fire as well, thereby destroying the evil creature.

One of the characters may be a mysterious merchant or salesman from Riga, and cer-
tainly the devil or a representative of evil forces in stories about acquisition of the kratt,
as well as about the treasure-bearer as a miraculous and dangerous helper who constantly
demands work; its appearance is connected with, for example, a book of witchcraft or
The Seventh Book of Moses.

Different actions hold various functions in the stories. The links between an action
and an object are contrasting, and it is already clear from what was mentioned above that
distinct characters are either active or passive in the stories.

1. Activities related to acquiring a mythical creature are connected with a spatial loca-
tion. In most cases, there is a short introduction to present the setting, characters, and
period of time. More often, the mythical being’s activities are related to a farm and
the economy; some stories see it as working in the open air, in a barn, or in a shed.

2. There are many texts in which a person passively observes the actions of a treas-
ure-bearer.

3. A person observes the actions of a treasure-bearer and actively tries to stop them:
performs magical activities to stop a hostile action (cuts shoelaces, undoes buttons
etc.) so that the treasure-bearer falls or drops what it is carrying.

4. Texts in which a person and the treasure-bearer take turns being active (making the
treasure-bearer a story of spoiling the kratt’s porridge; if the conditions of the ‘agree-
ment’ are not met, the serpent destroys the farmer’s property).

Many stories describe fantastical elements of the tradition: a person who can turn into
a treasure-bearer or a whirlwind, moves like light or in a physical form across the sky
and cover distances quickly. The peculiarity of East Slavic and Finno-Ugric folklore is
that unusual abilities can also be used by ordinary people either by imitating others or
through the influence of new skills.
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THE TREASURE-BEARER AS PART OF THE CULTURAL SPACE

The participation of mythical characters in professional culture and various art forms is a
topical question. St. George, the patron saint of many Christian cities and countries, and
especially his struggle with the dragon, which also symbolises the struggle of Christian-
ity with non-Christianity, paganism and evil, is depicted in both monuments and icons
in many countries. In Estonia, such a monument, depicting St. George’s fight with the
dragon, was erected near the Tori Church in Péarnu County in 2006 to mark Estonia’s
victory in the War of Independence and the country’s regained independence. However,
a large monument in the centre of Minsk has now become a memorial to those killed in
the 2020 struggle for freedom, and has become an important national symbol. The statues
of a tsmok (in a provincial town) and a dragon in a green area of Minsk in Belarus are
related to different mindscapes. The statue of the dragon has a good-natured appearance
and resembles recent media figures. This figure has also been painted as a sign of protest
in the colours of the unofficial flag of Belarus.

The mythical treasure-bearer, especially the kratt, holds a special role in Estonian
professional culture where it is depicted in all media and art forms: ballet, musical forms,
literature (including children’s books), productions, art, films, community art sculptures
from handy natural materials, and staged performances captured in professional photo-
graphs. The kratt is reflected in company names, computer-software names etc. In other
words, although its shape has changed, it is still part of today’s culture, having both
humorous and serious roles.

LIMITED GOOD AND THE TREASURE-BEARER

In our analysis, we proceeded from legends and the storyworld and discarded the idea
of placing the action in a concrete social environment. The purpose of a legend is not
to provide a truthful description of events and experiences but to present an unusual
experience and sometimes also moral dilemmas. While describing the material, we also
considered the anthropologist George M. Foster’s theory of a limited good (1965), which
was supplemented by John Kennedy (1966).

In the second half of the 19th century serfdom was abolished in Estonia and peo-
ple’s economic opportunities were improved. Peasants started to buy freehold title to
farms. On their land lived cottagers who worked for the farmers, as well as the ‘farm’s
proletariat’ — maids, farmhands, seasonal workers, herders, craftsmen etc. If we analyse
the kratt stories from a social aspect, the kratt is usually owned by a farmer or his wife
who communicate directly with them, yet in stories they are also made and obtained by
poorer peasants and farmhands.

The corpus of stories is implemented in very many registers: in addition to the serious
discourse of legends, stories in the style of fantasy, humour, sarcasm etc. can also be
heard. The voices heard also vary: young and old, women and men, representing various
social strata. To some extent, the stories reveal the labour division between genders: milk
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magic on the farm is women’s sphere and women are more connected to it, whereas the
grain-bearer is chiefly made by men, who also operate it. The fatal blow is delivered by
young people — a farmhand or a maid. Either out of ignorance or dislike for the things seen
(a cat vomiting milk into a pot), they ruin the magic practice, frighten the spirit off, kill
it, or spoil its food. This kind of behaviour is displayed when a supernatural creature is
encountered whose existence young people cannot interpret because they lack knowledge
of the olden world and, even if some links emerge, they reprehend the use of witchcraft
and magic. The postulate of many stories seems to be the warning that if you use a magic
helper you can lose your life and riches following a brief period of wealth.

Narratives and beliefs about treasure-bearers are ambivalent as is the attitude to
the treasure-bearers, yet there are no records of a documented boom in making treas-
ure-bearers and treasure-seeking, nor can we witness any economic development in the
kratt stories (cf. Taylor 1986). Treasure-hunting stories are quite realistic, at the same
time the treasure-bearers like kratt are attributed with highly fantastic capabilities of
shape-shifting, soul-wandering and witchcraft. The action still takes place in the village
and on an old-fashioned farm. The dwelling has only one floor, which in the 20th-century
modern village became a sign of wealth, and the creature does not choose a town as its
habitat. During the 200-year period when the stories were written down, technological
development was at a standstill. There are no novel materials, the kratt is still made from
old junk, and no laws of robotics are applied.

In most cases, several explanations are possible. For example, moral choices, but also
cases in which the motifs convey experience yet do not link the phenomenon with acquir-
ing wealth and other benefits; the treasure-bearer has no immediate connection with any
person, and its existence is self-evident like snow or rain, an unexplained phenomenon.

E. Boganeva recalls: “In 2013 I wrote down a story about the narrator’s mother walk-
ing through the forest and a black rooster following her. And the mother knew that if she
threw something at the cock, it would crumble into a heap of gold. Although they led a
shabby life, the mother decided that she did not need this gold as it would come from evil
spirits. She came out of the forest without throwing anything at the cock, and the latter
disappeared. The narrator said that her mother was very religious, a Catholic. It means
that the moral conflict let her give up wealth”. M. Kdiva added a conversation with her
great-aunt’s husband, a miner, who was pondering some coloured balls of light moving
about just above the ground in his home village near a town, heading for the attic of a
wealthy farmhouse. “Kratts”, he guessed. “But they did not bring wealth. Cold light!”.
In 1998, a female Setu singer described a treasure-bearer in the form of a window frame,
a frame of light that followed her and then suddenly changed direction.

CONCLUSION

A general rule is that the imagery of mythical creatures has changed over the centuries. The
description of a demonic character (flying fire, a burning sheaf, various anthropomorphic
and zoomorphic figures) is based on what it is carrying, or sucking. It is possible that
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different creatures have merged into one. Estonian Russians also associated the flying
serpent with kratt, tont, haldjas — the Estonian demonic characters. The kratt here was
made of various items and old junk, and then animated with sacramental wine secretly
brought from a church.

The perceptions of fiery serpents among Belarusians and Estonian Russians are similar
to the Lithuanian beliefs about aitvaras, a flying spirit that brings wealth and emerges
from an egg laid by a 3- or 7-year-old rooster.

The imaginations and stories associated with these names have changed following the
development of the lived folk religion and are changing, developing local circumstances
and new international motifs like UFOs to replace the treasure-bearer.

When we compared the traditional Belarusian perceptions of flying serpents of enrich-
ment with those of Estonian Russians reflected in archival records from the 1920-1940s
preserved by the Estonian Literary Museum, we found several similarities in the descrip-
tion of: (a) the appearance of the demonic character (flying fire, a burning sheaf etc.; the
serpent changes its colours, brightness and shape based on what it is carrying); (b) the
mutual actions of the serpent of enrichment and the master it serves (the man feeds the
serpent, the serpent enriches its master; if the conditions of the ‘agreement’ are not met,
the serpent destroys its master’s property). As concerns the origin of the serpent of enrich-
ment, some texts from Estonian and Votic narratives contain an ancient mythical layer of
motifs about the serpent having emerged from a rooster’s egg that a person had to carry
beneath their clothing for 1 to 3 years. In the tales of Estonian Russians and Estonians,
the serpent usually appears as a result of a man’s deal with evil spirits (selling their soul
to the devil, signing their name in blood etc.). In addition, Estonian Russians identified
the flying serpent with a kratt, an Estonian demonic character. In this case, the animated
kratt was made from various items of old junk, and then brought to life with sacramental
wine secretly brought from a church. In Estonian tradition, one of the most important
hypostases is the animated treasure-bearer and helper. This creature finds parallels in many
cultures, including in Northern Europe. Further, the complex of Estonian milk magic as
well as the ‘milk tick’ or ‘milk-bearer’ has a wide cultural background. Estonian lore is
characterised by close relationships with the Baltic-Finnic and Swedish lore as well as
the Slavic and German traditions; yet, there are also considerable historical and cultural
differences in the gender aspect or differences in animal-shaped treasure-bearers.
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AYXU-OBOI'ATUTEJIM B BOCTOUYHO-CJIABAHCKOM N ®MHHO-
YI'OPCKOM KOHTEKCTAX

MARE Ko1va, ELENA BOGANEVA
SO
[enpto CTAaThU SBIAETCS MPEACTABICHHUE PE3YIIbTaTOB CPABHUTEIHLHOTO U CTPYKTYPHO-
CEMaHTHUYECKOTO MCCIICIOBAHIS BEPOBAHUHM M TEKCTOB O JyXax-000TaTUTEIIX,
B TOM YHCJIE B 00pase JeTaromero/OrHeHHOro 3Mesl, B BOCTOYHOCIIABIHCKOM
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(ompkIIOpe U GUHHO-YTOPCKHUX TPAAUIUAX (ICTOHCKOHM, BOJCKOH, THBOHCKOM,
(bMHCKOH, BETICCKOM) B CBSI3U C MPUOANTHICKUMHU U CKAaHANHABCKUMH BEPOBAHUSIMHI
00 3THX MepcoHaXKax.

Crarbst onupaercs Kak Ha OnyOJMKOBaHHBIE (OJIBKIOPHBIE TEKCTHI 19-
21 BB. OeJOpPYyCOB, PYCCKHX, B MEHBLICH CTEIIEHH yKpPauHIIEB, TaK U Ha HE
MyOJIMKOBABIINECS paHEee apXWBHBIE KOJUIEKIMH 3amuceil 19-20 BB. pycckux
OCTOHMH, 3CTOHIIEB, ()MHHOB, JTUBOHILIEB, BOAOB, BETICOB, KOTOPBIE COAEPKATCS
B DCTOHCKOM JINTEPaTypHOM My3€e.

OrHeHHBIH 3Mel B 0€NTOpyCCKHUX TPaANIIMOHHBIX TPEACTABICHUSX CYILIECTBYET
J0 CETOAHAIIHCTO IHA B ABYX BOIUIOHICHUAX: )lyxa-06OFaTI/lTeJ'Iﬂ u MI/I(l)I/I‘{eCKOFO
JFOOOBHHUKA, ITPU TOM HEPEJIKO 3MeH B pOJIM MU(DHYECKOTO JIFOOOBHHUKA BBICTYIIAET
OIHOBPEMEHHO 1 B KaueCTBe Ayxa-oborarurens. B obmactu TepmuHONIOrHH (Ha3BaHHiA)
y 0elI0opycoB MPEeUMyIIECTBEHHO Npeo0IaialoT ONMUCATEIbHbIE HOMUHAIINN:
ocHenHblll/Iemarowull (nemy4uti) 3meti, HO 4ale BCero — IpocTo «3met». Ha
ceBepo-3arnajie benapycu Bcrpeyaercst mudororndecknii nepconax xym. [lo ceonm
(YHKLIHOHAIILHBIM XapaKTEPUCTHKAM XyT BO MHOT'OM I10J1I00€H 3Me10-000TraTUTEI0
(JrerarorieMy, OTHEHHOMY), OJTHAKO XyT — IMOJUMOP(HBIA AEMOH, C YepTaMu
JIOMOBOTO 1 XJieBHUKA. E1te ouH 6enopycckuii mepcoHax, OJIM3KIA K OTHEHHOMY
3MEIO0 U XyTYy — YMOK — JIPaKoH. bemopycckuii OrHEHHBIN 3Mel TakKe OJIM30K K
JIMTOBCKOMY aumeapacy — JIeTaloleMy OTHEHHOMY 3Mel0, HOCSIIIEMY OOTaTCTBO.
AiiTBapac — nonmMopQHBIi IeMOH, MOXKET SIBIIATHCS B 00pa3e OTHEHHOTO TIeTyXa,
BOpPOHBI, pexke komku. Ha ceBepo-3anannoii ['poiHeHIMHEE cpey 0eopyCcCKIX
JIMTOBLIEB OH U3BECTEH I0JI IMEHEM aiimeapac, a TAKKe M0l AMEHAMH CKAIbCUHUHKAC,
Kymac, Xxymac, pexe — wKymac, CHapulicyc, napulicyc, 0amasikac.

Ha nMeHa neryunx 3Mel y 3CTOHCKHX PYCCKHX, BO MHOTOM IOBJIHAJTA UX
OIMU30CTh K 3CTOHIAM U BX MHMOIOTHUS: nyyKk (HOCUTENb, KJICI), HACOK (KTOT,
KTO HeceT»), tont (pu3pax), lendva (neraromuii mpeaMer, BebMHUHA CTpea,
muduueckas 60e3Hb); kpamm (HOCUTENb); al0bsic (3AIMUTHUK, 1yX); HblEUL/NI0Y,
NbIGLU, NYEYULL/NYKMbLUL, HYKCUWL, NYKCUK (Pa3HbIe BApHAHTBI YYK UM HOCHTEIb).
[Tyxwuc Taxoke m3BecTeH B Tpaguiisix Jlateum, JIuteer, 3amanHoi Poccnn, 0m3koit
K MIPUOAITHIICKIM pecITyOTHKaM.

B acToHCKOM s13BIKE 1711 ME(PHUYIECKOT0 000TaTUTENs CyIecTBYeT 0koio 30
Pa3IMYHBIX TEPMHHOB MJIM MECTHBIX Ha3BaHWI. DCTOHCKHI TepMuH — pisuhdnd
— OTHOCHUTCA K 06pa3y OrHeHHOro 3Mes. Ilouru OJIMHAKOBO TMOITYJIAPHBI IIATH
TCPMHUHOB, IIPUYEM OTU TEPMUHBI U UX BapualluH B PA3HBIX AHAJICKTaX HIUPOKO
HCTIONB3YIOTCS: kratt (KHOCUTENbY), pisuhdnd (HOCUTENb, OTHEHHBIA XBOCT,
HCKPAMIUICS XBOCT); puuk (cocymuit); tont (Ipu3pak); vedaja (HOCUTEINB, KJIaT) —
BCE OHU SIBJISIIOTCS. HOCUTENSIMH COKPOBHILI, MIJIM HHOT/IA NX Ha3bIBAIOT HOCUTEISIMH
3epHa, MOJIOYHBIX MPOAYKTOB, JAE€HET WIN PBIOBI. [IyyKk — 3aUMCTBOBaHHE U3
niBeckoro (0JeBaTh) WM U3 HWKHEHeMeEIKkoro (spok, spikk — npuBueHue,
NPUBHJICHUE, TIOTYCTOPOHHEE CYIIECTBO). TOHM — 3TO TEPMHH HE TOJBKO IS
0003Ha4YeHNs TyXa-000raTUTENs, HO U ULl HEONIPEIETIEHHOTO CBEPXbECTECTBEHHOTO
CYIIIECTBA, 3JI0TO JIyXa, 9y JOBHUINA, IPU3PaKa.
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[IpoucxoxxaeHne JeTalmux 3MeeB-000raTUuTeIe y OeIOPyCOB U PYCCKUX
DCTOHUU OOBIYHO CBSI3BIBACTCS C KOJJIOBCTBOM M KOJIYHAMH. Y 3CTOHCKHX
PYCCKHX 3MEU-000TaTUTEIT! B OCHOBHOM OTOXICCTBIIIOTCS C OecaMu, MO3TOMY
00 UX MPOMCXOXKICHUU TOBOPST KaK O PEe3yJIbTaTe CACIKH MEXKIy Occamu u
3HAIOIIMMH JIOABMH (KOJTYHAMH).

Uro xacaercs Kparta, To OH SBIISIeTCSI pyKOTBOPHBIM [TPOH3BEACHUEM YeIOBEKa
13 XJIaMa W HeTOAHBIX Bemlel. st Toro, YTOOBI 0O’KUBUTH 3TO U3AEIIHE YEIOBEKa,
BBITIOITHSIOT MATHIECKUE MAHUITYIISIINHA C IPUIACTHEM, TIPHHECEHHBIM 13 IICPKBH.
[Mocmeaauii MOTUB UMEET PACIPOCTPAHCHHE y ACTOHICB, (PHMHHOB, SCTOHCKUX
PYCCKHX.

VY 6enopycos 10 Hayasia 21 Beka COXpaHUIICS IPEBHUM JIACT MPEACTABICHUN
0 3MesIX-000TaTUTENSIX, KOTOPBIE YaCTO CIUTAIOTCS PA3HOBUIHOCTHIO JOMAITHIX
nyxoB. Tak, IpOUCX0XKICHIE 3Mes CBSI3BIBACTCS C IETYITUHBIM SHIIOM, KOTOPOE
BEIHAIIIMBACTCS YSIIOBEKOM. TaKoi MOTHB IIPOUCXOXKICHHS JICYUHX 3MEEB ITHPOKO
WM3BECTCH TaKXKE B JIPYTHX CIIABIHCKHUX apeajaX. B TepMUHOJIOTHU 3amaJHbBIX
YKpaWHIICB, BEPOBAHMs KOTOPHIX OJIM3KU K 0EJI0PYCCKUM, 3MEH-000TaTUTENb
Ha3BIBACTCS «TOI0BAHEID) HJIH «BUXOBAHOKY, YTO JOCIIOBHO 03HAYACT «BOCIIUTAHHUKY.

Kpome Toro B cTaThe COCTAaBICHO OMTHUCAHHE JyX0B-000TaTUTENEH (JIeTaromix/
OTHEHHBIX 3MEeB) I10 CIEeIYIOMNM IIPU3HAKaM: BHEITHUI BHJ, TEMIIOpaJIbHbIC
XapaKTEePUCTHUKH, JIOKYC OOUTAHU, NSUCTBUS IEPCOHAXKA TI0 OTHOIICHHUIO K JTFOSIM
(aKTHBHBIC/TTACCUBHEIC) M ICHCTBYSI JIFOJICH IO OTHOIICHUIO K IEPCOHAXKY (B TOM
YHCIIe TIPEIIMCAHNS, 3aMPETh, 00epern). PaccMaTpuBaeTcs quana3oH BOCIPHSTHS
nepcoHaXker (0T HeUHCTOH CHITBI, HH(PEPHATIBHOTO CYIIIECTBA A0 yXa-IOMOIIHHUKA),
00pa3bl JyxoB-o0oraTUTENel (JIETAIOMNX 3MEEB) B COBPEMEHHOM KYJIBTYPHOM
TIPOCTPAHCTBE.

KiroueBrle ciioBa: JETArONIMI/OTHEHHBIH 3MeH, TyX-000TaTUTENh, KPaTT,
Marus, MOJIOYHAs1/PEIOOIOBHAS MaTHs
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From Ritual Communication
to Convivial Entertainment:

Reflections of Old Drinking
Rituals 1in Folk Songs

— Vita Ivanauskaité-Seibutiené

Clanek obravnava spremembe v obredih pitja in kako se odraZajo v folklori. Za podrob-
nejso razpravo so izbrane beloruske in litovske pesmi, ki si delijo ve¢ podobnosti. Pe-
semski motivi, analizirani v ¢lanku, kazejo jasne povezave med obredi pitja in folkloro
(poro¢ne pesmi in Sege zarocnega pitja) ter doloceno implicitno kulturno povezavo med
starimi obrednimi odnosi in praznovanji v poznejsih ¢asih (motivi prazni¢nih pesmi,
parafrazirani v pitnih tradicijah). Teoreti¢ni okvir prispevka izhaja iz raziskav s podroc-
ja folklore, obrednega komuniciranja in zgodovine tradicionalnih pijaé, ki preucujejo
kulturno kontinuiteto zivljenjskih pojavov skupnosti. Izkusnje obrednih odnosov, ki se
prenasajo iz roda v rod, lahko spodbudijo obstoj arhai¢nih kulturnih oblik, tudi ¢e so
specifiéne obredne prakse ze davno zamrle in so postale nepomembne, saj so se Zivljen-
jske okolisc¢ine ljudi bistveno spremenile.

KLJUCNE BESEDE: ljudske pesmi, obredi pitja, pogostitev, tradicionalne pijaée (med-
ica, pivo, vino, vodka), obredno komuniciranje.

The article considers changes in drinking rituals and how they are reflected in folklore.
Belarusian and Lithuanian songs sharing several similarities are selected for a more
detailed discussion. The song motifs analysed in the article show clear links between
drinking rituals and folklore (wedding songs and betrothal drinking customs), along
with a certain implicit cultural link between the old ritual attitudes and festivities in sub-
sequent times (motifs of feast songs paraphrased in drinking traditions). The theoretical
framework of the paper is supported by research from the fields of folklore, ritual com-
munication, and the history of traditional beverages that examines the cultural continuity
of community life phenomena. The experiences of ritual attitudes passed down from
generation to generation may encourage the existence of archaic cultural forms, even
when specific ritual practices have long died out and become irrelevant as people’s life
circumstances have changed significantly.

KEYWORDS: folk songs, drinking rituals, feast, traditional drinks (mead, beer, wine,
vodka), ritual communication.
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INTRODUCTION

Anthropologists, mythologists and folklorists who study the content, expression and
changes with respect to old religious and community-based rituals often state that the
old ritual communication is generally reflected in modern mass events, gatherings of
various groups, or simply in everyday communication. One may interpret the norms
of etiquette, linguistic stereotypes and folklore motifs which arose from elements of
old community rituals as signs pointing to the decay of traditional culture, yet also as
evidence of its vitality and adaptation to a constantly changing worldview. Old drinking
rituals are among such traditional phenomena which have seen many transformations
and taken peculiar forms in folklore.

This article seeks to answer several questions through analysis of folklore and old
wedding customs while also exploring relevant research on ritual communication and
the customs prevalent in community feasts of the later period. Namely, how do changes
in the old drinking rituals take place, and how are their separate elements transformed
into the entertainment-related self-expression of the participants at various feasts? Which
explicit and implicit reflections of old drinking rituals can we detect in comparatively
recent folklore forms? Another relevant question is: how can the investigation of these
reflections add to the wider studies concerning the folkloric reception of culture?

Lithuanian and Belarusian folk songs are selected in this article as the folkloric material
for investigation. Several relevant motifs in these songs are discussed in an attempt to
highlight how archaic drinking rituals are reflected in folklore, and their particular mod-
ifications'. The shared qualities of Lithuanian and Belarusian songs have been discussed
by folklore researchers on many occasions. Coinciding folkloric motifs and poetic images,
as well as parallels in melodic types, characterise the ballads and wedding, work, calen-
dar and other songs of the two nations (for more, see Misevi¢iené 1968, 1985; Zickiené
1996, 2011). Ethnographic data show the two nations share much with regard to calendar
festivals, agrarian customs, and the way of life in the traditional community generally.
From a historical perspective, these folkloric connections and mutual influences may be
explained by both their close geographic vicinity and shared historical experience, going
back to the times of the Grand Duchy of Lithuania.

! The idea for this research emerged in the course of the several years the author of this article spent preparing

the scientific publication ‘‘The Book of Lithuanian Folk Songs” (“Lietuviy liaudies dainynas”), Vol. 24, entitled
““Feast Songs” (“VaiSiy dainos”). The volume comprises folk songs recorded in the 19th century — the start
of the 21st century, stored in manuscript collections and printed publications of folklore; the main folkloric
motifs of these songs include beer brewing, gathering the guests and seeing them off, vivid encouragements to
drink to the bottom of the glass, passing a drink around in circle, praising the hosts, etc. As the author analysed
several thousands of song variants from different regions of Lithuania and explored the ethnographic contexts
of their existence and their connections with the folklore of neighbouring countries, it has become evident that
these folklore pieces of relatively recent origin contain the elements of old drinking traditions, albeit rendered
in a distinctive way and, more often than not, difficult to recognise. The investigation also revealed that in
relatively recent past (approximately at the start of the 20th century), a considerable amount of feast songs
was widely sung at weddings as a natural part of the ritual, and, as the ritual died out, they eventually devel-
oped into cheerful ‘‘drinking songs” accompanying different community festivals. It should be noted that this
tendency, i.e., the eventual incorporation of the folk songs previously linked to ritual contexts into community
entertainment, may be observed in the folklore of many countries.
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Two groups of songs are selected for a more detailed investigation®. The first group
comprises Lithuanian and Belarusian wedding songs containing motifs of ritual drinking;
specifically — the set of wedding songs related to rituals in the betrothal period. Drinking
rituals in existence during the betrothal period as reflected in the songs are explored based
on considerably well-documented ethnographic descriptions of Belarusian and Lithuanian
weddings of 19th century/early 20th century and folkloric material gathered in the same
period. Another group of songs analysed in the article is Lithuanian feast songs of a compar-
atively recent origin that exhibit explicit links with the old songs (especially wedding ones)
and might alternatively be called drinking songs. Accordingly, in the following parts of the
article two different, albeit closely interconnected cases of drinking rituals being reflected in
folk songs are presented: the motifs of wedding songs which show clear links to the ritual
context of betrothal, and the repertory of feast songs oriented to entertainment-related feast
practices, denoted by distinctive paraphrases of traditional beverage consumption.

It should be noted that this article does not seek to comprehensively analyse the or-
igin of old drinking rituals, the aspects of their distribution or the history of traditional
beverages. These fields of interest have received the close attention of scholars from
different countries in recent decades’®. We are more concerned with the directions taken
in the changes occurring in the ritual drinking tradition, especially when the old ritual
practices were already extinct. This question is briefly discussed in the part below.

SOME NOTES ON CHANGES IN DRINKING RITUALS AND
FOLKLORISATION TENDENCIES

Old written sources, folklore data, and numerous archaeological, anthropological and
ethnological investigations show that traditional beverages like mead, wine, beer or
vodka have an ancient and rich history in both Europe and other continents (Dietler 2006:
232-235). Since ancient times, they have accompanied religious rituals, community
festivals, and life events of an individual, and been widely used as an integral part of
libations, to confirm ritual actions, and even as a ‘seal’ holding legal power in important
agreements. As researchers of the history of traditional beverage consumption state:

2 Different folklore sources were consulted in the selection of Belarusian and Lithuanian song texts relevant
for the investigation. A substantial amount of wedding songs was selected from scientific publications of Bela-
rusian and Lithuanian songs (see Bsic.IT, LLD.VD). The author of this article also used the early ethnographic
wedding descriptions published in the 19th century which usually provide summaries of rituals together with
related songs. The Lithuanian feast songs analysed in the paper were selected from the series “The Book of
Lithuanian Folk Songs”, Vol. 24 “Feast Songs” (published in 2019; cf. LLD.V3D). Folk song collections stored
at the Archive of Lithuanian Folklore were also consulted.

3 Inrecent decades, numerous investigations on the use, cultural meaning and ritual significance of traditional
beverages have been carried out. With reference to relevant research on this topic in the field of Lithuanian and,
in a wider respect, Baltic ritual culture, the works of mythologists and folklorists Daiva Vaitkevi¢iené (2011,
2019), Broné Stundziené (2004), Nijol¢ Laurinkiené (2012), Elvyra Usaciovaité (Vcauépaiite 2009) should be
mentioned. Comprehensive data on the traditions of ritual consumption of mead, beer and vodka in the Slavic
countries may be found in the ethnolinguistic dictionary “CoaBstHCKHE APEBHOCTH: DTHOIUHTBUCTHIECKUI
cioBapp” (1995-2012).
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the importance of these alcoholic beverages is evident in the multiplicity of
customs and regulations that developed around their production and uses.
They often became central in the most valued personal and social cere-
monies, especially rites of passage, and were ubiquitous in such activities
as births, initiations, marriages, compacts, feasts, conclaves, crownings,
magic rites, medicine, worship, hospitality, war making, peace making,
and funerals (Keller, Vaillant).

When delving into the drinking traditions of more recent historical periods that still
have noticeable attributes of community life, one observes over the last 200 years the
consumption of beverages at festive gatherings of European and other nations has been
and remains actively combined with various ritual attitudes. The process of sharing drinks
itself encompasses different actions evidently stemming from ritual, and which formerly
held sacred meanings. Although for every individual nation this ‘drinking culture’ has
its own features (preferences are observed to vary for drinks or even drinking), a consid-
erable share of feast customs has universal attributes. Here one could include numerous
‘international’ drink-related gestures and attitudes that are practised quite actively; we
note a few of the popular ones easily observable in the feasts of most European nations:
before drinking, the drinking vessel is raised in the air, the remainder of the drink some-
times is spilt over one’s shoulder; the feast participant sitting beside is greeted (a drink to
their health is taken); feast participants compete over who will drink quicker or a greater
quantity; when a drink is finished, the glass is turned upside down; sometimes people
stand up while consuming a drink etc. Scholars of culture history easily recognise the
reflections of archaic drinking rituals in these festive ‘performances’. Even these days,
in wedding, christening, house-warming and other celebrations in different countries
(especially in rural regions) attended by family members, relatives or neighbours, one
can hear the hosts encouraging the guests to drink more, and to drink their glasses right
to the bottom. All of these festive communication elements have long been seen as an
expression of hospitality and popular feast customs. Generally speaking, when celebrat-
ing, modern communities do not identify the origin or primary purpose of their actions
or accompanying verbal formulas which come from the old ritual contexts, but merely
repeat their variations as certain norms of etiquette, habits of social behaviour, or as an
engaging tradition that helps to unite members of a group. Over time, peculiar forms
of feast culture developed in different countries that were gradually more oriented to
entertainment, yet simultaneously preserved some elements of a ritual character, albeit
profoundly transformed. According to the author of ‘“Alcohol and Culture”, the anthro-
pologist David G. Mandelbaum: ‘‘drinking in a particular society may be either a sacred
or a profane act, depending on the context, and the people may not be aware of the basic
principles and meanings that are actually involved” (Mandelbaum 1965: 281).

The verbal communication of feasts which forms an integral part of the festive ‘per-
formance’ discussed above has evolved into different forms of folklore. This communi-
cation is directly related with the consumption of traditional beverages; it manifests in
concise oral formulas and as longer texts intended for specific occasions. In line with local
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traditions and occasions for feasts, it may appear as laconic greetings while drinking to
the health of the person sitting next to an individual at a feast and bestowing wishes of
happiness and prosperity on them, brief toasts, or, to the contrary, as toasts marked by
elaborate rhetoric, as well as songs sung by all feast participants that are called drinking
or feast songs. All of these creative activities directly related to beverages and their use
and performed by feast participants have long been part of the folklore of various nations
and received the considerable attention of scholars investigating traditional culture. In
his study ‘‘An Anthropological View of Alcohol and Culture in International Perspec-
tive”, the anthropologist Dwight B. Heath defines the connections between the drinking
traditions and the folklore observed in the cultures of many nations around the world in
the following way: ‘‘much of what is learned about drinking, whether favorable or unfa-
vorable, is passed from one generation to another through stories, songs, poems, tales, and
sayings that reflect long-term cultural experiences and attitudes” (Heath 1995: 343). The
“‘long-term cultural experiences” he mentions should encourage folklore researchers to
primarily view the reflections of the old drinking traditions in folklore as a distinct cultural
continuity characterised by a specific internal logic and inevitable folkloric paradoxes. It
is well known that their poetic character, distinctive symbolic expression and variance
caused by the oral tradition mean that folklore texts, especially folk songs, cannot always
be seen as a reliable source of knowledge and exploration of community life in the old
times. Nonetheless, having selected appropriate tools for analysis, one may recognise a
range of explicit and implicit traces of archaic ritual communication in them. Perhaps
the most viable research direction here is the thorough investigation of folklore contexts
(historical, social etc.), delving into the tendencies of folklore genre development etc.

In contemporary folklore research, the approach taken to folklore texts of various
genres as an integral part of everyday life and ritual communication of the traditional
community is more relevant than ever.

DRINKING RITUALS AS REFLECTED IN BELARUSIAN AND LITHUANIAN
FOLK SONGS

1. “THEY GAVE THEIR DAUGHTER AWAY FOR A GLASS OF VODKA:
THE FOLKLORIC VERSION OF A DRINKING RITUAL IN WEDDING SONGS

As noted, traditional beverages have made up an important part of the ritual life of a
community since ancient times. According to Martin A. Lynn, ‘‘drinking accompanied
the important rites of passage of birth, marriage and death, the festivals of the agricultural
calendar and of the liturgical year, and royal, civic, religious and fraternal rituals” (Lynn
2001: 120). Out of all the listed ‘‘rites of passage”, wedding rituals and customs stand
out because they continue even today. It is known that archaic wedding customs were
first and foremost related to entering into a contract between two families that acquired a
legal status via the ritual consumption of traditional beverages. Recent research on Baltic
beverages and associated rituals indicates, ‘ ‘historical and ethnographic facts provide the
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most data on three areas where a drinking ritual served as a legal act: concluding a mar-
riage, peace treaties, and contracts of exchange (gift and purchase and sale agreements)”
(Vaitkeviciené 2019: 337). Hence, the primary role of traditional beverages at wedding
rituals was to finalise the marriage contract between the bride’s and groom’s families
during the betrothal. It was particularly important in pre-Christian times when the official
canonical marriage was still not in place. During the betrothal, the mutual agreements
on the material assets given by parents and the bride’s consent to the marriage gained
a legal status. This explains why the contracts had to be concluded in the presence of
community members (neighbours and relatives served as the witnesses to the contracts
and undertakings), and the final legitimisation of the marriage contract was a common
feast at which drinks appear to be the main ritual element. A similar order of concluding
marriage contracts was found among many European nations until the first half of the
20th century. It should be noted that the ritual consumption of traditional beverages
came to wedding customs from the archaic past of community life — its origin is related
to ancient libation rituals (for more, see Biegeleisen [1928]: 38-39).

Numerous situations of ritual drinking may be observed at traditional weddings in
both Lithuania and Belarus (also in many other Slavic nations). The folklorist Broné
Stundziené analysed Lithuanian wedding rituals and their reflections in songs and noted
that drinking “acts”, numbering approximately 20, accompanied all wedding episodes
from matchmaking through to the end of the wedding feast. Stundzien¢ states, “in all
cases, the dual purpose of drinking acts catches the eye: it signifies the ritual separation
from one family and the incorporation into another one. In the first case, the bride’s family
drink as a sign of giving the bride away, in the second case the groom’s family drink
as a sign of accepting the bride” (Stundziené 2004: 46). Still, the ritual consumption of
traditional beverages during betrothal is viewed as the most important act because, as
stated, the betrothal was the main part of the wedding ritual.

Linguistic data confirm that consolidation of the contract concluded between the families
of the bride and groom during the betrothal by means of community-based drinking was
viewed as the key point of the ritual. In Lithuanian, Belarusian (and many other Slavic)
languages, the names referring to this wedding stage are directly linked with the words
gerti, pragerti, degtiné (to drink, to drink as a sign of giving [the daughter] away, vodka)
etc. Here, we mention several of such names based on the monograph ‘‘Marriage and
Wedding in Slavic Folk Culture” (“bpak n cBanp0a B ci1aBSIHCKOM HapOIHO KyIbType”)
by the ethnolinguist Aleksandr Gura: Lithuanian — uzgéros, pragéros, sugertuvés,

4 Here it should be explained that betrothal in this case refers to the initial stage of traditional wedding, lasting
from matchmaking to the wedding itself, which takes place at the house of the bride’s parents. During this
period, the families of the bride and of groom made arrangements regarding the allocation of financial and
material assets and also negotiated specific aspects of the wedding organisation. Other essential moments of
betrothal: the bride’s consent to marriage (frequently known as “giving the hand in marriage”); ring exchange
between the newlyweds; gift exchange between both sides etc. As time passed and the rituals were reduced,
the initial stages of a wedding, which in both Belarusian and Lithuanian ethnographic “vocabularies” had a
variety of names, inevitably changed, were combined etc. (see ®smocix 1980: 20; Vysniauskaité et al. 1995:
284-286).
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Belarusian — zanoinwl, nepuois, opyeust (esnuxus) u mpayusi 3anoinsl’; Ukrainian —
3anoinu; Polish — zapoiny; Slovak — prepijanie, Serbian — nujerse oesojxe, etc. (for more,
see I'ypa 2011: 412).° All of these old names for rituals refer directly to the culmination
of the betrothal — the establishing of mutual agreement between the family of the bride
and the family of the groom through a common feast, where the key action was the
sharing of drinks among the ritual participants in a specific order, thereby legitimising
the agreements. First, the beverages brought by the representatives of the groom’s family
were consumed. As a Belarusian wedding description of the 19th century states, “vodka
brought by the representatives of the groom has a significant role: it may be consumed
only after the agreement is concluded and it serves as the confirmation that the bride’s
parents will honour their promise” ([JoBnap-3anonbsckuii 1888: 11-12). The betrothal
ritual occurring after the “economic” agreement between the two families is described
by Antanas Juska, the most prominent collector of Lithuanian wedding customs and folk
songs of the 19th century:

The bride gives a small posy of rues wrapped into a white kerchief to the
groom. The groom takes it, unwraps the rues and attaches them to his chest,
takes the kerchief for himself, removes a ring from his finger and gives it
to the bride. In exchange, the bride gives her ring to the groom and puts it
on his finger; afterwards, they kiss each other. The groom uzgeria nuotakq
(drinks to the health of the bride), and they must drink the cup together to
the bottom. Then parents, relatives, friends, and neighbours <...> bestow the
wishes of happiness, good days, and a long life upon the newlyweds. They
all begin drinking, singing, and celebrating. This is pragertuvés (drinking
as a sign of giving the bride away), or zZiedynos (betrothal) (Juska 1880: 9).

Motifs of beverages and drinking are common in Belarusian and Lithuanian wedding
songs dedicated to the stage of betrothal. They present a distinct folklorised perspective
of the key point of the marital agreement, where a joint feast of the participants and wit-
nesses of the betrothal serves as final confirmation and seals the girl’s consent to marriage,
the promise of her parents to give the agreed material assets to the groom’s family, the
mutual exchange of gifts, as well as the ring exchange between the bride and the groom.
This ritual ‘pouring a drink on’ the marriage contract by using traditional beverages also
signified that it was irrevocable. This may be why the ‘theme’ of drinking is so frequent
in songs dedicated to this wedding stage. One motif from betrothal songs of both nations
stands out as the most popular and most capable of reflecting the festive drinking tradi-
tion, which may generally be called Uz degtinés stiklq tévai atidavé/pardaveé dukrq [The

> Note that in Belarusian wedding customs and rituals exceptional attention was paid to “drinking in a sign
of giving the daughter away”; the feast legitimising marital agreements was held three times.

¢ A linguistic connection of a similar character is also typical in several other European languages. The Polish
historian and ethnographer Henryk Biegeleisen wrote extensively about this subject in 1928 (Biegeleisen [1928]:
36-37).
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parents sold/gave their daughter away for a glass of vodka]. Below, we provide a few of the
most characteristic examples of the discussed motif in Belarusian and Lithuanian songs’.

Examples of Belarusian songs

(1) Ha npanoro, npanorw, Ha Tayankuns mamyavka /la npanuy ceéaé
o3uys; [la Ha HO8bIMb 2anayky, [a 3a MEOY WKIAHAUKY, 3a copenku
yapauxy (Kapckuii 1916: 248).

(Tatyana’s father drank his child away. He drank her away on a new
terrace, for a glass of mead, for a cup of vodka.)

(2) Ha npaniy bayvxa dauxy, [la Hi 3a epow, Hi 3a kaneuky, [a 3a uapky
eapanxi (Bsic.I1 147).

(Father drank his daughter away not for a grosz, not for a kopeck, but
for a glass of vodka.)

(3) Au, wmo it 2oma 3a mamauxa, LLlmo npaoana i o3iyamauxa. 3a
eopkyro 1l 6o0auxy Ilpanina manooauxy. JIéeka ovino i npanisayi,
Lsoicka 6y03e it 3a6w18ayi (Bsic IT 138).

(What sort of a mother is she, she sold her own child. She drank her
young daughter away for bitter vodka. It was easy to drink her away, it
will be hard to forget her.)

(4) Oui, n'aniya, npanouya fa i [{yneuxina mamka: Ilpanina cearo uaoy
Ha zopraii 2capanyel, Ha canookin madouxy® (Bsc.IT 156).

(Oh, what a drunkard Dunechka’s mother is: she drank her child away
by drinking the bitter vodka, the sweet honey.)

(5) Mamxa oouxy npodana, npodana, Ha copenoyye nponuna, nponuna
(Kapcknit 1916: 248).
(Mother sold her child, drank her away by drinking vodka.)

(6) He cnesaiics, 03esauxa Ymo moi ysbe npanini. [Ipaniy ysbe ybeco
Hapoo, Teoti mamouka nansapod. Yce nini uapauxai, A meoi mamauxa
wiknanaykau (Bsc.I1 179).

7 In this article, the quotations of songs are provided in Belarusian and Lithuanian together with English
translations. As this paper aims to render the folkloric content and meanings of songs as accurately as possible,
a literal translation is given instead of a poetic one. It should be noted that not only texts but also melodies of
Belarusian and Lithuanian songs have many similarities. This investigation focuses only on the lyrics of songs;
hence the instances of melodies are not included.

8 Together with this song, the following remark of the singer is recorded: “[The song is sung] when the groom’s
parents and the bride’s family drink vodka in a sign that they accept the gifts and the marriage agreement”
(Kauti cBatsl i pOAHBIS HABECTHI 3aITiBaIOLb TapaIKaiil Japbl 1 3rojsl Ha MUTI00).
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(Don’t be angry, girl, that we drank you away. Everyone drank you
away, first of all — your father. Everyone drank from small cups, your
father drank from a big glass.)

Examples of Lithuanian songs:

(7) Stikliukelj penktq gereé, Jau tévelj perkalbéjo, Tévelj perkalbéjo,
Tévas dukrele zadéjo (JSD 253).

(They were drinking the fifth glass, they have already persuaded the
father, the father promised them his daughter [in marriage].)

(8) Skamba kanklelés Ir trimitatés, Eina mociuté Graudziai verkdama.
Vakar vakarq AS girta buvau, Mano dukruze AS pazadéjau. Jau Siandien
Siandien Isssiblaivéjau, Jaunos dukruzés Labai gaila (LLD.VD 60).
(Kanklés® and trumpets sound, mother walks and cries bitter tears. Yes-
terday I was drunk, I promised my daughter [in marriage]. Today, I have
grown sober, I feel sorrow for my daughter.)

(9) Uz arielkos puskvortéle Pazadéjo dukteréle. Ar taip pigiai uzauginai,
Ar vargelio nepazinai, Ar nesupai naktj lopselio? (LLD.VD 64).
([Mother] promised her daughter [in marriage] for half a quart of vodka.
Was it so cheap to raise her, did you not experience any hardships, did
you not rock the cradle overnight?)

(10) Girdziu, prageré, liliava, Matka dukrele, liliava. — Pragerk, mot-
ule, liliava, Margas karveles, liliava, Ne mane jaunq, liliava. Girdziu,
prageré, liliava, Tévas dukrele, liliava. — Pragerk, téveli, liliava, Margus
verselius, liliava, Ne mane jaung, liliava (LLD.VD 65).

(I hear, mother drank her daughter away. — Mother, drink away mot-

ley cows, not me, a young girl. I hear, father drank his daughter

away. — Father, drink away motley bulls, not me, a young girl.)

Attention should be paid to the fact that the folklorisation of drinking rituals in songs
occurs in distinctive ways that conform to the laws of song poetics. In a sense, ritual
contexts are ‘reformulated’ to fit the poetic canon of the songs and adapted to their poetic
logic. Those parents who give away or sell their daughter for beverages are seemingly
reproached and condemned (see examples 3, 4, 9). This folkloric version of the ritual
communication clearly belongs to the general ritual context of a wedding (together with,
for instance, the bride lamenting upon leaving her parents’ home, scolding, or even
scornful remarks made to the representatives of the groom’s family and expressed in a

speech or song).

° A Lithuanian box-zither musical instrument.
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As evidenced by copious ethnographic material and our investigations of the rituals
in Lithuanian and Belarusian traditional weddings, the wedding negotiations and related
drinking rituals were held at the house of the bride’s parents. The initial negotiations
between the bride’s parents and representatives of the groom’s family were sometimes
conducted in a ‘neutral’ place, often a tavern in the town or village. On such an occasion,
drinks were also consumed in order to strengthen, to ‘pour a drink on’, the agreements.
The folklorisation of such contracts and accompanying feasts is arguably seen in the
songs of the two nations:

(11) Atpuskély buvau, Karceméléj gériau, Su zenteliais kalbéjau,
Dukrele pazadéjau (L'TR 514/53).

(I attended a patronal festival, I was drinking in a tavern, I was talking
with sons-in-law, I promised my daughter [in marriage].)

(12) IIpanoro, npanorw! Ilpaniy 6ayvra oauxy YV Cuyyky Ha pelHauky
(Bsic.06: 403)

(He drank her away, he drank her away! Father drank his daughter away
in the city of Slutsk, at a market.)

The poetic image of a daughter/a girl who was “drunk away” (i.e., given away for
beverages and for money) that reappears in songs is directly linked with the archaic
customs of buying brides. According to the ethnographic descriptions of Lithuanian
and Belarusian weddings, the whole narrative about the matchmaking stage is based on
“sale—purchase” negotiations, while matchmakers who come to a girl’s parents’ house
are portrayed as merchants in dialogue between the two families, as well as in songs.
The frequent use of money in betrothal rituals should also be viewed as an echo of the
archaic ‘bride-buying’ customs. Some of them are directly related to drinking rituals.
The following custom is an example of such ritual communication: “a young man drops
a coin into a glass full of vodka and drinks to the health of the girl. She takes the money,
drinks vodka, and passes the glass on” (Bsic.06, p. 387).

Overall, it should be stated that even though betrothal songs embody a poetised view
of the principal moment of the wedding, it is obvious that this layer of folklore still has
a direct connection with archaic wedding rituals. The song motif discussed above (The
parents sold/gave their daughter away for a glass of vodka) is the most characteristic
motif of Belarusian and Lithuanian betrothal songs, but is far from being the only one.
As research on betrothal songs indicates, “next to the motif of negotiations, the motifs
of drinking are similarly frequent” in such songs (Sauka 1988: 14).
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2. “DRINK THE GLASS AND SHOW ME THE BOTTOM OF IT”:
PARAPHRASES OF DRINKING RITUALS IN LITHUANIAN FEAST SONGS

As noted, various drinking motifs recur in wedding songs and are often directly linked to
wedding customs. Lithuanian folklore research shows that long ago following the death
or significant transformation of the old wedding rituals, a large number of the songs that
had accompanied them were gradually incorporated not only into wedding celebrations
but into other community feasts and entertainment. Already in the Lithuanian cultural
press as far back as in the early 20th century, an article (author unknown) about betrothal
customs and related songs noted that songs performed as part of wedding drinking rituals
have acquired a new meaning over the course of time: “young people sing them at their
gatherings; they are also sung in various feasts: christenings, name days, etc.” (Uzgéros
1913: 39).

Moreover, around the end of the 19th century and early in the 20th century a multi-
tude of new songs appeared that dealt with beer and vodka, the merry sharing of drinks,
encouragement to drink to the bottom of one’s glass, etc. Slowly emerging from all of
these old and new songs was a separate corpus of songs named “feast songs”, or “drinking
songs”. In recent years, these songs have received growing scholarly interest from folk-
lorists and mythologists (Vaitkevi¢iené 2019: 23-24, 141-144; Ivanauskaité-Seibutiené
2015). Conditions for the exploration of feast songs as an integral part of community-based
communication have improved following a recent publication of them in a scholarly
volume!®, Songs of a similar character can be found in the folklore of several nations. In
community feasts, feast songs are inseparable from other forms of feast folklore such as
toasts, board (drinking) games, jokes; they are unquestionably related to the consumption
of traditional beverages. According to Kevin Grace, ‘‘the genre of drinking songs owes
its existence to the celebration and conviviality that is associated with the consumption
of alcohol” (Grace 2010: 77).

Below, we present several of the most popular motifs from Lithuanian feast songs
that interpret the drinking theme in a particular way. These selected instances represent
song types with numerous variants. These songs were put down in writing at the end of
the 19th century and start of the 21st century.

Perhaps the most frequent motif deals with encouraging a person/s to drink to the bot-
tom of the glass. This motif may generally be called ISgerk stiklq, parodyk dugnq (“drink
the glass and show me its bottom™). Many feast songs contain active encouragement to
consume the whole beverage and not leave a single drop in the vessel. The songs also
call to “turn the glass upside down”, “show the bottom of the glass”, “roll the glass across
the table”, i.e., to prove that the liquid has been fully consumed. Such songs also claim
that any guest who does not drink their glass to the end will be “punished” and need to
drink several more servings. All of these imperatives found in songs are connected to the
general atmosphere found at feasts, where singing is combined with drinking and a range
of traditional gestures (raising glasses, drinking while standing up etc.).

10 For more detailed information, see footnote 2.
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(1) Isgerki stikleli Visq | dugnq, Neliki sveteliams Savo laseliy (LLD.
V3D 819).
(Drink the glass to the bottom, don’t leave a drop for the guests.)

(2) Isgerk stiklelj ir parodyk dugnelj (LTR 5571/54).
(Drink the glass and show [me] the bottom [of it].)

(3) Isgériau stiklelj In dugnelj, Paritau stiklelj Per stalelj (LLD.VSD
252).
(I drank the glass to the bottom, I rolled the glass across the table.)

(4) Versk ant sono stiklinéle, Parodyk dugnelj (LTR 3839/22).
(Tip the glass on its side, show me the bottom of the glass.)

(5) Jei skilenycios neisgersi Ir ant dugno neapversi, Tris gersi, tris gersi
(LTR 3957/8).

(If you don’t drink the glass and turn it upside down, you will drink
three more, you will drink three more.)

The encouragement to drink one’s beverage “to the bottom” heard in the feast songs of
considerably late origin and surviving until these days as an amusing entertainment, in its
origin is an ancient cultural phenomenon, presumably linked to the archaic drinking rituals
of the Baltic peoples. The book “Deliciac Prussicae oder Preussische Schaubiihne” by
Matthdus Prétorius, published at the end of the 17th century, along with other old sources,
describes libations being poured on the soil during community gatherings as offerings to
the Earth Goddess, household deities, or souls of the departed (for more, see Vaitkeviciené
2019: 298-304). An integral part of this ritual was performed when community members
drank from the same vessel as the vessel was being passed around a circle and every par-
ticipant in the ritual drank it down to the bottom. When ritual contexts died out, passing a
drink around a circle became an element of communal communication in entertainment and
gained new meanings. In modern times, the custom of drinking from the same vessel by
passing it around a circle has died out in communal feasts in Lithuania and other countries.
It was replaced by drinking from separate drinking vessels given to each feast participant.
The encouragement to drink one’s glass to the bottom survives even today, although it has
turned into an invitation for guests to drink as much and as swiftly as they can.

Another equally popular motif in feast songs is drinking “to one’s health”. It should
be noted, however, that wishes of health, happiness and joy are very common in these
songs. The addressees of such wishes are the hosts of the feast, the guests, neighbours,
and relatives.

(6) Uz gaspadoriaus sveikatq Mes isgersim su ukvata. Uz gaspadinés
sveikatq Mes isgersim tris stiklines (LTR 4528/178).
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(To our host’s health we will eagerly drink. To our hostess’s health we
will drink three glasses.)

(7) Cinkt cinkt, stiklq pakeldamas, Klan klan, | gerkli leisdamas. [ tava
sveikatq, { mana zyvatq, Ei vyvat, ei vyvat! (LLD.VSD 430).

(Clink clink, lifting the glass, clank clank pouring into the throat. Here’s
to your health, and here’s to my life, hey, vivat!)

(8) Gaspadoriau, gaspadine, Biikit visi linksmi, Bukit visi sveiki (LLD.
VsD 800).
(Host, hostess, may you all be happy and healthy.)

(9) Giminélés mano, Mylimieji mano, Tai mes gerkim, uliavokim, Kolei
sveiki esam (LLD.VSD 40)
(My beloved relatives, let’s drink and be merry while we are healthy.)

(10) Sveika sveika, miis sesula, Alaus gereklela (LLD.VSD 82).
(Greetings, our sister, a drinker of beer.)

(11) Kad mes sveiki vis bitum, Arielkéli vis gertum (LLD.VS§ 249).
(So that we’ll be healthy and will always drink vodka.)

The anthropologists/folklore researchers Albert Baiburin and Andrej Toporkov be-
lieve “the custom of drinking ‘to one’s health’ is undoubtedly of mythological origin”.
According to these scholars, the prototype of this custom was drinking in honour of a
deity. Even though greeting one’s table companion while passing a drinking vessel on
to them may seem like a simple gesture, its ancient meaning is profound (baiiOypuH,
Tomopkos 1990: 150).

We do not have firm grounds to state that a direct link exists between feast songs and
the old drinking rituals. In these songs, the repeated encouragement to drink to the bottom
of one’s glass, to pass the drinking vessel around the table, the wishes of happiness, joy
and especially of good health are all not explicitly related to archaic ritual practices but
through models of behaviour and interpersonal communication that have been around
for hundreds of years and were formed under the influence of ritual communication.
Therefore, the drinking motifs in feast songs which unexpectedly remind one of the old
drinking rituals are more appropriately to be viewed as paraphrases of ritual communi-
cation or as certain allusions to an implicit ritual experience. It is likely that feast songs
were created in order to verbalise and sing about the actions of the hosts and guests during
feasts (passing a drinking vessel around the table, encouraging people to drink to the
bottom of their glass, turning the drinking vessel upside down etc.), which, as mentioned,
is closely connected with the old rituals. In this way, the reflections of archaic drinking
rituals were introduced in more recent folk songs.
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The community members, gathered around a festive table and passing drinks around,
are united by mutual goodwill, the joy of being together, the desire to share food and
drinks and thereby have an experience of a feast and humans coming together. As D. G.
Mandelbaum states, “drinking together generally symbolizes durable social solidarity — or
at least amity — among those who share a drink” (Mandelbaum 1965: 282). Feast songs
enable a better understanding of the essentially changed reality of traditional beverage
consumption, where the sacred ‘vertical’ ritual experience is transformed into a ‘horizon-
tal’ experience of interpersonal connection. Regardless of the reason that people gather
together, it is essential that their being together, while sharing drinks and food, chanting
sacred hymns, or singing merry drinking songs, constitutes a feast in the widest sense of
the word. It may be viewed as a pause kic et nunc, taken to rejoice in the great company
of friends and relatives, to drink to each other’s health, wish happiness, and to celebrate
life itself, having forgotten one’s work and other troubles at least for a moment. This
vivacious attribute of traditional gatherings that is found in many nations round the world
was extensively analysed by the philosopher and literary critic Mikhail Bakhtin. In his
book “Rabelais and His World”!'" dedicated to the carnivalesque medieval folk culture,
he writes: “the banquet always celebrates a victory and this is part of its very nature.
Further, the triumphal banquet is always universal. It is the triumph of life over death”
(Bakhtin 1984: 283).

Even though they no longer exhibit a noticeable connection to the old drinking rituals,
feast songs fulfil a distinctive communicative function — they bring the community together,
create a positive atmosphere, and bring joy. In this context, the songs also serve to pro-
vide a certain ‘musical background’ for the feast while also acting as a common creative
activity which unites the community. In the words of Grace, “drinking songs continue to
be a dynamic rather than static cultural expression of group behavior” (Grace 2010: 78).

CLOSING REMARKS AND CONCLUSIONS

Ellen B. Basso and Gunter Senft, the editors of the collective monograph ‘‘Ritual Com-
munication”, argue that a ritual is not only an action or event, but an experience as well:
“ritual is not only something done but also something experienced in the doing” (Basso,
Senft 2009: 3). The specified “ritual experience” unites generations of people living in
different époques. The experiences of ritual attitudes passed down from generation to
generation may encourage the existence of archaic cultural forms, even when specific ritual
practices have long died out and become irrelevant as people’s life circumstances have
changed significantly. After all, even such habitual, arguably ‘automatically’ performed
actions, such as a handshake upon greeting someone, or the especially popular drinking
“to one’s health” at feasts, have an ancient and remarkable history that reveals the abun-
dance, transformations and a certain universality of ritual actions. As noted by the scholar

' First edition: Teopuecmeo @pancya Pabne u napoonas Kyremypa cpednesexosws u Peneccanca [Francois
Rabelais and the Folk Culture of the Middle Ages and Renaissance], Moscow: Xy10)KeCTBEHHas1 IUTeparypa, 1965.
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of religious studies and the ritual theorist Catherine Bell, “at one time or another, almost
every human activity has been done ritually or made part of a ritual” (Bell 1997: 91).

In this article, we considered how the elements of the old community-based drinking
rituals are developed in folklore. The song motifs discussed in the paper show explicit
links between drinking rituals and folklore (wedding songs and betrothal drinking rituals),
as well as a certain implicit cultural connection between the old ritual attitudes and the
festivities of later times (the motifs of feast songs paraphrased in drinking traditions). In
both cases, we can still talk about active community-based traditions of beverage con-
sumption. Meanwhile, beverage consumption in modern times has acquired an essentially
different character. Numerous studies on the history of beverage consumption reveal an
obvious shift from community traditions to individual self-expression: as the old ritual
communication faded, community-based drinking customs have gradually become a means
of fulfilling one’s personal needs or even of alleviating psychological difficulties. On the
level of interpersonal communication, the sharing of drinks has become established as a
social act ensuring mutual understanding and convivial relationships. As scholars of the
history of traditional beverages state, it is:

not that the ancient uses of alcohol have been forgotten: a drink is still
the symbolic announcer of friendship, peace, and agreement, in personal
as well as in business or political relations. In modern society, however,
many people discover that drinking can often help them to suppress the
overwhelming inhibitions, shyness, anxieties, and tensions that frustrate
and interfere with urgent needs to function effectively, either socially or
economically (Keller, Vaillant).

The culture of traditional beverage consumption has developed from the most archaic
religious rituals and the use of drinks to legitimate significant community contracts to
beverage consumption being more a form of pastime, a way of relaxing and creating an
elated mood, and an integral part of entertainment and interpersonal communication.
Notably, traditional beverages and the practices of their consumption remain a connect-
ing link between the customs of archaic celebrations and contemporary feasts, and also
serve as a means for creating a festive atmosphere. In the most general sense, ‘‘alcohol
is universally associated with celebration, and drinking is, in all cultures, an essential
element of festivity” (Social and Cultural Aspects of Drinking 1998: 9).
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OT PUTYAJIbHOM KOMMYHUMKAILIMHU K 3ACTOJIbHBIM PA3BJIEUEHM SIM:
OTPAXEHUA JIPEBHUX OBPAJI0B B HAPO/IHBIX ITECHAX

Buta UBAHAYCKAUTE-ILIENBYTHEHE
SO

TeMa maHHOH CTAaTbH — BOIPOCHI, KACAIONIUECS COOTHOIICHHS PUTYalbHON
KOMMYHHKaIH 1 (oipkiiopa. Ha ocHOBe akTyanbHBIX aHTPOMOJIOTHYECKHX U
(ONIBKIIOPHBIX UCCIIE0BAHUI BBIICHSETCS, KAK MEHSAETCS 00psII0BOE yoTpebIieHe
TPpaAUIIMOHHBIX HAIMUTKOB U KaK OTJAC/IBbHBIC 3JICMCHTBI apXan4CCKOTI0 pUTyajia
TpaHCHOPMHUPYIOTCS B COBPEMEHHBIE 3aCTOIBHbIE Pa3BIICUECHHS, TAKKE KAKUE MPSIMBIE
¥ KOCBEHHBIE OTPa)KEHU IPEBHUX 3aCTOJIBHBIX OOPSI0B MOXKXHO OOHAPYKHUTH B
OTHOCHTEITFHO TO3IHUX (hopMax (obKIIopa.

s MccnenoBaHus MPUBJIEYEHBI JIBE TPYIIIBI OEOPYCCKUX U JINTOBCKHUX
HapoAHbIX neceH. [lepBast rpynmna — auToBCKHE U OenopyccKue cBaieOHbIe ECHH,
HMEIOIIHE IPSAMYIO CBSI3b C 00psiiaMu nponusanus Hegecmoi (0€I1. 3anoinbl; TUT.
pragertuves). Tak e HCIoIp30BAINCH 3THOTpaQUIEeCKUE OIIICAHHS OETIOPYCCKUX
W JTUTOBCKHUX cBaaeOHBIX 00psaoB XIX Beka. Bropas rpymma — TUTOBCKHE
3aCTOJBHBIC IECHH OTHOCHTEIBHO MTO3/THETO MPOUCXOKICHUS.

TpaauimoHHbIEe HATUTKHY (MEJT TUTHBIH, BUHO, TUBO MJIM BOJIKA) UMEIOT OYEHb
JIONTYIO0 ¥ Ooratytro ucroputo B EBporie u B ipyrux KoHTHHEHTax. C He3aIaMsITHBIX
BPEMCH OHHU COIIPOBOXIAIIN PECIIUTUO3HBIC O6p5[I[I)I, KOJIJICKTUBHBIC ITPa3aHUKHU
Y Ba)KHBIE COOBITHS KI3HH YEIOBEKa, MIUPOKO MCIOIB30BAINCH B INOANINAX, a
TaKXKe CITY KN IOPUINICCKAM YTBEPKICHUEM BaXKHBIX COTJIAIICHUI.

B GenopyccKux U TUTOBCKUX CBaICOHBIX TIECHSAX IOBOJIBHO YaCTO BCTPEUAIOTCS
MOTHBBI, CBSI3aHHBIE C OOPSIIOBBIM YHOTpPEOJICHUEM TPaJUIIMOHHBIX HAIIUTKOB.
OnHUM M3 CaMbIX paclpOCTPaHEHHBIX SIBIISIETCS MOTUB «omey (Mambv) npOnui
(npooan) 0ouxy 3a 600xy». IlecHN C STUM MOTUBOM COIIPOBOXK AT 00psIT 00pyUIeHHSI.
VYxpemeHne OpatHOTo JOTOBOPa MEXITY CTOPOHAMH HEBECTHI M JKEHHXA IIOBCEMECTHO
COBEPIIAIOCEH ITyTeM COBMECTHOM TpaIe3bl, TTIaBHON YaCThI0 KOTOPOH Bcerna Opiia
BEINMBKA, 0003HAYABIIAS nponusarue Hegecmul. DOIBKIOPHBI MOTHB TOYCPH,
OT/Z1aBaeMoii / MPONMBaEMOii 32 HAIIUTOK WIIM JICHBI'H, CBS3aH U C apXanueCKUMHU
00BIYasMH ITIOKYIIKH HEBECTHI. DTHOrpaMYeCKre OMUCcaHus CBafeOHOro oopsiia
000MX HapOJOB MOJTBEPKAAIOT, YTO BECh CBATOBCKOW HAappaTHB OCHOBAaH Ha
MePEroBopax «KyIUIH-TIPOIAXKW», & CBATHI, IPUEKAIOIIIE B POAUTEIECKUHN TIOM
JEBYIIKH, B AUAJOTaX U MECHIX 0OBIYHO N300paXKaroTCa KaK KyIIIIbL.

DOoNBKIOPUCTAMHU JaBHO 3aMEUCHO, YTO P HCUS3HOBEHUH FIIH CYIIIECTBCHHOM
WN3MEHEHHH CTaphIX CBaICOHBIX U PYTHX O0PSII0B MHOTHE UX COITPOBOXKIABIIIHE
MIECHU B KOHEYHOM UTOT'€ CTaJIM YaCThIO Pa3HOOOPa3HBIX 3aCTOJILHBIX Pa3BICYEHHUIL.
B nuroBckoM oiibkiiope 00pa3zoBaiics JOBOJIBHO OOJIBIION MACCHUB 3dCMOIbHBIX
neceH, BKIIFOYAOIIHI CTapbie (B MEPBYIO OYepEab CBaAOHbIC) M HOBBIE (CO3JaHHBIC
B koHIle XIX B. 1 B repBoii monoBuHE XX B.) IECHH, UMEIOIINE Pa3HBIE 3aCTOIBHEIC
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MoTHBBI. CaMbIMU HOMYJIIPHBIMU OKa3aJIMCh TPU3BIBAHNS IIUTh JI0 THA, IIOKATUThH
Yalry 1o CTOJTy, IepeBepHyTh M MOKa3aTh e€ JHO, MUTh Ha 370pOBbE IOCTEH 1
XO0351€B, TTOXKEJIATh 3/10POBbS, CUACThsl U Ap. Bo BpeMs Mpa3qHUYHOTO 3aCTONbS
NEHUE ITHX NeceH OOBIYHO COBMEIANIOCH C PAa3HBIMH JKECTaMH U JEHCTBHAMHU
PHUTYaJIbHOTO MPOUCXOXKICHHUS: IIUTh CTOS; BBUIMBATh OCTATOK HAIUTKA 4Yepe3
IJIEY0; BBIIUTH O JAHA, OOHATH W MOLENOBATh PSIOM cHAAIMX U ap. [lecan
TaKOT0 POJa U3BECTHHI B (DOIBKIOPE PA3HBIX HAPOIOB.

Het Beckux OCHOBaHUI TOBOPUTH O KaKOH-ITHOO MPSMOU CBSI3H MEXIY
3aCTOJILHBIMH ITECHSMH CPaBHHUTEIIHHO ITO3/THETO IPOMCXOKACHHS U CTApUHHBIMU
OOILIECTBEHHBIMU PUTyaJIaMH. B 3THUX HECHSAX MOBTOPSIOIMINECS MPHU3bIBBI
BBIIIUTH 10 JIHA, IOKETAHUS CYACThs, PAJJOCTH U OCOOCHHO 310pOBbs OoJiee
YMECTHO Ha3bIBaTh napadpazaMu puTyaIbHONH KOMMYHHMKAIMH. 3aCTOIBHBIC
TIECHU BBITIOJIHAIOT YHUKAIBbHYI0 KOMMYHHKATUBHYIO (DYHKIHIO — OHH CO3JAf0T
MMO3UTHBHYO aTMoc(epy 1 00BEANHSIIOT COOOIIECTBO.

[Ipoanann3upoBaHHBIE MOTHBHI IIECEH OTPAXKAIOT KaK MPSIMYIO CBSI3b MEXKIY
PHUTYaJIbHBIM YIIOTpeOJICHUEM TPAANIIMOHHBIX HAITUTKOB U (oJIbKIIOpa (CBaieOHbIe
HECHH U 00PSA nponoun), Tak 1 HEKOTOPYIO KOCBEHHYIO KYJIBTYPHYIO CBSI3b MEXKIY
apXan4ecKkuM oOpsIIOBBIM MOBEJCHUEM U TTI03JHUMH 3aCTOJIBHBIMHU Pa3BICICHUIAMU
(MOTHBBI 3aCTONBHBIX TTECEH KaK mapadpa3sl APEBHUX OOPSIOB).

Vita Ivanauskaité-Seibutiené, Ph.D., InStitute of Lithuanian Literature
and Folklore, Department of Folk Songs, Antakalnio Street 6, LT-10308

Vinius, vytaseib@gmail.com
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Hapoanas nemonosiorus Iloneces
B KOHTEKCTE BOCTOUYHOCIABAIHCKUX
TPaJUIIMOHHBIX BEPOBAHUU

YACTD 2. HEJIOKAJIM3OBAHHBIE MUDOJIOTMYECKUE
[IEPCOHAXH. JIFOJY C JEMOHUYECKUMU CBOMCTBAMU'

—— Jlrogmuia H. Bunorpaaosa

Clanek preucuje folklorna demonoloska verovanja, razsirjena na ozemlju Polesja, regije
na meji Ukrajine, Belorusije in Rusije. Tradicionalna kultura te regije je zelo zanimiva
za etnologe in jezikoslovce najSirSega profila, saj ohranja Stevilne arhaicne elemente
obceslovanskegapomena. V prvem delu nase raziskave sta bila obravnavana dva bloka mi-
toloskih verovanj: duhovi domacih in naravnih lokusov ter demoni-pokojniki, ki se vraca-
jo z drugega sveta. (Prvi del ¢lanka je objavljen v Studii Mythologici Slavici 24 (2021).)
V drugem delu ¢lanka so analizirana verovanja o likih, ki pripadajo drugima dvema mi-
toloSkima skupinama: skupini dolo¢enih nelokaliziranih duhov (hudié¢, personifikacija
vihra, personifikacija smrti, duhovi bolezni, liki zastrasevanja) in razlicnim kategorijam
zivih ljudi, obdarjenih s posebnim znanjem (Carovnice, ¢arovniki, zdravilci, volkodla-
ki, ljudje ozkih poklicev). Raziskava poteka na podlagi podatkov vzhodnoslovanskega
mitoloskega sistema.

KLJUCNE BESEDE: vzhodnoslovanska niZja mitologija, ljudska demonologija, tradi-
cionalna verovanja Polesja

The article studies folk demonological beliefs in the territory of Polesye, a region locat-
ed on the border of Ukraine, Belarus and Russia. The region’s traditional culture is of
great interest to ethnologists and linguists of the broadest profiles since it retains many
archaic elements of common-Slavic significance. In the first part of our research, two
blocks of mythological beliefs were considered: the spirits of domestic and natural loci,
and the demons-deceased returning from the other world. (The first part of the article is
published in Studia Mythologica Slavica 24 (2021).)

The second part of the work analyses beliefs about characters belonging to the two other
mythological blocks: a group of certain non-localised spirits (devil, personification of
a whirlwind, personification of Death, spirits of diseases, intimidation characters) and
different categories of living people endowed with super-knowledge (witches, sorcerers,
healers, werewolves, people of narrow professional occupations). The research was car-
ried out taking data about the East Slavic mythological system into account.

KEYWORDS: East Slavic lower mythology, folk demonology, traditional beliefs of Polesye

* PaGorta BbInosHEHa Iy GHHAHCOBOM Moaaepskke Poccuiickoro HayuHoro dorga PODU (rpant Ne 20-012-
00300) «Hwusmiast Mu¢oI0THsI CIIaBSIH: HOBBIC METO/IBI U MTOIXO/IbI K HCCIICIOBAHUIOY.
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B mepBoif yacTi HACTOSAIIETO MCCICIOBAHUS, OMyOIUKOBAaHHOTO B XypHaie (SMS 24
(2021)), 65UTH paccMOTPEHEI 1Ba 0JI0Ka MI(OIIOTHIECKUX ITOBEPHIL: O TyXax JOMAITHIX
1 TIPUPOJIHBIX JIOKYCOB M O BO3BPAIAIONINXCS C TOTO CBETA MOKOMHUKAaX. DTH JaHHbIC
ObuTH 3apUKCUPOBAHBI HA TEPPUTOPUH 110J1€Chs1, PACIIOIOKEHHOTO Ha MTOTPAHUYBE TPEX
A3BIKOBBIX M ATHOKYJBTYPHBIX apeanoB (YKPamHCKOTO, OEIOPYCCKOTO M PYCCKOT0), a
Ha 3anaze cocenctpyromero ¢ Ilonpmeil. Bropas 4yacTh CTaTby MOCBSIIEHA aHAIU3Y
MIOBEPHH O TAKHMX IIEPCOHAXKAX, KOTOPHIE BXOJAT B COCTAB JABYX APYTUX MH(OIOTHIECKUX
650k0B. VIMeroTcst B By HEJIOKAJIM30BaHHBIE AyXU (YepT, IMepcOHN(UKALMS BUXPA,
nepconudukarms CMepty, 1yxu 00JIe3HEH, IIEPCOHAXHN, KOTOPBIMHU 3aITyTHBAJIH JICTEH)
U Pa3sHBIC KATETOPUH KUBBIX n}oz[eﬁ, HaJCJICHHBIX CBEPX3HAHHUEM (BEZII)MI)I, KOJIAYHBI,
3HaxapH, YeJIOBEK-000POTEHb, JIOAN Y3KONPO(HECCHOHATLHBIX 3aHATHH ).

B cucrteme mosnecckoil 1eMOHOIOTHH JTUANPYIOMINE TIO3HUIINHN 3aHUMAET OOITHPHBIN
KJIacC BE3JIECYIIHX 37bIX TyXOB, Y€PTEH, MHOTOKPATHO YITOMUHAEMBIX B CAMBIX Pa3HBIX
TOBEPHsIX, (DOIBKIOPHBIX )XKaHPaxX W pedeBbIX crepeorunax. Ciosa uepm/uepmu
HCITOJIB3YIOTCSI B PETHOHAIBHON TPaJuIUH Il 0003HAUYCHHS psifia MIEPCOHAXKEH C
pa3sHbIMH MI/I(l)OHOFI/I‘{ecKI/IMI/I XapaKTECPUCTUKAMU. Hwmerotcs B BUY TaKMC Pa3HOBUIHOCTU
oOpasa 4epTa, Kak: aHTaroHuCT bora-TBopiia, COBMECTHO C KOTOPhIM OH IPUHUMAI
y4JacTHE B COTBOPEHHH MHUPA, HO 3aTe€M ObLT COPOIIEH B IIEKIIO 33 TOPIBIHIO; MHOKECTBO
BPEIOHOCHBIX IEMOHHYIECKHX CYILECTB, IPOHUKAIONIHX B J0OMa JIFOJCH 1 BMEIINBAIOIIAXCS
B HX IOBCEHEBHYIO JKH3Hb; HE3PUMBIE TyXH, CIIOCOOHBIE BCEIATHCS B TEJIO YETIOBEKa,
Jeriast ero OOJIBHBIM WM OECHOBATBIM; TYXH-«X035€Ba» MPUPOIHBIX JIOKYCOB (BOSTHOM
4YepT, JIECHOHN 4epT, OOJOTHBINA YepT); AYXU JOMAIIHET0 MPOCTPAHCTBA (JOMAaIIHUN
4yept). HakoHell, 3TUM e CJIOBOM 4acTO 0003HA4YaeTcsl BCS HEUMCTAsl CHJa B LICJTIOM.
OnHako Haps oy € 3TUM CYLIECTBYET B HAPOHBIX NMPECTaBICHUSX MOJIEIIYKOB U BIIOJIHE
OIIPEAEIICHHBIA MYXCKOH TepCOHaK, IMEHYEMBIH 4epmom, CO CBOMM HHIUBUAYaIbHBIM
Ha0OpOM XapaKTEepUCTHUK.

Bepa B peanpHOE cylecTBOBaHHE YEpPTEil YaCTUYHO COXPAHSIIACH Y CTapIIEro
TIOKOJICHUA MTOJICHIYKOB BILJIOTH 10 XX BCKa, —YTO MPOABJIACTCA B 061;111ae IIPOU3HOCUTH
crenuaibHbie POpMyIIbI-00epery, ecii IPUXOUIOCh YIIOTPEOUTH CII0Ba uepm/4epmu:
«mait boxe ero H3 6aYBITE, «Xail OHBI CYIZHYTHY», «HE MPHI XaTe OyAb CKa3aHO».

B kauecTBe 3BpeMHUCTIHYECKIX 0003HAUECHHH 3TOTO TIepcoHaxka B [loneche ncnonp3yroTes
CJICAYIOIINE UMEHA-3aMECTUTEIN: HeXapOutblil, HIO0OPbI, HIULICMbLU, HENPUAMEND,
He C80ll OYX, YOPHBL OYX, 3bllL, JIbIXbLLL, BPIOHbIL, NO2AHbLIL, OYPHBLU, nycmblll (nycms),
2blOKbLIL, 8pae, 2pax, beda, uzeepe u ap.

BHeurHocTh yepTa Kak 00uTaTeIs MeKIIa OMUCHIBACTCS B OJIECCKON MU(OIIOTUH Yepes3
0011en3BeCTHBIC TPU3HAKHU: 3apOCIIEe HIEPCThIO, POTATOE M XBOCTATOE aHTPOTIOMOP(HOE
CYILIECTBO C KOITBITAMH Ha Horax. OIHaKO B TEKCTaX CyEeBEPHBIX PACCKA30B 3TOT IEPCOHAK
MIPaKTHYECKH BCEra ACHCTBYET IM00 B BUJE YEIOBEKAa-MHOPOALA (TOPOKAHMHA, «T1aHa
B KalleJIIoIIEe» ), THOO0 B BU/IE )KHBOTHOT0-000POTHS. Y CTOHYMBO COXPaHSETCs TPAAUIHS
I/I306pa)KaTb qyepTa KaK 4€JIOBCKa C aHOMaJIbHBIMHU HOT'aMU (HTI/I'-H)I/IMI/I, 3BCPUHBIMU NI
YpE3MEPHO TOJICTHIMU, TOHKUMH, 3aPOCIIMMHU MICPCTHIO H T.I1.) TUOO C OJHON HOTOM —
YeJI0BEYECKO, a Ipyroi — KypuHoit. Cpean MHOrooOpa3HbIX 000POTHHYECKHUX HIIOCTAcEeH
STOTO IIEPCOHAXKa 0COOBIM 00pPa30M BEIIEIAIOTCS: BUXPh; JICTSIIHI OTHEHHBIH 00BEKT;
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IIPEIMETHI, B TOM YHCIIE — KOTTHA ceHa. [[pUBBIYHBIMH AT YepTel MecTaMu OOUTaHUS HIIH
BPEMEHHOT0 PEOBIBaHMUS CUUTAIOTCS: BOAA/00JI0TO, JIeC, TePEeKPECTKH JOPOT, KIIaa0HuIIe,
MOCTBHI, TTOJIEBBIE MEXH, 3a0pOIICHHbIE ITyCThIE I0Ma; KPOME TOTO, €r0 M3I00IEHHBIM
MECTOM TpeOBIBaHMs CUUTAETCS J103a (MBOBBIH KyCTapHHK).

HOBepBS[ O MPOUCXOKACHUH I3TOI'0 IIEPCOHAXKA U3BECTHLI B Ilonecee B JBYX BEPCHUAX:
YepTH — 3TO MAIIHE aHTEIIBI, TNO0 YepPTH MPOU3OLIIH U3 JyII yMEPIINX JroeH: «/lyma,
KOTOpY H? NPBIHMAiOTh Ha TOM CBETE, 00 BOHA YK3 Iorana. To BoHa y»k3 mpapodisieria
yoprom» (Bunorpanosa, JleBkueckas 2012: 419 Ne 60).

B xauecTtBe aHTaronucra bora-TBopia 4ept BBICTyHaeT B TEKCTaxX Ha CIOXKET
«TPOMOBEpIKEIl IpeciielyeT CBOEro IPOTUBHHUKAY, IipHueM B [losieche 3aukcupoBaHbl
Han0oJiee apXxandecKie BapUaHThl TEKCTOB, OOPMIICHHBIE B BUIE CIIOPa—IIOCANHKA IBYX
MIPOTUBHHUKOB; cp.: «HepT ¢ borom mocmopmnu. bor ckazas: “S 1963 yObto rpoMoM”, @ 4OPT
TOBOPHITE: “A s cXoBarocs i 1Pp3Bo!”. A Bor ToBOpHITE: “A 51 13p3BO MOOBIO U T30
3a0b10”. A 4opT: “A s U 9OOBHKA moiedy”. .. [u T.4.]» (BuHorpamoa, JIeBkueBckas
2019: 566 Ne 347). DTOT CrokeT (MMEIONIMHA JpeBHEHIINE WHI0EBPOIIEHCKUE KOPHN),
HaIlpsAMYIO CBA3aH C HIMPOKO U3BECTHBIMH Y BCEX CJIABAH IMOBEPHAMU O TOM, UTO YEPTHU
OuYeHb 0OATCS rpoMa, Tak Kak bor uimu ¢B. Vnbs cTaparoTcs MOPa3suTh UX MOJTHUEH.

K unciy o0men3BecTHBIX BPeIOHOCHBIX (DYHKIMH 3TOTO TIEPCOHAXXKa B ITOJIECCKON
MH(OIOTUH OTHOCSTCS MPEXKIE BCETO AEHCTBHS, XapaKTEPU3YIOIIHE €ro Kak 00TONpOTHBHHKA
1 MocoOHMKa AHTHUXPHUCTA: YepT MpeAsiaraeT 4eJ0BeKy HOAITUCATh JOTOBOP O MPOIaxe
JylIu; 3a0MpaeT Ay IPEIIHIKOB B MOMEHT UX CMEPTH; HCKYIIAET JIF0JIeH coOIa3HaMH,
MOJITAJIKUBAET UX K CaMOYOUICTBY; OKa3bIBa€T YEJIOBEKY YCIYTrd B OOMEH Ha ero
MOCMEPTHYIO AYIILy; BCEIIETCA B 4YETIOBEKa, Aenasi ero 6eCHOBATHIM; 3arOPaXXMBAET JOPOTY
MIPUXOKaHaM, HIYIINM Ha IacXalbHYI0 cIyX0y. Jlpyroi KOMIIJIEKC MOTHBOB OTPa)kKaeT
TEHJICHIIMIO TIEPEHOCUTh Ha YepTa MPU3HAKU JPYTHX MHA(POJIOTHIECKUX HEPCOHAKEH.
[Nonenryku Bepuiy, 4To OH COMBAET JIIOJEH C IyTH, 3aBOJS MX Ha 0€310POXKbE; TOMHUT
KyTaOMIMXCs B BOZOEME; BPEIAUT JOMAIITHEMY CKOTY; YEPT-TI000BHHK MPUXO/IHT 10 HOYaM
K TOCKYIOIIEH JKEHIIMHE MOJI BUIOM e¢ ymepinero myxa. [lomo0Ho ayxam Oose3Heid,
4YepT 3alPBITMBAET HA CIIUHY NELIEX0AY, 3aMyUYnBas €ro HENOCUIIbHO HOILEH.

Bonpmioi nonynsipHOCTBIO MONB3YHOTCS B Ilonecke paccka3bl Ha CIOKET O BCTpeue
YEeJI0BEeKa, eIyIIEero M0 JOPOTe, C OANHOKUM JOMAITHAM XHUBOTHBIM (0apalkoM, OBEUKOH,
KO3JICHKOM, TyCEHKOM ), KOTOPOT'O OH IBITAETCS TOWMATh U MOJIOKHUTH K ce0€ B ITOBO3KY.
ITo myTn x 1OMy ITOBO3Ka CTAaHOBHUTCS BCE TSDKEJEe, KOHU €1Ba TSHYT €€, KOT/a ke
4eJIOBEK KPECTHUTCSI, 4epT-000pOTEHb XOXO0YET U ncue3aeT. Bropoii pacnipocTpaneHHbIN
CIOXET CBsI3aH ¢ 00psSAaMM 3MMHHUX TaJaHUN MOJIOJIEKH O 3aMY>KECTBE, B KOTOPBIX,
— KaK CYMTAJIOCh, — B Ka4EeCTBE AyXa-MPOpHUIIATENs ydacTByeT uepT. Ilpu raganusx c
3epKaJIOM JIEBYIIKH OCTEPErajnch YBUAETh OTPAXEHUE 3JI0TO AyXa, TaK KaK OH MOT
MaTepHaIN30BaATHCS U 3aIyIINTH CBOIO JKEPTBY.

[lepeuenp HeHTpaNBHBIX JEHCTBUI yepTa (HE HANPaBICHHBIX HA YEJIOBEKa), €ro
TUNHWYHBIX 3aHATUHN, IPUCTPACTUN U IPUBBIYEK HAXOAUT OTPAKEHUE B IOIYJISIPHBIX
CIOKETaX O TOM, YTO YEPTHU CIIPABIIAIOT CBOIO CBAAbOY MM YCTPAaHMBAIOT COBMECTHBIC
TYJISHBSI; IPUTJIAIIAIOT HA HEE MY3bIKaHTa, 0OJapUBAIOT €ro IEIPOH MIaToM, a Korga ToT
BO3BpALIAEeTCsl JOMOM, JIapbl OKa3bIBAIOTCS Ipyod Mycopa. UepTH OnMChIBalOTCA Kak
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OouTpIIINE IFOOUTENTN MY3BbIKH; UX HE3pUMOE IPUCYTCTBHE B CEJIE PACIIO3HACTCS 10 3ByKaM
MYy3BIKaJTbHBIX HHCTPYMEHTOB H TICHUS. 32 00pa30oM depTa 3aKperIcH MOTUB CE30HHBIX
MEePEX0I0B KaKUX-TO HE3PUMBIX AYXOB, KOTOPbIE paHHEH BECHON BBIXOJST U3 BOJIBI U
calsTcsl Ha BepOy; rmociie ee ocBsilieHs B BepOHoe BocKkpeceHne OHM IIepecelIsioTCs B
JKUTO U TPABBI; MTOCIIE OCBSIIIIEHHS I[BETOB HAa TPOUITY UepTH KOOI CASITCS Ha SOIOHIO, a
mmocIie ocBAIeHu 51010k Ha Crraca BO3BpamIaroTCs B BOAY U OCTaroTCs TaM 10 Kpermenus.
U Takue nepexoibl HEYUCTON CHIIBI POUCXOMAT U3 IOJa B FOJ.

Spko BEIpakeHa B MOJIECCKON MU(OJIOTHH CBS3b UepTa ¢ BuxpeM. CUHTaNOCh, 4TO
BUXPb — 3TO HIIOCTACH WIIH JIOKYC TPEOBIBAHUS YePTEH; JTNOO0 3TO PE3YIITAT ACATCIBHOCTH
3JIOr0 JyXa; JUOO MOPBIBBI CHJIBHOTO BETpa SIBISIOTCS NMPU3HAKAMU IOSBJICHUS H
WCYE3HOBEHHUS YepTa.

Tema npoTHBOCTOSHIS Y€JIOBEKA IT0 OTHOIICHHUIO K YEPTY OXBATHIBAET OOJIBIION KPYT
MH(POJIOTHIECKAX HAPPATUBOB, OIICHIBAIOIINX THITOBHIE CEO’KETHBIC CUTYAIIHHU: YEeJIOBEK
pacro3HaeT aHTPOIOMOPhHYIO GUTYpy YepTa IT0 €ro aHOMAaIbHBIM HOTaM (TI0 KOTIBITaM HITH
KYPHUHBIM JIallaM); 3TOT e MPU3HAK BBIIAET YepTel, MIPUHSBIINX BUJ] CEIbCKUX MapHEH,
KOT/Ia T€ MPUXOJIAT Ha BeuepuHKY. 30aBUTHCS OT YepTa, — 0 HAPOJHBIM MTOBEPHSIM, —
MOYKHO OBLIIO, €CITM OUTH ero JIeBOW pyKoi HaoTMalrb. OXOTHHK, CTPEJISIIOIINI B uepTa,
HE MOXXET YOUTH €0, Tak Kak JJIs OOBIYHBIX Ty OH HEeYSI3BUM. [Ipu BcTpede ¢ uepToM
YeIIOBEK BCIIOMHHAET MPABUIIO, 9TO YOUTH HITH 00E3BPEIUTH 3JI0TO TyXa MOYKHO JIUIIb
OITHUM yIapoM, HOO TIPU IIOBTOPHOM OMTHE OH OXKHBAET.

[Ipu oTCYTCTBUY B TIOJIECCKOM HIBIICH MU(DOJIOTHH TTOTHOIIEHHBIX 00pa30B aTMOC(HEPHBIX
JIyXOB, BEChMa CHJIbHBIC MO3UI[UU B HEW 3aHMMAET 3HAYUTCIILHBIN M0 00BEMY KPYT
MIPEJCTABIIEHUH O BUXPE KaK O Upe3BbIYAITHO OMMACHOM, BpeIOHOCHOM cuJie. [leMoHnueckuii
CTaTyC BpaImIaromerocs BeTpa, Oypu, yparana OompeaeisieTcsi TeM, YTO IPUIHHOH STOTO
TIPUPOJTHOTO SBIICHAS CHUTACTCS CMEPTH KOJITyHA HIIH BEIbMEIL, a TAKXKE aKT caMoyOuiicTBa
YeIoBeKa; JIN00 BUXPU CO3MAIOTCS JICTAIONINMHU B BO3AYXE YMEPIIUMHU HEKPEIICHBIMH
JICTHMH, 3JIBIMH JTyXaMu. BMecTe ¢ TeM B MOJIeCCKOM HapOJHOU (hpa3eoIOT UK, OTHOCSIICHCS
K BUXPIO, OTPKACTCs IPEIKJIC BCET'O MOTUB «4IE€PTOBOM CBaIb0bD». [Ipu BHIEC KPYTSIIETOCS
MBUIFHOTO BETPA MOJIEITYKH TOBOPHIIN, YTO ATO «UEPTH CBAL0Y CIIPABIISIOTY, «TYJISIOTY,
COKEHSTCSDY; FTH «UepT JAOYKY 3aMy’K BBIIACT»; WM 3TO «CBaab0a BEABMBI C YEPTOM.
Jpyrue BapuaHTHI TOJIKOBATEIBHBIX MOJCTCH, OOBACHIIONINX MTPOUCXOKIACHUE BUXPS,
OCHOBAHBI Ha CICIYIOIIUX JCHCTBHUAX YepTa: OH SKOOBI «JICTaCT B BUXPE», «KATACTCS
Ha HEM», «IIECOK KPYTUT», TAHILyeT», «BEAbMY FOHUT», «UEPT UepTa HECET», «caTaHa
JyIly TPEITHUKA HECET» U T.IL.

CYHTaJI0Ch, YTO MMOMABIINA B BUXPh YCIOBEK CTAHOBHUIICS OOJBHBIM M HEMOIIHBIM.
BpenoHocHbIE CBOMCTBA TaKOI'0 BETpAa NEPEHOCWINCHh HA 3aKpPYYECHHBIE UM BEIIU
(paccreneHHoe TS MPOCYIIKH OeJbe, BRITKAHHOE ITOJIOTHO), KOTOPBIE BOCIPUHIMAJIHChH
Kak «HeducThie». [loBaneHHbIe Oypeit 1epeBhs HEe MCIIONB30BAMCH HA CTPOUTEIBCTBO.
Bonbioit koMILIeKe anoTponeHbIX ASMCTBUIA, HATPABICHHBIX Ha 3alIUTY OT BUXPsI, BO
MHOTOM COBIAJaeT ¢ 00eperaMu MPOTUB HEUNCTOMN CHJIBI.

Oco0br1it paznen Husuieit mudosoruu Ilosecks cOCTaBIAIOT NMEPCOHUPUKALNN
KaJICH/IapHBIX MPa3IHUKOB W JHEH HEIeIH, a TAaKXKe YeJIOBEUECKIX COCTOSHHMN (cTpaxa,
00JIe3HH, CMEPTH).



HAPOJ/ITHAS TEMOHOJIOI'MS ITIOJIECHA B KOHTEKCTE BOCTOUYHOCJIABAHCKUX ... —129

TpamunrOHHBIME AJIS1 BOCTOYHOCTABSIHCKON MU(OIOTHH MPU3HAKAMH HaJeNseTcs
B [Tonecse 00pa3 nepconnunmpoBanHoit CmepTu. OHa ONMCHIBAETCS Yalle BCETO KakK
BEICOKAs, XyJast, OJieTHas )KECHIIUHA B OCIT0i 01k 1, 0€30pYKHAS UITH C KOCOH (Cepriom,
HOXOM, BUJIaMH1) B pykax. Ho B mosecckux onucaHusx BCTPEYarOTCs U CBUAETENHCTBA O
ee KpacoTe (KEHIIMHA C JUTMHHBIMH BOJIOCaMH, C BEHKOM Ha r0JI0BE) INOO0 yPOTUBOCTH
(6ompmas, 3ybacras, moxmarasi). OTMedeHHas B MOBEPHSIX 3aMaIHBIX U IEHTPAIbHBIX
PaioHOB HCCIIEMYeMOro pernona uoctach CMepTH Kak TeHH, TyMaHa, BO3AYLIHOTO CTON0a,
OTOHBKA, COBIAAACT C BU3YAIBHBIMU (JOpMaMM CYIIECTBOBAHMSA JYIIH, HOKWHYBIICH
YeJIOBEYECKOE TeI0. bonbIol peakocThio aiist obmieciaBsHcKkoro oopasa Cmepru
SABJIAOTCA €€, OTMCUCHHBIC B Honecr:e, MMPpEAMCETHBIC BOIIJIOICHUA B BUJC KOITHBI CEHa
WM KPYTIIOT0 00beKTa (Koneco, Ma4). IkoHomucHBIH cTepeoTrnt CMepTH-CKeTeTa TaKkkKe
penko GUKCHPYETCs B OIECCKHUX MTOBEPHAX.

B MecTHBIX pacckazax 00 3TOM epcoHa)ke HanOoIIee THITMIHON OKa3bIBaETCs CIIELYIOMmast
CHUTYaIs: YeJIOBEK BUIIUT, KAaK HE3HAKOMAs JKCHIIIMHA B O€JIOM HarpaBisieTcst K I0MY,
TJIe JIOKUT 00JIbHOM (JINOO0 ee BUAAT yKe BBIXOSIIEH CO IBOPA), — U Cpa3y Mocje 3TOTo
clie/lyeT cOooOIIeHHe, YTO yMEp KTO-TO M3 JKHJIBLIOB 3TOr0 JjoMa. B npyrux Bapuanrax
obpuTaek o CMepTr OHa BefleT cedsl Kak 0ojiee akTUBHBIN MEPCOHAX: XOIUT TI0 CEly,
paccIpannBacT, I7I€ JKUBET TAKOH-TO YETOBEK; COOOIIAET O LIETH CBOETO BU3UTA; CTYIHT B
OKHA JIOMa, OKJINKAET XO35IMHa 110 IMEHH U T.11. CBOIO IIIaBHYIO (DYHKIINIO — ITPEPhIBAHUS
YeJIOBEUECKOH KHU3HU — OHa OCYLIECTBIISET JIMOO0 P OMOIIM Opyauii yOuiicTBa, 1100
JpYruMHU crioco0amu (IyLIHT, AaeT BBITUTH OTpaBiieHHOE NHThe). Ho mHorma sror
MEPCOHAXK XapaKTepU3yeTcsl KaKk MUJIOCEPJHOE CYLIECTBO, KOTOPOE MOXKHO YTOBOPHUTH
MPOUTATE CPOK u3HU. J[1s1 mudoaoruueckoit mpo3sl [loecks BecbMa XapakTepeH
cioxeT «CMepTh-KyMay, IIMPOKO U3BECTHHIN B BOCTOYHOCIABSHCKOM ¢oibkiope (bapar
n 1p. 1979: 123, Ne 332).

ITo psmy noxazateneit 06pa3z Cmeptr cOmmkaeTcst ¢ 00pazaMu epcoHM(BUIMPOBAHHBIX
Oone3Helt (0COOCHHO MOPOBBIX, MOBAIBHBIX). 1 Ta M ApyrHe MOTIIM BBITJISACTD Kak
BBICOKHE, KOCTJISIBBIE YKEHILUHBI, CTapble WIIM MOJIO/IbIE, B OEJION WIIM YePHOU 0/IeX e, C
pacIyeHHBIMI BOJIOCaMH, HO HaJIMUUE OpyIusl yOUNCTBA B pyKax XapaKTEePHO TOIBKO
s obpaza Cmeptu. Ilpu 3ToM moBanbHas 00J1e3HE 9acTO W300paXkaeTcss Kak KEeHCKas
aaTporiomopdHas Gurypa ¢ KopoBsuMH KonbiTamu. O0a MepcoHaxa XapakTepu3yroTcs
OJIHOTUITHBIMHU CIO’KETaMHM, B KOTOPBIX >KEHOIIOOOHOE CYMIECTBO IPOCHUT YEJIOBEKa
TIepEeNpaBHTh €ro Ha Jpyroi Oeper BojoeMa; 100 IOICaKUBAETCS B TEJIETy K BOSHUIIE
¢ mpoch00l MO/ABE3TH K OnmkaiieMy ceiy; 00 3anphlrMBaeT Ha IJICYH Ielexo/a ¢
TpeOOBaHHMEM OTHECTH ce0s B HA3HAUEHHOE MECTO. 3a OKa3aHHYIO YCIYTY 3TH BPETOHOCHBIE
MIEPCOHAKH LIAST YETO0BEKA, a BCE OCTATBHOE HACEIICHHE B OKPYyTe BRIMHpPAET. B psane
CIIy4aeB TPYIHO ONIPE/eNINTh, UMEESTCs JIM BULY B pacckase 00pa3 mepCcoHn(HIMPOBAHHON
6osie3nn wim CMepTH.

B nonecckoit Mutonorny npu3HaKaMu epcoOHN(UIIPOBAHHOTO CYIIECTBA HAJIEISIOTCS
Takue OOJIE3HH, KaK: HOUHUYbI — IEPCOHAXKH, BPEASIUE TPYAHBIM JIETAM; KOAMYH;
JINXOpajKa; MOpoBasi 00JIe3Hb; CKOThS MOBaJIbHAsI 0O0JIC3Hb; B MEHBIIICH CTEIICHUA —
nagy4as (4opHasa xeopobda) u xoinepa. M3 obmiero grcia Bcex cooOmeHnit o 00me3HIX
Kak MH(HUIECKUX CyIIecTBax Ha nepBoe MecTo B [lonecke BBICTYNAIOT HOUHUYbL, TyXH,
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BBI3BIBAIOIME OecrpecTaHHbIN Iu1ad pebeHka. VX BpesoHOCHBIE EHCTBHUS OIMCHIBAIOTCS
CIIOBAMU: IPUXOJSTY», KIIPHCTAIOTY», «HANaatoT». OHI OCMBICIISIOTCS KaK HEBHMMBbIC
JyXH, TPOSIBISIONINE Ce0sl JINIIb HOYBIO W BpEASIINEe MaJIEHbKUM AeTsiM. O0 ux
HEMHOI'OYHCJICHHBIX MI/I(l)OJ'IOFl/I‘iCCKI/IX (byHKLII/ISIX MOJKHO CyJUTh IO TECKCTaM 3aroBopoB
oT I[eTCKOfI 6CCCOHHI/IHLI. C‘-II/ITaJ'IOCI), YTO HOYHHIBI IIPOHUKAIOT B JJOMa TE€X XO3SCK,
KOTOpBIE TTOCTIE 3aX0/1a COJHIA CYIIAT AETCKHE MEIEHKH BO BOPE; YTO OHM IIYTaloT I10
HOYaM JIeTeil; IIyMsT B JOME, CaAATCs IPSICTh WM TKaTh; HACBUIAIOT HA IeTeH HEYyTH U
T.II. DTHX BPEAOHOCHBIX TyXOB MOKHO OOMaHYTh, IIOJUIOKUB B KOJIBIOETIH 3alleIeHaTy0
KyKkity. JInbo pekoMeH10BaJIOCh pacchnaTh MaKOBBIE 3€pHa I10]] OKHAMH M BO3JIE ABEPEii:
TTOKa HOYHHUIIbI HE NEPECUNUTAIOT BCC 3€pHA, OHU HEC CMOI'YT IIPOHUKHYTH B IOM.

]IeMOHI/I‘-IeCKI/IM IMPOUCXOKACHUEM 00BICHSETCS MOSIBIIEHNE Yy 4€JIOBCKA CITyTaHHBIX,
CBUTBIX KOMOM BOJIOC Ha TOJIOBE (KoymyH). DTa 0071€3Hb BOCIIPHHUMAETCS MOJICITyKaMU
Kak 0coboe MI(pHUIECKOE CYIIECTBO, KUBYIIIEE B YETIOBEKE H CIOCOOHOE BBI3EIBATH Pa3HBIC
BHJIbI HEJIOMOTaHHUH (TOJIOBHBIE 00JIH, pa3ApakeHue rias3, JOMOoTa KOCTeH, 03HO0).
CunTanocs, 4YTo KOJITYH IIEpeMeEIIaeTcsi BHyTPH 4YelloBeKa BBEPX, B I'OJIOBY U 3aTEM
BBIXOJIMT HapYXKy, IPUHUMAsI BHJI CITyTAHHBIX BOJIOC. 3aMKCUPOBAaHBI MHOTOOOpa3HbIe
PEKOMEHALMK U MPEAOCTEPEKEHHs, OTHOCSIIHECS K JICYEHHIO (OTPE3aHHI0) KOJITYHA.
[onecre oka3pIBaeTCSI BOCTOUHOW OKPAMHOI OBITOBaHUS MMOBEPH O KOJNTYHE, IEHTPOM
KOTOpBIX siBisieTcs [lomnpra.

AHTpOTIOMOp]HBIH KEHCKUI OOJIMK MPHITHCHIBAETCS JIMXOPAJIKE, KOTOpas 0003HaYaeTCs
CJICIYIOIIMMY HA3BAHUSAMU: wiyXxias, wiux/is (3amagHeie paioHsl [lomechs) MU0 xuuos,
xunmsi (LeHTpaJbHbIE U BOCTOYHBIE paiioHbl). KpoMe TOro, B pa3sHbIX MECTHOCTSAX
BCTPEYAIOTCS] MHOTOYMCIICHHBIE BapHAHThl JPYTUX Ha3BaHW: mpscyxa, eapazyua,
JLIXUMHBIYS, Npanachuya 1 Ap. BecbMa IIMPOKO UCTIONB3YyeTCs TAKXKE TEPMHUH MEMKa,;
0 3a00JIeBIIEM JTUXOPAIKOH TOBOPHIH: e20 mémka noumana. B Mudomornaeckux
MIOBEPHSX U B JICUEOHBIX 3aT0BOPAX 3TOT HEPCOHAX OIUCHIBAaETCA 1Mo-pasHoMy. Cy s 1Mo
HCTOYHHKAM IIEPBOTO THIIA (TTOBEPHS ), TNXOpaJIKa ICHCTBYET KaK eANHUYHBIN IEPCOHAX
U BBITJBIIUT KaK «IIaHH Y KaIlelIIoIIbl», & B 3ar0BOpax 3TO HEKOE MHOXKECTBO KEHIIINH,
- 6OCBIX, TOJIBIX, IMTPOCTOBOJIOCKIX, YCPHBIX, KOCMATBIX, XPOMBIX, KPUBBIX U T.II. Cy}lf{
10 HAPOJHBIM IIPEACTABICHUAM, TUXOPaaKa JTIOOUT BapeHsbIE siiila (I03TOMy OOJBHbIE
HOCHJIH WX TIpu ceOe, 4ToObI 3a100puTh 00J1e3HE); OOUTCS BHE3AITHBIX TPOMKIX 3BYKOB
(3THM MO>KHO OBIIIO €€ OTOT'HATh); HE BBIHOCHT HEMPHUATHBIX 3a11aX0B; OIIACaeTCs TpoMa,
KOTOPBIH €€ MOXKET yOUTb.

3HaUYUTENFHO MEHbIIEH CTENEHBIO MEPCOHU(PHUKAIIMHA XapaKTepu3yeTcs naaydas
OonesHs (3nmierncus), Ha3piBaeMas B llonecke: uopnas xeopoba, ceos crabocmo,
npeinadvitel, nadyuxa. CAuTaaoCh, 4TO OHA MPEObIBACT B TENIE KaXKI0T0 YeTI0OBEKa CO JTHS
€ro poXIeHHs (pod3umas b6anecms), HO TIPOSBILIET ceds He y BceX. OHa BOCTIPHHIMAETCS
KaK «HEUYHCTH», KOTOpasi OONTCS OCBSIICHHBIX PEAMETOB; HE JIIOOHT, KOT/Ia B IIEPKBH
OKYPHBAIOT OOJIFHOTO JIaJJaHOM; ITOKHAAET OOJIBHOTO, €CIN LEITUTENb NPUCSIET HaJl HUM
TOJIBIM 33/I0M cO cioBamHu: «Kakas Thl TOCThsI, Takasi Te0e U 4eCTh!».

Jl0BOJIBHO 4acTO (PMKCUPOBAIKCH B HCCIIEIYEMOM PETMOHE PaccKa3bl O MOBAIBHBIX
CKOTBHX 0OJIe3HAX (Koposaua cmepms, ceviHAYA X60p0oba, nadv). Yaiie Bcero UM
TIPUITUCHIBAETCS BUI BBICOKOW YKEHIIMHEL, JINO00 0abbI B 6e710M, OO0 MPOCTOBOIIOCOM
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JI€BKH, KPACUBOH «ITAHN», HO C KOPOBBMMH KOIIBITAMH BMECTO HOT, KOTOPAsi OSIBIIAETCS
B HOYHOE BpPEMsI, TPOCHUT BO3ZHUILY ITOJIBE3TH €€ K cexry. CUNTaoch, YTO OHA HE MOXKET
MIPOHUKHYTH B CEJIO, €CIIH €r0 «OTOPOJUTH OOBIACHHBIM ITOJOTHOMY, T.€. BBITKATh
KOJUIEKTUBHO 33 OJJHU CYTKH IIOJIOTHO ¥ OOOWTH C HUM BOKPYT CEJICHHUSI.

ITepcoHaku-ycTpalmiTen, ylioMuHaemMble B (hopMyJiax 3anyruBaHus J1eTeH,
MIPEICTaBIECHBI TPYIIIOH Cl1ab0 HHANBHIYTH3UPOBAHHBIX 00Pa30B, BKIIOUEHHBIX B TEKCTHI,
KOTOPBIE HCTIOJIB3YIOTCS IS ITPEAOCTEPEKEHHS IeTeH, YTOOBI OHA HE IPHOJIMKAINCH K
omnacHbIM JJoKycaM. [TepBoii 4acTbIo TOI0OHBIX TEKCTOB siBIsieTcs 3anpeT («He moaxoxn k
Bozie!»), a BTOpOH — yrpo3a, HCXOASIIAs OT BPEAOHOCHOTO CylecTBa («TOoneIbHIK yTOIUT ).
K takum cymiecTBaM, KOTOPBIMHU IIyTalOT HENOCIYIIHBIX JeTeld, B [lonecke oTHOCSTCS,
BO-TIEPBBIX, OOLIIEU3BECTHBIC IEPCOHAYKH MECTHOM JIEMOHOJIOTHYECKOM TPAAUIIMH (YepT,
pycaika, yTOIUIEHHUK, JOMOBHK, BE/IbMa U JIp.); BO-BTOPBIX, CIIEII(DUIECKHE «JETCKHE)
MIEPCOHAXKHU-CTPAIIIIIHINA (dceresHas baba, baba-aea, 0ed ¢ b0poooii, babail, HUMKA |
Ip.); B-TPETBUX, JIOIU-«IYXKaKW» (LbITaHE, €BPEH, HUIIHE); B-YETBEPTHIX, HEKOTOPHIC
JKMBOTHBIE (BOJIK, 3Mesl, skaba). [IpumiceiBaemas M (QYHKIHS YCTpALIEHHUsI CBOAUTCS
K PsIy arpecCUBHBIX JISHCTBHIA: OHH SIKOOBI MOTYT 3a0paTh pebeHka ¢ co0oid, cripsaTaTh
€ro B MELIOK, YHECTH K cede, N30Tk, 3ayIINTh, 3aTAIlUTh B BOAY H T.II.

Mudornoruzanus 1o, HageIeHHbIX cBepx3HanneM. B [Tonecke k 3Tol kaTeropuu
IOy JEMOHWYECKUX CYILECTB OTHOCSATCS: BEbMBI, KOJIIYHBI, 3HAXapHu, BOPOXKKU-TATAIKH,
YEPHOKHIDKHHKH, @ TAKXKE CHELHATNCTHI B 00JIACTH pa3HbIX peMece (ITaCTyXH, Ky3HeIlbl,
MEJIBHUKH, ITYEJI0OBOJIBI, TOHYAPHI, CTPOUTENH U JIp.). Beex nx obbeaunsier oOmmii
MIpHU3HAK — 00JIalaHue I30TEPUUECKUMH 3HAHUSIMU M YMEHHUSMH, YTO IPOSIBISETCS B
crienu(uuecKoil CeMaHTHKE TJIar0JIOB: 3HAMb, 8e0AMb, YMeMmb, NOHUMAMb, 8e0bMAPUMb,
KO1008amb, 4apo8amy, 6OPOACUMb U AP.

CaMpblIif BEICOKHH MOTEHITHAN BPEJOHOCHOCTH M3 3TOM T'PYNIIBI ITepCOHAXEH
3aKperuIeH 3a 00pa3oM BeabMbl. Ee HapoaHbIe Ha3BaHUSA (6€03bMd, BUOLMA, 6€0bMAPKA)
SIBIISTIOTCS TPe00Ia/IafolIMK Ha BCEH MCCIIelyeMOi TEPPUTOPUH, HO HHOT/AA B 3HAUCHUHT
‘BeZlbMa’ MOTYT HCIOJIBb30BaThCs MHU(DOHUMBI, CITy)Kaliue I 0003HaAYEeHUS IPYTUX
«GHAIOIIUX»: 3HAXOPKA, 4apooelKa, KONOYHKA, 8OJMUIOHUYA, 60POIAHCKA. B KUTOMUPCKUX
cenax 3apUKCHPOBaHEI (hpa3eooTHIecKue 000POTHI CO 3HAUCHHEM ‘BenbMa’: «Oaba
C MyXaMH B HOCY» HJIM «Ta, 9YTO Mae B HOCY caTaHy»: «Y Hac KaxyT, III0 BbEIbMA —
p 6aba 3 myxamu. I3 morana 6aba, mo MHOTO 3Hae. baba 3 Myxamu [B HOCY| — 112
BbenbMa» (BuHorpanosa, JleskueBckas 2010: 100). Otu ¢ppa3eosoru3Mbl HO3BOJISIOT
0OHapYKUTb CBSI3U C aHAIIOTHYHOI 3a11aIHOCIIaBIHCKOM TEPMUHOJIOTHEH, OTHOCS e Cs
K «3HAIOLIHM» JIIOSIM.

W3BecTHBI 1B€ BEpPCUH MPOUCXOKACHHS BEIbM: CBOE CBEPX3HAHHE OHM IIOJIydJarOT
00 TP POXKACHUU OT MaTePHU-BEeAbMBI (Pa3HOBHIHOCTH «POAMMEIX» BEIBEM), JTHOO
B pe3yJbTaTe 3aKIIOYEHHOTO JJOTOBOPA C YePTOM (Pa3HOBHIHOCTH «YUEHBIX» BEIBM).
[Mocnennsis n3 aTux Bepeuii B [lonecke siBiseTcs Hanbosee pacpocTpaHeHHOW. MOTHB
«Be/IbMa 3HAETCSI C YEPTSAMI» — OJIMH U3 INIABHBIX HASHTU(QHUIHUPYIOLIUX TPU3HAKOB STOTO
MIEPCOHAXa, €r0 CTOWKAs XapaKTePHCTHKA: 6e0bMa — mo 0aba, o 3HANACA 3 YIPMAMU
mas, wo 3Hae yopmuy. Bce CBOM dyAecHBIE CBOWCTBA BelbMa MIpHOOpeTaeT baaromaps
copneiictButo gepra. [1o ogHOMY OpSTHCKOMY ITOBEPEIO, CITOCOOHOCTH K 00OPOTHHYECTBY
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COXpaHseTCsl y BEAbMBI 10 HOYaM JI0 TEX IOp, IIOKA 3JI0H TyX CHIWT B €€ Tele, a Kak
TOJIBKO MPOTIOOT MIEPBBIE NETYXH, HEUNCTHIN yX HCUE3aeT, U BeIbMa-000pOTEHb OIISITh
CTaHOBUTCS JKCHIIMHOW. 3a YCIIyr'u 4epTel jKEHIIMHA BBIHYXJIeHa TPUHOCHTH UM B
JKEpPTBY WIEHOB CBOEU CEMbH.

Mano peneBaHTHBIMU JIJIsI TIPEICTAaBICHUN O BeJlbMe oka3biBatoTcs B llonecke
CBEJICHUS 00 OCOOCHHOCTSIX €€ BHEIIHETO BU/a; OOBIYHO CUMTAETCS, YTO OHA HUYIEM HE
OTJINYAETCS OT CEIbCKUX KEHIIUH. JINIIb 0 YKPanHCKUM (KUTOMHUPCKUM) AaHHBIM, Y
Hee eCTh MAJIEHbKHE POKKU M XBOCTHK.

Cpenu noutu O0e3rpaHMYHBIX OOOPOTHUYECKUX HIIOCTACEH 3TOTO MepcoHaxka
(IpenMyIIeCTBEeHHO 300MOP(HBIX) YaCTO BCTPEYAIOTCSI PACTHTENBHBIE 00pa3bl (BETKa,
KOpEHb, TIeHb, €XKEBUKA, Ky4a JINCThEB, KOITHA CEHAa) MJIM KPYTJIbIe TpeIMeThl (KoJeco,
pemreto, 0opyy).

Hawnbonee TunmdHbIe [T BeIbMBI MU(OIOTHUECKNE XapaKTEPUCTUKH MIPOSIBISIIOTCS B
cepe ee BpeZOHOCHOI iesTenbHOCTH. [TouTn Bce Oelibl 1 HecyacThs B cele 00bsACHSUINCE
KOJIZIOBCTBOM BE/IbM: HEypOXKaH, MaJIeK CKOTa, OOJIE3HH JIF0/Iei M TOMaIHEeH )KUBHOCTH,
HECYACTHBIC ClIy4aH, ITOXKaphbl, HCYJa4ul B IIPOMbICJIaX.

[Ipexxne Bcero, BeapbMe MPUIHICHIBACTCA CIIOCOOHOCTh OTOMPATh MOJIOKO Y TYKHUX
KOpOB (3T0 ee ocHOBHAs PyHKIHs). CUNTAIOCh, YTO OHA JI0 BOCXO0/1a COJHIIA COOMpaeT
C TpaBbl Ha NMACTOMIIIE IEPBYIO POCY, YTOOBI HATIOUTH €10 CBOIO KOPOBY, HO TEM CaMbIM
0TOMpAET «MOJIOYHBIH JOOBITOK» Y IPYTHX CEIbCKUX KOPOB (3aragHoe M LEeHTPATbHOE
[Monecswe). [IprueM MporCXoANT 3TO B IEPUOJ] BECEHHEE-JIETHHUX IPa3IHUKOB: Ha MBaHa
Kymnany nnu B FOpbeB nens (pexxe — Ha brarosemienue, Ha [lacxy, Bo Bpemst IleTpoBckoro
nocra). BooO1ie 3110Kk03HEHHBIE 10 OTHOUICHHUIO K OJHOCENIbYaHaM JIEHCTBHS 3TOrO
MepCOHaXka Yallle BCEro MpPOSBIIOTCS B 0cOObIe KaleHaapHble naTel. K Hanbonee
pacIpocTpaHEeHHBIM CIIOC00aM OTOMpaHUsI MOJIOKA B ITOJIECCKHUX MOBEPBSIX OTHOCATCS
CJIe/TyIollHe: BelbMa IPOHMUKAET HOYBIO B Uy>KOH XJIEB B BHJE XMBOTHOT'0-000POTHS 1
COCET BBIMS 4y>KOH KOPOBBI; BO BpeMs1 00IIeCeNTbcKOM BeuepHel TOWKH OHa, CTOSI B CBOEM
XJIEBY, O/IBEIINBACT PYIIHHK U «HAJIAMBAET» C HET'O MOJIOKO (a Y coceiell yMEeHbIIal0TCs
HAJI0M); MPOU3HOCHUT KIIMYKH IMPOXOIAIINX MUMO ee 1Bopa kopoB (Ilectpyxa, UepHyxa,
Bypéxa), 4ToObI MOIOKO OT HAX HEPEIIO K €€ KOPOBE; OHA YMeJIa EPEHSTh MOJIOKO OJJHUM
CBOMM B3MJIsI0M U T.11. Bo MHOXecTBe BapnaHTOB ObITyeT B [lonecke CIoXKeT 0 4eI0BeKe,
KOTOPBIN Ha PaccBETE BHIBOAUT KOHEH M BHIHT, KaK €0 COCEKA BOJIOYHUT LEIUIKY 110
pOCHCTOH TpaBe; IOHUMasl, YTO OHA «BEABMApPHUT», OH TIOBTOPSIET €€ ACUCTBHS (BOJIOUUT
10 POCE BOXKKM), IPOU3HOCS NIPU 3TOM clioBa: «UTo Kyme, To 1 MHe». B pesynbrare y
HEro B XJIEBY C MOJIBELICHHBIX BOXKEH 0€30CTAHOBOYHO TEYET MOJIOKO.

Bropast mo 3HauMMOCTH BpeoHOCHAs! (DyHKINS — HACBIJTAHNE TOPYH Ha JIIOJEH,
TPYZAHBIX I€TEH, Ha JOMAITHUH CKOT U AA)KEe HA pacTeHHs. TUITMYHBIE IS BEbMBI IPHEMBI
BPEIOHOCHOM Maruy IpeCTaBICHBI CICAYIOIMMHI IeHCTBUSAMH: OHA ITO/KJIAABIBACT BO
JIBOpE WJIH B JIOME >KEPTBEI TPEAMETHI, OCMBICIISIEMBIC B HAPOJIE KaK OIacHbIC, CBSI3aHHbIC
C CEMaHTHKOW «HEYHCTOTHD»; «BBIHUMAET CJEI» TOr0 YeJIOBEKa, KOTOPOMY XOYET
HaBPEIUTh; 3aKPYUYHBACT «3aBUTKH» (CBSI3aHHBIE y3JIOM KOJIOCHSI) B UYXKOM 3JIaKOBOM
TI0JIE C MOKENaHWEM XO35UHY 371a U psafa ap. «CuiabHas» BelbMa MOTJa, KpoMe TOro,
IIPEBPATHUTH YEIOBEKA HA HECKOJIBKO JIET B )KUBOTHOE.
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[IpeumymecTBenHo B 3anagHoM Ilosecbe pacrpocTpaHEHBI NMIPEACTABICHUS O
CTIOCOOHOCTH BEJIbMbI HETATUBHO BO3JICHCTBOBATH Ha IIOTO/LY: BBI3BIBATH 3aCyXy («3aMbIKaTh
JOXKIBY), Tpao0UTHE, 3aTSHKHBIE IO/, a TAKXKE YCTpanBaTh MaryOHOe HallleCTBUE Ha
JIOM CBOETO Hepyra 3Mei, ka0 MM BPeAHBIX HACEKOMBIX.

MHoroo6pa3Hble CTEPEOTHIIBI TTOBEJICHHS 3TOI0 MEPCOHAXKA PACKPBIBAIOTCS B
6onpIom KoMIniekce OpTyronmx B [Tonecse Mudonorndeckux croxxeToB. [loBcemecTHO
pacmpocTpaHeHbl PACCKa3bl O «MYUUTEILHONH CMEPTH BEbMBI», KOTOPOH MEIITaeT yMEPETh
CHASIINHN B HEW YepT; HO3TOMY OHa IbITaeTCs IIepeaTh KOMY-HHOYIb U3 IIPUCY TCTBYIOLINX
Jr0JIeH «cBoero myxa». CTOIb XKe MOIyJISIPHBI PacCKa3bl O TOM, KaK IPOHHUKIIYIO HOYBIO
B 4Y)KOM XJIeB ’Ka0y-BeJbMy KaJICUUT XO3IMH YCa/bObl, a Ha JAPYroe YTPO pacro3HaeT
(o XapakTepy TeJeCHOT0 yBeubsi) BPEIMUTEIIsl CPElIU JKEHIMH-0IHOCENIbYaHOK. MeHee
LIMPOKO PACIPOCTPAHEH TUIIMIHBIN AJIs1 00pa3a BEABMBI CIOJKET O «IOJIETaxX Ha M1adarn.
B nmonecckux BapHaHTax OTCYTCTBYIOT OIMCAHUS caMoro 1madaria, a Bce I0BECTBOBAHHUE
CBOJMTCSI K COOOIIEHHIO O TOM, 4TO B HOUYb Ha VIBana Kymnairy Bce MecTHBIE BEAbMBI
BEpXOM Ha Oepe30BbIX MajiKax (Ha Koyeprax) cjeTaloTcs Ha caMOe BBICOKOE B CBOEH
OKpYyre JIepeBO M TaM Ipa3JHYIOT, BECEISTCS, paCIpPEelsIioT, KOMY Kakas »epTBa
JIOCTaHeTCs. 3aTO OCTATOYHO YACTOTHBIM B 3THUX HappaTHBax OKa3bIBa€TCS MOTHB:
CIIy4ailHbI{ 4EJIOBEK MOJACMATPUBAET 33 FOTOBSLIEHCS K MOJETY BEAbMOM, IIOBTOPSIET
ee JIefiCTBUS U JIETUT 3a HEH BCIIE.

Becpma xapakTepHBIM IS TOJIECCKUX PACCKAa30B O BEIbME SIBJISICTCS CIOKET O TOM,
YTO OHA HCIBITHIBAET MMOTPEOHOCTH MPUKACATHCS K IEPKOBHBIM aTpHOYTaM, BOCIIOTHSIS
TEM CaMbIM CBOIO KOJIJIOBCKYIO CHiIy: Ha Ilacxy oHa crapaercsi yXBaTUThCS 33 PU3BI
CBAIICHHUKA WJIH 34 IUTAIMAHUITY ; JOTPOHYTHCA 10 UKOH; IOLICTIOBATH 3aMOK IICPKOBHBIX
ZBEpeit; OTOpBaTh U 3a0paTh cede KyCOK Yero-HuOyab «CBSIUEHOT0Y.

[TotpebHOCTH XKUTENEH Cena BRIIBUTH CPEH OTHOCEIBYAHOK «BEAbMAapPCTBYIONIIX)
YKEHIIWH CIIOCOOCTBOBAJIA MOPOXKICHUIO MHOXKECTBEHHBIX PaccKa3oB O CIlocodax Mx
pacno3HaBanusl. B [Tonecse Hanboee TUIMMYHBIMU U3 3TUX CIIOCOOOB OBIIH CIIETYIOIINE:
YeJI0BEK HAaHOCHJI YBEUbE OOHAPY)KEHHOMY BO3JI€ CBOMX KOPOB YXHBOTHOMY-00OPOTHIO
U 3aTeM CIICAW, KaKasi U3 CENbCKUX XKCHIINH OKaXETCsl IIOKaJIeueHHOW; HabIroan 3a
HEOOBIYHBIM ITOBEJICHUEM JKEHIIUH B [IEPKBU BO BPEMsI TACXaJIbHOM CITy’KOBI; MBITAJICS
pacno3HaTh BEAbMY IO ITOBEACHHUIO €€ KOPOBHI (Ta HE MOTIJIA NEepeIarHyTh Yepes
CIIELMAJIBHO PACCTEJICHHYIO Ha JI0pOTe HUTb, NPSIKY, BepeBKy). B 3amagnom Iloneche
HIMPOKOW NOITYJISIPHOCTBIO MOJIB30BAJICS MArHYECKUI cIOCO0 IPHHYANTD BEIbMY SIBUTHCS
caMoii K pazo0ia4urento. J{Jst 3TOro 4eaoBeK HUCIOJIb30BA LEIUIIKY, Yepe3 KOTOPYIO
NPOLIEKHUBATIOCH MOJIOKO HCIIOPYEHHOW KOPOBBI: KYCOK TKaHHU MPOTHIKAIN HTOJIKAMHU
Y KUISITWIN B TOPIIKE HAJ KOCTPOM; CUHUTANIOCh, YTO BEJIbMa OT ATOTO UCIIBITHIBACT
HECTepIUMYIO O0JIb 1, 9TOOBI IPEKPATUTH My4EHHS, CaMa IPUXOJHUT K YEIIOBEKY.

Tounpko 15t 00pasa BeabMBI (M3 psijia APYTUX «3HAIOIINX) JTI0JIeH) XapaKTepeH Takon
BBICOKHMH CTaTyC MarM4ecKoro CIEHaINCTa, KOTOPBIH MO3BOJISIET el CONepHUYATh
¢ borom. CBI/ILLeTeHLCTBOM TOMY MOXKET CIYKHUTb I'OMEJIbCKas JICT€HAa O BEAbME,
JIeTIaBIIel B 4y»KOM YKHTE BPEIOHOCHYIO «3aBUTKY» (4TOOBI 3a0paTh ypoiKaii ¢ 4yKoro
mmoJist). XOMUBIIHNH 10 3emJe bor yBuaen 3To u 3akisan ee cmoBamu: «3nas-OeciyTHas, He
pasorauch!» OHa 3aCThUIA B [TOJIE B BUZE COTHYBIIEHCS (PUTYPEI, HO CKa3asa B OTBET: «A
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THI, 37101-0€CITy THEI, He BO3HECHCh Ha Hebeca!». Tpu roma BeqpMa He MOTIIa pa30THYThCA,
cTos B oJIe, a bor He Mor BepHyThCS Ha HEOO 110 TeX IMOp, ITOKA HE CHSJI C >KCHIIMHBI
MIPOKJIATHE, @ OHA TT03BOJIMIIA €My BO3HECTHCh Ha HeOo (BuHorpanosa, JIeBkueBckas
2019: 572 Ne 372).

OO0pa3 KonyHa 3aHUMaeT B IEPCOHAKHOM CHCTEME MTOJIeCCKOM IEMOHOJIOT U MEHEe
CIJIbHBIE TIO3HMIIMU 110 CPAaBHEHHIO ¢ BeAbMOM. Hapsny ¢ Ha3BaHHEM K0.10yH, 9acTO
HCTIONIB3YIOTCSI €70 BAPHAHTBI: 3HAXOP, 6UObMAK, 6e0bMal, 4apooel, YOPHOKHUICHUK,
HexkoTopsie Mudonornueckue npru3HaKky 3TOr0 NMEPCOHAXKa COBIAIAIOT C XapaKTepPUCTHKAMH
BEABMBI: KOJIJIYH TOJIy4aeT CBOE CBEPX3HAHHE OT CBSI3M C HEUHCTOM CHIIOI; criocoOeH
MIPEBPATUTh YEJIOBEKa B )KMBOTHOE; HACBUIAET IOPUYY Ha JIIOJIeHd U CKOT; oTOMpaer
MOJIOKO Yy YYKHUX KOPOB; pacCiuiadyMBacTCd € YCPTAMU 3a UX YCIYI'd JylHiaMu OJIM3KUX
POICTBEHHUKOB; 00pEUeH Ha TPYIHYIO CMEPTh. B OTIHUNE OT BEABMBI, 3TOT MYKCKOH
MIEPCOHAXK U3 pa3psja «3HAIOLINX» JIOJEH MPOSIBISIET CBOIO 3JI0KO3HEHHYIO CYIIHOCTD
HE3aBUCHMO OT KaJIeHJapHOTro BpeMeHH. IIpnobpereHne KOIIOBCKOTO CBEPX3HAHMS
00BSICHSIETCS KOHTAKTaMH YeJIOBEKA C UePTOM JINOO0 TEM, UTO JKENIAFOIINIT CTaTh KOJTYHOM
U3y4acT «UYCPHYIO KHUTLY». B otiauuune ot BE€AbMBI, KOJIAYH PE€AKO IPUHHUMACT BU
)KI/IBOTHOFO-O60pOTH${. EMy IMPUITMCBIBACTCA YMCHUE ITOBEJIEBATh 3MEAMU UJIU BOJIKAMU.
B 3anannoii yactu [lonechs pacnpocTpaHeHbl IPEACTABIEHUS O TOM, YTO BO3HUKHOBEHUE
CHJIBHOTO BETpa, BUXPEH 1 Oypb CBs3aHO ¢ KongyHaMu. O THUM U3 HanboJiee 9acTOTHBIX
SIBJIICTCS] B MECTHOM TPaJIIIH CIOKET O KOJILYHE B BUJIE BUXPS: YEIOBEK OpOCaeT B IIEHTP
HaJICTEBIIIEr0 BUXPsI HOX WIIM TOTOP (Ha KOTOPBIX TYT K€ MPOSIBIISTIOTCS CIIEIbI KPOBH),
a B JaJIbHEHIIIeM O0HAPY>KUBAET ITOT CBOI HHCTPYMEHT B JIOME OPAHEHHOT'O KOJIAYHA.

Jis mosyiecckoro nepcoHaka BechMa IoKa3aTeJIeH MOTHB (IITMPOKO MPeACTaBICHHBII
B BOCTOYHOCJIABSTHCKOHM JEMOHOJIOTHUH) — «KOJIAYH MOPTHUT JINOO OXPAHSET OT MOPUH
cBaap0y». CUNTANIOCh, UYTO OH MOT HUCIIOPTUTHY KEHHUXA U HEeBeCTy (TO0 cBameOHBIX
TOCTEH), €CIIM €T0 HEe IPUIIIACHIIN Ha CBAIbOY B KAYECTBE INIABHOTO PACTIOPSANTEIS HIIH
MIOYETHOTO I'OCTS: IENaeT TakK, YTO IIOBO3KA C MOJIOABIMHU ONPOKHIBIBACTCS; KOHU BCTAIOT
U He XOTAT BE3TH; CBaleOHOE 3aCTOJIbE HE YIAeTCs; MOJIOBIE CCOPSITCS; BCE yUaCTHUKH
CBaJ(bObI IPEBPAILAIOTCS B BOJIKOB.

BTopoii Toke MHUPOKO N3BECTHBIN CHOXKET — «YEPTHU 3aBIAACBAIOT TEJIOM KOJAYHA B
MOMEHT €T0 CMEpPTH» — CBSA3aH C OUEeHb MOIyJIsipHEIME B [lonecke npencTaBieHusiMu O TOM,
YTO MOCJIE CMEPTH KOJIyHa OBIBIIHMN B €r0 YCITy>)KEHHH YEPT IBITACTCS BCEIIUTHCS B €T0
Teno. B ObUIMYKax Ha 3Ty TEMY yMHUPAIONIIUH OTEN-KOJIIYH IIPOCHUT ChIHA MPOHAOIIONATS,
KaK B €0 MEpPTBOE TeJI0 OYJIET Bie3aTh UepT, U 00y4aeT, Kak MpeoTBPaTHTh 3TO (HAI0
BBUIMTH Ha yMepLIero KpyToi kumsTok). [ToBcemectHo B [lonecke ObITOBANIN paccKasbl
0 TOM, 4TO HOCJIE CBOEH CMEPTH KOJAYHbI CTAHOBUIINCH XOASINMH ITOKOHHNKAMH.

3Haxapb/3HaxapKa (IIeNTyH/eNTyHbsT) BocnprHUMAtoTCs B [loneche mpenMyIecTBEHHO
KaK epCOHAXH-TIOMOIIHUKH, KOTOPBIM IPUIMCHIBACTCSl yMEHHE: CHUMATh HACJIaHHYIO
KOJIlyHaMH U BeJIbMaMH MOpYY; HCIENISATh TPy IHBIX IETel ¥ IOMAIIHHI CKOT; BO3BpaIaTh
MIPOMABLIMX XXHBOTHBIX; 00€3BPEIKMBATH «3aBUTKY» B 3JIAKOBOM I10JI€; PAaclO3HABATh
BUHOBHHUKA OCICTBUU WM NPUYUHY XO3SHCTBCHHOIO YIaaKa; yraaslBaTh OyayIiee;
PacKOJIIOBBIBATh YENIOBEKA-000POTHS; BBIBOAUTD JOMAITHUX HACEKOMBIX; TYIIUTH ITOXKAP
u T.11. B pacckasax o 3Haxapsix OTCYTCTBYIOT TUIIMYHBIE IJIs BEbM U KOJITYHOB MOTHBBI:
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«CBSI3b C HEUHCTOH CHUIION», «TpyAHAst CMEPTh», KIIOCMEPTHOE XOKAEHHE». CUUTANOCh,
YTO JNEHCTBYS B MHTEpecax JIIoAeH, 3HaXapy MCHOIB3YIOT «MOJIMTBEHHBIE 3aTrOBOPB)
1 «OOXBH CIIOBa». BMecTe ¢ TeM, 110 MIMPOKO M3BECTHHIM MOJIECCKHM IOBEPHSIM, BCE
KaTeropumn «3HarolIux» H[Oﬂeﬁ MOTJIN HeﬁCTBOBaTL KaK BO Bp€J JIOJiAM, TaK U Ha
MOJIb3y UM, — B 3aBUCHUMOCTH OT UX JIMYHOT'O PACIIOJOXKECHHUA UIIN HEPACIIOJIOXKECHUA K
KOHKPETHOMY YEJIOBEKY.

MeHbl11el CTENEeHbI0 JEMOHOJIOTM3ALNN OTIMYAETCS B PETMOHAIBHON Tpaguuuu
TpyIIa Jiro el 001a1afoImX y3KonpodeccHoHaIbHEIMY 3HaHUSIMHU: TOHYaPbl, METbHHUKH,
MIACEYHUKH, CTPOUTEIH U T.11. I10 peicTaBIeHHsIM MOJIEITYKOB, OCBOUTH CEKPETHI peMeca
MOYKHO OBLJIO TOJIBKO C TOMOILBEO HEUHCTOH CHJIBL, @ OBJIA/IEB 330 TEPUIECKUMH 3HAHUSIMHU,
pEMECIIEHHUKH SIKOOBI TIPUOOPETAIN HEKHE CBEPXbECTECTBEHHBIE CIIOCOOHOCTH: OHU
CTaHOBHJINCBH ICHOBHJSIIIIMMU (JIETKO PAacIIO3HABAIIM TOTO, KTO YKPaJl UX H3ENNA); TACTyXH
YMEJH 3aroBapyuBaTh CKOT OT XHIIHBIX )KUBOTHBIX; CTPOUTEIIN MOTJIM HABECTH MOPUY
Ha HOBBIH J10M, ecyii ObIIIM OOMKEHBI HA X035I€B; ITUEJI0OBO/IBI CIOCOOHBI OBUIN HACJIATh
00JIe3HH HA TOTO, KTO BOPYET y HUX MeJl. CUNTaIOCh, YTO Marunueckoi CHiIoi obJaaann
YMEJBIBI-MY3bIKaHTbI: OBIBAJIO, YTO OHU IIPEBPAIIANIHU CBaIb0Y B BOJIKOB. CpaBHUTEIBHO
Maio B ITosecke paccka3oB 0 UyIECHBIX CBOMCTBAaX IIaCTYXOB U Ky3HELIOB.

HexoTopble KOJIIOBCKHE M 3HAXapPCKHUE CIIOCOOHOCTH MPHUIHUCHIBATINCH TaKKE
MIpUIIeNbIaM-dy>KaKaM (HUIIUM, [IbIFaHaM | IpoH. ).

Bonkonak. JInmp ycIoBHO K pa3psly «3HAIOLIMX) JIOAEH NMPUMBIKACT YeJIOBEK-
000pOTEHB, IOCKOJIBKY OH YacTO BBICTYIAET B MOJECCKUX paccka3ax B POJIU JKEPTBHI
KOJIZIOBCTBA, M CaM HE MOXKET pacKoygoBaTh ceds. Jlpyrasi pa3HOBHIHOCTbH BOJIKOJIAKa
— 3T0 00JIIAI0IINIT CBEPX3HAHUEM UYEJIOBEK, KOTOPBIN MTPEBPAIIAeTCsl B BOJIKA 110 CBOEH
COOCTBEHHOM BOJIE, 9TOOBI B TAKOM OOJIMYBE BPEIUTHh CKOTY OJIHOCENbYaH. B kadecTBe
TaKOT'O «3HAIOIIET0», YMEIOIIETO IPEBPATHTH JIFO/IEH B BOJIKOB, BBICTYIIAIN: OOMKEHHBIN
KEeM-TO KOJIyH, OpOIIeHHAas KEHUXOM JEBYIIKa, 371as Tella, Madexa u 1p. MeHee
pacnpoctpaneHsl B [losiecke npeacTaBieHns 0 TOM, YTO BOJIKOM-000POTHEM CTAaHOBHTCS
YeJIOBEK, POKACHHBIH B «HeyrcToe» Bpems. COOTBETCTBEHHO €ro IepPEeBOILIONICHHE
B BOJIKA MTPOMCXOAMUT (TOMHUMO €ro BOJH U 03 BMEIIATENILCTBA KOJAYHOB) B CTPOTO
olIpe/ieTICHHbIE KaJleHIapHble naThl. VIMEeHHO Takoi 00pa3 BOJIKOIAKa BBICTYIAET B
cioxere (penko ¢pukcupyemom B Ilonecke, HO OYCHH MIMPOKO PACIPOCTPAHEHHOM B
3aIraJHOCIaBSIHCKON M KapHaTOyKpanHCKOW MHUQOJIOTHH) O TOM, KaK MyX C )KEHOU
KOCHJIM CEHO; MY Ha MUHYTY OTIIYYHJICS, M B 9TO BpeMsI Ha )KEHIIMHY HaIlaJl BOJIK; OHa
0TOMJIaCh OT HEro BUJIAMHM, HO TOT YCIIEN BBIPBATh KYCOK €€ I0OKH; KOT/Ia My>K B CBOEM
0OBIYHOM BH/IC BEPHYJICS HA MECTO CEHOKOCA, )KEHa yBHJIENa 3aCTPSIBLINE MEX ero 3y00B
HUTKH OT €€ OACXK/bI M PACIIO3Haa TAKMM 00pa3oM BOJIKOJIAKA.

CaMbIif pacIpoCTpaHEHHBIN B MOJIECCKUX paccKa3ax CIocod JOOPOBOIBHOTO
MIePEBOILIONICHHUS B BOJIKA — [IEPETIPHITMBAHKE Yepe3 HEKYIO ITperpany (depe3 BOTKHYThIH
B 3€MJIIO HOXK MJIM TPU KOJIBIIIKA; Yepe3 NeHb; IpeOeHb) WM KyBBIPKaHHE Yepe3 TOJIOBY.
Taxoe >xe KyBbIpKaHHE B OOpaTHOM HalpaBJICHUU SKOObI BO3BpAILAIO KOJIJIYHY €ro
qeJI0BEUECKHUI BUI.

A B KadecTBe MPUEMOB BPEIOHOCHONH Maruu 1o MPEBPAILICHHIO JTIOAEH B BOJKA
BBICTYHAIOT CJEIyIOIIne JEHCTBHS: KOJIYH 3aCTaBisIET YEJIOBEKa IIPOJIE3Th CKBO3b
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XOMYT; OTIOSICBIBAET €r0 HarOBOPHBIM I10SICOM; IIPHHYKJAET ChECTh 3aKJIATYIO ULy HIN
BBINTUTH CHAZI00b€; HAOpackIBaeT Ha CBOIO JKEPTBY BOIUYBIO LIKYPY.

Bo3BparieHne BoKonaxky 4eJI0Be4ecKoro 00Nk IIPOUCXOANT JIMOO 110 TPOLIECTBUH
HA3HAYEHHOI'0 €My CPOKa 3aKJISAThsI; JINOO MIPH YCIOBUH, YTO KTO-HUOY/Ib YIAPUT €ro 110
CIIMHE, UITH HA30BET YEJIOBEUECKUM UMEHEM, HJIH HAKHHET Ha HEro YeI0BEUECKYIO O/IKY.

[Ipoune mudonornaeckue mepcoHaxu u croxetsl. Ha Boctoxe [lomechs (roMenseko-
OpsIHCKOE IOTPAHNYBE) OBITYIOT MPEACTABICHUS O TAK HA3BIBAEMBIX 0dOPAX0NCUX THOO35X,
K KOTOPBIM IIPHYNCIISIETCS TPYTIA EPCOHAXEH, MPOU30ILIEIINX U3 Ay YMEPIIUX JIF0IeH
— IIPUCHIaHHBIS) MIIAJICHIIBI (T.€. HEUasHHO 3a/yIlIEHHBIE CIISIIEH MaTephIO IPYAHbIE IETH);
HEKpeIeHbIE JIETH; a TAKXKe PYCaJIKU, JOMOBHUKH U s ApYrux. OHU XapaKTepU3yroTCs
KaK CymIeCcTBa, OTINYAOIUECSd OT HEYHCTOM CHJIBI; O HUX T'OBOPAT, YTO 3TO HE AYXH,
a OOBIKHOBEHHBIE JIFOJIU, TOJIBKO OHH HEBHIUMBIC CYIIECTBA, YTO OHU — «3 Taro CBETY
mo3ny». CauTanockh, 4To 3a MOYTHTEIBHOE K HUM OTHOIIEHHE «TOOPOXO0XKHIE» MOTIIH
00ecneynTh YeI0BEKa JOCTaTKOM 1 ylaueid, a 3a HAaHECCHHYI0 00H Ty (aXke CITyJaitHyIo)
YKECTOKO HaKa3bIBaJIM: MOTJIM HAacJaTh OOJNE3Hb, HABPEIUTD JIOMAIIHEMY CKOTY U T.II
(Knimkosiu, Ayrymka 2011: 137; TMKB 2013: 742-745).

B 3amaaHbIX HoeccKuxX pailoHax COXPaHMINCH JIUIIB OTTOJIOCKU OBEPHUi 0 peOeHKe-
MIOAMEHBIIIE, MTOAOPOIIEHHOM JIIOASIM B3aMEH yKPaJCHHOI'O y HUX COOCTBEHHOTO
HOBOPO’KAEHHOTO MitazeHa. OHM NPesCTaBICHBl B OCHOBHOM 3aIlpeTaMy OCTaBIIATh
TPYIHBIX JIeTel Ha MeXe, II0Ka MaTh padoTaeT B mmoje. B ¢opme Takux sxe eqUHUIHBIX
CBHJICTENLCTB OBITYIOT ITPEACTABIICHNUS O HEKUX Oy>KAAIOMINX OTHSX (Oe2cyubis acHit), B
KOTOPBIX MPEBPAIIAINCH AYILIH JIFO/EH, TOTMOLINX B pe3yIbTaTe HECYACTHOTO CIIydasl.

Bo MHOeCTBE ITOIECCKUX TIOBEPUIA M OBUTHYEK EHCTBYIOT HEKHE HE MICHTU(HUIIPOBAHHBIE
MIEPCOHAXKH, UMEHYEMBIC: JIAKAUKA, NYHCALI0, bends HaHubiHa, HAOY2a, 3anusna baba,
wmocs Hamoocke U T.11. VIX rnaBHas (pyHKONS — UCITyTaTh YeJI0OBEKA CBOMM BHE3AITHBIM
TosiBIICHUEM WK 3ByKamu. B I'omensckom Tlonecke 311 epcoHau-1ryrana Ha3bIBaJIUCh:
30amKil, T.€. T€, KOTOpbIE KaXyTCs YEJIOBEKY, Mepelarcsi eMy (OT Iiiaroia 30a6amscst
‘KazaThCs’).

TpaauIOHHO K HU3IIEH MU(OJIOTHH TPUMBIKAIOT LIMPOKO U3BECTHBIE Y BCEX CIIABSIH
CIOJKETBI, HE CBSI3aHHBIC C KOHKPETHBIMH IEMOHOJIOT IIECKUMH IIEPCOHAKAMH, HO BKJIFOUAIOIIIE
PpAz cBeneHuit 0 HeducTol crte. OHU CITy’KaT OCHOBOH IS PACCKA30B O CIIPATAHHOM KJIAJIe
1 O 4y/IeCHOM IIBETKe marnopoTHuKa. Oba CrojkeTa IpeicTaBiIeHbl B MU(OIOTHYECKUX
noBepbsix [loechs 1 00a BkIroyatoT MOTHB «Heuucrast cra oxpaHsieT Ki1a |/ TaropoTHHK,
He JIOIyCKasi JI0 HUX JIIo/iei». B pacckazax o Ki1aloncKkaTenbCTBe OTMEUar0TCsl HEKOTOPhIE
NPHU3HAKH MTepCOHU(HUKAIMN CaMOro Kiajia (OH MyraeT JIFoJiel, IPUHUMAET BUII Pa3HbIX
MIPEAMETOB). AHAJIOTHYHO U B IIOJIECCKUX MOBEPBSIX O TTATIOPOTHHUKE: CIUTAETCSI, YTO PACTEHHE
MO>KET TpeBpaIaThes B XKad, 3MeH, APYTHuX KUBOTHBIX. 002 MU(OIOTH3HPOBAHHBIX 00 BEKTA
TIPOSIBIISIIOT CBOIO 4y I0ACHCTBEHHYIO CHITY B OCOOBIE KaJleHIapHbIE TaThI: KJla]] BEIXOIUT
M3-TI0JT 3eMJIM U HAaUYMHAET CBETHThCS B HOUb repen [lacxoit wim Ha MBana Kynany; B
KyNaJbCKyI0 HOYb 3allBETaeT MarnopoTHUK. Kpome Toro, nmpuodpereHre narnopoTHUKa
OCMBICIISIIOCH KaK OIMH U3 CIIOCOOOB CTATh «3HAIOLIMMY YEJIOBEKOM.

3axmouenne. Huzimas mudonorus [lonecss B 11enoM xapakTepu3yeTcst psioM IPU3HAKOB,
KOTOpPBIE TTOATBEPKAAIOT MPEIIOIOKEHHE O €€ BEChMa apXanyHOM COCTOSTHUU. OTHUM
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13 HUX SBJISICTCS TECHAs TeHETUYECKast CBSI3b MHOTUX MEPCOHAXEHN (JIOMOBHKA, PYCAIIKH,
HEKpEIIEHBIX JeTeH, XOATINX TOKOWHIKOB, BOJSHBIX JyXOB-yTOIUIEHHUKOB) C JyIIAMH
YMEpIINX JII0/IeH. Pycanku 1 HekpeleHsIe IeTH BOCTIPUHUMAIOTCS B OOJIBIICH CTETICHN KaK
«IyIICHBKI» ICTEH, YeM Kak 1eMOHbI. Q0 3TOM K€ CBHUIETEIBCTBYET (PAKT OTCYTCTBUS B
MECTHOH IePCOHAKHOM CUCTEME CIIOKHUBIIETOCS 00pa3a yIbIpsi/BaMIIMpa Kak MOKOHHKKa,
YK€ yTPaTHBIIET0 KPOBHOPOJCTBEHHBIE CBSI3H C UEJIOBEKOM U CIIOCOOHOTO BPEAUTH BCEM
noapsia. Cirabast HHANBHAYIN3aNKs TyX0B-«X035I€B)» IPHPOIHBIX JIOKYCOB TOXKE CBA3aHa
C IIPEJICTABJICHHUSMH ITOJICITYKOB O TOM, YTO BCE OKPY’KaloIlee MPOCTPAHCTBO (BOIOEMBI,
6outoTa, Jeca, 1oJe) HaCeISI0T WAECHTUYHBIC 10 CBOSH PUPO/IEe MHOXKECTBEHHBIE XU
(mymIu «HEUYUCTHIX» TOKOWHUKOB UIIH YEPTH).

BTopoii Takoif mpu3HaK — SABCTBEHHAs CBA3b IOJECCKUX IEPCOHaXel (BeAbMBI,
pycaJKu, B MEHBIIIEH CTETIeHH BOJIKOIAaKa U YepTa) WK MIePCOHN(UINPOBAHHBIX 00pa30B
(xmaz, MamopoTHUK) ¢ MUQOIOTHEH KaJeHIapHOTO BPEMEHH, OT KOTOPOTO 3aBHCHUT MX
noBeieHne. HakoHer, xapakTepHBIM 11 MECTHON MU(OIOTHIECKON CHCTEMbI OKa3bIBACTCS
BOBJICYEHHOCTB IEMOHOJIOTHUECKHX TIPEJICTABIICHNH B KaJIEHAAPHBIE 00Ps1/10BbIE KOMILIEKCHI
(TpOMILIKHE «IIPOBOJIBI PYCAIKNY; KYNAILCKHE OOPSAbI «U3THAHHS BEABMBI»).

K YUCITY OCTAaTOYHBIX PEIMUKTOB OTHOCATCA XOPOIIO COXPAHUBIIHECA ITOBEPHA O
BOJIKOJIAKaX; O IMperrpaTenbeTBax (B popme auanora) Apyr ¢ npyrom bora-rpomosepikia
1 €ro IPOTHUBHHKA; O co0aKax-«sIpuayKax», CHOCOOHBIX PACHO3HABAaTh BEABM; O BUXPE
KaK IepCOHU(PHUINPOBAHHOM IIPUPOIHOM SBICHUH H PsIIL AP. Y CTOHYMBO COXpaHsIETCs B
[Nonecre mopoOHO pa3paboTaHHast «TKayecKash MUQOIIOTHS, B 3HAYUTEIILHON CTETIEHH
yTpau€HHasd B APYTIUX BOCTOYHOCIABAHCKUX TPpAJULIUAX.

UpesmepHo neperpyxeHHas MU(QOIOrHIecKUMH QYHKIUSIMHU U XapaKTePUCTUKAMH
¢urypa depra BIHUTaNA LEJIbIH PsIL IPU3HAKOB, HE CBOMCTBEHHBIX I HETO; HAIIPHMED,
CBEJICHUS O CE30HHBIX NIEPEXO0JIax U3 BOJBI HA PACTCHUS U OOPATHO B BOAY.

Ecnu B KOJIMYECTBEHHOM OTHOIIEHHH (IO O0IIEMY COCTaBy MEPCOHAYKHBIX THIIOB)
TIoJIecCKast HapoIHast IEMOHOJIOTHSI, MOXKET OBITh, HE BBITJISANT CIMIIIKOM MHOT000pa3HOH,
TO B COJEP)KATEILHOM CMBICJIE OHA JIEMOHCTPHUPYET UPE3BBIYAIHO IIUPOKUI OXBAT
TUIIUYHBIX JCMOHOJIOTMYCCKHUX CHOKCTOB M MOTHBOB KakK O6H.[eCJ'IaBﬂHCKOF0, TaK U
3amagHoeBponeiickoro pacnpocrpanenus. [1o100HOE CHCTEMHOE ONMMCaHUE Pa3HbIX
STHOKYJBTYPHBIX TPAAUIIHA MOXKET B JadbHEHIIEM IOCITYXHUTh OCHOBOH [UISl CO3MaHMS
Tpy/la 10 CPAaBHUTEIBLHO MU(OIOTHUH CIABIHCKAX HApOZIOB.
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FOLK DEMONOLOGY OF POLESYE IN THE CONTEXT
OF EAST-SLAVIC TRADITIONAL BELIEFS:

Part 2. Non-localised characters; people with demonic properties

LubpMiLa N. VINOGRADOVA
SO

The folk demonology of Polesye is of great interest to ethnologists of a wide
profile because it combines the features of different neighbouring ethno-cultural
traditions. This is due to the fact that the territory of Polesye borders Ukraine,
Belarus and Russia, and in the west it is a neighbour of Poland. In addition, a
peculiarity of the local culture is that it retains many common-Slavic elements
in the most archaic forms. The research was conducted taking the data about he
East Slavic mythological system into account. The work is published in two parts.

The first part is devoted to beliefs about the spirits of domestic and natural loci,
and about the dead returning from the other world. Part two of the article examines
two major blocks of Polessian mythology: beliefs about mythical creatures that are
not assigned to a specific locus (devil, personification of a whirlwind, personifica-
tion of Death, spirits of diseases, intimidating characters) and a complex of beliefs
about people possessing super-knowledge (witches, sorcerers, werewolves etc.).

The lower mythology of the region under study is characterised by a number
of features that add support to the notion of its archaic state. One of them is the
close connection of many characters (housekeeper, mermaid, deceased un-baptised
children, the ‘walking dead’, water spirits come from drowned men) with the souls
of deceased people. Mermaids and un-baptised children are perceived in the local
tradition more as spirits of relatives than as malicious demons.

This is also evidenced by the fact that in Polessian mythology there is no fully
formed image of a vampire as a demon-deceased, who has already lost blood ties
with a person and able to harm everyone in a row. The weak individualisation of
images of spirits — «masters» of natural loci is also associated with the idea that
the entire surrounding space (reservoirs, swamps, forests, fields) is inhabited by
multiple spirits identical in nature — the souls of «impure» dead or devils.

The second sign of the archaic culture of Polesye is the clear connection between
demonological characters (witches, mermaids) with the mythology of calendar
time on which their behaviour depends. Finally, the involvement of demonological
subjects in spring-summer ritual complexes is characteristic of the local tradition
(cf. Trinity rituals “seeing the mermaid off”’; Kupala-rituals of “exorcism of the
witch”). Remaining relics include well-preserved beliefs about wolkolaks; about
the disputes between the god of thunder and his adversary; about the vortex as a
personified natural phenomenon and several others.
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Although from the perspective of the general structure of character types (in
quantitative terms), Polessian demonology perhaps does not look too diverse,
in a meaningful sense it demonstrates an extremely wide coverage of typical
demonological plots and motives of both common-Slavic and Western European
distribution. The systematic description of the Polessian demonological tradition
could be used for comparative studies in Slavic mythology.

LCudmila N. Vinogradova, Ph.D., Senior Research Advisor, Institute of
Slavic Studies, Russian Academy of Sciences, Department of Ethnolin-
guistics and Folklore, Leninsky prospect, 32-A, RU-119334 Moscaw,
Inv36@yandex.ru
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«Heuyncrtoeie) MOKOMHUKU B

IIpEJICTABIICHMUSX HaceJIEHUs OeJIOPYCCKO-

pycckoro (Ilomomko-IIckoBCkOro n

Bute06cko-CMOJIEHCKOT0) TOTPAHUYbSA

—— Buagumup E. OBceiiunk

Clanek obravnava razumevanje »neistih« mrtvih na podlagi gradiva belorusko-rus-
kega (Polock-Pskov in Vitebsk-Smolensk) obmejnega obmocja. Posebna pozornost je
namenjena analizi tak$nih kategorij »necistih« mrtvih, kot so nekrS¢eni otroci, samo-
mori in darovniki. Studija je tudi na podlagi sodobnih materialov pokazala prisotnost
Stevilnih arhaizmov v teh predstavah. Prispevek spremlja razvoj pogrebnih obredov
wnedistih« mrtvih, pa tudi verovanja, povezana z njimi. Studija temelji na objavljenem
in arhivskem gradivu ter avtorjevih zapiskih. Pomembno mesto v razpravi ima gradivo
folklornih in etnografskih odprav, ki so bile izvedene v regiji ob koncu XX — zacetku
XXI stoletja. Velik del teh gradiv je objavljen prvic.

KLJUCNE BESEDE: folklorna demonologija, “ne&isti” mrtvi, samomori, nekri¢eni
otroci, ¢arovniki, pogrebni obredi, beloruska meja

The article deals with the perceptions of «un-pure» dead people on the basis of the materi-
als of the Belarusian-Russian (Polotsk-Pskov and Vitebsk-Smolensk) borderland. Special
attention is paid to the analysis of such categories of «un-pure» dead people as unbaptized
children, suicides and sorcerers. The study has shown the presence of many archaisms
in these representations even on the basis of contemporary materials. The paper traces
the evolution of the funeral rites of the «un-pure» dead, as well as the beliefs associated
with them. The study is based on published and archival materials, as well as the author’s
notes. An important place in the study belongs to the materials of folklore and ethno-
graphic expeditions which were conducted in the region at the end of XXth — beginning
of XXIst century. A significant part of these materials is published for the first time.

KEYWORDS: folk demonology, mythology, «un-pure» dead, suicides, unbaptized chil-
dren, sorcerers, funeral rites, Belarusian-Russian borderland

CyiecTBeHHBIM (DparMEHTOM CIIaBSTHCKOW MU(DOJIOTHIECKON CHCTEMBI SBIISIOTCS
TIEPCOHAXKH, MPOUCXOISIINE OT yMepIHX Jifoaeil. Ocoboe MecTo cpeu HUX 3aHUMAeT

TpyIlia TaK Ha3bIBACMbIX «HCYUCTBIX» mokoiHuKoB. K ,HaHHOﬁ KaTeropruu OTHOCATCSA

HOKOIZHI/IKI/I, YMEpHIKUE MPEKACBPEMEHHO, HE «CBOEIH» CMCPTHIO, a TAKKE TE, KTO TP JKU3HU

oOrmmascs ¢ HeurcTon cuioil. MccnenoBanue noBepuil U NpeACTaBICHUH, CBSI3aHHBIX C
3TOM rpyIIION EpCOHaXeE, Upe3BbIuaiiHO akTyanbHO. Kak cnpasennuso otmeuanu E.E.
Bunorpamosa u O.A. JleBkueBcKast, «MAU(OIOTH3ANNS YMEPIIUX — ONUH U3 Haubojee
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MIPONYKTHBHBIX MEXaHN3MOB CO3JIaHUS IEMOHOJIOTHYECKHUX 00pa30B B CIaBSHCKOW
tpamummmy (HIIT 2012: 7).

B ciaBsiHCKOW TYMaHHTapHCTHKE IPOOJIEMaTHKA, CBSI3aHHASI C «HEYHCTBIMID)
MOKOIHUKaMH, HE OTHOCHUTCS K YUCITy Hepa3paboraHHbIX. MHTepec Kk Hel NposiBiseTcs
YK€ I0BOJIBHO JUIMTENBHBIN nepuol. Eie B Hauane XX B. pyCCKUM HcCIe0OBATENb
J.K. 3enennH ommy6mKoBaI CBOIO (pyHIaMEHTANBHYIO padoTy «Ouepku pyccKoi MUA(OIOTHHL:
yMepIIrne HeeCTECTBEHHOW CMepThio U pycankm» (1916 r.), roe cucteMaTu3upoBat
MaTepHaIIbl 110 MU(OJIOTHIECKUM ITEPCOHa)KaM, KOTOPBIE IIPOUCXOST U3 «HEUHCTHIX)
nokoitHuKoB (3eneruH 1995). OcoOeHHy0 MOMyJIIPHOCTh JaHHas MpodjeMaTHKa
noyyaet B koHue XX — Hauane XXI B. B aToT mepuoz 6bu1 0ITyOIIMKOBaH psiji CEphE3HBIX
uccnenoBanuii poccuiickux ydensix JI.H. Bunorpagosoii, E.E. JleBkuesckoii, O.A.
Cenaxosoit, C.M. Toncroit (Bunorpagosa 1986; Bunorpagosa 2000a; Bunorpanosa
2000b; Bunorpanosa 2001; Bunorpanosa, Toncras 1994; Cenaxosa 1983; CemakoBa
2004; Toscras 2001; HIIT 2012).

B paborax, ormy6arkoBaHHBIX B KoHIIE XX — Havane X XI B. o 1aHHOHN npo0nemMaTuke,
3HAYUTENILHOE MECTO OBIJIO OTBEAECHO aHAIU3Y MOJIECCKUX MAaTEePHAIOB. DTa 0COOEHHOCTD
o0yciioBiieHa TeM, uto [loJiecke BOCIIPHHUMAIIOCH HCCIIEIOBATEISIMH KaK «apXanuecKast
B 3THOKYJBTYPHBIX OTHOImEHUIX obmacte» (Toncro#, Tonmcras 1983: 7), a Taxke
«OJTHUM M3 T€X «Y3JIOBBIX» CIIABSHCKHX PETHOHOB, [0 OTHOMIEHHIO K KOTOPHIM B
MIEpBYIO OYepelb CIIeyeT CTaBUTh 3a7ady KOMIIJICKCHOTO M3YUYEHUS CIaBSHCKHX
npesHocreit» (Toncroit, Toncras 1983: 8). Takoe moHMMaHUE MOJIECCKOTO pErnoHa
HAJ0JITO MPeONPeIeNUI0 MOIX0AbI B UCCIEIOBAHUN MHOTHX aCIIeKTOB TPaAULIMOHHON
KYJIBTYPHI CIaBIHCKOTO (IIPEUMYIIECTBEHHO BOCTOYHOCIABSHCKOr0) pernoHa. [lannas
HaIpaBJIEHHOCTh 3THOTPaUIECKUX, (POIBKIOPUCTHUECKIX W 3THOJIHMHIBUCTUIECKUX
HCCIIeIOBaHUH BBUIMIIACH B IOMHHHPOBAHNE COOCTBEHHO ITOJIECCKUX MAaTEPUANIOB TIPH
paccMOTPEHHH MHOTHX SIBJICHUH TPaJUIMOHHON KyJIbTYphl BOCTOUHBIX CIIaBsiH. B TO
e BpeMsl IpyTHe PErHOHBI CIaBsIHCKOTO MHUPA IPEICTABICHB! 3HAYUTEIILHO MEHBIIIE.

B kauecTBe perroHa JaHHOTO UCCIIEI0BaHMs ObLIO BRIOPAHO COBPEMEHHOE OETI0PYCCKO-
pycckoe (ITosonko-IIckoBckoe u Butebeko-CmoneHckoe) morpannybe!. Ita TeppuTopus
MIPE/ICTABIACTCS JOBOJIBHO EPCIIEKTUBHOM C TOYKH 3PEHUSI HCCIIEJOBAHUS apXandeCKUX
IJIACTOB AYXOBHOM KYJBTYPHI CIIaBSH. TpaIulIMOHHBIA 3THOKYJIBTYPHBIA JaHIIIAPT
MOTpaHUYbsI CHOPMHUPOBAJICS B PE3YIIbTATE JTIUTEIBHOTO MEXITHUYECKOTO B3aUMOJICHCTBHUS
1 HaIleJI cCBOE 0TOOpaKeHNE B PA3IMYHBIX chepax HapOJHOH KyJIbTyphl PETHOHA, B T.4.
B MU(OJIOruU ¥ 00psiHOCTH. B paboTe Be 30HBI HAa 0EI0PYCCKO-PYCCKOM MOTPAHUYbE
(ITonmouxo-IIckoBckoMm n Bute6cko-CMOIEHCKOM) paccMaTPUBAIOTCS KaK OOIIHit
peruoH. MccnenoBanue, TpOBEACHHbBIE HAa 3TUX TEPPUTOPHSX, MTOKA3AIH Y IUBUTEIHHOE
CXOJICTBO MX 3THOKYJIBTYPHBIX TPAJUIHii>. B cTaThe MpeanpHHsATa MOMBITKA KOMILIEKCHON

' B COOTBETCTBUE C COBPEMEHHBIM aIMUHUCTPATUBHO-TEPPUTOPHUATIBHBIM NCJICHUEM B PETHOH UCCIIEJ0OBaHUS

OyayT BXxoauTh Tepputopun Butedckoii oonactu (Pecry6iuka benapycs), a Takke IIckoBckoit 1 CMOJICHCKO#
obuacreit Poccuiickoii denepannu.

2 HUccnenosanus [1omo1koro rocynapcTBeHHOro yuusepeurera Bureoeko-Cmomnenckoro u IMomormko-
TICKOBCKOrO MOrpaHHybsi OCYIIECTBISUIMCH B X0J¢ paboThl 110 TeMaM BPODU-PODU: «TpaauirioHHbII
KYJIBTYPHO-S13bIKOBO# JTaHAadT Genopyccko-pycckoro (Buredcko-CMOIEHCKOro) norpannybst XX — Havyasia
XXI B.: cumMBOIIHKA OJIBKIIOPHBIX 00Pa30B, PUTYaAJIbHBIC (DYHKIMU ¥ KX KOMMYHHKATHBHBIC PEIPE3CHTALIINY
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XapaKTEPUCTHKH MPEICTABIECHUN U MMOBEPUI O «HEUUCTHIX)» MOKOMHUKAX Y HACEIEHHUS
6enopyccko-pycckoro (ITomouko-IIckoBckoro n Butedcko-CMoI€HCKOT0) MOrpaHnibs
Ha ocHoBe mMarepuanoB XIX — nagama XXI B. Ocoboe BHUMaHHE YJEIICHO aHAIHU3Y
TaKAX KaTEropuil Kak HEKPEIICHBIC JeTH, CAMOYOHMIIBI U KOJAYHBL. B paboTe Takxke
MIPOCIICKMUBAETCS IBOJIOINS BEPOBAHUN M OOPSATOBBIX JEHCTBUH, CBA3aHHBIX C ATUMHU
TpynmnaMu MepcoHakeil. [ BRISIBIEHUS] peTHOHAIBHBIX OCOOCHHOCTEH JAaHHOTO
(parmeHTa ciIaBsIHCKON MU(OJIOTHH, a TAKKE €TO IMPEACTaBICHUS Ha 00IIecIaBIHCKOM
¢one, MaTrepuaibl ¢ OEIOPYCCKO-PYCCKOTO ITOTPaHUYbsl HE PEIKO COIOCTABIISIOTCS
C MaTepuallaMHM UHBIX PErHOHAJIBHBIX TPaIUIH (B MEPBYIO OYEPElb, C ITOJECCKOH).
B crarbe mMPOKO KCIOIB3YIOTCS MaTepHaibl COBPEMEHHBIX IMOJIEBBIX (DOJIBKIOPHO-
STHOrpaMUECKUX HCCIIEOBaHUI aBTOpa. 3HAYNTEIbHAS UX YaCTh BIIEPBHIC BBOAUTCS
B Hay4HBII 000pPOT.

«CBOJI» U «<HE CBOSI» CMEPTb

CornacHo TpaaUIIMOHHBIM BEPOBAHUAM HACENIEHUS PEeTHOHA HATYPAIBHON («TIPAaBUIIBHON)
CMEpPTBIO YENIOBEKA CUUTANIACh «CBOS» CMEPTH (T.€. CMEPTH «OT CTApoCTH»). B Takom
CIIydJae CMEpPTh YeJIOBEKa HACTYIIAET B PE3yJIbTaTe TOTO, UTO TOT IPOXKHUII CBOM «BEK»: «A,
cmapwl K namép ObIK éH aoxcvly Yo e csotl...» (DomprinopHsenii apxus Iloxorkoro
rocyapcTBeHHOro yHuepcureta®, Jlokmmikuii paiton Butebckoii obmactn). Takas
00YCJIOBJICHHOCTh OOBSICHIETCS CBSI3bIO B TPAIMIIMOHHOM CO3HAaHHH HOHSTHS «BEK»
(TIPOIOIKUTETBHOCTD KH3HU YEJIOBEKA) C €T0 «JI0JIeH», KOTOpas eMy JaeTcs MpHu
poxnenun (Toncras 2010: 131). Ha ananmuse cnaBsHckoro marepuana O.A. Cemakosa
TIPUXOJMT K BBIBOAY, YTO B TPAAUIIMOHHOM OOIIECTBE BEK KaK CPOK YETIOBEUECKOMN )KU3HA
(KOTOpHINt HE MMEET TOYHOTO KOJIMYECTBEHHOTO M3MEPEHHs) — BPeMs HaIllOJIHEHHOE,
6JIM3KO0€ K JI0JI€, BpeMs! pacX0/J0BaHHs IIEPBOHAYAILHO 3aJI0)KEHHOH KN3HEHHOH MOTCHINH
(Cenakosa 2004: 40). B Takom ciydae HaTypajibHasi CMEPTh YelIOBEKa HACTYIIaeT,
KOTJ]a TOT MCYepHall CBOIO KU3HEHHYIO CHITy, IOTPAaTHII €€ B TeUEHHE BCell KU3HHU. B
MIPEJCTABICHNH HACEIEHHUsI PETHOHA 3Ta CXeMa MOXKET OBITh BBIPa)KEHA CIICAYIOIIUM
obpazom: «Hy, uamy én namipae, x1eb ygeco ceotl 3’ey» (OAllononkl'Y, Jokmmnkuit
paiion Burebckoii ob6macti). CoriacHO TaKUM BEPOBAHHSIM CPOK UEJIOBEYECKON JKU3HH
YETKO OINpEJENIEH €0 N0JeH, Kak 1 MOMEHT HacTyIUIeHUsI cMepTu: «Hy paweii sca
Jlc He nampawt, kani mabde nasnavana cmoavka mol i npasicvigeury (OAllomoukl'V,
I'myboxkckwuit paiton Buredckoit obmactr). Kak cinenyer us marepuanos XIX — Hauana
XX B., HAAEISAET NOJIEH U OTMEPSIET NMPONOJIKUTEIBHOCTh YEJI0BEUECKON KU3HU bor.
Takue noBepbs JOBOIBHO MIHPOKO IPEICTABICHB! X B COBPEMEHHBIX MOJIEBBIX 3aIHCSX,
3a¢ukcupoBaHHbIX B perrone (I193 2011a: 54-57). B TakoM ciydae npogoInKUTeNbHOCTD

(2014-2016; Ne I"14PI1-003); «TpauiiOHHbII STHOKYIETYPHEIH 1 s136IK0BOH JlanamadT Buredcko-IIckoBckoro
norpanuybs B KoH1e XIX — Hauane XXI B.: ypOBHU peNpe3cHTALUH U AUHAMUKA KPOCCKYJIbTYPHBIX CBSI3EH»
(2016-2018; NeI'16PI1-004); «CyOKyibTypa IETCTBAa B IUCKYpPCE YCTHOW HCTOPHUH, SA3bIKE U (POJBKIIOpE
Bure6cko-IIckoBekoro nmorpannubst XX — Hagana XXI Beka» (2020-2022; NeI'20P-095).

3 Jlanee — ®AlTonouxl'V.
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KHU3HU MOET OBITh ONPENENICHO CIEAYIONMM 00pazoM: «Hy Yoico nHada i ycé, wimo
yanasexy nasnavana ao boza, nada ycé npauyiy (PAllomouxI'V, I'irybokckuii paiion
ButeGckoit obnmacti). B cBsI3u ¢ 3TUM CMEpPTh YelIOBEKa «OT CTAPOCTH OIPEeIsIach
Kak «na-6oaxcamy namepyiy (TMKD 2004: 387).

BapuaHT «ymMepeTh CBOEi CMEpPThIO», COTJIACHO TPAJUILIMOHHBIM MPECTABICHUSM,
ABJISIETCS MCAIbHBIM. B CraBstHCKOH TpaAnIK cXeMa MpesyCcMaTpUBacT OTKIOHEHHUE
KaK B CTOPOHY ITPEXJEBPEMEHHOM, TaK U B CTOPOHY 3aII03/1JI0H CMEPTH ((«HEL0KHUTOT 0
n «nepexuroro» Beka) (baitOypun 1993: 102). IToBepbst 0 «repexuTOM» Beke Ooiee
XapaKTepHBI JUIS FOKHBIX CJIaBsSH. B BOCTOYHOCTIaBsIHCKON TpaIUIHH, KaK CBHACTEIBCTBYIOT
Matepuaibl uccienoBanus O.A. CenakoBoil, Takue BEpOBaHUSI HE UMEIOT HIMPOKOTO
pactipoctpanenusi. CylecTBYIOT HEKOTOpPbIE OCOOCHHOCTH OJIEKIBI U TPAHCIIOPTA Ha
MIOXOPOHAX CTAPHKOB, 4 TAKXKE IMTOBEPHS O TOM, KaK HEKOT/Ia CTAPHKOB yOUBaH («Caxay Ha
my60x»). [To maernto O.A. CenakoBoii mociiefHIE IpeCTaBIeHIUS OBUIH PACTIPOCTPAHECHBI
npeuMymecTBeHHO Ha YkpanHe (Cemakosa 2004: 41). OqHako, Kak CBUACTEIBCTBYIOT
Marepualbl, aHaJIOTHYHBIE TIOBEPbS JOBOJIBEHO MIMPOKO PacIipOCTPaHEHH! B 0€JI0PYCCKOM
TpaJAULIMOHHOM 3TI0Ce, B TOM uncie u Ha ceBepe benapycu (1193 2011a: 37; JIIIT 1983:
104-108). 3aduxcupoBanbl OHU U B [ICKOBCKOM pErHOHE JJaXKe [0 MaTepraiaM 3arucei
xoHIa XX B. (CITO 2004: 152). ITpu 3Tom Bee ke Hago cornacures ¢ [1.K. 3eneanapv
u O.A. CengakoBoii, 4To 60see pacrpoCTpaHEeHBl Ha BOCTOYHOCTIABSIHCKON TEPPUTOPHH
TIPEICTaBIIEHHs O MPEXKIEBPEMEHHO YMEPIINX M yMEPIIHNX «HE CBOCi» cMePThIO (3eJIeHUH
1995: 39-40; Cemakosa 2004: 39—41).

CornacHo BepoBaHHsIM HAaCEJIEHUS PETHOHA, YMEPIINE «CBOEH» CMEPTHIO IIEPEXOAMIN
B KaTEropuio «J1eA0B» (mpeaxoB). K M 0THOCHIHCH ¢ TITyOOKHM YBaKEHUEM U PETYIISPHO
nomuHau (Ayceitusik 2015). IIpexaeBpeMeHHO yMepIIne XapaKTepH30BaINCh Kak
«HEYHUCTHIC» NOKOWHUKH. OHH JINIIAINCH 3TOTO TOYUTAHNUS (2 TOTOMY M IOMHHOBEHH ),
CYUTAINCH OMACHBIMHU JUISl JKUBBIX. COTIJIACHO TPaJAMIMOHHBIM IPEACTABICHUSIM,
MIpeXIeBpEMEHHAsl CMEPTh OCTaBIIsUIA MTOKOHHHKY HE MOTPAYEHHYIO B 3¢MHOW >KU3HH
SHEPruio0, KOTOPYIO OH JOJDKEH TPaTHTh I0CJIe CMEPTH, HO yke Ha Bpen jrousim (Mb
2011: 449).

Crenpl apXxandecKUX MPEICTaBICHUN O «HEI0KUTOM» BEKE EIIIE 10 HAIIETO BPEMEHH
COXpaHAIOTCA B CBOEOOPA3HOM XapakTepe IIOXOPOH MoJoAexHd. Tak, crenuduieckon
SIBJISICTCSI TOXOPOHHAS O/1EK/1a MOJIOIBIX JIFOJIEH, IOCTUTTIINX BO3pAcTa BCTYIUICHUS B Opak,
HO ITPY )KU3HU OPaKoOM HE COYETABIINCH. TakuX IIOKOHHUKOB OBLIIO IPHHATO XOPOHHUTH B
cBaJieOHOM oex e («Kkak noj BeHely ). [logoOHble BepoBaHMs IHUPOKO MPEJOCTABICHBI
U B COBPEMEHHBIX 3aMHUCAX: « K Ha 6scenne: 03eyyvl a0348aui 630M, benae niayye, a
manvyy — kacyrom, keemauxy, seumyy (IllapkoBmuHCKHUH paiion Butebckoit obmacTtn)
(TMKB 2004: 379). CoxpaHniach TaKke TPaIUInsA MOJIOABIX MTOKOHHUKOB U3 A0OMa Ha
KJIaJOHIIIe He BE3TH, @ HECTH Ha pyKax: «Bom mym knadbiwya oniska. Bein manaooii napasus,
nao nosso nanan. Cxoavka amy ovlia, wacnayyays. Hy s2o nsacai xaonysl, aOHakiacHixi,
yina eom éauiaza o3pacma. On 6 sacvmom kiace yuvlica. I max seo amusacai 0a smaza
kaaobiuuay (O Allonouxl'Y, BepxuensuHckuii paiion Bute6ckoii o6nactn). [To MueHUIO
O.A. CenmakoBo#i, 13 ABYX TPaAUINI IIepeMenieHns rpoda n3 ToMa Ha KIaI0HIIe: HeCTH
1 Be3THu, Oonee apxamdeckoil BuanTcs nepsas. He 3ps mpu cocymiecTBoBaHHN 00enX
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TPaAXIMH B IOKAITGHOM BapuaHTe 00psi/ia mepBast XapakTepHa ISl HOXOPOH «OIAaCHBIX)
nokoiHukoB (Cenakosa 2004: 76—77). B ycnoBusix Mu(OIIOITHIECKOTO MUPOBO33PEHHSA
TaKUMH OTTACHBIMH ¥ IIPEJICTABIISIIOTCS] MOJIOABIE TOKOIHHUKH, TOCKOJIBKY €IIe HEe HCUEPITAIH
CBOIO )KM3HCHHYIO CUJTY 1 MOT'YT €€ UCITIOJIb30BaTh Ha BPE/] )KUBBIM.

B donbkinopHo-3THOrpadMIeckux MaTepraax, 3ahMKCUPOBaHHBIX B PETHOHE, I0BOJILHO
IIMPOKO MPEJCTABICHBI IIOBEPhS O BO3BPAIIAIOIINXCS C «TOTO» CBETa OECIMOKONHBIX
Jymax. B coBpeMeHHBIX 3anMcsX, KaKk MPaBUIIO, «XOXKICHHE) ITOKOWHUKA 00 BICHSIETCS
HapyUICHUSIMU B IPOBEICHUHN IIOXOPOHHOTO 00psiaa («HE TO HAZEIN», «HE BBITTOIHHIN
BOJIIO» 1 1p.). Takue BepoBaHUsI OTYETIMBO MPOCIEKHUBAIOTCS [0 COBPEMEHHBIM MOJIEBBIM
Marepuaiam u3 ceseproit bemapycu (I193 2011b). B cBsi3u ¢ 3TUM B COBpeMEHHON
MIOXOPOHHOHN OOPSHOCTH HACEJICHHsI PErMOHA COXPAHSIOTCS CTPOTHE MPEINUCAHUS U
3aIpeThl OTHOCUTEIBHO IMTOATOTOBKY yMepIero K nmorpedenuro (OBceiunk 2021: 57-58).
Heckonbko peske B HONEBBIX 3aIUCSIX BCTPEYAIOTCS CIOKETHI, B KOTOPBIX «XOKICHHE
MIOKOWHMKA OOBSICHACTCS HE BHITOTHEHHBIMH 00513aHHOCTSIMHE ITPY JKU3HU (MYK IPUXOAUT
K JKEHe, JKeHHX — K HeBECTe, MaTh — K peOeHKY U T.11.). B Oosee mo3aHMX onMcaHMsIX
«XOXKICHUEY» MOKOWHHKA MOXKET OOBSICHATHCSI U €ro «0e3005KHBIMY) MOBEICHHUEM MPU
XU3HU. B psife citydaeB 3To KacaeTcst aTeUCTHIECKOro 00pasa )KH3HHU B COBETCKHH IIEPHO/L.
ITpu 3TOM NMOKA3aTENBHO, YTO HECMOTPSI Ha CYLIECTBEHHYIO IBOJIIOIHIO IPECTaBICHNH,
apxandeckast MOAETb «3eMJI He IPHHUMAET HEUUCTHIX TOKOMHUKOBY» CpabaTHIBAET U B
HOBBIX YCIOBUSIX: «I Ycé 8pams xao3ina [IOCIie CMEPTH KeHIIUHA-KoMyHHcTKa — O.B.]
i 30asanacs, 6ioua, 0a capaxa OHell He NPLIMAd sie 39Ms. 1 Ha mbim ceeye He NPbIHALD
(Hoxmmikuii paiion Bureockoii odbmactu) (I193 2011b: 198).

C TeueHHEM BPEMCHH apXanveCKHUEe PEACTABICHHS O «CBOCI / «HE CBOCI» CMEPTH U
MOTEHIMAIEHOM BpPE/Ie TOKOHHUKOB, yMEPIIINX NPEXKACBPEMEHHO, IPETEPIIEIH 3HAUNTEIbHBIC
mmMeHeHns. Ha ocHoBe aHanm3a cnaBsHcknx MaTtepuaioB O.A. CemakoBa IpUXOANT K
BBIBOALY, UTO BCSIKasi BHE3alHAs U HACHJILCTBEHHAs: CMEPTh Y)K€ HE pacCMaTpPHBACTCS
Kak NMPHYNHA «XOKICHHS» ITOKOMHMKA, a yMEpIINe HE CUATAIOTCS «HEYUCTBIMU» H
«OIACHBIMM» (HaIlpUMep, 3TO KacaeTcsl MOJOABIX YMEPIINX). A HEKOTOPHIE BUABI «HE
CBOEi» CMepTH MPUOOPETAIOT MPOTHUBOIOIOKHBIN CTaTyC «CBATOI» cMepTu (CemakoBa
2004: 46). Kak cnemyeT 13 HOIECCKUX MaTEPHAIIOB, «CBATOI CMEPTHIO MOYKET CUUTATHCS
cmepTh oT MoiauU (CenakoBa 1983: 254). AHamorudHbEIe TOBEPb PUKCHPYIOTCSA U B
ceBepHoii beapycu B coBpeMeHHBIN NEpHOA: «<...> MOaHif 3a0i6ae uanagexa, siki boza
odacmotinvly (OAllonouxl'yY, bemenkosnuckuii paiion Burebckoii obmactu). Ho npu
9TOM B PETHOHE €llle BCTPE4aeTCs M 00paTHasi MHTEPIPETALuK TAKOW CMEPTH: « K napyH
3abieay uanasexa, mo éu aiuvryca eenvmi epauinsvly (OAllonoukl'Y, I'mybokckuii paiion
Burebckoit obmactn).

Kak cBuaeTeNbCTBYIOT BOCTOYHOCIABSIHCKIE MaTepHaibl, HEKOTOPbIE KaTerOpHU
YMEPILHX TaKKe IePECTaOT CIUTATHCS «HEUUCTBIMI». COTTIaCHO MOJIECCKUM MaTepHaiaM
BTOPOH ITOJIOBUHBI XX B., «<HEUUCTHIMIY TIEPECTAIOT CYUTATHCS T€, KTO yTOHYJ. Ha ocHOBe
aHanu3a nonecckux Matepuanos O.A. CegakoBa IMpHUILIA K BBIBOAY, YTO TaKasi CMEPTh
naxe cuutaercs «cBaToi» (Cegaxosa 1983: 254). OqHako, Kak MOKa3bIBAIOT MaTEPUAIbI
koH1a XIX —Hagana XX B. 1 cOBpeMeHHBIE IToJeBble MaTepuaibl ¢ Ilononko-IIckoBckoro
n Burebcko-CMOIeHCKOT0 IOTpaHUYbs, TAKas XapaKTEPUCTHKA OTHOCUTCS TOJIBKO K TEM
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YMEpIINM, KOTOPEIE YTOHYJIH HE II0 CBOEH BoJie. Y TOINICHHUKOB-CAMOYOHMII e1le U B
COBPEMEHHEIH [IEPHOJT yCTOHYMBO OTHOCAT K OOIIEeH KaTeTOPUH «HEYHUCTHIX)» TIOKOHHHUKOB.
[TpouHO coxpaHsiIcs U 3alpeT XOPOHHUTH UX Ha 00IIMX Kiaaoumax. «buiio 3anpauiona
Xapauiyb HeXpuluyoHbIX, mbix, xmo naseciyces, ymaniycs’” (Ilonoukuii paiton Buteockoit
obmactu) (I133 2011b: 197). “A na cmapamy 3axomny 0anxichvl YMonjienixi, OayieHixi He
Ha K1aobiwysl, a kaaa k1aobiwya xapaniyvy (Ilomonkuii paiton Burebekoit o0macTi)
(IT23 2011b: 214-215). CoxpaHIITUCH TaKXKe MPEICTABICHUS O TOM, YTO YTOIUICHHHUKOB,
KaK U IpyTUX caMOyOHiIl, HeJb3sl MIOMHHATH BMECTE C OCTANBHBIMA yMepiuMu. [Ipu
9TOM B MaTepHallax OMHCHIBAIOTCS JIOBOJIBHO CIELM(PHYECKHE CIIOCOOBI NX TOMHHOBEHHUSL:
«¥Ymonnenixay monvxi naminaioys. Ilamin 00x003iyb, Kada namvleut niayye, NAnaIOWYbILY,
maowl, 2agopyysb, npwviosi, cA03b Ha napoe i namsaui. I asopyysb, moavki emam namina
daxo03iyvy (I'opomokckuii paiton Bureockoit oomacti) (TMKB 2004: 387).

Kak ciemyer u3 marepuanoB XIX — Hagama XXI B., y HaceneHuUs1 6eI0pyccKo-
POCCHICKOTO MOTPaHUYBsI KATETOPUIO «HEUHCTHIX» MOKOWHIKOB COCTABIISITH CAMOYOUHIIBI
1 HeKpelleHble 1eTH (0AHaKo B OoJiee MO3/IHUX 3aMHCAX MOCICTHHE UCKITIOUAIOTCS U3
STOM IPyMIIBI), @ TAKXKE yMEpIIUe, KOTOpbIE PH )KU3HU CYUTAINCh KOJIxyHaMu. BmecTte
C TeM, KaK clieyeT U3 MaTepuaioB (IIPEeUMYIIECTBEHHO MOJIECCKUX), B CIABIHCKON
TPaIUINH K «HEYNCTHIM» OTHOCHJIMCH TaK)Ke W WHBIE KaTeropuu MOKOWHUKOB. K HUM
MIPUYHUCIISUIACEH YMEpIre OepeMEHHBIMH JKEHITUHBI U POXKESHHUIIBI (PaHBIIE COPOKa THEH
II0CJIe POJIOB M T.O. HE Impouuty oopsin nepkosHoro ounnienust) (Toncras 2009: 90). K
KaTeropuu «HEYHUCTHIX» MOTJIM OTHOCUTD U TEX, KTO YMEp B «Hexopolieey» Bpems. Tak, B
ITonecwe cunTanock, 4To AEBYIIKA, KOTOpas yMpeT Ha PycanbHoil Hesene, CTaHeT pycalikoi
(JIeBxumeBckas 2009: 119-120). CBuneTenbcTBa ¥ MaTepHaIbI 110 3TUM KaTErOpUsSM
«HeUnCThIX» y Hacenenus [Tomomko-IIckoBekoro n Buredcko-CMOIEHCKOTO HOTPaHUYbS
JIOBOJIEHO OTPBIBOYHBIC M HECUCTEMHBIE. A TTOTOMY BOCCTAHOBHUTH UX 00pa3 Ha OCHOBE
AMEIOIIHXCS MATEPHAJIOB HE TPEICTABIISICTCS] BOZMOKHBIM.

HEKPEIIEHBIE IETU

3HauMMBbIH ()parMeHT HapOAHOI MU(OTOTHN HACEICHUS ITOT PAHNYbSI COCTABIISIOT ITOBEPhS
00 yMepIIHX HEKPEIIEHBIX AETAX. YK€ JOCTATOYHO PaHO MO BIMSHUEM XPHCTHAHCTBA
MOBEPbsl 00 YMEPIIUX JIETSX PACIalnCh Ha JABE TPAIMIIUH: OJHA Kacalach HEKPEIIEHBIX
JieTeil, K KOTOPBIM COXPaHUJIOCh OTHOIICHUE KaK K «HEYHCTBIM», BTOPast — KPELEHBIX,
KoTopble cuntanuck anrenamu (Cemaxosa 2004: 46). Mcrounukn XIX — Hagana XX B.
JIOBOJIBHO YETKO OTPAXAIOT TaKoe paszencHue. bosee apxanueckux MpeCcTaBIeHUN B
(oTBKIIOPHO-3THOTpahUIECKNX MaTepuanax 3TOro IepHoja He BcTpedaeTcsa. B psne
CITy4aeB JINIIb (PUKCUPYIOTCSI HEKOTOPBIE YTOUHEHHSI OTHOCUTENBFHO TOT0, KTO MOT CTaTh
anrenoM. Tak, Ha ButeOuiiae cunTasoch, 4To aHreJIOM MOT CTaTh TOJIBKO TOT PEOEHOK,
KOTOPBIH ellle He XOJHJI, He TOBOPWI U He oTBeaan Moyioka Matepu (Huxudoposckuii
1897: 46).

Kax moxazamm uccnenoBanus E.E. JleBkuerckoit mo marepuanam [lomecss, obpa3
HEKPEIeHOT0 peOeHKa IMEET JOBOJIFHO clIalyio cTeneHs JeMoHnIHocTH. OH He 00Ta1aeT
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KaKMMHU-JIN00 NTEMOHMUYECKHMMH CBOHCTBAMHU M HNPUHAIUIEKHUT CKOPEE K PALY «IyID»,
4yeM K JeMoHaM. COTJlacHO TaKMM BEPOBAHMSM, HEKPEIIECHBIC JETH IOYTH HE BPEIST
JIOASIM, KaK JPyTUE «HEUUCTHIE» MOKOMHUKY. B mosecckoil TpaAuluu OHU NPEACTAI0T
HEeCUaCTIIMBBIMH CYIIECTBAMHU, KOTOpBIE HE MOT'YT nonacTts B pait (HAII 2012: 225-226).
B 3naunTensHO# yacTu MarepuanoB B pernoHe [lomorko-IIckoBckoro n Burebeko-
CMOJIEHCKOTO TIOTPaHUYbs TaKasg XapaKTepPUCTHUKA JAHHOTO 00pa3a COOTBETCTBYET
BeBosaM E.E. JleBkueBckoi. OqHaKO HEKOTOpPHIE ATHOTpaQuIecKue U (OIBKIOPHEIE
Matepuansl XIX — Hagama XX B. YKa3bIBalOT Ha 0ojiee apXandecKue MpeICTaBICHIS.
Tak, no cBuzaerenscTBy dTHOrpadoB H.A. Hukudoposckoro n A.E. Bornanosuua,
HEKpeLIeHbIe JeTH, KaK U )KEHIIMHbI-CaMOyOUHIIbI, [TOCIIE CMEPTH MPEBPAIIAIKCh B
pycanok (Huxkudoposckuii 1897: 295; bormanosuu 1895: 77). B coBpeMeHHBI# niepro
Bce ke OOTbIIIast 4acTh 3aMucel PacCKa3bIBAET PO aHTEIBCKUI CTAaTyC BCEX yMEPIINX
JeTeil, BHE 3aBUCHMOCTH OT KPEICHUSI.

B ObmHUKax 1 HOBEPHSIX HACENIEHHUS PETHOHa JOBOJIBHO PacpOCTPaHEHHBIM SIBIISIETCS
CIOXKET 0 TOM, UTO JyIIU HEKPEIIECHBIX AeTell He MOTYT IIONAcTh B paii, a MOTOMY JIETAIOT
10 HOYaM M IPOCST OKPECTUTh. VX HaX0K/I€HHE B 3TOM MHUPE O0BSCHIETCS B HAPOIHBIX
MOBEPHSIX TEM, YTO TaKHe AYIIH He IPUHUMaeT bor, MOCKOIbKY OHM HE KPELIeHBI 1 He
MMEIOT UIMEHH. B Tpaaummu HaceneHns: pernoHa pacipoCTPaHEHHBIM SIBIISIETCS CIOKET
O CHMBOJINYECKOM «KpEIEHHEe» IOCIIe CMEPTH HEeKpemeHbIx nereid. Kak ciemyer u3
aHaJIM3a NCTOYHHKOB, IaHHAS TPAAUIIMS PACIIPOCTPaHEHA Ha TEPPUTOPHHU BCETO PETHOHA.
CoryacHO HapOJHBIM TTOBEPHSM, (PAKT KPEIICHNUS (JJaXke IOCIIe CMEPTH) Pa3pEeIUT TaKHM
JylIaM rmomnacTs B pail. Cama mmporietypa NpoBOANTCS IPH BCTPeUe C AyIIOH yMEPILEro ’
HMeeT XapakTep UMSHapeUeHUs: «YMepIee 6e3 «KCTa» JUTSA He pa3iIydaeTcs C MeCTOM
morpe0eHus 10 CEMHIIIETHETO cpoka. [1o Houam OHO MPUXOIUT B IOM POJUTENEH U KPOBHBIX
POICTBEHHUKOB, TPeOysI «KCTA M [TaX0Ba» >KaJOOHBIM BOTIeM. J{7s yCTIOKOEHHS JUTSATH
1 cOOCTBEHHOTO, HY>KHO NTEPEKPECTHTHCS M IEPEKPECTUTH MECTO Iepet co00I0, OTKYAa
CIIBIIINTCS TUT1ad. <...> Ha BCIO XM3Hb CYACTIIUBBII OyJIeT TOT, KTO AACT JUTSATH MM
CTOMT TOJIBKO IIPOU3HECTH JBA-TPU UMEHH TOTO 0N, K KOTOPOMY MPUHAIEKUT JUTH, - U
OHO cMouikHeT. Ho Koraa Boruib 00 UMEHH He MPEeKPaIlaeTcs, Hy)KHO IPUBECTHU JIPyroe
JINILO, HE O0BSCHSIA €My HH IIPUYUHBL, HY LIEJTH ¥ HUYETO HEe TOBOPS O CBOEH Heyaue, Ipu
IIOBTOPEHUH KOTOPOH ANTSI OCOOEHHO OOJIE3HEHHO BCKPHUKHMBAET M OCTABIISIET 3€MITIO»
(Huxndoposckuit 1897: 17-18).

VY HacelneHus: pernoHa Taxke (GUKCHUPYIOTCS HMOBEPhs, COTJIACHO KOTOPHIM JAyIlIa
HEKPEIIEHOr0 peOCHKa acCOLUUPYETCs C Majaroiiei 3e3qoi. Takue mpeacTaBICHuUs
JIOBOJILHO XapakTepHbIe s ceBepobenopycckoit Tpaaumuu (Mb 2011: 195). MoTus
Ma/IaloIIeH 3Be3bI KaK YN HEKPEIIEHOTo peOeHKa cropaguiecku (pukcupyercs Ha
3amane u Boctoke [lomechs, a takke y momskoB (H/IT 2012: 235). Cauranocs, 9To
JUISL TOTO, YTOOBI CIACTH TaKyl0 HEKPEIICHYIO JyIly HY>KHO B MOMEHT «IaJICHHUSD) €€
nepekpecTuth u aath ums (MB 2011: 195; HATT12012: 235-237). AHaNOTHYHEIC TOBEPHSI
(DUKCHPYIOTCS M B XOJI€ COBPEMEHHBIX IOJIEBBIX HCCIIEIOBAHUI B PETHOHE:

«Bom, xazani, gom sk 30pKa 1ayiyb, ObIK 23Ma HAXpblYanae 03iyé iayiyb, Xmo
HAXPBIUYAHBL RAMED, OaK 80 29MA HAXPLIUYAHDL, MAO0bl HA0A XPACYiyb AK y8io3iul: “Bo
ima Atiya...” [lepaxpwicyiys, Kab AHO Yoo, 2ama dHc, 1ayend, Ha XPoluyanbsls, Kaxcyyv,
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03eyi, Hy 22Mma MamKa Ka3aad i mamKa 80 230aK 80 Kaxcays.: “3opauki, 36630auKi 2omvis
JIAMYYb, 29MaA JHC HAXPLIWYAHbLA 03emKi namipani”. Baiina oic 6o éedama bvina ckobKi
2HC 2a00Y, a YCAK HCa JC, 80, Kadcayb, HAXpbluiansis 03emxi naymipaniy (OAllomonkl'V,
Jokmunkuii paion Buredckoit obmactu).

«A ne xazani Hiuoea, 60Ch AK 30pKa AAyiyb na Hebe? Hy, ovik 2ama xasxicyys, Oyuiy ne
npwinimaeys boe. <...> Xpuicyiys naoa. <...> Hy. Kaowcyys, maosi npimyys. Kascyys,
Kani 03esa, ovix Esa, a kani maney, ovik Adam. <...> Ecni d03esa, ovik Esa, a ecni maney,
ovik Aoam. Hy eama nac eyuwini manvixy (PAllonoukl'Y, Joxminkuii paitoH Burebckoit
obiactn).

[Iupokuii KOMMEHTapHil B (OJIBKIOPHO-3THOTPaUIECKUX 3AMUCIX TOTYUNIT
3ampeT XOPOHHUTh HEKPEIEHBIX JeTell Ha oOmux Kiaabuiax. Takoil 3amper cTporo
BEITIOJTHSJICS €Ilie B IepBoi mojoBuHe XX B. BocmommHaanus 00 3TOM BCTpedaroTcs U
B XOJ/Ie¢ COBPEMEHHBIX IOJIEBBIX HCCIECOBAHUI B PErHOHE: «A 80Cb 03eyi i namipani
yacyeti manvis. Ax auud ne xpviuuansl 03iyénax? — Hy K Ha Xpuluanbsl, ObiK Yoico Oyrca
HenpuisimHa. Jadcs He xayeni Ha Kiaddiwysl Xxasays, xagani mam 3 Oipaea knaoobiwua,
mam 03e Hs ceenyanvls k1aobiwua, mam xasaroysy (OAllonouxl'Y, IllapkoBuIuHCK I
pation Burebckoii obnactn). Kak cBuIeTensCcTBYIOT (DOIBKIOPHO-3THOTpAPUIECKIE
Marepuaisl, BO BTopoi nmosioBuHe XX — Hadane XXI B. Takue BEpOBaHUS 3HAYUTEIBHO
SBOJIOIIMOHUpOBaNU. [IpexxHee mpeACTaBICHHE O HEUHCTOTE» NETEeH, yMEepIInX
HEKpEIICHBIMH, B COBPEMEHHOM OOIIECTBE 3aMEHSETCS Ha MPOTHBOIIOJIOKHOE 00 MX
«HEBUHHOCTH» U «HETPEIIHOCTHY. «A 60M MANeHbKI Au4d 03iyéHax, maxi HexpbludoHblii?
— Enawus nazpswmoiiiy (O ATlonouxI'V, I'ny6okckuii paiion BureGekoii o6mactn). B cpszu
C 3TUM, [TIOXOPOHBI JIETEH IPOUCXOJISIT B HAllle BPEMsI BMECTE C OCTAIIbHBIMU YMEPIINMH.
[Ipu 5TOM MOKa3aTeNpHO, YTO B PSJIE CIydaeB 00s3aTEIbHBIM CUUTACTCS KIIPUKONATD K
POIHBIMY, T.€. MIOXOPOHHUTH PSIOM HITH B TY )K€ MOTHITY: «A 035yell npbikanawoys 0da c8aix
poonvix i myowt xapousaysy (PAllononkl'Y, I'mybokckuii paiton Burebcekoii oomacth).

Kax cBueTensCcTBYIOT COBpEMEHHBIE MOJIEBBIE MaTepHaIIbI, 003aTeNbHO MPOIeaypoi
BO BpeMsl orpeOeHusl Ha KJIaJA0UIe CUNTACTCS «KpEIIeHHe» yMepiuero peOeHKa.
OpnHako 3Ta Ipolle/ypa He aHAJIOTHYHA BhILIEC OIMUCAHHOMY PUTYally UMsSHapEUeHHS.
Omna TpakTyeTcs yke Kak 0053aTebHBIN 3JIEMEHT XPUCTHAHCKOH 00psaHOCTH: «A4 80m
HeXpbIUYOHbIA 03eYi, AU MATEeHbKIs, WMo, MOodica He XapaHini panel Ha K1aooiuyvl?
<...> — A, eamxix xapousayw. I’ 5mraza xaponays, cami 8a00U CEAHYOHAU NACBEHYAYD,
Xpacyix nagewaioysb amy i y mazinywl saxanaoysby (OAllonouxl'yY, Muopckuit paiion
Bure6ckoit obnactu). [Toxoxuii putyait, o CBUAETENIbCTBY PECIIOH/IEHTOB, MOT BBIIIOJIHSATD
U CBAIEHHUK: «[lamepwaca 03iysa bayowxa kpvicyiy i oasay amy imay (PAllonoukl'V,
I'myGoxckwuii paiion Burebckoit obmactn).

CAMOYBUILIbI

OTenpHYI0 KaTerOpHI0 YMEPIIHUX COCTABIAIOT CAaMOYOHHIIBI, KOTOPBIE B TPAJULIMOHHOM
MHPOBO33PEHUH CYIIECTBEHHO OTJIMYAINCh OT MOKOWHHKOB, YMEPIIUX OT CTAPOCTH.
Cpenu HaceseHHs pernoHa JOBOJBHO PACHPOCTPAHEHBI IPEICTABICHUS O TOM, YTO K
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CaMOYyOMICTBY U€JIOBEKA MOATAIKMBAET HEUNCTasl CHiIad. B TakoM ciydae cuutaercs,
YTO CMEPTh He 00yCIIOBJIEHA TOJIBKO BOJICH yenoBeka. Takue BepOBaHUS IIHPOKO
BcTpeuaroTes B ucTouHnkax XIX —nagana XX B. OHM NpOCIEKUBAIOTCS U 1I0 MaTepUaiam
COBPEMEHHBIX IOJIEBBIX UcCIenoBaHuil: «Kab uanasex naseciycs, mo 2oma 5120 4opm
yseney (Jlenenbckuii paiion Buredckoii odiactu) (IT93 2011b: 217). B cBs3u ¢ stum
MIPEACTABICHUEM PACIIPOCTPAHEH U CIOXKET O TOM, UTO KOT/Ia YEJIOBEK IIEPEKPECTHUTCS,
MIPOM3HECET MOJINTBY MJIM BCIIOMHHT MM ['ocrona, To HedHcTas Cuia OTCTYIHUT U
caMOyOHMHCTBO OKaXXeTCs HEYIAuHBIM: «Pa3 nepaxkpvicbyiycs, 3nauviyb, He nageuaeyyay
(I'my6okcknit paiion Buredckoii obmactn) (I193 2011b: 216). B pernone ¢puxcupyrores
Y IIPEJICTaBJICHHs O TOM, YTO CAaMOYOHUICTBO HEJIb3s COBEPLINTh, KOT/1a Ha YeJIOBEKE €CTh
HaTeNIbHBINA KPeCTHK. PacripocTpaHeHbl B COBPEMEHHBIX 3aITUCSIX CHOXKETHI O TOM, YTO KaK
TOJBKO YEIOBEK CHUMET KPECTHK, TO MOXKET MTOBECUTHCS:

«Kani y yanasexa xpacyixk na epy0ssx, uanasex Hikoai He naseuiaeyya, 6o yopm baiya
xpacmay (O Allonoukl'yY, Muopckwuii pation BureOckoit odiactn).

«A maodwi ad3in pasz el 2ama Yoo Haoaena, i SHa 3a0ymMana nasewayyda, i He Mazna
HeAK ameanicblyya, NaKka XpICcyik He CHANA 3 wibli. K Xpacyix CHANA 3 Wibli, NANAJICHLNA
Ha cmon, i ycé — nasewanacsy (IllapkoBmuHckuit paion Butedckoit odmactu) (1193
2011b: 216).

Kaxk cBunerenbctByror marepuaibl XIX — Hauana XX B. U COBpEMEHHBIE N10JIEBbIE
HCCIIEJIOBaHNUS Y HAaceNICHHS PETHOHA I0BOJIBHO PAcIIPOCTPaHEHHBIMU ObIIN TIPE/ICTaBIICHHUS
PO HE3aBUAHOE TOCMEPTHOE CYIIECTBOBAHUE CAMOYOHHI] B «MHOM» Mupe. CUNTaIIOCh,
YTO CAMOYOUHIIBI HE TIPHCOSAUHSIIOTCS K 00IIeH KaTeropuu MpeakoB («aemoBy). CoriaacHo
001IeCcIaBTHCKUM HPEJICTABICHHUSM, ITOCIIE CMEPTH Jyllia CAaMOyOHHII I0CTAeTCsl HEUMCTOM
cwie. PacipocTpaHEeHHBIME SBIISIIOTCS TIOBEPBSI OTHOCHTENBHO TOTO, YTO HAa TAKHX
YMEpIINX «YEPTH KaTaITCs». B TpaAuIIMOHHOM 31I0Ce HaceJICHHS TOTPaHIYbsI JaHHbIC
MIPEACTaBIICHUS BCTPEUAIOTCS JJOBOJIBHO YacTo. OHM (PMKCHPOBAINCH €IIIe B MaTepHanax
BTOpOH MOJI0BUHBI XX B.:

«Ymonnennuk, yoasenennux — uepmy xouwvy (PonbkiaopHsiii apxus [IckoBckoro
rOCyIapCTBEeHHOTO yHUBepcuTeTa?, Yepsitckuil paiton IIckoBckoii 06macTy).

«Illen myscux domou. Ivanenvxuu. Becmpemun kyma, Ha mpoiike mom exan. Cen
MYHCUK K HeMmy Ha mpouky. Eoym, pazeosapusaiom. A kym cnpawusaem: “3Haeuisb
mMbl HA KAKUX KOHAX edeuwib? —Tom 2oeopum: «3naewutb, KOHU KaK KOHU». A KyM onams:
“Bom, 3mom — Ha 00HO020 NOKA3bl8aen, — YMONJeHHUK maxou. Bom smom — yoagnenHux.
Bom smom — mooice yoaenennux... ” Henyeancsa mysicux. Monumey npouuman. Ounyncs.
Cmompum — cuoum Ha xopsee, a 6e0b sepcm decams npoexan!» (DAllckoBl'Y, Yeparckuii
paiion [IckoBckoi oOmacT).

«3Omo 100U maxue camompamuyvl — camu cebs mpamsam, 2yosam. Bom na nux uepmu
u e3oiomovy (DAllckoBl'Y, Yesatckuii paiion I1ckoBckoit odacTh).

B cBsI3u ¢ 00111eCTIaBIHCKHM ITPEICTABICHUEM O TOM, UTO JIyIlIa caMOyOHHIIbI JocTaeTes
HEYUCTO# cuiie (4epTy), TO €ro CMepTh BOCIPHHUMAETCS HE CIy4allHOH U B CBSI3H C
MPOCTPAaHCTBEHHOU Nokanu3anueld. Kak mokasesiBatoT MaTepuanbsl XIX — Hagama XX

4 Jlanee — ®ATllckosl'Y.
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B., OCYIIECTBJICHHE CaMOyOHIiCTBa MPOUCXOAUT B MECTaX, KOTOPHIE HA CHMBOJIMYECKOM
YpOBHE aCCOLMUUPYIOTCS ¢ MOTpaHUYHOU Tepputopueit: «OCOOEHHO 4acToO BEHIArTCs
HECYaCTHBIC caMOyOUHIIBI B XJIeBaX, F'YMHAaX, IJIe TI0 HAPOJAHBIM BO33PCHUSAM OOHMTAcT
nomoBoi» (JloopoBonsckuit 1914: 989) [Ipo moxoxuii XapakTep CBUAETEICTBYIOT
U COBPEMCHHBIC ITI0JICBBIC MaTCpHaJIbI. 3Ha‘-II/ITeJ'[I)Ha${ YHYacCTh U3 HUX coonaeT, qTO
camMoyOHiiCTBO POMCXOINT B XJeBe, Oane, Ha yepaake u T.4. (193 2011b: 215, 216).
Cpenn HaceTeHHS PacIpoCTPaHEHO YOCKICHIE, 9TO MECTO OCYIIECTBIICHHS CaMOyOHCTBA
— IUIOX0€ MECTO. B COBpEMEHHBIX 3aIUCsX 3TO O0BSICHICTCS TEM, YTO CaMOyOuiilia CBs3aH
C MECTOM CBOCH CMEPTH, TaM OH «XOJUT» U MyTaeT: «A siHa easopviyv: “A e, 03emxi,
2omak barocs, én ica yaiylo Hoy némaeysb na 2aps. I s 6om monvki 3acny i Ha yapoaxe
epykamusi mam, 03e én nasewaycs’» (I'mybokckuit paiton Burebckoit obnactr) (1193
2011b: 217).

CMmepTbs caMOyOMHIIBI, KaK CUUTAETCs, CONPOBOXKIACTCS IJIIOXO0HW moroaoi. B
peruone PUKCUPYIOTCS MPEACTABICHUS O TOM, YTO CMEPTh «XOPOIIIET0» YSIOBEKA U €T0
ITOXOPOHEI COTPOBOXK/IAIOTCS XOPOIICH MOTOION, a CMEPTh TPEITHUKA (CaMOYOHHUIIBI,
KOJIIyHa | T.J.) — IuIoXoi. Ha 3ToT cuer cymiecTBoBaiy 10BOJIBHO crienuduyeckue
TosKOBaHUsI: « CUIIbHBIN M POIOJDKUTEIBHBIN BETEp, 0COOCHHO NP COTHEYHOM MOTO/Ie,
yKa3bIBaeT Ha HACHIIBCTBEHHYIO U TPEXKICBPEMEHHYIO CMEPTh KaKOTO-THOO YeIOBeKa,
MIPEUMYIIECTBEHHO, yTOIUICHHNKA, yIaBIeHHIKA. Bo3MyTHBIINICS TPEKIEBPEMEHHOIO
KOHYHHAIO BETEP XOUET BHIIUIECHYTH MIEPBOTO U3 BOJHBI, @ BTOPOTO — COPBAThH C METIIN
(Huxudoposckuii 1897: 214).

VY HaceneHHs! peruoHa Mo OTHOIICHHIO K TAaKUM YMEpIIUM CYNIECTBOBal MHOM,
YeM ISl IOKOWHUKOB, YMEPIINX «CBOEH» CMEPThIO, BAPUAHT IIOXOPOHHOTO 00psa.
CamoyOuii1y MOTTIH He OOMBIBATh, XOPOHHUTH B TOW OJIEXK]IE, B KOTOPOW OHH BCTPETHIIN
CMepTh, MHOTIA Jake 0e3 rpoda (WK ero Aeald U3 CaMbIX INIOXHUX MOcoK). [lo HuMm
HE CIIPaBIsUIM MOMHUHKY U ux He ornesanu (I 1986: 27; Ieitn 1890: 549-550).
[oxoxwue npeanucaHus ele yIoOMHUHAIOT PECIIOHJICHTHL: «/, Oblgana, Kpblcma Hib3s
nacmasiyv, ecii cam csbe 32y0iy, 3aoaeiy. Tonvki acinasvl kon. A yinepv ycé — i 2pod
KYnasoysb, i Kpsacmul cmagioys, nivoea nem. Hixmo y boea na eepiywvy (I'opogokckuit
paiion Bute6ekoii obmacti) (TMKB 2004: 387).

[ToBcroxy B pernoHe caMOyOWHI] 3aIpeIIanoch XOPOHUTh Ha OOMINX KJIaJOHIIax.
MecTtaMu BX IMOXOPOH Yalle BEICTYIANH T JIOKYCBI, KOTOPBIC B HAPOAHOM CO3HAHHU
YCTOIYMBO COOTHOCHIIUCH C TIOTPAHUYHOM TEPPUTOPHCH, UITH OBLTH CBA3aHBI C CHMBOIUKOM
xaoca (B 00JIOTHCTHIX MECTAaX, Y IEPEKPECTKOB, B KaHABE OKOJIO0 Kiaaowuiia u 1.1.) (Leitn
1890: 550). Hepeako camoyOHiill XOpOHHIIH B MECTaX UX CMEPTH. B psize ciydaes, Kak
COOOIIAIOT ICTOYHUKH, CaMOyOHHIT XOPOHWIIH B JIeCy, Ha MOJIE WX Ha Tope. MOTHIIBI A1
caMoyOuifll BRIOMpaINCh Ha TIEPEKPECTKAX U Ha BO3BBIIICHHOCTSX B JIECY, KOTOPHIE
3aTeM OOBIYHO PACUUIAINCE, YTOOBI HX OBLIO BUAHO m3ganu. B Burebckoii rybepHum,
Ha BEPIIMHBI KypraHa ca)kajdu OCHHOBOEC JCPEBO, U KOTJa OHO BBIPACTajIO OOJBIIOE,
BeIIIaJIi Ha HeM YOUTHIX BOPOHOB, COB, ka0 u 3meii ([II1I" 1986: 104—105). Bridbop mMecTa
norpeOeHus s caMoyOUHI] ObIT 00YCIIOBIIEH HYXJIOW «TapaHTHPOBATh 0€30IaCHOCTh
HE TOJIBKO JKUBBIM, HO H “Xopomum’’ mokorHukam» (Mb 2011: 450).
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Kaxk cBUAETEIRCTBYIOT MaTepHaiIbl, MECTO ITOTPEOCHHS CaMOYOHHIIIBI YCTOMIHNBO
XapaKTepU30BaIOCh KaK «HeurcToe» MecTo. Kak coobman stHorpad H.A. Hukudoporckuii,
TyJa He XOJIAT axke pojHble: «Ha Mormitel caMmoyOuiin He 3aX0/IT JaXke camble OJIM3Kue
POACTBEHHUKHU, K HUM HE MOAIMYCKACTCs U JJOMaHIHI/Iﬁ CKOT Ha aCTBYy, U TOJIbKO
HEBO30paHHO Ciofa 3a0eraroT cobaku: yeM OoJblne OHU OECUMHCTBYIOT 37€Ch, TEM
JocToliHee Haka3yeTcs camoyoumitiiay (Hukudoposckmii 1897: 295). Kak cunTanocsk, MecTo
rorpedeHns caMoyOUHIIBI MOTJIO IPHHOCUTH Bpe M HecdacThs: «KpecThsiHe myranuch
MTOKOITHNKOB-CaMOYOUIiLl, a TaK)Ke MECT, IIe OHU 3aKOHYWJIN JKU3Hb U T'/I€ TIOKOWIINCH.
XOpOHMIIM UX HE Ha AEPEBEHCKHX KJIaJ0NIIaX, a BE3JIN B MECTEUKO, IIe OBLIO ISl HAX
IpeIHa3Ha4eHo OTJEIbHOE, He OCBelIeHHOe MecTo. CyIecTBOBAIO CyeBEPUE, YTO MOTHIIA
CcaMOYOHHIIBI MOYKET HaBJIEKaTh HA OKPECTHOCTH pa3Hble HecyacThbsn» (KAJI 1998: 300).

B marepunanax XIX — naganma XX B. 3adukcupoBaH o0Obrdaii OpocaTh Ha MOTHITY
camMoyOuiIpI XBopocT, KaMHHU # Ap. CyIiecTBOBaHHAE TaKOTO OOBIYas M €ro IIUpOKas
MIPEACTaBICHHOCTh B BOCTOYHOCIIABSIHCKOM Tpaauiun aajixo ocHoBanue .K. 3enennny
Ha3bIBaTh BCEX «HEUHCTHIX» ITOKOWHHUKOB IO THUITY OXOPOH «3aJI0KHBIMUY, T.C.
3aJIOKCHHBIMH XBOPOCTOM M APYTUMHU NPCIAMETAMU. Y4yeHbIll M03aMMCTBOBAJI €0 U3
BATCKOM TNaJIeKTHOH JIeKCHKH pycckuXx (3enenud 1995: 41). Ilox TepMUHOM «3aI0KHBIE»
J.K. 3eneHrH nOHUMAIT 3aJI0’KEHHBIX XBOPOCTOM, I0CKaMHU HITH KOJIBSIMH ITOKOWHHIKOB, B
OTJINYME OT 32XOPOHEHHBIX B 3eMIII0. [Io MHEHNIO 3THOTpada, 3TOT TEPMHUH 0TOOpAKaET
B cebe crocod noxopoH (3enennH 1995: 96). Ho ncnons3oBaHue JaHHOTO HAa3BaHUS B
OTHOIIEHUH 00IeH KaTerOpHH «HEUHCTHIX» TOKOWHUKOB, Ha HaIll B3TJI, HE OTPAaBIaHo.
B apyrux tpaauuusx, B TOM 4HCIIE U B O€I0pYCCKOM, TaKoe Ha3BaHHE HE BCTPEUYAETCS.
BwMecre ¢ TeM 1 cam 00bIuaii 3a0packiBaTh MOTHIIBI «HEUHUCTHIX)» TOKOWHHUKOB (B IIEPBYIO
odepe/ib caMOyOuiiIl) XBOPOCTOM, KOJIBSIMH, KAMHSIMHU HE BUIJUTCSI TAKUM OZHO3HAYHBIM
B TpakToBKe. [Ipemmoxennas J[.K. 3emennHoM Bepcus (ITIOXOPOHBEI HE B 3eMIIE, a
3a0packIBaHUEM XBOPOCTOM, KaMHSAMH) 00yCIIOBJICHA NPEACTABICHUSAIMH O TOM, YTO
TaKMX YMEPIINX «3eMJIsl He mpuHuMaeT (3enenud 1995: 43-46). OHako emie B Havyaje
XX B. 6enmopycckuii uccnenopareinb E.D. Kapckuii CBsI3pIBalI 3TOT 00bIYal C qPYToi
apxandeckoi Tpaaunueit. ITo cBuneTenscTBy 3THOrpada, Takyro HaOpOCaHHYIO Kydy HOTOM
cxuranu. M B 3TOM HccIeoBaTenb BUAET OTTOJIOCKH CKHUTAHUS Tel YMEPILIUX B X0/€
moxoporHoro o0psaa (Kapckuit 2007: 314). B 3T0i#i cBsI3H He CITy4aifHON TpeICTaBIETCS
U TPaJULKS Pa3KUTaTh KOCTEP Ha KIIaIOUIIe BO BpeMs «[Ipbikiad3inay»’, KOTOpas U B
Hamie BpeMst pukcupyercs Ha Tepputoprn Jokmmikoro paiiona Buteockoii oonmactu. Ha
MOTruJI€ YMEpIIEro B 3TOT ACHb C)KUT'AJIM HE TOJILKO XBOPOCT U MYCOpP, HO U CTICHUAJIBHO
IpHBe3eHHBIE IpoBa (cM. moapobHo: Orceiunk 2018).

Kak cnemyer 3 Marepuaios, B Hadaine XX B. CEJIbCKOE HacelIeHHE OECIIOKOMII yXKe He
CTOJIBKO cIOCO0 TIOXOPOH caMoyouiin, ckoibko MecTo (3eerud 1991: 354). [To-nmpexueMy,
KaTeropu4ecku ObUIO 3aIPeIIeH0 XOPOHUTH caMOyOHHIl Ha 00IMX Kiaxoumax. B pane
CITy4aeB /I TOXOPOH caMOyOHHIT 1aXke CYIeCTBOBAIIM OT/IeIbHBIE Kilanouiia. B Hagane

5 «lIpwiknadsinsly — 3T0 TIOMHUHAIBHBIH 0OpsJI, COBEPIIAEMBI B TEUEHHE MEPBOTO ToJa TOCIIE TIOXOPOH U

COIPOBOXKAACTCS YIIOPSIOYCHUEM MOTHIIBI (OOKIIa/IKa ICPHOM, KAMHSIMH, JI€PEBOM, YCTAHOBKA HAATPOOHH 1
np.). Pukcupyercs B 3amaHoi U LeHTpaJIbHOM YacTsx Burebckoii obmacTy.
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XX B. Takasg 0cOOCHHOCTB ObLIa XapaKTepHa U IS TOPOJCKOTO HaceIeHHs pernoHa. Tak, B
[ononke camoyowmiiry eme B 1920-¢ rT. XOPOHIWIN Ha TEPPUTOPHIH APSBHETO TOPOIHIIA, TIC
XOPOHMJIH TaKOKe ¥ JoOMalIHUX )XUBOTHBIX (yk 2010: 111). Takas curyarys 00bICHATCS
TEM, YTO B IIPEACTABJICHUSX MECTHOTO HACEJICHUS KIIa0uIIE ellle ¥ CETOAHs OTYETIINBO
BBIZICJISICTCS U3 OKPY’KAIOIETo MPOCTPAHCTBA KaK MECTO «CBSITO» U «uucToe». [Ipupona
3TOH cBATOCTH, IO MEHEHUIO B.A. Jlobaua, siBisieTcst BoiicTBeHHOMN. [Ipex e Bcero, oHa
cIelyeT n3 caMoro (akTa HaxOXKJSHHUs TaM yMEPIINX IPeJKoB. BMmecTte ¢ TeM, HCXOTHbIH
CaKpaJIbHBIN CTAaTYC KIaA0NII 0053aTEIbHO JOIDKEH OBITH JIETUTUMHU3HPOBAH OCPEACTBOM
COOTBETCTBYIOIUX KYJIbTOBBIX JIEHCTBUI XPUCTHAHCKOTO cBsimeHHnKa (JIobad 2008: 72).
[To 3T0i NprYKMHE CaMOyOHIIBI, KOTOPBIE CYUTAIOTCS «HEYHCTHIMI TOKOHHUKAMH, T.K.
«OTJAJI» CBOIO YLy JBSBOJY, HE MOTYT IIOKOUTHCSI BMECTE C OCTAIBHBIMH IIPEIKAMH.

«ayneui srca 2ama paoka 6w110, NPbL MAEL HCHIZHI MOIHCA MONBKI 08 YANABEKT, UTNO
3a0asinicsa. [layHeli dca 120 He XapaHini, K1aodiuya ObL10 abKanaua 2isl00Kall KAHAYKat,
i 5120 xapawini He Ha K1aOOIwybl, a 3a 2smail kauaykau. 1 He cmagini xpvicma amy, a
CMasini acinasvl KOJ, 3a2ausiii, Kab e3ma nacieoHi pas owlio y eomail O3apayHi <...>.
Oma dic 3a gicinvhixa boey Ha monayya, 3a 520 dic cb@euki He cmasayb. <...> NAmMamy
wmo én aoday o’sseany oyuiy ceaio. 2o én myowt 6éyy (Ymauckuii paiton Butebckoii
obuactn) (I193 2006: 222).

Hapymenne 3anpera XopoHHTH caMOyOHHIT Ha 00IIeM Ki1ag0uIIIe, 0 MHCHUIO MECTHOTO
HaceJIeHHs, ObIIIO HEXKeTaTeNbHBIM M MOTJIO IPHBECTH K OYEHb HETaTHBHBIM ITOCIIEICTBHIM
Jiake KOCMHYECKOTr0 Xapaktepa. B kauecTBe nocieacTBIiA pecriOHICHTHI 4YacTO YKa3bIBAIOT
HETOTOAly U 3aCyXY. «A yi Kazani, 4amy Hsa MOdCHA Xapaniys camazyoyay? — Hy, easopayp,
Oaoicoxncoy mst 6yozen (PAllononxl'V, Jokumnkuii paiion Buredckoit obnactn). «Hy
i naxapanini sie (camoyowmitity — O.B.) na knadbiwuwvl. Hy éom y nac 2agopays, esma
K1a0biwua Hikaoa eom epasa Ha abouiosiye. Hikaoa. Yesazeoa wmo-ni6yo3e ameaniyv. Ini
mam nec nysaniyvy (Ilonoukuii pation Butedckoit oonactn) (1133 2011b: 214). Takue
MIPEACTaBICHUST UMEIOT JIOBOJIFHO apXanvecKoe MPOUCXOXK/ICHHUE U CBSI3aHBI C BEPOH B
TO, YTO YMEpILHUE TPEIKU MOTYT BIHUATH Ha OyAyluid ypoxaid, 6Jaronoisydne 5KUBbIX
MIOTOMKOB, a Tarke Ha noroxy (I[Tpomm 1995 33).

B coBpeMeHHBII Tepro/] TOXOPOHBI CAMOYOHHII, HECMOTPS Ha COXPaHEHNE HEKOTOPBIX
JIOBOJIBHO apXaW4eCKUX 3JIEMEHTOB, B OOJIBIIMHCTBE CIIyJacB MPOXOAAT 110 TOTOMY XKe
00psiy, YTO U BCEX OCTAJIBHBIX yMepIiuX. [Ipy 3TOM Halo OTMETHTbH, UYTO 3a4acTyIO
00psIT TPOBOUTCS B COKPAIIEHHOM BapHaHTE, TOJIBKO C BHITIOJTHEHHEM Han0os1ee BaXKHBIX
PUTYaIbHBIX JeiCTBHA. [laxke BBIOOP MECTa MOXOPOH TAKUX YMEPIIUX Y)KE HE AUKTYETCSI
OPESKHEH TpaJUIUeH, 1 morpedeHrne caMOyOHHI] POXOAUT Ha 001IeM Kiaaouie. [IpexHuii
3alpeT XOPOHUTH CaMOYOHUHI] Ha TEPPUTOPUH CEIBCKOTO KIIa0HIIa HHOH pa3 3aMeHsIeTCs
Ha 3alpeT XOPOHHUTh TAKHX YMEPIIHX B IIEHTPAILHOM €ro 4acTu: «4 6om 2agopayb, wimo
gicenbHIKay [ Ha K1aobiwusl He Xapanini? — J[3e-HeOy03b y KaHyvl, He nacpaosi, a Kaia
nroma, y kaunywl. <...> Llanep cmaparoyya 03ze-nebyosw kana kpawy (OAllomoukl'V,
Muopckuii paiion BureOckoii 00mactu). Kak CBUAETENECTBYIOT MMOJIEBbIC MATEPUAIIBI,
Ha OKparHe O0IIUX KIaA0UII OTBOAMIACEH OTAEIbHAS YaCTh JIJIsl UX TIOXOPOH. «A4 npayoa
wmo 2agopayb camayoiy Ha kiaodiwysl He xasani? — Paneil ne xapanini yanep yco
XapoHays. <...> ynapoo 6wiy kymoyak aogedzenvi 015 ix» (PAllomonkl'V, JJokmmkmit
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paiion Burebckoit o6mactn). «A4 yi ModicHa 6bLI0 Xasaysb Ha K1addiuusl camayoiuy? — He,
ix HAMOICHA. Ante K a0Ho K1adbiuwya, ObiK 03e <...> Xapousm mam y aoHwlli cmapawe,
mam, kycouaxy (PAllonouxlyY, Muopckuii paiion Burebckoii obmacth).

Kax ciemyer u3 nojeBbx MaTepuaioB, C Te4EHHEM BpEMEHU HapO/IHbIE IIPEICTaBIICHUS
HO/IBEPrat0TCsl U3MEHEHHUSIM U [P IIOXOPOHAX CaMOYOUIAILl ke He HaOJIF01aeTCss MHOTHUX
MIPEXXHHX 3aMpeToB. B To jxe BpeMs 1iepKOBHBIE PEANUCAHNS OTHOCUTEIBHO CaMOYOHHI
SIBILTIOTCS OoJtee ycTolunBhIME. [TpaBoCcIaBHON IIEPKOBBIO HE CBEPILAIOTCS IIOXOPOHEI
caMoyOmiil, a TaKke 3alperiaercs ux oTnenars. [103ToMy npu noxopoHax camoyOHiIl
MIPEXXHNE PETIIAMEHTAIIMA MOTYT HOCHTH TOJIBKO YaCTHUHBIN Xapaktep: «A4 ysnep, yi
xapoHsayb makix nooszetl (camoyouiinn — O.B.)? — Booica ynaci. Ha knadbiuust xaponsiyp,
Ho Hi amnisaroys na im» (PAllomonklY, Muopckuii paiion Burebekoit obnactu). B
CBOIO OYEPEIb, KATONNUECKUH KOCTEI MO3BOJISET CBAIIEHHIKAM OCYIIECTBIISITh HOXOPOHBI
caMoyOuiil, KOTOpbIE Ha MPOTSDKEHUH KU3HHU «OKa3bIBAJIM IPUBEPIKEHHOCTH K BEPE 1
Kocremry» (CCMMA 2002: 171). B cBsi3u ¢ 3TuM Ha Butebuimne (IpenMyIiecTBEeHHO B
3araHOM ee YacTH) BCTPEUAIOTCS CIy4ad HMPHUIIIANICHHs KaTOJMYECKOro CBSAIIEHHHUKA
JULS1 IOXOPOH IPaBOCJIAaBHOTO, KOTOPBIH ITOKOHYMII )KU3Hb CAMOYOUHCTBOM: «Xagaioyy,
ane nasewaycs én. bayiowka ne maniycs, nazio, 2agopviyb Henv3a. A mym y Hac mas
cubimatil 0auka 230aK cama Haninacs 3imotl i nasewanaca. Jax npuléasii OayowKy He
maniyes, a KCAH03a npwieasii, 3aniayini 0oopa i maniyes i naxasayy (OAllononkl'Y,
I'myOoxckwuii paiion Burebckoit oomacT).

Crporuii 3amper CyIiecTBOBall OTHOCHTEIBHO OTIIEBAHHS M ITOCIIE/IYIONIETO TOMHHOBEHHS
camoyowuiir. OcoOeHHO 3TO KacaeTcst IEpKOBHOIO ITOMUHOBEHHs1. O/THAKO CPeIn HaCelIeH s
pernoHa CyuiecTBOBAIM HEKOTOpPbIe (DOPMbI HAPOJAHOTO TOMHHOBEHUS CAMOYOHIALL.
Kak moka3bIBaroT IOJIEBBIC 3aMKCH, B psifie CIIy4yacB IIOMHHOBEHHE CaMOyOHHI] MOTJIO
OCYILIECTBIIATHCS CTapHaMu (HUMIHUMHA): « Tadvl Yoo nocie Y yspkey xaosini, max ica
ix (camoyowmiiit — O.B.) He naminaroys, a max i naminani, i 6abkam yaco 36ani, i 03e0
HelKi npelxad3iy maniycs, y esmail xaye kab yxico He 30asanracsy (JJOKIKIKAN paiioH
Burebckoit oomactu) (I133 2011b: ¢. 218).

Psin uccrenoBarerneii CllaBsHCKOM HAPOIHOM KyJIbTYPbI HAXOAUT (DaKThl TOMUHOBEHHS
camoyowuiiny B Tpounnkuit neprox ([.K. 3enenun, E.E. JleBkuesckas) (3emenun 1995:
129-140; HAIT 2012: 403). Ograko, Kak CBUAETEIHCTBYIOT MaTepHAIIBI, TaKas PAKTHKA
HaunboJee XapakTepHa IJIsl pyCCKOH TeppUTOpHH. MaTepHaibl ¢ 6eI0pycCcKo-pycCcKOro
(ITomouiko-TIckoBckoro 1 Bute6cko-CMOIEHCKOT0) OrpaHnybsl HE Ial0T OCHOBAaHHMH
JUIsL TAKOTO yTBepkaeHusi. HecMoTpst Ha pacripocTpaHeHre B peruoHne Tpounkoro
noMuHanbHOTO KA (Ayceiusik 2015: 327-329; Osceitunk 2019: 134), nomMmuHOBEHNE
caMOyOuiiIl B 3TOT EPHOA HE BBISBICHO HU B Marepruaiax XIX — nadama XX B., HU B
COBPEMEHHBIX MOJIEBBIX 3AITUCAX.
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KOJIAYHBI

K uncity «HeUnCTBIX)» MOKOWHUKOB OTHOCSITCSI YMEpIINE, KOTOPbIE, KaK CYMTAJIOCh, TIPH
YKM3HH 3aHUMAJIMCh KOJIIOBCTBOM M OOILIAIMCH C HEUUCTOH cri1oil. COornacHo HapoIHbIM
BEPOBaHUSIM, CBEPXbECTECTBEHHBIE CIIOCOOHOCTH KOJIZTyHa MOT'YT OOBSICHSITHCS HX CBS3BIO C
«becamMm» U TTOTb30BaHUEM YCITyTaMH «HEYHUCTOI) CHIIBI JUTSl OCYILIECTBIICHHUSI CBOHX LieTIEH
(Huxudoposckuii 1897: 282). «Heuncras» cra, Kak CYUTANIOCE, CITYXKUT KOJIYHY IIPH KU3HH,
a TIocJIe CMEPTH ero JyIlla 3a 3TO JOCTaeTcs 4epTy (IpecTaBIeHIe, paclipoCTpaHEHHOE Y
BOCTOYHBIX Y 3aNaIHBIX ciaBsH (JIleBkueBckas 1999: 529-530)). [lotoMy He3aBHCHMO OT
BpPEMEHH U 00CTOSATEIBCTB CMEPTH KOJIYHBI B TPaIMLIIHOHHOM MUPOBO33PEHUH HACEIICHUS
HOTPaHUYbsl YCTOHYMBO XapaKTEPU3YIOTCS KAK «HEYHUCTHICY MTOKOHHHUKH.

B pernone o0mmepacnpocTpaHEHHBIM SIBIISIETCS IOBEPHE O TOM, UTO IEPET CMEPTHIO
KOJIYH JI0JDKEH IepesiaTh CBOM «3HaHUs». B MpOTHBHOM cCilydyae, Kak CYMTaJIOCh, €TO
cMepTh OyzeT Tshkenoi. Takwe moBephbsl MIMPOKO MPECTaBICHBI B HCTOYHHKAX XIX —
Havana XX B. OHH (PUKCHPYIOTCS M B MaTepHaIaX COBPEMEHHBIX ITOJIEBBIX HCCIIE0BAHUH B
peruoHe: «4 6om K020a oHa ymupana, moaoa MHe iem wecms 0bino, el 0bi10 oueHs mpyoHo
yMepemb, Uy Hee NPIMbIX HACIeOHUKO8 He ObL1o, U demell He bblLio. Dmo camoe, u ell, KaKk
2080pam, KOJO06CMBO CB0E HEKOMY OblLI0 nepedams, U OHA OYeHb 00120 MYUUNACh, NOKA
60M KAK Y HAC HA3bI8AEMCS, He pa300panu nomonok. Pazobpanu Heckoibko nomonoyuH,
u ona ymepaay (PAllckoBl'Y, Cebesxckuii paiion I[IckoBckoit obmacTh).

«Tspxenas cMepTh 00BSCHSIIACH TEM, YTO €I JAyIIE TPYIHO BBINTH U3 TENa M HOKHHYTh
JIOM. DTO O0BSCHSIIOCH TEM, UTO Jyllla €ro porartasi ¥ el TSHKENIO BBIXOIUTD U3 Tella, Ui
TEM, YTO OHa HE MOJKET IIPOXOJIUTh Yepe3 OKHA U ABEPH, KOTOPbIE OOBIYHO TOMEYAIUChH
KpecTaMHy U uepe3 KOTOPBIE aHTENbI MPOHOCST «YHCTO XPHCTHAHCKYIO AYIIY», WIN U3~
3a TOTO, YTO OKHA M JIBEPH OBUIN OKPOIUICHBI «CBSITOI» BOAOI M 0O0XIKEHBI CBEUCH
(Huxudoposckuii 1897: 284; Ileitn 1890: 524). [Toxoskue npeCTaBICHNS COXPAHIIOTCS
elle U B COBPEMEHHBIN mepnot: «Yapaz 036epul én H MOMNCHIYbL GbIUCYI, 20 MONbKI
ebiHiCYYb HAauvicmblsl Y namanok» (Foponokckuii paiion Bureockoit oonactu) (TMKB
2004: 377). Ilo MHEHHIO MECTHOTO HACEJICHUS, TSKeNIask CMEPTh KOJIyHa MOXKET OBbITh
CBsI3aHa C TEM, UTO Iyl HE BBIXOAWT U3 Tela, TaK KaK 3HACT, UTO €€ XKIET B «HHOM»
Mmupe. B Takom cirydae, Kak CUMTaIOCh, Y€PTH BRIPHIBAIOT ALY U3 Tella CIIHATbHBIMU
KprokaMu: «HYapoBHHKaM, 9TO “AyIIy YOPTY 3aIPONATH’, 0COOCHHO TPYAHO YMHPATE;
UM He ITIOMOTaeT U “TPOMHHUYHAsA" CBeYa, KOTOPYIO OOBIYHO JAI0T B PYKH YMHUPAIOIIIM:
Jylla MX, 3Hasi, YTO €€ OXKHJAaeT B 3arpoOHOM MHUpE, HE XOUET MOKUAATh TEeNO, U YEPTH
BBIJIMPAIOT €€ 0co0bIMU KproubsiMu» (bormanosuu 1895: 50-51).

st obGnerdeHust mpeIcMepTHON aroHMH (IUIS «BBIXOJA JYIIN») HEOOXOIUMBIM
CUMTAJIOCH B CTEHAX HJIM KPBIIIE JOMA IeNIaTh JOTIOJIHUTEIbHBIE OTBEPCTHS (pa3ouparh
KpBIITy, IOTOJIOK, BRIHUMATh BEPXHUH KOCSK JIBEpEii), 0€BaTh Ha IICI0 YMHUPAIOIEMY
xomyT u T.1. (Kapckuit 2007: 319; Hukudopockuii 1897: 284, lleiin 1890: 512). Takue
)K€ IPE/ICTABIICHUS LIMPOKO (PMKCUPYIOTCS U B COBPEMEHHBIX 3aIIHCX.

«Kani uapaynix namipae, 0012icon nepadayv kamy-nebyosw. Kani ne namipae,
nadsimaroyb cmonv yi Haozasaroys xamymy (PoccoHckuit paiion Burebckoit o0macTi)
(I1233 2006: 207).
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«Y maéu 6pamasail bvina mayi maxas wapayriya. /Jeik aHa SK namipand ciibHa 0oyead
Myubliacs, npacing, Kad coli y RAMAnKy naousy 036e 00cki. I npayoa, cvlh 3ane3 naousy 03vee
cmaninsl, maowl sina namepnay (Ilomorkuii paiion Buredckoit oomactu) (I193 2006: 156).

«Hy panvuie amo, snaeutn, 6vinu ko10yHbl. Koeda on nnoxo ymupan — ompeisanu mpu
nomonouunsl. Jlocku, 0a, mpu nomoaouunsl, 4mod oyx evixooun. Eciu én xondyemv — on
nnoxo ymupany (Pyaasauackuit paiton Cmonenckoit obmacti) (CM3OC 2003: 14).

s obnerdeHus crpasaHui («(IIOMOYb YMEPETh» ) HEPEAKO MPHITIAIIATH CIIEIHaTbHBIX
«3HATOKOBY». B mpesicTaBIeHNIX HaCEIEHHs PErMOHa TAKMMHU CIEIHaINCTaMH BBICTY AN
crapusl (HuIpe). 3agUKCUpPOBaHBI CITydaH, KOTja HUIIKe (CTapIibl) IOMOTaloT YMEpPETh
IIPU «TSKEJION» KOHUYMHE.

«/ayneti 6vL10 wmo, doyea namipani. A ovina cama npel 2amuim 03ene. Y nac oviia
aona cmapas 03e8yuiKa, IHA KpINKa Haublmanas, ana cnagana Kpaciea i cabipana sama
cyboma gackpacerte <...> Ilamom cacedka npvixo03iys i sie npociyi «Asinbka, npvlozi
mbl 0a Hac, namaniyica 6wl y Hacly V se ceékp ymipay, 2oma oayno-oayusim. <...> I>ma
VoHCO Mbl HA mMPaYyi 03eHb OblLL, | Mbl HIY02a Y 520 H5 8bIMANINL. A 60m, naka He NPvIIULIA
aocabpauxa. <...> Manenne ne namaeana. Ha saympa npwixoo3siys scabpauxa. A wimo ne
pabini, namanok svipvieaii. Hy wimo kazani modca, a én dca mak kazay 03s103vKa 6oLy
8DIOHbI, HY HIUbIM HIXMO He Npbi3HAsay, Kab éH aKi 8p30 kamy Haociy. Ilpsixoo3iyb
acabpauxa, i 6y03iyb kazayw: “Ecyb y eac, —2ama 6bi10 npbi casemax, — xamym apoimol?”
“A wamy orc nama?!” I som kadxcviys: “Bazvmiye Ha 520 AK EH, mak naossapaicvlye,
nanaxcowye”. En i ckanayp» (®ATlononkl'Y, Tny6okckuii paiion Butebekoit o6macTh).

Jaxe no mMarepuajiaM COBPEMEHHBIX IOJIEBBIX MCCIIEIOBaHMH MOXKHO IPOCIIEIUTH
JIOBOJIbHO PACIpPOCTPAHEHHOE MPE/ICTABICHUE O TOM, YTO B MOMEHT CMEPTH KOJIyHa
MIPOHUCXOAT ONPE/ICIEHHbBIE N3MEHEHHSI C €T0 TEJIOM (CaMOo TEJI0 HCKPUBIIAETCS, U30 pTa
BBUIETAET XKaba WM KaKOe-TO KMBOTHOE U T.IL.): «M siHbl 0enaromes He notumeutb 4em:
ycmanems, KOBbIPHEMC S KEEPbXY HO2amu, U nodedicana cobaxa, 00bIKHOBeHHAs CODAKA»
(HoporoOyxckuit paiton Cmounenckoit oonactu) (CMOC 2003: 15). ITo cBuneTensCcTBY
PECHOHACHTOB TsDXKeJasi CMEPTh KOJIJIyHa COIPOBOXKIAETCS U MHBIMH HEOOBIYHBIMH
SBIICHUSAMU: «/{bIK 29Mmbl 4apayHix 00yea Myuvlyca ax namipay. Mut 0zeyvmi 6vii. [03em
Kans A20 xamsl, a €x 2yosiyv: “I'y-ey-ey, ey-ey-ey . [oyea myuviycay (bemeHKOBHYICKIIA
paiion) (II23 2011b: 37). B xauecTBe 0cOOOH MPUMETHI KOJIIYyHA BEICTYIIAET €r0 CMEPTh
B KHEUHCTOM» MECTE: «A yMepaa ona y omxodicel, Y xasiee eoe-mo ui y capas... Ja
nonHblil pom ObLIO epsi3u Habumo, Hago3a nvdckozoy (KapapiMoBckuii paiion CMOJICHCKOM
ob6uactn) (CMOC 2003: 16).

Cpenu HaceneHus peruoHa 3apuKCUPOBaHO YCTOMYMBOE MPEACTABICHUE O «XOXKICHUI
MTOKOMHUKOB-KOJTYHOB Hocie cMepTu. Kak canTanocs, Takoe XOKaAeHNE OyIeT IPHHOCHTD
BpE )KUBBIM JIIOJIM. BOJBIIMHCTBO HCTOYHUKOB BTOPOM N0A0BHHBI XIX — Havana XX
B. HE YTOYHSIOT (OPMBI U CIIOCOOBI «OecToKoiCcTBay KoyayHOB nociie cmepty (Ileitn
1890: 519; KpaukoBckuii 1874: 200-201). OnHako B psiae cirydaeB 3a()MKCHPOBAHBI
TIOBEPHS O TOM, YTO KOJIZIyHBI ITOCJIE CMEPTHU «XOAST», YOMBAIOT JIFO/ICH U ITBIOT UX KPOBb
(HobpoBonbckuit 1891: 113-115; JTo6poBonbekuii 1893: 312; borganosu4 1895: 57-58).
ITono6HbIE TpeICTAaBIEHHS JOBOIBHO PEJKHE HA BOCTOYHOCIABSIHCKOM IPOCTPAHCTBE.
Ilo muenuto JI.H. Bunorpaznosoii u E.E. JIeBKuEBCKOM CIOKETBI PO YMEPLLIET0-BaMITUPA,
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KOTOPBIN yOWUBAeT IO/ M MBET KPOBb, XapaKTepHBI MPEHMYIIECTBEHHO JJIS FOXKHBIX
cmaBstH (HATT 2012: 11-12).

Y HaceseHHs pernoHa pacipoCTpaHeHOo ITOBEPhE O TOM, UTO I10CIIE CMEPTH KOJIAyHa
«3abuparot uyeptu». I B TakoM cilydae Ha MECTO TeJla MOKOMHMKA-KOJIyHa JIOKUTCS
4epT (WM BJIE3aET B €ro «IIKYpY»). B OOJBIIMHCTBE CilydyaeB 3TUM U OOBSICHSIETCS
MIPUYNHA «XOXKICHUD KOIAyHA Mmocie cMepTH. Takue npeacTaBieHns: UKCHPYIOTCS U
B COBpEMEHHEIN neprof Ha Tepputopun peruona (TMKB 2004: 377; [133 2011b: 21).

CornacHo OOIIECTaBSTHCKIM BEPOBaHUSAM, CMEPTh (M ITOXOPOHKI) KOJIIyHA, KaK U
caMOyOUHIIbI, CBsSI3aHa C TIOXOH MOTO/I0M.

«lIpayoa esma yi ninpayoa, s MOAbKI 3HAI0, 29Ma ObLIO HA MAIM OblYbYIL, K NAMIPAiYb
uapayHik, mo mpyosiyya, HisaK Hsa Modcayb namepyi ceaeti comepyro. Taowvl Ha Kyye,
¥y Xaye naovimaioysb mpul cmaninel. 15ma mouna. Ak moavKi naovimyysb e3muix mpovl
cmaninvl, maovl éx yi Ana kanuaeyya. I’ sma mouna. Ak Opsunvl uanagex [namps], maowvi
yeé sepadom x003iyb Ha syniysl. I seyep, a 3imotl Oypa i coHee, i 00dic, He NAUMEW Wmo.
Taowl nazooa ouanvb-ouans naaxas, 3veepckas nazooay (Yiauckuii paiion Buredckoit
obuactu) (I193 2011b: 39).

«A mamxa six namépra, én He naexay 0axica xapauiyv. /Jvix y303ipani mpul 0ackKi, aK
namipana. I Ha k1aobiwusl maosl [ax xasaoys] 03epasvl 3auymays, Ycé naovimaeyyda,
wymiyvy (Jlemenbckuit paiton Butebckoit o6mactu) (I193 2011b: 29).

Kak u Apyrux «HEYUCTHIX» MOKOWHHUKOB, KOJIYHOB HE XOPOHWIIA Ha OOIIUX
Knaabumax: «/sma sk civac, Ovbik AHO, a sk oayuel, npul Tonvwusl, ecni én maximi
0zenami 3animaycs éom (kongoBctBoM — O.B.), ymonnenik, yi gicenbHik, 3Ha4blyb Maodsl
maxkix na knaddiwusl ne xapaniniy (OAllonouxl'yY, I'myGokckuii paiton Butebckoit
obmactn). «A mak 2agapulni, WMo Maxix 0axca Ha MO2IIKAX He XAPOHAYb, d MOLbKI
kana kpary (lomoukwii partorn Buredcekoit oomactn) (I193 2006: 156). Ha moxopoHax
KOJITYHOB C IIETBIO MPEIOTBPAIICHHUS UX BO3MOXXHOTO «BO3BPAIICHUS» B MUpP KHUBBIX
(«4TOOBI HE XOAMIIN» ) MHOTHE 0OPSIOBbIE ACHCTBHUS HCTIOIHSUTICH C 00paTHBIM BEKTOPOM:
YMEpLIEro BEIHOCUIIM TOJIOBOM BIIEpEJ, Ha IIEPEKpecTKax rpod MOBOPaYMBAIN KPYIOM
(Cemaxona 2004: 49). CmblIct Takux JEHCTBHH — «3allyTaTb» yMEpIIEro, YTOOBl TOT
3a0BUT OPOTY W HE BO3BpaIajcs Ha3aa. BocmoMuHAHHS 0 MOJOOHBIX MPOIEAypax
emie pUKCHPYIOTCS CpeIy HACEICHHUs PEerHOHa B COBPEMEHHBIN Nepuon: « Yapayuikoy
Xapanini 3a knaddiwuam. Y epob kaani y opyayio cmopany 2anagou. Xapawini eanagou Ha
yexo0, a He na 3axady (D AllonoukI'y, bermenkoBuuckuii paiion Butebckoit obmactn).
WHorpa, Juist TOro 4ToObl KOJJIYH HE «XOAMI» MOCIE CMEPTH, CYIIECTBOBAIIM U OoJiee
panukanbHbie MeTobI. {JIsl 3TOro pa3phIBajik €ro MOTHILy, OTpyOalii roJIoBY, KJIajH ee
MeX]Ty HOT M TpoOuBai ocHOBEIM KostoM (Huxudoporckuit 1897: 294; [eitn 1890:
519-520, 550-551). [Toxoxwue npencraBieHus 3a(UKCHPOBAHBI I B COBPEMEHHBIH IEPHOI;
«AOoxanvleani 520, eanasy adCAKA, NAMINC HO2 ANCHLIL; ACIHABLL KO Y Ha2ax yoieaniy
(PATlonmouxI'V, Muopckwuii paiton Butebckoit obmacTn).

Takum 00pa3oM, Ha OCHOBE aHAJIM3a MaTEPHUAIIOB IPUXOAUM K CIIEIYIOIMM BBIBOAAM.
Y HaceneHus 0€JI0PYCCKO-PYCCKOTO MOIPAHUYbsI K KATETOPHH «HEUUCTBIX)» TIOKOWHHUKOB
OTHOCHJIMCH CaMOyOHMHIIBI 1 HEKpeIlIeHbIe AeTH (B OoJiee MO3HNUX 3alHCAX TOCICAHIE
HCKITIOYAIOTCS M3 STOU TPYIIIBI), a TAK)Ke YMEpIIHe, KOTOPBIe TIPH JKU3HU CUUTAIIHCH
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KOJI{yHaMH. HbIe rPyIIbI «HEUUCTHIX)» TIOKOMHUKOB, XapaKTEPHBIE IPYTUM PETHOHAIIBHBIM
TpaUIusIM, Ha TEPPUTOPHUH OEIIOPYCCKO-PYCCKOTO MOTPaHUYbS JTNO0 COBCEM HE HAXO ST
otoOpaxeHus: B (hOJIBKIOPHO-3THOrpaUIECKUX MaTepuaax, JM00 MpecTaBIeHb! B
HUX OYEHBb OTPHIBOYHO U PparMeHTapHo. [IpoBeneHHbIN B paboTe aHaIn3 MaTepualioB
yOeAUTENEHO CBUACTEILCTBYET O CYIIECTBOBAHUH JOCTATOYHO apXandeCKUX BEPOBAHHUIH
0 CHEYHUCTBIX» IMOKOMHMKAX y HACEICHHS PETHOHA. DTO MOATBEPKAAIOT HE TOJIBKO
(ONBKIIOPHO-THOTpadIUECKIE HCTOYHUKH BTOPOH MotoBUHBI XIX — Hagana XX B., HO H
MaTepHalbl COBPEMEHHBIX ITOJIEBBIX HCCIIEIOBaHUH. B pernonanpHo# Tpagumm 6enopyccko-
PYCCKOTr0 IorpaHnybst Hanbos1ee MU(OIOrH3UPOBAaHHYIO IPYIIITY TOKOHHUKOB COCTABIISIOT
caMoyOui1bl. B 3HaUNTENBHO CTENEHH 3TO O0BSICHSIETCS OOJbILEH KOHCEPBATHBHOCTBHIO
¥ COXPaHHOCTHIO (0COOEHHO MOJ1 BINSHUEM IIEPKBHU) IPEICTABICHUHN U perjJaMeHTalui
OTHOCHUTEIBHO 3TOH KaTETOPUH yMEPIINX. DTO OTHOLIEHHE OOYCIOBIIO JTOBOJIBHO
JIOJITOE CYIIECTBOBaHUE OCOOBIX CIIOCOOOB WX MOTPEOCHUS U IOMHHOBEHHUS. BBICOKOM
CTETIEHbI0 MU(OJIOTH3AIMH BBIJEISCTCS TaKKE €Ille OJHA KaTeropus MOKOHHHUKOB —
xonayHsl. VX jeMOHOI0rn3anus 4pe3BbuaiiHo BEICOKA JaXKe B MaTepHanax COBPEMEHHBIX
MOJIEBBIX HCCIIEOBAaHUN. B pernoHe coxpaHsIOTCS BechbMa apXaunuecKue BEpPOBaHUS O
KOJIyHAX KakK O TPYIIe «HEUYUCTHIX» MOKOWHUKOB. B TO e BpeMs mudorornyeckuit
00pa3 HEeKPEUIEHBIX JACTEH B MOBEPhIX HACEICHHS PETHOHA NPEICTAaBIICH TOBOJIBHO
MaJIbIM HaOOpOM NPHU3HAKOB M (DYHKIIUH, YeM CONMMKaeTCs C APYTUMH PETHOHAIBHBIMA
TpaguLMAMU. JIOBOJIBHO MIUPOKOE PACIIPOCTPAHEHHUE B PETHOHE MOLY4H JIHIIb CIOKET
00 MX CHMBOJIMYECKOM «KpEIIECHUN» (MMSHAPEUESHUH) IT0CIIE CMEPTH.

Bwmecre ¢ Tem, nccnenoBaHie MU OIOTHIECKUX CIOXKETOB U 00PSIHOCTH O3BOJISIET
YTBEPIKIATh O HAJMYHMHU SBOJIOIHMOHHBIX M TPaHC(HOPMALIMOHHBIX IIPOIIECCOB, 0COOCHHO BO
BTOpOI monoBuHE XX — Havyane X XI B. B pernone mox BIusHIEM pa3IndIHbIX (DaKTOPOB
MIPOUCXOAT CYIIECTBEHHBIC HM3MEHEHUS KaK B IIPE/ICTABICHUSX, TaK M B IOrpedaibHO-
TTOMHUHAJIBHON OOPSITHOCTH 3THX KaTeropHil IMOKOWHHUKOB. B coBpemMeHHOM oOriecTse
yMepIlue HEKPEIEHbIMU JETH MEPECTal0T PACCMATPUBATHCS KAaK «HEUUCTBIE», a UX
morpe0eHKe MPOUCXOMT PSIOM C OCTAILHBIMH MOKOWHUKaMH. [10XOpOHBI camMOyOuiiil
TaKXe COBEPIIAIOTCS Ha OOLTNX KIagOMIIax M MPOBOAATCS TI0 IIOTOMY K€ 00psIy, 4To
1 OOBIYHBIX YMEPIINX, IPaB/a, YaCcTO B COKpAIICHHOM BapuaHte. Mcuesnu npexHue
MIPEAIICAHNS ¥ U3 TOrpe0arbHOT0 00ps1a HOKOHHUKOB, KOTOPBIE ITPHY )KU3HH CUUTAIINCH
kongyHaMu. Ho BMecTe ¢ TeM OTHOIIEHHE K JAHHOU KaTErOpUH B COBPEMEHHOM CEIbCKOM
00IIIECTBE TO-TIPEKHEMY OCTAaeTCsl HeraTUBHBIM. HecMOTpst Ha Takue CyIIeCTBEHHBIC
U3MEHEHHS HEOOXOMMO OTMETHTh ObITOBaHKE Aaxke B Havaje XXI B. psua JOBOJIBHO
apXanyecKuX MPeAICTaBICHUH U MOBEPUi, OTHOCSIIUXCS K MOTrpedalbHO-IOMUHATBHON
OOPSAHOCTH «HEYUCTHIX» MMOKOHHUKOB, TIIaBHBIM 00pa3oM, CpPEeIy CEIbCKUX >KUTEICH
CTapILEro MOKOJIEHHUS.

HccnenoBanue Taxke NOKa3ajo, 4To MOBEPHS 1 IPE/ICTABIICHHUS HACEJICHHs OeNI0pyCCKO-
PYCCKOTO ITOTPaHUYbsl O «HEYUCTHIX» MOKOMHUKAX SBJISIOTCS 4aCThIO 00IIECTaBSIHCKOTO
B3IJIA/1a HA 9Ty KaTeropuio nepcoHaxeil. Ho B To ke BpeMsI B HUX MPOCIIEKUBAIOTCA U
crieuduyIeckue pernoHaibHple geTainu. [103ToMy MX aHamu3 Kak B CHHXPOHHYECKOM,
TaK M JUOXPAHWYIECKON MEPCIEKTUBE ABJISIETCS BaXXHBIM JUIsl IOHUMAHMSI OOIIeH
MHU(OIOTHUECKOI CHCTEMBI CIIaBsH.
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COKPAIIIEHMA

D Allononxl'V — donsknopuslil apxus [loromkoro rocy1apcTBeHHOro yHUBEpCUTeTa (T.
Hoomnomnonk, Pecriyomrka benapycs).

®ATllckoBl'Y — @onpriopHsIit apxuB [IckoBcKkoro rocyrapcTBeHHOTo yHUBEpcuTeTa (T. [Ickos,
Poccuiickas @enepanns).
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«IMPURE» DEAD PEOPLE IN PERCEPTIONS OF THE POPULATION
OF THE BELARUSIAN-RUSSIAN (POLOTSK-PSKOV AND VITEBSK-
SMOLENSK) BORDERLAND

ULADZIMIR J. AUSEICHYK
OO

In the population of the Belarusian-Russian borderland, the category of «impure»
dead included suicides and unbaptised children (although in later records the latter
are excluded), as well as the dead who were considered to be sorcerers during
their lifetime.

The material contains quite archaic notions about unbaptised children. The
most widespread in the region are beliefs about the unenviable posthumous fate
of such deceased. In the regional tradition of people, the motif of «baptising» after
the death of an unbaptised child is widespread. The folklore materials broadly
describe the prohibition on burying unbaptised children in normal cemeteries. This
prohibition was strictly observed in the first half of the 20th century.

A separate category of deceased is a suicide victim who in the traditional
worldview was viewed considerably differently from a person who had died of old
age. Widespread ideas existed across the region about the unenviable posthumous
existence of suicides in the «other world». It was believed that suicide victims did
not join the general category of the dead. After death, the soul of a suicide bastard
goes to some evil force. The population of the region had a different funeral rite
for such a person than for someone who had died «on their own». Everywhere in
the region, it was prohibited to bury a suicide in a normal cemetery.

Among the «impure» dead are individuals believed to have practised witchcraft
while alive and to have communicated with evil spirits. Therefore, irrespective
of the time and circumstances of death, sorcerers were traditionally and steadily
characterised as the «impure» dead. It was commonly believed in the region that
a sorcerer should pass on their «knowledge» before they die. Otherwise, his death
was believed to be hard. Another strong belief held in the region concerns the
«walking» of dead witchdoctors after they have died. Like other «impure» dead,
witches were not buried in normal cemeteries.

Between the 20th and start of the 21st centuries, the funeral rituals of the Be-
larusian-Russian (Vitebsk-Smolensk and Polotsk-Pskov) borderland population
regarding the «impure» dead changed as did their attitude to this category of the
dead. In modern society, unbaptised children are no longer regarded as «impure»
dead, and their funerals are held in normal cemeteries. Suicides are also buried in
the usual cemeteries, with the same rites as others, but often in a shortened version.
The old rituals for burying the dead believed to have been practising witchcraft
while alive have also disappeared. Despite these significant changes, it is noted
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that even at the start of the 21st century several quite archaic notions about funerals
for the «impure» dead, mainly among elderly rural inhabitants, remain in use.

Auseichyk Uladzimir, Ph.D., associate Professor, Polotsk State Universi-
ty, Blochina §tr., 29, BY-211440, Novopolotsk, u.auseichyk@psu.by
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Rus, Russia and Ukraine
between Fairy Tales and History:
Alternative Slavic Fantasy by
English-Language Writers

PART TWO: MODERN RUSSIA AND UKRAINE IN THE 19™ AND 20™ CENTURIES®

—— Larisa Fialkova

Prispevek je drugi del prispevka; uvod in prvi del je objavljen v Studii Mythologici
Slavici 24 (2021): 13-32). Alternativna slovanska fantazija je opredeljena kot fantastika
(spekulativna fikcija), ki so jo ustvarili angleskojezi¢ni pisci na podlagi resni¢ne ali
domnevne slovanske folklore, vendar loceno od slovanske fantazije kot take. V srediscu
pricujocega dela je logika interakcije med slovanskimi in/ali kvazislovanskimi ljudskimi
zapleti in liki z rusko in ukrajinsko zgodovino 19.-20. stoletja v dilogiji Evelin Skye ter
romanih Catherynne Valente in Orsona Scotta Carda.

KLJUCNE BESEDE: Evelin Skye, Catherynne Valente, Orson Scott Card, alternativna
in kripto zgodovina, fantazija

This is the second part of the paper (for introduction and the first part which addresses
Medieval Rus in Peter Morwood’s and Katherine Arden’s trilogies see Studia Mytholog-
ica Slavica 24 (2021): 13-32). Alternative Slavic fantasy is defined as fantastika (specu-
lative fiction) created by English-language writers on the basis of real or assumed Slavic
folklore, separate from Slavic fantasy per se. The focus of the current part is the logic
of interaction between Slavic and/or quasi-Slavic folk plots and characters with Russian
and Ukrainian history of the 19%"—20™ centuries in Evelin Skye’s dilogy and Catherynne
Valente’s and Orson Scott Card’s novels.

KEYWORDS: Evelin Skye, Catherynne Valente, Orson Scott Card, alternative and
crypto history, fantasy

THE RUSSIAN EMPIRE IN THE FIRST QUARTER OF THE 19™ CENTURY:
EVELIN SKYE’S ALTERNATIVE VERSION

Evelin Skye’s interest in Russia dates back to her teens when she established a long-
term pen pal called Denis Ovchinin. She went on to receive a BA in Slavic Studies from

* Part 1, which contains an introduction to the entire paper and analysis of Medieval Rus’s representation in
Morwood’s and Arden’s trilogies (Morwood 2016, 2016a, 2016b; Arden 2017, 2018, 2019), see Studia Myth-
ologica Slavica 2021. Conclusions are based on both parts of the paper.
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Stanford University. In 2003, she visited Russia and went on a river cruise from Moscow
to St. Petersburg (Skye 2016: 401-403, 406). This makes it only natural that St. Petersburg
would become the main location of her historical fantasy dilogy. Yet, unlike other creators
of alternative Slavic fantasy, she concentrates on Russia as an Empire which manifests in
another key location — Kazakh’s steppe. Skye’s sources include not only Pushkin’s The
Bronze Horseman, Tolstoy’s War and Peace and Dostoyevsky’s Petersburg novels, but
also her old textbooks — Figes’s Natasha’s Dance and Olcott’s The Kazakhs (Skye 2016:
401402, 2017: 413) — and fairy tales, with Cinderella chief among them.

In Skye’s alternative Russia, Christianity coexists with magic, which is practised by
the imperial enchanter. The country’s stocks of magic are limited and dwindling due to
the population’s Christian religiosity and the growing scepticism regarding power of
non-Christian magic forces. There is, therefore, just a single imperial enchanter, one who
typically is long-lived. When there are two candidates for the post, they must compete
in the Crown Game until one of them perishes. The plot’s focus is on the Crown Game
engaged in by Viktoria Andreyeva and Nikolai Karimov (later Karimov-Romanov), whose
tutors, Sergei Andreyev and Galina Zakrevskaya, are sibling rivals. Viktoria Andreyeva,
whom Sergei Andreyev has adopted, is in fact the abandoned daughter of the volcano
nymph. She directs the magic forces of nature. Nikolai Karimov-Romanov, a fictional
illegitimate son of Tsar Alexander and the Kazakh faith-healer' Aizhana, is adept at the
magic of mechanics. Starting out as mortal adversaries, Viktoria and Nikolai are in fact
two halves of a magic superpower. Their unity is reinforced in several exchanges of energy
in which they revive each other in various situations. This voluntary gift of energy differs
radically from Aizhana’s reviving herself through the energy brutally appropriated from
her victims, be they plants, worms or human beings. Aizhana’s predation is similar to
that of Cherryh’s rusalka before she meets her future husband (Cherryh 1989: 104, 154,
156; Fialkova 2020: 444; Skye 2016: 150, 369).

The timeframe of the dilogy roughly encompasses 20 years. It commences in 1805
when the imperial enchanter Yakov Zinchenko has fallen in the Battle of Austerlitz, leaving
the position vacant. Its end coincides with the new Tsar’s coronation and the start of his
reign in 1826, following the failure of the Decembrist coup? during which Viktoria and
Nikolai fight on different sides of the barricades. Viktoria loses her hand in the battle,
but Nikolai makes a prosthesis for her from the sash of the Bronze Horseman. Whole
again, Viktoria can perform magic with it. Viktoria and Nikolai’s competition, the duel,
deaths and resurrections restore population’s belief in magic, and the store of it grows in
the country. In this new reality, Russia now has room for two imperial enchanters, with
powers that, while different, are equally magnificent. The new Tsar changes the rules of
the Crown Game, thereby benefiting from the united protection of the two enchanters,
and the Church agrees to work with them (Skye 2016: 9, 50-51, 387-392; Skye 2017:
402-404, 413).

' A faith-healer in Skye’s definition, Aizhana might better be called a witch.

2 The attempted coup was as in reality on 14 December 1825. This timeframe is somewhat wobbly. For ex-
ample, one of Viktoria’s magic moves is imprisoning Nikolai inside a Fabergé-type egg, even though Fabergé
did not open in Sankt-Petersburg until 1842 (Gudek 2020).
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Skye’s Saint Petersburg appears in the dilogy with many of its famous landmarks,
their names either real or slightly altered, alongside an invented space. The landmarks
include the Ekaterinsky (sic!) Canal,® the Winter Palace, the Imperial Public Library
on the corner of Nevsky Prospekt and Sadovaya Street, Neva, Vasilyevsky Island,
Chernyshev* Bridge, and the Bronze Horseman (Skye 2016: 19-20, 29, 122, 156, Skye
2017: 9, 328). The invented space includes fictional locations invented by Skye from
the very beginning (Ovchinin Island and Bolshebnoe/Volshebnoe Duplo or Enchanted
Hollow)® and those created by Viktoria and Nikolai through the magic they use during
the Crown Game. Among the latter are Viktoria’s Summer Island and Nikolai’s bench-
es. Each bench is inscribed with a different place-name — Moscow, Kazan, Kostroma,
Mount Elbrus, Kizhi Island, the Kazakh steppe — and is a kind of portal, which takes
the person seated in the place inscribed, into a dream if not into reality (Skye 2016: 2,
79, 236, 257-268, 398; Skye 2017: 10, 167). Another layer of invented space evokes
the fairy tale. Thus, the Cinderella Bakery is mentioned on the book’s very first page,
located on Ovchinin Island where Sergei and Viktoria Andreyev reside. When Viktoria
moves to Sankt-Petersburg for the Crown Game, the bakery moves there as well, at
least temporarily. Its owner Ludmila, although a former circus performer not a fairy,
claps her hands and supplies Viktoria with a dress made of snow for her first ball at the
Winter Palace. The debutante Viktoria, as Lady Snow, simultaneously evokes Natasha
Rostova and Cinderella, especially when her magnificent dress starts to melt (Skye 2016:
1, 151-152, 187-189, 206-207, 226-227).

From time to time, Skye uses italicised Russian words, mostly in phonetic translitera-
tion — such as, ochen kharasho, spasiba, tvoe zdarovye and, mistakenly, myevo zdarovye.
Many of these words concern Russian cuisine — piroshki, vatrushka, zavarka® and so on.
The longest Russian passage is transliterated and italicised (Skye 2016: 2, 130, 132, 151,
231; Skye 2017: 204, 346).

An alternative chronotope develops an alternative history. In Skye’s version, Tsar
Alexander and Tsarina Elizabeth parent two teenage children (in reality not true) — Pasha/
Pavel Alexandrovich Romanov and Yuliana Alexandrovna Romanova. Thus, the new
Tsar is not the historical Nikolai 1, but the fictional Pavel Alexandrovich Romanov (Skye
2017: 413). Even though Alexander dies in Taganrog, like in the historical record, the
cause of his unexpected death becomes Aizhana’s vengeful kiss that gives him typhus
(Skye 2016:29-30, 348-351). Skye refers to the famous Decembrists Trubetskoy, Pestel,
Obolensky and Volkonsky. Trubetskoy in the book, similarly to the historical Trubetskoy,
does not come to Senate square on the day of the rebellion, but the reason given is his
fictional conversation with Yuliana Alexandrovna, who never existed. Contradicting
historical truth, the Decembrist coup does not lead to executions. Russia’s death penalty

3 Ekaterininskii kanal, Catherine Canal, currently Griboyedov Canal or kanal Griboedova.

4 Currently, it is Lomonosov Bridge.

> The spelling varies in different books. The motif of the magic hollow may be familiar to readers of Anders-
en’s The Tinder-Box. However, in Skye’s version, the hollow is not in a tree, but in the Mountain and nothing
should be physically removed from it.

¢ These are, respectively, pies, pastry filled with quark or farmer’s cheese, and a dark tea concentrate.



168 — LARISA FIALKOVA

has been abolished, and Pavel does not want it reinstated, even to punish the rebels (Skye
2017: 341-344, 409).

In Skye’s alternative Slavic fantasy, the power of the state and the power of magic,
both of nature and mechanics, come together within the family despite the orphaning
and illegitimacy. Pavel and Nikolai are half-brothers, and Nikolai and Viktoria are, it
may be assumed, prospective spouses. All types of power are inborn, but they must be
drawn out through appropriate upbringing and education. Evil and good powers are inner
family matters, open for rebooting. Magic and Christianity complement each other as the
state’s guardians. Russia’s alternative future is peaceful: the Decembrists go unpunished
and their ideas lead to reform.

RUSSIA IN THE FIRST HALF OF THE 20™ CENTURY: CATHERYNNE
VALENTE’S HISTORICAL FANTASY

Valente’s interest in Russia began in childhood. It was prompted by both Cold War fears
and a healthy curiosity nurtured by her stepmother, who was of Russian origin. Her hus-
band is an immigrant from the former Soviet Union who translated Russian fairy tales
for her. Valente is also familiar with Russian cuisine and Russian language. In 2019, she
participated in Petersburg’s Fantastic Assembly, Fantassambleia (Fialkova 2020: 441).

Valente’s plot has its roots in Marya Morevna, one of the most popular Russian folktales
(discussed in Fialkova 2021)7). It has, however, no Ivan Tsarevich, responsible for his
orphan sisters, and their mother is still alive. Three suitors appear as birds at the doorway
of Marya’s house, each wishing to marry her but getting her sisters instead. These birds
are different from those of the folktales and of Morwood. Instead of a falcon, an eagle
and a raven, they are gratch (a rook), zuyok (a plover) and zhulan (a shrike). The birds
transform not simply into supportive siblings and princes of faraway magic lands, but also
into Russian officers representing the changes in power before and after the Revolution
of 1917. All are licutenants. Gratch serves in the Tsar’s Personal Guard, Zuyok in the
White Guard, and Zhulan in the Red Army. While three is a typical number in folklore, in
Valente’s novel there are, in fact, four birds, with the fourth appearing much later. He is
an elderly owl, “Comrade Koschei, surname Bessmertny”’, who marries Marya. Koschesi is
the only one whose military rank is unspecified. He is also the only brother whom Marya
has not seen as a bird, despite her ability to see suitors as birds — or, in other words, to
see the world’s naked truth (Valente 2011: 1619, 54-55). These breeds of bird, with
the exception of the owl/Bessmertny (the Deathless®), appear in Russian without italics.’

7 Other fairy tales — e.g., Vasilisa Prekrasnaia (Vasilisa the Fair or Vasilisa the Beautiful) and Tsarevna-liagush-
ka (The Frog Princess) as well as many stories about Yelena the Beautiful — are used episodically (Afanasev
1916, Zheleznova 1966).

8 Deathless, also used by Arden, is a synonym of Morwood’s Undying. Different authors spell his name
differently: Koshchei (Morwood), Kaschei (Arden) and Koschei (Valente).

° The translations of bird breeds into English appear near the end of the novel when, one after another, they
come to Marya Morevna’s second husband, Ivan the Fool, to ask for some of Marya’s personal possessions.
Looking at the state of these objects, they learn of her pain and approaching death (Valente 2011: 321-326).
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Glassford compares several English translations of this folktale and finds that suitors can
be falcons, eagles and ravens, but also hawks and crows (Glassford 2018: 31, 36, 38). The
hawk is somehow present in this novel in Marya’s perception of Lenin’s essence and the
crow’s eyes Marya in due time acquires herself (Valente 2011: 26-27, 284).

The plot develops in both Russia, with the focus on Marya’s house, and in the magic
lands of fairy tales. The house, while remaining in the same place, changes its address
and its tenants. Gratch comes to Gorokhovaya Street in Saint Petersburg, Zuyok to the
same street, but in Petrograd. At the time of Zhulan’s visit, the street name is Kommis-
sarskaya, and Koschei goes to Dzerzhinskaya Street. These changes in address, which
virtually follow the actual renaming history,!® go hand in hand with the changing social
and economic status of Marya’s family. At first, they live in a private house in St. Pe-
tersburg. In Petrograd and then Leningrad, Marya squeezes in with other families. Each
family brings its domovoi or house spirit, and the house spirits organise a Domovoi Kom-
ityet, a pun on House Committee. Among the new tenants and alongside Russian folk
characters like domoviye (Valente’s spelling for plural for domovoi) and rusalki (water
spirits, a mermaid, but without a tale), there is even a beautiful vila, a pagan spirit with
the wings of a swan from Southern Slav folklore. In the novel, she becomes the beautiful
Madame Lebedeva (from lebed’, swan) (Valente 2011: 15-22, 30-31, 38, 54-55, 82).
The story starts before the First World War in Marya’s big, happy home, and ends with
the death of her shrunken house from famine during the Siege of Leningrad, February
1942 (Valente 2011: 247, 270-284, 318, 320). The novel’s final date is 1952. It is well
after the war between Germany and “the wizard with the mustache in Moscow” (Valente
2011: 343-344), who is recognisably Stalin. This date may signal the Doctors’ Plot, an
anti-Semitic campaign during 1952—-1953, which started by accusing Jewish doctors of
plotting the murder of top Soviet leaders. While this plot is, in fact, mentioned in the
novel, in another section it is disconnected from its historical time (Valente 2011: 239).
The world of the living has become the world of the dead. The dead, however, must con-
tinue their daily work and the routine of the living (Valente 2011: 348-349). In Valente’s
novel, Russia, like Marya Morevna, has two husbands. One is Koschei the Deathless,
the Tsar of Life, who is constantly dying and resurrected, acquiring a new woman with
each resurrection.!" The other is Ivan the Fool. He is not the fool of fairy tales, who wins
in the end. Even his surname Geroyev (‘Hero’yev) does not make him a hero. He has no
bird within him. He is the fool who serves at the “factory of arrests” (Cheka, the secret

In the original folktale, as well as in Morwood’s trilogy discussed in the first part of this paper, Ivan visits his
married sisters himself and leaves some of his possessions to their husbands. Whereas in the folktale and in
Morwood the birds resurrect Ivan from death, in Valente’s novel they simply inform him of Marya’s suffering
and about death gathering inside her. When help is in fact available, it comes from the sisters and not from
their husbands. The inversion of roles is very prominent.

10 The actual Russian name of Komissarskaya Street is Komissarovskaia. In the novel, the street becomes
Dzerzhinskaya while still in Petrograd — which, in reality, takes place in 1927 when it is Leningrad. See St.
Petersburg: Official City Guide https://www.visit-petersburg.ru/en/showplace/199458/ (last accessed 14.02.2021).
' His former spouses — numerous Yelenas and occasional Vasilisas the Beautiful with their dolls — forever
work in factories, bent over leaping shuttles and hurtling looms. Marya is the only one to escape this fate. Yet,
in her death she remains alone as well.
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police), looking for “enemies of the people.”'? Ivan dies from famine during the 1942
Siege of Leningrad. His final foolish act of liberating Koschei helps Marya to reunite
with her first husband and escape with him from Leningrad to the magic lands (Valente
2011: 178, 185, 278, 282-284).

Some features of Valente’s poetics are close to those of Arden whom she precedes
chronologically. She gives Russian folk characters new family members, some of whom
she finds in folklore and others in fiction and history. Koschei the Deathless and Baba
Yaga become siblings of Viy from Gogol’s eponymous story. Gorinich’s mother happens
to be the dragon from Lake Baikal, while his father is the mighty Genghis Khan.' The
mechanism of ruling through terror is common to both the Party and the Golden Hord
(Trocha 2020: 408). The dialectic between Koschei and Viy, the Tsar of Life and the Tsar
of Death, is somewhat similar to that between Morozko and the Bear in Arden’s trilogy.
Another point of similarity with Arden is the postulation of human guilt as concerns the
chyerti (sic!) (devils) who they not only oust from towns and churches, but from the
entire world (Valente 2011: 4748, 78-79, 104, 132, 135, 206). Even the fact of Marya’s
choice of Koschei predicts that Vasilisa will select Morozko. Both couples are doomed
because the women are mortal whereas their magic partners are not.

Valente is heavily indebted to the Russian literature of the 19th and first part of the
20th centuries.!* Direct quotations and allusions show that Pushkin’s Ruslan and Liud-
mila, Akhmatova’s Poem without a Hero and Gogol’s Viy are sources for her fantasy.
Hidden allusions to Bulgakov are no less important. Ivan the Fool, as Ivan Nikolayevich
Geroyev (Hero'yev), reminds readers of Ivan Nikolayevich Bezdomny (Homeless) from
The Master and Margarita. Marya’s ability to see the supernatural behind the mask is
similar to that of the Master in identifying Woland, the Satan, disguised as a foreigner.
Marya’s ride with Koschei (the owl) in the driverless car parallels that of Margarita’s
with the rook in the driver’s seat. Soviet writers as liars who eat in special cafes and relax
in dachas invoke the writers’ restaurant Griboyedov in the same novel. And, of course,
the narrative of life in Stalin’s Moscow in the 1930s opens the gate to a fantasy version
of Petersburg-Petrograd-Leningrad (Bulgakov 1988: 23, 68-81, 157, 282; Valente 2011:
60, 98102, 171). Finally, the village of Yaichka (sic!) (An Egg), where the dead forget
the animosities of the living, is reminiscent of paradise in Bulgakov’s The White Guard,
seen by Alexei Turbin in a dream. This paradise accepts both Whites and Reds from the
front along with their women. In Yaichka. Vladimir Ilyich and his wife Nadya'> Kon-
stantinovna (Lenin and Krupskaia) not only have two sons, Josef and Leon (Stalin and

12 The manager of the factory of arrests is Comrade Gorinich, Zmey Gorinich (Valente’s spelling for Zmei
Gorynych), a dragon/serpent and a villain from Russian folklore. In the novel, Comrade Gorinich boasts of
having organised many deaths, including the 1934 murder of Sergei Mironovich Kirov and of those falsely
accused of his murder. Gorinich almost convicts Marya Morevna, but she manages to outwit him and escape
the death penalty (Valente 2011: 131-136).

13 Genghis Khan (1158-1227) founded the Mongol Empire. I would like to remind that the Blue she-wolf in
Morwood’s trilogy discussed in the first part of this paper is also connected to Chinggisid lineage.

!4 Magyarody compares Valente’s Koschei with that of the Strugatsky brothers, but does not bring sufficient
evidence of their similarity (Magyarody 2017; Fialkova 2021: 20).

15 Nadya is a diminutive of Nadezhda.
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Trotsky), but also become friendly with the Russian Tsar and his family, all of whom have
been executed by the Bolsheviks (Bulgakov 1989: 233-237; Valente 2011: 293-297).
On a visual level, Yaichka with its denizens is a kind of Faberg¢ egg.

FROM UKRAINE IN THE 1970S-1990S TO KIEVAN RUS AND BACK IN
ORSON SCOTT CARD’S ENCHANTMENT

Orson Scott Card’s interest in alternative Slavic fantasy originates from neither family
nor education. Aware of his lack of knowledge, he hired a graduate student — a native
Russian-speaker, who contacted him through Internet — to check his use of Russian
language and allusions to Russian culture (White 1999). Although Card’s plot addresses
both Orthodoxy and Judaism, he himself is a dedicated Mormon.

His novel is set in three distinct locations. Two of them are from the familiar world
— Soviet and post-Soviet Ukraine, and the USA during the 1970s to 1990s. The third is
the fictional state of Taina (Mystery), ruled by the fictional King Matfei in the so-called
Rus of the everlasting 9th century. Taina’s principal enemy is not a historical invader like
Cumans or Pechenegs, but Baba Yaga. Yet, this fairy tale character is partly identified
with the historical Princess Olga (920-969) of Kievan Rus. Yaga’s long-forgotten first
name is Olga and she is a widow, who, like her prototype, cruelly slaughtered the leaders
of the Drevlianians in response to a proposal of marriage from their King Mal. Still, the
Drevlianians are not to blame for her widowhood. Card explains that her evil behaviour
is a result of the trauma related to the sexual abuse she suffered. Her late husband, King
Brat (not Prince Igor), rapes her at age 12 and later becomes a victim of her revenge
(Card 1999: 65, 118). The widowed Yaga then marries a huge Bear, Rus’s winter god.
However, the mythological beings do not eliminate Christianity. The people of Taina
are baptised and the words of the Church fathers are familiar to some. The fictional state
is sealed off, separated from modern Ukraine by a clearing and a Pit in the Carpathian
Mountains. The Pit is guarded by the Bear and usually invisible. Some characters, both
good and evil — a modern man and a medieval princess, Baba Yaga and the saint Mikola
Mozhaiski'® — can cross this void between the two worlds and/or play a role in both. Using
witchcraft, others can glimpse into Taina without actually crossing its border.

Card’s protagonist is Vanya/Ivan Petrovich Smetski, a boy of mixed Jewish/Slavic
descent from Kiev,!” the son of Petr Smetski, a professor of ancient Slavic literature and
of oldest dialects of Ukrainian, Bulgarian and Serbian (Card, 1999: 3, 14). In the 1970s,
the family decides to emigrate to the West, a perilous undertaking in Soviet times. The

16

According to Card, Mikola Mozhaiski is “the protector of sailors, ancient but unforgotten god” (Card 1999:
202). In the Orthodox Church, he is perceived as an emanation of Saint Nikolas, who, in the 14™ century, pro-
tected the town of Mozhaisk against Tatar invasion http://iordanhram.orthodoxy.ru/Icons5-rus.htm (last accessed
25.02.2021). Card uses Ukrainian form of the name - Mikola (instead of Mykola) and not Russian — Nikolai.
17 Tt is unclear whether Vania is Russian or Ukrainian on his Slavic side. As his father’s second cousin Marek
owns a farm in the Carpathian Mountains and is later identified as Mikola Mozhaiski, he is likely to be Ukrainian.
Card uses Russified toponym Kiev and not the Ukrainian Kyiv, although he chooses the Ukrainian spelling for
the city of L’viv and for Kiev’s district Podil (Card 1999: 7, 11, 26, 36).
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only way to do this is apply to the Soviet authorities for visas to Israel and, once they
leave, change their destination to the USA. Although the family has been living as Rus-
sians, they pragmatically adopt an Orthodox Jewish lifestyle to prove their partly Jewish
roots, circumcise their men and change their names. Thus, 10-year-old Ivan becomes
Itzak'® Shlomo (1-12).

Two folk stories, neither Slavic and both familiar to Card’s protagonist from child-
hood, appear in the book’s first two chapters, signalling their roles as plot movers. They
are the universal fairy tale Sleeping Beauty (ATU 410) and the Jewish story of The Sky,
the Well and the Rat.

Ivan/Itzak Shlomo’s first glimpse of an alternate reality occurs shortly before he
emigrates. The Smetskis, now Refuseniks, find temporary refuge with a paternal second
cousin, Marek, on his farm in the Carpathians. The boy is exploring a forest near the farm
when he finds himself in a clearing at the edge of a Pit. In its center, a sleeping woman is
lying on a pedestal rising up from a deep hollow. The vision is fleeting but introduces the
motif of the Sleeping Beauty, who is Katerina here, the Princess of Taina, who Vanya/
Itzak Shlomo will one day rescue. Soon afterward, the visas are miraculously granted
and the family leaves for the USA. Ivan never tells his mother about the sleeping woman.

Time passes by. By 1991, Ivan is happily engaged to a Jewish girl, Ruthie, and has
all but forgotten what he saw in the clearing. His mother, Esther, however, magically
knows that Ivan has a prior marriage obligation that cannot be altered. She reminds Ivan
of the old Jewish story, The Sky, the Well and the Rat, which she told to him as a child
and which he has since studied in folklore class. A rabbinical student agrees to rescue
a girl from a well if she agrees to sleep with him. She insists that he marry her and he
undertakes to do so, as witnessed by the sky, the well and a rat. Upon returning home,
he forgets his promises and marries another. It is not long before their two children die
— one from a rat bite, and the other after falling down a well. He divorces his wife and
returns to the girl (Card 1999: 18).

The next stage of Card’s story starts in 1992, when Ivan arrives in the newly independ-
ent Ukraine to do a PhD on Russian fairy tales. “It was a mad project, he soon realized
— trying to reconstruct the earliest versions of the fairy tales described in the Afanasyev
collection in order to determine whether Propp’s theory that all fairy tales in Russian
were, structurally, a single fairy tale was (1) true or false and, if true, (2) rooted in some
inborn psychologically true ur-tale or in some exceptionally powerful story inherent in
Russian culture” (Card 1999: 22). Returning was not his wish but that of his parents,
especially his mother. Yet, once back in Ukraine Ivan leaves behind the American version
of life in the USSR as all terror and poverty, which had been installed in him during his
studies, and instead feels the happiness of coming home. He decides to prove to himself
that the woman sleeping in the clearing only exists in his dream and is no impediment
to him marrying Ruthie. He returns to cousin Marek’s farm, by then fully mechanised,
goes into the forest — and again sees the sleeping woman on the pedestal. A star athlete,
Ivan jumps over the hollow and kisses the woman, who awakes. The huge Bear who is

18 Card uses form Itzak and not Itzhak — L.F.
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guarding over the woman is climbing the pedestal, and Ivan’s only escape is to propose
marriage to the rescued woman. Card’s princess has been cursed by Baba Yaga, who
wants to vanquish Taina and rule over it. To stop her, Princess Katerina must marry and
give birth to a child. The curse, unrelated to the fairy birthday wishes, is intended as
an everlasting obstacle to marriage. The spindle is mentioned twice, but briefly and in
passing — first, as Ivan’s reference to a fairy tale motif, and then in Katerina’s dim recol-
lection of falling asleep (Card 1999: 54, 80). Ivan must follow Katerina to Taina where
people perceive him as foolish. His behaviour is incompatible with their expectations
— as in fairy tales about Ivan the Fool, and in the experience of new immigrants.'’ As a
survival strategy, he mobilises his cultural capital — his proficiency in Church Slavonic®
which helps him communicate in proto-Slavic, his professional knowledge of folklore
and history, and his pragmatic familial flexibility. Having experienced becoming Jewish
overnight in order to emigrate to the USA, in Taina he agrees to convert to Christianity, as
is obligatory for the marriage. Even when legally wed, the couple shun physical contact.
Their marriage is not consummated until much later, when they escape from Baba Yaga
to the USA of the 1990s. This time, it is Katerina who becomes the immigrant, first in
the Carpathian Mountains of independent Ukraine and then in the USA. The alienation
gradually evaporates and love grows.?!

Ivan’s magical journey to Taina gives his doctorate a new angle. With his planned
escape to the Present, he realises the potential of artifacts, which can be fabricated in
the Past. To create the best artifact possible, he instructs the lame scribe Sergei to write
down oral tales on the reverse side of an ancient parchment of the gospels, written in
Old Church Slavonic, by still not canonised Kirill.?> “He wanted stories about witches
and sorcerers. About Baba Yaga. About Mikola Mozhaiski. About kings and queens,
about lost children and wolves in the woods. (...) About Ilya of Murom” (Card 122—123).

Although Ivan realises the ethical dubiousness of his project, which Sergei would
never have undertaken without his instruction, he is firm in his decision to complete it.
He ensures that the parchment’s carbon-14 molecules show eleven hundred years of
radioactive decay to convince people that it is genuine. The plan works, making Ivan a
respected professor in America and a cultural hero in the Ukraine, with a street named
after him in Kiev. This street was once named after a communist who had slaughtered
millions of Ukrainian kulaks. Ironically, Card sees no contradiction between Ivan’s status
as a Ukrainian cultural hero and the fact that it was granted to him for having discovered
the earliest known versions of Russian rather than Ukrainian folktales. Simultaneously,
Ivan is a king who retains the throne of Taina (Card 146—147, 383-384).

The partly-Jewish boy from Kiev thus becomes Ivan the Fool of Russian fairy tales
and builds an international academic career in folklore studies. He travels repeatedly

1 This paper does not address American sources of Card’s plot, such as Mark Twain’s 4 Connecticut Yankee
in King Arthur’s Court (Card 1999: 133—-134).

20 According to Card, Petr Smetski spoke to his son for 1 year in Church Slavonic (Card 1999: 14, 257),
although the language was designed for religious purposes and had never been used as a vernacular.

2 The Smetskis’ life in the USA will be addressed in my next paper — America and Americans in the Alternative
Slavic Fantasy.

2 Card uses the Russian spelling Kirill rather than Cyril.
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across the Pit that separates Past from Present — to wake the Sleeping Beauty, overpower
Baba Yaga, and reconcile paganism with Judaism and Christianity.?

The idea of a modern man finding a sleeping medieval princess in a clearing came
from Card’s friend and business partner, Peter Johnson, and marked the beginning of his
work on the novel (Vincent 2018). The source of the plot, according to Card himself, is
Perrault’s version of Sleeping Beauty and unspecified Russian folktales, which do not end
with marriage. On the contrary, the marriage signals a new start as the princess dislikes
her husband and tries to kill him (Card 1999: 71; Vincent 2018). Burkhardt compares
Card’s Sleeping Beauty with both those of Perrault and the brothers Grimm, in combina-
tion with Disney images and mentions Russian variants, which again are unspecified. As
a sign of Russianness, Burkhardt points to the social standing of the hero, who may not
be a prince (Burkhardt 2009: 241-242). Although in two Russian versions of ATU 410*
Okameneloe tsarstvo (The Realm of Stone), the hero is indeed a soldier or peasant rather
than a prince, both end in a happy marriage without delay. Another relevant fact is that
in the Russian versions and in that of Card the famous motif of birthday blessings from
fairies to a new-born princess is completely absent. Instead, the big bird — the princess’
sister — transforms the Tsardom into a realm of stone (Afanasev 1916: 204; Afanasiev
1985: 280-282). Still, neither Russian version has a sleeping princess. According to Do-
brovolskaia, Russian folklore lacks the type of Sleeping beauty — ATU 410 (2021: 158).
However, the sleeping beauty is the sole image from this fairy tale that is truly important
for Card. His interest in delayed consummation of marriage can nevertheless be directly
traced to Russian folklore. Two books here are key — Morphology of the Folktale and
Historical Roots of the Wonder Tale by the same Vladimir Propp whose theory Card’s
protagonist Ivan/Itzak Shlomo Smetski wants to test in his PhD thesis (Propp 1968: 63—64,
73-74, 131-132; Propp 1986: 112-140, 298-299, 305-309; Propp 2012: 198-204). Propp
analyses motifs and plots, which reflect initiation rites in the so-called “big houses in the
woods”. Particularly important among these are The Beauty in the Coffin, The Wife at
her Husband'’s Wedding and The Husband at his Wife's Wedding. According to Propp,
in the period following initiation but prior to integration into the adult collective, young
men had to live together in the woods in a kind of brotherhood. Women were forbidden
from entering their houses, with two notable exceptions. Older women could be there as
mothers to look after the young men, as could young girls, who stayed there as “sisters”
during their own initiation rites. The word “sister” is used to obscure true gender relations.
They acted as wives to their “brothers”. These group sexual encounters tended to morph
into couples after leaving the big house, especially in the case of a child. The woman,
however, had to “forget” her past. The path to a new life led through a ritual temporary
death and the motif of a woman in her coffin.

According to Propp, both women and men made two marriages — a temporary group
marriage in the big house in the woods, and a constant union as a couple at home as the

% To my mind, Card’s motif of the Bear as the god of winter on the clearing, that separates the two words later
influenced Arden’s image of a clearing with the Bear/the demon of summer on it. In both cases, the enemy
later becomes an ally.
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basis for a family. In some fairy tales, the hero marries twice or at least intends to marry
a second time because he forgets his first wife. The abandoned first wife reminds him
of their past, and the hero resumes the union, remarrying his wife from the woods/other
world and abandoning or even killing his second bride. Examples of such plots are in
Morskoi Tsar’ i Vasilisa Premudraia — The Sea Tsar and Vasilisa the Wise (Afanasiev
1985: 137-142)** and Peryshko Finista lasna Sokola — Finist the Falcon (Afanasiev
1985: 190-198; Zheleznova 1966).

The wife is not always good and faithful, and can be aggressive and cruel, behaviour
sometimes caused by her lover, a monster. The nuptial night thus becomes a test: the bride
may try to kill her husband and/or his magic helper, or to escape from him. Reconciliation
between them, seen as a second marriage, signals normalisation. An example is the fairy
tale Beznogii i slepoi bogatyri — The Legless Knight and The Blind Knight (Afanasiev
1985: 59-65; Afanasev 1916: 321-332).

The idea of the first betrothal being of greater value than the second is, as mentioned
above, manifest in Card’s novel through the Jewish folktale The Sky, the Well and the
Rat. This story is known in written form from the Talmudic era but scholars believe it
to be told orally prior to the Talmudic age. It has numerous folk versions and literary
elaborations in various Jewish languages, e.g. Hebrew, Yiddish, Ladino and Judeo-Arabic
(Alexander 1998: 257). It forms the Jewish oikotype 930*F The Well and the Weasel as
Witnesses, one of the four Jewish oikotypes of the universal folktale The Predestined
Wife ATU 930AA, discussed in detail by Aliza Shenhar.”® Another oikotype, however,
AT930*] Taming the Father-in-Law, which refers to a boy of low origin and a princess,
is even more relevant to Card’s plot. Central to it is King Solomon’s daughter in a tower
in which the king has secluded his daughter in a helpless attempt to avoid her predestined
marriage to a boy of unfit origin. In other stories of the oikotype of predestined marriage,
it is mother and son and not the father who are at the centre. Importantly, Shenhar equates
legends about an “imprisoned or sleeping hero” (Shenhar 1987: 33) %6,

In one of the variations of this oicotype, a young Jewish scholar who is loyal to the
commandments of the Torah and tradition is magically transferred against his will to a
strange land where he is betrothed to a Christian princess. Transferred back, his heart
remains with his bride. Both pine desperately for each other. The young man’s father finds
the bride, heals her and brings her to his son, but he has died of grief. His bride brings
him back to life and the couple are reunited. In any case, the foreign princess always
converts to Judaism because of her love for the Jewish boy. Intriguingly, this oikotype
of a Jewish boy and a Christian princess is popular among Jews from Islamic countries
(Shenhar 1987: 31-32, 34-37).

2% The English translation of this fairy tale in Afanasev 1916: 243-255 lacks the second marriage.

% Shenhar wrote her paper addressing Aarne-Thompson’s classification (AT) as Uther’s reworking of it (ATU)
has not been done yet.

% Prof. Eli Yassif who commented on my presentation at the annual folklore conference in Bar-Ilan University
in 2022 suggested another Jewish folktale as a source of Card’s story. A young man puts a ring on the finger
of a sleeping woman whom he abandons without understanding the consequences. However, Ivan did not
approach Katerina when he was 10.
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The striking similarity between Card’s plot and Shenhar’s paper suggests it may be
one of Card’s actual sources, even though he uses the oikotype with a notable inver-
sion. Instead of a Jewish scholar who studies the Torah, Ivan/Itzak Shlomo Smetski is
a secular scholar whose Jewishness is pragmatic and superficial. Instead of the Torah,
he studies non-Jewish culture. His mother, the most Jewish person among the Smetskis,
sends her son away from his Jewish bride, Ruthie, to his predestined Christian wife. In
Taina, he pragmatically converts to Christianity, and back in the USA continues to live
as a secular Jew. The Jewish Ruthie, influenced by Baba Yaga, tries to kill Ivan but he
is saved by his mother’s witchcraft. According to the same logic of inversion, it is not
the Jewish King Solomon who should be tamed, but a Christian King Matfei who needs
the legitimate heir, but hates the idea of unsuitable son-in-law. Katerina’s conversion to
Judaism is not part of the narrative. It may be assumed that she did so as in the USA her
children are registered as Jewish. Yet, all become Christian during their regular visits to
Taina (Card 1999: 291, 387).

Card’s alternative Slavic fantasy is largely based on non-Slavic folklore, be it the uni-
versal type of a Sleeping Beauty or Jewish oikotypes of the Predestined Wife. He not only
makes his protagonist a folklorist, but also makes intense use of folklore scholarship. In her
research into folklorists as characters in contemporary American fantastika, Shelley Ingram
claims they are professionally incompetent. Card’s Ivan Smetski refutes this. Capable of
being both a folk hero and a scholar, he anticipates the emerging Russian fantastika tradi-
tion which treats folklorists as people with magical power (Fialkova 2020a; Ingram 2019).

CONCLUSIONS

All of the authors discussed in this paper create their alternative Slavic fantasy using plots
and motifs from fairy tales and mythology of both folk and literary origin. They either
ignore the Russian epic bylinas or simply mention them in passing, like Morwood and
Card. This is of particular interest because bylinas, although containing various monsters,
address Russia’s assumed historical past rather than the non-existent world. Where epic
poetry is relevant — for example, as the source of magic — Morwood alludes to the Z/iad.
The sources of the plots openly manifested by the authors could be unreliable. Thus,
Arden’s trilogy is indebted not so to Morozko as to Marshak’s play Twelve Months, while
Card’s novel not to the Russian versions of Sleeping Beauty, but to the contamination of
the Russian folktales with the motif of delayed marriage and the Jewish oikotypes of the
Predestined wife. While Valente’s direct allusions to Gogol’s Viy are merely superficial,
hidden parallels with Bulgakov are evident.

Folklore characters freely merge with literary creations and historical figures. In
Arden’s world, for instance, Baba Yaga is a former lover of Pushkin’s Chernomor and
they are great grandparents of Alexander Peresvet (Lightbringer), a hero of the Battle
of Kulikovo. Valente’s Koschei the Deathless and Baba Yaga become siblings with Viy
from Gogol’s eponymous story, while Zmei Gorinich (Zmey Gorynych, a snake) is the
son of the dragon from Lake Baikal and Genghis Khan; in Stalinist times, he convicts and
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kills “enemies of the people”. Many of the female characters are proactive and powerful
(Morewood, Arden, Skye, Valente), sometimes even androgynous (Arden), which lead
them to husbands/mates from the supernatural world.

Chronicles are not juxtaposed with folklore as reality to fiction because they are freely
manipulated by the rulers — commissioned, torn and edited (Morwood). Authors relate to
folklore as an important historical database and see linguistic ability as a source of mag-
ical power. It is therefore logical that the professional folklorist proficient in languages
prospers in both worlds (Card).

Alternative Slavic fantasy recreates different historical periods and events with vary-
ing levels of accuracy, from Kievan Rus in the 9th—13th centuries (Morwood, Card), the
Principality of Moscow in the 14" century (Arden), the Russian Empire of 1805-1826
(Skye), Russia during 1913(?)-1952 (Valente) and Ukraine between the 1970s—1990s
(Card). The plots play out in fictional states such as Khorlov and Koldunov (Morwood)
and Taina (Card), and in recognisable Moscow, Saint Petersburg and Kiev (Arden, Skye,
Valente, Card). In many instances, famous historical events are totally reconstructed, as
happens to the Northern Crusade in Morwood’s novel. It features the only conflict between
Rus and the westerners in the novels under discussion. Similarly, changes occurred in
the actions of Oleg of Ryazan in the Battle of Kulikovo in Arden’s trilogy and in the fate
of the Decembrists in Skye’s dilogy. Only this last one, however, offers an alternative
outcome. More typically, authors expose ‘how it really was’, creating a crypto-history
rather than an alternative one. The problematic character of the chronicles, themselves
manipulated, helps them do this.

The phenomenon that attracts almost all of the authors is dvoeverie — the duality of
paganism and Christianity. Whereas this can be freely explored in a mythological mode, in
historical fantasy there is always a tension between the two, from mild (Morwood, Skye)
to hostile (Arden). The conflict between paganism and Christianity is perceived as the
factor which negatively influences the country’s safety. Consequently, the authors strive
to bring the two together for a reconciliation. The idea of unity and peace between former
enemies is generally very important in this type of historical fantasy. Although there are
enough historical events, featuring the Russian or Soviet army as the aggressors, they
do not influence the plots. As a result, contrary to current political realities in alternative
Slavic fantasy Russia does not pose a threat to the Western world. Aggression is often
directed inward against Russian citizens and Russian pagan spirits.
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PYChb, POCCHA U YKPAMHA B AJIbBTEPHATHBHOM CJIABAHCKOM
®IHTE3U AHIJIOSA3BIYHBIX TMCATEJIEN

YACTD 2. POCCHA U YKPAWHA B 19 1 20 BEKAX

JIaprca PUATIKOBA
SO

TepMmuH anpTepHATHBHAS CIAaBSHCKas (PaHTACTHKA OMPEAEISIET AHTIIOA3BIYHOE
(3HTE3H, CIOKETHI KOTOPOT'O Pa3BUBAIOTCS B CIABSHCKHUX MM KBa3HCIABIHCKHX
CTpaHax Ha 0a3e CJIaBSTHCKOTO WJIM KBa3HCIIaBSIHCKOTO (oibkiopa. JanHas
nyOJIMKaIMsl — 9TO OKOHYaHUE CTaTbu, oOllee BBEIEHHE K KOTOPOW M IepBast
YacTh, [TOCBSIIEHHAs] 00pa3aM YCIOBHON CpelHEBEKOBOM PycH, omyOnnkoBaHbl
B MpenpIIyIeM HoMepe xypHana Studia Mythologica Slavica, 2021, 24: 13-32
https://0js.zrc-sazu.si/sms/article/view/10419/9566.

Croxxer guiornu OBenuH Ckall pa3sBOpauyuBaeTcsi, B OCHOBHOM, B CaHKT-
[erepOypre B 1805—1826 ronax, HO nepuoauyeckn nepeHocurcs B Kazaxckyio
CTEIlb, aKTyalIM3UPysl UMIIEPCKYI0 npobieMaTuky. 3HakoBbie IleTepOyprekue
TOIIOHKMBI, Hanpumep, HeBckuil nmpocnexkrt, BacuibeBckuii octpos, UepHblies
MOCT 1 3UMHHH JBOPELL, COCEICTBYIOT HE TOJIBKO C BHIMBIIIIIEHHBIMI OBUHHUHBIM
u JleTHM ocTpoBaMu, HO Jaxke ¢ BommeOnbmM JymiioMm, B KOTOPOM XpaHUTCS
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CTpaTeTHYeCcKUi 3amac poccuiickoii marmu. Kasuncropuueckuii GoH cTpoutcs
Ha CpallNBaHUN U3BECTHBIX UCTOPHUYECKUX COOBITHI — ONTBHI IpH AycTepiune
1 BOCCTaHUs JIeKaOPUCTOB - C OTKPOBEHHBIM BBIMBICIIOM. KoHTaMuHAIMS NMEH
pOCCHﬁCKHX HUMIIEPATOPOB BLIZBIBACT K XKM3HU HUKOI'ZAa HE CYHICCTBOBABLICTO
[TaBna Anexcanaposuya Pomanosa, nmomaausiiero aexadpucros. HecmoTps Ha
ynomuHauust baOsr SIru, ocCHOBOM poMaHa SBIISIETCS HE PYyCCKHUil (ompkiiop, a
CKazKa 30.1yuika, 3asBICHHAs M HA TONOHUMIYECKOM (Ha3BaHHE KOHIUTEPCKOH),
n Ha (pabysnsHOM ypoBHe. B munornn Ckaii 301yIknH 6aj ciIMBaeTcst ¢ epBbIM
6anmom Haramm PoctoBoit (Botina u mup Toncroro). Kak u B Tpunorun ApjeH,
PacCMOTPEHHOM B NIEPBOW YaCTH CTaThH, TOJbKO OOBEAMHEHUE S3BIYECKHX U
XPUCTHAHCKHX CHJI CIIOCOOHO 00ecneuuTh 0e30MmacHoCTh U mponseTanue Poccum.

Tononumuka ype3BplUaliHO BakHa U B pomaHe Katpun Banenre, rae cmena
Ha3BaHus ropoja (Cankr-IlerepOypr-Ilerporpaa-JIeHnHTpam) 1 IEpEeUMEHOBAHNS
yuts! (I"'opoxosasi- Komuccapcekast (sic!)-J{3epKuHCKasT) SBISFOTCS BEXaMH BPEMEHH.
CroeT oxBaTbIBaeT epuoa Mexay npumepHo 1913 u 1942-m rogamu, BKITtogas
IlepByto MUpPOBYIO, TPaXKJAHCKYI0 U1 BTOpYI0 MUPOBYIO BOMHBI, 3aKaHUUBASICh
6moxanoii Jlennnarpana. Jleno Bpaueit 1952—-1953 romos muiis ynoMsHyTO BHE
CIO’)KETHOTO Pa3BUTHUS M OOIIEH XPOHOJIOTHU. YKpanHa yIOMSHYTa JBaXIbl B
KOHTEKCTE €€ BEUHBbIX cTpajaHuil. KBazuropoackoe poccuiickoe npocTpaHCTBO
coueraercs ¢ panTacTudeckuM napcrsoM Komest beccmepthoro, maps XKusuw,
YIIPaBJISIONIEro MHPOM COBMECTHO ¢ BueM (mmepconaskeM 0THOMMEHHOM TOBECTH
Torons), craBuiero y Banenre KameeBsim OpaTtom u napem Cmeprtu, U BX
o0meit cecTpoif ckazouHoi 6aboit Aroif. @onpkIOpHAs OCHOBAa pOMaHa - CKa3ka
Mapva Mopesna 3MM30ANYECKH JOMOTHAETCS OTCBUIKAM K CKaszkaM Bacuauca
Ilpexpacnas, Llapesna-nacywka n o Enene Ilpexpacnoii. [lomumo nepconaxeit
pycckoro Qonbpkiopa B poMaHe GUIYpHUPYET BHJIA, )KEHCKOE MH(OJIOTHIECKOe
CYIIECTBO C JIeOeTMHBIMU KPBUIBSIMHU, TIOMYJIIPHOE B (DOJIBKIIOPE FOYKHBIX CIIABSIH.
YV Baiiente Bmiia pycuduiupyercs, crap majaam Jlebeaeroii. B otnuuue ot
SIBHBIX OTCBUIOK K pycckoMy (ousibkiiopy, k TBopuecTBy Ilymikuna, ['orons u
AxMaToBOH, ajulro3un Ha poManbl bynrakosa Macmep u Mapeapuma v benas
26apOousi aBTOPOM 3aByannpoBaHbl. OOHAPYKNUTh UX MO3BOJIIET TEKCTYaIbHbBIN
ananm3. Kak n B TBOopuecTBe ApzeH, pacCCMOTPEHHOM B IIEPBOM YacTH CTaThH,
HCTOPUYECKHE NTEPCOHAKH B XPOHOJIOTMYECKH OoJsiee paHHEM pomaHe BaneHrte
cpatieHsl ¢ reposiMu onbkiopa. Hanpumep, ToBapuin I'opunnd (sic!) ynpasurens
poccuiickoit Gabpuku apecToB, - ChIH KEHIIUHBI-IpaKkoHa U3 o3epa baiikan u
Uunrusz-xaHa. PoMaH 3aBepIuaeTcst HOCMEPTHBIM IPUMHUPEHUEM JKEPTB U Nanayeit
B KomeeBam mapctse fAnuka (sic!), BU3yansHBIN 00pa3 KOTOPOTO, BO3MOXKHO,
HaBesH siinamu Padepixke.

Croxer pomana Opcona Ckorra Kapyia pa3BuBaercs B TpeX OCHOBHBIX XPOHOTOIAX
— B YCJIOBHOM JIpeBHEPYCCKOM rocynapctse TaiiHa, IpeObIBatoIIeM B TOCTOSIHHOM
9-M Beke, B YKkpauHe, kak coBeTckoi (1970-e rozsr), Tak u moctcoBetckoi (1990-e
rogsl), 1 B CHIA B Te ke ucropudeckue nepuomsl. [lyremectsue Mexmay TpeMs
XPOHOTOIIAMH, BEDKUBaHUE U KapbepHbIi yerex MBana/Mnaka-I1Inomo Cmerckoro B
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KaXXJIOM 13 HUX, Oy/Ib OH TO CKa309HBIM KOPOJIEM, TO aMEPHKAHCKUM Ipoheccopom
WJIU KYJbTYPHBIM repoeM Y KpauHbl, —3TO U SMUTPALIUS BO BPEMEHHU WU TOJIBKO
B IIPOCTPAHCTBE, M CKa309HOC YYJI0, M peau3alus MpodheCCUOHATHHBIX 3HAHUMA
repoeM-(oIbKIOPUCTOM, Y€JIOBEKOM CMEIIAHHOTO CJIABIHCKOT0 (YKPauHCKOro?)
Y eBpeiCKOro MpoucxoxkaeHus. B ocHoBe croxeTa pomaHa - Cnswas kpacasuya,
CIOXET KOTOPOil B pycCKOM (DOJIBKIIOPE OTCYTCTBYET, M €BPEHCKHE JIETEHIIBI O
npenHasHaueHHo! sxeHe. Y Kapna, kak 1y cieioBaBLIIMX 3a HUM BasnenTe u Apnes,
HaMEUYCHO CpalluBaHue (HOIBKIOPHBIX U HCTOPUIECKUX TepCOHaXKeH, 0a0wl Aru
u kHAaruHu Oneru. 3HakaMu He3aBUCHUMON YKpauHbl B pomane Kapaa sBinsitorces
YKPAHCKUI SI3BIK, IEPEMMEHOBaHUE KUEBCKUX YJIUI] M MEeXaHu3auus (pepMbl B
Kapnarckux ropax. B orinmuue ot Mopsyaa, Kuesckast Pycs y koToporo cBsi3ana
u ¢ Anexcarapom HeBckum, 1 ¢ ejBa YHOMSHYTBIMHU 3aTIOPOKCKIMH Ka3aKaMH,
1.€. ¥ ¢ Poccueil, u ¢ Ykpaunoii, cpenneBekonast Taitna y Kapna vu k Poccun, Hu
k benopyccun He oTHOmIEHHS He UMeeT. Bmecte ¢ Tem, repoem Ykpanus! Ban/
Nnaxk lnmomo CMeTckuil CTAaHOBUTCS 3a OTKPHITHE, a TOYHEE, 33 (haOpHUKAIIHIO
nepraMeHTa ¢ PyCCKHMH, a He YKPauHCKHUMH ckazkaMu. OOpasbl yKPanHCKOrO
(hosBKIIOpa B pOMaHe HE BCTPEYAIOTCS.

XapakTepHO#l 4epTol adbTEPHATHBHOTO CIABIHCKOTO (PIHTE3M SBISETCS
CcBOOOHOE KOHCTPYHPOBAHHE KBA3HUCIABSIHCKOTO (DOIBKIOpA M CpPaIlHBaHHE
(hOIBKITOPHBIX TEPCOHAXKEW C TUTEPATYPHBIMU M UCTOPHUCCKUMU. 32 PEIKHM
uckmoyeHueM (Ckail), MAaHUIYJIAIUH ¢ UCTOPUICCKUMU COOBITHSAMU HE TPUBOJIAT
K pe3yJbTaTy, OTJIMYaoNIeMyCsl OT U3BeCTHOro. McTopuueckrue JOKYMEHTHI,
l'[OI[Bep}KeHHI)Ie MaHI/IHyJ'ISH_II/IﬂM, TepﬂIOT y6e}II/ITeHBHOCTB, a CKa3KH CTAaHOBATCA
HCTOPUYECKUM HCTOYHUKOM. 3HAHHE SI3BIKOB U (DOIBKIIOpA COpa3MEpHO IO
3HAYMMOCTH OPY>KHIO F Maruu. Meanom npencTaBistoTCcs JBOSBEPHE H IPIMHUPEHUE
HEJaBHUX BParoB, MPEBPAICHHBIX B COIO3HUKOB.

Prof. Dr. Larisa Fialkova, University of Haifa, Department of Hebrew
and Comparative Literature, Abba Khoushy Ave 199, IL-2611001 Haifa,

lara@research.haifa.ac.il
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——— KonctanTud PaxHo

Clanek obravnava interpretacijo odlomka v Pesmi o Igorjevem pohodu, znameniti
anonimni srednjeveski epski pesmi. Obravnavani odlomek je avtorjev nagovor Vsevo-
lodu Jurijevicu, vojasko mo¢nemu velikemu vladimirskemu knezu. Podoba Vsevoloda
je pretirana. Podobno kot starodavnim perzijskim kraljem mu pripisujejo sposobnost
kaznovanja rek Volge in Don, ki so jih takrat zasedli Polovci. Isto¢asno se uporabljata
imeni suznja (chaga) in suznej (koshchey), ki sta najverjetneje iranskega izvora. Sev-
ernoiranski mit prikazuje tudi Vsevolodove vazale, sinove kneza Gleba Rostislavica
Rjazanskega, zive puscice (Seresirjem) za ogromno balisto (tir-i-charkh), ki se uporablja
na vzhodu. Vzporednice s to podobo je mogoce zaslediti v nartskem epu o Osetih, kjer

neranljivi Nart Batraz deluje kot pus¢ica iz takSnega orozja.

Kljucne besede: Pesem o Igorjevem pohodu, mitoloske metafore, nartska epika, iranske

izposojenke, skitsko-sarmatska mitologija, osetska folklora

The article looks at the interpretation of an episode in the Tale of Igor’s Campaign, a
famous anonymous medieval epic poem. The episode is the author’s address to Vsevolod
Yuryevich, the militarily powerful Grand Prince of Vladimir. The image of Vsevolod is
exaggerated. Similar to the ancient Persian kings, he is credited with the ability to chastise
the Volga and the Don rivers, then occupied by the Polovtsian people. At the same time,
the names of a female slave (chaga) and a male slave (koshchey) are used, most likely
of Iranian origin. The North Iranian myth also portrays Vsevolod’s vassals, the sons of
Prince Gleb Rostislavich of Ryazan, as living arrows (shereshyrs) for the huge ballista
(tir-i-charkh) used in the East. Parallels of this image can be traced in the Nart epic of

the Ossetians, where the invulnerable Nart Batraz acts as an arrow from such a weapon.

Key words: Tale of Igor’s Campaign, mythological metaphors, Nart epic, Iranian bor-

rowings, Scythian-Sarmatian mythology, Ossetian folklore

OpnuuM 13 HanboJsee CIOKHBIX IS TOJIKOBaHUS 31u3010B «CioBa o monky Mropese»
SIBJIETCS 0OpallleHNe aBTOPa K BEJIMKOMY KHS3I0 BlaguMupckoMy Beesoony FOpreBuuy,

obuaiaBiieMy OOJBIIONH BOCHHOH MOIIBIO:

Bemnkem xpHsKe BoceBonone!
He wmrpicrito Ti npenethTi n3naneda
OTBHS 3JIaTa CTOJIa MoOJIroCcTH!
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Tl 60 Moxerm Boiry BecIsl packpomuTH,

a JIoHb eIOMBbI BbUIBSITH!

Aske OBI TBI OBLTB, TO ObLIa ObI

yara 1o Horarb,

a KolIeu 1o pe3anb,

TBHI 60 MOXKEIIH MTOCYXy

KHUBBIMU IIEPEIIHPHI CTPhIIATH,

ynansiMu cbiHbI [imb00BEI. .. (CoBo o monky Mropese 1950, 21-22, 28-29, 44).

Jannblit nanerupuk BeeBosioy KOHCTpyUpYeT ero o0pa3 Kak COLMalbHO CTapuIero
[0 OTHOIICHHIO K aBTOPY MO3MBI M HAJENsAeT BIaJUMHPCKOTO KHA3S YepTaMu, SIBHO
OTCBHIJIAIOIIMMH K MepcoHakaM Mudomorun. HecMoTpss Ha oOnIyio0 N3y4eHHOCTh
raccaka C HICTOPUIECKON TOUKU 3pEHUsI, 3TH aJUTIO3HH TT0Ka enlé He ObUIN IpeAMETOM
nccienoBanus. ITouck QoIbKIOPHO-3MTNYECKUX Mapauieseil K HUM IIPeICTaBIseTCs
BAXHBIM ISl OCO3HAHUS CBSA3€H MOAMBI KaK 4acTHU JINTepaTypHoH Tpagunuu Kuesckoit
Pycu ¢ yCTHBIMM NMOSTHUECKUMH TEKCTaMHU CIaBsSH U ux coceneil. [Ipu aTom cnenyer
YUUTBHIBATh, YTO UHTEPIPETAHS MPUCYTCTBYIOIIUX 3/1€Ch MU(OIOTHYECKUX MeTadop
HEpa3pbIBHO COMPSDKEHA KaK ¢ UCTOPHYECKUM KOHTEKCTOM, TaK U C 3TUMOJIOTHEH
yIOTPeOIEHHBIX HECTIaBSHCKHUX JICKCEM.

OnHoit 13 HanboJiee 000CHOBAHHBIX SIBIISIETCSI TUIIOTE3a, IO KOTOPOH aBTOPOM MO3MBI
ObLT ranuIKui KHsDKUY Briagumup SpocnaBud. B Takom cirydae ero MHGOPMUPOBaHHOCTD
U caM (akT BO33BaHMsI HE SBIISIIOTCS cTpaHHbIMU. BeeBonon FOpbeBuy, Oymyun Moiioxke
Ha TPHU T0J1a, ABISUICA €r0 M KHATHHH SIpOCiaBHBI A9AeH 110 MaTepH, CIeI0BaTEIbHO,
J0JKEH ObLII, coryiacHo 00brdasim Kuesckoit Pycy, 3amumaTs nX HHTEPECH M OKa3bIBaTh
uM romomrb. imenno y BeeBonoga B Cy3nmane usrHaHHUK Brnagumup SApociaBud
moObIBan B cepeaune 1183 roma. BeposiTHO, OH cTan CBHACTEIEM YIIOMSHYTOTO
ycrenrHoro rnoxona Beesonona FOpreBuua Ha BobKCkux Oynrap B mae-utoHe 1183
roaa. IlepesicnaBckuii mpectos, 0 KOTOPOM UAET pedb, KaK U KUEBCKUH, 1EHCTBUTENBHO
saBisics s BeeBonoma oruum: aBakabl, B 1132 u B 1133-1135 romax, ero 3aHumani
IOpwuit Honropykwuii. Ho mockonbky B ampene 1184 roma mokap YHHYTOKUI CTOJIUITY
Bceponona, Bnagnmup-Cy3nanbckuid, €ro KHSDKANA JBOP M LEPKBH, BKITIOYAs [IEPKOBb
Boropoauusl 3naroBepxyro, B KOTOpoil mokouaack MaTe Bnagumupa, kasruns Onera,
BEJIMKHI KHS3b JCHCTBUTEIHHO OBUT HE B COCTOSIHUM BBICTYIIHTH B 1OX0J]. MIMeHHO
MI03TOMY K HEMyY HeT IIpH3bIBa BCTATh Ha 3aIuTy Mrops, a TOJIbKO rOpbKOE COXATICHHUE
o0 ero orcytctBuH (MaxHuoBers 1989, 127-132).

[To cmoBam aBTOpa 0AMBI, BeeBoioa Mor ObI 1ake mokapaTtsh Bonry u JloH, 3aHATEIE
CTEIHsIKaMH, OZOOHO TOMY, KaK HAaKa3blBaId PEKH U MOpPs APEBHENEPCHICKHE Lapu
(T'epomot 1972, 71, 325). Ota runepbonu3anys UCCIEAOBATENSAM OHITHA, OCKOIBKY
Ha noMols oT BeeBonona Mor HazesThCs He TONbKO Bnagumup Spocnasud, HO U €ro
OBIBIINIT TECTh, BEIUKUN KHs3b KHEBCKUM CBsTociaB BceBosiogoBuy, B CBOE BpeMs
HpeRocTaBUBIIMI BeeBooay 3HaunTenbHy 0 HoMOIIb TpoTHB Bomkckoit bynrapun (uenko
2006, 37). Ho rmaBHEIM KaMHEM IPETKHOBEHUS SBISIOTCS 3araJ0YHbIC HECTIaBSHCKHE
ciroBa B oOparieHnH K HeMy. [lepBoe i3 HUX, 4ara, BcTpedaercs B ImaTheBCKOM JeTOMUCH
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nox 1170 rogom: «Y TonMKO B3sl1l1a OJI0HA MHOXBCTBO, SIKOKE BCUMB PYCKUMb BOEMb
HAIOJHUATHCS 10 M3000MIbS: M KOJIOJHHUKBI, M YaraMu, U IbTMH UXb, U YEISABIO, U
ckotsl, 1 koumm» (IICPJI 1871, 369).

Haubonee nornunoe tonkoBanue npeanoxmi yxe Hukomait Kapamsun. IIpusens
JIETOIUCHBIN TEKCT, OH MPOIUTHPOBAI IIO3MY CO CBOMM IIEPEBOJIOM: (ILICHHHIIBI,
JKEHBI BapBapOB, MPOAABAINCH OBI 110 HOTATE, @ OTPOKHU HX... [I0 PE3aHW», 3aMETHUB, UTO
M3JaTeIN TOAMBI «HE pa3yMelH CJIOBA Yara, HH KOIIesl, IPUHSB UX 332 COOCTBEHHBIE
nmena» (Kapamsun 1842, 169). C tem, 4To yara — HeBOJIBHUIIA, COTIIACHINCH EMenbsin
Oronosckuii (OronoBebkuid 1876, 93) u Anexcannp [Horeons (ITotedns 1914, 100).

Tem He MeHee, BocTokoBe Mitbst bepe3ut k 00bACHEHHUIO CII0BA MIPHUBJICK TIOPKCKUE
SI3BIKH, MOSICHUB, YTO «4Yara Mo-TIOPKCKH 3HAYMT: AMKOE IUTA. MOXKET ObITh, U JIy4Ile
OOBACHATH TAKUM 00pa3oM, MOTOMY YTO Yare MPOTHBOIIOCTABIISETCSA B MECHE KalleH.
B Tarapckom uara ynotpe0isieTcst Kak HEM3BECTHOTO 3HAYCHUS NMpHOaBKa IPH CIIOBE
«6ana» — muts» (bepesun 1854, 71). ®énop Kopmr npemioxnin ceBepoMOHTOJIBCKOE
yara ‘Manpuuk’ (Korsch 1885, 644). ITlimaton MenuopaHckuii criepBa 00paTHi BHUMaHHE
Ha 3Hau€HHE CJIOBAa B KOHTEKCTE II0AMBI, HO 3aTe€M Mpeaascs BCE TeM ke IPOCTPaHHbIM
00BSICHEHUAM: «3HaUCHHE ITOTO CJIOBA U3 KOHTEKCTA SICHO: ATO HOJIOBEIKAS «IEBYIIIKAY.
[To AOy XaiisHy... Yapa 3HAYHT ‘TBITUIEHOK, ITEHEI[ , HAa YPSAHXAHCKOM JHAJICKTE «9apa)
3HAYHT ‘MEIBEKOHOK , Ha XaMHUHCKOM — ‘peOEHOK; TI0 karartaiickomy ciioBapio [lleitxa
Cyneiimana Byxapckoro (Ctam0yir, 1298 r. MycysbM. 3pBl) ...da5a 3HAYHUT, MEXKAY
MIPOYUM, ‘TUTS, peOCHOK, IBITUIEHOK . B muanexre, 13 KOTOPOTo pycCKUe 3aMMCTBOBAJIH
3TO CJIOBO (TOJIOBEIKOM?) 3HAYCHHUE €ro ObLIO, 3HAYHT, 00JIee CICIHATbHOE, 8 HMEHHO
‘ TUTS )KEHCKOTO T10J1a, IeBOYKa, eBylIka’. OCTaTOK IMEHHO TaKOTO 3HaYCHHUS CJIOBA...
Japa MOXKHO BHJIETh B Ka3aK-KUPTH3CKOM JHaJIEKTe B 000poTe «Oana magay. .., KOTOPIH
3HAYHT ‘Bee 1eTH ...» (Memnopanckuit 1902, 23-24). I[lonnMast 3HaYCHUE CIIOBA, OH, TEM
HE MEHee, IBITAJICS OTHICKAaTh €My TIOPKCKHE ITapajlielid, 3apaHee AOIycKas, YTO OHO
ITOJIOBEIIKOE ¥ YTO €r0 3HAYE€HHE BITOJHE MOIJIO KapMHAIBHBIM 00pa3oM OTIMYATHCS
OT UMEIOIIUXCS B COBPEMEHHBIX SA3bIKaX TIOPKCKOM IPyTIbL.

HUctopuk pyccko-nonoBenkux otHomeHn Axapeil Ilonos momén naneme: «Yara.
OTO TIOPKCKOE CIIOBO O3HAYaeT, COOCTBEHHO, ‘AHTs’, ‘pe6&HOK’. BeTpewanocs oHO
1 Yy MOHIOJIOB, HO PEJIKO... B 3HAMCHUTON 30JI0TOOPIBIHCKON PYKONKCH Ha OepecTe,
HalIeHHOH ITPH pacKoIKax HECKOJIBKO JICT Ha3aJ. B jeromucn BetpedaeTcest ouH pas...
Bo3MO0XXHO, 9TO B JTETOMMCHOM TEKCTE CIEIyeT YHTaTh «M 4araMu — JEeTMH UX», Tak
YTO Yara O3Ha4aeT ‘IUTs’ U 3/1€Ch, IIOHATHA U BBICOKAs OIEHKA Yaru, CPaBHUTEIBHO C
KoIlleeM (JIeTH M MOAPOCTKU LIEHIWINCH JOPOXKe B3POCIBIX). Bipouem, BOZMOXKHO, YTO
TIOPKCKHH TEPMUH IIEPEJaBaICs B PYCCKOH Cpesie yKe He COBCEM TOYHO, IIPUHIMAst HHbBIE
CMBICIIOBBIE OTTEHKI». Jl0ITyCKaloch 1 MHOE MHOE TOJIKOBAHME: OT «TYPKMEH. Jaraisl
‘c pebEHKOM’, ‘C IeThMHU’, ‘UMEIOIIHA peOEHKA’, ‘UMeroIHii AeTeil’ (Jara ‘pedEHOK’,
yarajiamMak ‘pokaaTh’); y30ek. uakanak ‘pe6EHok’ (rpyaHoit) u mp. Pycckuii ieTonmcen
MOT ITOCTAaBUTh Yara BMECTO CJI0Ba Yarayibl HJIM YTO-HUOY b B 3TOM pojie» ([Tomor 1949,
116). Uabimu cioBamu, [10110B TpeATIOKIIT OTKA3aThCS OT ICHOTO M3 KOHTEKCTA 3HAUCHHS
TEpMUHA U TIOMEHHUTH €T0 TEM 3HAYEHHEM, KOTOPOE CO3BYYHOE CJIOBO UMEET B TFOPKCKUX
SI3BIKAX, JJa’Ke €CIIM 3TO MPOTHBOPEUUT CMBICITY TTO3MBI M COOOIIEHHMS JICTOIIHCH.
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Bonee kareropuyHbIM 10 IOBOY 3araJJOYHOrO CJIOBA Yara OKa3ajcsl aBCTPUHCKUI CIIaBUCT
n opuenranuct Kapn I'eaprux MeHrec, KOTOPBIA COIMIaCHIICS €r0 CUMTAaTh HOJIOBEIKHM,
HECMOTpsI HA OTCYTCTBHE B CIIOBapsIX KUITYakckoro Hapeuws. «CT.-Typ., 4ar. ...Caya ‘T,
JIETEHBII )KUBOTHOTO, OCOOCHHO IBIIIEHOK’, yar. ¢aya ‘iuTs’, HOB.-yir. bala-Caqa... ‘To
ke, KHpT. ‘To ke’ ... . TyB. Caya ‘MeBEXKOHOK ... — TAOyHCTHYECKOE BHIPAKCHUE, HE MOYKET
paccMaTpuBaThCsl KaK HETIOCPEACTBEHHBIN SKBHBAICHT TIOPKCKOTO CIIOBA..., TOCKONBKY
OOIIETIOPKCK. C- BBICTYIAET KakK $- B BOCTOYHBIX s3bIkax KOxuo# Cubupu. Ho TyB. Caya
JIOJDKHO PacCMaTpUBaThCS KaK 3aMMCTBOBAHHE U3 MOHT., TJIe OHO TaKXKe BCTpedyaeTcs, Cp.
ITUCHM.-MOHT. caxa<*Caqa..., Xalx. c’axxa ‘mnazenen’. B Typ. caya n3BecTHO HauMHAas C
Typerkoro nepesoga «Futiihu ’§-Samy» [«3aBoesanne Cupumn»] Myxammazna u6n Omap
Baxuau (1388—1392 rr.) co 3HaUeHHEM ‘TITEHEL, He NUMEIOIIHUI OIIEPEHHS ....; B COBPEMEHHOM
TYPELKOM OHO U3BECTHO IT0 IUANEKTaM AHATOJINH, KPOME €€ BOCTOYHO 9aCTH, CO 3HAUEHUEM
‘ITs’ Kak CHHOHUM balaza...» (Menrec 1979, 170). CnaBuct Makc ®acmep B cBoéM
STUMOJIOTHYECKOM CJIOBape PYCCKOT0 S3bIKa HE TOJIBKO, CO CCHUIKOW Ha MeropaHCcKoro
n Kopmra, mpuanciun yara K TIOPKCKMM 3aMMCTBOBAHUSIM, HO M TIPUITACATT JUISL 9TOTO
3Ha4yeHHe ‘JIeByIIKa’ KHUPTHU3CKOMYy (Ha caMoM Jeje kKazaxckoMy) mara (Pacmep 1986,
309). B meficTBUTETHHOCTH OHO O3HAYAET ‘UTS’ ¥ OTJAETBHO OT IPHBEAEHHOTO bepe3snHpiM
1 MenropaHCKUM cIoBocodeTaHus Oana-1rara He ynotpeoisiercs (Kenec6aes 1987, 260).

Tropkosior Hukonait backakoB mojiaBan BCce TMIOTE3bl OPUEHTAIIUCTOB YXKE Kak
Joka3aHHBIA (pakT: «Her comMHEeHUH B TOM, 4TO 4ara B «CIIOBe» MpeAcTaBIsieT co0oi
TIOPKCKOE 3aMMCTBOBAHNE B 3HAYCHHUH «JIEBYIIIKA-HEBOJIBHHIA, PAOBIHS», — XOTS B TIOPKCKHX
A3bIKaX — APEBHUX U COBPEMEHHLIX... OHO COXPAaHUJIOCH TOJILKO B 3HAYCHUN «peGéHOK,
IBITUIEHOK, AETEHBIID)... J[peBHEPYCCKUM ke A3bIKOM U B «CIIOBE», U B JIETOIHCAX CIIOBO
yara ObIJIO YCBOSHO TOJIBKO B 3HAYCHHUH «HEBOJBHUIIA, TUICHHAIIAY...» (BackakoB 1976,
228; backakoB 1985, 157). B uém mpuunHa TOTO, YTO MPUCYTCTBYET TOJIBKO TaKoe,
CYIIECTBEHHO MHOE 3HAUYCHHE, OH HE TOBOPIJI. M oueMy Helb3st 3aCOMHEBAThCS, YTO 3TO
TIOPKCKOE 3aMMCTBOBaHME, — TOXe. Pa3BuTHE 3HaUeHN ‘IeBOYKa’ U3 3HAYEHUS ‘PEOEHOK’
JICWCTBUTENILHO BCTpeUaeTcsl, Hanpumep, odueMonroisckoe *keiiken ‘ped€nox’ naio
‘ZIeBOYKa, I0YKa’ B OPIOCCKOM, OYpATCKOM, KaIMBILIKOM s13bIKax (Nugteren 2011, 422).
Ho ms mpoTomonroneckoro *¢aka, mpotoTiopkckoro *¢aka ‘HOBOPOXKIEHHBIH peOEHOK,
JETEHBIN TaKoTo pa3BUTHsA He 3adukcupoBaHo (Starostin, Dybo, Mudrak 2003, 437).

Wrak, cymecTByeT HEKOE CTpaHHOE 0OCTOSTENbCTBO. Bo-TIepBhIX, 3HaUCHNE CIIOBA
CTOIIPOILIEHTHO MOHATHO M3 KOHTEKCTA JIUTEpaTypPHbIX TaMSITHUKOB. Bo-BTOpHIX, BO Bcex
TIOPKCKHUX A3bIKaX, KOTOPBIM OHO IIPUITUCBIBACTCS, CJIOBO CO CXOAHBIM 3By4YaHHUEM UMECT
COBEPILIEHHO MHOE 3HaYeHHEe, KOTOPOE CIaBSTHCKUM sI3bIkaM Hen3BecTHO. [Ipennonarars,
YTO OHO KOT/Ia-TM00 €ro MMENO, He MPUXOIUTCS, MOCKOIBKY HE CYIIECTBYET (haKkToB,
YKa3bIBaIOIIHX Ha 3T0. [IpHuKHBI I3MEHEHNUSI 3HAUECHHUSI, €CIIH OHO HMEJI0 MECTO, HEN3BECTHBI.
Huxkakux gaHHBIX O TPUHAUIEKHOCTH 3TOTO CJIOBA MOJIOBIAM TOXe HeT. JIornaHo 0610
ObI JIOMYCTUTb, YTO MPOU30IIIA OIIKOKA M YTO CIIEAYET HOMCKAaTh COOTBETCTBHS TEPMUHA
TIOBMBI B A3bIKaX APYTUX I'pymIl, 1€ OHO O3Ha4Yajo 6])[ HCBOJIbHUKA, HEBOJIbHUILY. HpI/I
9TOM IOCICIHHUC NOJI’KHBI HMCTh OTHOIICHHC K HpeBHeﬁ nu Cpe)lHeBeKOBOﬁ HUCTOpHUHN
Cesepnoro [IpraepHOMOpbS 1 OIU3IEKAIINX CTEeH. B KadecTBe TaKOBBIX BIIOJTHE
TIPaBOMEPHO MOTJIH ObI PACCMaTPUBATHCS CEBEPOUPAHCKHE SI3BIKH.
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JlelficTBUTENBHO, Yara Ha CaMOM JIelie COOTBETCTBYET OCETHHCKOMY cagar ‘pab’, cagajrag
“TO JKe caMoe’, POJICTBEHHOMY BaxaHCcKoMy Cokar ‘ciyra’, ‘CIyKUTelb’, yIOTPeOIABIIEMYCSI
B OTHOIIEHHWHU KACTHI CIIYT — CEMEHCTB, U3 KOTOPBIX HaOMpajach paHee MpUCIyTa JIsl
npaBUTENeH, Ta/UKUKCKOMY Cokar ‘ciryra’, capblkoibckoMy Cukar ‘cityra’, ‘IIpUCITyKHUK
(AbGaeB 1958, 286; [Tromesnnb 1976, 154; Crebnun-Kamenckuit 1999, 128). Illyruanckoe
YJOKap, 4aKap — CIIyTa, CIy KUTEeJb, Ha3BaHUE OHOTO U3 Ki1aHOB B bamxyse (Kapammoes
1999, 380). B MmkammMe «CyIiecTBOBala TAKXKe KacTa «CIryr (40Kap...); IMEHEM UX
Ha3bIBACTCS M TEIEPh OIHA MECTHOCTh, OTKY/a CEeJICHNE YK€ UCUE3JI0, U T OCTAINCH
TOJIBKO T10J1s1. B cenennn Ydkap UM Takue «CIIyTi», Ha 00s13aHHOCTH KOTOPBIX JIEKAIIO
OKapayJIMBaHUE BOWCKA BO BpPEMsl IOXO/a, a TAKXKE MOCTaBKa MPUCITYTH MPABUTEISIM.
3emiti 9OKapoB ObLTH pa30pOCaHBI IO pa3HBIM CEJICHUSIM, U B HACTOSIIIEE BPeMs 9Ta KacTa,
CMEIIABIIHUCH C OCTAIIBHBIMH JKUTEISIMH, HE TOJIBKO HE COCTABIISIET OTAEIBHOMN €THHUIIBI,
HO, 110 OoJplIel yacTH, 3a0bUIa CBOE MPOUCXOXKAEHHUE. Takoe JKe CeJIeHHe, C TEM XKe
Ha3BaHueM YOKap, HO ¢ 0ojee COXPaHMUBIIUMHUCS TPAIULIUSIMH, CYIIECTBYeT B 3e0aKe;
B OTOH CTpaHe ¥ MOHBIHE yIepXKaJIoCh JeJeHue Ha ap0o0CTBa, CYIIECTBOBABILEE paHee
B Mmkammme. 1o 370 afiMUHHCTPATUBHON CHCTEME, HA CeMb apOOOCTB MPUXOIUTCS
0JIHO, Ha3pIBaeMoe YoKap, U XOTsI CeNICHNUS, BXOASIINE B COCTAB €ro, pa30pocaHbl MKy
JPYTAMH HaCEJICHHBIMH ITyHKTaMH 3e0aka, IpUHAAIeKAINMHA K IpYTUM apooOCcTBaM, OHH,
TEM HE MEHee, COCTABIIIIOT OJIHO apO0OCTBO; OYEBUAHO, ITOT IIEPEKUTOK CTAPOTO CTPOS
yKa3bIBacT Ha MPEKHUH NOPAJOK, IO KOTOPOMY KaXk/1asi KacTa UMeja CBOE OTIEIIbHOE
ynpasienue» (Auapees, [Tonosuos 1911, 9). B 3Hauenun ‘pad, xosom, ABOPOBOI cityra,
YeJIsi/ib, BOJIBHOOTCTYNTHUK HPAHCKUI TEPMUH «darapy paclpoCTpaHUICS B pa3IUIHbBIX
s3pikax CeBepHoro KaBkasa, [larecrana u llentpanbHoit A3um.

Ha npeBHOCTH 3TOTO c0Ba yKa3pIBaloT nepcuzckoe (y Pupnoycn) ¢akar ‘ciyra’,
niexyeBuiickoe cakar, xopeamuiickoe j’kyr, corauiickoe ¢ yr, ckudckoe coOCTBEHHOE UM
Ouryapog (Tanauc). YcMaTprBaroT ero 1 B pOKCOJIAHCKOM IJIEMEHHOM Ha3BaHHH carajapyu,
yIoMsIHyTOM nMmIiepaTopoM HOnuanoM. 3To por3BOAHOE OT YABOSHHOM HHIONPAaHCKOH
ocHoBBI kar- ‘fienats’. Ckudckast 1 oceTHHCKas hopMa OJIH3KH corauiickoi (Adaes 1958,
286; Ctebmu-Kamenckuit 1999, 128; Tyanmaros 2001, 144; 3ypaes 2014, 98). UmenHo
TaK Ha3bIBAJIACh OXpPaHa OOTraThIX COTANHCKHUX KYTIOB, KOTOPYIO OHH OCTABILUTH y ce0s
ZoMa, yesxas B ganékue Toprossie sxcnequnnd (Frye 1998, 81). Kuraiickie nctoyaukn
nepenaioT 3To cinoBo Kak che-chieh (Golden 2006, 21).

OnHako B O3ME peyb UAET O KEHIIMHAX 3aBUCHMOT0 COCIOBHSL. JlelicTBUTENBHO, B
CacaHUICKOM cyaeOHuKe zan-i Cakar — ‘HamoxkHuIa . COXHUTEIBCTBO C HEW COCAMHSIO
KOHKy6I/IHaT C IMpaBaM¥ MJIaIIINX KCH. OT0T TCPMHH YaCTO BCTPEUACTCA B ICPCUACKUX
TekcTax B (popme ¢akar u 03HaUaeT, 1Mo KpaitHeH Mepe, B IUaNeKTe redpoB, KOHKYOHHY,
HasokHAIY. COTacHO MO3IHEHIINM MEPCHICKIM B3IIIsIIaM, TOJIBKO AETH MY)KCKOTO
ojia ot Opaka ¢ ¢akar JODKHBI OBITh IPUHSTH B ceMblo. [10 MHEHMIO MccienoBareei,
TEPMHH BOCXOJIUT K JIpeBHUM CEBEPHOMPAHCKHM si3bikaM (MHocTpanues 1917, 29-31).
HoBonepcuackas popma, kpome 0003HaUEHHS CIYTH, TOJMACTEphs, NMeNa 3Ha4eHUE
‘ropanyHas’ (Uénr 2008, 244). V nypuctanues I nHaAyKy1Ia 3T0 CI0BO (B aHTITUHCKON
TpaHcKpunmmy jukor) ynotpe6isiiock UMEHHO B 3HaueHHH “>xeHmuHa’ (Robertson 1896,
180; Crebmun-Kamenckuit 1999, 128). Takum o0pa3oM, yara IeiCTBUTEIFHO BIOJTHE
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MOTJIa 03Ha4aTh KEHIINHY-HEBOJILHUILY, a CIIOBOOOPa30BaTEIbHOE COOTHOLIEHHE MEXK LY
KHEBOPYCCKHUM Yara ¥ OCETHHCKHMM cagar COOTBETCTBYET MAJION3yIEHHOMY COOTHOIICHHIO
MEX]Ty CIIAaBTHCKUM XaTa U OCeTUHCKUM X&dzaer (Abaes 1989,160-161; bybenok 1997,
163). XapakrepHa B JaHHOM CJIaBSHCKOM 3aMMCTBOBAaHHMHU W HavyalibHas appukara 4.
[pu poneTnyeckoii ananranum capMaro-alaHCKUX U OCETUHCKHX CJIOB C HAYaJIbHBIM I
3TOT 3BYK B CIaBSAHCKHX A3bIKaX MOCIEAOBATEIbHO 3aMEHIETCSI Ha 4: ¢’ammar — 9ampa,
ca&pper — Jarypok, Jamapka, cyrv, cirwea, ciwra — garpa, cybyr, cubur — gymeipka,
qyOypoOK, Cyrxyn, curxun — 4ypoxk, cyt, cit@® — mouéT, 4TUTh, 4eCTb, Cyxt, Cifd — YUTHUT U
T.1. (AGaeB 1958, 301, 317, 319-320, 326-330; AGaeB 1965, 31).

Vke ucropuk u ¢pustonor [1érp Byrkos, u3yyas cocnoBHyro cuctemy Hapoaos Kaskasa,
HE COMHEBAJICS, «UTO MOJOBEIKHE Yark CyTh Te ke darapsl...» (bytkos 1821, 38-39).
[To3:xe kuA3b [1aBen BsazeMCKuil TOUHO TaK e MPUILEN K BBIBOAY, YTO KOILEH U Yark — 3TO
IUICHHBIE PaOBI, a «4ara) HaloOMHHIIA eMy 00 OZTHOM U3 KPEIOCTHBIX cocnoBui Kabapapl,
1 OH OTOXKAECTBHII €€ ¢ yarapamu — kpernoctHeiME B Kabapzae, Ocernn u Unrymerun
(Bszemckwmit 1873, 100, 271). BsazeMckuii yBepeHHO OOBSICHSUIL, UTO «4ara — INICHHUIIA,
Koriel — mieHHuK u pab» (Bssemckuii 1873, 287). K coxanenuto, ux HaOJIIOACHUS HE
OBUTH HU 3aMEYEHBI, HU OIICHEHHI.

OueHb CX0XKeE CIIOKHIACH CUTYALHS C KOIIEEM. JTO CJIOBO YIIOMUHAETCS B TIO3ME e1Ié
nBa pasa: « Ty Urops kus136 Beichab n3b chamna 3:1ata, a B cbmino komuesoy; «Ctpbiusii,
rocrionuHe, Konuaka, moraHoro xomies, 3a 3emito Pyckyro, 3a pansl Mropessl, Oyero
Cearcnasimnyaly (CioBo o monky Uropese 1950, 19, 22,22, 30, 42, 44). B naTheBcKoit
netonucu noA 1170 rogoM Komien YHOMSHYTHI PSJIOM C CeleIbHUKaMU — KOHIOXaMH,
cenaBIIUMH KoHeil: «...Ilyctu Ha Bopons chaensHuks! cBob u kombby (IICPJI 1871,
369-370). Jpyrue cmydan ynorpebiaeHus ciioBa Komieil B MmaTbeBCKOH JeTonucy,
B HoBropoackoit neronucu u IIuckapeBCKOM JIETONUCLIE TOXKE YKa3bIBaIOT HA UX
TIPUHAISKHOCTH K 3aBUCHMOMY HACEJICHHUIO, TFICHHUKaM, KOTOPBIM HEJIb3s ObLIO JI0BEPATH:
«ObICTB BBCTh MONTOBIIEMB OTH Korbst oT ["aBprikoBa oTb VcnaBuya, oxe uayTh Ha Hb
kus13u Pycerum» (IICPJI 1871, 369); «Youwma Bonoaumupu kusizs AHapes. . ., Osiie Cb
HUMB 0JuHB Koten Manby (IICPJI 1843, 16; TICPJI 1978, 78).

B nepBom m3gaHuu mMosMbl Komiel (GUrypupyeT Kak UMsi COOCTBEHHOE ITOJIOBIIA.
OmmO0YHOCTh 3TOU TPAaKTOBKH cpa3y cTana odeBunHa. Omtonor Sdxos [loxkapckuit
OTMETHII, YTO KOIIESIMH Ha3bIBAJICh OTPOKH, KOTOPBIe OKpYyxanu Kus3er ([Toxapckuit
1819, 68). I1o muenuro nuTeparyposena Jmutpus [lyOeHCKOro, «Tak Ha3bIBaId MIIaAIINX
KHSDKECKHX OTPOKOB, IJIEHHUKOB 1 paboBy ([lyOenckuii, 1844, 112). Takoii aBTOPUTETHBII
uccienoBarenb, kak Enmunudop bapcos, TiiarensHo npoaHanu3upoBa yrnorpebieHue
CJIOBA KOILIEH B KHEBOPYCCKHX JICTOIUCSX H, CJIEZOM 32 CBOMMU IIPE/IIIECTBEHHUKAMH,
MIPEIOTI0XKIII, YTO OHO O3HAYANIO0 «IUICHHHUKA-paba» M MPOCTO «YEIOBEKa HU3KOTO,
KOBapHOTro, Hebmaronapuoro» (bapcos 1889, 397-399). JlanHas TpakTOBKa BIIOJHE
000oCHOBaHa.

Bwmecte ¢ TeM, HEKOTOpbIE UCCIIEOBATENN CIIETAIU MONBITKY IMPOU3BECTH CIOBO
KoIIel OT TIOPKCKOro TepMuHa kourybl. [locnenuuit uMmeer Henblil psaa 3HaAaUEHUH,
HO B CMBICIIC IICHHUKA MM paba HUKOTAa He MCIHOIB3yeTcs. DTO 3HaUeHHE eMy 0e3
0COOBIX OCHOBAHUI MMBITAIOTCS MPHUAATh TIOPKOJIOTH. Biragumup Kanmamr ¢ omopoit Ha



YATA, KOIIEN U )KUBBIE IIIEPEIIIUPEI — 189

y30eKCKUH SA3BIK JOKA3BIBA, YTO KOIIEH — «TOTOBOM paOOTHUK, UMEIOIIHHA OT XO035MHA
3eMJII0, CEMEHA, M BOJIOB, a... KPOME TOTO, €I M MHILY; Ha 00SI3aHHOCTH KOLIYH
(xomm?) nexar Bce BooO1IIe paboTEHI 10 IToceBy M yOOpKe Xi1e0a, 3a UCKITIOUEHHEM JINIIb
xuutBay (Kamtamnr 1890, 112—113). MenuopaHckuii mpo0doBal peKOHCTPYHPOBATh CJIOBO
KOIIYBI «COCTOAIIUHN MPU KOUEBOM Moe3/e, 0003HbIN» (Menuopanckuii 1902, 19). Ero
stumonioruio nosTopui Dpux bepaekep (Berneker 1908-1913, 586). Mutpomonut
Wnnapuon (OrueHKo), HCXOI 13 TIOPKCKHX SI3BIKOB, BUJIEN B Komlee ‘paboTHHKA Ha TToJe’
(Imapion 1967, 183). [levansHo n3BecTHbIH Omkac CyiaeliMeHOB BO3BOJMII 3TO CIIOBO K
BBIMBIIINICHHOMY MM JIpeBHEKa3axckoMy Koy ‘koueBHUK (CynelimeHoB 1975, 16-18).
Maxc @acmep B CBOEM 3TUMOJIOTHYECKOM CJIOBApPE, COCIABIINCH HA MennopaHCcKoro,
BBIBOJIHJI KOLIEH OT HUT/IE HE 3aCBHIETEIb.CTBOBAHHOTO, HECYLIIECTBYIOIETO TIOPKCKOTO
xomnrau ‘HeBodbHHUK (Pacmep 1986, 362). Enmnzasera [llunoBa ykas3ana Ha Ka3axcKoe
KOCIIBI ‘Tipuciryra Bo Bpems mytemectBus (Lumosa 1976, 202). Menrec, moMumo
y30€KCKOT0 KOIIYH ‘TIaxaph, 3eMIIe/IeNIell, KPECThsIHUH , 00JII000BaJI Ka3aXCKOe CIOBO
KOIIIIY — ‘TIOTOHIIMK BBIOYHBIX Jtommaneii’ (Menrec, 1979, 113). backakos npemioxunn
KapaKaJaKCKHe CJI0Ba KOCIUIBI ‘COMPOBOXKIAIOIINN B TyTH’, aT KOCIIBI ‘CONPOBOXKAAOIIIH
nomanel (Ha 00sA3aHHOCTH KOTOPOT'O JICKHUT YXOJ 3a JOIIAAbMHU B IIyTH , ‘CBUTA’,
‘maxapp’, OTKyZJa | Mo3JHeiimee Kocmbl YHbIMBI ‘coto3 OeqHotel’ (backakos 1976,
229; backakoB 1985, 158). 3HadeHne y3HHKAa OHH HE UMEIOT, ]a U BO3HUKIIU YXKeE C
IIepex0I0M TIOPKCKUX HapOoJI0B K 3emieenuio. [ nmorerndeckue noctpoeHust MeHreca
n backakoBa 3aKpenuInch B HCTOPUYECKUX M 3TUMOJIOTHYECKUX cioBapsx (CroBapb
1980, 398; Etumomnoriunuii 1989, 70). Coriacuo apxeosnory Ceetinane [linetHéBoii,
KOIIIeil 1 BOBCe OB HE TNIEHHBIM, HE padoM, a, HAaIIPOTHUB, TI1aBOH MOJIOBEIKOT0 KJIaHa,
ko061 HazpiBaBmerocs kol (Ilnernesa 1990, 129, 133). Ho Takoe MOJIOBEITKOE CIIOBO
BOOOIIIE HE 3aCBHUIETENECTBOBAHO B HCTOYHHKAX.

Ha ¢one 3TX HeyIayHBIX STUMOJIOTHMH MOXKHO BBIABHHYTH IPEIIOJIOKEHUE O
pOJICTBE TEpMHHA KOIIIEH C OCETUHCKHUM Xast ‘TuieH’, ‘CChUIKA’, ‘CCBUIBHBIN’. DTO
JIEKCHKaIM3UPOBaHHOE ITPOIIE/IIee IPUIACTUE OT X&SSyN ‘YHOCUTB’, KOTOPOE, B CBOIO
ouepeib, BOCXOIUT K HpaHCcKoMy *ka§-, *kars§-, Kak i CXOIHBIC OCHOBBI B XOPE3MHUICKOM,
COTJTMHCKOM, ATHOOCKOM, MEPCHICKOM, ITyIITYHCKOM, MyH/DKaHCKOM, HIIKAIIIMCKOM
1 IPYTHX UpaHCKuX s3bikax (AbaeB 1989, 143, 189; Dmensman 2011, 299-300, 304).
Ot 3TOrO0 K€ KOPHSI MPOUCXOIAT Xope3Muiickoe prk’sy- ‘3aTounTh B TIOpbMY (OT -pari-
kasja-), cornuiickoe prk’ ‘3arouenue’, corauiickoe Oyanuiickoe 1 MaHuxerickoe prkys-,
MaHHUXEHCKOoe U XPUCTHAHCKOE Prqys- ‘apecTOBBIBATH, 3aTOYATh, 3alIUPATh’, COTUHCKOE
XpHUCTHAHCKOE ptqyS- ‘OrpaHMYMBAThH, 3aTOYATHh B TIOPbMY, NIPATaTh’, OaKTpUHCKOE
0 apA- ‘CHCPKUBATD, yIePKUBATh; apecTOBRIBATE (0T -pati-karda-) (Qmenmsman 2011,
304). ITosToMy 1 KoIIei Kak 0003HaUeHHE ITICHHIKA BIIOJIHE MOXKET OBITh IPOH3BOIHBIM
OT UpaHCKOTO KOopHs *kas-, mpyu KOHTAMHUHAIINH CO CIIABTHCKOW JTeKCHKOH Tuma *koS¢h(jb),
KHEBOPYCCKOT0 1 PYCCKO-IIEPKOBHOCIIABSHCKOT0 KOIIb, Komyy, *kosCans(jb), *kosc¢ava(jp)
(Otumonoruueckuit 1984, 186—-187).

Ha miepenupsl, ¢ KOTOPHIMHU aBTOP HO3MbI META(OPUUECKH CPABHUBAET IISITh CHIHOBEH
ps3aHckoro kKus3s [eba PoctucnaBuya — Pomana, Uropst, Bnaguvupa n Cearocnaga,
ocobeHHo yacTo obOpamaioT BHIMaHue HeockenTtuku (Bpaitaeckmii 2005, 178-179).
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BripodeM, MOHATHO, 9TO 3TO CHENHANIbHAS BOSHHAS TEPMHUHOJIOTHS U HE OpPYAHE, U3
KOTOPOTO CTPEIISIN, a TO, yeM cTpesisuii. Co3aérest BliedaTiIeHHe, 4TO «IIepernpaMm)
Ha3BaHbI KAKHE-TO SK30TUYECKHE CHAPSIIBI, O KOTOPBIX HA PycH 3Hanu, HO Ha BOOPYKEHUHI
uX He ObLIO, MHAue 3TO CIIOBO YacTO YHOTPEOISIIOCh Obl B KHEBOPYCCKUX NaMsTHUKAX
(Cxaspenxo 2003, 68).

JleficTBUTENBHO, yXKe MEPBhIC N3/ATEIN MTO3MbI COTIOCTABUIN UX YIIOMHHAHHUE C
JIETOTIMCHBIM coolmieHneM, kak B 1184 roxy nonosenkuit xaH KoHdak cobupancs «rpazpt
PYCKBIb ...TIOKEIH OTHBMB, Osi1e 60 00pBiTE MyXKa TakoBOTO OecypMeHHHa, ke cTphisme
XHMBBIM'b OTHBMB, O5IXY K€ Y HUX'b JIyIIX Ty3U caMocTpbiabpaum, o8a 50 My»Xb MOXaIIeTh
Hanpsiuy. CornacHo gononHeHusM Bacwmust TaTuiesa, Kaxpiil «ykpbIuieHb ObUTh HA
BO3Y BEJIMKOMB». B 6uTBe Ha X0poJie MoJoBenKoe BOMCKO ObUIO pa3rpoMIIEHO, IOHECs
OOoIBIIINE TOTEPH, U HE YCIIENO BOCIONB30BATHCS CBOUM TEXHHUECKUM IIPEBOCXO/ICTBOM,
IIPUMEHHUB CBOM MeTaTelbHble MamuHbl. KoHdak 6exan, Ho Brmagumupy ['mebosuuy
Ps3anckomy n McrucnaBy PomanoBuuy CMOJIEHCKOMY YJQJIOCh 3aXBaTUTh B IUICH
MITaanryto sxeHy KoHuaka, «i oHOro 6ecypMeHHHa s111a, Y HEero ke OSIIeTh )KUBBII OTHb,
TO 1 TOro Ko CsiTocnaBy npuseznomnia co ycrpoeHbiMb» (IICPJI 1871, 428-429; Tarumies
1774, 259). Takum 06pa3zoM, UMeHHO Onarozapsi 100JIeCTH OHOTO U3 ChIHOBeH [ eba
PoctucmaBrya cTpamiaeie caMOCTpeEITbl OBLTH 00€3BPEKEHEI.

HVcTonkoBaHMIO W3 CIIaBIHCKHX S3BIKOB CIIOBO HE MOAMAETCS, pa3Be YTO B CKa3Ke
13 ApXaHreJbCKOH I'yOepHUH MPHUCYTCTBYET «IIIepKa-nepouiepoukay (AdaHacses
1863, 92). Ho Ilnaron Mennopanckuii 0OpaTiil BHIMaHHE Ha TO, YTO HCKYCHUK,
YMEBIINH CTPEISTh )KUBBIM OTHEM, Iomnal Ha ciyx0y Kk KoHuaky ¢ MycCyJinbMaHCKOTO
Bocroka, r11e B TO BpeMsi AEHCTBUTENBHO CYLIECTBOBAIM OTPOMHBIE KaTaIlyJIbThl U
CaMOCTPEINbI-0aITICTHI, Ha3bIBABIINECS MO-TIEPCUICKH YapX, TO ECTh KKOJIECO», — M3-32
6110Ka, HaTATMBaBIIEro UX TeTuBy. Komeco (4apx) HaTATMBAIO CKPYYEHHbIE XKHJIbI MIIN
BEPEBKY, KOTOPBIMH BhIOpackiBasiachk crpeia (Tup). CyniecTBOBaIN OaIHCTHI, KOTOPHIE
BBEIOpackiBaiy cpa3y 1o 10 u 6onee crpen. UMeHHO Takue, BUIUMO, 1 npruoopén Konuax,
HaHSB B IPUJIa4y BOCHHOTO CIIEI[HATINCTa-MyCYyJIbMaHNHA, YMEIOIET0 U3 HUX CTPENIATh.
3akuraTe’apbHBIA CHapsA TaKOrO TPOMAJHOTO CaMOCTpeila UMEHOBAJICS THP-U-dapX.
On 6511 U3BecTeH U y apaboB B XII Beke. ['oprounm MaTepuanoM IJis HETO CITy>KHIIa
He(Th. IMEHHO 3TOT TepMUH YMOTPEOIAETCS y MEPCUACKIX XPOHUCTOB JIKyBeitHH,
Pamna an-/Iuna u Mupxonga. B wactHocTy, J[>)KyBeitHH, ONKMCHIBas B3ATHE MOHTOJIaMH
Camapkanga B 1220 roay, yka3bIBaeT, YTO yKPEMUBIINECS B MEUETH 3allIUTHUKU TOpoja
MIPUMEHSUIIA He(Th U THP-HU-YapXH, HO KOT'JIa COCyJaMu ¢ He(hThIO 3aBJIaeIl MOHTOJIbI,
TO COXKTJIM MEYETh U HAXOJAIIUXCA TaM Jifoaed. Pamma an-JluH UCTIONB3YET 3TO CIOBO
JUTs1 0003HAYEHUSI OTPOMHOM cTpertbl. OHO eI AOJIT0 MPOAOIDKANIO COXPAHATh 3HAUCHHUE
CHapsJa C TOPIOYNM COCTaBOM, pakeThl. IMEHHO TaKNMH CHAPAJaMH CTPEIISUT U3 CBOMX
camocTpelnoB «oecypmernn» Konuaka (Memmopanckuit 1902, 25-28).

1o 3ameuannto boprca AnGopoBa, MeTaTeNbHbIE MAIINHBI OBIITH H3BECTHBI APEBHUM
accupuiiiaM, rpekam, nepcam em€ 3aJo0iro 10 H.3. JpeBHelunii MeTaTeabHbIN
CHApAA-TyK, IPU IOMOIII KOTOPOTO BBIOPACKIBAJIUCH CTPEJIBI Ha JabHEE PAacCTOsHHE,
ynotpebusics u it 0xoTel. Kpome styka co cTpenamu, acCHpHiAIiaM OBLIM M3BECTHBI
KaTamyJbThl, KOTOPEIMHA MeTanuch kamMan a0 10 xr Ha muctanmmio 10 500 M u Gonee
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(mo 1000 M), ocagHbIe OAITHA, C TOMOIIBI0 KOTOPBIX MOXKHO OBLITO IIepeOpOCHTH BOMHOB
Ha CTEHBI HETIPUATEIBCKOM KpenocTH. ['pekn 1 puMIIIHE T03aMMCTBOBAIIM ATH MaIlIHEI
y aCCHpHHIIEB M YCOBEPIICHCTBOBAIH UX. Y HUX CYIIECTBOBAIM JIaXKe CIICIHAJIbHBIC
KaTaryJbThl 1 OQJUIMCTHI HE TOJIBKO JJIsl METaHHsI KAMHEH, HO U cTpedl. briToBanu Takxke
SIIMYHBIC BOPOTHI ISl IOIbeMa BOMHOB Ha 00eBYIo OalirHio mpotuBHUKA. He orcTaBanu B
9TOM OTHOIIICHHH U APeBHMUE epchl. Taxk, B BoitHe naps Kupa ¢ muanitnamu nox Capramu
apmust Kupa nmena 6oeBble OalrHu BBICOTOIO 110 5,5 M, KOTOPBIE IEPEBOZMIACH BOCEMBIO
rapaMy BOJIOB W NogHUMaiH 110 20 yrydHuKoB. [lepchl Takke UMEIN MeTaTelbHbIe
ManmHbl (A0opoB 1979, 249-250). D10 OBLIM HPEANICCTBEHHUKY YapXoB. [ oproure
BEILIECTBA, 3ar0paBLIMECs IPH ITaJieHUH, Ha BocTOke MeTau 1 U3 pydHBIX CaMOCTPEJIOB
(Menuopanckuii 1902, 26; ITnernesa 1990, 136; [Tmaytun 2000, 153—154). B otnuuune ot
«rpedeckoro» oras Buzantuiines (Menrec 1979, 180-181; IIpimax 2007, 94-97), Takoii
<OKMBOI» OTOHB IPUMEHSJICS HE Ha MOpE, a KaK pa3 Ha CyIle, KIOCYXy».

MycysbpMaHe BITpaB.y 4acTO IPHUBIIEKAIHNCH KaK CIICIUAINCTHI IO OCATHBIM MallInHAM.
Bcnomunaercs yka3 aparonckoro koposst Xatime I Cpaseusoro ot 1298 roza, cornacHo
KOTOPOMY capauyHbl DJibue JODKHBI ObUIN MOCIATh «JUIS 0Ca/Ibl 3aMKa AJIbXaMbl BCEX
OaJMCTapueB, KAKUE €CTh B HA3BaHHBIX JJOJIMHAX M TOPOJIKAX, C OaJIIMCTaMH U ITPOYNMHU
HX 0CaAHBIMH MaIIHAMH....» (Bapbsmr 2016, 309). «becypmenunay Ha ciayx6e y Konuaka
Emenssn [Ipumak canrtaer xopesmuiiniem (IIpimak 2007, 92-94), a Cretnana [LitetHéBa
— azepOarimkannem ([lnetaera 1990, 136). Takum 00pa3oM, CTaHOBUTCS IOHATHO, YTO,
10 BBIP2YKEHHUIO aBTOPA M03MBI, BCEBOIO MOKET CTPENSTh BaCCATbHBIMU KHSA3bSIMU-
BOWHaMHU, CbIHOBbsIMHU [ 11e0a PocTuciaBnya, Kak >KUBBIMU 32)KUTaTEIILHBIMU CHapSIaMH
U3 MEPEABHKHOTO OPYAUS [yl 00CTpeia ropoioB B BUJIE OTPOMHOTO JIyKa Ha TeJlere.

AmHanoroB 3Toif MeTadopsl HeT. EAMHCTBeHHAs mapajuiens TaKOTO HEOOBIIHOTO
MH(OIIOTHYECKOTO 00pa3a MPOCIEKUBACTCSI B HAPTOBCKOM 3I10CE OCETHH, 3 UMEHHO B
nukie batpasa. Hapr Bartpas, kak yoemutensHo mokasan XKopx Jromesms ([roMe3nib
1990, 14-22), — nepcoHax, BOCXOJISIIUH K JPEBHEUPAHCKOMY OOTY TPO3bI, U3BECTHOMY
e y ckugos.

B HeckonbKHX BapuaHTax ckazaHus o baTpase onuchiBaeTcs, Kak repoi mojb3yeTcs
IIPH CITy4ae CBOMM METAJUTMYECKUM TEJIOM Kak cHapsaoM. M3HavaiapHO peds muia o
ctpene ((aT) — oHa COXpaHUIACh B HECKOJBKIX BapHaHTaX. B omHOM U3 cka3anuii batpas
TpedyeT, YTOOBI €ro MOJIOXKMIIN Ha JIyK M BRICTPEJIMIIN UM B HarpaBieHuH YEpHOTo MOp4.
Tam o 3akanser cBoé Oynarnoe teno (Ilpad 1871, 168). Tak xe barpa3s 3acrasnser
NIPUBSI3aTh ce0sl K CTPEJie, U OHA JIOCTABIISET €r0 K HENPHUATEIbCKOMY T'OPOAY HJIM BOUCKY.
B HEKOTOpBIX BapuaHTax HAPTOBCKHIA BUTA3b CaM BEJIUT U3TOTOBHUTH ISl 3TOTO TaKOH JIyK,
YTO ABEHAANATH OBIKOB ¢ TpyAoM ero notamart (Luduep 1868, 54). Hame xe peds nuaer
00 Opy’KHH, KOTOPOE B 3MIOCE HA3BIBACTCS IYIIKOH M KOTOpyIo barpas Benut 3apsauth
co0oii kak siipoM. OH 1ajiaeT, Kak OTHEHHasI IJIBI0A, TIIABSI M CKUTast BCE Ha CBOEM ITyTH, U
pa3pyaeT HelpUCTYIHYO TBepbIHIO. CyIIeCTBYIOT TaK)Ke MHOTOUHCIICHHbIC BAPHAHTEHI,
B KOTOPBIX barpas npocut HapTOB MOCTaBUTH €TI0 KaK CTPEIy Ha JIYK U BBICTPEIIUTh UM
B HEMIPUCTYIHYIO KpenocTh Yapi, I'yp, Xb13. B utore repoit, ocTaBmnch HEBPEAUMbBIM,
MpoOHMBaET CBOMM TEJIOM Opelrb B CTeHEe KpenmocTH. B Ooiee MO3AHUX 3aMUCIX 3TOTO
CIO’KETa BMECTO JIyKa M CTpeibl purypupyer Oombmias mymka pona bopara, koTopyio
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Barpas mpocur npusestu (Illanaes 1871, 34-35; [amsarauku 1925, 90; Haprter 1989,
253; Hapts1 2005, 390, 404, 552). B mymky Bopata BripsiratoT mectHaaaTh nap ObIKOB,
KOTOPBIX MOTOHSIOT caMble MMeHHThIe HAapTH ([Tamaraukn 1925, 90). Unoraa batpasy
MIPUXOJUTCSI CAMOMY IIPMHECTH Ha CIIMHE MyIIKy Ha Mecto OutBel (Mumutep 1881,
44-45). I'epoit 3acTaBiseT BIOKHUTH ce0s1 B CTBOJI COTHYTHIM HAIloo0ue sapa, 9To0bI
HOTH ¥ roj1oBa BeuteTen ogqHoBpeMenHo ([Tamsaranku 1925, 90-91). [Tymky 3apsoxarot
1 BBICTPEJIMBAIOT B Ty )K€ KpemocTb. baTpa3 3/1ech BBICTYMAET B POJIH KUBOH CTPEJIBI
1 METaTeJIbHOTO CHapsia. BRITSHYB BHepen pyKH, OH IPOOMBACT CTEHBI M U3TOHSET
13 KPerocTH e€ JeMOHWYECKUH rapHU30H, 0CBOOOJUB IUICHEHHYIO KEHY APYToro M3
npociaBiieHHbIX HapTOB — Cocnana (Co3bIPBIKO), UMEIOIIETO COJIIPHYIO IIPUPOJTY.
«baTpa3 neiicTByeT IPEeUMYILECTBEHHO KaK METATEIbHBIN CHAPSJ, OH OAHOBPEMEHHO —
1 Tepoit, u opyxue» (dromesmns 1990, 17-18, 38, 42, 62; drome3uns 1976, 59, 62-63;
Abaes 1990, 185, 248; Tzummoiiter 2003, 92-93). IlogoOHbIe OpYIHs IBHO OBLIN OYCHD
pelKy, TaK KaK UM BJIAJIEN TOJIBKO caMblii OoraTblii poJ HapToB (AnbGopos 1979, 242;
Hromesms 2003, 92-93).

Iopoii Barpa3s Tpebyer 3apsauTh cOOOW TUTaHTCKYIO MYIIKY U BBICTPEIIUTH HUM B
HETIPHUCTYITHYIO KPEToCTh Y api-ajinapa, AeNaBIIero HapTaM MHOTO BpeJia ¥ BCSTUECKH MX
yamxkasizero. [Ipodus kpenocts, batpas mobexxgaer Yapr-annapa U IeaeT ero Hapceraa
nokopHbIM HapTaMm ([Ilanaes 1876, 19-20; I'pucap 2003, 40). BeicTpeneHHBIH U3 ITyIIKH,
Batpas coxpymraet kpernocTb XbI3, IPUHAIEKAIIYIO YBaXKAEMOMY ¥ MOTYIIIECTBEHHOMY
Haysir-annapy bypadapHsiry, uss gous sBisiercs xenoi Cozpipbiko (Haptsr 2005, 390).
JlBeHaamare map OBIKOB TAHYT MYLIKY (capMaj3aH), U3 KoTopoit barpa3s mpukas3biBaeT
BBICTPEHTH cO00i B roposl ThiHT. OUyTHBIINCH TaM M Pa3pyIIuB Beck ropoj, barpas
KapaeT MECTHOTO MpaBuTess — youity ero otma (Mmmiep 1881, 22-23). A B BapuanTe,
rze batpa3s cokpymraer KpenocTb Hapo/a YUHTOB H T0OBIBAET HEBECTY /IS CBOETO OTIIA
Xamplna, mymka (Xb&pra&Har), 13 KOTOpoi UM CTPEJISIFOT, IPUHAIICKUT IPOMOBEPIKILY
VYammra. OHa BEICTpPENHBACT TakK, 4To 3emiist coaporaercs (Xyccap 1936, 40—43). C
MIOMOILBIO BBICTpena 13 OoJbinoi nymku barpas npoOuBaeT Kpenoctb XbI3, 4TOOBI
BBI3BOJIUTH CBOIO HEBECTY, 0Yb MOTryllecTBeHHOro CaliHar-angapa, MOXHIIEHHYIO
UYenaxcapronom (Xyccap 1936, 125-126; Upon 2007, 220-221). B npyrom ckazanuu
Batpas npukasbpiBaeT MOJIOKUTE Ce0s1 Ha JIyK M BBICTPEIIUTH UM B HAIIPABJICHUH KPETIOCTH
Caitnar-annapa. Tam kak pa3 HaxoIATCsl HEOOXKHUTEIHN — 3361 ¥ 1ayaru. OHU TBOPSAT Cy A
Haj nynroi otna barpasa. batpas, BBIIyIIEHHBIH U3 JIyKa, TPOOUBAET KPBIIITY 31aHH
(nnu BepXyLIKy IOphl), II€ OHM 3acedaroT. [Ipu3emMauBIINCE HA CKaMblO, OH TPO3HO
CIpaIIKBaeT, OCMEIATCS JIW OHU CynuTh baTpa3zoBa otia. OOHaXUB cBoM Mey, batpas
yOnBaeT HECKOIBKIX HEOOXKHUTeNeH, a OcTalbHBIe yIeTaloT Ha Hebo jkajmoBaThCs bory
(IThad 1871, 168). 35181 1 Hayaru MOTYT 3IMOYMBIILIATE U HAa caMoro batpasa, Ho, Oy xydn
BBICTPEJICHHBIM W3 MYIIKH, KOTOPYIO IPUBOJIOKIIM JIBEHAIIATh Nap ObIKOB, OH IIPOOMBAET
KperocTh YapI 1 HauuHaeT UCTPEOIATh cOOpaBIINXCSl Ha COBEIaHne HeOOXKHUTENeH
(ITamsitHukm 1928, 25). CoOGcTBEHHO, 3TO BOOOIIE CaMblid cTapblii 3a)MKCUPOBAHHBIN
CIOKET HapTOBCKoro 31oca oceTuH. ['enpux Ommyc Knanpor B 1814 rogy, ynomusas o
nputoke Kybanu, pexe Ypymn, nucal, 9To «IpeBHsII KPENOCTh, HA3BaHHAS B IPEIaHUAX
oceTHH Yaprduuapom, ...0bl1a yIUBUTEIFHEIM 00pa30M 3axBadeHa ux repoeM baxrepazom,
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coiHoM [lamu1ia, cornmacuBImMcst ObITh OMEIIEHHBIM B ITYIIKY 1 HA CHAPS/IE 3aITyIIEHHBIM
B ropo» (Knampot 2008, 107; I'arnoit 1977, 95).

B HEKOTOpBIX MHOATHUYECKHUX BapUaHTAaX CKa3aHUS ITOT XKe repoil BEIUT 3ampsub
BOCEMb I1ap CaMbIX KPEMKHUX JIOLIa e, YTOObI BO3WIHM 32 HUM €ro OOJBLIYIO MYIIKY.
OH yrpoxaeT HOCTaBUTb €€ Ha BEPIINHE KypraHa, BRICTPEINUTh c000il U3 He€, MpoOUTh
KPETIOCTh ¥ Pa3pyIINTh BOCEMBCOT JOMOB HapTOB, OCJIEHHUTh UX OTHEM, OTIIYIIUTh UX
rpomoM (Kabapauackwuii 1936, 60; Jromesmns 1990, 30). Beé aTo BoTHE COOTBETCTBYET
ero rpo3oBoi npupoze. Ciryyaercst 1 yIIOMHHAHHE Yero-To Bpojie KaTamyibThl (AbaeB
1949, 320), Ho BOOOIIE B 3aMMCTBOBAHHBIX BEPCUSIX HAPTOBCKOTO 3I10CAa €CTh TOJBKO
IylIKa, B CHJIy O3/IHET0 BpEMEHH yCBOCHUsI cKazaHuid. [leno B ToM, uTo 60eBoe opyaue,
KOTOPBIM HapThl 3a0paceiBasii baTpasa B KperocTh ero NpoTHBHUKA, MTPEACTaBIISUIOCH
OCETHHCKHMH CKa3HUTEIIMU TO B BUJE OTPOMHOTO JyKa M CTpeJ, TO B BUAE KAaKOIo-
TO 0oJiee CII0XKHOTO NMEPEIBIKHOTO COOPYKEHHsI, KOTOPOE OHU MOTJIH ONPEACIUThH
KaK MOPTHpY (XbymOapa), XOTsI OCO3HABAJIM, YTO MOPTHPHI IMOSBUIINCH TT03XKE JTyKa
u crpen. C nosiBIeHHEM MOpoXa, MPH MOMOIIN KOTOPOTO U3 jKepia OOEBOTO OpYXKHS
BBITAJIKUBAJIOCH SAAPO, Yy CKasUTeNel MepeMelanuch IpeaCTaBIeHUusl 0 MeTaTeIbHON
MaIpHe-0aIicTe, BRIOPACHIBAIOIEH CHAPSIL IPH MTOMOIIM YIPYTOro Tela, U MyIIKe,
CTpeIsIIoneH npu oMoy nopoxa. Opyzue, OrUCchIBAEMOE B TaHHOM IIMKJIE CKa3aHUMH,
a UIMEHHO JIyK CO CTpeJIaMH, ObUIO O4eHb OOJBIINM M TSDKENBIM: €0 MOTJIH CABHHYTH
C MeCTa TOJIBKO JIBEHAIATh WU IMIecTHAAUATh nap ObIkoB (Anbopo 1979, 240, 242,
247). OHO HalIOMHHAET CAMOCTPEJIBI JIETOITMCHOTO «OeCypMEHNHAY.

donpkitopuct bopuc Andopos mpeamnonarai, yTo odpas OymaTHoro Hapta barpasa
KaK CHapsiaa s OaJTUCTHI 3apOJUIICS y MPUYEPHOMOPCKUX HPAHIIEB 33JI0JIT0 10
CPEIHEBEKOBBSL. Y CPEHEa3NaTCKUX U eBPONEHCKIX CKH(OB U cCAapMaTOB HE OBLIH H3BECTHBI
9TH B/l BOCHHBIX MAIINH, TaK KaK OHH 110 TPEUMYIIECTBY OBUTH KOUEBHIMU KOHHUKAMH.
Ho npenku ocetun BeTpeuanuch ¢ Boiickamu nepeuackoro uaps Kupa I u Anekcannpa
Makxkenonckoro enié¢ B Cpenneit Azuu. Ha Boopy:keHUH BOWCK 3THX MOJKOBOJIICB OBLITH
BCE BUJBI OPYXKHUSI TOTO BPEMEHH, BKJIIOYasl U MeTaTeIbHble MallHHbL. [Ipenku oceTuH
uMenH Jiesio u ¢ Bovickamu Jlapus I, mepcuackoro maps, B Cpenneit Asuu u B EBpore,
a 1mo3xe Ha Oeperax UepHOro Mopsi ¢ BOWCKaMHU IPEKOB M PUMIISIH, KOTOPBIE TAaKKe
MMEIH BCE BHBI KaTaIyJIbT, OAJUTHCT U OCAAHBIX MAIIMH IS IEpeOpPOCKH BOMHOB Ha
CTEHBI KPEIOCTH CBOETO MPOTUBHHUKA. BCe 3TH MalIMHBI OTJINYAINCH OOJIBIINM BECOM,
KaK «IyKU» U «IYIIKW», YIOMHHAEMbIe B HAPTOBCKHX CKa3zaHMsAX (Anbopos 1979, 250,
251). To ectb Mudonorema barpaza, KOTOPBIM CTPEJISIIOT U3 OAJUIUCTHI, CKOPEE BCEro,
chopmupoBaiach enié B ckuo-capMaTCKyr 30Xy, a 3aTeM OCOBPEMEHHBAJIACH B
COOTBETCTBHH C Pa3BUTHEM BOCHHO-HMHXECHEPHOTO Jena. [l cpaBHEHHS ¢ THP-U-4apX
Ba)XKEH M Jpyrod (akT: B OCETHHCKUX HAPTOBCKHUX CKA3aHMSAX M BOJIIECOHBIX CKa3Kax
¢urypupyer HazBaHUE 3araJOYHONH TPOMO3JKOM BOCHHON MamIWHBI 1EepXb (LHIXb,
LUPXb, IUPHIXb, IIHIXb), KOTOPOE BOCXOAUT K IpEBHEUPAHCKOMY (aBECTHHCKOMY) Yaxpa
«KOJIECO», AaBIIEMY CPEeJHEHPAHCKOE YapX, HOBOIEPCUICKOE uepX. Tak HMEHOBalIach
OJTHA U3 IJIaBHBIX COCTABHBIX YacTell mepcuackoii 6aymmncTsl. Yarie Bcero obagareneM
OpY’KHs C TAKUM Ha3BaHHEM siBIsgeTcs barpas. OH MOIyduI1 3TO OpYyXKHE 110 HACIEACTBY
OT OTHA, U OHO HEM3MEHHO NPHUCYTCTBYET B CKAa3aHMIX O TOM, KaK OH MCTHJ HapTaM
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3a cMepTh cBoero otia Xambina (Ambopos 1979, 238-239, 247, 249, 254-255). A
B CKa3aHWu o cbiHe YaHa3a, MasieHpkoM Cayyae, yIOMHHAETCs A0poroe opyxue, 3a
KOTOPBIM OXOTSITCSI HApThl, — «CTpensl nupbixb» ([lamstauxu 1925, 29, 37; Anbopos
1979, 244-245). BeipakeHne «@atbl HUPBIXB» KaK pa3 COOTBETCTBYET MEPCHICKOMY
Tup-u-yapx (Anbopos 1979, 255-256).

3T0 0tMH 13 MU(OIOTHIECKIX 00pa30B IMOIMBI, aHAJIOTH KOTOPBIM MOKHO HAWTH B
(onbKII0pe NPaHOS3BIYHBIX HAPOIOB M KOTOPBIH JIMIIHU pa3 JOKa3bIBAET €€ Ay TeHTUIHOCTb.
ITpu 5TOM Ba’kHO, YTO AJISI TFOPKO-MOHT'OJIECKOTO 31I0CA MOTHB HEYSI3BUMOTO TepOs, TMIHO
BBICTYIIAIOIIETO CTPENO MM METaTeNbHBIM CHApsIIOM, a0COMIOTHO HexapakTepeH. Keraty,
BBH/1y BO3MOKHOCTH HENOCPECTBEHHOTO OOIIEHHS C HOCUTEISIMHU CEBEPO-BOCTOYHOM
MOATPYIIIEl UPAHCKUX SA3BIKOB B KHSKECKOM cpefie, CTOUT OTMETUTh, YTO UMEHHO
Cy3IanbcKuii KHs13b BeeBono FOppeBHY ObII kE€HAT Ha allaHKE, O YEM CBHJICTEIbCTBYET
neronrcHoe coobenne o coouTuax 1182 roma: «Kusa3e KeieBbckbIii CBITOCIABE
BceBononoBmus oxxenu 2 chiHa, 3a [ h0a mos ProprukoBHy, a 3a McTHCIaBa SCHIHIO U3
Bonognmupa Cyskpanbckoro, BeceBonoskHo cBecTh; ObICTh ke Opaks Benukb» ([ICPJI
1871, 422). OTcroa BBITEKAET, YTO ChIH KHEBCKOTO KHs13s1 CBsiTocnaBa BeeBonogoBruya
Mcrucnas u cy3nainbCkuii kKHsa3b BeeBonos FOpreBrd ObUTH JKEHATHI Ha JBYX CECTpax,
aJlaHKax Mo MpoucxoxaeHuto. Kak 3Bamu sxeHy McTuciaBa — HEU3BECTHO, a BOT MMs
JKeHbI BceBoioga HeTpyIHO ycTaHOBHTS. JleTonmch coobmaer, uro B 1205 roxy «B 19
MapTa IpecTaBucs BeinKas KHruHE Mapist BceBosnoxkHas». B cBsI3n ¢ 3TUM «CMOJIEHBCKIH
eMUCKY'b M UTyMeHb Muxanrs OTpoubsSTro MOHACTHIPS IpHILTH 00 051Xy Ko BeeBonony
OTH cBaTa ero Mcruciasa o Mupy». ECTb Bepcus, 4To peub HIET O IOTOMKaX TeX aJaHOB-
ACOB, KOTOPHIX B 1116 romy nmepesicinaBckuit KHA3b Sponoik Bnagumuposuy nepecenun
¢ «lonay» (IICPJI 1856, 112; By6enok 1997, 122). Ho moxHO npennonaraTs, 9To 0opa3
OTB2)XHOT'O BHUTSI351, BBIITYIICHHOTO U3 OIPOMHOTO JIyKa B Kau€CTBE >KUBOW CTPEIHI B
CTaH BParoB, IOSIBUJICS B II03MeE HE B PE3yJIbTATe 3THX CPEAHEBEKOBBIX MEKITHIIECKUX
KOHTaKTOB. OH, KaK ¥ HEKOTOpbIE Ipyryue 00pa3bl 1 MOTHBEI, HAMHOT'O JIpEBHEE M OTpaXKaeT
SMHUYECKYI0 TPAAULHIO CKH(O-capMaToB, ITOBIUSBILYIO HA CJIABSIH.

Taxum 06pa3oM, «OKUBBIE MIEPEIINPED» TOAMBI YITO00IISIOT CEIHOBEH KHI3s 1 71e6a
PoctuciaBuda rpo30BoOMy reporo HapTOBCKOTO 3110Ca, KOTOPBIH TOPa3UiI BParos, IPHKa3aB
BEICTPEIIHTE COOO0I 0 HIM U3 OTPOMHOTO IIePEIBIDKHOTO camocTpena. [IoBomoM K Takoit
MeTaope TOCITY W HeJaBHUI 3aXBaT OJHUM U3 3THX KHA3EH MOJOBENKHX OAJUIHCT.
Jaxe Ha3BaHust paboOB U paObIHb, YIIOMSHYTHIX TaM ke Kak Oyymune Tpoden BeeBonoa
Biagumupckoro, ieHa Ha KOTOPBIX yHa ET, BO3MOXKHO, 00s13aHbI OSIBIIEHUEM UPAHCKHM,
a He TIOPKCKUM s3bikaM. CKopee BCero, 3To CiIebl ATHUYECKoro cybcrpara. TecHoe
NIEPEIIETEHNE POICTBEHHBIX CBS3EH PyCCKUX KHA3EH, C OJHON CTOPOHBI, M CEMEN aJIaHCKOI
apUCTOKPATHH, C OPYTOH, pa3yMeeTcsl, BICKIN 3a COOOH MEXKYJIbTYPHBIE KOHTaKThI
000MX HAapOAOB, HO IIPOHUKHOBCHHE 3JIEMEHTOB CEBEPOMPAHCKOI0 (DOJIBKIOpA, C €ro
MHU(OIIOTHEH, TOITHKOH, NepeKUBAaHUEM [IAMaHUCTUYECKHX TPECTABICHHUH, KOTOPOE
MIPOCIICKUBAETCS HAa BCEM IPOTSHKEHHHU MOAMBI, BOCXOIHUT K Ooliee ApeBHEMY, CKH]O-
capMaTCKOMy MEpUOLTy.
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CHAGA, KOSHCHEY AND LIVING SHERESHYRS

KosTYANTYN RAKHNO
SO

One of the most difficult episodes to interpret in the Tale of Igor’s Campaign is
the author’s address to the Grand Prince of Vladimir, Vsevolod Yuryevich, who
held great military power:

Great Prince Vsevolod!

Do you not think of flying here from afar
to safeguard the paternal golden throne?
For you can with your oars

scatter in drops the Volga,

and with your helmets

scoop dry the Don.

If you were here,

a chaga would fetch

one nogata, and a koshchey, one rezana;
for you can shoot on land

living shereshyrs [these are] the bold sons of Gleb!

According to the poet, Vsevolod could even chastise the Volga and the Don
river areas, occupied by the peoples of Steppe, just like the ancient Persian kings
had chastised the rivers and seas. It is characteristic that the words used for fe-
male and male slave — chaga and koshchey — are apparently borrowed from the
Northeastern Iranian languages, which are close to modern Ossetian.

However, the biggest mystery is the idiomatic expression “living shereshyr”
— meaning special arrows. The first publishers of the poem compared it with the
chronicle about the Polovtsian Khan, Konchak, who had acquired ballistas (huge
crossbows on carts) that shot ‘living fire’ and hired a Muslim specialist to operate
them for the siege of the Ruthenian cities. This formidable weapon was captured
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by the Ruthenian princes. In the poet’s words, Vsevolod could shoot the vassal
warrior princes (the sons of Gleb Rostislavich) like living fire arrows from the
ballista (tir-i-charkh).

There are no analogies in this metaphor. The only parallel of such an unusual
mythological image can be traced to the Nart epic of the Ossetians, the Batraz
cycle. Nart Batraz, as Iranists have proven convincingly, is a character that goes
back to the ancient Iranian god of thunder, even known by the Scythians.

In several versions of the legend of Batraz, the hero is sometimes described as
using his metal body as a projectile — in several versions, an arrow. In one legend,
Batraz demands to be put on a bow and shot towards the Black Sea, where he
hardens his Damascus steel body. Batraz also has himself bound to the arrow,
which carries him to the enemy city or army. In some versions, the Nart knight
orders a bow to be made that is so large that 12 pairs of bulls can hardly pull it.
More often, the weapon is called a cannon and Batraz is the cannonball. It falls
like a lump of fire, melting and burning everything in its path, and destroys an
impregnable stronghold. There is another variant in which Batraz asks the Narts
to put him like an arrow in the bow and shoot him at the impregnable fortress of
Uarp or Gur or Xiz. The hero, unharmed, breaches the wall of the fortress with
his body. In later versions of this story, instead of a bow and arrow, a large can-
non of the wealthy Borate family appears, which Batraz had asked for. Twelve
or sixteen pairs of bulls driven by the most eminent Narts are harnessed to the
Borat®’s cannon.

It is believed that these weapons were initially the siege engines encountered
by the ancestors of the Ossetians, Scythians and Sarmatians. This means that the
Batraz myth, in which he is fired from a ballista, was most likely formed back in
the Scythian-Sarmatian era and was then ‘modernised’ with the development of
military engineering.

Thus, the ‘living arrows’ in the poem liken the sons of Prince Gleb Rostislavich
with the hero of the Nart epic, who was fired from a giant wheeled crossbow.
The source of this metaphor was the capture of the Polovtsian ballista by one of
these princes. Even the terms chaga and koshchey for a female and male slave
(mentioned as potential trophies of Vsevolod of Vladimir), whose price will fall,
are due to the appearance of the Iranian, not Turkic, languages. Most likely, these
are traces of the ethnic substrate of the Slavs. The close family ties between the
Ruthenian princes and the Alanian aristocratic families created cultural contacts
between both peoples. However, the elements of North Iranian folklore, with its
mythology, poetry and shamanism, throughout the poem date back to the more
ancient Scythian-Sarmatian period.

Kostyantyn Rakhno, Ph.D., The National Museum of Ukrainian Pottery
in Opishne, 102 Partizanska St., UA-38164 Opishne; krakhno@ukr.net
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Folklorne prvine v romanu
Marjana TomSiCa Ostrigéca

———Vl]adka Tucovi¢ Sturman

V prispevku je predstavljeno, katere bajne like oz. bajna bitja in elemente ljudske me-
dicine ter kri¢anstva je v sodobnem slovenskem romanu Ostrigéca (1991) uporabil
Marjan Tomsi¢. Roman se uvrsca v pisateljev istrski opus, s katerim je slovensko Istro
postavil na slovenski literarni zemljevid, v sodobno slovensko knjizevnost pa vnesel
nareéne in folklorne prvine. Avtorica se Ostrigéce loteva interdisciplinarno, z metodama
literarnovedne in folkloristicne analize.

KLJUCNE BESEDE: folklora, bajeslovje, sodobna slovenska knjizevnost, slovenska Istra

The paper discusses the use of folkloric elements, more specifically supernatural be-
ings and elements of folk medicine and Christianity in a contemporary Slovene novel
Ostrigéca (1991) by Marjan Tomsié. The novel is part of the writer's Istrian opus and is
generally considered as the one that placed the region of Slovene Istria on the Slovene
literary map and introduced dialectal and folkloric elements into contemporary Slovene
literature. The study was conducted using the interdisciplinary approach with the meth-
od of literary and folkloric analysis.

KEYWORDS: folklore, mythology, contemporary Slovene literature, Slovene Istria

Folklorne prvine v knjizevnosti niso redkost, ravno nasprotno, pogosto so ravno folklorni
drobci tisti, ki besedilu pomagajo graditi tako vzdusje kot vsebino. Folklora vstopa v
knjizevnost zato, ker je bistvena sestavina zivljenjske resni¢nosti (Brown 1998: xxxiv),
to pa je bistveni gradnik tudi sodobne slovenske knjizevnosti, kamor sodi literarno delo
sodobnega slovenskega pisatelja Marjana Tomsica (roj. 1939). Leta 1991 je izdal pravlji¢ni
roman Ostrigéca, ki je nastal na osnovi zadnje novele v njegovi kratkoprozni zbirki Olive
in sol (1983). Besedilo se uvrsca v pisateljev istrski opus, kamor poleg zZe omenjene krat-
koprozne zbirke sodijo Se tri zbirke, Kazuni (1990), Glavo gor, uha dol: pravijice iz Istre
(1993) in Vruja (1994), ter dva romana, Savrinke (1986) in Zrno od fimentona (1993), s
katerimi je slovensko Istro, konkretno pokrajino, v kateri je zivel in deloval, postavil na
slovenski literarni zemljevid. S tem, ko je realna pokrajina kot literarni prostor z vsemi
svojimi specifikami, kamor sodi tudi folklora, vstopila v literarno umetnost, se je slovenska
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Istra globlje zasidrala tudi v splo$no kulturno zavest. V sodobno slovensko knjizevnost
TomsSi€ s temi deli ni vnesel le narecnih jezikovnih prvin, pa¢ pa na medbesedilni nacin
tudi elemente bajeslovja oz. mitologije in ljudske medicine, zaradi ¢esar njegova besedila
niso zanimiva le za literarno vedo, temvec¢ tudi folkloristiko.

Za TomsSica, ki je na podezelje slovenske Istre, kjer se je srecal z istrsko folkloro, prisel
iz Stajerske kot ugitelj slovens¢ine, pozneje pa je deloval tudi kot novinar, velja, da naj
bi s svojo istrsko literaturo iz Istre naredil literarno pokrajino in kot mentor v lokalnem
okolju deloval literarnospodbudno (Cebron 2012: 349).! Ledino je oral tudi na podrocju
zbiranja slovstvene folklore v slovenski Istri — knjiga No¢ je moja, dan je tvoj: Istrske
Storije (1989) je prva med knjizno objavljenimi istrskimi povedkami in pravljicami; izs-
la je v zbirki Glasovi.? V razpravljanju o sodobni slovenski knjizevnosti v slovenskem
delu Istre, kamor uvr§¢amo TomsSicev opus, ne moremo mimo pojava v 80. letih 20. st.,
imenovanega »istrska prebuja« (Cergol Bavéar, Cebron 2001: 216), »istrska renesansac
(Cergol Bavcar 1991: 5) in »prebujanje istrske zavesti ali identitete« (Baskar 2002: 182).
Spodbudil naj bi ga s svojim prosvetnim, mentorskim in pisateljskim delom prav Marjan
Tomsi¢ (Cergol Bavcar 1991: 5). Rezultati so se pokazali npr. v dejavnosti glasbenikov
(skupina Istranova, Luciano Kleva, Emil Zonta itd.) in ljubiteljski kulturi (Ijudske pevke
Savrinke itd.). Pove¢ana literarna produkcija z istrsko tematiko v slovenski Istri je nas-
tala ravno v zadnjih dveh desetletjih prej$njega stoletja, in tako sovpadla z nastankom
drugih kulturnih Zari$¢. V tem obdobju se je v Kopru osnoval neformalni kulturni krog,
sestavljali so ga ustvarjalci in osebni prijatelji (med drugimi Marjan Tomsi¢ in Edelman
Juringic), centralna osebnost pa je bil gledaligénik in performer Vlado Sav, ki je Zivel in
ustvarjal v opus¢enem mlinu ob Dragonji. V zvezi s tem je treba omeniti §e negativni
vidik t. i. »iznajdbe Savrinske identitete« (Baskar 2002) in »Savrinizacije« (Ledinek Loze;j,
Rogelja 2012), ki naj bi se v slovenskem delu Istre razvila po objavi Tomsi¢evega romana
Savrinke (1986). »In tudi ni literarna produkcija oblikovala zgolj $avrinskih identifikacij
oz. istovetenja, marvec je (pre)oblikovala tudi krajino in sicer$nje materialne okolis¢ine
istrskega podezelja.« (Ledinek Lozej, Rogelja 2012: 545)

Z literarnovednega stalis¢a je bil roman Ostrigeca obravnavan e veckrat (Virk 2000: 213,
Zupan Sosi¢ 2003: 76, Stuhec 2012: 726), pri éemer folklorni motivi niso bili podrobneje
raziskani oz. so bili predstavljeni v literarni funkciji, v tem prispevku pa je izpostavljeno
raziskovalno vprasanje, kaj to¢no iz ljudskega izrocila je pisatelj medbesedilno uporabil
v svojem izvirnem literarnem besedilu. Prispevek se Ostrigéce loteva interdisciplinarno,
z metodama literarnovedne in folkloristiéne analize, saj, kot pravi Zmago Smitek (2004:
5), se za mitolosko tematiko zivahno zanima marsikatera znanost, tudi slavistika.

' Med $tevilnimi ljubiteljskimi literarnimi ustvarjalci, ki jih je spodbujal in napisal spremne besede k njihovim
prvencem (najvec pri knjiznih izdajah revije Fontana), izstopa Marija Franca, nekdanja Savrinka, TomsSi¢eva
stanodajalka in gospodinja v Graci¢u, ki je bila njegov model za Katino v Savrinkah in je na njegovo pobudo
napisala in objavila svoje spomine Savrinske zgodbe I, 11, TII. Med ostalimi Jasna Cebron (2012: 349) izpostavlja
pesnike Edelmana Jurincica, Ines Cergol, Gasperja Maleja in pisatelja Vanjo Pegana.

2 Sledile so ji objave zbranega folklornega gradiva Rozane Kostial, Nelde Stok Vojska in drugih ter periodi¢na
publikacija Studijskega krozka Beseda slovenske Istre, Brazde s trmuna. Objavljene povedke, ki so jih zbrali
drugi, vsebujejo podobne motive, kot jih je v Ostrigéci uporabil Tomsi¢, npr. Storjice od straha (2010) Nelde
Stok Vojska v besedilih Beli psi, Procesija mrlicev, Masa za mrlice itd.
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Razmerje med folkloro in literaturo je kompleksno (Evans 2005: 99) in obravnava
izbranega literarnega dela potrjuje, da miti med drugim »Zivijo svoje drugo Zivljenje skozi
besede poustvarjalcev in pripovedovalcev, ne nazadnje se ohranjajo tudi v umetniskih
stvaritvah in kulturnih predstavitvah posameznikov in skupnosti« (Kropej (2008: 9). Po
besedah Zmaga Smitka (2012: 7) so miti »ponovljive mentalne strukture, ki se ohran-
jajo v dolgih ¢asovnih obdobjih«, v kolektivnem podezelskem okolju so se prenasali iz
generacije v generacijo, »v njih pa je zgoscena esenca ljudskega pogleda na svet« in so
duhovni kapital, iz katerega ob razli¢nih priloznostih ¢rpa med drugim tudi umetnost
(Smitek 2012: 8), torej tudi knjizevnost. Medtem ko je raziskovalni interes za folkloro
dokaj nov, star manj kot dve stoletji, ima njeno nastajanje in prerojevanje v variantah
neprimerno daljSo zgodovino (Myer 2006). In medtem ko raziskovalce zanima na eni
strani, od kod je npr. mitolosko izro€ilo za svoje drame Crpal Shakespeare, in po drugi,
kaksno je bilo kulturno okolje, v katerem so ustvarjali nekateri avtorji starejsih literarnih
obdobij, ki so v svoja dela vnasali folklorne prvine (Brown 1998: xxxv), Tomsiceva
Ostrigeca potrjuje, da je na folklornih prvinah mogoée zgraditi povsem sodobno literarno
delo, saj ne nazadnje drzi, da imata mit in literatura skupne korenine, posluh za variacije
mitoloskih tem pa se kaze v vseh zvrsteh knjizevnosti 20. stoletja, Se posebej v evropskem
romanu (Smitek 2012: 10, 12).3

Istra je v sodobni literaturi »pogosto predstavljena kot ¢aroben, misti¢en prostor, v
katerem Se vedno domujejo magicne sile in se dogajajo cudezni pojavi. Tako razume-
vanje Istre je nadvse uporabno za sodobni urbanizirani svet, ki zeli ohranjati romanti¢no
prepri¢anje, da nekje Se vedno obstaja neokrnjeni tradicionalni nacin zivljenja« (Lipovec
Cebron 2010: 62). Knjizevnosti pa gre za upodabljanje realnosti, ki je lahko samo prib-
lizna oz. je od avtorjeve odlocitve odvisno, kaj in Se posebej kako bo realnost predstavil,
kaj pa bo tej podobi dodal svojega, avtorskega. Ne nazadnje je vecina dogajalnega Casa
v Tomsicevem istrskem opusu preteklost, ne sedanjost, Tomsi¢ torej ne predstavlja se-
danje realne Istre, tudi glavni lik Boskin ni sodobna literarna oseba. Fikcijska besedila so
literarna besedila, ki svet v nasprotju z besedili, ki reprezentirajo dejanski svet (novice,
porocila, komentarji ipd.), sama ustvarjajo in ga oblikujejo (Juvan 2006: 220). Svetovi
iz nefikcijskih besedil so vseskozi podvrzeni postopkom preverjanja in spodbijanja,
besedilni svetovi fikcijskih besedil pa ostajajo neodvisni, ni jih treba spreminjati ali raz-
veljavljati z novimi besedili. Po drugi strani so pisna besedila, kamor sodi tudi umetna
knjizevnost, v nasprotju z ustno kulturo izrazito netradicionalisti¢na: »zanje je znacilen
premik k vzpostavljanju distance med avtorjem in bralcem in analiti¢nosti ter k pojmu
objektivnosti kot neizkrivljene reprezentacije sveta« (Begus 2014: 113). Tako kot ni folk-
loristova naloga, da za pojave bajnih bitij iS¢e racionalno razlago (Lozica 1995: 15-16),
ni naloga bralca, da locuje med fikcijo in nefikcijo v literarnem besedilu, pac pa, da se
potopi v besedilne svetove, kar mu nudi estetski uzitek.

3O zelo zivahnem medbesedilnem odnosu folklore in sodobne knjizevnosti pri¢a tudi vpeljava folklornih
elementov v sodobno fantasti¢no in znanstvenofantasti¢no knjizevnost, $e zlasti na primeru anglosaske literature
(Sullivan 2001).
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BAJNA BITJA IN BAJNI LIKI

Bajno bitje je po Slovenskem etnoloskem leksikonu (Stanonik 2004: 20) definirano kot
»junak, nosilec dogajanja v bajeslovju. Kot bitje z nad¢loveskimi lastnostmi in sposob-
nostmi nastopa v bajkah in povedkah.« Monika Kropej (2008: 11) lo¢i med bajeslovnim
likom in bajeslovnim bitjem: »Medtem ko je pomen izraza 'bajeslovni lik' §irsi, saj
zaobjema tudi druge like, npr. ljudske junake, antijunake in zgodovinske osebe, ki so
jih ljudje mitizirali, je pomen izraza 'bajeslovno bitje' nekoliko 0zji in oznacuje le like
verovanjskega in domisljijskega predstavnega sveta.«

Mitoloska bitja v slovenski Istri imajo razmeroma malo skupnih lastnosti s podobnimi
pojavi v drugih slovenskih regijah in ve¢ podobnosti z nekaterimi deli Hrvaske (Kvarner
in Dalmacija) ter bliznjimi italijanskimi pokrajinami (Furlanija - Julijska krajina), neka-
tere sorodnosti je najti tudi z mitoloskimi bitji v Bosni, Crni gori, Srbiji in Makedoniji,
verovanja v bitja z magi¢nimi, nadnaravnimi lastnostmi so predstavljala pomemben
element v tradicionalnem naginu Zivljenje (Lipovec Cebron 2010: 12, 62).4

Na za&etku razpravljanja o bajnih bitjih in likih v Ostrigéci ni odveg vsaj malo oértati
vsebino romana in pokazati, kdo in kaksna sploh je glavna literarna oseba Ostrigéce.
Boskin je vaski posebnez, ki je nenehno na poti. PeSaci med istrskimi vasmi, dozivlja
realne in irealne dogodke in se bojuje z zlom v podobi babure Stafiire, ki mesa toco, pije
kri dojencici Nini, se utelesa v neobvladljivi deklici Albi in Boskina dneve in no¢i vlaci
po brezpotjih. Na zacetku je poleg osebnega lastnega imena poimenovan $e »potepuh in
veéni popotnik« ter »popotnik« in »berac¢« (Tomsi¢ 1991: 5, 7, 9). Ko se Boskin predstavi
neznancu, zagrobnemu svatu, rece: »Boskin sem. Petljac, popotnik.« (Tomsi¢ 1991: 98)
Milja, ki je ena izmed mnogih vas€ank oz. Zenskih literarnih oseb v romanu, ga ima za
»buzca« (Tomsi¢ 1991: 20), kar lahko pomeni 'revez' ali tudi 'posebnez, obrobneZ', oz.
¢loveka, »ki ni [...] ko drugi«. MarSi¢eva Zena mu predlaga, da bi lahko pomagal njeni
bolni kravi zato, ker je »$trigo«® (Tomsi¢ 1991: 14). Tako kot si ljudje niso enotni glede
tega, ali je Boskin ¢udodelnik ali samo navaden potepuh, tako je nasprotujoega mnenja
tudi poosebljena narava. Boskinov zaveznik veter trdi, »da je Boskin nenavaden ¢lovek,
povsem drugacen od drugih; in celo tako dale€ se je spozabil, da je govoril, kako je Bosko
ko 'en bogic¢'« (Tomsi¢ 1991: 21), torej bog ali bozji sin (kresnik), medtem ko drevesni listi
temu nasprotujejo in se vetrovi trditvi posmehujejo. Tudi volkodlak, ki prileze iz groba,
je posmehljiv glede slednjega poimenovanja: »E, se Ze spominjam: ti si Bosko, Boskin,
imenovan tudi Boskarin, nekateri pa ti pravijo, hihi, tudi Bogi¢.« (Tomsi¢ 1991: 41)

4 Temeljna primerjalna literatura za hrvaski del Istre so seveda dela Maje Boskovi¢ Stulli, $e zlasti poglavje
Hrvatske i slovenske usmene predaje o krsniku kresniku v knjigi Usmena knjizevnost kao umjetnost rijeci
(Boskovi¢ Stulli 1975) in ¢lanek On the Track of Kresnik and Benandante (Boskovi¢ Stulli 2003), ter novejsi
¢lanek Luke Sesa O krsniku: od tradicijske pojave u predajama do stvarnog 1sqelltelja (Seso 2002), Smitek
pa v svojih iz&rpnih $tudijah Gospodar gore: Kresnik in Samanizem na Slovenskem? (Smitek 2004: 137-178,
195-216) in Od staroslovanskega Svarozic¢a — Radogosta do slovenskega Kresnika in Kresnikova sveta pokrajina
(Smitek 2012: 111-166) ter Noéni bojevniki: kmegke herezije in ¢arovnistvo na Slovenskem in v Furlaniji
(Smitek 2015) izpostavlja $e dela Nikolaja Mikhailova (Mihajlov 1996, Mikhailov 1996, 1997a, 1997b).

> »V istrskih dialektih se §triga in $trigon pojavljata kot romaniziran sinonim (v italijan$¢ini: strega, stregone)
za slovensko ¢arovnico in ¢arovnika. Poleg omenjenega izraza Striga in Strigon so na tem ozemlju opazeni tudi
izrazi: comprnica, copernica, stroliga, Struga, Strigun, $trigo.« (Lipovec Cebron 2002: 68)
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Da je neobicajen ¢lovek s cudodelnimi sposobnostmi, ki ve ve¢ kot drugi, o tem ne
dvomita ne Milja: »Ker pa je to vprasal on, njemu pa itak ne mores ni¢ zameriti in od
njega lahko pricakujes Cisto vse [...] Ko bi ti takrat priSel mimo, bi se mogoce zgodil
¢udez« (Tomsi¢ 1991: 18, 19) ne Jakominka: »Cuj ti, ki dosti hodi§ okoli in znas, kar
nam, navadnim smrtnikom ni dano znat.« (Tomsi¢ 1991: 31) V pogovoru z Jakominko
o videnju na pokopali§¢u se izkaze celo, da Boskin vsaj priblizno pozna pomen tretjega
oCesa: »'Kar si videla ti, Noemi® moja, so videle moje o¢i. Ali ne te o¢i; to so videle tiste,
ki jih imamo v glavi, za ¢elom, notri ... Razumes? [...] Pa kaj bi ti to govoril, saj ne zas-
topiS. Tudi meni ni Cisto jasno. Ali to dobro znam, da se ti ne mesa.'« (Tomsi¢ 1991: 32)

Ko se Boskin na za¢etku romana znajde v MarSi¢evem hlevu, je videti takole:

Ko je bezal iz drage, je izgubil kapo in zdaj so mu dolgi, posiveli lasje strleli
na vse konce, prav tako razmrSena brada. PonoSeni in raztrgani suknjic je
na pol visel z njega in hlace, toliko da mu niso odpadle, kajti med begom
se je strgala vrvica, s katero so bile privezane. Gumijasti Skornji, blatni
prav do roba. (Tomsi¢ 1991: 13)

Ze to, da je Boskin po svoji zunanjosti in obnasanju ter delovanju druga¢en od obiéajnih
vas€anov, saj je potepuh, berac in posebnez, govori v prid temu, da bi lahko bil §trigon,
saj »sta Striga in Strigon na eni strani osebi, ki odstopata od obic¢ajnih norm vaske skup-
nosti (po starosti, fizi¢ni podobi, bogastvu, osebnosti ipd.)« (Lipovec Cebron 2002: 68).
Striga in §trigon kot konkretna loveka sta sopomenki za Earovnico in ¢arovnika, torej
¢loveka, ki znata Carati, ne pa bajni bitji. Figuri Strige in $trigona zasedata v verovanjih
slovenske Istre posebno mesto, njuno delovanje je lahko razli¢no Skodljivo in lahko vpliva
na vreme, letino, ljudi ali zivali. Med najpogostej$imi ucinki delovanja $trig in Strigonov
je povzroganje glavobola ali bolezni in smrti Zivine. (Lipovec Cebron 2002: 62—69)

Boskin vsekakor odstopa od vecine, saj naj bi bil zelo star (kdaj se je rodil, niti ne
ve, Danjeli rece, da je star kakih sto let, mogocée dvesto, tristo; volkodlak, ki je iz pre-
j$njega stoletja, se Boskina tudi spomni iz nezagrobnega zivljenja), Se zlasti izstopa po
zanemarjenosti, torej drugacni fizi¢ni podobi, in hkrati s svojo osebnostjo izstopajoce
priteguje ljudi.

Toplina je zarela iz njega, mehkoba posebna; oboje je bilo skrito v glasu,
v kretnjah in v pogledu. Mehkobo njegovih rok so najbolj ¢utile prav
zenske. Imel je namre¢ navado, da jih je prijemal za roke, ko se je Salil z
njimi, se navidez norceval iz njih. Ob dotiku z njegovimi prsti in dlanmi
so vztrepetavale, po telesu so jim hiteli prijetni, sladko omamni in tolazilni
obcutki. Marsikatera se je brezdomcu potozila, mu razodela bolno srce in
pri¢akovala od njega tolazilne besede. (Tomsi¢ 1991: 30)

¢ Pojavitev tega svetopisemskega imena v Ostrigéci ni posebej motivirana (v objavi iz leta 1983 ga ni), razen

namernih Zzensk v romanu. Noemi je tudi ime glavne literarne osebe Tomsic¢evega romana Ognjeni zar (1995).
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Strigi in $trigonu so nadnaravne sposobnosti dolo¢ene Ze z rojstvom, saj se lahko
rodita z repom (Lipovec Cebron 2002: 68). Prav rep, ki naj bi ga Boskin imel, a mu ga
je Garovnica oz. §triga babura Stafiira ukradla, je gibalo celotnega romana: na zadetku se
Boskin zavé, da ga nima veg, zato ga ob sre¢anjih z baburo Staftro (simbolom zla, kaée oz.
zmaja) poskusa dobiti nazaj, na koncu ji odreZe njen rep, s tem carovnica izgubi vso moc.

Ce sem jaz Boskin, in mislim, da sem, potem bi moral imeti, kar sem vedno
imel, se pravi: rep. Ker ga pa nimam ve¢, to pomeni, da se je moralo nekaj
zgoditi, kar mi ga je odpililo, da ga zdaj ni vec, kajti resni¢no ga ni vec, o
tem ni nobenega dvoma. Bil pa sem pri baburi Staftri, torej mora biti rep
tam in nikjer drugje. [...] Nebo je ¢rno in bliska se. Kadar pa je tak$no
vreme, imajo Strige preveliko mo¢. In sploh, kaj mi ¢e! Naj bo, kjer hoce
biti. Je Ze tako prav. Seveda bi bilo bolje ga imeti, kajti zadnje pomagalo je
pac zadnje pomagalo. Brez njega se tezko razpletajo tezave. Oh, kaj bom
umrl brez njega? (Tomsi¢ 1991: 6, 16)

Prav zaradi tega, ker se ne ve povsem, ali je Boskin rep res imel ali se mu to samo
zdi, Ceprav sicer deluje, kot da v to povsem verjame, nismo povsem prepricani, ali je res
Strigon (tudi sam se sprasuje, kdo pravzaprav je, odkod in kam je namenjen), saj nima
repa. Ali ni ne nazadnje krsnik, saj mu uspe uroke razdirati kljub temu, da repa nima?
Potem ko ¢arovnici odreZe rep, si ga ne prisvoji kot nekaj, kar mora nujno imeti. Ko se
ponovno rodi, repa tudi nima. Babura Staftra je vsekakor prava $triga, saj ne nazadnje
ima rep (svojega ali prisvojenega), zato z njim tudi dela hudo. Preden ji Boskin odseka
rep, se zacudi, da ga babura Staftra sploh ima, tako spozna, da on ni §trigon, saj repa
nikoli ni imel, da je to, da je verjel, da ga ima, da je nekdo drug, kot je v resnici (krsnik),
bil pravzaprav Staftrin urok: »Taka je ta re¢! A meni je govorila, da ga imam jaz, pa ga
je ves Cas imela ona! Ocitala mi je, da ga imam jaz, in mislil sem, da ga res imam. Zdaj
pa vidim, da ga ima ona in zdaj Sele vem, da ga je ves Cas skrivala in se sprenevedala,
me grdo lisi¢ilal« (Tomsi¢ 1991: 150)

Kresnik oz. krsnik (poleg kresnice oz. krsnice, Ce je zenska) je edini cloveku naklonjen
lik izmed istrskih bajnih bitij oz. bajnih likov (konkretnih ljudi), ki deluje kot zas¢itnik
skupnosti ter posameznih oseb in Zivali, se bojuje z negativnimi in destruktivnimi bitji
in liki, predvsem s $trigo, Strigonom in volkodlakom, ki poskusSajo vaski skupnosti
in njenim prebivalcem $koditi, pogosto je opisan tudi kot zdravitelj in prerokovalec
prihodnosti (Lipovec Cebron 2002: 67) ter miti¢ni Earovnik (Kropej 2008: 305, 307),
soroden furlanskim benandantom (Smitek 2015: 37). Izraza krstnik in krstnica sta v Istri
oznacevala ljudske zdravilce na sploh (M6derndorfer 1964: 8). Poudariti pa je treba, da se
v slovenskem izro€ilu kresnik pojavlja v dveh oblikah oz. beseda kresnik hkrati oznacuje
bajno bitje in konkretnega ¢loveka: na eni strani je kresnik bozanstvo, ki je povezano
s soncem in ognjem (kres je ogenj), v vlogi boga Peruna ali Perunovega sina, po drugi
pa je tudi ¢lovek z nadnaravnimi sposobnostmi, od rojstva ali pridobljeno jasnoviden
oz. vidovit in zmozen spreminjati podobo — s€asoma je torej privzel vlogo rodovnega
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za$Citnika, vraca oz. Samana, ki naj bi se rodil z nekim znamenjem, npr. repkom (Kropej
2008: 58-75, 307). Po mnenju Maje Boskovi¢ Stulli (1975, 2003), ki je kresnika razi-
skovala v ljudskem izroc¢ilu hrvaskega dela Istre in ga primerjala s slovenskim v Istri, je
vloga kresnika v prvi vrsti za$¢itniska, saj se bojuje z negativnimi silami. Kresnik sodi v
skupino oseb, ki jih raziskovalci uvrs¢ajo med $amane v SirSem smislu ali ostanke nek-
danjih Samanov, druZi jih sposobnost komunikacije z onim svetom, to so poleg kresnika
Se benandanti, taltosi, zduhaci ipd. (Mencej 2013: 164). Zas¢itniki kmeckih pridelkov
pred toco in benandantom sorodni ljudski zdravilci oz. kresniki kot varuhi plodnosti so
znani marsikje v Evropi: »hrvaski krsniki in moguti, dalmatinski negromanti, bosanski
in ¢rnogorski zduhadéi, srbski vjedogonje in vjetrovnjaci, bolgarsko-makedonski ’zma-
jski ljudje’, madzarski taltosi, romunski calusari, grski kallikantzari, korziski mazzeri
idr.)« (Smitek 2015: 40). V bajeslovju slovenske Istre se kresnik najpogosteje pojavlja
kot moska oseba, ki ima zaradi ze predhodno omenjenih posebnih znakov ob rojstvu —
rodi se v beli placenti, posteljici, kamizeti (redkeje pa kot deseti otrok) — nadnaravne
sposobnosti. Kresnika pogosto opazijo v zivalski podobi, najpogosteje kot belega psa
ali vola. Kresnik ali (redkeje) kresnica delujeta kot zasé¢itnika skupnosti ter posameznih
oseb in zivali. Pogosto ju opisujejo kot zdravitelja in prerokovalca prihodnosti. (Lipovec
Cebron 2002: 62—69)

Nobenega dvoma ni, da je Boskin krsnik, saj ustreza vsem nastetim lastnostim. Vedno
znova ga na pomo¢ kli¢e vaska skupnost: vas¢anke pred Danjelinim domom, kosci na
Jukicevem travniku, Zenske v vasi, kjer umira mala Nina; k njemu se obracajo mozje, da
bi jim dal navodila, kako uniéiti volkodlaka; pred mo¢no nevihto in to¢o z zagovorom
in ¢arnim risom, v katerega vrise vas in njive, resi celotno vas. Kot zdravitelj s postopki
ljudske medicine pomaga tako zivalim (bolni MarSicevi kravi) kot posameznikom iz
vaske skupnosti, ki so bolni, uroceni ali jim §triga ali kodlak pijeta kri (Savronko ozdravi
bolecin v krizu, Juki¢u pozdravi zvin, iz Albe izzene transformirano $trigo, oZivi Danjelo
in Nino). Ne nazadnje Beli¢u napove dobitno loterijsko kombinacijo, Milji pa ¢as smrti,
torej na nek nacin celo prerokuje.

Izraza krsnik in §trigon sta po terenskih izkugnjah (Lipovec Cebron 2008: 116-117)
najveckrat prekrivna in lahko oznacujeta tudi tradicionalnega zdravilca, kar Boskin je.
Boskin je o€itno dobri §trigon oz. krsnik, saj zna carati pozitivno, a tudi negativno, vendar
so te njegove ¢arovnije skromne in skupnosti ali posamezniku ne skodijo usodno (uroci
Loborcevega osla, da noce tovoriti soli, ker se je Loborc iz njega norceval; seno se na
voz nalaga tako, da ga morajo kmetje metati navzdol; Jakominkin fiZol je kuhan brez
kuhanja, ker je Boskin la¢en, Ceprav sta ga komaj izluséila; Bertova glava se sname z
vratu, z Bertom kljub temu ni ni¢ narobe; s Carnim risom in zagovorom prepreci baburi
Stafuri toco).

A cetudi je Boskin krsnik, tudi sam vcasih potrebuje zas¢ito in pomo¢ drugega
krsnika, ki se mu pokaze v zivalski podobi. Tako ga neke nevarne noci dohiti bel pes;
iz brinovja, potem ko ga je babura Stafiira tri dni in no¢i vlagila po brezpotjih, ga komaj
zivega potegne beli vol — kresnik naj bi prevzemal ravno podobo psa ali vola pa tudi
bika in prasca (Kropej 2008: 71), kar izpri¢uje tudi UrSula Lipovec Cebron (2002: 67).
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Boskin tudi ne sluti, da je oslica,’ ki jo nekega pomladanskega vecera zajaha, pravzaprav
spoj dveh bajnih bitij, orka in mraka, dveh zelo tezko opredeljivih bajnih bitij (Lozica
1995: 15).% Mrak in orko, slednji ponavadi transformiran v osla (Lozica 1995: 16), obi¢ajno
nastopata skupaj, mrak, kot Ze njegovo ime pove, pridobi mo¢ nad ¢lovekom, $e zlasti nad
otroki (Mdderndorfer 1964: 345-348), na za¢etku noci (Kropej 2008: 300-301).° Orka je
laze definirati, saj se najpogosteje pojavlja kot nagajiv duh v podobi osla. Mraka pa je v
nasprotju z orkom tezje opredeliti, saj lahko oznacuje oseben ali brezoseben pojav, ki se
nanasa na del dneva (Cas, ko prehaja dan v no¢), v katerem zavladajo negativne magicne
sile. Za orka in/ali mraka je znacilno, da se ponoc¢i nenadoma pojavi pred ¢lovekom, in ko
ta sede nanj, mu povzro¢i vrsto nev§ecnosti — orko pod njim zaéne rasti ali ga premesti z
enega mesta na drugo, tako da lovek izgubi ob&utek za &as in prostor. (Lipovec Cebron
2002: 62—69) Mrak nastopa tudi v izrocilu Istri bliznjega Krasa, stopiti na »mrakovo
stopinjo« pomeni izgubiti orientacijo oz. se nehote vrteti v krogu (Hrobat Virloget 2019:
125). Orko ni prisoten le v juznoslovanskem, predvsem hrvaskem in slovenskem,' pa¢ pa
tudi v germanskem, romanskem in celo skandinavskem izro¢ilu; nagaja predvsem popot-
nikom, ki jih lahko zvabi nekam, kamor niso bili namenjeni in tistega kraja ne poznajo,
zato blodijo, dokler se naslednjega dne ne znajdejo na zacetku svoje poti (Kropej 2008:
271). Oslica pod Boskinom zaéne rasti (znacilnost orka), ko se zacne mraciti (to je Cas
delovanja mraka, tj. zlohotnega bitja, ki ima najve¢jo mo¢ ob prehodu dneva v no¢, ko
zavladajo negativne magicne sile (Lipovec Cebron 2002: 65)).!! Bogkinu se torej zgodi,
kot prej omenjenim furlanskim benandantom, Se zlasti benandatkam, ki so se morali
»pod prisilo« pono¢i klatiti naokoli in na hrbtih Zivalih nehote prejezditi velike razdalje
(Mencej 2013: 164) — znacilnost tako benandantov kot kresnikov pa je, da se njihovi boji
z zlimi silami dogajajo ravno ponoéi (Smitek 2015: 36).

Tomsi¢ za Boskina nikoli ne zapie izraza krsnik in nase branje Ostrigéce je drugaéno,
¢e ne poznamo mitoloskega ozadja: pomena belega psa in vola, osla, ki zacne rasti, in repa.
V slovenski Istri kresnika oznacujejo (vendar redkeje) tudi z besedo desetinar, tj. deseti
otrok ali deseti brat (Lipovec Cebron 2002: 66), kot nam je znan iz sicerinjega slovenskega
ljudskega izro€ila (pripovedne folklore) in Se zlasti umetne knjizevnosti. Martinek Spak
iz Jur€ievega romana Deseti brat (1866) sicer ni bil pravi deseti brat, a se je za desetega
brata izdajal — nekatere podobnosti med Martinkom Spakom in Boskinom so ocitne: oba

7 Pojavitev oslice oz. osla, ne pa katere druge zivali, izhaja iz dejstva, da so v Istri, podobno kot drugje v
sredozemskem prostoru, gojili osle kot vprezno oz. tovorno Zivino, kar je preslo celo v leposlovno temo (prim.
¢értico Ivana Cankarja: Istrski osel), mitoskega oz. globljega pomena, kot ga v evropski kulturi za osla dokazuje
Monika Kropej Telban (2018: 237-252), pa Tomsi¢ oslu ni namenil.

8 Kljub pogostosti v zapisanem hrvaskem ljudskem izro¢ilu pa verjetno ravno zaradi tezje opredeljivosti npr.
nista presla iz slovstvene folklore v umetno knjizevnost v hrvaskem jeziku, kot se je to zgodilo z vilami in
volkodlaki, ¢eprav naj bi imela mocan literarni naboj (Lozica 1995: 12, 13).

° Tudi iz naslova ene od knjig iz zbirke Glasovi, Mrak eno jutrnja: Storje iz Slovenske Istre (2002), ki jo je
s pomo&jo Spele Pahor uredila Nada Morato, je v primeru mraka mogode sklepati na protivno razmerje med
dnevom in no¢jo.

10 Na Hrvaskem v Istri in Dalmaciji, ne pojavlja pa se npr. v stbskem okolju, najverjetneje je starega romanskega
izvora (prim. Lozica 1995: 13).

"' Tudi v slovenskem delu Istre je bilo znano verovanje, da mrak Skodi otroku $e zlasti po sonénem zahodu,
ko naj bi se, da bi otroke zavarovali pred »mra¢nino«, zapirala okna (Moderndorfer 1964: 345).
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sta potepuha, zanemarjena in opravljata dobra dela.'? Verovanje v poseben status desetega,
devetega ali trinajstega otroka istega spola ni slovenska ali slovanska posebnost, ohranjeno
je tudi v izrocilu Baltov in Ircev, tak otrok »naj bi bil bozanstvo, demonsko bitje ali vrac
[...] z desetniStvom [pa] so lahko zaznamovani tudi ¢rnoSolec, vol¢ji pastir, zeleni Jurij
in kresnik« (Kropej 2008: 145). Desetnik in desetnica sta kot Boskin prisiljena v nenehno
gibanje, popotovanje od vasi do vasi, enako velja za madzarske taltose in porabske gra-
bancijase oz. ¢rnosolce, ki so veljali za »potujoce ¢arovnike« (Mencej 2013: 166, 168, 170).

To, kaksnega vidi Boskina njegov zaveznik, sanjaski veter, ko o tem prepricuje
jezikave in posmehljive liste, ki trdijo, da Boskin ze ni bogi¢, ¢e se pijan plazi po tleh,
namesto da bi bil v nebeskih visSavah, ni povezano z ljudskim verovanjem, temve¢ je

.....

povezan tudi s svetlobo (Kropej 2008: 75):

Poglejte njegovo srce in boste videli, da v njem Zivijo sedmere barve. In
poglejte v globine njegovega srca in boste tam zagledali odsev ve¢nega
sonca; drobceno sonce sije v srcu Boskinovem. Ce le dobro napnete oéi,
vam ne more uiti. Bitje pa, ki ima v svojem srcu sonce, in bitje, ki Zivi s
sedmerimi barvami, ni nih¢e drug kot bogi¢ sam. (Tomsi¢ 1991: 21)

Osrednji carovniski lik oz. §triga v Ostrigéci je seveda babura Stafiira, predstavljena
kot prototip ¢arovnice: grda, suha, brezzoba starka z redkimi, po¢rnelimi in §krbinastimi
zobmi, s hres¢e¢im glasom in smehom ter kremplji namesto nohtov, ki lahko leti, dela
toCo, povzrofa grom, se spremeni v krastaco, mocerada, deklico Albo ali izzivajoco
mlado lepotico, s katero se Bogkin ljubi. Najbolj natanéno je Stafurin videz opisan med
plesom v Boskinovih sanjah, malo preden jo unici: »Smesno in prav zZalostno je bilo vi-
deti, kako poskakujejo njene suhe noge, kako ji opletajo okoli pasu in reber posuseni in
vise€i zizi€i in kako sr$ijo okoli njene glave razmrseni lasje, brezzoba usta pa se pacijo
v nekak$nem izzivalnem smehljaju.« (Tomsi¢ 1991: 138) Starost in suhost ter splo$na
neurejenost, ki jih izpostavlja Tomsic, sta najpogostejsi oznaki za t. i. vasko ¢arovnico,
realno osebo, ki ji vas€ani pripiSejo vlogo gresnega kozla v primeru nesrec, bolezni itd.,
medtem ko je t. i. no¢na Carovnica, ki je pogosto nevidna, nejasna ali se pojavlja zgolj
zgresi pot ipd. (Mencej 2006: 114). Pri opisu babure Stafure je pisatelj o¢itno podlegel
stereotipnemu nacinu opisovanja ¢arovnic, kot se je Se pred desetletji kazalo v sodobni
otroski literaturi, pa tudi ljudskih pravljicah (Schock 1978: 116117 v Mencej 2005: 251).

Drugi dve $trigi, ki se pojavita le enkrat, takrat, ko odletita z omamljenim BoSkinom
na hrvagko stran,® sta Stafurini prijateljici, Skropa in Cunjka ali Ukoti¢ka. Njun videz

12V avtorski pravljici Vragov dotik iz TomsSic¢eve kratkoprozne zbirke Glavo gor, uha dol: Pravijice iz Istre
(1993) Tomsi¢ medbesedilno vplete literarno osebo z imenom iz prve objave Ostrigece v Olivah in soli in jo
poimenuje desetnik: »Vsem znani desetnik Marjo jo je enkrat, ko je minilo od vsega Ze dobro leto, med smehom
vprasal: 'Karlina, je vrag, je?' Karlina se je nasmehnila, mu napolnila kozarec in pritrdila« (Tomsi¢ 2009: 47).
13 Pojav, da so kresniki pono¢i letali okrog, je izpri¢an Ze v Keleminovih Bajkah in pripovedkah slovenskega
ljudstva (1930) (Smitek 2004: 201).
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ni opisan, zajahata ga ¢ez boke in prsi, da se skoraj zadusi: »Potepuh je stokal; tlacila
ga je mora. Skusal se je prebuditi, a se ni mogel, kajti ena od Carovnic mu je tiscala na
nos zvarek iz omamnih in strupenih rastlin. Skakali sta po njem in ga mucili na mnogo
naéinov.« (Tomsi¢ 1991: 115) O¢itno se v tem primeru podoba ¢arovnic oz. §trig prekriva
z moro, eno bolj prepoznavnih in poznanih bajnih bitij, ki je lahko ¢loveske, zivalske
ali nadnaravne podobe, ¢loveka pa poSkoduje v spanju, kar sicer medicina razlaga kot
fiziolosko, psihoanaliza pa psiholosko pogojeno (Kropej 2008: 301, 302). V slovenskem
delu Istre izraz mora ali muora poleg noc¢ne tesnobe in druzabne igre z rokami predstavlja
tudi bajno bitje Zenskega spola z izrazito negativnimi lastnostmi. Mora kot nosilka ne-
gativnih sil povzroca skodo predvsem ljudem, najpogosteje novorojen¢kom ali majhnim
otrokom. Njeno delovanje je omejeno le na no¢, na ¢as, ko ljudje spijo. Pogosto se za njen
no¢ni obisk ugotovi Sele zjutraj, po znakih na telesu (modrice, bule ipd.). Morine klju¢ne
dejavnosti so sesanje krvi, grizenje ali zbadanje v razli¢ne dele telesa, pri cemer je najbolj
izpostavljen prsni del ali pete. Ce se je tovrstno morino delovanje pogosto ponavljalo,
je pri majhnem otroku lahko povzrogilo smrt. (Lipovec Cebron 2002: 62-69) Ceprav
sta Boskina tlacili pravzaprav coprnici, in ne mora, ki je druga vrsta bajnega bitja, se
tudi v Ostrigéci potrjuje, da je $triga pogosto nadpomenka za razliéna druga bajna bitja
in pojave (Lipovec Cebron 2002: 69), v tem primeru za tesnoben spanec ali moro. Tudi
to, da babura Stafura hodi deklici Nini pit kri iz prsi in pet, je zna¢ilno za moro, ki se
nevidna ponoci loti novorojenckov in majhnih otrok, da se jim zjutraj poznajo krvavece
rane in lahko shirajo do smrti.

To, kar so gledali pred sabo, je bilo brez dvoma delo kaks$ne babure. Toda
nih¢e ni vedel, katera bi naj bila, in kar je bilo najhuje: ni jim bilo jasno,
kako ji prepreciti vstop. Govorilo se je, da prihaja skozi klju¢avnico ali pa
skozi $pranje na oknih in vratih. Zenske, ki so privrele gledat ¢udo no¢ne
more in morije, so vedele povedati marsikaj zanimivega in nenavadnega.
Govorile so, da se ¢arovnica spremeni v zrak in kot veter ali prepih sikne
v hiso, ko pa je notri, se spet spremeni v zensko, ki pa je §e vedno nevidna,
in pristopi k postelji ter po€enja tiste svoje ogabne stvari. Vas€anke so
zmajevale z glavami ter govorile, da je hudobo mozno ujeti le, ¢e jo zgrabi
kak drug Carovnik. Praviloma le tako, kajti ¢e jo zalezuje druga baba, to
ni¢ ne velja in se stvar ne od¢ara. (Tomsi¢ 1991: 101)

V zadnjih dveh povedih navedka je tudi Ze navodilo za postopek tradicionalne me-
dicine, ki ga je, kot bomo videli v nadaljevanju, ves¢ tudi Boskin, in sicer z zagovorom
zoper urok in z metanjem ogorkov v vodo. V nekaterih situacijah Tomsi¢ Boskinove
magicne besede zagovora zapise,'* vedno pa ne.

Boskin se bori s Strigami (Carovnicami), a je tudi sam $trigo oz. Strigon (¢arovnik) ali
kot spoznanja nizozemskega antropologa Willema de Blécourta povzema Mirjam Mence;j

!4 Dodatno razseznost raziskave bi prineslo primerjanje besedil Boskinovih zagovorov in realnih, na terenu
zbranih zagovorov (v preteklosti in danes).
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(2006: 37): »[BJeseda 'Carovnica' lahko pomeni tako osebo, ki je osumljena Skodovanja
drugim, se pravi 'pravo', zlo ¢arovnico, kot tudi osebo, ki izvaja dejanja proti Carovnicam,
se pravi nasprotnico ¢arovnic«. Sicer pa Tomsiceva uvedba ¢arovnice kot literarne osebe v
evropski knjizevnosti ni novost, lik ¢arovnice (razli¢no poimenovan) je namre¢ prepoznavna
znacilnost popularne evropske knjizevnosti od antike do danasnjih dni (Johnston 2014).

In nazadnje — v Ostrigéci nastopa $e eno istrsko bajno bitje, tj. volkodlak oz. kodlak.
V evropski kulturi ima dolgo tradicijo in je med evropskimi narodi zelo razsirjen. Ob tem
je zanimivo tudi dejstvo, da volkodlak v izroc¢ilu slovenske Istre nima klasi¢no likantrop-
skih potez (ne spremeni se v volka, dlakavost ni prisotna kot njegov prepoznavni znak
itd.), temvec¢ je po znacilnostih blizje vampirju, ki se sicer pojavlja na celotnem ozemlju
Balkana, kljub temu je ohranjeno poimenovanje kodlak (iz samostalnika volkodlak, ne
iz vampirja), saj sta se obe poimenovanji na Balkanu prepletli; v Dalmaciji je imenovan
tudi kudlak (Se$o 2016: 44). Med morinim in volkodlakovim delovanjem obstajajo §te-
vilne podobnosti: njune potencialne zrtve so ogrozene med spanjem ali v stanju polsna,
obe bitji sesata svojim zrtvam kri ali jim otezujeta dihanje, jih dusita. Volkodlaki tako
kot mori in kot bomo videli pozneje, tudi §trigi ter $trigonu pripisujejo odgovornost za
bolezen in smrt, najpogosteje otrokovo. (Lipovec Cebron 2002: 62—69, Seso 2016: 54) Ze
v Valvazorjevih ¢asih so volkodlake in vampirje zamenjevali, §irile so se srhljive pripovedi
o vracanju povampirjenih umrlih, kar je sicer izraz prastarega verovanja in strahu zivih
pred mrtvimi (Kropej 2008: 288-289) Volkodlak v Ostrigéci ima prav take lastnosti, kot
jih je zabelezila Ur$ula Lipovec Cebron (2002: 67-68), in sicer se ne spremeni v volka
in dlakavost ni njegov razpoznavni znak. Bolj je podoben vampirju, svoji zrtvi pono¢i
sesa kri in jo v spanju dusi. Podoba Tomsi¢evega »kodlaka Tulka, ki zleze iz groba na
pokopali§cu, kamor se je spravil spat Boskin, je res vampirska. S snezno belima dolgima
zobema, oblecen v frak in v krsti z belim pregrinjalom ne deluje prav ni€ tradicionalno
istrsko, kve¢jemu spominja na filmske upodobitve vampirskega grofa Drakule.

Zemlja se je potem moc¢no razgrnila in iz temne razpoke je prilezlo cudno
bitje: ne mrtvak in ne ¢lovek. Nekaj sredinskega. Motovilo je bilo oble¢eno
po modi prej$njega stoletja ali morda stoletij, kdo bi to uganil v poltemi.
Toliko pa je Boskin le videl, da je imela ta prilika na glavi cilinder, oziroma
klobuk, ki je bil na moc¢ podoben cilindru. In dolgi ter ostri $krici so mu
Strleli levo ter desno. OC¢i pa so se zareCe in rdece svetile, tako mocno, da
ni mogel gledati vanje. Iz Celjusti je molelo dvoje dolgih, snezno belih zob;
tudi ta dva ¢ekana sta svetila, kot da bi bila fluorescencna. [...] Ko so se
dovolj priblizali, so zagledali kodlaka. Lezal je na belem, ¢istem pregrinjalu
in obraz je imel spacen od bole¢ine. (Tomsi¢ 1991: 41, 47)

Potem ko kodlak Tulko najprej ¢ez streho vrze slamico in ob tem domaci pes ne zalaja
(to je prepoznavno dejanje vampirja — Kropej 2008: 290), deklici Danjeli izpije kri, nakar
se zopet izkaze Boskin kot krsnik. Na pokopalis¢u pocaka, da se za¢ne daniti, saj imajo,
dokler je no¢, Se vedno mo¢ volkodlaki in more, ter odide ozivit Danjelo in sredi belega
dne ubit kodlaka. V ozivitvi Danjele in uboju kodlaka se meSajo prvine tradicionalne
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ko Boskin namre¢ izgovori ustrezen zagovor, se hisni zidovi razprejo in Danjelino telo
se napije soncnih Zzarkov. In ¢eprav ima volkodlak zabita dva ostra akacijeva kola v
telo (ne glogova, s katerimi se sicer prebada vampirje — Kropej 2008: 290, Seso 2016:
55), kodlak $e zmeraj ni mrtev — ubije ga Sele to, da Boskin nanj zlije prgisc¢e nekaksne
nadnaravne, ne son¢ne svetlobe.

LJUDSKA MEDICINA IN KRSCANSKI ELEMENTI

Tudi reprezentacija ljudske oz. tradicionalne medicine je nenadomestljivi del Ostrigéce,
ki pomembno doloca njen istrski pripovedni prostor. Po Slovenskem etnoloskem lek-
sikonu (Makarovic 2004: 289) je ljudska medicina (etnomedicina, ljudsko zdravilstvo)
»preprosto, nestrokovno, ljudem in Zivalim namenjeno zdravilstvo, ki uporablja naravne
in carovne nacine zdravljenja« ter »skupek zdravilnih metod in predstav, kakrsne je
imel na§ ¢lovek delno $e v pradavnini, ki jih je spopolnjeval v dolgi dobi svojega raz-
voja« (Moderndorfer 1964: 7). Etnologi in medicinski antropologi so ljudsko medicino,
znacilno za evropski ruralni prostor, definirali pretezno z opozicijo do uradne medicine,
kar se »kaze predvsem v drugacnem koncipiranju telesa, zdravja in bolezni, posledi¢no
tudi v razli¢nem etiolosko-diagnostiénem modelu in klasifikatornem sistemu zdravst-
venih moten;j ter v drugaéni terapevtski praksi« (Lipovec Cebron 2010: 93-94). Druga
dolo¢nica ljudske medicine je prisotnost magijskih in/ali religioznih elementov, iz ¢esar
izhaja tudi posledica, da so v ljudski medicini bolezen in vzroki zanjo pojmovani kot
zunanji, personalni in metafizi¢ni. To pomeni, da je povzrocitelj, ki je lahko ¢loveski ali
necloveski, zunanji (npr. urok); bolnik, ki tako tudi ne prevzame odgovornosti za svoje
stanje, je njegova zrtev oz. »je imel nas ¢lovek v davnini bolezen za delo zlih duhov
in se je zato zdravil tudi s preganjanjem zlih duhov z raznimi pripomocki, predvsem z
besedo in ¢arom [...] ¢arodejna medicina [...] je usedlina davne primitivne dobe, ko je
¢lovek $e iskal vzroke za obolenje v dejavnosti zlih duhov« (Mdderndorfer 1964: 7, 18).
»Caranje ali magijo je Glovek zacel uporabljati Ze v najstarejsih civilizacijah, ko je skugal
s pomocjo obredij, zaklinjanj, uro€itev ali drugih ¢arovnih dejanj vplivati na naravo,
ljudi, zivali in dogajanja okoli sebe.« (Kropej 2008: 305) Izro¢ilo o ¢aranju in magi¢nem
zdravljenju na Slovenskem je zelo bogato in raznoliko: »Ena najstarejSih oblik zdravl-
jenje in poskusa obvladovanja narave je vrastvo. Vracenje zdruzuje uporabo zeli§¢nih
pripravkov, zagovorov in magije.« (Kropej 2000: 77) Verbalna magija oz. zagovori, ki
so najverjetneje najbogatejsi, najbolj raznolik in poeti¢en izraz magicnega (Pdocs 2019:
7) in starodavni in razlikovalni del nase skupne evropske kulture (Pocs 2019: 10), so
poseben del magijske prakse, ki se izvaja tako, da se izgovarjajo povedane ali zapisane
besede, ki so najpogosteje skrivnostni, skriti del ustne ali zapisane magijske tradicije v
vsaki ljudski kulturi, ustni korpus verbalne magije pa je del kolektivnega spomina, ki se
na skrivaj prenasa iz roda v rod (Vukeli¢ 2014: 243). Namen zagovora je, da se bolezen
o0z. hudi¢ ali hudobni duh preseli iz telesa, ki je pojmovano kot prostor, da torej bolezen
zamenja zivljenjski prostor, se umakne (Babi¢ 2019: 266).
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Izvajalke tradicionalnih postopkov zdravljenja v Istri so bile povecini starejse zenske
(redkeje moski), ki jih ponavadi niso posebej poimenovali (redko so jih imenovali Strige),
zdravile so bolezni, ki jih je povzrocala urocenost (naredile so proti uroku, gledale so
za urok, nacinjale 'delale'), in to z najpogostej$im postopkom — metanjem Zerjavice oz.
ogorkov v vodo (gasenje) (Lipovec Cebron 2010: 116).

Na prvo dejanje tradicionalne medicine v Ostrigéci, zdravljenje z zdravilnimi zelis¢i,
ki v slovenski ljudski medicini obsega uporabo vec¢ kot petsto rastlin (Mdderndorfer 1964:
15), naletimo, ko se Boskin znajde v MarSi¢evem hlevu in ugotovi, da krava Vijola ze
poginja. Ceprav ga ljudje o¢itno Ze poznajo kot ljudskega zdravilca, niso povsem pre-
pric¢ani o njegovih sposobnostih ali dvomijo zato, ker mogoce ne zaupajo (ve¢) povsem
postopkom ljudske medicine: »'Ti, ki si $trigo, ti bi lahko pomagal,' je rekla Pepa kar
tako; ni mislila resno.« (Tomsi¢ 1991: 14) Krava zacne jesti, kar je znak, da je reSena,
potem ko ji Boskin ob izgovarjanju zagovora z zdravilnimi zeli$¢i natre noge in gospodar
ni¢ ve¢ ne dvomi, da ima Boskin zdraviteljsko moc¢. Novica o Boskinovem uspehu pri
zdravljenju bolne krave se hitro razsiri, nanjo se v pogovoru sklicujeta Milja in Danjela,
pa tudi Eljo, eden izmed delavcev v Savronkinem vinogradu: »'Pravijo, da zna§ zdravit
in delat ¢udeze.'« (Tomsi¢ 1991: 23) V resnici se Boskin o€itno ne zaveda povsem svojih
zdraviteljskih sposobnosti oz. jih ni navajen, saj se med nabiranjem zdravilnih zeliS¢ za
ozdravitev krave z njim, ko se kot v transu premika od ene zdravilne rastline do druge,
od gozda do puca, dogaja nekaj, Cesar ne razume. Boskinovo poklicanost za zdravljenje
konja. To samo kravi (Boskinu in drugim pa ne) razlozi v kotu hleva stojeci vol: »'Na,
zdaj pa te bo ozdravil! Res te bo. Vidim svetlobo okrog njegove glave in srebrno meglico
na njegovih prstih. Srecal je ognjenega konja in ta mu je dal nekaj svoje moci.« (Tomsi¢
1991: 15) Eksplicitno ni povedano, zakaj je krava bolna oz. uroc¢ena. Njen lastnik ne
sprejema odgovornosti za njeno bolezen, saj trdi, da nikomur ni storil ni¢esar hudega, da
bi zdaj moral odplacevati dolg s kravino smrtjo. Vdan je v usodo in za kravino bolezen
ne i§¢e racionalnega vzroka, temvec¢ dejstvo sprejema kot neizpodbitno, kar je znacilno
za ljudsko medicino v nasprotju z uradno (Lipovec Cebron 2008: 12). To je natanéneje
razvidno iz dvogovora z Bogkinom, ko o kravi pove: »'Sla bo. Tako je pa¢. Nekaterim se
godi le dobro, drugim slabo.' Boskin je na te besede odgovoril dvoumno: 'No ja, slabo se
vraca s slabim, dobro z dobrim.' 'Meni se vedno dobro vraca s slabim. Kaj pa sem komu
storil? Vijola bo §la k vragu, to vem.'« (Tomsi¢ 1991: 14)

Jedro tradicionalne medicine je v zunanjem vzroku bolezni, bolezen torej nikoli ne
nastopi slucajno, pac pa je v njenem ozadju dolo¢en namen. Gospodar je pomo¢ za bolno
kravo o€itno brezuspesno ze iskal, nemara pri uradni veterinarski medicini: »'Je bil zjutraj
oni iz Kopra tu in je rekel: Kar zakoljite jo, ne bo prezivela.'« (Tomsi¢ 1991: 14) Domnevni
veterinar, »oni iz Kopra, je predstavnik uradne medicine, prihaja iz mesta, je tujec, zato s
kmeckim gospodarjem »ne delita istega kulturnega koda in interpretacijskega modela zdravja
in bolezni« (Lipovec Cebron 2008: 96) oz. je med zdravnikom (v nasem primeru veterinarjem)
in ruralnim prebivalcem Istre sociokulturna distanca. To je o€itno Ze iz dejstva, da veterinarja
razoc€arani kmet sploh ne poimenuje konkretno, zadovolji se zgolj z osebnim zaimkom in
dolocilom, od kod prihaja. Da so se Istrani bolj zatekali k ljudski kot uradni medicini, je
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o¢itno tudi v Ostrigéci: za nobeno od tezav, ki jih odpravi Boskin (razen za kravo), niso
vas$c¢ani prej poklicali predstavnikov uradne medicine oz. veterine. Tudi ko Boskin pri Urihu
ves iz€rpan po treh dneh in noceh tavanja po brezpotjih prelezi tri tedne, Urih ne poklice
zdravnika, ampak mu kuha »€aje« in ga maze z »mastjo, za katero je njegova nona trdila,
da je boZja mast in da pomaga zoper vse tezave, tudi zoper smrt samo.« (Tomsi¢ 1991: 83)
Ko zaradi opecenosti Boskinovega obraza, ker ga je ozgala ognjena musa, vascani vseeno
tecejo po zdravnika, se Boskin, ko slisi za to, izmuzne iz hise in odide iz vasi.

Kulturno distanco v razmerju med zdravnikom in bolnikom v Istri so poglabljali
druzbeno-ekonomski dejavniki (razlike v izobrazbi, druzbenem statusu in finanénem
poloZzaju), jezikovni dejavniki (odsotnost skupnega jezika komunikacije, ker zdravniki
niso razumeli nare¢ja, ruralni prebivalci pa ne znali nobenega od knjiznih jezikov),
hierarhija (zdravnik strokovnjak — bolnik laik, ki verjame v »vrazeverje«) in ideologija
(nacionalisti¢ni odnos italijanskih zdravnikov do slovenskega in hrvaskega prebivalstva).
Tudi v Istri je najbolj razsirjena oblika etioloske razlage nastanka bolezni — urok, ki je
lahko zavestno ali celo nezavedno in nenamerno skodovanje, njegova posledica pa niso
le zdravstvene tezave, temvec je lahko cela vrsta tezav od medosebnega nerazumevanja,
prometnih nesre¢ in tezav z denarjem (Ur$ula Lipovec Cebron 2008: 121, 137, 140).

Delavci v Savronkinem vinogradu Zelijo Boskina kot §trigona oz. tradicionalnega
zdravilca, ki naj bi napovedoval cel6 prihodnost in poznal vzroke za bolezni, za lastno
zabavo preizkusiti. On jim odgovarja pametno, logi¢no in tako na Siroko, da mu ne
morejo dokazati, da si izmisljuje. Boskin namre¢ ni podoba tipi¢nega zdravilca, saj
je zanemarjen, pogosto pijan potepuh, medtem ko so (bile) ljudske zdravilke obicajne
vasCanke z urejenim zivljenjem in (ve€inoma, vsaj v preteklosti) spostovane v skupnosti
(po terenskih izku$njah Uriule Lipovec Cebron 2008: 150).

Savronkine boleine v krizu so Boskinu jasne, ne da bi gospodinja o njih spregovorila.
Gre za dokazovanje magicnih sposobnosti, saj zdravilec Se pred zdravljencevim opisom
tezav ve, kaj je narobe, in to zdravljencu tudi povepravi (Lipovec Cebron 2010: 157).
Savronka na zacetku sicer vsaj na videz, da ne bi izpadla preve¢ vrazeverna, malo dvomi o
Boskinovih sposobnostih, zato ga preracunljivo vprasa, kako se bosta pogodila v primeru,
¢e njene bolecine ne izginejo. Boskin ji predlaga, da ga bo lahko pretepla s kolom. Po drugi
strani mu Savronka zaupa zaradi preteklih pozitivnih izkusenj: »In vedela je, da Bogkin
ne govori kar tako, kajti on je ze bil neko¢ pri njih v hisi in je takrat ozdravil Bepino«
(Tomsic 1991: 26), zato ga kasneje, da bi jo odresil tudi pokojnikovega vracanja, za pomo¢
prosi §e enkrat. Savronka je bogata, a skopa debela vdova brez otrok in z mogo¢no hiso,
delavce slabo placuje, izkaze se, da se tudi s pokojnim mozem ni razumela, zato jo hodi
Se po smrti vznemirjat s trkanjem. Da jo boli kriz, je nekaksna kolektivna kazen. Boskin
jo sicer odresi bolecin, vendar tako, da mora pred svojimi delavci leci na gola tla. Na ta
nacin Boskin kot tisti, ki v funkciji poklicane osebe (zdravilec, krsnik) ureja medsebojne
odnose, predstavnikom skupnosti (delavcem) ponudi obliko zados$¢enja. To potrjujeta
ugotovitvi Ursule Lipovec Cebron:

Diagnosticiranje ima izjemno pomembno druzbeno funkcijo, ki zdravilcu
nudi privilegirani polozaj usmerjevalca odnosov v skupnosti. [...] [P]
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redstave o telesu imajo v istrski tradicionalni medicini e dodatno, druzbeno
dimenzijo. Odnosi v druzbeni skupnosti se namre¢ neposredno odslikav-
ajo na fizicnem telesu posameznika, pri cemer se konflikti v medosebnih
odnosih simbolno prevedejo v simptome bolezni. Gre za specifi¢no vrsto
skladnosti oziroma ’preto¢nosti’ med makro- in mikrokozmosom, na pod-
lagi katere individualno telo eksistira kot druzbeno telo. (Lipovec Cebron
2010: 156, 133)

Boskin z izgovarjanjem magic¢nih besed, tj. z zagovorom, ki je »najstarejsi slovenski
nacin borbe proti boleznim« (Mdderndorfer 1964: 7) in »najbolj arhaicen del zakladnice
ljudskomedicinskega znanja« (Zupani¢ Slavec 2000: 85) kot tradicionalni zdravilec deluje
v vseh dejanjih tradicionalne medicine (ozdravi kravo, bole€ine v krizu, izvin, rane od
Striginega in volkodlakovega sesanja krvi, izzene hudobnega duha) in krsnik oz. Strigon
Juki¢evem gleznju), dotikanjem obolelega dela telesa (Savronkin hrbet premeri s palcem
in kazalcem, Juki¢evo oteklino pogladi), metanjem Zerjavice v vodo (pri deklici Nini, ki
Ji je Striga pila kri, kar je (bil) najbolj razsirjen nacin razdiranja uroka), s ¢arnim risom
(v prah s palico skicira vas in njive) in z moc¢jo pogleda (deklico Albo gleda v o¢i, ko
izganja iz nje transformirano baburo Stafaro; v sanjah baburo Stafiro prisili, da gola
plese, tako da jo gleda globoko v o¢i). Da se pri Danjeli razprejo zidovi in nanjo posije
elementa, Tomsicev avtorski dodatek, ki s postopki tradicionalne medicine nista v zvezi.

Boskin za svoje zdravljenje nikoli ne zahteva nikakrSnega placila, Se celo vneto iskreno
zahvaljevanje, ko se mu Ninina mati Marija vrze k nogam ali ko ga Danjela objame,
mu je odveé. Ne odree se ponujenemu vinu (pri Savronki), priutu (pri Milji), fizolovi
solati (pri Jakominki) in mleku (pri Momjanki). To je v skladu z ugotovitvijo, da se je
plagilo tradicionalnemu zdravilcu izvrsilo v sistemu blagovne menjave (Lipovec Cebron
2008: 120), ¢eprav Moderndorfer (1964: 9) pravi, da so imeli ljudski zdravilci mogo¢ne
domove, torej niso bili revni, in je izro€ilo, da naj bi zdravilec placilo prejel, samo ¢e so
mu ga ljudje sami ponudili, ze v preteklosti utonilo v pozabo.

Na kaksen nacin pa je v Otrigéci prisotna v Istri prevladujo¢a kri¢anska vera in ka-
toliska veroizpoved? Omemba kr$¢anske oz. katoliSke cerkve, zvonika in pokopalisca je
nepogresljivi element istrskega dogajalnega prostora. Ob odhodu iz gostilne Boskin slisi
biti stolpno uro; ko razdira Stafarin urok v Crnici, zvonovi zvonijo, ne da bi kdo vlekel
za vrvi; Savronka je placala tri mase, a jo pokojnik $e zmeraj prihaja strasit; Momjanka
je na pokopaliscu videvala procesije mrtvih; Boskin na pokopalis¢u sreca volkodlaka
in zagrobne svate. Krs¢anski elementi so del t. i. apotropejskih sredstev, tj. vzklikov in
zagovorov, ki naj bi imeli mo¢, da premagajo urok ali pred njim §¢itijo. Mnogi zagovori
s kr§Canskimi elementi so predelani poganski obrazci, ki so ohranili prvotno obliko in
vsebino (Zupani¢ Slavec 2000: 86).'> Ob transformaciji Kozlovicevega in Juri¢evega glasu

15 Npr. ve¢ kot polovica poznanih tipov zagovorov na Madzarskem je na tak ali drugacen nacin povezana z
izvirnimi kr§¢anskimi religioznimi besedili (Pocs 2019: 237).
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v belega in ¢rnega psicka se Boskin prekriza'¢ in zdrdra izmi$ljeno pesmico — molitvico
oz. zagovor, ki naj bi pregnal poganski urok. Ko zagleda ognjenega konja, vzklikne:
»'Vsi svetniki kontra $trigeriji! [...] Strmel je proti nebu s Siroko odprtimi ocmi in se
krizal.« (Tomsi¢ 1991: 11) Proti skusnjavam babure Staftre in proti njenemu mesanju
to¢e — povzrocanje toce je ena najpogostejsih obtozb v zgodovini ¢arovnistva (Mencej
2000: 88) — se bori z zagovorom:

’Tri frkade levo, / $tiri desno, / baba Cotasta, / baba Stufasta, / krizem
krazem kriz!” [...] Ze je Boskin segel po leseni Zlici, da bi zajel, ko mu je
dobri duh prisepnil odresilno besedo. In Boskin je zakri¢al: 'Sveti kriz, 18,
i8!"'[...] Zamahnil je s palico nad risbo in mo¢no govoril: ’Kar je moje, ni
tvoje! / V zerjavici taca kosmata; / iz ognja pepel, iz pepela voda, / iz vode
zegen!' (Tomsi¢ 1991: 8, 35, 75)"7

Ko mala Alba zaradi Stafiirine preobrazbe v njeno telo domala ponori, i$¢e njena
teta pomoc¢ v katoliski veri: »Momjanka se je krizala in na glas molila: 'O vsi svetniki,
pomagajte! Jezus, Marija, pomagajte nam, prezenite vraga iz nje. O Marija, pomagaj,
pomagaj!'« (Tomsi¢ 1991: 54) To, kar po¢ne Boskin z Albo, je eksorcizem, izganjanje
hudi¢a oz. hudobnega duha z moc¢jo pogleda in zagovora:

’Skobca-zlobca! Stafiira-bura! Vija vaja-ven!’'8 je gromozansko divje zakri¢al
in isti hip je zacutil v rokah mo¢. Iztegnil jih je in Alba je kar zaplavala proti
njemu, mimo svoje volje, pritegnjena z neznansko silo. Prijel jo je za obe
rami, mocno jo je stisnil in se ji zagledal globoko v o¢i. [...] Mog¢, ki jo je
cutil v prstih, je pronicala v Albina ramena, in ogenj, ki mu je sijal iz zenic,
je neusmiljeno Zgal ¢rni klobci¢ v dekli¢ini notranjosti. (Tomsi¢ 1991: 55)

Razdiranje uroka je vrsta eksorcizma, kar se opredeljuje kot apotropejski, zas¢itni in
o¢is¢evalni ritual, ki ima magi¢no naravo (Lipovec Cebron 2008: 159); mnogi zagovori
so nastali ravno na podlagi krs€anskih obredov izganjanja zlih duhov (Zupani¢ Slavec
2000: 86). Poleg tega se tradicionalne zdravilke pogosto identificirajo z duhovnikom,
¢es da je zdravilkina naloga, da s terapevtskim postopkom, vrsto eksorcizma, iz telesa
odstrani zlohotni metafizi¢ni element, torej urok. Boskin pomiri oglasanje Miljine vesti,
ker je Mariji z VrSica prevzela fanta, kot bi bil katoliski duhovnik. Kot da bi se mu Milja
izpovedala, on pa ji daje odvezo:

16 Znotraj uradne katoliske vere je »prekrizanje oblika blagoslovitve, ki je v funkciji zas¢ite in terapevtskega
akta odstranitve zlih sil« (Lipovec Cebron 2008: 158).

17 Ko se Boskin po strmi poti spus¢a k reki, se spomni, da se je tam nekje ubila Juki¢eva krava Mandola. Tudi
do zivalske smrti je Boskin spostljiv in podobno, kot se v katoliski tradiciji, ko se spregovori o pokojniku ali
pomisli nanj, doda $e misel na njegov mir, ravna tudi Boskin: »Bilo mu je Zal zanjo, tudi zdaj. Zato je rekel,
ko se je prebijal mimo: 'Naj bo blagega spomina.'« (Tomsi¢ 1991: 155)

8 Hudicu ali hudemu duhu, ki se je naselil v telo, Boskin s krajevnim prislovom ukazuje, naj iz telesa izstopi
(»ven!«), kar je v skladu z ugotovitvijo, da je telo prostor, ki ga mora bolezen (ali hudi duh) zapustiti (Babi¢
2019: 266).
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’Poklekni. Daj mi roko. Ne, levo roko. Tako. Zdaj pa ti povem. In glej
me v o¢i. Povem ti, da si placala, kar je blo treba placat. Drugi del das, ko
pride jesen. Takrat te bomo pokopali. Ali ne boj se, zakaj ni bil tvoj greh
tako velik, da bi bla pogubljena. 1z ljubezni si kradla, iz ljubezni, zato ti
bo odpusceno.’ (Tomsi¢ 1991: 20)

Osrednji del v Ostrigéci, povezan s kr§¢anstvom, je prizorisée boja z baburo Stafuro:

Ze petnajst let je cerkvica samevala sredi grmovja in nizkih hrastov, okrog
in okrog obdana z zapuscenimi travniki in jasami. Povsod se je belilo krasko
kamenje; kot kos¢ene kope se je Sopirilo: kupi in kup¢ki belega kamenja. !’
[...] 'Kako prazno in samotno,' je pomislil in si kar ni upal prestopiti praga.
Z desnico je potipal kamen, v katerem je bila neko¢ Zegnana voda.?’ Roka
se mu je samodejno pomaknila tja. Vendar ni bilo niti kapljice, da bi si
omocil blazinice prstov in se pokrizal. Pa je vendar pokleknil in prebezal
s prsti Celo, prsi ter obe rameni. (Tomsi¢ 1991: 140, 141)

Boskin v opusteli in izropani cerkvici posedi, potem zaslisi Zebranje. Ko hoce pre-
straSen oditi, se spotakne, pade in v cerkvenih klopeh, ki jih prej ni bilo, zagleda ljudi
brez glav, ki molijo neciste priprosnje k svetnikom, ter spozna, da ga je spet v past ujela
babura Stafira. Ko se skozi napol podrt cerkveni strop prikaZe odresilna svetloba, ki unici
brezglavce, se Boskin zave, da mu je na pomo¢, da bi dokonéno uni¢il baburo Stafiiro,
prihitela njegova izvoljenka Vitica; poslednji boj se odvije pred cerkvijo. Izbor cerkve
kot dogajalnega prostora za konéni obradun z baburo Stafiiro, simbolom slabega, zlega
in hudega, ni nakljucen, saj posveceni prostor krs¢anske vere kot vere ljubezni poudari
zmago dobrega nad zlim oz. ljubezni nad sovrastvom. Ceprav se Boskin v celotni
Ostrigéci ni¢ ne sprasuje o kri¢anskem Bogu, njegovem obstoju in veri vanj, katolisko
vero prakticira iz navade: prekriza se in spostljiv je do posvecene zemlje in sakralnih
objektov. V razmis$ljanju o pomenu njegovega zivljenja, ki ga spodbudijo drobni znaki
prisotnosti nekega njegovega skrivnostnega prijatelja in zasCitnika, »Neznanca«, nevidno
prisotnega tudi ob Boskinovi smrtni uri, je aluzija na kr§¢anskega Boga oz. Stvarnika:

Psicek, ki ni imel imena (pravzaprav ga je imel, vendar ga ni bilo mozno
izgovoriti s ¢loveskim glasom), je povedal: *Poslal me je tvoj prijatelj in
zaS¢itnik in mi naro€il, naj te spremim ta del poti, kajti danasnji dan in
ta ura sta zate zelo nevarna in utegnilo bi se ti zgoditi kaj hudega.’ [...]
’Vidis, kaj bi, ¢e vas ne bi imel! Pa reci, ali ni prijateljstvo zares lepa st-
var. Najboljsa, najlepsa na svetu.’ [...] Tisti, ki je poslal belega psicka, je
neviden stopal zadaj. Brundal si je pesmico, stalno eno in isto, ki pa je bila

19" Opis se ujema s podruzni¢no cerkvijo Marije SneZne na Gradiicah v Zupniji Crnotice tik nad Kraskim robom
(v 90. letih 20. st. obnovljena), mimo katere vodi pot iz Istre na Kras.

2 Blagoslovljena voda ima, tako kot akt prekrizanja, funkcijo zai¢ite pred zlimi silami (Lipovec Cebron 2008:
158).
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tako prijetna, da je prevzela Boskina in psicka in ju navdala s hvaleznostjo
in toplino. [...] Ob tej poti, malo za njim, korak nazaj od tam, kjer se je bil
pred davnimi leti nenadoma pojavil, je stal nekdo, ki ga je Bosko dobro
poznal, vendar mu ni vedel ne imena ne izvora. Ko se mu je zdaj, v tej
zadnji uri tega njegovega Zivljenja, plazil mraz v trebuh, je napel vse mo¢i,
da bi prepoznal to skrivnostno bitje, kajti vedel je, da ga je prav on takrat
postavil na pot in mu ukazal: "Hodi!” (Tomsi¢ 1991: 87, 88, 160)

SKLEP

Prispevek is¢e odgovore na raziskovalno vprasanje, kaj vse iz folklore je pisatelj Marjan
Tomsi¢ medbesedilno uporabil v svojem izvirnem literarnem besedilu, pravljicnem ro-
manu Ostrigéca (1991). Tomsig, ki je zbiral in objavil tudi istrsko slovstveno folkloro v
knjigi Noc je moja, dan je tvoj: Istrske storije (1989), je z Ostrigéco v sodobno slovensko
knjizevnost poleg narec¢nih prvin medbesedilno vnesel Se elemente bajeslovja in ljudske
medicine, prepletene s kri¢anstvom. V Ostrigéci je prisotnih precej bajeslovnih bitij in
likov (mora, orko in mrak, kresnik, volkodlak ter $triga in §trigon), ki postanejo tudi
literarne osebe, v literarno besedilo pa so vpleteni Se nacini ljudske medicine, prepleteni
s kr§¢anstvom. Ze osrednji literarni lik, potepuh Bogkin, je krsnik oz. dobri §trigon, ki
deluje kot ljudski zdravilec, na svojih popotovanjih pa se srecuje z drugimi bajnimi bitji
in bajnimi liki: moro, ki ga v podobi dveh §trig tlaci v spanju, orkom in mrakom, ki mu
nagajata, ter volkodlakom, katerega pomaga uniéiti, in ne nazadnje 3trigo baburo Stafiiro,
ki ga skuSa na vse nacine onemogocati v njegovem delovanju. Podoba Boskina kot po-
tepuha, ki se ves ¢as premika in se trudi delati dobro, aludira na ljudskega desetega brata
in Jur¢i¢evega Martinka Spaka iz prvega slovenskega romana Deseti brat (1866) — tako
kot Boskin, ki ni povsem tipicni krsnik, se tudi nezakonski sin Martinek Spak za desetega
brata samo izdaja, oba pa se ¢udezno pojavljata v trenutkih, ko ju druge osebe potrebujejo.

Tomsicev roman je nastal oz. bil objavljen v obdobju, ko sta na literarno prizorisce z
romani t. i. pokrajinske fantastike opazno stopila e dva slovenska pisatelja, Vlado Zabot
z romani Stari pil (1989), Pastorala (1994) in Volcje noci (1996) ter Feri Lainscek z
romanom Ki jo je megla prinesla (1993). Z navedenimi literarnimi deli je gotovo mogoce
potegniti vzporednice Ze zaradi njihove umes¢enosti v obrobne slovenske pokrajine (Istra,
Prekmurje oz. Pomurje) ter poudarjene literarno predelane krs¢anske ikonografije pri
Zabotu, ki se je v kasnejiih delih sicer ¢ moéneje naslonil na staroslovansko mitologi-
jo,2 vendar se Tomsi¢eva Ostrigéca od teh del tudi temeljno razlikuje prav po obsezni
prisotnosti bajnih bitij, ki postanejo osrednje literarne osebe in nezamenljivi del fabule.

Prav izbrana bajna bitja in liki, posebej znacilni za istrsko ljudsko izrocilo, in ele-
menti tradicionalne medicine, poleg drugih znacilnosti istrskega literarnega prostora,

21 Npr. v delu Sveta poroka: epska pesnitev po staroslovanskem mitu (2013). Ne nazadnje je bil prav Zabot
pobudnik ustanovitve nagrade za najboljsi slovenski roman, ki se po bajnem bitju imenuje kresnik.
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kot so dialektizmi in specifiéna submediteranska narava, oblikujejo podobo Ostrigéce,
ki bi ji v angleskem prostoru rekli »local color« (Pimple 1998: 387-388) ali po nase
regionalna knjizevnost, vendar ne v smislu drugorazredne, manjvredne knjizevnosti,
temveC v smislu izstopajocih regionalnih posebnosti, ki v literarnem besedilu ustvarjajo
specificen estetski u¢inek. Folklore prvine v Tomsi¢evem romanu Ostrigéca so tudi
nezamenljivi regionalni oznacevalci literarnega prostora, literarnih oseb in druzbenih
razmerij med njimi. Prisotnost bajnih bitij in bajnih likov ter prvine ljudske medicine
ustvarjajo poseben, regionalno obarvan zgodbeni prostor, ki ga napolnjujejo prostorsko
dolocene literarne osebe. Istrski literarni prostor, kot ga je Tomsi¢ v svojem romanu ust-
varil z vpeljavo folklornih prvin, v katerih se odseva »zapleteno tradicijsko zaznavanje
prostora, ki temelji na odnosu tostranstvo in onstranstvo ter vrsti pravil, ki uravnavajo
prehode med tema dvema svetovoma« (Hrobat Virloget 2019: 9), vpliva na dogajanje,
delovanje literarnih oseb in njihove znacilnosti. Folklorna podstat besedila vpliva na
njegov potek, literarne osebe se ravnajo v skladu z znacilnostmi mitoloskih bitij oz. likov.
Realna slovenska pokrajina, slovenski del Istre, je pisatelju postala temelj za ustvaritev
fiktivnega zgodbenega prostora, zato je jasno, da Tomsi¢ev roman Ostrigéca ni objek-
tivno folkloristovo terensko porocilo, temve¢ umetnisko besedilo s folklornimi prvinami,
ki so v vlogi doseganja estetskega ucinka, oz. besedilo z novoizgrajenim, literarnim, ne
realnim prostorom in druzbo.

V zvezi z umescenostjo Tomsiceve literarne ustvarjalnosti v evropsko oz. Sirse
svetovno literarno tradicijo velja dodati, da je literarna kritika Tomsicev istrski opus,
predvsem roman Ostrigéca, tudi zaradi folklornih prvin popularno povezovala s t. i. slogom
magicnega realizma Juzne Amerike, denimo romanom Gabriela Garcie Marqueza Sto
let samote in romanom Miaguela Angela Asturiasa Koruzarji — slednji se je navezoval
na ljudsko izro€ilo Majev, vendar je literarna veda to povezavo in umescanje Tomsiceve
knjizevnosti v neko drugo nacionalno knjizevnost oz. postkolonialno latinskoamerisko
literaturo Ze zgodaj zavrnila (Zupan Sosi¢ 2003: 80).%

Folkloristi¢na obravnava Ostrigéce je pokazala, da je Tomsi¢ odliGen poznavalec
ljudskega izrocila, ki ga zna mojstrsko vplesti v literarno delo. Pri tem si sicer privosci tudi
ali ognjenega konja, kar ne sodi med folklorne prvine (¢eprav bi besedna zveza ognjeni
konj lahko aludirala tudi na boga Peruna, interpretacija je odvisna od bralca), pri tem pa
izro€ila v umetno literaturo potrjuje, da je folklora (sporo¢ena posredno iz pisnega ali
neposredno iz ustnega vira) s svojimi zanri, strukturami, stili in okoljem pisateljem in
drugim umetnikom na voljo kot bogat kulturni vir (Brown 1998: xxxvi), kar ne nazadnje
potrjuje tudi slovenska literarna tradicija oz. mitopoetsko izrocilo, ki ima v slovenski
knjizevnosti nezamenljivo mesto — denimo medbesedilno naslanjanje na slovensko ljud-
sko pesem od Preserna do moderne slovenske poezije, npr. Svetlane Makarovi¢ (Golez
Kauci¢ 2003) ali transformacija ljudske pesmi v prozi socialnega realizma (Tucovié¢

2 Avtorica spremne besede Eva Vrbnjak (2019: 170) v najnove;jsi izdaji Ostrigéce predlaga nadomestni izraz
pravlji¢ni realizem.



222 — VLADKA TUCOVIC STURMAN

2009). Tomsic se je, tako kot npr. Prezihov Voranc, ki je zbiral in zapisoval ljudske pesmi
in jih uporabil v svoji prozi, izkazal tako kot zbiralec folklore kakor tudi njen interpret
v opusu istrske knjizevnosti. Roman Ostrigéca sodi med vrhunska slovenska literarna
besedila, istrske folklorne prvine, ki jih je Tomsi¢ vpeljal vanj v estetski funkciji, pa so
ustvarile specificen literarni prostor, dogajanje in literarne osebe ter razmerja med njimi.
Raziskava je pokazala, da je besedilo Ostrigéce prepleteno z istrsko folkloro, bajnimi
bitji in liki, prvinami tradicionalne medicine ter kr§¢anstvom, ki mu dajejo nezamenljivi,
prepoznavni pecat, bralcu pa po eni strani nudijo seznanitev s folklorno tradicijo in po
drugi specific¢en estetski uzitek.
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ELEMENTI FOLCLORISTICI DEL CRISTIANESIMO DAL ROMANZO
OSTRIGECA DI MARJAN TOMSIC

VLaDpkA TucoviC STURMAN
SO

Nel contributo vengono presentati in modo interdisciplinare, con I'applicazione della
scienza letteraria e dell’analisi folcloristica, le creature mitologiche e gli elementi
di medicina popolare e cristianesimo utilizzati nel romanzo sloveno contempo-
raneo Ostrigéca (1991) di Marjan Tomsi¢ (nato il 1939). Il romanzo appartiene
all'insieme di opere che trattano il tema dell’Istria, alle quali oltre alla raccolta
di brevi prose Olive in sol (1983), appartengono anche altri tre raccolti, Kazuni
(1990), Glavo gor, uha dol: pravijice iz Istre (1993) e Vruja (1994), nonché due
romanzi, Savrinke (1986) e Zrno od frmentona (1993). Con queste opere I'autore
introduce nella letteratura slovena contemporanea, dal punto di vista intertestuale,
elementi linguistici dialettali, mitologici e di medicina popolare, rendendo cosi i
testi interessanti non solo per gli studi letterari, ma anche per quelli sul folclore.
11 principale personaggio letterario di Ostrigéca & lo scemo del villaggio Boskin,
che assomiglia a Tantadruj di Kosmac perché, come quest'ultimo, ¢ sempre in
viaggio. Cammina tra i villaggi istriani, vivendo momenti reali e irreali e combatte
il male che si cela nella figura della megera Stafiira, che scatena la grandine, beve
il sangue ad una neonata, si incarna in una ragazza indomabile e trascina Boskin
in un cammino senza meta, notte e giorno. In Ostrigéca, numerose creature
mitologiche (gli incubi, l'orco e le tenebre, il Kresnik - che secondo la credenza
popolare rappresenterebbe il sole la cui forza raggiunge I’apice con il falo - il lupo
mannaro, la strega e lo stregone) diventano personaggi letterari, che si intrecciano
con numerosi elementi di medicina popolare e cristianesimo. Dal punto di vista
della scienza letteraria, il romanzo Ostrigéca ¢ stato esaminato diverse volte, ma
senza approfondire i motivi folcloristici oppure presentandoli solo in funzione
letteraria; il contributo di cui si tratta, invece, pone principalmente I’attenzione
ed evidenzia di quali elementi si ¢ servito intertestualmente I’autore, attingendo
a piene mani dalla tradizione popolare, per trasporli nel testo letterario originale.

Doc. dr. Vladka Tucovi¢ Sturman, Univerza na Primorskem, Pedagoska
fakulteta, Cankarjeva ulica 5, in Fakulteta za humanisti¢ne Studije, Odde-
lek za slovenistiko, Titov trg 5, 6000 Koper, vladka.tucovic@ths.upr.si
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Belenus, Cybele and Attis: Echoes
of their Cults over the Centuries

— Marjeta Sasel Kos

V ¢lanku sta obravnavana dva zanimiva primera ¢ascenja rimskodobnih bozanstev v
severovzhodni Italiji, Noriku in Panoniji, ki je, kot se zdi, prezivelo skozi srednjevesko
obdobje vse do novega veka. Belen, ki so ga kot pomembno keltsko bozanstvo castili
v Noriku in Akvileji, je bil kot »sveti Belin« Se vse do druge polovice 19. stoletja med
ljudstvom ¢ascen na Tolminskem v zaledju Ogleja. V Prekmurju in slovenskem Porabju
(ter §irSe na MadZarskem, Gradis¢anskem in avstrijskem Stajerskem) so se po vsej verjet-
nosti ohranili sledovi kulta Kibele in Atisa, ki se kazejo v nenavadnem pustnem obicaju

svatbe z borom (borovo gostiivanje).

KLJUCNE BESEDE: Tolminsko, Prekmurje in Porabje, Belin, Kibela, »svatba z borom«

Two interesting examples of worshipping Roman-period deities in the north-eastern
Italian and Pannonian regions seem to have survived in one way or another through early
medieval to modern times. The first is the cult of Belenus, the well-known Celtic and
most notably a Norican and Aquileian god. The second example is that of Cybele and
Attis, ‘eastern deities’ whose cult became highly influential in the mentioned areas — and
elsewhere — during the second and third centuries AD. Interestingly, a deity called “holy
Belin” was documented in the second half of the 19th century in the area of Tolmin in
Slovenia (the hinterland of Aquileia) as a traditional folk belief. In Pannonia, traces of
the cult of Cybele and Attis appear to have survived from antiquity in Prekmurje and
Porabje (Slovenia, Hungary), as reflected in the unusual and ongoing custom of the

“wedding with a pine tree”.

KEYWORDS: Tolminsko, Prekmurje and Porabje, Belin, Cybele, “wedding with a pine

tree”

BELENUS - BELINUS

Worshipping Belenus, the well-known Celtic and most notably a Norican and Aquileian god,'
is well attested in Celtiberia, Galliae, and western Alpine regions.? However, his cult was
especially significant in eastern Venetia and Carnia, primarily in Aquileia and its surround-
ings, as well as in Noricum where he was regarded as the main god of the Norican kingdom.

! Maraspin 1968; Birkhan 1997: 582-585 and passim. Sasel Kos 2001; Wojciechowski 2002; Zaccaria 2008
(Beleno); Piccottini 2017; Handy 2018; De Bernardo Stempel, Hainzmann 2020, 1: 151-156; 2: 902-909 and

passim.
2 Gourvest 1954; Hatt 1976: 358-359; Olmsted 1994: 386; Haeussler 2008: 29-30 and passim.
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In two passages, Tertullian referred to him as the most important Norican deity, not
unlike the goddess Atargatis in Syria, the god Dusares in Arabia, worshipped as the
chief deity by the Nabataeans, Caelestis in Africa, and the otherwise unknown Reguli in
Mauretania (4pol. 24.7: Unicuique etiam provinciae et civitati suus deus est, ut Syriae
Atargatis, ut Arabiae Dusares, ut Noricis Belenus, ut Africae Caelestis, ut Mauretaniae
Reguli sui; cf. ad nat. 2.8). In Noricum, from where the worship of Belenus probably
spread to [ulium Carnicum (Zuglio) and Aquileia, the god has always been documented
as Belinus;’® dedications to him have mainly come to light in the core of the Norican king-
dom in Virunum (Zollfeld near Maria Saal) and Magdalensberg (probably old Virunum:
Dobesch 1997, but see Glaser 2003). The otherwise unknown goddess Belestis (possibly
the goddess of nature and fertility),* who may be associated with Belinus and whose cult
has been attested to in the same area (Sasel Kos 1999: 21-22, 25), seems to confirm the
local importance of the god.

At Aquileia and in its hinterlands, Belenus was frequently equated with Apollo;
in a similar way to Apollo, he was also worshipped as a god of (sun)light and healing
powers (Green 1997: 152—-164; also see Green 1995: 474) even though, according to a
new etymology of the name, Belenus should instead be related to springs of water (De
Bernardo Stempel 2004: 212-213; De Bernardo Stempel, Hainzmann 2020, 1: 152-153).
His close association with water is confirmed by two dedications to Fons B(eleni)’ and
by an altar in which Belenus is worshipped together with the Nymphs (/nscr. Aq. 155 =
EDR117090); Wojciechowski 2001: 140—141, no. 12). Thermal springs are also attested
to at Iulium Carnicum (Zaccaria 2008 [Beleno]). Belenus was regarded as the divine
patron of Aquileia (Maraspin 1968; Wojciechowski 2002; Zaccaria 2008 [Beleno])
and, as such, he figures in Herodian’s History after Marcus Aurelius (8.3.7-8) and in
the Historia Augusta (Vita Maximini duo 22.1) in quite long narratives in which these
authors described the march of Maximinus Thrax and his troops to Italy in AD 238. The
emperor died during the siege of Aquileia (Sasel Kos 1986: 412—433) while his army
was defeated soon afterwards. These events were ascribed to the divine protection of
Belenus Apollo, who — as the city’s most prominent god — was regarded as a powerful
protector against any enemies, as the defensor of the city.

At Tulium Carnicum, a town close to the border with Noricum, Belinus (his name
does not appear as Belenus) was undoubtedly worshipped as one of the important gods,
possibly under the influence of his cult at Aquileia or in Noricum, or both. The region
was inhabited by the Carni, as indicated by the second part of the town’s name (which
earlier appears to have been a castellum or forum), while “Tulium” suggests the settlement
had been given certain autonomy, very likely by Julius Caesar. At that time, it must have
been granted the status of a Roman vicus, while eventually, under Augustus, it became a

3 Scherrer 1984: 175-187; Sasel Kos 1999: 25-27; Zaccaria 2004; Piccottini 2017; Handy 2018.

4 ILLPRON 446 (= HD0424381); ILLPRON 654 (= HD057853); De Bernardo Stempel, Hainzmann 2020, 1:
147-150; 2: 800-804.

> Inscr. Aq. 153 (= EDR116842); 152 (= EDR116841); Wojciechowski 2001: p. 160, nos. 61, 62; the abbre-
viation has probably been correctly explained.

¢ Birkhan 1997: 282-285; Olmsted 1994: 386-387, and passim. Pascal 1964: 123 ff.; Maraspin 1968: 145-161;
Chirassi Colombo 1976: 175-180.
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colonia (Mainardis 2008: 36-55). The town must have had close links with the Norican
kingdom, particularly commercial ones; it was excellently situated midway between the
kingdom and north-eastern Italy with Aquileia being the most significant city in the region.
The cult of Belinus must have flourished in the town for a long time since his sanctuary
had to be repaired as early as in the second half of the first century BC.

Belinus’ sanctuary in the town is epigraphically attested to on a large stone monument
from the second half of the first century BC, perhaps a stele, erected by two chiefs of the
village (magistri vici), both freedmen: Publius Erbonius Princeps and Sextus Votticius
Argentillus. They commemorated the sanctuary’s renovation and its decoration with
five gilded disks and two statues, which they themselves financed.” An altar dedicated
to Belinus has also been discovered at Celeia (Celje), one of the most important Nori-
can towns, where his cult was perhaps introduced from the Virunum territory or, more
plausibly, from Aquileia.® This may be inferred from the name of the dedicator, Lucius
Sentius Forensis; Sentii are well attested to at Aquileia, but not in Noricum (Inscr. Aq.,
indexes; OPEL 1V, 68).

Belinus may have been the main god of the Norici and it cannot be excluded that the
famous bronze statue of the ““Youth of Magdalensberg” (a 16th-century copy of a statue
from the first century BC) should actually be associated with Belenus, as suggested by
Peter Scherrer (1984: 175-187). This can plausibly be argued on the basis of a small
bronze statue of a youth from the early Augustan period found at Concordia, but now
missing. The dedication to Belenus was inscribed on the left thigh of the statue in the
name of Marcus Porcius Tertius.’

A sanctuary of Belinus has also been confirmed at Santicum in the territory of Viru-
num (present-day Villach, Slovenian Beljak); it is mentioned on one of the two altars
dedicated to the god.!?

THE GOD BELIN IN THE TOLMIN AREA (WESTERN SLOVENIA)

It is indeed fascinating that the worship of a deity called Belin, with the epithet “sveti”
(meaning “holy” in Slovenian), was documented in the second half of the 19th century
in the area of Tolmin (present-day Slovenia, Fig. /) as a traditional folk belief. The local
population believed that Belin was a divine healer in possession of a miraculous “key” with
which he could cure blindness (Ovsec 1991: 472). This was described by the historian and

7 Mainardis 2008: 85-88, no. 1 = CIL V 1829 +p. 1053 (= EDR007048): [---] / et q(ui) s(upra) s(cripti) s(unt),
aedem Belini / [su]a pecunia refecere et/ [clu]peq inaurata in fastigio V / et signa duo dedere, / [P.] Erbonio
P. I. Principe / [Se]x. [V]otticio Sex. I. Argentillo / mag(istris) vic(i). See also Fontana 1997, 153—-165.

8 Belino / L. Sentius / Forensis: Lovenjak 2003: 335, fig. 4 (= HD045030); he originally published the first
line as Beleno, thus also in EDH.

® CIL V 1866 = Lettich 1994: no. 1 (= EDR097739): M(arcus) Por(cius) Tertius / Bel(eno) Aug(usto) v(otum)
s(olvit) Concord(iae). Zaccaria 1995, 184—185; Zaccaria 2008 (Beleno), 382; 384. Also see Mastrocinque 1995,
273-274. 1 would like to thank Prof. Claudio Zaccaria for having kindly drawn my attention to this statuette.
10 Leber 1972: 19, no. 15 =ILLPRON 685 = Scherrer 1984: no. 26 (= HD057524): [---?Be]lin[o ---] / [---tem-
plum vejtusta[te conlabsum ---] / [---?]).
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Fig. 1: The region of Tolmin, Slovenia (Computer graphics: Mateja Belak).

ethnologist Simon Rutar in his book about the Tolmin area’s history (Zgodovina Tolmin-
skega, 1882), which is the only testimony to the presence of Belin among the inhabitants
of the Tolminsko region. Rutar interpreted this phenomenon as the Slovenian adaptation
of'the belief in Belinus/Belenus, who was widely venerated during the Roman Republican
and imperial periods in eastern Venetia and Noricum as the principal god of the Carni and
patron of Aquileia. Rutar regarded him as a deity of sunlight and correctly noted that the
god had had several shrines and temples at Aquileia; still, he erroneously ascribed him
with an Illyro-Thracian, i.e., an oriental origin, not a Celtic one (Rutar 1882: 21; Rutar
1883). Rutar’s misinterpretation of the Celtic Belenus/Belinus and worshipping of him in
the Roman period is understandable since towards the end of the 19th century, when he
was writing, no adequate scholarly literature concerning Roman and Celtic cults would
have been available to him, and not much had been done on these subjects in his time.
How to explain the phenomenon of Belin in the Tolmin region, as described by Rutar?
The worship of Belinus at Aquileia and in its hinterlands may or may not shed light on
the belief in Belin in the Tolmin area and, indeed, the conclusion that the cult of Belinus/
Belenus continued throughout antiquity and has never entirely ceased is far from certain.
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Yet, it is certainly true that the adoration of pagan divinities took deep roots in the
regions of Tolmin and Kobarid, preventing the advance of Christianity, as well illustrated
by an incident in 1331 in Kobarid in the late Middle Ages. The local population must
have been considerably pagan since the inhabitants worshipped a sacred tree and a sacred
spring. The church in Cividale (Cedad in Slovenian) took drastic measures against the
“ethnic religion”, engaging the inquisitor Franciscus de Clugia (Francesco di Chioggia),
a Franciscan, to be in charge of the regions of Venetia and Friuli, and to act against the
heretics. During a punitive expedition to Kobarid, the sacred tree was felled, while the
sacred spring was destroyed with large stones being thrown into it (Juvanci¢ 1984, with
further citations). Similar pagan traditions may have been alive among the indigenous
population of the Tolmin and Kobarid regions during prehistory and the Roman period.
The existence of an important pagan sanctuary in the immediate vicinity of Kobarid,
at Gradic, is interesting for shedding light on the pre-Roman and Roman cults in this
relatively remote area.'!

Sacred places like caves, unusually shaped stones, sacred trees and springs must have
been quite common in this region, living on through centuries and surviving as late as the
second half of the 20th century, as recently revealed by the testimony of Pavel Medves¢ek
—Klancar (2015; 3rd edition 2018). Old faith in divine qualities of the surrounding nature
has persisted in this area for many centuries and, upon the arrival of the Slavs at the start
of the Middle Ages, must have merged with the Slavic forms of paganism. One cannot
thus entirely deny that belief in Belinus could have established deep roots in an area
outside the main communication routes such as the regions of Tolmin and Kobarid. One
may suppose that the veneration of this popular deity, which was no doubt modified over
several centuries, persisted among the Romanised indigenous inhabitants until the arrival
of the Slavs. They may have come late to this area, where they largely encountered the
descendants of the pre-Roman Carni. The god’s name was not modified or linguistically
adapted to the Slavic language, probably indicating the local indigenous population was
powerful enough to impose its own beliefs on the entire community there.!?

CYBELE — GREAT MOTHER

The second interesting example concerns Cybele and Attis, her youthful consort who
castrated himself, ‘eastern deities’ whose cult became very influential in the north-east-
ern Italian, Adriatic and Pannonian regions — and elsewhere — in the second and third
centuries AD (Sasel Kos 2010).

The worship of Cybele originated in Phrygia where she had been venerated as the “Mother
of the mountains” since early in the first millennium BC (Roller 1999: 124-125, 171).

" Osmuk 1987; Osmuk 1998. Several statues of Apollo were discovered, as well as of Hercules, other statues
that have been found were of Venus, Mars and Diana; votive tablets, as well as Celtic and Roman coins have
come to light as well, also see Osmuk 1997; cf. Horvat 2018: 344.

12 Celtic culture and cults had exercised some influence on the Slavic world elsewhere, cf. Rosen-Przeworska
1964.
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In the Greek-speaking world that saw worshipping of her being introduced in the early 6th
century BC (Roller 1999: 119-141), she was known as Méter oreia (the Greek translation
of “Mother of the mountains”); in the Roman Empire, she was worshipped as Magna
Mater, the Great Mother. Most interestingly, in a dedication to Magna Mater from Emona
(Ljubljana) in the Italian Regio X, the divine name Oraea appears, which should almost
certainly be explained as Cybele’s epithet oreia, even though it appears as if this was the
name of another goddess on the same altar.!> At Salonae (Solin), where 11 dedications
to her have thus far been found, a dea barbarica is mentioned in one of them, an epithet
that could hardly have referred to any other goddess but Cybele since festivities related
to worshipping her were regarded as barbaric. In the Dalmatian metropolis, she seems
to have been worshipped as early as in the second half of the first century BC (CIL 111,
14663,2 = AE 1994, 1348 = HD031710; Sasel Kos 1999, 82, no. 1).

Upon a decision of the Roman Senate, a dark meteorite symbolising the goddess was
solemnly transferred from Pessinus (Ballihisar in Turkey) to Rome in 204 BC during the
war against Hannibal, when his army had invaded central Italy. Still, different accounts
by ancient writers mean it is not entirely clear what were the exact reasons and initiative
for this political and religious mission led by eminent Roman senators (Gruen 1990;
Roller 1999, 263-265; Sasel Kos 1994). Rome strove to gain prominence in the East
of Greece, not least justifying its ambitions by referring to its legendary Troianic origin
(Gruen 1990). A sanctuary was built for Cybele on the Palatine and her cult became and
remained one of the official cults in Rome, generally enjoying favour from the Roman
aristocracy despite several of the rites performed in her honour indeed being barbaric.'*

As the goddess of mountains and wild nature, she was usually accompanied by two
lions. She was mostly equated with Rhea by the Greeks, her servants having been called
“Couretes”, such as Rhea’s companions, who with their shouting rescued the new-born
infant Zeus from his father Kronos. According to several writers, including Posidonius and
Strabo, Rhea was called the Great Mother of the Gods, or Agdistis, or the Great Phrygian
Goddess, but also Idaea (referring to Mt Ida), Dindymene, Sipylene, Pissinuntis, Cybele
or Cybebe reflecting various places of her worship (10. 3. 12 C 469; cf. 12. 5. 3 C 567,
Van Haeperen 2019: 57-77).

The cult of Magna Mater is well documented in the northern Adriatic area (Verma-
seren 1989), notably in Histria and particularly in a metropolis like Aquileia, but also at
Emona." At Celeia or in its territory, the Great Mother was worshipped by a member of
the municipal aristocracy, one Gnaeus Pompeius lustinus, as M(ater) D(eum) M(agna)
Blau(n)dia. Iustinus was a town councillor (decurio) and one of the town’s two mayors
(duumvir).' The dedication is very interesting because of the epithet of the goddess derived
from the Phrygian town of Blaundus (Toutain 1911: 75, no. 11; Swoboda 1969: 200,

3 RINMS 21 = AIJ 162 (= EDR128998 = lupa 8871): Orae(a)e / ex imp(erio) / M(atris?) D(eum?) M(agnae?)
/ L(ucius) A(---) P(---).

4 Sanders 1981. Also see Thomas 1984; Dubosson-Sbriglione 2018; Van Haeperen 2019.

15 Jurki¢ 1975 (Histria); Inscr. Aq. 284-291; Zaccaria 2008 (Cibele); RINMS 20 (= EDR128997); 22 (=
EDR129001); RINMS 21 = AIJ 162 (= EDR128998 = lupa 8871).

16 CILTII 5194 + p. 1830 (= HD067019); Wedenig 1997: 120 C 11; Viso¢nik 2017: no. 49, with earlier citations.
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no. 8). At Poetovio, within an area of minor sanctuaries at Spodnja Hajdina (Ciglenecki
1998: 255), an altar dedicated to [uno and Magna Mater has been found together with a
statue of Cybele (/LJug 1138 = HD016103; Modrijan — Weber 1981: 95-97).

Cybele possessed all the characteristics of a “divine mother”; Diodorus Siculus, for
example, mentioned she could heal children with her purification rites, kabappoi (Bibl.
hist. 3.58). The goddess was worshipped in several towns in Noricum and Pannonia.
The great influence of the cult of the Great Mother in these regions, as well as in the
Roman Empire generally, is indirectly confirmed by the ‘mourning Attis’ often depicted
on Roman-period grave monuments. It may be assumed that his representation on the
tombstones symbolises an untimely death (Sanders 1981: 282).

The goddess called Great Mother was worshipped under different names right across
the Roman Empire, among various Romanised peoples of the Empire, hence also among
the Celts who were pre-Roman inhabitants of the Poetovio region. The cult of Magna
Mater often took the place of local goddesses, as seems to have been the case of Adsal-
luta worshipped in the sanctuary of Savus and Adsalluta at Podkraj near Hrastnik where,
in addition to several altars dedicated to Savus and Adsalluta or to Adsalluta alone, a
small altar to Magna Mater has also been discovered. Among the Celts, cults of various
Mother Goddesses, in plural or singular, enjoyed great popularity, as occurred with the
Alounae (Alovnae) at Bedaium (Seebruck im Chiemgau; Hainzmann 2016), the Nutrices
at Poetovio, the most favoured goddesses in the city (Sasel Kos 2016), or Dea Nutrix who
was worshipped in the sanctuary at Frauenberg near Flavia Solva (Schrettle 2016). These
were some kind of birth goddesses, nourishers and guardians of children; some aspects
of their worship were presumably congenial to Magna Mater. The considerable impact of
the cult of Magna Mater throughout antiquity can also be explained by the soteriological
aspects of the goddess. It should thus not be surprising that the worshipping of Magna
Mater might have been a challenge to the spread of Christianity (Fear 1996; Borgeaud
1996: 169 ff.; Alvar 2008: 383 ff.).

“WEDDING WITH A PINE TREE (BOROVO GOSTUVANIE)”
IN PREKMURJE, AND THE CARNIVAL FESTIVAL

It is interesting that traces of the cult of Cybele and Attis seem to have survived from
antiquity in Slovenia and outside of its borders, chiefly in Prekmurje (the extreme
north-eastern region of Slovenia) as well as in Ptuj (Roman Poetovio) and the surround-
ing countryside. Poetovio was an important and cosmopolitan Roman town where, as
mentioned, the cult of Magna Mater is well attested. The city was transferred from the
province of Noricum to Pannonia at the beginning of Roman rule, and came again to
Noricum in the late Roman period (Slapsak 2001; Horvat et al. 2003; Sasel Kos 2014).

The most unusual and still existing custom of the “wedding with a pine tree”, which
takes place during Carnival time in various, mainly Protestant, villages in Prekmurje
(Fig. 2), quite likely sheds light on the long tradition of the cult of the once very popular
deities Cybele and Attis. The custom is also known in Porabje in north-eastern Hungary
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Fig. 2: “Wedding with a pine tree” (Porabje, 2005: photo Slavko Ciglenecki).

that is home to a Slovenian minority, in the nearby regions in Croatia, as well as in
Austrian Burgenland and Styria. The ceremony of the “wedding with a pine tree” is
performed between Christmas and Shrovetide in villages where there was no wedding
in pre-Carnival time (Ciglenecki 1999; Ravnik 2009). There were not as many young
people in Protestant villages as in the Catholic communities, meaning that weddings were
rarer. Moreover, Catholic priests did not approve of the custom since they regarded it as
making fun of church rituals.

The “wedding with a pine tree” is an event involving an entire village and, as suggested
by Slavko Ciglenecki, resembles in an interesting way the festival that was celebrated
each year on 22 March in various towns of the Roman Empire (Ciglenecki 1999). On
this date, “timber workers” (dendrophori: “tree-bearers”) ceremoniously performed the
act of carrying a pine tree in a procession, having first embellished it with flowers and
wrapped it in bandages. The pine tree symbolically represented the dead Attis, the youthful
consort of the mother-goddess Cybele.

On Carnival Sunday, the cutting down of a pine tree occurs in the course of elaborate
ceremonies in one of the villages in Prekmurje and the regions mentioned above, where
nobody got married in the previous year. It is a combination of Carnival and wedding
customs (Kuret 1989, I: 24-28). A skilfully decorated pine tree is carried in a procession
by male and female adolescents, while one of the performing young people should marry
the pine tree. The comparison between the worship of Cybele as celebrated in Rome
(Summers 1996) and elsewhere in the Roman Empire, notably also in Pannonia (Téth
1992), and the “pine tree wedding” in various villages in Prekmurje and Porabje is indeed
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striking. Mojca Ravnik described the traditional event as held in 2002 in the village of
Predanovci in the Prekmurje municipality of Puconci;'’ there the pine tree personified
the ‘bride’, who was sitting on it when it was being brought from the forest to the village.
Jelka Psajd analysed the custom in detail, basing her research on all available (written and
oral) sources.!® The custom is increasingly becoming a tourist event, losing its original
meaning of making fun of unmarried young people. However, it seems more likely that
the pine tree should represent the bridegroom, not least because the word “pine tree” in
Slovenian is masculine in gender (Hari, op. cit. in no. 17).

The most outstanding Carnival event in Slovenia is the “Kurentovanje” festival. The
masked men involved, generally young adults, are called Kurents (Kurenti/Koranti);
they are the main performers of the traditional and widely famed Carnival merrymaking
at Ptuj and in the Ptuj region, as well as in several other towns and villages in Slovenia
and beyond its borders, especially in Dravsko polje, Haloze, and Slovenske gorice (Kuret
1989, I: 11-73). In 2017, Carnival was included on UNESCO’s Intangible Cultural
Heritage list. The masked companions of the Kurents include the “piceki” (“cockerels™),
children wearing pointed caps who may be seen as reminiscent of the young Attis.” It is
interesting that the emasculated attendants of Cybele were called galli.*® Gallus is also
the Latin word for “cock”; however, in this context this should merely be regarded as
a strange coincidence or a misunderstanding. The roots of the “Kurentovanje” festival
should be sought in the old beliefs in the spirits of the deceased, as well as in the spirits
of nature who were to chase the winter away and restore the fertility of the soil (Kuret
1989, I: 11-73).

The coincidental similarity of the names of Kurents (Kurenti) and the Curetes (nature
spirits protecting the harvest of the fields) should be noted along with certain similar
features associated with their activities. Lucretius’ description of festivities related to
the cult of Cybele and Attis may be insightful regarding the role played by the Kurents.
The Roman poet and philosopher described the Curetes as armed groups attending to the
Great Mother. His passage reads: “Here an armed band, which the Greeks name Curetes,
disport themselves randomly among the Phrygian troops, and leap up among their group,
joyful in blood, shaking the frightful crests by the nodding of their heads™ (2.629-632;
translation from Roller 1999: 298).

There are, of course, no “Phrygian” or any other troops during Carnival. Instead,
many other maskers are walking around the towns and villages dressed in the most
specific attire. However, “joyful in blood” can be compared in one way or another to
the behaviour of some of the Kurents before the Second World War, especially if two
groups of Kurents met. They were armed with hedgehog clubs, several also with knives

17 Ravnik 2009. An excellent description of the custom, first noted in Prekmurje already before the First World
War and possibly as early as in the 19th century, is found in the “Wikipedija, prosta enciklopedija”, written by
Brigita Hari (consulted in November 2021).

18 PSajd 2004.

19 Ciglenecki 1999: 27; about the spiritual roots of the Kurents, also see Celan 2020.

20 Galli were not Cybele’s priests, but her attendants: Van Haeperen 2019: 53-54.
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and some even with revolvers and it happened that a few were killed during the ensuing
skirmishes (Kuret 1989, I: 29-30). The Kurents also make considerable noise and behave
quite wildly in recent Carnivals.

The two presented cases of echoes of the pre-Roman and Roman worship of Belinus
and Cybele with Attis, and of the festivities related to their cults, are very revealing with
respect to the great impact of ancient religious practices. One cannot deny that their traces,
albeit having transformed over the passing centuries, have persisted to the modern age.
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BELEN, KIBELA IN ATIS: ODMEV NJIHOVIH KULTOV SKOZI STOLETJA

MARJETA SASEL Kos
SO

Belen — Belin

Belen, v Noriku znan kot Belin, je bil keltski bog, ki je bil ¢ascen od Iberije do
Galije in obmocja Alp, njegov kult pa je bil posebej priljubljen zlasti v Noriku in
Akvileji (Oglej). Veljal je za najpomembnejSe bozanstvo Noriskega kraljestva,
kar je omenil grski pisec in zagovornik kr§¢anstva s konca 2. in iz 3. stoletja,
Tertulijan (4pol. 24.7). 1z Norika se je njegov kult zelo verjetno razsiril v mesto
Tulium Carnicum (Zuglio), kjer je stalo njegovo na napisu omenjeno svetisée, in
v Akvilejo, kjer je veljal za za$€itnika mesta. V Casu, ko jo je oblegal rimskih
vladar Maksimin Tra¢an, ki je bil na poti v Rim, da bi kaznoval uzurpatorje, naj bi
mesto resil Belen. V Noriku so ¢astili tudi boginjo Belestis, kar po vsej verjetnosti
dodatno potrjuje pomembno vlogo Belina. Ni izkljuceno, da znameniti bronasti
kip »mladenica s Stalenske gore« predstavlja Belina. V Akvileji in njeni sose$¢ini,
kjer je stalo ve¢ Belenu posvecenih sveti$é, so ga pogosto enacili z Apolonom,
bil je torej bozanstvo (sonéne) svetlobe in zdravilstva, po vsej verjetnosti pa tudi
za§¢itnik vodnih izvirov, saj so ga Castili skupaj z Nimfami. Njegov oltar je bil
najden tudi v noriski Celeji (Celje).

Bog Belin na Tolminskem

Zelo zanimivo je, da je bilo ¢ascenje svetega Belina dokumentirano $e v drugi
polovici 19. stoletja med staroverskim prebivalstvom na obmoc¢ju Tolmina (s/.
1). Ljudje so verjeli, da je Belin bozji zdravilec, ki ima ¢udezen klju¢, s katerim
lahko pozdravi slepoto. To je v svoji Zgodovini Tolminskega, ki je izSla leta 1882,
zapisal zgodovinar in etnolog Simon Rutar. Lahko domnevamo, da bi kult Belina
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iz Akvileje utegnil preziveti iz antike skozi dolga stoletja do konca 19. stoletja,
da torej nikdar ni popolnoma zamrl. Ceprav je staroverstvo na obmogju Tolmina
in Kobarida izpri¢ano v dokumentu iz 14. stoletju, v odroénem podroc¢ju zahodne
Slovenije pa celo vse do 20. stoletja, predvsem v Posodju, je treba vendarle priznati,
da ta razlaga ni povsem zanesljiva.

Kibela, velika mati

Njen kult izvira iz Frigije, v ¢asu rimskega imperija je bila ena najvplivnejsih
boginj, ki je bila v Emoni ¢as¢ena kot Velika mati Oraea (z gore). Na oltarju iz
Salon (Salonae, zdaj Solin) pa se, glede na svoje poreklo in nenavaden obred, saj
se je njen mladi soprog Atis kastriral, imenuje celo »barbarska«. V Celeji so jo
castili kot Veliko blaundijsko mati, boginjo iz frigijskega mesta Blaundus. V Casu
vojne proti Hanibalu je rimski senat leta 204 pr. kr. §t. sklenil, da temen meteorit,
ki naj bi predstavljal boginjo, prenesejo iz Pesinunta (Ballihisar v Tur¢iji) v Rim.
Bila je boginja gora in divje narave, ki sta jo pogosto spremljala dva leva. Imela
je vse znacilnosti bozanske matere, lahko je ozdravljala otroke, o njenem velikem
pomenu pa prica tudi »Zalujoci Atis«, ki je bil pogosto upodobljen na nagrobnikih.
Ko je umrl, naj bi se spremenil v bor.

Poroka z borom (Borovo gostiivanje) v Prekmurju in pustovanje

Vse kaze, da so sledi ¢asc¢enja Kibele in Atisa prezivele iz antike do danes; to je
mogoce opazovati predvsem v Prekmurju, Porabju in sosednjih obmocjih, tudi
na Madzarskem, HrvaSkem in v Avstriji. Elementi tega kulta pridejo najbolj na-
zorno do izraza v obicaju »poroke z borom, ki se je v Casu pustovanja ohranil
predvsem v protestantskih vaseh v Prekmurju (s/. 2), kajti katoliski duhovniki ga
niso odobravali. Ta slovesni obred je potekal med Bozi¢em in pustnim ¢asom
v vaseh, kjer se tisto leto ni nihce porocil. Poroka z borom je bila dogodek, pri
katerem je sodelovala vsa vas, in kot je opozoril Slavko Ciglenecki, je v neka-
terih podrobnostih zelo zanimivo sovpadala z antiénim praznovanjem, ki se je
22. marca odvijalo po raznih mestih rimskega imperija. Na ta dan so »drvarji«
(dendrophori: nosilci drevesa) v procesiji slovesno nosili iz gozda bor, ki so ga
okrasili s cvetjem in slavnostno povili. Bor je simboli¢no predstavljal mrtvega
Atisa. Obicaj »poroke z borom, ki je do nedavnega Se imel simboli¢ni naboj,
saj je opozarjal na to, da tistega leta ni bilo poroke, pa, kot ugotavlja Jelka P$ajd,
vse bolj postaja turisti¢ni dogodek.

Tudi kurentovanje, ki je zlasti odmevno na Ptuju in v 8irSi okolici (Dravsko
polje, Haloze, Slovenske gorice) in je vpisano v seznam svetovne nesnovne kul-
turne dedi$cine, ima svoje zametke v antiki. Spremljevalci kurentov so »picekic,
in zanimivo je, da so se spremljevalci Kibele, evnuhi, imenovali galli, gallus pa
je latinsko ime za petelina. Kurenti oz. koranti spominjajo na Kurete (Curetes),
udelezence pri Kibelinem kultu, duhove narave in zavetnike poljskega pridelka.
Izvor kurentov je treba iskati v starem verovanju v duhove umrlih in duhove
narave, ki so pregnali zimo in zemljo ponovno napravili rodovitno.
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Iz obeh komentiranih primerov je mogoce sklepati, da so sledi kultov Belina,
Kibele in Atisa po vsej verjetnosti prezivele od predrimskega in rimskega ¢asa vse
do polpreteklih oz. celo danasnjih dni, kar dokazuje, da je vpliv anti¢nih verovanj
resnic¢no velik in ni nikoli povsem zamrl.

Dr. Marjeta Sasel Kos, Sujica 107, SI-1356 Dobrova pri Ljubljani,

mkos@zrc-sazu.si
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Who’s Afraid of the Goddess?
Leopard’s Tale, Menopausal
Syndrome: Terms of Debate
within Archaeology

——— Arianna Carta-

Clanek predstavlja vpogled v arheoloske diskusije o Zenskih neolitskih figurinah in
zacenja z zgodovinskim pregledom glavnih akademskih interpretacij figurin. Poleg tega
uvaja feministi¢ne pristope v arheologiji, povezane s figurinami, ter prikazuje, kako
je androcentri¢na pristranskost vplivala na teorije in metodologije. Studija primera
Catalhoyiik sluZi kot primer kontrastnih naracij. Clanek trdi, da lahko akademsko raz-
vrednotenje dela Marije Gimbutas v okviru sodobne arheologije Stejemo za lakmusov
test, ki kaze na razsirjenost spolne pristranskosti na tem disciplinarnem podro¢ju. Med
posebnimi argumenti proti Gimbutasovim teorijam so: sindrom menopavze, ginecen-
tricna agenda in obrnjeni seksizem, ki vsi kazejo, kako so se arheologi osredotocili na
osebne napade in ne na resno akademsko razpravo. Na koncu so vse te retori¢ne strate-
gije preusmerile pozornost znanstvenikov z glavnega vprasanja, ki se redko obravnava:
zakaj v neolitiku prevladujejo Zenske figurine?

KLJUCNE BESEDE: neolitik, Zenske figurine, boginje, Gimbutas, feministi¢na arhe-
ologija in arheologija spola, arheoloske diskusije.

This article presents an insight into archaeological disputes around female Neolithic
figurines, starting with a historical overview of main academic interpretations of the
figurines. Furthermore, it introduces feminist approaches in archaeology related to fig-
urines, showing how androcentric bias has undermined theories and methodologies.
Catalhoyiik case-study serves as an example of contrasting narratives. The article ar-
gues that academic devaluation of Marija Gimbutas’ work within contemporary archae-
ology can be considered a litmus test which show the pervasiveness of gender bias in
this disciplinary field. Among peculiar arguments against Gimbutas’ theories, there are:
menopause syndrome, gynocentric agenda, and reverse sexism, all of which show how
the archaeologists have focused on personal attacks rather than on serious academic
discussion. In the end, all those rhetoric strategies have shifted scholars’ attention from
the main issue which is rarely addressed: why is it that the Neolithic period is dominated
by female figurines?

KEYWORDS: Neolithic, female figurines, goddesses, Gimbutas, feminist and gender
archaeology, archaeological disputes.
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INTRODUCTION

The issue of female Neolithic figurines has constituted a controversial debate within the
archaeological discipline, especially when related to Goddesses. This paper explores a
range of academic positions on this disputed topic. Starting from a historical overview
of fundamental hypothesis regarding prehistoric Goddesses, my argument will consist
in showing that the acceptance or refusal of the theories of Marija Gimbutas could be
understood as a litmus test of charged discussions within the mainstream of the disci-
pline of archaeology but also of their intersections with feminist and gender approaches
to archaeology.

The discourse on prehistoric divinities has a long history as it was theorized in different
contexts by numerous scholars, predominantly the historians of religion. At the end of the
19th century, historian, lawyer, and anthropologist Johann Jacob Bachofen ([1891] 1988)
claimed that the human species had developed in two main phases: prehistory dominated
by the cult of female Goddesses, resulting from a matriarchal society (characterized by the
rule of women, which he also defined as “gynocracy”), which then progressed towards a
(superior) patriarchal society, dominated by male gods. At the turn of the 20th century,
during the fifties, there was a growing number of scholars interested in the topic.

The anthropologist and historian of religion James Frazer ([1951] 2014) has elabo-
rated several theories concerning the influence of matriarchy on religions, drawing on
various ethnographic cases of rituals devoted to the feminine principle. Bachofen and
Frazer shared a view that exalted progress characterized by male superiority. The expert
of Greek mythology Robert Graves ([1948] 1992) in his essay The White Goddess ana-
lyzes numerous historical and mythological resources that testify a strong matriarchal
imprint of pre-Christian Europe.

Another important essay, this time in the field of psychology, by Erich Neumman
([1955] 1981), inserts the discourse on mother Goddess into that of psychological arche-
types, referring to the archaeological and mythological evidence from Anatolia, especially
regarding the cult of Cybele.

The anthropologist and historian of religion E. O. James (1960) dedicates a long
chapter of his essay to a discussion of Mother Goddess and her successors, relating the
paleolithic “venuses” to the cult of a primigenial Mother Goddess. Following James, the
“venuses” would later develop into Middle Eastern goddesses such as Mesopotamian
Inanna-Ishtar, Egyptian Isis-Hathor, while in the Syrian and Palestinian regions there
would be Astarte-Anat.

Also, the philosopher Bertrand Russel ([1946]1991), in his History of Western Phi-
losophy, thinks that at the origins of antique civilizations there had existed a figure of a
Mother Goddess that got transformed subsequently into the Goddesses of Asia Minor
and of Greece, Ishtar and Artemis.

Furthermore, in the recently republished collective works of the American historian
of religion Joseph Campbell, we find an interpretation of protohistoric religiosity that is
influenced by Gimbutas, in which Campbell asserts that the figurines of the Paleolithic,
in their nudity, represent female Goddesses (Campbell 2013: 10-11).
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THE APPLE OF DISCORD: CATALHOYUK

Within the discipline of archaeology, up until
the first half of the 20th century and for a while
afterwards, there had been an implicit agreement
around the understanding of the cult of Mother
Goddess, according to which the Paleolithic and
Neolithic figurines were considered its material
proof (Renaud 1929; Evans 1935; Childe 1951;
Nilsson 1971; Atzeni 1978; Cauvin 1997; Lilliu
1999). The more common interpretation was the
one that related female Goddesses to the cult of
fertility, explained through the emphasis given
to the representation of breasts and vulva of the
figurines. This interpretation reached one of its
peaks with the discoveries by James Mellaart
in his excavations at the Neolithic site of Catal-
hoyiik in Anatolia. During the excavations, the
archaeologist uncovered dozens of bas-reliefs
representing women in the act of giving birth.
Among numerous finds at this archaeological
site, the one that subsequently became famous
as its emblem represents the statue of a woman
seated on the throne with two leopards' (other
figurines, showing sculpted spotted animals, have
been identified as “goddesses with leopards”
(Mellaart 1967: 141, 182).

According to Mellaart, at the site there used
to exist a city devoted to the cult of the Mother
Goddess. Several years later, archaeologist Marija
Gimbutas not only confirmed Mellaart’s hypoth-
esis, but she also conducted multidisciplinary
research of female figurines and related symbols.
Gimbutas affirmed that during the Neolithic
period, in the “Old Europe”, there existed a cult
of numerous Goddesses (or alternatively, of one
single Great Goddess, presented in many forms).
Her theories have generated strong reactions in
academia, both positive and negative, especially
within the field of archeology.

Fig. 1: Mellaart’s Goddess with leopards.
The figurine is currently located at the
archeological museum of Ankara. (Source:
https://en.wikipedia.org/wiki/Seated Wom-
an_of Catalhdyiik, Photos’ property: Nevit
Dilmen)

Fig. 2: Reconstructed drawing after Mel-
laart (1967: 138).

! Mellaart (1967) describes this figurine as “goddess supported by two felines giving birth to a child” (Mellaart

1967:138).
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To comprehend the motivation behind such strong reactions, it is necessary to dis-
sect the controversial points around the discourse of female Goddesses in the field of
archaeology, their connection to the female figurines and the link to the women’s role in
society. After Mellaart, another archaeologist, lan Hodder, who is considered a founder
of the post-processual archacology, had worked at the archacological site of Catalhdyiik.
In 20 years of further excavations and analysis, he noticed that not only women but also
many animals were represented in the remains at the site, especially felines and bulls/
cows. Based on this discovery (which was, moreover, highlighted also by Mellaart and
Gimbutas who both used the formulation “mistress of animals’’), Hodder then refocused
his research on the fauna. Reversing the previous interpretations, he published an essay
entitled The Leopard’s Tale: Revealing the Mysteries of Catalhdyiik, in which the focus
is on the animals’ tales instead on the aspects of the divine feminine. The same archae-
ologist, consistently negating the strong presence of female symbology, insists to affirm
that “we can talk about the violence, sex and death of the imagery at Catalhdyiik simply in
terms of male prowess” (Hodder 2006: 203). This argument curiously mirrors the claims
developed by Peter Ucko in which the scholar complained that “the male figurines are
rejected as a Male God of prowess (Ucko 1962: 42)”. Similarly, Michael Balter in his
essay, The Goddess and the Bull, also devoted to the same contested archaeological site,
claims that Gimbutas suffers from “nostalgia for a lost egalitarian paradise, where women
were empowered rather than trodden underfoot™ (Balter 2016: 40). This (recently pub-
lished) text implies, in a not too subtle way, that the female gender is not only constantly
discriminated against and humiliated but also that an egalitarian society is unimaginable,
or at least, relegated to the realm of fantasy.

I would argue that the rhetorical discursive moves frequently used in debates in the
field of archaeology consist in a certain deliberate denigration and/or rendering invisible
of women, counterbalanced by the constant emphasis on presumed male prowess. This
phenomenon is so pervasive and evident that even two paleontologists who certainly are
not feminists such as Lewis-Williams and Pearce, find it necessary to ask the following:
“who saw the process of domestication as a metaphor for the control of women: the peo-
ple of Catalhoyiik themselves, or the archaeologists who study them?” (Lewis-Williams
and Pearce 2005: 138). They also provide a remarkably interesting interpretation of the
figurine of a woman seated on/between two leopards. The two paleontologists, experts
in the topic of shamanism, state that “around the world, large and physically powerful
animals, such as bears and felines, are associated with shamans” (Lewis-Williams and
Pearce 2005: 145). In other words, if in mainstream archaeological discourse it seems
impossible to admit that this figurine could represent a Goddess, recognizing her status
as that of a shaman could represent an important step ahead in the debates in the field.
In my opinion, it is important as well to pay attention to the headpiece which the woman
seems to be wearing, ascribable to polos that is characteristic of the iconography of Middle
Eastern Goddesses such as Cybele and Artemis, among others.

2 My emphasis.
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FEMINIST ARCHAEOLOGY: AN ONGOING DEBATE

In the meantime, women archaeologists, after decades of a subordinate position within
academia’®, became increasingly articulate in turning their attention to the question of the
role of women in the era under research. To understand the context in which Gimbutas and
other women archeologists were working, it is useful to recall the analysis advanced by the
archaeologist Joan Gero, according to whom it used to be considered common sense that
women archaeologists could only work in closed spaces such as laboratories or museums
where they could catalogue the materials and finds courageously discovered by their male
colleagues. To describe this situation, Gero coined the term “woman-at-home-ideology”
(Gero 1985: 342). Indeed, the exceptionality and rarity of the fact that the supervision over
the international excavation project was entrusted to Marija Gimbutas, should be noted.

It is also important to acknowledge that Gimbutas was not the only female archaeologist
to have reached important position within the academy. In the British context Dorothy
Garrod (1892-1968), the first archaeologist to obtain a professorship in Cambridge, was
an important point of reference in Neanderthal research, while Kathleen Kenyon (1906-
1978) dealt with the Neolithic in the fertile crescent, becoming famous for the excavations
in Jericho and Jerusalem, with her work translated in various languages. In the Slovenian
context, Tatjana Bregant (1932-2002) is known for her interdisciplinary research on the
Neolithic, while the Serbian archaeologist Draga Garasanin (1921-1997) distinguished
herself for her study of the Dacian necropolis in the Danube area. These are important
examples that unfortunately must be considered as exceptions.

In recent years there have been some major improvements within academia that have
made women increasingly visible as members of prehistoric societies. For this reason,
in our precise academic cultural moment, there is less of an immediate urgency to argue
a case for their presence in prehistory since they have been included in the interpreta-
tions of recent decades. However, even as recently as 2020, a book has been published
that clarifies how even today we cannot take for granted the need to research the role
of women in prehistory. French paleontologist Maryléne Patou-Mathis, director of the
CNRS (National Center for Scientific Research), authored a book with a provocatory but
meaningful title: L’homme préhistorique est aussi une femme: Une histoire de I'invisiblité
des femmes (Prehistoric man is also a woman, a history of women’s invisibility). Pa-
tou-Mathis (2020) analyzes and denounces androcentric foundations of archacology as
an academic discipline. She shows through various examples how the interpretations of
prehistoric finds are still centered around the idea that it is men who are the inventors
as well as responsible for technological progress, while women seem to occupy a sec-
ondary position, subordinate and without prestige. There are numerous other examples
of research by feminist (women) archaeologists that denounce sexism, misogyny and
gender-related stereotyping. One “classic”, edited by Frances Dahlberg, titled Woman the
gatherer (1981) collects several contributions of women anthropologists focusing on the

3 The difficult position of women scholars in the discipline of archaeology is thoroughly discussed in the
essay Excavating women: a history of women in European archaeology (Diaz-Andreu and Stig Sorensen 2005).
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socio-economic role of women. This volume is thought of as a response to the book Man
the Hunter, by DeVore and Lee (1968), one more book that celebrates primitive men as
brave hunters and tribal leaders. Other important contributions are by Gero and Conkey
(1991), as well as by Roberta Gilchrist (1991, 2012), which all deal with the need and
urgency to develop a feminist approach to archaeology, given the unequal power relations
between men and women in archaeological theory and practice. Despite these scholarly
endeavors, it remains necessary nowadays to keep advancing this same egalitarian project.

Furthermore, different examples, much discussed among feminist scholars, help in
testifying to the need to include the category of gender as fundamental to the methodology,
analysis, and elaboration of theory in the field of archaeology. Of interest here is the work
of Bettina Arnold, scholar of the Iron Age, who had frequently criticized the androcentrism
of the establishment in the field of archaeology, affirming that the interpretations regard-
ing women in positions of power in prehistory had “ranged from benign neglect to active
sabotage, particularly with regard to the interpretation of the wealthy inhumation burials”
(Arnold 1991: 366). Omitting here numerous (and futile) discussions on differences between
feminist archaeology and gender archaeology, it is more important to emphasize the main
schools of thought that insist on taking into account gender as the methodological basis
for analysis. The first approach consists in simply insisting on considering the existence
of women in the period under analysis, the second focuses on gender as a category of
analysis that problematizes gender roles. Both approaches will make it possible to analyze
the written work in archaeology that encourages gender stereotyping by reproducing (more
or less) unconsciously an androcentric version of the past of human societies.

As already mentioned, numerous women archaeologists had criticized androcentric
biases of the discipline, invoking the necessity of a serious re-examination of the finds
in the light of gender research (in French context see also Cohen 2003, 2018). At inter-
national level, according to Arnold and Wicker, gender theories have had a difficult time
to achieve recognition within the discipline of archaeology for various reasons:

one of them is undoubtedly the androcentric nature of the discipline,
historically primarily focused on, and practiced by men. Another is the
widespread assumption that patriarchal systems like those that dominate
the world today have always existed and reflect biological imperatives as
much as cultural influences. This has resulted in the naturalization of the
male-centered reconstruction of the past that has dominated the discipline
since its inception as a profession in the nineteenth century (Arnold and
Wicker 2001: vii).

According to Arnold and Wicker, the consequence of such attitudes in archaeology
is the ghettoization of gender analysis, as if it did not represent a vital element for the
study of the past. A problem encountered also in contemporary archaeology is that
even when it dialogues with gender theory, what still seems to be missing is the use of
adequate methodological approaches (Arnold and Wicker 2001: vii-viii). The issue of
methodological approaches is, as will be explored in detail, a key issue to understand
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both the reactions to the theories of Gimbutas, and the particularity of gender approach
in post-processual archaeology. As the scholars point out, the results obtained can vary
according to the parameters of analysis, especially when the interpretation of the data
include the gender variable (Arnold and Wicker 2001: xiii—xiv). Their example is the
interpretative context where the weapons are considered of high symbolic value because
associated with masculinity, while the value attributed to the activities considered feminine,
such as gathering, weaving, pottery-making etc., are given secondary importance. After
all, as they affirm, “you find what you look for (or, in the case of gender structures, you
don’t find what you don’t look for)” (Arnold and Wicker 2001: xi).

GENDER STUDIES AND ARCHAEOLOGY: “ADD GENDER AND STIR”?

Throughout this article, it is important to keep in mind a basic definition of sex and
gender: while “sex” refers to genitals with which a person is born, “gender” refers to
socially constructed identity of masculine or feminine. Up until 1970s and 1980s, feminist
archaeology has been mainly interested in uncovering androcentrism of the discipline that
assumed the transparency of the categories of “woman” and “man” without questioning
them. In contrast, most men and women scholars using gender approaches as a part of
post-processual archacology emphasize the cultural construction of identities, considered
fluid, without clear boundaries, and above all, culturally and socially determined. Thus,
on the one hand, there are many feminist scholars dealing with the socio-economic roles,
status, and cults regarding women in prehistory, who accuse archeologists such as Gimbutas
of essentialism. On the other hand, there are numerous women and men archaeologists,
adhering to gender approaches used in post-processualism, who often use a methodol-
ogy, which Conkey and Tringham efficiently defines as the method of “add gender and
stir” (Conkey and Tringham 1995: 204; see also Knapp 2003: 665). Recently several
books devoted to this issue have been published, such as Gender archaeology by Marie
Louise Stig Serensen (2013), as well as In pursuit of gender: worldwide archaeological
approaches edited by Sarah Nelson and Myriam Rosen-Ayalon (2001), and A compan-
ion to gender prehistory edited by Diane Bolger (2012). In general, upon examining the
works approaching this topic, it is possible to individuate a certain tension in confronting
the problem of defining the categories of man/woman, leading to confusion in reasoning,
instead of clarity or increased complexity.

In the first book under consideration, Serensen (2013)* addresses the issue of theo-
retical and methodological approaches to gender in researching prehistory, in relation to
recent theories of philosopher Judith Butler (1996, 2011) that understand gender identity
as fluid and constructed through performative acts which literally create bodies. In gen-
eral, Sgrensen’s focus is on the interaction of material culture and gender. In the second
book, women archaeologists Nelson e Rosen-Ayalon (2001) start the introduction with a

4 Archaeologist who is also the author of the section on “feminist archacology” in the manual of Renfrew and
Bahn (2013).
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complaint that gender archaeology suffers due to disagreements and endless debates on
definitions, aims and methodologies. After the initial phase in which feminist scholars
were “finding women’”* of past civilizations, fortunately an awareness was reached that
women can assume infinite roles and status. On a theoretical level, the outdated concepts
informed by essentialism were thus (finally) abandoned (Nelson e Rosen-Ayalon 2001:
1-8). Also Bolger, in the introduction to her chapter, explores the main theories and
methods in research on gender in prehistory, underlining the “tensions and debates which
at times seem to divide its practitioners into intractable, opposing ‘camps’’’ (Bolger 2012:
1). According to the scholar, the focus of theory of archaeology shifted from researching
monolithic concepts such as society and culture to studying individuals, their personal
and social identities. She maintains that while the difficulties in fully accepting gender
theories within mainstream archaeology depend both on discrimination against women
archaeologists in comparison to their male colleagues and on the fact that “the uncritical
acceptance of sex and gender as natural and unchanging phenomena continues to shape
much of the research in prehistoric archaeology today” (Bolger 2012: 4). Bolger explains
that the passage from the Second Wave to the Third Wave of feminist theory operating
within postmodernist framework has allowed the acceptance of “ambiguous and multiple
genders” (Bolger 2012: 6).

Despite their differences, the common aspect of all these texts is an approach in which
different theories, instead of coexisting, overtake each other in a way in which the “old”
ones turn out to be wrong, while new theories turn out to be good. Such an approach par-
adoxically, although the result of purely humanistic debates, reflects a positivist-scientific
approach in which the old is outdated while the latest discoveries would be more truthful.
In an epistemological debate biased by such premises, Gimbutas’ work is perceived as
not very current and certainly essentialist, because she does not focus on the ambiguity
and fluidity of genders. Instead, in assuming a society characterized by a binary division
(man/woman), the scholar is perceived as engaged in essentialist hypothesizing that women
in the Neolithic period had a fundamental role expressed by the cult of Goddesses. That
feminist claims have disavowed this hypothesis to uncritically embrace discourses of
gender fluidity that result in queer theory applied to prehistory, seems paradoxical to me.

It is certainly true that gender categories can (and in some cases should) be problem-
atized. On the other hand, what all feminist archaeologists or those involved in gender
studies agree upon is that the countless examples of sexist stereotypes that deeply affect
methodologies, analyses, and related archaeological theories should be an object of
investigation. It follows that it is still necessary and timely to deal with the discourse of
femininity in archaeology. Here this task is approached through analyzing the reception of
the theories of Gimbutas. Though they should certainly be contextualized by highlighting
the inconsistencies (at times methodological, at times theoretical), the contribution of this
scholar cannot be deleted, especially by scholars who claim to be feminists. The paradox
lies in the fact that while Gimbutas is barely mentioned in texts that deal with feminist or
gender archacology, it is precisely the term feminist that is used as an insult against her.

5 Point often cited also by Ruth Whitehouse (2002, 2013).
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THE SEX OF FIGURINES AND THE FEMALE DIVINITIES

In archaeology, the link between the sex of the figurines and the recognition of the existence
of female divinities is firmly intertwined with issues of power and status of women from
prehistoric times until today. Therefore, we are witnessing what I would term continuous
academic boycott implemented by scholars who do not want to acknowledge the enor-
mous richness and variety of finds that can be associated with the female sphere during
the Neolithic (a period that lasted several millennia), adopting certain rather questionable
rhetorical strategies.

At the end of the 1960s, when archaeology was in the process of consolidation as a
scientific field, the British archaeologist Peter Ucko, exponent of the “new archaeology”,
in an attempt to legitimize the discipline, created a new categorization of the figurines
that established that one could define as “female” only those with explicit sexual organs
or breast and vulva clearly defined - the others would end up in the category “sexless”
(Ucko 1962). This new criterion, assumed by many archeologists even today, has removed
from consideration most of the plastic female representations, so that, at the moment, it
is virtually impossible to perform an exact count of the figurines based on the category
of sex. In fact, if you want to know the number of Neolithic female figurines in Italy, for
example, the number varies a lot depending on the source (for an interesting discussion,
see Soffer and Adovasio 2000).

The next theoretical phase, post-processual archaeology, turns out to be as against the
recognition of an elevated status of figurines as the previous approaches. The main tensions
can be illustrated by analyzing the writings of one of its exponents, the archaeologist John
Robb whose academic focus is allegedly located within the discipline of gender studies.®
In a recent publication devoted to Neolithic Europe, he states that the fact that female
figurines were found in the Neolithic is a coincidence, while in the fourth millennium
B.C. it was hunting that was the fundamental activity that can really tell us something
useful about gender (Robb 2015). The same scholar is also responsible, several years after
that, for the interpretation of prehistoric figurines according to which “they may have
provided gendered representations that helped develop women’s subjectivity about their
own bodies” (Robb and Harris 2017: 7). Two important implications should be noted:

a) it is assumed, without any archaeological basis, that the figurines were used only
by women;

b) it is argued that these figurines were objects that served to confirm and/or strength-
en the female identity (which the scholar evidently presumed to had been rather weak).
Later the same scholar states that both the “fat ladies” from Malta and “Sardinian volu-
metric figurines” were considered female only because fat (Robb and Harris 2017: 7),’
thus erasing decades of archaeological analysis that was based on the comparison of the
statuary carried out through iconographic elements.

¢ So much so that most of his articles are found in the gender and archacology readers.

7 Consideration shared also by Meskell who, referring to (feminine) Neolithic figurines from Malta, affirms
that: “From a purely representational point of view we could be witnessing obesity rather than divinity (Meskell
1995: 77).
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In broader terms, the interpretations of the figurines range from Mother Goddesses,
with emphasis on fertility discourse, to erotically charged images, dolls etc.; however,
some scholars have denounced the bias of these interpretations and their implicit and
unjustified assumptions (Dobres 1992; Soffer 1987; Soffer and Conkey 1997). While the
(more or less) bias-laden interpretations can be explained by the great emotional charge
that anthropomorphic representations carry (i.e., issues of gender, sexuality, and power),
there is no doubt about the enormous numerical difference of female versus male figurines.

As Soffer and Adovasio write, basing their work on the iconographic decipherment
work of the Paleolithic “Venus” by Abramova and Gvozdover, the upper Paleolithic
figurines of naked or clad women are found all across Eurasia, and “their distribution
contrasts sharply with the scarcity of unambiguous depictions of Paleolithic males”
(Soffer and Adovasio 2000: 516). In general, according to the scholars, the difference
between hundreds of female figurines and few male figurines lies in the richness of de-
tail, hairstyles, or headdresses, so much so that a connection can be made between the
high level of elaboration of female statuettes and the value of women (or at least of their
work). According to the scholars, in fact, “the exquisite and labor-intensive detailing
employed in the depiction of the woven garments worn by one group of Venuses clearly
shows that weaving and basket-making skills and their products were valued enough to
be transformed into transcendent cultural facts carved into stone, ivory, and bone” (Soffer
and Adovasio 2000: 524).

Concerning cultic discourses, Joan Marler and Harald Haarmann (2007), note how
after the studies of Gimbutas and Mellart on Neolithic symbolism and ‘religion’, extremely
polarized movements have arisen. On the one hand, there are the devotees of Mother
Goddess theories. On the other hand, a part of archaeology denies the remotest possibil-
ity of inferring any element of spirituality or religiosity from excavations, so much so
that even archaeologist Peter Biehl (2007) admits that “many archaeologists react with
alarm when their work is associated with alternative religious beliefs”, especially if they
mention Gimbutas in their research (in Marler and Haarmann 2007: 50). In fact, based
both on my fieldwork and on textual analysis, I have noticed that many women and men
archaeologists show rather strong reactions not so much when dealing with religious
topics in the traditional sense (read: male), but rather when talking about female gods.
Otherwise, we cannot explain the absence of fierce criticism for a paleoethnologist like
Leroi-Gourhan who has widely theorized about prehistoric religious practices, without
mentioning Goddesses. As well as David Lewis Williams, or the “father” of Sardinian
archaeology, Giovanni Lilliu.

Aside from the dispute between proponents and deniers of the divinity of the figu-
rines, one of the most heated archaeological discussions in recent decades, therefore, is
establishing the sex of the figurines®. Macedonian archaeologist Goce Naumov, on the

8 A number of scholars including Nakamura and Meskell (2009), Nanoglou (2006) and Vella Gregory (2007)
opt for their asexuality, while the interpretations on their functions are varied and colorful (see Bailey’s sex
dolls (Bailey 2005), or Talalay’s childrens’ dolls or educational devices (Talalay 1993) within the American
academic discourse). In Italy we have the recent discussions of Bori¢ et al. (2019), Lugli¢ (2017) Fanni, Sirigu
and Soro (2019) that question their cult use. These interpretations will be discussed in detail further ahead.
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one hand, confirms that not only “the statistics and ratios of Balkan figurines still confirm
the prevalence of female representations” (Naumov 2014: 51), but more importantly he
admits that most of the conflicting and varied archaeological theories to date, “still did
not offer the most elementary answers to: (i) what and whom the figurines represent; (ii)
what was the motive for them to be modeled with definite iconographic features; and
finally (iii) what was their actual use” (Naumov 2014: 50).

Another important element that followers of “sexless figurines’” approach keep for-
getting is the presence of “secondary” gender characteristics such as prominent bellies
and hips, the position of arms and hands, as well as a protruding chest (if we don’t want
to call it breasts), as Naumov (2009, 2014) and Lesure (2011) also point out. Accord-
ing to Naumov in archaeology at the moment, there is neither contrary nor favorable
evidence that the figurines were deities (Naumov 2014: 52). In general, after analyzing
some ethnographic examples from Macedonia, he repeatedly argues that “figurines did
not have singular functions, meanings and purpose” (Naumov 2014: 56), a statement that
can certainly be shared but should not prevent one from attempting comparative analyses
based on analogies, which many archaeologists avoid.

FEMALE REPRESENTATIONS: “NON-RELIGIOUS” INTERPRETATIONS AND
ANTHROPOLOGICAL BACKGROUND

As previously mentioned, within the discipline of archeology there have been various
“non-religious” interpretations of the figurines. An influential essay by archaeologist Ta-
lalay, entitled Deities, Dolls & Devices. Neolitic figurines from Franchti Chave, Greece,
analyzes a collection of Neolithic figurines from Greece. Taking a stance against the
“Goddess theory” (Talalay 1993: 81-82), and claiming the impossibility to demonstrate
their cultic use (ibid.: 40), the archaeologist focuses on the figurines production through
a series of research questions: who was the creator? Was it a specific group? What were
the reasons for choosing a certain material instead of another? Who owned them?, etc.
(Talalay 1993: 29). Throughout the research, the scholar admits that the possession and
control of these objects must have been related to power and rites of passage. However,
in the end, since basing her assumptions on ethnological studies, Talalay asserts their use
as educational devises to teach children about pregnancy (the figurines with the belly)
or to cure or use as voodoo dolls or simple toys for children (Ibid.: 41, 43). The scholar,
although exploring various hypotheses, does not explain the reason why the majority
of the supposed dolls, vodoo or otherwise, are female, as if the male gender could have
been absent from voodoo rituals, cure practices or children’s toys.

Another sholarly interpretation that invites criticial attention is the comparison of Neo-
lithic figurines with contemporary popular culture advance by Douglass Bailey. Douglass
Bailey (2005) analyzes Hamagia and Cucuteni figurines from Romania, and Tessaloniki,
Greece, with an aim to “deflate the Mother Goddess readings” (Bailey 2005: 19), and so
insisting on the sexual features of the figurines, portraying prehistoric bondage sexual
practices (2005: 165) and comparing contemporary spread and usage of Barbie dolls
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with the Neolithic massive production of female figurines (2005: 73).° Following this
line of argument, the archaeologist even discusses the differences between bidimensional
or tridimensional representations asserting that the latter can be penetrated: “the doll’s
amorous suitor cannot get inside the photograph of the naked women but, literally, he can
enter the doll” (Bailey 2005: 40). As a conclusion, the scholar assumes the theories on
fertility cults related to figurines as “simpler, safer, more pleasant” (Bailey 2005: 166).

Other scholars’ interpretations referred to figurines as representations of ancestors,
especially for those without clear gender features (Naumov 2014: 194; Bernabo Brea
and Mazzieri 2009: 18).

Similar refusal of acknowledging potential religious status of female figurines is
dominant in the discipline at the present moment. Even in the recent and monumental The
Oxford Handbook of Prehistoric Figurines (Insoll 2017), all archeologists involved in
the project, offer various examples of recent archaeological research on figurines which
attempt to diversify methodology. All of these scholars, reject the religious interpretations'.
As most of the previous work though, they not only avoid addressing the predominant
presence of female figurines but also, as Naumov clearly states: “other artefacts that
represent the entire human body or of only some body parts, such as vessels, house and
oven models, or ‘altars’ and stamps” (Naumov 2014: 57), that fall within the feminine
sphere. While the hypothesis that the “earrings figurines” could be representations of
Astarte goddess in Cyprus, is defined “ambiguous” by Knox (2017: 763), the author is
more prone to other interpretations such as: figurines depicting the “third gender” or
generic “markers of identity” (2017: 767). Another interesting example is offered by
Vella Gregory’s discussion on the agency of figurines (Vella Gregory 2017). Analyzing
the well-known Sardinian “volumetric stone figurine” from Cuccurru SArriu archeo-
logical site, the scholar goes against the “traditional” archaeological literature, based
on iconographic comparison, which indubitably assigned female gender to the statuette
(see: Atzeni 1978; Lilliu 1999, 2017). The author instead, questions its gender, with the
reason that the sexual characteristics are not clearly defined (Vella Gregory 2017: 781).

Even in a recent exibition “Donna o Dea: le raffigurazioni femminili nella preistoria
e protostoria sarda” (Woman or Goddess: female representations in Sardinian prehistory
and protohistory) held in the island’s main archaeological museum, in Carlo Lugli¢’s!!
scientific overview, the statuette is defined as an “antropomorphic figure (female?)'?
(Fanni, Sirigu e Soro 2019, 58).

In the end, as Lesure (2017) states, while in the recent archeological literature, the
goddess interpretation has been rejected, being “murdered” i.e. rendered unacceptable

° The scholar is clearly adopting the discursive strategy of affirming something while denying it, widely used
by authors who are aware of stating concepts which could bump sensitivities like racist or sexist statements.
1 They do this in different ways: by emphasizing form, function, context, and miniaturization issues, by
stressing the use of small figurines as “personal objects” (see Morris (2017), Renfrew (2017b), as well as by
focusing on gender, and on ethnographic comparison with ritual practices, rites of passage, initiations, and
gesture analysis.

" Carlo Luglié¢ is a full professor of prehistory, at the Cagliari University.

12 My italic.
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SEQ

B
Fig. 3: Limestone female figurine from the Fig. 4: Limestone female figurine from the
necropolis of Cuccuru S’Arriu, Sardinia, front necropolis of Cuccuru S’Arriu, Sardinia, side
view. Bonuighinu culture, 4800-4450 B.C. view. Bonuighinu culture, 4800-4450 B.C.
Cagliari, Museo Archeologico Nazionale. Cagliari, Museo Archeologico Nazionale.
(Source: https://twitter.com/museoarcheoca/ (Source: https://twitter.com/museoarcheoca/
status/1127839593259204608; Photos’ property:  status/1127839593259204608; Photos’ property:
Museo Archeologico Nazionale di Cagliari). Museo Archeologico Nazionale di Cagliari).

by most of the scholars®, it comes back again and again until prehistorians will be forced
to take into serious account a large scale research “open to lively comparison, in which
multiple investigators can incrementally contribute to the creation of a new synthesis
(Lesure 2017: 58).”

From anthropological perspective, in the first half of the XX century, Margaret Mead
(1901-1978), has been one of the first scholars who questioned the assumption that femi-
ninity and masculinity were natural and analyzed their cultural construction (Mead 1949).
Mary Douglas (1921-2007), in turn, made a great contribution to the study of corporeality
in anthropology, differentiating physical and social body, showing how every culture
assigns special meanings to body parts and functions. According to Douglas’s theories,
therefore, the body embodies the culture of the reference society, becoming the terrain
on which, the ideas and values of the social structure are negotiated (Douglas [1966]
2003). In the seventies, a groundbreaking work depicting the absence of women’s voice
within the ethnographic research appeared with Edwin Ardener’s essay “Belief and the

13 In this article, Lesure uses Agata Christie’s novel, Murder on the Orient Express, as a metaphoric attitude
towards Goddess theories.
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problem of women” (Ardener 1975). Even though women’s behavior was registered
and studied within family relationships, household, etc, their voice was muted, they had
no agency, they were “effectively missing in the total analysis or, more precisely, they
were there in the same way as were the Nuer’s cows, who were observed but also did
not speak” (Ardener 1975:4).

Following Ardeners’ steps, other two studies have been crucial for unraveling sexist
biases in academic thought: Rosaldo and Lampere’s edited collection, Women, Culture and
Society (1974) and Shirley Ardener’s Perceiving Women (1975). These two contributions
have shown how women’s exclusion as a topic of study has led to biased anthropological
accounts, and clearly stated that it would be necessary to reconsider the theoretical and
methodological premises in order to bring back women into the picture. In the same
period some anthropologists criticized previous studies trying to correct male biases in
ethnographic research. One of them, Annette Weiner, went back to Trobriand islands,
focusing on a group previously studied by Bronislaw Malinowski. In her study, paying
attention to the role of women in funeral ceremonies and using female informants, that
were not accounted for previously, the anthropologist overturned the colleague’s findings
and offered a different version of women’s role and position in the funeral ceremony that
involved the entire population and lasted several months. In her account women played
a vital role within the economic and symbolic exchange (Weiner 1979).

As Busoni (2000) argued, androcentrism in past anthropologic research has been
based on two apparently opposite mechanisms: invisibility and over-visibility of women.
The first denies the active presence of women due to the fact that all informants are men.
Moreover, it testifies to the difficulty in seeing forms of social asymmetries both on the
part of the researcher and by the protagonists themselves, lack of attention to women
regarding topics and activities considered by researchers to be purely male. Invisibilization
therefore operates on two levels: observation/description and theorization, where due to
various obstacles and forgetfulness, half of the population is not considered within the
social and cultural relations of the society. The second process, that of over-visibility,
operates at the level of language and classifies women as “more natural” than men. This
determines the emphasis on the female biological dimension, obscuring their social side
and all the relationships connected to it. Language becomes a tool that hides women’s role
as social actors and links them only to the natural dimension. The female sphere becomes
a separate universe, distinct from the male one, which is depicted as cultural and more
powerful. Highlighting these processes in anthropological writings shows how gender
relations, where man dominates woman in an almost natural way, have been distorted
in studies undertaken from the androcentric perspective, which, until the 1970s, were
prevalent within anthropological research (Busoni 2000: 104—108).

In the end, anthropological reflection has long insisted that the representations and
practices relating to bodies are cultural, social, symbolic and, to a great extent arbitrary
instead of “natural”, but consistent with other representations, cosmology, religion, sys-
tem of social relations and hence, power relationships. Social and cultural practices are
necessarily inscribed in the bodies that are to be considered both objects and subjects
of such practices, in the sense that they reproduce them at the very moment in which
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they are interpreted (Foucault 2019, Connell 2002). It could be argued then that the key
issue deciding the mode of representation of female bodies, as exemplified by Neolithic
figurines, is power and social relations constructed around it.

MARIJA GIMBUTAS: ANATOMY OF AN (ACADEMIC) MURDER

In the archaeological debate, the figure of Gimbutas is emblematic precisely because she
found herself at the center of a double academic conflict. On the one hand, she was one
of the first female archaeologists to conduct important excavations, occupying a position
of great importance in a university world dominated by male figures. On the other hand,
although she never joined the feminist movement, she found herself embroiled in the
disputes between feminist archaeologists and proponents of gender archaeology, who
contested her gender essentialism (see Conkey and Tringham 1995; Eller 2000; Navick-
ait¢ 2019) at a time when feminist and gender studies theories were merging within the
postmodern archaeological academic debate. If, for example, one reads the 2012 edited
volume A Companion to Gender Archaeology, not only are Gimbutas’s studies sharply
criticized (see Goodison and Morris, 2012), but even when dealing explicitly with gender
and power in prehistory, the concepts of “ambiguity, contradiction, diversity” are cele-
brated repeatedly (Hutson, Hanks, and Pyburn 2012: 45), even to the point of arriving to
Benjamin Alberti’s “queer prehistory” (Alberti 2012).

Gimbutas was the first (and remains one of few archaeologists) who, although not
belonging to the feminist movement, had tried (in my opinion successfully) to reread and
re-analyze much of the archaeological material culture pertaining to “Old Europe”, espe-
cially statuary and pottery. She not only searched for “patterns that connect”, analogies,
symbolic and cultural links but also found thousands of archetypes semantically connected
to the feminine that she declined as attributes of the Goddess. Another great merit of Marija
Gimbutas has been that of having divulged studies that normally belong only to insiders,
to a vast public, even a non-academic one, so much so that the American anthropologist
Joseph Campbell, in the introduction to the essay The Language of the Goddess, stated that

As Jean-Francois Champollion, a century and a half ago, through his
decipherment of the Rosetta Stone was able to establish a glossary of hie-
ro-glyphic signs to serve as keys to the whole great treasury of Egyptian
religious thought from c. 3200 B.C. to the period of the Ptolemies, so in
her assemblage, classification, and descriptive interpretation of some two
thousand symbolic artifacts from the earliest Neolithic village sites of
Europe, c. 7000 to 3500 B.C., Marija Gimbutas has been able, not only
to prepare a fundamental glossary of pictorial motifs as keys to the my-
thology of that otherwise undocumented era, but also to establish on the
basis of these interpreted signs the main lines and themes of a religion in
veneration, both of the universe as the living body of a Goddess-Mother
Creator (Campbell 1989: xiii).



260 — ARIANNA CARTA

What I would like to emphasize is precisely Gimbutas’ attempt to analyze more than
2000 symbols, attributable to the cult of the female divinity, carried out through research
that represents a unicum in an archaeological field that does not accept collaborations
with humanistic disciplines (apparently aimed at not going beyond the safe limits of the
excavation context). This was also thanks to her linguistic knowledge that allowed her
to access the results of excavations from the entire area of Central Europe that had never
been translated and were therefore unknown in the international arena. In this regard,
even a scholar opposed to her, such as Cynthia Eller, admits “her tremendous linguistic
expertise” and her “encyclopedic knowledge of Central and Eastern European archae-
ological sites that permitted her to speculate effectively on ‘big picture’ questions” (in
Dashu 2005: 192).

On the other hand, it is important to emphasize her truly multidisciplinary approach
that drew on her knowledge of linguistics, mythology and folklore, symbolism, archaeol-
ogy, and anthropology - based on her doctoral studies in prehistoric archaeology, history
of religion and ethnology at the University of Tubingen in 1946. Her academic career,
developed at Harvard and UCLA Universities in the United States, includes directing
international excavations, 20 academic papers, and more than 200 scientific articles
translated into several languages. Yet, even today, naming Gimbutas in archaeology
raises strong suspicions and hostile reactions. In turn, I argue, that such strong discipli-
nary aversions constitute themselves important discursive material necessarily open to
cultural criticism, as developed throughout this article.

MARIJA GIMBUTAS: A BRIEF EXCURSUS ON HER MAIN THEORIES

Gimbutas’ first important essay published in the mid-seventies entitled The Gods and
Goddesses of Old Europe: 7000 to 3500 BC. Myths, Legends and Cult images'* dealt
with the material culture of the Neolithic from a matristic point of view, outlining a
society in which, before the arrival of the proto-Indo-Europeans, people lived within an
egalitarian society, in harmony with nature “governed” by female divinities. This social
order, according to the scholar, was then destroyed by the arrival of the Kurgan, a popu-
lation of warriors and worshippers of male divinities, in a sense, precursors of both our
patriarchal system and the monotheisms of Western society. The main characteristic of
these people was also a rigidly hierarchical social structure, quite different from that of
the indigenous populations of “Old Europe” in which the two sexes coexisted peacefully
on the same level.

Thanks to this essay, the archaeologist acquires a certain notoriety, especially within
the “Goddess movement” (started in California at the end of the 1980s) that uses her
writings as an academic reference to validate an idea of spirituality centered on the
feminine. Her revolutionary thesis is confirmed and expanded in the following works,

4 Then changed in The Goddesses and the Gods of Old Europe 6500-3500 BC. Myths and Cult Images,
republished in 1974.
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listed here in order of publication: The Language of the Goddess (1989), The Civilization
of the Goddess: The World of Old Europe (1991) and in the last The Living Goddess
(1999), which seek to demonstrate, through a complex and articulated interdisciplinary
analysis, that the culture of Old Europe between 7000 and 3500 B.C. was permeated by
the “feminine principle” that allowed women to hold positions of power both socially
and culturally, ensuring a balanced relationship between the sexes.

ARGUMENTS AGAINST GIMBUTAS: FROM MENOPAUSAL SYNDROME TO
POLITICAL TRAUMA

As mentioned earlier, in the post-processual arena, even archaeologists who call them-
selves feminists use rather unprofessional arguments in both tone and content when
referring to Gimbutas’s work. Below is a brief selection: British women archeologists
Goodison and Morris, evidently agreeing with Balter, write: “Gimbutas’s work has
promoted a moral fable in which humanity deteriorated from the innocence and peace
of the Neolithic, a utopian society paralleling the biblical Garden of Eden, except that
original sin now lay with men, who spoilt the party” (Goodison and Morris 2012: 272).
In general terms, Goodison and Morris critique the cult of Goddess mother while pro-
moting lan Hodder to the status of a grand “destroyer of Goddess theories” (Goodison
and Morris 2012: 276).

The argument advanced by Goodison and Morris (2012) that would prove the bad faith
of Gimbutas, is the fact that she did not mention in her works the figurine of the “lovers of
Ain Sakhri”, for fear of disproving her theories. Given the magnitude of this statement, I
looked for information on this find so controversial to overturn the theories on the exist-
ence of female gods. It is a stone statuette from 9000 B.C. that shows a couple probably
in the process of intercourse. My academic perplexity increases as the article proceeds
and mentions the disreputable behavior of the followers of the Goddess in Catalhdyiik
who marketed the image of the Goddess (the reference is to the straw products with the
seated Goddess image by the members of the movement). In the first case she is accused
of not having included in her works a statuette out of hundreds analyzed, for fear that it
would have contradicted her theories in which there would be only and exclusively fe-
male examples. In fact, Gimbutas, in dealing with the topic of “sacred nuptials,” analyzes
this precise statuette “representing the union of man and woman” (Gimbutas 2005: 51).

In the second case, methodological planes are mixed with an enviable nonchalance:
to use as an academic argument a group of women making drinking straws with the
image of a statue is at least as bizarre as to foreground the tales of an animal rather than
a woman sitting on a throne."

It would be difficult to continue claiming that this atypical figurine depicting inter-
course could somehow overturn Gimbutas’ theories.

15 The second motif is a clear reference to recognized Goddesses such as the Anatolian Cybele often depicted
on a throne pulled by large felines.
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Fig. 5: Cybele with chariot and lions, 2nd century
A.D. bronze (Neumann 1981: 55).

As in the post-processual area, there are
contemporary archaeologists who try to dis-
credit Gimbutas not through a serious academic
debate, discussions of archaeological theories
and methodologies, but rather by taking re-
course to questionable discursive strategies. The  Fig 6: Cybele with lions, Istanbul Archaeo-
archaeologist Lynn Meskell, in an article with ~ logical Museum 3rd century A.D. (Source:

. . . https://www trtworld.com/turkey/ancient-cy-
the provocative title Goddesses, Gimbutas and | |0 oo o-turk ¢y-42327; Photos’

‘New Age’ archaeology, while admitting “her  property: Istanbul Archaeological Museum).
recognized academic standing and long history of

fieldwork in southeast European sites”, states that the theory of Kurgan warriors invading
the peaceful society of Old Europe, comes from the traumatic experience of the Soviet
invasion of her homeland (Meskell 1995: 74—79). John Chapman, agreeing on the traumas
that would have generated in the troubled mind of Gimbutas an imaginary of war-mon-
gering males, finds in menopause the answer to the theories about the Mother Goddess:

The second point is one perhaps not easily discussed by a male prehisto-
rian. It concerns the personal fertility of Gimbutas and its loss at the time
of menopause; this latter can be dated to sometime in the 1960s. It may be
no more than coincidence that a woman with strong professional interests
in the Mother Goddess, regeneration and fertility begins to write most
vividly about fertility symbols at a time when her own personal fertility is
disappearing, and her own children leave home. Yet this is a factor which
I would be loath to omit from my account (Chapman 1998: 300).

Interestingly, Meskell, who calls herself a feminist, critiques Gimbutas’s theories,
moving from the generic “pure fantasy” (Meskell 1995: 83) to “political”, “reverse
sexism”, “gynocentric agenda”, and “gynocentric narratives” (Meskell 1995: 83, 76,
84). Moreover, the archaeologist, considered one of the most important exponents of
post-processualism, was part of lan Hodder’s working group at the Catalhdyiik site,

unconditionally supporting his interpretations.
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In general, the arguments of these two archaeologists, far from any adherence to theories
and methods of their academic discipline, are based on discursive attacks. Certainly, one
of the most well-founded criticisms from a strictly archacological point of view, expressed
by Meskell and taken up by various scholars, is that Gimbutas has elaborated a univocal
theory on figurines that belong to different archaeological contexts, different periods and
very distant geographical areas (Meskell 1995: 75). But if we consider this analysis in a
broader perspective, not only within the context of a single archaeological excavation,
but observing incredible similarities between figurines that actually belong to different
periods and different contexts, then Gimbutas’s theories appear more plausible. Certainly
fallible, as majority of scientific hypotheses and theories that are continuosly disproved,
remodeled, and discussed. Otherwise, reading these articles, one gets the impression that
these criticisms are based on “rumors” rather than on a careful reading of the texts. For
example, contrary to what Meskell claims (Meskell 1995: 75), Gimbutas does not speak
of Mother Goddess as much as Goddess who encompasses both aspects of life and death
(see Gimbutas 1982: 152), just as she does not speak of matriarchy, which is another of
the “classic” accusations made against her, but of matristic, matrilineal society (Gimbutas
1991, 2005, 2008). Whereas, if we are to take seriously the conclusion of the article in which
Meskell states: “emphasis on one sex to the exclusion of the other is not only detrimental
to serious gender/feminist studies but threatens the interpretive integrity of archaeology”
(Meskell 1995: 84), it becomes difficult to rely on methods of traditional archeological
analysis and interpretations that take into account almost exclusively the male sex.

DEBUNKING THE MYTHS: MATRIARCHY, MOTHER-GODDESSES,
FEMINISM, AND “SCIENCE”

Reading the numerous criticisms against Gimbutas one has the strong impression that
their force is not in the strength of argument but in being constantly repeated. Examples
of this are the interpretation that Gimbutas imagined a Neolithic era in which women
dominate over men (common lay representation of matriarchy),!¢ that this society was
legitimized by a cult that exalted motherhood, and that this arose from the desires and
imagination of a frustrated feminist with little adherence to “scientific” data (for a detailed
list of ad personam attacks against Gimbutas, see Dashti 2005; Marler and Haarmann
2007; Rigoglioso 2007; Spretnak 2011; Navickaité 2019). Of course, the critique against
androcentrism in archaeology that implicitly pervades her works has helped create the
academic myth of Gimbutas as a feminist, so much so that even Goce Naumov, an ar-
chaeologist usually not engaging in academic hearsay, falls into the trap and describes
her as “one of the most prominent apostles of second wave feminism, endorsing figurines
as Mother Goddesses” (Naumov 2014: 49).

Generally speaking, as philosopher and historian of religions Charlene Spretnak points
out: “Even the post-processualists, nominally interested in symbols, disdain metanarratives

1o For an extensive and well-documented account of matriarchy see Goettner-Abendroth (2012).
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such as a unifying metaphysical perception that informs a culture” (Spretnak 2011: 37).
And it is also on this basis that the latter reject Gimbutas’s “unifying” theories, since on
the one hand they are interested in symbols, and on the other hand they are also bound
to the specific archacological context to succeed in having a broader horizon. Another
peculiar criticism comes from feminist archaeologists Conkey and Tringham, who object
to her use of the terms “cult”, “religion”, “temples” etc., that would separate the sacred
from the profane in a Western dualistic manner (Conkey and Tringham 1995). In fact,
Gimbutas clearly writes that in the Neolithic cultures she studied there was no dualistic
conception. Rather, according to her, the concept of the feminine creative Deity is unifying,
and multifaceted in its aspects: “The multiple categories, functions, and symbols used by
prehistoric peoples to express the Great Mystery are all aspects of the unbroken unity of
one deity, a Goddess who is ultimately Nature herself” (Gimbutas 1991: 223). This is the
concept that she repeats also in her last essay that resumes, clarifies, and completes her
theory on the symbols and the metaphors used during the Neolithic to represent the female
divinity, circles, spirals, meanders, sacred animals etc. (Gimbutas 2005). If anything, what
is certainly objectionable is the constant emphasis on the feminine, at times unjustified,
as when she insists on associating the horns of the bull (bucranio), very present in the
symbolism of the Neolithic in Sardinia for example, to the uterus. In some examples,
she cites the Venus of Laussel who holds a horn of bison and some other unconvincing
data (Gimbutas 2008: 265).

The accusation that her theory on the Kurgans had no scientific basis was retracted
after several decades by one of her greatest detractors, the British archaeologist Colin
Renfrew. On the one hand, as Spretnak (2011) states, Renfrew’s paper that was supposed
to sweep away Gimbutas’s paleolinguistic theories, entitled Archaeology and Language:
The Puzzle of Indo-European Origins, has been widely refuted by various scholars.
For example, Haarmann (1999)"" presented abundant evidence that renders Renfrew’s
counter-hypothesis impossible (in Spretnak 2011: 30). So much so that, according to
Spretnak, though initially presented as a theory, it was subsequently degraded to a
hypothesis (Spretnak 2011: 30). On the other hand, Renfrew, after years of academic
attacks against Gimbutas, in 2017 spoke at a conference dedicated to her with a reading
entitled “Marija Rediviva: DNA and Indo-European Origins’’ (Renfrew 2017a), in which
he supports the Kurgan theories that have since been confirmed by several DNA studies
(among others, Haak 2015).

The archaeologist Ernestine Elster (2007) also affirms that one of Gimbutas’s greatest
merits was that of proposing a coherent analysis concerning the Neolithic of ancient Europe,
succeeding in interpreting a fundamental part of the material culture, the figurines, and
their symbols, which before her were considered uninterpretable. Furthermore, she did it
by combining an exquisitely scientific methodology with the skills of a great popularizer
when, “Even though it was about excavation, and she always used hard data (C14 dates,
paleozoology, etc.), the prehistoric world was presented in a powerful narrative, complete

2 S8

'7 Haarmann (1999) noted the colleague’s “relative ignorance of linguistics” that “not only muddles him but
dampens his flair for imaginative innovation” (in Spretnak 2011: 30).
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and unquestionable” (Elster 2007: 104). Unlike many scholars who contest it, Gimbutas’
areas of expertise go far beyond archaecology and have served to enable the elaboration
of a theory that, in many ways, remains valid and coherent.

CONCLUSION

In this article I have analyzed how the theories of archaeologist Marija Gimbutas, in
some ways well-grounded in the discipline but in others willing to engage in extensive
interdisciplinary work, reveal strong tensions (methodological, interpretative and theo-
retical) inherent in the discipline of archaeology. On the one hand, the age-old question
of the exclusive adherence to the archaeological context can prevent the elaboration
of hypotheses and theories that go beyond the single excavation. As the philosopher
and anthropologist Martino Doni points out in the introduction to the Italian edition of
Gimbutas’s Living Goddesses, “the findings should not simply be collected, they should
be interpreted, that is, placed side by side to build a coherence” (Doni 2005: 6). While a
profound methodological problem that distinguishes archaeological rhetoric,

is to repeat to oneself and to the so-called scientific community that up
to here one can arrive, because there is certain evidence, after which it is
only conjecture, or worse still, fantasy. There are countless archaeological
and paleontological publications that adopt this strategy. But without the
hazard of interpretation [...] the accumulation of findings, risks becoming
a dogmatic excuse for games of accounting and archival antiquarianism
(Doni 2005: 12—-13).

Certainly, Gimbutas has dared to go further and has evidently suffered the conse-
quences both by being attacked by the “mainstream” archaeology and by archaeologists
who call themselves feminists or adhere to gender archacology. If we use the concept of
gender fluidity and performativity that has characterized the postmodern currents that
are often cited in archaeology (especially Judith Butler and Donna Haraway, including
the concept of queer),'® we risk, by distorting the very premises of feminist and gender
studies, materially and metaphorically erasing women. And if, as Conkey and Gero
argue “feminist scholarship in archaeology, demanding fundamental alterations in basic
assumptions, first requires a painstaking retooling of definitions, data sets, textual sources,
and functional assignments” (Conkey and Gero 1991: 7), the central issue in archaeology
remains the question of the modality of achieving this scope.

Becoming willing, within the discipline, to consider the academic merits of Gimbutas,
could be a road that leads in a valid direction, from the scientific point of view, while
continuing to wage academic wars damages serious academic discourse and is certainly
not useful for the feminist claims.

'8 In short, fluid identity of those who do not identify with any one gender.
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EEINNT3

The implicit or explicit accusation of “gender essentialism”, “gynocentric agenda”
etc., brought forward by a group of feminist archaeologists, hides the central issue: to
admit the androcentric bias, to recognize a narrative that still analyzes prehistory in terms
of hierarchical relationships in which women occupy subordinate positions.

I think it is more useful and necessary to ask why the European Neolithic is littered
with female figurines. Specifically, Sardinian’s Neolithic produced more than half of the
female statuettes found throughout Italy, while the male ones predominate in the Bronze
Age. This drastic change must have had profound reasons caused by a social and cultural
change that is reflected in the creation of (cult) objects. In addition, assuming that the
European Neolithic produced thousands of female statuettes, Gimbutas’s hypotheses
appear more plausible. I argue that continuing to claim that this phenomenon is just a
coincidence could be critiqued as insisting on applying an unscientific and uncritical atti-
tude. The phenomenon of female statuettes is indisputable and has precise characteristics
of pervasiveness and longevity (approximately three millennia in most of the European
territory) and precisely because of these reasons, it cannot be understood by limiting itself
to the single archacological context. Rather, connecting patterns and linking similarities
could allow us to achieve an alternative reconstruction of a history instead of persisting
on manipulating or denying material finds.

In conclusion, what would happen if archaeological theories admitted that there was
a long period of prehistory dominated by female depictions, many of which were found
in cultic settings? Who is afraid of the Goddess? And who is afraid of Gimbutas?
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CHI HA PAURA DELLA DEA? RACCONTI DI LEOPARDI, SINDROME
DA MENOPAUSA: TERMINI DI UN DIBATTITO ARCHEOLOGICO

ARIANNA CARTA
OO

Il presente articolo intende esplorare le controverse ipotesi all’interno del dibattito
archeologico sulle statuette neolitiche femminili e le associazioni delle stesse con
le divinita. Partendo da un excursus storico sulle principali ipotesi che riguardano
statuette e dee preistoriche, ho mostrato come I'accoglienza o I'ostracizzazione
delle teorie di Gimbutas, possa essere letta come cartina tornasole delle dispute
ideologiche all'interno dell’archeologia mainstream alla quale si intersecano quelle
di matrice femminista e di genere. Il discorso delle divinita protostoriche ha rad-
ici lontane ed ¢ stato teorizzato in vari ambiti da numerosi studiosi, tra gli altri:
Bachofen, Frazer, James, Neumann e Russel. Anche in ambito archeologico, fino
alla prima meta del ‘900, a livello internazionale esisteva un (implicito) accordo
sul culto della Dea madre di cui le statuette del Paleolitico e del Neolitico erano
considerate la prova materiale di questa divinita. L’interpretazione pit comune era
quella che collegava la divinita femminile al culto della fertilita, che si esplicava
nell’enfasi data a seni e vulva delle statuette. Mentre in campo archeologico si
sono susseguite scoperte di statuette femminili che sono state studiate limitandosi
allo specifico contesto, gli studi di Gimbutas hanno offerto un lavoro che in am-
bito archeologico non era mai stato intrapreso: I’analisi comparativa di migliaia
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di simboli legati alla sfera femminile e presenti nella cultura materiale di tutta
I"Europa antica. Come ho cercato di dimostrare nell’articolo, questo lavoro rivoluz-
ionario ha scatenato una serie di reazioni avverse sia all’interno dell’archeologia
mainstream, che, paradossalmente, nell’archeologia femminista e di genere. Le
motivazioni sono complesse e varie ma di base riflettono una disciplina che, sia
nella teoria che nei metodi, poggia saldamente su pregiudizi androcentrici in cui
anche I’approccio di genere si puo riassumere nella definizione: “add gender and
stir”. Nell’articolo offro svariati esempi di bizzarre interpretazioni sulle statuette
neolitiche che da un lato sono state considerate asessuate, dall’altro assimilate a
bambole gonfiabili attraverso strategie retoriche che le priva del sesso oppure
le ipersessualizza. Marija Gimbutas in questo dibattito risulta un prezioso indi-
catore perché ¢ proprio attraverso gli attacchi che la studiosa subisce nel corso
della sua carriera che si possono comprendere alcune strategie denigratorie poco
consone ad un dibattito accademico costruttivo. Accusata di soffrire di sindrome
da menopausa, traumi psicologici, di essere una “sessista al contrario” o di avere
troppa fantasia, sono diversi gli archeologi e le archeologhe che sferrano attacchi
ad personam piuttosto che muovere critiche costruttive relative alle sue interpre-
tazioni. Nella conclusione, auspico che la portata di un lavoro interdisciplinare
come quello che Gimbutas ha svolto sulle divinita femminili venga riconosciuto
e che I'archeologia superi il limite angusto del contesto archeologico e abbandoni
la pretesa di oggettivita, incompatibile con il concetto stesso di interpretazione di
culture anche se “materiali”.

Arianna Carta, Ph.D. student, University of Primorska, Department of
Anthropology and Cultural Studies, Titov trg 5, SI-6000 Koper, arianna.

carta70@gmail.com
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How do We Know the Ancient
Slavs also Knew Gnomons?

———Tomislav Bili¢

Poskusal bom dokazati, da hipoteze o 'svetih trikotnikih, ki temeljijo na sonénem kotu',
ni mogoce Steti za resno znanstveno trditev, ker se zdi, da ni podkrepljena z nobenim trd-
nim dokazom. Gre bolj za primer kroznega sklepanja, ki vkljuc¢uje podporo ideji, da so
stari Slovani vedeli za nagnjenost ekliptike, tako da kazejo na domnevni obstoj »svetih
trikotnikov, hkrati pa dokazujejo obstoj teh »svetih trikotnikov« z dokazovanjem, da
so stari Slovani poznali vrednost poSevnice. Izkazalo se je, da so sodobni raziskovalci
prevec vneto interpretirali nekatere strukture, ki so bile v staroslovanskem kontekstu pri-
kazane kot gnomoni. To se razkrije v podrobni analizi ve¢ teh »gnomonov«. Nazadnje je
opazeno, da se Studija »svetih trikotnikov« ne ukvarja niti s sodobno zgodovino znanosti
niti s sodobnimi Studijami mitov, s tistimi disciplinami, ki bi vpletenim raziskovalcem
lahko zagotovile boljsi pogled na teme, ki so se jim tako strastno predani.

KLJUCNE BESEDE: stari Slovani, starodavna astronomija, sveti trikotniki, sonéni kot,
gnomon, krozno sklepanje

I will attempt to demonstrate that the ‘sacred triangles based on the solar angle’ hypoth-
esis cannot be regarded as a serious scientific proposition because it seems uncorrobo-
rated by any solid evidence. It is more an example of circular reasoning, which entails
supporting the idea that the ancient Slavs knew about the obliquity of the ecliptic by
pointing to the purported existence of ‘sacred triangles’, while also proving the exist-
ence of these ‘sacred triangles’ by demonstrating the ancient Slavs were familiar with
the value for the obliquity. Certain structures portrayed as gnomons in ancient Slavic
contexts are shown to have been overzealously interpreted by modern scholars. This is
revealed in a detailed analysis of several of these ‘gnomons’. Finally, it is observed that
the ‘sacred triangles’ scholarship engages with neither the modern history of science nor
modern studies of myth, the very disciplines that could provide the scholars involved
with a better perspective on the subjects to which they are so passionately committed.

KEYWORDS: ancient Slavs, ancient astronomy, sacred triangles, solar angle, gnomon,
circular reasoning

In a truly stimulating yet also admirably civil response to my paper on the ‘sacred triangles’
hypothesis (Pleterski 2021), Andrej Pleterski raises some interesting points in defence of
this intriguing scholarly insight into ancient Slavic cosmological beliefs. In this paper,
I seek to show why I believe his attempt is not fully successful, especially as concerns
the significant question of how familiar, if at all, the ancient Slavs were with gnomons.
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The paper should thus be viewed as a modest contribution to the apparently developing
intellectual debate on the set of pertaining issues.

I generally do not see how my main thesis is challenged by Pleterski’s response. In
short, I have claimed that those adhering to the ‘sacred triangles’ hypothesis — specifically,
those who introduce the notion of a “solar angle” into the discussion — have unwillingly
fallen victim to circular reasoning. Indeed, their ‘proof” the ancient Slavs knew about
the obliquity of the ecliptic builds on the allegation that they displayed this knowledge
while reifying the ‘sacred triangles’ across the landscape. Yet, at the same time they
seek to substantiate the existence of the ‘sacred triangles’ by pointing to the ancient
Slavs’ knowledge of the obliquity (Bili¢ 2020). To add weight to either claim, scholars
subscribing to the ‘sacred triangles based on the solar angle’ hypothesis need to present
proof that these claims are independent of each other, i.e., to show the ancient Slavs were
familiar with the obliquity — with its quite peculiar value, more specifically — beyond
the ‘sacred triangles’ framework. To the best of my knowledge, such proof has yet to be
offered. For instance, no support can be found in narrative sources for the idea that the
ancient Slavs knew about the obliquity, despite the reasonable expectation that such an
apparently important feature in their cosmology would have left at least some trace in their
narrative tradition.! However, Pleterski does not address this crucial issue in his response.

Turning now to more specific, yet still essential points, Pleterski questions my un-
derstanding of the difference between ancient and modern science, namely of astronomy
(Pleterski 2021: 262). Yet, this is a misinterpretation of the rigorousness demanded by
the modern history of science that should not be confused with insensitivity to the issues
with which Pleterski and I are both concerned. The study of ancient science in terms of
modern is today treated by majority of scholars in this field of study as an anachronistic
approach (see, for example, the writings of Francesca Rochberg) and I am fully aware
of the anachronism in approaching the former in terms of the latter.? Still, it is true that
I did not discuss this question at any length in my paper.

Further, crucially, this familiarity with gnomons is relied on by Pleterski as a strong
point in his argument concerning the ancient Slavs’ astronomical knowledge as regards
this particular set of issues (Pleterski 2021: 264). In his response, Pleterski stresses the
deductive nature of my approach, contrasting it with his own inductive reasoning, based
on ‘hard evidence’. While delivering some sort of coup de grace to my criticism, he
somewhat misleadingly finishes his response (introducing it with “[f]inally: some con-
creteness”) with the following bold statement:

“We [Pleterski & Mare§ 2003] also represented two preserved gnomons
and traces of the other two in the ancient Slavs (Pleterski & Mares§ 2003:
18-24). In The Cultural Genome, 1 additionally show traces of two gnomons
(Pleterski 2014: 205-207, 211), while in my most recent publication I add

! Cf. Kale 2012: 388, who raises this objection to the role of Mokos in the ‘sacred triangles based on the solar
angle’ idea.
2 See Bili¢ 2021: 5-6 (with literature).
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four more gnomons (Pleterski 2020: 267-271). No further accumulation

of gnomons seems necessary”.’?

Indeed, if Pleterski is right, we may declare the matter settled (as concerns the an-
cient Slavs’ use of gnomons, not the entire question of the ‘sacred triangles’). Yet, is he
actually correct? One thing that instantly draws the reader’s attention: Pleterski only cites
his own papers as corroborating evidence for his own assertion (Pleterski 2014; Pleterski
2020; Pleterski & Mares 2003). Of course, he might simply be doing this to keep matters
concise. Still, he could have supported his claims in the works he published earlier, the
very ones that he cites. This is manifestly not the case as anyone making an effort to
track these references down will soon discover. The references Pleterski cites are as a
rule reports of archaeological excavations to which he adds his own interpretations. Any
supporting literature he cites stems from the domains of linguistics and ethnographic
studies of Slavic myth, without seeking to engage with modern studies of the history of
science, or myth generally.* What we basically have here is an author trying to support
the existence of ancient Slavic gnomons with his own interpretations of various structures
that he believes may be representing the gnomons of the ancient Slavs. This is surely not
enough to refute my main complaint concerning the ‘sacred triangles’ hypothesis, i.e., the
unwitting use of circular reasoning (Bili¢ 2020: 50). Quite the contrary, it is yet another
example of this fallacy in the ‘solar triangles’ scholarship.

To start with, one should briefly discuss what a gnomon actually is: a multi-purpose,
yet simple astronomical instrument whose main component is an upright object that casts
a shadow. With a gnomon it is possible to determine the local noon, the north—south line
(meridian), the (approximate) date of the solstices and (more controversially in practice)
the equinoxes, the (approximate) value for the obliquity of the ecliptic, the latitude of
the observer, the solar azimuth (including the solstitial sunrise/sunset azimuths), the
time of day (most efficiently achieved when the gnomon of a sundial is placed parallel
to the earth’s or celestial axis, i.e., when inclined at an angle equal to the latitude of the
observer) (Couprie 2011: 2841, 79-81). I note that Couprie’s definition of a gnomon’s
functions is generously inclusive, and that perhaps many historians of science would
not agree with the charitable view he holds of the ancient practitioners of astronomy,
including those who actually used gnomons. Moreover, these uses of a gnomon are,
naturally, theoretical, given that in practice one can use it in any or all of the ways listed
above. Nevertheless, while discussing a particular object or structure that one contends
is a gnomon, any author should define this instrument’s function in the context being
studied within the framework of gnomon usage. This seems to have never been done with
the Slavic ‘gnomons’, as will become clear in the following analysis.

One may ask: in which way are the Slavic ‘gnomons’ actually gnomons? Pleterski, in
the first paper he cites, one that he wrote along with Mares, states that he could recognise

3 Pleterski 2020: 265. The end of the first sentence is more meaningful in Slovenian: “Prav tako tam predstaviva
dva ohranjena gnomona in sledove drugih dveh pri starih Slovanih” (Pleterski 2020: 260).
4 On this characteristic of the ‘sacred triangles’ scholarship see more below.
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a gnomon in what excavators had identified as a baptistery (Pleterski & Mares 2003: 20),
in fact, a funnel-shaped pit less than 1.5 m deep inside the present Church of St Peter
and Paul at the VySehrad castle in Prague (Pleterski & Mares 2003: 19-20). The authors
believe the excavators are in error (Pleterski & Mare§ 2003: 20) and connect the pit with
the ‘Devil’s Column’, a three-piece 7-m-tall stone column that currently sits in a nearby
park but which, according to our earliest source, stood in 1609 in the cemetery nearby
(ca. 250 m away) at the Church of the Beheading of St. John. It was only later placed
inside the St Peter and Paul’s Church (Pleterski & Mares 2003: 21). An earlier hypothesis
proposed by an amateur researcher, who saw in the column “eine altslawische Séule zum
Zweck des Zeitmessens”, but which has been rejected by modern scholars, was revived
by Pleterski and Mares$ (2003: 21).° With little supporting evidence, they transferred the
mentioned column from its attested setting and planted it in the “baptistery” pit (Pleterski
& Mares 2003: 21-23). They interpret this construction as a gnomon, yet not one that
forms part of the “sacred solar triangle” they claim exists in the Prague area (Pleterski &
Mares 2003: 25-26), while its actual function is also never explicated.

On pages 23 and 24, they mention certain additional “ancient Slavic cult columns”,
presumably the other “gnomons” that Pleterski refers to while responding to my paper.
Pleterski subsequently repeats and somewhat updates the compelling story of this “gno-
mon” (Pleterski 2014: 226-232), but still without discussing the use of this ‘gnomon’ as a
gnomon at the VySehrad castle. In this interpretation, it is merely an upright column serving
the same purpose as another landscape point that is now occupied by a church (a rotunda
of St Martin), even though previously a completely hypothetical ‘gnomon’ also apparently
stood there, whose existence is not supported by any evidence (Pleterski 2014: 232-233).
It does not therefore seem justifiable to admit this ‘gnomon’ at St Martin’s as evidence of
the ancient Slavs being familiar with the instrument, given that its existence was initially
hypothesised in order to support the very interpretation that Pleterski himself advocates.

Pleterski also refers to two further gnomons in his book Kulturni genom. The ‘gno-
mon’ he describes here (Pleterski 2014: 205-207) is a mound found near Cracow (kopiec
Krakusa) with a pillar at the top — or successive stone pillars/a tree/a wooden cross atop
a successive mound of layers — which is interpreted, with little solid evidence, as “[t]
ak navpicen steber lahko koristno uporabimo kot orientir in kot gnomon za opazovanje
ter merjenje gibanja sonca” (Pleterski 2014: 207). The other ‘gnomon’ mentioned here
is presumably a stone pillar on a mound called kopiec Wandy, some 9 km in distance
from the Cracow mound (Pleterski 2014: 209).¢ However, the extensive archaeoastro-
nomical analysis of the mounds that follows does not discuss these structures’ function
as gnomons (Pleterski 2014: 212-215). Both ‘gnomons’ are merely points of a “sacred
triangle” (apparently defined by an angle of 28.5°, one that does not correlate with the
value for the obliquity), with a third point that is not demarcated by any ‘gnomon’ at all.

> The author in question is Milo$ Josef Pulec, whose biography is quite colourful (see Wagner 2014); his idea
was published in a tourist guide (Pulec 1960).

¢ “Lahko da je bil to [kamniti steber] $e zgodnjesrednjeveski gnomon” (Pleterski 2014: 209). Pleterski even-
tually hypothesised the existence of another ‘gnomon’ at the Babki Krakusa mound next to the kopiec Krakusa,
also without any supporting evidence (Pleterski 2014: 217-218).
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The discrepancy between the angle of the obliquity and the angle that apparently de-
fines the Cracow triangle is recognised by Pleterski: “Zakaj kot med gomilami z vrhom
pri Vandini gomili meri kar 28,53°, kar nikakor ni velikost obrednega kota...” (Pleterski
2014: 215). The way in which he addresses this inconsistency is a good example of the
overall method often used by those adhering to the ‘sacred triangles’ hypothesis. With
the initial ‘sacred triangle’ not fitting with the general postulates of the hypothesis, he
advances another set of points that he contends form the desired triangle (Pleterski 2014:
217-218). The fact that one of the points of this new triangle does not quite fit into this
alternative set is explained away all too easily: “[t]ore] je Cisto verjetno, da cerkev sv.
Vojteha ne stoji natan¢no na nekdanjem obrednem mestu, ampak ob njem” (Pleterski
2014: 218). Moreover, another point is also not located where it is supposed to be ac-
cording to the postulates of the ‘sacred triangles’ hypothesis (the Babki Krakusa mound
is used in measurements instead of the kopiec Krakusa) (Pleterski 2014:216-217,219).7
It seems that we cannot seriously speak of a ‘sacred triangle’ here, let alone a gnomon.

Finally, Pleterski refers to a further four ‘gnomons’ in his latest paper (Pleterski 2020:
267-271). He argues there that a posthole found on the Bled island once housed an upright
pillar that served as a gnomon. While it was apparently used to determine (1) the date
corresponding to the successive churches’ solar orientation, and (2) the buildings’ actual
orientation, Pleterski does not attempt to explain zow exactly this was accomplished with
this hypothetical ‘gnomon’ (Pleterski 2020: 268). Whatever its precise function, this single
posthole does not constitute solid evidence of the existence of a gnomon in a medieval Slavic
context. The other three gnomons mentioned in this paper are introduced only in captions
to the figures, including the VySehrad ‘gnomon’ (Pleterski 2020: 269272, Figs. 10.22-26).

In light of all of this, can it still be maintained that the evidence presented by the scholars
working under the ‘sacred triangles’ hypothesis is so robust and convincing to dispel any
possible objection that might arise from the deductive standpoint? In my view, the ‘facts’
in this particular case are inadequate to support the conclusions these ‘sacred triangles’
scholars seem inclined to make. This does not mean that I question that the landscape is
an important element in the study of our intellectual past, as Pleterski appears to imply
(Pleterski 2021: 263) — quite the opposite, this is precisely what lies behind my attempt to
question the validity of the ‘sacred triangles based on the solar angle’ hypothesis. I also
do not question the presence of upright columns and other objects in the ancient Slavic
landscape and/or cultic arrangements, but I do insist on solid proof that these structures
may be interpreted as gnomons.

In conclusion, I believe the issue of what the ancient Slavs knew about the obliquity
deserves a more studious investigation, primarily, but not exclusively, in dialogue with
the modern history of science. In carefully chosen words, Pleterski maintains that I do
not truly understand the ancient Slavs’ mind-set and that I have confused it with the
Greek (= Western scientific) ‘mentality’ (my paraphrasing of Pleterski’s claims made
on p. 262 in Pleterski 2021). This appears as an easy dodge of the difficult questions I

7 Pleterski is aware of these inconsistencies, but does not seem to address them: “Natan¢nost umestitve tock,
ki sem jih uporabil pri meritvah, razen gnomona v Krakovi gomili...” (Pleterski 2014: 218, my italics).
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have raised in my assessment of the ‘sacred triangles’ hypothesis.® One should always be
wary of bold statements like “[s]etting an angle of 23.5° according to the principles of
imitative magic ensures a natural balance of the seasons’ proper course” (Pleterski 2021:
262), especially when they are not supported by solid evidence. The reconstruction of
the ancient Slavs’ astronomical insights, I strongly believe, demands the same level of
scrutiny, epistemological and otherwise, as that of any other ancient tradition, including
Greek, with no shortcuts in the form of ‘special insights’.

A related issue urgently in need of addressing concerns the relation of ‘sacred triangles’
idea with the modern study of myth, which is all but ignored by those who adhere to this
approach.’ Pleterski’s assertion that “when quoting, I personally adhere to the principle
of less is more” (2021: 262, his italics) seems programmatic for this method. Still, using
and, where appropriate, quoting the key modern works in this burgeoning field of study
might be worthwhile for scholars who study myth with such commitment.

Leaving our comfort zone is sometimes the only way forward. However, seeing faults
in a paradigm that one passionately subscribes to, an interpretative framework that one
personally helped to develop almost ex nihilo, cannot be an easy task.!
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KAKO ZNAMO JESU LI I DREVNI SLAVENI POZNAVALI GNOMON?

TomisLav BiLi¢
OO

Ideja o “svetim trokutima baziranima na solarnom kutu” ne bi se trebala tretirati
kao ozbiljna znanstvena hipoteza, jer se ne ¢ini poduprta ¢vrstim dokazima. Rije¢
je zapravo o primjeru cirkularne argumentacije, gdje se poznavanje oblikviteta
ekliptike kod starih Slavena podupire navodnim postojanjem “svetih trokuta”,
dok se istovremeno postojanje “svetih trokuta” dokazuje poznavanjem iznosa
oblikviteta od strane starih Slavena. Pokazalo se da su strukture opisane kao gno-
moni u staroslavenskom kontekstu zapravo odraz previse gorljivih interpretacija
suvremenih istrazivaca. Taj zakljucak izveden je iz detaljne analize odredenog
broja tih navodnih gnomona. Naposljetku, istrazivaci koji se bave prouc¢avanjem
“svetih trokuta” ne ulaze u dijalog sa suvremenom povijesti znanosti, kao niti sa
suvremenim izu¢avanjima mita, dakle upravo onim disciplinama koje bi im, kao
gorljivim istraziva¢ima upravo takvih tema, mogle ponuditi jasniju perspektivu
0 promatranoj materiji.

Tomislav Bili¢, PhD, The Archaeological Museum in Zagreb, Trg
Nikole Subiéa Zrinskog 19, HR-1000 Zagreb, tbilic@amz.hr
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Kako vemo, da so stari
Slovani poznali gnomone?

—— Andrej Pleterski

Pokonc¢ni stebri so tudi del miti¢ne pokrajine starih Slovanov. Na dejstvo, da je bil
tak steber uporabljen kot gnomon, je mogoce sklepati iz obstoja ucinkov njegovega
delovanja, ki jih najdemo v pokrajini: smeri neba, datumsko pomembni azimuti soncne-
ga vzhoda in son¢nega zahoda, kot, ki ustreza nagibu ekliptike. Domnevni krozni argu-
ment, da trikotniki definirajo kot in isti kot definira iste trikotnike, je Bili¢ev konstrukt
in je matemati¢no nemogoc¢, saj trikotnika ne moremo definirati samo z enim kotom. A
tudi ¢e so astronomsko znanje starih Slovanov res utemeljevali v sedanjosti s povsem
kroznim dokazom (kar pa niso), to Se ne pomeni, da stari Slovani niso imeli astronom-
skega znanja.

Kljuéne besede: stari Slovani, astronomija, gnomon

Upright pillars are also part of the mythical landscape of the ancient Slavs. The fact that
a column was used as a gnomon can be inferred from the existence of the effects of its
action found in the landscape: the cardinal directions, the azimuths of sunrise and sun-
set significant for the date, an angle corresponding to the obliquity of the ecliptic. The
alleged circular argument that triangles define an angle and the same angle defines the
same triangles is a Bili¢ construct and mathematically impossible, since we cannot de-
fine a triangle with only one angle. However, even if the astronomical knowledge of the
ancient Slavs in the present were really justified by a purely circular argument (which
is not the case), it does not mean that the ancient Slavs had no astronomical knowledge.

Keywords: ancient Slavs, astronomy, gnomon

Vesel sem, da Tomislav Bili¢ vztraja v diskusiji o astronomskem znanju starih Slova-
nov in urejenosti njihove miti¢ne pokrajine. To mi daje upanje, da jo bova pripeljala do
konstruktivnega zakljucka. V repliki (Bili¢ 2022) na moj odgovor (Pleterski 2021) na
zacetek, ki ga je sprozil (Bili¢ 2020), daje nekaj dobrih izto¢nic za bolj osredotoceno
razpravo. Opazam namre¢, da sva doslej v nemajhni meri govorila eden mimo drugega.
Potem, ko je v repliki nekoliko izjasnil svoja stali$¢a, je potrebno, da to storim tudi jaz,
ker bo nadaljevanje potem mnogo lazje.
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Bili¢ poudarja, da ne dvomi o pokrajini kot pomembnem elementu nasSe intelektu-
alne preteklosti. Prav tako ne dvomi o obstoju pokon¢nih stebrov in drugih objektov v
staroslovanski pokrajini ter o kultnih sestavih. Glede vsega tega se torej strinjava. To je
dovolj, da omogoca razli¢ne nadaljnje interpretacije in zato vsaj meni povsem zadosca.
Ker pa je Ze v naslovu replike zastavil povsem jasno vprasanje, kako vemo, da so tudi
stari Slovani poznali gnomone in ker trdi, da moje izpeljave temeljijo na kroznem dokazu,
si zasluzi tudi povsem konkretna odgovora.

Polovico odgovora na prvo vprasanje je ponudil ze Bili¢ sam s koristno podrobno
definicijo gnomona, po kateri je to mnogonamenski astronomski instrument, navpicen
predmet, ki mece senco. Z njim je mogoce doloéiti lokalno poldne, linijo sever—jug
(poldnevnik), (priblizni) datum solsticija in (v praksi bolj sporno) enakonocja, (priblizno)
vrednost naklona ekliptike, zemljepisno Sirino opazovalca, soncni azimut (vkljucno s
solsticijskimi azimuti son¢nega vzhoda/zahoda), ¢as dneva (Bili¢ 2022, 277).

Ze pri branju te definicije se izpostavi morda temeljni nesporazum med Bili¢em in
menoj. Gre za vprasSanje, kako sta povezana gnomon in naklon ekliptike. Bili¢ govori o
vrednosti naklona ekliptike pri uporabi gnomona in se sklicuje na Dirka Couprieja. Ta o
tem pove nekaj ve¢ in drugacée: » The angle made by the top of the gnomon and the end
of its shadow at the time of the solstices can be measured and will show to be about 47°.
This angle equals twice the inclination of the ecliptic« (Couprie 2011, 31) — »Kot, ki
ga tvorita vrh gnomona in konec njegove sence v ¢asu solsticijev, je mogoce izmeriti in
pokaze se, da je priblizno 47°. Ta kot je enak dvakratnemu naklonu ekliptike.« Couprie
govori o kotu in o merjenju tega kota., kar sta dve stvari, Bili¢ govori samo o vrednosti
naklona ekliptike, kar pa seveda predpostavlja vednost o obstoju sferi¢nosti Zemlje.
Couprie na istem mestu posebej poudari, da ta vednost, za dolo€itev kota ni potrebna.
Gre za to, da vrh gnomona in konec dolzine njegove sence v dveh skrajnih tockah leta
— torej tri tocke, dolocajo nek kot. Ta kot je na ta nacin podan geometrijsko. Merjenje z
neko vrednostjo lahko pride na vrsto Sele, ko smo ga dolo¢ili. Bili¢ govori o vrednosti
(v angleskem besedilu value, v hrvaskem iznos), jaz govorim o dolocitvi kota. Bili¢ je
preprican, da stari Slovani vrednosti opisanega kota niso poznali, jaz trdim, da so bili na
ta nacin dolo¢iti kot sposobni tudi stari Slovani. Sva zato nesoglasna? Ne. Tudi jaz ne
verjamem, da bi Slovani poznali vrednost kota in tudi Bili¢ dopus¢a moznost, da bi ga
lahko z gnomonom dolo¢ili (Bili¢ 2020, 44).

Ostaja torej vprasanje, ali so stari Slovani uporabljali gnomone. Bili¢ priznava, da
so del njihove miti¢ne pokrajine tudi pokonéni stebri. Jaz priznavam, da vsak pokoncen
steber ali podobno telo $e ni gnomon. Spomnim pa, da je vendarle vsak gnomon tako
telo. In se zavedam, da na noben staroslovanski steber ni pritrjena plo$¢ica z napisom
»gnomon«. Oblika stebra tako sicer omogoca funkcijo gnomona, vendar je sama $e ne
doloca. Zdi se mi, da je Bili¢ Zelel povedati tudi to. In tudi v tem se z njim strinjam.

Da je bil nek steber uporabljen v funkciji gnomona, lahko sklepamo po obstoju
uéinkov njegovega delovanja v skladu z zgornjim Bili¢evim popisom. Te uéinke vidimo
kot arheoastronomske strukture v prostoru. Sestavljajo jih ustrezno razporejene, kulturno
dolocene prostorske tocke. V primerih, ki jih obravnavam v Kulturnem genomu (Pleterski
2014), te tocke med drugim dolocajo smeri neba in datumsko pomembne azimute son¢nih
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vzhodov in zahodov ter dolo¢ajo kot, ki je enak nagnjenosti ekliptike. In ponavljam, eden
od tehni¢nih pogojev za to je opazovalisée z gnomonom. Zato lahko o obstoju gnomona
sklepamo, tudi ¢e ga danes ni ve¢. To je odgovor na prvo Bili¢evo vprasanje.

Ker pa si zeli tudi zelo oprijemljiv primer, ki ga nisem sestavil jaz, opozarjam na
¢lanek Piotra Banasika in Wtadistawa Gorala, ki povsem neodvisno od mojih raziskav
obravnava arheoastronomski znacaj Krakove gomile v Krakovu. Takoj povem, da besede
gnomon v ¢lanku ne uporabita. Ugotovila pa sta, da imajo nekatere od ravnih ¢rt plotov,
ki potekajo radialno od sredisca gomile z ostanki navpicnega stebra proti obodu gomile,
astronomske azimute, ki se ujemajo s koledarsko pomembnimi datumi, tudi z zimskim
solsticijem. Nadalje dolo¢ajo dva kota, katerih simetrala je to¢no v smeri zahod—vzhod
(Banasik, Goral 2016). To komentiram s parafrazo znane retoriéne uganke o raci. Ce je
videti kot gnomon, ¢e stoji kot gnomon, ¢e so ob njem sledovi uporabe gnomona, kaj je to?

Sedaj pa Se k vprasanju kroznega dokaza, ki mi ga Bili¢ pripisuje: »the ancient Slavs
were familiar with the value of the obliquity of the ecliptic solely by the existence of
sacred triangles, simultaneously proving the existence of sacred triangles themselves by
the familiarity of the ancient Slavs with the solar angle (i.e., the value of the obliquity of
the ecliptic)« —»[Avtorji bi radi dokazali, da so] stari Slovani poznali vrednost posevnosti
ekliptike zgolj na podlagi obstoja svetih trikotnikov, hkrati pa dokazujejo obstoj svetih
trikotnikov na podlagi staroslovanskega poznavanja sonc¢nega kota (tj. vrednosti poSevnosti
ekliptike)« (Bili¢ 2020, 44; Bili¢ 2022, 278-279).

Bili¢eva trditev o obstoju kroznega dokaza in nicnosti vsega, na kar se ta dokaz nanasa,
je zmotna v kar treh pogledih: faktografsko, matemati¢no in logi¢no. Naj najprej, vendar
pa najmanj pomembno povem, da tehni¢nih izrazov sonéni kot, sveti trikotniki jaz ne
uporabljam. Res pa sem sprva uporabljal izraz sveti kot, a sem ga nato zamenjal z izrazom
obredni kot, ko sem opazil, da Ze tradicionalno pomeni tisti kot v hisi, ki je povezan s
svetim vidikom zivljenja v njej (prim. Rénk 1949). In sedaj faktografski vidik. V svoji
prvi razpravi o miti¢ni pokrajini starih Slovanov sem najprej dolocil trojice kulturno
pogojenih prostorskih toc¢k. Kot take so dolocale trikotnike in opazil sem, da se en kot
ponavlja (samo to v prvi razliici ¢lanka: Pleterski 1995). To je bil kot priblizno 23°. In
ko sem razmisljal, kaj v naravi bi ustrezalo temu kotu, sem priSel do nagnjenosti ekliptike
(Pleterski 1996). Toda trikotniki in koti so bili Ze definirani. Nadalje poudarjam, kar sem
povedal Ze zgoraj, menim, da so stari Slovani obredni kot dolocali geometrijsko in zato
nikjer ne govorim, da so poznali vrednost poSevnosti ekliptike, kot mi pripisuje Bili¢.
Trdim pa, da so poznali razliko v visini sonca pozimi in poleti ter bili sposobni to razliko
z gnomonom tudi dolo¢iti. V tem ni nobene argumentacijske kroznosti. Formulacije in
njihova argumentacijska kroznost so Bili¢ev konstrukt.

Matematicna zmotnost. Bili¢ev krozni dokaz je matemati¢no nevzdrzen. S tremi
tockami lahko dolo¢imo trikotnik in vse kote v njem, tudi obrednega, ¢e tam je. Ne
moremo pa z enim samim kotom in ¢etudi je obreden, definirati trikotnika. Tudi ¢e bi
zelel, kroznega dokaza nisem mogel sestaviti.

Logi¢na zmotnost. Zmotna zmota (znana tudi kot argument iz zmote) je logi¢na
zmota, ki se pojavi, ko nekdo domneva, da ¢e argument vsebuje logi¢no zmoto, potem
mora biti njegov sklep napacen. Z drugimi besedami, tudi ¢e bi bilo astronomsko znanje
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starih Slovanov res v sedanjosti utemeljeno zgolj s kroznim argumentom (a ni), to Se ne
pomeni, da stari Slovani niso imeli astronomskega znanja.

Ne vem, ali bo Bili¢ zmogel biti zadovoljen z mojimi odgovori, a to tudi ni moj cilj.
Ga pa zelim za konec pohvaliti. da mi priznava strastno vztrajanje pri mojih prizadevanjih.
Hvala! Upam, da me ta strast nikoli ne bo zapustila.

HOW DO WE KNOW THAT THE ANCIENT SLAVS KNEW GNOMONS?

ANDREJ PLETERSKI
SO

I am glad that Tomislav Bili¢ insists on discussing the astronomical knowledge of
the ancient Slavs and the order of their mythical landscape. This gives me hope
that we will bring them to a constructive conclusion. In his rejoinder (Bili¢ 2022)
to my reply (Pleterski 2021) to the opening he raised (Bili¢ 2020), he gives some
good pointers for a more focused discussion. I note that we have talked past each
other. Having made his views a bit clearer in his rejoinder, it is necessary for me
to do the same, because then it is much easier to move on.

Bili¢ emphasises that he has no doubt about the landscape as an important ele-
ment of our intellectual past. Nor does he doubt the existence of upright columns
and other objects in ancient Slavic landscape and/or cultic arrangements. So we
are in agreement on all these points. That is enough to allow for various further
interpretations and is therefore, at least for me, quite sufficient. However, since
he has already asked a very clear question in the title of his rejoinder as to how
we know that the ancient Slavs also knew gnomons, and since he claims that my
deductions are based on circular evidence, he also deserves a very concrete answer.

Half of the answer to the first question has already been given by Bili¢ himself,
with a useful, detailed definition of a gnomon, according to which it is a multi-
purpose astronomical instrument, a vertical object that casts a shadow. It can be
used to determine the local noon, the north-south line (meridian), the (approxi-
mate) date of the solstices and (more controversially in practise) equinoxes, the
(approximate) value for the obliquity of the ecliptic, the latitude of the observer,
the solar azimuth (including the azimuths for sunrise and sunset), and the time of
day (Bilic 2022, 277).

Even reading this definition may highlight the fundamental misunderstanding
between Bili¢ and myself. The issue is how the gnomon and the obliquity of the
ecliptic are related. Bili¢ talks about the value of the obliquity of the ecliptic when
using a gnomon and refers to Dirk Couprie. »The angle between the tip of the
gnomon and the end of its shadow at the time of the solstices can be measured
and is about 47°. This angle corresponds to twice the inclination of the ecliptic«
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(Couprie 2011, 31). Couprie speaks of the angle and of the measurement of this
angle, which are two things; Bilic speaks only of the value of the obliquity of the
ecliptic, which of course presupposes knowledge of the existence of the sphericity
of the earth. Couprie explicitly points out in the same place that this knowledge
is not necessary to determine the angle. The point is that the tip of the gnomon
and the end of the length of its shadow at two extreme points of the year - that is,
the three points - determine an angle. This angle is therefore given geometrically.
A measurement with a value cannot come into play until we have determined it.
Bili¢ speaks of value (in Croatian iznos), I speak of determining the angle. Bili¢
is convinced that the ancient Slavs did not know the value of the angle described,
I maintain that the ancient Slavs were also able to determine the angle in this way.
So are we in disagreement? No. I also do not believe that the Slavs would have
known the value of the angle, and Bili¢ also allows for the possibility that it could
have been determined by a gnomon (Bili¢ 2020, 44).

The question remains, then, whether the ancient Slavs used gnomons. Bili¢
admits that upright columns are also part of their mythical landscape. I concede
that any upright column or similar body is not yet a gnomon. But I remind that
every gnomon is such a body. And I know that there is no plaque on any ancient
Slavic column that says 'gnomon'. The shape of the column enables the function
of a gnomon, but does not itself define it. It seems to me that this is what Bili¢
was trying to say as well. And I agree with him there as well.

The fact that a pillar was used as a gnomon can be inferred from the existence
of effects of its action according to Bili¢'s inventory above. These effects are seen
as archaeoastronomical structures in the landscape. They consist of appropriately
arranged, culturally defined spatial points. In the examples I discuss in The Cul-
tural Genome (Pleterski 2014), these points determine, among other things, the
cardinal directions and date-relevant azimuths of sunrises and sunsets, as well as
an angle corresponding to the obliquity of the ecliptic. And I repeat, one of the
technical requirements for this is an observatory with a gnomon. Therefore, we
can infer the existence of a gnomon, even if it no longer exists today. This is the
answer to Bili¢'s first question.

Since he also wants a very concrete example, not compiled by me, I would like
to point to an article by Piotr Banasik and Wtadystaw Goral, which deals with the
archaeoastronomical character of Krak's Mound in Krakow, quite independently
of my research. I should note right away that they do not use the word gnomon in
their article. However, they have found that some of the straight lines of the fences
running radially from the centre of the mound with the remains of the vertical
column to the perimeter of the mound have astronomical azimuths that coincide
with calendrically important dates, including the winter solstice. They also define
two angles whose bisectors lie exactly in the west-east direction (Banasik, Goral
2016). I comment on this by paraphrasing the famous rhetorical conundrum of
the duck. If it looks like a gnomon, if it stands like a gnomon, if there are traces
of the use of a gnomon beside it, what is it?
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Now to the question of the circular proof that Bili¢ attributes to me: 'the ancient
Slavs knew the value of the obliquity of the ecliptic by the existence of sacred
triangles alone, and at the same time proved the existence of sacred triangles
themselves by the ancient Slavs' familiarity with the angle of the sun (i.e. the value
of the obliquity of the ecliptic)' (Bili¢ 2020, 44; Bili¢ 2022, 278-279).

Bili¢'s claim about the existence of the circular proof and the nullity of all that
this proof refers to is false in no less than three respects: factually, mathematically,
and logically. Let me begin by saying that I do not use the technical terms solar
angle and sacred triangles. I did, however, initially use the term sacred angle, but
then replaced it with the term ritual angle when I realised that it traditionally meant
the angle in a house associated with the sacred aspect of dwelling in that house
(cf. Rénk 1949). And now to the factual aspect. In my initial discussion of the
mythical landscape of the ancient Slavs, I first identified the triads of culturally
conditioned points of space. As such, they defined triangles, and I noticed that one
angle was repeated (only this in the first version of the article: Pleterski 1995). This
was an angle of about 23°. And when I thought about what would correspond to
this angle in nature, I came up with the obliquity of the ecliptic (Pleterski 1996).
But triangles and angles had already been defined. To reiterate what I said above:
I believe that the ancient Slavs defined the ritual angle geometrically, and there-
fore nowhere do I say that they knew the value of the obliquity of the ecliptic, as
Bili¢ implies to me. But I do assert that they knew the difference in the altitude
of the sun in winter and summer, and were able to determine that difference with
a gnomon. There is no argumentative circularity in this. The formulations and
their argumentative circularity are a Bili¢'s construct.

The mathematical fallacy. Bili¢'s circular proof is mathematically untenable.
With three points we can define a triangle and all the angles in it, including the
ritual angle if it exists. But we cannot define a triangle with a single angle, even
if it is ritual. Even if [ wanted to, I could not construct a circular proof.

The logical fallacy. The fallacy fallacy (also known as the argument from
fallacy) is a logical fallacy that occurs when someone assumes that if an argument
contains a logical fallacy, then its conclusion must also be false. In other words,
even if the astronomical knowledge of ancient Slavs were justified in the present
by a purely circular argument (but it is not), that does not mean that ancient Slavs
had no astronomical knowledge.

I do not know if Bili¢ will be satisfied with my answers, but that's not my goal
either. However, I would like to conclude by thanking him for acknowledging my
passionate persistence in my efforts. Thank you. I hope this passion will never
leave me.
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EmiLy LYLE (Ep.), MYTH AND HISTORY IN
CELTIC AND SCANDINAVIAN TRADITION. —
AMSTERDAM: AMSTERDAM UNIVERSITY
PrEss, 2021, 304 PAGES.

Mpyth and History in Celtic and Scandinavian
Tradition is an edited volume appearing in
the series The Early Medieval North Atlantic,
all of which gives some good indications
of the material, themes, and time periods
involved. The book title also hints at the
contents, which are analyses of medieval
writings which spoke of the past. Situating
those writings in a particular medieval mom-
ent of composition is the focus of most of
the chapters, which helps create a feeling
of a fairly unified whole. Of course, there
is a rather stark dividing line in the work:
one half on Celtic material, and one half
of Scandinavian. The utility of this duality
seems doubtful: most scholars would work
in either Norse or Celtic traditions, and
so the different halves of the book would
likely appeal to different scholars. Scholars
interested in the overlap of Norse and Celtic
materials will find little, here, either. Still,
for either Norse or Celtic scholars, the
relevant halves would likely prove very
valuable. The various scholarship is, for
the most part, first rate, with very little
romantic over-generalizing. The “deeper
past” is not explored, so much as the ideas
about the deeper past in the medieval periods
evidenced in these writings. The medieval
versions are revealed to be situated in specific
political, religious, and cultural sentiments
of the day, and the chapters in this volume
reveal how various characters, stories, and
motifs were reworked over time, to fit the
shifting demands placed on the past.

In the first (Celtic) half, three of the
seven essays deal with aspects in the Cath
Maige Tuiread and the “evolving use of
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myth” during the time period of its creation.
The essay by John Carey deals with the
various written accounts of the Fomoiri,
showing how this group appears variously
in various texts: the mundane, the monstro-
us, the semi-divine. This group is taken up
again, and contrasted with the Tuatha D¢,
in Elizabeth A. Grey’s “Tuatha Dé and
the Fomoiri in Cath Maige Tuired, which
further documents that the consideration
of such earlier peoples was not unified, but
rather present in multiple variations, even
within one text itself. For Grey, the larger
point may be in the relationship between the
two people, perhaps especially salient at the
time of composition due to the experience
with the Norse settlers in Ireland. The next
chapter also pays attention to the writing of
the Cath Maige Tuired in the late Viking age
of Ireland, as Iona Tuomala explores this in
terms of maintaining cultural identity in the
face of increasing hybridity. The Tuatha Dé
feature once more in Joseph Falaky Nagy’s
“How Time Flies in the Cath Maige Tuired”,
in which Nagy’s notes that the text shows
that “major changes are taking place in the
mythic Ireland it has presented, affecting the
characters who populate it in the narrative
present and in whatever future may follow
it.” (111).

Alexandra Bergholm’s essay deals with
how medieval Irish literature treated their
ancestors’ worship of pagan deities, centering
on Crom Cruaich. As the author put it: “the
medieval Irish thus crafted an iconography of
idolatry that suited their own understanding
of Ireland’s historical past: their ancestors
may have been misled by the devil to adore
false images, but despite their depravity they
were not inherently wicked.” (131).

A further chapter investigates the story
of Dinn Rig, as evidenced in multiple texts,
and Kevin Murray makes the point that while
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the various narratives “did not always agree
fully on points of detail” (138), at the same
time, quoting Sean O Coileain, a “surprising
degree of unity will be seen to emerge from
areconstruction of these often fragmentary
sources.” In this case, the central mythic
narrative of a defeat of an ancestor figure
of the Ui N¢éill by the Laigin’s ancestor
figure, was repurposed for then-present
political purposes, and, further, that these
increasingly became regarded as historical
accounts, as earlier written fragments were
used for later historical claims: in this case,
the relation between myth and history being
a fluid one.

The last Celtic chapter deals with a
hagiographical account of Saint Berach,
showing how this composition was cru-
cially concerned with property claims of
ecclesiastical groups. As the author, Ksenia
Kudenko, puts it “Although the twelfth
century was characterized by church reform,
Betha Bearaigh seems to show little interest
in contemporary religious discourse. Instead,
the main purpose of the text seems to be
concern with property, as well as desire to
forge or revive connections with secular
dynasties.” (p. 151).

In the Norse half, the authors also pay
attention to historical detail of the manuscripts
themselves, rather than seeing them merely
as muddy windows into the mythic past.
Karen Bek-Pedersen’s “Baldre’s Achilles’
Heel? About the Scandinavian Three-God
B-Bracteates” is a careful reassessment
of material items often taken to represent
the narrative of the death of Baldr, and the
author concludes that this is unlikely, and
that they are instead derived from Roman
coins, detailing some narrative of which we
have no further understanding.

A slightly more reconstructive attempt is
featured in Joshua Rood’s chapter “The Cult

of Odinn in the Early Scandinvian Warrior
Aristocracy” as the author considers some
of the earlier attestations of Odin, to suggest
that the divinity was “under construction”
during the early Viking era, and that the
deity was formed as part of the warrior
Viking aristocracy. Such reconstructions are
intriguing, yet difficult to trust. For example,
the article relies heavily on the existence of
“Odin” placenames in Scandinavia, yet many
of these are far from the coast, and far from
the maritime Viking culture that the author
sees as its crucible. The interpretations of
various motifs and artifacts are also difficult
to interpret. Still, the author does demonstrate
that, by paying close attention to particular
time periods, deities will definitely appear
in different forms.

Morten Warmind’s “Myth to History in
Saxo” compares literary accounts, showing
surprising similarities between separately
authored versions, suggesting a strong folk
tradition in maintaining many of these stories,
or perhaps other unknown literary sources.
Saxo’s take on relating such past stories is
compared to Snorri’s, and the author shows
that Saxo was interested in presenting the
stories as history, while still mentioning
mythic elements. In a similar vein, James
Parkhouse’s chapter “Loki the Slandered
God? Selective Omission of Skaldic Cita-
tions in Snorri Sturluson’s Edda’ examines
how Snorri left out known kennings which
presented Loki in a more positive light,
assumably to emphasize Snorri’s “demo-
nization” of Loki, possibly due to Snorri’s
exposure to Christian mythos, and the role
of Loki now being influenced by the role of
the Devil. Jonas Wellendorf in his chapter
sees Snorri’s work as recrafting older stories
in a dramatic fashion: “Like the creation of
Odinn and his brothers, Snorri’s creation
is not made ex nihilo, and like them he



dismembers his source material in order to
fashion something which did not exist prior
to his creative act” (p. 289). Wellendorf
uses this realization to push back against
incautious attempts to similarly imagine a
unified and cohesive mythological world
outside of Snorri’s writings, using two main
examples: 1, that Loki as responsible for the
slaying of Balder, an integral part of many
mythic interpretations, is only present in the
Gylfaginning source; and that 2, ideas of a
theme of kin-slaying spanning the temporal
arch—from killing of Ymir to the killing
of Baldr, are likewise unlikely to represent
anything outside of Snorri’s creation.

There are many valuable essays in this
work that will be of great interest to scholars
working in either Norse or Irish medieval
materials. The authors are for the most
part very careful not to over-generalize,
and indeed the point of many of the essays
seems to be the opposite: to show how the
context of the written piece helps understand
a great deal of what is being said. The
various writings may have used stories of
long ago to make their point, but it is their
points being made that are their foci, rather
than the past itself.

All that said, this reviewer did find a few
things to critique along the way. Firstly, as
mentioned, the utility of bringing together
the Celtic and Norse examples was not
particularly evident. Secondly, the “Celtic”
in the title is displayed by Irish materials
alone, while I would hold that “Norse”,
rather than “Scandinavian”, would be a
more appropriate appellation for the other
half. Lastly, the introduction by Emily Lyle,
and even more so her chapter, seem to be an
ill fit for the rest of the work. These entries
are the only ones to embrace a fanciful
reconstructive approach, in stark contrast to
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the rest of the submissions. Such outliers,
however, should not detract from the real
value in the rest of the essays provided. Many
of these chapters will be of major interest
to scholars of Irish and Norse medieval
writings on the past, and perhaps even to
scholars working in any field who seeking
to understand the how the present continu-
ally utilizes the past. Rather than viewing
medieval writings as “mistaken” about the
deeper past, these essays show how these
pieces were constructed according to the
needs of their present moments, and they
call scholars to study these as products of
a particular performance, contextualized in
a specific time and place.

Tok Thompson, University of
Southern California
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JUAN ANTONIO ALVAREZ-PEDROSA (UR.),
SOURCES OF SLavIC PRE-CHRISTIAN
RELIGION. — NUMEN BOOK SERIES. STUDIES
IN THE HISTORY OF RELIGIONS 169, LEIDEN —
Boston, BriLL, 2021, 537 STR.

Opisujem knjigo pisnih virov za slovansko
predkrscansko religijo, ki je skupinsko delo
$panskih jezikoslovcev in ki je najprej izsla
v §pani¢ini (Juan Antonio Alvarez-Pedrosa
Nuifiez (Ur.), Fuentes para el estudio de la
religion eslava precristiana. Zaragoza: Libros
Portico, 2017, 505 str.). V $panski izdaji so
samo prevodi brez izvirnih besedil, v angle-
$ki ta sedaj so, kar je izjemna obogatitev.
Obicajno knjigo najprej tehni¢no opisemo,
preden obravnavamo njene vsebinske vidike
in do njih zavzamemo stalis¢e. Tokrat bom
vrstni red spremenil, k cemur me je izzval
ze prvi stavek uvoda. V njem avtorji knjigo
predstavijo kot tisto, ki je prvi¢ zbrala v
zahodnoevropskem jeziku objave in prevode
vseh srednjeveskih besedil, ki se nanaSajo
na slovansko predkrscansko religijo. V na-
daljevanju uvoda povedo, da namen zbirke
ni rekonstrukcija slovanske religije pred
nacin ponuditi vsa besedila, ki omogocajo
tako rekonstrukcijo, da jih specialist za
stare religije lahko bere, besedila kriti¢no
ovrednoti in uporabi v rekonstrukciji.
Knjiga je rezultat treh zaporednih raz-
iskovalnih projektov in povsem razumem,
da se mora pohvaliti, kako popoln izdelek
je. Hkrati je namen porocila o neki knjigi
predvsem obvestilo bralcem, kaj od knjige
lahko pricakujejo. Lahko od te knjige res
pri¢akujejo popolnost in moznost rekon-
struirati slovansko religijo? Odgovor je
seveda nikalen. Zbirka besedil je resni¢no
najobsirnejsa doslej, a nima vseh virov. In
moc¢no dvomim, da bi jih katerakoli zbirka
kadarkoli lahko imela. Navajam samo en

primer. Ker je avtorjem znana Studia mytho-
logica Slavica, ki je tudi v odprtem spletnem
dostopu, bi pricakovali, da vkljuc¢i pisna
vira, ki sta bila ze podrobno predstavljena
in komentirana (Hans-Dietrich Kahl 2004,
Das erloschene Slawentum des Obermain-
gebietes und sein vorchristlicher Opferbra-
uch (trebo) im Spiegel eines mutmaBlich
wiirzburgischen Synodalbeschlusses aus
dem 10. Jahrhundert. — Studia mythologica
Slavica 7, 11-42; Julijana Viso¢nik 2010,
Hrenova pridiga ob polaganju temeljnega
kamna za kapucinski samostan v Ljubljani.
(Hren’s Sermon upon Setting of the Foun-
dation Stone for the Capuchin Monastery in
Ljubljana). — Studia mythologica Slavica 13,
59—74), a se to ni zgodilo. Toda moZznosti s
pisnimi viri rekonstruirati slovansko religijo
to prav ni¢ ne zmanjsuje. Zanesljivo doslej
najbolj popoln poskus take rekonstrukcije
dolgujemo Henryku Lowmianskemu (He-
nryk Lowmianski, 1979, Religia Stowian i
jej upadek (w. VI-XII). — Warszawa). In ta
prepricljivo kaze, da je sporo€ilnost pisnih
virov zelo omejena. Zgovorni so samo za
opisovanje poteka pokristjanjevanja, o tem,
kaj kr§¢anstvo zamenja, pa povedo zelo
malo. Danes je Ze povsem ocitno, da brez
povezovanja pisnih virov z jezikovnimi,
etnoloskimi, arheoloSkimi viri ni mogo¢
noben resnejsi vpogled v preteklost slovanske
religije. Tega se zavedajo tudi avtorji knjige.
Verjetno po lastni izkus$nji, kajti njihov
tretji projekt je imel naslov Rekonstrukcija
predkrscanske slovanske religije.

Da so se sami preizkusili v tej vlogi, je
pomembno vedeti. Gre za vpraSanje objek-
tivnosti kateregakoli izbora besedil. Trdim,
da objektivnost pri tem ni mogoca. Vsak
izbor namre¢ predpostavlja merila izbora,
ki so lahko samo subjektivna in predvsem
zelo odvisna od poznavanja tistega, kar is-
¢emo. Tu in tam avtorji povedo, zakaj so se



odlo¢ili za posamezen odlomek, vecinoma
pa ne. Utemeljitev naj bi bila pa¢ samou-
mevno o€itna. Saj taka v glavnem tudi res
je, vendar je problem drugje. Nikjer namre¢
ni utemeljitve, zakaj se za neke dele besedil
niso odlo¢ili. Ker teh besedil ne vidimo, tudi
ne vidimo samoumevnosti.

Avtorji so se naslonili na dva starejsa
izbora Mansikke (Viljo Johannes Mansikka
1922, Die Religion der Ostslaven. I Quel-
len. — FF Communications, N:0 43, Vol. X,
Helsinki) in Meyerja (Karl Heinrich Meyer,
Fontes historiae religionis slavicae. Bero-
lini 1931). Prvi je osredotocen na vzhodne
Slovane in starocerkvenoslovanska besedila,
drugi prvenstveno na latinska. In medtem ko
Spanska zbirka dale¢ presega Meyerja, vsaj
pri komentarjih ne dosega Mansikke. Pri
tem je hkrati vsekakor treba priznati, da so
komentarji zgodba brez konca. V stoletjih so
se ob omejenem Stevilu pisnih virov nabrali
ze v povsem nepregledno mnozico. Izbor,
ki ga nudijo Spanski avtorji, je zato lahko
samo podoba njihovega nujno omejenega
poznavanja problematike.

Zdi se, da avtorji svojega dela od 2017
do 2021 niso ve¢ dopolnjevali, ¢e odmislimo
prevajanje in vstavljanje originalnih besedil.
Tako sta njihovi pozornosti usli tudi dve
pomembni izdaji virov na temo slovanske
religije (Jifi Dynda 2017, Slovanské pohanstvi
ve stredovekych latinskych pramenech. — v
Praze; Jiti Dynda 2019, Slovanské pohanstvi
ve stredovekych ruskych kazanich. — Praha).
Prva obsega izbor odlomkov iz tistih latinskih
virov, ki ne obstajajo v ¢es¢ini kot celotna
besedila. Podani so tako v latins¢ini kot tudi
v ¢eskem prevodu ter z ve¢ komentarjev kot
$panska zbirka. Toda Se pomembneje je, da
so Spanski odlomki mnogo krajsi in zato
luknjasti kot bohinjski sir. S tem prehajam
do verjetno odlocilnega vprasanja. Koliko
je studij slovanske religije samo s pomocjo
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nekih odlomkov sploh smiseln. Tega se je
nedvomno zavedel tudi Jifi Dynda, ki je
svojo drugo knjigo, zbirko vzhodnoslo-
vanskih pridig zasnoval povsem drugace.
Ni se odlocil za vsa besedila, zato pa tista,
ki jih je objavil, objavlja v celoti in izdaje
vseh variantnih rokopisov istega besedi-
la. Spanski avtorji so problem razli¢nih
rokopisov delno skusali resevati z objavo
posameznih odlomkov v opombah, kar pa
nikakor ne omogoca pravega konteksta, ki
se kaze kot zelo pomemben. Dynda je zato
lahko napisal obsirno spremno studijo, ki je
nekaj opomb Spanske izdaje niti priblizno
ne more nadomestiti.

In ker se odpira vprasanje kontekstov,
postane Se bolj ocitno, da kakr§enkoli
prevod ne more nadomestiti originala.
Verjetno je problem najbolj izrazit pri
latinskih besedilih. Piscem latin§¢ina ni
bila materin$éina. Vsak je latinske besede
uporabljal nekoliko po svoje. Kako, lahko
ugotovimo samo iz pripadajocih sobesedil.
Moznost konkordanénih analiz je zato za
bralca zelo pomembna. Hitro narascajo-
¢e Stevilo digitalnih objav virov to sedaj
omogoca. Svoje misli so srednjeveski pisci
prevajali v latin§¢ino. Prevod iz latin§¢ine
v ziv jezik pomeni ustvarjanje Se enega
novega konteksta in s tem novih pomenov.
Ce pa potem naredimo $e tretji prevod, kar
se je pri prevodu iz $pan§éine v angles¢ino
zgodilo, je sprememb Se ve¢. Zato so angleski
prevodi mestoma Ze zelo svobodni in nika-
kor ne nadomescajo branja v originalnem
jeziku. Res pa je, da je med evropskimi
bralci le malo takih, ki bi bili usposobljeni
brati arabscino, kajti Spanska zbirka poleg
starogrskih, latinskih, staroceskih, staro-
islandskih, starocerkvenoslovanskih besedil
obsega tudi arabske. V tem je nedvomno
izjemen dosezek zbirke in celoten avtorski
podvig lahko samo obcudujemo.
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Kaj nam torej prikazana zbirka virov za
slovansko predkr§¢ansko religijo res omo-
goca? Vsekakor predstavlja hiter pregled
vecine pisnih virov, ki jih trenutno poznamo.
Seveda ne virov v njihovi celotnosti, ampak
samo odlomkov. Prevod v en skupni jezik
omogoca intuitivna iskanja nekaterih poj-
mov in njihovih kontekstov. Tako iskanje
je vsekakor omejeno, ker gledamo skozi
izkrivljene lece prevodov in mo¢no zozan
obseg besedil. Kljub vsem nastetim omejit-
vam knjiga vendarle predstavlja mogo¢no
interpretativno orodje, ki pa ga je treba
znati uporabljati. In za uporabo je potrebno

.....

ne sme kriviti knjige.

Andprej Pleterski, Ljubljana

NEMANJA RADULOVIC IN SMILJANA
PorpEVIC BELIC (UR.), DISENCHANTMENT,
RE-ENCHANTMENT, AND FOLKLORE
GENRES. — BEOGRAD: INSTITUT ZA
KNJIZEVNOST IN UMETNOST, 2022, 286 STR.

Ceprav se sprva zdi, da zbornik, ki sta ga
uredila Nemanja Radulovi¢ in Smiljana
DPordevi¢ Beli¢ z uporabo weberjanskih
konceptov zacaranja, raz¢aranja in ponov-
nega zaCaranja pogreva stara akademska
vprasanja, ta v svojih prispevkih ne ponudi
le teoreti¢nih diskusij. Kot zapiSe ena izmed
avtoric, je Webrova teorija relevantna in
uporabna tudi na drugih podro¢jih humani-
stike, njegovi znameniti koncepti pa se lahko
uporabljajo kot metafore na razli¢nih razi-
skovalnih podrocjih (Mladenovi¢-Mitrovié
2022: 89-90). Zbornik prikaze relevantnost
Webrove teorije v razli¢nih vsebinskih in
kulturnih kontekstih, interdisciplinarnih ter
tudi folkloristi¢nih raziskavah.

Kot v uvodniku zbornika zapiSeta ured-
nika, je avtorje vodila Zelja po raziskovanju,
ali lahko razprave o Weberjevih konceptih
prispevajo k uéinkovitejSemu postavljanju
vprasanj znotraj folkloristike, pa tudi k bolj
celovitemu razumevanju lastnih raziskovalnih
orodij (Radulovi¢ in Pordevi¢-Beli¢ 2022:
13). V trinajstih prispevkih strokovnjaki
obravnavajo razli¢na tematska, geografska
in kulturna podrocja znotraj discipline. Pri-
spevki so razdeljeni v tri vsebinske sklope,
vsakega pa sestavljajo Stirje prispevki. Prvi
sklop je naslovljen Zacaran svet in njegov
zaton, drugi Vrste zacaranja v preteklosti in
sedanjosti, tretji pa Soocenje z razcaranjem:
Pojav ponovnega zacaranja. Besedila so
vecinoma izvirno napisana v angleskem
jeziku, nekatera pa so prevedena iz srb$¢ine
in hrvasc¢ine.

Prvi sklop besedil sestavljajo prispevki na
temo tradicijske folklore. Izhodis¢e Francisca



Vaz da Silva v prispevku Pravijicna zacara-
nja je, da je bistvo pravljice Carovnija. Avtor
pri obravnavi metafor v pravljicah izpostavi
pomen uporabe alomotivov in osnovne
vzorce simbolov zacaranja, ki so bistvo
pravljic. S tem trditev Vladimirja Proppa, da
najbolj celovito pravljico sestavlja »herojsko
iskanje«, nadgradi z mislijo, da je potek
pravljice Se dodatno pogojen z zrelostjo
protagonistke. Pravljice, ki vsebujejo te-
matiko obredov polnoletnosti, so odvisne
od cikli¢nih procesov, v katerih razpad
napoveduje obnovo.

Ker se je zbiranje ljudskih pravljic pri-
¢elo v Gréiji v ¢asu modernega grikega
razsvetljenstva, Marianthi Kaplanoglou v
prispevku Postopno zacaranje: Od utopicne
ljudske pripovedke do genericne hibridnosti
sodobnih grskih ljudskih pripovedi preucuje
procese teh zbiranj. Tega se loteva iz dveh
zornih kotov: zunanjega (razsvetljencga
zbiratelja) in notranjega (kmecke skupnosti
same, pripovedovalcev in njihove publike).
1z zunanjega vidika so bila za¢arana podrocja
ljudske pravljice uporabljena za komentiranje
druzbenih navad urbane druzbe, ki je bila
taCas v procesu ustvarjanja. Iz notranjega
obravnavala napetosti glede ohranjanja
odnosov v skupnosti in druzbene kohezije.
Prispevek nazadnje obravnava tudi sodobno
pripoved v grskih vaseh in ugotavlja, da so
nove variacije ljudskih pravljic del vsakdanje
komunikacije. Pravljice niso izginile, le spre-
menile so podobo. Po avtori¢inem mnenju
to nakazuje na dolg proces preoblikovanja
ljudske pravljice — od utopije do generi¢ne
hibridnosti, ki spremembam navkljub v
vsakdanjem jeziku ohranja del¢ek zacaranja.

Kot piSe Romina Werth v prispevku
»Kaj je v imenu?« Metaforicna zacaranja
plemiskih otrok v stari islandski knjizevnosti,
je v zadnjem desetletju prislo do povratka k
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uporabi folkloristicnih metod v raziskovanjih
sag, kar je vodilo v osredinjenost na fanta-
sti¢ne in nadnaravne elemente v srednjeveski
islandski literaturi. Avtorica to prikaze na
primeru pripovedi o izgubljenih plemiskih
otrocih. Slednje v sagah najpogosteje ali
ugrabijo ali zamenjajo, nato pa jih vzgojijo
grdi in revni kmetje. Otroci morajo ravno
tako trpeti zani¢evanje, mnogokrat spre-
meniti zunanji videz, tudi ime, kar dodatno
poudari njihov nov, nizek status, tj. njihovo
ni¢vrednost. Po tezkem otroStvu ti junaki
in junakinje premagajo ovire in zasedejo
svoj ob rojstvu pripisan druzbeni polozaj.
Glavni argument njenega prispevka je, da
je tak$na zaCasna izguba statusa plemiskih
otrok v islandski literaturi najboljsi prikaz
zaCaranja in raz€aranja.

Marina Mladenovi¢ Mitrovi¢ v prispev-
ku Oblikovanje etnografske zbirke arhiva
Srbske akademije znanosti in umetnosti med
zacaranjem in razcéaranjem prikaze, kako
je znanstvena elita ustvarila idejo o folklori
in tradicionalni kulturi skozi koncepte, ki
so pomensko blizu raz¢aranju. Avtorica
preslika Webrove ideje na doloceno toc-
ko v zgodovini srbske folkloristike, ¢as
oblikovanja Etnografske zbirke Arhivov
Srbske akademije znanosti in umetnosti in
vpliv Stojana Novakovica, t. i. predstavnika
omenjene znanstvene elite. Avtorica opise
nacine zbiranja folklore po Novakovicevi
pobudi, ki je bila predstavljena kot zadnji
poskus resitve sveta pred razc¢aranjem, ki
bi sledil kot posledica izgube folkloristic-
nega gradiva. Z romanti¢nega stali§¢a, da
je folklora prezitek mitske preteklosti, se je
slednja preobrazila v artefakt, ki ga je treba
pridobiti, preuciti, razvrstiti in ohraniti.
Oblikovanje Etnografske zbirke arhivov
Srbske akademije znanosti in umetnosti je
bilo tako ujeto med zaCaranjem in raz¢ara-
njem, izginjanjem in cvetenjem pripovedne
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kulture, s ¢imer se je razkrila vsa komple-
ksnost druzbenih, politi¢nih, kulturnih in
znanstvenih procesov, ki so se dogajali na

Drugi tematski sklop je usmerjen v
sodobno zivljenje zanrov, ki pripoveduje o
zaCaranem svetu. Suzana Marjani¢ v svojem
prispevku Zanri (in) interpretacije raziskuje
razliéne mozne pristope (totemisti¢ne, psiho-
analiti¢ne, feministi¢ne in ekofeministi¢ne)
v hrvaskih razli¢icah arhetipa zivalskega
zenina in neveste. Na podlagi navedenih
interpretativnih smeri raziskuje navedbe o
enacenju ¢loveka in zivali v obliki mitskih
kiborgov v znanstveni fantastiki (z izbranimi
primeri) in v antropocenu v okviru globalnega
ekocida. Besedilo je prevedla Mirta Jurilj.

Lidija Deli¢ in Danijela Mitrovié¢ v
prispevku Cudez na razprodaji: Fenomen
Cudeza v novih medijih skozi primere spletnih
oglasov problematizirata stanje ali naravo
cudeza v sodobnih medijih v t.i. Zahodni
civilizaciji. Sodobne pripovedi se bistveno
razlikujejo od tradicionalnih v odpravi tran-
scendentnosti in preoblikovanju cudeza v
neko trzno vrednost. V danasnji internetni
kulturi se ¢udez ne razume le kot izrazita
sprememba v posameznikovem zdravstve-
nem stanju, temve¢ v skoraj vsem: lepoti,
(spolni) potenci, dolgem zivljenju, vecni
mladosti, u¢enju razli¢nih vescin, zasluzku
brez dela itd. Paleta ponujenih instantnih
cudezev v oglasih in mnogih »receptov za
sreCo« zagotavljata gradivo za rekonstrukcijo
vrednostnega sistema sodobne »zahodne
druzbe«; Studija ¢udezev se lahko pri tem
osredotoci na etsko, namesto na emsko
perspektivo.

Maria Palleiro v prispevku Lisica, osel
in magicni lonec: Zacaranja in razcaranja
v argentinskih ljudskih pravljicah preucuje
ve¢ tradicionalnih motivov sodobne argen-
tinske ustne folklore, parodije pa predstavi

kot obliko razc¢aranja. Medbesedilni dialog
med ljudskimi pripovedmi in oglasevanji ne
kaze le na pomen ljudskih matric v sodobni
medijski kulturi, ampak tudi na njeno vlogo
pri manipuliranju s tradicionalnimi kolek-
tivnimi identitetami. Zdi se, da je takSna
manipulacija ena od znacilnosti sodobnih
potrosniskih skupnosti. Avtorica dodaja Se,
da lahko isti motivi v nacinih oglasevanja
doloc¢ajo ponovno za¢aranje. Koncept raz-
caranja v povedkah in ponovnega zaCaranja
v oglasevalskih prikazih odrazata ne le pre-
oblikovanje tradicionalnih Zanrov, ampak
tudi oblikovanje novih v dinami¢ni napetosti
med tradicijo in inovacijami. Slednje se
izkaze kot posebnost sodobne kulture.

Smiljana Pordevi¢ Beli¢ v prispevku
Sanje o umrlih kot oblika komunikacije z
nezemeljskim zapiSe, da »sanje o mrtvih
pravzaprav veliko povedo tudi o Zivih«
(2022: 209). Avtorica izpostavlja mnoge
nacdine razumevanja sanj s sodobnega kota
raziskovanja — kot nevrofizioloski proces ali
psiholosko manifestacijo; avtorica v svojem
prispevku na podlagi terenskih podatkov iz
Srbije in srbske manjsine v Romuniji pokaze
tudi zivahnost misti¢no-verskih sanjskih
svetovnih izkuSenj. V tem okviru in z nana-
Sanjem na doslej izvedene folkloristi¢ne in
psiholoske raziskave obravnava vprasanje
razmerja med custvenim doZzivljanjem sanj
in njihovo potencialno folklorizacijo skozi
druzbeno interakcijo. Prispevek je prevedla
Danijela Mitrovic.

Zadnji, tretji sklop, sestavlja zbirka pris-
pevkov, ki se posvecajo vprasanju, kako so se
folklorne zvrsti soocile s procesi razcaranja,
v ospredje pa prihaja tudi nasproten proces
ponovnega zacaranja. Eymeric Manzinali v
»Sindrom sivkinega mesta« Creepypasta:
Racionalna pripoved o nadnaravnem skozi
primere grozljivih urbanih legend, do katerih
lahko dostopa vsak posameznik z internetno



povezavo, pokaze na kak$ne nacine kreatorji
creepypaste ustvarjajo zaupanje pri bralcih,
kako jih prepricajo v verjetje v nenavadne
dogodke ali stvari, kako ustvarjajo zgod-
be, v katerih se raziskujejo in izkoristijo
pomanjkljivosti video iger in druzbenih
medijev, ki ustvarjajo mite v oblikah me-
mov (slo. prev. jazjazov), ki so kolektivno
preoblikovani. Eden izmed primerov, ki
jih obravnava avtorica, je zgodba Sindrom
sivkinega mesta in govori o poveCanem
Stevilu otroskih samomorov v povezavi z
glasbo iz iger Pokemon Green in Red.

Meret Fehlmann v prispevku Ljudska
grozljivka kot ponovno zacaranje razcarane-
ga sveta izpostavi Phila Rickmana in njegovo
serijo knjig o izganjalcu hudi¢a Merrilyju
Watkinsu kot primer ljudske grozljivke, v
kateri se pojavi povratek k zacaranemu svetu.
Kot ugotavlja Fehlmann, se grozljivka take
vrste ukvarja z »metafizi¢nimi entitetami«
in okultnimi nevarnostmi, ki izvirajo iz
daljne, poganske preteklosti. Pogosto se
grozljivka osredotoca na kmecke obicaje
in rituale. V seriji, ki jo Fehlmann vzame
kot primer, pa se pokaze Se en pomemben
vidik — meja med tradicijsko in moderno
Anglijo. Predstavitev Zivljenja na podezZe-
lju utelesa kmet in je polna predsodkov. V
casu romantike je bila podoba podezelskega
prebivalca predrugacena — ¢e je bil do tedaj
prikazan kot neveden in zaostal, je od sredine
19. stoletja naprej poosebljenje tradicije in
modrosti.

Studija Elene Gogiashvili Novo Ziv-
ljenje pravljice v sodobnih telenovelah je
usmerjena v popularno kulturo z analizo
telenovel, katerih vsebina (z vsemi mogo-
¢imi zapleti) temelji na shemi zaCaranega
pravlji¢nega sveta. Iz vidika folkloristike so
TV serije, predvsem telenovele, novi epito-
mi kontinuitete ustne pripovedne tradicije.
Telenovele imajo tako kot ljudske pripovedi
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nove razliCice, ki predstavljajo druzbene
odnose Casa, v katerem so bile ustvarjene.
Avtorica trdi, da v tem ti¢i razlog, zakaj
imajo televizijske serije bolj$e in bolj plodne
rezultate v Stevilu ogledov v Kavkazu, na
Bliznjem vzhodu in na Balkanu v uporabi
tradicionalnih tem pripovedovanja zgodb.

V zadnjem prispevku zbornika, Nemanja
Radulovi¢ v Novo zZivijenje Knjige Velesa:
Preoblikovanje mistifikacije v mit. Knjigo
Velesa vzame kot izjemen primer misti-
fikacije v 20. stoletju. Slednja se je skozi
¢as spremenila v sveto knjigo slovanskih
neopoganskih praks. Ena od tem prispevka
je vprasanje: katera plast omenjene knjige
omogoca branje knjige kot svetega besedila?
Popoln odgovor na to vprasanje bi nedvomno
zahteval terensko delo v ve¢ rodnoverskih
skupnostih razli¢nih drzav; vendar pa to
ni osrednja tema prispevka. Delni sklepi
avtorja na omenjeno vprasanje so narejeni
predvsem na podlagi analize besedil in razlag
sodobnih avtorjev/akterjev rodnoverstva. V
besedilu avtor ravno tako raziskuje, kako
lahko razumem branje taksnih besedil v
sodobnem svetu, znotraj konceptov razca-
ranja in ponovnega zacaranja. Besedilo je
prevedla Danijela Mitrovic.

Kot v zakljucku zapiSeta urednika, ra-
ziskave, zbrane v tem zborniku, so seveda
le del razli¢nih problemskih podrocij, po-
vezanih s postopki zaCaranja in raz¢aranja
v folkloristiki. Raznolikost obseznih tem pa
hkrati kaze na polivalentno naravo terminov,
medtem ko interpretacije nakazujejo na po-
tencialno vkljucitev konceptov v podrocje
folkloristike. Urednika ravno tako izpostavita
potencial folklornega gradiva in folklornih
analiz izven okvira te discipline, ki bi lah-
ko prispevali k iskanju odgovorov na vec
vprasanj: ali obstaja razlika med zahodnim
protestantskim svetom, o katerem, kot se
zdi, govori Weber, in katoliskim svetom
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juzne Evrope ali juzne Amerike, kot tudi
svetom pravoslavnega vzhoda in Balkana?
Kaj se dogaja v druzbah, ki so stopile iz
»dolgega 19. stoletja« v nenadne procese
modernizacije, v katerih je komunizem v
poznih 20. stoletju spodbujal razcaranje?
Kaj se dogaja s prostorom zunaj Evrope?
Ali obstajajo kulturne razlike v raz¢aranju
ali je neizbezno evrocentric¢en? Z iskanjem
odgovorov na ta vprasanja bi se folkloristika
opredelila do konceptov iz drugih disciplin,
ki si jih je nenazadnje »izposodila«. Zbornik
se uspesno potrudi odgovoriti na zastavljena
vprasanja z vkljucitvijo prispevkov iz razlic-
nih geografskih in kulturnih okolij, kot tudi
tematskih podroc¢ij, ter skusa zapolniti vrzel,
ki Se vztraja v folkloristi¢nih raziskavah.

Manca Racic, Bratislava

Monika KroreJ TELBAN, PRIPOVEDNO
1IZROCILO: RAZVOJ IN RAZISKOVANJE. —
LiuBLiaNa: ZarozBa ZRC, ZRC SAZU
2021, 190 str.

3. knjigo zbirke efka lahko slikovito ozna-
¢imo za sprehod po izbranih zgodovinskih
poglavjih slovstvene folkloristike — od prvih
poskusov zbiranja pripovednega izrocila
do raziskovalnih vprasanj sodobnega Casa.
Sprehod tece gladko, brez daljsih postankov,
kar najverjetneje odraza avtori¢ino Zeljo
ponuditi bralcu zgoscen, a berljiv tekst, v
katerem se nekoliko dlje pomudi le pri tistih
vsebinah, ki so bile ali posebnega pomena
za vedo in njene zgodovinske razlicke ali pa
ima avtorica o njih izdatnejSe znanje zaradi
osebnih raziskovalnih izkusenj. Avtorica
uvodoma zapise, da je namen knjige »prib-
lizati bralcem znadilnosti in razvoj kakor
tudi razli¢ne teorije in metode raziskovanja
pripovednega izro€ila v preteklosti in danes«
(8) — tekst je bil torej izhodis€éno zasnovan
pregledno. Rezultat predstavlja pomembno
pridobitev za slovensko folkloristiko; vsak
pregled namre¢ pomeni vsaj kratko vrnitev
h kljuénim konceptom iz zgodovine vede,
ki segajo v njeno predznanstveno dobo.
Ob tem se nemara velja vprasati, kaksna je
vrednost tovrstnih preglednih monografij in
kako se kosajo zdomnevno vse hitrejSim in
zanesljivejSim dostopom do partikularnih
podatkov z danega raziskovalnega podrocja.
Na tem mestu se z vprasanjem podrobneje
ne moremo ukvarjati, a na primeru predsta-
vljene knjige lahko zapiSemo, da bralcem
tovrstna dela pomagajo vzpostaviti povezan,
sledljiv in preverjen znanstveni referen¢ni
okvir vede, ki s premisljeno razmestitvijo
kljuénih podatkov omogoc¢a spoznavanje
osnovnih gradnikov vede in njenih domi-
nantnih raziskovalnih interesov. V doti¢ni
knjigi se je avtorica odlocila ta izjemno



Sirok okvir zapolniti s podatki o znacilno-
stih predmeta preucevanja, raziskovalcev,
teorij, terminologije in metodologije — vsako
v lo¢enem poglavju ali podpoglavju, ter
premisljenim izborom virov in literature.
Urejevalno nacelo njenega pregleda v veliki
meri predstavlja kronologija, tako da si
opisana snov znotraj zakljucenih tematskih
celot sledi od najstarejSe do najmlajse.

Avtorica je na prvo mesto med poglaviji
(11) postavila predmet preucevanja, pri
¢emer svojo pozornost najprej usmeri v
terminologijo. Znanstveno izrazje slovstvene
folkloristike je v minulih desetletjih preslo
nemalo sprememb, zato so podani razlocki
med posameznimi krovnimi poimenovanji
predmeta preucevanja (pripovedno izroci-
lo, ustno slovstvo, slovstvena folklora in
besedna umetnost). Dodani so jim tuje-
jezicni ustrezniki s kratkimi epizodami iz
poimenovalnih tradicij folkloristicne vede
v tujini, tem pa sledi zbir pojmov, katerim
je bilo v preteklosti namenjenih kar nekaj
etnoloskih, folkloristiénih in kulturnoan-
tropoloskih razprav, in sicer gre za pojme
narodno, ljudsko, folklorno in vernakularno.
Omembe vreden je tudi pregled razprav
o terminu folklora in njenem odnosu do
folklorizma znotraj slovstvene folklore, kar
je bilo vec desetletij vir Stevilnih polemik
v §irSem evropskem prostoru. Vsi ti izrazi
tvorijo del temeljnega izraznega nabora, h
kateremu se veda vselej znova vraca, ko
preizpraSuje svoja teoreti¢na izhodiséa in
prilagaja metodologijo za raziskovanje
novih pojavov.

V drugem poglavju (28) najdemo izra-
zito jedrnat pregled pripovednih Zanrov, pri
katerih avtorica izpostavi, da so razvrstitve
istih besedil v en sam zanr razmeroma redke
in da je zato med primerjanjem obstojecih
zanrskih oznak pomembno upostevati raz-
liéna merila, ki so jih raziskovalci postavljali
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med zbiranjem in razvrs¢anjem folklorne-
ga gradiva. Pomemben del tega poglavja
predstavlja terminolosko soocenje, saj so
predstavljena tako emska kot etska zanrska
poimenovanja ter njihovo spreminjanje
skozi ¢as — od mita in bajke do sodobnih
povedk in govoric. Kot piSe avtorica, so se
slednje v rabi pojavile najkasneje in sprozile
nova metodoloska vprasanja o pristopih k
obravnavi gradiva, ki se ne prenasa vec zgolj
ustno, temvec v spletni obliki oz. na ve¢
nacinov hkrati, pretezno s pomocjo novih
medijev, zaradi Cesar nastajajo »drugacni
obrisi kulture pripovedovanja« (49).

V tretjem poglavju (50) so pred bralcem
razgrnjene teorije, ki so v najve¢ji meri
zaznamovale raziskovanje pripovedni$tva.
V njem avtorica neposredno sooci (ali so-
postavi) glasove tujih teoretikov in jim, kar
je najpomembneje, doda podatek, kako je
posamezna teoreticna usmeritev vplivala na
slovenske raziskovalce. Pregled teorij zajema
obdobje od vzpostavitve mitoloske Sole z
zaCetka 19. stoletja do mnostva perspektiv
sodobne folkloristike v tem tisocletju. Po-
nekod bi bilo poleg okolis¢in uveljavitve
koncepta dobrodoslo ovrednotenje dometa
in aktualnosti posameznega koncepta za
sodobno znanstvenoraziskovalno delo (npr.
mitologema pri von Franz, 69, ali preproste
oblike pri Jollesu, 65), kar bi predvsem
mlajsim bralcem olaj$alo umestitev kon-
cepta v okvir konkretnih raziskav, vendar
je takih primerov malo. Avtorica pri vecini
primerov predstavi kriti¢na stalis¢a ali
nasprotnikov ali nadaljevalcev teoreticne
usmeritve, pa tudi lastno vrednotenje, ki je
utemeljeno na osebnih izkusnjah, npr. pri
vlogi kulturnozgodovinskih metod za $tudij
starejSega pripovednega izrocila (67) ali Se
izraziteje pri pomenu in uporabnosti tipnih
indeksov pravljic (59-60), kar je Se posebej
dragoceno. Najobseznejsa sta sklopa teorij
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0 izviru in razsirjenosti pripovedi (52) ter
o njihovi formi in pomenu (61), ki jima
sledijo opisi mlajsih pristopov zlasti druge
polovice 20. stoletja, pri ¢emer je eden
vecjih poudarkov na performanéni teoriji, ki
je v mednarodno in slovensko folkloristiko
vnesla nemalo sprememb in prispevala
k bolj srediscni vlogi pripovedovalskega
konteksta. Poglavje je sklenjeno s pristopi
sodobnih raziskav, v katerih so strnjeni:
ontoloski in epistemoloski disciplinarni
premiki pod vplivom ontoloskega obrata,
razvoj zoopoeti¢nih raziskav, prenos pozor-
nosti na nove medije, kjer avtorica izpostavi
pretezno spletno folkloristiko, ter raziskave
pripovednega izrocila kot dela nesnovne
kulturne dedisc¢ine. V besedilu pride veckrat
do izraza podrobnost, ki je ne gre zanema-
riti — avtorica namre¢ termine ali naslove
del navede v jeziku izvirnika, literaturo pa
opremi z morebitnim prevodom v slovens¢ino
in podatki o izdaji, s ¢imer pomembno kon-
tekstualizira in razSiri uporabnost podatkov,
s tem pa vsaj delno olajsa sledljivost in pre-
nosljivost konceptov v prostoru, kamor so
ti podatki posredovani. To nas napeljuje na
misel, da bi bil v tovrstnih preglednih delih
z vecjo terminolosko razvejenostjo izjemno
koristen vecjezi¢ni glosar, ki bi tvoril del
znanstvenega aparata. Z njim bi bilo mogoce
ucinkovito prispevati k poenotenju razme-
jitev med uveljavljenimi terminoloskimi
poimenovanji danega jezika in njihovimi
tujejezi¢nimi ustrezniki. Uporabnost glosarja
bi denimo postala ocitna v primerih tistih
terminov, ki se jim je znanstvena skupnost
odlocila nadeti novo podobo in jo napolniti
s podobno, a ne nujno povsem prekrivno
vsebino (to je lahko npr. posledica vec pre-
vodov in izdaj pomembnih teoreti¢nih del
v nekem jezikovnem prostoru). To ne bi le
zmanjS$alo moznosti za nesporazume, temvec
bi celotno znanstveno skupnost posredno

spodbudilo k neposrednemu soocanju s
prevzetimi koncepti in poimenovanji zanje
ter njihovi dosledni umestitvi v znanstveni
diskurz prostora, v katerem se uporabljajo.

Predstavitvi teorij in zgodovinskih
raziskovalnih smeri sledi Cetrto poglavje
o razvoju pripovednega izrocila (81). V
tem poglavju avtorica smiselno poveze
pripovedne tekste in osebnosti, ki so bile
s teksti povezane na najrazli¢nejSe nacine:
od zapisovalcev in prevajalcev (npr. 83) do
pripovedovalcev in literatov (npr. 87), ki so
iz folklornih pripovedi ¢rpali navdih za lastna
avtorska dela. Bralca, ki nima predznanja s
tega podroc¢ja, velja opozoriti, da je pregled
vplivov na razvoj pripovednistva v tem po-
glavju izrazito reduciran — gre za nekakSen
reprezentativni »izbor izbora« avtorice. V
njem je uspela stkati veliko Stevilo medbe-
sedilnih povezav, ki omogocajo z dokazi
podprto ugotavljanje mere sovplivanja besedil
in njihovo vsaj delno rekonstrukcijo, in jih
smiselno nanizati po okvirni kronologiji, ne
glede na njihov kontekst, kar bralcu lahko
pomaga premagati »izkljuéno ljudski« okvir
Sirjenja pripovednih tekstov in spoznanje,
kako prepleteni so biografski, religijski,
poucno-vzgojni, zgodovinopisni in drugi
dejavniki, ki so omogocili ali spodbudili
prenos najrazlicnejsih sestavin pripovednih
tekstov — od motivov do zunanje strukture. O
obstoju nekaterih tekstov, ki so kasneje burili
domisljijo raziskovalcev in poganjali zbiralne
(Ce ne Ze kar iskalne) akcije, imamo ohranje-
na le pricevanja (npr. 84, 99), ki poudarijo
pomen kriti¢nega branja virov za historicno
folkloristiko. Fragmenti iz najbolj oddaljenih
obdobij se nahajajo pod naslovoma Zgodnji
viri in odsevi v slovenskem pripovednistvu
ter Srednjeveski viri in odsevi v slovenskem
pripovednistvu, za temi pa avtorica navede
posameznike in dela, pri katerih je bila
zaradi dostopnosti virov na¢eloma mogoca



natan¢nejsa historicna kontekstualizacija;
bralec se tako seznani s pripovedniStvom
v obdobjih renesanse, reformacije, baroka
in katoliSke obnove, daljsi postanek pa je
namenjen razcvetu pravlji¢nih zbirk od 16.
do 18. stoletja. Obdobji razsvetljenstva in
romantike skleneta poglavje ter z ugotovljeno
tedanjo rastjo raziskovalnega zanimanja
za pripovednistvo (in t. i. narodno blago
nasploh) naznanjata prelomnost 19. stoletja
za poznejso konstitucijo znanstvenih ved,
kot jih poznamo danes.

Od razli¢nih zgodovinskih pojavnih oblik
pripovednistva avtorica v petem poglavju
(101) preide k vznikanju najrazli¢ne;jsih oblik
zanimanja za raziskovanje slovenskega pri-
povednistva, torej svojo pozornost usmeri k
zbiralcem in raziskovalcem. Kot na stevilnih
podrocjih je tudi v odnosu do raziskovanja
tu za mejnik postavljena letnica 1848; pred
tem mejnikom so popisani dosezki razisko-
valcev iz obdobja razsvetljenstva, zacensi
z Markom Pohlinom in njegovim u¢encem
Valentinom Vodnikom. Po pomladi narodov
so prizadevanja, povezana z zapisovanjem
in ohranjanjem slovstvene folklore, dobila
nov zalet. Avtorica poseben razdelek posveti
doprinosu Matije Valjavca — Kraémanovega,
¢igar delo poveze z izjemnimi dosezki Franca
Miklosi¢a in Karla Streklja. Slednjemu je
skupaj z Jernejem Kopitarjem namenjeno
loceno poglavje v zadnjem delu knjige, v
katerem sta ovrednoteni in izdatno pojas-
njeni $irina in teZa daljnoseznega pomena
obeh raziskovalcev za slovensko slovstveno
folkloristiko. Pri Kopitarju avtorica v ospredje
postavi njegov stik z Jacobom Grimmom in
Vukom Karadzi¢em, pri Streklju pa napravi
poudarek na njegovi neobjavljeni zbirki slo-
venskih pravljic. Poleg temeljnih znacilnosti
posameznega obdobja, ohranjenih virov,
besedil ali izpri¢anih prizadevanj slovensko
govorecih izobrazencev, avtorica v petem
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poglavju nevpadljivo vnese opise razmerij
med pesemskim in pripovednim izro¢ilom.
Bralec tako izve, da je bilo v razsvetljen-
stvu ve¢ pozornosti delezno pesemsko, po
pomladi narodov pa pripovedno. Razlike
med gradivom, ko se je dolocCeni zvrsti
namenilo vecjo tezo, nemalokrat na racun
druge, so se nac¢eloma zacele zabrisovati z
vsesplosnimi pobudami za zbiranje »narod-
nega blaga«. Kraj$im slovstvenofolklornim
zanrom se je v slovenskem prostoru zacelo
namenjati ve¢ pozornosti proti koncu 19.
stoletja, denimo v okviru omenjenih pobud,
in razveseljivo je, da jih avtorica v delu kljub
naslovni temi ne zanemari, ampak jih celo
omeni v ve¢ poglavjih. Najobseznejse je
podpoglavje o realizmu, v katerem je pred-
stavljeno obdobje, ko se je proti koncu 19.
stoletja mitoloski usmeritvi zacela po robu
postavljati mlajSa generacija narodopisno
usmerjenih filologov (110). Med temi se
bralec seznani zlasti s Karlom Strekljem in
njegovim doprinosom vedi ter navsezadnje
s pomembnimi dosezki Stevilnih drugih
posameznikov, npr. Stevana Kiiharja, Ivana
Kostiala in Matije Murka. Nastetemu sledi
predstavitev raziskav sodelavcev Instituta za
slovensko narodopisje, ki ga je v zgodnjih
institutskih letih predstavljalo predvsem delo
Ivana Grafenauerja (112—113). Po prelomu
stoletja je v povojnem obdobju poudarjen
prenos zanimanja k raziskavam konteksta ter
vloge pripovedovalca, pri cemer so se zaceli
upostevati druzbeni kontekst in miselni svet
pripovedovalca. Avtorica v tem delu posebe;j
izpostavi doprinos Milka Maticetovega, s
¢igar dosezki vzpostavi postopen prehod v
podpoglavje o sodobnih raziskavah slovstve-
ne folklore, v katerem predstavi trenutno ali
do pred kratkim dejavne raziskovalce (116).
Na tem mestu avtorica dobrodoslo razsiri
pozornost tudi na posamezne folkloriste, ki
se ne ukvarjajo izklju¢no s preucevanjem
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pripovednega izroc€ila, temvec SirSe z razi-
skavami slovstvene folkloristike.

skeskosk

Tezava pregledov, kakrsen je doti¢ni, je
nemalokrat v izvedbi osnovne ideje, ki
je inherentna njihovi strukturi, in sicer da
mora avtor hkrati zagotoviti preglednost
in zgos$cenost vsebine, pri ¢emer naj bi
bilo branje obvladljivo in dostopno, da bi
se bralec rad vrnil. Gre za lovljenje vedno
izmikajocega se ravnotezja. Pri vsem tem ima
nenadomestljivo vlogo vrednotenjski odnos
avtorja kot poznavalca, ki bralcu denimo
pomaga ustvariti celovitejSo predstavo o
stanju raziskav s pomo¢jo komentarjev — in
prav ti igrajo klju¢no vlogo. Povedo nam,
da je nekaj ze raziskano, da o necem ni
dostopnih podatkov ali da je nekaj preprosto
izpusceno zavoljo uc¢inkovitega upravljanja
s prostorom, ki je avtorju na razpolago.
Zapisemo lahko, da avtorica ta pri¢akovanja
izpolni z dobro umerjenim ravnotezjem med
informativnostjo dela in njegovim obsegom.

Tezis¢e knjige je, kot gre pricakovati iz
naslova, na zgodovinskih zametkih razisko-
vanja, ki so se zaCeli po kvantiteti in kvaliteti
zgoscevati v 18. stoletju in so pozneje pri-
pomogli h konstituciji vede in kontinuuma
raziskav, ki se $e vedno nadaljuje. Bralec
bo v knjigi morda pogresil bolj podrobno
razdelane sodobne pristope, ki se komaj
vzpostavljajo, pri cemer ciljamo predvsem
na mednarodni prostor, na podlagi katerih
bi lahko avtorica izkoristila potencial za
razmislek o prihodnjih izzivih vede pri nas.
Tega se delno dotakne v uvodu z omembo
»nove ustvarjalnosti« v ¢asu pospesenega
razvoja informacijske tehnologije (9) in
novih nacinov prenosa motivov v digitalni
dobi. A tak obrat pozornosti bi imel svoje
prednosti in slabosti — ob vznemirjenju
med spoprijemanjem s sveze vzniklimi

raziskovalnimi vpraSanji lahko namrec
pozabimo in spregledamo bodisi pomembne
teoretske razmisleke bodisi starejse folklorno
gradivo, ki nam ima ob preudranem vracanju
vselej kaj ponuditi. Knjiga bralca popelje
k izboru temeljnih elementov vede, izmed
katerih mnogi kljub ¢asovni oddaljenosti
niso preziveti in ne smejo postati pozabljeni.
Avtorica tudi z dostopnim slogom pisanja
poskrbi, da je obravnavana snov dostopna
vsem, ki Zelijo izvedeti ve¢ o pripovedni-
Stvu. Posebno uporabno vrednost bo delo
lahko uresnicilo v Studijskem okolju, saj
omogoca Studentom, da na enem mestu hitro
dostopajo do temeljnega pregleda raziskav
pripovednega izroc€ila in se karseda u¢inko-
vito prebijejo skozi sorazmerno dolgotrajen
in ob¢asno razburkan ter interdisciplinarno
prepleten historiat vede.

Rok Mrvi¢, Ljubljana
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IN CLERICAL TEXTS AND LEGENDS /
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COMMENTARIES BY ANDREY S. DOSAEV AND
OLEG V. KUTAREV. SAINT-PETERSBURG:
Dwmitry BuLanin, 2021, 912 paGEs, 16
PAGES OF COLOURED ILLUSTRATIONS. )

Russian Slavistics may be considered re-
latively advanced in researching Slavic
paganism: in the over more than 250 years
since Vasily N. Tatishchev and Mikhail V.
Lomonosov, many authors from different
spheres from history and archaeology through
to ethnography and linguistics have studied
various aspects of this major topic. Yet, while
this is true of the ancient paganism of the
Eastern Slavs, the traditions of Southern and
Western Slavs have received less attention.

During the 1850s to 1880s, Russia saw
the rise of paganism-related studies on the
Western Slavs, especially the culture of
the Polabian and Baltic Slavs, entailing the
work of Izmail I. Sreznevsky, Alexander
F. Hilferding, Alexander A. Kotlyarevsky
etc. However, after then and throughout the
entire 20th century only a handful of major
studies focused primarily on the history
and social organisation of the Baltic Slavs.
The case of the translation of sources was
pitiful and paradoxical. Despite the Soviet
school of translating ancient sources being
on a high level, only a single translation of
Helmold of Bosau’s “Chronica Slavorum”
was released (in 1963).

Still, the beginning of the 21st century
has seen a new wave of interest in this
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topic in Russia. Since 2005, new editions
have emerged of important sources like the
chronicles of Thietmar of Merseburg, Adam
of Bremen (two different editions at once),
Saxo Grammaticus and a number of other
German chronicles and annals as well as
Scandinavian sagas. Russian translations
of classic foreign research have also been
released, e.g. those by Henryk L.owmianski
and Aleksander Gieysztor. Alexander F.
Hilferding’s “History of Baltic Slavs” was
reissued. Of new noteworthy works, we
must mention Andrey Paul’s book on the
Baltic Slavs on the mediaeval lands of mo-
dern Germany. Yet, a lack of new works is
felt, especially considering all of the latest
findings and research about the heritage of
the Baltic Slavs in Poland and Germany.

The mentioned literature has now been
enriched with a new major work, “The
Lives of Otto of Bamberg”, that combi-
nes the academic translation of sources
with interdisciplinary research. The book
was written by two individuals. Andrey S.
Dosaev, who in 2017 released a translation
of “Gesta Danorum” of Saxo Grammaticus,
introduces a fresh translation of a set of Latin
sources from the middle and second half of
the 12th century. The second author, the
religious scholar Oleg V. Kutarev, writes
about a set of topics such as the life of Otto
of Bamberg, the history of German-Slavic
relations during the early and high Middle
Ages, the missionary work of the Catholic
Church, the hagiography of Mediaeval saints
and, of course, the culture and paganism
of the Baltic Slavs. Both authors provide
extensive comments and indexes.

A short summary of the sources follows:
Otto, the Bishop of Bamberg, was invited as
a missionary to baptise Pomerania (today, a
large territory covering north-western Po-
land and north-eastern Germany) in 1120s
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after those once free pagan lands had been
conquered by Poland. During his two visits,
Otto managed to baptise the Pomeranians
and not only created the basis for a church
structure in the region, but assisted with
future Germanisation of the local culture.
The work includes all the Lives of Otto
written by his younger contemporaries and
their students. It is interesting that the hagi-
ographic tradition shows a growing number
of miraculous elements in each subsequent
text, slowly turning a historical character
into a semi-mythological saint, with healing
powers (Otto was canonised as a saint by
the Catholic Church in 1189, half a century
following his death in 1139). Information
about the Pomeranian customs, pagan belief
and rituals is even more valuable. A lot of
unique data is contained in those texts only
(e.g. a detailed description of the god Tri-
glav or the term «continay» used to describe
Slavic pagan temples). It is also important
to keep in mind that this data comes from
those who actually came in close contact
with the Slavic pre-Christian culture.

The book’s Applications section includes
the translation of a few other small texts,
e.g. the Papal bull, adding more political
context to Otto’s activities. The political
aspect is hard to read in the hagiography
text as the latter is naturally more concerned
with the virtue of the saint and baptism.
Nevertheless, “it would be neither a mistake,
nor an exaggeration to call Otto of Bamberg
during the period of at least the 1100—1120s
a politician among other things” (pp. 488).

The translation of sources consumes
about half the book (pp. 10-469), including
12 texts: Lives, stories of Otto-related mi-
racles, and Applications. These texts have
never been available before in a full Russian
translation. Another one-third of the book is
devoted to Oleg V. Kutarev’s text «The Lives

of saint Otto of Bambergy as source material
for mediaeval culture” (pp. 470-750). The
book has 10 chapters, each dedicated to
a certain topic. For example, one chapter
presents analysis of Otto’s biography using
the Lives as well as other known sources
(Ch. 2), while another chapter considers
textual studies of Lives and their authors
(Ch. 7). Some chapters are connected (ch.
3-6) and present a narrative about the history
and culture of the Baltic Slavs, especially
the Pomeranians, from them settling in the
region after the Migration period to them
vanishing following fighting and assimilating
with the Germans and Poles. Here Otto’s
baptism is presented as a natural part of the
entire history of the Baltic Slavs. Readers
are provided with a broad context for the
information given by the Lives. A separate
chapter (Ch. 9) is dedicated to the presence
of Otto of Bamberg in Russian literature
over the centuries. The analysis of the early
stage is quite interesting by showing how
the data from the sources became mixed
with later speculation that led to many odd
curiosities such as Triglava, a female deity
who has outshined the source-accurate male
counterpart in terms of popularity, being
created. In Chapter 10, an innovative idea
concerning the textual effect of Otto’s Lives
on Saxo’s “Gesta Danorum” is introduced
as part of analysis of the influence held by
the Lives on the subsequent culture and
literature.

Oleg Kutarev’s text qualifies as a large
afterword not just for the Lives of Otto but
also for all of the translations of sources
mentioned above that previously lacked
proper scholarly analysis: the text “is seen
as a necessary foreword for the topic of the
history and paganism of the Polabian-Baltic
Slavs today” (pp. 742). It is worth noting
that the author includes the leading research



of modern foreign historiography, even
though many facts have long deserved a
place in Russian literature. For instance, he
provides illustrations and descriptions of a
wooden Pomeranian idol from a Szczecin
city: “the idol was found in 1995 and, as
far as we know, has never been mentioned
in Russian literature before” (pp. 565-566,
pictures 14—15). The book contains over 20
coloured illustrations, chiefly of archaeolo-
gical findings related to Slavic paganism in
Pomerania and a few monochrome paintings
mostly dedicated to mythological themes.
Some geographical maps are also included.
Both the monography and the detailed
commentaries contain quotes in fragments
(at times quite large) from never-before-
-translated sources.

The small article by Andrey S. Dosaev
(pp. 751-759) considers the ever-topical
question of the origin of the Rus people and
might seem unrelated to the rest of the book,
although the sources do touch on the topic,
even if only briefly. One author of the Lives,
Herbord “calls both Rujanie and Russians
by the same name «Rutheni»”. The authors
reach a logical conclusion and explain that
“Herbord probably just confused the two
due to the similarly sounding names” (pp.
527 ft. 4, pp. 824 comment, pp. 723).

Detailed and nuanced commentaries
on the sources (more than 820) make up a
significant share of the book (pp. 760-834)
and are followed by several indexes and a
Reference list. The book is well designed
and equipped with an elaborate page header,
which allows for quick orientation hence
and reduces the need to constantly return
to the Contents page. The overall number
of copies is just 530 books, with the book
having been available since early December
2021 and popular among readers and it is
hoped that it will not be the last one.
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We also hope that, first, the authors will
in the future present new works on this still
underexplored topic in Russian Slavicstics
and, second, that this magnificent book
will revive interest in this fascinating topic
(given that out of all the ancient Slavs the
Polabian-Baltic and the Ancient Rus are
the two we know the most about, but other
Slavic pagan ancient traditions considerably
less!) and will also encourage new works,
translations and grateful admirers.

Ivan F. Obraztsov, Moscow
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