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The Sun, the Moon, and the
Orientation of Baltic Graves:

A Mythological Approach to an
Archaeological Problem

——Daiva Vaitkevicieneé, Vykintas Vaitkevicius

This paper focuses on the predominating east-west orientation of Iron Age graves (5% cen-
tury BC to the 13" century AD) and the reasons that could have caused the custom. Based
on the data of Baltic mythology and their reflections in folklore, the authors argue that the
mythological conception of grave orientation is closely related to the mythological path
of the Sun and the image of souls leaving the world of the living. Given the astronomical
opposition of the Sun and the Moon, the hypothesis is justified by the fact that, when the
graves of men and of women in the Baltic burial grounds adhering to the east-west axis,
were oriented in opposite directions, the burial customs could have been affected by the
mythological images of the heavenly family: the Sun (wife) and the Moon (husband).

KEYWORDS: Balts, Iron Age, burial rites, archaecoastronomy, mythology, folklore

The search for symbolic meanings in archaeology is an attractive but challenging task.
A theoretical possibility of research, cognitive archaeology in our case, requires special
thoroughness and attention. When seeking harmony between the archaeological finds
and the mythological images, a number of difficult questions have to be answered; it is
necessary to renounce any preconceived ideas and to substantiate research assumptions
and hypotheses in a consistent manner, by providing substantial arguments.

The orientation of grave pits and the bodies of the dead is a part of the burial rite, an
expression of mythological images. However, hitherto existing attempts of archaeologists
to explain why a grave is oriented toward one or another cardinal point have not fully
exhausted the opportunities of research on ancient religion and society. At the choice of
researchers, contemporary scientific knowledge of the universe has frequently been un-
justifiably transferred to prehistoric times, e.g., cosmological images that have a religious
meaning have frequently been considered to be the expression of ancient astronomical
achievements (Jovaisa 2002: 13).

The authors of this paper are offering an opportunity to study the directions of the
burial of the dead from the viewpoint of mythology instead of that of astronomy. This will
be done based on the provision that mythological studies do not mean the interpretation
of single disassociated images, underpinned by certain astronomical knowledge; rather,
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they mean an analysis of the mythological logic, which has penetrated into the culture,
and a system of interconnected meanings.

It is not easy to find data on the conception of the orientation of the dead prior to the
introduction of Christianity, as burial rites, described in greater detail as late as in the 19" to
the 20" centuries and the folk beliefs related to them have been covered with a thick layer
of the Christian worldview. The main source of our reconstruction of the pre-Christian
worldview is folklore that preserved the reflections of mythological images and ancient
rites. The archaic traits of burials in ancient times can be traced in oral folklore and songs
(cf. Greimas 1990: 113-253; Korzonaité 2003; Racénaité 2011; Vaitkevi¢iené 2013).

Folklore is a multilayer fabric in which the worldview provisions of different epochs
can be detected. Thus, for example, the studies of fairy tales open up the knowledge pre-
served in the narrative tradition in the form of the images, motifs, and logical structures
of different ways of burial: the burial of dead bodies in the earth or cremation, as well as
secondary burial of bones (for more detail, see Vaitkevic¢iené 2013: 102—-103). Folklore is
a depository of the knowledge of the past in which one can discover a set of moral choices
and solutions. From that totality existing in a latent form, in specific historical periods,
only a small part of values-based provisions is used and start functioning in the religious
life of society. Based on the same mythological narratives, over time, ever new solutions
are actualized in compliance with the worldview and the moral provisions of that period.

An analysis of a mythological way of thinking alone does not allow researchers to
identify the structures found in myths and folklore with the cultural models of specific
prehistorical societies. Such an opportunity arises only upon disclosure of the correlation
between the folklore and the archaeological data, and in the case in question, between
the images of the afterlife and the traits of the burial rites identified in archaeological
excavations. Unfortunately, some larger-scale research on the orientation of the dead
still needs systematized statistical data on the pre-historical burial grounds in Lithuania
and the directions of grave pits.

The plans of the hitherto excavated barrows and burial grounds witness that the
grave orientation was affected by various factors: the geography of the burial place, the
topographical position, customs, etc. Thus, the grave of the first deceased in Paragaudis
barrow XXIV (Silalé district), dating back to the 1% to the 2™ century AD, was oriented
precisely toward the north, while the second, equipped by extending the barrow in the
south-east direction, along the longitudinal axis of the annex (Fig.1) (cf. Apals et al. 2001:
269, Fig. 193). The graves in the Baliuliai barrow cemeteries (Svencionys district), dating
back to the mid-5" century AD, were directed toward a sand hill in the environment of the
burial site whose archaeological exploratory excavation did not produce any significant
results (Kurila 2013). In the Gintaliské burial ground (Plungé district), inhumations of
the Late Iron Age, as well as cremated human remains in inhumation pits, were parallel
to the flow of the Salantas stream (Fig. 2).

Even when the deceased were buried in rows, the orientation of the grave pits often
varied. That could have been affected by the visible and invisible objects of the envi-
ronment; for example, in Stungiai, Joniskis district, a row of graves of the 8% to the 11
century AD was curving, as if the pit of each grave was directed toward a hill or a stone
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in the west (Fig. 3). Finally, it is worth noting that, in the burial grounds used for a longer
time, different chronological groups of graves were characterized by a great variety of
orientation directions (cf. Kazakevi¢ius 1993: 10-11, Fig. 9). One of the predetermining
factors for that is believed to have been the orientation of the grave pits toward celestial
bodies. Moreover, it is important to emphasize that numerous Baltic burial grounds of
the Iron Age were characterized by the burial of men and of women in the pits dug in
precisely the same directions; however, men were laid with their heads towards the west,
and women, towards the east (Fig.4).

The present paper focuses on the predominating orientation of the Iron Age graves
(the 5™ century BC to the 11" century AD) in the west-east direction. The key points of
the study include the position of a non-cremated body of the deceased (what is oriented)
and the position of celestial bodies with respect to the cardinal points (what the body of
the deceased is oriented toward). The authors chose the interpretive models that were
most clearly visible in Baltic mythology; however, their identification with specific ar-
chaeological cultures, or even with burial sites, is the task of future research.

—_—1lm

Fig. 1: Plan of Paragaudis barrow XXIV (Michelbertas 1997: 177, Fig. 189)
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Fig. 2: Excerpt from the Gintali§ké burial ground excavation plan (x: cremation graves;
without scale) (Vaitkunskiené 1979: 45, Fig. 2)

Fig. 3: The Pagrybis burial ground (Silalé district). Men’s and women’s graves. The 5" to
8™ century. (Vaitkunskiené 1995: 159)
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ASTRONOMY IN LITHUANIAN ARCHAEOLOGY

Astronomical interpretation of archaeological monuments and phenomena has been
known in Europe for years. In Lithuania, astronomy acquired significance in the 1980s,
when an archaeological expedition led by Vladas Zulkus discovered postholes on the
Biruté Hill in Palanga (Zulkus 1986), interpreted as a Curonian place for the observation
of celestial bodies on the Baltic seacoast, dating to the late 14™ to the 15" century AD
(Klimka 1986). Shortly thereafter, data were made public about a stone circle discovered
in the Uzpelkiai burial ground (Kretinga district) from which the points of the sunrise
and the sunset on the horizon were sought (Bliujiené 1992: 76-77), as well as on the pits
in the ancient settlement of Dauglaukis considered by researchers to have been “a site of
spatial orientation” (Tauragé district) (Malonaitis 1992: 47)

Astronomical models were also applied to the interpretation of burial monuments.
Mykolas Michelbertas related the orientation of the Late Iron Age grave pits to the di-
rections of the sunrise and explained the variety of the burial directions by the fact that
the deceased were buried in different seasons (Michelbertas 1986: 228; cf. Jaskanis 1974
216-218). Eugenijus Jovaisa developed the statements in the dissertation devoted to the
burial grounds of the 1% to 4™ centuries in Central Lithuania (Mopaiiura 1987; 1989). In
his opinion, on the day of the burial, the ancient inhabitants used to direct the bodies
toward the visible point of the sunrise or the sunset: the bodies of women were oriented
toward the point of the sunrise, and of men, toward the point of the sunset (Jovaisa 2002:
8). Jovaisa assumed that the graves beyond the boundaries of the interval of the sunrise
directions (i.e., the solar arc) were directed toward the rising high Moon! or the position
of the Little Bear constellation (Mogasiura 1989: 101; Jovaisa 2002: 8). When considering
the setting of the sunrise and sunset azimuths on cloudy days, the author stated that, for
such cases, “some astronomical equipment must have existed in the environment of the
burial grounds” (Jovaisa 2002: 13).

Jovai$a acknowledged that the numbers of the dead buried in different directions were
very different and explained the fact by certain periods of an increased mortality rate:

In winter and summer, burials were rare; most of the burials happened in
spring (the end of February and March) and in autumn (the second half of
October and the beginning of November). As one becomes familiar with
works on medicine and biological climatology, the phenomenon no longer
seems difficult to believe and even looks natural. (2002: 9)

To substantiate the argument, the author presented the statistical data on the Lithua-
nian population mortality rates for 1925 to 1926. As demonstrated by them, the highest
mortality rate in those years was in March and August, and especially high in December
(18.63% of all the deceased over 1926), while in June, the mortality rate dropped to
15.75% (JovaiSa 2002:10).

' Every 18.61 years, the Moon rises further north and south of the sunrise and sunset azimuths.
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Even though seasons affect people’s physical and mental health, and therefore can affect
the mortality rate, JovaiSa’s substantiation to the effect that in the environs of Kaunas,
Central Lithuania, over the period of the 15 to the 2™ century AD, most women died and
were buried at the end of January through February and at the end of September through
October, while most men died in the periods of February to the beginning of March and
the end of September through October, seems unjustified (Jovaisa 2002: Fig. 8-9).

A similar hypothesis of the directions of grave pits demonstrating seasonal trends in
mortality rate was raised by the Danish researchers Klavs Randborg and Klaus Nybo,
who believed the orientation of bodies in the Bronze Age graves to have depended on the
day of the funeral. In their opinion, bodies in the Viking Age burial grounds near Birka
in Central Sweden were buried in accordance with the season: in winter, in the North
Hermland burial ground, during equinoxes, in the South Hermland burial ground, and in
summer, in Borg (Randsborg, Nybo 1986: 170-171).

In different areas of Lithuania, the directions of the burial of the dead in the Iron Age
differed and were based on different models. To explain that, Jovaisa argued that, in the
period of the 1° to the 5" century AD, the cult of the Little Bear prevailed in the lower
reaches of the Nemunas River, while in Central Lithuania, “the cult of the Sun predom-
inated, while the cult of the Moon and the Little Bear was much less noticeable” (2002:
15). JovaiSa accounted for the differences in the worldviews by relating them to economic
activities (without any more detailed discussion); he also suggested that the increase in
the graves oriented toward the north-south in Central Lithuania in the 3™ through the 5"
century AD reflected the changes in the society: the rise of nobility whose graves could
have been oriented toward the Little Bear in the north (2002: 14—15). To substantiate all
these hypotheses, the author did not refer to the data of the Baltic mythology, Lithuanian
ethnic astronomy, or the comparative research of cultural anthropology; therefore, they
are to be considered mere guesses.

ORIENTATION OF THE DEAD BODIES: ARCHAEOLOGICAL AND
MYTHOLOGICAL CONCEPTIONS

In their research documentation, archaeologists measure and indicate the position of the
head of the deceased with respect to the cardinal points. If the bones of the body are en-
tirely decayed, the axis of the grave pit is measured. Frequently the dimensions become
very important characteristics of the archaeological culture or the ethnic burial custom;
thus, for example, the Roman Iron Age Sudovian graves in barrow cemeteries are char-
acterized by a north-south orientation (for more detail, see Michelbertas 1986: 73-77).

Archaeologists are well aware of the fact that, after the introduction of Christianity,
the heads of the deceased were first directed westwards. Thus, in the late 14™ through

2 The celebration of the Eve of Lent (Mardi Gras) in spring (around February to March) was associated by
some researchers with the burial of those who died in winter; however, in summer, there was no necessity or
possibility to keep the bodies of the deceased unburied until autumn.
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the 17" century, in the Alytus burial ground, as many as 912 bodies (82.2%) were buried
with their heads towards the northwest, west, and southwest (Svetikas 2003: 147—-149).
Based on the Christian worldview, the deceased were obliged to look eastward: on the
Last Judgment day, the Lord was to appear from there; only the deceased clergy could
allegedly turn towards the deceased and thus face the west (Svetikas 2003: 49—-150; cf.
Zugaiar 2012: 6). For comparison, Lithuanians in the first half of the 20" century believed
that the head of the deceased was to be directed southward or towards the tombstone
crucifix: “it will be easier to suffer in hell” (Balys 1981: 821, 822). As argued by others, it
was important to have “one of the grave pits facing the church, since, when the deceased
stands up for the Last Judgement, he has to face the throne of God” (Balys 1981: 823, 824).

As shown by the examples, the interpretation of the body orientation in the grave
could have been based on different starting points: either refer to the direction of the face
of the deceased, whose significance was emphasized by the Church, or to the direction
of the head, usually recorded in the reports of archaeological excavations.

In his statistical calculations, Jovai$a chose the direction of the head of the deceased
as a reference point (Mosaitmra 1987), while Michelbertas spoke of the importance of
the direction in which the deceased faced: “The faces of the dead were turned eastward,
towards the land of the rising Sun, or westward, towards the one of the setting Sun”
(Michelbertas 1986: 228). Zulkus, who investigated Western Lithuanian burial rites of
the 8™ through the 13" century AD, also settled for the direction in which the deceased
faced: “The deceased men were buried so as to ‘see’ the world of the dead, and women,
so as to ‘see’ the husband [...] In a patriarchal family, the supremacy of a man did not
give rise to doubts” (Zulkus 1993: 32).

Randsborg and Nybo, when studying the Bronze Age burial rites in Denmark, also
chose the viewpoint as a reference point; they stated that the dead were buried facing the
Sun: “At the same time we have supported the suggestion that we are not seeing different
rules for graves with heads to the east and to the west. The ‘facing’ direction seems to
be what is important in both cases” (Randsborg, Nybo 1986: 165).

Given the fact that the reference point in archaeological research can be diametri-
cally opposed — the direction of the head or the face of the deceased leads to different
interpretations — it is necessary to look for new, hitherto unused data. We shall attempt
to determine how the issue can be accounted for by Baltic mythology.

It is very difficult to find arguments to justify the direction of the head of the deceased,
as there are almost no mythological data on the subject, and any such considerations
are essentially not promising. The direction of the face of the deceased, typical of the
Christian tradition, looks much more promising: in accordance with it, a grave is un-
derstood as the place for the deceased to lie (rest) until the day of the Last Judgement
comes. That is associated with keeping the vigil, watching, and waiting: the deceased
is facing “the throne of God” which is to appear in the east. However, in the case of the
prehistoric Baltic graves, the mythologemes of the vigil and resurrection do not apply.
The sources of the Baltic mythology reflect a different way of thinking — the efforts made
for the deceased to reach the world of the dead as quickly as possible and to negotiate
the intermediate space in the shortest possible time; since that was related to the body
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decay process, the cremation of the body or other rites were used for the purpose. Proper
burial of the body predetermined a successful transfer of the deceased to another world,
while the deceased who was not buried could not leave the world of the living (for more
detail, see Vaitkeviciené 2013).

Different conceptions of the after-death state (the deceased person’s waiting vs leaving,
lying vs. moving) encouraged us to turn toward the Baltic burial grounds for the data
related to the ability of the deceased to move and also to invite researchers to change the
focus from the direction of the view of the deceased to that of the legs (feet, soles) and
to the images of their leaving for another world. At that point, it is worth remembering
Zulkus’ reflections about the direction of orientation of the 8" through the 13™ century
AD graves in the peripheries of the Curonian and Samogitian lands, which could have
depended on the topography of inter-tribal wastelands or larger or smaller uninhabited
areas between the lands: “The graves of peripheral burial grounds were usually oriented
towards the outside of the tribes and lands [...], depending on the direction in which
the world of the dead was imagined to be” (Zulkus 1989: 108—110; 1993: 28-29)>. For
comparison, a similar logic of burial was typical of the Viking Age burial grounds in
Iceland, where the deceased were mainly buried in a position to have them looking away
from homesteads (Zugaiar 2012: 158).

In accordance with Lithuanian folklore, the souls of the buried dead never stayed in
one place: they did not keep vigil but moved, walked, and travelled. Thus, for example,
the retold dreams dealt with the inconveniences caused by improper grave goods: the
daughter who had had the dowry linen cloth rolls put into her grave by her mother had
to carry them everywhere and found it very difficult to walk. The mother who had had
her daughter’s dress put into the coffin by her sister had to keep the dress in her hands
when walking so as not to drop it (Marcinkevic¢ien¢ 1997: 24). It was very important
not to bury a body with the legs tied (as they would not be able to walk); great attention
was devoted to shoes that had to be convenient, not too tight or too large (Balys 1981:
546; Vaitkevi¢iené, Vaitkevicius 1998: 131, 132). Alternatively, the issue of shoes may
have reflected the significance attached to them later, as, in the early 20" century, people
in Dieveniskeés (Sal¢ininkai district) still believed that the deceased ought to be buried
barefoot: “barefoot, they will run to God’s judgment faster” (Racénaité 2011: 233).

In addition, tales told about the paths of the souls, and in laments, the deceased was
referred to as a “dear traveller” who was on a journey to his dead relatives (Zi¢kiené
2003: 31; Racénaité 2011: 230). The Lithuanian burial rites of the first half of the 20"
century witnessed close attention to the footwear of the deceased or to their feet, cf.: “in
order not to be afraid of the dead, one has to kiss their soles or the big toe,” or “when
the father dies, the daughters and sons have to kiss his feet in order to live to the father’s
age” (Balys 1981: 483, 485). “Do not kiss the face, as you will mourn and cry for a long
time. Kiss the feet; then you will promptly forget” (Vysniauskaité et al. 1995: 495).

3 However, it has to be noted that the precise boundaries between lands and tribes can be clearly seen only on
small-scale maps (e.g., 1: 10,000,000), while detailed grave distribution plans witness, with some exceptions,
the diversity of the orientation of the deceased, predetermined by a number of different factors.
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The direction of orientation of the deceased, based on the feet as a point of reference,
was witnessed by abundant ethnographical materials: the body was taken to the cemetery
only feet first (Vy$niauskaité et al. 1995: 454). For comparison, the adages “to turn the
feet towards the door”(LKZ: XIV 65), “You will have enough of everything when you
are lying feet to the door” (LTR 2746/202), or “(Somebody) returned home feet first”
(LTR 5598/246) also referred to death.

All these data provide grounds to believe that the image of the leaving deceased was
typical of Baltic mythology, and it was specifically on this basis that the mythological
conception of the grave orientation could have formed. Such a hypothesis contradicts the
conclusions of JovaiSa’s research, which placed emphasis on the direction of the head
of the deceased, however, as we shall soon see, it supports the idea of his and other ar-
chaeologists that, in the equipment on the grave and the burial of the deceased, attention
was paid to the Sun.

SOULS AND THE SUN

In the collection of Lithuanian folklore of the early 20® century, compiled by Lithuanian
folklore collector Hubertas Gudelaitis, an adage from Svengionys district was recorded:
“Have you put your feet together with the Sun’s feet if you know so much of everything?”
(LMD III 29/19-4). The saying “to put your feet together with somebody else’s feet”
means nothing else but lying in such a way that the soles of two individuals’ feet would
rest against one another. The adage looks puzzling and, at first glance, difficult to interpret
due to an unexpected image: a reclining man puts his feet together with the Sun’s feet.
It calls for a wider explanation of the mythological context.

Sunset in Baltic mythology was seen as the travelling of the Sun to another world. By
setting each evening, the Sun went down a mythological road. Typically, from the sunset
to nightfall, people used to set aside all their work, and they would call the time “the gray
hour”, a holy evening, or the Sun’s path, cf. “After the sunset, the mistress of the house
allowed the hired girls to leave their works: it was the time to celebrate the Sun’s path”
(LTT: 26323). It was a must to celebrate that time, and nobody could do any work, and
particularly to spin, in order not to “spin” (to block up) the Sun’s way. “Nobody can
spin at sunset not to spin the Sun’s feet (to block its movement)” (LTT: 26314), cf. “By
spinning, you will spin (block) the Sun’s paths” (LTR 792/131-44).

The Balts believed that those who did not celebrate the “Sun’s path” and ignored the
prohibition would never be able to enter heaven (Vike-Freiberga 1995; Vaitkeviciené
2001: 136). In accordance with the Baltic worldview, the souls of the leaving dead were
following the Sun along its path, and the rose garden cultivated by the Sun in heaven
became their temporary abode (for more detail, see Vaitkevic¢iené 1997: 29-31).

The adage “Have you put your feet together with the Sun’s feet” was not the only
one. It belonged to a large adage group in 55 versions, with the majority of them using
God instead of the Sun, e.g. “You have not put your feet together with God’s feet” (LTR
545/131-45). The comments of folkore collectors made it clear that the adage was used
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when doubting the possibility of predicting the future or knowing the time of death:
“You never know what will be”, “Do not pretend to know everything”, “You are not in
the coffin yet, so all kind of things may happen to you”, “You do not know when you
will die”, “None of us negotiated our death with God, so we do not know”, etc. (LPP:
515-516). The adages largely referred not to the general prediction of the future, but
rather to not knowing the time of one’s death, which was mentioned in the vast majority
of the explanations and named in adages in which the Sun or the Moon were replaced
by death personified, e.g. “’You never know, having not put your fingers together with
Death’s fingers” (LTR 5213/214). Therefore, the adage “Have you put your feet together
with the Sun’s feet” could be seen as one of those rare cases when the adages could have
preserved the message about the orientation of the deceased person’s feet toward the sunset.

The earliest source of the adage in question was Lexicon Germanico-Lithvanicum et
Lithvanico-Germanicum by lexicographer Jokiibas Brodovskis of the late 18" century,
which recorded the following version: Dar fu Diewu Pirfstais ne fudurei, pamokis Leilios
Dienos [You have not yet put your fingers together with God’s fingers, and hard days will
teach you] (Lebedys 1956: 342). Brodovskis explained the meaning of the adage as “you
have not yet seen the evenings of all the days”, in other words, “you have not yet lived
all of your life”. Even if the Sun was not named in the adage, the evening mentioned in
Brodovskis’ explanation was a typical metaphor of the end of a human life.

There were more Lithuanian proverbs and adages that referred to ancient burial rites;
for example, when speaking of a debtor, people would say: “He will repay in ash after
death” (LTR 545/131-85), “After his death, he will repay in coals” (LTR 3017/38), or
“After my death, I’ll repay in embers” (LTR 3859/841a). The proverbs take us back to
the time when the cremation of the dead was practised in Lithuania (the earliest facts of
cremation were known from the 14" to the 15" century, see Petrauskas 2017).

When discussing the relationship between the burial rites and the Sun, it is important
to note that the funeral time could have been adjusted to the position of the Sun in the
sky. The idea is suggested by folk songs that revealed that funerals took place at sunrises
or sunsets: in the transitional period when day turned into night or vice versa (the time is
called sqvartos in Lithuanian, i.e. the shift or the change). As indicated by folk beliefs,
the said period was also considered to be a typical time of death: people believed that
“[nobody] died either in the daytime or at night, and if they died, it happened just seldom.
What was different was the time of the sunvartos, i.e. either it was the end of the night
or the end of the day” (Kriauza 1944: 21).

Folklore and ethnographic data attached more importance to the sunset and night than
to the sunrise. Night was directly related to the time of the dead, i.e. feasts to honour the
dead were held in the night time (Vaitkevi¢iené, Vaitkevicius 1996: 214), and the eve
of Christmas dinner, devoted to the dead of the family, would start after sunset, with the
rise of the Evening Star (Venus) (Kudirka 1993: 86).* The sunset brought the longing

4 Cf. The remains of the funeral dinner would be left on the table until sunrise, as the deceased, if they are
satisfied with the funeral ceremony, return to the community that night and thank for the attention to them
(Balys 1981: 94).
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for dear people who were no longer alive; there is a tale about the mother who buried
her daughter and who “in the evenings, after the Sun would hide behind the hill, would
call: Buze, Buze, come home” (Basanavicius 1998: 227).

The importance of the sunrise and sunset in the Baltic worldview is obvious; how-
ever, the need or the ability to accurately measure the point of the sunrise or sunset
when digging a grave pit in prehistoric times gives rise to doubts. Based on Swedish
archaeological materials, Jonathan Lindstrom pointed out that all the prehistoric graves
in Sweden were basically oriented toward one of the cardinal points (directions), but not
toward any specific astronomical azimuth (Lindstrom 1997: 119-121).

Unfortunately, currently, we do not have sufficient knowledge or studies of the aware-
ness of the cardinal points in the Baltic countries. Lithuanian ethno-astronomer Jonas
Vaiskiinas argued that the point of the midsummer sunrise in Lithuania was called high
summer mornings, and of the sunset, high summer evenings; accordingly, the midwinter
sun was rising in high winter mornings and setting in high winter evenings (Vaiskiinas
2006: 171). In the 1784 topographical descriptions of parishes in Vilnius Deanery, the
cardinal points were defined as summer and winter mornings (i.e. northeast and southeast)
and summer and winter evenings (i.e. northwest and southwest). Between the summer
and winter evenings, there was the north, or midnight, and between the winter mornings
and evenings, the south, or midday. The remaining points were described as intermediate,
e.g., between the north and summer mornings, between the summer and winter evenings,
or between winter mornings and the south.

In order to coordinate the mythological understanding of the orientation of the de-
ceased, the data on the Sun’s relationship with the souls, and the fact that, in a number
of prehistoric burial grounds in Lithuania, men and women were buried in opposite
directions, we need to examine the case of the Moon.

THE SUN AND THE MOON

The Sun had a great significance in the conceptions of death and burial, and its divine
role in Baltic mythology was no less important, as reflected in hundreds of Latvian songs
(Vike-Freiberga 1995). As gods and goddesses seldom acted alone, their significance
and content were revealed as a result of their relationships with other gods. In Baltic
mythology, the Sun, as the Goddess Sun, had a family: she was married to the Moon
(a male God Moon), and their children were stars (Razauskas 2011: 137).° At first, the
heavenly family lived in harmony, but later they quarrelled and separated, and therefore,
“now the Moon and the Sun never rise or set together” (Balys 1951: 8). The myth was
based on the astronomical lunar cycle: the Waxing Crescent rose immediately after the
sunset, and, as it got fuller, it started staying behind and appearing increasingly further
away from the point of the sunset with every night. Finally, at the phase of the Full Moon,

> The Moon and the Sun are extremely rarely called brother and sister; orphans would call them father and
mother.
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the Moon rose in the east after the sunset and, after shining the whole night on the sky,
towards the morning, he met the morning star Ausriné (Venus). According to the myth,
he fell in love with her. The marriage of the Sun and the Moon was destroyed. Then God
Perkiinas of Lighting and Thunder, to defend order and justice, split the Moon with a
sword, and it started shrinking (Réza 1958: 93).

The Moon, often called “young God” in Lithuanian, like the Sun, was related to
the souls of the dead, only in his own way. In Lithuanian prayers to the Moon, people
asked, after their death, to stay in heaven with the Moon: “Oh young Moon, the Prince
of Heaven — let my soul after my death be together with you in heaven” (Balys 1951:
12; Greimas 1990: 173).

The studies of the mythological meanings of the Sun and the Moon’s movement on
the sky demonstrated that the round-the-clock solar cycle and the directions of its rise
and setting, from the semantic viewpoint, correlated with the change in the lunar phases
over a month, but not with the Moon’s movement per 24 hours (for more detail, see
Vaitkeviciené 2001: 134). The sunset and the meanings of the eastern direction (growth
and vitality) corresponded to the meanings assigned to the Waxing Crescent; the time of
the sunset and the western direction, which in folk beliefs was related to decay and death,
correlated with the Waning Crescent, while the Sun’s rise to the zenith at midday (the
direction of the south) semantically corresponded to the Full Moon (Fig. 5)°.

NORTH
The New Moon
WEST EAST
The Waning The Waxing
Crescent Crescent
SOUTH
The Full Moon

Fig. 5: A schematic of correlation of the Sun’s movement on the sky and the mythological meanings of
lunar phases. (Vaitkeviciené 2001: 134)

In the case of the Moon, its appearance and disappearance during certain specific
phases were given special prominence, as well as the fact that the direction of its ap-
pearance could change dramatically: from the west to the east. The Waxing Crescent,
which was considered sacred in the Baltic tradition, appeared in the west, and this point
more or less corresponded to the direction of the Sun’s setting. However, the Full Moon,
whenever it was the largest and the brightest, and by its shape similar to the solar disc,
rose in the opposite side, in the east, like the Sun. The Full Moon that rose in the east,

¢ True, the large annual solar cycle also has analogous meanings; however, we do not have any significant
data on the mythological content of the time of the Moon’s rise or setting.
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only not in the morning, as the Sun, but in the evening, was the night-time equivalent of
the Sun, moving along the same path of the sky, yet at a different time of the day. The
Sun stayed on the sky in the daytime, and the Moon, at night; they replaced each other,
as emphasized by a Latvian folk song:

Oh, dear Sun, dear Moon,

How nicely you change places:

Where the Sun rises in the morning,

The Moon comes in the evening (LDe 33735)

In contrast, the opposition was evident not only when comparing the time of the day,
but also the trajectory, which varied depending on the season: as proved by the materials
of ethnoastronomy, the path on the sky travelled by the Sun in summer (rising in the
northeast, rising high, and setting in the northwest) was travelled by the Moon in winter.
Conversely, in winter, the Sun rose in the southeast, rose low, and set in the southwest,
while in summer, that was a typical route of the Moon, as “the Moon follows the paths
of the Sun” (Vaiskiinas 2009: 14). Therefore, the directions of the rise and setting of the
Sun and the Full Moon represented basically the same path, travelled by the celestial
bodies at different times.

The close relationships of the Sun and the Moon in the phase of the Waxing Cres-
cent, followed by the disintegrating balance between them which led to the emerging
opposition, were significant in many respects. That was the mythological reflection of the
family ties of the gods in heaven. The story that repeated each month was dramatic; the
setting Sun left its place to the Moon rising on the opposite side of the vault of heaven.
At the breaking point, the Sun and the Full Moon were on one axis (the Sun in the west,
and the Moon in the east), and they were almost equal in size, appearance, and power.
All the power area, space, and time were equally divided between them.

The opposition of the Sun and the Moon did not depend on the season, it repeated
every month and could be clearly observed in the sky, and especially in a Full Moon,
when, after the Sun had set in the west, the Moon rose in the east. The mythological model,
which expressed the differences between the Sun and the Moon in their heavenly family,
could have been used to interpret the directions of burial in the Baltic burial grounds.
As the points of the rise and setting of the Sun, the appearence and disappearance of
the Moon overlapped, it would be impossible to identify which celestial body they had
been oriented toward, based merely on the directions of the body orientation. However,
in such cases when men and women in the same burial ground were oriented in the
opposite directions, as in Central Lithuania in the 1% to 4® century AD and in a number
of other burial sites where the graves of men and women in the same (or parallel) rows’
were oriented in opposite directions (for illiustration see Bertasius 2005: 140, 147, 169,
183, etc.), the probability was high that not one, but two components had been used as

7 Based on the data of archaeological excavations, man and woman on that straight line evidently ought to be
depicted with their heads put close together.
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reference points and that the gender polarization was based on the opposition of the Sun
and the Moon. Both celestial bodies moved along the same route, and their travel time
was synchronized: when setting (leaving), the Sun took away the day (light) to the world
of the dead, while the Moon, bringing the night (darkness), opened the gate for souls. In
compliance with such logic, in the model with two cosmological components, the best
time for funerals was the sunset.

CONCLUSIONS

The statement by Eugenijus Jovaisa, established in the historiography of Lithuania, to
the effect that, on the day of the funeral, Ancient Balts turned the dead bodies toward
the visible points of the sunrise (women) or sunset (men) and that the directions of the
grave pits in the burial grounds of Central Lithuania dating back to the 1% through the
4t century AD reflected seasonal trends in the mortality rates of the population, were
supported by mere astronomical calculations, but not by the cultural research data. The
authors of the present paper, in search for cultural justification, propose to apply the ma-
terials of Baltic mythology to the archaeological interpretation of the burial directions.
The studies prove that the pre-Christian period was characterized not by the image of
the waiting deceased, as in Christianity, but by that of leaving souls. The latter formed
the mythological conception of the grave orientation in which significance was assigned
to the direction of the feet, and not of the head, of the deceased; for the reconstruction,
adages are meaningful that depict a human being, resting the feet against the feet of the
Sun (God, Death). In Baltic mythology, the image of the Sun’s feet is closely related to
the sunset, which is represented as the setting of the Sun, i.e. its leaving for another world
along with a mythological path.

Given the fact that, in numerous Baltic prehistoric burial grounds, men and women
were buried in opposite directions, not only the data on the Sun but also on the Moon are
significant. The astronomical confrontation of the Sun and the Moon in the sky makes
it possible to hypothesize that in such cases, when the graves of men and women, by
observing the east-west axis, were oriented in opposite directions, the burial rites could
have been affected by the mythological images of the heavenly family — the Sun (wife)
and the Moon (husband). However, the impact of those two celestial bodies on burial
rites is believed to have been based not on the azimuth calculations, but on the division
of the surrounding environment into two, four, six, and possibly even eight parts. The
mythological meanings of those spatial sections have yet to be thoroughly investigated.
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COJIHLIE, TYHA U OPUEHTALIMS BAJITCKMX [IOTPEBEHUI:
MU®OJIOTMYECKUH B3JI]T HA APXEOJIOTMUECKYIO ITPOBJIEMY
JABA BAUTKABUYEHE, BUKMHTAC BAUTKABUYIOC
OO
B IUTOBCKO# HCTOPOUTpadHy 3aKPEIIeHo ToI0KeH e apxeonora J. Mosaiia
0 TOM, UTO JIpeBHHE OaNThl CBOMX MOKOMHUKOB B JICHb IIOXOPOH OPHEHTHPOBA-
JIM B TOUKY Bocxona (KeHIIUH) ar6o 3axona ConHna (My>KIIMH); OpHEHTAaIHs
MOTHIIbHBIX SIM B MOTHIbHUKAX [{enTpansroi JIuteel -1V BB. sikoOBI OTpaxaer
CE30HHBIC TEHACHI[H CMEPTHOCTH U CBUIETEIILCTBYET O TOM, YTO B TEUCHHUH T'o/1a
OBLTH TBA OCHOBHBIE MIEPHO/Ia TOXOPOH — BECEHHUH U OCEHHUIL, KOTOPHIE B CBOIO
ouepeslb MOTYT OBITH COIIOCTABIICHBI C HEKMMHU KaJICHIAPHBIMHU TIPa3THHKAMH.
OTH 1 HEKOTOpBIE JIPyTHE MOI0KEHNST HEOBUIN aBTOPOM 000CHOBAHBI JAHHBIMHU
6anTckon MU(OIIOTUH, TUTOBCKON STHOACTPOHOMHUH, HCCIIEIOBAHUAMHE KYJIBTYP-
HBIX aHTPOIIOJIOrOB IPYTUX CTPaH U Hapo1oB. ITo aTomy monoxenns 3. Vosaiima

aBTOpAa CTaThU CUUTAIOT JIUIIb NIPEIIOTI0KCHUIMH.

B manHOM HCCIeI0BaHUN MaTepHaIbl OATTCKON apXeOoJOTHH HaIl B3I OT
PENUTHN CaceHUs — U XpUCTHHCTBA XapaKTEPHO 0OpalleHue JINIIa MOKOHHIKA
HB BOCTOK — HaIlpaBJIsieT Ha HOTH JIMOO CTYITHH; )XMBbIE CTPEMIIIMCH YTO-0BI Ty1Ia
MTOKOMHMKA JOCTUTIIa MUP YMEPIINX 332 caMoe KOpoTkoe BpeMsi. OO0CHOBaHO
MHEHHE, YTO JJIsl IEpUoa OaJTCKON PENUTuH ObLIO XapaKTepeHO NpeICTaBICHHE
HE 0KUIAIOMINX, a YXOIAIUX Ayl IMEHHO TaKOBO Ipe/ICTaBICHUE CYLIECTBEHHO
BIHMSUIO Ha MH(OIOTHIECKOE TOHUMAaHUE OPUEHTANH MOTHII IPEBHUX OanToB.
i1t maHHOM PEKOHCTPYKIIMU OOJIBIIOE 3HAYCHNE UMEIOT TOTOBOPKH (camast IpeB-
HSISL M3 HUX OblIa BKJIyYeHa B JIMTOBCKO-HEMEIKHH cioBaps Havana X VIII B.),
KOTOpBIe H300pakaroT yenoBeka 1 CoJTHIIe CTHIKHYTBIMH MEXKLy CO00H HoraMu (B
HEKOTOPBIX BapraTax Ha Mecte CoJHIle TakKe u3obpaxaercs bor 6o CmepTs).

B 6antckon mudonoriu mududaeckoe mpeactaBieHne o Horax CosTHIa SBISIEThCS
TECHO CBSA3aHBIM ¢ 3ax00M COJHITa, KOTOPHI IO CBOEH Mepe N300pakaeTcs Kak
X0 TI0 ME(DUIECKOH TOPOTOH B HHHOM MHP. VI3BECTHO Tarke OBEpHUE O TOM, UTO
BCE T€, KOTOpbIe HEOTMeUaroT «aoporu CoHIa» (3TO Mopa JTH MEK/ITy 3aX0JI0M
CorHIa ¥ CIIOIIHBIX CyMEpeK) IOocIie CMEPTH HETIoNaayT B HeOeCHOe 1apCTBO.

Crpemsich couTeHHs MeXly MU(UUECKOM NOHUMAaHUN OPUCHTALMH TTOKOM-
HHUKOB U JaHHBIX 0 cBsi3u COJHIIA C AyIIaMH MEPTBBIX,  TAK)KE YIUTHIBas (PaKT
YTO B OOJIBIIEHCTBE MPEIUCTOPUIESCKIX MOTHIIFHIKOB IPEBHHUX OAITOB C TPYTIO-
IUI0KEHUSMH MY>KIIHHBI U )KSHIIIMHBI OBUTA IOXOPOHEHEI B IPOTHBOIIOIOKHBIX
HaIpaBJICHUSX, B JaJbHEHIIEE HCClIefoBaHue OblIa BKITIOUeHa Takoke JIyHa.

B o6anrckont mudonoruu Comune (Lith. Saulé, fem.) umeer cembro: oHa BEI-
xoauT 3amyx 3a Jlyny (Lith. Ménulis, masc.), 3Be3/1bl CYUTAIOTHCS UX JIETHMH.
Tecusie cBsa3u Mexay CosHiieM U JIyHON, KOTOpBIE TIO3KE Pa3BaIMBAIOTHCS U
MIPEeBPAIIAIOTECS B KOH(QPOHTAINIO, BO MHOTUX OTHOIIEHHIX BaxkHEL. [1o cymre-
CTBY, 3TO MH(UIECKOE OTPAKCHUE CEMEHHBIX CBA3CH UEIIOBEUECTBA, CEMEIHAS
Jpama HeOecHBIX O0roB, KOTOpas MOBTOPSIEThCS KaXAbIA Mecsal. HeoOxonumo
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MOJYEPKHYTh, UTO B TOUKe pasnoma ConHie 1 JlyHa HaX0IyThCs TOYHO HA Mps-
MYI0, OHH PABHOIICHHBI BETMUNHON, BUJIOM U CUJIOH; 10 POBHBIM IOJIOM MEXTY
HUMH pa3J/ieleHa BCsl BIACTh, IPOCTPAHCTBO U BpeMsl.

3axons Ha 3anajge CoiHIE yCTyHnaeT MecTO AJs MOiHOM JIyHbI, KoTopas
CTaHOBUTHCS BUANMOM Ha BOCTOKE. DTO aCTPOHOMHUYECKOE SBICHUE SIBIACTHCS
MH(]OITOTHYECKUM OTPaKEHUEM OMOJIOTHYECKUX PAa3IMINi MEXIY IOJIaMHU.
[NosiBrsIeTHCSI BO3MOMXKHOCTB IO APYTOMY CMOTPETH HAa OPUEHTALUIO YMEPUIBIX Y
JPEBHUX 0aJITOB: OCHOBHBIM (DaKTOPOB JUIsl OPEHTAIINK MOTYJI MY>KIIMH U JKEHIINH
B IIPOTHUBOIIOJIOKHOM HalpaBleHUU B MoruibHukax Llenrpansnon Jlutesl I-1V
BB. AIBJISICTHCS HE OJIMH U3 a3UMYTOB (HaIp., Toukd Bocxo 1a CoiHIla), BEIOpaHbIH
apxeoJyioramMH, a ogHas ctaBka Mexxay ComaieM u JIyHOM, U KOTOPOH Topa roaa
HEUMeET HUKAKOrO 3HAYEHHsI; OHAa OYEBHIHA KaXKABIA Mecsl] Ipy noiaHon JlyHe.

A3uMyThI Bocxofa M 3axoja ComHIa, Takke TOUKH NosiBiIeHus JIyHbI nepe-
CEKaIOThCS, 110 3TOMY OPHEHTAIUs YMEPIINX IO HalpaBICHHUIO BOCTOK—3amaj
HEMOJKET OTBETUTh Ha KOHKPETHBIN BOmpoc B cTopony Comntua 6o JIyHsl oHu
ObUTH HampaBJeHbl. B 3THX ciyyaeB, KOraa B OJHOM MOTHIIBHUKE MYKIIUHBI U
JKEHIMHBI 3aXapOHEHBI 110 TPOTHUBONOJIOKHBIM HAIIPABIEHUAM, BEPOSTHO, BIIHS-
HHE Ha 3TO POU3BEN 00a HEOECHBIE TeNa, TaKKe 00IIast IT0JI0Bas MOIAPHU3ALINS,
OCHOBaHHA Ha KoH(poHTarmu CosHia u JIyHBI; KpOMe TOT0, CIIE/Is 32 MOJIEIUIBIO
C AByMsI KOCMOJIOTHUECKMMHU KOMIIOHEHTaMH, CAMBIM ITPaBUJIBHBIM BPEMEHEM JUTISI
HOXOPOH siBJIsuIcs 3axox CoHua.
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The Storm God and the Hunter: A
Fragment of an Old Balto-Slavic Epos?

—— Patrice Lajoye

A comparison of a group of Lithuanian, Polish, and Russian legends implying a thunderous
character, with a passage from the Mahabharata, an ancient Indian epos, allows us to
reconstruct a fragment of the myth of the Baltic and Slavic thunderstorm god.

KEYWORDS: Perun, Perkiinas, storm god, divine weapon, hunter

Our knowledge of the Slavic god Perun has grown considerably over the past 30 years, in
particular through works and monographs (Klejn 2004; Lajoye, 2015) that have criticized
and refined the fundamental essays of Vyacheslav Ivanov and Vladimir Toporov (Ivanov
1958; Ivanov & Toporov 1965, 1970, 1974, 2002). The personality of the god, as well as
certain modalities of his worship, are now well known. However, it should be noted that
apart from the reconstruction of the cycle of the calendar fights against Veles, proposed
by Ivanov and Toporov, no mythological narrative seems to have been preserved.

A BALTO-SLAVIC MYTH

However, a particular mythological fragment was pointed out in by Louis Leger (1901:
64-65). This fragment, from the region of Sandomir, Polish Galicia, was first published
in 1881 with a German translation:

A lord went hunting on Sundays before mass. One day, he went and walked
until he could no longer hunt: it was time to go to mass. But now a black
cloud is coming, and it begins to thunder in the distance. The lord looks
and sees on the river a large ugly bird lying on a stone. Then he thinks in
himself: “I haven’t yet captured anything.” He remembered that for seven
years he had carried a holy bullet in his sack. And without too much thought,
he removed the ammunition from his rifle to place the holy bullet in, he
fired and the bird fell from the stone on the ground. Then he approached
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it, lifted it up and looked at it, for he had never seen such a bird, and he
said to himself: “What a pity to have used this bullet on such an ugly bird.”
Then someone shouted behind him: “Don’t worry, I ran after this bird for
seven years without being able to reach it. While you were aiming at it, I
was targeting you. If you had not killed it, I would have killed you.” The
lord was frightened, looked around him, and saw before him an immense
man, like a tree, holding a rifle as big as a log. It was Peron (Pieron), who
took the lord by the hand and talked long with him. They examined their
guns, he (Peron) told him not to hunt on Sunday, and he flew away like
the wind (Matusiak 1881: 641-642).”

What Louis Leger had not seen is that this text is not isolated in the Slavic domain.
Indeed, there is a Russian version, collected at Simbirsk (now Ulyanovsk), which replaces
Pieron with the prophet Elijah:

The prophet Elijah and the archer.

There was once an archer (strelec) who had gone to the lake, and the thun-
dering prophet Elijah had brought a thundering cloud over the lake. The
archer hid from the storm in the bushes, and saw that a human head came
out of the water and hid under it. Each time lightning appeared, the head
was under water. The thunder strikes at this place, but fails to kill him (in
the water). “What kind of man is he? I’ll shoot at him.” He fired and a dead
man appeared. The archer got scared of killing a man and complained. He
fled, when he met an old man, Elijah himself.

— Were you on the lake? asked the latter.

— Yes.

— Did you kill a man?

— No.

— No? Tell me, did you kill him?

— No.

He didn’t confess, you know.

—Yes, you did, do not fear, said Elijah. You killed the devil. You helped
me. [ aimed at him, aimed at him, but I couldn’t kill him with lightning.
With that, take my gun here, I give it to you. With this gun, whatever you
aim at, you will hit.

The archer took the rifle and began to shoot down everything he saw. This
made his barin [lord] envious.

—Sell it, yes, sell it to me!

— No, for nothing in the world.

— Then let us fight. If you kill me (and the barin was a sorcerer), it will
be yours, but if not, the rifle will be mine.

The barin sits on the bell-tower, where the bells hang.

—Shoot!
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The archer pulled the trigger and hit the barin on the shoulder.

—Well, you didn’t kill me. Give me the rifle!

The archer didn’t give it.

—I touched you, he said.

— Well, said the barin, now shoot this cross, if you can break it.

But two pigeons had sat on the cross. Then, the archer aimed very carefully,
and he touched the cross and killed the two pigeons.

For that Elijah blinded him, and the barin took the rifle and started shooting
for himself. (Sadovnikov 1884: n°93, 282)

Better still, there are several Lithuanian versions. One of the first ones was published
in 1894 in Polish by Mecislovas Davainis-Silvestraitis:

Tale of Perkunas.

A hunter (strzelec) had gone into the forest. He walked, walked, and went
astray. Then a storm broke out, with lightning and thunder. The hunter hid
under a pine tree. Then he noticed that as soon as the lightning (perkunas)
struck, a devil jumped out of a hollow tree, shouting like a goat. The hunter
took his rifle with a scapular. As soon as the lightning (perkunas) struck,
the devil came out quickly and shouted like a goat. He shot it. Guts fell
from the hollow tree. Perkunas struck these guts. The rain stopped. The
hunter found his way back home. On the way he saw a black man, who
said to him, “Thank you, very humbly. For fifteen years, I pursued this
devil and I could not kill him. You helped me kill him. I will give you a
horn of lead and a horn of powder, such that you will never need to buy it
again.” (Davainis-Silvestraitis 1894, t.2:62-63)

Other versions were subsequently published, such as this one:

Perkiinas hunts a devil (Perkiinas medzioja velnia).

On the land of a peasant, not far from his house, there was a large rock on
which a black cat appeared when the storm came [when lightning passed and
thundered]. The cat danced and laughed at Perkiinas — he was possessed by
adevil (a devil had turned into a cat). Perkiinas couldn’t bear the devil, but
couldn’t defeat him, beat him. He had never ceased striking this mocking
cat on his rock, but he couldn’t beat the black cat, the devil. The peasant
decided he had to get rid of this black cat. He had heard that it was possible
to shoot down the devil himself with a silver bullet. As the storm rumbled,
when the black cat appeared on the rock and began to mock Perkiinas, the
peasant, slowly walked along the edge of the field, not to be seen by the
cat, and shot it down. The black cat fell in an instant from the rock. At the
same time, Perkiinas struck the spot of the rock where the cat had perished
[i. e. before its fall]. Then Perkiinas (in the form of a giant of fire, like a
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column, in fire-clothes, with two long arrows in each hand) appeared to
the hunter, showing him the arrows, and said: “I have used many of these
arrows, but [ haven’t been able to shoot the devil. Thank you for helping
me to free myself from this evil.” Perkiinas didn’t really support the devil,
he was exhausted by him, for it seemed that the devil was more powerful
than him. Yet Perkiinas also has the faculty to transform himself into a
man or some other creature. (Balys, 1938: 53)

And this one:

There was once strong thunder, and it was raining a lot. A hunter, seated
under a tree, took his trouble in patience. There was a large hollow tree
nearby; at the very moment the thunder roared, a cat took its head from
the hollow of the tree and made a mocking mimic:

— Ve ve ve ve.

The hunter loaded his rifle with a silver bullet and waited. As soon as the
thunder growled, the cat pulled out his head to make fun of it — he made
“bang bang” on the cat, and it exploded. The thunder stops scolding, the
lightning bolts illuminate the sky, so the hunter returns home. On the way
he meets a man who says to him:

— Thank you for shooting down this creature of evil! I brought him with
me from the third kingdom, but I couldn’t handle it. Here, now I give you
three bullets. Here is what you can do with it: put one on the palm of your
hand and blow in the direction of a very large object - immediately it will
disappear.

And he went away. The hunter took them and tried one: he laid it on his
palm and blew it to a very large oak — and it flew into a thousand shards.
As for the hunter, he deposited the two [remaining] bullets in a church.
(Slanciauskas 1975:160)

The latest version was finally published in 1979:

The shot devil.

A hunter of hares came to a shelter. A cloud had come, the thunder had
begun to scold. He looked under a stone and saw a beast, like a kitten. The
thunder struck again under the stone. A little later, the creature came out
again and showed her buttocks to the cloud. The hunter’s rifle fired, and
it collapsed. The hunter looked - the beast did not look like a hare. And it
was a little devil. An old man approached him.

— Who shot here? He asked.

He showed himself.

— You’ve got a good rifle! I shot and shot, but I missed it.

The old man was Perkiinas. He suggested to the hunter:
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— Let’s exchange our rifles!

He handed the hunter a rifle as long as a finger.

— All you have to do is aim, and you can even touch a bird, even a fish.
A raven flies, you aim it - then it will fall. But do not touch the trigger!
They made the exchange. The hunter went home. He began to catch rabbits
and roes. Three years he lived well, and even better. He had a farm, a wife,
children. But then it passed through his mind to try to pull the trigger. He
raised the hammer, then he pressed. How great was the thunder! The hunter
shuddered. And the old Perkiinas arrived:

— What have you done?

He threw his old rifle to the hunter.

— Here, take it. In fact, you smashed a third of the universe!

And on these words, he snatched his little rifle from his hands.

The hunter went home, looked - all the houses were ransacked.

After that, there was no more thunder for three years. From that moment,
old Perkiinas never gave his rifle to others. (Vélius 1979, Russian trans.
2010: 59-61).

As we can see, these six texts may diverge on details, but on the whole, they are based
on the same framework:

Motif Galicia Russia Lithuania 1 | Lithuania 2 | Lithuania 3 | Lithuania 4
Character A lord A hunter A hunter A peasant | A hunter A hunter

(strelec) (strzelec)
When? Every Sun-

day before
mass
He gets lost X X
A storm breaks | X X X X X X
out
At the water’s A river A lake
edge
The hunter hides In bushes Under a
pine tree

A creature ison | X X X (under
a stone the stone)
A creature is in a X X
hollow tree
Creature type A great bird | A devil with | A little A black cat | A cat A cat

a human devil

head
Lightning X X X X X
strikes but does
not touch the
creature
The hunter uses | A blessed A rifle with | A silver A silver
a special weapon | bullet ascapular | bullet bullet
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A voice sounds | X
A thundering Pieron Saint Elijah | Perkunas Perkunas Perkunas? | Perkiinas
character
Very large X X
Similar to a X X
column/tree
A weapon in his | A rifle Arrows A rifle
hand
Thanks the X X X X X X
hunter
Declares to hunt | For 7 years | X For 15 years X X
the creature for a
long time, with-
out success
While threaten- | X
ing him
Says something | Do not hunt
to the man on Sundays
Gives something A rifle that | A horn of Three A rifle that
to the man can hit any- |lead and bullets that | can hit any-
thing that is | a horn of can make thing that is
targeted powder, anything targeted
both inex- vanish
haustible
The man ac- He shoots a He breaks a
complishes an church at a taboo about
impious act bet against a the rifle and
sorcerer destroys a
third of the
universe
The thundering X The hunter | X
character picks let the re-
up the weapon maining two
bullets into
a church

This great coherence between the different versions, and the fact that they all concern
a thundering character, whether he is pagan (Pieron, Perkiinas) or Christian (Saint Elijah),
shows that we are not dealing with a legend type, but with a myth related to the ancient
storm god. Although it is more widely held in Lithuania than elsewhere, it is difficult to
say whether the Slavs borrowed it from the Balts: it is easier at this stage of the research
to talk about a common Balto-Slavic myth.

All these texts show a particularly folklorized topic: the hunter gets a gun, and it is
this weapon, or its ammunition that the thundering character can give as a reward for the
killing of the demonic creature. In the same way, a holy bullet, or a rifle with a scapular
are sometimes mentioned, which are signs of Christianization. However, some evidence
shows that the background can be particularly archaic. Thus, in the Russian version, the
hunter is designated by a word that was not commonly used in the 19 century: strelec,
a term used to designate the equivalent of musketeers in the time of Peter the Great,
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and which means “archer”. This same term is used in the Polish translation of the first
Lithuanian tale. This could indicate that the hunter was originally an archer. One of the
Lithuanian texts also shows us Perkiinas not with a rifle but with arrows.

In any case, it is possible to propose the reconstruction of the following story: a hunter
is lost in the forest and arrives near a river or a lake, where he sees a demonic creature.
A storm breaks out, lightning strikes but does not kill the creature. The hunter uses a
special weapon (bullet or rifle) to kill the creature. Then the storm god appears and offers
the hunter special weapons. The latter, however, performs an impious act, and the storm
god takes the weapons back.

COMPARISONS

This reconstructed narrative is based on two major elements: a hunter kills a creature that
a god could not reach; for this, he receives, as a reward, fabulous weapons.

The motif of the human hero who helps a god to defeat an otherwise invulnerable
adversary is present in many Indo-European mythologies: in Greece, the presence of
Heracles is indispensable to the gods to defeat the Giants; in India, Arjuna is the only
one capable of helping Indra to beat the Nivatakavaca demons. The meeting of the hero
and the god is done most often during a hunt, while the two dispute a prey. The conflict
is then resolved when the hero agrees to fight the enemies of the god (Sterckx 2015).

However, in the case of our Balto-Slavic accounts, the enemy of the god and the prey
are one, and his killing by the hero is at the origin of the gratitude expressed by the god,
who then offers a weapon. Although similar, the respective structures of the two types
of motifs are not quite the same.

The motif of the gift of a fabulous weapon by a god to a hero is relatively rare, at
least in the Indo-European domain. Heracles receives a cuirass from Hephaestus, a horse
from Poseidon, a peplos from Athena, a sword from Hermes, but also and especially bow
and arrows, which will become his main weapons (with the club that will be made by
himself), from Apollo (Diodorus Siculus, Library: 11, 4, 11; Apollodorus, Library: 1V, 14,
3). This same Apollo also gives a bow to Orestes, son of Agamemnon, to enable him to
drive out the Erynia who assail him (Euripides, Orestes: 268-271). In the Caucasus, in an
Ossetian tale, the Nart Soslan receives a sword from Uastyrdzi — Saint George (Dumézil
1965: 71-73). In France, God, through the intermediary of an angel and Charlemagne,
had given the sword Durandal to Roland (Chanson de Roland: CLXXIII). The idea of a
weapon given by a god (Ishtar, Adad, Ashur, or Yahweh) to a king seems to be a fairly
common idea in the Near East and Mesopotamia (Lang 2002: 54-57), but it is more a
way of designating the king as legitimate, than a reward.

It is an unusual motif: when one knows the origin of the weapons of an epic hero, it is
generally found that it is those of his father, or more rarely, weapons made by his mother
or on her orders (Achilles in Greece — Allen 2010; Chumong in Korea — Lajoye 2016:
51). In India, Arjuna, the hero of the Mahabharata, is a collector of divine weapons: he
receives them from Agni, Indra, Siva and others.
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The way in which Arjuna acquires his main weapon, the Gandiva bow, is the closest
thing to the Balto-Slavic texts. This episode is found in Book I of the Mahabharata (1,
214-225). Arjuna is with his coachman Krsna in a forest when a famished man, a Brah-
man, appears before them. This man is the fire god Agni, exhausted and ready to die. To
remedy this state, it is necessary to burn the Khandava forest and all the creatures that
are there, including demons, headed by the Naga king Taksaka. But Indra, the storm god
and friend of Taksaka, is opposed to this fire, which he extinguishes with rain. Agni then
asks Arjuna and Krsna for help. They accept, but on one condition: that Agni provides
them with exceptional weapons. Agni will give them a marvelous chariot, he will give
a disk (sudarsana cakra) to Krsna, and to Arjuna, the bow Gandiva, which belonged to
Varuna, and two quivers. The bow is infallible, and the two quivers are inexhaustible.
Thus armed, the two heroes will shoot down any creature that will come out of the forest,
while Agni sets it on fire. Seeing this, Indra intervenes and triggers a storm. But Arjuna
sends so many arrows to the sky that the rain does not reach the ground. A heavenly
voice finally intervenes and orders Indra to stop the fight because destiny predicted that
the forest had to burn. Indra accepts and congratulates Arjuna, who then takes advantage
of it to ask for a reward, the god’s weapons, which will be handed to him later.

The sequel takes place in Book III of the Mahabharata (cf. the Kiratarjuniya). Ar-
juna is then in the middle of the forest, giving himself up to asceticism, an asceticism so
powerful that the gods decide to put an end to it. Siva descends on earth, disguised as a
hunter, and as he prepares to meet Arjuna, a demon in the form of a wild boar rushes to
the hero. The man and the god kill the demon at the same time, but Arjuna disputes the
shot of Siva. Both fight but Arjuna realizes that his opponent, apparently a simple hunter,
surpasses him to almost kill him. He then prays to Siva to give him more strength. The
god, satisfied, resumes his true appearance and offers the Pasupatastra, an invulnerable
weapon, to Arjuna. Then, other gods offer weapons to the hero, and finally, Indra invites
him in his paradise to give him his own weapons, as promised previously.

Although divergent in detail, these two stories can be compared with the Balto-Slavic
myth reconstructed above:

Balto-Slavic myth

Arjuna and Gandiva

Arjuna and PaSupatastra

A hunter gets lost in a forest

Arjuna and Krsna isolate them-
selves in a forest

Arjuna isolates himself on a
mountain

Agni asks Arjuna to burn the
forest, filled with creatures and
demons

Agni tried several times to burn
the forest, without success

Agni gives Arjuna an infallible
bow and two inexhaustible
quivers

A demonic creature appears

Animals and demons flee the
forest

A boar-shaped demon appears
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A storm breaks out Indra launches a storm on the
forest

Lightning strikes the creature
without success

The hunter decides to shoot the | Arjuna starts killing animals Arjuna shoots the demon
creature and demons
The hunter kills the creature Arjuna kills almost all demons | Arjuna kills the demon

Siva disguised as a hunter
appears and reproaches Arjuna
for having killed his prey

Arjuna engages in fight against
Siva

Arjuna fails to defeat Siva
Arjuna prays Siva

A thundering character thanks | Agni thanks the hero Siva is satisfied with Arjuna
the hunter

Siva gives Arjuna an infallible
weapon. Other gods do the

same.
The thundering character gives | Indra promises to give his Indra gives his weapons to
the hunter an infallible gun / weapons to Arjuna Arjuna

inexhaustible horns of powders

and lead

In all three accounts, we find a common framework, based on common motifs, which
can, however, take place at different times. For example, the motif of a fight, in which
the supposedly most powerful character fails, moves. Similarly, in the episode of the
burning of the Khandava forest, Arjuna is dealing with two gods, not one. However,
the result is the same in all three cases: the hero has accomplished something that a god
could not do, something that requires the death of animal-shaped demons and, in reward,
he receives fabulous weapons. In the Balto-Slavic texts, however, the hero is forced to
return the weapon to the god after performing an impious act, while in the Mahabharata
Arjuna returns Gandiva to Varuna not after an impious act but after winning the battle of
Kuruksetra. In one case only, the Lithuanian hunter chooses to deposit his two remaining
bullets in a church.

It is evidently very improbable that this type of narrative was borrowed by the Bal-
to-Slavs from India, or by the Indians from the Balto-Slavs. It is, therefore, a common
heritage, the traces of which may also be found in Greece, in the manner in which
Thetis obtains from Hephaistos a fabulous weapon, a cuirass, for his son Achilles, who
thus victoriously combats the Trojans and the river Scamander (Allen 2010). However,
several elements diverge in the Greek narrative: it is not the hero who helps the god, but
the reverse, and Hephaistos, a god certainly linked to fire, intervenes only at the request
of Thetis, as a help. In the Indian and Balto-Slavic texts, the weapon is returned to its
divine owner, which is not the case with the armour of Achilles. Finally, the idea that
the hero or hunter is isolated in the forest is missing: the Greek episode takes place in an
epic with multiple protagonists.
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CONCLUSION

A hero finds himself isolated in the forest. He fights and kills at least one animal-shaped
demonic creature, which a god could not defeat. As a token of gratitude, the god gives
the hero fabulous weapons. This fairly simple framework is found in Lithuania, Poland,
Russia, India and possibly Greece. In the Baltic and Slavic versions, it is associated
with the storm god. In India, this story is at the heart of a vast epic. It is a key episode of
the Mahabharata, a text that details the foundation of Brahminical theological thought.
Among the Balts and Slavs, it is no more than a simple legend whose religious meaning
has become obscure. But we can now postulate that it could also be a fragment of a now
lost mythological epic.
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LE DIEU DE L’ORAGE ET LE CHASSEUR: UN FRAGMENT D’UNE
ANCIENNE EPOPEE
PaTrICE LAJOYE
SO

Des légendes lituaniennes, polonaise et russe présentent une trame qui peut se
résumer de la méme maniere : un chasseur découvre une créature fabuleuse, qu’il
tue. Un personnage tonnant (Perkiinas en Lituanie, Pieron en Pologne ou saint Elie
en Russie), intervient alors et remercie le chasseur d’avoir pu tuer cette créature
alors que Iui n’y parvenait pas. En réconpense, le personnage tonnant offre une
arme fabuleuse au chasseur. Cette trame se retrouve avec précision dans le Mahab-
harata, quand le héros Arjuna, seconde par Krsna, vient en aide au dieu Agni pour
tuer toutes les créatures d’une forét, recevant pour cela des armes fabuleuses. Du
fait que ce récit n’a vraisemblablement pas été emprunté par les Balto-Slaves
aux Indiens, on peut en déduire qu’il s’agit d’un fragment de mythologie épique,
conservé de fagcon dégradée dans des légendes.

Dr. Patrice Lajoye, Société historique de Lisieux, Université de Caen Nor-
mandie, Esplanade de la Paix, CS 14032 Caen Cedex 5, France, patrice.
lajoye@unicaen.fr
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['oponuie y ¢. Kapa-AxynoBo

B bamkupum — HOBBI OOBEKT
CaKpajau3aly apXeoJIOTHYECKOTO
aMsATHHUKA

—— Annyp U. Ty30ekoB

In this paper, the author, with the example of the Kara-Yakupovo settlement, considers
the process of the formation of new sacred spaces around archaeological heritage sites in
the Southern Urals. In achieving this goal, the author has used his field research results,
analyzed the scientific literature and various groups in social networks. Using the obtained
data, the author has traced the process of formation of sacred visualizations about the site,
established the main initiators and participants of the sacralization process, as well as
developed the negative consequences of this phenomenon. As a result of the conducted
studies, the author has revealed one of the models of sacralization of fortified settlements
(hillforts) in the early Iron Age and the Middle Ages in the Cisurals.

KEYWORDS: South Ural, sacralization, archaeological sites, New Age Religions

BBEJIEHME

B xone peanuzaryu nmpoekra « Apxeosorndeckue maMsaTHUKN FOxxHOTO Ypana kak 00beKThI
cakpanu3anum» HauuHas ¢ 2013 rona cotpyaHukaMu THCTUTYTa STHONOTHYECKUX HCCIIe-
nosanuit uM. P.I'. KyzeeBa Y pumckoro nHayunoro nearpa PAH B xone apxeonorndeckux
9KCTIEIUINI OCMOTPEHO HECKOJIBKO JIECATKOB APXEOTOTHUECKUX NTaMITHUKOB HMETOIIHX
TIPU3HAKH CaKpaIn3aluy. BripaxkaeTcsi 3To B BUIE IPOBEIECHHS BCEBO3MOXKHBIX PHTYaJIOB,
HIOBSI3bIBAHUY JICHTOUEK, IIJIATKOB, [TOJJHOILICHUH MOHET U WHBIX CUMBOJIOB. [Tog00HOE
BBIJIeNICHNE 00BEKTa MPOUCXOANT KaK IPUBEP)KEHIIAMHI HOBBIX PEJIMTHO3HBIX IBH)KCHHH,
TaK ¥ NMPEACTABUTEISIMH, UCIIOBEYIOINMHI TpaJUINOHHbIEe penurun. 13 roga B rog Ha
OxHOM VYparne HaOmOMaeTCS POCT KOIMYECTBA NAMSITHHKOB, IIPUBJICKAIONINX HEOOIIb-
1Y€ TPYIITHI TTAJIOMHUKOB WITH JTIOJIEH, JKENAIONINX 00pecTH «cruiy» (Axaros, baxmmes,
Ty30exoB, 2016: 33-42; Ty36exoB 2015: 103-107). B urore, napopmanust 0 IaMsITHHKAX,
U3BECTHAs MPEK/IE JIUIIb apXeoJIoraM, pHaeTcs IHPOKOH Orlacke, fajaee OHU CTAaHOBATCS
«OpeHI0oM», KOTOPBIN MOXKHO MCIIONIF30BATh KaK [T IPUBJICYEHHS TYPUCTOB, TaK M IS
BKJTIOUEHHS B CTPYKTYPY PEJIUTHO3HBIX Bo33peHuil. McceoBareny He pa3 oOparnaiick K
JaHHOM TemaTHke. Tak, B paborax A.I'. Cene3neBa paccMaTpHBaIOTCs! BOIPOCH ACCOLMH-
POBaHHOCTH OOJIBIIEH YaCTH HOBBIX CAKPAIBHBIX KOMIUICKCOB C SIPKUMH, MOTYyYHBIIHMH
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LIMPOKHUN PE30HAHC B OOIIECTBEHHOM JMCKYpPCE apXeOoJIOTHIECKMMH MaMATHUKaMH, Ha
OCHOBE KOTOPBIX CTPOUTCS] MU(OJIOTHS HICTOPHH, HOBBIE HIE0TIOTHHI U 00PSI0Bast TPaKTHKa
(Cenesnes 2013: 111-119; Cenesnes, Cenesnena, 2017: 135-143). A.b. FOnycosa no pe-
3yJIbTaTaM UCCIIEIOBAHMUS OO BEKTOB MMOKJIOHEHHUS MyCYJIbMaH Ha TeppUTOpHH Pectry Guku
BamrkoprocTaH aenaeT BEIBOJ O TOM, YTO 0OpalieHHe K apXandHbIM IUIACTaM PETUTHO3HON
KyJbTYPHI B HACTOSIIIIEE BPEMs OTPAXKAET HEYCTOMYNBOCTh BEPYIOIIHX, JIETKO ITOMAIa0IIHX
O] BIMSIHUE CHEKYIHUPYIOIIUX HA PEIUTHO3HBIX UyBCTBAX PA3IMYHOIO POJA MUCCUOHE-
poB (FOnycosa 2015: 106-115). B.M. Anapees uccienyer 3HaUeHUE apXe0JIOTHIECKOTO
NaMsATHUKA, PACCMaTpUBaEMOro B KauecTBe ()eHOMEHa KYJIbTYpPbl, HHTEPIPETHPYEMOTO
YeJIOBEKOM HE TOJIBKO B paMKax HAayYHBIX M MY3CHHBIX MPAaKTHK, HO M B paKypcax ay-
XOBHBIX, MUPOBO33PEHUYECKUX M UACHTH(UKAIIMOHHBIX IOUCKOB (AHmpees 2014: 21-37).
C.JO. Kamenckuii, paccMaTpuBasi BOIPOCH! aKTYJIM3ALIH apXEOJIOTHIECKOT0 HAaCIEaHs
B HACTOSILEE BPEMs, YKa3bIBA€T HA IPUOPUTET B KOMMEMOPATUBHON €r0 HHTEPIPETALIIH
HaIMOHAIBEHOTO WIIK 3THUYECKOTO (hakTopa. [1o ero MHEHMIO, J1100as1 STHOHAIIMOHAINCTH-
YecKasi MOJIENIb CTPOUTCS Ha YTBEPIKJICHUH O HEOObIYaHOM IPEBHOCTH (€CJI HE NCKOH-
HOCTH) CBOEH 3THUYECKOMN KyJIBTYPHI U S3bIKa, a TAKXKe 00 HCKOHHOCTH 3aHUMAaeMOM HBIHE
TeppUTOpHH. B 3TOM mimane oco0ast LEHHOCTb MPUIAETCS apPXEOTOTHUECKUM TaMATHUKAM
B KOHTEKCTE (DOPMUPOBAHUS COBPEMEHHBIX ATHOreHeTHIecknx Mu(oB (Kamenckwit 2009:
17). H.A. benonunenkas paccMaTpHBaeT MOCETUTENIEH My3eHOTO KOMIUIEKCa ITOCEICHUS
ApKauM ¢ TOYKH 3pEHHUS UX IPEACTABICHUI U BBIICIISET KaTETOPUIO JIFOJIEH, IPUE3KAIOIINX
Ha apXeoJIOTMUECKU MaMITHHK B Ka4eCTBE MMaJIOMHUKOB. B 001ux ueprax B paboTe oxa-
paKTepru30BaHBI UX MPE/ICTABICHUS 1 OIIMCAHbI IPOBOAMMBIE OOPS/ABL. Y BEIHUCHUE YUCTIa
TaKHX TyPHUCTOB aBTOP OOBSACHSIET Je30PUEHTALIIEH COBPEMEHHOTO POCCHIICKOTO O0IIIECTBa,
HAIpaBJICHHOTO Ha MPOCTOTY U AOCTYHMHOCTh BOCTIPHUATHS, CTPEMSIIETOCs CKPBIThCS OT
TIOBCETHEBHOCTH B TIONCKaX «TyXx0BHbIX» ncTrH (benommmenkas 2010: 69-77). B.E. Cununa
B CBOMX paboTax paccMaTpuBaeT IIpo06IeMbl COBpEMEHHOTO MH()OTBOPUECTBA U CAKpaIH-
3aI[1M apXEO0JIOTMIECKUX TAMATHUKOB ITPEACTABUTEISIMU HETPAAUIIMOHHBIX PEJTUTHO3HBIX
o0beanHEeHUH. B pesynbpraTe MpoBeeHHBIX HCCICAOBAHUI OHA HA KOHKPETHBIX TpUMepax
BBISIBIISIET IPHYHHBI Pa3BUTHS MUA(OB B TaK Ha3bIBAEMBIX «MecTax cribh (CunnHa 2014:
211-223; Cumuna 2015: 433-437).

B pamkax paspabarsiBaeMoi po6aeMbl HanOoJIee 3HaYNMbIe acTIeKThl 3aTPOHYTHI
B padote B.A. lllnupensmana. PazsuBas nzeto, BeLABUHYTYIO b. Bennepom o Tom, uro
HCTOPUYECKOE HacleIie — 3TO KyJIbTYPHBIN IPOAYKT, PEAIOIAraloOINiI pa3IUnYHbIe HOA-
XOJIBI, OLIGHKH U MPOBOIMPYIOLINH HAIPsDKEHHBIHN Auanor, B.A. [llnupensMaH cauTaer,
YTO JaJIEKO HE BCE OCTATKH MPOIIIOr0 BOCIIPUHUMAIOTCSA KaK HCTOPUYECKOE HaCIIEIUE.
YTtoOBI CUNTATHCS TAKOBBIM, TAMATHHK IIPOILIOTO IOIDKEH 00J1aJaTh HEKOTOPBIMH OCOOCH-
HOCTSIMH ¥ TIPOWTH OTIpeIeNICHHBIN 0TOOp. TeM caMbIM OKa3bIBaeTCsl, YTO HCTOPHUECKOE
HacJe/iue He CTOJIBKO OOHapyXHUBaeTcs, CKOJIbKo KoHcTpyupyercs (Lunpensman 2015 a:
54). IToaToMy nepe1 COBpeMEHHBIMH HCCIIEJ0BATENIMHI BOSHUKAIOT BOIIPOCHI O TOM, KTO
UMEHHO BEJIET 3TOT 0TOOD, YTO OTOMPAETCSI, 10 KAKUM KPUTEPHUSIM U C KAKHUMH LEIISIMH.

B manHoO# paboTe Ha OCHOBE IIPOBEICHHBIX HCCIIEIOBAHHH BBISBIICHA OJTHA U3 MOZEIIEH
CaKpaJli3aliy YKPETIEHHBIX MOCEICHUH (TOPOAMIIT) 3TIOX PAHHETO XKEJIE3HOro BeKa 1
cpeaHeBeKoBbs B [Ipuypaise.
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Jnst nocTHXEeHUs! TOCTAaBIICHHBIX 1IeJIel He00X0IMMO OBLIO:

1. mpocneanTs npouecc GopMHUPOBAHUS CAaKPATBbHBIX ITPEACTABICHHI O TAMITHHUKE;
2. yCTaHOBUTH MHHLMATOPOB / IO BO3MOXHOCTH YYaCTHHKOB IIPOLIECCA CaKpAIT3allnHT;
3. ompemenuTh HETaTHBHEIE ITOCIEICTBHS CaKpaTU3aI[iy NaMITHUKOB apXeOJIOTHH

XOoO UCCIIENJOBAHUA

B nonesoit cezon 2016 r. B X01€ pabOT MO MCCIIETOBAHUIO YKPEIICHHBIX TTOCEICHUM
PaHHETO CpPEeIHEBEKOBBS Ha TeppUTOpUH Y pasio-I10BOIKES, IMEHYEeMBIX HacelICHHEM
T'opox-ropa (Kanatay, Kaprypess, Ona-Kypyx, Xyna ty, Om-ITaano u T.1.) (Ty36exoB
2017: 121-129), 6bUT OCMOTpPEH PSIZT ApXEOIOTHICCKUX TAMITHUKOB, KOTOPBIC PUBJICKA-
10T BHUMAaHHME KaK 30TE€PUKOB, TAK U IPEACTaBUTEIEH pa3IMYHbIX PEIIUTHO3HBIX TPy,
OnHuM U3 Takux 00beKTOB siBisieTcs: Kapa-SIkynoBckoe ropouie.

[MamsiTHEK HaxoauTCs Ha okpauHe 1. Kapa-SIkynoBo (B 50 kM K toro-3anany ot r.Y ¢br)
UummvuHckoro pariona Pecry6nuku bamrkopTocTan, Ha KOpEHHOM Teppace MpaBoro oepera
p.Hema. Kapa-fkynoBckoe ropoauuie — 3T0 3MOHUMHBIA NaMSATHUK KapasKyllOBCKOMN
KYIIBTYPBL, OTHOCUTCS K IIEPHOTY PAHHETO cpefHeBekoBbs u gatupyercs VIII-IX B. OxHO
13 TIEPBBIX YIOMHHAHHH O MAMATHHUKE COJCpKUTCs B cTaThe I'.Baxpymesa (Baxpymies
1926: 45). B 1962 u 1967 rr. skcneaunuent bamrocynusepcurera nox pykooactsoM I'.1.
MarBeeBo¥ Ha TopoiMIIe ObUIH MTPOBENICHBI MacITa0HbIE PACKOITKY OOIIEH TIOMIAIbI0
568 kB.M. DopTHdUKAIKI TOPOANIIA MPEJCTABICHA 2 3eMJISIHBIMU BajlaMH (LIIMPHHA
4 M, BeIcOTOM 1 M) U pBaMu. BHyTpeHHU! Basl COOpyXEH Ha KAMEHHOM OCHOBAaHUH,
C BHEIIHEH CTOPOHBI YKPEIUIEH KaMHEM, CBEPXY — YaCTOKOJIOM, CTEHBI BHEIITHETO PBa
yKperuieHs! etHEM. Hacenenne 3aHIManoch CKOTOBO/ICTBOM, 3€MJIEIETIHEM, PHIOOIIOB-
CTBOM, KocTope3HbIM JienoM (MarseeBa 1975: 13-22). DTHHYecKas NpUHALIEKHOCTh
HOCHTEJIEH KyIIHAPEHKOBCKOM U KapasKyIOBCKOM KYJbTYp JOJIO€ BPEMs BbI3bIBajla
CIIOPBI Cpeau uccieAoBaTenell nIpuypaibCckux npeBHocter. B. @. ['enuHr cunran ux
camozmiickumu, I'. 1. MatBeeBa u B. A. MorunsHHEKOB - yropckumu, H. A. Maxutos
MIPUAEPKUBAIICS MHEHHSI 00 X TIOPKCKOM (IpeBHE OAIIKWPCKON) IPHHAAICKHOCTH. B
pe3ynbTaTe MPOBEACHHBIX Hccae10BaHui Ha bonbme-TUranckoM MOTUIBHHUKE OTHO-
csmeMycs K Kpyry KapasKylnoBCKUX NaMsATHHKOB, E.A. XannkoBa oOHapyXuia o4eHb
MHOTO OOIIUX YEPT C 0OPsIIOM JIPEBHEBEHI'€PCKUX MOTHIIBHUKOB «IIEpHO/ia 00pETEeHMs
BeHTpamHu poauHs! Ha Jlyraey» (koner [X-X B.) (Pomop 2015: 109-110). K magamy 80-x
T' B apXCOJIOTHIECKON JINTEPAType YTBEPKAACTCS TOUKA 3PEHMUS, CTEP’KHEBBIM MOMEHTOM
KOTOPOM SIBIISIETCS IIPU3HAHNE YTPO-MaAbsPCKON NMPHHAIIECKHOCTH apPXECOIOTHYECKUX
NMaMSATHUKOB KyIITHAPEHKOBCKOTO U KapasKyMOBCKOIO TUIOB, K KOTOPOW CKJIOHSIOTCS
B cBouX HccneaoBanusax B.A. Moruwisnukos, P.I'. Kyzees, B.B. Cenos u B.A. MiBanos
(MBanoB 1999: 16).

B xome nposeeHHOTO0 OMpoca xxutener 1. Kapa-SIkynoBo Ha mpeMeT 0CBEOMICHHOCTH
00 apXeoJIOrHIECKOM ITAMSITHUKE YCTAaHOBJIEHO, YTO BCE OHU 3HAIOT O MECTOHAX0XKJCHUH
ropoauina u uMeHytoT ero Kamaray (ropoa-ropa). Ilo ux MHeHHUIO, TOpOIHIIE TPUHA-
JeXAaIO0 IpeKaM OaIKup, HACSNIBIINM JaHHYIO TEPPUTOPHUIO B TIEPHO/] CPETHEBEKOBBS,
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KOTOpBIE B TIOCIIetytomieM 1 ocHoBaiH 1. Kapa-SIkynoBo. MecTHBIE XKHUTENH paccKa3aiy,
YTO TOPOMIIIE ITOCEIIAIOT HEOOIIBILINE TPYIIBI JTIOJIEH, MPOBOSIINE HA HEM HEKUeE JeH-
CTBHSI PUTYaJIbHOTO XapakTepa.

Taxum 00pa3oM, TOPOIMIIE U3BECTHO MECTHBIM JKUTEINSIM, OHM He pa3 ObIBajH Ha
MaMSATHUKE, HHTEPECOBAIUCH PE3YIbTATAMU PACKOIIOK, a TaK)Ke XPaHAT HaMsITh 00
0COOEHHOCTH JaHHOTO MecTa. HamMeHoBaHMe ropoaui TormoHuMoM ['opox-ropa o0y-
CJIOBJICHO ITOTPEOHOCTHIO HACEJIEHHS B OPUCHTAIINH B IPOCTPAHCTBE M B MAPKUPOBAHUN
TEpPUTOPUH, MPHUJIETAIONIEN K HACEJIEHHOMY MYHKTY, H SIBJISIETCS TPaIUIHEH, IIMPOKO
pacrpocTpaHEeHHON HE TOJIBKO cpeAu HapoaoB bamikoprocTaHa, HO U B LIEJIOM B Ypa-
no-TToBomkwe (Ty36exoB 2017: 128).

YIOMHHAHHE MECTHBIX XHUTEIEH O HEKUX PUTYAIbHBIX JEHCTBUSX, IPOBOJUMBIX
ITOCTOPOHHHMH JIFOABMH Ha IIIOIIAIKE TOPOAMINA, 00YCIOBIIO HEOOXOANMOCTE Ooitee
JIETaIBHOTO UCCIIeIOBaHusL. J[jist 3TOT0 OBLI IPOBE/ICH aHAK3 psijia COOOIIECTB B HanboIee
nonyJisipHO# B Poccuu conmanbHoM cetn BKoHTakTe, 4ieHbI KOTOPBIX PEeTYIIsipHO OpraHu-
3yI0T Typbl 13 Y (OBl Ha YKpeIuleHHoe ocesieHne ApkauM, ropsl Hapeic-Tay, Aym-Tay u ap.

OnHUM U3 MPUBJIEKIINX HAllle BHUMaHUE cTaio coobmectB «llyTemecTBue mo
YHHUKaITBHBIM MecTaM bamkupuny. Anmuanctparop rpymns (FO.D. 1955 r.p.) paccka-
3aJa, 94TO SIBJIICTCS OPraHU3aTOPOM ITyTELIECTBHUI 110 YHUKAJIBHBIM MecTaM bamkupun
¢ mocemeHneM CBATBIX MECT, XPHCTHAHCKUX W MYCYJIBMaHCKHX CBSTBIX HUCTOUYHHKOB
(https://vk.com/club18943725 (mata oopamienus 22.10.2017)). ITo ee muenuro Kapa-51-
KyTIOBCKOE T'OPOJIHIIIE SBIISIETCS] OJHUM U3 «MECT CHIIBI». MecTa CUIIBI — 3TO TEPPUTOPUU
JUISL TIPOBE/ICHHS] PA3JIMYHBIX TEJIECHBIX U JIyXOBHBIX MPAKTHK, MEJUTAIINHN, TPEHUHTOB,
cemuHapoB (CmmHa 2014: 211-223). UadopmaTop cauTaeT, 4To0 0COOEHHOCTh JAHHOTO
MeECTa 3aKJII0YaeTCsl B €r0 HaXOKACHUH Ha BO3BBIIICHHOCTH W HAIWYHU ITOOIH30CTH
ropsl poxHuka. [loqo6HEIMU MecTamu Ha TeppuTopHun bamkoprocTaHa, Io ee MHEHHIO,
siBIstoTest ropel Hapeic-Tay u Aym-Tay (ITonessie matepuaist aBropa (IIMA) 06.2017
(6710kHOTNR2), KOTOpBIE 00CIICIOBAHBI HAMU PaHEE B XOJIC IKCIICIUIIMOHHBIX BHIC3I0B
B 2013-2015 rr. (AxatoB, baxmmes, Ty30ekos, 2016: 33-42).

Crnenyromas rpymma «Y puMckuit K1yd Apkanm». AnmuHuEcTparop rpynms! (H.B.
(MHTEpBBIOMPYEMBIHN JaTy POKACHUS HE yKa3ai) sSBisieTcst opraHusaTopoM IlIkoms
Yumckon meauranyu, canta Apkanna Typ (http://arkaina-tur.ru (nara oOpameHus
22.10.2017). OH npakTHUYeCKH €XEHEJEeIbHO OPraHU3yeT MyTeUIeCTBUS Ha TOPOAUIIA
ApxkanmMm, Kapa-Skynosckoe, Aibamesckoe, ropy Hapeic-Tay u ap. Ilo ero mHenuro,
HOxusb1i Ypan (Y uMcKHil Kpait) SBISETCs MPapoANHON YeI0BEYECTBa, C KOTOPOH ObLI
CBsI3aH ApKauM U Apyrue ropoauina. Ha 3Toi TeppUTOpHH TPOKUBAIIH «CBSITHIE JFOID)
(aynust), KOTOpBIE B TOCIELyIONIEM OBIIIM 3aXOPOHEHbI Ha BepIInHax rop. OH cuuTaer,
YTO IMEHHO Ha TeppuTopuu FOxHoTo Ypana siBuinacs boroponuna n Bosunkia buomus.
B xone unrepsrio H.B. Taxke pacckasai, 9To OTIMYUTENEHBIME IPH3HAKAMHE CaKpallb-
HOT'O TOPOJIUINA SBIISIOTCSA:

1. ocoOsIit penabed MecTHOCTH (TOpa B BH/E KypraHa, OTACIbHO CTOSINAS IIHIITKO-

oOpa3Has ropa);

2. HaJW4Yue pOAHHUKA BOJIM3H rOPOIHIIA;

3. HaJM4He B COCTaBE MOPO/IBI TOPHI M3BECTHSKA.


http://arkaina-tur.ru
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Hanmuaue BpImenepevnciieHHBIX IPU3HAKOB MTO3BOJIMIIO EMY CETaTh BHIBOJ O TOM,
yro Kapa-SIkynoBckoe ropo/uiie sBisieTcst HEKUM CaKkpalbHBIM 00bekToM. OH cunTaerT,
YTO MAaMSTHHK SIBJISICTCSI MECTOM 3aXOPOHEHHS «CBSTHIX JIFOJIEH» (2YJIHs1) HaZ KOTOPBIMU
OBLJT MOCTPOEH MaB30JIeH (TOPOAUIIIE).

Hannbie o Mectononoxennu ropoauiy H.B. momyuaer B xoxe 6ecexn ¢ kpaeBeqamu,
03HAKOMJIEHHSI C HAyYHOH JIUTEPATypOr U OTUYETHOM NOKYMEHTALUEN, XpaHsIIeHcs B
¢donnmax Hayuanoro apxusa ¥ ¢pumMckoro nayunoro riearpa PAH. Beiexas na mecto, H.B.
OCMaTpHBAET €T0 M MCXO/s U3 CBOMX METa(pU3NIECKUX OIYIIEHH, OTHOCUT ITAMSITHUK
K CaKpaJIbHOMY MECTY WJIU K€ PSIIOBOMY OOBEKTY.

ITo ero cimoBaM, B X0Jie MOCEIICHUS MMAMATHHKOB apXEOJIOTHH UX LEJIOCTHOCTh HE
HapyIaeTcs, cOop MOABEMHOTO MaTepHraia He MPOon3BoAUTCA. OH CUHTAET, YTO PACKOIIKH
1 BBE3JI TSHKEJION TeXHUKH HapymaroT cBaTocTs Mecta (IIMA 06.2017 (6moxHOTNe2).

OnHoM U3 3a7a4 MCCIIeI0BaHus OBLIO OTpeJIeNICHHE CocTaBa y9aCTHHKOB IIpoliecca
CaKkpaJlM3alyy MaMsaTHUKA. J{Js 3TOro MpUHATO penieHne oosee TIATENbHO pOaHallH-
3MPOBATh BBIICYOMSHYTHIC TPYIIIIBL.

C nomouipio pecypca media-vk.ru - cepBUC MO3BOJISIONINI BHITIOIHUTh aHAITH3 JTF000T0
coobmiecTBa corpansHON cetit BKoHTakTe, y3HATh HHPOPMAIIHIIO O IIOIMHACYNKAX, Y€M OHH
MHTEPECYIOTCS, HAa KaKUe IPYIIITBI OHU ITOJITMCAHBI - OBUIO IPOaHATH3HPOBAHO COOOILECTBO
«IlyTemecrBue o yankansHeIM MectaM bamkupumy» (https://vk.com/club18943725 (nata
obpamenus 22.10.2017). B pe3ynpTare yCTaHOBICHO, YTO B COOOIECTBO, HA MOMCHT
npoBeneHus aHanuza (21.06.2017 r.) Bxoaunu 153 yuactHukoB. U3 HUX:

1. Tlomomoit coctaB: 90,2% xeHmuUHBL, 9,8% MyKUUHBI.

2. Bo3spactroii coctas: 1,3% B Bo3pacte 21 roxa, 5,9% ot 29 no 31 roma, 91,5%

BO3pACT HE yKa3aJIH.
3. Mecro npoxxuBanus: 74,5% npoxusart BT.Yda, 2,6% B Mockse, 3,9% B Topomax
Hedrexamck, Oxrsa0prckuit u Canasar, 19% MecTo npoknBaHus HE YKa3allu.
4. Cewmeitnoe nosoxenue: 1,3% BmooOineHsl, 5,2% He KeHaThl/HE 3amyxeM, 7,8%
JKEHAThI/3aMykeM, 85,7% CeMeHHOE MOIOKEHHE HE YKa3aJIH.

5. Texymras qesTebHOCTh YIaCTHUKOB: 46,4% He ykazanu, 40,5% crynentsl, 13,1%

paboTaror.

6. HawmOonee nomyssipHbIe COOOIIECTBA B COLUATIBHBIX CETSX, B KOTOPBIX COCTOSIT

yuactHUKH rpynisl: 1) «HoBoctr Y ¢ 1 Pecniybnuku bamkoprocran» (47 4en);
2) «Jlyumme cruxu Benukux no3tos | Jluteparypa» (31 ven.); 3) «IlleneBpsl Ky-
muHapum» (31 gen.); 4) «Maen nuzaiina uarepbepar (30 yen.); 5) «I30Tepuxar
(30 gen.); 6) «Ilcuxomnorust oTHOIEHUI» (28 yen.); 7) «1llleneBpsr pyxoaenus»
(28 gen.); 8) «MuTepecHas Y da | apuma u HoBocTm» (27 wen.); 9) «aen Bamero
nomay (26 gen.); 10) «YUMMY - myumme penents (26 gei.).

Taxum 00pazom, mozasIstoNIee OOITBITMHCTBO YIAaCTHUKOB TPYIIIEI AEBYIIKH 1 )KEHIIUHBI
CpeJHero Bo3pacra, IpoxkuBatonye B Pecriyoimke bamkoprocran, HHTEpeCyoIuecs mos-
3MeH, 330TePUKON U BEJICHHEM JIOMAIITHETO X034HCTBA (pyKOAENne, HHTephep, KyIHMHAPHS).

B pesynprate ananmza rpynmsl «Y QEMCKHAN KITyO ApKanM» yCTaHOBJIEHO, YTO Ha
MOMEHT TpoBeaeHus uccienoBanus (21.06.2017 r.) B Hee Bxoamnn 248 aKTUBHBIX
y4acTHHKOB. VI3 HUX:
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1. Tlonosoi coctaB: 83,9% >xeHuuHbl, 16,1% MyXUUHBL.

2. Bospacthoii coctaB: 4,8% B Bozpacte ot 27 1o 30 iet, 2% - 45 net, 2% - 64 rona,
91,1% Bo3pacT He yka3aiu.

3. Mecro npoxusanus: 64,9% B r.Ya, 3,2% B Cankr-IletepOypre, 2,4% B T.
Mockse, 2% B Crepnuramake, 2% B Habepexusix UenHax, 25,4% He ykazain.

4. CewmeiiHoe ToNOXeHNe:4,8% He keHaThI/He 3aMmykeM, 14,1% jxeHaTbl/3aMyXKeM,
81% He yka3amnu.

5. Tekymas neareiabHOCTh ydacTHUKOB: 38,3% He ykazanu, 42,7% ctyneHTsl, 19%
paboTaror.

6. Hawubonee nomysipHbie COOOIIECTBA B COLUATIBHBIX CETSX, B KOTOPBIX COCTOSIT
y9acTHHUKH rpynnsl: 1) «330tepukay» (71 gen); 2) «Hogocmu Yot u Pecnyonuku
Bawxopmocmany» (67 uen.); 3) «nen nuzaitna uHTephepa» (61 wen.); 4) «A
xouy...» (60 uen.); 5) «IIpennasnauenue 66T XKenmunor / valyaeva.ru» (54 gen.);
6) «3akonsl Cuactimsoit xu3au TopcyroB O.I'.» (53 gen.); 7) «nen s TBOp-
9YecTBa U MOAAPKOB CBOUMH pyKaMu» (49 uen.); 8) «PomaHTHKa U IeKOp CBOUMHU
pykamm» (49 den.); 9) «Booxnosenue.» (48 gen.); 10) «IlIkoma pemonta (47 uen.).

Ilo cpaBHeHnuto ¢ rpynmnon «llyremecTBue o yHUKaJIbHBIM MecTaM bamkupumn» B
coobmecTBe «Y QUMCKHUH KITyO ApKanM» HECKOIBKO OOJIbIIIe KOJMYECTBO MY>X4rH 16%,
HO OOJIBIIMHCTBO, COCTABIISIOT JIEBYIIKH 1 JKEHIMHBI CPEAHETO BO3PACTa, MPOXKHUBAIO-
mye B ropoaax Pecy6inku bamkoproctan, HHTEpeCyIONHecs 330TEPUKON U BeICHHEM
JIOMAIIIHEro X03SMCTBA.

IIpeobnananue B uccieoBaHHBIX HaMu VHTEpHET coolIecTBax KEHIMH, CKOpee
BCETO, CBA3aHHO C MX BBICOKOH PEITMTHO3HOCTHIO, BBHIY 0COOO0T0 IICHX03MOLIMOHAIBEHOTO
1 pusnonorugeckoro cocrosHus (Psa3anoBa, Muxanesa, 2011: 24) ITo MEEHHFO poccHTI-
CKHX HCCIIe/IOBATENEH, XKEHIINHBI TOPa3Io0 Yalle, HeXeIH MYKUHHBI, II0CEIIAI0T EPKBH,
COCTOSIT B TaK Ha3bIBAEMBIX CEKTAaHTCKUX OOLIMHAX M IOJIBEPKEHBI CyEeBEPUsIM — BEpE B
3HaXapcTBO, rajaHue, BOPOXKOY, MPUMETHI, Cy 160y, IIPOPOUECKHE CHBI, TYPHOM CIJIa3 U
T.11. (Ps13anHOBa, Muxanesa, 2011: 36).

Cx0KecTh cocTaBa y4aCTHUKOB U MHTEPECOB (YIaCTHE B OAMHAKOBBIX COOOIIECTBAX),
BBIABIICHHAS B XOZI€ aHAJIM3a IPYIII IPEIONPEACTHIa IIPOBEICHHUE aHAIN3a Ha TIPEIMET
TiepecedeHus! ay JUTOPHH.

C momomipio pecypea publer.pro ycranoBiieHo, 4To 70 4ETOBEK COCTOSAT B 00CHX
rpymmnax, 4YTo B IPOIEHTHOM COOTHOIIEHUHU cocTaBisfeT 23,3% aynuTopuu Ipymmsl
«Y dumckunt kiry6 Apkaum» u 35% rpynns! «IlyTemecTBie o YHUKaIbHBIM MECTaM
Bamkupuny».

[onseprayThie aHANMN3Y TPYIIIHI B COLMAIBHBIX CETSAX SBISIOTCS JINIIb HEOOIBIIUMHA
co00I1IeCTBaMH, IPE/JIaralolIMH [Ty TEUIECTBHS 10 YHUKAILHBIM MecTaM FOsxHoro Ypana
C MOCEIEHNEM «MeCT CHIbI». Ecin panee opraHu3yemble Typbl OrpaHUYHBAIUCH JINIIb
HIMPOKO M3BECTHBIMU OOBEKTaMH, TAKMMH Kak mocejieHue Apkaum, ropa Hapsic-Tay
U JIp., TO B OCJIAYIOIIHE TO/Ibl HAOIOAAETCS TCHACHIIMS BOBJICYCHUS B «CAKPAJIBbHYIO
cdepy» HOBBIX apXEOJIIOTHUECKUX 00BEKTOB. DTOT IPOLIECC UMEET PsIJ] HETAaTUBHBIX MO-
MEHTOB, B IEPBYIO OYEPEIb CBA3aHHBIX C HAPYIICHUEM LIEIOCTHOCTH apXEOJIOTHYECKOTO
namaTHuKa. B.A. [IlHnpensmMan oTMeEUaeT, 9To «MECTO CHITBD» HEZOJITO COXPAHSET CBOIO
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NepBO3AaHHyI0 YucTOTy. COo BpeMeHeM HOBBIC BEPYIOIINE HAUMHAIOT €ro 00XXHBaTh,
yCTpauBasi TaM caMble Pa3HOOOPa3HbIE PUTYaIbHBIE COOPYIKEHHS - OT 04aroB-KEpPTBEH-
HHUKOB U BBUIOKEHHBIX U3 KaMHEH 3HAKOB JI0 ACPEBSIHHBIX HJIOJIOB U JJaXKe PUTYaIbHBIX
TUTOIAI0K, 0OHeceHHBIX pBaMu u BaidaMmu (Iaupensman 2015 6: 84). B 2013-2016 rr.
Ha psizie 00BEKTOB apXEOJIOTHUECKOTO HACIEAMsI HAMHU TakXKe ObLUTH 3a(hHKCHPOBAHEI Ha-
PYIICHHS HETOCTHOCTH KypraHOB, CBSI3aHHbIE C ONBITKAMHI BOCCTAHOBIICHHUS] KAMEHHBIX
BBIKJIaJIOK MIIM HACBITIEH, COOPY>KEHNEM Y OOBEKTOB HEOOIIBIINX 000 U3 KAMHS, BRICOTOH
ot 0,3-0,5 M, opuenTHpylomuX KomIuiekc Ha Kaaly, HeCaHKIIMOHUPOBAaHHBIX YCTaHO-
BOK MaMSTHHUKOB, Orpaj U Jaxe crpoutesnbecTBo MeuetH (Ty30ekos, baxmmes, 2013:
101; Ty36ekos, baxmmmes, 2015: 103-107; https://vk.com/naukaiputeshestviya?w=wall-
145781898 75%2Fall (22.01.2018.). [Topo# npecTaBUTEIN HOBBIX PETUTHO3HBIX JBH-
KEHUH HE OTPaHMYMBAIOTCS NPE0OPa30BAaHUAMH «MECT CHIIBD), a TOTOBBI KapIUHAIBHO
nx nepecrpouts. Tak, HanpumMep, Ha Kpomiiexe AXyHOBO (1. AXyHOBO, YYaJTHHCKUH
paiioH, Pecrry6mnmka barmkoprocran) B Ho4b Ha 24 okTs10pst 2010 r. HEM3BECTHBIMU OBLIH
pa3pyIeHsl 5 MEHTUPOB. X (hparMeHThI ObLIH BBUIOXKEHBI B BHIIE IEPEBEPHYTOT'O KPECTA,
B MeCTe IepPeCceUCHHUs INHIHM KOTOPOTO OBLIT PacIioioKeH HeHTpanbHbIN MeHrup Nel. B
YCIIOBHOM IIEHTpE IUIOMIAJKN MaMATHHKA OblJIa HauepyeHa MEHTarpaMma, Ha KOHIaX
IISITH €€ JIy4er pacioiaralnuch OKpy>KHOCTH. Ha HeKOoTOphIX )parMeHTax pa3pymeHHbIX
MEHTHPOB (PMKCHPOBAIUCH CIIE/IBI KPOBH, UTO SIBIISIETCS,, BO3SMOXKHO, CBUAETEIHLCTBOM
xeptBonpuromenuit (baxmmes, Padgukosa, baxmmesa, 2010: 14).

BBIBO/IbI

1. Ha mpumepe Kapa-fxynosckoro ropoauia nokasaHa ojHa U3 MOJeNeH cakpa-
JM3alUH apXeOoJIOTUYECKOro MaMsATHHUKA ITOoceIeHuecKoro Tumna B [Ipuypanse B
Hacrosuee Bpems. [Iponecc mocTpoeHus MOJIETH COCTOUT U3 HECKOJIBKHX JTaIlOB:
a. Ha OCHOBE CYO'bEKTHBHBIX OIIYIICHUH HHUIUATOPOM IpoIiecca BEIOUpaeTcs

apXeO0JIOTHIECKUH MaMATHHK

6. cozmaercs «IereHaa», YaCTHIHO OCHOBAHHAS HAa HAYYHBIX IaHHBIX 00 00BEKTE
WM WHGOPMAIMU MTOJYYEHHOHN OT KpaeBeIOB M NPEUIaraeTcsl yyacTHUKaM
coobuiecTsa.

B. YYaCTHHKH COOOIIECTBa, 00bEINHEHHBIE BOKPYT XapU3MaTHYHOTO JIU/EPa,
TUPXHUPYIOT MOJyYEeHHYIO HH(OPMAIIHIO, B PE3YJIbTAaTEe YEro MOSBISAETCS
HOBBIF CaKpaIbHBIA O0BEKT

2. TIpoBeneHHBIN aHATN3 COOOIIECTB B CETH VIHTEpPHET MO3BOJIMII YCTAHOBUTD, YTO
OOJIBIIMHCTBO YYaCTHUKOB IPOLIECCa CaKpaTM3aliy OyTydr TOPOACKUMH JKHTEIIMI
SIBISIFOTCST HocuTessimu uddysHo penurunoznocta (Chipriani 1988: 28-29) unun
«6emHOM Bepb» (OmnmTerH 2013: 28), HMEIOT IKIIEKTHYECKUI HA00p OOBEKTOB
BEpbI, CPEIU KOTOPBIX MOTYT OBITh OJJHOBPEMEHHO U SIUHBIA XPHUCTUAHCKUM/
MycynbMaHCKu# bor/Amax, u 3apaTymrpa, ¥ apud, U IpovHe.

3. OtcyTcTBHE HAyYHBIX JAHHBIX O MAMATHUKAX apXCOJIOTHH U CBEJCHUH O IIPOBO-
JVIMBIX YYEHBIMH HCCIIEIOBAHUSIX, ITMPOKO OCBENIAEMBIX B MEANATIPOCTPAHCTBE,
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MIPUBOJNT K TOMY, YTO CPEAN HACEJICHUS, PACTIPOCTPAHSIOTCS 3aBEIOMO JIOKHAS
n HeoObekTHBHAs MH(opManus. Ha ocHOBe MOJOOHBIX JaHHBIX PSJIOM C apxe-
OJIOTUMECKHMHU O00BEKTaMH CO3/Ial0TCsl HOBBIE MAJIOMHHYECKHUE MapIIPYTHI U
IeJIbIe KOMIUIEKCHI TOKJIOHEHNUS (00yCTPOEHHBIE POJHUKH, KYJIBTOBBIC 3JaHUS
U COOPYKECHHS).

4. BxioveHHE HOBBIX, HE UCCIICIOBAaHHBIX B ITOJHOW Mepe apXEOoJIOrHYeCKHX 00b-
€KTOB B chepy MHTEPECOB MPEACTABUTENCH HOBBIX PEJIMTHO3HBIX JBIKCHUHN U
MOCIIEAYIOIIAst UX MOIYJISIpU3anysl BeAET K JOIOJHUTEIFHBIM aHTPOIIOTEHHBIM
Harpy3Kam Ha MaMsATHUKH, YTO 3a4aCTyIO BBIPAXKAETCsl B 3HAUUTEIEHOM IPe00-
pa3oBaHHM KaK CaMOT'0 MaMATHHUKA, TaK U €r0 OKPYKCHU, a B Kpaf/lIHI/IX ciydasax
MOKET IPUBECTH K €T0 IIOJIHOMY Pa3pyLICHHIO.

CTHXUIHOE YBEIWYCHUE «CAKPAJIbHBIX OOBEKTOBY» M BKIIOUEHHE B MX COCTaB ap-
XEOJIOTHYECKUX MaMSTHHKOB, CBS3aHO KaK C BO3HUKIINMH INI00aIbHBIMU IIPOOIeMaMHu
COBPEMEHHOCTH, TaK U C IIPOAOIDKAIOIIUMIUCS B HAllleW CTpaHe KPU3UCHBIMU SBIICHUS-
MH B DKOHOMHYECKOHN U COIHAIbHO-TyX0BHOM cepax. [Iposeaernnie B 2013-2017 rr.
ncciegoBanus Ha Teppuropun FOxuoro Ypana (Ty30exoB, baxmmes, 2014: 142-147;
Tyz6exos, baxmmes, 2015: 103-107; Axaros, baxmmes, Ty30exoB, 2016: 33-42) mokazanu
KpaiHIOI HEPaBHOMEPHOCTh PacIpeAEIeHHs «CBATHIX MEeCT» (OOJIBIIMHCTBO CKOHIICH-
TpupoBaHO B bamkupckom 3aypanbe), 4To CBUAETENBCTBYET O CYIIECTBOBAHUU CBA3U
MEXy BO3HHKHOBEHHEM HOBBIX CaKpaJbHBIX OOBEKTOB C COIMATHO-3KOHOMUYECKUM
MOJIOKEHUEM M ATHUYECKON caMoujeHTH(UKaluel HaceneHus. JIrou, KoTopble He
MIOTY4al0T OTBETHI Ha 371000 JHEBHBIE BONIPOCHI IOBCETHEBHON KU3HU B TPaJIUIIMOHHBIX
PETMTUSX, IBITAIOTCS HANTH MX B ApXaWYHBIX ITACTaX PEUTHO3HON Ky IbTypsl (FOHycoBa
2015: 114), nu e B HOBBIX PEIUTHO3HBIX JBIDKCHUSX.
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THE SITE OF AN ANCIENT SETTLEMENT NEAR KARA-
YAKUPOVO VILLAGE IN BASHKIRIA AS A NEW OBJECT OF THE
SACRALIZATION OF AN ARCHEOLOGICAL SITE
AINUR I. TuzBEKOV
SO
Started in 2013, work on the project “Archaeological sites of the Southern Urals
as objects of sacralization” allowed the staff of the R.G. Kuzeev Institute for
Ethnological Studies, Ufa Scientific Center of the Russian Academy of Sciences,
to identify several dozen archaeological sites bearing some sacralization signs.
This is often expressed in the form of carrying out all sorts of rituals, tying rib-
bons, scarves, and offering coins and other symbols. From one year to the next,
an increase in the number of such facilities is recorded in the Southern Urals.
Information about the monuments, initially known only to archaeologists, is
given wide publicity, then it becomes a “brand” used by adherents of new reli-
gious movements, as well as by representatives of traditional religions. Studies
conducted in 2013-2016 have made it possible to establish the extreme uneven
distribution of “holy places” within the region and to identify some sacral loci
that formed mainly around individual burial mounds and burial cemeteries. In the
last two years, the process of the sacralization of fortified settlements has been
recorded by scientists, which encouraged studying these processes in more detail.
In this paper, as in the case of the Kara-Yakup settlement, the epic monument
of Karayakup culture, the process of the formation of new sacral spaces around
the settlement sites in the Southern Urals is examined. The studies we conducted
(field studies, analysis of scientific literature and groups in social networks, etc.)
made it possible to trace the process of the formation of sacred ideas about a site,
identify the main initiators and participants in the process, and also determine the
negative consequences of this phenomenon, which in turn allowed us to single out
one of the models of sacralization of the fortifications of the epochs of the early

Iron Age and the Middle Ages in the Southern Urals.

Tuzbekov Ainur I., Candidate of Historical Sciences, research fellow, R.G.
Kuzeev Institute for Ethnological Studies, Ufa Scientific Center of the Ru-
ssian Academy of Sciences, K.Marx st, 6, Ufa, Republic of Bashkortostan,
Russia, tuzbek.80@mail.ru
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DTHUMOJIOTHS KapIaTCKOYKPAMHCKOTO
MudoHuMa Yyeaticmep

——— MakcuMm A. JOrokun

The author suggests a new etymology for the mythonym Cugaister known in the folklore
of the Carpathian Ukrainians.

KEYWORDS: Cugaister, Ukrainian language, Carpathian dialects, etymology, mytho-
nym, compound name

B CYCBCPHBLIX IPECACTABJICHUAX KapIIaTCKUX YKPAUHIEB BCTPEUYACTCA IIEPCOHAXK IO UMCHU
Yyearicmep, pon. -cmpa (Bapuantel — Yyeavicmup(v), Yyeaiicmpun, Ouyeaticmep, Hy-
2ati; B pa3HbIX TOBOpaX HA3BIBAETCS TAKXKE J1iCOBULL YOL08IK, ico8uli 0i0 U TIPOCTO 0i0,
2ati, HOYHUK, 0i0bK0), He U3BECTHBIN APYTUM CIIaBIHAM. B myOmKkausax GoabKIOPHBIX
TEKCTOB M HAyYHOH JIUTEpaType 3TO Ha3BaHME IMHUIIETCSI TO C OOJIBIION, TO C MAJICHEKOH
OYKBBI; TAKUM 00pa3oM, €ro JMHIBUCTHYECKUH CTAaTyC (PUHAIEKHOCTD K alleJUIsTHB-
HOMY HJIH [TPOIPHATIEHOMY CJIOIO JICKCUKH) HE BITOJIHE siceH. MBI Oy1eM paccMaTpuBaTh
Yyeaticmep Kak UMs1 COOCTBEHHOE.

CornacHo OOJBITUHCTBY MPENCTaBICHUN, Yy2aticmep — OPOISIIUI IO JIeCy TOJIBIH,
TyCTO 00poOCHIHA BOIOCaMH (MIJTH HOCSIIUH OETYI0 OIEkKAY) CTAPHK OTPOMHOTO POCTa
(“BuCOKUM, K cMepeKa’), HHOT/Ia OJTHOHOTHH, KOTOPOMY HUKTO M HUYTO HE CIIOCOOHO
HaBpeauTh. Hexorma oH ObUT OOBIYHBIM YEJIOBEKOM, HO, IIPOKIIATHIA CBOMM COCEIOM 32
HNPUYMHEHHBIN TOMY Bpell, 00peueH Ha BeYHbIE CKUTaHus. Yyeaticmep OXOTUTCS Ha OrIac-
HBIX JUJIS JTFOJIEN KEHCKHUX JyXOB — MaBOK — M MOEJAET UX. Y HEro BecElnblil HpaB, OH
Tr0OUT TaHIIeBaTh U 1eTh. [ yenoBeka He onaceH. MHorna Yyeaiicmpa MpeacTaBIsuIz B
BHUzE BeTpa, Buxpst. OCHOBHBIC 4epThl 00paza Yyzaiicmpa COBIANAIOT C IIPEACTABICHUIMH
0 JIeTIeM, MOBCEMECTHO PACTIPOCTPAHEHHBIMH Ha BOCTOYHOCJIABSHCKON TEPPUTOPHH 1
OTJINYAIOLIMMHUCS CPAaBHUTEILHON OJJHOPOAHOCTHIO; TABHEHNIIHE TTapalIeNy — CepOCKH
sechux v ap. (em.: XKarsoporok 2006: 645; Xo063er 2002: 189—191; Ilanak 2002: 170-172;
Toxapes 2012: 79-83 (6e3 ynomunanus oopasa Yyeaiicmpa); Kymumh et al. 1970: 207).

Hapgexnast sTumornorust MupoHnMa oTcyTcTByeT. Ero cpaBHmHBamm co cias. *cuga
‘3acama, cTpaxa’, YKp. AUaN. yyeu ‘CTOPOXKEBBIC Ka3alKue OalrHu’, yyea ‘KapraTcKas
HaIMOHAJIbHAsT BEPXHSS O/1eXKa’, Yy2uio ‘eCTECTBEHHAs NPOTOYNHA B KaMHe’, yyed
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‘myraino, Tpyc’ H eaicmp ‘aucT’, 0JHAKO BCE 3TU COMOCTABICHHS HE COOTHOCATCS C U3-
BECTHBIMH UepTaMu o0paza Yyeaiicmpa M collepKaHHEM IOCBSIIICHHBIX €My OBIITHYEK.
[Mosxainyit, TONbKO cpaBHEeHUE ¢ *Cuga ‘3acana, cTpaka’ MOYKHO OBLIO OBI CBS3ATH C
3acaiaMH, KOTopble Yyeaticmep ycTpauBaeT Ha MaBOK, OJHAKO BTOPasi 4acTh IPH ITOM
OOBACHEHUH OCTAETCs HESICHON; KPOME TOTO, 3TO 3HAUCHUE HE 3aCBUAETENHCTBOBAHO Y
JTAHHOTO CJIOBA B 3aIIaJJHOYKPANHCKHUX TOBOPAX (CM. HIDKE).

Ha nam B3z, Hanbosee BEpOSTHO paccMaTpuBaTh HazBaHHue Yyeaticmep Kak Cio-
KEHUE, IPUHAJIeKalee K IMIEPaTHBHOMY THITY, XOPOIIO U3BECTHOMY B CJIABSIHCKOM
OHOMACTHKE — KaK aHTPOIIOHUMHH, TaK U TOHOHHMUH, a TaKxke (4To Haubosee OJIN3KO K
MIPEAMETY HaIIEero pacCMOTPEHUS ) TEOHUMUH, CP. Jp.-pyccK. /Jaxcb60eb U, BO3MOXKHO,
Cmpuboewb (coraacHO HEKOTOPBIM STHUMONIOTHAM). [lepBast gacThk mpeacrasisier cooom
(hopMy HOBEIUTENHEHOTO HAKJIIOHEHHS IJ1aroia *cugati (C TeM e KOPHEM, UTO U YIIOMsI-
HyTO€ *Cuga): ueml. ¢thati ‘moacreperarh, NOAKUIATh, IPHCTAILHO CMOTPETh, HETEpIIe-
JIMBO JKIaTh; BUIHETHCS, TOPYATh , Couhati ‘“TOpUaTh, BEIIABATHCS; T1a3€Th’, qUal. cuhat
‘OIS IBIBATH (HAIIPUMEP Yepe3 3aMOYHYI0 CKBOKHHY ), T1a3eTh’, cuhat ‘KpacoBaThes’,
Cohat ‘MOHKUIATH; TIIA3€Th, TYTIO CMOTPETH; BBIIABATLCS, BRITJISABIBATE , Cuthat ‘“To xe’,
¢that ‘TAHYTBCA 32 4eM-THO0’, CIBI. Cuhat ‘BHITISIIBIBATE’ B €T0 HCXOAHOM 3HAUCHHH
‘BUJIHETHCS], TOPYATh, BBIABATHCS , COXPAHUBIIEMCS (IPUYEM B Ka4eCTBE €IMHCTBEH-
HOTO) ¥ B 3aI1aIHOYKPANHCKUX JTNAJIEKTaX, Cp. MOJIeC. ¥yea ‘Topa 0e3 pacTUTEILHOCTH,
TYLYJ. yyea ‘BblKa (Tomorpaduueckuit 3Hak)’ (DCCS 1974—: 4 130; Herpuu 2008:
184); Takum 00pa3oM, 3Ta OCHOBA XapaKTepU3yeT HauOoJiee SIPKYI0 OTIIMYUTEIbHYIO
YepTy BHEIIHETO 00mmKa Yyeaticmpa — ero BeTUKaHCKUH POCT.

Bropyto gacTe croBa Mbl TOHUMAaeM KaK ycedeHHYyI0 GpopMy ciaB. *stryjb ‘naas no
OTITY : AP.-PYCCK. CMPbiU, P, PYCCK. crpoil ‘IS 10 0TIy, AWAJL. ‘KaJieKa, HUIIUH
CT.-yKp. *cmpuuxo, ykp. nuain. cmputi, cmputiko, cmpuk, [ct.-]onp.[, nuan.] cmpuuii,
cepO.-1icnaB. cmpolu, OONT. CIMPUKA, CMPUKO, C.-XOPB. CIPUKO, CMpliYy, CIIOBEH. Stric, eIl
stryc ‘s, Ky3eH’, CIBIL. Stryc ‘s’ , ONbCK. Stryj, B.-yX. tryk ‘Opat otia’ (Pacmep
1996: 111 78; CC-YM 1978: 11 394; CYM 1978: 9 769), 94To SBASETCS TUITUIHBIM JJIsI
CJIaBSIHCKUX S3bIKOB TAOYHCTHYECKUM HaUMEHOBAaHHEM, CP. IT0 OTHOLIEHHIO K TOMY JKe
00BEKTY OJyIIEBICHUS HOJIBCK. JUANL. Siryj ‘Jec’, a TakKe ‘Tedb (B A3bIKE BapIIaBCKUX
MIEYHHUKOB)’, B CEMAaHTHYECKOM OTHOIICHHU — YKp. Iuall. (TYIYJ.) )UKo ‘MEIBeab’
(ymensbII. 0T gyt (IpCit. *ujv)  msast o Matepu’), pycck. quai. (cuMoO.) ds0urwl pebsma
‘110 CYEeBEPHBIM MPEJCTABICHHUSIM — XU, XKHUBYIIHE B OaHe’, (KalIyxK.) 04010xHa ‘NHUXO0-
panka’; cp. Takxke osp. [{éys ([ioysn), nepconnduxarnys gera (SGP 1907: V 248; CY A
1958: 1259; CPHI" 1965—: 8 306; 3ainikoycki, Canpko 2004: 541). CemaHTHKE BTOPOM
YaCTH HE IIPOTUBOPEUNT U HANMEHOBaHuEe Yyzaticmpa B HEKOTOPBIX TOBOPAxX 0i0, 1icosull
0i0, ecIi IPUHATH BO BHUMaHUE AUAIEKTHOE YIOTPEOIeHUE 3TON JIEKCEMBI B 3HAYCHUH
‘IS CT.-YKp. 0B0% ‘s (110 0TIy Wuid o Matepu)’, 1495 r., ykp. nuan. (JieMk.) 0io,
0bi00 ‘MY TETKH , IOJIbCK. dziadko ‘asns (1o oty wim o Marepu)’. Haunnas ¢ XIV
B. CJIOBO CHIpbli yTPAYUBAIOCH B IPEBHEPYCCKOM SI3bIKE, COXPAHUBILUCH JIUIIb B 4ACTH
IOT0-3aIlagHBIX TOBOPOB yKpamHcKoro s3bika (CC-YM 1978: 1 337; Tpy6aues 2008:
111-113; SP 1974-1995: 111 114n). HeycTOMYHBOCTB TIIACHOTO MTOCIIEIHETO cilora B Yy-
eaticmep, -cmpa, Yyzaticmup(v) TTO3BOJISET IOITYCTHTH €TI0 BTOPHYHOE, STIEHTETHYECKOE
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MIPOUCXOXKCHHE, CP. aHATOTHYHO CT.-01p. Cunveecmep (B Jlutse), 60mr. Cungecmep
(bipsuta 1966: 148; WiueB 1969: 449) u mox.

Mudonum Yyeaticmep COOTHOCUTCS C APEBHEN aHTPOIIOHUMHUYECKON MOJEIBIO
CIIO)KHBIX MIMEH C MMIIEpaTUBHON (OPMOH IJ1aroja B MEPBOM YacTU M OCHOBOM -Si7Yj
— BO BTOPOM, IIPEACTaBICHHON B JIPEBHETIONBCKOM SI3BIKE, KaK ObI KOIMPYET €e, 4YTo,
BKYIIE C JIEKCUKO-CEMaHTHUECKON apXamdHOCTBIO €T0 NMEepBON YacTH (raaron *cugati B
KapIIaTCKMX TOBOPAX HE 3aCBU/ICTEILCTBOBAH, TOT/IAa KaK CIIOBO CIMpUll, TAKXKE apXandHoe
JULSL TUTEPATYPHOTO S3BIKA, IIPEACTaBIeHO (CM., Hanpumep, [limam, ["amac 2005: 184)),
CBHJIETENILCTBYET O €0 PaHHEM IPOUCXOXKJICHUH, BOIIPEKU BBICKa3bIBaBIIEMYCSl MHE-
HUIO, YTO BOSHUKHOBEHHE 3TOI0 UMEHHM CBSI3aHO C MUT'PALMOHHBIMU Ipouieccamu X VII—-
XVII BB. (cm.: KobmmsHeskmit 1980: 45): cp. Lelistryj, 1065 r. : npcn. *leleti, leléjati
‘kavats|, nepen. nenesats|’; Sulistryj, 1136 r. (cp. Taxxke Sulistryjewice, Sulistryjewo,
HE CyIIECTBYIOUIEE HBIHE CEJI0 B I0)KHOW YacTH JIpeBHET0 Ma30BEIIKOro BOEBO/ICTBA,
u3BectHOe ¢ 1408 r.) : mpcei. *suliti ‘cynuth, odemars’; Zdzistryj, 1312 1. : npci. *jvzdeti
‘YCTaHOBMTB; CJIENIaTh, COBEPIINTE; Zelistryj, 1136 r. n mosanee : npcn. *Zelati, *Zeléti
“xenars’ (SSNO 1965-1972: 111 240, V 253, VI 309, 362; Bijak 2001: 199; SEM 2000:
143, 295, 367, 374).

W3 3acBuieTebCTBOBAHHBIX (B T. Y. JIUIIb B TONOHUMUH) (JOpM 3THX MMEH BHICH
PETYISIPHBIN XapaKTep TaKOTro yCEYEeHUs JEKCEMBI *s#7yjb, BRICTYNAIONMEH BO BTOPOH
yacTH ciaoxxeHuit: Sulistrowa, ceno B Kpocuenckom nosere, Sulistrowice, ceno B ObIB-
nrem Benasckom yesze Pagomckoii ryGepunn; Zelistrzewo, ceno B 3ananuoit Ipyceuu
(BeiirpoBckuii OBET); HEPEIKO BCTpeyaeTcst U OOubInas cTeneHp yceuenus: Dalesta,
1280 r. < Dalestryj, 1204 r.; Domast, 1244 r. < Domastryj, 1393 r., wmu Domastoj,
1443 r.; Sulist, XV-XVI BB.; Zdzistek (Zdzistko), 1334 1. (SG 1890: XI 573; Ketrzynski
1879: 47; SSNO 1965-1972:1452, 506, V 253, VI 309). YUacTuuHOE yCcEUCHHUE MTOCTIIO-
3UTHBHOT'O KOMIIOHEHTA BOOOIIIE SIBJISIETCS] OJJHUM M3 OCHOBHBIX CLIOCOO0B 00pa30BaHUs
THIIOKOPUCTHYECKUX (OPM JIBYUJICHHBIX HMEH B CIIaBSHCKUX si3bIKax: Tak, M. O. lemuyk
(1988: 55) npuBoaUT cTapOyKpanHCKUE aHTPOIOHUMBI Cynums < Cynumupsv, Paouss <
Paousoii, Paoo6v < Paoobyov u nip.

B donpknope 3ToT MUGOHNM HAXOIUT CTPYKTYPHYIO Tapaiiesns, Hanpumep, B (110)
Kamueopouiex, IeEpCoOHaX 0OIIEH sl BCEX BOCTOYHBIX CJIaBSH OZIHOMMEHHOM CKa3KH (YKp.
Komueopowxo, onp. Kayieapowax, [lakayiecapowarx, Kayieapowsinka) (Hapoassie pyc-
ckue ckaszku 1984:1205-214; Cemunitouka 1990: 23-30; Benapyckast... 2003: 208-224).

Hus crpaturpaduu Muponuma Yyeaiicmep CyIIECTBEHHBIM SIBISETCS TaKKe TO
00CTOATENbCTBO, YTO JIUIIb B APEBHEH OHOMACTHKE MBI BCTPEYaeM HMMIIEpAaTHBHBIC
CJIO’KEHUSI C TIOCTIIO3UTHBHBIM KOMIIOHEHTOM, 0003HAaYaloNM CyObeKTa JIEHCTBHS,
Ha3BaHHOTO B IIEPBOH YacTH (yIOMSHYTHIH BbIIIIE TCOHUM /adcb002b, TOOHUMHYECKUH
THI *ZVvbnigords (1p.-pyccK. 36entzopods (HEOTHOKPATHO), MObeK. Zmigrod (B. Ta-
UIMIKHIR), ¢.-XOpB. 36onuepad (P. lerr) (Taszycki 1947; Zett 1976)) u ap.), Torna kax
XPOHOJIOTHYECKU 00Jiee MO3HHUIA CIIOH OHOMAaCTHYECKON JIEKCHKH, KaKUM SIBIISTIOTCS
(amMuIIMH, 3HAaET TOJIBKO OOBEKTHBIE KOHCTPYKIIMU TAaKOTO THIIA, CP. CTAPOYKPAUHCKHE
3akapnarckue hamuanu Bapusoda, I nodocuwkypa, lomuxawa, Ckopuunoza, Tpacuxeycm
(Uyuka 2005: XXVII).
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Brpouem, hopmMaabHO BO3MOXKHO TaKKe OOBSICHITH MEPBYIO YacTh MU(OHNMA KaK
CYLIECTBUTEIbHOE C Cy(DPHUKCOM *-jb — BapuaHTOM cyddukrca *-é&jb/*-ajb 111 UMEH
OT IJIar0JIOB ¢ OCHOBOM Ha -a. B 3TOM cilydyae oHa HaXOJUT COOTBETCTBHE B 3aniemail
3annemauu, nepconax pycckoin ckaszku “Msan Typteirun” (bubnuorexa... 1988: 301).

Eme ogHa BeposATHas c10BOOOpa30BaTeNIbHAS Mapayjienb (TakKe JOMyCKaroIas
JBOSIKYIO MHTEPIPETAINIO TIEPBOM YacTH) — Ap.-pycck. Kumaii-20poow, Ha3BaHUE OJ-
HOTO M3 palioHOB MOCKBBI, KOTOpOE MPEACTABISIETCS 1eJIeCO00Pa3HBIM CBS3BIBATH C
npen. *kytati (?): B.-myx. kita¢ ‘3ammmiarte, ykpeiBath® (cp.: “Hassanme Kuran-ropon
NOSIBUIOCH B 1535 1., Korza B 1ensix 000poHsl Bennkoro mocaja ero Hagaau 0OHOCHTh
xopo1ro ykpereHHon creHoi” (Cmonuukast, ['opbaneBckuit 1982: 17)), 6ap. auai.
Koimaysb ‘BeIKauMBaTh Mex 13 coToB’ (DCCS 1974—: 13 280); cp. Taxxke ykp. Kumaiico-
poo, ceno B Kamenen-Ilogonbsckom parione XMeIbHAIIKON 001acT, m3BectHOE ¢ 1607
r. (Ictopis... 1971: 360).

Takum 00pazom, Halla 3TUMOJIOTHS MOKET OBITH 0OOCHOBaHA KaK C TOYKH 3PEHHUS
COOTBETCTBHSI Ha3bIBAEMON PEasIiM, TaK U B S3bIKOBOM OTHOLICHHH, TOCKOJIBbKY OOHa-
PY’KHBAET B CIIaBSHCKHX SI3bIKaX MHOTOUUCIICHHBIE TIAPAJUIENH, OTHOCSIINECS K Pa3HBIM
YPOBHSM $13bIKa — (DOHETHUECKOMY, JIEKCHKO-CEMaHTHIECKOMY, CIIOBOOOPA30BATEIBHOMY .
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ETYMOLOGY OF THE CARPATHIAN UKRAINIAN MYTHONYM
CUGAJSTER
Maxim A. YUYUKIN
SO

This article deals with the origin of the Carpathian Ukrainian mythonym Cuga-
Jster. The author explains it as a compound name consisting of the imperative
form of the verb *cugati “lurk, wait for; stick out, stick up, stare” or, possibly,
of a noun derived from this verb (Cugajster is described as a giant as tall as a fir,
that corresponds to the original meaning of this word “stick out, stick up”) and
the truncated *stryje “uncle, father’s brother” (this and similar relative terms are
commonly used as taboo names of mythological entities). This name is formed by
analogy with the ancient anthroponymical model represented in Old Polish. The
truncation identical to that is proposed for Cugajster, is also regularly attested in
the Old Polish compound names with the second part -stryj.

Dr. Maxim Anatol’evich Yuyukin, Moiseeva, 47/55, RU-394055, Voronezh,
Russia, yuyukin@bk.ru
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Shirts, Cloaks and Nudity:
Data on the Symbolic Aspects of
Clothing*

——— Eva Pocs

This study discusses the beliefs and rites related to spinning, textiles, robes, and nudity
that markedly outline some coherent symbolic systems within European belief systems.
Their deep structure consists in the symbolic series of oppositions of nature-culture,
raw-cooked, and life-death. In this binary universe, nature is characterized by the absence
of cultural processes and products: ploughing, sowing, domesticating wild animals, the
furnace, smithery, the iron, spinning and weaving, clothes, and Christian sacraments. The
paper will discuss how the “raw” world of nature was tamed; how human beings, born as
natural beings, were transformed into social beings, in the course of which the main role
among the basic working processes of human culture is attributed to spinning and weaving.

KEYWORDS: spinning, clothing, nudity, culture, nature, raw, cooked

This study discusses the beliefs and rites related to shirts, cloaks, spinning and weaving,
textiles, robes and nudity that markedly outline some coherent symbolic systems within
European popular belief systems, both Christian and pre-Christian.! These might be pres-
ent collectively in the various semantic strata of certain belief or ritual complexes or may
function as a guiding principle, an ideological foundation constituting the core of certain
belief complexes. Their deep structure consists in the symbolic series of oppositions of
nature-culture, raw-cooked, and life-death.? In this binary universe, human beings are
defined as “living, not dead” and as “humans, not animals”, as the resident of a centrally

* First Hungarian edition of the study: Pocs 2008. The translation into English has received funding from the
European Research Council under the European Union’s Seventh Framework Programme (FP7/2007-2013) /
ERC grant agreement Ne 324214. The current English version, aside from a few newly-acquired references, is
identical with the original text.

! After the publication of the present article in original Hungarian, Mirjam Mence;j’s significant study appeared,
in which she discusses the symbolic significance of spinning in a review that is extensive in both geographical
and temporal terms. At the time the present translation was made, I was sadly unaware of this new paper and
could then not refer to those of Mencej’s results that are relevant to my topic and which the author summarizes
as follows, “...according to the traditional European conceptions, spinning, the material for spinning (fibres —
un-spun wool) and the results of this activity (thread, yarn) bear important symbolic meanings related to the
basic aspects of human existence — birth, fate and death.” (Mencej 2011: 77).

2 Cf. Lévi-Strauss 1964; on the symbolic systems of raw and cooked see Pdcs 1992.



58 —— EVA POCS

positioned inhabited space characterized by culture in opposition with nature, the uninhabited
and uncivilized periphery where wild animals, demons, and dead souls dwell. Nature is
characterized by the absence of domestic animals and cultivated plants, as well as by the
absence of cultural processes and products: ploughing, sowing, domesticating wild animals,
the furnace, smithery, the iron, spinning and weaving, clothes, and Christian sacraments.
In what follows, we will discuss how the “raw” world of nature was tamed; how human
beings, born as natural beings, as “savages”, were refined and transformed into social
beings, in the course of which the main role among the basic working processes of human
culture is attributed to spinning and weaving, cooking and baking, and the craft of smithery.

Regarding their symbolic scope and their concrete place and role played in European
culture, sometimes this can only be reconstructed from fragmented traces existing in folk-
lore texts; in other cases, it can be modelled from living beliefs and currently operating
rites. Apparently, the world described by nature-culture and raw-cooked oppositions,
and especially the symbolic role of spinning and weaving, of textiles and of the shirt, is
equally present in geographically and chronologically distant Christian and pre-Chris-
tian cultures, regardless of linguistic barriers. Most of the examined phenomena have
pre-Christian and Christian equivalents; the investigated features of clothing appear to
be archaic traits leading back to Europe’s ancient past; they are probably general charac-
teristics of archaic worldviews, valid beyond the cultural frontiers of Europe, or perhaps
everywhere, surviving in fragments and integrated into Christianity. The examples will
be primarily from Hungary and East-Central Europe, but randomly extended to further
places and ages; but we could look anywhere and at any time from Sicily to Iceland, from
Estonia to the Caucasus, and the similarities and the identical meanings of symbols would
be conspicuous. There are only differences and local specificities in terms of details, such
as certain special text folklore motifs, characteristics of deities rooted in the mythology
of different peoples, or the dates of rituals related to the calendar of saints.

PUTTING ON CLOTHES

The main topic of this study is to explore how putting on clothes (and creating textiles
that constitute the basis of the clothes: spinning and weaving) turned the “bare naked”
human being into a social being; how it “introduced” people into the world of culture;
how the “shirt” became an expression of identity, a tool of fulfilling one’s social role;’
and how clothes protected humans from the demons and the dead attacking from the
world of nature. The “boundaries of the body” — as Mary Douglas explained — have
equivalent social boundaries;* the clothes protecting the body are essentially fending off
the threats against the social order. The examined data explain all this in the language
of myths, rites, and beliefs.

*  As Bo Lonnquist emphasizes, following Erving Gofmann, clothes play an important role (at least in European
cultures) in making self-identification and fulfilling social roles possible (Lonnquist 1979).

4 Douglas 1966: 115.
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Separating our topic from the coherent context of the “raw-cooked” systems is somewhat
artificial, because apart from the emphasized textiles or shirt, other cultural achievements
(mentioned above) could play a similar role in the rites of “human initiation”; and a similar
role to “raw” nudity is played by the absence/prohibition of sexuality (limiting sexual
activity during the ritual period or having rites performed by those who are excluded
from sexual activity, such as children, virgins, old women), fasting and muteness, and
the absence of “human” speech. These aspects will be mentioned only briefly.

In the context of our discussion, shirts and other cloak-like pieces of clothing directly
enveloping the body play a fundamental role in the rites; nonetheless, as we will see,
textiles in general, and the instruments and by-products (tow, yarn, scutcher, distaff and
spindle) of the process of creating these clothes and the processes themselves, such as
spinning and weaving, may fulfil a similar function. This last aspect is also combined
with ideas of “weaving” gods and demons, which will also be touched upon.

I have already discussed certain aspects of this topic in a previous paper® about the
werewolf as a dual or transitional creature mediating between nature and culture. The
definite nature-culture opposition of werewolf beliefs also helps us to understand the more
general aspects of this duality, which are not directly related to, albeit being originally
based upon werewolves. The following example gives a clear reference to the context of
clothing under study, the unclothed state (and the fireless, “raw” circumstances) of the
creatures of nature. The verse is an excerpt from the Romanian colinda, Nine splendid
stags® (commonly known from Béla Bartok’s Cantata Profana):

our slender bodies

cannot hide in clothing,

they must hide among the leaves;
we must make our tracks not

in your hearth'’s warm ashes

but along the forest floor.”

The statusless and intermediary state of those who were born werewolves is essen-
tial from our perspective, as is their belonging to nature, being “naked” and not cultural
beings. In this context, the human being, until its initiation into culture and society,
appears not as a human but a demonic creature bearing certain natural traits. In the case
of those born with a werewolf fate, these traits are manifested in animalistic features
(in the beliefs of Central European peoples, for instance, being born hairy, with teeth or
wings, are considered to be such features). Being born “in a caul” foreshadows or ensures
a werewolf-fate (or an ability of sight or some “trance-capacity” in general), and not
only for werewolf creatures. The metamorphosis of werewolves can be related to being

> Pocs 2011.
¢ Szarvasokka valt fitik [The boys who turned into stags] 1971: 217.

7 English translation from Béla Bartok’s cantata by Thomas Orszag-Land (http://www.babelmatrix.org/works/
hu/Bartok Béla-1881/Cantata_profana/en/39014-Cantata_profana downloaded: 09.06.2017)



60 —— EVA POCS

born in a caul, according to the beliefs of German, Slavic, and Romanian peoples, and
sporadically according to Hungarian beliefs as well.®

The metamorphosis of turning into an animal expresses the dual identity of the
werewolf. The werewolf is the human’s animal alter ego, its “animal skin” or “second
skin”, the “boundary” of his body, its replacement, or facsimile — the transformation is
basically turning the skin “inside out”, as a result of which the “hairy” animal identity is
concealed.’ The symbolic tool of turning into an animal in beliefs is to put on the wolf
skin (bearskin), or the shirt made of it, the “wolf-shirt” or, as they call it in the central
and western parts of Europe, the “wolf-belt”.!° The caul is also representative of a second
skin ensuring the possibility of transforming into an animal for those who are born with it.

The truth of the saying “clothes make the man” is attested by one of the common
practices of transforming a naked werewolf back into a human being: to put on clothes.
Since Antiquity, according to recorded beliefs across Europe, the werewolf becomes a
wolf when taking off its human clothes; if meanwhile the clothes are stolen, he will not
be able to transform back.!! Creatures of nature temporarily turning into human beings by
putting on clothes (and the opposite) is a common legendary, mythical, and epical motif
in Europe; we only have to think about the tale of The Swan Woman.'? The shirt of the
human being is, thus, a cultural variant of the natural wolf-shirt or the caul.

Clothes worn directly on the body, similar to the wolfskin or the caul, are representations
of the person," or, in certain cases, can be the alter ego of the person. Another text example
refers to clothes — in a much more sophisticated way and also closer to the concept of the
werewolf’s double skin — as a “reflection”, a “double”, something that “embodies” the free
spirit. The Hymn of the Pearl (sometimes called Hymn of the Soul) of the apocryphal and
presumably gnostic texts of The Acts of Thomas describes a golden cloak decorated with pre-
cious stones that the apostle wore in his youth. He later recalls finding his old cloak as follows:

...and because I remembered not its fashion, for in my childhood I had left
it in my fathers house, on a sudden, when I received it, the garment seemed
to me to become like a mirror of myself. I saw it all in all, and I received
all in it, for we were two in distinction and yet gain one in one likeness..."*

8 On the roles of the caul and on the signs of birth in general, see primarily Belmont (1971: 28-30, 5063,
189-190). For a more detailed presentation and further references see my previously-mentioned study.

° The Latin (versipellis) and perhaps the Romanian (priculici) terms mean “inverted skin”. For a detailed
account of these topics see Pocs 2011, including an extended bibliography of the werewolf topic; here, I only
mention two important works related to the double skin of the werewolf and the complex of “skin inversion:
Lecouteux 1992: 121-144: “La metamorphose, le double, le loup-garou” chapter; and Vaz da Silva 2002:
53-48: “Double skins and metamorphosis” chapter.

10" See, for instance, the numerous data of Hertz (1862) about the wolf-shirt and the wolf-belt, from Armenia
to Ireland and the antique Greeks: Hertz 1862: 79-97.

" Hertz 1862: 91-92, 95, 97. For the sources and references to werewolf beliefs see my article: Pocs 2011,
here I only mention the most important references and the ones not included in the said article.

12 The Swan Woman (The Man on a Quest for his Lost Wife, ATU 400; Uther 2004: 231-233).

¥ The shirt is “Hiille der Seele”: Jungbauer 1931: 1709. The name of the caul in several — for instance Southern
Slavic — languages is “shirt” or “little shirt”.

14 The Acts of Thomas; The Hymn of the Pearl (http://gnosis.org/library/hymnpearl.htm downloaded: 09.06.2017.
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Archaic werewolf beliefs representing the duality of nature and culture constituted
the mythical background of rites of passage of human life in Eastern and South-Eastern
Europe until the 20™ century; they also played an important role in relation to the rites
associated with fending off demons and healing illnesses originating from nature. The
shirt’s cultural initiation role is manifested most directly in the rites aiming to fend off the
werewolf-fate at birth: dressing in a shirt the new-born who, on the basis of certain marks
at birth, are predestined to a werewolf-fate; a rite of “human initiation” and acceptance
into the group known across the Balkans. In Bulgaria and Serbia, for instance, there was
a custom of putting a shirt on babies born during the twelve days between Christmas and
Epiphany, so that they do not become a karakondzul, a demonic werewolf. Even though
during this period spinning was a taboo, in one single night three women made a little
wool shirt for the new-born infant, which the endangered child had to wear. The trio of
women, thus, accepted the infant into the community of the living.'*> The similar western
Bulgarian rites and beliefs emphasize another aspect of spinning a werewolf-shirt: here,
the custom was that when a zmej child is born (that is, a werewolf child born with a tail
and little wings under its arms) a shirt is made with a rudimental technique (from torn
oakum), so that, instead of an aggressive werewolf, the infant becomes a zmej (drag-
on-man) who as an adult will be able to protect his village from the demonic dragon that
brings hail: the sala.'® As we can see, the demonic, aggressive force of nature is tamed
by putting on a shirt and strengthened, to become a positive, culture-protecting force.
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Image 1: Christening shirt, Gyimeskdzéplok (Lunca de Jos), Harghity county, Romania
(Photo Eszter Csonka-Takacs, 2005.)

15 Zedevi¢ 1980: 168; etc. On the wider context of rites to avoid a werewolf fate see: Pocs 2011: 112-115.
16 Georgieva 1983: 80.
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Putting on a shirt as the symbol of becoming a human being also appears in the
aspects of rites of passage with the purpose of gaining a new social status, which are
also consecrated by Christian sacraments. In the Christian interpretation and practice a
person does not have a name or clothes before baptism: it is “stark naked” (which in the
literal translation of the Hungarian expression is “mother-borne naked”) and not a part
of society, a demonic creature possessed by the Devil until baptism, until Satan has been
exorcised from it. Besides giving a name, the most important way and a sign of ending
the statusless situation is the christening shirt given to the new-born by the godparents
(this is a part of Catholic baptisms to this day);!” cf. with the new white garment of the
early Christian catechumens.!®

A telling addition to these is the legendary motif of the “unbaptized children” who
return as ghosts; according to this, these souls, dwelling in this intermediary state, are
symbolically baptized. If they hear them crying, they give them a name and throw a piece
of clothing, representing the christening shirt, in the direction of the sound so that the
soul of the child can reach its final status in the otherworld.! Let us cite an incantation
from Gyimes (Ghimes)® to heal abscesses, which refers to the raw universe of nature:

...on a high mountain rock,

where no man goes,

no shirt is made for unbaptized children,
no pretzel is baked...”!

According to certain German and Hungarian beliefs, giving a christening shirt also
helps the eventual adults after their death to obtain their status in the otherworld: in the
absence of this, the dead will become erring souls, revenants. Judit Morvay collected
the following data from an informant in Abaujlak** who said that he had not received a
christening shirt at his baptism. His mother was too embarrassed to remind the godmother,
and she was in great trouble since she was unable to replace it: “Whether I will be able
to rest, we will see; maybe I will come back as well.”

The act of giving a (parental) shirt as a sign of acceptance into society also appears in
secular rites in several parts of Europe (it was probably a common European practice as
well). Jungbauer refers to German, Russian and Lusatian data to explain that, as an initiation
rite into the family, the new-born is wrapped in the shirt of the father or the apron of the
mother;? we know of similar Macedonian data as well.* In Finland, before going to the

17 On the christening shirts see Kapros 1986: 267; Csonka-Takacs 2008.

18 According to the data of Eszter Csonka-Takacs, the vicar of Gyimesk6zéplok (Lunca de Jos) traced back
the custom of giving a christening shirt precisely to this: Csonka-Takacs 2008: 139—-141.

1 The question remains if it was also an actively practiced rite. For more detail on this see: Pocs 2002.

2 Harghita County, Romania.

21 Erdélyi 1999: 843.

22 Borsod-Abatj-Zemplén County, 1967; a then 85-year-old man.
# Jungbauer 1931: 1717.

4 Petreska 2006: 229.
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baptism, they pulled the infant through the sleeve of the mother’s birthing shirt in order to
fend off the evil eye;* in Csik (Ciuc; Romania) there was a belief according to which the
infant, if first picked up wrapped in the father’s shirt, would like the father more, whereas
if wrapped in the mother’s shirt, then the baby would like its mother more.?® These data
also appear to be fragmented residues of initiation rites, similar to the Hungarian data
concerning the belief of dressing the new-born in the garment of the mother or the father
against the tentatives of substituting the child as a changeling.?” (The belief that demons
substituted infants can be related to the demons of nature: until the infant is baptized, as
an intermediary being, it can be easily abducted by demons who “take it with them”).

In several parts of Europe, the “initiation shirt” was a known part of the rituals preceding
baptism and of some of the rites related to marriage, and even more so, the rites before
the wedding. The shirt made by the bride as a gift for her groom is commonly known
as a symbol of accepting the groom into his new family. The shirts of the German bride
and groom were considered signs of initiation into a new social group; a similar role was
attributed by the Irish to the new cloak that women received when they got married.?
The situation was similar in many parts of the Balkans.?

In historical Europe, we can also recognize the process of spinning wedding shirts as an
initiation rite; preparing the wedding shirt of girls was a ritualized occasion in several parts
of the Balkans, during which the girls not only proved that they were ready for marriage
but in this way obtained their new status. Béla Gunda published Serbian, Macedonian,

Image 2: Groom’s shirt, Mez6kdvesd, Borsod county, Hungary (Hungarian Museum of Eth-
nography, No 116834 (Gyorgyi 1965, 235)

% Vuorela 1967: 63.
26 Benedek H. 1998: 58.

27 Sarkadkeresztlr; Bihar County, Bondar 1982: 52; Lakdcsa, Somogy County, MNT II. Furthermore: against
being swapped, the infant was put in the groom’s shirt of the father: Tiszaszederkény, Borsod County, MNT
1I; ibid: further similar data.

28 Jungbauer 1931: 1722; Mahon 1978: 286.
¥ Dani¢i¢ 1910: 73-74, 85.
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and Bulgarian data about the village girls spinning, sewing, and embroidering their shirts
intended as dowries together, in a separate hut built especially for this purpose: the girl
who completed the work was considered “ready to marry”.*® As a parallel to the shirts
initiating or accepting someone into the family, we also mention the ancient Roman and
medieval adoption cloaks and the term by which they referred to adopted children: filii
mantellati;*! or the ritual of accepting someone as a disciple: Robert Eisler mentions the
prophet Elijah who took Elisha as his disciple by laying his own cloak over him.*

Other data describe the act of spinning and weaving wedding shirts (or more gener-
ally textiles given as dowries) as an act engendering a new life, a new phase of life. This
aspect is especially underlined in the love poetry and epic literature of the Balkans, in
which love and marriage are spun and woven into the shirts or other wedding textiles.
One Serbian wedding song includes a dialogue starting with “What are you weaving? A
husband...”. In another Serbian song, the girl “spins” her own fate:

A young woman sits on high,

On high and on spacious ground,
Spinning silk, making braids

With these braids, she converses.*

The Hungarian parallel of this song is from Zoboralja. The reference is by Manga
from the 1940s: the people who came to ask for the dowry were led to the bed where the
bride’s godmother was spinning on a distaff while singing.* Robert Eisler, in his book on
the symbolism of textiles, describes the oldest known Greek marriage rituals including
the aspect whereby finishing the shirt by the time of the wedding creates the marriage.®

If one can “weave” life, one can “weave” death as well. Zoja Karanovi¢ and his
co-author published a Serbian song according to which the girl wove death instead of
life into the handkerchief made for her wedding:

...When [ wove them,

The earth shook

And cracked right across,
When I bleached them,
Winds began to blow

And lifted them thrice.
That was proof for me
What my towels were for..

3 Gunda 1979: 270-272.

31 “cloaked sons”; Jungbauer 1933: 1589-90.

32 Eisler 1910: 245.

3 Karanovi¢ — Pesikan-LjuStanovi¢ 2002: 33—45 (several other similar songs).
** Bak6 1987: 100.

5 Eisler 1910: 128.
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In other words, she had been weaving a funerary shroud instead of a wedding kerchief:
if the veil was torn, it predicted for the girl that the marriage would be unfulfilled.’® As
the opposite of spinning and weaving, the unravelling of textiles might have a similar
significance. Rober Eisler, in the above-mentioned work, refers to the legends of brides
(for instance Saint Agatha)*” who, though weaving their wedding shirt but not wanting to
get married, in an act of untying their wedding, unravelled their weavings over and over
again. This act with similar meaning is already known from the Odyssey: the only way
for Penelope to keep away her suitors — that is, to make her new marriage impossible —
was to unravel by night what she wove during the day. The data from Csikszentdomokos
(Sandominic) published by Lajos Balazs belongs to this same circle of ideas: the girls,
strictly respecting the rules of making the groom’s shirt, were very careful not to mess
it up by accidentally sewing something reversely so that they would not have to unstitch
the sutures, which would obviously derail the wedding.*®

The fate-changing role in wearing certain clothes also appears in the data about the
act of wearing new garments at the beginning of a new life phase or of a new calendar
cycle, as well as in wearing a shirt that was given on an important festival day for the
first time. In Serbia, the shirt worn while taking the first steps or on the first school day
could be an indicator of status, bring luck or fend off bad fate and illness; the same was
believed by the Irish about the shirts given as a gift at the new year or Easter.** There
are interesting Herzegovinian data about cursed shirts, and the mothers’ curses cast on
shirts.** The medieval equivalents are the data on the curses “woven into” a cloak pub-
lished by Valerie Flint.*!

In addition to the association with rites of passage and of other festive rituals, there is
a rich source material across Europe that presents the process of making a shirt as an act
of starting or creating a new life. Ljuba Danici¢ cites a long series of Serbian data about
love magic, getting a husband, keeping a husband, magic used for having children, all
of which were performed with a shirt (of the husband or the groom).** She also mentions
girls’ and women’s shirts of the same function;* for instance, a girl, after having finished
the shirt made for her love, slept on the shirt for a night* — these acts of magic were
usually performed on the Tuesday or the Friday of a new moon.* Sorcerers also tried to
obtain a piece of the groom’s shirt that they could use for all sorts of magic.* In light of

3 Karanovi¢ — Pesikan-Ljustanovi¢ 2002: 49.

37 Eisler 1910: 122-140.

3% Harghity County, Romania; Balazs 1994: 191-192, 198.
¥ Daniéi¢ 1910: 56-58, 85; Mahon 1978: 286.

4 Dani¢i¢ 1910: 88.

41 Flint 1991: 226. The author also mentions the ecclesiastical prohibitions concerning Godwebbe, the weaving
of wool.

# Dani¢i¢ 1910: 89-91.

# Daniéi¢ 1910: 62, 80-81.

# Dani¢ic¢ 1910: 81.

4 Dani¢i¢ 1910: 60.

4 Dani¢i¢ 1910: 72.
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the above, it is only logical that one can inflict love-related bewitchment with the shirt
of a deceased person;*” and that love vengeance involves the tearing up of the unfaithful
man’s shirt;*® unravelling or unstitching a shirt could play a role in breaking up lovers,
as a Romanian spinning song explains in the form of a dialogue:

— What are you spinning?
— I am not spinning but unspinning:
— Bachelors from all work bees,

From all of the houses...*

There are Italian, German, Serbian, Irish and Hungarian data about shirts involved in
magic in aid of conception; for instance, according to Italian data, barren women went to
bed wearing the shirt of women who had children.*® Finally, we also mention the shirts
used in love divination being put under the pillow at Christmas and other occasions at
the beginning of a new year, which are commonly known from the past ritual practice
of Hungarians.’!

The rites related to shirts that accept a child or a woman into the family or to spinning
and weaving also provide protection; this group of data is not clearly distinguished from
the data discussed above. Warding off the attack of demons from nature with shirts or other
pieces of clothing is almost a natural consequence of the demons’ nudity. Apparently,
human beings and their households can be protected by these achievements of culture,
as well as with the tools and processes involved in the creation of clothes. Besides being
motifs of folk narratives, all these were part of living ritual practice in many places across
20" century Europe. It often went beyond its presumed scope: textiles, threads, and the
oakum itself became a popular means of prevention or healing in the case of troubles of
non-demonic origins. The importance of performing the rites under “raw” circumstances is
apparent from many of the relevant data: the shirt protecting from nature had to be woven
in silence, after fasting, by a virgin or an old lady (after the end of sexual activity), then
put on inside out; animals had to be protected from demons with an inverse, left-handed
braid, one had to use raw, unspun oakum, unbleached linen, broken spindle, and so forth.
The taboo periods of spinning and weaving, that is, when the “raw” conditions of nature
were temporarily extended onto the world of culture, played an important role.

In the German linguistic territory, the Nothemd or Schutzhemd protected against drag-
ons and weapons.>? These Schutzhemds and Gliickshemds were made in a particular way
at a special time (for instance, during the twelve days of Christmas), spun or woven by a

IS

7 Danici¢ 1910: 67, 110-111.

% Danici¢ 1910: 67.

4 Kligman 1988: 59.

30 Seligmann 1910: II. 225; Dani¢i¢ 1910: 56-58, 79-87, 90, 92; Jungbauer 1931: 1719; Mahon 1978: 285.
1 See e.g. Pocs 2014: 1005-1006.

2 Jungbauer 1931: 1713.
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virgin or a seven-year-old girl, or sewn on a Sunday, perhaps even consecrated in secret
(for instance, by hiding the shirt under the altar cloth), and they were known to protect
one from various illnesses or the court of justice, war injuries or even from Hell.** The
protective function of cloaks made under similar circumstances is also known in several
parts of Central Europe.>* A diverse list is known from the Balkans to Finland consisting
of scarves, aprons, threads laid on something as protection after childbirth against the
swapping of unbaptized infants or against the evil eye, or hung on the barn door against
witches or on the window to avert demonic pressure, or hidden in the bed, or twisted
threads wound around the afflicted part of the body.*® We also have Hungarian data: for
instance in Kostelek (Cosnea),’ in order to avoid the substituting of a child they twisted
the yarn in the other direction with the left hand.>” Textiles also served to protect against the
storm demons that bring hail;*® according to a Bulgarian reference, there was a custom for
several southern Slav people to cut the shirt of a young woman in four and wave it in the
four points of the compass when a hail storm was approaching.® According to data from
Csongrad County, the Hungarian faltos children were covered with their mother’s apron
when a hail storm was approaching so that the storm demons would not abduct them.*

The shirts made in one day or on a festival day — otherwise under taboo of spinning
and weaving — are equally known in this context, for instance in the case of Bosnian
Muslims.®! Ritual weaving of linen during a time of drought was known among the
Ukrainians from Polesje. According to the publication of Svetlana Tolstaja, old women
or virgin girls gathered in a place to make a towel as long as possible; this, they would
place over the icons in church or, if the length of the towel was sufficient, they wrapped
it around the church.® Karoly Jung refers to data from Vojvodina (Serbia) collected by
him among Hungarians, about a thread sewn into a skirt or worn as a necklace against
the witches who attacked in the period between Christmas and Epiphany (kétkaracsonyi
cérna, which literally means “thread from two Christmases” because this period between
Christmas and Epiphany was called the time “between two Christmases”.®

In the practice of Transylvanian Hungarians, a known protective instrument against
the “fair woman” (szépasszony) harming horses or, in the Transdanubian region, against
the “weasel woman” (menyétasszony) who sucked the milk of cows, was to hang a small
spindle or stick a distaff with oakum in the stable, while they instructed the weasel to

3 Jungbauer 1931: 1713-14.

3 Jungbauer 1933: 1587-88.

5 Dani¢i¢ 1911; Seligman 1910: 225-227; Schubert 1984: 96-105.

¢ Bacau County, Romania

7 Several data from Kostelek Kostelek (Cosnea), Bacdu County, Romania, published by Takacs 2001: 483-484.
3% See for instance Pocs 2003: 177-178.

% Moroz 1989: 150.

¢ Kistelek (Csongrad County), collected by Vilmos Didszegi in 1954. Hungarian Folk Belief Archive, Foggal
sziiletett gyerek (Child born with teeth).

1 Seligmann 1910: 11.
2 Tolstaja 2001: 191.
% Jung 1983: 89-90.
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work.* In relation to these acts, rules about the “raw” conditions (gestures performed
inversely, with the left hand, with a broken spindle) are present: according to data from
Magyarhermany (Herculan),®” if the mane of a horse was interwoven or tangled then it had
been braided by the devil at midnight. As a remedy, they wound five or six ells of hemp
thread spun with the left hand on a broken spindle and stuck it above the head of the horse
in the beam. The devils did not dare approach it.% It was similar in Erd6fiile (Filia):®’

When you go home, tell your mother to take some oakum or wool and to
spin with her left hand as much as to be able to stick the spindle backwards
into the distaff. Stick it above the horse, and it will be mounted [by the fair
women] no more.®

The Swedish put a wool knot on the back of the animals when driving out the flock; in
Karjala, they protected the sheep from bears with red threads, the shepherds tied pieces of
wool onto their own clothes and on the back of the sheep as well, and the same measure
of protection was taken in Estonia.® An 18" century manuscript from Siklos (Baranya
County, Hungary) gives the following advice:

For the wild animals not to hurt your cattle, spin a thread on the day of
Easter before sunrise and tie it under the animal’s tail.”

Often the protection of animals was also related to threads or textiles spun or woven
on the taboo days of spinning, such as the “wolf days” in the Balkans or during the twelve
days after Christmas; it was also the period in which they performed the rites involving
wool to ensure the protection of the flock.” In these cases, there is also some sort of sac-
rificial character, and we will briefly return to this question later. At this point, it is worth
mentioning the Serbian data about the beliefs surrounding prohibitions on weaving in the
places of the dance and of the assembly of the werewolves and the unbaptized (and other
demons of nature). If, however, someone were to weave at such a taboo location then the
remainder of the cut textile threads could be used for love magic.” Consequently, the
demonic locations of nature equally belong to the above-mentioned raw conditions that
make the world of culture fertile.

% See for instance: Bosnyak 1982: 100; collected by Kinga Jankus in Csikjen6falva (Ineu, Harghita County
Romania) in 1996; collected by Eva Pécs in Csikkarcfalva (Cdrfa, Harghita County, Romania) and in Gyime-
skozéplok (Lunca de Jos, Harghita County, Romania), in 2002 and 2003; collected by Jozsef Gagyi in Csikdelne
(Delnita, Harghita County, Romania) in 1995; Génczi 1914: 214.

% Harghita County, Romania.

% Maté 1984: 199.

7 Harghita County, Romania.

8 Zakarias 1992: 191.

° Rantasalo 1945: 56, 58.

™ Bellosics 1900: 355.

"' See e.g. Mencej 2001: 315-320; 2009.

2 Dani¢i¢ 1910: 93-95.
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The use of shirts or other pieces of clothing for healing purposes is not devoid of the
reminiscence of nature-culture systems. Shirts are direct accessories of people as social
beings; they are their “doubles”; this is why it is possible to heal the clothes instead of the
patient or to bewitch the owner on the basis of the pars pro toto principle of magic. This
is what makes magic or healing possible with the shirts of virgins or of barren, old people.
There are countless examples of these actions, basically from across Europe. Serbian data
from the collection of Dani¢i¢ include incantations pronounced over the patient’s shirt,”
healing with the shirt of a virgin girl,” the beautiful girl exposed to witchcraft soaking
her own shirt with the dew on Saint George’s day.”

The other aspects of the healing technique of measurements do not directly concern
our topic, but the “raw” conditions of these healing methods are worth mentioning. A few
references from Elfriede Grabner’s rich collection should suit the purpose: according to
Czech data measurement had to be done with a thread spun backwards on Good Friday
before sunrise; on other occasions, one had to use “raw”, “untampered” yarn.” According
to a 1481 sermon, superstitious old ladies measured the heads of the patients with “raw”,
“uncooked”, “unreeled” yarn, or “raw” textiles.”’

SPINNING AND WEAVING DEITIES, HEAVENLY SHIRTS

In every European culture we have examined, beyond the above-described system based
on the opposition of life and death, which is adequate as regards the horizontal duality of
the human world as a cultural centre and nature as a chaotic periphery, there is the triple
system of heaven (deities deciding fate and providing protection) — earth (human world)
—underworld (the dead and demons), in which threads, textiles, shirts, and cloaks play
a cosmic role related to the universe, the creation of the universe, the fate of humanity,
and so forth. Because of deities who spin the thread of destiny or weave the shirt of fate,
known from the mythologies of several peoples, and also because of the connections and
analogies related to the microcosm and the macrocosm, the beliefs of the human world
are infused with mythical constellations; individual rituals are associated with the fate of
humanity and of the world. Spinning, textiles, shirts, and cloaks gain a cosmic perspective
referring to the whole universe and all humanity, they become divine attributes, and this
consecrates and strengthens their role in the human world. M. L. West, when writing
about Indo-European mythology, summarized the cosmic image of world-weaving de-
ities appearing in several mythologies in the chapter World Wide Web: according to the
Atharvaveda, for instance, the morning and the night firmaments are “created” by being
woven by two goddesses; cosmic weaving is also found in Greek mythology, applied “to

7 Danici¢ 1910: 84.
7 Dani¢i¢ 1910, 58.
75 Dani€i¢ 1910: 90.
76 Grabner 1967: 542.

77 Grabner 1967: 550-551. The author claims this to be “the residue of a more ancient level of culture” — with
which we can obviously agree.
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the seasonal clothing of earth with vegetation and crops”. In the cosmogony of Pherecydes
of Syros, a wonderful robe is mentioned in relation to a world tree, which is decorated
with the earth and surrounding ocean.”

The “fate-women” who spin or weave one’s fate, are known in numerous European
(German, Greek, Roman, and perhaps Baltic and Slavic) pre-Christian cultures; they even
had living traditions in the 20" century Balkans or among eastern Slavs.” The Moirai
decide over human fate, life and death, by spinning the “thread of fate”. The framework of
this paper is not sufficient to discuss this topic in detail; I have to mention, however, one
relevant aspect of it: according to certain mythical beliefs from the Balkans, they play the
role of mythical midwives assisting at childbirth who decide upon the alternative (human
or animal) life options of werewolves born in a caul.®’ Thus, the act of assigning someone
to an existence in culture or nature is in some way related to spinning as well; cf. with
the above-discussed fate-deciding role of spinning and weaving shirts. The most recent
study of Karen Bek-Pedersen highlights an interesting aspect of German mythology, to
be precise the Njals saga, which presents the Valkyrie as creatures who spin and weave
military fortune.?! She discusses a special room in the otherworld where the women weave
the fate of battles: heads are falling from the weaving loom (cf. the witch spinning and
weaving soldiers in the Hungarian folk tale of Prince Mirkd).#* This obviously meant
death on the battlefield; at the same time, the woman weaving here creates her child from
a basket containing woollen thread: thus, the medieval text describes exactly the divine
weaving practice of bringing life and death.®

We know of another aspect of mythical or divine spinning. Otto Brendel studied the
Greek, Roman and Hellenistic representations of Moirai and various spinning goddesses.
Since the thread is reeled on a spindle, the result of the spinning is spherical, and can
often be interpreted as the universe rimmed with thread. As Brendel remarked, in Plato’s
description® in 375 BCE, Er of Pamphylia during his vision, while seemingly dead and
his soul ascending, sees the Earth from above and sees it as a world held together by
threads and ropes.® Accordingly, not only human life, but the entire universe appears as
a spinning accessory or the product of spinning (see image 3 and 4).

Twentieth-century folklore data, especially in Eastern Europe, are rich in motifs of
heavenly weaving, and usually the weaving of shirts. There are in particular Byzantine,
eastern Slavic apocryphal legends or incantations, songs derived from them, or Byzantine
iconography, which represent the Virgin Mary as she sits spinning in the middle of the world,

® West 2007: 372-373.

7 On fate-women beliefs and legends of fate alive even into the twentieth century in Eastern European folk
belief, see the overview of Rolf Brednich (1964).

8 T have discussed in more detail the Moira/fate goddess-type beings of European mythologies: Pocs 2001.
About the contemporary Slavic “fate-women” who weave the thread of life: Schubert 1984.

81 See on this Bernath 2005: 324: in the German mythology, the Norns were responsible for spinning and
weaving the thread of fate; the Valkyrie were explicitly battle- and death-spirits whose specialty was war fate.

82 AaTh 463A; Prince Mirkd (Mirké kirdlyfi) see Domotor 1988: 239-242.
8 Bek-Pedersen 2008.

8 Allen 2006: 10 614-10 621.

85 Brendel 1977.
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Image 4: Aphrodite spinning the globe (Brendel 1977, table IX)
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on a marble stone on an island in the sea, or as she sits weaving on a golden throne among
women working with silk threads.® What is she weaving? If she is sitting in the middle
of the world, it must be something related to the fate of the entire world. In other songs
in which a shirt is being woven, it is birth or marriage that is being spun, similarly to the
above-discussed data about “earthly” shirts. Heavenly shirt-weaving is obviously associ-
ated with mythical celestial weddings: these items of clothing are usually made for or by
gods. Robert Eisler refers to Greek and Roman data, as well as to the heavenly shirts of
Christian saints.®’ Estonian mythical songs mention the shirts of Mary and Christ woven
in heaven; we also know of similar Romanian Christmas songs of profane content. One
of the most beautiful examples is a colinda collected and published by Béla Bartok about
the marriage of the Sun with his sister, the Sdnziene (the fairy of the summer solstice),*
according to which the Sun tells the fairy to spin silk for him so that she can become his
bride. Octavian Buhociu published a colinda according to which Zana Magdalina was
embroidering on top of a blooming tree with a golden thread:

...und bei Stricken dachte sie,
Wie sie es wohl anstelle zu heiraten.®

The Estonian (Setu) mythical songs collected by Madis Arukask are about a heavenly
house seen in a vision in which four girls are spinning and weaving shirts for God, Mary,
and the saints. In the songs with a similar topic published by Jakob Hurt, Mary wears her
golden shirt in Heaven and the girls, on their heavenly altar duty, weave a cloak for God
and for Mary in a blue house in Heaven.” We can also mention Bulgarian Christmas
koledas in which Christ’s shirt is sewn in Heaven, or in another, in which a girl receives
a shirt from Mary for having nursed Jesus.”!

These songs from Orthodox Eastern Europe might be related to an early medieval
apocryphal legend of Mary spinning and weaving. According to the Gospel of Pseudo-Mat-
thew from the eighth or ninth century, at the time of the Annunciation of the heavenly
conception, Mary was embroidering the veil of the temple (the curtain surrounding the
sanctuary; cf. the church as a symbol of the universe) with a carmine thread.”> According
to the fifth-century manuscript of the Protoevangelium of James, Mary was spinning a
scarlet silk thread: the church virgins — of whom she was one — chose the colours among
them by lot.”> Mary’s textile-related activities are, thus, also in connection with fertility

86 Mansikka 1909: 193-210, 283, 293.
87 Eisler 1910: 122-140.

8 Bartok 1968: 152—-154.

8 Buhociu 1974: 28.

% Manuscript collection by Arukask from 1999, which I had the chance to consult at the Department of
Folkloristics at the University of Tartu. Hurt 1904: 19-20: the short extract of the song’s content.

! Moroz 1989: 150.
2 Gospel of Pseudo-Matthew 1996: 54—55 (part 8 and 9).

% Protoevangelium of James 1996: 10 (X.2—XILl). The relevance of this data was drawn to my attention by
the reference made by Eisler (1910: 191).
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and the conception of new life. Following the scene of the Annunciation, the Gospel of
James strongly suggests that completion of the spinning is an act that creates a child and
that the temple veil indicates the divine nature of the child:

12. And she made the purple and the scarlet, and took them to the priest.
And the priest blessed her, and said:
— Mary, the Lord God hath magnified thy name, and thou shall be blessed
in all the generations of the earth.**

The temple veil woven at the birth of Christ — according to the New Testament —
would later be torn: this event accompanied a universal catastrophe coinciding with a
solar eclipse and an earthquake, namely the death of Christ. See Chapter 27 of the Gospel
of Matthew according to the Berean Literal Bible:*

50. And Jesus, having cried again in a loud voice, yielded up His spirit.
51. And behold, the veil of the temple was torn into two from top to bottom.
And the earth was shaken, and the rocks were split...

Let us recall the microcosmic variant of the universal tearing of linen, namely when
the wedding handkerchief is torn in two. And finally, let me give a — somewhat unor-
thodox — reference by the Hungarian poet, Endre Ady. In his poem A4 nagy tivornydn
[On the great feast] he describes the cosmic dimensions of the horrors of World War I
as follows:

The world is set, come and feast
Rampage about, World, the worst
Of all Hell has just broken loose on you...

And Madness, be coy no more,
Linens and veils are torn.

The weave of the entire world is unravelled...

The diabolic opposite of divine weaving appears in the central and eastern Euro-
pean folklore as well. Besides the reference of the black cloak woven for the Devil,”
we should mention the Hungarian legend about the shirt woven for the Antichrist, for
Satan, according to which the fairies weaving and sewing the shirt always unravel their

% Ibid (English translation by Roberts-/http://www.earlychristianwritings.com/text/infancyjames-roberts.html
downloaded: 09.13.2017). On the iconographical representations of the Spinning Mary and on conceptualizations
of the Annunciation as an act of spinning see: Badalanova 2004: 217-222.

% Eisler 1910: 250 also refers to this Biblical reference. English translation: http://biblehub.com/blb/matthew/27.
htm downloaded: 09.13.2017).

% Jungbauer 1933: 1586.


http://www.earlychristianwritings.com/text/infancyjames-roberts.html
http://biblehub.com/blb/matthew/27.htm
http://biblehub.com/blb/matthew/27.htm
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work because if the shirt were completed the world would perish. This, therefore, is
the diabolical inversion of the motif of unravelling; the divine shirt-weaving, if serving
Satan, instead of a world-creating act of cosmic proportions would become an act of

world destruction:

The fairy girls are sewing a shirt for the Antichrist. Then, when they sew
it, and it is almost ready, they examine it. There are flaws in it here and
there. They unstitch it. It is not right! They sew it together again, because
if that shirt was sewn together the right way, the world would end. If they
could sew the shirt of the Antichrist. While the world stands, they will not
be able to sew it, because it is never finished.”’

In comparison with the weaving of
marital shirts, which create the microcosm,
heavenly weaving or the weaving of the
temple veil are acts that create the world,
the macrocosm. Robert Eisler and Gustav
Jungbauer published numerous examples
of “cosmic cloaks” and “world mantles”
depicting the universe, the mountains, the
waters, the flora and the fauna, from Baby-
lon to Greece, from Rome to Egypt, as the
attributes of various gods. Such gods are for
instance Isis, Aphrodite, Athena, Apollo and
Joseph from the Old Testament (the last as
a deity who dies and resurrects and obtains
grains from the underworld; besides his
starry cloak, the association of the names
of his brothers with the zodiac signs is also
an interesting reference in this regard);
Jungbauer even adds Odin to this list.”
The goddess-like folklore figures of Balkan
fairies can also have starry mantles.*

Image 8: Virgin Mary in a starry mantle, panel painting
by Sano di Pietro in the oratorio of the Monastery
of Saint Bernard in Siena (Eisler 1910, I. figure 7)

The first data about the starry mantle of the Virgin Mary originate from Greek and
Syrian Christianity. Besides the stars, these cloaks often depict the entire visible world:
the earth, the sky, the flora and fauna.!® Present-age data about Mary, the queen of Heaven
covered in a starry mantle, are also published from the territory of eastern Christianity.'®!

7 Karcsa, Zemplén County, Balassa 1963: 63.

% Eisler 1910: chapter I; Jungbauer 1933:1579-82.
% Moroz 1989: 150.

1 Eisler 1910: chapter I.

101 Mansikka 1909: 161-162; Jungbauer 1933: 1581-82.
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Image 6: The “bull-killing” Mithras in a starry mantel on a Roman cameo (Eisler 1910, I. figure 9)
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Saints were also occasionally depicted wearing a starry (blue) cloak, Christ as well, as
Sol Invictus or as Christus Cosmocrator.'*

The microcosm is interwoven with the symbolism of the macrocosm; the divine cosmic
cloaks convey power and blessing to the ordinary man, they invest ordinary shirts with a
mythical perspective (or ordinary shirts are made heavenly through a divine blessing; cf.
the christening shirt consecrated by the priest or the “world tent” at Jewish weddings).

The cosmic cloak may also indicate that someone is chosen by God, or it could sacral-
ize someone; it is also the sign of the power of heavenly origin (cf. coronation robes, the
cloak of priests, which are also often starry cosmic cloaks'®). The robe of Pallas Athena,
the peplos, woven and renewed every four years for nine months by two designated girls,
and then taken on a festive procession on the festival of Panathenaia, was also a sign of
the renewal of world domination, a sort of cosmic initiation rite. The cloak depicted the
victorious battle of the goddess with the Giants: in other words, it is the act of creating
the world itself that is woven in the tissue.'™

The heavenly shirt might be a sign of “belonging”, presenting such a shirt as a gift can
be a gesture of accepting or initiating someone. As the christening or marital shirts offer
a new status in human society, the “heavenly” shirt means the acceptance or adoption of
someone in the heavenly community. Erzsébet Toth, an 18"-century Hungarian tdltos
woman from Jaszberény, claimed at her 1728 witch trial that she was the daughter of
God, moreover, that she was the second person of the Lord God, and Jesus Christ had
covered her with his mantle.'® The marital shirt also appears in Christian visions, in that
of medieval mystic women, as the clothes of the brides of Jesus Christ; and resurrection
as a heavenly initiation by putting on clothes the colour of white light (for instance in
the apocryphal Acts of Thomas) is also present in the imagination of medieval Europe.'%

To come back to the microcosm and to the connections between the weaving of the
world and of individual fate, these divine mantles and cloaks are especially suitable for
protecting people from the dangers of nature: the symbol of world domination becomes a
mantle protecting the world.!”” We can also refer to a non-Christian example: in Serbian
beliefs, the vile lay their golden robes, spun and woven by them, on the human settlements
in order to protect the people.'® In the series of divine protective clothes, the most common
motif in iconography, legends or prayers is the cloak or mantle of Mary. In the legends,
the “Virgin with the Mantle” with her starry cloak or purple mantle protects people, cities,
temples, bishops, the pope, princes, and also families including their dead.!®

12 Jungbauer 1933: 1581.

103 Ejsler also describes an Egyptian priest in a starry leopard skin: Eisler 1910: 221. The sacred — often starry
— coronation robe with special powers spread from Byzantyum to the West (Jungbauer 1933: 1588-89).

14 Hegyi 2003: 66-67; Eisler 1910: 256-257. There are several vase images and other representations depicting
the handing over of the peplos (for instance on the Pantheon Frieze), which make this connotation clear.

195 Poces 1999: 136.

1% Benz 1969: 342-352.

197 On cosmic cloaks and their protective role see, in addition to Eisler’s book: Jungbauer 1933: 1578-86.
198 Karanovi¢ — Pesikan-Ljustanovi¢ 2002: 45.

19 Jungbauer 1933: 1583-85.
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Image 9: Coelus with a cosmic cloak on the breastplate of the Augustus
statue of Prima Porta (Eisler 1910, I. figure 7)

Image 10: Virgin with the Mantle: Illustration in the Speculum humanae
salvationis codex preserved in the Dominican Monastery of Saint Blaise
in Regensburg (around 1380-1420; Esser 1994, figure 21)
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Jozsef Langi has provided us with an overview of the Hungarian representations and
the main functions of the Virgin with the Mantle from the time when this imagery spread
from Byzantium to Europe in the 13" century. Religious orders played an important role
in the introduction of the idea of the Virgin’s protective mantle, which is why the rep-
resentations of Mary covering monks or friars with her mantle is very common.!!° From
the 18" century on, saintly Hungarian kings also appear under the protection of Mary.
During the time of the great epidemics, Mary’s cloak protected against the plague;''! it
was initially an important healing relic as well,''? and inspired the popular plague-amulets
depicting the Virgin with the Mantle.'"

The mantle as the attribute of saints (St Ursula, St Cunegond, and especially St Martin)
appears in legends and other representations,''* and these cloaks could have had the same
role in medieval religious ritual practice as the relic of Mary’s mantle. There are Orthodox
incantations and legendary motifs from Eastern Europe about the starry cloak/altar-cloth/
towel of Mary, Mother of God which protected against witches and demons.'"> Adolph
Franz writes in his collection of benedictions about Irish and German data regarding the
cloaks of various saints (St Columba, Bishop Deodatus, etc.), which were laid over the
ploughed land for rain and against drought, or to fend off hail.!!¢ (Cf. anti-hail “profane”
textiles.) From present-day popular belief and ritual practice, we can mention the use of
the cloak of Orthodox priests with the purpose of healing and protection from Satan;'"’
Adelina Angusheva mentions such medieval and early modern examples concerning the
mantles of Bulgarian priests.!'® In general, we can establish that the above-described tex-
tiles protecting one from nature also appear as textiles of divine origin, or with a heavenly
blessing, protecting people in both the lay and the priestly practices.

The protective microcosmic role of heavenly mantles and world cloaks can also be
found among the motifs of Hungarian incantations, and especially of archaic prayers. Let
us cite a few commonly known and widely spread motifs. For instance, from an incantation
from Mindszent (Csongrad County): “Heaven is my shirt, The Earth is my hat...”'"® A
prayer motif from the cloth in the collection of Zsuzsanna Erdélyi:

Before me, there are seven thousand angels of the Lord Jesus,

1 am wearing his carmine shirt, his armour.'*

19 For more on Mary with the Mantle as devotional image, see Brown 2017.

""" Langi 2006: 50-59, 320-334. See also the old Hungarian representations of the Cloaked Madonna: Szilardfy
2003, panels XXXVI-XXXVII. and CL-CLI.

12 Esser 1999: 247. In Constantinople, the relic of Mary’s mantle guarded at the temple of Blakherna had an
extended cult: Langi 2008: 50.

113 About amulets protecting against the plague see: Esser 1999: 244-246.
114 Jungbauer 1933: 1583-85.

115 Mansikka 1909: 162-163.

116 Franz 1909: 11. 17.

17 My own collection from Hungarians in County Harghita, Romania.

8" Anguseva 2004: 477.

19 Poes 1985-1986: 11. 413.

120

Jaszberény, Jasz-Nagykun-Szolnok County; Erdélyi 1976: 237.
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Lord-coloured Saint Benedict, cover me fully with your cloak...
The mantle of Virgin Mary,

The cloth of my window,

So that no infection can enter ... (Addcs, Heves County)'?!

Saint Benedict should consecrate my heart,
He should cover me with the sacred mantle of Jesus Christ.
(Kadarkut, Somogy County)'*

Besides the deities of the “learned” mythologies, in the “popular” mythologies of
Central, Eastern and South-Eastern Europe we can also find goddess-like yet at the same
time demonic women with the attributes of spinning, or having a scutcher, a spindle or
a distaff. The mythological element of triple figures (the Moirai, the Parcae) is recalled
by the three spinning women of Eastern European incantations.'” The “fair women”
and the witches of Eastern Hungary, as well as the Romanian strigoi, have scutchers as
attributes;'* the Romanian “lord of the wolves” appears as a ghost creature spinning with
a distaff in the forest.!” The Russian Baba Yaga, the Romanian Joimarita and Marti Seara
(‘Tuesday evening’) and the Hungarian Kedd asszonya (‘Tuesday’s woman’) all have
features of two-faced beings, fertility goddesses and demons.'* The csuma disease demon
of Hungarians in Moldova (Romania) can also be represented as a spinning woman, as an
example below will show. These characteristics of spinning and weaving can also have an
underworldly, diabolical aspect: there are data regarding dew carried to the underworld
on a weaving board, or people abducted on weaving boards to a wedding in Hell.?

Similar, but more goddess-like figures are Saint Friday (Sveta Petka) or Saint Par-
askeva of Orthodox peoples; the “Pannonian”-Austrian-Moravian-Czech-Slovakian
Lucia or Luca (Lucy); the Slovenian Pehtra Baba and Torka/Torklja; Frau Sdlde from
the Alpine region; Seligen in the Tyrol; the German Holda/Hulda/Holle; and the south
German Perchta. They have even more characteristics related to agricultural fertility than
the ones cited earlier; sometimes they have the features of “fate-women”. These hetero-
geneous belief-creatures probably have many secondary features, but their main shared
characteristic, besides the attribute of spinning and weaving, is that on the days in the
week or in the year according to the calendar, or during certain periods associated with
the dead or with nature (such as the twelve days after Christmas for the Perchtas) spinning

121 Erdélyi 1976: 188.

122 Erdélyi 1976: 242.

123 Hako 1956: 82-89; Mansikka 1909: 193-210.

124 About the Hungarian “fair woman” with a hemp scutcher: Salamon 1987: 95-97; about the Romanian
strigoi: Muslea — Birlea 1970: 251-268, 407.

125 Senn 1982: 2.

126 References to only a few important references from the extensive literature of the topic, since there is no
room to go into detail here: Szabo 1910; Roheim 1913; Musglea — Birlea 1970: 201-206; Ivanov 1974; Becker
1990: 111-141; Pocs 1990: 572-576; 2015; Karanovi¢ — Pesikan-Ljustanovi¢ 2002: 45-47.

127 Moroz 1989: 135-136. There is no room and no sufficient knowledge of the material to discuss this topic
in detail, but it would definitely be worthy of further research.
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and weaving (and sewing, and often other women’s activities, including bread baking)
is forbidden. A wide overview of these goddess-like, non-Christian demonic beings can
be found in a recent study by Mirjam Mencej. When discussing the belief creatures who
punish those who break the weaving taboo, she focuses on the symbolic significance of
spinning and weaving related to life and death, associating them with the three mythical
female figures who spin the threads of fate.'?® In the Balkans, all these prohibitions are
associated with the “wolf days” and with the dates of werewolf transformation related to
Moon cycles. Their characteristic features include the punishment of those who violate
their taboos; as well as the below-mentioned offerings.'*

It is characteristic of both groups of mythical beings that their features can resemble
those of fairies and witches in Hungarian, Russian, and Southern Slavic legends. The nar-
ratives about the aforementioned “spinning” ghostly beings of the Alpine region and of the
variants in the Balkans and Russia sometimes have motifs of the “Lord of animals”; in other
cases — or at the same time — they appear as patrons or initiators of werewolf sorcerers.'*

I have mentioned above the offerings given to these creatures of nature: the data
describing the specificities of these offerings are more precisely about these mythical
figures appearing as spinning creatures. These offerings are related to the occasions of
ritual spinning and weaving, healing, and the preparations of apotropaic and “human
initiation” shirts. Often making the shirt is in itself the offering made to the mythical
being (for St Paraskeva, St Friday, Lucia/Luca or Tuesday’s Woman), and, as mentioned
before, it is typically done on their festival days or during a calendar period when the
activities of spinning and weaving are under taboo. (This is characteristic of every of-
fering-like ritual mentioned here.) Thus, the role of the shirt woven during the weaving
taboo is not only to “dress up” in an act of taming the demon attacking from nature, but
also as an offering to the demon."! To refer to a common, shirt-related offering ritual: in
the eastern part of the Hungarian linguistic region the csuma shirt is a shirt woven to stop
the csuma (popular name for plague, cholera) demon threatening the community.'3?> We
know of similar, sacrificial shirts woven for disease demons in Macedonia, Serbia and
Bulgaria.!** What is special about the following information from Moldova published by
Péter Halasz is that here the csuma (cholera demon) appears as a woman with a distaff:

128 Mencej 2010.

129 Zingerle 1857; Liitolf 1865; Mannhardt 1904-1905: 1. 99-107; Waschnitius 1913; Schwarz 1935; Kretzen-
bacher 1959; Kuret 1969; 1975; Muslea — Birlea 1970: 407; Becker 1990: 137—144; Kropej 2008; Mencej 2009;
Pocs 2015. Maria Bir6 took notice of the important role played by “spinning” goddesses related to childbirth
and fertility in this region in connection with late Roman archaeological artefacts (she associated them with
Roman goddesses and also with spinning Parcae). (Bir6 1994). I mention here that in Estonia, according to
Mall Himae, it must have been very common in the past to have spinning and weaving taboos on certain days
for the sake of the animals’ health and well-being; although it was not associated with such demonic creatures,
it was exclusively related to the (revenant) dead ensuring fertility: Hiimde 1998: 185-225.

130 About the werewolf -initiation see: Pocs 2011: 119—121. On the “Lord of the animals” belief and its spread
through Europe see: Schmidt L. 1952; Paulson 1964; Mencej 2001.

131 For more on this see Pocs 1982; 2011: 191-192.

132 See for instance Bosnyak 1980: 156 regarding Hungarians in Moldova, Romania; Hoppal 1976: 4-5 regar-
ding Hungarians in Szék (Sic), County Cluj, Romania.
133 Tolstoj 1994: 151, 153; Candrea 1944: 138.



—— SHIRTS, CLOAKS AND NUDITY: DATA ON THE SYMBOLIC ASPECTS OF CLOTHING —— 81

The csuma is a great disease, a typhus disease. It is also sent by God. During
the night, they say that there is an ugly midwife walking around, holding
a distaff. My sister died of it at the age of fourteen. She couldn t digest her
food, her head was aching, she went blind, deaf and mute, all she did was
snuffle. Then she finally died. To make sure that the csuma didn t come to
the village, the women had to gather and, over the course of one night,
until twelve o’clock, they had to spin the hemp and weave and sew a shirt.
They sewed a childrens shirt, and they had to leave it on the edge of the
village by twelve o clock. Then they put it there, and the csuma received it
and will never come to the village again. It was given a shirt.'*

Belief in the efficacy of spinning and weaving a shirt for the plague or cholera demon
appears to be common in the Balkans,'* and was probably an occasionally practised
ritual as well, the precise course of which is not clear in the narratives. However, the
emphasis on some sort of “raw” feature is present in every text: virgins or old women,
weaving naked and/or in silence, with incomplete tools. Often the nakedness of the
demon is underlined. For instance, in the data collected by Zoltan Kall6s in Gyimes,
the csuma appears as a naked child, and this is why one has to make a shirt for him.'3
Preparing the offering during a taboo period also provides “raw” conditions, because,
as we have noted, these periods of prohibitions were the times when nature “entered”
the world of culture.

Above, I have made mention of the data regarding the spindle, wool, oakum and so
forth ensuring well-being and protection for animals. One can often decipher an aspect
of offerings from their contexts: sometimes even the publishers of the data describe it
as an offering. In Finland, for instance, it is forbidden to kill weasels, as the animal is
considered to be the spirit of the stable that also appears as a “spinning” or bewitching
demon; the weasel has to be given a woollen offering so as to protect one’s livestock.'?’
(Cf. the oakum put out in the stable for the menyétasszony — “weasel woman” — or the
“fair woman”.) Mirjam Mencej discussed this in her book about the master of the wolves
in Slavic beliefs and rites, citing Serbian, Macedonian, and Bulgarian data regarding the
wool offerings given to these spirit creatures on the taboo days of wool work, spinning
and weaving.'*® I believe that the data about the mythical creatures (such as the Romanian
strigoi, the Bulgarian fairies or the Slovenian werewolf) who would steal the instruments
(scutcher, distaff), the raw materials or the semi-finished products of spinning and weaving
(flax bundles, oakum, yarn, linens) on days on which linen or wool work were taboo,
are also in some way referring to an offering. There are two interesting correlations to
be mentioned in relation to this.

134 Hungarians in Magyarfalu, County Bacau, Romania; Halasz 2005: 397-398.

135 Romanian, Serbian and Macedonian data: Candrea 1944: 138; Jung 1993: 63; Tolstoj 1994: 151, 153;
Karanovi¢ — Pesikan-LjuStanovi¢ 2002: 45.

13 Jung 1993: 64.
137 Hako 1956. Incantation of spinning women: 82—89.
138 Mencej 2001: 316. Also see for Bulgarian reference: Arnaudov 1917: 74.
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The werewolf-like metamorphosis of the Romanian strigoi is associated with certain
otherworldly “spirit battles” that, according to the Balkan tradition, are similar to the
battles fought by the above-mentioned werewolf sorcerers. The strigoi battle for the
well-being of their community on the festival days of St George, St Andrew or St Stephen
(also known as the “wolf days”) when spinning activities are under taboo. (The battles
are among the groups of — basically demonic werewolf — figures of “dead” strigoi. The
guardian spirit of the neighbouring village is the enemy, playing the role of the demon
attacking from nature.) The stolen scutchers will be the battle-horses and combat weap-
ons of the strigoi spirits in the “otherworldly” battle. In the village of the winner, there
will be fewer deaths, and it will be avoided by epidemics at the expense of the village
of the others. This is, therefore, a kind of fate-determining, a divine judgment-like battle
fought with the tools of spinning, as if the strigoi fought a battle with the objects of the
taboo-day offerings for the lives of human communities, which they ensured in exchange
for receiving these objects. '**

The Bulgarian rusalki steal yarn and linen because they need them for weaving their
own shirt.'*® The motif of weaving a heavenly shirt appears in the spirit battles of the
strigoi as well. After the battle, they gather at an “abandoned house” where they spin the
flax stolen from houses, they whiten and sew the linen into shirts. If they are not finished
before the cock crows, they have to leave the work unfinished.'! This is also an act of
shirt-weaving that defines fate; the uninhabited house, the unfinished work are all syn-
onyms of the unravelling, of failure; it means the opposite of the effect on shirts woven
by a “world creator”. (Cf. the unstitching of the Antichrist’s shirt.) This gives a divine
aspect to the ambivalence of these mythical beings, who may accomplish world-creating
acts to protect humanity.

I will not detail the question of flour, milk, and bread offerings related to the figures of
Lucia/Luca, Pehtra baba, Paraskeva/Pjatnica or the Perchtas, as it would take us very far
off our topic. I only mention that, through these goddess figures (and other undiscussed
motifs, such as the battles fought for agricultural fertility by werewolf-sorcerers against
chthonic demons or against the dead who take the crops to the underworld), there are
chthonic agrarian god-features and otherworldly motifs of fertility that are attributed to
the archaic nature-culture systems. In addition to the opposition of nature and culture, that
of Earth (the world of the living) versus the underworld (the world of the dead) appears.
We also come across time cycles of life-death-life in accordance with the alternation of
agricultural cycles. However, for now I will bypass these questions and only underline
that the presence of the raw-cooked systems of nature-culture can also be perceived on
this level. On the days or during the periods of the spindle/distaff goddesses, for instance,
the taboo of baking bread and of bread as offering both appear in the same context as the
“sacrificial” shirt offered during the spinning taboo. Bread baked despite the taboo has
“raw” characteristics (for instance, unleavened flatbread) — and all this is in connection

139 On the strigoi battles see: Muslea — Birlea 1970: 251-268.
140 Moroz 1989: 112.
14 Muslea — Birlea 1970: 267.
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with the traits of these beings that are related to agricultural fertility: in many cases, one
can decipher that the raw offering was given to Pjatnica, Lucy, or Perchta in order to
ensure a good harvest.'* The rituals surrounding these presumed agricultural offerings
could prescribe certain raw conditions related to the spinning of flax. According to some
Hungarian data, as a penance for violating the taboo, one has to give unleavened bread
as an offering to Luca.'® In light of the above, it is only logical that as an opposite of the
completed shirt, which serves the initiation into culture, the introduction into nature and
the acquirement of knowledge related to the world of nature take place with raw methods
and raw products: for instance, with the use of tow, or with threads spun during the spin-
ning taboo. There is a wealth of Hungarian data about this. According to a belief from
Bogyiszl6 (Tolna County), for instance, if someone sits in front of the church to spin on
the night of Luca or at midnight on Christmas, they will see devils.!* In the Ormanysag,
wise men and women have seven-year-old girls spin yarn for them with which they can
turn the transformed girl back to her original state.'*® The data from Sarrétudvari describe
how a cunning shepherd acquires supernatural knowledge by spinning a whip on St.
Lucy’s Day.!*¢ Spinning “Lucy’s whip” as a means of learning special skills is supported
by substantial data published by Géza Roheim, but we can also mention St. Lucy’s Chair,
which was often fabricated by spinning, which made demonic witches visible and which
was also a means of acquiring knowledge.'"” According to data collected by Vilmos
Dioszegi in Egyhazasdaroc (Vas County), the garaboncias gave a cure-all spindle to
those who donated milk to him.

As mentioned above, there were mythical beings with spindles and distaffs who ap-
peared as initiatory figures: the fairies according to Croatian and Hungarian examples,
however, initiated earthly mortals into becoming fairies with the help of yarns. Zoran Ci¢a
described the initiation of the vilenica (fairy sorcerers communicating with fairies) on the
basis of 17"-century Dalmatian witch trial testimonies: on Good Friday, the vila descends
from the sky to a tree to teach the women healing; she is linked to the women gathered
around the tree by a thread.!* Mihaly Csordds, a cowherd from Gyaloka (Sopron County),
said in his 1744 court testimony that certain women (who can probably be identified as
fairies) gave him a yarn with the help of which he could heal.'#

142 Regarding semi-finished products, or products representing an inferior technological state playing the role
of “raw” offerings in European belief systems see: Pocs 1982; 1992. For more on this also see: Becker 1990:
142.

143 Pocs 1982; 2015.

144 Collected by Didszegi Vilmos.
145 Zentai 1971: 209.

146 P, Madar 1967: 195.

147 Roheim 1920: 86-87; or see the group “Recognising witches” (Boszorkdny felismerése) in the Archive of
Folk Beliefs, which includes numerous data regarding Lucy’s whip and — especially from Southern Hungary,
Lucy’s chair.

148 Ci¢a 2002: 138; similar: Pordevié¢ 1953: 129.

149 Schram 1970: I1. 195-196, 203-204. For more details on the fairy sorcerer see: Pocs 2009.



84 —— EVA POCS

DISROBEMENT

One element that fits well into the oft-mentioned series of natural “raw” circumstances is
nudity, a very frequent precondition of rituals that initiate into culture, fend off the attacks
of nature, or heal demonic illnesses, and which furthermore also plays an important role
in fertility magic, divination and communal rituals of rain and crop magic. As illustrated
by the above examples, “clothes make the man”; accordingly, nudity is a regression
within the archaic system of nature-culture, a return to nature. Turning clothes inside out
fulfils a similar function, playing a role in situations adequate with nudity or other “raw”
conditions. As an analogy of the werewolf turning its skin inside out, the eversion of
human clothes is also an abolishment of the clothes, that is, an act of “taking off” culture.

In addition to the examples of Sandor Solymossy,*® Géza Réheim, (from 1925),"!
Thomas Sebeok,'>? or Mihaly Hoppal,'** the other work by Géza Roheim, in which he
brings Hungarian and other Central European examples of clothes turned inside out that
protected against or aided in the recognition of witches, should be mentioned.'** For the
case of an unbaptized child dressed in an inside-out shirt, I could mention the data col-
lected by Tamas Grynaeus in Davod (Bacs County), or the data collected by myself in
several Hungarian regions.'> According to German data, the reason for putting the chris-
tening shirt inside out on the child is to prevent it from becoming a Mahr demon (cf. the
above-cited Serbian data concerning the karakondzuli)."*® There is much data about love
magic, marriage divination or magic of conception carried out in a state of nakedness,'*’
obviously in combination with other circumstances. A typical occurrence from Dalmatia:
if a woman is childless, she should sleep with her husband, then get up during the night
and, by candlelight, should walk around the room naked, her husband chasing her until he
catches her. They should repeat this every night until the woman gets pregnant.'®

A great deal of data can be referenced in relation to weather magic: such are the fertility
rites of collecting dew or naked immersion in water."”® Rituals to fend off hail are also
sometimes performed naked or in clothes or hats turned inside out.'® (Let us remember
that, according to beliefs living almost to this day, hail was brought by storm demons,
the unbaptized, or devils.!*!) Both in Hungary'®? and more broadly across Europe, nudity

150

Solymossy 1943.

31 Roheim 1925: 54-58.

32 Sebeok 19438.

3 Hoppal 2002.

154 Roheim 1920: 46, 53.

155 Hungarian Folk Belief Archive, Group Kereszteletlen gyerek (“Unbaptized child”).
1% Jungbauer 1931: 1717.

157 See for instance Serbian and Croatian data: Kostial 1910; 1911; Eckstein 1935: 882—-889.
158 KoStial 1910: 287.

139 Eckstein 1935: 858: Toth G. 2001; Pocs 2003: 168-170.

160 Bckstein 1935: 895-899; Gaerte 1952: 235, 244-248.

161 See on this Pocs 2002.

192 See for instance the above cited authors on nudity.
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played an important role in boosting agricultural fertility in festive, occasional crop-magic
rites and in individual magic.'®® It is a frequently required condition in apotropaic rites
as well: people, animals, or even plants, the arable land, or the vegetable garden were
protected from demons, ghosts, dragons, witches, devils, plant pests, and even thunder-
storms by rites carried out naked or wearing inverted clothes, mostly by walking around,
although there were many other variants.'**

In addition to divination and rites of incubation performed naked, we also need to
mention nudity in relation to repentant and mourning rituals.'®® Stripping away, along
with other “inversions” and taboos creating “raw” conditions, is usually described as
the general characteristic of the liminal phases of mourning or funerary rites.!®® This
is a natural connotation of nature’s temporary regression. Gabor Klaniczay mentioned
nudity as a regressive phenomenon connected to social exclusion in his discussion of
heretic movements, the Franciscan movement and other medieval and 18"-century
protest movements articulating the opposition of nature-culture; movements that used
the wearing of rags or complete disrobement as an indication of leaving society and of
opposition towards the social order.'®’

Putting on clothes, as we could see, is an initiation into society and into culture; those
who disrobe will step back into nature. This view is supported by the data about nudity
accompanying the transformation of men into demons (werewolves, witches, incubi, etc.)
considered as dual creatures;'®® or the data emphasising the nudity of demons as opposed to
the clothed human being — besides their other “raw” features. Such references can be found
regarding the raw-meat-eating werewolf, the csuma demon mentioned earlier, the Slovenian
“dog-headed” demon (who comes from the “end of the world” to attack humanity), or the
Greek kallikantzaroi. The latter are demonic werewolves who arrive from the underworld
among the humans in the twelve days after Christmas; they are distorted, physically mal-
formed, black men: they are naked, they rip off their clothes, they eat raw meat.'®

Nudity is, thus, an extra-societal, and therefore asexual state of being. This coincides
with what Victor Turner writes about nudity in relation to the liminal state of rites of
passage: during this state, the human being is not a social being, only an individual, in-
visible in terms of social structure.!” The system of nudity is, therefore, not an “erotic”
but an “abstinent” phenomenon; not — as research has often concluded'” — the presence

163 Eckstein 1935: 871-876, 890-895; Kostial 1911: 287.

164 See for instance the rich material of Géza Roheim on Hungarian, Austrian and other neighbouring nations.
(Roheim 1920: 46-47, 53); or the examples of Eckstein and Gaerte: Eckstein 1935: 841-854; Gaerte 1952: 235.
165 Eckstein 1935: 868-871.

166 See on this for instance Ivanov 1969 and Fox 1973.

167 Klaniczay 2017.

168 Eckstein 1935: 859-862.

199 Schmidt B. 1871: 239; Lawson 1910: 208, 253; Kretzenbacher 1968.

170 Turner 1972: 339.

171 See for instance Roheim 1925: 58: in relation to data on nudity of Hungarians and other neighbouring people
(fertility sorcerers, healers, vermifuge, etc.) he mostly underlines the erotic aspect, he talks about the “repetition of
libidinous situations’; Solymossy (1943) and later, referring to him, Sebeok (1948) interpret the removal or inversion
of clothes as a riddance of some kind of harmful spirits dwelling inside the clothes, with which I also disagree.
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but the absence of Eros. In this regard, I have to agree with Mihaly Hoppal who, after
having summarized many other aspects of the research on nudity (presently not relevant
here), came to the conclusion that the “denial of Eros” is some sort of purification, an
acquirement of knowledge that entails retreat and suffering.!”

As I 'have shown in my study examining werewolf-beliefs, when discussing the special
features (such as the caul) manifesting at the birth of mediators “commuting” between the
worlds of nature and culture (“fertility sorcerers” of werewolf-nature), which allude to
nature, these are cases of the regression of people who “dressed” themselves into culture/
society; all this to ensure the rebirth of life rooted in nature/death, to ensure the circle of
life and death. The werewolf-mediator initiated into human society has to “submerge”
again and again in nature in order to ensure that, as a cultural being, it will be able to defeat
its natural adversary, its own alternative in the system of nature (the werewolf defeats
the wolf, the dragon-man defeats the dragon, etc.). We only have to recall the Bulgarian
data, at the beginning of this paper, about the dragon-child who had to be dressed on
the first day in a shirt woven under “raw” conditions so that it could later successfully
fight against the hail-bringing hala.)!'”® As an analogy to this, and as the conclusion of
the above-cited data, it can be established that human beings, through fertilising “raw”
ritual nuances that refer back to nature, ensure the success of rites that create, develop
and protect society and culture. With the absence of Eros, Eros can be recreated.
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SRAJCE, OGRINJALA IN GOLOTA: SIMBOLICNI VIDIKI OBLACIL
Eva Pocs
OO

Studija obravnava verovanja in obredja, ki so povezana s srajcami, ogrinjali,
predenjem in tkanjem, haljami in goloto, ki imajo pomembno vlogo v nekaterih
simbolnih sistemih, tako krs¢anskih kot predkrs¢anskih, v evropskem ljudskem
verovanju. Lahko so v celoti prisotni v razlicnih semanti¢nih slojih doloc¢enih
verovanj ali obredij ali pa delujejo kot vodilno nacelo, ideoloska osnova, ki je
osnovna podlaga za nekatera verovanja. Sestavljeni so iz simbolne serije nasprotij
narava — kultura, surovo — kuhano in zZivljenje — smrt. V tem binarnem vesolju so
¢loveska bitja opredeljena kot ,Ziva, ne mrtva’ in kot ,ljudje, ne Zivali.” Zivijo v
osrednje pozicioniranem naseljenem prostoru, ¢igar znacilnost je kultura v nasprotju
z naravo, ki se nahaja na nenaseljenem in neciviliziranem obrobju, kjer prebivajo
divje zivali, demoni in mrtve duSe. Za naravo je znacilno, da tam ni domacih
zivali ali gojenih rastlin, prav tako pa tudi ne kulturnih procesov in izdelkov kot
so oranje, sejanje, udomacevanje divjih zivali, peci, kovastva, zeleza, predenja
in tkanja, oblacil in kr§¢anskih zakramentov. V nadaljevanju se osredoto¢am na
vprasanja, kako je bil ukroCen ,surovi’ svet narave in kako so se ¢loveska bitja, ki
so se rodila kot naravna bitja in ,divjaki,” kultivirala in se preoblikovala v druzbena
bitja. V tem razvoju osnovnih znacilnosti ¢loveske kulture pripisujejo osrednjo
vlogo predenju in tkanju, kuhanju in peki ter kovaski obrti.

Njihov simboli¢ni okvir in konkreten polozaj in vlogo v evropski kulturi je
vcasih mogoce rekonstruirati zgolj na podlagi drobcev, ki jih najdemo v folklornih
besedilih; drugic¢ pa jih je mo¢ rekonstruirati na podlagi verovanj in obredov, ki
so Se zmeraj v rabi. OCitno je svet, za katerega sta znacilni nasprotni si dvojici
narava - kultura in surovo — kuhano, predvsem pa simboli¢na funkcija predenja
in tkanja tkanin in srajce, prisoten tudi v geografsko in kronolosko oddaljenih
predkrscanskih in kr§¢anskih kulturah, ne glede na jezikovne prepreke. Vecina
preucenih pojavov ima predkr§¢anske in kr§¢anske ustreznice, saj kaze, da imajo
omenjene oblacilne znacilnosti arhai¢ne korenine v starodavni evropski preteklosti,
splosne poteze arhai¢nih pogledov na svet, ki presegajo kulturne meje Evrope in
so morda veljavne povsod, njihovi drobci pa so integrirani v kr$€anstvo.

Pricujoca raziskava se osredoto¢a na naslednja vpraSanja: kako je oblacenje
(in pa predenje in tkanje, ki ustvarjata blago, to pa predstavlja osnovo za oblacila)
preoblikovalo »golo« ¢lovesko bitje v socialno bitje; kako je ljudi ,uvedlo’ v svet
kulture; kako je ,srajca’ postala izraz identitete in sredstvo za izpolnjevanje druz-
beno vlogo posameznika; in kako so oblacila s¢itila ljudi pred demoni in umrlimi
iz sveta narave, ki so se spravljali nadnje.

Vsaka evropska kultura, ki smo jo podrobneje pogledali, ima poleg zgoraj opi-
sanega sistema, temelje¢ega na nasprotju med zivljenjem in smrtjo, ki je ustrezen
glede na horizontalno dvojnost ¢loveskega sveta kot kulturnega sredi$¢a in narave
kot kaoticnega obrobja, trojni sistem nebes, zemlje in podzemnega sveta. Nebeska
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bozanstva odlocajo o usodi in zagotavljajo zas¢ito, pod njimi je zemlja, se pravi
¢loveski svet, pod njim pa podzemni svet demonov in umrlih. V tem trojnem
sistemu imajo nit, blago, srajca in ogrinjalo kozmien pomen in se navezujejo na
kozmos, ustvarjanje vesolja, usodo ¢lovestva, itd. Zaradi bozanstev, ki tkejo nit
usode ali predejo srajco usode in se pojavljajo v mitologiji dolocenih narodov, pa
tudi zaradi povezav in analogij, ki se navezujejo na mikro in na makro kozmos,
so ¢loveska verovanja prezeta z bajeslovnimi principi, individualna obredja pa
povezana z usodo vsega clovestva in sveta. Predenje, blago, srajca in ogrinjalo
tako pridobijo kozmiéni vidik, ki se nanasSa na celotno vesolje in vse ¢lovestvo,
in postanejo atributi bozanskega, to pa posvecuje in krepi njihovo vlogo v ¢lo-
veskem svetu.

Eden od elementov, ki se lepo umescajo v poprej omenjeni niz naravnih,
,surovih’ stanj, je golota. Golota je zelo pogost predpogoj ritualov, ki ¢loveka
vpeljejo v kulturo, §¢itijo pred izbruhi narave ali ozdravijo bolezni, ki so jih ljudem
zavdali demoni. Poleg tega ima golota pomembno vlogo pri magiji plodnosti in
pridelka, pri prerokovanju in pri skupnih obredih za dez. Kot ponazarjajo zgornji
primeri, »oblacila naredijo cloveka.« Zato je golota regresija znotraj arhai¢nega
sistema narava-kultura in predstavlja vrnitev k naravi. Podoben namen in vlogo
kot golota in ostala ,surova’ stanja ima tudi obracanje oblacil na napacno stran.
V analogiji z volkodlakom, ki obrne svojo koZo navzven, je obracanje ¢loveskih
oblacil znak odlaganja oblacil in pravzaprav pomeni ,odlaganje’ kulture. Nadetje
oblacil pomeni sprejem v druzbo in v kulturo, tisti, ki jih odloZzijo, pa se bodo vrnili
k naravi. Golota je tako stanje izven kulture in zato brezspolna. Med liminalno
fazo v obredih prehoda ¢lovesko bitje ni druzbeno bitje, zgolj posameznik, ki je
v druzbeni strukturi neviden. Koncept golote tako nima ,eroticnega’ pomena,
pac pa se navezuje na koncept ,vzdrznosti’ — ne pomeni prisotnosti Erosa, kot so
pogosto ugotavljale raziskave, pa¢ pa njegovo odsotnost. Bolgarski de¢ek-zmaj,
ki je moral biti prvi dan oblecen v srajco, stkano v ,surovih’ okoli$¢inah, se je
zato lahko kasneje uspesno boril proti salu, ki prinasa toco. Kot analogijo lahko
za zakljuéek zgoraj citiranih podatkov ugotovimo, da ¢loveska bitja s tem, da
gojijo ,surove’ razlicice ritualov, ki se obracajo nazaj k naravi, zagotavljajo uspeh
obredij, ki ustvarjajo, razvijajo in varujejo druzbo in kulturo. Z odsotnostjo Erosa
je Eros lahko ponovno vzpostavljen.

Dr. Eva Pécs, Professor Emeritus, HAS Research Centre for the Humanities,
Institute of Ethnology, H-1097 Budapest, Toth Kalman u. 4., pocse@chello.hu
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The Ancient Greek Symbolism 1n the
Religious Landscape. The Case of
Delphi

— Andrea Malea

This paper discusses the ancient Greek beliefs from a different perspective; I attempt
to approach the old themes in an interdisciplinary way. I refer to the studies of French
anthropology and on the ethnological studies of the conceptualization of the landscape
through oral tradition. Some classical antiquity researchers have already done so. Such
authors that relate to ancient Greece as a whole discuss the symbolism of sacrifices and
snakes. Thus, the belief system of the community manifests in the landscape in its symbolic
sense, and with this working guide,  managed to apply the abovementioned contemporary
(modern) perspectives to the example of the ancient Greek Delphi.

KEYWORDS: Delphi, Pythia, Python, Apollo, omphalos, landscape, symbolism, other-
world, prophecies, pneuma

INTRODUCTION

First, as mentioned above, not much has been written on the topic of symbolism in the
landscape in ancient Greece. Therefore, with an interdisciplinary method, I refer to French
anthropologists, mainly Jean-Pierre Vernant, a specialist in the anthropology of ancient
Greece, to ethnologist Katja Hrobat Virloget, to different historians, such as Susan Guettel
Cole and Yulia Ustinova, and to archaeological evidence. By comparing their findings
with the records of ancient Greek authors and the ancient Greek belief system, I applied
certain conclusions to the religious landscape at Delphi, which can offer an example of
the landscape symbolism, which is possible to apply to the other ancient Greek religious
sites as well. This can be done by taking into account the main definitions of different
symbols that can be found in the ritual sites and applying them, according to other literary
(historical) evidence, to the chosen sites.

Religion played an important role in Ancient Greece. They believed that the gods
had control over many different aspects of their lives. Therefore, the festivals, sacrifices,
religious offerings, libations, hymns and prayers were very significant. Following the
myth (Plut. Mor. De def. or. 4091, translated by Frank Cole Babbitt), Zeus established
this site when he sought to find the centre of Mother Earth — Gaia, his grandmother.
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He sent two eagles flying, one from the east and the second from the west, which later
met at Delphi. Zeus then threw from the sky omphalos that represented the centre (navel)
of the world and the entrance to the womb of Mother Earth (Parke in Wormell 1957: 1).
Delphi lies on the south-western slope of Mount Parnassus. It occupies an extensive
area and is best known for its oracle, the priestess named Pythia at the sanctuary dedicated
to Apollo. But Apollo was not the only god that was worshiped in the area below Mount
Parnassus. In the period between the 15" and 8" centuries B.C., the cult of Gaia was dominant,
but there was also the cult of Poseidon. In the 8% century B.C., Apollo superseded them
and established his own sanctuary. He also shared the site with his half-brother Dionysus,
who had the central role for three winter months, since for that period of time, Apollo was
considered absent from Delphi. In addition to those listed, there were even more divinities
present at Delphi. Located on the slopes of Mount Parnassus lies the Corycian cave. It
was sacred to the nymphs, muses, Dionysus and also Pan (Fontenrose 1980: 380, 411).

DELPHIC LANDSCAPE AND ITS SYMBOLISM
PyTHON AND ITS DUAL ROLE AT DELPHI

Archaeological evidence shows that the site was inhabited already in the 1500 B.C., by
the Mycenaeans. To this period belonged goddess Gaia, for she was worshiped in My-
cenaean religion. At this time all religious rituals were performed in open areas or caves.
The landscape at Delphi was and still is rocky and infertile; therefore, it was necessary for
people to perform fertility rituals (Coldstream 2003: 198—199; Guettel Cole 2004: 15-16).

According to Homeric Hymn to Apollo, there was a serpent — dragon (dpaxaiva)
named Python that guarded Gaias’ shrine, which extended up to the Corycian cave and
all the way to the later Athena Pronaia sanctuary. The cult of snakes can be found all over
Europe, and many studies have been written on this topic (Centini 1998, 49—52; Hrobat
2010: 98; Haland 2011: 124, 126). The snake symbolizes the soul of the dead; it was
worshiped as a chthonic deity and the guardian spirit. They were associated with Gaia,
because they come from the ground. They guard treasures, are symbols of underground
power and are associated with the kingdom of the dead (Hom Hom. Hymn. Apol. 334-360,
370; Hrobat 2010: 90, 98, 99).

Mythologically, snakes are associated with the creation of the world; they are the
symbol of Mother Earth and eternity. Greek mythology knows two types of snakes;
good (agathodaemon) and demonic (kakodaemon). The snake is the most important
cultic animal in Greece. Their connection with Gaia is also evident in fertility rituals,
because snakes are donors of fertility. The central act of these rites, during the festivals
dedicated to Mother Earth, was the descent of female participants selected for these rites
into underground caverns, which represented the entrances to the womb of the Earth.
They carried with themselves fertility symbols formed as female and male sex organs
and also objects that represented snakes. Snakes were believed to be the guardians of
these underground sanctuaries (Haland 2011: 124, 126).
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The Delphic Python was the guardian of Gaias’ shrine and was said to be living in
the underground cavern. Ancient authors use the word antron (cave), by which they
may refer to the chasm below the later Apollo’s temple, to a nearby fissure by Castalian
spring or to the Corycian cave up above on the hill. If Python lived in the underground
cavern and the centre of the earth was under later Apollo’s temple where the omphalos
stood, I would propose that the Python, in a symbolic sense, lived in that chasm, but as
it was giant, it protected all the sacred area below Mount Parnassus. From the Homeric
Hymn to Apollo we understand that Python also caused mischief to men and their sheep.
Whoever met the Python on the day of doom would sweep him away, until Apollo killed
him (Hom Hom. Hymn. Apol. 307, 334; Strab. 9.3.5; Paus. 2. 7. 7, 10. 6. 5).

Python was said to be buried under the omphalos stone and the poisonous gasses that
rose from the chasm below the temple and inspired Pythia (priestess), were believed to
be the breath of the Python (Fontenrose 1959: 417). Snakes are often related to the cult
of water, because water and snakes are both mediums with the otherworld (Hrobat 2007:
40; Haland 2011: 124, 126). Several springs existed at Delphi, which will be further
explained hereinafter.

In the case of Delphi, Python appears as a simultaneously positive and negative figure.
The dragon (or dragonness as stated by Homer) guards Gaia’s shrine, but again he causes
mischief to men. Apparently, at Delphi, the snake has a dual, positive and negative, role.

THE SUPERSESSION OF THE GOD APOLLO
PyTHIA AND APOLLO: A FEMALE PRIESTESS AND A MALE GOD

After killing Gaias’ dragon, Apollo left the corpse to rot, named the site Pytho (from
pythein — to rot), and established his own sanctuary (Hom Hom. Hymn. Apol. 334-360,
390-530).

Then he chose the first priests; five so-called /osioi and two hiereus. There was
also a priestess, an oracle named Pythia. She prophesied from the innermost part of the
temple, from adyton. Pythia was a woman, chosen from the local population of Delphi.
Her prophesies were inspired; ancient Greek people believed that the god Apollo spoke
through Pythia (Fontenrose 1978: 219). Plutarch, who was also a priest at Delphi, writes
that a god neither tells nor conceals, but indicates. Further he writes:

For he makes known and reveals his own thoughts, but he makes them
known through the associated medium of a mortal body and a soul that
is unable to keep quiet [...]. (Plut. Mor. De Pyth. or. 404e, translated by
Frank Cole Babbitt)

The oracle was available nine days per year, on the seventh of each month, except for
the three winter months when Apollo was absent. First, the consulates needed to organize
the order of the consultation. On the day of consultations, Pythia and the inquirers needed
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to be ritually purified, before they entered the sacred space. Purification rituals were
held in the Castalia spring. The visitors then moved, in a strictly structured procession,
towards Apollos’ altar in front of the temple, where the sacrificial rituals were held. The
procedure was to sprinkle water on the goat (purification of an animal). If the goat shud-
dered, it meant that Apollo was happy to be consulted, otherwise the oracle was closed.
The goat was then sacrificed on the Apollos’ altar outside the temple, participants also
made other offerings and paid fees. The body parts were then burned at the Hestias’ altar,
which stood in the temple. Some parts of the goat were dedicated to the god, the others
were consumed by humans. When the procedure was finished, the oracle was opened.
Pythia then descended into the adyton; she sat on the tripod over the chasm holding
laurel leaves, drank water from the spring Cassotis and prophesied (Guettel Cole 2004:
28-36; Scott 2014: 15).

At first young girls were chosen, virgins as Pythia was, but very soon they started
to choose women in menopause. Diodorus Siculus from 1* century B.C. reports an in-
teresting event. He wrote that Echecrates the Thessalian, having arrived at the shrine,
fell in love with Pythia, took her with him and abused her. To prevent any such abuse in
the future, the Delphians issued a law that only women in menopause should be chosen
(Diod. Sic. 16.26.6). A slightly more convincing reason can be found in the definition
of purity. Childbirth, death, menstruation, and sexual intercourse were interpreted as
ritually polluting. This was a problem for young girls as they matured physically, and
menstruation was considered pollution. Older women had no such a problem, because
they were menopausal (Gentile 2009: 92).

Pythia could have been married, but she had her own house, separated from her
husband. She had to live as a celibate, because she served a god. A celibate menopausal
Pythia, was able to achieve the same level of ritual purity as that of young virgins, as she
was pure in body (no menstruation) and detached from society. Ancient Greeks believed
that the body of menopausal Pythia in celibacy, was fundamentally similar to that of a
physical virgin (Dillon 2003: 37, 77; Gentile 2009: 92). We can argue that this was the
reason women in menopause were chosen.

As we have seen, it was a woman who served a male god. In ancient Greece, male
priests served male gods, female priestesses served female goddesses, which was not the
case at Delphi. Pythia had a female predecessor (Sybil, who prophesied at the time of
Gaia’s cult) (Plut. Mor. De Pyth. or. 399a, translated by Frank Cole Babbitt). The reason
1 propose Pythia to be a woman is in the Delphic title “the centre of the world”, which in
a symbolic sense meant the entrance to the Otherworld and a boundary between worlds.
In European tradition, women were believed to be the mediators with the Underworld,
because they bring to the world souls, which come from the Underworld (Dragan 1999:
47). So, for the most important sanctuary in Ancient Greece, where the landscape symbol-
ism indicates the mediators between worlds and their boundaries, I would argue that the
woman was most suitable for the transmission of Apollos’ messages (Malea 2017: 58).
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ANIMAL SACRIFICE AND FIRE/HESTIA

Animal sacrifice was the most important rite in Ancient Greece. The sacrifice of animals
was accompanied by the incineration of grains and cakes, and was also accompanied by
hymns, prayers and libations. Cakes (pelanos), breads, grain and fruits are all found as
gifts to gods. The preparations include bathing and dressing in clean clothes. At the start,
a procession is formed (Burkert 1986: 3) and its final goal is Apollo’s altar in front of the
temple. At Delphi, two altars were used when sacrificing; Apollo’s in front of the temple
and Hestia’s in Apollo’s temple. My point of focus here will be the importance of sacrifice
in the beliefs of the Greeks. Hiera Kala analyzed vase paintings with sacrificial images
of the archaic and classical periods and found that only certain parts were devoted to the
gods (tail and back/spine). The parts for humans were called splachna and they include
the heart, lungs, liver, kidneys and spleen. They were divided among people (Kala 1995:
131). As already explained by Einar Thomassen, the sacrifice connected the mortals
with the gods and at the same time separated them, because they received different parts
of the animals (Thomassen 2004: 277). Jan Bremmer also says that sacrificing meant
communication with the gods (Bremmer 2007: 144).

Sacrifices were much more than that. The Greeks believed that they had to make of-
ferings to the gods in order not to make them angry, because gods had peoples’ destinies
in their hands (Burkert 1986: 4).

The ritual sacrifices are directly related to the role of fire. Jean-Pierre Vernant identified
the concept of the centre in Hestia, the goddess of the domestic heart. This is the spot
where the communication between worlds is established; therefore, the domestic heart
represents the omphalos (centre) of the house. The heart is placed in oikos or megaron,
and the megaron is winding around the heart. The centre is in the point on the ground,
where the three cosmic levels come into contact. In the mythical view, hestia' represent-
ed communication with the underground world, at the point in the ground, and smoke
represented communication with the gods (Vernant 1983: 200-210).

However, the Delphic fire, or hestia, was more important than that. As Susan Guettel
Cole points out, the fire and water were also symbols of communal life and could be
found in the centre of the polis. The prtyaneion - a physical space in the centre of the
city - included one community’s common hearth and its sacred fire. The hearth symbol-
ized the community’s symbolic centre that connected polis to every other community
that partook the same fire. The sacred centre in polis was connected with the roads to the
sacred centre of each local sanctuary and at the end to Delphi - the centre (Guettel Cole
2004: 76-80). So as we can see, every road led to Delphi. At this point we can argue that
the Delphic hestia was also the centre of all sacred fires of ancient Greek cities (polis)
which is derived from the importance of Delphi as the centre. If any fire of any city (polis)
went out, they came to light it up at Delphi.

! When referring to the fire I write, with the small letter.
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WATER AND PURIFICATION: SACRED SPRINGS CASSOTIS AND CASTALIA

As Arnold van Gennep explained, rituals of the passage include rituals of the separation
from the previous world, the transition between worlds and inclusion into the new world.
The purification is also counted as rite de passage (van Gennep 1960: 18-25).

Mediterranean landscape with its branched water system (rivers that disappeared
underground and appeared on the surface somewhere else) inspired the belief that rivers
and springs are alive; rivers were presided by male deities and springs by nymphs. All
sacred places had to be purified, in order to be congruent with the gods (Guettel Cole
2004: 28-36).

The Delphic landscape is famous for the existence of several springs. The most im-
portant for the rituals are Castalia and Cassotis. The spring Castalia was used exclusively
for bathing (purifying) of the visitors and Pythia. The purification process at Delphi meant
being purified of the earthly impurities, before entering into the sacred area of god Apollo
(Guettel Cole 2004: 28-36).

The spring Cassotis was believed to be the part of the subterranean river Styx, which
forms the boundary between Earth and the Underworld (Hades). Cassotis emerged as a
fountain slightly north from the temple of Apollo, and its waters ran under the adyton
through a rocky channel into the chasm, from which the vapors rose. Over that chasm,
on a tripod, sat Pythia. She drank from the spring Cassotism and ancient people were
convinced (better, they believed) that water from this source gave Pythia the inspiration
for prophesying (Kenda 2006: 27).

The connection in the symbolic meaning of the spring Cassotis, as a part of the sub-
terranean rivers Styx and Hades, where the souls of the dead are located, with the Pythias
inspiration is clear. It can be argued on the basis of the knowledge that water represented
contact with the Underworld, not just in Ancient Greek religion, but also in other ancient
religions. As Mirjam Mencej pointed out and later Katja Hrobat Virloget, while referring
to their studies of Slavs, the water was a link between worlds and at the same time it was a
boundary between worlds. The same case can be found in Ancient Greece, as mentioned
above (Mencej 1997: 131-143; Hrobat 2010: 115; Malea 2017: 42).

To conclude the belief, the inspiration for prophesying did not come just from the
vapours (Python’s breath), but also from the water of the source Cassotis as part of the
subterranean river of the dead, therefore from the world of the souls - Hades.

THE TEMPLE OF APOLLO — ITS PREMEDIATED PLACEMENT AT THE SITE

The Temple of Apollo at Delphi was a doric periptos, including a ramp leading up to a
pronaos and further into the naos. The innermost part of the temple, the holy of holies,
was known as adyton (“inaccessible”) (Ustinova 2009: 142—149).

If I may refer to the previously mentioned Vernant and his finding that the domestic
fire/heart/hestia is placed in the middle of the oikos, I can also apply this conclusion to
the temple of Apollo. Archaeologists have not identified any mentions by ancient authors
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(I refer to Herodotus and Plutarch: Hdt. 7.140; Plut. Mor. De def- or. 437C) of megaron/
oikos, because they were searching for the separate room. Ancient authors mention that
the altar of Hestia stood in the middle of the naos and, as Vernant’s research has shown,
oikos winds around the heart. Therefore, we can conclude that naos and oikos/megaron are
one and the same room, in the middle of which the altar of Hestia stood (Malea 2017: 45).

The most important part of Delphi was the prophetic chamber (adyton). It was located
two metres below the level of the surrounding floor. Only Pythia and priests had access
to the adyton, when purified. For other people, regular mortals, access was forbidden
in order prevent pollution of the holiest part of the temple (Ustinova 2009: 142—149).

Of interest is the layout of the adyton and temple itself. The adyton was placed over
the point where the two chasms crossed. From there, poisonous vapors arose. Under
the innermost part, water from the spring Cassotis flowed; in the adyton, also stood the
omphalos stone, which marked the centre of the Earth. Therefore, I would argue that the
temple was intentionally build on that place for many reasons. According to the belief,
the centre of the Earth, the entrance to the Otherworld, the world of souls was there. Thus
it was necessary to separate but again to somehow connect the worlds. Consequently,
ancient Greeks built the temple’s adyton, which was forbidden for regular mortals to enter,
precisely over that chasm. The reason I propose is that the entrance to the Otherworld
needed to be protected, so that the worlds (the mortal world, the world of souls) would
not pollute each other, and mortals would not meet premature death (Cassotis was consid-
ered to be a part of the river Styx); on the other side, the communication with both sides
would be limited, but still possible, to some extent. Ancient Greeks considered Pythia to
be that medium, oracle, who delivered the words of god Apollo and got the inspiration
from the Otherworld (Malea 2017: 59).

CONCLUSION

The communal life and its cultic activities were built around religious beliefs. In this
article, I tended to confirm the thesis about the importance of Delphi as the centre of the
Ancient Greek religious belief. Around this intertwine different physical and symbolic
factors that clearly indicate the importance of this cultic centre.

In this article, I have presented and made conclusions for all main symbols and their
meanings that can be found at Delphi. They all indicate the liminal. Python, the snake,
as we saw has a dual role. They are symbols of underground power and are associated
with Gaia. Python not only indicates the liminal but also its burial. It was believed by
Ancient Greeks that the dragon was buried under the omphalos stone that marked the
centre of the Earth. Also they believed that the poisonous vapors, which rose from the
chasm in adyton, were the breath of the Python, which came from Hades.

Closely associated with the snakes, is water. It was very important for different rites
all around Ancient Greece. At Delphi we can find many water sources. The most impor-
tant two water sources, named Cassotis and Castalia, were used for cultic purposes. The
Castalia spring was used for purification, because in Ancient Greece it was necessary to



104 —— ANDREA MALEA

be cleansed of earthly impurities before entering the sacred area, in order to not pollute
the sacred. The water from the spring Cassotis was believed to be the one that gave Py-
thia inspiration for prophesying. Pythia drank the water from this spring. Ancient Greeks
believed that the Cassotis spring was a part of the River Styx, the subterranean river of
the souls of the dead. The connection I found was that the spring Cassotis connected the
two worlds: the world of the dead, Hades, and the world of the mortals. Thus, according
to the belief, Pythia would receive inspiration from the world of the souls as the spring
was a part of the Otherworld.

Besides water, fire was also important for communal life. It also indicates the connection
between worlds; with the world of the gods by smoke and at the point in the ground with
Hades. At Delph,i ancient authors mention the room called “megaron” or “oikos”. In the
middle of this room stood hestia/fire. When researching the site, archaeologists did not
identify oikos/megaron, because they were searching for a separate room. According to
ancient Greek authors’ claims, that the inquirers waited in the megaron and according to
Jean-Pierre Vernants’ study of the domestic hearth, I came to conclusion that megaron
could be equated with naos of the temple. In the middle of it stood hestia.

The most important and the centre of Delphic fame was a woman named Pythia, the
oracle. I analyzed a few different studies, about women in Ancient Greece, while asking
myself the question “Why female and why not a male oracle?”. First, I examined the dif-
ference between young females and older females, and also in what parts of the rites where
they included. I applied some aspects from different studies to the Delphic Pythia, when at
first young females where chosen for this role, and later, women in menopause. Menopausal
women were chosen, because they had been ritually purified, since they did not menstruate.

The other part of purification was held at the Castalia spring. But why was Pythia
a woman serving a male god and why was there no male priest for a male god? All the
abovementioned symbols are pointing to something liminal and are gathering around the
centre of the Earth, which was believed to be the entrance to the Otherworld or to the
womb of the mother Earth. The same as water and snakes, women were also believed to
be the connection with the Otherworld, since they bring to life souls, which come from
Hades. So, Pythia, who was celibate, as a woman somehow had a“better connection”
with the Otherworld.

Therefore, around the centre of the Ancient Greek world, Delphi, which itself meant the
entrance to the Otherworld and the connection between worlds, we can find symbols that
point out the importance of Delphi and its ritual. Because of the title “Centre of the Earth”
and all rituals and landscape symbols, Delphi managed to retain its importance until today.
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IL SIMBOLISMO GRECO ANTICO NEL PAESAGGIO RELIGIOSO. IL
CASO DI DELFI
ANDREA MALEA
SO
Lareligione nell’antica Grecia era un punto centrale intorno al quale ¢ stata costruita
la vita della comunita con le sue attivita di culto. Parlando di Delfi, non sono state
scritte tante cose sul tema del simbolismo del paesaggio e del suo significato per
la comprensione della comunita. Analizzando e confrontando gli studi europei,
gli studi sull” antica Grecia ed evidenze archeologiche e storiche, sono riuscita ad
addivenire ad alcune conclusioni sul caso di Delfi. Con la sua storia in primo piano,
ho tentato di confermare la tesi sull’importanza del sito come centro dell’antica
credenza greca in senso religioso. Intorno a questo si intrecciano diversi fattori,
fisici e simbolici, che indicano I’importanza di questo centro di culto.

Nell’articolo ho presentato ¢ sono giunta a delle conclusioni riguardanti tutti
i simboli e i loro significati che si possono trovare a Delfi, che indicano il suo
valore liminale. Queste conclusioni potrebbero essere applicate anche ad altri siti
simili, conoscendo i significati principali dei simboli.

Nell’eta micenea, Pitone (Python) era il serpente o il drago che proteggeva il
culto della dea Gea ed aveva un doppio ruolo. I serpenti erano simboli di potenza
sotterranea e sono associati a Gea. Gli antichi Greci credevano che il drago fosse
sepolto sotto la pietra onfalo (omphalos) che segnava il centro della terra, Gea.
Credevano anche che i vapori velenosi, che salivano dalle crepe dell’adyton,
fossero il respiro del Pitone, che proveniva dall’Ade.

L’acqua era molto importante per diversi riti anche a Delfi. Qui possiamo
trovare due importanti sorgenti d’acqua, chiamati Cassotis e Castalia, usate per
scopi di culto. L’acqua della sorgente Castalia veniva utilizzata per la purificazione,
perché nell’antica Grecia era necessario purificarsi dalle impurita prima di entrare
nell’area sacra, affinché quest’ultima non venisse inquinata. L’acqua della Cassotis
era quella che ha dato a Pitia I’ispirazione per la profezia. Credevano che Cassotis
facesse parte del fiume sotterraneo delle anime dei morti, Stige. La connessione
che ho trovato ¢ che Cassotis collegava i due mondi; il mondo dei morti, 1’ Ade,
con il mondo dei mortali. Quindi, secondo la credenza, Pitia otteneva I’ispirazione
dal mondo delle anime poiché Cassotis faceva parte dell’Ade.

1l fuoco era importante anche per la vita della comunita. Esso indicava anche
la connessione tra i mondi; il fumo rappresentava la connessione con il mondo
degli Dei e il punto in cui la terra incontra I’ Ade. Gli autori antichi menzionano
a Delfi la unita architettonica chiamata megaron o oikos, al centro del quale si
trovava I’Estia (hestia) / il fuoco. Gli archeologi, durante le ricerche del sito, non
hanno individuato la sala perché stavano cercando una stanza separata. Secondo
gli autori greci antichi, i quali riportavano che i richiedenti stavano aspettando a
megaron, e secondo Jean-Pierre Vernant, che ha fatto degli studi sul tema del cuore
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domestico, sono giunta alla conclusione che megaron potrebbe essere identificato
come il naos del tempio. Al centro dello stesso si trovava I’Estia, il focolare.

11 baricentro piu importante della storia delfica era I’oracolo, una donna chia-
mata Pitia. Analizzando alcuni studi sulle donne nell’antica Grecia, ho prima
esaminato la differenza tra le giovani donne e quelle piu anziane, ed in quali parti
dei riti vi erano incluse. Cosi ho applicato alcuni aspetti tratti da diversi studi su
Pitia. All’inizio per il ruolo dell’oracolo venivano selezionate giovani donne,
invece dopo le donne in menopausa. Considerato che quest’ultime non avevano
menstruazioni, venivano ritualmente purificate. L altra parte della purificazione
avveniva alla sorgente Castalia. Tutti questi simboli indicano il valore liminale, e
si trovano intorno al centro della terra. Le donne rappresentavano la connessione
con ’altro mondo, perché davano vita alle anime provenienti dall’Ade.

Intorno al centro del mondo greco antico, Delfi, che in s¢ significava I’ingres-
so all’altro mondo e la connessione tra i mondi, si possono trovare i simboli che
indicano I’importanza di Delfi e del suo rito. Grazie al titolo “Centro della Terra”
e di tutti i simboli, ha mantenuto la sua importanza fino ad oggi.

Andrea Malea, Socerga 28, 6272 Gracisce, Slovenia, andreamaleaS@gmail.com
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OO0 apxanyecKux yepTrax HapOJHOU
JIEMOHOJIOTUM PYCUH BocTouHOM
CinoBakumu™

—— Mapuna M. BanennoBa

The article discusses archaic elements in the demonological beliefs of Ruthenians of
Eastern Slovakia, a group of old East Slavic population in the Carpathian region. Archaic
elements were identified by the comparison and confrontation with other archaic traditions
of the Slavs — Polessian, Serbian, Russian, Bielorussian. Ethnolinguistic research was
carried out on the basis of published materials - articles, monographs and dictionaries,
as well as author’s field records. The study shows the presence of numerous cultural and
linguistic archaisms belonging to the proto-Slavic era and preserved despite active and
various contacts with neighbouring ethnic groups of other Slavs and non-Slavic peoples.

KEYWORDS: ethnolinguistics, Ruthenian demonology, archaism, Slavic Carpathians

KapriaTckne pycuHBI (STHOHHUMBI: PYyCHHBI, PyCHAKH, IIOJKapIaTCKUe PyCHHBI, Kapra-
TOPOCHI, YITPOPYCHI, YTOPCKUE PYCHUHBI, JIEMKH) — camasl 3alajHasi IpyIa BOCTOYHBIX
CJaBsiH, MPOXKMBAIOIAsl Ha TeppUToOpur 3amagHon Ykpaunsbl (3akapratckas o0JacTb,
ucroprudeckoe Ha3zBaHue — [logkapnarckas Pyce) u ganee BIONb CEBEPHBIX M I0KHBIX
ckitoHOB CeBepo-Bocrounsix Kapmnar B BocTo9HBIX patoHax CIOBaKuu (MCTOPHIECKH —
[psiesuuHa, [psimesckast Pyck) u 10ro-Boctounsix paionax [lonbum (JlemxoBinHa)'.

I'oBopuTh 006 apXalYHOCTH HAPOJHON IEMOHOJIOTHH, KaK M IPYTHX cep TpaJruInoH-
HOW HapOJHOM KyJbTYPBI PyCHH MOKHO, BO-TIEPBBIX, HA OCHOBAaHUH BPEMEHH U HCTOPHH
3acesieHus 00IacTel, Ha KOTOPBIX OHH MPOXHBAIOT’; yyeTa 0COOBIX reorpaduuecKux

* ABTOpCKast paboTa BBIIIOIHEHA IpH (HHAHCOBOMH noanepxkke npoekra PHD Ne 17-18-01373 «CnasstHcKHEe
apxamdecKye 30HBI B IpocTpaHcTBe EBponsl: sTHONMMHATBHCTHYeCKHH noaxom» (pyk. akax. C.M. Toncras).

! Kpome mepedncieHHbIX HCKOHHBIX 3€MeNb PYCHHBI IPOKUBAIOT B PAallOHAX KOMITAKTHOTO MOCEICHUS B
Benrpun, Pymbinnun, B ucropudeckux obnactsax bauka u Cpem Ha Tepputopun BoeBoauusl B8 CepOun u
CnaBonuu B XopBaruy, a Takke B CILIA u Kanazne. UncaeHHOCTb FOBOPSIMX HA PYCHHCKOM SI3BIKE, [0 PAa3HBIM
onenkaM, npesbimaer 100 Toic. genosex (CxopBuz, 6/r).

2 B o4epke HCTOPUH KapPTIATCKHUX PYCHH C JPEBHENNINX BpeMeH 10 1989 r. mpecTaBiieHo MHEHHE HEKOTOPBIX
YEUICKUX, CJIOBALIKUX U PYCCKUX HCTOPUKOB, KOTOPBIE IOITYCKAIOT, YTO MaJIbIE TPl BOCTOUYHOCIIABSIHCKOTO
HaCEJICHHUS MIPOHUKAJIM 32 KKHBIE CKIOHBI KapraT ¢ BocToka i ¢ ceBepa Bo3MOkHO yxke ¢ VIII B. (cp.
torionnMsbl Ruska, Ruskov, Oroszl6, Kissoroszi u 1p.), HO OHM HE UMEIOT KOHTHHYHTETa C HACEJICHUEM,
npumeamuM B Bocrounyto Cnosakuto B XIV B. Ilo apyro# runorese, Ha OCHOBaHUM XPOHHKH AHOHHMMA,
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YCIOBHH, c(hOPMHUPOBABIINX OTHOCHTEIBHO W30JUPOBAHHBIC apealibl PacCelCHHUs;
JIMHIBUCTHYECKUX JTAHHBIX, B IEPBYIO OUepe/lb AUAIEKTOIOTHIECKHX, TPOIEMOHCTPH-
POBaBIINX aPXaWYHOCTh PYCUHCKUX JHAJIEKTOB, U TEHETHUECKHX, [T0KA3aBIINX 3HAYHU-
TENFHOE KOJIMYECTBO CTApPBIX 3aMMCTBOBAaHHUI M3 COCEAHUX BEHIEPCKOT0, HEMEIIKOTO H
pymbIHCKOTO s13b1KOB?. TTo cioBam Mupocnasa COMOHTH, aBTOpa psifa MyOIHKaImi
110 MaTepHaIbHON KyJIbType YKpauHieB Bocrounon CnoBakuu, qupexkropa Myses
YKPaHCKON KyJIbTypsl B CBUIHHUKE, 00bEXaBILIEro Bce pycHHCKHe cena ClIoBakuu, «y
0araThOX HaceJIeHUX MyHKTax Iiel KpaiHu 30eperyincs cTapo/iaBHi yKpalHChKi TpaamIii
y TOMY BUIJISII, Y SIKOMY iX TIOIGKYIH yKe HeMa Ha YKpaiHi».

OueBHIHO, YTO JUTS BBISIBIICHUS apXan4eCKHUX YePT PyCUHCKOMN JIEMOHOJIOT UK HEO0X0-
JIVIMO €€ CPaBHEHHUE C IEMOHOJIOTHUECKUMH CUCTEMaMH JIPYTHX CIaBIHCKHUX HApOJOB — C
YYETOM HaJIEXHBIX PEKOHCTPYKIHUH PACIaBIHCKON MU(OIIOTHH — & TAK)KE COIIOCTABIICHUE
¢ MU(OIOTUYECKUMH TPATHUIMSIMU COCEAHNX HAPOIOB — BEHTPOB U PYMBIH.

Ota 3a/1a4a B HACTOsIIIEe BPEMs MOXKET OBITh BBIITOJIHEHa O1aroaaps padboram Kpyra
MockoBckon sTHonuHTBUcTHYecKon 1mKonsl H.M. u C.M. Toncteix (cMm. CnaBsHckas
STHONMMHTBUCTHKA 2017), yKe HECKOIBKO JECITUIIETUH 3aHUMAIOIIEHNCS pEKOHCTPYKIIUEH
JIPEBHEN TyXOBHOM KYJIbTYPBI CIaBsiH. Pe3yIbTaTOM 3TON NEATENBHOCTH CTa S-TOMHBIN
cnoBapp «CrnaBsackue apeBHocTi» (Tomcroit (ed.) 1995-2012), roe onmcaHsl B TOM

Ruthéni niu Oroszok (pycer) nonanu B Bepxuee [Torucke 1 B CiioBakuio B X B. BMECTE C BEHIPaMH, KOTOPBIX
OHH COIPOBOXKAANN yike oT [IHenpa. «B nmobom ciydae nokasano, 4ro B IX B. Bepxuee Ilotuchke 06110 yxe B
OIIpe/IeNICHHON YaCTH HACENIEHO CIIABSHAMMU, KOTOPBIE OCENH TaM B IIEPHO]] BEIUKOTO IePecesIeH s HapoJIoB
u B nocneaytomue aecstuierus» (Koneény 2015: 39).

* C oxHo# cropoHsl, «rpebrn Kapmar copMupoBain aAMUHUCTPATHBHYIO TPaHUILY, KOTOPas OTACIIIIA

HACEJICHHE F0XKHBIX U CEBEPHBIX CKJIOHOB TOpY», BKJIIOUKB 3TH PETHOHBI B Pa3HBIC I€OIOJIUTHYECKHE Chepbl
(Magocsi 1999: 8), ¢ npyrov — NOIUTHYECKUE TPAHUILIBI, Pa3IeiIsBLIME YKPaHHCKOE HacelneHue Poccuiickon
HMIIEPHH M BOCTOYHOCIIABSIHCKOE HacesIeHne BeHrpuu i ABcTpo-BeHrpri, Onpeneiiy pasindHble HCTOPHYECKHE
YCIIOBHSL Pa3BUTHUS STUX TPYIII €JHMHOIO HApo/a ¥ MOTEPIO0 UX TyXoBHOro exuHcTBa (Magocsi 1999: 10).

4 PyCI/IHCKI/IM JUAJICKTaM ITOCBAIICHA 0oJIbIIAs THHTBUCTHYECKAST JIMTEpaTypa; 0O HUX IMUCATIH 0. BpOK, B.

T'natiok, Y. TTanbkeuy, I'. T'eposckuit, Y. Bepxparckuit, 3. llItubep, Y. 3enuHckui, n. Illenen, B. Jlata,
M. Jlecus, S. Purep, O. Jleuka, 3. Tanynens u Jp.; OHE ObUIM IIPEIMETOM apeabHbIX UCCICIOBAHUM, CM.:
I3enpzenisekuit 1958—1993, Jlatra 1991, Tanynens 1981-2001, Bepuiureiin u kot 1967, OKIIA 1989-2001
U 1p. «BONBIIMHCTBO CHEUAINCTOB CIIPaBeNIMBO OTHOCHIM PYCHHCKHE roBOphl Boctounoit CroBakuu u
3akapraThs K TaK Ha3bIBAEMO KapIIaTCKOH IPyIIIe TOBOPOB, KOTOPAsk HMEET THUITMYHBIEC IIPU3HAKH SI3BIKOBOTO
MIOTPAaHNYbS ¥ OTPaXkaeT U30JIMPOBAaHHOCTH 00acTu. [1o 3TOH NpHYNHE PYCHHCKHE TOBOPHI CEBEPO-BOCTOUHON
CiI0BaKMy TaKk)Ke COXPaHWIM HEKOTOPBIE apXandecKue 4epThl, KOTOPbIe XapaKTepHBI I BCEH KapIaTCKOM
IPYIIIBL, @ B IOXKHOYKPAaMHCKHX Jualiektax He Bcrpedarorcsy (Koneény 2000: 179). ITo muenuto MmrBana
VYnBapu (1950-2005), aBTOpa THHIBHCTHYECKHX ¥ UCTOPUKO-KYJIBTYpPOJIOTHIECKHX PAabOT M0 PYCHHCKHM
W yKpauHCKUM HapedusiM BocrouHo#t ClioBakuyM, BaXKHON XapaKTEPUCTUKOM 3THX HMOTPaHHYHBIX FOBOPOB
SIBJIIETCS MX TEPPUTOPHANBHAS ¥ XPOHOJIOTHYECKas PaCWICHEHHOCTb. Hapsiy ¢ 3THM B TedeHHe CTOJETHI
B3aMMHO BJIMSUTH APYT Ha JIpyTa CJIOBALKUE, ITOIBCKUE H BEHIePCKUE AUACKTHI, Ha MX Pa3BHTHE BO3AEHCTBOBA
TaKJDKe 3BIK HEMEIKUX HoceneHIeB. OCOOEHHOCTHIO ATUX FOBOPOB SIBIISIETCS TO, UTO «HA HX CBOEOOpasHoe,
yIpaBisieMoe COOCTBEHHBIMH BHY TPEHHUMU 3aKOHAMH, pa3BUTHE 10 20-X TOI0B HAIETO CTOJIETHS HE OB
YKPaMHCKHI JINTEPATYPHBIH S3bIK», T.€. HE OKa3all Ha HUX HUBeupyromero Bosaenctsus (Kiraly 2009: 73).
Ha ocHoBannm ()OHETHYECKUX M3MEHEHHN B 3aMCTBOBAHHBIX M3 BEHI'€PCKOTO ¥ HEMEL[KOTO CJIOBAX MOXKHO
MIPEJUIOKUTH XPOHOJIOTHIO X 3aNMCTBOBAHUS B BOCTOYHOCIIOBALIKUE M PYCHHCKHE JUAIEKTHI: CAMBIH CTapbIi
ciont orHocutes kK X—XII BB., 6onee mo3gune — k XII-XIV u XV-XVI BB. (Kiraly 2009: 74). Ha pycunckue
TOBOPBI B OOJIBIION Mepe BO3EHCTBOBAIIH OJIBCKAsI, CIIOBAIIKAsI X BEHIePCKast ISKCUKA, 9TH FOBOPBI BOCIIPHHSIII
MHOXECTBO IIEPKOBHOCJIABSHCKHX JIUTYPTUYECKHX TEPMHHOB, YTO BMECTE C YHHKAJIBHON apXandecKon
JIMAJIEKTHON JIEKCHKOM JeJaeT PYyCHHCKUI OTIMYHBIM OT JPYTHX BOCTOYHOCJIABSIHCKUX uauoMoB (Pliskova
2012: 7).



OB APXAUUECKHX YEPTAX HAPOJHOM JITEMOHOJIOT UM PYCHH BOCTOYHOW CJIOBAKUU  ——111

4HCclle U JEMOHOJIOTMUECKUE MEPCOHAXKU, KOHIENTHI, IPEeIUKaThl Ha MaTepUase BCEX
CJIaBSIHCKUX TPaJUIIHH.

K apxau3zmam B 1yXOBHOH KyJIbTYpe OTHOCSTCS, BO-IIEPBBIX, COXpPAaHEHHBIE B IIPaK-
TUYECKH HEM3MEHHOM BHJIE PEIHKTHI IPEBHETO MHPOBO33PEHUS (IEMOHOIOTHIECKHE
MIOBEPHsI, MATHUECKUE PUTYaJIbl, TEPMUHOIOTUIECKAs JICKCHKA), HEPEAKO C 3a0bIThIM
HCKOHHBIM CMBICIIOM, BO-BTOPBIX, COXPaHEHHbIE MEXaHU3MBbI APXaNIECKOTO MBIIIICHNUS,
MIPOJOIDKAIOIINE (PYHKIIMOHUPOBATH M B HOBBIX COIIMANIBHBIX 1 HICTOPHUECKUX YCIOBHSX,
MEXaHU3MBI, IOPOX/IAIOIINE «apXandeCcKHe» IEMEHTHI OOPSITHOCTH U BEpOBaHUH BHOBb.
Juist coxpaHeHus apXauKH B TPAJAULUOHHON KYJIbType TpeOyrTCs 0coObIe YCIOBHS,
Harpumep reorpaduueckue (ropsl, 00JI0Ta, MAprHHAIBHOE PACIIONIOKEHUE B OMKyMe-
HE) WM apeagbHO-3THUUECKHE (OKPYKEHHE HEPOACTBEHHBIMH HAPOJAMH M KOHTAKTHI
¢ HuMH). OHM 00eCIeYnBaIOT H30JUPOBAHHOCTD JAHHOHM I'PYHIIBI WIIM CIIOCOOCTBYIOT
KOHCEpPBaIMY APEBHEHN KapTHHBI MUPA, BBIHYKIAIOT HPHJIAraTh YCHIIHS [0 COXPAaHEHHIO
stHHYeckon crierduku. K takum apeanam otHocsT, Hanpumep, [lonecbe, Pycckuit
Cesep, Kamy6utro, Jlyxuiy, Mopasuto, CiioBakuto, CioBeHu0, Boctounyo Cepouto,
3anaiHyo bosrapuo — To ecTh OOJIBIIMHCTBO CIABIHCKUX PETHOHOB. 3a1a4uel sSBIseTCs
JIMIIb BBISIBIIEHHE 3TUX apXaHdECKHUX HJIEMEHTOB.

B nanHO# crathe pedsb moiaer o pycuHax Bocrounoit CroBakuu®. TpaauinuoHHas
JYXOBHasl KyJIbTypa pyCHH HCCIEI0BaHA CKPOMHEE, YEM UX TOBOPBI, COLIMOJIMHTBUCTH-
yeckasi cutyanust wii ucropus. Ha stor dakr obparian Baunmanue ['eopruit ['epoBckuit
emie B 1948 1. 1, nbITasich BOCIIOJIHUTB TOT MPOOEIT, OITyOJIMKOBAI HEKOTOPBIE JOCTYITHbIE
€My Ha TOT MOMEHT JIJaHHbIe OOTaTOM HapoAOH Tpaauiuu [IpseBIIMHbI, B OCHOBHOM
u3 cBagebnon obpsgaoctu (I'epockuit 1948). ITon pykoBoacteom I'. I'epoBckoro, 1.
[NanpkeBnya, O. Jlemrku, A. Kypumckoro u nip. ¢ koHma 40-X roJJoB MPOBOIMINCE U TIPO-
BOJAATCS PA3HBIMU HCCIEJOBATENAMH [0 CUX MOP CUCTEMATHUECKUE JIMHTBUCTHUECKUE 1
(OTBKIOPHO-ITHOTpaIECKUE IKCIIEUIIMN B BOCTOYHOCIIOBAIIKHE PYCHHCKHE cena. B
LEHTPEe UX BHUMAaHUs ObUIM, IOMUMO sI3bIKa, MaTepualibHasl KyJabTypa (CM., HalpuMep,
Sopoliga 2002, 2006, Cononura 2011), donbkiiop (IpeMMyIIECTBEHHO TECEHHBIE KaH-
PBI, B TOM UHCIIE KaJICHOApHbIE, HAPOAHAs IP03a — CKa3KH, JIET€H/IbI), TAPEMUOJIOTHS 1
(pazeornorus, MUKPOTOITIOHUMHS, @ TAKXKE AyXOBHAs KyJIbTypa.

JyXOBHOI KyJbTypOil «pyCHH-yKpaunHILEeB»® BocTounoit CIoBaKUM aKTHBHO 3aHH-
MaloTCsl COTpYIHUKH My3es yKpanHcKo# KyabTypsl B CBunHuke (My3en usnaer «Hay-
KOBHI 30ipHUKY», 1965—), mpexe Bcero Hanexxna Bapxoin (Bapesn) u Mocud Bapxour.
H. Bapxo siBiseTcst aBTOpOM JIBYyX OOIIMPHBIX CTaTeH MO JEMOHOIOTHH, TIOCBSIIIEHHBIX
xercknM (Bapxon 1982) n myxckum (Bapxoi 1985) mudonornueckinm nepcoHaxam; B

° B Hacrosiiiee BpeMs CIOKHIHCh TPU 0COOBIE TPYIIIBI PYCHHCKOTO Hapo/a, Pa3eieHHbIE 0pOrpaduuecKuMH

Y TIOIUTHIECKUMU TPAaHUIAMU: B 3aKaplaTCKoHi 00IacT YKpauHbI, Ha CEeBEPHBIX cKiIoHax Kapmat, HblHE —
OCTaBIIHECS TIOCTIE «PEeraTpUALlHI U IepecelIeHUs B IPYTHe PETHOHBI CTPAHbI HeOObIINE TPYIIIIE Ha TEPPUTOPHI
TMombmm (ycTOSsBIIHIICS STHOHUM JIEMKH); Ha IOXKHBIX CKIoHaX Bocrounsrx Kapnar — Ha Teppuropun CroBakuu
(9THOHMM PYCHHBI-yKPaUHIIBI, pycHaKH). XoTs B ABCTpo-Benrpun IIpsmesmuna u 3akapnaTbe COCTaBILUIHN
€IUHYIO IONUTUYECKYIO U STHOKYJIBTYPHYIO TEPPUTOPHIO C OJHUM KapIaTOyKPAUHCKHM 3THOCOM.

6 TepMI/IH SABJIIETCS KOMIIPOMUCCHBIM, IPEIJIOKEHHBIM B CIIOPE 00 THHYECKOMN NPUHAJIE)KHOCTH PYCHUH

(3THI/I‘ICCKa$I Tpynmna yKpanHUEB WU OTHGHLHBIﬁ, ‘{CTBepTBIﬁ BOCTOYHOCJIABSIHCKHUI Hapoz[) B paMKax
TOJIUTHYECKOI'0 JUCKYpCa. HpeﬂCTaBHHeTCH JOCTAaTOYHBIM TEPMUH pPYCUH.
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HX OCHOBE — [OJIEBBIE MaTepHaibl, coopanubie B 1977—1980 rr. 3a Bpemst cBoel HayqHOH
nearensHocTd H. Bapxosn ycnena nmoceTuts pakTH4ecKy Bce pycuHCKHe cena Bocrounon
Crnoakuu (Mymmaka 2010: 111), sxcrieAMIIMOHHBIN MaTepyai BOILIEN TaKKe B Ipyrue
CTaThM U MOHOTpa(UH — IO TPAAUIIMOHHOMN KyIbType (Bapxon 1980, 1992, 2005, 2009,
Varcholova 2001, 2004, 2009), stHob0TaruKe (Bapxox 2002, Varcholova 2003), napoaroi
MenummHe 1 BetepuHapud (Bapxon 1995, 1998), doxpkmopy (Bapxon 1985a, 1988 u np.),
napeMuonioruu u gppaseonorun (Bapxon 1990; Bapxour, Isuenko 1990). 3 pabot apyrux
aBTOPOB, 3aHUMAIOIIUXCS TEMOW HapoaHOM Bepbl, cM.: Bapxon M. 1988, 1995, Neufeld
1980. Mudostornyeckre NoBepbs U NPaKTHKK OTPaXKeHbI U B KHUre Muxauia [1Imari st
«A 111l BaM BIHYYIO», IOCBSIIEHHON PYCHHCKOMY KaJICHAAPIO U, KCTATH, COAIepIKalen
OCHOBATEJbHBIN 0030p STHOTpa(hMUECKUX UCCIIEJOBAaHUI M MaTEPHAJIOB 3TOr0 PErHOHA
HauuHas ¢ X VIII B. (IlImarma 1992: 41-117).

311 1 ApyrHe paboThI ABISIOTCS YHUKAIBHBIM HCTOYHHKOM HapOIHOM TEPMHHOJIIOTHI
JyXOBHOMW KyJIBTYpBI, KOTOpasi ci1abo oTpakeHa B cioBapsix. Hanpumep, nums HeOombIIOE
KOJIMYECTBO HA3BaHUI JIEMOHOB OKa3aJI0Ch 3a()MKCUPOBAaHHBIM B CIIOBAPSIX PYCHHCKOTO
A3BIKa WM CIIOBAPSX TOBOPOB OTIACIBHBIX PYCHHCKUX cel (cM., Hapumep, Kepua 2006,
Hnat 2003, ITupteit 2004).

B crarbe Takke NCIOIb30BaANINCH COOCTBEHHBIE ITOJIEBBIE MaTEPHAIIBI ABTOPA, 3aIMCaH-
uele B 2014 1. B Tpex pycHHCKHX cenax: Yous, Pyckuii 'padosen, Pycka beictpa (ITM).

BrisiBiieHHe apXauky B pyCHHCKUX JIEMOHOJIOTHYECKHUX BEPOBAHUSIX U TEPMHHOJIO-
MU aKTyaJbHO JUIsl OOILECIIaBIHCKUX MU(OIOTHYECKUX HCCIIENOBaHHUMN, OTIEIBHO JIs
KapraTUCTUKH, a TaKXXe Ui IeJiel PEeKOHCTPYKIMH CIIaBIHCKOM TYXOBHOH KYJIBTYpHI.
Kopotko nepeuncium HEKOTOPbIE U3 TAKUX APEBHUX YEPT.

1. ApxandeckuM SBJIIETCS OJUH U3 CIIOCOO0B M30aBICHNUS OT ITOMEHBIIIA — CAXKAHHIE
peOenka B ieyb. [1oIMEHBINT — 00MiH, nepemilb, nepeMineHou, nepeminya, npeuepsney,
nepenecHuya, nepelecHux, Hceopax, nepeminb, Helanuiblil — ypoUTUBBIA, TPOKOPIIUBBIN 1
HEMOH peOeHOK, KOTOPOT0 CUUTAJIH TOJOPOIIEHHBIM JIECHBIM IEMOHOM (Ouka 6abda, 60rviis
U JIp.) B3aMEH MOXUIIIEHHOT0 YeIoBeueckoro. YToOk! aukas 6aba 3adpajia cBoero ypoaia
00paTHO, «ITOIMEHBIIIAY OMIIH, BBIKJIAIBIBAIN Ha IIOPOT, BEIMETAIH HA MyCOPHYIO Kydy,
a TaKKe Cakali Ha JIOAaTy ¢ HaMepeHUeM OTIpaBuTh B reus (['auaBa)’ (Bapxon 1982:
280). CroxeT 0 pebeHKe-TT0JMEHBIIIE y CIIaBsH CIELHaILHO pasoupaincs B: (BuHorpaaosa
2016: 142—157). O6 apXau4HOCTH MOTHBA Ca)KaHUS B TICYb CBUJICTCIBCTBYET, TIOMUMO
CKa304YHOro (POHJIa, HAINYKE €r0 B F0XKHOCIABSIHCKUX TPAAULHAX (CepOCKOM, CIOBEH-
CKOH), MPUYEM yIrpo3a CKeub IMOAMEHBIINA B TIeUX CYUTANIACh Y HUX OoJiee JeMCTBEHHOM,
yeM OUThe peOeHKa, XapaKTepHOoe IS 3alalHOCIaBIHCKUX Tpaauuui (Bunorpamosa
2016: 148). ITo matepuanam, coopanasM JI. PagenkoBudeMm, B [Ipexmypbe, Hammpumep,
MJIaJIeHIIa OTHOCHIIM K TTeYH U TPIDKIBI cripammBan: Dete, povej mi, ali si ti pravo, ali
ne! Ci mi ne poves, te notri v pec¢ vrzem! (Bunorpanosa 2016: 148). Euie Gosee BaxHO
B I€HETUYECKOM acCIeKTe, YTO TaKUe CIOKEThl OTMeueHbl bpoHucnason KepOenute B
JINTOBCKON MHU(DOJIOTUUECKON MPO3€: KEHIIUHA ObET MOJMEHBIIIAa BEAbMEI (1ayme),

7 Hassauus PYCHUHCKHX C€JI Ja€TCsA B COBPEMEHHOM CJIOBALIKOM 3BYYaHUU — IJIsA Oosiee yI[06HOF0 IIOMCKa Ha

Kapre.
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cobupaeTcs OpOCHTh €ro B MEUKy — Jayme 3a0HpacT CBOETO W OTIAET YEIOBEYECKOTO
pebenka (Bunorpagosa 2016: 149). MaTepecHH Takke (UHHO-YTOPCKUE Mapaiean K
OIMCAaHHOW NPAKTUKE, €CIIU MOMHHUTBH O KYJIBTYPHOM BJIMSHUM Ha KaplaTCKUX PYCHH
JIpyTroro (MHHO-yTOPCKOTO HAapoAa — BEHIPOB: Y KOMHU-3BIPSIH 3aBEPHYTOTO B IEJICHKH
MIIafIeHI[a MaTh NPHUBA3BIBATA K XJICOHOM JIONAaTe, BCTABIIUIA JIOMATy B UCTOILICHHYIO
neub 1 Ha Bompoc: «Koro 3anekaems?» orBevana: «Ilogmensimay (wmm: «Pedenka
0GaHHMKa»), ITOCIIE YeTO OXKHUIATIOCh, YTO €CIIH 3TO IOAMEHBII, TO OH YMPET, a €CJIN 3TO
CBOM peOeHOK, TO OH ronpaBuTcs (Bunorpanosa 2016: 155).

MoTHB «repernekaHus» peOeHKa B [IeUd y BOCTOUHBIX H 3allaIHbIX CJIaBSIH H3BECTCH
B COCTaBe JiedeOHOro 00psiia, OCOOCHHO IS AeTeH, OOJIBHBIX PAXUTOM WK aTpoduern
(cyxomol, cobauvs cmapocmyp)®. 3ahUKCUPOBAH OH M Y PYCHH: GOJIBHOTO TyOepKyIe30M
peOeHKa «KIIaay Ha XJIEOHYO JIONATy M CaXaH B XOJIOIHYIO I1e4b, IpuroBapusas: «J{o
TIeIa CyXOTHl, a 3 rena TyKoTs (Bermanit Opiuk — Bapxon 2012: 42). YunTsiBast pac-
IIPOCTPaHEHHBIN JIEYEOHBIN acTeKT 00psiAa, MOXKHO IpEeIoararb, 4YTo B IIOJAMEHBIIIE
BHU7IeH O0JILHOTO, POJMBIIETOCS C HAPYIICHHEM (QU3UOJOTHYSCKIX (DYHKIIHHT, peOCHKA.
Cam puTyal «reperekaHus» «IpeciieyeT IBONCTBEHHYIO 3aa4uy: YHHYTOXHUTh 00JIe3Hb
¥ caMoro 00JIbHOTO pedeHKa B CO3/1aTh HOBOTO — KPEMKOTro U 310poBoro pedenka (To-
mopkoB 2009: 42)°, 4T0 XOPOIIO COTIIACYETCA ¢ MAPOIOTHIECKIM KOHTEKCTOM YTPO3bI
C)KeYb HE3JJ0POBOT'O ITOIMEHBIIIA Pa/Id BO3BPAIICHHS CBOETO 3/J0POBOTO peOCHKA.

2. MoTHB CBs3H JiepeBa 1 CyIb0bI YeJI0BeKa XapaKTepeH ISl BCEX CIIaBsiH, 0COOCHHO
B osibkiiope. JlepeBo «yuacTBOBao» B Cy/Jb0E YETIOBEKa, €My «IIPUIHCHIBAINCH KaTe-
TOPHH U 3TAIbI XKU3HEACSITEIbHOCTH, TOKASCTBCHHbIE HITH OJIM3KHE YETIOBEUESCKIM», «K
4yrciTy (POTBKIOPHBIX M MH(OIOTHUECKUX KOHCTAHT NMPHUHAIEKHUT U CHMBOIHYECKOE
OTOKICCTBIICHHE YeIOBeKa U iepeBay (AramkuHa 1999: 6263, Tam e mpumepsl). O0m-
HOCTb CyZbOBI UEJIOBEKA M IEPEBA Y PYCHH OTPaKaeT MIOBEPHE O TOM, YTO €CITH MOJIHHSA
yIIapuT B JIEPEBO, pacTylliee Ha JeISTHKE KaKOTro-HUOYIb X035IMHA, TO 3TOT XO3IUH YMPET
(Bapxon 1985: 230), eciin B cajy X03s5MHa JIEPEBO BHICOXHET, WIIN OYpsi BBIBEPHET €r0 ¢
KOpPHEM, 3TO 03HAYaJI0 CKOPYIO CMePTh X03srHa qoma (Bapxom 1992: 241). [ToxoOHbIe
MOTHBBI BCTPEYAIOTCs y MTOJISIKOB: €CIIM BO BpEMs OypH BETEP BBIPBET JAEPEBO C KOPHSIMH,
TO YMpET TOT, Ha YbeH 3eMJIe 3TO cIyImiochk (Arankuaa 2013: 43).

3. IToBephst 0 eMOHAX CyABOBI Y CIaBSH paclpoCTPaHEHBI HE TOBCEMECTHO, OHU
W3BECTHBI B OCHOBHOM B IO)KHOCIIABSIHCKUX TPAAULMAX (C.-X. cyfenuye, cyhaje, ycyoe,
OoIr. opuchuyu, ypewnuyy, Hapeunuyy, cyoenuyu, CII0BeH. rojenice, sojenice), yoMu-
HAIOTCSl Y YeXOB U CJIOBAKOB: uell. sudicky, sudice, cnosal. sudicki, B 3.-yKp. — cyoyu,
aHAJIOTUYHYIO (DYHKIUIO BBIOIHSIN JIP.-pYC. KHIDKH. poocanuyst (IlnotHukosa, Cena-
kxoBa 2012: 199). B Takom apeabHOM pacipeAesICHUN TOBEPHUH O IeBaX CyAbOBI MOKHO
BHJETH OankaHckoe BiustHuE (cM. Takke: Cemakosa 2007: 188). 3aTo BceM claBIHCKIM
HapoJaM U3BECTHO MOHSTUE CYobba, 0o, yoer, cuacmpe (Cenakona 2012: 203-208),
BBIpaXaolIee MpeICTaBIeHHE O JOCTABLICHCS YeIOBEKY ITPU POSKACHHH YaCTH, WU TOJIH,

8 PebeHka «KJIagyT Ha XJIeOHYIO JIONATy M TPIKIbI BCOBBIBAIOT B TEIUTyIO Hedb. Bo Biamumupckoit ry6.

«IeperneKanm) Bcex AeTer HenocpeacTseHHo nocie ponos (Tonopkos 2009: 42).

®  Cwm. Tarxe 06 00psizte «reperiekanus»: Tormopkos 1992,
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KU3HU. B crlaBSHCKUX OBUTMYKAaX M CKa3Kax O HaJCICHHH peOcHKa Cyap00i (moiert),
aKTyaJIeH TEMITIOPAJILHBII acIleKT: Kak )KHUBeT caMa Jloyisl B MOMEHT pOK/IeHHs peOeH-
Ka, TaKOW Cyqp001 OHA €ro W HaJeNsieT — OOraToi U Beceson WiIi OeJHON U TPYAHOM.
OTH MOBEPhs COSAUHAIOTCS C MPEACTABICHUAMH O T0OPOM M 37I0M BpEMEHH, 0COOEHHO
B MOMEHT IPOM3HECEHHUs AeBaMHU CyIbOBI OKETaHUHN WU MPOKIATHH. PycuHCKuiA
MIePCOHAX CYIABOBI MUHYymMHUK — CKQ30YHBINA CTApBIN NI C IJIHHHON ceaor OOpOIIOH,
KOTOPBI XHMBET B JICCHON M30YIIKE, CHANT ONIEPEMEHHO Ha CEpeOpsSTHOM, IEPEBSTHHOM
WM KaMEHHOM CTYJIE M HaJIeNIsieT POXKJAIONIUXCsl IeTer To OoraTo (cepeOpsHbIN CTYIT),
TO HecuacTiMBOM (KaMeHHBbIN cTyi) aojient (Iloaropoas, NUnoser — Bapxon 1985: 254)
NpEeCTaBIsieT cOOOW COeAMHEHUE JPEBHUX CIAaBSIHCKHAX W 3aMMCTBOBAHHBIX Kapria-
TO-0aJIKaHCKUX MH(OIIOTeM, apXandecKoro HOHUMAHUS BPEMEHH (I0OPOTo 1 37I0T0) — C
MOTHBOM Ha/ICJICHUS J0JIEH, CHACTHEM.

Psin apxanyecknx MOTHBOB, OTMEUEHHBIX B PYCHHCKOW TPAANIMH, CBSI3aH C AyIIaMH
YMEPIIUX — KaK «YHCTBIX», TIPEJIKOB, TAK U «HEUHUCTHIX», HIIH «3aJT0KHBIX).

4. lymu npenkoB, OT KOTOPBIX 0XKUIAIH TIOMOIIH HA ATOM CBETE, EIle 10 HEIaBHETO
BPEMEHH MPUTJIAIIAIN Ha CAKPAJIbHBIN POXKICCTBEHCKHN Y)KHMH. B HaIIMX MOJIEBBIX MaTe-
pHuanax o6 0JHOM OJHOCENbYaHKE PACCKA3BIBAIM CO CMEXOM, YTO OHA 3Bajla YMEPILIHUX B
couenbhuK (Ha Camol 6¢uep) Ha YXKUH, HO UTO [IOTOM «ee Iyranoy: «IIytime 6uiemxol...
(xa-xa) ... Ha geueproy - HO Ma NOMOMY Uelli NYOAUCATO ...

3Baiy Ha y>KMH B COUENIBHUK TAKXKE MOPO3 M BOJIKOB — YTOOBI 33JI00PHUTH HX, yTOCTUTH
Npa3IHAYHON €107, YTOOBI OHU HE BPeAWTH B TeueHue roaa'’. PacckaspiBai, 4T0 ObLUTH
TaKWe OTBaXKHBIC JKCHIIMHBI, KOTOpPbIC 3BajK Ha POXIECTBO BOJKOB, 4TOOBI OHU HE
pe3aly MOTOM CKOT:

Knuxanu aii na meix 606Ky8, «He Oydew moi MOUI... Gpamu xy0o6y, yeyi»
yu six... [Korma?] Tyowiii na Cameoiii éeuyp. ... Heciu 0awio uc xwioicol, mo
wo cami moou Uiy, a Heciu BOHKA d MOMO Memanu ma yu, Ho, GOBKAM,
aoice bvl He Wiy (0atl NPUKIA0 0aKoau 806KI NOUiNU 8Y8Yi, KO3bl HA NOJIO...)
HO MO 6Jice NAK 3HANU 3AKIUHAMU: «HA, MYy Mmaiew, Uiodc momo, a He
Mot ko3bl a He moui 8yeyiy. Ietl, nocne seuepi (Pyckuit I'paboserr, [IM).

5. CBs3b JOMOBOTO C TyIIOM Npeska B pyCUHCKoN Tpaauuu Bocrounoin CrnoBakuu
COXpaHMIach, cCkopee, MapruHajibHO. O TOMOBOM paccKa3blBalOT MPEUMYIECTBEHHO
Kak 0 JleMOHe-o0oraTuTene'!, Ha3sIBAEMOM YOpIm, YOPMUK, XOBAHEY, 60OPOICEY, HbUNI-
Ko, 8uHKII0C, moneiney, oxcmunb (Bapxon 1985: 236), B 06pa3e KOTOPOTro HaJI0 BUAETH
3amaHoCIaBsIHCKOE BiusHIE. O JOMOBOH 3Mee — TyXe-XO035IMHE TOKE U3BECTHO: 2a0 —
JOMAIIHUH YK, TyX YMEpIIETo Mpe/iKa poja; OXpaHsul MaJIbIX AETeH, I ¢ HUIMH MOJIOKO
u3 oiHON MUCKH. DONBKIIOPHBIE 3aMIUCH 0 HeM — peAKocTh (Bapxom 1985: 239). B nammx
HOJIEBBIX MaTepHajax TaKUe 3allUCH TeM He MeHee BCTPEUaItCh:

12 O puryansHOM npuriameHnn cM.: Bunorpanosa, Tonctast 2009, ocobeHHO c. 269.

""" Ero «BBIBOIMIN» U3 MOCIEIHETO HITK IIEPBOTO (0€3 JKeITKA) SIHIa OT YEPHOM Ky PHUIIbI, HA3bIBAEMOTO 3HOCOK,
3anopmox, yopmsue siiye, KOTOPOe HaJ0 HOCUTH MOJ JIEBON MBIIIKOMH, IIPH 3TOM HE MBITHCSI, HE MOJIUTBCS.
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Ho mo momul domawni eam [4TO KOPOBY COCET], HO 5K 20 3abbeme, mo
Koposa 300xue, daxonu mak eeapunu (Pyckuii ['pabosert, [IM). He mpeba
bumu doma‘uinbo2o 2ada, sxce mo doma‘wri. To yocosru 6oLy (Y0is, [IM).
[bbut n ipu iome had-ochranca?] buig, Owis, b6inviil... Pas... baba eotikams:
Hoii, 2aduna, 2aduna, 6ina 2aduna. Ane Xmoch Meduci molm mymy 2a0uny
— 51 8JiCe He namsamagy npece, sik mo Oulio, ae ... 3a6U8 momy 2a0umy.
Hyii six nomomy 6vi10! « Ta woeo-co 2adumy 3a6ue? To necnobynno sabumu,
maii mo domawns 2aduna. Hoit! Jlem ca dawio ne cmano!y Ipedcmasme,
JiCe WO 51 3HAM, MOIC 3a MPU-UUMBIPU POKE MAK K OHYK émep. Tam-um mo
8idina y muix cycioys, sce ovino. bina eaduna. [A tne xuna?] ¥ mym, y
mypi. A 6ina eaouna 6vira (Yomus, [IM).

Cp. Taxke B MaTeprantax o0CIIeIOBaHMs HBIHE 3aTOIUICHHBIX (BogoxpaHmtuine Cra-
pUHA) pYCHHCKUX JepeBeHb: Hadena — MOMAaIIHSS 3Mesl, TyX MPeIKa, KOTOPBIA XPaHHII
JIOM U ero skuteliel (aHanmorudHo u lasicka) (Crapuna — Neufeld 1980: 79).

B 11e710M y pyCHH O/ BIMSHACM 3aITaIHOCIABSIHCKHUX TPAJUIIUAH TPOU3OIILIO CMEIICHHE
MIPEACTABICHUHN O JOMOBOM KakK O IMOKPOBUTEJIE JI0OMa, TyXe MPelKa K PallHOHATIbHOMY,
0oJiee BOJMOHTAPUCTCKOMY M 00JIee OTPHUILIATEIILHOMY TOJIIOCY — OH IPEBPATUIICS B
YyepTa, KOTOPEIA TOMOTaeT B padoTe M MPUHOCUT OOTaTCTBO, HO B OOMEH Ha 00JalaHue
YEJIOBEYCCKOM AYIION. BO3MOXHOCTE CAMOMY «BBIBECTIY, «BBICHICTH CeOe TTOMOIIHUKA
U JJApUTENs HAJI0 IPU3HATh 00JIee HOBOM IO CPABHCHHIO C 005M3aTCIbHBIM, «JTaHHBIM)
JIOMOBBIM B BH/IE IyXa MPEIKa.

B T0 e BpeMsi U B 3TOM «HOBOMY IIEPCOHAXKE COXPAHUITUCH apXanUeCKHe YePThI Clia-
BSIHCKOT'O IOMOBOT'0, OCOOCHHO B JISCTBHUSIX «PACCEPAUBIIEIOCS) HA XO3SIMHA YSPTHKA:
OH CBSI3BIBACT XBOCTHI CKOTY (CP. C IIOJICCCKUM 3aILUICTAHUEM XBOCTA FITH TPUBHI KOHSIM),
JIYIIUT CKOT, TYIIUT BO CHE JIOMOYAJIICB (CP. C BOCTOYHOCIABIHCKIMH TOBEPHSIMH O
HABAJIMBAONIEMCSI Ha CIISIIIUX JOMOBOM, OOBIYHO MPEACKA3bIBAIOIICM U3MEHCHHUS «K
J00pY» WK «K XyIy»). DTH y3HaBaeMbIC MOTHBBI IIPETEPIICIIH, TEM HE MEHEE, CepPhe3-
HBIE CEMaHTHYECKUEe M3MEHEHUsl. ECIM B BOCTOYHOCIABSHCKUX TPAAUIHSIX JOMOBOTO
«IIEPEBO3ATY B HOBOIIOCTPOCHHBIH JOM Kak MH()HUUECKOTO X03sIMHA, YTOOBI OH Oeper u
XpaHWI JIOM, TO y PYCHH TIEpeceiecHue TOMOBOTO MPHOOpeTacT OTPUIATEIbHBIC KOH-
HOTAIUH: YTOOBI M30aBUTHCS OT JIOMOBOTO 4epTa-00OTaTHTEIIS, XO3SHUHY MPHXOTUTCS
pa3o0path MOJOBHUHY JIOMa M IMIEPEBE3TH €r0 Ha JICBATH BO3aX B JAPYroe CEjlo, OCTABHB
YepTy BTOPYIO MOJOBUHY; B APYTroi OBUTMYKE, YTOOBI 3aIIUTHTHCS OT JOMOBOTO YepTa,
KOTOPBIV 33yl XO3SIHKY, XO35HH pa3o0palt oM 1 IepeBe3 ero Ha APyroe MecTto, HO
Ha IocieHee OpeBHO cena uepHast Kypuia (ToT e 00pa3 J1yxa-o00raTutesst B BUJIC
YEepHOTO IBITICHKA HIIH KYPHIIBI, U3BECTHBIX BCEM 3allaIHBIM CIIABSIHAM) U IICPEBE3IIACH
C HIM)» — TaK HEUUCTHIN J{yX OCTAJICS C XO3IUHOM u ganbiie (Bapxomr 1985: 237).

Emie 6osee MHTEPECHBIM U, KAXKETCS, HE BCTPCUYABIIMMCS B JPYTHX CJIABIHCKUX
TPATUIMSX, SABJISICTCS MOTUB IMMOCTPONKH ISl JOMOBOTO Y€PTa OTACIBHOIO JOMHKA U3
KaMEIIKOB Ha TPaHUIIe TPEX Cell: Mo pacckasy u3 ¢. CTpUroBIe, TOT XO35IMH, KOTOPbIH
XOTel U30aBUTHCS OT Y€PTa-JOMOBOTO, «KaMiHs TaM Ha30epaB, HAHOCHB Ha IPOMAJIKY,
ke #oro (dopra— H.B.) 1o Toro 3anpe. S BUAIB TOTO, IEIKY TaKy, KAMiHBOM 00JIOKCHOM,
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TaM € Takonn kKoMuH» (Bapxon 1985: 238). CoopyskeHne foMHKa ¢ MEeYKON U3 KaMHEH
TIPE/ICTABIISIETCS peaTU3allieN apXan4ecKoro MOTHBA IIOXOPOH «3aJI0’KHOT0» MTOKONHHKA,
KOTOPOTO MPEX/Ie He 3aKarblBall B 3eMJII0, @ OCTABJISUIN Ha TIOBEPXHOCTH, HA TPAHUILIC
cena (cen), 3aBaTMBasi KAMHSIME U BETKaMi'2. B 9TOM citydae MpOYUTHIBACTCS IPEBHHUI
T€HE3HUC IOMOBOT'O U3 AYIIH yMEPIIET0, OTHAKO C CEMAHTUIECKUM CMEIIEHHEM OT YHUCTBIX
MTOKOMHUKOB — MPEAKOB, «IEJOBY» — K HEUHCTHIM — HEYCIIOKOGHHBIM TyIlIaM, KOTOPbIC
TIOJITAIAI0T TI0JT BJIACTh YEPTeH, HCKYIIAIOT M B KOHIE KOHIIOB I'yOST >KMBBIX. Buanumo,
37101 IOMOBOY BBITECHHJI B MECTHOM KYJIBTYpE J0OpOTo, CBOETO, cp. Ppasy U3 pacckasa
o yepte u3 c. ' padoBa Po3roka, rie uepT, KOToporo 60copkans 3a4epIiHylia B BOJE, «TaK
camo OyB 3JIOBpEIHHUH, K 1 JoMOBHK» (Bapxon 1985: 242-243).

6. ApxanmuecKylo Bepy B BO3ICHCTBHE AYII YMEPIIUX Ha METEOPOJIOTHUIECKUE
SIBIICHHS — 3aCyXy W JIOX/b, OypIO U I'paj, CHIbHBIN BETEP U BUXPh — MOXKHO HANTH
BO BCEX CIABSHCKUX Tpaauuusx. OTpakeHa oHa U y pycHuH. Eciu «aucteie» maymm
MIPEACTABIISIIOTCS B BUJE JIETKOTO BETEPKa, TYHOBEHHUS, TO «HEUHCTHIE», WU TPEIIHbIE,
JyLIN — B BUJIE CUJIBHOTO BETPa, BUXPs. Y PYCHH IIPEACTABIICH TPAJAULMOHHBIN CIOKET
O CBSI3M MOJHSBILETOCS] BHE3AIMHO CUIIBHOTO BETPa C BUCEIBHUKOM: 3HAIU 268ap MU Kedb
3a mulm 0beceHviM 8iMop 0y8, HO MO Ma 28apum, mo 3a mo, 60 0axmo cs 3agicug, 60
maxu gimop oytie. Anu nonwvt He cmiru xoeamu (Pyckuit I'padosen — [IM), a nHOTHA C
00paTHOM MPUYMHHO-CIICICTBEHHON CBSI3bI0: CHIIBHBIN BETEpP YKa3bIBAa€T, YTO KTO-TO
00513aTENEHO TIOBECUTCS:

Keow 6vina 6yps, neped moim, mo eeapunu: «Hoii, daxmo ca mycumo
3asicumuy, 60 0ysxca 6yps 6vina. Ane neped muvlm, Wo uje cs He 3a8icus,
we nem mae 3asicumu: «Hoii, eenuxa 6yps, 6i30610 0axmo 6 eanai ca
3asicume (Y051, I[IM).

OOBSICHUTD 3TY MHBEPCUIO MOXKHO TEM, YTO B Oype U BUXPE BUJIEIIN HEYHCTYIO CUITY,
KOTOpasi UCKYIIAaeT YeIOBeKa M MIPUBOAUT K CAMOYOUNCTBY (XPUCTHAHCKHUI CIOXKET).

CroKEeT IPENIHOM LyIH B BETPE, OOBITHO CBSI3BIBAEMBIN C BUCETIBHUKOM, KOJITYHOM,
BEJbMOM HEOXKHUIAHHO MOSIBUICS B paccKa3ax O BOISHOM: «TAaKKe CUMTAIOT NOmonie-
HUKOM W CWJIBHBIA BETEp, KOTOPBIH BTATHUBAET YEJOBEKa B PeKy, M OH ToHeT (Benbkuit
Jlummauk)» (Bapxomn 1985: 235). BoasHo# B 3TON TpaJuLuK — 3TO YTOIJIEHHUK, TO €CTh
JylIa yMepIIero mpexaeBpeMEeHHO YelI0BeKa, «3aJI0KHOr0» MOKOMHUKA, I0ITOMY OHA
BHUTAET HAJl 3eMJIEH B BUJIE BETpa.

12 OG6bIyait GpOCaHus HA MOTHIIY «3aJI0)KHOTO» IIOKOMHHKA Pa3INYHBIX HPEAMETOB (BETOK, MAJIOK, LIETOK,
COJIOMBI, CTapbIX JIaNTel, OeXKIbI, KaMHel) Y BOCTOYHBIX CJIaBsiH 10pooHo onmckiBaet JI.K. 3enenns (3eneHun
1995: 63-69), oTmeuasi, 4To ITOT JPEBHUI 00BIYAl H3BECTEH MHOTUM €BPOIEHCKUM U HEEBPOIIEHCKIM HapOJaM.
3HaueHHe ero BapbUPYET: Y PYCCKOTo Hapo/ia «APeBHEHIIINM HyKHO IPH3HATh YYaCTHE B IIOrpeOSHNH 3aJI0)KHOTO
MTOKOMHUKa», y (PMHHO-YTOPCKHX HApoOJOB «’OpocaHue” Belled Ha MOTWIIBI 3aJI0XKHBIX UMEeT OOJIbIIeH
YacThIO SPKO BBIPAKEHHOE )KEPTBEHHOE 3HAUEHHEY, Y 3allaJHOEBPOIENCKUX U HEEBPOINEHCKUX HAPOAOB, 1O
muenuio @. JIubpexra, KOTOpOe IPUBOJUT 3EICHUH, «KHAAEMbIe Ha MOTHITY CaMOYOHHIIBI IPEIMETHI CITY KUK
YMHJIOCTHBUTEIIBHOIO )KEPTBOIO, IIeJIb KOeH — 3a100pHUTh MepTBena ¥ H30eXkKaTh BO3MOKHOI'O CO CTOPOHEI €r0
371a... KpOME TOTO, OOMJINE KHJAEMbBIX Ha MOTHITY BEIIEH, 00pa3yIOIINX LENbIH X0JIM, CIyXKUJIO TIPETpajior,
MPETISITCTBYIOIIEIO BEIXOY MepTBena u3 Morwis» (3eneHud 1995: 69-70).
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7. B cene Pyckwmit I'paGoBer] paccka3bIBaiid, 94TO JUISl TOTO, YTOOBI BEI3BATh JOXKIb,
KJIaJIK B peKy, MPUIIOKUB KAMHEM, YaCTh OJICK/Ibl YMEPILEro:

o 600b1 mouunu 3 Mepya Ky wamuny abvl 0ow npuiiuos... Ilepenoscunu
HA IPOK € KAMEHbOM WAMUHY 3 MEPMB020 O NAK 8Jice iuila 6ypKa, GenuKd
600a, oa my wamury 6pana. Ho mo 3 mepya oaiime momy yu Hoz2aexi, abo
2aui, abo 0asika KOUIIsL — WO YOJL0GIK ymep a 0auto 3ycmano. Xou 3 4o2o,
abvl 3 mepmeoeo 6vi10 (IIM).

Cyz4 1o 3anmcu, UCTIoJIb30BAJIaCh 01K 1A TF000T0 yMepIero, He3aBUCHMO OT BHJa
€ro cMepTH. B BOCTOYHO- U F0’)KHOCIIABTHCKHX TPAJUIIISIX HEPEIKN PUTYaIbl BEI3BIBAHUS
JOX]IsI, HO C YYACTHEM «HEUHCTHIX» TOKOMHUKOB WK MX Morwt. Hanbonee pacmpocTpa-
HEHHBIE TIPEJICTABJICHHS O 3aCyXe M yCTpaHEHUH ee NpuuuH B [lonecke (10 1MoJIeBBIM
MaTepHajgaM) H3JI0XKeHbl B MoHorpaduyeckor crarbe C.M. n H.U. Toncteix: 4To0bI
BBI3BaTh JJOXK/1b, BBIPBIBAIM KPECThI U3 MOTHJI BUCEIIFHUKOB U YTOMJICHHUKOB, TIOXOPO-
HEHHBIX Ha Kiaaouine (aHamorudHo B CepOUM OTHOCHIIM B PEKY KPECT U3 HEM3BECTHOM
MOTHJIBI), TIOJIMBAJIA MOTHIIBI BOJIOH — «KaK CHMBOJIMYECKOE IIPEIaHre BOJIE HEUHCTOTO
MTOKOMHHKay (Takxke B CepOry MOTMBAITN BOJOH HEM3BECTHYIO MOTHITY, B KOTOPOH IIOXO-
POHEH YMEpPIIHI HeeCTECTBEHHON CMEPTHIO; Pa3phIBAIM MOTHITY yTOIUICHHHKA U Opocasin
€ro B PeKy) U T. Il. AHAIOTHYHBIMU [IPUBEIEHHOMY PYCHHCKOMY IIOTPY)KEHHIO B PEKY
OJICK/IBI YMEPIIIETO SIBJISIOTCS cepOCKuil U Oosrapckuit oobruan: «Eciu cTouT 3acyxa,
TO OEepyT OJEXKTy CAMOYOHMMHIIBI U TOIST €€ B BOJIE, YTOOBI MOIIEN M0XK/b... »(ToncTeie
2003: 103-105).

KopHu 5THX 00psI0BBIX ASHCTBUI HaZO UCKATh B IPEBHEH BEPE B TO, UYTO «HEUHCTHIC»
MTOKOMHUKH, OyIydH IIOXOPOHEHHBIMH B 3€MJIC, «BBIITUBAIOT) 3€MHYIO BJIAary, HIMEHHO
MIO3TOMY MX «XOPOHHJIM» B O0yioTax, Opocain B peKy, B KaHaBY, a I03)Ke — O0JIUBaIIH
UX B MOTHJIC BOJOH WJIM JaKe BBIKAIBIBAIN U Opocayiu Tpym B Boay (3enenun 1995:
112-116). Ota Bepa Obl1a CBOMCTBEHHA M APYTHM HapoIaM: JIUTOBIIaM, TaTapaM, MOpPJIBE,
HEKOTOPBIM KaBKa3CKUM HapoxaM (cMm. 3enenud 1995: 120-121).

8. Ipyras cdepa AeATEIEHOCTH HEYUCTHIX Ay (A MA(DOIOTHIESCKUX TIEPCOHAKEH
(manee — MII) B kapmaTcKuX W OaIKaHCKHUX TPaAUIUAX — BOKICHHE TPaloBBIX Tyd. Ha
3eMJIe UM IPOTUBOCTOUT MOJYAEMOH, Y PYCHUH — XMAPHUK-3EMIAHUH, W YOPHOKHUNCHUK.
CIoKeT 0 BOXKACHHUH Ty JyIIaMH IIOrMOLINX caM 1o ce0e HaJlo CUUTATh apXanyHbIM, HO
3/1eCh PeUb MONJET JIUIIb 00 OJTHON €ro COCTABJISIONICH. B 0THOM PyCHHCKOM pacckase
00 001aKOIIPOTOHHUKE-XMapHUKe (KOTOPBIN eI JIATYIIEK, ITEHIIOB U Jake MEJIKHEe Ka-
MEIIKH) BCTPETHJICS MOTHB ITOXOPOH XMapHUKOM XHBOH SICPHULBL: A kedb iMue AugypKy
ma 6asuscs 3 Hbos, basus, a euepio MKy, a mam 1 NOX08de HCU8y, a CNi6As Max, K nNyn
Hao mepmeum. A xpewux 3poous (Knenosa — Bapxon 1985: 231). YOuenue yxa win
JIATYIIKY PaJX BEI3BIBAHUSA JOXK/IA U3BECTHO U B APYTHX CIABSIHCKUX 30HaX. «M3BecTHO,
YTO B CJIABSHCKHX SI3BIYECKHUX MPEACTABICHUSIX XTOHUIECKHE CYIIIECTBA BIMSIN Ha I10-
roJy U atMoc(epHbIE SBJICHNUS, Ha BHIAJACHUE WM OTCYTCTBUE JOXKACH, B TIOIECCKUX
pUTYyaax BEI3BIBAHHS JOXKIIS XOPOIIO H3BECTEH 00bIYall yOUBATh BO BPEMs 3aCyXH yxKa
nim kaly ¥ BeIaTh UX Ha JAepeBo, Ha 3a00p, Ha BOPOTa, TAKKe U 'y Oonrap BEpUIIH, 4To
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eciu youTs narymky, nonaer n1oxas (Toncteie 2003: 108). Kpome Toro, B ITonecse Bo
BpEMsI 3aCyXH COBEPIIAJICS 00bIUal MOXOPOH U OIUTAKWBAHMUS JIATYIIKHU: IeTH yOUBaIH
JIATYIIKY, 3aKalbIBAIM €€ «TJe MONajJo» WIH Y KOJOALA U KPECTUK U3 MaJo4YeK CTaBU-
JIM, TIPH 3TOM TOJIOCWIIH, Kak 1o nokonHuKy ([lyopoBuna, Benukuit bop 'omenbckoit
00I1.), a B OJTHOM JIOKQJTbHOM OOJITapCKOM 00psi/ie «IIOXOpOH» KyKIBI I 'epMaHa — Toxe
pany BBI3BIBAHUS OKAS — TAK)KE IPUCYTCTBYET 5ka0a, KOTOPYIO KIIallk KYKJIe Ha >KUBOT
(Toncrsre 2003: 106).

HetnictBue xMapHuKa u3 KileHOBOT BIMCHIBaeTCS B OOIIYIO0 CHCTEMY METEOPOJIOTHYe-
CKOM Maruy, HO ee I1eJIb — IUTFOBHAJIbHAs Marus — MOKET F'OBOPUTH O TOM, YTO XMapHUK
«OTBeYal» 3a CKOMIICHCHPOBAaHHOCTD JOXK/I M O€30KIUS TaK XKe, KaK 3a OXpaHy cela
OT rpaja.

9. K apxamgeckim gepram MI(OIOTHIECKON CHCTEMBI, cornamniasich ¢ JI.H. Bunorpamo-
Bo#1 (Bunorpanosa 2016: 74), cneayer oTHECTH M HEPACWICHEHHOCTb, HEO()OPMIIEHHOCTD
MII, nx Manyto cenuanu3anuio. B pyCHHCKON 1eMOHOIOTUH K TaKUM «HEOIpPeeNeH-
HBIM» [IEPCOHaKaM, KpOMeE YepTa, TUKOH 0a0bl U HEKOTOPBIX JIPYTUX, CIEAYET OTHECTH
cmpax, OCHOBHast PYHKIIHSI KOTOPOTO — IMyrath (nyosicamu) — B IOME, Ha MOTHIIE, B TIOJIE:
MepEIIMINCh pa3HbIe JIFO/H, BCTABAJIM U He IIUTH Jaiibiie KoHu u T.11. (Pyckwit ['paboser,
[IM); Ha nysnou na Osanaymy... ane i Ha nygoHe, e nyorcaio... (Yous, [IM).

OnHUM U3 IPEUKATOB cnpaxa OBLIO OKIIMKaHNE, IPU3bIBAaHHE!

Jlem o mym [roBopuii], soce daxmo eouxamv. Myt 0i0 meHi nogioas...
arce iwinu 3 bepesnozo... i nyuiiu 0o 800w, dice ca 0Cgixncamy, d K ca Max
YMBLIU, @ 26apamv, MAaK ca Mi Y 2011061 3A6EPHYIO, 5 He SUONCY HU20e
NIWHUK, @ XMOCb HA 20UKambs. «I100b-n00b-n00b-no0b my, noods, nods 3a
MHO8, 00b, ma 006pi, 000pi tidewry. [ei, mo 3Hagymo, 100U mo yynu. A
26apuUms, 3a6eio MeHe OUCbKA 00 JICA, WO BOHU AIC PAHO NPUULTU OOMY,
5K ca po36ionuno. To mu 0ido myti nosioanu. ... A onu 2eapams.: «I etl, He
NPUYYBANLO CA MU, MO HCOHA 2OUKANA, MO, - 26APUMb, - MOSL MOMAY ... 60
tux orcona ymepna 8 Yowceopodi. Tax oaxonu ax Oe ymepia, mam i NoXo8au.
Ta 26apu, mo mos mene Kaukana, xedwvl 1 mam nyuiog. Ke «0obpi, 0oopi
ti0eury, max GOHU MYMO MeHi bLCEIMIbOBANU, IX MAK KAUKALO WOCh(Ka),
eonocom (Yons, [IM).

10. Ctpax — MOHSATHE CI0KHOE, HO B HEMAJIOH CTENEHN CTPAX 3aBUCHUT OT ITIOHUMaHHMs/
HETIOHMMaHHSI COOBITHH H IIPOIECCOB, KaK M OT 00IIer MU(DOIOTHIECKON KapTHHBI MHUPA.
HemanoBakHyr0 poJib B 3TOM HIpajia HEW3BECTHOCTb «TOI0» MHUPA U IIOTYCTOPOHHETO
CYILECTBOBAHUS AYIIH YMEpIIero. Bo MHOTHX CaBSHCKUX TPAIAMLHMAX, B TOM YHCIC B
PYCHHCKO, 3aIlpeT IepeBO3UTh YeJIOBEKA, YMEPIIEro BHE J0Ma, Yepe3 TPaHullbl cella
00O0CHOBBIBAJICS TEM, YTO OT 3TOT0 OyAeT Oypsi:

He cmini nepetimu uepes Padoseyw, 0o Yoau, 6o d6ypra npuiide. Ho a
menep 6oe3na de 8e3y. Moii nenvko émep na Bvicmpotl, maii He nossonu-
Ju He nossonuau eesmu 00 Padosya, 6o 6ypka npuiioe na Beicmpy. ... Ak



OB APXAUUECKHX YEPTAX HAPOJHOM JIEMOHOJIOT 'Y PYCHH BOCTOYHOW CJIOBAKUU ——119

npugezyms uz opyeoeo cena, ma 0ypsi 6yoe, ma mam 20 cXo8auiu, oe emep
(Pycxwuit I'paboser, [IM).

o uccnenosanusim JI.K. 3eneHnHa, y BOCTOUHBIX CIIaBSH TaK HOCTYTIAIHN C «3aJI0%K-
HbIMI» TOKOMHUKaMH (3eneHuH 1995: 50, 88—89), mymm KOTOPBIX «BOIWII TPO30BEIE
Ty4d. MOXKHO TIpeAmosaraTs, 4To JM00 CMEPTh BHE AOMA B JIIOOOM CITydae CUMTANIACh
BHE3AITHON U MPEX/ICBPEMEHHOM, a CIeJ0BAaTEIbHO U MOKOMHHK — HE TOXKHUBIINM CBOH
BEK, OITaCHBIM JUIS )KUBBIX (Cp. OBUINYKY BHILIE, B I1. 9); MO0 TaK, HA MecTe THOEIH WK
CMEpTH, B IOXPUCTHAHCKUE BPEMEHa XOPOHHJIM BCEX yMepUIMX (a MOXET ObITh, U HE
XOPOHMIIU, & OCTABJISIIM Ha TOBEPXHOCTH).

11. OnuH U3 pa3psAn0B «HEIUCTHIX» MOKOWHUKOB — JETH, YMEPIINE TIPH POAaX HIN
B IepBBIe THU XHU3HU (10 kpemenns). [ K. 3eneHnn otmeyan «o4TH HCKITIOYUTEIBHO
XPHCTHAHCKHUI XapaKTep» MOBEPHH O TAKUX JICTAX — HOmMep4amax — B TOM CMBICIIE, UTO
OHU JKAYT KpEeLIeHUs, KOTOpOe B HAPOJHOM TPaJMIMH 3aMEHseTCs OpocaHneM Kycka
HOJIOTHA WJIH YaCTH CBOEH OEXK/Ibl YETIOBEKOM, TPOXOISIIIMM MUMO U YCIIBIIIABIIAM UX
KPUK, a TAKOKe Ha3bIBaHHEM HMEHH (MY>KCKOTO 1 ’KEHCKOT0 — Ha BBIOOD). « T0bKO moBepse
0 TIPEBpAIICHIHN TYIIH TOTePYaT B ITUILYy GUIMHA HEe XpUCcTHAHCKOoe»! (emenun 1995:
70). IToBepss o mpeBpameHnH (IepexoIe) AN YMEPIIero MiaeHma B ny2aua (punmHa)
n3BectHHI U3 [lepesiciaBckoro yesna u u3 [ononss (ykp. — 3enenns 1995: 71). B pycun-
ckoM ceite Pyckuit ['paboBernt paccka3biBaiy 0 MpeBpaleHNH Ty MIIaJIeHIIa B JIATYIIKY,
npaBJia, Ha YTOYHSIONIME BOIIPOCHI YK€ OTBEUAIIH, YTO JyIIa IUIaKalla KaK JIATYIIKa:

Ho ma... scaba nnakana. Ilnakana, niaxkana, niakaia, ce2poguana Ha ooio,
HO a Mo 26apuiu, Jice KOMpAach Maia OUMuHY, d 3aKONdid, d Kpuxcmy He
MAo, MO OHO Ce KPUICMY NPOCUILO, MO ca 28apum, mpeda ObLio 0asKy
wamumny epcmu, ma 6vL10 nepecmano. ... Jce moma xcaoba... a cmapbi(ii)
3’86 oHyuKy a eepe. ... To oimuna Oyna mam 3axonana. Abo 6oe3na yu sx
6yno. I[lopoouna npeduacrne abo nompamuia, momam mo 3azpebiu, Hceovl
Hueoa He Hatiwos. Ta tiolikano mak Ak scadka. ... Ho sk eepenu mymo
PpAHOY, Ho maii éoHo nepecmano (IIM).

12. O MeremIicuxo3e, MOMHMO 3TOTO, YIAIOCh 3aMHCaTh HHTEPECHOE BEPOBAHHUE
B ¢. YOus ot AuHbl ['osry6oBoii: roBopuiy, yto 40 aHer ayma OayXIaeT 1o 3emie u
MOJKET BOUTH B YEJIOBEKa, KaK IPaBUII0, 00Jiee CJ1aboro — B CTapuka, B peOeHKa — 4TOOBI
MEPEXIATH 10 YXO/1a Ha «TOT» CBET:

Tsapamw dsice myma Oywa mepmeoeo dice copok OHY OnyOums, a OHA ca
imamo 00 Yonogika, 0o OiMuHbl, 2el, JHce Kompolie... maKozo xce te... cla-
Owo20 — dHce ona nax nepedvisamy y mym 4onosixy, eeil. ...Heoobpi, sce

13- Camo 1oBepbe 0 HEYCITOKOEHHBIX JIyIax MJIaJIEHIEB, KOTOPbIE MydYatoTcst 7 JIET, IUIa9yT, IyTaloT, a IIOTOM,
€CJI KaKOM-HUOY/Ib TIPOXOXKHI MX HE IOKPECTUI, IIPEBPALIAIOTCS B PYCAJIOK U IPYTYI0 HEUHUCTYHO CHITY —
HE SIBJISICTCS XPUCTUAHCKUM; [IEPKOBb CUMTACT YU MaJCHbKHX JCTeH YUCTHIMH, aHT€IbCKHMHU, TIOTOMY OHH
cpasy HOIajaoT B pail.
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OHA 8 MbIM HONOBIKY nepebvleams, aie pooums makoil, dHce HedoOPO...
Ilo copok OHbOX tie 3acy crydichba, Jice tie YNOKOUEHbL, Jice 8ce 00bIULOS.
[Kyna?] Ta oe nywos? Tope abo oone. Jlo neba, do yapucmsa, abo 00
nexna... [B xoro mymra tak Bcensinacs? B poncteennukoB?] Ta naiiseyeti
Jrce 00 pOOUHbL ca imams, i 00 dimell ca iMams 8 pOOuHi, i 00 CMapux,
we Kedb cCymv maxi cmapi, abo u 00 maxwvix uie 8ixce CMaputi, i MoLoOu,
ane Hatigeyell 3Hagy Ovimu dxce 00 oimeti ca imus. ... Ilak 3 dimunos 6w110
mpeba xooumu, abo mymuwl gyenuxi ca oonivosanu (IIM).

BepoBanust B mepecesieHUe Iyl HEPEJKU y CIIaBsiH, IPUYEM BCTPEUAIOTCSI OHU B
JBYX BapHAHTaX — KaK IIEPECEIICHUE YN YMEPIIETO «HA IIOCTOSHHON OCHOBE, T.€. B
TEYEHNE BCET0 CPOKA XKHU3HM HOBOTO “X035IMHA” TyIIN», TAK U «BPEMEHHOE BCEJICHHUE
0cBOOOIUBIICHCS OT TUIOTH Xymn» B HOoBoe Teyo (Toscras 2016: 380-381, Tam xe
nut.). O BpeMEHHOM BCEJICHUH JYIIH YMEPILETO B JOMANIHUH CKOT («CIIOHSUTIIA 110
pasHBIMY CTaTKy») y OenopycoB Butedckoit rydepuuu nucan H. . Hukudoposckuit
(Huxudoposckuit 1897: 292, Ne2250), noxoxue cBeJeHHs MPUBOIUT Xpucto Baka-
pescku o 6oarapax Pogom: oHM Bepuiy, 4TO AyIIa yMEpIIETo 4WieHa CEMbH, IIOKUHYB
TEJO, BCEISETCS B KaKOe-HUOYIb U3 JOMAIIHUX )XKHBOTHBIX. I109TOMY XHBOTHBIX B
9TO BpeMs He OBIOT, HE HCIOJIB3YIOT i paboTsl (Bunorpangosa 2015: 36). Hamen-
cs1 Takon npumep U B CnoBakun: «CTapeie JI0JU TOBOPHIIU, YTO A0 MOCIIEIHEro
3BOHA KOJOKOJA JIylla yMepIero octaércs B JoMe, BCE 3HAET, BCe CABIIUT. KTo B
Ommkaniiee BpeMs B JepeBHE poauTcs — Ta ayma B Hero uaet (dagos Jlom, okp.
Benbkuit Kprum, cp.-cnoam. — AT UEt SAV, inv. &. 800a). Hajmo npusHaTh, 4T0
IIpUMEPHI BEPOBAHUH O BPEMEHHOM OOMTAaHUU AYIIM YMEPIIETO B )KHBOM CYIIECTBE
y CIIaBSIH PEJIKH.

13. ApXan4ecKuM sIBJISETCS CIIOCOO HOMUHAIIMK Y PYCUH HEUYUCTON CHIIBI Yepe3
9B(eMUCTHYECKHE U ONUCATENbHBIE CIIOBOCOYETAHNUSI, B OCHOBE KOTOPOTO — Bepa B
Maruio cjoBa: Ha3bIBaHHE UMEHH «BBI3BIBAET)» CAMOro JieMOHa. Tako# crocod Ho-
MuHauu pacnpoctpaneH B [lonecwe, Ha KapnaTax, Ho 1 B gpyrux dactax Crasuw,
Cp., HATIPUMED: ... Umu 3 aica 2em, 60 8ce ca sMipKamy, JHcedvl 00820 He bl 6 NiCi,
mam ypsaooed... mymsl ocmdmui 61a0Hymo 6 nici 6 nouu (Yous, IIM), neMoHuM
wesna 6i0a ‘“HeBUIAMMBIN IEPCOHAX, ToAMeHuBaronui nerei’ (Bapxon 1982: 280),
U (u)wesnuk, m (38d.) ‘nemmit, uept’ (Kepua 2007-2: 600), mocneanre 00pa3oBaHbl
OT aroTPOTNENYECKOTO BRIpAKEHUS: we3 ou! [arod on mpoman!], cp. we3 6vl 00 Hac
Xpeuwjenvix; Kpecm Ovl 20 3a0uUn; nponas dvl 800 Hac, 800 6obvicmsa (Bapxox 1985:
239), a TakXKe MOJIEC. MO, ULO 103aMU mMpsce; MIU, Wo KyOno é20 Y 103e ‘9epT, 4epTH’
n nox. (Bunorpanosa 2016: 69).

[MomMumo mepeuncieHHbIX, y pycuH Bocrounoin CrnoBaknu oTMedaroTcs U Apyrue
apxau4yecKHe 3JIEMEHTBI, Hal[PUMEp UTPbI NPH MOKOMHHUKE (KaK 4acTh MOXOPOHHOI'O
00psi1a), XapaKTepHbIe I KapIaTOyKPAaHHCKOTO PErHoHa B 11e7IoM (cM. 0 HuX: Bapxon
. 1995), snemenTsI cBafieOHOTO 00psiia, B KOTOPBIX IIEPBEHCTBO OTBOIMIOCH JPYIKKE
(KaK pyAUMEHT 00bI4ast Aeropaii HEBECTHI CTapIINM POACTBEHHUKOM HITH JIPYKKON ),
apXxandecKui HareB U BeceHHu# oopsan Hoja, D 'unda, hoja, n np.
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[IpuBeneHHBIE B CTaThe MAaTEPHANIB] U Pa3MBIIUICHUS €ILE Pa3 HOATBEPKIAIOT JPEBHOCTD
PYCHUHCKON TPaJULIMOHHON KYJIBTYPbI M XOPOLIYI0 COXPAaHHOCTh MHOTHX apXandeCKHX
4epT MX S3bIKa, THOrpaduu U GoJIbKIOpa, HECMOTPS HA AKTHBHBIE U MHOT'OUHCIICHHBIC
KOHTAKTBI C HHOCJIAaBAHCKUMHU YU MHOOTHUYCCKHUMU T'PYIIITaMU. MHoxecTBO OTHOKYJIb-
TYPHBIX NTApAJIIENEH C TOJIECCKOM U IPYTUMHU apXandeCKUMH CIIaBTHCKUMHU TPAAULUAMH
JlaeT BO3MOKHOCTh TOBOPHUTH O JYXOBHOW KyJIBTYPE PYCHH Kak 00 OpraHn4ecKon 4acTH
BOCTOYHOCJIABSIHCKON HAapOJJHOM KYJIbTYpPBI, Hanoosee OIM3KOH YKpanHCKOH (Majiopyc-
CKOI1), HO C 3HAUUTEJILHBIM KOJIMYECTBOM OOILEKaPIaTCKUX U KapraTo-0aiKaHCKUX YepT.
[Ipexacrasnsiercs, 4TO MPOLECC STHO- U JIMHTBOI'€HE3a PYCHH, aKTHBHO 00CY>KIaeMBblit
B HAYYHBIX JUCKYCCHUAX, BIHHUCBIBACTCA OJJHOBPEMCHHO B ABa €CTCCTBCHHBIC IMPOIECCa:
C OJIHOM CTOPOHBI, STHUYECKON U SI3BIKOBON JUBEPIEHIINM, a C APYION — apealbHOU
(xapmaTcKOi) KOHBEPTCHIINH.
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ON THE ARCHAIC FEATURES OF FOLK DEMONOLOGY OF THE
RUTHENIANS OF EASTERN SLOVAKIA
MARINA M. VALENTSOVA
OO

The Carpathian Ruthenians (other names: Russins, Rusnaks, Carpathian Russins,
Carpatorosses, Ugrorusses, Ugrian Russins, Lemkos) are the most western part
of the Eastern Slavs, which inhabit Western Ukraine (Transcarpathian region)
and the Northern and Southern slopes of the Carpathians — the Western and
North-Western districts of Slovakia (Priashevshina) and the South-Eastern parts
of Poland (Lemkovshina).

It is possible to speak about the archaisms of the traditional folk culture of
the Russins, including their demonology, on the basis of the time and history of
their settlement on those territories, taking into account the peculiar geographical
environment, which has formed relatively isolated areas of these settlements;
and also on the basis of the linguistic data, which have demonstrated the archaic
character of the Russinian dialects.

This article deals only with the Russins of Eastern Slovakia.

To reveal archaic features one has to compare the Russinian demonological
beliefs with those of other Slavic peoples, taking into account the results of reliable
reconstruction of the Common Slavic mythology, and the comparison with the
mythological traditions of the Hungarians and Romanians as well.

On the basis of the published works on the traditional culture, dialectal diction-
aries and personal field research notes, as well as the works on the Slavic spiritual
culture and its reconstruction, done by the Moscow ethnolinguistic school of Nikita
Ilyich and Svetlana Mikhaylovna Tolstye, the following archaic features in the
demonology of the Russins were identified: the motif of putting a changeling (a
sick child) into the oven to receive the true human healthy child back; beliefs about
the minutnik, who endows the baby with destiny, the character which combines
Slavic beliefs about good and bad times and borrowed Balkan beliefs about the
maidens of destiny; the motif of the connection between a tree and human destiny;
the custom of inviting the souls of dead relatives for Christmas dinner, as well as
of inviting the wolves and the frost in order they do no harm during summer time.
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Some archaic motifs are associated with dead souls, including the souls of
those who died an unnatural death. Those are the motifs of the association of the
dead souls with the wind and storm, which the Russins also associate with the
merman; the conceptualization of the house snake as a spirit-master of the house;
the motifs about moving the house-spirit into a new house, braiding of the horse-
tails by this spirit; however, in Russinian stories, these motifs were carried over
to the narratives about the spirit-enricher or the house devil, where they obtained
a different, negative sense.

The archaic beliefs about the connection of the dead souls with meteorological
phenomena, including drought and rains, storm and hail, have led to the Russinian
practice of putting a part of the clothes of the dead to the river, under the stone
in order to bring rain. The Russins have also mentioned an old custom of killing
and burying amphibians —also to cause rain (the magician smarnik buries a lizard
alive). The prohibition against transporting the body of the dead across the borders
of the village — to prevent hail and storm — also belongs to this group of beliefs.

The existence of indefinite characters with vague functions is also to be listed
as an archaic feature. In the Russinian demonology such a character is, for exam-
ple, strakh (the fear) with its main function — to frighten, to scare (pudzat). One
of the predicates of the strakh was to call, to encourage people to do things that
they haven’t to do, which is also associated with the dead soul.

About metempsychosis: the belief has been preserved that the soul of the dead
strolls over the earth for 40 days after death and can enter (dwell in) somebody,
mainly a relative, who is weak, for example, a child or an old man, just to wait
out the time before moving to another world. In the village of Rusky Hrabovets,
they told about the turning of a baby soul into a frog.

In addition to the abovementioned, the Russins of eastern Slovakia preserved
other archaic elements, such as games beside a deceased, the main role of the
druzhka (groomsman) at the wedding, and some archaic melodies.

The materials discussed in the article indicate the ancient origins of the Russ-
inian ethnic group and the good preservation of many archaic features of their
traditional culture, despite active and numerous contacts with non-Slavic and other
Slavic peoples, or, possibly, due to them.

Dr. Marina Valentsova, CSc, Senior Research Advisor, Department of
Ethnolinguistics and Folklore, Institute of Slavic studies, Russian Academy
of Sciences, Moscow, Leninsky prospect, 32A, B., mvalent@mail.ru
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Triglavska roza in Zlatorog
med simboliko in stvarnostjo

—— Jurij Dobravec

The Tale of Zlatorog speaks of a human-nature interrelationship, close to today’s en-
vironmentalism. It has been highly popular in Slovenia and abroad since collected in
the Julian Alps and published in 1868. In the first part of this paper, we investigate the
Triglav rose, particularly, which real plant species might be reflected in the story. In the
second part, we compare the drama with real processes in ecosystems. As reflected in the
narrative, humans did not only recognize creatures’ supporting roles: they comprehended
the interconnectedness that sustains life and survival. While tales acted as the inspiration
for ethical teaching, we assume that artists used the dynamics developed in the Tale of
Zlatorog and alike for transferring the reverence for life and sustaining biocentric ethics.

KEYWORDS: nature preservation, Tale of Zlatorog, Triglav rose, biocentrism, envi-
ronmental ethics

UvOD

Pripoved o Zlatorogu (Deschmann 1868: 325-327)! velja za eno najbolj poznanih in
prepoznavnih pripovedk na Slovenskem. Ceprav je stroka obi¢ajno ne uvri¢a med
pravljice, ima besedilo ve¢ prvin skrivnostnosti in ¢udeznosti. Preplet odnosov med
prikazanimi zivalskimi, rastlinskimi in ¢loveskimi liki kaze na globoko povezanost in
usodno soodvisnost med ¢lovekom in naravo (Kropej 2008: 121). Nekateri motivi so
lokalno specifi¢ni, ve€ina pa je splo$no znanih iz starodavnih kultur predvsem Indije,
Perzije in Sredozemlja. Tako veljajo na primer gore — posamezne ali kot gorovje — pri
mnogih ljudstvih za skrivnostni svet in prostor, kjer se skrivajo zakladi, posamezne zivali
ali rastline imajo ¢udezne lastnosti.

Odsev naravne stvarnosti so v Pripovedi o Zlatorogu nekateri raziskovalci Ze iskali.
Vecina se je usmerjala na lik Zlatoroga samega. S sodobnega naravoslovnega vidika, ki

! Dragotin DeZman je (pod poneméeno razli¢ico svojega imena) pripoved objavil kot sklep naravoslovne
razprave o ledenikih Der Triglavgletscher und die Spuren einstiger Gletscher in Oberkrain. Kot prevod nemske
besede Sage uporabljam besedo pripoved. S tem zelim izpostaviti dinamiko in pomen interpretativnega vidika
zivega pripovedovanja. Nekoliko spremenjena razli¢ica je bila objavljena v Laibacher Wochenblatt 25. 9. 1880.
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morda pretirano skuSa odmisliti vse, kar je bajno, in tudi celotno ¢lovekovo subjektiv-
nost, se najpogosteje odpira relativno nepomembno vprasanje, ali bi lahko $lo za gamsa
ali kozoroga (Savli 1989: 171-215). Vprasanje je bilo posebej aktualno ob domnevno
ponovni naselitvi kozoroga v slovenskih Alpah v 60. letih 20. stol. (Peracino 1997: 15;
Marence 1997: 13). Poleg stvarnosti rogatega parkljarja so nekateri raziskovalci skusali
povezati zaklad v Bogatinu z nekdanjimi rudosledci in rudarstvom (Abram 1927: 63-70;
Sasel Kos 1998: 169-182). Triglavsko rozo sta obravnavala Glonar (1910: 34-106)
in Mahni¢ (1950: 125-136; 1957: 332-333), Ceprav je splosen vtis, da se rastlinam v
folkloristiki namenja nekoliko manj pozornosti kot zivalim oziroma se jih ne Steje za
like, ampak bolj za sredstvo.

Kot ugotavljajo raziskovalci pravljic (Réhrich 2001; Kropej 1995: 20-24), motivi
predstavljajo resni¢nost sveta ustvarjalca, soustvarjalcev in poustvarjalcev. Rezultati
njihovih analiz se nanasajo pretezno na stvarnost ¢loveka kot osebe ali na druzbeno stvar-
nost, oziroma na to, kaj je ¢lovek kot posameznik ali druzba cutil, kako je gledal na svet,
kaj je verjel. Vsebine ljudskih pripovedk, ki obravnavajo ostalo naravo, so pri analitikih
manj izpostavljene. Okolje se neredko obravnava zgolj kot samoumeven prostor in ¢as,
potreben za druzbeno ali ¢lovesko dramo, prepogosto pa ga — morda tudi zaradi Sibkega
naravoslovnega znanja — prehitro uvrstimo na podrocje bajnosti.

Pripoved o Zlatorogu se zadnja desetletja pogosto uporablja za ozavescanje na podro-
¢ju naravovarstva.”? Vendar se zdi, da so bile dosedanje interpretacije naravovarstvenih
pedagogov poenostavljene in neredko romantizirane. Ker gre za literarno obliko, podobno
¢udezni pravljici, jo namre¢ poslusalci sedanjega ekonomsko realisticno usmerjenega
sveta posledi¢no povr$no dojemamo kot ¢rno-belo moralisti¢no »pravljico«. Pri tem so
spregledane plasti globokega eti¢nega bistva. To bistvo izhaja iz same pravljice, v kateri
odkrivamo tudi stvarnost ekoloskih odnosov med ¢lovekom in ostalo naravo. Ti odnosi
potekajo med tremi kljuénimi liki — lovcem, kozlom in rozo, ki so kot tri »vrste« zivih
bitij izhodis¢a moje obravnave.

V smislu izhodi§¢ in za potrebe te razprave, torej obravnave procesov in odnosov
med ¢lovekom in ostalo naravo, sta bila lika Zlatoroga in Trentarskega lovca doslej ze
zadosti obdelana. Zato bo prvi del ¢lanka namenjen predvsem dodatni naravoslovni
osvetlitvi lika triglavske roze. Razmisljanje o odnosih in procesih, ki so potekali med
¢lovekom, Zivaljo in rastlino oziroma ¢lovestvom ter zivalskim in rastlinskim svetom,
pa bom zdruzil v drugem in sklepnem delu prispevka. Sklep je hkrati zamisel drugacne
moznosti uporabe obravnavane pripovedi v naravovarstvene namene, in sicer v smislu
preseganja ¢rno-belega moraliziranja v smeri globljega doumevanja in spostovanja di-
namike zivljenja v naravi.

2 Razumljivo je, da bi od ustanovitve Triglavskega narodnega parka v sedanji velikosti leta 1981 (prim. Biz-
jak et al. 1989) do zadnjih let (Skoberne 2016: 104—129) lahko nasli veliko primerov predvsem v povezavi z
Julijskimi Alpami.



TRIGLAVSKA ROZA IN ZLATOROG MED SIMBOLIKO IN STVARNOSTIO- ——131

CILJ IN NAMEN

Cilja razprave sta dva.

Prvi¢, v prvem delu razprave poskusiti razlo¢iti med triglavsko rozo kot dejansko rastlinsko
vrsto in triglavsko rozo, kakr$no si je zamislila avtorica ali avtor Pripovedi o Zlatorogu. Ta
cilj bom skusal dose¢i na osnovi danasnjega poznavanja razsirjenosti in avtohtonosti posa-
meznih vrst rastlin, ki bi potencialno lahko predstavljale triglavsko rozo ali cudezni balzam.

Drugi¢ — in ta cilj je kljucen — pa razkriti, da zgodba ponazarja naravne procese in
izpostavlja dinamiko medsebojnih odnosov ne le v ¢loveski druzbi, ampak med Zivimi bitji
ter njihovim okoljem v prostoru in ¢asu. Pri tem bom pokazal, da so prvotni ustvarjalci
motivov in pripovedi odnose in procese v naravi opazili in torej presegali nase sedanje,
tudi znanstveno gledanje na domnevno primitivne prednike, ki naj bi v drugih bitjih videli
zgolj objekte ali podporne like z neredko antropomorfiziranami lastnostmi.

Z ugotovitvami v obeh delih Zelim doseci celovito vrednotenje narave oziroma spo-
Stovanja zivljenja kot fenomena v o¢eh nekdanjega ¢loveka. Na osnovi spoznanj,

* daje bil ¢lovek sposoben v naravi opaziti procese in medsebojne odnose,

» da je nekdanji ¢lovek dejavno sobival z drugimi bitji,

* da je ¢lovek naravne procese posnemal in jih vkljucil celo v razvoj razli¢nih

tehnologij,

ter spoznanj,

* da Pripoved o Zlatorogu o€itno vsebuje eti¢ne nauke,

» dadruga Ziva bitja v pravljicah in sorodnih zvrsteh ljudske ustvarjalnosti neredko
predstavljajo odlocujoce dejavnike za reSitev junakovega/Clovekovega Zivljenj-
skega problema,

» dajevec zvrsti ljudskega pripovednistva dejansko namenjenih medgeneracijskemu
prenasanju zivljenjskih vodil,

stremim k potrditvi domneve, da je nekdanji ¢lovek bil sposoben presegati etiko med-
¢loveskih oziroma druzbenih odnosov in jasno eti¢no vrednotiti odnose med ¢lovekom
in naravo ter celo odnose med bitji, ki ¢loveka samega neposredno sploh ne zadevajo.

Etiko v teh naukih oznacujem kot biocentri¢no in holisti¢no.

Namen razprave je pokazati, da nam je nekdanji ¢lovek, kakor se je v svojem duhu
podpisal v motive Pripovedi o Zlatorogu, lahko zgled pri reSevanju sodobne krize odnosa
¢loveka do ostale narave. Namen je torej predvsem aplikativno naravovarstven.

TRIGLAVSKA ROZA KOT RASTLINA

Triglavska roza oziroma ¢udezni balzam je zelo pomembna prvina Pripovedi o Zlatorogu.
Je edini samostojni lik s ¢udezno modjo, ki jo v teku zgodbe tudi izkaze. Dragotin DeZman®
nam jo v prevodu pripovedi v nems¢ino opise kot »Kraut von wunderbar heilender Krafft,

3 Na dostopnih listinah se je najpogosteje podpisoval kot Dragotin DeZzman, imena Karel Dezman ni uporabljal,
nemsko razli¢ico K. Deschman pa je pretezno uporabljal le v uradnih dokumentih (Arhiv RS, fond SI AS 854).
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der Wunderbalsam oder die Triglaurose genannt«. V svoji ¢udovitosti, zdravilnosti in
moci ima torej dve imeni: ¢udoviti balzam in triglavska roza. 1z zgodbe zvemo, da ne
gre za planike, saj Trentar te nabira posebej, kot zdravilo za svojo mater.

To je vse, kar lahko o triglavski rozi preberemo iz prvega znanega zapisa. Vse ostale
lastnosti so posledica pretezno romantiziranih priredb, najprej Baumbacha (1877), ki jih
v pesnitvi prvi oznaci kot rdece, predvsem pa nekaterih analitikov.

Kot je bilo Ze omenjeno, je triglavsko rozo skusal etnobotani¢no obdelati Joze Glonar
(1910: 34-106). 1z¢rpna je razprava Joza Mahnica iz ¢asa po 1. sv. vojni (Mahni¢ 1950:
125-136; 1957: 332-333), najbolj pogumno trditev o njej pa je podal Milko Maticetov
(1987: 133). Presoje, ali gre pri triglavski rozi za simbolno ali — vsaj v lokalnem smislu
— za dejansko rastlino, so avtorji pretezno argumentirali na osnovi analize besedil, tudi
priredb, in primerjave motivov. Z naravoslovnimi podatki, v kolikor so sistemati¢no in
splosno razumljivo takrat sploh bili na voljo, si niso uspeli prav veliko pomagati.

Glonar je velik del svoje obSirne razprave »Monoceros« in » Diptamus« posvetil pri-
rodoslovni razpravi o rastlinah. Triglavsko roZo je razlozil kot zdravilni diptam (Glonar
1910: 92), o katerem v antiki piSejo Teofrast, Plinij, kasneje Elijan, Izidor Seviljski in
drugi. Diptam naj bi bil analogen ¢ebuli (4//ium sp.) in uporaben pri porodu, za kar avtor
najde potrditev pri Hovorki (Hovorka 1900: 211-214). Splo$no je znano, da u¢inkovine
nekaterih vrst iz rodu ¢ebul vplivajo na kozo in sluznice. Iz vsakodnevnega gospodinjstva
npr. poznamo drazilni u¢inek na oci ob rezanju cebule.

Zapise o diptamu s Krete je povezal z rastlino dictam (Glonar 1910: 52). Kot cudezno
rozo navaja diktamnon, kar naj bi bila ena od vrst dobre misli (Origanum dictamnus).
Teofrast — imenujejo ga tudi oce botanike — za kretski diktam na prvem mestu omenja, da
zenskam laj$a bolecine in je sploh dobro protibolecinsko sredstvo. Doda pa, da zastreljenim
divjim kozam, ¢e te pojedo rastlino, puscica sama izpade iz rane, kakor je ugotavljal Ze
Teofrast (Anderson 2014: 295). To podrobnost je opazil tudi Glonar (1910: 59).

V nadaljevanju Glonar (1910: 90) razlaga o t. i. jelenskem zelju, zaradi katerega je
¢lovek vedno zdrav in vesel, ¢e ga redno uZiva.* To zelje, imenovano somovica, naj bi
sicer redno jedel jelen in je zato vedno zdrav in poskoCen. Kratko navedbo tega motiva
sta ze pred njim priobcila Trstenjak (1857: 90) in Valjavec (1890). Trstenjak navaja: » Pri
mesecu se zezori somovica, to je, ona cudovita trava, ktero jelen jé in nikdar ne zboli.
Da bi ljudi vedli za somovico in jo jéli, bi nikdar ne zboleli, temo¢ tako bistre noge imeli,
kakor jih ima jelen.« Seveda gre tu zelo verjetno za romantiziranje jelena, ki naj ne bi
bil nikoli bolan, ¢e ne kar za zmoto mesc¢anskega opazovalca. Somovico nekateri avtorji
povezujejo z indijskimi Vedami. Z verskega stali§¢a naj bi bila soma obredna pijaca.
Omenja jo ze Rigveda (8.48.3),° podobne pijace pa so znane iz Perzije. Njen uéinek ob
rednem uZzivanju je zdravilno pozivljajo¢, ob ob¢asnem pa omamljajo¢,® kot ugotavlja
Mukherjee (1922: 437-438). Neredke so navedbe (prim. Teether 2005), da je §lo za mleko

4 Pri tem povzema Navratila (Letopis Mat. Slov. 1896, str. 23).

> Rigveda 8.48.3.: »Pili smo somo in postali nesmrtni (a dpama sémam amrta abhimdganma jyétir avidama
devan).« Soma je v indijski kulturi hkrati rastlina, pijaca (ekstrakt te rastline) in bozanstvo. Deveto mandalo,
sestavljeno iz 114 himn, so tudi poimenovali Soma Mandala.

¢ Splo$no mnenje v britanskem kolonialnem ¢asu je bilo, da gre za izvleek konoplje.
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strupene gobe rde¢e musnice (Amanita muscaria). NovejSe domneve (Frawley 1991)
skusajo potrditi starokitajske navedbe, da je §lo za zvarek ve¢ rastlin.” Vendar moramo
v zvezi z Zlatorogom ugotoviti, da nobena od nastetih rastlin, ki jih avtorji — vklju¢no
z Glonarjem — navajajo kot verjetne sestavine some, ne raste v apnenéastem alpskem
visokogorju, kjer pretezno zivita kozorog in gams in v katerem se dogaja kljucni del
obravnavane pripovedi. Musnica je pri nas pogosta, vendar je vezana bolj na gozdove,
gozdni rob in vsaj nekoliko kisla tla.

Savli (1990: 80-82) povzetke Glonarjevih zapisov podkrepi z upodobitvami kozorogov
na situlah, ki so datirane v ¢as pred Aristotelom. Vsekakor so te upodobitve nenavadne,
saj rastline v njihovih gobcih o€itno niso navadna trava. Lahko se celo strinjamo z av-
torjem, da upodabljanje vsakodnevnega prehranjevanja ni moglo biti posebno zanimivo
za umetnisko ornamentirano situlo.

Da je bil motiv ozdravitve zivali s pomocjo zdravilne rastline pri nas prisoten med
ljudstvom ali da so ga vsaj razumeli, lahko sklepamo iz pridig Rogerija Ljubljanskega
in Janeza Svetokriskega. Glonar (1910: 75) je povzel Rogerijev zapis:

... kadar ta Jelen, ali: Serna sashlishi h' pervemu ta ruh, taki ostermi inu
se nekolku prestrashi: kir pak dalej shlishi glass tajstega, taku sazhne se
sa tem glassam obrazhat, gréde sam sa tem taki dolgu, de pride nastrel; ki
ta pak ustrelen inu rajnen se od tega Louza samerka, sdajzi usdigne se na
gorre inu hribe, yszhe tu shélishe Dictamnum, ali: ta douje poldj: tega kir se
naje, is tem osdravi te shlake, inu széli te rane, kakor pravjo ty naturalisti,
sprizhujejo ty Louzi inu poterjuje Praxis quotidiana, ali usakdanja skushnja.

Kot vidimo, je v besedilu zival zamenljiva, rastlina pa zamenjana. Podoben motiv
uporabi Janez Svetokriski, ki zdravilno mo¢ pripise zeliS¢u, »s katerim stori, da strel iz
rane ven pade.« Verjetno je povzel Teofrasta.

Glonar na osnovi Plinijevih razmisljanj govori tudi o polaju, ki naj bi bil jesenjak
oziroma jesencek. Ceprav je ob razmisljanju o jesencku Ze na sledi, da gre pri tem za
zeljnato vrsto z roznatimi cvetovi iz druzine ruti¢evk, ki jo danes imenujemo navadni
jesencek (Dictamnus albus), se zaplete v skoraj nepregledno razpravo o jesenovem lesu.
O samem jesencku pa ne pove skoraj ni¢esar oziroma sicer pravilne vire razlozi zmotno.
Fraxinella, ki jo omenja kot sinonim (Glonar 1910: 83), nima biolosko taksonomsko ni¢
skupnega z jesenom (rod Fraxinus), razen oblike listov in posledi¢no pomanjsevalnice
imena. Res pa je, da liste razli¢nih drevesnih vrst jesena in zeljnate trajnice jesencka
uporabljajo v ljudskem zdravilstvu za zdravljenje podobnih obolenj, npr. raznih bolec¢in
po trebuhu, ali proti nekaterim koznim pojavom (prim. Petauer 1993: 177, 220). A to so
zelo splosne lastnosti velikega Stevila zdravilnih rastlin.

Po sedanjih podatkih jesencek v Sloveniji ne raste v visokogorju, ampak na prisojnih in
deloma skalnih pobo¢jih v submediteranskem in posamic¢no v dinarskem in predalpskem

7 Tudi v alpskem prostoru ponekod pripravljajo zvarke Zganih pijaé iz ve¢ rastlin, npr. sodobnejsi Jigermeister,
ki ima seveda osnovo v ljudski tradiciji.
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svetu (Martin€ic et al. 2007: 338; Jogan et al. 2001: 131). Podobno v Furlaniji sega le do
prisojnih pobocij Alp, ena najdba pa je znana v Karnijskih Alpah (Poldini 2002: 170).

Po drugi strani pa Glonar — zdi se, da brez utemeljitve — predpostavlja, da so nekdaj
ljudje diptam enostavno zamenjavali s polajem. Tudi danes se ime polaj uporablja za
meto z vrstnim imenom Mentha pulegium oziroma opuscenim sinonimom Pulegium
vulgare, iz katerega bi lahko izpeljali ljudsko ime. Rastlina je vlagoljubna in poseljuje
obrezna ruderalna rasti§ca. Velja za precej strupeno, vendar je strupenost verjetno zelo
odvisna od rasti$¢a. Kot zdravilo ima v majhnih koli¢inah podobne splosne ué¢inke kot
jesencek (Petauer 1993: 367). Njeno eteri¢no olje se je uporabljalo kot abortivno sredstvo
in je povzrocilo tudi ve¢ smrtnih primerov. V Julijcih poznamo le osamljeni rasti§¢i na
Jelovici (Jogan et al. 2001: 245) in na italijanski strani Kanina, kamor je morda prinesena
(Poldini 2002: 317). Ker sta tako kozorog kot gams izrazito vezana na visokogorski svet,
je povezava z jesenckom ali polajem torej malo verjetna.

Ime roZa mogota naj bi po dosedanjih izsledkih prvi objavil Simon Rutar (1892: 110),
ko je v svojih delih o Primorski omenil tudi del duhovne dedis¢ine Bohinja. Imenoval
jo je sicer tudi Triglavova roza. Zanimivo je, da je uporabil svojilno obliko pridevnika.
Marija Cvetek (2005: 184) je opazila Rutarjev oklepaj pri zapisu »roza mogota« in ga
razlozila v smislu, da so prvo obliko imena uporabljali v Posocju, druga pa naj bi bila
izvirna in naj bi jo uporabljali v Bohinju.

Skoraj soc¢asno z Rutarjem je ime uporabil Janez Mencinger. Po mnenju Joza Mah-
nica (1950: 128-129) je besedo, ki jo je Mencinger (1893: 393, 397 in 398; 1986: 155)
objavil v fantasticnem romanu Abadon, bodisi povzel iz ljudskega izrocila v domacem
Bohinju ali prenesel iz rus¢ine. Domneve o bohinjskem izvoru je dodatno utemeljil nekaj
let kasneje (Mahni¢ 1957: 332), ko je med raziskovanjem Mencingerjevih zapiskov na-
letel na omembo mogote iz leta 1860. Koren mog- pa je Mahnic¢ nasel tudi v Brizinskih
spomenikih, v lastnostnem pridevniku »malomogota« v pomenu ‘onemogel’.®

Mahni¢ (1950: 130) se je v svoji botani¢no obarvani jezikoslovni analizi nekoliko
naslonil na Glonarjeve razlage, vendar se je Ze Glonar ¢udil poimenovanju rastline po
Triglavu (»Triglavrose«), ki da takrat Se ni veljal za najvi§jo goro na Kranjskem (Glonar
1910: 92). Vseeno je Mahni¢ Ze v zacetku razprave postavil izhodisce, da je pridevnik
triglavska povsem znanstveno utemeljen. B. Hacquet (1782: 15) je namre¢ obravnavano
rastlino imenoval Potentilla terglouensis.” Nekdanje lokalno, danes vse bolj uveljavljeno
slovensko ime roZa mogota je pomensko vsekakor enako latinskemu, rodovno ime roza pa
je posledica podobnosti z drugimi vrstami druzine roznic (Rosaceae), kamor tudi spada,
¢e ne kar splosne rabe naziva roZa za rastline z bolj opaznimi cvetovi. Za raziskavo vlioge
triglavske roze bi bila koristna razresitev pomembne dileme, kje se je pridevnik pojavil prej:

8 Brizinski spomeniki imajo navedbo: malomogoncka u ime bosie bozzekacho (onemoglega v imenu bozjem
obiskovali). Mog- je sicer v slovanskih jezikih splosno razsirjen besedni koren (prim. Snoj 1997: 351).

° Danes se je uveljavilo znanstveno ime Potentilla nitida, v prostem prevodu ‘bles¢eca mo¢’ oziroma ‘bles¢eca
mo¢nica’. Wraber (1957: 433-434), ki razkrije tudi §irsi areal razsirjenosti, uporablja domadce botani¢no ime
blesteci petoprstnik, slednje zaradi petdelnih listov pri vseh vrstah tega rodu. Morda je pomembno tudi dejstvo,
da so Triglav tedaj imenovali nekoliko drugace, npr. Terglou ali Trgwow, in je ime veljalo le za sedanji srednji
vrh »triglave« gore.
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v ljudskem ali znanstvenem poimenovanju. Domnevam, da je povezava konkretne rastline
Potentilla nitida in pojma triglavska roZa v zavest naroda prisla kasneje, ob povezavi
Hacquetovega poimenovanja te rastline P. ferglouensis in delitvi nemske skovanke 7ri-
glavrose v slovensko inacico triglavska roza, ki vsebuje vrstni pridevnik.

Za utemeljitev te domneve je zaenkrat znano Se premalo dejstev. Verjetno bo treba
iskati v treh smereh. Najprej to, da v botani¢ni strokovni znanosti ni znano, da bi v Ha-
cquetovem casu to rastlino ljudje imenovali ¢riglavska in bi on to vulgarno ime potem
privzel v znanstveno poimenovanje. Tako bi bilo logi¢no, da ji je Bretonec pred 200 leti
vrstno ime dodelil po nahajalis¢u pod Triglavom (prim. Wraber 1957: 435). Drugi razlog
za kasnejSe povezovanje pojma in rastline bi bilo lahko Rutarjevo besedilo, kjer pravi, da
jebilaroza Triglavova. Tak$ne oblike pridevnika zaenkrat ne poznamo niti v strokovnem
niti v ljudskem poimenovanju rastlin.'® Tretji razlog bi lahko bil, da ni znano, da bi pred
dobo romantike in zacetkom planinskega pohodniStva kaksna rastlina simbolizirala gorski
svet, kot ga danes v Alpah planika.

Mahni¢ v svojih razmisljanjih verjetno v vecji meri izhaja iz bohinjske razlicice
zgodbe, v kateri ima roZa vlogo neposrednega kljuc¢a do zaklada. Rastlina tu ne zraste
iz krvi na smrt ranjene zivali, ampak iz zlatega prahu, ki nastane ob drgnjenju rogov ob
skalo. Bohinjska pravljojca!’ o obravnavani ¢udodelni rastlini namre¢ pravi: »Pa vod
Zlatoroga so tud zapodval, da s roglje goje vob kamnjé, da se zlat prah kadi prec. Potle
pa z njega same rmene zdravilne roze zraséjo.« 1z te razliCice bi lahko izhajala logika,
da tako nastanejo rumene oz. zlate roze. Motiv zlatega prahu je sicer prisoten tudi v De-
zmanovi razli¢ici Pripovedke o Zlatorogu. Vendar tam zlato ni neposredno povezano z
rastlino, temve¢ se pojavi v uvodni razlagi zgodbe, kjer naj bi bil s pomocjo delca rogov'?
ali iveri'® beneski trgovec Ze pred Trentarjem z zvijaco prisel do zaklada.

Neposredna »zdravilnost« v razli¢ici, ki jo je objavila Cvetkova (1993: 42), bi
glede na njen vir in informatorjev nac¢in pripovedovanja bila lahko vnesena naknadno,
torej ze v Casu sodobne miselnosti, ko ¢lovek v odnosu do narave ze povsem osredinja
samega sebe in v njej i8¢e le uporabno, konkretno zdravilno vrednost. V primeru iz
Dezmanovega zapisa Pripovedi o Zlatorogu pa, nasprotno, ni jasno, kaksno sreco ali
korist bi triglavske roze neposredno prinasale ¢loveku. Tu se namrec triglavska roza
sploh ne izkaZze kot koristna ali zdravilna za ¢loveka, ampak je jasno, da gre za korist za
zival, torej za tretja bitja. Njena povsem drugacna vloga je pokazana ze z distinkcijo iz

10 Morda so tak$ne oblike imenovanj obstajale v bolj odmaknjeni preteklosti. Poleg starinske oblike pridevnika
mogota bi bilo namre¢ lahko jezikovni ostanek tudi zaporedje samostalnika in pridevnika (npr. skrinja orehova,
oce nas ...), kot ga najdemo tudi v stari cerkveni slovanséini (volja Tvoja, Xlébii nasi nasostinyi, dliigy nase,
dliizinikomii nasimii), lahko pa kaze tudi na izvor ali vpliv bliznjih romanskih jezikov.

' Bohinjska razli¢ica iz zbirke Marije Cvetek (1993: 43) kot celota sicer ne govori o dogodkih. Informator
se sklicuje na druge vire, njegov govor pa je naravnan bolj teoretsko poucno in moralisti¢no. Tako se zdi, da
tudi pri motivu nekega pojava ali opazanja ne gre za neposredno izvirnost, ampak njegovo razlago. Katere
zdravilne roze zrastejo in kakSen ucinek imajo, pripovedovalec ne sporoci, saj ne omenja magicne ali bajne
vloge, ampak predvsem zdravilne.

12 Prim. prevod Nika Kureta (Baumbach - A. Funtek 1968: 154—158). V ponatisu Zlatoroga iz leta 1995 tega
prevoda izvirne pripovedi ni.

'3 Prim. razlago oz. delni prevod JoZa Mahnica, 1950.
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uvodnih stavkov pripovedi, da Trentarskega lovca, torej Cloveka, bele Zene niso varovale
s ¢udeznim zelisS¢em, ampak na nacin, ki priti¢e ¢loveku, torej s poucevanjem, da si je
lahko potem s svojo pametjo pomagal sam.

Kropejeva (2011: 46; 2012: 68) citira Antona Maillyja (1922: 31; 1916: 119), ki
triglavsko rozo primerja z rastlinami, kot so » Donnenrose, Alpenkraut, Rhododendron«.
Bavarci in Tirolci dejansko uporabljajo domace ime Donnerrose ali Dunnerrose'* za
gorska rododendrona (Rhododendron hirsutum in R. ferrugineum) ter njune krizance;
verjetno po gromu (nem. der Donner) v pomenu gromovnice. Ostali Nemci — kjer nimajo
Alp — recejo tem rastlinam posploseno Alpenrose, kakor §e mnogim alpskim cvetlicam.
Omenjeni grmicasti vrsti z zivorde¢imi do roznatimi cvetovi rasteta na zgornjem gozdnem
robu in sta §iroko razsirjeni po Alpah. Rododendroni so tudi strupeni. Alpkraut je staro
nems$ko domace ime za rod Eupatorium (Adelung 1811: 225-226), konjsko grivo. V
Evropi raste le vrsta E. cannabinum z nekaj podvrstami. Roznato- do rdececvetna zeljnata
trajnica zraste v visino preko metra in pol. Je splosno razsirjena, bolj na vlaznem, vendar
v visokogorje sega le redko, o rasti§¢ih nad gozdno mejo pri nas ni znanih podatkov
(Jogan et al. 2001: 151).

Mailly v opombah (1916: 119) tudi zgolj hipoteti¢no navede, da bi te rastline lahko
bile znane kot potencialno zdravilne za jelene, ki jih v visokogorju ne sre¢amo. Navedba
planike (Leontopodim alpinum) kot zdravilne rastline (Kropej 2011: 46) je iz ljudske mod-
rosti in uporabe rastline kot zdravila za Zivino, zaradi cesar so jo kmetje v Bohinju nekdaj
mnoZi¢no nabirali in morda prispevali k zmanj$anju populacije.”® Pripoved iz Julijskih
Alp z naslovom Edelweif3 (Mailly 1922: 20) sicer razlaga, da so planike nastale iz solz
bele vile, ki je jokala zaradi neusliSane ljubezni do lovca, kar bi motivno lahko povezali
z motivi med¢loveskih odnosov iz Pripovedi o Zlatorogu. Druga zgodba v Maillyjevi
zbirki, Der Wocheinersee — Bohinjsko jezero (Mailly 1922: 27), planiki prisoja magi¢no
moc, ki je domacinom v Bohinju pomagala braniti se pred vodnimi vilami ob semanjih
dneh, ki so jih tradicionalno prirejali pri Sv. Janezu ob jezeru. V isti zgodbi govori tudi
o neki makovi moki: »Ker so ob povratku domov morali preckati jezero, so si kot ob-
rambo pred vodnimi duhovi obesili okrog vratu (dali na prsi) planiko, v torbo pa nekaj
makove moke.« Tudi makova moka je tu rastlinskega izvora. Lahko je $lo za njivske
rdececvetne rastline, lahko pa za rumenocvetne vrste makov, ki sicer rastejo v Alpah, a
so redke. Ce so kdaj njihove dele, npr. korenine, susili in mleli v zdravilne pripravke, ni
znano. Morda gre za krvavi mle¢nik (Cheliodonium majus), ki je iz druzine makov. Ker
ima zelo podoben rumen cvet, je mozno, da so ga enacili z makom. Vendar raste zgolj
do sredogorja (Jogan et al. 2001: 105), ne na skalah, ampak na s hranivi bogatejsih tleh.

Rumenocvetna zdravilna rastlina, ki je v gorskem svetu precej splosno znana, je sr¢na
moc¢ (Potentilla erecta), ki botanicno spada v isti rod kot triglavska roza. Med ljudmi je
znana pod imenom krvomocnica, Nemci ji recejo tudi Blutwurzel, krvavi koren. Poseb-
nost neprijaznega skalovitega habitata je Se tolstiCevka rozni koren (Rhodiola rosea):

14 Mailly (1922: 119) zapiSe Donnerrose.

15 Vegina naravovarstvenih virov sicer kot razlog za zavarovanje planike v letih 1896 in 1898 navaja nabiranje
za okras.
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tolsti listi vsebujejo vodo, ki je v gorah dragocena. Pogojno jo lahko jemo neposredno
ali pripravimo kot $pinaco; blago pozivlja. Po tradicionalni vzhodni medicini iz Sibirije
in Kitajske (Cuerrier et al. 2014) pripravek iz korenine podaljsa zZivljenje. V povezavi z
dilemo med tolminsko (rdeco?) in bohinjsko (rumeno) razli¢ico je morda zanimivo, da
so socvetja roznega korena lahko temno roznata ali rumena.

V pregledu rastlin smo nasteli nekaj vrst, ki bi lahko predstavljale dejansko triglavsko
rozo. Tematika gotovo Se ni izCrpana, saj vsaka predstavlja dodaten izziv za morebitne
etnobotani¢ne primerjave. Vendar bi rezultati lahko imeli le lokalni pomen v smislu,
katera razli¢ica motiva je bolj avtenti¢na (prim. Cvetek 2005): iz pregleda je razvidno,
da le posamezne lokalne razli¢ice nemara res govorijo o konkretni rastlini. Tako se
zdi, da se je Maticetov (1986: 133) vseeno nekoliko prenaglil, ko je cvetlico z imenom
Potentilla nitida razglasil za stvarno triglavsko rozo, ki nastopa kot lik v obravnavani
pripovedi. Mahni¢ (1950: 134) pred njim to le domneva. Drugi avtorji so vprasanje
stvarnosti roze puséali odprto. Se zgodnej$e Glonarjevo botani¢no in zdravilsko razpre-
danje pa se pokaze kot iskanje alternativ iz drugih delov sveta, kjer so v gorah avtohtone
druge zdravilne rastline.

Videli smo, da barva niCesar ne doloca in skoraj ni¢esar ne simbolizira; Dezman je
ni omenjal. Sele Baumbach jo je dolo¢il za rde¢o in drobno. Po verzih sode¢ zaradi krvi,
po kateri je Zlatorogu sledil Trentar. Barva je bila dodatno podprta z likovnimi upodo-
bitvami, ki so sledile Baumbachu in ne Dezmanu. Nemski romanti¢ni pesnik je bil sicer
stalen gost v nasih krajih, predvsem v Trstu in na Bledu, in je lahko tudi kaj poizvedoval
o morebitnem stvarnem ozadju zgodbe. Kot vemo, je zelo zvesto povzel izvirno zgodbo
in jo v romanti¢nem duhu dramatiziral. Naravnih likov in pojavov pa ni niti romantiziral
niti ni presegel simbolike, ki je bila zaobjeta ze v Dezmanovem zapisu. Posledi¢no so
se analitiki bolj nagibali k rastlinam z rde¢imi cvetnimi listi; pogojno roznatimi, za kar
je prisla prav Potentilla nitida.

Kon¢no lahko ugotovimo, da dosedanje razprave — kljub priblizevanju naravoslovnega
in druzboslovnega znanja — ne dajejo nobene opore za trditev, da je triglavska roza ali
roza mogota s svojimi lastnostmi dejanska rastlina. V folkloristicnem smislu Vladimirja
Proppa lahko zgolj sklenemo, da je roza kot pravlji¢na »junakinja« oziroma eden od likov
v Pripovedi o Zlatorogu povsem zamenljiva in lokalno pogojena.

TRIGLAVSKA ROZA MOGOTA KOT FUNKCIJA

V drugacni luci kot pri obravnavi roze kot lika, v katerega porazsvetljenski clovek sku-
$a na vsak nacin vnesti njeno uporabnost za ¢loveka in ji tudi zamegliti njeno aktivno
vlogo, pa se triglavska'® roza pokaZe v smislu svoje naravne procesnosti in vklju¢enosti
v medsebojne odnose med zivimi bitji.

16 Ker nas prva objava pripovedi omejuje na nemski jezik, naj opozorimo, da je Triglavrose lahko v nemséini
povsem splos$no ime, kjer je prvi del zloZzenke Triglav- kljub veliki zacetnici pridevnik.
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V zgodbi, ki jo je zapisal Dezman, se roza dejavno pojavi na (vseh) petih kljucnih
mestih: najprej pod obema imenoma v uvodu, ko ustvarjalec predstavi njeno vlogo in s
tem bralcu pojasni, da gre za isto stvar. Potem v trenutku zapleta med¢loveskih odnosov
(kot triglavska), tretji¢ v trenutku, ko Zeleni lovec Trentarju prepreci spreobrnitev (kot
balzam), Cetrti€ v trenutku pozitivnega razpleta za Zlatoroga (balzam) in peti¢ kot pos-
ledica ¢lovekovih dejanj, posusena na koncu (triglavska)."”

Ze iz uporabe besed — lahko se je spretnemu in $iroko razgledanemu Dezmanu ob
prevajanju to posrecilo — vidimo, da gre vsaj za dve vrsti funkcijske simbolnosti. Pridevnik
triglavska uporablja pri ¢loveski drami, ime balzam pa ob dogodkih iz narave oziroma
odnosih med drugimi bitji. Ker je iz strukture Pripovedi o Zlatorogu jasno, da se v njej
prekrivata dve (pod)zgodbi — ena obravnava med¢loveske odnose, druga splosne odnose
v naravi —, je dvojno poimenovanje toliko bolj zanimivo in opazno. In ¢e se ozremo na
prvi del te razprave, bi trditev Matic¢etovega (1986: 133) glede triglavske roze kot cvetlice
oziroma konkretne rastlinske vrste lahko uvrstili v druzbeno podzgodbo, nikakor pa ne
v zgodbo, ki govori o odnosih v naravi.

Pridevnik triglavska se v dramati¢nem delu pojavi obakrat v (za ¢loveka) relativno
obicajni vlogi: prvi¢, dekle si jih zazeli, drugi¢, fant jih utrga. So nekaksen idealizem in
simbol ljubezni kot mnoge druge rdececvetne roze, le da v naSem primeru idealizem ni
spontan, ampak izsiljen zaradi Bene€ana — in ima zato tudi drugacne posledice. Vendar
celo nauk te podzgodbe ni nujno le morala grabeZljivosti. Ze tu lahko slutimo biocentri¢no
etiko v smislu, da nekatere roze ali druga bogastva zZive narave za ¢loveka nimajo nepo-
sredne vrednosti, zato se (lahko v njegovih rokah) posusijo. Ker je torej lovec na Zeljo
svojega dekleta utrgal nekaj, Cesar ne potrebuje, pade v prepad. Ona pa ostane tudi brez
privlacnega in zapeljivega tujca, domnevamo, da do konca Zivljenja osamljena in Zalostna.

Na drugi strani se ime cudezni balzam samostojno obakrat pojavi v bistveno drugacni
vlogi. Enkrat ga v porogljivem tonu izgovori Zeleni lovec, enkrat pa konkretno omogo-
¢i ozdravitev Zlatoroga. Dosedanje razprave oba pojava uvrsc¢ajo na podrocje bajnega
oziroma &udeZnega. Slo naj bi za odsev metafizi¢ne stvarnosti, kjer je mitska vloga Ze-
lenega lovca v folkloristiki danes bolj ali manj doloc¢ena s kr§¢anskim gledanjem na svet,
konkretno poosebljanje Zla oziroma Hudica (Useni¢nik 1904: 223-226). Drugi pojav,
Zlatorogova ozdravitev, je najpogosteje razloZen kot ¢udezni dogodek, v realnem svetu
nerazlozljiv pojav, ki ga glede na ustaljene raziskovalne okvire spet najlazje uvrstimo
na podro¢je mitologije. Pa vendarle so bolezni in ozdravitve povsem obicajni procesi,
ki v naravi neprestano potekajo.

PROCESNA STVARNOST

V pravljicah nac¢eloma odseva stvarnost ustvarjalca in poustvarjalcev. Kot ugotavljata
Berger in Luckman (1991: 13), v folkloristiki to pomeni predvsem stvarnost ¢lovekovega

17 Prevodov iz nems¢ine v slovenséino je veé, vendar se v bistvu ne razlikujejo. V osnovi se tu opredeljujem
do prvotnega nemskega besedila in prevoda Nika Kureta iz leta 1968 (Baumbach - A. Funtek 1968: 154—158).
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ali druzbenega pogleda na svet in — zdi se, da precej manj — naravoslovno stvarnost drugih
bitij, fizicnega prostora in ¢asa. Katero stvarnost torej simbolizira triglavska roza, Ce se
je zdela ustvarjalcu tako pomembna, da ji je v pripovedi dodelil klju¢no vlogo?

Ob preprostem pogledu na Pripoved o Zlatorogu naj bi bila funkcija roze predvsem
zdravilna. A iz zgodbe je razvidno, da njena zdravilnost nima le vloge staticnega oziroma
podpornega lika, kot bi za rastlino ali njeno morebitno simbolnost pricakovali, ampak
odlo¢ilno. Roza namre¢ zraste takrat, ko je potrebno, in uc¢inkuje kot balzam. Torej je
dinamic¢na. O¢itno je, da ne gre za prikaz lastnosti roZe kot objekta, saj nobena roza ne
zraste iznenada, ampak predvsem kaze na njeno procesnost. Ta je v funkciji dinamike
zivljenja, Zlatoroga, in v tem odnosu prezivita oba: roza in zival, ¢lovek pa zaslepljen
pade v propad, ker se je izlo€il iz naravnega kroZenja. Kot smo tudi ugotovili, se celo
poimenovanje v Dezmanovem zapisu razlikuje glede na funkcijo. Zgodba torej vsebuje
in odseva bolj poglobljeno in bolj sintetsko razumevanje stvarnosti. Posega na podrocje
odnosov, ki se dogajajo zunaj ¢loveske druzbe.

Relacije, kot so v pripovedi prikazane med pravljiénimi liki, so pravzaprav vzporedne
naravnim procesom, ki jih je takratni ¢lovek oc¢itno bil sposoben zaznavati in abstrahirati
v simbolno obliko in govorico. Te sposobnosti najbolje prikazujeta prav dva procesa,
ki sta v zgodbi najbolj dramati¢na: ¢udezna ozdravitev in notranjost (psihologija) Tren-
tarskega lovca.

Ozdravitev morda sploh ni cudezna, ampak se je ustvarjalcem motivov zdel odnos
med Zlatorogom in rastlino cudovit v smislu vzajemnosti Zivljenja, ki so jo ponazorili s
krvnimi povezavami. Triglavska roZa namreé zraste iz »krvi« ranjene Zivali. Ce nekoliko
poenostavimo, pripoved odseva povsem navadne obiCajne naravne procese: ko zival
propade (ko torej kri neha teci ali odtece), pride do organske in Se anorganske razgradnje.
Nastale nutriente rastline uporabijo za rast. Kri tudi v etnoloSkem simbolizmu predsta-
vlja medgeneracijsko povezanost (krvno sorodstvo) in Zivljenje osebka kot takSno. Le
casovna dimenzija je tu pravljicna: celoten zivljenjski krog se zgodi hipno. A kot vemo,
je abstraktnost ¢asa ena od temeljnih znacilnosti pravljice kot Zanra, ki mu da ustrezno
dramati¢nost. Zakaj torej ne bi mogel odsev sicer dalj Casa trajajocega procesa med
naravnimi bitji biti prikazan hipno? Ali z drugimi besedami, cudezno v smislu ¢udenja,
da se to sploh zgodi. Ali Se drugace, refleksivno: dramaticno zaradi namena zgodb in
pripovednistva.

Drug primer je Trentarski lovec, ki izvirno ni bil hudoben,'® kakor se zdi, da ga
morda Zelijo nekateri razlagati v romanti¢no obarvani naravovarstveni vnemi (Kmecl
1974: 454-456; Kretzenbacher 1995: 137; Cvetek 2005: 183; Kunaver 2011). Zasledo-
vanje in lov namre¢ predstavlja njegov odnos do Zzivali: lovil je za hrano in prezivetje
sebe in svojih bliznjih. V zgodbi tudi ni povsem razjasnjeno, katere »koze siromakov«
so mi$ljene v uvodnih stavkih: Se divje ali Ze udomacene. Kot ugotavlja Cajete (1994:
57-64) za vse tradicionalne kulture sveta, je lov kot dejavnost bistveno ve¢ oziroma

18 Kolikor je avtorju poznano, ta dimenzija zgodbe doslej $e ni bila poglobljeno obdelana. Vsekakor bi bila za
potrebe naravovarstvene vzgoje dobrodosla razprava o razdvojenem lovcu, ki je morda odsev razdvojenosti
odnosa danas$njega ¢loveka do ostale narave.
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nekaj povsem drugega kot zgolj ubijanje: pomeni predvsem slediti, torej spoznavati in
biti v naravi pazljiv. Teh vesc¢in so lovca ucile bele Zene. Lahko bi rekli, da se je lovec
vkljucil v prehranjevalni krog in delno prevzel vlogo zivalskih predatorjev, ki prav
tako zasledujejo in ubijajo, vendar le toliko, kolikor je potrebno za njihovo Zivljenje.
Vkljucevanje v sprotne naravne procese pomeni tudi vkljucevanje v procese ohranjanja
vrste, kjer evolucijske znanosti vse bolj odkrivajo (Tripp et al. 2017), da je bil (kvazi)
darvinisti¢ni boj za preZivetje verjetno manj uspesen kot prizadevanje za simbiozo. Kot je
razvidno iz Zlatorogove pripovedi, je naravni instinkt lovcu preprecil, da bi ranjeno zival
ubil. Celo Zeleni lovec morda ne predstavlja odseva nekega religioznega bitja, ampak
povsem neposredno kaze na ¢lovekovo notranjo razdvojenost ali celo eti¢no dilemo, kaj
je v odnosu do narave prav in kaj ni prav.

Sintetsko razumevanje naravne stvarnosti s strani davnega ustvarjalca motivov je torej
dvojno. Na eni strani gre za ontoloSko doumevanje stvarnosti, v tem primeru stvarnosti
biosa v naravi, torej zivega oziroma zivljenja, ki se neprestano obnavlja. Na drugi stra-
ni, v epistemoloskem smislu, pa je prikazana stvarnost ¢lovekove osebne ali druzbene
percepcije ali zmoznosti percepcije, da je zivljenje univerzalna vrednota, tudi za druga
bitja, in je za druga bitja pomembno ne glede na obstoj Cloveske vrste.

Izrazena ontologija zivljenja celo ni omejena le na ohranjanje Zivljenja ali volje do
zivljenja posameznega osebka ali vrste, ampak gre za doumevanje, da se Zivljenje v na-
ravi ohranja, ¢e so med vrstami in bitji vzpostavljeni odnosi, ki so v dinami¢nem, torej
dejavnem ravnovesju. Izrazita dramati¢nost, s katero so morda izvirni avtorji motivov
zeleli prikazati ali celo poudariti dinamiko odnosov v naravi in je v obravnavani pripo-
vedi izrazito prisotna, je morda nekatere raziskovalce tudi zavedla, da zgodbi pripisujejo
nastanek v ¢asu romanticizma.

Ce odnos med Zlatorogom, triglavsko rozo in Trentarskim lovcem ponazorimo s
trikotnikom treh udeleZenih likov oziroma bitij — Zivali, rastline in ¢loveka, zgodba torej
presega obravnavo lastnosti posameznih ogli$¢. 1z nje govori simbolizem stranic, torej
odnosov med udelezenci. In $e ve¢. Govori nam o povrSini in celotni ravnini, na kateri
lezi namisljeni trikotnik odnosov, torej o celovitosti ekosistemov, v katerih se prepletajo
in medsebojno vzdrzujejo zivljenja vseh tipov zivih bitij, pri Cemer vsaka vrsta ohranja
svoje karakteristike — tudi ¢lovek svoje zmoznosti samozavedanja in simbolnega misljenja
ali ucenja, kakor je to nakazano v uvodnem delu obravnavane pripovedi.

SKLEP

Ne glede na nekatere dvome ali kar odlo¢ne trditve (Mati¢etov 1987: 133) glede avtentic-
nosti ostaja Pripoved o Zlatorogu neizcrpen vir navdiha za mnoga podrocja druzbenega
zivljenja. Zgodba je v alpskem prostoru o€itno avtohtona, morda tudi endemicna, motiv
pa univerzalen. Zlatorog je v slovenskem in tudi nemskem govornem prostoru dobro
poznan. Danes je njegova romanti¢na popularnost nekoliko usahnila, morda zaradi
prevladujocega realistino-materialisticnega pogleda na svet. Bolj verjetno pa zato, ker
pripoved prevladujoce razlagamo ¢rno-belo in jo poslusalec doumeva kot moralisti¢no.
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Moraliziranju, ki povzroca slab obcutek krivde, pa se clovek rad izogiba, ¢eprav v njem
morda ¢uti nekaj resnice.

V aktivnem naravovarstvu si namre¢ neprestano odgovarjamo na dve bistveni vpra-
$anji: ¢emu in kako? Pri prvem govorimo o smiselnosti dolo¢enih dejanj, ali drugace,
kaj je v ¢lovekovem odnosu do narave prav in kaj ne. Naceloma je prav tisto, kar dol-
gorocno podpira bistvo obstoja narave, torej zivljenje. To je naravovarstvena etika. Na
drugi strani so odgovor na vprasanje Kako? konkretne »akcije«, med katerimi so seveda
nepriljubljeni ukrepi in prepovedi, bolj mehka pa je preventiva, torej ozavescanje oziro-
ma naravovarstvena vzgoja. V Pripovedi o Zlatorogu se po njeni vsebini in pojavnosti
zgodi oboje. Cloveka uvaja v trajnostni odnos do ostalih bitij, hkrati pa gre za mreZenje
duhovne kulture med generacijami in med ljudmi sploh.

Zadnja desetletja, ko se vse bolj intenzivno ukvarjamo s problemi ¢lovekovega odnosa
do narave, se kaze, da ima zgodba o povezanosti Zlatoroga, triglavske roze in cloveka
pomembno vlogo na podro¢ju naravovarstva. Vendar obstaja nevarnost romantiziranega
pristopa, da na eno stran postavimo naravni raj, na drugo pa podlega ¢loveka v podobi
razdvojenega Trentarja. Ta naj bi z enim samim prekrSkom povzrocil ve¢no unicenje.
Tovrstno ¢rno-belo prikazovanje sicer v nekem trenutku danasnjega potrosnika Sokira
in mu za trenutek da misliti, da je v odnosu do ostale narave nujno treba nekaj popravi-
ti. Vendar se taka ozaveScevalna uporaba prav zaradi sploSnega dojemanja pravljic in
tradicionalnega pripovednistva hitro pokaze kot omejena, Zal celo otrocja, v najboljsem
primeru kot neizvedljivo idealisti¢na. Poleg tega ne odseva niti sedanje niti nekdanje
stvarnosti: gorski svet namrec¢ ostaja lep in Zlatorog ga ocitno ni unicil. Iz Pripovedi o
Zlatorogu pa dejansko vidimo, da gre za globoko ve€plasten pogled, ki ima pri naravo-
varstveni vzgoji lahko trajnejsi ucinek.

Ce je motiv ali celotna pripoved dejansko ljudska in arhai¢na, v svoji koreninsko-
sti dokazuje, da je bil nekdanji evropski ¢lovek sposoben stvarnost dojemati na bolj
poglobljen nacin, kot si danes znanost predstavlja. V ostali naravi je razpoznaval procese
in odnose, ki so klju¢ni za ohranjanje fenomena Zivljenja. Bil je tudi sposoben presegati
medcloveski moralizem.

Tudi ¢e bi se izkazalo, da je zapisana drama konstrukt Dragotina Dezmana, gre v
Pripovedi o Zlatorogu v svetovnem merilu za enega prvih zapisov miselnosti, ki vsebuje
jasen in globok — nikakor ne ¢rno-bel — okoljski in naravovarstveni biocentrizem, stra-
hospostovanje do zivljenja (Schweitzer 1923: 237-270). V svoji globoki etiki presega
so¢asno britansko viktorijansko naturalistiko (Keene 2015), nemski romanti¢ni Naturpo-
esie (Kamenetsky 1973)in ameriSki naturalizem (Thoreau 1854), iz katerega je npr. iz$la
ideja narodnih parkov. Odnosi, ki jih Pripoved o Zlatorogu opisuje, in na njih temeljece
sposStovanje do naravnih procesov, ki odsevajo v zgodbi, kaZejo na preseganje antropo-
centrizma in na veliko mero holizma, ki ga je kasneje evropski ¢lovek zaradi odklona v
analitskost zapostavil. Nekatere naravovarstvene struje tako danes i§¢ejo duhovno pod-
lago za svoje delovanje in za biocentrizem predvsem v mistiki kultur Daljnega vzhoda.
Kot kaze slovenski primer in tudi nekoliko drugac¢ni primeri v pripovednem bogastvu
predvsem vzhodnoevropskih narodov (Kadyrbekova 2013; Dobravec 2017), je v Evropi
nekaj biocentrizma ostalo.
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Stvarnost, kakrSna odseva iz motivov in iz celotne Pripovedi o Zlatorogu, kaze na
dojemljivost predrazsvetljenskega Cloveka za procese v naravi, ki jih je o¢itno opazil,
spoznal za dobre, vkljucil v zgodbo ter tako kot eti¢no ovrednotene prenasal na nasled-
nje generacije. Ustvarjalec ali ustvarjalka pravljic ali posameznih motivov dokazuje, da
narave nekdaj niso dojemali le kot sestavljanke posameznih bitij, torej objektov, ampak
predvsem kot stalno dinamiko in uravnovesanje odnosov, ki vzdrzuje zivljenje. Za prezi-
vetje in razvoj so morali spoznati in spostovati odnose med njimi in celovitost delovanja
ekosistemov, katerih del so bili. To pa danes razumemo kot biocentrizem, osredis¢anje
in sposStovanje Zivljenja kot fenomena.
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TRIGLAV ROSE AND ZLATOROG IN THEIR SYMBOLISM AND
REALITY
Jur DOBRAVEC
SO
In 1868, Slovenian scientist and politician Dragotin Dezman published a German
translation of the Tale of Zlatorog, originating in the Julian Alps. The story speaks
of interrelations among humans and other natural creatures, close to today’s envi-
ronmental questions. It has been very popular in Slovenia in the last century and
a half. With the adaptation by German poet Rudolf Baumbach, the ideas of the
tale spread to the German-speaking area of Middle Europe.
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Many social scientists and humanists analyzed the text and tried to find cor-
relations with the motifs of other narratives. For example, Joze Glonar in 1910
published a comprehensive treatise about the animals and plants in the text. He
compared it with the motifs known from the Mediterranean to India. Later, Mahnig,
Matietov, Savli, Kropej, and others discussed associations with the tales of similar
contents, possible symbolism expressed, and the inherent mirroring of the reality.

This paper focuses on the role of a miraculous plant Triglavska roza. Besides
growing up from the blood of the sacred animal, it plays the kernel role of the
story by remedy the Zlatorog who was deadly wounded by the Hunter.

In the first part of the paper, I provide some additional geobotanical information
about the plant named triglavska roza (Potentilla triglavensis), autochthonous
and endemic in this part of the Alps, and about other plants with revival effects
discussed by above- mentioned researchers. According to findings, the plant as
a story character is exchangeable. However, since the author gave it the central
role, the essential question remains: what does this plant symbolize?

The wording of the story reveals the core of the answer. The author applied
the name triglavska roza to events of social relations, while using the name “won-
drous balsam” in its relationships with Zlatorog. It would mean that the effect for
a human differs from that for the animal, but in both cases, we are speaking of life
and survival. It consequently means that the Tale of Zlatorog consists not only of
the conception of social reality but also reflects the reality of the living natural
world as experienced by ancient artists. In this experience, they comprehended
creatures — including plants — as equal players of the processes and interrelations
acted in nature. Therefore, Triglavska roza does not serve as a symbol of life by
its features but rather because of its involvement in natural cycles and dynamics
of the ecosystem.

The exhibition of social relations in narratives served humans to spread moral
teaching in society and among generations. Speaking of relations among animals,
plants, and mankind in the Tale of Zlatorog would, therefore, signify environmental
ethics. Environmental educators use this tale as a background for raising awareness.
However, they mostly focused on the conflict between the “evil” hunter on one side
and the sacred animal on another. By romanticizing the contents and the simplistic
moral, the former was punished while the latter ruined the place and left forever.

The final result of this research offers a broader ethical consideration of the tale’s
contents. The ancient reality is reflected as a biocentrism based on the wholeness
of perception of life as a natural process and interrelationships in ecosystems that
should be respected.

Jurij Dobravec, Drustvo Jarina Bohinj, SI-4267 Srednja vas v Bohinju 79,
Slovenia, jurij.dobravec@jarina.org
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Swearing: Dissolution into
Nothingness

——— Sasa Babi¢, Piret Voolaid

In this study we will comparatively analyse swearing material form Slovenian and Esto-
nian language in order to show the lexical and structural similarities/differences between
swearing and incantations present in the material as to argue that swearing is not only a
manner to give voice to taboos, but is similar with incantations. The basic premise under-
lying the analysis is the existence of the “go to X” formula found both in the material and
in the two genres analysed. Place X is the place of origin, non-existence or chaos, where
the unwanted is sent to. There are more than 50 different variants of “go to X we can
detect in both Estonian and Slovenian language; besides we consider the phrases which
carry the idea to negate someone to somewhere but they are in different formulation.

KEYWORDS: swearing, incantation, folklore, linguistic anthropology

Swearwords are expressions, which are labelled as a bad language with taboo lexis,
though swearwords do not have literal meaning when used in the swearing expression.
What we consider of special importance is that swearing is a highly emotive language
that has been present all through the history, remained in our mental dictionary, therefore
it can be classified also as part of folklore. Although swearing has been highly ubiquitous
among humans, this genre was rather neglected as a research topic until recently. In this
research, we aim to focus on swearing forms, where the speaker sends the listener to
some place. Analytical material mostly comes from Slovenian language as representative
of the south Slavic group of languages, and Estonian language, a representative from
Finno-Ugric group of languages. The linguistic and cultural differences notwithstanding,
the comparison is we believe possible due to the similar social censorship on swearing
that these languages and cultures demonstrate: in Slovenian and Estonian languages and
cultures social censorship on swearing is quite high, documented by the fact that it is not
desirable to use taboo lexis even in relaxed everyday speech. The comparison between
two different languages from Indo-European language groups from southern and northern
part of Europe shows us differentials on different levels: from lexis to the background
concept of swearing topologies. Looking into the lexis of swearing reveals the concept
of exorcising person or situation on similar level as incantations try to exorcise evil or
illness. At the same time, similar concepts to incantations are the ones of order and chaos,
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origin and emptiness, which are revealed in some forms of swearing. These categories
show that swearing is not only a manner to give voice to taboos, but is similar with in-
cantations, which implies that commonness and magic, lower and higher, profanity and
sacred are all in a constant dialogue in its substrata of swearing when we talk about it.

Swearing was neglected part of research for long time, not only that it wasn’t rese-
arched on contemporary levels (in different periods), there even hasn’t been made an
archive with swearing expressions. Only from 1980s swearing became more visible and
researchers tried to show different forms and motivations of swearing. For this article
we are taking in consideration mostly discussions and databases with general view on
the topic, and specific for Slovenian and Estonian language.

Looking on the international levels, most important and comprehensive works are
from sociologist Geoffrey Hughes on history of foul language (1998), which is mostly
discussing English language, later he has written also encyclopaedia of swearing (2006),
and Magnus Ljung (2011) with cross-cultural linguistic study at different levels of swe-
aring: from lexis to context of use.

The first Slovenian monograph on the topic was from sociologist Bernard Nezmah’s
(1997) published PhD, the next monograph considering the topic of swearing among
other short forms of folklore was published in 2015 by folklorist Sasa Babi¢ (2015);
though lots of material (partly with short discussions on swearing) can be also found in
other phraseology discussions (Jakop (2005), dialectological dictionaries (Ivané¢i¢ Kutin
2007), slang dictionaries (Loog 1991), collections of swearing (P$ajd 2005) or internet
open dictionaries, where users can contribute the headwords with explanations (http://
razvezanijezik.org/).

There are some recently done researches on swearwords in Estonia in master degree
level, e.g. on the use of swear words in Estonian Drama (Sutter 2017), and on the per-
ceiving and translating swear words in audio-visual media (Treiel 2016), otherwise no
scientific monograph has been published yet on swearing in Estonian language.

SWEARING IN LANGUAGE

Swearing is quite wide area of expressions bearing variety of functions, from cursing
someone, or simply filling in a slot in speech or writing, amplifying the speaker’s expressi-
on or expressing his surprise.

By Ljung’s (2011: 4) definition swearing is:

The use of utterances containing taboo words.

The taboo words are used with non-literal meaning.

Most swearing qualifies as formulaic language.

Swearing is emotive language. Its main function is to reflect or seem to reflect the
speaker’s feelings and attitudes.

b=
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Taboos' are to be found wherever swearing exists, suppression of offensive words or
euphemistic variations are perennial features (Hughes 2006: xx). According to Hughes
(2006: 462—463) the term now denotes “any social indiscretion that ought to be avoided”
and has acquired the modern meaning of ‘offensive’ or ‘grossly impolite’ rather than
‘strictly forbidden’. Nowadays taboo generally describes the one which is unmentionable
because, on a hierarchical scale, it is either ineffably sacred, like the name of God, or
unspeakably vile, like cannibalism or incest. People treat unpleasant word as taboo to the
extent that everybody else treats it as taboo (Pinker 2007: 357). The use of taboo words
for matters like excrement, the sex organs or the act of having sex is no doubt offensive
to many whatever the mood of the speaker, although most swearwords are now usually
“demystified” into mere forms of words (Hughes 2006: xxiii).

Within European speech communities, swearing and obscenity are not constant in their
modes, styles and referents; taboo words change with time. Some models of swearing
appear to be universal, while others are more specific to a culture and period of time; one
kind of swearing might be present in one culture though absent in another, or be used
more frequently in different cultures (Nezakat-Alhossaini, Esslami-Rasekh 2013: 518).
Within speech communities, variants emerge over time on the basis of nationality, class,
and gender (Hughes 2006: xxi). For most of swearing is characteristic either blasphemy
(intentional contemptuous use of religious symbols or names) or profanity, which Hughes
(2006: 31) categorizes most of (probably contemporary) swearing and are also considered
as part of taboo concepts.

SWEARING AS SPEECH ACT

Sapir (1929) emphasized that language and culture are related and it is not possible to
understand one without understanding the other. In direct relation to this association
Austin (1962) and Searle (1969) introduced speech act theory by which they claimed
that people do not only utter words in terms of grammatical structures and words, but
they can carry out actions through these utterances. By Austin’s (1962) terminology
these utterances are performative verbs, which are divided into verdictives, exercitives,
commissives, behabitives and expositives. Behabitives are related to social behavior and
include apologizing, congratulating, commending, condoling, cursing, and challenging.
Therefore, swearwords are speech act, which is categorized as behabitive, especially the
kinds which send people to other places (go fo hell). Although swearing may have the
form of performative (for example, forms “go to X”) it does not intend to perform as
action but express feelings. This is due to the fact that cursing utterances are not uttered
only to insult the addressee, but also to relieve the speakers of anger, in other words, the

! The word ‘taboo’ was brought by explorer Captain James Cook in his Voyage to the Pacific Ocean (1777)
from the Melanesian languages: it referred to the complex social and anthropological meaning: to physical
locales that were sacred, set apart for gods, kings, priests, or chiefs, and therefore prohibited for general use;
in general it significated that a thing is forbidden (Hughes 2006: 462).
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perlocutionary act is not always for the person to whom the curse is directed but for the
performer. That is why swear words might be understood also as therapeutic act, which
is obvious especially in traffic (Podjed, Babi¢ 2015).

Swearing is particular type of linguistic behaviour, emotive speech. By Roman Jakobson
(1960) swearing is part of emotive language: it consists of so-called “emotive or expressive
function, focused on the addresser, who aims direct expression of the speaker’s attitude
toward what he is speaking about”. The purely emotive stratum in language is presented
by the interjections. Also Lyons (1981) classifies swearwords as ‘emotionals’, since they
do not have any truth value, and when uttered it is not clear whether the punishment called
is happening or not. These utterances only express emotions, such as anger, surprise,
fear, sadness, complaint. Cursing and swearing utterances are often directed only towards
the speaker not the hearer or the addressee (Nezakat-Alhossaini, Esslami-Rasekh 2013:
518) and are not meant to be insulting, though in argues their only function seems to be
insulting and therefore general public understands them as insulting utterances.

Speakers give additional emphasis to their speech while swearing, often in combina-
tion with other emphasizing techniques like stress, intonation and tone of voice, not to
mention non-linguistic phenomena like gestures and facial expressions. The contribution
of swearing in such situations is the added strength supplied by the taboo words necessary
for swearing to take place (Ljung 2011: 5). Referring to the context of use: the actual
choice between anger, surprise and joy can be only made in the individual speech situation
and sometimes not even then. Addressee makes their own interpretations on the basis
of linguistic and non-linguistic information as is available to them (Ljung 2011: 23). In
many languages there seems to be general agreement among the speakers that the most
typical exponents of swearing are exclamations of irritation, pain or surprise containing
expletives, and as stressing-the-point.

In this paper we are focusing on the formulaic form of swears and incantations using the
imperative form of the verb “go to X”, which undeniably indicates focus on the addressee.

This kind of swearwords can be paralleled to one-partite incantations (exorcising form
without histriola): they include only exorcising of the unwanted person. We can hear this
kind of swearing most often as a consequence of anger, when we are trying to express
our emotion obviously with sending a person to exact place. The form is understood
insulting, though is quite often in use. With focus on “X” i.e. locations, we can link this
swearing form with incantations: swearing sends the unwanted force/evil/person/part of
person similarly as incantations exorcises curse or disease.

METHODOLOGY

The analysis for this research was made on the database of Estonian sayings and phrase-
ologisms (EKFA) which is including also swearing expressions (unfortunately most of
them are without illustrating context), and archive of Institute of Slovenian Ethnology for
Slovenian material (created in 2010 with material, collected mostly from live communication
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and media by Sasa Babic). Firstly, were selected units with the form “go to X and then the
forms which indirectly send addressee to other places (in passive form, as to be taken there).
Material was categorised into three major groups for easier interpretation, which follows.

INCANTATIONS VS. SWEARWORDS

Already Hughes (1991: 4) linked swearing with spell, incantation and the curse as: *“/.../
forms seeking to invoke higher power to change the world or support the truthfulness of
a claim”. The same as incantation? is communicative form between conjurer and impure
forces, with which the conjurer sends messages, is demanding or sending demon forces
or evil to go away (Radenkovi¢ 1982: 8; Kropej 2009: 145), swearing is doing similarly
with the person with whom speaker does not agree. Forms “go to X” chase or send pe-
ople to the places where they came from or where nothing exists, like in an example of
Slovenian incantation against curse:

Pojdite vsi vsi hudi uraki/ V te visoke gore, strme pecine, / Kjer nobeden clovek
ne prebiva, / Nobena cloveska noga ne hodi, / Tam naj bo vase pribezalisce
[Go, all all bad spells/Into these high mountains/steep cliffs/where no human
lives/No man's foot walks/There should be your home (literal translation)]
(Dolenc 1999: 102).

We can see a similar tendency in the Estonian material in the form of different incan-
tations where Devil is sent to X (e.g. to physical places, nature):

Kurat mingu koplesse, iile aia uppa. / Taha tare tatresse, saadan saba
metsa, pagan mingu pajusse. [Devil should go to the pasture, over the
fence into the beans, behind the house into the buckwheat, devil should
go into the willows]?

There are also texts about cursing diseases, for example erysipelas was cured by the
healer by stroking it gently and saying:

Uhest kurjast oled tulnud, aga iiheksakiimne iiheksa kurja sisse mine tagasi.
/ Ule iiheksa joe, iile iiheksa mere ja sealt iialgi tagasi dira tule! [You have
come from one evil, but you go back to ninety nine evils / Over nine rivers,
over nine seas and don't ever come back from there!] (Kdiva 2011: 235)

2 Incantations are words and rituals with healing function or to expel the evil (spell, curse, disease) away. It
forms ritual with words, magic objects and fixed moves, fixed time, and often also a place of ritual. The exorcist
demands an illness or the spell to go away. The ritual is supposed to have magical power which effect on a
person and his/her surroundings (nature); its practical realization is usually individual. The words of incantations
most often stay secret.

3 Witchceraft words come from Jakob Hurt's collection from 1895, H III 25, 302 (13).
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Similarly, as headache or stomach-ache is result of curse and needs to be expelled with
incantation, it can be interpreted for swearing with the form “go to X as it is also seen
from phraseology (ta paneb mu pea valutama (Est.) / glava me boli od njega (Slo.) [he
makes me headaches]; teeb mu siidame pahaks/ajab oksele (Est.) / Zelodec se mi obraca
ob njem (Slo.) [makes me sick/to vomit]), a person can “make somebody a headache”
or “somebody makes one’s stomach twist/the thought of somebody makes one sick”,
similarly as when curse is put over somebody. People with curse over them had heada-
che or they felt sick; these were problems which were often healed with incantations.
Swearing* with the structure “go to X expells that person as the evil that comes along.
Function in swearing is close to incantation — the person is expelled as a demon: we are
so sick of our interlocutor, that we wish he/she wouldn’t exist (Nezmah 1997: 131), and
that the listener would vanish. That is why the person is to be exorcised. And speaking
the wish out is at the same time insult for the listener and catharsis for speaker; therefore,
it is positioned on the border of acceptance.

PLACES OF DISSOLUTION

The adverbial slot in the phrase ‘go to X’ may be filled in by variety of expressions, all
having different connotations through time, though they are connected with chaos, where
nothing living exists or the place of origin to return the evil back from where it came
(the spells are also expelled with counting back, but it does not emerge in swearwords).

In swearing we can divide three major groups of mentioned places to which one
expels another person:
I. places linked with religion and supernatural;
II. sexual and reproductive organs as place of extinction;
III. places signified by non-taboo expressions that connote taboo words.

I
First group of swearing with using religion and supernatural concepts are used from “ce-
lestial swearing”, which is linked to the notion of the incorrect use of God’s name: For
example: Bog te nima rad (Slov.) [God doesn’t love you]; bog daj, da bi crkno gnes [God
give, that you’d die today]; jumal kuradi sind (Est.) [God damn you] etc.; in Christian
cultures there is also taboo against infernal swearing, probably in all likelihood as instance
of ‘word magic’ (Ljung 2011: 6), for exapmle: naj te vrag (Slo.) [let the devil take youl].
Places mentioned from religion and supernatural concepts in “go to X” swearing
are either from pagan religion (mostly in dialects (PSajd 2005: 57) or Christian religion.

4 Slovenian preklinjati ‘to swear’ (and similarly in other South Slavic languages) originates from old church
Slavic language kleti which is supposed to come from Indo-European root *klehl- with the meaning ‘yell,
shout, sound, resound’.

Estonian vanduma *to swear’ is based on Baltic-Finnic word stem. Rough equivalents in various contexts are
also téotama, lubama;, kiruma, siunama, kirumissonu lausuma.
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But no matter which religion is taken, the place mentioned is always place where (supposed
to) no human soul lives, which is conceptually linked to the place of chaos, like Aell or
devil as metonymy of hell: pojdi k hudicu (Slo.), mene helvettiin (Fin.), mine pérgusse /
mine Ellvetsi (Est.), minge kuradile (Est.) [Go to the devil/hell]. Persons in these utterances
are expected to be active as we send them to go there by themselves. The other way to
express the same is just making person passive and devil or negative supernatural being
takes the person or gives her/him fatal strikes, like: Da bi te hudic! (Slo.) [Let the devil
hit you!]; Periin® aj te vdari (Slo.) [Let Perun strike you]; Svarun® te féesni (Slo.) [let
Svarun strike you]; gron’ v tebe féesni, gron v tebej vstreli (Slo.) [let the thunder hit you],
kurat votaks (Est.) [devil may take you]. These forms do not have the structure “go to X”,
never-the-less conceptual background of it is the same. This swearing makes the person
passive, but receiving the same punishment of expulsion. When the negative supernatural
being harms the person, it also takes one’s soul to the land of chaos. Therefore, also this
kind of swearing metaphorically takes unwanted person to the land of chaos.

Places, mentioned in swearing, which remained from pagan religion, are places
where curses were exorcised, like woods in: mine metsa (Est.) [go to the forest], mene
metsddn (Fin.) [go to the forest] or even the emptiness mine tiihja kitte [go into empti-
ness] (Est.) or kas voi tiihi votaks (Est.) [Emptiness may take you], mene tyhjdiksi (Fin.)
[go into emptiness], mine soo peale / mine lauki (go to the swamp), mine seenele [go to
pick mushrooms]. What is obvious is that Estonian language managed to keep pagan
concept of places where nothing living with soul exists in swearing, while south Slavic
languages kept only some pagan gods in dialect swearing and even there it is quite rare;
though with naming pagan gods we can predict also some places.

As an expression of transformation and sending the person to outer world are also
swearwords with mentioning the hardest diseases. These swearwords are nowadays
extremely rare, most often found only in archives, like Da bi te kuga! / Kuga te poberi!
(Slov.) [I wish the plague would kill you!]?; katk sind vétaks (Est.) [Plaque would take
you!] These utterances directly wish person a horrible death and transformation.

II.

The group of swearing, where violated taboos are from non-religious world are different:
non-religious taboo is restricted to words considered to be vulgar and/or embarrassing,
typically vernacular words for excrement, sexual intercourse and various other sexual
practices regarded as deviant and the sexual organs (Ljung 2011: 7). This swearing uses
vulgar names for genital parts, which are by itself part of taboo topics. Words for places
in these swearing gained vulgar connotations through time. For example, pizda which is

> Perun is pagan Slavic god of thunder, lightening and war; he was the main god in Slavic mythology (Kropej
2008: 46)

¢ Svarun is pagan Slavic god; father of Svarozi¢, persumably god of sun (Ovsec 1991: 123).
7 Grom

8 In Polish it is still often to say Cholera! in the meaning of swearword [Damn you] nowadays. There cannot
be found anything similar in contemporary South Slavic languages, and even the archival material brings only
plaque.
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present in all Slavic languages, is from old Slavic word for uterus, but it gained vulgar
connotation (only in Russian where it kept some of primary meaning and function of
naming); kurac is the old version of name for rooster in south Slavic languages; jebati
originates from the naming of sexual intercourse, but the connotation previously wasn’t
marked so heavily etc. Similarly, in Estonian where, for example, word munn [penis]
comes from Uralic root variant muna [egg]. Anyhow, besides that this lexis is part of
taboo topics, it cannot be ignored that all of this lexis is direct origin of person’s life.

Sexual organs are the very beginning of human physical existance, and if someone is
sending the other into these same organs (with emphasizing of parents, especially ‘mother’:
pejt v pizdo materno [go to mother’s cunt]), mine putsi / mine vittu (Est.) [go to cunt],
pejt v kurac (Slo.) [go into cock], mine munni (Est.) [go into cock] it is obvious that the
concept behind the swearing is sending the unwanted (person, behaviour of person etc.)
back to where it came from. This swearing came into use more often in 20" century, not
before. It seems that with growth of atheism also physical origin became more relevant
as taboo concept, used in free speech.

Connection with incantations can be found in mentioning number three, which
is (especially in South Slavic swearing) also often used swearwords for the rising
of expressivity. Number three is mythological number and has important value in
different religions, beliefs, also in folklore material like fairy tales and incantations.
Incantations often chase disease or curse with mentioning the number three: repeating
the same words three times or even repeating the whole incantation three times (often
in Slovenian incantations against curse). Utterances like pojdi v tri picke materine
(Slo.) [go into three mother’s cunts] are obviously oxymoron, but it seems that the
number gives them bigger value. Though, we can never hear any other number in these
collocations, but three.

II1.

Group of euphemisms uses words which are not taboo. Used words are either from con-
ceptually linked words with ‘to sober someone’ or ‘to get someone smarter’, or they are
just replacing the original taboo word with similarly sounding word, irony of the original
or some other choice.

Euphemisms that send person to make something which would make her/him to
come to her/his sense, are in southern Slavic languages conceptually linked with salt:
pojdi se solit®’ (Slo.) [Go, salt yourself!]. The other way to sense someone is linked with
bumping into head, which might sober one’s mind: Zaleti se nekam! (Slo.) [Go and bump
into something].

These units don’t send the person to go to its origin or to chaos, just to perform (active)
action that would clear one’s mind. Therefore, cannot be conceptually linked with extor-
ting in incantations; though even these euphemisms send addressees to make something.

° Salt is conceptually linked with wisdom in South Slavic languages, which is seen from phrasemes like: ne
imeti niti trohice soli v glavi (Slov.) [not to have even a bit of salt in one’s head]; Ne soli mi pamet! (Mkd.)
[Don’t salt my wisdom]
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Other subgroup of euphemisms with keeping the formula “go to X is keeping the
same form of swearword; just the taboo word is replaced, like pejt v tri krasne/tri pirovske
(Slo.) [go to three beautiful/three beer(-ish)], pojdi v pisarno (Slo.) [go to the office]™.
Choice of replacing word is of different reason, some are just sounding similarly to the
taboo word or have similar beginning or just the shortenage of taboo word is used (pojdi
v picko : pojdi v piiii* : pojdi v pisarno (Slo.) [go to mother’s cunt: go to cuuu* : go to
office]). Euphemisms are of most variant lexis which can contain also some kind of irony
in background, like pojdi v tri krasne (Slo.) [Go into three beautifuls], pojdi v tri pomu-
Ckane marjetice (Slo.) [go into three squashed daises]. Vulgar word for penis, ie. kurac,
is often replaced with word klinc [small spike] or just shortened to £***, Often heard
euphemism in Slovenian is also pojdi nekam [go somewhere], in which we are sending
person to indefinite place or we cannot determine what the place of dissolution might be.

Estonian replaces taboo words either with descriptions of the untold, like Mine kassi
saba alla (Est.) [Go under the tail of cat] or with sending the person far out Mine kuu peale
(Est.) [go to the moon], even with joking version Mine kuu peale kurke soolama (Est.)
[go to the moon to salt cucumbers]'! which is not connected to religious world neither
to the origin. The euphemism that cannot be tracked in Slovenian is mine pane ennast
polema [Go burn yourself], which could be relict of the times of inquisition (in 17" and
18" century). Conceptually the euphemism sends addressee to hell, and the change of
word might seemly soften the expression, but it still strongly carries the original meaning.

Link to incantations with number three is often also in euphemisms with replacing
words that are phonetically somehow similar to original taboo words (pojdi v tri pomu-
Ckane marjetice (Slo.) [go into three squashed daisies]) or Mine kus kolmat (kao kus
kolmkiimmend) (Est.) [Go where is three / Disappear where is thirty]), where is obvious
ellipsis.

CONCLUSION

All languages have words for strongly expression of disagreement or for emphasizing
the content. It is not surprising that these words are from taboo lexis, which violates
communication rules: with using taboo lexis one gains attention, and at the same time
these lexis has catharsis effect (Ljung 2011; Podjed, Babi¢ 2015). This phenomenon is

1% Some euphemisms, like the one, can be found only in some internet sources (like in open dictionaries: http://
razvezanijezik.org/) and we cannot find them in other language corpuses. We predict very limited use of them
and creative solutions how people substitute swearwords.

' There are plenty of funny protective formulas in Estonian material that seem to be quite new material:
mine perse kui peegel, tule vdilja kui neeger, oled sitaga koos kui mustikamoos [go to ass as mirror and come
out as negro, you are covered with shit as blueberry jam], kdi perse kui tuul, vahi vilja kui ahv [go to ass as
wind and watch out as monkey].

There are also lots of creative constructions in Estonian with repartees or responds how to answer when some-
body was sent by somebody to somewhere. Sometimes the answers can be very absurd and funny:

Mine perse! - Kas see on sul kummist? [Go to ass — Is it made from gum?]; Mine dra! — Ise oled mdra [Go
away — You are the mare] etc.


http://razvezanijezik.org/
http://razvezanijezik.org/
http://www.folklore.ee/justkui/sonastik/index.php?f=2&f1=7&f2=1&m=11607&id=11611
http://www.folklore.ee/justkui/sonastik/index.php?f=2&f1=7&f2=1&m=11607&id=11619
http://www.folklore.ee/justkui/sonastik/index.php?f=2&f1=7&f2=1&m=11607&id=11593
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most obvious in swearing. Swearing has in all time periods used words which were from
taboo lexis. With using concepts and words in forbidden context, the content gained
extra expressivity. Although swearing is violating communication manners rules and
taboos against the use of holy names and referents (Hughes 2006: xvii), it remained in
our languages. With researching the swearing material from different time periods and
places, we can grasp deeper levels of society.

Analysis of Slovenian and Estonian swearing with form “go to X” showed not only
that this material preserved some pagan gods and concepts of sacred places (Svarun,
Perun, concept of forest, swamp mountains etc.), which are not living in religious context
anymore, but also the concepts of places, where (wo)man does not live, and places of
chaos and emptiness, which can also be linked with incantations. Looking at this forms of
swearing makes clear that it is similar to incantations, i.e. words and rituals to expel the
evil, also curse among it. Incantations send curse into emptiness or its origin. Similarly,
swearwords with formula “go to X send another person into his/her origin (inherent with
physical conception), or into chaos, which is conceptually fitting hell or devil’s place.

At the same time, it reveals different concept of human origin and existence: when
the religion and god were on pedestal and higher forces gave life to human being, the
worst violation was mentioning god and devil in swearing. With sending someone to
hell one was vanished into chaos and devastation. With acceptance that human being is
originated in human body with sexual intercourse and accepting the world of intimacy as
important part of human existence, swearing gained lexis from the field of reproductive
and intimate organs and sexual intercourse. Sending the person back into mother’s uterus
or even further, into penis (which would be pre-conception period, pre-existence), can
show us only the concept of aiming to negate the existence of that person.

In both cases utterances with the form “go to X deal with person’s origin, birth,
existence, trying to negate it or to break it off, as if the “persecuted person” was the evil,
curse which has overflown one’s life and needs to be expelled: we are exorcising the
person, trying to negate her/him. With his/her extinction, our headaches and sickness
would vanish; our life would become nicer and calmer. In these swearwords person can
be expelled either to the place where no (religious/Christian) soul exists, like hell, or into
one’s conception origin with the thought that if he/she hadn’t even been born, if he/she
returned back to cunt or dick, wherever he/she came from, life would gain colours again
(Nezmah 1997: 131). Therefore, these places, either places of non-existence or places
of origin, have the function of places of dissolution. Both concepts of these places are
sending one into nothingness, non-existence: where nothing living exists, when a person
was still nothing for our culture. What becomes obvious is the fact that in both concepts
— religious of physical — places of dissolution are directly connected with the concept
of our existence and socialisation. Swearwords with form “go to X try to negate our
existence either way.

Connection with incantations can be found also in mentioning number three, which
is also often used swearwords and euphemisms for the rising of expressivity. Number
three is mythological number and has important value in different religions, beliefs, also
in folklore material like fairy tales and incantations. Incantations often chase disease or
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curse with repeating the same words three times or even repeating the whole incantation
three times. Utterances with mentioning number three are obviously oxymoron, but it
seems that the number gives them bigger value.

Euphemisms are of two kinds: one group only replaces taboo words with phonetically
somehow related words, which have often some different meanings. These swearwords
show us that swearing is linguistic expression with special function of higher expression of
intense emotions, but are usually not taken literally. The form “go to X is so meaningful
by itself that even other lexical elements cannot change the function of the utterances and
the original taboo word can be traced back. That is why even the concept of this group
stays unchanged: to negate person or to expel him/her.

Another group of euphemisms has changed the concept of negating the person into
sending him/her to come to his/her sense either with metaphor of “salting”, i.e. making
one smarter, or with sudden shock of the hit/punch (zaleti se nekam (Slo.) [hit yourself
somewhere]). These utterances changed the concept from sending person into chaos
to get the punishment or send the person to pre-existing forms and places into almost
positive wish for someone to ‘become smarter’, which could be interpreted as transition
into another state of mind.

Swearwords are taken as collocations, phrasemes and their function is on the first
place, no matter the lexical filling. Even if taboo words were replaced by another, socially
acceptable words, still all speakers could recognize their function and the utterances as
swearing. As swearwords are mostly taken as socially judged utterances, even if they give
more expressiveness to the content are not desired in communication. In official language
swearwords are even forbidden in terms of collective agreement. But even though the
usage of swearing remains high, many people use it as “ready-made expressive tool”,
not even thinking about the concept behind it. The acceptance of swearing utterances
in unofficial language bases mostly only on the (un)usage of taboo words, not on the
concept behind it, which brings contradictory situations that it’s better to say Pojdi v tri
pomuckane marjetice [go into three squashed daises], which just covers true concept of
negating someone Pojdi v tri pizde materine [go to three mother’s cunts], than pojdi se
solit [go, salt yourself], which sends someone to come to his/her sense.
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PREKLINJANJE: IZNICENJE V PRAZNINO
Sasa BaBi¢, PIRET VooLAID
SO

Kletvice kot ekspresivno sredstvo, zapolnjeno s tabujskim besedis¢em, v govoru
velikokrat sluzijo kot poudarek, terapevtsko sredstvo ali pa kot zalitev — njihova
funkcija je odvisna od konteksta in udeleZenci komunikacije jo razberejo tako
iz sobesedila kot tudi iz mimike in nadina govora. V prispevku so primerjalno
obravnavane slovenske in estonske kletvice z obliko “pojdi v X”, pri katerih ugo-
tavljava podobnosti z zagovarjalnim obrazcem (predvsem za izganjanje uroka). Z
vzporejanjem kletvic iz dveh jezikov (slovenskega in estonskega) iz dveh razlicnih
jezikovnih skupin (juznoslovanske in baltskofinske) sva prikazali podobnosti
konceptualnega ozadja te vrste kletvic: prostor X je prostor izvora (religioznega
ali fizi¢nega) ali pa neobstoja 0z. kaosa, kamor posljemo neZeljeno osebo in jo
na ta nacin metafori¢no izni¢imo. O¢itno se kaze razlika v razumevanju nasega
izvora in bivanja, saj je bilo v ¢asu, ko je imela religija vecji vpliv na razumevanje
nasega obstoja, glavno tabujsko besediS¢e vezano na svet religije, v danasnjem
svetu, ko je kot nas glavni izvor dojeto spocetje v telesu, pa na genitalije. Obenem
se pri tej vrsti kletvic pokaze pomen geografskega prostora v konceptualizaciji
prostorov: v estonskem jeziku je prostor neobstoja lahko moévirje, gozd, praznina,
medtem ko v slovenskih kletvicah ni izrazen (razviden je le v slovenskih zagovorih:
visoke planine, globoka morja). V obeh jezikih, tako slovenskem kot estonskem,
je vec¢ kot 50 razli¢nih variant kletvic (vkljucno z evfemizmi), ki negirajo obstoj
sogovornika in ga podobno kot urok Zelijo izniciti.
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The Lipizzaner Horse: Cultural and
Natural Heritage or Free Non-Human
Subjectivity

—— Marjetka Golez Kaucic

This article discusses the Lipizzaner horses, now a part of the natural and cultural heritage
of the Slovenian nation, claimed also by the Austrians, and in the past an imperial heritage
of the Habsburg Empire. Lipizzaner horses are typically perceived as a national cultural
monument (trained stallions) owned by the human community, and not as non-human
animals that were, only by way of domestication and (even worse) the way they were
raised genetically, destined to serve people, first at a feudal imperial court. Based on the
interactions of zoofolkloristics, anthropology and philosophical and legal discourses,
this article reflects the role and importance of Lipizzaner horses through folklore and
literature, and reconsiders the human/animal relationship by establishing non-hierarchy
between the animal and the human on the basis of ecocritical analysis. The focus of the
analysis is on folkloristic materials (texts), customs and traditions associated with the
horse/human community, as well as the literary works that discuss the Lipizzaner horses.

KEYWORDS: Lippizaner horses, domestication, genetically breed horses, heritage,
folklore, literature, human/animal relationship

PREFACE

Robert Musil’s short story “Can a Horse Laugh” (2012/1935)" is an excellent introduction
to a reflection on the issue presented in the title. This short story is about a horse that
shows a feature that is only ascribed to human beings: it laughs in its interaction with
the human being, typically opening its jaws and neighing. Can this story confirm that
the human view of animals is first and foremost full of ignorance and lack of knowledge,
while also underestimating and disregarding the individuality within a species? And that
it needs to be changed?

! Napoleon’s quote is anthropocentric, but it also includes a reflection on the value of animals: “There is a
link between animals and the Deity. Man is merely a more perfect animal than the rest. He reasons better.
How do we know that animals have not a language of their own? ... My opinion is that it is a presumption
in us to say no, because we do not understand them. A horse has memory, knowledge, and love”: O’Meara
Voice from St. Helena.: The Montly Magazine. Internet: (https://books.google.si/books?id=iGY3AQAA-
MAAJ&pg=PA638&Ipg=PA638&dq (14. 5. 2015).


https://books.google.si/books?id=iGY3AQAAMAAJ&pg=PA638&lpg=PA638&dq
https://books.google.si/books?id=iGY3AQAAMAAJ&pg=PA638&lpg=PA638&dq
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HORSES AND THE ISSUE OF DOMESTICATION

Lipizzaner horses are typically perceived as a national cultural monument (trained stallions)
owned by the human community, and not as non-human animals that were, only by way
of domestication, destined to serve human. The aim of the contribution is to acknowledge
the intrinsic’value of the animal and cultural patterns that exist irrespective of human
intervention, which deprived the animal of its “wildness”, separating the animal from its
natural environment, and Lipizzaner horses were raised for dressage, which is even worse.
According to Regina Bendix “Lippizzans are white breed horses, and they were initially
bred to carry noble-bred humans. Horses with carefully monitored genetic heritage for
people with carefully monitored genetic heritage” (Bendix 2000: 46).

There are very few animals with such a rich paleontological genealogy as horses
(Equus caballus). Sixty million years ago, Eohippus lived in North America. The genus
Equus, which the horse as known today belongs to, developed at the end of the Pliocene.
The predominant belief today is that modern horses originated in the steppes of Central
Asia and the plains of Central Europe. Two subspecies of wild (feral) horse were found in
this area in the past century: the tarpan and Przewalski’s horse (Equus ferus przewalski).
These were the only true wild (free) horses, whereas the only semi-feral horses known
today can be found in the French region of Camargue.® Horses were domesticated by the
nomadic livestock-breeding peoples of Central Asia as late as the third or fourth millen-
nium BC. According to Viskovi¢ (2009: 238), this animal has had the greatest impact
on human civilization. Horses can be ranked by how they are used: horses for meat, war
horses, and draft horses; horses as symbols, racehorses, and horses as beauty or motifs
in painting, the arts, and literature—and also in folklore.

According to Mullin (2002: 389), domestication is “the most profound transformation
that has occurred in human-animal relationships,” whereas Cassidy believes that in the
past domestication entailed “human control and the conversion of animals into property”
(Cassidy & Mullin 2007: 2), which means this involved a biological-cultural process of
the animals’ entry from nature into human society, in which the animals consequently
became its property. Cornevin claims that domesticated animals are those that are part of
the house and home; they are subordinated to the master’s power, to whom they provide
products and whom they serve; they procreate in some sort of a prison and give birth to
offspring that will also be subordinated to the master (Cornevin 1891, cited in: Viskovié
2009: 184). “Domestication, Ducos writes, “can be said to exist when living animals
are integrated as objects into the socio-economic organization of the human group”
(1978: 54; 1989, cited in: Ingold 2006: 6; cf. Ingold 1986: 113, 168, 233). Sigaut divides

2 Will intrinsic ecological ethics ever be established? According to Ljubo Mohori¢, an instrumental, pra-
gmatic or at least abstract, and also value-related intrinsic ecological stance can be perceived in the Slovenian
ecological awareness at the onset of the third millennium; a stance that ascribes an intrinsic value to natural
entities regardless of human benefit (Mohori¢ 2011: 82). The “new ecological paradigm” (Dunlap et al 2000)
is directed towards the claim that nature is an ecosystem with all its intrinsic rights, regardless of what meaning
it has for humans.

3 Perhaps also in some parts of Turkey and Georgia.
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domesticated animals into utilitarian animals and pets (1988: 59—70). Domestication re-
sults in the extinction of wild predecessors (e.g., the tarpans) and the deformation of their
anatomical, physiological, and psychological properties; only the properties that humans
wanted due to economic and other reasons are developed. The question is whether these
domesticated animals, which were able to survive in the wild, could be returned to the
wild and whether they would become feral. According to Viskovi¢, they could regain
their ability to survive in the wild despite it being atrophied. This is what happened to
abandoned and runaway Spanish horses in the US (mustangs), and the goats, dogs, cats,
pigs, and birds that have gone feral in natural environments and cities around the globe*
(2009: 197). Domestication was brought about by the paternalistic model of society,
which was an expression of archetypal social subordination, including among people (e.g.,
man to woman). Various types of domestication also pointed to social stratification; for
example, horses and dogs were the domesticated animals of the aristocracy (especially
the Lipizzaner horses), whereas cows and pigs were the domesticated animals of the
rural population. Social inequality was also built through this. The humans beings who
domesticated wild animals* (horses) also raised them from one generation to the next and
selected individuals that contained specific genetic characteristics. Initially, a horse was
a slave, who later became more important, but that only happened when it entered the
aristocratic environment.® It has been personified or anthropomorphized because even
today we say that it has four legs and not four paws. This is also what happened with
the Lipizzaner, a horse that was crossbred to make it fit for dressage. Horses are thus
being exploited, and the only taste of wildness that they enjoy is when they are allowed
to graze and run free in their pastures. For the remainder of their time they are subjected
to dressage and have to be obedient, tamed, and available to humans whenever they so
demand. Domestication was harshly criticized by Nietzsche: “To call the taming of an
animal its ‘improvement’ sounds almost like a joke to our ears” (Nietzsche 1980: 57, cited
in: Viskovi¢ 2009: 201).° The success of breeding horses, in particular, can be explained
with Darwin’s (1859)7 claim that taming is possible primarily with “social animals” and
ones that live in hierarchic communities. Humans take control in these hierarchic com-
munities and “imprint” their hierarchic dominance on the young, which later becomes
self-evident and leads to subordination. In the domestication of horses, and especially
the Lipizzaners, the dominant’s relation to the subordinate corresponds to the human’s
relation to valuable property, and in modern times also to natural and cultural heritage.
Therefore, one should nevertheless be aware that the Lipizzaner horses are living creatures,
and that the civilization of horses is not inferior to human civilization. However, because

4 This is confirmed by introducing thirty wild horses from Mongolia, which were raised in zoos, into the
Russian steppes.

3 Jordan Rufus wrote in thirteenth-century Italy: “No animal is more noble than horse, since it is by horses
that princes, magnates and knights are separated from people and because a lord cannot fittingly be seen among
private citizens except through the mediation of a horse.” Cited from Joyce Salisibury, 1994: 28-30.

® One should not forget how Nietzsche reacted to the suffering of a horse in Turin that was being beaten
mercilessly by a coachman. He shouted out to the coachman to stop beating the horse, ran to the horse, and
hugged it to protect it.

7 Darwin denied human superiority as early as 1859 in his The Origin of Species (1954).
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humans used the horses’ trust to dominate them, today the human-horse relationship still
remains unequal (perhaps the situation is a little better in organic farming); horses are
exploited animals that suffer quietly and endure pain with dignity and pride. But is this
really true or it is only that we do not hear their pain? People have used horses in various
ways, but they should have regarded them as inherent beings, from which they can learn.
Namely, a foal, only a day old, may be faster than the fastest human—what does that
mean for this human supremacy that we presume? Horses can symbolize a wide variety
of things: the cosmos, fertility, eroticism, nobility, and freedom. But are they truly that
different from humans? Westerman wrote the following:

In a series of drawings made around 1500, Leonardo da Vinci had com-
pared the facial expressions of humans, horses and lions—the expressions
he made were so interchangeable that one wondered which face belonged
to which creature. Darwin’ had taken the notion of man as the God-ap-
pointed ruler of flora and fauna and knocked it on the head, but the peculiar
thing was that man never stopped acting that way: as the tamer of nature
which, once subdued, had to serve him in everything. The wild horses of
the steppes had been captured with lassos, they had given birth to progeny
that were converted into beasts of utility and then—with the exception of
a few Mongolian Przewalskis—they were annihilated. Was that progress?
Did the subjugation of a species always lead to improvement? (2013: 44)

This undoubtedly only involves a misuse of non-human animals and this merely
based on the assumption that humans as the most highly developed beings are superior
to others, which is merely a myth, of course. Klampfer (2010: 259) believes that “the
animals’ awareness or ability to feel may indeed secure them membership in the moral
community, but their status in it is and will remain second-rate until their lives also begin
enjoying the same moral protection as those of humans, alongside the abundance that is
already a matter of our concern.” Why this equal membership in the moral community
has not been realized can be illustrated with Hearne’s claim (2000: 233) that this has to
do with an epistemological fear that animals are nevertheless independent creatures that
have the chance to take action. Unfortunately, the two-tiered nature of the human mind
continues to prevent the basic law of “Thou shalt not kill” from applying to all living
creatures and also being sanctioned as such. Humans justify the fact that they send horses
that do not meet breeding conditions to the slaughterhouse by claiming that they are an
inferior species that lacks self-awareness. But is this true? How can humans claim that
horses do not know about their past or future? The deprecating attitude towards a living
creature that is not human of course benefits the human legitimacy of killing millions
of living creatures for food. However, today a new ecological paradigm of awareness is
being established, according to which any form of using and killing animals is imper-
missible (Francione 1995, 1996, 2000, 2009; Engel 2000; Klampfer 2010: 269-270).
The intrinsic value of animals is what guides the author in discussing horses through the
history of culture (folklore and literature), cultural heritage, and their relation to humans.
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THE LIPIZZANER HORSES AS CULTURAL OR NATURAL HERITAGE?

First, it should be determined where the Lipizzaners actually belong—to cultural or nat-
ural heritage—or what type of heritage in general? According to the definition of integral
heritage—"a heritage that is formed by units of the human environment or nature in which
elements of natural and cultural heritage are intertwined and whose value is increased by
the fact that both forms of heritage are genetically, functionally, or substantively linked and
dependent on each other” (http://www.zvkds.si/sl/zvkds/varstvo-kulturne-dediscine/o-kul-
turni-dediscini/kaj-je-kulturna-dediscina/)}—they could belong to this framework. Does this
mean that cultural heritage necessarily entails human influence in order even to be able to
talk about it in the first place? All of the criteria suggest this. However, can it be assumed
that animals also have their own culture and cultural patterns that they transfer from one
generation to the next, only that they do not develop a conscious heritage structure or do
not establish an awareness of this? Does this involve behaviour or “behavioural variants”
as behaviourists would put it, or truly an establishment of culture? Proceeding from an an-
thropocentric perspective and speciesism (Ryder 1970; Dunayer 2009), culture is truly only
a matter of the human species; however, from the viewpoint of the ecocentric paradigm,
culture is not reserved only for humans. What about cultural heritage? Is it only connected
with the human awareness of the past, present, and future, or is the awareness of cultural
heritage as a human construct? Hence, where does the heritage of the Lipizzaner horses
belong and where are the cultural patterns that people built into the genetic material of
these horses; what makes up the pure “horse culture”,® if one can even use this somewhat
awkward syntagm? Is this some type of protoculture or subculture (Whiten 2001; GaSperi¢
2005)? The symbolic pattern that animals use in their communication with one another could
definitely be referred to as a cultural, rather than natural, pattern because it varies from one
animal to another; of course, proceeding from the viewpoint that every animal is a person
or personality in its own right (Ingold 1994). If this is the case, then animals can also have
a typical cultural pattern that is part of the symbolic patterns within the single species they
belong to. However, there are certainly differences between the cultural patterns of animals
that have been tamed and wild ones or ones that do not live in a community together with
humans. In the case of wild animals, their cultural patterns do not depend on human presence
and influence. The key fact in this regard is that animals have a mental life and that they are
mental subjects (Rowlands 2002: 23-24; Klampfer 2010: 250-251).° Thus, it can be said that

8 By definition, horse culture is an expression used for all activities connected with taming, breeding, and
selling horses or, in short, with the ownership of horses and the prevention of their freedom. It originates from
the period when Spanish conquerors brought their horses to the US and then this culture also began to be used
and developed by the Pueblo people (e.g., in New Mexico; http://www.gilderlehrman.org/history-by-era/
early-settlements/essays/impact-horse-culture). Of course, what I have in mind here is the indigenous horse
culture and not the one created in human interaction with horses.

° One wonders if the cultural heritage of lacemaking is truly worth so much more than spiders creating webs,
and if one is truly so haughty to believe that creating webs only serves the function of feeding, then one has
not truly seen a spider web in the morning dew in a meadow, when the spider knows exactly that it is going
to be a sunny day and its spider web will not be destroyed by rain. This lace disappears after a while, but it
becomes reestablished. This is a heritage of constant change.


http://www.gilderlehrman.org/history-by-era/early-settlements/essays/impact-horse-culture
http://www.gilderlehrman.org/history-by-era/early-settlements/essays/impact-horse-culture
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the Lipizzaners combine the cultural patterns of horses as an animal species and the cultural
patterns of the human pretension to create a kind of horse with artistic skills envisaged by
humans that were enforced in the process of domestication, genetic breeding, and selection.

Today, the Lipizzaner horses in Slovenia are part of the Lipica Stud Farm, which was
declared a cultural monument of outstanding importance for Slovenia through a special
law adopted in 1996. Article 1 of the Lipica Stud Form Act reads as follows: “Through
this act, the territory of the Lipica Stud Farm, which encompasses the entire protected
area of the Lipica Stud Farm and its cultivated karst landscape, herd of Lipizzaner horses,
and architectural and art heritage, is hereby declared a cultural monument of national
importance for the Republic of Slovenia” (http://www.lipica.org/en/.) Thus the Lipizzaners
in Slovenia became a cultural monument and are no longer merely living creatures. In
his book Zival, nadzival (2013), the Dutch author Frank Westerman explores the history
of the Lipizzaner horses from the beginnings of their breeding to the modern times in a
journalistic manner. He determines that “when you touch a Lipizzaner you are touching
history” (Westerman 2013: 44.) Through four centuries of “improvements,” exceptional
results have been achieved with the Lipizzaners, which is why they are considered the
oldest breed; however, as Westerman critically ascertains, the human species does not
like to transform and change and is unwilling to improve itself (2013: 36). This is a
kind of paradox. While critically analyzing this type of breeding, Westerman goes on
to compare the Austrian breeding standards—because strict criteria apply to purebred
Lipizzaners—with the Aryan forms and tables used under Nazism (75). Discrimination
within one species spread to a different species.

But what is the history of the Lipizzaner horses and what are these “hallowed”
horses like? Ivo Miheli¢ wrote an extensive book on them titled Otroci burje: Lipica
in Lipicanec / Kinder der Bora: Lipica und die Lipizzaner (The Children of the Bora
Wind: Lipica and the Lipizzaners, 2004). The following can be summarized from
this book: his breed developed from the local Karst, Spanish, and Neapolitan horses,
as well as Arabian horses later. It is a known fact that strong, fast, and sturdy horses
were bred in the Lipica area as early as Roman times. The stud farm was established
by Austrian Archduke Charles, the regent of Styria, Carinthia, Carniola, Istria, and
Trieste at that time. He purchased the village of Lipica and its associated land from
the archbishop of Trieste. He wanted to breed elegant carriage and riding horses at
Lipica for his stud farms in Graz, where he had his residence. To this end, stables and
residential buildings were built, and meadows and pastures were arranged at Lipica.
The first Spanish horses arrived in Lipica as early as 1580, and then more horses came
in 1581, 1582, and 1584, when they also bought horses from Palestrina (Italy), which
strongly resembled the Spanish ones. Only five of the stallions managed to create
their own bloodlines that have survived until today: Pluto, Neapolitano, Conversano,'°
Maestoso, and Favory.

10 Frank Westerman writes about Conversano’s (Conversano Primula) descendants in Brother Mendel s Perfect
Horse.
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Johann Georg de Hamilton (1672-1737), Lipizzaner Horse.
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Today, the Lipizzaners are bred at seven state-owned stud farms: the Piber Stud Farm in
Austria, the Dzakovo Stud Farm in Croatia,!' the Fara in Sabina Stud Farm in Italy, the Szil-
vasvarad Stud Farm in Hungary, the Sambéta de Jos Stud Farm in Romania, the Topol'¢ianky
Stud Farm in Slovakia, and the Karadordevo Stud Farm in Serbia. The work performed by
numerous breeding organizations around the globe is also exceptionally important for the
establishment of the Lipizzaner horses in a breeding and equestrian sense. These operate
in all of the countries mentioned above and even in the US, Australia, and South Africa.

The Lipica Stud Farm and the Lipizzaners experienced several hard blows in the course
of history. The first time they had to leave the stud farm was in 1796, when they were
taken to Hungary; they returned in the fall of 1798. In 1805, they fled to Dzakovo and
then Karad, from where they returned in 1807. The third exodus occurred in 1809, when
they were taken to a place near the Mezohegyes stud farm in Hungary, where they stayed
in exile for a full six years. However, the Lipica Stud Farm suffered the hardest blow
during the Second World War. After Italy capitulated, it was taken over by the Germans,
who moved all 179 horses to Hostoun in Czechoslovakia as early as October 1943. This
is where the horses from the Piber Stud Farm in Austria, the former Yugoslav royal stud
farm at Demir Kapija, the former Yugoslav stud farm at DuSanovo near Skopje (where
Arabian horses were bred), and the Polish stud farm in Janéw were also sent. At the end
of the war, the “combined” stud farm came under American control. The Americans gave
part of the herd and the entire archive to Italy, and a significant number of horses were
also sent to the Piber stud farm, which renovated and expanded its breeding facilities.
It was not until 1947 that Lipica, which then belonged to Yugoslavia, was given back
eleven horses. However, thirty years of efforts resulted in a completely renovated stud
farm, which now again houses representatives of all the stallion and mare bloodlines.

What are the characteristics of a Lipizzaner, what does it look like, and what are its
agility skills? Even though the Lipizzaners are almost always associated with white or at
least light gray, which is the only color desired among Lipizzaner breeders (the horses’
natural color is gray), they can also have dark-gray, coal-black, brownish-gray, and dark-
brown coats. The foals are always dark. The Lipizzaners became the most suitable horses
for the Spanish Riding School in Vienna, whose origins date back to Ancient Greece
and Xenophon as the founder of classical dressage. This is the highest possible level of
dressage a horse can attain. Classical dressage entails extremely demanding artistic rid-
ing, which means that the main purpose of breeding the Lipizzaners was art. Westerman
describes his visit to the Lipica Stud Farm and its history, in which his description of the
galloping herd, reminiscent of the times when horses ran freely across the steppes and
meadows, is most picturesque:

' Horses do not have a nationality and, therefore, they cannot be appropriated by individual countries. Westerman
shows the horrific human attitude towards these horses by using the example of the horses stolen from Lipik,
Croatia (Dzakovo); they were transported to Serbia during the war following 1991, where some of them died
of hunger, locked up in stables, because a businessman from Novi Sad was unable to sell them (219-232). In
2007, sixty-six Lipizzaners returned to Lipik, after the person that had stolen them notified the world about
their fate. This is another example of human cruelty, of which no other animal species is capable.
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Never before had I witnessed so many horses racing towards me simulta-
neously. Their hooves flung sand and pebbles from the ground. The noise
they made was not a ruffle, not a stamping, but a wall of sound. (2013: 72)

After gaining independence, Slovenia began to file applications to obtain these
stud books, but all in vain. However, in 1999 it succeeded in protecting the Lipiz-
zaners’ geographical origin as a brand name. This is discussed in an interview with
Bojan Pretnar, who says that Slovenia managed to register the Lipizzaner’s name in
the European Union with a protected geographical indication (GPI) status. Howev-
er, it remains unclear which country has the right to keep the principal stud book.
Nonetheless, Slovenia managed to establish the Stud Book of the Lipizzaners of the
Slovenian Breed (1999). At that time, EU legislation did not allow the use of protected
geographical indications on live animals. However, the TRIPS Agreement extended
this protection to any type of goods, including horses (http://www.mladina.si/52214/
dr-bojan-pretnar-varuh-intelektualnih-pravic/). This means that the Lipizzaners as living
creatures have been placed on an equal footing with Carniolan sausage, honey, White
Carniola cake, and Cvi¢ek wine. They are thus objects. Therefore, the next question
one should ask is whether animals can be used for any purpose or whether animals
can be manipulated and included in cultural practices in order to serve people? Regina
Bendix states: “In [the]case of the Lippizaners, this transfer from heredity to heritage,
from feudalistic power structure to a democratic one is fully transparent” (2000: 47).
This question in particular is connected with cultural and natural heritage, which of
course is humanist and anthropocentric per se, and is protected only in relation to the
human, and not living creatures or nature. Cultural heritage, which animals become
a part of, has been created due to human cultural preferences and hence it is merely a
human value, whereas the animals that end up in specific cultural practices (e.g., the
Lipizzaners’ trot or the Spanish riding school) are actually forced to take part in these
practices. They will not even exist without that is the common opinion that is at its
core very anthropocentric and denied the Lippizaner horses their intrinsic value. The
ownership right of individual countries seems even more perverse: they claim owner-
ship over the Lipizzaners as part of their natural and cultural heritage, but they could
not care less about these horses as beings with an intrinsic value. Claiming ownership
over the Lipizzaner as the national horse that represents national cultural and natural
heritage, as well as rulers and statesmen, has been common in history. Hitler referred to
the Lipizzaners as German horses, Mussolini called them Italian horses, Tito referred to
them as Yugoslav horses, and Slovenians as Slovenian horses.!? Westerman illustrates

12 Thus, the following can be read online: One of Piber’s ... major objectives is “to uphold a substantial part of
Austria’s cultural heritage and to preserve one of the best and most beautiful horse breeds in its original form.*
Austria can be replaced with Slovenia and the sentence remains completely the same. The official website of
the Lipica Stud Farm contains the following sentence: “Lipica is the cradle of the Lipizzaner horse (1580).”
The struggle for primacy over breeding the Lipizzaners and their origins does not work to the benefit of the
horses. The living creature, which could not care less about which heritage it belongs to because it already has
its own, is simply being disregarded.


http://www.mladina.si/52214/dr-bojan-pretnar-varuh-intelektualnih-pravic/
http://www.mladina.si/52214/dr-bojan-pretnar-varuh-intelektualnih-pravic/
http://en.wikipedia.org/wiki/Horse_breed
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this hot-tempered appropriation in his book by describing how Austrian tourists visiting
Lipica found it outrageous that Slovenia dared to depict two Lipizzaners on its 20-cent
coin (2013: 62).

Hence, it can be concluded that it is clearly still true that even non-human subjectivities
are only protected as long as they serve a specific human purpose and are part of human
cultural heritage (UNESCO)."

20-cent coin with two Lipizzaner horses (Wikipedia)

THE CULTURAL ASPECTS OF HORSES: THE HERITAGE OF SONGS AND
NARRATIVES

Tim Ingold wrote: “Just as humans have a history of their relations with animals, so also
animals have a history of their relations with humans. Only humans, however, construct
narratives of their history” (2006: 1). Yes, only humans can tell stories of our shared
relations or, as an African saying goes: “Until lions have their own ‘storytellers’, tales
of a lion hunt will always glorify the hunter.”

Slovenian folklore has thematized the relation between horses and humans in various
ways. In the folksong tradition, horses are not only part of the aristocratic world, but also
part of everyday agricultural life. They were valuable and symbolized wealth. In various

13 In 2015, efforts started in Slovenia (and Austria) for entering the breeding and training of the Lipizzaner
horses on the UNESCO World Heritage List, albeit together with the Piber Stud Farm in Austria. The protection
of the Lipizzaner is to move from the national to a supranational level, and become part of world heritage. See
the Delo article “Lipica bi skupaj s Pibrom v Unesco* (Lipica Going for UNESCO together with Piber) from
May 11th, 2015.
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ballads, horses are part of the world of the military, knights, and heroes,'* but they also
appear in fairytales and mythological ballads. Frye (1957; 2000: 34, 152—153) believes
that in epic and romantic poems horses symbolize fidelity, belongingness, chivalry, and
aristocracy. However, in tales, fairy tales, and fables, horses are depicted almost allegori-
cally (with a lesson in fables), but they can also be read in a literary manner and otherwise
(Harel 2009), which evokes sympathy towards oxen and admiration for horses as “su-
perior animals.” In her book Tipni indeks slovenskih ljudskih pravijic. Zivalske pravijice
in basni (Typological Index of Slovenian Folktales: Animal Tales and Fables), Kropej
Telban lists several examples: Konj in vol (Horse and ox; ATU 207, 1877, Kocijanci¢:
Kropej Telban 2015: 328); Vol in konj vprezena skupaj (Ox and horse yoked together;
329); Konj in vol (Horse and ox; 329); Vol in osel (Ox and donkey; 330); Trdosrcni konj
in osel (Cold-hearted horse and donkey; 331); Konj in osel (Horse and donkey; 331),
and Konj in vol (Horse and ox; 332). All of these fables depict the relationship between a
superior and inferior animal and thematize the status of individual animals in the human
community. Horses were considered superior to other draft animals. Despite this, horses
themselves were often used as draft animals. The thematization of the horses’ destiny also
reveals human destiny, which means horses also had a symbolic function. However, the
aim here is to read these songs from the perspective of animal folklore and ecocriticism
because these ballads feature classic anthropomorphization: placing horses into the animal
world, which is subordinate to that of humans. Stories can also reveal the true destinies
of horses in the past and present.

In Slovenian folk tradition, the Lipizzaners were referred to as Simelni (“white hors-
es”). This word is derived from German Schimmel (‘white or grey horse’). In ballads
(especially heroic and historical ones), horses are depicted as helpers to humans; people
ride them. Horses can also have supernatural power; for example, the song “Pegam in
Lambergar” (Pegam and Lambergar; SLP 1/1(10)), features a horse that has not seen light
for seven years and so it has a special power. It becomes Lambergar’s helper. It is well
fed: they feed it with yellow grain and water it with sweet white wine. It is completely
clear that this horse-rider relationship involves mutual dependency and trust. The horse
has the characteristic of a hero and can even speak (cf. Piska¢ 2012: 1071-1089). King
Matthias rides a “bridled white horse” (belcu brzdem; SLP 1/3 (18-19)). Horses, especially
white ones, symbolize royal blood and aristocracy, and so they can be found in songs
thematizing the castle environment. A girl soldier is riding a “bridled horse” (konjcu
brzdnem; women were only supposed to ride horses without a bridle; SLP /7 7/ (55)).
In the song “Ravbar Gathers His Army and Wins the Battle of Sisak) the horses are fast:
“brze konjce napravlajte, / jih sedlajte n vobrzdajte, / se na vojsko naravnajte” (prepare
fast horses, / saddle and bridle them, / and prepare for war; SLP I/12 (75)). In the song
“Prosnja umirajocega junaka” (A Dying Hero’s Request), a hero asks for his black horse
to be tied to a plait of rosemary that he will hold in his hands when he is buried; this
means the horse should mourn him and die together with him (SLP I/19 (101)). In one

14 According to Assmann (2005: 317), in chivalry horses symbolized ““superhuman speed.” Cf. Skopljanac
(2012: 511-538).
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of the versions, the hero declares the horse his little brother (107). In the song “Dekle z
ugankami reSeno hudié¢a” (The Girl Saved from the Devil by Riddles), the prince saddles
and mounts a fast horse, the horse neighs, and the girl takes it to the stables it by its reins,
where she feeds it some grain so that it cannot neigh (SLP 1/36 (189)). In another song, a
dead man comes to get his sweetheart on a horse (SLP 1/59/323). The song “Kamenjanje
sv. Stefana” (The Stoning of St. Stephen) depicts the arrival of a white wild horse that is
supposed to bite St. Stephen and the saint tames him immediately (SLP 11/ 129/397-399).

A surprisingly equal relationship with an animal as though with a human can be found
in the lyric love song “Konjice kupim, da v vas pojezdim” (I’ll Buy Horses to Ride into
the Village; S 1788). A young man wishes that his horse were as strong as a bear, so that
it could carry him to his beloved all through the night. And this is what truly happens:
when the horse neighs three times, the girl opens her door and: “Konji¢a je djala v stal-
ico, / mene pa v svetlo kamrico. // Konjicu je dala Cop sena, / meni pa vinca sladkega. //
Konji¢u je dala pSenicice, / meni pa rudece li¢ice. // Konjicu je dala mal ovsa, / meni pa
malo kovterca” (She took the horse into the stables, / and took me into her bright little
chamber. // She gave the horse a wisp of straw, / and some sweet wine to me. / She gave
the horse some grain, / and her red cheeks to me. // She gave the horse some oats, / and
shared her blanket with me). The song “Konju postreze, kakor ljubemu” (She Entertains
a Horse the Same as Her Beloved; S 2155) indicates that horses were valuable animals,
dala Zolte pSenickice, / ljubemu je jesti dala, / mali¢ko ovseka. // Konjicu je piti dala
/ vinca z vedre srebrne, / ljubemu je piti dala / veliki §kaf mrzle vode. Konji¢i pa je
postljala na blazine pernate, / [jubemu pa je postljala / malo suje praproti.” (She fed the
horse yellow grain, / and fed her boyfriend / some oats. // She watered the horse / with
wine from a silver bucket, / and gave her boyfriend / a big tub of cold water to drink. She
prepared feather pillows for the horse, / and only some dry ferns / for her boyfriend.) The
boyfriend becomes angry and threatens to leave her for another girl.

HORSES IN CUSTOMS, BELIEFS, AND SAYINGS

Horses are certainly extremely important animals in Slovenian customs and traditions.
St. Stephen is the patron of horses and is commemorated during Christmas time, on De-
cember 26" (for more, see Kuret 1989, vol 2: 382-397). This saint may even announce
the arrival of a new creature, a foal, during Christmastime. White Carniolan Christmas
carols include the motif of a black stallion, which symbolizes youth and life force. Krope;j
(1998: 98-99) writes about a belief that has been preserved in Istria, according to which a
little Christmas horse came to eat grain below the table on Christmas Eve, which is why
children in Gazon fasted the whole day on Christmas Eve!® because they believed they
would see the little horse in the evening that way. St. George rides a white horse, heralds
the spring, and defeats the dragon with its help. St. Martin also rides a white horse. Horse

15 Known in the local dialect as boZicna vilja, literally “Christmas vigil”.
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processions were common during the Feast of Corpus Christi (Kuret 1989, vol 1: 365).
Slovenian sayings and idioms testify that horses were closely connected with humans.
The positive seems to be combined with the negative: for example, delati in garati kot
konj (“to work and toil away like a horse”) as a negative aspect versus biti na konju (“to
be on a horse”), meaning to rise and advance higher (this is connected with the fact that in
the past riding horses was mainly in the domain of aristocracy or higher social classes) as
a positive aspect. Biti fjakarski, paradni konj, pa trojanski konj (“to be a hackney horse,
a parade horse, or a Trojan horse”) are well-known idioms; jesca kot konj (“to eat like a
horse”), konjski obraz (“(to have) a horse face”) or konjski zobje (“(to have) horse teeth”)
thematize people with such characteristics. One of the best-known Slovenian sayings is
Se kovaceva kobila je zmeraj bosa “The blacksmith’s mare is always unshod”, equivalent
to “The cobbler’s wife is the worst shod” (for more, see Keber 1996: 148-174.)

HORSES / THE LIPIZZANERS IN LITERATURE

Three literary thematizations of horses / the Lipizzaners in Slovenian literature have
been selected that reveal the relationship between humans and horses / the Lipizzaners.
In all three, hierarchization is highlighted in terms of ecocritical analysis. It is established
that ecocritical discourse emerges from Kocbek’s poem “Lipicanci” (The Lipizzaners;
Porocilo 1969) via Novak’s play Lipicanci gredo v Strasbourg (The Lipizzaners Go to
Strasbourg, 2008) and escalates into an ecocritical climax in Komel;j’s poem “Hipodrom”
(Horse Racetrack; Hipodrom 2006).

Epvarp KocBek, Liricanct (1969)

LIPICANCI THE LIPPIZANER

Casnik poroca: A newspaper reports:

lipicanci so sodelovali the Lippizaners collaborated

pri zgodovinskem filmu.'® on a historical film.

Radio razlaga: The radio explains:

milijonar je kupil lipicance, a millionaire had bought the Lippizaners,
plemenite zivali so bile mirne the noble animals were quiet

ves Cas poleta nad Atlantikom. throughout the journey over the Atlantic.
In uéna knjiga uci: And a textbook teaches:

lipicanci so hvalezni jezdni konji, the Lippizaners are graceful riding horses,
doma so s Krasa, proznega kopita, their origin is in the Karst, they are of supple hoof,
gizdavega drnca, bistre ¢udi conceited trot, intelligent nature,

in trmaste zvestobe. and obstinate fidelity.

16" This allegedly refers to the 1959 film Ben Hur, on which the newspaper Slovenski Jadran reported in 1960.
The best-known film about the Lipizzaners is Miracle of the White Stallions, made in 1963 (perhaps Kocbek
was referring to this movie), which depicted the rescue of the Lipizzaners at the end of the Second World War.
The Lipizzaners were also featured in the movies The Tempest and Crimson Tide.



176 —— MARJETKA GOLEZ KAUCIC

In vendar ti dodajam, sinko,

da teh nemirnih zivali

ni mogoce spraviti v razvidne obrazce:
dobro je, kadar sije dan,

lipicanci so ¢rna Zrebeta,

in dobro je, kadar vlada no¢,
lipicanci so bele kobile,

najbolje pa je,

kadar prihaja dan iz no¢i,

kajti lipicanci so belo¢rni burkezi,
dvorni $aljivei njenega veli¢anstva,
slovenske zgodovine.

Drugi so Castili svete krave in zmaje,
tisoCletne zelve in leve s perutmi,
samoroge, dvoglave orle in fenikse,
mi pa smo si izbrali najlepso zival,
prepeljevala je kralji¢ne in zlato monstranco,
zato so dunajski cesarji govorili
francosko s spretnimi diplomati,
italijansko z zalimi igralkami,
$pansko z neskoncnim Bogom

in nemsko z ne$olanimi hlapci,

s konji pa so se pogovarjali slovensko.

Spomni se, otrok, kako skrivnostno

sta spojena narava in zgodovina sveta

in kako razli¢na je vzmet duha

pri slehernem ljudstvu na zemlji.

Dobro ves, da smo zemlja tekem in dirk.
Zato tudi razumes, zakaj so se beli konji
iz Noetove barke zatekli na nasa Cista tla,
zakaj so postali nasa sveta zival,

zakaj so stopili v legendo zgodovine

in zakaj razburjajo naso prihodnost,
nenehoma nam i$¢ejo obljubljeno dezelo
in postajajo zanosno sedlo nasega duha.

Kar naprej sem na belo¢rnem konju,
mili moj sinko,

kakor poglavar beduinov

sem zrasel s svojo zivaljo,

vse zivljenje potujem na njej,
bojujem se na konju in molim na njem,
spim na konju in sanjam na konju

in umrl bom na konju,

vse nase prerokbe sem spoznal

na skrivnostni zivali,

in tudi to pesem sem dozivel

na njenem drhteCem hrbtu.

But I have to add, my son,

that it isn’t possible to fit these
restless animals into any set pattern:
it is good when the day shines,

the Lippizaners are black foals.

And it is good, when the night reigns,
the Lippizaners are white mares,

but the best is,

when the day comes out of the night,
then the Lippizaners are the white and black buffoons,
the court fools of its Majesty,
Slovenian history.

Others have worshipped holy cows and dragons,
thousand-year-old turtles and winged lions,
unicorns, double-headed eagles and phoenixes,

but we’ve chosen the most beautiful animal,

which proved to be excellent on battlefields, in circuses,
harnessed to princesses and the Golden Monstrance,
therefore the emperors of Vienna spoke

French with skilful diplomats,

Italian with charming actresses,

Spanish with the infinite God,

and German with uneducated servants:

but with the horses, they talked Slovene.

Remember, my child, how mysteriously

nature and history are bound together,

and how different are the driving forces of the spirit
of each of the world’s peoples.

You know well that ours is the land of contests and races.
You, thus, understand why the white horses

from Noah’s ark found refuge on our pure ground,
why they became our holy animal,

why they entered into the legend of history,

and why they bring the life pulse to our future.
They incessantly search for our promised land

and are becoming our spirit’s passionate saddle.

I endlessly sit on a black and white horse.
my beloved son,

like a Bedouin chief

I blend with my animal,

I’ve been travelling on it all my life,
I'sleep on it, and I dream on it,

and I’ll die on it.

I learned all our prophesies

on the mysterious animal,

and this poem, too, I experienced
on its trembling back.
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Ni¢ temnejSega ni

od jasne govorice

in ni€ resni¢nejSega ni od pesmi,
ki je razum ne more zapopasti,
junaki Sepajo v svetlem soncu

in modrijani jecljajo v temi,
burkezi pa se spreminjajo v pesnike,
krilati pegazi vedno hitreje dirjajo
nad votlinami nase stare zemlje
in poskakujejo in trkajo,

nestrpne slovenske zivali

$e vedno budijo kralja Matjaza.

Kdor $e ne zna zajezditi konja,

naj se ¢imprej naudi

ukrotiti iskro zival,

obdrzati se svobodno v lahkem sedlu
in uloviti ubrano mero drnca,
predvsem pa vztrajati v slutnji,

kajti nasi konji so pridirjali od dale¢
in so dale¢ namenjeni,

motorji radi odpovedo,

sloni preve¢ pojedo,

nasa pot pa je dolga

in pes je predalec.

—177

Nothing is darker than

clear speech,

and nothing more true than a poem

the intellect cannot seize,

heroes limp in the bright sun,

and sages stammer in the dark,

the buffoons, though, are changing into poets,
the winged Pegasi run faster and faster

above the caves of our old earth

jumping and pounding —

the impatient Slovenian animals

are still trying to awaken the legendary King Matjaz.

Those who don’t know how to ride a horse,
should learn quickly

how to tame the fiery animal,

how to ride freely in a light saddle,

how to catch the harmony of the trot,

and above all to persist in the premonition,
for our horses came galloping from far away,
and they still have far to go:

motors tend to break down,

elephants eat too much,

our road is a long one,

and it is too far to walk. (Kocbek 1977: Internet)

Kocbek’s poem about the Lipizzaners remains within the context of a symbolic depic-
tion of horses as national symbols and does not establish a critical discourse. According to
Ceh Steger, when analyzing a text portraying an animal, one must determine whether the
animal is using its own voice or whether it merely speaks through the voice of the poet. In
this case, this is not its autonomous voice; it still involves a personification of nature and
a symbolization of the animal as part of national heritage (Ceh Steger 2012: 207). Novak
wrote the following in his introduction to Kocbek’s poem “Lipicanci” (The Lippizzaners):'”

“The Lipizzaners” is one of Kocbek’s most typical poems. It was pub-
lished as the last, concluding, poem in his collection Porocilo (Report). In
it, the poet elevates the Lipizzaners to the level of a national symbol. He
poetically expresses the basic characteristics of this noble white horse ...
In terms of diction, the poem is an exalted ode imbued with noble humor
at the same time ... The narrative tone, which mimics a journalistic report,
deepens to reach mythological dimensions and descriptions of things grow
into metaphors, which Kocbek uses to lyricize the Lipizzaner as a “holy

animal.” (Kocbek 1999: 7)

17 Tn 2005, the Krainer publishing house published this poem in six languages with illustrations by Slovenian

artists (http://www.delo.si/clanek/2131).
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Kocbek compares the Lipizzaners with the Slovenians because even the Viennese
emperors were said to converse with the Lipizzaners in Slovenian. Thus it is no longer a
living creature, but a symbol, a holy animal that unites the nation and places it within the
global context. Everybody knows the Lipizzaners, but few know where they come from.

Boris A. NoVAK’S PLAY LIPICANCI GREDO V STRASBOURG
(THE LipizzaNers GO TO STRASBOURG, 2008)'8

The substantive core of Novak’s satirical play is dedicated to the Lipizzaners that go
to the European Court of Human Rights in Strasbourg to seek justice for themselves
because their habitat is becoming smaller and smaller, a golf course is being built there,
tourism is becoming increasingly commercial, and the Lipizzaners are only a means for
generating profit and a mere tourist attraction. Or, in the words of the horse Maestoso:
“If we jumped through people’s bedroom windows like they jump across the fences into
our pastures, the men’s nervous, tired organs would also go soft. We used to enjoy our
moments of miraculous pleasure right out in the meadows, in privacy. I have no desire
to touch you or have intimate relations with you in front of tourists” (2008: 170). They
are taken seriously at the court because, legally speaking, human rights can also apply
to horses. They press charges against Slovenia and all the other countries that Lipica, as
the cradle of the Lipizzaner horses, belonged to over the centuries (from 1580 onwards).
The Lipizzaners also complain about the way they are treated.! After this, the history of
the Lipizzaners and their life in various countries and under different masters is revealed.
The horses also explain to the judicial council why Lipica is the cradle of the Lipizzaner
horses by singing the following verses: “Na Krasu je dom najlepsih konj, / na Krasu je
hlev za burjin vonj, / na Krasu je bor, visok kot dan, / na Krasu je teran, kot no¢ teman,
/ na Krasu je ¢rn podzemni svet, / na Krasu je bel kamniti cvet, / Se ¢rni konj postane
bel / in je svet na Krasu cel” (The Karst is home to the most beautiful horses, / the Karst
is where stables smell like the Bora wind, / the Karst is where the pines are tall as the
day, / the Karst is where the Terrano wine is dark as the night, / the Karst is where there
is a black underground world, / the Karst is where there are white stone flowers, / even
a black horse turns white, / and makes the world there whole; 2008: 244). Novak even
introduces a transformed love lyric folksong into the play. He transforms the original
verses “Moj ocka ima konjicka dva / oba sta lepa, bela Simelna” (My daddy has two
horsies, / two beautiful white horsies) into “Moj ocka ima konji¢ka dva, / oba prodal je za
mercedesa” (My daddy has two horsies, / he sold both of them to buy a Mercedes; 2008:
246), which is an obvious criticism of modern Slovenians and their leaders. Novak also
uses the traditional Slovenian love song “Na planincah soncece sije” (The Sun Shines in
the Mountains) to criticize the activities of Slovenian politicians in Brussels. A lawyer
of Slovenian descent by the name of Volk (which may be read as Folk), who goes on to
become a minister, sings this song to the Lipizzaners:

'8 The play premiered at the Ljubljana City Theater during the 2006/2007 season.
19 In the past few years, several Lipizzaners have died at Lipica, either from poisoned hay or improper treatment.
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Na planincah soncece sije, The sun shines in the mountains,
na planincah soncece sije, The sun shines in the mountains,
na planincah soncece sije, The sun shines in the mountains,
na planincah lustno je. It’s lovely in the mountains.

The two judges sing this song completely differently:

Nad Evropo soncece sije, The sun shines over Europe.

v Strasbourgu soncece sije, The sun shines in Strasbourg,
in v Bruslju soncece sije, And the sun shines in Brussels,
in v Bruslju lustno je! And it’s lovely in Brussels!

And the horses sing the following in a sad tone:

Lipicancem sonce ne sije, The sun doesn’t shine for the Lipizzaners,
lipicancem dezek ne lije, It doesn’t rain for the Lipizzaners,
lipicancem trava ne kljije, The grass doesn’t sprout for the Lipizzaners,
lipicancem strasno je! It’s horrible for the Lipizzaners!

Together with a veterinarian that has her own voice and represents the horses, the
horses make an appeal to the high court. This appeal reveals criticism over the depiction
of rural life and the inappropriate attitude of the state towards the Lipizzaners. A female
judge at the court asks what the Slovenian government ministers are doing and the horses
reply to her very informatively: the minister of the environment would like to build in
a karst field; the minister of finance is collecting taxes from the casino, the minister of
the economy plans to build an industrial empire in the Karst, the minister of transport
is looking for an appropriate site in the Karst to build a racecourse or even an airport,
the minister of agriculture is selling horses (is a horse trader), the minister of culture
only speaks of horses as national symbols, the prime minister likes to play golf, and the
president prefers dogs (2008: 335-336).

At the time this play was written, the Slovenian government did not show much interest
in the Lipizzaners’ fate. The horses say the following: “Nadarjeni za plese in dresuro, /
zdruzujemo naturo in kulturo” (Having a talent for dancing and dressage, / we combine
nature and culture; 2008: 267). “The word Lipizzaner denotes the place of origin, the cradle
of these (once imperial) horses, and etymologically it is connected with the linden tree
[SIn. lipa], which Slovenians celebrate as their symbol” (2008: 264). Novak highlights
the problem of the horses’ “ownership”: “Now they are fighting over who these horses
belong to. The Austrians claim that the Lipizzaners symbolize the House of Habsburg,
the Italians are convinced that these cavalli bianchi are theirs, not to mention the Slo-
venians, who like to brag that these are purebred Slovenian horses” (2008: 282). Novak
inscribes harsh criticism of the Slovenian policy regarding the Lipizzaners into his play:
after Slovenia’s independence, comprehensive commercialization of Lipica began and
the horses became nothing but objects of tourism and generating profit. The protection
of natural and cultural heritage became nothing but a cover for exploiting animals and
establishing the commercial interests of the capital. Horses as living creatures do not
exist in the neoliberal capitalist world.
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MAESTOSO

Not only Slovenians live in Slovenia.

We’re also there, the ancient Lipizzaners,

Horse citizens! We, the Lipizzaners,

Are the indigenous Karst residents!

We, the persevering horses, the conquerors of time!
If we survived Austria-Hungary, Italy,

And Yugoslavia, we’ll survive Slovenia, too.

V Sloveniji ne zZivijo samo Slovenci.
Tam smo tudi mi, prastari lipicanci,
konjski drzavljani! Prav mi, lipicanci
mi smo avtohtoni prebivalci Krasa!
Mi, vztrajni konji, zmagovalci casa!
Ce smo preziveli Avstro-Ogrsko, Italijo
in Jugoslavijo, bomo pa tudi Slovenijo
(2008: 372).

Novak’s play contains a critical barb aimed at Slovenian politics and a society that
shows no interest in the rights of the Lipizzaners, which means it is already approaching
ecocriticism; however, it still proceeds from the human viewpoint, despite the fact that the
horse speaks through the poet, presenting the government’s indifference towards cultural
and natural heritage, and ultimately also towards horses as living creatures. According
to Grewe-Volpp (2004: 89), this involves a cultural representation of relations between
culture and nature, and man/animal/environment relations; moreover, it is actually about
getting rid of the dualist relation between man and nature. In Novak’s play, the horse
is personified and has its own voice, but the main aim is to protect the Lipizzaner as a
horse that is not a free entity, but that deserves to be treated decently. In any case, Novak
dissects Slovenian policy’s indifference towards the Lipizzaner issue within the Slovenian
and EU context thoroughly and in detail. A voice can also be heard in support of viewing
this creature as such, but it is weak and insufficiently critical of the human relation to the
animal within the Lipica Stud Farm itself.

Mikravz KomeLs: “Hipobrom™
(EXCERPT)

Deske ograd so nagrizene, The boards of the fences are chewed,

tla ponekod razkopana z nemirnejsimi koraki.
Edini zapis o nekem uporu.

[...] Zatohla norost perfidne retorike ne
zakrije straSne, neme podobe:
konja, ki nemo drvi mimo v galopu.

Elektri¢ni sunki, poviti v gazo,

ne premocni — da ne razdrazijo.

Polzi, ki preckajo v nozicah

kasasko progo ob stalnih urah,

preden je dan, ki jo zasuje s kopiti.

Kanje sedijo na belih drogovih, zadrtih v
zemljo, pozimi v sneg.

— Mama, ali ne gledajo konji oblackov?

The ground is dug up in places from the restless treads.
The only record of some kind of resistance.

[...] Stuffy craziness of perfidious rhetoric does not
conceal the terrible, mute image:
A horse galloping past mutely.

Electrical shocks wrapped in gauze,

not too strong, so that they don’t upset.

Snails that cross the harness racetrack with their little
legs always at the same times,

Before daylight buries it with hooves.

Buzzards sit on the white poles driven into the ground,
and into the snow in winter.

— Mom, don’t the horses look at the clouds?
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Obupanost! Ki je nimam pravice nikomur
pripisati. To je ne zmanjsa.

To jo veca. Ko se vpisuje v podobo moci
in lahkotnosti, v emblem svobode.

— Si kdaj videl svobodnega konja?*

— Si videl nesvobodnega?

— Si videl svobodnega?

[...]

Krogi, neskonéni krogi.

Aktiviranje kréev bega v dresuri.
Smrtna iz¢rpanost.

Skozi zrak §ine brez teZe telo, tezko 500 kg.
dva fanta se pogovarjata v baru:

— Vsi konyji, ki so zmagali na derbijih —
nikjer ve¢ jih ni bilo [...]

Muhe, ki lezejo po robovih ogromnih o¢i
in v rano pod belo liso na ¢elu.

konji, ki niso ve¢ isti.

Pogovori ljudi med seboj:

zehanje, omedlevanje.

Voda, ki tece iz gumijastih cevi

po nedosegljivih nogah, ki se prestopajo,
po hrbtih, ki v ¢udnem miru divje trzajo,
se umakne pred o¢mi. [...]

(str. 12-15).

[...]

Svojo skrivnost je Nietzsche
zaupal le enemu spominu —
da je srecal to bitje! —

konju v Torinu.

Ki je na trgu drhtel

od udarceyv in stal, stal, stal.
Nekdo ga je v solzah objel
in se zru$il ob njem na tla.

—181

Desperation! That I have no right to ascribe to anyone!
That doesn’t diminish it.

That enhances it. When it inscribes itself into the
image of strength and lightness,

Into the emblem of freedom.

— Have you ever seen a free horse?

— An unfree horse?

— A free horse?

[...]

Laps, endless laps.

Activating the escape reflexes in dressage.
Deadly exhaustion.

A 500 kg body darts through the air weightlessly.
Two young men chat at the bar:

— All of the horses that won the derbies—They were
all gone [...]

Flies crawling along the edges of huge eyes and into
the wound below the white blaze on the forehead.
Horses that are no longer the same.

People talking to one another:

Yawning, fainting.

The water from rubber hoses

Running over unreachable, shuffling legs,

Over backs twitching in awkward peacefulness,
Disappears before the eyes. [...]

(pp. 12-15).
-]

Nietzsche only entrusted his secret
To one single memory —

That he met this creature!

To a horse in Turin.

That trembled in a square

From the blows, and stood there, stood there, stood there.
Someone embraced it in tears

And collapsed to the ground next to it.

2 The instrumentalization of the Lipizzaner or the horse for promotional reasons can also be observed in the
ad by the Triglav insurance company (2014) featuring a Lipizzaner running freely along the beach, with a
voice saying the following in the background: “Someday I’m going to be free.” But this is only a metaphor
for a human being. After this, the voice focuses on the life insurance offered by this insurance company that
promises freedom to people if they sign an insurance policy.

The poem “Hipodrom” also thematizes the traditional training of harness horses in the Slovenian region of
Prlekija, which dates back to Austria-Hungary. The first proper harness races were held on September 12, 1874
on the 2,000-fathom country road between the cross on the Lukavci karst field and the bridge over Globetka
Creek near Ljutomer. The attraction of racing and the glory of the best-ranked breeders are connected with the
suffering of horses. The tradition of harness racing was commemorated by the Harness Racing Museum and
the horses’ suffering by a poem. Such tradition needs to be redefined. However, this is about criticism against
horse races in general, not only in Slovenia.
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[...] (str. 20). [...] (p. 20).

Konji pustijo, Horses let me

da jih pobozam, Stroke them,

in medtem gledajo Staring in their

V Svoje smeri. Own directions.

Ko se zaustavijo, When they stop

da jih pobozam, For me to stroke them,
je to del njihovega This is a part of their
spros¢enega, muénega bega Relaxed, painful escape
pred mano. (str. 39). From me. (p. 39).

From the perspective of the ecological paradigm about the human/environment,
human/animal, and human/plant hierarchic dualisms of Western consumer society, and
the introduction of a cultural-ecological model of studying literature, it can be concluded
that the poem “Hipodrom” is one of the utterly ecocritical representations of this dualism
and that Miklavz Komelj is a markedly ecocritical and zooethical author (Marjani¢ &
Zaradija Ki§ 2012: 11-19). This poem defines or verbalizes the relation between humans
and horses, even though it refers to horses and not explicitly to the Lipizzaners. These
horses are thematized such that one can see the critical-creative energy flowing through
the poem (Zapf2002). The poet uses poetic devices to draw attention to the suffering and
torturing of horses in horse races; consequently, this suffering could also be transferred
to the unnatural Spanish riding school, in which horses (the Lipizzaners) were trained to
dance using the whip and other types of force, instead of racing around the Karst meadows.

Vicar (2013: 38) establishes that this poem problematizes the appropriation of an
animal or the ownership of an animal, whereby “Komelj problematizes the specific
abuse of horses (their commercial use).” This means that Komelj used poetic language
to directly criticize the humans’ forceful handling of horses; he shows the forced nature
of this handling in the first lines when the horse resists this treatment that leads to deadly
exhaustion and even death. Therefore, this poem is markedly ecocritical; moreover, it
portrays the human/animal relation in purely utilitarian dualism and shows the type of
human attitude towards the animal that is typical of speciesism (Dunayer 2008). It is the
horse’s lack of freedom in this poem in particular that can be associated with problem-
atizing any type of a human ownership relation to an animal, which is harshly criticized
and completely rejected by Garry Francione’s abolitionist theory presented in his book
Animals, Property, and the Law (1995), and Rain without Thunder (1996):

A central thesis of Rain Without Thunder (1996), as well as my later work,
is that, if animal interests are to be morally significant, we must accord to
nonhumans the basic right not to be treated as property, and this requires
that we seek to abolish, and not merely to regulate, institutionalized animal
exploitation. The status of nonhumans as property, however, militates
strongly against significant improvement in our treatment of animals, and
animal welfare will do little more than make animal exploitation more
economically efficient and socially acceptable. On the social and legal
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level, there needs to be a paradigm shift as a social matter before the legal
system will respond in a meaningful way. This is why education and social
change are so important and must precede legal change. There is simply
no political base to support any radical legal change at this time. The first
task of the animal-rights movement was to educate society about why
such a movement was necessary in the first place and to shift the paradigm
away from the commodity status of nonhumans. Those who were trying to
develop “no kill” options to the problem of the companion animal popu-
lation; those who sought to stop the round-up and removal of wild horses
from federal lands and to prohibit the killing of deer in suburban areas;
and those who wanted to organize lawful boycotts to stop particular forms
of animal exploitation. (http://scholarship.law.duke.edu/cgi/viewcontent.
cgi?article=1407&context=lcpGarry Francione)

Komelj*' determines that, even though horses do not allow people to touch them, this
is only because they are not free, although freedom radiates through their eyes. They
would like to run away from humans (i.e., strangers), but they can only do this in their
spirits; unfortunately, this is impossible in reality.

CONCLUSION

Hence, is it a utopia to list all of these academic findings about animals as persons
(Ingold 1994: XXIV), the necessity of cultural and critical animal studies, animal folk-
lore and literary studies, and ethnozoology (Golez Kauci¢, Marjanovi¢, Zaradija Kis,
Viskovi¢, etc.); the criticism of the capitalist system that supports the exploitation of
animals (Tapper 1994: 53; cf. Serpell 1996; Vicar 2013; Best 2009); the disregard for
the suffering of animals (Cavel, Diamond, McDowel, Hacking, & Wolfe 2008: 146); the
philosophical discourses such as that of Derrida (as presented in discourses by Deleuze
& Guattari, 2000, 2002); and ultimately the end of speciesism and the establishment of
abolitionism (Ryder 2000, Dunayer 2009, Francione 2008). What does this mean for the
Lipizzaners? Will they simply remain part of the natural and cultural heritage of various
nations, whereby their grace, beauty, and nobility will be celebrated, but there will be
no reflection whatsoever on their own interests? Will the criticism of this endless and
repeating human/animal dualism ever achieve its purpose, will animal folklore studies
and ecocriticism ever be able to position their findings within the wider social context

2! In his collection of poems Roke v deZju (Hands in the Rain, 2011), Komelj also problematizes the use of
horses in circuses. “V cirkusu je / konj / delal gibe, / ki niso bili / njegovi gibi, /ampak /njegova smrt. / Njegova
popolnoma / razlo¢na govorica. / Njegova smrt.” (At the circus / the horse / performed movements / that weren’t
/ his movements, / but / his death. // His complete / clear language / His death). It is clear that it is only in death
that the animals speak up about and to the people that force them into slavery for their own fun. The language
of horses is their movements, but humans are deaf and blind to this type of non-verbal communication, and
hence death is inevitable in the end. For Komelj animals are creatures from other worlds.
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and be heard? Thematizing horses / the Lipizzaners in folklore is truly only a reflection
of heritage, whereas the disruptive logic of the human exploitation of animals has already
been verbalized in literature. What can be predicted for the future? Will the Lipizzaner
still be used as a dancing horse and a horse for entertaining people? Even if one day it
becomes part of UNESCO’s world cultural and natural heritage, it will still be regarded
merely as a highly trained animal only for human purposes rather than a superior animal
(Ubertier). As long as it remains nothing but human or government property, a brand
name with a protected designation of origin, and part of world heritage, rather than a
free entity, it will remain a domesticated and enslaved horse about which no one asks
where its pastures and free fields are—even though it will still be able to race and gallop
around the peaks of the Vremsc¢ica Hills and other hills and meadows. And even when
it is half free and grazes in a nature park, along comes a lunatic®> who stabs a mare nu-
merous times and he is let free because of the inadmissibility of DNA as evidence. The
horse did not even defend itself; it could have easily trampled its attacker, but it trusted
the human instead. What a mistake!

REFERENCES

Assmann, Jan, 2005 (1992): Kulturno pamcenje. Zenica: Vrijeme.

Bendix, Regina, 2000: Heredity, Hybridity and Heritage from one Fin de Siécle to the Next. —
Perti J. Anttonen, Anna-Leena Siikala, Stein R. Mathisen, Leif Magnusson (ed.). Folklore,
Heritage. Politics and Ethnic Diversity. Botkyrka, Sweden: Multicultural Centre, 37-54.

Best, Steven, 2014: The Rise of Critical Animal Studies: Putting Theory into Action and Animal
Liberation into Higher Education. State of Nature, an online journal of radical ideas,
Summer 2009. Internet: http://www.stateofnature.org/?p=5903#sthash. NwhwbvmT.dpuf.
(14.4.2015).

Cavell, Stanley, Cora Diamond, John McDowell, lan Hacking and Cary Wolfe, 2008: Philosophy
& Animal Life. New York: Columbia University Press.

Cassidy, Rebecca, Moly Mulin (eds.), 2007: Where the Wild things are now: domestication recon-
sidered. Oxford/New York: Berg.

Cornevin, Charles, 1891: Traité de zootehnie générale, Paris.

Ceh Steger, Jozica, 2012: Ekologizacija literarne vede in ekokritika. Slavisticna revija 60/2, Lju-
bljana, 199-212.

Darwin, Charles, 1954 (1859): O nastanku vrst z naravnim izborom ali ohranjanje boljsih pasem
v boju za obstanek. Ljubljana: DZS.

Derrida, Jaques, 2002: The Animal That Therefore I am. (trans. David Willis). Critical inquiry
28,369-418.

Deleuze, Gilles & Felix Guattari, 2000: Micelij. (Mille plateaux). (trans. Jana Pavli¢). Koper: Hyperion.

Dunayer, Joan, 2009 (2004): Specizam. Diskriminacija na osnovi vrste. Zagreb, Cakovac: Institut
za etnologijo i folkloristiku & Dvostruka duga.

2 On July 5", 2013, a lunatic from Koper brutally tortured a Camargue mare that was grazing peacefully in
the Skocjan Lagoon Nature Reserve. Because the Slovenian laws are completely inadequate regarding animal
protection, the man will clearly remain unpunished (Delo, May 13th, 2015).


http://www.stateofnature.org/?p=5903#sthash.NwhwbvmT.dpuf

THE LIPIZZANER HORSE: CULTURAL AND NATURAL HERITAGE OR FREE NON-HUMAN ...-——185

Dunlap, Riley E., idr. 2000: Measering Endorsment of the New Ecological Paradigm: A Revised
NEP Scal. Journal of Social Issues 56/3, 425-442.

Internet: http://umaine.edu/soe/files/2009/06/NewEcologicalParadigmNEPScalel .pdf’ (15. 6.2017).

Ducos, P., 1989: 'Defining domestication: a clarification', in J. Clutton Brock (ed.) The Walking
Larder: Patterns of Domestication, Pastoralism and Predation, London: Unwin.

Ducos, P., 2004: Domestication: defined and methodological approaches to ist recognition in faunal
assemblages. In R. H. Meadows and M. A. Zeder (eds.). Approaches to Faunal Analysis
in the Middle East, Cambridge. Mass.: Harvard University, Peabody Musseum Bulletin 2.

Engel, Mylan, 2000: The Immorality of Eating Meat. In: Pojman, Louis P: (ed.). The Moral Life:
An Introductory Reader in Ethics and literature. Oxford University Press. New York, pp.
856-889.

Francione, Gary L., 1995: Animals, Property and the Law. 1995. Philadelphia: Temple University Press.

Francione, Gary L., 1996: Rain without Thunder: The Ideology of the Animal Rights Movement.
Philadelphia: Temple University Press.

Francione, Gary L., 2008: Animals as Persons: Essays on the Abolition of Animal Exploitation.
New York: Columbia University Press.

Frye, Northorp, 2000 (1957): Anatomy of Criticism. Princeton: Princeton University Press.
Gasperi¢, Maja, 2005: Je kultura tisto, kar nas lo¢i od zivali? Monitor ISH 7/2, Ljubljana, 169—188.

Grewe-Volpp, Christa, 2004: Natural Spaces Mapped by Human Minds. Okokritische und dkofemi-
nistische Analysen zetgendssischer amerikanischer Romane. Tiibingen: Gunter Narr Verlag.

Hearne, Vicki, 2000: Adonis's Task: Calling Animal by Name. New York: Akadine.
Hamilton, Jill, 2000: Marengo: The Myth of Napoleon's Horse. New York: Fourth Estate.
Ingold, Tim (ed.), 1994: What is an Animal? One World Archeology 1. London in New York: Routledge.

Ingold, Tim, 2006: From Trust to Domination: An Alternative History of Human-Animal Relation.
V: Aubrey Manning and James Serpell (eds.). Animals and Human Society. Changing
Perspective. London and New York: Routledge.

Jakseti¢, Dragica, 2015: Lipica bi s Pibrom skupaj v Unesco. Delo,11. 5.
Klamper, Friderik, 2010: Cena Zivijenja. Razprave iz bioetike. Ljubljana: Krtina.
Komelj, Miklavz, 2006: Hipodrom. Ljubljana: Mladinska knjiga.

Komelj, Miklavz, 2011: Roke v dezju. Ljubljana: LUD Literatura.

Kocbek, Edvard, 1969: Porocilo. Ljubljana: DZS.

Kocbek, Edvard; Matjaz Kocbek, 1977: Zbrane pesmi. Ljubljana: Cankarjeva zalozba; Translation
Sonja Kravanja. From Embers in the House of Night, Lumen, Inc. 0-930829-42-5. Internet:

(http://www.poetryinternationalweb.net/pi/site/poem/item/5169/auto/0/THE-LIPPIZANER. (13.
3.2015).

Kocbek, Edvard, 1999: Lipicanci. Ljubljana : Krainer, 1999 [i. e. 2004] ([Ljubljana] : Dalmatin).
Keber, Janez, 1996: Zivali v prispodobah 1. Celje: Mohorjeva druzba.

Kropej, Monika, 1998: The Horse as a Cosmological Creature in the Slovene Mythopoetic Heritage.
Studia Mythologica Slavica 1, Ljubljana, 153-167.

Kropej Telban, Monika, 2015: Tipni indeks slovenskih ljudskih pravijic. Zivalske pravijice in basni.
Kuret, Niko, 1989: Praznicno leto Slovencev 1., 2. Druzina: Ljubljana.

Mekina, Borut, 1999: Dr. Borut Pretnar, varuh intelektualnih pravic. Mladina. 44. 4. 11. 2010 Internet:
http://www.mladina.si/52214/dr-bojan-pretnar-varuh-intelektualnih-pravic/ (15. 4. 2015).


http://umaine.edu/soe/files/2009/06/NewEcologicalParadigmNEPScale1.pdf
http://www.poetryinternationalweb.net/pi/site/poem/item/5169/auto/0/THE-LIPPIZANER

186 —— MARJETKA GOLEZ KAUCIC

Miheli¢, Ivo, 2004: Otroci burje: Lipica in Lipicanec, Kinder der Bora: Lipica und die Lipizzaner.
Ljubljana: Kmecki glas.

Mohori¢, Ljubo, 2011: Okoljska etika in izobrazevanje za trajnostni razvoj. Andragoska spoznanja
17/3, Ljubljana, 73-83.

Mulin, Molly, 2002: Animals and Athropology. Society and Animals 10/4, 387-393.

Musil, Robert, 2012: Zgodbe, ki to niso. Ljubljana: Studentska zalozba.

Novak, Boris A., 2008: Dramski triptih: Kasandra, Lipicanci gredo v Strasbourg, Knjiga je cevelj.
Maribor: Litera.

O’Meara Voice from St. Helena. Montly Magazine. Internet: (https://books.google.si/books?id=i-
GY3AQAAMAAJ&pg=PA638&Ipg=PA638&dq. (14. 5. 2015).

Piskaé, Davor, 2012: Mikrostrukturalne funkcije na primjerima motiva zivotinja u hrvatskom
pjesnistvu. In: Marjani¢, Suzana and Antonija Zaradija Ki§ (eds.). Knjizevna Zivotinja,
Kulturni bestijarij 1. Zagreb: Hrvatska sveuciliSna naklada in Institut za etnologiju i
folkloristiku, 1071-1093.

Ryder, Richard D., 1971: Experiments on Animals. In: Stanley and Roslind Godlovitch and John
Harris (eds.). Animals, Men and Morals. New Y ork: Taplinger Publishing Company, 41-82.

Ryder, Richard D., 2000: Animal revolution: changing attitudes towards specieciesism. London,
New York: Bloomsbury Academic.

Rowlands, Mark, 2002: Animals like us. New York: Verso.

Salisbury, Joyce. E., 1994: The beast within: animals in the Middle Ages. New Y ork: Routledge.
Serpell, James, 1996: In the Company of Animals. Cambridge: Cambridge University Press.
Sigaut, Francois, 1988: Critique de la notion de domestication. L'Home 108, 59-70.

SLP I = 1970. Zmaga Kumer, Milko Mati¢etov, Boris Merhar, Valens Vodusek. Ljubljana:
Slovenska matica.

SLP I =1981. Zmaga Kumer, Milko Mati¢etov, Valens Vodusek. Ljubljana: Slovenska matica.
S = Strekelj, Karel. I-1V. 1985-1923. Slovenske narodne pesmi. Ljubljana: Cankarjeva zaloZba.

Skopljanac, Lovro, 2012: Konji europskih epova. V: Marjani¢, Suzana and Antonija Zaradija Ki§
(ured.). Knjizevna zivotinja, Kulturni bestijarij 1l. Zagreb: Hrvatska sveuciliSna naklada
and Institut za etnologiju i folkloristiku, 511-538.

Tapper, Richard, 1994: Animality, humanity, morality, society. In: What is an Animal? Tim Ingold
(ured.). London in New York: Routledge, 47—60.

Umer, Iztok, 2015: Brez dokazov za surovega mucitelja kobil. Delo. 13. maj.

Vicar, Branislava, 2013: Si kdaj videl svobodnega konja. Filozofski kontekst animalisti¢ne etike v
poeziji Jureta Detele in Miklavza Komelja. V: Aleksander BjelCevi¢ (ed.). Etika v slovenskem
Jjeziku, literaturi in kulturi. Center za slovens¢ino kot drugi tuji jezik. Ljubljana: FF, 35-45.

Viskovié, Nikola, 2009: Kulturna zoologija. Zagreb: Naklada Jesenski in Turk.

Zapf, Hubert, 2002. Literatur als kulturelle Okologie. Zur kulturellen Funktion imaginativer Texte
an Beispielen des amerikanischen Romans. Tlibingen: Max Niemeyer.

Westerman, Frank, 2013: Zival, nadzival. Ljubljana: Studentska zaloZba.
Whiten, A. Boesch, C., 2001: The Cultures of Chimpanzees. Scientific American 284/1, 60-70.


https://books.google.si/books?id=iGY3AQAAMAAJ&pg=PA638&lpg=PA638&dq
https://books.google.si/books?id=iGY3AQAAMAAJ&pg=PA638&lpg=PA638&dq

THE LIPIZZANER HORSE: CULTURAL AND NATURAL HERITAGE OR FREE NON-HUMAN ...

LIPICANEC KOT KULTURNA IN NARAVNA DEDISCINA ALI
SVOBODNA NE-CLOVESKA SUBJEKTIVITETA
MARJETKA GOLEZ KAucCi¢
OO

V clanku razpravljam o konjih, predvsem lipicancih, ki so percipirani kot del
naravne in kulturne dedis¢ine Slovencev in Avstrijcev, v preteklosti pa so bili del
Habsburskega imperija, kjer so bili izSolani in zdresirani. Konji so obravnavani
le kot predmet in last nacionalne ¢loveske skupnosti, ne pa kot bitja, ki so Sele
z domestifikacijo in gensko selekcijo vstopila v prostor sluzenja ¢loveku. Na
podlagi novih spoznanj zoofolkloristike, antropologije, kriticne animalistike,
filozofskih in pravnih diskurzov ter teorij speciesizma in abolicionizma je pred-
stavljena reflektirana vloga in pomen teh konjev in konjev kot vrste, hkrati pa je
na podlagi ekokriti¢ne analize ponovno presojano razmerje clovek — zival, in sicer
z vzpostavljanjem nehierarhizacije zivalskega in ¢loveskega.

V poglavju o vpraSanju domestifikacije razmisljam o ¢lovekovem nacinu
prilagajanja zivali svojim potrebam, genetskem vzrejanju in razplodu lipicancev
za sluzenje aristokratskim elitam. Domestifikacija je bila tista transformacija v
zivalsko-¢loveskem odnosu, ki je tudi konja postavila v obmocje ¢lovekove lastnine.
Posledici domestifikacije sta iztrebljenje divjih prednikov, npr. konjev tarpanov,
in deformacija anatomskih, fizioloskih in psihi¢nih znacilnosti divjih prednikov
—razvijajo se le tiste lastnosti, ki jih je ¢lovek Zelel zaradi ekonomskih ali drugih
namenov. Na zacetku je bil konj suzenj; kasneje je pridobil na veljavi, a Sele takrat,
ko je vstopil v aristokratsko okolje. To se je zgodilo tudi z lipicancem, konjem, ki
so ga s krizanjem vzgojili tako, da je primeren za dresuro. Odnos nadrejenega do
podrejenega je pri domestifikaciji konj in $e posebno lipicancev, ki so bili vzrejeni
in gensko manipulirani za to¢no dolo¢ene namene, odnos ¢loveka do dragocene
lastnine in v danasnjem ¢asu tudi do naravne in kulturne dedi§¢ine. Pod vprasaj
postavljam ta tradicionalni hierarhi¢ni odnos do konj, e posebej do lipicancev.
Poudarjam intrinzi¢no vrednost zivali (kar pomeni, da je lipicanec vreden sam po
sebi in ne kot zival v sluzenju ¢loveku), ki je bila tisto, kar nas je vodilo tudi ob
obravnavi konja skozi zgodovino kulture in razmerja do ¢loveka.

V nadaljevanju raziskujem, kam sodijo lipicanci in kam kulturni vzorci, ki so
jih v genski material teh konjev vgradili ljudje, in kaj je tisto, kar je popolnoma
»konjska kultura«. Simbolni vzorec, ki ga uporabljajo zivali v medsebojni komu-
nikaciji, bi gotovo lahko imenovali kulturni in ne naravni, saj se od zivali do zivali
razlikuje, ¢e seveda zastopamo staliS¢e, da je tudi vsaka zival oseba ali osebnost
zase. Ce je tako, potem ima lahko tudi kulturni vzorec, ki je zanjo zna&ilen, se pa
uvrsca znotraj simbolnih vzorcev tiste vrste, ki ji pripada. Prav gotovo pa gre za
razlike med kulturnimi vzorei Zivali, ki so udomacene, in tistih, ki so t. i. divje
oziroma ki ne Zivijo v skupnosti s clovekom. Tam so kulturni vzorci neodvisni od
¢lovekove navzocnosti in vplivanja. Kljucno pa je dejstvo, da imajo zivali mentalno
zivljenje in da so mentalni subjekti. Tako lahko re¢emo, da so se ob lipicancih
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zdruzili kulturni vzorci konj kot Zivalske vrste ter — ob procesu udomacevanja in
genetskega vzrejanja in odbiranja — vsiljeni kulturni vzorci ¢lovekove pretenzije
doseci vrsto konj, ki bo izvajala artisticne spretnosti, ki si jih je zanje zamislil ¢lovek.

Nato je predstavljena zgodovina lipicancev in Lipica kot zibelka teh konj,
opisana so tudi prizadevanja za njihovo za$¢ito v EU. Pri tem sem zelo kriticna
do percepcije lipicancev kot kulturne dedisc¢ine, ki je nastala zaradi ¢lovekovih
kulturnih preferenc in je zgolj ¢loveska vrednota, Zival pa, ki se znajde znotraj
nekih kulturnih praks (npr. lipicanci v kasu ali §panska jahalna Sola idr.), je prav-
zaprav v take prakse prisiljena. Se bolj problematiéna pa se zdi lastninska pravica,
ki jo posamezne drzave uveljavljajo na lipicancih kot delu nacionalne naravne in
kulturne dediS¢ine, a jim za lipicance kot bitja per se pravzaprav ni mar.

Clanek nato preide v analizo konj v pesmih in pripovedih, izbranih $egah in
pregovorih. V ljudskem pesemskem izrocilu konj ni bil le del aristokratskega sveta,
temvec tudi vsakdanjega agrikulturnega zivljenja. Bil je dragocen in je simboli¢no
predstavljal bogastvo. V razli¢nih pripovednih pesmih/baladah je konj del vojaske-
ga, viteSkega in junaSkega sveta, hkrati pa se pojavlja v pravlji¢nih in mitoloskih
baladah, navzo¢ je tudi v pregovorih in rekih ter nekaterih Segah. V razdelku o
lipicancu/konju v literaturi izpostavljamo tematizacijo hierarhizacije glede na eko-
kriticno analizo. Ugotavljamo, da ekokriti¢ni diskurz naras¢a iz Kocbekove pesmi
Lipicanci (Porocilo 1969) prek Novakove drame Lipicanci gredo v Strasbourg
(2008) in dozivi ekokriti¢ni klimaks v Komeljevi pesmi Hipodrom (Hipodrom
2006). Kocbekova pesem o lipicancih je §¢ v obmocju simbolne podobe konja
kot nacionalnega simbola in ne vzpostavlja kriticnega diskurza. Novak vpisuje v
dramo ostro kritiko slovenskih oblasti glede lipicancev, saj se je po osamosvojitvi
Slovenije zacela celostna komercializacija Lipice in konji so postali le objekti tu-
rizma in zasluzka, varstvo naravne in kulturne dedis¢ine pa je postalo zgolj krinka
za izkorisCanje zivali in uveljavljanje komercialnih interesov kapitala. Konji kot
ziva bitja v neoliberalnem kapitalisti¢cnem svetu ne obstajajo. Komeljeva pesem
Hipodrom pa je prav gotovo ena izmed popolnoma ekokriti¢nih reprezentacij
razmerja ¢lovek — zival, kar ga uvrs¢a med ekokriti¢ne in zooeticne avtorje.

V sklepu je ponovno izpostavljena kritika te neskon¢ne in ponavljajoce se bi-
narnosti ¢lovek — zival. Sprasujem se, ali bo lipicanec v prihodnosti ob morebitni
uveljavitvi nove ekoloske paradigme svobodni konj ali pa bo Se vedno le upora-
bljen kot plesoci konj, ki je ljudem v zabavo, zasuznjeni konj, podvrzen nenchni
dresuri. Zato je po mojem mnenju nujno, da bi konjem (lipicancem ali drugim)
priznali, da imajo intrinzi¢no vrednost in svoje kulturne vzorce, ki obstajajo ne
glede na clovesko blizino ali oddaljenost, s tem pa bi se bistveno spremenil tudi
njihov polozaj v odnosu do ljudi.

Dr. Marjetka Golez Kauci¢, Research Advisor, Associated Professor,
Scientific Research Centre of Slovenian Academy of Science and Arts,
Institute of Ethnomusicology, Novi trg 2, SI-1000 Ljubljana, Slovenia;
Marjetka.Golez-Kaucic@zrc-sazu.si
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Heritage Animals — Why Not?
Anthropocentrism Notwithstanding

———[vona Orli¢, Suzana Marjani¢

This article discusses the relationship of men towards Istrian cattle (boskarin) through the
years. The authors question the problem of treating the animals as objects of natural-cul-
tural heritage. The concepts of Nature and Culture remain anthropocentrically segregated,
and this is also reflected in promoting the boskarin as a gastro-phenomenon, which was
the dominant feature of the project Boskarin with Potatoes (2012-2014) by the City of
Pula, developed as the collaboration with the French town of Villefranche-de-Rouergue,
which became the partner city of Pula in 2008. The authors claim that one can only talk
about heritage species (especially traditional or autochthonous livestock breeds), but not
about heritage animals (the animals in the concept of heritage), and that the anthropology
of animals, as defined for instance by socio-cultural anthropologist Barbara Noske, can
be or ought to be — a segment of ethnographic studies of the 21* century.

KEYWORDS Boskarin or Istrian ox, heritage animals, agro-tourism, gastro-tourism,
anthropocentrism

INTRODUCTION

This study aims at problematizing Istrian cattle and the Boskarin through heritage. Is
it possible that branches dealing with heritage, both tangible (such as museums where
objects are kept) and intangible (which wishes to be called living heritage), deal with
animals? Anthropologists and ethnologists dealing with intangible culture want it to
stay alive, despite its disappearance in its original form. In order to preserve musical
and dance heritages, they are popularized, but also self-funded through, for instance,
performances for tourists.

Can an animal that had a significant role in the everyday life of people in Istria be
inherited in the same or similar way?

My personal interest in the boskarin' emerged from an encounter with this animal more
than 20 years ago. Funnily adorned and walking clumsily, it wriggled through the throng

! The noun boskarin is written in italics (boskarin) when used as a synonym for Istrian cattle; the noun has
recently come into everyday use to denote a castrated bull; the capital letter (Boskarin) emphasizes the personal
name of an ox of Istrian breed, as used 50 and more years ago and has been preserved with the older generation;
the noun boskarin is written in capital letters (BOSKARIN) when contextualized through a coexistence with
man; the form boskarin is used in quotes.
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of summer guests of the overcrowded tourist town of Pore¢. Everyone was marvelling
at it, both tourists and locals, even its owner who was walking proudly next to it. The
tourist attraction was walking... This lyric introduction was inspired by the following
thought of the contemporary German philosopher Andrea L. Hofbauer:

The experience of research consists precisely in a man encountering some-
thing, in something appearing, adverting attention and disturbing, and not
in searching for something, something defined even before the search has
commenced (2007: 18).

The reasons that I am still dealing with the problem of Istrian cattle and/or boskarin
are manifold. The appearance of autochthonous Istrian cattle, especially of an ox, also
called boskarin, cannot but attract attention. Furthermore, you will soon feel something
disturbing if you encounter it on asphalt or within an urban area; you then start searching
for something specific — the meaning of its existence today — before you know it.

The wish to preserve the autochthonous breed of Istrian cattle, due to a sharp drop of
its numbers and the danger of its extinction, has brought about a string of deliberations
and activities in order to modernize and conceive the further life course of the boskarin.
Whilst the process of extinction has been stopped, the link with human culture, which
brought it to the edge of existence and then raised it up again, remains vague. Furthermore,
the considerations regarding Istrian cattle in the everyday Istrian life brought about the
problems regarding terminology. The present and future interactions of man and boskarin,
inevitably relying on traditional moments, are the topic of this article.

Boskarin in Buzleti, 2007 (photo by Ivona Orli¢).
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TERMINOLOGY

The Great Dictionary of the Croatian Language (Veliki rjecnik hrvatskoga jezika) by
Vladimir Ani¢ reads: boskarin m (G boskarin) reg. Istrian cattle, have pronouncedly
large horns, ital. (Ani¢, 2004:106). Consequently, boskarin is written with a lowercase
letter; this is Istrian cattle with exceptionally large horns, and its etymology is of Italian
origin. According to Dorigo, boskarin is the name which today denotes Istrian cattle of
the steppe breed reduced to a genetic relic (1995: 72). A friend of mine, Darko Pekica,
a cattle breeder from Svetvincenat, explains: “Boskarin is the personal name given to a
castrated bull, now an ox. Just like Galjardo, Srnea or Bakin, they are castrated bulls.”
Scientific texts speak exclusively of the Istrian cattle comprising bulls, oxen, cows and
calves. “Boskarin” is often the name of an ox, boskarin is the popular name for an ox
belonging to the Istrian cattle breed, while the term “Istrian cattle” includes bulls, oxen,
cows and calves (Orli¢, 2007: 311-312). However, in my recent research conducted in
Istria by talking to local people in 20062007, as well as the latest interviews conducted
in 2015, I came to a field-based conclusion that is somewhat different from my previous
considerations regarding the etymology of the name of this animal. Whilst it is clear that
Boskarin is the name given to oxen, and we do know what is meant by Istrian cattle,
the term boskarin defined by Ani¢ in his Dictionary as a synonym for Istrian cattle has
not been accepted in everyday language. More precisely, this depends on the age of the
respondent. When older Istrians are questioned about a boskarin, they will be puzzled,
and their answer will be something similar to: “I did not have a Boskarin, only a Galjar-
do”. To them, Boskarin is only a name given to an ox. They had their “blago” (Istrian
for cattle), rarely cattle or livestock, which comprised, for instance, two pairs of oxen,
two cows and a calf. To the younger generation the term boskarin means an Istrian ox, a
castrate or Istrian cattle. This is how 1.V, a student from Novigrad, clarifies in her essay:

“In my opinion the Istrian boskarin can be presented as a typical Istrian
symbol of the past times. As far as I know, it was used to work in the fields
and our granddads considered it as something ‘sacred’ (not literally). They
were aware of its service and of its indispensability in field working, since
war was going on and one had to struggle for food and survival. When I
see it today, I remember the stories told by my granny and it takes me to
inner Istria.”

This item can be substantiated with newspaper articles from the most widely read
daily in Istria, Glas Istre.

“Despite the fact that quite a few years ago an association to save Istrian
cattle was established under the name of the Association of Istrian Cattle
Breeders (and not the Association of Boskarin Breeders); despite scientific
papers on this topic having the term ‘Istrian cattle’ in their titles to refer
to the breed, and not the term ‘boskarin’; despite the recently launched
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megaproject for final preservation of Istrian cattle (and not: boskarin)
through a cost-effective breeding for meat; despite all these, often and even
in complex occasions, the wrong term ‘boskarin’ is used as the name of
the breed” (Sisovi¢, 2007: 18).

However, one must not forget Ani¢’s and other definitions and explanations listed
above. Due to such ambiguities, the Agency for Rural Development of Istria (AZRRI)
— whose aim is to preserve and safeguard Istrian cattle from extinction, also through
promoting gastronomy — experienced rejection from a part of the Istrian people. In my
opinion, the reason is the ambiguity of terminology. The exploitation of the Istrian ox
in the immediate present as a symbol of Istrian identity — chosen, among other things,
also because of a sentimental relation between the Istrian farmer and this noble, strong
and gentle animal — led to the consequence that people collectively and emotively relate
to the symbol of their origin. In this context, it is impossible that this symbol, i.e., an
animal — is eaten. Moreover, it is difficult to kill and eat someone you spent five, ten,
even more years together and you call it by its name. Glas Istre published in the column
on reactions, an article entitled “Boskarin is a sacred animal for the Istrians” reading:

“The promotion of the ‘grand’ project initiated by the Istrian County
regarding the raising of Istrian boskarin [it is interesting that ‘Istrian’
was emphasized, as if there were other boskarins, author’s comment] for
meat. I could not but react to this absolutely hypocritical project which is
completely contrary to Istrian tradition and culture, and is a reflection of
total primitivism. [...] In Istria, boskarin is a holy animal for the Istrians
and a greater symbol than a piece of meat. It is therefore unforgivable to
brutally belittle such a beautiful animal that had never been considered
an animal by the Istrians. [...] Investing the money of taxpayers into the
most expensive meat production in order to feed the gluttonous, arrogant
gentry is a total absurdity, all under the excuse of preserving Istrian cattle.”
(Kufni¢, 2007: 20).

The author of the text goes on to explain that boskarin will not be saved by greedy
gentry or incentives, but only by love; he concludes that it is disgraceful to present and
fabricate an autochthonous breed as a gourmet delicacy, explaining that the boskarin is
like a pet and, like cats, it is not proper to eat it. In the article, Kufni¢ recollects his did
(grandpa) with tears in his eyes while thinking about his oxen. This narrative is not an
isolated case; most of my interviewees, now didi (grandpas) recollect their blago with
tears in their eyes.

However, this generation has a completely different experience of animals. The sud-
den sickness or death of their cattle would directly endanger their lives. The emotional
reaction of the reader of Glas Istre, who could not eat a Galjardo, a Boskarin, a Gardelin
or any nameless boskarin — castrated labourer is therefore understandable. It is impor-
tant to clarify that the permanent safeguarding of Istrian cattle, i.e. their survival, can
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only be successful by means of a commercial source of a first-rate gastronomic offer.
A transformation of the traditional relationship towards the animal, whose context also
now involves a modern tourist gastronomic offer, must be considered through global
implications: the need to preserve the autochthonous and the original through interests
and possibilities of the present time.

WHAT SHOULD BE INHERITED AND WHAT SHOULD BE PRESERVED?

It is our intention in this paper to clarify how traditional inheritance may harm the
preservation of Istrian cattle, while, conversely, by relying on tradition, attempts are
made to preserve the autochthonous breed within the context of the inevitable economic
profitability. We will try to grasp whether Istrian cattle were consumed as food, on what
occasions and how often, and whether they can be considered as a gastronomic tradition
of Istria. And finally, and perhaps most importantly, do we have any right today to cas-
trate animals, under the contention of modern principles of economy and market capital,
only to later eat them?

If the genetic material of Istrian cattle is to be preserved, cultural anthropology and
anthropozoology have not much say in it; however, if the totality of the coexistence of
man and Istrian cattle (Boskarin in particular), but also of cattle as an authentic and equal
member of the zoological system of Istria is to be preserved, multidisciplinary collab-
oration is required. To observe Istrian cattle purely through the gastronomic aspect is
definitively not in correlation with tradition. If we speak of a comprehensive concept of
the cultural heritage of Istrian cattle, indivisible from man and from natural habitat (with
an emphasis on pasture), then they must be seen as a heritage animal.

AUTOCHTHONOUS ISTRIAN CATTLE

Istrian cattle were first and foremost working cattle. When the cattle became old and feeble
and died, they were used for various other purposes. Ox horns were used as ornaments or
to make combs, snuffboxes, whetstone holders. Horns were also used to make flutes and
parts of pipes. They were also used to make lantern walls, powder horns for hunters, as
handles, holders for razors or billhooks. The scrotum was used to make snuffboxes and
wallets. The outsole of shoes was made of cow leather (Radaus Ribari¢, 1997: 27), just
as powder bags and various belting, even the collar of the cowbell around a cow’s neck.
An interviewee from Zminj, G.Z., explains that the penis was used to make the #rta (the
link between the yoke and the ole). A traditional game hitaj u rog (hit the horn) is still
known in Motovun (also played in Barban and Buzet; a horn is first hit down the hillside,
and the aim is to hit a stick as close to the horn as possible.

Cattle would be borrowed. The owners of the borrowed ox would ask in return for
help with vintage or some other job. The interviewee A.K. confirms: We transported
timber or manure or hay for others. Then the others helped us digging or harvesting
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crops or cutting grass. In the 16" century, in the area of Rog¢, cattle were hired, mostly
for a measure of wheat, but also rye and millet. Almost always one ox was hired, only
rarely a young ox or two oxen (Vlahov, 2006: 588-589).

In his description of the Pore¢ area before World War I, Radeti¢ mentions that in
autumn, when the harvesting seasson was over, thousands of sacks full of grain would
be brought from the surrounding villages to the Pore¢ mills “...which milled and milled
without stopping, day and night, and hundreds and hundreds of carts were waiting their
turn, hundreds and hundreds of pairs of powerful oxen were drawing carts laden with
barrels of finest wines...” (Radeti¢, 1969: 188).

It must be mentioned that cow milk was used for food and that a calf would be sold
to cover household expenses, such as tax payment. Istrian cattle were a lasting asset to
their owner. Beef was eaten on very rare occasions, normally after the sudden death of
an animal.

Lovljanov, when describing the life circumstances of Boljun in 1905, in the chapter
on food and kitchenware, mentions that oxen would very rarely be killed, and when this
was necessary, they would be killed by hitting them with the blunt side of an axe on the
head between the horns (Lovljanov, 1949: 127).

GROOMING AND CARE OF THE AUTOCHTHONOUS ISTRIAN CATTLE

The specific relationship between Istrian cattle and their owners is confirmed in the need
to adorn the animals. One of the most eye-catching adornments on the Istrian cattle is the
balls placed on the horns. These are first of all used as protection from stabbing, but also
as decoration. M.G.: “Just like a young lady wearing earrings on her ears or a bracelet
on her arms. Our elders would put brass bolts. And there it was, boasting its beautiful
horns, excellent build, and if it had bolts, it was like a model.”

Brass balls were placed on filed horns. In his philosophical deliberations, Hofbauer
sees the brass decoration on the horns as a substitute for the “balls” which were taken
from it before (Hofbauer, 2007: 25).

The removal of these balls, i.e. the cumbrous moment of castration, was made with
the intention to keep the scrotum eye-appealing. As described by the interviewee M.G., in
order to obtain: ““... small but finely shaped balls. Nice balls, even when dried out on the
inside. Now the method of removing them is used while leaving them empty and flabby,
only the skin remains. It is not nice to see this. An ox must still have nicely shaped balls,
even if it is not sexually capable.”

Cowherds would brush and groom their oxen to clean their fur, especially when seasons
were changing and the fur changed. In the area of Roverija, the Municipality of Jursici,
when going to the mill, farmers would rub bacon on the horns and hoofs of their cattle
to make them shinier. Rubbing bacon on the area around the eyes and the navel (where
the skin is thinner and softer) had a practical purpose as protection from insect bites.
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SURVIVAL OF ISTRIAN CATTLE

The revitalization of Istrian cattle started with the establishment of the Association of
Istrian Cattle Breeders registered in 1990 with headquarters in Vis$njan. A plan was
produced to save Istrian cattle, named Istarski boskarin, with the sole aim of preserving
them from extinction. The main task was to find purebred Istrian cattle, which was a
laborious task due to frequent cross-breeding. Fortunately, the majority of the living ex-
amples of Istrian cattle today have their blood type confirmed, based on which progeny
and purity of Istrian cattle can be defined. The Croatian centre for animal reproduction
is included in the safeguarding of Istrian cattle using the technique of embryo transfer
and embryo freezing. “During the stock-taking carried out in Istrian barns in 1994, only
125 heads of Istrian cattle were found; according to Antolovi¢,? when there is less than
500 heads left of a breed, the breed is, under the EU standards, considered endangered.
In the last ten years, the number of Istrian cattle increased to 270 heads” (Maul, 2004:
16). Nowadays extinction is no longer threatening Istrian cattle, the number of heads
ranging between 1,600 and 1,700, 800 of which have been set apart for breeding (cows,
bulls and calves)’. This is hardly comparable with the figure of 50,000 registered before
World War II, but it gives a reason for optimism and comfort compared to the figure of
six genetically purebred samples in 1991.

The first genetic park of Istrian cattle, “Stancija boskarin”, opened in 1997 in Visnjan.
At that point, the park housed 28 purebreds. The Visnjan venture was preceded by the
Exhibition of Istrian Oxen — boskarins in Kanfanar during the local festival “Jakovljeva”
held on the last Saturday of July. This exhibition was started in 1991.

The exhibition usually includes a varied cultural and artistic programme, but is
also accompanied by political speeches. The guests of the exhibition of 2004 were thus
addressed by the Mayor of Kanfanar, the President of the Association of Istrian Cattle
Breeders and by the then prefect of the Istrian County, Ivan Jakov¢ic.

Among other things, the Prefect also announced an economic programme
related to Istrian cattle that should be implemented in cooperation with the
Slow Food Foundation and receive the support of various European funds,
all this in the hope that boskarin will be safeguarded as a living monument
of Istria. (Terzi¢, 2004:15)

The oxen parade through the village of Kanfanar along a path lined with numerous
spectators until they reach the weighing scales. Cattle breeders demonstrate the skills of
their animals in ploughing with a plough in pairs and individually. In the past, one ox or
cow was used to close-plough vines and corn. A yoke of oxen would plough the land for
planting potatoes and sowing grains. Ploughing an entire field would require two, three
or more yokes of strong oxen, with two or more families forming a sprega (a team).

2 Milan Antolovi¢ — Head of the County Administrative Department for Agriculture and Forestry.
3 Gordan Subara, Dr. Med. Vet.; Economic Development Programmes Manager, AZRRI.
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Deep ploughing would see three yokes of oxen, which was called a Sestarica (a six-pack)
(Sepi¢, 1997: 151.) Oxen are appraised in six categories: weight, obedience and beauty.

Owners of awarded oxen receive cash rewards. The experience of the festival is
magnificent: mighty, good-natured and obedient animals seem as if arriving from a past
moment to evoke feelings of nostalgia for past times, but also to evoke the feeling of
regional belonging, without forgetting that they are here also as a tourist attraction. The
justification of their arrival on asphalt — which is not their natural surface — to the stage
(weighing scales) and their newly-acquired function as an exhibit, reflect our under-
standing and our choice about which animal species must survive; and — let us not be
confused — also to our benefit.

Older citizens of Istria still cannot be reconciled with the consequences of the arrival
of tractors. They recognize the strength of a tractor, but it is their common opinion that
an ox can plough where a tractor cannot. The bond between a master and an ox can still
be felt today. Former owners of a BoSkarin, today owners of a tavern, have hung photos
of the household and their relatives with their Boskarin all around the tavern. A retired
farmer and innkeeper from Zbandaj, Mico, taught us that boskarins used to be the measure
of wealth, that they were extremely intelligent and easy-learning creatures, and that they
would transfer knowledge to each other. When a new boskarin was yoked, it would soon
learn how to plough with the assistance of the older boskarin.

Boskarin — from a peasant worker to a showpiece Jakovlja, Kanfanar, 2005 (photo by: Ivona Orli¢).
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EMOTIONAL RELATIONSHIP BETWEEN MAN AND AUTOCHTHONOUS
ISTRIAN CATTLE

“It is said that Jerolim has a better relationship with oxen than with people. When the
lady sells an ox, he will not let her, he fights and cries and does not eat for two days.”
(Vali¢, 2004:80).

An indicative and touching story was told by S. B. from Vignjan who was liberated
from a concentration camp in Berlin as a sixteen-year-old boy. Whilst the other prison-
ers took gold and other valuables they found, he took a chain for his Boskarin: “And 1
brought home a chain for Boskarin. I found a nice chain to hang the cowbell. I came back
in 1945; the chain was very beautiful.”

The book of fiction Storije od Zalosti (Stories of Sorrow) by Drago Orli¢ contains 35
stories set in the first half of the 20" century, seven of which mention Istrian cattle. Let us
mention some of them. In the story Kumovi (Fellows) the author describes the stealing of
cattle: “In the blunt night delirium, I discerned brigands removing cowbells off the cattle
and by the steps of the cattle I knew that his ox Galjardo, cow Srnela and the calf were
being taken away” (Orli¢ 2007: 29). The story Dvoboj (Duel) describes the return of the
main character from the hospital. He was brought home by his neighbours on an ox cart.
Maybe the most scenic and emotional relationship between cattle and man is shown in
the story Pizdohran (Live-in Son-in-law):

The young bull Brun, still uncastrated and without brass “bolts” on its horns,
charged out of the blue and with all its might against Srnela. The first two
times it impaled it on its horns, the third time the cow was hit into the air
as if of straw... The cow was skinned immediately, it was summertime,
there was no time to spare. Messengers were sent around asking if anyone
wanted to buy a kilo or two of meat. This was the only way to mitigate the
damage. People responded, and Srnela was sold out before night, the last
big pieces went to the butcher from the town. ...the young man’s mother,
who was sitting next to the entrance door, simply collapsed. She died of
grief for her cow. (D. Orli¢, 2007: 101)*

Each interviewee/cowman developed close and deeply emotional relationships with
their oxen. Let us emphasize one example.

S.B.: “When we bought our first ox I thought we were a step forward, poor me, as
if it were a bulldozer, even more. I thought I was the best in the world and nothing else
mattered. Here in Vi$njan, we had bought a milk cow, but they are not as robust as our
Istrians. Istrian cattle are much stronger. They were lively, formidable, always happy.

4 Naturally, it must be taken into consideration that the author has right to poetic licence, and that he is writing
about times of his youth or before his birth; in most of the cases, he retells stories he had not lived himself, but
passed down to him by oral tradition.
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That one was the last one; I had to abandon it [crying]. I had to leave. There was no
more unity and no family, and I had to go away. The last one was called Boskarin, the
one I had to leave. That was its name. I had to abandon that one without turning back.
It was sad, very sad.”

The problems of the autochthonous Istrian cattle preoccupy the above-mentioned cattle
breeder and poet from Svetvincenat, Darko Pekica. He wrote a song named Istrijanke ili
Evropljanke (Istrians or Europeans) for Franci Blaskovi¢’s album Merack za FAK. The
song expresses his dilemma in the choice of the breed:

Na Istrijanke imas Soldo od drzave a$ zumiru, You get money for the Istrians from
the state as they are becoming extinct

Evropljanke muzu trideset, kvarnar do pedeset litri.  Europeans give thirty, forty even fifty
litres of milk

Solde je ud jenih i drugih. Both yield money.
Z Istrijankami je manje dela, Istrians give you less work
Evropljanke triba napro tendit. Europeans must be tended well.

GASTRONOMY AND ISTRIAN CATTLE

An Istrian ox, old and worn out, would end its life in a slaughterhouse. Today, when
extinction is threatening, the real gourmets were left without a classic culinary stand-
ard — beef soup. This pijat (dish), typically Middle-European, has lost the quality and
taste and is slowly disappearing from our tables; what is left is just the surrogate beef
soup (in stock cubes or packets). Boiled beef, seasoned with coarse sea salt, with side
dishes of horse-radish and boiled Swiss chard, is an almost forgotten dish. Oxtail soup
was especially appreciated. Butchers would often leave the tail for themselves or for
their friends and privileged customers. Today’s beef does not get close to the old one. A
greater power or a greater production power is not always in symbiosis with quality. A
growing number of scientists, not only those nostalgists, who believe that breeds selected
to achieve record production “yield low-grade products from the organoleptic, health
and nutritional aspect” (Dorigo, 1995: 73). Although tastes should not be discussed, it is
worth mentioning the opinion that “there is no comparison between the meat obtained
from traditionally raised cattle and that of cattle subjected to finishing, fed on corn flour
and integrators and raised in battery cages” (Dorigo, 1995: 73).

The entire text is permeated with an emotional relationship between boskarin and
man, once in an actual way, today in thoughts, recollections and emotions... Both new
and old uses of Istrian cattle are of equal importance when it comes to human benefit. The
boskarin will survive and be integrated only if it is cost-effective. (Unless it is kept as a
pet, as a species in extinction in a zoo or as an accessory on a farm). Glas Istre published
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an article under the indicative title Boskarin — from the field to the plate, mentioning that
the Agency for the Rural Development and the Slow Food Foundation work together on a
project aimed at a permanent safeguarding of Istrian cattle, explaining that in the European
Union there are no subsidies exclusively for keeping animals. The article points out that
Istrian cattle are not a holy cow and that over the last decade cattle have been turned into
a fetish that must be broken; self-financing production must be developed. The idea to
make Istrian cattle the first recognizable autochthonous breed of Istria is being developed
to prove that its meat is of better quality than that of other breeds (Flegar, 2004: 16).

The leading partner in the safeguarding of the Istrian autochthonous cattle is AZRRI
(Agency for Rural Development of Istria). The aim of the project led by the agency is
to brand lIstrian cattle as a trademark of Istrian tourism and gastronomy, founded on
tradition, and to promote the meat of this autochthonous breed, which should, in the long
term, ensure the survival of the species that was recently threatened by extinction and
that remains endangered (Medi¢, 2007: 17).

The term “tradition” is conditional on the passing of experience, knowledge, and
customs from generation to generation. Clearly, a romantic recollection of this giant
but gentle animal helping the poor farmer is still deeply rooted in the man-boskarin
relationship, as part of the cultural heritage. This relationship, pervaded with attention,
mutual respect and a symbiosis of survival, has remained recorded in the memory and
is passed to the generations along a very emotional story. Nevertheless, was the meat
of Istrian cattle ever eaten in Istria? This is a question gaining more and more attention.
Arguments are also found in tradition in order to justify the saving of Istrian cattle by
means of gastronomy.

In his book Glagoljski rukopisi iz Roca (Glagolithic Manuscripts of Roc), which covers
the period from 1523 to 1611, Vlahov presents information on the prices of livestock,
meat and skin. In 1528, an ox was worth 24 libras, while in 1600 it was worth between
72 and 90 libras. The author assumes that the difference in price depended on the weight
of the oxen. However, and more interesting for our purposes, are the records, although
rare, of the prices of meat of ox, young ox and calf. Prices of skins of single animals are
listed. The best-selling was the skin of an ox, with the price ranging between 6 and 14
libras. Only one instance of sale of a cow skin was recorded (Vlahov, 2006: 29-30). It
can thus be inferred that in the 16" century Ro¢, ox meat, young ox meat and calf meat
was sold and eaten.

An interviewee from Zbandaj, B. M., said that soup made from Istrian cattle did not
require additives as the meat was caloric and sweet, while the soup made with the meat
of non-Istrian cattle required a lot of salt and beef concentrate.

At the beginning of the last century, veal was prepared in the following way: “Meat:
veal, ... fried on fat or lard. Stew is prepared in a saucepan. Meat is cut into pieces, fried
on lard, flour is stirred until golden, water is added and let to boil” (Lovljanov, 1949:
131). Lovljanov stated that meat was eaten only for holidays.

An interviewee from Vi$njan, S.B., recollects that during the Italian regime, there
was a terrible famine, but with the arrival of Yugoslavia in 1945 tasty home-raised meat
began to be consumed.
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The opinion of B.O., a butcher, Istrian-cattle breeder and owner of an agro-tourism
facility from JursSici, is interesting. He believes that soon he will be able to present the
lifelong cycle of the cattle: from the moment they are born to the moment they are offered
as a gastronomic product. He sees the gourmet success in the quality of meat that has not
been crossbred or genetically modified, and in the natural diet of cattle.

S.P., a chef from Katun near Pore¢, explains that Istrian cattle meet is best used to
cook soup or Zgvacet stew (savoury sauce). He adds that the circumstances in Istria did
not allow for frequent consumption of meat. For this reason, the traditional gastronomy
presents scarce examples of meat dishes, mostly in the form of sugo, a type of sauce which
served more as a side dish to give flavour to polenta or home-made pasta. Beef soup was
cooked only on very special occasions, for holidays, or when this was necessary due to the
death of the animal. In the opinion of another chef from Porec, the meat of Istrian cattle
cannot be given proper value in hotels through holiday packages, due to the difference in
price. It is also considered that a boarding guest would not be able to appreciate the value
of the dish, unless this was explained to him. Today Istrian beef can be prepared as soup.
Flank or spare ribs can be cooked in the soup, and thus cooked meat can be offered with
tomato sauce and a side dish. Beef can also be braised. It is not recommended to prepare
fast-cooking meals because the meat is rather tough, it is better if boiled in some way. A
steak could be prepared, but only if obtained from a very young calf. It is suggested and
presumed that Istrian cattle can be enjoyed in some specialized restaurants of farm holiday
facilities, meaning that one will go to a restaurant with a plan to eat home-raised beef, as is
the case with, for instance, truffles. It is important that good quality meat of Istrian cattle
meat is offered and not replaced by farmed meat. The success of the Istrian cattle project as
a gastronomic delicacy depends on all stakeholders in the chain, from breeders to caterers.

This potential tourist and gastronomic attraction must not be confused for the former
attraction when an entire ox was roasted on a spit during local tourist festivals. That ox
would always be farmed, never a home-raised animal. Even if one would like to offer an
Istrian ox prepared in this way, it would have to be a very young ox.

Istrian cattle were consumed only occasionally, in extreme circumstances, and were
eaten by those who had not had a symbiosis-like relationship with it. B.M.:

““...Once there used to be hundreds of them in the village. In 1944, the Ger-
mans besieged Radmani during a battle at Ladrovi¢i, and they confiscated
all of them; some families had twelve, thirteen heads of cattle. If T am not
wrong, one family had eighteen heads. And the Germans did not leave one.
And they fed on them, they killed them, ate all the meat, and that was it.”

Even today, in 2016, the life of Istrian cattle remains contradictory and dichotomous.
The article Runaway cows usurped hunting ground at Gracisée quotes that a pensioner
from the village of Mrleti near Gracisce, bought a dozen heads of Istrian cattle from
AZRRI. Three cows ran away, one even calved in the wilderness, so that the calf was
following them. Feral cows cannot be domesticated again and will have to be slaughtered
(Dagostin, 2016: 12).
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The other extreme (of successful domestication) of life/death of this animal can be
learned from AZRRI’s winter/spring cycle of culinary workshops at the Educational-Gas-
tronomy Centre of Istria. A workshop led by the chef Zdravko Tomsi¢ was dedicated to
Istrian cattle meat in general. He decided to show to the attendees, mainly professional
chefs from Istrian restaurants, how less used and less attractive meat cuts can be prepared.
The demonstration focused on spare ribs, flank steak, tongue, boned shank and brisket.

I have been dedicated to boskarin meat for more than ten years. When we
were just starting, only the tenderloin and sirloin steaks were asked for.
Other meat cuts were hardly associated with any culinary value... namely
they would end in soups and stews. Since not all meat cuts are available
in desired quantities, especially not those most popular and in demand,
the aim of this workshop is to teach that almost the entire carcass can be
employed to prepare attractive a la carte dishes in restaurants, said Tomsic¢
on this topic. (Zdravko Tomsié, according to Sisovi¢, 2016: 17)

These two articles, published in the interval of less than a month, underline the dom-
inance of man over animal, where the animal is reduced to objectified meat.

AUTOCHTONOUS ISTRIAN CATTLE TODAY

Istrian cattle have lost the sense of domesticated animals. They lost their precedence in
working processes to more powerful and economical machines, dairy cows and farmed
calves. The breeding of Istrian cattle today has become a status symbol or a sentimental
object of affection (Hofbauer, 2007: 20), a competitor in beauty pageants and a gastro-
nomic feature of Istria. Oxen owners compete even in the category of ox weight (up to 1.4
t). Why weight? What is there to be drawn? Prestige, owner’s vanity? Over a particular
time, status symbols change. Thus, at the beginning of the last century owning cattle
meant prosperity and power; half a century later it meant frailty, old age and poverty.
The symbol of power in a village was represented by the tractor. The symbolic position
of power today, at the beginning of another century, has been regained by the ox.

Modern breeders confirmed that they undertook tending the animals for the money
received through subsidies, but also for love, to make their dreams come true or, as one
interviewee confessed, “I breed them as they serve my ego”, continuing that he was aware
that one day they would become food on tables, but they would also serve as spiritual
food for the breeders.

Man and cattle lived in symbiosis, and their lives depended on each other. The
importance of cattle can be noted in the then religious moment when both houses and
barns were blessed. Modern-day values and positions towards the boskarin are part of
traditional heritage that, in contact with the present, are assuming political connotations.
Today economic profit from a boskarin is only casual; this is not the primary and only
source of income of a family. This is also one of the reasons taht the previous layered
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relationship cannot be relived. In the opinion of the breeders and tourist workers, Istrian
cattle can survive only if their breeding becomes commercially justified. A conversion
of purpose is called for - from the anthropocentric aspect, of course, since, as it could
be inferred from the newspaper article, Istrian cattle can live and reproduce in the wild.

The problem with emotions that are inherited, but not personally lived, is that they
remain deposited in ethnographic notes or in the memories as intangible heritage. The
question of reconstruction of the relationship between Istrian cattle and man remains an
open issue for the future research studies. It is to be assumed that the search for profit
which depends on good quality meat — and quality relies on traditional values such as
pasture in a natural environment — will bring man and boskarin closer and reinstate a
high-quality relationship.

IN LIEU OF A CONCLUSION

Were Istrian cattle once consumed in Istria? According to the available literature, the
answer is affirmative. Were Istrian cattle part of a traditional diet in Istria? No, several
generations within a family never tasted the meat of Istrian cattle. Was Boskarin ever
eaten in Istria? Extremely rarely, mostly when it died of old age or injuries.

Finally, our present time features the category of autochthonous Istrian cattle, which
are becoming a gastronomic delicacy of Istria; there is also the category of the memory
of Istrian cattle whose member was sometimes called Boskarin. The global trend of cre-
ating something new but with the seal of autochthonous is also done in Istria through the
boskarin. We decided to save this noble breed from extinction, we decided to preserve
autochthonous genetic material for future generations, we decided to breed it and sell it,
we decided to be determined, persistent, noble and powerful. But we did not preserve
Boskarin. The entire set of problems surrounding Boskarin is based on the microcontext
of man and cattle, as part of the cultural heritage of Istria; this microcontext, compared
to global ambitions of breeders of autochthonous Istrian cattle, has little in common
today. In order to have the recontextualization of this animal accepted in Istria, it must
be clearly distinguished that Boskarin is not the same as autochthonous Istrian cattle,
apart from their sharing the same genetic material. It is precisely in this complexity of
problems ranging from cost-effectiveness to safeguarding of cattle to preservation of
Boskarin’s heritage that I see a need for multidisciplinary collaboration and common
endeavour towards a rural park.

Should Boskarin be preserved?

S.B.: “Its time has passed. People are not for it any more. But when there is an exhi-
bition of oxen, I watch them all day long. They are still as they used to be, but there are
very few of them. They need to work to live. Work keeps them alive.”

The animal has always been present in Istrian culture. The bonds between Istrian cattle
and Istrian man have been interwoven for centuries. A mutual relationship between two
cultures, the animal one with its obvious ability to pass experience and knowledge onto
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the younger generation, and the
culture of man able to be sudden
and fast-changing, results in an
impressive autochthonous wealth.
The increasingly dominant po-
sition of man has left the cattle
overshadowed. I believe that man
will save Istrian cattle because
there are a number of interested
individuals and a growing number
of reasons for their preservation.
However, cultural zoology, with its
knowledge on the mutual influence
of man and animal, must also be
heard to side with the animal. A
great number of scientists and ex-
perts are dealing with the problem
of the domestication of animals.
One of the possible divisions is to
“utilitarian” animals kept outside
human dwellings, with no emo-  The photo displayed in the butcher shop “Graciano” in Zminj
tional relations, and “pets” which  (the owner of the photograph: Graciano Zohil).

live with man, are communicated

with and played with (Viskovi¢, 1996:277). Normally, Istrian cattle lived separated from
the household (animals on the ground floor and people on the first floor, separated by
wooden planks), however under the same roof. But they were always talked to, tended,
cared for; this is especially true today when they are taken to exhibitions. Istrian cattle
have been changing their status as social changes would occur in Istria. Domestication
means possession of an animal, but also the human power to change the animal. This
reflects the diachronic sequence of the boskarin’s life. BoSkarin was once the synonym
of life; today, it is first of all emotion. Istrian cattle have learned to live with the needs of
the Istrians. Istrian learned through history how to co-exist with various occupiers and
liberators. Boskarin and man, slightly similar in the extinction of the original and local,
always more similar in the revival of folklore in this modern and — above all — consumer
society. By changing the boskarin, we change ourselves. Its smell is not pleasant any
more, but also our smell is not pleasant: our hair or many other things about us are not
natural. From the wild to the domesticated to the gastronomic delicacy. The destiny of
the boskarin, and ours, perhaps?

Ivona Orli¢
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CYNICISM: AZZRI AND BOSKARIN WITH POTATOES

“The question is not, Can they reason? nor, Can
they talk? but, Can they suffer?” Jeremy Bentham,
An Introduction to the Principles of Morals and
Legislation, 1823.

The concept of promoting the B/boskarin as a gastro-phenomenon was the dominant feature
of the school project Boskarin with Potatoes (2012 to 2014), by the City of Pula, developed
as the confirmation of collaboration with the French town of Villefranche-de-Rouergue,
which became a partner city of Pula in 2008. As part of the project, local products were
presented; the Istrian BoSkarin (that is the BoSkarin was presented as a product rather
than an animal) and the Ségala potato variety from the French region of Midi-Pyrénées.
Hence the Boskarin (Istrian 0x), a native Croatian livestock breed, has been “revitalized”
in the 21 century as an economic and gastronomic sacrifice of the EU project.’

The wish to protect the native breed of Istrian cattle,’ because of the rapid decrease
in cattle threatening the extinction of the breed, resulted in a series of activities with the
aim of protecting the future lives of the BoSkarin. The process of extinction, fortunately,
has been stopped. However, in a profit-orientated society, the Boskarin is reduced solely
to food, and it is sold under the false trademark: “The meat of the Istrian ox — the original
Istrian product!”’

The extinction of the Istrian cattle was caused by the rapid mechanization of villages.
However, the rapid development of tourism initiated the increasing demand for meat and
milk.® In the 1990s, the population of the Istrian cattle fell to little over 100 (Prekalj,
2008: 60). In 2004, there were about 270 pure-bred Istrian cattle, in comparison with a
figure of 50,000 before World War I1.° As written on the web-page of the Agency for
Rural Development of Istria (AZZRI):

The industrialisation of agriculture, the appearance of mechanisation, so-
cial trends in rural areas and the economic orientation towards tourism in
the early 1950s resulted in the replacement of the Istrian cattle with more
productive breeds. Crops and vineyards became the prevalent cultures,
whereas cattle farming took on a secondary role.'

> A remark: According to animal rights theoreticians, in avoiding speciesism (cf. Dunayer 2004/2009) in the
English language, we shall be using the personal pronouns /e/she for the Istrian cattle, instead of the pronoun
it in this paper.

¢ The term of the Istrian cattle includes the bulls, oxen, cows and calves.

7 Cf. http://konoba-nono.com/en/istria/ (Accessed 1 November 2015).

8 An additional factor of the extinction of the Istrian cattle was the departure of the younger rural population
to coastal areas, in tourist centres in search for new, “easier” jobs.

° Throughout Istria in 1994 there were only 16 head, 4 cows and 8 bulls, of whom at least six were related,
which threatened the degeneration of the species. In 2009 there was about 600 head (Bozi¢ 2009, http).

10 Cf. http://www.azrri.hr/index.php?id=55&L=1 (Accessed 1 November 2015).
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The project of the edible Boskarin started in 2004, which documents the article entitled
“Boskarin from the campaign on a plate”, published in the daily newspaper Glas Istre.
The article noted that the AZZRI’s Slow Food project was working for the permanent
protection of the Istrian cattle, justifying their position that in the European Union there is
no other incentive only to keep the animals. The article emphasizes that the Istrian cattle
is not a sacred cow and that in the last ten years, the Boskarin had become a fetish that
should be dismantled. Additionally, AZZRI is trying to spread the idea that the Istrian
cattle will become the first recognizable indigenous species from Istria, however with
the aim of proving that his meat is better than other varieties at (cf. Flegar, 2004: 16)."

In addition, today, among other tasks, AZZRI organizes workshops on the processing
of meat of Istrian Boskarin cattle for all interested citizens — lovers of gastronomy. The
price for a one-day workshop is 500 kunas (VAT included, in 2015). In that way, AZRRI
is proud that today Boskarin is hailed as a gourmet delicacy in Istria, and that his meat is
part of the gourmet cuisine of the region. However, in that revitalization, AZRRI forgets
that Boskarin was a working animal and was never bred for gourmet purposes as it is today.

Turning the Boskarin on a spit has nothing to do with traditions. In ethno-traditional
culture, the Istrian ox was never eaten. It was only eaten as old meat, as Ivona Orli¢
pointed out in the first part of this article. Thus, his meat today is only propaganda driven
by touristic-economic factors. Hence, the once Istrian ox, as an old animal, only then
found himself as a delicacy. In that way, it was expensive, with meat and soup being
made from the tail of the oxen. Often, butchers left the tail for themselves, friends and
preferred customers.

As history goes in a cynical way, the AZRRI is considered to be the principal car-
rier-going protection of the indigenous Istrian cattle. In short, journalists follow their
lead and write articles asserting that that only gastronomy can save the Istrian cattle
from the extinction (cf. Medi¢, 2007: 17). Unfortunately, besides the meat of the Istrian
cattle, in the same way in the near future the meat of other Istrian autochthonous animals
(donkeys, sheep, goat) would be invested in and, as it is believed on that way, that these
animals would be saved from extinction (cf. SiSovi¢ 2014). However, this is just a mask
to justify of slaughtering of animals, nothing else, nothing more; the slaughtering must
be justified by profit.

Thus, after the 1990s, the Boskarin received the status of a sacred cow as an exhi-
bition piece in the marking of the Istrian identity; in the following decade the Boskarin
was modified into a delicacy. That is, since 1991, after a ban of forty years, the Jakovija
(a folk festival on the occasion of St. James) began to be organized in Kanfanar (Istria)
and one of the most attractive events for the celebration of Jakovlja is the exhibition of

' Tt is real cynicism that on the main web-page of this Agency the following story about the history of the
Istrian ox is written:

“The story began with the farming of these strong animals in order of economic exploitation. The man on the
land of Istria survived in the coexistence with the Istrian ox. The landscape was barren, but in the ecological
sense — the landscape was really varied and valuable. So, the story about boskarin will not end. It continues! But
nowadays Istrian ox will not survive in order to haul wagons and will not plow. The Istrian ox will strengthen
the Istrian tourism and gastronomy. And in that way the Istrian ox will survive modern disease and misfortune.”
Cf. http://www.azrri.hr/index.php?id=99
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Istrian oxen and cattle. Unfortunately, after this role of Boskarin as a fetish of the 1990s,
in the next decade, he was dismantled, and the Boskarin has been revitalized only for the
purpose of profitable agro-tourism and gastro-tourism. So, as Ivona Orli¢ aphoristically
emphasized in the first part of the article, the Istrian ox was used throughout history as
a peasant worker, though later, during the 1990s, as a showpiece — during the predomi-
nance of the national identity that people found in the Boskarin. Nowadays, the Istrian
ox exists only as a gastronomic delicacy, living to be killed and to be eaten. Apparently,
in anthropocentric society, this is the only way in which this animal can survive and not
become extinct.
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The school project Boskarin with Potatoes (Pula,
Villefranche-de-Rouergue, 2012 to 2014).

REWILDING EUROPE / BOSKARIN

However, there is also another option, to settle the Boskarin in his natural habitat. At the
end of March 2015, twelve Boskarin cattle (five cows, five heifers and two calves) were
transported to the Tauros programme, to the breeding site in the Velebit mountains. Ac-
cording to the latest information (in 2015), the animals are doing well in their new home.
It is a part of the rewilding efforts by Rewilding Europe and the Tauros programme s plans
to de-domesticate or rewild primaeval cattle breeds to return them to their original form
—the aurochs, an ancient Eurasian bovine species that became extinct in 1627, in Poland.
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A little bit more must be said on the context of this programme, which I consider to
be most reasonable, of course in a way how it is possible to be reasonable in a profitable
society, in revitalising Boskarin. In November 2012, Rewilding Europe and the Taurus
Foundation, as 1 learned thanks to the cultural anthropologist Lidija Bernardic¢, signed
a long-term agreement to help preserve biodiversity in Europe through a breeding pro-
gramme in the hope of bringing back a functional, wild version of the aurochs, which
were the ancestors of every head of domestic cattle in the world.'?

Henri Kerkdijk-Otten, a former member of the non-profit organization Rewilding
Europe, has a lifetime of experience in understanding the mega-fauna of our prehistoric
world. His interest and research focuses on the reconstruction and rebirth of Europe’s
original mega-fauna, such as the aurochs, wild horse and water buffalo. Among other
facts, Rewilding Europe makes a distinction between restoration and rewilding:!?

Rewilding is really not about going back in time. It is instead about giving
more room to wild, spontaneous nature to develop, in a modern society.
Going back (to when?) is not a real alternative, it is just nostalgia. Rewil-
ding is about moving forward, but letting nature itself decide much more
and man decide much less. (Rewilding Europe, 2011)

THE ZOO-SYMBOLS OF ISTRIA

While the Istrian goat is the symbol of Istrian identity (cf. “Zakrivljeno palico v roki...,
2007-2013),'* Boskarin today occupies, also as the zoo-symbol of Istrian identity, an im-
portant place, but on the menus of fine restaurants. The goat is on the coat of arms and the
flag of the County of Istria, as well as on the Croatian flag. The Tourist Board promotes,
through its marketing materials, also a goldfinch (¢esljugar) — a small bird that was once
much more commonly present in the lives of Istrian peasants, who spent most of their
time in nature. The Tourist Board also promotes donkeys as a symbol of Istrian identity.
All of these animals appear as zoo-symbols and zoo-trademarks of the region. Unlike the
aforementioned animals, the Boskarin is the identification symbol of a regional affiliation

12 Cf. http://www.rewildingeurope.com/news/lika-plains-officially-opened-as-natural-grazing-pilot-in-velebit/
(Accessed 1 November 2015)

Here I can add that, in my opinion, it is not necessary to take cross breeding to invent aurochs, it is enough to
put Boskarin in a natural habitat of course under the control because this re-wilding programme is not com-
pletely natural; environmental recovery is a designed, human-made nature to fulfil our postmodern standards
for wilderness.

13 The cattle now brought to Velebit, come from the Stifani¢ farm in the village of Vinjan in Istria. To con-
clude, 12 Boskarins in Velebit became part of the Tauros Breeding Programme in 2014. With these herds,
reintroduction of natural grazing as a key natural process has started both in Western Iberia and Velebit, and
is prepared for the Danube Delta. Cf. http://rewildingeurope.com/wp-content/uploads/2014/06/Rewilding-E-
urope-Annual-Review-2013.pdf

4 In the monograph Zakrivijeno palico v roki... (2007-2013) one can see the photograph of the goat with the
bag on her udder in order to prevent the baby goat from sucking on it mother’s milk; the best goat could produce
litres of milk per day (cf. “Zakrivljeno palico v roki...”, 2007-2013:118).
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because of autochthony or exclusive affiliation to the Istrian peninsula; however, despite
this fact, he is extremely exploited in meat consumption — he is served in many Istrian
restaurants of the highest culinary standards (as well as the highest price), and under the
false trademark “The meat of the Istrian cattle — the original Istrian product!” (cf. photo
5), of course cynically, thanks to AZZRI.'

P e it
= festivai sadam
ana stv i

The poster of the multimedia festival Sedam dana stvaranja
/ Seven Days of Creation (Pazin, 2013): the zoo-conjunction
of the Istrian goat and Boskarin (photo: Davor Sanvincenti).

FINALLY, THE CORE QUESTION OF HOW TO KEEP THE BOSKARIN

Here, I would like to mention the performance Requiem for Boskarin (2005), Svetvincenat,
Istria by multimedia artist Darwin Butkovi¢, dedicated to the Boskarin that was slaughtered
the next day. Along the lines of the activity of St. Francis, who preached to the birds, the
artist thus decided to play Requiem for Boskarin (cf. Marjani¢, 2014: 1662).

Or as Ivona Orli¢ pointed reported, one informant said: “Their time is in the past. They
need to work in order to be alive. Work is what keeps them alive.” In these statements,

15 Cf. http://www.azrri.hr/fileadmin/Novinski_clanci/Dodjela_oznaka Buscina.pdf (Accessed 1 January 2010).
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we can see the truth and foundations for the existence of the Boskarin. As the Boskarin
was primarily a working animal (Svrtan, Labrovi¢, 1995: 24), his existence cannot be
reduced only to a delicacy, an object for consumption.

Paradoxically, to AZZRI’s tasks of modifying Boskarin to the haute cuisine this
Agency writes the following on its web-page: “For centuries, Istrian farmers have bred
Istrian cattle as intelligent and obedient animals, with moderate feed requirements, to work
the Istrian soil and produce food for both. Breeding should continue along these lines.”

So, the question is: why does AZRRI not want to promote breeding along these lines?

FINAL REMARK

Here I do not want to offend anybody, but from the position of the anthropology of animals
and critical animal studies, I merely want to emphasize that the Boskarin cannot survive
only as a delicacy, as he is also a working animal. As the BoSkarin is no longer necessary as
a working animal, of course, there is the problem of how he can survive. This huge animal
with a mild character, who for centuries was the main power in the fertile red soil in Istria,
can only survive in geno-parks such as the one in Visnjan which is run by the president of
the Association of Breeders, Aldo Stifani¢, as well as in the programme Rewilding Europe.

The second remark: in comparison with Ivona Orli¢, here I use the term Boskarin
as the synonym for the Istrian cattle, because it is common in everyday usage to use
the name Boskarin as a general noun. Furthermore as the authors of the Encyclopedia
of Croatian Domestic Animals, have used these synonyms (Istrian cattle or Boskarin)
(Enciklopedija hrvatskih domacih Zivotinja 2003: 47).'° Or, as it written in the Istrian
Encylopedia: “boskarin (Friuli boscarin: raw wooden cane and cattle name), the most
widespread Istrian folk name for bovine Istrian Podolac” (Istarska enciklopedija).

However, Goran Subara from AZRRI found some mistakes in this short encyclopaedic
explanation:

Boskarin is the name of a bull or an ox that is most commonly used (Boskarina
is the name of the cow or heifer). The official name of the breed is the Istrian
ox. The breed of Istrian cattle belongs to a wider group of breeds — Podolian
breed. Therefore, there are two mistakes in Istrain Encylopedia: Firstly,
Boskarin was the most widespread name that was given to the ox, a bull or
cow of Istrian cattle (other common names were: Bakin, Mandula, Srnela,
Galjarda, Sivo...), so this is not the name of cattle Istrian Podolian breed.
Secondly, the breed is Istrian cattle / Bovino Istriano which belongs to the
group Podolian breeds (Italian breeds: Maremana, Chianina, Marchigiana,
Podolica, Romagnola, the Istrian breed and Croatian breed — Slavonia and

16" A special feature of the Istrian cattle is the pigmentation of the palate and lead-grey tongue. There is a saying:

“The real Istrian bull has black sky” (In the ancient Croatian language, dialect there is no word of the palate but
sky (nebo); they marked the palate as the sky) (the upper part of the mouth) (Enciklopedija hrvatskih domacih
zivotinja 2003: 47, video Istrian Oxen — Bakin and Boskarin, 2011).
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Srijem Podolac; Hungarian breed: Hungarian gray cattle, Serbian breed:
Podolian Cattle). (from e-mail conversation with Ivona Orli¢).

Furthermore, there is an understatement in the definition of the name Boskarin. It is
supposed that Boskarin got the name because of /is work in forests (the word forest in the
Istrian dialect is bosku). However, the Istrian Encyclopedia the Friuli noun boscarin —in
the meaning of raw cane, is mentioned and, of course, the cattle name.

As far as the final boskarin in/on his way from the farmers through the exhibit and
today as “delicacies”, here we can add the conclusion of Ivona Orli¢, who denies the
allegation referred to AZZRI that the Istrian cattle used primarily for meat production.
Ivona Orli¢ pointed out that the Istrian ox only as old and worn out ended his life in a
slaughterhouse (Orli¢, 2007: 322), which means that he was never used primarily for
meat production, slaughter, as he is used nowadays in commercial purposes of AZZRI.
While commercialization of the boskarin goes in the direction of gastronomy, for the
Istrian people; boskarin, as the ethnotradition evidenced, was a sacred animal, by the
words of Nenad Kufti¢, who was cited in the text of Ivona Orlié.

THE CONTEXTUALIZATION OF THE ANTHROPOLOGY OF ANIMALS

In her 1989 book Humans and Other Animals: Beyond the Boundaries of Anthropology,
the cultural and social anthropologist Barbara Noske made her demand for the shaping of
the anthropology of animals, due to the fact that anthropocentric anthropology dominated
in relation to animals. Or, in her words: “Alas, there exists no anthropology of animals,
only an (anthropocentric) anthropology of humans in relation to animals” (Noske, 1989:
169)."7 Noske suggests that such scholarly discipline — the anthropology of animals —
could bear the name anthropozoology or zooanthropology (Noske, 1989: 170). Noske
takes these terms from John Cunningham Lilly (Lilly on Dolphins, Humans of the Sea,
1975), “where he uses these terms with reference to a possible study of human-dolphin
communication” (Noske, 1989: 212).1

In that process, starting out from her own profession — which is cultural or social
anthropology — Barbara Noske states that some animal scientists have established that
there are certain shortcomings of their own “subject-object-minded science” and have
realized the anthropological potential for the study of animals, which other anthropologists
have not yet comprehended (Noske, 1989: 169).

We can check her detection on the example of anthropology offered by William A.
Haviland. Namely, according to the tautological definition he proposes in his book, the

'7 T have emphasized in the title of this paper the scholarly discipline that could be called, according to Barbara
Noske, the anthropology of animals, which could also definitely be a terminological umbrella for research into
animalistic themes in folklore.

18 This final part of the article I have used from my article The Anthropology of Animals — Paradox and/or
Necessity, which I wrote for the International Interdisciplinary Symposium “What to Do with Folklore” (Lju-
bljana, 2009).
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university textbook on anthropology, Cultural Anthropology (1% edition 1975), anthropology
studies human beings, in the framework of which biological (physical) anthropology deals
with biological organisms, while cultural anthropology does so with “people as cultural
animals” (cf. Haviland, 2004: 8). It could thus be concluded that animals are “uncultural
animals”, despite the undeniable fact that they, too, possess cultural patterns. Therefore,
it is obvious that such anthropology excludes animals; in other words, it includes them
solely if the animals are used for cognition on the supernatural anthropos as “cultural
animals”." Briefly, as Molly Mullin says in connection with anthropological research,
the anthropological anthropocentric approaches of the past depicted animals as passive
objects of human agency towards better understanding humans (Mullin, 2002: 390).

Furthermore, physical anthropology — by Haviland’s definition — also deals with the
study of primates other than human beings in order to establish the origins of the human
race and to determine how, when and why we became the type of animals that we are today
(cf. Haviland 2004:9). From merely a few lines of the university textbook, the detection
is confirmed that the study of the anthropos, or, in other words, humankind, is intrinsi-
cally anthropocentric, due to the belief that animals as subjects can be dealt with only by
biology, or rather by zoology and ethology (the zoological study of animal behavior).?

In that contexualization of the anthropology of animals, as defined by socio-cultural
anthropologist Barbara Noske, this text about the possible future of Boskarin was written.
Or, why do we have a list of national animals (e.g. pine marten is the national animal
of Croatia) but fail to include said animals (only individual species) in the concept
of heritage — why are the concepts of Nature and Culture still anthropocentrically
segregated? The fact is that one can only talk about heritage species (especially
traditional or autochthonous livestock breeds), but not about heritage animals (the
animals in the concept of heritage).”! Or, why are we struck by the destruction of
the Buddhas of Bamiyan, but we do not tackle the extinction of Boskarin or any other
animals, at all... Why are we not tackling the fact that the Istrian cattle is still in danger
of becoming extinct (Enciklopedija hrvatskih domacih Zivotinja 2003: 47).

All these facts connected with the BoSkarin, suggest that the Istrian ox was a permanent
capital to his owner. It is obvious that the relationship between man and Boskarin, as

1 This definition of physical and cultural anthropology is quoted from the Croatian translation of the 6™ edition
of Haviland’s book. In the 2™ edition (1978) of his Cultural Anthropology, Haviland states that physical anthro-
pology is primarily concerned with humans as biological organisms, and that this work “lays the foundation for
the study of humans as cultural animals. The study is referred to as cultural anthropology” (Haviland, 1978: 8-9).
I have taken Haviland’s well-known Cultural Anthropology as an example solely because it is used as a textbook
on cultural anthropology at Croatian universities.

20 Regarding the status with studying animals, the situation is similar in other social sciences and the humanistic
sciences, and is even more gloomy in some of them, so that Clinton R. Sanders points out that animals were
largely ignored by early 20"-century sociologists (Sanders 2006, http).

21 Rodney Harrison distinguishes between cultural heritage (those things manufactured by humans) and natural
heritage (those which have not been manufactured by humans) (2009: 11). Futhermore, under the concept of
natural heritage, he also includes animals, or by his words: “Natural heritage is most often thought about in
terms of landscape and ecological systems, but it is compressed of features such as plants, animals, natural
landscapes and landforms, oceans and water bodies” (2009: 13). As it is noticeable that in this definition of
natural heritage the animals are included only in the context of landscapes, natural habitat.



212 ——-IVONA ORLIC, SUZANA MARJANIC

part of cultural heritage, is deeply rooted in romantic memory, as a great warm-hearted
animal, with the lyre-shaped horns, that helped the poor farmer. The relationship which
is laced with care, respect and mutual symbiosis of survival, was recorded in the memory
of ethno-tradition (as Ivona Orli¢ documented in her part of the text) and is passed onto
future generations through a very emotional story.

In the context of anthropocentric society, the Boskarin will survive only if he is useful
in an anthropocentrically profitable society. In this sector, the new possibility is open to
them so, that the Boskarin can become a pet in the “petishist” culture, or as Joan Dunay-
er would say — a companion, in eco-farm tourism. In the case that the Boskarin would
become a companion, it would not be a surprise. As in Tokyo, during the Edo period
up until 1886, there were cases that some citizens of that city of two million people in
coexistence with nature, had elephants and orangutans as pets or as companions.

Of course, I am completely aware that all stages of the usage of Boskarin — from
his role as a peasant, then as an object of exhibition to promote Istrian national identity,
before he ended as a delicacy, was run under an economic function, or as Marvin Harris
stated for the Hindu holy cow — they are holy only because of that they are economically
viable (Harris, http, 3). Or by his words: “The ox is the Indian peasant’s tractor, thresher
and family car combined; the cow is the factory that produces the ox.”

Suzana Marjanié¢
Translated by Adriana Luki¢
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BASTINSKE ZIVOTINJE — ZASTO NE? USPRKOS
ANTROPOCENTRIZMU
IvoNA ORLIC, SUZANA MARJANIC
OO

(Ivona Orli¢) Zelja za oéuvanjem autohtone pasmine istarskog goveda, zbog na-
glog smanjenja broja goveda te prijetnje izumiranju pasmine, uzrokovala je niz
promisljanja i aktivnosti s ciljem kako osuvremeniti, odnosno osmisliti daljnji
zivotni tijek boskarina. Proces izumiranja je zaustavljen, medutim poveznica s
ljudskom kulturom koja ga je dovela i do ruba postojanja te ga ponovno uzdigla,
ostaje nedorecena. Takoder, u promisljanju o istarskom govedu u istarskoj svakod-
nevici pojavili su se problemi vezani za terminologiju, odnosno nazivlje. SadaSnje
i buduce interakcije covjek-boskarin, koje se neminovno oslanjaju na tradicijske
momente, interpretirane su i analizirane kroz teme i problematiku prvenstveno
nekadasnjih emocionalnih odnosa nasuprot danasnjem trzisnom odnosu izmedu
covjeka i zivotinje. Nekadasnji je odnos bio uzajaman, danasnji je antropocentrican.
(Suzana Marjani¢) Antropologija Zivotinja, kao §to ju je definirala sociokulturna
antropologinja Barbara Noske, mora biti —ili bi trebala biti — segment etnografskih,
antropoloskih istrazivanja 21. stolje¢a. Zbog Cega postoji popis nacionalnih Zivo-
tinja (npr. kuna je nacionalni zoo-simbol RH), ali se navedena Zivotinja, a i neke
druge zivotinje, ne ukljuuju u koncept bastine. Zasto su pojmovi prirode i kulture,
prirodne i kulturne bastine jo$ uvijek antropocentricki i dihotomijski razdvojeni?
U kontekstu navedene dihotomije pratimo sudbinu boskarina ili istarskoga gove-
da kao simbol Zivota u proslosti — vol je bio vazniji od vlastite djece — medutim,
danas je istarsko govedo revitalizirano samo u svrhu profitabilnog agroturizma i
gastroturizma. Navedeni je koncept promidZzbe boskarina kao gastro-fenomena/
specijaliteta bio dominantna oznaka projekta Boskarin s krumpirom Grada Pule
(2012-2014) koji je nastao kao potvrda suradnje s francuskim gradi¢em Villefranc-
he-de-Rouergue s kojim se Grad Pula 2008. i pobratimio. U okviru projekta bili su
istaknuti lokalni proizvodi — istarski boskarin (dakle, boskarin je predstavljen kao
proizvod a ne kao zivotinja) i krumpira Segal iz francuske pokrajine Midy-Pyre-
nees. Tako se boskarin ili istarsko govedo, hrvatska autohtona pasmina goveda,
u 21. stoljeéu “revitalizirao” kao ekonomska i gastronomska Zrtva EU projekta.

Dr. Ivona Orli¢, Ethnographic museum of Istria, Trg Istarskog razvoda
1275, br. 1, HR-52000 Pazin, Hrvatska/Croatia, [vona@emi.hr

Doc. Dr. Suzana Marjanié, Institute of Ethnology and Folklore Research,
Subiéeva 42, HR-10000 Zagreb, Hrvatska/Croatia, Suzana@jief.hr
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For the Love of Antlers: Heads on a
Wall or Antlers on a Bride

——— Maja Pasaric¢

Deer head and antlers are specific parts of the animal body embedded with complex
symbolic implications and as pars pro toto represent the entire animal. Certain cultural
practices of animal objectification within our contemporary society denote these parts
of animals’ bodies as trophies, decorations, and designed objects, which then become
markers of individual human identities, lifestyles, and particular living spaces. However,
such new meanings inscribed into these animal materialities do not necessarily classify
them as passive objects. It has been acknowledged that material culture objects continually
transform in meanings through their own accumulative biographies.

KEYWORDS: antlers, deer, trophy, decor, material culture

DEER AND SWIFT GLANCES INTO THE PAST

Deer are large herbivores endowed with heightened sense organs, a strong physique
and elongated limbs, which enable them rapid escape from predators (Putman 1988: 5).
Their unique characteristic is, however, the development of antlers. As structures of solid
bone, antlers grow in pairs and are usually developed by males.! Some of antlers’ distinct
features, which also distinguish them from horns, as noted by Rory Putman (1988: 11),
are that they have no outer covering once entirely shaped, that they do not grow directly
from the skull but are supported on basal discs of bone, and that they are usually branched
but, most importantly, antlers are shed every year and then re-grown.

Specific biological characteristics of deer influenced various notions about these animals
in human societies throughout history and the development of their roles in economic,
social, mythical, and religious aspects of life. Due to their proportions, deer were prey
that provided a substantial amount of meat and raw materials, while at the same time
their rapidity and agility ensured that they were, perhaps, a less easily accessible quarry.
However, as noted by the archaeologist Marina Milic¢evi¢ Bradac¢ (2002: 13), the flow

' Only in reindeer and caribou, (inhabiting parts of North America, Greenland and Arctic parts of Europe and
Asia), are antlers borne by both sexes (Putman 1988: 137).
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of time and natural cycles were known by Palaeolithic communities, and it is possible
that cyclic growth and shedding of antlers gave this animal a unique status, in addition
to the fact that it was one of the most hunted animals. Archaeological glimpses into our
pre-modern past reveal numerous cross-cultural contexts of ritual treatment of deer and/
or their antlers, suggesting meanings of rebirth and regeneration, notions about deer as
liminal animals and mediators in communication with the supernatural world, as well as
signifiers of the special status of certain human individuals or supernatural beings (for
example, gods and spirits of the natural world, shamans or medicine men and women)
(Ollofson 2010; Mili¢evi¢ Bradac 2002). Interestingly, certain aspects of these animalistic
conceptions continue to persist in various European and non-European historical and
modern time myths and folklore (Mili¢evi¢ Brada¢ 2002; Cartmill 1996: 52—75). The
special status and symbolical importance of deer and their antlers among past societies,
as indicated by the archaeological record, is vividly evident in the placement of antlers
together with human remains in various burial contexts across cultures and time frames.
It is perhaps a lesser-known fact, especially outside archaeological discourse, that the
burial of a young individual from the Qafzeh Cave in Israel, considered to be amongst
the oldest intentional burials of human dead, included deer antlers (Vandermeersch 2004:
40). The approximately 100,000-year-old remains belong to an individual whose age at
the time of death was estimated to be 12-13 years, while the individual’s sex is unknown
(Coqueugniot et al. 2014). The individual was lying on her/his back with their legs bent
to the side and both hands placed on either side of the neck, the antlers of a large Red
Deer were found around the chest area (Vandermeersch 2004: 40). Interestingly, recent
osteological investigations of a lesion noticed on the individual’s skull pointed towards
a possibility that this young person might have suffered from focal cerebral damage and
related personality and neurological difficulties due to an injury (usually resulting from
a blunt force trauma) suffered earlier in childhood (Coqueugniot et al. 2014).

Specific interpretations of the mentioned finds should certainly be a topic of another
type of discussion.? However, as bone structures, antlers are amongst the hardest and most
durable organic materials, and by handling antlers and placing them in specific positions
within landscapes, by or on the human body, the past Others inscribed their cultural mean-
ings into their surroundings, affecting their communities of the living and/or of the dead.

Another interesting perspective of symbolic denotation is revealed by one of the most
well-known prehistoric figures, the so-called “magician” or “sorcerer”, a Palaeolithic
drawing of a humanoid torso with antlers, discovered in the Trois Fréres cave in Ariége,
France. Some interpretations link this drawing with a figure of a hunter camouflaged as
an animal (Bégouén & Breuil 1958: 54), while others consider it a spiritual being or a
shaman (Mithen 1998: 200), able to communicate with the animal realms and secure his
community a successful hunt. Although different in their understandings, the readings of
this Palaeolithic figure carrying both animal and human features, point to various possi-
ble contexts in which boundaries between the human and the animal are crossed either
through disguise, the special skills of individuals, or within the spiritual realm. Proposed

2 For example, see Vandermeersch (2004: 19-51).
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interpretations, together with the “magician” with antlers himself flatly embodied on the
cave wall, also reveal the inevitable tension present in human relations with animals, as
the latter are often simultaneously venerated, hunted and consumed as well as depicted
as subjects of artistic expressions. However, a recent account of the perforated antler
frontlets from the Mesolithic site Starr Carr in England previously described as ritual
headdresses or hunting disguises (Clark 1954), proposes that the importance of these
objects exceeded their use as symbolic adornment or disguise. In her article Chantal
Conneller (2004) examines ways in which animals, humans and their bodies could be
perceived during the Mesolithic and explores how antler frontlets as objects made from
animal remains could affect people who used and wore them. She proposes that by being
worn on human bodies, the antlers were not simply disguising the bodies but allowing
them to transform and take on certain aspects of the animal’s identity (Conneller 2004).

HEADS ON A WALL OR ANTLERS ON A BRIDE

Even though human relationships with deer have inevitably been changing through time
and different cultural contexts, the fascination with deer and their antlers persists even in
today’s modern urban and industrial settings. Deer hunting remains a world-spread (un)
popular sport, recreation and leisure activity and deer antlers also seem to be recognized
for their significant aesthetic qualities. Moreover, the mystical eminence accorded to the
relationship between deer and humans in the past perhaps remains a part of our present-day
awareness, as has already been noted by Putman (1988: XVI).

In our contemporary societies, antlers can be found incorporated in human lives in
ways that extend to human embodied experience within their living space and to their
everyday relations with certain aspects of materialities. Drawing on the work of Pierre
Bourdieu, Krisztina Fehérvary (2012: 617) reminds us that the ideologies about the
ideal organization of society can be embedded in the materialities and further replicated
through different embodied practices. Cut off and taxidermied deer heads, deer skulls
with antlers or simply antlers along with other dead animals or parts of their bodies
have been displayed as hunting trophies, usually mounted on walls in the homes of
individuals involved in hunting activities, in specialized hunting lodges, large dining
halls of countryside restaurants, game trophy rooms and similar places embodying the
contemporary ideology of hunting. One of the most vivid examples of specialized spaces
exhibiting the deadly decadent grandeur of the hunting agenda in Croatia has for a long
time been the Macola restaurant®! in the rural part of Lika County, well-known for its
hunting tourism. The restaurant is located on the highway leading south from the capital
city towards the Adriatic coast. Here, deer antlers are displayed together with a forest’s
worth of taxidermy bestiary, with smaller members of the animal kingdom fixed into
poses of anthropomorphized activities of leisure, such as playing cards, reading books
or playing instruments, while larger animals, such as bears, are serving drinks or simply

3 The word “macola” stands for a large and heavy hammer in one of the Croatian dialects.
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enjoying a glass of beer. The eerie atmosphere awaits those seeking refreshments or
rest on their way to the Plitvice Lakes National Park, the Northern Velebit National
Park and on to the sea coast. The same environment greets local communities attending
large dinner parties accompanied by turbo-folk music and dancing (sometimes even
on the roof of the restaurant) hosted by the owner, where animals are displayed for the
amusement of guests, and figure as obscure representations whose presence adds to the
overall Dionysian atmosphere combining hunting, excess and feasting. The fact that the
restaurant is located on the busy tourist route, and the fact that the owner also has a small
private “zoo” with deer, pigs and even two brown bears, which are protected in Croatia
and whose exact biographies remain unclear while the specialized and well-known Bear
Refuge is located literally in the neighbouring village of Kuterevo, raises multiple ethical
questions and points towards many weaknesses in animal and wild species protection
policies as well as the country’s tourist and catering industry, and was not ignored by the
public.* The Macola restaurant and other similar places evoke contexts in which humans
dominate animals and appropriate them through physical dismemberment and new ways
of assemblage, by reducing them to bone or fixing an animal into a specific pose and using
an individual animal as the representative of the entire species, as has been pointed out
by Jane Desmond (2002: 160). Practices of appropriation of the animal body as a trophy
and an exhibited commodity are clearly mediated, and parts of animal bodies indicate the
identities of individuals that kill for sport, leisure, commercial gain and social status, or of
those who do not engage in hunting but only corresponding “gathering activities”. In the
words of Linda Kalof and Amy Fitzgerald (2003: 113) “The collection and exhibition of
wild animals have been historically linked to the ideology of domination, patriarchy and
colonialism”. The symbolic meanings of this triad are still being unravelled in contem-
porary societies and, at least in Croatia, also embodied in the actions of politicians. For
instance, it was found that one of the 2010 presidential candidates had in his possession,
well-hidden in the basement, and protected from the eyes of the public, trophy deer as
well as other hunted Croatian, European, and non-European animals.

Today, another ambiguous but skilfully designed practice brings the tradition of dis-
playing deer heads and antlers away from designated hunting and predominantly non-urban
areas or hidden bunker-like trophy rooms and into public spaces of urban centres, and
marks them as decorative elements of coffee-houses, bars, and different types of shops.
Although not in the spotlight of the trend that has already been popular for a decade or
two in various European and North American cities, the capital of Croatia has not been
left out, as the recently opened Craft Room bar in the very centre of Zagreb testifies. As
part of the larger project of branding the area of Opatovina in Zagreb as the location where
bars will be serving only craft beers produced by small domestic and foreign producers
that aim for quality and not quantity, the Craft Room stands out not only by its selection
of beers but by interior decoration as well.’

4 For example, http://www.prijatelji-zivotinja.hr/index.hr.php?id=2569
5 https://www.google.hr/search?q=craft+room+zagreb&biw=1400&bih=913&source=Inms&tb-
m=isch&sa=X&ved=0ahUKEwjq8i 3cfLAhVI4XIKHeBnCAcQ AUIBigB&dpr=1#imgrc=EK4gtSmeqJewEM%3A
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Dark brown rustic furniture is paired with green-painted walls, displaying bucolic
paintings, mounted deer heads and skulls or simply differently arranged cut-off antlers.
Smaller antlers even serve as draft beer tap handles. As such, they are reminiscent of ancient
sacrifices to plenitude and abundance, which in today’s consumerist context flows from
barrels into customers’ glasses. Directly above them, a central figure is placed, made of a
taxidermied head of an antelope positioned in a circular frame and surrounded by human
arms, most likely made from plaster, forming a circle and reaching outwards. In certain
aspects, the overall construction resembles the iconography of Hindu gods and goddesses
with multiple hands; only in this case, the core body is missing. Here, a clear abstraction
affects both animal and human bodies reducing them to arms and heads, reminding us that
in certain contexts both human and non-human animals can be treated as commodities
and/or trophies®. As discussed by Gilbert Durand (1991: 119), the possession of a trophy
from an enemy, a scalp, phallus, head or arm, symbolically endows the possessor with
more strength and power. However, in the case of the eerie figure (resembling a divinity
image) overlooking the bar, multiple faux human arms surrounding the taxidermied head
of a horned animal may also symbolize dominion and authority and are reminiscent of
the overreaching affinity of contemporary humans for drink, food and the appropriation
of nature. The fact that during the opening night of the Craft Room the female waiting
staff were dressed in short white and black uniforms with lace details resembling maid
uniforms from the first half of the 20* century and their eroticized contemporary variations,
highlights the symbolic social stratification of the patriarchal society and feminine and
masculine public roles within the sphere of labour and leisure, (alcohol) consumption
and erotic fantasies. Rob Wilson (1999: 303) points out that the notions of fertility, au-
thority/high status and divinity come together in a symbolic complex, often expressed in
cult behaviour or the subculture of drinking alcohol in modern societies. For example,
in British cultural contexts, they are even recognized in the names of pubs such as The
Kings Head, The Jolly Farmer, The Fox and Hounds, etc., and are held as symbolic of
an older rural-based culture connected with farming, hunting, drinking and sexuality
(Wilson 1999: 303). Interestingly, similar symbolism has been utilized in various cultural
settings and through different processes, even via contemporary design trends, that lure
customers into the very heart of urban centres and into imaginary bucolic settings, for a
drink, a glance at a trophy animal and perhaps at a “playful” waitress.

According to Durand (1991: 119-120), the trophy, the head and the antlers (or horns)
of an animal signify exaltation and the appropriation of strength and power, while the
winning or tearing off of a trophy can be seen as the first cultural manifestation of abstrac-
tion. By mounting an animal skull, organic remains of a once living being are displayed.
For some people, the presence of animal bones in one’s surroundings may evoke eerie
and unsettling emotions, as bones can bring to mind images of hunting and killing as
well as more general notions of transience, death and mortality. Bones are recognized as

¢ Some examples of historical and contemporary contexts in which human bodies have been commoditized,
treated as objects and trophies throughout history and further readings have been noted by Joan Sofaer (2006:
63-64).
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the primordial elements of a living being (Chevalier & Gheerbrant 1983: 285), and their
material presence is ambivalent, signifying death as well as life. For example, in biblical
narratives bones symbolize the very essence of creation and possess qualities related to
the creation and recreation of life (Prosic 2004: 124). In many cultures, they stand for
the spiritual essence of a person (Abramovitch 2015: 232), and Mircea Eliade (1968:
70) reminds us that “in the spiritual horizon of hunters and herdsmen bones represent
the very source of life, both human and animal”.” Very often it is the head and/or the
skull (human or animal) that is in the focus of different ritual practices, as in the case
of various societies where it has been regarded as the centre of physical and spiritual
strength, the seat of the soul (Chevalier & Gheerbrant 1983: 285; Jordan 2003: 115, 119-
123). Accounts from the late 17" and the beginning of the 18" century indicate that the
ritual activities among reindeer hunting and herding groups in Norway included the acts
of leaving the skin together with the head and antlers of reindeer at the place where the
animal was killed (Menius 1965, according to Bevan 2003). The practice of depositing
antlers in places where sacrificial rites were performed by placing them in semicircles
or mounting them on pillars, thus marking the sites as visible and recognizable points in
the ritual landscape has been recognized in different cultural and chronological settings:
from Mesolithic communities to historical and contemporary deer hunting and herding
groups (Chatterton 2003; Bevan 2003).

Disregarding the fact that deer skulls and antlers potentially carry strong symbolic
implications, the contemporary trend of using them for interior decoration has entered
the homes of individuals drawn to various lifestyles on a grand scale. Modern artists and
designers are offering old hunting trophies a make-over, and claim to be turning them
into pieces of art.® According to the Croatian artist duo behind the name Kosti-Kosti
(Bones-Bones), devoted to decorating and reselling old deer skulls with antlers as well
as skulls of other horned animals, this new trend mostly appeals to younger people who
come across animal trophy skulls previously hunted or acquired by older generations in
their families, now kept out of sight in attics and various storage facilities.” As noted by
the duo, the skulls and antlers are given new identities by being painted various colours,
decorated and placed on posts, ready to adorn a modern interior.!

Interestingly, although their work has generally received positive comments, the
skulls of dead animals did evoke unsettling emotions among certain individuals who were
initially inclined to attach negative connotations to such undertakings, but changed their

7 Such notions may be related to the special treatment of animal remains, a practice that has so far been
extensively noted among different past and present hunting communities of the North and attested by both
the archaeological and the ethnographic record. The appropriate treatment of animals’ bodies and their bones
ensures the regeneration of hunted animals and helps appease their rage for being killed and mistreated (For
example, Losey et al. 2013: 92). Sometimes, the activities can be focused on the head and skull of the animal
in particular (Hill 2013: 126; Willerslev 2007: 130; Losey et al. 2013; Jordan 2003: 115, 119-123).

8 http://www.dom2.hr/uradi-sam/item/353 1-rogovi-kao-ukrasinterijera, http://budiin.24sata.hr/interijeri/
neobicni-detalji-za-suvremene-interijere-4624

° Ibid.

10 Tbid.


http://budiin.24sata.hr/interijeri/neobicni-detalji-za-suvremene-interijere-4624
http://budiin.24sata.hr/interijeri/neobicni-detalji-za-suvremene-interijere-4624
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mind once they saw the final product, which now seemed appealing.'' Such and similar
ways of using deer skulls as decorations gained significant popularity in a trend currently
flourishing in Europe and the U.S., and is well present in the cross-cultural cyberspace.
Social media abounds with tips on how to clean deer heads in order to acquire clean
bones with antlers as the end result.'? Such strategies usually involve boiling the head,
degreasing and bleaching the bones, the use of flesh-eating beetles or simply burying the
head in order to unearth it once the flesh has decomposed.

In addition to entire deer skulls used for home decor, cut-off antlers are also turned
into preciously and thoughtfully designed objects that can be found in any type of home as
trendy, desirable and easily obtainable commodities. With a miraculous touch of the hand
of homo faber, they are transformed into chandeliers, lamps, mirror holders, candle holders,
jewellery holders, and other types of furniture or small home accessories.”* According
to the advertisements, apparently there is no area in one’s home where antlers cannot
be used, including the bedroom, bathroom, living room, kitchen and even the children’s
room.'* The indoor as well as the outdoor living space is decorated with antlers in myriad
different ways. The possibilities of how one can use deer skulls or just antlers in the home
are endless, and the exploration of one’s creativity in that sense is encouraged through
different DIY marketing strategies. As can be detected from the texts accompanying
visual representations of deer skulls or antler-made objects, the ideological discourse of
the home decor market, which falls onto the fertile grounds of the nature deficit of our
contemporary culture, speaks of “bringing the nature in”, “bringing the nature home”,
the “celebration of nature’s beauty”, “honouring the beauty of our natural world” and
a “nature story where antlers play a prominent role”.!* However, the nature story, with
which we may desire to interact through our embodied experiences and engagement
with organic materialities (namely specific animal body parts) as well as the activities of
creating something with our own hands, is also followed by texts that speak of hunting
and killing. Sometimes messages are slightly hidden, sometimes explicit enough. For
example, visual representations of antler decor creations are followed by a significant
play of words. “The rustic woodland feel of the evergreen wreath puts these sweet antlers
right at home. The organic feel of the completed piece hits the mark dead on”.!¢

The trend of using antlers as decorative objects has even entered the domain of
wedding decorations and has been especially popular in the U.S., where similar mes-
sages are straightforward yet ambiguous, and with a hint of auto-irony. Antlers placed
on wedding tables as decorations followed by written notes such as “the hunt is over”

' Tbid.

12 https://www.youtube.com/watch?v=f8Dd9dSK -4, https://www.youtube.com/watch?v=f8Dd9dSK_-4,
https://www.youtube.com/watch?v=YXr2 8xzZ4o

13 For example, http://www.home-unique.nl/Template 03_mb_project] woonkamer2.html, https://www.
pinterest.com/pin/151503974942632481/

14 For example, http://www.houseothawkes.net/style-file-antlers, http://www.portlandquarter.com/great-an-
tler-debate

15 15http://articles.baltimoresun.com/2011-12-01/features/bs-hm-antlers-trend-20111201_1_antlers-home-
-decor-trophy
16 http://www.homeologymodernvintage.com
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make us wonder who is really the prey - the animal, the bride or the groom? Visual
representations of brides wearing antlers as headdresses, bridal dresses paired only with
deer skulls and antlers while the embodied female figure is missing, may lead us to ask
if the messages and meanings created are those of the coming together of the masculine
and the feminine principles (psychologically, spiritually and physically) as the act of
marriage should supposedly do, or whether we should ask ourselves what or who is the
real commodity here:the dress, the bride, the stag, the woman or the animal?'? Setting
antlers on the bride’s head symbolically positions her within the realm of nature and
marks her as stereotypical prey, in this case perfectly beautiful and graceful, in the same
way (given that deer were imbued with erotic symbolism as early as in Old Testament
texts, which have significantly influenced the Western notions of hunting from the late
Medieval period onwards) as when the deer hunt became a metaphor for love relations
and deer an ideal object of hunt and desire (Cartmille 1996: 37, 67, 69-70). Such meta-
phors can sometimes be visually explicit and clear-cut when it comes to brides wearing
faux stylized textile antlers and grooms a camouflaged vest and a rifle;'® much more
often they are less straightforward, blurred in the overall attempt of creating a specific
atmosphere and aesthetic. It seems that antlers, used as headdresses paired with lacy vin-
tage dresses, table decorations, wedding cake holders, whole table holders and in flower
bouquets or simply creatively arranged throughout the festive space, have been used to
create an ambivalent, edgy and nostalgic fashion — a look not everyone would choose
for their ceremonial wear, except for, perhaps, the more free-spirited ones wishing to
communicate specific stylistic criteria and lifestyle ideals.!® In the past decade, antlers
have become a popular fashion statement, ranging from small-scale artisanal production
of handmade jewellery, hair accessories or textile graphic prints to haute couture fashion
industry, where designers such as Alexander McQueen added antlers as head pieces to
their dresses, crafting various captivating atmospheres, some slightly sinister or fantas-
tic,® and might have had a significant influence on the domain of wedding fashion and
design. Whether viewed as a kind of homage to deer, or more likely just a fashionable
tendency permeated with romanticising and appropriating nature and the ideology of the
neoliberal market and patriarchy, the trend testifies to a great aesthetic appeal of antlers
in different modern contexts, even those of a rather unexpected nature.

Coming back to antlers as decorations or home decor objects, one is faced with
dismembered and rearranged parts of the male deer’s body being turned into highly

17 For example, http://happywedd.com/wedding_theme/92-awesome-ways-to-use-antlers-for-your-wedding.
html

18 http://blog.tbdress.com/post/Camouflage-Wedding-Theme-Camo-All-The-Way-14814/

' For example, http://happywedd.com/wedding_theme/92-awesome-ways-to-use-antlers-for-your-wedding.
html

20 http://blog.metmuseum.org/alexandermcqueen/dress-widows-of-culloden/, http://www.gettyimages.co.uk/
detail/news-photo/model-wearing-antlers-and-a-veil-walks-the-runway-at-news-photo/106911922 http://www.
huffingtonpost.com/2011/10/09/alexander-mcqueen-headpieces n_1000785.html, http://dontpaniconline.
com/magazine/festivals/weird-fashion3, http://www.marieclaire.com/fashion/news/a5376/fashion-week-an-
tler-headbands/, https://modelslovemodels.files.wordpress.com/2011/01/antlers-fashion-supper.jpg, https://
modelslovemodels.files.wordpress.com/2011/01/topshoprunway.jp
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aestheticized objects, a desirable and trendy commodity. Furthermore, such a commod-
ity can be rather easily obtained and one does not need to be a hunter to participate in
fostering a market that ultimately supports killing animals for pleasure. If once mounting
or otherwise displaying antlers was a mark of a specific hunter’s or rural lifestyle (where
an individual may also provide himself with a significant amount of protein), the display
of antlers now becomes a part of urban culture, public and private spaces and different
ways of living. Furthermore, since hunting is still recognized as a predominantly male
activity, such products, through the ideas of home decoration, become more attractive
to women as well. By reducing the animal to antlers only, without the rest of the head,
one does not have to look the animal in the eye. Dealing only with clean bones without
the skin, hair and other animal features, as well as using bright colours and decorative
patterns, further distances the consumer from the once living animal and makes the trend
even more appealing to potential consumers. The distance from the animal consumed as
a piece of commodity facilitates the idea that we should not feel any discomfort about the
practice in place or about our overall consumption of animals as such (Lerner & Kalof
1999, according to Kalof & Fitzgerald 2002). Of course, the more one is willing to pay,
the more elaborate their antler chandelier will be. For some items, prices rise as high as
1500 dollars, 1000 euros or more. However, disregarding the cost, apparently one also
has to have style and has to do it right. As suggested by interior designers:

“You have to do it in a more contemporary way. We don’t show them at
all in a lodging or rustic look. I wouldn’t put all of the deer-motif items in
one room. They are really meant for an accent as opposed to a theme”.?!

Moreover, explicit guidelines are given on how to decorate with antlers “properly” and
not to overdo it. Designers recommend “mounting a deer head on the wall of the living

room while accenting the candelabra with candles and greenery on a dining room table”.??

REAL, FAUX AND ECO

Antlers used as home decor are a controversial theme, although it is not the first time
that questions concerning the ethics of using animal body parts for household adornment
have been raised. Different animals and their body parts have been altered and utilized
as household objects; for example, elephants have often been a popular choice (Kalof
& Fitzgerald 2003: 114). Those repelled by hunting, but still in favour of the antler
trend, stress the fact that antlers are naturally shed by deer and that they can simply be
collected from nature. According to available data coming from the U.S., the popularity
of collecting shed antlers has grown immensely in the last few years across the country,

21 http://articles.baltimoresun.com/2011-12-01/features/bs-hm-antlers-trend-20111201_1_antlers-home-decor-
-trophy
2 Ibid.
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and the estimated number of so-called shed hunters nationwide has reached hundreds
of thousands.?® The activity is considered a sport, and recently even dogs have been
trained to search for antlers specifically.?* The activity conforms to the discourse of
hunting, as it is usually referred to as “shed hunting” rather than, for instance, “col-
lecting”, and those who look for antlers are called “shed hunters”. It seems that antlers
found on the ground still hold the same value as when they are acquired by hunting,
as clearly noted by one of the shed hunters: “I consider it a trophy just like a deer that
I shot, no matter what the size is. It’s just too much work to find one and then just let
it g0”.% Shed hunters keep antlers as trophies, make them into decorations themselves
or sell them off to antique stores and the antler industry. In 2015, 64 antlers valued
at 11,000 Croatian kunas (approximately 1455 euros), obtained at the Batina hunting
ground in Eastern Croatia, were confiscated at the Croatian-Hungarian border, during
an attempt to smuggle them to Hungary and sell them to the antler industry. In parts
of Central Europe, a kilogram is valued around 25 euros. Even though the Croatian
media stressed that the antlers in question were shed antlers, readers reacting to the
story were not convinced of this fact,?® and the true origin of the antlers is difficult to
identify. The area of Baranja in Croatia is generally considered to be one of the rich-
est hunting areas in Europe. In 2014 the biggest trophy deer of the last 20 years was
shot there. Its antlers were bought for 191,000 Croatian kunas (approximately 25,262
euros).”” The fact that the hunter took only the antlers, “as they are considered to be
the pearls of nature”,”® while the meat was left at the hunting ground and sold to local
communities or restaurants, is another reminder that hunting in contemporary society
often has only symbolic significance.

Although the activity of collecting shed antlers does not involve shooting the animal,
it can still be harmful to their health and can affect their survival. The growing popularity
of shed hunting, especially in the U.S., corresponds to growing disturbance to wildlife and
the appearance of illegal shed hunting which attracts attention from wildlife management
and the media.?> Apparently, the time of antler shedding is also the time when the ani-
mals are especially vulnerable, as they have just survived the fall hunting season and the
winter months, which can leave them hungry and weak.*® As noted, chasing deer and elk,
often on vehicles or with dogs, can force the animals to shed their antlers prematurely —a
stress from which they usually do not recover and which can have fatal consequences.*!

3 http://ruralmissouri.coop/2010Pages/10FebShedAntlerDogs.html
2 Ibid.

% Ibid.

% http://www.osijeknews.hr/clanak/rogovlje-jelenje-divljaci-zapelo-na-granici-s-madjarskom, http://www.
glas-slavonije.hr/266938/8/Baranjac-prodao-Madjaru-64-komada-jelenskih-rogova

2 http://www.vecernji.hr/hrvatska/bogati-lovac-platio-191-tisucu-kuna-za-jelena-kapitalca-972442

2 Ibid.

2 See for example http://www.pinedaleonline.com/thingstodo/antlerhunting.htm, http:/nwpr.org/post/wildli-
fe-detectives-illegal-antler-hunting-deadly-game-elk

30 http://www.pinedaleonline.com/thingstodo/antlerhunting.htm

31 http://nwpr.org/post/wildlife-detectives-illegal-antler-hunting-deadly-game-elk
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For those reasons, U.S. states such as Wyoming, Washington and Oregon have imposed
different rules to make sure that shed hunters do not harm elk and deer, and have even
restricted access to certain wildlife areas in times of the year when antlers are naturally
shed.?? Finally, antlers can also be obtained from deer farms. As has been discussed in
certain web articles, some farms in the U.S. breed trophy deer to grow hyper-real and
large genetically altered antlers, which appear to be in demand on the market. It has been
noted that these antlers can be three times larger than the ones naturally grown among
wild deer and can actually represent a threat to the animal’s health, as they can be much
too heavy for their actual body size and weight.** Such animals end up being a valuable
commodity; those with the largest and most attractive antlers become rewarding breeders
while other large-antlered deer are sold to fenced hunting preserves.** Even though currently
there are no farms producing genetically modified hyper real antlers in Croatia, in many
ways the problematic practice of deer breeding is at its outset. As can be detected from
the documented breeding trials, the manipulation of reproduction and the reproductive
cycles of does in order to obtain a better quality of meat and antlers seems to be among
standard procedures (Florijanci¢ 2008).

Different ways of obtaining antlers have proven to be problematic. It is not difficult to
anticipate that great demand for antlers can hardly be met only by collecting those shed
nature. The practice also involves engaging with the hunting or farming industry, which
raises serious ethical and genetic issues and supports practices that ultimately lead to
killing. As shown above, whether they derive from a wild or bred animal, antlers are the
ultimate trophy. We can assume that the majority of antlers appearing in homes as various
types of trendy decorations and furnishings is obtained without any type of engagement
with the animal itself, and their true descent is sometimes difficult to trace, if one even
wishes to do so. Although the discourse of the design market in which antlers play a
prominent role is built around the ideas of love and admiration for nature and the cele-
bration of its beauty, by reading different texts related to practice, we recognize patterns
of abstraction, depersonalization and objectification of the animal and the animal body,
all appealingly disguised in the context of the modern lifestyle, ultimately supporting
the consumerist use of animals. Such findings correspond with the conclusions reached
by Kalof & Fitzgerald (2003: 119), who analysed the representations of dead animals
in contemporary U.S. hunting magazines, and noted that although animals seem to be
embedded in stories of love and affection for nature and wildlife, in truth they and their
bodies are represented through extreme objectification.

It appears, however, that decorating with deer heads and antlers does not necessarily
include the display of animal skins and bones. Those who are not in favour of hunting
and do not wish to mount animal remains in their living spaces can choose from colourful
and flashy “ecological” variations available at the market and apparently suitable for any
kind of living space, even children’s rooms. In this ironic taxidermy twist, deer heads

32 http://www.pinedaleonline.com/thingstodo/antlerhunting.htm
3 https://medium.com/re-form/antler-farm-dbd3balec3f2#.h0707rd9y
3* Ibid.



228 —— MAIJA PASARIC

with antlers or only antlers are made out of paper, wire, wood, resin and different kinds
of fabrics.* In such processes of enculturation the “wild” and perhaps intimidating traits
of the animal are removed and replaced with familiar materialities. The products are often
advertised through an animal-friendly discourse advocating: “Lose your wall carcass!”3¢
Instead of hanging skins and bones, in this imaginary realm one finds faux antlers glowing
in bright colours, covered in flowers, city maps or other kinds of interesting patterns. One
of the slogans used by designers to advertise the diversity of such products says: “Your
house is your sanctuary and together with your animal-friendly family your vision will
become your reality”.” Although no animals are ever harmed in these faux taxidermy
practices, and the presence of the animal species is only symbolic, the represented animal
is still reduced and abstracted by being displayed in a trophy manner, static and mute.
However, with their attractive flamboyance, these faux animal heads lurking from the
walls are far less threatening than real skin and bones and will not stir unsettling emotions
but rather provoke pleasing ones. As noted by one of my colleagues who stumbled on a
shop selling such faux antlers:

“I would never display animal remains on a wall, but when I saw this
blue deer head with antlers branching into multiple twigs with blooming
colourful flowers I thought they were so beautiful that I wished I could
buy them” (Markovi¢, personal communication).

“DEER MEDICINE”: POSSIBLE MEANINGS, BIOGRAPHIES, EMOTIONS

Although seemingly motionless and silent, dead animal remains, antler-made objects
and faux deer heads and antlers are by no means inert. In his work, Art and Agency. An
Anthropological Theory, Alfred Gell suggests that art and other objects have agency
and can act as social agents in particular social situations (1998: 17-19). They are also
invested with intentionality by their creators and may cause powerful effects, provoke
strong emotions (such as wonder, awe or fear) and actions of others (Gell 1998: 23,
49). Thus, human interest in deer mounts, skulls used as decorations or in antler-made
objects may initiate a point to define, question and redefine such a fascination and
to renegotiate our relations with animals and the rest of the natural world. We can
ask ourselves: does the urge to acquire a deer skull or antler decorations and exhibit
them in our space come from the contemporary hunting ideology, a manipulated
consumerist agenda, or do such objects actually spark true joy in us, and if so, why?
Perhaps the desire to keep antlers in one’s home and surround oneself with objects
of organic materiality may not be initiated by the hunting agenda or a consumerist

3 https://www.flickr.com/photos/sgoralnick/4158747134/in/faves-3tuxedocats/, https://www .pinterest.com/
pin/164733298844409944/, https://www.etsy.com/listing/68044979/fabric-deer-head-wall-mount, https://
www.pinterest.com/pin/78390849742116010/,https://www.pinterest.com/pin/405746247648182290/

3¢ http://wallcharmers.com/
37 http://www.whitefauxtaxidermy.com/faux_deer antlers decor
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urge, but a deeply embedded need to interact with nature, as an attempt to “heal” the
“nature deficit disorder”, a term coined by Richard Louv, the author of the book The
Last Child in the Woods (2006), as a way to describe the psychological, physical and
cognitive costs of human alienation from nature. However, even if there is such a
need, we often tend not to be aware of the patterns of human-animal relationships our
choices may reinforce. Without doubt, deer remains or deer representations can mean
different things to different people who make choices to bring them into their spaces.
The reasons behind such decisions, however, remain to be revealed only through
personal stories and narratives.

As has been noted by Steve Ashby (2009:1), the meaning and status of objects can
be changed by altering the way they look, the way they are used and displayed or by
changing their owners. New owners may also encode new meanings into them through
their own personalities and different narratives (Nylund Skog 2013). For example, the
old hunting trophies that the Croatian artist duo Kosti-Kosti has been working with, as
mentioned earlier in this text, may (by acquiring new owners, by being reassembled,
decorated and renewed) shift their meaning from being perceived exclusively as a hunting
trophy to being seen solely as decorations; they can boost memories of hunting family
legacies and life stories or be active agents in attempts to negate and/or change them.
In contrast, for a modern shamanic practitioner, different animal bones and antlers can
be important ritual paraphernalia used to affect certain changes in the environment and
spiritual domains. As becomes evident, animal body parts used for such practices can be
acquired in different ways, and sometimes new meanings need to be inscribed into them.
As noted by one of the practitioners:

“Sometimes people ask me why I have animal pelts, bones and hides all
around me. I tell them it’s because they contain my kind of magic. I rescue
them from thrift stores, vintage shops, and receive them as gifts to get
close to their magic, to honour their lives, and to remember what is wild
inside of all of us.”*

She further declares: “Yes, look for them! They are stuffed away in trunks and up on
high shelves waiting for people like you to reconstitute their magic and appreciate their
lives”. In a discussion developed on Instagram, another practitioner acknowledges the
same reasons for keeping bones and feathers at home, adding that the bones are lately
letting her know that it is time she took them home — to the woods.*

Ascribing attributes similar to those of a living person to bones is in accordance with
their ambivalent materiality. As emphasized by Fontein et al. (2008), bones possess a
curious quality of presence, even if considered “as things that have meaning only as they
are caught up in human transactions and endeavours, this consideration is haunted by
the animate personhood, which is imminent within the thing, held in its very form and

3 http://www.pixielighthorse.com
3 Ibid.
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substance™’. Bones, both human and animal, can evoke deep emotions, they can contain
them and provoke specific actions. Georgia O’Keefe, a well-known painter, collected
bones of animals that died naturally in the desert landscapes of her surroundings. About
them, she stated:

To me they are as beautiful as anything I know. To me they are strangely
more living than the animals walking around...The bones seem to cut
sharply to the centre of something that is keenly alive on the desert. Though
it is vast and empty and knows no kindness with all its beauty. (O’Keefe,
according to Loengard 2006: 10)

Yet, as asserted by art critics, her famous paintings of animal skulls can be seen to
represent the death and destruction of the landscape, but they can also be viewed as
celebratory works, an homage to the animals that first inhabited the Western American
landscape that O’Keefe was strongly related to.*!

Clearly, visual texts, like any other cultural texts, are undetermined in their meanings,
which are created by those who read or interact with them, often based on their own in-
dividual experiences and personalities (Denzin 1992: 32; Kalof & Fitzegarld 2003: 112).
Images of antlers used as decoration or headdresses in the contemporary wedding context
already mentioned in this text are open to various interpretations. Due to their shape and
structure, antlers and horns are generally related to phallic symbolism and they signify
masculine power. According to Durand (1991: 119), the symbolic trophy is only a result
of the constantly dangerous exaltation of the power of the taboo through defeminisation
and deanimalization. Therefore, placement of abstracted antlers on brides’ heads can be
seen as an inscription of the male principle during this rite of passage, while reinforcing
the social stratification of patriarchy. However, the use of antlers does open a playful
and carnivalesque niche, and the same images can be read in a different way. By placing
antlers on their heads, whimsical brides can choose to participate in self-irony and/or
their own creative fantasies. Perhaps a bride would choose to place antlers on her head
as a way to metaphorically claim back and appropriate power and strength. Though rec-
ognized as a masculine symbol, antlers are not a solely male feature. After all, in some
deer species antlers are borne by both sexes. By claiming symbols of strength, cyclic life
regeneration and ascension towards the otherworldly realms, they choose the way they
represent their own femininity. Even if only for a single day, they can embody Artemidas,
or Deer Women well known from Celtic and Native American myths and folklore; they
can become their own she-shamans and implement “deer medicine” in their own way.

40 The reference originates from the introduction to the research workshop What Lies Beneath: Exploring the
Affecting Presence & Emotive Materiality of Human Bones which took place at the University of Edinburgh,
UK, December 4-5, 2008.

http://www.san.ed.ac.uk/ _data/assets/pdf file/0010/19783/Bones Workshop_Statement.pdf

41 http://xroads.virginia.edu/~ma02/freed/okeeftfe/bones.html
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CONCLUSION

New meanings inscribed into animal materialities do not necessarily classify them as passive
objects. For example, it has been acknowledged that material culture objects continually
transform in meanings through their own accumulative biographies (Appadurai 1986;
Kopytoff 1986). They can also be bestowed with meanings through personal biographies
of human beings (Hoskins 1998; 2005: 75). In its contemporary modalities, the “antler
cult”, recognized throughout the cross-cultural virtual space of the Internet, including
Croatian, European and North American designers’ web pages, blogs and e-newspaper
articles, moves through a discourse of “natural kill oft”, ironically steps into one about
“nature preservation” and finally enters individual articulations of meanings that give the
once reduced animal new connotations. Those practices also highlight current negotiations
of boundaries between nature and culture, animal and human, femininity and masculinity
mainly within the context of a cultural and historical Western legacy that has imbued deer
with stereotypical meanings as an animal of ultimate beauty and innocence, grace and
femininity, as well as strength and masculinity, and sometimes even the supernatural: an
animal that is a symbol of nature and the archetypical prey (Cartmill 1996).

Different practices of animal objectification in the contemporary culture denote specific
parts of the animal body, carrying strong symbolic meanings as trophies, decorations and
carefully designed objects. Very often, their manipulation and display in various spaces
maps landscapes reproducing aspects of contemporary hunting culture, the accompanying
hunting industry and the design market, where nature is wanted but is also a trophy, as
one that wants to be appropriated and materially consummated. However, the organic
and inorganic deer crania, which lurk from walls in homes without their post-cranial parts
or dislocated animal body parts caught in the web of stylistic or ritual practices, remind
us that the borders between culture and nature and the role of humans in these arenas
is constantly questioned. Animals and their bodies, even in their posthumous forms, as
well as objects made from them, are active participants in these negotiations. With their
presence, individual biographies of human beings have been created — by stepping into
irony, auto-irony, romanticism, the ambivalent and sublime aesthetic, fantasy and per-
haps even archetypology, where borders between femininity and masculinity, animal and
human are being questioned. At the same time, specific identities of individuals ascribe
new meanings and lives to once reduced animal persons. Even if one is to end in wishful
thinking or a personal fantasy, the presence of antlers in contemporary wedding contexts
can also be read as humankind’s call for symbolically marrying nature after centuries of
divorcing its very own habitat.
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U IME ROGOVA. GLAVE NA ZIDU ILI ROGOVI NA NEVJESTI
Maisa PASARIC
SO

Glava i rogovi jelena specificni su dijelovi zivotinjskog tijela snaznog simbolic-
kog naboja koji kao pars pro toto oznacavaju cijelu zivotinju. Pojedine prakse
objektifikacije animalnog unutar nase suvremene kulture ove dijelove Zivotinjskog
tijela oznacuju kao trofeje, ukrase te dizajnerski osmisljene predmete koje tada
prepoznajemo i kao markere identiteta pojedinaca, specifi¢nih prostora i nacina
zivljenja. No, nova znacenja njihove materijalnosti ne ¢ine ih nuzno inertnim i
pasivnim objektima. Predmeti materijalne kulture aktivni su konstituenti svijeta
u nastajanju dok se istovremeno kontinuirano transformiraju u znacenjima pu-
tem svojih vlastitih akumulativnih biografija ili posredstvom osobnih biografija
pojedinaca (Appadurai 1986; Kopytoff 1986; Hoskins 1998; 2005: 75). U svojim
suvremenim modalitetima kult rogova, kakav razaznajemo posredstvom virtu-
alnog prostora interneta, hrvatskih ali i drugih europskih i sjevernoamerickih
dizajnerskih stranica, osobnih blogova i internetskih novinskih ¢lanaka iz registra,
odstrjela prirode ironijski zadire i u registar njezina oCuvanja te u posve osobne
artikulacije znacenja koja u neko¢ reduciranu zivotinju unose nove oblike zivote.
Navedene prakse takoder osvjetljavaju i suvremena pregovaranja granica izme-
du prirode i kulture, zivotinje i ¢ovjeka, pa i muskosti i Zenskosti, premreZzena
povijesno-kulturnim zapadnjackim nasljedem koje je jelenu pripisalo stereotipna
znacenja savrseno lijepe i neduzne, gracilno Zenstvene, snazno muzevne i pone-
kad nadnaravne zivotinja koja figurira kao simbol prirode i divljine te arhetipske
lovine (Cartmill 1996).
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The Donkey in the Narrative Culture
and Changing Sociohistorical
Epistemology

—— Monika Kropej Telban

This article analyses folklore and narrative tradition about donkeys through the prism
of ecological paradigm. It explores the impact of the changing philosophy, stereotypes,
and peoples’ attitudes towards animals, the donkey in particular. Researched are also
changing aspects in the donkey breeding and narrative culture which was for a long time
oriented towards speciesism and anthropocentrism, and is now turning towards ecocen-
tric philosophy, which is part of the newly emerging discipline of zoofolkloristics. This
ontological shift is projected on the different perceptions of animals in folk literature,
language, and everyday life.

KEYWORDS: donkey, folklore, zoofolkloristics, multispecies ethnography, ecology,
literature, mythology.

INTRODUCTION

Since the turn of the millennium, we have been witnessing many changes in the perception
of nature and culture, mainly because human disruption of ecology has become one of
the major problems of our world. Vittorio Hosle claimed that a new moral and political
paradigm — an ecological paradigm — is taking part in our lives now (Hosle 1996: 26).
Conscious people became aware that nature and all the living creatures within it are
our partners, and do not take them for granted. Along with that, we are witnessing the
development of more ecologically oriented sciences. The new discoveries have com-
pelled philosophy and anthropology to redefine the objectivity of “nature” and “culture”
(Descola 2013). Critical evolutionary anthropologists began to re-examine issues of race
and gender in the context of new genetic technologies; and more anthropologists have
become curious about the lives of animals on farms, in agricultural production, as food,
and in rapidly changing ecosystems. Creatures previously appearing on the margins of
anthropology — as part of the landscape, as food for humans, as symbols — have been
pressed into the foreground in recent ethnographies. As Eben Kirksey and Stefan Helm-
reich stated: “Multispecies ethnography asks cultural anthropology to reengage with
biological anthropology and to craft new genres of naturalcultural criticism” (2010: 565).
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Eduardo Kohn was of the opinion that the goal in multi-species ethnography should
not just be to give voice, agency or subjectivity to the nonhuman — to recognize them as
others, visible in their difference — but to force us to radically rethink these categories of
our analysis as they pertain to all beings (Kohn 2013). Clearly the animal psyche exists,
which is just as vulnerable as the human one, and animals, like humans, are spiritual
creatures with a soul and a spirit; therefore, we can talk about spiritual equality and
bodily diversity.

Among ancient cultures and still today among aboriginal societies, humans, animals,
and spirits are seen as “endless mimetic doubles of one another”. Philippe Descola claimed
that the transmission, a way of guaranteeing and reproducing the physical and moral de-
pendence of the living on the dead, instantly eliminates the possibility of treating animals
and plants as subjects, since all its efficacy rests upon a relationship of a hierarchical
subordination between one generation and others: the central articulation of collectives
is formed of human lines of descent that are differentiated one from another and maintain
relations solely through reference to groups of ancestors from which they have inherited
riches, rights, and all the components of personalities and destinies (2013: 394).

Today, we can see that ontology is becoming increasingly oriented towards ecocriticism
and that anthropocentrism is making way for multispecies ethnography. Marjetka Golez
Kaucic stated that according to the so-called “ontological shift” in the social sciences,
zoofolkloristics predominantly researches animals as beings in their own right, not as
animals in service of humans from the anthropocentric point of view (2015: 17).

In this article, the impact of the changing philosophy and stercotypes on man’s
attitudes towards animals and the donkey in particular is explored. The focus of this
research is therefore primarily oriented to the ontological turnabout in the perception of
the donkey as a representative of the horse family and towards the reflection of this in
folklore and literature.

NATURALCULTURAL BACKGROUND OF THE DONKEY TRADITION

Different attitudes towards animals and nature are also reflected in literature and folklore.
Miranda Levanat-Peri¢i¢ pointed out that the origin and the evolution through the history
of civilizations caused the differences of perception of the horse and the donkey in the
conceptual world of Western civilizations (Levanat-Peri¢i¢ 2012: 995). While the horse
was often extolled in literature, the donkey received somewhat less extravagant praise.
It was characterized as stupid and stubborn. These stereotypes prevailed in fables and
various animal tales, songs and other parts of the literary tradition, and often in everyday
life as well.

The donkey, Equus asinus in Latin, is (together with the zebra) a significant repre-
sentative of the horse family. The Mediterranean domestic donkey has evolved from the
African wild donkey (Equus Africanus) that was domesticated around 4000 B.C. The
African wild donkey differs from the Asian wild donkey, which is now an endangered
species and was once widespread in the territory spanning from Iran to India and Mongolia.
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Domesticated donkeys were bred mainly in Africa, Asia, and the Mediterranean,
and these territories still constitute their primary home. These areas are also the home
of the hybrid between the stallion and the jenny (female donkey) — the hinny (Equus
hinnus), and between the donkey and the mare — the mule (Equus mullus). One can
also encounter donkeys of the kiang species (Equus kiang) in Central Asia; the steppe
kulan, or the dzigitaj (Equus hemionus) in the semi-desert of Turkmenia and Iran; and
the onager (Equus onager) in the Middle East and in the area spanning to North India
(Keber 1996: 247).

Linguistic palacontologists, who have established a theory of the north as the prehis-
toric homeland of the Indo-Europeans, use as one of the proofs for this theory the fact
that none of the Proto-Indo-European languages has a term for the donkey. It was thought
that it was possible to breed horses but not donkeys in the north (Beekes 1995: 36, 47).
James P. Mallory, however, points out that in the area of the Pontic-Caspian steppe,
which is the supposed Proto-Indo-European “Urheimat”, the remnants of the subspecies
of the Asian breeding donkey, the onager, have been preserved (Mallory 2006). Jaan
Puhvel notes that while the Sumerian language does not have a term for the horse it does
have the term “an$u kurra”, the breeding donkey; this, according to Puhvel, indicates
the culturological primacy of the donkey among the ancient Sumerians, who used them
for transporting heavy loads and for pulling chariots used in warfare as early as in 2600
B.C. (Puhvel 1987: 36).

In his “Itinerary” from the 13" century, missionary Riccoldo da Monte Croce mentions
the wild donkey, whose beauty surpasses all the other beasts of this world. This description
refers to the Asian mountain donkey Riccoldo had seen in the vicinity of Baghdad while
traveling around Mongolia. According to Levanat-Perici¢, this donkey could very well
be the dzigitaj (Levanat-Perici¢ 2012: 997).

While wild donkeys have an average life span of twenty years, the average lifespan
of domesticated donkeys is forty-seven years. Most European donkeys can be found in
Sicily (the Ragusa breed). In Slovene Istria, the autochthonous breed is the Istrian don-
key. Mediterranean donkeys living in Istria and Dalmatia are grey and smaller than the
donkeys of Greece and Spain, which can also have brown coats.

The antagonistic attitude of people towards the donkey and the favourable one to-
wards the horse are reflected in a number of prominent events in cultural history. The
differentiation between the horse and the donkey is metaphorically reflected in the attitude
towards the privileged and the oppressed. It can be perceived in the language, myths,
religions, and literature, and as such has resulted in insurmountable semantic differences
(Levanat-Peric¢i¢ 2012: 995). Despite this prevalent perception, however, the donkey was
not always, and not everywhere, perceived in a negative light. Some peoples, particularly
in the East, held it in high esteem and treated the donkey similarly as cattle, which was
appreciated as a species vital to the survival of people; as a result, they were well fed
and treated more humanely and with particular care. Historical data also indicates that
some peoples, for examples the Persians and the Greeks, often used donkeys for warfare.
Others used them to pull military loads, and although slower than horses, donkeys are
much more cautious and hardwearing.
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Based on religious concepts and perceptions, people of the past divided animals into
two halves, the divine and the demonic. We may even speak of the dualism of the animal
world in which some animals are attributed a divine, and others a demonic character.
In the case of the horse and the donkey, the dualistic symbolism of the two animals is
rather obvious. While the horse was usually attributed divine and mediatorial properties
(Kropej 1998), the donkey was generally associated with the negative, demonic aspect.
Very rarely did it assume the role of the mediator and this only in cases when it had the
role of a sacrificial animal.

Due to a multitude of economic and cultural factors and events throughout history, in
numerous religious beliefs and myths, the donkey symbolized mainly a negative aspect
and was perceived as a personification of human weakness.

In India for instance, evil deities such as Nairrita, the guardian of the world of the
dead, and Kalaratrii, the negative aspect of Devi, ride a donkey. Asura-Dhenuka even
assumes the form of the donkey.

In Egypt, the red donkey is perceived as one of the most dangerous creatures whom
the soul of a deceased can encounter while journeying to the afterworld. The red donkey
may be equalled to the ossified monster of the Apocalypse, or possibly to the scarlet beast
from the Revelation of St. John in the New Testament; the latter influenced the French
saying As evil as the red donkey (Keber 1996: 159).

In ancient Egypt, the god Seth was associated with the wild donkey and was depicted
with a donkey head. Plutarch, who believed that recklessness, stupidity, impiety, and im-
purity were attributes of the donkey, equated Seth with the Greek Typhon. Like Typhon,
who kills Dionysus, Seth kills Osiris. Moreover, the donkey can have a red coat, which is
the colour of Typhon’s fur. Egyptians believed that due to these similarities the donkey
is an impure animal possessed by an evil spirit (Levanat-Peri¢i¢ 2012: 998).

Even in ancient Greece, donkeys did not always have a negative connotation; there-
fore, the donkey had a significant role in the Apollonian cults. In Delphi, it was used as
a sacrificial animal. Since it was the donkey that carried the chest that served as the crib
for Dionysus, the animal is also an attribute of Dionysus.

Pindar speaks of Perseus partaking in a feast organized by the Hyperboreans, which
sacrificed wild donkeys to the gods. In the “Frogs”, a play by Aristophanes, Bacchus puts
a load on the back of his slave, who thus represents a donkey that carries secrets. The
image of the donkey carrying secrets is by no means an isolated case and is explained as
a symbol of the king and his secular authorities.

The inferiority of the donkey can also be perceived in the Greek myth of King Midas.
Apollo punished King Midas by giving him donkey ears for having claimed that the pan-
pipe was more pleasing to the ear than music from the temple of Delphi. Translated into
the language of symbolism, this preference means that the search for sensual seduction
is more important than the harmony of the spirit and preponderance of the soul.

However some schoolars have stressed that the donkey can under certan circumstances
have solar aspect (Gura 2014: 97). The donkey, and especially the jenny, is perceived in
the Holy Bible as being a humble and modest animal and, as such, has an important role
in Christian symbolism. For example, it appears in the scene of Abraham’s sacrifice of
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his son Isaac. Job’s herds had 500 jennies and many foals. In order to pacify his brother,
Jacob presented Esau with ten donkeys and 20 jennies (Keber 1996: 248). Genesis states:
“Issachar is a strong donkey, lying down between the sheepfolds” (Gen 49:14). The Bible
describes the jenny as a symbol of peace, poverty, humility, patience, and bravery, as in
the following two examples: Samuel sets off to find the lost jennies. A jenny carrying
Balaam saved him thrice from death when Yahweh sent an angel armed with a sword
upon him. The animal had disobeyed Balaam three times, trying to call his attention to
Yahweh’s angel’s sword, but since Balaam could not see the angel he merely punished
the jenny by beating her (Balaam’s Donkey).

Christ’s Arrival to Jerusalem, 1889, bechive panel (Makarovi¢, Rogelj Skafar 2000: no. 714) Slovene
Ethnographic Musum in Ljubljana (photo: Marko Habic)

The Good Samaritan, 1883, bechive panel (Makarovi¢, Rogelj Skafar 2000: no. 14) Slovene Ethnographic
Musum in Ljubljana (photo: Marko Habig)
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When Christ was born, the first creatures able to recognize the child as the saviour
were the donkey and the ox standing by the manger. In the New Testament, riding on
horseback symbolizes violence while riding on a donkey indicates modesty and humility.
In the Bible and iconographic depictions of the Flight from Egypt and Christ’s arrival
to Jerusalem, Jesus rode on the back of a jenny. Christianity appreciated the donkey’s
humble and God-fearing character, which is clearly indicated in a prophecy made by
Isaiah: “The ox knoweth his owner, and the ass his master’s crib (Is. 1:3).

Even though the donkey, like the goat, was associated with base instincts and the
devil, on beehive panels — as in Christian iconography in general — it was often depicted
in Biblical motifs, where it was portrayed as a humble and God-fearing animal. Such
examples are the motifs of The Flight of the Holy Family into Egypt; The Birth of Christ
— Mythic Nativity; Christ’s Arrival to Jerusalem; and The Good Samaritan.

The donkey also features in the biographies of saints, for example in an apocryphal
legend about St. Anthony of Padua. The saint tried in vain to convert a Jew to Christi-
anity. Finally, he lost his patience, exclaiming that even a donkey would be quicker to
kneel down in front of the holy sacrament than the Jew would comprehend the truth of
his evidence. The donkey promptly knelt down, and upon seeing this, many of the Jews
converted to Christianity.

In apocryphal legends, a donkey at its own initiative carried firewood for St. Hiero-
nymus to the monastery (Keber 1996: 259-260).

Aleksander Gura has pointed out that in Balkan apocryphal legends, in old Ortho-
dox sacral scripts, and in Greek novel written by pseudo-Lucius — probably Lucius of
Samosata: Loukios e onos, Loukios/Lucius or The Ass we can follow three versions of
the mythopoetic motif of the marriage of the Sun (Gura 2014: 103).

The donkey personifies also man’s libido, which is among other evident from Lucius
Apuleius’ novel “Metamorphoses, or the Golden Ass.” The story, which begins in the
perfumed chambers of a lustful courtesan, tells of Lucius and his transformation into a
donkey. His trials are depicted in many mishaps and misadventures he experiences in
the donkey body and concludes with mystical contemplation in front of a statue of Isis,
where he is restored to human form. Lucius follows the path of redemption, the path of
purity, and undertakes the highest goals. As he goes through a number of increasingly
severe trials he truly experiences divine revelation, but this happens only after he sheds
the body of the donkey and once again becomes human. Lucius’ spiritual development,
which takes place through initiation, is illustrated with a number of adventures he ex-
periences as a donkey. His transformation denotes transition from calamity, mediocre
impulses, and slavery in the hands of blind pleasure to exquisite bliss and to serving an
omnipotent deity. It represents the first, inner resurrection. After becoming human again,
Lucius takes the path of redemption, the path of purity. He has access to the innermost
secrets. It is only after being transformed from a donkey into a human that he can expe-
rience the intimacy of God’s revelation.

The process of development experienced by the literary character in the body of a
donkey is always linked to a specific period of crisis in his life. Although the donkey
generally represented ignorance in the language of symbolism that is but the secondary
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Lucius Apuleius Madaurensis (c. 124 —c. 170), The Golden Ass (Apuleius 1981).

meaning; according to the more general concept in such rituals, this animal denotes a
symbol of darkness, and even of satanic proclivities. This is the origin of the donkey’s
association with human instincts, sexuality, and libido.

During medieval feasts of fools, royal honours were bestowed upon the donkey. These
holidays represented a parody of the existing values, which during the festivities were
temporarily reversed. The principal purpose of this reversed world was to side line all
inferior proclivities and thus eliminate malevolent consequences in society. These rituals
represented a controlled release of instincts and also served to deter negative tendencies,
which in this period were subjected to ridicule. In this carnival twist, the donkey took
over man’s instinctual element, the life that goes by only on the earthly, sensual plane.

DONKEY IN (FOLK)LITERATURE AND LANGUAGE

The donkey was despised and also belittled in Aesop’s opus of fables which contains
over thirty tales about the donkey wherein the animal is almost invariably presented
in the light of stereotypes that have come to characterize it. In ancient fables, in which
the donkey has different roles, it is often possible to detect an imperious attitude of the
nobility toward the lowly born. A characteristic trait of the aristocrats was the contemp-
tuous attitude toward the donkey and their emphasis on its stupidity and cowardice. This
attitude may be observed in the majority of the most common fables, such as: “The Sick
Lion” ATU 50, “The Lion’s Share” ATU 51, “A Donkey Induces Overworked Ox to
Feign Sickness” ATU 207A, “Hard-Hearted Horse and Donkey” ATU 207B, “The Two
Donkeys and Their Loads” ATU 211, “The Donkey Tries to Caress His Master” ATU 214,
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“The Donkey Tries to Get a Cricket’s Voice” ATU 292, “Thief Claims to Have Been
Transformed into a Donkey” ATU 1529, “Teaching the Donkey to Speak” ATU 1750B
— to mention but a few.

The fable “The Donkey in Lion’s Skin Unmasked” ATU 214B tells of a donkey who
finds a lion’s skin in the woods. It puts it on and scares others but when it brays everybody
recognizes it as a donkey. The fable alludes to the fools who feign importance.

The idioms “the donkey’s verdict” or “thrashing the donkey’s shadow” has spread
from the anecdotes about the Abderits (the inhabitants of Abdera in ancient Greece. In
this anecdote, the donkey is accused of having attempted to eat the cabbage growing in
the field of a city counsellor. Therefore, it was brought before the court and punished
with the beating of its shadow. This anecdote has become very popular, and has also been
preserved in literature, as for instance in a humorous Slovene novel written by Josip Jurci¢
“The Goat’s Verdict in Visnja Gora” (Kozlovska sodba v Visnji Gori 1867; Jurcic 1884).

Similar idioms are: “to debate about a donkey’s shadow” and “to go to court over a
donkey’s shadow”, in the sense of quarrelling for no reason. They originate from Aesop’s
fable “Donkey and Its Shadow” and are classified as folktale type ATU 1804D “The
Shadow of the Donkey”. The fable tells of a young man who on a hot day hired a donkey
to ride from Athens to Megara. At noon, when the sun was too scorching, he dismounted
to rest in the shade made by the donkey. However, the drover started to chase the young
man away, claiming that he had hired only the donkey but not its shadow. While they
were arguing, the donkey got tired of waiting and galloped away, and the two men were
forced to continue their journey on foot (Keber 1996: 256, ref. 20).

From the opus of Slovenian fables and animal tales, Alojzij Bolhar presented a slight-
ly different story about the donkey’s shadow, which is titled “Lion and the Donkey’s
Shadow”. In this folktale, a donkey sets out on a journey across the desert. Evening was
approaching, and the sun started to set. The donkey notices that his shadow was becoming
increasingly longer. “I’m so large that it’s me who should be the king of all the beasts, and
I’m not scared of the lion one bit!” he exclaims. However, he fails to notice an approaching
lion, and soon enough there was neither donkey nor its shadow (Bolhar 1975: 84-85).

In the fairy tale type “An Old Donkey Meets the Bear” ATU 103C*, and in the sim-
ilar tale type “Contest between Donkey and Lion” ATU 125B*, the donkey defeats the
superior antagonist, although only due to fortunate circumstances rather than the donkey’s
prowess (Kropej 2015: 221, 260; Bolhar 1973: 199-204).

Remorselessness towards donkeys is also reflected through people’s cruelty. An
example is Aesop’s fable entitled “The Donkey, the Crow, and the Wolf”, in which a
man mocks the suffering of a donkey. The tale tells of a donkey with a wound on its
back grazing in the meadow. Then a crow descends upon him and begins to peck at his
wound. The donkey starts to bray and jump in pain while the drover just stands there
laughing. When a wolf sees this, he says to himself: “We wolves are indeed wretched! If
we just glance at a herd, we are immediately chased away — but this one is only laughed
at!” (Levanat-Peri¢i¢ 2012: 1003).

The proverbially negative attitude of Europeans towards the donkey is demonstrated
in the fable “Human and Animal Life Spans Are Readjusted” ATU 173, which can also
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be found in Aesop’s fables. After God has created the world and each animal received
a certain life span, the donkey laments that thirty years is too much to bear. From the
early morning until the dark evening, it has to carry heavy bundles and drag large leather
sacks of grain to the mill so that others can eat bread while it receives only the sticks,
dry leaves, or feed rejected by other animals. God took pity on it and took away several
years, then did the same for other animals; it is only the humans who want to prolong
their lives (Kropej 2015: 308).

A similar attitude may be detected in the motifs, for example, in G303.7.2: The devil
rides off on a donkey, A2537.2: Why is the donkey stupid?, A2325.3: Why does the donkey
have long ears? The donkey is presented in a favourable light only in the abovementioned
biblical motif V237: Balaam’s donkey, and in motifs related to mythology and beliefs,
such as B843.2: Immortal donkey and B19.11: Mythical donkey.

In the Late Middle Ages and the Renaissance, the perception of the donkey was not
much more favourable. The donkey of the proverbial “Buridan’s Ass” ATU 1210 (an
idiom that is still in use today) mocks a person who is unable to make a decision. Jean
Buridan, who taught at the Sorbonne in Paris in the 14" century, gave as an example of
indecision a hungry and thirsty donkey. The donkey is standing exactly midway between
a bucket of water and a stack of oats but is unable to decide which to sample first, so it
dies of hunger and thirst (Keber 1996: 257).

Two similar metaphors that denote “to have no clue about something”, “Asinus ad
lyram” (donkey by the lyre) and “Asinus ad tibiam” (donkey by the flute), may have their
parallel in the fairy tale of the type “The Donkey” ATU 430, in which a donkey plays the
lyre. The tale tells of a king’s son who was born as a donkey but soon learned a number
of skills, one of which was playing the lyre. When he beholds himself in the mirror one
day, he flees to the neighbouring kingdom, where he entertains the court by playing the
lyre. He falls in love with the king’s daughter, but when he wants to return home, the king
persuades him to stay and offers him the princess for his bride. On the wedding night,
the donkey sheds his skin and transforms into a handsome prince.

As we can see, a humiliating and mocking attitude toward the donkey, which is still
prevalent today evolved over the centuries and the millennia in Western societies. Em-
phasizing the animal’s stupidity and stubbornness is reflected in the language, folk tales,
fables, proverbs, idioms, etc. The donkey is often ridiculed for its stupidity, laziness,
gluttony, fickleness, stubbornness, sluggishness, his long ears, hoarse voice, and his
appearance in general. In English, it is sometimes called an ass, jackass, moke, duffer,
dunce, and so on. In Slovenian, some of the frequently used synonyms for the donkey
are dolgouhec or uhljac (the long-eared), rigac (the one who brays), and sivcek (the grey
one). Many European languages have the following, or similar, idioms: stupid as an ass;
stubborn as an ass; to work with the patience of an ass.

Furthermore, the proverbs degrade the donkey: to descend from the horse to the ass
(meaning to come down in the world); to mount a donkey (to make a mistake); to make
an ass of somebody (to take the mickey out of somebody); the donkey only goes on the
ice once (even a fool learns by bitter experience); where the ass lies he leaves his hairs (a
white wall is a fool’s paper); even if you send the ass into the world it comes back with
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long ears (Keber 1996: 248); the donkey carried water but died of thirst; quarrelling over
the ass’ shadow; there is more than just one ass in the grass; don’t make a horse out of
an ass; better a donkey’s head than a horse’s tail; looking for donkey wool; if a farmer
dies of hunger let donkeys toll for his funeral (Sagelj 2932: 25-26).

There are expressions for concepts and objects that also reflect this humiliating at-
titude towards the donkey: donkey bench (a bench in the rear of the class reserved for
bad and undisciplined pupils); asses’ bridge (pons asinorum, help for those who have
difficulties with their studies); Whitsunday donkey or Palm Sunday donkey (one who
sleeps late on Whitsuntide or Palm Sunday, or who misses the procession through the
field on Whitsuntide) (Keber 1996: 250-251).

There is also a children’s game known as “Beating the donkey” , “Beating the judge”,
or “Beating the goat”, in which one of the players tries to guess who has hit him or her
on their behind.

In the Middle Ages and the Renaissance, even the so-called “professional literature”,
such as the bestiaries and the physiologuses, furthered the stereotypical and distorted
image of the donkey. It was not until the 19" century that natural history books started to
present it in a more realistic manner, and also adopted a more ethical attitude towards it.

In children’s literature, the donkey is frequently presented as a sad, modest animal
that never expects to be taken into consideration. A good example is the donkey Eeyore
from A. A. Milne’s books for children “Winnie the Pooh” (1926) and “The House at
Pooh Corner” (1928). A similar character is featured in George Orwell’s “Animal Farm”
(1945). Orwell’s book introduces the donkey Benjamin, which is described as the old-
est and the smartest animal on the farm, and one of the few that can read. Benjamin is
sceptical, cynical, and has a temper. His motto is: “Life will go on as it has always gone
on — that is, badly.” According to critics, Benjamin reflects a part of Orwell himself,
namely his timeless scepticism. His friends even called him Donkey George after his
grumpy character Benjamin.

In his drama “Zdon politikon animalistikon — Commedia musicale dell’ arte animale,”
Jani Kovacic presents the character of the donkey as a “sage, faithfully puts up with the
king, apolitical, and unpractical” (Kovaci¢ 2014: 1047).

Very popular among children is the cartoon “Shrek” produced by Andrew Adamson
and Vicky Janson in the US (DreamWorks 2001, 2004, 2007, 2020), in which Shrek’s
Donkey typically represents friendship by saying: “That’s what friends are for”.

DONKEY BREEDING TODAY IN SLOVENIA

The changing attitude towards donkeys can also be followed if we compare the
description of the donkey breeding in Slovenia by the natural historian and writer Fran
Erjavec from the mid-19" century and contemporary donkey breeding in the Litoral part
of Slovenia. Slovenian writer Fran Erjavec wrote the following about the donkey bred
in our territory in the mid-19* century:
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Of all domestic animals, the donkey suffers most. He pulls or carries loads
all day but still receives the cane more than anything else. Maltreatment
and starvation, the cane, and the cudgel have killed all of its good innate
qualities. [...] Yet the donkey does not deserve such contempt. Above
all, man is to blame for this [...] the donkey does not like our soil nor our
weather, and moreover, its long servitude with scoundrels has altered its
physical qualities and confused its mental capacities. [...] The donkey is
a much better beast of burden than the horse. Since it is slower than the
horse, it walks more safely and more cautiously. It has excellent eyesight
and hearing. It is satisfied with worthless feed that neither horse nor cow
would even look at. It is also very patient and not subject to so many dis-
eases as the horse. [...] Like the horse, the donkey remembers every path
it has ever taken. Even in a completely unfamiliar place, its instinct takes
it in the right direction. [...] Where the donkey has stumbled once it is not
likely to stumble again. (Erjavec 1868: 73-75).

This description clearly reflects the typical attitude of the Istrian population towards
the donkey, which in the spirit of the times was unkind. Even worse was the manner in
which the animal was handled. Erjavec adds that the one who is to blame for the donkey’s
moodiness, stubbornness, and proneness to biting and to stamping its hind legs is man
himself, for people had been beating and oppressing donkeys for centuries, and had no
sympathy for them. Since donkey’s senses are much keener than those of the horse the
donkey can quickly sense danger, and promptly stops. Yet instead of trying to understand
this behaviour and pausing for a moment, the animal was usually promptly beaten.

Donkeys in Kazlje (photo by M. Kropej Telban, April 22, 2015)
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Largely due to a new, more ethical and ecology-oriented attitude to nature and culture
nowadays people have started to breed donkeys again. Some of them admit that they
use the donkeys as natural lawn mowers, but mostly they use them for the agro-tourism,
eco-tourism, and donkey-assisted therapy (zootherapy). It can even be said that it is these
people who have been responsible for the revival of donkey breeding. Donkey milk is
extremely healthy and the closest to human milk, but it is also very rare. Even healthier
is donkey cheese, which has recently been put on the market in Dalmatia.

However, some of the breeders, particularly those who have large herds of donkeys
on their agrotourist farms, in addition to donkey rides and walks, offer dishes from don-
key meat. One of these is the Trnulja agrotourist farm in Crna Vas, a marshy area near
Ljubljana, which offers donkey and goat meat. In this particular case, the donkey has
simultaneously become a gastronomical victim and an object with tourism value.

However, many agrotourist farms, particularly those in the Karst and in Istria, now
offer ecologically oriented tourism, which includes only donkey rides and walks with
donkeys. In Gornje Cerovo, for instance, Rado Brelih organizes trekking with donkeys,
which is a unique tourism service in the Goriska Brda region and is advertised in the
Dobrovo Castle.

Donkey breeders are often people who have come to Primorska (Litoral part of Slovenia)
from the city. Riccardo Kalin for example, who was born in Trieste and now lives with
his family in Kazlje, has two jennies named Lili and Liza, which he bought in Dolenjska
(Lower Carniola). He knows that a donkey needs to have a peer for companionship, or
it may feel lonely, unwell, and burdened with psychological problems.

Also Stane Sus$nik, a former music editor, moved after he had retired from Ljubljana
to Gabrovica by Komen in Karst. Now he owns a herd of donkeys and is the spiritus
agens of “Oslarija”, an institute for the breeding and research of donkeys.

Approximately 1000 donkeys, mostly home- and cross-bred, are now reared in Slo-
venia. Many farms breed them in addition to other animals in order to increase the total
number of grazing livestock, which makes them eligible for agricultural subsidies. The
Association of Breeders of the Istrian Donkey (DRIO) was founded in Dolenja Vas in
the Karst on April 11, 2014. Its members come from the Postojna area, the Karst, Idrija,
Brkini, and Bela Krajina (White Carniola). They share the core breeding program for the
breeding of the Slovene Istrian Donkey. The Slovenian Association has linked up with
the Agriculture and Forestry Institute in Nova Gorica (KGZ), and with the Association
of Breeders of Istrian Donkeys (the so-called tovari), which has been active in Croatia
for several years , and also with the Agency for Rural Development of Istria (AZRRI)
from Pazin in Croatia. By offering a financial incentive for every donkey entered in the
pedigree book, whose owner is actively involved in the breeding program of the Istrian
donkey, Croatia has ensured that this Croatian indigenous breed has not died out. DRIO
has also cooperated with their Croatian colleagues in the project Cross-Border Initiative
for the Protection and Revitalization of Environment Biodiversity Using Autochthonous
Breeds (AZRRI).

People who have constant contact with donkeys have developed a highly ethical and
ecological attitude to these animals. Donkeys are raised extensively on grassland, where
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there is only a roofed fold in which they can take shelter in bad weather. The breeders
have established an emotional connection with their animals, and stories about them
are occasionally published on the “Oslarija” website. One of these is the story about a
new-born donkey which was published on October 1, 2013, and written by Mojca Susnik
Klemenci¢, who was inspired when her large herd of donkeys received a new member,
a baby donkey named Car (Tsar). The story talks about:

[...] a cute baby donkey was born on a sunny morning in May. After lying
down for a bit, he stood up on its tiny legs, and a moment later he was
already running around the meadow. He started to speak to the horses, but
they only mocked his body shape. The cow chased him away, and the sheep
were afraid of his large teeth. The goats did not like the grey colour of
his fur. Saddened, the little donkey sat down beneath a walnut tree. When
night fell, an owl woke up in the treetop. Upon hearing him cry, she asked
why he was crying. Although terrified of her, the donkey described his
experiences, and the owl listened. Afterwards, she explained to him that
animals differ from each other, that his particular features were beautiful
and special, and that he was, like any other living creature, unique. Thus
comforted, the little donkey set off to find his mother. Then he cuddled
close to her and calmly fell asleep.

Donkey’s external appearance is often mocked in traditional folktales (for exempel:
Bolhar 1975: 88), and also in this tale “Each in their own way” the donkey is mocked
by the owl.

Those who still harbour prejudice against donkeys and believe stereotypes about the
“dumb ass” are assured by donkey breeders that donkeys are smart, patient, and humble
animals. Their properties are studied with the aim of revitalizing and creating a new
database for donkey-rearing.

CONCLUSION

The principles of speciesism and anthropocentrism, which long held sway, have been
replaced by ecology-oriented philosophy. As we can see, the perception of the donkeys
has also experienced significant changes during the ontological shift, which can be per-
ceived in folkloristic and ethnographic research.

In literature, a distinct shift in the attitude towards the donkey may be detected espe-
cially in the period following the First World War. Why do Greek fables mock even the
suffering of the donkey whereas millennia later, philosopher Jacques Derrida writes “The
Animal That Therefore I Am” (Derrida 2008), and George Orwell presents the donkey
Benjamin as the smartest animal on the farm?

It is true that one of the reasons for this is the economic, social, and spiritual turna-
bout in the Western world. It is beyond doubt that better economic conditions and the
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rapid development of engineering have made life easier for the donkey. However, it is
precisely this progress that has significantly reduced its population. Only recently, and
due to increased ecological awareness and care for the natural and cultural heritage, has
the number of donkeys begun to rise again.

Attitudes towards animals are now mainly focused on cultural ecology and ethical
awareness. In addition to veterinarians, animals can also be treated by “animal whisper-
ers”, or psychiatric therapists. Like the horse-, dog-, and cat-whisperers, such therapists
also treat donkeys that, for various reasons, do not behave as people expect them to; for
instance, they bray excessively, bite, kick, and so on. However, all of this is frequently
the result of human misunderstanding and mishandling of donkeys.

However, in spite of the new paradigm by which animals are thought to be equivalent
to people, in our daily lives animals are not treated as equal members of the cultural and
natural environment although they are — according to the philosophical shift — thought to
be ontologically equivalent. The politics of animal breeding and exploitation cannot be
expected to change in the era of Antropocene, but changing sociohistorical epistemologies
and ecocentric philosophies of understanding nature and culture can make some changes.
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OSEL V PRIPOVEDNI KULTURI IN SPREMINJAJOCI SE
DRUZBENOZGODOVINSKI EPISTEMOLOGIJI
Monika Kropes TELBAN
SO
Clanek analizira pripovedno izrocilo, v katerem nastopa osel, v prvi vrsti skozi
prizmo ¢lovekovega razumevanja narave, ki je pogosto v nasprotju z ekoloskim
pristopom k naravi in kulturi.

Clovek je v preteklosti Zivali razdelil na bozanske in demonske. Govorimo
lahko celo o dualizmu Zivalskega sveta, v katerem nekaterim Zivalim pripisujejo
bozanski, drugim demonski znacaj. Zaradi najrazli¢nejsih gospodarskih in kulturnih
dogajanj skozi zgodovino je osel v §tevilnih religijah in mitih pogosto simboliziral
negativni aspekt in poosebljenje cloveskih slabosti. Vendar pa je ravno zaradi
razlikovanja med vi§jimi in nizjimi v kr$canski simboliki, ki se odraza v Svetem
pismu, prevzel vlogo ponizne in skromne Zivali. Ze ob Kristusovem rojstvu sta
med prvimi bitji poleg jasli prepoznala Odresenika osel in vol.

Ezopovo basnopisje pozna prek 30 basni o oslu, v katerih je skorajda brez iz-
jeme prikazan v luci stereotipov, ki so se ga oprijeli. V anti¢nih basnih se pogosto
odraza tudi visokostna drza aristokratov do nizkih kast. Znacilen je zani¢ljiv odnos
do osla in poudarjanje njegove neumnosti in strahopetnosti.
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Ob srednjeveskih praznikih norcev so bile oslu namenjene kraljevske Casti.
Ti prazniki so bili parodije na obstojece vrednote, ki so bile zacasno obrnjene na
glavo. Namen je bil kanalizirati manjvredna nagnjenja na stranski tir, s ¢imer naj
bi se odpravile zlohotne posledice v druzbi. Ti obredi so predstavljali nadzorovano
sprostitev nagonov in postopek odvracanja negativnih nagnjenj, ki so jih podvrgli
posmehu. S karnevalskim preobratom je osel prevzel ¢lovekov nagonski element,
zivljenje, ki je omejeno samo na zemeljsko, cutno podrocje.

Tako se je tekom stoletij in tisocletij izoblikoval danes prevladujoci odnos do
osla, ki je ponizujo¢ in posmehljiv ter poudarja njegovo neumnost in trmo, kar se
odraza v jeziku, povedkah, basnih, pregovorih, frazemih idr.

Novi vek je prinesel spremenjen odnos do osla, ki se kaze predvsem v literaturi,
Se posebe;j otroski, kjer je osel pogosto predstavljen kot otozna, skromna zival, ki
nikoli ne pric¢akuje, da se bo kdo spomnil nanjo. TakSen je npr. osli¢ek Sivéek v
otroskih knjigah Alana Alexandra Milneja, Medved Pu (Winnie the Pooh, 1926)
in Hisa na Pujevem oglu (The House at Pooh Corner, 1928). V noveli Georgea
Orwella Zivalska farma (Animal Farm, 1945) nastopa osel Benjamin, ki je pred-
stavljen kot najstarej$a in najpametnejSa zival na farmi ter ena redkih, ki zna brati.

Danes so nekateri ljudje predvsem zaradi novega — bolj eti¢nega in ekoloske-
ga odnosa do narave in kulture, pa tudi zaradi kmeckega turizma, ekoturizma in
onoturizma (terapija z osli — onotherapy, zootherapy) razvili drugacen odnos do
oslov, ki so jih zaceli ponovno rediti. Sodobni rejci oslov vedo, da so to pametne,
potrpezljive in skromne zivali. Ustanovili so tudi razli¢na drustva, npr. Drustvo
rejcev istrskega osla (DRIO), ki se med seboj povezujejo. Odnos do zivali je
usmerjen v kulturno ekologijo in eti¢no ozavescenost. Vendar je tak odnos do
zivali danes, zal, redkost. V dobi, ki jo antropologi imenujejo antropocen, je skoraj
utopi¢no upati, da bo ¢lovestvo tudi v praksi razvilo drugacen odnos do narave in
sprejelo Zivali kot sebi enakovredna bitja. Rejo Zivali v prehrambne namene bo
tezko spremeniti, toda ekocentri¢na filozofija in spremenjena druzbenozgodovinska
epistemologija 0oz. moderno razumevanje narave in kulture lahko privedejo do
nekaterih sprememb na bolje.

Dr. Monika Kropej Telban, Research Advisor, Scientific Research Centre of
Slovenian Academy of Sciences and Arts, Institute of Slovenian Ethnology,
Novi trg 2, SI-1000 Ljubljana, Slovenia, monika@zrc-sazu.si
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MirJAM MENCEJ. STYRIAN WITCHES IN
EUROPEAN PERSPECTIVE. ETHNOGRAPHIC
FIELDWORK. LONDON: PALGRAVE MAC-
MILLAN, 2017, 454 p. [MupbsiM MEHLER.
IITHUPUIICKUE BEJIbMbI B EBPOIIEMCKO
MEPCHEKTUBE. JIoH0H: IIoarpaiB
MAkMUILIAH, 2017, 454 ¢.] !

OuepenHasi, cepMast 110 CUETY KHUTa Ipo-
(dheccopa donpkopucTuky (HaKyIbTETa
STHOJIOTHU Y KYJIBTYPHOH aHTPOIOIOTHH
JIrobnsHCKOTO YHUBEpCcUTEeTa MUPBIM
MeHueln nocBseHa UCCAEI0BAHUIO KO-
JIOBCTBA (BEPHI B KOJIZIOBCTBO) 1 IOBEPHIA O
BeJbMax B OJTHOM U3 PETHOHOB BOCTOUHOMN
Crosennn, Ll Tipuu, B GoabKIOPHOM, aH-
TPOTIOJIOTHYECKOM U HCTOPHYECKOM aCIIeKTe
Ha eBporerickoM (ore. Kaura ocHoBaHa Ha
TIOJICBBIX MaTepuasax, CoOOpaHHBIX B HAUaJe
XXI B. aBTOpOM U cTYIeHTaMU JIF00ISHCKOTO
yHuBepcureta B 2000-2001 rr. u aBTopoM
kaurd B 2013— 2015 rr.

@DeHOMEH KOJI0BCTBA U BEJbMAPCTBA,
Kak ¥ cama (Urypa BeAbMBI YXKe JTaBHO
MIPUBJIEKAIOT BHUMAHUE HCCIIEA0BaTENEN
KaK CIIaBSHCKHX, TAK M HECIIaBIHCKUX Tpa-
JULUI ¥ UMEIOT OONBLIYIO JIUTeparypy. B
Pa3NUYHBIX aCHEeKTaxX U3ydaINCh TaKKe U
pETHOHAIIBHBIE CIABSIHCKUE TPAAULINH, CM.,
Hanpumep kaury T. ByxekoBon «Bpar us-
HYTPW», aHATU3UPYIOLYI0 B KOTHUTUBHOM
acIieKTe MoJIeBble MaTepHUabl O BeAbMax U
KOJIIOBCTBE?, COOpaHHBIE aBTOPOM B Pa3HbIX
pernonax 3amnaanon CiaoBakuu; myOImnKa-
IM0 TEKCTOB C HAYYHBIMU KOMMEHTAPHSIMH
JL.H. Bunorpanosoii u E.E. JleBkueBckon

! ABropckast paboTa BBIIOIHEHHS IIPU IIOAIEPIKKE

PH® no npoexry «CaaBsSHCKHE apXaH4eCKHUE 30HbI
B IIPOCTpaHCTBE EBPOIBI: ATHOMUHIBUCTHUYECKHE
uccnenosanms» Ne 17-18-01373 (pyk. akax. C.M.
Toncras).

2 Buzekova T. Nepriatel’ zvnutra. Bratislava: Veda,

2009.

«Hapoanas nemonosnorus [lonecks», T. 1:
JItogu co cBepXbeCTeCTBEHHBIMU CBOM-
crBamu’; moHorpacdwuro I'.C. ITonmoBkuHOi
«3HaxapH 1 3HaXapCTBO Y BOCTOUHBIX CIIABSH
rora JlansHero Bocroka Poccumn»?, komek-
TUBHYIO MOHOTpauio «3HATKH, BEAYHBI H
YePHOKHIKHUKH. KOIIOBCTBO U OBITOBAS
marust Ha Pycckom CeBepe»’ u jip.

Kax ormeuaer M. Menuent, Ll tupus kax
PETHUOH M3YYESHHS OTYACTH BBITIAJIA U3 TIOJIS
3peHust GoNBKIOPUCTOB. [loaTOMY 1enbio
JTAaHHOW pabOTHI OBLIO PEACTABUTE PETHO-
HaJIbHBIE CJIOBEHCKUE BO33PEHNUS HA Maruio
Y KOJIJOBCTBO BO BCEH MOJTHOTE UX «CIOEBY
Y C YYETOM PA3IUYHBIX THIIOB BEJbM.

[lepBbIil, «COMMABHBIN» CIIOH (op-
MHUPYETCSl COIMAIBHBIM HAaPsDKEHHUEM B
CEJIbCKOM OOIINHE; er0 «aKTaHTED) - COCe-
JT1 U CBOMCTBEHHUKH, HAHOCAIINE yIIepo
YY)KOMY XO3SIFICTBY W3 3aBHCTH U 3JO0BI.
JledaTenbHOCTh NOCIIEIHUX B PYCCKOM Tpa-
JIUITAY MOKHO OBI10 ObI HA3BaTh MOpUEH U
CTJIa30M, 2 Ha3BaHHE BeIbMa IIPHITACHIBACTCS
WM JIUII CTIOPaINYeCKH CAMUMH IOCTPaIaB-
muMu. BTopoit ¢ioit u BTOpOM TUIT BEABM
B PELIEH3UPYEMON KHUTE MPEJCTaBIEH
(Takke B paMKax COI[MAJIBHOI'O YPOBHS)
CEJIbCKOM BEbMOM, MPU3HAHHON BCEMU
KOJIIYHBEH C KJIACCUYECKON BEbMapCKON
BHELIHOCTBIO, CTAPOH, OJJUHOKOM, XKUBYILEH
Ha OTIINOE U T.II.

Hapsny ¢ BegpMaMu-itoabMu, aBTOp
BBIJIEJISIET TaKXKE THUII, Ha3bIBAEMBIN €10

3 Bunorpanosa JL.H., Jleskuesckas E.E. Haponnas

nemonousorus [loneces. [lyOnukanuu TeKCTOB B
samucsax 80-90—x rogoB XX B. B4 1. T. 1: JIroau co
CBEPXbECTECTBEHHBIMU CBOMICTBaMU. MockBa: SI3bIku
CIIABSIHCKUX KyJbTYp, 2010, 648 c.

4 TlonoekuHa I'.C. 3Haxapy 1 3HAXapCTBO Y BOCTOYHBIX

caBsiH tora Jlaneunero Boctoka Poccnu. BnaguBocTok:
JanbHayka, 2008, 200 c.
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n ObIToBas Marus Ha Pycckom Cesepe. M.: @opym;
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«HOYHBIMHU B€JbMaMm», TEPMUHOM, pac-
MIPOCTPAHEHHBIM B €BPOIENCKON JTUTepa-
Type (Hampumep, B kuure Cannuca Jlaiime
«Bocnpustue Benpm B JlatBun: Hounbie
BeObMBD)®), HO MPAKTHYECKH HEU3BECTHBIM
B Poccun, rie onuceiBaeMble KaKk « HOYHBIE
BEJbMBI» CYIIHOCTH CIIaBSHCKUX BEpOBa-
HUW W OBUIMYEK pacCMaTpUBAIOTCS Kak
MH(]OJIOrHYeCKHe NTEPCOHAXKH CO CBOUMHU
KOHKPETHBIMH UMeHaMU (OJTy’KI1aronme
OTOHBKH, BUJIA, IOy AHHULA, PyCaJKa, TUKas
JKEHKa U TIOJT.).

ITo cnoBam aBTOpAa, KOJIAOBCTBO HCCIIE-
JyEMOT0 perMoHa IpeJICTaBIIsIeT COO0H MHO-
TOCJIOMHBIN KOMILJIEKC, B KOTOPOM pPa3HbIe
THIIBI BEJIbM UMEIOT Pa3HbIe XapaKTEePHCTHKY;
CBSI3aHHBIE C HUMH HapPaTHUBBI IPEICTaBIIS-
0T Pa3JInYHbIE TUIIBI B3aHMOOTHOIIEHH C
BEJIbMaMHU, IOKA3bIBAIOT Pa3HbIE IPUYNHBI
BPEIOHOCHOCTH BEAbM U Pa3HbIE THUIIBI
MIOBEJICHHUS JIIOJIEU B ATUX CUTyalusx. M.
MeH11ier MO3TOMY 3aaeTCs BOIIPOCaMH: Ha
KaKOM OCHOBaHHH BCE 3TH THITbI KOJIYHHH
Ha3bIBAIOTCS BEJbMAaMH, a X JEATEIbHOCT
CUMTAIOTCS KONTOBCTBOM? UTO 00BEANHSCT
COCEACKHX «BEJbM», BPEAAILINX COCEISIM,
CEJIbCKHX BE/IbM, HAHOCSIINX YIIepO BceMy
Cey, U HOYHBIX BEJJbM), CBOJISIIHX JIFOCH
HOYBIO C TOPOTH?

AHanmmsupyeMas B KHUTe «COLUaIbHAs
peanbHOCTE» CPOPMHpPOBaHAa HA OCHOBE
170 npocTpaHHBIX UHTEPBBIO C 237 UH-
(dbopmaHTaMu U3 55 cell, PacioIOKCHHBIX
Ha TeppuTopun 0kojo 300 KB. KM, IPEHMY-
LIECTBEHHO B TOPHBIX pernoHax. Bospact
OonpmmHCTBA HHpOpMaHTOB — 70-80 JeT,
TaKKe 3HauuTeNbHa rpynmna 60—70-1eTHuX.
IToutn 67% ONPOIIEHHBIX — KEHILUHBIL.

B nepsoii rnase, BBEACHUH, [IOMUMO
00X CBEICHUM O MaTepHajie U IeIu

¢ S. Laime. Raganu prieksstai Latvija: Nakts raganas.

Riga, 2013.

paboTEHI, clienaH OeTIIbIi 0030p BEIOBCKUX
npoueccoB B X VI-XVII u cyneGHbIX TSKO
BILIOTH 10 XX B. B CJIOBEHHH ¢ OCOOBIM
BHIMaHKeM K LlItupun. CoctaB 0OBUHEHHH
1 BPEJJOHOCHBIX JEVCTBUH BEbM CTaHIApT-
HBIH, IAPOKO U3BECTHEIN MO (POIBKIOPHBIM
JTAHHBIM BCETO MUpa: BHI3BIBAHHE TPaja,
HachUTaHKE OOJIC3HEH, OTOMpPAHUE MOJIOKA Y
CKOTa, ypoxKasl C T0JIeH, MOJIETh Ha Iabar,
rajianve, mpojaaxka JyIId JbIBOTY H T.I1.

Bo BTopoii raBe «CoBpeMeHHOE eBpO-
MEFCKOe KOJIIOBCTBOY» 00CYKIaroTcs (ak-
TOPBI, TIOBJIUSBIINE Ha YIIaJOK KOJJJOBCTBA
B CENIbCKUX 00nacTsax EBpoms! u myTH ero
COXpaHCHHS U TpaHCHOPMAIUK B IEPUOT
MOCIIE CPETHEBEKOBOTO TOHEHUS Ha BEbM,
a TaxoKe TUITMYHBIE KOHTEKCTHI, B KOTOPBIX
HCCIIEJIOBATENHN BCTPEUAIICH C KOJJOBCTBOM
B XX m Havane XXI BB.

Otmeuast, uTo B EBpomne xoy10BCTBO
CTajo, MpexkJe BCEero, MpeaMeToM Xyo-
YKECTBEHHOTO BOIUIOIIEHUSI B UCKYCCTBE,
aBTOP KOHCTaTHUPYET, YTO B OTACIHHBIX
MECTaX OHO COXPAHMJIOCH KaK COIHaIbHas
PEanTbHOCTH U IPOJIOIKAET UCTIONB30BATHCS
JUTS OOBSICHEHUS Hey a4 U HecuacTuit. Vc-
CJIeIOBaTeNU, TEM HE MEHEE, COCPEIOTOUH-
BaJICh OOJIee Ha MPUIMHAX UCUE3HOBEHUS
KOJIJOBCTBA, Y€M Ha IMPOJOHKECHUHU €ro
CYILIECTBOBAHUS, U3MEHEHUHU (OpM, a/IarTa-
LMY K HOBBIM yci1oBusiM. Bmecte ¢ Tem, M.
MeHI1elt U3BECTHBI X Pa0OTHI O KOJIZIOBCTBE,
coxpanuBiiemcs 4 B XIX, u B XX Beke B
psne pernoHoB EBpOIIbI, KOJIIOBCTBE Kak
MpeaMeTe HHANBHUYaTbHBIX BEPOBAHUH U
KaK COIMAIbHOM HHCTHTYTE, OO BSICHSIOIEM
HeyJauH, NMepeJarolleM JUYHBIA ONBIT U
KYJIbTYpHBIC TIPAKTHKU U PETYIUPYIONIEM
B3aMOOTHOIIEHHUS B 00IIIeCTBE. DTO paboTHI,
MIPUBJIEKAEMBIE aBTOPOM JIJIsI CPABHEHUS CO
CIIOBEHCKHM MaTepHajoM, - O KOJIJIOBCTBE
u Bepe B Maruto B Hunepnanpax, Hanuu,
AHrnum, repmaHo-ropopsuien bensruu,
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Hemenkon dpaHKoHUY, B 10.-3. ['epMma-
Huw, 1lIBabuw, c.-3. @paHiuu, BepxXHen
bperanu, Anxy u Jlanrenoxke, B Ilonbiie,
B pernoHe Anbro Munso B [lopTyrammu,
B Utanuu, Pymbiaun, Makenonuu. Bepa B
KOJIIOBCTBO IPOJOJKAET CYyHIECTBOBATD U
B XXI Beke, 0JTHAKO H3MEHUIIUCH €T0 POp-
MBI, I03TOMY BOIIPOCHI, BCTAIOIUE TIEPEN
3a11aHOEBPOIIECHCKIMH UCCIIEA0BATEISIMU
(hOpMYIHPYIOTCS TAKHM 00pa3oM: KOTa,
Io4YeMy, I'ie, JJIs KOrO U B KAKHX OTHOIIE-
HUSIX JEHCTBUS U MBIIUIEHHE B TEPMHUHAX
KOJZIOBCTBA MOTEPSUIM UM HE MOTEPSUIH
cBoero 3HaueHus» (Gijswijt-Hofstra 1999:
99) (c. 29).

Kaxk ormeuaer aBTop, B EBporie He MHOTO
HCCIEN0BAaHMI B TOM 00J1acTH, Hanboee
TIIATENbHBIE U3 HUX OBIIN ITPOBECHBI, Ha-
nipumMep, Bo @paniin, Benrpun (o Benrpax
B Pymeinun), Hunepnannax, I'epmanuu u
Anrmuu. ITosTomy, HeCMOTpst Ha UMEIOIIUNCS
Psia cTaTer 1 MOHOTpadHil 0 JaHHO! TeMeE,
M. MeHI1ien cUMTaeT, 4TO MCCIISIOBAaHNE
kongoscTBa B EBpone, ocobeHHO coBpe-
MEHHOTO CETBbCKOT0 KOJIIOBCTBA, HAXOIUTCS
€Ille B 3a4aTOYHOM COCTOSTHHH.

Tpetss rnaBa «KomnnoBcTBO B Hccie-
JlyeMOM PETHOHE» MOCBSIIeHa CIer(u-
K€ PETHOHA IIOJIEBBIX MCCIEI0BAHHMN, €TI0
reorpauuecKuM (TOPHUCTHIH, yIaJICHHBIN,
TPYIOHOAOCTYITHBIH CEJIbCKUHA PETHOH) H
COIIMO-3KOHOMHYECKUM (arpapHbIi, OT-
CTaJIBIN) XapaKTePUCTUKAM U UX BIUSHUIO
Ha U3MEHEHHE POJIM, KOTOPYIO HTPaIo
371ECH KOJIIOBCTBO KaK COLUAIbHBIA HHCTH-
TyT. ABTOP CUHMTAET, YTO 3TO U3MEHEHHE
posu pouzonwio B 1970-e rossl B CBSA3U
C YJIy4YIIEHHEM COLUAJIBbHO-3KOHOMHYE-
CKOT'0 IOJIOXKEHUS HAaceJCHUS B PETHOHE.
OpHaKo KOJIOBCTBO HE MCUE3JIO COBCEM,
CBHJIETENBCTBOM YEMY SIBIIIETCS MaTEpHAI,
COOpaHHBIN aBTOPOM M CTyzAeHTamu Jlro-
OysTHCKOTO yHUBepcuTeTa B Havane XXI

B. OTH IOJIEBbIE MaTepUaIIbI, JHAJIOTH C
nHQOPMaHTaMH, BIUIETEHBl B TKaHb KHU-
I'U U SBJISIIOTCSI OCHOBOM Pa3MBbIIIICHUN
Y MOJITBEPKACHHEM 3aKIIOUEHHI aBTOpa.

KonmoBcTBO B KHUTE HCCIIEAYETCS TAKKE
C HApPPATUBHON TOUKH 3PEHHS: 00CYKIAI0TCS
JICKYPCHI KOJIJIOBCTBA, OTHOILICHUE K HEMY
JII0JIEeN, Bepa B HETO WITM HEBEpHE, pa3iniue
penepryapa pa3HbIX pacCKa3uMuKOB, I1OJ
’KEPTB ¥ BeJIbM B HappaTuBax. [I[puBoarmMbIe
B KHUTE JUAJIOTH cOOMpaTesi ¢ HHpOpMaH-
TaM{ NOKa3bIBalOT 3HAKOMYIO KapTHHY,
C KOTOPOH BCTPEYAIHCh U BCTPEUAIOTCS
cobupaTeNy TPaJuIHOHHON KYJIbTYPBI
B CaMbIX Pa3HBIX YrOJKax CIABSHCKOTO
MHpa U, KaK OTMEYaeT aBTOp, TAKXKe H
cobuparenu B HECJIAaBIHCKUX pernoHax. B
paMKax «KOJIIOBCKOTO» ITUCKYpCa aBTOP
OTMEYaeT TAaKNe «THITIYHbIE BEIPAXKCHUS,
XOPOILIO U3BECTHBIE U POCCHICKUM HCCIIe-
JIOBaTeIIsIM, Kak 6v110 coenaro (0 mopue,
criase), BenbMa ymo-mo coenana (c. 61),
onu 3narom (0 MarraecKOM 3HAaHUH BEIbM)
(c. 62) m oz, ; B TOBEACHYECKOM CLICHAPHU
OTMEUAEeTCsl, YTO P OOIIEHNH C BEbMOH
HeJIb3s OTBEYATh Ha €€ BOIIPOCHI, CMOTPETh
€l B IJIa3a, OJA/DKUBATh €1 IPOAYKTHl U
BEIIH, U T.II.; BBIACISIOTCS IPEIMETHI H
JKHBOTHBIE, IPHOOPETAIOIINE 0C000E Maru-
YecKoe 3HaueHHe (KOCTH, IEPCTh, BOJIOCHI;
»kaba, YepHast KOomKka u 1oz.). OTaensHo
paccMaTpuBarOTCsl TAKXKE «XPUCTHAHCKUH
JIUCKYPCY», «PaLlMOHAIIBHBIA JTUCKYPCY,
«JIUCKYpC HOBOTO BpeMEHU» (MMeeTCsl B
BUJY OILIEHKa MarmyecKoro BO3AEHCTBUS
yepe3 MOHATUS «OMOMarHeTU3M, «THITHO3Y,
«OMOdPHEPTETHKAY).

B yerBeproii rinaBe «CormanbHOe KO-
JIOBCTBO: BEABMBI-COCEIN» KOJIJJOBCTBO
paccMmarpuBaeTcsi Kak 4acTh COIMAIbHBIX
OTHOILEHUH, OTMEYAETCsl CHIIbHAs 3aBH-
CHMOCTB BEPHI B KOJIJIOBCTBO OT HEyJad
HecuacTui (1o cnosam O. OBaHc-IIputyapna,
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MIPUBOJMMBIM B KHHT€, «B KAKOM-TO CMBIC-
JIe MOYKHO CKa3aTh, YTO KOJIZIOBCTBO — 3TO
HEecuacThe»), BOBJICUEHHE KOJIJOBCTBA B
OTHOINICHHUS MEXKY YWICHaMH COOOIIeCTBa,
0co0eHHO MexXIy cocensmu. HekoTopsie
aBTOpBHL, nuieT M. Menued, cebutasich Ha K.
Bpurre, cunTtalor KONI0BCTBO YHHBEPCAIIb-
HBIM (DEHOMEHOM, XapaKTEePHBIM ISl BCEX
YEJIOBEUYECKHX OOIIECTB, 32 HCKITIOYEHHEM,
MOXKayM, 00IIeCTB HOMaJICKUX, KOTOPHIC B
OTBET Ha CONUATIBHBIN KOH(IUKT MUTPHPO-
BJIM WM APOOHIIMCH HA HOBBIE TPYIIITBI; HO
KaK TOJIbKO OHM BOCIIPUHHMAJIN OCEUTBIA
00pa3 XM3HH, y HUX TOXeE MOSBIISIAch Bepa
B K0J10BCTBO (c. 113—-114). Cennckoe 06-
IIECTBO BOCTOYHOH CIIOBEHHH HE SBIISETCS
B JIAHHOM CJIy4ae MCKIIOUEHHEM, U 3/1€Ch
TOXE HEy/la4u WM HECYACThS BBI3BIBAIH
MT0JI03PEHHUS B KOJJIOBCTBE. 3aBUCThH O
HOCeJIb4aH KaK OCHOBA HaBEJCHUS MOPYH
HEOJHOKPAaTHO Oblja MPEeIMETOM H3y4Ye-
HUS 3aMaJHOEBPOICHCKUX YUYEHBIX (CM.
nepeuncierne pador Ha c. 116). Kopens
YyBCTBA 3aBUCTH aBTOpP BUAWT B KOTHU-
THUBHOHM OPHEHTALMH Ha OTPaHWYCHHOCTD
KOJIM4ecTBa OJ1ar, CBOMCTBEHHO! 3aKPBITHIM
coobimectBam. CraBstHCKast IEMOHOJIOTHS, B
TOM YHCJIIe U3YUCHHE BEbMapCTBa B JIPYTHX
CJIaBSIHCKUX PETHOHAX MTOATBEPKAAET 3TH
MoJI0KeHHs. B OpuTHUKax IMEHHO cocen,
a TaKk)Ke CBOMCTBEHHUKH (KyMa, Tellla) OKa-
3BIBAIOTCS M300JIMUEHHBIMU KaK BebMBI. B
PpELIeH3UPYEMON KHUTE IIPUBOASTCS TPHMEPbI
JPYTHX CUTYaI[1i, KOT/Ia BO3HUKAET Oac-
HOCTH KOJIJIOBCTBA: OTHOIIEHHUS B paMKax
OOJBIION CEMBH, B TIEPHOJ MPEIOPATHBIX
OTHOIICHUH (TTapeHb XKEHMJICS Ha APYToi),
CHUTYaIsl KyIUIH-TIPOAAXH CKOTa U JIp.
CrienanbHO paccMaTpUBAIOTCS 0OBEKTHI
(MHIIIEHH) KOJIOBCTBA (IOMAIIHUE )KUBOT-
HBIE, JIFOJIM, Yallle BCETo, IETH, ypOXKai), a
TaKKe BHBI KOJJJOBCTBA: HABECHHE IOPUH C
TIOMOIIIBIO CMOTPEHHSI, TOBOPEHHS, KacaHws,

Maru4ecKux MpaKkTHK, TapeHHs IoAapKa,
3aKaIbIBaHKs IPEAMETOB, COOMPAHUSI POCHI,
Margyeckoro J0eHus («I0CHUE BEPEBKIY U
MOJT.). ABTOp IPUBOJIUT PSi/I CIIOB U BBIpa-
JKEHHH, 0003HAYAIONIUX JYPHOH IJ1a3: «Bpe-
JUIIIE TJ1a3a), «3JIbIC TI1a3a», «SIJOBUTHIC
1332y, «IOJ03PHUTENIBHBIC TJ1a3ay, a caM
B3IJISLJT XapaKTEPHU3YETCsI KaK «OCTPBIN»,
«CUJTBHBIN, «OKECTKUI, «3JI0M», KOCOOBII,
«CTpaHHBIN» WM «omacHb» (c. 142). K
COXAJICHUIO, AJISl 3THX CJIOB HE NpHUBEJIE-
HBI CIIOBEHCKHE JHAJICKTHBIE TEPMUHBI,
KOTOpBIE OBIITM OBI 37IeCh HENUIIHUMHU H
JlaKe TI0JIe3HBIMH (HE BCE YUTATENH UMe-
0T MOJ] PyKOM 0OoJiee paHHIO0 KHUTY TOTO
K€ aBTOpA, IA€ 3T U MHOKECTBO APYIUX
TEPMUHOB npescTaBiieHsl: Coprnice so me
nosile. Raziskava vaskega ¢arovniStva na
podezelju vzhodne Slovenije ob prelomu
tisocletja. Ljubljana, 2006).

OTaenpHO aHANIM3UPYETCs BOIPOC O
peaIbHOCTH KOJIJIOBCKUX JACMCTBUM, ICUXO-
JIOTHYECKHE MEXaHN3MbI OKOJIZTOBBIBAHUS U
PacKOJIOBBIBAHNS, & TAKXKE 0OCTOATEIBCTBRA,
B KOTOPBIX paccKasbl O KOJJAOBCTBE MOTYT
AKTyaJIM3UPOBATHCS [0 PA3HBIM IIPHYMHAM
1 C pa3JIMYHBIMHU UHTCHIUAMU.

B msaron rinase «ConpanbHOE KOJIIOB-
CTBO: KOHTPMEPBD» MIPE/ICTABICHBI pPa3iid-
HbIE (JOPMBI TPOTUBOJICHCTBHSI BEABMAaM;
KOHTPMEPHI SBIISIIMCH YaCThIO OOIIEro
3HAHUSA O TOM, YTO YEJIOBEK MOXKET NPOTH-
BOJIEICTBOBATh KOJIIOBCTBY.

[lectas rnaBa «CouunaipHOE KOIIOB-
CTBO: CIICIIUAIICTHD OITUCHIBAET CENBCKUX
CHETHAIHNCTOB, K KOTOPHIM JIFOJI! MOTJIH
00paTHTECS B CIIyYae HECUaCThsl, BRI3BAHHOTO
KOJIZIOBCTBOM, B OCOOEHHOCTH, 3HAXapKH.
JlaeTcs ux XapaKTepUCTHKA, BBIAEISAIOTCS
UX THUIBI (OCEIJIbIe U CTPAHCTBYIOIINE),
paccMaTpHUBaeTCs CTPYKTypa UX IPOLELYD
U POJb, KOTOPYIO OHU UTPajH B 00IIe-
ctBe. [10SIBIISAIOTCS CIOBEHCKUE TEPMUHEL,
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Hanpumep, Slogar ‘ipeacKasaresb’, B CaMOM
TEKCTe MHTEPBBIO NPUBEICH TEPMHH JUIS
BeabMaka — coperjak (c. 271). Ilepeunc-
TSI MCCIEIOBaHUS KOJIoBcTBa B EBpore
(cmiucok, BHymaronmi ysaxenue: J. Kruse,
1. Schock, J. Favret-Saada, H. Sebald, J. de
Pina-Cabral, G. Henningsen, L. Stark, O.
Davies, W. de Blécourt, T. Tangherlini,
M. Kdiva — c. 248), aBTOop mouemy-To He
Ha3bIBaeT HH OTHOM PaOOTHI 1O CIIABSIHCKIM
TPaAULMIM, XOTSI CIABSIHE COCTAaBIISIOT
3HAYUTEIBHYIO YacTh HaceseHus EBporbl
1 TaKXKe yCIENIHO U3yJaJIuCh U ONHCHIBa-
JHCh (13 paboT Ha PYCCKOM SI3BIKE — CTATbU
u kauru JI.K. 3enenuna, C.M. Toncton,
JL.LH. Bunorpagnosoii, E.E. JleBkuesckon,
Al T'ypesuua, E.b. CvunsaCKOM, O.A.
Uepemnanosoit, coopauk In Umbra, BEIT.
1-5, n np.). T'oBOpst 0 3HAXApsX U ETHUTE-
151X, M. MeHIe# oTMe4aeT, 4To BO MHOTHX
peruoHax EBpons! oHM 3aHUMATUCh TaKXKe
CHSTHEM IOPYH, «PACKOJIOBEIBAHUEMY, a
TaKKe raJaHueM, IPOPOIECTBOM, IOUCKOM
BOPOB U T.II.

OTnenbHBIA TOAPA3ZeN B 9TOM IJIaBe
TIOCBSIIIIEH aMOMBAJICHTHOCTH BEAbM U 3Ha-
XapeH B CIIAaBSHCKUX U JPYTUX €BPOIEHCKUX
TpamuIsaX (MCIIaHCKOM, IOPTYTaIbCKOM,
¢paskoHckon, garckomn). Ltupuiickomn
BEAbME, KaK M BCEM JIPyTHM BeAbMaM IpH-
cyma aMOMBaJIeHTHOCTh, CHHKPETH3M U
B3aHMOITPOHUKHOBEHHUE MOHATHH 100pa
U 3714, TaK M0-pa3sHOMY BOCHPHUHHMAaEMBbIe
JIFOZIBMH.

B cenpmon rinase «ComuaisHOE KO-
JOBCTBO: CENILCKUE BEIbMBD), HCCIEAYIOTCS
TIPHYHMHBL, TI0 KOTOPBIM YEJIOBEK pHoOpeTan
penyTannio BeIbMBI/KOJIIyHa B paMKax
BCEro COO0IIECTBA, UX XapaKTEPHBIE YEPTHI,
OTHOIICHUE K HUM JIPYTHUX JIIOAEH, HX POJIb
B 00IIIECTBE, MPUPO/IA UX 3HAHUS.

B BoceMmoit riaBe «HouHbIE BeOb-
MBI», KaK aBTOp Ha3bIBaeT MEPCOHAXKEH,

HOSIBJISFOIIMXCS BHE I0OMA U CeNa, IPEeuMyIIe-
CTBEHHO B JIeCy, U KOTOPBIE ABIIAIOTCS CKOpee
JeMoHaMu Houd (c. 349), onuceIBaloTCA
CUTYaIlH TMOSIBICHHS 3THUX IEPCOHAXKEN
(BeBMBI B BHJIE OTOHBKOB HIJIM OOJIBIITHX
OTHEM; BEIbMBI, CTUPAIOIIIE HOYbIO OeIbe
Y BOJIBI) M CIOXKETHI, pEaT3YIOIIIE MOTHB
«YHECEHHBIE BE€IbMOMN» (3KEPTBAa HE MOXKET
HAaUTU JOPOTY IOMOM; XOAUT Kpyramu;
OKa3bIBaeTCsS B KYCTaX; UyBCTBYET ceOsl IMoM-
MaHHOH B JIOBYIIKY). J[JIs1 MHOTHX CIOKETOB,
3anucaHHbX B llITupun, aBTOp MpuBOIUT
Hnapajulead He TONBKO U3 APYTUX dacTen
CrnoBeHuy, HO U U3 APYTHX €BPONEHCKUX
TpaJULUI: NOPTYTAIbCKON, HCIIAHCKOM,
AHIJIMNACKOM, FTEPMAHCKON U Ap., OTMEYas,
YTO «HAPPATHBBI O HOYHBIX OTHSX, HHTEPIIpE-
THPYEMBIX KaK BEJbMBI, HEYCIIOKOUBILIHECS
Jy1Id, per Ml ApyTHE CBEPXbECTECTBEHHBIE
MIEPCOHAXXH, KOTOphIe COMBAIOT JIIOJIEH C
JIOPOTH — SIBJISIIOTCS 4acThio 00111ero (hoHIa
eBpornerickoro (ospkimopa» (c. 371) u uto
6osiee 4acTO 3TH HAPPATUBBI OBECTBYIOT
0 AyIIax yMepIHx, (esx, JIECHbIX QyXax
U JPYTUX MEPCOHaXKaX B BUJAE OTOHBKOB
(cm. mpumepst Ha ¢. 371-374). XKanb, yTo
CIeNMaNTbHO HE BBIAEICHBI PETHOHAIBHBIC
TPaIUINHY, T/I€ HOYHBIC IEMOHBI-OTOHBKH
UOCHTHQUINPYIOTCS B BUAE BeabM (MoO-
THB, JJCUCTBUTENBEHO PEAKUI B CIIABTHCKHX
TpaguIUsIX), 9TO, BO3MOXKHO, MOTJIO OBI
00pa3oBaTh EBPONENCKYIO H30/I0KCY.
Vka3bIBast Ha apajuIeu3M B BOCHPUSITHI
«HOYHBIX BefbM» B CnoBeHuu u JlatBuun
(MOTHB CTUPKH-KOJIOYEHUS O€Ibs Y BOIHI),
M. MeHuen uznaraeT u NpakTHYECKU MpU-
HuMaet runote3y Canauca Jlaiime o ToMm,
YTO ITOT MOTHUB, U3BECTHBIN NMpEUMYIIIe-
CTBEHHO B KaTOJIMYECKUX CTPaHaX, ABISETCA
MPOU3BOJHBIM OT KaTOJMYECKOT0 KOHIIENTa
OYHIIECHUSI TN OCJIE CMEPTH U CBSI3aH C
«HapOIHBIM XPUCTHAHCTBOM»; OH HHTEPIIpE-
TUPYETCS TaK: «IEMOHU3UPOBAHHBIE TYIIH
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YMEpIINX KEHIINH, KOTOPbIE IPOXOAAT 10-
CJIe CMEpPTHU IPOLECC OUUILIEHUS Ha 3eMJIe 32
TO, YTO OHH JINOO YMEPJIHU TIJIOXOH CMEPTHIO,
nubo rpey npu xu3Hm» (Laime 2013:
302) (c. 367). OmHako MOTHB HOYHOW CTHPKA
(3ByKH, TOXO0XHE HAa 3BYKH OUTHS CTHpac-
MOT0 OeJIbst BAJIbKOM ) IIMPOKO U3BECTEH U
B NIPaBOCJIaBHBIX TPAJULIUAX, B YACTHOCTH,
B Ilonecwe (ykpanHckas u Oenopycckas
TpaIUIINN ), TIOATOMY KaTOJIMYECKHUI apry-
MEHT B IaHHOM CJIy4ae BpsiZ JIU IOAXOIUT.
Kpome Toro, cBs3p MOTHBA CTUPKH OCITBS U
JYXOBHOT'O OYHIIECHUS yMEPIIUX KaXKeTCA
Ype3MepHO MPAMOIMHENHON. 3/1eCh, CKOpee,
peanu3yeTcs ujest O IPOTUBOIOCTABICHUH
YeJI0BEUECKOro — JEMOHHUYECKOT0: ToJI0C
YeoBeKa — 3BYKH HEUHCTON CHIIBI (CTYK,
XJIOTIaHbE, CBHUCT, BOW, XOXOT), a TaKXKe
IIPE/ICTaBICHNE 00 aKTHBU3AIMH HEUHCTOM
CHJIBI HOYBIO.

B kauecTBe AeBATOM I1aBbl IPEICTAB-
JICHO 3aKJII0YEHHE, TOJBITOXKHUBAOIIEE
aHaJIN3 HApPAaTHUBOB O BeJIbMaxX 1 OBLTHYEK
0 BCTpeYax C NPOSIBICHUSIMU KOJIZOBCTBA.
Knaury 3aBepmaer cnucok HH)OPMAaHTOB,
O6ubmmorpadus 1 TeMaTHYECKHI HHIEKC,
BKJIOUYAIOIIUH [IEPCOHAIIUY.

Kuura Mupssm Menueln agpecoBaHa,
B [IEPBYIO OUEPE/Ib, 3aI1aJHOEBPOIIENCKOMY
YUTATENI0, U MHOTO€ B HEN MOJYUHEHO
MMEHHO 3ToH 3agaue. OHa COAEPIKUT 3Ha-
YUTENIFHOE KOJIMYECTBO MOJAPOOHBIX 00B-
SICHEHUH — TEPMUHOB, peajiuii, MOHATHUH,
OTHOCAIINXCA K 00pa3y )KU3HU CIaBIHCKOTO
(1 0COOEHHO — CJIIOBEHCKOTO) OOIIEeCTBa;
HalMCaHHasl 10-aHIJIMICKHU, OHA BKIIIOYAET
U TOJIEBBIE MaTepHabl, NEPEBEACHHBIC HA
AHTJIMACKUN SI3BIK, K COXKaJIeHHIO, 0e3 ma-
pauIeNbHOM ITyOJIMKAMU OPUTHHAIBHBIX
TEKCTOB; HE BCET/Ia U HE Be3/1e IPUBOATCS
TEPMUHBI, OTHOCSILUXCS K Maru U KOJj-
nosctBy. Ho, Hanpumep, riaBy «HouHsble
BEJbMBD) YKpallaeT CIIOBEHCKas JIEKCHKA:

coprnice so me nosile | zmeSale | vodile
/ vozile ‘00bSICHEHHE, ITOYEMY YEIIOBEK
3abnyauics B yecy’ (c. 350); brezglavec,
svecniki, vidanic, vedomci, vedunci, vedenci
‘MH(OJIOTHUECKUE [IEPCOHAKH B BHIE HOY-
HBIX OTOHBKOB’ (¢. 363-364) 1 TepMHHONIOTHS
JIPYTUX CITaBSHCKUX SI3BIKOB (XOPB. macici,
venl. svétlonosa, ohnivec, OI. nocnice,
6en. bludjacyj ogon ‘Ha3zBaHMsI HOYHBIX
Oponsanx oruen’ (c. 364) u ap. OmHako
XOTeNOCh Obl BUIETh TEPMUHBI B HAIIMCAHUH
COOTBETCTBYIOIIUM SI3bIKY al(haBUTOM;
BOCTOYHOCIIaBSIHCKHE, cepOckue 1 Oomrap-
CKUE JICKCEMBI, IIepeIaHHbIC IATHHUTICH, HE
COOTBETCTBYIOT (DOHETHUKE ITHUX SI3BIKOB U
HE MOT'YT CYATAThCS TOYHBIMH (CM., HArp.,
Maken. madjesnica (marecnuya 7)—c. 273).
HayuHoe u3aHue mpeanojaraet BCe xe
aKKypaTHOCTh B Iepeaayde MPUBOTAMBIX
TEPMHHOB, TeM 00JIee, YTO KUPUIUTAICCKUH
HpUQT HE ABJIETCSA TPYTHOJOCTYITHBIM B
TEXHUYECKOM I1aHe. To ke Kacaercs u
JIUTEPATYPhl, KOTOPasi B HAYYHOM JTHCKYP-
ce TPAJAMIUOHHO MOACTCS HA TOM SI3BIKE,
Ha KOTOPOM IUTHUpyeMasi KHUATA H3/aHa.
TpynHo cebe npennoNoKuTh TPaHCIUTE-
palHio Ha KUPUIUTHILY QHTJIOSI3BIYHBIX HJIH
(hpaHKOA3BIUYHBIX UCTOYHUKOB, U3AHHBIX
Ha JIATHHUIIE, B KHPULTMIECKUX H3aHHSIX.

Kuaura M. MeHnrte#i, 6e3yciioBHO, Ha-
y4Has, B TO K€ BPEeMs OTYACTH W IOIY-
JISIPU3ATOPCKAs — B TOM CMBICIIE, YTO OHA
3HAKOMHT HECJIABSHCKYIO ayJUTOPHUIO CO
CJIaBSHCKUM MaTepHajioM, OTHOCSIIIUMCS
K JEMUKAaTHON 00JacTH AyXOBHOU KYJb-
TYpBl — Marki ¥ KOJIJIOBCTBY — KOTOPBIi
OYCHBb HEJIETKO IMOJIaeTCs MEPEBOY U
aJIcKBaTHOM mepenave cMeicia. Kuura He
TOJIBKO 3HAKOMHT 3aIaJIHOeBPOIEHCKO-
rO YUTaTeNIs C MaTepPUalIOM apXau4yecKou
CJIaBSIHCKOM TpaluLMK, BOLIEALIEHN B KPYT
3aMmaHON KyJbTYpPbI, HO U OOBSICHICT —
C TIPHUBJICUYCHUEM 3aI1aJHOCBPOIECHCKOTO
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MaTrepHaa — KOJJIOBCTBO, IPUYUHBI €r0
CYILIECTBOBAaHHS, MEXaHU3MbI BO3AEHCTBUS,
oOcTosiTeNnbCTBa peanu3auuu. [logodHoe
CpaBHEHHE MaTepHaja CBOUX IOJEBBIX
3amnuced ¢ (paHIy3CKHUMHU, TePMAaHCKIMU,
OeTBIrUACKUMH, TOJUTAaHACKUMH JTaHHBIMH,
IIPUBJICYEHHE BBIBOJIOB, CACIAHHBIX aHTPO-
TOJIOTaM¥ Ha OCHOBE M3y4eHHs aypUKaHCKHX
HapoJI0B MOKa3bIBaeT YHHUBEPCAJIBHOCTH
paccMaTpHUBaeMoOro €10 SIBIICHUS — Maruu
M KOJIJOBCTBA, KaK U yHUBEPCAIBbHOCTh
YeJI0BeUeCcKON HaTyphI (Kak BuAa homo
sapience). JleficTBUTEIBHO, METOJIBI KO-
JIOBCTBA B CPeTHEBEKOBON AHIIIUH (YTPO3bI,
MOXBaJia, B3I, IPUKOCHOBEHHE U Iaphl)
wnu Bo @panrm XIX B. (B3I, IPUKOC-
HOBEHUE, XBaJIa, IPOKIIATHE, 3ar0BOP, Aap,
*aba, poJIe3mast B oM KEPTBbI HIIH BOJIOC
XKEPTBbI) aHAJIOTUYHEI CIIABTHCKAM KaK OHH
coxpanunucsk B 3amucsax XIX—XX u XXI BB.

Bwmecte ¢ Tem mpsMoe CpaBHEHHE Ma-
tepuana u3 UITHpuu ¢ JaHHBIMU APYTHX
€BPOTEHCKUX TPAIHIIHI, 0COOCHHO B IEPBBIX
rJlaBaxX KHATH (HampuMep, C UPIaHACKOH
Tpamummed — . 139) BRI3bIBaCT COMHCHHS
B [IPAaBOMEPHOCTH ITOJIOOHBIX COIIOCTaBIIE-
HuM. JIJ1s1 HaIe)KHOCTH HAay4HbBIX BBIBOJIOB
Ipeanoarajock Obl, CKopee, CpaBHEHHE
PETrMOHAJIBHON CIIOBEHCKON TPaJULIUU C
JpYTUMH CIIOBEHCKHUMH, IOTOM, PACIIUPSS
KpYT POJACTBEHHBIX TPAJULIUN — C F0XKHOC-
JIaBSIHCKUMH, TOTOM 3aIlaTHOCIIaBIHCKUMHU
(0coOEHHO CITOBAIIKOM M YEIICKOH) ¥ TOJIb-
KO 3aTeM C JPYTHMMH €BpOIEHCKUMH (00
STOM IIHCAJ B OXHOM U3 cBoux padot H.W.
Tomncrotit). B mpoTHBHOM ciTydae ecTh pUCK
BBIPBATh N30JIMPOBAHHEIH (haKT U3 KOHTEKCTA
1 MCKa3uTh ero cMblcl. IpaBaa, mocnensss,
BOCBbMasi, IIaBa KHUT'H, B KOTOPO¥ MIPUBOIHT-
Cs1 LLMPOKUH CIIaBSHCKUI MaTepHall, a TAKXKe
MIPe3eHTa0ENBHBIN CIIMCOK HCIIOIH30BAHHOM
aBTOPOM JIUTEPATYPBI JAET IOBOJ JOBEPSTH
MTOJJOOHBIM COIIOCTABJICHHSIM.

B oOnactu 3THOMMHTBUCTHUKH, MH]O-
smoruu, dTHorpaduu EBporna B Hay4HOM
TUIaHe, KaKETCsl, pa3/iejicHa Ha JIBE YaCTH:
AHTJIOSA3BIYHYI0, KaK MPABUIIO, HE MIMEIOIIYIO
MpeACTaBICHIS 00 OOIIMPHON IUTEpaType
BOCTOYHOW EBpOITEI, BKITIOYAs OTPOMHYIO
TeppUTOpHIO eBponeickon Poccuu; u cna-
BSTHO-, 1 0COOEHHO, PYCCKOSI3BIYHYIO, MAJIO
WIN CIIOPAJIMYECKH 3HAKOMYIO C HayYHOMH
uTepaTypor 3anaaHorn EBponsl, n3naHHOM
Ha aHIJIMIICKOM WJIM Ha OCHOBHBIX €BpOIIEH-
CKUX s13bIKax. JIuTeparypa, mosiBISrOmasics
Ha HAIMOHAIBHBIX SI3BIKaX (CIIOBAIIKOM,
cepOCKOM, TUTOBCKOM, PYMBIHCKOM, BEH-
repCKOM) MPAKTUYCCKU HEIOCTYITHA JJIs
OCHOBHOM YaCTH T'yMaHHUTapHEB 00CUX
yactern EBponsl. Curyanust 00bscHIETCS
TPYIHOCTHIO 00CY>KACHHS TOHKIUX MaTepHH
TPaAUIIOHHON KYJIBTYPBI, 0COOCHHO KYITh-
TYpPBI TYXOBHOM, Ha YYKOM SI3BIKE, XOTS OBI
MOTOMY, YTO OTCYTCTBYET COOTHECEHHOCTb
STHOTPAPHUUCCKUX U KYJIbTYPHBIX peauii,
[I0-pa3sHOMY HPOUCXOAUT MOHSTHITHOE
YIICHEHUE BHEITHETO MHUPA, Pa3IHYaroTCs
W TIparMaThyeckas, ¥ aKCHOJIOTHYecKas
CHUCTEMBI CBPOIICHCKUX KYJIBTYP, a TAKKE
METasI3bIK HAyYHBIX OMHUCAHUHU.

B sToM cmbicne kHura Mupbsim Men-
el MPeICTaBISeTCS yAaYHBIM CHHTE30M
BOCTOYHO- U 3alIaJHOCBPOICHCKON Tpa-
JIMUUHA 1 HAYYHBIX IIKOJ. BHYIIMTENbHBIN
OoubnrorpaduIECKuil CIIMCOK MTOKA3hIBACT
3HaKOMCTBO aBTOpa C JIMTEPATYPOH BCETO
€BPOIICHICKOTO PErnoHa, BKIIIOYas Teope-
TUYECKHE U paKTHIecKre paboTHI 3amaj-
HoeBponeckux yueHsx (K. Briggs, W. de
Blécourt, O. Desies, E. Evans-Pritchard u
JIp.), PABHO KaK U KHUTH Ha ciaBsHCKUX (1.
Destovnik, J. Dolenc, J. Fras, M. Kropej,
Pordevié, Jb. Pagenkosuh, JI. Pucreckw,
H.M. Toncron, C.M. Toucrtas, JI.H. Bu-
HorpanoBa, C. TokapeB u 1Ip.) U IPyTUX
eBponerickux s3bikax (L. Bugiené, S. Laime,
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D. Czégényi u np.). [lpaBna, nuutnpyercs B
KHHT€ TIOYTH UCKITFOYUTETBHO 3aI1aTHOCB-
poIericKast HayuHas TUTePaTypa, ¢ KOTOPOH
aBTOP, BUAUMO, Jiyuiiie 3HakoMa. [ToaTomy
CIIOBA B HA3BAHUH KHUTH «...B EBPOIIEHCKON
MIEPCIIEKTHUBE» MOXKHO OBLIO OBI JIETKO
3aMCHHTH Ha: «B 3aIaJIHOCBPOIIEHCKON
mepcrekTuBe». OTHAKO 3TO TOIBKO YTOY-
HACT, HO HUCKOJIBKO HC YMAJISACT 3HAUCHUSA
paboThI aBTOpA.

JI71s cienuaarucToB 0 CIaBIHCKON MH-
(oyornu U IEMOHOJIOTHH KHUTA IOJIe3HA
TEM, 9TO CYMMUPYET U3yUCHHBIN 3aI1aIHO-
€BPOTEHCKUI MaTepHa, B IIEPBYIO OUCPEIIb,
TePMAHCKOT0 U POMaHCKOTO MHPa, HO TAKIKE
1 HEMH/I0EBPOIENCKOTO0 ((PUHCKHH, BEHTep-
CKHI), KOTOPBIH COBIAJAET CO CIaBTHCKAM
KaK B IParMaTHIeCKOM, aKCHOJIOTHIECKOM,
MHPOBO33PEHYCCKOM, MU(POIOTHICSCKOM
IUTaHe, TaK ¥ BO MHOTHX CITy4asiX U B JIHT -
BHCTHYCCKOM: HOMHUHATUBHBIC MO/JCIINU
TEPMUHOB c(hephl KOJITOBCTBA aHATOTUIHBI
CIIaBSHCKIM, HaIIpUMep, B Hemerkom: Weise
Frauen ‘myzpsie sxeHmuHB (C. 249) — cp.
Yell., cjaoBall. mudra Zena, NOJ. mqdra
baba; puH. tietdyd ‘TOT, KTO 3HaET — Cp.
PYC. 3HamKu, 0.-CIaB. 6e0bMA Y BHIPAKCHHUS:
OHA 3Haem, OHA YMO-Mmo 3Haem BO BCEX
CITABSHCKHUX S3BIKaX ), YTO BHOBH TOBOPUT 00
o01meit 6a3e paccMaTpPUBACMBIX BO33PCHUI.

Mapuna M. Banenuosa, MockBa

AMBROZ KVARTIC, P4 SE JE TO RES ZGO-
DILO? SODOBNE POVEDKE v SLOVENUI [ SO,
Has This REALLY HAPPENED? CONTEMPO-
RARY LEGENDS IN SLOVENIA]. ZUPANICEVA
KNJIZNICA 42. LJUBLIANA: ZNANSTVENA
ZALOZBA FILOZOFSKE FAKULTETE 2017
(ZUPANICEVA KNJIZNICA 42), 272 STRANI.

With the book Pa se je to zares zgodilo?
Sodobne povedke v Sloveniji (So Has This
Really Happened? Contemporary Legends
in Slovenia), written by Ambroz Kvartic,
Slovenian folklore has finally obtained a
theoretical and highly professional publica-
tion that presents and defines contemporary
legends, arguably one of the most significant
subject matters in modern folklore. Circu-
lating mainly in urban and, to a somewhat
lesser degree, rural, environments, such
legends are also spread through the media,
which in the information and digital age of
today only accelerates their dissemination.
The author analyses them thoroughly and
systematically and, in addition to the theoret-
ical segment, presents part of the repertoire
of Slovenian contemporary legends. They
are interpreted and analysed in the context
of the international cultural space.

Since contemporary legends represent
one of the most relevant areas of literary
folklore, this book is of particular importance.
Slovenian studies on this subject are very
rare, and it is therefore urgent that we begin
filling this gap, especially since American
folklorists drew attention to it as far back
as the 1960s.

The author initially addresses terminologi-
cal issues that have thus far remain unresolved,
even at the international level. Among the
many alternative terms currently in use, he
has decided on the term sodobna povedka
“contemporary legend”, and correspondingly
justifies his decision on the basis of domestic
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and international research, although he admits
that this term still has some drawbacks. He
also touches upon the question of the term
“urban legend”, once used for this narrative
genre, which has been mainly discarded by
experts but has been adopted by the general
public, and thus on the emic level.

In terms of genres, types, and intertextu-
ality, Kvarti¢ defines contemporary legends
as a specific, and in many ways problematic,
cultural phenomenon. However, they are
sufficiently conceptually delineated and
therefore recognizable. He notes that, among
other things, “contemporary legends are
incredible, unusual, bizarre, ‘disgusting’,
frightening, terrifying, but also humorous
stories that continually emerge and vanish
in daily conversations and are repeatedly
installed in the real experiential world of
their narrators.” He also notes that the motifs
and some other elements of contemporary
legends, found for example in screenplays,
comic texts, and fine arts, can be equally
discernible as in contemporary legends that
have been classified as the classical folktales
in this genre of narrative folklore.

The first part of the publication brings a
comprehensive overview of previous theo-
retical research on this literary-folk genre,
acquainting the reader with its history both
at home and abroad. Presented are the prin-
cipal theoretical and methodological starting
points, an analysis of certain thematic fields
in previous research, and issues that have
remained relevant in the investigation of
contemporary folklore to this day.

Special attention is given to questions
pertaining to the diachronic and synchronic
migration of motifs and subject matter in
contemporary legends; these questions are
highly relevant in the identification and
research of this genre of folklore. The book
also explores the issue of reality and belief,

a subject frequently discussed by scholars
investigating contemporary narrative tra-
dition, which is even more relevant in the
case of contemporary legends.

The author also explores other problem-
atic issues that emerge in the research of this
topic. The classification of these legends is
explored according to different genres, types,
and intertextuality. Touching upon the issue
of systematization and genre typology, he
argues that in the case of contemporary
legends it is only possible to speak about a
cluster of genres and types that are in a fluid,
complex relationship, either in contrast or in
harmony, and in the constantly overlapping
dynamics of their development.

Considerable attention is given to the
question of ostension in the process of
communication in contemporary legends.
In the humanities, the concept of ostension
was first introduced by Umberto Ecco who
used the term to describe the moment in
verbal communication when gestures replace
key information. Linda Degh and Albert
Vaszonyi defined ostension as “the way in
which a non-verbalized reality, situation,
or event conveys messages by themselves.”
Later, folklorists defined ostension as a pro-
cess in which people actualize motifs and
events from narrative folklore — “dramatic
extension” — in real life. Quite frequent in
contemporary legends, this factor is there-
fore highly significant in folklore research.

The theoretical part of the book is fol-
lowed by chapters that discuss, compare, and
interpret several examples of contemporary
legends from Slovenia. Among them are “The
Vanishing Hitch-Hiker”, “The Failed Stag
Party”, “The Couple Caught In Flagrante
Delicto”, “Tourist Experience”, “Foreigners,
or Others, in Contemporary Legends”, etc.
They are classified in thematic and problem
groups.
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This book fills a gap in the field of lit-
erary folklore that has been long neglected
in Slovenia. Supplying a well-informed
theoretical insight into the development of
scholarship on the subject, it provides valu-
able assistance and support to all subsequent
researchers of contemporary legends and
modern folklore in general.

Monika Kropej Telban, Ljubljana

NikoLAJ MiHAJLOV: UcToPust
CJIABSIHCKOM MH®0J10TuU B XX BEKE.
MosKvA: INSTITUT SLAVJANOVEDENIJA
RAN, 2017, 344 STRANIL

Knjiga »Zgodovina slovanske mitologije
v XX. stoletju« je zadnja knjiga ruskega
jezikoslovca Nikolaja Mihajlova, ki je bila
posthumno izdana lansko leto v Moskvi. Knji-
ga je ostala nedokoncana, saj je avtor pred
njenim dokoncanjem leta 2010 prezgodaj
preminil. Nedokoncani slovenski rokopis je
prevzela avtorjeva mati Tatjana V. Civjan,
pri ideji za izdajo dela pa so jo podprli tud
slovenski kolegi, kot Civjanova zapise v
prvem poglavju »Od izdajatelja«. Rokopis
je v ruscino prevedla Elena M. Konicka z
vilniske univerze, knjigo pa sta uredila in
vsebinsko dopolnila Vladimir J. Petruhin in
Svetlana M. Tolstaja. Slednja je tudi pre-
dlagala vkljucitev avtorjeve bibliografije in
¢lankov, uredniSko dodano vsebino pa sta v
knjigi oznacila s kvadratnimi oklepaji. Avtor
jenacrtoval dvajset poglavij, od katerih niso
bila vsa zakljucena, ponekod so bili zgolj
osnutki; nacrtovana vsebina naj bi obsegala
med 300 in 400 strani.

Avtorjavo osrednje zanimanje so bili
viri, primarni in sekundarni, »kabinetna
mitologija, teoreticno izprasevanje prejsnjih
sklepov in razli¢ni vidiki na razvoj mito-
logije. Virom je posvetil tudi svojo zadnjo
nedokoncano knjigo Zgodovino slovanske
mitologije v XX. stoletju. Naslov knjige,
kot omenja ze Tatjana V. Civjan v prvem
poglavju »Od izdajatelja, je lahko zavajajoc,
saj bi bralec lahko pri¢akoval zgodovino
slovanske mitologije v pomenu razvoja
mitoloskih likov v poznejSe razvojne faze
—kar je bilo tudi eno od zanimanj avtorja —,
vendar je izraz mitologija tokrat misljen v
pomenu znanstvene discipline, ki se ukvarja
z raziskovanjem duhovne kulture.
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Po uvodnem poglavju, v katerem Civja-
nova opise $irsi kontekst odlocitve za izdajo
knjige in potek dela, sledi podrobno kazalo
knjige z naslovom »Vsebina knjige po avtor-
jevem predlogug, ki je urednisko dopolnjeno
s poglavji. V »Predgovoru« avtor opise svojo
namero predstaviti sedanjo znanstveno smer
filologije, ki jo lahko imenujemo slovanska
mitologija in kjer predlaga nekatere najbolj
perspektivne teme za poznejsa raziskovanja.
Avtor na tem mestu pretrese terminoloSka
vprasanja meje med folkloro in mitologijo
ter vprasanje ustreznosti besede mitologija
za raziskovanje mitov, saj le ti v klasi¢nem
pomenu pri Slovanih niso o€itni, o cemer
je avtor pisal Ze v prejS$njih delih. Kljub
drugim podobnim so¢asnim terminom
(mitopoeti€no izro€ilo, starozitnosti itd.)
avtor uporablja pojem mitologija, saj ga
pojmuje kot tradicionalni termin in ne Zeli
vpeljevati novih. Pod terminom »slovanska
mitologija« avtor razume vso dokr$¢ansko
pogansko religijo vseh slovanskih naro-
dov, kakor tudi prezitke poganstva, ki so
se ohranili do danes v razli¢nih oblikah
(folklori in jeziku). Casovno opredeli mi-
tologijo na 1. Poganstvo do kr§¢anstva; 2.
Pokristjanjevanje/dvoverstvo in 3. Poznejsa
»demonoloska« doba. Avtor poudarja, da
se prav tako prvi viri za slovansko mitolo-
gijo Ze nanasSajo na nacionalne in lokalne
tradicije, zaradi ¢esar moramo biti zelo
previdni pri kronologiji in terminologiji.
Pri rekonstrukeiji meni, da je treba imeti v
obziru moznost, da dolocena praslovanska
rekonstruirana mitoloska figura ali motiv
ne obstaja nujno v vseh slovanskih tradici-
jah. Ker je Mihajlov razumel tudi baltske
jezike, sploh litvanséino, je dal velik pou-
darek tudi na problem t. i. balto-slovanske
skupnosti. Avtor meni, da je problematika
bolj kompleksna, kot zgolj hipoteza, da je
nekdaj obstajal skupni protoetnos, ki se je

pozneje locil na dve skupini. Na mitoloski
ravni se tu rekonstruira pogojna shema,
ki jo je mozno poravnati z rekonstrukcijo
indoevropskega prajezika na lingvisti¢ni
ravni, kjer se na osnovi vecjega Stevila jezi-
kov predpostavlja, da so vsi ti jeziki odsev
konkretne realizacije neke prvotne sheme,
s tem, da nimamo nobenih pisnih virov v
problematiko virov, najprej tezavo prvotnih
virov, ki jih je malo, pogosto so nejasni,
dvomljivi, pisani s strani kronologov, ki
niso razumeli jezika Slovanov in hkrati pa
so zavracali poganstvo. Ne smemo prezreti
niti pogostega nestrokovnega tolmacenja.
Vseeno pa ni dvoma, da je obstajala religija
z vsemi zreci in sveti§¢i. Poleg pismenih
virov avtor izpostavi tudi arheoloske vire
(npr. svetis¢e na otoku Riigen na severu
Nemcije, Novgorod idr.). Obregne se ob
dejstvo, da slavisti »$e vedno niso klasi-
ficirano analizirali in izdali latinskih in
nemskih virov za slovansko mitologijo«. V
poglavju so predvsem poudarjeni viri dveh
slovanskih tradicij, vzhodnih Slovanov in
baltskih (polabskih) Slovanov, saj za juzne
in zahodne Slovane skoraj nimamo virov za-
radi ¢asovno zgodnejSega pokristjanjevanja.
Avtor na tem mestu predstavi prve omembe
slovanskega poganstva pri Prokopiju, vir
Pripoved o minulih letih (pri nas od 2015
v novi izdaji preveden vir) za poganstvo
vzhodnih Slovanov in vire za baltske in
zahodne Slovane (Adam iz Bremna, Hel-
mold, Ebbo idr.). Avtor nadaljuje s hitrim
pregledom znanstvenega skepticizma do
mitoloskih rekonstrukeij prve polovice 20.
stoletja in nove poti raziskovanja slovanske
mitologije (kot odziv na ta skepticizem) z
interpretacijo folklore, archologije in jezikov,
katerih zacetnik je bil Roman Jakobson,
pozneje pa sta to smer nadaljevala Vjaceslav
V. Ivanov in Vladimir N. Toporov.
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Drugo poglavje »Drugotni viri za slo-
vansko mitologijo. Kabinetna mitologija«
je posveceno raziskovalcem od 17. do 18.
stoletja. Njihove raziskave so bile v zacetku
20. stoletja mocno kritizirane v krogih znanih
kot »znanstveni skepticizem«. Mihajlov po-
sebej izpostavi poljskega slavista Aleksandra
Briicknerja, ki je po Mihajlovem mnenju na
eni strani zelo podrobno analiziral nekatere
prvotne vire, po drugi strani pa zaradi zelo
kritinega odnosa do virov in predhodnih
raziskav zadrzal razvoj slovanske mitologije
za nekaj desetletij. V obrambo »kabinetni
mitologiji« Mihajlov zakljucuje, da so na-
merno zavajujoce informacije »znanstveni
in kulturni spomenik zgodovinske dobe«:
raziskave te dobe ne zgolj povzamejo pr-
votne vire, temvec€ jih tudi citirajo, kar je
pomembno, kadar prvotnih virov nimamo vec¢
— z upos$tevanjem nepreverljivosti toénosti
citatov in da v nekaterih primerih ni izklju-
¢eno, da avtorji opisujejo Se Zive poganske
tradicije. Tem virom bi lahko zaupali, kadar
se nana$ajo na pokristjanjenje polabskih
Slovanov. Nekatere od teh avtorjev in vire
Mihajlov tudi podrobno predstavi.

Osrednji del knjige je poglavje »Razisko-
vanje slovanske mitologije v 20. stoletju,
kjer je razvrs¢enih 26 podpoglavij. V naslovih
podpoglavij so imena raziskovalcev in v
vsebini pregled njihovih najpomembnejsih
objav ter analiza njihovega prispevka k raz-
iskovanju slovanske mitologije. V knjigi so
predstavljeni: Nikolaj M. Galkovskij, Evgenij
V. Anickov, Louis Léger, Viljo J. Mansikka,
Aleksander Briickner, Lubor Niederle, Thede
C.T. Palm, Erwin E. H. Wienecke, Leonhard
Franz, Veselin Cajkanovié, Josip Mal, Boris
O. Unbegaun, Vittore Pisani, Evel Gasparini,
Frans Vyncke, Roman Jakobson, Vladimir
N. Toporov, Vjaceslav V. Ivanov, France
Bezlaj, Karl H. Meyer, Leszek J. Moszynski,
Henryk Lowmianski, Aleksander Gieysztor,

Myroslava T. Znayenko, Zdenek Vana in
Radoslav Katicié.

Kot ze v uvodu, se tudi pri raziskoval-
cih mitologije Mihajlov najbolj zadrzi pri
raz¢lenitvi njemu poznanih virov, uporabi
primarnih virov ter pri interpretaciji in
kriticnem presojanju sekundarnih virov.
Mihajlov pogosto predstavi obravnavano
delo dolocenega avtorja in poskuse etimolo-
gij imen bogov tudi po poglavjih. Poznejsa
urednika sta z opombami dopolnila vsebino,
kjer je bilo smiselno opozoriti na nove po-
membnejSe ¢lanke o dolocenih temah, ki
so izsli po smrti pisca knjige, npr. razli¢ne
interpretacije zbruskega idola. Ker je vec
virov za vzhodnoslovansko in polabsko po-
ganstvo, se je tem tradicijam posvecalo tudi
najvec obravnavanih avtorjev (Mansikka,
Palm, Ani¢kov, Vyncke idr.). Ce se ve&ina
ukvarja z vi§jo ali nizjo mitologijo (demo-
nologijo), je Carl Theodor Palm raziskoval
predvsem polabska sveti$¢a, o katerih je
objavil $tudijo Wendische Kultstatten leta
1937, za katero Mihajlov zapise, da je »Se
vedno najboljse delo o poganskih sveti§¢ih
baltskih Slovanov«. Izstopata podpoglaviji,
namenjeni Erwinu Eugenu Helmutu Wienecki
in Leonhardu Franzu, saj sta bila izrazito
negativo usmerjena proti Slovanom in njihovi
predkrs¢anski religiji, njuni knjigi pa sta
bili pozneje mocno kritizirani. Vkljucitev
kritiénih odzivov na objavljena dela je do-
brodoslo za razumevanje konteksta in ¢asa, v
katerem so bile knjige objavljene. Ceprav je
v uvodu navedeno, da je Mihajlov posebno
pozornost v knjigi namenil slovenski tradi-
ciji, sta od slovenskih avtorjev obravnavana
zgolj Josip Mal in France Bezlaj. Ker pa
je knjiga ostala nedokoncana, ne moremo
vedeti za avtorjeve naérte o vkljucitvi drugih
raziskovalcev.

Avtor je imel izjemen pregled nad viri,
¢eprav je malo virov za slovansko mitologijo,
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je teh kljub temu toliko, da bi jih tezko
vsakdo pregledal, kar vidimo tudi skozi
vsebino knjige. Poleg tega pa viri tudi
niso zbrani na enem mestu in so pisani v
zelo razli¢nih jezikih (grSkem, latinskem,
arabskem idr.). Mihajlova odlika je vseka-
kor dobra sistematicnost, po kateri razdeli
vire in bralcu na razumljiv nacin predstavi
kompleksna vprasanja; prav tako tudi razu-
mevanje mnogih jezikov, zaradi ¢esar je imel
moznost vkljuciti zelo Sirok nabor avtorjev,
ki so objavljali dela o slovanski mitologiji v
razli¢nih evropskih jezikih. Zaradi tega bodo
imeli bralci prvi¢ na enem mestu moznost
spoznati kritiCen pregled literature o slovanski
mitologiji in mnogi od njih se bodo verjetno
prvic srecali z avtorji, ki jim jezikovno niso
dostopni in so manj znani $irsi zainteresirani
javnosti. Literature o slovanski mitologiji je
danes Ze prevec, da bi se folkloristi z vsemi
deli blizje spoznali in je zato obravnavana
knjiga toliko bolj prirocen pregled raziskav.
Ceprav naslov knjige zajema raziskovanje
slovanske mitologije v 20. stoletju, sega
zadnje podpoglavje namenjeno Radoslavu
Kati¢i¢u ze v 21. stoletje, saj zajema knjigo
izdano leta 2008. Prav tako so v poznejsih
poglavjih omenjene nekatere izdaje sloven-
skih avtorjev po letu 2000.

Knjigo zakljucujeta poglavji Slovanska
mitologija in Slovenska mitologija. V po-
glavju Slovanska mitologija avtor predstavi
ruski etnolingvisti¢ni slovar CnaBsiHCKHe
npesroctH (slo. Slovanske staroZitnosti) s
poudarkom na ¢lanku Nikite I. Tolstoja o
slovanskih verovanjih. V zadnjem poglaviju
Slovenska mitologija Mihajlov predstavi
najpomembnejse izdaje, v katerih so tudi
viri za slovensko mitologijo, zacensi z viri
za pokristjanjevanje, ki jih je zbral France
Kos in avtorji, ki so se prvi posvecali tej
tematiki oziroma so zbrali gradivo: Janez V.
Valvasor, Anton T. Linhart in Karel Strekel].

Med zadnjimi deli slovenskih avtorjev, ki
jih je Mihajlov docakal, predstavi Damjana
Ovseca, Zmaga Smitka in Moniko Krope;.

Knjigo zakljucujejo priloge, tj. trinajst
¢lankov Mihajlova, ki sta jih izbrala urednika
glede na osrednje zanimanje avtorja: vloga
primarnih in sekundarnih virov v mitoloskih
raziskavah in rekonstrukcija slovanske mito-
logije v povezavi z baltsko-juznoslovanskimi
lingvisti¢nimi paralelami. Sledi obsezno
poglavje »Literatura«, ki jo je uredil Mi-
hajlov, dopolnila pa sta jo urednika. Knjigo
koncuje »Bibliografija N. A. Mihajlova«.
Slednja je raz¢lenjena na celotno strokovno
in poljudno bibliografijo avtorja, vkljuceni
pa so tudi nekrologi posveceni Mihajlovu.

Pregled pomembnih avtorjev in njiho-
vih del za slovansko mitologijo bo gotovo
dobrodoslo med mnogimi strokovnjaki,
kakor tudi med Studenti, ki si Zelijo spoznati
starejSa dela, od katerih so marsikatera Se
vedno aktualna. Nekatera v knjigi omenjena
starejSa dela so danes tudi prosto dostopna
na svetovnem spletu ali pa so bila ponovno
natisnjena.

Ker je avtor pred dokoncanjem knjige
preminil, knjiga ni iz§la v slovens¢ini, kot
je Mihajlov prvotno naértoval. Kot poklon
tujemu avtorju, ki se je leta posvecal razi-
skovanju slovenske mitologije in bil tesno
povezan s Slovenijo (Mihajlov je bil med
drugim tudi pobudnik izdajanja revije Studia
Mythologica Slavica), bi bila dobrodosla tudi
slovenska izdaja omenjene knjige.

Nejc Petri¢, Dublin
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JIki DYNDA, SLOVANSKE POHANSTVI VE STRE-
DOVEKYCH LATINSKYCH PRAMENECH. SCRIPTO-
RIUM, V PrRAZE 2017, 368 STR.

Zeleta 1931 je v Berlinu izsla zbirka latinskih
virov za slovansko verstvo Fontes historiae
religionis Slavicae, ki jo je sestavil Karl
Heinrich Meyer. Besedil ni prevedel in ne
komentiral. Sedaj nam je na voljo preno-
vljena zbirka mladega praskega religiologa
Jifija Dynde. Besedilom je dodal prevode v
¢escino ter jedrnate in pregledne komentarje
z opozorili na ustrezno literaturo. Pri tem je
imel v mislih ¢eske bralce in so zato izpu-
$¢ena besedila, ki so jih dotlej Ze prevedli v
&ed¢ino kot sta npr. Ceska kronika Kozme
iz Prage ali Slovanska kronika Helmolda
iz Bosaua. Vecinoma gre za odlomke iz
letopisov, zivljenjepisov ali kronik. Kogar
zanima kontekst celega dela posameznega
avtorja, mora vzeti v roke ustrezne kriti¢ne
izdaje posameznih del.

Tedanji pisci so bili kr§¢anski duhov-
niki, ki jih vsebina slovanskega verstva
pravzaprav sploh ni zanimala. Slovani so
bili zanje malikovalci, pokristjanjenje pa je
pomenilo uni¢enje malikov, svetiS¢ ali svetih
mest, pljusk vode, prepoved pokopavanja
drugod kot na cerkvenih pokopalisc¢ih in
obvezna udelezba pri nedeljski masi. Samo
mimogrede se izmuzne, da gre pri vsem
tem tudi za placevanje cerkvene desetine.
O vsebini slovanskega vertsva izvemo le
malo vec kot ni¢, zato pa mnogo o prefinje-
nih nacinih ustrahovanja ljudi, da so vsaj
formalno (in predvsem davkoplacevalsko)
prevzeli novo vero.

Da tako pokristjanjenje ni moglo biti
ponotranjeno, je samoumevno. Dynda je
to prepri¢ljivo dokazal s tem, da je objavil
tudi zbirko besedil, ki so nastala do konca
srednjega veka in se nana$ajo na nekr§¢an-
ske pojave, ki se vztrajno ponavljajo in

jih cerkev nikakor ni mogla izkoreniniti.
Njihov seznam je dolg in raznolik, vedno in
povsod pa kr§¢anski duhovniki preganjajo
zdravilke in zdravilce ter vedezevalke in
vedezevalce. Vec kot o€itno je, da so ljudje
uradno drzavno religijo sicer priznali, da pa
so obdrzali svoja stara verovanja.

Prav ti dokumenti so pomembna novost
v primerjavi z Meyerjevo zbirko in odli¢na
Dyndina odlo¢itev. Zakaj v ta oddelek ni
vkljucil spektakularnega kataloga magije
poljskega meniha Rudolfa iz 13. st. (obstaja
iz€rpna izdaja Edwarda Karwota iz leta
1955), ostaja nepojasnjeno. Vendar tudi
brez tega spoznamo, kako pomembni so
kriteriji izbora. Kajti Ze samo dejstvo, da
izbiramo, narekuje rezultat. Slednji ne more
biti drugacen od izbirnih meril.

Ce so nam znak slovanskega verstva
samo snovni maliki in sveti$¢a (predvsem
kot zgradbe), potem so pisni viri zelo omejeni
in skopi. Ce i§¢emo sledi miti¢ne pripovedi
(torej nesnovne dedis¢ine), potem spozna-
mo, da se je ohranilo ogromno gradivo. Ne
samo v ustnem slovstvu zadnjih stoletij, ki
so ga tako obsirno analizirali npr. Ivanov,
Toporov, Kati¢i¢, ampak tudi v mnogo
starejSih besedilih, kot je kronika Poljakov
krakovskega magistra Vincenta s konca 12.
in zacetka 13. st., ki je pripoved o zacetku
poljske drzave v celoti zgradil samo z mitic-
nim izro¢ilom in miti¢no pokrajino Krakova.
Zato je razumljiva Zelja, da bi nek bodoci
izbor uposteval tudi tovrstno nesnovno
dediscino. Dotlej pa si bomo z veseljem in
v korist pomagali z Dyndino knjigo.

Andrej Pleterski, Ljubljana
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