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Einige Anmerkungen zur slowenischen
mythopoetischen Tradition im rahmen der
slawischen Mythologie

Nikolai Mikhailov
1967-2010

The treatise deals with certain questions concerning some data on the reconstruction
of Slavic mythology.

Unsere Meinung hinsichtlich der terminologisch-theoretischen Seite des Problems
(d. h. hinsichtlich der Stichhaltigkeit der Verwendung des Begriffes “Mythologie” als ter-
minus technicus, der Verhiltnisse zwischen den sogenannten priméren und sekundien
Quellen, der Méglichkeit tiber die “slowenische Mythologie” zu reden, sowie hinsichtlich
eines Versuches der “Teilrehabilitierung” einiger nicht ganz “vertrauenswerter” Mytho-
logen usw.) ist von uns schon frither geduflert worden; die “Apologie” der Mythologie
als wissenschaftlicher Disziplin fand auch in unseren vorigen Beitragen statt (Mikhailov
1996a; 1996b). Wir haben auflerdem eine Rekonstruktion eines mit der Figur von Kres-
nik verbundenen Fragmentes der slowenischen mythopoetischen Tradition durchgefiihrt
(Mikhailov 1996c¢), die verschiedene (skeptische und zustimmende) Reaktionen hervor-
gerufen hat. Im vorliegenden Beitrag mochten wir aber weniger theoretisieren, sondern
einige kleinere konkrete Anmerkungen zu den Daten der slowenischen volkstiimlichen
(“mythologischen”) Tradition anfiithren, die vielleicht helfen kénnten, uns das urspriingli-
che slowenische mythopoetische “Weltmodell” etwas deutlicher vorzustellen.

Bevor wir konkrete Beispiele anbieten, wire es sinnvoll, an die Tatsache zu erinnern,
daf3 die slowenische ethnographisch-folkloristische Schule sehr vorsichtig und auch ziem-
lich ungerne tiber die Existenz der “slowenischen Mythologie” spricht. Man kennt eigent-
lich nur wenige Arbeiten, die direkt dem Problem der slowenischen Mythologie
gewidmet sind und ihren tiberblick darstellen. Die erste davon ist das Vorwort Kelemi-
nas zu seiner Sagensammlung (Kelemina 1930, 5-32), die auch jetzt tiberraschenderweise
noch immer einige interessante Interpretationen enthélt, obwohl mehrere Behauptungen
des Autors nicht mehr aktuell sind. Zu loben ist die Absicht Keleminas, einen Systemati-
sierungsversuch zu unternehmen. Ein interessanter, aber auch fehlerreicher Bericht von J.
Mal (Mal 1940), welcher nach dem Werk Keleminas erschien, kann nicht mehr ganz ernst
genommen werden und ist schon in dem néchsten slowenischen “mythologischen” Arti-
kel scharf kritisiert worden (Bezlaj 1951). Auch die thematisch ihm folgende, fast vierzig
Jahre spiter veroffentlichte Arbeit iiber die slowenischen mythischen Wesen (Maticetov
1989) strebt eher dazu, den Wert der “mythologischen” Berichte zu vermindern, die ver-
dachtigen “Mythensammler” zu entlarven, und sie meidet selbst das Wort “Mythologie”.
Eine solche Vorsicht ist ohne Zweifel ein Zeugnis des richtigen wissenschaftlichen Ver-
antwortlichkeitsgefiihls, man muf} aber auch anerkennen, daf3 es duflerst schwierig ist,
mit so einer Einstellung die wirklich existierenden, nicht nur “mythologischen”, aber auch
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kulturgeschichtlichen Probleme zu 16sen. Die Hauptfrage ist, was fiir eine Religion oder
mindestens was fiir eine Art Glauben und Geisteskultur die (Ur)slowenen vor ihrer Chri-
stianisierung hatten (irgendwelche heidnische Religionsvorstellungen hatten sie ganz be-
stimmt!). Wenn man diese Hauptfrage nicht beachten will, ist die Gefahr sehr grof3, daf3
man die ganze slowenische Mythologie und sogar die Volkskunde der Feder der “Mytho-
logomanen” und “Mythenerfindern” zuschreibt, was selbstverstdndlich nicht richtig ware.
Uns ist die Meinung gut bekannt, daf3 nicht nur Trstenjak und Trdina, aber auch “ernste-
re” Systematisierer des mythologischen Materials wie Pajek und Kelemina nicht immer
vollig vertrauenswert sind. Man muf3 mit dieser Meinung rechnen, obwohl uns unmég-
lich scheint, nicht zu merken, daf§ mehrere Informationen, die in den Mérchen-, Sagen-
oder Volkskundesammlungen von Pajek, Gabr$¢ek und insbesondere von Kelemina und
in den Volksliedersammlungen von Strekelj oder von Scheinigg enthalten sind und die
sich oft (aber nicht immer!) auf die Berichte Trstenjaks stiitzen, ihre Begriindung auch
in den Béachern und Beitragen qualifizierter Volkskundesammler unserer Zeit finden (V.
Moderndorfer, F. Kotnik, N. Kuret, M. Mati¢etov, M. Bo§kovi¢-Stulli u. a.). Die Authenti-
zitdt dieser letzteren Materialien wird bestimmt von niemandem bezweifelt. Ein wertvol-
ler Versuch, die slowenische Mythologie als ein organisiertes System der mythologischen
Vorstellungen mit einer bestimmten Hierarchie der mythischen Wesen darzustellen, ist
im Buch D. Ovsecs unternommen worden (Ovsec 1991), und dieses konnte einen neuen
Weg in der Forschung aufzeigen, obwohl einige Schlufifolgerungen des Autors noch zu
kommentieren, zu besprechen und vielleicht zu vervollstdndigen waren.

Dazu kann man auch hinzuftigen, daf8 auf praktischer Ebene (d. h. Sammlung des
ethnographischen, ethnologischen, folkloristischen Materials) in Slowenien sehr viel ge-
macht worden ist. Mehrere Archivmaterialien warten auf ihre Veréffentlichung, vieles ist
aber schon herausgegeben worden. Diese praktischen Daten bieten dem Forscher gute
Méglichkeiten, auch einige theoretische Hypothesen aufzubauen, die das Ganze irgendwie
systematisieren miifSten. Wir erlauben uns zu behaupten, daf3 die reine “Beschreibung”
ohne die verallgemeinernden Interpretationen, die schliefllich zu der vollkommenen Ab-
wesenheit der Formulierung jeder Art Konzeption fiihrt, fiir die Wissenschaft meistens
unproduktiv ist.

Wenn man sehr kurz aufzihlen wiirde, welche Elemente der slowenischen Volks-
tradition konkrete Verbindungen mit der hypothetisch rekonstruierbaren panslawischen
heidnischen Religion manifestieren, konnte man folgende Punkte anfiihren':

1) die angebliche Anwesenheit des Namens Perun im slowenischsprachigen
Raum, sowohl in der Sprache als auch in der Toponymie (Mal 1940; Maticetov 1989;
Filipovi¢ 1948 iiber Istrien). Die Erscheinung von Perun in spéteren folkloristischen Va-
rianten ist im Gegenteil wenig iiberzeugend (Kelemina 1930, Nr. 202). Besonders interes-
sant ist die Existenz der taranbalta, die eine Art Pfeil Peruns sein konnte und in mehreren
Volkskundemotiven aufscheint (Kelemina 1930, Nr. 202, I, II; Pajek 1884, 7-8; insb. Kret-
zenbacher 1941, 41-42). Das Lexem taranbalta ist auch im Vergleich zu der von L. Mos-
zynski vorgeschlagenen keltisch-slawischen Erklirung des Namens der Donnergottheit
bedeutsam (slaw. Perun= = kelt. Taranis bzw. der kryptonymische Name *Taran; aus kelt.
Taranis ‘Donnergott, vgl. auch *Taran-vit=; s. Moszynski 1995, 71-72);

' Man muf} sofort anmerken, dafl einige dieser Analogien sehr zweifelhaft sind. Keine von ihnen ist aber end-
giiltig dementiert worden.
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2) eine grofle Zahl der Toponyme mit dem sakralen Stamm Vel- / Vol-, die ziem-
lich sicher mit dem Namen der ostslawischen chthonischen Gottheit Veles / Volos vergli-
chen werden kénnen (s. SKI 1985, 309);

3) die Existenz des weiblichen mythischen Mokoska (dokumentiert in Kelemina
1930, Nr. 201 nach Trstenjak). Der Name ist nicht nur mit der einzigen weiblichen Gott-
heit aus dem Pantheon Vladimirs zu verbinden, sondern auch mit mehreren ddmonolo-
gischen Figuren der ostslawischen Tradition, was eine gewisse mythologische Kontinuitt
vermuten ldf3t. Der einzige Grund, diese Daten zu bezweifeln, ist die unsichere Quelle
Keleminas;

4) die Anwesenheit des Oronyms Triglav, der vollkommen dem Namen der po-
labischen Gottheit Triglaus bzw. Trigelawus, Triglous, Tryglav entspricht. Diese Analogie
wurde mehrmals betont (vgl. schon Linhart 1791%), aber fast jedes Mal begriindeterweise
bezweifelt. Der Name ist epithetisch bzw. deskriptiv, deswegen kann Triglav einfach einen
Berg mit drei Spitzen bezeichnen und mit dem nordslawischen Heidentum nichts zu tun
haben;

5) eine gewisse “Popularitit” von Sveti Vid / Sentvid und die Verbreitung dieses
Namens in der Toponymie (SKI 1985, 288). Die Wahrscheinlichkeit einer direkten Ver-
bindung mit dem polabischen Sventovit ist ziemlich gering, darf aber nicht vollig ausge-
schlossen werden (vgl. Nahtigal 1956);

6) die vermutliche Existenz einer Gottheit bzw. mythischen Figur namens Belin /
Beli¢ (Kelemina 1930, Nr. 12), vgl. auch Laber (Pajek 1884, 84). Dieses Wesen bietet in-
direkte Analogien mit dem rekonstruierten polabischen *Bel(0)bog, tiber dessen Authen-
tizitdt mehrere Vermutungen ausgesprochen worden sind (vgl. in letzter Zeit Mikhailov
1994). Die Verbreitung des Adjektivs bel ‘weif8’in mehreren Bereichen von der Toponymie
an (Bela Krajina, Beljak, Bela, Bele Vode, Belica, Belo u. a., vgl. SKI 1985, 16-17; Kattnig,
Zerzer 1982, 9-10) bis zu solchen mythischen Wesen wie Bele Zene kann zum Zeugnis der
sekundiren Realisierung eines urspriinglich sakralen Epithetons werden (vgl. Kelemina
1930, Nr. 22, 202/1, 245/11; Pajek 1884, 205; Moderndorfer 1934, 6);

7) die Existenz des mythischen Kresnik und seine speziellen Funktionen und die
Rolle, die ihn als die slowenische Version der panslawischen Donnergottheit darstellen,
erlauben zu vermuten, dafy der ganze Kresnik-Mythos als eine slowenische Variante des
rekonstruierten “Hauptmythos interpretiert werden darf (vgl. Mikhailov 1996c). Dazu ge-
hort auch der zweifellos sehr archaische Charakter des slowenischen kres-Rituals, das nicht
nur aus panslawischen, sondern sogar aus den baltoslawischen Zeiten stammen konnte;

8) das Problem der Existenz eines slawischen heidnischen Tempels in Ptuj
(Svetisce na Ptujskem gradu), das schlief3lich auf der Ebene der archdologischen Quellen
nicht endgiiltig gelost bleibt (vgl. vor allem Koro$ec 1948, wieder erwihnt von Rusanova,
Timos$¢uk 1993).

Zu den slawischen ([ur]slowenischen) heidnischen Kultstitten konnen wahrschein-
lich auch der ehemalige heidnische Tempel in Millstatt (Osterreich) und kleinere, vermut-
lich sakrale Naturobjekte und Plitze in Slowenien (bei Slovenj Gradec, Paski Kozjak, auf

? Vgl. Linhart 1791, 256-257: «I. Triglav, ein dreiképfiger Gott, wie es der Name anzeigt, weil [ie ihm die Herr-
schaft iiber Luft, Erde, und Wa/[er zu/chreiben.
Thn verehrten vorziiglich die im nérdlichen Deutschland wohnenden Slaven, wo [ie ihm anfehnliche Tempel
erbauet haben. Der Berg Terglav in Bohein, welcher der héch/te in Krain ift, voll prachtiger Scenen der wilden
Natur, [cheint von diefer Gottheit [einen Namen zu fithren».
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der Insel von Bled usw. u. a.) gezéhlt werden (viel und perspektivenreich in letzter Zeit
Pleterski 1994; Pleterski 1996).

Wenn man diese Elemente der slowenischen Volksiiberlieferung, die irgendwie zu
der vorigen slawischen Urstufe der heidnischen Vorstellungen zuriickfiithren, aufzahlt,
miifite man dabei korrekterweise betonen, dafl es um sekunddre indirekte Materialien
geht, die fiir die Rekonstruktion eines gewissen archetypischen, mythopoetischen Sche-
mas niitzen sollen und nicht fiir den Aufbau eines wahrscheinlich nie existiert habenden
slowenischen Pantheons. Dazu ist hinzuzufiigen, dafy mehrere ethnogenetische Probleme,
die sowohl die Slowenen als auch im allgemeinen die Slawen betreften, noch nicht gelost
sind. Auch die Chronologie bleibt bei solchen Studien eher ein vages Thema. Besonders
interessant und als Untersuchungsgebiet vielversprechend erscheint fiir die Kultur- und
Religionsgeschichte jedes einzelnen slawischen Volkes die Periode unmittelbar vor der
Christianisierung, die fiir die Slowenen mehr als hundert Jahre im Vergleich z. B. zu den
Ostslawen zuriickliegt. Diese Tatsache kann in zwei verschiedene Richtungen interpre-
tiert werden: Die frithe Christianisierung reduziert einerseits die Wahrscheinlichkeit, et-
was urspriinglich heidnisches zu finden, andererseits ist aber das, was man doch entdek-
ken kann, archaischer als das Material der Traditionen der spiter christianisierten Volker.
Normalerweise wird die erste Seite dieses Phanomens hervorgehoben, wiahrend die zweite
fast immer ausgelassen wird.

Sehr kurz und schematisch konnten wir unseren Gesichtspunkt hinsichtlich des
Problems der Existenz der heidnischen Religion bei den Slowenen (oder wenn man will
“Urslowenen”) auf folgende Art présentieren:

Man darf vermuten, daf3 es in der Phase der sogenannten baltisch-slawischen Ein-
heit wenn nicht eine entwickelte heidnische Religion, dann ein System der archetypischen
sakralen Vorstellungen gab, welches sowohl auf praktischer Ebene (Rituale usw.) als auch
in der Sprache vorhanden war (“Stimme mit sakraler Bedeutung”). In dem Moment, in
dem sich die Spaltung der baltisch-slawischen Einheit ereignete, die zur allméhlichen Bil-
dung einzelner baltischer und slawischer Volker fithrte, haben sich die religiosen Vorstel-
lungen weiter entwickelt, und jedes Volk hat. seine eigene lokale Version des ehemaligen
gemeinsamen Systems der sakralen Vorstellungen ausgearbeitet. Der Hohepunkt der Ent-
wicklung der lokalen Religionen ist fiir jedes dieser Volker gerade die Zeit vor der Chri-
stianisierung. Besonders deutlich sieht man das bei den am spitesten christianisierten Po-
laben, die, wie man aus mehreren “priméren” Schriftquellen und aus den archdologischen
Ausgrabungen erfiihrt, auch eigene G6tzen und sogar Tempel hatten.

All dies bedeutet, daf3, wenn man von der panslawischen Religion bzw. Mythologie
spricht, es sich natiirlich um einen konventionellen Begriff handelt, der ein gewisses Sche-
ma oder eine Sammlung mehrerer archetypischer Daten bezeichnet, aber in Wirklichkeit
wahrscheinlich nie existiert hat. Dagegen haben die lokalen religiosen Traditionen und
Kulte ganz bestimmt existiert und sich teilweise auch gut entwickelt. Uber manche Vélker
(Ostslawen, Polaben) haben wir mehr Informationen, iiber manche (siidslawische und
besonders westslawische Volker) viel weniger, was aber nicht bedeutet, dafl die letzteren
ohne religiose bzw. mythopoetische Vorstellungen gelebt haben. SchliefSlich ist auch die
Christianisierung vor allem die Ersetzung einer Religionsform durch eine andere. Die
Aufgabe der Wissenschaftler ist nun zu versuchen, méglichst mehr tiber die vorchristliche
Kultur der sich zu jener Zeit schon gebildeten Volker zu entdecken.
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Einige Anmerkungen zur slowenischen mythopoetischen Tradition im rahmen der slawischen Mythologie

Alcune osservazioni sulla tradizione mitopoietica slovena
nella cornice della mitologia slava

Nikolai Mikhailov

Nell'articolo vengono elencate le seguenti particolarita della tradizione mitopoieti-
ca slovena che permettono di usare il materiale sloveno per la ricostruzione del quadro
generale della mitologia e/o del paganesimo slavo: 1) La presenza del nome Perun nella
tradizione folclorica; 2) lesistenza di un certo numero di toponimi con la radice sacrale
*Vel-/*Vol-; 3) la presenza nella tradizione popolare del personaggio femminile Mokoska;
4) lesistenza delloronimo Triglav paragonabile al teonimo Triglaus registrato presso i po-
labi; 5) la popolarita di S. Vito forse riconducibile alla figura della divinita polaba Svento-
vit; 6) lesistenza della figura Belin documentata nella tradizione folklorica paragonabile al
ricostruito *Belobog; 7) lesistenza del mitico Kresnik, la cui figura risale probabilmente a
quella della divinita panslava della tempesta; 8) la presenza di alcuni templi presumibil-
mente pagani nell’area linguistica e culturale slovena.



Veles u psalmu

Radoslav Katicié

Psalm 22, 1-2 and 4 sings about Jahve, the God, who cares about the believer as the
shepherd cares about his lamb. In connection with this, the Psalm sings about the grazing
meadow filled with the green grass, about the water and resting on the water, about the valley
that is overshadowed by death. All these are the motifs that are connected with Veles, the
Slavic god of cattle. On the basis of available comparative material, the question about the
origin of this complex of motifs could not be answered.

U psalmu 22, 1-2 i 4 pjeva se o Jahvi, Bogu, koji se o vjerniku skrbi kao pastir na
pasi o svojem janjcu. S time u vezi govori se onda o pasnjaku obraslom zelenom travom,
o vodi i poc¢inku na njoj i o dolini koju zasjenjuje smrt. Sve su to motivi povezani s Vele-
som, slavenskim sto¢jim bogom. Ta motivika, medutim, nije vjerski sadrzaj psalma, nego
pjesnicki ukras. Na temelju raspoloZiivoga poredbenoga materijala ne moze se odgovoriti
na pitanje o podrijetu toga motivskog kompleksa. To je svakako dalekosezna tipoloska
podudarnost. Uzima se u obzir moguénost da bi mogao biti preuzet iz neke indoeuropske
predaje. Tu se prvo pomislja na filistejsku. Ali to su samo vratolomna domisljanja. Svaka-
ko, slika Velesa ocrtala se ostrije. A mi stojimo pred ¢injenicom i zagonetkom.

Jedan odlomak starozavjetnoga teksta, pocetak jednoga psalma (23, 1-2), pobuduje
nasu osobitu pozornost. On u hebrejskom izvorniku glasi:

Jahveh ré1, Jahve je moj pastir,

16 ehsér ni u ¢em ne oskudijevam.

Bin'6t dese’ jarbiséni Polaze me na pasnjak od zelene trave,
al-mé manithot jonahdléni. vodi me na vodu i po¢inak.

I onda tek nesto malo dalje (23,4):

Gam ki - ‘élek bigé’ salmdvet Stovise, kad idem po dolini pod sjenom
16 - trd’ra* ki- attdh ‘immadi smrti, ne bojim se zla jer si ti sa mnom.
Sibtakd timisanattekd Tvoj pastirki $tap i tvoja palica,
hammah jonahdmini. oni me tjese.

U tom se odlomku hebrejskoga svetog i obrednog pjesnistva, te u sadrzajima rijeci
kojima se kazuje, lako prepoznaju bitni sadrzaji vjerovanja o bogu Velesu kako ga po-
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Veles u psalmu

znajemo iz do sada utvrdenih ulomaka slavenske i balticke sakralne poezije.To se lijepo
pokazuje pri pomnijem ¢itanju hebrejskoga izvornika.

Bog je tu pastir. On je dakle onaj koji je u slavenskoj svetoj pjesmi skotvjv bogs, a
to je Veles.! Javljaju se dalje i drugi sadrzaji vezani u slavenskoj predaji, koliko je uspje$no
rekonstruirana, uz toga boga. Kako se u pjesnickim rekvizitima toga psalma prepoznaju
sadrzaji vezani za predodzbe o Velesu, razabire se kad se ne gleda samo na prijevod: se-
dasmdesetoricu helenistickih rabina, nasega Jeronima i njegovu Vulgatu, Jeruzalemsku
i Zagrebacku Bibliju, nego nastoji prodrijeti do izvornog izraza hebrejskoga izvornika.
Prijevodi koji su gore ispisani temelje se upravo na tome i jedina im je svrha da posreduju,
a ne da ikomu budu samostalni biblijski tekstovi.

Sada ¢e se nesto poblize razmotriti izvornik i istaknuti podudarnosti sa slavenskom
sakralnom predajom o bogu Velesu. Psalam poc¢inje Bozjim imenom Jahveh. Pri nasem
pristupu valja tu zanemariti sve implikacije i zadrzati samo najelementarnije znacenje
‘bog’. O njem se kaze da je rdeh, a to je particip prezenta glagola rd4h ‘pasti i znaci ‘onaj
koji pase’ Tom je participu dodan sufiks -i. To je posvojna zamjenica prvoga lica jednine
ili li¢cna zamjenica istoga lica kao objekt glagola. Moglo bi se dakle prevesti i ovako: ,,Jahve
me pase”. Tako su prevela sedamdesetorica na greki i Vulgata na latinski. Ovdje je odabran
prijevod “moj pastir” jer se tako na prvi pogled lakse razumiju sve implikacije toga odno-
sa, a taj se particip rabi i poimenicen: ‘pastir. Od sve punine sadrzaja imena Jahve u ovom
razmatranju ostaje samo najtemeljnije i najopcenitije ‘bog’. Kako je ve¢ receno, tu se bog
o kojem je rije¢ predstavlja kao skotvjeo boge. A to je Veles.?

U nastavku stoji 16 ehsér. To je glagol hdsar ‘oskudijevati’ zanijekan nije¢nom cesti-
com [6. Oblik ehsér prvo je lice jednine muskoga i Zenskog roda imperfekta. Imperfekt je
glagol u nesvr§enom vidu, i opet bez gramaticke vremenske oznake. Uporabno se naj¢esc¢e
odnosi na budu¢nost, pa ga zato, manje primjereno, rado zovu futur. Najadekavatnije se
prevodi prezentom nesvr$enoga glagola, tek $to se taj u standardnom hrvatskom jeziku ne
odnosi na budué¢nost osim u stilski snazno obiljezenoj porabi. Stoga valja u svakom poje-
dinom slu¢aju razmotriti nije li prijevod futurom nesvrsenoga glagola primjereniji. Ipak
gramaticko znacenje nesvr§enoga glagola proteze se po sebi neograni¢eno u budu¢nost. U
kontekstu biblijskoga mjesta kojim se bavimo nema razloga ne prevesti hebrejski imper-
fekt upravo prezentom nesvrsenoga glagola, tek treba drzati na pameti da se time glagolski
sadrzaj ne smjesta u sada$njost, nego se izri¢e bezvremenski.

Imamo dakle ehsér ‘oskudijevam’. Taj glagolski oblik je zanijekan: I6 ehsér ‘ne osku-
dijevam; §to znaci isto kao ‘ni$ta mi ne fali’ Treba pak tu jo§ jednom naglasiti da se to tako
izre¢eno proteze na svu buduénost i nije smjeSteno samo u sadagnjosti. A to $to tu bog daje
jest obilje blagodati i komu to padne u dio, taj je, reklo bi se praslavenski, bogats. Dobio
je svoj udio, $to je praslavenski bogs u pasivnom znacenju te imenice, i sada ga ima. Isto
tako: tko ima roge taj je rogats. A koji udjeljuje bogatstvo i blagodat je bogs u aktivhom
znacenju te imenice. Ona stoji u tvorbenoj vezi sa staroindijskim bhajati, to je trece lice

! Usp. Katici¢, 2008, 125-136.

? Oblik rdah je trece lice jednine muskoga roda perfekta. To je oblik u kojem se navode hebrejski glagoli kao
rje¢nicke jedinice. U nas je to infinitiv i zato se taj oblik u toj gramati¢koj funkciji prevodi s ‘pasti’ Perfekt je
nesto kao svrieni vid glagola i nije obiljezen kategorijom vremena. Odatle nastaju teSkoce pri prevodenju s
hebrejskoga. No uporabno se naj¢es¢e odnosi na proslost, pa je to prvo na $to se pomislja. Moze se dakle reci
da rduh znaci nesto kaos ‘izveo je na pasu’

* Vidi biljesku 1.
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jednine prezenta (tako se u staroindijskom navode glagoli kao leksicke jedinice) i znaci
‘dijeliti, dodjeljivati. U slavenskoj je predaji taj koji to dodjeljuje bog Veles.* Tako smo u
istom stihu psalma opet kod njega. On je sto¢ji bog, bog pastir, daje nam stoku, mlijeko i
od njega sir, meso i slaninu, toplu i bogatu vunu. U njoj sam lezi u liku zmije.’

Njegova je i zelena trava gdje stoka pase i mladi se konji ri¢u. To u psalmu spomi-
nje sljedeci stih. Glagol ndvah znaci ‘stanovati, ‘boraviti. Od njega je izvedena imenica
muskoga roda ndveh ‘staniste, ‘boraviste, osobito kad se govori o nomadskim pastirima i
njihovim stadima. Tako onda ta imenica dobiva specijalna znacenja ‘pa$njak; ‘so¢na liva-
da; ‘travnjak’ Kad se pak na toj imenici utemelji sklop sintakti¢ki usko povezanih rijedi,
a takvo se stanje u hebrejskoj gramatici zove status constructus, ona svoj oblik mijenja u
nadt. U nasem tekstu ona stoji u takvom sklopu s prijedlogom (prefiksom) ba, koji znaci
‘0;‘na’i s od te imenice zavisnom drugom imenicom dese’‘svjeze zelenilo, ‘trava, ‘travnjak.
Takva povezanost konstruktnim statusom temeljne imenice odgovara odnosu atributa u
genitivu kakav se susre¢e u indoeuropskim jezicima. Bilo bi to dakle nesto kao ,,na pas-
njak svjezeg zelenila’, upravo “pasnjak od zelene trave”.

Imenica muskoga roda dese’ uvodi nas u razgranatu tvorbenu porodicu sa znace-
njem vrlo znatnim za predodzbe o godi$njoj vegetacijskoj sili. Izvedena je od glagole dasd’
‘tjerati mladice; ‘klijati, ‘nicati, zeleniti se’ U svojoj izvedenoj kauzativnoj osnovi - u he-
brejskoj se gramatici ona zove hifil - znaci taj glagol ‘roditi zelenilom’ Od njega je izvedena
i imenica Zenskoga roda disih ‘gaj, ‘lug, ‘dubrava, potvrdena samo u hebrejskom mladem
od Staroga zavjeta. Tu smo dakle duboko zagli u semitsku jezi¢nu izrazajnost koja se od-
nosi na vegetaciju i njezin godi$nji ciklus. Kad se radi o takvu bogu, to je vrlo znatno.

A zelena trava i ovce §to pasu na njoj, pa kao ovce i pokojnici pod njegovom zasti-
tom, sve su to predodzbe u slavenskoj predaji vezane uz boga Velesa. Tu se, vrlo prepo-
znatljivo, u starozavjetnom psalmu susrece ono $to je u slavenskom svetom pjevu zelens
logw.° Taj zeleni lug sa svojim karakteristi¢cnim grmljem i drve¢em i so¢nom travom na za-
voju rijeke u mitskom prostoru lezi pod drvetom svijeta, tamo gdje izvire voda iz njegova
korijenja, kraj Velesove duplje u njima. Kako god je zeleni lug u slavenskom mitu poznatiji
kao popriste svete svadbe Perunove djece, nema ni najmanje dvojbe da pripada sferi boga
Velesa” I tako se u psalmu tu opet prepoznaje on.

Predikat je u toj recenici glagol rdbas ‘lezati, osobito o Zivotinjama kad se voljko
odmaraju. U svojoj kauzativnoj osnovi (hifil) taj glagol glasi hirbis i znaci ‘poloziti. Oblik
pak u kojem se u nagem tekstu taj glagol javlja kao predikat: jarbiséni trece je lice jednine
muskog roda imperfekta toga hifila sa sufiksom li¢ne zamjenice prvoga lica kao objekta.
Tocan prijevod je dakle ,,polaze me”, s time da taj glagolski sadrzaj nikako nije smjesten u
sadasnjost, nego je bezvremenski i naglageno okrenut prema budu¢nosti, §to u hrvatskom
nije. Tu je zadrzana i razradena slika boga pastira jer se janje polaze na zeleni pa$njak. On
se i tu vrlo izrazito pokazuje kao sto¢ji bog.

U sljede¢em polustihu imenica muskog roda maj ‘voda, obi¢no u mnozini majim,
nosi kao temeljna sintakticki usko povezan sklop rije¢i i zato mijenja oblik (status con-
structus) u mé. Sklopljena je s prijedlogom 4l ‘na, ‘ka, ‘prema’ i imenicom Zenskog roda
maniihdh, kojoj je mnozina maniihot, a znadi ‘mir, ‘smirenje, ‘pocinak], ‘pocivaliste. Rijeci

*+ Usp. Katici¢, 2008, 149-172.

* Usp. Katici¢, 2008, 71-76.

¢ Usp. Katici¢, 2010, 113-155 i 199-200.
7 Usp. Katici¢, 2010, 113-155 i 193-200.
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mé mantihot znadile bi dakle ‘vode smirenja, ‘vode pocinka. Pravomu znacenju toga hrvat-
skog izraza treba se tek domisljati. Prikladnije je stoga u hrvatskom razglobiti taj hebrejski
konstruktni izraz i navesti njegove sastojke usporedno, sintaktic¢ki ravnopravno: ,,voda i
pocinak” Radi se dakako o tome da nema pocinka ako se ne utazi zed.

A voda je u slavenskoj mitskoj slici svijeta element boga Velesa, njegovo mjesto,
kako se pjevalo u svetim pjesmama i govorilo u svetim kazivanjima. Kad se on povuce u
vodu, gromovnik ga Perun viSe ne bije.Voda je najizrazitije Velesova sfera. On je njezin
gospodar, on ju daje i on ju uskracuje. Tada ju obilno daje tek kad ga Perun bije.® Po vodi
itu u psalmu prepoznajemo Velesa.

Predikat je u toj recenici glagol nahal ‘voditi, ‘pratiti. Oblik janahdléni je trece lice
jednine muskoga roda imperfekta toga glagola i znaci ‘vodi, s time da taj glagolski sadrzaj
nikako nije gramati¢ki smjesten u sadas$njost, nego je bezvremenski i naglageno okrenut
prema buduénosti, §to u hrvatskom nije. A dodan je i sufiks koji zna¢i li¢cnu zamjenicu
prvoga lica kao objekt toga glagola. Imamo dakle: ,,vodi me na vodu i po¢inak’ Bog kao
pastir vodi svoje janje na vodu i odmoriste. I opet sto¢ji bog: Veles.

Tredi stih toga psalma nam ovdje nije zanimljiv, ali nas ¢etvrti opet vrlo prepoznat-
ljivo vraca Velesu. Prva je rije¢ prilog gam. Zna¢i ‘sve u svemu, ‘takoder’, ‘Stovise. Rjecca
ki §to slijedi za njom i usko se prislanja za rijec iza sebe zavisni je veznik. Znacenje mu je
vrlo Siroko: ‘da; jer’, ‘buduci da; $to; ‘kao, ‘kad; ‘kad 1i; ‘upravo kad;, ‘dok. Ovdje se zavisna
recenica koju taj veznik ukljucuje u re¢eni¢ni sklop najbolje moze shvatiti kao vremenska.
Predikat te recenice je glagol hdlak ‘i¢i. A njegov oblik élek prvo je lice jednine muskoga
i Zenskoga roda imperfekta toga glagola. Zna¢i dakle ‘idem, s time da taj glagolski sadrzaj
nikako nije smjesten u sadasnjost, nego je bezvremenski i naglageno okrenut prema bu-
duénosti, §to u hrvatskom nije. Dobiva se tako prijevod: ,Stovise, kada idem”. Slijedi pri-
jedlozni izraz koji kazuje kuda to “idem”. Prijedlog je i opet prefiks ba ‘u; ‘na, koji ¢e se uz
glagol kretanja najbolje prevesti s ‘po. Imenica koja nosi ¢itav sklop rijeci je gaj* ‘dol, ‘do-
lina) ‘udubina; u status constructus ona glasi g&’, a o njoj je zavisna druga imenica zenskog
roda salmdvet ‘duboka tama, ‘mrak;, ‘strah; ‘uZas, zapravo: ‘sjena smrti’ (sé¢/ ‘hlad; ‘sjena’ i
madvet ‘carstvo smrti, ‘kuga, ‘smrt’). Dobiva se dakle prijevod zavisne recenice: ,,Stovise
kada idem po dolini u sjeni smrti”. Moglo bi se, dakako, prevoditi i ,,po dolini u smrtnom
mraku” jer je ¢ak i ta dramati¢na patetika sadrZzana u izvornom hebrejskom izrazu.

Tu se i dalje opisuju predodzbe kakve su vezane za boga Velesa. Njegovi su dol i
dolina za razliku od gore boga gromovnika. On je i gospodar pokojnika, oni borave u nje-
govu carstvu. U baltickom se pak pokojnici ¢ak zovu njegovim imenom: litavski vélé ‘dusa
pokojinika; latvijski velis ‘pokojnik’. A Vels i Vielona potvrdeni su kao imena boga mrtvih u
starih Latvijaca. A to da je sto¢ji bog ujedno i gospodar mrtvih posve je u skladu sa starom
i prvotnom indoeuropskom predodzbom o so¢noj livadi na kojoj on pase pokojnike kao
svoje stado.’

Glavna recenjca u toj zavisno slozenoj i sama je sloZena. Predikat njezine glavne je
glagol jaré ‘preplasiti se, ‘prestrasiti se’. Oblik ’ird’ je prvo lice jednine muskoga i Zenskoga
roda imperfekta toga glagola. Zanijekan je ¢esticom [0 i znadi ‘ne bojim se’ A ono cega se
sveti pjevac ne boji stoji uz taj glagolski oblik kao objekt u akuzativu: rd’, $to znaci zlo. I u
hebrejskom je to poimeni¢en oblik pridjeva. Dobiva se tako prijevod: ,ne bojim se zla”

8 Usp. Katici¢, 2008, 41, 67, 191, 313-326.
° Usp. Puhvel, 1969; ViBanos - Tomopos, 1974, 67-71; Katici¢, 2003, 85-95.
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Toj glavnoj recenici prikljucena je zavisna: ki attdh ‘immadi. Veznik ki mnogozna-
¢an je, kako je ve¢ gore razlozeno, a ovdje se daleko najbolje moze razumjeti kao uzroé¢ni.
Ta recenica nema glagolskoga predikata. Subjekt joj je li¢cna zamjenica drugoga lica attdh
‘ti, a predikat prijedlozni izraz s prijedlogom ‘im ‘sa’i sufiksom li¢ne zamjenice prvoga lica
-1 u slozenom obliku ‘immadi, koji znaci ‘sa mnom’ Dobiva se tako prijevod: ,,jer si ti sa
mnom’.

To onda u nastavku dobiva konkretniji sadrzaj. Tu su usporedno postavljene dvije
imenice kojih je sadrzaj bitan za svu predodzbu koja se tu izrazava. Prva je imenica mus-
koga roda sébet, $to znaci ‘Stap, ‘pastirki Stap, Zezlo, a dodan joj je sufiks drugoga lica
jednine  -kd, koji je ovdje posvojna zamjenica ‘tvoj. S tim sufiksom imenica dolazi u
status constructus i mijenja nesto oblik, pa to onda glasi $ibtokd i u ovom kontekstu znaci
‘tvoj pastirski $tap. Druga je imenica koordinirana ovoj sastavnim veznikom va-, koji joj
je dodan kao prefiks. U glasovnom okruzenju u kojem se ovdje nasao on glasi i-. Druga
je imenica Zenskoga roda, misanat ‘prut), ‘palica, ‘batina, ‘naslon. I njoj je dodan isti su-
fiks -kd, i ona je, takoder u status constructus, ne$to promijenila oblik, pa se tako dobilo
umisanattekd ‘i tvoja palica. Iza toga slijedi licna zamjenica trecega lica mnozine muskoga
roda hammah ‘oni’ i kao predikat glagol ndham ‘sazaljevati. Osnova piel, kojoj je znacenje
faktitivno ili intenzivno, od toga je glagola niham i znaci ‘tjesiti. Oblik janahdmiini trece
je lice mnozine muskoga roda imperfekta toga piela s dodanim sufiksom li¢ne zamjenice
prvoga lica kao objektom: ‘oni me tjese’. Pastirski $tap i palica zivahno dopunjaju sliku
pastira i prikazuju da je bog zastitnik tu doista skotvjo boge. Tako se u tom psalmu jos
dojmljivije susrece bog Veles.

Komentar Jeruzalemske Biblije iznosi migljenje da je ono attdh ‘ti’ u tekst Cetvrtoga
stiha vjerojatno dodano naknadno kako bi se uspostavila veza s onim $to se pripovijeda u
Prvoj knjizi Samuelovoj 22, 23 i tako dobila aluzija na Davidovo junastvo. Ako je to doista
tako, a komentar Jeruzalemske Biblije valja uzimati vrlo ozbiljno, onda je psalam na tom
mjestu bio ispjevan ovako: ki-Sibtokd dimisanattekd ‘immadi - ,jer tvoj je pastirski Stap i
tvoja palica sa mnom” Od toga slika boga pastira postaje jo§ kompaktnija.

I na kraju navest ¢e se taj odlomak psalma iz Zagrebacke Biblije kako tamo stoji u
prijevodu Filiberta Gassa:

Jahve je pastir moj:

ni u ¢em ne oskudijevam:

na poljanama zelenim

on mi daje odmora.

Na vrutke me tihane vodi.

Pa da mi je i dolinom smrti pro¢i,
zla se ne bojim, jer ti si sa mnom.
Tvoj $tap i palica tvoja

utjeha su meni.

Ve¢ se jednim pogledom vidi: to je kao hrvatski prijevodni biblijski tekst besprije-
korno. Tek predodzba o sto¢jem bogu Velesu slavenske predaje ne pokazuje se tu tako re-
ljefno, ne prepoznaje se tako jasno i ne razabire tako ostro kao kad se razglobi sam izvorni

19



20

Veles u psalmu

tekst. To i jest razlog $to je ¢itatelju tu podastrto pomalo zamorno razlaganje koje, koliko
je ovaj autor sposoban za to, otvara izravan pristup samomu izvorniku.

Sve $to je tu do sada izneseno nesporne su ¢injenice. U tekstu starozavjetnog psalma
prepoznati su motivi koji se nedvojbeno sklapaju u predodzbu o sto¢jem bogu Velesu
kakva nam je poznata iz slavenske i njoj blisko srodne balticke predaje. Tu se, naravno,
postavlja pitanje od kuda to u Starome zavjetu. Ne vidi se, naime, kako bi moglo biti preu-
zeto iz slavenske ili balticke pretkr$¢anske predaje. A da bi to bilo preuzeto u te predaje iz
Staroga zavjeta gotovo da je jo$ teze zamislivo. Radi se o davninama kad balticki i slavenski
svijet nije jo§ imao nikakvih veza s hebrejskim.

Od kako je pocela ozbiljna rekonstrukcija slavenskih i baltickih pretkr§¢anskih sa-
kralnih tekstova, naglasuje se da njihovi motivi i vjerske predodzbe izraZene u njima nisu
samo slavenske, samo balticke ili samo baltoslavenske. One su dakako indoeuropske jer
su i slavenska i balticka predaja grane indoeuropske, ali nisu ni samo indoeuropske jer
se vazne i zanimljive tipoloske podudarnbosti susre¢u diljem citavoga svijeta. Tomu su
Ivanov i Toporov posvetili cijelo jedno poglavlje svoje knjige."” Ipak se nije moguce tu za-
dovoljiti time da se ustvrdi kako je to u semitskoj predaji tek tipoloska podudarnost indo-
europskoj. Moguce je naravno da je to tako, pa i nije nevjerojatno, ali se iz starozavjetnog
teksta koji je ovdje naveden razabire i vi$e od toga.

Motiv poznat iz slavenske predaje o sto¢jem bogu Velesu susrece se tu u tolikim
pojedinostima, opjevani su tu toliki atributi njegova bozanstva, da to nisu pojedinac¢ni i
rasprSeni dodiri i podudarnosti, nego motivski blok, ¢itava razgranata sadrzajna cjelina.
Bitno je pak uociti pri tome da ta sadrzajna cjelina nije vjerski sadrzaj toga hebrejskoga
svetoga pjeva. Njegov je religiozni sadrzaj poptpuna predanost Jahvi, Bogu, i bezgrani¢na
vjera u potpunu zasti¢enost pod njegovim okriljem. Takav je vjerski sadrzaj tud slaven-
skoj i baltickoj pretkr$c¢anskoj predaji. Motivski sklop koji se prepoznaje kao podudaran
s njom u psalmu je pjesnic¢ki ukras, dojmljiva razradba slike o Bogu koji vjernika njeguje,
zbrinjava i §titi, onako kako pastir njeguje, zbrinjava i §titi svojega janjca. Pjesnik je zapje-
vao o Bogu kao o pastiru. Sve ostalo su asocijacije koje su slobodno i nevezano dogle pje-
sniku i dale njegovu izrazu dojmljivu puninu. Sustavnost tih motiva ne pripada glavnomu
sadrzaju psalma, ona potjece iz dodatnoga asocijativnog fonda njegova pjesnika. U tom
smislu to je u psalmu strano tijelo, pjesnicki ukras kao $to je to potanki opis svete svadbe
uvrsten u epsko pripovijedanje Homerove Ilijade (14, 346-351), a preuzet je iz sakralnoga
pjesnistva indoeuropske predaje. To nije motiv junackoga epa."

Da bi se o tom pitanju moglo ozbiljno dalje razgovarati, trebalo bi prvo utvrditi javlja
li se ta motivika i drugdje u Starom zavjetu i kako. To je pretrazivanjem klju¢nih rijec¢i uz
pomo¢ postoje¢ih konkordancija razmjerno lako izvedivo. Jo$ lak$e danas elektroni¢kim
pretrazivanjem. Tek lezi izvan dosega aktualnih radnih moguénosti ovoga autora. Trebalo
bi nadalje pregledati ostalu semitsku predaju, javlja li se u njoj ta motivika drugdje i kako.
To je pak ovomu autoru sasvim nedostupno.

A treba, naravno, uzimati u obzir i moguénost da je to preuzeto, ako ve¢ ne iz sla-
venske ili balticke predaje, a ono iz kakve druge indoeuropske. Ve¢ su se u nas razmatrale
dodirne tocke vedskoga i hebrejskog sakralnog pjesni$tva.'”? A u staroj Palestini bili su

10 Usp. ViBanoB - Tormopos, 1974, 136-164.
1 Usp. Kati¢i¢, 2010, 193-200.
12 Usp. poglavlje “Brahman i psalam” u Jezi¢, 1987, 48-68.
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Kanaancima susjedi Filisteji, za koje se s dobrim razlogom pretpostavlja da su bili osvajaci
indoeuropskoga jezika i izvorno indoeuropske tradicije. No i to ostaje upitno.

Je li u psalmu motivski sklop o sto¢jem bogu koji svojega janjca polaze na zelenu
travu, vodi ga da se odmara na vodi i da tamo utazi Zed, prisutan je u dolini pod sjenom
smrti te ga $titi i tamo, - je li taj motivski sklop mozda potekao iz filistejske predaje? Je li
preuzet iz koje druge indoeuropske? S poredbenim aparatom kojim sada raspolazemo nije
moguce odgovoriti na ta pitanja. Ipak je vrijedno biti ih svjestan. A nasa slika o Velesu,
sto¢jem bogu, postaje od toga psalma ostrija i sigurniji smo da je ta slika iz krhotina koje
su dosle do nas u slavenskoj i balti¢koj predaji dobro i pouzdano slozena.
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Der Slawische Gott Veles in einem Psalm
Radoslav Katicié

Im Psalm 22, 1-2 und 4 ist die Rede vom Gott Jahwe, der seinen Glaubigen als Hirte
auf der Weide betrdut. In diesem Zusammenhang wird der mit griinem Gras bewachsene
Weidegrund, das labende Wasser und das Tal im Todesschatten angesprochen. Dies alles
sind Motive die mit dem slawischen Gott Veles, dem Gott des Viehs, engstens verbunden
sind. Diese Motivik ist aber nicht religiéser Gehalt des Psalms, sondern dichterische Au-
sschmiickung. Aufgrund des verfiigbaren Vergleichsmaterials, kann die Frage nach der
Herkunft dieses Motivkomplexes nicht beantwortet werden. Auf jeden Fall ist das eine
weitgehende typologische Entsprechung. Die Moglichkeit wird ins Auge gefasst, dass es
aus einer indogermanischen Uberlieferung iibernommen worden sein kénnte. Zunichst
wire da an die philistdische zu denken. Aber das sind nur abenteuerliche Vermutungen.
Auf jeden Fall zeichnet sich jetzt das Bild von Veles schérfer ab. Man steht da vor einer
Tatsache und vor einem Ritsel.



Motiv trikotnika s podaljski na glinenem
posodju v pozni bronasti in zgodnji Zelezni
dobi. Razmislek o njegovi okrasni in simbolni
vrednosti

Brina Skvor Jernejci¢

The following article is an attempt at interpretation of the so-called triangle with
extensions that appears as an ornament on prehistoric ceramic vessels (end of the 2nd and
beginning of the 1st millennium BC). According to archaeological and further ethnological
analogies within Eurasian territory, we presume that the ornament-symbol in question not
only presents a feminine figure, as discussed in preceding studies, but can also be read as a
house, home, oven or a posture of crossed arms. Furthermore, it seems that this sign has a
symbolical function to protect and to shelter.

Ko razmisljamo o pomenu simbola, smo usmerjeni k idejam,
ki so onkraj dosega razuma. (Carl G. Jung 2006, 23)

I. Uvod

Razlaga znakov, likov in simbolov je vsekakor zagonetna, $e posebej v primerih, ko
imamo opravka s prazgodovinsko in protozgodovinsko oblikovno zapuscino. Le-ta ostaja
nemalokrat nema, pogojena z nepoznavanjem pisnih virov, takratnega pripovednega izro-
¢ila in nenazadnje ¢asovno distanco. Tako ostaja dejstvo, da poskusi interpretacij izhajajo
najveckrat iz nasih lastnih predpostavk, same razlage pa temeljijo na posplosenih ¢asovno
in prostorsko oddaljenih primerjavah ali samo po sebi umevnih razlagah.! Ena od mo-
znih metodologij je t. i. etnoloska analogija, ki izhaja iz primerjave in posledi¢no razlage
prazgodovinskih znakov in simbolov s §e danes obstojecimi vzorci, znaki in simboli. Pri
tem nacinu razpoznavanja in razlaganja simbolov ostaja problemati¢no dejstvo ¢asovne
in prostorske distance.” Etnoloska analogija temelji na predpostavki, da naj bi se pomen,
sporocilo ali pripoved raznoterih simbolov ohranili skozi daljse ¢asovno obdobje in so
potemtakem dandana$njemu uporabniku $e vedno poznani. Analogija torej predpostavlja
vizualno in sporo¢ilno enacenje med razli¢nimi primerki. V pri¢ujo¢em prispevku bomo
poskusali ugotovitve, izhajajoce iz arheoloske analize, soo¢iti z etnoloskimi analogijami in
na podlagi ugotovljenega podati hipoteti¢no razlago motiva trikotnika s podaljski, ki ga
razumemo obenem kot simbol.

V analizi okrasne in simbolne vrednosti posameznih motivov je nujno, da lo¢ujemo
med gledanjem in razumevanjem upodobljenega lika. Pri prvem gre zgolj za vidno za-

! Za moznosti interpretacij simbolov v arheologkem smislu glej Grieder 1975; Robb 1998.
2 Kiriti¢no o tem ze Kubler 1967, 11-12.
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Motiv trikotnika s podaljki na glinenem posodju v pozni bronasti in zgodnji Zelezni dobi.

znavanje upodobljenega, pri drugem za videnje-védenje, kaj lik upodablja in kaj je namen
te upodobitve. Tako gledanje in razumevanje se glede na ¢as in prostor opazovalca lahko
razlikujeta. Ne glede na prej omenjene metodoloske skepse je naloga arheologije in dru-
gih ved, da poskusajo razloziti tudi ta vidik duhovne kulture, ki se je sicer ohranil zgolj v
materialni kulturi. Pricujo¢i prispevek je zato le spodbuda in povod k razmisleku in dis-
kusiji, ali je mozno znake, like in simbole prazgodovinskega ¢loveka zgolj gledati ali tudi
videti-razumeti, in ¢e, do kak§ne mere, ali pa se v rezultatih nasih razlag, bolj kot dejansko
sporodilo, skrivajo nase percepcije in razlage sveta.

Izhajamo namre¢ iz predpostavke, da posodje (kot tudi drugi predmeti) lahko sluzi
kot prenosnik informacij o njihovih proizvajalcih, lastnikih in uporabnikih.’ To velja tako
za obliko, kakovost izdelave pa tudi za okras na posodju. Obenem predpostavljamo, da se
v slednjem skriva ne zgolj estetska, temvec tudi simbolna sestavina. Prav tako nase nadalj-
nje ugotovitve temeljijo na hipotezi, da v primeru posodja kot grobnega pridatka izbira
tega (skupaj z obliko, kakovostjo izdelave in okrasom) za preminulega ni bila naklju¢na.

jﬁ\&%%
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Slika 1: Okras trikotnika s podaljski na posodju iz Zelezne dobe (po Dobiat 1982, Abb. 13: 33-44). Brez merila.

Motivika trikotnika s podaljski, ki ga nameravamo na tem mestu obravnavati, je bila
delezna raznoterih analiz, predvsem kronoloskih, pa tudi interpretativnih®. V slovenski
arheoloski literaturi je bilo poimenovanje obravnavanega motiva razli¢no. Najveckrat gre
zgolj za katalogki opis posode z obravnavanim okrasom.’ Dejstvo je, da predvsem tuji av-
torji Ze s samim poimenovanjem (na primer zastavice, rokice itd.) nakazujejo interpretaci-
jo bodisi motiva bodisi sporocilnosti, ki ga ta motiv nosi. V nadaljevanju bomo uporabljali
poimenovanje trikotnik s podaljski, ki se zdi z interpretacijo najmanj obremenjeno. Gre za
motiv, ki je lahko upodobljen oziroma izveden v raznoterih razli¢icah. Skupno vsem razli-
¢icam oz. primerkom so trikotnik (bodisi spodaj odprt ali zaprt, viseci in stojedi, Srafiran,
mreZast, veckraten, itd.) ter dve nasproti stojeci si, prelomljeni ali ukrivljeni ¢rti na vrhu
trikotnika, ki sta lahko dodatno poudarjeni z manjsimi ¢rticami (slike 1-16).

* Orton, Tyers, Vince 1994, 227.

¢ Siegfried-Weiss 1979, 100 ss.; Dobiat 1982; Horvat 1983, 151-154; Covi¢ 1984, 20; Terzan 1990, 38-42; Tasi¢
1991; Nebelsick 1992, 406; Eibner 1997; Kossack 1999, 137 ss.; Schappelwein 1999, 164-179; Eibner 2000/2001;
Huth 2003, 68 ss.; Golan 2003, 211, fig. 211: 2-7; Brosseder 2004; Rebay 2005, 193-198; Kern 2009.

> Na primer: motiv spodaj odprtega trikotnika s podaljskoma oz. zastavicama (Horvat 1983, 151), trikotniki,
katerih vrhovi so podalj$ani v prelomljeni ¢rti (Gabrovec 1960, 36), motiv v obliki X z odlomljenima gornjima
krajcema (Pahi¢ 1957, 24), motiv Srafiranega trikotnika z vise¢imi kraki z zapognjenimi konci (Pahi¢ 1972, 27)
itd., ¢e omenimo le nekaj slovenskih poimenovanj.
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Osnovna shema trikotnika z dvema nasproti si stoje¢ima prelomljenima ali ukrivlje-
nima ¢rtama na zgornjem kraku je torej nase likovno izhodisce. V analizi izhajamo pri-
marno iz upodobljenega lika, ki ga opazujemo v kontekstu celotnega okrasa na glinenem
prazgodovinskem posodju. Sekundarno poskusamo ta motiv razumeti glede na kompozi-
cijo samega okrasa, nadalje glede na posode in kontekst, kjer se posoda z okrasom pojavi
(v tem primeru predvsem grobne celote). Na koncu poskusamo soo¢iti te informacije
z izpri¢animi etnoloskimi primerjavami evrazijskega prostora. Nasprotno metodologijo
je predstavil Dobiat.° Njegovo primarno izhodi$ce je analiza upodobitve antropomorfne
figure, ena od njenih razli¢ic pa je tudi motiv trikotnika s podaljski (slika 1).

Kljub Stevilnim prej omenjenim razli¢icam upodobitve trikotnika in podaljskov
obravnavamo motiv celostno. Ob tem se zavedamo pomanjkljivosti, da utegnejo raznotere
razli¢ice nositi dodaten pomen, torej bi zahtevale nekoliko drugac¢no gledanje in razume-
vanje. O tem prica na primer bogata, a sicer druga¢na ornamentika na anatolskih kilimih,
kjer se razlicice stilizirane Zenske figure po pomenu locijo glede na starost in stan Zenske
(deklica, dekle, odrasla zenska itd.).” Pomeni podrobnosti okrasa so nam, $e posebej v
prazgodovinskih kontekstih, tezje dolocljivi, zato se nam zdi zdruzevanje razli¢ic istega
lika v celostno obravnavo edina smiselna pot. Ob tem se moramo zavedati, da generalizi-
rano gledanje obenem prinasa tudi posplo$eno razumevanje.

sl.2

Slika 2: Odlomek posode z okrasom trikotnika s podaljski iz groba 52, Ljubljana, dvorisce SAZU (po Stare 1954, t.
XLV:3).M = I:1.

Slika 3: Askos z okrasom trikotnika s podaljski iz groba 54, Ljubljana, dvorisce SAZU (po Stare 1954, t. LVII: 1a).
M=1:3.

I1. Arheoloska analiza

Gostota pojavnosti obravnavanega motiva daje slutiti, da je, kljub svoji delni spe-
cifi¢nosti, znak-simbol do neke mere univerzalen. Pojavi se namre¢ v razli¢nih ¢asovnih
obdobjih na zelo razli¢nih in med seboj oddaljenih prostorih.® Ta motiv je pogost ze v

¢ Dobiat 1982.

7 Yakar 2005, 118, fig. 9.

8 Z izrazom univerzalen bi lahko ozna¢ili tudi druge znake-simbole kot so na primer krog, valovnica, spirala,
trikotnik ipd.
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|

Slika 4: Posoda z ok-

rasom  trikotnika s

podaljski iz groba 55,

| Ljubljana, dvorisce

I eaci) VRNERY SAZU (risba: Ida Mur-
gelj). M = 1:8.

prazgodovini, povsem v enaki obliki pa je prisoten danes v ornamentiki ljudske obrti in
umetnosti Evrazije. Nasprotno kaze pojavnost motiva v prazgodovini na prostoru dana-
$nje Slovenije dokaj$njo specificnost. Tu se pojavi v ostro omejenem ¢asovnem obdobju in
hkrati samo v nekaterih od t. i. poznobronastodobnih skupin.

Pojav motiva je na prostoru danasnje Slovenije vezan na okras grobnega oziroma
naselbinskega posodja od mlaj$ega obdobja kulture Zarnih grobis¢® vse do zgodnje Zzele-
zne dobe, torej od konca 2. in v prvih stoletjih 1. tiso¢letja pr. n. §t. Prostorsko se pojavi
na najdis¢ih dobovske, rugke in ljubljanske skupine.'® Skoraj vse primerke je zbrala Ze
Horvatova:'!

1. Ljubljana, dvoris¢e SAZU, grob 52'* (slika 2), grob 54" (slika 3), grob 55" (slika
4), grob 127" (slika 5), brez konteksta'® (slika 6 in 7), brez konteksta (pogojno)" (slika 8).

° V tej analizi bomo obravnavali motiv trikotnika s podaljski v bronasti in Zelezni dobi, kljub temu da se pojavi
ze v mlaj$i kameni dobi. Za nekaj primerov glej Miiller-Karpe 1980, Taf. 555: 6; Gimbutas 1989, 21, 68, fig. 32,
106; Golan 2003, fig. 211: 2-7; Haarman 2005, fig. 12.

10 Za diskusijo o natan¢nejsi dataciji oz. vprasanju socasnosti grobnega posodja okrasenega z motivom trikotni-
ka s podaljski v ruski in dobovski s poznanimi primerki iz ljubljanske skupine glej Terzan 1990, 41, 42.

! Horvat 1983.

12 Stare 1954, t. XLV: 3.

13 Stare 1954, t. LVII: 1a. Glej tudi Budja 1980, 85, 86, kjer v risbi ni upodobljen obravnavani motiv. Vendar ta
risba ni dosledna, saj se nam je po ogledu najdbe (Narodni muzej Slovenije) potrdilo, da je askos dejansko
okrasen s trikotnikom s podaljski.

1 Stare 1954, 66, t. XLIX: 5, kjer je narisan samo del okrasa. Po reviziji gradiva v Narodnem muzeju Slovenije, se
je izkazalo, da je tudi ta posoda okrasena s trikotnikom s podaljski (slika 4). Prav tako je bilo ugotovljeno, da
sta bili v grobu dve fibuli o¢alarki in ne ena, kot je navedeno v Staretovem katalogu.

* Pu§ 1971, t. 16: 14.

16 Stare 1954, t. II: 7; Pu§ 1982, t. 31: 3.

7 Pus 1982, t.34: 5.
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sl.5

sl.6

Slika 5: Posoda z okrasom trikotnikov s podaljski iz groba 127, Ljubljana, dvoris¢e SAZU (po Pus 1971, t. 16: 14).
M= 16.

Slika 6: Okras trikotnika s podaljski na odlomku, Ljubljana, dvorisée SAZU, brez konteksta (po Stare 1954, t. II:
7). M= 1:1.

L |

Slika 7: Posoda z okrasom trikotnika s podaljski, Liubljana, dvorisée SAZU, brez konteksta (po Pus 1982, t. 31: 3).
M = 1:6.

Slika 8: Odlomek posode z okrasom trikotnika s podaljski, Ljubljana, dvoris¢ée SAZU, brez konteksta (po Pus 1982,
t.34:5). M = I1:4.

Slika 9: Posoda z okrasom trikotnika s podaljski iz groba 51, Bled, Pristava (po Gabrovec 1960, t. XXIX: 3). M =
1:6.

2. Bled, Pristava, grob 518 (slika 9).
3. Grobisce pri Velikem Nerajcu, grob 4 (slika 10).

18 Gabrovec 1960, t. XXIX: 3.
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Motiv trikotnika s podaljski na glinenem posodju v pozni bronasti in zgodnji Zelezni dobi.

Slika 10: Rocata skleda z okrasom trikotnika s podaljski iz groba 4, Veliki Nerajec (po Spitzer 1973, t. 6: 1; 7). Po-
soda: M = 1:4.

X

a T\\\

P-4

sl. 12

sl. 11

Slika 11: Posoda z okrasom trikotnika s podaljski iz groba 7, Veliki Nerajec oz. Pusti Gradac (po Spitzer 1973, t. 8:
10; 9: 1). Posoda: M = 1:4.

Slika 12: Skodelica z okrasom trikotnika s podaljski iz groba 165, Ruse (po Miiller-Karpe 1959, T. 114: D3). M =
1:4.

Slika 13: Amfora z okrasom trikotnika s podaljski iz groba 18, Ruse (po Pahi¢ 1957, t. VIII: 1; XIX: 3).
Posoda: M = 1:4.
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Slika 14: Amfora z okrasom trikotnikov s podaljski iz groba 256, Dobova (po Stare 1975, t. 37: 3). M = 1:4.
Slika 15: Skodelica z okrasom trikotnikov s podaljski iz groba 15, PobreZje (po Pahic 1972, t. 3: 6). M = 1:4.
Slika 16: Amfora z okrasom trikotnikov s podaljski iz groba 56, PobreZje (pa Pahi¢ 1972, t. 12: 1). M = 1:4.

4. Grobisce pri Velikem Nerajcu, grob 7% (slika 11).
5. Ruse, I. grobisce, grob 165% (slika 12).

6. Ruse, II. grobisce, grob 18" (slika 13).

7.Dobova, grob 256* (slika 14).

8. Pobrezje, grob 15% (slika 15), grob 56** (slika 16).

Nekaj novih najdb je poznanih predvsem iz naselbin:
1. Kranj, severno ob farni cerkvi®
2. Kranj, Jelenov klanec*®

1 Primarno Spitzer 1973, t. 6: 1; 7; 8: 10; 9: 1, za novo rekonstrukcijo grobne celote glej Skvor Jernej¢i¢ 2008 in
Skvor Jernejéi¢, v tisku.

2 Miiller-Karpe 1959, T. 114: D3.

2! Pahi¢ 1957, t. VIIL: 1; XIX: 3.

** Stare 1975, t.37: 3.

# Pahi¢ 1972, t.3: 6.

¢ Pahi¢ 1972, t.12: 1.

** Horvat 1983, sl. 5: 6; t. 7: 21; t. 22: 21.

26 Turk 2000, 41, 42.
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Motiv trikotnika s podaljki na glinenem posodju v pozni bronasti in zgodnji Zelezni dobi.

3. Kranj, Pavsarjeva hi$a, domnevna higa 2%

4. Ljubljana, Tribuna®®

5. Ptujski grad®

6. Gornja Radgona, sonda II*°

7. Brinjeva gora®

8. Ormoz, sektor IV/jama 4, jarek III/hisa 3/b-zahod, Skolibrova ulica: sektor 2/
kurisce, sektor 2/kvadrant 80, sektor 3/jama 339, sektor 4/kvadrant 76, Havlasov vrt: kva-
drant 37%

9. Rogoza pri Mariboru, v naplavinski plasti nad strugo vodotoka (SE 610)*

10. Postela (pogojno)**

Na tem mestu nameravamo podrobneje ovrednotiti le grobne najdbe, saj so nasel-
binske najdbe povecini brez konteksta ali pa je le-ta izpovedno okrnjen.

Za prazgodovinske grobove na prostoru danasnje Slovenije je znacilno, da so vsi, z
izjemo belokranjskih grobov (iz grobi$c¢a pri Velikem Nerajcu, kjer gre za skeletna poko-
pa), plani Zgani grobovi, bodisi z Zaro ali brez nje. V ¢asu zgodnje Zelezne dobe je motiv
zastopan le na najdi$c¢ih, ki so se kontinuirano nadaljevala iz pozne bronaste v zacetek
zgodnje Zelezne dobe. Edina izjema je grobisc¢e pri Velikem Nerajcu, katerega zacetki se-
gajo v zgodnjo Zelezno dobo. Pomembna se zdi ugotovitev, da novonastale zgodnje Zelez-
nodobne naselbine in grobi$ca dolenjske skupine, prav tako svetolucijska in notranjska
skupina, tega okrasnega motiva niso poznale. Motiv kot tak je torej znacilen za okrasni
repertoar poznobronastodobnih najdi$¢ dobovske, ruske in ljubljanske skupine.

Kljub $teviléno majhnemu vzorcu izpri¢anega lika, naj na tem mestu poskusimo
ocrtati nekatere skupne znacilnosti. Vsem grobovom, z izjemo nerajskih, je torej skupen
grobni ritual seziganja pokojnikov skupaj z njihovo noso. Vseeno pa med njimi obstajajo
dolocene razlike. Pri tem izstopajo grob 15 (a in b) iz Pobrezja, grob 54 iz Ljubljane, dvo-
ri$¢a SAZU in grob 51 z blejske Pristave®, saj se na podlagi skopih podatkov izkopavalcev
zdi, da gre v teh treh primerih za dvojni grob, da sta torej v njem pokopani dve osebi. Prva
dva sta namre¢ vsebovala dve Zari*, grob z blejske Pristave pa je vseboval Zenske in mogke
pridatke. V grobovih z blejske Pristave in Pobrezja so bile, kot navajajo izkopavalci, naj-
dene »izbrane kosti, ki so bile po sezigu posebej odbrane iz sezigali$¢a in nato poloZene
bodisi direktno v grob, bodisi v grobno posodo-zaro, v ¢emer se kaze nek poseben grobni
ritual.

7 Rozman 2004, t.8:3; t.9: 1.

8 Neobjavljeno. Za podatek se zahvaljujem dipl. arheol. Petri Vojakovié.

¥ Koros$ec 1951, s1. 73.

3 Horvat-Savel 1981, t. 6: 7; Savel 1994, priloga 49: 4.

3 Oman 1980, t. 45: 13; t. 49: 21.

32 Lamut 1989, t. 25: 21; Lamut 2001, t. 9: 1, 11; Dular, Tomani¢ Jevremov 2010, t. 13: 4, 6; 20: 2, 4; 32: C3; 66:
Cl14; 154: 8.

3 Cre$nar 2010, t. 4: 4.

3 Terzan 1990, t. 38: 1. Posoda, katere okras bi lahko pogojno uvrstili med obravnavan motiv - gre za navzdol
obrnjen trikotnik s podaljski, ki so poudarjeni s pikami.

% Po mnenju dr. A. Pleterskega gre v primeru blejskih grobov iz Pristave za druZinske grobnice z veckratnimi
pokopi. Za ta podatek se dr. A. Pleterskemu najlep$e zahvaljujem.

3 Grob 15 iz PobreZja je sicer oznaden s ¢rkama a in b, zaradi dveh Zar, ki sta stali tesna druga ob drugi (Pahi¢
1972, 42, 43). Glede na to, da sta obe Zari stali v isti grobni jami predpostavljamo, da gre za en grob dveh po-
kojnikov.
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Nadaljnja primerjava obravnavanih grobov je pokazala, da je skoraj polovica grobov
vsebovala pridatke, ki jih pripisujemo Zenskam. Ostala polovica zaradi odsotnosti pridat-
kov nose in pomanjkanja antropologkih analiz ne dopusc¢a podrobne interpretacije glede
na spol pokopanih. Ob tem je zanimivo, da se v grobu z blejske Pristave, v edinem grobu,
ki je ozna¢en z moskim pridatkom (z iglo), pojavi tudi fibula. Pomembna se zdi tudi ugo-
tovitev, da sluzi posoda z okrasom trikotnika s podaljski kot Zara (Pobrezje, Ruse, Ljublja-
na, dvoridce SAZU) ali pa je bila posoda z okrasom v Zari sami (Pobrezje). Do odstopanj
pride le v primeru, ko grob ni vseboval Zare in so bile sezgane kosti (z Zganino) poloZene
direktno v grobno jamo (Bled-Pristava), ali pa v primerih, ko gre za skeletni pokop (Veliki
Nerajec). Edina izjema je grob 54 iz Ljubljane (dvoris¢e SAZU), vendar je v tem primeru
z obravnavanim okrasom okrasen askos, torej posoda, ki Ze sama po sebi nosi simbolni
pomen.” Prav tako izstopa ta grob glede na tip posode, saj se v drugih grobovih pojavi
izklju¢no na posodah z lijakastim oz. stoz¢astim vratom ali pa na manjSem posodju, na
primer amforah, rocati skledi in skodelicah s presegajo¢im rocajem.

}.
BB ws SRR
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©

Slika 17: Motiv trikotnika z (ravnimi) podaljski na posodi iz Gréije (po Golan 2003, fig. 220: 5), in okras na posodi
iz Rabensburga, gomila 2 (po Huth 2003, Taf. 40: 4). Brez merila.

Druga znacilnost posodja z motivom je, da je njihova prisotnost na posameznih
grobiscih izredna, saj se pojavi v dveh ali treh primerkih na grobis¢ih z ve¢ sto pokopi. Pri
tem izstopa Zarno grobi$¢e na dvori§¢u SAZU v Ljubljani, kjer se posodje z obravnavnim
okrasom pojavi kar v sedmih primerih. Torej ne gre za okras, ki bi bil mnozicen, lahko
re¢emo celo nasprotno, da je ekskluziven in zdi se, kot bomo pokazali v nadaljevanju, tudi
individualiziran.

Socasno s pojavom okrasa trikotnika s podalj$ki v okviru slovenskih mlajse Zar-
nogrobi$¢nih skupin je ta okras znacilen za poznobronastodobno skupino Ostrov ob
Dzerdapu (Zelezna vrata). Nekoliko kasnej$a skupina Basarabi ta okras sicer Se pozna,
vendar je bolj pogost motiv trikotnika, ki se na zgornjem kraku zakljucuje s spiralo, ali

70O tem Ze Stare 1954, 101-104; o poimenovanju tipa posode glej Budja 1980, 87, 88 op. 11.
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pa je upodobljen motiv romba s podaljski.*® Ta ugotovitev kaze, da lahko povezave med
spodnjim Podonavjem in jugovzhodnoalpskim prostorom, ki se kazejo s posredovanjem
in prevzemanjem doloc¢ene motivike na glinenem posodju, vidimo Ze gotovo konec pozne
bronaste dobe*. Njihov porast v zacetku Zelezne dobe pa kaze razprostranjenost t.i. okrasa
Basarabi in njegovih lokalnih imitacij vzdolz glavnih vodnih poti Balkana, kot je to dobro
nakazala Ze Eibnerjeva.*

Nekoliko kasnejsi kot v primerjavi s prej omenjenimi najdis¢i dobovske, ruske in
ljubljanske skupine je mnozic¢en pojav razli¢ic motiva v ¢asu Ha C1 in C2 na podrodju
danasnje juzne Nemcije (juzna Bavarska, gornje Frankovsko) in hkrati tudi v okviru ka-
lendenberske skupine. Na podlagi dosedanjih raziskav lahko ugotovimo, da se v tem casu
pojavi tudi na zeleznodobnih najdis¢ih Ceske, juzne Moravske, spodnje Slezije in na naj-
dis¢ih Kalakaca in Cepina.*!

Predvsem na posodju kalendenberske skupine je zastopana razli¢ica motiva, kjer
se podaljski na trikotnikih zakljucujejo v obliki meandra. V tem okviru je izpovedna Fre-
yjeva teza, da se v okrasu glinenega posodja jugovzhodno- in vzhodnoalpskega prostora
odrazajo egejski vplivi.** Na obravnavani motiv nekoliko spominja tudi motiv mreZastega
trikotnika z meandrom, ki se pojavi na vzhodnogrski keramiki poznega geometrijskega in
orientalizirajo¢ega obdobja (v 8., 7. stol. pr. n. §t.).** Ob tem je zanimiva tudi primerjava
motiva polnega trikotnika s krogom nad zgornjim krakom in dvema dodatnima ¢rtama
ob straneh iz Rabensburga na danagnjem skrajnem severovzhodu Avstrije** s povsem ena-
kim motivom iz Gr¢ije (slika 17).

Kolikor sledimo datacijam grobov z glinenim posodjem, ki nosi obravnavani motiv,
vidimo jugovzhodnoalpski prostor, predvsem z najdi$¢i dobovske, ruske in ljubljanske
skupine, kot del $irSega prostora (s spodnjim Podonavjem in srednjo ter vzhodno Evropo,
vklju¢ujo¢ najdis¢e Hallstatt, kjer se ta motiv pojavi v dveh grobovih*¢), ki je v dolo¢enem
¢asu sprejel in zacel upodabljati specificen znak-simbol trikotnika s podaljski.

Prazgodovinsko glineno posodje pa ni edini nosilec tega okrasa, saj se v bronasti
in Zelezni dobi pojavi tudi na bronastih in jantarnih pridatkih, vendar ne na prostoru
danasnje Slovenije.*” Upodobljen je bil na bronasti lo¢ni fibuli iz Dreznika (slika 18: 1),
na sekiri iz najdi$¢a Someseni (slika 19). Na japodskih pasnih sponah se sicer razlikuje

3 Motiv trikotnika s podaljski najdemo na najdi$¢u Bistret (Vulpe 1986, Abb. 12: 2a) in Insula Banului (Moritz,
Roman 1969, fig. 9: 5;15: 17; 17: 11), za motiv trikotnika, ki se zakljucuje s spiralo glej Vulpe 1986, Abb. 2: 21,
23;4:14,15;7: 7, 11; itd., za motiv romba s podaljski glej Vulpe 1986, Abb 6: 9; 8: 1.

¥ Na tem mestu ostaja odprto vprasanje razlage zgodnejSega pojava tega motiva na najdi§c¢u Pietroasa Micd
v ¢asu pozne kultue Monteoru (14.-13. stol. pr. n. §t.) (Oancea 1981, fig. 4: 4; 10: 1, 6; 20: 2), ter prostorsko
oddaljenega najdisca Lichacejevka na dana$njem vzhodu Ukrajine (Kamy6a, laparan 2009, Puc. 5: 13).

0 Eibner 2001, $e posebej karta 1 in 2.

41 Za razprostranjenost motiva na omenjenih najdis¢ih glej Horvat 1983, 152, 154; Ettel 1996, 301, Taf. 228;
Schappelwein 1999, Tab. 5, 7, Abb. 3, 4; Brosseder 2004, Abb. 102: 435-64; 149: 435-230; 152: 837-1; 153:
439-3; 156: 443-1, 413-109, 607-49; 163: 453-2; 165: 435-166; 167: 771-17, 435-174, 435-192; 168: 773-3;
172:435-202; 174; 175; 176: 704-2, 706-24.

42 Frey 1969, 76 ss.; po njem tudi Siegfried-Weiss 1979, 100 ss., Abb. 2 in 3.

* Siegfried-Weiss 1979, Abb. 3: 1; Boardman 1998, fig. 137; 139; 144.

* Dobiat 1982, Abb. 4: 1.

4> Golan 2003, fig. 220: 5.

46 Grobova 58 in 1017 (Kromer 1959. Taf. 4: 21; 196: 9).

¥ Navajamo le nekaj primerov, saj smo se primarno osredotocili le na pojav motiva na glinenem posodju: Du-
mitrescu 1972, Tav. 84; Vinski-Gasparini 1973, t. 128: 9; Covi¢ 1984, 20, t. 3: 9, 10; Raunig 2004, t. XXIIL: 1-4;
XXXIII: 1-3.
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Slika 18: Motiv (Srafiranega) trikotnika (s podaljski) na bronastih pridatkih (po Raunig 2004, t. XXIII: 1-4; XXXIII:
1,2). Brez merila.
Slika 19: Okras trikotnika s podaljski na bronasti sekiri iz najdis¢a Someseni, Romunija (pa Dumitrescu 1972, tav.
84). Brez merila.

od obravnavanega motiva, interpretiran pa je bil kot upodobitev vojakov s ¢eladami (slika
18: 3-4).*® Eibnerjeva povezuje motiv s trikotnimi bronastimi obeski z rokicami v obliki
pti¢jih protomov,*® prav tako je posredno podobnost med motivom trikotnika s podaljski
in obeski navedla tudi Horvatova.* K tem lahko dodamo $e obeske s podobno trikotno oz.
trapezoidno shemo in dvema pti¢jima protomoma (slika 20),”" ki so znacilni predvsem za
japodski in liburnski prostor, pojavijo se tudi v Donji Dolini, na slovenskem prostoru so

4 Covi¢ 1984, 20; Raunig 2004, 117-118.
# Eibner 2000/2001, 108.

** Horvat 1983, 152.

*! Raunig 2004, t. XXV, $e posebej §t. 2-9.
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Slika 20: Antropomorfni obeski iz japodskih najdis¢ (po Raunig 2004, t. XXV: 1-12). Brez merila.

redki (Grm pri Podzemlju, Tolmin in Libna).?> Povezavo med trikotnikom in ptico najde-
mo tudi na slikani glineni posodi iz Knososa, kjer je trup ptice upodobljen kot trikotnik s
podaljgki (slika 21).%

III. Poizkus razumevanja motiva

Gledanje in razumevanje obravnavanega motiva v predhodnih $tudijah ni bilo eno-
tno. Najpogostejsa, in kot se zdi, tudi najbolj uveljavljena je teza, da gre za upodobitev she-
matizirane ¢loveske figure, predvsem Zenske>’. Trup oz. telo (krilo) figure je upodobljeno s
trikotnikom, podaljski predstavljajo roke, v nekaterih primerih pa je nad zgornjim krakom
trikotnika tudi krog, ki naj bi upodabljal glavo (slika 17). Redko razlagajo ta motiv kot upo-
dobitev hise, kolibe ali splo$no nekega arhitekturnega objekta.”® Oblika trikotnika v tem
primeru ponazarja streho, podaljski pa, kot bomo videli tudi v nadaljevanju, posebno kon-
strukcijo tramov, ki je tako funkcionalna, kot tudi okrasna. Redki razumejo motiv kot upo-
dobitev kultivirane oz. obdelane poljske povrsine.”® V nadaljevanju navajamo nekaj doda-
tnih arheologkih in etnologkih analogij, ki nam sluzijo kot orodje pri razumevanju motiva.

II1.1. Motiv viden kot del arhitekture

Na prazgodovinskih skalnih upodobitvah oz. petroglifih v Valcamonici na severu Ita-
lije je skoraj nedvomno, da gre za upodobitve bivali$¢ oz. hi§ (slika 22). Trikotnik s podaljski,

52 Kuko¢ 1994-95; Preloznik 2007, t. 2: 25.

%3 Coldstream, Catling 1996, Abb. 109.

¢ Horvat 1983, 152; Dobiat 1982; Eibner 1997; Eibner 2000/2001; Huth 2003, 75 ss.

% Stroh 1988, 263-267; Kossack 1999, 138; pogojno tudi Tasi¢ 1991, 242, t. I1I: 15, 16.

% Golan 2003, 221 razlaga podaljske trikotnika kot rastline, $rafuro (z dodatnimi pikami) znotraj trikotnika pa
kot pasove kultivirane zemlje, torej polja zasejana z rastlinami.
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Slika 21: Okras na pithosu iz groba 107, Knosos, Teke (po Coldstream, Catling 1996, Abb. 109). Brez merila.

ki upodablja v tem primeru streho bivali§¢a, stoji nad pravokotniki, ki ponazarjajo bivalni
del ter temelje v prerezu. Preseneti podobnost detajla na glavnem slemenu hise, ki se zaklju-
¢uje z dvema nasproti postavljenima tramovoma, z obravnava-
nim motivom. Brusadinova razlaga ta arhitekturni element kot
krizni spoj stranskih tramov (incrocio delle travi di falda).”” Zdi
se, da lahko v zalomljenih podalj$kih na mestu, kjer ti izstopajo
iz linije stre$nega tramu, vidimo dodaten okras nad slemenom.
Podoben slemenski okras krasi namre¢ tudi Zarno po-
sodje oz. t. 1. hiSaste Zare v ¢asu vilanovske kulture na Apenin-
skem polotoku.”® Pri tem imamo v mislih obliko strehe, ki ima
skupaj s podaljski v obliki
pti¢jih protomov ali zival-
skega rogovja na slemenu,
Slika 22: Petroglif v obliki hise fﬂhue.to trikotnika s podalj-
iz Valcamonice (Naquane) (po $ki (slika 23). Zanimivo je, da
Brusadin 1960-61, fig. 17b). je vrezan ali naslikan motiv
Brez merila. trikotnika s podaljski na sa-
mem posodju italskih Zele-
znodobnih skupin nepoznan. Na Apeninskem polotoku
je iz tega ¢asa poznan tudi lesen prestol iz Verucchia, na
katerem je upodobljena bogata scena, med drugim tudi
sta}vba, katere §treha no§i, poleg okrasa élo.veék.ih in iival.— Slika 23: Hisasta Zara iz najdisca
skih figur, tudi sleme, ki se prav tako zakljucuje s podalj-  verionija (po Randal-Mactver 1924,
$ki in spominja na omenjeni motiv (slika 24).% pl. 15: 15). Brez merila.

7 Brusadin 1960-61, 72, glej tudi Priuli 2006, 9-5t. 73.
8 Npr. Hencken 1968, fig. 45: g; 48: e, f; Randal-Maclver 1924, pl. 15: 14, 15.
¥ Kossack 1998, fig. 6: 2, 3.
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Slika 24: Detajl okrasa na lesenem prestolu iz Verucchia, Rocca Malatestiana, grob 89 (po Kossack 1998, fig. 6). Brez
merila.

Poleg navedenih prazgodovinskih arheologkih primerjav poznamo primerke okra-
$evanja vrha strehe tudi iz etnoloske zapuscine minulega stoletja. Element podaljSanega
Ukrajini (slika 25).°° Sodobne etnoloske primerjave, prostorsko sicer zelo oddaljene, naj-
demo v jugovzhodni Aziji. Element podaljskov na slemenu oziroma zatrepu se pojavi na
sicer tajski arhitekturi v dana$njem severozahodnem Vietnamu (slika 26). T. i. khau cut
sestoji iz dveh prekrizanih lesenih (bambusovih) tramov, ki sta okrasena. Njuna funkcija
je, da §¢itita streho pred mo¢nim vetrom, hkrati pa njuna oblika in okras sporocata soci-
alni status lastnika hise. Na primer khau cut v obliki lotusa oznacuje premozno druzino,
khau cut z geometrijskimi vzorci povpre¢no premozno druzino, preprosti khau cut pa
revne. Novo poroceni pari si khau cut izrezljajo v obliki nosece Zenske oziroma pogace,
kar prinasa sreco in blaginjo.*!

Podobna motivika se pojavi tudi na grobni arhitekturi ljudstva Jarai Arap, prav
tako v Vietnamu (slika 27). Na poslikavah strehe te hiSe-grobnice najdemo tudi t. i. motiv
bnga grang oz. motiv odprtega trikotnika, ki ima na koncu kar trojno upognjeno linijo ¢rt

¢ Glej Golan 2003, fig. 200: 6, 7; 289: 4; 290: 2, s primarno literaturo.
¢! Zaradi nedostopne literature povzemamo te informacije po informacijskih tablah, razstavljenih v Vietnam-
skem etnoloskem muzeju v Hanoju (Vietnam).
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sl. 25

Slika 25: Okras na slemenih streh iz Krima, Nemcije in Ukrajine (po Golan 2003, fig. 200: 6, 7; 390: 2). Brez merila.
Slika 26: Khau cut - zakljucek slemena tajske hise iz severozahodnega Vietnama, Vietnamski etnoloski muzej,
Hanoi. Brez merila.

Slika 27: Jarai Arap, grobnica - hisa, Vietnamski etnoloski muzej, Hanoi in detajl poslikave na strehi grobnice - hise
(po Hung 2006, 37). Brez merila.

0

Slika 28: Jarai Arap, grobnica - hisa, Vietnamski etnoloski muzej, Hanoi, detajl poslikave (po Hung 2006, 35). Brez
merila.

in naj bi ponazarjal rastlino oz. bilko s steblom, stranskimi listi in osrednjim popkom.®
Nad njim se pojavijo vedji trikotniki z dalj$imi in $tevilénejsimi stebli, listi in cvetovi. To
upodobitev je treba, po pripovedovanju izdelovalcev, razumeti kot sveto drevo toac (bnga
toac), ki povezuje nebo z zemljo (slika 28). Izredno zanimiva je primerjava motiva drevesa
s ptico na njegovem vrhu (slika 27) z enakim motivom na Ze omenjenem prazgodovin-
skem pitosu iz Knososa (slika 21).

Enako motiviko zasledimo tudi v pogrebnih ritualih Giarai, kjer je hiSa-grobnica prav
tako poslikana s pasom trikotnikov s podaljski (slika 29). Motiv je v teh primerih vezan na
pogrebno arhitekturo, sveto drevo moramo razumeti kot posrednika med dvema svetovo-
ma oz. sferama — med nebom in zemljo oziroma med tostranstvom in onostranstvom.®

 Hung 2006, 35
 Glej op. 61.
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Motiv trikotnika s podaljski na glinenem posodju v pozni bronasti in zgodnji Zelezni dobi.

Stiku 29: Grobnica v obliki bivalis¢a Giarai in detajl okrasa na vrhu grobnice, Vietnamski etnoloski muzej, Hanoi.
Brez merila.

II1.2. Motiv razumljen kot simbol, ki $§¢iti

Osupljiva je podobnost obravnavanega motiva z okrasom iz Dagestana na severnem
Kavkazu v dana$nji Rusiji, ki se je ohranil vse do danes. Lahko je tetoviran, vtkan v tkanine
ali pa krasi zunanjo fasado his (slika 30). Motiv trikotnikov s podalj$ki oznacuje na tem

Slika 30: Motiv trikotnika s podaljski, vtetoviran na desno roko dveh Zensk, enak motiv na zunanji fasadi pred
vhodom v hiso v vasi Gapshima, Dagestan (po Chenciner et al. 2006, 14, 29, 33) in nevestina poroéna ruta iz vasi
Zilmuk, Dagestan (po Chenciner et al. 2006, 36). Brez merila.

podrodju pozo prekrizanih rok, njegov namen pa je, da §¢iti, varuje nosilca tega simbola
bodisi pred nadnaravnimi silami bodisi pred zlimi duhovi®. Prav tako sta zanimivi foto-

¢4 Chenciner et al. 2006, 14,20-21, 29, 35.
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Slika 31: Motiv trikotnika s podaljski na vra-
tih, Dagestan (po Golan 2003, fig. 259: 6). Brez
merila.

grafiji dveh Zensk iz Dagestana, saj dejansko ta motiv upodabljata z gesto svojih rok, ki so
prekriZane, na eni od njih pa imata enak motiv tudi vtetoviran. Sama gesta torej poudarja
pomen vtetoviranega simbola oz. je njegova fizi¢na manifestacija.

Izpovedno se zdi dejstvo, da se okras trikotnika s podaljski, ki §¢iti, pojavlja tudi
na zunanjih fasadah his. Torej obstaja spet povezava med trikotnikom in hiSo. V zvezi s
prostorom, kjer si varen, torej hi§o-domom, moramo omeniti tudi pomen vrat, saj ozna-
¢ujejo mejo med nevarnim - tujim in varnim - domacim. V tem oziru je zanimivo, da so
z motivom trikotnika s podaljski, v zacetku 20. stoletja prav tako v Dagestanu, $e vedno
krasili vhodna vrata (slika 31).% Povezavo trikotnika z vrati najdemo tudi v kretskem hi-
eroglifu trikotne oblike, ki naj bi pomenil vrata, prav tako je v feni¢anski abecedi ¢rka
daleth pomenila vrata (iz nje je grska ¢rka delta A). Upodobitev vrat pa lahko nenazadnje
razberemo tudi v okrasu trikotnika s podaljski, katerega notranjost je dodatno raz¢lenjena

(slika 1).%¢
: : / ina

sl. 32 sl. 33

Slika 32: Hieroglifni znak in znak linearja A iz Knososa na Kreti (po Chenciner et al. 2006, 29). Brez merila.
Slika 33: Silabogram $t. 048 (nwa) linearja B (po http://unicode.org/charts/PDF/U10000.pdf, dostop 7.9.2010, pri-
marno glej Bennett 1951. Zaradi nedostopnosti te publikacije navajamo elektronski vir). Brez merila.

Podobnost prej omenjenih fotografij Zensk, z gesto prekrizanih rok, s silabogramom
(3t. 006) minojskih hieroglifov oz. linearja A (slika 32), kot sta ga na Knososu zabelezila A.

% Golan 2003, fig. 259: 6.
% Glej posodo iz Soprona (Eibner-Persy 1980, Taf. 102: 1).
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Evans in M. Ventris,” je nadvse presenetljiva®. Ta primerjava je sicer ¢asovno oddaljena, a
je kljub temu skorajda identi¢na. Razlika je le v tem, da ima Zena dlani obrnjene proti sebi,
na silabogramu pa so dlani obrnjene stran proti opazovalcu. Omenjeni znak se je ohranil
tudi v kasnejSem linearju B v silabogramu $t. 048 (nwa) mikenskega linearja B (slika 33).
Torej v tem primeru ne gre zgolj za znake-simbole s pomenom, temve¢ za enega sestavnih
delov minojske in mikenske pisave - ¢rke.

Zanimiva je teza, da lahko koncept telesa (in posledi¢no okras na njem) ena¢imo
z okrasno izraznostjo na posodah oziroma kot pravijo David, Sterner in Gavua: »... pots
»are« persons and the concepts of the body are closely related to and partly determinati-
ve of decorative expression on pots (and sometimes other media also).«** Povezava med
vtetoviranim okrasom na telesu in okrasom na posodju torej kaze, da je nosilec simbolike
lahko razli¢en, pomen pa verjetno ohranja skupni imenovalec.

Oblika prazgodovinske posode iz najdis¢a Nové Ko$ariska na dana$njem Slovagkem
plasti¢no upodablja pozo dvignjenih rok, ki sicer niso prekrizane, temve¢ razprte z dlanmi
obrnjenimi proti nebu (slika 34). Posoda je takoreko¢ oseba (z rokami, trupom, nogo), v
njej pa je tridimenzionalno upodobljen sicer drugacen, a vendar podoben motiv.”

Motiv trikotnika s podaljski je dandanes prisoten tudi v ljudski umetnosti na pro-
storu severne Evrope, Rusije in Tur¢ije. Na tem mestu navajamo le nekaj primerov tapi-
serij, preprog in vezenin (slika 35).”! Podoben znak, sicer v izvedbi romba, pa najdemo
nenazadnje celo na grbu Belorusije.

Slika 35: Motiv trikotnika s podaljski na latvijski vezenini, turski preprogi in ruski vezenini (po Golan 2003, fig. 221;
435: 10). Brez merila.

Namen motiva, da §¢iti, najdemo tudi pri tkaninah Orienta. Ta motiv je pogost na
tkaninah in preprogah na podro¢ju danasnjega Irana, kjer naj bi ponazarjal pe¢ oziroma
dom, torej prostor, kjer si varen (slika 36). Razlago, da gre pri motivu trikotnika s podalj-
8ki, ki je upodobljen na Zeleznodobnem posodju, za hio-dom, je podal ze Kossack.”

¢ Chenciner et al. 2006, 29, z nadaljnjo literaturo.

% Godart, Olivier 1997.

 David, Sterner, Gavua 1988, 365.

70 Pichlerova 1969, Tab. XXX; o pomenu usmerjenosti rok glej Terzan 2005.
! Golan 2003, fig. 221: 1-3; 435: 10.

72 Kossack 1999, 138.
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Slika 36: Motiv rombov (oz. dvojnih zrcalnih trikotnikov) s podaljski na preprogi iz Tabriza, severozahodni Iran.
Brez merila.

Nekoliko drugac¢no interpretacijo romba z dvema nasproti stoje¢ima prepognjeni-
ma ¢rtama, motiva prisotnega na iranski preprogi, ki se sicer po obliki lo¢i od trikotnika,
poda Ambroz, in sicer razlaga ta motiv v povezavi z drevesom, rastlino Zivljenja.”

Ce se po tem kratkem pregledu vrnemo na podro¢je danasnje Slovenije, kjer smo
razpravo tudi zaceli, ugotovimo, da najdemo obravnavani motiv tudi v slovenski ljudski
umetnosti. Prisoten je v ornamentiki belokranjskih pisanic (slika 37). Prvi omenja rde-
¢e obarvane pirhe sicer $ele Valvasor, med kmeckim prebivalstvom v Sloveniji pa so bili
splo$no razsirjeni v 19. stoletju. S starej$imi viri zal ne razpolagamo, zato ni povsem jasno,
koliko je obicaj barvanja pirhov na Slovenskem dejansko star. Vemo pa, da je krasenje
pirhov najveckrat Zensko opravilo.” Poleg omenjene primerjave se pojavi podoben motiv
(romb s podaljski) tudi na belokranjskih vezeninah (slika 38). V okrasju ostale etnoloske
dedis¢ine dana$njega slovenskega prostora (bodisi arhitekture, bodisi nose, vezenin itd.)
obravnavanega motiva nismo zasledili.”

IV. Zaklju¢ne misli

Po navedenih pojavnostih trikotnika s podaljski, bodisi tistih, ki jih lahko le gleda-
mo, in tistih, ki jih posku$amo tudi razumeti, se hipoteza, da gre za upodobitev (Zenske)

7> Ambroz 1956; glej tudi Eibner-Persy 1980, 66.
™ Zidov 2009, 175.
7> Vsekakor zahteva ta tematika poglobljen $tudij. Pregledali smo zgolj dostopno, publicirano gradivo.
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Slika 37: Motiv trikotnika s podaljski na belokranjskih pisanicah (po Brancelj-Bednarsek 1993, 17). Brez merila.
Slika 38: Vzorec na belokranjski vezenini (Niklsbacher-Bregar 1982, vzorec 119). Brez merila.

figure, ne zdi ve¢ edina od moznih razlag. V prid tezi, da ne gre izklju¢no za upodobitev
¢loveske figure,” govori ze kompozicija, kjer se obravnavani motiv pojavi skupaj z liki, ki
nedvomno upodabljajo ¢lovesko figuro, na primer na posodah iz najdi$¢a Nové Kosariska,
Schirndorfa, Soprona, Schandorfa, Rabensburga’ (slika 39). V teh primerih gre za kom-

i. LA’A‘. N A‘A’ .\

Slika 39: Primer upodobitev trikotnika s podaljski (razlicnih variant) skupaj z antropomorfno figuro: Schandorf,
gomila 41 (po Dobiat 1982, Abb. 2: 6), Schirndorf gomila, 89 (pa Huth 2003, Taf. 13: 2), Nové Kosariskd, gomila I
(Pichlerovd 1969, Taf. I: 1). Brez merila.

pleksno kompozicijo, ki je sestavljena iz ve¢ motivov, zato lahko upravi¢eno govorimo o
sosledju, ki izraza dogajanje oz. pripoved. Nasprotno se na prostoru danasnje Slovenije ta
motiv pojavi v druga¢ni kompoziciji, nikoli v kombinaciji z jasno izpri¢animi antropo-
morfnimi liki (slika 2-16). Pripovedi oz. zaporednosti tu ni mo¢ razbrati. Skupno vsem
upodobitvam je, da je trikotnik postavljen na horizontalno linijo, ki poteka okrog posode.

76 Kriti¢no o tem predvsem Nebelsick 1992, 406, op. 47.
77 Dobiat 1982, Abb. 2: 6; 4: 1, 5: 1-4; 8: 1, 2; Uenze 1981, Abb. 2, 3.
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Slika 40: Hekate in gigant Klitios, atiska rdecefiguralna keramika, ca. 410-400 pr. n. $t., hrani Antikenmuseen (Ber-
lin, Nemcija) (po http://www.theoi.com/Gallery/T16.3.html; dostop 7. 9. 2010). Brez merila.

Znacilna je tudi pozicija okrasa glede na odseke posode. Najveckrat je horizontalna linija
obenem tudi lo¢nica med t.i. vratom in rameni posode, nad njo pa stoji trikotnik s podalj-
$ki. Kombinacije okrasa se glede na razli¢ice zdijo popolnoma individualizirane.

Bodisi da v motivu vidimo pozo prekrizanih rok bodisi hi$o, kolibo, dom ali pe¢,
dejstvo je, da se v pozni bronasti in zgodnji Zelezni dobi na dana$njem slovenskem pro-
storu pojavi v Zenskih grobovih. Etnoloske primerjave kazejo, da ta motiv dandanes krasi
vezenine, tapiserije in preproge, torej se pojavlja na izdelkih obrti, ki jih opravljajo Zenske,
nenazadnje naj bi bilo tudi barvanje pirhov Zensko opravilo. Povezava med domom (hiso,
kolibo) oz. pe¢jo (kot osrednjim delom doma) in Zensko je izpricana v mnogih kulturah.”
Simbol, ki §¢iti in varuje, je torej upodobljen s podobami, ki se nana$ajo na Zensko sfero.

Omenili smo Ze pomen vrat, njihove prakti¢ne, kot tudi simbolne funkcije, da omo-
gocajo ali onemogocajo prehod (tukaj - tam, tostranstvo — onostranstvo), torej varujejo in
$¢itijo. Prav tako hrani in §¢iti tudi posoda - pithos (bodisi shrambena, Zara itd.). Ob tem
se spomnimo slavnega Heziodovega mita o Pandori, ki iz vréa (pithosa)” dvigne pokrov
in izpusti iz njega vse tegobe sveta, le upanje ostane v vréu.®* V tem kontekstu ima posoda
spet podoben namen, torej da hrani (in posledi¢no §¢iti) vse tegobe in zlo zaprte v vréu. V

8 O povezavi zenske s pecjo glej Stearns 1973, 326, kjer med drugim pravi, da po ruskem izroc¢ilu Zenski hi$ni
duh biva na pe¢i.

7 V Heziodovem epu pise pesnik o pithosu torej posodi-vréu in ne pyxisu (skrinjici, zaboju), kot je velikokrat
citirano. Do napake je prislo zaradi prevoda E. Roterdamskega, ki je pithos prevedel kot pyxis. Za ta komentar
se zahvaljujem prof. dr. Marku Marin¢i¢u (Oddelek za klasi¢no filologijo, Filozofska fakulteta).

% Heziod, Dela in dnevi, v. 94-99.



Brina Skvor Jernejéi¢

okviru prazgodovinskih Zarnih grobov, ki smo jih obravnavali v arheoloski analizi, poso-
de-Zare hranijo sezgane kosti in Zganino preminulih. Okras trikotnika s podaljski, bodisi
na Zari sami ali pa na posodi v njej, lahko torej razumemo kot simbol varovanja. Zaradi
redke pojavnosti znotraj posameznih grobi$¢ in individualizirane izvedbe motiva se zdi,
da lahko vidimo v posodah z okrasom trikotnika s podaljski podelitev specifi¢ne vloge
umrlemu. OZja dolo¢itev le-te na podlagi razpolozljivih podatkov ni mogoca.

Koncept ideje vseh omenjenih elementov se po nasem mnenju manifestira tudi v
ze omenjenih vilanovskih hisastih zarah (slika 23), saj hranijo pokojnika (element osebe/
figure), v obliki hi$e (element doma) s streho, ki ima znacilno silhueto trikotnika s po-
daljski.

Ob vsem omenjenem se poraja povezava med navedenimi poskusi razlag z atri-
buti grékega htonskega bozanstva Hekate.®' Za¢itnica vrat in kriZpotij, povezana s pod-
zemljem, je na ati$ki rdecefiguralni keramiki v boju upodobljena z dvema prekrizanima
baklama, ki spominjata na obliko trikotnika s podaljski (slika 40). Prav tako je v anti¢nih
virih opisana in upodobljena kot trojna, pri ¢emer je zanimivo, da je trojnost lastna tudi
upodobitvam trikotnikov s podaljski na prazgodovinskem posodju v obliki trojne linije,
skupine treh trikotnikov ali kombinacije obojega (slika 5-6, 9, 14). Poleg tega naj bi se po-
javila na svetih prostorih, kjer se srecajo tri poti. Kljub temu da neposredno povezovanje
z gr$kim htonskim bozanstvom Hekate izklju¢ujemo, predpostavljamo razsiritev pojmo-
vanja obravnavanega simbola na sveto oz. religiozno sfero.

Zaklju¢imo lahko, da pri soo¢anju arheoloskih dognanj z etnoloskimi analogijami
ne zasledimo bistvenih razhajanj, Se ve¢, zdi se, da se simbolika motiva obdrzi v nekih po-
menskih okvirih. Ugotavljamo, da je motiv trikotnika s podaljski, kljub svoji specifi¢nosti
v likovnem smislu, vendarle do neke mere univerzalen. Z arheolo$ko in etnologko analizo
smo Zeleli poudariti, da znaka — simbola ne smemo razumeti enoznac¢no, obenem pa po-
nudili nekaj novih alternativnih moznosti razumevanja motiva.

Zahvale

Za komentarje k besedilu, pripombe in dopolnitve se zahvaljujem dr. Mirjam Men-
cej (Oddelek za etnologijo in kulturno antropologijo Filozofske Fakultete), dr. Bibi Terzan
(Oddelek za arheologijo Filozofske fakultete), dr. Petru Turku (Arheoloski oddelek Naro-
dnega muzeja Slovenije) in ddr. Andreju Pleterskemu (Institut za arheologijo, ZRC). Prav
tako se zahvaljujem mag. Idi Murgelj (Narodni muzej Slovenije) za novo risbo (sl. 4) in
Reneju Masaryku ter Petri Vojakovi¢ (Arhej d.o.0.) za podatke o arheoloskih raziskavah
na Kongresnem trgu.
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The Motif of the Triangle with Extensions on the Ceramic Vessels of the late Bronze
and Early Iron Age. The Reflection towards Its Ornamental and Symbolic Value

Brina Skvor Jernejcic

The article suggests how the so-called triangle with extensions can be read and fur-
thermore interpreted. In spite of its formal specificity this sign or even symbol can be
considered to some extent universal. This means it appears in various periods within a vast
area. Mostly this article treats the appearing of the ornament on prehistoric ceramic ves-
sels. The work is based on the presumption that vessels (as well as other objects) can serve
as a mediator of information on the producers, owners and consumers. At the same time
we presume that the ornament of the triangle with extensions has not only an aesthetic but
also a symbolic function. With this in mind we wish to answer whether, on the basis of
archaeological analysis and subsequent ethnological analogies, there exists a possibility of
reading and comprehension of the discussed prehistoric sign — symbol.

As mentioned above, we proceed from the archaeological analysis of artefacts, mostly
prehistoric ceramic vessels, where the sign is represented. All examples that are known so far,
from present-day Slovenian territory and dating to the late Bronze Age and early Iron Age
(namely the end of the 2™ and the beginning of the 1* millennium BC) are gathered in our
analysis (fig. 2 - 16). This is followed by the comparison of samples from contemporary pre-
historic sites in the wider European region. In connection with the artefacts, which bear the
motif and symbol, it can be stated that the motif appears in settlements as well as in burial-
site contexts. Moreover it is evident that the vessels, ornamented with the motif of the triangle
with extensions, appear mostly within female graves and were often used as cinerary urns.

Subsequently an attempt is made to read and comprehend the treated motif on the
firm basis of archaeological and above all ethnological analogies. Further statements result
from comparison and interpretation of the prehistoric sign-symbol with similar or even
identical, still existing signs and symbols, which are still used and understood nowadays.
Taking a critical approach a review of previous studies is made, in which the motif was
interpreted as a human (mostly female) figure or as a representation of a house and archi-
tectural structure, respectively.

We compare the motif with the prehistoric formal legacy of petroglyphs deriving
from Northern Italy (fig. 22), with the so called house-urns of italic territory (fig. 23) and
further with representation of the house on an Iron Age wooden throne from Verucchio
in Italy (fig. 24). Furthermore the ethnological analogies are stated, where the motif of the
triangle with extensions often appears in connection with the architecture (fig. 25 - 29).
Through the contemporary ethnological analogies we try to offer an alternative reading
and comprehension of the motif. It seems that the function of the motif lies in safeguard-
ing the bearer against bad and evil spirits. Such an interpretation is testified by the rich
ethnological legacy of the Caucasus, as well as that of the Near and Far East, where an
identical motif appears on wooden carvings of the doors, on tapestries, carpets (where
the triangle represents the oven), house fronting and vaults, as well as a tattoo on hands
(where the triangle represents the gesture of crossed hands) and where its meaning is still
known to its users (fig. 30-31, 36). In the ethnological heritage of the present Slovenian
territory the treated motif is present on the embellishment of Easter-eggs and needlework
in south-east Slovenia (Bela krajina) (fig. 37, 38).
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From the above statements it can be concluded that in all likelihood we cannot
read the motif one-sidedly anymore, namely as a representation of the (feminine) hu-
man figure. Whether we read the motif as a gesture of crossed arms or as a house, home
or oven, the fact is that it appears in the late Bronze Age and early Iron Age on the terri-
tory of present-day Slovenia in female graves. Ethnological analogies show that the motif
decorates needle works, tapestries and carpets, therefore it appears on products of crafts
which traditionally belong, or are connected to women. Also, we find nothing disputable
in bringing into connection with women the comprehension of home (house, cottage,
oven), which is also one of the possible readings of the motif. We can firmly conclude that
the unifying meaning of the triangle with extensions is to shield and protect, respectively.



Spinning - the Myth And the Reality

Katja Pavli¢

Processing fibres into textile used to be one of the main domains of women. Many
myths and tales talk about these procedures, mainly breaking flax and spinning. The lat-
ter has especially strong symbolic meanings. Many female mythical creatures are mentioned
in these myths. It seems that they are but different variations of Mokos, the Slavic female
goddess that is understood as the mistress of nature’s cycles and everything that is typically
female. Women even seem to identify themselves with those characters in some stages of
fibre-processing.

Miti so bili notranja zgradba njihove usode, simboli¢ni model njihove zgodovine in medij
njihove narave (Borislav V. Peki¢, Atlantida).

By using the sources and findings of ethnology and mythology when writing my
diploma paper, I asked myself questions about the activities of spinning and weaving with
regard to time and the life of women, the nature of these activities, possibly the special
social role of spinners and weavers in society, and beliefs and mythology considering spin-
ning and weaving in the Slavic tradition.

First, let us see how two particular procedures- flax breaking and spinning- are car-
ried out and which factors are present within them.

Breaking flax is hard physical work. Nevertheless it was, according to ethnological
data, almost exclusively done by women.

The breakers (or retters)- women, who were retting flax, gained some kind of special
position in that period of time. We can call this phenomena »retter’s psychosis«. They are
more daring than usual, which includes proverbial ravenousness and a violent, aggressive
or at least cheeky attitude, mainly towards men (making noise with breaking machines,
showing their behinds, physical assaults, shoving splinters behind men’s clothes, etc.).

Although mostly festively dressed, in some places (for instance Slovenske Gorice)
women smeared soot on their faces, thus resembling masks at Carnival (Kuret, 1989,
61).

The question is: are these activities some kind of a resort to escape from the patri-
archal every day life, or are they an echo of identification with mythological characters-
female demons?

Spinning is also a typical women’s chore in winter time, most often done in groups.

We can follow a very strong concept of taboos- interdictions, considering spinning
as a threatened punishment. These interdictions could perhaps be explained by belief in
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imitative magic. People belived that, in certain periods of time, a kind of gateway between
this and the supernatuiral world occurs, so in this time, some people’s activities (spinning
of wheel, twisting of thread...) could cause things, which are otherwise caused or done by
gods or demons, active at this time of year, in this case, winter.

In the investigation of myths, superstitions and beliefs, connected to spinning, we
come upon a creature, most often named Torka.

She was most dangerous on Ember weeks (Winter Embers are in the third week in
advent), and spinning was especially forbidden on Tuesday (sl.= torek) night before the
beginning of Ember Days. Therefore, she is also called Sredozimka (»mid-winter wom-
an«). Torka is a cruel punisher. She either eats the unobeying spinner, licks the flesh from
her bones, or just destroys all the yarn and the equipment (Kuret, 1989, 514).

The character of Sredozimka directly or indirectly appears throughout all the pro-
cedures of fibre preparation.

In the old tradition, Sredozimka is the leader of souls (mostly children’s) and, in the
German-Slavic area, associated with spinning (Kuret, 1989, 458).

In Slavic tradition, such a female demon also goes by the name of Baba Yaga (Baba
Jaga, Jaga baba...).

Baba Yaga usually only appears in folk tales and is associated with spinning in many
ways: her hut is constantly spinning around its own axis as a spindle and stands on a bird’s
(usually hen’s) leg which, in one version, has a spindle instead of a heel (Mencej, 2010).

Another being involved with everything that has to do with women, including typi-
cal women chores, is Mokos. Toporov analyses the character of Moko$ in his study about
pre- historical literature among the Slavs. Only Perun, Veles and Moko$ can be surely
claimed as universal Slavic and ancient- Slavic deities (Toporov, 2002,47).

Moko$ was seen as a female person, and as such was worshipped mainly by women,
who remained her loyal worshipers for centuries after Christianization. In Northern Rus-
sia, Moko$ was seen as a woman with a large head and long arms, who spins at night.
Toporov also mentions many interdictions, connected to her, her chores and her day
(usually Friday); these usually regard laundry washing, sexual intercourse, clothing, food,
children, kitchenware etc. And also leaving oakum- because she would come and spin it
(Toporov, 2002, 47).

The motif of a tragic story, where a woman, who broke such commandments is cru-
elly punished, is widely present in numerous tales in which the happenning is linked to the
intervention of »Pjatnica« (Friday- woman)- in Toporov’s reconstruction with Pjatnica
herself and probably with Mokos (Toporov, 2002, 49).

Also, one of the »vegetal« variations of what Toporov refers to as »the main myth«
introduces flax as the main character, which is evident in Baltic and Slavic texts. Its im-
portance lies mostly in the fact that flax endures horrible trials and suffering during its
preparation (it’s pulled out of the earth, tied in sheaves, thrown into water, exposed to
heat, ground, etc.). Toporov thinks that it’s very likely that in this motif, flax stands as a
substitute for a chthonic person, because flax itself is chthonic. In the » flax version of the
myth« we also spot traces of a female person- mostly it is a virgin who cultivates and tills
flax and is responsible for the whole flax cycle from the begining to the end - from »she
sowed« to »she combed«, »she spun«, »she weavedg, »she bleached«... Furthermore, flax
is eventually used to make the bridal gown and the main bride’s attribute. The wedding
bouquet- is essentially made of flax plant (Toporov, 2002, 82).
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The previously discussed demonic characters seem directly or indirectly to influ-
ence the conception and actions of people, included in activities that have to do with
processing raw material into fabrics. The question is how?

I believe we can conclude that all these female characters: Torka, Pjatnica, Jaga baba,
Mokos...are somehow identical, or at least act the same role on many levels.

We can also see how this mythical female figure is manifested within some human
actions in traditional procedures of fabric- making.

But only in the process of flax breaking (retting) is this demonic female character
present in the first- person through actions and behaviour of the retters themselves. It
seems that the characteristics of a female deity or demon, who has control and power over
spinning, are manifested in human actions during another activity, namely retting.

Mokos$, Torklja, Pjatnica, Jaga baba in connection with spinning

Punishing unobeying spinners by eating them, licking flesh from their bones, de-
stroying yarn and/ or spinning devices, making noise, appearing as a dog's paw, etc. A tall
woman with large head, long arms, big mouth or merely a voice. Eating and drinking a
lot.

Women while retting - the »retter’s psychosis«

Violent or at least cheeky behaviour- making noise with breaking machines, show-
ing their behinds, physical assaults, shoving splinters behind men's clothes etc. Gluttony,
drinking, blackening their faces.

CONCLUSION: The character of Mokos has its variations and metamorphosis in
characters that have to do with women, their lives and typical women's chores, such as
breaking flax, spinning and, in some cases, weaving: Torka, Baba Yaga, Pehtra and even
Sojenice.

It seems that some main characteristics of such female being - or, better, its chthonic
side — were manifested in the behaviour of women during flax- breaking.
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Mit in stvarnost preje
Katja Pavli¢

Pri pisanju diplome sem se pri raziskovanju virov in ugotovitev etnologije in mi-
tologije sprasevala o dejavnosti preje in tkanja glede na ¢as in Zivljenje Zensk, naravi teh
aktivnosti, moznih posebnih druzbenih vlogah predic in tkalk ter verovanjih in mitologiji
Vv povezavi s prejo in tkanjem v slovanskem izro¢ilu.

Poglejmo, kako potekajo nekateri posamezni postopki in kateri faktorji, pomembni
za tematiko so pri tem prisotni.

Teritev lanu je tezko fizi¢no delo, vseeno so ga glede na etnoloske podatke opravlja-
le skoraj izklju¢no Zenske. Teritev je bila pravzaprav tudi doma¢ praznik.

Terice dobijo v tem ¢asu nekaksen poseben poloZaj, ki bi ga lahko imenovali »psiho-
za teric«: dovolijo si ve¢, kot sicer, med drugim so tedaj pregovorno pozre$ne in nasilne ali
vsaj predrzne, predvsem do mogkih (»klepetanje« s trlico, kazanje zadnjice, fizi¢ni napadi,
tlac¢enje pezdirja za oblacila itd.)

Ceprav ve¢inoma praznje oblecene, so se ponekod (SI. Gorice) za to priloznost na-
mazale s sajami. V tem so podobne pustnim §emam (Kuret, 1989, 61).

Vprasanje je, ali jim je tako vedenje pomenilo nekak$no zatocis¢e pred patriarhal-
nim vsakdanjikom ali v njem lahko vidimo tudi odmev istovetenja z mitoloskimi liki -
zenskimi demoni?

Preja je prav tako tipi¢no zimsko zensko opravilo, najveckrat je potekalo v skupi-
nah. V virih naletimo na koncept prepovedi preje z zagroZeno kaznijo. Te prepovedi se
da morda razloziti z vero v imitativno magijo: v dolo¢enem ¢asu je mogo¢ prehod med
tuzemnim in nadnaravnim svetom, ko bi ljudje lahko z nekaterimi dejavnostmi (vrtenje
kolesa, sukanje niti...) povzro¢ili stvari, ki jih sicer povzrocajo bozanstva ali demoni, de-
javni v tem - zimskem - asu.

Pri proucevanju mitov, verovanj in prepricanj glede preje vedno znova naletimo na
bitje, najveckrat imenovano Torka. Predvsem je bila nevarna ob kvatrnih tednih (zimske
kvatre so v tretjem tednu v adventu), preja pa $e posebno prepovedana na torkov vecer
pred zacetkom kvatrnega posta. Zato jo poimenujemo tudi Sredozimka. Torka kruto ka-
znuje. Neubogljivo predico pozre, zliZze meso s kosti ali le unici prejo in orodja (Kuret,
1989, 514).

Lik Sredozimke se pojavlja skozi vse postopke obdelave vlaken. V starem izro¢ilu je
Sredozimka voditeljica du$ (predvsem otroskih), na nemsko-slovanskem obmocju pove-
zana s prejo (Kuret, 1989, 458).

V slovanski tradiciji se tak Zenski demon pojavlja tudi z imenom Jaga Baba (Baba
Jaga. Ta se pojavlja le v ljudskih pripovedkah in je na mnogo nacinov povezana s prede-
njem: njena koca se ves ¢as vrti okoli svoje osi kot vreteno na kokogjih nozicah, ki imajo v
eni od razli¢ic preslico namesto pete (Mencej, 2010).

Se eno bitje, ki je povezano z vsem zenskim, vklju¢no s tipi¢no Zenskimi opravili,
je Mokos. Toporov v svoji $tudiji o predzgodovini knjizevnosti pri Slovanih analizira lik
Mokoéi in ugotavlja, da je le za Peruna, Velesa in Moko$ gotovo, da so splo$noslovanska
in praslovanska bozanstva (Toporov, 2002, 47). Mokos je Zenska oseba in zato so jo seveda
Castile predvsem zenske, ki so ostale zveste Castilke te boginje $e stoletja po pokristjanje-
nju. Na severu Rusije so si Moko$ predstavljali kot Zensko z veliko glavo in dolgimi roka-



Katja Pavli¢

mi, ki ponoci prede. Z njo, njenimi opravili in njenim dnevom (petkom), so bile povezane
tudi $tevilne prepovedi, npr. prepoved puscanja kodelje, ker bi jo sicer Moko$ spredla,
pranja perila, tabu spolnih odnosov med zakonci na ta dan ipd. ali pa predpisi glede opra-
vil, vedenja, obleke, posode, hrane, otrok, ipd (Toporov, 2002, 47). Motiv tragi¢ne zgodbe
zenske, ki je prekrsila neko zapoved in je bila za to kruto kaznovana, je Siroko prikazan v
$tevilnih »bilickah«, v katerih je dogajanje povezano s posegom Pjatnice, v rekonstrukeiji
pa samo Pjatnico in verjetno z Mokosjo (Moko$ (Toporov, 2002, 49).

Zanimivo je tudi, da v t.i. »vegetativni« razli¢ici »glavnega« mita glavnega junaka
predstavlja lan. To se vidi na podlagi iz baltskega, delno pa tudi slovanskega besedila.
Pomembnost je predvsem v tem, da lan prestaja strasne preizkusnje in muke (ga populijo,
veZzejo v snope, vrzejo v vodo, izpostavijo vrocini, potem ga tarejo ipd.). Toporov meni,
da je zelo verjetna domneva, da se v tem motivu »glavnega« mita lan ni ni¢ drugega kot
nadomestilo za htoni¢no osebo, ker je tudi lan htoni¢en. V »lanovi« razli¢ici mita opazimo
tudi sledi Zenske osebe: predvsem je to devica, ki goji in obdeluje lan ter je odgovorna za
celotni lanov ciklus od zac¢etka do konca - od »posejala« so »razcesala, »spredla, »stka-
la«, »obelilac...Se ve¢, iz lanu konec koncev sesijejo obleko za nevesto, za poroko in glavni
nevestin simbol - poro¢ni vencek - je obvezno lanen (Toporov, 2002, 82).

Zdi se, da prej omenjeni demonski liki o¢itno posredno ali neposredno vplivajo na
¢loveske predstave in dejavnosti, povezanje s predelavo surovih vlaken v tkanine. Vpraga-
nje je, kako? Menim, da lahko sklepamo, da so vsi ti Zenski liki: Torka, Pjatnica, Jaga baba,
Mokos. .. nekako istovetni ali vsaj vsaj na ve¢ ravneh odigrajo isto vlogo.

Prav tako lahko vidimo, kako se ta Zenska figura kaze v nekaterih dejavnostih ljudi
med tradicionalno izdelavo tkanin. A le pri teritvi nastopi v prvi osebi skozi obnasanje
teric, ki postanejo nasilne in pozre$ne. Zdi se, da se znacilnosti Zenskega bozanstva ali
demona z mo¢jo nad prejo pokazejo pri drugih ¢loveskih dejavnostih, namre¢ pri tretju.

Mokos$, Torka, Pjatnica, Jaga baba v povezavi s prejo

Kaznovanje neubogljivih predic (jih pozre, zlize meso s kosti, unici prejo in/ ali
pripomocke, zganja hrup, pojavi se kot pasja taca, visoka Zenska z veliko glavo in dolgimi
rokami, velikimi usti ali zgolj glas). Veliko pije in je.

Zenske med teritvijo - »psihoza teric«

Nasilno ali zgolj predrzno vedenje- »klepetanje« s trlicami, kazanje zadnjice, fizi¢ni
napadi, tla¢enje pezdirja moskim za obleke ipd. Pozre$nost, pitje, mazanje obraza s saja-
mi.

Lik Mokosi ima svoje razli¢ice in preobrazbe v likih, ki so povezani z zenskami,
njihovim Zivljenjem in tipi¢no Zenskimi opravili, kot so tretje lanu, preja in v nekaterih
primerih tkanje: Torka, Baba jaga, celo Sojenice. Zdi se, da so se nekatere glavne znacil-
nosti takega Zenskega bitja, ali bolje njene htonske plati, kazale v obnaganju zensk med
teritvijo.
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Folk Storytelling between Fiction and
Tradition: The “Walled-Up Wife” and Other
Construction Legends

Monika Kropej

Discussed are folktales and songs about the building of important constructions, which
include the motifs of human or animal sacrifice or the immuration of other objects, as well as
the narratives in which the master mason is a supernatural being. The origins of these stories
were interwoven into the myths and different beliefs and cosmogonic presumptions and were
at the time of their formation considered to be credible, but in the process of spreading them
around they lost their plausibility.

People have always been caught between different layers of the imaginary and fic-
tional world. Their cultural, social, and natural environment offered them a certain tradi-
tional basis, but they continuously added to this the new inspirations that they received.
This can also be observed in folk storytelling, where one easily discovers various deposits
and substrates of different origins from the very earliest imaginations to the recent beliefs.
This article presents the fusion of various beliefs and worldviews based on examples of
motifs about building and construction from ancient sources to the modern media and
internet tales.

Literary folklore has preserved traces of ancient beliefs that were practised during
the building of important structures such as churches, castles, bridges, residences and
wells. The constructors used to avert the wrath of chthonic forces or gods and gain their
benevolence by offering them a human or an animal sacrifice. This has been confirmed
by numerous findings excavated from walls and thresholds, both in Europe and in other
parts of the world (Grafenauer 1957a, 41; Kropej 1995, 73-77; Simpson, Roud 2003, 189).
In Ljubljana a skeleton of a cat, which was immured to protect the building and the peo-
ple living in it from supernatural forces, was discovered in a wall of a house from the 17%*
century (Grafenauer 1957a, 41).

Human - or later animal - building sacrifice was gradually replaced by an object of
special sacral or apotropaic value; occasionally people tried to redeem themselves also
with money. Money and a small cross with apotropaic significance were found immured
in the walls of a chapel on Velika Planina. In this case, the sacred object whose purpose
was protection from the forces of evil, and gaining the benevolence of gods and house
spirits in the form of money, have been combined.

The sacrifice was often built into the foundations or under the doorstep, at the main
entrance of the building. Since the main entrance to a building was of special significance
people often buried sacral and apotropaic objects, occasionally animals or money, also
under its doorstep. This does not merely have as apotropaic character but also signifies
that the doorstep was a sacred spot. It leads from one world to another, enabling the tran-
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sition from the outer world into the interior.! The entrance or the door also closed and
blocked it.> People also believed that house protecting dwarfs (gospodarcki or dedki) had
their places under the threshold, or else in the saltcellar, by the hearth or in the house altar
like the antique Lars.

These beliefs are very deeply rooted in peoples’ minds and are depicted also in nar-
rative and song tradition. In this article will be discussed folktales, epic poems and ballads
about the building of significant structures which - drawing on Alan Dundes’s concept of
allomotifs — contain the following episodes:

1. Determination of the place where the construction should be built. 2. Destruction
of everything that was built over the day, during the night (Mot. D2192). 3. Supernatural
power demands a sacrifice for helping people to build the construction. 4a. The sacrifice
is walled-in; 4b. The supernatural power is deceived. 5. The sacrifice of the mason(s). 6a.
Ethiological motif explaining the origin of a healing spring. 6b. Ethiological motif explain-
ing the origin of a missing part of the building (construction).

I. Immuration of Building Sacrifice Victims (The “Walled-up Wife”)

Folk tales and songs depicting the extraordinary tragic fate of sacrificed humans
- frequently the wife of the master mason - who had been immured in the foundations
of newly-erected structures, occupy a special place among the stories focusing on con-
struction. Such tales and songs were known throughout the Balkan Peninsula in Eastern
Europe, Turkey and in Asia. This tradition has been discussed for more than 150 years,
starting with Jacob Grimm, who - after reading Vuk Karadics epic song The Building of
Skadar - pronounced this ballad one of the most outstanding songs of all peoples and
times (J. Grimm, Teutonic Mythology 1835: 3,1143).

At first these ballads were researched mostly from the diachronic perspective. Re-
searchers tried to find its origin and expansion, and while explaining its meaning they
established a myth-ritual theory. Later synchronic perspectives were introduced, and the
researchers analysed the ballad from the point of view of its structure, function and mean-
ing.

The epic poem Zidanje Skadra | The Building of Skadar is a deeply moving ballad
about the building of the town of Skadar which is today in Albania. Skadar was in Serbian
tradition perceived as the residence of King Vukasin Mrnjavcevi¢ — Serbian king in cen-
tral and north-western Macedonia from 1366 to 1371 (Pesi¢ & MiloSevi¢-Dordevi¢ 1984,
230). A folk song entitled Zidanje Skadra (The Building of Skadar) was first collected by
Vuk Stefanovi¢ Karadi¢ in 1804 and published in 1814.

' The entrance door, which opens and closes access to the house, is often marked with symbolic images or pro-
tective (apotropaic) signs. A proverb stating “The doorstep is like the peak of a mountain” (Kocbek, Sagel 1943,
p. 32) further confirms the sacred character of the doorstep. The custom of a bridegroom carrying his bride
over the threshold, which has been preserved to the present day, is yet another proof of its significance.
Archaeological findings confirm the related lore. Chicken bones, for example, were found under the doorstep
of a house in Studor; bird bones in the hallway of a house in Bohinj; and a receptacle in Dolga Njiva below
Krvavec.
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The song describes the building of Skadar on the Bojana river by the three Mrljavcevi¢ brothers:
King Vukasin, Duke Ugljesa, and Gojko Mrljav¢evi¢. Three hundred masons had been building the
town for three years but could not progress beyond its foundations. Anything that had been erected
during the day was demolished during the night. At the onset of the fourth year, the masons hear
a fairy’s voice from the mountain telling them to build in the town’s foundations Stoja and Stojan,
a brother and a sister. King Vukasin sends forth his servant who spends three years looking for the
siblings in vain. Upon the servant’s return, the king resumes the building - but again unsuccessfully.
The fairy communicates with them again. She tells them to immure in the foundations the wife of
one of the three Mrljavéevi¢ brothers who will be the first to come the following morning to the
Bojana, scoop water into a vessel, and bring breakfast to the masons. The brothers swear not to tell
this to their wives, preferring to leave the choice of the victim to destiny. But the youngest brother is
the only one who has not broken the promise. In the morning, the wife of Vukasin pleads headache
while the wife of Ugljesa excuses herself by saying that she has a sore arm. So Gojkovi¢s wife, who
has a month-old baby, has to fetch the water. After she has brought breakfast to the masons she
is taken away. The masons start to erect a wall around her. When the wall is knee-high the young
mother still believes this is but a game, and only later realizes the truth. She asks her brother Rade
to leave openings in the wall: two for her breasts so that she can still nurse her baby, and one for
her eyes so that she can see when her baby son Jovan is brought to her. Her wish is granted, and for
a year she nurses her child. A source of water with healing powers still runs from these openings.
(Karadi¢ 1953: 114-123).

In this Serbian song, the first episode on determination of the place for the con-
struction has been omitted; while the etiological motif of the source of healing water is
explained by the immuration of a nursing mother. As we can see, this motif stresses the
importance and sacrosanctity of the waters and is present also in the poem about the
bridge in Mostar in Herzegovina and many other songs of this type.

Very famous is the Romanian folk ballad Mojster Manola / Master Manola which
sings about the building of the Monastery of Arges. Although its content is similar to the
ballad The Building of Skadar, there are several differences betwen the two songs. In this
case, masons were building a monastery on the order of Negru Voda, the duke of Mun-
tenia. After Nicolae Constantinescu, this name relates to the prince Neagoe Basarab the
founder of the Monastery of Arges in 1517. There are many variants of this ballad, but it
usually opens with the search for an adequate location for the monastery, while in the
Serbian variant this motif is missing.

Duke Negru Voda and ten master masons, of whom Manola is the best, ride through Argestal, look-
ing for the remains of an unfinished structure. A shepherd shows them the ruin. They set to work
on that spot but everything they have built collapses overnight. One night, Manola has a dream. He
dreams that the building can progress after the wife of one of the masons, the one who will be the
first to bring breakfast to them in the morning, has been walled into the foundations. The masons
promise not to tell this to anybody, preferring destiny to decide on the victim. In some variants of
this ballad, all have kept their promise; in others, every mason except Manola has broken it. The
following morning, Manola pleads in vain for his wife to come across a wolf or a dragon, or to be
stopped by a thunderstorm; she is the one who fetches breakfast first. Manola tearfully embraces her.
She is placed on the monastery’s foundations, and the masons start building a wall around her. When
she realizes that this is not a game she starts to beg and weep for her baby whom she will no longer
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nurse. In certain variants, the wife is still pregnant, and laments that the wall is crushing her baby
and her breasts so tightly that milk starts flowing from them. When the wife has been sacrificed the
building of the monastery progresses swiftly. Negru Voda arrives to admire the beautiful monastery
just as the masons have completed the roof. He wants to know if they can build an even more beau-
tiful building. They boast to be the best masons in the world, capable of building even something
more beautiful than the monastery. Negru Voda ponders over their reply, and then orders them to
remove all ladders and scaffolding. The masons are left trapped on the top of the monastery. They
fasten boards upon their arms in order to fly down, but fall on the ground, petrified. From the spot
where Manola has fallen grows a beautiful well, and healing waters arise from its tears of blood.?

Figure 1: Monastery of Arges in Romania.

As we can see, the etiological motif of the source of healing water is somewhat dif-
ferent from the one in the afore-mentioned Serbian ballad. There is also an additional mo-
tif of the murder of the master masons. Even though the motif might be explained merely
by the exceptional cruelty of Negru Voda who had requested the building, and his wish
that his monastery would be the greatest, it seems much more likely that this motif has
deeper roots. It may be possible that their death could be attributed to ancient beliefs and
rituals that necessitated a building sacrifice also of the master mason. It is interesting that

3 The Slovene translation of the Romanian ballad about Master Manola was translated by Katja Spurova and
published in Nasi razgledi po svetu (February 24,1984, p. 121.)
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folk tales from the Karst region in the maritime province of Slovenia which narrate about
the building of the churches, often include the motif about the young mason apprentice or
the son of the master mason, who - after the church has been built - falls from the top of
the church tower and dies (Premrl 2011, 46). Since this motif is connected with so many
construction legends it seems that it is a reminiscence of the building sacrifice - in this
case the victim is also the mason.

The European folklore about a walled-up human sacrifice has been very accurately
presented and analysed by Hungarian folklorist Lajos Vargyas, who had elaborated also
the map showing their wide circulation. He defines their diversity and characteristics, and
ascertains that Croatian, Serbian, Bosnian variants are very heterogeneous. These ballads,
epic poems or narratives about the human sacrifice in the foundations were very popular
in Bulgaria, Romania, Croatia, Bosnia, Serbia, Montenegro, Macedonia, Albania, Greece,
Hungary, Mordvinia, the Caucasus, Georgia, as well as in Turkey (Vargyas 1960, 1967),
India and Japan® in Asia. The ballad was also known among the Gypsies, who might have
been the transmitters between India and Europe (Dundes 1996, 190-192). In Croatian
variants the wife is sometimes released from being walled-in (Vargyas 1960, 18, 27). Var-
gyas also concludes that the Caucasian and Mordvinian variants are related to Hungarian
versions. In contrast to Arnaudov (1913), who tried to prove that this ballad derives from
Greece, where it appeared under the influence of old Greek and Byzantine culture and
was from there spread into Albania, Bulgaria and across Romania into Hungary; Vargyas
states its origin in the Caucasus (Vargyas 1960, 45-58). In spite of the great erudition of
Vargyas’ research, we have to disagree with him on the point where he defines the origin of
the ballad in the Caucasus, and also on issuing all Macedonian variants being Bulgarian.
As we know, many research studies have been done on this ballad in Macedonia, espe-
cially lately; in Kumanovo people still narrate about Rada’s bridge and some even believe
in the story (Stojanovi¢ Lafazanovska 2000).

Hungarian ballads often sing about Clement Mason building the town of Deva.
Among the Greek variants, the best known is the ballad about Arta’s bridge, in the foun-
dations of which is sacrificed the wife of the main constructor. While she was built into the
foundations she put a spell on the bridge, which she finally recalled. Georgios Megas has
collected more than 333 variants of this ballad (Megas 1971).

Albanian variants of the ballad about immuration of the building sacrifice - like the
Serbian - sing about building of the fortification Skutari (Skadar) on the hill of Rozafa
(Rozafati). According to some variants the hill got its name after the name of the brother
and sister who were walled-into the foundations of the fort - Roza and Fa. Brother and
sister — often the twins as the building sacrifice, appear also in Serbian, Macedonian and
Bulgarian variants (Vargyas 1960, 30).

Indic variants from Kangra in Northwest India and from South India most often
sing about the building of the well. In these songs, is built-in the waterway one of the
daughters-in-law of the master, usually the wife of the youngest son. Her husband some-
times jumps into the well, when he learns about her sacrifice; or else she is avenged by her
brothers, who kill her father-in-law and members of his family (Naraya 1996; Srikantaiah
1996).

* The bridge over the river at Matsue (Davis, Myths and Legends of Japan, 342-344; Brewster 1996, 55).
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Figure 2: Fortification of Skutari/Skadar in Albania
with the reminiscence of Roza and Fa (sister and
brother who were walled-in).

Human sacrifice on laying the foundation of a building was intended originally as
propitation of the spirits of the earth, who were thought of as being disturbed; later on it
sometimes passed into another conception that the spirit of the victim would be a ghostly
guardian of the building being erected. The ritual of foundation sacrifice has been practi-
sed almost all over the world. American folklorist Paul Brewster had presented its wide-
spread dissemination and discussed its traces also in children’s games and dances (Brews-
ter 1996, 36-39). Also the Slovenian children’s game “Is the Bridge Strong Enough?” is a
part of this wide-spread tradition.®

The Romanian ethnologist Ion Talog presented Romanian variants of the ballad,
which he classified as belonging to the segment of European building and construction
legends. Analysing various motifs, he stresses beliefs and magical practices connected
with building sacrifice victims; the choice of building location; the laying of the founda-
tion stone; and the significance of foundations and the entrance of a newly-built structure,
all of which can be perceived in the ballad about Master Manola and in its Balkan variants
(Talos 1969).

The Bulgarian folklorist Lyubomira Parpulova-Gribble, who had collected and ex-
amined 180 versions of this ballad, turned to structuralistic and »deep-semantic« analyses
and suggested that the ballad may derive from a rite de passage involving ritual separation
(Parpulova-Gribble 1996). Krstivoj Kotur proposes a Christian interpretation (Kotur 1996);
Mircea Eliade presented a myth-ritual reading of blood sacrifices with cosmogonic origins
preserved in Romanian mythology. He suggested that the plot of the ballad might be based
on cosmogonic legends about the creation of the world from a primordial female body. The
construction (city or church) is considered as imago mundi or center of the world (Eliade
1996). The Russian folklorist Albert Baiburin has contended that construction sacrifice
evokes the whole complex of beliefs about the sacrosanctity of the house, the possibility of
,deriving’ it from the body of the victim, and stresses the structural equivalence between
the house and the order of the world (Parpulova-Gribble 1996, 174-175). Other readings
explored female victimization and heroism by seeing the ballad’s theme as a metaphor for
marriage, a male-constructed trap seriously restricting women’s freedom and mobility.
Alan Dundes developed his own feminist and psychoanalytic interpretations of the ballad,
but at the same time supported the theory of multiple interpretations of this ballad.

Many researchers have examined gender and power issues in the ballad, follow-
ing male and female interpretations. But such theories seem to be questionable, since the
victim can be also a child, twins or a brother and a sister. Already Vargyas had seen in the
motif of twins or brother and sister as the building sacrifice an extremely old religious

* Mirko Ramovs, Otroske igre z odvzemanjem in privzemanjem na Slovenskem. Traditiones 20/ 1991, 127-142.
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element practised in ancient cultures. He also cites Georgian, Mordvinian as well as cen-
tral and east European songs and legends where a child is walled up (Vargyas 1960, 49
f.f.). In Bosnian variants Zidanje Dervis-pasine munare (The building of Dervis-pasha’s
minaret) the building sacrifice is a son of the pasha who is building a mosque, but beside
him, under the minaret, is buried the pasha’s wife who had died because her heart was
broken, hearing that her youngest son will be sacrificed (Hrvatske narodne pjesme V/1,
1909, 141-145). Also in the folk song Cuprija na Drini (The bridge on river Drina) from
Herzegovina (Hrvatske narodne pjesme 1/1, 1896, 105-107) the sacrificed victim is not a
wife but a sister and a brother or the twins - Stoja and Stojan. These names mean ‘stand-
ing, which has an additional symbolical message. As already mentioned, Stoja and Stojan
were supposed to be the victims also in the Serbian song Zidanje Skadra, but they were
not found. But the most popular legend about the bridge on the river Drina is the one that
was presented by the famous Serbian writer Ivo Andri¢ from Bosnia, who in 1945 wrote
the novel Na Drini Cuprija (The Bridge on the Drina) and received in 1961 the Nobel
award for his work. The novel is the chronicle of the bridge in Visegrad and depicts the
life in this small town through the centuries. The old bridge of ViSegrad on the Drina was
built by the Grand Vezir Mehmed Pasha (1505-1579), who had been born in the nearby
village of Sokolovi¢i (1505-1579) and was named after him “the bridge of Mehmed Pasha
Sokolovi¢”. This bridge is a national monument of Bosnia and Herzegovina and has been
glorified also in folk narrative and song tradition. Ivo Andri¢ begins his novel with this
folk legend, which includes the motif of a supernatural being - vila brodnica (the fairy
of the boatmen), who destroyed everything that was built over the day. Finally master
mason Rade Neimar (Rade the Mason) heard the voice from the water, and the voice said
that infant twins - a brother and a sister, Stoja and Ostoja — should be immured into the
two supporting pillars of the bridge. The viziers searched the whole land, and finally they
found them in a remote village. Their mother followed the viziers and managed to per-
suade the master mason Rade Neimar to leave at least two openings through which she
could breast-fead her babies. Still today one can see the two small blind windows through
which Stoja and Ostoja were breast-fed, and at special times of the year two white streams
run out of them. Ivo Andri¢ wrote this legend:

... They knew that the vila of the boatmen had hindered its building, as always and
everywhere there is someone to hinder building, destroying by night what had been built by
day, until something had whispered from the waters and counselled Rade the Mason to find
two infant children, twins, brother and sister, named Stoja and Ostoja, and wall them into
the central pier of the bridge. A reward was promised to whoever found them and brought
them hither.

At last the guards found such twins, still at the breast, in a distant village and the
Vezir’s men took them away by force; but when they were taking them away, their mother
would not be parted from them and, weeping and wailing, insensible to blows and to curses,
stumbled after them as far as Visegrad itself, where she succeded in forcing her way to Rade
the Mason.

The children were walled into the pier, for it could not be otherwise, but Rade, they say,
had pity on them and left openings in the pier through which the unhappy mother could feed
her sacrificed children. Those are the finely carved blind windows, narrow as loopholes, in
which the wild doves now nest. In memory of that, the mother’s milk has flowed from those
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walls for hundreds of years. That is the thin white stream which, at certain times of year, flows
from that faultless masonry and leaves an indelible mark on the stone....°

— et =

Figure 3: The Bridge on the River Drina in Visegrad.

An important fact, which has not been considered enough, is also the context of the
song or the rituals connected with the singing of this song. This ballad was connected to
certain rituals and was sung as a carol-song during certain periods of the year. This has
been preserved in Bulgaria, where it used to be sung at Christmas time and at the wedding
rituals (Anastasova 1993). These traditions were also remembered in Kangra in Northwest
India, where these ballads were traditionally performed during the lunar month of Chai-
tra (March-April) by the carol-singers. Each ballad ends with an allusion to the month
of Chaitra, and it is considered inauspicious to use the name of the month of Chaitra
before one has heard a basketmaker sing these ballads. Also a ritual gathering associated
with the beginning of the planting of rice in the town of Charhi near Dharamsala is held
at the temple that was supposedly built by the brother of the sacrificed woman (Narayan
1996, 109-10). These facts contribute to understanding human building sacrifice as an
important ritual tradition which was necessary to connect death with life, this world
with the world beyond, and in this way to enable the living and make possible the pur-
pose and functioning of the construction. With such customs people tried to establish
world order and fertility.

¢ Ivo Andri¢, The Bridge on the Drina. Translated by Lovett F. Edwards. Beograd: Dereta 2007, 25-26.



Monika Kropej

How important the human sacrifice was for establishing the world order can be seen
also in folk tales which narrate about the sacrifice of the child who was enbedded into the
banks of the river to stop the flood. These narratives Mlincki mantrnik/The martyr from
Melinci by the river Mura were recorded in the Prekmurje region in Eastern Slovenia. The
legend narrates that a seven-year-old boy Dzurov Stevek was put between two planks and
buried alive by the river to stop the overflowing. After many years they tried to dig him
out, but they stopped because of the bad odour.”

Katja Hrobat connected the tradition of the walled-up woman or a child with the
folk belief that by doing so the strength of the world beyond would be acquired. The con-
nection with the world beyond enables the fertility and at the same time functioning of
the sojourn object (Hrobat 2010, 103-104). This custom is based upon the folk belief that
it is through the woman and her sexuality that the connection between this and the other
world can be established (Dragan 1999, 25-26, 42-49). The capability of bearing the child
and of breast-feeding is fundamental for establishing this contact. Also small children or
the snake, which symbolizes woman’s sexuality, could have the same effect. If we take into
account the customs which are connected with this kind of narrative or song tradition,
which includes these ballads into carol singing, it becomes possible that this tradition de-
rives from such a world view. The sacrifice of a woman or a child is therefore necessary
to establish the connection with the world beyond and to gain the benevolence of the
supernatural forces.

The Slovenian folklorist Ivan Grafenauer established already in the 1960s the wide
distribution of beliefs connected with the building of houses into the foundations of which
were immured human victims, frequently children. He cites Herodotus who mentions
in his report that when the Persian army of Xerxes crossed the river Strimon its soldiers
buried nine local boys and nine local girls under the river’s bridge, when they were build-
ing it.* Known throughout the world, such sacrifices later entailed the shadows of humans
who were believed to die shortly afterwards (Grafenauer 1957a, 41-42). Ivan Grafenauer
also pointed out that even the boundary stones that marked the border between two clans
or two countries sometimes necessitated a human sacrifice (Grafenauer 1957a, b).

Human Sacrifice on the Borders

Although Slovenian narrative tradition does not include the legends or ballads about
immured human sacrifices into the walls of important buildings, it preserves the memory
of human sacrifices buried under the border stones. The legends about Krvavi kamen /
Bloody stone® narrate how a border stone which stands on the planes of Gorjanci between
the churches of St. Miklavz and St. Jera, was rolled onto the pit where the young runners
for determining the border were buried. This stone supposedly marked the border be-
tween Kranjci/Carniolians in Slovenia and Uskoks from Vojna krajina in Croatia (Grafe-
nauer 1957a, 44-49). The motifs of one of the variants of this tale are the following:

7 Stevan Kiihar, Narodno blago vogrskij Slovancof. Casopis za zgodovino in narodopisje 14/1914, 23.

8 Herodotus VII, p. 114; translation by Savo Sovre IL, p. 159.

° Jozef Babnik (pseudonym: Joseph Buchenhain), Der Blutstein. Eine vaterlandische Volkssage aus dem Jahre
1650, Carniolia I/16-18 (22., 25., 29. Juni 1838); Krvavi kamen (Narodna pripovest od godine 165). Danica
Tlirska 25, 26 (1838); varianta iz Zumberaka: N. R, Crtice iz okolice zumberacke (B. Krvavi kamen), Arkiv za
povjestnicu jugoslavensku VII, Zagreb 1863, 180-184.
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1. Two communities quarrel because of the pastureland. 2. People decide to determine the border by
sending runners from each side; on the spot where they meet, the border will be set. 3. The runners
from one side start earlier and gain more land. 4. The commissioners from the other side see this
first, and decide to bury the runners alive and roll a stone on top of them. 4. In the grave is buried
also the fiancée of one of the runners, who was from the other side.Before she dies, she puts them
under oath that this border should be respected.

There are also other ethyological legends about this Bloody stone. The Slovenian
writer Janez Trdina wrote that Carniolians and Zumbercani (people from Zumberak),
while determining the border, because they could not decide where the border should be,
started to fight. Human blood covered the stone, which from that time on got its name -
the Bloody stone.

Another variant from Cerov Log explains that, at the time when both sides were
determining the border between Slovenians and Croats, there was also a girl among the
negotiators. On the spot of the border they cut off her fingers, so that it would not be for-
gotten. Her blood coloured the Border stone. The girl was a fairy and that is why the stone
remained red for centuries.'’

These legends contain similar episodes as narratives and songs about immuring of
the human sacrifice in the foundations of significant constructions, yet they are different
in their structure and contents. The historical background is anticipated as realistic and is
set in the year 1650, but the central motif of the human sacrifice is older, and derives from
the same belief traditions as the motif of sacrifice in the ballads about the walled-up wife
or other human sacrifices.

II. Supernatural Masons

Supernatural or mythological masons, generally giants, dwarfs, fairies or the dev-
il, feature as masons in a number of European legends about the building of prominent
structures. In these myths, legends and belief tales the supernatural mason has preserved
the mythological image, but is always outwitted by men or the gods.

a.) Mythological masons

The tales about a mythological being building an important edifice are wide spread,
not only in northern Europe but all over Europe and on other continents as well.

Inger Boberg (1955) wrote extensively on legends about supernatural masons, par-
ticularly in North and West Europe. In these stories, demands for payment range from
sacrifice of one of the goddesses from the pantheon of gods, to revealing the name of the
chief architect by the contract giver. Very well known is the episode in Norse Edda in
which a giant was building the wall of Midgard:

A giant is building the wall of Midgard (Asgard) with the help of his horse Svadilfari. For payment
he requires the Sun, the Moon, and the goddess Freya. Since his horse possesses supernatural pow-

10 Vir: Marinka Drazumeri¢, Zavod za spomenisko varstvo v Novem Mestu.
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ers, it seems that the castle will be finished even before the fixed time. Appalled, the gods appeal to
Loki to avert the catastrophe. Turning into a mare, Loki appears at night and diverts Svadilfari from
work. Thus deceived, the giant starts to leave but is crushed with a hammer wielded by Thor.

Although widespread, especially in Swedish, Norwegian, and German lores, such
stories were widely known among the Slavs as well. (Talos, 1974-77, 1394).

An example of this kind of belief is also presented by the Istrian folk tale from
Croatia, depicting the building of the amphitheatre in Pula by fairies.

Divié (arena in Pula)

Fairies have built the arena in Pula. On their heads, they had been carrying funnels
(grote) and spindles (prele). When a rooster crowed they could no longer continue, which is
why the arena has no roof. Old people used to call it Divi¢. (Boskovi¢-Stulli 1959, No. 71,
p. 120).

Figure 4: The arena in Pula.

The motif of the mason who loses his power, and with it the bet he had made, be-
cause of the premature morning song of a rooster, is known also in Slovene folklore.

People often attributed the building of larger structures to the work of supernatural
beings, who under Christian influence were replaced by the devil. The latter was believed
to have been responsible for Hudicev Most (Devil's Bridge) on the path leading to Dante’s
Cave in Tolmin, and also for the Vrazja pec¢ (Devil's Cliff) by the Drava river in Carinthia.
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The cliff Vrazja pec got its name because the devil could not build the bridge over the
Drava river in time.

The God promised to him the soul which did not have enough good deeds to prevail on St. Michael’s
scale, to be able to go to heaven. But this soul would be the devil’s only if he would build the bridge
in three days. The soul was shaking and praying on the other side of the river. The devil had to bring
stones for the bridge from the Peca mountain, and on the way he dropped many rocks so that the
Devil’s Cliff arose. The Devil was building very fast, but the bad storm and the darkness prevented
him from building it in time. The bells in the church rang on the morning of the last day three times
the Angelus Bell before he was finished, and the soul was saved."

Another legend Zlodjev most (Devil's Bridge) from Velikovec in Carinthia tells a
different story. The main character is a miller who had his mill on the right side of the
river Drava and wanted the people from the other side to bring the grain to him too. So
he wished there was a bridge on the river Drava. One night the devil appeared before him
and offered to build it before the bells rang in the morning. In the end, the miller asked the
sexton to ring the bell a little earlier, to prevent the devil from getting his soul."?

Also the dike on the river Vipava by Branik/Rifemberk near Nova Gorica was built
by the devil. In 1941, JoZe Serazin published a story about this dike that had been recount-
ed to him by his grandfather in Kazlje by Sezana; the story is titled Zludjev Zid (Devil's
Wall). In the story, the devil is defeated by the tolling of church bells that prematurely an-
nounce the arrival of the morning.

Devil's Wall

In Dutovlje lived a rich farmer who was also a sexton. He had a farmhand who was
not only very strong but also mean. The farmhand played tricks on people whenever he could.
One time, he hanged a bull by his tail. Hearing the animal bellowing, people saved the bull
just in time.

The sexton had a hayfield up by Brdo. The hayfield had almost no walls around it,
and cows were always coming to the field to graze. One evening, the sexton returned home
very angry. He had gone to take a look at his hayfield but found that all the grass had been
eaten.

Seeing his anger, the farmhand makes a suggestion:

“If you give me your soul in return I shall build by the time the Angelus Bell announces
the arrival of morning a wall over which no cow will be able to jump.”

The farmhand, you see, was but the devil. In his anger, the sexton promises him his
soul. The farmhand vanishes into hell to fetch others who will help him build a wall so high
that no cow will be able to go over it.

The sexton cannot get any sleep that night. Time after time, he tries to figure out how to
save his soul. Finally, he gets an idea. He climbs the belfry to check the hayfield. It is too dark
to see anything but he thinks that the devils may be able to finish the wall while it is still dark.
He pulls the rope of the Angelus bell and starts to announce the arrival of morning. When
the devils hear the bell toll they escape to hell, and the farmhand with them. The sexton has

! Tone Gaspari, Vrazja pe¢. Mlada Jugoslavija 8, Velikovec (31. 8. 1919), 3-4; reprint: T. Gaspari & P. Kosir,
Zbirka koroskih pravljic. Ljubljana 1923, 42-47.
12 Zlodjev most. Mladi rod 18/3-4 (November — December 1968), 35-36.
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thus saved his soul but good luck has left him for good. The family died out a long time ago
(Serazin 1940/41, pp. 78-79).

A common element of such stories is that the supernatural being can only work at
night but loses power in the morning. The ancient roots of this legend are further con-
firmed by the fact that the hoax in the story is valued as a virtue. Since in old civilizations,
such deceptions reflected common sense and great wisdom.

b.) Sacrifice on the Bridge, AaTh/ATU 1191

This motif about deceiving the supernatural mason is central also in a very popular
folk tale of this kind “The Sacrifice on the Bridge” (AaTh/ATU 1191) which had under-
gone even more Christian influence.

According to data, the significance of the building of bridges and the veneration of
their architects was known already in antiquity. In the early period of the Roman Empire,
bridge construction was closely connected with a cult, and the traces of this cult had been
preserved for a long time. It is by no means a coincidence that the most distinguished
body of Roman priests, the Collegium pontificum, consisted of the so-called Pontifices (the
builders of bridges), and that the emperor, who was also the chief priest, had the function
of Pontifex Maximus (Lexikon der alten Welt 1965: Pontifices). Modified and embedded
with Christian elements, a survival of this belief has been preserved in folk tales and leg-
ends.

The motif of a soul that had been promised to the devil is very frequent in folk
narrative and it often replaces the motif about a hoax in which the bell or the ruster pre-
maturely announce the morning. In this case, the devil is given an animal, which is per-
ceived as having no soul, instead of the promised human soul. The most frequent story
with this motif has been classified as the international folk tale type AaTh/ATU 1191
“Sacrifice on the Bridge,” or the motif $241.1 “Unwitting bargain with the devil evaded by
driving dog over bridge first” This motif makes the main difference between the former
type of folktales about the “Supernatural masons” and this type about the “Sacrifice on
the Bridge”.

Already in 1688 the Slovenian polyhistor Janez Vajkard Valvasor had included in his
“Topografia archiducatus Carinthiae antiquae et modernae completa” the renowned tale
about the Devil’s Bridge below Ljubelj. Various variants of this legend have been recorded
later. One of the variants was written down by Ivan Cavko in 1920 in Brodi in Carinthian
Rosental:

Sum is a bridge that was being built over high waterfalls. The masons’ progress was very slow. At
night-time three men got hold of a book on black magic and summoned the devil, asking him for
his help. In return they promised the soul of the first one who would cross the finished bridge, and
signed the contract in blood. However, they tricked the devil by letting a goat cross the bridge first.
They saved their souls, and the goat met its tragic end in the pounding waves of the river. (Published
in: Kropej 1995, p. 252).

In his book Narodno blago iz Roza (Folk Lore from Roz, 1936/37), Josip Sasel wrote
this legend in the dialect of the Roz Valley.
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Devils Bridge

The bridge under the Sum Waterfall by Sopotnice repeatedly collapsed during its con-
struction. The master mason no longer knew what to do, so he summoned the devil to help.
He promised the devil a good prize: the first one to cross the finished bridge would be his to
take. The devil was satisfied. He diligently helped, handling the stones so that he was all wet.
The bridge no longer collapsed. When the devil rolled the last stone into place he hid by the
end of the bridge, waiting for his prize. The mason hurled a loaf of bread along the bridge,
and a dog ran after it. I don't know whether the devil took the dog rather than the bread. To
this day, the name of the bridge remains the Devil’s Bridge.

Saselj published a variant of this tale in Koroski Slovenec in 1931. He also added
the history and principal geographic features of the area. The story is described in a
more realistic manner and in the context of the way of life of three local villages, Brodi,
Sele, and Rute (Sasel 1931; Kropej 2003, 68-70). Placed within a realistic cultural and
geographic milieu with which local people could identity, such stories sounded much
more plausible than those merely focusing on the central motif, as is the case with the
one above.

This legend was widespread also in other parts of Slovenia: in the 1990s, in Upper
Carniola in the village of Stara Fuzina, Marija Cvetek collected the following variant of the
Sacrifice on the Bridge legend:

Devils Bridge

People used to tell a story of how the Devil's Bridge was built. They were building it
until evening, only to find it torn down in the morning.

Then somebody said: “Let the devil build this bridge for I shall not!”

So the devil started to build the bridge. People asked him what he wanted in return.

The devil said: “The first soul that crosses the bridge, I will have that”

In the evening, people were pondering over who would be so unfortunate. Then a farm-
er, who had a dog, got an idea.

He said: “I shall take the dog and a juicy calf’s bone with me.”

He flung the bone across the bridge, and the dog followed it. So the devil got the dog’s
soul. Outraged, the devil wagged his tail so hard that he demolished the entire railing. [Cvet-
ek 1993: p. 178, no. 127; Cvetek 1999: 35].

Larger and more demanding architectural feats were often explained as the work
of supernatural beings or the devil. Thus it was believed that the devil built the Ponte del
Diavolo (Devil's Bridge) in Cedad/Cividale and the Devil’s Bridge on the path leading to
Dante’s Cave in Tolmin. One variant of such tales about the bridge in Cedad is a Friulian
tale Al puint di Cividat:

The Bridge in Cividale

The inhabitants of Cividale (Cedad in Slovene) decided that their town was too cut off
from the rest of the world, and that they needed a bridge. However, they did not know how
to build one. The devil suddenly appeared, making a suggestion: “I will build your bridge in
return for the first soul who crosses it!” “All right!” they replied without giving it a second
thought. The devil, however, could not fulfill the promise by himself so he summoned his
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mother. Being huge, his mother kept throwing stone upon stone so that the bridge was fin-
ished in one night.

The people of Cedad started to think: “We will have to give him the soul now. How do
we do this? Who has enough courage for such a sacrifice?”

So they got the idea of sending a dog over the bridge. The dog walked across the bridge,
but this dog was not the promised soul, because dogs have no soul that can be taken to hell.
When the devil beheld the dog he was so indignant that he disappeared, never to return.
(Sandrin 2010, 80; another variant was published in: Wagner 1931, 89-94).

Figure 5: The devil's mother helping to build the bridge in Cividale/
Cedad in Italy (Illustration from the book Sandrin 2010, 81).

Such legends focusing not only on bridges but also on churches and cathedrals are
known throughout Europe. The best known are the German legends about the “Sachen-
héuser Briicke” in Frankfurt-am-Main, as well as about the bridges in Regensburg and in
Bamberg; and also the legend about the cathedral in German Aachen. Very popular is also
the French legend about the bridge on Pont d’Yeau (Moser-Rath 1978, p. 839).

Resonating strongly in oral tradition, the process of construction - be it of bridges,
churches, castles, cities, houses, and even walls — was once connected with numerous be-
liefs and rituals. At the time of their origin, among some people construction legends were
believed to be true. Although their credibility gradually diminished over the years, some
of them have still, in some way or another, survived in a modernized form.

An example of such a legend is an aetiological tale about Zidani Most. The story
blends an ancient motif with Christian elements, and even with fairly recent events such
as the cholera ravaging among construction workers.

The legend recounts how engineers tried in vain to build a railway bridge at the confluence of the
rivers Sava and Savinja. Late at night, a young man came to a local pub that was owned by Tone, of-
fering to take over the building and solve the problem. Tone signed a contract for his own soul, and
the young man brought in his own workers. These workers were somewhat unusual and were feared
by the local population. In order to save his soul, Tone had a statue built of St. John the Steadfast
on one river bank and a chapel consecrated to St. Catherine on the other. Then he tied bells to the
paws of a cat, urging it across the bridge. Afraid of the noise, the cat plunged across the bridge. The
young man, who was really the devil, was furious. He hastened after Tone, but Tone had already hid
inside the chapel. When the devil realized that he would be unable take revenge he took oft toward
Hrastnik. During his progress, he strangled every Croatian worker who was still working on the
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railway bridge. People could see the workers fall on the ground and immediately turn black. At
the end of the story, the person who published it in Domaci prijatelj in 1913 under the pen name
Radecan, concluded: “This legend is still recounted by people living in the vicinity of Zidani Most.
The bridge had been built 75 years ago by Croatian construction workers, who were succumbing to

an outbreak of cholera”*?

While St. Catherine (November 25) is venerated as helper in necessity, St. John the
Steadfast (sv. Janez Nepomuk) is the guardian of the bridges and has his name day on 20
May. His statue stood on many bridges in Central and Western Europe, and on his name
day people - especially in Prague - floated lights on the river Vltava. In Slovenia, in the
small town of Kropa in Upper Carniola, a special children’s battel game was performed on
his name day. The children hid, each at their end of the bridge, and when a friend from
the other end of the bridge came along, they attacked him (Kuret I/ 1965, 321). This chil-
dren’s game might have previously been an old custom connected with the importance the
bridges had for society.

Due to its explanatory character and the fact that it has been linked to an actual lo-
cation, in this case a bridge, the legend has been preserved to the present. The person who
had recorded it on paper added that it was perceived as a myth — and therefore fictitious.
However, his remark that during the bridge’s construction the Croatian workers were suc-
cumbing to cholera indicates that he believed that there was some truth in the story. At
the beginning of the 20* century, people clearly no longer believed that the devil could
build a bridge; in the first part of the 19" century, however, they might have still believed
that there was a diabolic element to its construction. The story has been placed within the
context and circumstances around 1838 when the bridge was presumably built. This was
the period in which even a train and its engine were perceived as extraordinary, let alone
the demanding construction of a railway bridge. Combining reality with fiction, the story
has a similar character and could have been a contemporary story from the period prior
to the First World War.

One of the characteristic features of contemporary stories may be the perpetuation
of old patterns. In the case of the railway bridge, the pattern has been preserved.

c.) The Legend of St. Wolfgang (Wolfram, Volbenk, Bolfenk)

Legends about St. Wolfgang (Wolfram, Volbenk, Bolfenk) building a church that is
torn down by the devil each night are widespread in Slovenia, particularly in Central Eu-
rope. At last the saint and the devil make a contract and the devil is promised the soul of
the first pilgrim who enters the newly-built church. St. Wolfgang, was born approximately
in 934 in Germany; his name day is on 31 October. The apocryphal legends and old stories
describe him as a saint who is building a church. He makes a contract with the devil but
tricks him by foisting upon the deuce an animal, thus saving an innocent soul from his
talons. The animal, which has no soul, is usually a wolf or a dog, sometimes also a cat, a
rooster, a pig, or a billy goat. In such legends the protagonist is usually St. Wolfgang, but
may be replaced either by St. Cado (Moser-Rath 1978, 839), or in Scandinavia by St. Olof
(Boberg 1955, 11-14).

'3 Domaci prijatelj 10/9, September 1, 1913, pp. 275-277.
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The legend about St. Wolfgang was first mentioned in the Early Middle Ages. Ac-
cording to the legend, the devil, posing as the master mason, offered to assist the saint in
the building of a castle for Frisian King Radbod (Boberg 1955, 4). Spreading throughout
Europe, this variant also reached Slovenia where he was also known as St. Bolfenk or St.
Volbenk

In Slovenia the legend of St. Wolfgang was first published by a Capuchin monk Oce
Rogerij/Pater Rogerij (born in 1667 in Ljubljana as Mihael Krammer) in his Palmarium
(II/1743, p. 414). Already in his presentation of this legend all the main motifs were includ-
ed. Even the motif about determination of the location of the church, which was determined
by St. Wolfgang throwing a small axe or a hatchet, and on the spot where it fell - in the valley
by the lake ‘Abersee’ —, he started to construct a church for Mother Mary and St. John the
Baptist. He situated the foundations on the rock, and the devil offered to help him build the
church for the first pilgrim, who was — with God’s help - the wolf. Pater Rogerij was in this
sermon influenced especially by German written sources, from the Austrian borders.

One of the Slovenian variants of this tale, published by Anton Kosi in 1891, Cerkev
sv. Bolfenka na Pohorju (The Church of St. Bolfenk in Pohorje) narrates about St. Bolfenk
who, holding a stick in one hand and an axe in the other, was looking for a suitable spot in
Pohorje on which he could build a church. After he had found the location he thrust his
axe into a nearby birch tree. The devil comes by, offering to build the church in return for
the first pilgrim who comes to the church. St. Bolfenk suddenly hears a voice from heavens
telling him to accept the devil’s offer, for the first pilgrim to come to the church will have
no soul. After a multitude of devils had finished building the church, a wolf, carrying a
lamb in his mouth, enters it. St. Bolfenk takes away the lamb and leaves the wolf for the
devil. The enraged devil demolishes a part of the church wall, which can still be seen today
(Kosi 1891, 20-21).

The folk song about St. Volbenk who tricked the devil was written down by A. Jegli¢
in the vicinity of Begunje in Gorenjska and later published by Karel Strekel;. It contains
all of the essential motifs about St. Wolfgang that were already included in pater Rogerij’s
Palmarjum.

St. Volbenk Tricks the Deuce

“Volbenk, fling your axe!
This is where we shall build the church”.

Volbenk threw the axe,

And on that spot they began to build the church.
But what they had built during the day
Was demolished at night

By the defiant Deuce.

One day, the deuce passes by,

Terribly mocking the masons.

“Help us build this church

And you shall get the first pilgrim!”
Once the church is finished

Volbenk kneels on the floor,

77



78

Folk Storytelling between Fiction and Tradition: The “Walled-Up Wife” and Other Construction Legends

Asking the good Lord

To present him with a pilgrim

Without a soul.

As soon as he utters this

A wolf strolls down the road,

Holding a stick in his mouth

And with a haversack around his neck.
The wolf enters the church

Where the Deuce lurks behind the altar.
“I do not want a pilgrim

Without a soul!”

“We haggled not over a soul,

But agreed on the first pilgrim!”

The Deuce seizes the wolf

And behind the altar flies out of the church.

There still remains a hole.

Those who believe not

Should see for themselves. (Strekelj 1895-1898, no. 630)

Niko Kuret presumes that the song refers to the church of St. Volbenk in Log in
Poljanska Dolina. The song makes a reference to an ancient legal custom, and the remi-
niscence of it is the motif in which St. Volbenk determines the place in which to build the
church by flinging his axe in the desired direction, which signifies that he has claimed
that parcel of land. The same motif can be found in the legend about the church situated
in the village of Abersee by Lake Wolfgangsee in Upper Austria; the church is believed to
have been built by St. Wolfgang during his missionary years in that region (Kuret 1970,
109-111). The determination of the location of the significant building was considered as
sacred, just as the determination of a border (Grafenauer 1957b).

In Slovenia there are three subsidiary churches consecrated to St. Volbenk in the
diocese of Ljubljana; one parish church and two subsidiaries in the diocese of Levant; and
only one subsidiary church, consecrated to St. Bolfenk, in the diocese of Gorizia. Legends
about St. Volbenk are widespread particularly in Pohorje (Kuret 1970, p. 111).

In 1914, Pavel Flere published in the collection of folk tales and legends Babica
pripoveduje (Grandma Tells Stories) a legend with the same title and content as the folk
song mentioned above. The legend begins with the same motif of choosing the location
for a church by flinging an axe. Identical is also the end in which the furious devil leaves
the church by rushing through a wall behind the altar, leaving a gaping hole that is still
visible today (Flere 1922, 11-13). These similarities suggest that Flere merely translated
the song into prose.

The legend of St. Volbenk was widespread particularly in the North-Eastern part
of Slovenia in Pohorje where it was heard also by Paul Schlosser. He published two of its
variants in his German collection of legends from Pohorje.

The first one tells of St. Wolfgang who, upon his arrival at Spodnja Stajerska, starts looking through-
out Pohorje for the prettiest location for a church. While he is gazing around he hears a voice from
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the sky: “If you need help from the devil accept it freely for the first pilgrim shall have no soul” At
that moment, a company of small devils appears at the saints feet, offering their services. Their
leader Beelzebub assumes command over the building of the church, demanding as payment the
first pilgrim who will set foot in the church. When the church is finished a wolf leaps through the
door, carrying a lamb in his mouth. St. Wolfgang takes the lamb but leaves the wolf to the devils.
They grab him so quickly that each is left only with a single hair of the wolf’s fur. Furious, Beelzebub
kicks at the church wall to demolish it, but the church remains standing. Only a gaping hole appears
in the wall, and the Devil disappears through it. (Schlosser 1956, 52).

The second variant was written by Schlosser in Unter-Koétsch in Austria:

God wished to get the devil to build a church, promising the first pilgrim as payment. God himself
wished to retain the first sacrificial offering. After the church has been completed a wolf came rush-
ing in, holding a captured lamb. God took the lamb from him and the devil was left to run after the
wolf. But the wolf was faster and escaped into a wood. (Schloser 1956, pp. 52-53).

The folktale Bolfenska bajka: Zlodej sezida cerkev (A Belief Legend about Bolfenk:
The Devil Builds a Church) published by Joze Tomazi¢, refers to a small church in Pohorje
that is consecrated to St. Bolfenk.

A hermit named Bolfenk starts to build a church but the devil, disguised as the Green Hunter (Wild
Hunter), demolishes it every night. This occurs repeatedly until the hermit and the devil make a
contract. A multitude of green devils set to work. When the church is completed the devil and
Bolfenk the hermit hide behind the altar, waiting for the first pilgrim. They have to wait for a long
time. At last, a wolf appears at the threshold. Enraged, the devil rushes through a wall. That hole had
remained behind the altar for centuries. (Tomazi¢ 1943,103-112).

Figure 6: The church of St. Bolfenk in Northern Pohorje (J. TomaZic, Pohorske bajke 1943, 103, 111, ilustration by
JoZe Beranek).
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In this legend - as we can see — the etiological motif about the hole in the church is
included.

Not all legends about St. Wolfgang belong to the type AaTh/ATU 1191. A legend
from Pohorje about St. Wolfgang - “St. Bolfenk and Areh” (Sveti Bolfenk in Areh), pub-
lished by Josip Brinar (Brinar 1933, 5-11), does not feature the devil that helped to build a
church. Instead, it recounts how St. Bolfenk charmed a spring from a rock for the Bavarian
Duke Heinrich (Areh in Slovene). At this spot, Heinrich built a church in which a monu-
ment to its founder, St. Areh, was erected years later.

It is interesting that in Slovenian folklore St Areh (St. Heinrich - the duke whose
teacher was St. Wolfgang, the bishop of Bamberg) appears in religious legends as the saint
who stopped the dragon - dwelling in the lake - from causing the flood. The dragon
finally had to move away from this location (Smitek 2010, 28, no. 22). The connection of
St. Wolfgang and St. Areh in Slovenian folklore seems to have deeper roots at the level of
protection of churches, bridges or souls against the evil.

Likewise, the legend about Volbenk’s souls, published by Venceslav Vinkler (Vrtec
1936-37, 38-39), does not depict the building of a church. It tells how St. Volbenk forced
the devil to release three souls from hell. The tale takes place in a snowy landscape situated
between the churches in Vol¢je and in Tara. Wading through deep snow in the middle of
a severe winter, the devil meets St. Volbenk on skis. Wanting a pair of skis for himself, the
devil makes a wish. But he is careless, and a blacksmith fastens the skis onto his feet too
tightly. Forced to ask the saint for help, the devil is compelled to relinquish the souls of
three sinners from St. VolbenK’s parish.

All subtypes of the legends about a supernatural constructor: Mythological masons
(2, 3, 4b), The Sacrifice on the Bridge (2, 3, 4b [6b]) and St Wolfgang’s legend ([1], 2, 3,
4b, [6b]) contain most of the allomotifs which form the structure also in the folk narrative
and song tradition about the human building sacrifice. But they do not contain the motif
about immuring of the human sacrifice, they just narrate about the promised soul or other
reward. This makes the main difference from the former, and we can hardly believe that
they were ever considered to be true, which means that at the time of their formation they
were either myths, saint’s and sacral legends or aethiological legends. And yet they could
fit into the same pattern establishing the connection with the world beyond and gaining
the benevolence of the supernatural forces by sacrificing an animal or by destroying
the supernatural mason.

III. “Fixing the Flue” - Contemporary Construction Legends

A similar “building archetype”, namely the motif of immuring an object into a new-
ly-constructed building, can be found in modern urban or contemporary legends as well.
A lexicon of urban legends contains a modern story with the same motif, but in a very
different context. In his book “House”, Tracy Kidder mentions that the masons, concerned
that they might not be paid, mortared a glass pane into a chimney." This was spread
around the U.S.A. as a modern story entitled “Fixing the Flue”, and has been transformed
into the modern legend.

' Tracy Kidder, House. Boston: Houghton Mifflin 1985.
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The story mentions how a mason, concerned that he will not receive adequate payment for his work,
mortars a glass pane in a chimney of the house under construction. The pane blocks the flue, and
when the house owner re-summons the mason, complaining that smoke leaks through the fireplace,
the mason promises to “fix” the problem as soon as he has received back payment for the building of
the chimney. When the client finally pays him the mason simply releases a brick through the pane,
breaking the glass and thus “fixing” the problem. (Brunvand 2002, 152-153).

The motif about immuring of an object into a newly constructed building element
is much more prosaic than in the lore of the past. Yet in spite of its credibility it may not
have been true. Whether we believe it or not depends on the way the story has been con-
veyed to the listener or the reader. Similar stories have been also recounted in Bela Krajina
in Slovenia, and the masons themselves tell them, which means that these legends were
probably true. As we can see, this contemporary legend was originally true, just as many
other contemporary rumors which circulate today in Slovenia, due to the crisis of some
Slovenian construction companies.

The origin of these stories is realistic, but in the process of spreading them around
they may lose their plausibility. Yet if we compare these legends with the former types, it
is clear that contemporary legends do not even have the same structure, nor meaning, and
that they are based on entirely economic motivations.

Fiction and Tradition in Construction Legends

If we define myths as prose narratives which, in the society in which they are told,
are considered to be truthful accounts of what happened in the remote past (Bascom 1965,
4), this means that ancient civilizations and peoples living prior to the Late Middle Ages
believed in myths, belief tales, legends and epic songs recounted in their milieu. They
generally perceived them as an integral part of their history, shrouded in the mist of the
supernatural.

In the Renaissance, the focus of interest shifted from the transcendental and the
supernatural to the human. Instead of ancient beliefs, human beings became the primary
criterion in the world that became oriented toward knowledge and the secular. This in
turn resulted in a very different perception of tales and legends, which gradually became
designated as fabricated and fictitious. Folk tales in particular were eventually perceived
as literature for children or amusing stories for adults. In spite of this general tendency,
people still believed in certain myths, belief tales, and legends about supernatural appari-
tions and mythical beings. This is indicated in the sermons, chronicles, historical books,
and in other literature from the Renaissance and the age of Enlightenment. According to
Jack Zipes, it is no longer possible to distinguish between folk tales and literary fairy tales,
nor is it possible to discern whether they have roots in an imaginary world or are symbolic
representations of actual past events and circumstances. They are simply perceived as fab-
ricated stories with no relation to a society or historical tradition (Zipes 1992, 4).

The process of gradual disbelief in the lore intensified during these periods, and
continued to the present. However, in the present time of cybernetics and advanced tech-
nology we bear witness to the birth of new stories and tales. They are inspired by modern
literature, circumstances, unusual events and phenomena that have aroused people’s curi-
osity and fantasy. The plausibility of a tale clearly depends more on its content than its gen-
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re. Certain themes seem more believable than others, which is why they have preserved
their “authenticity” to the present. On the other hand, credibility depends more upon the
narrator and the narrative practice (Fine 1995, 2005; Schneider, p. 143). Among the motifs
that are deeply rooted in the past, but have nevertheless managed to preserve their plausi-
bility and credibility, are certainly stories about ghosts and witches (Rohrich 1987, 1281).
It is also true that in order to be perceived as authentic, the motifs of such stories have to
adapt to the times and change correspondingly. Certain supernatural concepts are more
acceptable for certain groups of people and correspond more to their belief concepts. As a
result of these differences, people constantly create variants of such tales (Boyer 2000).

Old customs and beliefs related to construction and the building process have thus
found their place in folk tales — not only in belief tales but also in fairy tales and songs.
Modern issues connected with construction are reflected in urban legends and contem-
porary stories, even though it seems that these stories started to disappear simultaneously
with the decrease of their plausibility and the credibility that may have been preserved
because of their connection with a certain social praxis or location (this is true primarily
of etiological tales), or because of their educational or humorous elements. People have
added to the content new inspirations and elements that they received ower time. With the
gradual disappearance of old motifs, with their adaptation to new circumstances, and with
their subsequent transformation, new genres and contents appeared. Refreshed and trans-
formed, they seemed to be more plausible and were further recounted and distributed in
belief tales or contemporary legends.
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Ljudsko pripovednistvo med fikcijo in tradicijo: “Zazidana Zena” in druge zgodbe o
gradnji

Monika Kropej

Clovek je bil od nekdaj razpet med razli¢ne naplavine imaginarnega in fiktivnega
sveta. Njegovo kulturno, druzbeno in naravno okolje mu je sicer nudilo dolo¢eno tradici-
onalno osnovo, ki pa jo je nenehno nadgrajeval z novimi vplivi. Dovolj nazorno se to od-
raza v ljudskih pripovedih in pesmih o gradnji pomembnih objektov, kjer lahko zasledimo
najrazli¢nejse usedline in sestavine razli¢nega izvora.

Gradnja pomembnih objektov je bila v¢asih povezana s ¢lovesko stavbno daritvijo,
podobno kakor tudi mejniki ali bregovi rek. Posebno mesto v okviru tovrstnih pripovedi
zasedajo pripovedi in pesmi, ki opevajo izjemno tragiko ¢loveske Zrtve — pogosto Zene,
otroka, dvoj¢kov - ki je bila vzidana v temelje novogradnje. Sloveca je epska pesnitev
o zidanju mesta Skadar, prav tako romunska ljudska balada ,,Mojster Manola® ki opeva
gradnjo samostana v Argesu, enako tudi gr$ki opevani most na Arti. Tovrstna epika je bila
zelo razirjena v prvi vrsti na Balkanskem polotoku: v Gr¢iji, Albaniji, Bolgariji, Romuniji
(kjer so tudi aromunske in ciganske variante), Makedoniji, Srbiji, Crni gori, Bosni in Her-
cegovini ter na Hrvagkem. Poznana pa je tudi na Madzarskem, v Mordviniji, na Kavkazu
predstavil madzarski folklorist Lajos Vargyas (1960), pozneje tudi romunski raziskova-
lec Ion Talos. Mircea Eliade je v tej baladi videl povezavo z romunskim kozmogonskim
mitom, ki predpostavlja, da je svet nastal iz Zenskega telesa. Med $tevilnimi razlagami je
Alan Dundes podal feministi¢no in psihoanalisti¢no interpretacijo te balade. Vendar pa
je bila doslej premalo poudarjena povezava med ritualnimi praksami, ob katerih je bila
ta pesem peta. Premalo upostevana so bila tudi verovanja, povezana z Zrtvovanjem hton-
skim in vodnim bo$tvom in obredne dejavnosti, s katerimi so ljudje na mikronivoju svoje
skupnosti skusali poustvariti kozmi¢no strukturo sveta in vzpostaviti red. Prav to nam
danes narekuje druga¢no razlago, ki temelji na povezavi tega motiva z obredji, povezanimi
z rodovitnostjo in vzpostavljanjem povezave med tem svetom in svetom onkraj nasega
zemeljskega bivanja.

V ¢lanku so predstavljene in analizirane tudi druge ljudske pripovedi in pesmi o
gradnji pomembnih objektov, ki pripovedujejo o dolo¢anju meja in postavljanju mejnega
kamna; prav tako tudi izrodila, kjer nastopajo nadnaravni graditelji, kot so velikani, vile,
palcki in druga bajeslovna bitja, ki jih je s kr§¢anstvom nadomestil vrag, zlasti v pripo-
vednem tipu »Zrtev na mostu« AaTh/ATU 1191. Prav tako so analizirane tudi apokrifne
legende in legendne pesmi o sv. Volfganku (sv. Cado oz. sv. Olof), ki ukane vraga, potem
ko mu sezida cerkev.

Kljub veliki razliki med izro¢ilom o zazidani Zeni, otrocih ali Zrtvi graditelja in med
izro¢ilom o nadnaravnih graditljih, obstaja med njimi vendarle skupna ideja o Zzrtvi, ki
vzpostavi vez med tem in onim svetom in s tem vzpostavi naklonjenost onstranstva ter
naravni red.

Predstavljene so tudi sodobne zgodbe in urbane legende o zazidavi predmetov v
novogradnjo, ki pa nimajo ve¢ simboli¢ne sporocilnosti, pa¢ pa so trdno zasidrane v so-
dobnem svetu.



The Mythic Cyborgs of Croatian Oral Legends
and the Fantasy Genre

Suzana Marjani¢

Within the above topic, our intention is to examine the links between animal and
supernatural female (mora - fairy — witch) phenomena in Croatian oral legends. Namely,
certain characteristics of the mora and witches can be defined by the term zoopsychonavi-
gation (navigation of the soul in an animal form), and we can differentiate three types of
zoopsychonavigation - zoometempsychosis, zoometamorphosis as well as witches rid-
ing, or flying on astral animal vehicles. Further, we will also consider within this topic the
zoomorphic characteristics of fairies as mythic cyborgs, who often have feet (hoofs/ungulae)
like donkeys, horses, goats and oxen within the Croatian folklore imaginary, thereby creating
the iconographic paradox of the fairy’s body - the upper half of the body is ornithomorphic
(with wings) and the lower half of the body is tellurian (with hoofed feet).

In brief, we shall endeavour to research the transfer of the animal characteristics of
mythic beings as mythic cyborgs (cf. Donna J. Haraway, Cyborg Manifesto: Science, Tech-
nology, and Socialist-Feminism in the Late Twentieth Century, 1985) from classic myths
and oral legends into fantasy films.

In considering the topic encompassing the mythic cyborgs of Croatian oral leg-
ends and the fantasy genre, we can set out from Donna Haraway’s Cyborg Manifesto: Sci-
ence, Technology, and Socialist-Feminism in the Late Twentieth Century (1985) in which
she underscored that the cyborg in myths, the mythic cyborg, appears exactly where the
boundary between Humankind and animals has been crossed. It is in just such crossings
between the animal and the human being where we can begin, in this case, to contemplate
female mythic creatures - in the well-known triad made up of the mora, fairy and witch.
Apart from that, Claude Lévi-Strauss pointed out, as did Donna Haraway for that matter,
that the world of myths is a world in which the difference between human beings and
animals is not clearly defined (cf. Lévi-Strauss 1966). Consequently, we are moving across
very familiar terrain.

Following along the path of Donna Haraway, the premises from her 1985 essay The
Cyborg Manifesto comprehend the definition of the mythic cyborg as comprising all those
fantastic, hybrid bodies in myths, religion and folklore, as well as in the contemporary
fantasy genre, who cross over the boundary between human and animal bodies. In that
process, it is quite obvious that the anthropology of the science fantasy genre shows very
clearly that only contemporary cyborgs — which are the outcome of hybrids between the
human body and a machine - are not sufficient for the science fantasy genre. Rather one
finds that the contemporary science fantasy genre also expresses increasing fascination
with mythic cyborgs, that is to say, with mythic crossings or transgression of the bound-
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ary between the human and the animal, which then additionally brings the science fantasy
genre closer to the fantasy genre. For example, we can recall that the blue-haired Na'vi in
James Cameron’s Avatar (2009) were confronted with that boundary crossing between the
human and the animal; namely, with their long blue tails they were closer to Nature than
the humans-colonisers, who were much closer to machines and/or contemporary cyborgs.
We could say that Cameron depicts the conflict between Nature and Culture in Avatar on
the basis of two types of cyborg - between the mechanical cyborg and the mythic cyborg,
where, in addition to the contrast between Nature and Culture, one can also locate the
ethical dichotomy between Good and Evil. James Cameron - and it seems to me that this
makes his film Avatar specific - introduces a third cyborg type; in other words, Cam-
eron transformed the mythic cyborg (an Avatar in Hinduism)' into a mechanical cyborg,
a mechanical avatar, thus increasing the threat of danger from the mechanical cyborg.?
Namely, only that particular avatar — a mechanical avatar enables full entry into the world
of Nature, the world of the Na'vi.?

Here, one could possibly make a rough division of science fiction according to the
type of cyborg.* It would seem that the mechanical cyborg dominated 1940s and 1950s
science fiction, whose main characteristic was the underscoring of the absolute domina-
tion of Homo sapiens over all other types of life. It was just that type of science fantasy
work that extolled high technology and elevated human heroes in adventures through
Space, the role of such hero being intended, of course, for a male of the Caucasian race
of Anglo-American origins. During the 1950s and at the beginning of the 1960s, that
anthropocentric and racist discourse was gradually abandoned when a new generation of
writers stepped onto the scene; they were closer to the fantasy genre and harboured more
doubts about the technical development of such a destructive civilisation and, unlike the
case with the previous cyborg-machines, more was seen of mythic cyborgs who intro-
duced a dimension of Nature. That change in the paradigm in science fantasy in favour of
Nature came about because of awareness of the nuclear threat of the Cold War, the Cuban
missile crisis, the war in Vietnam as well as other moral declines after World War II. We
could mention here the novels by Ursula Le Guinn (for example, The Left Hand of Dark-
ness [1969], The Word for World is Forest [1976]), which speak of the possible apocalyptic
effects of that technology (cf. Pordevi¢ 2006: 110).°

In connection with the ten avatars of the god Vishnu, it is worth noting that the first four avatars are, in fact,
animals: the first avatar - Matsya or the fish-avatar, the second avatar - Kurma or the tortoise-avatar, the third
avatar - Varaha or the boar-avatar, and the fourth avatar — Narasimha, or the half man and half lion avatar.

In a 2007 interview with Time magazine, Cameron was asked about the meaning of the term avatar, not in
the Hindu meaning but in the context of his film, to which he replied, “It’s an incarnation of one of the Hindu
gods taking a flesh form. In this film what that means is that the human technology in the future is capable of
injecting a human’s intelligence into a remotely located body, a biological body” (“Themes in Avatar”, http).

I shall be referring at the end of this article to the criticism of this film that identified there an alleged racist
subtext, that can be roughly recounted as follows: “(...) the ethnic Na'vi, the film suggests, need the white man
to save them because, as a less developed race, they lack the intelligence and fortitude to overcome their adver-
saries by themselves” (Heaven 2009).

I have, of course, compiled the very abstract division of science fantasy literature according to the cyborg type
in keeping with the categorisation of American science fantasy literature into two thematic blocks: that of the
1940s and 1950s, on the one hand, and that of the 1950s and 1960s on the other, as proposed by Ivan Pordevi¢
(Pordevi¢ 2006: 109-110).

Briefly, since the theme of this article is not the theory of the genre, unlike the science fantasy genre, that genre
is usually defined as a fiction genre that uses magic and the supernatural as essential elements of the plot, as
shown, for example, by Tolkien’s Lord of the Rings trilogy. Naturally enough, those two genres sometimes per-
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Fairies as mythic cyborgs

In the framework of the stated topic, we shall be observing the female mythic crea-
tures (moras, fairies and witches) as mythic cyborgs and shall try to establish the extent to
which the fantasy literary and cinema genres drew upon the visual material of just those
mythic cyborgs from the folklore of various peoples. For instance, it is known that one of
the inspirations for the look of the Na'vi came from a dream that Cameron’s mother had
told him about (“Avatar, 2009 film”, http). Jungians would say that the appearance of those
blue mythic cyborgs came to Camerons mother in a dream from the collective subcon-
scious whose archetypes, in Jung’s interpretation, are the foundations of all religions and
beliefs. For that very reason, and because the mythic creatures I have mentioned (moras,
fairies and witches) from Croatian oral legends are more familiar to me than similar myth-
ic creatures in other cultures, and since the mythic creatures in all cultures largely comply
with universal mythic patterns, we will seek out certain similarities between mythic crea-
tures and mythic cyborgs in the fantasy genre.

Firstly, we can consider the zoomorphic characteristics of fairies, who often have
feet (hoofs) like donkeys, horses, goats and oxen in the Croatian folklore imaginary, there-
by creating the iconographic paradox of the fairy’s body. So the upper part of the fairy’s
body is characterised by wings — while the lower part of the body is marked by tellurian
symbols - hoofed feet. In that way, the fairy’s animal legs indicate their belonging to the
World Beyond, to something demonic, if we use the word demonic in its primary mean-
ing. Just as a reminder, it was only at the end of the Hellenistic period that the demon
concept acquired the exclusive connotation of Evil (Russell 1982: 110).

Through the opposition between the upper half of the body (the fairy as a golden-
haired and winged girl) and the lower, sexual half of the body (that is characterised by
hoofed feet), one can follow the folklore construct of the fairy as a bipolar, astral feminine
phenomenon. Therefore, the fairy can be read off in that sense as a figure of the “internal
woman” (that would be a positive aspect of the anima according to in-depth, analytical
psychology), and the fairy as a “negative aspect” of “destructive illusion”, which would
denote the liberated eroticism of Nature. In any case, we recall that one of the significant
meanings of the polysemantic word nymph also denotes “the small red labium (the pu-
denda) on the female sexual organ” Other meanings of the word nymph are as follows: 1.
the companions of Artemis; 2. a beautiful girl; 3. larva, chrysalis, an insect’s cocoon (Klai¢
1985: 946). A nymph (The question is which one? The answer is: It depends - on whom is
involved.) can cause nympholepsy, nympholeptic frenzy (a state of delight, exaltation, in-
fatuation with fairy beauty) or nymphomania (a state of sexual insatiability).

Therefore, let us pause at the interpretation of those fairy animal feet, which can be
roughly categorised in three groups.

Firstly, the interpretations that derive from the Christian sphere regard those fairy
hoofs as a sign of demonic infection.” The interpretatio christiana took care of course, as al-

meate each other, so that some critics define Star Wars as belonging to the fantasy genre while other see it as
science fiction.

¢ On the frigidity of the nymph type cf. Medicinska enciklopedija [Encyclopaedia of Medicine] 8 (Pir-Shis),
Zagreb: JLZ, 1963, p 676.

7 So in a case when fairies have only one hoofed foot, the interpretation that emerges from the Christian
ideosphere brings fairies nearer to the iconography of a lame devil, a sign of demonic physical monstrosity.
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ways when the reduced, pagan, pre-Christian Other was in question, to demonise exaltedly
the fairies’ disappearance: namely, Croatian oral legends, obviously very much influenced
by the Christian matrix, usually mention that at the moment when (Christian) processions
were initiated was when the fairies left the scene, since they belonged to the pre-Christian
substrate (MS IEF 171: 114).

Further, or a second interpretation, there are construals, that read off that ostensible
foot deformity among fairies as a remnant of pre-Christian, pagan imaginary phenomena,
and/or as traces of totemism. We recall, for example, Egyptian deities who have animal
characteristics and who can be regarded, in that sense, as mythic cyborgs and/or as dei-
ties of teriomorphic origins. We can also cite as an example that the goddess Demeter of
Arcadia was shown with the head of a horse.® And Artemis and her nymph companions
should also be mentioned, as they figured as a counterpart to the Southern Slavic fairies.
In her mythic biography, Artemis, who is designated as the “mistress of the animals” in
the Iliad (potnia théron, XXI. 470) (Ginzburg 1991: 128), descends from a female bear,
the teriomorphic deity of fertility, the female founder of the original matriarchal clans
from whom she inherited the role of the protecting goddess of fertility and motherhood
(Zivancevi¢ 1963: 42).° Otherwise, the female bear’s solicitous nurturing of her progeny is
proverbial in Greece (Ginzburg 1991: 128). Artemis as an “untameable virgin” is the con-
trary of Aphrodite while, uniting in symbolical meaning with Aphrodite, she exhibits the
overall image of Femaleness, the wild goddess, Nature (Chevalier, Gheerbrant 1987: 22).
Dwelling further on Artemis, she figures in oxymoronic fashion as both a virgin and as a
goddess of Nature. A significant fact was mentioned by Desmond Morris, the culturolo-
gist and zoologist, in the BBC’s documentary series Human Sexuality; he pointed out that
the Virgin Mary lived eight or nine kilometres away from the temple of Artemis in Ephe-
sus after the crucifixion of her Son, and that she was also defined by Artemis’ oxymoronic
attribute (virginal motherhood). Apart from this point of contact on the archetypical map,
it was at Ephesus that the Virgin Mary was proclaimed as the Mother of God in 431 (cf.
Campbell 1975: 63).1°

In his study Fuss- und Schuh-Symbolik und -Erotik [The Symbolics and Erotica of
Feet and Shoes] (1909), the culturologist Aigremont claimed that a deity and demon who
have animal feet figured in their origins as a deity or demon of fertility. Aigremont noted
particularly that the goat-footed women originally figured as goddesses of fertility, and
mentions the goat-footed figuration of a white woman - die weisse Frau (cf. Aigremont
1909: 21-22), which conjures up the iconography of Croatian fairies.

Therefore, the individual interpretation of beliefs about fairies are identified as a
remnant from the Thracian-Illyrian and Hellenic eras, as beliefs linked with the cult of Di-
onysus and the orgiasm of the Bacchae (Bassarides, Maenades), and with the cult of semi-

8 Cf. Pausanias’s description (Pausanias VIII, 42; Elej Mountain in the Province of Phigalia and the Black Demetre
Cave) of the wooden statue of Demeter in the Black Demetre cave in Phigalia, begins: “She was sitting on a rock
and looked like a woman in every respect except for her head”

° The idea of the she-bear as the protectress of “copulation and fertility” developed in the female bear mother
cult (ursa/cultus matronalis) among the Mediterranean peoples of Antiquity (Zivanéevi¢ 1963: 62). Since she
appears with her new-born cub from her lair in Spring after hibernation, the bear/she-bear symbolises resur-
rection/initiation (Cooper 1986: 103).

' Within the mythem framework of virginal motherhood, we can recall the Croatian oral legends that note fairy
birth through parthenogenesis as in, for example, the birth of fairies from particular grasses (cf. Nodilo 1981:
468; Marjanic¢ 1998: 45).
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divine creatures, nymphs and sirens (cf. Tomic¢i¢, MS IEF 419; 1962-1963a: 15)."" Fur-
ther, Zlatko Tomici¢ is of the opinion that the origins of folk imagination in the Croatian
Imotski region that fairies have one donkey leg should be “sought in equal fashion as an
explanation of the myths” of the donkey ears of the Phrygian King Midas or the goat ears
of the Roman Emperor Trajan (ibid.: 15-16)."

There are still more mythic female personages who have problems with their legs.
So Onoskelis (English meaning: “she with the ass’s legs”) has one donkey legs according to
Lucian of Samostatas True History or True Story (2.46), while one of Empusa’s leg was of
bronze and the other of cow dung (Aristophanes, The Frogs, 294) (Devereux 1990: 131).
It should be added that, in comparison with Aristophanes, Gilbert Durand spoke of Em-
pusa, the phantom of nocturnal anxiety (nightmares), as having only one leg, that being
the leg of a donkey (Durand 1991: 70).

Nodilo’s mythological-meteorological interpretation of fairies’ feet

We can focus here on the interpretation of Natko Nodilo (The Old Faith of Serbs and

Croats, 1885-1890), the first scholar in Croatian philology to try to interpret the fairy feet
characteristics. In so doing, Nodilo very resolutely negated the Christianised interpreta-
tion of those legends, and endeavoured to attribute those fairy mythic-leg “shortcomings”
into deeper Indo-European archetypology and/or into the world of the Rigveda: “These
hooves [horse hooves; op. S. M.] belong to them from ancient times” (Nodilo 1981: 485).
In his efforts to interpret the meaning of the fairy animal feet - horse hooves in this case
- Nodilo started out from Adalbert Kuhn’s meteorological-mythological theory (Die Her-
abkunft des Feuers und des Gottertranks, 1859) due to the fact that Adalbert Kuhn adhered
to the poetic concept of the cloud as a galloping horse in his interpretation of the Rigveda,
leading Nodilo to the following conclusion:
What came and was left to our cloud-like fairy from that horse personage were the horse’s
hooves. From that same mythic impression, the people still think that the fairy loves to ride
on horseback, and that she loves to ride on a stag. And in many of the Kajkavian stories,
the fairy likes best to transform into a horse, which is referred to as ‘the fairy horse’. (Nodilo
1981: 485; according to Valjavec 1858: the tale Decek imal vilinskoga konja [The Young Boy
Had a Fairy Horse]).

While Nodilo interpreted the fairies’ legs with the help of the world of the Rigveda,
he also interpreted the fairies’ goat legs by the mythological-meteorological theory of
Adalbert Kuhn, but in the context of the Indo-European thunder deities, one of whose
host of attributes was actually the he-goat.”® Nodilo then concludes:

' Slobodan Zecevi¢ (1963:609) drew attention to the fact that fairies were known among all the Slavs, not only
to those who settled in the Graeco-Thracian region, although the fact is that the Slavs who did settle there did
have descriptions of fairies with foot-wise “shortcomings”.

12 Zlatko Tomici¢ (1930-2008), a Croatian journalist, writer, publicist, publisher, poet, travel-writer, playwright,
short story writer, essayist, novelist, author of visual art depictions and writer of articles (cf. “Zlatko Tomici¢”,
http).

'* Namely, Nodilo gives numerous examples that show that almost all the Indo-Europeans connect the goat or
the he-goat with the Thunder God: for example, the Germanic Thor’s chariot is pulled by two he-goats; the
Greek thunder god Zeus lined his shield with goat-skin, and he was wet-nursed by the goat Amaltea. Further,
the Iranian Veretraghna is usually depicted with “the body of a fine belligerent he-goat with sharp hooves”. On
the basis of numerous further Indo-European examples in the Southern Slavic context, Nodilo finds the rem-
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According to that, goat legs among fairies merely show the force of lightning and thunder,
when a black-clouded storm is whirling around. It follows that the fairy, even from her origi-
nal genesis, receives stormy goat legs. The swift-footed celestial goat gives up part of its own
lineament to the swift-footed fairy. (Nodilo 1981: 485).

And while Nodilo interprets the fairy’s horse hooves and goat feet with the aid of
Adalbert Kuhn’s meteorological-mythological theory, he believes that the fairy donkey
feet legends are linked solely with the Makarska coastal region (in Croatia), which would
be Pagania as Constantine VII Porphyrogennetos (Porphyrogenitus) in his book De ad-
ministrando imperio called this region, whose inhabitants Nodilo defines - again accord-
ing to Porphyrogennetos — as the population that was the last to be baptised among the
Croatians who had settled in these parts (cf. Nodilo 1981: 485, 476). He also adds that
donkey’s feet (probably because he had not managed to incorporate them into the storm
myth) were a Christian infiltration that, naturally enough, led people to recoil from the fair-
ies (Nodilo 1981: 476):

This latter concerning donkey legs provides us with a hint that the coastal legends about fair-
ies, even if preserved in the territory that remained pagan the longest, is not original in every
respect. (Nodilo 1981: 476).

Thus, incorporating the fairy’s horse hooves into the Indo-European meteorolog-
ical-stormy myth, Nodilo tries to prove that our Croatian fairies in comparison with
(Greek) nymphs are inscribed in the more profound Indo-European matrix; so, while our
fairies have goat legs, the Greek nymphs do not bear that animal attribute, rather they of-
fer up the goat only as a sacrifice (Nodilo 1981: 488). To state it briefly - Nodilo identifies
the Southern Slavic fairies as intermediates (between) the celestial Vedic Apsarases and
the Greek nymphs, who (the nymphs) are not connected with celestial expanses but with
mountain peaks (ibid.: 488)." So, in comparison with the Greek meadow nymphs, the
Southern Slavic fairies, as meteoric creatures linked with Perun, the Slavic God of Thun-
der, actually dwell in and on the clouds (fairies of the clouds).”

I am giving examples of a more recent instance of memory-imaginary about the
fairy’s donkey feet that I recorded in field research in Livno and Ljubunci¢ (Bosnia and
Herzegovina) together with my colleagues Josko Caleta and Aaron Tate.'®

nant of those he-goats of the thunder god in the tale of the he-goat skinned alive from Karadzi¢’s collection of
tales, and concludes that the he-goat skinned alive relates to the Thunder God in the Southern Slavic context.
Along with numerous Indo-European examples, Nodilo deduces that the Indo-Europeans “caught sight of the
lively, defiant he-goat and sometimes a ram in the wild interplay of clouds, lightning and thunder” (Nodilo
1981: 399-402).

' When writing about the figuration of our Croatian fairies in a warrior and funereal role (a fairy “in a belligerent
form”), Nodilo interprets her in the context of the Scandinavian Valkyrie (cf. Nodilo 1981: 494-496).

!> Compared with Kukuljevi¢’s (1846/1851) categorisation of fairies according to their dwelling place (fairies of
the air, fairies of the earth and fairies of water), Nodilo introduces a division according to the fairies’ functions
and activities (cloud fairy, mountain fairy and warrior fairy).

'® A legend about fairies’ donkey legs was recounted by Mr Josip Gelo, the director of the Franciscan Museum
and Gorica-Livno Gallery (cf. Caleta 2000). It was interesting to note that Mr Gelo when first narrating the
memorata of his grandfather and in awakening his own memory of the folk fairy imaginary spoke of fairies’
goat feet, which he corrected after recounting his memories, emphasising that donkey hooves were in question.
In that process, regarding the part of the legend that spoke of the fairy being on the human’s back (the actual
word from the narrative), we can speak symbolically of a fairy that had taken over the (masculine) role of an
incubus.
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I was 6 - 7 years old when my brother used to tell Grandfather that people had gone to the
Moon and Grandfather would answer: ‘Like hell they did, are you trying to make a fool of
me?’ But he did believe in the existence of fairies. The way he told it - fairies had donkey feet.
He spoke of when a man met a fairy beside the road that he had to carry her. The fairy asked
him: Is it hard for you?” He answered: Yes, it is’, thinking that she would get down from his
back. However, she became even heavier. The more he complained, the heavier she became.
Another occurrence that Grandfather talked about: they threw some stones into a cave. And
anyway someone answered. ‘You'll break the pots! Don't throw stones!’, the fairies from the
cave called out. Their description was largely that they had donkey feet, but looked like girls.
They lived in those caves.

And the third interpretation, this is an opportunity to emphasise the interpreta-
tion of that fairy foot shortcoming as shamanic phenomenology. Namely, Carlo Ginzburg
showed that the origins of a series of myths and fairy-tales along the lines of impediments
in walking, from Oedipus and his swollen feet to Cinderella’s lost glass slipper, are located
in the same mythic nucleus that gives rise to ecstatic phenomena; thus, this is a matter of
journeys into the World of the Dead (Ginzburg 1991:248)." In other words, any departure
from the symmetry of the human form opens the door to a disposition to step over the
boundary and to establish contact with other worlds (cf. Ci¢a 2002:45). So it is on that
particular path that Carlo Ginzburg interprets Cinderella as a fairy-tale about a journey
into the World of the Dead and/or as a fairy-tale that enters into shamanic phenomenol-
ogy. In the context of shamanic phenomenology, we can add that the leg as the limb that
enables walking is a symbol of social connection (Chevalier, Gheerbrant 1987: 433). This
underscores that, with the characteristics of animal walking, the fairy lives on the alterna-
tive edge, the border of Humankind.

In relation to Cinderella and her possible shamanic phenomenology as Ginzburg
interprets it, we can add how Bruno Bettelheim pointed out that it was not by chance
that the story of Cinderella was first written down in China during the 9* century (Bet-
telheim 1979: 259; cf. Ginzburg 1991: 247-248). In the context of the hindrance in walk-
ing referred to, and the method of objective amplification, the favoured method of the
Jungians that can really be a blessing in this context, we can recall the Chinese custom
of foot-binding that was practised in Mandarin society between the 6" and 8" year of a
little girl’s life. This practice was intended to lessen the length of the foot by one third of
its normal size — producing the highly favoured ‘Golden Lotus’; in that way “the aim was
to make the Chinese women partly immobile so that they were fully dependent on men”
(Morris 1988: 243-244). This was, in fact, a ritualisation of bodily disfigurement by which
wives and concubines were tamed into the impossibility of sexual lapses from virtue. The
culturologist Desmond Morris in the above-mentioned BBC documentary Human Sexu-
ality informs us that such hoofs were erotically attractive to men, and that they “took the
entire foot into their mouths and sucked on them lustfully. (...) In addition, they used to
place the two feet together, while their curved form provided a pseudo-opening that could
be used as a symbolic vagina” (ibid.: 244). Desmond Morris states literally that such mis-

17 Or, in the words of Ginzburg: “Cindarella’s monosandalism is a distinguishing sign of those who have visited
the realm of the dead (the prince’s palace)” (Ginzburg 1991: 243).
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shapen feet looked like hoofs since all the toes, with the exception of the big toe, were tied
beneath the sole of the foot."

According to some legends in certain parts of Croatia, fairies were naturally enough
given quite ordinary, everyday, unsurprising women’s legs and/or feet, and these were not,
therefore, emphasised in the telling of tales as an interesting fairy (female) phenomena.

In brief and in conclusion about the animal legs of fairies: the replacement of legs
with the legs of animals indicates the twofold nature (the mixture of the human and the
animal) of the fairy phenomena, in which, of course, the ideosphere of interpretation
depends on the religious backdrop from which the search for meaning is induced. The
Christian interpretation would see them as a demonic attribute while culturologists would
incline towards culturological traces of totemism or even the shamanic matrix.

Along this track, I would draw attention to Philippe Walter’s interpretation and
caution that Celtic mythology knows Bird goddesses, while the legendary Morgana, the
(half)-sister of King Arthur was one of them. Philippe Walter further informs his read-
ers that, of them, only female saints with goose-like feet among the Bird goddesses were
preserved in the Middle Ages. Otherwise, the Church exiled them to cautious anonymity
in that process and often underestimated the significance of those unusual saints with
goose-like feet. Despite that, the Church introduced into its calendar one female saint with
goose-like feet, who was called Neomaja or Neomoza, and was revered only from the 15"
century. As a young woman she had been confronted with the problem of a forced mar-
riage and had prayed for numinous energy to inflict her with an illness that would make
her undesirable. So, as a sign of physical ugliness, God gave her a goose-like feet. What is
paradoxical is the fact that those goose-like feet were a sign of her divine nature, by which
she preserved the memory of the ancient Bird Goddess (cf. Gimbutas 1991), used again in
that way in a specific manner (Walter 2006: 111-112).

Figure 1: Guillermo del Toros film Pan’s Labyrinth (2006): Ophelia and
Pan

Due to the link between the fairies of Croatian oral legends and the mythic cyborgs
of the fantasy genre, in further relation to the fairy hybrid body I would mention Guill-
ermo del Toro’s film Pan’s Labyrinth (2006), in which the goat-footed Faun reads off as a
mythic cyborg. Naturally enough, since this is a Faun from the mythic repertoire of An-
tiquity, who announces himself to the little girl Ophelia in that fantasy film as a life-saving
medium of entry into the world of fantasy, leaving behind the dark reality of Spain in the
wartime year of 1944. In keeping with its connection with Nature, the hybrid monster,
the Faun, presents itself to the little girl Ophelia in the following way: “I've had so many
names. Old names that only the wind and the trees can pronounce. I am the mountain, the
forest and the earth. I am...I am a faun. Your most humble servant, Your Highness.”

'8 Tt is interesting to note that ballerinas in their “winged” ballet shoes evoke soft walking upon the Earth, the
easiness (but not an “easy” woman) of the Chinese woman’s body with her disfigured “hoofs”.



Suzana Marjanic¢

Moras and witches as mythic cyborgs

After having briefly looked at the zoomorphic attributes of fairies in Croatian oral
legends and compared those facts from the category of oral literature with the fantasy
genre — or, more precisely, with Guillermo del Toro’s film Pan’s Labyrinth, which depicts
the zoomorphic characteristics of the mythic cyborg, the Pan — we can turn to moras and
witches in order to be able to form the triangle of female mythic creatures, made up of the
mora, fairy and witch. It is interesting to note that the sacrament of marriage in Croatian
oral legends is placed as the bordering determinant between the mora and witches; in
other words, the mora is defined as a young girl; only when she marries does she as a mora
transform into a witch, according to folklore beliefs (cf. Marjani¢ 2006)."

Certain characteristics of the mora and the witch can be defined within the concept
of zoopsychonavigation, that is, navigation of the soul in animal form. In that process, we
can differentiate three phenomena within the framework of zoopsychonavigation - zoome-
tempsychosis, zoometamorphosis as well as witches’ flights or flying on astral animal vehicles.*®
Namely, by the term zoopsychonavigation (psychonavigation in animal form) I am denoting
the separation of the soul from the body during the temporary death of supernatural indi-
viduals and mythic creatures, which can be referred to as catalepsy, or cataleptic trance.

To begin with - zoometempsychoses - or the shape-shifting of the soul into an ani-
mal form, let’s say an ordinary household fly, takes place in the lethargy experiences of
supernatural individuals and mythic creatures, due to the fact that metempsychosis de-
mands a transgression through death — a temporary death (Chevalier, Gheerbrant 1987:
401). Metempsychosis of moras and witches is usually marked by the emergence of a fly
from the mouth of the sleeping person; it is in that form that the soul departs to undertake
demonic action and after such actions, usually at night, the soul returns in the form of a fly
back through the mouth of the sleeping person into the body where it dwells. The belief is
that if those persons are turned around on the bed, that is, if the head is placed in the usual
position of the feet, then the soul in its animal form, either as a fly or a moth, cannot find
the point of entry into the body in which it dwells (cf. Marjani¢ 2006).

Furthermore, as far as zoometamorphosis is concerned, the dominant classic belief
about the witches’ capability of transformation - largely into a toad - takes place so that she
can steal her neighbour’s milk, cause discord between a married couple, and the like (cf.
Mencej 2006).' Mirjam Mencej (2006) points to the study “Folk Medicine as Part of a Larg-

1 Fva Pécs mentions that many scholars consider that the mora is one of the most important predecessors of the
European witch in the belief system (P6cs 1999: 46).

% In a 2006 article, I interpreted zoopsychonavigation by witches in Croatian legends as a possible aspect of sha-
manic techniques of ecstasy and trance, in the framework of which I named the term zoopsychonavigation as the
border of permeation between shamanic ecstatic experience and the witches’ experience of lethargy. Besides the
concept (1) of zoopsychonavigation, there are also possible points of contact between witchcraft and shaman-
ism established on the basis of (2) the mythem of shamanic and/or witches’ mutual agon as well as on the basis
of (3) the light-hypostasis of the witch’s body which, in the context of Eliade’s attribution of the shaman as “the
Lord of Fire’, can be linked with shamanism. As I pointed out in the introduction, in addition to those concepts
T also established in that article possible points of contact between witchcraft and shamanism on the basis of (4)
the distinctive birth (birth in a cowl), (5) the axis mundi concept - the mythic geography of a mountain and a
tree (parallelism between the shamanic tree and the witch’ fairy tree) and (6) the use of hallucinatory plants.
It is in that sense that this article continues on from that article in 2006.

For the linguistic connections between toads and witches, cf. Pizza 2006: 1123. Namely, Giovanni Pizza finds
this information in an article by Hugh Plomteux “Le crapaud, magie et maleficie: A propos de quelques

©
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er Concept Complex” (Arc, 43, 1987) by Bente Gullveig Alver and Torunn Selberg, who set
the difference between metamorphosis (when a human being metamorphoses into an ani-
mal as, for example, in the case of, for example, werewolf) and the phenomenon that is char-
acteristic of witches, the separation of the soul from the body which, after demonic activity,
returns to the body. In such zoopsychonavigations — we would say that these are a matter
of metempsychosis - it is possible to see such persons in two places at once (bilocation); in
her normal appearance also in the form of the soul that she obtained during demonic activi-
ties, for example, some other person or even an animal (largely as a cat, rabbit, toad, or as a
large black bird), but also in abstract forms (as mist, light, or steam). Mirjam Mencej (2006)
compares those psychonavigational abilities with shamanic elements just as Zmago Smitek
(1998) recognised such elements in kresnik or krsnik constructs. In other words, while I de-
note the concept of zoometempsychosis as a transgression of the soul into animal form, I de-
note the zoometamorphosis notion as transgression of the physical appearance into animal
form. True enough, in shamanism, the transformation is largely understood in the spiritual,
soul-like mode; however, as well as belief in such transformation of the soul, there is equal
belief in the physical transformation (cf. Tuczay 2006: 40). Regarding witches’ zoometa-
morphosis in Croatian oral legends, these are legends about sorcerers up in the clouds in
bird-like guise — eagles and ravens that bring severe weather and hail (Boskovi¢-Stulli 1991:
148).22 Thus, the mythem about mutual battles between shamans can be compared with the
battles between witches and warlocks in which the witches and the warlocks battle among
themselves, largely in the clouds, and usually fly in the guise of a raven, with some defending
their village, while the other group attacks it (cf. Marjani¢ 2006).

I am signifying riding or flight on animals, animal vehicles - as the third type of
zoopsychonavigation® - this being mainly on the back of a he-goat, she-goat or horse.
This involves witches floating on animals, and is related to the anatomy or iconography of
the Woman-Animal. An incubus riding on males is also included here, this being common
to both fairies and witches, since fairies and witches choose the best mounts, that is, men
(Marjanic¢ 2004, 2006).** That magical riding on animals in which witches and fairies take
over the role of an incubus in their iconography is similar to witches riding on brooms
because, in the original versions of those magical flights, it was usually mentioned that the
brush of the broom was in front of the demo-flyer while in contemporary versions, for ex-

zoonymes italiens” [Toads, magic and spells: about some Italian zoonyms], published in the journal Revue de

linguistique romane (No. 29, 1965). Or, as noted by Giovanni Pizza: “In German dialects, for example, Hexe sig-

nifies both ‘toad’ and ‘witch) and in many Italian dialects, the toad is defined as strega, ‘witch or fata, fairy’. The

Spanish bruja, ‘witch’ the old French brusche, and the Sardinian bruscia all derive from the Vulgar Latin bruscu”

(Pizza 2006: 1123). Among others, Pizza shows that the toad figures as the animal most frequently linked with

the zoometemamorphosis of witches.

Maja Boskovi¢-Stulli differentiates three types of witch transformation into animals: when she flies in the

clouds (the motif is similar to that in the legend “They Shot Into the Tempest”, which states that the army,

shooting at a sudden storm, killed an old woman who - as she said in her dying agony — was supposed to
destroy vineyards with hailstorms [cf. Marjani¢ 2006: 175]); when they fight among themselves (e.g. in the
form of ravens) or with krsniks; or when their souls depart the body, assuming animal form (Boskovi¢-Stulli

1991:151).T have noted this latter mode of transformation as zoometempsychosis and separated it from earlier

differentiations of zoometamorphosis.

* For more details on zoometempsychoses among witches, for example, transformation into a fly, a cat or a moth,
as well as zoometamorphoses and riding (flight) on animals (teriomorphic vehicles — such as he-goats, goats
and horses), cf. Marjani¢ 2006.

* For instance, Christa Tuczay and Eva Pécs point out that riding on a human being in animal form is one of the

most typical motifs of witch legends (Tuczay 2006: 41; Pécs 1999: 79).
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ample, in the Hollywood cinematic imaginings about Harry Potter, the broom’s brush was
behind the rider. Of course, strictly speaking, the Harry Potter films are not the product of
Hollywood imaginings, although they were distributed by Warner Brothers. For example,
Kevin Carlyon, high-priest of the British White Witches coven, strongly criticised the Hol-
lywood film imagining of the broom in the 2002 documentary, Discovering the Real World
of Harry Potter (Atlantic Productions). He saw their presentation as inauthentic, since
wood engravings from the 16™ century show the broom’s brush in front of its levitating
rider, either male or female (Davis 2001).

So in Goya’s visual art imagining of witches’ flight, The Fine Teacher!, one finds two
naked and fluttering long-haired witches on one broom, with the brush triangle facing for-
ward, while an aged witch is there in the role of the leader of astral navigation. True enough,
the information is not identical in the visual history of witchcraft, so that we see in the key
encyclopaedia on witchcraft that it is the so-called “Hollywood” type of illustration of flight
on a broom that is the earliest preserved illustration of witches’ astral flight, in the Parisian
manuscript of the poem Defender of Ladies (Le Champion de Dames, 1440-1442) by Martin
Le Franc. It was published in 1485 and is one of the earliest works to take a position on the
defence side of accused and processed witches (Zika 2006: 1087).* This manuscript depicts
two witches: and while one is in carefree flight on a cane, the other is implementing astral
flight on a broom, with the brush triangle behind her. It is obvious that two iconographic
depictions of flight on a witch’s broom (with respect to the position of the unclean brush
in front of or behind the demo-flyer) varied in iconographic depictions. In other words,
although some will definitely see the broom as a remnant of the shamanic hobby horse (in
cases in which the astral brush is iconographically shown in front of the demo-flyer), others
for their part will transpose the broom into an aerodynamic phallomorphic applicator. In
other words, in that erotic reading off of the broom’s symbolisation, they unify the broom
by its structure with the male principle - the phallic symbol of the handle upon which the
witch rides-flies — and the female principle of the triangular (delta-shaped) top, thus pre-
senting the opposition between the clean (phallic handle in her hand) and the unclean and
dangerous (female triangle of the broom that sweeps) (Radenkovi¢ 1996: 150-151).%

> Martin Le Franc (1410-1461), one of the most influential poets of the 15 century French language. The Paris
manuscript of his poem contains two illustrations on the margin about women-witches, which is the first such
illustration in the visual history of witchcraft (Kors, Peters 2001: 167).

%6 In a 2006 article, I interpreted the witches’ astral broom as an iconographic instrument of witch demo-tech-
nique, through its three isomorphs: (1) the witch’s broom as a isomorphism of the shamanic horse cane with a
handle in the form of a horse’s head, which the Buryat shaman uses in ecstatic dances, and which, in any case,
he calls his horse; (2) the isomorphism of the phallomorphic applicator that was lubricated with salves contain-
ing atropine; (3) the revolutionary corrective — in material and spiritual symbolism of the apotropaic averting
of the activity of the mora, with the instruction that the broom should be turned upside down behind the
door in that process. Furthermore, I also showed in that article that besides the fact that Croatian witches — or
perhaps one should say, witches from Croatia - rode on brooms, they could also achieve psychonavigations on
other psychonavigational vehicles. So a shaft and, for instance, a spindle that are included in the technique of
spinning and weaving, connect the witches with the gods of fate (weaving); agricultural tools such as bramble
forks and billhooks place the witches in the context of the vegetation cycle cult; a mortar, a churn give her
the role of provider; while the iron hearth poker connects the role of the witch with the cult of the hearth as
the spiritual centre of the house where the witch/old woman, as the guardian of the holy fire practises pagan
(peasant, village) religion/magic, because traditional witchcraft related to the cult of vegetation and fertility of
livestock.
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Figure 2: Martin Le Franc: Defender of
Ladies (1440-1442, MS) (Bibliothéque
Nationale, Paris)
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Figure 3: Francisco de Goya: The Fine Teacher! (Capricho 68,
1797-1798)
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Zoopsychonavigation - in any mode whatso-
ever, such as zoometempsychosis, zoometamorpho-
sis or even as astral flights/riding on animal vehicles
(which also comprehend witches as fairy incubi rid-
ing on men) - are experiences that have been noted
everywhere geographically. As far as riding on astral
animal vehicles is concerned, we have the example
of Kama (Kamadeva), the Vedic deity of love, who
is often shown iconographically as a young man rid-
ing on a parrot as his astral vehicle, and then there
is Tlazolteotl, the agrarian deity of pre-Colombian
Mexico, who is shown with a cone-shaped hat, sitting
on a broom (Hughes 1975: 50). Apart from that, an-
cient Indian texts also describe flying vehicles. In the
Rigveda descriptions are given of propellants for as-
tral navigation; however, it is awkward that individual
words for fluid mixtures can no longer be translated
today (Daniken 2000: 129).

The strength of these beliefs in animal souls
possessed by human beings is
shown by the fact that Mexican Na-
gualism - belief in the animal soul
possessed by humans - has outlived
the Christian missions in those re-
gions, as well as the colonial period
and several revolutions. The Ro-
man Catholic Church there went
so far as to remove evangelical sym-
bols (the bull, eagle, lion) from the
fagades of their churches in order to
prevent the adoration of those os-
tensibly animal souls (nagual - an
animal soul, an alter ego), which the
Mexicans believed were more pow-
erful representatives of those saints,
the evangelists, than their human
appearance (Behringer 2004: 19).

It is evident that the zoopsy-
chonavigation that we have ob-
served among moras and witches
in Croatian oral legends is also to
be seen in Chris Weitz’s film The
Golden Compass (2007), which is
based on the novel Northern Lights
(1995) by Philip Pullman, where
the animal demons possess the ca-
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pability of zoopsychonavigation - psychonavigation
in animal form. In the novel Northern Lights (1995)
by Philip Pullman, every person, every human being
possesses a demon, a physical manifestation of the
soul in animal form, which can change that shape, but
only in the case of children - that is, up until puberty.
Namely, that animal deemon then becomes constant;
it is then that the child’s deemon takes on the animal
form that it will retain until the end of life. So the dee-
mon of little girl Lyre — Pantalaimon - can manifest
itself as a threefold animal: as an ermine, a moth or as
a mouse. In brief, childrens demons are changeable,
because such is the character of a child. Or, as the di- Figure 4: Harry Potter: acrodynamic ico-
rector of the film himself explained: nography of the astral broom with the
Once you become an adult your daemon settles. It’s a  brush behind the ‘demoflyer”
physiological process by which the daemon becomes

what you are inside. Someone really grand, and bold,

and adventurous like Lord Asriel [played by Daniel Craig] has a snow leopard for a daemon.
Someone more shy and retiring might have a mouse for a daemon, and someone who is used
to obeying could have a cocker spaniel for a daemon. (“The Golden
Compass”, http)

Otherwise, the film The Golden Compass (2007) was ac-
companied by an interesting Internet campaign. A personality
test of sorts can be solved on its official web-pages. After you have
answered twenty questions, you will know who your deemon is
- the magical animal that accompanies you everywhere and rep-
resents your soul.” The film also made waves in the media since
it was based on the novel Northern Lights by Philip Pullman, who
is a declared atheist.”® The director, Chris Weitz, admitted that
he had softened the anti-religious and anti-Christian topic and
changed the ending, because he did not want to offend believ-
ers in the audience (“Zlatni kompas”, http). Or perhaps this was Figure 5: Kama (Kamadeva)
merely a matter of compromise with the producers? in astral flight on his parrot

As we mentioned at the outset, Cameron’s film Avatar (Storm 2003:130)
and/or the official Avatarize Yourself Generator also allows you
to upload your picture and get Avatarised for free. You can also choose between different
Pandora-staged backgrounds, and even change your gender.”

And to conclude:

Two features of the mythic cyborgs - that is, animal characteristics on the human
body that we observed among fairies, and zoopsychonavigation, that is, navigation of

¥ Cf. http://newline.com/properties/goldencompassthe. html
8 The novel Northern Lights is the first story in Pullman’s His Dark Materials trilogy.
¥ Cf. http://reface.me/profile-pictures/avatarize-yourself/
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Figure 6: Golden Compass: Pan in ermi-
ne form*

the soul in animal form - are equally present in the fantasy genre. This could indicate
that the fantasy genre perhaps serves one particular group of readers as contemporary
mythology, by which those readers are able to flee from the ruling repression and de-
pression, since the fantasy genre opens up space for mythic cyborgs, which incline to the
Nature category rather than the machine category. Although there are predictions that a
large part of the world will already be dominated by robots by the year 2040. This fear
of the mechanical cyborg was evident, for example, in James Cameron’s Avatar, where
the human beings-colonisers almost succeed in destroying the planet Pandora unified
with technology (e.g. Slash-Cutter, SA-2 Samson Tiltroto, AT-Gunship). In the process,
Avatar introduces a third cyborg type - the avatar - who came about by the use of genetic
engineering and highly advanced technology, while the creature in question has the form
of the aborigines of the Na'vi tribe that inhabits the planet Pandora.* The assignment of
that mythic-mechanical cyborg, who is a hybrid between animal-human nature (as the
members of the Na'vi tribe are) and highly developed technology (a case, as we pointed
out at the beginning of this article, of transfer of a mythic cyborg from the Hindu religious
system into a mechanical cyborg), to convince the natives of Pandora to abandon the Holy
Tree that stands above the deposits of the priceless unobtanium, a highly valuable mineral
found on Pandora, the mineral that the Man-Coloniser wants to get his hands on at any
price. Namely, the human beings seek Pandora’s unobtanium in order to solve an energy
crisis on Earth; literally, they need it in order to survive.

Thus, avatar is the term for the genetically engineered body that looks like the bod-
ies of the member of the Navi tribe on the planet Pandora, run by a human mind from
a distance, from a laboratory (cf. Mucko 2010: 14-15). Briefly, the avatar, controlled by a
former marine who is confined to a wheel-chair, at first carries out his assignment like an
obedient individual in American colonialism, but then he falls in love with a native prin-
cess and understands that people (Americans, that is, white males of Anglo-American ori-
gin) are evil, according to the dualistic order, while the natives of Pandora are good. And
then he makes the ethical choice: as an avatar he turns against his species, which is actually
what Nikolaidis gives as the central ideological message of the film Avatar (cf. Nikolaidis
2010: 143). So, the white coloniser (Jake Sully - the paraplegic war veteran) becomes the
native Messiah and revolutionary leader in the struggle against militant-corporative im-

% Photographs taken from the web-page: http://media.movies.ign.com/686/686290/img_5063697.html
3 The Na'vi term for avatar is Uniltirantokx, that is, a “Dreamwalkerbody” (Wilhelm, Mathison 2010:148).
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perialism (Mucko 2010: 14-15). Nikolaidis, while reading off that New-Age-Eco-Activist
film in its anti-capitalist and anti-colonial dimension (Nikolaidis 2010: 138-139), none-
theless concludes that Cameron’s anti-colonial story contains a host of colonial clichés,and
one of them is the cliché that shows that the coloniser who possesses capabilities that the
native do not, imposes himself as their leader and heads up their battle for freedom. Fur-
thermore, Nikolaidis draws the following conclusion about the colonial clichés in the film
Avatar: “That becomes the standard of Hollywood films that take a ‘critical’ stance against
America’s colonial past — see Dances with Wolves and The Last Samurai” (Nikolaidis 2010:
139). It is interesting that Eisa Nefertari Ulen, from the perspective of her Afro-American
identity, feels that Avatar profoundly represents the anti-Bush doctrine- or, as she writes
emotionally after her own experience on viewing the film - “(...) every fibre in my Afri-
can-American soul wanted to chant, shriek, I am Na'vi. But I couldn’t. I know deep down
(actually, I know this pretty close to the surface) I am not one of the super-cool, all-love,
blue-black aliens” The author underscores that Avatar definitely does not belong to the
neo-Tarzan genre of films along the liens of Dances With Wolves to The Last Samurai
(Ulen, http)* - thus, just the opposite of Nikolaidis. Still, like Nikolaidis, Slavoj Zizek finds
similarity with the film Dance with Wolves, or as he comments: “The Utopia imagined in
Avatar follows the Hollywood formula for producing a couple - the long tradition of a
resigned white hero who has to go among the savages to find a proper sexual partner (just
recall Dances With Wolves)” (Zizek 2010).

For their part, some authors see Cameron’s contribution to the Hollywood stere-
otypical representation as distinctive and/or identify a minor but significant detail in the
constitution of wildness: in other words, the Na'vi have animal tails, and according to those
interpretations, the tail is “a sign of ultimate exotisation, while it is simultaneously an act
of animalisation of the wild man”, that is, of those colonised aliens (Mucko 2010: 14-15).%
For my part, as I pointed out at the beginning, I have concentrated in this paper on the
anti-capitalist and anti-colonial dimension of Cameron’s film, in which the animalisation
referred to can be read off as that very dimension of a return to Nature, an encounter
between species, as a negation of speciesism and/or seeing those human-animal cyborgs
as a cross-over of species of sorts — in fact, as trans-speciesism. And to remain further
in the New-Age-Eco-Activist of the film Avatar: the Na'vi are a very intelligent race of
humanoids living in a Neolithic social community (Wilhelm, Mathison 2010: 4), who
have developed a complex culture based on the profound spiritual connectedness of all
creatures and a deity they call Eywa (ibid.: 27). In keeping with that, the Na'vi are masters

32 Cf. her web-page http://www.eisaulen.com/

 In that sense, criticism goes on to observe that Cameron’s Na'vi are aliens implemented “as an attempt towards
universal representation of certain abstract, although very Earthly, tribal communities”, as an universalistic
portrait of Hollywoods exotic Other, while the visual identity of the Navi prompts racial associations: “Slim
and tall with long plaits like Kenyan and Tanzanian Maasai warriors, they ride on horses and fight with bows
and arrows like Native Americans, their bodies are ornamented with white horizontal lines like the bodies
of Australian Aborigines, their ear-rings are similar to the jewellery of North American, African, and Indian
tribes...”. Apart from that, individual critics note further how that “kitchy portrait” was contributed to by sev-
eral anthropologists: namely, it is known that Nancy Lutkehaus from the University of Southern California col-
laborated with the film choreographer, who conceived individual ritual scenes in keeping with her knowledge
of the culture of the people of Papua New Guinea, while the linguist Paul Frommer from the same university,
who invented the language of the Na'vi, is otherwise an expert in Hebrew, Persian (Farsi), Malayan and Man-
darin Chinese. Furthermore, the Navi characters themselves were also brought to life by “exotic” actors, Afro-
Americans and a Native American female (Mucko 2010: 14-15).
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of a series of skills that celebrate the connectedness of everything in
Nature through story-telling, song, dance and handicrafts (ibid.: 27)
Their long braided hair serves to connect them with animals who are
important for protection of the clan; so, with that braided hair (a neu-
ron plait or a neuron whip), they can connect with the Direhorse and
the Mountain Banshee. All of this shows that the Navi experience
themselves as an inseparable part of Nature (ibid.: 29, 72). It is in that
sense that Eisa Nefertari Ulen identified perfectly the symbolics of
the former marine paraplegic as a paralysed Earthling (Ulen, http).
That is, of course, in relation to the paralysed ethics of the majority of
Figure 7: A femalemem- us towards other creatures of Nature, where we show ourselves to be
ber of the Navitribe  the yltimate speciesists.

So the fantasy genre, and here we have concentrated on only
three films - Pan’s Labyrinth, Golden Compass and Avatar — perhaps also manifests itself
as a fictional subversion of sorts of all the programmes of the Holy Trinity of neo-liberal
capitalism which is made of the International Monetary Fund (IMF), the World Bank and
the World Trade Organisation (WTO) (cf. Simlesa 2006; Marjani¢ 2008).*

Translated by Nina H. Antoljak
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Mitski kiborzi hrvatskih usmenih predaja i fantasy zanr
Suzana Marjanic

U okviru navedene teme istrazujemo poveznice izmedu animalnih i nadnaravnih
zenskih (mora - vila - vjestica) fenomena u hrvatskim usmenim predajama. Naime,
odredene se osobine mora i vjestica mogu odrediti pojmom zoopsihonavigacija, dakle,
navigacijom duse u Zivotinjskom obli¢ju, a pritom u okviru zoopsihonavigacije mozemo
razlikovati tri njezina fenomena — zoometempsihoze, zoometamorfoze kao i vjesticja jaha-
nja, odnosno letove na astralnim Zivotinjskim vozilima. Nadalje, u okviru navedene teme
razmatramo i zoomorfne osobine vila koje u hrvatskom pu¢kom imaginariju ¢esto imaju
magarece, konjske, kozje ili volovske noge (kopita/papke), ¢cime se ostvaruje ikonografski
paradoks vilinskoga tijela — gornja polovica tijela: ornitomorfno (krila i okrilje) i donja
polovica tijela: telurno (kopita/papci).

Navedene se ¢injenice iz kategorije usmene knjizevnosti usporeduju s fantasy Zanr-
om - npr. filmom Panov labirint (Pan’s Labyrinth) (2006) Guillerma del Tora, gdje je rije¢
o zoomorfnim osobinama mitskoga kiborga — Pana/Fauna, kao i filmom Zlatni kompas
(The Golden Compass) (2007) Chrisa Weitza, odnosno romanom Polarno svjetlo (Northern
Lights) (1995) Philipa Pullmana, gdje animalni demoni (preslike) posjeduju osobinu zoo-
psihonavigacije — psihonavigaciju u animalnom obli¢ju.

Ukratko, nastojimo istraziti transfer animalnih osobina mitskih bi¢a i nadnaravnih
osoba kao mitskih kiborga (Donna J. Haraway, Cyborg Manifesto: Science, Technology, and
Socialist-Feminism in the Late Twentieth Century, 1985) iz klasi¢nih mitova i usmenih pre-
daja u fantasy Zanr.



Doubles Game: Orko & Maci¢ Versus Golem &
Homunculus

Ivan Lozica

This short tennis analogy is the author’s attempt at revision and theoretical elaboration
of the earlier paper on two imaginary beings of Croatian folklore. Broadening the scope and
introducing comparison with similar literary characters and demons of learned culture might
help us to better understand the contemporary role of belief narratives in remythologization
processes within popular culture.

Domestic team: Orko and Maci¢

The imperial tranquillity and serenity of social sciences and humanities belongs to
the past centuries. Even my own, seemingly recent paper on the orko and macic belongs
to the end of the last millennium (Lozica 1995). The paper is a review of the records and
data about orko and maci¢, two attractive imaginary beings of Croatian folklore. Orko
(the monster) and maci¢ (the villain) both belong to the ancient layer of oral tradition.
They were very popular up to recently in oral narration, but nowadays the general public
is not so familiar with them. It may be that their non-Slavic origin kept them away from
the body of the Croatian written literature. The study has been inspired by the exhaustive
and detailed footnotes on those mythical beings in the works of M. Boskovi¢-Stulli. A
selection of texts has been added (from manuscript collections and from printed books,
dictionaries and magazines) in order to illustrate the character of the two demons. The
bibliography at the end of the article contains the indicators to help in locating them
within the vast field of dispersed sources.

But who are orko and maci¢? The two controversial mythical beings from oral
legends and belief narratives are charged with strong literary capacities and properties.
That is my main argument for treating them as demons. Can we be sure about their
number? Are there only two demons? Are they demons at all? In oral tradition and writ-
ten records they appear under diverse (though similar) names, their appearance can vary
in shape and size, sometimes within the same narration.

The imaginary beings of belief narratives can be compared with the demons of
learned culture only conditionally, cum grano salis. Those beings are not Christian or
pre-Christian demons. The term demon derives from Antiquity, but acquires negative
connotations in Christianity. The Christian demons are evil spirits originating from
the rebellious angels. Orko and macic are not good or bad; their ethically ambivalent
character is closer to the pre-Christian understanding of demons - though it might not
necessarily be the result of their supposed pre-Christian origin. It seems that they are

107

1

1

07

1

2011,

SLAVICA X1V

STUDIA MYTHOLOGICA



108

Doubles Game: Orko & Maci¢ Versus Golem & Homunculus

both beyond good and evil. Macic is friendlier - he often helps humans to find money
and protects them against peril. However, they both scare people and both can kill. Orko
and maci¢ are folk demons, demons from the folklore realm. They are living in Chris-
tianity for centuries, they have been Christianized a long time ago. That explains their
contaminations with the devil and why macic¢ (or tintilin) often serves as a ghost of the
unbaptized child. Maci¢, maci¢, macvalié, macmolié, mamalié, masmalié, malik, tintilin
and others usually look like pert children, boys who wear red hats or caps and like fried
food - but can also appear as various animals or jumping flames, and can be hatched
from a cock’s egg warmed under one’s arm. They hide horses or cattle over night and
bring them back in the morning, milked or tired out.

As early as the 4th century, St. Hilarius of Poitiers asserted that demons entered
the bodies of humans to use them as if they were theirs, and also proposed that the
same could happen with animals. The latter can
also be said about the orko, who appears mostly
at night as a small but fast-growing or flying dan-
gerous donkey - although he can sometimes take
the body of a mule, dog, goat kid, mouse or black
sheep. The orko likes to be ridden. To ride an orko
is a pleasant relaxation at first, but if the rider
falls asleep he can wake up at a distant and unex-
pected location: on top of a tree, on a bell-tower,
somewhere high in the mountains, near a puddle
or elsewhere. If the traveler knows how to force
him, the orko can return to the initial spot - but
only before the first cockcrows.

The formation of an orko is seldom ex-
plained in narratives. According to some reports,
an orko can originate from garbage or grow out of
a hen manure dunghill that has not been dug over
for seven years. The orko is often associated with
sweepings, refuse, stench, bad odour, excrements
and farting. The capability for sudden growth
is somehow connected with the orko’s other appearance as a nocturnal giant standing
astride over the road - an enormous humanlike (or more or less shapeless or headless)
dark figure, a murderous personification of darkness.

The orko might be a distant echo of Orcus, ancient Etruscan (and Roman) god of
the underworld. Orcus was chiefly worshipped in the countryside and survived as a folk
figure into the Middle Ages. His name came to be used for diverse European demons.
The Italian orco and the French ogre are exactly the same sort of monster found in fairy-
tales that feeds on human flesh — and they are both in relation with the medieval mythi-
cal figure of the wild man (Bernheimer 1979). If we are to believe Bernd Dieter Insam
and Maja Boskovi¢-Stulli, the term orko (with its numerous variants) covers diverse
motifs and properties in correlation. The comparative research indicates that those are
not separate and completely diverse mythical beings hidden under the same name -
the orko should be understood as a unique figure with fluid character (Insam 1974:86;
Boskovié-Stulli 1975:144).
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Still, the approach to classification is a matter of choice. To avoid uncritical gene-
ralization, we can as well treat the variants as separate, but similar mythical beings. If the
allopersonages (Ivanov & Toporov 1974:6) are varied, otherwise named personages who
function as signs for the same structural element, then diverse variants of orko can be
isopersonages: personages with the same or a similar name who simultaneously function
as tokens for diverse elements or semantic levels of structure (Lozica 2008:1024). The di-
versity of Croatian variants might well justify such an approach: flying donkeys, shapeless
or humanlike giants, inflating goatskins, werewolves, vampires, cypresses and oaks may
share the name of orko, but they can easily be treated as separate nocturnal beings.

On the other hand, if we take into account the close physical and dimensional re-
semblance of the alpine orko and Croatian maci¢, it may be difficult not to treat them as
allopersonages of the same villain dressed in red. From that point of view there is only the
orko, and macic is just one of his many appearances or transformations.

Guest team: Golem and Homunculus

When writing about the orko and maci¢ fifteen years ago, my main idea had been
to stop the ethnic cleansing of the two non-Slavic imaginary beings in wartime Croatia.
The resulting article is a reminder of the neglected, ignored so-called “lower” creatures
of mythic legends. Those creatures are alive in the folklore process, they appear as per-
sonages in everyday narratives and thus differ essentially from dead pagan gods, but the
academic priorities of mythological scholarship in transition nevertheless leave them in
the shadow of the (re)construction of the Proto-Slavic holy family.

State borders and national identities should not stop supernatural demons - but
demons are mental creatures and they need mortals (our bodies and souls) for cohabita-
tion in the human world. Therefore linguistic barriers and political preferences can have
an impact on demons, and I am glad if I have helped both orko and macié in this respect
- namely in their demonic transfer from oral Croatia to written Europe.

However, the realm of written communication differs from the realm of oral tra-
dition. It is more internationally competitive — even for demons. To make a long story
short, on the playground of written culture orko and maci¢ will confront golem and
homunculus, the two famous imaginary beings, two “man-made humans” from kab-
balah and alchemy.

The golem is most widely known in Jewish tradition as an artificial creature created
by magic. The word golem can be found in the Bible, in Psalm 139; it means “unformed”,
the state of matter before it is given form by the Creator - the prima materia of the alche-
mists. The popular idea of the golem in literature and film is associated with the legends
surrounding the famous Rabbi Loew of Prague and had its start in the 1890s. The golem
is often used as a kind of artificial slave or worker, similar to the modern robot or an-
droid, but the monster always gets out of hand. In many versions he behaves like an orko:
he continues to grow and grow and becomes too big for the magician to handle.

The homunculus might also be of kabbalistic origin, though there is no proof
for that assumption. However, the term refers specifically to the alchemic concept of a
miniature though fully formed human body. Paracelsus defines homunculi as “artificial-
ly made human beings, generated from the sperm without the assistance of the female
organism (black magic)” (Hartmann 1896: 36).
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All four players in our doubles game do have a lot in common: under certain cir-
cumstances they can be produced artificially. Orko can originate from garbage or grow
out of a hen manure dunghill which has not been dug over for seven years; macic can be
hatched from a cock’s or black hen’s egg warmed under one’s arm; golem is made of clay
or soil, moulded by virtue of a magic act, through the use of holy names; according to Pa-
racelsus, homunculus can be made if the sperm, enclosed in a hermetically sealed glass,
is buried in horse manure for forty days, and then properly magnetized and artificially
ted with the arcanum sanguinis hominis until it is about forty weeks old. Of course, there
are other methods for making the artificial humans (from mandrake root, or by galvanic
machinery), but those creatures are not real homunculi.

All four players can be used to help people: golem can defend the weak, homuncu-
Ius can be educated and trained in diverse fields like any other child, orko can be used for
transport and macic¢ can bring us money.

Gershom Scholem points out that the golem always lacks some essential feature. In
some versions he cannot speak, in others he lacks intelligence or some other positive hu-
man quality (Scholem 1965). In all golem stories he is strong, but less than fully human.
In fact, the truth is that none of the four players are perfect. Why is that so? The idea that
mortal humans can share in the creative power of God is considered blasphemous and
betrays either the hubris of humanity or the work of the devil.

The unbearable virtual reality of the playground

Tradition is a continuing (historical and ongoing) process of multi-level interpre-
tation of repetitive procedures and symbols in the human community, rather than an in-
herited collection of indisputable facts, spiritual values and material objects. Not so long
ago there were two more or less separate playgrounds: the oral tradition and the written
culture. Today the playground is only one, and it includes the interactive cyberspace. In
the recent popular culture Orko is a fictional character from the Masters of the Universe
franchise and we can meet him even in video games. He appears for the first time in the
1980s Filmation animated series He-Man and the Masters of the Universe and in the 2002
remake of the series. Orko is a Trollan, he wears red robes and he is never without his
red hat... in another words, he looks just like an alpine orko or levitating maci¢ from the
Croatian belief narratives. Trolla is a world in another dimension. It is not Tyrol in the
west of Austria — but who knows...

It becomes more and more tedious to follow the interaction of the processes of
tradition and retraditionalization in the formation of multiple aspects of the cultural
identity.

The tennis analogy serves here as a framework for theoretical elaboration. Orko and
macic - the two imaginary beings from the Croatian (and Mediterranean) oral tradition
- do share many resemblances and mutual differences with the golem and homunculus.
The latter two originate from kabbalah and alchemy, and thus - according to enlightened
modernist classifications - inevitably belong to literary fiction. Nowadays, the literary
net is fading under the postmodern pressure of interdisciplinary globalization, and its
height cannot be measured: the pairs are blending into a common mythical playground.
The idea of the free market aspires to become the new materialist deity, and it renounces
the very existence of spirituality - even within the human brain. Religion, mythology,
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art and literature are oversimplified to ideology. The imaginary beings (both in literature
and in belief narratives) cease to be the relevant subject in the humanities, and they have
to make room for real humans - narrators and their social context.

On the other hand, the arrogant anthropologization of our studies bears no pro-
portion to the spontaneous remythologization in society.

Who are the real, pure humans, is still an open question. The otherness is still
within us, and the deprived imaginary beings can strike back. They can use the anthro-
pocentric hubris of neoliberalism and return as superior “man-made humans”. A “new
singularity” (Kurzweil 2005) might transcend human biology by combining the three
important technologies of the 21st century: genetics, nanotechnology, and robotics (in-
cluding artificial intelligence).
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Igra parova: Orko i Maci¢ protiv Golema i Homunculusa
Ivan Lozica

Analogija igre parova u tenisu ovdje sluzi kao okvir za teorijsku razradu. Orko i
maci¢ — dva imaginarna bi¢a u hrvatskoj (i mediteranskoj) usmenoj tradiciji - odlikuju
se snaznim knjizevnim nabojem i svojstvima, ali ih samo uvjetno mozemo usporedi-
vati s demonima ucdene kulture. To nisu kr§¢anski ili pretkr§¢anski demoni. Ipak, orko
i maci¢ iz usmenih predaja te golem i homunculus iz kabalistickih i alkemijskih teksto-
va dijele mnoge sli¢nosti i uzajamne razlike. Opreka usmenosti i pisanosti blijedi pod
postmodernim naletom interdisciplinarne globalizacije. Usmene predaje i vjerovanja
marginalizirani su koliko i knjiZevna fikcija: ideja slobode trzista namece se kao novo
materijalisticko bozanstvo, negiraju¢i i samo postojanje duhovnosti. Religija, mitologija,
umjetnost i knjizevnost pojednostavljeno se tumace kao puka ideologija. S druge strane,
arogantna antropologizacija nasih struka u suprotnosti je sa spontanom remitologizaci-
jom u drustvu. Drugost je jo§ u nama i obespravljena imaginarna bi¢a mogu iskoristiti
antropocentri¢nu samouvjerenost neoliberalizma. Mogu nam se vratiti kao nadmo¢ni
umjetni ljudi, nastali kombinacijom triju vaznih tehnologija dvadesetprvog stoljeca:
genetike, nanotehnologije i robotike, kombinacijom koja ukljucuje i stvaranje umjetne
inteligencije.



What is “Real” in Believing in Supernatural
Beings?
The Informant’s Cut

Luka Seso

Recent field research into traditional beliefs in supernatural beings (werewolves, fair-
ies, witches, and moras) among the inhabitants of the Dalmatian hinterland has shown that
such beliefs are still present within certain groups. This fact opens up a possibility of asking
present-day informants different kinds of questions, not often asked in folkloristic and eth-
nological research conducted in these regions. First and foremost, these refer to the question
of what the informants themselves think about believing in supernatural beings, why people
believe in them and talk about them. Thus in this paper there will be no talk about the na-
ture, doings and names of supernatural beings or narrative forms they occupy, but about the
notions and explanations of the very informants. Through informants’ own interpretations
and additional data about them were gathered on the basis of a modified questionnaire we
will be able to better understand the reality of the informants relationship toward believing
in supernatural beings.

There are not many subjects coming out of ethnological and anthropological field
research that are as delicate and raising as many questions and dilemmas as the belief in
anything that has to do with the supernatural. While researching the beliefs in supernatu-
ral beings, we intrude on the quite intimate worldview of the holders of these values. To
enter such an intimate and closed system, we need special skills, knowledge and tech-
niques, but, more importantly, we also need the help of those who created and who hold
such beliefs.

Anthropologists generally consider that the beliefs are propositions about the rela-
tions among things to which those who believe have made some kind of commitment for
practical or emotional reasons (Goodenough 1990: 597). Such conceptions of belief typi-
cally have two elements: “propositionality” (a mental state of conviction in which a doc-
trine or proposition concerning one’s world-view is affirmed as true as opposed to false)
and an assumption that such a “prepositional” relationship to tradition is an “interior-
ized” one because of its reference to mental states (Tooker 1992: 808).

Precisely because of the “interior-ized” mental states which are “prepositional” in
beliefs, in this research I was not interested only in collecting a large body of data concern-
ing the appearance, names and doings of supernatural beings, but I wanted to hear the
interpretations of the very informants who are the holders of those traditions.

Therefore, this paper is based on my field research conducted in the Dalmatian hin-
terland. In past several years I contacted 42 informants from almost every part of the
region including the Bukovica region, Ravni Kotari, Zagora, Sinjska and Imotska counties.
Hence, for the purpose of the research I developed a questionnaire containing questions
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that could be asked about the appearance, origin, activities and protection from supernat-
ural beings such as werewolves, witches, fairies and moras. In addition, I added questions
relating to the informant’s history, i.e. his/her education, migration, religious and national
belonging, questions about the position of a village, its level of isolation and geographical
environment, as well as all those parameters that could be helpful in the research of the
informants’ contexts. Additionally, one of the main questions, or intentions, was to find
out what the informants thought of the focal issue of my research, i.e. what the informants
thought about the existence of supernatural beings. By using these questions my intention
was to get the informants to shift from the recounting of data and stories about supernatu-
ral beings based on traditional beliefs and to inspire them instead to question the meaning
of these stories for themselves and to interpret them individually. Therefore, encouraged
by the thought that we should broaden our viewpoints with the ideas of interlocutors clas-
sified as non-academics (Briggs 2008: 102), I was particularly interested in the thinking
and explanations of the very informants.

Before we engage in further discussion of the informants’ viewpoint let us briefly
look at some basic features of supernatural beings that can be found in the beliefs of in-
formants in this region. The most frequent being that every informant mentioned is a
witch. The person the community would call a witch is stereotyped as an old, ugly, blind
(having strange eyes) and unattractive woman, i.e. the one whose appearance deviates
from commonly accepted norms. Besides physical appearance, the significant indicator
for calling someone a witch is the person’s character, social reputation and marital status.
Therefore, whores, promiscuous, widowed and unmarried women are considered witches
as well. It is believed that a witch can kill persons and domestic animals or make them ill,
mostly using her “evil eye”. She causes storms and hail, destroys crops and can transform
into an animal, usually black or nocturnal. A mora has similar abilities as the witch, but
the main difference is that the mora is described as a young woman who becomes a witch
after marriage. She is mostly seen as a black cat that sucks its victim’s breasts during the
sleep/night. Men usually turn into werewolves. The respect for social norms is also high-
lighted in their case, therefore, it is believed that liars, thieves, cheaters, non-baptized, ag-
gressive and extremely evil men will turn into werewolves after death. They rise from the
grave as the undead in the form of boneless skin filled with blood; they attack the villagers
(mostly neighbors and family) and can kill domestic animals and persons while fighting
with them. Finally, the informants from the Dalmatian hinterland often mentioned be-
liefs in fairies describing them as beautiful young women with animal legs (goat’s, cow’s,
donkey’s). They emphasize their character, which is usually good but can also be evil or
ambivalent. The most important thing about them is that fairies have supernatural pow-
ers, which they can use to help good people or to punish the evil ones.!

At the end of the interview, after they described supernatural beings in the manner
just shown, I asked each of my informants the following question: What do you think
about the existence of supernatural beings? Their views and explanations can be classified
into several groups.

The first group consists of those who did not offer any concrete explanations or
express their opinion. Therefore, seven informants said that they did not believe in super-

! For a detailed description of the appearance and abilities of supernatural beings from Croatian and South
Slavic traditional beliefs cf. eg: Dordevi¢: 1953, Vukanovié: 1989, Seso: 2007.
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natural beings, but that they did know that some older people in the past had believed in
them. They were not willing to discuss this topic further and concluded that they could
not help me anymore. They justified themselves by having no time and being in a hurry
and suggested that I should go to another village where there were more old people who
might know something about this. Often they really did give names of people living in
other villages, mostly older, who could tell me more about the beliefs in supernatural be-
ings. However, it must be said that after my question, the conversation with almost all of
the informants from this group ended and thus it is impossible to conclude with certainty
what is their attitude towards supernatural beings. After the question was asked, some of
the informants started showing a lack of trust towards the researcher who wanted to get
to the bottom of such delicate themes as supernatural beings, while others considered the
explanation of such phenomena not worthy of discussion and, although they might have
known something or even quite a lot about the issue, they saw no point in further discus-
sion about it.

The largest number of informants (15) forms the next group. They described the ap-
pearance of supernatural beings, told about how they come into being, what they do, how
to defend oneself from them, what their names are, they told stories about supernatural
events, etc. The repertoire which the informants from this group offered seems as if copied
from hundred years old descriptions of beliefs that can be found in Zbornik za narodni
Zivot i obic¢aje* or from the legends that were collected in the same area by Maja Boskovi¢-
Stulli a couple of decades ago (cf. Boskovi¢-Stulli 1967/1968: 392-408).

The discourse of narration very much resembled the repertoire, i.e. the informants
most often said that they had met such creatures or that some supernatural manifestation
had taken place before one of their neighbors, relatives or acquaintances and the inform-
ants often gave exact names and locations where those occurrences took place. However,
they always emphasized that this happened in some “previous times” and added a refrain
“whether this is true or not, I don’t know” When asked what they thought about the ex-
istence of supernatural beings, they always distanced themselves and replied that they
personally did not believe in supernatural beings, but they emphasized that there are ele-
ments of truth in this that they cannot explain. The usual sentences that we find in their
answers are:

I personally never believed in such things, but, still, there is something real about
it. (Ivan).?

There is some sort of a force that has control over these people. Everything that
has a name should exist. (Josip).

As can be seen, the informants would seldom determinedly say that all of these were
“just stories”, and were more likely to say: There are people who still believe in this, but I
never believed in any of these things (Pave) or Only women and older folk still believe in

2 Zbornik za narodni Zivot i obicaje is the first Croatian ethnological publication with its first volume published

in 1896.

The names in brackets are the first names of my informants. The full names, transcripts and other information
are stored in the archives of the Institute of Ethnology at the Croatian Academy of Arts and Sciences in Zagreb
under the signature NZ 195.
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this (Nikola), thus creating the impression that the existence of supernatural beings is in
fact true. At that, their gesticulation, the expression of their faces and other non-verbal
segments would add to the suspense and credibility of their story, and frequently they
would switch their narration from the third to the first person and suddenly the mora
that attacked their friend would become the mora that the informant once met in his or
her sleep.

If we analyze the refrains the informants used and if we take into consideration the
verbal components and the emotional tension, we can conclude that these are not semiotic
but apophantic testimonies in which the informants leave the possibility that they do not
necessarily speak the truth. Such examples in which the informants claim that it was they
who saw a fairy, that a mora “harassed” them or that there “is something there”, have a nar-
rative function of creating suspense, intrigue, excitement and are a constitutive element of
the genre of mythic tales. Here the listener has the impression that the narrator believes
in the delivered content. Also they often use names of real persons who experienced such
things, they list localities and dates (Rudan 206: 96). The retelling of someone else’s en-
counters with the supernatural often turns into the first person narration in order to give
a more exciting tone to the story (Bogkovi¢-Stulli 1991: 190).

In the third group, 4 informants stated that they did not believe in the existence of
supernatural beings, but that they believed that people used to amuse themselves with
stories of such (imagined) beings in the moments of boredom. The usual answers to my
question were:

All of this was invented, all those stories about the dead, of them rising. Come
winter, theyd get bored, so theyd gather and tell these foolish stories. (Marta).

When we would sit around in a house, stories would be told. Some were listened
to, others not. Some knew how to tell a story better, they knew how to invent
things. (Nikola).

These stories were told around a fireplace. It was important not to spend too
much wood, so everyone would gather at one house. People who never moved
anywhere, they scared people and would get drunk. (Mare).

As can be seen, even some of the more recent testimonies about the circumstances
in which such stories were told showed that in the past the stories about supernatural
beings served as a form of entertainment, especially in winter, when people did not have
much work. People gathered for company or to save firewood. But, as Bogkovi¢-Stulli ob-
serves, such circumstances, in which the stories were told in the above-described manner,
had almost disappeared already at the time of her own research (1950s and 1960s) because
of the migration and changes in the way of life (Bogkovi¢-Stulli 1967-68: 311-312). Today
the informants covered by this field research also emphasize that those stories were more
frequent in the past, while today they do not exist. However, even though the way of life,
that is, the social and economic changes that took place in the last fifty years, have consid-
erably changed the circumstances in which the stories were told, they still in a certain form
exist even today. During my field research I had no opportunity to participate in evening
sit-togethers, corn shucking and similar gatherings where the members of the community
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covered by my research talked about supernatural beings, but during my interviews I actu-
ally managed to create such situations and raised curiosity with many inhabitants wher-
ever I conducted my interviews. While interviewing some individuals, it often happened
that someone “dropped in” or that the neighbor saw me sitting in front of the house with
my informant and decided to join us at the table and share his/her story. Also, occasion-
ally some older people from the village were called to come to the house where the inter-
view was taking place in order to participate in it by revealing some of their knowledge
about supernatural beings. This led to spontaneous situations in which more inhabitants
took part in the interview, such as the situations mentioned by Boskovi¢-Stulli. Perhaps it
should be pointed out that at the given moment probably any other topic would provoke
curiosity with the villagers who are eager for amusement, socializing and exchanging sto-
ries. However, it is significant to notice that almost every “guest” knew something or quite
a lot about supernatural beings, often got involved in the narration and in this way con-
tributed to the already-mentioned suspense, drama or mysticism of the stories. So, telling
stories about supernatural beings still has or, if induced from the outside, it can have the
function of socialization and amusement. Even though various social changes led to the
disappearance of fundamental predispositions that in the past stimulated people to gather
and tell stories, it is still possible to create situations that take the contours of the previous
conditions and in which the stories of supernatural beings play the role of amusement and
socialization which is often emphasized by the informants themselves.

In the fourth group we have 4 informants who emphasized that now they no longer
believed in supernatural beings, but that they used to believe in them when they were
children and that now they believed those stories used to play an important role in the
children’s up-bringing.

A werewolf, that’s a devil used to scare the children. If they misbehaved, a were-
wolf would come and take them away. (Miho).

The elderly made up the stories. The children were scared of these stories.
Witches, fairies and werewolves... (Andrija).

On Carnival days, our father would not let us out; he would say: “Tonight we do
not open the doors, every freak and every witch is out.” (Mara).

They used fairies to scare children. Fairies were beautiful and nice, but people
were afraid as fairies were made out of beautiful girls. (Anka).

The informants’ explanations tell us how the things worked some fifty years ago
when they were children. But what is the situation today? Today in the Dalmatian hin-
terland, unfortunately, we cannot find children sitting around the table listening to their
elders’ stories. The first reason is, of course, the demographic picture, which is showing
the region’s population decline, that is, the number of children born is decreasing, and the
villages are mostly populated by the older population. The children who are born in the
region attend schools in larger towns and cities nearby; they often live in student homes
because schools in their villages have long closed due to as insufficient number of pupils.
Although in the field I was unable to find any children whom I could ask about super-
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natural beings, many informants were willing to share experiences from their childhood.
Back then at the gatherings the older people of the village also told stories whose intention
was, as some informants said, to scare the children. It is thus evident that the stories about
supernatural beings provoked fear and intimidation with children, but also with the older
people of the village. Such results are in accordance with Lauri Honko’s thesis according
to which the function of the stories about supernatural beings was to create fear and dread
from supernatural beings so that they could function, that is, fulfill their social function
as guardians of norms (Honko 1962: 118). The only question is whether such stories were
told on purpose in order to educate children and enforce social norms on them through
the topic of supernatural beings? According to Marijana Hamersak, the stories told at
evening gatherings and other situations were not directed exclusively towards children,
but the children happened to hear them (Hamersak 2009: 246). I partially agree with
Hamerg$ak and think that the stories filled with authenticity, drama and suspense served to
occupy and “teach”, but also to amuse all of the participants who, by the way, all held these
stories to be somewhat true. However, I also believe that the storytellers were additionally
motivated if the children were present during their telling. In those cases, the storytellers
most likely chose more frightening examples in order to provoke fear and intimidation in
the children. It can be assumed that after such stories children did not leave their homes at
night, did not walk in the woods alone, they did not avoid church services, in other words,
they tried to behave in accordance with certain social norms in order to avoid an encoun-
ter with a supernatural being. Thus these stories were for the good measure intended for
the children, and the motivation behind them was to educate the children, to impose
certain social norms on them, and to provoke fear that in case the imposed norms were
broken the supernatural beings would be called upon those who broke them.

The fifth group consists of several informants who explained that the beliefs in
supernatural beings are caused by external material factors such as hard physical work,
harsh weather conditions and alcohol:

After working the whole day in the field, the people would get tired, and in the
evening they would see different things because of the hard work. (Imelda).

These nightmares might be the result of the pressure in the body, some pressure,
when it is hot. (Marko).

Those who got drunk saw the werewolves. (Pave).

As we can see from the examples above, the informants’ answers to my questions on
the belief in supernatural beings were rather short and the informants refrained from giv-
ing lengthy comments. However, we now come to two extremely interesting explanations
of the existence of supernatural beings, whereby the informants tried to give a detailed
explanation of these beings’ existence. This explanation was accompanied by a strong ra-
tionalization of the issue. Both explanations were initially given by the informant named
Milorad from Bukovica, but in later interviews some other informants expressed similar
views.

Milorad explained the belief in supernatural beings as a psychophysical disorder,
which is the result of difficult life conditions. He emphasized that he had observed people
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and their behavior for years and that he came to the conclusion that werewolves, fair-
ies and other beings always appeared, or were mentioned, after difficult situations in life
such as war, drought, hunger, or death. After such events, people are prone to believe that
supernatural beings are responsible for their hardships. People encounter them at the pre-
cise moment or immediately after some accident happens and start believing that these
supernatural beings are responsible for these events. After a catastrophe of some kind,
such beings are seen in the whirlwind, in the humming of leaves, in a black cat, sheets
being dried outside during the night. So the people are prone to believe that a werewolf
has awakened, that fairies are walking through the woods and that moras or witches are
walking through the village.

Then I asked Milorad why he thought people were likely to connect the appear-
ance of supernatural beings to catastrophes and other similar events. Milorad answered
that such events often rendered people psychologically instable and prone to believe in
unusual things:

People start talking about these things when they get into debt or some other evil
befalls them, such as this war that brought misfortune to us all. Then we find
ourselves in a specific situation, which makes us nervous, suspicious, and we
cannot find a normal answer for why something is happening to us. When this
war happened, I started seeing a black cat - a mora. It was jumping on me in
sleep, making me unable to move. I didn’t know if it were a dream or if it were
for real. I knew that it couldnt be, but I couldn’t get rid of the feeling that it was
for real. (Milorad).

Based on the conversation with Milorad, it is clear that the people from this region
are inclined to see supernatural beings during unusual situations that are hard to accept.
As he said, in such situations they see what they are familiar with, i.e. traditional super-
natural beings that are by definition able to cause troubles. Similarly, the supernatural
beings almost always appear during or after an event as an answer and an unambiguous
sign of something inexplicable, something difficult to comprehend and therefore super-
natural.

While Milorad’s first explanation addresses the connection between the appearance
of supernatural beings and difficult life situations, his second explanation sheds light on
the background of the whole issue. This second explanation, which is actually an addition
to the first one, is expressed in one sentence:

Looking back, every time supernatural beings were mentioned, they were mis-
used for some evil doing. (Milorad).

Hence, we have a second explanation according to which the belief in supernatural
beings “exists” so that it can be (illegally) exploited for someone’s material benefit. Ac-
cording to Milorad, supernatural beings were used by particular individuals to scare other
people and gain material benefit. The mechanism of using supernatural beings for the
purpose of intimidation functioned in such a manner that villains and thieves [...] would
find mentally ill individuals and influence them to spread the stories. After 1945 they walked
at night in chains inciting the mentally ill to start the rumors. (Milorad)
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The thieves’ goal was to start the avalanche in the whole village by intimidating psy-
chologically unstable people. By spreading the story, according to which fairies and were-
wolves are walking through the village among the inhabitants, fear would spread among
the people and keep them locked in their houses at night. Thieves would use this situation
to steal from barns and warehouses without fear that anyone would come and check the
suspicious sounds. Hence, it seems that one of the explanations for the existence of super-
natural beings is their use for criminal purposes such as robberies and thefts.

Another informant from Bukovica discussed the type of resourceful tricks thieves
used in order to additionally frighten people and make them believe in supernatural be-
ings. During the entire interview, this informant argued that werewolves were invented
precisely for the purpose of stealing and robbing people from the village.

Werewolves are invented. It was done by professional thieves to frighten people,
so that they could steal during night as ghosts. They made the dolls and figures
people saw themselves, using rags, sheets, quilts. To seem more real, they lit can-
dles. Back then it was not allowed to walk through the graveyard or the narrow
streets. Thieves were the people from that village. (Ivan).

The informant from the neighboring region of Ravni Kotari agreed with this last in-
formant. He claimed that a nearby hill had always been the subject of various stories about
witches and that these stories were used by thieves to frighten people.

The elderly invented the stories that witches dance on Vréevo Hill. It was like
this. There was no electricity in the village and people could easily be frightened.
Some villagers would frighten others so as to steal sheep and goats. When a
person died in the village, they told others they saw him resurrect. While the bell
rang the Holy Mary, everybody stayed at home, and they stole. There is a tower
on Vrcevo hill, one could drive a car on the walls. They would say they had seen
a light, while in reality they carried torches and the thieves frightened the peo-
ple. I looked after sheep at nights and collected grass for oxen. If there were any
witches, I would have seen them and they would have taken me. (Mladen).

A similar explanation was offered by the informant from Dalmatinska Zagora who
said:

Let me tell you one thing. At first, they said werewolf. Listen: there was no work,
and there were many people. There was no place where people could earn a liv-
ing. There was no work, no factories, nothing. The factory was sold, you couldn’t
get a job anywhere. And then people would dress in black or white, go behind the
graveyard, in the woods, on the road, and scare you. And then people could go
nowhere and then they would steal around the village. They would steal sheep or
hams or... I know what. And, that’s why there were werewolves. (Jakov)

The answer of Janja from Bukovica shortly summarizes the problem:

All that was invented, so that some could steal. (Janja).
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Emphasizing the abuse of the belief in supernatural being for dishonest purposes
and the search for psychophysical causes for such beliefs are characteristic of the inform-
ants we mostly find in Bukovica and the nearby Ravni Kotari. The fact that the informants
belong to this region can help us better understand why they show particular inclination
toward such strong rationalizations. Namely, unlike other areas covered by the research,
this region was strongly hit by the Croatian War of Independence. The mixed population
(Croats and Serbs standing on opposite sides) that inhabited Bukovica almost completely
escaped or was forced to leave. During the war the inhabitants lived in larger urban cent-
ers such as Biograd, Zagreb or Zadar (when the Croats are in question) or in Belgrade,
Novi Sad and Subotica (as far as the Serbs are concerned). After the war, one part of the
population returned to Bukovica and today the returning Croats and Serbs live there un-
der the motto of peaceful coexistence.

This new, complex ethno-political situation in Bukovica left a mark on the inhabit-
ants’ position towards beliefs in supernatural beings. In their testimonies the informants
now often use strong self-censorship, which is most evident in the way they end their
sentences — this no longer exists, that’s all foolishness or only ill people believed in that - as
well as in the informants’ reservation towards the testimonies they give. In this way the
informants refrain themselves from saying anything that would compromise their status
of peaceful returnees.

Such a position towards the problem of believing in supernatural beings in Buko-
vica can primarily be explained by the informants’ fear from the “intellectual” elite walk-
ing about the village and writing down everything that is said. French ethnologist Jeanne
Favert-Saada noticed this same position while researching the belief in witches in rural
France where people believed that the researchers of traditional beliefs (folklorists and
ethnologists) often considered the holders of such beliefs backward and primitive and
thus the informants were in “no hurry” to reveal their beliefs so as not to be considered
backward (1980: 4). Thus the informants in their testimonies often used self-censorship
or rationalized the problem so as not to be brought into connection with such “back-
ward” beliefs. However, when Bukovica is in question, such a position towards believing
in supernatural beings is even more prominent because the informants not only do not
want to be considered backward or primitive, but, more importantly, they do not want to
be considered backward or primitive Croats or Serbs. Similarly, the Bukovica informants
strive to demystify traditional beliefs in supernatural beings because, unlike the inform-
ants from other regions covered by the research, they do not have a strong feeling of group
or local belonging* because of the recent war in which the local population was in con-
flict with each other. Thus the negation, rationalization and self-censorship of traditional
beliefs in supernatural beings that were shared among the population before the war®
comes out of the (until recently warring) groups’ need to make a distinction between each
other. In other words, the Bukovica informants have the need to deconstruct their shared
memories and thus their negation, self-censorship and rationalization of such traditions
is understandable. Finally, it is worth mentioning that all of the informants covered by
the research during the Croatian War of Independence spent a longer period of time in
larger urban centers in which they came face to face with rational explanations of “back-

¢ More about the relationship between the belief in supernatural beings and group affiliation cf. Sego 2010.
* Older literature and data dealing with the beliefs in supernatural beings in Bukovica shows almost no differ-
ence in beliefs between Croats and Serbs (cf. eg. Ardali¢, 1899, 1917).
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ward” beliefs cherished by the older people from their villages. The confirmation of this
came from the informant Milorad who told me that during his exile in Belgrade he had
read Erich von Déniken and Carlos Castaneda and realized that the supernatural beings
from old people’s stories were actually foolishness. Accordingly, it can be assumed that the
traditional beliefs in supernatural beings in Bukovica are additionally deconstructed and
directed at rapid decline due to the storytellers’ mass departure to larger urban centers
during the Croatian War of Independence, where they acquired detachment from such
“backward” beliefs.

Conclusion

By looking at the answers the informants gave to the question of what they them-
selves thought about supernatural beings, we can conclude that, according to the inform-
ants, the belief in supernatural beings was increasing during or immediately after situa-
tions of social hardships and catastrophes. Such hardships primarily refer to wars, out-
breaks, natural disasters and economic crises. During and immediately after such events,
two groups of people appear. The first group is comprised of those who have become
psychologically instable and are inclined to believe in the existence of supernatural beings,
which somehow represent either the answer to the hardship or a sign, a climax of that
hardship. The second group is simply trying to use this situation for their material profit.
In the situation of complete chaos of a village or an individual, the members of the second
group reach out to supernatural beings from traditional beliefs, which are strongly rooted
in the consciousness of the inhabitants of the Dalmatian hinterland. Reproducing various
values and symbols ascribed to supernatural beings by traditional beliefs, a group of prof-
iteers wittily uses them, hence managing to manipulate other inhabitants.

However, if we look at the explanations given by some other informants, we can im-
mediately notice that supernatural beings are always mentioned as a tool for the realization
of certain goals. They are used as objects of entertainment and socialization, for the pur-
pose of the construction and maintenance of social norms, i.e. the upbringing of children,
as an excuse for various hardships of life, drunkenness, etc. In all these segments of human
life, supernatural beings with their characteristics, values and symbols provide support.
They help us in the world that surrounds us and poses many more questions and creates
more obstacles than it provides answers and offers support. One has to find these on oness,
sometimes with the support of supernatural beings, or as my last informant said:

Whatever a person believes, it helps him. (Jakov).
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Sto je “stvarno” u vjerovanju u nadnaravna bica. Kazivaceva verzija
Luka Seso

Nedavna terenska istrazivanja tradicijskih vjerovanja u nadnaravna bi¢a (vukodlake,
vile, vjestice, more i dr.) medu stanovni$tvom dalmatinskog zaleda pokazala su jo$ uvijek
snaznu prisutnost takvih vjerovanja. Ta ¢injenica otvara nam moguc¢nost da danasnjim
kaziva¢ima postavimo neka pitanja koja se u dosadasnjim folkloristickim i etnolo$kim
bavljenjima ovom temom na ovim prostorima nisu ¢esto postavljala. Rije¢ je prvenstveno
o pitanju $to sami kazivac¢i misle za$to postoje vjerovanja u nadnaravna bica, zasto ljudi u
njih vjeruju i o njima pricaju. Stoga se u ovom radu autor ne bavi izgledom, djelovanjem
i nazivljem nadnaravnih bi¢a ili narativnim formama, ve¢ u prvom redu razmisljanjima i
tumacenjima samih kazivaca. Kroz vlastite interpretacije kazivac¢a i dodatne informacije o
kazivacu prikupljene uz pomo¢ modificirane upitnice (koja obuhvaca drustveni polozaj,
profesiju, obrazovanje i migracije kazivaca iz dalmatinskog zaleda) autor nastoji razumjeti
stvarnost kaziva¢eva odnosa prema vjerovanju i pri¢anju o nadnaravnim bi¢ima.



Pri¢anja o neobi¢nim iskustvima iz djetinjstva
i procesi ontogeneze

Jelena Markovié¢

The article focuses on certain characteristics of storytelling about childhood, collected
using various methods and told in everyday life and in research interviews, and compares
and contrasts them with the characteristics of traditional narratives, particularly memorates,
as well as fabulates, negative legends and tall tales.

Uvod

Vrlo opéenito, u folkloristici se mogu razaznati obrisi dvaju idealnih tipova pristupa
zanrovima. Jedan je kontekstualan, i termine, koncepte i teorijske sustave smatra primje-
njivima jedino u kontekstu pojedinog istrazivanja u kojem se koriste. Drugi predmnijeva
uvid u definicije i njihove uporabe u pojedinim istrazivanjima i njime se nastoji posti¢i ba-
rem okvirni konsenzus o uporabi razli¢itih Zanrovskih termina i njihovih definicija (usp.
Stahl 1977a: 18). Oba pristupa karakterizira visok stupanj arbitrarnosti Zanrovskih sustava
i obi¢no ne funkcioniraju zasebno. Oba pristupa i njihove inacice pokazuju da zanrove ne
mozemo smatrati “prirodnim” kategorijama, iako cesto i sami prenositelji usmene tradi-
cije poznaju nazive za pojedine oblike koji katkada i ne korespondiraju s onima utemelje-
nima u folkloristi¢koj tradiciji.

U skladu s time za raspravu koja slijedi vazno je napomenuti da su korpusi usme-
nih pric¢a na kojima su se temeljile tradicije Zanrovskih odredenja bili uvjetujuéi za same
koncepte koji su se koristili. Jednako tako i kontekst njihova prikupljanja u mnogo¢emu
je uvjetovao genezu koncepata.

Mojim vlastitim istrazivanjem oblika pri¢anja o djetinjstvu nastao je ponesto dru-
gaciji korpus od uobicajenih folkloristickih korpusa.! Ono $to ga ¢ini druk¢ijim jest izo-
stanak namjere prikupljanja primjera nekog tradicijskog zanra. Korpus usmenih prica u

' Rijec je o istrazivanju za doktorsku disertaciju o folkloristickim i kulturnoantropoloskim aspektima pricanja o
djetinjstvu (2010a) koje je trajalo pet godina (2005-2009). U tom sam vremenu osmislila mrezu metodoloskih
postupaka od kojih svaki sa svojim osobitostima nastoji dopuniti nedostatke ostalih postupaka, a sve u skla-
du sa zanimanjem za pojavu koja je bitno, pa ¢ak i klju¢no, obiljezena “prirodnim” kontekstom koji je ¢esto
nemoguce snimiti ili vjerodostojno zabiljeziti. Koristeni metodoloski postupci jesu: naknadno biljezenje go-
vornih situacija kojima sam bila sudionikom (promatranje sudjelovanjem), otvoreni intervju s pripadnicima
razli¢itih dobnih skupina, uklju¢ivanje drugih subjekata - i djece i odraslih - u istrazivac¢ku poziciju, autoetno-
grafija u odnosu na osobno iskustvo povezano s istrazivanom temom, iz psihologkih istraZzivanja preuzeta aso-
cijativna metoda istraZivanja autobiografskog pamcenja te arhivski rad na manjem dijelu grade Dokumentacije
Instituta za etnologiju i folkloristiku u Zagrebu u kojoj se nalaze “slu¢ajno” zabiljezene pripovijesti o osobnim
iskustvima iz djetinjstva.
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istrazivanju izrastao je iz razgovora i iz Zivota samog, i to u raznovrsnim istrazivackim
situacijama. Studija koja slijedi s jedne je strane utemeljena na drukdije utemeljenom
korpusu, a s druge na Zanrovskim kategorijama koje su uglavnom izrasle iz uobi¢ajenih
pljanje primjera pojedinog usmenog Zanra, i srasle su s njima.

Slijedom toga u ovom ¢u radu nastojati neke karakteristike oblika pri¢anja o djetinj-
stvu u svakodnevici i istrazivackoj situaciji?, koji su prikupljeni razli¢itim metodologkim
postupcima, propitati u odnosu na karakteristike etabliranih tradicijskih oblika pripovi-
jedanja, posebno memorata, ali i fabulata, negativnih predaja i lagarija. Cilj nije dovesti u
direktnu vezu tradicijske Zanrove s pojedinim primjerima, dijelovima korpusa ili sl. ve¢
promisliti o tome moZemo li neke primjere, i na kojim razinama, dovesti u vezu s nekim
tradicijskim pripovjednim oblikom, pod uvjetom da prihvatimo uporabu svakog pojedi-
nog koncepta. Slijedom toga kona¢ni, posredni cilj jest na temelju vlastitog korpusa poka-
zati kako su temeljni Zanrovski koncepti folkloristike, za koje znamo da su katkada tijesni
i nekompatibilni, jo$ tje$nji i teZe aplikabilni na pojedine oblike.

Ovakav pristup pokazuje kako je “prirodne” pripovjedne oblike u svakodnevici
katkada nemoguce uklopiti u “neprirodne” zZanrovske kategorije i kako nas klasifikacija
oblika pripovijedanja u svakodnevici moze ograniciti na nacin da, bave¢i se njome, po-
¢injemo obracati nedovoljno pozornosti na zivot sam kao kontekst pri¢anja, a previse se
koncentriramo na pripovjedne okamine u kontekstu pojedine izvedbe. Iz te promijenjene
perspektive u radu ¢u oblike pri¢anja o djetinjstvu i neke tradicijske oblike pripovijeda-
nja usporedivati na temelju nekih svojstava pojedinih etski koncipiranih Zanrova kao $to
su komunikacijsko-narativna, semanticka i epistemoloska svojstva. Pri¢anja o djetinjstvu,
prije svega, promatrat ¢u kao praksu, a ne formu, iako ¢u govoriti i u Zanrovskim katego-
rijama.

Usredotocit ¢u se, dakle, na pripovijesti djece i odraslih o nekom neobi¢nom isku-
stvu iz djetinjstva kao $to su primjerice susreti ili “susreti” s Djedom Mrazom, vilama,
izvanzemaljcima, neobi¢nim zvukovima, ljudima, pojavama. Pri tome ¢u uz pomo¢ aktu-
alnih znanja o Zanrovima promatrati dje¢jeg pripovjedaca, dje¢ju izvedbu i dje¢ju publiku
kao kategorije jednakovrijedne i istovjetne kategorijama odraslog pripovjedaca i njegove
publike, a neobi¢no i natprirodno u dje¢jem svijetu kao jednakovrijedno svijetu odraslih.
Iz te perspektive status “mitskog bi¢a” u pripovijestima djece, posebno medu dje¢jom pu-
blikom, moze imati i primjerice Djed Mraz ili Zubi¢ Vila. Dje¢jem pripovjedac¢u nec¢u
odricati vjerodostojnost kao istrazivacica i odrasla osoba, ve¢ ¢u njegovu pri¢u promatrati
u odnosu na publiku, koja moze biti dijete ili odrasla osoba, koja moze (ne)vjerovati, sum-
njati, oponirati. Dje¢jem pripovjedac¢u najcesée odrasla publika odri¢e vjerodostojnost,
zbog Cega price Cesto mijenjaju svoje Zanrovske karakteristike.

U svakodnevnoj komunikaciji dijete i odrasla osoba kao pripovjedaci nemaju jed-
nak status kada su u pitanju kategorije vjerovanja, nevjerovanja, sumnje ili oponiranja
naspram pripovijedanog sadrzaja. Ono §to se prepoznaje kao neistina u djec¢jim pripovi-
jestima Cesto se ne diskreditira tako olako kao laz u pejorativnom smislu. Naime, djeci se
neobi¢nost iskustva koje pripovijedaju ¢esto pripisuje mastanju kao prihvatljivom obliku
dje¢jeg ponasanja. Neobi¢nost iskustva, posebno kod djece, moze biti i produktom neu-
pucenosti i neznanja. Pripovjedac se pri tome ne prepoznaje kao lazljivac nego kao dijete,

? O oblicima pri¢anja o djetinjstvu i srodnim konceptima vidi Markovi¢ 2010b.
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$to takoder mijenja Zanrovske karakteristike pripovijesti. Dakle, nedostatak znanja djece,
ali i predodzbe odraslih o njihovu znanju i potrebama za znanjem, razli¢ite koncepcije i
realizacije odgoja djece, zivotni stilovi i uvjerenja roditelja bivaju utkani i u osobne pri-
povijesti u kasnijoj Zivotnoj dobi u kojima se isprepli¢u znanja iz proslosti i sada$njosti sa
sje¢anjima na tu proglost.

Zbog svega navedenoga, neke ¢e price u jednoj inacici nalikovati osobnim pripo-
vijestima, u drugoj predajama (memoratima), u tre¢oj negativnim predajama, odnosno
racionalizacijama neobi¢nog iskustva, lagarijama, tra¢evima, glasinama ili sl., dok ¢e dru-
ge u jednoj inacici nalikovati osobnim pripovijestima, pripovijestima o neposredovanom
iskustvu, a ve¢ u drugoj anegdotama, vicevima ili sl.

U promisljanju pripovijesti koje tematiziraju neki neobi¢an dogadaj iz djetinjstva u
spomenutoj gradi vizura je ponesto izmijenjena i zato $to se oblike pri¢anja o djetinjstvu
pokusava razumjeti uzimajudi u obzir ostale moguce nacine na koje je pri¢a mogla biti
ispri¢ana (usp. Bruner 2004/1987:709), kao i razumjeti je s obzirom na Zivotni ciklus po-
jedinca, procese ontogeneze i njezinu transmisiju u obitelji i “malim” grupama. Smatram
da se pri tome ne bavimo pseudofolkloristikom nego na taj nac¢in amortiziramo meto-
doloske nemogucnosti da osobu sa snimacem pratimo cijeli njezin Zivot i na taj nacin
zabiljezimo Zivot pojedine pric¢e. Primjerice, iskustvo koje je petogodi$njaku neobi¢no
i izvanredno ve¢ u sljede¢em trenutku ili nakon duljeg vremena, procesom odrastanja i
prikupljanjem informacija o pojavi, moZe postati obi¢nim. Time se, s obzirom na Zivotni
ciklus pojedinca, dogadaju korjenite promjene Zanra, i to ponekad i u vise smjerova, a
Cesto kao istraziva¢i ne mozemo zabiljeziti varijante price istog pripovjedaca ili zivot
pripovijesti u “maloj” grupi. O Zivotima varijanti price, nazalost, mozemo samo pretpo-
stavljati s relativnom sigurno$c¢u, medutim te nam pretpostavke otvaraju cijeli niz novih
i poticajnih pitanja.

Unato¢ nedostacima postupka, na taj nacin arbitrarni Zanrovski sustav pokazuje
svoje najranjivije obli¢je, a to je da su cesto oblici pric¢anja o Zivotu, odnosno pri¢anja o
djetinjstvu, promjenjivi ne samo s obzirom na specifi¢nosti pojedine izvedbe (posebno
specifi¢nosti pripovjedaca i publike), nego i s obzirom na onoga tko ih i s kojim ciljem
promatra i biljezi.

Memorat i osobna pripovijest

Na promiéljanje o slicnostima i razlikama memorata (odnosno njegovih razli¢itih
odredenja) i osobnih pripovijesti ponukale su me ne tako brojne rasprave koje ta dva pri-
povjedna oblika dovode u vezu (posebno Stahl 1977a: 21-23, 1989: 19 i 23), a iz kojih na
nekim razinama proizlaze i — u konkretnim studijama koje ¢u spominjati neosvijestene —
komparacije fabulata i pri¢anja o Zivotu.

Memoratom se u hrvatskoj folkloristickoj tradiciji ustalilo nazivati jedan od tri na-
¢ina pripovjednog prikazivanja predaje (npr. Boskovi¢-Stulli 1975:128; 2006:23). Pri¢anja
koja nazivamo predajama temelje se “na vjerovanju u istinitost onoga o ¢emu se kazuje.
Kompozicijski i stilski predaje su jednostavne i najé¢e$ée jednoepizodne. Tematski govore o
vjerovanju u nadnaravna bica, o povijesnim reminiscencijama, o podrijetlu pojava i stvari.
[...] Klasi¢no mjerilo za odredivanje te vrste jest vjerovanje u istinitost [...]. Nacini prika-
zivanja kristalizirali su se u tri glavna oblika: kao kratko priopcenje (ili kronikat), zapravo
informaciju u sklopu govorne rijec¢i; kao memorat, tj. pricanje o dogadaju po vlastitome
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sje¢anju; i kao fabulat, tradicijom prenosena pri¢a o kakvom dogadaju” (Boskovi¢-Stulli
2006: 22-23). Njihov unutarnji poticaj jest u “dozivljaju susreta s ne¢im tudim, izvanred-
nim i neobi¢nim, bilo ono nadnaravno ili govori o distanciranoj proglosti” (ibidem: 23).

Memorat je prvi, vrlo restriktivno, definirao Carl Wilhelm von Sydow tridesetih
i ¢etrdesetih godina pro$loga stolje¢a. Von Sydow tvrdi da postoji potreba za razlikova-
njem predaje i oblika koji, iako je na neki na¢in povezan sa spomenutim Zanrom, nema ni
poeticke ni tradicijske karakteristike. Oblik je nazvao memoratom, a definirao ga je kao
reprodukcije “vlastitih, ¢isto osobnih iskustava” (prema Dégh i Vazsonyi 1974: 225 i usp.
von Sydow 1987/1948: 230). Medutim, koliko je god posredno i neposredno von Sidowlje-
va definicija Zanra bila prihvacena i zazivjela je u folkloristici (jednako i u hrvatskoj), bilo
je i pokusaja da se ona dovede u pitanje, a esto je dozivljavala vrlo ozbiljne kritike. Na
udaru su posebno bili dijelovi definicije koji se odnose na pripovjedacke razine prema
sudjelovanju pripovjedaca u pri¢i, odnosno prema poklapanju ili nepoklapanju subjekta
govorenja i subjekta radnje (npr. Honko 1964; Dégh i Vézsonyi 1974; Stahl 1977a), i di-
jelovi definicije kojima se von Sydowljev memorat odreduje kao nepoeti¢na vrsta (npr.
Dégh i Vazsonyi 1974: 232 i dalje). Posebno je mjesto u raspravama o pripovjedackim
razinama zauzelo pitanje u koji se oblik memorat “pretvara” kada ga pripovijeda onaj tko
nije “vlasnik iskustva”?

Dégh i Vazsonyi (1974) postavljaju klju¢no pitanje, koje se, tako postavljeno, jed-
nako moze odnositi i na status osobnih pripovijesti kao dijela pri¢anja o Zivotu, odnosno
djetinjstvu, ako na trenutak zanemarimo osobitost memorata kao tematski vise, a pri¢anja
o zivotu kao tematski manje utemeljenih na neobi¢nim, katkada nemogucim (ili barem
opceprihvac¢eno nemogud¢im i neobi¢nim) iskustvima i usko povezanih s njima. Naime,
teza von Sydowa o memoratu i “osobnom iskustvu” kao njegovu vaznom svojstvu navodi
na zakljuc¢ak da pri¢u koju kanimo nazvati memoratom moze prenositi jedino osoba koja
je “vlasnik” iskustva, a ako pri¢u ispri¢a druga osoba ili druge osobe, ona vise nije pri¢a o
vlastitom iskustvu, a samim time ni memorat (Dégh i Vazsonyi 1974 i Dégh 2001). Ako
nije memorat, §to ta pri¢a “postaje”? Fabulat? Nesto puno apstraktnije §to ¢emo naprosto
nazvati kolektivnim vjerovanjem, koje se moZe manifestirati u primjerice poslovici, vicu,
predaji i sl ili ¢ak u osobnoj pripovijesti ili pri¢anjima o Zivotu? Cini se da bi iz jedne
perspektive jedini dio memorata koji se prenosi tradicijom mogao biti sazetak samog vje-
rovanja, odnosno “tradicionalni” dio pric¢e (usp. Stahl 1977b: 20). Sukladno tome, sadrzaj
predaja ili saZetak vjerovanja u predaji moze se aktualizirati u drugim oblicima (usp. Dégh
i Vazsonyi 1976: 93; Honko 1964). Stahl drzi ironi¢nim da je memorat privukao pozor-
nost folklorista samo zato $to su folkloristi odredena zajednicka, ali neizrecena “vjerova-
nja” prepoznali kao ona koja tvore jezgru raznih, inace razlicitih pripovijesti o osobnom
iskustvu (1977b: 20-21). Kako folklorist to shvaca, takvo ugradeno vjerovanje zapravo je
znacenje ili “bit” memorata i njegova najvaznija tradicijska komponenta. Postoji li takav
“element” u sekularnom ekvivalentu memoratu, pita se Stahl. Postoji li “nesto $to folklorist
moze izdvojiti i prepoznati kao ono $to daje znacenje i tradicionalnost inace razli¢itim
osobnim pripovijestima” (Stahl 1977b: 20-21)? Vjerovanje je, smatra Stahl, apstraktni en-
titet i rijetko je kada kao takvo ispri¢ano (1977b: 21), prije je ono uronjeno u neki drugi
narativni oblik i isprepleteno s njime. Poslovica je njegova najbliza reprezentacijska forma,
smatra Stahl (1977b: 21). Kada prica koja je imala status istine i znanja prijede u nevjero-
vanje, izmisljotinu, laz, ona “prelazi” u neki drugi Zanr (vidi npr. Dégh i Vazsonyi 1976:
100).
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Prema do sada spomenutim definicijama (von Sydow 1934 i 1948 prema Dégh i
Vazsonyi 1974: 225; von Sydow 1987/1948: 230 i Boskovi¢-Stulli 2006: 22-23), memorat
moze poznavati samo ta jedna osoba i one osobe koje su ga ¢ule od pripovjedaca, “vlasni-
ka” iskustva. To zna¢i da osoba koja nije “vlasnik” iskustva o kojem memorat pripovijeda,
ako pripovijeda pri¢u koju je ¢ula, vi$e nije pripovjeda¢ memorata, ¢ak i ako prica kores-
pondira s originalnom fabulom (usp. Dégh i Vazsonyi 1974: 226). Prema takvom odrede-
nju, memorat je, s jedne strane, pri¢a koja u svojim varijantama nema velikih izgleda da
bude prenoSena, ona je neodrziva, a s druge zahtijeva nove termine i definicije koji bi ga
ucinili prepoznatljivim u arbitrarnom klasifikacijskom sustavu.

Prema $iroj definiciji, memorat se definira kao iskaz prozivljenog iskustva iz prve
ili druge ruke’ ili se smatra da on mozZe biti utemeljen ne samo na osobnom iskustvu ve¢
i na iskustvu drugih koje informant prenosi izravno*. Juha Pentikdinen (1973: 220) tako-
der smatra da von Sidowljeva definicija prejako naglasava osobni element memorata te
da “¢isto osobno” u njegovoj definiciji ograni¢ava aplikabilnost termina na minimum. S
druge pak strane, Stahl (1977a: 22) se pita o prirodi samog iskustva: Moze li osoba imati
“Cisto osobno iskustvo™? Iskustvo uglavnom nastaje i opstaje u interakcijama “vlasnika
iskustva” i drugih. Pri¢anje iskustva ve¢ je njegova interpretacija. Stahl smatra da je nad-
naravno iskustvo koje se memoratom svjedo¢i puno manje “osobno” nego §to bi to na prvi
pogled moglo izgledati, a to argumentira, doduse ne ba$ tim terminima, argumentima
teorija socijalizacije, posebno narativne (usp. Stahl 1977a: 22). Naime, osobna pripovijest
o nadnaravnom iskustvu moze biti u opreci sa zajednickim ili barem veéinskim vjerova-
njima u ono $to je moguce u stvarnosti, a samim time i nevrijedno, pa ¢ak i nepozeljno,
pripovijedanja u osobnom kodu. Samo ona iskustva koja ne bi bitno remetila vjerovanja u
¢udesno, neocekivano, neobi¢no, neobjasnjivo i sl. pozeljna su i vrijedna pripovijedanja.
Dakle, iskustvo nikada nije “¢isto osobno’, a “osobno iskustvo” koje se pripovijeda takoder
je osobno iskustvo iskustva (usp. Dégh i Vazsonyi 1974: 236).

Pri¢anja o djetinjstvu izmedu memorata i fabulata

Ista ili problemski bliska pitanja mozemo postaviti kada razlikujemo osobne pripo-
vijesti kao pripovijesti o vlastitom iskustvu i pri¢anja o Zivotu (djetinjstvu) koja uklju¢uju
i pripovijesti iz prve i jo§ najmanje druge ruke (vidi Markovi¢ 2010b).

Dakle, pri¢anja o djetinjstvu, jednako kao i pri¢anja o Zivotu, kako ih je definirala
Boskovi¢-Stulli (1984), pri¢anja su o vlastitom iskustvu, isto kao i ona pric¢anja koja govore
o iskustvu koje nije nase ili pri¢e koje su dijelom naseg sje¢anja na price i, mozda jo§ vaz-
nije, dijelom naseg aktivnog repertoara o djetinjstvu neke druge osobe, a pri¢amo ih zato
§to nam je osoba koja je “vlasnik” iskustva ili osoba od koje smo pricu ¢uli posebno vazna
ili pak zbog same upecatljivosti i pamtljivosti izvedbe ili dogadaja o kojem se pripovijeda,
amozda i samo zato §to nas je kontekst pripovjedne situacije na to nagnao a da ni ne zna-
mo dije to “vlastito iskustvo” pripovijedamo. U tom smjeru mozemo traziti bitne razlike
izmedu pretpostavljenog oblika koji se u folkloristi¢koj tradiciji naziva memoratom (bilo
uze ili $ire definiranog), a koji pripovijeda iskustvo iz djetinjstva, i pri¢anja o djetinjstvu,
a jednako tako i bitne sli¢nosti izmedu memorata i osobne pripovijesti. Ili mozemo i¢i i

* Reidar Th. Christensen 1958, prema Dégh i Vézsonyi 1974: 227
* Gunnar Granberg 1969, prema Dégh i Vazsonyi 1974: 227
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korak dalje i pokusati prona¢i zajednicke osobitosti fabulata u koji se memorat, navodno,
“pretvara” ako se prenosi kao pripovijest o “tudem” iskustvu, pri ¢emu valja imati na umu
moguce slozene odnose tih dvaju oblika s obzirom na to da, prema postoje¢im klasifikaci-
jama, oni nisu oblici iste hijerarhijske razine.

U povijesti pojma bilo je i pokusaja da se memorat odredi i kao osobna pripovijest
o natprirodnom iskustvu, pa ¢ak i da mu se pronade “sekularni” ekvivalent (Stahl 1977b:
20), nasuprot uvjerenjima da, iako memorat moze sadrzavati osobno vjerovanje, on naj-
¢e$ce sadrzi ona kolektivna. Paradoksalnim, ali mozda i ne toliko proturje¢nim, ¢ini se
odredenje memorata kao spremista sadrzaja kolektivnih vjerovanja s obzirom na to da je
jedna od njegovih osebujnosti upravo ogranic¢enost preno$enja, jer kao arbitrarno defini-
ran Zanr ne trpi uslozZnjavanje pripovjedackih razina.

Lauri Honko istice da vjerovanje sadrzano u memoratima “mozda nikada nece
dose¢i razinu artikulacije ‘kao vjerovanje’ medu ljudima koji skriveno “vjeruju” (Honko
1964: 9). Vjerovanja kao takva prepoznaju istrazivaci, smatra Honko (1964) kritizirajuci
folkloristicku praksu u prvoj polovici 20. stoljeca, kada je bilo bitno manje zanimanja za
usmenoknjiZevni tekst, a istrazivaci su vjerovanja samo upisivali u svoje notese u gene-
raliziranoj formi. Prema tome, cesto je vjerovanje bilo (a bitno je manje danas) kreacija
skupljaca jer “ono $to on ¢uje je memorat, a ono $to zapisuje ili biljezi su informacije u
poop¢enoj formi” (Honko 1964: 9).

Honko smatra da “ima mnogo manje memorata u kojima prednjace osobni ele-
menti od onih u kojima se motivi memorata podudaraju s folklornom tradicijom” (1962:
113 prema Dégh 2001: 77). Folklorna tradicija u naj$iroj mogucoj definiciji, ali i proizvo-
di visoke i popularne kulture kao §to su romani, filmovi i dr., jesu grada koja pokrece i
usmjerava mastu. Dakako da tim smjerom u promisljanjima memorata mozemo krenuti
pod uvjetom da neobi¢ne sadrzaje memorata smatramo produktom maste, a ne utemelje-
nima na osobnom iskustvu. Memorat se, kao i drugi pripovjedni oblici, oblikuje u dodiru
s dostupnim kolektivnim konceptima ¢ije podrijetlo moze biti iz usmene tradicije, knji-
zevnosti, popularne kulture, neke tude “osobne” tvorevine koja moze biti kombinacijom
svega navedenog. Procesi reduciranja idiosinkratskog elementa osobne pripovijesti i nje-
zino uklapanje u $iri kontekst tradicijskih i drugih vjerovanja vrlo su slozeni i mogli bi biti
predmetom zasebne studije (vidi npr. Dégh 2001: 77-78). Za ovu priliku, pri pokusaju
nacelnog dovodenja u vezu osobitosti oblika koji se ¢esto naziva memoratom i osobnih
pripovijesti, pa ¢ak i, na puno op¢enitijoj razini, fabulata i pri¢anja o zivotu (posebno na
razini transmisije sadrzaja), nije potrebno dublje ulaziti u problematiku predajnog kanala
i procesa predaja (Dégh i Vazsonyi 1976: 96). Ono §to je bitno za daljnju studiju jest da
“istinita pri¢a” koja prolazi predajni proces i prenosi se kroz predajni kanal mozZe postati
predaja (Dégh i Vazsonyi 1976: 96-97).

Ideji da “memorati nisu vrsta predaje ve¢ ¢ine zasebnu kategoriju” (Honko 1964:
17) u prilog ide sloZenost samog procesa “pretvaranja’ (u smislu znanstvene percepcije)
unutar Zanra predaje. Naime, fabulati mogu podrazumijevati postojanje proto-memora-
ta (Dégh i Vazsonyi 1974: 232), dakle osobnih pripovijesti o nadnaravnom iskustvu kao
ishodistu, kao $to mnogi fabulati mogu poprimiti “osobnu” formu (usp. Dégh i Vazsonyi
1974: 225).> Upravo zbog tog reverzibilnog odnosa problemskih ¢vorista koja se generira-
ju postoji ozbiljna tendencija odbacivanja ve¢ine von Sidowljevih pretpostavki utkanih u

* Za daljnju raspravu o pripovjednim razinama u predajama vidi Dégh i Vazsonyi 1974: 229.
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definiciju memorata kao i znanstvene opravdanosti razlikovanja navedenih dvaju konce-
pata (npr. Dégh 2001: 79). Koncept memorata, dakle, na neki je na¢in djelomice istisnut
iz uporabe upravo zbog pometnje koju je unio, a unato¢ tome nastala pometnja bila je i
ostala poticajna za pomicanje granica nekih Zanrova i za etabliranje novih.

Predaje, negativne predaje i osobne pripovijesti, pri¢anja o djetinjstvu: (ne)vjero-
vanje i uloga publike

Slijedom do sada rec¢enog stoji otvorenim i pitanje: kako odrediti pripovjedni oblik
u kojem se pomoc¢u naknadnih znanja i iskustava osvjetljava i racionalno (pitanje je tre-
baju li konceptu racionalno navodni znaci) tumaci predaja. Nas prije svega zanima proslo
osobno iskustvo izvanrednog, nadnaravnog i sl., dakle ono $to se pri¢a u obliku koji obi-
¢avamo nazivati memoratom.

Nadalje, ostaje i pitanje $to s oblicima koji tumace samo uvjetno izvanredne pojave.
Uvjetno, jer odredene skupine ljudi neke, za ve¢inu izvanredne, pojave smatraju znanstve-
no utemeljenima.’ Jesu li folkloristi kompetentni i zaduZeni za to da proglagavaju nesto
mogucim i jesu li zastupnici vecine ili jednako tako mogu aktivno sumnjati ili biti insajde-
ri samog vjerovanja ili s1.?” Na koncu, je li disciplini to uop¢e vazno, odnosno ima li to ika-
kve reperkusije na disciplinarna znanja? “Objektivna istina i prisutnost, kvaliteta i koli¢ina
subjektivnog vjerovanja nisu vazni’, smatraju Dégh i Vazsonyi (1976: 119). Ono $to je za
predaju vazno jest da ona “zauzima stav i zahtijeva izrazavanje misljenja o pitanjima istine
i vjerovanja” (1976: 119). Vjerovanje i nevjerovanje, odnosno objektivna istina koncepti
su oko ¢ijeg znacenja i opsega nije postignut konsenzus na razini institucionalnih znanja.
Jednako tako, uvidbeni ili analiti¢cki prodor u osobno koje nije manifestirano kroz pripo-
vjedno nije mogu¢. Mozemo eventualno na razini iskaza pretpostaviti istinitost, izmislje-
nost, laz u skladu s vlastitim habitusom. Kako onda mozemo u prihvatljivim kategorijama
suditi o tome vjeruje li pripovjeda¢ u pripovijedano i je li pri¢a utemeljena na “istini’,
prozivljenome, i to ako su pripovjedaci odrasli, a posebno ako su djeca? Prije moZemo reci
da pripovjedac nastoji uvjeriti svoju publiku u istinitost ispripovijedanog i svojeg navod-
nog iskustva, ali pri tome imati na umu da, iako je iskustvo diskurzivno i ugradeno u jezik
svakodnevnog zivota (usp. Smith i Watson 2001: 25,26), ono je bogatije od diskursa i stoga
diskurs i iskustvo rijetko kada potpuno koincidiraju, a k tome je iskustvo ve¢ interpretacija
dogadaja, pa je prica o iskustvu interpretacija interpretacije.

¢ Primjerice, pri¢a koju sam naslovila Pupéana vrpca (vidi Markovi¢ 2010a:183-185) tematizira dogadaj vla-
stitog rodenja pripovjedaca (¢etrdesetjednogodi$njaka) kada mu je pupc¢ana vrpca bila omotana oko vrata.
Pripovijest je strukturirana tako da tematizira autobiografsko sjecanje vlastitog rodenja, $to je u suprotnosti
sa znanstvenim spoznajama i iskustvima vecine ljudi. Taj je dogadaj pripovjeda¢ doveo u vezu s potesko¢ama
koje je imao prilikom no$enja majica s visokom kragnom. Njegovo je iskustvo nerazdvojivo od ucenja vjers-
ke zajednice kojoj pripada. Iako o toj zajednici znam vrlo malo i ne dijelim vjerska iskustva pripovjedaca,
njegova je pri¢a za mene uvijek bila vjerodostojna kao posljedica vjerodostojnosti pripovjedaca kao osobe.
Neka druga publika mogla bi vjerojatno posve drugacije svjedoiti o njegovoj vjerodostojnosti. Primjer je to
koji moze posluziti kao predlozak za promisljanje oblika koji tumace samo uvjetno izvanredne pojave, ali i za
promisljanje istraziva¢evih kompetencija da pripovijedano iskustvo nazove istinitim ili neistinitim, mogué¢im
ili nemogu¢im, a prema tome i pri¢u Zanrovski odredi kao osobnu pripovijest, ili kao predaju, ili kao raciona-
lizaciju neobi¢nog iskustva (predaje?).

Zanimljivu raspravu o razinama vjerovanja i nevjerovanja te procesima prelaska vjerovanja u nevjerovanja vidi
kod Dégh i Vazsonyi 1976: 97-101.
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Time otvaramo dva nova problemska pitanja. Prvo od njih tic¢e se statusa i uloge
publike prema stupnju (ne)vjerovanja. Mnogi istraziva¢i smatraju, kao $to je to formulirala
i Maja Boskovi¢-Stulli, da se predaje (dakle i memorati — osobne pripovijesti o izvanred-
nim, nadnaravnim pojavama ili, kako autorica spominje, “nadnaravnim bi¢ima”®) temelje
“na vjerovanju u istinitost onoga o ¢emu se kazuje” (2006: 22). Prema takvom odredenju,
trebamo se upitati $to se dogada sa zamisljenim Zanrovskim okvirom ovisno o tome da
li u procesu koji pripovijest prolazi pojedini recipijent vjeruje u ispripovijedano, je li on
indiferentan, skepti¢an, u pripovijest ne vjeruje ili joj oponira (usp. Dégh i Vazsonyi 1976:
117 i dalje).? Uostalom, “[k]azivaceva dvojba u istinitost izre¢enoga [...] u usmenoj predaji
pripada zakonitosti Zanra, ona je gotovo obvezna zavr§na formula koja izre¢enome ostavlja
tajnu” (Marks 2004: 20). Iz toga proizlazi da, iako je pri¢a samo konstrukcija realnosti,
slozit ¢e se mnogi, odnosno, njezina verzija “¢ija je prihvatljivost upravljana konvencijama
i ‘pripovjednom nuznoséu; prije nego empirijskim verifikacijama i potrebama za logi¢no-
$¢u’, “ironi¢no mi nemamo stida kada pri¢u proglagavamo istinitom ili laznom” (Bruner
1991 :4-5). Pric¢a je forma reprezentacije realnosti, ali i ni$ta manje forma tvorbe realnosti.

Drugo novo problemsko pitanje, koje je usko povezano s prvim, formira se oko
stupnja vjerovanja, odnosno nevjerovanja samog “vlasnika” iskustva u trenutku pripovije-
danja, ali i tijekom Zivotnog ciklusa (usp. Dégh i Vazsonyi 1976: 94-96 ).

Dégh i Vazsonyi (1976: 95) navode zanimljiv hipotetski primjer. Oni pri¢anja o
NLO-ima svrstavaju u podrudje predaje. Pretpostavimo da uklju¢uju pripovijesti u prvom
i tre¢em licu. Pricama o NLO-ima, smatraju oni, pripisuje se istinitost. Ono $to nisu pret-
postavili, ili barem nisu eksplicitno naznacili, jednako kao $to to odredenje predaje Maje
Boskovi¢-Stulli (2006: 22) o “vjerovanju u istinitost” pripovijesti, ¢ini se, ne pretpostavlj
- dok neki upravo naglasavaju tu mogucnost (npr. Marks 2004: 20 i drugdje; vidi i Ru-
dan 2006) -, jest da upravo sumnja u istinitost price, ali i sumnja u ispravnost percepcije
samog osobnog iskustva, ¢ini vjerovanje vjerovanjem'. A da nije tako, govorili bismo o
obi¢nom, svakodnevnom, “normalnom” iskustvu koje mozda ¢ak ne bi bilo ni vrijedno
pripovijedanja."! Naime, Dégh i Vazsonyi (1976: 95) postavljaju vazno hipotetsko pitanje:

8 Ovo odredenje, ¢ini mi se, svjedoci o bitnom fokusu, medu ostalima, hrvatskih folklorista na nadnaravna bica,
a ne toliko na nadnaravne pojave.

® Nacelno Dégh i Vazsonyi (1976: 117) smatraju da svaki od ovih pretpostavljenih tipova sudionika u pre-
dajnom procesu moze sudjelovati u oblikovanju predaje i njenoj transmisiji.

1% Ovdje treba razlikovati spomenutu tezu i razlikovanje stupnja vjerovanja pripovjedaca ili njegove publike, $to
je u folkloristickoj literaturi odavno relevantna tema (za kratki pregled vidi Dégh i Vézsonyi 1976: 116).

! Primjer Djed Mraz pije Coca-Colu pokazuje upravo navedeni raspon moguénosti. Promotrimo ga:
Na Badnjak, ¢ini mi se, 2002. godine moj suprug i ja bili smo na veceri kod prijatelja, mladog bra¢nog para
i njihovo dvoje djece, Sestogodi$njeg djecaka i dvogodisnje djevojcice. Djecak je tijekom bozi¢ne promidzbe
Coca-Cole na televiziji zamijetio reklamni sadrzaj u kojem Coca-Colin lik Djeda Mraza u boZi¢noj no¢i do-
lazi u obiteljsku kucu, gdje nalazi bocu Coca-Cole te je dopola otpije i ostavi poklone za ukucane. Djecak je
za Badnjak ostavio neotvorenu bocu Coca-Cole ispod ukrasenog drvca, vjerojatno ponukan reklamom, i s
nestrpljenjem odlucio provjeriti postoji li uopée djedica koji donosi poklone i ulazi kroz dimnjak. Svi prisutni
odrasli sudjelovali su na svoj nacin u ovoj predstavi za Sestogodi$njaka. Kada su njegovi roditelji odlucili
realizirati iznenadenje, suprug i ja otisli smo u dje¢ju sobu s dje¢akom i djevoj¢icom osluskujuéi zvonca’ sa
saonica, ¢ime smo odvla¢ili njthovu pozornost. Njihov tata uhvatio se poklona koje je donio pod bor, a mama
je ispila pola boce Coca-Cole. Ispijena boca bitno ga je vise zaintrigirala od zanimljivog poklona (napisano
prema vlastitom sje¢anju na dogadaj i prema vlastitom sje¢anju na vlastito pripovijedanje u razli¢itim kontek-
stima).
Ako istinski uvazimo djec¢jeg pripovjedaca, dje¢ju izvedbu i dje¢ju publiku kao kategorije jednakovrijedne i
istovjetne kategorijama odraslog pripovjedaca i njegove publike i ako pokusamo pretpostaviti kako je dje¢ak
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U kakav ¢e se Zanr “pretvoriti” pri¢anja o NLO-ima ako se naknadno ispostavi da su, u
vrijeme kada su bila rasirena (ali mi ¢emo pretpostaviti — i kada su bila dijelom osobnog
repertoara kao pripovijest o vlastitom iskustvu), koincidirala s “objektivnom istinom”?'?
Mozemo tome dodati i pitanje s kakvim oblicima mozemo imati posla ako se kasnije is-
postavi da su, u vrijeme kada su bili rasireni, bili osobnom zabludom te ako, na osobnoj
razini, pripovijest “prijede” iz vjerovanja u nevjerovanje.

Problemska pitanja sli¢cna onima koja su o pricama o NLO-ima postavili Dégh i
Vazsonyi (1976: 95) mozemo formulirati kada je rije¢ o pri¢anjima o djetinjstvu ili osob-
nim pripovijestima o djetinjstvu u kojima se racionaliziraju neobjasnjiva iskustva ili vjero-
vanja u susret s ne¢im izvanrednim u nekom razdoblju Zivotnog ciklusa.

Svjetlo i zvuk

Tu sam imala sigurno tri, Cetiri godine. Ne vise. Jos smo stanovali u M[... ulici]. Onda je
bilo u Zagrebu vrlo malo automobila. Bilo je automobila, ali malo. Ja sam katkada nocu bila
budna i onda znam da sam ovako kad sam lezala na ledima... To sam bila mala... I tad sam
vidjela na stropu kako prolaze neke ovako sjene, vodoravne, ravne nekakve crte. I prolazi to,
prolazi. I to mi je bilo strasno neobicno, a jos mi je ¢udnije bilo da je nekoliko minuta nakon
toga prosao auto. Ja sam znala da uvijek kada vidim te sjene, nakon toga ce proci auto, ali
nisam povezivala da je to... Sad sam tek nedavno shvatila... Sasvim nedavno, da je to bio
najprije reflektor od auta, a nakon toga je prosao sam auto. Protutnjao, jel, pa se cuo zvuk.
Ovo se vidjela slika, a ono se ¢uo zvuk. Ja sam znala da to ide jedno za drugim. Bilo mi je to
jako ¢udno i neobicno zasto dolazi uvijek jedno za drugim, ali nisam povezala. I to je bilo
ovako... To je obicno bilo kad nisam mogla spavati, znate, pa nije bilo to tako jako lijepa
uspomena, ali vrlo intenzivna. (osamdesetSestogodi$njakinja).

Mozemo se isto tako zapitati kako odrediti pripovjedni oblik koji samo djelomi¢no
demistificira iskustva iz djetinjstva; u iskustvo se sumnja i tumaci ga se iz perspektive
odrasle osobe, ali i vjeruje istodobno iz perspektive djeteta, odnosno ne odrice se u potpu-
nosti vjerodostojnost izvanrednom iskustvu. Promotrimo dva takva primjera:

Covjek u bijelom odijelu
Kad sam bila mala... Imala sam oko... Sta ja znam... Isla sam recimo u drugi, treci osnov-
ne... Vidjela sam u hodniku u stanu ¢ovjeka u bijelom odijelu koji je stajao ispred kupaone.
Vikala sam i mama je dotrcala. Popalila je svjetla. Nije bilo nikoga, ali ja se i dan danas
sjecam odijela, lica. Prevrtila je mama sve ormare, gledale smo ispod kreveta i nije bilo ni-
koga. Sto posto sam sigurna da sam tada vidjela covjeka u bijelom odijelu. Ali... Mama nije
zabrijala da je netko bio tamo. Ona je radi mene to sve pretraZila. Da me uvjeri da nema
nikoga. Poslije sam o tome razmisljala i... U to vrijeme brat i ja bili smo opcinjeni Kosom".

taj dogadaj mogao pricati svojim vr$njacima, onda taj konkretni primjer i iz njega derivirani moguc¢i primjeri
svjedoce u prilog tezi da upravo sumnja u istinitost price, ali i sumnja u ispravnost percepcije samog osobnog
iskustva, ¢ini vjerovanje vjerovanjem. Dakako, otvorena je i mogu¢nost da Djed Mraz moze djetetu predstav-
ljati nimalo neobican lik te da on moze biti uklopljen u djetetovo poimanje ,realnosti‘ kao nimalo neobi¢niji
od stomatologa ili postara. Dijete moZe u Djeda Mraza bez sumnje vjerovati. Tada iskustvo $estogodi$njaka iz
njegove perspektive nije bilo izvanredno, neuobicajeno, a Djeda Mraza ne bi smatrao nadnaravnim bi¢em te
njegovo iskustvo ne bi bilo vrijedno pripovijedanja.

12 Vise o NLO-ima i folkloristici vidi npr. Dégh 1977 i 1987/1971; Lowe 1979; Sanarov 1981.

' Film Hair Milo$a Formana iz 1979. godine.
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U filmu se javijao neki lik u bijelom odijelu. Fraku. Tako nesto. To je neka scena kad se oni svi
nadrogiraju i onda haluciniraju pa je neko viencanje, ona trudna, leti. Sta ja znam... MoZda
taj Covjek u bijelom odijelu ima veze s tim scenama iz filma. (tridesetogodi$njakinja).

Covjek iz podzemlja

Prvih deset godina proZivjela sam u Zagrebu u M]...] ulici broj deset [...]. Rodila sam se u
Osijeku. To isto znate, ali sa par mjeseci smo se preselili u Zagreb. [...] I sada, u M[...] uli-
ci... Dakle, tamo smo se mi djeca prije podne... Da, vidite, samo prije podne smo se tamo
isli igrati. Popodne nismo. Ne znam kako to. I sada ovako: ima jedna zbilja slika koje se
sjecam, koja je zbilja samo slika. Mi smo se igrali u dvoristu. Nas negdje petero, Sestero nas
iz kuce, kolko nas je vec bilo, petero, Sestero... Nekad manje, nekad vise i, ovaj, tamo, kad
smo obicno bili tamo u onom prizemnom dijelu u kojem se ulazi u dvoriste, iz podruma
je uvijek dolazio jedan stari gospodin s dugackom bijelom bradom. Nekako mi je... Poslije
sam ga usporedivala... Cini mi se da je bio slican kao onaj srbijanski ministar Pasié, ako
znate tko je to bio. Tako dugacka bijela brada je bila. Dolazio je iz podruma. Vjerojatno
je u podrumu on uvijek... Svakoga dana je prolazio. Ljubazno bi ga pozdravili. Ne znam
kako bi rekli: “Dobro jutro”ili tako. On bi jako, jako ljubazno odgovorio: “Dobro jutro, dje-
co0”, ali nikada nista nije govorio, ni on, ni mi, osim ovoga vrlo ljubaznoga pozdrava. I ovaj,
ja ne znam, ja uopce nisam mislila... Ja sam imala neki dojam kao da on dolazi... Nisam
o tome mislila, ali sad kada mislim... Kao da on dolazi iz nekog podrumskog, samog pod-
zemnog prostora. Vjerojatno je on tamo imao neki mali skromni stancic. Pretpostavijam,
znate, ali on... Nisam ja nikada mislila ni zamisljala da bi tamo mogao biti neki stan, ali
on je zZivio... Ali ja sam imala dojam da on dolazi iz toga hodnika i kao da pripada na
neki nacin tom podzemnom svijetu. I nista, ovaj, jednoga dana samo neki gospodin, stari
sa bradom je umro. Nista vise, ali znam da je to ovako bilo. I vidite, sad vam to pricam...
Bitno je da se toga uopce sjecam. To je valjda bio prvi susret sa doZivljajem da je netko...
da je netko umro, da se moze nestati. Tako. To je bilo s tim gospodinom. Poslije cu vam
pricati jos nesto o... isto o doZivljaju kad je netko umro, ali to ce doc¢i malo poslije. E, sada,
opet neka ovako... Pazite to su samo neke neodredene [...] krpice sjecanja, znate. [...] A
slika tog starog gospodina s tom bijelom bradom, kao da je bio stanovnik podzemlja. A,
bio je to neki podzemni, samo u realnom smislu... A meni se ¢inilo kao... I nikad nisam
mislila: Gdje on Zivi? Kako on Zivi? Ima li tamo stan? Valjda je bio. Ni danas ne znam.
M]...] ulica deset jos postoji. MozZda tamo postoji neki podrumski stan. Nisam nikada bila
u tom podrumu. Drvarnice nisu bile tu. Drvarnice su bile u dvoristu. (osamdeset$estogo-
di$njakinja).

Osobna pripovijest naslovljena Covjek iz podzemlja dijelom tumaci, racionalizira,
kako sama pripovjedacica kaze, “sliku” iz djetinjstva koja je u tom Zivotnom razdoblju
za nju znacila susret s ne¢im izvanrednim, onostranim, podzemnim, smréu. Pripovijest
samo dijelom demistificira “sliku” i vjerovanje s obzirom na to da ostavlja moguénost da
se provjeri postoji li na toj adresi podrumski stan za koji pripovjedacica ¢ak daje naslutiti
da i ne vjeruje da postoji. Kod ove je pripovijesti zanimljivo i to da pripovjedacica svoje
proslo iskustvo nije tretirala kao vjerovanje, odnosno nije u dozivljaj iskustva sumnjala
u trenutku kada je iskustvo bilo vremenski blisko. Tek je promijenjena perspektiva pri-
povjedacice, uzrokovana odrastanjem, participacijom u kulturi, u pitanje dovela vjero-
dostojnost samog dozivljaja iskustva, a moguce je da ga je i tek tom promjenom ucinila
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vrijednim pripovijedanja. Istom argumentacijom mozemo promatrati i primjer Covjek u
bijelom odijelu.

Nadalje, moZemo razmotriti i pripovjedne oblike koji, upravo suprotno od spome-
nutog, “stvarne’, “realne’, iskustvene Zivotne poteskoce naknadno tumace u kategorijama
koje su izvanredne, ve¢ini se doimaju “nerealnim” objasnjenjem iskustva u koje pripo-
vjedac nastoji uvjeriti dio svoje potencijalne publike (koji ne vjeruje ne toliko zbog legi-
timiteta pripovjeda¢a nego same pojave o kojoj govori, jer se ona kosi s “realnim stanjem
stvari”), dok publiku koja navodno dijeli njegova iskustva ne uvjerava, ve¢ naprosto pri-
povijeda svoje osobno iskustvo (vidi primjer Pupcana vrpca).

S tim u vezi treba promisliti o tome kako odrediti pripovjedni oblik 0 osobnom
iskustvu kojem publika a priori odri¢e vjerodostojnost pripovijedanog dogadaja, i to u
slu¢ajevima kad je pripovjeda¢ dijete ili kad je pripovjedac odrasla osoba.

Primjer koji slijedi, naslovljen Prijatelj Vizi, vrlo je slojevit. Transkript svjedo¢i o
osobnoj pripovijesti o iskustvu iz djetinjstva koje se velikim dijelom temelji na znanju o
proslosti, a ne na sje¢anju. Pric¢a o prijatelju iz svemira “prisvojena” je kao vlastita, iako se
iskustva o kojem pripovijeda pripovjeda¢ ne sjeca. Sjeca se jedino tudih interpretacija i
tudih pripovijesti koje su je u¢inile osobnom.

Prijatelj Vizi
Marko: [...] Postoji ta prica koja je onako meni dosta mutna o tom mom prijatelju iz svemi-
ra koji se zove Vizi. I, iskreno, ne znam, imam tih nekih par onako... polusje¢anja, da znam
da sam ja ... Ko da sam s nekim razgovaro, ovaj, i kad bi ¢uo auto od tate i mame da dolaze,
ovaj... jer bi tata otisao, recimo, po mamu na posao, a ja bi osto s bratom, pa bi ja, recimo,
otisao u sobu i nesto kao, ne znam. Brat bi otiso, ne znam, u sobu gledat televiziju i ko da se
ja sje¢am da sam ja s nekim razgovaro i nesto. I znam kad bi cuo auto, ovaj, a buba se cula...
Tata je imo bubu i kad bi ono... I kako bi se parkirala gore na parkirno mjesto... Moja soba
je bila di je sada spavaca od mame i tate, tako je bila tocno kod parkinga i sjecam se da bi mu
rekao: “E, sad ti mozes i¢i” kao “Evo, sad su dosli mama i tata, evo”, i on bi reko da on mora
i¢i jer da se njega kao ne treba vidjeti, ono.
Jelena: Nemas ideju kako je on izgledao?
Marko: Ne. Ne. Ne. I to je onako, sad se to... Znam da su starci poslije pricali da bi oni do-
lazili u sobu i da sam ja s nekim razgovarao. I to, ovo, ono i onda: “S kim si razgovaro™ “S
Vizijem”. S nekim vjerojatno izmisljenim prijateljem. Nisam ga utjelovio u nista. Nije to bio
ni jastuk ni neka igracka ni nesto ovo, nego eto... [...]
Jelena: U kojim prilikama se pricaju te price o Viziju, o dudama i to?
Marko: Pa, obicno ono kad se... Dugo se nismo nesto tako pretjerano okupljali, a nekad kad
se skupilo... kad bi se skupilo dido, baba, nesto, ovo, ono, pa... Uvijek kad je neko generalno
okupljanje, ono, pa, eto, krene neka prica o necemu pa neko nesto bubne, pa onda se isprica
neka anegdota pa onda krene... Kad je neko bio mali, pa ovaj pa onaj, pa Anti lagali za
kile da ga prime u skolu, pa ne znam... I onda eto tako uvijek dodu ti klinci na red nekako.
(tridesetcetverogodisnjak).

Ovaj primjer moze se promatrati i u kontekstu iznesene teze o promjenjivosti Zan-
rovskih karakteristika oblika pri¢anja o Zivotu s obzirom na zivotni ciklus pojedinca, od-
nosno s obzirom na dob pripovjedaca. Primjer naslovljen Prijatelj Vizi zanimljiv je kao
predlozak na temelju kojega mozemo promisljati dobne razlike pripovjedaca i njegove
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publike (koja prenosi, interpretira i vrednuje pripovjedacevo iskustvo i samu pripovijest
stvarajudi, na temelju tudeg iskustva, vlastitu pripovijest) i s tim u vezi promjene koje pri-
povjedni oblici prolaze. Ovaj primjer pokazuje i prije iznesenu tezu da dijete pripovjedac
i odrasla osoba pripovjeda¢ nemaju jednak status kada su u pitanju kategorije vjerovanja,
nevjerovanja, sumnje ili oponiranja naspram pripovijedanog sadrzaja. Kada dijete pripo-
vijeda, kao u nekoj od varijanti pripovijesti o kojoj imamo svjedo¢anstvo u primjeru Prija-
telj Vizi, kod odrasle publike ¢ak ne postoji ni sumnja da bi dogadaj mogao biti istinit.

Prethodnim se pitanjima pridruzuje i ono kako odrediti pripovjedni oblik u kojem
publika drzi da pripovjeda¢ samo “laze” bez obzira na to §to pripovjedac uvjerava publi-
ku u istinitost (vidi pretpostavljenu varijantu primjera Prizivanje duhova u podrumu koji
slijedi, u kojem je odgajateljica publika) ili u kojoj pripovjedac laze da bi se obranio od
optuzbi da je lagao kada je govorio ono $to je mislio da je istina, a ta je istina nadnaravnih
karakteristika (u istom primjeru) itd.

Prizivanje duhova u podrumu

I sjeéam se kad smo prizivali duhove. Ja, moj brat i njegovo drustvo. Kako je on stariji, ono,
brdo, onda je on sa svojom ekipom iSao u nekakav podrum i tamo smo prizivali duhove. I
znam da smo svi bjezali, vristali i da je taj duh bio dosao, pod navodnicima, i nesto smo
vidjeli. Onda je bila neka prica sa nekim Zlicama... da je Zlica bila zamotana u neke novine
i onda je ta Zlica izasla vani i nesto se dogodilo i znam da smo dan poslije bili sa vrticem u
Sumici. Sjedili smo na panjevima. To se tocno sjecam i ja sam pricala svojim prijateljicama
taj dogadaj. Znaci, nisam nista lagala nego sam pricala ono sto sam doZivjela i ono Sto
su drugi pricali da su doZivjeli. I onda par dana poslije su dosli roditelji, ono. Masovno su
dolazili: “Tko to djeci prica o duhovima? Djeca nece ici spavati” Neka mama nije mogla i¢
staviti ves na terasu jer je dijete joj stalno visilo po nozi, tralala. Uglavnom, ta drugarica me
natjerala da stanem pred cijelu grupu i da kaZem da sam lagala i da to ne postoji. I ja sam
stala pred cijelu grupu i rekla sam: “Ja sam lagala i to ne postoji, ali to mi je drugarica rekla
da kazem, a sve ono Sto sam vam rekla je istina. Jer ja nista nisam lagala” (tridesetjedno-
godisnjakinja).

Da bi bilo prepoznato i tretirano kao vjerovanje, ono uvijek podrazumijeva sum-
nju nekoga od sudionika govornog ¢ina. Ako netko pripovijeda da se susreo s Djedom
Mrazom (Djed Mraz u Institutu), ili pripovijeda roditeljima o tome kako se igrao s izvan-
zemaljcem (kao u primjeru Prijatelj Vizi), ili pripovijeda vr$njacima o iskustvu prizivanja
duhova (kao u primjeru Prizivanje duhova u podrumu), onda njegova pri¢a dobiva na
svom znacaju (za folklorista i za pripovjedacevu domicilnu publiku), medu ostalim i zato
$to podrazumijeva sumnju barem jednog od sudionika govornog ¢ina ili zato $to publika
u potpunosti odrice vjerodostojnost pripovijedanom dogadaju. A $to se dogada ako vje-
rovanje prijede u nevjerovanje (ili suprotno, zasto ne?!), pripovijest o neobi¢nom iskustvu
u racionalizaciju toga iskustva?

Folkloristika je do kraja prve polovice 20. stoljec¢a bila usredoto¢ena na biljezenje i
skupljanje predaja, a rijetko i “antiteticki strukturiranih pripovijesti u kojima se navodno
iskustvo susreta s nadnaravnim demistificira racionalnim obja$njenjem” (Hamer$ak 2008:
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64), koje se nazivaju negativnim predajama (usp. Hamersak 2008: 64-70 i Dégh i Vazsonyi
1976: 112-115) ili antipredajama, tranzicijskim formama, pseudopredajama (usp. Dégh i
Vazsonyi 1976:112-113). Posljedicom toga mozZe biti i prije spomenuti propust folklori-
sta koji su vjerovanje lisili njegove vazne i uvjetujuce sastavnice nevjerovanja, sumnje (za
iznimku vidi Marks npr. 2004: 20). Funkcija negativnih predaja moze biti primjerice edu-
kacijska (Dégh i Vazsonyi 1976: 114), didakti¢na (Hamersak 2008: 67), ritualna, mogu biti
u funkciji poticanja straha (Dégh i Vazsonyi 1976: 114) kao i njegove redukcije. Takoder,
funkcija im mozZe biti zabavna, a karakter $aljiv. Jednako tako, njihova funkcija moze se
ogledati i u teznji za smisleno$¢u vlastitog iskustva i odrzivosti koherentnosti pripovijesti
s obzirom na osobne stavove i uvjerenja, o¢ekivanja okoline, psiholoske potrebe itd.

Ako pokusamo hipotetski promisljati nabrojene karakteristike negativnih predaja
aplicirane na osobna iskustva i pripovijesti o osobnom iskustvu nadnaravnoga unutar po-
jedinceva Zivotnog ciklusa', mozemo s tim u vezu dovesti brojne prikupljene primjere
pripovijesti u kojima vjerovanje iz djetinjstva u pripovijesti te iste osobe u kasnijem Zivot-
nom razdoblju zadobiva neka svojstva onoga §to se naziva negativnim predajama (primje-
rice Svjetlo i zvuk, Covjek u bijelom odijelu, Covjek iz podzemlja).

Primjer naslovljen Djed Mraz u Institutu pokazuje kako se taj proces moze odvijati i
kako je vazno da se pripovijesti u kojima su pripovjedaci djeca ili u kojima se pripovijeda
o djetinjstvu promatraju i kroz okular procesa odrastanja, Zivotnoga ciklusa. Da bi proces
razvidan u primjeru bio jasniji, donosim neke kontekstualne informacije o prici.

Krajem 2008. godine zaposlenice Instituta za etnologiju i folkloristiku, u kojem sam
zaposlena, organizirale su susret djece i unuka zaposlenika s Djedom Mrazom. Kako se
proslava blizila kraju, djeca su se rasprsila po institutskim prostorijama na petom katu, a
Cetverogodisnjak, ¢iji ¢u iskaz koji je nastao osam mjeseci nakon dogadaja iznijeti u obliku
transkripta, medu policama knjiga pronasao je odijelo Djeda Mraza. Pozvao je svoga oca,
s ¢udenjem mu pokazao svoj pronalazak. Tada je posumnjao u pri¢u koju su priredili ro-
ditelji. Zbog toga smo zamolili Vilu, Djedovu pomo¢nicu (za koju je nedugo zatim djecak
doznao da je moja kolegica s kojom dijelim radnu sobu), da mu objasni kako je moguce
da je Djed Mraz tamo ostavio odje¢u. Misterij mu je “racionalno” objasnila. Naime, Djed
Mraz je ostavio odijelo da mu ga Vila opere jer ga je u dimnjaku zaprljao. Djecak je, barem
se tada tako ¢inilo, prihvatio argumentaciju, racionalizaciju toga dogadaja. Iskustvo pove-
zano s Djedom Mrazom ima i svoj nastavak. Nekoliko mjeseci nakon institutskog Djeda
Mraza, bili smo kod prijatelja kojima je u posjet do$ao stariji muskarac ¢iji su brada i glas
podsjecali na lik Djeda Mraza, §to je petogodisnjak takoder primijetio. Djed Mraz “u civi-
lu” prihvatio je novu ulogu institutskog Djeda Mraza i dje¢aka uvjerio da je on trenutno na
godi$njem odmoru i da uskoro o¢ekuje njegovo pismo. Djedu Mrazu malo smo i mi pomo-
gli informacijama o odijelu, Institutu i njihovu susretu. Dalje u tekstu donosim transkript
razgovora koji je snimljen osam mjeseci nakon inicijalnog iskustva u Institutu i tjedan dana
nakon iskustva s Djedom Mrazom na godi$njem odmoru o kojima se pripovijeda:

Jelena: Da li bi mi ispri¢ao jednu pricu?

Adrijan: Da. Kakvu pri¢u?

Jelena: O Djedu Mrazu.

' Vazna karakteristika koja je usla u prepoznavanje negativnih predaja, a koja jo§ viSe naglasava nemoguénost
komparacije sa Zanrovskim karakteristikama osobnih pripovijesti, jest njihova fikcionalnost (Hamersak 2008:
64 i dalje), §to je, ¢ini se, vazno distinktivno obiljeZje koje na razini zanrovskih koncepata udaljava oblike
osobnih pripovijesti i negativnih predaja.
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Adrijan: Ja mislim da Djed Mraz postoji.

Jelena: Sjecas li se kada je prosle godine u Institut dosao Djed Mraz?

Adrijan: Da.

Jelena: Mozes mi ispricati Sto je bilo u Institutu?

Adrijan: Tamo je bilo neko ¢udo. Veliko ¢udo. Bili su jastucici, fotokopirali smo si ruke.
Vila nam je fotokopirala ruke i dobili smo fotokopije. Iste kao one koje sam poslije dobio u
Klaiéevoj kada sam slikao nogu. Onda je dosao Djed Mraz i nasmijao se: Ahaha! I rekao je
da nas jako voli.

Jelena: Sto je onda bilo?

Adrijan: Onda smo puhali balone i igrali se s necim i slavlje je bilo.

Jelena: Sto je onda bilo? Jesi li nasao nesto neobi¢no?

Adrijan: Da. Nasao sam knjige i pored knjiga je bilo odijelo i pokloni.

Jelena: Odakle tamo Djeda Mrazovo odijelo? Sto mislis?

Adrijan: Pa, skinuo se. Skinuo je i bradu. MozZe bradu skinuti? Pa, ne moze.

Jelena: Pa kako mu je onda brada tamo bila?

Adrijan: Pa nije brada. Odijelo samo. Dobar decko je Djed Mraz i vjerujem u njega.
Vila mi je rekla, znas, Masa, da mu je ona nosila odijelo prati. Kada sam bio kod Jasne i Iva-
na bio je isto Djed Mraz. On je bio u Institutu. On mi je dao cokoladice, bomboncice. Mislim
da su bili ¢okoladni bomboni. I napolitanke. I dao nam je puse.

Jelena: A kod Jasne i Ivana?

Adrijan: Pa, vierovao sam mu da je Djed Mraz. A zna$ zasto mu nisam vjerovao? Jer
je pio pivicu, a Djed Mraz ne pije pivicu. Volim Djeda Mraza. Pisat éu mu pismo za BoZié.
Ti vec znas $ta ¢u mu napisati. (petogodi$njak).

Ovaj primjer treba promatrati u kontekstu teze da se oblici pricanja o djetinjstvu
vrlo ucestalo u malim vremenskim razmacima do te mjere mijenjaju da im se i Zanrovska
svojstva mijenjaju do katkada opre¢nih kategorija (primjerice od predaje do negativne
predaje, od istinite pri¢e do lagarije). Naime, s obzirom na to da je, prema djecakovoj
ocjeni, rije¢ o pripovijesti o “¢udu’, to implicira da pripovjeda¢ i sumnja u pripovijedano
iskustvo. Pri¢a li on memorat? Naginje li njegova pri¢a ve¢ pomalo obliku kojim racional-
no objasnjava “¢udo’? Nije li dje¢akova pri¢a mozda dokaz pristajanja na roditeljsku igru
s Djedom Mrazom? Je li mozda ova snimljena prica prijelazni oblik iz vjerovanja u nevje-
rovanje? Ako publika u pri¢u djecaka uopce ne vjeruje, o kakvom je onda pripovjednom
obliku rije¢? Kako trebamo odrediti pri¢u koju je Djed Mraz na godi$njem odmoru ispri-
¢ao djecaku? Nadalje, moZemo se pitati i kojeg je Zanra Vilina “racionalna argumentacija”
kada joj je ¢etverogodi$njak publika i kada su joj publika odrasle kolege. MoZemo li oblik
odrediti kao blizak izmisljotini, lazi, fikciji, negativnoj predaji?

Ovisi, dakako, o tome tko procjenjuje i iz koje pozicije.

Ovdje je prije rije¢ o Zivotu, pri¢anjima o Zivotu, koja su promjenjiva s obzirom
na zivotni ciklus i okolnosti razli¢ite provenijencije. U svakodnevnoj komunikaciji ovi
su oblici toliko isprepleteni da se zanrovske karakteristike unutar jedne pripovijesti ili
unutar jedne konverzacije, a da ne govorimo svakom pojedinom izvedbom, neprestano
izmjenjuju, transformiraju.

Prilikom promisljanja o Zanrovskim karakteristikama primjera niposto ne mislim
da je moguce staviti znakove jednakosti i jednozna¢no neki primjer odrediti nekom zan-
rovskom kategorijom, ali ¢ini mi se poticajnim promisljati u tom smjeru.
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Umjesto zakljucka

U folkloristici je neprijeporno da su usmene pric¢e promjenjive forme. Promjenji-
vost kao svojstvo mozemo pripisati i osobnim pripovijestima i pri¢anjima o djetinjstvu,
medutim ono §to je kod tih oblika specifi¢no jest da se njihove promjene, “prelasci” iz
oblika u oblik, dogadaju u vrlo kratkom vremenu. Gotovo svaka izvedba mogla bi se pro-
matrati kao bitno razli¢it oblik jer u pripovjednoj okolini ne postoji samo dijete koje se
ubrzano mijenja procesima odrastanja i u¢enja nego istovremeno i odrasle osobe kao
publika i prenositelji pripovijesti, a oni imaju drugaciji pogled na realnost. Iz tog razloga
status “mitskih bi¢a” mogu dobiti i u folkloristici “nepriznati” pojedinci. Uzroke tome
treba traziti prije svega u procesima odrastanja koji utje¢u na varijabilnost pripovijesti.
Prelascima iz vjerovanja u nevjerovanje (katkada i obrnuto) i promjenama raspolozivih
informacija pripovjedni oblici mijenjaju svoje karakteristike koje vezujemo za pojedine
tradicijske Zanrove. U jednom trenutku, odnosno u jednoj vremenski bliskoj izvedbi, pri-
povijesti po nekim karakteristikama nalikuju memoratima, u drugoj negativnim preda-
jama, u trecoj lagarijama, a sve ovisno o Zivotnom ciklusu pojedinca i svim promjenama
koje on nosi kao i publici koja pri¢u slusa i koja onda sudjeluje u procesima njene tran-
smisije. Promatrajuci te promjene, slazem se sa Sandrom Stahl da se predlozak koji se
zanrovski odreduje mora promatrati kao proces (1977a: 19), ali se predlozak kojemu je
dijete pripovjedac ili koji ¢ini pripovijest o djetinjstvu mora promatrati i kroz okular pro-
cesa odrastanja, zivotnog ciklusa, a ne kao snimljena ili zabiljezena pripovjedna okamina
u kontekstu izvedbe.
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Storytelling about Unusual Childhood Experiences and Processes of Ontogenesis
Jelena Markovié¢

The article focuses on stories told by children and adults about unusual childhood
experiences, such as, encounters or “encounters” with Santa Claus, fairies, aliens, strange
sounds, people or phenomena.

The texts traditionally used to define genres determined the very concepts they ser-
ved to define. But this research into storytelling about childhood produced a collection of
texts which is different from standard folklore collections. What makes it different is the
fact that there was no intention of collecting examples of traditional genres. This collecti-
on of oral narratives is based on conversations and life itself.

There is yet another difference. The intention was to examine storytelling about
childhood (dealing with an unusual childhood event) by taking into account various ot-
her ways in which the story might have been told and observing it with regard to an
individuals life cycle, processes of ontogenesis, and the transmission of the story in the
family and “small” groups. Thus, depending on an individual’s life cycle, genres may un-
dergo dramatic and varied changes. Note that we are not dealing with pseudofolklore;
rather, we are trying to overcome a methodological inadequacy: our inability to follow a
person around with a tape-recorder all their life, recording the life of a story.

This line of thought shows that it is sometimes impossible to take “natural” narrati-
ves from everyday situations and fit them into “unnatural” genre categories. It also illustra-
tes that an existing classification of oral narratives may impose limits on us when dealing
with everyday life — by focusing on the classification we pay insufficient attention to life
as the context of the narrative, concentrating instead on petrified narratives within the
context of a particular performance. In this article the author adopted this alternative
perspective, and compared storytelling about childhood with some traditional narratives,
basing the comparison on certain characteristics of ethic genres, including their commu-
nicative, narrative, semantic and epistemological features. Storytelling about childhood
was primarily observed as a practice and not a form.

In the article the author suggests that the original story told by a child, or a story
about childhood, must be seen from the point of view of the process of growing up, of
the life cycle, and not as a recorded petrified narrative within the context of a particular
performance.
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Lowbrow Skepticism or Highbrow
Rationalism?
(Anti)Legends in 19th-Century Croatian
Primers

Marijana Hamersak

The article discusses one of the numerous intersections of orality and literacy in the
long 19" century in Croatian society. More specifically, it focuses on the orality of Croatian
primers published from 1779 until the start of World War I and the issue of the primers’
implementation of narratives which are today considered characteristic of oral communi-
cation and labeled as pseudo-, negative-, anti-legends (Dégh ¢ Vidzsonyi 1976). Looking
into the issue of marginality of (anti)legends in the folklore collections and folkloristic re-
search, and after discussing differences and similarities between (anti)legends published in
primers and documented in folklore collections of this and the following period, the article
discusses the question of whether their inclusion in long 19" century Croatian primers
was the implementation of lowbrow skepticism or the intrusion of highbrow rationalism,
or both.

In their discussion of inequalities echoed in the voices of the founders of modern
critical thought, Richard Bauman and Charles L. Briggs recently noticed that today it is a
commonplace “not only of histories that focus on transformations of the world associated
with the production and reception of printed discourse, but of far more sweeping lines of
social, cultural, philosophical, and cognitive theory, to contrast the printed word with the
spoken word, literacy with orality” (Bauman & Briggs 2003: 13). Quite the opposite can
be said of the status of orality and literacy in folklore studies. The days when the followers
of the Finnish school belittled the literary tradition are long gone. The Romantic concep-
tion of folklore in which the poems and tales collected in the nineteenth and twentieth
centuries were seen as messages from the ancient times when the life and oral traditions of
the people had not been influenced by print, literature, reading and writing (cf. Apo 2007:
20), is now replaced by the notion of merging of literacy and orality, which has become an
indisputable principle of rigorous folklore research.

The idea that orality and literacy intersect across ages, cultures and societies has be-
come widely known since the 1980s and the works by Jack Goody (1987), Rudolf Schenda
(1997, 2007), Eric Havelock (2003) and others, but, as seen in the quotation from Briggs
and Bauman, has never gained general acceptance. Nevertheless, even Walter Ong’s fa-
mous book Orality and Literacy (1982), where orality and literacy are seen as polarities,
emphasizes their interconnections. Although Ong’s starting point was the opposition be-
tween literacy and orality, he states in his concluding remarks that “the orality-literacy
interaction enters into ultimate human concerns and aspirations” (Ong 1982: 179). He
views literacy and orality as different cognitive and cultural spheres, but he nevertheless
develops the notion of secondary orality which is “based permanently on the use of writ-
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ing and print, which are essential for the manufacture and operation of the equipment and
for its use as well” (Ong 1982: 136-138).

Following the idea that instead of the orality-literacy opposition we can only speak
about the constant merging of orality and literacy, this article will focus on the orality
of Croatian primers in the long 19" century, i. e. primers published from 1779 until the
start of World War I. For the purpose of this research, primers will be defined as books
used in first grades of elementary education to teach children reading and writing.

Primers are not a random example. They were chosen primarily because, para-
doxically but pragmatically, they employ orality in order to spread literacy. In fact, it
can be said that primers as such are a link between orality and literacy. Or even more
radically, a primer is a precondition for literacy.

%%

Ever since the end of the 18" century, primers have had a crucial role in teaching
literacy in Croatian society. Since that time, the rules of reading and writing have been
taught in primers. The purpose of a primer is to instruct people how to transform sounds
into letters, the spoken word into the written. But the reality is that during this process
it is the letters that are primarily transformed into sounds, or the written words into the
spoken word, rather than vice versa. Even today the alphabet, syllabarium and texts from
primers are typically spoken, or rather, read aloud, oralized in the process of instruction.
From this perspective, it could be said that the graphemes printed in the primers are de-
coded factually as phonemes. Letters in primers are literally printed to be pronounced,
and words or sentences to be spoken.

The orality of primers was even more significant in the past. The variety of fonts and
types, characteristic of 19" century primers is, as Patrica Crain stated about The New Eng-
land Primer (used from the end of the 17 century to mid-19" century), “a reminder that
the primer was introducing the alphabet into nonalphabetized culture and to a nonprint
audience” (Crain 2000: 42). Sometimes the alphabet and syllabarium served only as “ex-
ercises in pronunciation, quite separate from meaning” (Crain 2000: 43). Quite similarly,
words and letters printed in 19" century Croatian primers were primarily supposed to be
spoken, verbalized, and the syllabarium was often learned with no reference to meaning.

Moreover, it is worth mentioning that in the context of 19" century Croatia, read-
ing instruction usually precedes writing instruction. The principal goal of primary school
education was learning how to read. Therefore, many pupils completed elementary school
with very limited reading skills (Wolfl 1879: 538) and with almost no knowledge of writ-
ing. Many different documents suggest that the majority of people who completed el-
ementary school during the second half of the 19" century could no more than sign their
name (Gross & Szabo 1992: 98-99). Not to mention that, for most readers at the time,
reading aloud was the norm. Instruction in reading was in fact instruction in speaking
written words.

Primers from the 19" century also abounded with orality on a higher, discourse
level. Thus, dialogic texts, and narratives familiar to the readers from the oral communi-
cation were common in primers. As opposed to the tractate literature focusing on moral
instruction, rules and formulas to be learned by heart (Jembrih 1994: 31), which was
dominant before the long 19% century, 19 century Croatian primers preferred tales and
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dialogic texts rather than formulas and rules, in accordance with the new conception of
childhood which emerged during the Enlightenment and partially during Romanticism
(cf. e.g. Cunningham 1995). Tales and dialogues were included in these primers with the
intention of teaching children “useful and crucial everyday truths, principles and rules
of life” (Helfert as cited in Basaric¢ek 1895-1906: 150).

Some of these tales, which meant to teach children useful and crucial everyday
truths, principles and rules of life, were taken from or inspired by the patterns and forms
characteristic of oral communication. It may seem curious that today’s epitomes of oral
narratives, such as jocular tales, tall tales or magic tales, were not included in these
primers. It was not until the second half of the 19" century, when the romantic con-
cept of folklore as a survival from a distant national past was generally adopted in the
Croatian cultural sphere (cf. Boskovi¢-Stulli 2006: 86-102), that these narratives were
incorporated into Croatian primers. Nevertheless, almost all Croatian primers from the
long 19" century included at least one narrative that could be connected to oral belief
narratives, or rather, in most cases a negation or distortion of the belief narratives.

The oldest among these narratives is the one about little Franz (Francek, Franjo),
first published in a primer dating from 1779 and republished several times in the 19™
century. In this tale Franz alarmed his father: “Fire, fire!” after he saw a reflection of the
Sun on the surface of the lake and his father demonstrated to him that what he had seen
was actually a reflection. The father also warned him: “My son! The reflection is just an
illusion. Therefore you need instruction of wise men, to learn not to believe everything
you see, but to use your reason instead” (Abc 1779:40-41). This tale is also one of the first
Croatian articulations of the view according to which the seriousness of the elementary
school should be employed “to eradicate this fault [i.e. superstition — M. H.]. This difficult
feat cannot be accomplished by any amount of moralizing or persuasion as to the oppo-
site, for young people believe folk traditions more than school, it can be done by employ-
ing irrefutable arguments of natural history. [...] One means to achieve this end, then, is
for the children to realize, based on the laws of nature, which acts people and nations can
and which they cannot carry out using their physical forces” (Klobucar 1869: 181-182).

Tales like the one about Franz can also be found in other Croatian primers from
the long 19" century. Thus, the Franz tale is related to the one about a boy who was
frightened by servants who told him various scary stories, especially popular in primers
dating back to the first half of the 19" century.! Similarly, a primer published in 1852,
contained a tale about a man who believed that he was pursued “by a ghost, possibly
even the devil himself” (Sto 1852: 32), only to realize at the end that he was “pursued”
by a hawthorn branch which got stuck to his cloak. Another primer from the period
contained the tale about Rozalija who, having heard somebody scratching at the door at
night, immediately thought that it was her dead cousin trying to talk to her (cf. Kratka
1840: 42; Male 1843: 35). In yet another primer published several years later, a tale about
Rozalija’s namesake, RuZica, appeared, who, thought that the scratching was a “hobgob-
lin” (Pripovésti 1846: 21). In both tales, in the morning the protagonists realized that
it had, in fact, been a dog. In addition to these, a tale from a mid-19" century primer
should also be mentioned, in which a boy called Bozidar goes to a neighbor’s house one
evening, where people were sitting, spinning yarn and “talking about hobgoblins” (Sulek

! Cf. the following tales: Imen 1823: 56-60; Kratka 1840: 42; Male 1843: 35; Sto 1852: 15-16.
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1850: 58). Suddenly there was a rattle, and everyone fled because they were afraid. Only
Bozidar, who had a progressive parental education, went to see where the noise was
coming from, and laughing uproariously caught the “hobgoblin by the horns”, brought
it “down the stairs” where the gathered crowd found out that it was a “goat who had
escaped from the barn and went to the attic” (Sulek 1850: 58).

In the long 19 century, elementary school primers used such tales to demystify,
denounce and/or rationalize folk beliefs; but sometimes they also cumulatively present-
ed examples of the so-called superstitions (cf. Druga 1860: 157-158) without a coherent
storyline, and, more commonly, stories within stories (cf. Druga 1860: 166-167). The
tale about a boy who got frightened of his own shadow having ruthlessly stolen a bag of
walnuts — appearing in one of the primers - is in fact a story within a story that a father
told his daughters when he found out that “Luca the servant told them tales about bo-
gies”, in order to convince them that someone “with a clear conscience has nothing to
fear; fear is only for evil people” (Druga 1860: 166). Explicit moral teachings like this one
are found in many narratives of this type. For instance, in a 1902 primer, a version of a
tale about a man who died of fear because his cloak got stuck to a grave, which was very
popular in Croatian literature of the second half of the 19 century, was framed by the
comment that “in the ancient times even intelligent people believed all sorts of things.
They believed in the wrong gods, specters, werewolves, elves, witches and soothsayers.
And when an accident happened they would say that it was because of this or that,
refusing to believe the real reason why the accident happened” (Citanka 1902: 80). Simi-
larly, in a bilingual Italian-Croatian primer (cf. Zabava 1849: 19), the central tale which
was described as literally true was contrasted with “foolishness” about incubi, the dead,
witches, dwarves etc. Just as in the above mentioned tale prompted by Luca’s tales (1860:
166), the readers were called upon to use their common sense and moral superiority:
“Be good and have a sound good-night’s sleep: goodness frees you”, and only evildoing
and remorse can cause you to fear (Zabava 1849: 17-19).

Some of these tales were based on oral narratives which folklorists frequently refer
to as mythical or demonological legends, narratives which, according to the classical defi-
nition of the genre, deal with a supposedly true encounter of ordinary people with super-
natural forces (cf. e.g. Boskovi¢-Stulli 1975: 130; Dégh 2001: 51), incubi, fairies, the dead,
etc. The content and form of the tales about RuZica and Rozalija who got frightened (cf.
Kratka 1840: 42; Male 1843: 35; Pripovésti 1846: 21) as well as the tales about the man who
got scared in the forest (cf. Sto 1852) and the brave Bozidar (cf. Sulek 1850) problematized
this type of tale. In this sense, these tales published in primers can be taken as an argu-
ment in support of the claim, thus far only sporadically researched in Croatia, according
to which in the long 19% century tales were told to children and adults alike. As summa-
rized by Geoffrey Summerfield, in most pre-written oral traditional narrative situations,
there was no firm distinction between the children and the adults of the audience: they all
sat, or stood, commingled and united in a shared experience (Summerfield 1984: 244). As
claimed by Aries (1989: 176), children used to be part of the adult world, and would thus
hear tales that are today classified as purely adult tales (cf. Hamersak 2009: 243-246).

On the other hand, some of abovementioned tales which were also published in
primers, those about boys (cf. Imen 1823: 56-60; Kratka 1840: 42; Male 1843: 35; Sto
1852: 15-16) or girls (cf. Druga 1860: 166) whom maids scared with tales about ghosts,
specters, the Bogeyman, did not problematize telling legends. Given that these tales
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were critical of the instruction methods used by maids, it may be assumed that they
were disapproved of for the same reasons that John Locke mentions in his famous trea-
tise on education from 1693: “But even then, and always whilst he is young, be sure to
preserve his tender mind from all impressions and notions of spirits and goblins, or any
tearful apprehensions in the dark. This he will be in danger of from the indiscretion of
servants, whose usual method is to awe children, and keep them in subjection, by telling
them of raw-head and bloody-bones, and such other names as carry with them the ideas
of something terrible and hurtful, which they have reason to be afraid of when alone,
especially in the dark” (Locke 1909-1914: 138).

The narratives that Locke criticized are usually classified as fairytales in the litera-
ture, but it is a moot point whether they were in fact fairytales.” At the time when Locke
published his Thoughts Concerning Education, Ruth Bottigheimer claims, there were no
folk tales about the rise (and sometimes, as in Cinderella, first the downfall and then a
rise) on the social scale with the help of a miracle, which is today synonymous with a
fairytale.’ Therefore, Bottigheimer believes that “when John Locke inveighed against serv-
ants who filled their young charges’ ears with tales about fairy beings, he was not talking
about fairy tales with plotted texts and Aristotelian beginnings, middles, ends [...]. In-
stead, the tales Locke meant were tales about fairies, hobgoblins, Robin Goodfellows, and
imps, creatures whose doings explained events in the reader’s or listener’s daily life, such
as lost keys or dry cows” (Bottigheimer 2005: 2), in a word - legends.

Still, it seems that Locke’s admonition did not refer to legends. In fact, Locke explic-
itly mentions servants who “awe children, and keep them in subjection, by telling them of
raw-head and bloody-bones, and such other names” (Locke 1909-1914: 138), which means
that his remark about narratives intended for children and with a specific educational goal
— should be considered as possibly referring to tales, narratives or most often the shorter
narrative fragments frequently called warning tales in folkloristics rather than to legends,
which did not specify the receivers’ age.* According to Marc Soriano (1969: 27), warning
tales are one of the few oral forms which were meant exclusively for children even before
the advent of written children’s literature and that (which is particularly important with
regard to the referent of Locke’s admonition) they were used to scare them.’ Descriptively,
these are tales such as the one in which a 19% century character of popular children’s edu-
cational tales would tell his sister: “Katinka, beware, do not go too close to the old town.
Sometimes the Lady of the Tower appears there. She is not very nice to children, and she
could do something unpleasant to you!” (Schmid 1892: 12). This is the type of tale about
which we know, when we reach a certain age - as Katinka said - that they “were made

2 Locke’s stories are connected with fairytales by, e.g., Cross 1997: 19; Hamers$ak 2004: 33; O’Malley 2003: 18; Sky
2002: 373-374.

Truth be told, the similarity between the stories that Locke talks about and fairytales is not an entirely modern
deduction - it was mentioned by Tomislav Ivkanec, the author of the entry entitled “Fairy Tale and Tale” pub-
lished in the Pedagogical Encyclopedia in the 19/20th century. Ivkanec believed that the opinion that “stories
induce fear and superstition in children [...] cannot be applied to all stories’, but only to those that “imprint
on the children’s soul the fear and superstition, and do not let children sleep peacefully, which primarily refers
to stories that mention phantasms, ghosts, dead people and other types of bogies used to scare disobedient
children (Ivkanec 1895-1906: 349).

In Croatia, Evelina Rudan (2011) has recently written about oral tales, narrative fragments and warnings used
to discipline children.

For more information on warning tales see Soriano 1972; Tatar 1992: 30-50.
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up for disobedient children, so as to keep them away from the old tower, because a rock
might fall off and kill them” (Schmid 1892: 12). In a word, these are narratives, or more
frequently short warnings which the adults use to appease a child “telling him: this one
will bite you, that one will eat you, I will call a dog, there comes the chimney sweep, you
will be swallowed by the dark, the Bogeyman will come” (Prestini 1887: 374).

%%

All of the abovementioned tales published in primers explicitly or implicitly includ-
ed another legend or a warning tale framed by an explicit rational explanation of a sup-
posedly supernatural experience. All of them also contained a moral about the harmful
effects of oral belief narratives (in the broad sense of the term: legend, warning tale etc.)
on everyday life and worldview. Moreover, all of them started or ended with lamentations
about the destructiveness of oral belief narratives. Therefore at first sight it would be rea-
sonable to assume that these tales used the rationalist matrix of primers, or in other words
- highbrow culture. However, the problem with such a view of oral legends and especially
of warning tales — which were, at best, considered belief narratives only by their receivers
(children), and not their senders (adults) — was that they did not belong exclusively to
the highbrow domain. For instance, in his famous monograph on Poljica (Dalmatia) the
Croatian ethnographer Frano IvaniSevi¢ wrote that various types of magic and soothsay-
ing were referred to as “Surke babe Jurke” (‘old woman Jurka’s tales’), i.e. old women’s tales
(IvaniSevic¢ 1987: 627).6

From this emic skeptical perspective, which is, truth be told, rarely mentioned in
older ethnological and folklore studies texts, it is no wonder that the founders of the per-
formance-centered approach to legends, Linda Dégh and Andrew Vazsonyi, noticed “a
whole group of well established legends that are built up against commonly known and
confirmed belief concepts with the intent to discredit them” (Dégh & Vazsonyi 1976: 112).
These legends are usually called anti-legends, negative legends, pseudo-belief-legends,
transition forms, mixed forms, corruptions, travesties and can have various social func-
tions, such as: educational, ritual, fear-stimulating (Dégh & Vazsonyi 1976: 112-113). In
this article they will be designated as (anti)legends. The prefix anti is used to show that
these tales, at least in the context of the 19" century Croatian primers, should be seen as a
relevant and distinct class of texts. On the other hand, this prefix is written in parenthesis
to reflect the claim of those approaches to legends which rightly insist that questioning the
belief or the truth is in the core of the genre (Dégh 2001, Oring 2008 etc.)

According to Dégh and Vazsony, the main subject matter of (anti)legends is the
difference in reality values (Dégh & Vazsonyi 1976: 112). Of course, this difference and
its negotiation is characteristic of legend telling in general because “the question of belief-
nonbelief is an active problem in any community where legends are told” (Dégh & Véz-
sonyi 1976: 109). Exactly because of that, negotiation of this difference can be observed
and interpreted on different levels. The question of belief or disbelief can be observed
on the level of interaction between the teller and the audience, on the level of personal

¢ Milan Lang, the author of the ethnographic monograph on Samobor (small town near Zagreb) from the be-
ginning of the 20" century, was somewhat more reserved than Ivanidevi¢ with regard to the issue of the skepti-
cism of the folk. Lang believed that “people who do not believe any of this are but few in our country: there are
much fewer of them among the common folk, and more of them among the gentry” (Lang 1992: 932).
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attitudes, individual variations etc. In the case of an (anti)legend it is expressed by the
narrative content itself (Dégh & Vazsonyi 1976:112-113). The (anti)legend itself is an ar-
ticulation of this question.

Of course, the fact that the above mentioned tales which were included in primers
have had their oral counterparts does not guarantee their oral background. The fact is that
orality and literacy merged in various ways throughout history. Legends about saints en-
tered the oral repertoire from sermons and religious books (cf. e. g. Boskovi¢-Stulli 2006:
23), and according to some authors fairy tales (or at least the rise and restoration of fairy
tales) derived from written (print and manuscript) culture (cf. e. g. Bottigheimer 2009).

On the other hand, the fact that (anti)legends came into the analytical focus of folk-
lorists only recently (cf. Dégh & Vazsonyi 1976: 112) may suggest that the same, printed-
oral, pathway of dissemination could be assumed for (anti)legends as well. But the obser-
vation that folklorists have only recently focused on (anti)legends does not support the
conclusion that (anti)legends were not part of oral repertoire in the past. As Dégh and
Vazsonyi point out: “The folklorist has been acquainted with negative legends; he has not
paid much attention to them” (Dégh & Vazsonyi 1976: 112).

For this construct of the interdependence of the research interest and the written
source of a phenomenon to collapse, it will suffice to consider the impact that the research
perception of traditional culture had on, for example, studying oral narratives in Croatia.
As is well known, in the course of history folklorists preferred certain genres and ignored
others. The same was true in Croatia. In the words of Ivan Lozica: “The history of recep-
tion and research of oral tradition of the South Slavs, starting with Fortis to this day, is a
history of favoring specific oral genres, particularly epic ones. Although important collec-
tors (primarily Vuk Stefanovi¢ Karadi¢) edited collections containing an equal distribu-
tion of other oral genres, the epic has remained to this day the indisputable archetype of
Yugoslav folklore (at least in areas where Croatian and Serbian are spoken). The reasons
for this are manifold - heroic themes played an important role in the creation of national
myths during the formation of Balkan states, the foreign reading and scholarly audience
was fascinated by the picturesque exoticism of the Morlach and highland mentality, and
the 20" century interest of researchers in the epic technique was instrumental in famil-
iarizing the world with the Yugoslav epic poetry” (Lozica 2008: 116). An entire array of
factors, including epistemological success stories (the research by Albert B. Lord and Mil-
man Parry), political movements (the creation of national states in the 19% century), styles
(Romanticism), and ideological poetics (Balkanism) thus had an effect on what we today
consider and study as the network and hierarchy of oral genres. As Renata Jambresi¢ Kirin
warns, during the 19% century “native and foreign folklorists, under the influence of the
predominant views about South Slavic epic folklore space, searched for the oldest and
the most beautiful epic songs, and ignored fairy tales, tales and legends” (Jambresi¢ Kirin
1997: 53), not to mention (anti)legends.

If we generalize, until recently folkloristics “selected those utterances (and genres) as
its subject whose dominant function was artistic, or those utterances whose composition
or linguistic structure was such that (after they were taken from their original context by
writing them down) they could be interpreted as poetic, literary texts” (Lozica 2008: 124).
Until recently folklorists ignored, for the subject of this article important levels and forms:
metafolklore, metanarration in folklore and folklore forms based on metanarration. As-
suming the simplicity of oral narratives, focusing on texts and their aesthetic features and
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an “objective” message of the tale, prior to the 1970s folklorists usually created a collection
of folk narratives which, as Barbara Babcock-Abrahams puts it, “consisted of texts which
record little more than narrative content and, all too often, [gave] only a skeletal plot sum-
mary of that” (1976: 178). The interest in performance and the presence of the theoretical
folklorist in the field challenged this approach and introduced metanarration (which is in
the heart of such forms as (anti)legends) as a relevant field of inquiry.

Beside that, when in the 1970s a more complex and flexible approach to folklore
was applied to folklore genres and folklore in general (Ben-Amos 1971, Dundes 1980),
unconditional belief was no longer recognized as the constitutive feature of the genre and,
consequently, the rationalization of a belief was no longer recognized as a sign of genre
destruction. Or as Linda Dégh and Andrew Vészonyi put it some time ago: “The idea that,
prior to modern industrialization, values expressed through folklore were unanimously
accepted by individual members of the society would support the contention that legends
must be believed. Contrary to this folklorists now know for sure that there are and always
were individuals of ‘rational mind’ opposed to the belief in supernatural or uncommon
events” (Dégh & Vazsonyi 1976: 113).

In fact, it should be said that folklorists know it for sure only recently, after they have
undertaken an in-depth historical research of this subject. An example of such a research
is Timothy Corrigan Correll’s (2005) close reading of late 19" and early 20" century Irish
ethnographic records. His research demonstrated that skepticism and its articulation in
(anti)legends was quite common among Irish tellers of traditional narratives at that time.
In his own words: “traditions of belief and traditions of disbelief were competing dis-
courses that came into collision, interpenetrating and modifying each other in a dialecti-
cal relationship that informed individuals as they negotiated their own attitudes about
the fairies and fairy healers” (2005: 1). No such research was conducted in Croatia, but a
preliminary glance into the ethnographic records from the same period (late 19" and early
20" century) supports the conclusion that popular skepticism, as well as (anti)legends
were common in Croatian society at the time.

For example, as it has been said, some Croatian ethnographers from the late 19
century also insisted that not all members of a researched community believed in popular
belief narratives. Here is how Frano Ivanisevi¢ describes the classical, ideal narrative situa-
tion where tales are told at the table, during the winter at dinner or during a journey: “Eve-
rybody is silent as if they were dead, they are listening to the storyteller and looking him
in the eye. At the end, when he is done, some may say: ‘T wonder whether this is actually
true?” - He replies: ‘People would not tell it if they had not heard it and seen it” - “To make
something like this up is easy, I do not believe you, friend’ they might protest. - ‘Why don't
you go and ask whether it is true!’ the narrator would retort” (IvaniSevi¢ 1987: 519).

Other 19" century Croatian manuscripts and printed collections of folk narratives
also suggest that skepticism was part of the traditional worldview and that (anti)legends
were told at that time. In other words, these collections, albeit rarely, did contain tales
similar to those published in primers, aimed at rationalizing and demystifying popular
beliefs. Open skepticism toward traditional tales and beliefs is, also seen, for example, in
an (anti)legend which Rudolf Strohal recorded in Lika (Western Croatia) at the end of the
19% century “exactly” as it was told by a twenty-one-year-old (Strohal 1904: 233,250-251).
This is a version of a tale that was also popular in children’ literature of the time (cf. e.g.
Stojanovi¢ 1879: 74; Turi¢ 1885: 131) about a young man who went to the cemetery to
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remove a cross from a grave, but literally died of fear while doing so. “At the cemetery,
as he was driving the cross into the grave, it caught his cloak, and when he wanted to get
up, something pulled him back into the grave - it was his cloak — and he fell flat on the
ground, dying of fear” (Strohal 1904: 251).

Even earlier records of (anti)legends also exist. For example, a young student of
medicine Ivan Lovri¢, in his prompt and polemical 1776 answer to Alberto Fortis’ famous
Viaggio in Dalmazia (1774), mentions a haunted house in the Dalmatian hinterland and
a brave man “who was not so superstitious. One day he went to visit the house, infamous
for night noises made by ghosts. Near the house he found a pit which was in fact a hid-
den entrance to the house. He also found some ropes tied to different objects and set up
so as to make noise” (Lovri¢ 1948: 166). Examples of exploiting folk beliefs like the one
described by Lovri¢ were frequently published in the popular and scholarly press of the
19" century. Thus in 1838, Ilirske narodne novine reported of a furrier’s apprentice who
convinced some superstitious people from the town of Sisak that an eerie noise and the
sound of breaking dishes were in fact made by a ghost (as cited in Boskovi¢-Stulli 2006:
91). In his monograph about Slavonian folk customs published in the mid-19™ century,
Luka Ili¢ Oriov¢anin, a priest and an ethnographer, in the chapter on werewolves men-
tioned the case of a boy who “used to put resin on his teeth to blacken them, to make them
look like metal [...] in order to get a girl - when he could not convince her to take him
for love, to do it for fear” (1846: 296-297). 1li¢ Oriov¢anin also wrote of a man “from the
neighborhood” who, posed as a “werewolf”, and would come every night “to see a woman
who still lives there, tempting her, knowing full well that her husband was not home” (Ili¢
Oriovcanin 1846: 297). I heard a similar tale in 2002 in Pakovo Selo. However, in that
version, the tale was interpreted humorously as an attempt by the unfaithful wife to make
adultery look like a rape.

Ivan Lovri¢ was an intellectual dedicated to the ideas of the Enlightenment, which
might, at first sight, make us classify his Note about a false haunted house as the product
of highbrow rationalism. But such a classification is quite problematic on several levels.
Firstly, even during the Enlightenment in Croatia, folk practices were often repudiated by
using these practices themselves (cf. Boskovi¢-Stulli 1978: 222). Antun Matija Relkovi¢’s
decasyllabic epic poem Satir iliti divji covik (1762) is perhaps the most famous example
of the selective Enlightenment approach to traditional culture in Croatian literature. For
example, on the one hand, Relkovi¢ in his Satir condemns the kolo wheel dance saying
that the songs sung in the kolo are used to glorify Prince Marko, whom he considered
a Turkish minion. On the other hand, in the second edition of the Satir, Relkovi¢ uses
folk poetry, more specifically the poem “Piju vino dva Jaksi¢a mlada” (Two young Jaksi¢s
drinking wine) that is used to show the reader the woman’s role in preserving or destroy-
ing a family (cf. e.g. Duki¢ 2004: 33). Secondly, the fact that Lovri¢s (anti)legend about
friars may be oral in origin is supported by many correspondences between the narrative
that appear in his Notes and the field notes from Sinjska krajina from the second half of the
20™ century (cf. Bogkovi¢-Stulli 1967-1968). Thirdly, Lovri¢ contextualized his paragraph
about the haunted house with the formula “people say” which is characteristic of legends
in general.” To be more precise: “People say”, Lovri¢ wrote, “that similar things are done
by friars whenever someone dies and leaves nothing to them” (Lovri¢ 1948: 166). There-

7 For an exhaustive analysis of authentication formulae see Rudan 2006.
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fore it seems more appropriate to label Lovri¢’s “report” about the haunted house not as
a highbrow rationalist intervention in popular belief, but rather as a highbrow rational-
ist appropriation of popular skepticism.

The above mentioned 19" century records of (anti)legends, as well as the proposed
interpretation of their invisibility or even neglect in the older folkloristics research, sug-
gests that (anti)legends published in primers could be interpreted as highbrow rational-
ism appropriations of popular skepticism, or more precisely, as just another example of
oral forms and popular practices being regulated by the practices and forms coming
from the same oral context. This appropriation, of course, meant the introduction of new
functions, as well as an emphasis on certain aspects and features of oral (anti)legends.

Generally speaking all, both oral and printed, (anti)legends mentioned in the
article suggest that instruction was one of the functions of this class of narratives. Dem-
onstrating that the encounter with a supposedly supernatural phenomenon could in
fact be explained rationally, (anti)legends taught their listeners how to overcome similar
situations without fear of the supernatural, i.e. without deadly consequences. However,
(anti)legends from the Croatian elementary school primers and childrens books from
the long 19" century had an additional function. Thus, the tale about the man in the
forest, rather than ending with a remark about the inauthenticity of the supernatural in
general, which was, according to Linda Dégh and Andrew Vazsony (1976: 113), char-
acteristic of this type of oral (anti)legends, ended with the observation that, when a
“reasonable man” heard rustling he would “touch to see what it was, saving himself such
horror and torment” (Sto 1852: 32-33). Similarly, tales about Ruzica (cf. Pripovésti 1846:
21) or Bozidar (Sulek 1850: 58) also highlighted the ignorance of its heroes. And Franz,
in a primer first published in 1779 and republished several times until the mid 19% cen-
tury, was reminded by his father that “the reflection can trick you many times, and this is
why you need the instruction of wise men, to learn not to believe everything you see but
to use your reason instead” (Abc 1779: 40-41). Highlighting ignorance was apparently
part of a strategy to explain to the child readers (i.e. learners) a particular misconcep-
tion by using a tale (example), but also to put forward the general deduction about the
dangers of ignorance. It was this deduction which could compel children to learn.

It is of importance to notice that a relevant number of (anti)legends published in
primers demystified knowledge or experience of the world acquired outside the school,
emphasizing that hobgoblins were a thing you could hear about “from foolish people”
(Pripovésti 1846: 21) and that clever people do not tell tales about them (cf. Sulek 1850:
58). In addition to Rozalija and BoZidar, other protagonists misled by storytelling include
various tales about scared boys, for instance, variants of the narrative about a boy who,
fearing a chimney sweep, climbed a tree, all because the tales told to him by a servant left
an imprint on him (cf. Imen 1823: 56-60; Sto 1852: 15-16), or variants of the narrative
about a boy who after hearing tales “would scarcely dare go to sleep, looking all around
him in the dark, fearing he would see something. [...] He dreamed several times that he
saw a ghastly ghost, and then he would wake up” (Male 1843: 35; cf. Kratka 1840: 42).

8 All of the emphases in this paragraph are mine.
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It is unclear whether the emphasis on hearing and telling i. e. narration was part
of the oral tradition of these tales, or whether it was a later addition to serve the primer.
In the existing recordings of oral (anti)legends about a man who died of fear when go-
ing to the cemetery, his leaving for the cemetery is usually motivated by a bet, while in
the published children’s versions the standard motivation was to demystify tales told
while spinning yarn.” However, a bet was not necessarily the only motivation in the oral
articulation of these tales. The sheer number and variety of living practices does not
allow for any final conclusions to be based on the necessarily selective records. It is en-
tirely possible that narration was the driving force in one of the countless non-recorded
versions of the (anti)legend about the “hero” at the cemetery, especially in view of the
fact that it is a common motivational factor in oral traditions (cf. Boskovié-Stulli 1967-
1968: 348). However, it is also entirely possible that the emphasis on narration in the
tales published in children’s publications was an editorial practice, especially if we take
into account that the editors were anyway given to such “editing” of oral narratives. Still,
regardless of whether the emphasis on narration was a result of the editors’ work or not,
the fact remains that it was narration rather than a bet that moved the story forward,
as such being an illustration of a metafolklore (cf. Dundes 1979: 52-58) or, to be more
precise, a metanarrative (cf. Boskovi¢-Stulli 2002: 47-64) prescriptive practice, which
was (as I have tried to show) first promoted in the primers of the first half of the 19%
century, and later in children’s magazines and collections.

Based on the idea that tales had a powerful influence on children (which was the
foundation of the very endeavor to provide children with useful and life-saving truths,
principles and rules of life through fictional plots), (anti)legends published in 19™ century
Croatian primers thus - beside the content - criticized also the act of narration, beside the
belief also the performance.'® (Anti)legends published in primers included at least frag-
ments of metanarrative frames and forms of oral performances, which were out of interest
for generations of folklorists, because primers defined narration as a socially relevant and
creative act. It is precisely for this reason that primers can be seen as a relevant but, pre-
sumably because of their highbrow nature, unjustly ignored material or source of in-
sight into the complexity, dynamics and history of folk narratives. "

° For the motivation of the narrative about the man who died at the cemetery in Croatian children’s collections
and magazines of the 19 century see, e.g. Stojanovi¢ 1879: 74; Turi¢ 1885: 131. For the motivation of the oral
variants of this narrative cf. e.g. Belovi¢-Bernadzikowska 1899; Boskovi¢-Stulli 1967-1968: 348; Citanka 1902:
80; Devc¢ic¢ 1887; Dolenc 1972: 140; Marks 1980: 245; Strohal 1904: 250-251.

1 One of the 19* century Croatian primers (cf. Slovnicka 1853) used a very particular technique when critici-
zing the authenticity of folk narration. One of the tales in the primer went against the legend that a man could
“find money by digging for treasure at midnight in some places” by a tale about a man who, misguided by the
legend, started digging for the treasure one night and saw a “child who bore a candle’, and the child advised
him that if he wanted to get rich he should go home and work from dawn to dusk.“And lo and behold - that
man really did this and from that time on he was never bored, he became much healthier and merrier, never
again thinking about where he could dig out money” (Slovnicka 1853: 57). In a word, the belief in the legend
about a buried treasure was neutralized by using a message from a dead child, and dead children, according to
another legend, appeared to the living at night. To my knowledge, this is a solitary example of using one folk
belief to neutralize another, i.e. by controlling an undesired content by using a related content, rather than just
form.

"' T am grateful to Mateusz-Milan Stanojevi¢ and Ivona Grgurinovi¢ for their help with my English.
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Pucki skepticizam ili elitni racionalizam? (Anti)predaje u hrvatskim
pocetnicama 19. stoljeca

Marijana Hamersak

U ¢lanku se na primjeru hrvatskih udzbenika za pocetku obuku u pisanju i ¢itanju,
koji su objavljeni u razdoblju od 1779. godine do pocetka Prvog svjetskog, raspravlja o
razinama i implikacijama pretapanja usmenosti i pisanosti u dugom 19. stolje¢u. Radi se o
udzbenicima koji su, kako je to razvidno ve¢ iz njihove tipografske opreme ili Zanrovskog
sustava, nasljedovali znacajke i obrasce usmene komunikacije. Sprega pisanosti i usmenost
u udzbenicima za pocetnu obuku u ¢itanju i pisanju temeljila se na okolnosti da je zadatak
tih udzbenika bio opismenjavanje nepismenih, dakle, prevodenje usmenosti u pisanost.
Paradoksalno, ali pragmati¢no, udzbenici za poc¢etnu obuku u pisanju i ¢itanju oslanjali su
se na usmenost da bi $irili pismenost. Ostavljajudi interpretacije i artikulacije ove razine
povezivanja usmenosti i pisanosti, ¢lanak se usredotocuje na pitanje reprezentacije us-
menih Zanrova u tim udzbenicima. Za razliku od bajki ili §aljivih pri¢a koje u udzbenicima
iz danog razdoblja nalazimo tek u tragovima, u gotovo svakom od tih udzbenika nailazimo
na barem jednu predaju ili pri¢u upozorenja, preciznije: negativnu, pseudo-, anti-predaju
(Dégh & Vazsonyi 1976). Na temelju osvrta na razloge sve donedavne nevidljivosti (anti)
predaja u folkloristickim istrazivanjima, kao i na temelju sli¢nosti i razlika izmedu doku-
mentiranih usmenih (anti)predaja i (anti)predaja objavljenih u udzbenicima za pocetnu
obuku u ¢itanju i pisanju, (anti)predaje objavljene u udzbenicima u ¢lanku se tumace kao
oblik implementacije puckog skepticizma, ne tek puko nametanje elitnog racionalizma.
Time se hrvatski udzbenici iz dugog 19. stoljec¢a prepoznaju kao relevantne publikacije za
interpretaciju sloZenosti, dinamike i povijesti folklornih formi, a (anti)predaje kao makar
u tom korpusu distinktivna i relevantna vrsta prica.
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Is There a Place for the Other in Fokloristics?

Natasa Polgar

An attempt will be made in this paper to identify the frameworks within which it is
possible to introduce the concept of the Other into folkloristics. The Other is discussed prima-
rily as a psychoanalytic term coined by Jacques Lacan, a notion that is very productive in the
interpretation of diverse aspects of culture and folklore phenomena, which are not, for their
part, fully explicable only with the help of historical, political and social factors.

This paper deals with the ways in which Lacan’s categories can be used in reading
narratives and oral stories about supernatural beings, especially witches. The psychological
dimensions of the construction of witches have not been properly taken into consideration,
although witch-trial records, narratives about witches, oral stories and Malleus Maleficarum
in particular would allow such analysis. Witches are represented as an extreme, as particu-
larly evil or harmful, as beings that undermine the social order. Their construction as the
Other can be read as a means of establishing the social order, a way of maintaining and
preserving cultural norms.

This paper deals with possible readings of “folk culture” from the perspective of
psychoanalytic criticism. More specifically it explores whether and, if so, to what extent,
folkloristics can be fruitfully approached using Lacan’s theoretical constructs, to be more
precise, his concept of the Other.

Psychoanalytic ambition to explain folklore is certainly not new: the links between
folkloristics and Freud’s psychoanalytic theory and method were noted by early psycho-
analysts. For them, the interrelationship between psychoanalysis and folklore was recip-
rocally beneficial: Freud and his followers were drawing upon folklore phenomena to
support a certain theoretical problem in psychoanalytic theory, and vice versa. This is
clearly evident in many of Freud’s works, and in his tenth lecture of Introductory Lectures
on Psycho-analysis he made his debt to folklore explicit: “My reply is that we learn from
different sources — from fairy tales and myths, from buffoonery and jokes, from folklore
(that is, from knowledge about popular manners and customs, sayings and songs) and
from poetic and colloquial linguistic usage. In all these directions we come upon the same
symbolism, and in some of them we can understand it without further instruction. If we
go into these sources in detail, we shall find so many parallels to dream symbolism that we
cannot fail to be convinced of our interpretations” (Freud 1916: 158-159).

One of his earliest works on folklore - Dreams in Folklore, which Freud and David
Ernst Oppenheim, a secondary school teacher from Vienna, co-authored around 1911
(the paper was found and published much later, in 1958) - was an analysis of dreams in
folktales that Oppenheim took from Anthropophyteia, an “obscene” folklore journal pub-
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lished from 1904 to 1913. This was a clear application of Freud’s oft-repeated claim that
the source of the people’s unconscious symbolism was, in fact, folklore: “The symbolism
employed in these dreams coincides completely with that accepted by psychoanalysis and
... a number of these dreams are understood by the common people in the same way as
they would be interpreted by psychoanalysis - that is, not as premonitions about a still
unrevealed future, but as the fulfillment of wishes ..” (Freud & Oppenheim 1958: 25).

Many of Freud’s followers also applied psychoanalytic theory to folkloristics, includ-
ing, for instance, Otto Rank (The Myth of the Birth of the Hero, 1909), Karl Abraham and
Ernest Jones (“Psycho-Analysis and Folklore”, 1928), to mention but a few. Géza Roéheim
is considered the first psychoanalytic folklorist, who, among other things, investigated
dreams, superstitions, rituals etc. (The Gates of the Dream (1952), Fire in the Dragon and
Other Psychoanalytic Essays on Folklore (1992) etc.).

Folktales, especially fairytales, proved particularly amenable to psychoanalytic criti-
cism, as seen in the works of Bruno Bettelheim (The Uses of Enchantment: The Meaning
and Importance of Fairy Tales, 1976), Erich Fromm (The Forgotten Language: An Intro-
duction to the Understanding of Dreams, Fairy Tales and Myths, 1951), Marie-Louise von
Franz (Interpretation of Fairy Tales, 1996), Alan Dundes (Parsing through Customs, 1987;
From Game to War, 1997; Bloody Mary in the Mirror,2002) and many others.

However, despite the fact that Freud himself, like many other psychoanalysts, was
involved in folklore research, psychoanalysis never gained a firm foothold in folkloris-
tics.

Part of the problem probably lies in the fact that Freud and his followers accept-
ed the unilinear evolutionary theory of their time and found folklore as a mere survival
from times of “savagery”. In this, psychoanalysis coincides with the framework of late
nineteenth-century folkloristics, which was mostly focused on the historical reconstruc-
tion of the past, believing that all people had passed through the same stages, evolving
from savagery into civilization (see, for example: Lévy-Bruhl and his work La mentalité
primitive (1922), Ernest Jones’s “Psycho-Analysis and Folklore” (1928), Freud’s Totem and
Taboo (1913), Karl Abraham’s Dreams and Myths: A Study in Race Psychology (1913), etc.).
But still one can find many of Freud’s concepts, such as displacement and projection, very
fruitful for the analysis of culture and folklore phenomena.

Among folklorists, psychoanalysts are few and far between in many countries; in-
deed, in Croatian folkloristics — I mean in folkloristics in the narrow sense of the term,
i.e.,in the study of oral literature, but also oral tradition — psychoanalysis has failed to find
its niche. In Croatia, oral literature, including all its genres, was interpreted and studied
as part of philology, with special attention being given to its esthetic component in com-
parison to written literature. In the mid-20" century, in addition to core research activities
- collecting and recording folklore — Croatian folkloristics opened out to theoretical ap-
proaches, including, e.g., Russian Formalism, Prague Functionalism, the so-called Finnish
School and the American contextual approach (Lozica and Marks 1998). For a very long
time, folklore (and literary) studies in Croatia were characterized by a certain immanent-
ism, resistance to the recent cultural studies approaches, although a purely synchronic
approach has always been taken with caution. It was not until the 1990s that the scholarly
paradigm changed and research became more open to inter- and transdisciplinarity fo-
cusing on literary anthropology, gender and cultural studies, and to a certain extent on
Imagology, which marked a change in folkloristics as a discipline, a similar change that
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is also evident today. However, even during this period of opening up, psychoanalysis
has been left on the periphery, as not quite acceptable or “not entirely scientific”. Stere-
otypes about psychoanalysis and its reductionism are apparently still too common for
it to become an accepted interpretative method in Croatia. Psychoanalysis indeed is in-
terpretation, which should also be one of the tasks of folkloristics, rather than it being
merely collecting, recording and classifying folklore. As Alan Dundes says, “the ‘meaning’
or ‘meanings’ (plural) of folklore were not investigated to any great extent by folklorists”
(Dundes 2002: 9).

I believe that the psychoanalytic approach can provide a fresh look at folklore phe-
nomena, and in this sense I will now turn to the very fruitful notion of the Other.

The term seems to have come into use in the discourse of various humanities quite
independently of its psychoanalytic background. Its meaning within these discourses,
especially when spelled with a capital O, seems to be a matter of tacit agreement. How-
ever, practice paints a different picture. When reading theoretical texts dealing with
society, culture or philosophy from the 1960s until today, it is much easier to find places
where the Other has not been mentioned, while finding consistency in the various ap-
proaches where it has been used seems an equally arduous task (Van Zyl 1998: 80-81).

The notion of the Other dates back at least to Plato’s Sophist, where the Stranger
takes part in a dialogue on the ontological problems of being and non-being, of the One
and the Other.

Still, the notion of the Other was largely introduced into contemporary theory by
hermeneutics and psychoanalysis (from their respective points of view). It was especially
popular in post-structuralism, in agreement with the post-structuralist comprehensive
transdisciplinary aspirations.

Of course, it is difficult if not impossible to make generalizations based on all the
concepts of the Other, which have been analyzed by authors as different as Hegel, Husser],
Nietzsche, Bakhtin, Adorno, Lévi-Strauss, Foucault, Barthes, Said, Greenblatt, and Lévi-
nas, to mention but a few. Still, the overall scope of the term Other may be, to make a gross
simplification, boiled down to three points:

1. the issue of interaction of one person with another, whether it be ethical, psycho-
logical or social - i.e., a philosophical, psychological or social issue;

2. the issue of interaction with a text, which is a literary theoretical issue, and,

3. the issue of communication between temporally or spatially distant cultures,
which is primarily an anthropological issue (Biti 2000: 98).

However, psychoanalysis is typical for connecting the Self and Otherness through
the dimensions of culture, text, ethics, language and sociology, which is in complete disa-
greement with the charges of reductionism.

In this respect, Jacques Lacan’s place in the history of alterity is particularly excep-
tional, if not emblematic. It is also unique, because Lacan insists on a decentering of Oth-
erness. Specifically, Lacan explores an intrapsychic Otherness different from the Other
of interpersonal theories of identity and distinct from the philosophical problem of the
Other. Having that in mind, I will recapitulate the basic tenets of his theory in order to
draw attention to several crucial questions pertaining to the relevance of (a potential)
psychoanalytic interpretation of folklore. These are: How can Lacan be used not only in
reading the symptoms of contemporary society — which is a largely Zizekian endeavor -
but also in reading the symptoms of previous social orders, as well as in reading the logic
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of desire, an important index of how social, cultural and political forms are created, which
affects any interaction between the Self and Other(s).

Can his categories be used in reading narratives about supernatural beings? Accord-
ing to Lacan, mistaken belief in our integrity, which results in misrecognition, projections,
transitivism, loss, lack and aggressivity between the Self and the Other is not a mere de-
velopmental phase, but a continuous play which characterizes the relationships between
people, both real and imaginary.

Isn't it true that supernatural beings, especially female ones - like witches - play
a crucial role in the construction and the structuring of identity, gender and aspirations
through which society reproduces itself?

Unlike his contemporaries, Lacan postulates a gap between an Other (“the big
Other”) and an other (“the little other”), reflecting a gap between the Subject and the ego.
These decenterings imply Lacans symbolic and imaginary registers, since the “decentering
of the Subject” actually means that the Subject and the ego inhabit disjunct registers. Like-
wise, the disjunction between the symbolic linguistic Other and the imaginary mirroring
other signifies a decentering of the former from the latter. These two decenterings articu-
late an approach that is radically different from the approach that constructs the “Other”
as a person, let alone as a person who is marginal or subversive in some way, as is charac-
teristic of certain philosophical, sociological, feminist or anthropological approaches.

In contrast, the realms of symbolic and imaginary registers are concepts that are
highly productive in dealing with phantasmatic constructions of folklore imagination.

Lacan based his work on “the return to Freud” and reread the core concepts of psy-
choanalysis. For him, psychoanalysis concerns itself above all else with the understanding
of human speech, “and linguistics, rhetoric and poetics are its indispensable allies” (Bowie
1991:11). Using Freud’s two theories on the psychic apparatus, Lacan had developed his
own tripartite classification system around which all his theorizing revolves. His system
includes three orders or registers: the Imaginary, the Symbolic and the Real (Séminaire
1). They are not mental forces like the three agencies in Freud’s structural model; they are
primarily concerned with mental functioning. Although the three registers are profoundly
heterogeneous, they are all structurally interdependent, i.e., each order must be defined by
reference to the other two.

The basis of the imaginary order is the formation of the ego in the mirror stage,
when the subject becomes alienated from himself by identifying with his counterpart,
whom Lacan calls the little other or objet petit a (1996: 93-101). This little other “is
the other who is not really other, but a reflection and projection of the ego (...). He
is simultaneously the counterpart and the specular image” (Evans 1996:132-3). This
misrecognition is a fundamental aspect of the structure of subjectivity and it gives
rise thereby to an aggressive tension between the subject and the image. Unlike Freud,
who found the roots of aggressivity in social interactions, Lacan considers aggressiv-
ity to be intrasubjective.

The big Other is symbolic insofar as it is particularized for each subject. “The
Other is thus both another subject in his radical alterity and also the symbolic order
which mediates the relationship with that other subject” (Evans 1996: 133).

It is important to note that Lacan also considers the Other to be “the Other sex,
which is always woman, for both male and female subjects. “Man here acts as the relay
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whereby the woman becomes this Other for herself as she is this Other for him” (Lacan
1975: 732). For Lacan, femininity is wholly a discursive construct and sexual identity is
completely socially - symbolically - constructed.

Later Lacan states that “a woman is a symptom”, more precisely, a woman is a symp-
tom of a man, in the sense that a woman can only enter the psychic economy of men as
a fantasy object, the cause of their desire. Definitions of masculinity and femininity are
constituted via the symbolic order — with the man as a self-determining, autonomous
agent, and the woman the lacking Other, the cause of desire. The political implications of
such cultural fantasy are that a man imagines himself as unified, projecting his sense of
lack and otherness onto a woman.

Female supernatural beings, let us take witches as an example, are represented as an
extreme, as particularly evil or harmful, as beings that undermine the social order. Their
construction as the Other can be read as a means of establishing the social order, a way
of maintaining and preserving cultural norms. Starting with Lacan, perhaps it might be
possible to show to what extent the Other (supernatural beings/witches) is a social and
ideological construct that is given provisional stability by a “web of belief” (to use Daniel
Dennett's term), and to what extent the representation of the demonized Other is based
on directing and controlling the collective anxiety.

I believe that the psychological dimensions of the construction of supernatural be-
ings, especially witches, have not been properly taken into consideration, although witch-
trial records, narratives about witches, oral legends and Malleus Maleficarum, a medieval
inquistors' manual, in particular would allow such analysis. I will not argue whether su-
pernatural beings existed/exist, but rather I will suggest that they can be seen as a collec-
tive projection, as the Other that is a primary part in the construction of the Subject.

Detailed information contained in Malleus Maleficarum (printed for the first time in
1486), an inquisitor manual for witch prosecution, makes it clear that the central reason
for the persecution of witches was a disguised interest in the witch as the “Other” and the
fear of a witch/woman as an agent of castration, but also as the unattainable object of de-
sire. For Lacan, desire emerges originally in the field of the Other, i.e., in the unconscious.
But, what is the most important - desire is always a social product, which is constituted
in a dialectical relationship with the perceived desires of other subjects. Witches were ac-
cused, among other things, of copulating with the devil, causing male impotence, causing
the penis to disappear and of stealing men’s penises - the latter crimes no doubt exempli-
fying the male fear of castration.

The Malleus Malleficarum also supplies a series of supposedly logical reasons why
women are more inclined toward witchcraft than men. The reasons are related to the defi-
nition of a woman as the Other, the weaker but dangerous complement of a man. “What
else is a woman but a foe to friendship, an inescapable punishment, a necessary evil, a
natural temptation, a desirable calamity, a domestic danger, a delectable detriment, an evil
of nature, painted with fair colors!” (Malleus Maleficarum 2009: 162) Here it is evident
that an effort to exclude radical Otherness is made by using the language and knowledge
about this threatening Other.

The witch is defined as an abject figure in that she is represented within patriar-
chal discourse as an implacable enemy of the symbolic order. It is not unimportant to
mention that the Croatian word for witch is vjestica, which means “woman who knows,
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who is skillful” (Ci¢a 2002: 67). The witch sets out to unsettle the boundaries between
the rational and irrational, symbolic and imaginary.

The monstrous-feminine is constructed as an abject figure because she threatens the
symbolic order (Creed 1993).

The supernatural being, the witch in this case, draws attention to the “frailty of the
symbolic order” through her evocation of the natural, animal order, which is part of the
Imaginary, and its terrifying associations. And for that she must be severely punished.

The construction of witches' physical appearance in general is the same through-
out Europe: “she is ugly, filthy, unkempt, with a large, hooked nose, warts, dressed in a
long black dress, a shawl that covers her face etc” (Mencej 2006: 315) — an uncanny fig-
ure of death that threatens the Subject with dissolution. This demonic feminine stages
an excessive presence of the dangers of the body, being the disruptive point of the sym-
bolic realm. Both femininity and death inspire the fear of an ultimate loss of control, of
a disruption of boundaries between Self and the Other, of a dissolution of an ordered
and hierarchical world.

In many Croatian (and not only Croatian) narratives one can find descriptions
of their power as a warning and a threat of the presence of death: “There are those
who are wicked, who believe they can create evil, and create it they do: they are evil-
doers, poisoners, they kill unborn babies in the womb, they brew poisonous potions for
money, which can cause death or illness. Some seek carnal pleasure keeping night trysts,
fraying your nerves with secretive symbols and rituals, serving the evil spirit, the Satan,
later called the devil” (Mazurani¢ 1975: 14).

Stereotypes concerning witches are representations of difference, which structure
the world and localize anxiety at the body of another, at the site of Otherness. Stereotypes
are a way of dealing with the instabilities arising from the division between self and non-
self by preserving an illusion of control and order; the stereotype of the Other is used to
create safe boundaries.

The construction of Woman/witch as the Other serves to dynamize a social order,
while her death marks the end of the period of change: “Over her dead body, cultural
norms are reconfirmed or secured, whether because the sacrifice of the virtuous, in-
nocent woman serves a social critique and transformation or because the sacrifice of a
dangerous woman reestablishes an order that was momentarily suspended due to her
presence.” (Bronfen 1992: 181).

(Croatian) Folklore phenomena dealing with supernatural beings is imaginative-
ly very diverse, although it can, in principle, be reduced to the mentioned parameter of
Otherness. I believe that in this context psychoanalytic criticism is welcome not only to
diagnose the problem of Otherness, but also to explain its variant forms. Further analysis
possibly could serve as an explanation of the long duration of such phenomena as the
belief in witches is.
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Ima prostora za drugog u fokloristici?
Natasa Polgar

U tekstu se propituje je li i u kojoj mjeri u folkloristici interpretativno produktivan
Lacanov instrumentarij, preciznije njegov pojam Drugoga. Dakako, psihoanaliticke am-
bicije da se protumace folklorni fenomeni nisu nove: veza Freuda te njegovih sljedbenika
i folkloristike dobro je znana. No ipak, unato¢ njihovu angazmanu, psihoanaliticka kri-
tika nikada nije u$la na velika vrata u tu discipline, ponajprije stoga $to je mnogi, posve
pogresno, smatraju suvise redukcionistickom teorijom.

Autorica smatra kako, medutim, psihoanaliticki pristup, oslanjajuéi se na Jacquesa
Lacana, moze donijeti novi pogled na odredene folklorne pojave, kao $to je vjerovanje u
nadnaravna bica, prije svega u vjestice. U tekstu se propituje koliko je moguée konstruk-
ciju vjestica kao Drugoga ¢itati kao sredstvo za uspostavljanje drustvenoga reda, kao nacin
utvrdivanja i osiguravanja kulturalnih normi te moze li se pokazati koliko je vjestica kao
Drugi drustvena i ideoloska konstrukcija kojoj privremenu stabilnost daje “mreza vjer-
ovanja’, kao i to koliku ulogu u predstavljanju toga demoniziranoga Drugog ima upravo
usmjeravanje i nadziranje kolektivne anksioznosti.
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Lingvisti¢na antropologija in etnolingvistika

Sasa Babié

The article is a review of the development of linguistic anthropology and etholinguistics.
It examines connections and differences between them, and the differences between Moscow
and Lublin tendencies. It also tries to state the methods of linguistic anthropology and the
ethnolinguistic methods in Slovenia.

Uvod

Jezik je del kulture - kulturo izraza in hkrati ji postavlja meje. Zacetki raziskovanja
soodnosa jezika in kulture segajo v 19. stoletje, ko so v Evropi predvsem etnologi in lite-
rarni raziskovalci, v Ameriki pa antropologi zaceli ¢rpati podatke o razli¢nih plemenih
in narodih iz slovstvene folklore in iz govorjenega ter zapisanega jezika, metaforike in
pestrosti izrazja. Zacetnika lingvisti¢ne antropologije v Ameriki (ter hkrati tudi etnoling-
vistike v Evropi) sta Benjamin Lee Whorf in Edward Sapir, v Evropi pa so se tovrstni pro-
blematiki posve¢ali W. Humboldt, A. A. Potebnja, V. V. Ivanov, V. N. Toporov.!

Soodnos jezika in kulture je bil v raziskavah vse od 19. stoletja; to raziskovalno po-
drod¢je se je kot veda najprej opredelilo v Ameriki pod imenom lingvisti¢na antropologija
oz. antropologka lingvistika, etnolingvistika pa se je kot veda opredelila $ele v 70-ih letih
20. stoletja v evropskem prostoru.

Razvoj lingvisti¢ne antropologije

Lingvisti¢na antropologija se je razvila v ZdruZenih drzavah Amerike znotraj antropo-
logije, katere zacetki segajo v 19. stoletje in v raziskovanje Zivljenja in kulture prvotnih, nepi-
smenih plemen, ki so jih ozna¢ili za 'primitivna’. Kultura in Zivljenje teh plemen nista zbujala
interesa pri drugih vedah, zato so se raziskovalci posvecali vsem podro¢jem Zivljenja. Tako se
je antropologija razvila kot — preprosto receno - $tudij o ¢lovestvu (Salzmann 1993: 1).

Lingvisti¢na antropologija v sodobnem smislu se je razvila preko prvih vzgibov s
strani evropskih imigrantov z razli¢nih raziskovalnih podro¢ij, ki so se zanimali za jezik
prvotnih ameridkih naseljencev.? Zacetke lingvisti¢cne antropologije najdemo Ze v delih

! W. Humboldt, A. A. Potebnja, E. Sapir, B. Whorf so se posvecali predvsem problematiki jezikovnih kazalcev
kulture (t.i. jezikovna slika sveta), V. V. Ivanov in V. N. Toporov pa sta Zelela s pomo¢jo primerjalno-zgodovin-
ske metode rekonstruirati zgodnje indoevropske jezikovne elemente in strukture ter indoevropske kulturne
sestavine (Tolstaja 2006: 22).

Med njimi so bili tudi amaterski lingvisti, kot npr. Thomas Jefferson, ki je v 18. stoletju naredil slovar govora
prvotnih ameri$kih prebivalcev (Salzmann 1993: 10).
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Wilhelma von Humboldta (1767-1835), ki je bil mnenja, da glasovi postanejo besede $ele,
ko dobijo pomen; notranjo formo jezika je izpostavil kot nac¢in upomenjanja odnosov
med deli stavka, ki izraza clovekov odnos do sveta (Duranti 1997: 63).

Prvi antropolog na akademski poziciji v Ameriki in sploh pomembna osebnost za
razvoj in uveljavitev antropologije kot vede, tudi lingvisti¢ne antropologije, je bil Franz
Boas (1858-1942), ki je Zelel z zapisom in opisom indijanskih jezikov in kulture predvsem
ohraniti izginjajoce jezike in kulture. Njegova teza o nujnosti jezika za ¢lovesko misljenje
in posledi¢no za ¢lovesko kulturo je postala bazi¢na teza amerigke kulturne antropologije
prve polovice 20. stoletja. Menil je, da ne moremo razumeti druge kulture, ne da bi imeli
direkten dostop do njenega jezika. Boas je izpostavil tudi t. i. kulturni relativizem, tj. vidik,
da bi morala biti vsaka kultura razumljena predvsem v okviru svojih pogojev, ne le kot del
intelektualne ali moralne lestvice nekega visjega nacrta, na kateri naj bi bili Evropejci na
vrhu. Kulturni relativizem je ociten tudi v na¢inu, kako jezik opredeljuje svet; ta nacin je
arbitraren: v enem jeziku imamo lahko razli¢ne besede za vodo, jezero, reko, potok, dez
itd., v drugem jeziku je lahko za vse to samo en izraz.> V teku svojega delovanja je izdal
slovar Handbook of American Indian Languages iz leta 1911, drugi del je iz$el 1922, tretji
del je izhajal v letih 1933-1938, cetrti 1941; ta slovar velja za eno prvih pomembnejsih del
na podrod¢ju lingvisti¢ne antropologije.

Do druge svetovne vojne je bila antropologija Ze dobro ustaljena in razsirjena po
ameriskih univerzah z raziskovalci kot Alfred L. Kroeber (1876-1960), Edward Sapir (1884-
1939), Ruth Benedict (1887-1948) in Margaret Mead (1901-1978) (Salzmann 1993: 1).

Edward Sapir (1884-1939) je nadaljeval in raziril Boasov interes za jezike s Se ve¢
zanimanja za lingvisti¢ne strukture in poudarjal nacine, na katere je vsak jezik dovren
in popoln sistem, ki mora biti razumljen pod njegovimi lastnimi pogoji. Prepri¢an je bil
v notranjo logiko vsakega lingvisti¢nega sistema, kar je ponazoril s pojmom fonem, ab-
straktno enoto lingvisti¢ne analize. Poudarjal je pomembnost individualnosti v kulturi
(kulturo je dojemal kot simboli¢no medigro med individuumi in druzbo) (Duranti 1997:
56, 57).* Opazal je, da v primerjavi s kulturo do jezikovnih sprememb prihaja pocasneje
ter da je jezik kot celota precej bolj kompakten in samoohranjujo¢ sistem kot kultura ter
zato prost zavestne racionalizacije s strani govorca, npr. velike revolucije, nasilne ali nena-
silne, ponavadi bistveno spremenijo strukturo druzbe, v kateri se zgodijo, jezik pa ostaja
nespremenjen, z izjemo manj$ih prilagoditev v besedis¢u. Sapirjevo mnenje je, da so kul-
turni vzorci dolocene civilizacije zakodirani v jeziku, ki izraza to civilizacijo, zato je jezik
vodnik k 'druzbeni realnosti'. Sapirjeva monografija Language (1921) Se danes predstavlja
klasi¢no delo lingvisti¢ne antropologije (Salzmann: 1993: 152, 153).

Najvedji prispevek Benjamina Lee Whorfa (1897-1941) lingvisti¢ni teoriji je njegovo
osredotoc¢anje na razmerja med jezikom in svetovnim nazorom (worldview). Bil je mnenja,
da struktura katerega koli jezika vsebuje teorije strukture univerzuma, zato naj bi bila nalo-
ga lingvistike opisati te svetovne nazore.’ Sistemati¢no raziskovanje vzorcev jezika - Whorf

* Verjetno je najbolj znana ponazoritev arbitrarnosti jezikovne klasifikacije sveta Boasov prikaz razli¢nih izra-
zov za sneg pri Eskimih (Duranti 1997: 52-56).

Sapir je menil, da je prava kultura tista, v kateri obstaja harmonija med druzbenimi in posameznikovimi
potrebami; vecina aktivnosti individuuma mora direktno zadovoljiti njegovo lastno kreativnost in ¢ustvene
impulze. Lazna, ponarejena kultura je tista, v kateri je individuum prisiljen v frustrirajo¢e in duhovno nepo-
trebne naloge v imenu vi$jega uc¢inka (Duranti 1996: 53).

Odnos med jezikom in svetovnim nazorom je ostal pomemben del lingvisti¢ne antropologije, vendar pa sta
se pojma jezik in svetovni nazor spremenila in s tem tudi njun soodnos, saj se Whorfov pojem svetovni nazor

4
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je uporabil tudi izraz 'konfiguracije' - lahko odkrije ne le eksplicitne oz. o¢itne kategorije
(fenotipi), ampak tudi implicitne oz. zakrite kategorije (kriptotipi) (Duranti 1997: 58).

Edward Sapir in Benjamin Lee Whorf sta oblikovala t. i. hipotezo o lingvisti¢ni rela-
tivnosti, danes znano tudi pod imenom Sapir-Whorfova hipoteza. Lingvisti¢na relativnost
vsebuje eno najmocnejsih trditev, da jezik, ki ga uporabljamo za pogovor, vpliva na razmi-
§ljanje in na svet. Sapir je to trditev izrazil Ze leta 1929 v ¢lanku The status of linguistics as
a scene. Temu mnenju se je nato pridruzil e Whorf in ga poimenoval princip lingvisticne
relativnosti (linguistic relativity principle): ozadje lingvisti¢nega sistema (oz. slovnice) vsake-
ga jezika ni le instrument za reproduciranje glasovnih idej, temve¢ tudi ostri ideje (Duranti
1997: 60). Whorf je izpostavil dva principa: princip lingvisti¢nega determinizma, tj. nadin,
kako je kdo determiniran z jezikom, ki ga govori, in princip lingvisti¢ne relativnosti, tj.
razlike med jeziki se kaZejo v govorcevih pogledih na svet (Salzmann 1993: 154). Sapir in
Whorf sta bila prva, ki sta artikulirala vidik, da bi jezik lahko vplival na razmisljanje ter da je
jezik mocan instrument, ki nam daje moznost, da damo smisel svetu (Duranti 1997: 62).

Znotraj antropologije se je na delih navedenih znanstvenikov oblikovala lingvistic-
na antropologija kot samostojna veja, ki se ukvarja s pomembnim aspektom ¢loveka: z
jezikom - z njegovim razvojem in z njegovim soodnosom s kulturo.

Po drugi svetovni vojni je bilo raziskovanje razmerja med jezikom in kulturo v ce-
loti priznano za dovolj pomembno, da je postalo eno od glavnih podrocij antropologije,
kjer lingvisti¢na antropologija raziskuje predvsem jezik kot (1) karakteristiko, ki definira
¢loveka, ter (2) spremlja in raziskuje razvoj jezika v kontekstu ¢loveske evolucije (Parrott
Hickerson 2000: 1).

Termin lingvisticna antropologija je leta 1964 uvedel Karl V. Teeter; opredelil ga je z
razlago, da gre za usmeritev v antropologiji (ne v lingvistiki!), zato govorimo o lingvistic-
ni antropologiji in ne o antropoloski lingvistiki. Raziskovalec, ki se ukvarja z lingvisti¢no
antropologijo je sicer antropolog, vendar mora obvladati ves terminoloski in raziskovalni
aparat iz jezikoslovja. V sodobni lingvisti¢ni antropologiji mora iz¢rpen opis jezika (gla-
sovni sistem, slovnica in stav¢ne formacije) temeljiti na jeziku razli¢nih zvrsti in razli¢nih
situacij: v vsakdanji komunikaciji, govoru mladih in starih, mogkih in Zensk, tradicional-
nem pripovedovanju, jeziku v formalnih situacijah itd., ter zajemati $ir§e kot samo glasov-
ni sistem, slovnico in besedi$¢e dolo¢enega jezika; tako prakti¢ne govorne sposobnosti kot
poznavanje strukture jezika so nujni za popolno razumevanje odnosov znotraj jezika na
eni in znotraj druzbe in kulture na drugi strani (Salzmann 1993: 6-9).

Duranti (1997: 2-5) opredeljuje lingvisti¢no antropologijo kot »raziskovanje jezika
kot kulturne zakladnice in raziskovanje govora kot udejanjanje kulture z jezikom, termin
lingvisti¢na antropologija pa utemeljuje s Hymesovo opredelitvijo, da gre za »raziskova-
nje govora in jezika znotraj konteksta antropologije«, ki vsebuje prehod in reprodukcijo
kulture, odnose med kulturnimi sistemi in razli¢ne oblike druzbene organizacije ter vlogo
materialnih pogojev bivanja v ¢lovekovem razumevanju sveta. Lingvisti¢na antropologija
sega tudi zunaj polja antropologije, ravno to upravi¢uje njen obstoj kot posamezne veje
znotraj $irSega polja antropologije; poskusa raziskati sistem komunikacije interpsiholoske
(med individuumi) in intrapsiholoske (v samem individuumu) pojavnosti druzbenega
reda. Lingvisti¢ni antropologi poudarjajo pogled na jezik kot na jezikovno mreZo v splo-

nanasa na teorijo kulture kot znanje (,culture as knowledge‘), zato Whorfova teorija ni ve¢ sprejemljiva v
celoti. (Duranti 1997: 60).
¢ Uporabljana sta bila oba termina, celo nekateri raziskovalci so v svojem pisanju uporabili oba termina.
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$ni rabi, ki igra bistveno vlogo v kontaktni komunikaciji. Govorec je v tej jezikovni mrezi
predvsem druzbeni udelezenec (social actor), tj. ¢lan dolocene po interesih kompleksne
druzbe, ki je organizirana z vrsto socialnih institucij oz. skozi mrezo prekrizanih, vendar
ne nujno prekrivajocih se mrez pri¢akovanj, verovanj in moralnih vrednot o svetu. Gre za
enega od tiso¢ sistemov ustne komunikacije, ki ga uporabljajo razli¢ne ¢loveske druzbe, in
za del ¢loveske geneti¢ne sposobnosti, kjer je prvi jezik naucen v otrostvu skupaj z ostalimi
neverbalnimi plastmi dolo¢ene kulture. Na neki nacin je prvi jezik enako kulturno zave-
zan, kot so tradicionalne navade in vrednote druzbe, ki jih uporabljajo. Zato je pomembno
loc¢evati besedisce in strukturo (gramatiko) jezika (Salzmann: 155, 156).

Duranti (1997: 14-21) opiSe tri teoreti¢na podro¢ja, ki so bila razvita znotraj ling-
visti¢ne antropologije: (1) performanca (performace), (2) znakovnost (indexicality) in (3)
udelezba (participation).

(1) Koncept performance je lahko interpretiran na veliko na¢inov. Ena raba termina
izhaja iz teoreti¢nega dela Noama Chomskega, ki je razlikoval med kompetenco’ in per-
formanco.® Performanca je dejanska raba jezika, pozornost, percepcija, spomin, ki morajo
biti v rabi, da govorec lahko u¢inkovito in neodvisno uporabi abstraktno znanje. V tem
primeru je kompetenca idealno znanje jezika, ki ga ima govorec, performanca pa uporaba
lingvisti¢nega sistema. Po Austinu je performanca, kaj 'se dela z besedami'. V slovstveni
folklori je performanca ¢lovekova dejavnost, kjer je posebna pozornost posvecena nacinu,
v katerem so komunikativna dejanja izrazena; o tem govori Roman Jakobson, ko govori
o 'poeti¢ni funkciji' govora: performanca je nekaj kreativnega, realiziranega, dosezene-
ga. Gre za dimenzijo ¢lovekovega Zivljenja, ki je izrazena predvsem v glasbi, gledali§¢u
in drugih moznostih umetniskega izrazanja (petje, pripovedovanje zgodb in drugih go-
vornih dejanjih, v katerih govorec uposteva estetski kanon). V govoru je vedno estetska
dimenzija, ki je razumljena kot pozornost na formo, kaj je bilo re¢eno; vedno je izposta-
vljeno sodbi, reakciji poslusalcev, ki interpretirajo, sprejmejo, sankcionirajo itd., kar je bilo
receno. Na ta nacin je performanca vedno dimenzija jezika, ki vsebuje tudi kreativnost in
improvizacijo v vseh govornih dejanjih in govornih dogodkih od povsem ritualiziranih pa
do najbolj vsakdanjih.

(2) Znakovnost je utemeljena s Kantovim razlikovanjem med arbitrarnimi in na-
ravnimi znaki (npr. ¢rke so arbitrarne, ker je bila konvencija podana s strani druzbe; dim
je naraven znak, saj ni bil dolo¢en s strani druzbe, ampak je vedno 'spremljevalec’ ognja).
Pomene, ki imajo neko zunanjo povezavo s tistim, na kar se nanasajo, je Charles Pierce
poimenoval idexes 'znaki' (npr. dim in ogenj). Izraz znakovnost se je razsiril na lingvisti¢-
no komunikacijo, kjer pomeni, da so besede znakovno povezane z nekim 'objektom' ali
svetovnim nazorom; gre za spoznanje, da besede nosijo mo¢, ki je nad opisom in identifi-
kacijo ljudi, objektov, dogodkov, priloznosti.

(3) Udelezba pomeni, da je govorec socialni udelezenec: govor je opredeljen kot
druzbena aktivnost, ki vedno vsebuje ve¢ kot le lingvisticne izraze. Da je kdo govorec
jezika, mora biti ¢lan druzbe; da je kdo kompetenten govorec kakega jezika, pomeni, da
lahko z jezikom dela stvari kot del $irSe druzbenih aktivnosti, ki so organizirane in inter-
pretirane v okviru kulture. Govoriti dolo¢en jezik pomeni, da lahko uporabimo zvoke, ki
nam omogocajo udelezbo v interakciji z drugimi tako, da se spomnimo besede, ki je obi-

7 Kompetenca pomeni predvsem nezavedno znanje, ki ga ima govorec o principih, ki dovoljujejo interpretacijo
in uporabo dolo¢enega jezika; gre za jezikovno zmoznost.
8 Ta delitev je bila delno inspirirana z de Saussurjevim kontrastom med langue in parole.
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¢ajno $irsa kot vse, kar lahko vidimo ali ¢esar se lahko dotaknemo v kateremkoli trenutku.
Povezava skozi ta §irsi svet, ne glede na to, ali je realen ali namisljen, je deloma ustvarjena
skozi njihovo performativno mo¢, ki prihaja preko njihove znakovnosti.

Nedvomno besedi$¢e posameznega jezika odraza, kar neverbalna kultura sprejme,
tj. tiste aspekte, ki so pomembni za ¢lane druZbe, zato lahko govorimo o t. i. jezikovnem
modeliranju stvarnosti: v jeziku se odrazajo specificnosti vseh sistemov neke druzbe in
imajo povratno dejstvo, ko z jezikom modelirajo stvarnost. Antropolog poskusa razvozlati
lingvisti¢ne sisteme, ki jih uporabljajo resni¢ni ljudje v realnem casu in prostoru, saj so ti
lahko vodnik h kulturnemu sistemu.

Etnolingvistika

Termin etnolingvistika se je pojavil konec $tiridesetih in v zacetku petdesetih let 20.
stoletja v Zdruzenih drzavah Amerike (Olmsted 1950; Garvin in Riesenberg 1952), v sa-
mostojno humanisti¢no $olo pa se je razvila v Evropi,® kolikor se je v 70-ih letih 20. stoletja
opredelila za samostojno disciplino: opredelila je svoj predmet in objekt, svoje meje, soo-
dnose z drugimi disciplinami (filologkimi in kulturologkimi)." Etnolingvistika daje poseb-
no mesto jeziku v odnosu do slovstvene folklore (oZje pojmovanje etnolingvistike) in vse
duhovne kulture (irSe pojmovanje etnolingvistike). Po etnolingvisti¢nih pojmovanjih jezik
v teku svojega obstoja sprejme vase kulturne smisle; v pomenih besed, v frazeologiji, v¢asih
celo v gramatiki se nahajajo izrazi predstav o svetu in o ¢loveku. Jezik sluzi kot material
kulture, hkrati pa se pojavlja kot metajezik kulture, ki se utrjuje v verbalnih formah smislov,
motivov, tolmacenyj, ocen in kognitivnih modelov sveta. Skupaj s slovstveno folkloro je jezik
pojmovan kot eden od kulturnih kodov, ena od form izrazanja kulturne tradicije ter en od
samih virov raziskovanja kulture in rekonstrukcije njegovih zgodnjih stanj. Povezava jezika
s folklornimi in drugimi vrstami kulture je vzajemna. Zato se jezik, poleg etnografije in
folklore, kaze kot tretji nespregledljiv element narodne kulture (Tolstaja 2006: 20).

Sorodnost kulture in jezika se kaze kot podoben funkcijski znakovni sistem. Jezik
in kultura pogosto nastopata kot dopolnjujoca se in podvajajoca se drug drugega: ena-
ki pomeni se izrazajo verbalno ali obredno ali predmetno, glavna razlika med jezikom
in kulturo pa je predvsem neenak karakter uporabljenih znakov: znaki naravnega jezika
(besede, morfemi, gramati¢ne forme itd.) se kazejo kot jezikovne enote, ki niso drugace
uporabljene, kultura pa Siroko uporablja tudi znake, ki imajo drugacne, nespecializira-
ne pomene (npr. v obredih uporabljeni pomozni predmeti). Tudi meja med jezikovno in
kulturno semantiko ni ostra; odvisna je od razumevanja semantike besede (tudi kono-
tativnih komponent). Kulturna semantika ima simboli¢no naravo - med vsemi znacil-
nostmi predmeta/dejanja izbere eno (oblika, dimenzija, barva, funkcija itd.), ki (lahko)
postane dominirajo¢ predznak in prevlada vse druge (Tolstaja 2006: 9-12)." Ravno pri
opredelitvi semanti¢nega pomena se stali§¢a znanstvenikov razlikujejo in tako sta se gle-

° Duranti (1997: 2) sicer uvréca etnolingvistiko pod lingvisti¢no antropologijo. Razvoj etnolingvistike kot po-
sebne veje lingvisticne antropologije v Evropi razlaga predvsem zaradi (domnevne) prevlade etnologije nad
antropologijo konec 20. stoletja v evropskem prostoru.

1 Kot smo poudarili Ze na zacetku, s staliS¢a problematike, tj. soodnos jezika in kulture (W. Humboldt, A. A.
Potebnja, E. Sapir, B. Whorf itd.) ter moZznost rekonstrukcije kulturne vsebine iz jezika (V. V. Ivanov, V. N.
Toporov), to raziskovalno podro¢je obstaja ze od 19. stoletja.

' Tako se lahko nekateri pomeni iz konotativnih spremenijo v polne pomene besed, saj beseda nima izgrajenega
pomena enkrat za vselej, pomen se lahko spreminja (Tolstaja 2006: 12).
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de na pojmovanje semanti¢nega pomena in glede na pojmovanje raziskovalnega polja
etnolingvistike oblikovali dve $oli: moskovska (Nikita Ili¢ Tolstoj) in lublinska $ola (Jerzy
Bartminski). Bartminski je mnenja, da vsi taki kulturni pomeni (verovanja, predstave o
elementih zunanjega sveta itd.) sodijo v jezikovno semantiko besednih poimenovanj in
so zato jezikovni stereotipi, ki izrazajo svetovni nazor. Moskovski etnolingvisti pa izhajajo
iz mnenja, da meja med jezikom in kulturo obstaja, pa ¢eprav je premicna, zato obstajajo
tudi kriteriji razmejevanja jezikovnih in nejezikovnih (tj. kulturnih) pomenov. Frontalna
analiza kontekstov pomena besede, upostevanje raznih jezikovnih idiomov in stilov raz-
$irijo meje semanti¢nega obsega besede, vendar kljub temu ostanejo nekateri pomeni, ki
jih jezik ne podpira, zato v svojo obravnavo vklju¢ijo tudi obrede in predmete, verovanja
... (Tolstaja 2006: 13)

V etnolingvistiki so utemeljili termin jezikovna slika sveta; ta oznacuje predstave o
svetu in ¢loveku: gre za osnovna razumevanja, ki izrazajo specifiko ¢loveka in njegovega
obstoja, njegov odnos do sveta, pomembnej$e pogoje njegovega obstoja v svetu — jezikov-
na slika sveta pokaze vse vidike svetovnega nazora in predstav (Balasova 2003: 3). Zato
jezik sluzi kot gradivo kulture in se isto¢asno pojavlja kot metajezik kulture, ki ima stalne
verbalne forme smislov, motivov obravnave, ocen in kognitivnih modelov konceptualiza-
cije sveta. Ravno s folklornimi teksti, obredi, folklorno umetnostjo lahko jezik uposteva-
mo kot enega od kulturnih kodov, eno od form izraza kulturne tradicije in kot enega od
virov preucevanja kulture in rekonstrukcije njegovih zgodnjih stanj (Tolstaja 2006: 19).

Funkcioniranje jezika v njegovem realnem, situacijskem, osebnem, lokaliziranem v
¢asu in prostoru, v kontekstu obnaganja, komunikacije, njegovih subjektov, naslovnikov,
vsebine, ciljev itd. preucujejo tudi z metodami komunikativne lingvistike in lingvisti¢ne
pragmatike, uporabljene pa so tudi metode lingvisti¢ne geografije, jezikovne rekonstruk-
cije, semantike in sintakse, lingvisti¢ne pragmatike, teorije govornih dejanj, kognitivne
lingvistike, konceptualne analize, prek katerih se ugotavlja, da imata govorjeni jezik in
kultura sorodne funkcije: kognitivne, socialne in komunikativne Tolstaja 2006: 10).

Moskovska etnolingvisti¢na Sola

Moskovsko etnolingvisti¢no $olo je zasnoval Nikita Ili¢ Tolstoj (1928-1996) v za-
¢etku sedemdesetih let 20. stoletja. Njena glavna znacilnost je prenos lingvisti¢nih metod
na raziskovanje narodne kulture Slovanov s poudarkom na zgodovinskem (diahronem) in
geneti¢nem vidiku raziskav (Judin 2007: 1). N. I. Tolstoj je pri opredelitvi etnolingvistike
osmislil oba dela besede (Tolstaja 2006: 8): (1) etno- pomeni, da tradicionalno narodno
kulturo preucujejo v etnoloskih, regionalnih in »dialektnih« oblikah, na katerih se rekon-
struira praslovansko stanje; (2) -lingvistika ima trojni pomen: pomeni, da je glavna izto¢-
nica za preucevanje tradicionalne kulture jezik, da kulturo razumejo - tako kot jezik - kot
sistem znakov, kot semioti¢ni sistem ali kot jezik v semioti¢cnem smislu, da uporablja-
jo veliko lingvisti¢nih pojmovanj in metod. Podal je tudi dve opredelitvi etnolingvistike
(Tolstaja 2006: 8): (1) oZja opredelitev etnolingvistiko uvrsca kot usmeritev jezikoslovja,
v kateri raziskovalec opazuje soodnos ter povezave jezika in duhovne kulture, jezika in
mentalitete, jezika in folklornega ustvarjanja, njihove vzajemnosti ter razli¢ne korespon-
dence; ker gre za opredelitev znotraj jezikoslovja, je objekt raziskave jezik in njegov odnos
do kulture; (2) $irSa opredelitev etnolingvistike zavzema ves nabor vsebin kulture, naro-
dne psihologije in mitologije, neodvisno od sredstev in moznosti njihovega formalnega
izrazanja ter vklju¢uje dialektologijo, jezik slovstvene folklore in del zgodovine jezika -
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skratka vse vidike raziskovanja jezika kot druzbenega pojava. Tolstoj in sploh moskovska
etnolingvistika v svojih delih razvije drugo, $irSo opredelitev raziskovanja z namenom raz-
iskovati slovansko duhovno kulturo na osnovi podatkov iz jezika, slovstvene folklore, vraz
in obredov vseh slovanskih narodov. Predmet takega raziskovanja ni samo jezik (kljub
temu, da je glavno izrazno sredstvo in ohranjevalec kulturne informacije v ¢asu), temvec
tudi druge forme in substance (npr. predmeti pri obredih), v katerih je izrazena kolektivna
zavest, narodova mentaliteta, 'slika sveta' — objekt takega raziskovanja je vsa narodna kul-
tura, vsi vidiki, Zanri in forme: verbalni (besedisce in frazeologija, paremiologija, folklorni
teksti), akcionalni (obredi), mentalni (verovanja). Gre za antropoloski pogled na kulturo
in jezik, ki je znacilen za vso humanistiko danasnjega ¢asa (Tolstaja 2006: 21, 22).

Najbolj reprezentativen projekt te Sole je slovar Slavjanskie drevnosti (izhajal je od 1.
1995 v petih delih), za katerega je N. I. Tolstoj dobil zamisel Ze leta 1978. Koncept slovarja
je bil zasnovan na osnovi dela v 60-ih in 70-ih letih, ko so se ukvarjali z rekonstrukcijo slo-
vanske tradicionalne duhovne kulture. Gre za poskus izlo¢iti in razloZiti semanti¢ne enote
jezika kulture', tp. za kulturo najpomembnej$e pomene, ne glede na formo ali nacin, v ka-
terem so izrazeni (v besedi ali v dejanju, ali so pomeni vsebovani v njegovih lastnostih ...).
Pri tem je najpomembnejse razumevanje 'integralnosti' kulture, tj. smisla, pomena enote
v vseh njenih formah in Zanrih (jezik, obred, verovanje, folklorna umetnost), pogojene
z eno sliko sveta, ki sprejema in osmislja ¢lovesko kulturo.'?> Clanki v slovarju obsegajo
prakti¢no vse sfere tradicionalne duhovne kulture slovanskih narodov, zato pomeni ta
slovar enega od stebrov rekonstrukcije duhovne kulture Praslovanov. Drugi steber pred-
stavlja Atlas, ki vsebuje opise in analizo slovanskih ostalin z dialektoloskega vidika (Judin
2007: 1-3).

Lublinska etnolingvisti¢na Sola

Delovanje lublinske etnolingvistike je tesno povezano s Slovarjem folklornih stere-
otipov in simbolov (Stownika ludowych stereotypow jezykowych) (1980, 1996, 1999) in z
znanstveno revijo Etnolingwistyka.V 60-ih in 70-ih letih 20. stoletja je bilo raziskovanje na
Poljskem osredotoceno predvsem na dialektologijo (zacetki lublinske etnolingvistike so v
dialektologkih raziskavah, ki sta jih prispevala prof. Pawet Smoczynski in Leon Kaczma-
rek') in folkloro, nato pa so se omejili na pogovorni poljski jezik in na njegove notranje,
stilisticne in dialektoloske obrate. Sprejeli so komparativne in interjezikovne vidike, $e
posebej tiste, ki temeljijo na semantiki in aksiologiji. Leta 1980 so izdali Stownika ludo-
wych stereotypéw jezykowych, ki velja za 'manifest' lublinske etnolingvistike. Bartminski
je slovar zasnoval Ze v sedemdesetih letih 20. stoletja; zanimal ga je predvsem 'navaden’
¢lovek, predstavnik folklorne tradicije, njegov subjektivni svetovni nazor, njegova inter-
pretacija realnosti in ocene, zato je iskal definicije besed, ki jih ¢lovek kot predstavnik
narodnega jezika in folklore vcepi v svoj jezik. Definicije v etnolingvisti¢nem slovarju so
razirjene: ni pomemben opis pomena besede, temve¢ stereotip, ki ga Bartminski opredeli
kot predstavo o predmetu, ki se oblikuje v okvirih kolektivne izkusnje in opredeljuje to,
kar predmet predstavlja, kako vpliva, kako deluje, v kaksnem odnosu je s ¢lovekom itd.;
gre za predstavo, ki je posplo$ena v jeziku, nam je dostopna skozi jezik ter pripada ko-

'2 Po mnenju Tolstaje je v dana$njem ¢asu tak antropoloski vidik na kulturo in jezik znacilen za vse humanisti¢ne
vede (Tolstaja 2006: 22).

13 Pawet Smoczynski je avtor Atlasa lublinskega dialekta (Bartminski 2008: 2).

' Leon Kaczmarek je vpeljal snemanje lokalnih folklornih konverzacij (Bartminski 2008: 2).
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lektivnemu znanju o svetu." Stereotipi so komponente lingvisti¢nega svetovnega nazora
(Bartminski 2005: 12-15).

Danes lublinska etnolingvistika zavzema antropolosko-kulturno in kognitivno
podro¢je lingvistike: predstavlja del sodobne lingvistike, ki se osredoto¢a na jezik in na
njegova razmerja s kulturo in zgodovino doloc¢ene druzbe (lokalne, regionalne ali naci-
onalne) ter na obnasanje, sistem vrednot in lokalne mentalitete. Preko 'kulture v jeziku'
poskusa rekonstruirati svet s sinhronega vidika, kot se kaZe v jeziku ter ga prikazati kot
rezultat specifiénih konceptualizacij realizacij govorca. Ob analizi so¢asnega jezika'® lu-
blinska etnolingvistika uposteva tudi podatke iz preteklosti kot tudi sodobno dedi$¢ino
(Bartminski 2008: 9).

Po Bartminskem je naloga etnolingvistike 'subjektivna’ rekonstrukcija kulture in
raziskovanje mentalitete njenih nosilcev (subjektov), njihovih zmoznosti konceptualiza-
cije sveta, zasidranih v jeziku, zato je glavna metoda Bartminskega in lublinske $ole celo-
tno obravnavanje jezika in kulture kot pojava, ki ima enega in istega nosilca; pozornost je
osredotocena na nosilca in na njegov svetovni nazor. Clovek, njegova dejavnost in njegova
zavest predstavljajo sfero jezika; vse nosi na sebi sled besede, odblesk smislov, konotacij in
asociacij. Iz jezika je mozno razbrati ¢lovekov vsakdan in ve¢nost, javno in zasebno, upanja
in strahove, okuse in ocene. Zato je glavni cilj lublinske $ole indirektno ali direktno odgo-
voriti na vprasanje, kako se kolektivna zavest kaze v jeziku ter kako se skozi lingvisti¢ne
tekste in kulturno vedenje manifestira koncept realnosti. Z drugimi besedami: kako se lo¢i
realnost na posamezne elemente, kako jih poimenuje in s kak$ne perspektive in s kak$nimi
detajli jih lo¢uje, kak$na so razmerja med objekti in dogodki in kaksna je vloga ¢loveka v
svetu, kako je ¢lovesko vedenje modelirano glede na vloge v druzbi oz. kako se ¢lovesko
bitje sprejema in kako dojema svet okoli sebe v dolo¢eni kulturi (Bartminski 2008: 9-13).

Zastopanost lingvisti¢ne antropologije in etnolingvistike v Sloveniji

Za enega prvih, ki se je ukvarjal z lingvisti¢no antropologijo v Sloveniji, velja Stane
Juzni¢, ki je 1972 izdal Sapirografirano izdajo uc¢benika o lingvisti¢ni antropologiji in jo
tudi uporabil kot izhodi$ce za »sociologijo jezika oz. sociolingvistiko« na Fakulteti za soci-
ologijo, politi¢ne vede in novinarstvo (Juzni¢1983: 12). S svojim delom je Juzni¢ predstavil
lingvisti¢no antropologijo, ne pa tudi sistemati¢no razvijal. Kljub temu je nastalo nekaj
diplomskih nalog, tako pod njegovim mentorstvom kot pod mentorstvom profesorjev na
Filozofski fakulteti (na Oddelku za etnologijo in kulturno antropologijo).

Etnolingvistika je bolj zastopana v etnologkih in lingvisti¢nih raziskavah kot doda-
tna metoda, predvsem v sociolingvisti¢nih raziskavah. V vecini gre za kvantitativni pri-
stop (nabiranje besedis¢a).”

!> Na izbranih primerih za sonce, konja, vola, kukavico, roZmarin, vedji in ljubec je bila preko stereotipov predsta-
vljena stalna semanti¢na in formalna relacija ter opisana z mreZo strukturiranih stavénih definicij, s t. i. mini-
malnimi konteksti (kasneje opredeljenimi kot »stereotipni motivi«), ki temeljijo na folklornih in pogovornih
tekstih glede na pomen morfoloske in tekstualne analize. Stav¢éne definicije so bile urejene po 'semanti¢nih
kategorijah' (Bartminski 2008: 3).

!¢ Polje raziskovanja pokriva vse nacionalne jezike, upostevajo¢ pogovorni jezik z vsem bogastvom, s stili in tipi
govora (Bartminski 2008: 8).

'7 Mojca Ravnik je etnolingvisti¢no raziskovanje oznacila kot zelo razli¢no, »¢isto v skladu s heterogenostjo
problemov, situacij, zgodovinskih kontekstov. Pahljac¢a z imenom etnolingvistika se razteza od etnologije, so-
ciolinigvistike, lingvisti¢ne antropologije.« (Elektronska posta, 20. 7. 2010). Tudi kot klju¢ne besede najdemo
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Etnolingvistika kot metoda preucevanja je v Sloveniji Se vedno metoda, za katero
se odlo¢ajo posamezniki. Uporabljajo jo predvsem v preucevanju frazeologije, kjer se je v
slovenskem jezikoslovju pojavila Ze sredi 20. stoletja (kljub temu, da je zacetek moderne
frazeologije pri nas — nekoliko zapoznelo - v prvi polovici sedemdesetih let s Toporisice-
vim ¢lankom K izrazju in tipologiji slovenske frazeologije v Jeziku in slovstvu 1973/74). Prvo
slovensko monografsko etnolingvisti¢no leksikolo$ko-frazeolosko raziskavo z vsem po-
trebnim zgodovinskim in sociokulturnim instrumentarijem je leta 1977 objavil Joze Stabe;j,
z naslovom Kruh ubogih; posvecena je krompirju. Veéji del jezikoslovnega razpravljanja
je namenjen slovenskim poimenovanjem za to rastlino, predstavljene pa so tudi vse pro-
storsko-c¢asovne, socialne idr. okoli$¢ine za razlago frazemov in pregovorov (imeti krompir
'imeti sreco', neumen kmet ima najdebelejsi krompir itd.). Prvo teoreti¢no in nacelno razmi-
$ljanje, povezano tudi z etnolingvisti¢nim preucevanjem frazemov je prispeval Janez Keber
vsaj v dveh c¢lankih:"® 1995 je iz8el Pomen etnografskih in zgodovinskih podatkov za razisko-
vanje leksike in frazeologije v Razvoj slovenske etnologije od Streklja in Murka do sodobnih
etnoloskih prizadevanj (prikaz, kako ustrezno izrabljati podatke iz kulturnozgodovinskih
virov za razlaganje motivacijske osnove konkretnih frazemov) ter 2001 Razlaganje izvo-
ra slovenskih frazemov (sistemati¢no poda in razlozi s primeri svoj 'razlagalni pristop' pri
razlaganju izvora frazemov) (Krzi$nik 2005: 77). Sicer pa je danes etnolingvisticna metoda
priznana in uporabljana tudi pri nas (v $irfem razmahu sta sociolingvistika in kognitivna
lingvistika), predvsem pri obravnavanju frazeologije in v povezavi z drugimi metodami,
medtem ko lingvisti¢no antropologijo zasledimo pri antropologih in manj v jezikoslovju.

V zadnjem casu je o sodobnem raziskovanju preseka jezika, kulture in misljenja na-
pisala odli¢en ¢lanek Tanja Petrovi¢.” V ¢lanku obravnava tako lingvisti¢no antropologijo
in etnolingvistiko kot kognitivno lingvistiko, prikaze njihov razvoj in preplet.

Lingvisti¢na antropologija in etnolingvistika v Sloveniji nista zastopani kot samo-
stojni vedi, temvec zgolj kot dodatna ali pomozna metoda v raziskovanju, ve¢inoma soci-
olingvisti¢nem, etnoloskem in antropolo$kem. Zato ostaja ta prostor $e odprt, hkrati pa ga
¢edalje bolj zapolnjujejo raziskave v etnologiji, frazeologiji, dialektologiji in konceptualni
lingvistiki.

Sklep

Lingvisti¢na antropologija in etnolingvistika sta vedi, ki imata skupne korenine in
skupen predmet raziskovanja, tj. jezik kot ¢loveska vokalna komunikacija v soodnosu s
kulturo, vendar so med njunima vidikoma tega soodnosa razlike: v lingvisti¢ni antropo-
logiji je poudarjeno, da jezik v dolo¢eni meri doloca kulturo, daje omejitve, kaj in kako
izraziti - jezik da dolo¢en obrazec misljenja (ko se otrok uci govoriti, hkrati s tem spreje-
ma neki model sveta); jezik raziskuje kot karakteristiko, ki definira ¢loveka, ter spremlja
in raziskuje razvoj jezika v kontekstu cloveske evolucije. Dojema ga kot sredstvo in kot
pomemben dejavnik identifikacije, ki ima v soodvisnosti s kulturo neko posebno moc:

etnolingvistiko najveckrat pri nare¢nih in etnologkih raziskavah, predvsem s podro¢ja manjsin, v funkciji
opisa njihovega nare¢ja in poimenovanj.
18 Se vedno lahko trdimo, da je Janez Keber najplodnejsi raziskovalec etnolingvisti¢ne smeri v slovenski frazeologiji.
' In the search for Subtle Ties: Approaches to Research at the Intersection of Language, Culture, and Cognition,
Die Europiizitit der Slawa oder die Slavizitit Europas : ein Beitrag der kultur- und sprachrelativistischen Lingu-
istik, Berlin, Miinchen, 2009, str. 11—47.
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med seboj povezuje razli¢ne generacije in v tem povezovanju je vsebina neke kulture; zato
je jezik shranjevalec in zaloznik modeliranja stvarnosti.*® Lingvisti¢na antropologija se v
raziskovanju soodnosa jezika in kulture zanima predvsem za to, kaj jezik 'dela’, kako obli-
kuje na$ svet in naso komunikacijo.

V etnolingyvistiki jezik izraza kulturo in ¢lovekov svetovni nazor, njegove vrednote,
prepricanja, verovanja. Posebno mesto daje odnosu jezika do slovstvene folklore in vse
(tradicionalne) duhovne kulture, saj naj bi jezik v teku svoje zgodovine sprejel vase kul-
turne smisle: v pomenih besed in frazemov, celo v gramatiki se nahajajo izrazi predstav o
svetu in o ¢loveku. Kot tak pomeni izrazanje kulturne tradicije ter vir raziskovanja kultu-
re in rekonstrukcije njegovih zgodnjih stanj. Zanima jo kulturno ozadje kot izhodisce za
slikovito podlago nekega jezikovnega pojava, saj je tako mogoce ugotoviti, kako je neka
kulturna realija povezana z dolo¢enim kulturnim prostorom in ¢asom. Npr. pri pregovoru
Obleka naredi cloveka 'kdor se lepo, izbrano oblaci, dobi ve¢ji ugled, naredi boljsi vtis™'
lahko raziskujemo pomembnost obleke ter primernosti in na¢ina oblacenja; v ospredju je
stereotip, da je ¢lovek, ki se lepo obladi, bolj ugleden in zanesljiv, ¢loveku, ki je slabse oble-
¢en, ne gre vedno zaupati. Ta stereotip izhaja iz velikih socialnih razlik in stereotipov iz
preteklosti, ko so, poenostavljeno receno, revni kradli za preZivetje, bogati pa so imeli vso
blaginjo, zatorej jim ni bilo treba krasti in lagati in so bili bolj zaupanja vredni kot revnejsi
sloj, iz Cesar sledi, da je zaupanje vezano na gmotno stanje ¢loveka. Seveda je ta razlaga zelo
poenostavljena in predvsem manjkajo $e drugi pregovori in frazemi na temo obleke, vloga
oblacil v slovstveni folklori ter raziskava med ljudmi, ki bi pokazala razumevanje prego-
vorov in frazemov; le z vsemi temi raziskavami bi lahko ustvarili jezikovno sliko sveta, tj.
osnovne predstave o svetu in o ¢loveku, ki pokazejo vse vidike svetovnega nazora in pred-
stav ¢loveka. Raziskavo bi lahko raz$irili na tako besedno kot predmetno izraZzen pomen
obleke pri obredih (kar bi sodilo na podro¢je $irse etnolingvistike), lingvisti¢na antropolo-
gija pa bi razsirila raziskavo na vse lingvisti¢ne forme izrazanja oblacil in obla¢ilnih zahtev,
‘'omejevanje oblacilnega sveta' z jezikom, kaj s svojim jezikom na temo oblacil delamo ter
posledi¢no na pomen in funkcijo obleke v vsakdanjiku ter za posebne priloznosti.

Kljub temu, da imata lingvisti¢na antropologija in etnolingvistika skupne korenine
in deloma skupen predmet obravnave, tj. soodnos jezika in kulture, imata za raziskovanje
problematike razli¢ne pristope in izhodi$¢a, zato se lahko raziskave $irijo in dopolnjujejo.
Ker pa je raziskovalno polje te problematike izredno $iroko je dobrodoslo, da se metode
definirajo in vidiki porazdelijo, saj tako lahko dobimo kvalitetnejse raziskave.

V Sloveniji je ta raziskovalni prostor $e Siroko odprt, hkrati pa ga Ze zapolnjuje pre-
cej raziskav, katerih del sta tudi lingvisti¢na antropologija in etnolingvistika.

Literatura
Balasova, Elena A.: Naivnaja kartina mira Slovencev: socio- i etnolingvisticeskij podhod.

Center za slovens$¢ino kot drugi/tuji jezik pri Oddelku za slovenistiko Filozofske
fakultete. Ljubljana 2004.

2 Jeziki se ne razlikujejo samo med razli¢énimi narodi, temve¢ tudi v samem jeziku - glede na starost govorcev,
podrogje itd.

?! Razlaga je povzeta iz Slovarja slovenskega knjiznega jezika na spletnih straneh: http://bos.zrc-sazu.si/cgi/a03.
exe?name=sskj_testa&expression=ge%3Dobleka&hs=1.



Sasa Babi¢

Bartminski, Jerzy: Jazykovoj obraz mira: olerki po etnolingvistike. Zalozba Indrik. Moskva
2005.

Bartminski, Jerzy: Lublin Ethnolinguistics (2004). http://www.rastko.org.yu/projekti/etno-
ling/delo/12073, pregledano 7. 5. 2008.

Duranti, Alessandro: Linguistic Anthropology. Cambrige textbooks in Linguistics. Velika
Britanija: Cambrige University Press 1997.

Judin, Aleksej V.: Slavjanskaja etnolingvistika (2007). http://www.rastko.org.yu/rastko/
delo/11696, pregledano 8. 5.2008.

Juzni¢, Stane: Lingvisticna antropologija. Fakulteta za sociologijo, politicne vede in novi-
narstvo Univerze Edvarda Kardelja v Ljubljani. Dopisna delavska univerza Univer-
zum. Ljubljana 1983.

Keber, Janez: Pomen etnografskih in zgodovinskih podatkov za raziskovanje leksike in
frazeologije. Razvoj slovenske etnologije od Streklja in Murka do sodobnih etnoloskih
prizadevanj. Slovensko etnolosko drustvo: Znanstveni institut Filozofske fakultete.
Knjiznica Glasnika Slovenskega etnologkega drustva. Ljubljana 1995. Str. 85-90.

Keber, Janez: Razlaganje izvora slovenskih frazemov. Zbornik za ucitelje slovenscine kot
drugega/tujega jezika. Ljubljana : Center za slovens¢ino kot drugi/tuji jezik pri Od-
delku za slovanske jezike in knjizevnosti Filozofske fakultete. Ljubljana 2001. Str.
35-50.

Krzi$nik, Erika: Frazeologija v luci kulture. Veckulturnost v slovenskem jeziku, literaturi in
kulturi. 41. seminar slovenskega jezika, literature in kulture 27. 6.-15. 7. 2005. Zbor-
nik predavanj. Univerza v Ljubljani, Filozofska fakulteta, Oddelek za slovenistiko.
Ljubljana 2005. Str. 67-81.

Mursi¢, Rajko: Uvod v metodologijo. Izbrane teme. Oddelek za etnologijo in kulturno an-
tropologijo, Filozofska fakulteta, Univerza v Ljubljani. Ljubljana 2001.

Parrott Hickerson, Nancy: Linguistic Anthropology. ZDA: Texas Tech University.

Petrovi¢, Tanja: In the search for Subtle Ties: Approaches to Research at the Intersection
of Language, Culture, and Cognition, Die Europdizitit der Slawa oder die Slavizitit
Europas : ein Beitrag der kultur- und sprachrelativistischen Linguistik. Berlin, Miin-
chen: O. Sagner 2009. Str. 11-47.

Salzmann, Zdenek: Language, Culture & Society. ZDA: Worldview Press 1993.

Sulima Roch: Folklorystyka i etnolingwistika a horyzont poznawczy antropologii kultury.
Etnolingwistyka 18. Lublin 2006.

Stabej, Joze: Kruh ubogih : kulturnozgodovinski in jezikovni zacrt zgodovine krompirja na
Slovenskem. Slovenska akademija znanosti in umetnosti. Ljubljana 1977.

Tolstaja, Svetlana M.: Postulaty moskovskoj etnolingvistiki. Etnolingwistyka 18. Lu-
blin2006.

Toporisi¢, Joze: K izrazju in tipologiji slovenske frazeologije. Jezik in slovstvo 19, t. 8 (maj
1973/74). Ljubljana 1973/74. Str. 273-279.

Wroctawski Krzysztof: Folklorisika, etnolingwistika, etnofilologia? Etnolingwistyka 18.
Lublin2006.

http://www.anthropology.emory.edu/Linganth/

http://www.rastko.org.yu/projekti/etnoling/

179



180

Lingvisti¢na antropologija in etnolingvistika
Linguistic Anthropology and Ethnolinguistics
Sasa Babi¢

In the second half of 20th century the interest of linguistic research transferred from
symbol to the human that uses these symbols. This had an influence on folkloristics and
has largely changed the discussion of their fundamental forms: text and ritual. Text gained
the pragmatic interpretation: the discussion about text became closer to the discussion
about ritual, happening, as much as the inner structure, semantics and “outer” existence of
its implementation became important for the contents’ interpretation. New comprehen-
sion of the folklore text as a syncretic cultural phenomenon brought folkloristic studies
closer to ethnology, sociology and culturology. Folklorists found out new phenomena and
categories, especially the pragmatics of folklore text, its ceremony (and also cultural) func-
tions, creators and listener, intention, aim and circumstances (time, place, context) of per-
forming. On the basis of such discussion about language and text they founded linguistic
anthropology and the following ethnolinguistics.

Linguistic anthropology and ethnolinguistics have common roots and common
fields of research, though there are differences between them: in linguistic anthropolo-
gy it is stressed that language to a marked extent defines the culture, gives boundaries,
prescribing what and how to express — language provides the form of our thinking (as a
child is learning the language, he/she also accepts a certain model of the world). Lingu-
istic anthropology researches language as a characteristic that defines the human being
and it researches language in the context of human evolution. It understands language as
a means and as an important factor of identification, that connects different generations,
and by connecting it represents the content of a certain culture; that is why language is
a keeper and publisher of modelling the reality. Linguistic anthropology is interested in
what language “does”, how it models our world and our communication.

In ethnolinguistics, language represents the culture and a human world view, per-
sonal evaluations, convictions, beliefs. It puts a special meaning on the relation towards
the folklore, as language is supposed to accept cultural meanings during history: in the
meaning of words and sayings, even in grammar, the expressions of the conceptions about
the world and human beings are located. As such, language represents the expression of
cultural tradition and the source for research into its early states. Ethnolinguistics is in-
terested in the cultural background as a starting-point for the picture foundations of a
certain language phenomenon; using this method, it is intended to figure out how certain
culture phenomena are connected with a certain culture place and time.

Even though linguistic anthropology and ethnolinguistics have common roots and
a partly common field of research, i. e. correlation of language and culture, they have
different origins and approaches. That is why the researches can extend and supplement
the field. As the research field of this topic is extremely wide, it is most welcome that the
methods are defined and the points of view specified appoints; in this way, the results of
the researches have more quality.

In Slovenia both methods are used as a part of ethnologic, linguistic and cultural
researches, but never as an independent research study or a project, and mostly not as a
specified method. So there is still an open area to start independent research in the area of
linguistic anthropology and ethnolinguistics in Slovenia.



»Voda! Jaz ti darujem, od dna do dna ...«
Pesemske sledi verovanja v nadnaravno moc¢
vode

Marija Klobéar

This paper examines beliefs in the supernatural power of water as expressed or pre-
served in folk songs, and at the same time addresses the study of this heritage. The study of
belief in the supernatural power of water reflected in song thus takes place at two levels: on
the one hand, it seeks aspects of this belief in the lyrics of folksongs that connect water with
the supernatural, and on the other hand it uses preserved songs to determine what directed
and shaped the transcribers’ relationship to this heritage.

Na zadnji strani slovenskega bankovca za pet tiso¢ tolarjev, prvi¢ izdanega skoraj
dve leti po slovenski osamosvojitvi, 1. junija 1993, je bil v tlorisu in narisu upodobljen
Robbov vodnjak'. Njegova upodobitev je pomenila uvrstitev enega od prepoznavnih sim-
bolov v nabor reprezentativnih slovenskih podob. Povezava med vodnjakom in denarjem
je imela torej v tem primeru narodnoreprezentativno vlogo.

Uvrstitev na slovenski bankovec pa ni edina simbolna vloga tega vodnjaka: Robbov
vodnjak na Mestnem trgu v Ljubljani je namre¢ le eden od $tevilnih vodnjakov, v katera
danes ljudje mecejo kovance. Kovance mecejo v bajerje in jezera, kovanci se zbirajo v Po-
stojnski jami v jezercu, v katerem je ¢loveska ribica, najti pa jih je mogoce celo v simboli¢-
nih jezercih, vklju¢enih v cerkvene jaslice. Jaslice v cerkvi v neposredni blizini Robbovega
vodnjaka so zato opremljali z napisi, da je prepovedano metati kovance v vodo. Zakaj
prepoved in kje je ob tem mogoce iskati zvezo s pesmijo?

Skrite sledi obrednega darovanja vodi v pesemskem izrocilu

V 19. stoletju, v ¢asu vedno bolj intenzivnega zbiranja ljudskega pesemskega izroci-
la, je bilo zbiranje obrednih pesmi nezazeleno. Te pesmi so bile sicer del izro¢ila, vendar so
s predkr$¢anskimi elementi neposredno izrazale vero v magi¢no mo¢ naravnih sil, s tem
pa zaostalost in nasprotovanje kr§¢anskemu nauku. Narodnoreprezentativni vlogi, ki je
bila v ozadju fokloristi¢nih prizadevanj, s tem niso ustrezale.

V zacetku zanimanja za ljudsko pesemsko izro¢ilo so bile namre¢ zaradi potrebe po
izrazanju nacionalne samobitnosti izpostavljene predvsem pripovedne pesmi (Bohlman
2004: 36). Pesmi, ki so bile del obredja, vklju¢no s pesmimi, povezanimi z verovanjem v
nadnaravno mo¢ vode, pa so bile v nasprotju s tem Ze stoletja izpostavljene preganjanju.
Ta proces se je zacel ze pred koncem 9. stoletja s prepovedjo koledovanja »po poganski
$egi« (Grafenauer 1973: 45).

! http://www.bsi.si/bankovci-in-kovanci/opis-bankovcev.asp?Mapald=445.
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Ker se je pokristjanjenje izkazalo za uspesnej$o metodo, kot je bilo odkrito prega-
njanje, se je v preoblikovani obliki ohranilo veliko predkr§¢anskih elementov. Prav zato
je v 16. stoletju Primoz Trubar, slovenski protestantski pridigar in avtor prvih slovenskih
knjig, Cerkvi o¢ital ohranjanje poganskih navad. Trubar je namre¢ v tej zvezi med drugim
obsojal tudi blagoslavljanje vode (Trubar 1562: 32). Prav blagoslovljena voda pa je v $egah
v veliki meri nadomestila predkr$¢ansko verovanje v ¢udezno moc¢ vode. Zaton reforma-
cije je to kriti¢nost utisal, §tevilnim oblikam predkr§¢anskega verovanja pa so nasprotovali
tudi katoliski razumniki. Smesenje teh pogledov je najti tudi v Valvasorjevi kroniki Die
Ehre des Hertzogthums Krain iz leta 1689 (Valvasor 1689: 473). Kljub temu je bilo v 19.
stoletju razlogov za nasprotovanje predkrs¢anskemu verovanju $e dovolj; u¢inkovito jih je
oslabila sele uvedba splo$ne $olske obveznosti.

Prvi zapisovalci ljudskih pesmi so porocali, da so obredna ravnanja s prepoznavnim
predkr$¢anskim miselnim ozadjem veljala za greh, za katerega posamezni duhovniki pri
spovedi niso dajali odveze (Podgoriski 1862: 367). Pesmi so bile ob tem toliko bolj izposta-
vljene, saj je bilo petje tezko prikriti. Eden prvih zapisovalcev slovenskih ljudskih pesmi,
Stanko Vraz, ni mogel razumeti nasprotovanja predkr§¢anskemu izro¢ilu, ki je preprece-
valo tudi petje (Vraz 1879: 2-3). Porocal je o obrednem darovanju vodi za novo leto na
Stajerskem (Vraz XIX, 3. nav. po: Pajek 1884: 87) in v svojih zapisih ohranil spomin na
obredne pesmi, povezane tudi z verovanjem v mo¢ vode, vendar je ob izdaji zbirke Naro-
dne pesni ilirske tudi sam objavil predvsem pripovedne pesmi (Vraz 1839).

Zgodba o zapisovanju in objavljanju pesmi o vodi je torej hkrati zgodba o razmerju
med pripovednimi in obrednimi pesmimi. Pri Slovencih je odmev na Herderjevo objavo
srbske Hasanaginice povzro¢il visoko vrednotenje junaskih pesmi, precej$nje pozornosti
pa so bile delezne tudi bajeslovne in pravlji¢ne pesmi. Ena od teh je bila tudi pesem o de-
kletu, sveti Marjeti, in o njeni re$itvi pred zmajem, med letoma 1842 in 1845 zapisana na
Selih pri Kamniku (SLP I: 131-132). Pesem omenja veliko naselje, grad in jezero; v njem
je zmaj, ki mu morajo zrtvovati ljudi. Vrsta je prisla tudi na grajskega gospoda in gospo,
vendar je gospa namesto sebe in moza zmaju namenila pastorko Marjetico. Marjetica se
je morala obleci kot nevesta; med potjo k jezeru je srecala svetega Jurija, ki jo je resil pred
zmajem, zmaj pa je v jezi podrl grajsko poslopje.

15 in bo tam tega pozrl,

Tam stoji, stoji velika vas, kter bo tjekaj poslan.
na konc vasi beli grad, Se je to rekel zlahtni gospod:
na konc gradu pa jezer globok. »Kaj pravim, zlahtna gospa!
Notri je pa neguden ¢rv, Prisla je ordnanca:
5 neguden ¢rv, lintvern hud; 20 pojdes ti, al pojdem jez
druzga ne pije, druzga ne je, k jezer globokimu?«
lesko kri, lesko meso. Se to rekla 7lahtna gospa:
Se so imel ordnancijo, »Ni¢ se ne boj, zlahtni gospod!
de so mu enga ¢loveka dajali. Ne pojdes ti, ne pojdem jez,
10 Prisla je ordnanca bla 25 dala bova Marjetico.«
na zlahtniga gospoda in pa na gospo, Se tako rekla 7lahtna gospa:
de pojde k jezer globokimu, »Gori, gori pojd, Marjetica,
de tam svoje Zivljenje sklenil bo: naprav se k ena nevestical«
ven bo prisal neguden ¢rv Marjetica ¢ista, nedolzna bla,
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30 rada je svojo macoho bogala. 50 Sla sta k jezer globokimu,
Napravla se je k ena nevestica, prisal je ven neguden ¢rv,
pa je bla silno zalostna. neguden ¢rv, lintvern hud.
Sla je k jezeru globokimu, Svet Jur je zavzdvignil desno roko,
srecal jo je en stari moz, ez ¢rva storil sveti kriz.

35 o ljub sveti Jurij oroznik. 55 Marjetica je zdrasala pasec svoj,
Se je tako rekel star mozic: vrgla ga je ¢rvu na vrat.
»Kaj je tebi, Marjetica, Crv je tako mo¢no zarjul,
ker si silno Zalostna?« de se je ves grad na kup razsul.
Se je tako rekla Marjetica: Zdaj premisli, ¢lovek ti,

40 »Usmil se tavzenkrat Bogu! 60 kaj ena taka pregreha stri:
Godi se vselej tako, ta nevoslivost stri,
k otroci svoje matere nimajo. de se cel grad potopi.?

Jaz grem k jezer globokimu:
prisal bo neguden ¢rv,

45 ki bo mene tam pozrl.«
Se je tako rekel star mozic,
0j ljub svet Jurij oroznik:
»Ni¢ se ne boj, Marjetica,
saj pojdem jez tudi s tabo.«

Pesem o dekletu, ki ga sveti Jurij re$i pred zmajem, je bila razumljena predvsem
kot pesem o svetem Juriju Umescena je bila v ¢as od 12. stoletja naprej, saj naj bi svetega
Jurija izoblikovala Sele legenda 12. stoletja (SLP I: 131-132). Zgodba pa ima vendarle tudi
drugo sporocilo, ki morda ne zapisovalcu ne racionalisticno usmerjenemu uredniku prve
zbirke slovenskih ljudskih pesmi, dr. Karlu Streklju, ne bi bilo vse, &e bi bil pozoren nanj:
vsebuje namrec zelo jasno sled obrednega darovanja vodi. Vsebina je pokristjanjena: dekle
je spremenjeno v svetnico, sveto Marjeto. Kot sirota brez starsev je sveta Marjeta prisiljena
prevzeti nase vlogo osebne Zrtve, ki jo zahteva vodni demon. Ljudsko izro¢ilo kamnigke
okolice, kjer je bila pesem zapisana, je ohranilo spomin na nekdanje jezero, ki je ¢udezno
odteklo, zavetnica mesta je bila sveta Marjeta, cerkev v Nevljah, ki naj bi bila ob njem, pa je
posvecena svetemu Juriju. MoZnost obstoja jezera pa z navzoc¢nostjo glinastih sedimentov
potrjujejo geoloske ugotovitve (Tolmac 1983) in najdba mamuta v Nevljah. Podoba svete
Marjete je bila do konca 19. stoletja tudi v grbu mesta Kamnik, takrat pa jo je liberalna
mestna oblast zaradi strankarskih nasprotij nadomestila s podobo Veronike.

Pesem o sveti Marjeti in zmaju kot pripovedna pesem, ki ima jasno izrazeno drzo
pripovedovalca, v ¢asu zapisa ni bila sporna: verovanja v nujnost obredne Zrtve ne izraza
neposredno, saj je kr§¢anska preobleka prekrivala sledi predkr$¢anskega verovanja. Ta pe-
sem tako ne poudarja verovanja v mo¢ vode, temve¢ vlogo svetega Jurija. Za zapisovalce in
zbiralce je bila tak$na pesem tako kot vse pripovedne pesmi zanimiva in uporabna za izra-
zZanje nacionalne samobitnosti. Starost pripovednih pesmi je bila namre¢ dokaz ustvarjal-
nosti naroda, s tem pa tudi njegove samobitnosti in pravice do nacionalne uveljavitve.

* Leski - ¢loveski; neguden - grd, ostuden, ordnancija (iz nem - po lat.) - odlo¢ba, obveznost; zdrasala - odtrgala.
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»Voda! Jaz ti darujem, od dna do dna ...« Pesemske sledi verovanja v nadnaravno mo¢ vode

Zapisovanje pripovednih pesmi, tudi bajeslovnih, je torej sluzilo nacionalni samo-
promociji, temu cilju pa so bile podrejene tudi nekatere »narodno« zaznamovane priredi-
tve. Poleg zapisovanja pripovednih pesmi je zato pomenilo uspesen nacin iskanja nacio-
nalne samopotrditve tudi ozivljanje plesnih iger. Nacionalno samopotrjevanje s pesmijo, v
kateri je skrito obredno darovanje vodi, je tako mogoce ¢utiti v folkloristicnem oZivljanju
belokranjske igre most.

Igra most je bila razirjena po vsej Sloveniji in ni slovenska posebnost, saj jo je v
podobni obliki poznala ve¢ina evropskih narodov. Spremljala jo je pesem; v metliski vari-
anti sta si nasproti stojeci vrsti izmeni¢no odpevali posami¢ne vrstice, ob koncu igre pa je
prislo na vrsto tudi vprasanje:

B: Kaj nam mite nosite?
A: Crnooko deklico. (Marolt 1936: 48).

Folkloristi¢no ozZivljanje igre je sicer ohranjalo tako ples kot pesem, vendar ob ozi-
vljanju te plesne igre pomen izrocitve dekletca, »¢rnooke deklice«, za mitnino ni bil ve¢
znan. Leta 1936 je tako France Marolt zapisal: »/.../ docela pa se je izgubila motivicno va-
Zna misel o ¢rnooki deklici.« (Marolt 1936: 48)

Razsirjenost plesne igre v SirSem evropskem prostoru dokazuje, da njene korenine
segajo v indoevropsko plast. Nekateri vidijo v njej simbol prehajanja ali vedno obnavlja-
jocega se Zivljenja in tudi simbol mitoloskega mostu z onostranstvom, drugim pa je igra
ostanek starodavnih obredov pri graditvi mostov (Ramov$ 1991: 138-140). Na Sloven-
skem so igro ohranili tudi odrasli; v Zeleznikih in Kropi so jo povsem opustili, v Metliki,
Crnomlju in Predgradu pa jo po zaslugi folklornih skupin plesejo $e danes.

Pesem o sveti Marjeti in svetem Juriju in belokranjska igra most, kjer izrocijo za
mitnino ¢rnooko deklico, pa imata skupni imenovalec: v obeh primerih je prepoznavna
sled verovanja v vodno bozanstvo in darovanja vodi, ki se je v razli¢nih oblikah ohranjalo
tudi pozneje. Da gre res za ostanke darovanja vodnemu bozanstvu, ki je poznalo ¢loveske
Zrtve, je mogoce razbrati tudi iz neposrednega dokaza tak$nega dejanja.

V Prekmurju, ki je v ¢asu avstroogrske monarhije spadalo pod ogrsko krono, je v
veliki povodnji narasla reka Mura ogrozala vas Melinci, Kjer je bilo veliko mlinov (Kiihar
1910: 115). Vasc¢ani so na vse nacine skusali ustaviti spodkopavanje bregov, vendar brez
uspeha: Mura je grozila, da bo odnesla vas. Vagki mozje so se pri iskanju resitve zatekli
k izro¢ilu, ki je ocitno $e Zivelo med ljudmi: zmenili so se, da bodo poleg struge Zivega
zakopali sedemletnega decka. Blizu Mure so skopali jamo in vanjo zakopali sedem let sta-
rega Dzurovega Steveka, ukles¢enega med dve deski. Decek je neizmerno jokal, vendar so
va$c¢ani vztrajali pri stoji nameri. Verjeli so, da so s tem preprecili nadaljnje spodkopavanje
bregov (Kiihar 1914: 23).

V tej tragi¢ni zgodbi o darovanju otroka vodi ni bilo ne resitelja ne pesmi, ki bi ohra-
nila spomin na dogodek. Zgodba, objavljena leta 1914, ne navaja ¢asa tega dogodka, ohra-
njeno ime otroka pa dokazuje precej$njo ¢asovno blizino. Zapisovalec dodaja, da so decka
sredi 19. stoletja skusali odkopati, da bi ga pokopali v blagoslovljeni zemlji, vendar zaradi
zaudarjanja trupla tega niso zmogli (Kithar 1914: 23). Spomin nanj je ohranilo le verova-
nje, da se na mestu, Kjer je bil nesre¢ni otrok Ziv pokopan, prikazuje ¢udna svetloba.
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Zbiranje pesemskega izrocila in odnos do pesmi o nadnaravni moci vode

Tragi¢na zgodba iz Melincev pojasnjuje, da razlogi za nasprotovanje predkrsc¢anske-
mu verovanju v nadnaravno mo¢ vode niso bili le religioznega znacaja: oba primera, torej
primer zapisa pripovedne pesmi o sveti Marjeti in zmaju in primer pesmi ob plesni igri z
omembo darovanja deklice za mitnino imata torej v ozadju resni¢no darovanje vodi. Sled
darovanja pa je bila dovolj zabrisana, da so zapisovalci in ohranjevalci ljudskega izrocila
oba primera pesmi uvrstili med pomembne dokaze nacionalnega in ju z zapisom ali ozi-
vljanjem skusali ohraniti.

Pesmi, ki so sledi tega verovanja odkrito ohranjale, pa so izrazale zaostalost, s katero
se niti preprosti ljudje kot ohranjevalci izro¢ila niti izobraZenci kot zapisovalci niso Zeleli
ponagati. Obrednih pesmi, povezanih z verovanjem v nadnaravno mo¢ vode, zato med
najstarej$imi zapisi slovenskih ljudskih pesmi skoraj ni. Nasprotovanje ljudskemu vero-
vanju pa je povzrocilo, da so te pesmi ljudje z opismenjevanjem sami opuscali, ve¢inoma
prej, preden so se zapisovalci ljudskega izrocila zaceli zanimati zanje.

Za te pesmi so se zaceli zanimati predvsem zagovorniki mitologke $ole. Ta $ola, ki je
s prizadevanjem za rekonstrukcijo slovanskega Pantheona sledila dogajanjem v nemskem
prostoru (Kropej 1992: 74), je bila na Slovenskem veliko odmevnej$a v zbiranju ljudskega
pripovednistva kot pri zbiranju pesemskega izrocila. Pripovednis$tvo je ohranjalo spomin
na mitologko izro¢ilo, vendar je hkrati vzpostavljalo distanco: mitologka $ola se je namre¢
soocala z velikim nasprotovanjem ljudskemu verovanju. Nasprotovanja je slabilo zavedanje,
da tudi to izro¢ilo ob mednarodnih primerjavah lahko sluzi nacionalni samopromociji.

Gregor Krek, eden vidnej$ih predstavnikov mitoloske $ole, je leta 1872 zapisal, da
imajo ljudske pesmi »neprecenljivo lastnost, posvetiti v sicer temna svetis¢a, odpirajoca nam
tajnosti bogocastja nasih pradedov« (Krek 1872: 171). Tedaj so predvsem v raznih revijah
ze dve desetletji izhajali zapisi raznih zbiralcev (Kropej 1992: 74), ki so sledili smernicam
mitologke $ole. Pod vplivom teh pogledov so zapisovali tudi najrazli¢nej$a predkr$¢anska
verovanja ter $ege in pesmi, povezane z njimi, ¢eprav javno mnenje temu ni bilo naklonjeno.
V javnosti sta se torej prepletala nasprotovanje ljudskemu verovanju in vrednotenje $eg in
pesmi, ki so imele »svoj izvirek notri v malikovavskih casih nasih pradedov« (Navratil 1949).

Leta 1851 je eden najvidnejsih predstavnikov mitoloske $ole na Slovenskem, Matija
Majar, v Rozu na Koros$kem zapisal bozi¢no pesem, v kateri je ohranjen spomin na magic-
no moc svete no¢i. Pesem so peli za zacetek polnocnice, sicer pa so jo prepevali koledniki.
V njej je verovanje v mo¢ vode podrejeno dogodku bozjega rojstva: cudezna mo¢ vode
svete noci naj bi bila namenjena celo sveti druzini. Pesem namre¢ med drugim pravi:

»... JoZef vzame barihelco

in hila® po frisno vodico ...«

V sveti no¢i je bilo namre¢ potrebno iti po vodo, kar pesem pojasni v nadaljevanju:
»... So vse gore zvate ble,

so vse vode z vinam takle ...«

Pojasnilo ob pesmi razlaga pomen vode v sveti noci: v sveti no¢i naj bi bile v nekem
trenutku vse gore zlate, v rekah in drugih vodah pa naj bi teklo vino. Ce bi ¢lovek v tem

3 Hila - nare¢no iz nem. eilen - hiteti.
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»Voda! Jaz ti darujem, od dna do dna ...« Pesemske sledi verovanja v nadnaravno mo¢ vode

trenutku zajel iz reke, potoka ali studenca, bi namesto vode zajel vino (SNP 3: 23-24, &t.
4770).V tej pesmi se je torej ohranilo tak$no razumevanje ¢udezne vode, ki je bilo blizje
kr§¢anski simboliki vode in vina.

Zapisi zagovornikov mitoloske $ole so zaceli sestavljati mozai¢no zgodbo o ¢udezni
vlogi vode v Zivljenju posameznika. Ta poro¢ila so v odnosu do vode v predstavah prepro-
stih ljudi opazala predvsem dvoje: po eni strani so ljudje v vodi videli nadnaravno mo¢,
vodno bozanstvo, ki se mu je bilo potrebno prikupiti ali pa se mu odkupiti z darovanjem,
posebno ob dolo¢enih priloznostih, po drugi strani pa so ob posebnih priloznostih to mo¢
skusali izkoristiti tudi zase. Najpomembnejsi priloznosti za to sta pomenila najdaljsi dan
in najdalj$a no¢ v letu, torej letni in zimski kres, na osebni ravni pa predvsem poroka.

Darovanje vodi izraza sledi globokega verovanja v vodno boZanstvo, zato je kr§¢an-
stvo uspelo to prepri¢anje preusmerjati le postopno, z osredoto¢anjem na cerkvena pra-
znovanja in pokristjanjenjem besedil, ki so obredje spremljala, torej tudi pesmi. Spomla-
danske $ege, povezane z vodo, so se zato razli¢no prepletale z veliko no¢jo, binkostmi in
kresom, zimske pa z bozi¢em in novim letom. Voda je imela namre¢ kljub pokristjanjenju
v predstavah ljudi posebno mo¢, ki si jo je bilo ob teh klju¢nih praznikih potrebno prido-
biti, hkrati pa so to mo¢ ob posebnih priloznostih tudi izkoris¢ali.

Zatekanje k magi¢ni moci vode pa je zelo dolgo spremljala zavest, da se je tem mo-
¢em potrebno tudi oddolziti. Zgodba o sveti Marjeti in zmaju in vloga ¢rnooke deklice v
belokranjski plesni igri most pricata o najgloblji obliki verovanja v vodno bozanstvo, o
darovanju vodi, ki je zahtevalo ljudi. Darovanje, ki se je ohranjalo ob spomladanskih in
zimskih $egah, pa je bilo simboli¢no: sprva so darovali hrano, v 19. stoletju pa postopno Ze
denar. V najstarejsih porocilih je $e ohranjen spomin na darovanje kruha, kot je razvidno
iz darovanja za novo leto ali za veliko no¢ na obmo¢ju vzhodne Slovenije: »Na novega
leta dan vstajajo dekle za rana in hite po vodo. Ktera preje pride, vrze jabelko, v katero je
rozmarinov Sopek vtaknjen, v studenec, da bi laze in hitro moza dobila.« (Vraz XIX, 3. nav.
po: Pajek 1884: 87). »Neko¢ je dobila voda na Stajerskem na veliko no¢ dar, vrgli so v stu-
denec nekaj blagoslovljenega kruha, v celjski okolici so vrgli nekaj blagoslovljenega kruha v
studence, nekaj pa ga je dobila Zivina. V lendavski okolici posujejo okoli studenca drobtine
blagoslovljenih jedi« (Moderndorfer 1948: 250-251).

Poro¢ila o darovanju vodi v Radomercih na Stajerskem iz sredine 19. stoletja $e
govorijo o sledeh magi¢nih besedil, torej o pesmih. Prvo poro¢ilo navaja, da hodijo na no-
voletno jutro dekleta »vodi darovat«. Vsako stopi k studencu in vrze vanjo nekaj denarja
z besedami: »Ljuba voda! Jaz ti darujem od dna do dna, sem za moza Ze zadosti godna.«
(Razlag 1852: 104; nav. po: Pajek 1884: 88). V nekaterih primerih je bila pro$nja tudi pov-
sem konkretna, kot je bilo zapisano v Sredis¢u:

»Vodal! Jaz ti darujem, od dna do dna,

jaz sem za moZa godna,

daj mi moZa Stefana ali pa Vrbana.« (Pajek 1984: 88).

V Beli krajini so darovanje vodi pospremili z besedami:

»Na, voda, to darujem tebi, tudi ti daruj menil« (Kuret 1970: 241).

Z darovanjem vodi so si torej ljudje pridobili pravico do njene mo¢i, tudi magi¢na
dejanja umivanja ali polivanja z vodo pa so se ohranjala bolj ali manj skrivaj. Obredno
polivanje neveste z vodo je bilo na vzhodu in jugu slovenskega etni¢nega ozemlja, torej v
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Prekmurju in v Beli krajini, v navadi $e v zacetku 20. stoletja. Pesmi o tem se niso ohranile
ali pa niso bile zapisane. V Prekmurju so poznali $prickanje neveste, v Beli krajini pa sta
Zenin in staresina zagugala nevesto nad potokom, da se je dotaknila Zive vode. V Vinici v
Beli krajini so tako na drugi dan gostije, drugi pirovni dan, svatje odvedli nevesto k bliznji
zivi vodi (k potoku ali studencu), kjer je potekal obred oc¢is¢enja. Eden od svatov je nosil
pred sprevodom na kolu sveZo jarc¢evo glavo, zadnji svat — »govornik« - pa je s kadilnico
kadil po polju in nosil $kopnik slame, ki ga je pri vodi zazgal. Nevesta je imela v Zepih sol,
da je z njo posipala polje, v vréu pa vino, ki ga je po obredu ponudila svatom.*

V letnih $egah je bilo obredno polivanje z vodo znano predvsem ob velikono¢nem
kresu. S Stajerskega je ohranjen zapis, da so pri velikono¢nem kresu fantje polivali dekleta,
dekleta pa fante; zapisana je bila tudi pesem, ki so jo peli pri tem. Sode¢ po besedilu, je
pesem potekala v dialogu:

»Ljubi moj fant je jak,
on je lep mijak -
moja pa deklica
Cvrsta kopalica.«

Polivanje je bilo v navadi tudi na kresni vecer. Takrat so se fantje in dekleta medse-
bojno polivali med plesom, med tem pa so peli:

»Sveti, sveti, svetli kres!
Vrti, vrti mladi ples!« (SNP III: 203).

Polivanje z vodo pri kresu je bilo sredi 19. stoletja na Stajerskem e zelo Zivo: »Mia-
denici radi dekleta pri kresu z vodo polivajo. Zato gledajo dekleta, ko h kresu pridejo, naj
preje, kje bi voda bila; pa decki njo kje prikrijejo in izbrano deklino v hipu z vodo polijejo.
Od take polite dekline pravijo: ‘Dobila je mivaka za moZakal« (Pajek 1884: 57). Polivanje
kresnic je bilo znano tudi v Beli krajini (Kuret 1967: 109).

Sega polivanja z vodo pri velikonoénem kresu se je ohranila v umivanju: po ljud-
skem verovanju naj bi imela voda takrat, ko so na veliki ¢etrtek utihnili zvonovi, in takrat,
ko so se na veliko soboto vnovi¢ oglasili, posebno mo¢, zato se je takrat »v prejsnjih casih
kar trlo praznovernega Zenstva ob vodnjakih«, da bi si natocili vode. Ta voda naj bi na-
mre¢ koristila lepoti - zagotavljala naj bi lepo polt, ponekod pa so verjeli, da je zdravilna
predvsem za o¢i. Sega je bila znana na vsem slovenskem etni¢nem ozemlju (Kuret 1965:
156-157). Na Koroskem so ob tem izgovarjali besede: »Lisej, lisaj, fuj te bodi, ki si na veliki
petek meso jedu! Lisej, lisaj, pojdi nazaj!« (Moderndorfer 1948: 251).

Poleg verovanja v magi¢no moc¢ vode je bilo v 19. stoletju simbolno darovanje vodi
ob posebnih priloznostih $e dokaj razsirjeno. Da je bil v ozadju ostanek verovanja v vodno
bozanstvo, je ¢utiti v njegovih poimenovanjih. Na Stajerskem so na primer verjeli, da v
vodi Zivi povodni moz Gestrin. Brodarji in ribi¢i so, preden so $li na vodo, vrgli vanjo
»kakosno rutico, v ktero so zavili prstan, da Gestrina potolaZijo in si ga prijaznega storijo«
(Pajek 1884: 40). Ce pri kopanju vodnjaka dolgo niso prili do vode, so se zavedali, da se

* Opis ob fotografiji GNI ZRC SAZU, F Ob-9.
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bodo morali odkupiti vodnemu bozanstvu - da bodo morali » Vancasu ofer dati« (Pajek
1884: 245; Kropej 2008: 253-254). V Prekmurju so romarji, ko so presli reko Muro, vanjo
vrgli kruh. Darovanje vodi je bilo vidno tudi v poro¢nih $egah, saj so ob poroki v vodo vr-
gli denar (Lozar-Podlogar 1995: 53).V Ziljski dolini je bila navada, da sta Zenin in nevesta
na poti k poroki v potok ali vodnjak vrgla denar, Ziva Se ob koncu 20. stoletja (Zablatnik
1990: 64), prav tako pa tudi navada, da je nevesta vrgla nekaj kovancev v studenec tudi po
poroki (Zablatnik 1990: 69). To verovanje se je preneslo v ¢as po drugi svetovni vojni.

Verovanje v mo¢ vode se je torej ob vedno vedji razgledanosti ljudi ohranjalo pred-
vsem kot skrito izkori$¢anje njene magi¢ne moci, vendar so se ohranjale tudi sledi da-
rovanja. Na novo leto so v Predgradu $e ob koncu 19. stoletja »darovali vodi«, tako da je
eden izmed domacih vrgel v studenec rezino kruha, verjetno v Zelji, da vode ne bi nikoli
zmanjkalo (Makarovi¢ 1985: 473). V Predgradu je bil spomin na to, kako so no novo leto
hodili po vodo, Ziv $e po drugi svetovni vojni. Voda je morala biti prinesena opolnoci,
ponekod pa so $la dekleta po vodo na studenec po polnoci. »In veselje je blo tisti cas.« V
tej — novi - vodi se je umila vsa druzina. Smisel darovanja vodi se je Ze zgubljal: dekla, ki
je vodo prinesla, je dobila od gospodarja dar — denar - kar v lavor, v katerem je prinesla
vodo. Ce se kdo zjutraj ni umil v novi vodi, je moral placati - vre¢i je moral denar v vodo.
(Predgrad, T 410/A, T410/C, 1963). Iz Prekmurja pa je znan le podatek, da so po vodo na
novo leto morali iti bosi (Kuret 1970: 244).

Z darovanjem vodi so se torej ljudje vodi oddolzili za to, kar so prejeli od nje, torej
za mo¢, ki so je bili delezni ob posebnih priloznostih. Pesmi, ki so ta magi¢na dejanja
spremljale, so izginile hitreje kot samo verovanje, ohranjale pa so se v obrobnih predelih.
V Kostelu sta bili Se leta 1961 zapisani dve pesmi, ki so ju peli na starega leta zvecer pri
kresu in takrat, ko so §li na studenec po vodo. Prva govori o nastopu novega leta:

Staro leto je minilo,

novo nam je nastopilo,

kakor blisk gore¢

staro $lo je prec,

al nazaj ga ne bo ve¢ (GNI M 24 344).°

Druga je bozi¢na in dokazuje, da je Sega lahko ostala, njena zunanja podoba, torej
pesem, pa je bila pokristjanjena:

Marija gredo v zelenja

pa nesjo krancel veselja.

Od tega rojstva bozZjega,

od tega leta novega,

Marija ziblje Jezusa (GNI M 24 345).

Drugi primer zgovorno dokazuje pokristjanjenje: $ega je ostala, njeno vsebino pa so
skusali nadomestiti s kr§¢anskim sporocilom. Pesem je bila nosilka novega sporocila.

* Primeri z oznako GNI so v arhivu Glasbenonarodopisnega instituta ZRC SAZU.
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Ob izginjanju verovanja v nadnaravno mo¢ vode je bila kakr$na koli sled te drze
pogosto delezna posmeha. To je veljalo tudi za verovanje v ¢udezno mo¢ binko$tne rose,
ki je bilo $e po drugi svetovni vojni Zivo celo v razvitem osrednjeslovenskem obmodju,
vklju¢no z zaledjem Ljubljane. Na Dolenjskem so Se v Sestdesetih letih 20. stoletja Zenske
hodile na binkosti pred son¢nim vzhodom na polje, si v roke nabrale rose in se umivale z
njo. Pri tem so govorile: »Preluba binkostna rosica, da b bla Se jest leipa, tok kot si. Pa tok
Cista.« S tem so se po njihovem verovanju obvarovale tudi pikov mréesa. Z roso so se ho-
dili umivat tudi otroci, moski pa ne. Podoben obredni pomen binkostne rose je viden tudi
v tem, da so ponekod na Dolenjskem binkostno roso nabirali tudi za izdelovanje drozi, s
katerimi so zamesili kruh (GNI, T 407).

Kritiéno misleci so to verovanje smesili: med ljudmi je bila zelo znana zgodba o
dekli, ki se je $la umit z binko$tno roso in govorila: »O binkostna rosica, o binkostna rosi-
ca ...« pri tem je segla v kravji iztrebek in vzkliknila: »O ti prekleta prasical« Zmotnost
praznoverja je bila poudarjena s tem, da je bil dogodek pripisan dekli. To verovanje — tako
kot druga verovanja, povezana z magi¢no vlogo vode - v o¢eh javnosti namre¢ z razgleda-
nostjo nikakor ni bilo zdruzljivo.

Danas$nje podobe spomina na verovanje v magi¢no moc¢ vode in njene medna-
rodne vzporednice

Pregled pesemskih besedil, povezanih z verovanjem v nadnaravno mo¢ vode, do-
kazuje, da pesem ni bila temeljna nosilka sporo¢ila, temve¢ le sestavni del obredja. Ob
preganjanju tega obredja je pesem ljudi najglasneje izdajala, zato se je hitreje pokristja-
nila od samega verovanja. Sega je bila namre¢ vztrajnej$a od pesmi: pesem je ve¢inoma
ali utihnila ali pa se je spremenila v pokristjanjeno pesem ali molitev. Spomin na pesmi,
vezane na predkr$cansko izrocilo, zato danes ohranjajo le pisni zapisi, ki so presegli ozko
presojo praznoverja.

Tej presoji se je izmaknila $ega spuscanja cerkvic v Zelezni Kapli na Koroskem, ki jo
spremljajo do nerazumljivosti spremenjeni latinsko-slovenski verzi. Sego obnavljajo vsako
leto na predvecer svecnice, 1. februarja. Otroci se ob 18. uri zberejo pred ljudsko $olo, vsak
pa drzi v rokah drog, na katerem je pritrjena cerkvica iz lepenke. Na poti proti Glavne-
mu trgu vpijejo latinsko-slovenske verze »Ante pante populore, Kocle vrate cvilelore.« Pred
cerkvijo je kratek dvojezi¢ni slovensko-nemski cerkveni obred, ki ga vodi Zupnik, na poti
proti gradu Hagenegg pa mnozica spet vpije »Ante pante populore, Kocle vrate cvilelore.«
Na mostu pred gradom Hagenegg se ljudje ustavijo, otroci snamejo svoje cerkvice z droga
in jih vrzejo v Belo, da odplavajo (Till 2010: 52-53).

Sego razlaga pripovedka, ki se sklicuje na veliko neurje v preteklosti. Ob neurju so
se vascani zatekli v romarsko cerkev Marije v Trnju in se zaobljubili, da bodo vsako leto v
zahvalo naredili veliko procesijo (Till 2010: 52-53). Nerazumljive besede, ki jih vzklikajo
otroci, naj bi nastale kot izraz nerazumevanja latinskega besedila » Ante faciem omnium
populorum« (Turnsek 1943: 89), nadaljevanje pa naj bi bilo naklju¢na rima iz leta 1854;
avtorstvo pripisujejo hlapcu Luki Smrtniku, nastala pa naj bi, ko se je sprevod pomikal po
trgu mimo Kocljeve hide; vrata so zacvilila, hlapec pa naj bi k vzkliku » Ante pante populo-
re« dodal verze »Kocle vrate cvilelore« (Till 52-53).

Zapis pred ve¢ kot petdesetimi leti ob razlagi Sege poudarja veliko poplavo, kar se
je v dana$njem zavedanju Ze mo¢no izgubilo. V Zelezni Kapli se namre¢ steka pet rek.
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Ob poplavi so prebivalci vrgli v naraslo vodo veliko cerkveno maketo in s tem naj bi voda
upadla (Kotnik 1930/31: 146). V ozadju Sege je torej simboli¢no predkr§¢ansko zaznamo-
vano darovanje vodi, ki je v povezavi s cerkvenim praznovanjem sve¢nice dobilo kr§c¢an-
sko vsebino, z vkljuditvijo cerkvenega obreda pa tudi kr§¢ansko podobo. S spremenjenim
besedilom $ega ni bila sporna, zato se je ohranila. Podobno simboli¢no darovanje ima
vzporednico v $egi spus¢anja Lucijinih hisic v Fiirstenfeldbriicku na Bavarskem, prav tako
povezani s povodnijo (Till 2010: 53-54). Pri teh ravnanjih je $lo torej za verovanja, ki dale¢
presegajo meje nacionalnega.

Prav primerjave pa opozarjajo tako na razseznosti, ki jih je imelo verovanje v nad-
naravno mo¢ vode, kot na sorodnosti in razhajanja v nadaljnjem ohranjanju teh Seg.
Tak$no primerjavo omogoca tudi verovanje v mo¢ vode ob veliki no¢i, $e pred drugo
svetovno vojno dokumentirano v osrednjeslovenskem obmocju: v nekaterih drugih slo-
vanskih deZelah, kot na primer na Slovaskem, se je navada kot $ega polivanja na veliko-
no¢ni ponedeljek ohranila do danes in ima predvsem druzabni znacaj. Prav druzabnost
je namre¢ zameglila podobo predkr§¢anskega verovanja, ki se je skrivalo in razkrivalo v
tem obredju.

Zanimiva je tudi primerjava belokranjske igre most s slovanskim izro¢ilom (prim.
Marolt 1936: 55): med igrami odraslih deklet, ki so se na Slovaskem zacele pred veliko
no¢jo in se navadno koncale na veliko no¢ ali velikono¢ni ponedeljek, je bila ta igra zelo
podobna slovenski belokranjski pesmi, vklju¢no s simbolno izro¢itvijo ¢rnooke deklice.
Na vprasanje prve skupine »Hoja ... Co nam za dar nesiete? Hoja ...« odgovori druga
»Hoja ... Cernooké dievcatko. Hoja ...« (Horvathova 1986: 199).

Primerjave opozarjajo na to, da je skupnih sledi predkrs¢anskega verovanja veliko
ved, kot smo v iskanju razloc¢evalnega videli doslej. Tudi na videz nepomembna navada,
kot je metanje kovancev v vodnjake, nakazuje potrebo po iskanju vzporednic, pa naj gre za
tako znani vodnjak, kot je Fontana di Trevi v Rimu¢, za Robbov vodnjak v Ljubljani, zaradi
ogrozenosti zamenjan s kopijo, ali za komaj znane vodnjake malih mest. Sledi nekdanjega
verovanja v mo¢ vode namre¢ opozarjajo na to, da danes narodov ne zdruzuje le ohranje-
no izrocilo, temve¢ tudi to, kar se ni ohranilo ali pa je bilo zaradi iskanja razlo¢evalnega
prezrto ali zamol¢ano. Ohranjene pesmi ali njihovi drobci so ob tem dragocena priceva-
nja, ki presegajo meje nacionalnega.
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“Water! I sacrifice to you, from bottom to bottom ...”: Belief in the
Supernatural Power of Water Reflected in Song

Marija Klobcar

Slovenian folk songs connected with belief in the supernatural power of water did
not raise much interest during the initial period of folksong transcription: due to efforts
to establish ethnic identity, evidence of pre-Christian beliefs was not something that en-
hanced prestige at that time. In the oldest folksong transcriptions, this belief is thus covert
or indirect: for example, traces of people’s sacrifices to a water deity can be found in the
ballad about St. George and St. Margaret, and the dance game most ‘bridge’. Both examples
refer to a belief that demanded human sacrifice to a water deity. That this sacrifice actu-
ally existed is confirmed by an undated event in the Prekmurje village of Melinci, when a
seven-year-old boy was sacrificed to the flooding Mura River to make the water subside.

In the mid-nineteenth century, transcriptions of ritual song lyrics emerged that di-
rectly expressed the supernatural power of water; the majority of transcribers had back-
grounds in the mythological school. In the transcriptions, the songs were presented as
component parts of the rituals: they accompanied a symbolic sacrifice to the water or sym-
bolic acts that would yield some sort of benefit due to the supernatural power of the water,
such as ritual washing or drawing water on specific occasions. At that time, belief in the
power of water was thus realized at a symbolic level following the reciprocity principle of
“I give to you, you give to me” and people sacrificed something to the water such as bread,
an apple, or money, and at the same time expected payment from it (usually beauty, good
health, or a bridegroom). Songs, which were often already greatly truncated, were used in
both cases, but they were disappearing faster than the customs themselves.

People covered up these acts and so they were difficult to trace. Due to improved
education, a greater general breadth of knowledge, and ideological opposition to supersti-
tion, sacrifice to water was disappearing, and even more so its purpose; songs were lost
or changed in this process. Despite all of the limitations felt by the transcribers as well as
the people themselves, the transcribed rituals and ritual songs prove that the ideas of the
special power of water continued to be used in rituals up until the nineteenth century, and
some even up to the Second World War or beyond. Magical acts that were supposed to
provide happiness, which usually meant a good groom and especially beauty, were pre-
served for a relatively long time. Like tossing coins in fountains, this belief has been pre-
served to the present day, reaching far beyond national borders.

By studying the relationship to water and reflecting on these issues, one can see a
clear duality of the relationship to ritual songs in Slovenia. Folklore studies were shaped as
a discipline that identified the distinctive elements in the song heritage that distinguished
Slovenians as a nation. Ritual songs were left in the background due to their connection
with pre-Christian beliefs. Transcribing folksongs was therefore selective, but later on the
transcribers were no longer aware of this selectivity. The songs about belief in the super-
natural power of water that have been transcribed thus do not completely reflect the true
beliefs, but show what has been preserved despite ethnologists’ initial disinclination and
people’s reserve.

One custom that managed to evade the self-censorship of those preserving the cus-
tom as well as the opprobrium of their opponents is the practice of floating small wooden
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churches down the river at Eisenkappel in Austrian Carinthia, which is accompanied by
the Latin-Slovenian verse “Ante pante populore, Kocle vrate cvilelore”; the verse has been
modified so much that is hardly intelligible today. The custom is performed every year on
the night before Candlemas, or 1 February. It is based on a great flood in the past, when
the people threw a large model church in the rising water, which made it subside again. In
the background of this custom thus lies the symbolic pre-Christian sacrifice to the water,
which has its parallels with the custom of floating St. Lucy’s houses illuminated with can-
dles in Fiirstenfeldbruck, Bavaria, which is also connected with a flood.

Comparisons with the preserved heritage of other peoples draw attention to the
fact that many more traces of pre-Christian beliefs are shared between peoples than has
been determined so far because of the emphasis on seeking distinctions. Even seemingly
unimportant customs such as throwing coins in fountains indicates the need to seek paral-
lels. These behaviors are connected with beliefs that reach far beyond ethnic boundaries.
This is also confirmed by the comparison of the White-Carniolan game most ‘bridge’ with
the Slovak tradition, which includes a surprisingly similar song that accompanied this
custom. In addition, the modern Slovak custom of pouring water on people on Easter
Monday, which is only one of this custom’s forms preserved in the area settled by the West
Slavs, is reminiscent of the custom of pouring water on people at Easter and at bonfires
in Slovenia.

At the same time, the tradition of songs connected with beliefs in the supernatural
power of water proves that it cannot be understood and treated merely as song heritage:
the perception, discovery, and understanding of ritual songs demands a comprehensive
ethnological context. Only in this way is it possible to understand the multilayered nature
of these song fragments, which often become much more informative only through inter-
national comparisons.
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Apanot Bo MaKeJOHCKaTa HAapOJHA
KHVDKEBHOCT U HETOBM IIapajie/i Ha
MepurtepaHoT

JIuduja Cmojanosuh

The continuity/duration of the figure of the Arab (in Macedonian folk literature) is not
maintained in the same manner and to the same extent in all areas. This implies the problem of
substrata and the super-strata. If we approach the Arab only by listing the facts without taking
into account the historical background (from the Arab-Byzantine conflict to the present day),
then we may arrive at a paradoxical, ahistorical idea of continuity. Moreover, the continuity
of a certain phenomenon (the formulaic character of the Arab, for example) is actually made
possible by profound social changes. As the Arab-Byzantine conflict receded into the past, the
formulaic character of the Arab assumed three basic characteristics (three-headed/black/sor-
cerer), most frequently as a bearer of the basic attributes of an enemy (in the epic) or a helper
(in folktales). By sustaining the rules and requirements of genre, the Arab performs his func-
tion. This character is associated with the basic motif of abduction of a young woman. With
the arrival of the Turks, he returns to the stage as a real historical opponent of the domestic,
national hero. The emergence of his substitutes (the Turk, Arnaut or Gypsy) has the primary
purpose of preserving his attributes and this indicates the subtlety of the issue of continuity.

YBog

VicTopr4yHOCTa U TpaemeTo KOM Ce OfIHeCYyBaaT Ha KOHTMHYMUTETOT, He II0OTCeTyBa-
aT JieKa HaCIIPOTH JIONITOTO Tpaere BO IIPEHeCyBameTO KaKo CHHOHUM 3a TPafiuIujaTa,
MHOTY TIOT0/IeMO BHYMaHNe Mopa Jia My ce 06pHe Ha ,,lIpeHeCEHOTO  Koe € BO HeBepojar-
Ha 3aBJMCHOCT Off MCTOPUCKNTE IIPOMEHN Ha KOMIITO UM € HOTYMHETO; ICTOTO AYPU U
KOTa BO HETOBJOT HaJiBOpPeIIeH 06K OCTaHyBa HEM3MEHETO, CIIOpe], IIpaBuIaTa Ha HO-
BIUTE IIpeHeCyBamba /packaxyBady, uHGOpMaTopy/, I MEHyBa CBOUTe QYHKIIUM, CMUCTIA
U 3HaYeme.

KonTrHynTeTOT Ha ApamnoT /BO HapOAHATA KHIDKEBHOCT/ He IIOCTOM BO CHUTe 006-
JIaCTM Ha MCT Ha4MH M BO JICTa Mepa; CO OBa Ce HaBeCTyBa IIPO6IEMOT Ha CYIICTPATOT U
cymepcrarot. [lokony My npmoraMe Ha ApaIoT caMo O pefierbe Ha (paKTuTe, 6e3 BOOI-
IITO Jia Ce 3eMe BO IIPEIBI/, ICTOPYCKATa Mojytora (Off apalcKo-BU3aHTUCKUTE CYAUPH
IO JieHec), TOTaIll joaraMe IO MapajoKcaaHaTa, anCTOPMYHATa Jfieja 3a KOHTUHYUTETOT.
Hypy Moxe fia ce KaXke leka TOKMY KOHTVHYMUTETOT U KOHCTAaHTHOCTA Ha OfjpefieHa Ioja-
Ba (BO crTy4ajoT GOPMY/THNMOT MK Ha apalMHOT) CTaHyBa BO3MOXKeH OrmarofjapeHne Ha
ITaOOKVTe OIMIITeCTBEHY IIPOMEHI.

Victopr4yHocTa M TpaewmeTo Ha ApalloT BO HapOJHAaTa KHIDKEBHOCT Ha MeJTe-
PaHOT ce YCTIOBEHM Off MCTOPUCKNUTE, PeaTH! HaCTaHM BO KOpefalyja co pasuHaTa Ha
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ApaHOT BO MaKe€JOHCKATa HapOAHAa KHIVDKEBHOCT M HETOBM I1apaenn Ha Me]l]/[TepaHOT

CBECTa; CO OfMAKHYBAIETO Of apallcKO-BU3AHTUCKNUTE CYRUpPHU, GOPMYIHMOT UK Ha
ApanoT nonpuMma TpY OCHOBHM KapaKTepUCTUKM (TPOINaB/LpH/BOMIIEOHNK), HOCEjKY
T Haj4eCTO OCHOBHUTE aTpMOYTH Ha efleH HelpyjaTes (BO €II0T) MIN HOMOIIHNK-9yAOT-
BOpell BO CKasHMTe. 3a/ip)KyBajKy I IpaBUjIaTa U 6apamara Ha XaHPOT, TOj ja 06aByBa
cBojata pyHknmja. Cemnak, 3a 0BOj JINK Ce BP3yBa OCHOBHUOM MOMUE HA 2PAOHY6AI6EMO
Ha mnadama sxena (Jlena Bupa, bonen Hojunn, Kpamu Mapko, I'jepr Enes Anuja). Co
JoaralkeTo Ha TYPLMTE, TOj IOBTOPHO Ce BpaKa Ha ClieHa KaKo peajieH MCTOPUCKM Ipo-
TYBHMK Ha JOMAIIHIOT, HallMOHaJIeH Xepoj. [IojaBaTa Ha HeroBUTe CYICTUTYTH, (TypUn-
HOT, apHay TUTE VIM LIUTAHOT), CIY>KM IIpef C€ 3a ia TU 3aip>KU HETOBUTe aTpUOyTH, U HU
HOKa>)KyBaaT KOJIKY € CYIITH/IHO IIpalllaibeTO Ha TPaekbeTo.

Vimajku ja Bo mpenBup onpepnenbdara Ha npodecopot Pane boxxoBuK, ciopex Koro-
IITO MUTOMOLIKO-VCTOPUCKMOT KIy4 Ha I[pHa ApallHa ce Haora BO HeroBara C/IOXKeHa
IejcTByBavka pyHKIHMja, IpeTcTaBeHa Kako: 3Mej//Iamja uyposute > Lipa6or/Tpornas/
Tpurnas > upay Apanys > TypumH, co IITO IO HaIpaBy IIABHMOT IIOMaK BO (POJIKIO-
PUCTUKATA, ileka TypuuHOT IpeTcTaByBa CYIICTUTYT Ha ApaIlHOT, @ He 00paTHO, BCYII-
HOCT, C/IVKOBYTO ¥ jaCHO HYI TOBOPY 3a TOA KaKO eIICKOTO Ieetbe MOCTAITHO HO YOI IINBO
ce IBVDKM Off MATOT KOH JYICTOpHMjaTa, KaKo IIOC/IeAyIia Ha BHATPEIIHMOT MeXaHN3aM Ha
HOeTMKATa Ha MUTOT ¥ YCHOTO TBOPELITBO. Ja BOCIIOCTaByBa Te3aTa Jieka ApalliTHOT KaKo
CTIO>KeH, CUHKpeTUYeH JIVK, ja IpeTcTaByBa IapafiirMara 3a HajeKCIPeCUBHUOT UK HA
cmpawey, KOj ce jaByBa Ha OBMe IIPOCTOPK U JeKa NOMmMeKHY8a 00 nepuodom Ha 6U3aH-
mucko-apanckume cyoupu (1977). AHanorsno craHoBuiure 3acramysa u V. Ipadenayep
(1943), Bo HeroBaTa cTyAuja MocBeTeHa Ha Jlera Bupa. ITokpaj cpeoBucoKorepMaHCKUOT
HoBermucTdKy et Pomep (Rother)!, Hildesage (od Kudrun), u cunmnmjanckara npukasHa
Scibilia Nobili, Ipadenayep HaBenyBa 1 gpyru M3BOpM LITO I'M CTaBa BO KOpelaluja co
6amasara 3a Jlerma Brpa, nusHecyBajku To CBOjOT CTaB fleKa Taa He ITOTEKHYBa Off CpeJHO-
eBPOIICKITE, AJIIICKO-aBPCTPYCKYU U HOPAYUCKM CYDKea HaCTaHATY 3a BpeMe Ha KPCTOHOC-
HJITe BOjHU KOH CpeiuHaTa Ha 12 BeK, TYKy JeKa OCHOBaTa Ha HACW/JIHOTO IpaOHyBambe Ha
MJIajiaTa )KeHa/MajKa IIOTeKHYBa Off BpeMeTO Ha apallCKuUTe Hamafyu Ha MeguTepaHoT BO
PaHMOT CpefieH Bek.

JIuxoT Ha ApaIlMHOT € MHOTY PaHO BHeCeH BO MHOTYTe €IIOBU Of MeUTEPaHCKI-
ot 6aceH. Bo oBaa cMucna, boxoBuk ymre Bo 1977 I. TO TOCTaBY OCHOBHOTO TIpalliame:
Hamu ApalyHOT BO HapofiHaTa Tpajyliija BOOIIITO, KAKO M BO IOe3yjaTa, KaKo IoTec-
HO TIofipayje, IpeTCTaByBa MUTOJIONIKA VI MCTOPYUCKA IMYHOCT, VIV ITaK CTaHyBa 360p
3a HEITO TPETO, CO IITO ja TPajiM CBOjaTa Te3a fleKa CTaHyBa 300p 3a efleH CIIOXKEeH JIMK
KOj IIpepacHyBa BO HajUsTpajieH MK Ha CTpaHel] BO HApOJIHATa YCHA TPafMIyja Ha OBUE
npocropu (Bozovi¢, 1977). Cammor ApanyH Kako GOpMy/eH IUK Heé MHCIUpUpalle Ja
pasriefiaMe HeKou IOCIelnpUIHY CUTYaLy BO KOMIITO floara 1o cpenba/cyaup momery
IJIaBHUTE IPOTArOHUCTYU Off HapOJHATa KHIDKEBHOCT CO PasHUTE HETOBU ajITepHAIUIL.
ITokpaj pa3HOBMIHOCTA Ha TeMUTe U MOTMBUTE 3a KOMIITO Ce Bp3aHM Apammre, Tpeba

! Cranysa 360p 3a mosHarara necHa 3a Kpamot Porep, koj ja mpocu Kepkara Ha BUSaHTUCKHOT Kpasl. OBa feno

3ae/IHO CO TecHaTa 3a BojsofiaTa EpHCT, HeroBoTo nporoncTso off lfepmannja u mator KoH VICTOK, moToa nie-
reHpapuute nechn 3a Canman (CamamyH) 1 Mopond, kako u mukosute Ha cetuute Ocang u OpeHpen ru
KapaKTepusupa efiHa 3aefHN4Ka 0cobeHoCT. Bo cute oBme emcku mecHu, 6e3 oref Koj 1M bellie aBTOPOT, 1C-
TaTa CKa3o4yHa d)aHTaCTI/IKa TY CIIOV BEPCKUTE M CBETCKUTE MOTMBY BO KOHITIOMEPATOT KOj 6eme IOAEeTHAKBO
Ofiia/IeYeH I Off CTPOTaTa jyHauKa IecHa U Off BEPCKMOT 3aHOC BO IMTPUKA30T Ha XPUCTOBMOT SKMBOT U OHOj HA
CBETIUTE.
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Ia ce 06pHe BHMMaHIE U Ha Pa3HOBPCHMOT TPETMAH Ha IMKOT Ha APanyHOT, Wiy Apari-
kaTa. Kako mro 3axmyun BoxXoBUK, a Toa ro OTKpMBMeE ¥ BO MaTepjannTe Of MaKeLOHC-
KUOT M MeJUTEPAHCKUOT (OJIKIIOP, BHATPEIIHUOT PACT, IOKPaj HAABOPEIIHNOT, 11 KOj ce
OfIHeCyBa Ha ellcKaTa Tpajjuliyja, I pPa3B/ 0COOEHOCTUTE Ha 0BOj JIMK JI0 Taa MepKa IITO
ApanuHor (Toprias/LpH/ApanKa JieBojKa) CTaHa HajusrpajieH MK Ha CTpaHel| BO yCHa-
Ta Tpagunyja. OHa IITO BO TEKOT Ha HAIIETO MCTPAXXyBabe HI OCTABY TO/IEM BIIEYAaTOK €
BHUMATETHOTO [TOBP3yBatbe Ha MO3UTYBHUOT KBA/IM(PUKATVB Ha APAIMHOT BOMIIEOHNK
(x0j e BO (pyHKI[Vja Ha IIOMOLIHMK Ha IIaBHMOT JIVK Off CKa3Hara),” CoO OHOj HETaTUBHUOT,
Kako IpyMapeH (Off 4MellITo 3710 Tpeba Ja ce criacuMe) KOra € BO IIpalllarbe HapoJgHaTa
TpajnIyja Off jy’KHOCTOBEHCKMOT, 6aIKAHCKMOT WM MeJUTepaHCKUOT Ipoctop. Opro-
BOPOT OKOJIy HETOBMOT aMOMBa/IeHTeH KapaKkTep e MHOry jaceH. CTpykTypara Ha OBOj
JIVIK Off HapOJHaTa Ipo3a (CKasHUTe ¥ HOBEIVICTUYHNTE IIPUKA3HN) NOIYIITA, U ITOKPaj
HEKOU 3Ha4ajHM Pas/IMKI BO OGHOC Ha OBOj /IMK Off IECHUTE, ja 3aKIy4INMe JeKa MICTUOT
IpeMMHYBaJI Off IToe3nja Bo Ipo3sa u obpatHo (Bozovi¢ 1977, 18-19). Co egHa MHOry
Ba)KHa HAalIOMeHa fieKa BO ITp03aTa ce YyBCTBYBA M IOM/IAf0TO B/IMjaHNe Ha OPVYEHTATHI-
Te MOTUBY, 0COOEHO Ha IIpMKa3sHUTe Off IIpoYyeHaTa 30MpKa ,, 1001 HOK®, peanuja mTo ja
ucrpaxysaa [Tpoganosux (1932), Horalek (1969), Kalashi (1972), Nevena Krsti¢ (1973),
[Menyuuvmucku (1984).

Cera ke ce oObupieMe ia M3BpIIMMe PEKOHCTPYKIMja Ha HEKOU IIOMHTEPECHU CUTY-
allyy BO KOMILTO ITOETCKUTE M IIPO3HUTE jYHAL Ce cpeKaBaaT co AparoT (TpuI/as, LipH,
BOJIIEOHMK). Pe3uMupaHo, BO KaKOB OJJHOC Ce jaByBaaT ApaloT Of elCKITe, OaafHUTe
U CKa30YHUTE CIDKea?

Encka 6uorpaduja

Enen op mosHavajHMUTE Ayeny BO jy>KHOCTOBEHCKATA eIICKa Ioesuja ro Bogat Kpamm
Mapxko - Llpra ApannHa. Co efHa 3Ha4ajHa HaIloOMeHa: ApaIoT € CTIO€BUT CMHTETUYKM
JIVIK 4Jie Tpaerbe M KUBOT BO eIIOT Ce JONIM; ApanoT Kako popMyJieH jyHaK XUBee IIOJ0I-
ro off MapKko, MMajKi I'/1 BO IPeBUJ U IOHOBNTE ITECHU CO YMCTO ICTOPUCKY IIPU3BYK.
Ja mpu¢akame mpoueHkara Ha boxoBUK, ciopef; KOTo CUTe OCTaHATH KOMMU3MUN: ApalH
— MoMallleH jyHaK IIpOu3JIeTyBaaT Off KonusujaTa ApanmH — Mapko 10 1aT Ha Bapujalumn
(1977,214-215). Kora MyucnuMe Ha CHOMEHATHOT ITap Mapko — Apalius, He cMeeMe Jia Ti
UCTIYIITMME Off BUJ, 1. CTaBOT fleKa TpaemeTO Ha ApanMHOT € MHOTY IOJO/ITO Of OHa Ha
Mapxko u 2. fieka erckara 6uorpaduja Ha Mapko e MHOTY OIVHeapHa ¥ yHUpUIMpaHa
BO OJHOC Ha OHaa Ha ApaIoT KOj Ce jaByBa CO MHOTY ITIOCTIO€BUTa CTPYKTYpa.

MHory e[HOCTaBHO: OHaKa KaKo IITO XOMePOBUTE Xepou NMPeTCTaByBaJjle Ueani-
3MPaHM MMKEHLIM, TaKa U Jy>KHUTE CTOBEHNM BO BPMETO Ha TypcKaTa JOMMHAIMja ujea-
NM3Vpajie HeKOY CPpeHOBEKOBHU TIMYHOCTY, Mel'y KOV OMIe U TaKBU KOY KaKO YICTOPYC-
KM JIMLIA He Ce OJ/IVKYBaje HUTY CO CBojaTa XpabpoCT, HUTY CO HEKOM VICKTYyYUTeTHN
nozpsu3y. Cenax, MOAOI[HA I'M CMeTasle 3a TOJIeMI XepOou, CTaBajKu T BO HOB HapaTVBeH

2 Ospe 61 HaBene ofipefieH OPoOj IPMKA3HM BO KOMIITO C€ OTKPUBAAT MAKETOHCKO-TYPCKM MPUKA3HEYHM IIa-
panenu, npy mwto Apanot e BO GyHKIHMja Ha efleH O MHUIMjALMCKITe TIOKPOBUTEIN HA ITTABHUOT Xepoj,
HOHeKazle e BO (yHKIMja Ha HEroB Hempujares (IIOBTOPHO BO CKJIAf, CO CKA30YHOTO VHMIMJALMICKO CLieHa-
pu0), IOHeKa e e BOMLIEOHNK KOj My [IOMara Ha CMPOMaBMOT, a [IOHEKAJie Ce jaByBa 11 KaKO I7IaBeH jyHak, KOj
CO CBOjaTa IIPENO3HAT/INBA YMELIHOCT T0 06eyBa IPOTUBHIKOT — BO IIPUKA3HATa ,,ApaIl ce 0610KyBa co
Bpenr (Opannys)“ (enenkos, 1959, ku. 3, mp. 6p. 290, cc. 284-285).
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CBeT, IPeKy ITO3HATUOT 61orpadcky Mofien Ha XepojoT. PopMyraTa KOMIIETHO T MEHY-
Ba VICTOPYMCKINTE TMYHOCTY U HUBHNTE NOKMBYBama, CTaBajKM I/l BO HOBMOT HapaTNBEH
cBeT. ENMHCTBeHO OCTaHyBaaT HeM3MeHeT) HUBHMTe MMmumba. [losHarata ¢popmyna BoO
HOTIIONIHOCT Ce OfHeCYBa U Ha KyITYpHMOT Xepoj Mapko?, mpaTejKu ja mosHarara cxeMa:
Yy[leCHO parame, 3a[j0jyBame Off CAMOBIIIA, CTEKHyBabe HATIPVMPOJZHA MOK, XEPOjCKM
HOZIBU3Y M KPU3HY MOMEHTH BO 3pPeJIOTO J00a, OCHUBaMe VI 0CI0O0/yBabe Ha Ipajio-
BIU/HOBMU TepUTOpUY, TpUyMdanHa cMpT/6ecMPTHOCTA, BO OO/IVK Ha €[HO MUCTEPHO3HO
MCYe3HYBambe CO HaJieX 32 IIOBTOPHO II0jaByBambe Ce jaByBa BO IpefaHMjaTa WIN BO Jie-
renpure 3a Kpamn Mapxko.

Kpamn Mapko (HalyoHaIeH Xepoj Ha CUTe jy>KHOC/IIOBEHCKU Hapofu), BO OCHO-
Ba IIPETCTaBYBa Xepoj-KOwAHUK Of BpeMIIbaTa Ipef focenyBameTo Ha ClroBeHNTe Ha
bankanckuor [TonyocTpos. OBoj Xepoj-KOWbaHUK € JO>KIBeaH BO CBeCTa Ha 6aIKaHCKUTe
Hapopy MHOTY ITIOPaHO Off, MICTOPUCKNOT Kpan Mapko. HasHaueHnoT xepoj ru Hocu aTpu-
OyTuTe Ha MOKeH cnacumes KOj ja JOHeCyBa clobofaTa, yrexaTa I OffHOBO ja jaBa HaJjex-
Ta (Srejovi¢ 1958, 96). CroBeHCKUTe HapOMY, KOMIITO Ce JOCeTyBaaT MHOTY IIOfJOI[Ha Ha
TepuTopujata Ha bankanckuor ITomyocTpos, oy BAMjaHye Ha aBTOXTOHOTO Hace/leHue,
ja mpucakaart jeTeHfIaTa 3a XepOjOT-KObaHIK, Koja My ITpMIIara Ha TPaKUCKUTe U YIIUP-
ckure 6oxectBa. OBue mak, koy Oea IIOf BIMjaHUe Ha MHOTY IOpa3sBUEHUTE PEIUTUN
O TUIIOT Ha XeJIeHCKaTa, OpMeHTaIHaTa Y pUMCKaTa, 6ea BO MHOTY IIOMHAKBa IO3NLIMja
BO OJJHOC Ha PeJINTMO3HUTE MPENCTaBU Ha CJIOBEHCKUTE JoceneHny (cropenu Srejovié
1958, 96). Ajantupajku ce Ha COEp>KMHATA, aHAIOTHO BO CBECTa, XePOjOT-KOWBAHUK Ce
TpaHcdopmupa Bo Kpamu Mapko, koj BegHal 6ertte npudareH Kako HallYIOHAJICH Xepoj.
Ha T0j HaunmH, nerengara 3a Kpanu Mapko ja mMa BpefHOCTa Ha TO/IeM HallIOHaJIeH MUT
(1958,96-97). Cemnax, He cMeeMe Jia TO 3aIIOCTaBJMMe CTaBOT JieKa KOBOT KaKo aTpuOyT ce
jaByBa u Kxaj lepmannte, Vicrounnrte Cnosenn, VIHAMjuMTE, TaKa ITO CO IIPABO IPETCTa-
BYBa €JIeH OIIIT MH/I0eBPOIICKY (PeHOMEH.

Ciry4ajoT co ApamoT e MHOTY [TO3aHVMM/INB; KIy4OT 3a pasraTHYBAambETO Ha HETO-
BOTO Tpaeme e IMPeTCTaBeH IPeKy XOpM30HTaIaTa 1 BepTUKalaTa Ha HerOBUOT JIUK. bo-
JKOBUK 3a0e/excyBa fieka QyHKIjaTa Ha ApaIoT Tpae IIOJO/T0 OJOLITO MOTUBOT 32 KOj €
Bp3aHa, IIITO BO CE€KOj C/Ty4aj IPeTCTaByBa IIPOJOP Ha UCTOPHMjaTa BO €IIOT U HACTIOjyBambe
U reHe3a Ha IPBOTHYMOT HOCKUTEN WM HOCUTeNMN Ha apxupyHkiymure. OTHOCOT moMery
TPOITIaB, IIPH, Xl eTHUYKUOT GaKTOp ApallH, yKaKyBa Ha Toa Jieka BO Hero Tpeba fia ce
6apaaT MCTOPMUCKY M peayHy IPUYMHIL, 33 IITO € JoOap HOKa3 U IOCTOCHETO Ha BePTH-
KajlaTa Ha TMKOT Ha ApanmMHOT HacIpoTu XopusoHranara (1977,216).

HeroBoTo nojaByBame BO HajcTapuTe eICKY MeCHN — CBaflbapCcKuTe, 0OMIHO KaKO
TPOITIaB, KOj T IIpedeKyBa cBafbapuTe co Lieql fa ja rpabHe HeBecTaTa U fapoBute, bo-
JKOBJIK IO BP3yBa 3a BpeMeTO KOTra II0OYHYBa Jja Ce pacnara MHCTUTYLMjaTa Ha TPYIHMOT
Opak, IpeTIonarajki feka Beke off CMHIMja3MUYKIOT Opak IIOYHYBa JIa Ce jaByBa TeMaTa
Ha GapameTo >keHa BOH CBOjOT POf/IUIeMe, I1a OTTYKa U Joara [0 jyHauKuTe BojyBama/
60pOuM MOBpP3aHM CO CAMMOT YMH Ha mpocewe u cBagba (1977, 215). Croper Hero, mpe-
Ky IpOTpecupame WM perpecupame Ha IBaTa OCHOBHU MOTMBA ,,ApalloOT I' IPeYeKy-
Ba cBagbapure” 1 ,,ApanoT HaMeTHYBa HaHOK BO [€BOjK) " BCYLIHOCT HACTAaHYBaa HOBU
MOTHBIU J Ha TOj Ha4MH Ce HIMpellle ercKaTa CORpXIHCKa roasora. CamMo Ha 0BOj Ha4MH

* Bo ¢onknopucTukara e mosHat ¢pakroT fexa Kpanu Mapko of HapogHara rmoesuja HeMa pedncyt HUKaKBI 3a-
eIHIYKM KapaKTePUCTUKM CO NCTOpUCcKnoT Kpan Mapko. C. Byk, C. Kapaynh, Cprckn pujednnk, . Mapko
Kpamesuh; Tomuh (1909); C. Crojkosuh (1922), Srejovic (1958, 75-76).
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MOJKe Jla ce TONKyBa U pasbepe, ciopeni bo>koBuK mmpokara ynoTpeba Ha oBoj Gpopmy-
JIeH ¥ CMHKPEeTUYKI JIVK, Off CTPaHa Ha HApOIHMTE IIejadl, KOj TO IIPeTCTaByBa eHIOT O
jyHaIMTe Ha KOMV3Yja OKOJIY KOj ce BpPTaT HajpasHOBYUHM CORP>XUHM (MCTO, C. 216).
PaspemryBameTo Ha IpalrameTo OKOTY CUHKPETUIKMOT GaKkTop Ha Aparot, boxo-
BUK IO I7Iefla BO CIIOjOT Ha MUTCKOTO U MICTOPUCKOTO, KOj C€ Haofa BO CHCTEMOT Ha Iipe-
HecyBambeTO Ha MHOpMalijaTa I BO pelleniyjara nomery napopmaropute. Hemopas6m-
pameTo BO IPMMamkeTO Ha MHOpMaIjaTa (IIeCHNTe WM IIPUKasHUTe 3a AParoT) Iopa-
IV pa3nMKara BO pasyHaTa Ha CBECTa, 3HaeHmeTo 1 chaKameTo moMery MHPOPMAaTOPOT U
PEleNMenTOT, CTapyMOT ¥ HOBMOT IPEHeCyBay Ha TpajyLiMjaTa JOBeyBaarT 10 Mellamhe Ha
MUTCKOTO U CTBApHOTO. BO ceKoj cyuaj oBfie He cMee Jia ce 3aHeMapy MICTOPUCKATa JiC-
TaHIIA, T.¢ HaKTOPOT Ha BPEMETO M OIIIITECTBEHNTE YCIOBY, KaKo ¥ Toa feKa pyHKIumjaTa
Ha JIejCTBYBAYKOTO JIMIIe Koja ja IpeB3eMa ApamoT, BO CYIITVHA € GOpMY/IHATa CTPYKTypa
KOja ce OCTIOHYBa Ha CBOjaTa CTaTM4HOCT. Of ApyTa cTpaHa, IpOMeHaTa Ha YCIOBUTE, Off-
flajIevyBarbeTo Off MUTCKUTE BPEMIIba U MICTOPUCKUTE HACTAHM, ja pa30opyBa IOCTOeYKaTa
CTPYKTYpa U ja fuHamusupa. Taka qMHaMusupaHaTa CTPYKTypa He ja ryOu cBojaTa paM-
HOTeXXa, Taa ce KOHCTUTYMpa Ha HOBa pa3lHa; BO HAIIMOT C/Iy4aj — BO (pyHKIMjaTa Koja
ja u3BpIIyBa ApaIoT ce I0jaByBa BePTMKA/IHATA JIMHYja Ha PasBOjoOT, CO IUTO Ce€ BPLIN
ycoITacyBame ¥ ypaMHOTE)XXyBakbe Ha OBaa CTPYKTypa co HOBYM 3Hadema (1977, 216).
Toxmy Bo 6opbaTa moMery fyHaAMMKATa U CTaTUKATa Ha CTPYKTYpHUTE POpMYIHU
eJIeMEHTH 1 HOBUTeE NeKOAUpama Ha MHGOpMaLMITe Off CTpaHa Ha HOBUTE peLellMeHT,
T.e. HOBUTE IIPeHeCyBayl Ha TPaJiMIMjaTa, Ce HACTyTyBa CMHKPETMYHOCTA M CTapOCTa Ha
JMKOT Ha AparnoT KaKo OfIOBOP Ha ITPalIambeTo 30IUTO TOj Ce M0jaByBa Ty KaKO TPOIJIAB,
Ty KaKo IIPH, MM IIAK CaMO KaKo ApanuH. EfHOCTaBHO, IpeKy Offja/iedyBameTo Off Ha-
CTaHUTE Of, APaICKO-BU3AHTNMCKOTO KpauIiuTe, ApamoT Kako HeIpujaTel M IpOTUBHMK
Ofl yCHMUTE Ka)KyBarba MM IIeetha, 3aCHOBAHY Ha PeaTHOCTa, BO TEKOT Ha eIICKUOT XKM-
BOT OTIIOYHYBA Jja Ce MUTH3Mpa 6marofjapeHye Ha GOPMYTHUTE apXUCTPYKTYPH Ha eric-
KOTO MUC/IEH€ Ha YYeCHUIIMTE BO IIPEHECYBAkETO Ha TpafuLujaTa. MUTH3MpameTo Ha
AparmoBara QyHKIMja CTaHyBa cé MOCMTHO KOJIKY IITO BPeMeTO Off 30MAHyBamaTa Off
apalCcKO-BU3aHTICKNTE KpauilTa ogMuHyBa. CTPYKTypaTa Ha 0BOj HA4MH IIOBTOPHO Ce
PYLLIN, perpecupa 1 TexkHee KOH cBojaTa apxudopma. Bo egna takBa curyanmja ce jaBypa
Mapko KaKo HOB 4jIeH BO KOJM3MjaTa cO APalloT M Off TOj MOMEHT 3allOYHyBa IIOBTOP-
HOTO HAMU3Npame Ha ApanosaTa ¢popmynHa ¢yHKImja. Taa mocTamHo ce ofjanedysa
Ofl MUTOT ¥ Ce TIPYMAKHyBa KOH CTBAPHOCTA, I KOHEYHO, 6marofapenne Ha Typrmre, co
CBOjaTa BepTMKaja MpeMyHyBa Bo peannoct. Co mpyru 36opoBy, co mojasara Ha Typ-
1uTe, ApanoT IOBTOPHO BJIETyBa BO HalllaTa MCTOPMCKA CTBAPHOCT, TOj ja MOXUBYBa
CBOjaTa peMHKapHallMja 110 BI3aHTUCKO-apaIcKuTe BojyBama (Bozovi¢ 1977, 216-217).
Ha oBoj HaunH, BO>XOBMK aHa/IUTUYKM IO pelllaBa eJHNUOT Of, OCHOBHUTE IPOOIeMI BO
bonKIopuCcTHKATA, KOj Ce OffHeCYBa Ha KOHTMHYHUTETOT, IIOTCETYBajKI HE fleKa HaCIIPOTH
JONTOTO Tpaerme BO IIPEHECYBAbeTO KAKO CUMHOHMM 3a TPajMIMjaTa, MHOTY IIOTO/IEMO
BHVIMaHIe Mopa Jla My ce 0OpHe Ha ,,IpeHeCeHOTO  KOe € BO HeBepOjaTHA 3aBUCHOCT Off
MCTOPUCKNTE IPOMEHN Ha KOMIITO MM € NOTYMHETO; MICTOTO AYPM M KOTa BO HETOBUOT
HaJIBOpellIeH 00/NK OCTaHyBa HeM3MEeHETO, CIIope]l IIpaBiIaTa Ha HOBUTE IIPeHeCyBama
/packaxBaun/, T MeHyBa CBOUTe GYHKIIMM, CMUC/IA M 3HAYCHbE.
OBoj muK u HeroBuTe QYHKIUY TpaaT OHOJKY JIONTO C& JofeKa He ce BOCTaHO-
BJ JIMKOT Ha HOBVOT HALlMOHA/IeH HempujaTes — TypunHOT. [eHeTMYKMOT TOTaINTeT Ha
TMKOT Ha ApamyMHOT BO XOpM30HTasnaTa e jaceH. Toj HacmemyBa QyHKIMM Ha HeKaKBa
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MUTCKa JIMYHOCT Ha IITO YKa)XKyBa CEMaHTUYKIOT elleMeHT Tporias. Co [pyruoT ceMaH-
TUYKY eJIEMEHT, KOj € MHOT'Y II0YeCTO yIIOTpeOyBaH, CUTyallijaTa e HellTo IIoXHaKBa. Bo
TOj €JIeMeHT, IIOKpaj XTOHMYHATa AMMeH3Mja, IPUCYTHA e, II0 C¢ U3IIea, M AUMeH3ujaTa
Ha MICTOPUCKUTe Cyaupy Ha BusaHTuja co Apanckmor xanmmudar of BpeMeTo Ha AuHaC-
TjaTa Ha Abacupure, bunejku A6acuanuTe Kako CBOj 3HaMeH Hocea IjpHa 00ja; HO He I'if
MCK/IyYyBa M BIIMjaH/ETO Ha aHTPOIIOIIONIKOTO CO3HAHME, KAKO 1 MOXXHOTO B/IMjaHuUe Ha
pacIpocTpaHeTuTe apalcKyl jyHauky HapORHM IPMKA3HU 3a LIPHKUTE jyHAIV, 0COOEHO
oHue 3a AHTapa u A6pyn Baxa6 (Abdul Wahab). Cenak, He cMeeMe fia o UCITYIITYME O
BUJ (PaKTOT JleKa MHOTY ITonpudaTanBo pellieHue 3a pOoIKIOpUCTUTe Oellle MUTONIOIIKO-
TO TOJIKYBame, MjejaTa 3a MUTCKMOT LIPH YOBeK, aCOLIMjal[ITe CO IEMOHUTE Off JOMTHUOT
CBET, OJOLITO TUIIOJIOIIKAaTa Teopyuja Ha IIyTuaoB, co BOCTaHOBEHATa XOPU3OHTaIa IITO
ja mpuMeHyBa bo>xoBuK.

Ce jaByBaaT IIeCHU Off IOHOB IIePMOJ, BO KoM (PYHKLIMUTE Ha ApaIloT I'i HacleyBa-
at, T.e. IpeB3eMaaT APYIM IMKOBU Off TUIIOT Ha LluraHoT (3aToa ITO € L[pH), ApHayTUTe
wy nak TypuuHOT, KaKo NOCIeyLa Ha TeHeTUYKIOT pacT Ha PyHKIUNTE, OHHOCHO II0ja-
BaTa Ha HOBMOT HallMOHaJIeH HenpujaTel. MHOTY 4eCTo BO pas/IN4HY BapyjaHTU Ha €IHO
CVDKe KaKo NMPOTMBHUK Ha Mapko ce jaByBa Ty Apanot, Ty TypumHOT, win nak u gBara
nuka (ucro,217). Bo menot nocseren Ha bonen Jojuun, ke ja HaBefieMe CIIOMeHaTa CyICTH-
tynuja. CIMYHM Bapujaliuy ce cpekaBaaT U BO HeKoM cBajjoeHn obuyan Bo Makenonuja.*

Kaxo nocnepuia Ha ydyecTBOTO Ha Jy>xHuTe CIOBEHM BO CYAMPUTE Ha BUSAHTUCKO-
apaIcKoTO KpayiuTe AparoT ce KOHCTUTYVpa Kako jyHaK Ha KOTO My ce OfjiaBa U IIpu-
3HaHMe. ApanuTe ce BOJHO VM KAKOB-TaKOB MCTOPYUCKM HenpujaTel Ha Jy>kHuTe ClIoBeHM,
I1a OTTYKa ¥ OBaa IpMYMHA MOpa Jia Ce 3eMe BO IIpefiBIJ] P 0OMIOT Ha pa3raTHyBalkeTO
/mpoTonKyBameTo/ Ha BIe30T Ha ApamnyTe BO HalIaTa ercKa Tpagunyja. CIoBeHNTe Kou
€O JoarameTo Ha balKaHCKMOT NOTyOCTPOB ce CyApMja CO MOMHAKBa LMBIIN3alLja, Oea
BEpPOjaTHO BeKe TOTalll CIPeMHU Jia MEeHyBaaT HeKoU Off cBouTe cakama. Co goarameTo
Ha BU3aHTUCKO-apallCKOTO KpaylliTe HUBHATA TPafuIyja IIOYHYBA fia Ce BKJIOIyBa BO
HOBU YCJIOBY, ¥ TOA € IIPaBUOT 4ac, apXuKonusyujaTa LlpHOOr-HeKoj APYT apXujyHaK Uan
Moxke6bu 6am benbor, ja My oTcramm Mecto Ha LpHUOT (abacupcku) Apalus’®, U ga '
mpeB3eMe Heroute ¢yHKIvmM. V1 6unejkn Bo Toj mepuog (7-10 Bek) CroBeHure cé yure
o IIpMMaa XpUCTHMjaHCTBOTO, BO HAlllaTa eIIcKa MeCHa WM packaKyBarbe He MOXKellle Jia
ce pasBue BepckaTa HeTPIEMBOCT KOH Apamute, ocobeHo mro Jyxuure CIoBeHM BO
TIe BOjHU Oea BoeHa cuna (ci. Bozovi¢ 1977, 221-222). OTTyKa, He Tpeba fa HE 4yymaT
IIeCH)TE BO KOM CTaHyBa 360p 3a HOOPaTMMCTBO ITOMel'y HeKOj Halll jyHaK M aparior.

IpabuyBame Ha MTajaTa )KeHa

ITomery pasHMTe jyHauM Kou BJeryBaaT BO KocTel co llpHara Apanmsa, mpuroa
MIOBTOPHO Ce BpP3yBaMe 3a OCHOBHIOT MOTHB OKOJTy I'pabHyBameTO Ha JieBojKaTa 1 Ofi-

* Bo Ilpunencko kaj ucnamusupanute MakeJOHIM IO CKOPO ce CpeKaBallle, HEKONKYYIeHa IPyIa Off CBajl-
6eHaTa MOBOpPKa Jla Ce MacKMpaar BO TYPCKM YayIlu O Lienl cBajbaTa fja 6upe fo6pa, MM mak BO XMBOTHU
(xako arpubyTH Ha HEYMCTH CH/IM) BO CMMC/IA HA BepyBaibe BO MpOYNCTyBarbe of 3mute cumn (IleTpecka,
2002). Hexon mak op 6pcjaykata OKoMMHa ce mpeobnexysaar Bo llurann (mapramnasu, Ta Aypy ce LpHAT),
mopexa Bo CTpyLIKo ce cpekaBar 1oy HasusoT rpomunuy. Kaj mocnenuuse ce jaBysa npeo6nexyBsarme (Mani-
KITe Ce IPeo6/IeKyBaaT BO >KEHCKI, a Kaj OfipefieHN YYeCHNIM Ce jaByBa IPHerbe Ha JIMIjaTa) Koe Ce OflBMBA 32
BpeMe Ha cBajba u cyHer (8. BecHa ITerpecka, 2002).

° abacuicky — mopajy IjpHaTa 60ja Koja ja Hocellle Bojckara Ha Abacupure.
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OpaHaTa Ha Hej3JHATa 4eCT Off CTpaHa Ha 6paror/6pakara BO Iap Il mpeno3HaBaMe bo-
nen Jlojunn, lepr Enes Anmmja® n Bpakara Jakmmku. Bo IMK/IycoT mTO ro TpajiaT necHuTe
3a bpakara Jakumky, JloMa ro mpernosHaBa MHOEBPOIICKMOT ONMM3HAYKY MUT, UCTAK-
HYBajKI IeKa 1 BO OBOj C/Iy4aj CO MCTOPMUCKUTE TMIHOCTY KOU IIPEMIHYBaaT BO HOBM-
OT HapaTUBEH CBET OCTAHyBaaT HeM3MEHeT! CaMO HUBHUTE MMIUBba. JloMa yKaKyBa Ha
MICTOpMCKATa IOAJIOTa Ha IMKIycoT Ha 6pakarta Jakmuhy (Jmutap u Credan Jakumhu,
KOU Ce VICTOPUCKM JIMYHOCTY, CMHOBY WIM IOCKMHIV Ha Jakia, BojBofia fecnoT hypbe,
KO IT0 KOHeyHaTa mponacT Ha Cpbuja 1459 ce mcenme Bo YHrapuja u CTammiIe BO CITyX-
6a Ha kpanor Maryja. JloMa KOHCTaTypa jieka OCBeH MMMIbaTa, OHA IITO Ce OIleBYBa BO
HapogHuTe HecHu (1 Bo OyrapIuTuIMTe I BO leCeTepauKuTe) 3a JaKIIMKUTE, He € HUIITO
UCTOPUYHO OCBeH umumara Crjenad n Murtap. OHa IITO € MHOTY IIOMHTEPECHO, a Ha
mto JloMa BCYITHOCT U IO CTaBa aKIeHTOT BO HETOBOTO MCTPaXyBame, € IIPerno3Har-
JIMBOTO YIaTyBaibe Ha VHIO-eBPOIICKMOT MUT 3a ONM3HALIUTE, KOj BO CBOjOT KIacU4eH
B € TIO3HAT Off X€/IeHCKAaTa ¥ CTapOMHAVICKaTa MUTOMornja. Kako mpoTaroHncTy ce ja-
ByBaar JiBaTa OpaTa-0nu3HaLy, KObaHUIY, I HUBHATA CeCTPa, KOja 3aellHO ja criacyBaaT
Off TpabHYBavoT, WK IaK obajuara ja 6apaat 3a >xeHa.” Kaj Xenennre Toa ce [Juockypu-
Te 1 XeseHa, a ucro taka u Opecr, [Iunapg n Vipurenuja, anemro 6ercrso ox Taspupa,
HajBepOjaTHO Ofipa3yBa HEKOja NOMAIIHA, PAaHCKa MUTCKA IIPEJIONIKa; Kaj BEICKUTe
Vupujiy, Toa ce nBajuata AMBYWHY, ,Komannu“ u HuBHata cectpa Cypja ,,CyHunma®
CpopHuTe IpeTCcTaBM ce cpeKaBaar Kaj [epmanute u banture, BO YMNIITO HAPORHY IT€C-
HJI aHAJIOTHUTE YJIOTU T UTpaaT ABajuara ,,boxju cuHoBu“ u ,,CoHueBara Kepka“. Haj-
IVpEeKTeH CTIOBEHCKM IaHJaH Ha OBYe JIMKOBY IIPETCTaByBaar JBajljata Opaka Jakumku
(najuecto umurap n CrjemnaH), M HUBHATa cecTpa BO IleCHaTa KOja TOBOPY KaKO HEKOj
CTpaHell, HajyecTO ApaIMH, ja rpabHall ¥ ja OBeJI BO CBOjaTa laJleyHa 3eMja, a OpakaTa
ja mpoHaoraart u ja ocnob6onysaat. Knacuunmor sammc e oHoj Ha Byk II 97, ,Jakmmhuma
mBopu nmoxapanu (Jloma 2002, 59). Cnepejku ro YajkaHOBUK, CITopen KOro 3aj purypara
Ha llpHa ApanyHa BO cpICKaTa TpajuLiuja CToM 60>KeCTBEHMOT BJIajieTeN Ha LIAPCTBOTO
Ha MpTBMTe,® 11 JIoMa BO Hero ro nperosHaBa MUTOJIOMIKMOT oOpa3el] Ha IIATOT KOH OHOj
CBeT; BO TOj IOITIe] ce 0COOEHO 3Ha4YajHM TPaHMYHNTE BOAY, 6e3 pas3/mKa JJa/li CTaHyBa
360p 3a Mopuma (Kako BO IPaMHIOEBPOIICKMOT MUT 3a ABajlaTa OM3HAIY KOM CIacy-
BajKu ja cecTpara 6Geraar co Hea IIPeKy MOpe), WM IIaK Jja CTaHyBa 360p 3a e3epo mnn
peka 4mja Bofja He CMee Jia ce IIJe, 3aToa IITO e OTPOBHA (CeKaKo BO Taa CMUCIIA, LIITO OHOj
KOj ja I1e ro TyOu ceKaBameTO Ha CBOjOT 3€MCKI XVBOT M Ce CBPCTYBa IOMely MPTBM-
te). OTTyKa, J/IoMa, He Kako C/Iy4aHO u3bpaH ,ro Ipero3HaBa MOTUBOT Ha H0XEMCKOTO
JaBeme Ha JiBaTa Opara ,,BO CMHOTO MOpe“ BO efiHa BapujaHTa off ITjesanuja (2002, 62).
CioBeHeYKM eKBUBAJIEHT Ha 60XKeCTBeHNUTe OIM3HAIM Off MHIOEBPOIICKaTa MUTOIOTHja
Hu otkpuBa 3maro IlImurex (2004, 165-166) Bo KoueBcKuTe 6amagu 3a [Ipumopkara /

¢ VI Bo anbaHcKMOT (ONKIOP Ce YyBCTBYBA MOMMCTAAM]jaTHOCTA U MTOMMMOPGU3MOT Ha MuKOT Arapi i Zi. Bo
JyeuTe KOV HajuecTo I BOLYM MOMa-BOjHUK WM KyATYpHUOT xepoj [ept Enes Anmja, Toj ce mojaBysa Ty
KaKO MUTCKO YyJOBHIITE CO TPU I7aBy, Kako Bo mecHata Gjergj Elez Alija (Anton Cetta i dr. 1993, 8-13), Ty
KaKO Y0BEYKO OMTHE.

CriomeHaTarta JBOJHOCT: ceCTpa/HeBecTa, OJHOCHO 6paT/compyr ce jaByBa u Bo BapujanTute o bonen Jloj-
unH. [TocTon momarn 6poj Ha BapujaHTy BO KOM HAMECTO CECTpPaTa, KaKo IPOTATOHIICT Ce jaByBa COMpyTrara.
Ipoo. IlerpymureBcku cBojaTa JOKTOPCKA AMCEPTaIMja IOf, MEHTOPCTBO Ha YajkaHOBMK ja mocseTy Ha LlpHu-
Te 6OXKEeCTBa U JEMOHN Kaj CTapyuTe HapOJy, KOU ' BP3yBa CO JJONHUOT CBET (Kaj MMUCHUPLNTE, BABMWIOHLUTE,
MHI0APUEBLUTE, TIEPCUjAHIIUTe, CTAPUTE TPLM, PUMjaHN, CTApUTe TepPMaHM, KelTH, ctapute cnosern) (Iler-
posuh 1940).
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Meererin, OTKpMBajKy H MHOTY CTapy MaTpHILM, Ha KO Ke ce HaBpaTuMe BO aHa/IM3ara
Ha Jlerma Bupa.

ITpenosHatuBa encka 6uorpaduja ce 4yBcTyBa 1 Kaj 60IHMOT Opart Koj ja 6pann
vecra Ha cBojara cectpa (Bonen Jlojunn mnu lept Enes Annja kaj Anbanuure). Bo cy-
4ajoT co boneH JJojunH nocTojaT gBa TUIA Ha IeCHN: 1. TUI Ha MeCHM, IITO TM MMa 3Ha-
YMTETHO [IOMAIKY, BO KOMIITO € MIMPOKO objacHeTa nmpuumHara 3a JlojunHoBara 6orecr,
a BO HEKOJIKY BapMjaHTV AypPMU M HETOBaTa IIPefOipeNeHOCT Ha jyHadKy MeT/aH fia ja Imo-
6emu LlpHa ApanuHa U co Toa fja ce MCKYIIM CTOPeHMOT IpeB.’ 2. BropnoT Tum Ha IecHu
ro OIeBaaT IIO3HATOTO CVDKe Ha ofjdpaHaTa Ha YecTa Ha ceCcTpara/)KeHara; BO HUB He e
objacHera npuumHara 3a JlojunHOBaTa 6O/IECT, a AKIIEHTOT e CTaBeH Ha Gurkara co Llp-
Hata ApammHa. [IpBuoT tun IleHynumcky r1 HapeKyBa IpOIINpPEH, @ BTOPMOT—CKpaTeH
(ommt) Tnm (1988, cc. 317-318). 3a Hac 6ea 0cOOEHO MHTEPECHN BapMjaHTUTE Of IIPBUOT
TUII BO KOM IIpYYMHATA 3a pa30o/yBameTo Ha J[ojunH e HeroBaTa ceKcyanHa abepalija,
T.e. HeKpodmamja. OBaa peTka CIONHa abepalyja e I0O3HaTa U Kaj JpyIUTe Hapopu. Pyc-
kot ¢omnxmopuct H. I1. Aunpejes'® ynaTu Ha Tpu c/Iydaja BO KOM CTaHyBa 300p 3a BaKOB
Tun rpemnuny: 8o Pycuja op IloBomxje, apancku o IlanecTiHa u apMeHCKM Of, TIOT,
Kaskas (Maticetov, 1987, 339).

Bo pBeTe HajcTapu MaKe[OHCKM BapMjaHT! Ha mecHara bomen ojumu (Munapgu-
HOBLY, 1. 6p. 155, n BepkoBuk, 1985, 3, 11. 6p. 47) ynorara Ha JlojunHOBaTa cecTpa ja nMa
Hojuranna. Bo mpyru cemym o6jaBeHy BapMjaHTV Taa HACTaITyBa HaropenHo co Jlojum-
HoBaTa cecTpa. Huty Bo egHa coBpeMeHa BapyjaHTa BakBU cry4yay Hema. Cropen oBa,
MOJKe Ia ce 3aK/Ty4J ieKa Ha HapOJHNTE Iejadyl IOBeKe MM Oir0BapajIo yIorara Ha Hery-
BaTe/Ka Jia ja urpa JlojunHoBaTa CecTpa, IMTaCHMK U U3BPIINTEN Ha [0jYMHOBUTE IOPaKH,
a He )KeHaTa Ha OO/THNOT jyHaK.

He cmeat ga ce ncrymrar off BUL M KypMO3UTETHNUTE CIyday BO KonmTo JlojunH
ce jaByBa Kako MapKoB Imob6paTum: Bo HefioBplleHaTa BykoBa mecHa ,,Mapko Kpapeux y
asauxoj TamHnum (Byk 2, m.6p.65) xage mro Kpann Mapko (jyHakoT Hap jyHanuTe) He
MO>KejKI Jia ce 0clToO0aM off apalickaTa 3aH/aHa, Ipaka IICMO NpeKy COKol 1o JlojunHa
(BojBopa Jojunn) — rocnogapot Ha ConmyH — 3a ga ro n36asu/ma ro cacu. ITo mpumeHo-
TO IMCMO, IT0 U3BECHO PasMUCIyBambe, IOOPaTUMOT pelllaBa Jja ce IOCTY>XKI CO UTPIHA.
Toj 3emar ,,60ja kapaboja“ u pewn ga ro 060u CBOeTo ,,6em10 Muie” 1 ce CTOPNI ,,LiPHI
Apannne®:

»O Hojunno, borom mobparume!

Temmke cam T MyKe HOIIagHYO,

Temke MyKe, y Aparcke pyke,

[OIIATHYO POIICTBA U TAMHMIIIE;

A mpoxsieTe A3auke TaMHUIIE

y TAMHUIIV XUBETH He MOTY!

TamHMIa je Kyka HeoOMYHa;

M36aBu Mme, ako Bora snapmem!“

(Byxk, 2, 1. 6p. 65; cTp.275)

° Bo OBOj TUII HAa TIECHM C€ ITPENO3HaBa 6anafgMIHIOT MOTYB 32 TPELIHNOT ajoyTUH.
' Die Legende von den zwei Erzsiindern. Helsinki 1924, FFC 54, 62.
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VIHTepecHa BapujaHTa IIpeTCTaByBa HapaTMBHaTa IpepaboTka ,,Kpamm Mapko n
Bonen Hojunu® (Reiter 1964, 255-256), Bo koja Mapko oTelryBa Iiesia Bojcka of 300 Typ-
11, TIO LITO 6MBa 3aTBOPEH Of LIapOT BO ,,alcaHara“ menu Tpu rogyuau. Ce jaByBa Hero-
BOTO ,,IIVJIe COKOJIOBO® €O 4yja oMol Mapko ro moBukysa mobparumot JJojunH fa ro
crracy. JIpara crioMeHaTa IpuMepa HY TOBOPaT BO IPIJIOT Ha Te3aTa Ha BoXXOBUK, meka
IOf] B/IMjaHUe Ha HOBUTeE OILITECTBEHU YCIOBM, UCTOPYCKATa NUCTAHIA U ,Hefopa3ou-
pameTo” BO MPOIECOT Ha ITPEeHeCyBameTo Ha MHpOpPMaIyjaTa, foafra o CyICTUTYIUja:
aHTMXEPOjOT ce jaByBa Ty Kako llpHa ApannHa, Ty Kako TypumH.

OrpoMHO BHUMaHUe My Oellle IIOCBETEHO Ha OBOj jyHaK BO paMKUTe Ha GajIKaHC-
Kara (ONKITOPNCTIKA, HO OHa IITO 61 TO CIIOMeHaIe OBJie Ce OffHeCyBa Ha KOHCTaHTOCTa
Ha IpOIeHKaTa 1 IPOMeHa Ha MCTaTa BO OfipefeHN IUTepapHy TPAHCIIO3UINY Ha OBOj
nuK. Bo gsete npamu Ha Teopru Craes, BO COIZTACHOCT CO MOJIepHATA, U/ €JHOCTABHO,
crefejku ru npaBwiata Ha ymerHocta (Byppje), bonen [lojuns He e mpeTcTaBeH KaKo HI-
KaKOB MOpaJIeH Mo6eHNK; 0COOeHO e OCyfieH AB060jOT co ApaIiHOT, 10 KOj joara TOK-
My BO MOMEHTOT KOTa € 3acerHaTa HeropaTa cecTpa AHremHa. CaMIOT YMH e JOKIBeaH
Kako MopajeH erousam. OJHOCOT oMely CpaMOT U 4ecTa KaKo /IBe OCHOBHM MOPATHU
KaTeropuy BO IOTIIONMHOCT € M3MeHeT. VIMajKu ja BO IpemBMH MCTOPMCKATa AMCTAHIA
apXamJHaTa 4ecT ce TpaHcHOopMupa BO cOBpeMeH cpaM u obpaTHo. IIpuunnara e jacHa:
apXalYHMTe MOTVBU Ce TOJNIKyBaaT Ha COBPeMeH HaulH, U KOora CTaHyBa 300p 3a Kyi-
TypHaTa KOHCTaHTa, BO CMJC/Ia Ha KOHTUHYUTETOT U TpaemeTo, Mpob1eMoT Tpebda ja
ce IIpeoOpHe BO KOHCTAaHTHOCT Ha IIPOLIeHKaTa KaKO U MCINUTYBalbe Ha IPUYMHNUTE KOU
ToBesie 10 IPOMeHaTa Ha IPOLeHKaTa.

»OIllITecTBaTa Ha 4YecTa M CpaMoOT* ce IO AedMHMIMja aroHaJHM OIIUTECTBA
(Gezeman, 1943). TakBuTe conujamHM CKIONOBY Ce OJJIMKYBaaT CO eJHa OrOpYeHa, ce-
KOjiHeBHA 60p6a 3a COIICTBEHNOT, CEMEjHIOT, OpPaTCTBEHNOT — ¥ BO eKCTPEMHIIOT CIIyUaj
- IVIEMEHCKNOT yIIef. Bo HammoT ciry4yaj MopaMe fa To MMaMe BO MPeIBIJ, MICIEHETO
na loppano, Koj yecTa He ja paséypa Kako efieH eraTuTapuCTUYKM IPUHIIUIT KOj ce Te-
Me/M Ha V3eJHaYyBameTO Ha ,CTaTyCOT Ha MOKHMTe U ,,Bp/IMHNTE Ha clnabute”; dyecTa
Ipef cé ce MOBP3yBa CO MPUIIAFHOCTA Ha OfIpefieH OIIITECTBEH CII0j, ITa OTTYKa MOCTOjaT
TpMU TIOMMaA Ha YecTa CO COOJBETHNM HOPMM, KOM Ce COIVIACyBaaT CO TPa/iUIIMIOHATHOTO
CTaJIeIKO YCTPOjCTBO: IIebejcKa, rpafaHcKa 1 apucTokpaTcka gect (Pordano 2001, 105).
IToxpaj oBa, Tpeba Jja ce OMOBPTHE MjejaTa geKa dyecTa UM IpuUIara Ha IpeIMOfiepHITe,
a JJOCTOMHCTBOTO Ha MOJEPHUTE OIIITEeCTBA. [[BeTe MOpaIHM OCOOMHM NOJeHAKBO Ce
jaByBaaT BO BaTa TUIIA Ha OIIITECTBA.

ApxuMOTHBOT Ha TpabHyBambeTO Ha M/IafaTa >keHa/HeBeCTa e OCHOBAaTa Ha yIITe
e[HO CIDKe Off HapoJHaTa KHIDKEBHOCT - 6anajsata 3a Jlerma Bupa, emHo o Hajy6aBuTe u
HajIIpero3HaT/IMBI MIMMIba BO CTIOBeHeYKaTa HapofHa KHIDKeBHOCT. [IpBuTe 3ammcn ma-
THpaaT Of IpBaTa IojI0BMHA Ha 19 Bek. Kako 1mTO HamoMeHaBMe, ICTOPUCKATA [TO3a[HA
3a HACTaHYBabETO Ha IleCHAaTa IIPEeTCTaByBaaT NMPATCKUTe HAalla/[y Ha apalnTe, OfHOCHO
IIIAHCKNTe MaBpM Ha ceBepHUOT Oper of Cpefo3eMHOTO MOpe BO PaHMOT CpefieH BeK
(uprenot ja Bopu Jlenma Bupma Bo Illnanuja). Bo manonckuot ceet Jlema Bupa ce jaByBa
KaKoO KapaKTEePUCTWYHO CKa304HeH MK 6e3 mcropucka nmosaguna. PomkmopHoTo Impe-
TaHMe TIO3HaBa HEKOJIKY NpuKasHuU 3a Jlema Buja u HejsMHOTO 3aMuHYyBambe Ha MOpe:
XepoMHara e rpabHara JOOpOBONMHO (IIO3HATMOT MOTMB Ha ApaIloT IIpeBapaHT) Kajie
IITO HABOJHO CO TIOHY/IeHaTa JIeKOBNTa OM/IKa Ke TO M3/Iedn CBoeTo 6OMTHO JieTe, U Koja
3aBpIIyBa TParn4yHo (caMoybMCTBO BO MOpe), BTOPUOT IIPeOJieH TUII CIIOpef, KOj Taa ce
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yIaTyBa BO TyIMHa, KaJie IIITO MeceYlHaTa /I COOMIITYBA ieKa JeTeTO YMPEIO, i TPETUOT
THUII, KOj OOVIBa eernyeH NMPMU3BYK, (CTaHyBa JOMIKA Ha IIIAHCKOTO Kpalde, I HAMeCTO
3a COIICTBEHOTO Ce IPYIKY 3a TYFOTO JeTe).

IpBuoT TparnyeH (MXaHCKM BapMjaHTEH TUII) € HACTAHAT BP3 OCHOBA Ha bpesHu-
KOBMOT MXAHCKU 3aIlVIC, @ e/IETMYHO JJOMCHCKIMOT BapyjaHTeH TUII Bp3 oCHoBa Ha CMo-
neroBara'! BapujanTa. Bo npBrot Tparnven (nxaHcku) BapujaHTeH v Ha Jlena Buda,
Mlada Vida, no neppupHOTO, TUIIMYHO TPUKCTEPCKO IpabHyBambe Off CTPaHa Ha IpHe-
LIOT, 6aylajiaTa 3aBplIyBa CO TUIIMYHIOT TparudeH Kpaj (CKOK BO MOpe):

Raji ¢em na sredi v morje skoditi,

Kakor pri tebi se, ¢rni zamorec, voziti!

Kako bos, dete, se milo jokalo,

Ko ne bos matere ve¢ imelo!

Vida je ¢ez se sveti kriz storila,

Na sredi morja je v vodo sko¢ila.

(Grafenauer, 1943, 379)

Bo mpernocraBeHaTa (BO3MOYKHATa) NPETXOJHUIIA Ha HONEHCKUOT THUI Ha Jlena
Buoda, xoj ce 6a3upa Ha PygexeBara BapujaHTa, Ce jaByBa enn3ofara BO KOja IPHEL[OT €
IIpaTeH Off IIMAHCKMOT KpaJl [ja ja IpeBe3e BO IIIaHCcKaTa 3eMja Jlema Bupa, kage mTo Ke
CTaHe IIMAaHCKAa KPajulia ¥ TaMy Ke oM KPaJiCKO fleTe, ¥ BO 3aBPIIHIOT e/l 110 IPUCTUT-
HYBameTO BO INITAaHCKATa 3eMja ce jaByBa GMHAMTHOTO obpaKame Ha Jlema Bupa:

Dalec jo je prepeljal v $pansko dezelo,

k $panskemu kralju v belem gradu.

Prelepa Vida v gradu stala,

tam pri oknu sonce vprasevala.

Tako je rekla prelepa Vida:

»Kaj te vpradam, ti rumeno Sonce:

Kaj dela zdaj moje bolno detece?”

Tako je reklo rumeno Sonce:

»Kaj bo delalo tvoje bolno detece!

Siroti sveco so zdaj drzali.

Tvoj ubogi moz se po morju vozi,

tebe i8Ce, prelepa Vida,

po tebi se, Vida, milo joka.*

Prelepa Vida zavpije, zakridi,

pri tej pri¢i duso spusti.

(Grafenauer 1943, 380)

Ha BOCTaHOBEHNOT IIOYETOK U Pa3BOj Ha IejCTBMETO, TPATMYHUOT UCXOF € 3aMeHeT
CO eernyHOTO obpaKame Ha IIMTaHCKaTa Kpalnia Jo oxanocteHata Jlema Buga mopapu
YMPEHOTO 6OTHO feTe:

K nji pride §panska kraljica:

»Kaj ti je prelepa Vida.

Kaj se tako milo jokag?“

! Ce cmera exa Cmore ja fo6un BapujanTata off Joxxed Pymex (1793-1846). (Grafenauer, ctp.34).
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»Kaj bi se sirota milo ne jokala?

Sem pri oknu stala, zlato kupco pomivala,
Padla mi je ¢ez okno v morje globoko.*
Tako je rekla §panska kraljica:

»Ni¢ ne maraj, ti lepa Vidal!

Jaz ti spet bom drugo kupila,

Pri mojem kralju tebe izgovorila.

Le lepo doji mojega kralji¢a!*
(Grafenauer 1943, 382)

Cnopep I'padeHayep, MOTUBKTE TO MMaaT CIEAHNUOT pa3Boj: bamagHaTa mpeTxonHN-
IJa Ha CUIJIMjaHCKaTa IpUKasHa ce IIPeTIIOCTaByBa JeKa Oula pacpocTpaHeTa BO Jyx-
Ha MTanuja KoH KpajoT Ha 11 Bek; Bo 1cTO BpeMe Oellle 0pOpMeH OBJie MXaHCKMOT TUII Ha
»Jlera Bupa“ co MOTHBOT Ha rpabHyBameTO Ha JIafaTa co CKamoleHoTo 67aro (isto, 288).
Ce jaByBa 1 anbaHCKO-Kamabpyucku 6aaafeH TUIL, CO MCTUOT OBOj MOTUB, CIIOpeR KOj e
OCHOBaHa ¥ 6ayajjHaTa IIPeTXONHNIIA Ha CUIVIIVjaHCKaTa IpUKasHa. 3Ha4M, HOCTapUOT
Oanazien oOpasel] 3a ,HACWIHOTO TpabHyBarbe Ha M/IafiaTa keHa/Majka Off IIOMOPCKUOT
rpabHyBad, IpeTCTaByBa IPeTXOJHMIA Ha CULIVIMjaHCKNTe BapujaHTH ,,Scibilia Nobili
ITpen Toa mopana ga ce opopmu 6anazara 3a HACUITHOTO IpabHyBarbe Ha XPUCTUjaHCKATa
TeBOjKa Off CTpPaHa Ha HEBEPHIKOT.

Taxa, oBaa BpcTa Ha O6anafHuTe o6pacuy Hé BOAM Ha3al KOH IIePUOJOT Ha Haj>Kec-
TOKMITE apallCKO-MaBpNICKI 3all/IeHyBama 0/DK 3amagHoTo CpefoseMje 1 10 JafpaHoT,
mo mepuopot kora CapareHure ja 3asefoa Cunmnuja (827-912), xora 6ea rocnogapu Bo
Tapent (841-881) u bapu (841-871), omejku yiuTe HaHa3al, IO IepUOKOT Kora Apabja-
HIITe KOH CpefiMHaTa Ha 7 Bek Oea 3aBynafeane co Vicrounoto Cpenosemje, Ibaukaa U
IyCTolllea 110 IPYKUTe OperoBy U jypuiiiaa of TofMHa Bo rofuHa Bo Llapurpan (672-677
1678/). (Grafenauer 1943, 288-89).

VctpaxxyBamara Ha NIpeTXORHUUMTE Ha Gamagata Ipabuysaremo na mnadama
KHeHa/majka, ofiejKy BO HaCOKa Ha ITOTparaTa Ha Hej3MHOTO IOTEKIIO, TO pa3Bp3yBa Ipo-
671eMOT BO HacoKa Ha bGaparbe Ha 3eMjaTa Ha ITOTEK/IO OfKafe IITO MOTeKHyBa banazara
(mro mpercraByBalle efieH 6erer Ha GOTKIOPUCTUIKITE UCTPAKYBamwa & 0 JOLHUOT
20 Bek); Toa IaK BOAY IO eHO eTHOrpaCKO MCTpakyBatbe Ha TUIIOBUTE U BapUjaHTHM-
Te, ofiejku Taka cé no Porep (koj ja mpeTcraByBa IOM/IafaTa BpeMeHCKa paMka). Ceto
OBa HE¢ BpaKa Ha HaCTaHNUTE IIOBP3aHM CO MaBapCKO-aparcKUTe MMpaTcky Hamamu. Of
efleH KHVYDKeBHOMCTOPUCKM aclieKT HU Oellle MHTepeCHa BPEMEHCKO-IIPOCTOPHATA paM-
Ka Ha eBEeHTYa/IHOTO jaByBalbe Ha OajlajiaTa 3a rpabHyBameTO Ha M/IafiaTa >KeHa, Kako 1
II0jaBaTa Ha Hej3MHNUTe OCHOBHM BapyjaHTU KoM Il iaBa Ipadenayep:

A.ITIpumutuBHMOT THH Ha 6anafara ,,Hacunnoro rpabHyBame Ha MyIajjata >xeHa/
MajKa “ Koja I ITpeTXofu Ha ,,Scibilia Nobili®, npunagHuk Ha IeMUKKIOT CTaex, e BpcTa
Off TpYKATa TEPUTOPYja — CUTE HEjJ3MHI IIPETXOFHMLIN Ce Off IPUKO ITOTEK/IO — KO Ce Bp-
3yBar 3a EPUOMOT Off 7—8 BeK.

A. Ila. BepsujaTa of anmb6aHCKO-KamaOpUCKUOT TUII 3a ,,[pabHyBameTo co 06MaHa
Ha MJIajjaTa XeHa/MajKa, CO YHMBEP3a/THMOT MOTHB IIPEKy KadyBame Ha 6POJ, € Off pefoT
Ha marpuuuute /(IieMuKure)/, ¥ ro IpUKaKyBa aMOMEHTOT Of, pUMCKO-BU3aHTUCKUTE
IpajioBU HOJDK jafjpaHCKMOT Oper U JOHCKOTO MOpe, a ce CMecTyBa oKoiy 10 Bek.
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A.116. Bepswmjara op tunot VxaH koja ce ogHecyBa Ha [pabnysawemo Ha mMaadd-
ma jena/majka , IMjamTo ob6MaHa OBOj IIaT Ce OJHECYBa Ha JIeKOT /3a 6OMHOTO fieTe/,
e popMupaH Mely CIOBEHCKOTO HaceleHMe BO 3allafHATe IPOBUHIVM Ha bankanckuot
IIOZTyOCTPOB BO 11 Bek.

H + A.Ila. bamagHaTa NpeTXORHUIIA € M CULIWIMjaHCKaTa IIpuUKa3Ha Ha Pyco, dpop-
MupaHa e Bo 11 Bek, kojamro HopmannTe ntamomepugujaniy ja npexesne so Cumymja.

A.IIb + P, Tparnynara mpeTXofHMIIa Ha Bep3unTe of TMIIOT Ha Carnia inferiora un
IIPEOJHIOT C/IOBEHCKO-XPBATCKI THII ¥ PasTOBOPOT CO COHIIETO Ce jaByBa BO 12 Bek.

B. Bo nony Tparmunnot tun (Carnia inferiora) ce jaBysa Jlena Bupa kako monnka
Ha IIIIaHCKOTO Kpanye. Bo CroBenuja ce jaByBa KOH KpajoT Ha 12 Bek

CI. IIpeomHMOT CTIOBEHCKO-XPBATCKY THII - Jlera Buja, Bo KoueBcknoT kpaj — Jlema
Mapuja — He 110 cBOja >kenba cTaHyBa JbyOOBHMIIA Ha IIOXOTHUKOT: 13 Bek.

Clla. Bepsujara op tTunor Carnia superiore, — Mnagara Bupa HecakaHo B/byOeHa BO
KUJIHAIIEPOT, 4YyA,eCHO Ce BpaKa fjoMa co oMol Ha COHIeTO: Kpaj Ha 13 Bek.

CIIb. Bepsujara on tunot Carnia superiore: Jlena Bupa, ,rocnora u joMakmuHka/
razgapuia‘“ Ha KMIHaIepoT, ce Bpaka JoMa Kajie LIITO ce IPYDKY 3a HaCTUPCKMUOT CuH: 14
BeK.

BapujanTiiTe Bo KoM ce jaByBa coHIeTO, llIMuTek ro NoBp3yBa MAHOEBPOICKIOT
MUT 3a coHueBMTe OnusHauu. [Ipuroa, 3abenexxyBaMe fexa U Toj, Kako 1 BoXoBMK, ja
IpaTy CYHKpeTWYKaTa IPUpOoJa Ha IpabHyBavyoT ,,¢rn zamorec . Taka, Jlera Buna ucro
Kako U ,die schone Meererin®, ce Haor'a BO 3aTOYEHNIITBO IIOKPaj MOPCKIOT Oper, MeCTo
Kafe LITO IPeCTOjyBa Hej3MHNOT rpabHyBay, ,¢rn zamorec . IIppo6utHo cranysa 360p 3a
IIPHOTO XTOHCKO IeMOHCKO CYILITeCTBO Of ,3aJi CBeTCKUTe Mopuiba“. Ha oBa ykaxysaat
OpOjHITe CTIOBEHEUKY Mapaenu 3a ,,povodniot moz“ koj ja 3uma 3a cebe 3eMHaTa >KeHa.
Ilypu HofoIHa JEMOHCKOTO OUTHE € 3aMEHETO CO MYC/IMMAHCKMOT MaBap, apancKyuoT
IUbavyKall v Tproser, (2004, 166). Tyka u ro Haora IlIMuTek pelieHneTo 3a OBOj THII
BapMjaHTH, 32 KOM CMeTa fieKa CllaraaT Mery IIOCTapuTe, BO KOM COHIIETO ja Bpaka Hasaf
JioMa rpaOHaraTa >KeHa, Off efHOCTaBHa IIPMYMHA IITO €IVHCTBEHO TOa (COHLETO, COH-
YeBUOT jyHaK?) MOXKe Ja TY IIpeMMHe IPaHMIVITe Ha HAIIVOT HOCEITIUB CBeT. Bo egHa
ropemCKa BapujaHTa, Jlera Bupa ce ciacyBa off 3aTOYEHNIITBO, C/IEfiejKM TO COHIIETO, HO
He MO>KejKI1 [ja TO Of[p)KM TEMIIOTO, Taa U3BUKYBa: ,,0 YeKaj 4eKaj PyMeHO COHIle// Hampes
He MO>XKaM, a 3a Ha3aj 6am My e rajine (O ¢akaj ¢akaj rumeno sonce // naprej ne morem,
nazaj ne maram!) (2004, 166).

Tept Enes Anuja, an6aHCKMOT KYNTYpeH Xepoj, CO MCTO TaKa M3TPajieHa efcKa 61o-
rpaduja, ce jaByBa Kako IPOTaroHMUCT BO AyenuTe co bajmosmre wnu Apamute, of Ti-
IIOT Ha jy>KHOC/IOBEHCKMOT M poMaHCKMOT bonen [lojumn, co Koro e MHTepecHoO fa ce
HallpaBM CJIefiHaTa cropen6a. Peuncy cute cprickm, XpBaTCKHU, MaKeJOHCKY, OyrapcKu 1
POMaHCKM BEp3UM Il KapaKTepu3upa efHa MCTOYHA ro3unyja. Hactannre ce mokamisu-
paat Bo ConyH, noHekorai Bo Ilapurpaz, kafe mTo ce Bogu fyenoT co Apamnot (LpHa
ApannHa). Bo an6ancknrte Bep3ny, akK, ce jaByBaar bajnosute 1 apanurte KoM pefoOBHO
foaraaT off MOPeTO, 1 OOMYHO ce JIOKao3upaaT Hactauute Bo Jpad wm Ckapap. Xayu-
XacaHy ro IOBP3yBa OBa CIDKe CO effHa XpoHuKa of Parysa, croper xoja: ,Bo 789 rop.
efleH cTpalleH [UraHT npases 3yIyMu 1 IIyCTOIIeha MIMPYM LienuoT 6per, Bo Janmanuja
u Bo Apbepuja“. VI mokpaj AUCKyTabMIHMOT KapaKTep M aBTEHTMYHOCTA Ha GerernkuTe
OfI OBaa XpOHJKa, CelaK '/ M3[IBOjyBaar [jBa MHTepecHM ¢akTi: 1, leka JiereHjara 3a
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efleH TaKOB TMIaHT, Gpaby/IaTMBHO LUPKy/IMpana Ha BankaHoT yiTe of kpajot Ha 8 Bek,
U 2. leKa OBaa JiereHfia Ovia IIo3HaTa Ha 1Ie/IMOT 3amajieH Oper Ha bankaHckuoT momyoc-
TpoB (1997, 22).

Apamnot Bo Ipo3HUOT (POIKIOP

ITokpaj TeMMTe U CUTyauMNUTe KOM I CPETHABME BO IIPYMepUTe Off HApOHATA I10-
€311ja, KaKo MHTePeCH! HIi Ce jaByja U OHME C/Ty4ay Off HapOJHaTa IP03a, KoM Ce BO MaKe-
TOHCKVIOT (DOIK/IOp HaBJ/Ie3eHU IPEeKy TYPCKITe, @ HeKOM IaK ImpeB3eMeHn o 1001 HOK.
IIpodecopor Ilenyuumicky, koj Oelle pegakTop Ha MakeZOHCKUTe HAPONHY IPUKa3HU
oyt IlenieHKOB, BO TEKOT Ha CBOETO MCTPAXKyBake OTKPU HEKOJIKY MHTEPECHU MAKeJTOHC-
KO-TYPCKM ITPUKA3HEYHM NTapasiesin, BO KOU JOCTA YECTO Ce CPeKaBa IMKOT Ha APanyHOT.
Cera Ke I' IpeTCTaBMMe OHNe CITyday Kafie IITO ce CpeKaBa Aparor.

ITpuxasuara Ha 60zamuo wimo my usnese eden Apan na nam u my pewe: Ha mnadoc
caka d0a mpea paam anu Ha cmapoc (Lenenkos, np.6p.111) e Bapujanta op Tunor Eb
136 = AaTh 577 (948). lllupoknoT HACTOB Ha IPMKa3HaBa jaCHO ja Ka)KyBa CYIITMHATA
Ha cIDKeTo. boraTnoT 4oBek ce ompenenI fa SKubee CIIOKOjHO Ha CTapoCT, ITa U3TyOuI
cé mTOo MMant: )XeHaTta (1 ferjata), »MoT. OTKaKo I't OMMHAN CUTe MCKYIIeHuja , TOj Ha
KPajoT CTaHas Ilap ¥ >KMBeesl CIIOKOjHO JI0 CBOjaTa CMPT 3a€[HO CO CeMejcTBOTO. Typc-
Ky BapujanTy uMa oxony 30. ITocTou 1 BM3aHTHCKA Bep3uja BO YBOJOT M 3aK/ITy4YOKOT:
ITpukasHaBa ce Haola u Bo 36mpkara 1001 Hok (E. Littmann'?, Bd. 3, 784-801, uur. cm.
[enyumuckn 1984, 397).

ITpukasnata CupoMaBHOT U 32 YyYy/IUTaTa KOja My IO jajieia IpocoTo
(Uenenkos, mp.74). Eb 176 = AaTh 563

[TprkasHaTa BO CBOjaTa LIEMIOKYIIHA OCHOBA OATOBapa Ha TYPCKMOT IPMKa3HIYEH
tun Eb 176 = AaTh 563, co mocouenn 23 Bapujantu: 1. Enen cupomanien miade 3aToa
4TO USTYOMII cKall mpenMeT. My ce nmojaByBa Od-nana (dyzmecen Apaim) 1 My gaBa Marape
IITO IIPaBM 371aTO; 2. MarapeTo Ke My TO YKpaTagar; 3. IIpy IOBTOPHOTO IIavYee, TOj Ke
mobue Bonmme6Ho cTomde; 4. CTom4eTo Ke My I'o 3aMeHar co 06u4Ho; 5. [Tpu moBTOpHOTO
IUIaverse, T0j Ke mobue uymeceH 6osporad. 6. Co HeroBa IOMOIL, TOj Ke CU I IIOBPATH
MarapeTo u Bonue6HoTO crormde (Ilenymmcky, 1984, 397). Bo MakenoHcKaTa IpukasHa,
Bo/IeOHNUTe IpeaMeTH (Marape, mpadka u 603oraH), CMpOMaBIOT 't f0OMBa Off IapoT
Ha uygymurute (Bapujanta JI. Mupues, COHY IX, 158, ox Pecen). Bo egHa Typcka Ba-
pujanTa (Vasfi Mahir, En guzel Tiirk Masallari, Istambul 1934, 68-70) jape6unu ro oxsene
CHPOMAaBMOT BO BOJICHUIIA, KaJie MY Ce II0jaBII ApaIloT CO YyfecHNUTe mpeaMeTy (UCTo,
397).8

[Tpnkasnara ,deTupneceTTe APCKY CMHOM U YeTHpHeceTTe CHal, ToleMaTa 3Muja,
NamjaTa, apamno, apo u gepsumot (Ilem. 90) mpercTaByBa KOHTaMMHAIMja Ha TYPCKUTe

12 E. Littmann, Die Erzdhlung aus den Tausend und ein Nachten, 1-6, Leipzig, 1924.

13 Bapujanti: Bonre-IlomnBka I, 346. A. ApHe mocouyBa a3uCKL, MHAVCKY 1 €BPOTICKY BapyjaHTH (BK/TY4NTENTHO
u jyxHocnoBeHckn Hapopu) Bo FFC 96, 52. Monorpadcka cryauja: A. Aarne, Die Zaubergaben, Journal de
la Société Finno-ougrienne, XXVII (1909), 1-96. Kapn KpoH, ocHnBa4oT Ha MUTpaIiOHaTa TEOPHja, COCEM
OIIpaBJaHO MpeAo/ara MHANCKO TTOTEK/IO Ha OBa CIDKe ¥ HEeroBO IIpeHecyBame Npeky Mama Asumja (cm.
ITenymmucku, 1984:397).
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tunoy Eb 96 u EBb 77 (AaTh 513 A). Bo moc/ieHMOB THII Ce jaByBaaT UCTUTE HEOOMYHM
IIOMOIIHMIIM-]YHAIIM OFf IpMKa3HaTa Ha [lereHKoB: jyHak IITO jajie 1e6 Off LIeIOKYITHOTO
OpamurHo wTo ro Menar 12 BopeHuy, Yekop IJIaHMHa, YyfecHUOT cTpenelnt u IIIMpkHM
Mope (Temymrmckm 1984, 398).

Cropep cortenyBamara Ha UCTPaXKyBaduTe Ha HApOJHUTE NIPUKA3HU, HEOOUYHO e
3aHUM/IVMBA CIMYHOCTA HA TYPCKUTE BOMIIEOHN NIPUKA3HY CO NMPUKA3HUTE Off IPO3HaTa
Tpaguyja Ha 3eMjute 1okpaj CpemosemHoTo Mope (Slavoljub Dzindzi¢, Turske bajke,
Beograd 1978, 216). Ilpukasuara Ljapuyama wimo 6una meuwika u 8uoena coH ako useu
e0Ha 3en1eHa cnuBa Ke poou; U 4apo wimo Hajoe cnusa 6o epadunama o0 edeH cunen Apan
U My 20 maxca cun my Ha Apano 00 nemmuaecem 200unu 0a cu 2o 3emu (Llenenxos, 73) ce
pasnukysa o Typckuor il Eb 158 (AaTh 314), co Hexou IpoOIIMpYBamba U e300,
Bo Typckure BapujaHTK IlapuiiaTa 3abpeMeHyBa Off jabonko (CIMYHO Ha IpUKa3HaTa Ha
IlenenkoB 52, co Toa IITO para JieBojue, a Hej3MHATa KOMIINKa Off (ppieHNTe jabonKoBU
LI - MOMYe), a BO HalllaBa IIpMKasHa - Off c/MBa. [IpykasHaBa e IpelieTeHa o 4y-
IeCHO 6ercTBO Ha MOMYETO Off ABOPELIOT Ha ApaIoT, CO IIOMOLI Ha 9yAeceH Kom. Crioper
ITenyuutncky, BaKBY CHOpefOM MOXKAT fia ce pefaT U 3a JPYTM BOILICOHY NIPUKa3HU Ha
LlenenkoB. Peuncy 6e3 MCKIYYOK, THE NTOKa)XXyBaaT U3BOHPENHO rojeMa CIMYHOCT MIN
UJICHTVYHOCT CO TypckuTe mpukasHu. OHa IITO e HajlIpMpOAHO, BO HAlllaTa CpefuHa
TIe IIpeTpITyBajle ¥ Pa3HOBUHY IIpoMeHM. UecTomaTy jyHauuTe fo6MBae HAllX MMNIba
(ITerpe, Llane, Hajmenxo, Mevo, 3nata u fp.). [loHekoralu, Hekou IpuUKa3HU [oOuUBa-
JIe ¥ coceMa HOBM MHTepIIeTalVIM, ce pasByUBajle VIU TyOelle 3Ha4ajHY MOTUBCKY HMU3H,
BO COIVIACHOCT €O cpaKamaTa Ha HaIUTe JIyle U packaxyBaunre (...) Of HekoU TypcKu
IIPUKa3HY Ce TIpe3eMeHN CaMO Ofiie/IHM eNM30MY 3a Ja PyHKIMOHMpaaT KaKo HaIloTHO
noce6un TBop6u (ITenyuutuckn 1984, 399).

JIuxoT Ha ApanyHOT e JOCTa IPUCYTeH HN3 pasHuTe 300pHULIM Off MaKe[OHCKaTa
HapoJiHa IIp03a, HO ceTa Ke ja HaBefleMe IIPMKa3HaTa CO IPelO3HATIVNBOTO MHUIIMjAIINC-
Ko cike. Bo nmpukasuara Jlete jyHade co yymecHa cua (BepkoBuk, 1985, 4), Apanor ce
jaByBa KaKo efieH Off y4eCHUIIMTe KoM VIMAT 3a IieJl a ro opopMar MasoTo feTe BO CUIeH
jyHax. Bo enHa emusopa, ApanmuHOT ce jaByBa Kako HeroB IpOTUBHIUK. IIpy Toa, BO TeKOT
Ha LIeJIOTO JiejCTBUe, ApanMHOT ja U3BpIIyBa (YHKIMjaTa Ha eHUOT Off II0BEKeTO Ipo-
TUBHUIY BO HUIVjAIIVICKUTE UCKYIIEHNja Ha IABHMOT IIPOTarOHCT:

»1aMO Ha IpyMOT Oellle HALIIOT efieH CTpalleH ApanyH; Oellle OTBOPUI APaIMHOT
yCTaTa My, CaKallle fja T I/ THe Lje/I0 AeTETO: TONKO bellle OTBOpeHa yCTaTa MY, IUTOTO
eHMOT IofaK My bellle Ha 3eMjaTa U IpyruoT Ha He6oTo. Kato Busie Taka feTeTo, M3BaXK-
fla TelIKaTa My 603/IyraHa, Ha ApalyHOT Tpy OO3/IyraHy I'o YAPY, Ta TO OK/IABa, ja TaKa
OTTaMo e MpoMMHal. Ta IpyT feH e BpBe/I Ta OTHUJie HA I TOT, Oellle HAIIION efjHa CTpaIlHa
MeuKa, 137Ie3e Ha I TOT, Ta My Benn (...). (BepkoBux, 1985, 4, ctp.378).

3aknygok

ITpexy aHa/m13a Ha CTPYKTYPHIUTE e/leMEHTU BP3aHI 3a 0BO] /UK, KOTa CTaHyBa 360p
3a erkara, npudarims e craBot Ha P. BoxxoBuK fieka popMymHMOT UK Ha ApamoT mpeTc-
TaByBa [OC/IEANIIA HA MICTOPYCKIUTE 1 Ha KY/ITYPHUTE BPCKY CO apaIICKMOT CBET, HO I TeHe-
TMYKMOT Pa3BOj Ha HAIIATA €IVKa, HEj3MHIOT 1peod 00 mum 60 ucmopuja (1977, 218); Bo
6arafgyaHUTe CrKea KaKo JOMIHAHTEH Ce jaByBa YHMBEP3A/THIOT MOTHB Ha rpabHyBambe Ha
MJ/IafiaTa [eBOjKa/)KeHa, a BapyjaliuTe Ha OBOj MOTHB Ce IPUKKAHY IIOBTOPHO IIPEKY Te-
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HeTHYKMOT PacT Ha GpyHKuuMTe. 3a [Ipo3ara BO KOJallTO HajMHOTY Ce 4yBCTBYBA OHOj IIOM-
nap 6pan Ha opyeHTanuu Baujanuja (Horalek 1969, Ilenymmucku 1984), cemak He cMee fia
ce 3aIl0CTaBM CTABOT fleKa AparoT MpeMIHYBaJI Off IT0e3Mja BO IIpo3a Koe IaK ce OfjperyBa
¥ Off I/IefiHa TOYKA Ha jyHaIuTe, IPOTarOHMCTHTE KOV MUHYBAaT HI3 CBOjaTa MHMLIMjaLlyja.
Jomexa encKkmoT Xepoj MUHYBa HI3 CBOjaTa XepojcKa, Ha/IM9Ha MHUIVjalyja, M T HOCK
arpubyTUTe Ha eleH MOKeH CIIaCUTeTT KOj ja JOHeCyBa clobofaTa, yTexara i OFHOBO ja laBa
HaJIeKT4, 38 JOCTOEH IIPOTUBHIK IO ¥IMa TPOITIaBMOT yiu I[pHMOT ApariyiH, JOTOrall IaK
IPOTAarOHNCTOT Off CKa3HaTa, KOj MIHYBa HU3 CBOETO TOJIOBO CO3PEBAIbE, BO €fieH d6aH-
mypucmuky MaHup, HauayBa Ha ApannHOT KOj I'M 3aApXyBa (GyHKIMUTe Ha 0BO]j KaHP:
IIOBP3aH e CO 0HOj CBET, co (hasaTa Ha MpUBpeMeHaTa CMPT HU3 KOja MVYHYBa MHULIMjaHTOT,
KaKO BOILIEOHNK, 4yAOTBOPEL, NIV KaKO CTPAOTeH Helpujatel BO QYHKIMja HA YCIIELIHO
M3BpIIyBatbe Ha MHMLMjALVICKUTE VICKYILIeHNja Ha [TTaBHMOT jyHaK.

Kora mMucnnMe Ha TpaemeTo Ha MOTVMBUTE VU TEMITe Off HAPOJHATA KHIDKEBHOCT
IOBP3aHM CO ApAIIOT, IECHO MO)KeMe [a T¥ BOOYMMe CTUOMIM3MPAYKUTe OOIMKOBHM
elleMeHTM Kaj CTUXOT ¥ HapOJHaTa IIpyKasHa (0coOeHO Kaj CKasHaTa), KoM IITO MaK Off
CBOja CTpaHa MHOTY 3aMallIHO MOXXaT [ja ja IPef0YaT BKOYAHETOCTa OBO3MOXKEHA IIPEKy
CTIETIOTO IPUAP>KYBatbe KOH cTanHnuTe obpaci. OBue GQOPMY/IHN eleMeHTH Ce Bp3yBaar
3a BapujalMuUTe, YUELITO LBPCTO jafpO IPUAOHECYBa KOH 3aCHIyBambeTO Ha HOjMOT Ha
KOHTMHYUTETOT Ha pacKaKyBaukure TUIoBM. Celak KOJIKY ¥ Aa ce 00MAyBaaT, NCTUTE
efiBaj /ia MOXAT Aa 0 IPOJO/DKAT CBOETO )KUBOTHO TPaekbe, BO MOMEHTOT KOTa BHATPEIII-
HaTa BPCKa BO HIBHATA COAPXKIHA e U3rybeHa.
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JIuouja Cmojanosuh

The Black Arab in Macedonian Folk Literature and Parallels in the Mediterranean
Folklore

Lidija Stojanovié

In epic and ballad folk literature, the formulaic character of the Arab emerges as a
consequence of historical and cultural contacts with the Arab world, but also in line with
the genetic development of epic poetry in its passage from myth into history. In both gen-
res, which at times cannot easily be differentiated, the universal motif of the abduction of a
young girl/woman is central. In prose, where the later waves of Oriental influence are most
strongly felt, we must not dismiss the view that the Arab was transferred from poetry into
prose, which was also defined from the aspect of the hero/protagonist who undergoes ini-
tiation. While the epic hero undergoes his heroic, super-personal initiation and assumes
the attributes of a powerful saviour bringing freedom and consolation and rekindling
hope, he has a worthy opponent in the three-headed or Black Arab. The protagonist of
the folktale, undergoing his sexual maturation, comes across the Arab in an adventurous
manner. The Arab retains the functions of this genre: he is related to the other world, to
the stage of temporary death as a stage in the protagonist’s initiation, and he plays the role
of sorcerer, miracle-worker, or of a formidable enemy in the successful completion of the
initiation tests of the main hero.

When we consider the duration of the motifs and subjects of folk literature related
to the Arab, we can easily observe stabilizing, shaping elements in both the verse and
folk tales (especially in fairy tales), which strongly indicate an inflexibility made possible
through strict observance of constant patterns. These formulaic elements are associated
with variations whose solid core contributes to an amplified impression of continuity in
the narrative types. Nevertheless, however much they try, they cannot prolong their life
after the internal link with their content lost.
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3a0 yac y BepoBamy CI0BEHCKMX Hapofa

Jby6unxo Padenkosuh

According to the Slavic beliefs, during the circulation of the time, at the shift between
the night and the day, there is a dangerous interlude, when the man is exposed to the
possibility of misfortunate accident or even death. If we imagine the time as the current that
flows in from the daybreak till noon, and than flows out from the noon till late at night, than
each stop along that route presents a “crack”, an entrance to the world beyond.

[Tpema BepoBamy CITOBEHCKMX HApPOAA, Y KPYTy BpeMeHa AaH-HON, ITOCTOju HeKn
HETATVBHI [le0 BPEMEHa, Y KOMe Ce OHO IIITO je 3a[l0YeTO 110 Y0BeKa JoOpo He 3aBpIIaBa,
¥ I7le CBaKa HeroBa HECMOTPEHOCT MOXKe MMATH AanekocexxHe nocnenuue. Kog Benopyca
ce roBopuo: “Y bora gHu poyHble, fa gacel H poyHble” (Y bora cy janu cpehHu, anu ceu
TpeHyLu y byuMa Hucy cpehun) (bormanosny 1895: 174-175). Taj onacHu TpeHyTaK, Ipe-
Ma BepoBamy ca ceBepa Pycuje, Hajuemhe nmaga y nogne: “Hajcrpamnuje je hasona cro-
MeHyTH y TofiHe. Mapuja je y3ena (x1e6), HOXXeM ra CeK/Ia, ajlii ce Huje MPeKpCTuIa IIpe
jena, v 3arpuHya ce. A To je cBe haBo ypaguo” (Coxonos 1931: Ne 123). V Hipkeropopc-
koM IToBomkjy “HecpehHUM” ce cMaTpajy peIOMHY MOMEHTH y BpeMeHY JjaH-Hoh: 1pe
cBera OHON, ITOffHe, M/I BpeMe Be3aHO 3a II0YeTaK jyTpa min Bedepu: ‘Bot ogmHaaars,
ABEHALLATh - BOT TY [Ba Yaca, ¥ 4aC — BOT 9T TPYU Yaca. ITO HEYPOLIHbIE JAChl M Ha-
3bIBalOTCA (...) A caMo IJIaBHO — ABeHafuarh 4acoB” (ETo, jemanaecT, ;BaHaecT - oBa 1Ba
caTa, 1 jefjaH caT — eTo Ta Tpu cata. OHY ce 11 Ha3MBajy 31y cati (...) Al HajBOXHIUje — TO
je mBaHaecT catn); “IlonBeHaIaTOr0 HOYBIO - 3TO HeypouHble Yachl” (Iloma ;BaHaecT
Hohy - To je 3a0 4ac); “B gBeHapaToM gacy (...) XOTb JHA, XOTb HOuH (...) B BeHagaTOM
vacy fo nepsoro vacy” (Y mBanaect caty (...) 6uno gaua, 6uno Hohn (...) Y gBanaecrom
caty o jegaH cat) (Kopenosa, Xpamosa 2008: 47). VI o Beposamwy benopyca y Ilonecjy,
OIIACHY TPeHYTaK HaCTaje IPWIVKOM M3/IacKa CYHIA, y ITOfHe 1 y HoHoh, u Tajia ce Moxe
ocTBapuTy KreTBa ga kadyx (haso) ogrece doBexa (Cepxirytoycki 1998: 254). M Ban Tux
[IPEJIOMHYX CaTH y AHEBHO-HONHOM BpeMeHY, ITpeMa HapOJHOM BEPOBAabY, [I0OCTOj U HEKI
3a0 4ac, 3a Kora ce He 3Ha kafia he gohu, u Taga YoBeka MOTy IIOTOANTI MCTe MOCTIEAMNIIE,
Kao y [IPeJIOMHIM CaTyMa.

AKo ce Bpeme CXBaTi y IPOCTOPHOM CMIICIY, K0 OHO KOje Off jyTpa [0 HOJgHeBa
ucmude, a 3aTUM Off, TIORHEBA 0 [y60oKe HOhm ymuue, oHpa 61 CBaKM IETOB 3aCTOj, CBaKa
eropa “mykoTuHa” (YIL. pyc. Ha3MB 3a 320 4ac — “HepOBeH 4ac’ ), IpeficTaB/bala Moryh-
HOCT OTBaparba IIyTa y OHOCTPAHU CBET. YIIPABO Ce Taj CBET PA3/IMKYje Off CBETA XUBUX

' Pap je meo pesynrara ca npojexra “Hapopna xynrypa Cpb6a nsmeby Vicroka u 3amaga” (Ne 177022), koju y
nenHyn GpuHaHcupa MuHncTapcTBo Hayke Perry6nuke Cp6uje.
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3a0 yac Y BEpOBarby CIOBEHCKNX Hapoza

II0 TOMe, IIITO TAMO BPeMe He Tede, ¥ 3aTO je Ha TOM CBETY CBe BEYHO I  lbeMYy HeMa IIPO-
MeHa. [T03HaT je IpUIIOBEFHM MOTHB, [I0 KOMe Ce Y0BeK Hale Ha OHOM cBeTy (CrIydYajHO,
VIV TIO TIO3UBY IIpUjaTe/ba — IOKOJHMKA) M TAMO MY Ce YYMHM fia je 610 KpaTKo, a Kaja
Ce BpaTM y CBET XKVBJX BHIIE I'a HUKO He ITO3Haje, jep je y MelyBpemeHy mporekiio Buire
BeKOBa Off, beroBor ofytacka of kyhe (ym. Hophesuh [I. 1988: 490-491; Boskovi¢-Stulli
1999: 141-148).

Ban oBora, mpema HapOJZHOM BepOBalby, IOCTOjU AocybeHn, CyAO0OHOCHN TpeHy-
TaK, Kajia je oppebeHo ma Heku woBek usry6bu >xmsort. Pasimmka nsmely oBa fBa omacHa
MOMEHTA 32 YOBeKa BUA/bMBA Cy U U3 IpUMepa KOjU Ce HaBOJe y PedHMKY KOCOBCKO-
MeToxujckor aujanekra, I. Enesosuha: 1) “Ilorogu ce Tako 31u caam” (3a IpBU CIIy4aj)
u, 2) “Illta My 6m Te ympe? — Jomao My caam. Caku he ma ympe xam My mobe caam”
(EnesoBuh 1935/11: 189).

OmnacHy MOMeHar, Kajja 4oBeka Bpeba Hecpeha, kog Cpb6a y XepueropnHu HasuBa
ce 3a0 yac (bpatuh 1902: 292; Gununosuh 1949: 206); na Kocosy - 31u caam (Enesosuh
1935/11: 189); y jy>xHoj Cpbuju nows cam (Hopbesuh [I. 1958: 548); y Lipuoj Topu (Ilnsa)
- Hasouac: “Hasovac ofie y miaHuHy 1 TaMo ra onamu Myma’ (larosuh 2004: 146); xop,
Makxepnonarna (Mapuoso) — nowinom caam (Pucteckn 1999: 32); xon 6yrapcKux Myciu-
MmaHa y Pogoruma — uxcu caam (Tpoesa-Ipuroposa 2003: 167); xon Cnosenna y Pesuju
(Mranuja) - hiida ura (Matic¢etov 1968: 225) v hud ¢as (Cvetek 1993: 62-63); Ha Pyc-
KOM ceBepy - HeposeH uac (Bmacosa 1998: 429), y Hiokeropopckom IloBomxkjy - Heypou-
Hulll Ydc, 31458 MUHyma, cmpawnoi yac, Heuémmouii wac (Kopenosa, Xpamosa 2008: 47);
xox benopyca (Ilonecje) — nixas uacina (Cepxxmytoycki 1998: 254); V Pycuju, Ha Ypay,
TIOCTOjY M3Pa3 0uKoti YsAc, KOjuM ce MO)Ke O3HaJaBaTy IOJHe, ali ¥ FPYTHU ‘371~ Jac: ...
Jlemaunxa, CUAUT Ha peKe, BOTIOCHL YelleT.... 3abeXan B OuKoil ysic, Ieladnxa B BOXY 1
6yxHyna” (Jlemadnxa ceny Ha 06anu peke 1 delba Kocy ... Hanmereo cu y 31 vac, nemra-
unxa 6yh y Bogy) (Boctpukos 2000/V: 153).

CynpoTHoO “3710M 4acy’, y CJIOBEHCKVM je3MLMMa IOCTOj) 03HaKa 3a “Hob6po’, “mo-
BO/BHO” M “cpehHO BpeMe”, y KojeM CBe IITO je 3amodeTo fobuhe moBobaH UCXon. Y
6marocipamuma kof Cpba, Kajia ce LITO [TOYNEbE WM Ce HeT/ie [0JIasN, MCKasyje ce sKkerba
Ia HacTynu “mobap 4yac’, kox byrapa “mo6mp yac”, kon Pyca u benopyca “mo6perit gac™: “Y
ro6pu vac!’,“Y cro gobpujex vaca!l” (Kapayuh 1987: 293, 300); “Ej, nomosu boxe (Bomixe,
bouxe) u oBecenn, cpehy ymenu, cpehan gom, dobap uac, oBaj yac Haj6oss (...)” (Hukonuh
1932:121); “[ait, boxe, y moOpblit 4ac ckas3arh, a y 3/1blit 3aMoy4aTh” ([laj, boxe, a kaxxem
y [obpu ac, a y 31 jga 3ahytum). [Tocmensy nspas xon Benopyca ropopuo ce Ha cBaj-
61, kao 6marocios MnafiennuMa (bormanosny 1895: 174-175). Y Pycuju (Huxkeropogncko
IToBomxje), “cpehun” yac ce HasuBa ypouHbLii udc.

ITpema pyckoM BepoBamby, aKO Majka KIeTBOM IIOLIA/be CBOje [ieTe JeCHNKY (pyc.
newiuii) y “mo6pu 1 cBeTH 4ac’, OHa OHO Hehe TprieTu moceuite, amm ako ce TO IOTORU Y
“3mu gac”, oHpa he 6ec ogHetu mete. Yak mcoBame CTOKe y “3/1 9ac” MOXKe I0OBECTH, KaKO
Ce BepOBAJIO, ja OHa IIOCTaHe HeBM/bNBA 3a foMahnHa (Japocmascka rybepHuja; Bracosa
1998: 429). IIpema pyckoM BepoBamy, IECHUKY je T jeflaH MUHYT y TOKY fiaHa U Hohu,
Kajla OH MOXKe OITYMHUTI YOBEKA, [Ja OH He 3Ha rje ce Hamasu (Makcumos 1996: 42). V3
uspas “Hu ¢ gac ckasan” (Y 3a0 yac cu pekao), y okonunu Bopomwexxa y Pycuju 3amucana
je Impu4a, Kako je Majka mpokiena Khep “He B 4ac’, 3aTO IITO jOj je UIVIa Majla Ha IIOK, U
OHa je MCTOT Yaca “ipomnasna ucnog noga’. [To gpyroMm kasuBamy 13 UCTOT Kpaja, Majka je
npoxkiiena khep 3aro IITO je Hyje TOCTyLIaNa fa He Mfie 3a BOAY Ha PEKY, U TO je YCIIOBUIIO



Jby6urxo Padenxosuh

Ia ce oHa ypaBu y peuu ([Jukapes 1891: 180). IIpema cprckoM Ipepamy, XeHa je Ipo-
K/IMIbajIa YoBeKa peurma: “Oum T ucrane!”, 4oBek, 3Hajyhu ma HacTyma 37 gac, 6p3o je
pekao: “Tebe Heka ucrafHy!”, u ucror yaca ¢y >xenn ucnae ourt (hophesuh 1. 1958: 548).
W no BepoBamy u3 Hypxmwer [ToBo/mkja, IpokIumbame Y “3/11 9ac” MOXKe M3a3BaTy la OHO
najHe Ha caMor kinerBeHuka (Kopemnosa, Xpamosa 2008: 48). IIpema BepoBamy u3 bocHe
(Bmcoxko), “3my yac” ce MOTao II0jaBUTH Y YTOPAK U IeTak, 11 3aTO e Y Te JaHe Hyje caBe-
TOBAJIO Jia ce IMouube ca opameM (Pumnnosuh 1949: 206). Meby BykoBum mocnosuiiama
cpehe ce n n3pas: “Tako Mu ce 37 4ac Ha BjeH4arbe He HaMjepuo!” (Kapanmh 1987: 276).
Y Pycuju (Hmxkeropogcko IToBomxje) ce cmarpaio fa He Tpeba usnasutu us Kyhe y 3ao
qac (y IIPeJIOMHO BpeMe), jep Taja Y0BeK Mo>Ke Hanhy Ha HEYNCTY CHIIY WM Ha Bpadapy,
Ia Harasy Ha 6adeHe unHU. Takobe, y To BpeMe ce Huje usbanusano cmehe us kyhe (ma ce
He 611 “n3bauno” n3 x1MBoTa HeKu ykyhaums). Yak, roBopuo ce, ia Tajia He Tpeba muTu
BOJY, jep oHa “craBa’, win je “MpTBa” (Kopemnosa, Xpamosa 2008: 48).

CMatpa ce OIIACHMM AKO je [eTe 3a4eTO W Ce POANIo y 3/ 4ac. [Ipema BepoBamy
u3 XeplLieroBIHe, ieTe KOje je 3a4eTO Y 3711 Yac (V/IM yOuu KaKBOT BEJIMKOT IIPa3HUKa, YN
youM ABaHAeCT Benmkmx meTaka y TOBMHIN), aKO je XKEHCKO, Imoctahe BewITHIa, a Iocie
cmptu he mocraru Bammup (Bpatuh 1902: 288, 292). IIpema npepamy us Cpb6uje (Koco-
B0), cybennue, xoje cy oppehusane cynéuny gerery, pexie cy: “borpe fma ce mere u Huje
ponuo, jep Huje poheHo y nobap vac” (Byxanosuh 2001: 483). I y Makenonuju (Mapuo-
BO) Ce BepOBaJIO, ia ce CBaKM 4oBeK paba y opgpebhenn yac, koju Moxxe 61ty “mobap, 6orar,
3apaB” win y “mout caar” (Pucteckm 1999: 32). U xop Byrapa mocroju Beposame ja ce
IeTe MOXKe pOfUTH ¥ “KoOpu JHM - B fOOBD dac u B yom yac” (MapusaoB 1984: 489).

Kop Cnoenana, 3mu yac (huda ura) ce nepconn¢uKyje, 1 Mo>ke O3Ha4aBaTU Hegpe-
me (paheHo or1yjoM), almu U cy0O0OHOCHU mpeHymak, Tj. 9ac Kaja je 4oBeKy ofpeheHo fa
ympe. [Ipema npepamy u3 TomMuHCKOT, HUKO Of foMahyHa y cenry Huje XTeo Aa IPUMH Y
CBOj [{OM KEHY C [IleTeTOM Ha IIpeHONNIITe, OCKM jeHOT CMPOMALIHOT cTapua. Y moHoh
je molTa cTpalTHa “Xyza ypa” U, Kajia ce cTapall yjyTpy po6y/yo, y ’eroBOM JOMY Hije
6wto Hu XeHe, HM feTeTa. Kazia je mormenao oko cebe, BUAEO je fa HETOBOT Cena BUILE
HeMa, CaMo je leroBa cpoMalrHa Kyhuua crajana Ha cpegunu jesepa (Dolenc 1992:173).
Y coBeHauKOM je3NKy, apaJiellHO ca HasuBoM huda ura, cpehe ce u Hasus hudournix
“Oyjuna’, “nmaHuHCKN NOTOK, hiidoviirnik “yMpio HekpIITeHO feTe, Koje NeTH Y BULY
ntune” (Illtajepcka — Pajek 1884: 56), hudobac “nonecwaxk, mrymcku gyx” (Kropej 2008:
223) (u3 cTapOCIIOBEHCKOT Xy0biu “nour’, “3ao’, “pyxan”). IIpema BepoBawy CrroBeHana
u3 Pesuje y Vrammju, Hiida ura y muxy 6abe 1mojaBbyje ce y IIaHMHAMa IIpef OYeTaK
HeBpeMmeHa (Maticetov 1968/XVT: 225).

Y Cnosenuju (boxum) cy sabenexxenn nspasu “Hud Cas ga kli¢e” (3ao gac ra 3ose),
“Hud ¢as ¢aka” (3a0 yac ra yeka), Tj. Hecpeha ra deka. Tako, IpeMa Ipefamy, YyBILY I71aC
“xymor (3710r) 4aca’, HUCY IYCTMIM MOMKa Ja Uje y IUIaHUHY, Iie 6u OH, y ogpehenom
TpeHyTKy norunyo. Kapa je Taj rpenyrak nmpourao, gy cy rac “Hud cas ja to, ¢loveka
pa ni!” (3ao vac je npourao, yenosexa Huje 6m10) (Cvetek 1993: 62). Vnu, mpema npepamy
u3 IIpexomypja, gedaxy je 6umo gocyheHo fa ce yromu y Bofy Kajja HalyHu 12 ropuHa.
Tor faHa y mopHe, fedak je IyCTHO KpaBe fa came mpeby mpexo MocTa, a OH je 0CTao n3a
w1x. MocT ce cpymno, a ¢ Heba ce uyo rmac: “Cas je prideo, deckeca pa nej bilou!” (Yac je
Tolrao, feyaka Huje 6mo!) (Resek 1995: 102).

[Tpema pyckuM BepoBamuMa, IpepaHy CMPT YOBeKY (HaB/bermeM y BoaMu) 0bjaBibyje
BofeHN AyX (Pyc. 60057HO1L), KOjU Ce TIOKasyje Ha MeCTy Ifie YOBEK MOpa [ja ce YTOIM, I
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Buye: “Hac ToT, 10 pokoBoro Hety!” (Yac je somao, anu cynb6uHoM onpehenor Hema); “Pok
ecTb, fio ronoBbl HeT!” (Kob je Ty, amu rmaBe Hemal!). ITocie Tora, YoBek KoMe je TakBa CyJ-
6uHa ofgpeheHa, fonasu go Boge u gasyu ce (Bracosa 1998: 105). Meby Bykosum nocnosu-
IJaMa Hajlase ce M M3pasy, BEPOBATHO 3aK/IeTBe: “ 1aKo MI CTpaIlHe ype (Koja Me 9eka)!”, u
“Tako MM CMpTHe ype, KOja Me 4eka I Koja Me He Moxxe mpohn” (Kaparth 1987: 277).

Y 3axspyuKy ce Moxe pehn na cy CrroBeHM cxBaraam BpeMe Kao OHO Koje ce Helpe-
KUJHO BPTHU Y OKBUPY fiaHa 1 HOhM (CT. pyc. HOuiedvHbCMB0), T€ MECEYEBOT U TOUILEbET
uuKIyca. Purmiraxn nssupyhu u yBupyhu, oHo mokpusa mpocTop, 1 IpefcTaB/ba yCIoB
Ofip>Karba KMBOTa Ha 3eM/bu. CBaKy “3aCTo0j” BpeMeHa IpefiCTaB/ba OTBOPEHY Kallujy Ha
OHaj CBET M OCIIOICTBO HEYNCTE CHle KOja YTPOXKaBa Y0BeKa. Y 4acy CMpPTI YOBEKa, OT-
Bapa ce “pyma’ y BpeMeHy Kpo3 KOjy OH HecTaje.
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3a0 yac Y BEpOBarby CIOBEHCKNX Hapoza

» «

“HepoBen”, “/Inx yac” B HOBePhAX CIABAHCKIX HAPOIOB
Jlio6unko Padenxosuy

B TpaaMIMOHHOI Ky/IbType CIaBsiH CYIECTBYeT IIPefCTaBIeHIe O CYILeCTBOBA-
HUJ B CYTOYHOM IJVK/Ie HEM3BECTHOTO 0C0060 OMAacHOro MoMeHTa. Ecin yemoBex Haum-
HAaeT OIIPefle/IeHYIO0 [IeATeIbHOCTb B 9TOT MOMEHT, 3TO [/ISI HETO MOXXET IMETb POKOBbIE
HOCTIEAICTBYIS — HECYACThE WM CMEPTb.

Jrort omacuslit MOMeHT Ha Pycckom CeBepe HasbBaeTcst Heposer uac; B HinkHe-
ropozackoM IToBomkbe HeypouHwiil uac; Ha Ypalle, CYLeCTByeT BbIpaXKeHIe OUKol usic,
KOTOpOe MO)KeT 0003HavyaTh IIOJIfIeHb, HO M Apyroil “mux’ 4yac; B IoxHOi Cepbum 0w
cam, y cep6oB B IeplieroBune — 3ao uac; y cnosenues B Pesun (Vranba) - hiida ura wm
hud ¢as; y 6onrapckux MycynbMaH B Pogonax — ukcu caam.

Ecnu marph monutér pe6éHka K jemeMy “B JOOPBI M CBATON 4Yac’, IS HEro 9To
IPOKJIATHE MPOTifeT 6eccleHo, HO e/ “B JIUX 4Yac, TO 6ec yBeneT peb6éHka” [laxke pyra-
HVsI CKOTUHBI “TIOf; HePOBEH Yac” IPMBOMSIT K TOMY, YTO OH4, II0 IOBEPbsIM, CTAHOBUTCS
HEBUAMMOII [iis X03sieB. 1o noBeppsim B Hinxueropopckom IIoBomoXXbe MPOK/ISTHE B
HeypOdYHOe BpeMsi MOKeT ITACTh 1 Ha caMoro pyrawoiero. B Bocanu (Bucoko) Bepnnmn,
YTO 31011 9aC VIMEETCSI BO BTOPHUK I B IITHUILY U IIOTOMY, B 9TV JHU He pEKOMEH/[0Ba-
JI0Ch HAUMHATh IIAXOTY.

CunraeTcsi O4eHb OIIACHBIM, €C/IH Y€/I0BEK 3a4aT V/IM POAMICS B 3710M1 vac. Io mo-
BepbsiM 13 [epiieroByHbI, 4e/I0BEK KOTOPBIIT 3a4aT B 371011 4aC [IOCTIE CMEPTY CTAHET YIIbl-
peM.

Y C/10BeHIIEB, MMXOIT Yac epCOHUMUIMPYETCsI, HAKA3bIBAsI V/IM BBIIOJIHSIS TO, YTO
oIpefiesieHHO CyAbOOIT YenmoBeky. [To moBeppsm crioBeHues 13 Pesun B Vitanuu, Hiida ura
B 06pase 6abyILIKM [TOAB/IAETCS B rOpax Hepey HadamoM Oypu. B BoxnHe 3admkcrpoBanst
BelpakeHus “Hud cas ga kli¢e” (ux gac 3oBer ero), “Hud ¢as ¢aka” (mux yac »xper), T.e.
€My yTOTOBaHO Hec4acThe.



Kognitywna definicja Peruna:
Etnolingwistyczna préba rekonstrukcji
fragmentu slowianskiego tradycyjnego

mitologicznego obrazu swiata

Michat Luczynski

The author analyses Perun, a supreme Storm-God in Old-Slavic pagan religion and
mythology, which is correlated to rock, thunder, lightning and rain, war and justice. The
author focuses on that problem as a part of Slavic mythology worldviews. Theoretically and
methodologically it is based on the model on cognitive definition as proposed by Jerzy Bart-
miriski.

Problematyka wiazaca si¢ z prastowianskim *Peruns ‘bdg burzy’ zajmuje w ba-
daniach nad Slowianszczyzna niezwykle istotne miejsce, stanowiac jeden z centralnych
przedmiotéw sporu badaczy réznych specjalnoéci. Od lat zajmujg si¢ nim historycy, je-
zykoznawcy, religioznawcy, archeolodzy i in. Wiekszoé¢ z nich widzi w nim posta¢ boga
suwerennego o konotacjach atmosferycznych lub wegetacyjnych, rozmaicie rozumiejac
jego funkcje w panteonie. Badacze rozmaicie postrzegaja jego miejsce w panteonie, raz
umieszczajac go w funkcji wladzy zwierzchniej i magicznej (Gieysztor 1977), innym ra-
zem - wojskowej (Tomopos 1961). Niektdrzy inni, zwlaszcza dawniejsi autorzy, wrecz
neguja jego istnienie jako bostwa stowianskiego i interpretuja go jako staroruska hiposta-
z¢, kalke skandynawskiego Thora, zaadaptowanego w funkeji boga druzyny ksiazecej na
dworze w Kijowie przez synkretyczne wierzenia starej Rusi (np. Rozniecki 1901). Badania
nad tym problemem nie ustaja, a bogata literatura przedmiotu na ten temat wciaz jest
uzupelniana o nowe interpretacje.

Tradycyjnie podejmowane pytania o rodzimo$¢ i zasieg wystepowania kultu Peruna
czy kwestia obecnosci badz nie sktadnikdéw obcych (wareskich) w rytuale przysiegi na
ore¢z, domniemana praindoeuropejska geneza tej postaci i inne — bodaj dopiero stosun-
kowo niedawno zostaly rozstrzygniete i dzi$ juz nie ma podstaw watpi¢ ani w mozliwo$¢
rodzimosci zewnetrznych form kultu, takich jak formuly magiczne (®erncos 2001), ani
w archaicznos¢ samego bostwa i to, ze pst. *Peruns kontynuuje forme pie. dial. *Per®*unos
‘bég-burza’ Dotyczy to réwniez funkeji i znaczenia tego pradawnego béstwa gromu i pio-
runoéw, ktérego militarne kompetencje sg zrédtowo najwyrazniej uchwytne.

Wydaje si¢ réwniez, ze na ogo6l nikt nie kwestionuje zatozen teorii tzw. mitu pod-
stawowego, tj. mitu mowiacego o pojedynku Peruna z zoomorficznym / ofidycznym prze-
ciwnikiem (Welesem~Wolosem, zmijem, smokiem) o elementy wszech§wiata, takie jak
wody, ptodnoé¢, bydto itp. (VBaHoB, Tonopos 1974; Toopos 1998; por. Matasovi¢ 1996:
23 n.; Belaj 1998: 67 n.). Co wiecej, $lady tego hipotetycznego mitu sg obecnie odnajdy-
wane nie tylko we wschodniostowianskim, ale takze w folklorze potudniowostowianiskim
- chorwackim, stowenskim itp. (np. Muxaitnos 1996; Marjani¢ 2009). Nowsze badania na
ten temat niewatpliwie wskazujg na szeroki zasieg wystepowania tego archaicznego mo-
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tywu, a takze réznorodnoé¢ mozliwych transformacji postaci Peruna we wspélczesnym
folklorze.

Zauwazalne w ostatnim czasie staje si¢ zwlaszcza nasilenie badan nad postacig Pe-
runa w co najmniej dwoéch aspektach: poglebionych studiéw nad dotychczasowymi, zna-
nymi tekstami Zrédlowymi wzmiankujacymi tego boga oraz préby wyjsécia poza korpus
znanych zrédet w poszukiwaniu §ladéw kultu Peruna poza Stowianszczyzng. Nowe inter-
pretacje najstarszego tekstu wymieniajacego posta¢ gromowladcy Antéw - ,,O wojnach”
Prokopiusza z Cezarei - to studia A. Lomy (2004) i E.R. Lujana (2008). Pierwsza z wymie-
nionych podejmuje jeszcze dawniejsza kwestie ttumaczenia zwrotu theon mer gar hena /
theon mer gar hena ‘boga bowiem jedynego/jednego z bogdédw, ktéry mialby $wiadczy¢
odpowiednio o monoteizmie lub politeizmie ich religii. Druga wydobywa z zapomnienia
mniej znany fragment o rytualnych morderstwach dokonywanych przez Antéw na Batka-
nach, ktére mozna interpretowac jako forme ofiary religijne;j.

Z kolei, fakt wystepowania w folklorze ludéw kaukaskich postaci bohatera Piry, Pi-
ryona itp., sklonil kilku badaczy (m.in. Knestn 1985, 2004; Anexcees 2006) do baczniej-
szego zwrdcenia uwagi na tamtejszy folklor z nadzieja odnalezienia tam $§ladéw stowian-
skich wierzen i uzupelnienia skapych - jak zwyklo si¢ uwaza¢ - informacji na temat tego
béstwa w rodzimych Zrédiach. Tym bardziej ze - jak by sie na pierwszy rzut oka mogto
wydawa¢ — wyrazne konotacje atmosferyczne i wegetacyjne tej postaci upowazniaja do
takich wnioskéw.

Abstrahujac od tego ostatniego, ktdry opiera sie tylko i wylacznie na pozornej
zgodnodci fonetycznej kaukaskich form ITupwon, Ilnuppa (od firaun z przejéciem f u p)
z forma stowianska, powszechny poglad dotyczacy stowianiskiego Peruna wydaje si¢ staly
i raczej nie odbiega od tych przedstawianych w nowszych syntezach problematyki tzw.
kanonu Wlodzimierza i béstw w nim zgromadzonych', tzn. nie wychodzi on poza obreb
tradycyjnie powielanych interpretacji i cytowanych materialow.

Tymczasem nurt badan etnolingwistycznych, jaki porusza problematyke reliktow
tradycyjnego $wiatopogladu we wspdlczesnych przekazach folklorystycznych, dostarcza
tematyce historycznej metod pozwalajacych na ujecie tego problemu w zupetnie innym
$wietle. Metody opisu wypracowane w ramach tego nurtu, jak réwniez podejscie kogni-
tywne zastosowane do rekonstrukeji najstarszych wyobrazen, czym dotychczas zajmowali
sie przewaznie historycy, otwieraja tu perspektywe rekonstrukeji postaci takze i stowian-
skiego boga-burzy.

Artykut ten jest po$wigcony zastosowaniu tej metodologii do badania najstarszych
postaci mitycznych poswiadczonych zaréwno w zZrédlach historycznych, jak i przekazach
nowozytnego folkloru. Celem tej pracy jest zatem rekonstrukeja jezykowo-kulturowego
obrazu Peruna jako jednego z bostw panteonu wschodnich Stowian na podstawie tekstow
literackich, historycznych i leksykograficznych, poczawszy od wczesnego $redniowiecza,
a skoniczywszy na relacjach etnograficznych 2 pot. XX wieku.

Przeprowadzona kwerenda zrédet pozwolita wlaczy¢ do korpusu tekstéw, na pod-
stawie ktorych dokonano opisu konotacji teonimu, oprécz znanych i wielokrotnie w hi-
storiografii przywolywanych, réwniez nieznane i dotychczas szerzej nie wykorzystywane
zapisy historyczne i folklorystyczne. Oprécz wiec fragmentéw staroruskiej ,, Kroniki Nes-
tora’, znalazly sie tu m.in. ludowe bajki wierzeniowe i podania etiologiczne z terenu Rosji,

! Np. Téra 2005: 5-8.
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zwigzane z nowogrodzkimi toponimiami typu Peryn, Perynia Ren, Perunski monaster
(dotychczas niemal nie badane pod tym wzgledem). Zdecydowano réwniez o wigczeniu
do korpusu zrédel do analizy postaci Peruna czg¢$ciowo zrekonstruowany niemal niezna-
ny fragment prawdopodobnie staroruskiego kazania w formie graffiti z Nowogrodu (patrz
Dokumentacja 18), dotychczas w ogdle nie wigzany z wyobrazeniami o tym bdstwie. Roz-
szerzenie materiatu Zrédlowego pozwolilo - jak sie wydaje - na pelniejsza rekonstrukeje
i lepsze jej oparcie w podstawie materialowej. Wyekscerpowane fragmenty zawierajace
nazwe Perun zostaly nastepnie poddane analizie semantyczne;j.

Teoretycznie i metodologicznie, praca opiera si¢ na zalozeniach lingwistyki kog-
nitywnej, wylozonej w szeregu prac badaczy zw. z kregiem etnolingwistyki lubelskiej —
przede wszystkim Jerzego Bartminskiego. Metoda definicji kognitywnej, jaka tutaj zasto-
sowano, zostala opracowana na potrzeby wydawanego od 1995 r. ,,Stownika Stereotypéw
i Symboli Ludowych” (SSSL)%. O przydatnosci tej formuly do etnolingwistycznego opisu
demonoéw czy innych postaci mitologicznych $§wiadcza dotychczas opublikowane opra-
cowania na przykladzie polskich materialéw etnograficznych lub historycznych (zmora,
strzyga, planetnik, Szatan i in.). Okazala si¢ ona przydatna i z powodzeniem zastosowana
w etnolingwistycznym opisie poje¢ sfery demonologia. Przedstawione w niniejszym arty-
kule wyniki badan sg préba zastosowania tej metody do rekonstrukeji fragmentu histo-
rycznego stanu obrazu $wiata — béstwa nominowanego za pomoca teonimu Perun.

Zasadnicza cze$¢ artykulu jest tzw. definicja kognitywna leksemu, sktadajaca si¢ z a)
omowienia oraz eksplikacji hasta z zastosowaniem podzialu fasetowego; b) dokumentacji
hasta, obejmujacej wszystkie znane teksty, w ktérych nazwa ta si¢ pojawia. W eksplikacji
zdecydowano si¢ na rozréznienie znaczen leksemu Perun na: 1.1. ‘bostwo poganskie’, 1.2.
‘demon atmosferyczny, planetnik; 1.3. ‘diabel, czart, nieczysty. W dokumentacji zachowa-
ny zostal podzial materialu wedlug kryterium gatunkowego, na: kroniki, legendy, bajki,
zapisy wierzen itd.

Definicja kognitywna nie jest jedyng metoda opisu etnolingwistycznego tego pola
semantycznego, jaki zaproponowano. Na uzytek wydawanego w Moskwie stownika ,,Sla-
vjanskije drevnosti” stosuje sie schemat opisu postaci mitologicznych?, ktéry przewiduje
od kilku do kilkunastu kategorii semantycznych z licznymi podkategoriami i postuluje
osobny model definicji dla tej grupy hasel, uwzgledniajacy specyfike i ich wewnetrzna
strukture.

Zaréwno jeden, jak i drugi model opisu postaci mitologicznych wlacza kategorie
takie, jak nazwa, wyglad, pochodzenie i transformacje, miejsce i czas pojawiania si¢ i dzia-
tania postaci. Dotyczy to na ogét postaci znanych ze wspdtczesnego folkloru, do ktérych
charakterystyki wykorzystuje si¢ duza ilo$¢ tekstow i relacji. Jesli jednak chodzi o prébe
zastosowania tego modelu do najstarszych postaci folkloru, znanych w przewazajacej cz¢-
$ci ze wzmianek w Zrédlach historycznych, konieczne okazalo sie skorelowanie ze sobg
danych z tekstow historycznych poddanych ekstensywnej i poréwnawczej interpretacji
z wykorzystaniem typologicznych ustalen antropologii historycznej, z tekstami folklory-
stycznymi.

2 Por. Bartminski 2007: 42-51.
> Cxema; por. Bartminski 2007: 50-51, 85.
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Definicja kognitywna teonimu Perun
1. Eksplikacja

Perun wedtug tradycyjnych wierzen ludowych jest bogiem, ktéry wywoluje burze.
Rzadzi pogoda, wstrzgsa chmurami, decyduje, czy pada deszcz, czy grzmi. Latem, w czasie
zbioréw i zniw sprowadza burze nad pola. Jest to rosty starzec z siwymi wlosami i gesta
brodg, jego atrybutem jest bron. W czasie burzy $ciga i zabija nig swych wrogéw.

Perun znajduje si¢ w burzowej chmurze, ktdrej nadejscie zwiastuje burze z pioru-
nami. Perun zwykle przebywa tez na gérze, w debowym lesie, na zalesionym wzgérzu
(w dabrowie). Tu najtatwiej go spotkac, zeby przekazaé mu swoje prosby. Swiety gaj jest
jego domem, dlatego nie mozna go splami¢ krwig ani przemocy, zeby nie obrazi¢ gospo-
darza tego miejsca. Perun przyglada si¢ wiecom i sgdom odbywanym w $wietym gaju i
jest $wiadkiem przysiag skfadanych w celu zatwierdzenia pokoju (miru). Tych, ktérzy nie
dotrzymuja stowa, karze cigzko $miercig od wlasnej broni.

Na wojnie albo w bitwie dobrze jest zwrdci¢ si¢ 0 pomoc do tego boga i obieca¢ mu
co$ ze swojej trzody, wtedy na pewno wyjdzie si¢ calo z opresji. Za zwyciestwo w walce do-
brze mu tez podzigkowa¢, dajac mu bydlo i ludzi (jencéw), pamigtajac jednak, zeby wezes-
niej nie zbezczedci¢ ich przemocy ani zadnym ore¢zem, aby bog nie czut si¢ obrazony.

1. Perun ‘béstwo poganskie’

(nazwa) psl. *Peruns; srus. Ilepyns, Ilepen, sbulg. Ilopesn, ITopoyH, spolab. *Pe-
ron (> fac. Proue, Prove, Prone); ros. Ilepion, bir. I1épyns.

Augmentativum srus. [Tepynume

(derywaty) teonim (epitet patronimiczny) spolab. *Porenic (> fac. Porenutius, Po-
remicius)

(etym.) Nazwa zostala utworzona od appelativum pst. *peruns, dost. ‘uderzajacy;
ten, kto uderza, o budowie rdzen *per- i sufiks -uns, (> ie. *pero(u)nos ‘grom’ z ie. per(g)-
‘bi¢, uderza¢’). Ewolucja semantyczna przebiegata w kierunku ‘co$, co uderza’ (1 'piorun,
grom') H ‘ktos, kto uderza’ (1 ‘posta¢ mityczna’)*

(homonimy) Apelatywa: pol. piorun, potab. perén, periin, kaszub. paron, p’iorén,
cz. dial. parom, stow. parom, bir. mapys, blr. dial. mepyn, ukr. mupyn, népowm, ros. dial.
nepyH ‘grom, grzmot. W toponimii: drimonim chorw. ITupys; oronimy serb., chorw.
ITepyn, bulg. Ilepun, Ilepen, Ilepun; ojkonimy spotab. Perun, Peron, Pyron, Pyrun (>
niem. Prohn), bulg. ITepun, serb. IInpun, maced. Ilepun. Antroponimy: spol. Piorun, scz.
Perun, bir. [Lapys, bulg. ITepyn, ITapys, stwn. Perin, Parén. Agionim ros. ITepys.

(hiper.) srus. 6ors, anren, crapens, BECD, ros. 3Bepb-3Muska, bulg. nan

(kohipon.) ukr. Hrim

(part.) P. ma (duza) gtowe 35, zarost (wasy 1, 35, gesta brode 34)

P. ma bron (patke 3b; tuk ze strzatami 35) albo zarna 36 lub kamien 7
P. ma zwierzeta 9a
(atryb.) P. jest czerwony, ztoty, srebrny 1
P. jest wysoki, barczysty 35
P.jest stary 7,17, 22

* @acmep III 246-7; Tpybaues 2002: 197.
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(agent.) P. pijeije 3c
P. $wieci / blyszczy 22, 35
P. patrzy na sad/wiec sagdowy 8¢
(sprawca) P. sprawia, ze jest burza:
P. pociera zarnami, powodujac grzmoty 36
P. tworzy blyskawice 9a, 36
P. rzadzi niebem, pogoda 18
(odbior.) P. dostaje zwierzeta/ludzi 1,9
(adres.) a) P-a prosi si¢ o ratunek na wojnie 9b
P-owi kaze sie ukara¢ cztowieka $miercig (od oreza) 4, 5
(material.) Perun jest z drzewa 1
(lokaliz.) a) P. jest nad woda 1, 2, 20b
P.jest na ladzie 5
P. jest na gérze/wzgdrzu 2, 8a, 20b-c
P.jest w lesie 8b
P.jest w posagu 3a
b) Sady sa tam, gdzie P. 8¢
Bron (miecze, wtdcznie i tarcze) sg tam, gdzie P. 4c
(podob. paral.) P. jest jak czlowiek 2,7

2. perun ‘demon atmosferyczny, planetnik’
(nazwa) blr. P’artin, ukr. mepyH, pol. dial. peron.
(hiper.) bir. dial. béx, pol. chtop, ukr. gyx
(part.) P. ma bron (strzelbe) 28b
(atryb.) P.jest ogromny 28b
(agent.) P.lata 28b
P. goni / poluje 28b
(sprawca) P. blyska, rzuca piorunem / powoduje, ze jest burza 29
P. powoduje $mier¢ konia/owiec 29, 32
(adres.) b) P. moéwi do czlowieka 28b
(lokaliz.) a) P. jest w chmurze 29
(tempor.) P. jest latem 29
(podob. kompar.) P. jest jak wiatr 28b
P jest jak drzewo 28b

3. perun ‘diabel, czart, nieczysty’
(nazwa) blr. dial. nepyn
(agent.) P. ucieka 30
P. chowa si¢ (pod cztowieka, drzewo, kamien) 30
(adres.) a) P.rozmawia ze $w. Eliaszem 30
b) P-owi grozi $w. Eliasz 30
(lokaliz.) a) P. jest koto domu 30
P. jest koto drzewa 30
P. jest koto kamienia 30
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2. Dokumentacja
KRONIKI

[1] ,mocTaBy KyMupsI Ha XOIMY BHe BOpa TepeMHaro IlepyHa fipeBsiHa, a [1aBy
ero cpe6peHy, a ycb 371ar (...) M KPSIXY MMb, HAPUIIOLILE 51 OOTHL, 1 IPUBOXKAXY CHIHBI CBOS
u gpluepu (...) M OCKBepH:AXY 3eMitto Tpebamu cBoumn” (PVL, 980 r.)

[2] ,,IlepyHa >xe mmoBerte (...) Biemy ¢ ropsi (...) Ha Pydaii, 12 My>ka IpUCTaBM TeTU
xenmpe3eMb. Ce JKe He sIKO [IpeBy YyIOIII0, HO Ha IOpyranbe 6ecy, vKe Ipealie CuMb
006pa3oM 4yenoBeKsl, 1a Bb3Me3/jbe IpuuMeTh oT demoBek” (PVL, 987 r.)

[3] a) »,IIepyHa (...) moBerne Breuy B Boixos (...); M B To BpeM: Bllen Geaile 6ec B
IMepyna n Hava xpudati: «o rope! ox mHe! JlocTaxcsi HEMWIOCTUBBIM CUM PyKam» 3 U
BpuHYyIIa ero B Bonxos.”

b) ,,OH ke mOMIOBe CKBO3€e Bemmit MOCT, Beprke MAMNUIIO CBOIO HA MOCT, €I0 XKe
HbIHe 6e3yMHIHM YOUBAIOIeCH, yTeXy TBOPATD GecoM”.

¢) »,V 3amoBefa HMKOMY XXe HM IZie He IIOPEsITH ero; i Uie INMAbOIAHUH paHo Ha
PEKY, XOTsI TOPOHIIM BECTI B TOPOA; oy IlepyH IPUIUIBI K A€PEBY, M OTPUHY U MIECTOM:
«Th, - pede, - Ilepymimiie, [OCHIT €CH €1 V1 IINJT, @ HbIHE HOIJIOBYL IIPOY», I TIIBI C CBETA
okonrgee”. (PVL,989r.)

[4] ,.... m poTe 3axopmBIIe MeXbI CO60I0, (...) a Onra BOJUBIIE HA POTY, M MYXMI
ero o Pyckomy 3aKoHy K/ISHIIACS OPYXXbeMb CBOUM, i IlepyHom, 60rom cBoum, (...) n
yrBepayia mups.” (PVL, 907 r.)

[5] a) ,,za He MMyTb moMotx (...) ot IlepyHa, fa He YIIUTATCSA WIUTHL CBOMMI, U Jia
nocevyeHy OYUTb Me4y CBOMMI, OT CTPET'b U1 OT MHOTO OpyXxbs cBoero” (PVL, 945 r.)

b) ,,Ame mm >xe KTO (...) IPeCTYIUTS ce, (...) 6yAeTb ZOCTOUHD CBOUMD OPYKbeMb
yMpeTu, U ia 6ymeTb KIATS (...) oT IlepyHa, ko mpectymu cBoto KATBy” (PVL, 945 r.)

C) »J TIpUfie Ha XONIM, Kjje crosiiie IlepyH, 1 IOK/Iafoma Opy>Xbe CBOE, I IITHI 1
3011010, U xoau Vrops pote u ntopu ero” (PVL, 945 r.)

[6] ,... Ba MMeeMb KJIATBY OT 60ra, Bb ero e BepyeMb B IlepyHa (...), 1 cBOMM®D
opy>xbeMb jia ucedenu o6ymem.” (PVL, 971 r.)

[7] »(...) Ilepyns, 651116 Y HUXD CTapelilIblii 60I'b, CO3aHDb Ha IOf0bie YenoBeye,
eMyXe Bb pyKaxb Osle KaMeHb MHOTOLIEHHBIN aKyU OTHb, EMY)Xe 5IKO 0Ory >KepTBY
IIPUHOIIAXY, ¥ OTHb Heyracalolllili 3b y00BOro ApeBia HempecTaHHO namaxy  (Kronika
Hustynska’).

[8] a) ,,Przydarzyto si¢ za$, ze w drodze przybyliémy do gaju, ktéry jest jedyny w tym
kraju, cala bowiem okolica jest plaska. Tam wsréd bardzo starych drzew zobaczylismy
$wiete deby, ktdre byly poswiecone bogu owej ziemi zwanemu Prone”.

b) »inne bostwa zamieszkuja lasy i gaje, jak na przyklad bozek starogardzki Prone
[tac. Proue, Prove]”

¢) ,Tam co poniedziatek mieszkancy catego kraju wraz z ksigciem i kaptanem gro-
madzili sie, aby wymierza¢ sprawiedliwos¢”

d) ,, Wejscie do przybytku bylo zakazane wszystkim z wyjatkiem kaptana i tych, kt6-
rzy pragneli zlozy¢ ofiary lub ktérym grozito niebezpieczenstwo $mierci. Tym bowiem
nigdy nie odmawiano azylu. Wobec swoich miejsc $wietych Stowianie odnoszg sie z taka

> Mansikka 1922: 114.
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czcig, ze obejscia $wiatyn nie pozwalaja zbezczesci¢ nawet krwig wroga” (Helmond, Kro-
nika Stowian I 84°)

[9] a) ,,Uwazajg oni, Ze jeden tylko bég, tworca blyskawicy, jest panem calego $wiata,
i sktadaja mu w ofierze woly i wszystkie inne zwierzeta ofiarne”

b) ,.kiedy zajrzy im $§mier¢ w oczy, czy to w chorobie czy na wojnie, slubuja wéwczas,
ze jedli jej unikna, ztoza bogu natychmiast ofiar¢ w zamian za ocalone zycie, a unikngwszy
skladaja ja, jak przyobiecali, i sa przekonani, ze kupili sobie ocalenie za te wlasnie ofiar¢”
(Prokopiusz I1I 14,23-24)

¢) »[Sklawinowie] Zabijali za§ napotkanych nie mieczem, wldcznia, ani w zaden
inny zwyczajny sposéb (...) palili nie szczedzac nikogo, zamkngwszy ich w chatach wraz z
bydlem i owcami, ktérych nie mogli zabra¢ do swego kraju” (Prokopiusz I1I 38,177)

KAZANIA

[10] ,,... TeMD e 60roM TpebGOYKIAZOYyTb M TBOPATb U CIIOBEHBCKBIN A3BIKD ...
ITepyny..” (Stowo $w. Grzegorza, XII-XIII w.?)

[11] ,J1 T Havama TpebGrl kmactu ... IlepyHa, 6ora uxb. (...) IO CBSITEMB XKe
KpeweHs IlepyHa orpunyma (...). Ho i HOHe 1o oyKpaiHamMs MOJISITCS eMY IIPOK/ISITOMY
6ory Ilepyny” (Stowo jak poganie kfaniali si¢ idolom, XVI w.%)

[12] ,mpucTymnuira Kb MEONOMD 1 Hadaia >xpetn (...) [lepyny” (Stowo Jana Zioto-
usta, XIV-XV w.1%)

[13] ,mommnacs (...) Ilepyny (...)?” (XVIw."")

[14] ,,... monaATCA ... [Tepyny” (Stowo o Mamaju, XVI w.'?)

[15] a) ,/ BepoyioTh BB [lepoyHa”

b) ,Momarca ... [lepyny” (Stowo Chrystolubca')

[16] ,,Bepyrowe B ITepyny (...)"

b) ,monarcs (...) Ilepyny” (Zlatan Ciep, XIV-XV w."*)

[17] ,Musme 6oru MHorsl, IlepyHa (...) TO 4YenoBenbl OBUIM CYT CTapeNIINHBI,
[Tepyns B Enunexs” (Stowo i objawienie $w. Apostotéw, XVI w."?)

[18] ,,(TO TV HE BE)JIE BECH N(E)BO ... N ... PA3BEJIP'D ...]T (BO)3O(YXMN)
..JIOTPACOIILA OBJIAIIM PEYE B(OI')D TO CTBBOPU (Nowogrdd, XII w. )

PROZA

[19] ,Maman xe tap... Hada npusbiBaTy 60ru cBost IlepyHa (...)” (Stowo o Mamaju")

Meyer 1931: 44-45.
Prokopiusz, s. 69, 74; por. Labuda 1999: 170.
Mansikka 1922: 162.
Mansikka 1922: 163.

10 Mansikka 1922: 174.

' Mansikka 1922: 250.

12 Cpesnesckuit 11 920.

3 Aanukos®b 1912: 374,377.
4 Mansikka 149, 151.

15 Mansikka 1922: 201.

16 Ppi6akoB 1987: 687.

'7 CpesHeBCKuit op. Cit.

6
7
8
9
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[20] ,,u npuirens [Bomopumeps] Bb Kblers, n36u Bes uponsr, IlepyHa (...)”

b) ,saxo0 npiupe b Kienw, nponsl mosene ucnpospempl, (...) a IlepyHa xe upona
noserte (...) Byemy ¢ Topsl 1o bopnyesy Ha Pyyeir”

¢) ,IIpuBnexkum xymmpa IlepyHa, u BbBeproma ero Bb JJHenps Bb peky (..) n
IPOIUIBI CKBO3€ IIOPOTBI, M3BEp>Ke BETPh Ha Operb M CTa My ropa M IIPOCIBI OTTOTE
Iepyns ropa” (Zywot zwykly ksiecia Wtodzimierza, XIV w.'®)

[21] ,u moraubcKbiA 60rbI Made ke u 6ecol, [lepyHa (...) monpa u ckpymu” (Zywot
stary Wlodzimierza'?)

LEGENDY, APOKRYFY

[22] ,[IBa aHrena rpoMHas ecTb, (..) eWIeHCKilt crapeus Ilepyns (..) aHrena
MonHinHa” (Biesiada o trzech $wietych, XV w.?%)

[23] ,,T0 TO oHM Bce 6orbl mpo3paa (...) Ilepyna Ha 6oru o6paruma” (Chodzenie
$w. Bogurodzicy po mekach, XII w.2")

[24] ,Papyitcs, yunmremo BbpaxmanoBs, cbiH 6oxunm, ITopyHa Benmmka, Iapb
Anexcauzipb...” (Aleksandreida, XIII w.??)

[25] ,,bor Heba 1 3emn (...) YHIDKAETCS U OCKPO/ISLeTCs IOK/IOHeHeMb OO/IBaHy
ITepyny” (Stowo o $w. Jerzym episkopie, XIX w.>*)

[26] ,,bomumm cpiH kHA31 CroBeHa — BonmxoB OecoyropHbIl U 4apopeli, 0T B
JIIOfieX TOTZA OBICTh M GECOBCKMMI ¥ MEYTHI TBOPSI U IIpeoOpasysics BO 06pas JIoToro
3Bepsi KOPKOJIeTIa U 3aJIerallle B Toil pelie Bomxose BogusIil myTh (...). Cero xe pagu mopm
(...) cymum 60orom okasiHHOro TOro Hapuiaxy u Ipoma ero mwiu IlepyHa Hapekorna (...).
ITocTaBu >ke OH, OKasTHHBII YapOIelt, HOUHBIX Paii MEYTAHUI U COOpaHUs 6€COBCKOTO
Tpaflok Maq Ha MecTe HeKoeM 30BoMoM Ilepwins, npexe u kymup Ilepyn croame. U
6aCcHOC/IOBAT O ceM BOJIXBe HeBemtacu rnaromoiie: B 6oru cen”. (Cvietnik 1665 r.24)

[27] a) ,,Bbi 3BEph-3MUsIKa, ITOT 3BEPb-3MUSKA KT HA 9TOM CAMOM MECTE, BOT TJ[e
TeIlepb CKUT CBSTOI CTONT, IleproHbckoii. KaXXMHHYI0 HOYB 9TOT 3BEpb-3MIsIKA XORUIT
criathb B VIbMeHb-03€pO ¢ BOMXOBCKOK KOPOHMUIIEH.

b) (...) HoBplit ropog cxBaTun smuAky Ilepiona fa u 6pocun B Bonxos. Uept cunen:
HOIUIBIT He BHU3 II0 PeKe, @ B TOPY — K VIIbMeHb-03€py; HOANIBIL K CTOPOHY CBOEMY
JKITIBIO — a 11 Ha Geper!

¢) BonopuMep-xu:3b Bener (...) AbABOMNA OIATh B Bopy. Cpy6ym nepkoBs: [leprony
n xopy Het! OTTOrO 9Ta IIePKOBb Ha3BaIach [1epIOHbCKOIO; 1a M CKUT To>Ke [leproHbCKumit”
(Rosja, 1859 1.%)

18 Mansikka 1922: 53-4.
19 Mansikka 1922: 59.

20 Mansikka 1922:305.
2l Mansikka 1922: 287.
22 Mansikka 1922: 304.
2 @umaper 1865: 42.

24 Katici¢ 1988: 71-72.
> Teicsva e, . 50-51.
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BAJKI

[28] a) ,Jeden pan I'ubél zavdy v nedzele predemsd x"odzi¢ na polovatie. (...) Jaz tu
vyx"odzi carna xmara i zacyna z daleka gfmi¢. Ten pan patty i vidzi nad fekom jakes velge
ptacysko, co $edzi na ka*menu. Mysli s"obe: nic fie lupolovalem, tfa x"o¢ to zabic. (...) Tak
ten pan prysed do fego, podnuos i "oglod4, bo nigdy jesce takego ptaka ne vidzal i pada
s'obe: «sk'oda nabvoju, take $karadne ptacysko».

b) Jaz tu nagle kiykie xto$, zasiém: ,1e zaluj, pane, ja juz prez Sedem lat za tém
ptakém x"odze i nim“oge g'o tupol'ova¢; jak jes ty merél do nego, t"o ja metélem do cebe;
jakbys g"o bél nie zabél, t*o ja ¢ebe”. Prelok se panisko, “oglddnon $e i z°obdcét pred s'o-
bom “ogrumnego xl*opa, jak dfevo, ze stfelbom, jak ki*oda. Bét to peron, co zavse poluje
na také ptéki §karadne. (...) Peron vzon za réke tego pa‘na i dtugo jesce z ném gadal, “oglo-
dali se stielby, "a pUotém (...) "odlecatl jak v’ater” (Polska)

[29] ,,byu u palagkax pan. tam byld kaz'énnaja zZamld, 13’1 xa3’ili try dni u panscy-
znu, §¢ytalis’a jany starakazénnyja. jany paldva yasudarstvu rabili, a palova panu. pan éty
yonic’ na rabétu étyx babau, Zytka Zac’ ci buraki sasic’ i3%¢ xmard. xmara i3, bliskavica,
znou bliskavica, uzé xmara jak rdz nadysla, a éty pan, Narkun, kali krykn’a: ty P’artn, a
ja Narkan! i béx! kali stréliu u xmaru. tak zdra iznéu zayrym@éla, blisnula... ddu P’artin u
kan’a i kan’d zabiu. a éty Narkun i astdus’a u zyc'u.ijon uzé na étyja baby kaza: baby, iséco
da xaty, bus’a sv’ata, miné §¢é box pakinuu u zZyc'u. jd uzé véncai vas bizunavac’ n'a budu.
na druyi yot iznéu pry$éu éty 3%n, i §t6 yot zalazyu Narkun éta P’arund s'v’ata, §to jon
pakinuu jayé zyna s'véc'a” (Biatorus, 1975 r.7)

[30] ,,ITepyn mouBenbBae Lnbio: | Tol MeHe He y6’el, sl O IPELIHOTO YOTOBEKA
cxaBéroca. | Inbs IIpopok kaxa: | - [pexi emy, TOMy 40/I0BEKY, IPOIIYAIONIIA, a 51 [jebe yce
payHo y6'10 (...)” (Biatorus®)

RELACJE POTOCZNE

[31] ,Novuogardenses dim idolum q[u]Joddam, nomine Perun eo loci quo nunc est
monasterium, quod ab eodem idolo Perunzki appelatur, collocatum, in primis colebant,
venerabaturque” (S. Herberstein, Zapiski o Moskwie, XVI w.?%)

[32] ,Ilepyn 3abuy Biybi. [onmnn mactyxm goBiy i sk 3arpemino i 3abuo aBi Biyni.
B Hac Moyibat, xu nepyH, o 3nuii fyx~ (Ukraina®®)

ZAMOWIENIA, MODLITWY

[33] ,,O >xxupoBckoM epetnke ITepyne” (akta sadowe, Rosja, 1760 r.*')

26 Matusiak 1881: 641-2.
¥ Cyanuk 1979: 230.
TS 4,24.

2 RMC 250.

30 E3 XXXIII 190.

3! TToxposckuit 1979: 52.
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FRAZEOLOGIA
[34] ,,recTu Kato Ha gsips [epuna 6pamara” (Bulgaria®)
ZAPISY WIERZEN

[35] ,IlepyHp mMMeeTp OGONBLIYIO TOMOBY Cb YEpPHBIMM BONTOCAMU Y IJIa3aMI,
JUIVHHYIO 307I0TYI0 60pOAY; OHD BJMCOKAro poCTa, IUICYNCT; BB JIEBOIl PyKe HOCUTD
KOTYaHDb Cb CTpe/laMM, a Bb IPaBOil - JIYKb. (...) pasbe3xkaeTd IO HeOy Ha OTHEHHO
KOJIECHUIIE, Cb OTHEHHBIM IYKOMD BB pyKax®b (Bialorus®).

[36] ,IlepyHD Hep>XMTH BB pyKaxb [Ba Ype3BbIYailHO IPOMAJHBIXD >KEPHOBA,
TPeTD UMM U YAapseTh OAMHD O PYToll; TpeHieMb M yapaMu OH'b IIPOII3BOAUTD IPOMD
u u3BIeKaeTsb MonHio” (Bialorus®).

Zrédla

Helmond - Helmonda Kronika Stowian, ttum. J. Matuszewski, Warszawa 1974.

Labuda G., Sfowiariszczyzna starozytna i wezesnosredniowieczna. Antologia tekstow zZrodlo-
wych, Poznan 1999.

Mansikka V.J., Die Religion der ostslaven, I. Quellen, Helsinki 1922

Matusiak S., Volksthiimliches aus dem Munde der Sandomierer Waldbewohner, ,,Archiv fiir
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1950.

RMC - Herberstein von, S., Rerum Moscoviticarum Commentarii, Synoptische Edition
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TS - Typaycku cnoynux, 1-5, Minck 1982-1987.

Annuxoss E. B., Asviuecmeo u dpesuas Pyco, C.-IleTepbyprs 1914.

bormanosuu A.E., Ilepesxcumxu opesrazo miposozepuanisy benopyccoss. dmuozpagpuueckiii
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IOpesmstuackiit I1., Benopycckis Hapoorvis npepanis, “VKypHaars MUHMCTEpCTBA HAPORHATO
npocseleHia. [Ipu6asnenia’, CankTneTep6yprp 1846.

E3 - Emnoe’pagiunuii 36ipuux. Budae emnoz’pagiuna xomicia Hayxosozo Tosapucmea
Imenu Illesuenka, T. XXXIII, Y JIpBoBi 1912.

Cpesnesckuii V. V1., Crosapv dpesHepycckozo s3vixa, T. 11, Mocksa 1989.

Toicstua nem pycckoti ucmopuu 8 npedanusix, nezeHoax, necHsx, Mocksa 1999.

32 bap6onosa 2007: 201.
3 JlpeBnaHckiit 1846: 17.
3 Borganosuy 1895: 76
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Cypauk T.M., Mamepuanvt x 6enop. parin, num. parkinas 6 cef3u ¢ apxaudHvimu
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Cognitive Definition of Perun: An Attempt at Reconstruction of a Fragment of the
Traditional Mythological Appearance of the Slavic World

Michal Luczynski

The article is dedicated to the analysis of Perun, the Slavic supreme Storm-God,
which is correlated to rock, thunder, lightning and rain, and is the deity of war and justice
in Old-Slavic pagan mythology. The author focuses on that problem as a part of Slavic
mythology worldviews. Theoretically and methodologically it is based on the model of
cognitive definition as proposed by Jerzy Bartminski. In the final part of this paper, the au-
thor presents the sources used in the article: historical chronicles and folk tales. The data
refer mainly to the Russian, Belarusian territory and the Elbe lands, but they are presented
against material from the entire southern Slavdom. The study makes it possible to estab-
lish the semantics connotations, attributes and functions of Perun in Old-Slavic beliefs.



CeMaHTNKA BOTHIO TOHYaPHOTO TOpHA B
6imopychbKiil KynbTypi

Kocmanumun Paxno

The article deals with the specific character of the traditional perception of the fire of a
pottery kiln in the context of the mythopoetical model of the world among the Belarusians.
This flame was identified with lightning, the stormy fire of Perun, which was interpreted as
an emanation of this pagan God. The author analyses Belarusian legends on the origin of fire,
Slavonic folk beliefs and rites connected with storm, thunder and lightning, the folk attitude
to the fire, which was kindled by a thunderclap. There is a close correspondence between these
concepts and Vedic mythology. The old Belarusian myth on the origin of the world, where
the lightning of Perun plays an important part, has staggering parallels with ancient Vedic
cosmogony. The fire in the potter’s kiln is a primordial flame, given by the Thunderer; it is
frightful and dangerous owing to its appearance from the other world. It is opposed to ordi-
nary fire, which is secondary and tame. But just this stormy fire, which retains its own demi-
urgic potential, is used by potters. An archetypal precedent is reproduced in the ceremony of
pottery-making, wherein the ceremony is projected in the sacral time of commencement.

ITpu onuci roHYapHOTO OOPARY BUTOTOB/ICHHA IIOCYAY (pUTYai3soBaHOI TEXHOMO-
rii), IK IpaBUIO, OCHOBHA yBara MpUAIIAETbCA 1IeTKO (PiKCOBaHMM IIpaBUIaM ITOBEiHKI,
iHBeHTapeBi 0OPANOBYUX NPEAMETHYX i aKI[iOHaIbHUX CMMBOIB. [Ipy 11boMy, IOTIpU Te,
IO /I MUC/IEHHS HOCIIB TpafuIiiiHOI KyIbTypy MiONOro-KOCMOIOTiYHMII aCIIeKT He
MEHII Ba>K/IMBUIL, aHDK IIPaKTUYHMUIL, “TI03a KaJipoM™~ 3a/IMIIAEThCA IXHA CeMaHTHUKa. 30-
CTa€ETbCS He3 sICOBAHNUM, AKe caMe 3HaYeHHs BKJIafla/li B IIi CUMBOJIM, YOMY Ti abo iHmi
SIBUILA, IPEAMETH M Ail MajIy TaKy Bary B OOpsfi.

O6’ekTOM FaHOTO OCTIPKeHHA € crienndika TpafULifTHOTO CIPUITHATTA IOTYM A
TOHYapHOI'O TOpHa B KOHTeKCTi MidomoeTnyHoi Mogmeni cBity 6inopyciB. Ctuxia Bor-
HIO B KOHTEKCTi HailIaBHIIIMX peMeces MaiDke He Oyla IIpefMETOM pPO3IIARY, X04a y
TOHYApCTBi OiopyciB, fAK i B IHMUX C/IOB’SH, 30eperaocs YuMano BiINOBiTHUX 06ps-
IiB, BipyBaHb, IPUCIiB’iB. BOHU € OnarofaTHuUM MartepiaoM I JOCIIKeHb, Y TOMY
4y B 6aITO-CIOB’SIHCBKIN Ta iHJ0EBPOIENCHKI MepcreKTnBi. ApxaidHicte 6imo-
PYCBKUX HaHUX Y3TOIXKYETBCA 3 T€3010 MPO iX 0COOMUBY 3HAYYILICTD IS PEKOHCTPYKIIT
CJIOB’AHCBKOTO sA3u4HuNTBa [VIBanos, Tonopos 1970, c. 321-389; Ianoy, Tanapoy 1972,
c. 163-175; VBanos, Tommopos 1974, c. 4-7, 9, 12, 14, 31-32, 40, 75-77, 85-88, 97-98,
101-102; Cypuux 1979, c. 229-233; Hukomnaes, Crpaxos 1987, c. 151, 157; Katicic¢ 1988, S.
61-74; Krneitx 2004, c. 9-11, 33, 62, 344, 348, 382].

Komu mocyn mip yac BunanroBaHHSA JIYCKaB Y IIedi, TOHYapi 6araTbox ocepenkis
3axigHoi binopyci, 30kpema, 3ab6opiis OcTpoBUIBKOTO parioHy, 3a6noTba Ta KypHikis
Cmoproucbkoro paitony Ipopguencskoi obmacrti, Bynesudis i ®ininosuis ITocTaBcbkoro
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paiioHy, 3amorr’s koo Bonkonary JJokumipkoro pariony Bire6cbkoi obmacti, Cepopis
Mspenbcbkoro partony MiHcbkoi o6macti kasany, 1o itoro “nApyH 6veysy” (piarun bijec)
[Holubowicz 1950, s. 232]. OTxe, HOITyM’ sl y TOPHi OTOTOXHIOBANIOCH 3 O/IIICKaBKOIO, IPO-
30BuM BorHeM IlepyHa, o BUCTyIIaB eMaHali€lo 1poro bora [Byrix 2004, c. 502].

3rigHo 3 BipyBaHHAMMU 6iN10PYCiB, 3adikcoBaHMMU Y HOTBKIOPHUX TEKCTaX, aBTO-
HOMHUX | He3aJI&KHIX Biff 0ODsy BUTOTOB/IEHHS IIOCYAY, IIEPIINiT BOTOHb, IKUM II0Ya-
M KOPUCTYBATUCA MIPENKY, TIOXOAUB 3 Heba, Bi “nepyna’, axum Ipomosepikenp — “5oe”,
“ILpyn” BUIIMB y lepeBO, HAMAralo4uch youru dopra:

“Ilepwivr azonv 3 Heba, 3 nepyHa naxoo3iyp, 60 six Byoe npasnay Adama i Esy 3 paio
i pasam 3 imi mazo 4opma, WMo ix cKyciy, max HACAAY HA ixX CMPAWHY10 6ypy, 2pbrimomy,
maxk wopm cxaeaycs nao sAcen, a byoz - mpax! - j ezo nepyrom, max ax scen 3ananiycs,
i Adam ad mye napuvi pazveéy maeo aznio i na cezo0Hewini 03env moi maem” [Federowski
1897, 5.239];

“Ilepwivr azonv 3vs6iycs ad Iepyna. Om six mae 6vino. x Boz svienay nepuivix mo-
03eti 3 paio, ma HACIAY HA WAMAHA BANIKIS 2PLIMOMYL 34 MOA, WMO EH cnaxyciy noo3ei.
Yopm Kpyuiycsa-kpyuiyicsi, Hama Kyovl 03euyd, mo Hapauwiye éx i cynyy nad cyxacmotinae
0sepaso. ITapyn, ka6 3a6iyp wopma, K MpacHay y moe 03epaso, Ovik AHO U 3a2apanaco.
Adam 6viy 61i3K0 0a sk yoauvy moe, 0ax i 35y cabe azoHv. A NOMbIM KONHOZ PA3, AK IMY
mpaba azoHv, ma éH na4xe uepyvl cyxoe 03epaso aoHo ab opyzoe, ma Ao i 3azapoviyua. Ak
4anasex Nawioy y ceem uLykaup, 03e 1eni, 0ax i 3a61y03iyca 0a mpaniy Ha maxoe meticyo,
03e senvmi xonaono. Om Boe 3’s6iycst simy 0a 1i HABY4aY A20, AK 0ACMAUD A2OHb 3 KPAMEHUA
it manesxa” [Cepxiryroycki 1998, c. 52];

“Ilepuivl a20Hb K HAM NPLULAYEY 3 NePyHOM, 0a AK 3A2apaycs ad3in xX6apacmosu
KypaHv, O0ax m003v 30eenicst adyciony i dasati xanaup 2anasewki 0a na céaix Kypawsx i
3AMATHKAX Y HONeNi Nepaxosviéaub. AOHAUA embl A20Hb He WAHUABAY HIKOMY, AX NAKYIb
Boz adnamy cmapomy KanécvHixy, Kamopot akpuim Kanooak mavvly i sepayénd, He nacnay
wuaconisae OymKi, wmo6 én nanpobasay npyicki Ha 6epaueHax BLIUMYNIBALb ACEHOBbIM
KIHKOM, 04 He HANCOM 6bIPI3bI6AUD, K DOCI.

- Yamy e, - Kaxa KanécoHik cam 0a cabe, — scenv yeApo3ell, 0aK nagiHeH y3Aup
MAKUITUYI0 O5IPO3Y; 0asati 0cb nanpoobyem.

3acmpyzayuibl AceH08bl KNIHOK, NPbICIABIY 520 K 6ePAUTHY, MOUHA NPBIHbIMAIOUDL,
i 3a4ay cMbIMKOM WMOP2alb o Cio0bl, MO mMyobl, UIMOPA3 cKAP3ll, ax NAATHL — NAUOY
0vim 3 Bepaysna, 0a mak naxwe, 6vl 3 oeniuua. En ema dasaii daneti wimopzayp 0a s
ckapati da xyuail, ax nokynv 106 cmay mMokpol, 0a 3 éepaudna ickpvl nacwnanics. [ax
0Cb AK 4ANABeK 3HAUWOY CNPasAONievl A20Hb; MAz0bl 0031 YCo0bl NAMY UL nepyHosae
UANAO0 0a 3A6A7I C0UCKI AzoHb | 3 Mulx nop cmani Aywmail sowp” [Ilatkesid 2004, c.
298-299].

“IlImo6 6nazananyuna 6vina ¢ azném’, GLIOPyCK Hepef;, pO3NaTIOBAaHHAM BOTHMUINA
momnucs I[lepynosi [Kocna 1901, c. 33]. Pociicbka siereHja Tako>X CBif4UTh, 1110 BOTOHD
JaHWIT TIOAAM caMuM borom, Skuii mocias jioro 3 He6ec Ha JOIOMOTY IIepILill JIOANHI,
sIKa TIiC/IsT BUTHAHHS 3 PAalo ONMHIIACS Y CKPYTHOMY CTQHOBMII i He 3HA/IA, SIK IPUTOTY-
BaTy c06i DXy. bor mocas 6/1uckaBKy, Ika pO3KOJIO/a Ji 3alainia iepeBo, i TUM II0Ka3aB
crioci6 go6yBaHH: Boraio [Maxcumos 1903, c. 223].

CoB’siHM pO3PI3HSMNM [ieKiNbKa BUAIB BOTHIO, 3 SIKMX BOTOHb, ZOOYTIIl TEPTSIM
[BOX IIMATKiB JiepeBa, BBXXaBCs HAMYMCTINM i HaitbmarorBopHimmm. Haromicts Bo-
TOHB, LII0 BYHIIK Bifl y#apy 6/IMCKaBKy, IIOCIIaB 0COO/Be MicIie Y HAPOZHOMY CBITOITISAL.



Kocmsaumun Paxno

Ile cTpamrHmit HeOecHUIT BOTOHD, AKMM bor Bpakae HEUMCTY CWIIy i CTpayye HedeCcTH-
Bux. Kam’sHi TpoMOBi cTpiny BOMBaIOTh YOPTiB, @ BOTOHD iX cIamioe. BiH cBAIeHHNIL.
Lleit nepumit BOrOHb, L0 MOXOAUB Bifi 6IMCKaBKY, BBaXKaBCA HAVBaXKIMBIIINM y CBITi,
HaJ3BUYAITHO YMCTUM i CBATUM. IHOJII 110r0 3Ba/IM >KUBMM BOTHEM — “HCbl8bl A20HY , “Zivi
ogany”, “2pomoeHa, epomosuma xusea eampa’, AK i 3anajneHuit TepTaM. Bin BucTynas op-
HOYacHO 3HapARIAM i inocTaccio [poMoBep X1, OCKIIbKM O/MMCKaBKa TeX OCMUCTIOBA-
acs AK IOMYM Si: “NAPYH — 2d1a NAOMS, A20HY, aeoHb-nApyH’. Ham 1M rpisHuM BorHeM
He MaloTh BJIaJiM Hi YaK/IyHWU, Hi BilbMM, Hi HaBiTh caMa HeuucTa cuia. [acuru jioro 3Bu-
YalifHUM CII0CO60M IT0OOI0BAINCH, BBaXAIOUN, IO Iie — Ipix. AGO 1 y3araai HeMOXX/INBO,
OCKIiZIbKM TaKuil BOTOHb He JacTh cebe 3aracuti. YacTo Ha 1ie 11 He criofiBanucsa. HaBith
Y 3aMOBJIAHHAX TOBOPUTbCS, 1[0 BOTOHDb OIMCKAaBKM “HiXMO HA MONIUb YHAUY . Bipunn,
110 BiH HabaraTo rapsuilmii i B3araai Mae 30BCiM He Taki BIACTUBOCTI, K 3BUYAITHUI
BOTOHb, J[Ke € HaraJyBaHHAM JIIOfMH] ITpo ii 060B’s3ku nepey, borom. bimckapka ocmuc-
JoBajIacs AK 3aci6 MOJ0IaHHA JeCTPYKTYBHIX XaOTUYHIX TeH/CHIIII, AKi BUHVMKAIOTD y
KPM30BUX CUTYalifX, AK 30p0s IpOMOBEPXKIIs, 0COOIMBE BTiIEHHA Ha[UIUIIKY He6ecHOl
CUIIN, THiBY, arpeCUBHOCTI, CKEpOBaHOI NPOTM HEYMCTi Ta HempaBefHMX mofei. Komn
ITepyH, Axuit pos’izxae Mo HeOy Ha BOTHAHIN KOicHMII, 6a4MTB, 110 TIOAM IpilllaThb, He
JIIKAIOYVCD JIOTO TPOMY, TO, 6a>kKarouy IOKapaTy HepO3KasAHICTb CMEePTHIX, ITyCKae O/ic-
KaBMYHY CTPify, AKa 3 BOTHEM TaJla€ Ha 3eMio. Ilo>kexxa, BUKIMKaHa HUM, PO3I/IAfiana-
A AK 3HaK BoXxoi acky, yBary, ToMy i He MOXKHa 6y10 racuTy, Xiba 10 MOJIOKoM a6o
XT6HMM KBacoM. [HOZI pycyIanm mickoM, 3eMJIel0 UM Ci/ITIo, ajle HiKO/Y He JIM/IX BORY.
Bip Hei monym’ss Haue6TO MOITIO pO3TOpiTHCA Ille CUIbHIlIe. A HebesIeka ITOYMHaIa 3a-
TPOXKyBaTH He nuine 6yAMHKOBI, aje i ioro rocrnofapesi. Ha Hporo HecriopiBano Morma
BIIACTY KOJIOZA i ImoKamiunTy abo BOUTH. ICHYyBaIo NepeKOHaHHs, 10 PATYBATH JIIOAeN
4y OyAiBII, y AKi Bapuia O1uckaBka (B TOMY YMCTI i pATyBaTH XyROOY i3 IpUMilleHHS,
OXOIIJIEHOTO BOTHEM), HeOe3IeuHO 1 TPilllHO, OCKIIbKY 1Lie 03Ha4Yano 6 cupoTtus boxiit
BOJI, a i1 3aBxu Tpeba KoputycA. IHozi 3a60pOHY IOACHIOBA/IN I TUM, 1[0 TaM TOPUTD
3a06UTUIT YOPT, AKWIL, 3Ha104y, 110 [lepyH MI0OKTH M0, XOTiB CXOBATUCS B JIIOACHKOMY
XuTi. BBaxkamocs, 1110 Taka moXkexxa IoXofuTh 6e3nocepenHbo Bif bora, 1i ciprunnmnia
cuna boxxa. ToMy putyanbHi 06Xofy Mamy Ha MeTi He 3aracuti ii, a TiIbKM JIOKai3y-
BaTM, He JOIYCTUTY IIOIIVPEHHA BOTHIO Ha iHIIi 06iiicTa. I3 3amanenoi Oyxisii Hivoro
He Opay, a KO IOYMHAIM BUHOCUTH pedi, TO Clif OyI1o, IpUHAIMHI, 3a/IMIINTY Ha
cBoemy Micni ctin. Toxi BoroHb Moxe 11 caM 3racHyTH. SKmo bor 3axode, To B Te X Miclie
BJIy4YUTD llle OfHA O/IICKaBKa i 3aracuThb. 3a BTpaTy Bij Takoi moxxexi bor menpo BuHa-
ropomxye. CripuitMani ii 3 po3uy/IeHHAM i 671aroroBiliHOI0 HOKOPOIO, YeKAK0UM, JJOKI BCe
IepeB’siHe 3TOPUTH ab0 0L caM 3aJI/IE BOTOHb. Y KOJHOMY pasi He MO>KHa 0Y/10 KpUdaTy
¥ 3unHATK IyM. HaBiTh fUM TaKkoro BOTHIO BBaXKaBCsA OMarofaTHUM IS MIOFUHN. Mic-
141, KyAM BIy4diIa O/IMCKaBULLA, B3arajli BU3HABa/IUCA YMCTUMUY, CBATMMIU i BIIAHOBYBa-
JIUCSL, HA HUX CIIPABJIAIUCA 0COG/MBI ypOUMCTi 06PN, IPUHOCUIIICA KePTBU. [X o3Ha-
vaym cnenyudivanmu TononiMamu (IlepyHoy MocT, IlepyHosa rapa, Ilapyska, [lepynosa
Xala), BeMMKUMy KaMeHaMu. Ha wmicui OymuHKy, crianeHoro “napyuami’, He 6ymyBamu
HOBe >XUT/I0. BHOCUTI y #iM BOTOHB, IKMII BUHMK Bifl yRapy OmmckaBku, 60smucs i Bci-
NAKo yHuKamu. IIpore momexynmu e goBro 30epiramacs puTyaabHa MPaKTUKA, 3TIHO 3
AKOI0, KO/IY BJApsB I'PiM i CllajlaxyBaB BOTOHb, BiJil HbOr0 OOHOBJIIOBA/IN BOTHI y OyaMH-
Kax cenmuia. Komm 6mckaBka BiIydanaa B lepeBo, i BOHO 3aropanocs, TO B Celi racuin
BOTOHb, i Bci Iy, 06 y3sATK BOTHIO HeOecHOro. “VKui6bl azons” Bif OMUCKAaBKM, K i
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ROOYTUIT TePTAM, BXXMBABCA /LA NPUIATIOBAHHA HOBOHAPOKEHNX CBiJICBKUX TBapUH
— TeJIAT, TolaT — mo6 ybeperty ix Bifi MOXXIMBOrO y I0HOMY Billi 3ypodeHHs [Makcu-
MoB 1903, c. 204-210; 3enennn 1991, c. 132, 424; Srunescknmit 1844, c. 42; [lpeBnssHCKMI
1846, c. 17; KpaukoBckuit 1874, c. 150; [Jo6poBonbckuit 1894, c. 23; borganoBuy 1895,
c. 76; Federowski 1897, s. 248; Wereniko 1896, s. 198; JKusonmcnas Poccus 1993, c. 267;
Huxudoposckuit 1897, c. 176, 212; Pomanos 1912, c. 273; Moszynski 1928, s. 159; Co6o-
neBckwmit 1918, c. 24; CepxryToBckuii 1909, c. 45; CepxmyToycki 1998, c. 32; 3a6ab0HbI
1972, c. 13; 3amoBbl 1992, c. 34, 38-41; Henapgagerr 1996, c. 96; Henagaserr 2002, ¢. 57-60;
Henapasern 2006, c. 40; 3arikoycki, Jydsiry 2001, c. 71; ITarkesia 2004, c. 298-299, 333,
404, 445; Jlerenpp! i mamanHi 2005, c. 319, 360, 367; CymHuk 1979, c. 232; ApxaHrennb-
ckmit 1853, c. 6; Adanacbes 1865, c. 267; 1868, c. 10; Tamp 1996, c. 99; MamkuH 1862,
c. 85; Tpynos 1869, c. 7; Makcumos 1890, c. 7; Viparnukmit 1890, c. 125; Koruna 1899,
c. 13; Ymaxos 1894, c. 197; Heyctynos 1902, c. 118; Heyctynos 1913, c. 247; Xapysun
1889, c. 146; I0OmmH 1901, c. 164; Xapysuna 1906, c. 151; Borarsipes 1916, c. 66-67; Ilo-
TebHs 1865, c. 276; Uybunckmit 1872, c. 20-23; A.K. 1876, c. 60-61, 169-170, 251-252;
Rulikowski 1879, s. 101; H.B. 1889, c. 265; Bacunbes 1895, c. 127; Zmigrodski 1896, s. 326;
Maxapenko 1897, c. 247; Kusnp 1898, c. 461; Munopagosuu 1902, c. 112; ViBanos 1907,
c. 165; Crpunckuit 1924, c. 11; KpaBuenko 1927, c. 153; Kpumcpknit 1930, c. 431; Bopo-
mait 1993, c. 446; Kolberg 1964, t. 34, cz. 11, s. 159; Kunmumunk 1994, c. 74; Ipsaban 2002,
c. 289; Karapne 2003, c. 111; Bapxon 2003, s. 53; Petrow 1878, s. 125; Gustawicz 1881, s.
139; Wierzchowski 1890, s. 189; Skrzynska 1890, s. 111; Polaczek 1891, s. 628; Zawilinski
1892, s. 254; Matyas 1893, s. 115; Magierowski 1896, s. 143; Czaja 1905, s. 215; Matusiak
1907, s. 88; Matusiak 1908, s. 46; Bystron 1917, s. 4; Jaworczak 1936, s. 111; Kolberg 1962,
t. 3, s. 90; Kolberg 1962, t. 15, s. 181; Kolberg 1962, t. 17, s. 78, 153-154; Kolberg 1970,
t. 42, s. 402; Kolberg 1967, t. 46, s. 462; Kolberg 1962, t. 7, s. 136; Bazinska 1967, s. 83;
Gloger 1978, s. 171; Petka 1987, s. 109; Stownik 1996, s. 291-293; bonena 1994, c. 14, 17;
Tpojanosuh 1930, c. 126; Hophesuh 1958, c. 553; Hophesuh 1985, c. 132; Nodilo 1981,
s. 154, 159; Schulenburg 1993, S. 248; Houska 1855, s. 182; Nahodil, Robek 1959, c. 88;
Moszyniski 1967, s. 486; Jakubikova 1972, s. 257; Olejnik 1963, s. 269; Olejnik 1978, s. 143;
JIo6au 2004, c. 356; ViBanos, Tormopos 1974, c. 91].

Y 6inopycpkux midax bor rpomy IlepyH nos’sasanmii i3 fo6yBaHHAM BOTHIO: BiH
TpUMAE B pyKax JiBa BeJM4e3Hi )KOpHa, Tpe HUMI i BAapsie OfMH 06 OfVIH; TepTsAM i yapa-
MM BiH YMHUTD TpiM i BU06yBa€e OMMCKABKY, IIOAIOHO O TOTO, IK OTPUMYIOTh iCKpY Bift
yoapy Kpuni 06 KpeMiHb. YIaMKU OpPeH JIeTATDb Ha 3eMJTIO i BpaXKaloTb HEUNCTY CUITY AK
crpimu [BormanoBuy 1895, c. 76]. 3 BorHeM, JI0ro po3NalioBaHHAM i ZOOYBaHHAM CIIiB-
BigHOCUTBbCA i muroBchkmit [lepkynac [VBanos, Tomopos 1974, c. 95-96, 99, 116, 149;
ViBanos, Tomopos 1974a, c. 146, 151; Ipaitmac 2003, c. 373; Ciszewski 1903, s. 225-232;
Kowalik 2004, s. 150-151, 153].

HocmimKyBaHi IereHAN Ipo MOABY BOTHIO BXOIATH O MIVPIIOTO LVKITY, eTIEMEHTH
SKOTO, He3BaXKAI0U! Ha IIeBHY Pi3sHOCTalIHICTBh, 30iraloTbcst B roloBHOMY. B 6inopycs-
Kiil Tpagmiil, BifoOpaskeHiil y TeKCTaxX pi3HUX XKaHPIB, YiTKO IPOCTIAKOBYETbCA OCHO-
BHA CIOXKeTHa cXeMa IIpafilaBHboro Midy mpo 6oporsby bora rposu IlepyHa 3i cBoiM
XTOHIYHNMM CYIPOTHBHUKOM, 30KpeMa, 3 YopToM. SKijo MicuesHaxomxkeHHAM [lepyHa
3aKOHOMIpPHO € BEePXHill CBiT, TO YOPT MOCTilTHO IepebyBae BHU3Y, KOO KOpeHiB CBiTo-
Boro JlepeBa. Taknum JlepeBoM y 6imopyciB € fy6 abo x siceH. [lepyn mepecrinye cBoro
B’IOHKOTO CYIIOCTAaTa, AKUI1 BpelITi-pemT XoBaeTbcs mif Jepesom. Toni Ipomosepsxenn
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ypaxkae Joro cBoew 36poeio — OnuckaBkomw. Bin yxapsie o [lepeBy, 3amamioo4n itoro.
Tak mMo4MHA€ETHCSA TMepuIMii Tpo30BMil MnBeHb. PaKTy, M0 3aCBiAYYIOTh CTApOIaBHICTD
IIbOTO CIOXKETY, IPOCTIAKOBYIOThCA Y OAITIICHKiN Ta iHINNX CIOpifHeHNX iHKo€eBpoOIIeli-
CbKUX TPaULisX.

Bantu TakoX Bipwn, 10 BOroHb OyB IIpMHeceHnit Ha 3eMio [lepkyHacom mif gac
oypi [Tum6byTac 2004, c. 214].

Oco6nmuBy IjikaBicTh CTAHOBUTD 3rajika IIPO IOXO[PKEHHA BOTHIO Y BENilICBKOMY
KOHTEKCTi, IKMIT 6araTto B YoMy 36ira€Tbcs i3 CI’KETHOI CXeMOI0 HaBelleHuX 6iopych-
KUX JIereHy] npo AisHHA IpomoBepxus: yo hatvahim arinat saptd sindhiin, y6 ga udajad
apadha valdsya, y6 4$émanor antdr agnim jajana, samvrk samatsu sd janasa indrah “Xmo,
80UBUIL OPAKOHA, NYCINUB CHPYMEHIMU CiM Pik, Xm0 6UeHAB KOpis, ycyHysuiu Bany, xmo
nopoous 8020HvL MiXe 080X KAMEHIE, MO, XMo xanae 30006uu y 6umeax, — motl, o 100U,
Inopal” (Pursepa II, 12. 3) [MBaHoB, Toropos 1970, c. 343; ViBaHoB, Tonopos 1974, c.
43, 95-96, 100-101; VBanos, Tomopos 1974a, c. 151; Pursega 1989, c. 249]. bor rposn
BPa’Ka€ CBOIX IEMOHIYHIX IPOTUBHMKIB OIMCKABKOIO, BOTHEM, IIOPOKEHNM MK IBOX
KaMeHiB-)XOpeH, AKUIT Hafla/li cTae HagbaHHAM moacTBa. JKopHo bora rpomy sragyerbces
y 3aK/IVHaHHAX K MOTYTHA 30pos IpoTU XTOHIYHMX icToT (ArxapBasena II 31. 1) [Ar-
xapBaBefa 1976, c. 95]. [pomoBepikelb, MOJOMABIIN APEBHBOTO 3Misl, CTBOPUB BOTOHb
pasom 3 iHumMu >xuTTeBuMH 6maramu: Indro... ajanad... siryam usdsam gatim agnim
(Pursena III 31. 15) [MBanos, Tomopos 1974, c. 100; Pursema 1989, c. 320]. Inoxi Bexiit-
CbKUII Bor rpoMy IpsIMO OTOTOXXHIOBABCA i3 BTi/IeHHAM BOrHIO. OCKi/IbKM KaMeHi-)XOpHa
CIIBBiJHOCH/IMCS 3 YOIOBIYMM i )KIHOUMM Ha4yajioM, TO BU/J00YBaHHA BOTHIO PO3YMiNo-
s SIK aHAJIOT HapOJPKEHH >KMBOI icTOTHU. 3 Li€l TOYKY 30py CTAaHOBIATH iHTepec Oilo-
PYCBKi, XOpBaTChbKi J1 cepOChKi BU3HaYeHH: BOTHIO, 3aIIa/ICHOTO O/IMCKAaBKOIO, K )KUBOTO,
CBATOrO. Y BCeCBITi BefilicbKOI MOAMHY yci BuayMi GOopMuU BOTHIO, B TOMY YMCTI O/mc-
KaBKa y IIOBITPsIHOMY IIPOCTOpi i BOTOHb BOTHMIIJA HA 3€MJIi, CyTh He IO iHIIE, AK IPO-
ABU €IVHOTO BOTHIO, ATHi, AKOMY IPMHOCWIIN >KePTBU. ATHi PO3I/IA/laBCA AK CYKYITHICTh
ycix, 3eMHMx i HebecHux, popm BorHio. [To6yTyBano TaKOXK YABIEHHS, 110 BOTOHb ATHi
- 6paT-61m3HIOK IHApY, y HMX cribHMI 6aTbko i pisHi Martepi (Pursema V1, 59.2) [Tonan
1993, c. 236; CemennioB 1981, c. 79; Kramrish 1962, p. 155, 160; VBanos, Tonopos 1974, c.
96, 219; Jurewicz 2001, s. 98; Purena 1995, c. 158]. [Togonanus feMoHa Bpitpu nopisHio-
€TbCsA i3 po36uTTAM AepeBa 6mckaskoo (Pursena II, 14. 3), [pomoBepiKerp po3Tpolye
nepeBa i B6uBae neMoHiB: vi vrsan hanty utd hanti raksaso (Pursena V, 83. 2) [MBaHoB,
Toropos 1974, c. 41, 98; Pursena 1989, c. 252; Pursena 1995, . 85].

3rigHo 3 6inmopycbkuMy Midamu, rpo30Be IOMYM A Billirpajlo TaKOX YKpail Bax-
JIVBY POJIb Y BUHMKHeHHi cBiTy. Komu cBiT 1ie Tinpky mo4ymHascs, Hifle Hivoro He 6yo.
Bcropy 6yna MepTBa BOJia, a Mocepex Hel CTUpYaB HiOM AKMIICH KaMiHb, aboo. Iepyn,
TPUMAIOUN Y PyKax >KOPHA, BlapuB KaMeHeM 06 KaMiHb i BUK/IuKaB 6/1uckaBKy. OCKONIKM
JIeTiIN Ha 3eMJTIo, AK cTpimy. OfMH 3 y/IaMKiB IOTpanmB y TOM KaMiHb, i 3BiATN BUCKO-
YUy TPU icKopKu: 6i7a, >KOBTa i1 YepBOHA. YIIa/mu ickopku Ha Bofy. Bix 1jporo Bozxa BcA
CKalaMyTUIAcH, i CBIT MOMYTUBCH, K XMapu. A KON BCe MOCBIT/IiNIO, BiinnmIacsa 3eMns
Bil BOfU. A IIle 4epes AeAKUI 9ac 3apofuIocsa BCAKe XKUTTA i Ha 3eMli, i y Bopi. I micw,
i TpaBu, i 3Bipi, i puby, a motim i yonosik 3aBiBcA [Jlerenps! i mapganni 2005, c. 32, 76].
BigoxpeMieHHA Bify Heba BoaM 1 pO3fiileHHA BOAY 3 CYIIEI0, @ SIK HACTITOK, P03’ €IHAHHA
Heba i 3emyi — e Tunosi aii [poMoBepxIA-feMiypra, AKi KIagyTh IOYaTOK yIOPSANKY-
BaHHIO BCECBITY.
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KocMoroHis X Bepiiicbka, fAK ii iHTepIpeTYIOTh JOCIIHMUKM, € fyXKe HOfi6HOIO,
OCKibKM mpumyckae ABi crapil. [Tepira 3 Hux cTaHOBUTD CO60I0 eTan HepudepeHLilio-
BaHOI egHocTi. Ha miit crapii icHyBay /miie nepBicHi KOCMiYHI BOAM, AKi HecIu B co6i
3apONOK >KMUTTA. 3 fHA KOCMIYHMX BOZ HifHATACA TPyHKa 3eMII i, HOCTYIIOBO PO3poC-
TalOYNCh, IIEPETBOPU/IACS Ha ropy abo CKello, 10 IIaBajia IIOBEPXHEI0 BOX i He Maja
TBeppoi onopu. Ha njbomy nepiua cTajjiA 3aKiHIyeTbCS, i, AK CIIPaBEINBO 3aYBAXKY€ETh-
¢4, ii, B/lacHe, He MOXKHa HaBiTb Ha3BaTy Mi()OM TBOpPEHH:, TOMY 10, AK i B 6110pyCcbKMX
BipyBaHHAX, NeBHI BU3HAaYeHi CTUXil Ha MOYaTKy BXe icHyBamu. Ile He cTBOpeHHS, a,
CKOpillle, OIMC MiCTUYHOI CAMOCTIIHOI eBOJIIONi] BUXifTHOI CTUXiI 6€3 BTpy4YaHH: leMiyp-
ra, fIKa He MiJTa€ThCs OMUCY 3a JOIIOMOro0 OiHapHMX OIO3UIIil, OCKINbKY B Hill He Oy10
mudepenuiioBanocti. He 6yno Hidoro - Hi He6a, Hi 3eMiIi, Hi AHA, Hi HOYi, Hi cBiTIa, Hi,
CTPOTO KaXkKy4u, miTbMu. 114 momoyaTKoBa CTafjiA OMMUCYETHCA y TiIMHAX 3a JOIMOMOTOX0
BXXMBAHHA HETaTMBHUX CYM>KeHb i MoHATH. IlikaBo, 0 BefiiichKi pilli posyMinmu, 1o
iXHi KOCMOTOHIYHI pO3AyMU TeX MalOTh MeXi i [0 CTaHOBJIEHHS OYTTs, MOXK/INUBO, He-
Mi3HaBaHe.

Jpyra crajisi KOCMOTOHil TOYMHAETbCA 3 HAPOJPKEHHA 3a MeXKaMy II€PBiCHOTO CBi-
Ty bora rpomy Iugpu (He 30BciM 3p0o3yMino, IKUM 4MHOM) 3 TUM, a0V HOPOJYTHU Jyasib-
HMIT KOCMOC. 3BiIKV BiH IIPUIIIIOB, HE TIOBITOM/IAETHCA, i TEKCTY HiYOTO 3 I[bOTO IIPUBO-
Iy He TOBOPATD, OCKIIbKYM 04E€BUHO, 110 IPYXiJ| Hi3BiIKM CTAHOBUB 4aCTUHY JIOTO CYT-
HocTi. OcHoBHa (pyHKIiA [HApYU MoNArama B TOMY, 1106 31 CBiTY IOTEHIITHOTO CTBOPUTU
CBIiT peanbHuit. I BiH yapoM BaJl>Kpy BUKIMKAE [0 KUTTA CBiT, le € KOHTPACT CBiT/a i
TeMPABY, JHA 1 HOYi, XXNTTA i cMepTi. [K i B 6i10pyciB, BOTOHb O/IMCKaBKM BUKOHYE TYT
SCKPaBO BUpaXXeHy KpeallioHiCTChbKY (yHKIiI0. BiH TBOpKUTD ABOICTMII CBIT iHAMBiyaIi-
3oBaHMX GpopM 3 HepudepeH1iitoBaHoro xaocy. CBoero cuyoro IHapa posBopuTs ABi cde-
pu cBiTOOYROBM, He6O i 3eMIIIO, 3pOOUBIIY IX BUAVMUMM OfHE /IS OFHOTO, i JO3BOJIAE
couuto ceituty (Pursema I51.10;152.12;156.6;1113.5; VIII 3.6; X 89.1-4,13; X 113.5)
[Pursena 1989, c. 66, 68, 73, 251; Pursena 1995, c. 283; Pursema 1999, c. 233-234,270]. Y
BeYHMX TiMHax Bifjo6pajkeHa caMe Iid, Ipyra KocMoroHiuHa crafiia. Kocmoronivyna pai-
sUIbHICTD [HApYU Mae Ba acnekru. ITo-nepure, Bin BO6MBae 3Mis Bpitpy, o BrinoBaB cuimy
CIIPOTVIBY TOpY, epBicHOro marop6y, poOuBIIY AKWIL, [HApa fae 3emi TBepay onopy i
OJHOYACHO 3BIIbHSAE BOAM, CKYTi IPAKOHOM, Ta BUITYCKA€ BOTOHb, YB A3HEHUII B IIarop6i.
TakuM 4MHOM 3iMICHIOETHCS MEPeXif Bifj HEsIBHOTO IO SIBHOTO, Bifi aMOpdHOro 1O BU-
3HadeHoro. OCTpiB-cKkers y mIpaoKeaHi, pO3KomoTuit IHIpoo y MOMEHT CTBOPEHHS CBITY,
CTa€ LIEHTPOM CBiTONa/y, AKUI BUHMKAE 3 Hboro. MicIie, 3 AKOro yTBOpUIacs 3eMid, I0-
4iHa€e (QYHKIIOHYBaTy B AKOCTI ii onopu. BuHukmm rpososi xmapuy, fki saxrybounnucs
HaJl CKeJlelo, CTallo TEMHO, ajle TOTiM 3ifiIIJIO COHIlE, 1 y BCecBiTi mocTano cpitio. He-
NpOIIAfHA MiTbMa poscifnacs. Posnunncs BusBosneHi piku. Ilicna toro, AK XuUTTenanHi
cwmt 6yny 3BUIbHEH], IepBICHUII CBIT CTaB CaKpaJbHOIO 3eMJIEI0, KA, PO3IIMPUBIINCE,
pasoM 3 He6OM yTBOpM/IA MApPy IIOJIOBYH KOCMOCY, i Ha 1i ITOBEpXHi 3 ABMIOCA XXNUTTA.
3aseseHinm J1icy i TpaB AHUCTI pOCIMHMY, IOYa/IN iCHYBaTH YMcIeHHi uBi ictotu. Tinb-
KM TOZIi HApOAIMBCA MepIINIi 3eMHMIT MelKaHelb. ITo-pyre, CTBOpIOI0OYM [IyanbHUI CBIT,
po3’enHyoun Hebo i 3eMJTI0, K OY/IM 37T, Ta YKPiIUIIoI0YM iX OKpeMo, [poMmoBepxenb
TYMYacOBO ifleHTN(}iKyeTbcs 3 KOCMIUYHMM CTOBIIOM, TOOTO LIEHTPOM BcecBiry. Y pori
Bici cBiTOOY/IOBM BiH BUCTYIIA€ Ti/IBKYM B MOMEHT TBOpeHH:. Lle mifTBepmKyeTbes 6inbi
Mi3HIM HOBOPiYHMM PUTYasOM, KOIM Ha KOPOTKMUII 4ac Ha 4eCTb IHApM AK 3aCHOBHMKaA
CBITOBOTO MOPAJIKY BCTAHOB/IIOBA/IM CTOBIIL IIpOTATOM TOro 4acy, JOKM BiH CTOAB i IoMy
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MIOKJIOHS/INCS, BiH BBa)KaBCsl TOTOXXHUM IHJIpi 1 iHOAiI Mo3HauaBcA jioro imeHeM. Yepes
CciM JHIB Ieif CTOBI IpuOMpay i CKupamm B piuky, IO MiAKPiIUIIOE MPUITYIIeHHA IIPO
Ce30HHUIT Xapakrep 1nporo 6ora [Ornbenun 1968, c. 18, 29, 31, 34-37, 52-53; Kramrish
1962, p. 140-143, 147, 153; 1963, p. 271-273; Brown 1942, p. 86, 92, 95-97; bpaysn 1977, c.
287-290; Keéitnep 1986, c. 14, 17-18, 28-37,75,119-125, 156-162, 183-184; Omane 1998,
¢. 34-35; Ommape 2002, c. 191, 209].

Crigy apxalyHUX BipyBaHb, MOX/IMBO, IIPOCTEXYIOTHCA Y TOMY (aKTi, IO CTOBII
y TONOYHIl KaMepi ABOXAPYCHMX FOHYAPHUX TOPHiB, HOMMPEHNX Ha MOrMIbOBINMHI Ta
HiBIeHHOMY cXOfi BiteOmuny, a Takox Ha 3axopi Bimopyci, 3BaBcst “crmoy6’, “cayn”, “03s-
0ox” [MumouenkoB 1983, c. 88],“0ed” [Bepenuy, Kpusuukuit 1968, c. 181].

BucniB 6inopycbkux ronyapis, AKnit BKasye Ha BTPyYaHHA ypaHIYHMX CUI Y iXHIO
pob60TY, Ma€ NOBHY MapasieNb y BeRilChbKill Tpafullii, ie roBOpUTLC, 110 IHApa po3Konos
CKeJIIo OIMCKABKOIO, “306cim AK Hosull eopujux” (bibhéda girim navam in nd kumbham)
(PirBema X 89.7) [Pureema 1999, c. 233].

BrnnckaBka acoruitoBanacs 3 ifie€ro 3apomKeHHs XuBux ictot [lenon 2002, c. 203],
[0 HEMaJIOBa)XHO IIpY PO3I/IAAl Mipo/OriYHNX yABJIEeHD, ITOB’SI3aHMX 3 BOTHEM TOH-
YapChbKOTO TOPHA, B AKOMY BUIIQ/IIOBAaBCA ITIMHAHUI IOCYA. Y O61I0pYyCiB, SK i B iHIIMX
CJIOB’AIH, CUMBOJIi3allis MOCYAy IPyHTyBalacA Ha Jioro antponomopdisanii. Inmmuaxmit
TOPIIVIK PO3IJIAfABCA SK MOAIOHA JI0 JIIOAMHM icTOTa, HaflilleHa pOJO-CTaTeBUMM O3Ha-
KaM1, KOTpa ITOBTOPIOE BCi OCHOBHI €TaI TIOfCbKOTO SKNUTT:

Buty s na kananypl, 6oLy A HA KPYHAHUbL,
6v1y Ha naxcapul, 6v1y Ha 6azapui;
MAanaodvt 6vLy — yéecv céem Kapmiy,
a AK cmapuvl cmay — neagHaAuYya cmay;
0assn0cs 3 namipauy — Hekamy kacyeti naxasayp [Caxyra 1980, c. 58].

BumnanoBaHHs IIOCYAy V 3arafjKax OTOTOXXHIOBA/IOCS 3 IIOXKEXKEIO, a B 6I/IOpPYChKiil
Ky/IbTYpi Halibi/blIa KibKicTh MOBip’iB i 06pAAiB Oyna NoB’A3aHa i3 MOXKeXKaMu, 3ama-
nenymMu 6muckasunero IlepyHa [Jlobauy 2004, c. 356-357]. HaBitb 3BuualiHi 3a/iMaHHA
npunucyBamm yioro rHiBy [Kocua 1901, c. 33]. IiuHAHa nocyauHa, HapOPKeHa y BOI-
Hi ropHa — “Ha nasxcapwvl’, CIyryBala CUMBOTIYHMM 00pa3oM TIOAVHY, pelpe3eHTYIoun
ii y YMC/IeHHMX pUTYanbHNUX NIpakTuKax [Bamopsina 1999, c. 64-77; Banonsina 2004, c.
116-117; Bamopnsina, Canbko 2004, c. 388-389].

PetixTy aHaIOTiYHNX YAB/IeHb IPOCTIIKOBYIOTbCA i B IHIINX C/IOB’THCHKYUX Hapo-
nis. ITonbcbki ronyapi y YapHiit Beci Kocbuienphiit banocronpkoro BoeBoncTsa Bipunm,
IO I'piM Mif Yac Tposy cIpuYMHAE TycKaHHA ropiukis y BorHi [Kieselski 1968, s. 220].
[TonbcpKa ereHia, 3amnmucana Bif rondapis 3 Jlomkka OppuHanbkoro JI106/1iHCbKOTo BO-
€BOJICTBA, pO3IOBifaE, Ak Oyia 3iineHa nepiura Mucka. Joconps bor gas monyHi posyw,
06 o6anToByBana cobi )KUTTA B cBiTi. OXMH YOJIOBIK CILTIB 3 BepOOBOTO T/ KOMIUK
i 06inuB itoro rmHo0. Koy Bce Te BICOXIIO, TO BiH 3MIr TpMMAaTH B IIbOMY KOIIVIKY Ha-
noi Ta iHnry moxxuy. OFHOTO pasy y #oro KypiHb 3 XMU3y BHapuia 61mcKaBKa (pieron).
Bce 3ropino. Ta Bepba 3 KoIIMKa — TaKOX, a IIMHA, AKOIO BiH 6yB oOmimTennii, y Tomy
BOTHI BuIammiacs, i 3po6uiacst 3 HbOTO Taka MIUCKa. BusBmmocs, o o MinHa mocyam-
Ha. Bigropni mony ninvmy cobi mocyx, ane Mycuy 3aBXan mpocuty bora npo 6nmckaBki,
o6 y BorHi mocyayuu Bunamucs. [1isHinre, Sk HaBYMIMCA PO3IAIIOBATU BOTOHb, TO
B)X€ BUITAMIOBanu cami, 6e3 6mmckasku [Czubala 1970, s. 292-293; Czubala, Czubalina
1980, s. 50]. ITos1BOIO 3BMYAITHOTO BOTHIO 3aBepLIyeThCA Mionoriyna gooda.
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Y 6inopycpkomy donbkaopi Mididanit yac HaitgacTinie TpaHCPOPMYETLCH, IOCTa-
10411 30710TOI0 ;0OOI0, KO HOBOCTBOPEHUI CBIT 1ile He pO3TPaTUB H0>KECTBEHHY eHep-
TiI0 i B yCiX CBOIX ITpOABaX XapaKTepu3yBaBCs HaIOCTATHICTIO 1 mpucyTHICTIO bori., AKi
XOIVUIM I10 3eMJTi J1 aKTMBHO Opaiul y4acTb y >KUTTI mofeil. YIOpAIKYBaHHSA TOJILIHbOTO
cBity 6ymo HacnmigkoM nepemoru IpoMoBepxKIIA-geMiypra Haji XTOHIYHUM CYIpPOTUBHU-
KOM, fAIKMII YOCOOMOBaB MepBicHMIT Xaoc. YacoBa BiffaneHicTh bOro MiidyHOro MUHY-
TIOTO BUJAETHCSA JOCUTH YMOBHOIO, OCKIIBKY BOHO IIOBCAKYAC BiTHOBIIOETHCA 3a JOIO-
Morow obpsgoBocti [Tpeibanenkasa 2003, c. 91-92; JIobau 2003, c. 9]. YcBigomnenus
II0YaTKOBOTO, IPIMOPAia/IbHOTO Yacy fK JOOU TBOpeHH: cTano (aKTOpoM aKTyaisarii
0CcHOBHOTO MiQy 1po 60poTb6y IlepyHa 3 J10ro XTOHIYHMM IPOTUBHIUKOM Y BipyBaHHAX
6iM0pyCcbKMX rOHYapiB.

Sk 6a4nMo, BOTOHb Y TOHYapHOMY T'OpHi — TO IepBicHe, faHe [poMoBepiKIjeM He-
OecHe IOTyM s, CTpallIHe i1 HeOe3IeYHe y CUITY CBOET MOTOMOIYHOCTI, sIKe He IPMHOCUTD
HiKoMy fo6pa. BoHO IpOTUCTaBIAETbCA BOTHIO “cotickamy’, “cnpassonisamy” — BTO-
pUHHOMY i Ipupy4eHoMy. OfHak caMe Iiell I'pO30BUIT BOTOHb, 1110 30epirae cBill geMiyp-
TiYHMIT IOTeHIiasl i Haj IKMM He Ma€ BJIaJiy 3710, BUKOPUCTOBY€ETbCA TOHYapAMM. Taknm
YMHOM B 00Psifii BUTOTOB/IEHHS IIOCYAY BiATBOPIOETHCS APXETUIIOBMIT IIPELeieHT, OOz
IIPOEKTYETbCA Y CaKpa/IbHMIT Yac Hepuonovyarky. OfHa 3 OCHOBHUX MapajurM KOCMO-
TOHIYHUX Mi(iB — IO CYTi, He CTBOPEHHs, a 3MiHa TOTO, 1[0 iCHYBaJIO paHillle, ajie I03a
4acoM, cTaTuyHo. IIpu6IM3HO TaK yCBiZOMTIOBAaBCA I IpOLieC BUIIATIOBAHHA IIMHAHIX
Bupob6iB. CratuyHe 6yTTs, 106 YBilITM, PO3TOPHYTUCA B JUHAMIYHMII IIpOIC IIOPO-
JDKEHH:, Ma€ OTPYMAaTH IIOLITOBX Bif feMiypra, IKUil I[OCh PO3’€IHYE, CTBOPIOE LIOCH
HOB€, HalpMKJIa/l, BOTOHb, ¥ XOJi IEPIIOTr0 BEIMKOIO >XePTBOINPUHOIIEHHS, BENMKOTO
0010 3 IePBICHUMM CWIaMy, AKi CEMaHTU3YIOTbCA K XaOTWYHI, AK 3arposa rapMoHii.
brnckaBka BUCTYTIa€ 3acOO0M 3MilJHEHHS JI MIATPUMKM CTBOPEHNX eleMeHTIiB yHiBep-
CyMy, JIOTO OYMILEHHA i BIOPA/KyBaHHA. [OHYapchbKe TOPHO HabyBa€ YHACTIZOK IIbOTO
CTaTyCy 0COOIMBO YMCTOTO, CBATOTrO MicIiA. BOHO cTa€ 4acTMHOIO OpraHi30BaHOTO CBITY.
Take criBBifHeCeHHsI BOTHIO SK AeMiyprivHOro Havyasa 3 611CKaBKOIO BifjoMe y Hait6ibI
nepBicHux kynbrypax [Kspmor 1995, c. 352]. [TopiBHAHHA TpaguLiliHUX 6110PYCHKMX
BUCJIOB/IIOBaHb IIPO MOTYyM sl TOHYaPHOI'O FOPHA Ta BCHOTO KOJIA yABJIEHb IPO BOTOHb,
PEKOHCTPYItOBaHUX /I KPUBCBHKOI Ky/IbTYPHOI TpaJuIii Ha MifIcTaBi BE/IMKOI KiTbKOCTI
PiSHMX pUTyaIbHMX Aili, 3a60pOH, IIPUINCIB, PISHOMaHITHUX CaKpa/JbHUX TEKCTiB, IO
o6y TyBamyu B MUHY/IOMY 71 YaCTKOBO 30eperyucs fO HUHIIIHBOTO Yacy, @ TAKOXK KOMII-
JIEKCY YABJIEHb, XapaKTePHUX JyIA iHIINX C/IOB AHCHKUX €THOKY/IBTYPHUX TPafuLiil, BU-
SIBJLAE, IO KPUBCBKI VABIEHH € HallapXaidHilIMMM, BOHM 3 HalI01/IbIIIOI0 TOBHOTOIO 30e-
per AyX CJIOB STHCHKOTO A3UYHUIITBA.
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The Semantics of the Pottery Kiln Fire in Belarusian Culture
Kostyantyn Rakhno

In descriptions of the ceremony of pottery-making (ritualized technology), princi-
pal attention is usually devoted to the easily recorded norms of behaviour, to the inventory
of ceremonial, objective, and action symbols. Despite the fact that the mythological and
cosmological aspects of traditional culture are no less important than the practical ones,
their semantics remain off screen. It remains unknown what exact meaning was invested
in these symbols, why one or another phenomenon, item, or operation held such weight
in the ceremony.

The specific character of the traditional perception of the pottery kiln fire in the
context of the mythopoetical model of the world among the Belarusians is the object of
the present study. The element of fire in the context of the most ancient crafts has not been
the subject of detailed consideration, although in the pottery crafts of the Belarusians,
as among other Slavs, a great deal of proper ceremonies, beliefs, and proverbs have been
preserved. They are useful materials for studies, including the Balto-Slavonic and Indo-
European outlook. The archaism of the Belarusian data accords with the thesis on their
especial relationship to the reconstruction of Slavonic paganism.

When the ware cracked in a furnace during its firing, potters in many centres of
Western Belarus (in particular, the villages of Zabortsy of the Ostrovitsy District, Zablotye
and Kurniki in the Smorgon District of the Grodno Region, Butsevichi and Filipovtsy in
the Postavy District, Zamoshye near Volkolata in the Dokshitse District of the Vitebsk Re-
gion, Syerody in the Myadel District of the Minsk Region) told that it was struck by light-
ning (piarun bijec). Then, the flame in the kiln was identified with lightning, the stormy
fire of Perun, which was interpreted as an emanation of this God.

According to the beliefs of the Belarusians, stated in folklore texts autonomous and
independent of the ceremony of pottery-making, the first fire that the ancestors began to
employ descended from heaven from a lightning bolt (piarun), with which the Thunder
God (Bog, Piarun) hit a tree, trying to kill a devil. Later people learned to obtain fire by
rubbing.

The Slavs distinguished several kinds of fire,among which the fire that was obtained
by rubbing together two pieces of wood was considered to be the most pure and salutary.
By contrast, the fire that originated from a thunderbolt occupied an especial place in the
folk world view. This is a fearful heavenly fire, with which God hits evil spirits and ex-
ecutes the unrighteous. The stone thunder arrows kill devils, and fire incinerates them. It
is sacred. This first fire that was descended from lightning was considered to be the most
important in the world, utterly pure and holy. Sometimes it was called the living fire (Zywy
ahon, Zivi oganj, gromovna, gromovita Ziva vatra), as the one obtained by rubbing as well.
It acted simultaneously as the tool and the hypostasis of the Thunderer, because lightning
was interpreted as a flame too: piarun - heta pfomia, aho#, ahon-piarun. And the power
of this dread fire cannot be wielded by warlocks, witches, or even evil spirits. They were
rather afraid of extinguishing it in a standard way, considering it to be a sin. Or it was im-
possible, inasmuch as such fire does not allow itself to be extinguished. Often people were
never expected to do it. Even in the incantations it was said that nobody can put out the
fire of lightning (nichto nia mozeé unia¢). It was believed to be much hotter and to possess
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generally quite different characteristics to those of ordinary fire; after all, it was a reminder
to man of his responsibilities to God. Lightning was regarded as a tool to overcome those
destructive chaotic tendencies that appear in crisis situations, such as the weapon of the
Thunderer, the special personification of the surplus of the heavenly force, ire, aggres-
siveness, directed against evil spirits and dishonourable people. When Perun, who drives
around in the sky in a fiery chariot, can see that people sin, not being afraid of his thun-
der, then, desiring to punish the impenitence of mortal men, he shoots a lightning arrow,
which falls firing to earth. The conflagration caused by it was considered to be a sign of
God’s kindness and care; therefore it was not allowed to be put out, except with milk or
bread kvass. Sometimes it was filled up with sand, earth, or salt, but never quenched with
water, which could supposedly make the flame burn much more intensively. And not only
the house but also its owner would be threatened with danger. A log could suddenly fall
on him and cripple or kill. There existed a belief that it was dangerous and sinful to save
people or buildings that had been struck by lightning (including the rescue of cattle from
a room caught on fire), because it could mean resistance to the God’s will, and one always
ought to submit to it. Sometimes the prohibition was explained with the opinion that the
murdered devil was burning there, who, knowing that Perun liked humans, wanted to
conceal himself in a human dwelling. It was considered that such conflagration originated
peculiarly from the God, for it was caused by the God’s might. Therefore ritual rounds
were aimed not at extinguishing but only at localizing it, to permit no spreading of fire to
other farmsteads. Nothing was taken from the burning building, and if they began to carry
out their goods, they ought to leave, at least, a table in his place. Then the fire could go out
by itself. If God wants, one more lightning bolt will strike the same place and extinguish
it. God recompenses generously for losses from such conflagration. It was accepted with
tender emotion and reverential resignation, waiting until all wooden objects had burned
down or rain had doused the fire by itself. In no circumstances were screaming and mak-
ing noise allowed. Even the smoke of such fire was considered to be beneficial for man.
Places struck by lightning were generally accepted as pure, holy and worshipped; solemn
ceremonies were celebrated on them, sacrifices were made. They have been designated by
specific names (Pierunoi most, Perunova hara, Piarunka, Perunova khashcha) and big
stones. A new dwelling was not built in the place of a house burned out by lightning (pi-
aruny). They feared to bring on a house fire, originating from a thunderbolt, and avoided
doing so in every possible way. However, in some places a ritual practice was preserved for
along time. According to it, when thunder struck and fire flamed up, fires in the houses of
a village were renewed from it. When lightning hit a tree, and it caught fire, in the village
the fire was blown out, and everyone went to take the heavenly fire. This living fire (Zywy
ahon) from lightning, as one obtained by rubbing too, was used for the cauterization of
new-born domestic animals - calves, colts — with the aim of guarding them against evil
charms, possible at a young age.

In Belarusian myths the Thunder God Perun is connected with the obtaining of fire:
he holds two huge millstones in his hands, rubs them and strikes one against another; with
friction and blows he makes thunder and produces lightning, just as sparks are fetched by
striking of steel upon a flint. The flinders of millstones fly onto earth and hit the evil spirits
like arrows. The Lithuanian Perkunas deals with fire, its kindling and obtaining too.

The studied legends on the appearance of fire belong to the broader cycle, elements
of which, without regard to some variances, coincide in the main details. In Belarusian
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tradition, represented in the texts of different genres, the basic plot scheme of the antique
myth on the struggle of the Storm God Perun against his chthonic adversary, in particular,
against the devil, can clearly be traced out. If the upper world naturally is the location of
Perun, then the devil resides underneath, near the roots of the World Tree. Such a Tree
among the Belarusians is an oak or else an ash. Perun pursues his nimble foe, who hides
finally under the Tree. Then the Thunderer hits him with his weapon, a lightning bolt. He
strikes the Tree, inflaming it. So the first stormy downpour begins. The facts, despite the
extreme antiquity of this subject, can be traced out in the Baltic and other kindred Indo-
European traditions.

The Balts also believed that fire was brought to earth by Perkunas during a tempest.

A mention of the origin of fire in the Vedic context, which coincides with the plot
scheme of the quoted Belarusian legends on the acts of the Thunderer in many respects,
is of especial interest: y6 hatvahim drinat sapta sindhan, y6 ga udajad apadha valasya, yo
a$manor antar agnim jajana, samvrk samdtsu sa janasa indrah; “Who, slaying the dragon,
turned on the flow of seven rivers on, who turned cows out, having Vala eliminated, who
has generated fire between two stones, that, who snatches loot in battles, - that, oh people,
is Indra!” (RV II, 12. 3). The God of Storms hits his demonic adversaries with a lightning
bolt, fire, generated between two millstones, which later on becomes the common prop-
erty of mankind. The millstone of the Thunder God is mentioned in the incantations as
a powerful weapon against chthonic creatures (AV II 31. 1). The Thunderer, defeating
the ancient dragon, has created fire along with other blessings of life: Indro... ajanad...
stiryam usdsam gatim agnim (RV III 31. 15). Sometimes the Vedic Thunder God was
directly identified with the personification of fire. Inasmuch as the millstones were sorted
with male and female principles, then obtaining of fire was interpreted as an analogue
of the birth of a living being. The Belarusian, Croatian, and Serbian definitions of fire,
kindled by a thunderclap, as the living, holy one, are of interest from this standpoint. In
the universe of the Vedic man all the visible forms of fire, including the lightning in air-
space and the fire of the fireplace on earth, are nothing else than different manifestations
of the unified fire, Agni, worshipped with offerings. Agni was considered as the totality
of all forms of life, terrestrial and celestial. There also existed a conception that the Fire
Agni was a twin-brother of Indra, since they have a common father but different mothers
(RV VI, 59. 2). A victory over the demon Vrtra is compared with the crashing of a tree by
lightning (RV 11, 14. 3), the Thunder God smashes trees and kills demons: vi vrsan hanty
utd hanti raksaso (RV'V, 83.2).

According to the Belarusian myths, the stormy flame has also played an extremely
important role in the beginnings of the world. When the world had only just begun to
exist, it was nothing nowhere. The lifeless water was everywhere, and there stood a kind
of stone amidst it. Perun, holding the millstones in his hands, struck a stone upon a stone
and generated lightning. Splinters flew to earth, as arrows. One of the flinders hit that
stone, and three sparks fell from there: a white one, a yellow one, and a red one. Sparks
fell on the water. That made the whole water turbid, and the world grew foggy, like clouds.
And when everything grew lighter, earth separated from water. Different forms of life
arose both on land and in water. Woods, herbage, animals, and fishes, and later a human
appeared. The separation of water from heaven and the division into water and dry land,
and the resulting separation of heaven and earth, are the typical deeds of the Thunderer as
a demiurge who initiates the ordering of the universe.
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The Vedic cosmogony, as it is interpreted by researchers, is very similar, because it
presupposes two stages. The first is a phase of an undifferentiated unity. At this stage only
primeval cosmic waters, containing the embryo of life, existed. A clod of earth arose from
the bottom of the cosmic waters and, increasing gradually in size, changed into a moun-
tain or rock that floated on the surface of the waters and had no strong anchor. That com-
pleted the first stage and, in fact, cannot even be defined as the myth of creation, because,
as in the Belarusian beliefs too, some elements already existed at the beginning. This is not
creation but rather a description of the mystical self-dependent evolution of the primary
element without any intervention of a demiurge, which defies description with the help
of binary oppositions, since there was no differentiation in it. It was nothing — no heaven,
no earth, no day, no night, no light, no darkness in the strict sense. This pre-initial stage
is described in the hymns with the help of the use of negative opinions and concepts. It is
interesting that Vedic rsi understood that their cosmogonical reflections also have limits
and that the formation of being is, probably, unknowable.

The second stage of cosmogony begins with the birth of the Thunder God Indra
outside of the primeval world (it is not completely clear how exactly he was born) with the
aim of generating the dual cosmos. Wherefrom he has come, it is not reported, and the
texts tell nothing regarding this, because it is obvious that coming from nowhere formed
a part of his essence. The main function of Indra consisted in creating the real world
from the potential world. And with the blow of vajra he calls into being the world, where
there is the contrast between light and dark, day and night, life and death. As among the
Belarusians, the fire of lightning performs here the pronounced creationist function. It
creates the twofold world of individualized forms from undifferentiated chaos. With his
power Indra moves apart two spheres of the world structure, heaven and earth, having
made them visible one for another, and allows the sun to shine (RV I 51. 10; I 52.12;1
56. 6; 11 13. 5; VIII 3. 6; X 89. 1-4, 13; X 113. 5). Just this, the second cosmogonical stage,
is represented in the Vedic hymns. The cosmogonical activity of Indra has two aspects.
First, he kills the serpent Vrtra, who personifies the resistance force of a mountain, of a
primeval hill, having breached which, Indra gives to earth a strong bearing and simulta-
neously frees waters, bound by the dragon, and releases the fire, imprisoned in the hill. A
transition from the cryptic to the overt, from the amorphous to the definite is realised in
such a way. A rock of an island in the ancient ocean, broken by Indra at the moment of the
creation of the world, becomes the centre of the world structure that originates from it.
The place, from which earth has arisen, begins to function as its bearing. There emerged
storm-clouds, which swirled above the rock, it got dark, but afterwards the sun rose, and
light appeared in the universe. The impenetrable darkness dissipated. The released rivers
flooded. After the discharge of vivifying forces, the primeval world became sacral earth
that enlarged and along with heaven formed two halves of the cosmos, and life appeared
on its surface. Woods and herbaceous plants turned green, numerous living beings began
their existence. Only then was the first terrestrial inhabitant born. Second, creating the
dual world, separating heaven and earth, which were joined, and fixing them separately,
the Thunder God is temporarily identified with the cosmic pillar, that is the centre of the
universe. In the capacity of the axis mundi he acts only at the moment of creation. It is
corroborated with the subsequent New Year’s rite, when in honor of Indra as founder of
the world order, a pillar was erected. Throughout that time, while it stood and was wor-
shipped, it was considered to be identical with Indra and sometimes was designated by his
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name. After seven days this pillar was removed and thrown into a river, which confirms
the assumption of the seasonal nature of this god.

Vestiges of archaic beliefs can probably to be traced in the fact that a pillar in the
combustion chamber of two-tiered pottery kilns, prevalent in the Mahilyov Region and
in the south-east of the Vitebsk Region as well as in the west of Belarus, was called stoib,
slup, dziadok, died.

A saying of Belarusian potters, which points towards the meddling of uranic forces
in their work, has a direct parallel in the Vedic tradition, where it is said that Indra has
split a rock with lightning, “just like a new pot” (bibhéda girim ndvam in nad kumbham)
(RV X 89.7).

Lightning was associated with the idea of the rise of living beings, which is of no
small importance in the examination of mythological concepts connected with the pot-
tery kiln fire, in which earthenware was fired. Among the Belarusians, as among other
Slavs, the symbolization of earthenware was based on its anthropomorphism. A clay pot
was considered a living creature resembling a human being, possessing gender and sexual
characters, who reproduced all the main phases of human life.

The firing of earthenware was identified with conflagration in riddles, and in the Bela-
rusian culture the largest number of beliefs and ceremonies was connected with conflagra-
tions ignited by Perun’ lightnings. Even ordinary inflammations were ascribed to his wrath.
A clay vessel, born in the kiln fire - in the conflagration (na pazary), as the riddles say - pro-
vided the symbolical image of man, representing him in numerous ritual practices.

The relics of analogous conceptions can be traced among other Slavonic folks too.
Polish potters in Czarna Wie$ Koscielna of Bialostok District believed that thunder during
a storm caused the cracking of pots in the fire. One Polish legend, recorded from the pot-
ters from Lazek Ordynacki of the Lublin District, tells how the first basin was modelled.
Mind was given by the Lord God to man to make his life in the world comfortable. One
man wove a basket of willow twigs and covered it with clay. When everything had dried
out, he could keep drinks and other eatables in this basket. Once his shelter of branches
had been struck by lightning (pieron), all was burned down. The willow twigs of the bas-
ket also burned, and the clay it was covered with burned in that fire, and in such a way a
basin was made of it. It turned out that it was a durable vessel. Since then people modelled
their ware, but they had always to ask God for lightning to burn vessels in the fire. Later
on, since they had learned to kindle fire, they burned it themselves, without the help of
lightning. With the advent of ordinary fire, the mythical epoch was concluded.

In the Belarusian folklore, mythical time transforms most often, appearing as the
Golden Age, when the new-created world has not yet spent the divine energy and is
characterized in all its manifestations by over-sufficiency as well as the presence of the Gods,
who roamed the earth and took an active part in the life of human beings. The ordering
of the then world was the consequence of the victory of the Thunderer as a demiurge over
the chthonic antagonist, personifying primeval chaos. The temporal far-awayness of this
mythical past seems to be rather relative, since it is constantly recommenced with the help
of ceremonial rites. The perception of initial, primordial time as the epoch of creation
became the factor of actualization of the basic myth of the struggle of Perun against his
chthonic opponent in the beliefs of Belarusian potters.

As we can see, fire in the pottery kiln is the initial heavenly flame, given by the
Thunderer;itis frightful and dangerous owing to its appearance from the other world, which
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benefits nobody. It is opposed to ordinary fire (svojski, sprawiadliwy), which is secondary
and tame. But just this stormy fire, which retains its own demiurgic potential and cannot
be in the power of evil, is used by potters. An archetypal precedent is reproduced in the
ceremony of pottery-making in such a way; the ceremony is projected in the sacral time
of commencement. One of the main paradigms of cosmogonical myths is not the creation
per se, but the change of that which has existed earlier, but timelessly and in stasis. The
process of the firing of earthenware was understood approximately in this way too. The
static being, in order to enter, develop into the dynamic process of generation, has to get a
powerful incentive from the demiurge, which disjoins something, creates something new,
for example, fire, in the process of the first great sacrifice, the great battle against primary
forces, which are semantized as the chaotic ones, as a threat to harmony. Lightning acts
as a tool to consolidate and to support the created elements of the universe, to purify and
regulate it. A pottery kiln obtains consequently the status of a high, pure, and holy place. It
becomes a part of the organized world. Such a correlation of fire as a demiurgic principle
with lightning is known in the most primitive cultures. The comparison of traditional
Belarusian sayings on the flame of a pottery kiln and the whole range of beliefs about fire,
reconstructed for the Krivian cultural tradition on the basis of a large quantity of ritual
operations, prohibitions, injunctions, and multifarious sacral texts that have been partly
preserved, with the complex of beliefs, typical for other Slavonic ethnocultural traditions,
finds that the Krivian conceptions are the most archaic; they have preserved the spirit of
Slavonic paganism in its entirety.



PexoHcTpyKkumsa mudonosTniaeckoro obpasa

yTKHU (Anas)
(IO TaHHBIM MICHhMEHHBIX ICTOYHUKOB U (OIBKIOpa
OanTuiines, cnaBsaH u gpyrux VI-E Haponos)

Ponandac Kpeasouc

The article deals with the reconstruction of the mythopoetical image of a duck (Anas)
according to the written sources and folklore data of Baltic, Slavic and the other Indo-Euro-
pean peoples. It also presents an etymological analysis of Russ. dial. anuymxa devil, demon;
Antichrist; hobgoblin, water-sprite, familiar, sylvan; trollop; poor person; pickle; curse’.

ITepen HauamoM aHamusa MUQONOITUIECKOrO obpasa yTku (Ands), He06X0AMMO
y4eCcTb TO 0OCTOSITENBCTBO, YTO Takas Mu¢omoreMa He BBIZE/SIETCS He TOMBKO B CBO-
max mo 6antuiickoit mucdonoruu (BRMS; LM; Balys, Biezais 1973), Ho u B pa6orax, noc-
BALIEHHBIX 9TON TeMaTuke (cp. Juciewicz 1846, 43-78, 93-135; Biezais 1974, 663 T1.1.;
1975, 307 t.5.). IlpaBma, Mapusa Ium6yrene (Gimbutiené 1985, 160) yTBepxpaer, 4To
CUMBOJIMKY YTKY CI€yeT COOTHOCUTD C 300MOPGHBIM 0OIMKOM OOTMHM CYRbOBI INTOB-
ues Jlatima-/]ans, T.e. OHA JOIDKHA BOCIPMHMMATBCS KaK TeO(pOPHBII My¢OIOrndecKuit
o6pas (Gimbutiené 1985, 139).

O TakoM MuQoHMME [T.e. AKMUBHO Oelicmeyiouem MUPOnoZUUecKom nepcoHare)
He YIOMMHAETCSI U B ICCTIEROBAHMSAX U CBOJAX 10 CTIABSHCKOI' MMGOIOTNIL 11 STHOKY/Ib-
Type (cp. CM 421, 429; CM, 473; Gimbutas 1967, 719 T.51.; Briickner 1918, 1980; Benenxas
1978; ®ammubia 1995; Hupepne 2000; ITerpyxun 2000; Tpy6aués 2003, ManneBckas
2005), OH OTCYTCTBYeT 1 B COOPHUKAX JpeBHEPYCCKMX MUGOB, CKa3aHMIl U JIeTOIVICeN

! B penuKTOBBIX 00pasiax APeBHEPYCCKOI pe3bObl YTKM 4acTO M300paKalOTCA TAHYIMMY HOYHOE COJTHILE,
KOTOpPOE HaXOAMTCA B IOA3EMHbBIX BOAAX (Cp. MACHTUYHBI MOTUB YKpauHCKoro mpefannus ‘Kpacxocsir’ (cm.
3aBagcbka u fip. 2002, 37)) [oueBuAHBIN 06pasel] KOHBEPreHTHOTO MPOLECCa COMAPHOTO U TyHAPHOTO KY/lb-
TOB (cM. 1 cxemy) — aTa pedieKcus obIIeMHA0eBPOINEIICKOI TPaANIINN, TOCKOMBKY XOPOLIO U3BECTHO, YTO
puMIsiHE 60XKECTBO HOYHOTO CBETA Jlyny (Mecsry) 4TVIN B TOM K€ CaMOM CBSITVJINIILE, T/ie IIPUHOCIIIN JKep-
tBbI Comaiyy (Macrob. Sat. III 8, 3 - MC 321)]. Pei6akos (1981, 236) yTBep>K/aeT, 4TO yTKa ABAACTCA CUMBO-
JIOM CONAPHOTO KY/IbTA, XOTA He OOBACHAET 3HAYEHNA 4acTO M300paXkaeMoil TPMabl STUX MITUL] BOATHOTO
IIPOCTPAaHCTBA BOKPYT Kpyrymoro HebecHoro Tema (cp. Peibaxkos 1981, 342, 344), KOTOPBIIL, 110 BCelt BUANMOC-
TH, CTIefyeT MCTONKOBBIBATh KaK pedepeHT TyHapHOTO Ky/IbTa, IIOCKOIbKY IMEHHO JIYHE CBOVICTBEHHBI TPU
rmaBHble dasbl (yuepOHas TyHa, [HOBOMyHME — 4ACTO CONMOCTAB/AEMAs C yllepOHOI Pa3oit 13-3a TOX/ECT-
BEHHOIT (OPMbI], BO3pACTAIIAsA IYHA, IOTHOMYHNUE), CP. MIQOTOTMIECKIe S/IeMEHTbI IPEBHUX MHANIIEB:
Vnppa packanbiBaet JIyHy-Bpurpy > [13-3a moxuienus craga kopos (RV X 8, 8-9), T.e. HapyIeHs Mupo-
BOTO IIOPSA/IKA <> 3aMeHbI IHA B HOYb < MMIUIMKALMK 3arMenns conuual. Ilospnserca Bumsapyna (7.1H7.
Vigvdripa) ,o6manaromuii (IpuHnMaromimnit) cemu popmamu, pasHoobpasHbiit (snuret Buiuwy)“ [To, 4To
BuirHy MOXXHO CpaBHMBATh C TYHAPHBIM O0XKECTBOM — a He C COMAPHbIM, KaK 3TO MPUHATO [0 cux mop (MC
126) - B mepByI0 OYepesb MOATBEPXK/AAET 3HAMeHNUTbIe TPM mara Bumny (RV 1 154), ,,KoTOpsIMU OH M3Me-
pun semubie cepnr (MC T.x.), T.e. Tpu paspl nnu unocracy JIyHbl, ABAAOLINECS TTTABHOIM TOYKOI OTCYETA
MCYNCIIEHNs BPEMEHN — OJHOTO 113 TaMHCTB boxkecTBeHHOTO MopsAaKa] = *,,0ckonku // pasHbie (asbl TyHbI
{ TpéxriaBbiit ;eMOH <= Tpu rmaBHble dasbl myHst: C [ymep6Has myHa, Hosonymue] $ O [mommonynme] O
[Bospacratomas nyHa) = noaHonyHne cocrasuaT C+ O (cM. cxemy Ne 1).
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(Per6akoB 1963; CAITVC). JInmb snmu3opudeckne yIOMuHaHus 06 ob6pasax 3Toro Bo-
IAHOTO IIEPHATOTO, MX 3HAYEHMAX U IPUYMHAX IOSABJICHUA Hpucyumu misa pabor AH.
Adanacpesa, B. fI. Ilpomnma, b. Pei6akosa, Bsiu. Be. ViBanosa, B. H. Tormoposa, 3aBagcbku
u ap. [1 xynpryponorndeckux csopoB — (CP 488)] (cM. nanblue).

Wnmocmpayus Ne 1: Ymxu-konu (06pasuybt pesv6vl u3
kocmu — 3asadcoka u 0p. 2002, 332)

[urore3y o IPUCYTCTBUM KOHBEPTEHTHOTO IIPOLIecca COJSIPHOTO 1 IYHAPHOTO KY/IBTOB MOXKHO apryMeHTH-
POBaTh M apXeONOTMYeCKMMI HAXOKaMI Ha 3emiie papumudert (B Boct. yactu Bepx. [TogHenposssi, 1o p.
Coxy 1 e€ IpuTOKaM) — B OJHOJ U3 HaXOfJ0K M306pakaeTcsi KOHb ¢ yTiHOI0 ronosoii (!!!) (mogpobHee cm.
Poi6akoB 1981, 236-237; ewé cm. 3aBazicbka u ap. 2002, 238; wumoctparpmo Ne 1), 1 faHHbIMM BOCTOYHOCTIA-
BSIHCKOTO (OJIbKIIOpa: B pyCccKoit ckaske [Ne 283 (Adanacbes u ap. 1957)] ynomuHaeTcs, 4to Ha 10y LapeBu-
4a 6bUIO M306pakeHO COMHILE, @ Ha 3aThIIKE — IHA, 110 6OKaM — CO3BE3[MsL.

ITo mHenuwo B. Pri6akosa (1987, 385), ‘yTKO-KOHI SIBIIIOTCS «CaMBIMM MHTEPECHBIMM, KIIFOYEBBIMU [Tt
peLIeHysi MHOTUX BOIPOCOB KOCMOTOHIYECKOro xapakrepa». K coxanernio, Pri6akoB Bcé cBOé BHUMaHMe
CKOHIIEHTPMPOBAJI Ha MCCIIEOBAHIM CO/LIPHOTO KY/IbTa — [JaXKe YTOK MHTEPIIPETUPYET, KAK OCHOBHBIE dJ1e-
MEHTBI aTPUOYTUKY 3TOr0 HeGECHOTO CBETIIA: «[JHEM COJIHIIE ABVDKETCS II0 HeOy HaJl 3eMJIell U €0 BIIEKYT
KOHIU (MHOTAA /1eGefin), a HOUBIO COHIE IIBIBET II0 TI0fi3eMHOMY OKEaHY 1 BJIEKYT €r0 BOZJOIIABAIOLIIE IITH-
1bL» (PBI6AKOB T.K., emé cM. 520). O JIyHapHOIT KY/IbTOBON TPaAMIIMI 3TOT MCC/IEOBATEIb yMaTdMBaLT, KaK
6ynTO eé BooOble He CyIeCcTBOBAJIO. Bpsij i MOXKHO COITIACUTCS C YTBEP>KeHUsAMM PpI6akoBa 0 TOM, 4TO
CTaBsiHE COOTHOCW/IM YTKY € aTprOyTUKOI COMHIIA, IOCKO/IBKY MM IIPEfiCTaB/IEHHbIE PEIMKTHI MaTepuab-
HOIT KY/IBTYPBI (Y>Ke YIOMSIHY Tble KOCTSIHbIE IIOABECK ‘Y TKI-KOHI, [lepEBSIHHbIE IIPSIIKM C M300paKeHUAMI
KOHSI M YTKI U AAP.) CTIEAyeT MCTONIKOBBIBATD KaK 06PasLibl 0TOOpaXkeHNs IIOPsIiKa MUPOBOTO YCTPOICTBA, T.€.
JIyHa + 3eMJIsI + COJIHIIE, CP. MM Ke IIPEeICTABIEHHYIO MUTIOCTPALIVIO C M300pasKeHUAMM TUX ABYX HEOECHBIX
cBeTII B 06pase 300MOPQHBIX CUMBOJIOB KOHs [= conmHIe] u Ko3nma [= nyHa] (cm. Pei6akos 1987, 243). K
TOMY >Ke HeOOXOIMMO OTMETHUTD, YTO PbI6AKOB UTHOPUPYET PACXOXKIAEHNUS YMCTO IMIMPUIECKOTO XapaKTe-
Pa, T.e. HECOOTBETCTBUS M306paXkeHNiT COMHIA (CUMBOJI B (pOpMe OKPYXKHOCTHU C MHOTOYMC/IEHHBIMY JTy4e-

" .

FEIL ] ;
Faqu vPPpb.r
d

1

S

[k Al
AR
NP a—d.é:_
T e WL P § L0

g

Unmocmpayus Ne 4: usobpaseHue c6acmuku u3 MoUnHuKa
Ko6an (Ocemus) (Wilson 1896, 821; ®HBC 453)

Wnmocmpayust Ne 5: uzobpascenue c6acmuky U3 MOZUTHUKA
kypuios Ipuwmanuaii (/lumea) (Mocksun Il]eenos 2008, 385)




Ponandac Kpeasouc

BBIMM OTBOJaMU) U IyHBI (B popMe reomeTprdeckort Gurypol TPEXIUIICONSHON CTPYKTYPbI), 4TO OTOOpa-
KaeT becdazoBoe COCTOsAHME COMHIIA ¥ TP (asbl BUJOM3MEHEHNU TyHBL. API'YMEHT 9TOTO MCCTIe0BATeIA
(Per6axoB 1987, 354-355, 520) 0 TOM, IKOOBI 3HAK CBACTVMKM Ha TPY/Y KOHS MM MITULBI FO/DKEH N3 BACHATCA
KaK CIMBOJI COTHIIA ABIACTCA Ka3y]/ICT]/I‘-IHbIM 110 TIpM4YVHE JOMVHVPOBAHNA 3TOTO TEOMETPNIECKOTO 3HAKA
B dyHepanbHOIl aTpnbyTrke 6anTuiies, upanues u ap. VI-E Hapozos (mogpobree cm. Kregzdys 2011; emé
oM. wutoctpanumu Ne 4, 5), KoTopasi, HCCOMHEHHO, PeIeKTUPyeT QYHKIMOHATBHYIO PA3HOBUIHOCTD JIYHBI,
a He COMHIIA.

VInTepecHeriinit kepamndeckuit penukT (14 B.go PX.), BUAMMO, KeNbTCKO KY/IbTYPbI, HalifieH Ha TEPPUTOPUIL
HbIHelnHelt Cep6ui, MpecTaB/IsAeT TPEXKOTECHYIO YIIPKKY, 3alPHKEHHYI0 YTKaMM. YIIPSKKOI yIpaBsgeT
kakoe-To 60xxecTBo (cMm. ESC 108).

OCHOBBIBasICh Ha 9TUX JAHHBIX, MOXKHO [1€/1aTh OCTOPOXXHOE IMIPEAIIONOKEHNE, YTO SNUTET BI/[I]_IBapyHI)I Tp]/[-
mnpac (I.MHA. trigiras) , TPEXTIaBbIN“ O3HaYaeT TPU JIYHHbIE (a3bl, T.e. IPEIIonaraeT PeKOHCTPYKIMIO Of-
HOTO 3 HaMEHOBAHUI 6ora JTYHBIL.

JIyHapHbIi, a He COMAPHBIN KYTbTOBBIIT MOTUB, CBA3aHHBIN ¢ MI(OTOreMoit ymka, Ipefonpeie/iéH 1 CTIaBsaH-
CKMM 00bI4aeM MPeNofHOCUTD B XXePTBY 60raM 3TOro IepHATOro BMeCTe ¢ ObIKOM [11/11 ero ronoBoit] (mog-
pob6Hee cM. Poibakos 1981, 508) — a cBsA3Y TyHApHOTO Ky/IbTa 1 MuQoOIoreMsl bbik mogpobree cm. Kperxiyc
2009, 265,277, 288, 291; e1ié cp. S1M307 ATBILICKOI CKa3KM, Iie YTBEPXKAAETCH, YTO XTOHNYECKOe 60XKeCTBO
4épT muraeTcs 6prapuM Macom: Valns ilac oka, pismel pylnuveérsa uodu yudina, atnas, pilej kotla, ilik galu un
vuorej. Izvuorej vérsi. Cik jau tur apédja kolps, bet valns apad pus versa, likas un gul (Sods par skaiSanos (23. A.
1000. 1049. 1052. 1007. 1115. 1060. 1063. 1084. 1130. A. Gari-Juoneno S. Keibinika Kokorevas pag. - Bce npu-
MepBI JIATBIIICKOTO (obKIOpa MpuBoAnUTCa n3 caiita www.ailab.lv)), T.e. Yépm npolenyn 6 xonodey, Habpan
nonHwlil OyporwK 600bl, NPUHEC, BbieN 6 KOMET, nonoxun msaco u éapus. Ceapun 6vika. Bampax yxe Haencs,
HO 4épm, Cves NON0BUHY ObLKa, COZHYTICA U NPUsEe, a CBA3b XTOHMYECKOTO O0XKECTBA C TyHAPHBIM KY/IbTOM He
BBI3bIBAET COMHEHMIL, cp. omucanme Peokpurom (Oeokpirog EidOAMa IT 11-14) rpedeckoit 6ormuu [ekarsi,
KOTOpast B TO JKe caMoe BpeMs ObUIa ¥ BIIafjbIuMLIeil of3eMerbsl, 1 TyHbl. Kpome Toro, Heo6xopmmo o6pa-
TUTb BHMMaHJe Ha BeCbMa BaXXHbII (HaKT BO3MOXKHOTO COMOCTaB/IeHVe MI(OIOreMbl YMKa C TyHAPHBIM
60>XecTBOM — CTTaBsIHE BEPUJIN, YTO 3TA ITHUIA UMEET IPAMOEe OTHOIIEHNME K YPOXKAIHOCTU PasHBIX PaCTEHMUI
(Per6axoB 1981, 516). OTOT MOTMB MOXXHO COOTHECTH C aHAJIOTMYHOI QYHKIIMEIl fpeBHEMHANIICKOrO 6ora
nyHb1 COMBI, B 4éM PacIopsDKeHUM Haxoamnach Bes gpropa — cM. MC 498). HecoMHeHHBIM TOATBEpPIKieHEM
B3aMIMOCBSA3M TYHAPHOTO 60XKecTBa 1 MU(OTIOreMbl y1iKa ABIAeTCA CBafieOHbIe 00BIYay BOCTOYHBIX C/IABSAH:
1) yKpauHIbI 71 BBIMOTHEHNA 3TOTO 00psA/a BbIIeKanu x/1e6, Ha KOTOPOM MOJIOROI 11 HeBecTa M306paXka-
7Mch B Bupie cenesHs u ytku (cm. JKaitBoporok 2006, 278) [Takas sTHorpadmdeckas 0CO6EHHOCTb MPHUCYIIA
u mna ceagebHoro obpsama pycckux (3aBagcpka u ap. 2002, 336; Iypa 1997, 669)]; 2) MOTUBbBI STUX NITHII,
OTOXK/IECTB/IAEMBIX C MOJIOIBIMI, BCTPEYAIOTCA 1 B Genopycckux necHsx (VBanos, Toropos 1974, 252 fi.; e1é
cm. Tonopos 1993, 192), u B pycckoMm — Ymauka ouxas, kaneda, // Ila 6upesxky nuxana, kaneoa, // Iopoeroutxy
knuxana, kaneoa: // «lapoeowxa-cunusenv, kaneoa, // Tanuu ymxy xaxoaii Oenv, kaneoa, // A He xouuuiv
Kaxcoati OeHv, kaneda, // Tanuu ymky uupus Oenv, kanedal» (PID 73); Iloiime, desku, npubaymxu, // Byoym
cenesnu u ymxu. // Ymxa kpoinvsamu maxaem, // Cenesenv myoa nuxaem. (PO® 486) —, 1 B OIBLCKOM, @ TAKKe
B 6onrapckoM Qonbknope (3aBascpka 1 fip. 2002, 64, 336). MOTUB yTKM-HEBECTHI BCTPEYACTCS U B PYCCKUX
6paunbix raganmax (Ipnmenkos 2005, 145), n B ckaskax (cM. Ne240 [213] - Adanacwes n ap. 1957).
MI/ICbOHI/IM CEJIe3HA KaK CI/IMBOHVI‘{CCKYIO UTIOCTACh JTYHBIL U3bACHACT, OCHOBBIBAACH HA JAHHBIX pyCCKI/IX CKa-
30K, b. Bamangunckuit (2008, 92).

MugonnMbI ObIKa M YTKM COOTHECEHBI B PaCCKase CKAHAMHABOB O [ecTpe, HAIlEALIEro YTKY, CUAEBIIYIO Ha
cBOEM THesJie B poratoM uepene 6bika (Taitop 2000, 26). Takyo xe pedepeHTHYIO CBA3b MEXLY 300MOP-
¢dubIM (6BIK) 11 OpHUTOMOPPHBIM (YTKa) My OHMMaMN pedIeKTUPYeT BOCTOYHOCTABAHCKIIT 06psf, CTpO-
eHI IOMa, T.€. B OFHIX ob/macTax Pycu B ocHOBaHNe oMa K/Iaj TONIOBY ObIKa, a Apyrux (Hamp., B Ilepmn)
— KPBUIO YTKM, YTO, YYUTHIBAsL CTPYKTYPHOE CTPOEHME KOCMOIOTMYECKOI CUCTEMBI CIIABSH, BUVIMO, COOT-
BETCTBYET IIO/IOXKEHIE IYHBI; B IPOTUBOIIOIOKHOM YITIy KJIa/Iy TOIOBY KOHsI (= CMMBOJI COJIHIIA), @ TIocepe-
AMHE caXka/u fiepeslie (= CMMBOTI MIPOBOTO fiepesa) (moppobree cM. baitbypun 1993, 160-161).

VI3BecTHO, 4TO puMcKas GormHsA myHsI [IvaHa, Kpome (QyHKUMM NpeONpefeNnTes XOPOLIeTro ypoxas,
BBITIOJIHAMA ¥ MUCCUIO OTEKYHIIM 6TaroIoNyYHbIX POfIOB [0ueBNMHAA CBA3b C BOFOI (!) — 1Mo moBepbaM
BOCTOYHBIX CTaBAH (YKPauHIEB), JETV POXKAAINCH B BOAOEMaxX (T.e. MX IOAB/ICHIE BOCIPUHUMAIOCh KaK
pe3y/IbTaT peMHKAPHAIIMY YMEPIINX [II0 MOBEPhAM BOCTOYHBIX C/IaBSH, IIPOK/IATHI 1 Borom Hemo6uM mo-
KOVHUK IpeBpalaeTcs B yTKy — cM. 3enenun 1995, 80], ¢ maBHUX BpeMEH XOPOHMBIINXCA B BOJE), OCTIE
Yero MX NMPUHOCUIN YTKM, rycyu win nebeay (3aBazcpka u ap. 2002, 137, 333)] (cp. Opeiizep 1980, 165), a
6oruHe ypoXxaitHOCTH, POXKeHNI] (M COOTBETCTBEHHO — POJIOB), CEMEITHbIX OTHOIIeHuiT 1 feteit FOHOHe, Kak
u [Inane, 06bI4HO mpHUIUChbIBanyu 1 GpyHKIuio 6oxectsa myHsl (Ppeitzep 1980, 190).
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O rtakoM Mu]OHMMe yMaTuuBaeTcA U B APYruMX paborax IO OGanTUIICKON U
cnaBsaHckoit (Pisani 1950), repmanckoit (Guerber 1895; Rydberg I-IIT; Munch 1926;
Vries 1935, 1937; Cumncon 2005; Koponés 2007; Harris 2008)%, kenbrckoir’ (Le Roux
1961; Konnuc 2007; Troitonsapx, Jlepy 2001; Koponés 2007 ; Illnmpoxosa 2005; Mypago-
Ba 2010; BC [mpaBpa, KeJIbTI MHOIAA ¢ 00pa3oM YTKU acCOLMMPOBaIU OOIVHIO NCTOKA
pexu Censl CexBeHy (cM. Matson 2010, 10; 9KM 288; Kobielus 2002, 136)]), unmmiickoii*

[TonsaTne mepeMenienns AyIin yMepIIEro B yTKY NPUCYIIE U I/ TUTOBLEB, CP. B CKa3Ke ‘CI/IryTe’ paccka-
3BIBAETCS O TOM, KaK MadyeXoli-BefibMOll n3BefieHa maguepuiia CuryTe 3aKMBO CrOpaeT, a IOTOM €€ IIeTern
npespaiaercs B yTky (cM. Byrpumac, Impunnuxac 1985, 149): Boiuina uepHas menka 3a 6opoma, no 3anaxy
y3nana nenen Cueyme u obnusana ezo. Tomuac evinemena us nenna ymxa (KJI 88); Ipsmo 6 samy yeoouna. //
Mauexa mens czybuna, // Cupomut He nousaouna, // Ilenen eviepebna us simot, // Ipax moii no eempy nycmuna!
// Tenxa nenen moii nusnyna, // Tomuac s kpwinom éamaxuyna, // Ilecmpoii ymxoii 6 He60 é3moina. (KJI 89).
TyT ymecTHO ynmoMsHYTb 1 runotesy B. [eopruesa 06 3TUMOIOrY Ha3BaHNUSA HapOJia, 0 KOTOPOM FOBOPUTCS
B Tpyne Vopnana, Antes (Hentes, Antei) — 3T0 CTOBO 60/TapCKIil TUHTBUCT BO3BOANUT K JIAT. dntys ,yTKu,
TIOCKO/IbKY, 10 MHeHMI0 Teopruesa, yTka 6blIa OHMM U3 TOTEMOB ClaBsAH (moppobuee cm. Karaliinas 2005,
391). O4eBUIHO, YTO TaKOE CyXX/IeHMe, BUIMMO, OCHOBAaHO Ha METOJVIKE HAPOJHOII STUMONIOTUN, TIOCKONIbKY
0 CHX IIOp HMKTO He JoKa3as (JaHHBIMI apXeOoMOTMYeCKIX NCCTIeROBAHMIT WM TpuMepaMu M Omorndec-
KIX MOTUBOB), YTO B 0OPSA/I0BOIT TPAAUIINM CTABAH KOTAA-HIOY/b MCIIOIb30BAICA TAKOI TOTEM. A ITaBHOE —
HeOOXORMMO OOBACHUTD CBSI3b PEKOHCTPYMPYEMOTO TOTEMA C KY/IbTYPHOIT TpafuLyeit 6anTos, cy6cTpaTHoe
BIIVsIHIE KOTOPBIX B 9TOM C/Ty4ae IpefycMarpuBaeT leoprues.

O60611ast aHa/IN3 BO3MOXKHOI PeKOHCTPYKLMM MU(OIOTeMBI yMKa 10 JAHHBIM BOCTOYHOC/IABSIHCKOI KY/Ib-
TYPHOIT TPaAuIiy, HeOOXOMMO KOHCTATMPOBATh (HaKT e€ OTCYTCTBMA B I/IAHE aKTMBHOTO JEICTBYIOLIETO
MePCOHAXKA, T.€. TpeobafaeT CMMBOINKA MHAKTUBHOTO 00bEKTa.

IIpaBpa, 5. ne ®puc (Vries 1937, 153) npuBoanT nHTEpecHeimmit $GaxT, 4To eifé B Hadase 20 B. ceBepHbIe
I‘epMaHLU)I, naBas K)'IHTBy nnmn HPI/I yTBep)KI[eHI/[I/I I[OFOBOpa, Hp]/[}:[ep)KI/IBaTU/ICI) CTapOIU/I TpaJ:[I/IL[]/II/I JICIIO/IB30-
BaTb OOITIOJaHHbBIE Yy THHbIE KOCTH [II0C/Ie TIOAMMCAHNA COTMIAIeH A uX pasbpaceiBaimm]: ,Merkwiirdigerweise
ist auch im heutigen Volksbrauch eine dhnliche Sitte bekannt; auf der Watteninsel Terschelling wird beim
buulfeest, das im Januar stattfindet, auch mit den abgenagten Resten der verspeisten Enten geworfen®. B 6onee
PaHHMIT IepVOf BpEeMEHM /11 9TUX Iieleil MCIIONb30Bay Ty Benpsa. OCHOBBIBAACH HA 9TUX ¢axTax, MOX-
HO PEKOHCTPYMPOBATD APEBHEIMINYI0 — HYTPUANbHYIO GYHKIMIO STOTO MEPHATOrO BOAHOIO MPOCTPAHCTBA
(cm. Roesdahl, Wilson 1992, 141, 249; Togy 2005, 31), KoTopast ¢ TedeHyeM BpeMeHM, 3-3a CaKpan3arium
tpanesbl (Hunbccon 1998, 102), 6p11a cootHeceHa ¢ 6oxxectBoM (cp. Roesdahl, Wilson 1992, 386) [yunTeiBas
axT BepoBaHMIt PEBHMX CKAH/MHABOB, YTO yMEPpILIe TOXe MUTalTcsa MacoM aroit mruisl (Toax 2005, 63)],
BEZIaBILMM BbIIIOJTHEHVEM KIIATBBI MU YCIOBUI JOTOBOPA (TakuM 60XXKeCTBOM M5l fPEBHNX MHANMILEB ObIT
Bapyha - 60or MupoBbix Bog, i nopszka scenenHoit (MC 116), Coma - 6or mynbr (MC 497); npambIM cOOT-
BETCTBUEM HausnpaTeanTBa HaJ MICIIOJTHEHEM O6bI‘-IaeB, yHOpHI[O‘I]/IBaIO]_LU/IX SKUBOTHBIN U paCTMTeHhHhIﬁ
MUp 1 chepy TOACKOI AeATeTbHOCTH, pedIeKTUpPYeTcs B GYHKIMOHATIBHON Pa3HOBUAHOCTH ApEeBHErpedec-
ko1t 6oruuy myHs1 Apremuzst (MC 64). B mocnencTBun ata nuiia 6b/1a COOTHeCEHa C OfHUM 13 aTPUOYTOB
Mupa noTycroponHero (cp. Wigner, MacDowall 1884, 238), 1.e. nyHa <> Boga {} 60xxecTBO /MyHBI (BOADI) 7
XTOHMYECKaA cpena ueé anI/IGyTI/IKa (HTI/[L[a BOISIHOTO HpOCTpaHCTBa; KJIBIKA Bel'lp}l, BI/ISYaHbHO COOTHOCHU-
Mble ¢ asamu yuiep6HOIt 1 Bodpacraroieit myHsl <> C + D).

Tyt HappaTUBHON TpaaMIMy MUGPOIETHYECKOro 06pasa yTKM CeBePHbIX TepMaHIeB MPUCYIIe, KaK 1 [
BOCTOYHBIX ClaBsH (cMm. 1 CHOCKy), OTCYTCTBME aKTMBHOTO JIE/ICTBYIOIETO MEPCOHAXKA, CP. MI(OHNM [eBUILI-
nebereit, cOpachIBAONIMX MEPUHHOE OfiesiHMe ¥ MpeBpallaolyxca B mpekpachsie aesymku (MacCulloch
1930, 258) [06 MAeHTNYHBIX MU(OMTOITUYECKNX MOTHBAX BOCTOYHBIX CaBAH (YKpanHIeB) cM. 3aBajicbKa 1
1p. 2002, 300].

Yare Bcero KebThl YTKYM BOCIPMHMMAIN KaK 00BEKT >KepPTBOIPUHOIIEHWIA, Cp. Ha [eOpUACKMX 0cTpoBax
YTKY, KYPUILY, IeTyXa M/IU KOLIKY BbIOpAchIBasM 3a IBepb AOMa, YTOOBI YMOMTUTD 3eMHBIX 60roB (TTopobHee
cm. MacGulloch 1911, 244).

JlpeBHVe MHAMIILIB, KaK U CIaBsiHe (CM. 8 CHOCKY), BEpUIIH, YTO YTKMU (M TyCu) ABIAIOTCA CPEACTBOM Iepe-
MeILeHNsA, TO/IbKO TIepBbIe BEPIM, YTO Ha Hux neTaT 6oru (Tycesa 2002, 122). VineHTnyHas GyHKIMA STOTO
MIEPHATOTO MTPOCEKNBACTCA U B APEBHErPedecKoit Muomorndeckoit cucreme — 6oruusa Aduna, mpeBpaTus-
IINCh B YTKY-HBIPKY [0Tciofa e€ arureTt Ddus], 1o yTBepxkgeHno lecuxis, IO CBOMMU KPbIIbAMM CIIPATANA
Kexporica 1 neperecna ero 8 Merapy (Taxo-Toxu, Jloces 1999, 211-212). Takoit MOTHB (T.€. Cefi/TaHMe YTKM)
BCTpeYaeTCs Ha HEKOTOPBIX IpeBHErpedecKrx Basax (mogpobuee cm. Impo 1915, 68).
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(Cust 1880, Dowson 1888, Monier-Williams 1885, 1891, Oldenberg 1896, Bloomfield
1899, Macdonell 1897, 1900, 1927, Kéitnep 1986; Kyspmuna 1994) [B Pursene nexcema
ymxa Boobute He yrnorpebsercs (I!!) — cm. Griffith 1896; Geldner I-1II; Bloomfield 1906;
Emmsapenxosa I-1II, a B cobpanun 3akoHoB MaHy (Mdnu) yka3bIBaeTcs, 4TO yTKa — aBa-
Tapa 4Ye/loBeKa, BO BpeMsA IIpeXHeN XXM3HM BOPOBABILIETO BOAY, T.e. CGOPMYINPOBaH
neriopaTuBHBIN KOHHOTAT (cM. Monier-Williams 1876, 281)]°, upanckoii (Bartholomae
1924; Widengren 1965; Boric 1994; Jlyxornn 1969; IlepeBogunkosa 1994; Iynsaes 2005)5,
nrammiickoit (KIP I-1I; PYIP; Abbott 1912; Zielinski 1999; Cepreenxo 2000; Iasiy 2006
[B MMCbMEHHBIX MCTOYHMKAX Yallle BCETO YIOMMHAIOTCA JIUIIb Ha3BaHUA ACTB, IIPUTO-
TOBJIEHHBIX U3 Msca yTku (cM. PYIC 25)]), mpeBHerpedeckoit (Burkert 1977; 3emuuckui
1993; Hunbccon 1998; IXHC; CxpxmHckaa 2009 [kak OTHIIa BOLAHOTO IPOCTPAHCTBA,
yTKa B TpedecKoit MuQoIorndeckoil cucrteMe 6p1a COOTHECEHA CO C(epOr0 BIMSHMS
[Toceiinona (bouHap 1994, 28; Kobielus 2002, 136) — rpeku BOCIpUHUMAIN €€ KaK MOP-

> TyT HeoOXOAMMO MOSICHUTD, YTO I JIEKCeMbl Ap. MHJ. cakra-vaka ‘6ypsiit rych (Anas Casarca), ymomu-
Haemoit B Pursenie (RV II 39,3) n untepnpernpyemoit kak mudonnm (Macdonell, Keith 1912, 252-253) [B
nepeBofax e€ TpaHCIUTepUpyIoT, a He nepesopar (cp. Griffith 1896, 123; Geldner I 300; Enmusapenkosa I
282)], TonbKO B MeKCMKOrpadMIecKnx CBOfAX MPMBOAUTCA ceMeMa ‘yTka OpaxmaHna’ (cp. Monier-Williams
1872, 311), mo cBoeit cytn pudepenTHa pedepenty ‘yrka (Anas)’ <> ap. uHg. cakra-pata ‘r.x’ (cp. Monier-
Williams ibd.), T.e. 111 c/10Ba ABAAITCA aCCOLMATHBHBIMY HaIMEHOBAHMAMM KPEYeCKOro cocnosus (6pax-
MaHOB) [T.e. ip. uHA. cakrd ‘konmeco; auck (opy>kme Bumrnbr n KpuurHsr); MHOXeCTBO; BAACTD + [p. MHJ.
vakd ‘roBopsmit; uspederne (popmyna); Mombba’ // [p. MHA. pata ‘TIonéT; mafenHue; coOpacoiBaHme u Ap. ], cp.
ap. uup. hariheti-hiti ‘tox’ [1.e. ap. vHp. hari-heti ‘opy>xue Bumnsr’ + hiiti ‘vMonenne, Mmomb6a’]. K tomy xe,
CpaBHMB Apyrue HaMMEHOBAHMUA YTKU [Cp. Ap. MHA. karanda ‘Takas pasHOBUAHOCTD YTOK; kala-hansa ‘Ta-
Kas pasHOBMAHOCTb YTOK // Tych’; Aip. MHA. kamika ‘mukas yTka), fp. vHA. kdrandava ‘Takas pasHOBUIHOCTb
YTOK'; Ap. MHA. tarad ‘T.K.; Ap. vHp. plava ‘Tox’; gp. uHp,. bhasad ‘Takas pa3HOBUJHOCTb YTOK; COTIHIIE 1 JIP.;
Ap. MHJ. mardla ‘HeXXHbIIT; (IaMIHTO; TyCh; TaKas Pa3HOBUAHOCTDb YTOK; KOHb; TPaHATOBAs POIIa; 06/I0KO;
HETOJAI, Caka 13 JIaMIIbI; [ip. MHJ,. mardlaka ‘Takas pasHOBUEHOCTb YTOK'; AP. MHA. marula ‘TK); op. MHL.
mahapaksa ‘Tx’; fp. uHA. sahasra-pada ‘conHie; Takas Pa3sHOBUAHOCTDb YTOK'; Ap. MHA. hanisa-mald ‘rakas
Pa3sHOBUHOCTb YTOK MIIN TYCeit’], MOXHO JelaTh BBIBOJ 0O TOM, YTO IepedlCIeHHble 300popHbIe MMeHa
pedIeKTUPYIOT CUMOMOHTHOE HUBEMPOBaHNe, Cp. Ap. MHA. hanisa ‘I. rych <> dmamunro <> yTKa; II. konecHn-
11a Bpaxmbr; 6paxMaH — Havasno BceneHHoit (Monier-Williams 1872, 1163 ), onpeenmolyo peKOHCTPYKIIIO
TUIIEpOHMMA ‘TITHLA BOASHOTO IPOCTpaHCTBA. Mudonorndeckuit 06pas 3TOro mepHaTOro TOXKe CKOHCTPY-
MPOBaH, IPUAEPKMUBASCH IPUHIMIA ACCOLVATUBHOCTH, 0 HECKONBKUM IIPUYMHAM: 1) I[BETOBOI OKPACKM
(cp. uBeT ¢prraMmHro (KpaCHOBATBII <> JKENTOBATHIN) <> yTKa) = Mudonorema 60xectBo ComHIa; 2) popMel
[«> cumBoT cpencTBa mepeBIDKeHN (CyAHA <> Bocxoza) conuia] = Conaiie (Mudomorema).

Bcé-Taxu, apxeonornyeckyie HaXOAK! MH/O-TIEPCHUCKOTO apeaa CBU/ETENbCTBYIOT O TOM, YTO IPUYNCTIe-
Hue yTKI/I K KyﬂbTOBOﬁ anI/I6yTI/IKe COHﬂpHOFO KyJ'II)Ta, BUVIMO, ABIAETCA pesyanaTOM y)Ke yHOMHHyTOI‘O
KOHBEPreHTHOro Tmporecca (cM. 1 CHOCKY), Tak KaK M3Je/nvisi jis pasBeCOYHbIX OTPeOHOCTEI!, M3TOTOBIISA-
nm MMeHHO B popme yTKu (cM. mmocTpanuio Ne 3), KoTopas B MPAHCKON TPaAMINK JO/DKHA ObTa ObITh
COOTHOCMMA VIMEHHO C IyHapHBIM 60>xecTBOM Xadma [= fp. unp. Comal, ABnABIIEMCs MOOeAnTeNIeM KK
(Y.17) (em. MC 567). 1O. A. PanonopT BbIABUHYI TUIIOTE3y O TOM, YTO PaccKas, IpefCcTaBIeHHbI B ABecTe
0 mpuchUIKe 3aKkoHa AXypsl Masapr Ha semmio nrutieii Kapimr (V. I, 42), sBaseTcs [0Ka3aTenbCTBOM O
PETUTHMO3HOM CTaTyCe YTKHU — MTUIIbI BOAAHOTO IpOoCcTpaHcTBa (cM. Paesckuit 2006, 81).

HeocrnopuMsIM J0Ka3aTeNbCTBOM, MOATBEPKAAIOLIMM IIPUCYTCTBIE CMBICIOBOI CBA3M MeXAy 00pasom
YTKHU ¥ aTpUOYTUKOI TYHAPHOTO KY/IbTa, AB/IAETCA apXeoornyeckas Haxoflka Ha Teppurtopun Vbepckoro
HOZTyOCTPOBa — NbepCcKas MpsDKKa B popMe YTKI, COeAMHEHHOIT ¢ momyMecsneM (cm. Appubac 2004, 173).
VI3BeCTHO, 4TO MOTUB YTKM (M APYrMX BOJOIUIABAIOIIMX ITHI[) ObUI OYEHb LIMPOKO PACIPOCTPAHEH B
cknCcKoM MCKyccTBe, 4to mpusesno [I. Paesckoro (2006, 80-81, 154, 441, 481, 541) K BBIBOAY O TOM, YTO
«06pa3 BOFOIIIABAIOLLEN ITUIIBI 6T B CKI(CKOM Mupe YCTOIYMBBIM PETUTMO3HBIM CUMBOJIOM», IOCKOTIbKY
MCTOPUKAMY PEIUTUM YCTAHOB/IEHA CBSI3b 00pasa ITHUIbI BOASHOTO IPOCTPAHCTBA ¢ MU(OM O CO3TAHUI
Bcenennou. Ilo HpI/I‘{I/IHe OTCYTCTBI/IH TaKOTro JIpeBHeI/IHJII/IIU/ICKOI‘O MI/ICbOIIOI‘I/[‘-IeCKOI‘O COOTBETCTBUA,
BI)IJ:[BI/IHyTa TUIIOTE3a O €TO HeMHHOeBpOHeﬁICKOM HpOI/ICXO)KI[eHI/[I/I (HpI/I‘-II/[C}'IHeTCH K KyJ'II)TypHOMy BIIVIAHUIO
HapOJ0B MOHTOMOU/HON pachl) (ewmé cM. 7 CHOCKY).
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ckyto nruny (!5 cm. Mireaux 1980, 103)]; emé cM. 4 cHOCky), XeTTckoit (Campbell 1926;
Gurney 1954, 1977 [ynoMyHaeTCcs INIIb HY TPUATBHBIN aclieKT — cM. Macqueen 1975, 77],
Bonkos, Henmomusmmit 2004) MI/I(i)O}'IOI‘I/[I/I VI PENUTUA U CBOJAX II0 STHOJIOTUM M 3THOT-
paduu Bcex HaponoB Mupa (cp. Creuzer 1822; Ternmop 1897; RKA; Haussig 1973; ®pazep
1980 - OH /UL KOHCTATUPYET TOT (paKT, uTo MHAeiIbl CeBepHOI AMEPUKI CBA3bIBAIINA
YTKY ¢ ypoxaitHocTbio 6060BbIX (Ppasep 1980, 463); AK; ATK; PM; Smuane, Kymano
1997; Bekkep 1995; ITerpos 1997; Yaring 2007; CamosBaniieB 2000; West 2007)”.

Wnnmiocmpayus Ne 2: Ymxu-
KoHu (u3denus us memanna —
3asadcvka u op. 2002, 335)

BaxHocTh MMOTOIMYECKOTO MOHATYSA YTKU B Gonbkaope pasHbx VI-E Hapopos
[B TOM 4nmcie 6anTuiiLeB ¥ CIaBsAH], ymoMuHaeTcs B craTbe B. H. Tonmoposa (1973, 29-44)
IIOf Ha3BaHMeM M3 ucmopuu 6anmo-cnasaHcKux A3bIK08bIX c6A3eli: AHUYMKd, B KOTOPOI
OT YacTu pasbupaercss MUPOIOTMIECKIl 06pas 3TOro Hanbosee PacIpoCTPAHEHHOTO
pycckoro HasBaHuA HeuncTolt cubl (cM. [Tutuna 2002, 87), KOTOPHIIL, B CBOIO O4epefb,
JO/DKEH pa3bsACHATBCA KaK acCOIMATVBHBIN, IOCKOIBKY B COBOKYIIHOCTU CBOeil ped-
TeKTUpyeT 06pa3 MHAKTMBHOIO IEepCOHaXKa — MefmaTopa® [mogyépkuBas CTaTUYHbINA
XapakTep ero meiicTBus (cM. 23 CHOCKY)], B IpoTHBOBeC MMU(OHUMY aKTMBHOTO II/IaHa,
BBINIONHAIONIEro ¢GyHKUVIo JeMuypra B KyIbTYpHOI Tpaguuyu GUHHOB M APYTUX, He
W-E HapopoB (cM. 7 CHOCKY).

B crarbe TomopoBa rnaBHBIM 06pa3oM aHANMM3NPYeTCs MpobieMa STUMOJIOTM3a-
Uy MMeHU MUGOHUMA, KOTOpOe B iUa/leKTaX PyCCKOro s3blka MoXKeT 0603HadaTh 1.
‘4épr, fpsABOTL, 6ec; anTuxpuct (Opén, Cumbupck, Tyna, Psasans, Teps, Teput. pexu JloHa,
Tseps, Ilensa, Kypck, Tam608B, To60m), [Takke BBIENAIOTCA albTepPHATUBHBIE CEMEMBI
TOTO Xe caMoro pedepeHra] l.a. “depTéHOK, 6ecéHoK’ (Caparos, Ilensa, Pasansn), 1.6.

7 Bonbue ceepennit 0 MudomornieckoM obpase 3TOro IepHATOro NPeCTABIEHO B OMMCAX PETUTUM HEMHTIO-
€BPOIIEIICKIX HapOf0B (HAIIp., ETUIITSH, eBpeeB, KuTaiiies — cM. Kymep 1995, 343; MHM 1 215, 336; Kobielus
2002, 136; nupermes CesepHoit AMepuku — cM. Tpecuppep 1999, 386; Jlebu-Crpoc 2000, 122, 136,2000a, 176;
2007, 29, 46, 53, 105 u fp.; uapeittes I0xHO AMeprkn [mnemern 6opopo B Bpasumu] — cm. Jlesu-Crpoc
1999, 202; Jleu-Crpoc 2000a, 154, 174, 176-178, 352; Taitmop 2000, 214; LleHTpanbpHOil AMEPUKN — CM.
MHM 1 612; HeHLeB 1 cenbKyNoB — cM. dmuage 2002, 17; napopioB komu — cM. MHM I 522; Tiopkcknx Ha-
ponos — cM. MHM 11 726; anraiines, mopues - MHM II 738; duntos (kapen) - MHM II 762, 926; Pri6akos
1987, 221, 408; Menetnuckuit 1998, 28, 347; lappunos, Harosuupia 2002, 49-52; mopaBsl — Poibakos 1987,
407; MOHTO/IBCKMX HAPOJOB 1 CassHO-anTaickux Tiopok — MHM II 909; 6ypst — MHM 11 919), tientpanbHo-
aBcTpanmiickux miemen (MenmetnHckmit 1998, 71).

Cp. motuB dyHepamproro obpsana [Casuyk (2004, 468) mo4eMy-TO yTBEPXKAAET, YTO STOT STHOMOTMYECKIUI
MOTMB 3aMMCTBOBAH 13 CKM(CKOTO Ky/IbTYPHOTO Hac/eaus| yKpanHIieB, KOT/a BOBA IPOCUT YTKY OTHECTH
Ha Yy>kKOMHe yMepieMy My)Ky BECTOUYKY O TOM, YTO OHa CKOPO MOC/IEAyeT 3a HUM, T.e. yMPET (3aBajicbKa u Ap.
2002, 300), nu feBOYKa-CHPOTA IOChIIAET BECTOUKY yMepureMy oTiy (3aBazcbka u ap. 2002, 332). [IpesHue
CTTaBsiHE TaK)Ke BEPWIIM, YTO YIIM YCOMIINX MePeMEIaich B MUP HOTYCTOPOHHMI Ha KPBITbAX YTOK MIN
nebeneit (Jomuukos 2002, 75).

Io yrBepxaenuio I[Innnus, puMIAHe 60/ B )KMBOTE IEYaT TeM, UTO X NIEPEBOJAT U3 Tela 6ObHOTO B IIIeH-
ka yn ytKy (Tasmop 2000, 341), T.e. BpifjensAeTcsa GyHKUMA MEAMATOPA MEX/Y MUPAMMU JKUBBIX M MEPTBBIX
(accoumaTnBOM 6071 <> 6ONE3HM <> CMEPTH).
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O - IlomHoNMyHBE

C + O - ;iBe 9acTu pasfieN€HHOM TyHbl = IOMHOMyHbe = JIyHa

J

CorHile - OFHOPOIHOE 60XXECTBO

Cxema Ne I: nynmvie asvl; KoHeepeeHUUOHHbLI NPOUECC CONAPHOLO0 U YHAPHO20 KYNIbIIO06

‘opaHol 4épT (Tepsp, Tam60B), 1.B. ‘momoBoit’ (Opén, Tam60B), 1.T. ‘menmir’ (Kamyra); 2.
‘Hepsixa, rpsisuynst (Kypck, Opén, Psisans, Kamyra, Open6ypr); 3. ‘6efHbIii, HeCYacTHBII
genmoBex’ (Kypck), 4. ‘6anoBens, 6anosunk’ (Kaayra), 5. ceMeMa yHUYVDKITETBHOTO 3Ha-
4yeHUs — pyrarenbctBo (Pasanb, Tyna, Tepn, Boponex, Tudnucckas ry6epuns) (CPHI
1262-263), T.e. 9TOT 605k0K MHOTONMMK (cM. ITuTnHa T.K.).

[1aBHBIIT BBIBOJ, K KOTOPOMY IIPUXOANUT TOIIOPOB B KOHIIE aHA/IN3a AaHHOI M o-
JIOTeMBI, COOTHOCYIM C IPOOIeMaTUKOI OaNTO-CIaBAHCKMX OTHOIIEHUI, KOTOPOil yué-
HBIIT TOCBETUI GOTIBIIYI0 YaCTh CBOEJ HAYYHOII AeSITeNIbHOCTH, T.€. OH BBIABUHYII THUIIO-
Te3y 060 ynorpebneHyy 6anTu3Ma Ha Tepputopun Poccuu [Ha OCHOBaHUY 9TOTO yTBEPXK-
JeHs1, yCTAHAB/IMBAIOTCS TPAHNIIBI IIPOXKMBAHYS IPOTOOanTuUitckux mwiemén (cm. Tomo-
poB 1973, 38-41)], T. e. OH COOTHEC PycC. IMANL. aHuymKa C TUT. Auan. anciiité, ancitkas
‘ae6ornburas yrka’ (Tomopos 1973, 36). Oty rumoresy on nosropun B Crosape npycckoeo
asvika (Tomopos 1975, 96) u, fenas Ty >ke CaMyIo IPEANOCbUIKY — B Mugonoeuueckom
cnosape (MC 54), 1.e. TomopoB He COMHeEBAJICS B CYLIeCTBOBAHUY BO3MOXXHOJI TeHeTH-
YeCKOJl CBA3Y MEXAY PYcC. AUAIL. AH4YMKA U JTeKCUYeCKMMIU COOTBETCTBUAMM JIUTOBC-
KOro fA3bIKa. [JaHHOe MpeNIIooXKeHNe, IPaB/ia, ¢ HEKOTOPOJl OCTOPOXHOCTBIO, IOBTO-
psIeTCs M B HOBEIINX MCCTIEJOBAHMSIX 110 PYCCKOTt Mudomornu 1 GonbKIopuctTuke (CM.
Borukos 2000, 18; ITutuna 2002, 87; Bracosa 2008, 22-23).

JIMHTBUCTUYECKAS MHTEPIIPETALVSI JAHHOTO C/IOBA, KOTOPYIO B BBILIE YIIOMSIHYTOI
CTaTbe NpefCcTaBuUI ToopoB, AB/IAeTCA BeCbMa CJIOKHOI 13-3a CBOell MHOTOTPaHHOCTHI
U1, TI0 BCell BUAMMOCTH, HYXK/JA€TCs B PafVKa/IbHO KOPPEKIIL.

B navane anammsa Tomopos (1973, 34) HacTamBaeT Ha TOM, 4TO PycC. VA
anyymKa NpefcTaBAeT co00l IPOU3BORHOE CIOBO ¢ Cydhd. pycc. -ymKa, ¢ KOTOPbIM
AKOOBI 06PA3yIOTCSI Ha3BAHNS MENKIX SKMBOTHBIX (KOLIKM, KYPUIBL U [P.); IIPU 9TOM
YIOMMHaeTCA Ba)kHasi OCOOEHHOCTb CEMaHTMYECKOrO IIaHA — II0 er0 MHEHUIO, Ta-
KJIM C/I0BaM YacTO IPUCYINe YHUIIDKUTenbHoe 3HadeHne (1). OCHOBBIBAsICh Ha TAKUX

Wnnwocmpayus Ne 3: 6ponsosas mepa eeca U3
Ilepcenons (Ilepcus) (ESC 1175)
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CY)X/IEHVSIX, aBTOP TUIIOTE3BI IIPUXOANUT K BBIBOAY, YTO AHATM3UPYEMBIM MI(POHIMOM
MMEHOBAJI0Ch MU (OIOrIYecKoe CYyIeCTBO MaeHbKoro pocra (Tomopos 1.x.). [Tpuxo-
JUTCS COXXATIETh O TOM, YTO AaHHOE YTBEPXK/IeHNe He MIIII0CTPUPYETCSI COOTBETCTBYIO-
MM IPYMEPAMU PYCCKOTO sI3BIKA, IOTOMY CYAUTD O KOPPEKTHOCTY TAKOJ IMIIOTE3BI
BecbMa TPYAHO® — KOHEYHO, OKA3aTeIbCTBOM IPABIIBHOCTH TAKOTO CYXXAEHNU s MOITIA
661 6bITH ceMeMa 1.a. ‘wepTéHOK (CapaTos, [leHsa, Psi3anp), T.e. ‘ManeHbKMIT YEPTUK <>
“4épT, AbsaBoO, 6ec; antuxpuct (Opén, CUMOUPCK U JIp.), UM PycC. TUATL. AHIOMKA ‘He-
6onbiras pproka, nobompine Bepmka’ (CPHI I 263), HO MM He CBOMICTBEHHO YHUYVKI-
TenbHOe 3HaYeHne'".

OCHOBBIBAsICh Ha JIEKCMIECKOM MaTepyaie PyCcCKOTo sI3bIKa, MOXHO C YBEPEHHOC-
TBIO YTBEPXK/ATh, 4TO Cydd. pycc. -yTKa He BCerfa ynoTpebIsieTcs Al BhIparkeHNs]
AMMIHYTUBHOI CEMAaHTUYECKON (QyHKIUM, KPOMe TOTO C HUM 0OpasyIoTCsi Ha3BaHU
JKMBOTHBIX, CBOMM PasMePOM IPEBOCXOAALINX M KOIUKY, M KypHUIy, Cp. pycC. JUall.
xo3ymxa ‘ko3a’ (IlckoB - ITIOC XIV 329) < pycc. ko3a + cydd. -ym- u -xa (Topauepa
2007, 39).

Kopotko mpepcraBuB aHaan3 MOpQOIOrMIecKoil CTPYKTypel cr1oBa, Tomopos
(1973 T.X.) IEpeXOAUT K ITUMOTIOIMYECKOI OINCHU JIEKCEMBI, yKa3aBs, YTO eé He06Xo-
AVIMO HAa4aTh C OOCYXK/EHMS TeKCUIECKMX COOTBETCTBUIL, KOTOPBIE ,,<...> HECOMHEH-
HO, CBSI3QHBI C AHYYMKd, HO 110 CPABHEHNIO C AHYYMKA COXPAHSIIOT €Ié OfVH 3/IeMeHT
(-6an-, -6un-, -6yn- n nop.) <...>“. Heobxogumo o6patuTh BHUMaHME Ha TO 0OCTOSITENb-
CTBO, 4TO aBTOp rumoTe3sl (TOMOPoB T.)K.) 0COGEHHO MOTUYEPKUBAET BaXKHOCTD TAKOTO
CpaBHEHWsI AJIsl YCTAHOBJIEHMSI MCTMHHOTO IIPOMCXOXKMAEHUs aHATM3MPYEMOTO CTIOBa,
IIOCKOJIBKY OHO ,<...> KaK pa3 M [aéT BO3MOXXHOCTb /IS OKOHYATE/IbHOIO peLIeHVsI
Borpoca“. TakuMM TeKCUIeCKMMIU COOTBETCTBUSIMI, IO YTBEp>KAeHM0 ToopoBa, siB-
JISIIOTCS: PyCC. AMAIL. aH41i6as ‘600 THBII Y€PT, BOASIHOI; [bSIBOIL, CaTaHa; GpaHHOE CIIo-
BO, bacypMan’ (repurt. pexku JJona, Opnos — CPHI I 262), anutibun ‘T.x.” (Teput. pexn
Hona, Opnos — CPHI T.x.), anysi6dn, anypi6yn ‘1.x.” (Bnagumup, Kypcek, Ilckos - CPHTI
1261-262), anytibanka, anutibonum ‘6pantoe cnoBo’ (reput. pexu Jona - CPHI I 262);
YKP. aHytibonum, aHyubonomuuk, anyubonomcevkuti u gp. IlepBUYHBIM 3HaYeHUEM 3TUX
CI0B, IO MHeHMIo TormopoBa, ABIAeTCA ceMeMa ‘OOJOTHBIN YEPT, BOASHOI, IIOCKOIb-
Ky TaKyI0 pedIeKTIpyI0T HOBOOOpa3oBaHs, 0Opa3oBaHHBIE IO IIPYUHIIITY HAPOFHOI
STUMOJIOTUH, CP. YKP. AHULI-60710M, AHUL-60I0MHUK ~ PYCC. OONOMHUK, YKP. 60OMAHUK
4opT, >xuByIMit Ha 6onote’). IlpaBna, cBoto runoresdy Tomopos (1973, 36) cpasy xe
Kak OBl I OIIpOBepraeT, KOHCTAaTUPYA (PaKT, YTO YKP. AHULI60710M, AHUUOONOMHUK »<...>
He BBIIJLIFAT KaK CTapble CI0Ba“, IIOCKONBKY 60/ree apxamdHyo Mop(OIOrnIecKyo
CTPYKTYPY /1eKceM pedIeKTUPYIOT Pycc. aHuiiban, anypiban, KOTOpble KaK pas 1 SB-

° Takue jaHHbIE OTCYTCTBYIOT U B cioBape Bragumupa Jana (Jans I1 182-183;223-225), u 8 Cnosape pycckux
Hapoouwvix eosopos (CPHI XV 149-151, 158; XVI 147).

1 ViioTpebrnenne neifopaTMBHOTO 3HAYEHNS Yallje BCETO He SABJIAETCA BBIPAKEHNMEM COBOKYITHOCTH CEMAHTH-
4eCKOIt QYHKIIMOHATbHOCTY BTOPUYHOTO CydduKca -ymKa, HOCKOIbKY C HYM 00pa30BbIBAIOTCS aTTePHAHTHI
110 POJIOBOMY IPU3HAKY, T.€. TAKOI CEMAHTIIECKIIT OTTEHOK pedieKTupyeT MOponorndeckoe CeMaHTIIeC-
Koe cTpoeHne GOpMbI MY)XCKOTO POJia, CP. ieBepOaTuBbI pycc. 3akiim ‘(meifop.) BCAKOTO poja Iaalll, KOHY-
pa mnu 3emisHKa U ip. (masc.) <> sakiimka ‘T.x. (fem.); pycc. ckpym ‘(meiiop.) onyH U3 IPOCTBIX pa3bopoB
a6moK’ (masc.) < ckpymxa ‘r.x’ (fem.) (lans IV 211) (cm. 3ammsusak 1980, 185).

Takast xe camas c10BO0OpasoBaTeIbHasA MOJIE/b MIPYUCYILA U /A CMbIC/IOBBIX eJHNI] 6€3 YHIIIDKUTETbHOTO
CEeMaHTMYECKOTO OTTeHKa ¢ Cydd. -Ka, Cp. pycc. pacnds ‘paciipeHbe 3amaa, Iporap oT manpbbl’ (masc.) <>
pacndnxa ‘r.x’ (fem.) (Jans IV 65).



Ponandac Kpeasouc

JISIIOTCSI IEPBUYHOI OCHOBOII, Ha 6a3e KOTOPOI MOI/IM BOSHUKHYTD YXKe YIOMSIHYThIe
HOBOOOPa30BaHNs CO BTOPHIM KOMIIOHEHTOM KOMIIO31Ta, BO3BOLUMBIM K pycC. 60710mo
‘Sumpf’.

YcTaHOBYB TaKyo yepeny Mop(doorniecKux n3MeHeH T, ABTOP aHa/I13a IPefb-
ABJISIET ellé OfHY TUIIOTe3y — «B TakoM ciydae pycck. anuii6as TOYHO COOTBETCTBYET
JUT. dnciabalis ‘yruHOoe 601010 <...>» (TomOpPOB T.X.), T.€. OHO BO3BOJAVIMO K JIUT. dH-
tis ‘TOMAIHS WM JUKas NTULA BOASHOTO mpocTpaHcTBa (Anas) ], K, SD79, R, Pn, I,
J.Jabl, T.Ivan, V.Krév, Jn8k, Rs, Vlkv, BM 411, Sml, Grz, NS 97, Pn, NS 229, BsP III 30, 106,
DKks, Trgn, B [LKZe] u nur. bala ‘6onoto’. [lanHOe yTBepsK/IeHMe', K COXANEHUIO, HYXK-
[aeTCsl B CYI[ECTBEHHOI KOPPEKTUPOBKE, IIOCKOIBKY PycC. aHuiiban ‘GONMOTHBII I€PT,
BopsaHoitr’ (CPHI 1261-262) u mut. dnciabalis ‘6010TO, B KOTOpOM HaXO#ATCA YTKI Vrn,
Kb (LKZe) 1o cBoeMy ITpOUCXOK/IEHUIO TTPENICTABAIT COBEPLIEHHO PasHble IeKCuyec-
Kye eqUHUIIBL.

Bupumo, mas apryMeHTauuy CBO€N TMIIOTE3bl O IPOVICXOKAEHNUM PYCC. JUaL
anuymxa TOIOPOB IO IMIPVHIUIIAM CEMMOTNYIECKOTO aHAINM3a CO3HAET MMHIBO-MUpO-
JIOTMYECKYI0 MOJieNb, [TTABHOI Y€PTOIl KOTOPOIT AB/ISIETCS CMBIC/IOBAS LIelb: H0XKECTBO
BOJSTHOJ CPefibl <> ero IUpOHNMHast moKanusanus (cM. 11 caocky). OTcyTcTBIE aHa-
JIOTUYHBIX TUIIOJIOTMYECKUX IPUMEPOB Ha 6ase JaHHBIX TMTOBCKOTO SI3bIKa, KOTOPHIE
TOA{TBEPAVIN GBI IPABUIBHOCTD TAKOTO MPENTIONIOKEHS, SIB/ISIETCS BECKOI IIPUYMHOI
IJIA IIepecMOTpa STUMOJIOTUHU PYCC. JUaJL. aH4U6AN.

Tomopos B Havate pa3bopa HaHHOI IIPO6IEMbI YIOMIHAET 00 OYeHb BaXKHOII Ce-
MaHTMYeCKO [[ja ¥ aKIIeHTOIOTMYECKOI| CBA3U MEXJY pycc. [Ual. aHuibasn, anuuioun,
anupl6dn, anyvl6yn u fp. ‘60NOTHBIN 4épT, BogsAHoi u ap.” (CPHI I 261-262) u pycc.
anmuxpucm, pycc. fUalL. aHuiuxpucm, auuiixpucm 49épt; nonosuna 6eca’ (CPHI' I 262-
263). B cBA3K C 9TUM, MOXKHO J€/IaTh OCTOPOXKHOE IIPEAIIONIOKEHNE O TOM, YTO PyccC.
Avan. aH4i6an sBIAETCS KOMIIOSUTOM [rMOpupoM 13-3a IPUCYTCTBUS B CTPYKTYpe
CTIOBA COCTaBHBIX KOMIIOHEHTOB Pa3HBIX SI3BIKOB|, peIEKTHPYOIMM CeMAHTIIeCK I
U OT YacTy MOP(OIOTMYECKMIl SKBUBATIEHT PYCC. dHMUXpucm: rped. &vTi- ‘TpoTUB +
uBp. Baal ‘rocnopp (Bnagpika) (T.e. 06LeynoTpebuTeNbHOE MM A O0XKECTBA); BIajenell,
yupapatomuir’ (LE II 13; MC 88), T.e. onpefienseT BOCCTAaHOB/ICH)e HaIMEHOBAHUA
anTunopna l'ocnopa // Bora.

[TpaBUIBHOCTD TAKOTO CYXK/IEHIIS IETKO JOKa3yeMa — OHO TIOATBEPXKAETCS IIPO-
MICXOX/IeHIeM BTOPOTO KOMIIOHEHTA KOMITO3UTA PYCC. RMAJL. AHYbIOY, COOTHOCKMOTO
C MMeHeM ceMUTCKOTo 60kecTBa Benseayn [usp. Baal Zebub® ‘Bnappika myx’ (cM. RZ 62,
MC 121)], Beensesyn'" ‘BnacTenyH eMOHOB U 3/IbIX AYXOB (PMIMCTUHAN, T.€. C TUIIOKO-
PUCTUYECKVIM COKpallleHueM -0y oT eBp. Zebub <> (re/leHU3MpoBaHHas, a IOTOM U Ja-
TUHU3UpPOBaHHaA popMa — cM. 12 cHOCKy) nat. Zabu(a//o)lus ‘npsason, 4ép1’ (Niermeyer

! TlogTBepX/eHMe BO3SMOXXHOCTH TAKOBO HEOPAMHAPHOrO cpaBHeHus Tormopos (1973, 36) BUANT B AeTepMu-
HATMBHOI CMbICTOBOI cBsA3u MexAy (I) murt. dnciabalis n (I1) pycc. anuiiban xak (I) locus < (II) subjectus.
CaMblit 607IBIION HEFOCTATOK TAKON MHTEPIIPETALVN — CTIOXKHOCTD €€ nokasyemocTu. [lns BepuduKanymy Ta-
KOTO IIPEJIIONIOKEHVISI HeOOXOMMBI IIPUMeEPHI aleKBATHOTO CJI0OBOOOPA30BATE/IBHOTO THIIA, KOTOPbIE B CTa-
Tbe TOHOpOBa OTCyTCTByIOT. Ux aBTOp TUIIOTE3bl, HECOMHEHHO, Hpe]:['T)HBI/[J'I 6])1, HO I10 Hp]/[‘-II/IHe OTCYTCTBI/IH
TAaKOBBIX B JIMTOBCKOM A3BIKE, 3TO HE HPEI[CTaBHHeTCH BO3MO>XHBIM.

12 VI3MeHeHNe KOHIja OCHOBBI JaHHOIT GOPMBI -0 /6/- B -71- 00yC/IOBIEHO rped. (11031, — BusanTuiickuit nepmnoxn)
ZaPoAog mpsasom, cataHa [H rped. S1aPoNog ‘KIeBeTHUK, DKETPUCSKHBIN; (IT03/1.) [bABON |, ONpefenuBIie-
IO BO3HUKHOBeHMe y1aT. zabolus // zabiilus ‘diabolus’ (Lewis, Short 1958, 2018).

13 VIBp. Baal <> apam. Beel (LE II 13).
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PexoncTpykimsa Mudormoatideckoro obpasa yrku (Anas)

1976, 1138). Baxxueitmum pakToM, MOATBEPKAAIOIIUM CEMaHTUYECKYIO CBSI3b MEX-
Ry pycc. [uai. anuvl-6yn ‘[psaBon, cataHa u rped. (mosga.) ZaBolog Tk, mat. zabolus
/I zabiilus ‘diabolus’, u coorBeTcTBeHHO UBP. Baal Zebub, aBnsAeTcsa paccka3 aBTOPOB
HoBoro 3aBeTra, YTO 3TUM MMeHeM COOCTBEHHBIM Qapycey ¥ KHVDKHMKU Ha3bIBaIN
Uucyca Xpucra, IOCKOIbKY OHY YTBEPXKIA/IN, YTO TOT M3TOHAET 6eCOB CUNIOK ‘KHA3A
6ecop’, T.e. BenbzeByna (Matd. 10, 25; 12, 24, 27; M. 3, 22; JIyk. 11, 15-19 - nogpobuee
cM. MC 1.x.; LE II 14). 3HaunT, BTOpOil KOMIIOHEHT KOMIIO3UTA PYCC. AUAIL. dHUbLOY/
IOJDKEH U3BSICHATHCS HU KakK pedekcusi nuTt. bald ‘601010, HO Kak COKpalljeH1e uMe-
HU ceMUTcKoro 6ora baan 3e6yba[-6yna], CTpyKTypHO U CeMaHTUYECKU VJIECHTUYHOTO
pycc. anmiixpucm, HOCKOIbKY O3HadaeT MM TOTO JKe caMOro 00xecTBa.

ITocre He cOBCeM yHAYHON IONBITKM OOBENVHUTH B OFHO JIEKCUKO-CEMAHTH-
4YecKoe THe3[0 Pycc. AVajl. anuiiban, anuibun, auysl6dn, anysl6yn (M fp.) U pycc. Jual.
anuymia, Tornopos (1973, 36) MpUBOAUT ITIABHBIN apryMeHT J/Is IIepeCMOTpa ero e
TUIOTE3bl HACYET STUMOJIOTUY 3TOTO C/IOBA — METORMKY BBIfETIEHNS CTPYKTYPHBIX
e[VHML] CI0BA VM YCTAHOBJIEHVSI X Pa3e/IUTE/IbHbIX IPAHNIL: IPEX/ie MCTOMTKOBAHHAS
Kak npousBogHas ¢popma c cydd. pycc. -ymxa (Tonopos 1973, 34), nekceMa o4eMy-To
3aHOBO MHTEPIpeTUpPYeTCs KaK KOHTaMMHAILMOHHOe cy¢dduKcanibHOe 00pa3oBaHye U3
OBYX JIEKCMYECKUX €IVHULL TUTOBCKOTO A3bIKA: TUT. JUATL. andiiité ‘yrouka’ LKG I 282;
‘upoxox B popme yrku’ Rdm™ (LKZe) u nut. andiitkas ‘BBIBOTOK yrxu’ Prn, Kp, M5,
Gs, Er (LKZe), T.e. cydpd. mur. -it- + cydd. mut. -uk- > -utk-. K coxxanennto, aBrop ru-
[OTe3bl OISITh-TAKYM He MPUBOANUT HY OFHOTO NpMMepa aHA/JIOTMIHOTO CTPYKTYPHOTO
obpasoBanus nuToBcKoro s3bika (!!). Bupnumo, o nprynHe HempaBgoOMOZOOHOCTH Ta-
Koro o0bsacHeHus, Tornopos (1973, 37) nenaer elié OXHY MOMBITKY UCTONKOBATD CTPYK-
TYPY Pycc. fUall. aH4ymKa — CTIOBO TPAKTYeTCs KaK TaBTOIOIM4eckoe o6pa3oBaHue, T.c.
JINT. BUalL. ané- ‘yTéHoK (H MuUT. ancidkas ‘BHIBOROK YyTKM) + pycc. ymxa ‘Ente’. Takoe
Cy)X/ieHye 6BUT0 OBI IIPUEM/IEMO /IUIID B CIydae IPUBEREHMsI COOOPasHbIX IPUMEPOB,
KOTOpbI€E B TEKCTE CTATh/l OTCYTCTBYIOT.

IMonsitka Tormoposa (1973 T.X.) 060CHOBATh CBOIO IUIIOTE3Y GaNTNU3MA, IPUBOJS
apryMeHTHI BHELIHETO 00/IMKa 60>KecTBa — OHO poraroe, OecIsToe, T.e. TAKOe XKe, KaK
U YTKA —, TO>Ke He YBEHYaIaCh YCIIEXOM, IIOCKO/IBKY CaM aBTOP IIPEeIIOI0KEHNs IPK-
3HAET TOT (DAKT, YTO BCe T UEPTHI de Origine CBONCTBEHHBI Y€pPTY. B pycckom ¢orb-
KJIOpe 4épT MpefCTaBIseTCs TaK)Ke M KaK CYLIeCTBO C TycuHbIMU Horamu (Bmacosa
2008, 533) [IIpouCXOXKIeHIE HTOTO MOTUBA MOXXHO OOBACHUTD CPEoit 0OuTaHus beca:
03epoM, TPsICMHOIT, BOJOBOPOTOM 1 flaxke MopeM (cp. Bracosa 2008, 533), T.e. Toit ke
CaMoli Cpefol, Tie 0OBIYHO M XXVUBET 3TO IepHarToe]. [TTaBHBIN apryMeHT, Ha KOTOPBII
ONMPAETCS ABTOP TUIOTESBI, TOT, YTO OMMUCHIBAEMBIIT MU(OTIOTMIECKUIT TEPCOHAXK, KAK

¥ YTKa, MOXXET JIeTaTh, TOXKE SIBJISIETCsI Ka3yUCTUIECKIM I10 TOJ JKe IIPOCTON IPUYMHE,
9TO 3Ta 0OCOOEHHOCTD CBOICTBEHHA 1 YEPTY — OH YACTO IIPECTAB/I/ICS KaK KPbIIATOe
6oxxectBo (BracoBa 2008, 533-534), cp. uépm unozoa ,nemum 3meem” (Bmacosa 2008,
545); MOXXeT HECTNUCh KaK BUXpb mn 6ypHbIi BeTep (4épT-Buxps) (Bracosa 2008, 543).

BosBpamiasich K mpobneMarnke MOpQHONIOTMIECKOTO aHAIM3A U STUMOJIOT 31NN
pyccC. fua. anuymia, Hy>KHO OTMETUTDh BeCbMa Ba)KHOE 0OCTOSATENbCTBO IMHIBUCTH-
YeCKOro pa3dopa JAHHOTO JIEKCUKO-CeMaHTUIECKOTO THe3/ja — OIpefesieHne 6a3oBoit u

* OdeHb pefiKoe yIoTpebIeHne JAHHOTO CI0Ba B IMa/IeKTaX IMTOBCKOTO sA3bIKa [B LKZe YKa3bIBaeTCA MTUIIb
OIVTH HyHKT FO>KHBIX ameTaﬁTOB] ABNIACTCA OOBOJIBHO BeCKOﬂ HpM‘{MHOﬁ COMHEBATbCA B HpaBI/I}IbHOCTI/I
TAKOJ MOTAIKN.



Ponandac Kpeasouc

Ipou3BOAHOI GopM. Buammo, aHamus 9Toit IPYNIIBI C/IOB HY)KHO OBIJIO HAaYaTh MMeEH-
HO ¢ 6a30BOJ1 MV IpOU3BOAAIIell GOPMBI, T.e. C pycc. fuanl. anuym uépr (Kamyra -
CPHI I 262), a He cy¢dduKcanbHOI TPOU3BOZHON pycC. AN aHuymka [elwé cp. pycc.
6yxa ‘MHUMO€ ITyTajio, KOMM pa3yMHBble BOCIIMTATENN CTPALIAIOTD ABTell; HeMOAUM,
MenBbb, 4eIOBEK'D HEIPUCTYIIHBIIL, CYPOBBIIL, yTPIOMBII H PycC. 0yKaH® “UeTIOBeK, Ha
6yxy noxoxmit; uépt’ (Janp I 138; CPHI III 262) H pycc. O6ykdHka ‘baHTacTH4ecKoe
CYIIeCTBO, XUBYIIee B JOMe; JOMOBOIL; HeakKyparHas >keHmyHa (CPHI III 262)]. Oue-
BIU{HO, KOTOpAsl M3 HUX SBJISETCS IEPBUYHOI, CP. PycC. yedos ‘yrapgpiBauue H y2aokd
‘Tox.” (Janp IV 465). HecypdukcanpHas u cOOTBETCTBEHHO IepBMYHasA GpopMa pycc.
AVaL. aHuym CBOeJl NepUBALMOHHON MOJEIbI0 COBCEM He OTINYAETCS OT APYTUX JIeK-
CeM TOTrO e CaMOro TUIIA, T.€. eBepOATNBOB PYCCKOTO s3bIKa. VIMest B BUY BO3MOX-
HOe NpUCyTCcTBIUEe PeHoMeHa Taby npu GopMIpoBaHNN MOPHOTOTMIECKON CTPYKTYPbI
cnoBa [cp. He pyzaiicst Ha HOUb, aHUymMKA NPUCHUMC; AHUYMUK CAOUMCS HA HOZU MOMY,
kmo 3a cmonom bonmaem Hozamu 60 epems edvi (CPHI I 262; Tommopos 1973, 38-39);
et cp. Cnoso uépm npousHOCUmMD zpex, He Mo OH NPUBANEMCA U 6y0em NPUHUHAMD 3710
(Bonorga); MHozue cnésa uépm e npousnocam, 605coy 4épma, a HA3bI6AIOM €20 YEPHDIL,
nemumux (HoBropon — BracoBa 2008, 535)], MOXKHO clieflaTh OCTOPOYXHOE MPeJIono-
JKeHIEe O IPOM30IIeLIell MOP(OTAKTIIECKOI TPAHCIIO3UI[NY HAHHO (OPMBI — TAKOE
CY)X[IeHJIe MO>KHO apryMeHTVPOBATh IPUCYTCTBIMEM COOTBETCTBEHHBIX M3MEHEHMIT B
CTPYKType Ha3BaHUI APYIMX PYCCKMX MU(OTOTMIECKNX IEPCOHAXKeN (CM. Fasnblie):
pycc. puain. anuym 4épT’ < *anuyd ‘ToK. [Mopdonmorndeckas 3amuch; emé cp. Copasu-
4ecKoe M3MEHEHIE -0- <> -M-: PycC. 4y00Ks <> 4ymoKks ‘HEMHOXKO, CKOIbKO-HIOYIb;
kocyuka BuHa (Jamb IV 613)] - pycc. guain. anuuiod ‘Tox.” (Tomopos 1973, 31) [c usmeHe-
HIIEM -y- B -U10- M3-3a HO3[{Hell KOHTAMWHALIY C pycc. uyoa (gua. utooa, cp. ci. Miwooa
(Dacmep II 145; emé cm. YepkacoB, MockBuruHa 2005, 192) ‘M3MEeHHUK, IpefjaTeNb’
(cp. Hans II 68) ~ pycc. Myoda ,,omuH 13 IBeHafLaTU allOCTONOB, IpefaBIIMit Mucyca
Xpucra“] < pycc. guain. *Hauyo ‘T.ox.’ [MopdoTaKkTHdeckas TpaHCIO3UINA U3-3a Taby, Cp.
pycc. nuain. yoazdnka ‘Begbma (Kombima — Bracosa 2008, 499) < *yeadarka H I11. pycc.
yeadvieamy ‘oT(pas-)rajjaTh, HOrafjaThcs; Y3HATh 110 TEMHBIM IpusHakaM u ap. ([Janb
IV 464-465")] u 1. pycc. Hauyoump (Hauwydécumv, HauyOomelpump) ‘HAMPOKASUTD,

> Tyt HeOOXOAMMO OTMETHUTD, YTO U3BSACHEHNUE IPOUCXOXKEHNA ITOTO C/I0BA, IPEACTaBIeHHOEe ATIeKCaHPOM
Anviknapim (2000: 580), sAB/IAETCA IPUMEPOM HAPOXHOI STUMOTOrUM (MHOXKECTBO TaKMX ITPIMEPOB TIpef-
craBieHo B KHure Ilnarona Jlykaiesuda (1847)), MOCKOMbKY IPUYNCINB JaHHOE CTOBO K 3aMIMCTBOBAHIAM
U3 AKYT. y0deaH ‘MaMaHKa, BeAbMa, KONLYHbS, a HOCTEIHNIT M3 MOHT. y0d2aH ‘IIaMaHKa, aBTOP IUIIOTEe3bI 3a-
65171 ycTaHOBUTD: 1. mcTOYHNK 3anMcTBOBaHNA (!!!), Tak Kak TIOPK. *iduk ‘CBAIEHHBDIIN, 10 MHEHNIO AHMKIHA,
ABJIAIOLNIICA CybCcTpaTHON HOPMOIT, Ka3yMCTUYHA He TONbKO M3-3a CTATyCa PeKOHCTPYMPOBAHHOI HOPMBI
[cBOE cyxpeHne AHMKMH apryMeHTHpyeT muiub actepukcoMm (!1!); kcratu, Takoe 3anMCTBOBaHNME HeyKa3aH-
HO B CBOJje TIOPKI3MOB pyccKoro s3bika (cm. Illunosa 1976: 342-343)], Ho 1 HecooTBeTCTBUA MOPhOdOHE-
THYECKOI CTPYKTYPBI 3aMMCTBOBaHMS; I1. 3BeHO MOP(OIOrnuecKnx n3MeHeH!IT — HEACHO, (a) moyeMy AKYT.
yOaeaH ‘IIaMaHKa, BefibMa, KO/MYHbs, CEMAHTUYECKM peann3yeMblil Kak pedepeHT KEHCKOro POfia, B pyc-
CKOM sA3bIKe yrmorpebrsercs ¢ cydd. -xa; (6) ecnu 3To CBA3aHHO C KOHTAMMHALMEN Pycc. Anal. (3auM.) wia-
MAHKa ‘PyraTenbCTBO; pyrarenbHoe cnoo’ (Pacmep IV 401; Anmkun 2000, 688), Torza BO3HMKaeT BONPOC,
Kak B pycckoM fuanekte CuOMpU MOITIO MOSABUTHCS 3a¥MCTBOBAHNE, CBOEH T MOPOIOrIMYECKOIt CTPYKTYPOii
HeCOOTBETCTBYOLIee MOPPOTAKTIIECKOI CTPYKTYPhI PYCCKOTO SA3bIKa, KOT/IA B TOM BOCTOYHOC/TABAHCKOM
SA3bIKE 1 B €T0 CMOMPCKOM JiMaieKTe IIMPOKO PaclpOCTPAHEHO yOTpebIeHNe JPYToro 3aMCTBOBAHNS TOTO
’Ke CaMOro 3HAYeHN, CP. PYCC. WAMAHD, WAMAHKA ‘POID OOMAIINKOBD, Y AUKUX'D CUOMPCKMXD HAPOJOBD,
KOTOPBIE IIOI'b BUAOMD KOIOBCTBA 06MaHbIBaloTh Hapoab (CAP 850), wamdH, wamdHka ‘cryXuTenb Kyb-
Ta [[yXOB, BCTYMAIOIINIT B PUTyanbHOE OOIeHMe C HUMU; KONAYH, 3HaXapb, CIIOCOOHbIN IIPUBOAUTD cebs
B coctosinme akcrasza’ (BTCPS 1489), T.e. ,rumore3a” AHMKMHA MCKKAET OOIIENPUHATHIE TEOPETIIECKNEe
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HaJle/aTh IIaI0CTel; AUBUTh CTPAHHBIMY pacnopsaKamy u yupasrenbeMs'® ([Tans 11
497), cp. pycc. puan. ndcayx ‘cnyx (Open6ypr) (Jans II 471; CPHI XII 172) H 1. pycc.
HACTYUAMb, HACTYWUBAMb ‘TIOCTTYIMBATD, IOACTeperaTh yXoMd 1 Ap.” (Janb T.X.).
Bo3MoOXeH 1 APyroit myTh 0ObACHEHNsI 06pa30BaHUs PyCC. AUATL. dHYYM — CTIO-
BO, 10 BCeil BEPOATHOCTY, pedIeKTUPYeT IepecTaHOBKY [06yC/IOBIeHHYIO (eHOMEHOM
Taby] MOpOIOTNIECKON CTPYKTYPBI CYOCTaHTMBA CO CIIOPaANYeCKN YIOTpeOIAeMbIM
npeduxcoM Ha-, T.e. mped. pycc. Ha- + CYOCT. pycc. 4y0o'” ‘BcsKoe sB/IeHMeE, KOe Mbl He
yMEBeMb 00BSICHUTB, 110 M3BECTHBIM HAaM 3aKOHAM IIPUPOAbL; B0, HEOOBIYaiiHAS BEIlb
wm apnenne (Janb IV 612) < (?) wépr’ (cp. Uydo mopckoe, 0uso nonvckoe, cmpaxo
600511011 ([lasp T.X.)), T.e. MO>)KHO PEKOHCTPYUPOBATb PyCC. AUAIL. *HA4yo, CP. PycC. RUaIL.
Hamonooey, <> Mon00el, ‘MOJIOfIOi JeloBeK (pu BexxnmBoM obpamennn) (Bragumup
- CPHT XII 40), pycc. auan. Hanpdeda <> npaseda ‘HactosAmas npaspa (Bragumup —
CPHT XII 95), pycc. puan. Haposéchuya <> posecHuya cBepcTHMULA (ApXaHTeNbCK —
CPHT XII 126), pycc. guan. nacapaii <> capaii ‘cenoBai, Hasec (Ilepmbp — CPHI XII

OCHOBBI IIOSIB/IEHNSI CYIIEPCTATHON JIEKCUKIL: 3aUMCE08aHUe — ,,00pallleHIe K JIEKCUYECKOMY (pOH/Y APYTUX
A3BIKOB JI/Is BHIP)KEHIs HOBBIX IIOHATHIL, AanbHelimei auddepeHnmanum yxe MMEIOIIXCA M 0003Have-
HIA HEU3BECTHBIX NPEXKE IPETMETOB (Hepe,tu(o CaMM 3TU IIOHATUA Y IPEAMETDI CTAHOBATCA N3BECTHBIMMI
HOCUTENAM JAHHOTO A3bIKA MNIID BCIEACTBME KOHTAKTOB C TEMU HAapOLaMM, 13 YbMX A3BIKOB SaI/IMCTByIOT-
¢ COOTBETCTBYyIOIMeE CroBa).“ (AxmanoBa 1969, 150-151) // “Adoption of a linguistic expression from one
language into another language, usually when no term exists for the new object, concept, or state of affairs”
(Bussmann 2006, 139).

Oco6eHHO HaCTOPXKMBAET OffHA YePTA ITYMONIOTNYECKOI OIVCH CIIOB, IPECTABIEHHON AHMKIHBIM — IOTI-
HOe OTCYTCTBNME CUHXPOHHOTO aHa/IN3a JIeKCMYecKoil eqyuuubl. OH He aHA/IM3UPYeT M He [ieTalTu3upyeT
0co6eHHOCTel N3MEHEHMIT CTPYKTYPHBIX CTPOEHMIT JIEKCEM PYCCKOTO SA3bIKa, HO Cpa3y 6epéTcs 3a peKOoHC-
Tpykuyio npagopm He VI-E s3bIKOB (KOTOpbIE, I0-BUANMOMY, HUKOIAA He CYIIECTBOBAIM — CM. [a/Iblle),
XOT# fieBepOaTHBHOE IPOMNCXOXKICHE PYCC. iUal. yodzdHka ‘BefibMa (pyraTenbHOE CI0BO) OYEBU/HO, K TOMY
Xe HeO6XOJII/[MO KOHCTaTNpOBaATb HpOTMBOHOHOX{HbIﬁ Iy Thb 3aMMCTBOBAaHU BbIIIE yKaSaHHbIX JICKCEM, T.€.
AKYT. y0deaH ‘IIAMaHKa, BEebMa, KONJYHbS, MOHT. Y0d2aH ‘TIaMaHKa ABJIAIOTCA CTABAHCKMMMU 3aMMCTBO-
BaHMAMH, @ He HA06OPOT, KaK 3Ty [OBOIbHO HECTIOXHYIO Ipo6IeMy 00bACHAST AHUKMH: pycC. fUal. 2a0
‘oTrafumk, mpopuiarens’ OnoHenkas ry6bepH. (1846 r.), Bonoraa, fIpocnasns, Kocrpoma, Ilepmb, 3amagnas
Poccust; ‘morafBblit, XOpOIIO yrafblBaomii uTo-m16o yenosex’ Spocmasnb (1853 r.); ‘3Haxaps’ Bonorna,
ITepmb (CPHT VI 90), pycc. ainan. 2ad0s ‘3Haxapb; Bopokesas® 3amagnas Poccusa (Hamb I 339) u pycc. anan.
*eadan ‘T.x. (c anokornoit cydd. -an ns-3a konTamMuHanuK ¢ pycc. 2a0 3mes’ (CPHI VI 89) — TepmunOM cak-
panbHoit cdepsr (!!) [~ (naeHTIIHBIE MOZIE/N MOP(OTOTIIECKOIT CTPYKTYPBI Nomina agentia) pycc. mon4ans
‘cobaka, KOTOpast KycaeTh MO/IT4a, M3MOATHIIKA, 6e3D /1ato U Ap. [H 1. pycc. Mon4ams ‘HULIHY Th, 6€3MOTIBC-
TBOBaTh, TUXHYTb 1 Ap.] (Hams II 343) (6onbure npumepos cM. 3anusuaAk 1980, 494-496)] < pycc. 2zadduka
‘raganka’ Ypan 1963 r. (CPHT VI 90). VirHopupoBaHe CTPYKTYPHBIX M3MEHEHUIT CTIOBA IIPUBENIO K TOMY, YTO
pasHble [0 CBOEMY IMPOMCXOXK/EHNIO U MOPOIOTNYeCKOMY CTPOECHII0 OMOOHEI pycc. 2ad ‘3Mes’ 1 pycc.
Ivias. 2a0 ‘OTraffuuK, IPOPNLATENDb 1 Ap. OB COOTHECEHBI B OHO TIEKCHKO-ceMaHTIYeckoe ruesfgo (CPHT
VI189-90).

OCHOBBIBAsICh Ha Pe3y/IbTaTaX AAHHOTO AHA/IN34, MOXXHO BBIIABMHYTh IIPEAIIONIOKEHNE O TOM, YTO PYyCC. UAJL
yoazdnka ‘BefibMa (pyraTenpbHOE CTOBO)’ HO/DKHA PasbACHATHCA KaK eBepOaTMBHAsA pycckas aekceMma (CM.
BbII_LIe), a He 3aMMCTBOBaHUeE. M, HalIpOTHUB, B yKa3aHHI)IX A3MATCKUX A3BIKAX OHA 6])1]'[3 3aMCTBOBAHA A
0603HaueHMsA pedepeHTHBIX CeMeM ‘[IaMaHKa, BefibMa, KONAyHbsA. [/TaBHBIM apryMEHTOM JI/Isl BOCCTAHOBJIE-
HUS PycC. *yeadanxa ‘BefbMa, SICHOBUsILIEe SIBISIETCS TIEKCUKO-CEMAaHTNYECKOe COOTBETCTBIE YKPAMHCKOTO
A3BIKA, TOKIECTBEHHOE PEKOHCTPYMPOBAHHON (popMe U B IIaHe MOP(HOIOrMIecKoro cTpoenus (T.e. ped-
JIeKCKA MOJeNM [ieBepOaTMBHOTO CTPOEHMA C/I0BA) U B ITAHE CEMAHTUYECKOIL: YKp. y2adHuk (62a0Huxk) ‘sic-
HOBUAEL] <> y2a0HuuA (62a0Huys) ‘TK. (OK.p.)’ H I71. YKp. yeadysamucs (62a0ysamucs) TpefBULETb, IPef-
4yBCTBOBATh, ObITh CYeBEPHBIM; 2. IPEAYTafiaTh, yrafiblBaTh; 3. Y3HATH [H yKp. yeaoHuumeo (62a0HULmMe0)
‘ymenne yragbisats'| (cm. CYM 371).

06 ymeHun 4€pra 4apofeiicTBOBaTh, yrafbiBarh Oyayiiee nmoxpobuee cM. Bracosa 2008, 538, 540; [ocobeH-
HOJ 541; 544-545, 546-547.

17 DTHUMOTIOTVIS 9TOTO C/I0BA [JO CUX ITOP OCTAETCsI IpeaMeToM criopa (moppobuee cvm. Gacmep IV 377-378).
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151), pycc. aua. Hacrdésa <> ochosa ‘Gynpament, Grundlage’ (Bomorga - CPHI XII 178),
pycc. puan. Hayutimens <> yuumenv ‘Lehrer’ (Cmonenck — CPHI XII 252), pycc. guarr.
Haulicmka <> yucmxa ‘auctka (momernenus), Putzen’ (6acceitn pexu Jona - CPHT XII
289).

OCHOBBIBAsICh Ha pe3y/IbTaTaXx MOP(ONTOrMIeCKOro aHa/MN3a, MOXXHO BBIIBUHY T
IIpeAIIONIOKEHe, UTO PYCC. AMAJL. AH4YMKA IIPeACcTaBIsaeT co60il o6pa3oBaHue U3 TPEX
CTPYKTYPHBIX KOMIIOHEHTOB: IIped. pycc. Ha- + KOp. pycc. #y0- [c CEKyHEAPHBIM -m-
(poneTmueckas 3ammcy) BMECTO STMMONIOIMYECKOTO -0-] + cypd. -ka = *nauyoxa. Cyd-
¢uKc -xa B 06pa3oBaHbsAX AeBepOATUBOB PYCCKOTO sI3bIKA BCTPEYAETCS BeCbMa 4acTo,
Cp. pycc. npsgm-ka ‘CKpbITHE H L. PycC. npsimamp ‘CIpATaTh, KNACTh B COXpaHHOE Mec-
10 (Jame III 534), pycc. npso-ka ‘BBITSHYTast U3b KyAeNM ¥ CKpydeHHasi HUTD H DL
pycc. npsddmp ‘KPyTUTb HUTb U3b BOJIOKOHD, TSHYTh 3B 9€r0 U CyIuTb HUTKY ([Jamp
III 533), pycc. 6apa6éui-Ka ‘6e3TONKOBBIN, CYeTNNBEIil, 6€3MOPAOYHBIN YeTOBEK H I
pycc. 6apabéuums ‘6ytopaxxuts, cymaromnts u Ap. (Mans 147), pycc. Haxod-xka ‘Fund’
H /. PyCC. HAX00timp ‘HaTaIKMBaThCs, HaThiKaThest ([Jans 11 491-492), pycc. Hamons-
ka ‘HaroBop, oO6BuHeHue, HaBbTD (danp II 440; CPHI XII 40) H 171 pycc. Hamonsumo,
Hamonensimv ‘HacKaspIBaTh, HATOBOPUTD, KieBeTatTh ([lanp T.X.) U Ap.

Vimest B BUAY HENTpPANbHBI CEMAHTUYECKUII OTTEHOK ITUX HEPUBATOB, MOX-
HO C YBEPEHHOCTBIO YTBEPXKAATD, UTO C CyPd. pycc. -ka 06pas3ynTCs He TONBKO LH-
MUHYTHBHI [CP. AUCTPUOYTUBHO BTOPUYHYIO CEMEMY PYCC. IMal. AHYYmKa YepTEHOK,
6ecéHok’ (Caparos, Ilensa, Pazanb — CPHI I 262)] wnu neitopaTuBbl (110 yTBeP>KAEHIIO
TomopoBa), HO MM TaKXXe BBIPAXKAaeTCs JOIOTHNUTENbHAS MOP(OIOrNIecKasi RUCTPU-
Oyus cy6CTaHTMBM3ALNH, CP. PyCcC. Yedds <> yzadka ‘morapka’ ([lams IV 465), pycc.
npsov <> npsO0Ka ‘BHITAHYTas U3D Kymemu u ckpydenHass Huto (Hamp III 533), pycc.
6apabowia < 6apabouika ‘6e3TONKOBBIN, CYeTINBBII, Oe3nopAnoYHbIl YenoBeK (a1
47), pycc. Hax60s <> Haxooka ‘Fund’ (Janb II 492) u fp. — 3HaYeHNA FAHHBIX IPUMEPOB
toxgectBerHs! (!!!). Onmpasice Ha 9TU FaHHBIE, MO>KHO BBIIBIHYTH IIPEIIONIOKEHNE O
TOM, YTO PYCC. AUANL. AHUYm EPT <> pycC. AUAIL. AHYYMKA ‘T K. ABNAIOTCA JeBepOaTu-
BaMIl [1/1M1 CyOCTAaHTMBHBIMY [€PUBATAMI] PYCCKOTO SI3bIKa, O3HAYAIOIMMY MU(OIIO-
IMYeCKIe CYIIeCTBa, BBITBOPSIOLYe HeOOBbIYaliHble BELV VTN SIBIEHNS, T.€. YepTeir’s.

O6bsicHeHNe TONMICEMUN PYCC. AUANL. aHYYmKA “9EPT, AbSIBOI, Oec; aHTUXPUCT;
4epTEHOK, 6eCEHOK; BOAAHON YEPT; JOMOBOIL; JISNINIT; HepsiXa, IPA3HYLA; OeHblil, He-
CYACTHBIIT Ye/I0BeK; 6al0oBeHb, 6AIOBHIK; CeMeMa YHIUYMKITE/IbHOTO 3HaYeHMsI — Py-
raTe/IbCTBO’ He IIPEACTABIIAETCS MPOOTeMaTUIHbIM, IIOCKOIbKY BCE IHepedNCIeHHbIe
3HAYEHVs CBOJICTBEHHBI MM BbIpakaeMOMy pedepeHTy — 4épTy, B COSHAHMM JTIOfEN
VIMeBIIeMY aHTPONOMOPQHBI 06/INK POTraToro, IOPOCLIETO YEPHOIO LIKYPOIL Cyllec-
TBa C KONIBITAMM U XBOCTOM (noppobree cM. MC 595; Bracosa 2008, 533), koTopoMy
cBOJICTBEHHO 6Ob1TO 371U THCs (Bacosa 2008, 536), mctuth (Bracosa 2008, 533), mpuun-
HATDb Bpey, (Bnacosa 2008, 540-541), LIy TUTD U PE3BUTHCS, a TAK K€ OBITD HEONPATHBIM
Y HeaKKypaTHBIM, HeyK/IoxuM (Bracosa 2008, 534-543, 546). BosHUKHOBeHUE CeMeMBI
YHUUVDKUATETBHOTO 3HAYEH ST — PYTaTeNbCTBa, BUAVMO HYXKHO CBSI3bIBATb C IIPUBBIYKOIT
4épTa MOSAB/ISATHCS P IIPOMU3HECEHN €70 IMEHH (CM. BBIILE), ITO ObITIO HEXKeTaTeTbHO.
3HadeHne ‘GeHBIIL, HECIACTHBII YeJIOBEK MOXKET MHTEPIIPETUPOBATHCS ABOSIKO: 1) Kak

'® Cp. «aHYyTKa, B IPEBHEPYCCKOIT A3bI4eCKOi MUGMONIOrMM 371011 AyX, XUBYIIMII B BO3JyXe U B BOJie, OC/Ie
IPMHATUA XPUCTMAHCKON Bepbl — OJHO M3 Ha3BaHMII 4epTa. B Hapope ero mmeHoBamu «becraToiit» (CP
48).
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ob603HaueHMe XUTpella — 9Ta YepTa XapaKTepa 0COOEHHO YacTO IPUIUCHIBaeTCA Oecy;
II09TOMY OH 30BETCs TyKaBbIM (M. Brracosa 2008, 534) —, T.e. 4e/ioBeKa, KOTOPBIIL MY TEM
obMaHa [IpefcTaBIAACh OeTHAKOM U 3aHMMasACh HOOKMPATe/IbCTBOM] XOUeT Ha)XKUThCA
3a CYET APYruX; 2) obpasel] CeMaHTUYECKOTO U3MEHEeHN 1, KOTZIa pedepeHT 3aMeHAeTC A
OZIHUM M3 ero KoHoTaToB (moppobuee cMm. Kregzdys 2010, 24-26), B 3TOM cinydae, pHu-
HaJ/IOXHOCTBIO [IbABOIY, T.e. IpUoOpeTaeT 3HaYeHIe 371010y 4HbLi Yenosex (aIKOTOIUK
[I10 JaHHBIM PyccKOro GONBKIIOPa, BCe IbsSHUIIBI HAXOAATCS BO BIacTu 6eca — Bracosa
2008, 542-543, 547], moBecUBIIMIICS MU BCAKOTO pofa camoybuiina (cM. Bracosa 2008,
543), yapogpell, yMepIIuil HaCUJIbCTBEHHOI cMepThbio (Bracosa 2008, 545), ymepumit
WM yOUTBHIN HeKpellleHblit MiaafieHel (Bracosa 2008, 544) u ap.) — Bce Te, YbM AyLIN
IpMHAJJIEeXAT AbABOTY. Ta HEeHNTEHTHAA 3aBUCHMOCTD ITIOHMMAJIaCh BeCbMa 3aHATHO:
BCe BBIIIIE [TepevIC/IeHHbIe, KPOMe AeTell [OHM B IOfi3eMe/ibe OXPaHsIIN CKaph depreit
(Bmacosa 2008, 544)], 10 pycCKUM IOBepbAM, CIYXIIU 6ecaM CpefCcTBOM IepeMelrie-
HMA, T.€. Ha HUX YePTU €3[ UM BEPXOM — 3TUX TOPEMBIK Jla’Ke IIOIKOBBIBAIN KaK JIOIIa-
meit (cM. BracoBa 2008, 543).

OCHOBBIBaICh Ha BBILIE M3/I0KEHHBIX apT'YMEHTaX I10 MIPOUCXOXKCHUI0 MU(DOHM-
Ma, MO>XHO yTBEPXKZIATh, YTO HET HUKAKMX IPUYINH PyCC. AUAJL. AHYYMKA CPAaBHUBATD C
Ha3BaHUAMM ITUL, BOAAHOIO IIPOCTPAHCTBA U TeM 6olee 0OBACHATD ero Kak 6anTu3M
- ¢10BO ABIAeTcA UCKOHHO pycckuM (!!!). B Buny aroro, ycraHOB/IEHME BO3MOXHBIX
TpaHNI IPOXXMBaHUA NPOTOOANITUIICKIX IVIeMEH Ha Tepputopun Poccuu, ocHOBBIBa-
ACh Ha apeasbHOM PacIpOCTPAHEHNM JAaHHO IEKCEMBI, He ABIAETCSA BOSMOXKHBIM.

OmnboyHoe cooTHeceHMe oOpasa YTKM ¢ MUQPOHNMOB HeifOpaTUBHOIO 3Haye-
HUA pycC. QUL dH4ymKa T[bABON, IOBINAIO Ha NOsABIEHNE BeCbMa COMHUTEIBHBIX
BBIBOJIOB 10 YCTAaHOBJIEHMIO aPXETUIIHOTO 3HAYEeHMA 3TOTO IEePHATOTO BOJAHOTO IIPO-
CTpaHCTBa B TPYAAX PYTUX UCCIEOBaTelNell, B KOTOPBIX YTBEPXKAaeTcs, AKOObI «yTKa
... CBsI3aHa ¢ HeuncTolt cuoi» (I'ypa 1997, 668).

OCHOBBIBasACh Ha Ka3yUCTMYHOM STHMOJIOTMYECKOM aHa/I3e JAHHOTO 60XKKa, BO
BTOpOI1 4acTu cBoell ctarby Tomopos (1973, 42-43), Kk cOXKaneHUIo, IPUBOAUT MU
BeCbMa MaJIOUMC/IeHHbIe (GaKThl TUTOBCKOTO (POIBKIIOPA, B KOTOPBIX YIIOMUHAETCS MU-
¢donorema ymxa. [1o 3TOI IpyYMHe BEIBOABI aBTOPa TMIIOTE3BI O IeMOHNYECKOI IPUPO-
Jie 9TOTO IePHATOrO [cp. ,<...> napamwtenusM [lepkyHaca u yepra (> yTKa) <...>* (Tomo-
poB 1973, 43)] ¥ COOTBETCTBEHHO €TI0 MPUHAJJIEKHOCTb K XTOHNYECKOIT cepe JOIKHBI
OBITD ITOBEPTHYTHI TIATEIHOI IPOBEPKe.

HexoTopble BBIBOADI, IPECTAB/IEHHbIE B CTaTbe TOIIOPOBa, INIIb OT YaCTH COOT-
BETCTBYIOT JaHHBIM (OIBKIOpa BOCTOYHO-OAITUIICKUX HAPOROB':

I. Tonopos (1973, 42) yTBep>kaaeT, 4T0 0c060 MHTEPeCHBIM (PAaKTOM JIUTOBCKO-
ro ¢onbKIOpa ABIAETCA NpeBpalleHNe 4épra B YTKy: Griausmas musa kokj necystq.

19 JTaHHBIX O 3HAYMMOCTY STOJ ITHIBI BOISHOIO IIPOCTPAHCTBA B OOPAZOBOI TPafyLiuy 3alafHBIX 6aaTOB

MOYTU He COXPAHWUTIOCh, KpoMe yromuHauusa IIperopusa (MP III 467), uTo BO BpeMs NpasfHMKA ypoxasd,
MIPOBOAMBLIETOCS B KOHIje OKTAOPA, ,KOTOPOTO IO-PYCCKM Has3bIBamn oZinek, T.e. ybop ypoxkas®, 6ory 3eme-
HI/IeKy nm 3MeMHI/IHI/IeKy IIPUHOCUIN B >1<epTBy yTKy VN CENMEe3HA.
IIpaBpa, Bcro nudopmarmio, npescrasneHnyo B Tpyae [Ipetopus Deliciae Prussicae, oder preussische Schau-
biihne (II-as monmoBuHa 17-0ro Beka) HEOOXOAMMO PacCMATPUBATD BECbMa KPUTUYECKH, IIOCKOTBKY 3TOMY
aBTopy CBOVICTBEHHBI npeyBean{eHMﬂ, a TaKXe HY)KHO VIMETDb B BUAY 1N TO 06CTOHTeTIhCTBO, 4YTO B UM OIN-
CBIBA€MBIX o6p${;qax " IIOBEPBAX prCCOB BeCbMa 3Ha‘{]/[TeIIbHyIO YacCTb 3aHMMAET BOCTO‘{HO-63.TITVH7[CKI/I€
KyanythIe 3JIEMEHTHI, HOCKOHI)KY U3BECTHO, YTO SMUTpALNA HpeﬂCTaBMTeHeﬁ TIPOTOIUTOBCKUX IeMEH Ha
Tepputopuio [Ipyccun Havanach B 6 B.1.e. (PEZ IV 47) (moppo6ree cm. Kperxauc 2009, 297).
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Vieng kartg eina medZiotojas ir mato - koks antinas galvg jkises vandenin ir gaudo Zuvis.
Medziotojas Sové vieng kartg, kitg — ir vis nenuSauna. Pamislijo, kad gali buti velnias,
sukramté nusimoves sidabrinj Ziedg, prisimuseé Sautuvg, kaip Sové ir nusové... Ten bita veln-
io (LTA 1081/227), T.e. Monnus yoapsem no Hewucmotii cusne. Kax-mo uoém oxomuux u
8UOUM — cesle3eHb, OKYHY8 207108y 6 800Y, 106um puiby. O0uH pas ev.cmpenisi OXOMHUK, U
opyeoii — 6cé nycmo. Ilodyman, 4mo amo mosxcem Ovimo 4EPM, PA3nesan CHAMOe ¢ Nanvua
cepeOpAHOe KOMbUO, 3APAOUN PYHE U KAK Bbicmpentsn — nonda... Imo 6vin uépm; UZéjo
lietus, eidamas namo, medziotojas pamaté eZere antj. Sové keliskart, bet po kiekvieno $ivio
antis rodé Zmogui uodegq ir vél sau plaukeé. Suprates, kad velnias, Sové sidabriniu pinigu.
Istraukes i$ vandens, pamaté, kad tai ne antis, bet katé (Mitt. IV H. 20 173), 1.e. Hauancs
0031c0b, N0 00pO2e OOMOL OXOMHUK Y6Uden Ha 03epe ymKy. Buicmpenun neckonvko pas, Ho
nocne Kaxco0ot NONLIMKU ymKa 6CE NOKA3bIBATIA YeNI08EKY CB0LL XBOC U Danblie NAABAA.
Ilonsie, umo amo uépm, vicmpenun cepebpsinHoii moHemotl. Boumawjue u3 800vi, ysudern,
4mo amo He ymka, a kouika. OCHOBBIBAsACh Ha 3TUX NAHHBIX, Ae/aeTcA MPEANOChUIKA O
IEeMOHUYECKOI CYIHOCTY STOrO MPENCTABNUTE/I [IEPHATHIX BOLSHOIO IIPOCTPAHCTBA U
o6pasa ero JeiicTBUA.

PaccmarpuBast faHHOe yTBEP)K€EHE, HEOOXOMMO KOHCTATUPOBATh (haKT CyIec-
TBOBAHMS TAKOTO OPHUTOMOP(HOTO [IPECTAB/IEHNS AbSIBOIA B TNTOBCKOM (OIBKIIOPE,
HO HAJI0 VIMETb B BUAY U TO BaKHOE OOCTOATENBCTBO, YTO 3TO XTOHNYECKOE CYIECTBO
MO>KET IIPeBPALIAThCSI He TOTIBKO B YTKY — M 9TO BECbMa BaXKHOE €ro CBOJICTBO IepPeBOII-
nomenus. bosiee VHTepeCHDIIT IpyMep U3 IMTOBCKOTO (OIBKIOPA, KOTOPBII C IIEPBOTO
B3I/IAAA IIOATBEPXKAAET AOraiky TomopoBa o meifopaTnBHOI PyHKIVOHATBHOCTI MU(O-
JIOT€MBI YMKa, IPUBOJUT Vionac Bamuc (JBR III 38): B aHMMAa/IMCTNUECKIX CKAa3Kax yTKa
Of{MH pa3 IPeACTaB/IeHa KaK Iy TellleCTBEHHNK, yOMBAIOIVIT X03sIMHA [JOM, Y KOTOPOTO
oHa ocTanach Ha Howrer (LTA 544(334)). OToT MOTUB HaBepHsAKA HY>KHO CBA3BIBATH C
Of{HOIT 13 31K (AHNTIECKUX UITOCTACEN! [BSIBOIIA.

Bcé-taxu, BUETD B 9TOM CIOXKeTe ITOATBEP)K/€HIE XTOHIIECKOr0 IIpoobpasa yTKi
HeJIb3s1 [0 OYeHb MPOCTOI MPUYVMHe — HAIWYNMI CIYYailHOTO MIM BTOPMYHOTO obpasa
4épTa, IIOCKOIBKY II0 JAHHBIM TOTO XK€ CAaMOT0 THUIIA CKa30K, X03sMHA JOMa yOuBaeT He
TOJIBKO YTKa, HO U IIeTYX, Kypuua, mmno u uriaa (LTA 544(334)). Oco6oe BHUMaHMe He-
06x071IMO 06pATUTD Ha TOT (AKT, YTO [TETYyXa COOTHOCKUTB CO C(Heporo HefCTBI [bSIBOIIA
HI B KOEM CJIy4ae Helb3sl — OH BCSYECK MIPEMSTCTBYET BOIUIOLIEHNMIO 3/IOfEIICTB 4épTa
(JBR III 326 [256]), pasrousiet uepreit (JBR II 133 [70], 149 [78], 167 [87]). Auraro-
HMUCTUYECKOE [efCTBYE IeTyXa [0 OTHOIIEHNIO K 3/I0BPEIHBIM CI/IaM IPOSIB/ISETCS I B
naTbinckux npefayax (JBR 1195 [9]), taxxe u B pycckoM ¢orbkiiope (mogpobHee cM.
Bracosa 2008, 542). Ora nTMIja 4acTO ABJIAETCA CUMBOJIOM 3apy” (II0 JaHHBIM (OJIb-
kiopa nuroBieB — JBR I 87 [1096], JBR III 348 [363], BTB VII 394 [36], 418 [49, 50];
muBoB — JBR 188 [2]; mBenos — JBR1225). OcHOBBIBAsACh Ha 9TUX JAHHBIX, MOXKHO J[€/TaTh
OCTOpPOXXHOE TIPEAIIONIONKEHNE O CIyYailHOM BBIOOPE YKa3aHHbBIX XXVMBOTHBIX M/IsI BOII-
nomieHnst 06pasa AbsBOA [TYyT HEOOXOAMMO YIOMSAHYTH 006pa3 MUTOBCKOTO JIETYYero

2 910 Ke caMoe CHMBOINYECKOE 3HaYeHE JAHHOI MTHUIIBI MPHUCYIIe U MUPOIOTUH fPEBHUX IPEKOB: ChIH AH-
npomernsr u Ilepces, cnyra Apeca, OmeKTpuoH (rp. AAEKTPLWV ,TIETYX ") JODKEH ObUI OXPAHATb OT YYXKUX
r71a3 HebpadHoe noxe Apeca u Appoantsl. EMy 651710 yKazaHHO 6yAUTh BIIOOIEHHBIX MO yTPaM, HO KaK-TO
pas oH B3An fga u npocna. [Ipemobonees 3actan lennoc. Ilo sToit mpuumnte D1eKTPUOH ObIT MPEBPAIEH B
neryxa (mogpo6Hee cm. MC 34, 615) — 9TOT pacckas CBA3aH C IPeYecKoli TEOTOHMEIR, CP. IIBET MepheB MeTyXa
u aruTeT 6OTMHN yTpeHHeit 3apu Doc pododakTvAog ,posonepcran” (Hom. I1. 1477) (cp. MC 618).
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IyXa ajiTBapac, IpefiCTaBaBIIero B CO3HAHMUM JIIOJEIl TO OTHEHHBIM 3MeeM, TO APaKOHOM,
TO IEeTYXOM, U3BepraromuM sepHo (cMm. CM 30) — mocnegHnii MOTUB SIBHO BTOPUYEH,
IIOCKOJIBKY COOTHOCUM C CYMBOJIMKOJI COJLIPHOTO 60XKeCTBa, B YbéM pacHOpsDKeHUN, IO
IIpefiCTaB/ICHNIO OaITUIICKMX IUIEMEH, HaXOAMICSA POCT 3€PHOBBIX U VX YPOXKaHOCTb
(cp. dynxuym nrir. FOmuca - nogpobuee cM. Kperxauc 2009, 261 T.1.); 10 ZaHHBIM JIN-
TOBCKOTO (OIBKIOpa XTOHMYECKOE H0XKECTBO MUTAETCS UCKIIOYNTEIHHO MOTOKOM (pe-
NVKTHI peBHeliero Mrudomorndeckoro mmacta), a xaebom npenedperaet (moppobHee
oM. Kperxpuc yk.cod. 290)], KOTOPBIL ITO CYTH Aela MOXKET IpeBpaljaTbCsa B KOTO YTOf-
HO — maxke B KceHpsa (JBR III 374 [419-422]). [Tono6HBIIT MCKTIOYUTENBHO Pa3sHOO6pas-
HBIII MeTaMOpd03 XapaKTepeH I JyIA PyccKoro 6eca — ,,0H MOXeT 00palaTbcsl B MBIIIb,
3Melo, JIATYLIKY, ppI0Y, COPOKY, CBMHBIO, KO3/IMKa, 6apaHa, 0BEUKY, JIOIIa b, 3ail1a, OeNKY,
BOJIK; a TaloKe B KJIYOOK HUTOK, BOPOX CeHa, KaMeHb <...> a TaKXXe OH o0opauyBaeTcs
MOHAXOM, CBSIIEHHIKOM; CTPAaHHIKOM, conpatoM (Bracosa 2008, 534).

K ToMy e MOXXHO BBIIBMHYTb IIPEAIIONOXKEHNE O BTOPUYHOM U, COOTBETCTBEH-
HO, II03[JHeM BO3HUKHOBEHII OPHUTOMOPQHOro 06pasa [B JaHHOM C/Iydae B BULIE YTKH]
[bsIBOMA TIO TOJ MPOCTON MPUYMHE, YTO B TUTOBCKUX ITUONOTMYECKNX CKa3aHUSX [ie-
ATeNIBHOCTD U cepbl yIpaB/IeHN s 60roB aHTarOHMCTUYECKOTO XapaKTepa pasIndaloTcs
BeCbMa OIpeeNéHHO — CTy4Yayl HUBEIVPOBAHNUA CYMBOIVKY YPAHUCTUYECKOTO U XTO-
HIYECKOTO IUIaCcTa O4eHb pefku. [JueBac cO3faéT >KMBOTHBIX YPaHUCTUYECKON cepsr:
nacroyek, rony6: (JBR III 300), netaromux Hacekombix (JBR IIT 301), mernos (JBR III
321),aucra (JBRIII 322 tt.), kykymky (JBRIII 325), >xaBoporka (JBRIII 327), kypomnarok
(JBR III 327 [261])*. Yépr, 3axoTeB co3parh NTHIY, coTBopumI >xkady (JBR III 300), T.e.
OH He MOXeT CO3[IaThb )XMBOTHOTO ypaHucTdeckoit coeps! (!!!), moxsnactHoi [ueacy,
XOTA B OJHOM CKa3aHMM YIOMMHAeTCA O COTBOPEHVM AbABOJIOM BOPOOB:, YTOOBI TOT
YHUYTOXAJ ypo>Kali, B3palieHHblil yenoBekoM (JBR III 300), a B zpyrom — >kaBOpOHKa
(JBRIII 327 [259]), X0Ts1 0OCHOBBIBasiCh Ha cobpanHOM GoIbKIOpHOM MaTepuane banca
(JBRIII 327 [258]), ero mosiBlieH1e Ha CBET CBA3aHHO C feiicTBMeM JlmeBaca. 3HAYNT, Ba
HOC/IEHUX FeHePaTVBHBIX MOTVBA O/DKHBI OBITh OOBACHAEMBI KaK CeKYH/apHbIe, BO3-
HUKIINeE B 60jiee O3/{Hee BpeMsI.

Bcé-takm Henmb3st UTHOPMPOBaTh U TOT GakT, YTO OpHUTOMOPHBIT 0O6pa3 XTo-
HIYEeCKOTo 00XecTBa [IpakoH, 3Mell, aiiTBapac] CBOMMU KOPHAMMU YXOOUT B ITyOOKYIO
CTapMHY U IIpefiCTaB/IAeT cO00il BecbMa apXaW4YHbIii MUGPOTOIMIeCKUT MOTUB 60PLOLI
YPaHUCTUYECKOTO VI XTOHMYECKOTr0 O0XKeCTB, COCTABILAIONIEN CMBICTIOBOE ARPO ITTABHOTO
Muda MH0EBPOIeICKUX TTIeMEH [06 3TOM yIoMMHaeTcs U B uccnefoBanuy Tonoposa
(1973,39 T.1.) — 9TOT NOEAMHOK ABYX aHTaTOHUCTUYECKUX O0XKecTB pediekTnpyet dpop-
MJPOBaHN€e OIIO3VLMOHHBIX CTPYKTYP JTYHApPHOTO U COMAPHOrO KynbroB (cM. 1, 5, 24
CHOCKM)].

IL. Ipyroit apryMeHT, Ha KOTOPBII cChblTaeTcsl TOIOPOB, peKOHCTPYUPYs CUMBOJIN-
YecKyIo IapajuleNb 4épm = ymKd, MOTYUB IIpeBpalleHys B YTKY JIIOfell, KOTOPBIl OH He
aHa/M3UPYeT, a JINIIb KOHCTAaTUpyeT (paKT TaKoro MeTaMopdosa: 0 JaHHBIM JINTOBCKOTO
¢donbkIopa B Heé peBpallaeTcs eBYIIKa, Ha KOTOPYIO OXOTUTCS IOHBIN Mojofiel] [0XOT-
HYK]. Takoit Muonorndecknit MOTUB, 6€3yCIOBHO, CYIIECTBYET, HO BPSJ /I €T0 CTIefyeT
HaIpsMYIO CBA3BIBATD C AeJICTBMEM JAbSABOJIA, M TeM 60Jiee OTOXKIECTBIATD YépTa M YTKY.

2! YpaHucTudeckoe 60)XeCTBO OIPEeNIO 1 MECTO TIPOXKMBAHMA MIePHATLIX, Cp. Kozda Had 3eéepsamu u nmuya-
mu euje 6nacmeosan Ilepkynac, mozoa on u mecma, 20e UM Jumo, Onpedeuss: aucmy — Ha 6biCOKOM Oepese,
ymKe, eycto, Hoipky — 6 600e (KJI 402).
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B HapomHBIX MECHSX IUTOBLEB MOJIOAAS [EBYIIKA YaCTO CPABHMUBAETCS C YTKOI
(JBRII 79). Ona moxert npeBparutbes B a1y ntuiy (JBR II 80). B cenesneit MoryT ObITh
npeBpalieHbl 6parbs geByiku (JBR II 94). B aTux MoTMBaxX MOXXHO YCMOTpeTh pedriex-
CUU TPAHCI[EH/IEHTHOTO (IOTYCTOPOHHETO) MUPA VI AECTBUS CYILIECTB XTOHNIECKO-
rO MMpa WIN JIIOfieil, HAXOMSIIMXCSl BO BIACTU MOCIENHUX (KOMAYHBI, BefbMbl). Takue
CMBIC/IOBBIE HPYIMEPBI IIPUCYINN VM TUTOBCKOMY, I JIATBILICKOMY (ONBKIOPY: (CKa3Kim)
sedvma npespawjaem 6 ymky npuryeccy (‘Apé karalinus ir ragang - JBTB VIII 61);
Mmavexa npespawsaem 6 ymxy naouepuyy: Nogajis upmald. Pile izpeldejusi mala. Kenins
nokeris pili, lai nu stastitu, ko isti gribot; bet pile kénina rokas palikusi par vina sievu un nu
nemusies smalki, jo smalki izstastit, ko pamate izdarijusi (Baltd un melna ligava. B. - 1. A.
403 B. Ziema Mezotné. LP, 1V, 56, 2), T.e. [lowén k bepezy pexu. Ymxa 6vina 6binvléuiu
Ha 6epee. Koponv cxeamun ymky, umo0bvl cka3ana, 4ezo no npasde xouem, HO ymKa Ha
PyKax KOpons npesparmunacy 6 0esUuy U HA4ANA eMy PACCKA3bIBAMb MOHKUM 20710COM,
4o Mauexa HAMeopusnad; 6 ymky moxem Ovimv npespauién u npocmo oypauok: Bet pile
pasavusies apaks tidens un snapu izkampusi kéninam no kabatas tas tris akmena bumbinas!
Tai pasa bridi pile palikusi par mulkiti. (Blediga sieva - 2. A. 566. R. Bergmanis, Kukeniekos.
LP. 1V, 68 (13, 4)), T.e. Ho ymKa HoipHyna noo 600y U KA080M BblMAWUNA U3 KAPMAHA
Kopons amu mpu wiapuxa! B mom xe momenm ymka npespamunace 6 0ypouka.; 6 ymky
MOdKcem Ovib npespawén u Hudem He omauuarouuiica myxuuna: Tad pile pacelas sparnos,
aizskrien uz krastu un paliek par cilveku (Blediga sieva — 3. A. 566. Skolnieks V. Juonins,
Egluna)), T.e. Toeda ymka packpounia xpuinvs, evibexana Ha bepee u npespamunace 6
uesno6exda.

VHTepecHO, YTO IPUUYMHY TAKOTO MPEBPAIEHNSI MOXXHO BBISBUTD, JIAIIb OCHOBbI-
BasACh Ha JAaHHBIX JIATBIIICKYX CKa30K. B ogHoit 13 Hux Meklesana peéc nepazistama (3. A.
465. A. V. Vidneris Skrunda, LP, V, 323 (142, 2)) pacckasbIBaeTcs, 4YTO B YTOK IIpeBpala-
I0TCS AeBYIIKY AMBHON KpacoThl: Vecos laikos dzivoja kénins ; tam bija teicams medinieks.
Reiz medinieks, jurmala medidams, ierauga tris savadas piles. Vins talin grib saut, bet doma:
»Ne, lai nometas!“. Piles nometas pasa iidena mala, un kas nu par brinumiem! Pilu sparni
atkrit no rumpjiem un $is paliek par dailam dailam meitam, 1.e. [Jaénoim 0agHo Hun Ovin
Koponv; y Hezo bbin oxomuux. Kak-mo oxomuuk, oxomsce Ha nobepesicve MOps, yeuoen
mpéx cmpannvix ymokx. On yx xouem cmpensimo, Ho nodymarn: ,Hem, nycmo caoym!”
Ymxu ycenuco y camozo nobepesxnvs, u umo 3a 4yoo! Kpovuws ymox omoenunuco om
mMynosuws, a nocnedHue NPpespamunicy 6 npekpackvle Oesyuiky. B ipyrom Bapuanre sToit
K€ CKa3KJ M3/I0KEHBI IIPUYMHBL, [I0 KOTOPHIM IPOVICXORUT TaKas lepeMeHa BHEIITHOCTI:
OHI, TO/IBKO 9TO POXKEHHBIE I €1l}é He KpelleHHbIe, ObIy OpOIIEeHBI B 03€PO, T.€. YOUTHL.
[ToaToMy OHN HOMANy BO BIIACTD AbSBO/IA [OYEBY/IHBII MHHOBALMOHHBII (ONTBKIOPHBII
97IeMEHT, HaChIIeHHBII JOTMaTUYeCKIMI XPUCTUAHCKUMI Bo33peHuamu]: Tas tris piles
bijusas nomocitas, noslicindtas mazas meitinas. Toreiz ka dzimusas, vinas nekristitas
iemestas tai pasa ezerd, un ta vinam tad bijis jamazgajas par pilem, kamer mirstamais laiks
batu bijis atndcis, jeb kamer perkons biitu nosperis. <...> Tikai viens glabins nabaga pilem
atlicies, ja gribejusas atkal par cilvekiem cilveku starpa klit, tad vajadzéjis kadam cilvekam
apnemties vinas no velna nagiem izpestit (Meklesana péc nepazistama — 14. A. 465.A. 761.
A. Lerchis-Puskaitis Dzuksté. LP VI, 1045 (154 1)), T.e. Omu mpu ymxu O6vi1u 3amyueHHule,
ymonnenHvle MasneHvkue 0e604KU. B mom e momenm, koeda poOunuco, OHU HeKkpeujeHole
Ovinu 6poutervl 8 1O e camoe 03epo, 20e OHU 00N HbL ObLIU NIA6AMDY, 00 020 8peMeHi,
noKa Npudém ux 4ac cMepmu, Uiy 8 HUX nonaoeém mMonHuA. <...> Tonvko 00HO cnacenve

269



270

PexoncTpykimsa Mudormoatideckoro obpasa yrku (Anas)

07 yMoK, ecriu OHU 3axomenu Obl 8H06b CHAMb M00bMU, KAKOLU-HUOYOb uenosex domicer
pewumvcs 0c60600umy Ux U3 Hozmell 0bA601A.

Ewmé B mpyroMm BapuaHTe 3TOI XK€ CKa3KM YTBEPXKAAETCS, YTO B YTOK HEBYLIKI
[IPeBPAIIAIOTCS CAaMI?, OfHA U3 HUX — JOYb MOPCKOTO [II0 APYTOIt BEpCuiL, 3aMOPCKOTrO]
napst. Llenp ux mpe6GpiBaHms Ha MOPCKOM IT0GepeXxbe — SKelaHye M03HaTh 00pas XU3HI
JIIOfielt, TPeOBIBAIOIINX B MIIPE 3€MHOM, T.€. Ha fPyroM 6epery Mopsi [04eBuiHOE IPOTH-
BOIIOCTABJIEHIIE JBYX Pa3HBIX c(ep — XTOHMIECKOII (TI0A3eMHOII) 11 3eMHOI (IIPOCTpaHC-
TBO OOMTaHNs YeloBeKa), HaXOMAIEICs [Of, BIACThI0 ypaHUCTIIecKux 6oxecTs]: Un
ta nu gar juras malu staigadami, piepézi ieraudzijusi divi piles no jiras puses atlaiZamies.
Sts nolaidusas mala, atskravéjusas sparnus - kas ir? - nav vairs piles bijusas - palikusas par
meitam un bridusas jiya mazgaties. Bet kénina déls meitam sparnus nozadzis un neatdevis
atrak, kamer pateiksot, no kurienes tadas esot. Tad ta jaunaka teikusi: vina esot kénina
meita, bet ta otra vinas draudzene (Meklésana peéc nepazistama — 17. A. 465. A. 302. M.
Silina Vikselniekos, A. Bilensteina kr. LP, V1. 1062 (8)), T.e. ¥ npoxasxueasco no mopckomy
nobepesicvio, 6He3aNHO ysUdenU 08YX YMOK, CNYCKAIOUAUXCA €O cmopoHbvl mops. Onu
cnycmunuce Ha 6epee, COPOCUNU KPBLTLSA — U 4mMo? — yiie He ymKU, 4 0e6ULbL 6 MOpe UOym
kynamvcst. Ho coti KOPONA KPbinibs ymawun u 00 mex nop He omoan, noKa He 8biACHUT,
omkyoa onu noasunuce. Toeda ma, KOMOPAs N0 MONOKCE, CKA3ANA, 4TNO OHA 00Ub KOPOJIF,
a ma opyzas — eé noopyza.

Bcé-taky mmaBHBIN (PAKTOP, ONpeResIOmNIl MpeBpallieHye B IITUIY BOASHOIO
IPOCTPAHCTBA, — CONPMKOCHOBEHNE C BOJOIL, T.€. IIEPEXOf U3 ORHOM (3eMHOIT) chepst
B IPYTyI0 (IIOTYCTOPOHHIOK — MOA3EMHYIO), He TIOf/IEXUT COMHEHUIO, CP. CIOXKET OfHOI!

22 VICKTIOYMTETbHOI YepPTOil TAKMX CKa30K AB/IAETCA MOTHUB IMPMOOPETEHMA ITABHBIM T€POeM WU JIeIICTBYIO-
ILYIM TIePCOHAKEM OPHUTOMOPQHOTO WM AHTPOIOMOP(HOrO 06/IMKA [0 CBOEMY JKeaHUIO [Py 9TOM He
MeHbIIEeN BaXXHOCTI J/1A JAHHOTO U3BMEHEHUA ABNIACTCA MOTUB BO}'IUJe6HOIU/I OJIC)KIbI — CBA3BIBAKOIINM 3BE-
HOM IIOTYCTOPOHHETO ¥ 3¢MHOro MUpoB]: Vecitis sacija: ,Labi, ka man neslépi! Nakosa meza tu atradisi ezeru;
paslépies pie ta, jo tur naks septinas piles peldeéties; kad tas bis izpeldéjusas un aizgajusas, tad naks vél viena, tai
meégini drébes nozagt. Nozadzis drébes, gaidi, lai pile nak atprasit; bet nu ievéro, ja pile saka: ,Milais tévs!“ tad
neatdodi: ja saka: ,Milais brali!“ tad atdodi.“ Labi. Déls aizgaja uz ezeru un paslépas. Drizi ndca septinas piles,
izpeldejas, apgerbas, aizgaja. Tad ndca viena pati, nogérbas, iegaja ezera. Déls pielida klusam un panéma drébes.
Pile izndca no ezera, apskatijas bédiga un sacija: ,Milais brali, atdodi manas drébes!". Déls tiada] atdeva. Nu vina
apgeérbas, palika par cilveku un gaja uz savu badinu, bet deéls gaja lidz un palika lidz vakaram meitenes biadina
(Magiska bégsana ar aizliegto kastiti — 6. A. 313 S un C. M. Arons Bérzaung, Brivzemnieka kr. LP, 119, 1. AS,
II1, 4p), T.e. Cmapuuok pacckasan: ,Hy, xopowio, 3auem mue ckpvieamv! B 6numxcativem necy mol HA0EWb
03epo, CHPAULCS MAM, NOCKOTIbKY MYy0ad NAA6AMNb NPUNIEMAM CeMb YMOK; K020a OHU UCKYNAIOMCS U yrlemam,
moz0a npunemum o0Ha, y moi nonpoOyii ymausums 00excdy. Ykpas 00ex#0y, #0u, noka ymxka He HA4Hém
mpebosamo eé¢ omoamo; HO UMetl 6 6U0Y, eCnu ymka ckaxem: ,Jlopoeoti omey!; He omoasail, a ecnu ckaxem:
»Lopoeoti 6pamey!’; mozda omoaii. Tax u 6vino. Monodey, nowén x o3epy u cnpamancs. Beckope npunemeno
cemepo ymoxK, UCKynanuco, o0enuco, ynemenu. Tozda npunemena o0Ha eOUHCMEEHHAA, PA30enacs, HONbINA.
FOHowa nodbexamv muxonvko u 6341 00exdy. Ymka sviuina Ha bepes, 02NIAHYNIACO NEHANLHAT U MONBULA:
»Llopozoti 6pamey, 6epru moio 0dexcdy!. Monodey momuac omoan. OHa 00enacy, npespamunace 6 4enosexa u
Nowina 6 C6010 U3OYUIKY, HO NAPeHb WEN padom u 00 eedepa ocmascs 6 dome desyuiku; Ezera mald nolaizas tris
piles, nomet savus pilu svarkus un nu paradas tris skaistas jaunavas, kas aiziet ezera peldét. Kunga déls panem
vienus piles svarkus un paslépjas ezermalas kriimos. Driz vien jaunavas atkal iznak no ezera un apvelk savus
pilu svarkus, bet jaunaka paliek besa. Vina pamana kunga délu, liidzas, Lai $is atdodot vinai svarkus, un stasta:
»Es jau zinu, ka tu gribi nakt pie mana téva.“ (Magiska begsana un aizmirsta ligava - 3. A. 313 C. A. Vaivods
Varkava, B. Spila krajuma), T.e. Ha 6epez o3epa cnycmunuce mpu ymxu, cOpocunu cé60u yms4ou 100Ku U nos-
BUNUCH MPU NPEKPACHDBIE 0e8Y UKL, KOMOPble OPOCUNUCD 6 03epo Nasamb. [0cno0CKuil ColH 83571 00HY yMAUbIO
100Ky u cnpaman 6 kycmax y 6epeea. Bckope desyuiku eviunu Ha 6epez u Hadenu c60u ymauvu 100Ku, HO CAMast
1oHAs ocmanace 20n10i. OHA 3amemuna 20cn00CK020 CbiHA U NPOCS €20, 4Mob mom omoan eii 100Ky, MONBUNA:
»4 e 3Haw, umo mot xoueuwiv noimu Kk moemy omuy. .
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JIATBIIICKOIT CKA3KM — HEYAaYHMK (IIaUYKyH) CHMMAeT IUTAHbI V1 UAET BOPOM; OH IpeBpa-
maercs B yTKy: Kernins nometa bikses, uzlika turpat uz ezera malu un brida. Gabalinu
pabridusam, spurgt! pile célas gaisa un snapt! tas bikses ciet, kur tie pasi vecie uguns riki
atradas. Pile paceélas ar biksem gaisa un pie tas labas jumpravas pili ieksa, sacidama:
»lznemi nu, mila meitin, tas skiltavas no biksem $kili par manu galvu un saki: lai dzivo
dumjais!. Labi. Tikko meitene to bija darijusi, te parvertas pile par dumjo delu (MeZonigais
virs — 9. A. 502. 562. 1880. Kramin§ Péterupé, A. Bilensteina kr. LP, VI, 775, 127, 2), T.e.
Kucnstii cusin wimanol, ocmasun y 6epeeda 03epa u cmazn uomu 6 6poo. Yymv uymov npoios
énepéo, wnolp! — ymxa nooHandaco 8 8030yx u xan! — 6piox yie Hem 6 mom mecme, 20e
6vinu Opyeue seuyu. Ymxa nooHAnAcy 6 6030yX emecme ¢ OPIOKAMU U HANPABUTIACH K 3AMKY
bnazouecmueoii desyuixe, 2060ps: , Bo3oMu U3 wmanos, Kpacasuya, 02HU60 cnepeou MeHs
u 2080pu: [la s0pascmeyem enyneu!*. Tax u 6vino. Tonvko desuya coenana, umo éenena,
YMKA NPespamunacs 6 ColHa enynyda.

Jrak, mpoaHanMsupoOBaB BhIlle HPUBENEHHbIE NPUMEPHI (OIBKIOPA BOCTOY-
HO-0Ga/ITUIICKMX HAaPOJ0B, MOXKHO OIIPENeNTh OCHOBHON CMBIC/IOBOI 06pas yTKM Kak
Meouamopa, T.e. sIBJISIIOLIETOCS CUMBOJIOM [BYX (4aCTO 3TOMY IIEPHATOMY IPUIIVCBHIBA-
10T Tpy cepbl, OTAENBHO BBIfE/sIsi BOJHOE, BO3AYILIHOE I 3€MHO€E IIPOCTPAHCTBO (CM.
3aBazgcpka u ap. 2002, 331)) NpOTHBONONIOXHBIX MUPOB [3TO IIepHATOE IIPOXXMUBAET U B
Bofe, 1 Ha cyiue (!)], KOTOPOro HaIPsSIMYI0 OTOXKAECTBIISITD C YPAHUCTIIECKUM WV XTO-
HIYeCKMM 60)XeCTBOM HeT HUKAKO BO3ZMOXKHOCTIL.

He ypenss gepecdyp MHOTO BHUMAHMUS CHMBO/IMYECKOI 3HAYMMOCTH 00CyxX/ae-
MOTO TIEpHATOTO, /151 paspelleHys Ipo61eMbl BOSMO>KHOCTH VI NIPABI/IbHEE — HEBO3-
MO>KHOCTH COOTHECEHNS 00Pa30B YTKM U XTOHMIECKOTO O0XKeCTBa KaK alTePHATUBHBIX
aKTUBHO HEMCTBYIOIIMX [IEPCOHAXE, SIB/ISIETCS TOT (aKT, YTO ITa IITHUIA, IO AAaHHBIM
¢$onpKIOpa BOCTOYHO-GANTUIICKMX HAPOJOB, OYEHb YAaCTO CUMBOMM3MPYET AHTHUIION
AbSIBO/IA ¥ BCIYECKOI HEYMCTON CHIBL: 1) IEPCOHAX aKTMBHOTO IUIAHA, T.€. CUJIA, IIPO-
TUBOCTOSIIAS 3/1Y: @) YTKM IIOMOTAIOT TPeTbeMy 6paTy BBIIOIHUTD 3afaHHYIO MY Absl-
BOJIOM PaboTy, T.e. pacIyThiBaeT Ko3HU HeuncToi cunbl (JBTB VIII 95 — Apé tris mel-
nyko stunus ir uzkeiktg karalyste; (emé cm. ckasky) Apé tris brolius JBTB VIII 321-322),
b) B yTKy mpeBpaTuBLIAsCs [EBYILIKa CXBATbIBAET KJIOBOM BEAbMY U TOIIUT €€ B 03epe
(JBTB VIII 303 m. — Apé Rastinj ir Aleng, XI 372 1.1.; Apie vieng striel¢iy ir jo dukterj
(emé cp. JBR III 44)), ¢) TOMOXUTENBHBIIT TePOIt Honac (= pycc. Mean) npeppaniaercs
B YTKY M mobexxpaet 31oro kopons (Jaunikaitis Jonas — DSP 323); 2) mepcoHaX MHaK-
TUBHOTO IIIAHA, T.e. 00pa3 YTKM SIBJSIETCS KAaK Obl 3aIUTHBIM IINTOM OT BO3[ECTBIS
HEYVCTOV CUIIBL, IIPY 9TOM €l0 IPeICTABIEHHbII TePOii AKTUBHO He [EeVICTBYET: a) B YTKY
npesparusuiasics Onyme (= pycc. AHHyuika) usberaet pacipaBbl CO CTOPOHBI BebMBI
(JBTB VIII 309-310 - Apé ragang; emgé cp. JBR III 52), cupora Cueyme, nonabias B
JIOBYIIIKY, yCTPOEHHYIO Madexoii, CropaeT i IIPeBpaTUBILNUCD B YTKY, ynetaeT (JBR III 54)
[5TOT MOTHB HEKOTOPBIMI MCCTIEAOBATE/SIMMU CBA3BIBAETCS C HOTpebaIbHBIMIL 00psiEaMu
6anToB [kpeMarueli] ¥ KOHLeNIMel MeTeMIICUX03a, cp. byTpumac, [upunnnkac 1990,
149)], 6) B Boxy BenpMOI0 GpoOLIeHHAs ITafYepyLa IPEeBPALIAETCS B YTKY 1 TAKMM 06pa-
30M octaércs B KuBbIx (JBTB VIII 414 1.1. — Balti karveliai skiria dalj), B) B maTbIicknx
CKa3KaX yTBEP>KHAETCsT, UTO YaCTsM Tejla YTKM CBOMCTBEHHBI Uy/leCHbIE CBOJICTBA; ChEB
VIX, IJIABHBIIL T€POIT CTAHOBUTCSI KOPOIEM [TaKOI MOTUB BCPeYaeTCst ¥ BOCTOYHOC/IABSIH-
CKMX CKa3KaX, CP. MOTUB PYCCKOII CKa3Ku «EXemu KTO Ty yTOUKY CheCT, TOT 1apb GymeT»
(Ne196 [92] - AdanacbeB u ap. 1957)] wuy 13 CBOeTO pTa BHIHMMAET 30/I0TbIe KYCOYKU:
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Reiz vinam paradijas, ka upeé peld divas piles. Kas vinas nosaus un apédis vinu sirdis, tas
splaus zeltu, bet kas apédis galvas, tas paliks par keninu (Burvju putns — 4. A. 567. Skolnieks
A. Pilans, Eglana. N. Rancana kr.), T.e. Kak-mo 00Homy uenosexy nomepeusunocy, umo 6
pexe nnasaiom 0ee ymxu. Kmo ux sacmpenum u coecm ux cepoya, mom cmarem 6ozavom,
a Kmo cvecm 207108bl, om 6ydem koponém; No rita pile izdéjusi dimanta olu, meza sargs to
aiznesa uz pilsetu un dabiija tris simti rublu. Otra rita pile atkal izdéjusi otru olu, to tapat
aiznesa uz pilsetu un dabuija vel tris simti rublu. Uz vienu reizi virsnieks ieraudzija, ka uz tas
piles galvas bija rakstits: ,,Kas to galvu aped, tas ir gudrs, un kas tos sparnus apéd, tas splauj
dukatus® (Burvju putns — 9. A. 567. 566 ]. Henning no K. Freiberga, 1882. g., Sasmaka),
T.e. YiInpom ymia cHecna anmasHoe Atiyo, ezepb OMHEC €20 8 20p00 U NPoOAn 3a mpucma
py6neii. Ha cnedytoujee ympo ymia cHecna opyzoe Ao, Komopoe onsgmv 0mHeéc 6 20poo
u nonyuun mpucma py6neii. OOHaNObl B0eHHYIH YBUOET, 4O HA 8ePXHEl YaCmu ymKu
6vin10 Hanucano: ,,Kmo coecm 207106y, mom 6ydem ymHuiil, a KMo cKyuiaem Kpolivs, mom
cmanem 60zauom".

MortuB mpeBpaleHns B yTKy KaK Coco6 yK/IOHEHNsI OT CMEPTH [BechMa CTPaH-
HYI0 MHTEpPIPETALMIO 9TOr0 MPOLecca, KaK CUMBOJI XXM3HEHHOTO KPYTra, IIPebsBIseT
Impuuunkac (Girininkas 1994, 230)] npucym u mnsa ¢GonbpKIopa CIaBIHCKMX HapOJOB
(moppobuee cm. LluBbsiH 1994, 190). C. Jomunkos (2002, 76) BBIABUHYII IIPEAIIONOXEHME
0 TOM, ITO MIMEHHO MeCTO IIPOXXVMBAHISI, 4 He [IEMOHMYECKasI CYI{HOCTD (KaK yTBEpXK/aeT
A. Typa (1997, 668)) yTKkM IpemonpeRe/o MOsABIeHIe YHUBEPCaIbHbIX KadeCTB 060-
poTHuYecTBa (T.e. MpeBpalljeHIe YenoBeKa B YTKy): O6opomuna Bacunuca Ilpemyopas
KoHeti o3epom, Vleana-yapesuua cenesrem, a cama coenanace ymxorw. Ipuckaxan uapo
MOPCKOIL K 03epy, momuac 002a0ascs, Kmo maxkosvl ymKa u cenesenv; yoapuscs o colpy
3emnto u 06epHynca opnom. (cM. ckasky Ne222 [179] — AdaHnacweB u ap. 1957).

STy IUIoTe3y MO>KHO apryMeHTHPOBATh 1 IPUCYTCTBUEM (QYHKIMOHATBHOTO OT-
TeHKa Mepmaropa (1!)%, T.e. Ayura ymepirero, IpnHsAB OOMNK YTKU, MOXKET OCTABATHCS
B MIIpe >KUBBIX, cp. (cka3Kky Ne265 — AdaHnacweB u fip. 1957) Ilomonuna nac 6 6vicmpoii
peuenvke, // Obpamuna Hac 6 benvix ymouex, Cp. UFEHTUIHBIE MOTVBBI YKPaMHCKIUX CKa-
30K (3aBajcpka u mp. 2002, 300).

Boinre oroBopeHHas (yHKIMA MHAKTUBHOTO IEepPCOHaXKa (Menmaropa) ¢poIbKiIo-
pa 6anTuiineB mpucyIna u A/ YKPAMHCKOTO CTTOBECHOTO HACENsI, IAe YTKa SB/IIeTCS
CUMBOJIOM OCEJJIOCTH, HETIOABIDKHOCTH; MHOT/IA Cee3HeM Has3bIBAJICS OTel] (BIANMO, IO
AHAJIOTMM C YKP. Kdueuka FKeHa' — cM. 1 CHOCKY); TakKe CUMBO/IU3MPOBajIa IPORYKT IIN-
tanuA (XKaisoponox 2006, 277-278).

HyTpuanbHas QyHKIs, BUAMMO, CaMasi [PEBHSISI [CIaBsiHe C APEeBHENINX BPEMEH
B IOMY BBIpaIuBai Kyp, yTok u ryceit (Cemos 1995, 21; XKypasnés 1996, 125; emé cm.

» QyHKIMI0 MefuaTopa pedeKTupyer n MoTus ckasku Ne195 [90] (Adanacves u mp. 1957): Bumawsun on
Ky8uiuH, pasoun Ha Oepezy, u eviuien ommyoa Heeedombiil monodey, u ckasan: «Ecmv 3enenvlii nye, Ha mom
n1yey bepesa, y moti bepesvt no0 KopeHvAMU ymKa; 00pyOu y bepe3vt KOpeHbs U 603bMU YKy 00MOLL; OHA cma-
Hem Hecmu mebe AuuKU — 00UH OeHb 30710moe, Opy20ii OeHb cepebpsaHoe», T.e. KaK NTHUIA, UMEIOIIAs CBA3b C
YPaHUCTNYECKOIT C(Heporo, OHA BOCIPUHMMAETCS KaK CMMBOJI COMHIIA [HECET 30710TbIe slillia), a KaK mepHa-
TOE BOJIAHOTO IIPOCTPAHCTBA — KaK CUMBOJI JIYHBI [HecéT cepebpsHble sinal. B cBoeit coBokymHOCTI YTKa,
KaK MHAKTUBHBINA pedepeHT, COOTHOCHMA C JIByMs IIABHBIMU ITACTAMM KOCMOJIOTMYECKON CHUCTEMBI, T.C.
KOCMIYECKUMI OCSMM — COJTHIIEM U JIYHOIL = €0 3aMeHsIEeTCsl MUPOBOE [IPEBO, KOTOPOE SIBJIAETCS COEAMHS-
IOLM 3BEHOM 9THUX [IBYX HEGECHBIX CBETII [BUAMMO, II09TOMY U BO3HUK pedepeHT ymKa-ocHosanue (3eM-
7141), BCTpeyaroumiica B pycckoM ¢onbkope (cM. 31 cHocky)]. Takoe 06bACHeHNEe IPOTUBOPEUNT TUIIOTE3E
PribakoBa (1987, 354) 0 TOM, 4TO YTKa ABIAETCA CUMBOJIOM aKTMBHOTO IE€pPEeMEIEHNA HOYHOTO Iy T! COHIIA
(ewé cMm. 4, 8 CHOCKM).
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Borateipes 2007, 137, 140,201)] B pycckoM (ponbKIope IpefcTaBIeHa BeCbMa MHOTOYNC-
JICHHBIMM TIPYMEPAMM, OTPAXKAIOLIVMI PN CAMOTO APEBHETO CTPOS MPOXKMBAHIIS
CNIaBSIHCKMX TJIEMEH — KOYEBOI-OXOTHMYMIA, CP. MOTUB CcKadku Ne167[779] (AdanackeB
u fp. 1957): Lapu u yapesuuu, KOPonu u Koponesuuy cMOmpsim Ha 080pey, Ha cadvl u
ousyromcs: maxozo 602amcmea Huzoe He 6UOAHO, A 60bULe 8Ce20 NOKA3ANUCL UM YMKU U
cenie3env — 3a 00HY YMKY MOXHO nonyapcmea 0amv!l; Ne201 [105]: Bom kak-mo e30yman
Hean-yapesuy noexamv HA 0XOMY; NONPOUWANCS C CECHIPULEID, Cel HA KOHA U NOeXas 6
71ec; YOUn 2ycst, yOun ymxy 0a nouman xueo20 60140HKA U npuee3 domoti.; Ne254 [242]: Pas
MbL yenviil OeHb OXOMUMUCH U YOUIU MPU YIMKU; K 6e4epy NPUU 6 JIeC, PA36en 020Hb,
OUWUNATIU YIMOK U CIATIY 8APUMDb UX K YHCUHY; CBAPUNYU U YCenuch Obio 3a mpane3y.; Ne422
[265]: npunemena ymxa, Hanecna 6 Hem AuHek U 6vi6ena 0emoK. 3ax6amusn s éce 2He300;
uepen Ha cebs Hales, a NMuy, 3axcapun 0a noen (e1wé cM. ckasky Ne389 [177], Ne422 [265],
Ne142[662], Ne155[722]; Adanacpes 11 478).

ITpucyTCTBIE CIABSHCKOI Y3yanbHON CEMeMBI YTKa — IPORYKT MUTAHNS sIBJISET-
cs 06LIEeNH0eBPOIeicKOlI [« “T.oK. B Kenbrckmx ckaskax (CBK 158)], cp. cMbIcioBYIO
eMHIIY IMTOBCKOrO (OIBK/IOpa ‘yTKA — IPYMAaHKA B OXOTHUYbEM IIPOMBICTIE IS IIO-
mmku ucel’ (em. KJT 18-19).

Takast >ke (QYHKIUS 9TOTO IEPHATOrO, KOTOPYI0 MOXXHO Has3BaTbh JOMUHUPY-
IOLell, CBOVICTBEHHA ¥ /I BOCTOYHOOAITUMIICKOTO (OMBKIOPA, YTO MOATBEPKAAET
AQHTHCAKPATBHYIO CYLIHOCTD 9TOrO pedepeHTa, Cp. 0ObIYall TUTOBIEB IPOBEPSTh IIIy-
OVHY ¥ NPOXOAVMMOCTb HOPBI, IIyCKasi B Heé YTKY, T.e. eé VCIIONb30BA/IN KaK IpegMeT
ObITOBOrO 00MXOAa, cM. Ipenanue ‘Urvai griezlés piliakalnyje’ (ED 88). Takoro >xe 00ObI-
Yas NpUAepKUBAIMCh U atbln: (ckaska) Reiz uz pilskalna stavejusi pils, kas esot nog-
rimusi. ledobums vel tagad redzams. Ja dobuma pa caurumu ielaista pile, tad ta izpeldejusi
Lielupe [Bauskas aprinkis] (MeZotne. A. Laus no 60 g. v. sievietes MeZotné)), T.e. Kax mo
8 20p00UL4E CINOST 3AMOK, KOMOPbILL NPOSATUNCA 00 3eMmi0. BudHa bvina nuuiy 6naduna.
Ecnu 6 omeepcmue enanocmu nycmump ymky, mo oHa euinvina 6v. 6 /luenyne [Taxas
naThlcKas peka — PK.].

ITo moBefeHUIO YTKM Ha BOJe yrajblBamy IIOrORy: (moBepbs) 24186. Ja piles
mazgdjas, tad bis lietus (K. Corbiks, Livbérze), T.e. Ecnu ymku xynawomcs, mo amo K
Ooxcoro (emé cm. 24187 — 24201, 24203 - 24207). Ilo BelMHe eé MONETA OMPENETSIOT,
Kakas Gynmer 3vuMma u oceHb: 24208. Ja piles rudeni projam laiZoties lido augstu, biis driza
ziema; Ja zemu, bus ilgs un silts rudens (J.A. Jansons, Pinki) (emé cm. 24209), T.e. Ecnu
YMKU 0CeHbIO 8 00HONUBYI0 N0200Y BbICOKO NIeMAM, 6y0em KOpoOmKas 3uma, ecnu Onu3
3eMnu, 0071245 U MENIAS OCeHb.

[IpucyTcTBUe NMUIIb Y3yaabHON CEMEMBI IPOCTIEXMBAETCSI B HEKOTOPBIX JIATHILI-
CKMX CKa3KaX, CBUJETE/IbCTBYIOLIEN O IPUCYTCTBUM IIPEHEGPEXUTETBHOTO OTHOLIE-
HMA K 9TOMY IIepHAaTOMY BOfIAHOTO IpocTpaHcTsa: Talaku vini nondca pie ezera un saka
pargalvigi svaidit piles ar akmeniem (Pateicigie kustoni 3. A. 554. Ernsts Birznieks no Billes
Freibergas. Dzirciema, Jkr. III, 57, 21. LP, VII, II, 22, 3, 3), T.e. Ilomom oHu nownu k o3epy
U HAYANU NOBECHUHAMb U WEbIPAMb KamHu 6 ymok; DIkT pa to laiku peld piles un Peéteritis
sviez pilem maizi. Maize nogrimst diki un iekrit rinku vidi. Piles, noiedamas péc maizes,
uzmauc rinkus uz deguniem. Péteritis nosit piles un panem rinkus (Pateicigie kustoni 5. A
554. Skolnieks A. Ignats Nica, K. Lielozola kr.), T.e. B mo épemsa ymku nnasanu no npyoy
u Iempywia 6pocun ymxam xne6. Xne6 nomouyn 6 npyde u ocen Hympu xoney. Ymxu, 60
8peMsI noe0anuUs Xneba cyHynu Knoevt 6 konvyd. Ilempyuia youn ymox u 63571 Konvya.
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TakoJl BBIBOZ, MOXKHO [je/1aTh, OCHOBBIBASICh ¥I HA Pe3y/IbTaTax MCC/IEHOBAHMIA ap-
X€OJIOTMYIeCKIX HAXOMOK, HA KOTOPBIX 0OHAPyKeHbI N300paXkeHyis IITHL] BOASHOTO [PO-
cTpaHcTBa. Apxeonor P. Pumantene (Rimantiené 1977, 9) yTBep/aeT, 4TO Ha Teppu-
topuu JINTBBI O6HAPy>KEHbI KOBILN, HA PYKOSTKaX KOTOPBIX M300pakeHbl TOMOBBL YTOK
(emré cM. Gimbutiené 1985, 31), ryceii [mo yrBepxpenuto H. Bemoca (Vélius 1977, 176),
OCHOBAaHHOM Ha JICC/IEOBAHMSIX TMTOBCKOTO (OIBbKIIOpa, MMEHHO rycu Obuin 6ortee 3Ha-
9YMMBI [JIS1 9TOTO Hapopa), nebenert (Hadamo Heonuta). PMMaHTeHe BBIABVHY/IA IPEAIIO-
JIO)KeHNe, 9TO TaKye M300pakeHsT MOTYT peIeKTUPOBaTh Ky/IbT BOABIL, IIPOVICXOXK/e-
HIe KOTOPOTO, B CBOIO O4epeb, CIEAyeT COOTHOCUTS C YAOB/IETBOPEHIEM IINIIEBBIX ITOT-
pebuocreit (Rimantiené 1977, 10). JI. FOuesuy (Juciewicz 1846, 144) TakxKe aKLleHTUPYET
B)KHOCTb COOMPAHNS NI [UKVX IITUL] KaK OffHO U3 [IABHBIX MCTOYHMKOB ML IO
JOVCTOPUYECKOTO Nepropa. JIMTOBLBI AVKMUX YTOK T0BWIK yaoukamu (Dunduliené 1982,
96) wn ceramu (Dunduliené 1991, 84), B IpeBHOCTM TaKXKe CTPELANIN U3 JIyKa — 3TOT
aTHOTpaduUIecKnii MOTUB 3apUKCUPOBAH B ORHON U3 KaJEHJAPHBIX IIECEH: MOJIOKEL,
IUIBIBA IIO MOPIO, oObIBaeT yTok cTpenamu (Laurinkiené 1990, 46); omoMalIHeHHBIX pas-
BOIM/IM B MCKYCCTBeHHBIX BofoéMax (Dunduliené 1991, 90).

MoTuB yTKM, BOIUIOLAIOMINII IIOHATIE YOBIETBOPEHMs IINIIEBBIX IOTPeOGHOC-
Tell [CBsI3aHHBII C €€ SII[eHOCHOCTBIO, BRIpALVBaHVeM yTAT 1 fp. (mogpobuee cm. JBTB
XII 195, 269, 287, 375, 485, 589, 614)], mpencTaBieH BO MHOTUX IpUMepax TUTOBCKOTO
¢donbkmopa (cp. JBR III 144; (ckasku) JBTB VIII 95 ‘Apé tris melnyko stnus ir uzkeikta
karalyste, 129-130; ‘Apé tris brolius’; JBTB III 410 ‘Apé kuniga ir jo varganistg’; emé cp.
‘Ménesis dangaus ir jauno znokai nuo Palmono gadynés’ (DSP 204); (moBepbs): Jeigu mo-
teris kisa j antj bulkas, tai kritys uZaugs kaip bulkos (Veliuona, LTA 746/65 - JBR V 56
[889]), T.e. Ecnu sceHuquna 3anuxusaem 6 ymxy 6yaxu, mo y Heé epyou 6yoym xax 6ynxu.

Y3ya/IbHBII MOTHB BeCbMa YaCTO BCTPEYAETCS I B IATBIMICKMX CKa3KaxX — yTKa IIPO-
IJIaTBIBaeT 30/I0TO€ KOJIBLO, KOTOPOe HOCTAIOT, € 3apesas: Tiklidz pile to izteica, tad kalps
to sagraba un nokava. Vins iznéma to gredzenu un nonesa kénina meitai (Balta ¢uska - 5.
A. 673. Skolniece K. Jaunzeme Nica. K. Lielozola kr.) - koTopblit siBIsieTCsI JOBOMBHO
BECKIM apTyMEHTOM [I/Is OIIPOBEP)KEHNST BOSMOXKHOI PEKOHCTPYKIM MU(OHIMA C CaK-
PaIBHBIM 1 MUQOIOTMIECKIM CMBICIOBBIM OTTEHKOM.

ITpomoBONBCTBEHHAsT y3eMa YacTO COOTHOCHTCSI C IIPOMBICTIOBBIM CeMaHTMYeC-
KIM IUIACTOM, T.e. C TOPTOBJIeil [TaKoil MOTYMB HPNCYI AJIsI BONUIEOHBIX CKa3ok]: Gai-
lis, krasns cauruma to dzirdedams, aiztecéja pie piles un sacija: ,Bedz uz mezu, tevi ritu
pardos!“ (Majas lopi ce] éku - 2. A. 130A. Kalnin$ Cenas muiZa, A. Bilensteina krajuma, H.
Bilensteina ‘Tiermarchen’ 27. LP, VI, 36, 9. AS, 11, 51k.), T.e. [Temyx, ycnvuuas smo uepes
neunyio mpy6y, npubexcan k ymxe u zosopum: ,bezu 6 nec, me6s ympom npodadym!*. Vze-
Ma ‘yTKa' <> ‘ToBap’ CBOVICTBEHHA U JUTOBCKOMY (OIBKIOPY, CM. 36 CKasKy U3 IMKJIa
‘Apie raganas ir raganius’ (JBTB V 205).

B cBofie NATBIIICKMX IOBEPUIT YTBEPXK/AAETCSI, YTO YTMHOE MSICO MMeeT G1arompu-
SITHOE B/IMsIHIE Ha 3[[OPOBbE YeTIOBEKA: [€r0 COBETYIOT IIPUHIMATH B IMILY GepeMeHHBIM
KeHIuHaM] 6630. Matei péc dzemdibam jagu] maja sesas nedélas. Tani laika nakot pie
vinas raugulotdjas un tas nesot calus, piles, karasas un citus gardumus. Péc noguléta laika
jaiet baznica Skistities (G. Pols, Vecgulbene), T.e. Mamepu do podos naonexum nexcamv
wecmv Hedernb. B mo epems 3a Hell npucmampusarousue NPUHOCAN YbiNIIAM, YMOK, Oenbiil
xne6 u opyeue naxomcmea. ITocne amozo HebXOOUMO NOLMU 6 KOCHEN NPUHUCHUMBCS;
emé cp. (mocnosuua) Cepta pile muté nekrit 1627 1693 // 1627 717, 1.e. XKapennas ymka
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u3o pma ne nadaem; Gaidi vien kad cepta pile mute skries 280 1069, T.e. XKoéwv umo6
MonvKo KapeHHas ymxa 6 pom enemena; (ckaska) Viriy, citi slimnieki kauj piles, pakauj
Sad un tad calus, zosis - meés nekad! Es labprat veletos nokaut tris Cetrus calus un ritu tev
brokasti izvarit (Neuzticama sieva — 3. A. 1380. J. Birgelis Mezotneé. LP, VI, 908, 135, 2),
T.e. Mysxuuoxk, Hexomopuie 60/bHble Pexcym YmoK, UH020a wbinam, eycetl — Mol Hukoz0a!
A npednouumaro 3ape3amv MpEX UNU 4emblpEX UbINAAM U yMpom ceapumv mebe Ha
3aempak.

Yrorpebnenne yTATVHBL B ALY [11 C Hell CBSI3AHHBI OXOTHWYMII MOTHUB] OY€Hb
JacTO YIIOMMHAeTCA B JIATBIIICKMX CKasKax: Tresa diend brinuma déls, piles medidams,
satiek lielu viru, kas lidzas nosautas piles. Vins iedod vienu pili; bet tas nebija atraki
mierd, kamer atdeva visas piles. Lielais virs panem piles un apéd, bet delam tas davina par
to labumu mazu spiekiti, sacidams: ,,Tas tev sava laika deres!“ (Brinuma déli - 2. A. 707.
A. Lerchis - Puskaitis, Dzuksté - Pienava, LP, I, 74, 42), T.e. B mpemuti dexv cka3ouHuiii
2epoti, 0XOMACb HA YMOK, 6cripeudaent 6eUKAHA, KOMOPBILE NPOCUM YeOCHUMb ymKkamu,
dobvimbimu Ha oxome. OH 0mMOAn 00HY yMKY, HO IM020 He X6AMUO, NOKA OH He 0moan
éce ymiu. Benukan 6341 ymxu, 0a u coer, a 2epoio 3a e2o 000pooyuiue nooapus MasieHvKyio
nanouxy, npu smom npuzosapueas: ,OHa mebe 6 HyHHYIO nopy ceooumcsa’; Aizgdja uz
mezu piles Saut: kuyu nosauj, to turpat atstaj; kura dziva paliek, to uz maju atnes (Gudras
atbildes - 3. A. 921. Krimina Janis Nitaurénos. Etn. ITI, 1893. LP, VII, I, 30, 2, 5b), T.e.
Ilowén e nec ymox cmpenvHymv: KOmopyw youn, mam u ocmasus, a Komopywo paHu,
domoti omnéc; Kad jauna kéniniene apmetusies pili, tad pavelejusi pavaram izcept tris piles.
Kad piles bijusas izceptas, tad kéniniene viena pati apédusi divas piles, jo vairak dienas ta
bijusi badojusies (Sikstais kungs — 4. A. 1407. H. Skujina, Andrs Ziemelis, Aumeisterapag),
T.e. Koz0a xoponesa cmana sxumov 6 HOB0M 3aMKe, 10204 NO8eNENA NOBAPAM NOONAPUMD
mpu ymuu. Kozda ymox 3axcapunu, cama koponeea ckyuana 0eée ymxu, nockonvky 6omvuie
OHA 60 pMy HUUEZ0 He UMeNA.

C redyeHyeM BpeMeH OMAIIIHIS IITUIA YTKA CTA/Ia BOCHPMHMMATBCS KakK MuQoyo-
IM3MpOBaHHBI 00beKT (cM. HoBuKk 1975,223). [ITaBHast TPYAHOCTD, C KOTOPOII CTA/IK/BA-
I0TCSI MICCTIERlOBATENIV 3TOr0 OPHIUTOMOPGHOTro M OHMMA, CTIEAYET CUUTATD OIIPeeIeHIe
ero crioco6a feiiCTBYS, T.€. BBIfje/ie e CyOCcTpaTHOI My OIoreMbl MHAKTUBHOTO M/IN K-
TUBHOTO IIEPCOHaXKA. B mOC/IeiHee BpeMsi HEKOTOPBIMM MCCTIEHOBATE/SIMIU CIaBSHCKOTO
¢onpKIopa GBI IIPEAIPUHSITEL IOIBITKY BBIENINTD AKTVBHO HEJCTBYIOLMIT TEPCOHAX
YTKY, IpucBauBas eMy mpoobpas JJemuypra, T.e. cospnarens mupa. [lo yrBepxaenuo [I.
Ipomosa, A. brrukosa (2005, 137-138), «<B MHOTOUMCIIEHHBIX CNIABSAHCKVUX JYaIUCTIIEC-
KUX JIETEH/]aX O COTBOpEHNM MUpa iABa 6ora-TBOpIa 9acTO IPENCTAB/SIOTCS KaK BOJO-
IUIaBaOLMe ITHIBI (YTKY, TOTOMN, TyCH ¥ Ap.). Bo MHOIMX BapmaHTaX JaHHOTO CHOXKeTa
BOZOIUIABAIOIAsI IITHI}A He aCCOLMMPYETCs ¢ TBOpIiamMi, HO SIB/SIETCS MX IIOMOIIHIILIEN,
VICIIOJTHUTE/IbHULIEN MUY PIUYeCKOTO AeICTBIS: OHA HBIPSIET HA JHO OKeaHa M JOCTAeT
OTTY/Aa HEMHOTO 3€M/IN, 13 KOTOPOIi Bor 1 TBOpUT cymry». ABTOPBI JAHHOTO Y TBEPIXK/EHISI
YIIOMVHAIOT U O BO3MOXXHOM 3a/IMCTBOBAHNI 9TOTO CIOXKeTa 13 (PUHHO-YropcKoit Mudo-
noruu (emé cm. 3aBagcbka u gp. 2002, 331), ogHaKO HaHHas TUIIOTE3a, [T0 MX MHEHMIO,
«MAJIOBEPOSATHA BBUJY LIMPOKOI PACIPOCTPAHEHHOCTH CIKETA B CIABSIHCKMX 3€MIISAX
" OBITOBAHMM €TI0 [AJIEKO 32 IIPefe/iaMyt 30HbI KOHTAKTUPOBAHNS C (PUHHO-YTOPCKUMMU
wiemeHamm» (emié cM. 3aBazicpka u ip. 2002, 332; berakos 2000, 10, 53).

CoracuthCst ¢ TUIIOTE3011 O CTIABSHCKOM IIPOVCXOXK/EHNN HTHUIbI-[leMnypra, Ko-
TOPOJ pUAEPXKMBaeTCsA BHIYKOB, TPYAHO, ITIOCKOIBKY B YKpauHcKoit HosozooHeti necHe,
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Ha CIOXXeTe KOTOPOJl OCHOBBIBAETCSI TAKOe IPEAIIONOKeHNe, YIIOMIHYThl Tony6m, a He
y1ku (cM. CpesHeBckmit 1843, laBpunos, Harosuisia 2002, 50-51), 4To, 110 BCell Bepo-
SITHOCT, SIB/ISI€TCSI HOBIIECTBOM, T.€. PedJIeKCHell XPUCTUAHCKOTO yIeHus: 06 OfHOM u3
o6pasos Jlyxa Tocoga bora B unocracu rony6s [wm Vepycamuma (cM. Barton 1918,
238-239) <> mBp. yonah (Pardee 2002, 268)], oxpaHsAOLEro poy, YenoBedecknii (Taxas
(dyHKLMS, 10 MHEHWIO HEKOTOPBIX CEMUTOJIOTOB, y)Ke OTPaXKeHa B KOHHOTALMI HEKOTO-
PbIX SINUTETOB yrapuTckux 60ros (mogpobHee cm. Rahmouni 2008, 189).

Bupumo, NpUXOANTCA COMIACUTBLCA ¢ yTBepxKaeHMeM b. Poibakosa (1987, 230) o
HOPUCYTCTBUM MUGOIOITUIECKOTO 3aMMCTBOBAHNS 13 (PMHCKOTO Ky/IbTYPHOTO Hacle-
must (CM. 7 CHOCKY), IIOCKOTIbKY (MKCAIs aKTMBHOTO IlepCOHaXa-leMmypra, Tak min
MHade, CBSI3aHHA C MECTaMI IIPOXXMBAHNS VM KY/IBTYPHOTO BIVSIHIS 3TOTO HAPOJa, CP.
CeBepO-BOCTOK Benmkononpiun [BO3MOKHOE MIBEACKOE KY/IBTYPHOE BIIVISIHIIE — CBEOHBI
yke B 10 B. 3aBoeBa/M BCé 10KHOe mobepexxpe Banrmiickoro mopst (cm. LE XXX 132)],
Apxanrenbckas o6macTb (I'ypa 1997, 667-668), rie Ipo>KuBamu cUpsiHe — IpefiCTaBUTe-
nu punckoit Hapoguoctu (cM. LE XXII 315).

Csoto runoresy Pribakos (1987, 407) ocHOBBIBaeT Ha BBIBOJIAX apXeOIOTMYeCKIX
VICCTIEOBAHMIT HaXOfOK 13 Bomxckoit Bomrapum, T.e. BMCOYHBIX KOJel], HA KOTOPBIX
M3006paKeHa yTKa C 30/I0THIM LIAPMKOM B K/IIOBE. DTOT MOTHB, 110 MHeHMIO PribakoBa,
OTpa)kaeT «KOCMOTOHMYECKYIO JIETEHNY, B KOTOPOil MUP COTBOPEH yTKOM, IJIaBaBIIEN
[I0 MMPOBOMY OKeaHy». ITOT 30/I0TOI IIAPMK — KOMOUYEK 3eM/IM, KOTOPOTO MOXHO CO-
OTHOCHUTD He TO/IBKO C KOCMOTOHIYECKVIM CUMBOJIOM, «HO ¥ IIIECTBIO 30/I0THIMI SIIILIAMI,
yrnomsiHyThIMU B KameBaste: Tpu siiieBUAHBIX GyCVHBI HafleThl Ha KOJIBLIO, @ TPY IIOfiBe-
IIEHBI Ha OT/[E/IbHBIX [[EII0YKAX.», KOTOPbIE, BO3MOXXHO, 03HAYAIOT IIPOVICXOXK/EHIIE MUPa
u3 suy, (cm. Adanacpes I 535-536.).

91 ¢paxTsl urHOpupyet A. I'ypa (1997, 667-668), KOTOPBIIL, OCHOBBIBASACH Ha BbI-
Bogax paborsl TonopoBa o MupoOHUMe aHyymKa, yTBEeP>KIaeT, YTO YTKa «CBsA3aHHA C He-
YMCTON CUIION». YTBepxKeHst TOopoBa O AeMOHMYECKOI CUMBOIUKIL YTKY IIPOTUBO-
pedaT JaHHBIM PYCCKOTo (ONBKIOPa, TAK KaK VMEHHO TepOii MO3VUTUBHONM KOHHOTALUN
CKa30K MOX€T IIPeBPATNUTHCS B 1ebelist [MIu B fPYTy0 HEXUIEHYIO IITUIY]; 300MOp(Hast
MIIOCTACh IPOTMBHNUKA IO3UTUBHOIO reposi B obpase yrku He ¢ukcupyercs (!!!) (Ilret-
HéBa 1978, 391, 394). [laHHOe ompefienieHNe MIECHTUYHO BbIllle OTOBOPEHHON (YHKIMK
yTKM (Ce/es3Hs), KaK aHTHUIIOAA AbsABOA M BCTYECKON HEUYVICTON CHIIBL B GaITUIICKOI
CTIOBECHOI Tpagumy, cp. 06pas yTku B umocracu [poMoBepiKIa, T.e. OIIIO3UIMOHHO
CiIe BIACTeNMHA ITOA3eMeNbi: [pycckas HeobpsapmoBaa mecHs Ne 1941] Iopodom s wina
sapeto, // Ko 6opy npuwina myuerw, // Yoapuna 6 sopoma 6ypeto, // Ilycmuna no 0sopy
cunvHolti 000b, // Cama 1 nonnvina ymxorw, // Ha xpouivyo s esowna nasoro, // Bo
Hosvle sBopoma nebedkoio, // Bo evicox mepem desyuikoii. (PeroakoBa 1984, 81); [3aramkal]
KpakHyna ymka Ha eeco céem wymxo! Kypck [= ‘Tpom’]) (Adanacnbes I 269) T.e. yTka cuM-
BOJIM3MPYET I'POM // MOTHUIO™.

24 TIpoucxox/eHne Takoro MugoImoITMIecKoro o6 pasa MOTHIM MOXXHO OOBACHUTD yIKe YIIOMAHYTOI KOHBEP-
TeHIJeil TYHAPHOTO 1 COMAPHOTO KynbToB (cM. 1, 5 CHOCKM 1 1 cxeMy), O 4€M CBU/ETEbCTBYET COOTHOIIe-
HUE ABYX TIPOTMBOIIOJIOKHBIX IIJIACTOB B KOCMOTOHMYECKMX CKa3aHMAX BOCTOYHBIX C/IaBAH, T.€. «Becennee
CO/THIIE, OMBIBIINICH B JOXK/EBBIX IIOTOKAX I'PO3OBBIX Ty, IIOKa3bIBA/IOCh OYaM CMEPTHBIX — IIPOCBET/IEHHOE,
ApKo brectsiiiee, n 6bIIO YIIOR06/mAEMO OelToCHOKXHOMY e6e/io, KYTaoleMycs B BOAX, WV SPYTUM BOfA-
HBIM ITHIAM: yTKe U Tycio» (Adanacbes I 261); «Ilo gpeBHEMY ITO3THYECKOMY IIPECTABICHNIO, BOCXOAAIee
MOy TPY COJNHIIE POXK/IA/IOCh M3 TEMHBIX HEJp HOUM, A COJIHIIe BeCEHHee — V3 Help TPO030BbIX Ty4. COIrmacHo ¢
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[To3suTHBHYIO KOHHOTALMIO pedIeKTUPYeT He TOIbKO NPUCYTCTBUE HOTBKIOPHO-
ro BOMIIEOHOTO NOMOITHMKA — KaK U OaJITUIICKMX CKasKaxX (CM. Bblllle) — B 06pase yTKU
(IIpomm 1986, 33), HO M YacToe COOTHeCEHME aHTPOIIOHMMA C YTKOIL, cp. [mpumep u3
BeNMKOpYycckux cuntanok] ymxa Ipackymxa (Tomopos 2004, 269) <> (IMIIOKOPUCTUK)
ITpackoevs.

Coepa npoxxyBaHus YTKU — BOJAHOE IPOCTPAHCTBO, KaK ¥ OaNTUIICKON, TaK U
B C/IaBSIHCKOJ KY/IBTYPHOI TPAfMLMy M3AaBHa OblTa COOTHOCKMA C HOTYCTOPOHHNM
MupoM yconumx> (cM. 1, 8 CHOCKU) — €€ IPUHATO COOTHOCUTD C MECTOM IpeOBbIBaHNA
mymroir ymepurero (3aBagcbka u gp. 2002, 333) [kak u B muToBcKoM donbrmope — KJI
88-89; cM. 1 CHOCKY] —, YTO NIPMUBEIO K IIOSAB/ICHUIO BTOPUYHBIX MUPOHUMUIECKUX CO-
OTHOLIEHNIT YTKY C MU(OTOTMYECKVIMI XTOHMIECKUMY CYIeCTBAMMU®, CP. YTBEPXK/EHIISI
B. ITpomnma (1986, 169) o opunroMopdHOM 0bpase 6abbl ArM, KOTOpas «OYEHb YACTO
SIBJISIETCS CTAPYXOIT ¥ ONHOBPEMEHHO >KMBOTHBIM» WM 3aMedanus Adanacnsesa (II 87),
YTO «yTKJ BCe JIETO XMBYT Ha peKax, 03epax U IpyAax, HoJ Ha[30pOM U OXPaHOI0 Jie-
ZyuUIKy BopsAHoro» (ewé cM. I'ypa 1997, 668). ITo aToii >ke IpUYMHE 3TO NepHATOE CTAIN
BOCIIPMHUMATb Kak cMMBOJ cMeptH (cM. ITponm 1986, 422), cp. [3arapky] Cudum ymxa
Ha nnomy, // Xeanumcs kaszaxy: // Huxmo mens e npoiidem. (orBet — ‘cMeptp’) (VBa-
HOB, Tormopos 1965, 78). 3HaYuUT, MOXKHO BBIIBYMHY Tb IIPEIIONIOKEHNE, YTO IIPOUCXOXK]IE-
HJIe 3TOJ CeMaHTeMbl, BUIMMO, CTIefiyeT 0ObACHATb Kak METOHMMUYECKYI0 pedIeKCUI0
(6mM3Kylo CMHEKJoXe), T.e. IEPEHOC CeMaHTUYECKON KOHHOTAIM O00beKTa BOHSIHOIO
IPOCTPAHCTBa (TUIIEPOHMMa) Ha OJHOTO U3 €r0 TMIOHMMOB — BOZSTHOTO TIEPHATOTO, JKI-
BYIIETO B Cpefie, pasaerAtonteli Mup >xmuBbIx 1 MEpTBBIX (CII I 386-387), uTo B mocnepc-
TBUM OIIPENEIIIO IIPUUNCTIEHYE ITON IITUIBI K XTOHNYEKOIT chepe — cp. yTUHBIL 06pas
12 gouepeit Mopckoro 1aps u ap. (cM. ViBanos, Toriopos 1965, 151, 190)].

ITo yrBepxpennio O. Xpucrodpoposoii (2010, 252) pycckue KONAYHbM B 0Opase
mTui (B TOM YHCIIe, I YTOK) VI )KMBOTHBIX IIPOHMKAIOT B JOM U Ha fBop. OHM 13 deso-
BeKa BBICACBIBAIOT KPOBB, T.e. HABOMST Cab0CTh, 60/me3Hb. [1o 9TOi JKe IpuInHe BO3-
HMKHOBEHMsI BTOPUYIHOII [IeITOPATUBHOI KOHHOTAL[MY CTaJId YIIOTPEOISITCS TUIIOHMM-
Yeckas ceMeMa ‘60e3eHb” («> KOIMIIOHUM ‘dyMa’)’ — IO yTBepKaeHMIo Adanacbesa (I
267-268), «B HEKOTOPBIX MeCTHOCTAX Poccum mpocToit Hapoy IpefcTaBIsgeT Xonepy B
obpase OTpOMHOII Y€PHOIT IITUILIBL, IETAOLEl 10 HOYaM: HaJ| YbMM JJOMOM MaIIeT OHa

9TUM, 30/7I0TO€ COJTHEYHOEC ﬂIU/IL[O HEC/Ia 4YepHad IITULA-HOYb VI IITNA — MOTHMEHOCHAA qua: MI/ICb, 110 Impe-
MMYIECTBY COEAMHAEMBINI C IETYXOM, KaK MTHUIe0, B 06pa3e KOTOPOIT paBHO OMULIETBOPAINCD U YTPEHHMIA
paccBerT, 1 mwraMs rpossi» (Adanacnes I 268-269).
ViMess BBUAY TO OOCTOATENBCTBO, YTO JIyHA 1O BepoBaHuaM VI-E Hapopos (B 0COOEHHOCTH, APEBHMX
VMHAVWIILEB VI VPAHIEB) C SPEBHEMIINX BPeMEH VMena IpsMOe OTHOLIeHMe cO cdeporo BOABI, BOASIHOIO
[POCTPAHCTBA ¥, B YACTHOCTH, C COMOJI — CYIIHOCTBIO XXVM3HEHHOTO Hadya/a, YTO OIPEeNIO HOsIBIEHIe
YHKIMM TOKPOBUTENA AOXK/AA, macToui 1 Bogoémos (Yt. X 61) (cm. Macdonell 1927: 32; Vajracharya 1997:
5-8; Murthy 2003: 7; emé cm. Kperkauc 2009: 267), cooTHolIeHne pedepeHToB Tposa // MOonHuA <> ‘yTKa’
cneuyeT IpUYNCINTD K aCCOLMATVIBHBIM HOBOO6pa3OBaHI/[$IM, T.€. COIIPMKOCHOBEHME COMHLA C Ty‘{aMI/I
[pefoTpeNe/Io TOsIBIeHNe aTpUOy TUKM COTHIIA KOHBEPTEHTHOIO XapaKTepa: ymKad — nepeutiHbvlii Cumeon
JLyHbL H BMOPULHDLIL CUMBOJL COTHUA.

» Cp. (pycckyto npubayTKy) Ymka mos, cenesHioxa mMos, He emaii 3a peKy, He Ki0il necky, He mynu Hocky!
(JTarytuna 2009, 12).

% Cp.(pycckyto ckasky) Tym ymxa kpakHyna, 6epeea 36aKHYnuU, mope 6300/1Manoch, Mope 6CKONbIXANOCH —
71e3em 4y00-100a, Mocanvckas 2yba: smeii wecmuenasviii (Ne 136[632] — Acdanacoes u ap. 1957).

7 1o OBepbsM YKPAaMHIIEB, €C/IM YTKA HAMJET BOTIOCHI YeIOBEKA M M3 HUX CBEET THE3J0, y 9TOTO YeloBeKa
6ynet 6ometh ronosa (3aBagcpka u mp. 2002, 297).
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CBOMMM KpBUIbSIMY — TyHa M ABJIsAeTCA 60/e3Hb. TakKe ¥ 9yMy CUMTAIOT JIETAIOLIEIO
YTKOIO, Y KOTOPOJI XBOCT U TO/I0OBA 3MEMHBIE, T. €. 00pa3 NTULLI CIMBAIOT B OfHO Ipef-
CTaBjIeHVe ¢ o6pa3oM Muduyeckoro smesa». [Ipuxopurca coxanerb o ToM, 4to Iypa
(1997 T.K.) BbIlIe YIIOMSAHYTble BTOPUYHbIE IIeJlOpaTVBHbIE KOHHOTATUBBI M3 bACHIET
KaK apXMceMeMBl.

Ocobpii Muonormyeckuii o6pas HTUIBI-XPAaHUTEBHUIBI IPUCYL] BOCTOY-
HOCNIaBAHCKUM cKaskaM o Komee BeccMmeprHOM, cp. «I'0e e y mebs cmepmy, Kow
Beccmepmmbiii?» — «Y mens cmepmo, — 2080pum oH, — 6 MaxKkom-mo mecme: mam Crioum
0y6, nod dybom suUK, 6 TusUKe 351y, 6 3atiye ymKa, 8 ymxe siyo, 6 stiye MO CMEPb.
(Ne156[723] - AdanacbeB u np. 1957; emé cm. ckasku Ne157[730], Ne 162[757], Ne 269
[275]). JaHHBI CKa304HBII MOTUB YIOMMHAETCA MHOTYIMYU MCCIEOBATe/IIMM CIIaBAHC-
KOT'0 Ky/IbTYpHOro Hacnenus (mogpobuee cM. Adanacpes II 210-211; Pei6akos 1987, 220,
236; VIBanoB, Tormopos 1965, 77; Hexmonos 1975, 67; HoBuk 1975, 225; MHM 1 481, 742;
Homuukos 2002, 149); laBpunos, Harosunsin 2002, 98-99; yepenoBanue 300MopdHOII
M3MEHYMBOCTH MIPOCIEKMBAETCS M B IOTOC/IABCKUX CKaskax (moppobHee cm. CHIO 18).
ITpaBpa, ma cell MOpBI HUKOMY TaK U He YAAIOCh OOBACHUTD CMBICT Yepefbl 300MOp-
¢dbupix Mudonmnmos. ITo mHeHuto PribakoBa (1987, 221), «<MeCTOHAXOXK/eHME KOLeeBOil
CMEpTH COOTHECEHO B CKa3Ke ¢ Mofienbio BeenenHoi - aitrom. HemapoM oxpannTtenamm
3TOTO COKPOBMUILA SIBJISIIOTCS TIPECTaBUTENN BCEX pasfienioB Mypa: Boja (OKeaH), 3eMs
(octpoB), pactenus (my6), 3Bepu (3asm), mrunsl (yrka).». 0. Cmupros (1997, 30, 97)
U3DBACHSAET 3TY Yepefy IOCPeACTBOM CUCTEMBI IIOrpebanbHOro 06psna, T.e. cnosa Kames
BeccmeprHOro «CMepTh Mos B UITIe®, UIVIa B Aillle, AMIO B YTKe, YTKa B 3alille, 3adl] B
CYHJYKe, CYHAYK IO JYOOM...», IO €r0 MHEHMIO, 03HAYaI0T Te/o B Ipoly, Ipob B capko-
¢are, capkodar B ckIelle, CKIel B KypraHe i T.1. CMUPHOB yTBep)X/jaeT, 4To IOf06HOe
Ry6MIpoBaHue U3BECTHO CO BpeMEH HEeOJIUTA, KOI/ia TEeIO yMepIIero 3aBOpaunBanoch B
IIKYPY, LIKypa B TyOAHON LIMCTY, UCTa K/Ia/lIach B AMY U T.IL.). Takylo e I'MIOTe3y paHb-
1re Bbickadana E. CaBoctuHa (1990, 241) u np. Homunkos (2002, 148-149) B atom mepe-
YICIIEHNY 300MOP(HOT0 3BeHa, KOTOPBII OH IMEHYeT TEPMUHOM «Belllb B BEIVI», BUFUT
pedrexcuio cTpykTypupoBanua mMupa (T.e. Mup npepncTasisgercs Kak Llemoe). Pei6akos
(1987, 230)% BBIJBUHY/I TUIIOTE3Y O CYIEPCTATHOM IIPOMCXOXKJEHNM 9TOIO MOTHBA, T.€.
OH ABJIAeTCA GUHHO-YTOPCKMM CYOCTPATOM, «TaK KaK 00ILen3BeCTHBI KOCMOJIOTMYECKYe
JIeTeH/IBI 00 YTKe U sAiille, MMelolyecs B Kapenbckoii ‘Kamrepare' u B MOPIOBCKUX HApOA-
HBIX Mudax».

K coxaneHuio, B yKa3aHHBIX TpyHaX OTCYTCTByeT OODBACHeHMe Iombopa
pedepeHTHBIX 00BEKTOB, KOTOpble B 300MOP(HOM 3BeHe «Belljb B BelIN», BUAMMO,

28 IInst pycckoro (onbKIopa Takxke MPUCYIIA CIOXKeTHAsE KOHTAMUHALS: pepePeHT U20/1Ka TIOfBEPraeTcst 3a-
MeHe Ha ALY, @ er0 ChefjaHme UBACHIETCS KaK CIIoco6 mpnobpereHust Mo6BU CO CTOPOHDI [I€BMULIBL, T.€.
IoefjaHye CUMBOJIA TIOJOBUTOCTI COOTHOCUTCS C KOHYMHOI 3710T0 HAYa/I0 — BUAMMO, 9TO HO3AHUI MOTUB]:
[ckasku] Ha moti cmopore okeana-mops cmoum 0y6, Ha 0y6y cyHOyk, 6 CYHOyKe 3a:u, 6 3aliye ymKad, 6 ymke
AlYo, a 6 Atiye 1100066 yapo-desuybt! (Ne232 [202]); Mean-yapesuy 2osopum: «Musy naeyuiky, seny céorw.
Cmapywa zosopum: «Oti, Vean-yapesuy, ona mebs xodem uzeecmo; s ee mamv. IToou xce mot, Vean-yape-
8UY, 3d MODe; MAM JIeHUM KAMeHD, 8 IMOM KAMHe CUOUM YmKad, 6 IMOLL ymKe SU4K0; 603bMU MO AUUKO U
npunecu ko mHe» (Ne268 [270] — Adanacbes u ap. 1957).

¥ ABTop rumoressl ykasbiBaeT (1987, 345), 4To B OffHOII CHCTeMe BOCTOYHOC/TABAHCKOTO 3aK/IMHATETbHOTO
y30pa Haji OKHAMM YKa3aHHA OffHa GOTVHsI, OKPy)KeHHas 3BePsIMU [4acTO M300paXka/lich M MITULBL: HETYXI,
TycH, yTKH], KOTOpas «pacrnpoctpaHeHa tam, riae 8 X—-XII BB. mpoxnBamy MepsHcKMe [GUHHO-YTOpCcKue —
PK.] nemeHa, TBOPIIbI 0c060r0 300MOPHHOTO CTUIIA YKPALICHUIT».
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O3HAYAIOT KOCMIYECKIIT OPMEHTHP — IIYTh AYLIAM YMEPIINX B IOTYCTOPOHHUIT MUP, T.€.
II07} TUMY MIMEHAMY 3Bepeit 1 Belilelr* CKPBITHI Ha3BaHMsI CO3BE3/MNIL, YTO OATBEP>KAAET
[IPAaBW/IBHOCTD IMIIOTE3BI O B3aMMOCBSI3Y JAHHOTO CKa309HOTO MOTHBA C (QyHepaIbHbIM
06psifoM (0 VI-E KyIBTYPHBIX COOTBETCTBMAX APEBHENIIEr0o IepHofa MOfpobHee CM.
Kregzdys 2011).

O cBs3M 3TOrO VKA CKa30K C KOCMMYECKVM MOTVBOM YKa3bIBAIOT M BOCTOY-
HOOITHIiCKe (QOIBKIOPHBIE COOTBETCTBIS, CP. YK€ YIIOMSIHYTBIN CIOXKET TYHAPHOTO
Ky/IbTa 0 MUQOIOTMIECKOI CBSA3Y MEX/Y OBIKOM 1 YTKOIL (CM. 1 CHOCKY) — B IaTBIMICKIX
CKa3KaX PaccKasbIBAETCSI O TOM, YTO CMEPTh [PAKOHA (3Mesl, JOMOBOTIO) CIIpSITaHa B OT-
POMHOM OBblIKe, B HEM YTKa, @ B YTKe — AiL0: ,, Varu ar tey teikt, jo tu manu beznaves speku
tikpat nespéji roka dabiit. Redzi simtu judZu taluma ir otrs tads pats klints kalns ka sis. Tani
klinti ir pils, pili ir briesmigs vérsis. Sis versis ir mans beznaves spéeks. Tomér ja veérsi ari
nonavetu, ir tad tu manu speku roka nedabiitu: nonavetais versis parverstos par pili gaisa.
Un ja tu ari pili spetu nokert un nonavet ir tad tu manu spéku roka nedabitu: nonaveta pile
parverstos par olu un iekristu juras dzilumos® (Zveri par svainiem - 2. A. 552. 570. 302. A.
Lerchis-Puskaitis DZtksté - Pienava. LP. II, 28. AS. I1, 100 - m), r.e. [apaxon] ,,Mozy mebe
cKA3amp, NOMOMY IO Mbl He CyMeewsb sieeko 000bimb moto beccmepmmocmy. Buduwo,
CIMO MUMb 0MCI00a HAXOOUMCA MAKAA e CKAnucmas 2o0pa xax u 30eco. Ha moii eope
CIOUM 3aMOK, 6 3aMKe HUBEM YHACHbL Obik. Dmom Obik U ecb MO OeccMePMHOCb.
Ecnu muvt amoeo 6vixa youn 6oL, u moz0a mot He 000bi71 6b1 MOI0 beccmepmHocmy: youmuvlii
6vix npespamuncs 6ot 6 nemauyro ymgy. M ecnu 6v1 molL cymen notimamo u youmo ymxky, u
mo20a n1ezko He 006vi Obi MO0 beccmepmHOCb: YOUmMas ymxa npeepamunace 0vt 6 Atiyo,
a mom ynan vt 6 MOPCKUX 2TYOUH .

OCHOBBIBasICh Ha Pe3y/IbTaTax BbIIIe IPUBEAEHHOTO AaHA/IN3d, MOXKHO JIe/IaTh BbI-
BOJ O TOM, YTO 06pa3 MHAKTUBHOTO (POIBKIOPHOTO IIePCOHAXKA, CUMBOIMIECKas (PyHK-
LM MeJ1aTopa 1 CIyvaiHoe COOTHeCeHNMe EePHATOr0 BOASAHOro® MPOCTPAHCTBA C JI0-
KaJIbHBIMM 60>KECTBAMIL XTOHIYECKOII cepbl [a MHOIAA U YPAHNCTIUYECKOTT] He SBIIAIOT-
Cs1 BeCKMMM IpydMHaMu Ajst ycraHosnenus VI-E mudonoremsr ymxa, KoTopast FOMKHA
OT/INYATHCSI COBOKYIHBIM M MHAVBUAYAIVM3UPYIOIINM CMBICIOBBIM IUIACTOM. B cBsi3n ¢
OTCYTCTBUEM TaKOBOTO, MHOTMe (OIBKIOPHBIE SMM30/bI, B KOTOPHIX YIIOMUHAETCS 3T
IITHIIA, MOXET OBITh 00BACHIEMBI KaK pedeKcyyt BTOPUYHOI CYMBOJIVK, T.€. CCOLM-
aTVBBL

3 Cp. yrBepxpaenne Adanacoesa (I 270), 4To «He OFHO COTHIIE YIIORO6/IANOCH 30/I0TOMY SIIIy; Ta e MeTado-
pa mpuarazach u K 6ecTAIMM Ha Hebe 3Be3fiam», «Cossesnue Ilnesy (mekeldg — AmKmit romy6b), M3BeCT-
HOE y Hapomos eBpOl’[e];[CKI/IX 07T UMEHEM HaCEIKIM C UBIII/IATAMMN, y HalIMX KpeCThbAH HAa3bIBAETCA IItnabum
wian Y TUHBIM THE3TOM».

! Vnorpa B pycckoM (OMBKIOpE MCIONb3YeTCsA METOHMMMYECKas MepecTaHoBKa pedepeHTa, T.e. ‘BOAAHOE
IPOCTPAHCTBO <> ‘yTKa (NITHIIA BOAAHOTO MPOCTPaHCTBA): [llen 51 He nymem, He 00pO20li; HOOTIE NIBIKOB 20pbl
opaz; yeuden Ha ymKe 03epo, Monop 6 ee WO — HeOOUUO, Opy2uM wiub — nepeutud, mpemvum wiub — nonano,
0a MUMO; ymKa-mo ckynybanaco, o3epo-mo ynemeno (Ne426 [271] — Adanacwes u ap. 1957), cp. [owen s Ha
JIbIKO 20py Opamv; yeuoas, Ha ymKax o3epo niasaem. 5 cpobun mpu nanku: 00Hy enoeyt, opyzyio bepe3osyio,
mpempvio pAa6UHO8YI0; OPOCUTL ef106Y10 — He JoOpocus, Opocun bepe3osyto — nepebpocun; 6pocusn pAOUHOEYIO —
y200UTI; 03ePO 6CROPXHYTIO, nosemeno, a ymku ocmanuco (Jlarytuxa 2009, 15), 4T0 IOATBEP)KAAET MPUCYTC-
TBUE TUTIEPOHMMIYECKOI 1 TUTIOHUMHOI BCsisu My pedpepentamu ‘Bopa’  ‘yTka), a 910, B CBOIO O4epeb,
ABNIACTCA MOBOTIBHO BECKUM apI‘yMeHTOM 1A OlIpeNie/IeHNA MTHAKTVBHOI'O XapaKTepa MI/ICbOHI/IMa (yTKa’.
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BriBojpbr:

JluHesuUcmuUecKo2o aHanu3a

1) Pycc. guan. anuymka npencrasisieT coboit meBepbaTtus, 0Opa3OBAHHBII U3
TPEX CTPYKTYPHBIX KOMIIOHEHTOB: IIped. pycc. Ha- + KOp. pycC. 4y0- [C CEKyHAAPHBIM
-m- (poHeTMyeCKas 3aIICh) BMECTO STUMOJIOTNIECKOTO -0-] + cydd. -xa = *nauyoka;

la.) popma *HauyOka HofBepraach MOpGHOTAKTUYECKOII IIepecTaHOBKM U3-3a (e-
HOMeHa Taby: *Hauyo-ka 9épt > *anuyd-xa ‘T.x. [Mopdonormueckas samucn] > pycc.
RMa. anuym-ka ‘ToK. [QoHeTHYeckas 3alnCh);

16.) pycc. puast. anuymia siBIsIeTCsl ICKOHHO PYCCKVUM CTIOBOM, @ He 6a/ITH3MOM;

2) pycc. puan. anyslOyn sBIsIeTCs TMOPUAHBIM KOMIIO3UTOM U3 BYyX KOMIIOHEH-
TOB: Tped. &vTi- TTpOTUB’ + UBP. -6y71 (COKpaleHue [TUIIOKOPUCTUK] MMEHM CeMUTCKOTO
6ora baan 3e6ybal-6yna]).

3) monuceMusi pycc. AMANL. aHuymKa IpefolpeneieHa MHOrooOpaseM UM BbIpa-
KaeMoro pegepeHTa — 4épra.

dmHonozuueckozo aHanusa

1) CuMBOIMKA XTOHIYIECKOTO 60KeCTBa B 06pase yTKM SIBISIETCSI BTOPUYHOIT, BO3-
HMKIIAS! KaK Pe3y/bTaT poliecca KOHBEPTEHTHOCTY CO/SIPHOTO U TYHAPHOTO KY/IbTOB;

2) 1o cBoeit GYHKIVIOHATBHOCTY MUGBOHVM YTKa COOTHOCUM C aHTUIIONOM JAbs-
BOJIa ¥ BCAYECKO HEYVMCTON CUJIBI;

3) Hambonee apxanyHasa (QyHKLMOHAAbHAsA PasHOBUAHOCTb MudoOHMMa yTKa -
¢dbpymeHTanpHas, pedeKTrpyeMast He TONbKO CTaBSHCKIMU 1 OanTHIICKUMIY POTIBKIIOP-
HBIMJ MOTVBAaMI, HO U Ky/IbTyPHBIM Hac/enyeM apyrux VI-E Haponos;

4) ¢donpxIOpHBIT 00pa3 MHAKTUBHOTO IIEpCOHAaXa yTKa IIpefolpernenieT
PEKOHCTPYKIMIO QYHKIMY MEAVATOopa.
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Reconstruction of the mythopoetical image of a duck (Anas)
(according to the written sources and folklore data of
Baltic, Slavic and the other I-E peoples)

Rolandas Kregzdys

The article deals with the reconstruction of the mythopoetical image of a duck
(Anas), which is not subsumed - not only in digests on the Baltic mythology, but also in
the works assigned to this subject — save for Maria Gimbutas’ proposition, that the symbol-
ics of a duck can be correlated with the zoomorphic shape of the Lithuanians’ goddess of
destiny Laima or Dalia, i.e. she should be perceived as a theophoric mythological image.

Such a mythonym, i.e. a mythological character with an active personage connota-
tion, is not mentioned either in researches and compendiums on Slavic mythology and
ethnoculture, or in the collections of Old Russian myths, legends and annals. No evidence
of its subsistence was presented in the researches on German, Celtic, Indian, Iranian, Ital-
ic, Ancient Greek, Hittite mythology and religion. Also it is elided in the ethnological and
ethnographical works of all nations of the world.

The importance of the mythological concept of a duck in relation to folklore data of
the different I-E peoples, including Balts and Slavs, was mentioned in V. N. Toporov’s ar-
ticle under the name From the history of Baltic and Slavic language connections: anuymxa,
which partly deals with the mythological image reconstruction due to its position as the
most widespread Russian name of an evil spirit.

In accordance with the analysis made, it has been stated that the mythonym ‘duck’
terrestrial deity symbolics might be interpreted as an innovation of secondary origin ow-
ing to the convergency process of Solar and Lunar cults; on the functionality it corre-
lates to an antipode of a devil and all-evil spirit; its most archaic alimentary function is
characteristic not only for the Slavic and Baltic folklore motifs, but also for the cultural
heritage of the other Indo-European peoples; the folklore image of an inactive character
predetermines reconstruction of the mediator function.

The article also deals with the etymological analysis of Russ. dial. anuymeka ‘devil,
demon; Antichrist; hobgoblin, water-sprite, familiar, sylvan; trollop; poor person; pickle;
curse. The precondition is made that it reflects the multipartite derivative: prefix Russ. na-
+ radix Russ. 4y0- [with secondary -m- (phonetic recording) instead of etymological-0-]
+ suff. -ka = *nauyoxa.

Being based on the lexeme analysis, Russ. dial. anuymxa is explained as a primordi-
ally Russian word, which contrary to V. N. Toporov’s hypothesis by no means might be
compared with the water space birds’ names. Due to such decision it can not be explained
as Baltism either. As to determination of the Protobaltic tribes’ presumptive borders of
their residing territory in Russia, according to the areal distribution of the word, this is
not possible.

By virtue of the investigation results the inference was drawn, that the mythonym
‘duck’ (Anas) should be explained as an associative image of inactive character — mediator,
emphasizing the static character of its action, because of the counterbalance of the active
plan mythonym which could be characterised by the demiurge function, presented in the
cultural tradition of the Finns and other, non-Indo-European peoples.
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Haiinroc Pasayckac

The known mythological ideas of the water body either as the way to the other world
or as the very other world are first recalled in the article. Then, the ideas of the deceased sail-
ing to the other world in boats or ships. After that, the archaic image of death as a big fish
swallowing the deceased. This image, as a form of hut, is also traced in primitive initiations.
Finally, it is furthermore maintained, on the grounds of some additional data, that the fish in
this aspect is the mythological prototype of the boat or ship as such, which was firstly invented
according to the knowledge gained during the corresponding initiation.

BopHast cTUXMs MOBCEMECTHO SIB/ISIETCS] ONHUM Y3 OCHOBHBIX ITPOOOPasoB Mupa
MEpPTBBIX, TN JKe BOJHOE IIPOCTPAHCTBO NPEACTaB/sieT coboil mepenpasy nmubo mpe-
IISITCTBYE, KOTOPOE yIlle YMepPIIero HeoOX0AMMO [IPEOfOIeTh Ia Iy TH B 0OMTENb MEPT-
BbIX. TaK, yXe B BABMJIOHCKOM 3110ce o [JpraMente ckasaHo:

«TpynHa mepenpasa, TsDKeIa JOpora,

[1y6oK BO L Bl CM e P T U, 9TO €€ IPErPaKAaIoT.

A gro, Tunprament, nepenpaBUBUIUCH MODEM,—

Bog cMepTyt BOCTUTHYB, — ThI GyfelIb gemaTb?».

B cnaBgHCKOI TpaguIuy «B IUIaHEe COOTHECEHHOCTH Bornoca ¢ 3arpoOHBIM M-
POM 0cO6EHHO ITOKa3aTe/lbHO CTapOYelICKoe BblpakeHue k Velesu za mofe [,k Bene-
Cy 3a Mope“], oTHOCAIeecss K CMepTH M O3Havawlee, COOCTBEHHO, ,Ha TOT CBeT »*. B
YKpaMHCKOII IlecHe, 10 Iepecka3y A. H. AdaHacbeBa, «ieBylIKa IIPOCKUT aHTesIa IIOI-
TBITh 00 GameHbka (yMepIIero) no mMopio i IPUHECTH OT Hero BecTu»’. «CBA3b MOps
C OTPMILIATE/IBHBIM HAYa/IOM, B YaCTHOCTI CO CMEPTBIO, TOATBEP>KAAETCS TAKXKe MIPEf-
CTaB/IEHMSIMI, OTPKEHHBIMI [TTABHBIM 00Pa3oM B CKa3KaX, COITIACHO KOTOPBIM MOpe
CIIy>)KUT JKOPOTOit Ha TOT CBeT (Cp.: M 0 p e paccmynunocs, 00poza OmMKpuinacs, 0ypax
CMynuz pas-opyeoti u ouymunacs... Ha mom ¢ 6 e m e)»*. COOTBETCTBEHHO B JIMTOBC-

M. Onuape. CBAlleHHbIE TEKCThI HAPOROB MMpa. Mocksa, 1998, c. 321.

B. A. Ycnienckuit. duonornyeckue pasbiCKaHNA B 00/IACTHU CIABAHCKMX fpeBHOCTell. (PenmnKTel A3p1decTBa
B BOCTOYHOC/IaBSHCKOM Kynbre Hukomas Mupmukniickoro). Mocksa, 1982, c. 56. BcTaBku B KBaJpaTHBIX
CKOOKax 3/1eCh I flajie€ — MOM.

A.H. Adanacpes. [Toatndeckre BO33peHNs CIaBsAH Ha Tpupopy: OMbIT CPABHUTETHLHOTO U3YYEHIs C/IaBAHC-
KIX TIpeJiaHNIi ¥ BEPOBAHUIT B CBA3M C MU(UUECKMMIU CKa3aHMAMI APYTUX POACTBEHHBIX HapozoB, II1. Moc-
KBa, 1995, c. 396.

Bay. Bc. ViBanos, B. H. Tonmopos. CraBaHCKue A3bIKOBbIE MOZIEMPYIONINE CEMIOTINYECKIIe CHCTEMBI (Opes-
Huit Tepuoy;). MockBsa, 1965, c. 115; BHyTpenH:As 1urara u3s: Hapopusie pycckne ckasku A. H. Adpanacbesa
B Tpex ToMax / IlogroToBka TekcTa, mpenucnosue u mpumedannsa B.J. [Iponma. - Mocksa, 1958, c. 163, Ne
216.
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KX CKa3Kax, HanpuMep: Nieko nereikalauju, kad tik pernestum mane per Sitas mares in ang
svietq ‘Hudero He Tpeby1o, IepeHecy TONBKO MeHs Yepe3 9T0 MOpe Ha TOT CBeT".
IMogo6ueiM 06pasom, o Habmopennio B.H. TomopoBa, ogHuM u3 06pasoB cMepTn
«B JIATBIIICKUX JlaliHaX c ydacTueM VeJu mdte oKa3bIBaeTCs BOfja B Pa3HBIX ee BUJAX,
BKJII0Yasi U C/SIKOTbh, 60710TO, MOpe, Bary u T.1. Cp., B 9aCTHOCTH, MOTUB Mopsi: Dar’,
Dievini, zelta setu | Visgarami jiras malas, | Lai nevar Vela mate | Visu zemi zégeleét
[‘Crenaii, boxxe, 3omoTyto 3aroposb / Bronp Bcero mopckoro 6epera, / Yro6sr Matb
Bens He cmora / ITo Bceit 3emie Hocutbes'] (27683). Cyns mo atomy ¢parmenry, Vela
mate HAXOJUTCA 32 MOPeM», I B 9TOM CJIy4ae «IaThIIICKMiT MU(OIOTNIeCKUII MOTUB
(Vel- Ha Mope) 1o feTaseil COBIAAET CO CTAPOYELICKIM CBU/ETENBCTBOM O TAKOI XKe
nokanusanuu Beneca (cp. npoxnarue-otceiiky XV B.: nykam k Velesu za more; nykam k
Velesu pryc¢ na more, 1ogo6HO OTCBIIKE 32 MOpe TUXOPAZIOK, 60/MIe3Hell U T.I.. B PyCCKUX
3aroBopax)»°. B Hayane XX B. B Majoii J/IutBe 3adpukcupoBaHo IOBepbe O TOM, YTO BO
BpeMs Benukolt uyyMbl 1709 1. Giltiné atéjo is mariy ir smaugé Zmones ‘CMepTb NpU-
IIIa 3 MOPs ¥ AyLmia aofeit’. IIpy 9TOM 04eBUIHO COOTHOILIEHNE MOPS VI CMEPTH
" Ha QOHETNYECKOM YPOBHE: CP. IUT. Mdrios, mdrés, marid, mdré ‘Mope’ u mara, maras
‘CMepTb, yMUpPaHMe, MOP, 4yMa, maréti ‘BBIMUPATD), marinti ‘MOPUTh, yMEPUIBIATH .
W 310 CO3ByuNMe HOCUTE/SIMU SI3bIKAa XOPOLIO OCO3HAETCS: TAK, 110 OIIPefe/IeHNIO I~
TOBCKOTO IINCATe/s1 U KY/IbTYPHOTO JieATe/si BpeMEH HAIMOHATIBHOTO BO3POXKEHMS
B. ITerapuca (1894 r.), «CroBo marios ‘Mope’ IPOUCXONUT OT C/IOB MaArus ‘CMEPTHBIIL,
CMEpPTOHOCHBIIT, marinantis ‘MOPUTE/IbHBLI, YMePIL B0, MHBIMU CTIOBAMMU, MArios
‘Mope’ — TO e, 4T0 marinancios ‘Mopsiiiee, ymepusiiomiee »’. Cp. B pycCKOM CXOfCTBO
MEeXJy Mope U MOp U, B CBOIO ouepenb, MHeHMe A. H. AdanacbeBa 0 ToM, 4TO HapAxRy ¢
COOTBETCTBYIOIMMY CIOBAMU B IPYTVIX U.-€. SI3BIKAX «C/IABSIH. MOPE — OT Mri- ‘yMUPATp’
= MepTBas, IyCThIHHAS OBepXHOCTb»'’. BmMecTe ¢ A. ®. XKypasineBrim «6p110 ObI HeGe-
3BIHTEPECHBIM [IPOCTIEANUTD Ha C/IABSIHCKOM SI3bIKOBOM MaTepyajie HapOJ{HOI TYMOIOT -
YeckKie COMDKeHNs IOHATHIT ‘MOpe’ U ‘CMePTh, BhIpa>kaeMbIX OMOHMMITYHBIMU KOPHSI-
M *mor-. Ha mepBsIii cydail yKaxxeM IIapajuienusM ,,0T4ecTB Mopéeuu Kutenp Mop-
cKoro mobepexxbs’ B cubupckux OpummHax u MopesHa — Mapvsa MopesHa U3 ,,CKa30K
AdanacpeBa“, KOTOpast MO>KET OBITh 3AII0f;03pEHA B HEKOEIT KOCBEHHOI IPUYACTHOCTH
IOTYCTOPOHHEMY MUpY, Cp. ee moxuienne Kameem, cymHocTs (,c M e p T b“) KOTOpO-
r0, KaK M3BECTHO, IOKA/IM3yeTC s B KOHEYHOM CYeTe 32 M O P € M-OKEeaHOM, Ha OCTpoBe»'.
DoHeTUIECKOE CXOACTBO COOTBETCTBYIOIIUX C/IOB SIBHO BO MHOTVX MHIOEBPOIEICKIX
sI3BIKaX. YINTHIBAsK TAKXKe VX CEMAHTUYECKYI0 COOTHOCUMOCTB, OBIIO BHICKA3aHO IHpef-

«

Lietuviy rasytojy surinktos pasakos ir sakmés / Parengé Bronislava Kerbelyté. Vilnius, 1981, c. 47, Ne 16.

¢ B. H. Toropos. K peKOHCTPYKIIMM OFHOTO IIMK/IA apXaWdHbIX MU(OMOSTHIECKUX TIPECTaBICHNII B CBETE
«Latvju dainas» (K 150-nmetuo co aus poxpenus Kp. bapona) // Banro-cnaanckue nccrnegoBanus 1984.
Mockaa, 1986, c. 55.

R. Racénaité. Regimieji mirties pavidalai skirtinguose lietuviy tautosakos Zanruose // Tautosakos darbai, XXI-
I1. Vilnius, 2007, c. 85.

Lietuviy kalbos Zodynas, VII. Vilnius, 1966, c. 846-849, 858-860 1 ganee.

° Ilur. mo: B. Kabasinskaité. Lietuviy kalbos liaudies etimologija ir artimi reiskiniai. Vilnius, 1998, c. 61.

A.H. Adanacnes. [Tostudeckie Bo33peHns claBsH Ha Ipupoxy, I1, c. 65. A. H. Adanacbes npumep>xuBa-
Cs1 yCTapeBILEro Y)Ke B ero BpeMs HPeCTaB/IeHNsI O IPOMCXOXKIEHNI BCEX MHAOEBPOIEICKIUX S3bIKOB 13
CaHCKPUTA, IO3TOMY BMECTO I1.-€. *#er- yKa3bIBaeT COOTBETCTBYIOMMIT CAHCKPUTCKIII I7TIarO/IbHbI KOPEHb
HY/IEBOIT CTETIeHN YepeloBaHMsA [IACHBIX (B COBPEMEHHOI TPAaHCKPUIILINN) 11f-.

A. ©. )Xypasnes. A3k u Mmud: JInHrBuctTideckuit kommenTapuit K Tpyny A. H. Adanacpesa «IToatmdeckne
BO33peHMA CIaBSAH Ha mpupony». Mocksa: Viaapuk, 2005, c. 289; paspagka A. XK.
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TIO/IO>KEHNME O TOM, 9TO KOPHMU N.-€. *Mmor- ‘MOpe, CTos9as BOAR 1 *mer- ‘yMUpPaTh; CMEPTD’
IeIICTBUTEIBHO SIB/ISIIOTCST POJCTBEHHBIMI, T.€. CBSI3AHHBIMI T€HETUYECK, STVMOJIOTH-
yeckn'?.

TUITOIOTMYeCKN [TOKA3aTeNbHO, YTO, HAPUMED, MHAEMIBI «KBAKIYT/Ib IPENCTAB-
nsm cebe MOpe KaK OTPOMHYIO PEKY, TEKyILIyIo Ha ceBep. Tak ke Ha ceBep (B Apyrux
TEKCTaX TOBOPUTCA O 3amafe), B II0O0M C/ydae B OTKPBITOE MOpE, OTKPBIBAETCSI BXOJ
B IIOf;3€MHBIIT MMP, Ifie AYLIM YMEPIINX COERMHSIIOTCS CO CBEPXbECTECTBEHHBIMU AyXa-
mu. Korpga nprnmus y6siBaet, MOpe HAIlONHSET MTOf3eMHBIII MID; OHO OIIOPOXKHSIET €ro,
KOT/ja BHOBb IMOFHUMAETCsI» ', TIo Hay4eHMI0 PyccKoit MHGOPMAHTKI O 3aTOBOPAX, eC/il
Gounibcs, 4mo NOKOUHUK 8epHEMCs, Mo, k020a npudeuts ¢ KAA0OUL4A, OMKPOLL 6Ce 3AC08bL
y neuku u npozosopu 6 mpy6y: Tei — 3a p e K 0 ii, 7 — 3a 0py20il, Mbl K HAM — HU HO201L;
Cp. ellje 3arOBOP OT BO3BpAIljeHNsI HOKOMHUKA: S — 3a p e K 0 il, Mol — 3a Opyeoti, He 6U-
damvcs Ham ¢ mo6oii. Byov ceam, nexcu Ha céoem mecme'. «JII0OOIBITHO B 9TOM CMBICIIE,
uro HOpumit Jlonropykuit, 0 CBUAETEIbCTBY JETOMNICH, HAa3bIBaJI 3afHEIIPOBCKIIT KUEB-
CKMIT ABOP ,,paeM” (ecose 36auemv cams [IOpuii] Paem®s); MOXXHO IIPeIONIOXMNUTD, YTO
B 9TOM HAaVMEHOBAHNM aKTYa/IU3MPYeTCsl A3bIYeCKOe MPeACTaBIeHNe O Pae KaK MeCTe,
OT/Ie/IEHHOM BOLHBIM HPOCTPAHCTBOM»'®. IT0 OTHOILIEHMIO K CKa3aHHOMY 3aC/Ty>XMBAIOT
mpucraabHoro uHrepeca coobpakenus O.H. TpybaueBa 06 9TMMOIOIMYECKOIT COIIPSI-
JKEHHOCTVI C/IaBSIHCKOTO 0603HaYeHms: Mupa OMakeHHBIX *rajb C IIIaro/IbHBIM THE3TOM
n.-e. *rei- [ *roi- | *roi- ‘redn; Kyfa MpUHAIEXNT U CNIaB. *reka ‘pexa’; *rajb ToNMKyeTcsa Kak
‘CBSI3aHHBIIT C T€YEHNEM, B YACTHOCTH, ‘3aPEUHBIIT .

B xauecTBe mpymepa caMoil peKy KaK IIyTU Ha TOT CBET IIPUBENEM /LS COIIOCTaB-
JIeHNsT OFMH 3a APYTUM CTPOQY YKPAMHCKOI KOPOBAITHOI ITecHM (3aIMCaHHOM B cepe-
myHe XIX B. Ha BeMKOPYCCKUII MaHep), B KOTOPOII fiyllla B palo yrnogobngercs poide B
Hynae:

Buiics, xoposaro,

Ewe sviumuii uo paio,
Ak dywietixa no paio,

A puboiixa no [ynarw';

YETBEPOCTUIINE JIATBIIICKOM ]Iaf/'[HI)I (sarmcaHa B5 BapI/IaHTaX), B KOTOPOM AYyLIN
IUIBIBYT IIO PEKeE HBI/IHG (SaMeTI/IMZ Ha 3amaj ¥ 110 HallpaB/JI€HNI0 K M O p o, 06’L€I[I/IH}I$I
TEM CaMbIM [IBa MECTOIIO/IOXKEHA MIIpa MEPTBbBIX BOGHI/IHO)I

12 B. II. KazanckeHe. «CTosi4ast BOga» 1 «CMEPTb» B MHOEBPOIENICKOI Tpaauiyy // banro-craBsHcKme 9THO-
Ky/IbTYpPHbIE U apxeoynorudeckue apesHocTu: ITorpebanbHbiit 06psy (Tesucor foxmanos). Mocksa, 1985, c.
43-44.

1 K. lesu-Crpocc. ITyTh Macok. Mocksa, 2000, c. 65.

' Pyccknme 3aroBopsl n 3akimHanusa / Ilop pepakiueit mpod. B. I1. Anukuna. VisgatenbctBo MOCKOBCKOTO
yHuBepcuTeta, 1998, c. 385, Ne 2462 u 2456; cm. A. . )Kypasnes. A3bik 1 mud, c. 288-289.

'* B.A. Yenenckuit. @umonorndeckme pasbickanns, . 56; cm. A. @. XKypasnes. f3bik 1 mud, c. 288-289.

1o A. ®@. XKypasnes. Asbik u Mud, c. 290; O. H. Tpybades. OTHOreHes 1 KyabTypa ApeBHEIIINX craBsaH: JInHT-
BUCTHYECKMe uccnegosanmsa. Mocksa: Hayka, 2003, c. 190. Cp., kcTaTn, 3apeube B cTapoM BubHIoce, 10 cux
0P MMelolee 0COObIIT Ky/IbTYPHbII CTATYC.

7 H. @. Cymuos. CuMBO/MKA CTaBAHCKIUX 06psyoB: VI36panubie Tpyssl. Mocksa, 1996, c. 241.
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Strauji tek Daugavina, ‘Boicmpo mewem Jleunyuwixa,
Strauji dienu, strauji nakti. Buicmpo onem, 6vicmpo Houwio.
Ka ta strauji neteces, Kax sice ona ne nomeuem 6vicmpo,
Pilna dargu dveselisu. Ionnas dopozux dyu’™s;

" OTPBIBOK M3 MaHAENCTCKOTO COUYMHEHWUA «[Tnmaa FI/[6I/IJ'Ia», B KOTOPOM TOT /14
CIIaCeHNA Oyl CO3TAa€T pE€IHbIE IIOTOKIM:

«I cosman pyubu 13 cBexeil BOAbI, Kak BOAbI B VlopaaHe,
B KOTOPBIX LIV IPMHUMAIOT KpellleHeE.
S co3man myTh, TaK YTO BCe AYIIN IUIBIBYT IIO TEYEHMIO U BOCCTAIOT»'%;

Yro e KacaeTcsi HAlllell TeMBI, MHTepeC IPENCTAB/LIIOT CIeAYIOLe PYCCKIe 3a-
rajiKi C OTBETOM «KOPab/Ib WM JIOfKa», B KOTOPBIX MOpE TaK>Ke HPSAMO YIORo06/seTcs
cmepti: Edem 603 6e3 konec, a 0opoza 6e3 necky, a KHym 0e3 niecky, CUOUm nozomsiem, Ha
cmepmy noensioaem; vinm xe: Edy, edy — cnedy nemy, oensinycs — cmepmu 60tocsi; TeM 6omee
cnepyrowast: Edy, edy, nu nymu, nu cnedy, cmepmv nodo muoii, boe nado mrnoi*. Takxe
B COOTBETCTBYIOIIUX Oenopycckux: EOy-edy na cusvim 0edy, CyXonmuHblii nblebiHA0, HA
cmepup nowudar [noensioarn] = BOFHast HOBepXHOCTH; EQy, edy Ha crmapvim 03e0y, Kiem
nanixaio, Ha cmepub naznsdaro = deny; E0y, edy — ui cnedy. Iyxkaio maxaio, Ha cmepup
nasipaio; E0y na payusosi, ao cmepyu na mpu ns03i i nad nazami neba = nopKa; Bos 6es
Kkanéc, 0apoea 6e3 NACKY, C6IUUOM NAzanse, HA CMepyb naenigdde = IUIBITh Ha denHe; Ha
CyXim edy, CYXim nazansio, HA CMePUb NAeAA0AI0 = JI0fKa, Becno?. B mareimckux: Cel$ bez
smilsu, zirgs bez kaju, apaksa nave ‘[Jopora 6e3 1ecka, KOHb 6e3 HOT, BHM3Y CMePTb’ = JIOf-
Ka Ha Bopie; Krasla séd, noveé veras ‘B xpecne cupgut, Ha cMepTb cMOTpuUT ; Pats koka, koks
roka, nave skatas ‘CaM B JpeBe, B pyKe JpeBO, HA CMEPTb CMOTPUT = YeJIOBEK B JIOAKe™.
B murosckoit: Kumelé be klusiy, kelias be dulkiy, botagas be pavaros - mirtis ant nosies
‘Kobrina 6e3 yspxek, sopora 6e3 mbim, 614 6e3 mog6opsl — CMePTb Ha HOCY = IUIBITh Ha
nopke*. VI moxxa mmm Kopabnb, Kak CPefCTBO MPEONONIEHNsI «MOPsI CMEPTI» WU TIepe-
IBVDKEHS TI0 HEMY, 3/1€Ch IOSIB/LSIETCS HE CITyYaliHo.

Tak, B apeBHeernmerckux «TekcTax capkoaroB» Mbl OOHApyXMBaeM CIELYIO-
mee obpaieHne K ycomnureMmy: «Tbl IepenibiBenib Ha APYTYI0 CTOPOHY Ha JIOGKE 1 He

'8 Kri$jana Barona Dainu skapis // <http//www.dainuskapis.lv>, Ne 30710-5; cm. J. Kursite. Latvie$u folklora mitu
spoguli. Riga, 1996, c. 57.

' The Gnostic Bible / Edited by Willis Barnstone and Marvin Meyer. Boston & London, 2003, c. 559.

20 3aragku / Visganme moprorosmia B. B. Mutpodanosa. Jlennurpap, 1968, c. 134, Ne 4471, 4492; 3aragxu
pycckoro Hapoga: COOpHMK 3arafjoK, Borpocos, npury u 3agayd / Cocrasun [JI. Cagouukos. C.-Ilerep6ypr,
1876, c. 183, 185, Ne 1485, 1509.

2! [IpocronapopHbie 3aragku / Cobpan B Bure6ckoit rybepuun H.S1. Hukudoposckuit. Butebek, 1898, c. 27,
Ne 476 (3ammcu H. S1. HukuopoBCcKOro BBIIIOTHEHbI TOTAAIIHUMI PYCCKUMI MMCMEHAMU U OTIMYAIOTCH OT
103)Ke TIPUHATOTO OETOPYCCKOTO IPABOMMCAHMA).

22 3arajiki: 2-e BbIITaHHe, BbINpayyIeHae i manpanasanae / Cxmaguiki: M. f. Ippra6nar, A. 1. Iypcki. MiHck, 2004,
€. 265,266, Ne 2868, 2870, 2875, 2878, 2879.

¥ Latvie$u tautas miklas. Izlase / Sastadijusi A. Ancelane. Riga, 1954, c. 170-171: Ne 1726, 1738, 1739.

# ,Menu mjsl¢ keturgysle“: Lietuviy liaudies mjslés / Paruosé K. Grigas. Vilnius, 1970, c. 139, Ne 953.
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06epHeIbCsT, ThI TIOIUIBIBENIb 10 BOTTHAM [IOTOKA, U TBOSI )KM3Hb HAYHETCS CBISHOBa»®.
B cBoW0 0O4epenp, Ha POCINCIX BOCTOYHOI CTeHbI TpoOHMIBI TyTaHXaMOHA HAXOUTCS
n306paXkeHe Taby, M TAKKe «CPEY Belljeit, HalileHHbIX B IpoOHMIe TyTaHXxaMOHa, MbI
BCTpedaeM afbl, Becma»*’. B peBHeernmeTckoi Mudoaornu rpob ¢ ylIoKeHHBIM B HETO
Ocupucom nyckaercs BHU3 1o Tedermio Huma?. «,,J/logka yMepImux“ urpaeT 3Ha4UTeNb-
Hy10 porb B Masaitsun u VIHOHe3u, Kak B COOCTBEHHO IIaMaHCKUX [IPAKTIKAX, TaK I
B morpebanbHbIX 00bIYasAX U IUIaYax. Bce aTu BepoBaHNs, KOHEYHO, CBA3AHBI, C OLHON
CTOPOHBI, C 06BIY9aeM KJIaCTh OKOMHMKOB B JIOAKY VI IIOTPY)KATh MX B MOPE, & C APYTOI
CTOPOHBI, ¢ TorpebanbHbiMu Mudonoruamu»>, «B VH{oHe3nu maMaH COMpOBOXKIAET
yMepIIero B IIOTYCTOPOHHNUI MUP ¥ [/Is1 9TOTO 9KCTATUYECKOTO Iy TELIECTBIS JaCTO VIC-
HOJIb3YeT JIOAKY», B TO BpeM: KaK «IasKCKie IUTaKaJIbIUIbl bopHeo BBIONHAIOT TY Xe
pOJIb, HalleBasi PUTYaIbHbIE IIECHM, B KOTOPBIX M/IET PEYb O MY TEMIECTBUN YMEPIIEro B
noake»®. Y masxos Hrajpky B IO>xHOM BopHeo, cooTBeTCTBEHHO, «rpob MMeeT GopMy
nopkm»*. Y nemenn Topamka B LlenrpansHom CynmaBecu «rpo6 HasbIBancs mibo 6aH-
eka, 6o Oxcymy. Bropoe cioBo 0603Hadaet m1060it OKPOB, TOTAA KaK [epPBOE MMEIOo
3HauyeHue ,,JIofka“ [...]. YTo rpo6 meicTBUTEIBHO MBICIWICA JIOAKOM, ABCTBYET U3 TOTO
¢axTa, 4TO ec/Iu KOMY-TO BO CHe IIPUBIUAETICS YeTOBeK, MAYINIT Ha BEC/IaX, TO CIUTATIOC,
4To rpeber; Bckope ympeT»’. ITo cnosam B.H. Tonoposa, «3TOT Kpyr 06pa3oB cMepTH B
[IOCTIeffHEee BpeMsI IOy YVl TOATBEP)K/eHNe B CBUETENbCTBAX MTALMEHTOB, IIEPEXXMBIINX
K/IMHIYIECKYI0 CMePTh. BOT OffHO M3 TaKuX MOKasaHWilL: 5l IoTepsila CO3HaHMeE, OCTIe
Yero yc/blliana HeIPISITHOE XY KKaHe U 3BOH. 3aTeM s IIOMHIO, KaK OKa3ajlach Ha KO-
pabre v B He6GOTIBILION JIOfKe, IEPEIIbIBLIENT Ha APYToli 6eper BOZHOIO IIPOCTPAHCTBA,
a Ha TOM 6epery 5 BHieNIa BCeX, KOTO A II0OIa B 3TOI XU3HN. .. “»*2,

«AHa/IOrMYHBIe BEPOBAHNS M MOrpebanbHble MPaKTUKY (JIOfKA YMEpUIINX 1 T.II.)
BCTPEYAIOTCsl y TepMAHIEB 11 Y SAOHIeB»>. Cp. M3BECTHBIE CKAH/MHABCKIIE 3aXOPOHEHNS
B TafibsIX BpeMeH BYUKVHTIOB I paHee, IOXOPOHHBIE JIaiby B TePMAHCKOIT My¢ormornu (Ha-
IpyMep, TOXOPOHBI Kopoyisi B «beoBybde», Banpapa B «dpmax») n gp.** CxomHsM 06-
Pa3oM, a BEpOATHO U B HEMIOCPEICTBEHHOII CBA3M C 3TUM, 1o coBaM E.E. JIeBkueBcKoii,
«Bepa B TO, YTO AyIIa IO JOPOre Ha ,, TOT CBeT IIepelpaB/AeTcs Yepe3 BONHYIO IIperpany,
HaIll/la OTPaXKEHME B [PEBHEPYCCKOM ITOXOPOHHOM OOpsifie: YMEPIIEro HeCy K MeCTy
norpe6eHus B nagbe»>. ITo Habmonenuio B.A. YncrtakoBa, «B KaJeHapHO-00PA0BOM
($OIBK/IOpe COXPAHMIIICH ¥ OTTOJIOCKM BEPHI B TO, YTO 3aTPOOHBIN MUDP HAXOAUTCS B HU-
30BbsIX PeKIL: 4y9esIO VI JPYTOil 3HAK C TeM XKe 3HadeHyeM OpOocay B BORY, UMUTUPYS
IIpy 9TOM [0XOpOoHBbL. OfVH 13 TO06HBIX 0OPSZOB — TOXOPOHBI PYCANIKY — 3AK/II0YAJICS B
TOM, 9TO HAPSDKEHHYIO B IJIaThe KYK/IY K/Ia/I B IPO0, ,,[IOXOPOHHAS  IIPOLIeCCHsI HATIPaB-

* M. Onuape. CBsileHHbIE TEKCTHI HAPOLOB MUPA, C. 347.

¢ M.9. Matsbe. VIs6panHbie Tpy#bl o mudonorun u ugeonornu JIpesuero Ernnra. Mocksa, 1996, c. 51.

¥ L. Spence. Myths and Legends of Egypt. London, (1915) 1998, c. 67-68.

* M. Onuape. lllamanusm: Apxandeckue TexHUKH skcTasa. Kues-Mocksa, 2000, c. 330.

¥ Tam xe, c. 332.

0 M. Onnape. CBsiieHHbIE TEKCTHI HAPOLOB MUPa, C. 166.

3! Tam xe, c. 339.

32 B. H. ToropoB. O «1103Ti4ecKoM» KOMIITIEKCe MOPsI U ero Icuxopuanonorndecknx ocHosax // OH xe. Mud,
puyai, cuMBoiL, 06pas: Viccnegosanus B obmactu mudomnoatideckoro (Vs6panuoe). Mocksa, 1995, c. 619.

3 M. Onuape. [llamanusm, c. 330.

3 H. R. E. Davidson. Gods and Myths of Northern Europe. London, 1990, c. 133-137.

* E. E. JleBkuesckasa. Mudsr pycckoro Hapopa. Mocksa, 2002, . 172.
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JISTIACh K PeKe, Tfie ¢ PYCAIKOI IpOIannch u 6pocay rpob B Bogy. Tak B Ka/leH[APHOM
¢dbonpknope OoTpasmiIcsa pacHpOCTpaHEHHBIN [[PEBHECTaBSIHCKMIT OObIYail morpedeHms
WIN COXXKEHUS B jIofKe [...]. BocmoMmHaHus 06 9TOM COXPAHMINCH U B TONKOBAHUAX
CHa — Ilepef; IOKOMHMUKOM SIKOOBI CHUTCS ofKa»*S. Cp. CMHOHUMMIO Tpoba’ 1 1ajgpy’ B
CIoBax k071004 ‘Tpo6’ u ‘monbneHHas noaka; (mosec.) 0y6 ‘Tpob’ u ‘monbneHHas mofKa’
T.1L; A. @. XKypasines nogmeuaer: «KaxxeTcs, B 9T0II CBA3M IO CUX IO He oOpalljany BHI-
MaHVIsI Ha OfHY B BBICILIEIT CTEIIEHN 3aMeYaTe/IbHYI0 YKPAMHCKYIO (3aICaHHYI0 Ha YMaH-
IIMHe, TepPUTOPUA COBPeMeHHON YepKacckoil 06/1acTy) IapeMIOIOTNIecKyio GopMy-
Ty, KOTOpasi CIY>KUT OTBETOM JKIYIOI[EMYCsl HA TO, YTO OH He BBICIIAICS: Bucnuccs 6
406Hi (a60: 6 0y06i) ‘BBICIIUIIbCA B YelHe (VWIN: B JIOKe-NONOIeHKe)), TO eCTh ‘B Ipo0y, Ha
TOM cBeTe »”. 31ech TakoKe YMECTHO BCHOMHUTD O TOM, YTO CTApOC/IaB. K08b4e2s UMETIO
3Ha4yeHVe Tpo6’ ¥ BooOIIe OBIIO 3aXIMCTBOBAHO U3 BOCTOYHBIX SA3BIKOB, CPEIU KOTOPBIX
y/IbIM.-TaTap. koyur Tpo6, MOHTOI. gaguréaq ‘60bIIoi AMmuK, rpo6’ u fp.*® «He ckasamocn
TV OIIVICBIBAEMOE sIBJIEHNeE, — 3afaeTcsi BorpocoM A. @. XKypases, — 11 B aHa/IOTMI€CKOIT
BBIpab0TKe MeTaOPIIeCKOTrO 3HAUEHsI ‘CMEPTh, KOHELl' Y TIOPKM3Ma Kdiok TIOfKa, derl-
HOK’ (M3 TaTap., TYpeLK., KpbIM.-TaTap. kajyk)?»*. B IIpyccun o6Hapy>keHbl 3aXOpOHeHNA
Ha BBIMOLIEHHBIX KaMHeM IUIOLIaiKaX, NMeIImX GopMy Kopabmsa®'. PemunncreHnmm
morpe6aIbHBIX JIONOK OTPAKAIOTCA B HAPONHBIX MECHIX TUTOBLEB U3 Majoit JInutbr*!,
MOKET OBITD, M B HEKOTOPBIX IMTOBCKMX JIET€HAX U IPeNaHmax 2. B HeKOTOPBIX IATHIIIC-
KJX 3arajikax cama JIofika yrnopo06isaercs MepTBelry: Nedzivs dzivu nes (vizina) ‘MepTBblit
KuBOro Hecet (Bo3ut)’; Dzivs zalu kroni nes, nomiris — dzivas dveéseles ‘bygy4n »uBbIM
HOCHT 3€JIeHy10 KOPOHY, YMEPIIM — XXUBBIX AYLI = YenoBek B oake*. Cp. Bbllle 3arafKu
0 JIOJIKE Ha BOJIE = CMEPTH.

B aToM oTHOIIEHUM CrefyeT 0OpaTUTh BHMMAHNE HA TaKye CI0BAa COOTBETCTBY-
IOLIMX SI3BIKOB, KaK ATILI. ndve (B 4aCTHOCTHM, B TeX K€ 3arajkax), IUT. HOVé ‘CMEPTh,
IPYCCK. HOWiS “TPYI, fp.-PYC. HABb, TOT. naus ‘Tenno MepTBena U fp. C OXHOI CTOPOHEI,
pacmpocTpaHeHne JAHHBIX CJIOB «OTPAHMYEHO OANTO-CIABIHO-TEPMAHCKUM apeaioMm,
YTO SIBCTBEHHO YKa3bIBaeT Ha OOIIHOCTD IIPECTABIEHNIT O CMEPTY M COOTBETCTBYIOLINX
0OpSIZIOB Y 9TVX MMEHHO IPYNI MHAOEBPOIEIIEB», «<HO BMECTE C TeM — COIIACHO Bsd.
Bc. VBaHOBY, — U3BeCTHBIE TaHHbIE O POJIV JIORKY WM KOpabis B morpe6aIbHOM oOpsfe
y TeX >Ke IVIeMeH JeIal0T BeCbMa BEPOSITHBIM COIIOCTAB/IEHME C OOIeVH0eBPOIIEICKIM
Ha3BaHMEM ‘Cy[Ha, 3ByYalllM IPaKTUIECKN TaK Xe [cp. nat. ndvis, ap.-rp. vado u gp.].
Ecnu ara rumoresa BepHa, TO IIpeBpalleHne ‘CyfHa, KOpabs, TofKu *nau- B OFUH U3
BKHEJIIINX /IEMEHTOB IOrpebabHOr0 06psija MOIIIO OBl CIMTATHCS CYLECTBEHHBIM
3THOMMHTBUCTUYECKUM IIPU3HAKOM BCEro HanTo-C/IaBsHO-TePMaHCKOTO apeasar»*:.

3 B. A. Yncrakos. [IpefcraBieHns o fopore B 3arpoOHBIl MUP B PYCCKMX MOXOPOHHbBIX Ipuantanuax IX-XX
BB. // O6psinbl u 06psimoBsit GonpkIop. Mocksa, 1982, c. 122.

7 A. ®. )Kypasnes. f3bik 1 Mud, c. 290.

¥ A. ®. XKypasnes. fA3pik u Mud, c. 291; cm. M. Dacmep. DTUMOIOINYECKMIT CTOBAPb PYCCKOro sA3bika, II.
Cankr-Iletepbypr, 1996, . 272.

¥ A. @.Kypasnes. A3bik u Mud, c. 288.

V. Simeénas. Archeologiniy tyrinéjimy Prasijoje istorija // Uzmirstieji prasai: Archeologija, istorija, padavimai
ir turistiniai mar§rutai. Vilnius, 1999, p. 45.

41 R. Balsys. Mazosios Lietuvos Zvejy dainos. Klaipéda, 2003, p. 157-158.

42 ]. Balys. Rastai, IV. Vilnius, 2003, c. 94, 116-117: Ne 61-65.

# Latvie$u tautas miklas, c. 171: Ne 1740, 1741.

“ Bau. Bc. VIBanHOB. JIMHIBUCTMYECKIE MaTepuasbl K PEKOHCTPYKLUMM IOrpeGambHBIX TEKCTOB B OamTimiic-
Kovi Tpapmuum // banto-cnaBanckue uccnenosanusa 1985. Mocksa, 1987, c. 9; cm. T. B. lamkpenupse, Bau.
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CornmacHo Mupya Onmage, «puTyanbHas TOAKa, HA KOTOPYIO CK/IAfIbIBaIN TPYIIbI,
ObITa IPOTOTUIIOM BCEX IIPOYNX JIOFOK. ITO OUeHDb BaXKHOE 3aMedaHue, 160 OHO IIOMO-
raeT JIydllle IPefCTaBUTb cebe 3apoX/ieHNe YeI0BEeYeCKOro MacTepcTBa. To, 4To Ha3bIBa-
eTcsl ,JIOKOpeHIe IPUPOJBI 4eJIOBEKOM , OBLIO He CTO/IBKO Pe3y/IbTaTOM HeIIOCPEICTBEH-
HBIX HaYYHBIX OTKPBITHIL, CKOTIBKO IJIOOM Pas/INIHBIX ,,CUTYALUiL", B KOTOPBIX Ye/TOBEK
OKa3bIBaJICA B 9TOM MUpe, CUTYallMii, Olpefie/iIeMbIX AUaNeKTUKON uepodanmit». B
9TOM OTHOLIEHMM TAKXXe MO>KHO yKa3aTh Ha IOBCEMECTHO M3BECTHBII MI(OTIOTIYeCKIIA
MOTYVB JIepeBsHHOJ KOP3VMHBI, AIMKa WM 60YKM, 3aK/TI0YeHHBII B KOTOPYIO repoil (1
OyRyLIMit repoili) MycKaeTcsA B MOpe WIIN 0 TeYEHWIO PEKM — CP. yKe OTMEeUYeHHBII BBIIIe

rpo6 Ocupuca.

Ho o6pas ogxu B Bogax cMepTH, pasyMeeTcsl, He sIB/SIETCST TepBUYIHBIM. VicTopn-
Jecku 607iee paHHIM IIPefCTaBIeHIeM CMePTH ObLIa IACTh, ITIOTKA YY/OBIIIA, B IIEPBYIO
odYepenb — BOFHOTO YyAOBMINA, B 4aCTHOCTH, 6osbmioit psiost. ITo croBam B. 4. ITpomma,
«CMepThb-TI0XKMPATETbHNULIA PEBHEE [PYTUX BUJOB CMEPTI», I0ITOMY «OBITB IIPOITIOYEH-
HBIM OBIJIO [IEPBBIM YCIIOBUEM IIPUOOINEHNSI K MHOMY LIAPCTBY», @ «BXOJ B IIAPCTBO U/ET
Yyepe3 IacTh )KUBOTHBIX»*®. 3[jeCh YMeCTHO HAIIOMHMNTD, YTO JpeBHETpedecKoe CJIOBO Y&og
‘XaoC’ — OJJHOTO KOPHA C Y&Ooxw ‘3eBaTh, 3UATh, PACKPbIBATh POT U Jjajiee ¢ PYCCKUMMU
3usimv, pasesamp, TUTOBCKUMI Zi6ti(s) ‘pa3eBarh, pacCKpbIBAaTh POT, ZifLys ‘TIacTb; TOPIIO-
BMHA U BOCXOJUT K JI.-€. KOPHIO *¢hé- / *¢ha- co 3HaueHueM ‘paseBarh pOT, 3€BaTh, 3UATD,
K KOTOPOMY TaK)Ke BOCXOAUT [PeBHEMCIAHCKOe HA3BaHNUe IEPBUIHON Oe3fHBI Xaoca
Ginnunga gap”. Tlo cnoBam A. ®. JIoceBa, «Xaoc II09TOMY O3Ha4aeT IPeX/Jie BCEro ‘3¢B,
‘3eBaHue, 3USTHIE », <OH — MUPOBO€E 4 Y JI O B U I €, CyIIIHOCTb KOTOPOTO €CTh IIyCTOTA I
HuaTo»*. TToHsATIE 06 AMpie KaK O 4y/OBMIILE, IIOITIOMAIEM YMEPIINX, He ObITIO 4Y)KA0
¥ XPUCTMAHCKOI MBIC/IV, HAIIPUMED, B OFHOM 13 CpeIHEBEKOBbIX M3006parkeHmit «Xpuc-
TOC CTOMT Y OTKPBITOI IIACTM OTPOMHOTO P B 6 0TI 0 0 6 H O I 0 YyAOBMUIIA, U3 KOTO-
POTrO BBIXOZSAT HEpBbIe IIPEACTABUTENN Ye/loBedecTBa — Afam u EBa»*. Ilpencronnion B

Bc. VIBanoB. VIngoeBponeiickuii A3bIK ¥ MHIOEBPOIENLbl: PEKOHCTPYKIIMA ¥ MCTOPUKO-TUIIONOTUIECKII
aHa/INM3 TpasA3bIKa M MPOTOKYIbTYpHI. Vsnarennctso Toummcckoro yHuBepcurera, 1984, c. 825; O.H. Tpy-
6agyeB. DTHOTeHe3 M KyAbTypa ApeBHeifmmx cmasaH, 190-191; A. ®. XKypasnes. fAsbik u mMud, c. 288; cp.
H.A. Kpnununas. Pycckas Hapopnas mudonorndeckas mposa: VICTOKM 1 MomuceMaHTn3M 06pasos, I: Bei-
JIMYKY, ObIBAIbIIMHBI, IETEH/IbI, TIOBEPbA O fyXax-«xosdseBax». Cankr-Iletep6ypr, 2001, c. 421.
> M. Onuape. Ouepky CpaBHUTEIBHOTO penurnosefenns. Mocksa,1999, c. 148.
¢ B. 4. IIpomnm. Cobpanne tpynos: Mopdonorusa (Bonme6Hoit) ckasku [C. 5-111]; Vicropudeckne KOpHY BOII-
me6noit ckasku [C. 112-436]. Mocksa, 1998, c. 332, 345, 367.
Cm.: T. B. Tomoposa. CemaHTMYeCKasi CTPYKTypa ApeBHETePMAHCKOI Mopmeny myupa. Mocksa, 1994, c. 42;
M. ®acmep. TUMONOTMYECKNIT CIOBAPh PYCCKOTO A3BIKa, 11, c. 98; I1. A. YepHrpix. VicTopuko-aTumMonoru-
YeCKUIT CI0Bapb COBPEMEHHOTO PYCCKOTO A3bIKa, I. MockBa, 1999, c. 325; E. Fraenkel. Litauisches etymologi-
sches Worterbuch. Heidelberg, Gottingen, 1962-1965, . 1312-1313; J. de Vries. Altnordisches etymologisches
Warterbuch. Leiden, 1962, c. 156, 167; a Taxxe J. Pokorny. Indogermanisches etymologisches Worterbuch, I.
Bern-Miinchen, 1959, c. 418-422, 449 u gp. lllupe 06 3TOM BecbMa pacCIpOCTPAHEHHOM U PasBUTOM IIpef-
craBinernu cm.: A. @. JKypasnes. fI3bik u mMud, c. 386-388; JI. Pasayckac. CuMBO/MMKa poiObI, CBA3aHHAA
C HIDKHMM MIUPOM U CMEpTbI0, B 6anTo-cmaBaHCKolt Tpaguium // Banro-cnaBaxckue nccnegoBannsa XVIL
Mocksa, 2006, c. 332-344.
8 Mudpsr HapogoB Mupa: JHIMK/IONEANA B [BYX ToMaX, II. Mocksa, 1982, ¢. 579, 581.
4 9. B. Taitnop. Ileppo6siTHasA KynbTypa. Mocksa, 1989, c. 163.

-

-
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Bufie 60/IbIION PBIOBI, pa3BeP3HYBILEN IVIOTKY, Mbl HAXOAVIM ¥ B ICKYCCTBE, B 4aCTHOCTH,
B KaptuHe I71b [pexo «Con @unumnma II» (cv. MHM 11, 43) u np.

31ech MOXKHO BCIIOMHUTD croBa EBaHremmsa ot Mardes 12.40, rae npe6bIBaHMIO
VloHs! Bo ypeBe 60/bIIOI pIOBI yIOR06NsAeTCA rpobHuma VMucyca Xpucra: «J60, kak
6b171 VloHa BO upeBe KuTa TPH AHs U TpU HOuM, Tak Oymer CoiH UenoBedeckuii B ceppie
3eM/IM TPM JHSA U TpU HOuM». Takum ob6pasoM, rpobHuiia Mucyca Xpucra — a BMecTe ¢
TeM ¥ MOTMJIBI BCEX yconumx fo u nocie Hero, koTopsix On CBOMM BOCKpeCeHMeM Criac
M3 TIaCTH BEYHOII 1moruben, — IpUPaBHUBAIOTCS K YPEBY «OOTIBIION PBHIOBI», IPEACTaB-
JsIoeit co6oil cMepTh. V conmocTaBeHme 9TO TaKkxke AaneKo He crydaiino. HarieHHbI
B [Iunpaxse KaMeHHBII cOCY/ ¢ ocTaHKamu [aytamsl Byansl Toxe, kcTaTy, umeeT popmy
po1661*. Ilo cnoBam Ilponma, «rpo6, aT0, KOHEYHO, O3HelIee sABIeHne. Ho BO3HUK-
HOBEHIIEe U 9BOIOLNS Ipoba BooOIIe MOIyT ObITh IPOCIEXeHSI. [IpeniecTBEHHNKAMM
rpo6a SIB/SIIOTCS iepeBsIHHBIE XPaHWININA XIBOTHONM (GopMbl. Takme XxpaHWIMIa 3a-
CBUIETENIbCTBOBAHBI BO MHOIMX Mectax. lllypry, HampumMep, coofIyaeT o fomax ¢ jepe-
BSIHHBIMIY M300paXeHMsIMU 2 K Y JI, BHYTPY KOTOPBIX XPAHMIICh TPYIIBI BOXKAEI. ITO
- ppeBHertas popma rpoba. Takas dopma, B CBOI0 ouyepefb, OTparkaeT 6ojiee paHHME
[PeACTaB/IeHNs O IIPEBPAIeHNY YeTOBeKa [PV CMEPTH B XXMBOTHOE VI O ChEEHIN €TI0
JKIBOTHBIM. B fanpHerieM rpo6 TepsieT cBOM )XMBOTHbIE aTpuOyThI. Tak, B €TMIIETCKOM
»KH1re MepTBBIX“ MOXKHO BU/IETh M300pakeHNs capKo(daroB MM MOCTAMEHTOB, Ha KO-
TOpBIX eXUT Mymusi. OHM MMEIOT HOXXKM SKMBOTHOTO M TOJIOBY M XBOCT XXMBOTHOTO.
B parnpHeiiieM XMBOTHBIE aTpUOYTHI COBCEM OTIIAJAIOT, U IPO6 IPMHMMAET V3BECTHbIE
HaM popmbi»”'. Tem 6oree 4To capkodar, fp.-Ip. 0apno-@Eyos, OyKBaIbHO O3HAYAET TIO-
JKMPATe/b IJIOTH, IVIOTO- IAHBII Y HEIOCPEACTBEHHO YKa3bIBAeT Ha COITOCTAB/IEHIE TPO-
6a, MOTHJIBI C YyOBUILEM, IIPOMIOTVBIINM IJIOTh yMepiuero. [I09ToMy feiicTBUTENbHO,
o coBaM [Ix. Kammno6ernna, «capkodar um rpo6 ABIAI0TCA BapualyAMy YpeBa KUTa»™2.
OcosHaHue 3TOr0, HaKOHEL], COBEPIICHHO YeTKO OTPa)KaI0T PYCCKIUe 3araikii C OTBETOM
«Vona»: Ipo6 nnvieem, 6 Hem mepmeey, noem; Ipo6 xoosuse, 6 Hem mepmeey, nosiuie; Ilnvi-
8em epob no Mopio, a 8 Hem Mepmaey, uxice xepysumol noem™; Ipo6 nnvieem, a mepmaeey,
noem; Ipo6 xueoil u mepmeeu, xueoil, 2pob nnvieem, a mepmeety, noem; buin uenosex xu-
8011 NONOJHEH 6 HUBYI0 MOSUTTY, MOUJIA C HUM MPU OHA X00una>.

ITo coBam IOHra, «,,3HameHMe VIOHBI IPOpOKa“ BOCXORUT K 6oJIee ApeBHelt Tpa-
AVILIVY, TIOBECTBOBABIIE O FepOMYeCKOM HOYHOM Iy TELIeCTBUM 1 T06efie Haj CMEPTBIO,
KOI7]a TePOJl OKa3bIBAJICS MPOITIOUEH PbIO0IL (, KUTOM-IPAKOHOM ), a 3aTeM BO3POXK/asi-
ca. Vima cnacutena Mentya, Veromya [fIxBe ecth cnacenue’] (rped. Mucyc) cgsano ¢
poi6oir: Memnrya - ceia HyHa, a Hyn o3navaer ‘pri6a’™»>.

Ykasauust JOHroM apxandHsiit MuQOIOrnIecKnii MOTUB U3BECTEH IIOBCEMECTHO.
Hanpumep, B pycckoit cka3o4HOI TpafuLyu oH OblT paccMoTpeH yxe A. H. Adanacpe-
BbIM. IIpriBefieM ero KOpoTKumit nepeckas: «Bbpur y My>xnka (OBeCTBYeT pyccKas cKaska)
MaJIbYMK-CEMMIETOK — TaKOIT CMIad, KAKOTO HUTTIe He BUaHO U He cibixaHo! [Tocman ero
oTer| ApOBa PyOUTh; OH [TOBAJIVJI LieJIble AePeBbs, B3sUI MX CIOBHO BSI3aHKY JPOB U IIOHEC

% R. G. Chandra. Indian Symbolism: Symbols as Sources of Our Customs and Beliefs. New Delhi, 1996, c. 73.
*! B. 4. TIporm. CobpaHne Tpyros, c. 218.

52 Ix. Kamm6ern. Tepoii ¢ Teicstapio mnmamu. Kues, 1997, c. 302.

53 3arafiku pyccKoro Hapoga, ¢. 271, Ne 2194.

>4 3arazkm, c. 153, Ne 5162-5164.

% K.I. JOHr. Aion: Mccnenosanne perHomenonorun camoctn. Mocksa-Kues, 1997, c. 128.
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momoit. CTay yepe3 MOCT IepelpaB/IAThCS, YBUAAIa ero MOpcKas pbloa-Kut (IIo fpyro-
MYy CIIMCKY: pbIba-1yKa), pa3uHy/ia IacThb U CIIIOTHY/IA MOOALIA CO BCeM KaK eCTb — U C
TOIIOPOM, U C iepeBbsiMu. Ma/IbunK ¥ TaM He YHBIBAET, B35/l TOIOP, HAPyOuI fpos, Ko-
CTasI M3 KapMaHa KpeMeHb I OTHIBO, BBICEK OTHs 1 3a)ker Koctep. HeBMoroTy mpumuniocs
pbI0e: XOKeT U IaUT el HyTpo cTpalHbIM ItaMeHeM! Crajia oHa 6eraTh IO CHHIO MOPIO,
BO BCE CTOPOHBI TaK VI KMAETCS, U3 IIACTH [BIM CTOTIOOM — TOYHO 13 IIeUV BaJIAT; IIOJH-
JIMCh HAa MOpe BBICOKJIE BOJIHBI I MHOTO ITOTOIN/IN KOpabiieit 1 6apoK, MHOTO TIOTOMWIIN
TOBAPOB U TPELIHOTO JIIOAY TOPrOBOrO; HAKOHEL! IIPBITHY/IA Ta PbI6a BBICOKO ¥ [AjIEKO,
Iajla Ha MOPCKOI1 Oeper fia TyT U n3foxia. YeTBepo cyTok paboTaa MalbuMK TOLOPOM,
HIOKa IIpOPyOMI Y Helt B 60Ky OTBepCTHe U BblIe3 Ha BOJIbHBIN OeIblii cBeT»™. V3BecTeH
9TOT MOTYB 1 B nateimckoit (Kursite, 364) u nutoBckoit Tpagnuysix. Cp IaThILICKYO Obl-
JINYKY:

Reiz jura redzeta tik liela zivs, ka bédas... Velak zivs, prom iedama, ierijusi zvejnieku
ar visu laivu. Zvejnieks citadi gan palicis vesels; tikai zivs vedera bijis nejauki tumss un ést
ari gribéjies. Te atminéjies, ka laiva malka lidz un kabata skiltavas. leskilis uguni, sakiris
un nu tikai griezis zivs treknumus un cepis un noédies labi. Zivs tapat biis manijusi sapes,
tade] izsplavusi So ar visu laivu atkal dienas gaisma ‘OgHaXxpl B MOpe II0Ka3anach Takas
6onblas pp6a, 4TO CTpAIIHO. .. [ToToM pBI6a, YXOHs IpOYb, IPOIIOTIIIA Pblbaka BMeCTe
C TOfKOIL. PBIGaK TeM He MeHee OCTaJICS XKVIB, TOTBKO BO UpeBe y PHIOBI OBIIO OTBpATH-
TE/IPHO TEMHO I XOT€/I0Ch eCTh. TyT OH BCHOMHIJI IIPO [jpOBa B JIOAKE VM OTHMBO B Kap-
MaHe. BbIcek OTrOHb, 3aXeT U CTaI OTpe3aTh PUOWIT SKUP V1 )KAPUTh, 1 Haencst focbira. Ho
pbiba TaKk)Ke HOYYBCTBOBaIA 60JIb, MOITOMY BBIIUIIOHYJIA €70 BMECTE C JIOKOII B THEBHOI
cer’”.

ITpu 3TOM MMTOBCKAsI CKa3Ka C COOTBETCTBYIOLIMM MOTUBOM OOHAPYXXMBAET IIPsi-
Mble yKa3aHWUs Ha MHVLMALMIO V1 TIOTydeHIe YyfecHbIX 3HaHWil. [epoil ckaskm 1o Ha-
CTaB/ICHMIO OTL}A KaXK/[bIIT IeHb KPOLINII B MOpe X/1e0, HO CO BpeMeHeM YCTal U CTal 6po-
CaTh y>Ke TO/IbKO HECKOIbKO KPOLIeK:

UzZpyko uz tai didZuvé, émé vieng sykj ir prarijo jj ir nunesé Zuvy karaliui.

- UZ kq gi tu jj prarijai? - klausé Zuvy karalius. - Jis tau gera daré, o tu jam piktu
atsimokéjai! Taip negalima daryti. Iimokink tg Zmogy ir paleisk.

Karaliaus reikia klausyti: paémé didZuvé tq Zmogy pas save, iSmokino jj pauksciy ir
gyvuliy kalbos, o paskui isnesé ir iSspjové ant kranto.

‘PasrHeBasach 3a 910 60/blIass PLIOMHA, B35/Ia, 14 ¥ IPOIIOTIIA €r0 U OTHEC/Ia K
PBIGHOMY KOPOTTIO.

— 3a 4TO0 Ke Thl €T0 MPOITIOTIIa? — CIIPOCKT PbIOHBI Koporb. — OH Tebe fo6po
Henai, a Tel eMy 370M oTiviaTia! Tak Hemb3s gemarp. Hay 41 9TOro yemoBexa ¥ OT-
ITYCTHL.

Koporns Hamo6HO cryuiaThes: B3sa ppib1HA TOTO YeloBeKa K cebe, Hayumia ero
IOTUYbEMY U 3BepMHOMY A3BIKY, a IIOTOM BBIHECTIA U BBIITIOHY/IA Ha 6eper’s.

* A.H. Adanacnes. [TosTndeckre BO33peHNUs CNaBAH Ha MPUPOZY: OMIbIT CPAaBHUTETBHOTO M3YYEHN:A CTTaBAH-
CKVX TPeJaHuil M BePOBAHWIT B CBA3K ¢ MUPUIECKMMM CKa3aHMAMMU APYTUX POSCTBEHHBIX HApOAOB, T. II.
Mocksa, 1995, c. 79.

7 nr. mo: <http://www.ailab.lv/pasakas/G.htm/241/0119601.htm>.

%8 Lietuviy tautosaka, III: Pasakos / Paruo$é L. Sauka, A. Seselskyté. Vilnius, 1965, c. 563, Ne 198; cp. Lietuviskos
pasakos jvairios / Surinko Jonas Basanavicius, IV. Vilnius, 1998, c. 495, Ne 232.
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B «Kanesame» (XVIL.617-620) BsitasméiiHeH, BbIiiAs U3 YpeBa MPOIOTUBIIETO
ero Be/KaHa BunyHena, Toxe npusHaetcs: «Cra cmoBaM s Hayuwics, / Thicsady y3Han
3aKJIATHIL, / BeIHeC cKpbITBIe 3aK/IAThA / VI c/1oBa 13 TaitHOM Ty 6y»™.

JleiicTBUTENIPHO, KaK HOFYepKHYI M. Dnuaje, «B HEKOTOPBIX PeTrMOHaX OOpAmNbI
VHMLMALMY IPY HACTYIUIEHUM ITOJIOBOJ 3pe/IOCTHU BKIIIOYAIOT BXOXKEHME B PUTYPY, Ha-
IIOMJHAIOIIYI0 BOJHOE )KMBOTHOE (KpoKoawIa, Kutawm 6 o b my o p b 6 y)»®. Ha-
npumep, 1o cnosaM P. [Tapkuncona, «B kynbpTe KBar Ha ocTpoBe banka Ha yenuHeHHOM
MecTe JielaeTCs CBOero popa 3aroH (enclosure) mocpenctsoM 3abopa U3 TPOCTHMKA, B
KOHIIa KOTOPOTO HaBJCAIOT M 00pasyloT BXof. DTO Ha3bIBaeTCA IMAaCTbIo aKynbl»®. «boac
B CBOEJI KHUTe O COL[Ma/IbHOI OpTaHM3aLMy IVIeMeH KBaKUYT/I[b] ITOKa3aJ, kakoe 60JIb-
II0e pacIpoCTpaHeHue NMeeT pblba B KadyeCTBe TOTEMHOTO KMBOTHOTO; pacabl MHOTUX
JIOMOB PacIMCaHbl OTPOMHBIMY PBIOAaMM, TaK YTO BCTYIIAIOLIMIL B IOM KaK ObI BCTYIIaeT
B pp10y»*2. Cp. IUTOBCKYIO 3arafiky, B KOTOpPOII pbIba ymopobnsaercs noMmy: Maza maza
klételé, skatikéliais dengta ‘MamoceHbKas K/IeTb, JeHb>XXaTaMI IIOKPBITa *; TaK)Ke JTaThIII-
ckue: Dzivai mdjinai sidraba jumtin$ Y »uBoil usbymku cepebpsHas xpwima’; Maza
majina ar sudraba sienam ‘ManeHbkas u3bynika ¢ cepeOpsAHbIMM CTeHaMu = pbI6a’’. B
SInoHUM BO BpeMst «IIpasIHUKA MaTBIMKOB» (HeKoe ITofo6e 00psa MHUIMAIINN ), KOTO-
PBIIT OTMeYaJICs MATOTO [HA IIATON JIYHBL, @ HBIHE — IIPOCTO 5-T0 Masd, «IJI JOCTVDKEHNA
YCIIeXOB B XXV3HM MaJIbYMK JOJDKEH OBUI IpeBapUTe/IbHO IIPO/Ie3Th CKBO3b MaTep4yaToOro
Kapma»®. Taioke «cumTaeTcs, 4To lIaMaHbl JIalIaHANY BO BpeMsA CBOMX TPAHCOB BXOJAT
B KMIIEYHUK OOJBINON PHIOBI MM KUTa»; HAaKOHEL], «<He MOXKeT OBITh HMKAKOIO COMHe-
HU, 4TO P Bl 6 a, KOTOpas ImpornarbiBaeT VIoHy U Apyrux MupudecKux repoes, CMBO-
JM3UPYET CMePTh; ee OpIoXo ImpefcTasiAeT IpencronHion. B cpeqHeBeKOBBIX IIpeCcTaB-
neHnAx IIpencrnofHAs 4acTo pucoBantach Kak OrPOMHOE MOPCKOe YyLOBHMINE, KOTOPOE,
BEPOATHO, IMEJI0 CBOMM IIpOoTOTUIIOM 6mbnerickoro Jlenadana. IToaTomy 6bITH Ipo-
IJIOYEHHBIM UM PaBHO3HAYHO CMEPTH, CIIYCKY B IIpencrofHion — nepe>xxuBaHuIo, KOTO-
poe SABHO IoApasyMeBaeTCs BCeMMU IPYMUTHMBHBIMYU 0OpsAfaMy MHUIMANUN»*. Takum
00pa3oM, «OIIBIT BXOXK/ICHUA B YPEBO KUTA WIU OONBIION PbIOBI, Kak B MCTOpUY VIOHEL,
CPOIHU TeM PEIUTMO3HBIM IIpefCTaBIeHMAM, KOTOpble CTaly OCHOBOI ISl MUCTEpPUI
VHMLMALIVY Y PUTYaJIOB CMEPTH U BO3POXKAEHM Yepe3 BHOBb OOPETEHHYIO MyAPOCTb.
BapuaHTBl JaHHOTO CMMBOJA Ilepexofa OOHApYXXMBAIOTCA IOBCEMECTHO, OT 0Ops/IOB
yHunmanyy B Oxeanny, JanagHoit Abpukuy, Jlammanpuy v PUHIAHAUM KO ceBepoaMe-
PUKaHCKOTO MHJECKOro cKasdaHms o [maBare, mpornodyennom Llapem Poi6»*7.

% Kanesana / IlepeBog JI.II. Benbckoro. ITetposaBopck, 1985, c. 150.

¢ M. Ommage. Mudsi, cHoBuAeHNs1, Muctepun. Mocksa, Kues, 1996, c. 256.

¢! B. 4. IIpormm. CobpaHue Tpymos, c. 157, cM. 308-309.

2 B. 4. IIporm. QombKIOp n [eiiCTBUTENbHOCTD: VI36paHHbIe cTaThit. MockBa, 1976, c. 228. Lensiit psap npuMe-
POB CTPOEHNMIT MHUIALIOHHOTO Ha3Ha4YeHNs B popme Mu(IIecKoro Yy/IOBUILIA TPUBOJUT, Hapumep, JIx.
Ix. ®pasep. 3omoras BeTBb. MockBa, 1998, c. 725-728.

¢ Lietuviy folkloro chrestomatija / Parengé Bronislava Kerbelyté, Broné StundZiené. Vilnius, 1996, c. 161, N
319; Lietuviy tautosaka, V: Smulkioji tautosaka, zaidimai ir $okiai / Paruos$eé K. Grigas. Vilnius, 1968, c. 528, Ne
6181.

¢ Latvie$u tautas miklas, c. 320, Ne 3715, 3716.

 A.H. Memepskos. Kuura anoncknx cuMBonos. MockBsa, 2004, c. 170.

¢ M. Onmapge. Musl, cHOBIpeHMsI, MuCTepn, . 259-260.

¢ The Encyclopedia of Religion / Editor in chief Mircea Eliade, V. New York, 1993, c. 347.
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Ham B aHHOM ciTy4ae CyIecTBeHHO TO, 9T0, 10 cnoBaM B. Ilpomnma, «MoTus mepe-
HOCa B JIOZIKe Y 604YKe IIPOM3OLIe OT MOTVBA IlepeHoca B pibe. B amepukaHCKuX cka-
3aHUAX IOHOLIA IIEPEHOCUTCS B YpeBe PBIObL, KOTOpas ero npornormia. OH ce6s BbIpesa-
eT. [Tepexop oT pbIOBI K 7I0fiKe ¥ 60YKe, OT BbIpe3aHus 13 PhIOBI K BBIOMBAaHMIO fHA 60YKM
MOXKeT OBITh ITOKa3aH Ha MaTepyaje O4eHb TOYHO. HaM Ba)KHO OTMeTUTDH 3ech INIIb
TO, YTO B MCTOPUIECKOI IIEPCIIEKTIBE STOT MOTUB BOCXOLUT K IOIVIOLIEHNIO PbI60T» e,
«BepositHO cropa Bocxoput u Hoil, TakKe BXOJSINIT B GOMBIIYIO JIOAKY, WM KOBYET,
3aKPbIBAIOLNIT Ce6s1 B HeM M BBIXOASILINIL M3 HETO POJOHAYATbHIKOM JTIOfiel», HAKOHeL],
«C 3TOJ TOYKY 3PEHNUA MHTEPECHO IIePeCMOTpeTh IpeOblBaHNUe B IUIABAIOLIEl KOp3UHe
Moucest (KOTOpBIIT 3aTeM CTAHOBUTCS BOXK/IEM U CITacuTesieM cBoero Hapopna)»®. K rako-
MYy Xe 3aK/T0YeHno IpuxopuT Pene Tenon: «Ecy MBI Tertepb CpaBHMM C 9TUM UCTOPUIO
VoHBI, yBURUM, YTO KUT, BMECTO TOTO, YTOOBI IIPOCTO BECTV KOBYET, HA CAMOM Jiefle C
9TUM KOBYEIOM OTOXJeCTBIIAeTCA. [lelicTBUTENbHO, VIoHa HaXOUTCA B Tele KUTa Tak
Ke, Kak. .. Hoil — B koBuere»”’.

Haxomelr, uMeloTcsa faHHbIE O TOM, YTO JIOKA MM KOPablb B MUQOIOrNIECKOM
CO3HaHMU BOOOIIe M3HAYaIbHO BOCIPUHMMAIICh B KadyeCTBe BOJASHOIO UyJOBUIIA, B
YaCTHOCTY MIMEHHO «BOJIBIIOI PBIOBI». B 9TOM OTHOLIEHMN, HaLIpUMep, OYeHb [I0Kas3a-
Te/IbHBI IPefiCTaB/IeHNA 00 MHUIIMALMY MacTepa 0 M3TOTOBJIEHUIO JIONOK IIJIeMeH Bap-
pay yctbsa OpuHOKO. Bo BpeMs MHMIIMAIMy IOHOIIY IIPOIVIATHIBAET U BHOBD M3BepraeT
YyJOBMUIIIE, a <B 9TO BpeM: OH OLYIbIBaeT 60Ka Yy/[OBUILA I TeM CaMBIM IIOTy4aeT Ipef-
CTaBJIeHMe, KAaKOBBI JJO/DKHBI OBITh pasMepsl M IPOIOPLUN TOKOK, KOTOPbIe OH 6yaeT
menarb»’!. Ha yHUBepCalTbHOCTD TaKMX apXaM4HBIX NpefCTaBIeHMil ykasbiBaeT u XVII
pyHa «KaneBansi», B KoTopoit BaitnamériHen, 6yayun «B yTpobe» BemrkaHa BumyHeHa,
y3HAET OT HEro «TPY C/I0Ba» 3aK/IMHAHNS, HEOOXOAMMBIX IsI M3TOTOB/IEHVS JIOHKI 2.
Yka3aHs Ha MMeBIllee MeCTO OTOXKIECTB/ICHMeE JIOFKIU VIU KOPAOL ¢ «60/bLION pBIOOoi»
MIMEIOTCA U B JIATMHCKOM A3BIKe: HAPANY C piscis ‘pp16a’ cp. pistris, pistrix ‘MOpcKoe 4ymo-
Buie (KUT, aKy/a), HO B TO >Xe BpeM: U ‘HeOOo/blIoe OBICTPOXOJHOE BOCHHOE CYLHO .
[TpuTOoM M B aHTMYHOM U XPUCTUAHCKOM CHMBO/IM3Me KOPab/Ib MHOIA OTOX/ECTBILACTA
¢ pp160it.™ 30a1aKaNTbHOMY 3HAaKy PhI6 B eBpOIIeNICKOI TpafULIUM, B CBOIO OYepefb, CO-
OTBETCTBYeT KOpab/b «Apro», B eBpeiickoil — kopabnn’>. O TOM Ke, B KOHEYHOM CYeTe,
CBUIETENbCTBYET M pyccKad 3arajika, B KOTOpOI KOpab/Ib MM JIOfKa HEIOCPeCTBEHHO

% B. 4. ITporm. PombKI0Op U feiiCTBUTENBHOCTS, C. 275; cm. B. S. ITponn. Cobpanne Tpynos, . 324-325.

% B. 4. IIpomm. CobpaHie Tpysos, c. 326.

7 R. Guénon. Fundamental Symbols: The Universal Language of Sacred Science. Oxford and Northampton,
1995, c. 110.

1 10. E. bepe3kns. Mu¢sl 10)KHOAMEPUKAHCKIX MHAENIEB Ha CIOKeT 06psga yaumanyy // Goapkiop u a1-
Horpadus: Y sTHOrpadmyecKnx NCTOKOB (OMbKIOPHBIX CioXeToB 1 06pasos / ITox pegakumeit B.H. Ilytu-
noBa. Jlennnrpag, 1984, c. 14.

7> Kanesana, c. 143-151.

73 Jlatuno-pycckuit cnosaps / Cocrasumu V. X. [Jsopeuxnii u JI.H. Koponbkos. Mocksa, 1949, c. 672.

7 C. G. Jung, C. Kerényi. Essays on a Science of Mythology: The Myth of the Divine Child and the Mysteries of
Eleusis. Princeton University Press, 1973, c. 46, 51. JIOIOTHUTENBHO 110 3TOMY IIOBOAY CP., C OfHOIT CTOPO-
HblI, «Afitapes 6paxmany» I111.2.29: «XKeprtBa — 3T0 6BICTpast p bI 6 @, IPOIIBIBAIOIIAS MUMOY», a C APYTOI,
«IllaramaTxa 6paxmany» I1V.2.5.10: «<XKepTBa, BO BceM CBOEM eMIHCTBE, — 3TO K O p a 6 11 b, HeCy1uit Te6s B
He60» (uT. mo: M. dnuape. [llamanusm, c. 369).

7> Cm. Tabmupt B: B.H. Tonopos. Mecsitiet // Mudsr HapogoB mupa, I1, c. 143, 145.
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Ppi6a — Mudonornyeckuit mpoo6pas mogKu

yrnopo6soTca poibe: Puibuna-benyxuna éce bepeea OKpy#una, 3uma Npuuing — oHa 8
20py nowina = Kopabmnb nm noaka’®. Taxoke marpiickas saragka: Lidaka upe, zarnas meZa
‘Tlyka B peke, moTpaxa B 1eCy’ = JIOfKa B peKe”’.

Takum 06pasom, pei6a, TouHee — Mudonorndeckas «6ompIIas ppréa» MOXKET CUM-
TaThCsl MPOOOPA3OM JIOFKY WM KOpabisi, HeOOXOVMBIE ISl TIOCTPOEHMsT KOTOPOTO
3HAHW, @ MOXKET OBITh, M CaMa WJesl ero BIIEPBBIe, BIIOJIHE BEPOSITHO, OBUIN OTyYeHBI
Y€/I0BEKOM BO BpeMsI apXandecKoil MHUIMALNY, COCTOSBIIEN BO BXOXXAEHNN B YPEBO
9TOIT «6O/IBLION PBIOBI», GYYYM IPOIIOYEHHBIM €10, M YCIIEIHOM BBIXOfle OTTY/a, CHM-
BOJINYECKI IIPEOROTIEB CMEPTh.

Kcrary, sacimy>xuBaeT BHMMaHVsI B JaHHOM KOHTEKCTE STMMOJIOTMsI CAMOTO PycC-
CKOTO C/I0Ba Kopabnv, BeicKasaHHast B. 3. Opriom, HampsAMYyIo CBSI3aBIIMM 3TO C/IOBO C
YelIcK. Ayal. kordb ‘TomafuHbIL CKeleT, 0CTOB, HIDKHENYX. korabja, korabje ‘ckener’ Ha
OCHOBaHUM IIPEIIONOXEHNS O TOM, YTO KOPab/Ib M3HAYaIbHO ObIT «(KPYIIHOIT) IIITAHTO-
YTHOI KOHCTPYKIMel» B OT/IMYNME OT MEKUX CYROB-0gHOApeBOK’®. Cp. BbIIIe OYAYIEro
MacTepa II0 N3TOTOBJIEHNIO IOROK IIEMeHN Bappay ycTbsi OpMHOKO, BO BpeMsi MHMIIMA-
LMV OLYTIBIBABIIETO M3HYTPY GOKA IIPOITIOTUBIIETO €r0 IyHAOBUIIA.

76 3araJiKu pyccKOro Hapopa, ¢. 186, Ne 1519; 3araxu, c. 134, Ne 4485.
77 Latvie$u tautas miklas, c. 170: Ne1723a.
8 A. . Kypasnes. A3bik 1 Mud, c. 293, ¢ ykasaHneM Ha PyKOIIVC.
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The Fish as a Mythological Prototype of the Boat
Dainius Razauskas

There is a well known idea in very many (perhaps all) mythological traditions that
some kind of water body lies between this and the other world. The deceased must cross
it to get to the land of the dead. Sometimes the land of the dead is placed in the very
depths of this water body. On these grounds, it was suggested by V. Kazanskiené that the
Indo-European roots designating ‘sea’ and ‘deathy’ respectively (cf. Lat. mare and mors etc.)
might be connected even etymologically. Sometimes the deceased float to the sea as their
last resting place by a river.

There are in the Eastern slavic (at least Russian and Belarusian) and Baltic (Latvian
and Lithuanian) traditions some riddles which directly define the water body as death. For
example, Russian: Edy, edy, Hu nymu, Hu cnedy, cmepmp nodo mHoi, Boe nado mnoii ‘I ride,
I ride, no way before, no trace behind, just death under me and the God above’; Latvian:
Cels bez smilsu, zirgs bez kaju, apaksa nave “The road without sand, the horse without legs,
death below’ = riding a boat. And in very many traditions, beginning perhaps with those
of Ancient Egypt, and including the Slavic and the Baltic, the deceased sail to the place of
their destination in a boat, or ferry. Cf. also the well known burials in ships, the Northern
in the first place, known also in Baltic and Eastern slavic regions. In this connection, at-
tention is called to such words as Lett. nave, Lith. nové ‘death;, OPruss. nowis, ORuss. Hasv,
Goth. naus ‘dead body, corpse’ and, on the other hand, Lat. navis, Gk. naus ‘boat, ship.

But the idea of the boat in the waters of death is not the primary one. Its antece-
dent is the idea of death as a big fish swallowing the deceased (cf. sarko-fagos, namely ‘the
corpse-eater, etc.). The examples of this idea are numerous and well known. What is of
interest in our case, is the mythological subject of a hero being swallowed by a fish, yet
managing to get out of it, sometimes with a kind of new magical knowledge, evidently
meaning an initiation. Cf. initiation huts in the form of a big fish known in some primitive
traditions.

Notable in our case is the traditional initiation of the shipwright (boat-tailor) at the
mouth of the Orinoco: he is swallowed by a big fish which he then studies from inside, in
this way gaining the necessary information on the structure of boats he is going to make.
Cf. also the 17" rune of “Kalevala” where Vainamoinen, when swallowed by a monster,
knows from him the “three words” indispensable for making boats.

One of the etymological solutions for the Russ. kopa6se ‘ship’ is of interest in this
context, that which connects it with the Lower Sorbian (Lusatian) kérabja, kérabje ‘ske-
leton. Cf. also Lat. piscis ‘fish;, pistris, pistrix ‘sea monster (whale, shark)’ and at the same
time ‘man-of-war, warship. This same archaic identification of the fish and the boat is still
present in Slavic and Baltic folk traditions, for instance, in the Russian riddle: Pu6una-
benyxuna ece bepeea okpyxuna, 3uma npuwina — ona 6 20py nowina “The big white fish
encircled all the banks (shores), the winter came - it went uphill’ = boat (ship); and in the
short but expressive Latvian one: Lidaka upé, zarnas meza “The pike is in the river, the guts
are in the wood’ = boat on the river.
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Bajkopisna diseminacija mitoloskih motiva
u Pricama iz davnine Ivane Brli¢-MaZuranic
na primjeru intertekstualnih poveznica s
leksikonom A. Tkanyja

Tihomir Engler, Andrijana Kos-Lajtman

In this paper, the connections between Ivana Brli¢-MaZuraniés fairytales and Anton
Tkany’s historiographic lexicon Mithologie der alten Teutschen und Slaven are being studied.
Exemplified by the analysis of loaned motives, it is shown how intertextuality influences the
styling of the author’s discourse. By taking into consideration the broader literary-historical
context, the quilting point of the author’s fairy tales is trying to be established by considering
her procedure of narrating mythological motives. Thus the position of the texts by Brli¢-
Mazuranié is seen as the juxtaposition of old folk tales and of so-called artistic fairy tales,
which makes it possible to define the author’s discourse type as fairytalemanship, whose focal
point is the impulse of preserving national heritage and especially the moral dimension of
human existance.

1. Uvod: intertekstualna dimenzija Prica iz davnine

U oblikovanju Prica iz davnine Ivane Brli¢-Mazurani¢ diskurzivne prakse drevne
slavenske mitologije kao i hrvatske usmene knjizevnosti bile su od presudne vaznosti.
Navedene postavke prezentirala je i sama autorica u Pismu sinu dru Ivanu Brlicu, razlu-
¢ujudi jedne od drugih poticaja i tumacedi razlike u njihovu stvaralacku preuzimanju
(Brli¢-Mazurani¢ 1930: 289). Iako veze sa slavenskom mitologijom autorica u navedenom
tekstu stavlja u drugi plan, u odnosu na interferenciju s hrvatskom usmenoknjizevnom
bastinom (usp. ibid.), neki njezini drugi iskazi (usp. ibid.: 249), ali takoder i same price iz
zbirke Price iz davnine, te, osobito, najnovija znanstvena istrazivanja (usp. Kos-Lajtman/
Horvat 2010), ukazuju na to da je dimenzija intertekstualnih dodira s mitolosko-histo-
riografskim diskursom onoga vremena mnogo veca nego §to se to ranije mislilo — kako
u okviru interdiskurzivnih dodira s domac¢im, tako, osobito, u okviru onih sa stranim
autorima. Nedavni istrazivacki rad na gradi Hrvatskog drzavnog arhiva vezanoj uz dnev-
nicke zapise Ivane Brli¢-Mazurani¢, njenu korespondenciju i druge biljeske (usp. Kos-
Lajtman/Horvat 2009; Kos-Lajtman/Turza-Bogdan 2010; Kos-Lajtman/Horvat 2010) re-
zultirao je pronalaskom autori¢ina rukopisna zapisa Ove su biljezke izvadene iz Afanasjev,
,»Vozzrenija drevnih Slavian® i iz Tkany ,,Mythologie der alten Teutschen und Slaven. Sto
je prekrizeno ono sam upotrebila u nekim pricama.' Radi se o vlastoru¢no potpisanom
biljezni¢kom zapisu iz 1934. godine koji dosada u znanstvenom smislu nije bio uocen, a

! Iz biljeznice Ivane Brli¢-Mazurani¢ s biljeskama - Fond Hrvatskog drzavnog arhiva, mikrofilm D.D. - 48 (ZM
50/ 48). Navedeni mikrofilmirani tekst nalazi se i u kutiji inv. br. 67., sveznji¢ 23. Arhiva obitelji Brli¢.
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koji revidira dosadasnje spoznaje o izvorima mitologkih motiva u stvaralastvu Brli¢-Ma-
Zurani¢, prvenstveno onih kori$tenih u Pri¢ama iz davnine. U navedenu zapisu autorica
daje pregled mitoloskih motiva koje je koristila u tekstovima, a koji su u prvom redu
preuzeti iz Afanasjevljeva i Tkanyjeva djela. Dosadasnja perspektiva koja je pocivala na
tome da nema konkretnih dokaza o tome u kojoj je mjeri autorica poznavala i koristila
Afanasjevljevu studiju o vjerovanjima ,starih Slavena’ — osim izjava same autorice o ono-
dobnom ¢itanju Afanasjeva u spomenutom pismu sinu (usp. Brli¢-Mazurani¢ 1930: 290)
— ovim rukopisnim tekstom uvelike je revidirana. Nakon detaljnije analize navedenog
rukopisa u ¢lanku Ivana Brli¢-MazZuranié, Price iz davnine: Nova konstrukcija autoricinih
izvora i metodologije te u ¢lanku Utjecaj ruskih mitoloskih i usmenoknjiZevnih elemenata
na diskurs Pri¢a iz davnine Ivane Brli¢-Mazurani¢ Kos-Lajtman i Horvat utvrduju da se
rukopis pokazao iznimno preciznim vodi¢em za rasvjetljavanje geneze mnogih mitolos-
kih i usmenoknjizevih motiva Prica iz davnine, ali i nekih drugih autoricinih tekstova.
Analitickim ¢itanjem knjizevni¢inih rukopisnih zabiljezaka i rekonstrukcijom izvora i
metodologije na koju zabiljeske upucuju, pokazalo se, sukladno naslovnom imenovanju
rukopisa, da je Brli¢-Mazurani¢ najvi$e mitoloskih motiva crpila iz trotomne studije Afa-
nasjeva Poeticeskie vozzrenija slavian na prirodu (1865, 1868, 1869), te iz op$irna Tka-
nyjeva mitoloskog leksikona Mythologie der alten Teutschen u. Slaven, in Verbindung mit
dem Wissenswiirdigsten aus dem Gebiethe der Sage und des Aberglaubens (1827). Osim
njih, rukopis eksplicitno upucuje i na intertekstualne veze s jos tri proucavatelja slaven-
ske mitologije i folkloristike — s Matijom Kra¢manovim Valjavcem, Ivanom Kukuljevi-
¢em Sakcinskim i Pavelom Josefom Safatikom. Otkri¢e o Tkanyju osobito je znacajno
jer on kao izvor i poticaj stvaralagtvu Brli¢-Mazurani¢ dosada uopce nije bio zamijecen.
Tkanyjev leksikon u rukopisnom dokumentu Brli¢-Mazurani¢ ukupno nalazimo osam
puta eksplicitno naveden kao izvor mitoloskih pojmova. Od toga sedam pojmova slijedi
jedan za drugim, dok se osmi nalazi svega dva pojma ispod toga. Radi se o pojmovima
Kirpic, Silini¢; Dracice /furijel; Pogoda, pohoda; Negoda; Polkan; Jasen; Woloty i Kotauez.
Najznacajniji je zadnji pojam, Kotauez (Kitez), jer svi ostali — osim dracica koje nalazimo
u bajci Zasto se rodila bijedna Lera i njezino siroce iz zbirke Basne i bajke (1943.) - ostaju
na razinini zapisa te im nije moguce pronadi izravnu knjiZzevnu traspoziciju u okviru
autori¢inih tekstova. Znakovito je da od svih pojmova koje je autorica ispisala iz Tka-
nyjeva leksikona, jedino pojam Kotauez objagnjava na njemackom: ,ein Berg in Mahren.
Sagen an dieser Stitte uber Heidenthume. Zwei in Felsen gehauene Hohlen, kreisformig
in die Hohe sich windet. Des auf dem Berge das Kreuz (dalje necitko, op. a.) Tkany, Slaw.
Mythologie® Cinjenica da natuknicu o Kitezu zapisuje na njemackom, ne govori samo
o izvrsnoj ovladanosti njemackim jezikom ve¢ se ¢ini da je autorica upravo taj toponim
izravno iskoristila u svom knjizevnom diskursu, to¢nije, u pri¢i Bratac Jaglenac i sestrica
Rutvica. Zanimljivo je takoder da se u Tumacu imena $to ga pridodaje na kraju Prica iz
davnine, navode¢i pojam Kitez, autorica poziva na ruskog pisca Merezkovskog, izdva-
jaju¢i dva lokaliteta — pustu $umu i jezero Svetlojar (usp. Brli¢-Mazurani¢ 1972: 196).
Trag Merezkovskog koji autorica spominje, u koncepciji planine Kitez vidljiv je svakako
u prikazu vrha planine s jezerom. S druge strane, motiv crkvice kao mjesta svetosti i
dobrote, u okruzju koje je demonski strasno i sablasno, moguce je prije svega dovesti u
analogiju upravo s onim $to navodi Tkany u svom leksikonu. Motiv Kitez-planine dobar
je primjer kako upravo otkri¢e ovog rukopisnog dokumenta, u kojem autorica ponegdje
i eksplicitno imenuje izvore, moze razjasniti sliku o genezi pojedinih motiva. Naime, za
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toponim Kitez dosada se iskljuc¢ivo smatralo da ga je autorica preuzela, a zatim i stvara-
la¢ki transformirala, iz ruske narodne predaje gdje Kitez nije planina ve¢ grad potonuo
u jezero, a nije ni stragan (usp. Boskovi¢-Stulli 1970: 170; Zima 2001b: 101). Eksplicirana
poveznica s Tkanyjem od strane same autorice uvelike revidira takav stav — naime, ve¢
i prije detaljnije rekonstrukcije ovog intertekstualnog odnosa, a u kontekstu onoga kako
se dosada tumacilo autori¢ino posezanje za navedenim motivom, svakako je potrebno
spomenuti da je u tumacenju koje nalazimo kod Tkanyja KiteZ i planina, i itekako stragan
(usp. Kos-Lajtman/Horvat 2010).

2. Ustroj i smisao Tkanyjeva leksikonskog usustavljenja mitoloskih predodzbi
,starih Nijemaca i Slavena’

Kao $to iz autori¢inih biljezaka iz 1934. godine proizlazi, Brli¢-Mazurani¢ je bila
upoznata s Tkanyjevim djelom. Koliko nam je poznato, Tkany se nije bavio daljnjim spisa-
teljskim radom, a ako i jest, taj rad nam danas nije poznat, a slabo je poznat i sam leksikon
kojim ¢emo se ovdje detaljnije baviti. Jedini podatak koji rasvjetljuje Tkanyjevu osobu jest
onaj s naslovnice leksikona, gdje se autor predstavlja kao ,,profesor u humanisti¢kim ra-
zredima na carskoj i kraljevskoj gimnaziji u Znaimu® (Tkany 1827a), sada$njem Znojnu,
smjestenom u Juznomoravskoj oblasti Ceske. Rije¢ je o mjestu gdje se ve¢ u doba Veliko-
moravske knezevine u 9. stolje¢u uzdizala utvrda da bi ondje osnovani grad 1226. godine
Otokar I. Premysl proglasio kraljevskim gradom. Sve do zavr$etka Drugog svjetskog rata
veéinski sastav Znojna ¢ine Nijemci i Cesi, s tendencijom opadanja udjela njemackog i
rastom ¢eskog stanovnis$tva u prvoj polovici 20. stoljeca. Stoga se nimalo slu¢ajnim ne ¢ini
da je zbirno djelo o germanskoj i slavenskoj mitologiji objavljeno upravo u Znojnu jer je
rije¢ o podrucdju tzv. Sudeta na kojemu u duzem vremenskom razdoblju dolazi do isprepli-
tanja njemackog i slavenskog stanovni$tva, a time i njihovih kultura. S obzirom na to, ne
bi nas trebalo za¢uditi da upravo na tom podrudju relativno rano - 1827. godine - nastaje
pokusaj prikaza kulturnih stec¢evina obiju narodnosnih grupa.

Tkanyjev se leksikon sastoji od dva sveska — nakon kraceg predgovora slijede abe-
cednim redoslijedom rasporedene leksikonske natuknice da bi na kraju drugog sveska bio
otisnut registar pojmova, popis tzv.,prenumeranata, kao i popis ispravaka. O naumu koji
ga potic¢e na dugogodisnji rad sabiranja leksikonske grade, autor progovara u Predgovoru,
gdje istice da mu je Zelja Citateljima ,,u umjerenom opsegu i bez velikih troskova uruciti
[...] ono §to se o mitologiji, sagama i praznovjerju Nijemaca i Slavena nalazi raspr$eno u
mnogobrojnim, djelomice vrlo rijetkim i skupim djelima“ (Tkany, 1827a: V), predstav-
ljajuéi se tim povodom kao ,,prijatelj otadzbinske starine“ (ibid.), ¢ija je nakana da bude
»sakuplja¢ i izdavac® (ibid.: VI) zate¢enog kulturnog blaga i kao takav tek neutralni po-
srednik. Pritom u maniri devetnaestostoljetnih autora svojom osobom jamci da je iznese-
no ,sakupio iz najpouzdanijih i svrsi najprimjerenijih djela“ (ibid.), navode¢i tek u fusnoti
ona najznacajnija. Radi se o ukupno 18 izvora, od kojih se — znakovito — ¢ak deset odnosi
na germansko kulturno dobro (poput Edde, Nibelungenlied i Grimmovih Deutsche Sagen),
pet na slavensko, odnosno, moravsko (poput Popove Slavonische (Slavische) Mythologie ili
Ullmannove Altmdhren), dok tri naslova predstavljaju opcenite leksikonske izvore (poput
Mayerova Allgemeines Mythologisches Lexicon). No ve¢ i taj relativno neopsezan popis
literature ukazuje na neke bitne znacajke Tkanyjeva djela s nesumnjivom funkcijom po-
sredovanja pri upoznavanju germanske i slavenske mitologije.
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Kao prvo, Tkanyjeva knjiga obuhvaca prili¢no $iroko podrucje koje nije omedeno
samo na tematiku mitologije ve¢ sadrzi i razli¢ite teme s podru¢ja svakodnevnog narod-
nog praznovjerja te srednjovjekovne tradicije saga, na §to upucuje i sam naslov djela u
kojemu se kao ravnopravne sastavnice isticu mitologija, sage 1 narodno praznovjerje. Za
sva tri podruéja moguce je pronaci i odgovarajuce natuknice u samom tekstu.? Leksikon
povrh toga sadrzi i niz prikaza povijesnih li¢nosti, kao i objagnjenja mnostva toponima.

Sagledavamo li cjelinu tematiziranih natuknica, mozemo reéi da prikaz seze od naj-
starijih germanskih i slavenskih mitoloskih predodzbi, preko vremenoprostora srednjo-
vjekovnih saga i narodnih obicaja, pa sve do suvremenog trenutka. Znakoviti primjer za
to natuknica je Rabenstein u kojoj, polaze¢i od opisa ,,pjeSacke staze na strmoj zapadnoj
strani prijaznog Znojna“ (Tkany 1827b: 80) koja vodi do stijene s profilom ljudskog lica,
iznosi sagu o toj stijeni da bi na kraju natuknice istaknuo Zelju da se ,,o¢uvanju tog otadz-
binskog spomenika [...] koji se svakim danom u sve ve¢oj mjeri priblizava propasti [...]
posveti ipak veca paznja“ (ibid.: 81). Poziv je to svojstven njemackim romantic¢arima, ¢iji
je primarni cilj bio proniknuti u,minula vremena’ kako bi se odatle i§¢itala bit pojedinih
nacionalnih entiteta (usp. Zmega¢ 1996: 162-163). Stoga se drugom bitnom znacajkom
knjige ¢ini nastojanje da se $irim narodnim slojevima podari moguénost poniranja u hi-
storijski vremenoprostor vlastita nacionalnog entiteta kako bi se odatle mogla razabrati
njegova bit i u suvremenom trenutku.

Paradigma ustrojavanja takva vremenoprostora predstavljena je u nizu natuknica,
pri ¢emu ona najpregnantniji oblik stjee upravo u onoj prethodno navedenoj. Rasprav-
ljajudi tu o razli¢itim pretpostavkama vezanima uz etimologiju naziva stijene Rabenstein,
Tkany prednost daje onoj u skladu s kojom ,,se ovdje vjerojatno nalazilo glavno mjesto
poganskog bogosluzja“ (Tkany 1827b: 80), $to ,,dokazuje ne samo ustroj lokaliteta (usp.
Z rtva)vetil...] okrugli kumirski hram, koji je svakako kasnije, prilikom uvodenja
kricanstva, upotrijebljen u kri¢anske svrhe“ (ibid.). Citatelju se tako kao vremenoprostor-
ni okvir mitoloskih prica, saga i narodnog praznovjerja ,starih Germana i Slavena’ nudi
onaj njihova dolaska u europski prostor s vlastitim, ve¢ zgotovljenim mitoloskim pre-
dodzbama. Te predodzbe, medutim, u dodiru s kr§¢anstvom blijede, odnosno, bivaju asi-
milirane novim, kr§¢anskim sadrzajima i obicajima, ali tako da premda u dominantnom
dijelu potisnute u drugi plan, one ipak upisuju svoj trag i u novi kr§¢anski habitus. Ma-
terijalna i duhovna svjedocanstva tih predodzbi i nadalje, naime, prebivaju disperzirana
u kontekstu suvremenog trenutka, uslijed ¢ega se nova pokoljenja suocavaju sa zadacom
ponovnog otkrivanja njihova ,autenti¢nog’ smisla kao primarnog sloja vlastite kulturne
bastine, a na temelju kojih je sukladno romanticarskoj predodzbi o za¢ecima nacionalnog
bi¢a u ,minulim vremenima’ potrebno identificirati i nepatvorenu bit svog nacionalnog
entiteta. Takva intencija Tkanyjeva djela razabire se izmedu ostalog i iz natuknice Hexen,
Hexerei (usp. Tkany 1827a: 125-128), gdje autor govore¢i o vjesticama i vjesticarenju tvrdi
da je rije¢ o kr§¢anskom praznovjerju koje je prekrilo nekada$nju vrlo uglednu funkciju
plemenskih prorocica (,mudrih Zena® usp. ibid., 126). Stoga je trece bitno obiljezje djela
moguce sagledati u Tkanyjevu nasljedovanju romanticarske nakane rekonstrukcije ko-
rijena nacionalnog identiteta. Pritom europski prostor koji Tkany leksikonski obraduje
seze od skandinavskog sjevera, preko ruskih stepa, srednjoeuropskog brdsko-nizinskog

? Tako je s podruéja praznovjerja moguce pronaci natuknice Blutpfennig ili Freischufs, s podruéja njemackih
saga Heldenbuch ili Nibelungenlied, ruskih saga Dobruna, a ¢eskih Rotztrapp. U okviru germanske mitologije
vrlo instruktivna je natuknica Nordische Mythologie, u okviru slavenske Chernobog ili Dualismus.
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kraja, pa sve do alpskog podnozja kao virtualne granice germansko-slavenskog podrudja
naspram romanskog, s jedne strane, i do Balkana kao virtualne granice naspram bizantin-
skog podrudja s druge strane. Rije¢ je o prostorima nastanjenima germanskim i slaven-
skim stanovni$tvom tako da se natuknice referiraju na germansko stanovnistvo Danske,
Norveske, Svedske i Islanda, kao i na germanska plemena poput Franaka, Gota, Burgunda,
TirinZana, FriZana, Sasa i Anglosasa, pri ¢emu se navedene skupine ponegdje objedinja-
vaju izrazom ,Skandinavci, odnosno, ,Germani’ ili ,Nijemci. Uz to se navode balticka ple-
mena poput Letonaca, Litvanaca i Prusa. Sto se ti¢e slavenskog stanovnistva, poimence se
navode Rusi, Poljaci, Slezi, Luzi¢ki Srbi, Cesi i Moravci, dakle, zapadno- i isto¢noslavensko
stanovnis§tvo, dok se od Juznih Slavena tek ovla navode Bugari.

Unutar tako tematiziranog prostora najveci dio natuknica odnosi se na germansko
(Tkany 1827b: 35) iz kojih autor crpi podatke o ,nordijskog mitologiji“ (ibid.). Drugi je
izvor Heldenbuch, koju predstavlja kao ,,zbirku [...] junackih pjesama, u kojima se djela i
pustolovine znamenitih junaka iz srednjeg vijeka [...] prikazuju u naj$arenijem ruhu fik-
cije” (Tkany 1827a: 113). Vade¢i natuknice iz tih djela, ali i iz sekundarnih izvora, Tkany
prili¢no iscrpno prikazuje nordijsku mitologiju kao vjeru ,starih Nijemaca, potkrjepljujuci
istrazenost tog podru¢ja nizom natuknica koje ispunjavaju ve¢i dio knjige.* Takvim doku-
mentiranjem germanske mitoloske grade, kao i one srednjovjekovne iz ,njemackih’ saga,
stjece se dojam da je rije¢ o prili¢no istrazenom podrudju, uslijed ¢ega je onda moguca i
rekonstrukcija biti germanske mitologije kao poganskog vjerovanja ¢iju srz tvori panteon
ratobornih bozanstava koji prebivaju s one strane ljudskog svijeta u o¢ekivanju zavr$nog
boja kada ¢e u ,,sumraku bogova“ zajedno s bozanstvima nestati i svijet (usp. Tkany 1827b:
83-86).

Nasuprot tome slavenska mitoloska grada tvori manji dio Tkanyjeva djela, a sastoji
se od niza natuknica u kojima se iznosi ili samo podrijetlo naziva ili se ukratko obja$njava
znacenje natuknice. Pri tome postoje i one poput Honidlo, koje nakon $turog upucivanja
na smisao i geografski smjestaj natuknice zavrsavaju primjedbom: ,Dalje o njemu nista
nije poznato“ (Tkany 1827a: 142). S obzirom na pozadinu iscrpnog prikaza germanske
mitologije stjece se dojam da ona slavenska nije u tolikoj mjeri istraZena, odnosno, da se
na temelju nekolicine nesto opseznijih natuknica daju tek naslutiti njezini pravi razmjeri.

Iz takvog se niza natuknica izdvajaju dvije (Dualismus, Lichtgotter) u kojima Tkany
pruza zbirni uvid u temelje slavenske mitologije. Ondje obja$njava da ,,su sve slavenske re-
ligije utemeljene na dualizmu (dvojstvu) koji do izrazaja dolazi u obliku dva vrhovna boga
Bjelobog (v.nat),bijeli ilidobri bog,i Czernobog (v.nat), crni
ili zli bog,kaoiu njihovim obostranim dodacima. To dvojstvo narocito razlikuje
bit slavenskog $tovanja bogova od onog njemacke pra-religije koja pociva na trojstvu (v.
nat.).“ (Ibid.: 64-65) Polaze¢i odatle u natuknici Lichtgotter, gdje se referira na vjerovanje
Luzi¢kih Srba, Tkany ustvrduje da su se bozanstva

* Tako, primjerice, postoji mnostvo natuknica u kojima se navode alternativna imena skandinavskog vrhovnog
boga Odina (poput Glapsvirthr), poimence se u obliku natuknica navodi svaki od skandinavskih Asova ili
Valkyra (poput Geirahod) - i to zajedno s objagnjenjem njihovih svojstava — te se gotovo svakoj pojedinosti iz
nordijskog vjerovanja posvecuje neka natuknica, poput primjerice one Gungner u kojoj se navodi da je rije¢ o
nazivu za ,.koplje skandinavskog vrhovnog boga Odina“ (Tkany 1827a: 103). Uz to se, izmedu ostalog, iscrpno
tumaci i podrijetlo naziva dana, odnosno, mjeseci kod ,starih Nijemaca.
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dijelila u dvostrukom smislu: najprije u dvije klase kao kod svih Slavena, naime ubije -
le (svijetle) iucrne,na sto se kasnije nadovezao pojam dobrih i zlih bogova, a uslijed
cega su oblikovani posebni pod-bogovi, dobri, Gilbo g iliDobreb o g, ineprijazni,
Zlebog iliSlehobog.Prema drugoj podjeli bogovisubiliSavjetnici (Razi)
iCarobnjaci (Zirnitra); ¢ja svojstva se posljedi¢no mogu i shvatiti kao suprotnosti.
Svi su bogovi bili podredeni tom dvostrukom dvojstvu (dualizam) tako da je vrhovni bog u
podjednakoj mjeri objedinjavao Cetiri suprotnosti, uslijed ¢ega je u pogledu zemaljskog svi-
jeta postao nedjelatno bice i stoga prema narodnom vjerovanju prebivao samo u nebu i bio
samo s obzirom na nebo, a da na svijet planeta nije utjecao. Kod drugih se bogova smatralo
da prevladava jedna ili veci broj suprotnosti, uslijed ¢ega su se pretvarali u djelatna bica s
neposrednim utjecajem, odnosno, bogove zemaljskog svijeta. Sto je boZanstvo bilo vige, to je
u njegovoj osobi bilo vise djelatnih onih cetiriju suprotnosti, to blize je stajalo onom Jednom
bogu koji je u sebi sadrzavao sve nedjelatno [...]. Nasuprot tome u osobi malih boZanstava i
duhova bilo je djelatno uvijek samo jedno od Cetiri svojstava; oni nisu bila dualisticka bi¢a ve¢
je kod njih svaka suprotnost postala pojedina¢na:

Bog, der Cine Gott
 mme—— — B o |
Bilbog (Dobrebog, Belbog) Blebog (Bernebog)
—— " _ ) T —— N ——
Raji. Jirnitra, Raji. Birwitra,

Svakom odjelu ili nizu unutar poretka bogova stajao je na ¢elu Jedan bog koji je nosio ime
cijelog odjela, a po kojemu su svi pripadajuci bogovi dobili svoj nadimak. Tako je postojao vr-
hovniBelbog (Gilbog)iZerneb o g,a svibogovi koji su bili njima podredeni imali
su taj dodatak u nazivu,npr. Podaga Belbog,Karewit Gilbog,Remi-
sa Zernebog,kako bi se naznacilo kojem odjelu naro¢ito pripadaju. [...] Bo go -
vi svjetlosti prikazivanisu u ljudskom obli¢ju, a njihovi Stetni u¢inci oznacavani su
tek pridodavanjem Zivotinjskog nali¢ja. Nocrni bogovi posve su zivotinjski, stoga
stoje mnogo nize nego li bogovi svjetlosti te tvore pod-poredak nalik onom ¢ovjeka i Zivoti-
nje kako bi izrazili srodstvo i razliku. Medu crne bogove spadaju prije svega bogovi F y a i
Flins,psolikiMita,zlibogRemisa zajednosbozicomH el o m ,potom i $umska
bozanstvailiB erstucke ikuéniduhoviiliG a s t 0, 0d kojih je poimence poznat samo
Czernebog Marowit.(Ibid.:175-177)

Navedena je natuknica gotovo u cijelosti citirana jer, s jedne strane, sazima sadrzaj
ostalih natuknica, a s druge, posreduje uvid u nacin strukturiranja mitoloskih predodz-
bi ,starih Slavena’ kako ga Tkany predstavlja. Te predodzbe, prije svega u razlici spram
germanskih, nisu usmjerene u tolikoj mjeri na ratnistvo i postignuce ratnika, odnosno,
heroja, ve¢ na moralni dualizam dobra i zla, s obzirom na koji slijedi i podjela slavenskog
bozanskog panteona. Druga velika razlika spram germanske mitoloske grade koja upada
u o¢i na temelju Tkanyjeva prikaza lezi u tome da je germanski panteon djelatan u svim
svojim segmentima, pocevsi od stvaranja svijeta pa sve do njegove propasti. Tome nasu-
prot vrhovno slavensko bozanstvo, pod kojim god imenom se pojavljivalo, prema Tka-
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nyju, ostaje nedjelatno, dok zbiljski svijet nastanjuju ljudi zajedno s nizZim boZanstvima
kao emanacijama vrhovnog boga u skladu s moralnim dualistickim nacelom. Rije¢ je o
prikazu slavenske mitologije kao krajnje panteisticke, pri ¢emu ¢ovjek dolazi u doticaj tek
s nizim bozanstvima, medu kojima prevladavaju tzv. Sumska i kucna bozanstva. Jer, sudeéi
po Tkanyjevu leksikonu, zamalo svaki predmet s kojim se ,stari Slaveni’ susre¢u, posjedu-
je boga-zastitnika* ¢ije djelovanje moze biti ili pozitivno, §to u moralnom pogledu znaci
dobro, ili negativno, odnosno, zlo.

Citatelj Tkanyjeva leksikona stjece tako sliku o mitoloskom svijetu ,starih Slavena’ u
kojemu vlada mnostvo aktivnih bozanstava. Sva bica, a prije svega $ume, odnosno, pojedi-
ne vrste drveca, izbo¢ine i udubine u zemlji u takvoj koncepciji posjeduju bozanske zastit-
nike koji — ovisno o prigodi — mogu biti i dobri i zli. No ,stari Slaveni’ takvim zastitnicima
ne napucuju samo prirodu, ve¢ i vlastito staniste, ku¢u (usp. Tkanyjevu natuknicu Do-
mowye ili Domaschnie Duchy), u kojoj kao i u Sumskom okruZenju prebiva mnostvo vise
ili manje simpati¢nih bozanstava. Da ona imaju obiljeZje ,nestasnih duhova; ¢ijim se ekvi-
valentom ¢ine koboldi ili gnomi germanske mitologije, proizlazi izmedu ostalog i iz natu-
knice Leschje (Lesnje). Rije¢ je o ruskim $umskim duhovima koji, prema Tkanyju, one koji
zalutaju u njihove $ume ,,straSe uzasnom vikom ili poznatim glasom zavode na pogresan
put sve dok ne padne no¢, kada ih namame u svoje spilje i ondje $kakljaju do smrti“ (Tka-
ny 1827a: 172). Na osnovu te, ali i drugih natuknica,’ ¢itatelj stje¢e uvid u prostodusnost
navedenih duhova, ali i u ¢udljivost, odnosno, prevrtljivost njihova karaktera. Na temelju
toga moguce je kao ¢etvrtu znacajku Tkanyjeva leksikona istaknuti ¢injenicu da recepcija
tog leksikona zbog $turog dokumentiranja slavenske mitoloske bastine ostavlja dovoljno
slobodnog prostora da se svijet slavenskog bogos$tovlja napuci vlastitim predodzbama o
mitoloskim bi¢ima koja prebivaju u tom svijetu, a ¢iji okvir tvore ,minula vremena’i zivot
ljudi u tim vremenima. Pretpostavi li se takva ¢itateljska recepcija Tkanyjeva leksikona,
tada je moguce ustvrditi da on otvoreno$¢u prema ,,najsarenij[em] ruh[u] fikcije (ibid.:
113) predstavlja krajnje plodonosno tlo za knjizevnu diskurzivnu obradu. S obzirom na to,
Tkanyjev se leksikon ¢ini pogodnim poticajem i Ivani Brli¢-Mazurani¢, koja u doticaju s
takvom vrste impulsa iz leksikona vadi natuknice da bi u skladu s njima oblikovala vlasti-
tu pripovjednu praksu bajkopisa na razmedi mitoloske historiografije u duhu Tkanyjeva
djela i snazne ukorijenjenosti u hrvatskoj usmenoknjizevnoj tradiciji s jedne strane te uo-
bi¢ajenih procesa fikcionalizacije fantasti¢nog knjizevnog diskursa s druge strane.

3. Intertekstualne poveznice izmedu Tkanyjeva leksikona i stvaralatva Ivane Br-
li¢-Mazurani¢ na primjeru price o bratu Jaglencu i sestri Rutvici

Da je opisanu ¢itateljsku recepciju Tkanyjeva djela moguce pretpostaviti kao jedan
od ishodi$nih impulsa u stvaralagtvu Brli¢-Mazurani¢, proizlazi i iz ustroja njene price
Bratac Jaglenac i sestrica Rutvica. Ondje autorici kao uvod u zaplet sluzi no¢ni bijeg knegi-

Tako su primjerice predmet $tovanja bile i vjeverice, a pod natuknicom Dugnai navodi se da je rije¢ o jednoj
od ku¢nih bozica kod Poljaka, ¢ija je zadaca bila o¢uvanje tijesta za kruh. Kod Tkanyja je tako moguce pronaci
niz natuknica iz kojih proizlazi da je priroda kod,starih Slavena bila napué¢ena mnos$tvom bozanskih bi¢a koja
su djelovala kao zastitnici pojedinih predmeta, mjesta ili ljudskih radnji.

Usp. natuknicu Ekerken u kojoj je rije¢ o duhu pod imenom Ekerken (vjeverica) koji je ,poskakivao na cesti
te zadirkivao i mucio putnike na svakojake nacine. Neke je udarao; druge je zbacivao s konja, a nekima je pak
prevrtao kola i taljige. No od njega se nije moglo nista vidjeti osim ogoljene ruke.“ (Tkany 1827a: 68)
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nje iz ,tvrda grada’ u smjeru ,,stragne Kitez-planine, koja bijase na kraju knezevine. Nigdje
na svijetu nije u to doba vi$e bilo ni zmajeva, ni vila, ni vjestica, ni kakvih uhoda. Bijase
ih protjerao sveti krst i razum ljudski. Samo u Kitez-planini bijase se jos zaklonio posljed-
nji Zmaj Ognjeni, a dvorilo ga sedam vila Zato¢nica. Zato bijase stragna Kitez-planina.”
(Brli¢-Mazurani¢ 1972: 87)¢ Opis je to prostora u kojemu se zbiva radnja price, a ¢ija je
temeljna odrednica toponim Kitez-planina kao posljednje pribjeziste svih ,necasnih sila’
protjeranih u,davna vremena’ da bi otada one prebivale na planini poput zato¢enika, snu-
juci ,osvet[u] ljudskom rodu® (ibid.: 90). Rije¢ je o autori¢inoj knjiZzevnoj rekonstrukciji
vremenoprostora koji je prisutan i kod Tkanyja. Pod natuknicom Kotaucz u Tkanyjevu
leksikonu stoji da je rije¢ o ,,brdu u Moravskoj“ (Tkany 1827a: 126), ¢ije istaknuto mjesto
»u moravskom poganstvu dokumentiraju ne samo lokalitet, ve¢ i razli¢iti spomenici i sage.
[...] Na brdu ponegdje iz zemlje vire dijelovi zidina za koje je to izvjesnije da je rije¢ o
ostacima poganskog hrama jer su ovdje 1660. godine prilikom utemeljenja crkve Sv. Kriza
iskopani razliciti vjerski predmeti.“ (Ibid.) O sadrzaju poganskog vjerovanja navodi se tek
da se ondje uz ,,jelo, ples i igru® (ibid.) slavio ljetni solsticij. Uz to se tvrdi da ,,sage poveza-
ne s brdom podsjec¢aju na Harpije Grka i Rimljana. Jer, jos i danas medu Stramberzanima
kruzi vijest naslijedena od praotaca, kako su se neko¢ iz spilja na brdu pojavljivali duhovi
koji su upropastavali ljetinu i stoku, [...] a hranu oneci$¢avali na tako odvratan nacin da
je se vise nije moglo koristiti.“ (Ibid.) Lokalno se stanovni$tvo duhova uspjelo rijesiti tek
nakon $to je na vrhu brda ,,postavljen kriz sa Spasiteljem® (ibid).

U Tkanyjevu opisu navedeni lokalitet poprima obiljeZja polisemanti¢kog toponima.
Njegovo izvorno znacenje lezi u slavenskom poganskom kultu (mitologki sloj u razradi
teme) koji je prakticiran u hramu ¢ije je materijalne ostatke, prema Tkanyju, moguce pro-
nadi i danas. Kristijanizacijom lokalnog stanovnistva taj se kult, medutim, potiskuje da bi
ostao o¢uvan tek u negativnom kontekstu saga o ,zlim dusima’ (sloj sage u razradi teme),
dok je svjedocanstvo definitivne pobjede kr$¢anstva nad poganstvom gradnja crkve, od-
nosno, postavljanje kriza na vrhu brda (kr$¢anski sloj u razradi teme).

Ivana Brli¢-Mazurani¢ navedeni opis u prici o Jaglencu i Rutvici podvrgava postup-
ku knjizevne diseminacije utoliko §to preuzimanjem brda kao mjesta prebivanja ostatka
,hecasnih sila’ iz ,davnih vremena’ §turost podataka o mitolo$kom sloju znacenja lokaliteta
kod Tkanyja utjelovljuje u sedam vila Zato¢nica. Pritom je njihov naziv moguce tumaciti
na dvostruki nacin: s jedne strane kao vile koje zarobljavaju ,duse’ koje se izgube u planini,
a s druge kao vile koje su same zatocene pa utoliko predstavljaju simbol ,necasnih sila.
Kao takve moguce ih je promatrati u perspektivi njihova pomicanja s razine prakticiranog
poganskog bogos$tovlja na razinu (srednjovjekovnih) saga o njihovu posljednjem prebiva-
listu, saga koje impliciraju da u duhu kr§¢anskog misionarstva moraju nestati. Zato Tkany
govori o gradnji crkve Sv. KriZa (usp. ibid.), odnosno, o ,,postavljanju kriza sa Spasiteljem®
(ibid.) na vrhu brda, §to u autori¢inoj diseminacijskog obradi Tkanyjeve mitolosko-histo-
riografske grade postaje ,,jezerom [...] navrh planine, [...] nasred jezera otok, a na otoku
stara crkvica. Oko jezera bijase livadica, a oko livadice brazda, davno izorana. Preko ove
brazde nisu iz planine smjeli do¢i ni Zmaj ni vile ni ikakve strahote. Tu je oko jezera cvalo
i mirisalo cvijece, tu se zaklonile grlice i slavuji i sve umilno bice iz planine. (Brli¢-Mazu-

¢ Zanimljivom se ¢ini i autoric¢ina stilska figuracija opisa tog toponima. Premda u recenici u kojoj ga navodi
tvrdi kako ondje prebiva tek ,,posljednji Zmaj Ognjeni® i ,vile Zato¢nice® (Brli¢-Mazurani¢ 1972: 87), dvije
recenice prije toga spominje ,vile, vjestice, uhode, ¢ime se Kitez-planina stapa u zbirnu predodzbu o prisutno-
sti svih mogucih pretkr$¢anskih ,necasnih sila; koja kao takva pridonosi dojmu ,stra$nosti’ planine.
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rani¢ 1972: 91) Na taj nacin autorica nudi knjizevnu rekonstrukciju Tkanyjeva lokaliteta
u sklopu koje na vrh lokaliteta stavlja otok s crkvom kao znak prevlasti kr§¢anskog svje-
tonazora, odvajajuci je jezerom i livadom, te ,brazdom’ oko livade kao znakom njezina
¢vrsta odjeljenja od poganskog sloja potisnutog u okolnu planinu. Pritom nije rije¢ samo
o prostornom situiranju navedenog lokaliteta, ve¢ i o zadiranju u njegovu vremensku di-
menziju, odnosno, o knjiZzevnoj diseminaciji vremenoprostora lokaliteta kako je on opisan
u Tkanyjevu leksikonu, a koji u sebi objedinjuje i svoj mitoloski semanti¢ki naboj i onaj iz
(moravskih) saga.

Polaze¢i od bijega kneginje kao okvira radnje, pripovjedacica pri¢u posredstvom
Jaglenca i Rutvice uranja i u mitologki sloj Tkanyjeva zapisa, utoliko §to u prikazu Ki-
tez-planine oblikuje prostor djelovanja poganskih slavenskih bozanstava koja u vidu vila
Zatoc¢nica predstavljaju Tkanyjeva niza boZanstva, odnosno, zlebozne Sumske duhove. Te
je duhove moguce poistovjetiti s negativnim djelovanjem ,duhova’ o kojima Tkany pripo-
vijeda u natuknici o Kotauczu kada se referira na sage koje su kruzile medu stanovni$tvom
u vezi s tim lokalitetom. Time Kitez-planina postaje mjestom sukoba sila iz slavenske mi-
toloske grade i onih iz saga, pri ¢emu potonje obiljezava pozitivni, kr§¢anski naboj, dok
se prethodne u svom djelovanju rukovode negativnim motivom ponovne uspostave po-
ganskog bogostovlja. Cinjenica da se sestra Rutvica iz kandzi orla, odnosno, od ,zlih sila’
spa$ava na otoku usred jezera s crkvicom, pretvara navedeni toponim u sredi$nji motiv
price koji upravo smjestajem na vrh planine, izoliran i okruZen prostorom djelovanja ,zlih
duhova, dominira naracijom.

_______________________

RAZRADA TEME

KRSCANSKI SLOJ

j Ognjeni  vile Zytd MITOLOSKI SLOJ

oralna vqrtjkala

Kitez-planina

SLOJ SAGE

Slika 1. Graficki prikaz pojedinih slojeva u razradi teme i pripadajucih likova u prici o Jaglencu i Rutvici

No put djece do vrha planine ne predstavlja samo putovanje kroz prostor zbivanja
radnje, ve¢ ga je moguce sagledavati i kao putovanje kroz njegovu vremensku dimenziju.
Pripovijedanje o putovanju na KiteZ-planinu ¢ini se tako prikazom spustanja protagonista
radnje, tj. Jaglenca i Rutvice, iz sloja (srednjovjekovne) sage sadrzanog u Tkanyjevu tekstu,
u njegov jo§ stariji, mitoloski sloj, kako bi se odatle proniklo ne samo u temelje obaju sloje-
va ve¢ i kako bi se ti temelji povezali sa suvremenim trenutkom, ¢ime se zaokruZuje i sve-
vremenska dimenzija pri¢e. Drukéije re¢eno: djeca moraju dospjeti na vrh planine kako bi
se odatle ,prosvijetlioc’ mrac¢an prostor Kitez-planine, odnosno, kako bi se ¢ovjek izbavio od
mracnih sila. S tim u vezi namece se pitanje: na ¢emu poc¢iva narativizacija putovanja djece
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kroz prostor i vrijeme Kitez-planine, odnosno, kakvim se prosivnim bodom u dubinskom
sloju teksta autorica sluzi prilikom knjizevnog preoblikovanja Tkanyjeve historiografske
grade? Odgovorom na to pitanje moglo bi se doprijeti ne samo do temeljne intencije dis-
kursa Prica iz davnine ve¢ i do motiva autoricina posezanja za mitolosko-historiografskom
gradom - kako onom do koje dolazi ¢itajuci Tkanyja, tako i onom drugih autora.

4. Prosivni bod price o bratu Jaglencu i sestri Rutvici

Ishodi$nu tocku price tvori bijeg kneginje iz ,tvrdog grada’ pred neprijateljem protiv
kojeg nije stigla okupiti ,svoju veliku i vjernu vojsku® te ,,sa malim knezevicem® (ibid.:
87) bjezi podno Kitez-planine, gdje se ,,sterala tiha dolinica. Tu je mlada pastirica Milojka
stanovala u pletenoj kolibici i ¢uvala svoje stado.“ (Ibid.) Kneginja se pastirici umili te
je sakrije do veceri u kolibici. Prije nego li se uputila dalje, kneginja joj ostavlja na ¢uva-
nje simbole svoje vladalacke modi, ,,zlatni pojas i ovaj knezevicev zlatni kriZi¢ na crvenoj
vrpci® (ibid.), koje namjerava uzeti natrag nakon oslobodenja knezevine. To je okvir pri-
¢e, koji nas uvodi u zbivanja na Kitez-planini, a ¢iji nastavak slijedi u 12. poglavlju, gdje
doznajemo da kneginju bez obiljezja njezine vlasti nitko nije prepoznao tako da sa sinom
vodi zivot sirote prelje (usp. ibid.: 109), u nacelu istovjetan onom Milojke podno Kitez-
planine. Takvo okvirno, ali i ishodi$no zbivanje cjelokupne price o Jaglencu i Rutvici svo-
jim znacenjskim ustrojem sli¢i srednjovjekovnoj sagi’ o gubitku plemicke vlasti, odnosno,
od 12. poglavlja nadalje, o njezinoj ponovnoj uspostavi.

Na okvirnu pri¢u nadovezuje se dublji i razvijeniji mitoloski sloj price, ¢ije je sred-
stvo uprizorenja putovanje Milojkine djece na Kitez-planinu: sestra Rutvica dospijeva
onamo nakon $to je ugrabi orao Klikun, no, dospjevsi na vrh planine, ,raskopca se pojas®
(ibid.: 91) i Rutvica padne u jezero te se spasi na otoku s crkvicom.® U meduvremenu se i
brat Jaglenac u potrazi za sestrom upucuje u planinu, gdje nailazi na vile Zato¢nice. Me-
dutim, ugledavsi ,.krizi¢ na vratu® (ibid.: 93) djeteta, nijedna vila ne usuduje se dotaknuti
ga pa odluce vijecati kako da ga se domognu. Dotle se Jaglenac ,,spokojno[g] srdasc[a]*
(ibid.) divi njihovim krilima, sve dok ga jedna od njih ne namami u ,,vu¢ju rupu® (ibid.:
94). Ipak, Jaglenac, ,malen i lagan® (ibid.), ostaje lezati na dnu rupe, neproboden kolcima,
gdje i zaspi. Tada ,,zlobne Zato¢nice® odluce ,nacinit oluju® i ,bujicom sa planine® (ibid.:
95) utopiti dijete. No ni to im ne polazi za rukom jer je Rutvica na otoku primijetila kako
se na planini sprema oluja pa je zazvonila crkvenim zvonom da bi zastitila ,,kr§tene duse®
(ibid.: 96), zbog Cega se vile ,,ostave oluje, razbjeze se od straha na sve strane” (ibid.), a bu-
jica dopre tek toliko u rupu da Jaglenca izbavi odatle. Ni daljnje vilinske zamke nisu ni$ta
uspje$nije: medvjedica, kojoj Jaglenac dolazi u susret s podignutim ,,ruc¢ic[ama], pruz[a]
ih spram medvjedice i ide prema njoj upravo, kao da bi ga mati u narucaj zvala“ (ibid.: 99),
ostavlja dijete neozlijedeno nakon §to je zacula cviljenje medvjedi¢a kojeg je ujela ,,crna
osa, §to ih Zato¢nice oko sebe vode® (ibid.: 100). Bezuspjesan je i pokusaj trovanja jer se

N

Takvu klasifikaciju uvodnog dijela pri¢e potkrjepljuje i autori¢ino posezanje za tradicijom juznoslavenske
junacke narodne pjesme kao ekvivalenta germanskoj srednjovjekovnoj sagi kada riku Bukaca uprizoruje
rije¢ima:,,Rice strahovito, uplasio bi se i sam Skender-beze silni, jer Skender-beze pamti riku turskijeh topova“
(Brli¢-Mazurani¢ 1972: 104). Rije¢ je o postupku diseminacijskog preplitanja juznoslavenske usmenoknjizevne
tradicije, koja je autorici imanentna, a koju je i inace najvide izucavala, sa zapadno- i isto¢noslavenskim mito-
logijskim slojem teksta na koji ju je, izmedu ostalog, uputio i Tkanyjev leksikon.

Usp: ,Spasena je sada Rutvica jer preko brazde nijedno zlo ne moze k njoj. Ali koja hasna, kad je sama sirotica
mala navrh stra$ne Kitez-planine, i nitko ne moze k njoj ni ona ne moze nikuda.“ (Ibid.: 91)
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Jaglenac najeo i crvenih i crnih jagodica tako da je otrov jednih suzbio protuotrovom dru-
gih (usp. ibid.: 101-102). Naposljetku, ni rika ,glasatoga pti¢a Bukaca“ (ibid.: 103), koji su
»hudobe [smjestile] na medi da svojom vikom smeta ti$inu na jezeru® (ibid.), nije uplasila
dijete, a ni Zmaj Ognjeni ga nije spalio jer je ovaj, Zure¢i se po nagovoru vile do jezera,
kako bi povratio dah, ,teSko odahnuo® (ibid.: 105), stvorivsi tako ,,vjetar po planini® (ibid.)
koji dijete prebacuje ,,preko brazde do jezera sveta® (ibid.), gdje sa sestrom pronalazi uto-
¢iste, premda im je i nadalje Zivot u neizvjesnosti.

Da bi se s povrsine sadrzaja tog dijela price prodrlo u njezin dublji semanticki po-
stav, potrebno je posegnuti za svojevrsnim interpretativnim kljucem. Taj je, ¢ini se, sadr-
zan u Tkanyjevu tekstu o Kotauczu, gdje se navodi da ,,sage povezane s brdom podsjecaju
na Harpije Grka i Rimljana® (Tkany 1827a: 126). U grckoj mitologiji Harpije kao ,,plavo-
kose i brzokrile kéeri Taumanta i oceanske nimfe Elektre love zlo¢ince i predaju ih Erini-
jama da bi ih kaznile® (Graves 2003: 90). PreteZito je rijec o trima Harpijama koje ,Homer
prepoznaje kao personifikacije olujnih vjetrova, [a koje su] bile ranija Atena, Trostruka
bozica po sposobnosti iznenadnog unistenja“ (ibid.: 91).° Takvim se Harpijama/Sirenama
¢ine vile Zato¢nice, koje imaju mo¢ stvaranja vjetra kao jedne od razornih sila kojima se
osvecuju za zaborav svoje negdasnje Casti i vlasti. Kao takve one predstavljaju simbol zlih
,necasnih sila’ iz ,minulih vremena’ koje u $umi vrebaju na ,zabludjele duse’ Tako fabular-
ni element uspona djece na Kitez-planinu postaje ujedno narativnim sredstvom spustanja
u,minula vremena kada su vladale ,hudobe® (Brli¢-Mazurani¢ 1972: 103) poput onih vila
Zato¢nica i Ognjenog Zmaja. KnjiZevni je to prikaz nizih bozanstava iz Tkanyjeva leksiko-
na, koje je slavensko stanovnistvo $tovalo u davnim vremenima, a koje nakon kristijaniza-
cije u sklopu tradicije saga postaju zlebozni Sumski duhovi, kakvim ih i autorica u tekstu
portretira. Stoga se ¢ini da je u dubinskom sloju prikaza zbivanja na Kitez-planini rije¢ o
sukobu poganskih mitologkih sila s kr§¢anskim predodzbama oko vladavine nad ljudskim
,dusama;, ¢ega je sredisnji simbol u tekstu zaludenost najmlade Zato¢nice da se pod svaku
cijenu docepa kneginjinog zlatnog pojasa kao simbola mod¢i i vlasti, odnosno, Rutvi¢ino
ustrajno opiranje tome da joj ga izruci (usp. ibid.: 108). Rutvica, naime, premda zabrinuta
za budu¢énost, odolijeva napasti da Zato¢nici preda pojas kako bi se na taj nacin s bratom
izbavila iz planine. Brat pak savladava sve opasnosti na putu kroz planinu jer je rije¢ o dje-
tetu ,spokojnog srdasca, koje opasnosti izlazi u susret ,kao da bi ga mati u narucaj zvala®
(ibid.: 99). Dakle, tek neoptere¢enoj ,dusi’ poput one djecje, a to znaci prostodusnoj i ne-
vinoj, moguce je izbavljenje iz kandzi,mracnih sila. Prikaz je to predodzbe pripovjedacice
o jedinom moguc¢em ispravnom (kr§¢anskom) putu ,duse’ suocene s dosudenom joj sud-
binom uronjenosti u svijet zla. Naime, tek ona ,dusa’ koja se — u skladu s romanti¢arskom
predodzbom o nevinosti djeteta kao autenti¢nog izvora ljudskosti (usp. Beutin 2001: 208;
Wild 1990: 102-104) - podvrgne procesu ,prociséenja, u stanju je o¢uvati,vlast i mod; od-
nosno, osigurati egzistenciju. Kao paradigma takvog ,proci§éenja’ sluzi upravo prikazani
uspon djece na planinu. Temeljni je to element u razvoju fabule, na $to upucuje njegovo
sredi$nje pozicioniranje unutar fabularnog tijeka price, a s obzirom na koji se dalje razvija

° Zanimljivim se ispreplitanjem motiva unutar gréke mitologijske tradicije ¢ini i Gravesova napomena vezana
uz sirene: ,,Sirene su gravirane na nadgrobnim spomenicima kao andeli smrti koji pjevaju pogrebne pjesme uz
pratnju lire, ali takoder im se pripisuju erotske osobine prema herojima za kojima tuguju. S obzirom da se za
dusu vjerovalo da izlijece u obliku ptice, oslikavane su kao Harpije, ptice grabljivice koje ¢ekaju dusu i hvataju
je. Tako su bile kéeri Forkija, ili Pakla, pa stoga prve rodakinje Harpija, nisu Zivjele u podzemlju ili u pe¢inama,
ve¢ na zelenom svetom otoku Eeji ili Ogigiji.“ (Graves 2003: 501)

317



318

Bajkopisna diseminacija mitologkih motiva u Pricama iz davnine Ivane Brli¢-MaZurani¢

situacija uspona kneginjina sina na planinu kako bi time i sam nalikovao paradigmi koju
svojim usponom uspostavljaju likovi djece, ¢ime se mitoloski sloj u razradi teme nanovo
pretace u onaj sage, odnosno, okvirne price o sudbini kneginje i njezina sina.

Premda plemenita roda, knezevi¢ odrasta u obijesnog mladi¢a koji zbog svoje prga-
ve ¢udi ne preZe ni od ubojstva (usp. Brli¢-Mazurani¢ 1972: 110). Uvidjevsi zlosretan ra-
zvoj knezevica kojeg u sve vecoj mjeri obuzima ,,ponosna i silovita krv knezevska® (ibid.:
112), kneginja mu otkriva tajnu njihova plemenita podrijetla, na $to se knezevi¢ poput
junaka iz saga upucuje u potragu za znamenjem negdasnje obiteljske mo¢i. Dosavsi podno
planine, medutim, doznaje da su djecu ,,odvabile vile“ (ibid.). Tragajuéi na Kitez-planini
za njima, susre¢e Zmaja Ognjenog kojeg savladava u silnoj bitci (usp. ibid.: 114-115) da
bi potom sreo mladu vilu Zato¢nicu kako place zbog svoje bespomoc¢nosti da djeci otme
pojas (usp. ibid.: 115-116). Zaludena, medutim, nadom da ¢e joj ga Relja priskrbiti, otkri-
va mu tajnu sigurnog prolaska kroz planinu.” Dospjevsi do brazde, vila zaziva Rutvicu,
ali joj ona i nadalje ne Zeli predati naslijedeno znamenje. Svojevrsno je to ,prosvjetljujuce’
mjesto u pripovijedanju, ispunjenje intencije kojoj je tezio cjelokupni diskurzivni postav
pri¢e — prikazuje Relju kojemu se ,na dobro uzbudila krv knezevska, krv plemenita,*
(ibid.: 118) jer uvida klju¢no mjesto cjelokupne pric¢e o kneginji i Milojkinoj djeci: ,,,Mili
Boze, predala je kneginja vojski oboruzanoj i tvrdim gradovima, da joj brane knezevinu. I
propade kneZevina. A evo djeca su ostala sama na svijetu, dopala su medu vile i zmajeve,
i ne mogu im ni vile ni zmajevi oteti, §to im je majka dala’* (Ibid.)

Rije¢ je o okreti$noj tocki u naraciji jer do tog trenutka u cjelokupnom postavu price
prevladava prikaz sve ,hudobnijil’ podrudja zarobljenosti ljudske ,duse’ od izrucenosti
djece ,zlim silama’ Kitez-planine, preko njihove zatocenosti na vrhu planine, pa sve do
inficiranosti Reljine ,duse’ nadmenoscu ,knezevske krvi. Oba se oblika uronjenosti ,duse’
u svijet zla u tom trenutku slamaju jer junak price, uvodenjem u situaciju u kojoj svjedo-
¢i kako dvoje bespomo¢ne djece svojom neiskvareno$¢u odolijeva negativnim izazovima
svijeta, biva poucen kako se zlo, prisutno posvuda uokolo, rastjeruje isklju¢ivo moralnim
stavom ¢injenja dobra." Sredisnji je to motiv veéine srednjovjekovnih saga koji u autori-
¢inu tekstu ujedno postaje temeljnom okosnicom i njegova mitoloskog sloja. Naime, mo-
ralna pozicija ¢injenja dobra predstavljala je temelj kako slavenskih mitoloskih predodzbi,
tako i onih iz srednjovjekovnih saga, tako da se izgradnja moralnog stava naspram svijetu
¢ini sredi$njim motivom ¢ovjekove egzistencije, na $to pripovjedacica aludira kada opisu-
je,»kako li se razveselila Rutvica, kada vidje, da k njima ide ¢ovjek [kurzivom istaknuli au-
tori] i milo ih gleda!“ (ibid.: 119). Kr§¢anski je to ecce homo koji u tekstu sluzi kao sredstvo
objedinjavajuceg oznac¢avanja mjesta prebivanja ljudskosti, ne samo u sklopu kr$¢anskog
svjetonazora vec i u sklopu ,minulih vremena’ slavenskog bogostovlja utemeljenog na mo-
ralnom dualizmu njegova bozanskog panteona kako ga upravo prikazuje Tkany. Rije¢ je o
temeljnoj okosnici ljudske egzistencije koja svoj odjek nalazi u svim vremenima, idejnim
i svjetonazorskim sustavima, a koja ¢ovjeka poucava o njegovu sudbinskom putu kroz
svijet. U rasvjetljavanju tog puta lezi i svrha putovanja djece na vrh planine, gdje nevinom
nazo¢no$éu posvjedocuju nemo¢ zla pred ,spokojnim srdascem’ usmjerenim na cinje-

10 Usp.: ,Ima u crkvi svije¢a i kandilo. Da nakre$u ognja nepaljena, da zapale svijecu i kandilo, prosli bi sa
svije¢om i kandilom kroz planinu kao da je crkva. Staze bi se pred njima otvarale i drvece kro$nje naklanjalo.
A za nas bi jo$ i gore bilo, jer bismo poginule i mi vile i hudobe po KiteZz-planini, kud god bi se $irio dim od
kandila i svijece.“ (Brli¢-Mazurani¢ 1972: 116-117)

1 Usp.: ,,Nisam se ja knezevi¢ rodio, niti sam tesku sablju kovao, da ja robim po svijetu sirote!“ (ibid.: 119).
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nje moralno ispravnog. Covjek pak koji to spozna postaje junakom, a to znaci djelatnom
snagom zivota koja Zivot ne satire ve¢, naprotiv, oploduje. Takvim postaje i Relja, koji vise
ne srlja u borbu s vilama ve¢ se prepusta vodstvu djece kroz planinu, a djeca u ruci nose
vostanicu i kandilo (usp. ibid.: 121) od ¢ega putem pogibaju sve vile Zato¢nice. One su —
tvrdi pripovjedacica — ,svakako morale nestati sa ovoga svijeta® (ibid.: 122) jer je spozna-
jom covjekove moralne vertikale pronaden temelj ljudske egzistencije koji odolijeva svim
izazovima svijeta utoliko §to se tom spoznajom usred svijeta i usprkos njegovu zlu uspo-
stavlja slobodni prostor djelovanja ,razuma ljudskog’ (usp. ibid.: 87). Taj je razum okrenut
dobroti koja oplemenjuje ljudsku ,dusu, ¢inedi je time ujedno i podobnom za zajednistvo.
U tom kontekstu razvidno je zasto autorica u uvodnom dijelu teksta naglasava da su sve
,necasne sile’ na planinu protjerali ,sveti krst i razum ljudski (ibid.). Naime, bez racional-
nog uvida u neophodnost o¢uvanja upravo moralne vertikale, ni ,stara’ ni ,nova’ vjera nije
odrziva. Obdaren takvom spoznajom, knezevi¢ Relja podno Kitez-planine okuplja majku,
Jaglenca i Rutvicu kao jezgru obitelji ,dobrih duga® (ibid.: 124), ¢ije ,tiho i blazeno® (ibid.)
djelovanje nailazi na odaziv medu suseljanima tako da ga ovi nakon propasti neprijatelj-
ske gospode u ,tvrdom gradu’ (usp. ibid.: 125-126), a zbog ,mudrosti kneginjine i snage
Reljine® (ibid.: 125), mole ,,neka im bude knezom® (ibid.: 126).

Sretan zavrSetak price, u kojem se susre¢u i njezin mitoloski sloj kao i onaj sage, ne
predstavlja samo autori¢in ustupak tradiciji narativnog oblikovanja knjizevnog §tiva za
djecu ve¢ osim djeteta kao primarnog recipijenta ukazuje i na drugog implicitnog adre-
sata kojemu autorica namjenjuje tekst. Naime, kao $to je putovanje djece vremenoprosto-
rom mitoloskog sloja price sredstvo ,prosvjetljenja’ knezevi¢a unutar same price, tako je i
okvirni sloj sage sadrzan u tekstu upucen odredenom adresatu izvan teksta. Taj je adresat
u tekstu nagovijesten u liku neimenovanog neprijatelja koji opsjeda kneginjin ,tvrdi grad’
da bi ga nakon njezina bijega preuzeo i u njemu se nastanio, sve dok nije potrosio sve bla-
go pohranjeno u devetorim podrumima (usp. ibid.: 111) tako da straza naposljetku bjezi, a
»pakosni i buntovni sluge [podrezuju] grede nad dvoranom, pa kad gospoda najbolje vije-
¢ahu, srusi se strop nad njima i poklopi ih ona silna i teska kula od grada, te ih sve umori®
(ibid.: 125-126). Tako se neprijateljem koji urusava legitimnu knezevsku vlast doimaju
one ,duse’ koje se zatvaraju u,tvrdi grad’ da bi ondje zaludene nadmeno$¢u svoje vladar-
ske pozicije uludo trosile blago $to je generacijama i stolje¢ima bilo brizno prikupljano.
Vrhunac knjiZzevnog prikaza takva Zivota sadrzan je u autori¢inoj sintagmi da je neprijatel;j
»[]hranio konje svoje biserom iz riznica® (ibid.: 111). Rije¢ je o polisemanti¢koj sintagmi
koja usmjerava tumacenje u viSe smjerova. S jedne strane svojom nekompatibilno$¢u sa
svijetom zbilje — naime, s ¢injenicom, da se konji ne mogu nahraniti biserima, ve¢ napro-
tiv, njima jedino zagrcnuti i eventualno udaviti — pripovjedacica ukazuje na disparatnost
takva nacina Zivota u ,tvrdom gradu, u odnosu na onaj radi$ni koji vode Relja i njegova
majka medu seljanima.'”? S druge strane, Zivotinja na koju referira sintagma tradicionalni
je simbol vladalacke mo¢i koji, hranjen na navedeni nacin, simboli¢ki progovara o pro-
masajnosti takva obnasanja vlasti i mo¢i. Poveze li se ta sintagma s onom o ,tvrdom gradu’
koji se naposljetku urusava, tada se, s trece strane, dobiva iskaz o tome da ,tvrdi grad’
naspram ,radi$nog sela’ predstavlja simbolicki toponim ¢ovjekova Zivota koji je utemeljen
na tro$enju, a ne na proizvodnji Zivotnih resursa.

12 Usp: ,,Jaglenac pase ovce i jagnjice, Rutvica redi kucu i bas¢icu, kneginja prede i $ije kosulje, a Relja radi na
polju i livadi® (ibid.: 124).
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Utoliko se neprijateljem koji protjeruje kneginju, a kojem se, daje se naslutiti, du-
binski postav pri¢e obraca, ¢ini kontekst suvremenog gradskog Zivota. To¢nije, rije¢ je
o sredini koja vie ne predstavlja srednjovjekovno srediste vladalacke modi i obrtnicke
proizvodnje ve¢ je proZeta procesima industrijalizacije u okviru kojih se u ,tvrdomy;, a to
znaci be$¢utnom gradu odvija ,porobljavanje’ ljudske ,duse’ u svrhu njene kapitalizacije.
S obzirom na to moguce je ustvrditi da autorica u tekst ugraduje antikapitalisticki naboj
koji je svojstven neoromanti¢noj knjizevnog produkciji na prijelazu s 19. u 20. stoljece
(usp. Zmega& 1980: 370-371). U tom kontekstu kao protuparadigma gradskom Zivotu
isti¢e se nepatvorenost idile seoskog Zivota kao mjesta o¢uvanja ¢ovjekove moralne ver-
tikale. Utoliko restitucija knezevske vladalacke mo¢i na kraju pri¢e pociva na predodzbi
o prebivanju u seoskom zajednistvu, obiljezenu radi$no$¢u i marljivo§¢u, kao jedinom
autenti¢nom nacinu o¢uvanja neposredne ljudskosti u odnosu na sve ve¢u kapitalizaciju
ljudske ,duse’ u sklopu modernizacije drustvenih odnosa u gradskim sredistima.” S ob-
zirom na to implicitnim adresatom doimaju se pozicije mo¢i koje se povode za ciljevima
umnazanja, odnosno, kapitalizacije vlastita ,blaga’ — (gradskog) industrijskog i vladala¢-
kog pogona. Nositelje tog sloja na prijelazu stolje¢a moguce je detektirati s jedne strane u
novopecenim bogataskim obiteljima, a s druge u politickim elitama koje nastaju u sklopu
sve ve¢e demokratizacije drustva, potaknute industrijalizacijom. Na oba drustvena sloja
autorica kao da upucuje opomenu kada u tekstu istice: ,,Sretne li knezevine, kojoj blago
ne ¢uvaju ni silne vojske ni tvrdi gradovi, nego majke i djecica u pastirskoj kolibici. Takva
knezevina propasti ne moze!* (Brli¢-Mazurani¢ 1972: 126) Opomena je to u sklopu koje
se razotkriva i drustveno-politicki habitus autori¢ine naracije, koji poc¢iva na svjetonazoru
predmodernih slojeva, a koji u obrani vlastitih pozicija poseze za ideologemom idile seo-
skog zajednistva kao paradigme autenti¢nih meduljudskih odnosa.

Iz te se perspektive ¢ini da tekst o bratu Jaglencu i sestri Rutvici po¢iva na lacanovski
shvaéenom postupku prosivanja u sklopu kojeg se elementi pripovjednog svijeta objedinjuju
odredenim prosivnim bodom. Da bi se, naime, ostvarila uspjesna komunikacija, metonimij-
ska se tvorba oznaditeljskog lanca i metafori¢na supstitucija oznacitelja po Lacanu moraju
u odredenoj tocki zaustaviti kako bi se dotada ostvaren oznaciteljski lanac mogao povezati
s oznacenim, odnosno, s predodzbom o nekoj stvari. Stoga se u nekom trenutku mora po-
duzeti rez u oznaciteljskom lancu, kojim se zaustavlja nac¢elno beskona¢ni tok semantizacije
uslijed neprestanog postavljanja uzajamnih razlika medu oznaciteljima. Mjesto na kojemu
dolazi do zaustavljanja u oznaciteljskom lancu Lacan naziva ,,pro$ivni bod (,point de capi-
ton’)“ (Zizek 2002: 125) kojim se jezi¢ni sustav kao nacelno beskonaéni performativ pretva-
ra u konstativ konkretne komunikacijske situacije. Rije¢ je o postupku u sklopu kojeg se

mnostvo ,lebdecih oznaditelja, [...] strukturira u jedinstveno polje upletanjem odredene
,¢voris$ne tocke’ (lacanovski prosivni bod, point de capiton) koja ih ,prosiva, zaustavlja njihovo
klizanje i fiksira im znacenje [...] ,Proivanje’ izvodi totalizaciju kojom se to slobodno leb-
denje elemenata zaustavlja, u¢vr§¢uje — a to znaci da postaju dijelovima strukturirane mreze
znacenja. [...] To ulancavanje moguce je jedino uz uvjet da odredeni oznacitelj - Lacanov
,Jedan’ - ,progiva’ cjelokupno polje. (Ibid.: 125-126)

¥ Vezano uz modernizaciju i industrijalizaciju hrvatskog drustva krajem 19. stoljeca, a naro¢ito o poloZzaju
vecinskog, seljackog stanovnistva, usp. Gross 1985: 229-274, Gross 1992: 295-368 i Karaman 1972: 254-265,
302-348.
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U pri¢i o bratu Jaglencu i sestri Rutvici takvom se ¢vori$nom tockom narativnog
tkiva, odnosno, njegovim prosivnim bodom, ¢ini zahtjev za o¢uvanjem ¢ovjekove moral-
ne vertikale. Upravo se iz tog mjesta, kao sredisnje fiksacijske tocke price, historiograf-
ska grada s podru¢ja slavenske mitologije i srednjovjekovnih saga prosiva s bajkovitim
motivima i elementima usmenoknjizevne tradicije da bi se ukazalo ne samo na prisut-
nost problematike oc¢uvanja ¢ovjekove moralne dimenzije u svim vremenima i drus-
tvenim sustavima ve¢, $tovise, i na njezinu krajnju aktualnost u suvremenom trenutku.
Pritom se poruka o neophodnosti o¢uvanja ljudske humanosti odasilje — poput one u
Ukradenom pismu E. A. Poea — nizu adresata: poruku iz mitologkog sloja price djeca,
na razini fabule, uru¢uju knezevi¢u kao sredi$njem liku okvirne price koja funkcionira
u tematsko-interpretativnom horizontu sage, da bi je odatle knezevi¢ opisanim djelova-
njem zapravo uputio implicitnim izvantekstualnim adresatima — uz djecu, i ¢itateljima
iz ondasnjih ,vladalackih slojeva. S obzirom na to primarni cilj teksta ne lezi u tolikoj
mjeri u rasvjetljavanju ,minulih vremena’ ve¢ u kritici suvremenim drustvenih odnosa.
Ona je ditatelju upucena u vidu motiva ostvarenja idile seoskog zajedni$tva kao nara-
tivne fantazme ¢ija svrha lezi u tome da Citatelja potakne na preuzimanje ,,odreden[og]
,mandat[a]} zaposjeda[nje] odredeno[g] mjest[a] u intersubjektivnoj simboli¢koj mre-
zi“ (ibid.: 154), ¢ime ga se ujedno uvodi i u odredeno ,,sociosimboli¢ko polje“ (ibid.:
155). Pritom motiv ostvarenja idile seoskog zajedni$tva nije slu¢ajan element price. Su-
bjektu, naime, zazvanom da zauzme odredeno mjesto u sociosimbolickoj mreZi nije
poznat razlog zbog kojeg bi to trebao uciniti jer je mandat uslijed svoje performativnosti
unutar simboli¢kog poretka nacelno proizvoljan, tj. subjekt ga pozivanjem na svoja pri-
rodna svojstva i sposobnosti ne moze objasniti (usp. ibid.). Utoliko se u subjektu javlja
pitanje ,,Che vuoi?“ (ibid.), naime, $to sociosimboli¢ki poredak zeli od njega kada mu
dodjeljuje taj mandat? Kao odgovor na to pitanje subjekt oblikuje fantazmu koja pruza
»koordinate nase Zelje [...] okvir koji nam omogucuje da nesto Zelimo“ (ibid.: 164), a
koji autorica u tekstu ispunjava motivom ostvarenja idile seoskog zajedni$tva kao ose-
bujnog bajkopisnog zapisa vezanog uz ¢ovjekovu vje¢nu potragu za nac¢inom ocuvanja
moralne pozicije. Odgovor je to koji tekst usmjerava unatrag, u proslost, ali i unaprijed,
u buduénost - utoliko §to itatelja suocava s ¢injenicom da pitanje o ispravnom obliko-
vanju vlastite egzistencije nikada ne zastarijeva.

\Buduca vremena’

Jantazma
,seoske idile’

Prpsivni bod

Jantazma

Kitez-planina ,hvrdog grada’

Slika 2. Graficki prikaz ustroja ,prosivnog boda’ price o bratu Jaglencu i sestri Rutvici
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5. Bajkopisna pripovjedna praksa Prica iz davnine

Na temelju prethodno iznesenog evidentno je da je knjizevna praksa Ivane Brli¢-
Mazurani¢ prezentirana u Pricama iz davnine bitno obiljezZena vi§estrukom intertekstu-
alnom dimenzijom — kako onom usmjerenom mitoloskom, tako i onom usmjerenom
usmenoknjizevnom diskursu. Osim tekstova ¢iju je intertekstualnu poziciju u kontek-
stu nastanka Pri¢a moguce tek pretpostaviti, kao §to su usmeni poticaji koje je autorica
preuzimala iz izravnog Zivota na terenu (usp. Boskovi¢-Stulli 1970; Kos-Lajtman/Hor-
vat 2009) ili pak studija N. Nodila (usp. Boskovi¢-Stulli 1970: 170), pet je autora Cije je
konstitutivno mjesto u oblikovanju autori¢ine zbirke neprijeporno — A. N. Afanasjev, A.
Tkany, M. K. Valjavec, I. K. Sakcinski i P. J. Saférik. U ovom radu razmatrali smo odnos
$to ga Price iz davnine uspostavljaju s leksikonom A. Tkanyja, u kojemu autor tematizira
motive vezane uz vjerovanja i mitoloske predodzbe ,starih Germana i Slavena. Tekst u
okviru kojeg je najrazvidnije moguce pratiti navedeni odnos bajkovita je prica Bratac
Jaglenac i sestrica Rutvica u kojoj Brli¢-Mazurani¢ u kompozicijskom smislu realizira
dvostruku pri¢u: onu okvirnu, koja prezentira sudbinu kneginje i njenoga sina Relje, te
onu unutarnju — koja izvire iz prve te u nju u konac¢nici i uvire — o sudbini dvoje siro-
Cica, brata Jaglenca i sestre Rutvice. Navedeno razdvajanje fabularnih tijekova usko je
povezano s raslojavanjem u tematsko-motivskom sloju, koncentriranom u zbivanjima
na planini Kitez. Naime, upravo motiv Kitez-planine autorica nesumnjivo preuzima iz
Tkanyjeva leksikona te ga dobrim dijelom i oblikuje na temelju spoznaja do kojih do-
lazi ¢itanjem i izucavanjem leksikona, iako se mozZe pretpostaviti da je o navedenom
toponimu i njegovim mitolo$kim razradama saznavala i ¢itanjem drugih autora, osobito
Merezkovskog. Analizom autori¢ine pri¢e pokazuje se da u razradi teme Kitez-planine,
odnosno, sudbine dvoje nevine djece koja se preokrece iz nesretne i neizvjesne u sretnu,
pripovjedacica zahvaca i aktivira tri razli¢ita sloja: mitoloski sloj, sloj srednjovjekovne
sage i kr§¢anski sloj. Prozimanjem semanti¢kih naboja svih navedenih konteksta i nji-
hovim smje$tanjem na sasvim odredeno mjesto u fabularnom razvoju, pripovjedacica
postize polisemanticku dimenziju cijele price, kao i njezinu Zanrovsku, idejnu i stilsku
polivalentnost. Temelje¢i motiv Kitez-planine, kronotopa najvaznijih zbivanja u prici, na
historiografskoj gradi koja navedeni motiv tematizira kako iz pozicije starih saga, tako
iiz pozicije drevnih mitoloskih slavenskih koncepcija, pripovjedacica ih povezuje jedne
s drugima, prozimaju¢i ih u kona¢nici i s kr§¢anskim svjetonazorom. U prebacivanju
motivike za kojom pri¢a poseze iz jedne navedene iteracije u drugu kao prosivni bod i
temeljni impetus pripovijedanja sluzi ne samo intencija o¢uvanja drevne slavenske i hr-
vatske narodne bastine, $to uostalom predstavlja stalno mjesto autoricina diskursa, ve¢,
osobito, svjetonazorna pozicija u sklopu koje se narocito istice potreba o¢uvanja ¢ovjeko-
ve moralne dimenzije. Upravo u prezentaciji navedenog svjetonazora kljuéno mjesto ima
kr§¢anski vidokrug, prisutan kako eksplicitno — doticanjem motiva crkve, Boga, krizZa,
kandila i svetog jezera — tako i implicitnim uvodnim povezivanjem kr$¢anskog svjetona-
zora s pozicijom zdravog razuma.

Ono §to je najvaznije u postavu autoricine price kako smo je ovdje izlozili njezina je
dvostruka, hibridna priroda koja implicira i narativno-stilsku i Zanrovsku heterogenost.
Argument u prilog navedenoj polivalentnosti nije samo vi$eslojnost u pristupu kronoto-
pu zbivanja, a koji je bitno povezan s idejnim silnicama price, ve¢ i u genezi cjelokupne
motivike, ali i pripovjednog instrumentarija. Iako se radi o autorskom pristupu prici $to
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je najce$¢e imenovan umjetnickom bajkom (usp. npr. Zalar 2004: 205-212), a u kojem
su najvazniji elementi odrednice kao $to su ,autohtonost prica® ,stvaralacko koristenje
grade® (Skok 1995: 98), samosvojna interpretacija (usp. ibid.), odnosno, ,izvornost u [...]
strukturi kazivanja“ (Donat 1970: 20), ,bujna igra maste i cudesna sposobnost stvaranja
slika® (Boskovi¢-Stulli 1970: 177), Bratac Jaglenac i sestrica Rutvica primjer je iznimne
ukorijenjenosti pri¢e u usmenoknjizevnom habitusu, jo§ u mnogo vecoj mjeri nego su
to neke druge autoricine price. Tako ve¢ i sam lik Relje potjece iz hrvatske usmene ep-
ske pjesme (usp. ibid.: 171; Mazurani¢ 1975: 405), pri ¢emu navod u Tumacu imena'
pokazuje da je autorica bila dobro upoznata s navedenom genezom. Nadalje, ¢itav je niz
elemenata usmene knjizevnosti koji nalaze svoj odjek u jeziku i stilu price: od stalnih
epiteta,”” medu kojima se osobito isti¢e tvrdi grad kao lajtmotiv cijele price, preko stalnih,
uobicajenih brojeva usmenoknjizevne provenijencije gdje dominira hipertrofirana upora-
ba broja sedam,'® pa sve do deseteracke metrike koja je duboko inkorporirana u strukturu
autori¢ine recenice. Ne samo da je ta metrika interpolirana u pri¢u u obliku deseteracke
pjesme o bitci izmedu Relje i Zmaja (usp. Brli¢-Mazurani¢ 1972: 114-115), ve¢ su gotovo
i ¢itavi ulomci, iako prozni, odredeni deseterackom formulom naglasene ritmi¢nosti.”
Evidentni su i drugi primjeri formulai¢nog, ustaljenog usmenoknjizevnog izraza, kao $to
je onaj radosna ti majka (usp. ibid.: 105), nebu pod oblake (usp. ibid.: 90, 106) ili pak sama
sintagma sestrica Rutvica za koju se primjecuje ,,da nas odmah sjeca ruskih formulai¢nih
naziva kao batjuska-Morozusko, staruha-govoruha, lisicka-sestricka, strelec-molodec,
molodec-udalec i dr.“ (Boskovi¢-Stulli 1970: 173). Tu je i osebujno obiljezje nase usmene
pjesme da se koristi vokativ umjesto nominativa.'® Temeljno pak obiljezje usmene bajke,
naime, ,,potreba za ¢udesnim transpozicijama i rjeSenjima“ (ibid.: 179), u Bratcu Jaglencu
i sestrici Rutvici itekako dolazi do izraZaja, osobito u prezentiranjima Jaglenceva nevjero-
jatna izbavljenja iz situacija stvorenih zlim namjerama vila Zato¢nica.

Zbog svega navedenog — zbog nasljedovanja historiografsko-mitologkih koncepcija
s jedne strane, kao i motiva te narativno-stilskih postupaka usmene knjiZevnosti, a isto-
dobnog jasnog pozicioniranja u okvirima autorske knjizevnosti uvelike odredene kontek-
stom ,,neoromantic¢arske knjizevne svijesti“ (Zima 2001a: 289-295) okrenute elementima
bajkovne stilizacije, secesijskoj vizualnosti, knjizevnoj fantastici (usp. Zima 2001b: 10-11)
s druge strane — bajkovite pri¢e autorice Brli¢-Mazurani¢ odlu¢ujemo se odrediti bajkopi-
sima, s primarnom intencijom podvlacenja njihove zanrovske, stilske, ali i svjetonazorske
heterogenosti. Ta je heterogenost, barem $to se ti¢e interferencije s usmenoknjizevnim
diskursom, bila prepoznata i ranije, iako s razli¢itim kritickim predznakom. Tako, primje-
rice, Boskovi¢-Stulli, koja i sama zaklju¢uje ,,da su Price iz davnine, koliko su god gotovo

1 Usp.: ,Relja (Hrelja). Hrvatska narodna pjesma slavi gdjekad nekoga Hrelju kao boljeg i jaceg junaka od samo-
ga Kraljevi¢a Marka“ (Brli¢-Mazurani¢ 1972: 196).

!> Primjerice: bijeli dvori, teska sablja, neznani delija, silan Zmaje, tvrdo srce, rujno vince i dr.

'® Tako primjerice sedam vila Zato¢nica, sedam dana u kojima najmlada Zato¢nica napastuje Rutvicu, sedam
podruma ,tvrdoga grada, pod sedam klju¢eva, sedmo carstvo u kojem je po svojoj strahotnosti poznata Kitez-
planina, sedam dana u kojima se Relja iz planine vra¢a majci i sedam dana u kojima zajedno odlaze do Rutvice
i Jaglenca.

17 Primjerice: ,[..] sipa oganj na obje nozdrve, kida putem borove i jele: tijesna mu je $uma i planina.“ (ibid.: 105);
»Eno dijete, Zmajo ognjonoso! Pripravljaj si ognja ponajboljeg. (ibid.); ,Fréu, siplju iskre i plameni, vracaju
se nad Kitez-planinu: pol planine Zmaje popalio, al Jaglenca malog izgubio!“ (ibid.: 106).

'8 Primjerice: ,,Kad ono tamo, al u sutjeski silan Zmaje spava. Bijase se Zmaje ljuto umorio siplju¢i onoliku vatru
na Jaglenca, zato bijase duboko zaspao, da prikupi nove snage.” (Ibid.: 113)
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u svakome retku proniknute imenima, motivima i inspiracijama iz usmene knjizevnosti,
u svojoj biti od te knjizevnosti ipak distancirane® (Boskovi¢-Stulli 1970: 180), s druge stra-
ne, govoreci o autori¢inoj uporabi deseteraca, zapaza: ,Kada bi tih deseteraca bilo znatno
manje, mozda bi oni imali vi$e $arma u pri¢ama, premda njihov epski ton ve¢ sam po
sebi nije u skladu s obiljezjima bajke. No ovako, prekomjerno iskoristeni, oni — po mome
osjecaju — smetaju pricanju, pa se u ocjeni njihove vrijednosti ne slazem s miSljenjem
A. B. Simi¢a.“ (Ibid.: 176) Ve¢ i usputno spominjanje Simiceve reakcije, koja je zapravo
kompatibilna vecini kasnijih vezanih uz Price iz davnine, ukazuje na ¢injenicu da baj-
koviti diskurs $to ga Brli¢-Mazurani¢ ostvaruje u svojoj najrelevantnijoj knjizi podlijeze
raznolikim pristupima, ali i na to da bi podrobnija analiti¢ka ¢itanja bila itekako potrebna,
unato¢ gotovo stogodi$njem egzistiranju zbirke na relevantnim podrucjima ¢itateljske i
kriti¢arske recepcije.

U okvirima ovoga rada nije nam, medutim, namjera raditi bilo kakvu kriticku evalu-
aciju ve¢ temeljem intertekstualne veze §to ju je Brli¢-Mazurani¢ ostvarila s leksikonskim
interpretacijama Tkanyja ukazati na jedinstvenu bajkopisnu strukturu autori¢ine zbirke,
a osobito teksta Bratac Jaglenac i sestrica Rutvica. Rije¢ je o primjeni takve narativne stra-
tegije u sklopu koje dolazi do ispreplitanja pojedinih segmenata slavenskog mitoloskog
nasljeda, tradicije srednjovjekovnih saga, kao i juznoslavenske usmene knjizevnosti, a sve
u kontekstu generiranja svijeta fantasti¢cnog. Osnovna intencija ugradena u tako konstru-
iran bajkopis prije svega jest osvje$¢ivanje narodne bastine te, osobito, covjekove moralne
dimenzije kao klju¢nog mjesta eksponiranja autori¢ina svjetonazora.
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Fairytalemanship-like dissemination of mythological motives in Croatian Tales of
Long Ago by Ivana Brli¢-MazZurani¢, exemplified by intertextual connections with A.
Tkany’s lexicon

Tihomir Engler, Andrijana Kos-Lajtman

In this paper, the intertextual connections between Ivana Brli¢-Mazuranics Tales
from Long Ago (1916) and Anton Tkany’s historiographic lexicon Mithologie der alten
Teutschen und Slaven (1827) are being studied. The intertextual dimension of the tales by
Brli¢-Mazurani¢ has been partly known for some time, both on the basis of the author’s
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personal statements and of the scientific reflection. In this paper, the past scientific per-
spective of intertextual structure of the author’s texts is broadened by throwing light on
the influence that Tkany’s lexicon of mythology of old Germans and Slavs had on Tales
from Long Ago - especially on Brother Jaglenac and Sister Rutvica — as a completely un-
known source of the author’s mythological and historiographic motifs up to now. Exem-
plified by the concrete motifs that Brli¢-Mazurani¢ took over from Tkany’s lexicon (which
is witnessed by her recently found handwritten record These notes were taken out from
Afanasjev, «Vozzrenija drevnih Slavjan» and from Tkany «Mithologie der alten Teutschen
und Slaven»), it is shown how the abovementioned intertextuality influences the semantic
proliferation of the author’s fairytale discourse. By reading the tale about brother Jag-
lenac and sister Rutvica in an analytically-interpretative way, light is thrown on the way
Brli¢-Mazurani¢, while developing the theme of the tale at three levels — Christian, saga,
and mythological level - implements literary dissemination of the time-space of Tkany’s
lexicon note on the KiteZ mountain as the place where the main part of the author’s tale
takes place. The result of dissemination of Tkany’s mythological-historiographic mate-
rial can be seen in the presentation of the childrens (the main protagonists’) rise to the
mountain’s peak in the way that the narrative presentation of that journey at the same time
becomes a travel through the time dimension of mythological-historiographic context
of the presented space. In that sense, the protagonists’ coming down from the saga layer
into the older mythological layer becomes the medium of throwing light on the founda-
tions of both of the layers, but also of their connecting with the contemporary moment.
The main intention being realised, both at the story-line level and at the intertextual and
architextual correlations levels, is the enlightenment of the dark space of the Kitez Moun-
tain. By taking into consideration the literary-historical context of the author’s creating,
especially by comparing the situation in the German literature of Romanticism as the
linguistic and national Tkany’s habitus, the quilting point of the author’s tales is trying to
be established as the basic dictus of narrating Slavic mythological motives into fictional,
literal discourse. Thus the position of the fairytale texts by Brli¢-Mazurani¢ is seen as the
juxtaposition of a tale exclusively determined by the influence of the folk tale and of the
so-called artistic fairy tale, which usually does not significantly establish the relationship
towards spoken-literal and/or mythological elements. Thus the abovementioned author’s
fairytale discourse type, which can be found in Tales from Long Ago, we name fairytale-
manship, as a term whose main task is to identify the specific duality of genesis and phe-
nomenology of tales by this Croatian author. By positioning her stories on the dividing
line of mythological historiography, like Tkany’s, and strong inveteracy in the Croatian
spoken-literal tradition on the one hand, and the usual processes of fictionalisation of
fantastic literal discourse on the other, the author presents as the focal discursive point an
ideological impulse of preserving the (Slavic) national identity and especially the keeping
of the moral dimension of the man’s existence.



Najstnikom ‘predpisana’ slovenska baj¢na in
mitoloska bitja

Petra Novak

The article presents the conclusions of analysis made on the representation of Slov-
ene mythical and mythological contents offered to the pupils in higher grades of primary
education by the curricula and different literacy learning school books. The main part of
the discussion represents all the texts with fable elements included in the analyzed literacy
learning books from the genre point of view and from the motif point of view. Each inter-
pretation of the text includes didactic and literary instruments which represent mythical
or mythological elements to the pupils.

Uvod

V raziskavi, katere glavne rezultate prinasa pric¢ujoca razprava, sem se osredotocila
na zastopanost baj¢nih oz mitologkih vsebin,' ki jih slovenskim najstnikom predpisuje
uc¢ni nacért? oz. jih ponujajo berila razli¢nih zalozb. Primerjalni pogled omogoca pregled
zastopanosti tako na diahroni® kot sinhroni* osi.

K temu sta me vodili dve dejstvi: dilema, kaks$no besedilo ponuditi najstniku, da
bo zadovoljilo tako njegove bralne interese kot zadostilo ciljem knjiZevnega pouka, po
drugi strani pa kot mentorica bralne znacke® vem, da ucenci visjih razredov osnovne
$ole zelo radi posegajo po knjigah, ki sodijo v obmo¢je magi¢nega, in nadnaravnega.®
Ali je mogoce zdruziti njihova bralna zanimanja s slovensko ljudsko kulturo, tradicijo in
staroslov(a/e)nskim verovanjem?

Namen analize u¢nih nacrtov in uc¢benikov za pouk knjiZevnosti je ugotoviti,
kako, ¢e sploh, se tega lotevajo strokovnjaki s podro¢ja vzgoje in izobrazevanja, ki uza-

Gre za bajeslovna bitja, ki so povezana z dolo¢enimi verskimi predstavami ali pa so nastala v domigljiji ljudi
iz razli¢nih vzrokov in v razli¢ne namene, ne pa tudi bajeslovne like, med katere sodijo npr. ljudski junaki,
antijunaki in zgodovinske osebe, ki so jih ljudje mitizirali (po Kropej 2008: 11).

V tej razpravi uporabljam tudi kratico UN.

Ucbeniki in u¢ni na¢rt zadnjih dveh desetletij.

Ucbeniki, ki so na voljo danes.

Bralna znacka je dolgoro¢na motivacija za branje. Ta ves ¢as svojega obstoja in razvoja dopolnjuje pouk slo-
venskega jezika in knjiZevnosti in je tudi zasnovana tako, da pomaga dosegati cilje pouka. Bralci pri branju
za bralno znacko uporabljajo to, kar so pridobili v okviru rednega pouka in kar pridobijo v okviru bralne
znacke, uporabljajo pri rednem pouku knjizevnosti (Jamnik 2006: 75-76).

Tudi na seznamu najbolj izposojenih/branih knjig, ki ga za vsak mesec izdela IZUM, so tovrstne knjige,
npr. knjige vampirske sage Somrak ... (www.cobiss.si)
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konjajo predvideno znanje slovenskih osnovnosolcev, in avtorji potrjenih” u¢benikov za
pouk knjizevnosti.

Pred samimi rezultati analize so predstavljeni nosilci na¢rtovanja pouka knjizev-
nosti, tj. u¢ni na¢rti in ucbeniki za pouk knjizevnosti.

Glavni del razprave Zanrsko in tudi motivno predstavi vsa besedila z neposredno
baj¢nimi elementi. Ob vsaki interpretaciji besedila so navedeni tudi deli didakti¢nega in
literarnovednega instrumentarija, v katerih so uc¢encem kakor koli predstavljene baje-
slovne oz. mitoloske prvine.

Nacrtovanje pouka knjiZevnosti: u¢ni nacrt in u¢benik

Za potrebe raziskave so bili analizirani trije u¢ni nacrti, in sicer u¢ni nacrt iz leta
1984 (Program zivljenja in dela osnovne $ole, 2. zvezek, jezikovno-umetnostno vzgojno
izobrazevalno podro¢je), iz leta 1998 (U¢ni nacrt, program osnovnosolskega izobraze-
vanja, slovenscina) ter iz leta 2009 (U¢ni nacrt. Slovenscina).® Vsi u¢ni nacrti dolocajo
$tevilo ur, namenjenih knjizevnemu pouku, u¢ne cilje, ki naj bi se pri pouku dosegali, ter
uc¢no snov, preko katere bi te cilje dosegali — v razli¢cnem obsegu.

Uc¢ni nacrt dolodi cilje in vsebine dolo¢enega predmeta na doloceni stopnji $olanja,
njihovo razporeditev in globino ter tako opravi makroartikulacijo u¢ne snovi. Odnos
med u¢nimi cilji in vsebinami je soodvisen, vendar so bistvenega pomena jasno izrazeni
cilji, kajti ti Ze nosijo zazelene psihofizi¢ne kvalitete, npr. dolo¢ene vednosti, sposobnosti,
spretnosti, lastnosti ipd., ki naj jih pouk z ustreznimi vsebinami ¢im bolje uresnicuje
(Pevec Grm 2001:21). Cilji so pomembni vhodni parameter, ki soodlo¢a v izboru vsebin,
predvsem pa je taksonomija ciljev pomembna pri razvr§¢anju vprasanj in nalog v u¢be-
nikih in drugih u¢nih naértih. Njihova strukturiranost kaze, katero znanje naj ucitelj oz.
pisec u¢benika razvija pri u¢encih.

Konkretizacija u¢nih ciljev in dolo¢il v u¢nem nacrtu temelji v veliki meri tudi na
uporabnosti didakti¢nih pripomockov, v mojem primeru u¢benikov za pouk knjizevno-
sti. U¢benik naj bi bil most med u¢nim naértom in neposrednim poukom. Pogosto naj bi
bil tudi vodilo uditeljem, saj se nanj opirajo bolj kot na u¢ni nacrt in je od njega odvisna
tudi kakovost pouka (Krakar Vogel 2004: 142). U¢benik za pouk knjizevnosti oz. berilo®
vsebuje z u¢nim nacrtom usklajeno u¢no snov za pouk knjizevnosti.

V raziskavi sem analizirala vsa berila, ki sovpadajo z u¢nimi nacrti od 5. razreda
8-letne in kasneje 6. razreda 9-letne osnovne $ole do 8. razreda 8-letne in 9. razreda
9-letne osnovne $ole in so bila 0z. so na voljo na zalozniskem trgu, torej dostopna tako
uciteljem kot u¢encem.

7 S strani Zavoda za $olstvo.

8 Gre za prenovljeni u¢ni nacrt, ki se navezuje na u¢ni nacrt iz leta 1998, z nekaj dopolnitvami. Ta u¢ni nacért
oz. njegova (redakcijsko neurejena in nelektorirana) posodobljena verzija je bila tik pred oddajo tega ¢lanka
potrjena, in je zacela veljati v $olskem letu 2011/2012, najprej v 7. razredu. Vendar glede baj¢nih mitoloskih
vsebin ne prinas$a posodobitev/novosti.

° Ucbenik je nadpomenka berilu, berilo pa je zbirka besedil, izbranih v skladu s cilji u¢nega nacrta in opre-
mljenih z ustreznim didakti¢nim instrumentarijem (Krakar Vogel 2004: 142).
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NASLOV AVTORJI ZALOZBA
Pozdravljeno zeleno drevo G. Kocijan, S. Simenc MK
Kdo se skriva v ogledalu? B. Golob, V. Medved Udovi¢, M. Mohor, I. Saksida. MK
Branje za sanje M. Cirman, G. Kocijan, S. Simenc DZS
Svet iz besed 6 M. Blaiic’, N. Cigiit, J. J. Kenda, D. Megli¢, M. Seliskar, P. Rokus

Svetina
Sledi do davnih dni M. Kordigel, V. Medved Udovi¢, I. Saksida Izolit
O domovina, ti si kakor zdravje | G.Kocijan in S. Simenc MK
Sreca se mi v pesmi smeje M. Mohor, V. Medved Udovi¢, I. Saksida, Berta Golob MK
Ta knjiga je zate M. Cirman, L. Golc, G. Kocijan, M. Potrata in S. Simenc DZS
Svet iz besed 7 M. Blazi¢, B. Bosnjak, .. Kenda, P. Svetina in M. Zvegli¢ Rokus
Novi svet iz besed 7 g&e};??é’ B. Bosnjak, J.J. Kenda, P. Svetina, A. Zbogar in M. Rokus
Vezi med ljudmi G. Kocijan in S. Simenc DZS
Dober dan, Zivljenje M. Honzak, V. Medved Udovi¢, M. Mohor, N. Pirih MK
Spletaj niti domisljije M. Cirman, L. Golc, G. Kocijan, M. Potrata, S. Simenc DZS
Svet iz besed 8 M. Blazi¢, M. Zvegli¢, Jakob J. Kenda, P. Svetina Rokus
V nove zarje: G. Kocijan in S. Simenc DZS
Skrivno Zivljenje besed M. Honzak, V. Medved Udovi¢, M. Mohor, N. Pirih MK
Z roko v roki M. Cirman, L. Golc, G. Kocijan, M. Potrata, S. Simenc DZS
Svet iz besed 9 M. Blazi¢, B. Bognjak, J.J. Kenda, P. Svetina, M. Zvegli¢ Rokus

Tabela: Tabela analiziranih beril

Sicer pa bi tako analizirana berila kakor u¢ne nacrte lahko razvrstili na:

- berila, ki so iz$la po izidu u¢nega nacrta leta 1987 in so bila v uporabi tako v
Jugoslaviji kot tudi $e v samostojni Sloveniji;

- berila, ki izhajajo ($e) danes, so v uporabi v devetletki ter je njihova uporaba prepu-
$¢ena izboru uciteljev — pluralnost u¢benikov na trgu za isto predmetno podrocje.

Slovenske bajéne/mitoloske vsebine v u¢nih nacrtih

V u¢nih naértih za 5. razred 8-letke oz. 6. razred 9-letke, ko u¢enci pridejo na pred-

metno stopnjo in poucevanje prevzame za doloc¢en predmet usposobljeni ucitelj, sloven-
ske bajéne oz. mitolodke vsebine eksplicitno niso nikjer navedene, kar pomeni, da jih
uc¢ni nacrt ne predvideva. Je pa tako v UN 1998 kot v UN 2009 za obravnavo predlagana
ljudska pesem Desetnica, ob kateri je prav tako mogoce spoznati mitolosko ozadje.

Uc¢ni nacrt iz leta 1984 za 6. razred 8-letke neposredno ne predvidi nobenih baj¢-
nih vsebin slovenskega ljudskega slovstva, pa¢ pa pri navedbi usvojenih knjizevnih
pojmov med drugim navaja bajko. U¢na nalrta iz leta 1998 in 2009 v branje pri-
porocata bajko Volkodlak. Med didakti¢nimi priporo¢ili pri omenjeni bajki UN

10 Zalozba Mladinska knjiga
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1998 predvidi: Razlaganje razlike med ljudsko in umetno prozo ter opisovanje vrst
ljudskih pripovedi. Pisanje fantasti¢ne zgodbe na osnovi ljudskih pripovedi in an-
ti¢nih mitov. UN 2009 pa: Znacilnosti pripovednih vrst: opazovanje in izpostavlja-
nje pri primerjanju in vrednotenju knjiZevnih besedil iste vrste; razvijanje zmoznosti
razumevanja in prepoznavanja pripovednih vrst, s pisanjem izvirnih besedil in pri
tem upostevanje Zanrskih dololil teh vrst; upostevanje tudi znacilnosti pripovedne
zgradbe, sloga in sporocevalnega postopka; pisanje/zapisovanje (izbirno 1 enota) ba-
sen, pripovedka, bajka (skupinsko zbiranje in zapis ustnega izrocila). Poleg tega UN
iz leta 2009 baj¢ne/mitolske vsebine predvidi pri enem od operativnih ciljev, in
sicer: ugotavljanje zgodovinskega, mitoloskega ozadja razlagalne/zgodovinske pri-
povedke ali bajke ter prepoznavanje vloge bajeslovnih bitij/likov v besedilu.

Za 7. razred 8-letke oz. 8. razred 9-letke UN 1984 ne navaja nobenih didakti¢nih
priporo¢il eksplicitno navezujocih se na bajeslovje niti na ljudsko slovstvo v splo$nem,
predpisuje pa obvezno obravnavo besedila Kurent. U¢na nacrta iz let 1998 in 2009 prav
tako ne navajata nobenih didakti¢nih predlogov, neposredno navezujocih se na bajeslov-
je, obe pa predlagata besedilo Vedomec.

Nobeden od u¢nih naértov slovenskih baj¢nih oz. mitologkih vsebin ne predvidi v
zadnjem letu osnovnogolskega izobrazZevanja.

Uc¢na nacrta 1998 in 2009 (2011) navajata tudi Standarde znanja ob koncu posamezne-
ga triletja, tj. po 6.in po 9. letu $olanja. V uénem nacrtu 2009 je ljudsko slovstvo oz. bajeslov-
je v navedbi pri¢akovanih rezultatov izrecno navedeno npr. pri doZivetju, razumevanju in
vrednotenju proze, prim. ob izbranem besedilu ucenec izpostavi znacilnosti pripovedne vrste
in jih primerja z znanimi znacilnostmi te vrste besedila (basen, pripovedka, bajka ...).

Predstavitev v berila vkljucenih baj¢nih vsebin

BERILO PESNISTVO PRIPOVEDNISTVO
Pozdravljeno zeleno drevo! Desetnica /
Kdo se skriva v ogledalu? / /
Svet iz besed 6 / /
Sledi do davnih dni Zarika in Soncica /
Branje za sanje Desetnica /
O domovina, ti si kakor zdravje / Volkodlak
Ta knjiga je zate / /
Volkodlak
Svet iz besed 7 / Vesoljni potop in
Kurent
Novi svet iz besed 7 Volkodlak v Ribnici
Sreca se mi v pesmi smeje / Volkodlak
Vezi med ljudmi / /
Svet iz besed 8 Kresnice Vedomci
Dober dan, Zivljenje / /
Spletaj niti domisljije / Vedomci
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Volkodlak (v Ribnici)

Pripovedki Volkodlak in Volkodlak v Ribnici sodita med baj¢ne pripovedke oz. baj-
ke, ki so tematsko najstarej$e. V bajkah Volkodlak in Volkodlak v Ribnicilahko zasledimo
nekaj izmed funkcij Vladimirja Proppa, ki jih je predstavil v Morfologiji pravijice. Decek,
ki se ob prekletstvu matere spremeni v volkodlaka, je prisiljen zapustiti hiSo. Ne sme se
ve¢ vrniti, dokler se zopet ne spremeni v ¢loveka. Brez doma hodi po svetu in i§¢e svojega
resitelja. Ljudje se ga izogibajo, ker je podoben volku in s tem vzbuja strah. V resnici hoce
volkodlak le kos kruha, ki ga mora pojesti, da bi postal zopet ¢lovek. Najveckrat poskusa
sre¢o pri potnikih in trgovcih (Bukov¢an, ki je vozil 'suho robo' (Volkodlak) in voznik iz
Dolenje vasi pri Ribnici (Volkodlak v Ribnici)), vendar ga tile odganjajo in se ga izogibajo,
ker ne vedo, kaj ho¢e od njih. Cez mnogo let volkodlak le dobi odresitelja. To je Zenska, ki
mu da kos kruha. Od vseh likov v delu je samo ena Zenska in ta je volkodlakov odresenik.
S tem, da se spremeni iz volkodlaka v ¢loveka, dobi spet staro podobo in je re§en vseh
tegob, ki so ga spremljale v telesu volkodlaka.

V berilih gre za varianti bajke, s tem da je bajka Volkodlak zgrajena iz okvirne in
vlozne pripovedi (in morda za razumevanje uc¢encev nekoliko tezja). Zapisovalec je dal
pripovedni okvir, iz katerega je razviden utrinek iz stvarnega Zivljenja (spomin na mla-
dost). Pripoveduje o tem, s ¢imer se je ukvarjalo staro verovanje (bajeslovje). Iz pripovedi
je razvidno ljudsko verovanje; volkodlak je eno izmed nizjih bajeslovnih bitij."

Bajka Vokodlak je vklucena v tiri berila za 6. razred 8-letke oz. 7. razred 9-letke:
O domovina, ti si kakor zdravje, Svet iz besed 7, Sreca se mi v pesmi smeje in Novi svet iz
besed 7.

Po letnici najstarejse berilo O domovina, ti si kakor zdravje se v razdelku nalog za
(samostojno) delo u¢encev se prvi sklop vprasanj navezuje na vsebinsko analizo besedila,
prim. Kaksen je bil Volkodlak po svoji zunanjosti?

Nato je pri vseh besedilih razlozena Zanrska uvrstitev in znacilnosti le-te: Pripo-
ved je bajka: te pripovedujejo o bogovih, nadnaravnih silah, boZanskih junakih, skratka
o vsem, s ¢imer se je ukvarjalo staro verovanje (bajeslovje). V nasih (slovenskih, op. P. N.)
bajkah nastopajo le nizja bajeslovna bitja, kot so vile (rojenice, sojenice), volkodlaki, povo-
dni moZje, psoglavci ipd. Iz pripovedi je mogoce videti ljudsko verovanje. Ugotovi, kaksno.
(Kocijan, Simenc 1990: 11).

Rokusova berila Svet iz besed in Novi svet iz besed" sledijo modelu sodobnega ko-
munikacijskega pouka s predvideno didakti¢no zasnovo uéne ure. Ze uvodne motivacije
priposameznih besedilih u¢ence seznanijo z dolo¢enimi kulturnozgodovinskimi dejstvi:
Ali se kdaj vprasate, kako so si nasi predniki razlagali svet, cloveske usode, kako so razmi-
sljali in custvovali? Vse to in Se vec odseva iz Stevilnih ljudskih pripovedi. Preberite zgodbo

Po uvodni motivaciji za branje so stvarna pojasnila in neznane besede ob samem
besedilu: volkodlak: bajeslovno bitje

V sklop Dejavnosti po branju sodijo npr. naloge, ki se navezujejo na vsebinsko
analizo besedil Kdo pripoveduje zgodbo o polcloveku in polvolku?Poizvedite, kaj o volko-

"' Gregor Kocijan, Stanko Simenc 1990: 11.

12 Pri berilih Novi svet iz besed gre za nadgradnjo beril Svet iz besed: koncept didakti¢nega instrumentarija
je enak kot tudi naloge/predvidene dejavnosti u¢encev. V glavnem gre za spremenjeno (grafi¢éno oblikova-
nje).
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dlaku ali o bajki v celoti menijo vasi soSolci, ucitelji, starsi, prijatelji in znanci. To lahko
ugotovite z anketo.

Literarnoteoreti¢ne definicije v berilu (Novi) (s)Svet iz besed 7 bajko razloZijo na
Cloveskih in necloveskih bitjih (povodni moz, skrati, vile, sojenice, rojenice, vesne ipd.); pri
Grkih in Rimljanih pa najdemo druga bajeslovna bitja in bogove (Zevsa, Jupitra, Hero,
Junono idr.) (Svet iz besed 7 2008: 180-181). Medijske predelave so tudi pri tem besedilu,
kakor v ostalih iste zalozbe, zanimiv primer prenosa starega, ljudskega v sodoben svet,
¢eprav je dolocene naloge tezje izvesti (snemanje filma): Po zgodbi o volkodlaku napisite
scenarij za 3-minutni film; Po scenariju, ki ste ga napisali, posnemite 3-minutni film o
Volkodlaku. Vendar pa je lahko to eden izmed predlogov za vklju¢evanje u¢encev v delo
pri dodatnem pouku ali morda tam, kjer so u¢enci razdeljeni v homogene skupine glede
na raven znanja (3. raven). To berilo tudi spodbuja izraZanje obc¢utkov in lastnih mnenj,
prim. Kaksna se vam zdi zgodba - poucna, malo strasljiva, zabavna, dolgocasna?

Didakti¢ni instrumentarij pri berilu Sreca se mi v pesmi smeje (2006: 165) se pri
besedilu Volkodlak, poleg malih uc¢enosti - literanovednih razlag - naveze $e na dru-
ge evropske narode, njihovo izro¢ilo, mitologijo: Volkodlak je ljudska bajka. Nastala je
Afriki ima Se danes vsaka vas ali vsaj vsako obmocje svojega pripovedovalca, ki je s svojim
pripovedovanjem ohranjevalec spoznanj in ustvarjanja svojega ljudstva. Ob veljih pra-
znovanjih (sejmi, poroke, rojstva) pripoveduje obiskovalcem starodavne pripovedi (mite)
poved. Nastala je v poganski dobi. Takrat si ljudje Se niso znali razlagati naravnih pojavov,
zato so jim bogovi, polbogovi in niZja bajeslovna bitja predstavljali naravne sile (dobre in
zle). Tako so nastala tudi stara verstva. Nase slovenske bajke ohranjajo predvsem pripovedi
o nizjih bozanskih bitjih, kot so vile, rojenice, sojenice, volkodlaki, psoglavci, povodni moz,
Skratje, kresnik. Stari Grki in Rimljani imajo najpopolnejse ohranjeno bajeslovje, v njem
sodelujejo tako bogovi kot nizja bajeslovna bitja (Zevs, Jupiter, Kiklopi ...).

Ilustracija Volkodlaka v berilu
Sreca se mi v pesmi smeje
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Ilustracija Volkodlaka v berilu Svet iz besed 7

Vesoljni potop in kurent

Bajko Vesoljni potop in Kurent, kakr$na je objavljena v berilu, je na Slovenskem
zapisal Janez Trdina, po njegovem pripovedovanju pa sta zgodbo zapisala dva njegova
ucenca iz reske gimnazije, Janez Bilc in Vinko Stubelj. Vanjo, kot v del ljudskega izrocila,
je podvomil Mati¢etov, vendar v prvih §tirih zgodbah resni¢no lahko sledimo sestavinam
ljudskega izro¢ila, ki so pisatelja navdihovale pri pisanju teh zgodb (Kropej 2008: 35)

V bajki nastopa bajeslovno bitje Kurent, eden izmed staroslovanskih bogov. Z ve-
soljnim potopom se v mitih pogosto konc¢a neka civilizacija, voda ponovno preplavi svet,

Lol W W W

Ilustracija Volkodlaka v berilu Novi svet iz besed 7
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toda na povrsju ostane ¢lovek, ki postane praoc¢e novemu rodu in se zaradi tega dvigne
med bogove (Kropej 2008: 35). V omenjeni bajki pa je resitelj Slovencev pred vesoljnim
potopom Kurent. Slovenec naj bi namre¢ v begu pred vodo splezal po vinski trti, katere
zadcitnik (kot tudi ajde) je bil prav Kurent. Od takrat je moral Slovenec v zahvalo sposto-
vati trto in ajdo, v spomin na sre¢ni dogodek pa se $e danes na pustni torek ¢asti kurenta
(Lah 2002: 216). Sicer v ljudskih pripovedih nastopa kot slovenski bog veselja in vina, a
Maticetov trdi, da vizrocilu za to ni opore. Davorin Trstenjak mu je pripisoval sorodstvo
z indijskim Sivo in starogrikim Dionizom. Po Grafenauerju se kazejo v njem praslovan-
ske poteze z nomadsko pastirsko kulturo; po Bezlaju gre za bozanstvo totemskega kulta
s pomenom »ustvarjajo¢, ustanavljajo¢, snujo¢«. Maticetov pa poudarja, da Kurent ni
miti¢na figura temve¢ pravlji¢ni junak $aljivec, soroden podobnim osebam v pravljicah
drugih evropskih narodov (Stanonik 1999: 219). Podobnost lahko zasledimo v svetopi-
semski zgodbi o Noetu in njegovi barki. Vendar pa pravljica o Noetu in njegovi barki tudi
ni edina verzija te zgodbe. Vse vedje civilizacije poznajo zgodbo o veliki poplavi, ki so jo
preziveli le redki izbranci: sumerska mitologija — Utnapistin, babilonska mitologija - Ep
o Gilgamesu in gr$ka mitologija — Zgodba o Devkalionu. Enake zgodbe poznajo Azteki,
pojavljajo se v sveti knjigi Majev, v indijskih svetih spisih - Vedah."

Bajka Vesoljni potop in Kurent je objavljena v berilu Svet iz besed 7. V dejavnosti po
branju pri tem besedilu sodijo naloge, ki predvidevajo razmisljanje v povezavi z ljudskim
izro¢ilom, prim. Kaj menite, zakaj se je v slovenskem ljudskem izrocilu ohranila ravno
vinska trta? Katera rastlina bi po vasem mnenju prevliadovala v italijanskih, nemskih,
madzarskih ljudskih pripovedih? Nadalje isti razdelek predvideva tudi dejavnost, v ka-
teri u¢enci sami pridejo do doloc¢enih znacilnosti ljudskega slovstva: RazloZite besedno
zvezo ljudska pripoved; Povejte, kako so te pripovedi nastale. Kdo in kako jih je prenasal
iz roda v rod? Pri analiziranem berilu je priloZena $e druga vrsta ljudske ustvarjalnosti,
ki se povezuje z bajko Vesoljni potop in kurent, in sicer: Kako si razlagate ljudsko mo-
drost O pustu so zrele neveste, o postu pa preste?. Predvidene so poustvarjalne dejavnosti,
povezane s slovansko mitologijo: Poznate Se druge slovanske bogove? Sestavite rodovnik.
Pomagate si lahko s preglednico ob besedilu Frana Saleskega FinZgarja Pod svobodnim
soncem. (Svetiz besed 7 2008: 170-171). Besedilo je likovno opremljeno z razli¢nimi tipi
ilustracij, fotografij.

Vedomci

Pripovedka Vedomci, ki jo predvidevata tudi zadnja dva u¢na nacrta in je vkljuce-
na v dve analizirani berili, prav tako sodi med baj¢ne pripovedke. Vedomci se, po Kro-
pejevi, pojavljajo kot razli¢na bajeslovna bitja; bajeslovni lik vedomec ima v slovenskem
izro¢ilu razli¢ne pomene in se lahko pojavlja kot bitje, ki privzema Zivalsko ali polzival-
sko podobo; ¢lovek s ¢arovniskimi sposobnostmi, ki se v no¢eh okrog bozica, kresa ali
v kvatrnih tednih preganja naokrog; dusa pred krstom umrlega otroka, ki se prikazuje
kot lucka, in $krat.

Kot vi$je bajeslovno bitje naj bi bil Vedomec ali Vidovina Kresnikov nasprotnik s
profanizacijo bajeslovja pa je prevzel Vodomec v slovenskem ljudskem izro¢ilu vlogo ¢a-
rovnika (Kropej 2008: 293). Vedomci so privzemali Zivalsko ali pol ¢lovesko pol Zivalsko

'3 Pridobljeno na http://sl.wikipedia.org/wiki/Vesoljni_potop_in_Kurent.
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podobo™ in taks$no vlogo - tudi v mnozini — imajo v obravnavani pripovedki. Tako kot
kresniki in ¢arovniki se tudi vedomci lahko gibljejo s posebno hitrostjo. Bojevali so se
pod starim drevesom ali na gori, pogosto v podobi rdecega in ¢rnega vola ali prasca, lah-
ko pa tudi v levji, jelenji, medvedji ali pol medvedji podobi. Bojevali naj bi se vsako no¢,
na kresno no¢ ali v kvatrnih tednih (Kropej 2008: 293-294). Vse te lastnosti imajo tudi
vedomci v obravnavanem besedilu. Vedomstva se je (tudi v nagem primeru) dalo reiti,
¢e so ga na shajalis¢u trikrat udarili z letoraslimi leskami.

Pri besedilu v berilu Svet iz besed 8 se Ze uvodna motivacija usmeri na poznavanje
in celotno shemo Zanrskega sistema ljudskega slovstva — kot bi $lo za nekaksen povze-
tek spoznanega v osnovni $oli: Brali boste ljudsko pripovedno besedilo o vedomcih. Pred
tem se v manjsih skupinah pogovorite, kaj o slovenskem ljudskem slovstvu, predvsem o
ljudskem pripovednistvu Ze veste. Ugotovitve primerjajte in izdelajte preglednico vseh
vrst ljudskega slovstva. O vedomcu berilo razlozi med Stvarnimi pojasnili: Vedomec:
po ljudskem verovanju clovek, ki mu je usojeno, da med spanjem zapusca telo in postane
zli duh in nato v razli¢nih dejavnostih po branju: Razmislite in povejte, kdo in kaksni so
vedomci?V katero skupino mitoloskih bitij spadajo po vasem mnenju? V tisto, ki cloveku
koristijo, ali v tisto, ki ¢cloveku skodijo? Nastejte Se druga bitja iz njihove skupine in jih med
seboj primerjajte po lastnostih in odnosu do ¢loveka.

Ob vedomcu je kot zanimivost oz. dopolnitev znanja razlozeno tudi drugo baje-
slovno bitje: Po navedbah nekaterih etnologov Zivi v ljudskem izrocilu zanimivo mitolosko
bitje, ki ga imenujemo kresnik (glede na rojstvo dvanajsti otrok v druzini). Njegovo pogla-
vitno opravilo je bojevanje s cloveku sovraznimi bitji (vedomci, psoglavci, volkodlaki ipd.).
Pritem se spreminja v razli¢ne Zivali, za pomocnika pa ima pogosto psa. Kresnika nadalje
uporabijo za navodilo k dolo¢enim nalogam: Dramatizirajte ljudsko pripoved Vedomci
ter eno od svojih priredb s kresnikom in pripravite loceni gledaliski predstavi /.../. Kreativ-
no pisanje in hkrati poznavanje slovenskega bajeslovja je predvideno v nalogi: Vasa na-
loga je, da ljudsko pripoved Vedomci preoblikujete tako, da boste vnesli kresnika in poleg
vedomca vsaj Se eno ¢cloveku sovrazno bitje. Kaj se bo zgodilo? Bodo zle sile previadale?

Pri literarnoteoreti¢nih defincijah naj bi u¢enci ponovili splo$no znacilnost Zanra,
kateremu obravnavano besedilo pripada: Dopolnite: BAJKE razlagajo predvsem nasta-
nek (') in (), ki mu vladajo. Te so pri Slovencih poosebljene v (). (Svet iz besed 8 2008:
139-140).

Berilo Spletaj niti domisljije je z didakti¢nega vidika ob besedilu Vedomci v primer-
javi z berilom Svet iz besed 8 manj kakovosten. Na dnu strani ob besedilu pove, kdo je Ve-
domec: Ze pri rojstvu (po ljudskem verovanju) ukleti clovek, ki ponoci blodi okoli, nezavedu-
joc se svojih dejanj. V razdelku Vedez te vabi razlozi nekaj znacilnosti zanra: Opraviti imas
z ljudsko pripovedko, ki ji pravimo bajka. Bajke na svoj nacin razlagajo nastanek sveta in
nenavadne naravne pojave ter pripovedujejo o bogovih, boZanskih junakih, skratka o vsem,
s cimer se ukvarjajo stara verovanja. V njih nastopajo Stevilna dobra in slaba bajeslovna bi-
tja. In nadalje opis bajeslovnega bitja: Vedomci spadajo med skodljiva bitja, njihovo zakle-
tost je mogoce resiti na ve¢ nacinov. Mnogo zanimivega o vedomcih in drugih nadnaravnih
bitjih lahko preberes v knjigi Alenke Goljevscek Med bogovi in demoni. Ta naloga pa sicer

.....

4 Avtorica o tem navaja porocilo Ravnikarja — PoZencana: Vedamec privzema razli¢no podobo in navadno
muciin drazi ljudi. Ponekod ga imenujejo tudi vesa in v tem primeru jih nastopa vec.
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Zarika in Soncica

Zarika in Son¢ica sodi med pripovedne pesmi, balade. Ta, v berilo vklju¢ena bala-
da je bila pri nas zapisana zgolj na Gorenjskem, glede na mednarodno motiviko in tuje
'lasko’ okolje pa je nastala pod tujimi pripovednimi vplivi (Merhar 1961: 162). Z moti-
vom ugrabitve je podobna Lepi Vidi. Ivan Grafenauer postavlja njen izvir v sredozemski
kulturni prostor. Mlajsi motiv Turkov je le zamenjava starejsih saracenskih plenilcev.
Pesem je znana tudi v evropskem pesemskem izrocilu. Balada in vse njene variante - v
nemskem, hrvaskem, srbskem, bolgarskem okolju -, sicer res izhajajo iz razli¢nih kul-
turnih prostorov, vendar jih med seboj povezuje arhetipska zgodba in bazi¢no ¢ustvo.
Z mitoloskega vidika bi lahko razlozili sovradtvo Zarike in Soncice tako, da s svojimi
imeni simbolizirata sonce in jutranjo zarjo. Zarja se mora posloviti, ko vzide sonce, torej
je v usedlini tudi zakrito mitolosko ozadje. Po Frommu gre za tekmovalno ljubosumje
med dvema tekmicama; morda je v pesem vdrla muslimanska navada mnogoZenstva, ali
pa je $panski car arabskega rodu, saj vemo, da je bila Spanija kar nekaj let pod mavrsko
oblastjo. Prav tako se lahko vprasamo, kaj simbolizirajo kacice in ali gre res za kacji strup
ali pa gre za strup, ki deluje z magijo, torej za neko ¢arovno kuhanje, za obredno smrt
(Golez Kaucic 2007: 464, 465).

Balada Zarika in Soncica je ena redkih pripovednih pesmi, kjer je dogajanje posta-
vljeno tudi v tujino.

Desetnica

Evropsko izro¢ilo pozna desetnistvo le v prozni obliki. Naga Desetnica je toliko
dragocenejsa, saj smo edino Slovenci motiv upesnili (Terseglav 1996: 17) in v tak$ni obli-
ki je predstavljena tudi u¢encem.

Desetnica naj bi bila drobec starega verovanja, »velikega mita«, katerega rekon-
strukcija nastaja postopno s primerjanjem besedil razli¢nih narodov. Pesem motivno
temelji na starodavnem prepric¢anju, da desetina oz. vse deseto od tega, kar ¢lovek pri-
dela, priredi ali upleni, kakor tudi deseti otrok istega spola pripada bogovom (Bogu).
Domnevajo, da so ponekod sprva res zrtvovali tudi otroke, pozneje pa so nadomestili z
izgnanstvom ali z oddajo desetega otroka Cerkvi. Ceprav je Desetnica po snovi uvric¢ena
med baj¢ne in pravlji¢ne pesmi, je po obliki balada. Prvotno je bila to plesna pesem, zdaj
pa je to besedilo z mra¢no, tragi¢no, lahko tudi fantasti¢no vsebino; dogodki so podani
zgo$ceno in le v skopih obrisih, z veliko dialoga o¢rtuje in v¢asih samo nakazuje razvoj
dejanja. Zadrzano, nesentimentalno oziroma suho stvarno ubeseduje pretresljive usode
upovedenih oseb (Stanonik 1999: 104, 105). Deseti, deveti, dvanajsti, trinajsti pa tudi
sedmi otrok istega spola naj bi bil po ljudskem izro¢ilu bodisi bozanstvo, demonsko bitje,
jasnovidec ali vra¢, hkrati pa tudi Zrtev, desetina, namenjena nekemu bostvu. V slovan-
skih ljudskih pesmih morata desetnica oz. desetnik po svetu. Usoda desetega otroka,
namenjenega bozanstvu, ki odloca o rojstvu in o smrti, je, da tava po gozdu in po tujih
krajih. V slovenskem pripovednem izrocilu s Pohorja deseto sestro imenujejo kar smrt.
Na Gorenjskem so ji dali ime rojenica, desetemu bratu pa rojenjak. Zaradi popotnistva
so desetnike ljudje imeli tudi za potujocée barde in rapsode. Desetnik in desetnica sta se
do danes ohranila v ljudskem izro¢ilu Slovanov, Baltov in Ircev. Desetnici je usojeno, da
pripada bostvu, ki je povezano z usodo in skrbi za rojstvo in smrt, torej za cikli¢no obno-
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vo. Te lastnosti so imela boZanstva, povezana s kultom rodovitnosti, kot so bile v antiki
Hekate, Diana, Artemida, keltska Dé Ane, slovanska Mokos, Pehtra ipd. Izro¢ilo o dese-
tnici spominja na griki mit o Ifigeniji ki je bila namenjena boginji Artemidi. Artemida je
namre¢ zahtevala njeno smrt, da bi se mascevala zaradi Agamemnonove zalitve, vendar
jo je na zrtveniku zamenjala s ko$uto in jo odpeljala za svojo svecenico na Tavrido. Raz-
iskave ljudskega bajeslovnega pesemskega in pripovednega izrocila so nadalje pokazale,
da je kot desetnik zaznamovan tudi Zeleni Jurij, bostvo, ki naj bi prineslo pomladno
obnovo in rodovitnost, kot desetnica nastopa tudi njegova sestra Marjetica, posvecena
zenskemu bostvu rodovitnosti in smrti. Lik desetnika in desetnice, kakor tudi devete-
ga brata v slovanskem in baltskem izrocilu ima, kot sta ugotovila Radoslav Katici¢ in
po njem tudi Vitomir Belaj, pomembno vlogo v praslovanskem rodovitnostnem ritualu
oz. praslovanskem mitu o dvoboju med bogom gromovnikom in zmajem (Kropej 2000:
87-88).

Berilo Pozdravljeno, zeleno drevo v nalogah za vsebinsko analizo besedila v razdel-
kih 'POISCI, UGOTOVT in 'UGOTOVI, POISCI' pri Desetnici predvideva tip naloge,
kjer u¢enec sam v besedilu i§¢e literarne pojme, ki jih predvideva tudi u¢ni nacrt, prim.
Tako kot v drugem ustnem slovstvu tako tudi v pripovedni ljudski pesmi najdemo pona-
vljanja (poisci nekaj primerov), stalna stevila, (npr. sedem, katera se?) ... in pri 'OBNOVI
PESEM!' tip naloge, kjer ne gre za golo obnovo, temve¢ u¢enca usmerjajo podvprasanja,
ki so konstruirana po logi¢nem zaporedju zgodbe: Cez koliko let se je desetnica vrnila
domov? In kaj se je zgodilo potem? Povsem je zapostavljeno je dozivljanje, saj naloge u¢en-
ca nikjer ne sprasujejo po prvotnem vtisu, obcutjih, ki jih je dozivel med in po branju
besedila. So pa pri obravnavanem besedilu navedena mitoloska dejstva: Dekletova usoda
je vec kot Zalostna. Bila je posledica starodavnega verovanja, da vse deseto (otroci, pride-
lek idr.) pripada bogovom (bogu). Zato je mogole, da so nekoc res zZrtvovali svoje otroke,
pozneje so jih posiljali v izgnanstvo ali pa jih oddajali v samostane (Kocijan, Simenc 1991:
10).

Kresnice

V berilo vklju¢ena belokranjska lirska pesem Kresnice sodi med obredno-obicajske
pesmi, natancneje kresne pesmi. Le-te so nastale v sklopu najvecjega poletnega praznika,
$e iz poganske zgodovine podedovanega kresa, ki pa ga je kr§¢anstvo uspesno prekrilo
z likom Janeza Krsnika, Sentjanza. Kljub temu pa je iz kresnih obicajev $e vedno viden
njihov prvotni, jurjevanju soroden smisel - obramba pred ¢arovnicami in zlimi duhovi,
ki so utegnili biti usodni v ¢asu tik pred Zetvijo spet hudo nevarno. V tem svojem bistvu
se je kresovanje najbolje ohranilo v Beli krajini, od koder izhaja tudi pretezZna vec¢ina na-
$ih kresnih pesmi. Posebnost belokranjskega kresovanja je bila tudi v tem, da so kresne
pesmi, sicer podobne jurjevskim, pele predvsem tako imenovane kresnice, dekleta, ki je
njihov s peco zakrinkani obraz in celono¢no kresno petje opozarjalo na nekdanji obre-
dni, ¢arovno obrambni znacaj tega opravila (Grafenauer 1956: 78-79).

V Jjudski pesmi, ki naj bi jo obravnavali pri pouku, med kresovanjem kresnice
obi¢e Zlahtni gospod. Obljubi, da se bo poro¢il s tisto, ki zna najlepse peti. Stiri kresnice,
h¢i ferboltarja (oskrbnika), hei $ribarja (pisarja), héi rihtarja (sodnika) in héi purgarja
(mescana), se pohvalijo, da znajo lepo peti, le peta, sirota, prizna, da poje slabo. Gospod
se odlo¢i za siroto (Lah 2002: 212). Po Merharju (1961: 162) je osnova pesmi bajeslovna
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(zenitev son¢nega boga s ¢lovesko Zeno), vendar so Kresnice v tej obliki pravlji¢na pesem
in je podobno zgodbo najti tudi v znameniti arabski zbirki pravljic Tiso¢ in ena no¢.

Na znacilnosti posameznih zanrov in tudi ljudskega slovstva v splo$nem ucdenca
pri berilu Svet iz besed 8 (2008: 146) napeljejo naloge za samostojno delo u¢encev: Kaksne
so podobnosti ljudske pravljice z ljudsko pesmijo? V uvodni motivaciji pri tej pesmi berilo
predstavi ljudsko verovanje o kresnem dnevu in deklicah, rojenim na ta dan: Kresna noc
je 23. junija, kresni dan pa 24. junija. V starem koledarju je zapisano, da se deklicam, ki
se rodijo na tisti dan, lahko da ljudsko ime Kresnica. To izhaja iz ljudskega izrocila, ki Se
dandanes Zivi v Beli krajini. Kresnice so deklice, ki v kresni no¢i hodijo od hise do hise in
pojejo: oblecene so v bela oblalila in prosijo za dobro letino. Podobno je znacilnost baje-
slovnega bitja kresnica razlozena tudi v stvarnih pojasnilih: Kresnica: dekle, ki v kresni
noci z obhodi in obrednim petjem prosi za dobro letino.

Berilo Svet iz besed 8 skusa ljudsko pesem z bajeslovno podlago kar najbolj pribli-
Zati u¢encem in njihovemu dozivljanju, kar se kaze tudi v nalogah: Spremenite ljudsko pe-
sem v rap pesem. Besedilo je likovno opremljeno z modernimi ilustracijami oz. risbami.

Sklep

Avtorica monografije o slovenskih bajeslovnih bitjih je svoji 'knjigi na pot' napisa-
la, da raziskovanje bajeslovja danes ni hvalezna naloga, da je morda - v ¢asu elektron-
skih medijev - povsem odve¢ obujati spomin na nekaj tako prezivetega, kot je bajeslovije.
Vendar ob tem dodaja, da je pri ohranjanju slovenskega ljudskega bajeslovja priskocilo
na pomoc¢ splo$no ozave$c¢anje, da je tradicija neka vrednota, ki ima ne le duhovne razse-
znosti, pac pa se lahko uporabi tudi v prakti¢ne namene (Kropej 2008:10). V kak$ni meri
se aplicira pri na¢rtovanju pouka knjizevnosti v visjih razredih osnovne $ole, je pokazala
analiza u¢nih nacrtov in u¢benikov/beril.

4,5
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Iz grafa je razvidno, da najvec slovenskih baj¢nih vsebin vsebujejo berila zalozbe
Rokus."® Berila zalozbe Mladinska knjiga za vse razrede predmetne stopnje u¢encem po-
nudijo le eno besedilo, enako tudi berilo zalozbe Izolit, vendar je treba poudariti, da pri
tej zalozbi izide le berilo za 6. razred, za naslednje tri razrede osnovne $ole pa ne. Berila
zalozbe DZS sicer predstavijo dve baj¢ni pripovedi, a je spremljevalni, didakti¢ni instru-
mentarij, ki omogoca tako poglabljanje prvotnega literarnoestetskega dozivetja vsakemu
ucencu posebej kot spodbujanje dela v skupinah ali dialoskega re$evanja literarnega pro-
blema (Krakar Vogel 2004: 155), slabi.

Literarnovedni instrumentarij ob slovenskih bajeslovnih besedilih glede na u¢ni
nacrt v vseh berilih zadostuje predvidenim ciljem; so pa med posameznimi berili (z upo-
$tevanjem nacel sodobnega komunikacijskega pouka) o¢itne razlike. In ker je posamezna
znanja treba zdruzevati v sisteme znanj, pogoj za sistemsko strukturiranje podatkov pa
je njihovo zadostno §tevilo, lahko z vidika ohranjanja bajeslovne tradicije najbolj ustre-
za izbor v berilu Novi (s)Svet iz besed,'® ki osnovno$olskim najstnikom predstavi (naj)
ve¢ bajeslovnih bitij: volkodlaka, vedomce, kresnike in kresnice, kurenta. Ob tem jih,
skladno z njihovimi zmoznostmi, tudi v najve¢ji meri seznanijo z mitoloskim izro¢ilom
Slovencev.
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‘Prescribed’ Slovene Mythical and Mythological Creatures for Teenagers
Petra Novak

The article discusses Slovene mythical and mythological creatures for teenagers in
school books and critically analyses mythical and mythological contents offered to Slov-
ene teenagers in school curricula and different reading school books.

Three curricula were analysed, one from the year 1984, one from 1998 and one
from 2009. All the analysed curricula define the number of lessons dedicated to literacy
teaching, aims that need to be achieved (learning aims are differently named and de-
fined) and learning material through which these aims should be achieved.

In curricula for the fifth grade of eight-year primary school and for the sixth year
of nine-year primary school, mythical and mythological content is not explicitly men-
tioned. The curriculum from 1984 for the sixth grade of eight-year primary school does
however mention a fable as one of the literary terms that need to be acquired, but does
not offer any fables or other mythological contents from Slovene folk literature. Cur-
ricula from 1998 and 2009 ofter the fable “Werewolf”. For the seventh grade of eight-year
primary school and the eight grade of nine-year primary school the 1984 curriculum
does not mention any didactic recommendations connected to mythology, however it re-
quires reading of the text “Kurent”. The 1998 and 2009 curricula do not state any didactic
suggestions connecting to mythology, but both suggest reading of “Vedomec”. None of
the mentioned curricula suggests mythological or mythical contents in the last year of
primary education.

The main part of the discussion represents all the texts with fable elements in-
cluded in the analyzed literacy learning books from the genre point of view and from the
motif point of view. The texts are: Werewolf, The great flood and Kurent, Vedomci, Zarika
and Soncica, Desetnica and Kresnice.

Each interpretation of the text includes didactic and literary instruments which in
any way represent mythical or mythological elements.

Literary instruments used with Slovene mythical texts in all the literacy learning
books meet the objectives from the curricula; however there are great differences be-
tween individual books (considering the modern communication lessons).

The analysis concludes that the literacy learning book “Svet iz besed” contains the
most Slovene mythological and mystical contents. It represents the highest number of
mythological creatures to Slovene teenagers in primary school.
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Mitske predaje i legende juznovelebitskog
Podgorja

Mirjana Troselj

U spomen arheologu Anti Glavi¢i¢u

During her extensive field research, which has been taking place since 1977, of mirila
(unusual stone monuments) in the southern part of Velebit, Croatia, the author also made
notes on the oral tradition and legends of the local population in south Podgorje (the Mor-
laki). This paper contains mythical, historic, and etiological lore and legends; two mythical
songs; and a text on the belief in the magic symbolism of the circle. These previously unpubli-
shed texts are presented in the original dialect of south Podgorije.

Uvod

Potkraj sedamdesetih godina 20. st. zapocela sam samostalna istrazivanja mirila
juznog Velebita na potezu od Lukova Sugarja do Modri¢a. Ubrzo se prostor suzio jer su
mirila od Lukova Sugarja do Bari¢ Drage izgubila funkciju i velikim dijelom arhitektonski
oblik, ve¢ od pedesetih godina 20. st. Ve¢ina lokaliteta ima samo toponimski karakter, tipa
Mirili$te, Mirila, Namirlin i sl. Medutim, ovaj kulturni fenomen pokazao se i materijalno
i duhovno najo¢uvanijom bastinom na podrudju Tribnja, Starigrada-Paklenice, Selina i
Modri¢a. Upravo s tih prostora najve¢i je broj predaja obuhvacenih u ovom radu. Premda
su mirila osnovna tema mojih terenskih istrazivanja, ¢esto su neki kazivaci spontano pre-
lazili s predaja o mirilima na mitske predaje o fantasti¢nim bi¢ima i dogadajima, o pe¢i-
nama sa skrivenim blagom, o dusama, o povijesnim predajama, legendama o sakralnim
objektima, o razli¢itim obredima i solarnim ophodima. U radu se pregledno analiziraju
samo one predaje koje imaju svoje tematske i motivske poveznice s predajama planinskog
i obalnog podrucja, zabiljezene i obradene u relevantnoj literaturi i izvorima. Iznimno je
prosirena tema o Crnoj kraljci i zakopanom blagu na prostore izvan Velebita. U radu su
uvr$tena i neka moja osobna iskustva iz osnovnoskolskih i srednjoskolskih dana, prove-
dena na podrudju Tribnja i Starigrada-Paklenice, §ezdesetih i sedamdesetih godina 20.st.
Prilog obuhvaca 30 predaja, koje govore o vjerovanjima i tradicijskoj kulturi Podgoraca.
Neke predaje iz ovoga rada objavljene su prvi put u izvornom idiomu u ¢asopisu Zadarska
smotra u okviru projekta Domaca ri¢, ali se ovdje donose prosirene i nadopunjene od istih
ili drugih kazivaca. Cilj projekta bila su filologka istrazivanja koja su obuhvacala cijelu
Zadarsku Zupaniju.
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Mitske predaje i legende juznovelebitskog Podgorja
O kazivac¢ima i prikupljenoj gradi

Ve¢ina kazivaca iz sedamdesetih i osamdesetih godina 20.st. nije vise Ziva.U njiho-
vim kazivanjima jo$ je bio “Ziv” magijsko-mitski svijet na Velebitu. Svjedokinja sam nekih
obicaja kada sam povremeno s ponekom babom ili tetom i njihovim blagom prtljala na
Veliko Rujno na ljetnu ispasu. Uvijek su ih odrzavale Zene. Prije polaska morala sam po
babinu nalogu provijeriti stoji li so(I) oko moga vrata. Naime, djeci se, narocito bolezljivoj,
stavljala sol oko vrata u maloj platnenoj vrecici kao neka vrsta amajlije protiv uroka, kamo
god ila. Prema tom vjerovanju, sol je mozda imala apotropejsko znacenje, a vracarima
u Bukovici predstavljala je magijsko sredstvo za vracanje (gatanje). Sjecam se da je 1975.
moja majka nosila sol cuvenom vracaru Puri iz Bio(vi)¢ina sela u Bukovici, radi bolesnog
¢lana obitelj. Prevréudi sol na dlanu, Puro je govorio majci $to treba uciniti za njegovo
ozdravljenje:uzeti vode sa sedan velebitskih vrila, umit’ dite i proli’t vodu na raskrscu, kano-
tijeru/gucu obul ditetu naopako i nalit’ u kandila maslenovo ulje. Niko ti ga je promirija i
tribace vrimena da skinen uroke.

Cim se blago odjavilo na pasu, starija Zena uzela bi vuneni povez i vezala ga oko gra-
na hrasta, merale ili brista, tako zamr$eno da ga nije bilo moguce skinuti, osim prerezati
nozem ili $karama. Na moje pitanje zasto se to ¢ini, rekle bi da ne bi na blago niko bacija
uroke da ne dode krepa, odnosno da blago bude zdravo na ljetnoj ispasi. Ima urokljive
Celjadi, una more promirit’ Covika i blago. To su Strige, vistice, govorila je moja teta Marica
Adzi¢ (Starigrad-Paklenica).!

Na povratku s ispase blago se moralo prebrojati da se vidi je li sve na broju (ako
manjka koja ovca ili janje, bile su krive $trige ili vile). Brojanje se odvijalo u paru na nekom
meni tada ¢udnom idiomu: do, pato, sasto (Sasto), sopce, zece, $to bi znacilo dva, Cetiri, $est,
osam, deset. Premda su znale brojati na standardnom idiomu, nikada nisu to ¢inile. Istim
postupkom brojili su svoje blago bukovacki sto¢ari na Velebitu. Mirko Markovi¢ navodi
da se “brojilo parnim brojevima do pedeset na starinski vlaski nacin: do, pato, $asto, Sop¢i,
zedi,” (Markovi¢ 1980:112). Pretpostaviti je da je ovaj princip brojanja bez sumnje ostatak
nekog romanskog ruralnog idioma, koji bi se moglo dovesti u vezu s morlackim (vlaskim)
etnickim elementom, kako navodi Markovi¢. U prilog tomu govore i neki toponimi, pri-
mjerice Jatara, Sugari (Sugarje) i izraz antreselj (Mirdita 2009:72-73). Lako je moguce da je
isti jezi¢ni idiom obuhvacao i juzne Dinaride, koje prema Albertu Fortisu, takoder nasta-
njavaju Morlaci (Fortis 204:33-61).

Od mladih kazivaca, od kraja osamdesetih godina 20. st. pa do danas, pokazala se
vrlo vjestom naratoricom Dara Babac iz Tribnja. Pri¢a mitske predaje jasno i uvjerljivo,
kao da se sve ispri¢ano uistinu i dogodilo. Uglavnom govori u lokalnom idiomu, dok ostali
kazivac¢i mije$aju standardni i lokalni idiom jer poneki su zaposleni u gradovima (Rijeka
i Zadar, primjerice Dujo Tro$elj) ili Zive u njima, a ljeti dolaze u Podgorje. Svi kazivaci
uvjereni su u istinitost svojih prica, osim Nike Vukica iz Tribnja-Mandaline kada pric¢a o
skrivenom blagu na brdu Obljak.

Prikupljenu gradu zapisivala sam rukopisno, ¢im bi kaziva¢ zapoceo pri¢u. Bududi
da sam poznavala kazivace i lokalni idiom, nije bilo potesko¢a u razumijevanju i zapisi-
vanju. Svi leksemi nekih predaja prevedeni su i akcentirani na standardni jezik, u sklopu

' O urocima i drugim vjerovanjima, opsirno je pisao medu ostalima i Milovan Gavazzi, potvrdujui njihovu
pojavnost u svim krajevim nase zemlje
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projekta Domaca ri¢ u organizaciji Matice hrvatske Zadar.? Budu¢i da je rije¢, kako je na-
vedeno, o filologkim istraZivanjima, prikupljena grada posluzit ¢e u leksikografske svrhe.

Od Lukova Sugarja do Rovanjske bogat je izvor usmenih predaja i legendi o do-
gadajima koji su se zbili na onim prostorima tijekom povijesti, kako navode kazivaci, a
zapravo je ve¢ina njih s dugom lokalnom mitskom tradicijom.

U njihovu prenosenju, nastale su od mjesta do mjesta brojne inacice iste teme, a
neke su u prepri¢avanju neutemeljenih ili pobrkanih povijesnih ¢injenica. Za veliki broj
toponima vezuje se neki dogadaj, bilo na povijesnoj, bilo na magijsko-mitskoj podlozi.
Uglavnom su to kuline, gradine, sakralni objekti, groblja, planinski kukovi, jezera, naselja
isli¢no.

Predaje su razvrstane u cjelinama prema usmenoknjiZzevnim vrstama. U prvoj su
mitske: o caru Pasoglavu (predaje 1, 2, 3, 4, 5, 6).,> o Crnoj kraljici (predaja 7), o zakopa-
nom blagu

(predaje 8,9, 10), o vilama (predaje 11, 12, 13, 14, 15, 16, 17) i drugim fantasti¢nim
bi¢ima (predaje 18, 19, 20). U drugoj cjelini su etioloske o planinskim toponimima (pre-
daje 21, 22, 23), pri¢e o mirilima i predaje o kamenim Zrtvenicima, Kamenim Babama
(predaja 24). U trecoj zaokruZenoj cjelini donose se legende o sakralnim objektima i gro-

> Domaca ri¢ 3,1996.1 Domaca ri¢ 4 - 6,1997.

* U izbor su usle samo one predaje koje je autorica zapisala tijekom osamdesetih godina 20. st. i jedna koju
je zapisao Dusan Petricevi¢. Petri¢eviceva predaja donosi se onako kako je zapisana: mijeSanjem lokalnog i
standardnog idioma. Predaju je zapisao u Slavoniji prema kazivanju svoje bake Jurke Petri¢evi¢, podrijetlom iz
Starigrada-Paklenice (Petri¢evi¢ 1997: 74 - 75)

347



348

Mitske predaje i legende juznovelebitskog Podgorja

bljima oko njih (legende 25,26) i u ¢etvrtoj povijesne predaje o nekim toponimima juznog
Podgorja (predaje 27, 28, 29 30). Na kraju se donose dvije mitske pjesme (zapisao Dusan
Petri¢evi¢ (1997:88, 90). Posebno je izdvojena cjelina o ophodima. Ovom prilikom ne
raspravlja se posebno o etiolo$kim predajama 21 i 22, o mirilima, legendama i povijesnim
predajama.

Mitske predaje

1.1. Predaja o caru Pasoglavu

Vedina tema juznopodgorskih predaja ima svoje poveznice s predajama srednjeg i
sjevernog Podgorja. Ta podudarnost ima svoje uporiste u povijesnom kontekstu, bududi
da je cijelo Velebitsko podgorje naseljavano tijekom 17.1i 18.st. novim stanovni$tvom iz
Ravnih kotara i Bukovice, nakon Kandijskih ratova (1645-1669. i 1683-1687).* Od Se-
nja do Karlobaga naseljavanje vr§e Krajiske vlasti, a juzno Podgorje mletacke vlasti (Ro-
gi¢ 1969:101-112). Za pretpostaviti je da je u juznom Podgorju novopridoslo morlacko
stanovni$tvo (kako su ga nazvale mletacke vlasti) jo$ u staroj postojbini poznavalo neke
mitske predaje i prilagodilo ih toponimski prostru Velebita, bududi da su u 16.st. starosje-
dioci izbjegli iz juznog Podgorja pred najezdom Turaka (Rogi¢ 1969:103). U prilog tomu
govori mitska predaja o caru Pasoglavu iz Kuline Vecke, koja je takoder zabiljezena na
podru¢ju Dalmatinske zagore, ali s druké¢ijom lokalnom tradicijom u kojoj je car neka
anticka li¢cnost.Medutim, juznopodgorskim predajama najbliZe su istarske u kojima je car
srednjovjekovna li¢nost, car Mongola, Atila ili Pasoglav, o ¢emu je opsirno pisala Maja
Boskovi¢-Stulli.” Autorica iznosi da su imena Atila i Pasoglav usla u nasu predaju posred-
stvom Istre i primorskih krajeva; ona su tu vjerojatno sekundarna, preuzeta iz druk¢ijih
mitoloskih tradicija o bi¢u s pasjom glavom.(Boskovi¢- Stulli 1967:84), §to bi u buduce
svakako trebalo rasvijetliti. Vazan je i podatak da se cara Pasoglava vezuje uz jos jednu
temu u juznom Podgorju, a to je zakopano blago, o ¢emu ¢e biti govora poslije. Pasoglav
je bio kralj Mongola i u Celinki je zakopao blago ispod devetog poda (Boskovié¢-Stulli
1967:85). Brdo Celinka stvarni je oronim iznad Njiva Do$enovih, oko tri sata hoda od Ku-
line Vecke. Prema kazivanju Ante Marasovica Brke, otprije su cobani roval po suvozidinan
na Celinki nebl nasli sakriveno blago. Najbliza istarskim predajama o Pasoglavu je predaja
4. u ovome radu, preuzeta od zapisivaca Dusana Petric¢evica (Petri¢evi¢ 1997:74-75). One
govore (istarske i juznopodgorske) da je car Atila/Pasoglav roden u griju. Kraljeva kéi za-
Cela je sa psom i rodila pasoglavca. Razlika je samo u tome $to u istarskim prorok prorice
$to ¢e se dogoditi kraljevoj kéeri (Boskovi¢-Stulli 1986:191-192), predaje 94, 95, 96).¢ Je li
motivu zaceca Zene sa Zivotinjom izvor u antickom mitu (primjerice Pasifaja) ili je to neka
druga mitska podloga, ostaje otvoreno pitanje.

* O nasljavanju Velebitskog podgorja tijekom 17. 1 18. st. vidi viSe kod: Stjepan Pavi¢i¢, Seobe i naselja u Lici,
Zznzio, JAZU, 41, Zagreb, 1962. Isti autor: Raseljavanje starosjedilaca i doseljavanje Bunjevaca u senjski kraj,
Senjski zbornik 2, Senj, 1996., Pavle Rogi¢, Naseljenost velebitske primorske padine kroz historiju, Senjski
zbornik 1, Senj, 1965. Isti autor: Antroponimija i porijeklo stanovni$tva u naseljima srednjeg Velebitskog pod-
gorja, knjiga 2, Zagreb, 1966., Veljko Rogi¢, Velebitska primorska padina, Geografski glasnik 20, Zagreb,
1958.1 Bosko Desnica, Historija kotarskih uskoka, SAN, Beograd, 1950.

Maja Boskovi¢-Stulli, Narodna predaja o vladarevoj tajni, Zagreb,1967.

Maja Boskovi¢-Stulli, Zakopano zlato. Hrvatske usmene pripovijetke, predaje i legende iz Istre.Istra kroz sto-
lje¢a 38. Pula - Rijeka: Cakavski sabor, 1986.
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Prema istrazivanjima Maje Boskovi¢-Stulli, predaja o caru Pasoglavu ima kultno-
mitsku podlogu od kralja Mide do cara Trajana (Trojana) i poslije Pasoglava, a sacuvala
se, u ponesto izmijenjenom obliku, prema lokalnoj mitskoj tradiciji vezanoj uz lokalitete
starih gradina i kulina, i u Velebitskom podgorju (Boskovi¢-Stulli 1967:144-156).

Kulina Vecka (Citta Vecca) ru$evna je utvrda na Veckom polju u Starigradu-Pakle-
nici. Kruznog je tlocrta s vidljivim ostacima okolnih zidina uz obalu sa zapadne i isto¢ne
strane, dok su s juzne pod morem, zbog ¢ega kruzi prica da je tu bija u davnini grad koji
je potonija u more. Sjevernu stranu zidina srusili su mjestani tijekom 18. i 19. st. da bi
obzidali svoje parcele na Veckom polju. Isto su u¢inili i s vanjskim kamenim omotacem.
Poskidali su obzid s grubog sloja gradnje te je tako sve do danas izloZena stalnom pro-
padanju. Prema tehnici gradnje i arhitektonskom obliku najvjerojatnije je nastala u ka-
snosrednjovjekovnom razdoblju, na temeljima neke starije gradnje (rimske ili bizantske).
Znanstveno jo$ nije istrazena.

1.2. Predaja o Crnoj kraljici

Predaja o Crnoj kraljici rasirena je gotovo po cijeloj Hrvatskoj. Ona je naj¢e$¢e neka
povijesana osoba. Primjerice, u zagrebackim predajama je to Barbara Celjska ili Mari-
ja, zena kralja Bele IV., ili neka bezimena kraljica. “Koja se god povijesna osoba (ili vise
njih) krila iza imena Crne kraljice, zapam¢ena je u usmenoj tradiciji kao zla Zena” (Marks
1986:33). U predaji Podgoraca Crna kraljica je Teuta, najstarija poznata povijesna licnost

na istrazenom podrudju i naravno zla vladarica koja je sve potukla u Podgorju, a ratovalaj’

s nikin Grcin. Pridruzuje joj se kraljica iz novije povijesti Marija Terezija, koja vodi rat s
Turcima i carom Pasoglavom iz Vecke Kuline. Prva je tukla od Razanca, a druga od Vinjer-
ca u Podgorje. Medutim Plitvicka Crna kraljica je iznimka. Ona je vila, dobro¢initeljica u
nevolji, posebno u vremenskim nepogodama u lickim krajevima. Kad je narod u nevolji,
ona se “ukaze u dolini Plitvickih jezera sa sjajnom pratnjom. Ona je u vrletnom Velebitu
imala svoje vilenske dvore te je katkad dolazila u plodonosne ravnice Li¢kog Polja i Gacke
Doline, gdje je svojom dobrotom usrecivala narod” (Frani¢ 1910:231). Plitvicka kraljica se,
dakle, ne pojavljuje kao povijesna osoba, nego kao mitsko bice - vila, i to s Velebita gdje je
imala svoje dvore. Medutim, ovaj antagonizam pokrece pitanje zasto je crna,a dobrohotna,
gotovo bozanska spasiteljica? Prema Tamari Jurki¢ Sviben vile su u hrvatskim usmenim
predajama ambivalentne. Povezuje ih s kultom Velike Majke. Boginje Majke imale su i do-
bre i mrac¢ne strane, a taj njihov pozitivan i negativan aspekt reflektira kozmicke promjene
(Jurki¢ Sviben 2010:157-159).

1.3. Predaja o zakopanom blagu

Predaje o zakopanom blagu (zlatu) rasirene su po cijelom Podgorju. Ono je zakopa-
no (skriven) u kulinama, pe¢inama, grobovima, gromilama, gradinama i glavicama juz-
nog Podgorja. U grobu je blago zakopano u ¢upu i ¢uva ga zmija, koja predstavlja niciju
ukletu dusu. Da bi se oslobodila ukletosti, mora liziti po nalazniku blaga i poljubiti ga u
celo (legenda o sv. Trojici br.25). Analogan motiv zabiljeZio je i Matija Dronji¢ u srednjem
Podgorju u predaji 14 - Blago u devetom bunaru, u kojoj se govori da je s blagom zaroblje-
na neka djevojka i onaj tko je oslobodi mora dopustit da ga poljubi zmija ¢uvarica blaga
(Dronji¢ 2009 :253). Ona kao ukleta dusa treba nekoga poljubiti u ¢elo kako bi se oslo-
bodila ukletosti i otisla na drugi svijet, a time bi traga¢ doSao do blaga, ali to ne uspijeva
ni tragacu ni zmiji i sve zavr$ava s teSkim posljedicama (Karanovi¢ 1983:88). U legendi
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br. 25 - Crkva i groblje sv. Trojice, u tri pokusaja zmije da poljubi Mandu nije joj uspjelo
i posljedice su drasti¢ne: Manda je o$epavila. U istarskim predajama o zakopanom blagu
opsirno piSe Maja Boskovi¢ -Stulli.” U predaji 137 kaze se da su Grei zakopali blago, a duse
mrtvih su ga ¢uvale i tko ga je htio naéi morao je izvr$iti neke radnje: da mu zmija plazi
okolo Zivota (Boskovi¢-Stulli 1986: 215-216).

Blago u kulinama, takoder je skriveno u ¢upu , uzidano u zidove, a u pe¢inama je
pod teskom kamenom ploc¢om koju niko ne more dic. Blago je sakrio niki kralj iz Nina,
za razliku od predaja srednjeg Podgorja, u kojima se kralj javlja kao konkretna povijesna
licnost. U predaji 17 pod naslovom Zlatni bunar, kralj je Bela IV. (Dronji¢ 2009:253).U
juznopodgorskim predajama blago skrivaju neimenovani kraljevi i plemici, a lokaliteti su
uglavnom pecine i kuline (gradine), a na grobljima i gromilama to ¢ine Grei. Iznimku
predstavlja imenovani car Pasoglav, koji ga je zakopao ispod devetog poda u Celinki. U
prilog tomu govore predaje br. 8 - Blago u pe¢ini na brdu Obljak, br. 9 - Blago u pe¢ini na
Asanovcu, i br. 11 - Blago u Kulini Sibuljskoj. U legendi br.25 - crkva i groblje sv. Trojice
u Tribnju-Sibuljini pripadali su Grein, ali ih je protjerala opaka kraljica. Ante Rukavina
donosi predaju preuzetu od Ivana Krajaca, koji ju je zabiljezio na Libinjama od kazivaca
Petra KneZevica, da su crkvena zvona sv.Ivana Usika (ispravno Svitnjaka) s Libinja bila za-
kopana u zemlji, ali ne zna se gdje, a on (kaziva¢) vidio je penjuci se iz Modri¢a na Libinje
u Vratin otvor, gdje su Grei nasli zakopano blago i odnijeli ga (Rukavina 1989:113). Niki
Greci javljaju se takoder i u predajama srednjeg i sjevernog Podgorja kao stari narod koji
je zivio nekad davno u Podgorju. Matija Dronji¢ op$irno pise o tome, navode¢i paralele u
predajama na prostoru Dinarida, obale i otoka. U podgorskim predajama pri oznacava-
nju starog stanovni$tva prisutan je termin Grk. Doduse, naglagava Dronji¢, u pojedinim
slu¢ajevima Grei su ustupili mjesto Rimljanima ili Turcima (Dronji¢ 2009:264). U juZnom
Podgorju Grei su ustupili mjesto Mle¢anima ili Turcima (predaja br. 23 - Dude na Dusica-
ma, legenda br. 26 - Trstenica, crkva sv. Marije Mandaline u Tribnju, povijesne predaje br.
27 — Mleci, i br. 28 - Vuralanski virovi). I na podrucju Istre Grei su zakopali blago u crkvi,
$to je zabiljezila i obradila Maja Boskovi¢-Stulli u povijesnoj predaji 137 - Grci zakopali
novac (Bogkovi¢-Stulli 1986:215). Blago zakopano u pe¢inama je nedostupno. U obljackoj
je teska ploca koju niko ne more dic, a asanovacka ploca jo$ je uz to zakleta pa ne samo da
se ne moze podi¢i, nego se ne smije ni dotaknuti. Mdutim postoji iznimka; do blaga se
moze do¢i samo ako na njoj izgine dvanaestero brace (predaje br.8 - Blago u pe¢ini na brdu
Obljak, i br.9 - Blago u pecini na Asanovcu). Kopaci blaga u brojci 12: dvanaestero brace,
dvanaestero kurjani ljudi, dvanaestero vojnika, dvanaestero djece, dio su magijskog ¢ina,
kao i poljubac zmije u ispunjavanju uvjeta, da bi se doglo do blaga. Ali ni to ne pomaze jer
neke demonske sile (veli veter) sprje¢avaju da se blago dobije.? Izneseni se motivi u svakom
tekstu ostvaruju u brojnim inac¢icama. Uzroci zakopavanja blaga su fantasti¢ne prirode,
zbog Cega se u predaji br. 9 - Blago u peéini na Asanovcu - prikaZuje udo. Cuvar blaga u
¢upu na groblju sv. Trojice je zmija. Kao htonsko bozanstvo moze se svladati samo magi-
jom (Karanovi¢ 1983:62-65). Kult zmije u tradiciji Velebi¢ana ¢esto se u predaji povezuje
s dusom pokojnika. Kada ude u ku¢u, onda je to zmija kucarica i ne smije se ubiti (kaziva-
Cice Pera Jovi¢ i Dara Babac). Svjedokinja sam jedne takve zmije u nasoj ku¢i. Imala sam
Sest ili sedam godina, kad sam s babom sjedila u hodniku. Pri¢ala je neke pri¢e i u jednom

7 Maja Boskovi¢-Stulli, Zakopano zlato. Hrvatske usmene pripovijetke, predaje i legende iz Istre.Istra kroz
stoljeca 38. Pula — Rijeka: Cakavski sabor, 1986.
8 Zoja Karanovi¢, Zakopano blago - Zivot i pric¢a, Novi Sad (Bratstvo i jedinstvo), 1983.



Mirjana Troselj

trenutku sam spazila na nedovr§enom tavanu iznad nasih glava zmiju. Skrenula sam babi
pozornost i ona je pozvala oca. Sarulja je (otrovnica), skini je kakvon kukon doli, al’ je ne bi
smija ubit’. Otac ju je skino i iznio iz kuce, ali ne znam §to je vani u¢inio s njom. Bilo me
strah pitati bilo §to. Analognu poveznicu odnosa prema zmiji u srednjem Podgorju donosi
Matija Dronji¢ “..oprez i strahopo$tovanje Podgoraca spram zmija na temelju kojih su
nastale razne fantasti¢cne predodzbe u kojima se naziru fragmenti drevnih animisti¢ckih
i manaisti¢kih kultova” (Dronji¢ 2009:270). Jedan obred magijskog svladavanja zmije ko-
ristio se na Velebitu do 20.st. U ljeto 2010. pokusala sam pri¢i malorujanskoj suhozidnoj
crkvini Male Gospe, posve obrasloj u gustu klekovinu. Pokug$ala sam se provuéi razmicuéi
granje i tako sam nesmotreno “uznemirila” Sarulju koja mi je “preprijecila” prolaz. Povukla
sam se i odgodila istrazivanje za jesen. Pricala sam kazivacici Dari Babac da sam bila na
Malom Rujnu. Prva njezina reakcija bilo je pitanje, jesam li vidjela zmije. Jednu, rekla sam.
Sacu ti re¢, zmiju se ne smi ubit’, al’ je mores zaklet’ da ti ne naudi. Zaklet zmiju znadi prikr-
stit’ zmiju. Kako? Vako: tri puta reci : zmijo, zmijo, zmijo, akos’ utekla Isusovoj materi, neces
meni i ucini priko nje rukon kriz tri puta. Una Ce se zgrcit’i nece se mo¢ maknit’. Unda uzmi
kakvu stapinu i makni je ustranu. Ja san to isprovala dok san prtljala na Rujno. Cin san je
opazla blizo blaga, zaklelab’ je i odmakla od blaga. Totje men’ rekla baba Zeka Busljetinka
da tako triba ucinit’, samo je nemoj ubt’. More bit’ kakva ukleta dusa, koja ne more na uni
svit.

U prilog $tovanja zmije na Velebitu govori stvarna pri¢a o zmijskom ujedu. Do-
godilo se to biv§oj domarki planinarskog doma u Paklenici Grgici Pari¢. Prije tridesetak
godina ugrizla je vipera (Sarulja). Nedugo iza toga dosla sam u Paklenicu. Pred domom
Grgica prica kako je ugrizla zmija. Rano moja, ujla me Sarulja. Bicu zdrava do smrti. A,
sri¢o moja dobroj’ srist’ zmiju na putu, okalaj oko nje, al’ nikako je nemoj ubt’. Toj i moja
baba govorla. Ne sje¢am se je li ipak dobila protuotrov. No to je, ¢ini se, irelevantno, ona
se sada priblizava devedesetoj godini Zivota i posve je zdrava. Ima li to veze sa zmijskim
yjedom i njezinim $tovanjem zmije ili dobrim genima, pitanje je za neku drugu raspravu.

Tema zakopano blago ima istovjetna obiljezja i u predajama srednjeg Podgorja, gdje
se motiv javlja u ve¢em broju tekstova (Dronji¢ 2009:252-255). Mislim da je njezino zna-
¢enje najjezgrovitije protumacio Matija Dronji¢ navodeci kako “...¢ine kompleksan sklop
u kojemu se naziru fragmenti vjerovanja, magijskih postupaka, reminiscencije na stvarne
dogadaje te Zivotna neimastina...” (Dronji¢ 2009:265). Neimastinu Podgorja u 19.st. naj-
bolje je definirao Vjenceslav Novak (1859-1905) u Podgorskim pripovijestima, da se bo-
gatstvo jedne kuce u Podgorju mjerilo brojem prosjackih $tapova u njoj. Sto vise Stapova,
kuca je bogatija. U tom kontekstu, pronadi skriveno blago, znacilo bi osloboditi se egzi-
stencijalne bijede.

1.4. Predaja o vilama

Predaje o vilama i planinskim predjelima rasprostranjene su ne samo po Velebitu,
Istri i juznim Dinaridima, nego i drugim krajevima nase zemlje. Ovdje ¢e biti rije¢ samo
o velebitskim vilama. Adekvatan mitski prostor njihovo je staniste, primjerice kuk Vilin,
izvor Bobika, Bobicki kuk, Duboki jaz (jezero), Babino (Vilinsko) jezero, Vilinska vrata,
Dusice i Vilenski kuk. Svi su kazivaci bili uvjereni u njihovo postojanje. Kaziva¢ Dane
Roncevi¢ kaze da vile prolaze kroz Vilinska vrata kada idu na zborovanje, na Dusicama
se sastaju, a na Vilenskom kuku plesu. One mogu biti dobre ili zle, ovisi kako su se ljudi
odnosili prema njima. Primjerice u predaji br.15 - Vilin dardin, vila je nagradila Poljakovu
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dobronamjernost najja¢im i najboljim konjima u juznom Podgorju. Paralelu nalazim u
srednjem Podgorju u predaji 27 - Reli¢eva vila (Dronji¢ 2009:256). Kod istog autora u
predaji 25 - Milan Prpi¢ i vile, vile mogu dati biranim pojedincima snagu i zdravlje, ana-
logno istarskim predajama o vilama, koje je zabiljezila Maja Boskovi¢-Stulli.” Odabranim i
skromnim pojedincima vile daju nadnaravnu snagu. Onima koji na bilo koji na¢in “ome-
taju” njihovo okruZenje naudit ¢e, primjerice, donit ¢e bolestinu, umirat e dica, krepivat ce
blago i na kraju su prisiljeni odseliti se u druge krajeve. Predaja br.17 - Vile odnosle dicu na
Oglavnovcu, o staroj vili — babi koja je odnijela dijete iz kolijevke na Oglavnovcu, govori
zapravo o vili — $trigi, opasnoj vili, kao u predaji br. 28 - Vila odnosila djecu u srednjem
Podgorju (Dronji¢ 2009:256). Opasivanje kolijevke krugom od sto jaja po savjetu babe
vracare ili kupinom ¢ija se oba kraja drze za zemlju, ima bez sumnje apotropejsko znacenje
(Srpski mitoloski re¢nik — Krug ¢arobni, str. 185).

Oglavnovac je bio bukovacko ljetno pasiste. Nalazi se otprilike na pola puta od Veli-
kog Rujna do Poitelja, s licke strane Velebita. Put od Rujna prolazi preko Ribnickih vrata
i dalje sjeverno preko krskih polja Javornika i Seseljevca do Oglavnovca. Ovaj rujanski put
za Liku od prapovijesti je bio karavanski trgovacki put (sol), koji je povezivao Podgorje i
Liku (Faber 1995:256-257).

Oronim Kuk Vilin nalazi se na tribanjskom podruéju izmedu kuka Stapine na za-
padnoj strani i Celopeka na isto¢noj. U podnozju Kuka s njegove jugozapadne strane pro-
stire se Duboki jaz, nekada jezero koje je presusilo sredinom 20.st. Jugoisto¢no se prostire
Malo Rujno na koje su Podgorci dolazili s blagom na ljetnu ispasu.

1.5. Predaja o Kamenim Babama

Predaje o planinskim predjelima sadrzajno se ispreplecu s povijesnim (razdoblje
Turaka i Mlec¢ana ) i fantasti¢nim motivima (vile) ili pak kultno mitskim Babama. Moguce
je da su nazivi Babin kuk, Babin kamen (Zrtvenik), Babino jezero, Babino vrh, Babin brdo,
Babin dolac mogli biti izvedeni iz nekih Zenskih kultova o ¢emu opsirno pise Jelka Vince-
Pallua'. Ona isti¢e, prema relevantnim izvorima, da su Babe ostaci Zenskih kultova jo$
od liburnskog doba. Lokalna Zenska boZanstva predstavljala su Magnu mater zajednice s
kozmic¢kim i zemaljskim principom Zivota i rodnosti. Podrijetlo im je iz neolita. Ako su
Babe kao kultno kamenje, inkarnacija Zenskog demona plodnosti (Vince-Pallua 2004:28),
onda je shvatljivo darivanje Kamene Babe na juznom Velebitu, o ¢emu ¢e jo$ biti govora.
Vince-Pallua dalje navodi da Kamene Babe donose sre¢u i pri prvom susretu treba ih
poljubiti ili udobrovoljiti plodovima da bi se osiguralo blagostanje (Vince-Pallua 2004:29-
30). Ostaje pitanje poljupca Babe na Velebitu. Od kazivacice Dare Babac doznala sam da
je Kamenu Babu na Malom Rujnu izmedu dva svjetska rata blagoslovio pop Dosen iz Like,
pa se ovaj Kamen zove jos$ i Babin ili Popov kuk Od tada su domace Zene-babe donosile
svijece i za ve¢ih blagdana molile se Babi. Ljuba Babac, 1980. pri¢a da su mlade Zene ne-
rotkinje molile Kamenu/Kuku zavjet da zatrudne i rode zdravo dijete. Pri tom ¢inu ljubile
su Kamenu Babu, kojeg kazivacica zove jo§ i oltar-Zrtvenik jer su na njemu babe prinosile
zrtvu u plodinama do Drugog svjetskog rata. Nakon rata Kamen gubi svoj kultni smisao,
ali se poljubac prenio na bilo koju Zivu staru babu na juznom Velebitu, $to je analogno

° Maja Bogkovi¢-Stulli, Zakopano zlato. Hrvatske usmene pripovijetke, predaje i legende iz Istre.Istra kroz
stoljeca 38. Pula — Rijeka: Cakavski sabor, 1986.

19 Jelka Vince — Pallua, Vlazni monoliti babe (Zenski kultni supstrat plodnosti i blagostanja), u Zene u Hrvatskoj,
Zagreb, 2004.
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poljubcu Zive babe o kojem piSe Vince-Pallua. Osobno sam to iskusila 1960-ih.u osnov-
noj $koli, kada sam morala poljubiti neku babu u Podgorju ili na Velebitu iako je nisam
pznavala. Uvijek sam se tomu odupirala, ali je neka od mojih teta bila uporna, govoreci da
je to za moje dobro. Poljubac se prenio i na rujansku Veliku Gospu. U ophodnji na golim
koljenima, Zene su u molitvi ljubile oltar. Na kraju ophoda digle bi se i poljubile Gospine
prste na nozi ili njezinu haljinu, budu¢i da do glave nisu mogle dose¢i. Takoder su ljubile
Gospinu sliku na stalku u ophodima oko crkve i rujanskog polja. Neke starije zene i danas
to ¢ine, ali samo u crkvi. Bez sumnje su primorske i velebitske Kamene Babe iznikle iz
jedne zajednicke tradicije koja traje od predilirskog vremena i Liburna do 20.st., kako je to
Vince- Pallua sistemati¢no prikazala u svom radu.

O Kamenoj Babi-zrtveniku na Malom Rujnu pisali su Branimir Gusi¢, 1973., Mir-
ko Markovi¢,1980., Ante Glavi¢i¢,1981-1982. i Ante Rukavina,1989. Prvi Gusicev zapis
uglavnom citiraju svi autori, bez sustavnije obrade. Naime, ova tema, iziskuje posebnu
obradu, pa ¢e se i ovom prilikom ponovno istaci zapis Branimira Gusic¢a i kazivanja Dare
Babac i Slavke Poljak. Na Malom Rujnu ispod njive Prodana nalazi se jedna monolitna
stijena pacetvorinasta oblika, na koju su Zene stavljale ljetinu (Zito) da se susi jer je Kamen
visok pa blago nije moglo do Zita. Prema Branimiru Gusi¢u to je kultno mjesto iz pretkr-
$¢anskog razdoblja. Tu bi Podgorke svakog proljeca pri izgonu blaga na rujanske pagnjake
prosule po kamenu malo Zita i prolile malo maslinovog ulja da bi pasa toga ljeta bila
izdasna, a blago zdravo, plodno i muzno (Gusi¢ 1973:14). Medutim, postojala je i druga
malorujanska Baba na polju Sirotkusi kraj javora, ali je minirana nakon Drugog svjetskog
rata, u svrhu ogradivanja ogreda (pa$njaka). Taj Kameni Zrtvenik imao je ve¢u i znacajniju
funkciju nego prethodno spomenuti, pa se najvjerojatnije Gusic¢ev zapis o vjerovanju u
njegovu mo¢ odnosio ba$ na njega. Mirko Markovi¢ o istom obredu na Malom Rujnu
kaze: Tamosnji narod je vierovao da ée se na taj nacin oduziti dobrim dusima koji im odr-
Zavaju blago da bude zdravo i plodno (Markovi¢ 1980:127). Markovi¢ takoder kao i ostali
autori, iznosi podatke prema Gusicu, ali donosi ne$to vise podataka o velikorujanskom
zrtveniku, koje doznaje od odredenog kazivaca, o ¢emu Ce se govoriti poslije.

Oronim Babin kuk postoji i u Velikoj Paklenici. Pveznica Babin kuk (vidi se s Lipog
puta), Babino jezero i Babin dolac kraj Bukovog puta u Velikoj Paklenici imali su mozda
istovjetno znacenje i funkciju kao na Malom i Velikom Rujnu.Vince-Pallua se takoder
osvrée na rujanske Kamene Babe prema spomenutim autorima (Vince-Pallua 2004 :24).
Navodi da je na karti juznog Velebita pronasla ornime i hidronime, koji uklju¢uju ime
baba u svom nazivu. Pretpostavljam da je rije¢ o planinarskoj Smerke karti radenoj prema
starim vojnim kartama iza Drugog svjetskog rata. U svima njima kao i njihovim inacica-
ma kasnije, ve¢ina juznovelebitskih toponima krivo je upisana i takvi ulaze u znanstvenu
literaturu. Primjerice, neispravno je upisano na svim kartama (osim Nacionalnog parka
Paklenice): Babovacki kukovi, Babica, Babika vrelo. Ispravno je: Bobovacki kukovi, Bobika
vrilo ili samo Bobika, Babci ili Babacki kuk(vrh), bez obzira na njihovu eventualnu seman-
ticku i simbolicku vezu s Babama.

1.6. Predaja o Dusicama

Predaje o Dusicama, pa$njaku ispod Svetog Brda, gdje “zive” dusice dicice na putu u
nebeski raj, asociraju na mit o Elizejskim poljanama. Jednu inacicu donosi Ante Rukavina,
ali ne navodi iz kojega izvora ili kazivac¢a. Kada grmi i sijevaju munje na Svetom Brdu, na
planinskim vrhovima sastaju se vile. Istovremeno na Dusicama iz vrtaca “izbijaju sitne
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vatrice, za koje narod kaze da su to one duse koje jo$ nisu nasle svoje mjesto na drugom
svijetu i ovdje ¢ekaju ¢as kad ¢e se vinuti u visinu” (Rukavina 1989:136).

Dusice su prostrana travnata zaravan jugoistocno od Svetog Brda. Ljeti su ondje
prtljali Bukov¢ani s blagom. Na zapadnoj strani pokraj izvora imali su svoje stanove. Do
Drugog svjetskog rata teritorijalno su Dusice pripadale Lici pa su licki lugari stalno nad-
zirali to podrudje. Li¢ani su kosili sijeno i ondje ga spremali u stogove za zimu. Lugari
su u svojoj redovnoj ophodnji, usputno pazili i na sijeno jer se dogadalo da Dalmatinci i
Podgorci iz Modri¢a (Libinje) kradu li¢ko sijeno. U jednoj takvoj zimskoj ophodnji opaze
stopice dvoj’ dice, koje su obasle oko stoZine. Krug je zaokruzen i dusice su nastavile dalje.
Deminutiv pasnjaka polazi od male, neduzne i bezgrjesne djecje duse, pa je to misto po-
svedeno, istice Jakov Knezevi¢. Problem Dusice otvara niz pitanja za daljnja istrazivanja,
napose na relaciji Sveto Brdo — Dusice - Libinje.

1.7. Pretkr$c¢anski sadrzaji u $tovanju Velike i Male Gospe na Rujnu

Moguci sinkretizam pretkr§¢anskog i kr§¢anskog u vjerovanjima Podgoraca ne oci-
tuju se samo u pretkr§¢anskim sadrzajima unutar krs¢anskih, o ¢emu e se jos govoriti u
obrednim ophodima, nego i u poveznicama sakralnog prostora pretkr§¢anskog Kamenog
zrtvenika-Babe i suhozidne crkvine Velike i Male Gospe na Rujnu. Smisao mita o plodnosti
i rodnosti ostao je isti pa se pastir i u novoj religiji pobrinuo za sebe i za svoje blago: Gospi
¢e se zavjetovati da mu dade dobro zdravlje i snagu uz bok svoga blaga, a za to e prinijet
Zrtvu, o ¢emu Ce vise biti rije¢ u simbolici kruznih ophoda u juznom Podgorju. Za crkvinu
Male Gospe ne zna se tko ju je sagradio, ali Ljuba Babac sje¢a se 1980. predaje da ce proklet
bit’ unaj ko odnese njezin kamen za niku drugu gradnju. Osim zavjeta Maloj Gospi, u njoj
se prema kazivanju Dare Babac obavljao i zavjetni obred sv. Iliji. Na taj dan (2. 8.) umrlo
je vise ¢lanova iz roda Poljaka oboljelih od koler/kuge koja se pojavila i na Malom Rujnu
usred ljeta u 18.ili 19. st? Kazivacica nije sigurna i navodi da ju je donija odniklen jedan iz
Poljacki stanova. Zbog tog pomora bilo je nuzno utemeljiti lokaciju za mirila i groblje, jer
se ne bi stizalo nositi mrtve na glavno groblje uz more. Budu¢i da su Poljacki stanovi loci-
rani na jugozapadu (Zavrata) i zapadu (Zamrs$ten) Malog Rujna, najpodesnija lokacija za
mirila bio je Piskoviti brig iznad presusenog potoka Kozjaca, a jugoisto¢no od njega na sto
metara udaljenosti groblje Grebine. Mrtve se guralo kakvon Stapinon ol debljon graninon
u greb, da i’ se ne dodiruje rukan. Marko Poljak iz Zavrate 1980. iznosi jo$ jedan razlog za
$tovanje sv. Ilije. Ispri¢ao mi je da je ednon davno, morda prije dvista godina, na sv. Iliju isa
narod iz Like i pomelo ga na planini. Unda se taj narod (ljudi) mirija na Piskoviton brigu i
zakopiva na Grebinan. Danas su i mirila i groblje obrasli u gustu borovu $umu. Ostacima
mirila na Piskovitom brigu, koje sam snimila 1980., izgubio se trag. Na dan sv. Ilije, kada
su zrtve umrle, odrzala se misa, a potom se blagovala Zrtvena hrana (kruh, janje, sir, vino
i drugo $to se donijelo sa sobom kod crkvine Male Gospe). Na Velikom Rujnu Podgorci
su takoder uz Kameni Zrtvenik, sagradili suhozidnu crkvinu Velike Gospe ispred stana
Peke Marasovica (Starigrad-Paklenica). Najstarija (vjerojatno srednjovjekovna) nalazila
se na Javorniku, nekad podgorskom ljetnom pasistu. Kad su Podgorce potisnuli bukovacki
stocari, onda je to pasiste napusteno i crkvina je preseljena na Veliko Rujno, prema kaziva-
¢ima, najvjerojatnije u 19.st. Razgradena je 1930. i ponovno preseljena tridesetak metara
isto¢nije od spomenutog stana. Nova je izgradena vezivnim materijalom, a podigao je iste
godine s Podgorcima don Ante Adzija. Dalo bi se zakljuciti da su jo$ tada u svijesti Podgo-
raca bili Zivi prastari kultovi. Naime, oni nisu dopustili prilikom razgradnje stare crkvine
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da se prenese i stari kameni oltar, pa on i danas stoji na istom mjestu, a bio je zajedno s
Kamenim zrtvenikom simboli¢ki uklopljen u staru crkvinu. Naime, ispred njega nalazila
se ploca, kao prastari Kameni zrtvenik, o kojem Mirko Markovi¢ iznosi, prema kazivanju
Bi¢e Marasovica iz 1968., sljedece:“da se ispred njega (oltara) nalazi poveca ploc¢a pod
kojom se nalazi grob nevinog diteta. On se i danas $tuje, pa ovdasnji stocari na blagdan
Velike Gospe preko toga kamena protjeraju svoja prorijedena stada u nadi da ¢e tako s
njih odvratiti svako zlo i nevolju.“(Markovi¢ 1980:126-127). Ista ploc¢a danas je izmjestena
inapola razlomljena i prislonjena na brijest ispred stana Peke Marasovica. Tko je to i zasto
ucinio, nije poznato. Druga Kamena Baba na Velikom Rujnu nalazi se na Kosi Rujanskoj
izmedu Brizina i Petricevica ogrede. Na njoj se vide tri klasa, ispric¢ali su mi Peko Maraso-
vi¢, 1985, Sime AdZi¢ i Marija Petricevi¢, 2010.

Ispod Rujanske kose kod stanova Jovi¢a u ravnini Babe nalazi se bunar Jovi¢a i od
njega vodi staza do Petric¢evi¢a Torina na Brizinama.U neposrednoj blizini Babe je javor,
kao i u blizini malorujanske minirane Babe. Namece se pitanje za daljnja istrazivanja:
poveznice javora u blizini Babe na oba Rujna i eventualno znacenje samog javora u magij-
sko-mitskom kontekstu.

Jugisto¢no od Rujna po istom obrascu uz kamene zrtvenike, bile su sagradene crkva
sv. Jakova u Maloj Paklenici i crkva sv. Ivana Svitnjaka na Libinjama, ispod Dusica i Svetog
Brda.

Mitske pjesme

U dvjema mitskim pjesmama nazire se mogu¢i utjecaj praslavenske mitske predod-
zbe u tradiciji Podgoraca. U kolikoj se mjeri moze u njima prepoznati praslavenski mit o
Jurinoj i Marinoj svadbi, pitanje je za jednu posebnu raspravu. Ovdje ¢emo se osvrnuti
samo na neke jurjevsko-uskr$nje obi¢aje u juznom Podgorju. Pjesme je zapisao Dusan
Petri¢evi¢ u Starigradu-Paklenici (Petri¢evi¢ 1997:88, 90), ne davsi nikakvo objasnjenje
kojom prigodom su se pjevale, $to su kazivaci 20.st. bez sumnje jo$ uvijek znali. Prema
suvremenim filolo$kim tumacenjima praslavenskog mita,"! moglo bi se pretpostaviti da se
radi o jurjevskim obrednim pjesmama (o svetoj svadbi). Treba napomenuti da je sv. Jure,
svetac zastitnik u Starigradu- Paklenici i Rovanjskoj. Crkva sv. Jure u Rovanjskoj ubicira-
na je na groblju uz more. Od nje sjeveroisto¢no na Libinjama ubicirana je ckva sv. Ivana
Svitnjaka (poviSe nje su Dusice i Sveto Brdo) i sjeverozapadno u Maloj Paklenici (Seline)
crkva sv. Jakova. Svi su spomenuti sveci u Podgorju zastitnici blaga, rodnosti i plodnosti
(Glavi¢i¢1981-1982:105-113). Bi li se moglo re¢i da predstavljaju sveti trokut s obzirom
na njihov razmjestaj i ubikaciju na mjestima prapovijesnih svetista, oltara- Zrtvenika, gro-
mila i izvora, tesko je potvrditi dok se ne provedu sustavnija istrazivanja. U pjesmi br.2.,
za sintagmu jedna noga nemogla (di je resla Senica) vidim poveznicu u juznopodgorskoj
metafori jedna noga u komoracu, a oznacava blizinu smrti, smrt nekoga tko je zavrsio svoj
hod. Upitala sam pri jednom susretu u proslom stolje¢u kaziva¢a Matu Jusupa: “Dide,

'O tumacenju praslavenskog mita vidi Vitomir Belaj, Hod kroz godinu.Mitska pozadina hrvatskih narodnih
obicaja i vjerovanja, 1998. Isti : Hod kroz godinu.Pokusaj rekonstrukcije prahrvatskoga mitskog svjetonazora,
2007. i Rdoslav Kati¢i¢, “Hoditi — roditi: tragom tekstova jednoga praslavenskog obreda plodnosti”. Studia
ethnologica, 1:45-63, 1989. Isti: “Dalje o rekonstrukciji tekstova jednoga praslavenskog obreda plodnosti”. Stu-
dia ethnologica 2:35-47,1989. Isti: “Dalje o rekonstrukciji tekstova jednoga praslavenskog obreda plodnosti”.
Studia ethnologica. 3:35-41, 1991.
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kako si?“ Odgovorio je: Rano moja, s jednon nogon u komoracu. Valjao bi ovdje ponesto
re¢i o komoracu (foeniculum vulgare) i njegovoj simbolici u kontekstu uskrsnjih “obreda®
u juznom Podgorju. Jestiva je i ljekovita samonikla mediteranska biljka, s njome poc¢ima
i zavr$ava proljece. On istovremeno oznacava zivot i smrt. U travnju prekrije zapustene
povrsine Veckog polja uz potok i more u Starigradu-Paklenici. Dan prije Uskrsa, polje bi
“preplavile“ beracice komoraca za uskrsni ruc¢ak. Pamtim iz djetinjstva kako se govorilo:
Jadna li je kuéa u kojoj nema za Uskrs komoraca. Un ti je sveta trava, rekle bi stare babe.
Njegova jestivost trajala je do lipnja.To bi mogla biti oznaka Zivota (plodnosti i rodnosti).
Ljeti i u jesen dosegne visinu od metra do metar i pol, ali tada vi$e nije jestiv. Medutim
komora¢ nije samo poljska biljka,“ najpolodnije“ njegovo mjesto bila su takoder stara gro-
blja, primjerice staro groblje na Punti u Starigradu-Paklenici, koje bi u kasno ljeto posve
obraslo komorac¢em. Govorilo se: Eno sveti Jure (stara grobljanska crkva) sav u komoracu.
Sada dolazi samo jedna noga — komorac je ostario, a u polju dok je bio mlad, trebale su
dvije noge. To¢nije u polju se rada, a u groblju zavr$ava hod. Ove zaklju¢ne pretpostav-
ke za spomenutu juZnopodgorsku sintagmu nisu znanstveno utemeljene, ali su svakako
smjernice za daljnja istraZivanja.

Obredni ophodi

Obredni ophodi' u predaji juznopodgoraca oznaceni su simbolom kruga, koji je je-
dan od naj¢es¢ih magijskih simbola. Ostvaruje se u nizu obreda pomocu raznih predmeta
i bilja, primjerice primorsko-dalmatinskog tvrdog (suhog), okruglog kolaca, pogace, jaja,
urezanog kruga s krizem na uporabnim predmetima (preslica) ili izvezenog na odjevnim
predmetima (aljinac), kupine kojoj se oba kraja drze za zemlju. U njihovim vjerovanjima
on je zastitnik od zlih sila i uroka. Krug i kruzni ophodi imaju dvostruku simboliku:
magijsku, u nekim svakodnevnim obredima i religijsku, u $tovanju Sunca kao svjetlosnog
kruga. U skladu toga znacenja urezivan je Zivim dusama na uzglavnici mirila. Dusa se pre-
selila iz kamena u nebo u kozmicku ophodnju, kao svjetlosna supstitucija. Sve §to je zao-
kruzeno zasti¢eno je od zlih sila. Ulogu kruga zastitnika kod juznih Podgoraca imao je ve¢
spomenuti kola¢ nosen oko vrata, obredna pogaca, krug s krizem na preslici i starinskoj
nosnji. Kolac¢ se takoder koristio u lije¢enju razlicitih bolesti, kojima se nije uvijek znao
uzrok. Bolesniku se davao u mlakoj vodi, preliven maslinovim uljem. Ni u takvom sasta-
vu nije gubio svoj kruzni oblik. U mojoj obitelji u Podgorju tijekom 20.st., koristila se ta
vrsta “terapije” Ulogu zastitnika male djece u kolijevci preuzela je kupina zaokruzena oko
kolijevke i jaja poslozena u krug. Prigodni kruzni ophodi provode se i danas, ali njihovu
magijsku funkciju zamijenila je religijska. Primjerice kada Zene na golim koljenima kruze
oko oltara na Veliku Gospu, na Velikom Rujnu. Svjedokinja sam tih ophoda $ezdesetih i
sedamdesetih godina u 20.st., u kojima su mlade Zene nosile Gospinu sliku na stalku (rje-
de kip) oko crkve. Nacinivsi krug procesija je stala pred crkvom, a prisutni su se provlacili
ispod Gospine slike. Cinila sam to i ja s drugom djecom. Na to su nas poticale starije Zene
govore¢i da ¢e nam Gospa dati dobro zdravlje. Poslije toga smo morali poljubiti njezinu
sliku ili kip. Nakon obreda Gospu se darivalo nakicem (nakitom): kolajnama (pozla¢enim
i posrebrenim lanc¢i¢ima), mrdelama (niske, ogrlice, ve¢ih i manjih, obojenih, staklenih

12 Obredni ophodi istog ili slicnog tipa provodili su se u svim krajevima nase zemlje. O njima je opsirno pisao
Milovan Gavazzi u svojoj knjizi Godina dana hrvatskih narodnih obicaja, Zagreb, 1988.
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perlica), reinama (nausnice) i prstenjem. Drugu skupinu darova ¢inili su vuna, vunena
pletiva i Sareni ili izvezeni vacoli¢i i vacoli (rup¢iéi i rubci - marame), tre¢u novac (od ko-
vanica do papirnatih novcanica) i ¢etvrtu svije¢e. Do Drugog svjetskog rata umjesto njih
donosilo se maslinovo ulje za lumine (stijenj-svije¢ica u dusici, gori u maslinovom ulju i
vodi u nekoj posudici, uglavnom ¢asi) na oltaru (prema sjec¢anjima Pere Jovi¢). Sav nakit
zajedno s rupcima vjesao se po Gospinom kipu. Ostali darovi su se poslagali po oltaru.
Krajem 20. st., obredni ophodi i darivanja Velike Gospe posve su nestali. Obred je zavr$a-
vao Zrtvenim svecanostima: svaki rujanski stan zrtvovao je za Gospu jedno ili dva janjeta
i taj obicaj trajao je sve do kraja 20.st. Za objedom u stanu, svi zaokupljeni jelom, jedna od
baba bi izjavila: Rucak je za Bogove/bogove. I danas bilo gdje, ¢uje se fraza Bogovski/bogo-
vski rucak. Navecer se ispred svakog ljetnog stana palila vatra oko koje su Podgorci sjedili
u krugu, stariji su pricali, a mladi plesali oko vatre i pjevali. Ti su prizori magijsko-mitskog
svijeta u mojoj djetinjoj svijesti ostali nezaboravni. Od osamdesetih godina 20.st., svi su
ophodi izgubili smisao i v§e ih nema, osim zavjetnih oko oltara Velike Gospe.

Solarni ophodi

Uloga Sunca i njegovog kretanja od istoka prema zapadu potvrdena je u nizu obreda
u juznom Podgorju. Primjerice, svatovski, blagdanski, jurjevski, narodna kola kao i vilin-
ska kola. Velebic¢ani su ga $tovali i zazivali kao bozanstvo. Svjedokinja sam babinih jutar-
njih molitvi tijekom Sezdesetih i sedamdeseth godina 20.st. Ujutro ¢im izide sunce, ona je
izlazila vani i okretala se istoku - izlaze¢em suncu - zazivajuci:O, Sunce moje Zarko, pomozi
mojoj dusi i svim nasim dusama. Hvala ti za sve dobro koje nam pruzas. Drugima bi rekla:
Zarko Sunce bilo ti u pomoci (Pera Jovi¢). Nakon toga sjela bi na zapadnoj strani dvorista,
pogleda prema istoku-suncu. Prate¢i njegovu putanju premjestala je svoj tronoZac dok ne
dode na Zmorac (zapad), ovisno o solsticiju (zimi kod Jovi¢a na Donjem kraju, a ljeti na
$kolju u smjeru Baga).

Svatovski ophodi

Mladenka je ophodila ognjiste u mladoZenjinoj kuéi od istoka prema zapadu, tj.
naoposlen, a to znac¢i s dobrom namjerom, ispravno onako kako valja. Suprotno je nao-
pako, tj. neispravno, s lo§im namjeram, nevaljano. Svatovi se nisu vracali istm putom od
mladenkine kuce, nego drugim, zaobilazno, da bi se znakovito nacinio krug (kazivac¢ Ivan
Marasovi¢ Brko).

Blagdanski ophodi

Na Tijelovo je procesija i$la od crkve preko Glav¢ica do Marasovica i Veckog polja
i natrag uz more do crkve. Tako se zatvorio krug. Na Sisvete se ophodilo najprije oko cr-
kve, a nakon toga kroz selo. Od crkve se poslo uz more kraj Murve preko Mosta i dalje uz
Jazinu do Jazinice i od nje uz more nazad prema crkvi. Tom su prigodom poslije procesije
mjestani, uglavnom Glavicari, odlazili na groblje na Punti i zabadali jabuku na kriz. Pro-
cesija za Veliku Gospu na Velikom Rujnu kretala se od crkve ispod Marasovi¢a stanova i
kruzila rujanskim poljem prema zapadu i zatim se vracala sjevernim putom prema crkvi.
Zavijetni (zavitni) ophod oko oltara takoder se odvijao od istoka, od izlaze¢eg sunca. Jurje-
vski ophodi isli su kroz selo u Glav¢ice do Marasovica i dalje na Vecko polje. ZokruZenjem
polja procesija se vracala uz more u selo i crkvu. Jurjevske ophode bez sudjelovanja crkve
provodili su pastiri, prperuse (muskarci okiceni lozinom - divlja loza), prolaze selom mole(i
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oko svojih torova i kuéa kiteci ih zelenilom, pjevajuci obredne jurjevske pjesme. Prperuse
odile puton Boga molile da Senica rodila i nevista ditica do novoga BoZi¢a i Prperuse odile
puton Boga molile, da im dade kisice i nebeske rosice, pri¢a Ivan Trogelj.

Narodna podgorska kola
Podgorska narodna kola kolanje ,staro kolo, Setnja, kukulesce, takoder su oponasala
kretanje sunca i tekla uvijek u istom smjeru u pravilnom krugu.

Cestitarski ophodi

Djeci ¢estitarima za Novo lito odrasli su utiskivali u jabuku kovanice jednu do druge
dok se ne zatvori krug. Svjedokinja sam toga obreda od 1958. do 1960. u Starigradu-Pa-
klenici kad sam u djetinjstvu s drugom djecom isla u ¢estitare od kuce do kuce, ali “naza-
lost” nikad nisam uspjela zatvoriti krug. Odrasli Cestitari polaznici darivani su okruglim
kolacem, koji su im domacini vjesali oko vrata. Kola¢ nije bio obi¢an ukras, Zeljelo se njime
osigurati Cestitarima dobro zdravlje i dug Zivot, a ujedno je simbol zastite od necisti’ sila i
uroka, objasnio mi je Ivan Troselj.

Ostali krugovi
Osim ophoda koji uklju¢uju fizicko gibanje, zabiljezene su predaje kada se od bilja i
jaja rade krugovi iz apotropejskih razloga.

Bilje u funkciji magije

Za neke djecje bolesti trazila se kupina koja se s oba kraja drzi za zemlju, pa bi se
opasala oko kolijevke tako da se zatvori krug. Vjerovalo se da ¢e tako nacinjenim krugom
dijete ozdraviti i biti zasticeno od uroka, pri¢a Dara Babac.

Jaja u funkciji magije

Buducdi da su vile krale dicu i zaminjival i’ sa starin vilan, vracari su savjetovali rodi-
teljima da oko kolinke nacine krug od jaja. Tako zasti¢enima, vile ni$ta ne¢e modi uciniti,
pri¢a Dara Babac.

Magijska simbolika kruga u juznovelebitskom Podgorju ima apotropejsku ulogu za-
stitnika Covjeka i njegovog blaga od zlih sila (demona i duhova). Zaokruzivanjem prostora
oznacene su granice preko kojih ne mogu prije¢i zle sile. Sve §to je u krugu zasti¢eno je
od djelovanja izvanjskih zlih sila (Srpski mitoloski re¢nik - krug ¢arobni, str.185). U Pod-
gorju su zle sile $trige, urokljive babe, zle vile, more, babe vracare. Sve su to vrazje babe,
govorio je Mate Jusup.

Ideja magijskog kruga i njegove funkcije ostvaruje se, prema iznesenom, u nizu
obreda pomocu predmeta kruznog oblika i bilja, primjerice primorsko-dalmatinski okru-
gli tvrdi kola¢ s otvorom u sredini, pogace, uporabni predmeti na kojima je urezan krug s
krizem, ili je izvezen na odjevnom predmetu, ili je uklesan u kamenu mirila. Istu funkciju
imaju kruzni ophodi (oko crkve, oltara, ognjista, sela, polja, torova, mirila), u vrijeme pri-
godnih blagdana i nekih drugih dogadaja. Obredno igranje u juznopodgorskim kolima,
ima takoder magijsku funkciju. Krugu se prema znanstvenim izvorima pridaje apotropej-
sko znacenje, odbojno prema svim zlim silama i bi¢ima, ima svrhu zastragivanja zlih sila

koje treba odbiti, udaljiti od ljudi i blaga.
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Ovim radom pregledno je prikazana prikupljena grada s pokusajem povezivanja s
gradom srednjeg Podgorja. Prikazana grada razvidno pokazuje kako je tradicijska kultura
cijelog Velebitskog podgorja usko povezana. Tomu pridonosi svakako i planinski krajo-
braz od prapovijesti do nasih dana. Stari nacin Zivota se napustio, ali price i vjerovanja su
ostali. Gotovo za svaki motiv moguc¢ je komparativan prikaz s motivima srednjeg i sjever-
nog Podgorja, pa drzim da bi se ubuduce trebala naciniti poveznica u istraZivanju cijelog
Velebitskog podgorja .

Mitske predaje

Predaja o caru Pasoglavu iz Kuline Vecke

1.

Kaziva m’ je moj did da j’ u Kulni Veckoj careva car Pasoglav. Ima j pasju glavu pa
ga zato niko iz sela nije smija vidit. Svaki dan su dolazil iz sela momci brijat ga i SiSat, al’
nijedan se ku¢ ne vrati, jer bi car svakog ubija da ne oda nikom da ima pasju glavu. Kako j’
kojeg momka doslo na red, jope, ni jedan nije smija re¢ ku’ ¢e (kud ide).

Kad je dosa red na jednog od Zavitrenika, un o’ stra rece svojoj materi. Una mu umi-
si kolaci¢ od svog, maternog mlika (imala j’ malo dite) i un ga ponese i pode caru. Kad
ga je obrija i o$iSa, car ga je tija ubit, al’ uto mu momak ponudi matern kolaci¢ i car ga
pojide. “Kakos me ubit sad kad smo braca po maternom mliku® - veli momak. Car ga nato
pusti kuc i rece mu: Dobro, mi smo sada pobratimi i necu te ubit, al’ nikom nemoj odat da
iman pasju glavu. Momak obeca i ode, al’ ne prode dugo da se tajna ne dozna. Momak je od
trstike napravija sviralu kojaj’ svirala: U naseg cara pasja glava, u naseg cara pasja glava.
Eto takot’se tajna doznala.(kaziva¢ Ivan Tomi¢ Tatek)

2.

Kad momak obeca caru da neée nikom re¢ da ima pasju glavu, car mu dade svoj slavi¢
svira i svi su u selu slusal svirku: U naseg cara pasja glava, u naseg cara pasja glava. Momak
nije moga izdurat nost tajnu useb, pa je priko svirke oda i tako se svud doznala. Potlen je car
Zivija u osami neobrijan sve do smrti pa momke nije vise bilo stra od smrti u Kulni. (kaziva¢
Ante Marasovi¢ Brko)

3.

Cara nisu brijal momci iz sela neg vojnici. Ciji vojnici?. Bice njegovi, vrag i’ zna. Vojnik
koji je donija materin kolaci¢ i bija spasen, iskopaj rupu u zemlji i oda tajnu crnoj zemlji.
Na tom mistu izniklaj’ trska od koje su momci iz sela napravl sviralu i sviral Snjon svirku: U
naseg cara pasja glava.(kazivacica Pera Jovi¢)

4.

Bio kralj koji je imao ¢er, koja se nije smjela druziti s obi¢nin pu¢anima. Da bi “ubi-
jala vrime” traZila je od oca da joj dozvoli drzanje psa. Medutim nakon izvjesnog vrimena,
kraljevna je rodila. Kad je dite ugledano od kralja i ¢lanova njegove obitelji, svi su ostali
zaprepasteni, jer je dite imalo pasju glavu i ljudsko tilo. Kralj je naredio ¢uvanje tajne o
ditetu. Nije dopusteno nikome da ga vidi. No, kad je dite poodraslo nastupili su novi pro-
blemi. Prije nego $to bi progovorilo zalajalo bi, a i brijati ga je tribalo da bi, koliko toliko
li¢io na ¢ovika.
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S obzirom da je bio obicaj da sinove kraljevske porodice briju mladiéi iz kraljevstva,
odluceno je da se taj obic¢aj ne prekida s tim da ¢e sada kraljevic¢a brijati svaki dan drugi
mladi¢. Kako bi koji mladi¢ dosa i obavio svoju zadacu, kraljevi¢ bi ga pojeo. Zavladao
je op¢i stra u obiteljima kraljestva za sudbinu njihovih sinova. Kad je do$ao red na sina
jedinca da mora i¢i brijati kraljevica, ustrasena majka napravila je plan i rekla ga sinu.
Umjesila je kruv sa svojim mlijekom i rekla sinu:“Kad dodes$ kraljevi¢u odma mu daj da
pojede ovoga kruva.“Tako je sin i uc¢inio. Nakon $to je kraljevi¢ pojeo nekoliko zalogaja
kruva, upitao je:“Od Cega je ovaj kruv kad je tako sladak i ukusan?“ Na to mu je sin jedinac
rekao istinu o kruvu. Na to kraljevi¢ upita:“Sto ¢u sad s tobom? Ne mogu te pojesti, jer
smo brac¢a po mlijeku tvoje majke.“Sin jedinac je samo mucao. Nakon kraceg razmisljanja,
kraljevi¢ ¢e:“ Pustit ¢u te kudi s tim da nikome ne smis re¢i $to si vidio. A ako i dodes$ u
iskugenje da o tome govoris, tajnu koju zna$ smije$ povjeriti samo crnoj zemlji.“ Jednog
dana, ¢uvajuci blago, sin jedinac je morao progovoriti o tajni koju u sebi nosi te je iskopao
rupu u zemlji, sagnuo se nad nju i rekao:“Crna zemljo,u nasega kralja pasja glava.“Slucaj
je htio da iz te rupe izraste zovina (bazga) i da jedan od ¢obana izradi slavic¢ (sviralu) od
te zovine. Kad je punuo u slavi¢, ¢ula se velika tajna. Umjesto melodije ¢ule su se rije¢i:“U
nasega kralja pasja glava.” I tako se ta tajna pronijela kraljestvom. Nakon toga kraljevi¢u
je ostalo da neobrijan i u osami Zivi do svoje smrti, a mladici iz kraljevstva oslobodeni su
stra od smrti u kraljevskoj tvrdavi.

(zapisao Dusan Petricevi¢)

5.U Petra kralja pasja glava

Ednon davno su u Kuln Veckoj zatvarane nevirne Zene, medu njiman nade se i kra-
ljica Jelena. U griju j rodla sina s pasjon glavon. Govorlo se: U Petra kralja pasja glava.
(kazivacica Milica Jovic¢)

6. Marija Terezija ratuje s caron Pasoglavon

Kulnu Vecku sruslaj u osamleston stoléu Marija Terezija. Unaj nju gadala iz Vinjer-
ca, dab’ oslobodla svog zarobljenog sina. Zarobija gaj’ car Pasoglav i tija gaj ubt. Marija je
privarla Pasoglavove vojnike i izvukla sina iz kulne. Jaslaj’ na konju kojen je stavla potkove
naopako, pridnju stranu potkove okrenlaj’ nazad. Takoj ispalo daj’ osla oklen je idosla. Toj’
zavaralo carove vojnike koji su je tribal’ uvatit’, al’ nisu uspil'. Potlen je sa sinon od Vinjerca
sorla Kulnu.(kaziva¢ Ante Marasovi¢ Brko)

Crna kraljica

7.Podgorska Crna kraljca

Utra je vrag, zvala sej’ Teuta. Unaj tukla nike Grke od RaZanca i s mora i svei’ progna-
la. Unaj’ crna jer je opaka. Naredlaj’ svakon svon vojniku da uzme po jedan kamen i uzidu
zid - da zna narod kolkoj’ imala vojnika. Svaki kamen - vojnik. Isad je taj zid kod RaZanca.
Opaka kraljica svej’ potukla s mora unas u Podgorju i undaj’ ode nasela novi narod iz Ilirije,
nike Vlahe i pokrstla ji. Vele daj’ tako Marija Terezija tukla od Vinjerca Kulnu Vecku i srusla
je. (kazivacica Dara Babac)

Na sv.Trojici bijaj grcki grad. Stukla ga crna kraljica, a poslen jos i potres. Sve je bilo
zatrpano. Cobani su tamo napasali blago i opazli u gromili di viri crkvica i kad su razmakli
kamenja, ukazala se sv. Trojica. Krov joj je bija pod kupon.(kazivacica Slavka Poljak)
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Zakopano blago u Tribnju

8. Blago u pecini na brdu Obljak

Obljak je obljasto,(oblo) brdo udno Bristovca, lipo ispod Lukovca i Livodice. Mos knjen
do¢ od Livodice i Bristovca ozapad a mo$ i od Ljuboti¢a odistok. Unjen je pecina podno jedne
stine. Na stini je uklesana ruka do zapeséa, malo uvise da je nemos dotac, kako pokazuje
kaj putokaz di je u pecini zakopano blago (zlato). Oto zlato je bilo od jednog kralja iz Nina,
a un je mora zbog niceg bizat iz Nina s brodin i iskrca se u Lukovu. Unda je otlen iSa Podin
uvise. Sebon je ima dvanest tovara zlata. Dvanest vojnika vodloj dvanest natovareni konja.
Kad su dosli do Obljaka u pecini su iskopal rupu i u nju zakopal zlato.Kralj je sve pokrija
velkon ploéon na kojoj j bija uklesan kriz. Coban su je vidl. Na ploci je jos nisto pisalo na
nikon jeziku (jamislin latinski). Tudas® okote petine moga vidit puno prazni puza, prilipaka
i drugi $koljaka. Snjiman su se ranli. Cobani su otprije proval di¢ plocu nebl’ izvukli zlato,
al’ se nije dala di¢ kolkoj’ bila teska. Vele daj mali Janka Njegovana (Nigovana) uspija izvuc
niku kolajnu s medaljon i da je nosi. Ma ko Ce to virovat, bice mali kupija pa svi misle da je
nasa. (kazivaci Niko Nina Vuki¢ i Kata Vuki¢)

9. Blago u pe¢ini na Asanovcu (Marinkovici)

Na Asanovcu ima jedna poveéa gromila i kraj nje pecinica. Mo$ tamo do¢’ od Baja-
movca (Prodani) odistok i Korita (Donji Mataci) ozapad, a mos ozdo od Kopovina (Troselji).
Kad je kralj davno pobiga brodon iz Nina iskrca sej’ kod nas u Podgorju i u asanovackoj peci-
nici zakopa svoje blago (krunu i zlato) i sve pokrija plocon. Potlen se tute ljudin prikaZivalo
¢udo. Kad su niki ljudi nasli plocu, na njoj je pisalo nikin jezikon da niko neée mo¢ do¢ do
krune i zlata (kazivacica Dara Babac)

10. Blago u Kulni Sibuljskoj (Lukiéa Torine)

Kulnaj lipo kod Luki¢a Torina. Zidanaj klacenin zidon kaj gradina sv. Trojice pa
bi¢e da su odistog vrimena. Edni su pripovidal da su tute stali niki plemici. Mora daj’
tamo bija velk grad, al’ se sve sorlo, ostalaj’ samo Kulna. Dugackaj’ oko petnest, a Siroka
oko osan metara. Vrag je mirija, nako odoka. Pantin daj pripovida did Lukiéa kako su,
biée tomu vise od stogodina, dosla knjen dva covika barkon, Skunon ozdo od Vortice, vrag
zna esul’ bil’ od Nina ol od Paga, u nase mulo i dosl nasin kucan i rekli didu da in spremi
stokod pojisti, da ako more ispece kokos. Dotlen su uni nisto kopal u kulni. I kad je kokos$
bila gotova ode did ponji ,a uni ve¢ u po Kanala, osli ¢a, a njanci da su rekli bog, odosmo
mi, nemamo dokad pojisti ilo, presa nan je. Potlen je did osa vidit u kulnu sto su radil, kad
tamo, srusil po zida trazeé ¢up sa zlaton, vidlo se to po komadicin od razbijenog cupa. Cup
i blago odnil sa sebon i vise nisu dolazil’. Vele da je to bija ¢up s grckin blagon.(kazivadica
Dara Babac)

Predaje o vilama

11. Kuk Vilin

U Kuku Vilnu ima jedna peéina i u njoj su Zivle vile. Obno¢ su navr’ kuka igrale kolo u
nezatvorenon krugu. Obdan su slazle u Duboki okupat se. Jednon in je dok su se kupale prisa
potajice jedan coban i odnija najlipsoj krila pa se nije mogla vratit na kuk. Vila je jednu vece
dosla cobanovoj kuéi trazt svoja krila i molt ga da joj ji vrati nazad, al un nije tija, nego joj
veli da se uda zanj. Vila rece da oée i rodi mu do nikog vrimena sina. Kad je dite podreslo,
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vila se pozeli svog vilinjskog Zivota, pa pode s dicacicen u Duboki na kupanje k drugin vilan.
To sazna njezin muz i pode zanjon s puskon da Ce je ubit, al promasi i ubije svog sina, a vila
se vrati nazad na Kuk Vilin.(kazivacica Milica Jovié)

12. Colaci i vile

Na Kosi Colakovoj na Malon Rujnu imaju dvi pecine. Tute su Colaci prtljali prikolta.
Udno Kose je Duboko, a ozapad Vilin Kuk. Vile bi s Kuka slazle na Duboko po vodu pa su
pasi Colakovi nanji’ lajali i zatoj’ Colacin blago krepivalo i najposle su otlen moral’ oset’ u
Kotare.(kazivalica Dara Babac)

13. Zezelji i vile

Vile su ljudin dodijale. Coban koji bi lega na kosti (leda) nije se vise budija. Ljudi su
isli kod vracara i odzZa lipo u Bosnu. Uni su in rekli da vile lete i da triba leZat na stranu da i’
se ne gleda. Bija jedan Zezelj i napravija stojbinu kraj Dubokog i pocelo mu blago krepivat’i
mala dica umirat. ISaj odZi u Bosnu i un muj’ reka: Napravijas’ stojbinu izmedu viline kuce
i jezera i tvoji pasi nanji laju i moras se otlen oselt’. Takoj ibilo, oselijaj u Liku.(kazivadica
Dara Babac)

14. Vilin dardin

Vile su imale lip dardin, unjen je bilo svakog drveta kakvog ima na cilon Velebitu. Sve
na jednon mistu. Jednon je jedan Poljak nasa vilu u dardinu di se zaplela kosan u bukvan. Un
joj ji odmrsija. Una ga pita Sto bi najvolija da mu ucini. Volija bi, veli, da mi konji budu naja-
¢i ode unas. I zbiljan su mu bili najaci. Vila muj’ ispunila Zelju.(kazivacica Dara Babac)

15. Vilino kolo

Usrid Poljacke ogrede Sirotkuse na Malon Rujnu vile su igrale kolo. Isad se vidi izgaZe-
na trava u velikon posve pravon krugu. Bice da isad une gori igraju kolo obno(. Kolo (krug)
to¢noj usuprot Babinom Kuku .(kazivadica Dara Babac)

16. Vile odnose dicu na Oglavnovcu

Isprtljali ¢ovik i Zena s blagon na Oglavnovac .Ubrzo in se rodi zZensko dite. Nikako
odresti ,uvik malo i lezi u kolinki. Odu covik i Zena vracari u Bukovicu, a una in veli, to van
je vila ucinila. Slozte jaja u krugu oko kolinke. Uni to ucinise i dite se diZe i vidi ¢cuda ima sto
godina, kaj sto jaja oko kolinke. Jope in vracara rece da ostave dite na Velikoj vodici (licka
strana Velebita). Niko vrime proslo pa odu jope na Veliku vodicu $toj’s diteton. Kolinku na-
sli, a diteta nema. Vile ga zaminile sa staron vilon i odnile k sebi.(kazivacica Dara Babac)

17. Vilinsko-Babino jezero

Unotje podno Vaganskog kuka i Babinog kuka. Voda mu je vajik Cista jer je Ciste vile
koje obno¢ oko njeg igraju kolo. U njen vajik ima vode istog raza i nikad ne prisusi. (kazi-
vacica Pera Jovi¢)

18. Crni junac iz asanovacke pecine

Prosa obno¢ niki covik kraj asanovacke pecine. IZnje izleti crni junac i poleti za covi-
kon. Bizi éovik, a junac za njin. Misec kaj dan. Covik se okrene i uvati junca za rogove. Snji
se borija cilin puton do kuce. Prid kucon pusti junca i utece u kucu, a junac pobigne nazad
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na Asanovac. Ja mislin daj to bija vukodlak, vrag ée znat’ Tot’je ka nika ukleta dusa. To
pantin da su otprije vajik divanl’.(kazivacica Dara Babac)

19. Vodeni ¢ovik
Otprije smo manju dicu strasl’ da ne idu u more jer ¢e i odnit’ vodeni ¢ovik. Takoj’
edno dite odvuka na dno i uno se utoplo.(kaziva¢ Ante Marasovi¢ Brkao)

20. Oglavnovacki volovi

Na Oglavnovac su prtljali Bukovéani. Na srid Oglavnovca bilaj’ voda, tu sej’ skuplja-
la s tocila pa su je Bukovéani obzidal da se napaja blago. Jednon je voda prisusla i ostala
nako gola zemlja. Dosla dva vola i legla na tu zemlju. Kad odednon propadose u zemlju i
nestadei’. Zemlja se sama jope zaspe ozgo. Bice daj’ dol’ jama bezdanka.(kazivacica Dara
Babac)

Etioloske predaje

21. Oglavnovac

Otprije se divanilo kako su ¢obani ¢uval blago na Oglanovcu. Odednon su opazl da su
volovi rozin iskopal iz trave glavu (lubanju). Uzel su je u ruke i upital’: Cijaj ovo glava, Bogje
pomilova. To éekan vec sto godina - glava e nato zacudenin cobanin. O glavo Oglavnovca
pocivaj u miru, rekose cobani. Otad se Oglavnovac tako zove.(kazivacica Pera Jovi¢)

22. Kuk Bojin - Bojinac

Otij” kuk najvislji na donjoj strani od Rujna. Ednon davno na kuku su dvi sestre cu-
vale blago. Odednon se naoblacilo i poce nevrime. Nenadano pukne grom i ubije jednu od
nji - Boju, i po njoj kuk dobi ime - Bojinac, Boinac.(kazivac¢ica Milica Jovi¢)

23. Duse na DuSicama

Kazival su stariji da su Turci Udbinjani u sedamleston stoléu odlazl u Kotare po malu
dicu i priko Dusica je odvodl u Liku, a potlen u Tursku. Tamo su i’ odgajal za svoje vojnike.
Matere su u ljutoj Zalosti isle za dicon do DuSica i nabrajale: Ajme nase dusce, Vratite nan
nase dusce. Dalje nisu smile, akoj koja iposla Turci su je ubil’. Dikoja dica su umirala po putu
na Duscan, a dikoja u Lici, a dikoju su Turci ubT na Duscan. Otog nabrajanja jadni matera
otad se Dusce tako zovu. Bijaj iz mog roda ajduk Dujam KneZevica, un je napada Turke sa
svojin jatacin. Kad su Turci istirani, oselijaj u Vinjerac.(kaziva¢ Marjan KnezZevi¢)

Men’je moj caca kaziva da su licki lugari i potlen prvog svitskog rata oblazl Dusce jer
su i u to vrime Dalmatinci zimi kad nema pase, kral licko seno sa stoZine (kotarine), a i mi s
Libinja smo uzal'. Edne zime dosla dva licka lugara oba¢ seno na Prisiku i vide da gaj’ niko
dira: Pokral nan Dalmatinci seno, vikne edan. Oblaze oko stoZina i odednon uni drugi lugar
opazi prtinu od Svetog Brda. Veli, ne kradu nan Dalmatinci jer prtina ne ide s juga nego sa
sjevera od Svetog Brda, mordaj kakva Zivotinja dosla ist’ seno. I $tos ti vidt', priblize se oba
prtini i u cudu opaze da je prtinu isprtlo dvoj bose dice idué ozgo od Svetog Brda na Dusce.
Kad su dica dosla do jednog stoga, jedno gaj dite obaslo s jedne strane, a drugo s druge i
unda jope zajno prtinon dalje u istocno Bilo (Sumovto brdo iza Dusica). Lugari su pratl
prtinu i lipo vidl’ trag bosi’ diciji stopica i zakljucl’ da su to duse (dusice) dice koju su davno
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odvel Turci i sa’se njijove duse vracaju istin puton priko Dusica. Rekli su jos da su to duse dice
na putu u nebeski raj. E, otog ti se Dusce tako zovu.(kaziva¢ Jakov Knezevi¢)

Price o mirilin

Mrtvog nosu od varosi do groblja na noslin. Noge su naprid, a glava otpozadi. Kad
dodu do mirila unda ga skinu doli i izmiru duZinu koliki je bija. Na zemlji zabilizu kamenjin
duzinu, di je glava metne se veci kamen, a uz noge manji. Kad se vrate iz groblja popune
duzinu kamenjin od glave do nogu. Potlen se, more pro¢ i do misec, dva mirilo lipse ureduje:
tesu se ploce i zidu u suvozidu i urizu se kod glave Sare da bude lipse a digdi godna i ime.
Samo se na mirlu smi stat kad se nosi mrtvi. Prave se uz put po duZini puta i na polovini
puta od varosi do groblja. Glava gleda uistok. Dok se oznacuje misto di e bit mirilo ne moli
se i pop ne dolazi na mirlo i ne kite se. Kad se prode uznji, prikrste se i kaze:Boga pomilova
s kojin se ode upocivalo. Mirilo je uspomena da se siti mrtvoga. Na njiman se stalo s mrtvin
za uspomenu i za dusu koja Ce na njiman ostat a ne radi toga sto ga je bilo tesko nost’. I ne
smi se gazt’ po mirilin. To su sveta mista. Una stalno stoje dok ji vrime ne razvali. Dusa se
izmiri da se ne vraca(kudi) ,ako je grisna i ukleta luta, al’ se ne vraca, a negrisna ce sama
u raj. Mrtvi dolazi na mirla i una se zato zidu da ne ide dalje odnji, da ne dolazi kuci neg’
samo donji’. Da bi upocivale duse uni koji su ode upocivali. Mirloj’ misto na kojen je mrtvi
zadnji put sta’ na zemlju. Pokojnik se jos jednon prije neg se spusti u grob, poloZi na zemlju.
Toj” misto ka’ molba dusi (duhu) pokojnika da se ne kreée dalje od mirila i da ne dolazi kuci
u varos.(kazivaci Ivan Tomic-Tatek, Mate Jusup i Dara Babac)

Kameni Zrtvenici (Kamen - Baba)

24. Malorujanska Kamena Baba

Babin kamen ol Babin kuk tijf na Malon Rujnu nad Babcevin stanovin , ozapad ogrede
Sirotkuse uz njivu Prodanovu. Tu se dolazla molt’ jedna baba Muslimanka. Bice daj’ to bilo
za Turaka. Zovemo ga i Popov kuk. Njem se s proléa donosla prvina: Zito,janje,tele i masle-
novo ulje, koj’ sto ima.(kazivacica Dara Babac)

Kazivala m’je baba, otprije su Zene kad bi sproléa otprtljale s blagon na Rujno na ispa-
Su, na taj kamen stavle zera Zita i polile zera maslenovog ulja da blago bude pravo i zdravo.
Otaj kamen je bija dosta velik i nako sam je staja. Napo je razbijen jer je uzidan u stanove
Prodana. Obicaj je traja do drugog rata, potlen vise nije.(kazivacica Dara Babac)

Bila su dva Kmena, edan pod njivon Prodanovon. Mi smo se kaj dica otprije penjal
na nj. Mos nanjen lezat’. I sad je un tamo. Drugi je bija nasrid polja izmedu Gradinice i
Sirotkuse kod Torine Popove. Niki pop ga je blagosovija pa su ga zvali Popov kuk. Poslen rata
minirali su ga Poljaci za obzidat ogrede i uzidat u stan. Poslen in je dosla krepa na blago pa
su oselil’ u Zvratu i Zamrsten.(kazivacice Dara Babac i Slavka Poljak)

Legende o sakralnim objektima i grobljima oko njih
25. Sv. Trojica u Tribanjskoj drazi (Tribanj-Sibuljina)

Kraj Tribanjske drage na istoimenoj ranobizantskoj gradini nalaze se crkva i gro-
blje.
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Otoj bilo gr¢ko groblje i crkva u niko davno vrime i unda je sorla opaka kraljica (Teu-
ta). Ostalaj’ samo zlatna maketa od stare crkve, nasli je cobani u kupni i po njoj narod jope
uzide novu crkvu. Taj maketa bila ucarana, imalaj moc, jer ko je kod tija odnit’ iz crkve,
umra bi.

Kod crkvej’ bilo zakopano blago. Ednaj’ cura Manda ¢uvala blago tute oko groblja.
Sidlaj na ednome kamenu kraj crkve. Iz jednog grmeciéa kraj kamena virjaj napolak oveli
Cup sa zaklopcen. Curaj prela vunu i vrtenon zapela za zaklopac i un se zera pomace,
iznjeg izlizi zmija pa ée Mandi: Ajde curo stani mirno ne zaklaplji me, ja ¢éu dolizit’ do
tvog Cela i pusti me da te poljubin u Celo i ti Ce$ se spasit’i bit’ sritna i Cestita, a i mene Ces
spast’.

Zmijij bila na glavi Zuta kruna kaj vitica s ros¢icen.

Manday’ stala, okrenla zmiji kosti (leda) i kad je zmija dolizla do vrata una se strese i
zmija pane: Curo stan mirno, zmija ¢e po drugi put. Manda se jope od studeni strese i zmija
pane. I po treéi put dolizi joj zmija dovr’ glave, al se tliko bojala daj’ zmija pala i po treci put.
Zmija joj rece: Ajme meni zauvik, a tebi do groba, ti Ces biti nevoljnica, a ja ¢u biti ukleta.
Sacu ja jopet uci u cup, a ti me zaklopi i uredi sve kako je bilo. Mandaj’ zmiju zaklopla i cup
zasula zemljon. Poslen je pripovidala braci i uni su posli trazit cup s blagon ,al’ ga nikako vise
nisu mogl’ naé. Na krajuj’ Manda oSepavila.(kazivacica Dara Babac)

Na groblju gréke gradine sv. Trojice biloj sakrivenog blaga u zaklopljenin ¢upin. Na
sv. Marka prva sunéana zraka pane na misto di je zakopano blago i uno zasvitli. Pave Strbo
(Strbi¢) iskopaj veliki ¢up s tri noge i odnija ga kuéi. El $to u njen nasa ne znan. Ja san tamo
Cobanla i nasla srebreni novcic. Na njen je s jedne strane bila nika lipa Zenska do prsiju, a s
druge strane tri vojnika s kopljin. Nov¢ic je odnija moj pok. svak Duro. Ima isprid Prodana
tursko groblje i pecurina. U njoj je zakopana kruna ninskog cara. Cobani su nasli plocu na
kojoj se prikazuje ¢udo i niko je nece mo¢ pomaknit dok na njoj ne izgine dvanestero brace.
(kazivacica Slavka Poljak)

26. Trstenica, sv. Marija Mandalina u Tribnju-Mandalini

Mleci su sikli sumu u Gori (Velebit) i tovarli je na galije. Jednog je Mlecana uvatlo ne-
vrime s buron na moru i un se zavitova da ée ako ostane Ziv uzidat’ crkvu. Zidari i zavitnici
su rekli da Ce jedan kamen prite¢ il’ valt’ kad uzidu crkvu. Takoj’ ibilo. Eno se isad vidi da
jedan vali. Odej u Drazi bila luka i biloj puno rasta pa se Mlecan veza brodon za rast i tako
uteka nevrimenu i odman odredija dice se gradit’ crkva uz more u Drazi. Otad je Mandalina
zavitna crkva za pomorce, trgovce, ribare, prZinare, uskoke i druge brodare. Dragaj’ bila u
osamleston stolcu mletacka luka.

Oko crkvej’ bilo tursko groblje, al’ toj’ sve prikopano dok se zidala cesta i propust, a
dostaj’ toga raznila voda iz jaruge.(kaziva¢ Niko Nina Vuki¢)

Povijesne predaje

27.Predaja o Mlecin

Odej u Podgorju bila velika gora - Rasti i unda su galijan dosli Talijani i posikli raste
i volovin vukli debla do mora i tovarl ji na galije i odvozl nikuda daleko i Snjiman gradli
niki velki grad. Na galijan su veslali robovi, jedan je bija iz Tribinja.(kaziva¢ Niko-Nina
Vukic).
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28. Vurlanski virovi u Paklenci

Dosli su podavnije Vurlani jamisln iz Mletaka i ode sikli Sumu u Paklenci. Skupljal’ su
vodu s vrila, ustavljal je ustavon, a kad je tribalo, pustal je potokon niz Klance. Vodaj’ nosla
drva do Jaruge kraj Kulne Vecke na utoku potoka u more. Tute su se drva ustavljala s drve-
non mrizon - to su prigradene grede. Otlen su cipce odvozl’ gajetan i trabakulin u Vurlaniju.
Isad se ta vrila zovu Vurlanska. Pise tako i u Katastru.(kaziva¢ Ante Marasovi¢-Brko)

29. Tamnicka Draga

U Tamnickoj Drazi bijaj privremeni zatvor (tamnica) za mletacke pribige jer su u
to vrime pali Mleci i tutej bila granica medu njiman i Vrancuzin i tutej stala pograni¢na
straza. Vrancuzi su sagradl veliku, lipu kuéu za Zandare i kraj nje pravu gusternu. Tamnickaj’
otad prozvana tako radi vrancuskog zatvora. Ima otog dabi trista godina. Poslen kad su pali
Vrancuzi i viast priuzela Austrija u juznom Podgorju, ondaj’ ona dala tamnicku kucu na
drazbu i proda je brodarin Zubciéa ozdo od Razanca. Oni su bili dobro stojeci pa su mogli za
nju dat’ najvise. I sad ima kaZu u Pesti ugovor o toj drazbi, a u Katastru gospickom sve lipo
pise. Oti Zubciéi nisu dugo bili neg se osele u Dragu Lisaricu koju su iston kupli od Austrije. I
danas su tamo njiove kuce. Vrancusku kuéu u Tmnickoj prodali su Troseljin ozgo od Troselja
Seline. I oni se danas sluze $njom i gusternon. NiZe zera na Punti mandalinskoj bilaj’ mletac-
ka karaula. Od nje nije ostalo nista. Takoj kad su propali i Mlecani i Vrancuzi sve priuzeja
Vranjo Josip, tako su pripovidali stariji.(kaziva¢ Dujo Troselj)

30. Groblje sv. Jure u Rovanjskoj

El vidis nasej groblje kaj i vase i seljnjarsko uz more. Sad je sve prikopano iston kaj i
vase. Si¢an se stari grobova, svakij bija iznutra obzidan, a ozgo pokriven velkon teskon plo-
Con, ja mislin da su tribala mankon Cetr covika da je dignu. Morda su uni koji su tu Zivl prije
imal kakve sprave za dovlacenje i namiséanje ploce. Si¢an se, kad san bija mladi da je na
svakoj ploci bija isklesan poniki bilig. Bijaj kriz, pa pomiseca, kolo okruglo kaj sunce, zvizda
i nisto nako kaj riblja kost. Sve su ploce porazbijane kad se pocelo salivat’ nove grobove od
cimenta ve¢ unazad trijest godina. Grobljej’ staro jamislin kolik groblje sv. Petra. Iste su nake
ploce bile i nase. Morda i je zida isti narod. A bilotje ode i nasi starinski grobova kaj mirila
i jedna kosturnica, al otoj iston sve nestalo.(kaziva¢ Dane Roncevi¢).

Dvije mitske pjesme

1.

“Angeline vodu priplovila,
Marija se mlada utopila.

Dva su briga svekar i svekrva,
Sunce, misec mladi diverovi,
a ribice mlade jetrvice,
morski kamen mladi duvegija.
Lipo moje svate docekajte,
svakom svatu jabuku podajte,
mom draganu svilenu maramu,
$to sam vezla tri godine dana.
Ja je vezla, majka me je klela.
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2.

“Naresla je kopriva,

sve je polje pokrila,

jedna noga nemogla di je resla $enica,
0, Janjo, Janjo, janje umiljeno.
Zela su je dva brata,

medu njima sestrica,

0, Janjo, Janjo, janje umiljano.
Sestrica je plakala,

braca su je tisila,

0, Janjo, Janjo, janje umiljano.

Sto ti places sestrice,

0, Janjo, Janjo, janje umiljano.

Ve¢ pogledaj pod oblake,

pod oblakom zlatan sto,

za njin sidi dragi tvoj,

0, Janjo, Janjo, janje umiljano.

U dzepu mu vacoli¢ (rup¢i¢) moj,
a na ruci prsten moj,

0, Janjo, Janjo, janje umiljano.
Prsten ¢emo kovati,

Vacol (rubac) ¢emo kupiti,
dragog ¢emo iskati,

o Janjo, Janjo, janje umiljano.” (zapisao Dusan Petricevi¢)

Kazivaci

1. pok. Pera (Perina) Jovi¢, rod. 1882. (Starigrad - Paklenica)
2. pok. Ivan Tomi¢- Tatek, rod. 1907. (Starigrad - Paklenica)
3. Dara Babac, rod. 1942. (Tribanj)

4. pok. Kata Vuki¢, rod. 1914. (Tribanj)

5. Niko Vuki¢ - Nino, rod. 1939. (Tribanj)

6. pok. Mate Jusup, rod. 1892. (Starigrad - Paklenica)

7.Ivan Tro$elj,rod.1921.(Starigrad-Paklenica)

8. Marijan KnezZevi¢, rod. 1955. (Modri¢)

9. Jakov KnezZevi¢, rod. 1922. (Modri¢)

10. pok. Ante Marasovi¢ — Brko, rod. 1916. (Starigrad - Paklenica)
11. Dane Roncevi¢, rod. 1927. (Rovanjska)

12. Dujo Troselj, rod. 1927. (Tamnicka Draga - Bari¢ Draga)
13. pok. Milica Jovi¢, rod. 1900. (Starigrad-Paklenica)

14. Slavka Poljak, rod. 1921. (Tribanj)
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Mythical Traditions and Legends from Podgorje in southern Velebit
Mirjana Troselj

The text focuses on the lore and legends collected in the southern part of Velebit,
Croatia, between 1977 and the present. The sole exception is the mythic narrative about
Pasoglav, a king with the head of a dog, the variants of which were first written in the
second part of the 19" century. Several authors, particularly Maja Bogkovi¢ Stulli, whose
study on the subject is also the most extensive, have been examining this subject. The
story is connected with Kulina Vecka, a location in the Starigrad-Paklenica area. Just as
specific are two mythical songs published in 1997 by Dusan Petri¢evi¢ in the book titled
Starigrad-Paklenica.

The lore from Velebit is classified according to literary folklore types. The first sec-
tion contains variants of the story about King Pasoglav, whose origin is believed to be in
the myth about King Midas and Trajan.

It is interesting that in the narratives about Crna Kraljica (Black Queen), the Illyrian
Queen Teuta features in the lore of Podgorje as the oldest historical personality. Possessing
a malicious character, she fights the Greeks and destroys everything they have built.

Treasures are buried in caves and mountains, and next to churches. The riches are
usually guarded by a snake, a condemned soul that cannot rise into the firmament. Nu-
merous are also stories about fairies. Fairies are ambivalent beings, both good and evil,
that act according to conditions in nature and to the behavior of humans.

Etiological tales explain geographical names. They include all mountain tops, val-
leys, and lakes that bear the name Baba, and also sacrificial stones (the Baba stones). Since
the Baba stones functioned as the place where people could make an offering to Baba,
seeking fertility and prosperity, the tales may represent the pre-Illyrian substratum of
Magna Mater. In Velebit, the cult of Magna Mater was extended to the so-called crkvine
(churches), which were cultic objects of shepherds. Whether this syncretism is truly a
local tradition from the Middle Ages or was brought to the area by new settlers after the
Turks had been banished from this territory at the end of the 17 century, remains unclear.
According to the local population, in the period prior to the Second World War both the
church in Malo Rujno and the Baba Rock were frequented. This unique form of syncre-
tism was also observed by the author who had spent her youth in this area. The syncretism
refers to the transfer of the custom of kissing the Baba Stone to kissing a living old woman
and the painting as well as statue of Virgin Mary in Veliko Rujno. The Baba Stone as well
as the statue and the painting, this one particularly on Assumption Day on August 15,
were all presented offerings for good health and happiness. An important element of the
ceremony was the vow made to Virgin Mary that was performed by circling the altar on
bended knees. The women who were performing this act during mass kissed the altar and
Virgin Mary, presented them with offerings, crawled beneath the picture and the statue of
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Mary, lit candles at the altar, and circled the church in a procession that carried the picture
of the Blessed Virgin.

The author also stresses the apotropaic function of the kola¢, the dried wheel-shaped
bread from Podgorje offered to those who came to pay a visit to wish good luck and hap-
piness during holiday season. Used also as medicine, the bread was worn around the neck
to ensure protection from evil forces and spells.

The article contains material and data that will be used for further research. It is an
attempt to rescue from oblivion the hitherto overlooked cultural heritage from the south-
ern part of Podgorje and to inspire further interdisciplinary research.



Trhlovca = lokavska Triglavca

Boris Cok, Ladislav Placer

The three rocks above the entrance and the three rock columns some ten metres before
the entrance explain why, up until the mid-20th century, the Trhlovca rock shelter was com-
monly referred to as Triglavca (Three-head).

Uvod
Med Divaco in Lokvijo leZijo trije spodmoli: Trhlovca, Mala Triglavca in Triglavca

(sl. 1). V Katastru jam Jamarske zveze Slovenije so ti objekti oznaceni s $tevilkami 67,
4815 in 608. Trhlovca lezi nekaj stran od regionalne ceste Divaca-Lokev. Mala Triglavca
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SI. 2 Trhlovca. Pogled na spodmol z vzhodne strani.
Fig. 2 Trhlovca. View of rockshelter from eastern
side.

in Triglavca lezita blize Divaci na robu velike udorne doline Radvanj. V Trhlovci in Mali
Triglavci so priceli z arheologkimi izkopavanji v drugi polovici 20. stoletja, o ¢emer so bili
objavljeni $tevilni prispevki, raziskovali so France Leben, Ivan Turk, Miha Budja in drugi.
V Triglavci arheologkih izkopavanj doslej $e ni bilo, zato o njej v strokovni literaturi ni
podatkov. Na Karti ob¢ine Divaca iz leta 1819 (Arhiv Geodetske uprave SeZana) na mestu
spodmola Triglavca ni nobenega imena, Ziberna navaja zapis Terglanz (1981, 81), ki naj bi
ga nasel v katastrski mapi iz leta 1818, vendar ta podatek ni preverjen, v zemljiskoknjiznih
zapisih po letu 1840 se uporablja ime Triglavca. Po Coku (2010) se je v Triglavci izva-
jal obred plodnosti do prve polovice 19. stoletja, ko je bil nasilno prekinjen, po Placerju
(2010) je ime Divace povezano s tem ali podobnim obredjem.

Ledina med Divaco in Lokvijo, na kateri je spodmol Trhlovca, se je po Karti ob¢ine
Lokev iz leta 1819 (Arhiv Geodetske uprave Sezana) imenovala »Per Terglauza, torej Pri
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SL 4 Naravni oltar z vdolbino. Pogled s severne
strani. Rusceva dolinca.

Fig. 4 Natural altar with hollow. View from the
northern side. Rusc¢eva dolinca.

Triglavci. V Trhlovco je bila jama preimenovana v drugi polovici 20. stoletja zaradi lokav-
ske narec¢ne izgovarjave Triglavca-Toarylouca, ki se v uSesih Neprimorca slii kot Trhlouca
(Placer 2010, 320). Prvotno sta torej obstajala dva spodmola enakega imena, Triglavca pri
Lokvi, ki se danes imenuje Trhlovca, in Triglavca pri Divadi, ki $e vedno nosi to ime. Raz-
prava o pravem imenu Trhlovce se je vodila vso drugo polovico 20. stoletja in $e nekaj cez.
Mnenja so nihala med oblikami Terglavca, Trglavca, Triglavca in Trhlovca. Zaradi lazjega
razlikovanja in navidezne logi¢nosti je prevladala slednja oblika. O tem so pisali predvsem
France Sustersi¢, Matjaz Puc in Jozko Ziberna. Sobivanje dveh spodmolov enakega imena
je Placerja (2010, 320) navedla na pomisel, da je lokavska Triglavca ob prometni poti v
kr§¢anskem obdobju morda sluzila kot maskirni objekt za prikrivanje poganskega obredja
v odmaknjeni divagki Triglavci.

Spodmol Trhlovca lezi pod 10 m visoko steno (sl. 2) in se po opisu iz Registra jam
Slovenije nadaljuje v desno v 124 m dolgo in 22 m globoko jamo. Vstopni rov v jamo je
$irok priblizno tri metre in se konc¢a po dvajsetih metrih. Nekje na sredini se levo navzdol
odcepi manjsi rov, kjer je bila na krizi§¢u v kamen ro¢no izklesana kotanja, v katero je
kapljala voda. Med obema vojnama so Italijani vhodni rov zagradili z betonskim zidom in
vanj vgradili Zelezna vrata ter prostor uporabljali za skladi§ce eksploziva. Pri urejanju skla-
di$¢nega prostora so uni¢ili kotanjo z vodo. Jamo so uporabljali kot skladis¢e eksploziva $e
po drugi svetovni vojni do 60-tih let 20. stoletja.

SL 5 Tri skale-stebri z lokacije $t. 1. Pogled z ju-
| gozahodne strani. Najbolj poudarjena trojica, raz-
poznavna z obeh strani.

Fig. 5 Three rock columns from location Nr. 1. View
from the southwestern side. Most marked trinity,
identifiable from both sides.

373



374

Trhlovca = lokavska Triglavca

Izrodilo

Vodo v izklesani kotanji so domacini iz Lokve do uni¢enja uporabljali za pitje, po
pripovedovanju Francke Mevlja-Vrharjeve leta 1970, po rodu iz Preloz, pa naj bi zgodaj
spomladi opravljali tudi obred prerokovanja, kaksno bo poletje. V kotanji naj bi zajeli
vodo v lon¢eno posodo in jo odnesli v Rus¢evo dolinco (sl. 3), kjer se nahaja okoli 10 m
dolga in okoli 2 m visoka stena v obliki oltarja z vdolbino kvadratne oblike, veliko pribli-
zno 70 x 70 x 70 cm (sl. 4). Nad vdolbino je umetna ali naravna odprtina $iroka okoli 15
cm, ki se navzgor lijakasto $iri do povrsja. Preden so posodo z vodo polozili v vdolbino,
so vanjo vtaknili tri enoletne leskove Sibe s $estimi ocesi, ki so jih pred tem odrezali v
okolici. Posodo so v odprtini pustili za en obrat lune, potem so §li pogledat, ali so pognali
poganjki na $ibah. Ce so vse tri pognale liste, je pomenilo, da bo poleti dovolj deZja in
dobra letina. Ce sta pognali dve, je bilo pri¢akovati manj$o su$o in manj pridelka, ce je
pognala samo ena, se je obetala vedja susa in zelo malo pridelka, ¢e ni pognala nobena,
je to pomenilo gorje z veliko su$o in lakoto. Da bi odgnali su$o so z vrha, skozi luknjo v
skali iz posode zlivali vodo in delali uroke, pripro$nje za dez. Do kdaj naj bi se ta obicaj
ohranil, Francka Mevlja-Vrharjeva ni povedala, glede na ostale obicaje verjetno do prve
svetovne vojne.

Simbolika

Tako za divasko kot za lokavsko Triglavco je bilo nejasno, zakaj tako poimenovanje.
Po pregledu okolice lokavske Triglavce pa lahko re¢emo, da je ime povezano s ¢e§¢enjem
Triglava. Zenska oblika imena se nanasa na samostalnik jama, ki je Zenskega spola. Po-
men Triglavce nakazujejo tri lo¢ene skale (sl. 5), ki stojijo v vrsti tesno ena ob drugi okoli
70 m pred vhodom v spodmol. Na karti (sl. 3) so oznacene z lokacijo st. 1. Skale stojijo v
smeri 120° (azimut) in segajo v visino od 2 do 2, 30 m. Pomen tega simbola povecujejo tri
skale na lokaciji $t. 2 tik nad steno, pod katero je spodmol. Na sl. 2, ki je posneta s platoja
pred spodmolom, so lepo vidne, $e lepSe jih vidimo na pove¢anem posnetku na sl. 6. Tri
skale na lokaciji §t. 2 dajejo vtis urejene vrste le s prostora pred spodmolom, ¢e pa stojimo
ob njih, ta vtis izgine, ker so razporejene v ogli§¢ih trikotnika na razli¢nih vi$inah. Poleg
omenjenih dveh je najti v bliznji okolici spodmola $e dve skupini treh skal, eno na lokaciji
§t. 3, Kjer je trojnost lepo vidna s severovzhodne strani (sl. 7), manj z jugozahodne (sl. 8) in
skupino nekaj deset metrov vzhodno od lokacije $t. 1, kjer je vtis trojnosti $e bolj zabrisan

SI. 6 Tri skale razporejene v ogliscih trikotnika z
lokacije $t. 2. Posneto s prostora pred spodmolom.

| Fig. 6 Three rocks situated at triangle joints from
location Nr. 2. Picture taken from location in front
of the rock shelter.
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SL 7 Tri skale-grebeni z lokacije $t. 3. Pogled s se-

§ verovzhodne strani. Trojica je razpoznavna le s te
strani.

Fig. 7 Three rock ridges from location Nr. 3. View

R from the northeastern side. Trinity identifiable only
from this side.

(sl. 9). Simbolni pomen imata le skupini na lokacijah §t. 1 in $t. 2, medtem ko sta drugi
dve manj sugestivni in verjetno nepomembni. V razgibani kragki pokrajini bi morda nasli
$e ve¢ takih skupin.

Geoloski opis

Vse skale na omenjenih lokacijah so in situ in odrazajo geolosko zgradbo okolice
Trhlovce, kjer vpadajo debele plasti zgornjekrednega apnenca 10° do 15° priblizno proti
jugu. Obmodje sekajo trije sistemi bolj ali manj navpi¢nih razpok v smereh okoli 0°, 30° in
120° (azimut). Razpoke so korozijsko razsirjene, tako da so prvotno prizmati¢ni bloki med
njimi danes zaobljeni in lo¢eni med seboj. V pogovornem jeziku so to Zive skale. Na lokaciji
§t. 1 lo¢ujeta skale razpoklinska sistema v smeri 30° in 120°, prvotni bloki so bili v horizon-
talnem prerezu enakostrani¢ni, zaradi ¢esar imajo skale obliko stebrov. Na lokaciji §t. 3 so
bili horizontalni prerezi blokov podolgovati pravokotniki, zaradi ¢esar imajo skale obliko
grebenov. Lokaciji §t. 2 in vzhodno od §t. 1 nista s tega vidika podrobneje pregledani.

Naravni oltar v Ruscevi dolinci (sl. 4) je ravna stena v smeri vzhod-zahod. Ker v tej
smeri vsaj pri orientacijskem pregledu nismo odkrili razpok, obstaja moznost, da je stena
vsaj deloma umetno izravnana. Na to bi kazala tudi njena struktura; stena je skoraj nav-
pi¢na in sekajo jo nanjo pravokotne razpoke v smeri 175° (azimut), ki vpadajo strmo (85°)
proti vzhodu in niso korodirane. Ce bi bila stena naravna, bi bil vpliv korozije verjetno vi-

SL 8 Tri skale-grebeni z lokacije $t. 3. Pogled z ju-
gozahodne strani od koder niso tako razpoznavne.
Fig. 8 Three rock ridges from location Nr. 3. View
from the southwestern side, from where they are
not so identifiable.
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| 519 Tri skale vzhodno od skupine $t. 1.
Fig. 9 Three rocks eastward of group Nr. 1.

den. Razdalja med razpokami znasa okoli 60 do 100 cm. Diagonalno preko stene potekata
dve polozni leziki ali meji med dvema plastema. Odprtina v steni lezi med tema dvema
lezikama in dvema strmima razpokama, o¢itno je, da je izdelana umetno, pri ¢emer se je
izdelovalec prilagajal naravnim diskontinuitetam v apnencu.

Skupina treh skal-stebrov na lokaciji §t. 1 (sl. 5) je vsekakor naravna tvorba, obstaja
pa moznost, da so prvotno bili na tem mestu trije skalni grebeni tako kot na lokaciji $t. 3
('sl. 8) v smeri 30° ki so jih sekale korozijsko razsirjene razpoke v smeri 120°. Z odstranit-
vijo blokov na jugozahodni strani, je bilo mogoce osamiti skrajne bloke-stebre na seve-
rovzhodni strani in poudariti njihovo simbolno pri¢evalnost. Morebitni umetni poseg bi
bilo mogoce ugotoviti z razkopom.

Sklep

Trhlovca ali lokavska Triglavca je predstavljala kraj ces¢enja Triglava. Na to kaze
skupina treh skal na lokaciji $t. 1. Tri skale na lokaciji §t. 2 tega same po sebi morda ne bi
mogle dokazovati, v povezavi s skupino $t. 1 pa tak sklep le utrjujejo.

Tri skale pomenijo tudi, da gori Triglav in Tolminski Triglav morda nimata le epi-
tetnega, temve¢ tudi ali predvsem mitoloski pomen, ¢eprav so trije vrhovi pri obeh neiz-
raziti in vidni le z dolo¢ene smeri. Posredno so pri¢evalna tudi ledinska imena kot gozd
Triglavec pri Braniku in senoZet Triglavice pri Tomaju (Bezlaj 2005, 224; Snoj 2009, 439),
domacijska imena kot Pri Triglavjih in Pri Triglav¢kovih v Dobravljah (Bezlaj, prav tam;
Snoj, prav tam) ter Triglav¢énik nad Radizlom na Pohorju in priimki Terglav, Terglau, Ter-
glau¢nik, Trglav, Trglau¢nik, Trglav¢nik, Triglav, Triglavéanin (Toplisek in sod.; Mali in
sod.).

Napovedovanje suse in dezja v Ruscevi dolinci s pomocjo vode iz lokavske Triglavce
v izro¢ilu ni povezano z imenom spodmola.

V blizini divaske Triglavce ni vidne skupine treh skal. Njena funkcija je bila po Coku
(2010) in Placerju (2010) drugac¢na, zato ni mogoce brez dokazov nekriti¢no enaciti po-
mena obeh imen. Tri sigaste izbokline na stropu divaske Triglavce so preve¢ neznatne v
primerjavi s simboli lokavske Triglavce.
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Dodatek k sklepu

Divaski Kras je sredi$¢e mati¢nega krasa, ki poleg ostalih znamenitosti skriva tudi
pomembna objekta slovanske mitoloske prakse z elementi nasledstva iz rimske in pre-
drimske tradicije. Zato je celovito za$¢ito obmocja potrebno obravnavati z vso resnostjo
tako v okviru Regijskega parka Skocjanske jame pod okriljem UNESCA, ki naj bi se raz-
$iril na divasko in lokavsko Triglavco, kot tudi v okviru nacrtovanega Kragkega regijskega
parka, ki bi zajemal celotni mati¢ni kras. Objekte prometne infrastrukture v Divaci', ki
potekajo v blizini omenjenih znamenitosti, je treba z ob¢utkom vkljuciti v prostor.
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Trhlovca = Triglavca of Lokev
Boris Cok, Ladislav Placer

Between the villages of Lokev and Divaca there are three rock shelters: Trhlovca lies
closer to Lokev, whereas Mala (Small) Triglavca and Triglavca (Fig. 1) are nearer Divaca.

Trhlovca and Mala Triglavca are known for the archeological findings, and Triglavca
is famous for the pagan ritual of fertility worship practised there as late as into the first half
of the 19th century (Cok 2010, 309), and for the likely origin of the village name Divaca
connected with the ritual (Placer 2010, 313). On the Lokev borough map of 1819 (Arhiv
Geodetske uprave Sezana: Mappe der Gemeinde Corgnale in Jahre 1819), Trhlovca is also
named Triglavca, testifying to the fact that initially two rock shelters went under the same
name. This state of affairs lasted until the mid-20th century, when Triglavca near Lokev
was renamed Trhlovca.

According to folk lore, every spring a rain — predicting ritual - or rather a ritual pre-
dicting the harvest — was held in Trhlovca (Fig. 2) and in Rus$¢eva dolinca (Little Dolina)
(Fig. 3).It consisted of trapping rainwater in an artificially carved hollow and carrying it in
a clay jug to Rusceva dolinca. On the way, three hazel twigs with six offshoots were cut and
put into the jug, which in turn was placed into the opening of the natural altar in Rusceva
dolinca, approximating to the size of 70 x 70 x 70 cm (Fig. 4). As the moon changed they
counted the number of offshoots that had sprouted, and on the basis of this determined
the amount of rainfall.

Another special feature of the Trhlovca rock shelter relates to the two rock groupa-
tions consisting of three rocks each, the first (Fig. 5) located roughly 70 m before the
entrance to the rock shelter (location Nr. 1 in Fig. 3), and the second (Fig. 2 and Fig. 6)
situated above the entrance wall (location Nr. 2 in Fig. 3). Both groupations tell us that
the intial name of Trhlovca, Triglavca (Three-head), was connected with the three rocks
or symbolical representations of three heads, and that this must have been the location of
worship of the three-headed god Triglav. The female form of the name relates to the word
cave, which is of feminine gender. The three-rock groupations at the location Nr. 3 (Fig.
3, Fig. 7, Fig. 8) and eastward of the location Nr. 1 (Fig. 3, Fig. 9) are a matter of karstic
morphology and are purely accidental.

A geological survey of the area has verified that the rock groupations are in situ on
all locations. Possibly the superfluous ones have been removed. The natural altar in Fig.
4 has been modified only so that the wall is straightened, and the opening made so that
its walls are naturally discontinuous, with two subvertical joints and two bedding planes
with a gentle dip.

It is possible to conclude that Trhlovca (previously Triglavca) was the location of
worship of the god Triglav. His worship is suggested also by the mt. Triglav and Tolminski
Triglav (Triglav of Tolmin), the microtoponyms (Triglavec, Triglavice), names of house-
holds (Pri Triglavjih-By Triglavs, Pri Triglav¢kovih-By the Triglavckovi, Triglavénik)
in the surnames (Terglav, Terglau, Terglau¢nik, Trglav, Trglau¢nik, Trglav¢nik, Triglav,
Triglav¢anin).

In the vicinity of the Triglavca rockshelter near Divaca (Fig. 3) there is no symbo-
lism of the three rocks, therefore the meaning of its name could be something different.



Pric¢evanje o bogu Kresu: PreloZe pri Lokvi

Boris Cok

The text examines a narrative from Preloze by Lokva that speaks about Kres, god of
fire, light, and lightning. However, the lore about the kresnik, or Kresnik, is unknown among
the local population.

V vasi Preloze je ohranjeno pri¢evanje o bogu Kresu, o katerem je moja pokojna
nona Olga Ban-Friglova, por. Cok-Liletova (roj. 1904 v Prelozah), dejala: »Tu ja nos ta stor
buh Kres uod uoynja, svatlaya jon bliskanja, ku ya nesmo smeli uament. Prad vec stu leti suo
zaradi taya payvencli jon vryli ano Veroniko BrZzanovo u Suadno jamo jon nabedan jo nej
smeu jat jaskat jon juo zakuopat. Pajele suo juo zvali, da suo uostale sam kastil« (To je nas
stari bog Kres od ognja, svetlega in bliskanja, ki ga nismo smeli omenjati. Pred ve¢ sto leti
so zaradi tega pokvecili in vrgli neko Veroniko Brzanovo v Sodno jamo in nihce je ni smel
iti iskat in jo pokopat. Pojedle so jo Zivali, da so ostale samo kosti). O Brzanovi Veroniki se
je v Prelozah precej govorilo $e v sedemdesetih letih 20. st., bila naj bi zdravilka, ki je znala
zdraviti bolne z zeli§¢i in uroki! Ali je Veronika pri urokih klicala boga Kresa, mi nona ni
vedela povedati, rekla pa je, da je to bilo mozno.

Sodna jama domacini imenujejo opus¢en kamnolom, kjer so kopali kamenje za gra-
dnjo Tabora. To ledinsko ime naj bi po ustnem izrocilu dobil zato, ker so tam na grozovit
nacin pobili nekaj hudodelcev in krivovercev. Okrogli Tabor v Lokvi so pozidali domacini
leta 1485 za obrambo pred Turki, kar pomeni, da bi se opisana tragedija morala dogoditi
po tem letu. Vendar je zgodbo o Veroniki treba po mojem razumeti kot pripoved o nekem
srhljivem dogodku, ki se je verjetno neko¢ dogodil, pri ¢emer pa so ime osebe in kraj
morda dodali kasnejsi pripovedovalci.

O vlogi boga Kresa v zivljenju Prelozcev in moje none Olge Ban, por. Cok, pri¢a
dogajanje ob blizajo¢em se neurju, ko sem moral kot otrok hitro v hlev po lesen trinozni
stol¢ek za molzo in ga obrnjenega narobe poloziti na sredo borjaca, nona pa je na stopni-
cah veckrat vzkliknila: »Kres ne kresni u naso Siso!« in z rokami in tremi iztegnjenimi prsti,
palcem vstran ter kazalcem in mezincem naprej, suvala proti stol¢ku in nato proti nebu.
Tako naj bi odgnala toc¢o in strelo!

Cescenje Kresa je povezano s kresovanjem, ki se je ohranilo po drugi svetovni vojni
do Sestdesetih let prejsnjega stoletja. V kr$¢anski maniri dan sv. Ivana (Janeza) Krstnika
(nare¢no Svjoti Jovan). To naj bi po pripovedovanju moje none Olge Ban-Friglove, por.
Cok- Liletove, nato Jozefe Mlja¢-Bcljeve, por. Mlja¢-Gabrjelove, po domace Pepke (roj.
1904 v Prelozah), in Francke Cok-Mohorjeve, por. Mlja¢-Bcljeve (roj. 1930 v Lokvi), po-
tekalo tako, da so kres zakurili na ¢ast bogu Kresu na predvecer 23. junija. Veliki kres so v
Prelozah zakurili nad vasjo na hribu Golcu oziroma na vzpetini pri Belem krizu, manjsega
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na obrobju vasi. V Lokvi so kurili kres na Veliki steni, kjer so pozneje netili tudi prvomaj-
ske kresove. Manjse kresove je mladina preskakovala in kdor tega ni zmogel, tisto leto ni
bil obvarovan pred nezgodami in boleznimi. Vecer pred kresovanjem so praprot zatikali
na vhodna vrata ali podboje, ker je prinagala sreco in preprecevala udar strele v hio. Na
vsako okno so privezali majhen Sopek poljskega cvetja in vejico mokovca (makonce po
domace), kar je preprecevalo zlim duhovom, da bi prisli v hi$o. S cvetjem in mokovcem
naj bi zle duhove in $trige tudi podkupovali. Vejico mokovca so zataknili tudi v srednji
razgor ali zacetek njive s polj$¢inami. Obvarovala naj bi pridelek pred ujmami. Nekateri
va$cani to poc¢nejo Se danes, Francka Mlja¢-Bcljeva iz PreloZ zagotovo! Moja nona mi je
pripoved o Kresu pripovedovala prav ob tem pocetju, ker sem jo vprasal, zakaj to dela!

Na kresni vecer so $e do konca prve svetovne vojne po vasi od hise do hise hodila po
$tiri dekleta, imenovana kresnice, oblecena so bila v bela ali pisana dolga krila, na glavi pa
so nosila vencek in paj¢olan iz ivanj$¢ic (marjetic), ki jim je zakrival obraz. Pod vodstvom
piskaca ali orgli¢arja so pela pesem:

»Gori, gori, svetli kres,
$vigaj plamen do nebes!
Tukaj imas$ prostor svoj,
z nami se raduj nocoj!

V higah pa pohleven bod,
Na ognjiscu tvoj je kot,

v streho ne in ne na vas!
Prosimo te, ubogaj nas!«

Pesem so peli tudi pri priziganju kresa. Pri petju pred hiSami so dobile kresnice maj-
hen dar, ¢e ga niso, so potem zapele kaksno zbadljivo ali hudomusno na ra¢un »skopu-
hov, na primer:

»Sukec kukec Parapot, zene kravo na potok! Krava noce pit, pisga Sukca v rit!«

»Lila kobila po svetu hodila, ni¢ pila, ni¢ jela, vseeno zivelal«

»Hlapec je kot mrli¢, v Zepu nima nic¢l«

»Ta stari Goranc, ima Sepast goltanc!«

»En Ban pet podgan, kuzla laja, pes prdi, ta starga dedca srat tis¢il«

Ali pa:

»Strina ujna v stari hisi, notri so same misil«

Pri Sukcu, Liletovih, Hlapcevih, Gorancu in Banovih so hi$na imena v Prelozah in
Lokvi. Ta so kresnice vkljucile v zbadljivke, s katerimi so »$potale« ali zmerjale »skopuhe«.

Obred kresnic, je zatrla italijanska fasisti¢na oblast med obema vojnama.

V Prelozah in Lokvi ni pripovedi o kresniku ali Kresniku.

A Narrative from PreloZe by Lokva about God Kres
Boris Cok
The text examines a narrative from Preloze by Lokva that speaks about Kres, god

of fire, light, and lightning. However, the lore about the kresnik, or Kresnik, is unknown
among the local population.
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Damjan J. Ovsec, Praznovanje pomladi in velike noc¢i na Slovenskem in po svetu
(Celebrations of Spring and Easter in Slovenia and the World), Ljubljana: Zalozba
Modrijan 2010, 416 str.

Damjan J. Ovsec’s monograph Celebrations of Spring and Easter in Slovenia and the
World is a work of superlative dimensions, especially by Slovenian standards: over 400
pages of a large format, boasting close to 950 predominantly colour illustrations, with an
exceptional print run of 2500 copies. No wonder that soon after its publication the book
was proclaimed the »Book of the Year«. Perhaps more than its external features, its pri-
mary attraction rests with the content; over a number of decades now, ever since the time
of Dr. Niko Kuret, no one has dealt with this most colourful and dynamic a segment of
Slovenian folklore so comprehensively and with such an eye for detail.

Writer, ethnologist, art historian and historian of culture, Ovsec has devoted six
years to composing the text and carefully choosing the illustrations, while drawing on a
vast reservoir of knowledge acquired over decades. Given the scope and complexity of
the topic, his approach was multidisciplinary, combining the perspectives of ethnology,
anthropology, cultural history, as well as psychology, philosophy, theology and astrology.
His method is primarily comparative, in the first instance describing spring and Easter
celebrations across the different regions in Slovenia, noting their various forms and draw-
ing parallels between them while also comparing them to similar or related phenomena in
the neighbouring countries and elsewhere in Europe.

The title itself points to the book’s ambitious scope that encompasses both Christian
and pre-Christian era as well as territories. Moreover; in many places the book trespasses
into non-European cultures (e.g., into ancient cultures of the Middle East and India, as well as
China and Japan), particularly if it sets out to signal a universality of particular concepts and
symbols. This is greatly underscored and aided by the numerous and well-chosen illustrations.

It is important that Ovsec has drawn our attention to the pre-Christian founda-
tions of Easter celebrations and to its cosmological symbolism going back at least as far
as the megalithic Stonehenge and other similarly ancient cultures. According to fertility
concepts pertaining to Indo-European creation myths, the combination of fire (warmth)
and water is paramount. These two principles have been symbolically incorporated into
spring celebrations; the making of bonfires, leaping over the flames, the pouring of water
over bonfire participants, etc. All of this was accompanied by various magic procedures:
fertility rites, fortune telling, etc.

According to many world myths, both the cosmological egg and the sand grain
denote the origin of the world. Significance here is less with the egg floating on the waves
of the original ocean or the grain of sand needing to be lifted off the seabed, and more
with their round shape and their exceptional smallness, especially in comparison to the
cosmos. Following mythological interpretations our world originates from them. Both
archetypal forms, the egg and the sand grain, represent, as it were, a condensed potential
or a germ. This in essence is also the crux of Easter egg’s symbolism, and Ovsec devotes
a number of his book’s chapters to this issue. We might add here that the clay replicas of
Easter eggs, oftentimes decorated with cosmological symbols, appear as far back as in the
archaeological findings from 9th and 10th centuries in the area of Kiev (cf. Zden&k Vana,
Sveét slovanskych bohii a démonii, Praha 1990, p. 41).

383



384

Damjan J. Ovsec, Praznovanje pomladi in velike no¢i na Slovenskem in po svetu

The traditional colour of Easter eggs in Slovenia is red, red-brown or even yellow,
depending on the vegetable dyes used (madder, outer onion leaves, crushed grape skins,
Brazilin, etc). Alongside the colours white and black, symbolising light and darkness in
turn, red was in fact the first ‘true’ colour of human culture, symbolising fire, blood and
life, though the apotropeic meaning too was probably already present then. In Europe the
use of red pigment can be traced as far back as the Neolithic Age, and among the Austral-
ian indigenous population it is still used in rituals (the colour of ochre). As Ovsec has
shown, the etymology of the Slovenian word for the Easter egg itself, the word pirh, means
an egg dyed red, though the first to write about red Easter eggs was Valvasor (1641-1693).
Eastern Slovenian expressions rumenica, remenica, remenka for the various nuances of
colour for Easter eggs, from red to yellow, testify to the fact that there was no conceptual
difference between the two colours. Egg decorations only took off in the Baroque period.
They are particularly interesting for some of the cosmological symbols depicted on the
shells (the tree of life, bird, etc.), whereas the egg with its round shape has forever denoted
the continuous cycle of the dying and regeneration of life and cosmos.

The Greek-Roman gods of cyclical regeneration of nature were Orpheus and Di-
onysus. They retained a significant place also in early Christianity where Christ could
display certain Dionysian features and even adopted Orpheus’ role of the “good shep-
herd” (the latter acquired also by god Mithras). The Orphic-Dionysian dualism built on
the dichotomy of the physical and the spiritual. Both cults have left lasting traces, some
recognizable in Slovenian folklore even today, while Kibela and Atis still live on in the
festival processions of spring celebrations known as “pine wedding” (borovo gostiivanje).
When Christianity came to this part of the Europe in the first centuries of our era, gaining
ground over the next few, the value system changed to some extent, but by no means did
Christianity uproot the tenacious Pagan rituals and customs. These have sometimes only
seemingly adapted to the new times, but more often than not they lived on their parallel
lives alongside the official church festivals. Such mixed heritage of the original settlers was
to some extent accepted also by the Slavic newcomers on the territory of the present-day
Slovenia.

Fertility was also depicted with spring greenery (birch branches or some other
flower decorations), still a feature of the embellishments of the figure of Green George
(Zeleni Jurij). The festival of Green George has had a long and on-going tradition across
the Slovenian ethnical territories, but not without regional variations. It would be fascinat-
ing to have these presented in some more detail. The celebrations of the festival Jurjevo
are replete with the symbolism of light, sun, growth, all fertility types, regeneration and
abundance. Unfortunately, however, the figure of Green George has received relatively
little scholarly attention in Slovenia. Ovsec too has only been able to draw on what was
available. In a wider context, however, the figure has been studied in more detail by a few
Croatian authors (particularly V. Belaj and R. Kati¢i¢), who have also been able to shed
some light on the existing relations between Eastern Slavic and Baltic cultural spaces.
What has, however, remained more or less unclear, as also noted by Ovsec, is the con-
nections with the corresponding figures existing on the British Isles (the Green Man and
Jack-in-the-Green, the mythological Merlin, Sir Gawain). Ovsec’s data and explanations
are welcoming indeed, as is the rich pictorial material, which besides England includes
also the German part of Switzerland. Traces of the greenery cult find expression in Slov-
enia and elsewhere in Europe also in the setting up of May-poles as well as in the Whitsun
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customs, which represent the last markers of spring, and are followed in the summer by
bonfire celebrations.

Amongst the mythological heroes of spring the book mentions SvaroZic, »the young
sun worshipped by Eastern Slavs even centuries after Christianization as fire in their home
stoves«. We could add here that Svarozi¢ was also known to Western and Southern Slavs,
particularly under its other name of Radogost (see Studia mythologica Slavica 2010). It
might be possible to see a parallel for this character in the Slovenian folk figure of the
young prince Kresnik as well as in the customs of the bonfire festival and the Christian
celebrations of John the Baptist.

As Christianity became a prominent force it, of course, influenced the values and
criteria of the pagan world. One of the most interesting chapters engaging this topic is de-
voted to the dating of Easter and the different calendar systems and reforms. This complex
problematic is conveyed in a most accessible and systematic form. The symbolism of the
signs of the zodiac is also explained extremely clear. The chapters on Easter as practiced
under Christianity partly already differentiate themselves from mythology in the narrow
sense of the term, as they touch upon Christian biblical symbolism, eschatology, soteriol-
ogy and liturgy. These questions are addressed in the chapters discussing Ash Wednesday
and the Great Fast, Palm Sunday, and the Holy Week with the attendant church ceremonies
(such as processions and passion plays) as well as folk customs, rituals and superstitions. A
special chapter is devoted to Easter food as eaten in Slovenia and elsewhere in Europe.

In modern times, from the end of the 19th century onwards, Easter celebrations
have taken on certain new features. The Easter rabbit, for instance, was introduced from
German speaking areas, becoming a frequent motif on Easter cards. The chapter on Easter
cards brings many new insights indeed and a lot of comparative material. The bourgeoisie
evolved its own style of celebrations, and this topic is given a detailed treatment in the
chapter on Easter celebrations in Ljubljana. In towns as well as in the countryside there
were differences in how Easter was understood and celebrated, also amongst different
religious groups (Jews, Evangelicals, Orthodox), and Ovsec gives due attention to this
aspect as well. The book concludes with a chapter on the common European heritage as it
relates to Easter, followed by a bibliography and sources, index and the list of sources for
the pictorial material.

Zmago Smitek
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Daiva Vaitkeviciené, Lietuviy uzkalb ejimai: gydymo formules

Daiva Vaitkeviciené, Lietuviy uzkalb’ejimai: gydymo formulés / Lithuanian verbal
healing charms. Vilnius: Lietuviy literaturos ir tautosakos, 2008, 919 str.

Leta 2008 je v Vilni iz§lo ob¢udovanja vredno delo o litovskih zagovornih obrazcih,
dolgo 919 strani. Delo je napisano v litovskem in angleskem jeziku: po vsakem litovskem
delu/poglavju je $e angleski prevod. Prvi del knjige obsega predstavitev Zanra zagovorov in
samega obredja, ki temelji na litovskih zagovorih, v drugem delu pa so navedeni in klasifi-
cirani sami zagovori. Precej zagovorov je prevedenih tudi v angle$¢ino, tako da lahko tudi
anglesko govoreci bralec/raziskovalec dobi dober vpogled v litovski zagovorni svet.

Predstavitev Zanra se za¢ne z opredelitvijo, da so zagovori govorni obrazci, ki naj bi
imeli magi¢no mo¢ in naj bi zdravili, vzbudili ljubezen, izbolj$ali letino, priklicali dez itd.
Sledi terminoloski oris in predstavitev litovskih zagovorov: ve¢ina naj bi bila namenjena
zdravljenju ljudi, nekaj jih je v veterinarske namene (zdravljenje in zascita). Poleg teh pa
poznajo zagovore za povecanje letine, za pomo¢ pri lovu in ribistvu, ljubezenske zagovore
(za spodbujanje ali prekinitev ljubezni), za priklic ali ustavitev padavin, za$¢ito pred stre-
lami, za prenehanje pozarov itd. Ob zagovorih avtorica omeni $e molitve, obrazce, ki so
bile naslovljene direktno k bogu ali drugemu liku ¢a$¢enja, ter jih razlo¢i od zagovorov.
Tretja obravnavana oblika so prerokovanja, ki napovedujejo vreme ali prihodnost. Kot
sorodne Zanre pa uvrsti tudi ritualne obrazce, vos¢ila in uroke. Litovci poznajo $e t. i. pa-
stirceve tozbe (»piemeny verkavimai«), gre za rime, ki so izgovarjane delno kot zagovori
in delno kot pesem.

V poglavju o histori¢nih in geografskih dimenzijah avtorica poudari internacional-
nost zagovornih obrazcev. Stari litovski zagovori so enostavne oblike s ponavljanji (3 ali 9
ponavljanj). Najvec zagovorov je proti ka¢jemu piku. Avtorica poudarja prehodnost moti-
vike, sploh biblijske, ter vecjezi¢nost (zagovori se ob prenosu v tuje jezikovno okolje niso
prevajali, temvec¢ so ostali v izvornem jeziku, ne glede na to ali so ga razumeli ali ne). Kot
pomembna vzporednica baltskemu zagovarjanju se zdi slovanska tradicija (Rusija), ki jo
avtorica veckrat omeni ali celo poudari.

Nadalje se avtorica posveti klasifikaciji zagovorov in predstavi tri glavne modele
Kklasifikacije: (1) glede na funkcijo, (2) glede na strukturni in semanti¢ni tip, (3) glede na
narativno funkcijo teksta. Klasifikacija glede na funkcijo zagovora je najbolj tradicionalna
oblika klasifikacij (najpogostejsi litovski zagovori so za zdravljenje kacjega pika, potem so
$e proti pasjemu grizu, ¢ebeljemu piku ... za zdravljenje otecenega sklepa, proti krvavi-
tvi, zobobolu, zagovori za za$¢ito pred »zlobnim ocesom, proti nespe¢nosti in zivénosti
itd.).

Klasifikacija glede na tip zagovora (strukturni in semanti¢ni) je rezultat analiz fol-
kloristi¢ne interpretacije teh besedil. Gre za delitev po podobnih motivih in enakih struk-
turnih znacilnostih. Po tej klasifikaciji je razdeljeno tudi 383 zagovorov v tej knjigi in
avtorica poudarja veliko $tevilo razli¢ic nekaterih zagovorov.

Klasifikacija glede na narativno funkcijo temelji na delu ruskega folklorista Vla-
dimirja Kiausa, ki je zagovore razdelil na 32 skupin glede na njihovo vsebino in glavne
vsebinske teme: lo¢itev in povezava (npr. odganjanje bolezni, celjenje zlomov), izgon (bo-
lezni), prenos in vracanje (vracanje negativnih vsebin in hkrati priklic pozitivnih lastno-
sti), ¢i$¢enje telesa, unicenje, gibanje in zaustavitev (za zdravljenje in reguliranje fizicnih
funkcij), oznacitev (tukaj ne gre za izganjanje z dejavnostjo, temve¢ za oznacitev predme-
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ta), odresitev (te vrste zagovori se obracajo neposredno na vi§jo osebo in ne imenujejo
tegobe), kanonske molitve.

Vaitkevi¢ienéva umesti zagovore tudi v zagovorni ritual in opi$e njegove glavne
elemente: verbalno zagovorno formulo, verbalno in gestikularno izvedbo zagovora, ki je
strogo predpisana, in magi¢no (ali sveto) mo¢ zagovarjevalca, ki jo je pridobil ob rojstvu
ali pa je posredovana iz ene v drugo generacijo. Pri zagovarjanju ima velik pomen ¢as in
prostor, ki sta izbrana za to metodo zdravljenja, ter sam proces, $tevilo ponovitev, molitve
ob zakljuc¢ku zdravljenja itd.

Vaitkevi¢ienéva se posveti tudi predajanjem zagovorov iz generacije v generacijo.
Ker so (bili) zagovori sveta besedila, je (bilo) njihovo predajanje iz generacije v generacijo
doloc¢eno: zagovarjevalec je besedilo predal pred smrtjo in le prvorojenec ali zadnji otrok v
druzini sta lahko zagovarjala. Na posredovanje zagovora je vplivala starost, spol in druzin-
ska povezanost ucenca, vedno pa je moral biti u¢enec mlajsi od ucitelja. Avtorica poudar-
ja, da je zelo malo znanega o tem, kako so se zagovori predajali naslednjim generacijam.

Ob koncu teoreti¢nega uvoda nam avtorica predstavi zgodovino zbiranja zagovorov,
ki se je v Litvi zacelo relativno pozno: skoraj celotna zbirka je rezultat dela folkloristov in
etnologov, le v nekaj dokumentih iz 16. stoletja so zapisani obrazci, podobni zagovorom
in molitvam.

Vecino knjige predstavlja gradivo: v litovicini v celoti, v angle$¢ini delno. Zagovori
so razdeljeni po strukturnih in semanti¢nih sklopih, pri vsakem zagovoru je vsaj delno, ¢e
ne v celoti, opisan postopek zagovarjanja ter namen in vir.

Delo predstavlja pomembno raziskavo na tem podrodju, saj ga lahko uporabimo
tako za obravnavo litovskih pregovorov, za komparativne $tudije, kot tudi za obravnavo
zgolj slovenskih zagovorov. V uvodnem, teoreti¢cnem delu je namre¢ podana celotna te-
orija, na kateri lahko zgradimo metodo preucevanja pregovorov. Ze ob prvem pregledu
knjige pa lahko najdemo veliko sorodnosti z zagovori ostalih evropskih narodov, tako pri
tekstu, teksturi in konktekstu kot pri predajanju znanja iz generacije v generacijo.

Sasa Babi¢
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Marijana Hamersak i Suzana Marjani¢, ur.: Folkloristicka ¢itanka.

Marijana Hamers$ak i Suzana Marjani¢, ur.: Folkloristicka ¢itanka. Zagreb: Institut za
etnologiju i kulturnu antropologiju i AGM, 2010., 562 str.

Folkloristicka ¢itanka, koja je objavljena 2010. godine u nakladi AGM-a te Instituta
za etnologiju i folkloristiku pod uredni$tvom Marijane Hamersak i Suzane Marjani¢, izbor
je iz temeljnih radova svjetske i hrvatske folkloristike. Zbornik je, kako to pi$u i urednice
u uvodu, sastavljen od tri cjeline. Prva cjelina sadrzi programatske analiticke tekstove koji
su izabrani kriterijem inovativnosti i utjecaja koji su imali na folkloristiku (Hamersak i
Marjani¢ 2010: 8). Druga cjelina zbir je radova o pojedinim pristupima te odnosima fol-
kloristike s drugim istrazivackim podru¢jima (Hamer$ak i Marjani¢ 2010: 8) dok je trec¢a
cjelina koncentrirana na probleme i dosege hrvatske folkloristike (Hamersak i Marjani¢
2010: 9). Meni, ali i $iroj hrvatskoj znanstvenoj javnosti, bilo je dosad poznato nekoliko
folkloristi¢kih zbornika koji su imali namjeru skupljanja temeljnih ¢lanaka o folkloristi-
ci i folkloru. Dva su bila narocito utjecajna. To je zbornik Usmena knjizevnost urednice
Maje Boskovi¢ Stulli iz 1971. godine te zbornik International Folkloristics iz 1999. godine,
urednika Alana Dundesa, zasigurno jednog od najvecih folklorista zadnjih desetlje¢a 20.
stolje¢a. Medutim, sada se pojavio i tre¢i zbornik koji je zasjenio prva dva u moguénosti-
ma primjene unutar, prije svega, nastave folkloristike, ali vjerujem da ¢e to uciniti i unutar
drugih, folkloristici srodnih, znanosti.

Zbog opsega i kompleksnosti grade koju donosi ovaj zbornik, odluc¢io sam ne pisati
klasi¢ni prikaz, nego ga promatrati kao cjelinu te se osvrnuti na njegovu sadasnju, ali i
mogucu buducu vrijednost te na prvi pogled skriveno znacenje koje ima za folkloristiku
prvenstveno u Hrvatskoj, a imat ¢e sigurno i za $iru regiju s kojom smo jezi¢no povezani.
Gledajuci s raznih aspekata i valorizirajuéi pojedine segmente gotovo je nemoguce pronaci
nedostatak ovoga zbornika, sa svakom novom stranicom iznova iznenaduje inovacijama
u prikazivanjima presjeka jedne discipline, u ovom slu¢aju folkloristike. Ovakav zbornik
potreban je danas (2011.), mozda vi$e no ikada, u vrijeme kada se jedan po jedan diplom-
ski i poslijediplomski folkloristicki studiji gase diljem zapadne Europe i kada struka gubi
svoj identitet (Dundes 2010: 265). Hrvatska koja nazalost nema tradiciju $kolovanja fol-
Kklorista, niti za to postoji mogucnost, srecom ima vrlo eminentne folkloriste koji su dugi
niz godina pratili svjetske folkloristicke trendove te i sami unosili inovacije u folkloristiku.
Medutim, pojavila se i velika skupina folklorista-amatera koji koriste autoritet folkloristi-
ke kao temelj za svoj nimalo struc¢an rad.

Iako urednice isticu u uvodu da nemaju namjeru definirati disciplinu, one to na
jedan nacin i ¢ine, odredujucdi se za viSeglasje kada su u pitanju folkloristi¢ka nastojanja
tijekom dvije stotine godina (Hamer$ak i Marjani¢ 2010: 10), te prikazujuéi temeljne fol-
kloristicke tekstove od ,kovaca® rijeci folk-lore Williama J. Thomsa do temeljnih ¢lanaka
hrvatske folkloristike. One ne definiraju disciplinu u pravom znacenju te rijeci, ali joj ovim
zbornikom postavljaju temelje koji su u svemu najvazniji. Urednice ovim zbornikom kao
da odgovaraju na vapaj Alana Dundesa iz 2005. godine, neposredno prije njegove smrti,
u kojem kaze da je stanje folkloristike deprimirajuce i zabrinjavajuc¢e (Dundes 2010: 265).
Kao razloge navodi sve ve¢i amaterizam, ali i nedostatak nove velike teorije (Dundes 2010:
273). Ovaj zbornik sigurno nece umanjiti amaterizam, koji je kod nas i u bliZoj okolici
dosta rasiren, ali ¢e svakako uciniti amatere malo ve¢im folkloristima, a ,,folkloriste“ malo
manjim amaterima. Ne donosi ni novu veliku teoriju, ali moze, a nadam se kako i hoce,
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potaknuti folkloriste na ponovno promisljanje discipline kojom se bave. Konstantnim
promisljanjem i preispitivanjem vlastitih dijela i postupaka na osnovu temeljnih radova i
autora koje nam prikazuju i nude urednice, folkloristika u Hrvatskoj moze se izboriti za
relevantnost i identitetsko samoodredenje te boriti protiv amaterizma koji gura ovu disci-
plinu s dugom tradicijom na dno ionako marginaliziranih i podcjenjivanih humanisti¢kih
znanosti.

Najveca vrijednost ovoga zbornika je za one kolegice i kolege koji se kao i ja susrecu
s problemom nastave folkloristike i predstavljanja povijesti discipline i njenih osnovnih
teorijskih i metodoloskih usmjerenja. Sada sve to imamo na jednom mjestu. Studenti
i pocetnici u folkloristici ne¢e morati gubiti vrijeme traze¢i ove radove u ¢asopisima i
zbornicima, a imat ¢e i privilegiju ¢itati ih na hrvatskom jeziku. Treba naglasiti da ve¢ina
¢lanaka koji se nalaze u ovom zborniku do sada nije prevedena na hrvatski jezik $to je
njegova dodatna vrijednost. S druge strane profesorima ¢e se znatno olaksati posao jer
¢e jednostavno mo¢i usmjeriti studente na ,,¢itanku® i biti sigurni da ¢e dobiti pregledan
i potpun uvid u razvoj folkloristike kao znanosti. Taj najvredniji dio ujedno je, vjerujem,
bio i najzahtjevniji za pisanje, iako se ¢ini jednostavno prikazati svakog pojedinog autora
i njegovo djelo. Medutim, da je to uistinu slucaj, imali bismo puno vise tako koncipiranih
zbornika. Parafraziraju¢i Alana Dundesa, urednice nam ne pruzaju samo tekst, nego i
kontekst pisca i pisanja svakog pojedinog ¢lanka te ponudu drugih ¢lanaka i knjiga koje
su relevantne za slican pristup folkloristici i folkloru. Na taj nacin, nakon $to proc¢itamo
rad autora, dobijemo kontekst njegova nastanka, sugestije za daljnje ¢itanje i na kraju bi-
ografiju samoga autora. Ovaj zbornik je nepresusan izvor novih informacija o folkloristici
i njenom razvoju, narocito kroz vrlo turbulentno i inovativno 20. stolje¢e. Mozda su ure-
dnice mogle uvrstiti u ovakav jedan pregled jo$ ponekog autora kao §to je npr. von Sydow
i njegova ideja o ekotipovima, Proppa sa strukturom ruskih bajki, Krohna s povijesno-
geografskom metodom, ali to nimalo ne umanjuje vrijednost ovoga zbornika koja ¢u u
budu¢nosti biti tesko nadmagena.

Mario Katié¢
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Michal Téra, Perun bith hromovladce, sonda do slovanského archaického nabozZenstvi.
Russia Altera svazek 8, fada Slavica svazek 3, Nakladatelstvi Pavel Mervart, Cerveny
Kostelec 2009, 380 strani, risbe, fotografije, zemljevidi.

Ko sem bil na zacetku lanske pomladi v Pragi, so me tamkajsnji prijatelji opozorili
na novo knjigo o Perunu. Kljub temu da je od njenega izida minilo samo nekaj mesecev,
je nisem ve¢ naSel v nobeni praski knjigarni. Povsod je bila razprodana. S prijateljsko
pomocjo sem cez mesece vendarle dobil primerek, ki je zaostal v eni od knjigarn na Mo-
ravskem. Zato je bila moja radovednost toliko ve¢ja. Kaj vendarle odkriva knjiga, da so jo
bralci razgrabili?

Avtorjev namen je bil prikazati bralcu portret slovanskega poganstva (osebno dajem
prednost izrazu stara vera), kot ga poznamo iz pisnih virov in reliktov ljudske kulture (str.
9). Nosilna tema mu je lik slovanskega gromovnika, ki ga iz srednjeveskih pisnih virov
poznamo kot Peruna. Perun je Téri zgolj sonda v celotnem sistemu slovanske arhai¢ne
kulture. Knjiga poskusa sistemizirati dosedanje ugotovitve, predstaviti pisne vire in glav-
ne teorije ter nakazati $ir§i indoevropski okvir (str. 10). Tako prvi del knjige predstavlja
zgodovinarske in folkloristi¢ne vire, drugi del pa skusa Kklasificirati zbrano strokovno lite-
raturo. Studijo zakljutuje avtorjeva vizija strukture slovanskega arhai¢nega panteona. Ta
na analitski ravni navidezno izhaja iz predlozenih virov in literature, vendar je neizogiben
vtis, da avtor pravzaprav i§¢e potrditev idej Dumézila, Eliadeja in Ginzburga, ki jih uvodo-
ma prizna za svoje glavne metodologke inspiratorje (str. 10). Kot interpretativni model mu
je glavna Dumézilova teorija o treh funkcijah, ki jih izpolnjuje indoevropski panteon (str.
11). S tem se je Téra vrnil k fascinaciji, za katero se je v raziskavah slovanske mitologije
ze ve¢ kot desetletje zdelo, da je dovolj argumentirano zavrnjena. Trofunkcijskost mu je
vodilo pri prehodu skozi kaoti¢ni labirint interpretacij sodobnih raziskovalcev. MoZnosti,
da se za te interpretacije preprosto ne zmeni, ampak z analizo ohranjenih virov pride do
lastne podobe, ni izrabil.

Staroslovanska druzba bi se po avtorjevi viziji morala deliti na tri druzbene skupine:
proizvodno, bojevnisko in pravno-svecenisko. To trodelnost naj bi Slovani prenesli v svet
bogov. Tu smo pri osnovnem vprasanju ali arhai¢ni svet bogov ureja razmerja v naravi,
ali pa se ukvarja z razmerji med razli¢nimi druzbenimi skupinami. Ogromno tega, kar
danes vemo o stari slovanski veri, kaZe, da gre za prvo razmerje in da je bila konkuren¢na
prednost kr$¢anstva v tem, da je pomagalo urejati drugo razmerje. Téra se je odloc¢il za
svojevrsten kompromis. Verjame v trofunkcijskost bozanskih likov, hkrati se ni mogel
izogniti znacilnostim neba in zemlje, brez katerih ne bi bilo kozmogonije. Perunov boj
zato vidi zgolj v trenutku stvarjenja sveta, ne pa kot neko ponavljajoce se dejanje (str.
237,238). Tako predlaga petclenski model, katerega sestavine vidi v pisnih virih vzhodnih
in zahodnih Slovanov, v ruskih bylinah in ljudskem izro¢ilu. Nebo mu zastopa Svarog,
nebesni oc¢e bogov, Svjatogor, utrujeni bog stvaritelj. Zemlja je mati zemlja Moko$, Siva
(Ziva?), mat' zemlja, Mati Bozja / mat' syraja zemlja / sv. Paraskeva. Duhovnisko-pravno
funkcijo opravlja Veles/Volos, Triglav / Cernoboh, Volch Vseslavjevi¢, sv. Nikolaj / sv.
Sava / sv. Jurij. V bojevniski funkciji nastopa Perun, Svantovit / Svarozi¢, Ilija Muromec,
prerok Elija. Lik proizvodne funkcije je Jarovit, Mikula Seljani¢, Jarylo, Kupalo, Kostroma,
German, Kalojan. Ni odve¢ zaklju¢no Térovo opozorilo, da gre bolj za idejo kot pa za resni
znanstveni zakljucek.
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Knjiga nedvomno podaja neki portret slovanske stare vere. Res pa je, da je v znan-
stveni galeriji toliko njenih portretov, kot je avtorjev, ki se z njo ukvarjajo. Lahko se stri-
njamo z avtorjevo samokriticno oceno, da gre samo za sondo v kulturo starih Slovanov.
Hkrati se ni mogoce izogniti vprasanju o smiselnosti takih sond. Kot arheolog vem, da ni
pravo vprasanje, sonda da ali ne, ampak kje, kdaj, kako. Na povsem neznanem podrodju,
je vsaka sonda izjemno dragocena, saj prinese vrsto novosti. Ko pa nekaj Ze poznamo, so
sonde samo e ponavljanje ze znanega. Ce si Zelimo novih spoznanj, je potreben nacr-
ten izkop velikih povrsin. V sedanji stopnji poznavanja slovanske mitologije lahko zato
opazen korak naprej prinese samo raziskava sistema kot celote. Vsaka sonda na ravni
interpretacije ostaja ujeta v past homonimij, v gordijski vozel razli¢nih mitskih likov z
istimi funkcijami in istih likov z razli¢nimi funkcijami. In znotraj teh omejitev ostaja tudi
Térova sonda.

Knjigo zakljuc¢ujejo seznam literature, indeksi mitoloskih likov, avtorjev, zemljepi-
snih in etni¢nih imen ter kratka povzetka v angles¢ini in rus¢ini. V knjigi je tudi mnogo
neostevil¢enih ilustracij, kar otezuje koordinacijo med njimi in pripadajo¢im besedilom.
Zal avtor ne citira virov slik z izjemo fotografij, ki jih je dobil od kolegov. Kar prav tako
nakazuje njegovo nerazumevanje pomena informacijske analize. Avtor je ne izvede, ce-
prav je v knjigi zbranih ogromno dobrodoslih informacij. Téra ves ¢as ostaja na ravni
kompiliranja razli¢nih diskusijskih idej. Njegovo $tudijo bi zato lahko uvrstili v kategorijo
preglednih del, e si avtor ne bi vzel diskrecijske pravice meritornega arbitriranja. Katero
delo bo sploh vzel v razpravo in katero mu bo nato vse¢, katero pa ne. Edino merilo pri
tem je on sam, kaj se njemu zdi verjetno in kaj ne. Vendar so ze stari Rimljani poudarjali,
da se o okusih ne razpravlja (de gustibus non est disputandum). Taka razprava namre¢ ne
pripelje nikamor, lahko je celo nespodobna. V to zadnjo kategorijo lahko uvrstimo trdi-
tev, da so razprave Ivanova, Toporova polznanstvene, Kati¢i¢a in Belaja na meji plagiata,
spogleduje se z besedo epigonstvo (str. 252). V razmerah, ko §e vedno nimamo enotne in
splo$no sprejete definicije pojma znanosti, ima pojem polznanosti lahko samo vrednost
zaniCevalne zmerljivke. To pa je ton, ki ne da ni¢ dobrega. Michal Téra je tu $el po poti
najmanjsega odpora; lazje se je posmehovati, kot poskusiti razumeti. Zato je spregledal, da
prav nasteti avtorji poskusajo vzpostaviti objektivno raziskovalno metodo in s tem izstopi-
ti iz vsesplo$nega arbitriranja. Da jih enaci z delom Ribakova (str. 252), je zato lahko samo
posledica tega, da sam razen arbitriranja mnenj ne pozna nobene druge metode. Seveda
pa je res, da se vsak raziskovalec sre¢a z nujnostjo, da v razpravi o rezulaltih analize poda
svoje osebno mnenje. Do tega ima pravico, ne sme pa zamenjevati tega mnenja z analizo
samo, kar je naredil Téra in napisal knjigo brez analize.

Na koncu podajam odgovor na uvodno vprasanje. Iz osebne izku$nje in podob-
nih izku$enj ljudi, ki jih poznam, je vstop v svet mitologije vedno ocarljivo, presunljivo,
vseobsegajoce dozivetje intelektualnega erosa. In to doZivetje nam omogo¢i prva obsezna
knjiga o mitologiji, ki jo preberemo. Pri tem sploh ni bistveno, ali je dobra ali slaba. Vedno
je bila, je in bo nasa prva. In Térov Perun je bil o¢itno prvi mnogim.

Andrej Pleterski
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Katja Hrobat, Ko Baba dvigne krilo, prostor in ¢as v folklori Krasa. Znanstvena zalozba
Filozofske fakultete Univerze v Ljubljani, Ljubljana 2010, 306 strani, 49 slik, 1 priloga.

Vsak arheolog, ki je kdajkoli opravljal terenske preglede, ve, kako dragoceno oporo
pri iskanju arheoloskih najdi$¢ in razumevanju prostora, nudijo informacije, ki jih po-
sreduje ustno izrocilo. Po drugi strani se zgodovinopisju zdi ustno izrocilo skrajno ne-
zanesljivo, ¢e$, da nima ¢asovne globine. Iz istega razloga ga tudi folkloristika proucuje
predvsem z vidika motivike ter njene raznolikosti, mnogo manj pa v celostnem sklopu
sporo¢il o nekem Zivljenju. Povezovalna os nastete problematike je prostor kot skupna
danost preteklosti, sedanjosti in prihodnosti. Nekaj tega, kar lahko prinese upostevanje te
osi, raziskuje $tudija Katje Hrobat.

Avtorica uvodoma obravnava dobre prakse povezovanja etnologkih in arheologkih
virov ter postavlja terminologka izhodi$c¢a. Svoje prakti¢ne terenske izku$nje je analizirala
tudi z metodoloskega stalis¢a zbiranja izrocila in z vpraganjem odnosa sogovornikov do
tega izrocila. Na osnovi pri¢evanj iz Rodika prikazuje, kako se spomin skupnosti prenasa
iz roda v rod in pri tem dozivlja nenehno poustvarjanje, nekako tako kot »popravljalci«
DNK-ja skrbijo za znamenito dvojno vija¢nico. Bogato izrocilo o zgodovini vaskih sku-
pnosti, ji nudi gradivo za spoznavanje dojemanja preteklosti med vasc¢ani, pri ¢emer si po-
maga z arheologkimi ostalinami. Te so tisti preostanek preteklosti, ki dodajo posameznim
plastem ustnega izro¢ila ¢asovno globino in mu s tem izjemno povecajo sporocilnost.

Prepoznavanje mitskih prvin izro¢ila avtorica vkljucuje v kategorizacijo preteklosti
skozi zavest domacinov in tako razpleta zgodovinsko od ¢udeznega. Kot analitsko orodje
razvije prepoznavanje utelesitev enega ali drugega vidika izrocila v pokrajini. Pri tem se
seveda sreca s pojavnostmi prostor-¢asa ter razli¢nimi vrstami prostorskih tock kot me-
motehni¢nih oporis¢.

V nadaljevanju izlu$¢i nekatera osnovna nacela, ki so jih uporabljali ljudje pri orga-
nizaciji svojega prostora. Ta se nanasajo na »stvarjenje« vaskega gospodarskega prostora,
pri ¢emer imajo posebno vaznost njegove meje, ki predstavljajo v o¢eh ljudi stik tostran-
stva z onostranstvom, ki ga varujejo razli¢na bitja, med katerimi se ji na raziskanem ob-
mocdju kazejo predvsem kace, Zenske in tujci. V tem sklopu obravnava tudi meje manj$ih
prostorskih enot kot so dvori$c¢a, hise, hlevi, njive. Vsak prostor s svojimi mejami se kaze
kot mikrokozmos, ki ga podpira svetovna os. Ker je teh prostorov mnogo in so razli¢no
veliki, je tudi teh osi mnogo, razli¢nih velikosti. To so lahko tako posamezna drevesa kot
tudi gore, ki podpirajo $irsi prostor. Med slednjimi zavzema posebno mesto Nanos.

V zadnjem delu avtorica kot posebno znacilno sestavino mitske krajine obravnava
kamne Babe. V njih prepoznava kozmic¢ne sile na mikroravni in makroravni, prostore,
kjer je mogoce s pravilnim obna$anjem vplivati na dogajanje v naravi in doseci blagosta-
nje skupnosti. Fenomen Babe umesti tudi v slovansko mitologko izro¢ilo ter ga osvetli s
stali$¢a arhai¢nega vidika Zenskega kulta.

V zaklju¢nem delu knjige je najprej katalog pripovedi, ki pred tem v besedilu $e niso
bile v celoti predstavljene. Osebno bi se mi sicer zdelo bolje, da vse pripovedi sestavljajo
enoten katalog, na katerega se potem sklicujejo komentarji, kar preprecuje podvajanje
citatov.

Sledita povzetka v slovens¢ini in anglescini, ki sta koristna vsem, ki si Zelijo ustvariti
hiter vtis o knjigi. Bralcu prijazen je tudi stvarni indeks povsem na koncu.
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Avtorica je prakti¢no pokazala, kako dragocen analiti¢ni pripomocek je prostor, ki
omogoca prepoznavanje strukturnih povezav in vzpostavlja sopomenske strukture. Zato
so se ji izlud¢ile Stevilne nove in originalne resitve starih mitoloskih ugank, od tistih o Ba-
bah do poti pogrebnih sprevodov in krajev njihovih postankov. V svoji analizi se naslanja
prvenstveno na terensko gradivo, ki ga je zbrala sama, pri ¢emer je suvereno obvladala
informacijsko zahtevno povezovanje razpr§enih podatkov. S svojim delom je ve¢ kot pre-
pric¢ljivo dokazala, kako plodna je povezava izro¢ila, arheologije in prostora, kar odpira
novo raziskovalno polje. Na svoj ra¢un pa bodo zanesljivo prisli tudi tisti bralci, ki jih bolj
zanima kaj drugega.

Andrej Pleterski
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Navodila avtorjem

Urednistvo sprejema avtorsko povsem dokoncane ¢lanke, napisane v slovanskih je-
zikih, v angles§¢ini, italijan$¢ini ali nems¢ini. Rokopisi naj vsebujejo tudi seznam klju¢nih
besed v angle$¢ini, avtorski izvlecek v angles¢ini in povzetek v drugem jeziku kot ¢lanek,
bodisi v angles¢ini, italijan$¢ini, nems¢ini ali slovens$¢ini. Oddani naj bodo v iztisu in na
disketi, zapisani v formatu MS Word 6.0 ali ve¢ oz. v zapisu RTF. Digitalizirane slike naj
bodo v formatu TIFF ali JPG. Slikovno gradivo v klasi¢ni obliki digitalizira urednistvo.
Urednistvo daje prednost ¢lankom, ki niso daljsi od 45.000 znakov, vklju¢no s presledki
in prostorom za slike. Rokopisi naj bodo v kon¢ni obliki. Tiskovne korekture opravi ure-
dnistvo.

Z objavo v SMS se avtor strinja, da je njegov ¢lanek dostopen tudi v digitalni obliki
na svetovnem spletu.

Istruzioni per gli autori

La redazione accetta contributi scritti nelle lingue slave, in inglese, italiano e tede-
sco. Si richiede che i manoscritti contengano pure lelenco delle parole chiave in inglese,
abstract in inglese e il riassunto redatto in una lingua diversa da quella usata nell’articolo,
ovvero in inglese, italiano, tedesco o sloveno. I manoscritti devono essere consegnati su
copia cartacea e su dischetto, redatti in formato MS Word 6.0, o versione successiva, op-
pure in formato RTE Si accettano le fotografie digitali nel formato TIFF o JPG mentre il
materiale iconografico nel formato classico verra trasferito in formato digitale dalla reda-
zione. La priorita viene attribuita agli articoli che non superano le 45.000 battute, compre-
si gli spazi e le fotografie. I manoscritti devono essere consegnati nella versione definitiva.
Gli errori tipografici sono corretti dalla redazione.

Con la pubblicazione in SMS 'autore & d’accordo che il proprio articolo sia disponi-
bile anche in formato digitale su internet.

Submission Instructions for Authors

Articles should be sent to the editors in final version, written in a Slavic language
or in English, Italian, or German. They should include a list of key words and an abstract,
both written in English, and a summary in a language different from the language of the
submitted article (English, Italian, German, or Slovene). The proposed articles need to
be sent as a Word document, preferably in Rich Text Format (RTF) by e-mail or on a
floppy disk. A print-out should also be sent to the editor’s address. Illustrations in digital
form should be saved in TIFF or JPG format; classic photographs and illustrations will
be converted to digital form by the editors. Articles should preferably be no longer than
45,000 characters (including spaces and room for illustrations). Proofs will be done by the
editors.

The author agrees that by publishing in SMS the article will be available also in the
digital form on the Internet.



Letna naro¢nina / Prezzo d” abbonamento /Annual Subscripttion
for individuals: 20.00 EUR
for institutions: 24.00 EUR

Narocanje / Ordinazioni / Orders to:
Zalozba ZRC / ZRC Publishing

P. P. 306, SI-1001 Ljubljana, Slovenija
E-mail: zalozba@zrc-sazu.si



