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IN MEMORIAM

ZMAGO SMITEK
(29.11.1949-15.9.2018)

Koper, 2012

In the early autumn, at a time when he usually departed for his yearly journey, Dr Zmago
Smitek, professor emeritus at the Department of Ethnology and Cultural Anthropology
at the Faculty of Arts in Ljubljana and our dear friend, mentor, co-worker, and lecturer,
departed forever.

Zmago Smitek is undoubtedly one of the most noted and prolific Slovene ethnolo-
gists and cultural anthropologists. Born in Kropa in the region of Gorenjska in 1949, he
completed high school in Kranj and enrolled at the Faculty of Arts in Ljubljana, where
he studied ethnology and art history. After graduating in 1973, he was employed at the
Department of Ethnology, and by 1995 obtained the title of Full Professor of Non-European
Ethnology and Anthropology of Religion. Having procured his successors, who took over
courses on the ethnology of other continents, he was finally able to focus exclusively on
classes in Ethnology of Asia and the Anthropology of Religion. Although retired since
the end of 2010, he remained active and continued with his scientific research.
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Following the publication of his book on the municipality of Kocevje (Obcina
Kocevje, 1981) and a chapter in the book on ethnological aspects of life in Vitanje
(Kruh in politika: Poglavje iz etnologije Vitanja / Bread and Politics: Chapters from the
Ethnology of Vitanje, 1987), his main scientific interest turned to contacts of Slovenes
with non-European cultures, a theme he followed for many decades. This particular
exploration resulted in a series of essays and monographs, including an anthology of
Slovene travelogues about non-European topics (Poti do obzorja: Antologija slovenskega
potopisa z neevropsko tematiko / The Paths Towards the Horizon: Anthology of Slovene
Travelogue with Non-European Thematic, 1988); Slovene encounters with the difference:
Slovene experiences of the exotic (Srecevanja z drugacnostjo: Slovenska izkustva ekso-
tike, 1995); and Southern Slavs and India Relations in Oral Traditions (2011). His book
on encounters of Slovenes with non-European cultures (Klic daljnih svetov: Slovenci in
neevropske culture / The Call of Distant Worlds: Slovenes and Non-European Cultures,
1986) received the distinguished Kajuh Award.

Although he was also interested in theoretical issues, his particular area of scientific
research, especially in more recent years, was Slovene mythology, a subject that also
brought him wider recognition. His exploration of mythology was done comparatively,
in the context of Slavic and wider Indo-European mythology. After 1997, he published
a number of essays and books on mythical notions in Slovene folklore: Kristalna gora:
Mitolosko izrocilo Slovencev (1998); Mitolosko izrocilo Slovencev: Svetinje preteklosti
(2004), for which he received in 2005 the renowned Murko Award; and Poetika in logika
slovenskih mitov: Kljuci kraljestva (Poetics and Logic of Slovene Myths: The keys to the
Kingdoms 2012). In 2016, he published a book on mandalas titled Mandale: tajni vrtovi
razsvetljenja (Mandalas: Sacred Gardens of Enlightenment), which was the result of four
decades of his travels around Asia. In total, he was the author, co-author and editor or
co-editor of almost thirty books and wrote over 130 scientific and professional articles.

In addition to his scientific activity, he organized several museum exhibitions, par-
ticipated in the making of a number of documentaries, and also wrote several booklets
on Slovene folklore, intended for children. Dr Smitek was among the initiators and
co-organizers of MESS, the international Mediterranean Ethnological Summer School.
Organized by the Department of Ethnology and Cultural Anthropology, MESS first took
place in 1994 and continued on a yearly basis for sixteen years, always in Piran. For sev-
eral years Smitek served as the head of the Department of Ethnology, was a member of
anumber of editorial boards of ethnological reviews, participated in numerous domestic
and international conferences, and similar events.

Just a few days before his death, he completed his last book titled Selest divjine (Rustling
of the Wilderness 2019). It is, of course, impossible to fully present his rich bibliography
and adequately evaluate his impressive body of work in this limited space, but we can
safely say that his scientific achievements are invaluable for our profession. The golden
Plaque of the University of Ljubljana for Outstanding Merits, which he received in 1999
for his exceptional merits, and the highest professional award, the 2013 Murko Award
for his lifetime achievements in the field of ethnology, were certainly well-deserved.
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However, to write about Zmago Smitek only as an excellent scholar and university
professor would not do him justice — he was so much more than just that. He was a mentor
who, even at the very beginning of our professional career, always gave us, his students,
the feeling that we were equal, that our ideas mattered, and that our opinion was appre-
ciated. He was a colleague to whom rivalry and desire for power were absolutely alien,
and with whom even the most arduous fieldwork seemed like just another fun adventure.
He was a friend whose wisdom could dispel any seemingly fatal problem. Above all,
he was also an extremely broad-minded man with a sense of humour that could soothe
any tense situation.

On September 15, 2018, just two months before his sixty-ninth birthday, our re-
spected colleague and friend responded to the call of distant worlds for the last time. His
co-workers, students, friends, and readers of his fascinating books shall sorely miss him.

Mirjam Mencej

Prof. Dr. Mirjam Mencej, Oddelek za etnologijo in kulturno antropologijo,
Filozofska fakulteta, Univerza v Ljubljani, Zavetiska 5, Ljubljana, Slovenia,
Mirjana.Mencej@ff.ini-1j.si
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Towards an Archaeological Approach
to Prehistoric Rock Carvings. From
Method to Symbolics: the Finale Area
(Western Liguria, Italy) as a Case-Study

—— Martina Olcese

This article presents an insight into archaeological approach in the study of rock carv-
ings. The first section is mainly methodological and highlights the significant problems
within dating this kind of evidence. Furthermore, it delves into the specific contribution
of interdisciplinary research in this field. The second section focuses on the Finale area
(Liguria, Italy) as a case study, which has not been studied systematically until now. A
hypothesis on the dating and significance of carvings from the Finale area is formulated
by comparison with two contexts in which rock-carving art has been studied in detail:
the Mount Bego area (France) and Valcamonica (Italy). A table as an appendix is made
to propose a first chrono-typology of the carvings from the Finale area.

KEYWORDS: rock carvings studies; prehistoric art; Finale, Liguria; symbolics

INTRODUCTION

Studying prehistoric rock carvings entails facing a significant challenge: the absence of
relevant archaeological contexts permitting a proper systematic approach. The problem
essentially pertains to dating, as currently no evidence (except a few carvings dating to
the Paleolithic') has been found covered by a relevant archaeological deposit that may
serve as terminus ante quem.

Thus, studying those elements implies going beyond a strictly archaeological approach.

This paper aims to illustrate the contribution of different scientific approaches to
the study of rock carvings, showing how interdisciplinary research may allow a better
contribution to archaeological evidence.

Data from the Finale area (Western Liguria, Italy) will be presented as a case-study
whose chronology and general interpretation can be proposed by comparison with bet-
ter-known contexts. These are, in the Alpine arch, Mount Bego (Mecantour National Park,
Alpes du Sud, France), and Valcamonica (Bergamo-Brescia, Italy) (fig. 2).

! See “the horse” carving from Caviglione Cave at Balzi Rossi (Ventimiglia, Italy), dating to Upper Paleolithic:
Vicino 1972: 13—15 and pl. III B; about the importance of this evidence in prehistoric rock art: Del Lucchese
1996: 19-20, 50-51, 62—63 and fig. 41.
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STUDYING ROCK CARVINGS: QUESTIONS OF METHOD
FroM TECHNIQUE TO RELATIVE CHRONOLOGY

The absence of relevant archaeological deposits makes it particularly challenging to ob-
tain an absolute dating of rock carvings. As Odetti and Ravaccia correctly stated (Odetti
& Ravaccia 1990: 14—15), one of the significant issues of this kind of investigation is
distinguishing ancient carvings from modern evidence. This proves to be a difficult task
considering that the conservation of most carvings is likely to be compromised by expo-
sure to rain, temperature change, pollution, and even human action.

Nevertheless, as Priuli has demonstrated (Priuli 2006: 19—21)?, typological and tech-
nological approaches both concur in establishing a relative chronology of rock carvings.?
Technology, in particular, implies first the identification of the tools used in Prehistory
and, second, understanding their use and deterioration conditions (Priuli 2006: 295-296).

To perform a thorough survey of rock carvings in the area, the team operating in
Valcamonica (Bergamo-Brescia, Italy) first adopted micro-plaster casts and then pho-
togrammetry, which is even more efficient (De Marinis & Fossati 2012: 24-25). The
combination of these methods called attention to the use of four different techniques®,
based on the shape, width, and depth of the grooves (which can be thinner or deeper).
The most common techniques are the graffito (Priuli 2006: 22—23) and the stippling
(Priuli 2006: 26—27).° The first consists of severely imprinting a mark on the stone in a
single gesture either with a lithic or a metallic tool, while stippling results from the direct
percussion of the surface with a small stone.

The other two techniques, scratching (Priuli 2006: 24) and engraving (Priuli 2006:
24-26), are rarely used. Scratching requires forcefully scraping the surface with a
flat-pointed tool, while engraving means removing a part of the lithic material by cutting
the stone in the same and parallel direction.

Studies and surveys in the Finale area proved two types of evidence. First, carvings
were produced with metal and lithic tools and, second, graffifo and stippling techniques
were both used (Priuli & Pucci 1994: 37). The latter is much more frequent than graffito,
as proven by the only exception of a cave, Arma della Moretta (fig. 3, fig. 12; Priuli &
Pucci 1994: 10).

ON Rock CARVINGS INTERDISCIPLINARY STUDIES

11 simbolo per sua natura, se non accompagnato da una legenda, é intra-
ducibile per chiunque non appartenga alla stessa cultura che I’ha prodotto,

2 Priuli’s assertions are based on Coles’ experimental studies theories (Coles 1973).

3 For arecent update of the question: Bianchi 2016: 15-17, 21. The author points out that both technology and
typology concur to determine chronological sequence, especially within the study of the overlaps of carvings
realized with different techniques.

4 For a general description of these techniques: Priuli 2006: 17-35.

> See also: Priuli 2006: 295.
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con il risultato che molti messaggi di pietra, per noi che siamo lontani dal
tempo che li ha visti produrre, risultano quasi indecifrabili.
(Priuli & Pucci 1994: 7).6

The first descriptions of the signs carved on the rock were greeted with a great deal of
disbelief. For instance, at the end of the 18" century, superstitious French traveller Pierre de
Montfort interpreted evidence from Mount Bego as the product of some evil spirit’s hand.”

At the beginning of the 20" century, geologist Issel was the first to give testimony of
carvings from Liguria; though he attributed them to “high antiquity” (Issel 1908: 458,
553), he partially misunderstood their meaning. Indeed, Issel generically interpreted the
pictures as a sort of alphabet (Issel 1908: 460%). It has been emphasized (Priuli & Pucci
1994: 37, 39 and fig. 83) that the scholar dated to Prehistory a number of undoubtedly
modern carvings, in particular regard to the long, tight figure resembling to a “train”
in ciappo delle Conche (Issel 1908: 575-476 and fig. 124). Later researchers, such as
Bicknell, who conducted the first systematic study of the Mount Bego evidence (Bicknell
1913: 55-57 and pl. XXI), proved that similar (and ancient) figures likely picture ox skins.
Issel himself described the “skins” (Issel 1908: 512 and fig. 209). As a matter of fact,
more recent research has demonstrated that the shape in ciappo delle Conche overlaps a
more ancient one: perhaps, a “ox skin” (Tizzoni 1975: 90).

Leale Anfossi (1976) highlights the difficulty in reaching a univocal interpretation
of this kind of evidence, observing that their visual perception is affected by the rock
morphology and conservation, as well as by the meteorological conditions. Considering
these parameters, how is it possible to achieve a complete survey and documentation,
allowing a univocal interpretation of the carvings?

Sansoni’s answer to that question is interdisciplinarity (Sansoni 2012a: 52—53; Sansoni
2012b: 285). As he correctly states, art history, ethnology, and cultural anthropology all enrich
archaeological research and contribute towards understanding the meaning of the carvings.

Art history surely brings a significant contribution to studies on rock carvings. The
first step to understanding its unique input is to assume that the creation of the carvings
is strongly related to a proper symbolic system. According to Anati, art assumes a kind of
visual language whose elaboration is connected to the evolution of cognitive processes in
the human mind (Anati 1990: 34). In this perspective, signs carved on the rocks correspond
more to a pure expression of cultural identity than to a mere art form.

Understanding what sort of cultural background brought people living in Prehistory
to express themselves through signs and figures carved on the rock, implies determining
the origin of imagery.

Brusa-Zappellini bases her interpretation of the question on cultural anthropology,
ethnography and even medicine (Brusa-Zappellini 2012: 306-307). The author establishes

¢ “Anybody who does not belong to the same culture who produced a sign can translate it; this is due to the
nature of symbolics itself. As a result, far in time as we are, we’re unable to decrypt many “stone messages”
we haven’t seen being produced” (T.0.A.).

7 See Montfort’s letter to his wife published in: De Lumley 2003: 23.

8 See also: Graziosi 1973: 154-155.
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a connection between rock art and entoptic phenomena such as phosphenes, visual dis-
tortions occurring when an optic system is altered (Brusa-Zappellini 2012: 309-311). To
illustrate her theory, she quotes South-African archaeologists Lewis-Williams and Dowson’s
interdisciplinary research, and a study by Austrian anthropologist Reichel Dolmatoff on
Tukano Indians (Amazon area) in South America. Both investigations are based on two
major enquiries: first, German neurologist Kliiver’s research (Kliiver 1926: 511-513) into
“eidetic vision” (mental perception derived from physical stimulation), which produces
a number of changes in sensory fields; second, electrical engineer Knoll’s experiments
on the excitation of a spectrum of subjective abstract light patterns in the human brain,
by means of temporal electrodes and pulses (Knoll & Kiigler 1956: 1823).

In particular, the investigation has proven the resemblance between drawings realised
during San (Bushman, Kalahari Desert) and Shoshone Coso (California Great Basin)
shamanic rituals, and european rock art. This is the case of zigzag thunder-like figures®,
which are both present in San art and Shoshone rock art, but also of the square-like grids!'®
connotating Shoshone art (fig. /; Dowson, Williams 1988: 201, 204, 205 and fig. 1).

Imputing figures carved on rock to a psycho-physically altered condition seems in-
appropriate, as the naturalistic character of most figures appearing in rock art should not
be forgotten. In fact, they essentially reproduce what the artists could see in everyday
life: animals (De Lumley 2003: 49), tools and arms (Vicino 2013: 66), as well as mem-
bers themselves of the community (Siiss 1958: 39, fig. 51). Yet, studies like those by
Brusa-Zappellini (2012) point out the symbolic meaning of the carvings as an art form,
which attains the level of a cult and religion.

ENTOPTIC PHENOMENA | SAN ROCK ART

A B

[+

AINTINGS
D E
gy, :
Hilir s d '
.
Ty =

Fig. 1: This schema shows the correspondence
between entoptic phenomena studied by
electrical engineer Knoll, San art (South
Africa) and Shoshone Coso art (California).
Dowson, Lewis-Williams 1988: p. 206, fig. 1.

° For thunder-like pictures in prehistoric carvings: Priuli & Pucci 1994: 38, fig. 82 (Finale area) and De Lumley
2003: 77 (Mount Bego area).

10 On square-like grids figures in prehistoric carvings: Priuli & Pucci 1994: 40, fig. 84; 41, fig. 89, 90 (Finale
area) and De Lumley 2003: 82 (Mount Bego area).
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THE FINALE AREA: A CASE-STUDY
GENERAL PRESENTATION

Liguria represents an exceptional case-study. Indeed, it holds the richest carving heritage
in the Alpine arch, after those of Mount Bego (France) and Valcamonica (Bergamo,
Brescia, Italy) (fig. 2).

Within the Ligurian geographical context, the Finale area is the second in terms of
importance after that of Mount Beigua (fig. 2; Savona; Pizzorno-Brusarosco 1990). In this
context, Finale has a particular interest, because rock art from this area has never been
the object of a systematic analysis aiming to define a proper chrono-typology.

Finale is enclosed by Bergeggi territory in the East, Pietra Ligure territory in the West,
and by the River Bormida di Mallare in the North-East.

The presence of the carvings in this geographical area is connected to local geology,
which is widely characterized by the so-called Finale limestone or pietra di Finale. This
rock, with colour variations from orange to white, has a very peculiar structure, due to the
presence of intense karstic phenomena since its formation between Oligocene and Miocene
(11-28 million years ago; Bonci & Firpo 2013a: 5-6; Bonci & Firpo 2013b: 8-9). Long
has been debated that this character affected the conservation state of the carvings and
impacted the problem of dating.!" The question is not so simple, however. In fact, the red
rock facies from Verezzi, which since the Middle Ages has been used for construction
works, differs from the clearer facies located in Monte Cucco/Rocca degli Uccelli, Rocca
Carpanea and Perti, where most of the carvings are located. On rock outcrops locally
referred to as ciappi (fig. 3; Priuli & Pucci 1994: 35), the rock is porous and compact.
For this reason, it shows a better resistance to water action and temperature changes.

As it is almost impossible to establish the duration of these processes, they cannot be
used as a criterion for dating.'?

These assertions demonstrate that the corpus of carvings from Finale examined in this
work is representative of evidence produced initially in prehistoric times, but also that
typological analysis is decisive to determine a relative chronology for them.

Rock art from the Finale area was first pointed out by the cleric Amerano and by the
naturalist Bicknell at the end of the 19 century, as their correspondence with Issel shows
(De Pascale & Vicino 2017: 25-27). Thus, the first publication of this heritage is that of Issel
himself, at the beginning of the 20% century (Issel 1908); after his survey, investigations
interrupted and restarted in the 1970s (Tizzoni 1975; Leale Anfossi 1976). However, since
then, the research has been rather sporadic. In fact, a number of contributions dating to the
1970s and 1980°s focus on single sites as ciappo del Sale (fig. 3; Leale Anfossi 1976) and
Arma della Moretta (fig. 3; Giuggiola 1982), without attempting an integrated analysis.

' Graziosi’s dating to recent times of Finale carving is precisely due to the feeble resistance of the Pietra:
Graziosi 1935: 231-233. For further remarks on this debate: Priuli & Pucci 1994: 37; Prestipino 2007: 35-37;
De Pascale & Vicino 2017: 27.

12 T wish to thank Prof. Bonci for her advice on this question.
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Very few works have proposed a general, useful updating (Graziosi 1973: 153—-157;
Graziosi 1974 for Liguria in general). This is especially the case of Odetti and Ravaccia’s
contribution (Odetti & Ravaccia 1990). Concerning Prestipino’s monograph (Prestipino
et al. 2007), it must be stressed that he focuses on the description of the ways to get to
the carvings, without discussing their dating and cultural origin.

Only Tizzoni (Tizzoni 1975), and Priuli and Pucci (Priuli & Pucci 1994: 35-55) at-
tempted to establish a sort of corpus of the carvings from the Finale area, which Vicino
and De Pascale usefully updated (Vicino 2013; De Pascale & Vicino 2017). However,
in neither of these occurrences has a real chrono-typological analysis been proposed.

INTERPRETATION

Based on typological studies conducted in Mount Bego and Valcamonica, a relative
chronology for the carvings found in the Finale area can be determined. In this context,
we should differentiate rock carvings most likely dating to the Bronze Age from those
probably dating to the Iron Age.

The first group includes pictures such as the only axe (fig. 4) and plough (fig. 6) known
in the Finale (Vicino 2013: 66), zigzag lightning-like lines (fig. 22; Tizzoni 1975, 90,
97; Priuli & Pucci 1994: 39, fig. 80 and Fig. 82; Vicino 2013: 66) and bucrania (fig. 18;
Priuli & Pucci 1994: 42, fig. 92, Fig. 93 and 51, fig.127; Vicino 2013: 69).

These images should date at least to the beginning of the Bronze Age, as they can be
compared to Italian evidence likely dating to the Chalcolithic or Early Bronze Age. This is
the case of two axes of the same typology carved on the menhir-statue “Bagnolo II” from
Valcamonica (fig. 5; Anati 1990: 60") and of a large number of bucrania from Mount Bego
area (De Lumley 2003: 100-101; De Lumley & Echassoux 2011, fig. 16, 176). The case
of the plough is peculiar, as it can be compared with ploughing scenes from the Mount
Bego area dating to the same period (fig. 7; De Lumley & Echassoux 2011, fig. 244, 1).

Another kind of figure that should be dated to the Bronze Age are the square-like grids
(fig. 20; Priuli & Pucci 1994: 40, Fig. 84, 41, fig. 89, fig. 90). These should be more properly
defined as large, square-like pictures with a surface split into a number of approximately
equal-sized squares. These carvings have the same shape as evidence that De Lumley
interprets as stylised maps or parcelled fields (De Lumley 2003: 82—83). As most of the
time, these figures are associated with bucrania (fig. 21), or axes, we could suggest that
the grids from Finale date back to the Bronze Age as well. This interpretation may also
be validated by De Marinis and Fossati’s assertions on “topographic representations”
occurring in Camunian rock art between the Chalcolithic and Early Bronze Ages (De
Marinis & Fossati 2012: 33 and Fig. 6).

We should, finally, mention cupels, like that found in Olle, resembling shovels used
in the Bronze Age during incineration rituals (Vicino 2013: 69; De Pascale & Vicino
2017: 30, and fig. 10). The use of this kind of object for the collection of ashes is attested
in Northern Italy and Alpine arch in Final Bronze Age.

13 The author proposes a dating to Chalcolithic for this evidence (Anati 1990: 61-62).
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Fig. 2: Location of the areas where rock art is mainly found in Alpine arch. Olcese, elaboration from
Priuli 2006:135, fig. 285.
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Fig. 3: Location of the major rock carvings evidences in the Finale area. Olcese, elaboration from Priuli
& Pucci 1994: 35, fig. 73.
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Fig. 4: Carving representing a axe
from Cava dei Fossili, Finale area,
Italy (Caprazoppa promontory).
Photo: Olcese, 2018.

Fig. 7: Carving representing a
ploughing scene from Mount
Bego area, France (drawing).
De Lumley, Echassoux 2011,
fig. 244,1. Courtesy of Prof. H.
De Lumley.

Fig. 5: Carving representing
a axe from menhir-statue
“Bagnolo 11”, Valcamonica,
Italy (drawing). Anati 1990: 60.

Fig. 6: Carving representing a plough
from Cava dei Fossili, Finale area,
Italy (Caprazoppa promontory).
Photo: Olcese, 2018s.

Fig. 8: Carving representing four crux-like shapes interpreted like
stylized human beings holding hands in a dance. Ciappo delle Conche,
Finale area, Italy. Photo: Olcese, 2018.
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Fig. 9: “Initiation dance” scene
carved on rock 32 in Naquane,
Valcamonica, Italy. Siiss 1958:
39, fig. 51.

Fig. 10: Carving representing a
hut from ciappo del Sale, Finale
area, Italy. Photo: Olcese, 2018.

Fig. 11: Carving representing
a hut from Coren del Valento,
Valcamonica, Italy. Siiss 1958:
62, fig. 90.
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The second group (beginning of the Iron Age/Roman period) includes stylised rep-
resentations of human beings (fig. § - cover photo; fig. 13; Leale Anfossi 1976: 23-24;
Priuli & Pucci 1994: 40, 41, Fig. 85, Fig. 86, Fig. 87, Fig. 89; Vicino 2013: 66). It is
particularly difficult to propose a dating for these representations, as styles from different
areas are quite diverse. Still, they could be connected to the increase of human-stylised
figures in Camunian rock art in the Final Bronze Age and Iron Age (De Marinis &
Fossati 2012: 30, 34; Bossoni et al. 2014: 65-66). Parallels, which essentially pertain to
symbolics, can be drawn with the “initiation dance” carving from Rock 32 in Naquane
(fig. 9; Valcamonica, Siiss 1958: 39, fig. 51), dating to the Iron Age."

Figures of buildings from ciappo del Sale (fig. 10) may also be attributed to this
epoch (Leale Anfossi 1976: 21-25; Priuli & Pucci 1994: 47, fig. 110). Priuli and Pucci
(Priuli & Pucci 1994: 47) assert that these carvings are modern. However, according
to Leale Anfossi (1976: 23), the theme and style resemble very much to carvings from
Valcamonica that seem to picture huts (fig. //; Anati 1990: 128). This kind of evidence
has been attributed to Camunian style IV, corresponding to the Iron Age (De Marinis
Fossati 2012: 36). Savardi does not directly propose a dating for these carvings, but he
compares them to hut-like cinerary urns, a very typical burial custom of the Final Bronze
Age and the beginning of the Iron Age (Savardi 2012: 13, 134)."

A few considerations can be made on typologies for which it is particularly difficult
to propose a dating. The first case concerns crux-like, arrow-like and phi-like figures’
linear carvings (fig. 8 — figure on the front page; fig. 12; fig. 22; Tizzoni 1976: 89-90;!¢
Priuli & Pucci 1994: 43; 46, Fig. 107)"". They form a group that can potentially be at-
tributed to the Iron Age.

The major problem in studying this kind of evidence is that they can easily be
misinterpreted as stylised representations of human beings. Furthermore, it occurs that
Christian cruxes overlap prehistoric symbols (Priuli & Pucci 1994: 44 and fig. 101, fig.
104). In this perspective, Greek Christian cruxes with equal arms, fiercely carved on the
rock, should be distinguished from thinner, ancient signs, which look very much like
Latin cruxes and possibly human beings.'®

The most important evidence in Finale is that of Arma della Moretta (fig. 3, fig. 12).
Here, both crux-like, arrow-like and phi-like figures are reported (Isetti 1965: 112—114;
Giuggiola 1982: 48-49; Pucci & Priuli, 1994: 53-54, fig. 138—154; Vicino 2013: 66, 69;
De Pascale & Vicino 2017: 30). A relative chronology of these carvings was proposed
by Isetti, who stated that the graffiti were antecedent to stippled carvings (Isetti 1965:
114). Thus, he suggested dating them all to the “Metal Age”, without indicating if he
was referring to the Bronze Age or the Iron Age. However, he firmly distinguished the

4 Concerning the hypothesis of dating to Iron Age dance scenes and iterpreteting them as initiation rituals:
De Marinis, Fossati 2012: 49.

15 For a general introduction of this funerary custom, which is very typical of Southern Etrury and Latium:
Bietti Sestieri 2010: 228-232.

16 The author distinguishes modern cruxes from human-like symbols.
'7 The latter evidence published by Priuli and Pucci are Christian greek cruxes.
8 For an interesting comment on the shape of the crux-like carvings: Odetti 1977: 140.
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signs from the well-known bronze-aged Mount
Bego carvings (Isetti 1965: 116). Considering
the similarity between this kind of evidence and
the stylised human figures, we may propose they
date to the Iron Age."

The second case of figures which are particu-
larly difficult to date is that of carvings that likely
evoke the stars (Tizzoni 1976: 89-90; Vicino 2013:
66—68). Small cupels, which Vicino interprets,
together, as a representation of the Pleiades cluster,
are particularly enigmatic (Vicino 2013: 66, 67).

Yet, the case of a stylised human being ob-
served in ciappo dei Ceci B (fig. 3, fig. 13), which
Vicino interprets as a priest (Vicino 2013: 68;
De Pascale & Vicino 2017: 29), may enrich the
enquiry. Here, four cupels below the picture also
form a question mark and possibly evoke the
Pleiades (Olcese, personal information; fig. 15).

Vicino (Vicino 2013: 67; De Pascale & Vicino
2017: 29) compares question-mark cupels from
Perti and Vene to a likely representation of the
Pleiades on Nebra sky disk dating to 2100-1700
B.C. (Early Bronze Age), just like De Lumley had
done for some figures found in the Mount Bego
area (fig. 14; De Lumley & Echassoux 2011: 57).
Still, Vicino generally dates star representations
to Protohistory.

The last occurrence that is not simple to date is
that of sexual symbols. Round figures, surrounded
by several rays, have been interpreted as vulvas (fig.
16; Tizzoni 1976; 86; Priuli & Pucci 1994: 49, fig.
118, fig. 119). The problem with this interpretation
is twofold. First, clearer representations of sexual
symbols (male and female) in Ligurian rock art
found in Grotticella Blanc-Cardini, dating back the
Paleolithic (Balzi Rossi, Western Liguria, Vicino
1972: 16-17 and fig. 4), have a totally different
shape from the Finale ones: they are longer and
narrower. Moreover, the shape of the “vulvas”

Fig. 12: Carvings representing a phi-like shape
and crux-like figures from Arma della Moretta,
Finale area, Italy. Photo: Olcese, 2013.

Fig. 13: Carving representing a stylized human
being from ciappo dei Ceci B, Finale area,
Italy. Below the picture, four cupels seem
to form a question mark, as if they evoked
the Pleiades cluster. Photo: Olcese, 2018.

!9 See again the assertions on the increase of human stylized representations in Camunian rock art in Final
Bronze age and most of all in Iron age (De Marinis & Fossati 2012: 30, 34; Bossoni et al. 2014: 65-66).

2 For a recent analysis of these carvings: Mussi & Vicino 2012: 491492, 494, fig. 7 and fig. 9.
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from Rocca Carpanea resemble very much to
evidence from Mount Bego (fig. /7) De Lumley
interprets as representations of the sun (De Lumley
& Echassoux 2011: 57; 336, 337, fig. 353).

It is difficult to understand the exact nature of
these figures, which may very likely depict suns
instead of female genitals; still, studies on rock
art have already proven the specific symbolic
function of caves in their association to fertility.
Hrobat Virloget (has pointed out that such places,
since the beginning of the history of mankind,
have been devoted to fertility rites whose signif-
icance was also expressed with the use of sexual
symbols (Virloget Hrobat 2015).!

_ _ Even though its linkage with sexuality is current-
Fig. 14: Carved cupels whose question-mark ly impossible to be established, the interpretation
shape have been interpreted as a representation >
of the Pleiades. Mount Bego area, France  0f the symbolics of rock carvings from the Finale
(drawing). De Lumley & Echassoux 2011,  highlights a particular connection with fertility.
Fig. 364, 2b. Courtesy of Prof. H. De Lumley. The general chronology that has been pro-
posed, which corresponds to the Bronze and
Iron Ages, is a key for the interpretation of rock
carvings. De Lumley’s analysis of rock carvings
discovered in the Mount Bego area is very useful
within this perspective. The author considers that
those images may be related both to the symbolic
sphere of fertility and to the cult of cosmos and
atmospheric elements.

De Lumley’s assertions on bucrania (fig. 19)
point out the powerful significance of oxen, which
could be related both a deity of the earth and to
Fig. 15: The Pleiades cluster as it has been  he cosmos (De Lumley 2003: 101). Though
gggﬁiilﬂbzyg ?llesg?ge;ib?le De Lumley extremely rare (Priuli & Pucci 1994: 42, fig. 92,

fig. 93; 51, fig. 127; Vicino 2013: 69) in the Fi-
nale area, these signs likely bear a deep symbolism. In fact, they can be connected to the
“grids” (Priuli & Pucci 1994: 40, fig. 84; 41, fig. 89, fig. 90) that De Lumley interprets
as parcelled fields (fig. 21; De Lumley 2003: 82; De Lumley & Echassoux 2011: 79).

These assertions allow a better understanding of the close link between the sphere of
fertility and the cult of cosmos in the Finale area. Considering that elements such as sun
and rain are essential for survival, both aspects melt together.

2l The author focuses on the ethnographic example of Triglavca cave in Slovenia (Virloget Hrobat 2015:
158), and points out the similarities between signs recurring in rock art from this region and carvings from
Valcamonica (Hrobat Virloget 2015: 159, 160).
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Fig. 17: Carving representing a
round shape which has been in-
terpreted as a sun. From Mount
Bego area, France (drawing).
De Lumley & Echassoux 2011,
fig. 353. Courtesy of Prof. H. De
Lumley.

Fig. 16: Carving representing a round shape surrounded by several
rays from ciappo del Sale, Finale area, Italy. Images of this kind have
been interpreted as female genitals. Photo: Olcese, 2018.

Fig. 19: Carving representing a
bucranium from Mount Bego area,
France (drawing). De Lumley &
Echassoux 2011, Fig. 176, 16.
Courtesy of Prof. H. De Lumley.

Fig. 18: Carving representing a bucranium from Arma dei Buoi,
Finale area, Italy. Photo: Olcese, 2018.
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In this perspective, elements in rock carvings suggesting a possible connection with
the observation and the cult of the cosmos should once more be pointed out. The first
element to note is that square-like grids (Priuli & Pucci 1994: 40, fig. 84; 41, fig. 89, fig.
90) can also be interpreted as cosmos maps (De Marinis & Fossati 2012: 34). Star-like
figures and especially Pleiades-like cupels (fig. 13, Tizzoni 1976: 89-90; Vicino 2013:
66-69) would confirm the general “cosmic” interpretation of rock carvings.

This may find an interesting parallel, though merely symbolic, with Hesiod’s assertions
on the role of the Pleiades for the beginning of the ploughing season (Works and Days,
618—623). Such considerations suggest how deep the link between the observation of
the sky and agriculture should have been perceived by the farmers of Protohistory.

One last feature concurring to the general “cosmic” interpretation is the parallel be-
tween crux-like figures at the top of zig-zag signs (fig. 22, Olcese, personal information
for ciappo delle Conche) and proper stylised human beings holding thunder-like objects
from Mount Bego (fig. 23, De Lumley 2003: 77).

Ciappi or other places where rock art has been discovered could thus be interpreted as
open-air sanctuaries, where protohistoric people could have had a cult devoted to deities
they identified with sky and water, the very source of fertility (Priuli & Pucci 1994: 36).

In this perspective, stylised human beings holding zig-zag lightning-like objects (fig. 22;
fig. 23) may also represent a priest making water spring from rocks (De Lumley & Echassoux
2001: 284), while zig-zag lines could ideally evoke natural sources or irrigation channels.

Carved rock outcrops like the ciappi (especially ciappo del Sale; fig. 3) deserve
specific attention on this matter, as a number of studies suggest their likely functional
use as meeting and exchange points. Thus, zig-zag thunder-like carvings (fig. 22) would
have functioned as conveyors of rainwater (Leale Anfossi 1976: 23, 26; Priuli & Pucci:
1994: 36; Vicino 2013: 66).

The hypothesis is undoubtedly very interesting. Still, one should distinguish between
the zig-zag carvings whose shape and disposition seem to suggest their use as convey-
ors, from those whose use does not seem to have been functional. The first case is that
of carvings orientated from top to bottom of the ciappi, and are big enough to evacuate
the water. The second is that of zig-zag lines that are realised in the very middle of rock
outcrops, not large enough to evacuate the water. In such occurrences, their use seems to
have been mostly symbolic. The same can be said for large cupels disposed at the bottom
of carved ciappi; one could conjecture they were meant to water the cattle, but smaller
cupels must have had a different function.

Thus, if it cannot be excluded that some carved ciappi gathered a large number of
people, it should be accepted that this cannot have been solely for a commercial purpose.
In fact, it seems much more probable that carvings “sacralized” these places that only
occasionally gathered large numbers of people, who shared the same purpose. If this
theory is correct, those may have been shepherds practising transhumance. Comparison
with proper mountain sites like Mount Bego seems to confirm this theory, as most of
the carvings from this context have been dated to the Chalcolithic or Early Bronze Age
(De Lumley 2003: 110-113). This is exactly the moment when transhumant farming
developed in Liguria (Maggi 2013: 6, 8, 10).
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Fig. 20: Carving representing
a square-like grid from ciappo
delle Conche, Finale area,
Italy. Photo: Olcese, 2018.

D

Fig. 21: Carving representing a square-
like grid and two bucrania from
Mount Bergo area, France (drawing).
De Lumley & Echassoux 2011, Fig.
84,5. Courtesy of Prof. H. De Lumley.

Fig. 22: Carving
representing a zigzag
thunder-like line from
ciappo delle Conche,
Finale area, Italy. The
presence of a crux-like
shape at the top may be
interpreted as a stylized
human being holding a
thunder. Photo: Olcese,
2018.

Fig. 23: Carving representing a
stylized human being holding a
thunder from Mount Bego area, France
(drawing). De Lumley 2003: 77.
Courtesy of Prof. H. De Lumley.
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CONCLUSION

This work aimed first to illustrate how complex and interesting studies on rock carving art
are, even though they require facing major difficulties regarding dating and interpretation.

Enquires in Valcamonica (Bergamo, Brescia, Italy) and the Mount Bego area (France)
prove how useful modern technologies in this research field are. Techniques including
photogrammetry, laser scanning (Malnati & Keller 2012: 297-298), or electronic mi-
croscopy (De Lumley 2003: 34-35), combined with a close topographic approach (Huet
2017), enable detailed surveys, and a better understanding of the overlaps. A relative
chronology can then be proposed for such evidence.

Furthermore, recent research projects, such as that lead by the Centro Camuno di Studi
Preistorici, aiming to realise a proper catalogue of the carvings from Valcamonica (Malnati,
Keller 2012: 297-298) prove how vital the prospects in rock carvings art research are.

This preamble allows a better understanding of the importance of the carvings from
the Finale area (Savona, Italy) as a case study. This context would require a complete
study with the same methodology used by the Centro Camuno di Studi Preistorici in
Valcamonica or De Lumley’s team in Mount Bego area. This research should include
a proper technological analysis and the creation of a detailed catalogue of the carvings.
For the time being, the comparison with these better-known contexts only allowed the
establishment of a relative chronology of evidence from the Finale area between the
Chalcolithic and Iron Ages, and a general interpretation of their symbolism.

Just like any form of art, rock carvings resume the cultural identity of the people who
created them (Anati 1990: 71). This is why studying them requires an interdisciplinary
methodology, in which archaeology, art history and cultural anthropology merge (Bru-
sa-Zappellini 2012: 306-307).

These assumptions and the comparison with carvings from Mount Bego (De Lumley
2003: 94-98) lead to the conclusion that the evidence from the Finale area may be related to
a form of cosmic ritual. This cult would have gathered restrict groups of people in specific
occasions, possibly due to the change of lifestyles in Liguria, with particular regard to the
appearance of transhumance, between the Chalcolithic and Bronze Ages (Maggi 2013: 6, 8, 10).

APPENDIX. TABLE: FINALE ROCK CARVINGS CHRONO-TYPOLOGY:
A PROPOSAL

This table has been realized by comparison with evidence from the Mount Bego area
(Mercantour National Park, France) and Valcamonica (Bergamo, Brescia, Italy).

The dating of Mount Bego rock art is based on the work of the French archaeologist
De Lumley’. Since 1964, his team combined the use of plaster casts with electronic
microscopy, as well as drawing at direct contact with surface, and experimentation (De
Lumley 2003: 34-35). Based on the position of the carvings, but also on the shape, width
and depth of the figures, De Lumley established an approximate relative chronology of
rock art from the Mount Bego area.
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Typological comparison based on representations of arms offered more specific and
complete results.

The study of the resemblances between the carvings and arms typical of the Civilisation
du Rhone and Polada culture, spreading throughout the Rhone Valley and northern Italy
between 1800 and 1500 B.C., established a terminus ante quem to the Medium Bronze
age (De Lumley 2003: 112113, De Lumley & Echassoux 2011: 16-22).

Most recent research studies have extended this chronology from Neolithic (5600-3400
B.C. ca.) or even Mesolithic (8000-5600 B.C. ca.) to the Iron Age (900 B.C.—Roman
epoch, De Lumley 2003: 116—117). Two elements led to this conclusion: first, a complete
revision of archacological material from the Mount Bego area dating to the Mesolithic
(Bianchi 2016: 13); second, the study of a few tree-like carvings that can be compared to
evidence dating to the transition between the Bronze and Iron Ages (Bianchi 2016: 23)%.

A closer enquiry on the topography of Mount Bego carvings has recently permitted
an even better understanding of the overlaps and, consequently, a more complete chro-
nology. In his recent work, Huet has, for instance, pointed out that the representation of
some kinds of arms, as the knifes, precede the pictures of axes at the Bronze Age; again,
the difference between different “types” of bucrania proves the evolution of this kind of
representation between the Copper Age and the Final Bronze age (Huet 201: 157-158).

It was the Italian archaeologist Anati who began, in 1964, a systematic study of the
carvings in Valcamonica. He combined manual survey (drawing) with an analysis of
stylistic evolution.”* He specifically conducted a thematic study of descriptive scenes,
which allowed him to propose a dating.

Most ancient carvings, which mainly represent abstract forms, would date to the
Mesolithic (Proto-camuno style, ca. 8 000-5500 B.C., Anati 1990: 120). Styles I and II,
characterised by the presence of stylised human beings praying and geometric forms,
would refer to the Neolithic period (ca. 5500-3300 B.C., Anati 1990:122—-123; De Marinis
& Fossati 2012: 27-27). Between the Chalcolithic and Bronze Ages, rock carvings art
is characterized by naturalistic Style III (ca. 3200-1200 B.C., Anati 1990: 124—-127;
De Marinis & Fossati 2012: 28-29; Bossoni et al. 2014: 62—65). Human representations
show ploughing and hunting scenes, “divine” figures associated with the sun, and a large
quantity of arms: halberds, swords and daggers. Square-like grids, interpreted as maps,
are also present (De Marinis & Fossati 2012: 33 and fig. 6). In the Iron Age (Style IV, ca.
1200 B.C.—Roman epoch/1st century B.C, Anati 1990 128-129; De Marinis & Fossati
2012: 30; Bossoni et al. 2014: 65-66), stylised human representations increase. Mainly
duel, hunt, and cult scenes are presented.

The Roman (from 1* century A.D.) and Medieval periods (post-Camuno style) are
marked by a reworking of more ancient shapes and themes, such as the transformation
of bronze-aged phi pictures into Christian cruxes (Bossoni et al. 2014: 69).

22 The author draws a specific parallel with tree-like pictures from Iberian Penisula dating to the transition
between the Bronze Age and Iron Age (Coimbra 2013:180, fig. 2).

2 For a comment on Anati’s contribution in rock art research field: De Marinis & Fossati 2012: 22.
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VERSO UN APPROCCIO ARCHEOLOGICO ALLO STUDIO
DELLE INCISIONI RUPESTRI PREISTORICHE. DAL METODO
ALLA SIMBOLOGIA: IL CASO-STUDIO DEL FINALE (LIGURIA
OCCIDENTALE).

MARTINA OLCESE
SO
11 presente lavoro intende proporre una riflessione sull’approccio scientifico allo

studio delle incisioni rupestri, partendo da una prospettiva archeologica.

In tal modo, la prima parte dell’articolo pone in essere le principali proble-
matiche inerenti I’indagine su queste testimonianze, fra cui spiccano gli elementi
inerenti la datazione e I’interpretazione. Da un lato, la datazione delle incisioni
¢ da sempre confrontata all’assenza di depositi archeologici di riferimento che
consentano una cronologia assoluta. Dall’altro, lo studio tecnologico di queste
testimonianze, con particolare riferimento al microcalco, alla fotogrammetria e al
laser scan, consente di stabilire per esse una cronologia relativa.

L’interpretazione delle figure incise sulla pietra, d’altro canto, appare imprescin-
dibilmente legata ad una prospettiva interdisciplinare, che trascende I’archeologia
per trarre puntualmente spunto dalla storia dell’arte, dall’antropologia culturale e
persino dalla medicina. In questo contesto, € fatto riferimento a recenti studi che
hanno messo in rilievo come il repertorio iconografico e persino lo stile delle inci-
sioni rupestri preistoriche trovino riscontro in immagini prodotte da menti in stato
psicofisico alterato. Tali fenomeni si ascrivono ad esempi etnografici ravvisabili in
popolazioni del Sud Africa e del Sud America. Sebbene paia improprio ascrivere
sistematicamente a questo tipo di fenomeni la realizzazione dell’arte rupestre, da
queste considerazioni si deduce che la pratica di incidere la pietra nel piu remoto
passato dovesse rientrare in un particolare contesto culturale ¢ simbolico.

La seconda sezione del testo propone una prima scansione cronologica delle
incisioni rupestri rinvenute nel Finale (Liguria occidentale, Italia), sino ad oggi
mai oggetto di uno studio sistematico. A tale scopo, viene intrapreso un riscontro
con due contesti particolarmente bene indagati: 1’arte rupestre del Monte Bego
(Alpes du Sud, Francia) e della Valcamonica (Bergamo-Brescia, Italia).

11 risultato di questo primo tentativo € di aver suddiviso le testimonianze
rinvenute nel Finale in due gruppi. Il primo e piu antico, che include soprattutto
1 cosiddetti “fulmini”, € stato datato tra il Calcolitico e 1’antica eta del Bronzo. 11
secondo, in seno al quale si distinguono alcune figure antropomorfe, risalirebbe
invece all’eta del Ferro.

Sul piano strettamente simbolico, il confronto con la teoria di H. De Lumley
sulle testimonianze dal Monte Bego ha consentito di porre i rinvenimenti pro-
venienti dal Finale in relazione con una forma di religiosita solare o comunque
legata agli elementi atmosferici, i cui richiami all’ambito simbolico della fertilita
e della pastorizia sono numerosi.
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Al testo ¢ aggiunta un’appendice che illustra brevemente le premesse meto-
dologiche su cui si ¢ basata la datazione delle incisioni rupestri del Monte Bego
e della Valcamonica, ¢ propone una vera e propria tavola crono-tipologica delle
incisioni del Finale.

Martina Olcese, Ph.D. student, School of classical and modern cultures and
literatures, DIRAAS-University of Genova, Via Balbi 2, 16126 Genova,
Italia, martina.olcese6@gmail.com
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Rugian Slavic God Sventovit — One
More Time

——— Roman Zaroff

This paper critically analyses and discusses two recent re-interpretations of the name of the
Slavic god known as Sventovit. This deity was worshipped on Riigen Island, on Wittow
Peninsula, at a locality called Arkona. The temple of Sventovit, with his four-headed
statue, stood there on the cliff there in the Middle Ages until its destruction by the Danes
in 1168/9. The paper explores an article by Michat Luczynski published in the Polish
journal Ling Varia in 2015, and a chapter on Sventovit in the book by Judith Kalik and
Alexander Uchitel, titled Slavic Gods and Heroes, which was published by Routledge
in 2018, in the USA and UK. In his work, Luczynski postulated that root-stem -vit in
the name of a deity is, in fact, a suffix -ovit implying its attributive character. The paper
argues for a widely accepted explanation that root-stem -vit derives from the Slavic vitedzs,
denoting warrior, hero, freeman, lord, master or ruler. In their book, Kalik and Uchitel
argued that the name “Sventovit” was a corrupted form of the name of the Christian Saint
Vitus. This article challenges this notion, arguing that the deity’s name Sventovit has
nothing to do with Saint Vitus.

KEYWORDS: Sventovit, Slavic mythology, religion, Polabians, Rugen Islan&

The discourse concerning the name and etymology of the Slavic pre-Christian deity
Sventovit, worshipped in Middle Ages on Riigen Island at Arkona, remains active. It is
encouraging that the history of the Polabian Slavs and Slavic pre-Christian beliefs are
still of interest among many contemporary mediaeval scholars. In recent times, I have
encountered two new interpretations concerning the above topic. There was an article by
Polish scholar Michat Luczynski “Staropotabskie teonimy *Svetovite, *Jarovitv, *Ruje-
vitv, *Borovitv: deadiectiva czy composita? ”, published in 2015. Another publication was
an interpretation by Judith Kalik and Alexander Uchitel in the book titled Slavic Gods
and Heroes, which appeared in 2018. The Slavic deity Sventovit, *Svefovits in Slavic,
was recorded only in Latin transcripts and had various spelling according to the source.
This should not be a surprise as none of the chroniclers and annalists were native Slavic
speakers. Thus, the name passed on were phonetic recordings of an alien name. They
have been recorded in various ways, such as Suantovitu (Saxo, XIV.39), Suantouith,
Suantuitho (Saxo, XIV.39), Szuentevi, Suantevit, Zuantevith (Helmold 1.52; 11.108(12)),
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and Svanteviz (Knytlinga, 122). There is a consensus among most of the scholars that the
original Slavonic name of this deity was *Svetovits (Luczynski 2015: 110). To be clear,
the anglicized form “Sventovit” will be used in this paper.

ROMAN ZAROFF’S INTERPRETATION

In my article “The Origins of Sventovit of Riigen”, published in 2002, in the journal
Studia Mythologica Slavica, 1 presented my interpretation and provided my explanation
for the etymology of Sventovit’s name. Briefly, it had been postulated that the name is
dithematic and comprises two elements to be called root-stem in this work. The first de-
rived from Proto-Slavic *ceams (*Svets) denoting magic, holy, possessing supernatural
properties and also might and power. Hence, in the case of Sventovit, it denotes might,
strength, and power (Briickner 1985A: 537; Borys$ 2006: 623). Over the course of the
time, under Christian influence, the term changed its meaning and became synonymous
with the noun “saint”. The second element, the suffix -vits, was explained as deriving
from an Old Slavonic noun *vitezs - meaning a warrior, freeman, lord and/or master.
In this context, the etymology of the name Sventovit was postulated to mean a “Strong,
Mighty, Lord” (Zaroff 2002: 3). The above etymology and meaning of the name Sven-
tovit has long been accepted by the overwhelming majority of scholars, starting with
Josef Dobrovsky in the early 19" century (Niederle: 1916 142n) and by such scholars
as Lubor Niederle (Niederle 1916: 142n), Stanistaw Urbanczyk (S. Urbanczyk 1947:
34-35), Rajko Nahtigal (Nahtigal 1956: 1), Leszek Moszynski (Moszynski 1975: 591),
Jerzy Strzelczyk (Strzelczyk 1998: 210), Aleksander Gieysztor (Gieysztor 1982: 90-91),
Eric Christianson (Christiansen 1984: 836(n477)), Ken Dowden (Dowden 2000: 215),
Stanistaw Rosik (Rosik 2000: 128) and Andrzej Szyjewski (Szyjewski 2003: 116) to name
but few. Although, as it happens, it is common in the fields of history, linguistics, and
etymology, consensus on this issue is not shared by all scholars. The issue that recently
reappeared will be addressed and discussed in detail in the course of this paper.

MICHAE EUCZYNSKI’S - A NEW LINGUISTIC INTERPRETATION

As aforementioned, Slavic names are usually dithematic with two meaningful root-stems.
In the case of Sventovit, Luczynski proposed a new etymology for the name of this god.
He did not challenge the notion that root-stem svets, meaning strong, mighty, powerful,
magic, holy, possessing supernatural properties (Luczynski 2015: 110), and that the term
acquired its current meaning of something saintly, holy, which became synonymous with
saint and sainthood only in Christian times (Briickner 1985A: 537). It should also be noted
that a number of Russian scholars who followed the Tartu-Moscow Semiotic School,
such as Oleg Trubachev, Vladimir Toporov and Boris Rybakov derived root-stem svets
from Slavic term denoting light and/or brightness (Trubachev 2003: 418—-420; Toporov
2014: 339; Rybakov 1981: 300).
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However, Luczynski argued that in the name Sventovit’s two root-stems are not
svervo-vite, but rather sverv-ovits. Therefore, he introduced a suffix -ovit instead. An
alleged suffix -ovit is supposed to be an adjective serving an attributive and/or possessive
function in the name. On its own, the linguistic argument about the suffix -ovit as presented
by Luczynski is a well-researched and scholarly presented analysis. For instance, in the
Polish language, jad means poison and the verb jadowity means poisonous, or smak - a
taste, and smakowity, which means tasty. He concluded that the suffix -ovit meant “one that
possesses’ a lot of, one who is full of”. In this interpretation, the name Sventovit would
mean “one that possesses a lot of power, strength” ((Luczynski 2015: 115). It should be
noted that previously mentioned followers of the Tartu-Moscow Semiotic School, such as
Trubachev, derived root-stem vifs, from an Indo-European *ueik-t or *uik-t denoting vital
force, and Rybakov explained -vits as joy, happiness or abundance (Rybakov, 1981: 300).
Lubor Niederle has seen the element vit as of Slavonic origin, although he perceived it as
unexplained (Niederle 1916: 142). To best of my knowledge, only the Russian Nataliya
Ganina follows Trubachev (Trubachev 2004: 428—429) in support of Luczynski’s claim
that the suffix -ovit, in the name of Sventovit is a substantive adjective (Ganina 2015: 71).

Unfortunately, introducing the suffix -ovits as a part of Sventovit and to other similar
names is not very convincing. Above all, Luczynski’s impressive linguistic exercise
does not explain the origins of common Slavic names beginning with element vizs-. To
name only a few historical figures, we have Vitoslav, and its variants appear in Czech
as Vitézslav, and in Croatian and Slovene as Vitislav. Just to mention some historical
figures, we have Vitoslav (Vitislan, Vitisla), a Bohemian duke mentioned in the 9" century
(Annales Fuldenses, Years 872; 895). In Polish historical sources, a certain Witostaw
(Vitozlaus) is mentioned in a document from 1193 issued by Pope Celestine III (Bull of
Celestine I11, Celestinus pp. III 1193 Apr. 8). Another Witostaw (Vitoslaus) appears in
a Privilege for the Benedictine monastery at Mogilno in 1143 issued by Mieszko III the
Old (Mesco dux Polonie, 1103). There was a certain Witomir (Vithmarus) in another
document from 1247 (Fr. Michael Abbas in Paradiso 1247).

As previously stated, Slavic names are dithematic but were also abbreviated, shortened,
or used in a diminutive form. These applied not only to the common people but also were
used in the case of the rulers. For instance, Prince Bolestaw II of Swidnica was often
referred to as “Bolko”. This must have been a case of an Obodrite duke Witcan of the
late 8™ century (ARF, 789; 795), whose name begins with the element vits-. Similarly,
a Polish document Ex commisso nobis known as the Bull of Gniezno issued by Pope
Innocent II in 1136 mentions Witosza (Vitossa) and Witosz (Vitos) (Bull of Gniezno of
1136). Also, a deputy judge Witek (Vitec) appears at Gniezno in 1247 (Conradus dux
Lanchicie, 1247). In the last three Polish examples, it could be argued that the names are
Slavicized forms of the Latin name Vitus, derived from Saint Vitus (Sanctus Vitus), but
it equally plausible that they are simply just abbreviations of Slavic dithematic names,
such as Witostaw, Witomir, Witomyst, or Vitodrag (Niederle 1916: 142). So, in all
probability it is an old Serbian name Vitvko (Nahtigal 1956: 3). Therefore, this clearly
indicates that element vif in personal names cannot be an attributive/possessive adjective
(Kalik & Uchitel 2018: 54), and existed on its own as a noun.
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Moreover, there a are plethora of place names across the entire Slavdom beginning
with Vit, Wit or alike. To cite just a few examples, Polish Witomysl (Vitomisl) mentioned
in 1250 (DLW, Doc. 286, year 1250), is evidently a patronymic name. Another example,
Witkowo (Vittovo) recorded in 1259 (DLW, Doc. 382, year 1259), or Vitaciv (Bitauis) in
Ukraine (Wedzki 2008:686-687). Furthermore, an old Slavic settlement of Vityn (Vitin),
a tribal centre of the Niditse (Pol. Nidzice) in East Germany (Ger. Witten) was mentioned
in 961 (SSS, Vol. 6:504), or the Vitosha Mountains in Bulgaria, which are derived either
from the personal name Vitos or the word vitez-vit. Finally, the Luczynski hypothesis does
not explain the name of Wittow Peninsula on Riigen Island, where a Sventovit temple
stood and where to these days small village called Witt exists.

In addition, the “0” in the name Svent-o-tovit is extremely unlikely to be a part of
an alleged suffix -ovit. Examining other Slavonic names, it is abundantly clear that it is
simply not so. It should be noted that, for example, the name Gnévomir comprises the
root-stem gnévs - the wrath (Bory$ 2006: 168) and mirs - meaning respect in this context.
Hence the name follows a pattern Gnévo-mir, not a Gnév-omir. Similarly, Gostomyst
is a combination of gostv — guest (Bory$ 2006: 174), and mysle - a thought, thoughtful
(Bory$ 2006: 344- 345), but within the name, it means “One that is well disposed to guest;
a hospitable one”. So, it is Gosto-myst not Gost-omyst. There are a countless number of
other Slavonic names showing the above pattern. Moreover, the personal names containing
the element svers- such Czech Svatopluk, Svatoslav or Polish Swiqtopelk, Swietobor,
Swigtostawa or Eastern Slavic Svyatoslav (CaTocnas), or a mythical hero Svyatogor
(Cearorop) evidently show the same pattern. The pattern identified in the name’s the
element svers- becomes svets O-, where Svento-vit, rather than Svent-ovit fits perfectly.

Furthermore, let us examine the Southern Slavic name Ljudevit. It was the name of
a Croatian ruler of Southern Pannonia, Duke Ljudevit of Passau, circa 810-823 (ARF,
818). The name contains the Proto-Slavic element */juds — meaning people. In the 9*
century, the people would be called ljudb (ljudye), similarly to Russian suroou (ljudi) or
the Polish form ludzie. It has to be considered that, in mediaeval times, the naming of
children was of utmost importance and carried significant meaning. Naming children was
of a mystical or magic-like ritualized nature ceremony. They were often perceived as
assuring their children future characteristics, virtues, prestige and status that they hoped
they would possess.

As a consequence, it carried an important message of assurance for the future well-
being and success of the child. This issue was comprehensively addressed by Bozena
Hrynkiewicz-Adamskich in her article published in 2011 (Hrynkiewicz-Adamskich 2011:
177 196). In this context, it is much more convincing that together with the suffix -vits
as a lord, master, the name Ljudevit would have meant “The lord of the people”, as an
appropriate given name for a member of the ruling Croatian house, rather than meaning
something else. Simply adding the suffix -vit would add to the name much more impor-
tance and prestige than an alleged attributive/possessive -evit proposed by Luczynski.

As was postulated in my 2002 article, the element vifs is in Slavic names derived from
an abbreviated form of Old Slavonic vifedzs < *vitgge meaning warrior, hero, freeman,
lord, master, ruler. It is a common Slavic noun; therefore, it must have proceeded the
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Slavic migration period of the 5"to 7™ centuries C.E. It appears in Czech in the form
of vitéz, a victor, in Lusatian Sorbian as witez or wicaz a hero. In the Polish language,
witez or wicigdz, means a warrior, in Russian and Ukrainian eums3e (witiaz) a warrior,
Croatian vitez, Slovene vitez, Bulgarian, Macedonian and in Serbian eumes (vitez) — all
meaning a knight, warrior or concepts associated with warriors, bravery, lordship, master
and power, winner or victor, or a member of the Slavic class of warriors (Vasmer 1986,
ed: 322-323; Briickner: 1985A: 658—659; Gieysztor 1982: 90-91; Borys 2006: 747).
Hence, all Slavic variants are conceptually cognate. From Slavic languages, the term
also entered Hungarian as vitéz and Romanian as viteaz, and denotes someone gallant or
valiant (S. Urbanczyk 1975: 502). Such an interpretation has a wide consensus among
scholars, including Aleksander Briickner (Briickner 1985B: 35), Stanistaw Urbanczyk
(S. Urbanczyk 1947: 34-35), Janistaw Osigglowski (Osiggtowski 1971: 136), Alexander
Gieysztor (Gieysztor 1982: 90), Jerzy Strzelczyk (Strzelczyk 1998: 210), Eric Christiansen
(Christiansen 1984: 836(n477)), Ken Dowden (Dowden 2000: 215), Stanistaw Rosik
(Rosik 2000: 128), or Andrzej Szyjewski (Szyjewski 2003: 116), to cite a few.

The origin of the term witiaz/vitedzo < *vitege is not entirely clear. However, most
authorities assume that it is a borrowing from Old East Germanic, likely a Gothic-re-
lated language, before the Slavic Migration Period. The term also appears in Baltic Old
Prussian as witing, to denote native Prussians in military service of Teutonic Knights
(Vasmer 1986, ed., Vol I: 322), reinforcing the notion of the early borrowing from the
Eastern Germanic language. It should also be noted that in early Slavic borrowings from
the Germanic sound “g” tended to change to “z” or “dz”. This is demonstrated in the case
of kuningaz, to kenezb denoting a prince or ruler (Gotab 1992: 72), and in Old Slavonic
ninazv/nknace (pénezv/pénegs), to the Polish pieniqdz, the Czech word peniz, Old
Russian nensss (pénjazp) for money or coin; and derived from an Old Lower German
pfenning (Gotab 1992: 381). All this implies that it originated from the term witing, or
similar. Unfortunately, this is not attested in any written records. It is likely to be related
to the Gothic witan - to keep watch, to guard (Skeat 1868: 273). A similar term is attest-
ed in Gothic by weihan/weigan, to fight (Skeat 1868: 267-268; Balg 1889: 540-541;
Golab 1992: 381-382), or perhaps it shares the origin with later Old Icelandic hvitingr,
meaning fair-haired, but also noble, distinguished (Vasmer 1986, ed., Vol I: 323). The
term Viking, from Old Norse vikingr, acquired a meaning of sea-farer, pirate, and war-
rior in later times, may also had derived from this common Old Germanic term witting
(S. Urbanczyk 1975: 502). The most plausible explanation is by Zbigniew Gotab who
proposed that witing was likely a term used by the earliest, pre-Gothic, East Germanic
migrants, possibly the Germano-Celtic Bastarnae or Germanic Vandals, sometime between
as early as the 3" to 1% centuries BCE, and then entered Proto-Slavic and Proto-Baltic
languages (Gotab 1992: 382).

Moreover, the suffix -vite denoting a lord or master is better suited to the unquestionable
military aspects of Sventovit’s cult, and other functions of agricultural, vegetative, harvest
and prophetic abilities. In other words, in the henotheistic pantheon of the Slavs, Sventovit
acquired a leading, if not a supreme role. It should be noted that, in many religions, higher
or supreme gods are called “Lord”. For instance, the name of the Zoroastrian god Ahura
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Mazda, who is a creator and sole deity, comprises of the word Ahura - mighty and/or
lord, and Mazda - wisdom. Thus, the literal meaning of Ahura Mazda is “Wise Lord”.

The postulated transonimization of an adjective into a proper noun by Luczynski
(Luczynski 2015: 111-112), appears to be merely a hypothesis and, in this case, lacks
substantial evidence other than a long sequence of speculative arguments. Luczynski
argued that there is no clear evidence for the association of the suffix vits with the noun
witiaz, citing doubts expressed by Aleksander Briickner (Luczynski 2015: 110—111). It
needs to be acknowledged here that the linguistic and grammatical rules, laws and pat-
terns are powerful and extremely useful tools in scholarly linguistic, philological, and
etymological analysis and reconstruction. There is absolutely no doubt about it. How-
ever, linguistics is not mathematics, and there cannot be linguistic dogmas. Languages
are living social phenomena, and unpredictable, unexpected, unexplainable changes
may and do take place. Two simple cases can be presented here. A term for spider in all
Slavic languages derives from the common Slavic pauk-like, from Old Slavonic pagkws,
while in Polish it is pajgk (Borys 2006: 408), or another common Slavic word medvéds
a bear, is niedZwied? in Polish (Bory$ 2006: 360). Both these instances and a multitude
of other examples defy not only an explanation, but the change often does not follow
any linguistic “rule”. The linguistics can clearly describe the changes that occurred, but
sometimes do not provide the answer as to “why”.

To conclude this section, although some doubts remain and have to be acknowledged
here, the presented argument and cumulative evidence clearly indicates that Luczynski’s
hypothesis is not very convincing. Therefore, in the name of the Rugian Slavic deity
Sventovit, there is no attributive or possessive suffix -ovits, but there is a commonly
accepted suffix -vite. In all probability, it derives from the Slavonic term witiaZ, which
denotes a lord, master or someone in a position of authority, and it appeared in an ab-
breviated form in names.

ORIGIN OF SVENTOVIT BY JUDITH KALIK AND ALEXANDER UCHITEL,
FROM THE BOOK: SLAVIC GODS AND HEROES

A recent book by two scholars, Judith Kalik and Alexander Uchitel, and titled Slavic
Gods and Heroes that was published by Routledge in 2018 offers a controversial re-
vision of Pre-Christian Slavic beliefs. A relevant part of the book for the purpose of
this paper is a chapter on Sventovit. These scholars postulated that the name Sventovit
derives from that of Saint Vitus. The authors claimed that the Ranove (Rani) nominally
accepted Christianity in times of Otto I, who was a German king since 936 and Emperor
from 962 until his death in 972. Supposedly, the Ranove needed the Empire’s support
against the Danish threat. Allegedly, not very long after that, the Ranove reverted to their
pre-Christian beliefs and began to worship Saint Vitus in a corrupted form, that is, as a
deity known as Sventovit (Kalik & Uchitel 2018: 54).

At the beginning of the section on Sventovit, the authors cited Helmold of Bossau,
who composed his Chronica Sclavorum sometime between 1163 and 1171, describing the
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events since the time of Charlemagne. According to Helmold, in the times of Louis II the
Younger, Holy Roman Emperor 844-876, monks from the Abbey of Corvey underwent a
mission to the Ranove of Riigen Island. Consequently, they were converted to Christian-
ity, and an oratory devoted to Saint Vitus was established there. Shortly afterwards, the
Ranove reverted to their pre-Christian beliefs and began to worship a misinterpreted Saint
Vitus as Sventovit (Helmold 1.6). Helmold repeats the story in a similar way in the Second
Book of his chronicle, but this time places it in the time of Louis I the Pious, who was
Charlemagne’s son and Emperor from 814 to 840 (Helmold I1.108). They have also cited
a fragment from Gesta Danorum composed by a Danish chronicler Saxo Grammaticus.
Saxo repeats Helmold’s claim, but placed it in the times of Charlemagne’s reign of 768
to 814 and their apostasy after his death (Saxo XIV.39). There is strong evidence that
Saxo knew Helmold’s chronicle (Christiansen 1984:704-705), and his notion about Saint
Vitus’ origin of Sventovit comes from that source. Saxo was a chaplain of the bishop of
Roskilde, and he wrote his Gesta Danorum sometime after 1185. He died around 1204.
The chronicle provides a vivid description of the pagan cult there, the temple of the god
Sventovit at Arkona, and its destruction in 1168/69 (Saxo XIV.39). A relatively in-depth
knowledge and understanding of the contemporary Baltic Slavs and their affairs is visible
throughout the chronicle. His account about the pagan temple, idol, and ceremonies held
at Arkona are regarded as most trustworthy. He either participated in the 1168/69 expe-
dition or received information from the Danish bishop of Roskilde, Absalon, who led the
expedition against the Ranove. The Ranove principality under Slavic prince Tetzlav (Pol.
Ciestaw) became a Danish tithe and ecclesiastically under Danish bishopric of Roskilde
(Ellis 1978: 2; Stupecki 1994: 33). It should be also noted that church erected by Danes
in Riigen Island at Altenkirchen, shortly after 1168/1169 was consecrated to Saint Mary
not Saint Vitus (Christiansen 1984: 844).

On the basis of the above, it appears that the entire story by Helmold and repeated by
Saxo is regarded widely by modern historians as fictitious, not only because of the contra-
dictory time frame, but also as being a much later attempt by Corvey monks to make an
ecclesiastic claim of archbishopric of Hamburg-Bremen to Riigen Island. Indeed, a charter
to this respect was fabricated around the year 1114, in the times of Emperor’s Lothar
III’s expedition against the Ranove of Riigen. The evidently forged Charter supposedly
was issued by East Frankish king Lothair I in 844 (Christiansen 1984: 715). After they
cited both Helmold’s and Saxo’s accounts, the authors stated: Modern scholars rejected
this version of the story regarding the origins of Sventovit s cult, because of evidentiary
inconsistencies and its anachronistic character. Neither Louis I nor Louis 1, to say noth-
ing about Charlemagne, ever conquered Rugen Island. The monks of Corvey/...] likely
Jfabricated the story (Kalik & Uchitel 2018: 53- 54). This implies that they too accept
that Helmold’s and Saxo’s accounts in this respect are not true.

Moreover, the political situation in the region does not begin to suggest any serious
penetration of the empire and Christianity in the course of the 9™ and first half of the 10"
centuries. During the 9 century, the Carolingian Empire did not really penetrate Polabian
Slavs’ territories. From time to time, the Sorbs and Veletians from the Brandenburg region
only nominally accepted Imperial authority and occasionally paid a tribute. The heathen
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Slavonic Obodrites were often allied with Charlemagne, first against the heathen Saxons
and later against the heathen Danes. The Ranove of Riigen at that time were well beyond
the reach of Empire and even more beyond the reach of Christianity (Zaroff 1996; Zaroff
2000). It should be also noted here that a monk, Ansgar, who later became archbishop of
Hamburg-Bremen, underwent a mission to Denmark and later to Sweden between 826
and 831, which was described in Vita Ansgari by Rimbert, an archbishop of Hamburg
and Bremen between 865 and 888. We read there: The Pope confirmed this, not only by
an authoritative decree, but also by the gift of the pallium, in accordance with the cus-
tom of his predecessors, and he appointed him as his legate for the time being amongst
all the neighbouring races of the Swedes and Danes, also the Slavs and the other races
that inhabited the regions of the north (Rimbert XIII). However, the Vita is a classical
hagiography, and its claims of a successful mission and the conversion of many Danes
and Swedes seem to be a gross exaggeration. Overall, the mission was a failure, as both
the Danes and Swedes remained pagan for more than the following century, and there is
no evidence that Christianity took a serious foothold there as a result of Ansgar’s mis-
sion. As for any Slavs, the Vita mentioned them sporadically with no indication about
any real conversion success (Rimbert VI-XXXIX; Robinson 1921: 12—16; Hardt 2010:
345-354). The first bishoprics on Polabian Slavic territories were found at Brandenburg
and Havelberg (Sorbian-Veletian borderlands) in 948 (Labuda, 1960: III. 183; Hardt
2010: 345-354), and in the North, on Obodrite territory at Oldenburg in 968 (Hardt,
2010: 345-354; Zaroft 1996: 102—103.

Kalik and Uchitel do not question the etymology of the root-stem *svets, as presented
at the beginning of the paper. However, they questioned that of root-stem vit. They argued
that: this word is not found in any Slavic language, and is reconstructed solely on the
basis of divine and personal names containing this component (Kalik & Uchitel, 2018:
54). Indeed, it is the case, but the reconstruction of this word from witiaz/vitedze and its
abbreviated form vit, as argued the above, was researched and reconstructed by a great
many scholars and accepted by most historians. The authors themselves acknowledged
that an overwhelming majority of the scholars accept the root-stem vits as meaning a
lord (Kalik & Uchitel 2018: 54). We have already explored a frequent occurrence of
root-stem vits in multiple, very common personal and geographical names across the
entire Slavdom. The term logically fits the reconstruction as lord/master much more
convincingly than other investigations, such as that presented in the section discussing
Luczynski’s paper. We will re-visit this issue later.

Following this, Kalik and Uchitel repeated a claim that the Sventovit cult was a cor-
rupted form of veneration of Saint Vitus, this time, approaching the issue from a different
perspective. At the same time, they stated that they disregarded the accounts of Helmold
and Saxo concerning Sventovit and Saint Vitus; it still needs some consideration, which
contradicts their previous acknowledgement that they were not true. The revised argu-
ment went as follows. The Ranove assisted Emperor Otto I in conflict with other Slavs,
namely the Obodrites, and participated in the Battle of Recknitz (TM, 11.12; Widukind,
III. 54-55). The authors claimed that the Ranove sided with Otto I, as they were afraid of
a Danish threat and needed imperial assistance against them. On that occasion, they also
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accepted Christianity, albeit nominally. This was followed by the transfer of the Saint
Vitus cult to the Rugian principality, as it was popular in parts of the empire due to a
transfer of Saint Vitus relics to the Corvey Abbey in 836. When a great Slavic rebellion
of the Obodrites and Veletians took place in 983, the Slavs relinquished not only imperial
supremacy but also reverted to heathenism (Kalik & Uchitel 2018: 54).

A fundamental problem with this claim is that no contemporary sources mention
such a conversion of the Ranove prior to the fall of Arkona in 1168/69. Any conversion
of pagans in the region was always highlighted by annalists and chroniclers, even if it
was only nominal or such people relapsed shortly after. The authors do not provide any
explanation why Annales Corbeienses, Annales Hildesheimenses, and all the other con-
temporary annals are silent about this alleged event. An argument used by authors that
Widukind of Corvey, who had written his Gesta between 962 and 973 and during the
reign of Otto I, did not mention the conversion of the Ranove simply because he was not
interested in Rugen Island (Kalik & Uchitel 2018: 54) does not deserve a comment. How-
ever, to clarify this, Widukind was a Saxon of noble birth; he lived and worked at Corvey
Abbey and would not miss an opportunity to praise his “beloved” Otto I’s achievement
in the Christianization of another “bunch” of pagans and uplift the standing of his own
Abbey who piously venerated Saint Vitus. Neither can he be accused of ignorance or
lack of interest in Imperial, Saxon and regional affairs. Similarly, another contemporary
chronicler, Thietmar of Merseburg, is regarded as a relatively reliable source. He was
born in the upper-class family of count Siegfried of Walbeck. He received his education
at St. John’s monastery at Magdeburg and, like Helmold of Bosau, he spoke Slavic. He
was consecrated bishop of Merseburg in 1009. His Chronicon, a chronicle of the Saxon
dynasty’s deeds, was written between 1012 and 1018 (Jedlicki 1953: XIII-XXXV, L-LII).
Thus, Thietmar was well informed about Slavonic affairs and provided a long description
of the Veletian cult centre devoted to the god Svarozhits (TM, VI. 23—24). It is indica-
tive that Thietmar wrote in detail about the transfer of Saint Vitus relics to Corvey, but
in Chronicon he mentioned nothing about the Christianization of the Ranove of Riigen
Island and the cult of Saint Vitus there (TM, VII. 13, 53).

Furthermore, another chronicler, Adam of Bremen, an author of Gesta Hammaburgensis
Ecclasiae Pontificum, who was a member of the cathedral chapter at the archbishopric
of Hamburg-Bremen is noteworthy. He was born in the first half of the 11" century in
southern Germany, probably somewhere around Wiirtzburg. He came to Saxony and
Bremen in the mid-1060s. His chronicle was written in the 1070s—1080s. Adam knew
King Sven of Denmark personally, and some of his information came from the monarch.
Adams knowledge of Saxon and Danish affairs seems to have extended to the geography
and the people of the region (Tschan 1959: XIII-XXIII; AoB, IL.XVI(14)-11.XXII(19)),
and he mentions Rugiani - the Ranove of Riigen (AoB, XXII(19)). Here again, in Ad-
am’s Gesta, we find nothing supporting the alleged claim. It should be noted that the
first bishops for Danes were consecrated only in 948 (AoB, IL.IV). He explicitly and
clearly says that the archbishopric of Magdeburg founded in 968 would have had eccle-
siastic jurisdiction over the Slavic people as far as the Peene River and that it divided
the archdioceses of Hamburg-Bremen and Magdeburg, but saying nothing about Riigen
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Islands, the Ranove or Saint Vitus (AoB, I1.XVI(14)—-XVII(15)). Finally, he provides
a relatively comprehensive description of the Ranove of Riigen Island, describing their
pagan beliefs, customs, military power and regional importance, and their piracy. Here,
it is yet another instance in which Adam of Bremen in his Gesta makes no mention of
early Christianization or Saint Vitus (AoB, IV.XVIII).

Thus, it appears that all the contemporary sources are silent on this matter, simply
because such a conversion did not take place. At the risk of repetition, the first bishopric
in the north on Polabian Obodrite territory was founded in 968 and lasted until the Great
Slavic rebellion in 983 — a mere 15 years.

Moreover, Kalik’s and Uchitel’s treaties misunderstood the political situation in the
region around 955. In the middle of the 10" century, the Ranove did not need to ally
themselves with the Empire against the Danes, as they were not a threat to each other,
and they were not in conflict. There is no evidence for such a conflict in Scandinavian
or German sources. At best, the Danes could trade with the Ranove, and may have made
sporadic raids against each other if circumstances allowed. This was a usual occurrence
in the Baltic basin of that time. As for heathen Denmark, it was in the process of state
formation and unification of Jutland by Gorm the Old who reigned between 936 and
958, and the Danes were not in a position to expand beyond Scandinavia (Collins 1991:
333-334; Christiansen 2006: 87—100). With the encroaching Empire and Christianity
from the south, Gorm the Old would likely have preferred to be an ally not an enemy of
the Ranove. As it happened, the alliance of the Ranove with Otto | was against the Slavic
Obodrites. The Obodrite principality bordered mainland territories under the control of
the Ranove. The contested territories were roughly between the modern city of Rostock
and Ribnitz-Damgarten in Germany. As a result, the Ranove’s involvement in 955 in
the Battle of Recknitz was prompted by the fact that they saw the Obodrites as a threat
to their interests and competitors in the region (Zaroff 2000: 7, 28—31). There was no
need for the heathen Ranove to accept Christianity and, as was recorded in the sources,
they came to assist the Imperial forces on their own accord. As it happened, it was the
Ranove who saved the day at the Battle of Recknitz as they built a bridge across the River
Recknitz, which allowed German forces under Gero to escape from their entrapment
in the bend of the river and attack unsuspecting Obodrites from behind (Widukind, III.
54-55). As the evidence indicates, Kalik’s and Uchitel’s claim are indeed devoid of any
evidence for the Christianization of the Ranove around 955. Moreover, their research
and interpretation of the 955 events lack depth.

At this point, it is useful to return to the attempt by the authors to derive the root-stem
of -vit in Sventovit’s name from Saint Vitus. There are a number of serious problems with
this interpretation. Firstly, there is an overwhelming body of evidence that the root-stem
vit in Slavic names was very common and widely spread across the entire Slavdom; it
cannot be linked with Saint Vitus. The root-stem -vif was a widespread element in Slavic
personal names such as Dobrovit, Drogovit, Gosciwit, Ljudevit, Siemowit, Witomyst,
Witostaw, and many others, long before the Christianization of the Slavs. Another ex-
ample is Dragovit (Dragawit), a Veletian (Wiltzi) “prince”, most likely of Brandenburg/
Branibor, who was defeated by the Franks and allied with the Slavic Obodrites in 789



RUGIAN SLAVIC GOD SVENTOVIT — ONE MORE TIME —— 47

(Einhardi, 789). In Poland, personal names with the root-stem -vits appear in numerous
mediaeval documents. To cite a few: Siemowit (Semovith) from the chronicler Gallus
Anonymous, in the early 12" century, who refers to the Polanie’s ruler/chieftain of the
late 9" or early 10™ centuries (Gallus Anonymus, III). A document titled Ex commisso
nobis known as the Bull of Gniezno issued by Pope Innocent II in 1136 list a number
of people with such a names. The list includes such names like Mitowit (Milovif), Rad-
owit (Radovit), Siedlewit (Sedlevit), Snowit (Snovid), Witosza (Vitossa), Witosz (Vitos),
Whiewit (Vnevif) and Snowit (Snovid) (Bull of Gniezno of 1136). There is also a person
called Sdevit recorded in 1285 (Jacobus Archiepiscopus Gneznens. 1285). Another old
Slavic name, Uniewit, was attested in 13™-century sources, comprising the root-stem
unijv-, meaning better and —vits (S. Urbanczyk 1977: 265). Besides, there were many
people in the sources recorded as Vitus. It is not relevant here to argue whether they bore
a Latin name Vitus, or were their names a Latinization of Slavonic names containing the
root-stem -vits. By numbers alone, if not most, some of them must have been Latiniza-
tion of Slavonic names. The root-stem -vits also appears in number of aforementioned
place names, such as the Vitosha Mountains in Bulgaria, Wittow Peninsula, and Witt
settlement on Riigen Island. In my considered opinion, there is no further need to cite
further examples in this short paper.

The authors did not overlook other Slavonic deities with ending suffix -vit. They
stated: /...] it can be observed that the Slavic theonyms with a —vit component (Sventovit,
Rugevit, Porevit and Gerovit) were restricted to a tribal territory of the Rani (including
the town of Wolgast on the mainland, were Gerovit was worshipped (Kalik & Uchitel
2018: 54). It should be noted that the above passage contradicts their claim of Sventovit
being a corrupted, grotesque incarnation of Saint Vitus. Rugevit or Rujevit was a deity
worshipped at Gartz (Karenica) on Riigen Island with a large statue with seven faces
and seven swords. If we accept our interpretation, it meant “Lord of Rugia”. It was an
older tribal deity of the Ranove, purely a tribal god, who was overtaken in importance
by the supra-tribal Sventovit (Stupecki 1994: 49). This issue will be addressed later. The
Saint Vitus interpretation of the Sventovit origin, proposed by Kalik and Uchitel, would
produce a truly odd conclusion. The name Rugevit/Rujevit would then mean a “Rugian
Saint Vitus”.

Moreover, a statue of Porevit that had five heads also stood at Gartz. This deity’s
function and etymology is unclear and a matter of dispute. In literal terms, whatever the
case may be, it was not a “Something... Saint Vitus”. Finally, there was Gerovit, which
most authorities read as Yarovit, and the latter form will be used here. The name Yaro-
vit derives from Slavic jars denoting vitality, strength, might, power, and is a cognate
to the noun svers. Following Kalik’s and Uchitel’s interpretation and their consequent
paradigm, it would have meant or translated as a “Strong, full of vitality Saint Vitus”. In
all three instances, it would sound and mean an absurdity.

Furthermore, the above cited passage needs more attention. The deity known as Yaro-
vit was indeed worshipped at Wolgast, a Baltic commercial centre (Ebbo III.8; Herbord
II1.6). The problem is that Wolgast was never subjugated by the Ranove of Riigen. An
independent Wolgast controlled a small surrounding area and was likely to have been
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allied with the Veletian Union and, in later times, became subject to Pomeranian dukes
(Zaroff 2000: 38). Not to mention, the authors omitted that Yarovit was also worshipped
at Havelberg (Ebbo I11.3), which is located far inland on the Havel River, in Saxony-An-
halt Land of Germany, a long way from Riigen Island. In the Middle Ages the area was
inhabited by the Polabian Slavic people and is usually associated with Veletian tribes.

The authors also assumed a foreign origin of Sventovit based on other grounds. They
articulated it with a vague statement that there is no earlier mention of the Sventovit cult,
or other Rugian deities prior to the 10" century and that its elaborated form was unusual
among the pagan Slavs (Kalik & Uchitel 2018: 54). It has to be agreed here that this
was partially a case as the cult of Sventovit at Arkona on Riigen Island was the most
complex and developed pre-Christian Slavonic cult. However, by stating so, the authors
have repeatedly overlooked a number of fundamental issues. Above all, any religion is
a “living” social phenomenon that undergoes slow but constant changes over time and
responds to internal as well as external changes, pressures, and influences. It is note-
worthy here the view of Emil Durkheim, the esteemed social and religious theorist, that
religion mirrors the society that practices it (Durkheim 1968). The social and political
functions of religion reflect the complexity of a society. As small tribal societies, the
early Slavs of the Migration Period worshipped various Slavic deities and, in the course
of time, various exclusively tribal gods emerged. At the same time, their cults were not
very complex and elaborate. During and after the Slavic Migration period, beliefs and
cults also diversified, albeit evolving from a common set of Slavic beliefs. In the process,
different deities became the main tribal gods. When more complex political, supra-tribal
entities appeared, those big tribal gods acquired or absorbed some of the other deity’s
functions and characteristics, turning into conglomerate of ideas, functions, etc. Conse-
quently, they became supra-tribal syncretic gods (Rosik, 2000: 116, 120, 130—131, 293;
Zaroff 2000: 100—147). For example, Perun, originally an atmospheric deity, became a
war-like god among the Eastern Slavs, while a military function was incorporated into
the cult of Svarozhits among the Veletians — a deity that originally was associated with
fire (Zaroff 2000: 126—139).

In the case of Sventovit, as described in detail in my publication of 2002, this god
from Arkona on Riigen evolved from a Yarilo-like divine being. Initially. it was a Slavic
Spring deity, one of vitality, fertility. and renewal of nature. Over the course of time,
under new circumstances, in new environments and after encountering the Danes and
Saxons, the cult and deity evolved into Yarovit of Wolgast and Havelberg. As it stated
before, the terms jars and svers denote the same characteristics and attributes. In the
case of Ranove’s Sventovit, at some stage, the root-stem jars must have been replaced
by the cognate svers (Niederle, 1916: 142n; Briickner 1985A: 46, 128, 247; Stupecki
1994: 49; Strzelczyk 1998: 84). It should be noted, that over the course of time, as a
result of frequent conflicts with the Danes and Saxons, and later with the Holy Roman
Empire, the Polabian Slavs also incorporated war-like attributes into the cults of Yarovit
and Sventovit (Zaroff 2002: 126—139).

The issue of complexity and elaboration of the Sventovit cult has two facets. First-
ly, the Ranove created a medieval state-like principality that incorporated not only the
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inhabitants of Riigen Island, but also a large number of other mainland Slavs. At some
stage, a tribal cult needed to become one that encompasses more than a single tribe and
was an instrument of internal political, social and cultural consolidation and unification.
This topic was comprehensively addressed by Przemystaw Urbanczyk (Urbanczyk, 1995:
168—173). It is noteworthy that Helmold’s account itself, in his description of Arkona
and the cult of Sventovit, confirms a supra-tribal and multi-functional role of the cult and
its recognition beyond the principality of the Ranove (Helmold, 11.108).

This was not an isolated case. To cite a few examples, Vladimir of Kiev in the 980s
created and encouraged the cult of Perun as a part of unification and state-building meas-
ures (Zaroff 1999: 47—48). Similarly, among the Polabian Slavs, the Veletian Union tried
to unify the tribal confederation around a supra-tribal cult of Svarozhits, at Radegost in
modern Brandenburg Land in Germany, between the 10" and 12" centuries (Sutowski
1981: 155— 166; Zotadz 1981: 217-222). Outside Slavdom, there was an attempt by the
Lithuanian Grand Duke Mindaugas, who promoted the cult of Perkiinas at Vilnius as a
state religion in the mid-13" century (Gimbutas 1963: 202; Puhvel 1974: 78, 83). There
were numerous similar developments that occurred across the known world.

Secondly, the alleged Christian influence on the cult of Sventovit is a subtle matter that
cannot be answered in a single simplified statement. Those who are familiar with Saxo’s
description of cult and rituals at Arkona, and with some knowledge of the Pre-Christian
Slavic beliefs, can recognize that there are no direct borrowings from Christianity and
all of them derived from a common Slavic tradition. In contrast, there is no doubt that
in some respects it was modelled on Christian worship. They developed a state-oriented
cult on the Christian example of elaborate rites and temples. It was an attempt to match
the challenges of the new sophisticated religion of outsiders, backed by the political and
military might of the Holy Roman Empire. The ancient Slavs worshipped their gods in
the open, often in holy groves, in the same way the ancient Germanic and Celtic people
did (Stupecki 1994: 125—126). The concept of temples, which was more or less unique
to the Polabian Slavs, was no doubt a response to Christianity and ideologically modelled
on Christian churches. Moreover, there was the emergence of a clearly defined priest-
hood at Arkona on Riigen, in Wolgast, Brandenburg, Havelberg, Szczecin (Ger. Sttetin)
and Wolin to name but few. It was a response to notable influential, well-organised, and
distinguished Christian clergy (Stupecki 1994: 125—126: Rosik 2000: 309). Due to close
contacts with Scandinavians, and especially the Danes, some heathen Nordic elements
would likely to be found in the Northern Polabian Pre-Christian religion, but this is
beyond the scope of this paper.

Concluding this section, the notion that Sventovit had nothing to do with Saint
Vitus was and is supported by such scholars as again Aleksander Briickner (Briickner
1985B:36), Lubor Niederle (Niederle 1916: 142), Roman Jakobson (Jakobson 1985, ed:
7, Stanistaw Urbanczyk (S. Urbanczyk 1947: 34—35), Rajko Nahtigal (Nahtigal 1956:
1-3), Leszek Moszynski (Moszynski 1975: 591), Aleksander Gieysztor (Gieysztor 1982:
90-92), Eric Christiansen (Christiansen 1984: 715), Jerzy Strzelczyk (Strzelczyk 1998:
210), Ken Dowden (Dowden 2000: 215), Stanislaw Rosik (Rosik 2000: 238—248) and
Andrzej Szyjewski (Szyjewski 2003: 116) among others. Neither did any of the Russian
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followers of the Tartu-Moscow Semiotic School who proposed a different etymology
for the name Sventovit ever question a Slavic origin of the name (Trubachev, 2003:
418—420; Toporov 2014: 339; Rybakov 1981: 300). Neither did Henryk Lowmianski,
who only accepted a probability of later veneration of Saint Vitus among some Slavs
due to the similarity of the name to Sventovit, and other deities whose names also ended
with the suffix —vif as well as the root-stem being also common in many Slavic names
(Lowmianski 1986: 190—192).

It should be acknowledged and understood that Kalik’s and Uchitel’s book is a
publication which is general in nature as it deals with many Slavonic deities and many
aspects of their Pre-Christian religion. However, the interpretation proposed by Kalik,
and Uchitel concerning Slavic god Sventovit is highly doubtful, extremely hypothetical
and not supported by any reasonable evidence. It lacks a depth of research into sources
and literature on the subject. Consequently, their argument is unconvincing and seems
to be based on incorrect premises. The notion of Sventovit being a corrupted form of
the Saint Vitus cult was once postulated by Franz Miklosich (Miklosich 1886: 393), and
never gained much support among historians. Shortly after, it has been rebuked in the
early 20" century in a comprehensive analysis by renowned Czech Slavist and historian,
Lubor Niederle (Niederle 1916: 140—143). In summation, Kalik’s and Uchitel’s hypothesis,
at least in this instance, gives an impression of some sort of a historical “excavation”.
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RUGIJSKI SLOVANSKI BOG SVENTOVIT - PONOVNO
ROMAN ZAROFF
SO

Avtor izpodbija interpretacijo imena Sventovit poljskega jzikoslovca Michata
Luczynskega in sicer predvsem na podlagi primerjalnih argumentov, ter pojasnjuje,
da ime rugijskega boZanstva verjetno ni kombinacija korena svetv- (moc, jakost,
sila) in pripone -ovits (tisti, ki poseduje moc, jakost, silo), ki kaze na pridevnisko/
svojilno lastnost in kvaliteto in nekoga, ki poseduje moc, jakost in silo, kot to navaja
Luczynski. Avtor ¢lanka se sicer strinja z etimoloskim izvorom korena svers-, a
obenem predstavi svojo veliko bolj verodostojno interpretacijo, ki jo je podal ze
v ¢lanku iz leta 2002 (gl. Literaturo), kjer navaja, da je ime Sventovit sestavljen iz
korenov svetw- ter -vitw, in ne ovitw, Kjer -vitw izhaja iz slovanske besede vitedzo,
ki pomeni bojevnik, vladar ali gospodar. Sventovit naj bi torej po vsej verjetnosti
pomenil »mogocen in/ali mocen vladar« ali sorodno pomensko zvezo.

Judith Kalik in Alexander Uchitel v knjigi Slavic Gods and Heroes (2018)
navajata, da je Sventovit izkrivljena oblika imena Sveti Vid, medtem ko pricujoci
¢lanek pojasnjuje, da temu ni tako. Poglavje v omenjeni knjigi, ki zadeva Sven-
tovita, prica o zelo povr$nem znanju o srednjeveskih Slovanih ter pomanjkljivi
analizi pricujoCega verskega pojava, hkrati pa nasprotuje odkritjem Stevilnih
sodobnih raziskovalcev po vsem svetu. Avtor v tem ¢lanku pojasnjuje, da je
etimoloski izvor imena Sventovit zakoreninjen globoko v slovansko tradicijo,
kar dokazujejo primerjalne analize Stevilnih zgodovinskih virov in lingvisti¢nih
gradiv. Zakljucuje, da je ime Sventovit v slovanskih jezikih pomenilo »mogocen
in/ali mocen gospodar«.

Roman Zaroff, Ph.D., 4/61 Mimosa Rd., Carnegie, Vic., 3163, Australia,
r_zaroff@yahoo.com.au
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New Insights on Slavic god Volosw/
Velesv from a Vedic Perspective

In 1973, Ivanov and Toporov developed an attempted reconstruction of the presumably
central theme of ancient Slavic mythology, viz. the cosmic battle between the thunder-god
Perunw and his adversary Voloss the cattle god, modelled after the analogous examples
taken from Baltic folklore and Vedic mythology, whereby the Slavic god Volosv was
identified with the Vedic demon, Vala. On the same footing, in 2008, came Kati¢i¢ with
similar results, but he identified the Slavic god Volos» with the Vedic demon Vytra.
However, the evidence from the primary Vedic and Sanskrit sources presented in this
treatise soundly disproves the above interpretations and identifications and reveals quite

a different image of the Slavic god.

KEYWORDS: Voloss, oath, waters, wool, world-tree, Vala, Vrtra, Varuna

METHODOLOGY

Unlike the attempted reconstructions by Ivanov and Toporov (1973) and Kati¢i¢ (2008),
which were founded mostly on conjecture, the comparative method utilized in this treatise
relies on a strict comparative analysis of facts gathered from:

1.

SANRANE ol

Authentic Vedic and Sanskrit texts

Data on the Slavic god from historical documents

Data on the Slavic god from South Slavic folk-poems

Data on the Slavic god from South Slavic folk-tales

Some data on Old Slavic funerals from the writings of a medieval Arabic traveller
Some pertinent accounts on Voloss’s Baltic correlatives from Lithuanian and
Latvian folklore.

Presented are the crucial aspects, features, and functions of the Slavic god in parallel
with the fully congruent examples from the Indo-Aryan and Baltic mythology.

GOD OF OATHS, CONTRACTS, AND PEACE AGREEMENTS

The name of the Slavic god Volosw (Velesw) appears in some historical documents. Accord-
ing to records found in the Old Russian Chronicles, King Oleg made a peace agreement
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with a Byzantine Emperor in the year 907; likewise, King Igor repeated it in the year 971,
by swearing an oath in the names of gods Peruns and Volosw “the cattle god” (Jakobson
1969/1985: 33). Undoubtedly, Volos» was venerated in antiquity together with Perunv
the thunder-god, as the supreme god of the Slavs, since they always appear together as a
complementary pair (not as adversaries). Therefore, he could not have authentically been
a demon. This is confirmed by the fact that Volosw is recorded in the documents literally
as bogw viz. ‘god’, not as demon viz. bésw» (Jakobson 1969: 34). Thus, the Slavic god
Voloswv/Velesw appears to be the epitome of Social Order, viz. the one who guaranteed
the fulfilment of social obligations (such as oaths, contracts, and agreements), and not a
representative of nered viz. “disorder” (as assumed by Kati¢i¢, 2008: 144, 193).

There are also accounts on “civil” usages of oaths by the Russian non-Christianized
folk in the city of Yaroslavl, who bonded themselves in the name of god Volosw, as the
subjects of their Christianized ruler to pay tributes and serve him faithfully (Katic¢i¢:
2008, 127).

On the Vedic side, neither Vala nor Vrtra, but the sovereign god Varuna is the one
who performed the same function among the Vedic divinities, as is attested in the Mi-
tanni-Hittite treaty of c. 1400 BCE sworn by the names of the gods Mitra, Varuna, and
Indra as the guarantors of the agreement on the part of the Mitanni (cf. Fournet: 2010: 36).

There were other occasions, like religious rites, during which the Vedic sacrificers
used to swear by Varuna, e.g., Satapatha Brahmana, III 8.5.:

Verse 10. dhamnodhamno rajamstato varuna no mufica yadahtraghnya iti varunéti $apama-
he tato varuna no muficéti tddenam sarvasmadvarunapasatsarvasmadvarunyatpramuficati

(From every precept - therefrom set us free, O king Varuna. That they say, we swear by
the “Holy ones [a-ghnyah, literally not-to-be-killed, in-violable, viz. Cows]”, by Varuna,
therefrom set us free, O Varuna!’ Thereby he sets him free from every noose of Varuna,
from every [sc. sin| against Varuna.)

And Satapatha Brahmana, XI1 9.2. (utilized during the avabhytha viz. sacrificial bath):

Verse 4. yad apo aghnya iti varunéti $§4pamahe tato varuna no muficéti varunyad
evainam énaso muficaty.

(That we swear by the Holy [a-ghnyah as above, here attributed to] Waters, by Varuna,
therefrom set us free, O Varuna!’- he thereby sets him free from sin against Varuna.)

As Jakobson keenly observed: Both Slavic Volosv and Vedic Varuna act as the guarantors
of right and guarantors of human treaties who severely punish the infringement of vows
by afflicting the violators with a disease (Jakobson, ibid.: 41). However, the etymology
of Velesw» and Varuna proposed by him as derived from *vel “to see” (Jakobson, ibid.: 40)
is unlikely, since the root is unknown to Indo-Iranian and his name is more convincingly
explained, as the Vedic poets and commentators understood it , from var(-u-) “to cover,
protect”’(West 2007: 146).

The Russian-Byzantine treaty of 971 CE specifies a menacing punishment by Voloss
to the violators of the oath in the form of a disease formulated da budemws zoloti jako
zoloto viz. “may we become golden as gold”, viz. jaundice (Jakobson 1969: 35, 38).

As for Varuna, he himself bears the epithet sari “gold-hued, golden” (Atharva-Veda
V 11.1) and is imagined by the Vedic ritualists (see quotations from the Brahmanas
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further below) in a quite similar form, viz. as “a bald-headed man with yellow-eyes” (cf.
also Jakobson ibid.: 38). Varuna is said to have inflicted a disease described as drtir na
dhmato viz. “swollen like a water bag” denoting oedema or dropsy (an excess of water
in the tissue), on Vasistha the seer of the hymn (Rig-Veda VII 89.1-2), due to his moral
weakness. A sick person and sinner is also considered Varuna-grhita “seized by Varuna”
(Kathaka Samhita X 4). And certainly when the an-rta viz. “dis-order, in-justice, un-right-
ness” is being done anrte khalu vai kriyamane Varuna seizes varuno grhnati (Taittirtya
Brahmana I 7.2.6). Accordingly, Varuna indeed is considered the “injurer”, varuno va
arpayita (Satapatha Brahmana IV 5.7.7).

NB. There is not a single piece of evidence adduced by Ivanov, Toporov, and Kati¢i¢
from Aryan history that anyone ever used to swear by the demons Vala or Vytra or in-
voke them as the guarantors of oaths, contracts, and peace agreements. Therefore, they
apparently never shared this function with Slavic Voloss and Vedic Varuna.'

ASSOCIATED WITH POETRY AND WISDOM

Velesw too, like Varuna, is associated with poetry and wisdom. In the Old Russian epic Slovo
o ploku Igoreve, (“The Lay of Igor”) the legendary seer Bojan is called “the grandson of
Veles” (Jakobson, ibid: 36). Though some other Vedic god may have been, like Varuna,
considered kavitama “the best poet” (Rig-Veda V 85.6), Varuna alone is exclusively
described as ydsmin visvani kavya cakré nabhiriva sritd viz. “the one in whom all Poet-
ry is focused like a nave within a wheel” (Rig-Veda VIII 41.6). Varuna with his power
made Vasistha a i viz. “seer” (Rig-Veda VII 88.4). In South Slavic folk-tales, Velesw
appears as a wise old man named Velimir, a compound meaning “great, famous (—mir <
*meros, cf. Skok 1972: 446) in speech (Veli- < veléti to speak) and counselling”. Varuna
likewise is designated vidvan “one who knows” (Rig-Veda I 24.13), prdcetas “attentive,
observant, mindful, clever” (ibid. verse 14), and medhira “wise” (Rig-Veda I 25.20) and
is explicitly associated with medha “wisdom” (Atharva-Veda V 11.4).

NB. Significantly, there is no adduced evidence by Ivanov, Toporov and Kati¢i¢ that
Vala and Vytra were related to either poetry or wisdom.

LORD OF THE WATERS: ASSOCIATED WITH OCEAN/SEA, SHIPS AND
WHIRLPOOLS

Veless and Varuna are generally associated with waters, hence with rain, sea, ocean, wells,
springs, fountains, swamps, etc. The deep swamps as waters in general, are believed in
Lithuanian tradition to be the favourite abode of VE&linas [Velnias] who easily rides over
marshes inaccessible to human beings (Jakobson 1969: 39).

' It should be admitted, however, that in some of his later articles Toporov parallels Veles» with Varuna (cf.
his article titled Varuna In: Mify narodov mira, Toporov 1987: 217-218).
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Though Varuna’s association with waters is considered by some researchers to be
the result of a later development, the adduced quotations (see further below) from the
Rig-Veda disproves such assumptions. Hence, Kuiper seems to be perfectly right when
he asserts: On the contrary, it must have been the original function of Varuna to represent
or impersonate these waters (Kuiper 1979: 27).

Furthermore, Kuiper explains it more elaborately, citing the Rig-Veda VIII 69.12 to
justify his view.?

Sutherland also argues that In the just and measured regulation of the life-supporting
waters, Varuna particularly acquired his reputation as arbiter of cosmic righteousness
(Sutherland 1991: 77).

Varuna is Lord of Heaven and of Rain (Rig-Veda V 85.3) viz. visvasya bhuvanasya
raja “the King over all worlds/beings” ydvam nd vystir vpunatti bhiima “who waters earth
as the rain [waters] the barley”.

Varuna is also connected with still (stationary) waters, e.g., Taittirya Samhita VI 4.2:

Verse 3. varunagrhita vai sthavaras (A/l the stationary [sc. waters] are seized by Varuna.)

And Satapatha Brahmana IV 4.5.:

Verse 10. ... ‘bhyaveyadeta va apam véarunagrhita yah

(...whatsoever parts of flowing water do not flow, these are seized by Varuna.)

Kuiper further argues that Varuna was also the god of stagnant water because this
represents the subterranean waters of Varuna's realm of inertia (Kuiper 1960: 249).

The nether abode of Slavic Velesw is especially connected with watery whirlpools
(Kati¢i¢, 2011: 1171, 231-232). Kati¢i¢ asserts: Velesov dom/dvor je u korijenu svijeta,
podzemlju, zemlji bogatih zelenih travnjaka. A u proljece, kako su pokazali analizirani
stari obredni tekstovi, iz tog svijeta dolaze ptice selice. Mjesto iz kojeg dolaze, iz Velesova
svijeta, naziva se irij, virij, virj. Taj naziv povezuje se sa znacenjem vodeni vrtlog, vir...;
(Veles home is at the root of the world, in the nether world, in the land of green pastures.
In spring, migratory birds come from there. And this place is called irij, virij, virj. The
term is related to vrtlog, vir, viz. watery whirlpool, vortex, etc.).

As attested by Satapatha Brahmana XII 9.2. Varuna too is explicitly associated with
the whirlpool, Sanskrit @-var-ta viz. “a rapidly rotating current of water, a vortex” which
is considered Varuna’s son or brother:

Verse 4. (continued from above) y6 ha va ayam apam avartah sa havabhrthah sa haisa
varunasya putrd va bhrata.

(The bath, verily, is that whirlpool in the water, and that indeed is Varuna's son or
brother.)

2 ...before Indra’s demiurgic act Varuna and the Asuras were the gods of the primordial world which con-

sisted of the waters. After the emergence of the earth floating on the waters and the subsequent creation of the
organized world, the waters were thought of being under the earth as its foundation, as well as surrounding it.
Varuna’s association with the waters, therefore, is due to the fact that the primeval waters along with their lord
Varuna, have been incorporated in the cosmos as part of the nether world. Kuiper further maintains: Hence, it
is that Varuna is said to dwell amidst his seven sisters and these seven rivers, when they flow from the central
mountain over the earth, are said to emerge from the samudra [ocean] in the nether world through Varuna's
throat as trough a hollow reed (Kuiper, 1970: 27).
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As is evident from the passages quoted, Vedic ritualists associated the very name
Varuna by assonance with Sanskrit @-var-fa “whirlpool”, since it contains the syllable var
(related to water, cf. var “water”, vart “streams, rivers”, etc.). According to Hillebrandt
(1929/1980: 225) in the Rig-Veda II 38.8, the term varuna as an appellative means “fish”’
only, and the word is connected etymologically with var “water”.

In Czech folklore, Velesw in proverbs commonly appears mostly associated with the
sea, his abode being nekam k Velesu za more or nekam Velesu pryc na more “somewhere
to Veles beyond or upon the sea” (Jakobson 1969: 36). Moreover, Jakobson argues that
the connection of Varuna with the waters could be associated with the aquatic bent of
[Lithuanian] Vélinas [sc. Velnias] and with the bond between the sea and Veles in Czech
sources (Jakobson ibid.: 41, 42).

Analogously, the samudra viz. “ocean/sea” is specified as the abode of Varuna
(Mahabharata I 19.5, and 1 171.24), and full of gambhira avartas viz. “deep whirlpools”
(ibid. 1 19.8).

NB. Note again Varuna’s connection with whirlpools.

In the Rig-Veda, Varuna himself'is spoken of as veda navdh “one who knows the ships”,
and is styled samudriya “pertaining to the ocean/sea” (Rig-Veda I 25.7). Furthermore,
Varuna is titled jalesvara, “Lord of the waters” (Mahabharata I19.7) and apam ddhipati
“Overlord of the Waters” (Atharva-Veda V 24.4). Incidentally, the identification of Vedic
Varuna with Avestan/Vedic Apam Napat as proposed by Boyce (1975: 48) is unfounded,
since her proposition also presupposes the identity of the Vedic character of the same
name with Varuna himself, which is untenable, as all such attempts to prove it have failed
(cf. Hillebrandt ibid.: 6). Furthermore, the Avestan hypothetical form * Vouruna proposed
by her is impossible by any phonetic law (see below). Moreover, the name of the latter,
viz. napat designates him specifically as “the offspring, viz. son of the Waters”, whereas
Varuna is “Lord and Overlord of the Waters”.

Varuna’s connection with ships and ocean is vividly described by the seer Vasistha,
Rig-Veda VII 88:

Verse 3. 4 yad ruhdva varuna$ca navam pra yat samudramirdyavamadhyam

adhi yddapam snuibhiscdarava pra prenkhd inkhayavahai Subhé kam

(When Varuna and me [sc. Vasistha] embark together and urge our ship into the midst
of the sea/ocean, when we two voyage over the ridges of the waters, we will swing with
that swing for beauty [sc. of the verses].)

Verse 4. vadsistham ha varuno navyadhad rsim cakara svapa mahobhih

(Varuna placed Vasistha on the ship, and skillfully with his might made him a seer.)

After the conversion to Christianity, the Slavic god Velesw often appears disguised
under the name of his Christian substitute, viz. St. Nicholas (cf. e.g., Uspenskij, 1982,
chapter III Nikola i Volos/Veles; cf. also Kati¢i¢ 2008: 53). In South Slavic folk tradition,
Velesw as Nicholas is invariably associated with the sea and ships as his main domain (just
like Vedic god Varuna), e.g., an ancient folk-poem from Boka in Montenegro, titled Car
Nebeski kad zenjase Sunce viz. Wedding of the Sun (Vréevi¢ 1883: 71,72; Nodilo 1886:
216) narrates how the Tsar of Heaven invited all the saints to attend the wedding of his
son the Sun, and St. Nicholas/Velesw as the bridesman (viz. the best man):
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Verse 8: ...starog svata svetoga Nikolu (the best man St. Nicholas)

At the bride’s house, the gifts were presented to the saints, fitting to their particular
divine domains and functions:

Verse 21:...a Nikoli more i brodove (...to Nicholas the sea and the ships).

Another folk-poem titled Najveci grijesi viz. The greatest sins (Karadgitch, 1823,
Book I, Poem No. 209) adds more elaborate details on the subject, viz. Thunder-god Peru,
who, like Veles, appears in Slavic folk-tradition disguised under the name of his Christian
substitute St. Elijah (cf. Kati¢i¢ 2008: 53, 117, 124, 128, 133, 135, 140, 173), invites
Nicholas/Velesw to join him in their common divine function, acting as protagonists of the
same divine cause, not as antagonists, analogously as the Vedic pair Indra and Varuna.

Verses 16-20 ...ta ustani Nikola, da idemo u goru, da pravimo korabe, da vozimo
dusice, s ovog sveta na onaj.

(...well, get up, Nicholas, that we go into the mountain, that we build the ships, that
we carry the souls [of the deceased] from this world to the other).

The last three verses are indicative of his function as King of the netherworld. With
regard to the preceding verses, it should be noted that the realm of the dead is called nave
in Slavic (the term is related to Sanskrit nauh, navah “ship(s)”, Latin navis, navigium
“ship, vessel”) due to an ancient custom of building a funeral pyre on a ship. The burning
of the dead among the Slavs in medieval times (analogous to Hindu custom) is attested
by the Arabic explorer Ibn Foslan (cf. Leger 1901: 202).

NB. There is no evidence adduced by Ivanov, Toporov, and Kati¢i¢ that either Vala
or Vrtra were associated with the ocean/sea, ships and whirlpools.

BLACK WOOL (BLACK FLEECE) BENEATH THE WORLD-TREE SACRED TO
GOD

In an attempted reconstruction of authentic Slavic ritual formulas, Kati¢i¢ (2008, 254)
adducing various comparative examples from Lithuanian, Latvian, Belarusian, and Rus-
sian folklore, the thunder-god Perkiinas/Perkons or Perun appears involved in the battle
against a serpent or dragon (Slavic parallel of the mythical fight between Vedic Indra
against demon Vrtra), extracted presumably a common ancient mythical formulation:

A) Perunv byjetb zmbjb (viz. Perun smites a dragon).

B) Perunw byjets Cortb (viz. Perun smites a devil).

With regard to Kati€i¢’s claim that Indra as the name of the thunder-god is not
Indo-European (Katici¢ 2008: 213,214), it should be pointed out that the name “Indra”
appears in a sequential relationship with the term bhaga attributively to form a single
expression, viz. Indra-bhaga literally “Strong-dealer, i.e. ,Strong-god” ( (cf. Rig-Veda III
30.18, III 36.5, etc.) of which a perfect match in Slavic divine terminology is the name
of Jako-bogw, the Vedic term “Indra” having been successfully translated by the Slavic
synonymous word expressive of the very essence of its authentic meaning. The Slavic
Jako-bog is attested by Orbini: Della religione di questi Anti scriue Geremia Russo ne gli
Annali di Moscouia, fra gli altri Dei...e lo chiamauano lacobog, cioe Dio forte (Orbini
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1601: 19). In South Slavic folk-poems, Jakobog appears under his cryptic hypocoristic
name Jaksa < jak(ostan) “strong, powerful” (cf. Nodilo 1885: 84).

On the Vedic version of the myth, Kuiper remarks It has long been recognized by
several students of Vedic mythology that the Rigvedic myth of Indra’s combat with the
dragon Vytra has no bearing on natural phenomena such as thunderclouds and rain, but
represents an Aryan myth of creation®...Indra, while slaying the vytra- (viz. the power of
resistance of the inert Chaos, residing on the primordial hill), af the same time splits the
hill (giri-)... and Fire and Water (Agni and Soma) are forced to leave the undifferentiated
world of inertia and to join the heavenly gods. Indra further separates Heaven and Earth,
by which act a cosmic dualism of upper world (represented by Devas) and nether world
(represented by Asuras) is constituted (Kuiper 1960: 218, 219).

Katici¢ assumes the identity between the dragon/devil and the Slavic god Veles.
However, there is no adduced evidence, either by Ivanov, Toporov, or Katici¢, of the
existence of formula Perun smites the god Veles, as the indisputable proof (instead of mere
conjecture), which is to be expected by an objective explorer. There is no necessity for
further conjecture, since the Veda has preserved intact the authentic story in its pristine
form, viz. after killing of Vrtra, Indra invites Varuna to join him in their common divine
function, cf. Rig-Veda X 124.:

Verse 5. nirmaya u tyé asurda abhiivan tvam ca ma varuna kamayase rténa rajann
dnrtam vivifican mdma rastrdasyadhipatyamehi

(These Asuras [viz. gods endowed with the power of maya “magic” literally “change”/
have become devoid of maya. But thou O, Varuna [viz. an Asura himself] mayst favor me;
discerning the Order [rta] from Dis-Order [an-rta], O, King, come over here [sc. from
the nether world to the celestial sphere/ and be the overlord of my kingdom.)

As Kuiper correctly observed, the demon Vrtra was killed, but Varuna was incorporated
among the gods of the upper world viz. celestial sphere (Kuiper 1979: 34), naturally, as
the guardian of yta viz. (natural and social) world order.

Kuiper maintains that 7o Varuna, the ancient god of the waters of Chaos, a new func-
tion is now assigned as the guardian of the cosmic law (rtd-)...As a result of this process
of differentiation, the undifferentiated Chaos now constitutes itself as a nether world in
opposition to the upper world (Kuiper 1960: 219).

Furthermore, it is specified explicitly in verse 7 that Varuna, not Vrtra, released the
Waters:

Verse 7. kavih kavitvd divi ripamasajadaprabhiiti varuno nirapah srjat

(The Poet [kavi, sc. Varuna) has put on his form by poetry [kavitvad) in heaven: Varuna
without predominance let the waters flow.)

Analysing various Belarus magic spells, Katici¢ (2008, 137ff, 153fF) equated god
Veles with the serpent lying in the nest of black wool (or: on a black fleece) beneath the
World-Tree, even though no single spell ever mentioned the name of Veles.

3 The same view had been expressed earlier by Bal Gangédhar Tilak, a noted Indian scholar, in his book
The Arctic Home in the Vedas. Being Also a New Key to the Interpretation of Many Vedic Texts and Legends,
published in 1903 (cf. Pleterski 2014: 86, 87).
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Veles indeed, like Vedic Varuna, is connected with the World-Tree, but neither as
a serpent nor as a dragon. The previously cited folk-poem Najveci grijesi describes this
connexion marvellously:

Verses 1-5: Raslo drvo sred raja, plemenita dafina, plemenito rodila, zlatne grane
spustila, lisce joj je srebrno (There’s a tree in the midst of heaven, the noble daphne, it
has brought forth noble fruits, bowing down its golden branches, its leaves are silvery).

Verses 5-11: Pod njom sveta postelja, svakog cveca nastrta, ponajvise bosiljka, i
rumene ruzice; na njoj svetac pociva, sveti otac Nikola; k njem dolazi Ilija... (Beneath
is the holy bedding, made of flowers of all kinds, mostly of sweet basil and red roses; a
saint rests on it, the holy father Nicholas; to him comes Elijah; afterwards Elijah/Perun
invites Nicholas/Veles to join him, just as Indra invited Varuna above).

Vedic Varuna is depicted almost identically along with the World-Tree, Rig-VedaI124.:

Verse 7. abudhne raja varuno vanasyordhvam stiipam dadate piitadaksah nicina sthur
upari budhna

(In the baseless space, King Varuna keeps raised the stem of the Tree, He [viz.
Varuna] of pure rightness, with those [sc. branches] hanging downwards, and root
high above.

Verse 8. uriim hi raja varunascakara siryaya panthamadnvetava u

(Wide indeed, King Varuna made a pathway for the sun to go after...)

Obviously, the World-Tree is not a concrete earthy tree as it appears to be in the
common interpretatio rustica by unlearned village folks, and regrettably by modern
scholarly interpreters. This the most ancient of poetic riddles, this Riddle of Riddles, viz.
“the Cosmic Tree” stands as the metaphor for the Sirya “Sun” (mentioned explicitly in
verse 8). Thus, it makes the solar viz. celestial aspect of both Veles and Varuna absolutely
undeniable. It is further confirmed by the Kausitaki Brahmana XVIII :

Paragraph 9. yo dsau tapati ...astam yanta... sa va eso apah pravisya varuno bhavati

(He who gives heat [viz. the Sun]...at the setting [sc. in the evening/ ... having entered
the waters becomes Varuna.)

The (subterranean) waters (of the ocean) is the hiding (viz. resting) place of the yta
“Cosmic Order” during night-time.

This can be inferred from the Rig-Veda V 62. devoted to Varuna and Mitra:

Verse 1. rténa ytam dpihitam dhruvdm vam siryasya ydtra vimucdnty dsvan

(By the order of you two [sc. Mitra and Varuna)] the hidden Order [rta] is established
there where they unloose Sirya’s horses.)

Moreover, Varuna appears as one of 108 holy names of the Sun in the Mahabharata
IIT 3.24. (On Varuna’s solar aspect, cf. also Sutherland 1991: 77; on Veles’ solar aspect,
cf. Petrovi¢ 1999: 446, 449; on Varuna as celestial deity, cf. Kazanas 2001: 259; for more
peculiar views on Varuna, e.g., as the evening star, cf. Simson 1997: 1-35; or on Varuna
as the constellation Aquarius, cf. Anghelina 2013: 129, 130).

Varuna, like Veles, is also associated with (hairy) bears, in the above mentioned hymn
Rig-Veda I 24 immediately after mentioning the World-Tree and the Sun:

Verse 10. ami yd rksa nihitasa uccd ndktam dadysre kiha cid diveyuh adabdhani
varunasya vratani
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(Those Bears [Rksah viz. 7 stars of the constellation Ursa Major/ that are placed high
to be seen at night, they depart somewhere by day. Undeceived are Varuna's ordinances.)

Naturally, those Rksah “Bears” are not wild hirsute beasts (as by interpretatio rustica)
but the 7 heavenly rsayah “seers”, and are associated with the Kyttikas ““7 stars of the
Pleiades” which were considered the wives of the Bears (Satapatha Brahmana 11 1.2.4).
And again quite expectedly, the Pleiades in Slavic tradition are related to the god Veles
whence their name Volosozari, Volosyni, Viasici, etc. The Russian name [viz. Volosyni]
is connected also with the god Volos whose cult became associated with that of a bear in
the Northern parts of Russia and in regions near the Volga. The link between the Pleia-
des and the cult of the bear and/or the Great Bear may be confirmed by the Old Russian
text of Afanasiy Nikitin where both the constellation are mentioned together (Ivanov &
Toporov 1973: 25).

In 19"-century Serbia, two stars of the Pleiades even bore personal names Vole and
Voleta, derived undoubtedly from Volosws. Thus, the Vedic parallels indisputably confirm
and give posthumous satisfaction to Nodilo’s interpretation of Veles (like Varuna) as
a solar/celestial divinity (Nodilo 1887: 145), and at the same time discard unjustifiable
criticism against his view by Zivan&evi¢ (1963: 54) and by Katigi¢ (2008: 11-35).

Furthermore, the association of Veles with “wool” actually confirms his identity with
Vedic sovereign god Varuna himself, namely, the black-coloured ram and “wool” are
sacred to Varuna, and there is even specified “the woolly navel of Varuna”, Satapatha
Brahmana 11 5.2.:

Verse 16. tadyanmesa$ca mesi ca bhavatah esa vai pratyaksam varunasya pasuryan-
mesastatpratyaksam varunapasatprajah pramuficati

(The reason that there are a ram and a ewe is that the ram is clearly Varuna s victim,
so that he thereby sets free the creatures from Varunas noose.)

and VII 5.2.:

Verse 35. imdmirnayumitytrnavalimityetadvarunasya nabhimiti varuno hyavistvicam

(Then that of the sheep, This woolenTviz. trnayum), ‘ as they say, or ‘this woolly [viz.
irnavalim),’as they call it - ‘navel [viz. nabhim] of Varuna, ’for the sheep is sacred to Varuna.)

As for the black colour, it is said that kzspam vaso, viz. “a Black Cloth” is the fee to be
given for the oblation offered to Varuna, since tad(d)hi varunam yat kysnam “everything
what is Black belongs indeed to Varuna” (Satapatha Brahmana, V 2.5.17).

Kathaka Sambhita XIII. 2. states explicitly mrtyur vai varunas “Varuna indeed is
death” and “the ram which belongs to Varuna” varunam kysnam petvam, is equated with
papman “evil”, petva “ram” etad vai papmano ripam ““is indeed of evil form”, krsna iva
papma “for it is Black like Evil”. The Vedic demon Vrtra too (just like Varuna himself)
is equated with papman viz. “evil, sin, crime, wickedness, evil demon, devil” ( Satapatha
Brahmana XI 1.5.7).

In Indian mythology, Black is the color of Night, Njrrti [Destruction], of the Manes
and of Rain (Hillebrandt ibid.: 15). Kuiper adds that the identification of Varuna with
papman [Evil] should be noted in the light of the same identification of Nirrti ( Kuiper
1979: 72). Naturally, this is in correlation with Varuna’s function as “seizer” and “injurer”
who brings destruction to the transgressors of his law.
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To the ancient Aryan mind (Hellenic also, cf. Preller, 1868: 313), the ram represented
symbolically the fertilizing rain (assigned to Zeus), naturally, since the curled hairs of the
sheep resembles visually the waving (viz. whirling, curly) surface of the flowing water.
Moreover, this is how it is further associated (through the medium of water as essential
natural liquid element) with the divinities of solemn speech and oaths.

In the view of the Vedic seers (viz. to their ears), the very name Varuna apparently
sounded as if related to i@rna “wool”, which represents the reduced grade (called sampras-
arana in Sanskrit) of the root var-. Likewise, Slavic Veles (in its Russian variant Volos)
is related to Old Slavic v/bna, Russian volna, “wool, but also wave (of water, indicative
of this ancient symbolism)” (cf. Pijovi¢ 2010: 204).

NB. Ivanov, Toporov and Kati¢i¢ were not able to adduce any evidence of the asso-
ciation of Vala and Vytra with wool and the world-tree, since there is apparently no such
association in Vedic and Sanskrit sources.

KING OF THE DRAGONS/SERPENTS AND OF THE NETHERWORLD

Veles is considered the King/Emperor of the netherworld (Ivanov & Toporov 1973: 16;
Katic¢i¢ 2008: 149) and lord of deceased souls. In some folk tales, Veles is allegedly
conceived (though not explicitly specified by name) as “Tsar* Zmiulan (viz. Emperor of
the Dragons/Serpents” (Katici¢, 2008: 174-175, 227-230), just like Vedic Varuna who is
described as rajan viz. a king sitting in his assembly room sabha, surrounded by many
nagas “dragons” and sarpas “serpents” in the Mahabharata epic (I 9.8-11). The samudra
“ocean/sea” is the home of both Varuna and the nagdas “dragons” (varunasya ca naganam
alayam. ibid. 1 19.5), abounding with huge aquatic creatures makaras “crocodile-like
monsters” (ibid. verse 3) and grahas “seizers” (ibid. verse 4). It is also the abode of sub-
terranean hell known as Patala the asylum of the Asuras (ibid., verse 6) and is considered
sarva-bhiita-bhayamkara viz. “the terror to all living beings” (ibid. verse 8).

Some critical data on Varuna from the historical point of view are the inscriptions
from 11" and 12" ¢. CE found on the fountain-slabs, called Varuna-deva, in Chamba
state, India.’

4 The Slavic term tsar < Latin Caesar viz. “imperator, emperor” was in fact used for translating the Greek
term basileus, viz. “king” in Old Church Slavonic and other medieval Slavic texts. Hence, the Slavic term tsar
and the Vedic rdjan (etymologically related to the Latin rex “king”) are identical in meaning (cf. Kati¢i¢ 2008:
206).

5 As to the origin [and purpose] of these fountain-slabs, the inscriptions leave no doubt ...that they were de-
signed to secure future bliss of the founder and its relatives, e.g., a deceased wife or husband... The slab itself
is invariably designated as a Varuna-deva, i.e., “a god Varuna” for the obvious reason that Varuna, the patron
of the waters, is usually carved on it. This name is no longer remembered (Vogel 1911: 33)... Sometimes they
[sc. fountain-slabs)] are connected with the Nagas [viz. dragons]... Those at Trilokanath are locally asserted to
have been set up in honor of the Naga. In epigraphs, however, no mention whatever is made of these demi-gods,
so prominent in the popular religion of the Hills. Sometimes these huge stones with their quaint figures and
mysterious characters — unintelligible even to the learned Pandit - are looked upon with superstitious dread,
and the villagers are often reluctant to give information regarding their whereabouts, for fear that some evil
may spring from it (ibid. 34).
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The above is undoubtedly related to the Latvian terms Velna Acs literally “the Eye
of the demon(onized god) Velns”, denoting “the part of a swamp clear from moss and
vegetation”, and Lithuanian vandens akis “ibid.”, literally “water’s eye” denoting “well-
spring” (Ivanov & Toporov 1974: 129, 130). There is an analogous toponym in Croatia
called Devil s Eye, derived from the name of a well-spring which Katicic¢ relates to Slavic
god Veles (Katici¢ 2012: 59, 60). However, it has nothing to do with Vala or Vrtra, but
with sovereign god Varuna instead, as is perfectly clear from its Indian parallels.

Kuiper opines that the well-spring is the place where Man comes in contact with the
nether world and, since Rta [Order] resided in these waters, also with Rta itself (Kuiper
1960: 249).

The Balto-Slavic Velna Acs and Devil's Eye undoubtedly received in antiquity the
same level of honor and veneration as the well-springs devoted to Varuna and the Nagas
[Dragons], but unlike their Indian parallels, they were not artificially designed with stones
and sacred inscriptions, but rather left intact in its natural estate (On the connection of
Varuna with the Nagas and serpents, cf. also Eliade 1978: 199-204).

In addition, cf. Atharva-Veda XII. 3. 57, Varuna is closely associated with the prdaku
“a viper, adder, serpent”:

Verse 57. praticyai tva disé varunayadhipataye prdakave raksitré ‘nnayésumate

(To the western region, to Varuna as Overlord, to Prdaku as Protector...)

The connection between Varuna and the serpents and dragons has been noted by
several researchers, e.g., Coomaraswamy enumerated the identifications of Varuna and
his realm (viz. Varunaloka) with the nagas and their realm (viz. Nagaloka) in various
Sanskrit texts (Coomaraswamy 1935: 390, 391), which is also corroborated by the findings
of the fountain-slabs in Chamba State devoted to both of them. In the abovementioned
verse from the Atharva-Veda, Coomaraswamy even equated Varuna directly with the
serpent Prdaku. Earlier, Bergaigne identified the sovereign god Varuna with the serpen-
tine demon Vytra himself (Bergaigne 1883: 147). Based on the references assembled by
Coomaraswamy, Eliade had taken virtually the same standpoint: /¢ is to be noted that his
[viz. Varuna’s] mode of being — terrible sovereign, magician and master of bonds — admits
of a surprising closeness to the dragon Vytra...What is more, Varuna is assimilated to
the serpent Ahi and to Vrtra (Eliade 1978: 202-203).

In this connection, Sutherland also maintains: His [sc. Varuna’s] punishing, judgmen-
tal side is thought to be responsible both for the constriction or “binding” of humans in
the bonds (pasa) of sin and for withholding or “binding” of the waters. In this sense, he
has been assimilated to the primordial Vedic asura Vytra, the supreme serpentine power
imprisoning the waters (Sutherland 1991: 77); Their names have a common derivation,
from the root vr “to cover, conceal, surround, obstruct” (Sutherland 1991: 181). As
regards etymology, it should be emphasized here that the name of the other demon Vala
as an appellative designates “enclosure” and is derived from the root val ((Monier-Wil-
liams 1899: 927; being a variant of vr < VAR cf. Mayrhofer 1996: 524) of which the
Zero Grade would read v/, meaning “to cover or enclose or to be covered”, being con-
gruous and synonymous with the root vy “to cover, etc.” (from which derived both Vrtra
and Varuna). Thus, Hillebrandt’s remark /¢ is likely that the designation vala has been
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borrowed from another dialect...(Hillebrandt ibid.: 153) seems well-founded and quite
in place. It should be borne in mind that in Vedic language, both Indo-European sounds
rand / often merged together into one indistinctive phoneme r (e.g., Latin sol “the sun”,
but Vedic svar, sir-ya “the sun”).

As for the identity between Varuna and Vrtra, Pleterski also developed a theory that
Varuna and Vrtra are one and the same figure, and that the personages can shift or change
(cf. Pleterski 2014: 86, 87).°

It should be emphasized here again that the demon Vrtra (just like Varuna himself) is
equated with papman viz. “evil, sin, crime, wickedness, evil demon, devil” (in the Satapa-
tha Brahmana X1 1.5.7), thus, it is the Evil, which they share as a common characteristic.

However, Kuiper while objecting to Bergaigne’s view, argues: Bergaigne, who rightly
stated that there was a mythological relationship between Varuna and Vytra, was wrong
in identifying them directly (Kuiper 1979: 34).

In point of fact, however, Varuna himself is portrayed by the Vedic ritualists not as a
serpent or dragon, or any other aquatic or tellurian (viz. theriomorphic) beast or monster,
but rather as a man called jumbakd, described in the Taittirtya Brahmana I119.3.15, which
represents Varuna’s true and awe-inspiring formidable form:

Paragraph 15. varuno vai jumbakah antata eva varunam avayajate khalatér viklidhasya
Suklasya pingaksasya mirdhan juhoti etad vai varunasya riipam ripéna eva varunam
avayajate

That this is not just one of the many images of the god but the true and most essential
and awe-inspiring form of Varuna is confirmed by the quotes from other most significant
ritual texts, e.g., almost the same phrasing is found in the Satapatha Brahmana XIII 3.6.:

Verse 5. varuno vai jumbakah saksadeva varunamévayajate Suklasya khalatérviklidhasya
pingaksasya murdhani juhotyetadvai varunasya riipam ripénaiva varunamavayajate

(Varuna verily is Jumbaka in person, he [sacrificer] thus redeems himself from Var-
una. He offers it on the head of a white-spotted, baldheaded leprous man [or: old man
in bodily decay] with yellow eyes; for that is indeed Varuna s form: by that form he [sc.
sacrificer] thus redeems himself from Varuna.) The term viklidha is explained variously
as dantara “having oversized teeth, bucktoothed” or as viklinnadeha “old man in bodily
decay” (cf. Hillebrandt ibid.: 298; Eggeling 1900: 343).

Moreover, this is corroborated by the Katyayana Srauta Siitra, which adds that the
man representing Varuna in the ritual should receive oblation literally apsu magna viz.
“while standing in the water” (Hillebrandt ibid.: 19).

¢ Pleterski, argues: Vritra obkroza vode, zmaj lezi okrog njih, Vritra jih je ogradil kot drevo... Ce je Vritra
drevo, to pa postavlja Varuna, ¢e sta oba vladarja istega prostora, ¢e oba nadzorujeta tok vode, je smiselna
razlaga da gre za isti lik (Pleterski 2014: 87).
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Analogously, Slavic Veles/Volos, like Vedic Varuna, was portrayed rather as a man,
sometimes with additional bull horns on his head (but never as a beast), as attested in the
records of the destruction of Veles’ idols found in Old Russian Chronicles (Leger, 1901:
114, 115; Jakobson ibid.: 34; Katici¢, 2008: 124, 129).

As for bald(headed)ness, Katici¢ (2008: 306) brings a bizarre finding about the in-
habitants of place Mosc¢enice in Istria (above which the mount Perun is located, named
after Slavic god of thunder) which still maintain the belief in supernatural powers that
operate inside a cave called Potuklica on the near-by river Potok. Reportedly, on the
Body Day of Roman-Catholic calendar, the devil (whom Kati¢i¢ identifies with Veles)
takes the gold [which is “yellow”, the colour of Veles and Varuna] from inside out to
the entrance of the cave in order to dry it up in the sunlight.

There’s a story told by the locals how a man went with his son on that day into the
cave searching for gold, but suddenly returned from the cave utterly terrified, and even
baldheaded. Kati¢i¢ wonders how that might happen to them when supposedly Veles je
zvijer medvjed, kosmat i bradat, pa bi se ocekivalo da se vrate potpuno zarasli u dlake
(Veles is a beast, a bear, hirsute and bearded, so one would expect them to return from
the cave with fully grown hairs and beards). This story and above mentioned Latvian
Velna Acs and Lithuanian vandens akis viz. “bald spots in a swamp” are in fact related
to the “bald(headed)ness” of Veles (and Varuna alike) and actually testify of the identity
between Veles and Varuna, not Veles and Vala, since the Sanskrit appellative vald means
only “enclosure, cave, cavern” (Monier-Williams 1899: 927; Hillebrandt, ibid.: 150, 151),
and has nothing to do with baldness.

The other Vedic demon, Vrtra, is not identifiable with Veles either. Maitrayani Sam-
hita IV 5. states explicitly:

Verse 1. girir vai vrtro (Vrtra indeed is a mountain.)

The Satapatha Brahmana repeats three times, cf. III 4.3.13, 111 9.4.2 and IV 2.5.15:
vrtro vai soma asit tasyaitachariram yadgirayo

(Soma, indeed was Vytra, those mountains [girayah] are his body.)

Katici¢ apparently has overlooked the identification of Vrtra with the giri “moun-
tain”, when he says: Ali goru na kojoj je lezala zmija Veda ne naziva rijecju girih koja

Je etimoloski podudarna sa slavenskim gora..., nego s njom sinonimnom rijeci parvatah
(But the mount on which the serpent was lying the Veda does not designate by the word
‘girih’ akin to Slavic ‘gora’but by ‘parvatah’Kati¢i¢ 2008: 214).

Katici¢ as a former pupil of Paul Thieme (to whom he explicitly dedicated the chapter
on Veles as Vrtra of his work from 2008: 313, titled “Veles kao Vrtra ispod Plovila kod
Novoga Vinodolskog, Dem Andenken an Paul Thieme’) has not been able to realize the
innate connection of Vrtra and Varuna and to rid himself from the erroneous interpre-
tation of Varuna as “True Speech” developed by his teacher, the theory that has been
otherwise demolished by the contributions of many researchers of the Veda from past
and present (e.g., Bergaigne, von Bradke, Geldner, Hillebrandt, Coomaraswamy, Eliade,
Kuiper, Sutherland, von Simson, Kazanas, Anghelina, etc.). and rejected by most Sanskrit
scholars as untenable (e.g., Lommel, Eliade, Kuiper, Sutherland, von Simson, Kazanas,
Anghelina, etc.).
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Moreover, quite contrary to Kati¢i¢’s claim, even in the Vedic hymns the mountain
on which the Serpent-Demon Vrtra lied is also designated by the term giri (instead of
parvata) within the same context, as in the Rig-Veda IV 17:

Verse 3. bhinad girim Savasa vajram ...vadhid vytram vdjrena

(Hurling his bolt he [Indra) cleft the mountain [viz. giri]...He [Indra] slaughtered
Vrtra with his bolt)

And it appears juxtaposed with parvatam as in VIII 64:

Verse 5. tyam cit parvatam girim ...vi stotybhyo rurojitha

(That hill indeed with rocky heights ...thou [viz. Indra] for thy worshipers brakest
through.)

On Vrtra as giri “mountain”, cf. also Dahlaquist 1977: 124; and Kuiper 1960: 218,219,
251.

As Lord of the Netherworld, Varuna is depicted as ruler holding the danda viz. “staftf”,
cf. Manusmyti IX 245: iso dandasya varuno rajam dandadharo hi sah (Varuna is the lord
of punishment, he indeed holds the staff over the kings) just like Yama, another Vedic god
of the dead. In the local legends of the city of Dubrovnik, Slavic Veles (under the guise of
his Christian substitute St. Blaise, by then called Sv. Vlasi, viz. the honorific plural of Sv.
Vlaho as he is called in Dubrovnik, related to the Old Slavic volhvs “magic” the domain
of ancient Veles) appears as a captain, an old man (with grey hair and beard), wielding
a staff (just like Varuna) who saves the city with his wise advice to its defenders against
the “Smardo-Dassi”, viz. “Odorous Spirits” aiming at conquering the city by night. Veles
also appears in folk-tales as old wise man called Velimir the Hunter, to be succeeded after
his death by the young Veljko Lovi¢ (Nodilo 1885: 86-89), of which the name is just a
hypocorism of Velimir Lovac (viz. Hunter), the term being actually congruous with and
indicative of the function analogous to that of the gods Varuna viz. “seizer, injurer”, and
Yama synonymous with (the latter is related to Slovenian terms u-je-ti “to catch”, je-ca
“prison”, pri-jeti “to hold, catch, grab” (Zero Grade of the root yam-), pri-jem “hold”,
pri-jemati “to hold, catch, grab”; and Croatian kaj-vernacular jam-iti “to catch, seize,
snare, take hold, grab, grasp” (Full Grade of the root yam-).

NB. The justification for this evidence of the function of Veles as a Hunter comes
from the analogous example found in Baltic folklore, since his Lithuanian counterpart
Velnias figures as a skilful hunter and sharp-sighted teacher of a chase, who is famous

for the wild pursuit of game (Jakobson ibid.: 38), which means that this role of his cannot
be accidental.

It is said that a deceased soul will see both kings, Yama and god Varuna (Rig-Veda
X 14.7) when they go forth on the path of the ancient forefathers, and will rest in a place
called gav-yiiti viz. “pasture-land [literally “cow-land or cattle-place”] replete with adbhih
viz. “waters” (Rig-Veda, ibid. verse 9).

The association of cattle with the realm of the dead coincides with the function of
the Slavic god Veles as skotii bog viz. the cattle god. ... the line between ‘the god of
the cattle’ and the realm of the dead may be explained by the common Indo-European
concept of the netherworld as a pasture” (Ivanov & Toporov, 1973: 16). However, it is
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the realm of the god Varuna (and Yama as his double), not of the demon Vala. Further-
more, like Veles, Varuna is conceived as protector of cattle, viz. irya go-pa “a strong
cow-herd” (Rig-Veda VIII 41.4). Varuna is also given the epithet vysabha viz. “bull”
(Rig-Veda V 63.3). The variant name of Veles, viz. Russian Volos has been drawn into
etymological connection by Grzeti¢ (1900, 31, 71) with the Slavic word vols viz. “ox,
bull”. Analogously, the Lithuanian demon(ized god) Velnias (related to Slavic Veles) is
also said to assume the shape of a bull, cattle being protected by him (Jakobson, ibid.,
37, 38). Furthermore, Grzeti¢ identifies Slavic Volos with the Avestan gaus-uruuan “soul
of the cosmic bull”. Significantly, Avestan uruuan viz. “soul/spirit of the dead” has the
same meaning as the Lithuanian word véles viz. “spirits of the dead”.

The relationship between the Slavic term Velesws (god) and Lithuanian véles (spirit/
soul of the dead) matches exactly the Indo-Aryan Vedic and Iranian Avestan pair, viz.
Varuna god vs. Uruuan soul/spirit (of the cosmic bull, described in the Yasna 29). The
variant name of the Vedic god Varuna attested in the Mitanni-Hittite treaty of 1400 BCE
is spelled in the cuneiform syllabic writing as U-ru-ua-na, is congruent with the Iranian
form uruuan, and this could hardly have been accidental. Thus, it can be concluded that
the Avestan counterpart of Varuna was authentically Uruuan Spirit/Soul (of which Uruua-
na is a dual form, coupled with the preceding Mitra), not those “invented” hypothetical
names like *Vouruna (proposed by Boyce, ibid.). As for the hypothetical non-existent
*Vouruna, the form vouru is attested in Avestan akin to Sanskrit uru “wide” (Mayhofer
1992: 227); hence, it is phonetically incongruent with and impossible to occur in place of
the Sanskrit syllable varu; consequently, it cannot represent the Vedic Varuna. As all the
prominent Vedic gods, Varuna, viz. Uruuan, quite expectedly, lost his high status during
Zarathusta’s religious reform, since in the Avesta, the ancient pre-Iranian mythology has
gone through an advanced stage of corruption (Hillebrandt ibid.: 112).

The association of Veles and Varuna with the nether world (analogously as the Iranian
parallel Uruuan) testify unanimously of their connection with the deceased Souls/Spirits,
at least in the mind of the ancient Slavic and Vedic seers, and may well be derived from
the root vy “to cover, enclose, bind”, since the soul is “covered by the body, enclosed/
imprisoned in the body, or bound/bonded within the body”, and is apparently related to
Tocharian wal “to die”, walu “the dead”, the feminine plural (oblique cases) walunt- that
coincides with Luwian ulant “ibid.” (Ivanov & Toporov 1973: 22). This is further justified
by the Baltic parallels, viz. Lithuanian since Vélinas [sc. Velnias] is primarily the god of
the dead, and located below the earth; hence the forest pools are said to be his eyes. His
name relates directly to the Véles, the spirits of the dead (West 2007: 147).

For this reason, both the Aryans and ancient Slavs used to burn their deceased in
order to set the soul of the deceased person free from the imprisonment of the body and
to send him immediately into paradise.

NB. There is no evidence adduced by Ivanov, Toporov and Kati¢i¢ that Vrtra and
Vala were considered Kings.
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SWEET BASIL (OCIMIUM BASILICUM)

As for sweet basil, says Nodilo: Bosiljak, ocimium basilicum ... ima veliku znameni-
tost sa dvojakog simbolizma: njegov cvijet znaci i smrt i ljubav. U Indiji slicna bilina,
ocimium sanctum, znamenuje isto ovo dvoje ... Sto je bosiljkov cvijet sitan i bijel, time
oznacuje boga tvorca, pri sutonu i uranku, a Sto je miomirisan, dolikuje ljubavi plodnoga
boga (Sweet Basil, Ocimiun Basilicum ... The plant is significant due to its two-sided
symbolism, viz. its flower means both death and love. In India ‘Ocimium sanctum’has
the same significance ... Its tiny white flower symbolizes the creator god at dusk and
at dawn, while his sweet scent appropriately indicates love and fecundity of the god,
Nodilo 1885: 92). Its symbolic value is congruent with the symbolism of god Varuna
(and Veles alike), viz. beside his designation as mytyu “Death” he is also designated
as ayu “Life”, since Varuna is samvatsara “Year”, and Life is the Year (Satapatha
Brahmana IV 1.4.10), for a woman, a cow, or a mare vijayate samvatsare viz. “bring
forth an offspring in a Year’s time” (idem. XI 1.6.2). When invoked alone, Varuna
represented to the minds of the Vedic seers the unity of opposites all by himself, i.e.,
the unified wholeness, the totality, like Prajapati “Lord of Progeny” (for Prajapati is
the Year, Satapatha Brahmana II 2.2.3-5). Significantly, it is stated explicitly about
Varuna in the Rig-Veda I 25.:

Verse 8. veda maso dvadasa...veda ya upajayate (he knows 12 months and one being
born besides them viz. intercalary one).

The 12 months plus one intercalary month undoubtedly represent the Year. Only
when invoked in pairs with Indra or Mitra, does Varuna appear as the embodiment of
the opposite dark principle to either of them.

AQUATIC MONSTER GOD’S VEHICLE

In Hindu iconography, Varuna is coupled with an aquatic monster called makara, which
is considered the vehicle of the God. I¢ is depicted with the head and forelegs of an ante-
lope or a goat, and body of a fish or crocodile. It is also called jala-rapa “water-form”.
(Dalal 2010: 224).

The term mdkara denotes: a kind of sea-monster, sometimes confounded with the
crocodile, shark, dolphin, etc. (Monier-Williams 1899: 771).

The Rilpamandana (classic on iconography) describes Varuna the regent of the west
as having four arms. In three of his hands, he holds a pdsa (noose), a lotus and a jewel
box (lower left hand). Furthermore, his lower right hand is bestowing blessings on the
devotee. He is riding a crocodile nakra—arudam (Sreenivasa Rao 2012).

The Silpa-ratna (classic on fine arts) gives a slightly different picture of Varuna, viz.
he is wearing yellow garments [the colour of Veles as well]. Varuna holds a noose (pasa)
in each of his two hands and is riding a Makara (Sreenivasa Rao 2012).

The association of the god Varuna (and Veles likewise) with aquatic and tellurian
monsters was authentically meant to emphasize his power and control exercised over
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those dreadful creatures in order to serve him as the instruments for maintaining Natural
and Social World Order, viz. for punishing the sinners and violators of the law.

There is recorded an analogous belief in pre-Christian Europe among the Mediter-
ranean inhabitants at Malta who regarded the function of the serpents to be the same as
that of the gods, viz. as the avengers of sins, e.g., when the apostle Paul landed once on
the shore of Malta, the islanders ... built a fire and welcomed us ... Paul gathered a pile
of brushwood and, as he put it on the fire, a viper, driven out by the heat, fastened itself
on his hand... The islanders concluded that this man must be a murderer; for though he
escaped from the sea, the goddess Justice has not allowed him to live (The Holy Bible,
Acts, 28:1-06).

CONCLUSION

After exploring all the existing data, it is difficult to see how it is possible to reconcile all
the characteristics of the Slavic god Veles with that of the Vedic demons Vala or Vrtra. In
light of the materials presented here from Vedic and Sanskrit sources, only the character
of the Vedic sovereign god Varuna appears to be fully congruent with the Slavic god in
all his aspects, features and functions.

NB. Even Toporov (1987: 218) later realized his error and changed his mind on the
subject, for he wrote: Camo ums BapyHa ucciieioBaTe/id COMOCTABIISUIA C XETTCKUM
MOpCKHM O0kecTBOM ApyHoi [viz. Hittite Aruna], ¢ npeBHerpeueckum 60orom Heba
Ypanowu [viz. Ancient Greek Ouranos) HakoHell, co ciaBsHckuM Bonocom (Benecom) [viz.
Slavic Volos/Veles| mutoBckum BenrsicoM [viz. Lithuanian Velnias] u 1. 0. [losToMy nipu
COXPaHEHHUH Psija HESICHOCTE! HHIOCBPOIEHCKUE MapaslIeNii K STOMY HIMEHH HECOMHEHHBI.

APPENDIX: A COMMON ETYMOLOGY OF THE SLAVIC VELESH AND VEDIC
VARUNA

THE FuNcTIONS OF VARUNA AND ITS ETYMOLOGY AS EXPLAINED BY NIRUKTA

The foremost Vedic nairukta (viz. etymologist) and the chief authority on Vedic seman-
tics and etymology [viz. the Nighantu and the Nirukta] Yaska (7.c. BCE) declares it
categorically in the Nirukta X 3:

Varuno vynoti iti satah tasyaiva bhavati (Sanskrit text, Sarup 1963: 173).

(Varuna is so called because he covers “vy”; cf. Sarup, English translation, 1966: 154).

Yaska justifies his standpoint (on the account that Varuna covers the sky with the
clouds), citing Rig-Veda V 85.3-4:

nicinabaram varunah kavandham pra sasarja rodasi antariksam tena visvasya
bhuvanasya raja yavam na vrstir vy unatti bhiima (Varuna sent forth the cloud, opening
downwards, and created heaven, earth and the intermediate space. With it, the King of
the entire Universe moistens earth as rain the barley; cf. Sarup, ibid.).
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Yaska elaborates further his explanation of Varuna (Nirukta XII 23), citing Rig-Veda
150.6-7 (which is to prove Varuna’s unquestionable Solar aspect)

yena pavaka caksasa bhuranyantam janananu tvam varuna pasyasi vi dyamesi rajas
prthvaha mimano aktubhih pasyaii janmani stirya

(The eye with which, O pure Varuna, thou seest the active sacrifice among men, with
that thou reachest heaven in various ways, measuring the wide region and days with
nights, and seeing many generations, O Sun, cf. Sarup 1966: 191).

However, after taking into consideration kavandham the key term of the stanza,
Sarup’s translation of the verb vynoti seems somewhat misleading. Thus, a more detailed
clarification is needed in this case.

In clarifying the name Varuna, the Nirukta X 3 refers to the Rig-Veda V 85.3 for
clarification: nicinabaram varunah kavandham pra sasarja rodast “Varuna sent forth the
kavandham (variant kabandham) literally “big cask”. Yaska explains the kavandham as
megham “cloud”, and identifies it as: kabandham udakam bhavati “kabandha is water”.
The commentary on Nirukta further clarifies the term: bandhiranibhrtatve viz. bandhih
dhatuh anibhrtatve “the root bandh denotes an unfixed state with an opening below, be-
tween heaven and earth in the atmosphere”; (cf. Bhadkamkar 1942:957). However, the
prior member kad (originally the neuter of the interrogative pronoun ka) of the compound
ka-bandha is defined in the Nighantu 3.6. as kad iti sukhasya viz. “kad means happiness,
or literally good axle-hole”, whence kabandha originally “good-bond, well-bound” as a
designation of cloud, since water is bound within. The verb vynoti undoubtedly relates
to Varuna’s function of binding, here the water in the cask (viz. cloud), which he then
releases at will (cf. Bhadkamkar 1942: 955-958; Sarup 1963: (Sanskrit text) 17,173—174;
Sarup 1966 (English translation) 153,154).

The basic function of Varuna is indicated by the verb bandh “to bind”. The verb is
applied to the performance of the officiating priest who binds a sacrificial animal for
Varuna and loosens what is bound, e.g. pasium badhnami varunaya rajiia “I bind this
animal for king Varuna”; (cf. Kuiper 1079: 73); baddhdam ava syati varunapasad evdine
muricati “He loosens what is bound; indeed, he releases them from the noose of Varuna”
(Taittirtya Samhita VI 2.9.1); vdruno va esa durvag ubhaydto baddhé ydd dksah “The
axle which is bound on both sides is Varuna of bad voice (viz. sound)” (Taittirtya Sam-
hita VI2.9.1). Varuna’s bandha viz. “bond” is also mentioned: rajiio varunasya bandhé
‘si sO ‘mum amusyayanam amusyah putram anne prané badhana “King Varuna’s bond
thou art, do thou bind a descendant of such a one, the son of a good family in breath and
in food” (Atharva-Veda X 5.44). In post-Vedic scriptures the verb bandh is utilized in
relation to Varuna’s pdsa “noose or fetters” in two verses of the Manusmyti viz. “Law of
Manu”: saksye ‘nrtam vadan pasair badhyate varunair bhrsam “He who speaks untruth is
firmly bonded by Varuna’s fetters” (Manusmyti VIII 82); varunena yatha pasair baddha
evabhidysyate tatha papan nigrhniyad “As one (sc. a liar or sinner) is seen bound with
the fetters by Varuna, exactly so let the king punish the wicked” (Manusmrti IX 309).
Another aspect of Varuna’s function of binding is expressed by the verb muc, musicati
“to be released (sc. from Varuna’s fetters)” in the Vedic rites which presupposes one’s
being already “seized, held, or tied by Varuna” (cf. Kuiper 1979:671f.). This is a common
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function of both the Vedic god Varuna and Slavic god Veless as the gods of oaths, contracts
and peace agreements, viz. of social “obligations” (or bindings), which additionally and
unquestionably strengthens the identity between them.

G. Dumézil accordingly has defined Varuna as “the binder” (cf. Dumézil 1988: 95fT).

Besides, the main function of Varuna is frequently expressed by the verb grah (var-
iant grabh) “to seize, grasp, lay hold of, catch, imprison, capture” (analogous to bind-
ing), hence the sinners and sick persons alike, are considered Varuna-grhita “seized by
Varuna” (Kuiper 1979: 73). When the law is violated vdruno grhnati “Varuna seizes”
too (Hillebrandt 1929/1980:21), or literally: anrte khdlu vai kriyamane varuno grhnati
literally “Verily, when dn-rta (viz. dis-order, in-justice, un-lawfulness) is being done
Varuna seizes” (Taittirtya Brahmana I 7.2.6). Even the stationary waters are said to be
“seized by Varuna” (Hillebrandt ibid.13). In accordance with his fundamental function,
various aquatic creatures called graha “seizers” (viz. crocodiles, sharks, serpents, al-
ligators, etc.) and makara “crocodile-like monster”, along with the nagas “dragons” and
sarpas “’serpents” are assigned to Varuna whose abode is said to be the samudra “ocean/
sea”. Of the aquatic animals only those called nakra “crocodile” are sacrificed to Varuna
(Hillebrandt ibid. 295). In Hindu mythology makara (and sometimes nakra) is considered
to be the vehicle on which Varuna rides holding pasa the “noose” in his hands (cf. Dalal
2010: 224; see also Sreenivasa Rao 2012, part VI, Varuna Iconography). Even makara
is the creature with whom god Krsna the “Black one” has identified himself.” In this re-
gard compare above the term kzsna as Varuna’s fundamental designation. There’s even
more than that, since Varuna like Krsna is also styled hari “golden” (Atharva-Veda V
11.1). Needless to repeat, Black (e.g. Black Wool, etc.) is a special characteristic of the
Slavic Veless and his Baltic cognates. In this respect compare the Latvian expression
melns ka velns “black like Velns” (= Vélns). And zoloto “gold” and zoloti “golden” are
the preeminent designations of the Slavic god Veless too (Jakobson ibid. 35,38; Katici¢
2008: 306). Significantly, Slavic Veless is likewise identified with a crocodile, lizard,
dragon, serpent, etc. (Kati¢i¢ ibid. 206, 207, 243-245), in one word, with the creatures
which all belong to the class of graha “seizers”.

Besides, the function of seizing or binding performed by Varuna is essentially the
same as the role of Slavic Veless (like Lithuanian Vélnias) appearing in folk-tales in
the role of a wise old hunter called somewhat cryptically Velimir (the assonance with
Velesw being so obvious) who at dying hands over his secrets to his successor a young
hunter called Veljko Lovi¢ (Nodilo 1885:86-89) whose first name is actually a hypoco-
ristic from Velimir, whereas his surname Lovi¢ is a derivative (viz. patronymic but also
diminutive as well, indicative of his youthfulness) from the noun Lovac viz. “Hunter”.
The stories about Velimir relate to a temporary death of the god and his rebirth in the
form of a young hunter.

7 Bhagavad Gita X 31: jhasanam makaras ca asmi “Among the aquatics [ am makara”.

In the Hindu calendar, Makara marks the end of the Winter Solstice (December/January)... it is the birth of
time; and the first day of the New Year. Makara is associated with creation-process; thus it symbolizes time and
its cyclical nature. Makara is therefore prominently placed in Sun temples (Sreenivasa Rao 2012).
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VARUNA AND YAMA

This is related further to Yama of whom is said that a deceased soul will see both kings,
Yama and god Varuna (Rig-Veda X 14.7) when they go forth on the path of the ancient
forefathers (Hillebrandt ibid. 21), and will rest in a place called gav-yiiti viz. “pasture-land
[literally “cow-land or cattle-place™] replete with adbhih viz. “waters” (Rig-Veda, ibid.
verse 9). In an attempted restoration of a common IE concept of the otherworld as a
meadow for the deceased souls, Puhvel brought into connection the Greek Elysion
pedion “meadowy field” and gavyiti “cow-pasture” the realm of the Vedic god Yama,
to which he adduced also Old Russian Volosti (< *Volsii or Velsii < *w’/ Is*/ -) ‘cattle-god’
whose name he explained to mean literally ‘(deified) pasture’ (Puhvel 1969: 66). But he
remained completely silent about the fact that the realm of gavyiti belongs equally to
lord Varuna as specified explicitly in the Rig-Vedic stanza X 14.7 quoted above.

Varuna is closest to Yama in the Veda, both wield the danda “staff”, both carry in
their hands the pasa “noose” which is the attribute of the night, of the druh (viz. wrong,
harm, falsehood), of death (Hillebrandt ibid. 20,21). Semantically, the root grah or grabh
(expressive of Varuna’s primal function of seizing) is synonymous with the root yam
“to hold, keep in, sustain, restrain, curb, subdue, control, etc.”. Yamad is the god who
presides over the Pitris (viz. deceased ancestors) and rules the spirits of the dead (Mon-
ier-Williams 1899: 845, 846). Mallory and Adams treated the root *yem as a far eastern
Indo-Iranian-Tocharian isogloss, Sanskrit and Avestan yam “hold, sustain”, Tocharian B
ydm “achieve, obtain, reach [< * ‘come to hold’ or the like]” and separate it from *yemos
> Sanskrit yama “twin” related to Latin geminus, and god Yama with a possible Latin
cognate of Remus, the brother of Romulus, derived from * yemonos “twin” (Mallory/
Adams 2006: 207, 276, 435). According to Pokorny all these forms are derivatives from
Indo-European *jem “halten, zusammenhalten, paaren, bezwingen” including Old Indic
Yama-h “twin, hermaphrodite” = Avestan Yimo (Pokorny/Starostin ibid. 1370). In his
role as lord of the dead, it is highly unlikely that Yama authentically meant “twin”, but
rather the term must have indicated the same function of seizing, binding, enclosing, as
Varuna himself. Thus undoubtedly Yama by his very name was authentically intended
to personify the main function of Varuna as his mythological double. As for his Avestan
counterpart Yima who is considered to be the first man, it has no exegetic value since it
contradicts the Vedic evidence (besides, in the Avesta, the ancient pre-Iranian mythology
has gone through an advanced stage of corruption as stressed by Hillebrandt ibid. 112). It
is said precisely in the Veda that Yama was prathamo martyanam “first of the mortals”
(not prathamo jananam “first of the humans”) which relates equally to gods, since gods
also were considered mortals, e.g. the moon is described as a dying god who is always
reborn. On the other hand, Veda never refers to Yama as jana or manusya viz. “man,
human” (Hillebrandt ibid. 223). This Vedic concept of the first dying god is confirmed
by the stories about Velimir the Hunter who dies at the old age but is succeeded by (viz.
reborn as) his young double Veljko Lovi¢ (as demonstrated above).
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VARUNA AND VELESDH IN THE TRADITION OF THE INDO-ARYAN PURANAS

In order to better clarify the historical and doctrinal parallelism between Varuna and
Veless the ancient Indic tradition as preserved in the Puranas offers even more valuable
evidence. In the Veda Varuna seems to be subordinated to Indra who was placed above
all other gods, but who in turn later became dethroned himself and allowed to occupy
inferior position to that of Hari Krsna. Buddhist tradition made Indra even a worshipper
of Buddha (Hillebrandt 1980/1929: 38) On the other hand, in the Buddhist texts Varuna
becomes a Nagaraja viz. “King of the Dragons” (Hillebrandt 1980/1927: 248) exactly
like Slavic Veless in Russian folklore under the title “Tsar Zmiulan”. But, there are
some more striking parallels found in those Puranic texts which glorify Hari Kysna. As
demonstrated previously above, the terms Aari “gold-hued” and krsna “black” are the
personal designations of Varuna, expressing the same mythological concept

In the Puranas (viz. Harivamsa, Visnupurana, Bhagavatapurana) there is a story of
the thunder-god Indra, styled invariably Parjanya (all three texts verify unanimously the
identity of Indra and Parjanya, related to the Slavic Perunw, cf. Jezi¢ 2011: 101), how he
was defeated by Hari Krsna, who was thus capable of displaying his supremacy over the
thunder-god. Since the Hindu god Hari Krsna shares the same epithets hari and krsna with
the sovereign Vedic god Varuna who lost temporarily his prabhiiti viz. “predominance”
(spoken of in Rig-Veda X 124.7) in opposition to Indra?, it becomes clear beyond doubt
that Hari Krsna impersonates the character of the Vedic god Varuna in this particular
story of his clash with Indra, the story actually narrating how did Varuna regain his lost
supremacy over Indra. As is self-evident from the perfectly congruent features of Hari
Krsna Varuna and Hari Krsna himself, all their identical characteristics could not have
occurred in the Puranas arbitrarily or accidentally, but were the innate constituent elements
of their characters within the same mythological context, viz. their opposition to Indra.

The story of Krsna’s lifting of mount Govardhana in order to protect the cows and
the cowherds of Gokula from the lightnings and thunderbolts sent by Indra (being furious
because they were invited by Krsna to worship the mount Govardhana and their own
cows as their divinity, instead of Indra himself). Following Ivanov, Toporrov and Kati¢i¢
and their earlier erroneous identification of the Vedic demon Vala with the Slavic god
Velesv, M.Jezi¢ came at a markedly erroneous conclusion: according to him the story does
reflect the myth of the struggle between the two main divine contenders in the pre-Vedic
myth of Indra/Parjanya and Vala, or the Balto-Slavic myth of Perunw and Voloswv/Velesw.
As is clearly demonstrated above, it was not Vala but Varuna who temporarily lost his
supremacy over the thunder-god Indra, nor Vala ever bore the epithets hari and kysna,
which only the sovereign god Varuna shares with Hari Krsna.

Thus, it is not Vala whom Hari Krsna impersonated in the Puranas, but the sovereign
god Varuna, of whom Hari Krsna appears to be a double. It is true that “The correlations

8 The supersession of Varuna by Indra is delineated in the Rig-Veda IV 42 and X 124; cf. Kuiper’s remark on
it: “Bergaigne and von Bradke had rightly stressed the antagonism between the two gods [sc. between Indra
and Varuna]“ Kuiper 1979: 22.
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in content are strongly corroborated by Indo-European correspondences in expression”
(Jezi¢ 2011: 107) but the myth has preserved ancient formulas identifying Hari Krsna,
Varuna and Volosw/Velesw (not Veles and Vala) as is perfectly displayed below:

1) Hari Kysna Go-pala (variant Go-vinda) Bhaga-vat

2) Hari Kysna Varuna-Asura Go-pd Deva

3) Zoloti Cronw Volosv/Velesw Skotijo Bogn

Semantically and etymologically all the three formulas are absolutely identical (“Golden
Black Cattle-protecting God”), except for the Slavic term skotijo which is fully synonymous
with Go-pa/Go-pala, viz. “cattle-protecting” though not of the same etymology. Note that
Krsna’s title Bhaga-vat comprises in itself the term Bhaga identical with Slavic Bogw.

There is only mount Govardhana which resembles Vala, since Vala is identified
with mountain in the Rig-Veda VI 39.2: ... pary adrim usra rtadhitibhir rtayug yujanah
rujad arugnam vi valasya sanum (...rushing against the rock/mountain [= adri], with
the righteous-minded ones, whose yoke is justice, He [sc. Indra] succeeded to break the
never-broken ridge of Vala). Moreover, Vala is even in the Rig-Veda X 68.7 specified
as parvata “mountain”, the term otherwise erroneosly identified by Ivanov, Topotov and
Katici¢ as the etymological source of the Slavic Peruns. These scholars were not able to
discern properly the present participle pervant of the IE root *per- vs. IE noun *Perk*unos
or *Perg"unos from which actually derived Slavic form (in Slavic the labio-velar appears
decomposed and the velar part subject to elision).

Therefore, the only possible identity between mountain Go-vardhana (viz. “cow-in-
crease”) is with Vala (who is likewise called go-vapus “shaped like a cow”, a term
synonymous with), but not with Krsna or Slavic Veless, since neither of them has ever
been imagined as an unanimated object like mountain. Mount Govardhana an unanimated
object appears a tool in hands of the god in order to fulfill his task.

Krsna used mount Govardhana as a shelter for the cows, though the struggle was
not between the mountain and Indra, but between lord Hari Krsna impersonating Hari
Krsna Varuna (identical with Slavic Velesws) who thus regained his lost supremacy over
Indra. The presented parallels between Hari Krsna Varuna and Slavic Veless additionally
confirms the identity of the two gods.

There can be no single doubt in their identity. The only problem is to find and decipher
a common etymology of the twosome. It is dealt with in the next section devoted solely to.

A QUEST FOR THE COMMON ETYMOLOGY

The Baltic viz. Latvian Velns and Lithuanian Vélnias cognates of the Slavic Velesws, close-
ly match in forms the Vedic name Varuna. Since Slavic and Baltic forms are considered
cognates, and both Baltic forms comprises n-suffix, they have nothing to do with Vala.
The Latvian Velns and Velna Acs obviously derived from the earlier forms *Velunas and
*Veluna Akis due to the reduction of unaccented short vowels, especially u and 7. This pho-
netic law is well attested in many IE languages, e.g. French/English table < Latin tabula;
French/English able < Latin habilis, etc.; it occurs frequently in Slavic languages too, e.g.
Old Slavic bwvdeti “to watch, stay awake, keep vigil” > modern bdeti, Old Slavic menéti “to
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think” > modern mneti. It is found operating even in non-IE languages, e.g. in Japanese the
short unaccented vowels u and i are by the rule elided in speech (Devidé 1970: 62; 1976: 8).

The Lithuanian Vélnias on the other hand corresponds exactly to the Vedic form
varunya “pertaining to Varuna” (cf. sdrvasmad varunyat “all that comes from Varuna”
Satapatha Brahmana V 2.5.16). Both Vedic and Lithuanian forms were made on the
model of other Vedic divine names featuring the same suffix —ya, e.g. Sir-ya, Parjan-ya,
Nasat-ya, Piisar-ya < *Piisan-ya, etc.

The older form Veélinas might have well derived from the original * Vélunas, since
the vowel 7 historically often stem from u, e.g. Old Latin /ubido > Classical Latin libido
“desire”; Ancient Greek muthos > Classical mythos > modern Greek pronunciation
mithos as in English “myth” etc.

Thus, both Latvian and Lithuanian forms originally must have matched the Vedic
Varuna. The problem arises with the Slavic forms of the god’s name which seemingly do
not match the other three. Even there are attested two different variants of the name viz.
Volosw and Velesw not only in Old Russian, but also in South Slavic, namely there are two
toponyms in Croatia comprising the form Volos instead of usual Veles, one is Voloski kuk
viz. “The Hip of Volos” a rock so named at the source of the river Potok in Istria, and
within the same area a place called Volosko viz. “The Place of Volos” (Kati¢i¢ ibid. 306).

R. Jakobson assumed the prototype of the Slavic god’s name to be * Vel-s» but this is
highly improbable, since both variants Voloss and Veles» were authentically three-syl-
labic forms. Jakobson treated Veless as an archaic Slavic compound: “The same pair of
constituents which serve as two autonomous words in Varunpa Asura has merged into
one compound in the corresponding Slavic name Veless. As for the Russian doublet
Volosw its most probable prototype had been *Vel-s»...” (Jakobson ibid. 43). However,
his analysis was fairly inadequate.

As a compound it must have been formed and spelled originally in accord with the Old
Slavic phonetic rules, viz. the short vowels u were to be reduced in the prior member of
the compound, which would give the 1% variant from PIE *uoluno- > *Voliinii > *Volonw,
and the 2" one from PIE *ueluno- > *Veliinii > * Velvnw to which was attached the final
member analogous to Indic asu(ra), viz. from PIE *H ensus > Proto-Slavic *¢si (=ensu)
> Old Slavic *es» and from either PIE *H psu(ro) or H onsu(ro) > Proto-Slavic *gsii
(=onsu) > 0Old Slavic *gsv. In merging both members into a compound *Volens + ¢s» and
*Velvnv + esw it would give inevitably due to obvious haplology (viz. repetition of syllables
with nasals, hence the omission of one of two similar syllables in fluent speech) the forms
*Volpsw and *Velesws. The presumed Old Slavic forms with nasalized vowels naturally have
undergone changes (viz. de-nasalization) in modern vernaculars similar to Old Russian
Volosw and Veles» with the additional elision of the final stem-vowel —» (e.g. Old Slavic
bogw “god” > bog in modern vernaculars), whence the modern forms Veles and Volos.

The evidence presented is absolutely sufficient to establish an underlying identity be-
tween Vedic Varuna Asura, Lithuanian Vélnias, Latvian Velns, and Slavic Volosv/Velesw,
not only in mythological concept but equally by their common etymology. Thus, the Indic
and Balto-Slavic forms indisputably represent the ancient common Proto-Indo-European
*yeluno- mythologem.
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NOVI UVIDI O STAROSLOVENSKOM BOGU VOLOSU/VELESU I1Z
VEDSKE PERSPEKTIVE
MILORAD IVANKOVIC
SOO

Pri pokusaju rekonstruisanja pretpostavljene sredisnje teme u okviru drevne slo-
venske mitologije, t.j. kosmicke bitke izmedju boga gromovnika Peruna i njegova
suprotnika skotjega boga Velesa, filolozi Ivanov i Toporov (1973) oslanjajuci se
na primere iz baltickog folklora i vedske mitologije, poistovetili su staroslovens-
koga boga Velesa sa vedskim demonom Valom. Na istom tragu, njihov sledbenik
Katici¢ (2008) dosao je do gotovo istovetnih rezultata samo s tom razlikom sto je
poistovetio staroslovenskoga boga Velesa sa drugim vedskim demonom Vrtrom.
Nazalost, dokazi sabrani iz izvornih vedskih i sanskrtskih tekstova, te izloZeni u
ovoj raspravi, pobijaju i opovrgavaju gore pomenuta tumacenja i poistoveéivanja,
i otkrivaju sasvim drugo lice staroslovenskoga boga Velesa.

Milorad Ivankovi¢, unaffiliated researcher of Sanskrit, Veda and ancient
texts and languages; Indology and Sinology, CDK; Omladinski trg 6/4;
SRB-26300 Vrsac (Verschez), Serbia, a.grnivaso@gmail.com
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OO0 apxanyecKux uepTax
HapOIHON KyJIbTYPhl PYCHH
Bocrounon CioBakuu

—— Mapuna M. BanennoBa

This article continues the study of Ruthenian spiritual culture and aims at the determination
of ancient elements in the selected rituals and their parts in folk meteorology, wedding,
funeral and birth ceremonials, and beliefs about animals and birds in the all-Slavic context.
It is shown that the traditional Ruthenian culture is very close to the West Ukrainian ones
on the one hand and that it has substantive differences, which allow considering Ruthenian
tradition a separate East-Slavic tradition with deep historical background.

KEYWORDS: Slavic ethnolinguistics, Ruthenian folk culture, archaic features, Slavié
Carpathians

CraTbhst IpeAcTaBisieT COO0N MPOJOIDKeHHe' U3yueHHs PYCHHCKOHM TPaJulHOHHOM
KyJbTYPHI B IHAXPOHHOM acIIEKTE U ITOCBSIICHA BBISIBICHUIO apXaHdeCKHX 4epT B
OTZAEJBHBIX CETMEHTaX HapOJHOW KyJIbTYphl. B KauecTBe MaTepuana MCHONb30BaAIMCH
HOJICBBIC 3aITHCH, CACTaHHBIE C ydacTHeM aBTopa ctatei B 2014 u 2018 rr.%, a takke
oIyOJIMKOBaHHBIE HCCNenoBaHus 1 MaTepuansl (Bapxon 1995, Bapxon 2012, Xo63er,
SActpemcrka, CimoBuy u ap. 2013, I'yce 1974, I'ypa 2012 u mp. ), a Taxke cioBapu
(Kepua 2007, Hukomaes, Tonctas 2001, Siskova 2009 u Ip.).

Kapnats! — TeppuTOpHS OTHOCHTEIBHO PAHHETO 3aCEIICHUS CITaBIHCKUMU TNIEMEHAMHU
(Mnmma-Ceutery 1960, @ycex 2015), v 1o MHEHHIO HEKOTOPBIX UCCIIEI0BATEINEH, ClIaBsHe
MIPOBEJIN 3/1€Ch JOCTATOYHO JOJIT0€ BpeMs, IPeXk/ie UeM JBHHYJINCH Ha 10T, Ha bamkaHs
(Iysanos 1998: 9). OnHako KOHTHHYUTET PYCHHCKOTO HaceneHus Boctounoi CoBakuu

*

Pabora BeinonHeHa npu noyiepskke rpanta PHO «CrnaBsHCKUe apXxarndecKre 30HbI B IpocTpancTBe EBporbL:
STHOJMMHTBUCTHYEKHH Toaxom» (Ne 17-18-01373, pykoBoaurens — akaa. C.M. Tosncrast).

! TlepBas cratest O6 apxauueckux yepmax HapoOHoU OeMoHonro2uu pycun Bocmournot Cnogaxkuu BbIILIA B
xypaane Studia mythologica Slavica B 2018 roxy. B Helt maH KpaTKuil 9KCKypc B HCTOPUIO 3aCENICHUS PETHOHa
U IUTEpaTypy BOIpoca.

2 B 2014 r. rpynma B coctase M.M. Banennosoit, M.H. Toscroit, K. Kenroxosoit paboTana B cenax Yo,
Pyckun I'padosern, Pycka Beictpa. B 2018 r. M.M. Banennosa u M.H. Tosncrast IpoBOIVIN ITOJIEBBIE HCCIIe-
JIOBaHUS B pycHHCKUX cenax: Yiud, Pycku ITotok, Bonosa, Pycku I'paboser, Yous, Kiienosa, Ctpurosiie,
Kaina Po3toka, a taxoke B 1. CHUHA, I'Jie HHTepBBIOMpoBaiy HHopMaHTOK U3 cen Yimducke Kpuse u HexBanb
Tonsuka.
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npociexuBaercs mpuMepHo ¢ X1V B., Kor/1a BOCTOYHBIE CIIaBsHE OBUTH BOBJICUEHBI B TAK
Ha3bIBAEMYI0 BalalICKYI0 KOJOHU3AIUIO, IPOJBUTABIIYIOCA BAOJB CKJIOHOB Kapmar ¢
I0ra U I0r0-BoCcToKa. IMEHHO B pe3yJibTaTe 3TOro mpolecca Ha TepPUTOPHH COBPEMEH-
HoM CJIOBaKMU PacIpOCTPaHMICA pycbkuti (PyCUHCKUIN) S3BIK M MOSBUIIOCH 3aMETHOE
KOJIMYECTBO MHOSI3BIYHBIX 3aMMCTBOBAHUH, CBSI3aHHBIX IIPEKIE BCETO C OTTOHHBIM
MIaCTYIIECTBOM M XO3SIHCTBEHHOM JIESITEIbHOCTHIO.

Pycunsl Boctounon CinoBakuu — caMasi 3amajHas TpyIa BOCTOYHBIX CIIaBsH, Te-
HETUYecKH HauboJsee OJIM3Kast HACEJIEHHUIO 3aKapIaThsl, C KOTOPBIM JUIUTEIEHOE BpEMs
cocTaBJIsia equHoe Lenoe. HapoxHas Tpamuuust pycuH, Onarosiapsi reorpaduueckomy
MOJIOKEHUIO (OTPAaHUYEHHOCTh TOPHBIMH XpeOTaMH) COXpaHMIIA Psijl apXaundeCcKux
4epT, UMEIONMX napauieny B [loaecse u psine Opyrux CIaBSHCKUX TPaAWINM, B TOM
YHCIIe F0’KHOCTABSIHCKUX. C IpyTrofl CTOPOHBI, PyCHHCKYIO KYJIBTYPY H S3bIK BBIICTISIOT
00IIeKapIaTCKue 0COOCHHOCTH, TAaK)Ke UM CBOMCTBEHHBI HEKOTOPBIE 3aIa{HOCIIaBsIH-
CKHUE 4epThI, OTMEYAIOTCS U I0’KHOCIABSIHCKUE MapaslieN, BISIOIUECs Pe3yIbTaToM
COBMECTHOT'O NIPOKMBAHUS U KYJIBTYPHOIO OOMeHa B paMKax BeHrepckoro u, mosxe,
ABcTpo-Benrepckoro rocynapcTaa.

[TonsATHE «apXamKa», «apXandecKHe YepThl» UCIONb3YETCsS B CTaThe B IIHPOKOM
3HaYCHUH. ApXan4eCKUMHU CUUTAIOTCS T€ STHOJIIMHIBUCTHYECKHE (QaKThI (TPEACTABICHUS
0 MHpeE, TOBEPbsI, OOPSIIBI M UX TEPMHUHOJIOTHS), KOTOPBIE, KaK M apXau3Mbl B SI3BIKE,
BBIIIUTM U3 aKTHBHOTO YIIOTPeOJICHHs WM TPEJCTaBIICHbI PEeNUKTaMu ((pparMeHTamu),
pacnpocTpaHEeHHBIMU He NTOBCEMECTHO; 3HAUEHHE MX 3aTEMHEHO WJIM BOBCE HESCHO.
«Bo3zpact» 3THX apxan3MoB paziHueH; HanOoIee HHTEPECHBI APEBHEHIITHE apXau3MBbl,
BBIABIISIEMBIE TIPH COMOCTABJICHUH C JAHHBIMH JPYTHX CIABIHCKHUX TPAJHULHUM, a B PAJe
CIIy9aeB M TPAAUIINI COCEAHNX HECIABIHCKUX HApOJIOB, BOCIIPHHSABIINX U COXPAaHNUBIINX
JPEBHHE CIABSIHCKHE YepPTHI (O0OHO TOMY, KaK PyMBIHCKHH ¥ BEHT€PCKHUH S3BIKU CO-
XpaHWIIH IpeBHHE CIIaBSIHCKHUE JIEKCHUecKHe U poHeTHueckue ocodeHnoctr). Conocras-
JICHHUE U aHAJIU3 PEITUKTOB {yXOBHOM KyJIBTYPHI U3 PAa3HBIX CIABSIHCKUX apeasioB Je/1aeT
BO3MOXHOHM PEKOHCTPYKIIUIO 00psia, IpeACTaBICHNUs, IOBEPhs WIK XOTs OBl UX Oonee
MIOJTHOTO (pparMeHTa, MPOsSICHEHNE UCTOPUH M STUMOJIOTHH «TEMHOT0» KyJIbTYPHOTO
TepMHHA (0 TEOPHH M METOJaX STHOJMHIBHCTHUECKON PEKOHCTPYKIUH cM.: ToicTeie
2013). K apxan3mam cieryeT OTHECTH TaKXKe JPEBHHE 3aMMCTBOBAHHS, ITOSBUBIIHECS B
KapIaTCKOM apeaie, B IEpBYI0 04epeb, FepMaHCKHEe, POMAHCKUE, BEHI€pPCKUE, KOTOpPhIE
BOCXOZST K IOXPUCTHAHCKON apXauke caMux TpaJuLUn-10HOPOB.

Boo061ie roBopsi, BOIIPOC 0 KyJIbTYypHBIX apXanu3Max U KyJIbTYPHBIX HHHOBAIHX (Kak
1 BOIIPOC O CTEIICHH CIIABSHCKON KYJIbTYPHON OOITHOCTH) MOXKET OBITh PEIIEH TOIBKO C
MIPUBJICYEHHEM HCUEPIBIBAIONINX SMIIMPUIECKUX JaHHBIX, CHICIHAIbHOM BHUMAHUH K
tunonoruu u apeanoruu (Toncras 2015: 104). OgHako B cTaThe CTaBUTCS 00JIee CKPOM-
Has 3ajjada: yKa3aTh Ha HEKOTOpbIE JOKUBIIKE [0 HAIUX JHEH apXandeckue YepThl B
PYCHHCKON Tpaauiuu HebGosnploro apeana Bocrounon CroBakun, 000CHOBBIBast 3TO
JAHHBIMM UMEIOIINXCS CIIABUCTHYECKHUX MCCIECIOBAHMUI.

Apxamgeckue 3JeMEHTH IPUCYTCTBYIOT BO BceX chepax TpaaWUIIMOHHON HApOTHON
KyJIbTypbl. HekoTopble 3 HUX OyIyT pacCMOTPEHBI TOAPOOHEE, APYTHE — JIUIIb YIIOMSHYTHI.
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B METCOPOJOrHYCCKUX MPEACTABIICHUAX U Marum’ K aApXanvCeCKUM CJICAYCT OTHECTU

JISNCTBYSI, HaIlpaBJICHHBIE HA OCTaHOBKY Ipaja. [1o paccka3am Hammx HHQOPMaHTOB, IS
9TOT0 BBIHOCHJIM BO JIBOP OCTPBIE METAIMYECKUE IIPEIMETHI, KOTOPBIE, KaK CHUTAJIOCH,
CIIOCOOHBI pacceyb IPaJIOBYIO Ty4y — TOIOP, MOTHITY; a TaK)Ke NEYHYIO yTBaph, KOTOpast
Omaromapst CBSI3M C 3eMHBIM OT'HEM, IPOTHBOCTOSUIA HEOECHON BIIare W JIbAy=Tpaay) —
XJICOHYO JIONATY MM KOYEepry:

I'pao, a pypm 2eapam, sce kameney nadams. 3nanu 26apmu, dice cexepy, e b6aimy
Y HAC 3HAMU 28aAPUMb, AOO MOMBIKY 3HAU BLIHOCUMDb, OO Jice MbIM, KAMEHeYy Ha MyM
paszonaddicyemo, Ho... poswioe. A we nammuamas, dice ...maxa 1onama Oviid, wo 00 neya
ca oaean xaib, ma momy ionamy 0deanu OHKA, Hce NOMOM Nepecmare, xie CKopell.
...Ozpebno ne (Ctpuroie). Keds 6ypka ioe, ma 3me 3Hanu — Mamu HeOYHCKA, NOMHAMAM,
Jrce 3HANA — 6OHKA MEMAamu monty I0Nanty, ai Kouepved, wo Xiib nexivl, wo 0asan xiio
OHYKa 00 neya ail gyens oozpebanu, ma momy memanu oHka. Ilamnamas, aii onaune
COKUpY cem Kaaad, 60 6udina, aK Mamvl KAAAd COKUpY Onaine max, zpu, Ovl cmosa;
noynepana, a sce 6vl 2paod He naoa, a moovl He 6yoe nadams. I ocmpoui s2opi, onaune.
T'eti, ma nocmasumu nHa 080pi, HiAK noonepmu, 60 80Ha Obl cs nepesepuyna. ...He 6yde
moda kamenv naoams (Ynnd Kpuse).

Bepsi, 94TO IBIM pa3roHseT rpO30BbIC TYYH, BO BpeMs OypH COKUTalM B MY TPABBI
W BETKH: JUUISI 3TON LIEJT TTOBCEMECTHO HMCIOIB30BAJIMCH OCBAIIEHHBIE B BepOHOE BOC-
Kkpecenbe (Keimna neoins) BepOoBbie ouku (moinbku). Hampumep, B ¢. CTpurosie
MaxaJiil BeTKaMK BepObl Ha TY4U U MOJIMJIMCH Ha BCE CTOPOHBI CBETA: A60 ¢ mblmuU, 8 HAC
Ha Keimmuy Hediio MbIHbKU CAMSAMb, d C MbIMU MbIHbKAMY 3HANU... MIOMKA 3HANd, HA
BUILITNKU CEITNOBU CIPAHBL MYMO HIAK €A MONBIAA ... JHce MYymo OYPKY... dcebbl He naoar,
arcebbl He epimuno [Ona umu Maxana?] [eil, max kpwvlocom, sce Locnoou, nomunyi — oHa
mak pobuna na wieimku ceimu cmparwl (CTPUTOBIE).

AHaNOrMYHbIE Marn4ecKue AeNCTBHS COBEPIIAICEH HE TOIBKO B COCETHUX 3aIlaJHOY-
KPauHCKHX ceslaX, HO ¥ B IPYyTUX claBsHCKuX pernoHax (Toncroi 1995a), uto roBoput 06
UX 0011ecTaBsIHCKOM IpeBHOCTH. Kpome Toro, mo100HbIe JeHCTBHIS H3BECTHRI pyMBIHAM
(cp.: B pyMBIHCKHX cenax byKoBHHBI BEIOpACHIBAIM BO BOP KOUEPTY M XJIEOHYIO JI0Ta-
TY, BBICTABJISUIH JIE3BUEM BBEPX TOIIOP, BTHIKAJIN B 3EMIII0 HOX, COKUTAIIH OCBSILICHHYIO
BepOOBYIO BETKY, MaxajH Ha Ty4y M YIpOXaJIH €l BETKOM!, OCBsIIIEHHON Ha Tpouiyy, u
T. Il. — HApsTy C Marn4eCKUMH JIEHCTBUSIMU, UCTIOTHSIEMBIMH NTPO(eCCHOHANBHBIM Ipa-
JI00ypHHUKOM — epundunapom — Moricent 2008: 13, 15, 88-92). VuuTteiBas, 4To npakTHKa
IPO3HUTh Ty4aM M MaxaTh Ha HUX KOCOW U CEPIIOM («pe3aThy» MX) HAXOJAT aHAIOTHH B
COUYMHEHHUIX pUMcKuX aBTopoB I u IV BB. H.3. (Moticen 2006: 258, cHOCcKa 3), MOXKHO
MPEIIOJIOKNATD, YTO STH OOPSIBI WM, IO KpaiHeH Mepe, X 4acTh, UMEeT HHIOEBPO-
TIeficKre KOpHH (Cp. aHAJIOTMYHBIA BBIBOJ] IO OTHOLIEHHUIO K O0OPSI/Ty BBI3BIBAHUS JOXKIS
0doodona — Toncrou, Toncras 1995: 79).

YrtoOb! OBICTpEE PEKPATHUTH I'Pajl, KUK IPaiuHy 3a nasyxy: Tomo ca 6paio, ka-
Mmenb... Tax, npecno. baba I petibuuxa mo poouna. Memana cobi my 3a mymo. Bua ooszo

3 Dra TeMa moapoOHO paccMarpuBaiiach B craThax Hukursl Wibrua n Ceeriiansl MuxainoBHbl ToIcThIX

(Toncrom 1995a, 1995b; Toncras 1999; Tosncrast, Toncron 2003; Toncrown 2003 u psix ap.)
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HOCbLIA mMymo niiya, mo 3a niivemu memana. Ilnivema € maka 6mo3ka i3 c6o€zo no-
JIOMHA... SIK NPAYOBHA, HA KANCOUL O€Hb CA HOCBLLIO C KYPMbIMA PYKABAMU, BbIUUBKA
owvina [Hano 0bu10, yT00 Tpaauna Beinaia causy?] e, npecno (Yous). MHoraa (kak u
B ITosieche) rpaauHy Opocaiu 3a ma3yxy peOeHKy, 4ToObI OHA TaM pacTasiia: 0o nasyxu
3Me Memaii, Kiob naoano, ma OimvOoM... Mamuvl 00 NA3YXU 0ABALU Memam, Mo Memdaiu
Ham... mo ca pocmonsiio. IHGOpMaHTKa HE TIOMHHUT, JOJDKEH JIA OBLI OBITH 3TO TIEPBEIH
YJIH TIOCIICTHUH PeOCHOK B CEMbE, HO IIOMHUT, YTO MaTh Opocaja rpauHy 3a masyxy e,
a oHa ObUTa mocaeqHuM pederHkoM (CTpUToBIIE).

[TonoOHbIe NefcTBHS MIMPOKO paclipOCTPaHEHbI Y I0)KHBIX CIaBsH: y Oojrap rpaguHy
PacKyChIBaJ MEPBbIN WU MOCIETHUN pEOCHOK B CEMbe. Y CIIOBEHIIEB TIEPBhIE TPAJUHbI
100 chemay, 1100 COBAIM MX 3a ITUBOPOT MO O1EXKTy. MI3BECTHBI 3TH NMPAKTHKH U B
[onecwe, Ha PoBenmune u Kuromuprmuae (Toncroir, Tomcras 2003: 135-136, 142-143).

Bo Bpems mepBoro rpoMa MpOBOIMIIICH TPEBEHTHUBHEIC JICUCOHBIC PUTYAIBI: Opain
TIEPBEIH MOMABIIMICS KAMEHB U CJIeTKa O ceOsl IM TI0 TOJIOBE C COOTBETCTBYFOIUMHU
HPUTOBOPAMH: MO 3HAU YOApumu KameHem no 201086i, abu 2onoea e bonina: «Aobu s
2onoga He oonunay (Ymuu Kpuse). bepeme kamens a max 00 20110661 NOKOYMA8, Hcedvl
OvLIa maxa 201064 300po8a, Ax mom kamens. Keov nepuivt pas uysy, srce sacpimums. Ka-
MeHb, @ max 00 207108bl, NO MPbL PA3 MAK NOOHANHCYMb, MA 8epio, KHce bodatl maka bvlia
300posa, sk mom kameHs. booail s nuy ne 6onino (Yons). Ax nepwuii pas sazpimuno,
ma 637U KameHb, a no 201061 ca ounu: «I pimums, epimums, 8 MeHe 201064 He 6oIUMb,
moowt Hst 3a60num, konu Crunckuil kamers ccopumy (Hexsanb [TossiHKa), aHATOTMYHBIH
TIPUTOBOP, HO O€3 OUTHSI KAMHEM 10 TOJIOBE, 3HAIOT B ¢. CTpuroBie: I pimums, epimums,
8 MeHe 2011084 He Donblmb, 6o0atl Hsa moou 3adonina, Ak CHUHCKULL KAMEeHb C2OpUMb.

Mudomnorus kaMHs 0OIIMpPHA, B TOM YHCIe KAMEHb BOILIOMIACT U CHMBOJIU3UPYET IPOM
Y MOJTHHIO (TPOMOBBIE CTPEITBI), YIACTBYET B MIU(OIOTHICCKUX CIOKETAX 0 «KKAMCHHOM
HeOe», «<KaMEHHOM TPajie», a B PYCHHCKHUX, CJIOBAIIKUX M PYMBIHCKUX JHATICKTaX CIOBO
«KaMeHb» SIBJSIETCS TaKyKe 0003HaYCHHEM Ipajia: PYCHH. KaMeHely, KamMeHb, CII0BaLl. THal.
u autep. kamenec; pyMbIH. piatra. B pyMBIHCKOW TpaJUILIUK CIIOBO KAMEHb MOTHBHPYET
Y Ha3BaHHE IPAIOOTTOHHUKA — pietrar. MO>XHO TOBOPUTH O MOTHBALINH «KaMEHb > TPaI»
1 B TePMAHCKUX JUANIEKTaX, cp.: steinern ‘untu (o rpazne)’, stein(d)eln ‘uper rpan’, cp.
TaKXe aHTI. hailstone, stone ‘Tpamuna’) (moxpobuee cM.: Morvicert 2008: 86, 136, 128;
Banenmnona 2019).

Marusi BBI3bIBaHUSI TOXK I OCHOBaHA Ha MPECTABICHHUSX O CBA3M 3MHOM 1 HEOSCHOMN
BJIard, 4T0 0€3yCJIOBHO SIBJISIETCS TIPEJICTABICHIEM apxandeckuM. [1o cooOIeHnsM uH-
(hopMaHTOB, €CIK AOJITO He OBUIO IO, HA/0 OBIIO M3 PACTION0KEHHOTO HETIOAaIeKy
JIEAHUKOBOTO 03epa MOpCKe OKO B3STh BOABI M BBUTUTH IIOHEMHOTY B 9 MCTOYHHKOB
— TOTJa BcKope monet noxas (Ctpurosne). Keds Oviio cy°Xo dyaice, ma X00blau... Ha
CMYHHUKU, He 3HA8 KYIIbKO, CIM, 4l KyibKko? A 3 Hux Opanu mymo, 600y opanu. A He 31as,
oe ux . — Ty 00 moeo, sce ['yeméeoeo cmyonuxa, 2eti 00 EHHO20 CMYOHUKA. ... X00bLIU
Xnonu, ca no3bepan, a Xo0bliu HAYKOA0 HO MYOLL... WO CYMb MAKU CHYHHUYKU HO OO,
i 3 cuM CMYHHUKY8 bpanu my 800y, d NOMOMY 8ice GlIAIU MY 00 MO20, MY e0eH CYOHUK
ov18, [ycmrog cmyonux [edeOHBIN POAHUK, Ha3BaHHE KOTOPOTO MPOM3BOIHO OT OOJIE3HU
eocmey ‘peBMatm3M’ ... (YOus1).
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ApXandecKuM TaKXKe MPEACTABISIETCS MarmdecKasi MPaKTUKa BHI3BIBAHUS JTOXKIS C
TTOMOIIIBIO 3aKAITBIBAHUS B 3EMITIO «XTOHUYECKHX) KUBOTHBIX — JIATYIIIKH, YK, SIICPUIIH,
UMEIOIINX BO3/ENCTBUE Ha HeOecHyo Biary. B c. CTpuroBie NoMHsIT O 3aKarblBaHUN
paka paju BeI3BIBAHUS AOXKIS: To paxa, wobvl 0ow naoa, paka 3aouu, a max 2opi [3a-
KOMAJN |, He maxk, a max 20pi, onayHo [To ecTh Ha ciHe]. B npyrux o6macTsx YKpauHsl
paau 3Toro yOWMBany maykoB wiH paka (XmenpHHIKas o0iL.), paka (JIbBoBckas 00:m1.),
MPaKTHKA N3BECTHA TAK)Ke I0KHEBIM cinaBstHaM (Tomncras 1986: 24-25).

B poauHHOW 00pSIHOCTH COXPAHHIOCH JOCTATOYHO MHOTO MAarmyecKHX 3arlpeToB

U MIPEJHCAaHUM, U3BECTHBIX BCEM CIJIABSHCKHM TPAJMIUSIM, HEKOTOPBIE M3 KOTOPBIX
COOITIOTATOTCS IO CUX HOp (HampuMep, 3ampeT OepeMeHHON XOIUTh Ha MMOXOpOHE). 1o
3alyCaHHbBIM B 00CIICIOBAaHHBIX CEIaX NaHHBIM, Yepedama Ha nozpeb He Mand imu, a aK
Xoue imu, MyCblmb yepeene 0amu Ha pyKy yu Ha Ho2y (ATOOBI peOeHOK He ObIT OJIeAHBIM,
KaK OKOWHUK). bepeMeHHO Helb3s1 IepecTynaTh 4epe3 BEPEBKY — 00 nynouHa wHypd
KOO wiui ca 3akpymumb; €M CIICI0BAIIO OCTEPEraThCsl, YTOOBI IPH MCITYTC HE CXBATUTHCS
3a CBOE TeJlo — MHaue OyJeT poIuMoe MATHO Ha Tese pebenka. Kak pacckasana uadop-
MaHTKa, y ee Opara IITHO Ha HOT€ B BHJIE OT'YpIla — IOTOMY YTO MaTh, HOCHBIIAS €T0,
3ax0Tela COpBaTh OTYPEIl B COCEACKOM OTOpOoJie, HO COCEIKa YBUIENA 3TO U JKESHIIHA,
UCITYTaBIINCh, CXBAaTHIIACh 3a HOTY (Pyckwuit ITotok). [Toso6HbIE 3anpeTh IHPOKO pactpo-
CTpaHEeHHI B CIIaBTHCKOM MHpE (CM. B pycHHCKOH Tpamuuuu: Mymuaka 1961: 107). Bee
3TU JIENCTBUA UMEIOT XapaKTep OUEHb IPEBHEN KOHTarnO3HON WJIM UMUTAaTUBHON Maruu.

OOl111ecIaBsIHCKUM SIBIISIETCS 1 TOBEPHE O TOM, YTO PEOCHOK, POXKICHHBIH «B py0Oarl-
Ke», OyIeT CYACTIIUBBIM: ¥ HAC 28Apamb, Jice K 8 Yinuamu ca Hapoouio ma e momsi
ar00u cyms wacausu. — Ho ma ona atl 3nana [T. €. Ta, 9T0 pOIMIIACH «B pyOarmkey, Obiia
elle ¥ 3Haxapkow, BeayHber| (CTpurosne); ¢ uinuami ca Hapooun — dtce mom Oimeax
wacnvieutl (YOust) u 1ip.

B Vnue poxeHue «B py0alkey TakKe CUuTaeTcs J00pbIM 3HAKOM: HApOOIiCeHUll
6 uénueky — dice acu 0oope imans, 006pi ca mae. ['sapsam, 0obpe ca mae, dice ca 8 winyy
Hapooun. VI pacckasany cirydai 0 TOM, KaK OJJHa )KEHIIIHHA, POJHB 10Yb 6 Yinyy, He OTaaja
ero mouepu, 3abpaina cede, BMECTE CO CHACThEM OUEPH (Jice OHA 00 Hei 8351d, Mo 6HA
mana wacms). ITUM JEACTBHEM M OOBSICHSUIM BCE AalbHEHIINE HECUACThsI €€ JJ0Uepr
(cbIH oru6, cama paHo ocTajiach BJOBOM, IOTOM OBJIOBEJIA U €€ J104b) U OJHOBPEMEHHO
CyUacThe M JIOJITOJIETHE caMoll MatepH (eH yxxe 86 ser). Pacckazuniisl ObLIM yBEpPEHBI B
TOM, YTO €CJTH OBI ATOT «UeMel) MaTh Iepealia CBOSH JOUEPH, KU3Hb TIOCIIeHEN CII0-
XHJack ObI O0JIEe CUACTIIMBO.

Jpyrue 3HaKH, ¢ KOTOPBIME POXKAAIICH NETH — 3y0, JITMHHBIEC BOJIOCHI, IBE MAKYIITKA
—MH(OPMAHTHI OLICHUBAIIM KaK HEOIaronpusTHEIE, IPEBEIIAIoNIie, 4YTO peOeHOK Oy et
BEJbMAKOM, «3HAIOMINM», BAMIIUPOM U T.II.

B kpecTribHbIX 00psIax apXanuecKou sSBISIETCS IPAKTHKA IepelaBaTh OKPEIEHHOTO

pebeHka B oM uepe3 OKHO. Ta 3nanu dce uepes okHo [TiepenaBath]: «3siu ame HeGiHAMKO,
npunecau eam kpecHamkoy (Pyckuit [10ToK). AHaIOTHYHBINA IPATOBOP MPOU3HOCHIIH B C.
Yia: Oonecnu 3me sHcudyyua, NPUHECau 3me Kpechyyud; a eClli B CEMbE 9aCTO YMHUPAIIH
HOBOPO>K/ICHHBIE, TO B KYMOBBSI Opajii EpPBBIX BCTPEUCHHBIX, 8 peOCHKA IT0CIIe KPEIeHUS
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nepeaBaiy uepe3 okHo: Hatloenwix kymys — ude nyméy a ko2o cmpemueut. Yepes obnax
20 oampl... ma 30cmag sxcumu (Y ama).

[Mepenava yesoBeka WK IPEIMETOB Yepe3 OKHO OTHOCHTCS K JPEBHUM CIIOCOOaM
obmana cmepTH u GonesHu. Yepes OKHO mepeaaBaii peGeHKa st KPEIICHHs UK CO-
BepIIAIN O0ps «KYIUTH-IIPOAXKH» peOeHKa 32 CUMBOJIMYECKYIO IUIATY KPECTHOMY,
CIly4allHOMY MPOX0XeMy, HHIeMy (pyc., MoJec., Kapmnar., 10.-cias.) (BuHorpamosa,
JleBkuenckas 2004: 536).

B cBajicOHOM OOPSIHOCTH TAKXKE OTMEYACTCSI MHOYKECTBO apXaHUHBIX AJICMCHTOR:

PEMUHHCIICHIINN KPAXKH M MIOKYITKA HEBECTBI, Ae(DIOPAIIHK MOJIOIOM KEHBI HE dKEHUXOM,
a CTapIIMM POJICTBEHHUKOM®, KaK 5TO MOYHO 3aKJIIOYHTH 10 CIIOBAM IMIECHH, COTIPOBO-
KIAIOICH Wapossl TAHEI] B KOHIIE CBaIBOBI: A MOI00bII He Modice, ma 8dce Opyicoa
nomooice; 3HAYCHUE ITUX CIIOB MPOSICHACT CTOSIINN PSAAOM cmapocma, Ha3HAYalOITH
CJIE/TyOIIETO TAHIYIOIIETO C HEBECTOM, 10]] aKKOMITAHEMEHT ITeCHU: A nydsb diska 00
nona, kedb mu mpeba xnona... (Yoius). Ha Bonpoc, KTo IepBbI IIe] ¢ HEBECTON TaHIIC-
BaTh, B Yiuue orBeuanu: Cmapocma acu nepuiuti 6ede Hegicmy manbyo8amu, d nomomy
YU KPeCHbIU... 8Jice NAK poOuHA ide, NOCMynHe, MOma poouHa — mo WUmKYU UOyms 3 HEY
manvyosamu. JKenux nocrionui €, naxk depe a... [yBOIuT].

K crieruduyaeckoit TepMUHOIOTHH B PyCHHCKON CBAIb0E pacCMaTpUBAEMON 00JIacTh
OTHOCHTCSI Ha3BaHHE OOPSIOBOTO IEHUS M CaMHUX CBaJICOHBIX MECEH: COOMpaTEeIILHOES
AdmKaus, idmramne, TIaroi 1dmkamu, CylieCTBUTEIIbHOE IdMKAaHKA.

Jlamkannss — mo cymv nicHu, siku ca cnieagyms Ha c6adbOi. KOT/Ia MOJIOJas TpOoIIia-
€TCs C POAUTENSAMH U C JOMOM (006épamb ca), KOTAa UIYyT OT MOJIOAON K MOJOAOMY,
JIGMKAA0 ca ¥ B IOME y MOJIOJIOTO, KOT/Ia TAHIYIOT Uapo8bl, COOCTBEHHO, B TCUCHUE BCEH
cBaap0b1. Ho ObITH Ha cBasib0€ U pyTHE IECHU, KOTOPHIC «IaTKaHBEM) HE HAa3bIBAJIHCH,
MMOTOMY YTO UMeIHU Jpyroe conepxanue (YOus). Hanpumep, ramxanu npu TieTeHUH
BEHKOB U3 OapBHHKa s skeHuxa U HeBecThl (HexBanb [losstaka). Jldmkawe... ceaovoa,
mo 1amKano, He? Cnieagyniv, 1amMKaAgymby, 2etl, max 2éapamn, iamkamu mpeba. To ovLiu
momul c8auiKsl, momol 1amkanu. /fakonu mo Ovino... (IIOET Ha MEYATHHYIO MEJIOIUIO):

Tlonyo xviorcy meneepuya (2 pasa)
Jlece mo nawa monoouya.
Binouexom obnauena (2 pasa)
bapsunouox nocveauena... (Ynud)

Taxu cnieanku, max 1amKanu, max — K iwau 3a moroouyoy, mo max cnieaau (Kro?) —
JKoHbl, ceauiknl, pooaxsl, poOduKsl, Moxce mam cokauky [Kyxapku] 6siau... Lo coxausiau
a mo max cnisanu. ... — Ak iwnu no 6apsunok, mo max icmo max cniganu, ve? — Ieil, Ha
bapsunox cmapocma iuto ¢ naienkoy... (Yumu).

Haspanue meceH 00pa3oBaHO OT OOMISCIIABIHCKOT'O MPOAYKTUBHOTO KOpHA *lad-
‘mopsAoK, coryiacue’. B onmcanun pycuHckon cBaabobl XIX B. TEPMHH 3aIucaH ¢

4 Hampumep, y yKpauHLEB - 0s10eil, OPYIHCKOL, CIApUuM C8amom, Cmapocmoii, GpaToM MK OTLOM XKEHHXa,

MY’KEM CECTPBI WITH JIPYTHMH YYaCTHUKAMU CBabObl. PUTYalIbHBIE OTTOIOCKH 9TOTO JENCTBHS COXPAHUIIHCH
TaKXe B CBaJICOHBIX 00psiaax y cepboB, ciioBakos, moisikos (['ypa 2012: 526-527).
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STHMOJIOTUYECKUM O B KOPHE: J1a0KaHKa B 3HAUCHUU «CBaJleOHast IECHS», «IIECHS CBa-
LIeK Ha CBaab0e» M 1a0Kaiom «IOIOT CBa/IeOHbIE NIECHUY; 1d0KAAU TIPU BUThE BEHKOB
u3 OapBHHKA, NIPH [10X0JIe HA BEHYaHHUE, [10CJIe BEHUAHUs U Jajiee B TEUCHUE CBaIbObI
(OKC 1891: 145, 146, 147, 148 u nanee). B ogHOM 13 oncaHUM CBaJLObI, y)KE CEPETNHBI
XX B., HOMEIIEHHOM B XK. JlyKis, ieHre cBafieOHBIX IIECEH TakkKe Ha3BaHO TEPMHHOM
aamxaroms (Mmmmaaprg 1954: 68).

B monorpaduu o crnaBsHcKoM cBanbbe Anekcannp Bukroposuu ['ypa mpusogur
TEPMHUHOJIOTHIO C KOPHEM J1a0-, KOTOpasl Ha pa3HBIX dTalax CBaJbObl MapKHUPYET J10-
CTHXEHHE JIOT0BOPA, CIXKMBaHUS Jiej1a, COTIacHs: B HOMUHAI[MH CBATOB — PYC. ps3aH.
1a0uno, OpIOB. 1a0bl, 1a0UHbL, TIOCKOJIBKY cBaThl ynaxusanu aemno (I'ypa 2012:147);
CBaTOBCTBA — PYyC. OPJIOB. 1d0, 1A0bl, 1AOUHbL, PyC. TYIL., ps3aH. 1adkosams (I'ypa 2012:
385); oOpydeHuss — pyc. APOCIaB. ClaxceHbe, OPIOB. 1d0, 1d0bl, 1A0UHbl, OEIll. OpecT.,
BIJIEH. 140, YKp. poBeH. dobusams nad (I'ypa 2012: 407); B Ha3BaHUM 10TOBOpaA O NPH-
JTAaHOM (daIlle BCero Ha CMOTPUHAX, 3alIOMHAX, OOPYUYCHHN): TYJI. 1a0d, KYp. 1AOUHKU,
noJ1. JroOuH. fady, 3amoiick. fadzenie (I'ypa 2012: 324).

B Oonrapckoit cBaab0e 1a001i Ha3bIBAM OJICTYIO B HApsJl HEBECTHI JICBOUKY, HMe-
OIIYIO JKUBBIX POJUTEIIEH, KOTOpasi MPUHOCHUT BOJY JAJIs 3aMEIINBAaHUS CBaZeOHOTO
kapaBas (p-H bemorpamunka, c.-3. bonrapust — I'ypa 2012: 248). V cioBeHIIEB KOPEHD
J1a0- BCTpEYaeTcs B HA3BaHUH PUTYaIBHBIX IIEPCOHAKEHN — «JIaIapUIl», KOTOPBIE B BOC-
KpeceHbe rocie ViBaHoBa JHS yCTpauBald CUMBOJIMYECKYIO ivansku svatbu: neByIKu
BBIOMPAJIM «OKEHHXa» U «HEBECTY», H300paXKalli «IPYKEK» KeHUXa U HEBECTHI U T. JI.
(bena Kpanna — I'ypa 2012: 751).

TepMuH 1a0kanve / 1amranbe, 1A0KAHKA | 1amKaHKa AMEET OrpaHINYeHHOE PacIpo-
cTpaHeHue. PaccMarpruBaemMble pyCHHCKHE OOPSOBBIC TEPMHUHBI C KOPHEBBIM O WIIN
m BKIIFOYCHBI B PsIJ CIOBAped PYCHHCKHX TOBOpoB BocTouHo#t CrnoBakuu® ¢ o0mUM
3Ha4YeHHEM ‘CBaJieOHOe IeHHe, CBaIeOHas MecHs

naoxanka f (3TH.) — cBaieOHAs MTECHS: CITIBAJIHU 10 HOYM; MOJIOIY Y CIIBAJIM CIIiBAHKY:
nocisima-M KpyTy pyTy B ciHEX Ha MOMOCTI; 1dOKaHA n — IPUTOBapHUBaHKE, YTOBapHBa-
HHUe; (3TH. My3.) «IIeJajbHas CBaJlcOHAs MECHs»; CBaleOHas MeCHSI B TOM PacXOIUTCA
C MIPOCTBIM IIEHHEM, YTO €€ IOI0T OCOOEHHBIM THXHM M II€YaJIbHBIM TOHOM; JIdOKamu
(k0rd) — MPUroBapUBaTh, yrOBapUBaTh; (ITH. My3.) — IIETh CBAJCOHYIO IECHIO; CBAIIKBI
34uanu ~: «ai, boxe, nOOpLIi yac, // AK y moaui, Tak u B Hacy (Kepua 2007: 463);

ladkanka, f — cBaneOHas mecHs1, 4acTO C IPOTUYCCKUM coepkanueM; ladkati imp. (~
sokactky) — ieTh 06psiI0BBIE cBaneOHbIe ecHn: svasky vie stali ladkati (Siskova 2009: 90);

JamKamu, 1amxam — eTh mecHu 0srToBoro coaepkanust (ITuprent 2001: 184).

TepmuH mpucyTCcTBYeET Takke B CrioBape ykpamHcKoro si3bika b.J[. ['puaUeHKO: /1d0-
Kanka — cBajieOHas ECH; 1dOKanHs — CBafieOHOE TIEHHE, a TAK)KE M CaMH CBaJIcOHbIC
TIECHU; Ad0kamu — 11eTh cBajeOnble necHu (I'puauenko 1908: 340), Ho ObITyeT mpeu-
MYIIECTBEHHO B 3alaJTHO-YKPaUHCKUX (€ro HeT, HallpuMep, B TIOJIECCKUX ) THAJICKTaX:

3aKapnaTckux: /dtkatr: [Ipu ToM OapBUHKE JaTKaJM, Taku micHi cmiBanu | (Hukomna-
eB, Toncras 2001: 112); zdoxane — nenne cBageOHBIX IeCEH BO BPEeMs IPUTOTOBJICHHUS

> OpmHako ero He oka3anoch B cyosapsx: Hnat 2003, Iyna 2011, Typuwn 2011.
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BEHKOB JIJISI MOJIOJIBIX,, @ TAKXKE 3aIICTAHHS MOJIOJION; idOKamu — TIETh CBaICOHBIC TIECHA
BO BpEMsl MPHUTOTOBJICHUS BEHKOB JIJISI MOJIOJIBIX, 3aIUICTaHUs Monomon: Kyu niemym
sinxol ma namratiym (¢. Coxupuuia — Cabamomr 2008: 158);

OOMKOBCKHX: JIAOKAHKA — CBajieOHas MECHS; 1doKamu, 1dmKkamu — IeTh CBagcOHbIe
NECHU: K Nputi{30 um no mMonody, mo cedx’e ndmxatiym; iou 1amkayuiy — AU K 4epTy
(Onnmkesny 1984: 402); aamkanxa, f, 3TH. — cBageOHas 00psAnoBas necHs. Jldmkaom
AMKAHKU MO20U, KoY 6 Tom 6IHYi, ma Mono0OMY, ma cmdpocmi, ma Kyxdpyi, ma ced-
Xam, ma Ko Mono0020 3a6005m Ha nNocdo, ma Koau MOLOOUL NPUXOOUm 3a MOno0os,
Konu piocym Kopoedi, Koa MOAoOUll 3abupam monooy; 1dmkans N 3TH. — JIEACTBHE CO
3HAYEHUEM dmKkamu: 3pdna IdmKans, a 66udUpy 6dUKans;, 1dmKkamy imp. 3TH. — TETh
cBaieOHBIE 00PsIOBHIE TIeCHN (JIATKAHKN): MOs mimka Mdps no écux sucinax rdmxana
(Mariis 2013: 252);

HAJJTHECTPSHCKUX: idmKkamu — eTh cBaaeonsie mecHu (Iumo 2008: 159);

CYIYJIBCKUX: admKkamu o0p. — neTh oopsnoBeie ecan (Herpuu 2008: 104); rdoka-
mu — eTh cBasicOHbIe 00psiToBbIic ecHu (3akperchbka (ed.) 1997: 108); rdmrxamu nethb
cBaneOnblie ecHu: Jlamratime yci pazom, Cedxu 36updnu 00 winioby Monooux i idmKanu
(Xo063ei, Scrpemcrka, CimoBud u ap. 2013: 363); sdmkan 'u — nocBaneOHbBIN 00psAa Y
MOJIOJION; IdmKamu — COBEpIIaTh oOpsa 1amkan 'u; IeTh cBafeOHbIe iecHU (Ilimarm,
Tamac 2005: 92);

OYKOBUHCKHX: 1dOKamu, admkamu, o0p. — eTh cBageOHble mecHu: Komc sicing
3auuUHANOC 6 cyOOmy, 36updaucu JHCiHKU, OL6KU, Wiy MOL0OL 6IHOK [ ndmkanu. Bicine
6yno mané, nu 6yno nasixe kymy aaoxkamu (I'yrisantok 2005: 249).

CnoBo 1dOxkanHA ‘Pa3sHOBUAHOCTD CBAAEOHOTO NEHUS C IIOMETOH «(OIBKIOPHOEY,
KOTOPOE XOTb U HE COBCEM TOYHO, HO B I[EJIOM YIOBJIETBOPUTEIBHO OTPAKAET 3HAUCHUE,
BKITFOUCHO B COBPEMEHHBIN CIIOBAPh YKPAWHCKOTO SI3BIKA (CIIOBO 1d0Kamu, OTHAKO, TIPHUBE-
JICHO KaK IMPOU3BOIHOE OT Id00Hb C 3HAUeHUEeM ‘XitonaTh B ytagormm’) (CYM 1973: 434).

3amaiHO-BOJIBIHCKUM FOBOPaM, paclpoCTpaHEHHBIM K ceBepy oT KaprmaT, u3BecTHO
CII0BO 1adysame (peako) ‘neth cBageOHbie mecHu’ (Kop3onrok 1987: 152). Ora hopma
¢ appuKcoM -y8a- (a He —k-) HEpeKa U B 3aKapIaTCKUX TOBOPAX, HO C IPYT'HM 3HaUe-
HHUEM, Cp.: 1adysamu ‘TOTOBHUTH, moarotaBnuBate’ (I'ynBantok 2005: 249), radysamu
‘roroButs’ (Iumo 2008: 158) u mp.

Kpowme Toro, Ta xe popma ¢ -ysa- npencTaBiieHa B 00ITapckoM: 1adyeam — 1. meth
«on, Jlano, ou, Jlazgo» u 2. orneBaHue KOJICIl B ICCHAX JIa0aHKax; iadyeane — 1. OT ja-

0yeam, 2. 00bIYall B HEKOTOPBIX MECTaX, COTIACHO KOTOPOMY JAEBYIIKA .1d0d XOAWT 3a
BOJION, ofieTasl KaKk HEBECTa, B BEHKE M MOKPHIBAJIe, B OKPYKEHUHU CBaIeOHBIX CBaX U B
COIIPOBOKICHUH IBYX «JIeBepein». Tak Ha3bIBalOT U BEIHOC «KBUTKMY, COBEPILIAIOIIUICS
paHo YTPOM B BOCKPECEHbE, ITepel BeHuaHneM. OH CONpPOBOKAAETCs IECHIMHU, KOTOPBIE
TIOIOT T10 MYTH OT JIOMa K UCTOYHHKY, OKOJIO KOTJIOB C BOZOH (J1ajiee MPUBOUTCS TEKCT
aadyuku) (T'epos 3: 1).

Mopdomornyeckas mapauieib MeKIY YKPAaHHCKUMU (BOJIBIHCKOM UM 3aKapIIaTCKOM)
1 GonrapckuMu (hopMami, a Tak)Ke HATMYKE OJHOKOPEHHBIX TEPMUHOB C aHAIOTHIHBIM
3HAYCHUEM B PYCHHCKUX TUAJICKTaX SBJSIETCS eIlle OJHUM yKa3aHHeM Ha CBSI3H, CYIIe-
CTBOBABIINE HEKOTIa MEX/Ly YKPAaMHCKIMHU B OOJITApCKUMHU JHAIEKTaMU.
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Taxoke oOpamraroT Ha cebst BHUMaHHE CEMaHTHYecKHe (Co cBaJeOHBIMH KOHHOTA-
nusiMK) U Mopgosornieckue (¢ cypGUKcoM —k-) Mapajulen K 3arajHo-yKPaHHCKUM
(dbopMaM B PYCCKHX JUANEKTAX: AAOKUl ‘XOPOIIWH, TOAHBIN , IdOKO ‘XOPOIIO, JIOBKO,
yaadHo’ (WBaH.), 1a0xko8dms ‘TPUMUPIITH; cBataTh’ (psi3.) (CPHI™ 1980: 235). ®opma
PYC. 1a0Kuil SIBISIETCS MPOU3BOAHOM OT *ladw ¢ cyhdukcoMm *-vks, 1 KpoMe PycCKOTo
€CThb B CepOOXOPBATCKOM: CTap. 1d0aK, -TKa, -TKO ‘MSTKHH, JIETKHI’, YTO OTMEYAETCS KaK
«ro0oreITHAsE cepOoxopBaTCcKo-pycckas usoraocca» (ACCS 1987: 12).

B cemaHTHYECKOM OTHOLIEHUH TEPMHUH J1a0Kamu / 1amkamu, IPOU3BOJHBIN OT 00-
HIECIaBSIHCKOTO *ladvb, 0€3yCIOBHO, UCTIBITAN BIUsSHUE CIIOB *lada u lado, 0603Ha4at0-
HIMX JIIOOMMOTO YeJIOBeKa, CYNpyra, cp.: cepOoXopB. ldda k. p. ‘)xeHa (CBoeMy MYyXKy)’,
Ip.-pyCCK. 1aoa, 1ada ‘NackaTeIbHOe Ha3BaHHE CYIpyTa, BO3IIOOIEHHOTO U CYIPYTH,
BO3JTIOOJICHHOW , pyC. AWAJ. 1add X. P. ‘coriacue, HOIr00BHas cienka’ (BOpOH. ), 1ada
M. U K. p. ‘MY, ’XeHa (OOBITHO 10 OTHOMICHHIO IPYT K Apyry’) (PoIbk., apX., Gemomop.,
OJIOH., BOJIOT., HOBT., KypCK. 1 JIp.), 1adad, GOJBK. ‘MyX, Cynpyr’ (BOJIOT., BIa., KOCTP.,
SIPOCIL.), YKP. 1ada 00. p., TIOOOBHOE HAa3BaHUE OJTHOTO U3 JIFOOSIIMXCS I OJTHOTO U3
CynpyroB (B 1033uH), OOIT. 1a0a XK. p. ‘AEBYIIKa B CBaIeOHOM 0ObIYae JiatyBaHe’ U JIp.
(OCCA 1987: 8-9).

dopMarbHO MOTHBHPYIOLIMM CBaJieOHOE MIEHHE MOT OBITh NPHIEB CBaJeOHBIX IIe-
ceH «Jlano, mamo!», cp. B cioBape MOIBCKUX TOBOPOB IpH citoBe fado: “O Lado, Lado,
druzebka z weselem!”, “Rozpleéze mi, tatulenku, Oj, tadoj, tadoj, jeszcze zraz!”, “Lado!”
przyspiew u t.11. (Kartowicz 1903: 60), mpu ToM 4TO paccMaTpUBaeMblil TEPMUH HE ObLI
oOHapy»KeH B MOJBCKUX TOBOPaX.

B HOXODOHHOfI 06D$[,I[HOCTI/I PYCHH TaK)K€ HaXOAUM OYC€Hb APECBHUE DJIEMEHTHI, HATIPUMED:
NEPCKIAABIBAHUC TAKEIIO YMUPAIOUICTO Ha 3EMITI0; 3a’KUT'aHUC OKOJIO IMOKOMHHUKA CBCUH,;
OTKPBIBAHHUEC JINIIAa IEPEA IMOXOPOHAMU; OCTABJICHUC HA CTOJIC xne6a, IOCJIC TOXOPOH —
BOJIbI X TOJIOTCHIIA, OXpaHa TCJia 1 6L[CHI/Ie Hal HUM 10 HOYaM; «IIPpOLIaHHC» IMOKOMHHUKA

C IOMOM; Bepa B IOPOTY HA «TOT» CBET M HEKOTOPBIC APYTHE. DTU OOPSAOBBIC ICHCTBUS
CBHJIETENBCTBYIOT O COXPAaHEHHH JJOXPUCTHAHCKUX MPEICTABICHUI O CMEPTH, O yIlIe U
€e MyTelIECTBUH B HHOWM MHP: MOKOMHUK «yXOJUT» HE Cpa3y, CHavdajaa OH HaXOAUTCS B
JIOMe, BO3JIC TeJIa U BCE BUIWT U CIBIIINT, €0 AyIIa MPOMIACTCS C MEPOM TOCTEIICHHO;
Ha «TOM) CBETE U I10 IyTH TyJa OH HY>KJIAaeTCsI B TOM K€, YeM IMOJIB30BAJICS MIPH KHU3HH
— eJie, MUThE, MBIThE, CBETE, a TAKIKE OJICK/IC, ICHbIaX U T. II.

Tak, MyYUTEIFHO YMUAPAIOMIETO (‘YMHUPATh' — 3aMepams, KOHaMb) TEePeKIIaabBaIn
Ha non (Pyckuit [lotok). Ha 3emaro sHanu kiacmu — kedb 824ce 00y20 ca mpanui, a He
YMUPAB, MO HA 3eMI0, HA 2011y 3eMi0 [KJIaiu], a [TONIOBY] Ha ciueny momy, wio cs csi-
molna Ha Benuxdens, moma xaioyyka, ma na xaioyyxy [canderka, KOTOPOH 3aKpbIBaIH
KOP3WHKY C OCBSIIIaEMBIMHU KYIIAHBMHU| ca dasaio. I sapunu, sice Ha 3a2108Ky Oyoice ca
mswicko konamsv (CTpUTOBIE).

Ha crosne Bce Bpems1, moka IOKOMHUK B IoMe, JIeKHUT xJed (Pyckuit [Totok). Xui6 €
Ha CMoi, sIK yMpe, Non0dceHull, 800a He, a wo naxk ¢ meim xaioom? Cynv He. Boda we.
Ha cmyn nonooicam xnio, a seye nuy (CTpurosue). Hoii, na cmoni e xaub, u wechox, u
cynv. Keow doma e [mokorauk] (Ymmu Kpuse).
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OMBITOTO IOKOIHIKA CHaYaIa KIIaJIi Ha JJOCKH WM Ha JIaBKY: Ha gbicionu abo Ha 0owKu
kiamu (Youst). [Torom nenanu rpo6 (rada), obuBanu ero 6emnbiM mosotHoM. Ha nuro ymep-
IIEro KJIajx Oebli IIaToK (Ha meepb 0aganu Oiblii KaAnecHux), KOTOPBIN CHUMAITH Iepet
MOXOpoHaMH. Eciu OKpBIBaIH TENO TIOJIEM, TO OTKPBIBAJIU JIMIIO; B IPYTHX MECTAX, €CIIH
HE OTKPBIBAJIM TOJIOBY, TO B CAaBaHE, KOTOPBIM OBLT HAKPHIT TOKOWHHUK, BRIPE3aJIH OTBEPCTHE
JUTSL L@ — dcebbl 610i6’. ' OBOPIIIH, YTO IJ1a3 y MOKOMHOTO OTKPBIBACTCS, €CIIH KOTO-TO
Het noMa. [1o ciroBaM HHPOPMAHTKH, Y €€ MaTepH Ila3 OTKPBUICS, TOTOMY UTO €€ ChIHA
He OBUIO B 3TO BpeMsl IoMa. PaHbIlle pyku KJIajy BIOJH TENA, a TENePh CKPEIHBAIOT HA
TPYJIH; KOTIa-TO XOPOHMIN 0e3 00YBH, TOJIBKO B 4yJIKaX, a Tereph 00yBaroT (CTpUTOBIIE).

He ocraBinsiin MepTBOro oHOro B KoMHaTe. OKOJIO HEr0 MOJIMIIUCH, MOJIOJEKb
urpana (Jlonamxku) (Pyckuit [ToTok).

Kranmu moxoWHUKY B KapMaH MEJKHE IEHBTH, HO «OembIey, He «OKEeNThIe» (He MeJ-
HBIC), CYUTAIIOCH, YTO OYATO OBI «OKENTHIC) ICHBTU MIOKOWHUK HE BUANT: 00 MO20 MIHYL
0o Kiweni, a 6ini. Koemi He... Ta eéapamo, dce He 6udi dcoemi. A menepvra yic He
O0asyms. V1 xor/ia XOpOHUIIN, B MOTHITY Opocaiti «OesIbie» JeHbI U, YTOOBI BBIKYIIUTD 3Ty
MOTHITY: A Kedb ca X08a10, MO 00 AMbl Ca Memai OiLi KOPYHbL, JHceObl OMKYNUIU MYIO
samy. Tenepb CBAIIEHHUKH HE pa3periatoT 3To aenats (Ctpurosue). Ewme sHanu nenesu
oaxonu oasamu, 00 amvl (Pyckmit [Totok). «benpie» TEHPrH COOTHOCATCS C APEBHUM
OEIBIM TpaypoM, OEITBIM IIBETOM «TOT'0» CBETa MM MOTycTOpoHHeTo Mupa (cM. ToncToi
1995d), cp. Takke B pycCKOM CKa3Ke: Y JICHIEro, K KOTOPOMY TOMaaaeT repor, JoMa
«JIIepeBEHCKas Mocya, XJeo, cepebpsnvie neubrny (Eneonckas 1994: 49).

[Tpu BeIHOCE TPOOA TPHXKABI YAAPSUITH O TIOPOT, 0003HaYas 3THM MOCIIeJHEe POIaHHe
YMEPILETO: ye3 08epu, a Ha 08epsxX, Ha NOPY2y MPUKPAM HAHAIU 1A0Y d MaK OYPKHYIU 00
nopyaa... %ce maxou Ik NOCAIOHsA po3nyuKa, a mak. Ho Temeps om 3ampeniaeT 3To AeNaTh.
OTKpBIBAIIN BCE IBEPH, XJIEB, UTOOBI XKHBOTHBIC TIOMPOIIAIUCH (WIH: Jicebbl ca 20008a1a
xy0oba, xcebwi ne nyuina 3a moim mepavim — Pyckuit [10TOK), OTKpBIBaN MIKa(bl U CyH-
JYKH, TICPEBOPAYUBAIIN CTYJIbs, HAa KOTOPBIX CTOSI rpod (CTpUTOBILE), dcedbl [CMEpPTh]
He uina 0o xwiic cioumu (Pyckuit ITorok). [I'podom] mpuxpam 0o nopoza 6yxuy... Ax ¢
xoiorcu vecau (Pyckuit Ilotok). Tpu paz meim 0o nopoaa, 1a0oy... e 6yxal... max — xHce
ca nyuums (YO0irs1). Hamo TpmXIel yaapuTh TpoOOM 0 KaXKABIH TOPOT, Yepe3 KOTOPHIH
BEIHOCSIT — M0 00 HOPY2y, MO HOPMAIHO, MPU KPAM HA KAXHCObLU NOPYe, KYIbKO € Nopy-
206. Tak 6vrom mpu kpam, 2eu. Isapams, dce mo 0omvl Mepmblil BUEMKO YYE, WO CA
pobum 6 xvixcu. JKe nomom edxice ne [He Oynet cipimath | (Yaumu Kpuse). Ito mocneanee
00BSCHEHHUE, CBSI3aHHOE C Pa3ydeHHeM IyIIU U Tena (TIOCKOIBKY 3TO Ayllia B TEJe WIN
OKOJIO TeJIa BUAMT U CIBIIUT BCE BOKPYT), UMEET COOTBETCTBHE B PYCCKOM TPaIUIIHH,
r/ic MOTHBHPOBKA OOPSIOBOTO CTYYaHHUS TPOOOM O MOPOT BBIpAXKEHA AKCILUTUIIUTHO U
ITIOMHMO 3TOTO €CTh CIIEIHAIBHBIN TepMHUH: «CTpaxoM Iepesl OCTaBIIeHcs B MEPTBOM
TeNe AYIION OOBACHACTCS OOBIYAl «BBITPSIXUBATH TYIIY», T.C. TPSCTH IMOKOWHUKA HA
Hopore, Ipy BEIHOCE U3 XaThl, B CEHSX, B BOPOTaX, B M0JIE, IIPH BHOCE B LIEPKOBD U IIPU
BbIHOCE (pyc. cMmoiteH.) (Tomncras 1999a: 164).

¢ O HeoOXOAUMOCTH yMEPIIKM 3PEHHUs U CBETa B 3arpOOHOM, TEMHOM Mupe cM. oapooHee: Toncroin 1995¢:

185-205.



OB APXAWYECKUX YEPTAX: HAPOJHOU KVYJIbTYPbI PYCUH BOCTOYHOM CJIOBAKUU —— 93

Tymo 0owKbl, W0 1eXHCA HA HUX, YN0 MAK Ye3 OKHO Meyynib, atl CMimsi, sIK 3ameme
103a0 Mepmeo2o cCMimsl, ma 0axmo wepes obnaxk meye, a 0axmo... 0aKoIu mo ObLIo Max,
Jice c6051 POOUHA He 3amMImand, iem OaKu HIMUi, Wo Cy HIMU ... MaKu HenompioHou, 0a
020 KIAbIKAAU XbIJHCY 3AMIMamyl, d 8YH Mak cmimms daxoe néc. A Myl ymep, 0a s pamo,
PbIAHHO 51 RO3AMIMANA, menep yice He KAuYy HUKO20, No3amimaia-m, ma i... 26apio,
Oe s mam mo cmima? I'sapu, eeps uepes okno (Ynuma Kpuse). BeiOpaceiBanme mycopa
0cjIe YMEpIIEro B OKHO M3BECTHO M B BOCTOYHBIX YacTsX YKpauHsl (Bunorpanosa,
JleBkuerckas 2004: 536).

[Tpu nporianuy Bo 1BOpE JOMAIIHUE HE TUIAKaIIH, 8 IPUUUTAIN — 3d800bLIU U DiCiO0-
eanu boe 3uae wo ne. [Ipuuurtanmu?] Jyoice. ¥ xviorcu, ane sk xice bpanu nymy mpyHy,
60H Tuwno, sce: «Hoiy - 2otikanu, domawohi, momol OLizKi (Crpurogre). /laxonu keds xaon
ymep abo dicena — XA0nU MAx He UOUKAIU, djle JHCeHbl makK uoukanu, e 4yoo. Tenepvka
eoice ne. [Kak 310 HazeBanocs?| Hapéxans, napexdnu (Hexsans [lonstaka), napikanns,
odaxonu 3nanu 6adwer (Ymu Kpuge).

Bepuin, uro moka uesioBeka He TIOXOPOHST, Jylla ellle B HEM HJIM HajJ HUM, U BCE
CJIBIIIAT ¥ TOHUMAET, TOJIBKO CKa3aTh HE MOXET. Y XOAUT OHA YK€ MOCJie TOXOPOH: A
He 3HABY N0 KYIbKOX OHbOX, 26apamp, dice Oyuld... dce mot 4onosix my. Ioxkvsn 2o ne
NOX06A8YMb 00 3eMHU, MAK 26aPAMb, Jice MeH YOL08IK Kedb € Mepmeblil, maxk 0yuld uje
6 Hiom €. A dice 6HIMAMb, JHce uje GUIUMKOL HAOKOLO 6HIMAMb. Alle yoic Kedb, He3HAM, Yu
8 HIOM YU HAO HIOM, dJie dice npocnie MeH YON08IK 6HiMamb. A Kedb ca noxoeambv 6 3emi,
00 2IbIHbL, MAK NPOCE YIAHC ROMOM Ma Oyuia 00xadsa, a 0e omxaosa... Vinu: moka mor
HE TPUJIET Ha IIOXOPOHBI, TIOKa HEe IEPEH/IeT Yepe3 MOPoT, YeJOBEK BCE CIIBILINT: K NN
nputioe Xo8amu HA XO8AHHS, A SIK BJiCe NEPEKPOUUMb NOPYX, A Yoic moobl Yoic e uye. Tak
XYMOHUNU, Jice NOKU ... Jice BVH YUY€ GUUMKOU, NoKU nyn He nputioe xoéamu (CTPUroBIEe).

Moo1bIX XOPOHMIIN KaK )KEHUXa W HEBECTY, M 00pyJalibHbIE KOJIbIIA Ha IO IYIICUKE
Hecnu (Ctpurosue). Butemko mak, sxo 6wt ca oodasara (Y mucke Kpuge).

B moruny cHavana Opocaiii 10 TOPCTH 3eMITH: 2IuHy 3Haau eepcmu. A we 3uanu
neneszu dasamu — 00 amwl (Pyckuit I[Totok).

WurtepecHa nHTEpHpeTalys MOXOPOH HeKpeIleHoro miuaeHia B ¢. Ctpurosie. Mepr-
BOPOX/ICHHOT'O peOeHKA MOXOPOHMITH 0€3 oA, Ha Kparo KJIaJ0MIIa; MaTh J0JDKHA ObLTa
CEeMb JIET He ecTb /10 cB. SHa (VBana Kymainsr) sro/1bl ¥ OJIMBaTh MOTHIIKY OCBSIILICHHON
Ha [Tacxy BoJ0M, a Ha ceIbMOM r'oj1 JaTh MiajeHIy uMs. Kak Oyaro mokpecrnia pedeHka
(Crpurosiie).

B niepByto HOYb BeuepoM IOCIIE MOXOPOH CTABHIIM Ha CTOJ MUCKY C BOJIOH (MHOT/AA
BEJIPO BOJIBI HA CTYJI) U KJIaJH TOJOTEHIE — dice dyuia ca ide mvimu uje geuep... I1o
cioBaM MH(DOPMAHTKH, KOT/Ia YMEp ee Jie/l, MOJOTeHIe ObLII0O MOKPOE, IIOTOMY YTO
JyIla YMEPIIEro IMPUXOIUIA OMBITECS (PSAHHO Ymepak vl MOKPbIiL 8 PAHO — dice Oyud
ioe we ca oyucmums (Pycxwuit [ToTok). B mepByIo NoHOYH Ha CTOJIE CTABUIIN TaPEJIKY
C BOJIOH, PAZIOM PYYHHK — 4TOOBI Ayla yMbliack. CeMbs HE CITUT 1OCIEe TTOXOPOH 10
nojHouH. Kako#-To crienuanibHON MOMUHAIBHON bl He 06110 (YOuIs1). V Hac sk ympe,
mo ca 0ae MaHip Ha CMui U PYUHUK. ... AK 8ice 20 NyXo8aiomy, WEImMsms we My ceim-
J10, HY @ HA cmMul 0adymb 800y, neHesu 0adymyv, maxu OpioHUu 00 800bl, ali PYUWHBIK, 60
ca npuvloe dywa meimu, dcedvl mana nogmepams. Ta 600a na manvepu. Teds evbLiums
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sonxa (Hexsanb [lonsuka). I MyKy cbimanm, 9ToOBI YBUAETH CIIEBl YMEPILIETo, KOTaa
OH NIPHUJET YMBIBATHCS B TY HOUb IIOCIIE IIOXOPOH: Al 600a ca 0ae, mak eeyyp yoce max
no nozpubi ca oae 6oda aii ymepax. o nasopa anebo oo siopa. Ilputide, ca moie. A we
BHAMU 28apMUL, Hce MYKY Mak 000KOLA Mo2o, xce 6y0y suoumu, dxce yu 6y0y 0aKu mymo
cmonsl, drce mo yu mo ma oyuia npuwina ca moimu (CTpUTOBIE).

Beprum, 4To cMepTh WieHa CEMBH B [IEJIOM OKa3bIBACT HEOIaronpHsATHOE BO3ACHCTBIE
Ha OCTaBIINXCS B KMBBIX U BCE XO3sHCTBO. OOBIYHO 00 5TOM HE PacCKa3bIBAIOT, HO 110
OIIBITY, TOBOPHJIM HH(OPMAHTKH, U3BECTHO, YTO €CIIH OB B JOME MOKOMHUK, TO YTO-HU-
OyIb IypHOE J1a CIAYYUTCS: yu KypKu nytdymo [OOOXHYT], yu mauxa, yu nec (YOs).

[IpucyTcTBue ymepliero ouryuiaercs Hesbii roa. JJo cux mop cobiogaeTcs 3amnper
OeUTh B JOME B TeUEHHUE T0Jia IOCIIe CMEPTH KOro-Mn00 U3 WICHOB CEMBH: MAaK 3HAU
arce pyk ne dinumvl. He 3nas uom. A keob daxmo xomig sice Oinumu, ma Tumiuay 0OUuH
maxuti, mpowKy & po3i dice HebineHoll, ane Yom... To pyx mpeba OvL10 JHcebbl He Oinumu
(Ymuu Kpuse). 3a pix ce ne 6iname xwiocy. Ho mo 3amo osice ymep 3 xviocu (Hexsans
[onstaka). 3anper Ha OeseHue coOMI0aacs BO BCEX CIaBTHCKUX TPAIULUIX pajiy TOTO,
4YTOOBI HE 3aMa3aTh Iiia3a MOKOWHHUKAM, T. €. YTOObI OHU HE OCJIEIIIH, a TPU He0OX0 -
MOCTH T0OeTK! ocTaBisun HenoOeneHHbIM yron (TepHoBckas 1995: 149).

K guciny apxanueckux IMOXOPOHHBIX 0OBIYAeB, COXpaHUBINMXCS Y pycHH Boctou-
Hon CroBakuH, a TakKe B 3alaJHO-yKpanHCKOHN Tpaauiuu (cM. JleBkuesckast 1999)
MIpUHA UIEKAT UrPhI IPH ToKorHKUKe. OObIuai OIeHus HaJl yMEpIINM U3BECTEH MHOTHUM
MHJIOCBPOIICHCKUM HapoAaM, «IIpUYEeM, HallpUMEp, U XOPBAaTCKHE «KapMHUHE» U He-

Merkue Totenwache Taxke COIMPOBOXIAINCH UTPaMU, IryTKkaMu U 3abaBamm» (I'yceB
1974: 54). O s3praeckux oOpsIax, CBA3aHHBIX C TaHI[AMH, IEHHEM ¥ YTOLICHUEM IIpH
MIOKOMHUKE yrmoMHuHaeT YeHek 3u0pT, MPpUBO/S B JOKA3aTEIBCTBO LIEPKOBHBIC 3aIIPETHI
Ha ux ucrnonHenne HauuHas ¢ VIII B.: «3anpermiaercst Hai MEPTBBIMH NIETh JIbSIBOJICKHUC
TIECHH, BBITBOPSTH ITYTKX U TAHIIEBATh, TPEOOBAJIOCH, YTOOBI «IIOKOMHUK OBLI ITIOrpedeH
CEPBE3HO, C yBAKEHHEM, C 00SI3HBIO; HUKOMY HE JJO3BOJISIIOCH IETh IECHH JIbSIBOJIBCKHUE,
HCTIONHATH UTPHI ¥ TAHI[BI, KOTOPBIE BRIIYMAIH S3bIYHUKH 110 HAYIIEHUIO caTaHbDy (Zibrt
1895: 11-12). ITpuBogun Y. 3ubpT 1 cBHIETETHCTBO apadbckoro nucatens XI B. Anb-ba-
KpH (IIpaBja, 3aMMCTBOBAaHHOE UM Y APYTHX aBTOPOB) O TOM, UTO CIIaBSIHE «PaIyIOTCS
1 BECEJIAITCA TP CKUTAHUN YMEPILETO M yTBEPKJAIOT, YTO UX PAJOCTh U X BECEIOCTh
[mponcxomuT] OT TOro, YTO €ro [OKOMHHUKA| TOCHOAb CHKAIMIICS HaX HUMY (IUT. I10:
Kynuk, Pozen 1878: 55). O0Obiuau cripaBiisiTh TPU3HY B IAMSTH 00 YMEpIIIEM JIepKaTUCh
CIIC JOJITO TOCJIC MMPUHATUA XPUCTUAHCTBA, B TOM YHCJIC Y YEXO0B, CyAs 110 TIOBTOPEHUIO
3anperoB Ha urpuma B X1 u XII BB. (Zibrt 1895: 12—-13).

Cpenu yKpauHCKUX TP «IIpH MEpI» Hanboliee apXandHbl T€, TJ€ caM MOKOHHHUK
OKa3bIBAJICS] OOBEKTOM Pa3IMYHBIX 320aB M IIyTOK — KOT/1a TOKOWHHKA JAEPTajy, CaXalH,
BBIHOCHWJIH, TIPSITAIIH, JIOKHIIHCE Ha ero MecTo | T.11. [1o MEennto Bukropa EBrenreBnyua
I'yceBa, B 3TOM «HanOoIee HEMOCPEICTBEHHO BBIPAXKAIOCH MPEJCTABICHHE O IPUYACT-
HOCTH yMEPLICTO K JACAHUAM KHUBBIX: OH KakK 6BI Ipoa0JIKalI BECEIIUTHCA CO BCEMU U
«UIyTsD» MEPECEISIICS U3 OJHOTO MHUpa B Apyroi». Ho «y»ke B 3akapmaTCKUX MOXOPOHHBIX
urpax K XIX—navany XX B. CMEX U IIIyTKU IEPECTAIN BBIIOJIHATh JPEBHENIYIO PUTY-
IBHYIO (QYHKIMIO ¥ B CO3HAHWH CaMMX UCIIOJHUTEIEH, 1o HabmonenusM 3. Kysenu n
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I1.T. BorarsipeBa, BOCIPHHIMAIIICH KaK YBECEJICHNE IPUCYTCTBYIOIIHX ITPH OKONHHUKE,
Kak cOOCTBEHHO KoMHu4eckoe npencrapicauey (['yceB 1974: 54-55).

OnucaHuIo Urp TPHU MOKONHUKE, HA3bIBAEMBIX I0NAMKY8AHHS, T10NAMKU KOHKPETHO
B peruone ITpsmesmunsl (Boctounas Ciosakus) mocssuieHa craths Mocuda Bapxomna
(Bapxomn 1995). ITommrmo 0630pa OIyOIMKOBAaHHEIX CBEICHHUI 00 ATHX HIpaX B YTOPCKOH
Pycu (crateu Aratonmus Kpamumkoro, Bmagumupa I'Hattoka, Brnaguvupa lyxesuua,
Opus JKartkosnua, 3enona Kysenn) B Hell IpUBOIATCS TIOJIEBBIE MAaTEPHAIbl CaMOTO
aBTopa (34 urpsl), 3anucannsie B 70-80-x rogax XX B. B cexnax CHUHIIMHEI (B OTAEIb-
HBIX CeJlaX UTPbI TOr/Ia ellle NPAKTUKOBAJINCH), TO €CTh B TOM CAMOM PErHOHE, IIe MBI
no6sIBaK cirycTs moutH 30 ner.

WIrpb! npy OKOMHIKe, 3amucaHHbie M. BapxoIoM, pa3nuaroTces TeMaTHIecKH (HIphl ¢
yTafbIBaHUEM yIAPUBILETO, «IIAPOBAHUEM», T.€. COCTABIICHUEM I1ap, LIET0OBaHUEM, OOPHOOH
1 COPEBHOBAHHMEM) U IPAKTHIECKH HE N300paKaloT cCOOCTBEHHO TTOKOMHHKA (BO3MOXK-
HO, MOKOMHHUK MOT Io/ipazymeBaThesi B urpe «Cyib npogaBaTuy», win «Cynb TATaTi»,
cM. Bapxoin 1995: 230), He roBOpst yKe 00 UTPOBBIX JACHCTBHUIX C CAMHM IMOKOMHHKOM.
OnuCBIBAIOTCS UTPBI C BOMCKOBOW TEMATHKOM, C MOTHBOM ITOJIKOBBIBAHUS (MMEIOLIMM
3POTHIECKYIO CUMBOIHKY, cM. Ilerpyxun 2004: 21, Arankuna, Bunorpamosa 2004: 423),
IIOMOJIa MyKH Ha MEJIbHUIE (3POTHYECKast CHMBOJIMKA IIOMOJIAa aHAIIOTHYHA CHMBOJIHKE
nokoBeIBaHM, cM. [Tetpyxun 2004a: 221, CenaxoBa 2004: 224), spMapKu ¥ IMTOKYIKH
JeBHI (C IPKUMH MaTPUMOHHAIBHBIMHA KOHHOTAIUSIMK), MOTHBOM MOCTa (CHMBOJIA
00psitoBoro nepexoza — cM. Bunorpamosa 2004), konoana (0IHOTO W3 CHMBOJTHYCSCKHX
KaHaJIOB Iepexo/ia Ha «TOT» CBET, 0COOEHHO B CKa3kax — cM. BaneHnosa, Bunorpamosa
1999). Cpenu apxan4ecKux MepCOHaKeN B UTPaX MPUCYTCTBYIOT «JIEM», 9aCTO MAYKABIIIH
JeBYyIIEK caxer, 1 «CMepTh» B Oenoi ofex e 1 3a0eIeHHbIM MyKOH JIUIIOM.

Crienn(pu4ecKuMH 1, BUANMO, BOKHBIMU 3JIEMEHTaMH UTp ObUTH OWThE (Takke
HMerolIee CeKCyallbHble KOHHOTALNK) CKPYYEHHBIM U YacTO MOKPBIM MOJOTEHIIEM I10
CIIHMHE, TI0 3a/1y, a paHbllle — OUThE JAECPEBSIHHOM JIONATKOMN 110 MATKaM WU 110 CITUHE) U
[eJIOBaHUE, TPUYEM YacTO JEBYIIKH, OTKa3bIBABIIUECS 1IEJI0BATh NAPHS, IPHHYKIATUCH
K 3TOMY yJAapamH rnojoteHna. CHiabHas 3poTHYECKask COCTABIISIONIAs TOKOMHUIIKIX UTP
yxe ormedanack uccienosaresimu (I'yces 1974: 52, Bapxom 1995: 217).

Bo Bpewmst mpoBeieHNsT HAIIMX TTOJIEBBIX HCCIIEIOBaHNH WHPOPMAHTHI TOMHHIA 00
UTpax Mpu HOKOMHUKE B OOLIHMX YepTax, HO IETANU U JJasKe HEKOTOPhIE Ha3BaHHs UTD yKe
CTEPIUCH B MaMsTH. I panu ca, epvl kono mepmeoeo (Yiud Kpuse). Jaxonu ca u ounu 3
pyunuxom, ne? wo eeuyp ca ceimuno? (Hexsans [lonsaka). Jlonamxu, nonamrxosanus.
Keow ca moou cxooxcrosanu. Monooi ca 6asunu. €0en npunacan Ha 3a0ok. Jlonamxoy.
Hapno Ob110 yramaTs, K10 yaapui. Y4acTBOBAJIU U NTApHH, U JIeBYIIKH. M36a Oblna oxHa,
TIOJTY4aJI0Ch, YTO ¥ UTPAJIN OKOJIO TIOKOWHHKA, 1IesTyto Houb (Yiud). Ha noepi6i oaxkonu,
WO 5 NAMHAMABY, AK CA MOMY 28APUIO... MO XOObLIU MAK MOI00I @ MAaKou 0auo ... 3nam
arce moeo Lllanmuxa, sk ymep ix HAHLKO ... CMAPbIU, MA 3Me X00UIU Maxi Mo100i u mam
ca ... winosanu [uenoBanu)... — Taxou dawo ca pobuno, maxu cpanovl [IyTKH ], ... cMisau
ca mymo... @ momo KAUKAauu Ha KOLiHa a Mas... diexa xaonya noyirosamul. Xioneys OiyKy
Mas noyinoeamul, a 6lce ¢ Mo20 CMixu, cpanobl €HOU OPY20U, a 8ce OXadbuI u mymo
He pobbinu, edice poxu (Yua).
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Hamnpumep, urpanm «B cTy1HION: OJIMH cell Ha CTYJI, a APYTOH ceJl eMy Ha KOJICHH — 3TO
3HAYUT, YTO OH YIIaJl B KOJIOAEN. A TPETHH LIeJ «yIaBIIEro» BHITACKUBATE U3 KOJIO/LA,
HO NEepBBIH ero He myckan. Korna BeITAHyIH 01HOTO, caauics Ipyroi. Mnu eme nenanu
JICPEBSIHHYIO JIOMATKY, 3aBA3bIBAIIN BOJISILEMY TJ1a3a U OMJIM €ro 10 CTYIHAM. Miu Ouiu
TTOJIOTEHIIEM — YTOOBI IIeNT BRITACKUBATEL TOTO U3 KoJIoAna: €dewn cobi cue Ha cmoney, a
28apama, dice menep naoamu 00 cmyoHi 6yde, a ... menepoKa Opy2uil 20 iu08 AK ma2amu
i3 cmyoHi, oice 6nae 0o cmyoni, ne? Ho a yvimse, a menepvka men ci cis. [{py2oeo 3eco
KIUKAIU Jice nadams 00 cmyoHi. A6o manu maxy 0epesbsiHy T0NamKy, 3p0Oulu, a momy,
Wo cudis a 3a8vA3aaU 04U, a OUIU 20 NO CNOOY, NO HO3I, @ Menepb MYCi6 2a0amu, xHce Kmo
20 OYyxHy8. bue molm 0epedbsaHbIM, MAKo8 1onamkos, He? A Kiob He, MO MAIU PYYHUK,
a 3a8bA3a1U MAaKull 8eIUKUll y3el, a mo Kedb yoapuau ai no niedyox... [Korma urpamu?]
Toovr sk y nac nedxcan mepmsviil. A we ca yinosanu... Kiob He mye YolmacHymu, Mycus
noyinosamu, max owino. A ca kycanu. Kycanu ca — ne noyinosas, ma eéxycus. Haspanu emie
urpy «sIpMapox», Ho IoipoOHEe HUKTO U3 MPUCYTCTBYIOIUX HE CMOT BCIIOMHHTB, KaK
B Hee urpainu. O ToM, YTOOBI MOKOMHUKA TSHYJIM 33 PyKH-3a HOTH, HE TIOMHST. Terneps
IIpY IOKOWHUKE TOJIBKO MOJIATCS. IIOKONHUK 1BE HOUM JIEKUT B JOME, OKOJIO HETO FOPSIT
CBEYH, U CHJIAT JI0 yTpa, MOJIATCS, B KapThl urpaioT. U 3akyceiBaroT Toxe (CTpUTOBIIE).

Boinu, Ovinu, 6viau, 6biiu [ATPBL|, 3 pYUHUKOM, CKPYMBLIU PYYHUK, d 26APAMb, Jce Cd
mycm cmasnsn. [ieka cu mana eviopamu napooxa, napobok OiyKy, a NOmomy yiniosamu,
3a padom yinosamu. [Korna nenosatscs?] Ho kedb oaxmo ymep. A kem ne yinosain, ma
PYUHUKOM OUNU, @ PYYHUK CKPYMBLIU, Uje U MOKDbIl, a Ouiu ca no 3a0ky. A 3uanu cu
damu 0auto 00 3a0Ky, dcebvl He Oonino... Tenepb — TOIBKO CEMbsI CXOAUTCS, YKE HE
UTparoT. A paHbllle CUAETH OO0 yTpa. Mepnozo ne magyms oxabnamu camozo. [Kak 3to
HasbBanock? | Jlonamka (Pyckuii [ToTok).

«JlonaTrkammu» Ha3bIBAJIHCH U UTPHI, U BECh BeUep M HOUb, KOT/[a JIFOIN CHJIEITH OKOJIO
MTOKOMHUKA ¥ PAaCCKa3bIBAJIM CTPAIIHBIE HICTOPHH, a CBALIEHHHUK YUTAI HajJ yMepiuumM. B
Y6i1e BCIIOMHUIIM JIBE UTPBI, «JIOMATKNA» U «CTYAHIO»: bbliu-0vliu [UTPsl], mo mak, dice
«HA IONAMKUY», KOO MEpMB020 OblLIU «IONAMKUY». — A mo mak, sHce €0en cuodis, a 0axmo
NPULOS ... a MYy 04l 20108y HA KOiHA... — L ell, cie, ma Oe bu 20n108y... — maos 20108,
a ouno ca. — Ane... u A 3axcuna, 6o Ha bunu, ai s Opyeoeo Oua, aie Mo Mycug pyuHUK
CKpymumu... — Ane mycuno ca obeprymu, a pyuHux mom mpemuti CKpymue a ms ouy no
3a0y... — He 2onosy, nem cie, mom cudig, a mom cob6i nonpocus... — He-ne-re, s cuooicto,
a mul nputioews my, a 20108y 0awl my, a mymo 8bICmasul, a 2a0ams ca, a Xmo y0apus,
aem. — A mak 3uagy, sice mom cuis... ciy aie mycen O4u... Heno3epamu, iem Mas abo
3a6bA3aHU, abo 3anepmu 804U ... Ane mi ca 8uduU, dHce HA KOMIHA cioano... A no nieyox
mom Oug-ous, Ho Mom MyCcus i32a0Hymu, e Xmo 20 yoapus. ... — A kedwv He Yeaoue, ma
@ypm 6iie. Jlonamku, a nax we wo mo 6wino? — Ilo niewox bunu, a wje 3HanU U HAMOYUMU
PYUHUK, a mak ca ckpymumu... Mepmeviti Huy, mepmebwitl mam aedxcai. A we nepwe ca
MONUNY, A AdHC NOMOMY MOR0OU mozau mymo uepamu (Y 011).

VY Ipyrux ClaBsiHCKHX HAPOIOB — Y PYCCKHX, XOPBATOB, YEXOB, CIIOBAKOB — MOI00HBIE
UTPBI COXPAHIIINCH JINIIb B BUAE KAJICHIAPHBIX MM CBaJCOHBIX UTP «B MOKOMHUKA)
(T'yceB 1974: 49, 57). V pycckuX OHH W3BECTHBI Ha CBATKH, MAacCJICHUITY, a TAaKXKe Ha
MOCH/IENIKAX, KOTJa B M30y K JIeBYIIKaM BPbIBAJIACh LeIasi TOJIA «ITOKOMHUKOBY, TIPH
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JTOM «PSDKEHBIE €pKalH B PyKaxX TYTHE XKTYThI, KOTOPBIMH XJIECTAU «IPUIIECIIINX
napHew U3 4yXuX AepeBeHb u npuedxux aesury (I'yceB 1974: 53). IIpucyrcrByer B
PYCCKHX CBATOYHBIX UTPaxX U HACHIBCTBEHHOE LIEJIOBAaHHE «ITOKOMHHUKA» AEBYIIKAMHU,
T. €. COXPaHSETCS «IPOTUIECKHUN XapaKkTep MpoIIanbs ¢ mokonHuKom» (['yceB 1974: 52).

Urpsl B «IOKOWHIKA» Ha CBap0€ OTMEUAIOTCA y pycckux B Hmkeropozckoit odnacry,
TZIe «pAOUNU YROKOUHUKA», TO €CTh Pa3bITPhIBAJIM IIyTOYHBIE TOXOPOHBI C OTIIEBAHUEM
«IIOTIOM» U OITAKUBaHKEM, a Takke B [IeH3eHCKoM ye3e. DpOTUYECKYIO UTPY B TIOKOM-
HUKa (na mrtveho) ycrpausainu U B MopaBckoM [lommyxee (I'ypa 2012: 541).

PycuHckue BapHaHTBI UTp IPU MOKOMHUKE, KaK X aHAJIOTHYHBIE 3aIIaJHO-yKPaUHCKHE,
MPECTaBISIIOT COOOM ePEXOIHBIN THII OT HEKOT/Ia CYIIECTBOBABIINX IOXOPOHHBIX UIP
C IOKOMTHUKOM — Yepe3 UTPHI PH ITOKOMHUKE — K UTPaM B «ITOKOWHHKAY (CM. TOIpoOHee
onmcaHus BapuaHToB UTp B: ['yce 1974: 55).

OnHaKo M y I0KHBIX CIIaBsSIH COXPaHMJIMCh CBHUAETENIHCTBA 00 0OPsIIOBOM BECebe
B Cllyyae CMEPTHU POJICTBEHHHKa, OCOOEHHO €CIIM Peyb IIIJIa O MPECTapeibIX POJUTEIIAX
WIIK HOBOPOXJIEHHOM. Ecii MOXOpOHBI MPUXOAUINCH Ha BOCKPECEHBE WM MPa3IHUK,
MYK U KE€Ha — POJICTBEHHUKH YMEPILETO TN B KOJIO TaHIIEBATh, 8 BEPHYBIIHCH JJOMO,
ucnioytHsH iecHro (Tomcroi 1995e: 347).

B xaseH1apHON OOPSITHOCTH Cpef apXandecKUX 3JIEMEHTOB CIIEITYET YIOMSHYTh
pUTyai-IHAajor, UCIIOIHAEMBIA B POKIECTBEHCKUN COYENIBHUK PaJy XOPOLIEH SULEHO-
CKOCTH Kyp: KOTJIa OJAMETYT I10J1 B IOM€, UJIYT BBIOPOCUTH MYCOP Ha HABO3HYIO Ky4y

(na enoit), a BO3BpaIIasch, y OKHa TPIOK/IBI CIIPAIIIMBAIOT XO3SAKY: [ a30uHbK0, Hecym ca
mu Kypxu? — A mamu u3 okna.: Hecymo, necyms, ne nepecmagyms (CTpUTOBIIE).

Maruu puTyanbHOTO AUANIOra MOCBSIeHa OTeNbHas ctaThst Hukutsl nbnua Ton-
CTOTO, B KOTOPON OH ITHCAJ, YTO CJIABSHCKHH PUTYAIBHBIN JTHAJIOT «MOXKHO CUHTATh
XOPOIIO COXPAaHUBIIMMCSI ()parMEHTOM HPACIaBSIHCKOTO, BOCXOSIIETO K HHIOEBPO-
HENCKOMY MPOTOTHUILY», TIOCKOJIBKY «PUTYaJIbHbIE TEKCTBI B CHIIY CBOEH CaKpaJlbHOCTH
3HAYUTEIIBHO YCTOMYMBEE U KOHCEPBATHBHEE MHOTUX (PPa3eosoru3MoB 1 MM MOZOOHBIX
pEYEBbIX KJIMIIE, YTO JIENIAeT X BEChMa LEHHBIM UCTOYHHKOM JUISl STHOTEHETHYECKUX
uccienoBanui apyroro tumay (Tomcron 2003a: 313).

E1me ouH npeaposkaecTBEHCKHI 00ps] — yrpo3a He MIPUHOCSIINM IO CaJOBBIM
JIEPEBBAM: ULIU, MO MOM WO CIPOM He POOUMb, 351U COKUPKY: «A Kked He Oydeut podu-
mu, mak ms 3pyoaey». [Kro 31o ropopun?] Ho mo mom, 2azda, a ked Hespooun cmpom,
HO 8dice maKuil @eIuKull, a He pooui, 2éapums. «Mycuw pooumu, 60 kem He, max ms
30muy», a max nooyxan-nooyxan (Pycxuit [lotox). Cmpomer snanu kopmumu. To éce s
xopmuna. Ho a daxonu u eyn 3nan kopmumu, 3 conomoy. Jlo kasicooeo cmpoma 3me maky...
8Uasky 3poouna, dana sxcedwvl poounu ... [Kyna ee xnanu?] no ma de, mam oe € kopu...
mo ca kopmuno, are va /pyeu Camel éeuyp, He Ha Ilepwu, na Boooxwi. [Kakue nepeBbs
«xopmunu»?] Ho oeoyHi, sku manu cme nocadiceri ooma. A 6opix..., kedb He pooums
008620..., mpeba 306pamu coxupy u 2eapmu, xce. «Keodv ne 6ydews pooumu, max ms
3pybasyy, a 6yoe pooumasl 8iice naxk opyau pok. € mo cxop sce npayoa. Ha mom [pyeu
csimul 6euep. [He 0OBSI3BIBAIIH], 1eM CKPYMbLE MY CONOMY... EHHY MAKY 6UA3KY, A NXAJL 34
KOHapb, Max aem... Keowvl u 6nu manu, nem? my eeuepiro (Y Kpuse).
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Bonee nomHas Gpopma 06psiia ycTpaleHns IUI0JIOBEIX AEPEBBEB U3 TOTO )K€ PETHOHA
npuBesieHa B ynomsinytor cratee H.W. Tosncroro: «y npsimeBckux pycu (c. Hmwknue
Yabunbl 3eMIUTMHCKOH ky1ibl) B CouenbHUK (Ha Cesmbitl 6euyp) ABOE MY>KUIHH C TOTIO-
POM HIYT K HEIUIooHOCsmEeMY aepeBy. OJIMH n3 HUX OepeT TOIop B PYKU U TOBOPHT:
A mozo cmpoma 3py6am (51 3To nepeBo cpy0OIir0), a IPYroi Ha 3TO OTBedYaeT: Jai my
noki, eun yoce 6yoe pooumu (OctaBb ero moka’, oHO OyJIeT IUIOIOHOCUTD). 3aTeM OHH
KHYTOM OBIOT IepeBO, YTOOBI OHO HCITYTAJIOCh M CTAJIO 1aBaTh IJIOABI». B npyrom cene,
«[opsib 651U3 Yokropona, B CoYenbHUK Mepest Y)KUHOM XO35IMH OepeT COJIOMY U BSKET
€10 JIepeBbsI, YTOOBI ObLT OoraThiil yposkai GhpyKkToB. HemiomoHOCHbIE 1epeBbs TPU 3TOM
YCTpalIaroTCs ONpeeNIeHHBIM CTIOCO00M. X035UH OepeT TOTop, a X03siKa OaHuIy (po
MIPOTa WK BaTPYIIKH), K OHU 00a CTAHOBATCS Y CTBOJA JiepeBa. X031WH X0UeT CPyOuTh
JIEPEBO M YTPOXKAET eMy: Pybaro ms, a X03sMKa yMOJISTFOLIM TOJIOCOM eMy oTBedaeT: He
pybail iozo, He pybail, oHo OyOe pooumu. 3aTeM BO3BPAIIAIOTCS B XaTy, Ky/ia IPUHOCST
enKy u 3axuratoT ceeuku (Tomacron 2003a: 353-354).

3ot 00ps coBnamacT mo GopMe U COACPKAHUIO Y BCEX CIIABSH.

Eme ogHOM apxanueckoi 0cOOEHHOCTBIO POXKIECTBEHCKOTO Y)KHUHA SABISETCS PUTY-
aJIbHOE MPUTJIAIIEHHE K CTONTy. B pa3HBIX CIaBsHCKUX TPAJULUSX MPUTIIAIIEHUE MOTIIO
OTHOCHTBCSI K YMEPIINM MPEIKaM, TyXaM, IPHPOJHBIM CTUXHSM WIN )KHUBOTHBIM U
SIBISITOCH (OPMOT 331a0pHBaHMs, KOPMIICHHS, )KepTBONPHHOLIEH! (cM. BuHOoTpanosa,
Toncras 2009).

B 3anucanHOM npuMepe NpUriameHue Ay yMepInxX 3aMeHEeHO MPUIJIAICHUEM Ha
Y)KUH B COUYENIEHUK BOTOpOIUIIEI U aHTeNoB: ... 4 1em kedb liem Obina cama, mMuti 0ioo
yMep, 3aKAUKANA — MATA-M O8] MAYKU, NCUYKA, OANA-M UUM UICMbl, npubieau 3 nUSHUYU,
20pi cxodamu, a 0ana-m Uum, HAUinu ca, a s ca ciia, NoKAanam euemxoi a 2eéapro: 1o-
cnoou, npudsl Ha eéeuepio, Mawko Hcycosa, npudvime Ha éeuepio, aHeeniku euiemku mi
npuoume Ha geyepio. 3Haeme wio, nepuivl pas, AK em OvlIa cama, ma Makuii em Oinsiil
Camui seuyp ne mana ne pas. Tax mi npuemno owvino, max mi 00opu ovino, mom Camol
eeuyp (Y Kpuse).

MHoro BecbMa apXaM4eCKHX MPEJCTaBICHHUN, OTPAXKAIOIINX €IUHCTBO U B3aUMOC-
BSI3b BCETO JKUBOT'O Ha 3€MJIE, COJEPIKAT OBEPhs O AKHUBOTHBIX U NTUMAX. C UX NEPBBIM
TOSIBJIEHUEM BECHOM OBIIIM CBSI3aHBI T'aJ[aHuUs O KH3HU M CMEPTH, O KM3HEHHOH CHIIE, O
3aMmyxecTBe. ECili 4eltoBeK yCIbIIINUT IEPBOE KYKOBAaHUE KyKYILIKH CBITBIM U C JICHbIaMU

B KapMaHe, OH BECh IO/l TIPOBEJIET B JlocTaTtke: Kedb 303yms — KYKyuKa — dice KyKamb,
Jlcebbl ObL colmuil, a uie dcebvl nene3u Mas 6 Kiutenu. ... A Hemvlgam nenesu [€CM HET
JICHET], ACNOMb JceM ColMUL. ... 303718 NPLIXOOUM CKOPO 3 API, AK €A PO36UBAMb OYUKU,
a yxooum — 5K 3epHo, apey [nosBiusiercs], eua ca moou 3aoaeums (Ctpurosue). Ecnu
YeJIOBEK YBHUJIWT IEPBHIN pa3 BECHON YOWUTYIO 3MeI0, TO Oy/eT LEJNbIA TOJl TaKOH XKe
300xblil, TO €CTh cadbli. Ecnu yBumuT stmepuity (sugypky), OyeT TaKo e Iy CTPhIH,
kak sepuna (Ctpurosiie). Ho a ket naiideme 300x1020 [Tajia IEPBIA pa3 MO BECHE],
mak sce mo Heooope (Ynma Kpuse).

7 Cxopee Bcero, «ocTaBb €ro (B HOKOE)».
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Kak 1 y MHOTHX IpyrHX HapoJIOB, IPEBEIIAIOIIIMHI CMEPTh CYUTAINCH KPHKU OKOJIO
JoMa celva (keuy, Win keuuka): Keiuka kedb kpuuum — mo ne 000pi. Kedv kono xwidicu
nputioe. Kpuuum: «Kei-kgi-k8i» — mo oaxmo 6 poouni sice ympe. €cau 3akpuyum y Koniou,
mo 3nana xonioa ceopimu (Ynnda Kpuse).

HepacusieHeHHbIE TIPEACTABICHUS O 3Mee, SIepHIle, cCalaMaHape, a Takke MHpo-
Jorudeckas (KHUXHOTO MPOMCXOXK/ICHHUs) CBA3b CajlaMaH/Phl C OTHEM OTPA3WIIUCh B
TIPUTOBOPE, KOTOPBIN NMPOU3HOCHIIM TIPH NIEPBOM BCTpede BECHOH C sIIepuLer (eneda
awypka): Awuepouro monooa, | Xpans mot mene 00 eaoa, | A s mebe 6ydy xpanumu /
00 genurozo oens. Ilox «OONBIINM OrHEM» ITOHUMAJICS JiecHOH noxap. K coxxanenuto,
JPYTHX 3aIiCei o sIepriiax HaM 3a1caTh He YAaI0Ch, HO MFHPOPMaHTKa OTMETHIIA, YTO
€CTh U JPYTOM BUJI — Y€PHAI SIIEPHUIIA C KENTHIMH MOJIOCKAMHU, Ha3bIBACMAs CLiNU Suyp
(Ynuu). Tlox 3TM Ha3BaHUEM CKPBIBACTCSI OTHEHHAs cajlaMaH/pa, KOTOPasi, COrJacHO
CPEIHEBEKOBBIM KHIDKHBIM JIET€H/IaM, HE TOPUT B OTHE U MOXET JJaKe ero IOTYIINTh
(cMm. Benora 2001: 220). Takue npeacTaBiIeHUs U3BECTHEI B 3aKapIiaThe (siuyyp dHcosmoitl,
cajlaMaHjpa, He TOPUT B OT'HE), Y TOJISIKOB (OHA BRICTYIAET Kak 00pas3 orHs), Ha bankanax
(moBepwe o ToM, 4To oHa He Toput B orue) (I'ypa 1997: 38, 80, 359).

K mmpoko pacrnpocTpaHeHHBIM Y CIaBsSH MPHHAJICKAT MOBEPhs O 3Mee, KOTOpast
OCEHBIO HE YIILIa B 3eMJII0; OHA CYMTANIACh TPELIHOM, MOCKOJIBKY YKYCHIIa YeIOBEKa; ee
HeIb3s1 ObIJI0 yOuBaTh, MHAYE IPUMENIb ee Tpex Ha ceOst (Ctpurosue). OueHb HHTEPECHO
00beAMHEHUE B CO3HAHNN MH()OPMAHTKH ITOHATHI HOYb U 3UMa (BOILIOIIEHHOM, KCTATH,
B KaJICHIapPHO-CyTOYHBIX aHAJIOTHSIX: 3MMa — 3TO HOYb Io/1a). 3Mesl, He CIpsTaBIIascs Ha
HOYb, TaK )K€ CUMTANIACh TPEIIHOMN, KaK M Ta, YTO HE «YILJIa B 3eMIIO» Ha 3UMY: 3uaiu
28apmu, He mpeba, Kedb Yyorce mak coHye 3ailde, e 2ada He mpeba 3a6umu, 60 8yH
2PIWHDBLIL, 3aMO0 8VH He cXo8aeyyst 00 3eMIli, KON COHYeE 2Pi€, 30CMAE, JHce 8YH SPIUHDBLI,
5 He 3nas uom. He mpeba iioco 6umu, 60 6on € epiwnbiii. Iadvl ¢ x08a8ymv, 5K xce
mennio He €, gice x0100HO, He? Ho a kompuii 30cmane nogipbx — dice OH € SPIUIHBLIL. ..
I'pix nepéiioe na wonosika, ne 3nae, yu mo npayoa (Ynuu Kpuse).

Jpyroe moBepbe — 0 TOM, YTO MIEPBYIO 3MEI0, YBUACHHYIO BECHOW, HaJI0 YOUTD, TaK-
JKe HIMPOKO PACIPOCTPAHEHO Y CIIABSIH, OJJHAKO MOTHBHPOBKA, N3BECTHASI PYCHHAM, HE
XapakTepHa Il BOCTOYHBIX CJIABSH, HO BCTPEUACTCS y IOXKHBIX M 3aIlaIHBIX: [IEPBYIO
BCTPEUCHHYIO BECHOH 3MEI0 M0JIarajoch youTs, Ipurosapusasi: Jasail cuny Hasao, 0a-
satl cuny, oasati cuny! I'ada kedb nepuioeo yeuouw, mo mpeba 3abumu, sHcebvi CUy He
3a6pae wonosikosi. ... A «0asati cunyy, dice 3abumu, KHcebbl 51 MALA CULY, He 8YH Obl 00
Mmene cuny 3abpag (Ctpurosie). I sapamu, sce neputy [3MeI0], kedb suoum, max mpeba
3abumu 60 6Ha cuny depe ...axc neputy suoume, ma mpeba 3adbumu... cuiy gozvme (Py-
ckuti [lotok). Ta esapams, sice kedb nepuivl paz ysuoums, mo mpeba 3aoumu, 60 cumy
om Hézo 3abepeme. — Ho ma cuny 6w may 3a0pamel He 2ad, a 4on06iK, wio 3abiie. I etl,
wo 3a6iie nepuiozo eada (Ymu Kpuge).

[Touytn npeHTHYHBIE TOBEPhs 3a(UKCUPOBaHbBI y I0XKHBIX CIIaBSH: €CIIU HE YObellb
3MEI0, KOTOPYIO MEPBYIO pa3 BUAMIIL BECHOHM, OHA OTOEpET TBOIO CHITy (OOCHUIICKHE
MycynbMaHe p-Ha Sline, E3epo), oTanMeT monoBuHy TBoe crisl (bocHus u I'epriero-
BHHA), BO3pMeT crutbl ¢ MusuHen (bocancka Kpanna); Ha000poT, y TOTO, KTO YOBET e,
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Bech roj Oyner cnioputbes pabora (Cepous, ['pbans) (I'ypa 1997: 335)%. B paiione
MOPABCKO-CJIOBAIIKOTO MOTPAaHUYbsl CYUTAIOT, YTO TOT, KTO YBUAUT 3Mer0 J0 FOpbeBa
nast (23.1V), nomkeH youTh ee, HHa4Ye OHA YHECET C COOO0M ero cuacThe u yaauy (ujde so
st’astim) (06macth ['OpHSIKO). AHATOTHYHOE TIOBEPHE BCTPEUAETCS U Y I0)KHBIX CIIaBSH:
€CIIH He OTPEKEIIb TOJIOBY 3Mee, YBUACHHOM JI0 3TOTO JIHS, OHA «YXKAIUT» TBOE CUACThe
1 Bech roj Oynemrs HecuactiuB (JInena Buna). ToT ke, KTO YOBET 3MEI0 10 3TOU AaTHI
(mas cB. Boiinexa, 23.1V), craHer, 1o MPEICTaBICHHUIO TTOISIKOB, TAKUM CHJIBHBIM, YTO
HUKTO HE CMOXKET ¢ HUM crpaButhes (JKupenkwuit noar, JIsxosure) (I'ypa 1997: 335).
EAMHUYHOCTB 3TOTO MOBEPhS Y 3aMaIHBIX CJIABSTH MOYKHO OOBSCHUTH MUTPAITUCH B BOC-
TOYHYI0 MoOpaBHIO pyCHHCKOTO HaceneHus yxe B XIX B.

Apxan3MEI B S3bIKE B 00PSIIOBOM KYJIBTypE PYCHH AaJIEKO HE MCUEPIBIBAIOTCS CIOXKE-
TaMH, PACCMOTPEHHBIMH B CTaThe. PyCHHCKAS TpaJnIHs ISHCTBUTEIBHO SIBISETCS OTHOM
13 apXaM4eCKUX CIABIHCKHUX TPAIUIHI, U3YUCHHE KOTOPBIX CICIOBATIO OBI IPOIOIKATh.
[IponomkaTh MOXXHO U TIOJICBBIC MCCIICIOBAHUS, B PE3YJIBTATE KOTOPBIX MPOUCKOIUT
HAKOIJICHUE SMITMPHUCCKUX JAHHBIX, MOCKOJIBKY JIFOJM BCE €IIC MHOI'O ITOMHST, a 3H-
TY3HACThI U3 CPEIHETO MTOKOJICHHUS 3allUCHIBAIOT OT CTAPUKOB CJIOBA, TIOBEPHS, IIECHH U
JIpyTHe WHTEPEeCHBIC JaHHBIC B CIICIHANBbHBIC TeTpaakd. [IpomomkaTs HEOOX0IUMO 1
CHCTEMAaTH3aLUI0 U OCMBICIICHHE COOPAHHOTO MaTepHalia C JaIbHEHITNM BKIIOUCHHEM
€ro B 00IICCIaBsIHCKHIE CPAaBHUTEIBHBIC U COMTOCTABUTEIBHBIC HCCIICIOBAHMS.
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ON THE ARCHAIC FEATURES OF THE RUTHENIAN FOLK CULTURE
IN EASTERN SLOVAKIA
MARINA M. VALENTSOVA
SO

Due to rather long existence apart from the west-Ukrainian mother ethnos, the
Ruthenians formed a specific ethnic group with a specific culture and language.
The linguists speak about the preservation of a great amount of archaisms in
their dialects. The present study, based on the field materials from Snina region
of Eastern Slovakia, shows that it is true also in relation to the traditional culture
of the Ruthenians.
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In the meteorological magic practices against hail were performed (throwing
firing utensils and sharp tools into the yard during hail, firing blessed herbs or a
candle, etc.), which were known in nearly all Slavic traditions, as well as in Ro-
mania. The specific details (threatening with an axe, waving with a scythe) were
even mentioned in the writings of the ancient Roman authors. This fact gives a
possibility to think about an Indo-European origin of such Slavic practices. Other
ritual activities against hail, as well as the magic of providing rain — based on the
connection of the earthly and heavenly waters — have ancient origins.

In the birth rituals, there is a lot of ancient elements, based on the contact and
contagious magic of similarity, the beliefs about a child, born “with a caul” (=under
a lucky star), magic against the death of a newly born child.

In the wedding rituals, there had been preserved the elements reminding of
the stealing of the bride, the defloration of the bride by somebody else but the
bridegroom, etc. In the field of lexics, a special term has to be mentioned, /ad-
kanka, latkan’e, ladkane, latkati, which means “ritual song at a wedding” and
“singing such songs”. Though the base of the word /ad- is widely known in all
Slavic languages, this concrete term with its special meaning is presented only in
Ruthenian and west-Ukrainian dialects. Some related forms are known to Russian
and Bulgarian dialects.

In the funeral rituals of the Ruthenians, there are many actions with ancient
background: moving of the decedent on the ground in case that he could not die;
lighting candles or light by the decedent; wake by the decedent; the belief that
his soul will come to wash itself, etc. They are based on the beliefs in life after
death, where the decedent will need all the things which he had in his earthly life.
That is why the special ritual games by (and earlier — with) the decedent, which
had to gladden the decedent, to make him joyous while moving to the “other”
world, endured nearly to the end of the 20" century in Ruthenian and western
Ukrainian traditions.

In the calendar rites the most archaic rituals include the so-called “ritual di-
alogue” (when the host and the hostess of the house perform small prosperative
dialogues for the fertility of the garden and poultry), then the invitation of the
dead souls or saints to the Christmas dinner.

Archaic beliefs, reflecting the unity and connection of everything living on
the earth are contained in the beliefs about animals and birds. By their first ap-
pearance, their sounds, etc., people told fortunes. A lot of such beliefs are known
to Southern Slavs.

These selected examples indicate the necessity of the further study of the ar-
chaic Ruthenian tradition and enclosing it into the all-Slavic comparative studies.

Dr. Marina M. Valentsova, CSc, Senior Research Advisor, Department of
Ethnolinguistics and Folklore, Institute of Slavic Studies, Russian Academy
of Sciences, Moscow, Leninsky prospect, 32A, B, mvalent@mail.ru
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Myth 1n 300 Strokes

—— @Gregor Pobezin, Igor Grdina

This paper aims to explore the phenomenon of the opera minute which emerged from the
avant-garde experimentalism after WWI; its beginner and one of the foremost masters,
the French composer Darius Milhaud put three short, eight-minute operas on stage in
1927. Others soon followed, among them the Slovenian composer Slavko Osterc who
composed the opera-minute “Medea” in 1932. This paper is the first to transcribe in length
the manuscript of Osterc’s “Medea”, comparing it to Euripides’ original. Furthermore,
the article aims to establish the fine similarities and distinctions between the approach
regular opera took towards myth and that of the avant-garde opera-minute.

KEYWORDS: Miniature opera, Darius Milhaud, Slavko Osterc, Medea, myth, avant- gardé

INTRODUCTION

While opera took shape in the late 16™ century in a coincidental manner — so to speak
— as a historical adaptation of the ancient tragedy, its one-minute version, the miniature
opera,' emerged after WWI from the spirit of the avant-garde experimentalism; the first
impulse of its birth came from the desire to shock. Darius Milhaud who first mastered
the one-minute opera wrote in his memoirs entitled Ma vie heureuse:

“Between 1922 and 1932, Paul Hindemith was organizing concerts of
contemporary music, first at Donaueschingen under the patronage of the
Prince of Fiirstenberg, and then in Baden-Baden under the auspices of
the municipal authorities, and finally in 1930 in Berlin. Hindemith was
absolutely his own master, and tried out all kinds of musical experiments.
In 1927 he asked me to compose an opera, which had to be as short as
possible.” (Milhaud 1995: 153)

Milhaud’s solution to Hindemith’s friendly task was an extremely compressed opera;
its libretto was provided by the man from the diplomatic “literary island”, Henri Hoppenot

(Milhaud 1995: 153) —the contemporary of Alexis Leger, Jean Giraudoux, Paul Morand and

! We will favour the French term /’opera minute in the following pages.
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Paul Claudel. This bears some significance for the outline of the text which aims to tickle the
senses of artistically ambitious connoisseurs. The musical experimentalism which projected
the moment when it would be accessible to everyone? shook hands with literary elitism.

AN OPERA THAT LASTS ONLY NINE MINUTES...

However, the definitive birth of this new form was another step away: the French master
tackled the matter as a unique problem. Milhaud’s short opera L ‘enlévement d’ Europe
posed a significant problem for the publishing industry which was itself dependent of its
stage cousin. Neither had the capacity for this formally non-standard oeuvre. The solution
was provided by the director of the Viennese musical publishing company Universal
Edition, Emil Hertzka whom Milhaud paid a visit in the spring of 1927 (Milhaud 1995:
153). This esteemed music merchant had immense experience with artistic innovators
— and a fine ear for their market value;® he then told the composer of L enlévement d’
Europe: “What an idea, an opera that only lasts nine minutes! [...] Now, [...] if you would
only write me a trilogy ...” (Milhaud, My Happy Life 153) With the help of Hoppenot
Milhaud responded to the later reiterated enticement (formulated, as it were, in the head
of another man) by composing the — opera minute! The first three oeuvres of this new
genre — L enlevement d’ Europe (op. 94), L ’abandon d’Ariane (op. 98) and La délivrance
de Thésée (op. 99) — were first put on stage before a public audience in Baden-Baden
Festival immediately after their composing in July 1927 or April 1928, respectively
(Milhaud 1995: 263-264; cf. Rostand, Stevens 1951: 26).

The very phenomenon of the opera minute reveals that this was an innovation closely
related to a tradition whose vestiges are traceable not only in the adherence to the original
frame of the opera and the relevant dramaturgical forms (the L ‘enlevement d’ Europe
comprises eight scenes (Milhaud 1963b), the L ‘abandon d’Ariane five scenes (Milhaud
1963a) and the La délivrance de Thésée six scenes (Milhaud 1994) — all three oeuvres
were written for a classical ensemble i.e. soloists, chorus and orchestra) but also in the-
matised myths, to which we will pay more attention below.

The miniature opera never sought to forge new relationships between the human voice
and the instrumental sound, which was so energetically strived for in the expressionist
monodrama, e.g. Schonberg’s Erwartung (op. 17),* nor it created its own tradition in the

2 Experimentalism which flourished after WW1 tried to avoid the fate of utopianism, which is why the advocates
of this musique nouvelle established their own international society and systematically endeavoured to promote
their works which would eventually influence the widest taste. However, the time of non-specialized concerts
and opera stages which favoured up-to-date productions came to its end — much to the surprise of adherents to
the new music who could thereafter stage their oeuvres mainly in the specialized concerts performed by their
own societies.

* Ernst Krenek doubted whether Hertzka really knew music technically; however, he acknowledged his
proficiency as a publisher (Krenek 1999: 220-1).

4 Anton von Webern particularly pointed out the outstanding feature of this oeuvre composed by Schonberg
in 1909 to the text of Elsa Pappenheim, i.e. its brevity. He wrote: “The work lasts approximately one-half hour.
What brevity here, even in a theatre work!” (Frisch 1999: 227)
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sense of Borges’” maxim that artisans create their own predecessors (Zmegaé 2003: 220).
This is how Milhaud and his librettist Hoppenot saw the whole history of the modern
musical theatre and the literary cannon of the West in which the classical Greek culture
holds a pivotal role; they refused to create their own predecessors. In essence, the opera
minute was a turn within a well-established paradigm. While the opera sought to affirm-
atively invoke the (temporally) distant traditions, its one-minute cousin parodied the
relationship between the original and the adapted form by causing “short circuits” in the
authorship and reception, however, it never lost sight of the live tradition with which it
tried to stay in close touch. The way it caused these “short circuits” never left the form
epitomised in the motto Epater la bourgeoisie! which was so well established by the
time the miniature opera saw the light of day; it certainly served well the motley crew
of decadents, new romantics, naturalists and the advocates of the revolutionary art in the
social Darwinist struggle for the spotlight “in the fair” (if we may invoke the term from
Romain Rolland’s once popular novel Jean-Christophe, denoting the meeting point of
music traders and consumers).

In relation to the opera minute the avant-garde turn (regarding both the ancient classical
traditions as well the early modern theatre at the end of the 16" century) affected primarily
the relationship with the mythical matter and its reception. It radically shifted the idea as
to what can and cannot be done with classical traditions: the criterion of decency ceased to
exist. Still, the avant-garde turn wasn’t total in this respect: it didn’t erase the very edges
of permissible. No stranger to parody, irony does indeed demolish myth by degrading
it, while holding on to it as a background referential point — it does not proceed in the
direction of its annihilation, quite the opposite, it requires recipient’s good knowledge.

Deeply influenced by Milhaud, Slavko Osterc wrote three miniature operas himself;’
in the first presentation of this new artistic form in Ljubljana in 1932 he emphasised:

“The essence of the opera minute is the scantiness of text. [...] The prin-
ciple of the orchestra is mainly transparent instrumentation, there are no
longer passages for singers nor the chorus. In Milhaud’s “Europe Taken™ a
singer interrupts his partner in the middle of a story by uttering the words:
‘Don’t! I know this already.” The words entail the audience’s knowledge
about the Greek mythology and history.” (Osterc 1932: 4)

It is also worth pointing out that avant-garde opera minute wasn’t the first to treat
myth in such a fashion; the 19" century operetta which saw its peak in the Second Empire
approached classical themes in an equally ironizing manner. Jacques Offenbach made little
effort to recreate mythical stories but rather mobilised their heroes and sujets to allude to
the present, often making travesties of them by placing them in contemporary contexts,
thus testing the reach of their instructiveness within le genre primitif et gai (Kracauer 1994:
159). He quite similarly approached fairy tales, sagas and legends (Klotz 1997: 152—154),
as well as the modern sanctuaries of the belief in the progress and technology — such as

> Slavko Osterc’s miniature operas have sparked interest before: cf. P. Andrascke 1992 and Kuret 2015.
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train stations (Benjamin 2004: 153, 886). Myth (decidedly religious and educational in
the Greco-Roman antiquity — which is not to say that it wasn’t open for irony) descended
to the non-holy ground of ubiquitous fun for everyone. The novelty of the opera minute
was that it transported this innovation from the well-established (and rather industrialized)
art form into the elite circles which expressed interest in this “new music”.

It is quite meaningful that no turn occurred in the attitude towards operetta whose use
of myth the miniature opera obviously tried to evade, but could not deny it completely.
Operetta was very much alive after WWI, not only reception wise but also in the creational
respect, particularly in Mitteleuropa. Its shift from comedy satire towards sentimentalism
did not occur entirely due to the “ageing” of the “young Vienna” but primarily due to its
completely altered referential frame after the cruelties that came to pass between 1914
and 1918; operetta came to be much more like a canonized romantic opera in a process
marked by democratization and other expressions of the revitalized bourgeois epoch. This
shift was epitomized by the premiere of Lehar’s Giuditte in the Vienna State Opera on
January 20™ 1934 (Endler 1998: 236-239; Traubner 1989: 262). Modernist avant-gar-
dists obviously did not want to acknowledge operetta since they showed no interest in
it — not even by opposing it,* deeming it a genre that lost its flare — and, consequently,
its independence; it died away when the environment “stopped being operetta-like”.”
Opera minute established a parodying attitude towards operetta in a completely indirect
manner; it evoked operetta and its traditions only from the moment when it transcended
its original forms with dramatic sentiments, thus obliterating its genre specifics. Operetta
was actually quite close to the “Boulevard Mozart” Offenbach — however, it never strived
for such referential value.

MILHAUD AND OSTERC

The fate of Milhaud’s invention of the miniature opera was that of a typical avant-garde
innovation: creators’ focus on the never-before-seen or heard prevented this new form
to become a mainstream tradition. The advocates of the “new music” busied themselves
with the endeavour to forge their own solutions for the separation from the old traditions,
while the more conservative composers expressed their scepticism over its emphasised
modernism. Much later — when the waves of modernism had already subsided — opera
minute became one of those art forms worth looking into from a perspective other than
Milhaud’s; the 2014 Zagreb Music Biennale Zagreb tender in the section of five-minute
opera attracted a plethora of very diverse composers ten of whom made it to the finals.®

¢ Ernst Krenek was one of those avant-gardists who exhibited interest in operetta — however, his creative attempt at
operetta ended less than well. He tried to maintain his innovative trait in this stage genre the same way he did in his
greatest opera hit Jonny spielt auf— by introducing elements of jazz into the musical body (Krenek 1999: 585-598).
7 Siegfried Kracauer wrote: “Die Operette konnte entstehen, weil die Gesellschaft, in der sie entstand, ope-
rettenhaft war.” (Willms 1988: 388) This is also quite true of the decline of operetta.

8 Information available at the webpage of the Music Biennale Zagreb: http://www.mbz.hr/index.php?op-
t=news&act=listcat&categorylD=1&lang=en (last consulted: January 8" 2016).
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Immediately after Milhaud had produced the three mythically inspired one-act pieces, the
opera minute inspired similar works. The Slovenian composer Slavko Osterc (1895-1941)
created his own miniature trilogy as early as 1930. Having completed his studies in the
Prague conservatory (1925-1927) he became one of the most fervent advocates of the
“new music” in the Kingdom of Serbs, Croats and Slovenes (or Yugoslavia); he was a
member of the International Society for Contemporary Music (ISCM) whose festivals in
Florence (1934), Prague (1936), London (1938) and Warsaw (1939) featured his works
too (Rijavec 1979: 198-199).

Having returned from Prague, Osterc became acquainted with the avant-garde explo-
rations — one of his teachers was, importantly, Alois Haba — and continued to spread the
“new music” which he felt to be an apostle’s task. He distanced himself even from his
own early endeavours (which were close to the romantic tradition) despite the fact that
he had written after WWI a series of solos, a piece for a string quartet, a symphony, a
ballet, and three operas (Rijavec 1979: 207). His next five works — three of which were
miniature operas — were an expression of his advocacy for the asceticism of the “new
reality” and “objective melodic”; in the situation of his time this was seen as a sign of
“extreme leftism”. His music was supposed to tie the ear to the mind instead of the heart,
relinquishing all effects stirring the emotions of the crowd (Anonymous 1932: 1-2).

Osterc, a regular guest of the stage of the Ljubljana National Theatre, felt obliged to
present an art form which would stir the audience; upon the premiere of his two opera
minutes (accompanied by the premiere of his ballet pantomime The Masque of the Red
Death) he wrote about his works committed to this art form:

“They came as a sort of a reaction to the immensely lengthy romantic operas,
but also as a practical consequence of the modern stage outline which allows
for quick scenery rearrangement, which means shorter breaks after each
opera minute. [...] Darius Milhaud was the first to have composed these
opera-minutes; piano excerpts of his three opera minutes were published in
the edition Universal. [...] They were all performed in Germany. [...] Longer
one-act pieces were later also treated as opera minutes, e.g. Hindemith’s
sketch ‘There and Back Again’ and even Toch’s opera ‘The Princess and
the Pea’ which lasts 45 minutes.” (Osterc 1932: 2-3)

Osterc came up with virtually the same “genealogy” of the miniature opera as Mil-
haud (Milhaud 1995: 153) — which means that he was completely up to date with what
was happening in the community of the avant-garde composers after his schooling in
Prague, which can also be recognized from his correspondence (Cvetko 1988). Mean-
ingfully enough, his history of the opera minute lacks any mention of his own half-hour
sketch entitled From the Opéra comique (Slov. Iz komicne opere) which was premiered
November 9" 1928 in Ljubljana; this piece which played upon the form of the opéra
comique lasted some 30 minutes.
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THE SHORTEST MEDEA

The audience that came to the premiere of his two opera minutes, i.e. the Medea and
Dandin in Purgatory (Slov. Dandin v vicah) in 1932, was carefully prepared by Osterc
for the artistic novelty — he wrote about this new form especially for this purpose. Without
this sort of heads-up, the composer might have easily been completely and undeservedly
misunderstood, even though he composed for an environment where opera had no pro-
found tradition.” Osterc wrote at the occasion:

“The opera minute is not about the characterization of the protagonists nor
the characterization of the situation; it is rather about the fastest possible
display of events which pass as quickly as if the protagonists spoke in prose.
However, this does not exclude the possibility of a reiterated sentence or a
word should this affect the display of events. Clearly, there are little protag-
onists in the opera minute. Milhaud even prescribed a reduced chorus of no
more than 6 or 8 singers — and even the four-voice polyphony is reduced
to two or three voices. Chorus is therefore fittingly discreet which is less
than ordinary in large operas. The opera minute is, for its sheer brevity,
such that it has to limit romantic effects and completely negate the pathetic
ones. According to its discreetness and length it should be deemed suitable
more for chamber theatres than large institutions.” (Osterc 1932)

Osterc indeed left out his part in the history of opera minute, as we have shown above
(this shows that that he perceived his own sketch from 1928 in which he followed the
opus of Henri Murger as an independent response to the challenge of the late-romantic
musical drama'?); he later recognized his debt to Milhaud, yet his chosen art form which
Milhaud invented was not entirely copied. The Slovene composer indeed saw the brevity
and textual scarceness as two definitive characteristics of the miniature opera, but not also
its irony, even though he noticed it and commented upon it in his analysis of Milhaud’s
L’enlévement d’ Europe, as we have shown above. For Osterc the essential thing in opera
minute was its opposition to the lengthy late-romantic musical drama.

This is very much evident in his approach to myth in his Medea, a highly compressed
version of Euripides’ tragedy which did not want to distance itself from the original by
means of parody or travesty. It maintained the same degree of respect for the classical
tradition as Josip Stritar’s long monologue poem (some 100 verses) about the princess
from Colchis (Stritar 1953: 367-370). Osterc was literature-savvy, so he wrote his own
libretto; no stranger to satire, Osterc purposefully abstained from irony in Medea — but
it is quite meaningful that Milhaud, too, couldn’t manage the same kind of distance for

° The first opera composed to a Slovene text took shape in the late 18 century, whereas professional ensembles
have performed on stage in Slovene since 1892.

10" Osterc received good critics for his From the Opéra comique from the much revered critic Anton Lajovic,
deemed the greatest musical authority among the Slovenes in 1930 (Lajovic 1929).
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this theme (so intimate in its core) as he did in his approach to myth in his opera-min-
utes. His one-act piece Médée (op. 191) from 1938 (Milhaud 1995: 266), whose libretto
based on Euripides, Seneca and Corneille was written by his wife (Milhaud 1995: 193;
cf. Nichols 1996), is very close to the ancient mythological version in its tragic capacity.
Only the composer’s typical musical talk maintains contact with his approach to mythical
material from when he planned his opera minutes; however, even though Medea lasts
about an hour, it is very close to the discipline his of brevity in the opera minutes (Lang,
Frankenstein 1963: 515).

The libretto for Osterc’s Medea deserves to be fully expanded here;'! even though tex-
tual economy is, as we have noted above, of utmost importance for the effectiveness of the
opera-minute, there are several instances of reiterated text — which is entirely in sync with
what Osterc wrote in the 1932 playbill quoted in extenso above: “... this does not exclude
the possibility of a reiterated sentence or a word, should this affect the display of events.”

Medea:'? O, come, blessed Death! I cannot bear my shame anymore! I cannot
bear my shame anymore! My unfaithful husband was enchanted by the
king'’s daughter. Why? Why? Why? Why?
[Kreon comes from the palace in the company of armed guards.]
Kreon: I decree that Medea abandons the country forthwith. She is a threat to
myself and to Jason's bride, my daughter.
Medea: Mercy, king! What have I done so terrible that I must leave Corinth?
My fate is chasing me that is all.
[Medea falls to her knees before Kreon.]
Let me at least stay one day so that I may prepare for the journey.
[Kreon thinks.]
Why did I leave my home? Why did I follow a stranger? Why? Why? Why?
Chorus: Why did you leave your home? Why did you follow a stranger? Thou
have been cast away into misery and shame ... o Medea, thou have been
cast away.
[Jason comes from the palace.]
Jason: You could stay in the country ... I come to offer help — help for you and
the children, because the misery and want abroad —
Medea: — shut your mouth! But no, it is a good thing that you came, I want to
tell you this: I have saved you on the ship Argo, I have slain the dragon
that kept the Golden Fleece. I left my home, my father, and in lolcus 1
murdered Pelias the king — he was slain by his own blood! All this for you!
But you have betrayed me, you have betrayed the children when you married
another. I want no charity from your hands!

' Osterc’s text is only extant in manuscript; the authors made it an effort to transcribe it (his handwriting was
quite exquisite); this is, as will be shown below, quite important because it seems the composer had different
versions of the ending in mind. The chart numbers 29 pages altogether, but there are two sets of pages 22—23
with alternative plots.

12 Text translated by authors.
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Jason: Is this how ...
[Upon the king’s signal two boxers appear.]
Kreon: Right then!
[Kreon leaves for the palace.]
Medea: O holy vengeance! I swear upon Hecate! O holy ... o holy ... o holy
..o holy ... o holy ...
Jason: [ leave now.
Medea: Yes, go! For too long you have left your bride alone.
[Enter king Aegeus and his company from the right, all dressed in
travelling attire.]
Medea: Hail Aegeus, son of wise Pandion!
Chorus: Hail!
Medea: Where from you come?
Aegeus: I come from Delphi. I asked the oracle how I might produce offspring
— 1 have no children. I am on my way to Troezen to king Pittheus. And you?
Medea: I am to be banished, cast away by my husband. He married Kreon's
daughter.
Aegeus: Come live in my land, for you be wise and know your magic potions
— maybe you can teach me how to become a father!
Medea: And so it shall happen. I will follow you to Athens — but not before 1
do what must be done.
Aegeus: Farewell, Medea!
[Aegeus and his entourage leave.]
May Hermes the messenger of gods be at your side and let all your wishes
come true!
Medea: Maid!
[A servant appears.]
Medea: Call Jason!
[The servant nods and leaves.]
Medea: Careful now!
Chorus: Careful now! Careful now! Careful now! Careful now!
[Jason appears.]
Jason: You summoned me — I am here.
Medea: Forgive, oh Jason, my wretched self! I insulted you with no proper
cause. I thought it over and came to realise: you act prudently ...
[Jason isn’t convinced; he summons for children and a servant brings
them. Medea lifts them up and kisses them.]
Jason: This is how a wise woman acts! [to children] I made arrangements for
you with the help of gods.
Medea: Jason! Not for me — I ask you for the children, don t let Kreon banish
them! I ask of you to convince the king, I ask your wife ... [to the servants]
Quick! Bring the jewellery which I give to Kreon s daughter, the wedding gift!
[Servants leave and quickly reappear with the jewellery and the clothes.]
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Medea: There is a saying that even the gods can be convinced by gold — and
more so than with a thousand good arguments. Let her take this gift from
my own hands so that she may be nice to you.

[Jason and the children leave for the palace.]

Medea: [to herself] The jewellery is poisonous and so are the clothes! Even
he who touches the person wearing them is doomed to die.

Chorus: Oh you worthless groom, the king s son in law! Your bride and your
father in law are doomed to die — the children will die too. Medea, she is
vengeful and jealous — she conceived a sacrilege which is already under way.

[The nurse brings children from the palace.]

Nurse: The kings daughter gladly took your gifts!

Medea: [to children] Poor me! An exile I must leave for foreign countries — I
know not what becomes of you. Should I leave you exposed to my foe's
vengeance? No! No! Just for a moment I must forget that I'm a mother; 1
will do what I decided to do.

[A messenger arrives.]"

Messenger: Medea, flee! Dead is the kings daughter, dead is Kreon from
your poison!

Medea: Oh, sweet report!

Messenger: What say you?

Medea: I wish you described the death of them both. But don't — I know the
effects of poison all too well.

[She leaves for the palace, the messenger follows.]

Chorus: Alas! Her thirst for vengeance is not yet satisfied. She wants to des-
ecrate her hands with the blood of her own body s fruit — her own body's
fruit. Oh the suffering that comes from the vengeful passion of love!

Soprano:'* ... the vengeful passion of love ...

[Jason rushes from the palace in the company of servants.]

Jason: Where is Medea? I have no wish for vengeance — but I am worried for my
children — the king s vengeance might be upon them for their mother s crime.

Chorus: The children — gone! The children — gone! You will see what she did
to them.

Jason: Servants, undo the bolt!

Chorus: The children — gone! The children — gone!

[The gates open. Medea with dead children on a chariot pulled by
two winged dragons.]

Medea: Helios, my father's father, sent this chariot for me — so that I be safe
from your vengeance!

13 At this point there seems to be an alternative version which ends with the short line sung by soprano. For
the purpose of transcription, we have joined both versions because the sequence makes sense from the contents
point of view.

!4 This particular point marks the end of what might be considered the end of the “alternative version”.
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Jason: You wretched woman! Leave my children here so that I may bury them.
Medea: Never! I will bury them myself in the Hera's sacred grove ... Then I
will go to Athens where I will live with Aegeus, son of Pandion. But you
will die a death that you deserve ...
[Curtain.]

There seems to be, as we have already mentioned, an alternative ending although this
might not be the case; as we have already noted, the document has 29 numbered pages
altogether (the composer carefully marked each page), but the text ends on page 25 and
page 29 contains almost nothing but scribbles. Interestingly enough there are two sets
of pages 22-23; it seems unlikely Osterc made that kind of mistake but we should allow
for that possibility since, as already noted, contents-wise it makes sense to merge both
sets of pages 22-23. However, another interesting point is that the “alternative ending”
introduces a “soprano” at the very end reiterating the line “the vengeful passion of love”.
Both “versions” are equally long.

The “alternative version”, if we may call it that, is also the one that contains the most
Milhaud-like moment which Osterc wrote about: “in Milhaud’s ‘Europe Taken’ a singer
interrupts his partner in the middle of the story by uttering the words: ‘Don’t! I know this
already.” The words entail the audience’s knowledge about the Greek mythology and his-
tory.” (Osterc 1932: 4) In his Medea there is the finest example of avant-garde respect for
myth by omission, presupposing audience’s knowledge; Medea’s words that she “knows
the effects of poison all too well” are a fine example of a lengthy original passage (Eur.
Medea, messenger’s report, v. 1136—1230) substituted for a short, intellectually packed
sentence, which only an educated audience could properly absorb.

MYTH DISPLACED?

A primordial tattoo on the back of civilization, myth has been the artistic vantage point for
many cultures since the earliest beginnings of their cultural endeavours. Greek tragedy,
with all its stylistic conventions, is justifiably deemed to be a document of “contemporary
attitudes toward authority in the domestic, military, or civic sphere” (Gregory 2002: 147).
Just as myth was a story told from a time other than the present one, Greek tragedy, too,
was a world other than the one lived — even in the 5" century BC; however, this very
anachronistic distance is exactly what insures the perennial modernity of both tragedy —
and myth. The very essence of myth is the distance within which it takes shape (Vernant
1984: 113), i.e. the distance from the explainable rationale. Myths revived thus offer a
chance to address the Thucydidean ever-present situations (t&t del mapdva), so to speak;
the opera, on the other hand, was occasionally seen as anachronistic and forcibly tradi-
tional due to its “iron repertoire” (Kotnik 2004: 198). It is easy to see why the avant-garde
composers Milhaud and Osterc chose mythological matter for their miniature oeuvres.
The Ljubljana Opera dignified Osterc’s affirmative approach to myth by putting its
best ensemble together for the 1932 premiere. The role of Jason was played by the tenor
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Josip Gosti¢ who made a name for himself in many productions under the legendary
conductor Karl B6hm.

Osterc did, however, remain faithful to Milhaud’s irony towards ancient traditions in
his minute opera Salome which hasn’t been performed on stage yet: the princess dances
her way to getting John the Baptist’s head by incessantly annoying Herod who simply
wants some peace and quiet for a nap. He grants her wish out of sheer pragmatism.
Osterc designed his third opera-minute, i.e. Dandin in Purgatory, as a comedy inspired
by Moliere’s motif of the punished husband and Hans Sachs’ carnival play. During the
Ljubljana premiere in 1932 it was performed last, which means that the same sequence
was tried as in Puccini’s one-act pieces in the 1/ triticco.

It is therefore safe to say that Osterc somewhat broadened Milhaud’s idea of the op-
era-minute — regardless the omitted irony; consequently, this new form became possible
in the affirmative relationship with the tragic as well. On the other hand Osterc’s creative
process significantly extended the possibilities for the motifs of the opera-minute: from
then on even generally known drama themes could provide substance for it — if the li-
brettist and the composer did not use them, they were confined, so to speak, to sketches,
anecdotes and general situations due to the sheer brevity of the oeuvre. This is why the
opera-minute had the capacity for any expression of the tragic or comic genre. Due to the
compressed subject matter it generally stayed attached to themes that were deeply rooted
in the audience’s conscience (there was otherwise no room for a deeper evolving of char-
acters’ actions), which is precisely what fortified myth’s foundations in the opera-minute.
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MIT V 300 TAKTIH
GREGOR POBEZIN, IGOR GRDINA
OO
Pricujoci ¢lanek naslavlja dve temi, in sicer fenomen t.i. miniaturnih oper Slavka
Osterca s poudarkom na primerjavi njegove Medeje. Miniaturna opera po Oster-
cevih besedah ne sluzi karakterizaciji protagonistov ali karakterizaciji okolis¢in,
pac pa ¢im hitrejsi izmenjavi prizorov, ki morajo miniti ¢im hitreje, kakor da bi
protagonisti govorili v prozi.

Osteréeve miniaturne opere ¢asovno niso veliko zaostajale za deli francoskega
inovatorja Dariusa Milhauda, ki je prve tri miniaturne opere uprizoril leta 1927;
Osterc je svojo Medejo zlozil leta 1932, Se istega leta pa jo je ljubljanska Opera
uprizorila s svojim najboljsim ansamblom.

Pricujoci ¢lanek prinasa transkripcijo OsterCeve Medeje in primerjavo z
Evripidovo tragisko predlogo. Osterc, dober poznavalec anti¢ne tragedije, se je
priredbe Evripidove predloge za libreto lotil z veliko mero spostljivosti do izvir-
nega besedila — brez ironije, s katero se je denimo lotil Salome. Libreto, ki obstaja
zgolj v rokopisu, Steje 29 strani, dva kompleta strani 22—23 pa kaZzeta, da je imel
avtor morda v mislih dva razli¢na zakljucka.

Associate Prof. Dr. Gregor Pobezin, University of Primorska, Faculty of
Humanities, Titov trg 5, SI-6000 Koper-Capodistria & Research Centre of
the Slovenian Academy of Sciences and Arts; Novi trg 2, SI-1000 Ljubljana;
gregor.pobezin@ths.upr.si.

Prof. Ddr. Igor Grdina, Scientific Research Centre of the Slovenian Academy
of Sciences and Arts, Novi trg 2, SI-1000 Ljubljana; igor.grdina@zrc-sazu.si.






22 StupiA MYTHOLOGICA Siravica 2019
121-133 | DOI: 10.3987/SMS20192206

B ITOMCKE APXETHUIIA:
OT APXETUITA MATEPHU K
APXETHUITY BABBI-AT'1

= Wpuna ['yceBa, Bmagumup MBanos, Mapus IBaHoBa =

Archetypes express themselves in various forms and sources, but many of them can be
traced in folk tales. This article describes the most significant symbols and images that
reveal the deepest meaning and significance of the Mother archetype in Russian folk culture.

KEYWORDS: archetype, Russian culture, mother, Baba Yaga

Ora craThbs, NOCBSLIEHHAs aHAIN3Y apXeTuna MaTepu (Ha mpuMepe PycCKUX HapOTHBIX
CKa30K), OCHOBaHa Ha OO0IIel METOIOJIOI MU UCCIIEIOBAHHS 3HAKOBBIX apXETUITMIECKUX
cumBoJoB (MBanoBa, 2017: 126—146) B paMKaxX OTAETBHON KYJIBTYPEIL.

Mubsl, cka3ky, OBUIHHBI, JETeHIBI U T. II. — BCE 3TO MOXKHO Ha3BaTh XPaHUTEISIMU
ApXETHIOB KyJIBTYPHI, HO «KaK CJI0KHOOPraHU30BaHHbIC ()eHOMEHBI, apXETHUIIBI HE Cpa3y
MOJIAI0TCS JIOTHIECKOMY aHaJIM3y, OHH IIPSYyTCs» 3a pa3iIndHble MeTadopbl, YTOOBI
Hallle HECOBEPIICHHOE CO3HAHHE HE UCKA3MIo UX CYTH. M3ydas HCTOpHIO, KaK BCEMUPHYIO,
TaK U Hally JIUYHYI0, MBI MOXXEM 00HAPYKUTh HEKHE 00IIe 3aKOHOMEpPHOCTH. M Takum
00pa3oM BBIIETUTHh HEKOTOpbIe apxeTuiiel» (bamabaesa, 2016: 7). To ecth apxeTuns
MO’KHO Ha3BaTh COBOKYIIHOCTBIO HanboJee IEHHOT0 YeJIOBEUECKOrO OIIbITa, B BBICIICH
cTeneHu rryOuHHOTO 110 cBoew npupoxe (Koszmos, 1996: 194).

CMBICTIOBasI CHCTEMATH3AIH MU(OIOTMIECKIX apXETUTIOB, UX TEHE3HC U KitacCugu-
Kallusi, IONBITKA CO3aHMs1 JIOTHYECKHX MOJIeJIe TociIe0BaTeIbHBIX (ha3 OopMHUPOBaHHS
apxerunos (Illemanosckas, 2011: 273), a Takkxe pazpaboTKa METOJOIOTHIECKUX CTaH-
JapTOB IPUMEHEHHS apXETUITNYECKOT0 II0JX01a i «CHMBOJINYECKOT0 3HAHHS C ITO3UIINH
MH(POJIOTUYECKOTO MBIIIICHHUS KaK LIEHHOCTHO-CMBICIIOBOH peanibHOCTH» (LLlemanoBckas,
2011: 273), cTanu TeMOM psijia UCCIIETOBAHUM N0 (PUIOCODHH.

Mudb! 1 cka3kn, Kak HOCHTEIN apXETHITHIECKOT0, SIBISIOTCS IPEIMETOM psiia yxKe
U3BECTHBIX MCCIICIOBAHUH (B 4aCTHOCTH, B padboTax J. ®pazepa (Dpazep, 2001: 528),
XK. Oromesumst (dromesnns, 1968: 234), B.H. Tomoposa (Tomopos, 1967: 87—100), .M. [1ps-
koHOBa ([IpsikoHOB, 1990: 246; [IpsaxonoB, 1994: 382), A.H. AdanacbeBa (Adanacnes,
1957), B.A. PeibakoBa (Pei6akoB, 1984: 240; Pribakos, 2004: 448), A. I'onana (I'onan,
1993: 375)), B 4acTHOCTH IO CpaBHHUTENBHOM 3THOrpaduu (B padborax J. b. Tainopa
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(Tafnop, 1989: 573), b. ManuroBckoro (MamuaOBCKHI, 2004: 959), K. JIeBu-Ctpocca
(JIesu Ctpocc, 1970: 152—164) u np. aBTOpOB).

ABTOpBI CTaTbU UCCIEAYIOT MU(DOJIOTHUYECKUE U CKa30YHbIe 00pa3bl, ONHMCaHHBIC B
paborax E.M. Menerunckoro (Menetunckuit, 1994: 159—167; Menerunckuti, 2006: 2006;
Menetunckuii, 1973: 385-394), 10.C. Crenanosa u B. 4. Ipomma, a Takoke aHATU3UPYIOT
SI3BIK PYCCKHUX HapOJHBIX CKa30K, OCHOBBIBasICh Ha paborax J. Cennmpa, A. BexOunukon
u ap. OTaensHOrO YIIOMHHAHUS 3aciIyxuBaeT padota [I.A. ['aBpuiioBa, B KOTOPOH Co-
JIEPKUTCS ONHCAaHNE 0COOEHHOCTEH TPAAUIIHOHHON KYJIBTYPBI, @ TAK)KE CYIIECTBYIOMINX
Hapaﬂneneﬁ MCXKAY CIIaBAHCKUMU, TCPMAHCKUMHU 1 aHTUIHBIMU BO33PECHUAMU HA OCHOBE
AHTPONOMOP(HBIX MU(OB, HCCIIETOBAHKIE B ATHX KYJIbTYPaX apXETHIIOB CHIIbI, BPEMEHH,
MpOCTpaHCTBa, cyAbOsI U T.11. (I'aBpuios, 2006: 272).

CymiecTByromue Ha CETOAHSAIIHIA JeHb METOABI HCCIIEIOBAHMS APXETUIIOB MOKHO
YCIIOBHO Pa3/eNIUTh Ha HECKOJIBKO IPYII: TEHETHYECKUI MeTox (B 3aJa4dl KOTOPOTO
BXOJUT M3y4EHHE POUCXOXKICHHS apXETHITNIECKIX 00pa30B U CUMBOJIOB KYJIBTYPBI);
UCTOPUKO-PETPOCIIEKTUBHBIN METO/ (MCCIIEIYIOIIHI Pa3BUTHE APXETHUITUUECKUX 00pa3oB
¥ CMBOJIOB BO BPEMEHH); (PIIIOIOTHUECKUH (OCHOBAHHBIN Ha UCCIIEOBAaHHE IEPBOHA-
YaJbHOTO 3HAYEHHS 3HAKOB U CHMBOJIOB, BBIP)KAIOIIIX 3HAYNMBIC APXECTHUIIBI KYJIbTYPHI)
1 uocodckuil (IPEANOIararoliil CHHTE3 BRIIICHa3BaHHBIX MOJX00B). Briaemnsror
TaKKe FePMEHEBTUUECKUI METO/I, CTPYKTYPHBIN aHAJIH3, CPABHUTEIILHO-TUITOJIOT NUECKUH
TIOAXOJ ¥ JIp. MBI Ipriep)kuBaeMcs B IIEpBYIO ouepetb pruitocockoro moaxoa, oTMevast
IIpH 3TOM HUCKIIIOUUTECIIbHYIO BAXKHOCTH UCCJIICAOBAHUA A3bIKA. B YaCTHOCTH, U3YUYCHUEC
IMPOUCXOXKJIACHHUA CJIIOB KaK 00BEKTOB COIMUOKYJIBTYPHOI'O MHUpa, UX 3TUMOJIOTHYECKOC
POICTBO, TaéT BO3MOXKHOCTB /IS OoJiee IIyOMHHOTO IOHUMaHHS MCKOHHBIX 00pa3zoB
CJIOB, KOTOPBIE CETOIHS 3a9aCTyI0 YHOTpeOIstoTCst Oonblie (opMaTbHO. ApXeTUIIHYe-
CKUMH TI0 CBOEH NPHPOJIE SBISIFOTCS CAMU KOPHHU NPasi3bIKOB, CTaBIINE (DyHIAMEHTOM
JUISI COBPEMEHHBIX CJIOBECHBIX (POPMYII, «JIaBILUE KU3HD LIEJIBIM BETBSIM MoHsTHI (M-
nnyu-Ceutery, 1971: 84). S3bIk, Kak ¥ yHUBepcallbHbIE 00pa3bl U CIOXKeThl Mudosoruy,
MOXET l'[pI/I6J'II/I3I/ITB HacC K IOHMMaHHIO apXCTUITIOB KYJIbTYPBI.

CormnacHo K.I'. FOHTY, apXeTHITHI JIe’)KaT B OCHOBAaHUU 3HAYUMBIX 00IIEUeIOBEUECKIX
CHMBOJIOB, MH()OB, CKa30K, (haHTa3uil u np. [Ipn 3ToM MMEHHO B CKa3Kax HanOoJIeE MOTHO
OTpaXKaloTCs apXETHUIIBI OT/EIBHBIX HAPOIOB, KaK ONUCaTENIbHBIE MO/IENHN 00IIedenoBe-
YEeCKOT0 Pa3BHUTHL, HO B KOHTEKCTE OTAEIbHON KyJIbTyphl. C MO3UIMI aHATNTHYECKOH
IICUXOJIOTHH INITAaBHOE Ha3HAUCHUE CKAa3K1 — CHMBOJIMYECKOE OIMCAHHUE apXETHITHYECKOTO
npolecca TOCTIKSHHUS TMYHOCTHOM 1IEIOCTHOCTH, TEX ITANOB U TPYAHOCTEN, KOTOpPhIE
OXXKHJAIOT Ha 3TOM ITyTH MPEJICTaBUTENSI TOM WINM MHON KylbTypsl. [losTomy repoun n
CIOJKET CKa3KH OTPAXKAIOT POILIECC BHYTPEHHEH TpaHCc(OPMAIINH, a TAKKE HEOOXOANMBbIE
PHUTYaJbl ¥ HHAIHAIINH, KOTOPBIE 3TOH TPaHC(HOPMAIIMHU COMYTCTBYIOT: KIIPHHIL (TEpOii)
— CO3HaHHE — UIET TePOHNHIO — aHUMY, KEHCKOE HAa4ayo — U B IIPOLIECC BOBJICUCHEI €T0
cOOCTBEHHAst MyJIPOCTh (JIECHOM CTapHYOK-COBETYHK), cliernasi arpeccus (JpakoH)»
(Connniea, bobyposa, 2009: 77-78) u Tak manee.

Cka30uyHble CHMBOJIBI HMEIOT BaXKHOE 3HAUCHUE HE TOJBKO JUIS MCCIIEAOBAHUS Ha-
LIHOHAJIBHOTO JyXa ONPEAEeICHHOT0 Hapo1a, HO | JJIsl IOHUMAHUsI MEXaHU3MOB IICHXO-
JIOTHYECKOTO pa3pellieHNs] KpH3UCHBIX CUTYaluH, IPUHATHIX B TOW MM HHON KYJIBTYPE.
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«AHaIM3HUPYS CKa3Ky, OYeHb OJIM3KO MOAXOANM K pa300JIaueHHIO TaKUX MOHATHH, KakK
cyanda, kapMa, pok u T.1. Obiekasch B (opMy UIpbl BOOOpayKeHHs], CKa3Ka CIIOCOOHa
HPOHUKHYTh O4YEHb ITyOOKO U OTPa3UTh, SIKOOBI B BBIMBIIIUICHHBIX 00pa3ax U ePCOHaXKaX,
cample TaliHbIe TIPY>KUHBI ICUXHUKH ITOTIABIIETo B 3aTpyAHeHue yenoBeka» (Kosmos, 2010).
ITpu 3TOM CKa3Ka HE TOIBKO ONMCHIBAET ITTyONHHBIN OIBIT IIEPEKUBAHNS IMOLIMOHAIIBHO
3HAYMMBIX 7SI 5THOCA U €€ MIPECTABUTENEH CI0’KETOB, HO M OCYIIECTBIISET COLUAIBHYTO
oOydJaronryto (pyHKINIO, TO3BOJISIONIYIO PACIO3HABATH «IPABHIBHOE U OCYKIAEMOEH
noBezieHue (00pa3bl CKa3KH CIIOBHO «BKJIIOYAIOTY TITyOWHHBIE MEXaHM3MBI Oecco3Ha-
TEJIBHOTO MPU IOMOIIY 1T014aC HEMPUBBIYHBIX AJIS HAC apXETUIIHMUECKUX HJIEMEHTOB).

[Ipouecc TpanchopMalMy INIABHOTO Teposi CKa3KH MOXKHO Ha3BaTh «CTOPHEH O €ro
B3POCIJICHUN, SBOMIOLUEN WX MEPEX0JOM HHIUBUIYAIbHOTO CO3HAHUS OT HU3IIHNX K
BBICIIMM (hopMaM, YTO OYCHB XOPOIIIO ONMUCHIBAETCS B IICUXOAHAMTHKE Yepe3 MPOoLecc
nHuBUAyayu. [Ipu 5TOM cka3ka CHMBOJIMYECKH OTPaXKaeT He «ITOB3POCIIEHHE» BOOOIIE,
a O/IHY U3 €T0 CTa I1H, Ha KOTOPOH y:ke c(hopMHUpOBaBIIeecs: CO3HaHKE (B 00pa3e IIIaBHOTO
reposi) TOTOBO BCTPETUTHCS CO CBOEH MOJICO3HATENHHON OCHOBOM (CIOKETOM CKa3KH)
JUIsL TOTO, 4TOOBI OOPECTH TOCTYI K CBOMM OoJiee MTyOMHHBIM pecypcaM M 3HaHHUSIM
(Bo3HarpaxkaeHue, KOTOpoe repoit moaydaet B KoHIle noBectBoBanus) (FOHT, 1991: 86).

Cka3Ky MO>KHO paccMaTpyBaTh KaK YHUKAIBHOE KyJIbTYPHOE SIBJICHHE, COAEpIKaIIee
B ceOe onucaHue JINYHOCTHOHN TpaHC(HOPMAIMH, TOCTYITHOH ISt JTI000TO MpeicTaBUTe-
JIS1 ONPE/IENIEHHON KyJIBbTYpbl. IMEHHO IOATOMY HCCIIeoBaTeNN 0OHAPYKHUBAIOT CBS3b
CKa30YHBIX CIOXKCTOB C OOPSIOBOM U PUTYAIBHON JCATEIBHOCTHIO, COIPOBOXKIABIICH
JKU3HEHHBIE [TUKIIBI HAIIUX NpenKoB. [1o3ToMy cka304HbIE MOTHBEI HE MOTYT YTPaTHTh
CBOEH IPUBJICKATEIbHOCTH M aKTYaJIbHOCTH, TEM 00JIe€, YTO 3a4acTyI0 OHU COXPAHSIOT
B ceOe OTpaKeHHe MePBUYHBIX apXeTUIOB KyJIbTypHl (3uHKeBUY-EBCcTHTHEEBa, 2012:
220) ¥ He TOTOMY JI OHHM OCTAIOTCS IEHHBIMH M SMOIIHOHAIBHO OJIN3KUMH YK€ MHOTUM
JleCSATKaM IIOKOJICHUH JIFOJEH OIPENEIEHHON KYJIbTYPBIL.

Bwmecte ¢ TeM HeKOTOpbIe YUEHbIE HACTAUBAIOT HA ONPEAETICHUN CKa3KH KaK BCEro
numrb BeiMbIcTa (M.C. AxcakoB (Akcakos, 2008), A.-H. Adanacbes (Adanacwes, 2013) u
Ip.). Ho 310 yTBep ) IeHre TOABEPIIIOCh KPUTHKE CO CTOPOHEL, Hanpumep, B.I1. Arukunaa
(Arwmkun, 1977), H.A. lo6pomo6osa (Joopomo6oB, 1975) u npyrux uccienoBareiei,
KOTOpBIE CUUTAIOT, YTO caM (akT BEephl HApoJia B OMUCAHHBIE B CKa3Kax COOBITUS yXKe
SIBIISIETCS] JIOKA3aTEeJILCTBOM X IUTyOMHBI M CHJIBI BIIUSIHUSI Ha CO3HaHUe Jiojiel. «bburo
BpeMsi, KOT/Ia B UCTHHY CKa304YHBIX [IOBECTBOBAHHI BEPHIIU TaK JK€ HETTOKOIEOUMO, KaK MbI
BEPUM CETOJIHS HCTOPUKO-T0KYMEHTAJIBHOMY paccKa3y nin o4epky» (AHukuH, 1984: 21).

IIpu 3TOM, Kak ToHKO moamedaeT npodeccop B.B. Koznos, «B yHHBEpcamTsHOCTH
COZIEPXKAHMA CKa30K (TIPUMEHUMOCTH VISl JTI00OTO U KXKAO0T0) — MyApOCTh cka3ku. Ho He
KOHKPETHAsI MyJpOCTb, KOTOPOH HE CYIIECTBYET, @ MyAPOCTh METa(hOPBL: “CKa3Ka — JIOXKb,
Jia B HeWl HaMeK...”. MyIpoCTb, IPUBJIEKATEIbHOCTh, MOJKHO CKa3aTh, CUJIa CKa3KH B €€
MeTaOpUYHOCTH. A HCHOIb30BaHue MeTa(op SBISETCS OJHUM M3 OCHOBHBIX CPEJICTB
ncuxoananusa. [103ToMy cka3ky HCHOJIB3YIOT KaK apXeTUITHYECKYI0 MeTadopy, B LIENIsX
NICUXOAUATHOCTHKHY (IIPOEKTUBHAS TUArHOCTHKA, ONHCHIBAONIAS IEIOCTHYIO KapTHHY
JUYHOCTH, €€ IPOOIIEMHBIE M PECYPCHBIE JJIEMEHTHI), IICHXOKOPPEKIINH (pa3BUTHE Kpea-
THBHOCTH JINYHOCTH KaK PacIINpPEHHE CIIEKTpa abTePHATUBHBIX PEIICHHUIT), ICHXOTEPaITuy
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1 TICUXOJIOTHYECKOTO KOHCYJIBTUPOBAHUS (MCIIEIEHHE ¢ TOMOIIbIo cKa3ku)» (Kosmos,
2010). Bonee Toro, cka3zouHble 00pa3bI JIETKO 3aIIOMHHAIOTCS, TPEBPAIIAIOTCS CO3HAHHEM
B yJJOOHBIE KYJIbTYPHBIE MapKephl ¥ BIIOCIEICTBHUH MOTYT CITy>KUTb JJIsl IPEJCTaBUTEIIeH
OJTHOM KYJIBTYpbl 0003HAUCHHEM OIpeIeTIEHHBIX TeM. BO3HUKaeT CBOETO pojia «MHIHU-
BuayanbHas Mudonorus» (Coxomnos, 2001).

Hccnenys KOHKpeTHBIE 00pa3bl 1 CHMBOJIBI PyCCKHX HAPOIHBIX CKAa30K, OTMETUM,
YTO aHAM3Y KKIO0T0 n3 HUX (Oy/b TO BOJIIEOHBIE TIPEIMETHI, IIOMOITHUKH HIIH CaMH
CKa304HbIE T€POH) MOCBAIIEHO HeMano pabot. Kak yke oTMedanaoch, MHOTOE U3 TOTO,
YTO CUUTAETCS B CKa3KaX BBHIMBICIOM, «BOJILEOHBIMH SIBICHUSMI», HAXOAUT OTpa)e-
HHUE B pea]bHbIX 00psax U oObruasx Hapoxa. Hampumep, 0 TOM, YTO IPOUCXOXKICHHE
MOTHBOB BOJIIEOHBIX CKAa30K OOBSICHIETCS WX 00psAHOBOCTHIO, mucan u B.S. IIpomm
(ITporm, 1986: 23), moka3aBIIKI pUTYATEHOE U 0OPSIIOBOE IPOUCXOKICHHIE OTIMCAHHBIX
B CKa3KaxX «BOJIIEOHBIX JICHCTBHUI», «BOJIIEOHBIX CIOB», MPEIMETOB, 00JIaJa0IINX
CBEPXbECTECTBEHHBIMHU CBOMCTBAMH, «U3JIEYEHHH YyAECHBIM CIIOCOOOM», CIIOCOOHOCTH
JKHMBBIX CYIIECTB IIPEBPALIATHCS B BOILICOHBIE IIPEIMETHI U T.II.

Crnenyet oTMeTHTb, 4T0 B.S1. [Iponm ocyiecTBIII OJTHO U3 CaMBIX MAacIITAOHBIX UC-
CIIEOBAHMI PYCCKUX CKa30K U B CBOEH H3BeCcTHON MOHOTpaduu «MopQoIorns CKa3Km»
(ITporm, 2001: 144) uccnemoBai CKa3Ky C MO3UIMHA CTPYKTYpHOTO aHaM3a. MOXHO
BIIOJIHE OIIPEAETIECHHO YTBEPXKIATh, uTO BhIBOABI B.f1. [Iponmna Ha HECKONBKO NECATHUIETUI
npeaBocxutmim uaen Jlesu-Ctpocca o ctpykrypHoM aHanuze muda. Tak, B.S. [Iponn
HPUXOAUT K HOHUMAHUIO TOTO, 4TO, HECMOTPS Ha pa3HOOOpa3ue 1 MpeCcTaBIeHHOE MHO-
JKECTBO CKA30YHBIX MEPCOHAKEN, «HA CI0KHOCTH (HadyIHUECKUX UHTPHT, 3arOBOPOB H
BOOOIIE JMHAMHKHU CKa30YHOTO JIEHCTBHS, BO BCEX CKa3KaX HEM3MEHHO BOSHHUKAIOT OJJHU U
Te ske moBTopstomecs QyHkmum (IIporm, 2000). @yakmu cka3ku y B.A. [porma — 310
KITIOUEBOM KOHIIETIT, BKJIIOYAIOMINH B Ce0s1 THITHI ICHCTBHH, COBEPIIAEMBIX CKa309HBIMH
TepOsIMH, OIpeieNIsieMble KPUTEPUEM MX 3HAUUMOCTH /ISl Pa3BUTHS COOBITUH B CKa3Ke,
Harpumep, «u ¢est, Hapsbkarouias 30JyIIKy Ha 0all, 1 MepTBell, KOTOPbIi Aaput MBaHy
Med, - BBIIOJIHAIOT OAHY U Ty ke ¢pyHkuuto Hapuremsny (IIpomnm, 2001).

B 4. [Iporm nmpoaHanu3upoBai 0oiee cTa pycCKIX CKa30K, Ha OCHOBAaHHUH YETO BBIICITIII
1 omnucal HanboJiee 9acTo MOBTOPSIOIINIICS HA0Op poJiell AEACTBYIONINX JIUIL: IIapEBHa,
OTHPABUTENb, TEPOH, JIOXKHBINA TePOH, aHTArOHKCT, JapHuTelb, moMomHuK (bobyposa,
2011: 12-13). I1pu 5ToM ¢pyHKUME B cka3kax (cornacuo B.S1. [Ipormy, Becero 31 dynkms)
MOCTOSIHHBI ¥ YCTOMUYMBEL, OHU HE 3aBUCST OT UMEH M IEPCOHAXEN, UX BBIIOIHSIONIUX,
3/1eCh BYKHBIM CTAHOBUTCS CaMO 3Hau€HHE MOCTYIIKA TOT'0 MJIM HHOTO IIEPCOHAXa, a He
ero aBropctBo (IIpomm, 2001).

@DakTHYECKH HCCIIEJOBaHNS U CTPYKTYPHBIN aHanu3 [Ipomia, cienaHHbIe IM BBIBOJIBI
3aKPEIUIIOT U paCIIMPSIIOT FOHTMAHCKYIO0 aHATUTHIECKYIO KOHIIEIIIHIO, YIITyOJISI0T ITOHUMa-
HUE apXEeTUNUYECKOH peaTIbHOCTH, CTOSIIEHN 3a CEOXKETaMH U MOTHBAMH HAPOIHBIX CKa30K.

PaccMoTpuM OuH U3 apXETUIIOB CIABIHCKON KyJIbTYphl Ha IIpUMepe cKas3ok. Tak,
HanOoJee 3HAYMMBIM apXETUIIOM Y JIF000T0 Hapo/ia CYMTACTCS apXeTUll Marepu 1tk Ma-
tepuHckoro Havana. K.I'. FOHT 0603Ha9m 3T0oT apxeTui kak o0pa3 «Benmkoit Matepm»
(FOmr, 1996: 211-249). TunmmaasiMu hopMaMu IPOSIBIICHAUS apXeTriia MaTepu B pa3HbIX
KyJbTypax SBISIOTCS: OoruHs, Mareps boxbs, neBa; pogoHadabHINIA, KOPMUIAIIA,
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KOHKpETHAasi MaTh — IepOrHs, 00pa3 KOTOPOH CTaHOBHUTCS HOMHHAIBHBIM. JlaHHBIH
apXeTHIT MOT OBITh U BOILIONIEHHEM Hekoero roncka pas (LlapcrBo boxxbse, HebecHbrit
Hepycanum), B IpeIMETHOM CMBICIIE 3TO MOTJIM OBITh LIEPKOBB, TOPOJ, 3EMJIS, MOPE, JIeC
WM, HallpuMep, AepeBo (kak cuMBoi Jpesa XXusuu) u T.14.

Crout oTMETHTh OMHAPHOCTH apXeTHiia Matepu, KOTopasi BEIpakaeTcsi B 00pa3zax
«ro0smen win yxxkacHor Marepm» (FOHT, 1996: 37-45). « BynmukocTs» apxetuna Matepu
B PYCCKOM TPaJNINH BEIPAKACTCS B IPOTHBOIIOCTABICHHN MaTEepX U MA4€XH, IPH 3TOM
00pa3 Mavexy (CMMBOJI pa3pylIEHHsI), Ha Halll B3IJISI, B PyCCKUX CKa3Kax Mpe/ICTaBICH
OoJiee SIPKO U TOAPOOHO, B TO BpeMs Kak 00pa3 MaTepu, €Cii U IPUCYTCTBYET, TO OYEHb
0J1ekI10, onricaH (hparMeHTapHO (KaK MPaBUIIO, MaTh OJIATOCTIOBIISIET T€POST Ha OMACHBIH
IIyTh B HaYaJle CKa3KU M 3TUM €€ POJIb B CIOXKETE OTPAHMINBACTCS).

C mpyroii CTOpPOHBI, TaKasi JTUXOTOMHUS TEMHOH U CBETIION CTOPOHBI MaTepy CTAaHOBHUTCS
KOJIBIOETIBIO JUISl POCTa M Pa3BUTHSI IJIABHOTO reposi cka3ku. [1o cyTu, mokaspIBaeTcs, 4To
Co3HJIaHMe U pa3pyIllIeHHe — 3TO JBE CTOPOHBI OJHOTO MPOLECcCca, KOTOPBIM MBI BUIUM Ha
HpUMepe MPUPOJIbI, KOTOPAsi CUUTAETCS Kak Obl TEMHOM CTOPOHOM MUpa, XaOTHYHOH U
HE MOJBIaCTHOM YenoBeKy. Ho oHa e BBICTyIaeT ¥ KaKk CO3HaTeNIbHas CHJIa, TROPSIIas
1 O1arocioBIAONmas BCE )KUBOE.

OnHako Takasi ABOMCTBEHHOCTh CBONCTBEHHA HE TOJBKO OIMMCAHHIO JyXOBHBIX WIIN
Ha/UTMYHOCTHBIX CHJI, OHA SIBJSIET Ce0sI B CIOXKETaX JPEBHUX MU(OB U CKa30K, B 00pase
JpeBHETpedecKoi 00rnHM noazeMuoro mupa IlepcedoHbl, 60TMHN M3 HHANMCKUX SIIOCOB
Kanu, apesneerunerckoit 6oruau CexeT U T.1I.

CkazouHble epcoHaxu Matepu Taxke UMEIOT O0JIBIIIOE CHMBOINYECKOE 3HAUCHUE
— OHH, K IpuMepy, OoJtee 3761 WiIH T0OPHI, YeM 3eMHBIE JKEHIIUHBL. JTO CBS3aHO KaK pa3
C TEM, YTO B CKa3KaX BbIpakacT ceOs He BHEIIHS, 2 BHYTPEHHSSI pEaIbHOCTb, BOTLIOIIA-
Io11as1 TITyOMHHBIE TIEpEeXUBAHMS IIPEJICTABUTENEH 3THOCA HA ATy TEMY.

Xorenock ObI OTMETUTH, YTO, COTIIACHO aHAJMTHYECKOH IICUXOJIOTHH, IPOSIBIICHHE
CBETJION WJIM TEMHOM CTOPOHBI Marepu CBsI3aHO C MOSBICHHEM B MU(E WIH CKa3Ke
apxetuna JuTsaTu (KOTOPBIA M €CTh CHMBOJIMYECKOE OTPAKEHHE CKAa30YHOI'O TJIABHOTO
reposi). Pe6EHOK, Kak CHMBOJI HHANBHIYaJIbHOTO CO3HAHUS, CTAHOBUTCS TEM 3JIEMEHTOM,
TIOSIBJICHHE KOTOPOTO NPUBOJNT apxeTut Bennkoi MaTepu B JBIKEHNUE, U U3 TIEPBOMCTOU-
HUKa XU3HU U OnarofieHCTBUsl Math BIpPYT NEpeBOILIOIAeTCs B 00pa3sl Xxaoca, poka,
37101 CyIOBI: ATO «...JJUKasi IPUPOAA, KONIYHbs, KPOBb, CMEPTh; HAUMHAETCS OETCTBO OT
MaTepH U conpoTusienue ein» (Menetunckuit, 1994: 6). B pycckux cka304HBIX CIOXKETax
9TOT MOTHB BBIpaXkaeTcsi 00pa3aMu 37101 MaTepH, MadeXH, BeAbMBI, KOJIIyHbH (ba0bI-Arn).

OtmeTHM, 9TO B 3alIaHBIX CKa3Kax apXxeTur Marepu npecTaBiIeH CBOUMH, XapaKkTep-
HBIMH U1 IAHHOW TPaJWIK 00pa3aMu: «y)KacHas MaTh, PEBHUBAs Mauexa, MaTh, IIpe-
Bpallaroasics: B >KUBOTHBIX, OTHEHHAsI MaTh, KOJIYHbS-TIOPEMILHIIA, Oe3pa3IIHas MaTh,
Marth Kak cy/1b0a, Ipupoia-MaTh, TpAaHCOPMHUPYIOIIasi MaTh, BeJMKas MaTh» (bupkxoiizep,
2006). OnHako 00pa3sl apxeTuna MaTepu B pyCCKOH KyJIbTypEe HMCIOT CBOU OCOOCHHOCTH.

Beaymum MoTrBOM apxetuna Marepu y pyccKoro Hapojia MOXKHO Ha3BaTh 00pa3
Boropoauiis! (BO3MOXKHO, OTOMY B CKa3Kax 00pa3 MaTepH TakXKe MOSBIAETCS HE 4a-
CTO, KaKk 00pa3 BBICIIET0, IyXOBHOTO Hadasa). boropoauna cuMBoIM3upyeT Bceoomiee
MaTEpHHCTBO, IPH 3TOM B PYCCKOH KyJIbType Matepb boxkust c1oBHO cOnmkaeTcst Hin
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MOJTHOCTBIO ciuBaeTcst ¢ Marepbro-ceipont 3emitell. [To muenuto A.J]. CuHSBCKOTO, «...
MIOJTHOTO OTOXAECTBIICHUS, Pa3yMeeTCsl, He IPOUCXOIUT, IOCKOJIBKY MaTb-ChIpa 3eMils
— 3TO BCE-TaKu MU HW)KHHI, 3¢MHOM, a2 boropouiia — mup BepxHuit, HebecHbIi. Ho B
9TOM COCEJICTBE KaKHe-To kauecTBa boropoauniisl nepeHocaTcst 1 Ha MaTh-CBIPYIO 3eMITIO.
B pesynbrare s3p19eckuil B OCHOBE 00pa3 MaTepu-ChIpoi 3eMJIN XPUCTHAHU3UPYETCS,
HAITOJIHSETCS YUCTOTOH M CBATOCTHIO0. 100 MaTb-ChIpa 3eMJIsl — 3TO TOXKE HaIlla 3aCTyI-
Huna u kopmuwmna» (Cunsasckuit, 2001: 97). IHTepecHO OTMETHTB, YTO B HEKOTOPHIX
(OJBKIIOPHBIX UCTOYHHUKAX MaTb-3eMiIsl IPeACTaBIIeTCs, HA000POT, B 00pa3e MauexH,
4T0, B YacTHOCTH, JI.B. MUIIOB CBA3BIBACT C TPYJHOCTSMH BIKUBAHUSI JIFOJIEH B CYPOBBIX
HIPUPOAHBIX YCIOBHUSIX.

MokHO cka3ath, 9To boxbsi Martepp BBICTyHaeT B KaueCTBE CHMBOJIA OJIarocioBe-
HUSI M 3aIIUTHI BCETO YeJIOBEYECTBA, a MaTh-chIpa 3eMJIs — 3TO CHMBOJI MOJIMTBEHHOTO
obpatenus k TBopiy ¢ mpocs00it 0 MpeoOpa3oBaHUK Ha 3eMIIE.

C pyroii CTOpPOHBI, CYILIECTBYET MHEHHUE, YTO apXeTUIl Marepr He0OX0IMMO IOHUMATh
B CaMoO# ero nmpoctou Gpopme, 6e3 mcuxoaoruueckoro cogepxanus. Tak, b.A. Peidakos
penynupyet apxetun Benukoit MaTepu 10 HCKITIOUUTENIFHO HATYPAIMCTHYECKUX 00pa-
30B U CUMBOJIOB, II0JIaras, 4To B pyCCKOM Tpaauuuu Benunkas Matb 370, Ipexie BCETO,
«OYEHD JIPEBHEE 3eMJIE/ICIIFYECKOE O0XKECTBOY, «MATEPD yPOXKASD», OOTHHS KU3HEHHBIX
6nar u nzo6mnust (Perdoakos, 1981: 379-392). CornacHo b.A. PridakoBy, apxerun Ma-
TEpHU TECHBIM 00pa30M CBS3aH y PYCCKHX C 00pa3oM 3eMIIM U C TAKUMH YEJI0OBEYECKUMHU
Ka4ecTBaMH, KaK CIIOCOOHOCTH K CONEPEXXUBAHUIO, COUYBCTBUIO. Beaymmumu MoTnuBamMu
apxeTHIla CTaHOBUTCS MaTepUHCKas 3a00TInBast TF0OOBB (KOTOpas MPOTUBONIOCTABIISIETCH,
HanpumMmep, 0e3pazIHInio Madexn), 0€30MaCHOCTb, 3aIUTa, OJIaTOCIIOBEHUE W HE3pUMas
noazepxka. Hemapom B pycckod Tpagunuy 0J1arocIoBEeHNE MAaTEPH CTABUTCS Ha OHY
Yalry BECOB € MOAJIEPKKON CBEPXbECTBEHHBIX CHIL.

Ha nam B3rmsin, apxetun Marepu naxe B CBOEH HaTypallUCTH4ecKol (opme He
OIPaHUYMBAETCSl CUMBOJIOM 3eMiIH. B OoJiee MpOKOM CMBICIIE OH COSIUHEH C CUMBO-
namu PoinHEL, a TakkKe YHUBEPCAIbHBIMH CHIIAMH IIIOOPOANS, KPacOThI, 3alUTHL. J{o
Kpemenns 3emnenenue Ha Pycu cootHOCHIOCH ¢ POs1oM 11 605K€CTBEHHBIMU CHITaMH KaK
MIPapoOIUTEISIMHA 3eMIIH U Bcero sxuBoro (Mynposa, et al, 2010).

MOXHO 3aMEeTUTb, YTO apXeTUN MaTepu cofepKaTeIbHO HATOIHEH CaMbIMH Pa3HbIMU
cMbiciaMy. OCHOBHBIMU €T0 MOTHBAaMH CTaHOBSITCS — IOKPOBHUTEIBCTBO, OJ1arociioBeHue
U CTapIINHCTBO.

«/JIBortHOE THII0» apXxeTuia MaTepu B pycCKOH KyJIbType SIPKO MPOSIBIIIETCS B 00pas3e
CKa309HOTO IepcoHaka — baObI-Sru, koTopas psmoM uccienoBarenell 0003HadaeTcs
KaK TepOoH-aHTarOHUCT, WX TIEPCOHAX, TPOTUBOCTOSIINH IIaBHOMY repoto (Cepreesa,
2016). Tem HEe MeHee, Ha Ham BT, baba-Ara, XoTs hopMaIbHO OHA U SIBIISCTCS aHTA-
TOHHMCTOM TJIABHOTO I'eposi CKa3KH, (JaKTUIECKH BCE JKe SBIIIETCS HOCUTENIEM apXeTHIIa
MyapocTy 1 TpaHcHOpMaLH.

Cam o0pa3 bab6sI-Aru oTiamuaeTcss MHOTO3HAYHOCTHIO. C OHOM CTOPOHBI, 3TO
«ypoanmuBasi, 371as M KOBapHas CTapyxa, objamaromiasi OOJBIION KOJIIOBCKOW CHIIOI)
(Cremanos, 2004: 855), oHa muTaeTcs 4eIOBEYMHOM, MOKET HACBUIATE TOPYY U T.I1. Beé
9TO OJIMIIETBOPSIET TEMHYIO cTopoHy badbl-SAru. C npyroi cropoHsl, B babe-Sre uétko
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mpocMatpuBaeTcs U Heuto ceerinoe. [1o muenuto E.JI. SkoneBoit, baba-SIra —31o apeBHsis
3Ha4YMMas OOTHHS, HO €€ «CaKpalbHOE 3HAUeHHE HECKOIIBKO pa3 TPaHC(OPMHUPOBAIOCEH)
(SIxoBneBa, 2014: 839), u moToMy B CKa3Kax He BCErJa HaXOAUT OTPaKeHHUE YKa3aHHBIN
acriekT. OJHaKO HEKOTOpBIE HUCCIIE0OBATEIN YOSAUTEIbHO OKA3bIBAIOT, UTO B 00pase
pycckoit babpi—Aru HaxomAT OTpaKeHUE IPEBHIE apXamdecKre OOpsAbL: 0OPSIIBI HHHULIN-
armu (TIOCBSIICHUE OTHEM ), 00psibl 3axoponeHus u mp. ([Ipomr, 1986; Tonopos, 1963).

Psin nccnenoBarernedt MpoBOIUT Mapajuienb MeXAy nepcoHaxeM baOw-Sru u 06-
pasamu JpeBHeHHAUICKOro 6ora SIMbl, npeBHepuMcKoro 6ora SIHyca, SIcoHOM M T.II.
(Crenanos, 2004: 858—860), 4TO MO’KHO COOTHECTH C CHJIAMH «CMEPTU» U «BO3POXKIEC-
HUSD, IPOBOJHUKOM KOTOPBIX BhIcTymaeT baba-fAra. IloMuMo cBSA3M 3TOTO MEepcoHaxa
¢ MupoM MEPTBEIX, 00pa3 baOwI-SIru sBisIeTCsS Takke M CHMBOJIOM HEOECHOTO — Kak
MeTaopsl AYXOBHOW CHIIBI, CIOCOOCTBYIOIIEH T€pOI0 B TpaHC(HOPMALUH, [IEPEXOIY B
HMHOE Ka4eCTBO U CTaTyC.

370 NoAYEPKUBAETCS M KOCBEHHBIMH aTprOyTamu baOwi-Aru. Tak, e€ n30ymika yame
BCETO CTOMT B IIIYXOM Jiecy JIMOO Ha TpaHHLe C «TPUIEBITHIM IAPCTBOM» (TO €CTh, Ha
TpaHHIIe MEXKIY «HAIINM» MHPOM H TeM, Ky/la TepOI0 IPEICTOUT OTIPaBUTECS). [Tpnuém
npouTH «ucnbITanne baboi-Aroi o3HadaeT BO3SMOKHOCTD IIPOUTH JAIIBIIE), TIOTOMY
410 TOJIbKO baba-SIra MokeT yka3aTb BEpHBIH ITyTh, a BCEX JIOKHBIX IT'€pPOEB OHa, HA000-
POT, 3aIyTHIBAET, OTKA3bIBAET UM B TOMOIIH.

[IpumeuarensHo 1 To, yTo baba-fra HaneneHa yyeCHBIMH CHIIaMH — OHA CITIOCOOHA
NOHMMATh S3bIK 3BEpEel M NTHL, PA3JIMYHBIA CTUXUH U BOJILEOHBIX CYLIECTB, KOTOPbIC
IIPHU TOM YacTO HaxoJATcs y Heé Ha ciyxOe. baba-fra Moxer u3ieuynBaTh TpaBaMu,
YMEET NEPEMELLATHCS 110 BO3AYXY B CBOEH CTYIIE€, CTAHOBUTHCS HEBUAUMOMN. Y HEE €CTh
BOJIIIICOHBIE MTPEAMETHI (CKaTepTh-caMOOpaHKa, CallorH-CKOPOXObl, KOBEP-CAMOJIET U
1.11.). [Ipn 3TOoM baba SfIra BeicTynaeT oHOBPEMEHHO M XPAaHUTEIBHULICH Jieca, 3alllH-
IIAIOIIEHN ero oOuTaTelNel OT BCAKOTo posia Oest 1 HaracTex.

O06pa3 baOwI-SIru gO0CTaTOYHO MO3au4eH M «BKIIIOYAET B ceOs MaTpHapXaibHbIE,
naTpuapxajibHble, ITaMaHCKUE, aMHUCTUYIECKHE, TOTEMUCTHUECKUE 3JIEMEHTHD» (SIKOB-
nesa, 2014: 839).

E.M. MenmutuHCKHI 0TMedaeT, 9To baba-Sra cuiMBonmdecku Borionaet B cebe oopas
Benukoit Marepu, npeBpanieHHo# B BeapMy (Menerunckuit, 1994: 7), 1 mosToMy HECMO-
TpsI Ha TO, YTO OHA BBICTYTIAET, KaK IPaBUIIO, B KAUECTBE BTOPOCTENIEHHOT O IEPCOHAXKaA,
e€ QyHKUMY ABJISIOTCS OUSHb BAYKHBIMU: HAIIPUMED, IapPUTEIbHHUIIBL, TOXUTHUTEIbHHIIBL,
BoutenbHuUIlsl ([Ipomm, 1998).

Brigenstor emé onny e€ ¢ynkmurio: «baba-Sra urpaet mo OTHOIIEHUIO K IPYTHM
POJIb BOCTIUTATES, OPTaHHU3YsI POXO’KACHHUE UCTIBITAaHNH B YCIIOBUSIX PHCKOB M HETIpEI-
ckazyemocTt. HecimywaitHo SIry cuuTaroT BIOXHOBUTEIEM BEITHKHX JIEJT Ty>KON CYAbOBD)
(SxoBnesa, 2014: 841) (HemapoM, MHOTHE I'epOH CKa30K OOpaIaroTcsl K Hel JIACKOBO
— «0abyukay, «SruimHa» u T.11.).

BakHO U TO, KakuM 00pa3oM repor ckasku obOparaercs k babe-Sre. 3a ycioBHO
npaBmiIsHOE obpamienne («IlokmoHmIack er JeBria HU3EXOHBKO, paccKasaia e Bce
ckpomHEXOHBKOY ([1€phimko @uancta ScHa Cokona 1978: 13) rmaBHbIA repoi MOTydaeT
romontpb baOsr-Sru.
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Kaxk mbI yxe ormerniy, baba-fra npencrasnser apxerun Mynpocty, HaieI€HHBINA
aTpuOyTaMu BJIACTH U CHIIBI (3TOT MEPCOHAX BJIAJEET BOJIICOHBIMH IpEAMETaMH, ei
HNOBUHYIOTCS BOJILIEOHBIE )KUBOTHBIE H T.I1.). MyApOCTh pealin3yeTcs 3[eCh TaKKe uepe3
e€ yHKIMH (COOOIIaeT repoio BayKHBIE CBEICHNUS, TaET MyAPBIA COBET, MOOMIN3YET repost
Ha OmpeeNIéHHbIE NENCTBU, 0JJapUBAET BOJIIEOHBIMU IPEAMETAMU MU KUBOTHBIMH )
(Cepreesa, 2016). Henb3st He OTMETUTh U TaKHe KadecTBa TOTO IEPCOHaXKa, KaK XH-
TPOCTb, CKPBITYIO BIIACTh, YMEHHUE OJICP)KUBATH ITOOETY «Iy>KUMH PyKaMm» (B YaCTHOCTH,
KOI'Jla OHa KOCBEHHO IOMOTIaeT IJIABHOMY I'€pOI0 OJI0JIE€Th CBOETO AABHErO CONEPHHUKA
Kames) (Kapumenko, 2013). XoueTcs OTMETHTB, UTO HEPEKO U JPYTHE TEPOUHH CKa30K
(Bacunuca, Enena [Ipemynpast) IefCTBYIOT Tak ke, Kak U baba-ra, — «3a1aioT repoio
TpyIHBIE 337a4uH, CHAOXKaIOT €r0 BOJIIEOHBIMU CPEICTBAMM, HAKA3bIBAIOT JOMXKHBIX
repoeB», HO, B OTIN4YHe 0T baObI-fIrn, nx «aBTOpUTapU3M OIIEHUBAETCS OJHO3HAYHO
nostoxxuressHo» (Kapumenxko, 2013), n60 nMEHHO K HUM yCTpEMIIEHBI HICTHHHBIE TEPOH,
HX OHHM CIAcaroT ¥ 3aBOEBBIBAIOT.

Kpome myzapocTn, yma u npoHHnaTenbHocTH, baba-SIra obnazaer psgom npusiie-
KaTeJIbHBIX TSI pyCCKOTO HAapoJia HPaBCTBEHHBIX KauecTB. baly-Sry MoXHO 1o mpaBy
CUUTATh OJJHAM U3 )KEHCKHX 00pa3oB — apXETHIIOB, COBMECTUBIINM B ce0€ MyApOCTb,
MOKJIaANCTOCTh U CBOCHPABHOCTb, IOOPOTY 1 TEATPAIbHOCTh, HHTYHTHBHOCTB, CMEJIOCTb,
cMeKanky ¥ rp. Hemapom aToT 00pa3 sSBiIsiIcs HCTOYHUKOM BJJOXHOBEHHS JUISI MHOTHX
pycckux aestenent uckycctBa: A.C. Ilymkuna, B.A. XXykosckoro, A. Toxctoro, B.
Bacuenosa, I1. YaiikoBckoro u apyrux. B 1ienom cakpaibHas apXeTUITUHYHOCTH 00pasa
Bbabb1-Aru, Ha Ham B3MIIs1, 001a1aeT 0COOBIM 3HAUEHHEM /ISl PYCCKON MEHTaIbHOCTH.
Hobasum naxe, aro baby-Ary 6e3 HaTsHKKH MOXKHO OBUTO OBl Ha3BaTh SIPKUM IIEPCOHAKEM
JIUTEPATYPhI ATIOXHU ITOCTMO/AEPHU3Ma !

Paccysxnenust 06 o6pase baobI-Sru Mo>keT ObITH OECKOHEUHBIM, O HEM MOXHO T'OBO-
PUTH C IOITUYECKUM YIIOEHUEM, TIOCKOJIBKY OH COBEPIIEHHO HEOJHO3HAYEH U MHOTO-
IpaHeH, U 3TO MOXKET CTaTh MPEIMETOM OTAEIFHOIO PACCMOTPEHHS B HAILIUX Oy IYIINX
HCCIICIOBaHMSX.

[HoxBoxs uTor, MOXKHO CKa3aTh, 4T0 baba—Sra — 3T0 CIIOKHOCOCTAaBHOM MEPCOHAK,
B OJJHOM MIIOCTACH — 3TO CHMBOJI 310 CHJIBI 1 CMEPTH, B IPYTON — OOTHHS HCIIETICHUS,
«o0amaromnias )XU3HEHHON CHIION W, OYKBAIBEHO, «BIMBAIOIIAS )KU3HEHHYIO CHITY» B
riIaBHOTO reposi ckasku (Crenanos, 2004: 857). Imenno baba—Sra momoraer risaBHOMY
T'epOoIo MPOUTH UCTIBITAHUS U CTaTh IMYHOCTBIO B TOJJTHHHOM CMBICIIE 3TOTO CI10Ba. MOXHO
cKazaTh, uTo baba-fIra — 310 Mate, KoTOpast IPUTBOPHIIACH 3JI0H U MTyTaIOIIEH, YTOOBI
IIOMOYb | €poro MPOMTH MyTh B3POCICHHUS U CTaHOBIEHU. Heo0X0auMoCTs HHHITHALIH
I'epost n cBA3aHHBIA C TUM OTPBIB OT BCETO IPUBBIYHOTO, 3HAKOMOTO, HaIpuMep, OT
JIACKOBOM M 100poi MaTyIku, caMu 1o cede SBIISIOTCS HeOOXOANMBIM apXETHITHYECKUM
CIOKETOM WJIM 3TAllOM €Tr0 TyXOBHOI'O POCTA.

®daxTtuuecku baba-fra BocipuHUMaeTcs Kak Meaaror, IOMOTalOLINH I[JIaBHOMY Te-
POIO TIPaBIIIBHO BBIMOJHHUTH CTOSIIYIO IIEpe HUM 33134y, a € CTPAIIHBIN — Ha IePBbIH
B3MIsAA! — OOJIMK — 3TO JIMIIb enlé OAHO MCIIBITAHUE AJIS TepOosi, TIPOXOAs KOTOPOoe, OH
obpetaet B nuie ba0wl-Aru HOBoOro coro3HuMkKa. IHUIMAMS Teposi U MPOXOXKICHNE UM
HCIBITAHUI BO MHOTOM 3aBUCHUT OT TOTO, MOJyYUTCS JIU Y HETO CHUCKATh MOAJEPKKY
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Babs1-Sru. Kpome toro, baba-SIra npoBepsier HpaBCTBEHHBIE KayecTBa U JIPyTUX Hep-
COHaXKe! CKa3KHM, YTO MO3BOJISIET ¥ TEPOI0 U HaM OTJIMYUTH JIOXKHOTO Teposi OT MOAIHH-
HOTO. A HE 3TO JI ¥ €CTh Ta caMasi rilaBHas 3ajJa4a paszaesnenus JJoopa u 31na, peleHnto
KOTOPOH CIIy’KUT HCKYCCTBO, B HaIlleM CIydae JINTepaTypa, OT TIyOOKON APEBHOCTH 10
emIé He HaCTyMHBIIETO Oyaymiero?
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IN SEARCH OF THE ARCHETYPE: FROM THE MOTHER ARCHETYPE
TO THE ARCHETYPE OF BABA YAGA
IrNA S. Guseva, VLADIMIR G. Ivanov, MaARIA G. IvaNova
OO
The archetypes can be distinguished as universal (generic), common to every
culture, and these similarities can also be traced in particular national archetypes.
The article analyses one of the universal archetypes — the Mother archetype.
However, the authors aim to research the basic concepts and characters of this
archetype within the Slavic culture. In this case, features of the Mother archetype
in Russian culture are revealed mainly in the material of Russian folk tales. The
main research value of folk tales is explained by the fact that they contain the first
historical “prints” of the archetypal consciousness of our ancestors. Even though
the tales were passed through generations orally and therefore were often changed
due to the historical and social contexts of the narrators and listeners, the general
plot lines, characters, and hero trials have undergone just slight changes (this fact
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is confirmed in the article based on the wide array of researches of many Russian
linguists and philosophers). Also, for the analysis of the archetypes of the culture,
folk tales have become indispensable material, revealing psychological and emo-
tional themes of nations and ethnic groups. Thus, according to Karl Jung, a tale,
like a myth, reveals the psychological mechanism of self-development or the way
in which a representative of a specific culture passes the initiation on the path of
self-development. So, the process of individuation, which is associated generally
with emotional crises and requires a transformation of human consciousness from
lower to higher levels, is also reflected in a tale as a symbolic passing of the trials
and tests by a character.

The Mother archetype has its own unique images in Russian fairy tales and
is presented both with its bright and dark sides. If the light side of the mother is
reflected in its blessing power, the dark side, in contrast, symbolically prevents
the hero in his quests and achievements. Most clearly, the two-faced nature of the
Mother archetype manifested in the form of Baba Yaga. The character of Baba
Yaga is at once intimidating and attractive. The special charm of Baba Yaga is
that she always supports the good and punishes the evil, but she does it with spe-
cific, unique methods. Etymologically, the word “Baba Yaga” has affinities with
the characters in the folklore of other Indo-European languages — deities of death
Yama and Janus. This confirms the link of the image of Baba Yaga with the views
of the Slavs on the other world. No wonder Baba Yaga lives on the border of the
two kingdoms (“ours” and “far, far away”), she tells the hero the right path, and
sends false heroes in the wrong direction. The article points to other features of
this character and offers them psychological interpretation and meaning for the
individual consciousness of a representative of Russian culture. The image of
Baba Yaga was the inspiration for many famous Russian writers, musicians, and
poets that proves the deep connection of this character with archetypes of culture.
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Reuse of Ancient Sacred Places in
South Ural Region — The Case of
Emir Edigey’s Grave

——— Ainur I. Tuzbekov, Ilshat I. Bakhshiev ——

The processes of the sacralization of archaeological sites in the South Urals are analysed in
the context of Emir Edigey’s Grave. The history of the archaeological study of the subject
is considered in detail. The works of domestic and foreign authors, electronic publications,
and internet video resources are being analysed. Based on personal field research held in
May 2015 within the Russian Foundation for Humanities’s grant for “Islam in the South
Urals geographical information system”, the chronology of the formation of the sacred
space on the territory of historical and cultural heritage is being restored. In conclusion,
the modern sacralization processes taking place on the significant site under consideration
and throughout the whole South Urals are characterized.

KEYWORDS: archaeological site, sacralization, saint (awliya), holy place, Emir Edigey’s Gravé

INTRODUCTION

Archaeological sites are truly organic elements of the natural and cultural landscapes and up
to the present day continue to take a vital place in ritual and spiritual practices of the popula-
tion of the South Ural region. Moreover, the sites as before endowed with various forms of
sacralization and belonged to a group of ritual markers. Information about traditions, legends
and rituals associated with the objects of the archaeological heritage is fragmented and not
systematized. Some of the aspects of sites sacralization process in South Ural region are
covered in books, review articles, and abstracts (Aminev, Yamaeva 2009; Garustovich 2013:
141-142; Savelev 2012: 160—161;Tuzbekov, Bahshiev 2013: 99-102;Kupriyanova 2014:
22-29; Yunusova 2015: 106-115; Shnirelman 2015: 53—65), but the question of formation
and transformation of this phenomenon, has not become the subject of a separate study.
Meanwhile, there have been increasing archaeological stories in the formation of new
sacred spaces and sites on the territory of the Republic of Bashkortostan in recent years,
although the “archaeological” factor of this phenomenon has not been defined, but is only
one of its components. Let us give an example. Near Ilchigulovo village (Miyaki district
Republic of Bashkortostan) on the top of the high syrt, there is a well-known medieval
necropolis — Ilchigulovo IV (Emir Edigey’s Grave), the stone walls of which have now
become the object of worship and the epicentre of the formation of new sacred spaces.
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ARCHAEOLOGICAL CONTEXT

The very first archaeological research near Ilchigulovo village was conducted in the
19" century by the anthropologist Maliev. To the southeast of the village, he studied an
abandoned cemetery, which people know as nogayskoe. On the burial site, the researcher
found several levelled-down burial mounts, some of which were surrounded with stones.
According to Maliev’s description, there were several Muslim burials sites dating back
to the period of the Golden Horde, which had been researched. The author mentions that
local Bashkirs prevented further excavations. In 1986 during an archaeological explora-
tion, Garustovich found seven new mounds in
the same area, the mounds belonging to various
eras, including a necropolis Ilchigulovo IV
which residents call as “cemetery of saints” or
Edigey’s Grave. The burial consisted of two
stone lay outs located in 400-500 meter from
each other. Round in shape, the lay outs were
of stones. During the thorough study of the
significant site, it was found that the border
Nel was empty, whereas under border Ne2 there
was a burial of a male warrior with traces of
chopped wounds.

The buried man was lying on his back, laid
on his right side, in a wooden coffin with his
head to the west. The skull was turned to the
right side and was lying on the temple. Clothes
were absent. The scientist referred the burial to
late Turkic-speaking nomads (cumans) and dated
itto 14" or 15™ centuries (Fig.1-2) (Garustovich
1987: 37-39). The researcher attributes the
studied complexes with inventory burials of the
Ilchigulovo barrow, which had been previously
studied by Maliev. Also, he concludes that the
studied fences were built of stones taken from
the destroyed mounds of the cemetery and were
built not earlier than 19" century which later
became “a sacred place” (Garustovich 2013: 142).

An indirect confirmation of the data men-
tioned above is the storyline of the Bashkir epic
“Idukay (Edigey) and Muradym (Nurraddin)”
dated the end of the 14"-beginning the 15" cen-
turies, where the area adjacent to the mountain Border 2
Nary S—Ta:u is defined as the burial place of the fig. 1. Borders Nel-2 and burial plans of ne-
protagonists. cropolis Ilchigulovo IV (G. Garustovich 1986).
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Fig. 2. Necropolis Ilchigulovo IV and new cult objects.

“Ending finally the war

Sword he wiped, his face washed

Once again he stayed at those places

Where the Grave of Idukay (Emir Edigey) and Ynye (Edigey’s son Nurraddin)
Was located at Mount Narys” (Zaripov 1999: 186)

According to local residents, as well as data contained in Garustovich’s scientific
report, a few pilgrims were observed, who would come to the borders and to the “sacred”.
In subsequent years, the site was probably losing its importance as, according to his ob-
servations, in the survey area the “holy spring” was used for cooling milk (Garustovich
1987: 37). There was no information at all on the likely Sahabah (Companions of the
Prophet) burial.

How, then, has the structure of the sacred object changed? Let us try to trace the
chronology of the events.

THE MYTH CONSTRUCTION

The beginning of the active search for the graves of the faithful companions of the Prophet
in the Volga-Ural region goes back to the last decades of the 20" century. It is associated
not only with the growth of religious identity but also with popular abd controversial
ideas of Khisam ad-Din Ibn Sharaf ud-Din al-Bulgari Muslim and Taj ad-Din Yalsygul
al-Bashkurdimn whose works were sharply criticized by non-traditionalists Mardzhani
and Fakhretdinov as well as Usmanov. (Usmanov 1972: 134-166).

The next stage is connected with the visit in 2010 of a Sufi delegation from Bash-
kortostan, when they visited Sheikh of Sufi Order Nagshbandi Muhammad Nazim Adil
al-Haqqani al-Qubrusi (residing in Turkish Republic - Northern Cyprus). During the
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meeting, he was shown some photographs of alleged Sahabah burial sites within the
territory of the Republic. Having examined all the photos, sheikh pointed to mountain
Narys-Tauas the burial place of the Prophet’s Companions (Mehmet Shk 2012).

After the return of the delegation of the Sufis, several articles appeared in some
national media about the discovery of Sahabah burial site and an active construction
activity started within the cemetery Ilchigulovo IV borders. In 2011, on the ground
of border Nel, there were build a monument with the names of the two of the Proph-
et’s companions, Zubair ibn Zait and Abdurrakhman ibn Zubair, and a dome-shaped
structure, whereas on the ground of border Ne2 there was only a dome-shaped structure
(Fig. 3-4). In 2012, at the foot of the mountain, they started to build a mosque, timed
to the monument (Fig.2).

Additional impetus and “legitimation” the object received in 2013 after accompanied
by representatives of the local religious leaders’ visit of Muhammad (Mehmet) Adil
Haqgani al-Qubrusi, the son and power recipient of Muhammad Nasim Haqqani. Mehmet
Adil’s annual tour (2013 2015) of the “holy places” includes such archaeological sites as
stone fences of burial Ilchigulovo IV, Hussain Bek and Bendebike mausoleums, among
other. It was the day of his visit to the “holy places” when one could watch more than
1000 pilgrims wishing to honour the shrine.

The zealous pilgrims do not limit themselves to visiting “Sahabah grave” and bathing
in the “holy spring”. Trying to expand the boundaries of sacred spaces, they include in
it more new objects. For example, employees of Institute of Ethnological Studies Ufa
Scientific Center, Russian Academy of Sciences during the expedition trip in May 2015
recorded the inclusion into the complex Narys-Tau:

1) An artificial mound formed, most likely as a result of construction work - the
so-called “Mound” located 40 meters from the fence to the north-east from border Ne2,
which possibly emerged due to the construction works around border Ne 2 in 2011. Some
pilgrims bypass the object for seven times, assuming that “Awliya” is also buried there.

2) Two stone outlines of a rounded shape with a diameter of 0.5 m and 0.7 m composed
within 320 meters to the southeast of the border Nel on a cusp-shaped syrt.

Between the stones were detected pieces of thread, material, and crow feathers ver-
tically stuck in the ground. The absence of moss and turf signify that stone throwings
appeared relatively recently in the last 5-10 years.

Thus, by this example archaeological site, we can trace one of the models of the for-
mation of contemporary sacred spaces and objects: the design of a completely artificial
conceptualization supported by the official Muslim clergy as well as by the authorities
at the local level. In this case, this model became the foundation for the promotion of
Nagshbandi Sufi Order ideas in the region.
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Fig. 3. Border Nel (“Sahaba grave”, “Emir Edigey’s grave”) (photo by A. Tuzbekov, May 2015).

Fig. 4. Border Ne2 (Awliya Grave) (photo by A. Tuzbekov, May 2015).
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CONCLUSION

Today, there are more than hundreds of archaeological sites, in the South Urals exposed
to sacralization. Representatives of various religious movements and sects, including
prohibited ones, attract their new members using the traditional for Bashkirs worship-
ping the saints (awliya). This explains the significant increase in “places of worship”
generated primarily owing to the relief expressing some burial mounds, stone fences,
borders, insulated stones, caves, etc. Most of these spontaneous processes occur in the
Urals densely inhabited by Bashkirs.

These observations are not unique and virtually similar examples have been recorded
in other regions of Russia, CIS countries (Kazakhstan, Kyrgyzstan), Western Europe,
China and others.

This phenomenon, of course, requires further investigation, and the similarity of the
processes occurring in the archaeological sites spread all around the world, shows the global
crisis of traditional spiritual values, which made people search for new or revive some
old religious systems that could provide answers to the challenges of the modern world.
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I[TIOBTOPHAA CAKPAJIM3ALIMA JPEBHUX CBATBIHb HA
IO’KHOM YPAIJIE (ITPUMEP MOTMJIbI DMUPA EJIUTES)
Annyp U. Ty3sekoB, MmuaTt Y. BAXIIMEB
SO

B xoze peanuzannu npoexra «I eonnpopmanmonnas cucrema «Menam Ha FOx-
HOM Ypaine» uccieaoBaTensiMiu MHCTUTYTa 3THOIOTHYECKUX UCCIIEOBAaHUN UM.
P.I'. Ky3eera YOUL] PAH 6butn n3yueHsl 1 KapTorpagMpoBaHbl CBSTHIE MECTa,
HOYUTaeMbIe HaCeJICHHEM peruoHa. B xo/1ie ieTanbHOro H3yueHus: 00beKTOB ObLia
BBISIBJICHA TEHACHIINS COBPEMEHHON aKTyallU3allui CAaKPAIbHBIX IIPEICTABIECHHUN O
paHee U3BECTHBIX ITaMATHHKaX. OTAENbHBIE IMYHOCTH HIIH PETUTMO3HBIE TPYIIITHI
B nnocneaHue roasl uepe3 CMU, HHTepHET WK COLMANbHBIE CETU HAaYaJld aKTHBHO
pacIpocTpaHsITh HHYOPMAIHIO O CBSITHIX MECTaX, UX 3HAUYSHUH U T.J. 3a4acTyro
00BEKTHI, BOCIIPUHIMAaEMbIC HACEJICHHEM B TPOILIOM KaKk MEeCTa 3aXOPOHEHUS
JIeTeHJapHBIX TUIHOCTEH, TyXOBEHCTBA, IPaBUTEICH, BOWHOB, HAYAJIH IPETIOTHO-
CHUTBCSI COBPEMEHHHMKAM KaK MOTHIIBI CBATHIX JTr0JIeH. OHUM U3 TAaKUX OOBEKTOB
sBisieTcst Morwina Enurest (Mnpuurymnoso [V, KypraHHBIN MOTHIBHEK). B cTaThe
MOJPOOHO PacCMaTPUBACTCS HCTOPHSI apXEOIOTHUECKOT0 N3y4eHHs oObekTa. Ha
OCHOBE apXMBHBIX MAaTEpUaIOB aBTOP yCTaHABJIMBAET JATUPOBKY MaMITHUKA U
€ro UCTOPHUKO-KYJIBTYPHYIO TIPHHA/IIEKHOCTh. MCcrionb3yst TaHHBIX COOpaHHBIE
B X0/I€ TIOJIEBBIX MCCIIEI0OBaHNM, aHau3a nedatHeix CMU 1 nHTepHeT U3IaHuH
BOCCTaHABJINBAETCS XPOHOJIOT U TepeopMaTHPOBAHUS 00BEKTA HCTOPHKO-KYJIIb-
TYpHOTO HacIEeNHs B CaKpallbHOE MPOCTPAHCTBO. B 3aKI0YEeHUH MOIBOASTCA
UTOTH UCCIIEI0BAHUS, XapaKTEPU3YIOTCSI COBPEMEHHBIE MPOLIECCHI CAKpaIU3allty,
MIPOUCXOIAIINE KaK HAa pACCMOTPEHHOM MaMATHHUKE, TaK U Ha BCEH TEPPUTOPHU
IOxnoro Ypana B menom.
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TaHaToJIOTUYECKE MOTHUBBI
«Crtpamuaon mectn» Hukonas I'oroJs
B KOHTEKCTE ATHOKYJIbTYPHBIX CBSI3€H
YKPaAWHIICB

—— Koncrautul PaxHo

This article deals with the description of the posthumous destiny of the dead in the horror
story A Terrible Vengeance by Mykola Gogol. It describes the patrimonial cemetery of
the sorcerer, where all his ancestors were buried. Their corpses rise from their graves,
but the first local dead man, the largest of them, cannot rise, and his movements cause
earthquakes. These images can be fully understood only in comparison with Chuvash
beliefs about the first buried dead person as the cemetery master and also with Zoroastrian
and Ossetian mythological concepts. The Chuvashes and the Iranian-speaking nations,
primarily the Ossetians, have parallels to the plot about a father coveting his daughter
and killing his grandchild, the soul’s wanderings during sleep, and other related motifs.
Thus, the folkloric motifs on which the story is constructed help to reveal the ethnocultural
connections of the early Ukrainians.

KEYWORDS: Mykola Gogol, thanatological motives, ethnology, literary studies, Ukraine,
A Terrible Vengeance

[TouTH BCe KPUTHKHU €AMHOIYIIHBI B TOM, uTO «CTparHas MmecTs» Hukomnas I'orons, ko-
TOpas B IEPBOM M3JaHNH OblJIa IOMIOTHEHA 11013ar0/10BKOM «CTapHHHast ObIIbY», — OJJHA
13 CaMBIX CHJIBHBIX U HanOOJIee MMO3THYHBIX €TI0 MMOBECTEN. DTO YPE3BBIUANHO CIIOKHOE
1 KPENKO CKOMIIOHOBaHHOE NTPOM3BEICHIE, B IPHUYJIMBO 3aKOANPOBAHHBIX MUA(OIIOTH-
YECKHX CTPYKTypax KOTOPOTrO aBTOP MBITAETCs MPOSCHUTH MPUUYMHBI yIaJKa KO3aI[KOH
VYkpaunbl. B Hell ycTaHaBIMBAIOTCSI OCHOBHBIE MU(OJIOTHUECKHE OMIO3UIIUH, KOTOPHIC
KacaroTCsl BCEX COUMHEHMH ['0roiis Ha yKpanHCKYIO TEMaTHKY, a CaM aBTOP MPOSBIISIET
riry0OoKOe MOHUMaHKE KyJIbTYPhI M HICTOpUH cBoero Hapoaa (['padosma 1994, 137-140).
JlaBHO 0oOpaIeHo BHUMaHUE Ha TO, 9TO «CTpaliHast MECThb», MIEPEKIUKASChH C APYTUMH
noBecTsIMHU «Bedepos Ha XyTope 63 Jlukanbku» 1 « MUpropoa», HocTpoeHa Ha 3HaHUH
T'oronem crapuns u HapoaHoro Obita (Illerpok 1893, 54-68). Jlaxe Te ucciegoBaTeny,
KTO TI0JIarall, YTO B OCHOBE JIekKAT YKPanHCKHE BAPUAHTHI OPOASUYHX CIOKETOB, HACTau-
BaJIM, 9YTO OHU 00CTaBIIeHB! y 1'0ross moapoObHOCTAMH U3 YKPAUHCKON HAPOIHOM KU3HU
n o33uu (Iletpos 1902, 66—67). BepHO 1 HCTOpHUIECKH TOYHO IIICATEINH MIEpEAaBa IyX
ko3ankon smoxu (Kamarnuna 1902, 102, 105, 107-108, 114-115, 128). Xots 3Bydano
MHEHHE, YTO BIUSHNAE YKPAUHCKUX HAPOAHBIX CKa3aHUH U JIETEH]] Ha (paHTaCTHIECKyIO
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TeMaTHKy «CTpamrHoi MECTH» CJIe/TyeT IIPU3HATh MAJIOCYIIECTBEHHBIM 1 IOYTH CILTONIb
HepoctoBepHBIM ([epxapun 1927, 331), TeM He MeHee, K KaXKJIOMY W3 MOTHBOB ITOBECTH
MOIKHO HalTH COOTBETCTBHE B yKpauHCcKoM ¢oibkiope (Heripora 1909, 41). Uccnemno-
BaHMA YKPaUHCKHUX QONBKIOPHBIX KopHEN «CTpantHon mecTiy» npogomkarorcs (Crerok
2004, 147; Wsanos 2006).

Crnenyer oOpatuTs BHUMaHHE, 9YTO B «CTpaNIHON MECTH», BO3JABUTHYTOH, KaK U
OOJIBIIMHCTBO MPOU3BEICHUI BEJIMKOTO ITUCATENS, HA POJJHOM €My YKPanHCKOM ObITE 1
CKa3aHUsX, OIMKICHIBAETCS POJIOBOE KiIa0uIIe KotyHa — otia KatepuHsl, Ha KOTopoM
BCTAIOT U3 MOT'WJI MEPTBEIIbI, €TI0 ACAbI U ITpaJaCAbl:

«Ha 6epery BunHen0CH Kag0HIIe: BETXHE KPECTHI TOJIIIINCE B Kyuky. Hu kanuHa He
pacTeTr MeX HIMH, HU TpaBa He 3eJICHEeT, TOJIbKO MECSI] TPEET UX C HeOECHOM BBIIITIHEIL.

— Caprmmre i, XJTomisl, Kpuku? KTo-To 30BET Hac Ha moMoIs! — ckasai maH J{armno,
000pOTSACH K TpedIlaM CBOHM.

— MBI CHBIIIUM KPUKH, U KaXETCsl, C TOH CTOPOHEI, — Pa30M CKa3aJId XJIOMIIBI, yKa-
3bIBas Ha Kiagouie. Ho Bc€ cruxio. Jloaka moBopoTuiia u craina orudaTh BbLAABIIANACS
Oeper. Bapyr rpe01ip! oIy CTHITN Beclia ¥ HEIBIKHO yCcTaBHIIU 04r. OCTaHOBUIICS U TTaH
Jannio: cTpax ¥ XOJIO[ IMpope3ajics B Ko3allkue Xisl. KpecT Ha Mormiie 3amaTancs,
¥ THXO TONHSJICS W3 He€ BBICOXIIHMN MepTBel. bopona o mosica; Ha manbiax KOITH
JUTMHHBIE, eIlle JJIMHHEE CaMbIX MaJbIeB. THUXO MMOMHSI OH pYKH BBepX. JIumo BcE 3a-
JpO’Kano y HEro U MoKpuBHUiock. CTpallHyo MyKy, BUAHO, Tepreln oH. «/lymHo MHe!
JyIIHO!» IPOCTOHAN OH JUKHUM, HE 4eI0BeYbUM TrojiocoM. ['ostoc ero, 6yATO HOXK, Ifapamnal
CepIie, ¥ MepTBeI] BIPYT YIIeN IO 3eMITI0. 3allIaTancs APYroi KPecT, U OISTh BBILIEI
MepTBell, emé cTpamHee, ené BBIIIIe MIPEKHETO; BECh 3apoc; O0poAa 1Mo KOJICHA U eIIe
JUTMHHEE KOcTsHBIe KorTh. Emre mude 3akpudan oH: «JymHo MHE!» 1 yIIIeNt o 3eMITIO.
[MomarHysics TpeTuit KpecT, MOAHAJICS TPETUH MepTBell. Kazanock, 0JJHH TOJIBKO KOCTH
MIOJHSJIMCH BBICOKO HaJ| 3eMiieto. bopojia 1o camble MAThI; NaIbIbl C JUIMHHBIMU KOTTS-
MH BOH3WIKCH B 3eMJIt0. CTpaliHo MPOTAHYJI OH PYKH BBEPX, KaK OYJTO XOTEJN A0CTaTh
MEciaa, U 3aKpudajl Tak, KakK 6y}ITO KTO-HI/I6y}IB CTaJI ITHJIUTD €T0 KEITBIE KOCTH ...»
(Torons 1979, 136-137).

[ocne rudenu KoIayHa MEPTBELBI €r0 TeP3aroT:

«BMur ymep KonayH 1 OTKPBUI ocsie cMepTH ouu. Ho yske ObUT MepTBel, 1 IIIsIe,
Kak MepTBell. Tak CTpalmrHo He TJSTUT HU KUBOM, HU BOCcKpeciinil. Bopouan ox 1o cro-
poHaM MépTBI)IMI/I rjiasaMy M YBUJCIT NOAHABIINXCA MEPTBELOB OT KI/IeBa, U OT 3EMJIN
Tlannuckoit, n ot KapnaTa, kak JBe Karuid BOJBI CXOXKUX JIMIIOM Ha HETO.

BrenHb1, 67€HBI, OAWH APYTOTO BHIIIE, OJUMH APYTOTO KOCTUCTEH, CTAIH OHU BO-
KpYT BCaJHWKA, Iep KaBIIEro B pyKe CTpaIrHyio 1o0bray. Emé pas 3acMesics peimapb
Y KUHYJ e€ B MpomnacTb. M Bce MEpTBEIBI BCKOYHIIH B IIPOIACTD, IOIXBATHIIN MEPTBEIa
Y BOH3HWJIM B HET'O CBOM 3yOBD».

U TonbKo camMblil OOJIBIION, CaMblil CTapbIi MEPTBELL — ero Nnpeok [leTpo, KoTopkii
COBEPIIIII IPpeX OpaToyOHICcTBa, — HE MOKET BCTaTh. OH HE MOXKET MOTHATHCS U3 3eMJIH,
YTOOBI TPBI3TH CBOETO MTOTOMKA!

«Eme onuH Bcex BBIMIE, BCEX CTpaIlHEee, XOTeNl MOAHATHCSA M3 3eMIIH; HO HE MOT,
HE B culax OBUI 3TOTO ClIeNIaTh, TAK BEJIMK BBIPOC OH B 3€MJIC; & €CIIM OBl OAHSIICS, TO
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onpokuHyn 061 n Kapnar, n Cenmurpaznckyio u Typerkyro 3eMmito, HEeMHOTO TOJIBKO
MIOJBUHYJICS OH, U OO OT TOTO TPSCEHHUE IO BCe 3eMiie. Y1 MHOTO MOONPOKUABIBATIOCH
Be3Jie xaT. I MHOTO 3a7jaBUIIO HApOy.

Capinres yacto o Kapnaty cBuct, kak Oy/To ThICS4Ya MEJIBHUIL IIYMUT KOJIeCaMu
Ha Bozie. To, B 0€3BBIXOTHOM MTPONIACTH, KOTOPOH HE BHIAJ €IIle HH OFH YEIIOBEK, CTpa-
LIAIIAACS TPOXOJUTH MUMO, MEPTBEIIBI TPEI3YT MepTBena. Hepeako ObiBao mo Bcemy
MUY, 9TO 3€MJIsI TPACJIACh OT OJHOTO KOHI[A A0 APYTOro; TO OTTOTO AENaeTCsl, TOIKYIOT
IpaMOTHBIE JIIO/IN, YTO €CTh TJIe-TO, OJIN3 MOPsI, TOpa, N3 KOTOPOH BHIXBATHIBAETCS TIAMS
U TeKyT ropsiue peku. Ho crapuku, kotopsle )uBYT U B BeHrpuu, u B I'anuuckon 3emie,
Jy4Ille 3HAIOT 3TO M TOBOPST: YTO TO XOYET MOAHATHCS BBIPOCIIUI B 3eMIIE€ BEJIUKUH,
BEJIMKHUH MepTBel] u TpsiceT 3emiio» ([oroms 1979, 164-165).

Takue mpezcTaBieHns O KiIaJ0HIIe, HA KOTOPOM BCEM PYKOBOJAWT CaMbIi CTapbli
TIPE/IOK, IPUCYIIH M YyBalICKOH MH(OJIOTHH, TAE CYIIECTBYET Bepa B TaK Ha3bIBAEMOTO
riaBy Kinanouma (caBa myge, Macap myce, ¢aBa rmog). Ha sty momKkHOCTB BCTyIaeT epBhIi
IIOXOPOHEHHBIN, KaK IIPaBUJIO, IIOYTEHHBIA U MYyJApPBbIN, YBaXKAEMbIl BCEMU CTapel] WIK
MOXHJION MY»X4YHHA, KOTOPOMY HOAYHHSIOTCS BCE IIOKOMHUKH HE3aBUCUMO OT paHra. bes
€ro IO3BOJICHHSI OHM HE MOTYT YXOAUTh ¢ Kinagouma. [IpaBaa, B mozaHerimee BpeMs B
HEKOTOPBIX MECTHOCTSIX ITOJI M BO3PAcT IMEPBOro MOKOWHHUKA ObUTH HeBaKHbIMU. C riia-
BOW KJIaJ0MIla BpeMEHaMH CBS3bIBAIOCH U CAMOE HACTYIUICHHE CMEPTH, AECKaTh, OH U
3a0MpaeT KU3Hb, BCTaBast U3 MOTHJIBI K yMHpatomemy. Kianouie sBisuiocs ero 3emier,
y HETo Te, KTO «CTPOHUT JIOM», TO €CTh POET MOTUIIY, BBIIPAIINBAINA MECTO AJISI HOBOTO
MOKOMHHUKA, IPUHOCSA €My B JKEpTBY KYCOK XJieba ¥ KOMOYEK CBhIpa, KOTOPHIE OTIAMBI-
BaJM U Opocajy Ha MecTe HOBOW MOTHIIBI. VIHOT 1A skepTBOBAJM ACHBIH. Tak, B JepeBHE
Crapsre Anramm CEMOHPCKOTO ye3/1a Ha ISHCTBOBABIIEM B Hadane XX BeKa Kragouiie
CIpaIlBaJIU MO3BOJIEHUS Y HEKOET0 AXMarta, HOXOPOHEHHOTr 0 3/iech epBbIM. CTapocTy
(Macap my¢nax€) MOTHIIBIIMKY IPOCHIIH IIPU 3TOM JaTh YTOJIOK 3eMiH. B ero imie co-
CPEA0TaYMBATIOCh BCE YIpaBICHUE KIAA0UIIEHCKIM MUPOM. OH JOJDKeH OBbLIT IPUHSTH
HOBOTO ITOKOMHMKA, yKa3aTh U OTBECTH €My MECTO, HAyYUTh €ro MopsIKaM 3arpoOHOro
CyliecTBOBaHMS U T.A. [I03TOMy M MOTHIIBIIMKY HE CMETH 0€3 €ro MOo3BOJIEHH HauaTh
PBITH MOTHITY. TOJNBKO HCIIPOCHB Pa3pelICHHs y TJIaBbl KJIaI0NIIA, OHA HAYMHAIIH KOTIATh
(Tpodumor 1993, 146; Tpodumos 2003, 55; Canmun 1994, 213; Canmun 2007, 250; Me-
capoiu 2000, 46, 201; Komuccapos 1911, 375-376; Komuccapos 2003, 75-76; Jlenucos
1959, 49). I1epBbIit MOKIOH U YIOIIEHHE OT OCCTUBIIMX JTO/DKHBI OBUTH MPHHAIICKATD
emy. Bo Bpemst TOMHHOK ¢ HETO HaYWHAIH YTOIIATh IIPEIKOB — €My IIEPBOMY ITPUHOCHIIN
B JKEPTBY XMEJIbHON HAITUTOK Cypy (Capa) M MPOCUIIN Pa3peIIeHUs 3aKe4b OTOHb, UTPATh
Ha CKPHUIIKE U TUIICATh II0CIIe BOAPY KEHNS HOBOTO HaArpoOus B BHE CTO0a — IOIIHI (TOT1a,
fiona). IMeHHO ycTaHOBJIEHHE 3TOT0 AEPEBSIHHOTO CTONI0A, KaK U y ropues [ maaykyia,
3aBepLIaTo NepHos Tpaypa o ymepuieMy. Ilo BepoBaHusIM dyBaliel, B HIOMHHKaX TOpiKe-
CTBOBAJIO I0OPO: Tpareaus, Kak OHNMAIIH OHH B IPEBHOCTH, HeBO3MOkHA. Bo Beenennoi
BCE yIOPAI0YEHO M B3aUMOCBSI3aHO, B HEH HENb3sI OTACIUTH OCHOBHOE OT BTOPOCTEIICH-
Horo. Ho Mup, cOTBOPEHHBIN yuyacTHHKAMH OMHUHAIBHOTO 00psi/a, KaK BHAUM, YHHU-
TOXKaeTCs. ITO HYKHO JIJISI TOTO, 9TOOBI IPeaKu Oe3 HaoOHOCTH, TIPEkKAEBPEMEHHO, Oe3
MIPUTJIAIIEHHS HE MOTJIU SIBJISITHCS K )KUBBIM. [IpOMEXKyTOK BpeMEHH OT aKTa COTBOPEHHUS
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JI0 aKTa pa3pynIeHus IpeHa3HavalICs ISl OOLIEHNS ¢ yconmuMu. Berpeua ¢ HuMu Obina
HEo0X0/MMa JKUBBIM JUISl TOTO, YTOOBI COEMHHUTE, IIPHOOIIUTE HOBOIIPECTABIEHHBIX K
MHpPY MEPTBBIX, TO €CTh IIPEBPATHTH HEJABHO yMEpIIMX B IpenkoB. IIpu aTom cieayer
HNOAYEPKHYTh, YTO UMU HE MOTJIM CTaTh JieTH. W Kak HU HapaJioKcaibHO, BCE 9TO CUMTA-
JIOCh OCYLIECTBIIEHUEM CBSA3EH MTOKOJIEHUH TOTYCTOPOHHETO MUpa. B npeeMcTBEHHOCTH
IIPEIKOB IJIABHYIO POJIb UTPAH TTOKHIIBIE JIFOIH, OCOOCHHO T€, KOTOPBIE TOJIb30BAINCH
aBTOpHTETOM ITpH kn3HU. Ho Macap (¢dBa) my¢e — riaBa KitagOuia — Bcera ObUT OJTMH 1
TOT K& MY>KUHHA, 3aKOHBI CBsI3€H MOKOJICHUI ero Kak Obl He Kacanuch (Tpodumor 1993,
146, 179; Tpodumos 2003, 55, 67; Canmmun 2007, 280; Canmuta 2009, 205; Herikosa 2008,
69; Neykova 2009, 166). Cxoxue IpeacTaBICHUs O IIEPBOM IMOKOMHUKE Ha KJIaa0uIIe
Kak 0 OyIyIIeM ero craperimHe 3a)MKCHPOBaHbI y MIPOKUBABIIEH PSIIOM C TyBalllaMH
MopaBsl byunckoro yesna (Mokmmia 2004, 147).

I'maBa k1an0uUIIa MPAKTHYECKH SABIISIETCS B IIO3UINH BIIACTHTENS, KOTOPAs IIPOSIBIISETCS
1 B CTApOCTH KaK MH(OJIOTHYECKON MeTahope BEPXOBHOCTH U BIIACTH. DTOT MPELEIEHT
OITMCAaH B JIPEBHUX UPAHCKUX M MHJ0APUICKUX TEKCTaX — IIEPBbIH Lapb Ha 3eMJIe, KOTO-
PBII OZIHOBPEMEHHO SIBJISIETCS TIEPBBIM YMEPILUM YEJIOBEKOM, CTAHOBUTCSI 00)KECTBOM
nomzemHuoro mupa (boric 1987, 21; Hetikosa 2008, 69; Neykova 2009, 166). Y mmernHO
B HPAaHCKOM (DOJIBKIIOPE MPOCIIKNUBAETCS TOYHAS TTapayIeib IPEACTABICHHIO O TOM, YTO
TICPBBIN MEPTBELL, JINIICHHBIH BO3MOXKHOCTH JIBUTATHCS, 00pETaeT KOCMHYECKHE pa3Me-
PHI, U €T0 ABWKEHUsI BBI3BIBAIOT 3eMileTpsiceHHs. Y oceTuH bor, 60sCh, 4TOOBI TIepBHIi
HapT HE Pa3pyLINII BCIO 3eMIIIO0, TIOCTEIIEHHO 3aMaHNBACT €0 B CAMBIH LICHTP 3€MJIH, T/1e
OTPOMHBIN MAaCCHB CKOBBIBAET €r0 OOraThIPCKUE YICHBI, ¥ EPBbIA HAPT TaK U OCTAJICS
HaBeKH B Heapax 3emiid. «C Tex mop, — TOBOPUTCS B MPEAaHNUH, — IIEPBBIA HApT, KOTAa
XOYeT BBIPBATHCS OTTYAA, ITOTPSICAET 3EMITIO, M3-3a YETO U IPOUCXOANT 3EMIIETPSICEHHE).
OTO0 0JlHA M3 APEBHEHIINX JIET€H, KOTOpas OOBIICHSAET sIBICHUS MpUpoasl. OqHAKO
MIEPBBIN HAPT, IIPEXK/E YeM OBITh CKOBAaHHBIM 3€MJICH, YCIIEBaeT OCTaBUTh Ha HEH CBOE
noroMcTBo (Tyranos 1977, 142).

IleTpo B IOBECTH COBEPILII CTPALIHBIN IPEX, CBA3aHHBIN C JIOKBIO U IPEAATEIBECTBOM,
a B SlmTe TOBOPHTCS O rpexonaneHuy Mumsl. JJolIe/Ine 30poacTpUACKHE TEKCThl He
COO0IIAIOT MoAPoOHOCTEN 3TOrO CcroXkeTa. ['pex VMBI B pa3HbIX HCTOYHMKAX OTpEle-
JISIeTCs TI0-pa3HoMy: 3apaTyIuTpa CTaBUT VinMe B BHHY OTpe6IIeHHE B MUY MsCA POra-
Toro ckota (Scna, XXXII, 8); B Slurre (XIX, 33-38) Miuma npecTaBieH «CONMraBIIIM,
«B3SIBIIUM Ha yM JDKMBOE, HEUCTUHHOE CIIOBO» M «YTPaTUBLIMM XBapHO»; COTJIACHO
Bynpaxumny (17, 4), on BozomHII cedst 6oropaBHbM (ABecta 1993, 158—159; ABecta
1997, 385; 3opoactpuiickue TeKkcTsl 1997, 289; Pak 1998, 163; Beprienko 2015, 16).

Hapsiy ¢ BO3MOXXHBIMH TFOPKCKHMH COOTBETCTBUSIMHU, STUMOJIOTHS TyBAIICKOTO ITy¢/
110G MMEET Tapajuieslb ¢ POJCTBEHHBIM HHOMPAHCKUM CIIOBOM pati — ‘BOXIb’, ‘TaBa’.
HecoMmHeHHBII Hay4YHBIN HHTEPEC NPEICTABISIET U POJICTBO MEK/TY UyBAIICKAM CIIOBOM
¢aBa ‘kian0uIle’ ¥ CAHCKPUTCKUMH ¢ava — ‘TPYIHBIN (3anax)’, ¢adva — ‘Tpym, OCTaHKH,
gavya — ‘TTOXOPOHHBIN 00psia’, ¢va-bhra — ‘sima; memepa; npeucnonuss, ax’ (CaaMuH
2010, 58, 190; Cammun 2016, 522). Y gyBamen Haarpooue ¢aBa my¢e OTIMYAI0Ch CBOH-
MH pa3MepaMH, OHO OBUIO BBIIIE APYTUX U OOBIYHO pacIoarajoch B IEHTpe KIaa0uia.
OTO enMHCTBEHHAs I0Ma, KOTOPYIO )KMBbIC 3aMEHSIIM HOBOM, €CIIM CTapasi 3aBaJIUTCS
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(Tpodumos 1993, 146; Tpodumos 2003, 55). OueBUAHO, ITO HAMEK Ha €T0 THTAHTCKHE
pasmepsl. OHO U3 JPEeBHUX KIIaa0HI HEKPEeIEHBIX YyBamen Bodne cena Cabakaeso,
pacmoIoKEHHOE Ha JIpeBHEM KypraHe, Ha3bIBaJoCch Yiam TEMHU ‘XO0JIM BeluKaHa’.
XOpOHUTH TaM TepecTalr JaBHO, HO €IIE COXPAHSJINCh IEPEBSIHHbIE CKYJIBITYPHBIC
n300pakeHNsI, 1 TOMUHKH BCE eI€ MPOBOAMINCEH KaX 101 BecHOM! 1 oceHblo (Tpodumon
1993, 152). JonoaHAUTENbHAS MTapajuIeNb C TOBECTHIO [ 0roist mpocieknuBaeTcst U B TOM
¢axTe, 4TO KJIa0MIIA HEKPEIIEHBIX YyBallel, B TOM YUCIIE ¥ CPETHEBEKOBHIC, BCETAA
OBUTH pacIoI0oKeHbI Ha OTKPHITON BO3BBIMEHHOCTH y peku (Tpodumos 1993, 66, 152;
Tpodumor 2003, 55; Herikora 2008, 74; Neykova 2009, 172).

BaxxHo, 4TO 1 Ha3BaHUE CTOJIMOOOPA3HOTO HANTPOOUS, M PUTYATLHOTO XMEIBHOTO
HAITUTKA, ¥ ChIPa y TyBaIleH SBJISIOTCS HHAOMPAHCKUMH II0 IPOUCXOXKAEHHUI0. UyBamickoe
om1a, foma ‘cTond’, ‘cTond, n300pakaronil MOKOWHUKA, FOIIa MyHHH ‘MBIThE B OaHe
T10CIIe TOMHUHOK, FOTIA-TTAJUTH ‘TpyOoe JIepeBsHHOE N300paskeHNe IIOKOMHHUKA, KOTOPOE
CTaBST Ha MOTWIIY IPU MOXOpOHAaX’, I01a TyHU ‘OTIpaBJieHWE MOMHHOK (B TOM YHCIIE
U IIPaBOCJIABHBIX)’, FONIA Ty ‘CHPABIIATh IOMUHKHU, FOTIa TAPATHHU ‘00psI IPU KOTOPOM
OCTaTKH KOCTEH MOociie TOMUHAJIBHOTO YTOIIEHUs OpOoCcaloT Ha N30paHHOE MECTO’, 10oTma
yudx€é ‘okTsa0ps’; roma ylax, fona ouax ‘HOsOpb, Mecs moMuHOK  (Ammapua 1994a,
342-347; ®enmoror 1996, 488), moka 4To OCTA&TCA B CIOBAPSAX O3 ITUMOJIOTHH, KaK U
MopoBcKoe 00a ‘ctosnb Ha monsouine’ (MensankoB 1981, 61). IIpeanoxxenue cBa3aTh
€ro ¢ OypsATO-MOHI'OJILCKUM 0000 ‘HachINb’, ‘Kypran’, ‘Ky4ya’, ‘Tpyaa’, 000H ‘coIlKa, rie
COBEPILIAJICS PETUTHO3HBIA 00psiz’, KaIMbIIKUM oBa ‘Kypran’ (Epuios 1964, 369) Huuem
He 000CHOBAHO, M CKOPEE MOKHO MPEAIOIOKUTH 00paTHOE 3aMMCTBOBaHHE U3 Oy IITHIH-
CKOM NPAKTUKH y MOHTOJIOB. I IOBITKH 5k€ COOTHECTH 3TO TyBAIICKOE CIOBO U ITOHATHE
C BEOMUYECKUMHU TPAAUAIUAME TIoka HeyOeautenbHH (Tpodumos 2003, 55-56), xoTs u
BITOJIHE TIPaBOMEPHBI. Beib MOXKHO NpUBIICYb JaHHBIE 00 HHA0APHICKUX SKEPTBEHHBIX
ctonbax ylipa, aSvaylpa u mogooHbix (Canmun 1994, 224; Tonopos 1974, 65). Becema
XapakTepHbIe JIeTalu coo01IatoTes, B yactHocty, B Pursene (111, 8. 9-10):

«C10BHO TycH, BEICTPOUBIINECS PAIAMH,

MPUOBLIH K HaM (KEPTBEHHBIE) CTOJIOBI, O/ICTHIC B CBETIIOE.
[Nogunmaemsle iepes (OrHEM) TTO3TaMH,

00T BCTYNaroT Ha IMyTh OOTOB.

OHM BBITJIIIAT, KAK pora poraTelx (AKHBOTHBIX),

CTOJIOBI C HaBepIIHsIMH, (CTosMe) Ha 3emiie» (Pursena 1989, 299, 694).

OTH naHHBIe PUrBEBbI MOTYT paccMaTpHBATHCS KaK JOBOJIBHO TOUYHOE N300paXKeHHE
PHUTYAIBHBIX KOHCTPYKIHUH, IIMPOKO MCIOJIB3YEMBIX B IIaMaHCKHUX KysbTypax (Tomopos
1974, 66). Munoapuiickoe asvayilpa — KOHOBSI3b, CTOJI0, K KOTOPOMY IIPHBSI3BIBACTCSI KEPT-
BEHHas JIOIA b, YIIOMHUHAETCS YKE B IPEBHEHNILIEM ONMCAHHUH )KEPTBOIPUHOILICHUS KOHS,
B rumHax Pursenpl (I 162. 6) (Pursena 1989, 196, 643). OHo siBisiercst pyHKIMOHAIBHBIM
SKBHBAJIEHTOM MHPOBOTO JepeBa. KocMudeckuil CHMBOIM3M CTONIOA, TO €CTh €r0 POib
MIOCPEJICTBYIOIIETO, CBI3YIOIIETO 3B€HA, OOBACHSICTCS TEM, YTO K HEMY IPHUBSI3bIBAIACH
xepTBa. JKepTBeHHas JIOMIa b yCTaHABINBAJIA CBSA3b MEXKILY ABYMsI KOCMHYECKUMHU 30HAMH
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— MUPOM JIIo/iel ¥ MUpOM 00roB. CBSI3b XKEPTBHI CTOJI0A OCOOCHHO HATIIAIHO MOATBEPXKa-
€TCsI STUMOJIOTHeN Ha3BaHuUs cTos0a — ylipa, 00pa30BaHHOTO OT KOPHS yu- (‘IpUBSI3BIBATH,
CBSI3BIBATH) TIPU IIOMOILH (hopMaHTa -p-. B naipHeleM CMMBOJIN3M CTOJI0A 1 KEPTBbI ObLI
MIePEOCMBICIIEH TAKMM 00pa3oM, 4TO yCTaHOBIICHHE CTOJI0a CTAJIO CaMo Mo cede PUTYaoM,
BOCIIPOM3BOAAIINM aKT COTBOPEHHUS BCEIEHHON. A§vayiipa (OyKBaIbHO ‘KOHCKHH CTOJIO’
WJIH ‘KOHB-CTOJIO ) TOJTHOCTBIO COOTBETCTBYET OYPATCKOMY PHTYAJIBHOMY TEPMHHY a3ap-
ra-capra (0T azapra “kepeOert’ ¥ capra ‘CTojI0’; B IEJIOM — Ha3BaHHE Oepe3bl, BEIPHIBAEMOM C
KOPHEM U3 3eMJIH; K Hell ITPUBS3BIBACTCS IIPH JKePTBONPHUHONIEHHH KoHb) (OrubenuH 1968,
17; Banos 1974, 99—101; Tomopos 1974, 69; lannekap 2002, 142). BompysxeHue 10156l y
YyBaIleH Toxke ObUI0 COTBOPEHHEM MHUPA, YTO BBIPAXKAJIOCh B 3a)KUT'AHUK OTHS U CBEYel,
WCTIOTHEHUH PEYUTATHBHOTO TMMHA-MOJIMTBBI B 4€CTh OOTOB U NPEAKOB, BOIHUAHIAX,
yToIIeHUH, My3bIke, ieHnH 1 TaHnax (Tpogpumor 2003, 131). B mosectu ['orons Hemapom
YIIOMSTHYTBI BETXHE KPECTHL. Y dyBalllel yNaBIIke OT BPEMEHH CTOIOBI-I0NA, PAaBHO KaK 1
KpECTBI, U3JPEBJIE U TI0 CEH IeHb He IIPUHATO HE TOJIBKO 3aMEHATh U PEMOHTHPOBATh, HO
Y IOJJHUMATh U yCTaHABINBAaTh BHOBb. ECIH 101y OOHOBHTS, TO CITyYHTCS] BTOPasi CMEPTb.
[omible 00MKarOTCS Ha MOJIOZBIX, IBITAIOMINXCS XOTS OBl IPUIOAHATH YIABIIHI HAMO-
THJIBHBIA JEpPEBAHHBIN 3HaK. KaMeHHbIe HaArpoOust BOCIPHHUMAINCH KaK OCKOPOJICHHE
MIOKOMHUKOB. XapakTepHO, 4To ewé B KoHLe XIX — Hayane XX BB. KpelIEHbIE YyBaIIH
BO BpeMs1 00psI/Ia 1011a N3rOTOBJISUIN HE CTOJIOBI, a JIEPEBSIHHBIC KPECTHI, 4TO, ECTECTBEHHO,
HE COOTBETCTBOBAJIO MPaBOCIaBHBIM KaHOHaM (Mecapor 2000, 204; Camvun 2007, 280,
285-289; Hetikora 2008, 63; Neykova 2009, 160—-161).

Cépa ‘muBO’, anTaH (aBTaH) capa ‘METYIIMHOE IHBO’ - Ha3BaHUE OOPsaa; sUT CAPH
Ha3BaHHUE ‘00psAa B YeCTh HOBOT'O YpOXKas '; cdpa-Kauka ‘TTUBO U CBA3AHHBIE C €0 MPH-
TOTOBJICHHEM XJIOIIOTHI ; cdpa KypK{ Ha3BaHHE ‘0COO0M pacKpalleHHOMN IepeBIHHON
YalIKy JUIS TUThS MTUBa’; capa 4yK(¢) Ha3BaHWE ‘MOJICHHS C MUBOM U T.X. (AMIMapuH
1994b, 271-273). ®unHO-yropckue GopMbl poJCTBEHHBI: MAPUIICKOE CHIPA, CHIPA ‘TIMBO,
KBac’, yIMypTCKOe sura, sur ‘muBo’, $ed-sur ‘BUHO’ (OyKBaJIbHO “4EpPHOE IIUBO), KOMH SUr
‘IUBO’, Ma-sur ‘MUBO MEZIOBOE ’, XaHTHIMCKOE sar, SOr ‘TUBO JJOMAIITHETO MPUTOTOBIIECHHS
MaHCHICKOE SOT ‘TIBO’, SOr-Vit ‘Bozka’, BeHTepckoe sor ‘B0’ . OTHOCHTENTFHO MaHCHII-
CKOT'O SO ’TUMOJIOTH CUHTAIOT, YTO OHO B MAHCHHCKHUH S3bIK MOMAJIO IPH ITOCPEICTBE
MIPEAKOB YAMYPTOB M KOMH, TO €CTh B OOILIETIEpMCKYIO 3110Xy. Bee oHM mpeamnonararor
CBSI3b CJIOBA C CAHCKPUTCKHUM SUIa — COTJIACHO JPEBHEMHIUICKON TpaauluH, TpyObIM
OIbSIHAIOLIMM HAIIUTKOM, MCIIOJIB3YyEMbIM HU31IEH KacTol 1y ap. Ero HazBanue Ttpaju-
IIHIOHHO CYMTAETCS 3aMMCTBOBAaHHMEM W3 HEM3BECTHOI'O MPAHCKOTO S3bIKa, XOTs (popma
CJIOBa COOTBETCTBYET MHIOAPUICKOMY MCTOYHUKY — CAHCKPUTCKOMY SUrd ‘XMEIbHOM
HanuTOK (M3 3€peH)’, Majm, IPaKpUT Surd ‘ajJKOTOJIHBIA HAaIlUTOK , MapaTXH, IaxapH
sUr ‘To >xe’ Ipu aBeCTHHCKOM hura- ‘Ha3BaHHE aJKOTOJBHOTO HAMTKA; MOJIOYHOE BHHO,
KyMBbIC’, cpesHenepcuckoM hur, nepcunckom shire ‘ankoronbubii HanuTok  (Eropos
1964, 183; denotor 1996, 29-30; JIeitkus, ['yiaser 1970, 266; Bopaykosa 1997, 19; Joki
1973,317; Rédei 1986, 76-77; Baitchura 1982, 58-59; Golden 2006, 19; Misra 2005, 200,
203). DTHOJIOTH MOJATAIOT, YTO ATH (PAKTHI CBUAETEIBCTBYIOT B TIOJIB3Y HHAOUPAHCKOTO
MIPOUCXO’KICHHUSI TMBOBAPEHNS M CBSI3aHHBIX C IMBOM O0BIYAEB y YyBaIlel U (PUHHO-YTPOB
(Canmun 2010, 78—-79; Bopmykosa 1997, 19-25; Hanmonbckux 2015, 57-58).
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ChIp B pafioHaxX TEIUIOTO U XKaPKOT0 KIIMMaTa — €IHMHCTBEHHBIN CIIOCO0 COXpaHEHHUs
MUTaTeNbHBIX CBONCTB Mojoka (Canmus 2010, 67). UyBaimickoe yakaT ‘CeIp’, ‘CBIPOK’,
Kak ¥ KapauMckoe ¢agat, Mapuriickoe Cagat, BEHIepCKoe Sajt, BOCXOAIT K OCETUHCKOMY
cyxt, cigd ‘ceIp’, poJCTBEHHOMY BaxaHCcKoMy teyd ‘ocTpbiit’, ApeBHEMHUICKOMY tikta
‘OCTPBIN O BKYCY . DTO HECOMHEHHOE yKa3aHHE Ha CBA3b MEXXIY aJlaHAMH U IIPEIKAMH
yyBaen. [Ipu 3ToM ciieyeT y4ecTb OpUrHHAIBHOCTD BCEH OCTAIbHON TEPMUHOIOTHH
OCETHHCKOT0 MOJIOUHOTO X03stcTBa (Munkaczi 1904, 329; Eropos 1964, 318; ®enotos
1996, 400; Abaes 1949, 35, 58; Adaes 1958, 328; Rona-Tas 1986, 200). SI3p1koBe bl
JIABHO MIOKa3aJI1 HECOCTOSTEILHOCTb IOIBITOK CBSI3aTh UyBAILICKUI TEPMHUH C OCMaHCKUM
joyurt, SKyTCKHM suorat ‘kucioe Mmonoko’ (Gombocz 1912, 113). DTHOIOTH TOKE MPH-
3HAIOT MHJIOUPAHCKOE MIPOUCXOKACHHE 3TOTO CJIOBA U YKa3bIBAIOT, UTO CHIP Y UyBaIleH
4acTo xepTBoBaiy AymaM npeakos (Cammua 2010, 67). Xied, THBO U CHIP BHICTYIIATH
B Ka4eCTBE OCHOBHBIX KEPTBEHHBIX 1apOB, TIOCKOJIBKY OHH SIBJISUTHCH TIIABHBIMU POy K-
TaMH XHU3HeoOecneueHns. BKitoyeHue B coCTaB )KePTBEI ChIpa caMo 110 ce0e yKa3bIBaeT
Ha CKOTOBOJJYECKHE, CTEITHBIE, TO €CTh B HICTOPUYECKOM MEPCIIEKTUBE HUPAHCKUE HCTOKU
BCEro 00ps/ia ¥ COMYTCTBYIOUIMX BEPOBAHUI, CTOJIb MOX0XKUX HA YKPaUHCKHE.

OrnpenenéHHbIN HHTEPEC IPEACTABISET IJIaTa IEPBOMY IMOKOMHUKY 3a 3€MITIO
neHpramu. YyBamm, yKiiaasiBasi pOJCTBEHHUKA B Tpo0, B pOT Kianu MoHety. K sTomy
KE CEMaHTHYECKOMY PSy CIIeIyeT OTHECTH IIM30]1 «BKJIa(bIBAHHS» MOHETHI B BBIPE3
HaMOTWJIBHOTO CTOJI0a, 03HAYAIOUIHH «POT» yMEpIIEero. DTO NEHCTBHE MPOUCXOIIIIO
BO BpeMs HaX0XKAEHHsI CTOJI0A Ha KpOBaTH OBIBILETO Biazesbla. JJeHbI'u MOKHO OBLIO
TaK’Ke BIIOXKHUTH B PYKH WM KapMaH YCOIILETO pH yKJIaasiBaHuu B Tpo6 (Cammun 2009,
205-206; Cammun 2010, 91-92). YkpauHIs! Takke Opocany B MOTHITY I€HBI'H KaK ILIaTy
3a MecTo Ha Kiragouiie ero xo3suny (Uyounackuit 1877, 710; UBanos 1909, 249-250;
Adanacwes 1865, 577; Suypsxkunckuit 1890, 131; Bakapencku 1990, 93-95). Ouesuto,
TIpEICTaBIICHHE O TTOCIIEHEM Y HUX TAKOKe SBILSIETCS HHIOMPAHCKUM HaclieaueM. VipaHucTs
IpeIaraloT YeTbipe MU(OIOreMbI € )KEPTBEHHON MOHETOM: 00eper, Uit IPUOOpeTeH s
U, TTaTa BIIAIBIKE ITO[3MHOTO MUPA, IJIaTa 3a IEPEeBO3 uepes3 Boy. «...B obumpHOM
pETnoHE paccesICHUs HPaHIIEB CYIIECTBOBAIO IPECTABIEHHE O BOJHOM IIOTOKE, KOTOPBIH
J0JDKHA Ilepecedb AyIia MPaBeJHOr 0 IIOKOMHKKA, YTOOBI ITONacTh B 3arpoOHbIH Mup. Cyas
TI0 PSITy CBHUJIETENBCTB, 3TH BEPOBAHUS CYLIECTBOBAIN U y upaHieB CpenHenn Asun. Y
HUX OBIIO pacrpoCcTpaHEeHO OOBIKHOBEHHE ITIOMEIIATh BMECTE C IIOKOMHUKOM MOHETBD»,
a'y COTJIMNIIEB «MOHETA BKJIJILIBAJIACH B POT MOKOMHUKY...» (JIutBuHCKUN, Cenon 1984,
159, 161). OOBsICHSISI OTCYTCTBUE B HEKOTOPHIX MOTMIJIAX MOHETHI, QpXE0JIOTH OTMEYAIOT,
YTO JaBaiu €€ He BCEM, MO0 MHOTO MUPAa B TAKUX BAPHAHTAX MOXHO OBUIO OBI JOCTHIb
0e3 mepecedeHus BoxHon nperpansl (Jlureuackuii, CenoB 1984, 150-169). Koneuno,
9TO OIIpeAEIEHHOE CYKEHHE KPyTa BO3MOKHBIX MPpUIKH. /laXke B KauecTBe perpajbl Ha
ITyTH B MTHOW MUP, KPOME BOJIBI, MOTYT OBITH JI€C, Topa, OBpar H T.1., 100, 3201y ANBIINCH
B JIeCy, HallpuMep, MOXKHO oka3aTbes B mHOM mupe (Canmun 2010, 92). Kak moxa3zanu
UCCIICZIOBAHUSL, [TIOBEPHS, ONIMCAHHBIE BBIIIE, BOCXO/SAT KO BpEMEHH MHIOUPAaHCKOH 00111
HocTH. EcTh maHHbIE, TO3BOJISIOIINE IPEIIONAraTh HHAOEBPOIIEHCKOE TPOHCXOXKICHHUE
3TOTrO NpescTaBieHus. Hanboee ycTONYMBBIM OHO OKA3aJI0Ch B TOTrpedanbHOM 00psze
Bakrpun — Toxapucrana (Canmun 2016, 495). Kak BuauM, yKpanHCKHN M YyBaIICKUH
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MaTepHall MepeKINKAIOTCS C TIPEJICTaBIEHHBIMU TaM KyJIbTypamu. [1ogoOHBII 00bIuai
CYIIECTBOBAJI M y AYHANCKKX Oojrap: AeHbIH KJlajHi MOKOMHOMY MO0 B KapMaH, 100
B PYKY, JIM0O0 Ha JI0O WITH B POT, 4YTOOBI TOT CMOT OTKYIIUThCS Ha TOM cBete (Bakaperncku
1977, 492).

OmnmuceIBasi MECTO MOTPEOSHHS MPEIKOB KOJAYHA, 1 0OTONb YIIOMSHYIJ YKPAaHHCKUH
oOBIYal caXkaTh Ha KIIAI0MIIE KaJTuHy. Y dyBallel ToKe ObUT 00bIYal caXkaTh y MOTHIIBI
kanuHy (uépé nanan neBagHe) (OmrokoB 1965, 180-181).

Monynsiunst MeXTy BHEIIHUM M BHYTPEHHUM HCTOYHHKOM HPOKJISTHS KO3AI[KON
YKpauHbI 0oJIaeTCs y MUCATENsl B MHIECTE; XOTS JI0 HEro JIEJIO0 He TOXOAUT, YIKE CaMo
HaMepeHHe npeBenaeT 6ely U CTPYKTYPHO paBHO JeACTBHIO. [TOTBITKA MPUHAIICKUT
TOMY, KTO OTHOBPEMEHHO SIBIIAETCS Ty>KakoM U 0TIoM. Ko BceM mpecTyIuieHusIM KoIIyHa
J00ABIITIOTCS €mIE U IPOTUBOECTECTBEHHBIC HAKIIOHHOCTH. VcclieioBaTem OTMEYAroT,
YTO TaKoe OOBSICHEHHE MOTJIO NTPHHAUIECKATH TOJIBKO XYJI0XKHUKY C NCKIIOYATEITHLHON
HMHTYHLUEN U TTyOOKUM ITOHUMaHHEeM COOCTBEHHOM KyJbTyphl u ncropuu (I'pabosny
1994, 137-140). MoTuB 0TIa, JOOHBAIOIIETOCS TPOTHBOSCTECTBEHHOM JTFOOBU K cebe
OT JI0YepH, BCTPEUaeTCs B CKa3kax yKpauHiieB U 6enopycos (Uynakos 1906, 26-27). Ho
9TOT K€ CIOKET CBONCTBEHEH M (DONBKIIOPY UPAHOAIBIYHBIX HAPOIOB, KOTOPEIH IIEPEKIIH-
KaeTCs C TIOBECTHIO, B TOM YHCIIE U B MOMEHTE yOuiicTBa cbiHa Karepunsl. B tanbimckomn
CKa3Ke, yMHUpas, jKeHa BeJieJla MY)KY B3STh XKCHIHHY, KOTOPON NPHUAETCS BIOpPY €&
Kouib1lo. TOT yenmoBek cTail UCKaTh, HO Ha YeH MaJel] OH HU HaJeBal KoJblia — OHO He
HoAX0AMI10. ['0JUII0CHh OHO TOJIBKO JOUYEPH, U OTELl PELINII )KEHUThCS Ha Hel. Ta miakana
Y TOBOPHJIA, UTO 3TO HEBO3MOXKHO. OTell OTBETHII, UTO Toria yOBET €. Jloub cormacuiacs,
HO TIOTIPOCHIIA OTITYCTHTS €€ B oJte. OTell MpUBs3al K €€ Hore BepEBKY, HO 10Yb OTBsI3ajIa
BepEBKy, yoexkana u npunuia B yiec. Otel, moTepss e€, BepHyIICsS AoMoi. Berpetus
IUIOTHHKA, OHA ITONPOCHIIa HOCTPOUTS €1 IoM Ha Oepery pexu. [IpuexaB HarouTs Jiommais,
CTapIIMi U3 TPEX apeBHYE CliepBa 3aMETHJI B peKe )KEHCKHUHI BOJIOC, a TOTOM YBHJIAJl
Ha Oepery JIeByIIKY, T0JJOOHOH KOTOPOW He ObLI0. PelnB »KeHUTh ChIHOBEH, Laph BeJiel
Ka)IOMy U3 HHX OpPOCHUTH 110 s10J10Ky. OuH OpOCHIT I0JI0KO JOYCPH BH3UPS, IPYTOH —
JIOYepH BEKWIA, a CTapIINil — Ha Jopory. Tpu pa3a emy mgaBaiu S0JI0KO, U TPH pasza OH
Opocax ero Ha mopory. Llaps ceirpan cBagp0y JBYX CBOMX CHIHOBEH, a CTAPIINH CHIH
paccepawics ¥ ymén u3 nomy. [lecaTh qHEN cIrycTs napb 3a0ecIoKonIcs, Iie OH, U
OTHpaBHJI BU3UPS HA MMOUCKU. BU3Mph Hamén napesnya Ha Oepery ¢ He3HaKOMOH Jie-
BYIIIKOM M paccKa3ali apro. YBUICB ¢€, apb 0A00pHIT BEIOOD, U OHU BEPHYJIUCH JIOMOM,
4TOOBI ChIrpaTh CBaAp0Y. Uepes roj xeHa pojiniia lapeBHYy ChIHA, O/IMH JIOKOH KOTOPOTO
OBLT 30JI0TOM, a Ipyroi cepedpsaHbIi. Llaps ero ouens momobui. Ho omHaxxas! e€ orert
TOJT BUZIOM pa3HOCYHKA IMPOHUK BO JIBOPEIl, OTpe3al PeOEHKY TOJIOBY, a HOX ITOJIOKHUI
B KapMaH Martepu. Korza iaps 00Hapy>kui1 BHyKa ¢ Iepepe3aHHoMN meel, TOCTh IOCOBe-
TOBaJI 0OBICKATh BCEX, M Y HEBECTKH HAalUTH HOX. E¥l BBIpe3any riasa u Jaind ux B pyKH.
Ona B3si1a Teno pedEHKa, rmonuia Ha 6eper pekH U crana MoiuThes. [locne aToro npu-
JIETCJIN TpU FOJ'Iy6$I; OHa IMPUJIOKUJIA 110 JIalIKE JIBYX NEPBLIX K INTa3HUIIAM U ITPO3peiia,
a JIaIIKy TPEThETo MOTEPIIa O MO ChIHA, IIes 3a)KUIIa, ¥ OH 0KiI. HekoTopoe Bpems oHa
pokrIIa Ha Oepery peku. Korma mapeBud ¢ BU3HPEM U BEKHIIEM OTIIPABILTICH Ha 0XOTY,
OHa T0CJIaJIa ChIHA PUTIIACHTH UX OCTAaHOBUTHCA B €€ oMe. OHa MPUTOTOBMIIA BKYCHOE
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KyIIaHbE U BeJleJIa UM Yepe3 ChIHa HE PBaTh IIBETHI, HO CaMa COpBajla M MOJIOXKHIA UX
I10J] OJIeSIJI0 LIapeBHYa. Y TPOM BeJIesa ChIHY Y3HaTh, KTO COPBaJI I[BETHI, TOT 00OHAPY KM
ux y napesuua. [IoToM OHa ¢ CHIHOM TpHIILUIA K HEMY, OH y3HaJ )KEHY M YBE3 K cebe
nmomont (Mumiep 1930, 90-92). B oceTHHCKOM CKa3Ke pacCKa3bIBaeTCsl, KaK KUITH-OBLITH
JKeHa ¥ MyX, 1 OblJIa y HIX €MHCTBEHHAsA 104b. JKeHa 3aboierna, mo3Baia CBOero Myxa
U Jajia eMy CBOM OalliMak W HamépCTOK, 3aBelIaB eMy, KOTJla OHA YMPET, HEe )KEHUThCS
HU Ha KOM, KpOME TOH, KOMY ITOJIOMTYT 3TH OamMak 1 Hanépcrok. JKeHa ymepia, My
pen sxeHuThesl. HocuT Tyna-crona 6ammax ymepIen *KeHsl, HO OalliMak HUKOMY He
rogutcs. [Ipumén momoit, Hajien OalMak Ha HOTY CBOCH JJOYCPH, OH OKa3aJICs € BIIOPY.
Brogserr npemuioxxui 1049epu KEHUThCA Ha Hed. J{odb yaMBHIIACh, MOJ, pa3Be Takoe
6p1BasIO KoTHa-HuoOyAb. Hocut-Hocut orten 6ammak. To 0HON Ha HOTY OJIEHET, TO APY-
roM, HO 0amMaK HUKOMY He TOIHTCs. B KOHIIe KOHIIOB, OH MPUIIEN TOMOH, OIATH IIPH-
MepHJI 6allIMak Ha HOTY JtodepH, 6ammak moomén. OnsTh cka3all el OTel], YTO KeHUTCS
Ha Hell. Toraa 1oub eMy OTBETHIIA, UTO €CIIH OH HE OCTaBIIAET €€ B [TOKOE, ITyCTh CIIEJIAaeT
TO, YTO OHA €My CKa)KeT, M OHa AacT coryacue. Oren cornacuics. Jlods cka3aia mocTpo-
UTh IOM B CEMb 3Ta)XeH C MOTAMHBIMH MTOMEIIEHUSMH, YTOOBI, €CITH KTO-HUOYIb MPUAET
ero yomBatb, oHa OBl ero crpstana. OTel MOCTPOMI XOPOIINH JI0M, ITOCEPEeINHE YCTa-
HOBHJI OOJIBIIIYIO IEPEBSIHHYIO TpYyOy. JJoub cormacunack BEINTH 3aMyX 32 OTIIa, H OHH
XKHWIH B 3TOM sioMe. OHaXIBI OTel KyJa-To YIIEN, T0Yb e 3aBEpHYJIAach B BOJIYBIO
LIKYpY U 3a1e371a Ha 3Ty TpyOy. Otern npuimén JoMoi, CMOTPUT I10 YIJIaM JIoMa, a I0YEepH
Hurzie HeT. OH 00ecoKomIICs, Te €€ UCKaTh, Pa303JIHIICS, YTOIMII BECh JOM B OOJIBILION
peKe, OCTaBUB OJIHY TPYOY, 3aTeM BOPOTHJICS B CBOE IpekHee beqHoe sxuumie. [1odb,
3aBEpHYBIIASCS B BOIYBIO IIKYPY, BBUIE3/Ia U3 PEKH BOJIKOM M IT00eKana B CTOPOHY Jieca.
ITo mopore oHa BecTpeTHIIa OAHOTO MApHS, TOT OYCHb 00paJ0OBaIICS, YTO Y HEro Oyaet
00y4eHHbIH BoJIK. [IpHBEN OH €€ OMOI M 3aBE&N B KOMHATY U3 30J10Ta. Y 3TOTO IMapHs
66110 ceMb cecTép. OHM KaXIBIA BeUep XOMWIN K peKe Kynarbcs. JleBylka Toxe oT-
NPaBJsUIACh 32 HUMH, HO OHM HE Imyckaiu e€ ¢ co0oi. ITociie HeCKOMbKUX pa3 FOHOIIIA
CKazajl, 9TO MOBEAET BOJKA Ha Oeper pekH, IOCMOTPETh, uTo TOT Oyxaer nenarts. Kak
TOJIFKO OHH TTOJIONILTH K Oepery peKu, AeByIIKa cOpOCHiIa CBOIO BOYBIO MIKYPY U CTajla
Kynatbes. FOHOITa cXBaTHII BOTYBIO ITKYPY U YHEC. [leBymiKa 3amiakaia U Iompocuia
BEpHYTH el Kypy. FOHOmIa OT/1a el BOIYBIO IIKYPY, HO MIPHUBEIs e€ JOMOH U 3amep-
LIMCH C HEWl B KOMHATE, IOCTaBWII CECTpaM yJIbTUMATyM, YTO JKEHUTCS Ha Hell. CecTphl
ImoJiajii mMOBO3KY. IOnoma OTKPbBUI ABEPH, U ACBYIIIKA BCA 30JI0TasA BbIllJIa U3 KOMHAThI.
OHnHu noexaJiy B IIepKOBb U IIOBEHYANCH, CTaB My»eM H )KeHOH. Uepe3 HEeKOTOpoe BpeMst
Yy HUX POAWJICS 30JI0TOKYAPHIA MaNbuuK. Pogurenn oueHs oOpagoBammch emy. Kak-To
pa3 K HUM Tomait orer] AeBynrkd. OHHM He 3HAIM, KTO OH, M B3sUIH €ro K ceOe B OaTpaku.
Uepes HECKOIBKO JHEH JIe OTpe3all 30J0TYIO MPAIb Y MaJbuuKa U YOHJI ero, a OKpo-
BaBJICHHBI HOX MOJOXWI B KApMaH MaTtepu. MaTh C OTIOM Y)KaCHYJIUCh, YTO KTO-TO
HOAHSUI PyKy Ha X Mayibuuka. OHH yIUBIBUTHCE, KTO MOT clienaTh 3T0. baTpak nmpeanmoxun
IMONCKaTh, Y KOI'0O B KapMaHE OKpOBaBJ’ICHHHﬁ HOX, TOT B€Ib U CACIaT 3TO, U OTPE3aTh
TOMy pyku. Hamumi oKpoBaBICHHBIN HOXK B KapMaHE Yy MAaT€PH U OTpPe3aH COTJIACHO
yroBopy ei pyku. Camy e€ OTHECIH B MOJIe W TaM OCTaBWIH. HecuacTHas >KCHIIMHA
MIPUYNTANIA B [10JIe, HO BHE3AITHO OKOJIO HEE MOSIBUIICS aHTe (3&11) ¥ CHPOCHIL, UTO C HEH,
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KTO ¢ Hel 310 caenan. OHa pacckasaia, 9To OblT y He€ peOCHOK ¢ 30JI0TOH MPSIIBIO, e€
OTeIl yCTpOWJIcs K HUM OaTpakoM, youi e€ pedeHka u cBaiiil BUHy Ha He€. [loaTomy ¢
HeW Tak MOCTYNIIU. AHresl efl MOJIBIJI, YTO HMOMAET U MyCTUT 30JI0TON POJHUK, U KaK
TOJIBKO OHA YCIBIIIUT €ro 3BYK, TO JIOJDKHA MONTH U OMBITh 3TOM BOJIOM CBOW paHbl U
paHbI cBoero pebeHKa, ¥ OHM 00a CTaHyT B CEMb pa3 JIydlre, 9eM Obutd. JKeHImuHa co-
TJIaCHIachk. AHTEN yIIéll, U B TOT XK€ MUT Havall Kyp4aTb poaHuK. JKeHImuna modexana,
OMBIJIa BOJIOW paHbI ceOe M peOEHKY, OHHM CTaJIM B CEMb pa3 Jydlle, 4YeM ObUTH. AHreln
YBEN UX OTTyZa M 3aBEN B 30JI0TYIO OarrHio. Besen skeHIIMHE XUTh 371eCh CO CBOMM
peGeHKOM 1 HHKOTO K cebe He myckaTh. OHa J0JTo Mpokuiia B 3ToM gome. Kak-to pas
K Hell MOCTYYaJINCh ABOE MY>K4KH. JKeHIITIHA BRITIIIHY A K HUM. OJIFH U3 HUX OKa3aJIcs
e€ orerr, KOToOpbIi yonn e€ mampunka. OHa cAeana BUI, 9TO HE y3HaJa €ro, 3aBelia uX
B oM. Hakppuia UM cTOJI, Harmowsa oTia. 3aTeM rocTs 3aBeia B CBOI0 KOMHATY, a OTIa
OTHpaBWJIA CHaTh B caja. A caj ObUI YyJIECHBIN: TaM ObUIM pa3Hble (PPYKTHI U IBETHI,
BOJMJIUCH 3M€H, KOTOPBIE MOTYT IPOTJIOTUTH YeoBeKa LenukoM. Y poc TaM yAuBUTEb-
HbIN BUHOTrpaa. OHa Hakazaja OTIy HE TporaThb BUHOTPAJ, a TO OTAAcT Ha ChelCHUE
3MmeaM. ToT 3aBepui, 9To BooOIie He ecT BUHOTpad. Korna oH 3acHy, 104b BRIMazaia
HO BUHOTPAIHBIM COKOM U IIOJIOKHJIA €My B KapMaH. YTPOM OHa BBIIIIA U Hadayia
cuuTath BuHOTpan. OTer ckasal, YTo HUYEero He CphIBaJl. JKeHIMHa 3asBUIIa, YTO HAJ0
MIOUCKATh HOX B BUHOTPaJHOM coKe. W oTel HENMpUATHO YAUBMIICS, KOTa B €r0 KapMaHe
OKa3aJicsl TakoH HOXK. JKeHInHa B OTBET cKa3aja, 4YToO KaK OH He €11 9TOT BUHOIPaJ, TaK
U OHa He yOuBaja cBoero pedEHkKa, HO OH IOCTYIWII BEPOJIOMHO, CBAJIMB Ha HE& CBOIO
BUHY, U3-32 Y€TO OHA IO/BEPTriIach UcHbITaHMsIM. OHa OT/ana My>KYHHY, OBIBIIErO e
OTIIOM, Ha CheeHHe 3MesaM. Myxk e€ BO3BpaTHIICS K Hel, 1 Kun oHH xoportro (CokaeBa
2010, 156-164). MHOrO CKa30K 00 OTIIE, BO3KEIABIIEM XCHUTHCSA Ha JOYCpPH, OBLIO
mBectHO niepcam (Ilepcuackue ckasku 1958, 77-86; Marzolph 1984, 106-107). Ha
COOCTBEHHOH JOYEpH MOCTAHOBHUJI )KEHUTHCS LIAph B S3TYJISIMCKOM CKa3Ke, HE Hausl
HHUKOT'0 JIOCTOMHEE, 1 109b coBepinmia mooder (Ckasku HapooB [Tamupa 1976, 389-390).
T'opnbie Tampxuku B JlapBasze U BepXxoBbsix Banka paccka3plBasii, Kak Lapb 110JI€3 Ha
JIepeBO, MMOPAHMWIICSA O BETKH, KPOBb KalHyJa Ha cHer. OH BeJel HalTH eMy HEBECTY
TaKylo e Oemyro u kpacHyto. CTapyxa ckasaya, 9To 3TO €ro J04b; OH CTaJl TOTOBUTH
cBas0y. bpar neBymiku crpsitan e€ B CyHAYK M CITyCTHII 110 peke. TOT CyHIyK Hamén
CBIH JIPYTOTO Laps 1 B3su1 AeBYyHIKY B kEHHI (Cemenon 1900, 9).

B uyBanickoi ckaske, ymupas, xKeHa 1nomna Aa€T eMy CBOH IIEPCTEHb, BEJIUT KEHUTHCS
Ha ToH, KoMy nojonaer. OH HUKOMY HE MOIXOJHT, HO 0Yb CIy4anHO Hajema, ¥ Mol
X0YeT Ha Hel KeHUThCS, oHa yoeraeT. L{apckuil CBIH Ha HEW KEHWJICS, Y HUX POAMICA
ceH. Korna napesud yexair, oI MpUIIen Hey3HaHHBIM, 3ape3an muiafenna. I[1o naymie-
HHUIO TI0T1a, €T J0Yepy OTPYOMIIN PYKH M M3THAIM BMECTe C MEPTBBIM peOEHKOM, HO B
BOJIE PEKH €€ PYKH OTPOCIIH, & TAMHCTBEHHBIH IOJI0C HAY4WII, KaKk BOCKPECHTh peOEHKa
COKOM ToJIyObIX 11BeTOB. Korzia oH BBIpOC, TO H300JIMYHII [IOT1a U BOCCOSAMHIII POAUTE-
nent (YyBamickue ckazku 1937, 237-247). [TonoM BeICTyHaeT OTEI-KPOBOCMECUTEID U B
HEKOTOPBIX YKPAUHCKUX M 0OCeTHHCKHX TekcTax (Uynmakos 1906, 26-27; Bazeipos 1958,
334-335), a B moBectu naH [aauno Bypynp0am capkacTHIHO HA3BIBAET CBOETO TECTS
«rypeuknm urymeHom» (I'orons 1979, 142).
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Hyma Katepunsl npencraieHa B moBecTH cxoaHo ¢ pycankoit (Illenpox 1893, 67).
[IpuHIMNIaNEHO HENPaBBl OBUIN T€ KPUTHKH, KOTOPBIE BO3BOMIIM OTIEIICHHE TYIIU OT
TeJa BO BpeMsl CHa K BIUSHUIO HeMenkux pomanTukos (A. K., FO. ®@. 1902, 641-647;
Uynakos 1908, 85-86). [IpeacraBnenue o ayiie kak 00 0cOO0M ABOMHUKE YeJIOBEKa, O
CaMOCTOSITEJIFHOM CYIIECTBOBAHHUH YEJIOBEUECKOH Ty (UyH) U TeJIa JOBOJIHLHO XOPOILO
MIPOCIIeXUBACTCS U Ha MaTepranax MU(oIorun 1 (obKIopa dyBamen. B nx Bo3zpeHusax
Bepa B ABOMCTBEHHOCTh YEIOBEUECKON IPUPOABI OTPa3HUIach BIIOJIIHE ONpenenéHHo. B
MIPOIIUIOM YYBAIllM, KaK ¥ MHOTHE JIPYTHe HapO/bl, BEPHIIH, YTO €CIIH IyIIa BPEMEHHO
YXOIUT U3 TeJla, TO HACTYIIAeT COCTOSIHUE CHA; €CIIM OHAa YXOAMT HaBceraa — cMepTh. [1o-
3TOMY y HUX, HalIpUMep, 3alpeniasoch BHE3ATHO Oy IUTH CIIAIIEro U3 OMAaCeHNUs, UTO MPH
3TOM JyIlIa HE YCIIEET BEPHYTHCS U BCEIUTHCS B TIOKUHYTOE TEJIO, IOTOMY YTO BO BpEMS
CHA YeJIOBEKa OHA MOXKET HaXOAUTHCS JaJICKO, M YEJIOBEK B TAKUX CIIydasix 00s3aTeIbHO
3aboneet mm ymMpér. Ilo npezcraBiieHnio dyBaiei, BO BpeMsl CHa 1 B MOMEHT CMEPTH
Jylla HOKHJAeT TeJIo YeJI0BeKa uepe3 ero eCTECTBEHHBIE OTBEPCTUS — HOC U poT. Toraa
C HEH MOTYT OOIIATHCS JFOJH, ¥ AyIlla paccKa3blBaeT UM, rie oHa Obuia. [locie Bo3Bpa-
IIEHUS U3 CTPAHCTBUH, €CIU yIIe HUKTO HE IOMEIIAeT, OHa BO3BPAIIIAETCS B IOKUHYTOE
teno. Koraa crsmuii mpockinaercs, OH pacCKa3bIBaeT CHBI, aHAJIOTHYHBIE paccKasy JyIIn
o cBoux cTpaHcTBUsX ([Jenncon 1959, 23-24). YV oceTuH Toxe CyIIeCTBOBAJIO TIOBEPhE,
YTO AyHIM HEKOTOPBIX JTIOAEN BO BPEMs CHA OCTaBIIAIOT TEJNO U OCYIIECTBISAIOT CTPaH-
CTBHE B TAMHCTBEHHYIO CTpPaHy, U3 KOTOPOH MOTYT MPUHECTH WJIM CYACThE M YPOJXKaM,
wiu 6osie3nn (Mwiep 1882, 270-272; Uubupos 2008, 37).

AHaNOrHYHOE YKpanHCKOe BepoBaHUe oToOpaxkeHo B Obutnukax (Uynakos 1906,
26; I'puruenko 1897, 109; I'ypa, Teprosckas, Toncras 1983, 69-70; Haponnas 2012,
33-34) u «CrpamHoit MecTi» ['oros.

W oTnensHOE MECTO 3aHUMAET pa3BA3Ka MOBECTH, B KOTOPO! TOKE MBITAINCH BUAETh
BIIMSIHME HEMEIKOI'0 POMAaHTH3Ma U JIUTeparypsl 31moxu Bospoxaenus (Dauenhauer
1936, 317-318; Driessen 1965, 109). [leio B TOM, 4TO, 10 MHCHHUIO UCCIICIAOBATEICH,
MpaHCKUHN MH( O MEepBON CMEPTH HE 3aKaHUMBAETCS COOCTBEHHO CMEPTHIO IEPBOTO
«cMepTHOTo» Tepost. OH COAEPKUT HIEMEHTHI MECTH M TOOE (b TOTOMKA/POJICTBEHHHUKA
MOrHOIIETo Tepos Haja youinen (M 4acTo y3ypraTopoM), KOTOpas U BOCCTAHABINBAET
CIPaBEeTUBOCTD U MPUPOIHOE paBHOBECHE HA KOCMUYECKOM U COIMAIBHOM YpPOBHSIX.
OTH TaHATOJIOTUYECKHE TPEICTABICHUS] OBITOBAIN U Y UPAHOS3BIYHBIX KOYEBHHKOB
Cesepuoro [Ipuuepromopss (Beptienko 2015, 16—17, 64—65), 0T KOTOPBIX OHU OBUIH
BIIOCTICZICTBUH YHAC/IEIOBAaHbI yKpanHIaMu. OTMedanocs Takxke, 4To mokazanHoe y I'oross
MIOXKUPaHKE IPEJKaMH IIOTOMKA — 3TO PETUKT OTPOMHON MUCTHIECKOH TEMBbI, IPOCIIEKH-
BaeMOM K HPAaHCKOMY MaHHXEHCKOMY «CaMOYHHUTOXECHUIO MaTepum» (Batickord 2002,
77). OHO cOTOCTaBMMO C MOXHUPAHUEM OTIa-TPEIIHNKA 3MESIMH B OCETHHCKOM CKa3Ke,
0COOEHHO €CJI YYECTbh, YTO 3Mesl y OCETHH MOXKET CIY>KUTh BOIUIOLIEHHEM Ipesika. B
ocHoBe «CTpalIHOM MECTHY JIeXKAT JIpeBHUE (DOJIBKIOPHBIC CIOKETHI, BOCXOASLINE K
STHUYECKOMY CyOCTpaTy YKpanHIIEB U MIOKA3bIBAIONINE UX STHOKYJIBTYPHBIE CBSA3U. DTO
emIé 0/THO JOKA3aTeNbCTBO TOT0, UTO 00pa3bl Hukoas [ 'oromns npuHaaiexxaT HapoIHON
TPaANINH, a HE ABJIAIOTCS JINTEPATypPHBIMU KOHCTPYKTaMH.
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THE THANATOLOGICAL MOTIFS OF 4 TERRIBLE VENGEANCE STORY
BY MYKOLA GOGOL IN THE CONTEXT OF THE ETHNOCULTURAL
CONNECTIONS OF THE UKRAINIANS
KosTYANTYN RAKHNO
SO
Of all the stories by Mykola Gogol, 4 Terrible Vengeance is one of the most im-
pressive and poetic. In this work, he shows a deep understanding of the culture
and history of his nation. The story is based on Mykola Gogol’s knowledge of the
ancient folkways of Ukrainian life. 4 Terrible Vengeance, like other stories of the
great writer, based on the everyday life and legends of his native Ukraine, focuses
on the ancestral cemetery of a warlock, Kateryna’s father. At this cemetery, his
dead ancestors rise from their graves. After the warlock’s demise, the dead tear
him apart. Moreover, only the biggest and the oldest dead man, his ancestor Petro
who committed the sin of fratricide, cannot get up. He cannot rise from earth to

gnaw on his scion, and his motions cause earthquakes.

This notion of a cemetery where the oldest ancestor rules over everything is
found in Chuvash mythology, where there is a belief in a so-called cemetery master.
This position is assumed by the first buried man, usually a venerable, wise and
generally respected old man whom all the deceased obey regardless of their status.
They cannot leave the cemetery without his permission. The cemetery master was
sometimes associated with the coming of death itself. He was supposed to take
lives by rising from his grave and visiting the dying person. The cemetery was his
land, and those “building a house” (that is, digging a grave) asked him for a place
for a recently deceased person, sacrificing a piece of bread and a lump of cheese
by leaving them at the site of the new grave. Sometimes they sacrificed money
as well. During this ritual, the grave-diggers were asking the cemetery master
for a piece of land. The latter consolidated all the reign of the cemetery world.
He was supposed to accept the new arrival, allocate a place for him, teach him
the rules of cemetery life, etc. It can be inferred that he was perceived as a giant.
The cemetery master is virtually at the ruling position that is represented in the
old age as the mythological metaphor of supremacy and power. This precedent is
described in ancient Iranian and Indo-Arian texts — the first king on Earth, being
the first deceased, becomes the deity of the underworld. It is Iranian folklore,
among the Ossetians in particular, which shows the exact parallel to the concept
that the first dead man loses the ability to move, he acquires cosmic size, and his
movements cause earthquakes.

In the story, Petro committed a terrible sin connected with deceit and treachery,
and the Zoroastrian texts speak about the same fall of the first dead. It is crucial
that the Chuvash name of the pillar-like headstone, as well as the ritual alcoholic
drink and cheese, are Indo-Iranian in origin. This alone points to the cattle-breed-
ing, steppe, i.e., the Indo-Iranian roots of the entire ritual and concomitant beliefs,
which show striking similarities to those in Ukraine.
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The money payment to the first dead man for a place at a cemetery is also
of interest. It is known among the Chuvashes, the Ukrainians, and the Danube
Bulgarians. Judging by a range of archaeological evidence, these beliefs existed
among the Iranians of Middle Asia as well. Describing the burial site of the war-
lock’s ancestors, Mykola Gogol mentioned the Ukrainian tradition of planting an
arrow-wood tree at the grave site. The Chuvashes also had a tradition of planting
this tree at the grave.

The motive of a father seeking the unnatural love of his daughter can be found
in Ukrainian and Belorussian fairy-tales. However, the same plot is typical for
the folklore of the Chuvashes and some Iranian-speaking nations — the Talishis,
the Ossetians, the Persians, and the mountain Tajiks. It has some motives in com-
mon with Gogol’s story, including the moment of the murder of Kateryna’s son.
The Chuvashes and the Ossetians have mythological beliefs about the travels
of the soul during sleep, and these are reflected in the Ukrainian narratives and
Mykola Gogol’s story. The warlock’s demise is described in accord with ancient
Iranian religious beliefs. A Terrible Vengeance is based on ancient folkloric plots
dating back to the ethnic substratum of the Ukrainians. It is one additional proof
of Mykola Gogol’s images being not mere literary constructs, but an integral part
of the folk tradition.

Kostyantyn Rakhno, The Ceramology Institute, Academy of Sciences Ukraine,
102 Partizanska St., UKR-38164 Opishne, Ukraine, krakhno@ukr.net
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Medkulturnost v pravljicah Dorotheae
Viehmann, Laure Gonzenbach in
Tine Vajtove ob primeru pravljic o
zaCarani nevesti (ATU 402)

——— Milena Mileva Blazi¢

In the article, three female storytellers are compared — Dorothea Viehmann, Laura
Gonzenbah and Tyna Wajtawa, with an investigation of their narrative repertoire and
their socio-cultural background. Their fairy tales reflect multilingualism and intercultur-
alism, with the influence of elements of German, Romance and Slavic cultures. Based on
the comparative analysis of the ATU folktale types, it was discovered that they have all
included in their repertoire a fairy tale of the folktale types ATU 402 (animal bride) and
ATU 425 (searching for a lost husband). The article includes a comparative analysis of the

KEYWORDS: women fairy tale writers, women storytellers, Dorothea Viehmann, Laura
Gonzenbach, Tyna Wajtawa, ATU 402, language, literature, culture

PRVE OMEMBE ZENSKIH PRAVLJICARK

V monografiji The Classic Fairy Tales (1999), ki jo je uredila Maria Tatar, je Karen
E. Rowe v poglavju »To Spin a Yarn: The Female Voice in Folklore and Fairy Tales«
navedla dve metafori za pravljicarki, in sicer za prvi model — pisateljice — navaja anti¢ni
mit o Filomeli (Ovid, Metamorfoze, knjiga VI), ki je bila na podlagi mita viktimizirana
ter dobesedno in metafori¢no brez jezika, nato pa je svojo zgodbo vtkala v tapiserijo ter
jo poslala sestri v branje.!

Mit o Filomeli iz Ovidovih Metamorfoz govori o Filomeli, héeri atenskega kralja
Pandiona, ki jo je posilil svak Terej in ji nato odrezal jezik. Ker o tem ni mogla pripove-
dovati, je svojo zgodbo vtkala v tapiserijo oz. jo vizualno ubesedila ter jo poslala svoji
sestri Prokne. Nato sta skupaj umorili Terejevega sina in mu ga pripravili kot obrok. Ko
je moz ugotovil, da je pojedel lastnega sina, ju je zasledoval, toda bogovi so spremenili
Filomelo v slavcka, Prokne v lastovko in Tereja v smrdokavro.

' Motiv Zensk — predic in tkalk je tudi v Svetem pismu: »Pohvala vrli Zeni. Svoje roke izteguje k preslici,
njene dlani prijemajo vreteno« (Prg 31,19). »Vse spretne Zene so s svojimi rokami predle in prinesle, kar so
napredle: vi$njev in rde¢ $krlat, karmezin in tanéico« (2 Mz 28,5). »[...] in kjer so Zenske tkale ogrinjala« (2
Kr 23,7) (Biblija 2016).
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V Apulejevih Metamorfozah oz. v znamenitem mitu o Erosu in Psihi pa nastopa poleg
glavnega pripovedovalca Lucija oz. zlatega osla tudi pripovedovalka — okajena starka
(Ziolkowski 2006: 58).

Tako je o ugrabljeni deklici (Psihi) pripovedovala prismojena in okajena
starka, meni [Luciju] pa, ki sem stal zraven, je bilo od srca zal, da nimam
pri sebi ne tablice ne pisala in ne morem zapisati tako ocarljive pravljice
(Apulej 1981: 178).

Zacetke zenskega avtorstva najdemo v pesmih srednjeveskih trubadurk (12.—13.
stol.) in tematiki fin'amor, ki pripoveduje o dvorski ljubezni in predstavlja srednjeveski
evropski koncept ljubezni in ob¢udovanja med plemstvom.

Tudi v zbirki arabskih pravljic Tiso¢ in ena no¢, ki so v Evropo prisle s prevodom v
franco$¢ino (1702-1717), je osrednja pripovedovalka Seherezada, ki je postala v Utherje-
vem indeksu pravljiéni tip pod tipno Stevilko ATU 875B* »Storytelling Saves a Wife from
Death (Sheherazade)« (»Pripovedovanije pravljic resi zeno pred smrtjo (Seherezada)«).

Pripovedovalke zgodb najdemo tudi v Boccacciovem Dekameronu, kjer je med
desetimi pripovedovalci sedem pripovedovalk (Elissa, Emilia, Fiammetta, Filomena,
Lauretta, Neifile in Pampinea).

V Canterbury Tales (Canterburyjske zgodbe, 1483) Geoffreyja Chaucerja sta poleg 14
moskih pripovedovalcev (beraé, duhovnik, gospod, mlinar, odpustkar, oskrbnik, pomor-
$¢ak, posestnik, pravnik, trgovec, u¢enjak, upravnik, vitez, zdravnik) dve pripovedovalki
(gospodinja iz Batha in mati prednica). Pripoved Gospodinje iz Batha se motivno-tematsko
navezuje na motiv Zivalskega zenina/neveste oz. Amorja in Psihe.

Prva zbirka pravljic Giovannija Francesca Straparole Le piacevoli notti (Prijetne
noci, 1551-1553) je bila namenjena odraslim bralcem. Pripovedovanje poteka v visokem
sociokulturnem okolju na otoku Murano pri Benetkah. Tudi v posvetilu so nagovorjene
zenske. Osrednja oseba ali beneska Madona je plemenita Signora Lucretia. Zgodbe pri-
poveduje poleg pripovedovalcev tudi deset pripovedovalk (Arianna, Cateruzza, Brunetta,
Eritrea, Fiordiana, Isabella, Lauretta, Lionora, Lodovica, Vicenza). Med pravljicami
je tudi »Obuti macek« (ATU 545B »Puss in Boots«), ki jo najdemo tudi v pravljicnih
zbirkah Gianbattiste Basileja (Pentamerone 11, 4) in Charlesa Perraulta (Le Maitre de
Chat ou Le Chat botté 1697).

V zbirki pravljic za odrasle Gianbattiste Basileja Pentamerone (1634, 1636), ki je danes
znana kot prva zbirka pravljic za odrasle »in mlade« (The Tale of Tales, or Entertainment
for Little Ones), so vse pripovedovalke Zenske, osrednja je Zoza, poleg nje pa Se Antonia,
Diana, Domenica, Francesca, Giacoma, Girolama, Giulia, Lucrezia, Vittoria, Pozia in Paola.?

Znacilnost francoskih pravljicark — precioz je, da so v literarnih salonih pripovedovale
zgodbe, katerih tekst je namenjen otrokom, kontekst pa odraslim (Seifert 2006: 45). So-
ciokulturno so bile precioze plemkinje, torej aristokratskega porekla, ki so pripovedovale

2V zbirki pravljic je Basile plemiska imena nadomestil s komi¢nimi Antonella, Cecca, Ciulla, Ciommetella,
Tacova, Meneca, Paola, Popa, Tolla, Zoza.
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pravljice po dvorcih. Kljub temu so njihove pravljice mocno vplivale na razvoj pisanja
pravljic po vsem svetu, saj so ravno one redefinirale trubadursko tematiko fin'amor v
pravlji¢no tematiko (npr. Zala in Zver), njihovo pripovedovanje v dvorcih je bilo »sa-
lonska igra« (Seifert 2006: 45).

Najbolj znana otroska zbirka pravljic Kinder- und Hausmdrchen (OtroSke in hiSne pra-
vljice) bratov Jacoba in Wilhelma Grimma je prvi¢ izsla leta 1812 (1. knjiga) in leta 1815 (2.
knjiga), nato pa je doZivela Se ve¢ dopolnjenih izdaj. Tudi v tej zbirki so zbrane pravljice,
ki so jih po vecini pripovedovale zenske. Najbolj znana med njimi je Dorothea Viehmann.

DOROTHEA VIEHMANN (1755-1815)

Dorothea Viehmann (roj. Katharina Dorothea Pierson) je ena od najpomembne;jsih pra-
vljicark Jacoba in Wilhelma Grimma. Prispevala je okrog 36 (od 210) pravljic (Ehrhardt
2012: 148-149), ki so objavljene predvsem v drugem zvezku Kinder- und Hausmdrchen
(KHM, 1815). Njen oce Isaac Pierson je bil gostilnicar, ¢igar predniki so se preselili v
dezelo Hessen-Kassel zaradi pregona hugenotov v Franciji. Leta 1777 se je Dorothea
porocila s krojacem Nikolajem Viehmannom in se leta 1787 preselila v Niederzwehren
(danes del Kassla), kjer je zivela do leta 1815. Po mozevi smrti je s kmeckim delom (in
kot branjevka) prezivljala sebe in sedem otrok. Leta 1813 je spoznala brata Grimm in jima
tedensko pripovedovala pravljice. Na njene pravljice je vplivalo sociokulturno okolje —
kmecko zivljenje in delo v gostilni; poleg tega pa vsebujejo tudi francoske prvine. Brata
Grimm sta bila vesela, da sta spoznala pravlji¢arko, ki jima je pripovedovala pravljice
vedno s skoraj istimi besedami, ¢e jih je morala ponoviti. Obiskovala ju je je od 29. maja
1813 do 4. septembra 1814 (Ehrhardt 2012: 17). Septembra 2012 so dotlej neznano sliko
v Univerzitetni knjiznici v Kasslu identificirali kot portret Dorothee Viehmann, ki ga je
ustvaril Ludwig Emil Grimm, Jacobov in Wilhelmov mlajsi brat. Ena od pravljic, ki jih
je Dorothea povedala bratoma Grimm, je KHM 106 Siromasni mlinarcek in mucka (Der
arme Miillerbursch und das Kdtzchen). Pri tej pravljici je mo¢no opazno, da se navezuje
na francosko pravljico Bela macka (La chatte blanche) avtorice Madame d’ Aulnoy (Ma-
rie-Catherine, baronica d’ Aulnoy, 1650—1705), pa tudi na basen La Fontaina (1621-1695)
Macka in stara podgana® (1694), ki je tematsko povezana z Ezopovimi basnimi.

Dorothea Viehmann pa ni bila edina pravlji¢arka bratov Grimm, saj so jima pravljice
pripovedovale Se druge, med njimi tudi sestre Hassenpflug (Amalie, Johanna, Marie) in
Wild (predvsem Dorothea, pozneje Wilhelmova soproga).

LAURA GONZENBACH (1842-1878)

Laura Gonzenbach se je rodila leta 1842 v bogati §vicarsko-nemski protestantski druZini v
Mesini na Siciliji, Tako kot njeni Stirje sorojenci je bila delezna dobre izobrazbe v zasebni

3 http://classes.bnf.fr/livre/grand/382.htm
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Soli. Ko je bila stara pet let, ji je umrla mati, zato je zanjo skrbela sestra Magdalena, ki
je bila izredna mlada zenska — svetovljanka, izobraZena in z naprednimi pogledi na po-
lozaj zensk. Laura je Ze v otro§tvu govorila §tiri jezike (nemsko, francosko, italijansko
in sicilijansko). Igrala je Stevilne inStrumente ter znala na pamet Stevilne anti¢ne pesmi.
Takrat zenske niso mogle Studirati na univerzi, zato so sestre Gonzenbach imele salon
in se udelezevale neformalnega izobrazevanja v drugih salonih, kjer so razpravljali o
umetnosti, srecevale so umetnike in razpravljale o polozaju Zensk. Takrat se je v salonih
zacelo razvijati pripovedovanje zgodb. Laura se je porocila pri 27 letih in imela pet otrok
ter zivela v Neaplju. Umrla je v 36. letu.

V njeni mladosti je nanjo vplival dr. Otto Hartwig, ki je pet let vodil nedeljske mase
za nemsko in Svicarsko skupnost v Mesini. Hartwig je organiziral tamkajSnje kulturno
zivljenje in zacel zbirati sicilijanske pravljice. Za Lauro je menil, da je ena najbolj nadar-
jenih pripovedovalk, zato ji je predlagal, naj izbere nekaj pravljic in jih zapiSe, saj sam
ni razumel siciljans¢ine. Leta 1870 je izdala Sizilianische Mdrchen, knjigo je uredil Otto
Hartwig. Laura je odli¢no znala tamkajsnji jezik, zato si je zapisovala zgodbe, ki so jih
pripovedovale sicilijanske Zenske. O¢itno je Gonzenbachova poznala nemske, verjetno
Grimmove pravljice, mogoce celo francoske. Zanimivo je, da je pravljice odlicno prevedla
v nemiéino, Eeprav ni nikoli Zivela niti v Neméiji niti v Svici. Hartwig in Kohler (izda-
jatelja sicilijanskih pravljic) njenih zapisov nista veliko spreminjala, nista jih olepSevala,
pustila sta tudi nasilne konflikte, saj so zgodbe tako pripovedovali.

Stevilne sicilijanske Zenske so lahko zapustile dom le ob poroki, zato so mnoge
pobegnile od doma, potovale, se zaposlovale kot pestunje. Ce primerjamo motivno-te-
matsko podobo pravljic v Grimmovi in Gonzenbachovi inacici, lahko ugotovimo, da
so Grimmove zenske npr. v Kosmatinki in Motovilki pasivne Zrtve, ki so kaznovane,
ko zelijo pobegniti ali se osamosvojiti. Pri Lauri Gonzenbach pa so v pravljicah Lepa
Angiola, Lignu di Scupa, Betta Pilusa pravlji¢ne osebe mo¢ne, tvorne in nimajo vloge
zrtve. Zenske junakinje so svojo usodo vzele v lastne roke, na poti so jih dobesedno in
v prenesenem pomenu ¢akali Stevilni nasilnezi, tudi sadisti¢ni morilci (The Story About
Ohmy, The Robber with a Witch's Head). Zbirko ljudskih pravljic Laure Gonzenbach je
tezko razglasiti za feministi¢no ali subverzivno, Se teZje pa je zanikati, da ima te prvine.

Sicilijanske pravljice so pripovedovali tudi otrokom, ne le odraslim, vendar niso o¢iscene
nasilnih prizorov in nasilnezev. Njihov namen je bil, kot je zapisala Laura Gonzenbach,
ohraniti avtenti¢nost pripovedovanja, ne pa spreminjati in prilagati zapisano. Zanimivo
je, da jih ni zapisala v sicilijan$¢ini, ampak jih je sproti prevajala v nem§¢ino, pri emer
ji je pomagala sestra Magdalena.

Zbirko sicilijanskih pravljic Laure Gonzenbach Sizilianische Mdrchen (1870) je v
italijans¢ino prevedla Luise Rubini kot Fiabe siciliane (1999) in dodala uvod ter ko-
mentarje, iz italijans¢ine pa jih je v angles¢ino prevedel vodilni literarni zgodovinar Jack
Zipes. Najprej je prevedel prvi del Beautiful Angiola (Zipes 2003), potem Se drugi del
The Robber with a witch's head (Zipes 2004), zatem sta iz§la oba dela v integralni verziji
Beautiful Angiola: The Lost Sicilian Folk and Fairy Tales of Laura Gonzenbach (Zipes
2006). Sele s prvim, drugim in celotnim prevodom v angle$¢ino ter s predgovorom in
opombami Jacka Zipesa je zbirka dobila zasluzeno mesto v literarni zgodovini.
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Zipes je v drugi izdaji Beautiful Angiola vsem 94 pravljicam dodal stevilke ATU in
kratko razlago tipa/motiva. V spremni besedi je Zivljenje in delo Laure Gonzenbach kot
tudi njene pravljice postavil v sociokulturni kontekst. Navedel je tudi nekaj pripovedovalk
(informantk): Gua Lucia, Gua Cicca Crialesi, Gua Nunzia Giuffridi, Bastiana, Elisabetta
in Concetta Martinotti, Francesca Rusullo, Peppina Guglielmo, Caterina Certo.

TINA VAJTOVA (1900-1984)

Valentina Pielich, porocena Negro, z domacim imenom Tina Vajtova, se je rodila 4.
maja 1900 na Ladini pri Solbici (Rezija, dolina v Videmski pokrajini v dezeli Furlanija
- Julijska krajina, Republika Italija; avtohtoni jeziki v Videmski pokrajini so furlans¢ina,
italijanS¢ina, nems¢ina in slovens¢ina).

Bila je ena od stirih otrok (dve héerki, dva sinova) oceta brusarja Giosuepa Pielicha
Vajta (1861-1904) in matere Zvane Siega (1861-1930), z domagim imenom Mucove
iz Osojan. Druzina je dozivela veliko tragedij: o¢e je zmrznil v snegu, starejsi brat je
utonil, mlaj§i se je smrtno ponesreéil. Ze kot deklica je hodila z materjo od vasi do
vasi, kupovali in prodajali sta lase, potem glavnike, gumbe, naprstnike, sukanec, tra-
kove ipd. ter tako prezivljali druzino. Na teh poteh sta prenocevali v naravi, v hlevih,
na kmetijah ipd. Tini so se vtisnile v spomin razli¢ne pravljice, pesmice, pregovori,
uganke, Sege, navade, spomini, dogodiv§éine ipd., ki jih je sliSala na teh poteh, tudi
od svoje matere.

Hodila je v osnovno Solo in zakljucila dva ali tri razrede. Leta 1921 se je porocila z
brusarjem Zvanom Negrom (1898—1953); rodila je osem otrok (Stiri héerke in §tiri si-
nove). Zal so $tirje umrli Ze v zgodnjem otro$tvu, trije pa pozneje. Otroitvo je prezivela
le héerka Gelinda (1937-), ki Se danes zivi v Pordenonu v Italiji. Tudi njeno Zivljenje
je bilo prezeto s tragi¢énimi dogodki, med drugim ji je moz pri 29 letih umrl v prometni
nesreci. Ostala je sama z dvema otrokoma, zato se je Tina preselila k njej v Pordenone.
Tudi Gelinda pripoveduje pravljice. Tina je zadnjih deset let zivljenja (1974—-1984) bo-
lehala, vendar je vsako poletje prezivela v rojstni Solbici. Umrla je 21. februarja 1984 v
Pordenonu, kjer je tudi njeno zadnje pocivalisce.

Milko Maticetov (1919-2014), ki je raziskoval zivljenje in delo Tine Vajtove, je
zapisal njen Zivljenjski moto: »Kaj bi ¢lovek jokal, saj je Ze tako dovolj hudo na svetu!«
Maticetov je bil preprican, da so ji pravljice pomagale prenasati Zivljenjske tragedije, saj
je sama nekoc¢ dejala, »da bi Sla za eno pravljico po kolenih v Benetke ter da bi za njih
skocila v ogenj ali vodo« (Maticetov 1984: 328). Maticetov je posnel kar 404 pravljice,
ki jih je pripovedovala Tina Vajtova, okrog 27 jih je objavil v italijan$¢ini, rezijans¢ini
in slovens¢ini. Leta 1967 so za TV Slovenija posneli serijo dokumentarnih filmov Pri
nasih pravlji¢arjih, v enem od njih pripoveduje tudi Tina Vajtova.*

4 Milko Mati¢etov: Tina Vajtova [videoposnetek]: Solbica; scenarij Milko Mati¢etov, kamera Slavko Nemec,
rezija Emil Riznar. Pri nasih pravljicarjih. Ljubljana. Hrani: Avdiovizualni laboratorij Instituta za slovensko
narodopisje ZRC SAZU, [2012], 1968.
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Sociokulturno ozadje

Viehmann, Dorothea
(1755-1816)

Gonzenbach, Laura
(1842-1878)

Vajtova, Tina
(1900-1984)

sociokulturni
kontekst

* enaizmed 13 otrok

* obrtniki, srednji
razred

+ oce gostilnicar

oce trgovec, konzul

+ zgodnja smrt
matere

 enaizmed 8 otrok

+ zasebno Solanje

+ zgodnja smrt

+ ocCe delavec

(obrtnik) in mati

prodajalka

ena izmed 4 otrok

* nizji socialni
polozaj

matere  kmecki sloj
* jeziki in kultura » Nemcija « Italija « Italija
* Francija * Svica * Slovenija
« Sicilija * Rezija
* Malta

e druzina

e mati 7 otrok
e smrt moza

* mati 5 otrok
* zgodnja smrt (36
let)

* mati 8 otrok (le
1 prezivel), smrt
moza

pisateljice in/ali
pripovedovalke

* pripovedovalka

* pisateljica
(zapisovalka)

* salon (sestra
Magdalena)

* zapisovala
pripovedi kmeckih
Zena

* pripovedovalka

* spodbuda

e J.in W. Grimm

+ Otto Hartwig

« Milko Maticetov

* Stevilo enot

* 36

* 92

. 404

JEZIK, LITERATURA IN KULTURA — PRIMERJALNA ANALIZA PRAVLIJIC
TIPA ATU 402

Vse tri pravljicarke — Dorothea, Laura in Tina — imajo v svojem repertoarju isti pravljicni
tip ATU 402. Dorotheina pravljica je nastala v germanskem, Laurina v romanskem in
Tinina v slovanskem kontekstu, hkrati pa v vseh treh variantah najdemo podobnosti in
razlike. Pravlji¢ni motiv Zivalskega Zenina (ali neveste) omogoca Custveno, poeti¢no
izrazanje pripovedovalk in pisateljic.

Na podlagi primerjave pravljic Dorothee Viehmann, Laure Gonzenbach in Tine
Vajtove je ugotovljeno, da so vsem trem pravljicarkam skupni naslednji pravljicni tipi.
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Viehmann, Dorothea

Gonzenbach, Laura

Vajtova, Tina

* ATU 400 The Man
on a Quest for his
lost wife

* Der Konig vom
goldenen Berg (92)

* About Joseph, Who
Set out to Seek His
Fortune (81)°

Benjamino
Moz isce izgubljeno
Zeno

» ATU 402 The
Animal Bride (The
Mouse (Cat, Frog,
etc.) as Bride);

* Die drei Federn,
KHM 106

e Der arme
Miillersbursch und
das Kditzchen, KHM
106

* The Wasteful
Giovanninu (82)

Zabica (T 38 D)

e ATU 425 The
search for the

* Der Eisen-Ofen
1815 (t. 41), od

e Prince Scursuini

(12)

Dekle, ki je hotela
rozico

lost husband, 1837 Der Eisenofen |* The Pig King (37) |+ Zelenec
The animal as (KHM 127)
bridegroom

Vse tri obravnavane pravljice so klasificirane kot pravlji¢ni tip ATU 402 » The Animal
Bride«, kar je podobnost, razlika pa je, da je v pravljici Tri peresa (KHM 106) zivalska
nevesta grda Zaba, v Nespametnem Giovanninu (Zipes 2006: 502) bela ovca in v Zabici
(Kropej, Dapit 2018: 79-85) Zabica.

Vse tri pravlji¢ne Zivalske neveste so povezane z motivom tkanja (Filomenin motiv):
v prvi gre za najlepSo laneno tkanino, v drugi za dvanajst srajc iz najfinej$e tkanine in v
tretji za sukno, tkano iz najfinejSe niti, da lahko gre skozi prstan, kar je podobnost med
Dorotheino in Tinino varianto.

Pravljica Nespametni Giovanninu bi lahko bila antipravljica (Liithi 1987: 54), ker je
pravljicni lik Giovanninu nespameten, pada iz srece v nesreco, iz bogastva v revsc¢ino.
Ima zvestega sluzbanika Peppeta, kar se motivno-tematsko povezuje z motivom Don
Kihota in Sancha Panse ter grofa Lukanorja in zvestega Patronia (Don Juan Manuel).

Vsi trije pravlji¢ni junaki, Tepko, Giovanninu in tretji brat kraljevic, so popotniki, ki
odidejo od doma: v prvi pravljici gre Tepko po lan, preprogo in lepotico, v drugi pravljici
Giovanninu sreca zivalsko nevesto — belo ovco, vendar zaradi urocenosti zaspi in ne opravi
svoje naloge v osmih dneh, zato je pravljica bolj kompleksna. Ko je Giovanninu izgubljen,
sreca govorecega orla (slepi motiv Gilgamesa), ki ga s ¢arobnim letom prenese h kraljiéni.
Vendar je orel lacen, zato si Giovanninu reze kose svojega telesa, da nahrani orla. Ta
motiv je psihoanalitiécno pomemben, ker se mora odreci infantilnemu delu sebe. Sledijo
preizkusnje junaka, kralji¢na poslje Giovanninu 12 za$itih srajc in vezenino na srebrnem
pladnju. Ta jo uporabi kot cunjo za pospravljanje v kuhinji. Giovanninu in kralji¢na si
postavljata dodatne pogoje. V tej epizodi pravljica spominja na Kralja Drozgobrada,
saj Giovanninu predlaga, da jo ob glasbeni spremljavi nosijo v krsti z duhovnikom ¢ez
mesto do njegovega okna. Konec je srecen, sledi namre¢ poroka.

5 Stevilka pravljice v knjigi Beautiful Angiola.
¢ Magnetofonske trakove Milka Mati¢etovega hrani Institut za slovensko narodopisje ZRC SAZU v Ljubljani.
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Dorotheina in Tinina varianta sta si podobni, rahlo
se razlikujeta v zakljucku. Dorotheina je bolj ljudska,
Tina je dodala ¢ustvene prvine (sramota, ubogo dekle,
7alost ipd.). Ceprav sta bila brata hudobna do najmlaj-
Sega, je na koncu oce nekaj podaril tudi prvemu in
drugemu sinu, najmlajS§emu pa zapustil kraljestvo.
Tina je dodala misel: »Po eni strani je on resil Zabo,
po drugi strani pa je Zaba resila njega, saj on sam ne
bi mogel ni¢esar doseci.« (Kropej, Dapit 2018: 84)
Zakljucek njene pravljice je podoben Laurinemu
»Ziveli so veselo in sre¢no, toda mi smo ostali brez
centa« (Zipes 2006: 508).”

SKLEPNE MISLI

Vse tri pravlji¢arke — pripovedovalka Dorothea Vi-
ehmann, pisateljica Laura Gonzenbach in pripovedoval-
ka Tina Vajtova —so imele vecjezikovno in veckulturno
sociokulturno ozadje: Dorothea nemsko-francosko,
Laura $vicarsko-nemsko-italijansko-sicilijansko in
Tina benesko-italijansko-slovensko-rezijansko. Vse
so govorile ve¢ jezikov, bile so del socialne mreze:
Dorothea — gostilniski gostje, brata Grimm, Laura —
literarni salon in Tina — prodajalka in pripovedovalka.
Maria Warner imenuje pravljice Laure Gonzenbach
wsicilijanski orientalizem« (Warner 2014: 66). Vse
tri so izhajale iz velikih druzin, tudi same so imele
Steviléno druzino. Dorothea je bila obrtnisko-trgovskega
porekla, oce gostilnicar, sama branjevka; Laura je bila
iz visokega srednjega razreda, izobrazena, pismena,
kulturna; Tina je bila kmeckega porekla, delavna
zenska, ki se je prezivljala s prodajanjem. Zgodovinska
in zemljepisna podobnost med njihovimi pravljicami
je evropski prostor, razlika je v subjektivizaciji avtoric.
Za Dorotheo je znacilen model pripovedovanja ljudskih
pravljic prve polovice 19. stoletja (jasna dihotomija
med dobrim in slabim), za Lauro pisateljski model
druge polovice 19. stoletja (enakopravnejsi polozaj

Dorothea Viehmann, Ludwig Grimm,
1815.

Caterina Certo (Laura Gonzenbach,
Sizilianische Mdrchen 1870).

Tina Vajtova (Maticetov 1984: 187).

zenskih in moskih pravljiénih likov), za Tino pa model sodobnej$ega pripovedovanja,
vna$anje socialne empatije za glavne in stranske osebe, tako moske kot zenske.

7

»And so they lived happy and content, but we’ve been left without one cent« (Zipes 2006: 508).
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Na podlagi $tudija »pravljicnih« motivov trubadurk, precioz in pravljicark je ugoto-
vljeno, da so osrednji motiv, motivni drobci in slepi motivi (Liithi 2011: 70) izrazeni v
jeziku simbolov (Kristeva 1987: 1). Avtorice se izraZajo z metaforami, pogost je literarni
paralelizem — pozunanjanje notranje pokrajine (dobesedna in Custvena zima). Podobnosti
med pesmimi trubadurk so psihopoeti¢ne vrednote: ljubezen, zaupanje, zvestoba; medtem
ko so sociopoeti¢ne vrednote trubadurjev Cast, ugled, velikoduSnost (Sankovitch 2008:
116). Gre za podobnost med pesmimi trubadurk in pravljicark, ki se intertekstualno nave-
zujejo na literarno kontinuiteto in na svoj nacin tematizirajo ljubezenske teme. Trubadurke
in precioze, ki so pripadale najvi§jemu sociokulturnemu sloju (aristokraciji, plemstvu),
so prve od avtoric, ki so v tematiki fin‘amor tematizirale Zenske biografije. Za precioze,
ki so vecinoma zivele ali pripovedovale v literarnih salonih, so bile pravljice »salonska
igra, ki so jo kodirale v pravlji¢nost, namenjeno odraslim, in tekst, namenjen otrokom.
Tako so v jeziku simbolov in v varnem kontekstu tematizirale tabu teme, ljubezen in
predvsem spolnost.
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KRATICE

AT je mednarodna oznaka oz. akronim na osnovi priimkov dveh folkloristov Antti Aarne in Stith
Thompson (1928, 1961), ki sta objavilia mednarodno klasificiran indeks pravlji¢nih tipov.

ATU je mednarodna oznaka oz. akronim na osnovi priimkov treh folkloristov Antti Aarne, Stith
Thompson, Hans-Jorg Uther, ki so objavili mednarodno klasificiran indeks pravlji¢nih
tipov (Uther 2004, ponatis 2011).

KHM je mednarodna oznaka oz. akronim na osnovi zacetnic zbirke pravljice Kinder- und Haus-
mdrchen Jacoba in Wilhelma Grimma.
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INTERCULTURALISM IN THE FAIRY TALES OF DOROTHEA VIEHMANN,
LAURA GONZENBACH, AND TYNA WAJTAWA, PRESENTED ON THE
EXAMPLE OF FOLKTALE TYPE THE ANIMAL BRIDE (ATU 402)
MILENA MILEVA BLAZIC
SO

Dorothea Viehmann was a storyteller who told about 36 fairy tales to Jacob and
Wilhelm Grimm. Socio-culturally she was of French peasant origin, and her German
fairy tales also included French elements. Laura Gonzenbah was a Swiss-German
storyteller who was educated, multilingual, and her Sicilian fairy tales written in
German reflect interculturality (Sicilian orientalism). Resian storyteller Tyna Wajtawa
(Valentina Pielich) was from the Resia valley in Italy, where a Slovenian minority
lived. She narrated in Resian, that is, in a micro-language (Slovene dialect), and
her fairy tales also reflect multilingualism (Italian, Slovene, Resian dialects) and
interculturalism. Based on a comparative analysis of the ATU fairytale types, it
was discovered that they all included in their repertoire tale type ATU 402 (animal
groom/bride motif) and ATU 425 (searching for a lost husband/wife motif). The
article includes a comparative analysis of the similarities and differences of the
ATU 402 (The Animal Bride). The comparative analysis is of fairy tales from the
collection of the Brothers Grimm, Laura Gonzenbach’s book of Sicilian folktales,
and Milko Matiéetov’s audio recordings of folktales of Tyna Wajtawa.

Despite the German, Swiss, French, Sicilian, Italian, Resian, and Slovene
backgrounds of the three storytellers who have different socio-cultural backgro-
unds, they all share common multilingualism and interculturalism as well as the
primary motifs of love and the search of happiness.

Prof. dr. Milena Mileva Blazi¢, Pedagoska fakultet, Univerza v Ljubljani,
Kardeljeva plosc¢ad 16, 1000 Ljubljana, Slovenija, Milena.Blazic@guest.
arnes.si
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Bees and Beekeeping from the
Perspective of the Ontological Turn

—— Monika Kropej Telban

With a particular emphasis on the perspective of the human-animal relationship, the
author presents forms of beekeeping as well as related narrative culture and painted
beehive panels, which came into vogue in the second half of the 18" century, decorat-
ing Slovenian apiaries. This practice was unique in Europe but was largely abandoned
by the first decades of the 20" century due to changing economic, social, and spiritual
conditions. While apiculture and the industry involving bee products have become very
profitable worldwide, in Slovenia beekeeping is also perceived as a true national symbol.
Beekeeping has also found its place in larger cities, mainly on terraces and in parks. In
contrast, however, the often harmful human intervention has also accidentally exterminated
bees in many natural habitats. The author discusses the relationship between man and
bees in the light of posthumanism, which has revolutionized the way scholars perceive
non-human mental lives and abilities.

KEYWORDS: bees, folklore, narrative culture, ontological turn, posthumanism, beehive panels

INTRODUCTION

The human-animal relationship in the 21* century has changed together with its related
ontological premises. Researchers Graham Harvey (2006) and Colin Scott (2006) have
called for “academic animism” or animist ontologies and a re-appraisal of the role of
non-human agency and culture. Current theoretical movements in posthumanism (Wolfe
2010: 99-126) have discredited anthropocentric ontologies and emphasized that there
exist other species with different ways of thinking about selves beyond the human (Kohn
2013: 94). Movements in ecocriticism have been making way for multispecies ontolo-
gies, and all this has changed the understanding of the habitat and cultural life on earth.

American anthropologist Tok Thompson has stressed that ontology has deep links
with mythology, which is a branch of folklore, yet the discipline of folklore has likewise
remained focused on the human, even while it is increasingly obvious that many of its
core subjects are widely shared throughout the animal kingdom (Thompson 2019). Com-
parative mythological studies research folklore and narrative culture allows understand-
ing associated worldviews through time and place, and in this sense also the changing
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relationship of human towards non-human animals. In this realm, bees have (and always
have had) — in contrast to the majority of other animals — an unbelievably high position,
which gives them a kind of divine character. Roman poet Publius Vergilius Maro (70
BC-19 AD) even considered bees a part of God’s mind (Stanonik 2018: 22).

The origin of the collocation The bee does not perish but dies, which is still in use, is
animistic in origin. According to France Bezlaj, thousands of years of Christianity could
not take away the soul of the bee, as it did with all other animals (Bezlaj 2003: 1239).
Because of this, and in contrast to the situation of other animals, neo-animism — presented
by Philippe Descola (2013: 121-124), and advocated by modern anthropology — will
not considerably change the position of the bees. Following this ontological concept of
neo-animism, Viveiros de Castro in the sense of new animism stressed that human and
non-human beings have the same culture and different natures, as reflected through this
ontological turn (Viveiros de Castro 2003; after Telban 2017).

Bees are one of the rare species of insect that have been exploited by humans and
moved closer to human dwellings. Because of the honey and wax produced by them, they
have been perceived as prized animals, and soon their symbolic value found its way into
the realms of the art and social culture of many nations. From their natural nests, created
mainly in trees and hollow logs, they were moved to man-made artificial hives such as
skeps and trunks, and finally to the beehives known as apiaries.

Among the insect world, the bee has been elevated to a high spiritual level and is
perceived as a mediator between heaven and earth. According to ancient Slavic concepts
of the World Tree, the bee is housed in the middle of the Tree’s trunk and represents
the integrator of the earth and celestial spheres. At the top of the World Tree nests a
bird (eagle, hawk, or nightingale), and at its roots lies a dragon or a snake. Bees were
ascribed royal symbolism as well as liturgical roles. In Eleusis and Ephesus, priestesses
were named after bees, for example, Melissa. In ancient Greece, bees were consecrated to
Silenus and mentioned in Homer’s Iliad (2,87). Honey was highly praised by Euripides,
Ovid, and Virgil, and commended by the Bible.

Ignorant of biology, people even associated the bee with parthenogenesis (immacu-
late birth) and palingenesis (rebirth). The bee was depicted on graves as a symbol of the
afterlife. It represents the human soul that, upon death, flies out of the deceased’s mouth.
The buzzing of bees was compared to the language of souls dwelling in the underworld
(EM 2/1977: 305). Mead was perceived as the potion of immortality. According to the
European emblematics of the 16™ and the 17" centuries, the bee and beehives represent
attributes of the personified golden age (EM 1977: 298).

In ancient Greece and Rome, sugar was not known; therefore, honey was the only
substance to sweeten food. The Greek philosopher Plato, who was born in Athens, was
called “the bee of Athens” since his speech was as liquid and sweet as honey; it was said
that a swarm of bees had sat on his mouth when he was still in his crib. Similar char-
acteristics were attributed to Xenophanes, Sophocles, Pindar, St. Isidore of Seville, St.
John Chrysostom, and others. The association of the bee with speech was also common
among the Hebrews. Their word for bee, Dbure, derives from the word Dbr, which means
speech, hence the link between the bee and the word (Keber 1996: 32).
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The bee is also associated, through words and speech, with the culture of language,
rhetoric, poetry, and with diligence. Having lent its name to numerous Slovenian cultural
and scientific institutions, the bee is a noble companion to culture in Slovenia as well as
in other countries (more about this, see: Stanonik 2018: 60-86).

BEE DWELLINGS AND THE PRODUCTION OF HONEY

Through the dwelling perspective and the immersion of the organism-person in an en-
vironment of the lifeworld as an inescapable condition of existence (Ingold 2011: 153),
the bees’ lifeworld had rather prodigiously organized dwellings before man interfered
and “domesticated” them.

Even in prehistory, people exploited bees, and collected honey by climbing trees and
taking it from their nesting sites. The oldest representation of this activity can be found in
eastern Spain in the vicinity of Bicorp, in the Arafia Caves (Spider Caves). The painting
shows two men hanging on a rope, gathering honey from a wild bee colony (Vodopivec/
Koloini, Svagelj 2016: 8). It is unknown when people stopped collecting honey from
wild bees and started to domesticate them; indeed, this occurred in different parts of the
world at different times.

For quite some time, zoologists did not know what kind of organization took place
within the beehive or how bees reproduced and were equally ignorant of the fact that bees
pollinate plants. As a result, different theories were formed. Historian Hesiodus described
beehives, worker bees, and drones, and compared the latter to lazy women (Keber 1996: 21).

Occupants of the bechive are the queen bee, female worker bees, and drones. Contrary
to the queen, which may live over four years, the life span of workers is short; they live only
six weeks during the honey production season. The offspring survive winter. The drones
that mate with the queen have no sting but are larger and bulkier than worker bees, and
have a short rounded abdomen. While they live in the beehive during the summer, they are
killed off by the workers later or else ejected from the hive in the autumn (Keber 1996: 34).

Wild bees nest in hollow trees and even in treetops, in rock cavities, and in tunnels in
the ground. Like other animals, they live in their environment and have their own cultural
patterns (Ingold 2011). Their homes are known for their strict organization. While very diffe-
rent from other animals’ dwellings, such as the den, barn, badger’s burrow, bird’s nest and so
on, the internal organization of bee nests bears some semblance to anthills (Keber 1996: 33).

Copying the structure of bee nests, humans have domesticated the bee and built hives
from truncated hollow or hollowed-out tree trunks. In the Orient, where trees are scarce,
hives were made from horizontally placed clay cylinders. In grain-producing regions,
hives in the form of skeps were made from straw or wicker.

The Slavs were originally keeping bees in forests, in hollow trees called the brti.
They probably knew about domestic beekeeping because the terms panj and ulj, both
denoting a beehive, were widespread. They were also familiar with skeps, baskets made
of wicker, which housed bees and were also known in Greece (Cebelarski muzej 1973: 6).
Later, they started to construct horizontal beehives from split or hewn boards. They also
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produced differently-shaped baskets made of straw or willow wicker. Some hives were
interwoven from clematis and coated with clay or cow dung. Beekeepers even used simple
boxes covered with a wisp of straw tied together with vine or wicker. Basket hives were
usually placed beneath gables or on some boards or racks away from the wind. Most of
the still-preserved ones can be found in Pannonia.

Beekeeping has always been highly developed in Slovenia. Strabo (IV. 6) and Lucius
Columella (IX) reported that Slovenian beekeepers exported wax and honey to Italy. Great
contributions to Slovenian beekeeping were made by Peter Pavel Glavar (1721-1784);
Anton Jansa (1734—1773), the first teacher of beekeeping at the beekeeping school in
Vienna; and Giovanni Antonio Scopoli (1723—1788), who was the first to write that the
queen bee mates with drones in flight. In Slovenia, beekeepers have an association that was
established in 1781, when they founded the Beekeepers’ Brotherhood. The Beekeeping
Association of Slovenia was founded in 1898.

In Slovenia, the most prevalent type of wooden bechive was named kranjic. Several
such hives were placed in an apiary (the ulnjak), which was first attested in Slovenia
in the 17" century. Such apiaries were most common in the region of Gorenjsko/Upper
Carniola. Apiculture was very well developed at the time, which is further corroborated
by the Slovenian polymath Janez Vajkard Valvasor (1689), who reported on the exten-
sive export of honey. Bees were also transferred in special baskets, or else in specially
equipped wagons, to pastures of higher quality.

The kranjic was followed by the so-called Albert-Znidersi¢ hives and later replaced
by the modern vertically stacked hives with removable boxes.

Over the centuries, beekeeping techniques, tools, and other beekeeping supplies evolved
hand in hand with increasingly more complex hive designs. Until the 20* century, the bee
trade was quite vigorous with its many beekeeping fairs, among which those in Ig and
in Kranj, where as many as up to three hundred hives were brought, were particularly
well-known. The Slovenian domestic “Carniolan” bee (Apis mellifica v. carnica) is still
cultivated in Slovenia. In the cross-border areas, the Italian (Apis mellifica v. ligustica)
and the German (Apis mellifica v. mellifica) bees are also cultivated. The Carniolan bee
is very adaptable to the climate and resistant to disease. It often produces new swarms,
which is an essential trait in the constant battle for survival.

Beekeeping is becoming increasingly market-oriented, and bee products such as
honey, pollen, royal jelly, propolis, beeswax, and even bee venom are used in nutrition
as well as medicine (for more, see Adami¢ et al. 1984).

PAINTED BEEHIVE PANELS

The first painted beehive panel boards, unique in Europe, emerged in the second part of
the 18" century in Slovenia. Graphic templates were often used for this technique, which
flourished particularly in the middle of the 19" century. This method was used until the early
20" century but was later abandoned due to the changed economic and social conditions
as well as different lifestyles. (More about this: Makarovi¢ & Rogelj Skafar 2000: 22-27).
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The fact that Valvasor (1689) never mentioned painted beehive panels indicates that
they were not yet in vogue in the 17" century. According to Avgust Bukovec, it is very
likely that older hives, which were the predecessors of the kranjic, bore simple signs
such as the cross, the sun or the moon, spruce, and others. The authentic painted panels
emerged towards the middle of the 18" century, at the peak of the Baroque period. Dated
1758, the oldest known painted panel depicts the Virgin Mary with Infant Jesus.

Slovenian painted beehive panels generally measured 14 cm in height and were
about 30 cm wide. The paintings were usually done in oil, and others some still in chalk.
Although it is true that bees recognized their own hive by the painting on it the original
reason for these panel boards was apotropaic. In addition, apiary owners wanted to em-
phasize the wealth of their farms and boast to their neighbours (Giesemann 2007: 145).

Painted beehive panels emerged almost spontaneously from people’s consciousness
and imagination, and swiftly spread wherever the traditional Slovenian wooden hive, the
kranji¢, was in use. The painting adorned the front panel above the entrance to the hive.
These painted panels have several names, for example, the koncnica, skoncnica, and the
Celnica in Carinthia, and the dovZ in the dialect of Rovte. Inspiration came from folk
narrative and folk song tradition, some also from paintings on glass and from graphic
reproductions, which came to Slovenia from abroad.

The painting of Slovenian beehive panels enjoyed its golden age between 1820 and
1880. It was probably conceived in Gorenjsko/Upper Carniola, the area of Slovenia with the
highest number of the painted panels that have been preserved to this day. The technique
was soon copied in Austrian Carinthia, especially in Roz/Rosental and Podjuna/Jaunstein.

The painted kranjic hives can also be found in Germany, where they travelled together
with the Carniolan bees from Slovenia. Similar painted panels were known in Pustertal in
East Tyrol and in Lammertal in the region of Salzburg, Austria. They are distinguished
from the Slovenian ones due to their larger format and different content, and most impor-
tantly were not a general expression of folk culture (Makarovi¢, Rogelj Skafar 2000: 26).

Slovenian painted panels started before the end of the 18" century, and depict more
than 700 different motifs. There are many biblical motifs from the Old and the New
Testament (creation of the world, Judgement Day, Adam and Eve in paradise, Noah’s
ark, the lost son, the merciful Samaritan, etc.), folk narrative motifs, folk song and bal-
lad motifs, and apocryphal legends (Legend of St. Genevieve ATU 383A, Receipt from
Hell ATU 756C*, King Matthias, Pegam and Lambergar, The Devil Grinds a Woman’s
Tongue, Women’s Mill, The Animals Bury the Hunter SNP 970, ATU*191* etc.), hu-
morous and mocking themes, and motifs of the world turned upside down (the pig and
the shoemakers, tailors fleeing the snail, the wind blows away the tailors, a woman drags
her husband from the pub, animals dance with farmers, animals shave the hunter etc.),
and historical themes (the French army, the Turks, two devils drive Luther and his wife
Katra to hell, the farmer cradles the French soldier etc.). Further scenes of daily life, as
well as farm chores. Beekeeping motifs were equally frequent (for instance the weighing
of the beehive, the swarm capture). Depicted were also plants and animal motifs (the fox
carries the chicken to her lair, the comedian with his bear, the camel and the elephant
etc.). The panels also depicted exotic Oriental or Indian motifs, and many others.
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The narrative motifs depicted on the panels provide an insight into the conceptual
world of the people, and particularly of beekeepers (more on the motifs, see: Makarovi¢
1989, Makarovi¢ and Rogelj Skafar 2000; Ceve 1962, Kuret 1955, 1960, 1974, Jagodic
1955, Kumer 1957, Orel 1960, Giesemann 2005, 2007; Globo¢nik 2005, Goc¢ez Kaudic
2018: 320-330).

Bechive panels also feature various saints, for example, St. Nicholas, the patron
saint of sailors; St. Peter and St. Paul; St. Martin; St. Catherine, St. Barbara; and most
frequently St. Hiob, who was considered the beekeeper of the bible. According to Gorazd
Makarovié, such depictions of St. Hiob are the result of the replacement of wasps with
bees; the former are featured in folk songs with Hiob-related motifs (Makarovi¢ & Rogelj
Skafar 2000: 36). Hiob was considered the protector of beekeepers until the 19* century,
when he was replaced by St. Ambrose. St. Ambrose was an excellent speaker, and a
legend has it that this was due to the fact that nectar (ambrosia) trickled from his mouth
when he was a baby. Waxers and beekeepers selected him for their protector (Miklav¢ic,
Dolenc 1973: 472; as cited in Stanonik 2018: 92).

Since beehive panels were so firmly ingrained in the Slovenian collective consciousness,
we were not really aware of their uniqueness and importance for a long time. This was
first pointed out by Michael Heinko (in 1840 in Carniolia Nos. 37, 38). In 1929, Stanko
Vurnik wrote the first professional essay about the subject. The most comprehensive text
until that period was written by Avgust Bukovec (in Slovenski ¢ebelar 1934, 1942, and
1943), who also presented the panels’ historical development, provided an analysis of the
subject material depicted on them, and discussed some of the artists that painted them.

In the second half of the 20" century, painted beehive front panels once again came
into vogue. Traditionally painted beehive panels are modelled after the original design
and sold as popular souvenirs.

FOLK NARRATIVES ABOUT BEES

Narrative tradition has preserved many folktales, riddles, proverbs, and folk beliefs
about bees. Many aetiological legends speak about the creation of the bees. According
to Egyptian tradition, the bee was born from the tears of the ancient sun god Ra that fell
on the ground. In Christian legends, it was born from drops of Christ’s sweat when he
suffered on the cross, or from drops of his blood spilling from the wound inflicted by a
peasant woman who had refused to give him his loaf of bread.

When Did God Create Bees?

Hanging on the cross between two thieves, the son of God suffered un-
bearable pain. In addition to other troubles and afflictions, he also became
immensely thirsty. Then one of the soldiers brings a sponge soaked in
vinegar to his mouth. The Redeemer takes several drops, but the bitter drink
causes terrible pain to the suffering Son of God and elicits many droplets
of sweat upon his cold forehead.
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Fig. 1: Beehive panel depicting “Hiob on the dung”, 1884. From the archive of Slovene Ethnographic
Museum: no. 2357 (photo: Marko Habic).

Fig. 2: Beehive panel depicting St. Ambrose, the patron saint of beekeepers and waxers (Kropej 1990: 49).

Fig. 3: Contemporary beehive panels from Petanjci in Prekmurje (photo: Kropej Telban 2017).
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In order to preserve the memory of this bitter hour, Christ asks — as legend
would have it — his heavenly father to create from these droplets small
animals that will diligently collect sweet liquid — honey. People are to
imitate their hardworking efforts but also consume the sweet comb in order
to forget any bitter hour in their daily lives.

The heavenly father fulfilled his son’s wish and on the very same day created
bees. For their living quarters, he chose hollow trunks as a reminder that
Jesus breathed out his last breath and soul on a wooden cross.

This is why bees have always liked to dwell in hollow trunks. Later on,
people started preparing special dwellings for the bees, namely baskets or
beehives. Their favourite home is a hive made of woven wild vines. Why
is that? Because vine stems strongly resemble the crown of thorns on the
head of the suffering Christ as he died on the sacred wooden cross.
Because God has created the bee in memory of the bitter death of our
Saviour, people do not say that bees “perish” as other animals do but “die”
like the humans.

The honeycomb gives wax for candles that burn during every sacred ser-
vice that reminds us of the bitter death of our Saviour. [Kosi 1896: 26-27:
Kedaj je ustvaril Bog ¢ebele?; Kosi 1897: 190-191; Stanonik 2018: 91].

Christ and St. Peter (How Bees Came to Exist)

While Christ and St. Peter roamed the world, they chanced upon a woman
who was just putting loaves of bread in the oven. Christ says to her:
“Will one of them be mine?”

The woman has a generous nature. No beggar has ever left her house without
a present, so she does not want to send Christ off with only empty words:
“Let this one be yours,” she says. She allots him the smallest one, which is
on the peal at that moment. When she wants to put it in the oven, Christ says:
“Wait, I have to mark it, so I do not take a different one once they are done.”
He comes closer and inserts his finger in it. The woman then puts the bread
in the oven, and the two strangers settle in the shade to rest.

Christ’s loaf rises visibly. Soon it is the largest of all. The woman finds
this strange. She is sorry to have promised it to the traveller.

“Why,” she thinks to herself, “it’s not as if I had to give him exactly this
one; it would be a pity because it has risen so much. Another one will do.”
She quickly makes another loaf, pokes her finger in it, and puts it in the oven.
Once all the loaves are done, she calls the travellers and gives Jesus his
loaf. He pauses, looks at the woman harshly, and says:

“Woman, this is not my loaf, give me the one you have promised!”

The woman pretends ignorance, claiming that the loaf is the right one; he
should take it. Since she can’t persuade him, she gets angry and strikes
Jesus in the temple. The Lord takes the proffered loaf, and he and Peter
set off once again. After a while, Christ says to Peter:
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“Come look at my temple, where the woman has struck me.”

Peter examines the temple and sees a wound, and there is a small worm in
it. After a while, Jesus once again asks Peter to check his wound.

“It prickles and tickles a lot,” Jesus says.

Peter looks at it and sees — what? A tiny animal, like a fly, that quickly
flies to a nearby rock.

“Behold, Peter,” the Lord says. This animal is a bee. It will produce wax,
without which no mass will take place.

And so the bees came to existence. [Podgoriski, Kristus in sv. Peter. Slovenski
glasnik 9/7 (July 1,1863): 213-214; Kosi 1890a: 30-31; Stanonik 2018: 90].

This legend is related to the legend ATU 751A “The Farmwife is Changed into a
Woodpecker”, but it is different because it explains how the bee has evolved from Christ’s
drop of blood. Allegedly, bees also originated from some drops of water that fell when
Christ was baptized in the River Jordan (EM 1977: 299).

Russian and Ukrainian etiological legends about bees often speak about the rivalry
between God and the Devil. In one of them, God was trying to create the bee, but the
Devil changed it to the wasp. Later, God nevertheless managed to create the bee (Gura
1997: 449-450).

Some legends explain why bees have to die if they sting:

Why Should a Bee Die After It Stings?

St. Gall was so fond of bees that he stole the whole beehive from his
neighbour. As he was carrying it on his shoulder, the bees started to sting
him. At that time the bee needn’t die after stinging. The saint got angry.
“You’ve stung me — a holy man! From now on, every bee that stings me
will have to die!” Since then, all bees die after stinging. But the bee never
stings, unless it protects the honey or the brood. [Malensek, Plamenica —
roman o Primozu Trubarju 1957: 331 (Keber 1996: 23)]

Some of these folktales also refer to the negative side of bees, interpreting their sting
as a means with which the bees originally wanted to kill other beings.

Why Does the Bee Have to Die after Stinging?

When God created the animals, the bee was one of them. Since the poor
thing was so tiny, God wished to protect it by giving it the poisonous sting,
saying: “Whomever you sting will have to die.” The bee joyfully flew
into the wide world that was still young. It acquired many, many sisters.
Whenever they bore a grudge against someone, or when the sun was too
hot for their little bodies, they would get angry and sting both people and
animals, all of whom had to die. Since they kept stinging people, there were
fewer and fewer people in the world. The angels in heaven cried because
they had too much work. So the good Lord called a bee to him and said:
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“Bees are causing too much harm in the world, and for this, I shall punish
you. Keep your stings and defend yourselves from the enemy. But from
now on, every bee will have to die after stinging.” The tiny bee bowed to
God, spread its wings, and buzzed away to its sisters to tell them of the
wrath of God.

In silent sorrow, the bees hung their heads, settled on an apple tree, and
mourned... From that day, every bee must die after stinging. [Angelcek
36/2 (October 1927/28): 23-24; Stanonik 2018: 91-92].

Theokritos (Eidyllion 19) describes how a bee once stung Cupid, who then complained
to his mother, Venus. However, she reminded him that his arrows, although he was still
very young, were just as painful as a bee sting.

The legend ATU 774K, St. Peter Stung by the Bees, narrates how Peter had rebuked
Christ for punishing a sinner. Soon afterwards, Peter was stung by a bee. Now Christ
rebuked Peter for having destroyed a bee nest and with it the entire colony. Bearing in
mind the period in which it originated, this legend is unusually non-anthropocentric for
it values the animal just as highly as the human. One of these legends was recorded in
Terska dolina/Val Torre by Pavle Merku:

The Legend of God, St. Peter, and the Bee (ATU 774K)

God and St. Peter were walking from one country to another, speaking and
teaching the Gospel. They arrived at Sodom and Gomorrah, where all sorts
of things were taking place. God sent an arrow and destroyed everything.
St. Peter says to him: “Why have you destroyed everything? There also
lived those who believed in you. This was a bad thing to do!”

“Oh, Peter, Peter” answers God, “what do you know? Let’s proceed!” And
they do. When they come to another country, God beholds a swarm of
bees. “Peter, take this and put it on your chest!” Peter obeys him and puts
the bees on his chest. They walk and walk, and then one of the bees stings
Peter. And although it was the only one to do so, Peter crushes them all.
[Terska dolina, Italija, Merku 1976: 357; Stanonik 2018: 90-91].

Since bees produce wax, which is also needed for candles that are lit at Mass, bees
are perceived as divine animals. A medieval text claims that the nobility of the bee comes
from the Garden of Eden but, because of the sin of people, bees were banished from
there. God showed mercy upon them, and no Mass can be sung without wax since then.

Why do Bees Celebrate Christmas Eve?

The story tells us that on Christmas Eve, on the night that Jesus was born,
bees are very cheerful. While they jump around and buzz, the queen bee
sings, and you cannot get enough of her singing. Let us ask the bees, let
us ask their queen why they are all so merry. The bees will answer thus:
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“When St. Joseph and Mary arrived in Bethlehem, they could not stay
overnight in the city because all houses were filled with foreigners. So they
left the town and stopped at a meagre stable in the field. At that moment,
an old shepherd steps from the stable and urges them to stay there. Joseph
and Mary enter, and the shepherd says to his wife:

“Attend to the strangers while I drive the sheep to pasture so there will be
a little more room under our frugal roof. But before I go, [ want to light up
a wax candle so we can see one another.” He lights the candle and leaves.
In a little while, darkness falls and, during the night, Jesus is born. The
holy Virgin Mary swaddles the baby Jesus and lays him in the manger.
Joseph and Mary celebrate and venerate God for all his mercy and kindness.
And because a wax candle illuminated the stable in which the holy baby
Jesus was born, the bees also celebrate Christmas Eve and Christmas with
great joy and delight. Not only last year and this year; the hardworking
bees will glorify them until the end of the days, as long as the world shall
exist. And rightly so, for wax candles are made of wax, which they collect
from flowers with great effort and suffering. Bees worship God, our Father,
for bestowing such honour upon them and illuminating the stable in which
baby Jesus was born, with a wax candle. [Kobali 1884: 188; Kosi 1890b:
31-32; Kosi 1897: 192].

Some people believed that the bees sang on the eve of Christ’s birth (Christmas Eve):

How the Bees Sing at Midnight on Christmas Eve

If you go to a spring at midnight, gaze into it, and see sheets and death,
death will be visiting your house that year; but if you see a young woman,
pretty as a bride, there will be a wedding. [...] In Livkovo, Matevz talked
his family at midnight into going to see the bees and listen if they really
sang. Of course, they were not singing; there was just some buzzing in the
hive. [Podbreznik Vukmir 2009: 266; Stanonik 2018: 92].

Slovenian legends explain how bees came to Carniola:

How Bees Came to Carniola

Noah, who had a sweet tooth, smuggled a beehive onto the ark. When the
waters receded, the bees remained alone. After several generations of bees
had grown up, the hive became too small. Their young queen bee, which
was hatched during the flood, took three generations into a hollow palm
tree. But the fourth time she was caught up in a storm and she, along with
her family, was blown to Carniola. [GnilSak 1989: 117; Stanonik 2018: 92].

Some historical folktales extol bees for helping to defeat the Turks by stinging them.
One such example is the tale “The Bees Drive away the Turks” AaTh 1302*.
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The Brave Cook

In Silentabor, in the region of Notranjska, there was a castle with strong
walls and nine solid towers. On a beautiful day, the Turks suddenly appeared
beneath the walls. They wanted to break through the fortified doors to the
castle, which at the time was empty except for a female cook. This was a
Sunday, so everybody else had gone to attend Mass at the nearby church.
When the cook hears noises and banging, she goes to investigate. And what
does she see? There are many Turks in front of the door, and they want
to storm the castle. At first, she is too scared to do anything. But she soon
gets an idea. Close to the walls is the castle apiary. She hastens there and
throws every hive across the walls so that they break on the sturdy Turkish
heads. The enraged bees start stinging the Turks. Stung by the bees, they
beat a hasty retreat back to Bosnia. Thus, the cook saved the castle with
her courage and common sense and was richly rewarded by the lord of the
castle. [Ivan Marin¢i¢, Hrabra kuharica, Izvir, list nizjesolskega dijastva v
Marijaniscu1/1, pp. 5-6 (not dated, around 1922), after: Stanonik 2018: 97].

Similarly, the bees allegedly drove the Turks away from Begunje as well:

The Bees That Chased the Turks Away from Begunje

A story is still told in Begunje above Cerknica that bees drove the terri-
ble Turks away. Like many of them in that period, the local church was
surrounded by a strong wall that formed a stronghold. As the Turks were
approaching Begunje, the local population took whatever they could in
haste, and fled to the stronghold. As beekeepers loved their bees even
in those times and did not wish to leave them to the Turks, they took the
hives with them. Little did they know that these bees would save them
from certain death! When the Turks launch an attack near the church, the
local men, both old and young, defend themselves like lions. But how can
their courage and strength measure up to so many? They start to waver.
Any moment the stronghold will be defeated, and woe to those who are
in it! Then a beekeeper gets an idea. He strikes his head, saying: “Perhaps
my bees can help and defeat the Turks? Just you wait, Turks!” He quickly
gets a hive and throws it over the walls among the Turks. The hive nat-
urally smashes, and the furious bees fall upon the Turks. In the resulting
confusion they yell, they swear, they call to Allah, but nothing helps. The
Christians throw down several more hives from all sides of the walls. There
was a real slaughter! The blood did not run, but the Turks did run, with
swollen heads, as fast as possible down towards Cerknica. Some of them
were so swollen they could not see a thing. Well, of course, they were!
Turks were no beekeepers, so the stings hurt them all the more. They have
never returned to Begunje, stating: “We never want to go back to Begunje,
their flies are too angry!” [Slovenski cebelar 1902, after Ovsec 1984: 49].
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Several animal tales and fables praise the diligence of the tiny bees in contrast to the
greediness and frivolity of the bumblebees (Bolhar 1975: 13—14); others explain how the
bees started to collect honey for people while the drones continued to wander. (Bolhar
1975: 14-16).

Internationally spread is the fable about the bee and the dove “The Bee Falls into the
Water” ATU 240A*, which narrates how the dove saves the bee that fell into the water.
When a hunter wants to shoot the dove, the bee stings the hunter in his hand (Uther 2004:
151, Kropej Telban 2015: 382).

In the valley of Resia, a tale has been preserved about the Sheep and the Bee:

The Sheep and the Bee

The sheep and the bee constantly argued. So they went to court in Poltabja,
and the bee was asked why they were arguing. It replied: “How could I
not be angered — the sheep eats all the flowers, all the blades of grass, so |
cannot gather anything, and I cannot make any wax. But there are so many
churches, so many dead, and many candles are needed!” The sheep then
replied: “What about me? They strip off my coat in the worst time of the
year! While it is still freezing, I am without any coat, but still I have to
keep silent!” [Recounted by Milka Santiceva, Oseaco/Osojane, recorded
by Milko Matic¢etov on March 31, 1974].

Many animal tales speak about the Bear and the Bees, for instance, the tale “The Bear
Climbs a Tree” ATU 88*. In this tale, the bear tries to reach the honey in the bee nest on
a tree, so he climbs on a cart. When the cart suddenly moves, the bear falls to the ground
(Uther 2004: 73, Kropej Telban 2015: 194—197). The following story also recounts the
different ways in which the bear tries to reach the honey but always fails:

The Bear Visits the Bees

A beehive stood in the forest. The sweet smell of honey lured a sweet-
toothed bear out of the thicket. “I am bored,” says the bear to the bees.
“Let me be in your company for a while. I’ll keep quiet and will not hurt
you.” The bees consent.

The bear crouches in front of the beehive, sadly hangs his heavy head on
his front paws, and stealthily watches the hives. Sniffing, his mouth waters
at the sight of the sweet meal.

Finally, when he can no longer resist, he slips quietly to the first hive and
licks around the entrance.

Seeing this, a bee swiftly stings him in his tongue.

Roaring, the bear tears back to the forest. His tongue keeps swelling.
Thinking that he is approaching his final hour, the bear sighs and groans:
“Oh, sweet death, oh, bitter death!”

But instead of dying, he recovers his health.
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One day, he is again tempted and beckoned by the sweet honey. He creeps
quietly from the forest to the beehive and sniffs around the entrance to lick
the sweet honey.

The bees have had enough. They fall upon his head and blind him with
their stings.

In terrible pain, the bear runs back to the thicket. He is met by a fox.
“Who has poked out your eyes, my friend?” the fox asks.

“My sweet tooth!” moans the bear.

Aren’t many of those who do not reflect upon the fact that passion without
a bridle is a surefire trap similar to this unwise bear? [Kosi 1894: 98 — 99].

In the tales of magic, the bee is a magical assistant helping the fairy-tale hero achieve
the desired goal. In tales and legends, it can also represent the human soul that emerges
from the mouth of the dying or sleeping person, for example in some variants of the ATU
808A tale The Death of the Good and of the Bad Man.

A fantastic giant bee appears in humorous tales about lies, e.g., in The Great Bee and
the Small Beehive ATU 1920G, which also tells how a large bee gets into a small beehive.

As can be seen from above, the bees have a special status in narrative tradition, and
are in most Christian legends considered to be “God’s creatures”. They have preserved
this role also in other tales, where they are usually presented as good protagonists.

Like in other places, and particularly in the era of the Enlightenment and in the Ba-
roque period, many Slovenian priests included bees in their sermons. They extolled their
diligence and set them as an example to people, for example, Janez Svetokriski and Father
Rogerij Ljubljanski (Stanonik 2018: 98). People also recounted superstitions related to
beekeeping. One of them tells of a beekeeper who placed the holy host into his beehive,
which greatly increased the production of honey. However, he had to atone for this act
(For more see: Makarovi¢ & Rogelj Skafar 2000: 35, Stanonik 2018: 94-98). The bees
and their products were also incorporated in many medicinal practices and folk beliefs
(For more see: Ovsec 1984, Adamic et al. 1984).

Many short folklore genres, like riddles, proverbs, and sayings about bees prove that
in the 20™ century, bees were still greatly present in daily life. Here are some proverbs
and sayings and riddles: “Which bird is sweet but cannot be eaten?”’; “Do you know the
bird that sweetens the dessert?”; “You will live like a bird in honey;” and “Busy as a
bee” (For more see: Keber 1996: 21, Stanonik 2018: 102—109).

Literary creations frequently tell of the harmonious coexistence between the bees,
beekeepers, and other people who take care of bees. Many beekeepers are certain that
bees can detect when a person approaching them is angry or in a good mood (Tucak
2012: 1098), and that the bees also instil a sense of happiness and strengthen family ties
(Vaitkevicius 2016: 87).
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URBAN BEEKEEPING AND THE RELATIONSHIP BETWEEN HUMAN AND
NON-HUMAN BEINGS

Urban apiculture, the practice of keeping bee colonies in urban areas, especially on
terraces and in parks, has recently become popular throughout Europe and in America.
The Slovenian association of urban beekeepers Urban Beekeeper (Urbani cebelar ) was
founded in Ljubljana in 2014. The initiative had come from the municipality of Ljubljana
at a time when the city was awarded the title of the Green Capital of Europe in 2016.
The municipality also encouraged the beekeepers of Ljubljana to create the so-called Bee
Path for which 110 linden trees will be planted over the next five years along the Path of
Remembrance and Comradeship. There are many other bee-related events taking place
in Ljubljana and elsewhere in Slovenia as well. Slovenia took the initiative to launch the
European Honey Breakfast, which contains honey and is implemented under the name
Slovenian Breakfast in kindergartens and elementary schools throughout Slovenia. An
event named Honey Day is organized yearly along Stritarjeva Street in the very heart of
Ljubljana. Among other popular events associated with the bee are Beekeeping Fairs that
are also attended by beekeepers from a number of European countries.

Urban beekeeping is very well developed in Slovenia. In Ljubljana, beehives can
be found on the roofs of the Cankarjev Dom cultural centre, the Spanski Borci cultural
centre, Park Hotel, and also the presidential palace; the latter is managed by the Urban
Beekeeper Society. Some “urban beekeepers” attempt to initiate schoolchildren from
nearby schools into beekeeping by organizing beekeeping clubs, and beekeeping societies
organize lectures and other events for beekeepers and the general public.

Fig. 4: Beekeeper Grega Benko' in front of his apiary in Ljubljana (photo: Kropej Telban 2017).

As part of the “Save the Bees” project, The Museum of Apiculture in Radovljica
organized on September 22, 2016, a round table entitled “Cultural Heritage and Beekeep-
ing” (Porenta 2016). Ljubljana Castle also hosted an exhibit that was opened on May 20,
which is the birth date of the legendary Slovenian beekeeper Anton Jansa. Slovenia has

! T am indebted to Grega Benko for a great amount of information about beekeeping in Slovenia and about
urban beekeeping in Ljubljana, and also for introducing to me the patterns of life of the bees.
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Fig. 5: Beekeepers’ Learning Path (Cebelarska u¢na pot) in Tri¢e in Croatia (photo: Kropej Telban 2017).

also proposed to the United Nations to declare May 20 the World Bee Day. In December
2018, the proposal was adopted within the framework of the UN Conference, and May
20 was officially declared the World Bee Day.

Many exhibitions, TV shows, international projects, learning paths, and other events
with the intention to present bees and their lifeworld, have been organized in Europe
in recent years. Beekeeping and the industry of bee products have become extremely
popular worldwide. The production of and trade in bee products, which emphasize their
apitherapeutic properties, are highly developed and profitable. At the same time, many
beekeepers have stopped giving the bees sugar for food because this is bad for their health;
and some beekeepers are practicing biodynamic beekeeping and biodynamic therapy.
The foundations as Internationale Gabriele Stiftung (in Slovenia: Gabrielin sklad, Ajda
Koroska) encourage a non-anthropocentric relationship towards animals, to sell only the
honey which the bees have left over and do not use for themselves.

Apimondia, the International Federation of Beekeepers’ Association, organized the
First International Apicultural Congress as far back as 1897. Slovenia hosted the congress
0f2003. The Beekeeping Association of Slovenia is applying to be the host of Apimondia
again in 2021. In the words of its President Bostjan No¢, who is actively engaged in solv-
ing the problems of bees and beekeeping, beekeeping is not only about the acquisition of
honey but much, much more — it is really a way of life. He stated: “Being a beekeeper is a
Slovenian trait, for it is written in our genes. For the beekeeper, the bee is only partly an
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economic factor. Its greater value is in her usefulness to nature. One third of the world’s
food depends on bee pollination. Moreover, pollination is highly problematic in countries
with plantation agriculture.” (Glasilo Ljubljana 2018).

Yet it is not just the beekeeping activities and the extraction of bee products that make
apiculture so very popular in Slovenia. This is essentially a special Slovenian culture,
which is unique in the world. Bees represent a festive part of life. Working with them,
the beekeeper becomes serene and suffused with joy, and is able to enjoy them far into
his or her golden years. Many have developed an almost egalitarian relationship to the
bee that is in accord with the non-anthropocentric way of thinking and understanding
the world around us.

CONCLUSION

Since bees (and other animals as well) are extremely important for maintaining the
ecological balance in the world, some people have in the 21% century started to rethink
their relationship to them from a perspective of posthumanism, which is broadening our
understanding of culture and nature.

Beekeeping is expanded worldwide, and is very popular in many European countries,
for example in Baltic societies, where family beekeeping is very much appreciated. In
Lithuania, it was closely related to the notion of happiness and good fortune (Vaitkevicius
2016: 87), and mead used to play a significant social and political role in the life of nobility
in the Grand Duchy of Lithuania (Vaitkeviciené 2016: 64). In Slovenia, the long-famed
coexistence of the Slovenian beekeeper with the bees often focuses on the eco-centric
understanding of nature and culture.

In contrast, human intervention in nature in many areas has had devastating conse-
quences resulting in unintentional extermination of bees. Therefore, it is necessary that
we improve our relation to the bees and our understanding of these extraordinary animals
worldwide. Attitudes towards animals should be focused on cultural ecology and ethical
awareness, and should also reflect the politics of animal breeding and exploitation. We
can see that the shift from anthropocentrism towards ecocriticism, as Marjetka Golez
Kaugic (2017: 40) defined it, has also influenced the ethical shift in apiculture.

Today, when the ontology is becoming increasingly oriented towards ecocriticism
and non-anthropocentrism is making way for multispecies ethnography, the focus of our
research is oriented towards the connection between the human and non-human, rather
than merely on our species, or on a divide (Thompson 2019). The movements that we can
observe in the contemporary societies and in changing sociohistorical epistemologies prove
that the world is changing, and hopefully also the bees will be perceived as non-human
beings with intrinsic value, without which there is no life on the earth.
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CEBELE IN CEBELARSTVO V LUCI ONTOLOSKEGA OBRATA
Monika Kropej TELBAN
OO
Cebele so zaradi medu in voska, ki ju proizvajajo, cenjene Zivali z bogato simbolno
vlogo, prek katere so prisle tudi v umetnost in duhovno kulturo $tevilnih narodov.
Animistiénega izvora je izraz, da Cebela ne pogine, ampak umre, ki je $e vedno
v rabi, kajti tiso¢ let krS€anstva, kot ugotavlja France Bezlaj, cebelam ni moglo
odvzeti duse kakor vsem ostalim zivalim (Bezlaj 2003: 1239). Zaradi tega jim — za
razliko od ostalih zivali — neoanimizem, ki ga zagovarja sodobna antropologija
(Harvey 2006, Descola 2013), v tem pogledu ne bo spremenil polozaja.

Znamenitega grikega filozofa Platona, po rodu iz Aten, so imenovali atenska
cebela, ker je govoril tako medeno tekoce, kot da bi se v zibki roj ¢ebel usedel
na njegova usta. Podobno se je govorilo o Ksenofontu, Sofokleju, Pindarju, sv.
Janezu Zlatoustem, Izidorju iz Seville in sv. AmbroZzu, ki je poleg Joba zavetnik
¢ebelarjev. Tudi pri Hebrejcih je ¢ebela povezana z govorom. Njeno ime Dbure
izhaja iz besede Dbr, ki pomeni govor, od tod tudi povezava med cebelo in besedo.
Preko besede in govora je ¢ebela povezana tudi z jezikom, kulturo, govornistvom
in pesnis$tvom, pa tudi z marljivostjo.

Cebelarstvo je bilo na Slovenskem e od nekdaj zelo razvito; Strabo (IV. 6) in
Lucius Columella (IX) omenjata cebelarje na naSem ozemlju, ki so v Italijo izvazali
vosek in med. O gojenju ¢ebel v klasi¢nih slovenskih lesenih panjih — kranjicih
je leta 1689 pisal polihistor Janez Vajkard Valvasor. Na Slovenskem so tudi, kot
unikum v Evropi, v drugi polovici 18. stoletja zaceli poslikavati panjske konénice
na kranji¢ih, katerih prednjo des¢ico nad Zrelom so krasile. Poleg poimenovanj
»konénica« najdemo $e izraze »skonc¢nica«, na Koroskem »celnica«, v rovtarskem
narecju »dovz«. NajstarejSa danes znana koncnica ima letnico 1758 in kaze podobo



Marije z detetom. Poslikave so ¢ebelam pomagale prepoznavati svoj panj, vendar
so bili prvi vzroki zanje apotropeicni. Z njimi so Zeleli tudi poudariti premoznost
svoje kmetije in se postavljati pred drugimi. Poslikavanje panjskih kon¢nic se je
kmalu zaneslo tudi ¢ez Karavanke na Korosko, kjer se je zakoreninilo v Rozu in
Podjuni, poznajo ga tudi na Tirolskem.

Evidentiranih je preko 700 razliénih motivov, ki so jih upodabljali na kon¢nicah.
Poleg naboznih prizorov najdemo tudi motive iz ljudskega slovstva, zgodovinske
motive, Saljive in posmehljive motive in prizore vsakdanjega zivljenja, zivali in
rastline, pa tudi eksoti¢ne, orientalske in indijanske motive. Navdihovali so se ob
slikah na steklu ali pa ob motivih z grafi¢nih listov, ki so prihajali k nam iz tujine.
Panjske koncnice so zaceli ponovno izdelovati v drugi polovici 20. stol.; tiste, ki
nastajajo po starem vzoru, prodajajo kot spominke.

Cebele so pogosto omenjene v slovstveni folklori: o njih so se ohranili kratki
folklorni Zanri, kot so uganke, pregovori in reki, poleg tega pa tudi bogato pripo-
vedno izro¢ilo, predvsem veliko legend o njihovem nastanku. Rodile naj bi se iz
kapelj Kristusovega potu, ko je trpel na krizu; ali pa tudi iz njegovih ust; iz kapelj
krvi, ki so pritekle Kristusu iz rane, ko ga je udarila kmetica, ki mu ni hotela dati
njegovega hlebcka kruha. Nastale naj bi tudi iz kapelj vode, ki so ob Kristusovem
krstu padale v reko Jordan. Ker ¢ebele proizvajajo vosek, iz katerega delajo svece,
ki gorijo tudi v cerkvah pri masi, nastopajo v legendah kot bozje Zivali: Bog je
razsiril svojo milost po ¢ebelah in zaradi tega se masa ne sme brati brez voska.

Nekatere povedke o ¢ebelah razlagajo njihov pik, saj naj bi prvotno hotele z
njim pomoriti druga bitja. Teokrit (Eidyllion 19) pripoveduje, da je ¢ebela nekoc
picila Amorja. Ko se je pritozil svoji materi, ga je Venera opomnila, da so tudi
njegove puscice, Ceprav je majhen, prav tako bolece kot cebelji pik. Legenda »Sv.
Petra picijo cebele« (ATU 774K) pa pripoveduje, kako je Peter ocital Kristusu,
ker je kaznoval gresnika, a mu je Kristus kmalu za tem oporekel njegovo dejanje,
ko je zaradi pika ene ¢ebele unicil celo gnezdo, ki ga je imel pod srajco (slovenski
originali so v prilogi, gl. Appendix). Tako poslikave na koncnicah kot pripovedi
o Cebelah so, Casu nastajanja primerno, tesno povezane s krs¢ansko vero. Tudi
pozneje so ¢ebele ohranile vlogo »bozjega bitja« in so bile v slovenskem pripo-
vednistvu predstavljene kot poduhovljena bitja.

Cebelarstvo in industrija &ebeljih proizvodov sta v zadnjem ¢asu v svetu do-
zivela velik razmah. Cebele so zageli gojiti tudi v mestih, predvsem na terasah in
v parkih, kjer se je v zadnjem Casu razmahnilo urbano ¢ebelarstvo. V Sloveniji je
bilo drustvo Urbani cebelar ustanovljeno leta 2014, pobudnik zanj je bila Mestna
obcina Ljubljana v casu, ko je bila Ljubljana imenovana za zeleno prestolnico
Evrope v letu 2016. V tem ¢asu so nastale tudi Stevilne cebelarske poti, v Ljubljani
s0 ob Poti spominov in tovaristva so zasadili $e ve¢ lipovih dreves in uvedli medeni
zajtrk, iz katerega je nastal slovenski zajtrk. Zelo se je razvila proizvodnja ¢ebeljih
proizvodov, pri cemer se poudarjajo njihove apiterapevtske lastnosti.

Decembra 2018 je OZN na pobudo Slovenske ¢ebelarske zveze razglasila 20.
maj —rojstni dan Antona Janse, prvega ucitelja cebelarstva na Dunaju — za svetovni
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dan cebel. Slovenski ¢ebelarji ohranjajo svojo tradicionalno cebelarsko kulturo.
Marsikdo med njimi je do ¢ebel razvil skorajda egalitaren odnos; ¢ebele torej v
zivljenju slovenskih ¢ebelarjev zavzemajo pomembno mesto.

Vendar pa je ¢lovek s svojimi uni¢ujocimi posegi v naravo ¢ebele na Stevilnih
obmocjih nehote iztrebil. Odnos do zivali je zatorej treba usmerjati h kulturno-
-ekoloski in etini ozavescenosti tudi pri njihovem gojenju in izkoris€anju. Danes,
ko je v ¢asu posthumanizma ontologija usmerjena vedno bolj ekolosko in ko se
antropocentrizem umika etnografiji razli¢nih enakovrednih vrst — ¢loveskih in
necloveskih subjektivitet (Golez Kauci¢ 2017), mora biti fokus usmerjen v po-
vezavo in ne v razlikovanje med njimi. Razvoj, ki ga lahko opazimo v sodobnih
druzbah in v spreminjajoci se druzbenozgodovinski epistemologiji, dokazuje, da
se svet spreminja in da bodo tudi ¢ebele razumljene kot ¢loveku enakovredna
bitja, ki imajo svoje kulturne vzorce in intrinzi¢no vrednost in brez katerih ni
zivljenja na zemlji.

PRILOGA: SLOVENSKE LJUDSKE PRIPOVEDI O CEBELAH
1 KEDAJ JE USTVARIL BOG CEBELE?

Sin bozji, vise¢ na krizu med dvema razbojnikoma, trpel je neznosne boledine. Poleg
drugih tezav in bridkostij, ki so ga obhajale, zacelo ga je tudi neizmerno Zejati. Tedaj mu
pomoli jeden vojakov v kis (jesih) namoceno gobo k ustom. Zveli¢ar vzame nekoliko
kapljic, toda grenka pijaca izvabi grozne muke trpeCemu Sinu bozjemu mnogo potnih
kapljic na mrzlo njegovo celo.

Da bi postavil spomin na prebridko uro, prosil je — kakor pripoveduje legenda — Kristus
svojega nebeskega oceta, naj ustvari iz teh potnih kapljic Zivalice, ki bodo vzgledno marljivo
nabirale sladko teko¢ino — med. Njihovo trudoljubnost naj bi ljudje posnemali, sladko
strd pa uzivali, da pozabijo vsako bridko uro, ki jih bode trla v vsdakdanjem Zzivljenju.

Oce nebeski je izpolnil Zeljo svojemu bozjemu Sinu in je ustvaril Se isti dan cebele.
Za stanovanje jim je odmeril drevesna dupla v znamenje, da je izdahnil Jezus na lesenem
krizu svojo duso.

Zato ebele Ze od nekdaj kaj rade stanujejo v votlih deblih. Kasneje so zaceli ljudje
¢ebelam narejati posebna stanovanja — koSe ali panje, in najljubsi jim je baje panj, sple-
ten iz divje vinske trte. Zakaj neki? Zato, ker so stebelca te rastline zelo podobna trnjevi
kroni, katero je imel trpeci Kristus na glavi, ko je na lesu sv. kriza umrl.

Ker je ustvaril Bog ¢ebelo v spomin na pregrenko smrt bozjega OdresSenika, zato ljudje
o0 njej ne govore, da bi »poginila, kakor druge zivali, ampak ¢ebela »umrje« kakor clovek.

Iz njene strdi pa se pridobiva vosek za svece, katere gorijo pri vsakem svetem opra-
vilu, ki nas spominja na pregrenko smrt bozjega Zvelicarja. [Kosi 1896: 26-27: Kedaj
je ustvaril Bog cebele?; Kosi 1897: 190-191; Stanonik 2018: 911].
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2 Kristus IN sv. PETER (KAKO SO BUCELE POSTALE?)

Ko sta Kristus in sv. Peter hodila po svetu, prisla sta k nekej Zeni ravno, ko je vsajala
pogaco. Bagovori jo kristus in uprasa:

»Ali bo ktera pogaca moja?«

Zena je bila dobrih rok: noben bera¢ ni brez daru el od hise, in tudi njega ni hotela
s samo besedo odpraviti:

»Naj bode pa ta-le tvoja«, pravi.

Odloc¢ila mu je najmanjo, ki je ravno imela jo na loparji. Hotela je vze vsaditi jo, kar
povzame Kristus:

»Caki, moram jo zaznamovati, da ne vzamem kake druge, kedar bodo pe¢ene. Stopi
blize in vtakne prst vanjo. Zena jo zdaj dene v pe&; nepoznana sv. moza pa gresta v
senco pocivat.

Jezusova pogaca je vidno rastla. Kmalo je bila ve¢a nego vse druge. Zeni se to éudno
zdi. Pokesa se, ker jo je obljubila popotniku.

»E kaj,« reCe sama sebi, »saj ni, da bi morala dati to, odpravim ga z drugo. Vendar
le skoda je, ker je tako lepo visoka.«

Gre, naredi brz drugo, potakne prst vanjo, pa dene v pec.

Ko so bile vse pogace pecene, poklicala je popotnika, dala je Jezusu odmenjeno
pogaco, pa on je obstal, ostro pogledal Zeno in rekel:

»Zena, to ni moja pogaca, daj mi obljubljeno.«

Zena se je nevedno delala, ti§¢ala vanj in trdila, da je prava; naj jo le vzame. Pa ker ga
ni mogla pregovoriti, zgrabila jo je naposled jeza in udarila je Jezusa po senci. Gospod je
zdaj vzel pogaco, pa ne svoje, in §la sta s Petrom dalje. Cez nekaj ¢asa je velel Kristus Petru:

»Pogledi, pogledi, kaj mi je tu na senci, kamor me je udarila Zena. Peter je pogledal in
videl rano, v rani pa ¢rvicka. Dalje grede rece Kristus drugi¢ Petru, naj mu pogleda rane:

»Zelo me $¢emi in §¢egede,« pravi.

Pogleda in kaj vidi? — Zivalico, muhi podobno, ki je precej izletela na bliZnjo skalo.

»Gledi Peter,« rece Gospod na to, »ta zivalca je bucela; delala bo vosek, brez kterega
se ne bo brala nobena sv. masa.«

In tako so postale bucele. [Podgoriski, Kristus in sv. Peter. Slovenski glasnik 9/7 (1. 7.
1863): 213-214; Kosi 1890a: 30-31; Stanonik 2018: 90].

3 ZAKAJ MORAJO CEBELE UMRETI, CE PICTIO

Sv. Gal je imel rad Cebele, pa jih je sosedu ukradel cel panj. Nesel jih je na rami, cebele
pa vanj in so ga opikale! Takrat ¢ebelam S$e ni bilo treba umreti, ¢e so pikale. Pa se je
svetnik razjezil in je rekel: »Mene, ki sem svetnik bozji pikate? Katera me bo poslej Se
picila, bo morala umreti!« Od takrat ¢ebela umre, ¢e pi¢i. Pa nikoli ne pi¢i, razen, ¢e
varuje med ali zalego. [M. Malensek, Plamenica — roman o Primozu Trubarju 1957:
331 (Keber 1996: 23)]
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4 ZAKAJ MORA CEBELICA UMRETI, KADAR PICI?

Ko je Bog ustvaril zivalce, je bila med njimi tudi ¢ebelica. Ker je bila majhna — ubozica —
jo je hotel Bog zavarovati in ji je dal strupeno Zelo in rekel: »Kogar bos picila, bo moral
umreti.« Cebelica je vesela odbrencala v §iroki mladi svet. Dobila je §¢ mnogo sestric.
In kadar se jim je kdo zameril ali da jim je solnce preve¢ grelo telesca, so jezno pikale
ljudi in zivali, in vsak ¢lovek je moral umreti.

Cebelice so pa naprej pikale ljudi, in ti so mrli in mrli in bilo jih je vedno manj. V
nebesih pa so jokali angelci, ker so imeli prevec dela. In dobri Bog je poklical ¢ebelico k
sebi in ji rekel: »Prehudo delate, Cebelice na zemlji. Zato vas bom kaznoval. Obdrzite svoja
zela in branite se z njimi pred sovrazniki. A kadar bo katera picila, bo morala umreti.«

Sklonila je drobna cebelica glavico pred Bogom, razpela krilca in odbrencala pod
bozje solnce k svojim sestricam, da jim pove o bozji jezi.

V tihi zalosti so sklonile ¢ebelice glavice, sedle na jablan in zalovale... Od tistega
dne pa mora vsaka Cebelica umreti, kadar pi¢i. [Angelcek 36/2 (oktober 1927/28): 23-24;
Stanonik 2018: 91-92].

5. LEGENDA 0 BoGu sv. PETRU IN ¢EBELAH (ATU 774K)

Bog in sveti Peter sta hodila od ene dezele do druge in sta pripovedovala in ucila evan-
gelij. Prispela sta do Sodome in Gomore, kjer so poceli vse mogoce. Bog je vse unicil,
poslal je strelo. In sveti Peter mu reée: »Zakaj ste vse unié¢ili? Tam so bili tudi tisti, ki so
verjeli v vas. Grdo ste storili!«

»Ah, Peter, Peter,« je rekel Bog, »kaj ti ves? Pojdimo naprej!«. In sta §la. Prisla sta v
drugo dezelo. Tu je Bog zagledal en roj ¢ebel. »Peter, vzemi to in si deni na prsi!« Peter
je ubogal Boga in si ga je dal na prsi. Hodila sta in hodila. Toda ena ¢ebela je picila Petra
in on, ¢eprav ga je picila ena sama, je zmeckal vse. [Terska dolina, Italija, Merku 1976:
357; Stanonik 2018: 90-91].

6. ZAKAJ CEBELE SLAVE SVETI VECER?

Pripovedka nam pripoveduje, da so ¢ebela na badnjik (sveti vecer) vso noc, ko se je
porodil Jezus, navadno vesele. Skaéejo in zujejo, a matica poje, da se je ne mores dosti
nasliSati. Vprasajmo Cebele, vprasajmo njihovo kraljico, zakaj so tako vesele, in ¢ebele
nam poreko takole:

»Ko sta sv. Jozef in Marija prisla v Betlehem, nista mogla v mestu nikjer prenociti,
ker so bile vse hise prenapolnene tujih ljudi. Sla sta zatorej iz mesta ven na polje in
nasla uboZen hlev, pred katerim sta se ustavila. V isti ¢as stopi star pastir iz hleva
ter ju nagovori, da naj pri njem ostaneta. Jozef in Marija stopita v hlev in pastir rece
svojej zZeni:

»Postrezi tujcema, a jaz pozenem ovce na paso, da bode nekoliko ve¢ prostora pod
naso ubozno streho. Nu predno otidem, prizgati ho¢em Se vosceno sveco, da se vidimo.«

Prizgavsi sveco, otide.
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Zamalo ¢asa je bila temna no¢ in v tej noci je prisel Jezus na svet. Sveta devica Marija
je povila dete Jezuscka v plenice in ga polozila v jaslice. Jozef in Marija sta slavila in
Castila Boga za toliko milosti in dobrote.

In zato, ker je voS¢ena sveca razsvetljevala hlev, v katerem se je porodilo sveto dete
Jezuscek, slave tudi ¢ebele badnjik in bozi¢no no¢ z velikim veseljem in radostjo. A to
ne samo lani in letos, nego slavile ga bodo do konca dni, dokler bode svet. In pravo imajo
pridne bucelice, ker voséene svece so od voska, katerega one nabirajo po cvetji z velikim
trudom in trpljenjem. Cebelice daste Boga, nasega odeta, ker jih je tako odlikoval, da je
hlevec, v kaerem se je porodil Jezus, razsvetljevala vos¢ena sveca. [Kobali 1884: 188;
Kosi 1890b: 31-32; Kosi 1897: 192].

7 KAKO NA SVETI VECER CEBELE POJEJO OPOLNOCI

Opolno¢i, kdor gre k studencu, pa da pogleda v studenec in vidi rjuhe in smrt, bo tisto leto
smrt pri hisi; ¢e pa vidi dekle, lepo kot nevesta, bo ohcet. /.../ Na Livkovem je Matevz pre-
govoril domace, da so §li opolnoci poslusat ¢ebele, Ce res pojejo. Seveda pa niso ni€ pele, le
malo je bilo v panju sliSati brencanja. [Podbreznik Vukmir 2009: 266; Stanonik 2018: 92].

8 KAKO JE CEBELA PRISLA NA KRANISKO

Sladkosnedni Noe je v barko vtihotapil panj ¢ebel. Ko so vode upadle, so ¢ebele ostale
same. Vec rodov je zraslo in ker je domovanje postalo pretesno, je mlada matica, ki se
je izlegla med potopom, odpeljala tri rodove v votlino palme. Cetrti¢ jo je zalotil vihar
in jo z druzino vred zanesel na Kranjsko. [GnilSak 1989: 117; Stanonik 2018: 92].

9 HrABRA KUHARICA (ATU 1302%)

Na Silentabru na Notranjskem je stal grad, ki je imel mo¢no zidovje z devetimi trdnimi
stolpi. Nekega lepega dne se nenadoma prikazejo Turki pod obzidjem in hocejo vlomiti
skozi utrjena vrata v grad, kjer ni bilo razen kuharice zive duse doma. Ti so §li namrec¢,
ker je bila nedelja, v bliznjo cerkev k sluzbi Bozji. Kuharica zacuje Sum in razbijanje ter
gre pogledat, kdo je zunaj. In kaj vidi? Pred vrati je polno Turkov, ki hocejo vdreti v grad.
V prvem strahu ne ve, kaj posSeti. Kmalu pa ji pride dobra misel v glavo. Blizu obzidja je
grajski ¢ebelnjak. Hitro gre do njega in pomece vse panje ¢ez obzidje, da se razbijejo na
trdih turSkih buticah. Razkacene Cebelice zacnejo pikati Turke, ki vsi opikani hitro zbeze
nazaj v Bosno. Tako je kuharica resila grad s svojo hrabrostjo in razumnostjo, ter je bila
od grascaka bogato obdarovana. [[van Marin¢i¢, Hrabra kuharica, Izvir, list nizjesolskega
dijastva v Marijaniscu /1, str. 5-6 (letnice ni, ok. 1922), po: Stanonik 2018: 97].

10 CEBELE, KI SO PREGNALE TURKE 1z BEGUNI (ATU 1302%)

V Begunjah nad Cerknico je Se sedaj razsirjena govorica, da so ¢ebele pognale grozovite
Turke v beg. Tamosnja cerkev je bila v turskih ¢asih — kakor mnogo cerkva — obdana z
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moc¢nim zidovjem, taborom. Ko so se blizali Turki Begunjam, skrili so se prebivalci za
te utrdbe ter seboj vzeli, kar so v naglici vzeti mogli. Ker so ¢ebelarji ze takrat ljubili
¢ebele in jih niso hoteli kar tako prepustiti Turkom, so jih vzeli s seboj v tabor. Niso si
pa mislili, da jih bodo ravno ¢ebele resile gotove smrti. Turki napadajo tabor pri cerkvi.
Mozaki in mladenici se branijo kot levi, a kaj pomaga njih hrabrost in mo¢ proti toli-
kim! Jeli so omahovati. Zdaj pa zdaj bo tabor premagan in potem gorje onim, kateri so
v njem! Nekemu cebelarju se pa nekaj zasveti v glavi, udari se po ¢elu in pravi: »Morda
bodo pa moje ebele nam pomagale in Turke premagale? Cakajte Turéini, jaz vam bom
dal popra!« Hitro skoci po panj cebel ter ga vrze ¢ez zid med TurCine. Panj, seveda, se
razbije, ¢ebele postanejo zaradi padca ljute ter se zakade v Turéine. Med Turki nastane
zmesnjava, kricijo, kolnejo, Alaha kli¢ejo, a vse ni¢ ne pomaga. Kristjani so vrgli Se nekaj
panjev med Turke in sicer na vseh straneh zidovja. No, to je bilo klanje! Kri sicer ni tekla,
a tekli so Turki kar se je dalo tja doli proti Cerknici z oteklimi glavami. Nekateri niso ni¢
videli, tako so bili otekli. Pa kaj ne bodo! Turki niso bili ¢ebelarji, zato jim je pik tako
Skodoval. Nikdar ve¢ niso prisli potem v Begunje. Rekli so: »V Begunje ne gremo ve¢,
tam imajo hude muhe.« [Slovenski cebelar 1902, after Ovsec 1984: 49].

11 BCELA IN GOLOBCIK (ATU 240A%*)

Bcela je bila padla v vodico; golobcik to viditi hitro s kljunom peresce od vejice odterga in
ga v vodico spusti. Béela peresce sre¢no doseze, se ga varno poprime in z njim iz vodice
prigomazi; reSena je bila gotove smerti. Golobéik se zopet na drevo usede. Memo pride neki
lovec, golob¢ika na drevesu zagledavsi hitro s pusko vanj pomeri in hoCe sproziti, pa —bcela
pribrenci in pik! ga pici na roko. Lovec si roko mane, puska zmajana poci in vse zernje
gre dale¢ od golobcika; golobCik zdrav in vesel z drevesa zleti. Kdo mu je Zivljenje otel? —

Utite se, otroci! Od Zivalic hvaleznosti. [Anton Praprotnik, B&ela in golobgik. Solski
prijatel 3/2 (10. 1. 1854), str. 14]

12 OvcA IN BECELA

Ovca in becela sta se zmerom prickali. Tedaj sta §li kar na sodnijo na Poltabjo. Tam gori
so jih zaceli sprasevati — najprej becelo — kaj imata, da se prickata.
Becela je rekla: »Kaj se ne bi jezila, ko mi sne vse rozice, vse travice, da ne morem ni¢
ubrati, ne morem dajati voska, pa je toliko cerkva in toliko mertvih, bi bilo treba dosti svec!«
Tedaj ovca je rekla: »Kaj pa meni, ki mi slecejo plas¢ v najhujSem letnem casu! Ko je
Se velik mraz, sem brez plasca in moram molcati!« [Minka Santiceva po pripovedovanju
Paske Vecintave, Osojane, 31. 3. 1974. Zapisal Milko Maticetov.]

13 MEDVED PRI BUCELAH (AD ATU88%*)
Tik gozda je stal bucelnjak. Prijetni duh strdi je izvabil iz gosce sladkosnednega medveda.

»Dolgcas mi je,« pricne kosmatinec ¢ebelam, »pustite me nekoliko v svoji druzbi; miren
bodem in vam ne bodem storil ni¢esar.« — Bucele privolijo.
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Medved se spravi pod bucelnjak, dene Zalosten tezko svojo glavo na prednje Sape ter
skrivaj ogleduje panje, voha in sline se mu cedijo po sladki jedi.

Naposled, ko se ne more vec upirati, splazi se tiho k prvemu panju ter lize okrog zrela.

To videc¢, pi¢i ga neka bucelica hitro v jezik.

Medved zarjove ter zbezi kakor besen nazaj v gozd. Jezik pa mu ¢imdalje bolj oteka,
in ker misli kosmatinec, da se mu bliza zadnja ura, vzdihne in stoka venomer:

»Oh sladka smrt, a bridka smrt!«

Toda umrl ni, ampak zopet ozdravel.

Nekga dne ga mika in zopet vabi sladka strd. Na tihem se priklati iz gozda k ulnjaku,
pribliza se panju ter voha okrog Zrela, da bi lizal sladko strd.

Bucelam pa je to dovolj. ZapraSe se mu v glavo ter ga s svojim pikanjem oslepe.

S strasnimi bole¢inami pobegne nazaj v gosco. Sreca ga strinja lisica.

»Prijatelj« Kaj pa ti je izteknilo o¢i? vprasa ga.

»Sladnost, sladnost!« stoka medved

Ali ni temu brezpametnemu medvedu podoben marsikdo, ki ne pomisli, da je brez
uzde strast gotova past? [Kosi 1894: 98 — 99].

14 HoSTIJA vV CEBELNJAKU

Neki ¢ebelar, ki s ¢ebelarjenjem ni imel srece, je prinesel v ulnjak hostijo, to pa mu je
prineslo sre¢o in dobicek. Za to so zvedeli sosedje, §li so po duhovnika in v panju nasli
hostijo, okoli katere so ¢ebele zgradile monstranco. Ta monstranca je bila upodobljena
na konénici. [Makarovi¢, Rogelj Skafar 2000: 35; prim.: Stanonik 2018: 102 — 109].

Dr. Monika Kropej Telban, Scientific Research Centre of Slovenian Aca-
demy of Sciences and Arts, Institute of Slovenian Ethnology, Novi trg 2,
SI-1000 Ljubljana, Slovenia, monika@zrc-sazu.si
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Daritvena pogaca Zupnik in
Valvasorjev Hausgotze — gospodarcek

——1lja Popit

The author analyses the uses of the Christmas festive bread poprtnik and the age-old
tradition of baking such offerings in Slovenia. These offerings, along with the names of
certain Slavic deities, were first mentioned four hundred years ago. One of these Christmas
breads has preserved its name — Zupnik, documented in Ribnica in Dolenjsko / Lower
Carniola. This name Zupnik was passed on to this offering bread after the early medieval
Slavic administrative unit Zupa, and not after the Slovenian term for a Catholic priest —
zupnik, which was first introduced only just after the year 1860.

KEYWORDS: offering bread, poprtnik, Zupnik, Christmas bread, Gospoddrcek, housé
spirits, Penats, badnjak

UvOD

Potem ko so na prelomu tisocletja (1997-2007) v gostilni pri Kuklju v Velikih Lascah
pripravili ve€ razstav bozi¢nega kruha poprtnika — Zuipneka, je to zamisel uspesno prevzel
velikolaski Zavod za kulturo in turizem Parnas. Se veg. S tem je resno in prizadevno ozivil
to naso prastaro Sego tudi v obliki drzavnega varstva nase nesnovne dedis¢ine. To se dogaja
ze kar v obliki tekme v obvladovanju te pekovske mojstrovine. Z izdajo blizu 200 let starih
zapiskov ribniskih graS¢akov Rudezev in kaplana Zime Od volkodlaka do Klepca v letu
2010 sem tudi sam prispeval k poznavanju te nekdanje kranjske, najbrz pa kar vseslovenske
in SirSe slovanske Sege, saj se je pokazalo, da so Rudezi zanjo razodeli tudi staro slovansko
ime zZupnik. Zato so me Parnasovi povabili, naj Las¢anom pridem o tem povedat Se kaj.
Za tisto priloznost (decembra 2016) sem tudi analiziral, kaj o teh reéeh pise Valvasor. Ob
pripravi sem spoznal, da premalo poudarjamo tudi vsebino $e sto let starejSih zapisov izpod
peresa ucenjaka Hieronymusa Megiserja. Zdaj sem svojo takratn pripoved Se precej razsiril.

SPREMINJANIJE IZRAZOV

Najprej spomnimo, da se tudi nasa slovenska govorica marsikdaj spreminja. V tem spre-
minjanju je nastala tudi beseda Zupnik v pomenu duhovnik. To besedo so za duhovnika
ustvarili Sele na Hrvaskem najbrz zato, da so lazje razlikovali med katoliskim in pravo-
slavnim duhovnikom: pravoslavni je pop, katoliski je Zupnik.
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Pri nas, na Slovenskem, so si torej besedo Zupnik pred okrog 160 leti sposodili, najbrz
predvsem zaradi poenotenja in poslovanjenja dotedanjih latinskih in nemskih izrazov.
Do srede 19. stoletja so namrec¢ pri nas zupniji rekli fara, njenemu duhovniku pa bodisi
pleban, plovan, zlasti pa far, fajmoster, ponekod tudi pop, nunc, masnik, mesnik.

Murkov slovar »rocni besednik, ki je izSel leta 1833, izraza Zupnik za nemskega
Pharrer sploh Se ne omenja. Tudi v nemsko-slovenskem slovarju, ki ga je spisal Mate;j
Cigale in denar za njegovo objavo priskrbel Skof Anton Alojzij Wolf ter je izSel sredi
januarja 1860, je bil nemski Pfarrer $e vedno kar nas fajmoster, ki v svoji fari fajmostruje
(Wolf 1860: 1155). Res pa je Cigale tam sporocil, da mu Hrvatje v zadnjem ¢asu recejo
Zupnik, fari pa — zgledujo€ se po staroslovanskem politiénem okraju — pravijo zupa. Ker
pa izraz Zupa vodi v zamenjavo z juho, Zupo (die Suppe), je pravni terminolog in jezi-
koslovec Cigale odsvetoval, da bi Slovenci zaceli posnemati ta hrvaski izraz. Fare tako
odtlej pri nas ni zamenjevala Zupa, ampak Zupnija.

Beseda zupnik za duhovnika se je torej na Slovenskem uveljavljala Sele po izidu
Cigaletovega slovarja, in to postopoma ne le med verniki, ampak tudi med samimi du-
hovniki. Kako je bilo $e desetletje pozneje tudi okrog Velikih Las¢, si lahko preberemo
kar v Mohorjevem koledarju. V njem so bila vsako leto objavljena tudi imena njegovih
naro¢nikov in naro¢nikov Mohorjevih knjig. Tako se je v celovskem Koledarcku druzbe
sv. Mohora za prestopno leto 1868 tedanji zupnik z Roba pri Las¢ah FranciSek Rant sicer
7e podpisal kot zupnik. Nasprotno pa se je tedanji bloski trojiski dusni pastir Simon Jan
dal Se vedno vpisati kot fajmoster, tudi dobrepoljski Sezun je $e bil fajmoster; prav tako
je bil faymoster Se tudi Brodnik v Las¢ah.

Zdaj je ta jezikovni prehod pozabljen in je beseda fajmoster, far Ze marsikje razum-
ljena kot zmerljivka za duhovnika.

MEGISER O BOZICNI DARITVENI PEKI

Zdaj pa k bozi¢nim kruhom. O poprtniku sem seveda najprej bral pri Valvasorju, o peki
pa sem vec sliSal v Zavrhu nad I8ko.

Celo med poklicnimi etnologi (npr. Slovenski etnoloski leksikon 2004: 445 pise
pri besedi poprinik: » prvi¢ [je] omenjen v 17. stoletju«) je malo znano, da ga je ze
stoletje pred Valvasorjem, in sicer v besednjaku Dictionarium quatuor linguarum iz
leta 1592, opisal u¢enjak Hieronymus Megiser, kar je bilo Se v 16. stoletju. Megiser je
bil iz Stuttgarta, med Studijem v Tiibingenu je bil prijatelj obeh Trubarjevih sinov ter
Jurija Dalmatina in se v njihovi druzbi navdusil za slovens&ino (Windisch). Skofjeloski
geolog in zgodovinar Alojz Pavel Florjanci¢ pa je med tistimi, ki zdaj celo domnevajo,
da bi utegnil biti Megiser potomec nasih izseljencev Megusarjev, saj se mu je sloven-
$¢ina zdela tako pomembna, da jo je prednostno uvrscal v svoje slovarje. Vsekakor je
Megiser poznal slovenske Sege, bodisi Ze od druZzenja z omenjenimi Studenti ali iz po-
znejsih srecanj. Pozneje je namrec vec¢ let deloval v Ljubljani in Celovcu, tako da se je
o poprtnjaku poucil tudi neposredno na nasih tleh. Tudi poznejsi Valvasor je ravnanje s
poprtniki opisal tako natancno, da je iz njegovih opisov videti, da gre za predkr§¢ansko
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Sego. Vendar v nasprotju z Megiserjem tega ni ve¢ povedal naravnost, govori le o
nastavljanju na mizo. Megiser pa je to storil brez dlake na jeziku, saj nam je leta 1592
sporo¢il, da je popertnjak nemski Lebkuchen (glej tam pod tem imenom), latinski /i-
bum, italijanski bucellato, torej vrsta sladke pogace. Enajst let pozneje, leta 1603, pa je
v slovarju Thesaurus polyglottus napisal, da je popertniak ne le sladka pogaca, ampak
tudi Opfferkuchen, torej daritvena sladka pogaca. Glede na poznejSe Valvasorjeve opise
in na eno od imen te pogace, namrec Zupnik, je to daritev kljub bozi¢nemu Detetu treba
razumeti tudi v predkr§¢anskem pomenu.

VALVASORIJEVA POTICA IN POPRTNIK

O bozi¢nih kruhih je pred polcetrtim stoletjem Janez Vajkard Valvasor v Slavi Vojvodine
Kranjske (1689, VII/XVI: 472) pisal takole:

Za bozi¢ne praznike [kmetje na Kranjskem] zvaljajo testo prav na tanko,
ko list ali (tanko kot) papir, in ga namazejo z medom, ki je pomeSan z
zdrobljenimi orehovimi jedrci. To zmes zvaljajo, stisnejo ali zvijejo v
krogu, da postane kakor hleb kruha [torej brez luknje v sredini, op. I. P.].
Naposled speko, in ko je peceno, se imenuje p o t i c a (potiza). Tudi pri
plemicih in mesc¢anih peko take potice ob istem Casu in prav na isti nacin.
Dalje zamesijo velik hleb kruha in ga okitijo zgoraj z vsakovrstnimi okrasi.
Plemicem in meS¢anom pa, ki imajo delikatnejSa usta, denejo v tale kruh
veliko masti in jajc. Po vrhu ga na razne nacine okrasé s testom in tak kruh
imenujejopoprtnig.

Tako zacne Valvasor odstavek o bozi¢nih praznikih.

NEKDANIJI DVOMI IN ZDAJSNJA POTRDITEV ZVEZE Z ZUPO

O tem, da gre pri peki poprtnika za predkrS¢ansko Sego, govori prvotno ime tega kruha,
namre¢ Zupnik, zupnek. Nekatere dele bozi¢nega praznovanja je kot poganske oznacil Ze
Valvasor. Slovani, ki pe¢ejo podobne kruhe, zanje sicer nimajo enakega imena. Vendar
je etnolog Boris Orel leta 1937 ze povezoval ime kruha Zupnika z Zzupo, kot so stari ime-
novali del zgodnjesrednjeveske slovanske knezevine, torej vecje ali manjSe okrozje. V
zgodnjem fevdalizmu je bila to lahko skupnost ene ali ve¢ vasi, lahko pa tudi vaski zbor.

Etnolog dr. Milko Maticetov je leta 1954 v obSirni razpravi zavrnil zamisel zgodo-
vinarja dr. Josipa Mala (1884—1978), da bi bil poprtnik v zvezi z zapeceno praprotjo,
nekaksen praprotnik. Mal je bil sicer na§ pomemben, uveljavljen zgodovinar, a se je
vc€asih tudi zmotil. V Glasniku muzejskega drustva za Slovenijo je leta 1940 objavil
zanimiv prispevek o slovenskih mitoloskih starinah, v katerem je vztrajno zagovarjal
povezavo poprtnikove peke s praprotjo. To ne more drzati ze zato, ker praproti Blo¢ani
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recejo stela, a kruhu Zupnek. MatiCetov je to njegovo zmoto seveda na Siroko zavrnil, a
je ob tej zagnanosti sam prezrl dokaz visoke starosti izraza Zupnek.

Omahovanja okrog Zupnika in Zupe bi morala pasti z objavo moje knjige Od volkodlaka
do Klepca, ki je izsla leta 2010 pri radovljiski zalozbi Didakta. Knjiga prinasa prevod
okrog 200 let starih rokopisov ribniskih gras¢akov Rudezev in kaplana Janeza Zime, ki
so se ohranili v zapus¢ini PreSernovega prijatelja Emila Korytka, a jih pred mano nihce
ni resno prebral. V 76. poglavju o kolacih in gospodar¢ku Rudez pise:

Za bozi¢ specejo v Ribnici matere svojim otrokom iz kruSnega testa ptice
in druge Zzivali. Specejo tudi ve¢ji in en manjsi hleb pSeni¢nega kruha.
Vecji hlebec okrase s figurami iz krusnega testa, ki predstavljajo ptice ali
druge, Stirinozne zivali. V sredino posade mozicka, ki je prav tako iz testa,
ki mu je ime gospodarcek (GOSPODARZIG) in je pokrit z rdeco Eepico.
Vsi ti kruhi stoje na bozi¢ni, na novoletni in na trikraljevski veéer na mizi,
ki je pregrnjena z belim prtom. Poskrope jih z blagoslovljeno vodo in ob
njih $e molijo. Nato jih pojejo.

Nato poskrbe za gospodarcka. Zavijejo ga v krpo in priveZejo na setveno
kosaro, misle¢, da bodo tako zagotovili sre¢nejso setev.

Ime tega kruha, ki v zgornjem zapisu ni navedeno, pa najdemo med tistimi ribniski-
mi besedami, ki sta jih stari Anton Rudez in njegov sin Jozef kot posebne, drugod po
Slovenskem manj znane posiljala Se Jerneju Kopitarju na Dunaj: »Ta kruh se imenuje
'Zupnik', das Weinachtsbrot«. Ta Rudezev zapis je ponovil tudi Maks Pleter$nik v svojem
slovensko-nemskem slovarju (1894, II: 975).

Ker je Jernej Kopitar umrl Ze poleti 1844, je tako zgoden zapis tega imena bozi¢nega
kruha pomemben, saj pove, da ni v nikakr$ni zvezi z Zupni$¢em in zdaj$njim Zupnikom.
Kot smo ugotovili v zacetku, so do pozne srede 19. stoletja pri nas Zupniji rekli fara,
njenemu duhovniku pa le plovan, pleban, far, fajmoster, pop, nunc, masnik.

To zagotovo pomeni, da je ribniski kruh Zupnik, zupnek dobil ime po slovanski krajevni
enoti Zupa, iz katere izhaja tudi starodavno ime Zupan (plemenski poglavar, knez.). To
sem v knjigi Od volkodlaka do Klepca seveda posebej poudaril. Pozneje sem pokazal,
da je tudi koCevarski izraz za ta kruh, Zipling, v zvezi z Zupo in ne s sitom, imenovanim
na Kocéevskem zZip (Slovstvena folkloristika 13, 2015: 50).

Kot kaze, je bil Milko Mati¢etov tedaj prav zaradi Kocevarjev glede zveze z Zupo
previden, saj je napisal: »[...] moramo podrobno in nacrtno raziskati vso tujo sose$¢ino, ¢e
hoc¢emo, da bo podoba juznoslovanskega bozi¢nega kruha jasna« (Maticetov 1954: 237).

Leta 1895 je namrec¢ v Gradcu izSla knjiga Adolfa Haufna Die Deutsche Sprachinsel
Gottschee, kjer je na strani 64 opisan ta trikraljevski kruh. Haufen je kocevarscino zapisoval
$e v nemskem ¢rkopisu in je torej izraz Zipling zapisal kot Sipling. To se v nems¢ini bere
kot ziplink in slovenskih bralcev ni privedlo do prebliska. A je v istem ¢asu Maks Ple-
terSnik v svojem slovarju (1894, II: 975) ze zapisal tudi kocevarsko izgovarjavo: Ziiplink.
Ta ponemceni Sipling je iz virov, ki jih je imel, izpisal tudi Mati¢etov. Njegova avtoriteta
na tem mestu Se zdaj skodi. Zelo li¢na knjizica Bozicni kruh in poprtnik na Slovenskem



——- DARITVENA POGACA “ZUPNIK” IN VALVASORJEV “HAUSGOTZE — GOSPODARCEK” ——211

(Parnas 2016: 8) na svojem zemljevidu ta nesrecni sipling povzema po Maticetovem. V
Tschinklovem slovarju (1973, 1976), v katerem je koc¢evarscina zapisana s slovenskimi
Sumniki, pa je zapisan kot Zipling. Torej tudi ta koCevarski izraz izhaja iz starodavne
slovanske zupe: Zupnik. Ce bi Koéevarji od zupe podedovali samo kruh Ziplink, bi se
to morda kljub nepovednosti — saj so okroglini sita podobni vsi okrogli hlebci — dalo
primerjati s koCevarskim sitom: zip. Ker pa so tudi slovenski izraz za zupanovo njivo
zupnico Kocevarji neko¢ pokocevili v Ziplitsa, je zveza z zupo tako pri poprtniku kot
pri njivi nedvomna. Ce bi kogevarsko sito imelo vsaj oblikovno zvezo s kruhom, pa z
Zupanovo njivo zanesljivo nima nikakr$ne: ne jezikovne ne vsebinske.

Kronski dokaz za visoko starost krusnega imena Zupnik je imel v svojem spisu nevede
v rokah ze Maticetov (1954: 226), ko je povedal, da je izraz Zupnik poznal Ze pesnik
Valentin Vodnik. Vodnik je umrl leta 1819, torej Se bolj globoko za »¢asa fajmostrov,
kar 25 let pred Kopitarjem. Peko poprtnika je najbrz Vodnik poznal Ze od doma iz Sigke.
Izraz zupnik pa je zagotovo slisal pri Ribni¢anih, saj jim je pred koncem 18. stoletja tam
skoraj pet let sluzil kot kaplan. Hkrati je pisal slovar in zanj zbiral nase besede. Med
kaplanovanjem v Ribnici (1788-1793) si je od svojega nekdanjega soSolca Antona Ru-
deza izpisal imena nekaterih nasih bajnih bitij, in sicer vukodlak, vejdamec, pogorni moz,
pogorna zena, povodni moz, Torka, Mora (Rudez, Rudez, Zima 2010: 112). Predkrscan-
ska bostva na Slovenskem so ga zanimala, da bi jih uporabil v svoji pesnitvi, kar je bilo
takrat moderno po zgledu romanti¢nega Skotskega pesnika Jamesa Macphersona. O tem
se je kot 37-letnik resno pogovarjal z deset let starej§im Zigom Zoisom (Zoisovo pismo
Vodniku, 30. nov. 1795; NMS: Zoisova korespondenca), vendar pa je, kot kaze, ni spesnil.
Zois ga je sicer, duhovnika, spodbujal k uporabi staroslovenske »razumske religije« v
taks$ni pesnitvi, a ga je hkrati opominjal, naj se v njej bojuje zoper e zivo praznoverje.

Nasprotno pa je Vodnikov stanovski tovari$, koroski duhovnik Urban Jarnik okrog
leta 1812 le napisal tudi tole obéudujoco pesmico o Kresu, torej ne le o kresnem ognju,
ampak tudi o nasem starem bozanstvu Kresniku, ki ni nepodoben Perunu:

Skopnjaki no Zalik Zene / v loge letajo zelene, / kresu hvalo spevajo. //
Stari Kres, nekdaj ocdvam / nasim svet, al nam sinovam / skoro iz spomina
vzet; / tvoja glava celo siva / bode nam vselej Castliva, / kolkokrat bos spet
zacet. // Naj se Zemlja v kroge vala, / slava tvoja bo ostala, / vsaki rod te bo
Castil! / Toti svet sedaj preide, / ti pa bos, al Ze odide, / druge rode veselil! //.
(Gspan 1979, 1I: 33).

OMEMBE STARIH BOGOV IN SEG

Valvasor v svojih knjigah sicer ugotavlja, da na Slovenskem kmecko prebivalstvo rado
hodi v cerkev. A to ni pomenilo, da prebivalstvo ne bi enako rado in zavzeto gojilo tudi
starih domacih Seg in navad, in to ne le kmetje.

Zelo napacno je, ¢e mislimo, da so bili §e za ¢asa Primoza Trubarja pri nas samo Cisti
luteranci in &isti katoliki. Se 21 let po Trubarjevi smrti (11586) je katoliski $kof Tomaz
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Hren leta 1607 v eni od svojih pridig Kranjce svaril, ker e vedno verujejo v stare idole:
v Lado, Plejna in Poberina (Hrenov rokopis v Studia mythologica slavica 13, Viso¢nik
2010: 65). Hrenov nastop zoper staro slovansko soverovanje zgodovinarji vere pri nas
¢udno preskakujejo, kot bi imel skof Hren tisto pridigo kje v odro¢nih, versko neozave-
S¢enih zaselkih, ne pa skoraj v sredi$¢u Ljubljane, v kapucinskem samostanu na kraju,
kjer je zdaj park Zvezda. Morda k molku prispeva nenavadna oblika imen navedenih treh
bozanstev. A ¢e bi neki tujeverec opisoval, v koga verujejo kristjani, bi seveda nastel
predstavnike Trojice, ne pa le nasteval kaksno sveto Emo, Avgustina in Ciprijana. Tako
je zagotovo tudi Hren z enim Zenskim in dvema moskima takrat pri nas zivima nadome-
stnima imenoma idolov zagotovo nastel Mokos, Peruna in Velesa. K desifriranju obeh
moskih imen idolov utegne pripomoci drugo nasSteto mosko ime, namre¢ Poberin, saj je
7e leta 1466 v Skofjeloskem rokopisu Martin iz Loke za mesec september zapisal zelo
podobno domace ime poberuh. September je seveda jesenski mesec, ko se — na racun
Peruna, ki je poleti skrbel za rast, da bi pridelek dobro rodil, plenjal (Plejn!) —krepi vloga
Velesa in je ¢as pobiranja (Poberin!) pridelkov.!

Tudi Valvasor je mogel Se celo 82 let za Hrenom (1689) prav tako zapisati zelo po-
memben del pri nas ohranjenega slovanskega izrocila o treh bozicih (1698, VII/I: 382):

Ze od starega pa Kranjci naprosajo malike (die Gotzen), kakor Bozi¢a
(Boxitium) in $e druge, o katerih so Se dandanasnji nekatere praznoverske
Sege in imena. V svetih bozi¢nih dneh nastavljajo ti [= Kranjci] na mizo ne
le kruh, ampak tudi med, orehe, otrobe in podobno, in sicer v treh dneh:
prvi€ na sveto Kristusovo noc, nato drugic¢ na sveti novoletni vecer in tretjic
na vecer pred svetimi tremi kralji. V kranjskem jeziku [= po slovensko] se
imenujejo ti trije dnevi terje bozicje, ali trije bozici.

Poleg vere v te tri zimske, bozi¢ne »bogce« — praznike je na drugih mestih Valvasor
nasteval tudi tedanje verovanje v mo¢ vode, vero v drevesa, v vedomce, kresnike, du-
hovine, v zmajsko kri ipd.

Tudi izraz malik ni tujka, ampak pomeni nekrScanskega boga. Kot tak se je zdel
razlagalcem vere konkurencen, a je zato po svoji nadnaravni moci ali zgolj po postavi
nevpliven, mali bog, malik. Licemerje takratnih piscev — ali zgolj njihova vecja verska
spros¢enost — se kaze v tem, da so nasprotno brez zadrzkov opisovali stara rimska in

! Vsa ta nasa imena starih bozanstev, ki jih tu nastevam, sodijo v slovansko jezikovno izro¢ilo, namre¢ v

kategorijo basni v prvotnem pomenu te besede, saj jih je v Registru Dalmatinove Biblije (1584) protestantska
jezikovna revizijska komisija teologov treh slovenskih dezel KoroScem oznadila za prazne marnje. Korosci
so torej izraz basen tedaj Se razumeli v pomenu predkri¢anske slovanske svete zgodovine (prim. Popit 2010:
64, 65). Torej pri teh Stevilnih slovanskih imenih ni tako, kot je v Dolenji Suhi Juzni pod Poreznom od Pepa
Suligoja sligal Pavel Medvescek, namreg o neki Nikrmani, ki da ureja vse, kar je v naravi (Medveicek 1992:
5). Ta Nikrmana iz Baske grape ze po imenu ni slovanska. Umestno se je tudi vprasati, ali ne gre pri Nikrmani
le kar za podomacenje srednjeveskega izraza nekromantija. Stari novomeski menih Janez Adam Gaiger -
Hipolit (ok. 1667-1722) je v svojem slovarju (1712: 968) razlozil, da gre pri nekromantiji za klicanje mrtvih,
za zarotitev. Torej naj bi pozvani mrtvi napovedali prihodnost in izdali skrivnosti. Prav o skrivnostih urejanja
narave pa se je nad Basko grapo spraseval tudi Medvesgkov znanec Suligoj.
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grska, torej tudi predkr§¢anska bozanstva iz nasega sosedstva. To je pocel tudi Trubar.
Valvasor pa jih je celo risal in to natisnil marsikje, tudi v leta 1680 izdani samostojni
knjigi z naslovom Ovidove metamorfoze.

Tako Slovenci kot Rusi $e zdaj pozno jeseni uporabljamo o¢itno izredno star izraz:
babje poletje (sodobno rusko: babje ljeto), in: pada babje pseno, babja jeza (ve€ o tem gl.
Hrobat 2010). »Baba ni le slovanski izraz, pac pa je to prastaro redupliciranje iz otroSkega
govora [...] V pomenu ‘stara Zenska’ jo najdemo $e pri Litvancih in v srednjevisoko-
nems$¢ini. [... | Vsaj v Sloveniji predstavlja Sredozimko« (Kuret 1997: 70— 71). Baba
je tudi med ljudmi izraz za staro mamo, po starem izro¢ilu pa Baba Zivi na slovanskem
nebu in od tam obc¢asno spusc¢a mehke ledene kroglice.

Njena naslednica v slovanski mitologiji je Mokos, ki je med drugim nadzorovala delo
predic in jih kaznovala, ¢e so predle ob nedovoljenem casu. Podobno vlogo so pozneje
prevzele Torka in druge sredozimke, ki so poosebljale dneve v tednu.

Skof Hren je Mokos poznal $e kot Lado, Makedonci kot Samovilo (gl. Miladinov 1861;
prevod v Kocianci¢ 1984: §t. 5): »Nato pa se je Samovila razjezila. Stani je iz ocesnih
jamic izdrla ¢rne o¢i. Od ram ji je odlomila roke od kolen pa hitre noge ter rekla: »Zdaj
vidis, lepa Stana, kaj prinese, ¢e se §iva in plete na velikonoc¢ni praznik.«

Krscanstvo je to hudo starodavno boginjo odrinilo z dobrotljivo Marijo. A ker so nasi
predniki imeli dotlej hude izkusnje z Mokosjo, so bili tudi pri na novo postavljeni Mariji
previdni in tudi njej Se dolgo pripisovali, da kadar je jezna, pobije s toco vsa Zitna polja
in vinograde (Trubar 1575: 201).

Dolgotrajnost, torej trdozivost teh ljudskih pripovedi, ki jih spremlja tudi spretno
obmocno prilagajanje imen bostev novim ¢asom, kaze na dolgozivo samoorganiziranost
pripadnikov starih verovanj. Sega namre¢ dale¢ ¢ez domnevne datume pokristjanjenja,
kljub prizadevanju uradne Cerkve, da bi nam te stare verovanjske razlage v ¢im vecji
meri — e se izrazimo v Jarnikovem jeziku — »vzela iz spominag, torej odpravila ali vsaj
preuredila po svoji meri.

POPRTNIK — POTICA — PRESNEC

Potem ko nam je sporocil, kako je pri nas s potico in poprtnikom, Valvasor (1698, VII/XV:
472) pove, da ju denejo na sveti vecer na mizo. V gradovih, mestih in trgih pride Zivila
blagoslovit duhovnik, v vaseh pa ga nadomesc¢ajo kmetje sami, Skrope jih z blagoslovljeno
vodo in prizigajo prijetno disece kadilo. Isto store tudi na novega leta dan zvecer in naposled
v tretje na dan pred svetimi tremi kralji. Jedo pa poprtnik na praznik sv. treh kraljev in tudi
pozneje, dokler ga je Se kaj. In tega se drze v omenjenih ¢asih po vsej dezeli (Kranjski).
Poprtnik - poprinjak je bil sicer Ze vsaj stoletje pred Valvasorjevim zapisom vecinoma,
a ne povsod, na mizi pospravljen pod prtom, da je dobil taksno ime. Medtem ko je bila
visokonoga miza za to postavitev primerna in tudi nujna ze zaradi nadleZnih misi v higah,
pa prt ni bil zaradi muh, saj teh o zimskih bozi¢ih ni. Prt je bil torej simboli¢na, a tudi
zahtevana meja med starim in kr§¢anskim. Moral je namre¢ biti bel, verjetno tudi brez
vezenin, kajti tudi nekatere vezenine so sluzile predkrs¢anskim $egam (prim. Cok 2012: 55).
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Pozneje pa je mejo med starim in kr§¢anskim varovalo tudi k prtu postavljeno razpelo
— buh. Zakaj pravim pozneje? Zato, ker analize ohranjenih zapusc¢inskih popisov imetja
kmeckih gospodarstev v Sloveniji (Makarovi¢ 1981: 244) kazejo, da so pri nas hi$na
razpela omenjena Sele od leta 1772 napre;.

Ce ugotovitev dri, je to dodaten dokaz dolgoZivosti nagih starih verovanj. Razpelo
je namre¢ zdaj tudi sestavina hiSnega »bogkovga kota«. Makarovieva ugotovitev torej
vodi k sklepu, da tudi takih bogkovih kotov za ¢asa Valvasorja pri nas $e ni bilo. Nemara
je zanimivo, da se ta kot ne imenuje »Bozji kot«, ampak s pomanjsevalnico: Bohkov. Na
poprtnikih tedaj tudi e ni bilo jasliénih dodatkov. Jaslice so namre¢ zaéeli postavljati
jezuiti na podlagi dovoljenja iz leta 1591, torej Sele po Trubarjevi smrti, a tedaj le po
svojih cerkvah. Po naSih kmeckih domovih jih nekako pred letom 1800 druzine Se niso
postavljale (Kuret 1981: 164).

Testo so zaceli valjati in mazati z medom in orehi pozneje. Tako so ustvarili potico
— povitico, imenovano tudi povdvnica (povaljanica) in s $§e enim na$im imenom presenc
v pomenu vreteno (gl. Megiser 1592: 233: Spindelwirtel, verticulum, prefeniz in Spindl,
fusus, vretenu).

PANJ — COK

Tudi skrb za celonoéno razsvetljavo in kurjenje — torej pozorno bedenje — je bila v prvi
zimski bozi¢ni no¢i pri nas obi¢ajna, ne le v Istri. Drugi Valvasorjev primer zimskega
bozi¢nega praznovanja je namre¢ istrski (1689, VII/XVI: 476). Ker je pri potici in po-
prtniku povedal, da ju pecejo in se ju nato Stirinajst dni ne dotaknejo, in to po vsej dezeli,
so to torej delali tudi v Istri. Vendar nas nato posebej seznani, da je v njegovem casu
»neka druga navada precej ponehala, ker so duhovni prav ostro pridigali zoper njo«, ¢es§
da izhaja iz nekdanjega poganstva, ki da je bilo po Valvasorjevem mnenju ostanek da-
rovanja hiSnemu maliku (ein Uberbleibsel dess heidnischen Haus-Gétzen-Opffers). Ta
na sveti vecer. Prizganemu lesenemu panju — ¢oku so namre¢ dajali koscek od vsake jedi
in mu prigovarjali, naj tudi on jé.

Valvasorjevo oznako pain, der Klotz je Mirko Rupel v Valvasorjevem berilu prevajal
s kraskim izrazom cok, ki pa je izposojenka iz furlanscine.

Pri ¢oku gre torej za hrastov panj, Stor, parobek, krcelj s koreninami vred. Zato se zdi
povezovanje ¢oka s hiSnim malikom, kljub vsemu spostovanju do Valvasorja, napacno. Pri
tem zapisu Valvasor o€itno ni opazil, da je stopil na polje delovanja dveh » Abgottov«, ne
le hisnega malika (Hausgétze), ampak tudi na polje tistega praznovanja in ¢aSc¢enja kosa
lesa, ki ga Belokranjci imenujejo badnik, ponekod drugod med Slovenci je bil znan kot
bozicnik (Kuret 1989: 279), med Srbi in Hrvati kot badnjak, Bolgari pa so ga imenovali
badnik. Ta badnjak je informatorju Senjanu Pavlu Ritterju in Valvasorju predstavljal Se
osebo, pogansko bozanstvo, malika (4bgotf). Kot so ugotavljali poznejsi raziskovalci,
je ta Sega predstavljala cascenje bozanstva domacega ognjisca (Slovenski etnografski
leksikon 2004: 43).
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Cok vsako jesen znova izkopljejo in pripeljejo iz gozda, ga na prvi zimski sveti veder
za¢no kuriti ter ga v teh treh svetih vecerih v hisi tudi pokurijo.

To poénejo tudi v ¢asu treh zimskih boZicev, ko je Sonce najsibkejse, zato je treba s
kurjenjem Coka, torej Perunovega lesa, pomagati staremu zimskemu Svarozicu. S toploto
ognja in s ponujenimi ko$cki hrane in krepilne pijace se torej okrepi ali v ognju celo prerodi.

Ostrina cerkvenih prepovedi kurjenja cokov, izreCenih za ¢asa Valvasorja, je pozneje
znova otopela, saj so jih hodili blagoslavljat tudi duhovniki (gl. Cok 2012: 25). Kurjenje ¢okov
na nekdanji nacin je zares, a Sele nedavno, ustavila zamenjava hisnih ognjis¢ s Stedilniki.

»SLEPO POGANSTVO« V SENJU

Valvasor opisuje tudi bozi¢no praznovanje v Senju in negoduje, ¢e$ da tudi prebivalci
Senja goje iz slepega poganstva izvirajoce Sege (1698, XII: 87). Pove, da imajo Uskoki
v Senju (Eeprav so katoliki) na sveti vecer, ki ga imenujejo badnji vecer, Cudne Sege. Ta
dan povabi vsak gospodar ali gospodinja v goste mladenica ali deklico (ki se v njiho-
vem jeziku imenuje gos?), kakor so delali njihovi poganski predniki, ki so Castili malika
(Abgott) Badnjaka. Bi¢je ali trstje, ki ga ta vecer denejo na ogenj (debelejse drevje je
bilo tedaj na tamkaj$njem krasu ocitno iztrebljeno, op. 1. P.), polijejo poprej z vinom in
potem puste, da vso no¢ gori. Gorece bicje pa mora poleg fanta straziti Se kakSna oseba
in paziti, da fanta ne prevzame spanec.

Ta vecer pokrijejo mizo z belim prtom. Na sredi napravijo tri kupe vencev, spletenih
iz br§ljana ali zimzelena, in jih okrase z zlatimi in srebrnimi prstani in verizicami. Na
mizo denejo tudi nekaj pSenice in drugega zita, kruha, vina, sve¢, medu in soli. Za to
mizo pa ne sme nih¢e sesti, ker je bila neko¢ posvecena poganskemu Badnjaku, zdaj pa
novorojenemu Detetu (Jezusu) ali Bozicu, to je novorojenemu Bogu. Tako pokrita miza
ostane popolnoma nedotaknjena do sv. treh kraljev.

STIRINAJSTDNEVNA NEDOTAKLJIVOST IN KDO VSE MORA PRITI K
OBLOZENI MIZI

Pri vseh treh Valvasorjevih omembah in pri Rudezevem opisu gre torej za prikaz pra-
znovanja in daritvene pogostitve, ki traja kar $tirinajst dni in pri kateri pridejo domaci

2 Pri iskanju povezave med drevesom — lesom in boZanstvom se spomnimo pripovedi, ki jo je Valvasor slisal
neke jesenske noc¢i na Dolenjskem, ko si je od blizu sam ogledal, kako poteka lov na polhe (1698, IIT/XXXI:
438). Polharji so mu povedali, da polhe oznaci z zarezo na uhljih njihov pastir. A so barona Valvasorja pri
tem opozorili na pomembno izjemo: mladih polhov, dokler so $e v drevesu, v drevesnem duplu, polsji pastir
Hudi¢ ne more tako zaznamovati.

Ko je Valvasor to zapisal, ni prav ni¢ negodoval nad kak$nimi poganskimi zmotami polharjev, Ceprav je s tem
zelo jasno povedal, da je drevo v rokah starega slovanskega zgornjega bozanstva, torej Peruna, in to tako mo¢no
v oblasti, da Hudi¢, nekdanji Veles, kot polsji pastir nima mo¢i, da bi segel po polhe v drevo in jim tudi tam
zatrgal usesa. Tudi lesene koce so menda nase stare varovale pred Hudim. Pokop po starem je v leseni krsti.
Tudi dusa rajnih naj bi se v&asih znasla v lesu. Ce poleno ob gorenju cvili, pravimo, da se »duga matra«, muéi.
Na les marsikje v Evropi tudi trkamo, da Zlo ¢esa obcutljivega ne bi slisalo.
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na vrsto pravzaprav Sele zadnji dan. Kdo so torej tisti, ki trinajst dni pred njimi vsaj
simboli¢no okusajo te dobrote?

Na severni zemeljski polobli smo v ¢asu zimskega sonevega obrata, torej v ¢asu
najdaljsih noci. Spet smo na polju ljudskih pripovedi in razlag, kaj se utegne zgoditi, e ne
bomo gostoljubni, ¢e ne bomo pripravljeni usahlemu Soncu priti na pomo¢, ¢e ne bomo
nudili prenocis¢a Sveti druzini, ¢e ne bomo poskrbeli za konjica, nekaksnega prednika
svetega Stefana (Delo, 10. jan. 2011: Stara slovenska mitologija; tudi www: Svarun Ilja),
¢e ne bomo darovali Vodi za svojo rodnost in za lazji porod, ¢e ne bomo okrepili rajnikov
in rajnic ter nazadnje Se samih sebe, svojih Zivali in semen za novo setev.

RoOJENICE

Kot nam je zgoraj povedal Valvasor, se »ti trije dnevi imenujejo TERJE BOZICJE«.
Novorojenemu Bozi¢u — mlademu Bogu, staroslovanskemu Svarozic¢u (Kropej 2008:
137) — se pridejo poklonit obiskovalci. Kdo vse so to, lahko le ugibamo.

Po naSem starem verovanju pridejo ob ¢loveskih rojstvih k porodnici rojenice, torej
tri skrivnostne Zene, ki napovedo, kak$no bo zivljenje novorojenca in kaksna smrt ga bo
doletela. Kar Sest takSnih zgodb sem Se leta 1983 slisal v Zavrhu na Blokah (Slovstvena
Jfolkloristika 7, 2008: 42-44). Tam so tedaj vedeli povedati, da so rojenice Se zdaj in da
usoda, ki jo napovedo, za tiste, ki v rojenice verjamejo, Se vedno velja.

Toda rojenice — po ustnem izroc¢ilu — usode ne napovedujejo le navadnim ljudem,
ampak vc¢asih tudi bajeslovnim bitjem, npr. héerki vilinskega kralja (gl. Valjavec 2002:
$t. 44), grofom, kot kaze slovenski izraz, tudi Celjskim (Celjska kronika, pred 1458: de
Royenicis); Sembilja pa je v pripovedi tudi Mariji napovedala, da bo rodila Jezusa (Matija
Majar 1847, Kolo; Kropej 2008: 241).

Nasi predniki so verjeli, da je treba rojenice ¢im bolje pogostiti, da bi novorojencu
napovedale ¢im lep$o usodo. Zato so priporocali ob rojstvu na mizo postaviti kruh in
steklenico z vinom. Kot se zdi, z bozi¢nim hlebcem, potico in Zupnekom obloZena bozi¢na
miza ponuja pogostitev tudi trem rojenicam.

Ramiki kot PODLEZKI, POLAZAJNIKI, OTEPOVCI

Bozi¢ni gosti bi lahko bili tudi predniki. To je ¢as odprte Zemlje, ko na svet prihajajo
menda iz dezele »Raj« tudi tamkaj$nji prebivalci: rajniki in rajnice. Na prvi bozi¢ni dan
naj ne bi nih¢e hodil iz hiSe, so pravili pri nas. V Rudezevem ribniskem spisu beremo
o tem: »Na bozi¢ni dan ne gre nih¢e brez nujnega vzroka iz hise. Tistega pa, ki to stori,
imenujejo podlezek, podlejzik« (Rudez, Rudez, Zima 2010: 40). Beseda podlezek pove,
da gre za nekoga, ki bi rad lazil, nekam odhajal, podobno srbskemu polaziti, polazajnik.

Torej je strogo preganjanje podlezka sad verske cenzure, bodisi $e predkrs¢anske ali
poznejse. V Bohinju je bilo v navadi, da so hodili okrog otépovci, maskirani moski, ki
da so predstavljali vracajocCe se rajnike.

Toda obiskovalcev niso povsod imeli za nadlego. To je povedal Ze Valvasor ob senjskem
primeru, ko je mladeni¢ — gost priSel znova na sveti dan ob ¢asu kosila s hlebom kruha in
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vréem vina ter voscil srecen bozic€ in srecne bozi¢ne praznike. Druzina pa ga je nato nag-
radila. Res pa je tam veljalo Se ostreje: da razen gosta kar tri dni v hiSo ni smel nihce drug.

Tudi med pravoslavnimi Slovani v Srbiji so $e znani polazajniki, ki prihajajo v do-
move prav na boZi¢ni dan vos¢it uspeh, zdravje in sreo. Tam jim izkazujejo veliko Cast.
Ce se njihova vos¢ila uresni¢ijo, smejo priti voséit tudi prihodnje leto, sicer pa ne. Sega
podlezka, polazajnika je nastala iz verovanj, da je polazajnik mrtvi prednik, ki prihaja
kot nakljuéni potnik, kot bozanski gost.

Vse to se dogaja sredi zime, ne v dokaj toplih svetopisemskih krajih, ampak pri nas
in e severneje. V shrambah je e hrana, zato — da ne bi do pomladi zmanjkalo krme — je
to tudi obdobje kolin. Ker je $e moka, se tudi potica spece v obliki hlebca brez luknje v
sredi (za razliko od velikonocne potice, pri kateri luknja Ze je), nam je v Zavrhu zaupala
Anca Jaki¢ (Slovstvena folkloristika 7, 2008: 44) in ze Valvasor. D4 se torej pogostiti,
okrepiti vse nastete, in nazadnje najbolj neposredno okrepiti Se zive ¢lane nekdanje zupe,
torej zdajs$nje bliznje in bolj daljno sosedstvo.

KoOT ZADNIJI SE OKREPIJO CLANI ZUPE IN NJIHOVA ZIVINA

Tudi tu je poudarek na okrepitvi Zivljenjske moci, kar se zgodi, Ze ¢e samo pokusi§ malce
poprtnika. S peko in uZivanjem poprtnika se hoge doseéi moé. Cim veé poprtnikov pokusis,
mocnejsi si. Kdor jih poskusi devet, postane nadvse mocan. Ta pogaca okrepi tudi zivali.
Kruh razkosajo in ga dobi vsakdo v tisti hisi, ne le ljudje, ampak tudi domace in hisne Zivali.
Ze figurice na vrhu — ptice, kravice — izraZajo to Zeljo. Korlina Intihar iz Zavrha je rekla:
»Vsak pri hisi dobi kos: ljudje in zivina: goveja, konji, presi¢. Ne pa macek, pos, kokosi!«

To sicer ni kruh za hrano novorojencu, a rezina zupneka, posajena na otrokovo
glavo, pokaze, koliko naj bi v tistem letu domaci otrok zrasel, zato naj bo kruh pecen v
visokem modelu.

Kjer pri peki zupnek poci, pokaze razpoka smer, iz katere pride k dekletu zenin. Tudi
pletena krusna kita ima svoj povezovalni pomen, kot vezivka. Posel, ki je Sel na letni
dopust, se skusa do treh kraljev vrniti h gospodarju oziroma priti k novemu, da dobi kos
poprtnika. Torej Zeli biti §e naprej dovolj mocan za sluzbo ipd.

Za kaj vse je koristen zupnek, so Kocevarji najprej izvedeli od Slovenk kot soséd in
obcasnih nevest. Ptico, speceno zgolj iz namocéene moke, trdo kot kamen, ki so ji pravili
golobcek (Taiblain), so nosili pri sebi, najbrz za svojo mo¢ in varstvo. Na Koc¢evskem
so drobtine Zupneka dobile tudi kokosi, »da jim jastreb ni odnasal pis€ancev«. Vampas-
to resasto testeno verizico, speceno na ziplinku, pa so shranili, da jo je pojedla pravkar
obrejena krava in se nazadnje srecno otelila.

RIBNISKI GOSPODARCEK

Postrezba z daritvenim kruhom in drugim je bila torej namenjena okrepitvi Badnjaka, pa
tudi drugih gostov. S tem so pricakovali, da bodo nato ti okrepljenci v zahvalo prinesli
zegen, blagoslov.
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V ta namen so ponekod nastavljali okrog mize najrazlicnejse pridelke in seme. V
Loskem Potoku so leta 1837 na bozi¢ni vecer na tla potresli seno in slamo — in na mizo
vse vrste zita, da vse to prinese naslednje leto bogatejsi pridelek, je zapisal takratni
kaplan Janez Zima. Pred dvesto leti pa so Rudezi v Ribnici na vrhu Zupneka zalotili Se
pecenega gospodarcka.

Tudi Gospodarcek z Rudezevega zupneka je eden od bozanskih varuhov ognjisca,
varuhov druzine, ki ga je po starem pojmovanju kot druzinskega prednika premogla
vsaka hiSa. To je vedno navzoce bitjece velike moci, nekakSen slovanski in s tem tudi
slovenski zasebni druzinski bogek in angel varuh. Pri starih Rimljanih so imeli to vlogo
lari in penati, pri Germanih pa razni Skratje. Kadar se je v Rusiji slovanska druzina selila
v novo hiSico (Mal 1940: 20), so s seboj vljudno povabili tudi varuha ognjisca, zapecnika,
domovoja, reko¢: »Dedek, oprosti, gremo v novo prebivalisce.«

Rudezi so torej ime takega mozicka gospodarcka potegnili iz pozabe tudi v Sloveniji,
ceprav so ga v njihovem ¢asu samo Se pekli vrh poprtnika in ta Zupnek postavljali Se NA
beli prt. Ker zdaj za gospodarcka niti na kruhu Zupneku ne ve nih¢e vec, je to znak, da
je bil zrtev ne tako davne cenzure v korist jasli¢nih figur.

Cerkev je torej v gospodarcku videla prav tisto, nad ¢imer je negodovala, torej hiSnega
malika. Kot hi$ni prednik, domnevni prapraded, bi moral gospodarcek spadati med vse
verne rajne, ki se jih spominja drugega novembra. Pred 180 leti so v Ribnici ljudje od
njega pricakovali tudi uspesno setev in ga privezovali na setveno kosaro.

Pod imenom domaci bug [domaci bog], malik, hisni malik pozna hi$nega malika
(Hausgotz, lar, shratel in: Abgot, idolo, malik) tudi Megiser (1592). Kot hi$ni malik in
celo domaci bog pa je bil gospodarcek ocitno v nasprotju tudi s prvo bozjo zapovedjo.
Zato so tega majhnega prebivalca izgnali iz njegovega kota za ognjiscem ter so nato nase
hise dobile v enem od kotov policko z majhnim razpelom: bogkov, buhkov kot. Torej ne
Bozji kot, ampak pomanjsevalno Bogkov, saj tudi prejsnji bozanski prebivalec zapeCka
ni bil Gospodar, ampak Gospodaréek.

skeksk

Ce smo ugotovili vecstoletno starost imena Zupnik (Koevarji so se naselili okrog leta
1330, zupe so Se dvakrat starejSe), pa je ob tem vendarle uganka, kaksna je bila zgodnja
zgodovina te peke. Nekdaj so bolj kot pSenico sejali proso in jedli kaso. Kaj so tedaj
mogli speéi in iz Cesa? Staroslovanska ognjisca so bila majhna, kruh so pekli med dvema
okroglima opekama. Kako so mogli na njem speci Se okraske? So ti zato trdi, narejeni
zgolj iz namocene moke?

Potica je za peko vsekakor zahtevnejSa in mlajSa. Med je ze bil domac, orehi pa so bili
zaradi mraza pri nas redkejsi in zato morda kdaj celo uvoZeni. Nasi so namre¢ drevesu
rekli laski oreh. Rusi mu $e zdaj reCejo grski oreh (gréckij oréh — izg. arjéh; leSnikom
pa lesndj oréh). To pa le pomeni, da so med orehe pri nas $teli tudi leSnike, torej orche,
ki rastejo v lesu, gozdu, in so tudi iz njih pekli potice. V Loski dolini sem Se slisal staro
Pot6écanovo mamo Franco leSnikom $e reci aréjhi. In Ce so imeli lesniki lepa jedrca: »Pa
kaku debéjla bedrésa imajo!« je pohvalila.
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THE OFFERING BREAD ZUPNIK AND VALVASOR’S HAUSGOTZE —
GOSPODARCEK
ILia PopiT
OO

In this article, the uses of the Christmas festive bread poprtnik and the age-old
tradition of baking such offerings in Slovenia are analysed. These offerings, along
with the names of certain Slavic deities, were mentioned already four hundred
years ago. One of these breads has preserved its name — zupnik (pronounce: zhoo-
pneekh). It was named Zupnik in Ribnica in Dolenjsko / Lower Carniola after the
early medieval Slavic administrative unit Zupa, and not after the Slovenian term
for a Catholic priest — zupnik, which was first introduced only after the year 1860.

Also discussed are old Slavic rituals and gods connected with this offering
bread and Christmas, New Year and Epiphany, among them: Bozi¢, Svarozic,
Gospodarcek (house spirit), Baba, Torka, and others, which were mentioned in
old sources written by Primoz Trubar (1575), Hieronym Megiser (1592), Tomaz
Hren (1607), Jochann Weichard Valvasor (1689), Urban Jarnik (1812), Anton
Rudez, (ca. 1812) and others.

Tlja Popit, upokojeni pravnik, Stefanova ulica 15, SI-1000 Ljubljana
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Epa KALMRE, WHAT A WONDERFUL
WORLD OF LEGENDS! ARTICLES ON RUMOURS
AND LEGENDS. TARTU: ELM SCHOLARLY
PRESS 2018, 302 STRANI, ILUSTRACIJE.

Knjiga estonske folkloristke in dolgoletne
predsednice drustva International Society for
Contemporary Legend Research (ISCLR)
Ede Kalmre iz Literarnega muzeja v Tartuju
predstavlja pomembno delo na podrocju
raziskovanja sodobnih povedk in »urbanih
legend«, ne le za estonske folkloriste pac
pa tudi za raziskovalce drugod po svetu. V
Estoniji je to delo tudi ena prvih knjig na to
temo, kljub temu, da je prvo folkloristi¢no
$tudijo o sodobnih povedkah napisal balt-
sko-nemski folklorist Walter Anderson, tedaj
profesor Univerze v Tartuju, ki je leta 1926
objavil ¢lanek »Die Marspanik in Estland«
v Zeitschrift des Vereins fiir Volkskunde, v
katerem je raziskal apokalipti¢ne govorice v
estonskih ¢asopisih. Clanek so spregledali ne
le v Evropi pac pa tudi ameriski folkloristi,
ki so v 60-ih letih minulega stoletja zaceli
pospeseno raziskovati sodobne povedke.
Avtorica je knjigo razdelila na pet temat-
skih poglavij v katerih obravnava estonske
sodobne povedke in govorice, ki so znacilne
za in pogoste v sodobni estonski popularni
kulturi. Pri tem je zajela znacilne tematske
sklope, kot so: vojna in katastrofe, zgodbe
z zgodovinskim pridihom, Estonci in 'Dru-
gi', nadnaravne prikazni, govorice na temo
starih pripovedi; na koncu pa je dodala Se
nekaj komentarjev k sodobnim povedkam
0 AIDS-u, rendgenskih turisticnih kamerah,
smrti dekleta v nocnem lokalu in o klobasah
iz ¢loveskega mesa. V knjigi je objavila
devet svojih Studij o razliénih sodobnih
povedkah, ki so nastale ob specifi¢nih do-
godkih ali druzbenih pojavih, ki so bili na
nek nacin nekaj posebnega, da so navdihnili
casopisne ¢lanke in ljudi, da so zaceli o tem

pisati in pripovedovati. Veliko teh zgodb
je povezanih z obdobjem, ko je v Estoniji
vladal sovjetski rezim, ki je zapustil globoke
sledi v Zivljenju tamkaj$njega prebivalstva.

Skozi obravnavo posameznih pripovedi,
ki so nastale iz govoric in medijskih objav,
avtorica razkriva bistvo sodobnih povedk,
njihovih zakonitosti in Zivljenja, ki je lahko
kratkega diha, lahko pa traja in se spreminja
skozi stoletja. Nazorno predstavi razvojno
pot in izvor sodobnih povedk, kot so »Vo-
jak, ki ga je med vojno v Afganistanu resila
kaca«, »Potop ladje Estonija 28. septembra
1994«, »Pripovedi o bratih Voitka«, »Balada
o mladi vdovi«, »Lilac Lady«, govorice o
kanibalizmu v Estoniji, govorice o solati,
s katere so izprali preliv in govorice, ki so
nastale po motiviki Saljivih zgodb o baronu
Miinchhausenu. Ugotavlja, da je koncept
sodobnih povedk tesno povezan in se delno
tudi prekriva s konceptom govoric, le da
imajo sodobne povedke bolj izdelano vse-
bino in mnoge se Sirijo kot variante osnovne
pripovedi z nekoliko spremenjenimi motivi,
ki jih sestavljajo. Razlika med sodobno
povedko in govorico, kot ugotavlja Eda
Kalmre, ni toliko v definiciji zanra, pa¢ pa
v druzbenem procesu, ki tovrstne pripovedi
generira. Tako sodobne povedke in urbane
zgodbe, kakor tudi govorice, so del druz-
benega razvoja, povezanega s kulturnim
okoljem in diseminacijo izroCil. Pogosto
nastajajo na osnovi medijskih objav in se
Sirijo prek druzbenih omrezij.

V preteklosti so se govorice Sirile pred-
vsem prek pisnih virov, kot so knjige in
Casopisi, zato so sodobne povedke dozive
razcvet Sele z razsiritvijo druzbenih in digi-
talnih medijev, ki imajo izjemno pomembno
vlogo pri prenasanju govoric, sodobnih
povedk in urbanih legend, ki so pogosto
veljale za resniCne ali vsaj verjetne. Na ta
nacin se je generirala cela vrsta sodobnih
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povedk in »urbanih legend, ki so jih pred-
vsem ameriski folkloristi, pa tudi evropski
identificirali in zaceli celo klasificirati, kar
pa je ostalo le na nivoju enciklopedi¢nega
dela Jana Brunvanda, ki je leta 2001 objavil
Encyclopedia of urban Legends. Raziskovalci
so fokus kmalu preusmerili na kontekst in
odprli nova podrocja raziskovanja katerega
sredisce je predstavljal moderni ¢lovek s svo-
jimi interesi in na¢inom Zzivljenja. Gradivo, ki
so ga zbrali je vseh vrst, od ironi¢nih govoric
in sodobnih povedk s humornim pridihom,
prek zgodb, ki so osnovane na doloc¢enih
stereotipih, strahovih in predsodkih, veliko
je verovanjskih zgodb, ki so pripovedovane
kot resni¢ne, v zadnjem Casu pa je vse veé
zgodb, ki jih generira t. i. 'digitalna era'. Na
videz so to trivialne pripovedi in govorice,
ki pa imajo pomembno vlogo v procesu
nastajanja modernih vrednot in mentalitet.

Kot ugotavlja Eda Kalmre, lahko neka-
tere sodobne povedke odigrajo pomembno
vlogo v procesu nastajanja identitete tako
posameznika kot nacije, med njimi so npr.
pripovedi o zgodovinskih osebnostih, ki jim
je ljudska domisljija pripisala vsemogoca
pomembna dejanja ali vloge in odpirajo
vrata celi vrsti osebnih Zelja, fantazijam
in spominom.

Raziskave evolucije, izvora in povezav
teh, v osnovi pogosto tradicionalnih zgodb,
ki jih danes najdemo ne le v pripovedih, pa¢
pa tudi v fikeiji, filmih, televizijskih oddajah,
na internetu in socialnih omrezjih, morajo
pogosto iskati njihove korenine v razli¢nih
obdobjih v preteklosti, zato jih je zelo tezko
prepoznati in najti njihove prvotne zasnove,
ki pogosto izvirajo v tradicionalnem izro€ilu,
v literaturi ali pa v starih virih, ki jih moramo
iskati po razli¢nih arhivih.

Mnogi motivi so mednarodno razsirjeni
in jih najdemo po celem svetu, kot primer
je avtorica izbrala sodobne povedke in

govorice o prikaznih, kot je npr. Lilac Lady,
ki je angleskega izvora, pripovedujejo pa o
njej tudi v estonskem Literarnem muzeju.
Tovrstne sodobne povedke so raziskovali
folkloristi tudi drugod po svetu, npr. pro-
fesorica Maria Inés Palleiro je v Argentini
zbrala $tevilne tovrstne pripovedi in jih
objavila v knjigi La dama fantasma (2018).
Tudi Ambroz Kvartic je tovrstne pripovedi
vkljucil v svojo knjigo Sodobne povedke v
Sloveniji (2017), v kateri je postavil temelje
slovenskim raziskavam sodobnih povedk in
urbanih legend.

Knjiga Ede Kalmro je pomembna za
vsakogar, ki raziskuje sodobne povedke, saj
prinasa ne le $tudije dolo¢enih tipov sodobnih
pripovedi, pac¢ pa tudi nove metodoloske in
teoreti¢ne pristope k tovrstnim raziskavam.

Monika Kropej Telban, Ljubljana



-RECENZLE IN POROCILA O KNJIGAH / RECENSIONI DI LIBRI/ BOOK REVIEWS ——225

IuMA®E ABUJIMH, [TAMIX HEBAM 1
3AMITER: DTHAACTPAHOMISA [ CIMAFE]
AVILIN, BETWEEN THE SKY AND THE EARTH:
ETHNOASTRONOMY ]. MINSK: TEHNALOGIJA
2015, 287 STRANI, FOTOGRAFIJE IN
ILUSTRACLE.

Do pojava elektrike in vecjih naselij so bile
zvezde na no¢nem nebu enostavno vidne
vsem ljudem, danes pa so zaradi osvetlitve
za vecino prebivalcev mest pogosto Ze precej
redek pojav. Vidnost zvezd nekoc ni bistveno
vplivala na zivljenje, je pa zapustila svojo
edinstveno sled v kulturi in nam danes bolj
kot védenje o neko¢ znanih zvezdnih ime-
nih sporoca, kaksne so bile nekoc¢ ljudske
predstave o zvezdnih svetilih. Poleg ter-
minologije, ki so jo informanti uporabljali,
je predmet Avilinovih etnoastronomskih
raziskav primerjalno gradivo, ob katerem
analizira belorusko etnoastronmsko izrocilo
v kontekstu z vzhodnoslovanskim in bolj
oddaljenim evropskim izroc¢ilom.

Knjiga je razdeljena na pet delov, od
katerih je vsak razdeljen na ve¢ podpogla-
vij. Prvi del predstavlja zgodovinske vire
za astronomsko znanje, med katerimi so
vzhodnoslovanske kronike, razli¢ni prevodi
biblije od 16. do 17. stoletja, astronomsko
besedisce in z njimi povezanimi predstavami
v poljskih, vzhodnoslovanskih in prevede-
nih virih od 15. do 17. stoletja, viri iz 18.
in 19. stoletja, etnoastronomske raziskave
iz 19. stoletja in etnoastronomija druge
polovice 20. in zacetka 21. stoletja, kjer
je predstavljen podroben pregled raziskav
vzhodnoslovanskih avtorjev.

Drugi del, ki je tudi najobseznejsi del
knjige, je posvecen nebesnim svetilom,
zvezdam, ozvezdjem, planetom, kometom in
luni. Avtor za¢ne s pregledom tradicionalnih
predstav o zvezdah, ki so bile opisane kot o¢i,
duse in druge metafore, nato pa sistemati¢no

predstavi vsako zvezdno skupino, imena v
ljudski kulturi in vzrok oziroma motiv za
nastanek imen, ki so pogosto §irSe prisotna.
V tem delu avtor predstavi podpoglavija,
poimenovana po ozvezdjih: Rimska cesta,
Veliki voz, Plejade, Orion, Druge zvezde
in ozvezdja (mali voz, Kasiopeja, Sirius,
Severnica idr.), Venera in kometi. K temu
delu je avtor na koncu dodal $e dolocitev
Casa glede na zvezde s podnaslovom ele-
menti tradicionalnega zvezdnega koledarja in
soncev ter lunin mrk. Slednja sta v ljudskem
razumevanju najveckrat predstavljala ne-
varnost, kot je vojna. Imena vsake zvezde
oziroma ozvezdja uvrsti v skupine in prikaze
primere iz drugih evropskih tradicij, ki spa-
dajo v isto skupino, npr. orodja (grablje, ralo
plug), voz, palica, kriz idr.). Podpoglavja so
zato kratka, vendar sistemati¢na. Ozvezdje
Orion, ki je enostavno opazno na nebu
zaradi treh svetleCih zvezd, se v beloruski
folklori najpogosteje pojavlja v obliki treh
antropomorfnih podob, kot so trije kosci, tri
sestre, trije kralji itd. Mnoge podobnosti so
v zbranem gradivu s slovenskim izro¢ilom o
zvezdnih imenih tako na povsem jezikovnem
nivoju, kot tudi na nivoju skupin, v katere
uvrsca zvezde in ozvezdja glede na imena.
Vedno znova se pri zvezdnih imenih kaze,
da mnoga med njimi, kot so sito, kriz ali
kaca opisujejo razli¢na ozvezdja in ¢e ni
ozvezdje, na katerega se ime nanasa, dobro
opisano, je pogosto tezko identificirati pravo
skupino zvezd.

Tretji del zajema ljudsko astronomijo v
folklori, prav tako pa tudi ljudsko astrologijo,
verovanja, prerokovanja in magijo o zvezdah.
Pri zgodovinskem pregledu poimenovanja
'zvezdar' za astrologa, avtor citira $tevilne
srednjeveske slovarje predvsem v slovanskih
jezikih. Posebni podpoglavji sta namenjeni
tudi semantiki izraza “Steti zvezde” in po-
dobam nebesnih svetil v ugankah.
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V Cetrtem delu so zbrane ljudske predstave
o meteorjih, ki se delijo na animisti¢ne, kot
so gresne duse ali nekr$¢eni otroci za “leteco
zvezdo”, bitja v obliki angelov in letece kace
ter druge predstave, povezane z meteotji.

Zadnji, peti, del vsebuje etioloske pred-
stave o mesecu. V njem avtor razpravlja o
luninih lisah, ki so, kot pripovedujejo Stevilne
povedke, nastale zaradi bratomornega boja,
lahko pa tudi zaradi razli¢nih pregreh po-
sameznikov. Drugo podpoglavje zadnjega
dela je namenjeno biblijskim motivom, ki se
navezujejo na nastanek lunarnih lis. Knjigo
zakljucuje 34 zemljevidov razsirjenosti posa-
meznih imen v knjigi obravnavanih nebesnih
svetil in priloge, v katerih je zbrano razli¢no
gradivo: gradivo, ki ga je avtor sam zbral na
terenu; gradivo drugih zbirateljev; kakor tudi
gradivo iz Polesja, ki je objavljeno v spletnem
arhivu. Poleg tega je na enem mestu dodano
Se gradivo drugih publikacij, ki se nanasa
na ozemlje Belorusije, npr. gradivo poljske
knjige M. Gladyszowe Wiedza ludowa o
gwiazdach (Ljudsko znanje o zvezdah 1960).

Knjiga je zelo bogato podkrepljena z
literaturo in sprotnimi opombami za vsako
astronomsko ime, ki ga uporabi. Od sloven-
skega gradiva se avtor na ve¢ mestih sklicuje
na ¢lanke Matije Valjavca, do katerih je
dostopal preko Digitalne knjiznice Slovenije.
Skoda je, da ni poznal tudi obseznih ¢lankov
Milka Mati¢etova. Zal so nekatera imena v
knjigi napacno naslovljena kot slovenska,
gre pa za zamenjavo s slovaskimi imeni, na
kar kaze citiran vir v referencah.

Knjiga Avilina bo prisla prav vsem,
ki jih zanima ljudska astronomija, saj je
njena vrednost zaradi primerjalnega zna-
Caja obravnavanega gradiva §irSa od zgolj
beloruskega gradiva, ki je sicer v sredi$cu
pozornosti v tej knjigi.

Nejc Petri¢, Dublin

SuzANA MARJANIC, TOPOI UMJETNOSTI
PERFORMANSA: LOKALNA VIZURA [THE

TOPOI OF PERFORMANCE ART: A LOCAL
PERSPECTIVE]. ZAGREB: DURIEUX, HRVATSKA
SekcA AICA, 2017. 542 sTRANI,
FOTOGRAFIJE.

Suzana Marjanic¢, visja znanstvena sodelavka
na Institutu za etnologijo in folkloristiko v
Zagrebu, je ena redkih etnologinj na obmocju
nekdanje Jugoslavije, ki se posveca razi-
skavam performansov. Raziskave izvedbe
performansa so sicer aktualne v folkloristiki
ze vsaj od konca Sestdesetih let 20. stoletja.
Ben-Amosova odmevna definicija folklore
kot “umetniske akcije / komunikacije, ki se
odvija v majhnih skupinah” je spodbudila
intenzivne raziskave folklornega dogodka
kot takega — tudi v (severno)ameriski folklo-
ristiki v zadnjih petdesetih letih v ospredju
(v zadnjem casu se sicer ze ¢uti odmikanje
od njih). Drugace kot v ZDA so bile te v
evropski folkloristiki in etnologiji vedno
bolj v ozadju in interes raziskovalcev vedno
bolj usmerjen k rutinskim, ponavljajo¢im
se praksam in tekstom v SirSem druzbenem,
ne toliko ozkem performativnem kontekstu.
Se veg, folkloristi se navadno ne ukvarjajo
s performansom kot obliko umetnosti in
njegovimi $ir§imi druzbenimi implikaci-
jami. Suzana Marjani¢ v svoji knjigi stori
prav to: njene raziskave se ne dotikajo
izvedbe folklore, kot bi jo razumeli v 0z-
jem folkloristi¢cnem pomenu besede, paé
pa v obravnava performanse, ki jih sicer
obravnavajo umetnostni zgodovinarji in
kvecjemu morda Se sociologi.

Avtorica v knjigi Topoi umjetnosti perfor-
mansa: lokalna vizura nadaljuje raziskave,
ki jih je zacela Ze s knjigo Kronotop hrvats-
koga performansa: Od Travelera do danas
(2014), le da v tokratni knjigi, v nasprotju s
prejsnjo, njen fokus ni ve¢ na kontekstu casa
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in prostora performansa, pa¢ pa na njegovih
dominantnih motivih oziroma tematiki.
Pri tem jo zanima zlasti njihova politi¢na
dimenzija, sporo¢ilo, njihovi aktivisti¢ni
aspekti. Knjiga predstavlja zbir ¢lankov, ki
jih je avtorica skozi leta objavljala v razlic-
nih znanstvenih in strokovnih ¢asopisih na
Hrvaskem, zdaj pa so v knjigi prvi¢ zbrani
na kupu in tako predstavljajo smiselno
povezano celoto obravnav razli¢nih oblik
sodobne hrvaske performativne umetnosti.

V prvem poglavju se avtorica posveca
tematiki “zive slike” (ali tudi “zive skulptu-
re”), konkretno na primeru ¢loveka z zlato
pobarvanim obrazom v zlatih oblaéilih in
zlato rozo v roki, in Zlate sfinge/faraona, ki
se ju navadno videva na Trgu bana Jelaci¢a v
Zagrebu. Avtorica najprej predstavi dileme,
povezane s terminologijo, ter pokaze suve-
reno poznavanje zgodovine raznih pojavnih
oblik te vrste “umetnosti” v mednarodnem
prostoru, tudi v navezavi na likovne smeri,
kot so t. 1. “action painting” in “body art”,
ter “happening”, poseze pa celo na podro-
¢je hortikulture. V posebnih podpoglavjih
posebej obravnava $e delo umetnika Kresa
Mustaca, ki je v osemdesetih zacel in koncal
ter v zaCetku 21. stoletja ponovno zacel z
javnimi nastopi. Obravnava tudi dramo
“lezanja” zive slike v izvedbi Mustaca in
drugih avtorjev; ter na koncu na kratko Se
oblike performansa telesa v poziciji, ki
implicira “mrtvost”.

V drugem poglavju se posveca “happe-
ningu” (dogodku, dogajanju), ki se kot
“prostorsko-casovni in vedenjski dogodek,
v katerem sodelujejo umetniki in publika”,
od umetnosti performansa razlikuje prav po
sodelovanju publike, saj v deloma rezirani
ali nerezirani situaciji publiko “spreminja v
sodelujoce-akterje”. Tudi tu se avtorica po
diskusiji o terminologiji in konceptualnem
prepletanju z drugimi oblikami umetnosti ter

kratkem pregledu zgodovine happeningov
v mednarodnem prostoru osredotoci na
hrvaski prostor in njegove avtorje. Posebe;j
predstavlja razumevanje happeninga dveh
sodobnih hrvagkih umetnikov, Taj¢i Cekade
in Damirja Cargonje, ki se odmikata od
zacetne redukcionisti¢ne definicije le-tega,
ter Zeljka Zorice Siga, ki izvaja t. i. “nad-
zorovane happeninge”.

Naslednje poglavje je namenjeno per-
formativni glasbi, glasbenemu performansu,
“esejizirani pretvorbi zvoka v besedo”. Tudi
tu sledi strukturi, kot jo je zastavila v prvih
dveh poglavjih — po pregledu razli¢nih oblik
glasbenih performansov oziroma termino-
logije ter kratkem zgodovinskem pregledu
tovrstnih performansov po svetu se avtorica
posebej posveti glasbenim performansom v
hrvaskem prostoru, in sicer glede na razlicne
nacine pristopa k izvedbeni manipulaciji
oziroma izvedbenemu markiranju. Posebno
podpoglavje je namenjeno skupini Kuca
ekstremnoga muzickoga kazalista in njenim
delom, v nadaljevanju pa omenja Se druge
avtorje in skupine, ki bi jih lahko uvrstili
med tiste, ki v hrvaskem kontekstu uvajajo
glasbene performanse (bratje Sinkauz, Noel
Suran, Galeta, Neda Simi¢-Bozinovi¢ idr.).

V Cetrtem poglavju knjige se avtorica
ukvarja Se z eno obliko sodobne umetnosti,
in sicer s “postdramskim gledalis¢em”, ki
se po dominaciji dramskega teksta razvije
konec Sestdesetih in v zacetku sedemdesetih
let dvajsetega stoletja. Tu v posebnem pod-
poglavju analizira postdramski aktivisti¢ni
projekt skupine Montazstroj z naslovom “A
gdje je revolucija, stoko?”, ki je bil prvi¢
izveden leta 2014, in imel mo¢no druzbe-
nokritiéno sporoc€ilo, vezano na koncepte
avtorskega prava (“copyright” v odnosu do
“copyleft”, (avtorske) cenzure, problemati-
zira pa tudi eti¢no uspavanje neme vecine
v neoliberalnem kapitalizmu.
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V naslednjem sklopu se v dveh poglavjih
posveca naravi v umetnosti performan-
sa oziroma ponuja fragmentarni pregled
razliénih naéinov, na katere so lokalni
umetniki v svojih performansih obrav-
navali ne-urbani prostor. V podpoglavjih
tako obravnava razlicne hrvaske avtorje
“land-arta” in performansov, izvedenih v
naravi, ter nadaljuje z umetniki, katerih delo
se je zacelo kot land-art, nadaljevalo pa z
druzbeno-angaziranimi oblikami umetnosti
(npr. Molnar, Grubi¢), tudi ekoloskimi
(Galeta), in nenazadnje instalacijami, ki
so jih inspirirale tradicijske pogrebne Sege
(prim. “mirila” v Zagrebu — Zanki, Gagic),
pa tudi druge oblike umetniske sakralizacije
krajine in na koncu landartisti¢ne festivale.
V posebnem poglavju avtorica obravnava
tudi vrt v umetniskih praksah — od gverilske
prakse vrtnarjenja, do ekoloskega in zen-vr-
tnarjenja in drugih oblik duhovnih izkusenj,
povezanih z vrtom, ter umetnosti, povezanih
z vrtom, pogosto tudi s politi€nimi sporo¢ili.

Tema sedmega poglavja je hrana, ki se
v performansih na razlicne nacine uporablja
kot politi¢no sporocilo (zlasti kot metafora
“politi¢ne kuhinje” v ¢asu tranzicije in rece-
sije). V osmem poglavju avtorica tematizira
zrtev kot spoj sakralnega in kriminalnega, ki
jo obravnva zlasti z vidika njihovega poli-
ticnega sporocila oziroma druzbene kritike.
Pri tem razume “hrano” zelo Siroko, tudi kot
pitje lastne krvi, urina, avtokanibalizem,
zauzitje denarja ... Avtorica, ki je znana
tudi po svojem aktivizmu v boju za pravice
zivali, v posebnem poglavju problematizira
(a ne moralizira!) ubijanje Zivali v imenu
umetnosti, ki je v okviru performansev re-
lativno pogost pojav, tudi z eti¢nega vidika
oziroma znotraj interspecisti¢ne etike.

Naslednji sklop poglavij obravnava
uporabo zastave v umetnosti, zlasti kot
subverzivnega simbola. Po pregledu del

nekaterih tujih avtorjev se avtorica osredo-
toci na rabo zastave v hrvaskih umetniskih
projektih, zlasti od leta 2005. Raba zastave
v aktivisti¢nih umetniskih projektih se zdi,
sode¢ po celem nizu projektov razli¢nih
avtorjev, ki jih navaja Suzana Marjanié,
na Hrvaskem izjemno pogosto uporabljana
in — glede na nedavni slovenski $kandal ob
rabi zastave v umetni§kem projektu Simone
Semeni¢ — o€itno manj problematizirana
v javnem zivljenju kot se je to pokazalo
v Sloveniji.

Enajsto poglavje o demokratizaciji
umetnosti je avtorica napisala navdahnje-
na s ¢lankom pokojne hrvaske etnologinje
Dunje Rihtman-Augustin iz leta 1979.
Temo demokratizacije umetnosti obrav-
nava v kontekstu konceptualne umetnosti
in polemike o elitni in mnozicni kulturi v
socializmu (na primeru mesta Zagreb) ter
potrebi po demokratizaciji umetnosti, ki
se je pojavila zlasti konec sedemdesetih
20. stoletja. Suzana Marjani¢ ugotavlja,
da umetnost demonstrira, “da je mogoce
do temeljev uniciti koncepte avtoritarnega
mesta, da so mentalni svetovi druga¢nega
sveta uresnicljivi, in da je z dogodki-mo-
deli, v Handelmanovem smislu, mogoce
transformirati politi¢ne koncepte blokade.”

V naslednjem poglavju z naslovom
Performans in terorizem avtorica najprej
predstavi razlicna razumevanja terorizma
kot takega, zatem pa se posveti vlogi, ki jo
ima terorizem v imaginaciji 21. stoletja. To
pokaze na sedmih primerih hrvaske sodob-
ne umetnosti, pri ¢emer zadnji obravnava
“mehki terorizem” slovenskega avtorja
Marka Breclja, kot ga je ta pojasnil v svojem
predavanju o performansu v muzeju sodobne
umetnosti v Zagrebu in klubu KUNS na Reki
ter v drugih performansih, ki jih je pripravil
v sodelovanju s hrvaskimi avtorji. Z izrazito
politi¢no vsebino performansov se avtorica
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ukvarja tudi v naslednjem poglavju Izvedba
EU, v katerem obravnava performativne
demonstracije ob vstopu Hrvaske v EU —
kot alternative protokolarnim proslavam ob
istem dogodku.

Zadnji sklop knjige predstavljajo po-
glavja, ki obravnavajo performanse, ki se
ze blizajo gledaliskim perfromansom. V
poglavju Mit in umetnost piSe o razstavi,
posveceni hrvaskemu “mitologu”, zgodo-
vinarju, politiku in publicist Natku Nodilu
ter sorodni litvanski figuri Konstantinasu
Ciurlionisu, oba s preloma 19. v 20. stoletje,
v kateri so sodelovali trije hrvaski in trije
litvanski umetniki. Na podlagi treh koncepcij
mita — kot sakralne, ideoloske in anarhi¢ne
zgodbe — predstavi tri razliéne umetnike (Ce-
kada, Fijoli¢, Kordi¢), katerih delo povezuje
s temi konceptualizacijami. V naslednjem
poglavju na primeru dveh predstav reziserk
Crnojevié¢-Cari¢ in Udovicki obravnava Se
feministi¢no gledalis¢e/performans. Med-
tem ko ti predstavi tematizirata nasilje nad
zenskami in njihovo izkori$Canje, pa v nas-
lednjih poglavjih obravnava tudi projekte, ki
tematizirajo prisilne migracije, migrantske/
humanitarne krize, rasizem in specizem.

V zadnjem poglavju spoznamo avtorico
Se z bolj osebnega vidika, kot sodelavko v
predstavah postavantgardnih skupin Lju-
bicasti Deltoid in Zublja Agapa, ki ju je
v 90-ih ustanovil njen Zzivljenjski partner
Robert Franciszty. Skupina je v ¢asu vojne
uporabljala strategije gverilskega, pouli¢-
nega gledali$¢a za izvedbo performansov s
politi¢nim sporoc¢ilom; po ukinitvi le-teh je
Franciszty nadaljeval umetnisko delo sam.

Knjiga Suzane Marjani¢ je pomembna
vsaj z dveh vidikov. Na eni strani nepozna-
valcu sodobnih oblik performativne umetnosti
ponuja hiter, zgoscen pregled, nekakSen
uvod v spoznavanje sodobnih konceptual-
nih oblik umetnosti, njihovo razumevanje,

pa tudi umescanje v vsakokratne druzbene
kontekste in ob tem tudi v razumevanje nji-
hovih druzbenokriti¢nih sporocil. Na drugi
strani je to izjemen zgodovinski dokument
o sodobni hrvaski performativni umetnosti,
saj obravnava tudi performanse, ki so bili
v hrvaski kritiki tako reko¢ spregledani in
neopazeni. Kot taka je knjiga seveda zani-
miva ne le za hrvasko zgodovino sodobne
umetnosti, ampak tudi za vse, ki se v Sloveniji
in drugod na kakrSen koli na¢in ukvarjajo
s sodobno umetnostjo. Da bi bila lahko Se
bolj zanimiva tudi za folkloriste, bi si zeleli
morda Se posebnega poglavja, v katerem bi
avtorica nagovorila in natancneje pojasnila
svoje razumevanje odnosa med sodobnimi
performativnimi oblikami umetnosti, ki jih
v knjigi obravnava, in folkloro, koncep-
tualizirano kot “umetnisko komunikacijo
v majhnih skupinah” — a to je tema, ki bi
seveda zanimala le tiste, ki se ukvarjamo s
folkloristi¢nimi raziskavami. Kakor koli,
knjiga taksna, kot je, vsekakor ponuja odlicen
in celovit vpogled v neko obdobje hrvaske
sodobne umetnosti in obenem na zgoscen
nacin in konkretnih primerih vpelje bralca
v spoznavanje oblik sodobne performativne
umetnosti tudi v svetovnem merilu.

Mirjam Mencej, Ljubljana
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