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Uvodna beseda
Introduzione

Uvodna beseda

Pred nami je prva Stevilka zbornika
Studia mythologica Slavica, ki ga
pripravljata InStitut za slovensko
narodopisje Znanstvenoraziskovalnega
centra Slovenske akademije znanosti in
umetnosti v Ljubljani in Oddelek za
jezikoslovje Univerze v Pisi. Namen
zbornika je predstaviti mitopoeti¢no
izro€ilo in duhovno kulturo slovanskih
narodov, prav tako pa tudi osvetliti
slovansko bajeslovje iz razli¢nih vidikov, ter
na ta nacin prispevati k njegovi ¢im bolj
natanéni rekonstrukciji. Znano je vcasih
skepti¢no staliS¢e nekaterih strokovnjakov
do slovanskega bajeslovja. Za tak odnos je
poleg terminoloske nedolocenosti samega
pojma “(slovanska) mitologija” krivo tudi
pomanjkanje prvotnih virov, nezanesljivost
nekaterih bajeslovnih sporocil ipd. Vendar
nih¢e ne dvomi, da so poganski kulti med
Slovani do pokristjanjevanja in tudi po njem
obstajali. Ce pa je slovansko poganstvo
obstajalo, je prav, da si postavimo vrsto
logi¢nih vpraSanj, kot npr., kako se je izra-
zalo, iz kakSnih elementov je bilo
sestavljeno, kakSne so bile njegove
znacCilnosti? Na ta vpraSanja moramo
skusSati najti odgovore, ker bodo drugace
dolo¢ena podroc¢ja duhovne kulture in
zgodovine slovanskih narodov ostala brez
razlage. Skrajno neodgovorno bi se bilo
odrec¢i mitoloskim raziskavam samo zato,
ker se zdi del virov malo zanesljiv.
Nezanesljivost virov Se ne pomeni, da je
tudi predmet, o katerem ti viri porocajo,

Introduzione

Presentiamo il primo numero della
miscellanea “Studia mythologica Slavica”
ideata e realizzata dallo Znastvenorazisko-
valni center Slovenske akademije znanosti
in umetnosti e dal Dipartimento di Lingui-
stica dell’Universita degli Studi di Pisa. Lo
scopo di questa pubblicazione ¢ quello di
presentare la tradizione religiosa e
mitopoetica dei popoli slavi, di affrontare la
mitologia slava dai vari punti di vista, e di
contribuire cosi ad una sua piu articolata
ricostruzione. E’ noto che I’atteggiamento
di alcuni studiosi - soprattutto linguisti - ver-
so la mitologia slava € a volte assai scettico.
La causa di un tale atteggiamento, a prescin-
dere della “vaghezza” terminologica del con-
cetto stesso di “mitologia (slava)”, sta an-
che nella mancanza delle fonti primarie e/o
nella grande “inaffidabilita” di alcune di esse.
Tuttavia nessuno dubita del fatto che culti
pagani tra gli Slavi siano veramente esistiti
prima e anche dopo la loro cristianizzazione.
Se il paganesimo slavo ¢ esistito, sembra pil
che logico dover porre alcune domande
molto concrete: come si manifestava questo
paganesimo, quali erano le sue componen-
ti, che particolarita aveva? Dobbiamo cer-
care di rispondere a queste domande, altri-
menti molti aspetti della cultura, vita spiri-
tuale e storia dei popoli slavi rimarranno non
illuminati e non spiegati. Sarebbe un’ingenuita
fatale rinunciare alle ricerche solo perché
una parte delle fonti sembra poco affidabi-
le. L'inaffidabilita delle fonti non deve signi-
ficare che anche il loro oggetto € a priori




sam po sebi nezanesljiv. Glede na sedanje
stanje raziskav bi moralo biti v ospredju
“iskanje novih” (to je Se neodkritih) virov
in ponovna interpretacija Ze znanih
podatkov.

V Cast nam je, da prinaSa zbornik
posmrtna ¢lanka tako pomembnih znanstve-
nikov, kot sta bila Niko Kuret in Nikita
Tolstoj. Zahvalo smo dolZni vsem, ki so izid
zbornika podprli, Se posebej pa zalozniku,
ki je natis zbornika gmotno omogog¢il.

inaffidabile. Per lo stato attuale degli studi
mitologici sarebbero importanti sia la ricer-
ca di qualche fonte “nuova” (ancora non
scoperta) sia la rielaborazione dei dati or-
mai acquisiti.

Siamo onorati dal fatto di poter ospi-
tare sulle nostre pagine i contributi di due
grandissimi studiosi Niko Kuret e Nikita
Tolstoj recentemente scomparsi. Ringrazia-
mo tutti coloro che hanno sostenuto la pub-
blicazione della miscellanea ed innanzitutto
I’Editore che ha reso materialmente possi-
bile la stampa degli “Studia mythologica
Slavica”.

Monika Kropej & Nikolai Mikhailov

Ljubljana - Pisa, 19. 1. 1998



«be3 yeTbIpex YIjioB U30a He CTPOUTCS»
(3aMeTKHM 10 CJIABSIHCKOMY SI3bIYECTBY)

Hurxuma U.Toacmoti
1923 - 1996

XOpoI1I0 BCeM U3BECTHBIN (POIBKIOPHO-OBITOBOIA TEKCT
“Boz Tpouyy (M mpouyy) arobum.
be3 yeTbipex yrioB u3ba He CTpouTCs”,

yIoTpebJisieMblil 0OBIYHO MPU APYKECKOM PACTIMTUN KPETIKUX HAIIUTKOB, IJIsI TOTO
YTOOBI COCET WM KOMIMaHUs “NIPUHSIIA” CIeIyIONIYI0, OUepeTHYIO PIOMKY, HABOIWI MEHS
B IOHOCTH Ha HEKOTOpbIe pa3MblliUieHus. S HemoyMmeBas, IoyeMy Tocje obpallleHusl K
Bory cienyer noBojabHO 6aHATLHOE Ha TIEPBBIN B3I yTBEPXKICHUE, UTO y U30bI YEThIpe
yIJia, YTO OHA TaK U cTpouTcsl. [ToueMy B TeKCTe MPOMCXOIUT TaKOM pe3KUil mepexon oT
Yero-To 603KeCTBEHHOTO ¥ BO3BBIILIEHHOTO K YEMY-TO 3¢ MHOMY, OObIIEHHOMY, OY€BUIHOMY?
W noueMy npu 3TOM yrnoMrHaeTcs1 u30a, a He KOHb ¥ KOHCKMe KombITa, HarpuMep? (“KoHb
0 YeThIpeX KOIbITaxX, 1a U TO CIOThIKaeTcs”). MHe He MPUXOAWIO B IOJOBY TOTAA, UTO
YeThIpe yIJia B pyCCKoii n36e, B CJIaBSIHCKOM JIOME - CAKpaIbHbI, B CBOEM POJIe CBSIIIIEHHBI,
YTO OHM CBSI3aHbI C TyXOM-XpaHUTeJIeM MoMa, JOMAIlHero oyara, CEMbU M CKOTa, T.e. C
TIOMOBBIM M €My TTOIOOHBIMU TyXaMu. BeposITHO, sl MPpOCTO He 3HaJI 3TOTO KaK CJeyeT.

B KoctpoMmckoM Kpae elile B MepBOii MOJOBUHE HAIIEro BeKa CYyIeCTBOBAT DS
MOBEepUil M OOPSIIOB, CBSI3AaHHBIX C YETHIPbMS YIJlaMU KpeCTbIHCKOM m30bl.! Tak, B
HepextckoM ye3ne “korna Ha HOBOM MECTOKUTENLCTBE BO TBOPE HE BEAETCSl CKOTHHA, TO
XOJIMT Ha TIOMeJIe KeHIIIMHA, C IPUBSI3aHHBIM K TIOSICY JIJalITeM Ha CTapoe MeCTO, Te XKWIn
paHbliie, 1 TOBOpUT: «HoBOro xo3g1Ha BOH CO IBOPA, a «CTAPOro» MPOCUM MWIOCTUY, U
3aTeM, Korja MpuXoauT 00paTHO, TO UJET B HOBBII IBOD, cTeraeT KHyTOM IO BCeM YeThIpeM
yriiam, e3fis Ha TioMesie, ToBopsl,: «BOH, HOBBII X035IMH, a CTapblii TpOoCcUM MUTOCTUY»” (C.
Ynemmans, 2Kyp. ICIIM, 187). B I'anuduckom ye3ne, 4ToObl yMIWIOCTUBUTH TOMOBOTO,
“bepyT MypaBbMHOM KyUM U 3aceBalOT M0 CTeHaM TBOPA B YIJIbl, HA TBOPE KIaAyT CTOJOBbIE
JIOXKKH, TIOCPEIN IBOPA BBHIPHIBAIOT SIMY U KJIAIYT 3€pEeH BCEX KYJIBTYP M TPaBbl, U KPECT.
ITpu 3aceBaHUY MypaBbUHOM Kyueil YMTaloT Tpu paza: «[{BOpoBoil TOMOBOIA, 11061 MOETO
CKOTa He 10 1IepcTe, He 10 KOCTe, a 1o ayxy»” (1. Makaposo, 2Kyp. ICIIM, 175).

! CoszmanHas B Hadase 20-x ronoB Haiiero seka KocTpoMCcKMM Hay4HBbIM OBILECTBOM IO U3YYEHUIO MECTHOTO
Kpast aHkeTa «KyJbT 1 HApOIHOE CeTbCKOe X03sICTBOY ObLTa pacrpocTpaHeHa 1o Bceit KoctpoMckoii rybepHun
1 Ha Hee ObUIO MOMyuyeHO MHOXKECTBO OTBeTOB. CoObITHSI KOHIIA 20-X 1 Havyana 30-X TONOB MPEMnsITCTBOBAIN
My6IMKalMK OYeHb IIEHHOTO U 00MIBHOT'O MaTepuaa, MoJyueHHOTO B BUIE OTBETOB Ha BOMPOCHI aHKETHL. DTU
OTBEThI XpaHWINCh B pykonucu B KocTpoMckoM My3ee 1, KaKk MHE M3BECTHO, B Hallle BpeMsl OHU OoJblieit
yacThlo yTpaueHsl. K cuacTbio, yacTh MaTepuasa, OTHOCSIIIETOCsl K Maruu MpUILIoa, KyTUIA-IIPOIaXKy M OXpaHbI
ckora, 6pi1a TouHO cKonrpoBaHa A.P. 2KypasneBbiM 1 omybIMKoBaHa B ero GyHIaMEeHTAIbHOM UCCIeTOBAaHUY
O TIOBEPHSX M MarmueckKux MEWCTBUSIX, CBA3aHHBIX ¢ AoMaliHUM ckKotoM (2Kyp. HCIIM). lanHble mo
KocTtpomcekoii rybepHun nouepnHyThl u3 MoHorpadpuu A.P.2Kypasiesa.
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«be3 uetbipex yrioB n30a He CTPOUTCS (3AMETKH IO CIABSIHCKOMY SI3bIYECTBY)

KocTtpoMmcKue KpecTbsiHe BEpWIU, YTO BO IBOP W B JOM MOXKET MPUNATH UyXKOM
JIOMOBOI1, UTO 1 CBOI «CyCemylIKo» (IOMOBOIT) MOXET 3alllajIuTh, HAYaTh 6€CUNHCTBOBATh
€O CKOTOM. B aTuX cityyasix Belaim «Ha repekiiajiey JarnoTh (B JIanTe MepeBo3riId JOMOBOTO
U3 CTaporo JAoMa B HOBBIM JOM), M MOMeIIAIu Ko3ja B XJeB, U, YTO HaM OCOOEHHO
MHTEPECHO, CTeraIM IITaHaMU M KaJIbCOHAMMU IO yraM U cTeHaM u3bbl. B HepexTckom
yesne “B nBeHaamaTh 4acoB HOUM XO3SIMH JOMY BBIXOAMT Ha ABOP 0€3 KaJIbCOH (CPp. Y PyCCKUX
obbryaii cesitb 6€3 mopToK - H.T.) 1 6beT KalbCOHaMMU IO CTeHaM, pyrasi IIpy 3TOM JOMOBOI'O
MaTepHbIMHU clioBaMU. [locie yero momMoBoii Oymet aro0uTh ckotuHy” (4. ITomaneitkuHo
2Kyp. ICIIM, 196). TaM ke BBIXOISIT Ha ABOP POBHO B ABEHAAIaTh YACOB HOUM U CTEraloT
1o BCeM YIjiaM mTaHamMu cuHero npeta (1. JaseinkoBo, 2Kyp. ACIIM, 199) unu cuuraror,
YTO Hamo “B Cy0OOTY rosioMy 0eratb mo JABOpY C KaJlbCOHaMHU - TOHSTh JOMOBOIo” (1.
Martseiikoso, 2Kyp. [ICIIM, 184). Bce 370 - cpeacTia oT “npouenok” TOMOBOTO CO CKOTOM,
CpelCTBa, He TMO3BOJISIIONINE JOMOBOMY MOPTUTh CKOTMHY WM M3TOHSIONINAE Yy>KOTO
JIOMOBOTO. JIt060TBITHBI TPUTOBOPBI, COMTPOBOXKAAIOIIME MaruecKue NeHCTBUS: ... eClu
JIOMOBOM1 IOPTUT CKOTHHY, TO €3[SIT IO IBOPY HAa CKOBOPOIHMKE 1 MYKCKHMH KaJIbCOHAMHU
CTeraioT no 3abopam, npuroBapusasi: «Jlemayko IBOpHOMH, KOpMUJIEL] TOMOBOI, KOPMU MOIO
CKOTHHKY, a 4y>KOTO CO NIBOpa FOHM JOMOIi!» U CTeraloT B 3TO BpeMsl KalbCOHAMU I10
creHaM»” (Hepexrtck. yesn, n. AptiokoBo, 2Kyp. JICIIM, 184). ITone3HbIM
aroTPONIEMYECKUM CPENICTBOM MOTYT OBbITh HE TOJILKO KaJbCOHBI, HO M HaxXONSIIUICS B
Hux ramHuk. [ToaTomMy “ecinu 4y>Koil MOMOBOI MOPTUT CKOTUHY, TO M3 KaJbCOH
BBITACKUBAIOT 2acHuk (sic!) u kiamyT Ha nonBopotHio. Torma He Oymet xonuth”. (Byiick.
Yeszn, n. M. bapamkoso, 2Kyp. JICIIM, 164). OgHako, 110 HapOIHBIM IIpEICTaBICHMSIM,
JIOMOBBIX CJIelyeT He TOJbKO KPbITh MaToM, OTIYTHBaTh JanTeM U T.II., HO U y0i1axaTh 1
yromatb. UMeHHO Tak, mo o0bIvato, MOCTYNaroT, “KOraa MPUBOIST HAa IBOP KYIUIEHHYIO Ha
MaeMsl CKOTHHY, TOMOBOMY KJIaayT B YIJIbI KycKd XJeba, yToObl OH JIOOWI CKOTUHY
(Conuranuuck. yesn, 1. llluxanoso 2Kyp. JICIIM, 207).

B KocTpoMcKoM Kpae MOMUMO YeThIpeX YIJIOB U30bI UTYTCS M YeThIpe yIjia ABOpa,
YTO BUITHO M3 TaKUX NEHCTBUM, KaK COXpaHeHUe pereiiHuKa BO BCEX YEThIPEX yIiiax qBopa
JIETOM TI0CJIe BBIBO3a HaBO3a, “4To0bI Besach ckoTuHa” (Fammuck. y. ¢. CenmudoHTtoBo, 2Kyp.
ICIIM, 173), a Takke oObI4aili BThIKaTh KOJIOUYIO TpaBy “4epTOroH” Ha IBOpE IO
BOPOTaMU 1 BO BCE YIJIbI, “dTOOBI JOMOBOI He opTHiI cKOTUHY (Byiickuii ye3n, 1. Bonkoso,
Kyp. ACTIM, 161).

BoJsiee KpymHBIM YeThIPEeXYTOJbHBIM TPOCTPAHCTBOM OKa3bIBAETCsl TAXOTHOE MOJIe -
HUBA, 61aromnonyyure Kotopoil B Manopoccuu (Ykpaune) B KyrmsHckoM ye3ne XapbKOBCKOM
rybepHUM 06ecrieunBaIoch TeM, YTO 3apbIBai 61aroBEIIEHCKYIO TpocdOopy M0 YeThipeM
yIjaM M MocepeauHe MaiiHu, 4Tobbl He O6bUTo 3acyxu. MHorma npocdopy 3acymmBaiu,
CTUPAJIU B TIOPOIIOK 1 CMEIIMBAJIM C 3eMJIEH, 1, T0 MHEHUIO KYTISTHCKUX CeJIsIH, “3acyXxa He
Kacajach 3Toil HuBbI” (¢106. boposasi, . 2KITKX, 85).

Ha Bure61mnHe e, YToObl BHIBECTH OCOT M COPHBIE TPaBbl B OTOpPONIe U Ha ToJe,
3apbIBAIM B YEThIPEX KOHIIAX OrOpOjia UM HUBBI “CBSIHIIOHBIM KOCTKM” OT MacXaJlbHOTO
msica (Huxk. IIIIIT, 123). A B PreibuHckoM ye3ne SIpociaBcKoli rybepHHM CoBepliaaach
nono6Hast Marvsi Ha MaJloM, BeCbMa OrpaHUYeHHOM MPOCTpaHCTBe. B CyHIyKu HEBECTHI, B
KOTODPBIX OHa MPMBO3MWJIA CBOE TPHUIaHOE, MaTh HEBECTHI Kiajia Mo yriaMm HeboJbline
prKaHble CyXapuKU OT 1IeJIOT0 KapaBasi. DTU CyXapyKK 3aCylIUBAIMCH B TIeUX yTPOM B IeHb
CrOBOpPAa U KaxkIbIi M3 HUX JOJIKeH ObUT 00513aTebHO OBITh C KOPOUKOiA. B Te ke yriibl ¢
cyxapukaMy OTell KJlaJl CTapUHHbIe MeJHble MOHETHI WU cepebpsiHble MOITUHHUKMU.



Huxuma U.Torcmori

HesecTa, cTaB cymnpyroii, coxpaHsiia cyxapyd 1 MOHETBHI BCIO CBOIO KM3HbB 10 CAMOI CMEPTH.
OT TaKuX CyXapuKOB, XpPAaHUBIIMXCS B 00JIBIION YUCTOTE, MOSKHO OBLIO OTKYCUTH HEMHOTO
npu 60J1e3HU 1 IIpu 60JIbI1I0M TocKe. Ob6bIuaii Ha3biBajcs “pomurenbekue cyxapuku” (Kocr.
PC, 137).

SIpKoii mapanienblo K CeBEpHOPYCCKUM MPEACTaBICHUSIM O TOMOBOM SIBIISTFOTCS
6onrapckue BepoBaHUS U OOPSIAbI, CBSI3aHHbBIE C JOMAIIHUM IYXOM - CIMONAHUHOM, T.€.
“xo3ssmHOM”, moMOBHIM. I1o cBumeTenbcTBy JI.MapuHOBa, yroieHne TOMOBOTO
(cmonanosama 2036a) couepXUT psii oOpsimoBbIX neiicTBuii. Iledercss mupor (maun),
JieTiellka 1 3axkapusaercs Kypuia. Ijist 3Toro Mianiias u3 KeHIIMH B JOMe paHO yTPOM
MPUHOCUT B TIOJIHOM MOJYaHUU CBeXYI0 Bony (Mmsavana eéoda). Ha aToit Bome Tpemst
TTOXWJIBIMU KeHIIMHAMU (nonpemuHnaiu ncenu) 3aMelBaercss TecTo. OHU Ke pexXyT U
KapsT YepHYo Kypully W MeKyT NMUpor u Jemnemky. Ctapiias U3 XKEHIIMH CTaBUT
CakpalbHYyIO ey Ha HU3KUIA KPYIJIbIA CTOMK Y oyara, OKypuBaeT €ro M BbIIENsIeT OT
Kaxk1oro 0J1r01a 4acTh IS “CTOIaHMHA”. 3aTeM OHa OepeT ThIKBEHHBII KOBIII (OY ThUIOYHYIO
TBIKBY ), BBUIMBAET IOJIOBUHY BUHA B OTOHb, IPOU3HOCUT: “Padyesaii ce cmonate, éeceau ce
xauo!” (“Panyiicst, TOMOBOIA, BeceICh, 1OM!”) 1 pa3iaMbIBaeT JIEMEIIKY Hal CBOEi TOJIOBOIA.
Jleneiika pasnambiBaeTcsl KpecTooOpa3HoO, Ha deThipe Kycka. OIMH KyCOK JIeMellKy ¢
JIPYroii €10l OTHOCUTCS OBYMSI IPYTMMMU >KEHILIMHAMU BMECTE C TPEMSI PFOMOUYKAMU BMHA
Ha 4yepHak, Ilie Bce 9TO CTABUTCS B YeThIPe TEMHbIX YIVIA: B TIEPBbII YTOJ YacTh JICTISIIKY U
pIOMKa BUHA, BO BTOPO YTOJI - KyCOK ITMpOra U BTopasl ploMKa BUHa, B TPETUIA - KyprHast
HOXKa, a B YeTBEPThIA - TpeThsI poMKa BUHA. Y cHoBa npousHocuTcst: “PamyBaii ce cronaHe,
Becesr ce Kblo!” 3aTeM KeHIIMHBI CITyCKaloTCsl BHU3 K 04ary U puTyal MpoaoiiKaeTcs,
HO IajibHelIIee onrcaHue paay 3KOHOMUM MecTa HaMu omyckaetrcs (Map. HB, 563).

YroleHue Xo035iMHA-IOMOBOTO (cmonanosa 203b6a) yCTpauBaeTCsl IJISl TOTO, YTOOLI
OTBPAaTUTb O€Ibl M HAMacTH, O KOTOPBIX MHOTAA ObIBAIOT TMpenyNpexXkaeHus, a TakxKe
robyaronapuTh 3a yaady, Xopoluii ypoxkaii v puIiof ckoTa. MceiemnoBaress 3Toro obpsina
JI.MaprHOB CBSI3bIBA€T 3TO C KYJLTOM IOKOWHBIX TIPEIKOB, Ha UYTO, BEPOSITHO, €CTh BCE
ocHoBaHMsI. OH OTMeUaeT OKKa3MOHATIbHbBIN XapakTep OMMcaHHOro obpsiaa, 6e3yca0BHO,
camMoro 60raToro puTyalbHbIMU NEHCTBUSIMU U KOMIIOHEHTaMU U3 BCEX M3BECTHBIX HaM
aHAJOTUYHBIX 00psAmOB. BhlllensaoxeHHas 3anmuch Obla cleflaHa B Hayalle BeKa
J.MapuHoBbIM B cene benmiia XapmaHnuiickoii okpyru B Pomonax y Hekoeit 6a0b1 Publ.
I1o ero cBenmeHMSIM, 3TOT 00psII OBLT M3BECTEH TaK3Ke B IPYTHX HOMAIKUX (MYCYJIbMaHCKIX )
cenax B Ponomnax, B [IuprHCKOM Kpae B OKpyre ropoaoB MenHuk, HeBpokor 1 1oxHee, B
Dreiickoit MakenoHnuu, B paiioHe roponos Cep, Jlene-Arad u np.

Matepuan, cobpaHHbI B TeX ke Pofomnax B KOHIIe Halllero BeKa, MOATBEpKIaeT 1
nononHsieT HabroaeHust [1.MapuHoBa. Crmonar Wim KsuHuk (OT Kauya “1om”™), WK caiibus,
Ocun - XO35IMH U OXpaHuTelb qoMa. Ho u opyrve MecTa U CTpOEHUS BHE OMA M Jaxe
TIBOpa MOTYT UMETh CBOETO cmonanuna. TaKMMH JIOKycaMi MOTYT ObITb: MOCT, 1IEpPKOBb,
00JI0KEeHHBbI!T KaMHEM MCTOYHUK, KOJIOfell, Jioboe cTtpoeHue. CmonanuHom CTaHOBSITCS
TMOKOMHUKU-POIHBIE U MTPENKHU, MEPTBELIbI, Uepe3 KOTOPHIX MepeNpbIrHyI0 KaKoe-HUOYyIb
SKMBOTHOE, IYIIM 3ape3aHHbIX (YOUTHIX) B TOJIe JIIONel WU >KePTBEHHBbIC KMBOTHBIE,
3ape3aHHble MPU 3aKIaaKe ToMa.

Cmonar XVBET B TOME, U €r0 HUKTO He BUIUT. OH obeperaer oM U ero oburarenei
OT BCSIKOTO 3J1a, IPUHOCUT B CEMBIO 310pOBbe U OnaroneHcTBre. OH caM MHOTIA UMEET
cBOIO ceMblo. Ho cmonan MoKeT XKUTb OMUHOKO 1 B 3a0POIIIEHBIX TOMax, B MeCTax, IIe
3apbIT Kiaa. OH MOXeT ObITh M yMEPIIMM TPEIIHUKOM, OCTaBIIMMCS MeXay HeboM U
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3eMJieil, KOTOpPOTro He IMycKaloT HU Ha HebOo, HU B €ro MpexkHuii qoM. Takum obpasom,
cmonaHnuH aMOUBAJIEHTEH: OH CMOCcO0eH, MON00OHO PyCCKUM JOMOBBIM, ObITh U JOOPBIM, 1
3JIbIM, U TIOJIOKUTENIbHBIM, U OTPULIATELHBIM JyXOM B 3aBUCUMOCTH OT OOCTOSITEILCTB.
IMosTomy 6onrapsl B Pomomnax 30ByT crionana WUHOTIA OXCUH-OM, OpaKyc-OM, 8paz-OM, 0560/
oM. CToraH, 3al1IIAoIINI BCe ceslo, Ha3bIBaeTcs ceackomo. B ponornickoMm cene Yenenape
BEPWIIN, YTO cabusi KUBET Ha UyeplaKe, YTO TaM OH 4acTo ObeT B OyOeH 1 IJISIIIET U YTO OT
Hero MOXKHO M30aBUThCS, €CJIM MCIeUb MUPOT, MPUNTH U cKa3aTh JackoBo “Mau-Ka mo
nmo6py, 1o 3mopoBy!” (“Aiie ma CU XOIUII IO XXUBO, 110 31paBo!”), a 3aTeM IIPOBOIUB IO
Kpas ceja, OCTaBUTh ero omHoro ¢ muporoM (Pom., 46).

HecomuenHoe cxoncTtBo ¢ obpsimom u3 Pomorickoro cena benua o6HapyXrBarOT
HEKOTOpbIe PyCCKUE 00PSIIbl, BHITIOTHSIEMbIE TTPU BCeIEHNH B HOBBII 1oM. Tak, Ha Pycckom
Cesepe, Ha [TuHere, B cesie KeBpojia KoTa MepBOTo 3amyckaloT B HOBBII IOM CO CJIOBaMU:
“Sl y nemymku morpocuiach, HOKJIOHWIACH ¢ YHTHIPH YIia: «Jlemyiika ma MaTyllKa, JIoou
karanymka! CaM HU TOHSH M OUTSAM Boiau HM napaitl»” (Apx. ITun. 1.9. KeBpoma).
Crapoobpsianbl B 3abaiikanbe B HOBYIO M30y “3aKoueBbIBaM” 00s13aTeIbHO Ha MOJHBII
MecsI1l, Koraa OH MpUObIBAeT, paCCUUTHIBASI IIPU 3TOM, UTO “Bce OyneT B qome nojHo”. [Tpu
3TOM CTapalnch 3a000pUTh JoMOBOro. Il Hero mpu “3akavyeBKe” FOTOBUIN YTOIIEHUE:
cTpsinanu OyJ04Ky, Ha YeTbipe YaCTH €€ pa3pe3aJd U Kjlaau BO BCe YeThipe yria,
MpUroBapuBast:

DTo0 Tebe, cocena,

D10 Tebe, becena,

D10 Tebe, TOMOBOIA.

3arycTy MeHsI TOMOA.

He HOUb HOUEBaTH,

A BEK BEKOBATb.

IIpu sTOM omuH Kycok xneba (1ycmouky) orpe3anu cebe (c. bonbmoit KyHaneit,
bon. KC3, 123).

B KocTpoMcKoM Kpae MOX U3 YeThIpeX YIJIOB JoMa CUUTAICA LenuTeIbHbIM. [ToaToMy
TaM, Koraa rocje oreja 6abaM Hy>KHO ObUIO OKypUBaTh KOPOBY U TeeHKa (uepe3 12 nHelt
TIocyie EPBOTro OTeNa 1 uepe3 6 JHel Iocie BTOPOro), Toraa 6paav MOX U3 YeThIpeX U30STHBIX
YIJIOB, TOPIIOK C JIaAaHOM U YIJISIMU, XOIWJIM BOKDPYT KOPOBBI U TeJleHKa, Kaawiu U
MPOU3HOCWIN PUTYalIbHBIN quanor: “Yrto, 6aba, Kypuiub?” - “Ypoku, ypoku! IToiinure B
YUCThIe T0JIs, B 3eJeHble Jyra!l - Co IBopa-To ¢ IbIMOM, a C ToJis-To ¢ BeTpoM!” (c.
Ynemmnans, Hepextck. y., 2Kyp. IICIIM, 187). B cocenHeit Bnagumupckoii rydepHIn TakKe
yepe3 12 mHelt mocie oTena MoaKypuBaid KopoBy. [Ipyu 3ToM HEKOTOpbie BMECTO JlafaHa
OpaJii U3 YeThIpeX YIJIOB JI0Ma IO IIEMOTKE MOXY U CMEILIMBAJIM C CYXOii TpaBoii, Ha3bIBaeMO
“6OropoJICKoii TpaBKOI ”; APYTUe U3 YEThIPEX YIJIOB U30bI Ay TUHY (/eHsmbl) U CMEITUBATIN
CO MXOM, B3SThIM U3 4eThipex yriaoB u36bl (3as. BOBI, 124). AHamoruyHslii o0ps
3acdukcrpoBaH B JIMUTPOBCKOM Kpae, UTo K ceBepy oT MockBbl. TaM Xo3siiika, mpexie
YyeM HauMHaTh OKYpUBaTh KOPOBY, Opajia MOX U3 YEThIPEX YTIJIOB U30bl, IOCKYTKU OT ONEXKIbI
BCEX IOMAIIHKX, a TAKXKE OT TMOJIOTEHLIA C YMbIBAJIbHUKA, 3aT€M OTpe3aja M0 HECKOJbKO
BOJIOCKOB C T'OJIOB BCEro ceMelicTBa U AoOaBiisijia KO BCeMy 3TOMY TPH YrojbKa Y JaJaHy
(3ep. MM]TY, 44). B 3ToM citydae roKa3arejieH psif, B KOTOPbIi BXOJUT MOX M3 YeThIpex
YIJIOB, OfIEKa U BOJIOCHI BCEX JOMOYAIER, CAMBOJIU3UPYIOLINE B LIEIOM doM B TIPSIMOM U
MepeHOCHOM CMbIciie cioBa. HakoHel, B elie 0MHOM CeBEpHOBETMKOPYCCKOM Kpae, B ceyiax
W IepeBHsIX 0Kojo Yepemnonua, mocjae BHIHOCA MOKOWHMKA U3 M30bI X03s1iiKa B KaXKI0M



Huxuma U.Torcmori

YOIy ToMa U B HEXWJIBIX TIOMelleHusIX ToBopwia: “bout na u Hety. Hety na u He Hano.
Amunp”. (bpar. IIP, 69). Y rynynos Ha Kaprartckoii Pycu B mpoluioM BeKe CyIIeCTBOBA
obbIyaii, cormacHo KOTOpOMY TOTYAcC IMOC]e CMEPTH B IOMe KOTo-Tubo U3 OJU3KUX ero
KPOBHBIN POICTBEHHMK BBIXOAWJ BO ABOP M Y KaXKJI0TO U3 YEThIPEX YIJIOB XaThl TPYOWII B
TpeMOUTY TevaabHYyI0 MeJIOINI0, 3HAaKOMYI0 BceM kuTteisim cena (Kol. DW, t. 54, 325).
Takum 06pa3oM, BEpPOSITHO, OTIOBEIIATUCH XKUTENIU CeJla O CMEPTH M MIPOMCXOAUIIO UTO-TO
BpOJIe TIEPBOTO OIIaKWBaHUSI TOKOWHMKA.

B Becbma ymanenHom ot Pycckoro CeBepa m Kapnat peruone, B JIuke, B 30He,
Tpuieratonieii K ceBepHoit Jlamaryu, TmyaHe-KaToIuKy Py 3aBepIIeHUH MorpebaabHOro
pUTyana OoTpe3aJM Yy MeEPTBELKOro caBaHa (pokrova) 4eThIpe yria, “dTobbl cuacThbe HE
yuuto BMecte ¢ nokoitHukom” (Heé.-Ses. TZIK, 135). Dro neiictBue 6bUI0 GbI COBCEM
HETIOHSATHBIM BHE OOIIECTaBsIHCKOTO PUTYaTbHOI'O KOHTEKCTA.

B cocenneit xopBarckoit aTHUYecKol cpene, B CuHbckoit KpavHe, B JlaiManiiy Ha
Cperenue (2.02. na Svijecnicu) B 11lepKBU 0JarociaaBIsIIOT W OCBEIIAIOT CBEUM, KOTOPHIE
TIOJIKHBI TOPETh B IOME€ TOJBKO B Cllyyae CMepTH KOTo-Tnbo 13 momamiHux. Korma atu
CBEYU MIPUHOCSTCS B IOM, XO3sIfiKa WX 3aXKUTaeT U KamaeT TOpsuYriM BOCKOM HECKOJbKO
Karejab B KaXmoM yrioy KkomHaTtel 1 KyxHu (Mil. NOSK, 478-479). B aToM ciyvae yribl
JIoMa CHOBA CBSI3aHbI C KYJIBTOM ITOKOMHUKOB, KYJITOM YIIEIIINX MPEIKOB-«POIUTEEI».
He uckiroueHa BO3BMOXKHOCTD, UTO U B CBaIeOHOM 00psifie YIJIbl TAKKe CUMBOIUZUPYIOT
MECTO, TJie MOTYT OBbITh WM Haxke obuTaTh Aylu npeakoB. O6 3TOM MOXHO CyIUTh IO
o6b1varo, 6bprToBaBiemy B [IITrpuu, cormacHo KOTOpOMyY HeBecTa, PpUIleAlas B J0M Tocie
BEHYaHMS, TOJXOIUT K CTOJY, pa3pe3aeT OyJIKy xaeba Ha YeThIpe YaCTH M KJaleT B KaxabIit
yron no uerBeptyike x1e6a (Paj. CDZ, 105).

Putyan 6pocanus B CoueIbHUK B YeThIpe yIila IoMa I'PElKUX OPEXOB M3BECTEH B
NOBOJbHO o0mupHOUN 30He B Cepbun. C HUM CBsI3aH LeJblid psa pa3IMYHBIX
MU OTOTUYECKUX TIpeNCcTaBAeHU, NpelcKa3aHuii, 06eperos, HEeAUTEIbHBIX U
MPOAYLIMPYIOLINX akTOB. Tak, B 30He JleckoBatkoit Mopasbl B CoueIbHUK B Havasie y>K1MHa,
KoTJa TOMOYAIIHI ellle He HauaJld MUTh BUHO M IIEeJIKATh IPEIIKUe OpeXU, X03siiika 6epeT B
MpaBylo pyKy ropcTh OpeXOB K OpocaeT NX CHavyaja B yroj Ha I0ro-BOCTOK, 3aTeM B yrojl Ha
ceBepo-3amal, a 3aTeM TMepeKpecTHO B YIIbI Ha CEBEpO-BOCTOK U Ioro-3aman. [1pu aTom B
cene OpJisiH, KOTJa Xo3siiika 6pocaeT opexu Ha BOCTOK, OHa MPOU3HOCUT 3aKJIMHaHUE,
4yTOoOBI OBUT ypOsKail XJ1eOHBIX 3J1aKOB, Ha 3aIad — 4To0bl ObUIO OOJbIEe BMHA, HA IOT —
YTOOBI OBUTY XKUBBI ¥ 3T0POBbI JOMOYAIIIHI (4ebad), Ha ceBep — YTOObI ObLI 300POB CKOT.
BpoliieHHbIE B YTJIBI OpeXu COOMPAIOT AeTH U He easT ux 1o KpelieHusl, a To U COXpaHsIIoT
Kak JeKkapcTBo. IHOTIa »Ke MX pa30uBaloT U 110 HUM raJlaloT: €CIM OPEX OKAKETCSI TYCThIM,
CYaCThs B TPSIyILEeM rofy He OyneT. B HEeKOTOpBIX cenax pa3dbuBaeT opexu TOJIbKO X03s1iiKa
IoMa. DTo JesaeTcs ISl TOTO, “4TOO0bI LBITUISATA OBICTPO BHIBOIWINCH . B HEKOTOPHIX cenax
CUMTAIOT, UTO OPEXU HeJlb3s ecTh Ha POXKIecTBO, M MOTOMY UX COXPaHSIIOT U UMM Jieyat
YUPbU, MPUKIATBIBAS K YAPBSIM OpEeXU U BbIOpachiBasi X MMOTOM Ha IiepekpecTku. Koe-rie
OpEeXU COXPAHSIIOTCS B yIJ1aX, UX He TPOTAIOT, M JIMIIbL ITPU TOoTepe KaKoH-HUOY b CKOTUHKU
WM yero-ubo apyroro ux pasbusaior B nome (Topl. 2KOJIM, 345). B npyroii 30He, B
Cepbckoii Kpaune, yro rpannuut ¢ 3anagHoil bocHueit 1 Xoppatueii, B CoueIbHUK X03IUH
TIPUHOCHUT TepeNl yKUHOM COJIOMY B JIOM, PaCChINaeT ee, cTapasich 60Jbliie BCEro HachINaThb
TI0J1 CTOJI ¥ Ha CTOJI TIOJT CKaTepTh, M pa3dpachiBaeT Opexu HaKpecT 1o yriaM. OH HauMHaeT
€ BOCTOYHOTO yrja 1 mpousHocut: “Bo uMja Oma”, motoM 6pocaeT B 3amagHbIil yrol co
cioBamu “v CrHa”, 3aTeM B I03KHBIN CO CIOBaMM “U cBjaTaro Jlyxa”, HaKOHell, B ITOC/Ie THUIA
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ceBepHbIii ¢ 3aBepiatoiym ciosom: “AmuH” (ber. 2KCT, 110, 112). B npyroii sTHU4ecKoit
30He, B lllymanuu, B ee roxxHbIX IIpenenax (Jlesau u TeMHu4), opexu Takke OpocaioT B
yeTbipe yriaa B CouyenbHUK, HO MPU 3TOM KTO-HUOYIb M3 ITOMOYAMILEB BHIOUpAET OIUH
OpoOIlIIeHHBI B yroJ opeX, He pa3buBaeT ero, a 6epexer JA0 BecHbI, 10 aAHsA Copoka
myueHUKoB (9. III - Maadenyu). B 3TOT neHb CMOTPST, KAKOB OpeX BHYTPU — LIE/bIN WU
rHwIoi. Eciv rHUioi, 4eoBeK, BLIOpaBIIUi 3TOT OpeX, He NOKUBET M0 CIIeIYIOIIero roaa,
T. €. YMpET, a eclii He THWION — OyneT XuTb. Ellle onuH opex, 6poIlleHHbI B yroi B
CouenbHUK, cienyeT bepeub Ha ciyyail, ey B JOM BOMIET YeaoBeK, O0oeroluii 3apa3Hoit
6071e3Hb10. Torna 3TOT Opex ciemyeT MOJIOXKUTh MO MBILIKY, U 3apa3a He mpucTaHeT (Muj.
HMCCIIT, 412). B Toii xe Illymanuu, HO yXe B ee IIleHTpaJlbHOU 4yacTu, B I'pyxe, B
CouenbHUK Ha CTOJI BBIHOCUTCS BCSIKAsl CHENlb, B TOM YMCIe U Tpelikre opexu. CoracHo
puUTYyaiy, Xo3siiika 6pocaeT HECKOJIbKO OPEXOB I10 yrilaM, OJHAKO MX HUKTO He eCT U He
pazbuBaet, “4yToOHI B TpsALyIleM rony He 6uaachk mocyna”. [ToaTroMy 3T opexu, BMeCTe ¢
POXIECTBEHCKOM COJIOMOI, OTHOCAT Ha TpeTuil neHb PoxkmecTBa B cal M KIamyT TOM
mionoBbie nepesbs (Iler. 2KOT, 227). B BocrouHoit Cepbun B paiioHe bojeBlia opexu
MOXHO €CTbh TOJIbKO B COUeNIbHUK, a B TOCAENYIONUe TPU POKIECTBEHCKUX THS Ha HUX
HakJaabiBaeTcsl Taby. B CouelbHUK TOC/e MOJMTBBI, AJISIIIENCs He MeHee Toyyvaca,
JIOMOYAIIbI TOTOBSITCS K YXKMHY, KOTOPBIi TOJIKeH ObITh Ha 3¢MJISTHOM TToJTy. Korna xo3siuH
pacropsimuTcsl, YTOObI Bce CeM Ha CBOM MECTa, X03511Ka IPUHOCUT B CUTE OPEXHU 1 BHICHITIAET
MX Ha 3eMJTIO, a XO35IMH OepeT B pyKH YeThIpe opexa M 6pocaeT UX KpecToobpa3Ho B YeThIpe
yrina. K aTUM opexam 3aTeM HUKTO He MPUTpParuBaeTcsl, a OCTaJbHbIE, pacChlllaHHbIE
XO3SIIKOY Ha pOXKIECTBEHCKOI Tparese, ObICTPO pacXBaThIBAIOTCS, M [IOTOM CUMTAIOT, KTO
6osblile cymen 3axBaTUThb. OIHAKO B CIAEMYIONIUE 3aTeM TPU POKIECTBEHCKUX ITHSI UX He
enaT U Jaxe B pyKd He OepyT, “urobnl He uMmeTh unpbes” (I'pb. COCB, 90)2. CepObl,
JKMBYIIIME Ha tore baHarta 1 u3BecTHbIE MO UMEHeM “0aHaTcKue rephl”, TAKKEe COBEPIIAlOT
B CouenbHUK puTyan OpocaHus TPelKUX OpexoB B yriibl goMa. OH cienyeT oObIYHO 3a
“KopMJIeHHEM U oeHreM OamHsIKa”, Korna cpa3y ke rociie MoJIuBaHus POXKIECTBEHCKOTO
noJsieHa-6aHsIKa BUHOM OPOCAIOT OpeX| B YIJIbI, HAYMHAsl ¢ BOCTOYHOTO yria. [Ipu aTom
TOBOPSAT “OBO UCTOKY!”, T. €. “3TO BOCTOKY”, U T. . YeThIpe pasa, HO MATHIA opex 6pocaroT
BBepX HaJ TOPSIIMM 04aroM, roBopsl “oBo Oammaky!”, m 6pocaroT Tak, YToObl opex ymai
Ha 6aaHsK. [ToTOM CKOPJIYITy OT OpeXOB KJIadyT B MEIIIOK ¢ KPOITKaMH, PhIOHBIMU KOCTSIMU
U TOJIOBEIIKOW OT GaJHsIKa, M BBICHIAIOT BCE OTO M3 MeENIKa B caiy MOJ IUIOJOBBIMU
nepeBbsiMu (BX, 299). CBs3b rpellkKux opexoB ¢ 6aTHSIKOM BBICTYIIaeT W B o0psime,
U3BECTHOM B AJieKcrHa1koM [ToMopaBbe, rie B HEKOTOPbIX cefiax B CoueTbHUK CTaparoTcs,
cpybast 6amHSIK, MOMYYUTh YeThIpe IENKH, KOTOPble BEeUepOM BO BpeMsl Y>KMHA CledyeT
O6pocuTh B YeThbipe yria qoMa. B npyrux cenax menky ot 6anHsKa HECYT WIM K MYesaM,
WY K 6a0bsIM C MOJIOKOM, “4TOOBI OHO JIyullle 3akBammBanoch” (AHT. AIl, 168). B ToM ke
IToMopaBbe, HO B 30He Oiuke K ropoay JleckoBity, B CouenbHUK HEPENKO BHITACKUBAIOT
COJIOMY 13 COJIOMEHHBIX MaTpacoB, HECYT ee B UeThIpe yIJia IBopa 1 TaM nomkuratot (Foph.
2KOIJIK, 57). 3nech cHoBa HabtonaeTcs yke U3BECTHOE HaM paclliipeHue IUIoIaau 10
JBODA.

B Ilupunckoit Makenonuu, B ceie KouaH, Ipu BCeIEHUM CEMbU B HOBBIM TOM
CHayaJia ero MoceuaeT XKeHIMHa-coceKa, ObIBIIIast TOJILKO ONWH pa3 3aMy:keM. OHa BXOAUT

? B3amanHoit Cepbun, B paiioHe YKuile, opexut 6pocaioT B YeThIPe yIiia OMHOBPEMEHHO C PACCTUIAHIEM COTIOMbI
Ha oy (Mun. 2KCC, 163).



Huxuma U.Torcmori

1o 6eJ1oMy TTOJIOTHY B IOM, HE OCTaHABIMBAsICh Ha MOPOTe, TLET BOMLY BO BCE YIJIbI TOMa U
3axkuraetr oronb ovara (Ilup. K. 474). Takum o6pa3oMm, JUThe BOALI B YIJIbI JTOMa
okasbiBaeTcsl B [TUpMHCKOM Kpae OCHOBHBIM PUTYaJOM B CEpUU OOPSIIOBLIX AEHCTBUI
TIpY HOBOCEJIbE.

TakuM ke OCHOBHBIM CaKpaJIbHbIM aKTOM OKa3bIBaeTcsl 6pocaHre OPeXoB 10 yriaam
B CJIOBAIIKON pOKIEeCTBEHCKON 0b6psimHOCTU. B 3amamHoit CiioBakuu, B OKPECTHOCTSIX
TononbuaH 1 baHoBUII, B MECTHOCTH, rae npoTeKaeT peka Hutpa, B CouenbHuk (24.XI1.
HOB. CT.) 10 HellaBHETO BpPEMEHM XO3siiKa B UyjiaHe Kjajla B CUTO MPUTOTOBJIEHHbIE
MUPOKKU, OpexH, si6J10KH, “061aTkn” (MPOCBUPKH ), MeJl U YeCHOK, 3aBepThIBaIa BCE 3TO B
MOJIOTeHIIe, IIJIa K IBepsAM KOMHATHI (IoMa) M MpousHocuiaa y npepeii: “Otvorte!”
(“Otkpoiite”). Te, KTo 6bLTH B KOMHare, cripammaiy ee: “Co nesiete?” (“Uro Hecere?”).
Xoagiika cHoBa npu3biBana: “Otvorte!” Y nuiib rmociie Toro, Kak U3 KOMHATHI B TPETUI pa3
CIIpalllBajIv, YTO OHa HeceT, Xo3siika oTBeuana: “Hojné bozské pozehnanie!” (“boxbe
6;arocioBeHue, Hecylee n3obmine!”). [ToroM oHa BXoaMIa B KOMHATY, Kilajia y3eJ0K Ha
CTOJI, pa3BsI3bIBajia MMOJIOTEHIIE, TOKPhIBAJIa UM CTOJI U CUTO, KOTOPOE OCTABATIOCH B CEpeIHE
cTosa, 6paja HECKOJIBLKO OPEeXOB M Kuaajia MX BO BCE YIJIbI KOMHAThI, TpousHocs: “Kity,
kuty, Stedré katy, nemam vas s ¢im obdariti, l'en z tymto Styrmi orieSkami” (“YIJIBI, yIibl,
1eIpble YIIIbI, HEeUeM MHE Bac O1apUTh, TOJILKO TUMM YeThIpbMs opetiikamu”). [Togo6HbIi
0o06psin copepiian B cpenHeM IloBaxkbe (3amagHass CiaoBakusi) Xo3siuH. B aToM Kpae, rie
npoTekaeT p. Bara, KpecTbsiHCKasl CeMbsl, 3acIbIIIaB BeUepHUil 3BOH, MOJIMJIACh, & 3aTeM B
JIOMe TacUIM CBET U XO35IMH BBIXOAW BO ABOp. Uepe3 MUHYTY OH BO3BpallaICcs, AepXKa B
OIHOW pyKe 3aX(KKEHHYIO CBEUy, a B APYroil CUTO C PasHbIMM IlogaMu. B nBepsx oH
MPOU3HOCHII POXKIIECTBEHCKOE MoxkenaHue: “Vinsujem vam tieto slavne sviatky Krista Pana
narodzenie, aby vam dal Panboh zdravie, Stastie, boZské pozehnanie” (“ITo3gpasnsio Bac
CO CJIaBHBIM Ipa3aHUKOM PoxnecTBa XpucToBa, mycTh nacT BaM [ocronb bor 310poBbe,
cyacTbe, 60Xbe OJarocioBeHue, a Mocjae CMepTH LapcTBUe HebecHoe, YTOObI Bbl MOTJIU
nobutkes Beero, uto y 'ocrioga bora nmonpocute”). IToToMm OH 6pan TOpcTh OPEXOB U CO
cnoBamMu “Aj hentym aby Panbicek pozehnal” (“Aiina Tyna, mycTh 60KeHbKa 6J1arocioBUT”)
pazbpachIBal UX 10 yIyiaM. 3aTeM OH CTaBWJI CUTO Ha CTOJI M BCe CaAUIMCh BOKPYT Hero. B
ceJlaX B BEpXOBbsIX p. 'poHa pacckasbIBajiu, YTO B T€ J0Ma, B KOTOPBIX ObLT 3a0bIT U He
HCTIONHSIICS TOT 00bIYaiA, XOAWIN OYIIA MTOKOMHUKOB U TUIAKAJIVCh, YTO OHU TOJIOAHBI
(Hor. RZL, 68-69).

Ha sToM ocHOBaHMM U3BECTHAsI CIOBAIIKast UCCIleN0BaTeIbHUIA HAPOTHOM KYJIBTYPhI
Dmunust XopBaToBa cjiefiajia BbIBOI, UTO OBITOBABIINIA €111 HECKOJIBKO NeCSITUIETUI TOMY
Hazal B 3aMaIHbIX U LIEHTPaIbHBIX 061acTsIX CoBakuu oOpsiz epBOHAYATBHO ObLT CBOETO
pozia >KePTBOMPUHOIIEHUEM AylllaM yMepIIMX MpPenKoB, Mogao6Ho obpsimy 6pocaHus B
HayaJle y>KHa ropoxa 1o yriaM “mist ayin”. B HEKOTOPBIX CIOBAIIKMX 30HaX OpOIlIeHHbII
Mo yriaM “misi Ay’ ropox MOTOM JaBajiv Kypam. B cesepHoit OpaBe myiim yxke He
YIIOMUHATKMCh, OHU ObUTH 3a0bIThI, a B OpaBckoii [Tosnrope nosnaraiu, 4To ropox cienyer
O6pocatb oT 6e/bl, KOTOPYIO OH YCIIOKOUT, ¥ Ta He MoTpebyeT 60bIei xkepTBbl. B I pymiTuHe
O6pocaHue ropoxa MpeBpaTWIOCh B PUTYall, CBSI3aHHBIN C MOMalllHell nTulleil. Xossiika,
KUasi B yIIIbl TOpoX, ipusbiBana: “Cip, cip, na kuricy, aby ste vSetky ostavali doma!” (“Lbin-
LIBIT, KypOYKH, ocTaBaiitech Bce qoma!”) (Hor. RZj, 69). [TocnenHuit mpuMep yKa3blBaeT
Ha BO3MOXKHOCTb MepeMeHbl TTepBOHAYAILHOM 11€1€BOi HAMPaBJIEHHOCTU M BHYTPEHHETO
CMbIc/Ia 06psiaa Mo BIMSIHUEM MeCTa U BpeMeHU ero UCTIONHEHMS. Y BCeX CIaBsH IIIUPOKO
MU3BECTHBI PUTYaAJIbHbIE NEHCTBUS, UcToNHsIeMble B COUETbHUK JJIsl TOTO, YTOOBI KYypbl
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BeIMCh M Hecauch B qome. C 3TOif 11e1bl0 0OBbIYHO KOPMWIM KYp B 3aMKHYTOM KDYTY.
CBSI3YIOIIUM CMBICJIOBBIM 3BEHOM MEXIYy STUMU MCKOHHO Pa3IMYHBIMUA 00psiiaMu ObLI,
BEPOSITHO, OJTMH 13 GUHATBLHBIX MOMEHTOB pUTYaJla — CKapMJIMBaHUe OPOIIIEHHOTO B YIJIbI
ropoxa KypaM, UTo sIBJISIETCS IOKAIbHOM CJIOBAIIKOM 0COOEHHOCTBIO.

B Boctounoii Ilonsine, B paiioHe 2KemoBa B Bep6Hoe BoCKpeceHbe IIOCTe
ocBsileHns “niaabM” (ITy4KOB BepObl) KPECThsIHE TPYKIbI 0OXOIWIN TOM, YIapsis TpU pas3a
M0 KaXXIIOMY yIiTy, “4To0BI He ObII0 MYX, 610X 1 mHOTO rHyca” (c. Slcenbckoe, Karcz. OZD,
54). AHanornyHblii 06psia n3BecTeH B UepHoropuu, B I'pbiie, rie cunuTaroT, 4To 610X MOXKHO
BBIBECTH, €CJIU TPVIXKbI YIAPUTh MAJIKOI BO BCE YEThIPE YIJIa JoOMa U ITPU 3TOM IIPOM3HECTU:
“Ce yropy uy soay!” (“Bcé Bec u B Boay!”) (BI, 10). T. A. ArankuHa B 06CTOSITeIbHOM
cratbe “Yron” B cinoBape “CrnaBsgHcKast MU(OIOTUS” OTMEUaeT, YTO PYCCKUe KpPeCThsHe,
“qTo0BI JIETOM Taibl He IPOHUKIIN B 130y, B CTpacTHOM YeTBepr 06 11MBaIv XOJI0AHOM BOIOM
Hapy>XXHbIe YIJIbl; U1 130aBJIeHUS OT MbIllIell — pa30pachiBaIM 110 YIJIaM JOMa CKOPJIYITY
OCBSIIIIEHHBIX MaCXaJIbHBIX SIUII; YTOOBI B TOME He ObLIO 6JI0X, MOCKIMAIN YIJIbl CHETOM U
T. 1. [Togo6HBIM ke 06pa3oM 3alUIIAIN 1 TIOJISl — OT MBIIIEl, TPhI3YHOB, I'pajia, HEYUCTON
CWJIBI U JIp.: 3aKaIbIBAJIM IO yIIaM KOCTHU MacXaJbHOT'O IMMOPOCEHKA, S, BThIKAIN BETKU
ocssieHHoi BepObl U T. 11.” (CM, 380). B o101 ke cTatbe T. A. ArankKuHON IPUBOISITCS
TaK>Ke CBUAETENLCTBA, UTO pycckre Ha biaroseleHrue oKypyBaJy YIJIbl OT HEUUCTOM CUTbI
u 6one3Hel, a 6enopychl, “cTpeMsich U30aBUTHCA OT JOMOBOTO, MOPTUBIIErO CKOT,
OKYPHUBAJIN YTJIbl TOMa OCBSIIIIEHHBIM MaKOM ¥ TOBOPIMIIHN: «IlOMOBOM, MY TOMOIA, 9Ta XaTa
mos»” (CM, 380).

Ko BceM npuBeneHHBIM pPUTYalaM U HAPOIHBIM MPeNCTaBIeHUSIM MOXKHO 100aBUTD
ellle 1Ba nmpruMepa U3 I0KHOBEIMKOPYCCKOI U 6€J0pyCCKON Tpaauium.

B psizaHckoii cBanpbe MpUCYTCTBYeT Takoi amu3omd: “OTell HEBECThl 3alupaeT OT
1oe3na BOpOoTa U OTKPBIBAET MX TOJILKO IO MOJYYEHUH BBIKYIIA 32 HEBECTY — OT IIBYX JI0O
ngTHanuaT pyoiseit cepedbpom. [ToeskaHe 6e3 skeHHUXa BXOIST B JOM C KHYThSIMU U 3/1€Ch
MpeXie BCEro OXJIBICTHIBAIOT BCe YeThIpe YIIa M30bl, BHIKYMAIOT CTOJ U BeAyT KeHuxa” (C.
KunycoBo Cnacck. yezna Ps3anck. ry6. 3en. OPAI'O 111, 1175-1176). Takum obpazom,
XJIBICTAaHWE YTJIOB MPUCYTCTBYeT U B CeMeHOM cBajieOHOM o0psine, YTO TOKa He
3a(DUKCUPOBAHO B IPYTHX CIABIHCKUX TPAIUIIUSIX U 30HaX. JIFOOOMBITEH 1 BTOPOIl IpUMED,
3alMCaHHBIN B MPOIIIIOM BeKe B MoBeTe rop. bopucosa. Tam roBopuiid, 4To “exkenu AbIM
3aXCKEHHOTO Tlepa U3 TOMYIIKKA PacXoAMTCs MO yIiam, O0JbHOI OyIeT >KUTh, eXeIu 3a
nopor, To ymper” (Illeitn MUBA 111, 490).

KoMmMeHTHpyS TepBbIii TprMep, 6bUI0 OBl HEMPaBWIBHO MoJaraTh, YTO 6UThE YIJIOB
KHYTOM B psi3aHCKoO nepeBHe KuycoBo HanmpapieHo MPOTHUB HEYMCTON CHITbI MJTM HOBOTO
JIOMOBOT'0, KaK 3TO TIPOMCXOIMIO B KOCTPOMCKOM ceJie YielinaHb, yTo B HepexTckom
yesne. 31ech claeayeT MpenrnojloXuTh TUITMYHYIO I cBaneOHOM OOpSIMHOCTH Maruto,
MPOBOLIMPYIOIIIYIO TJI0OPOANE, COBEPIIIEHNE aKTa, TON0OHOT0 OUUeBaHUIO Tiepe] IepBOit
6payHOit HOUBIO MTOKPBITHIX ONESUIOM MOJIOABIX, ObITOBaBIIEMY B benozepbe, 1 MHOTUM
IPYrUM IEeUCTBUSM pUTyanbHOro 6uThs (cM. “burth” B ciosape CII, 177-180). Yto ke
KacaeTcsl BTOpOro MpuMepa, TO OH JOCTATOYHO SIPKO NEMOHCTPUPYET MPOTUBOIIOCTAB-
JIEHUE yTJI0B U Topora goMa. DTa KOppessilus MOXeT ObITh YCTaHOBJIEHA IO pSay
MPU3HAKOB, HO B MPUBEIEHHOM TEKCTE OHA OCYIECTBUJIACH MO MPU3HAKY “KHUBOW —
MepTBbIii”, YTO BechbMa IMoKaszaTelbHO U UHTepecHo. O cBSI3M Mopora JIoMa ¢ KyJIbTOM
MepPTBBIX Xopolo u3BecTHo (cM. baiib. 2KOBC, 136-138; Yajk. CII 1, 414-422). B cBoe
BpeMs enle B. Jlaab B cBoux “IlocrmoBuiiax” mpUBOOUI BEIMKOPYCCKOE BepOBaHUE,
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COIJIACHO KOTOPOMY “eciiv Mpu cOO0POBAHUM CBEUM YadyT KOMJIEM K MOPOTY, TO 60IbHOMI
ympet” (Hdanb ITPH, 926).

OnHaKo BOCIPUSITHE YIJIOB M30bI B KAUECTBE CHUMBOJIMYECKU-Marnyeckoro mpu3Haka
>KM3HU BCTPEYAETCS B CIaBIHCKOM HApOHOM TpaIvuluy peaxo. BripoueM, eciiv o6patuthbest
K CUMBOJIMKE W IYXOBHO! (DYHKIIMM BOCTOYHOTO, TIEPBOTO IO CUETY yIjia, MHOTOE B
paccMaTprBaeMoi KOPPEISLANA MPOSICHUTCS. Y BCEX PYCCKUX M BCEX BOCTOYHBIX CJIABSIH
B0OOIIIe MepBBIM YIVIOM B 130e (XaTe) CuMTaeTcsl, Kak IpaBUjIo, BOCTOUYHBIN — nepednuli,
KpacHbLii, cmapuuii, cesmoti, 6oxculi, 6epXHuLi yroi VI ROKymbe, Kym, HOKyyb°® . Y BOCTOYHBIX
CJIaBSTH B 3TOM YIJTy HaX0AUTCs 60KHMIIA C UKOHAMMU, JIAMIaA0i U APYTUMU CAKPaATbHBIMU
npeaMeraMu. [1o OTHOILIEHUIO K KPaCHOMY YIJIy CTAaBUTCS CTOJI, JIABKW, COBEPIIAIOTCS
puryanbHble neiicTBus. I1o ceunerensctBy H. ®. Cymiiosa, “npu nepexone B HOBBII TOM
B CTapOM BBIMETAIOT COP, OT KOTOPOTO OEPYT TOpCTh ¥ OPOCAOT €€ B epeaHUI YroJl HOBOTO
noma” (Cym. KT1, 97). Bonee cnoxsbrii putyan 3adpukcuposan I. K. 3aBoiiko. OH 3ameTw,
YTO BJIAOMMUPCKUE KPECThsSIHE 3aKambIBalOT B M30€ rOPIIKU, U3 KOTOPBIX 0OMBIBATN
TIOKOMHWKOB, B Pa3HbIX MECTaX B 3aBUCMMOCTH OT UX MEPAPXUUYECKOTO MECTa B CEMbeE.
T'opiky MeHee BUIHBIX YWIEHOB CEMbU 3apbIBAJI MOJANbIIIE, HO €CJIM YMUPAJ IJ1aBa CEeMbH
— XO3§MH, €ro rOpILIOK KJIadu MoH “BepXHMi” yroj, “droObl He TepeBOIMUICS TOMOBO”
(3as. BOBI, 191). [TogpobHee ¢ apryMeHTHPOBaHHBIM aHAJIN30M (PAKTOB O KPACHOM YTJie
nucai A. K. baitbypun (baii6. 2KOBC, 149-153).

B nocnennem npuMepe oTobpaXkeHa CBSI3b KPACHOTO yTJla C HOKOMHUKOM-XO3IMHOM
U noMoOBBIM. TTomo6Has1 cBSI3b, XOTS M HE B CTOJb SIpKoil (popme, oOHapyKUBaeTCs B
cepbckoM obpsine 6pocaTh B CoUeNIbHUK B YETHIPE YIJIa IoMa Ipelikre opexu. Jleno B ToM,
YTO B cepOCKOIi, 60aTrapCcKoil 1 MaKeTOHCKO HapOIHOM TpaIUuLIMK I'PELIKMIA OpeX CUMTAJICS
TIEPEBOM YCOIILLIUX, IEPEBOM, CBSI3aHHBIM C XTOHUYECKUM MUPOM, C IipercrionHei. [Toatomy
B cepbckux cenax Cpereukoir 2Kymnbl (toro-3amanm obgactu KocoBo m Metoxus), “kak
BCIIOMMHAIOT CTApWKH, OPEX He peliajiich pyOUTh U XKeUb, TAK KaK €ro CYMTAIU 0COOBIM
NepeBOM, NEPEBOM - caMUM 0 cebe (camo)”. DTO eNUMHCTBEHHOE M3 TUIOJOHOCSIINX
IlepeBbEB, KOTOPOE, 10 MpencTaBieHusIM xxureneil Cpeteukoid 2Kymbl U Ipyrux cepObCcKrx
STHUYECKUX PETMOHOB, MOXKET OKa3bIBaTh OTPULIATEIbHOE BO3IEHCTBIE Ha YEJIOBEUECKYIO
JKU3Hb YK€ TOJIbKO TeM, UTO OyIeT MPOAOKATENbHOE BpeMSI HAXOAUTHCS BOJIM3M YeloBeKa.
B oTux cenax paHbllle He pelIaIMCh CaXKaTh Opexy BOJIM3U JoMa, TOTOMY UTO CUMTAIIHU, UTO
TeHb Opexa He NoJKHa MajaTh Ha JoM. [Ipo Toro, KTo mocaguT opex, FTOBOPWIM, YTO OH
YMDpET TOTa, KOTa TOJI[MHA CTBOJIa OpeXa TOCTUTHET TOJIIIMHBI ero 1eu. M moHbIHe ellie
BEPST, YTO TOT, KTO 3aCHET IIOJ OPEXOM, TTOTepsieT co3HaHue. O6 0JTHOM YeloBeKe U3 cefa
My1LIHMKOBO paccKa3blBaIM, UTO OH OJHAXK bl 3aCHYJI 0] OPEXOM B CPeILy, a TPOCHYJICS B
cy66oty (Huk. IIBOC2ZK, 115-116). B 30He JleckoBaimkoit MopaBbl cep6nl n1o0 Tpoulist
(Ilpeceeme) He pBajid OPEXOBBII JIUCT U Haxe ero He Hioxaau. Ho Ha Tpowuily >KeHIIMHbBI
1IUTA Ha KJ1an0uile, oOMeTaaTu MOTUIIbl OPEXOBBIMU BETKAMU U YKpalllald UMW HaarpoOHbIe
KpecThbl 1 NaMITHUKHU. B cenax Ckonckoil KOTi0BUHBI B MakenoHny B IeHb TpOonLIbI IEPKBU
MeJIMCh U YKpaIllaJMCh OPEXOBBIMU BETKaAMU, MaKeTOHKU K€ TPY MTPa3IHUYHbBIX JHS TOAPSI
XOIWJIN Ha KJIanOuIlle U pa3naBaiu IpyT Apyry TOMUHAIbLHYIO eny. A B cene [1luiee B Tex
Ke Kpasix Ha Tpouily Toxxe oOMeTany MOTUJIbI U OOKJIaAbIBAIM UX OPEXOBBIMU JIUCTHSIMMU.
Ilo mopore momMoil M3 LIEPKBU HECIM OPEXOBblE BETKM, pa3iaBasl MO BETOUYKE Ka’KIOMY

3 OTMeTHM, 4TO OT KOpHH *kot- ‘yron’ obpasyeTcs y I0XKHBIX CJIaBsSH ¥ Ha3BaHMeE JoMa: cepOCK.-XopB. kviia (13
*kotja), Makel. KyKa, OOJT. Kouia.
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BCTpEYHOMY, “4TO0BI y MOKOMHMKOB Obl1a TeHb” (Pui. OBCK, 401). Tam xxe B MakenoHuun
HECKOJIbKO IoKHee, B paiioHe IlItuma, Ha Tpouily TpUHOCKIM B 1I€PKOBb BETBU Opexa U
Ipyroil 3eJleHU 1 pa3bpachbiBajyd UX MO MOJY ISl TOro, “dTOoOBI OOIIATHCS C YMEPIIMMU
ponctBeHHUKamMu”. TIpu 3ToM Mossiiiuecs MPUHUKAIW JUIIOM K JIUCThIM opexa u
CTapajliCh yCbIaTh, YTo roBopsaT yMmepiune (Yar. TITA, 121). TouHo Tak ke B ceBepo-
3anaaHoi bonrapun B MUXaiiioBrpagckoM oKpyre Mojisiiiuecst Ha Tpouily JOXWIUCH B
LIEPKBHU I1OCJIE CITY>KObI Ha YCTIIAHHBIN OPEXOBBIMU JIUCThSIMU U BETKaMM T10JI M “CITyIIamu
nokoitHukoB” (yctHoe coobiuieHue JI. H. Bunorpanosoii).

TakoB MMemLIMiicsS B HallleM pacTlopsikKeHWU MaTepuan. BeposTHo, oH He
HCcYepPIbIBaeT BCeX MPUMEPOB, 3aPUKCUPOBAHHBIX B PA3IUUYHBIX 3THOTpacdUUYeCKUX
OMUCAHUSIX M apXMBHBIX MaTepuaiax, OlHaKO ero 6e3yCcJOBHO MOXHO CUMTATh
JIOCTaTOYHBIM ISl TOTO, YTOOBI clieslaTh OCHOBHBIE 000OIIIEHUS 1 BHIBOIIBI.

B mepByto odepenb cienyeT OTMETUTh OOIIeCcTaBIHCKMIT XapakTep OTHOIIEHUS K
YEeThIpEeM yIJlaM JoMa KakK K CaKpaJlbHOMY MECTY, yallle BCero Kak K MecTy MpebbIBaHUS
JIOMalIIIHero ayxa — JOMOBOTO, MO0 Iyl MpeakoB. [Ipu 3TOM KyJbT IOMOBOTO SIPKO
BBIPaXKEH y CEBEPHO-BEIMKOPOCCOB, Y YaCTH OEJI0pYCOB U Y POAOICKUX Ooarap, a KyJabT
111, TOKOMHBIX JOMAIIHUX POACTBEHHUKOB — y CJIOBAKOB. Y cepOOB, MaKeIOHIIEB U YacTH
6osrap OH BhIpaskeH KOCBEHHO uepe3 puTyai bpocaHust opexoB B CoueIbHUK.

B T0 e BpeMs TOYMTAHUIO YTJIOB JOMa ITPUCYIIA B CJIABSIHCKOM HApOIHOM Tpaauliuu
Mpy eNUHOM UIEeHHO-CMBICIOBOM COIEPKAHUU YETKO BbIpakeHHasl JuajeKTHas
(TeppuTOpHUaIbHAS ) BAPUAHTHOCTD, 060COOJISIONIASICS 110 PSIAY MPU3HAKOB (TTPeIMETHBIX,
AKIIMOHAJIbHBIX, TEMITOPATbHBIX ).

B obuiecnaBsHckoM MacinTabe BBISIBISIETCSl TaKXKe TMpsiMasi CBSI3b MOYUTAHUS
IOMOBOTO M JOMAIIHMX MOKOWHUKOB (“mym”, “mymek”), CBsI3b, OJIM3Kasg K HX
OTOXIECTBJIEHUIO 1 B3aMMO3aMEHSIEMOCTH.

Putyan mounTaHus 4eThIpeXx YIJIOB coBepIIaeTcs Mo O0JbIIei YacT B pOXkKIeCTBEH-
ckuit CoueNbHUK, BO BpeMsl, KOrJa Ha cakpalbHOW ceMelHOl Tpare3e HE3pUMO
MPUCYTCTBYIOT WU MIPUMIIAIIAIOTCS MOKOMHUKU-TIPEIKHY 1 KOTIa X yJyacTre 0603HayaeTcst
MHOTMMU UHBIMU PUTYATbHBIMU IEHCTBUSIMU U cUMBOJIaMU. [TounTaHue Ui cBoeobpasHoe
“kopmiieHHe” TIPENKOB BhIpaxkaeTcsi B OpOCaHUM IIJIOJOB OPEXOBOTO JiepeBa IO yrjaam B
CouenbHUK, B TO BpeMsl KaK JIMCTbsI 3TOTO NepeBa Y FOXKHBIX CIaBSIH BBITTOJHSIOT CBOIO
puUTyalibHyI0 (YHKIIMIO, HAIIPaBIeHHYIO Ha YCTAHOBJIEHHE CBSI3U C TTIOKOMHUKAMU-"POIu-
TelsIMU”, B APYroil MOMUHAIBHBIN Mpa3gHUK — Ha Tpouily. PaccmarpuBaeMblit o6psia,
TaKuM 00pa3zoM, KaJleHIapHo MpuypoueH. Y xopBaTtoB B CMHbCKOI KpanHe oH ucroHsieTcst
B MaMsTh MOKOMHUKOB Ha CpeTeHue.

Cpenu ceMeitHbIX 00PSIIOB pUTYasl, Kacaroluiics yIIoB 1oMa, GUKCUPYETCsT peaKo:
B morpebaibHOM o0psine — Ha BonoromuuHe, Ha Kapmarax y TyIyJaoB U B CUJIbHO
M3MEHEHHOM BUJIE Y IMYaH-KaTOJMKOB B Jlaimaiiu, B cBaneOHOM 00psiae Y ITUPUMCKUX
CJIOBEHIIEB U PSIBAHCKUX BEJIMKOPOCCOB.

B okka3moHanbHBIX 00psiIax paccMaTpuBaeMblii pUTyal MpUMeEHSeTCs, KaK 1
CJIeNIOBAJIO OXKUAATh, PY BCEJIEHUH B IOM, KOTJa 3alyCKaIl KOTa 1 KIaHSUIMCh YeThIpeM
yriam (ITuHexbe), Kilaau pa3pe3aHHYI Ha 4YeThbipe yacTu OyJ0uYKy B 4YeThipe yria
(3abaiikanbe) b0 monmBanu yriabel Bogoii (ITupuHckass Makenonus). Ho eie vartie B
CEBEPHOPYCCKOM 30He K HeEMy 00palliaIich Ipy OTesie KOpoBbl Ha 12-i1 wiu 6-ii neHb. Koposa
U TeJIEHOK BO BiianumMupckoii Ty6epHUr OKYpUBatOTCS MXOM W TTAYy TUHOM, TOOBITHIMU B
YeThIpeX yriax nu30bl. B HEKOTOPBIX STHOKYIBTYPHBIX 30HAaX PUTYaJl, CBSI3aHHBII C YETBIPbMST
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yIJIaMU IOMa, UMEET He TOJIbKO OXPAaHUTEIbHBIN WX OXPAaHUTEIbHO-LIETUTENbHbINA, HO 1
yurcTo JeuebHbIi xapakTep. Tak, B BoctouHoM [lonecke B paiioHe bparnHa ctpanaromiero
Y KpUYALLEro OT HOYHOI 6€CCOHHMIIBI MIaIeHIIa TOTHOCWIIN K YEThIPEM YIJIaM CO CJIOBAMMU:
“KyTyuku-6paTyyku, BO3bMUTE OT MJIalleHI1a HOUHUYKY Ja TIOLUIUTE Ha HETO COHHUYKM .
OO6patuBias BHUMaHue Ha 3TOT IipuMep JI. H. BuHorpamoBa clipaBenjiiBo BUIUT B HEM
HeKHui1 yroBop 06 oOMeHe, HeKoe oOpalleHre K yIilaM KaK K OyXOTBOPEHHBIM CYIIeCTBaM
(Bun. 3®]1b, 158).

OO6pallieHre K YETBIPEM YIlaM U3BECTHO 1 B OUUCTUTEIbHOI Maruu, HarpaBJeHHOM!
Ha U3THaHWe U3 JoMa MyX, 0JI0X 1 TapakaHOB, Mblllei. B paiione 2KenioBa B BocTOUHOM
Ilonbiie 1 y pyccKux 3TOT puTyai 06Ul KajleHnapHbM (BepbHoe BockpeceHbe, CTpacTHOM
YEeTBEpr), a y YepHOTOPIIEeB, BUAUMO, OKKa3HOHaIbHBIM. Ero cdepa melictBus Obuia B
3HAYUTENbHON CTeneHU MepudepuilHON M0 OTHOIIEHUIO K OCHOBHOM, MNIYOMHHOI
ceMaHTHKe U (PYHKUMOHATbHOU Harpy3ke paccMaTpuBaeMoro obpsjia, a JIOKaJlbHOE
pacnpocTpaHeHHe JOCTaTOYHO OrPaHUYEeHHBIM, U3-3a TOTO, UTO U3THAHUE HACEKOMBIX U3
IIoMa y CJTaBSH COBEPILATIOCH MO OOJbIIe YacTu APYrMMU MarnyeCKUMU CpeacTBaMu (CM.
Tep. OHITH, 139-152).

Haubonee apxanyecknm no BHyTPEHHEMY CMBICITY U T10 11€JI€BOIA HaIpaBJIeHHOCTH,
Cy/Isl TIO BCeMY, OKa3bIBAeTCS CEBEPHOBEIMKOPYCCKII OKKa3MOHATbHbBIN PUTYaJl, CBI3aHHBII
C MOKYTIKOM 1 TIPUBOJOM CKOTHHBI B HOBOE MECTO YKUTEJIbCTBA, C OTHOLLIEHUEM TOMOBOTO
K cKoTuHe. TpolicTBeHHAsI CBSI3b Y CIIABSIH: dOMOB80I — NOKOUHUK — cCKomuUHa (20650a) TpebyeT
OTHENBHOr0 ONMKWCaHMUS M MonpobHOro paccMoTpeHusi. OIHAKO, O ee CyleCTBOBAaHUU
CBUIETENbCTBYIOT XOTSI Obl TakKe o0bluad, Kak MOXOPOHBI MOKOWHKKA BO BCE BpeMeHa
roja Ha BOJaX M CaHsIX, Win OyXXeHue CKOTUHBI B Clyyae CMEPTHM XO35IMHA IoMa,
COXpaHUBIIMECS B CepOCKOI TpaauLIMM MOYTH OO HAIMX THEM.

Putyan “deTbipex yrjioB” oTIMYaeTCs YETKUM €IUHCTBOM MeCTa, BpeMEeHM U
NEWCTBUS, U IaKe He TOJBKO 1 HE CTOJIbKO UX €IUHCTBOM, CKOJIBKO OMPENeIEHHOCThIO U
3aMKHYTOCTBIO MecTa (OHO — OCHOBa pUTYyaJla), KpaTKOCTBIO BPEMEHU NENCTBUS Y MAJIbIM
pa3zHooOpa3ueM nelicTBus. Tak, MECTOM MOTYT OBITh TOJBKO UEThIpE yrjia AoMa
(paznuuaroTcsi BHyTPEHHSIS M BHELLHSISI CTOPOHA ), PENIKO YTJIbI ABOPA UJIH T10JIST; BpEMEHEM
— pa3Hble OKKa3MOHaIbHbIE 00PSIIbl WIN XO35IICTBEHHO-TOPTOBbIE COOBITHUST; NEHCTBUEM —
6pocaHue, MOMellleHNE Pa3HbIX MPEeIMETOB B YIUIbl (xjeba, opexoB, CKOPJAYMNbI OT
TacXaJbHbIX SIMLL) WK OueBaHue, OUThE YIJIOB, MOJIMBaHKE UX BOAOM. YKcio neiicTByommx
JIAL] TaKKe OrpaHWYeHO: IpU OpOCaHWM WY MOMELIEHUH B YTOJI JeHCTBYET X03s1iKa Wi
XO3$5IMH, IpU OUThe MaJIKaMU WX OMYeBAHUY YIJIOB NEMCTBYET XO35IMH, TOMOYAALbl U
roe3XaHe-My>XUMHbI. bpocaroT win KjagyT B YIJIbl: KYCKU XJie0a, JIeNelKu, Opexu, TOpox,
CKOPJIYTY OT OCBSILLEHHBIX SULI.

B GoabImHCTBE cllydaeB puTyan “deThipex yrjoB” coBepiuajicss Momya. OIHAKO y
cnoBakoB B COYeJIbHUK OH MOT COMTPOBOXIAThCSl PUTYATIbHBIM TAATIOrOM, O0pallleHrueM K
yriam (“Kuty, kuty...”), K KypullaM; y KpauHCKUX cepOOB Torna e — KpaTKOi MOJIUTBOM
(“Bo nmja Oma...”); y pycckux Ha biarosenieHue — HammyTcTBUeM noMoBoMy (“IloMOBOIA,
WO JOMOI!”); y podoncKux 6oirap — MpuBETCTBMEM ITOMOBOMY-X03siuHy (“Pamysaii ce
cTomaHe..!”); y pyCCKUX ITOCJIe HOBOCEIbSI, M3TOHSISI HOBOTO MpHiLeblia qoMoBoro (“HoBoro
XO35IMHa, 60H €O ABOpa..!”) U T. 1. BepOabHbIl KOMIIOHEHT COXPaHSIOT MHOTYE OTTOHHBbIE,
OXpaHUTeNIbHbIE U JiedeOHbIe PUTYaIbl “UeThIpeX YIaoB”.
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Zum Ursprung der Herbergsuche

Niko Kuret
1906 - 1995

Die Herbergsuche oder das Frautragen, wie P. Sartori seinen Artikel im
Handworterbuch des deutschen Aberglaubens II! betitelt hat, ist ein Kind der Barockzeit.
Der Ursprung des Brauches ist m.W. noch nicht erértert worden.

Die Angaben zeigen nach Spanien.

In einem Vortrag in der Sociedad folklorica de México im J. 1942 vertrat jedoch
German Andrada Labastida® die Meinung, der auch in Mexico verbreitete Brauch sei mexi-
kanischen Ursprungs, entstanden in der Nahe der Pyramiden von Teotihuacan, im kleinen
Dorf San Agustin Acolman. Die Azteken feierten tatsdchlich den Geburtstag des Kriegs-
gottes Huizilopachtli in den Tagen des christlichen Weihnachtsfestes. Dies bewog die
augustinischen Ordensbriider, dhnliche Festlichkeiten zu Weihnachten einzufiihren, dar-
unter die neuntégige Reise Marias und des hl. Josef nach Bethlehem. Der Augustinerprior
Diego de Soria aus dem Kloster von San Agustin Acolman erreichte bei Papst Sixtus V.,
daf} eine neuntigige Andacht mit besonderen Ablassen bedacht wurde. Die Novene hitte
den Brauch der Herbergsuche hervorgebracht. Er wurde das “pedir posada” genannt.

Spétere Autoren sind jedoch anderer Meinung. Die Herbergsuche soll in Spanien, in
Andalusien, im 16. Jh. entstanden sein.

Im schicksalsschweren Jahr 1492 wurden die Mauren (Moriscos) aus Spanien ver-
driangt. Befreit wurden Granada, Malaga, Almeria, und ein grofies Gebiet wartete auf die
Missionierung. Die Missionstétigkeit iibernahmen hauptsachlich die Franziskaner. Bei der
Missionsarbeit bedienten sie sich aller Mittel, die von der Barockzeit hervorgebracht wor-
den waren. Gefordert wurde besonders alles Theatralische. Man entdeckte das dramati-
sche Motiv in der Herbergsuche, wo der Hauswirt das heilige Paar nicht aufnehmen wollte.
Deshalb war die Entstehung eines eigenartigen Umgangs-“Spiels” moglich. Im selben Jahr
aber entdeckte Kolumbus das Neue Spanien, welches nun auch der Missionierung erschlos-
sen wurde; es waren hauptsidchlich wieder Franziskaner, die die Missionsarbeit {ibernah-
men. Sie brachten die Mittel mit, die sie im Siiden Spaniens erfolgreich erprobt hatten. Das
Spielerische wurde von den Einheimischen Neu Spaniens (Mexikos) mit Gefallen aufge-
nommen.? Als Entstehungsort der mexikanischen Herbergsuche (las posadas) wird Ciudad
México angefiihrt. Der in den Kirchen und in Klostern begonnene Brauch zog bald in den

! HDA II, Berlin und Leipzig 1929/1930, 1777-1778.

So Rafael Solano, Las posadas, in: Artes de México II, ed. Nacimiento, villancicoso, pastorales. México 1960,
10.

S. Torquato Luca de Tena, Posada y pastorales, in: Ztg. ABC, Madrid 26. dec. 1989 (und seine brieflichen
Auskiinfte vom 28. 8. 1989), sowie schon don Mariano de Carrer, Posibles origenes de las tipicas posadas
mexicanas, in: Anuario de la Sociedad Folklorica de México II. México 1945.
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Zum Ursprung der Herbergsuche

hauslichen Umkreis iiber.* Hier wurde er nach Aztekenart von einer frohlichen Unterhal-
tung (das Zerschlagen der pinata) umrahmt und von einem {ippigen Schmaus begleitet.

Bei der mexikanischen Herbergsuche trigt ein Knabe die Statue des hl. Josef, ein
Maidchen eine Marienstatue im Umzug. Es wird gesungen, ein Wechselgesang zwischen
dem “Hauswirt” (hinter der geschlossenen Tiir) und den Umgéangern (vor der Tiir). Die
letzte, im Haus gesungene Strophe lautet:

Eres tu José, tu esposa es Maria,

entren peregrinos, no les conocia.’

Der Brauch ist (war) in ganz Mexiko (auch in New Mexico in den USA) verbreitet,
kam auch nach Venezuela,® ist jedoch im Absterben begriffen. Der religiose Teil, der Wech-
selgesang, wird fortgelassen, es bleibt blof3 die Unterhaltung. Wohl aber wird der Brauch
auch als kirchliche Andacht abgehalten, wie ich sie im J. 1968 in Guadalajara (Jal.) erlebt
habe.

Auch im heutigen Spanien ist der Brauch stark abgekommen. Man findet ihn blof3
noch bei den Gebirglern der Sierra und der Estremadura.

Die Wege, auf denen der Brauch nach Mitteleuropa gewandert ist, sind im einzelnen
noch unbekannt. Es geschah allerdings im Rahmen des einstigen grofien Habsburgerreiches,
in dem “die Sonne nie unterging”. Der Brauch wurde auffallenderweise von den katholi-
schen Lindern deutscher Zunge und ihrer Nachbarschaft aufgenommen und lebt da fort.
Sartori o.c. fiihrt als Verbreitungslander den Pinzgau, Baden und die Obersteiermark an.
Uber den Ursprung berichtet er nichts, seine Meinung, der Brauch erinnere an die germa-
nische Nerthusfeier (Tac. Germ. 40), ist unhaltbar. Er soll als “notandus abusus” von der
Geistlichkeit verboten worden sein. Daf3 ihm die Ara Josephs II nicht freundlich war, ist
klar.

Den Brauch erwihnt voriibergehend Rudolf Berliner in seinem groBen Werk:” Die
Miinchner Jesuiten bezahlten 1736 den Maler, der das Bild “fiir die Reiss unser lieben
Frauen und St. Joseph” gemalt (oder restauriert) hatte. Daraus ginge hervor, dass der Brauch
in der ersten Halfte des 18. Jahrh. in Bayern bekannt und von den Jesuiten (in Miinchen)
gepflegt wurde. Man berichtet auch von einem handschriftlichen Biichlein aus dem Kloster
der Franziskaner in Mindelheim und den Anweisungen und Gebeten fiir die Andacht “anno
1758”. Der Brauch soll von Anna Katharina, der Tochter Ferdinands, des Herzogs von
Tirol, um 1600 in Hall eingefithrt worden sein.® Er ist in deutschen Landen, in Bayern,
Schwaben, Wiirttemberg, Tirol und Salzburg anzutreffen.

Er ist auch zu den Slowenen gelangt - zu den Friauler Slowenen im heutigen Italien
und zu den Slowenen in Steiermark und Krain. Der miindlichen Uberlieferung nach soll er
in Friaul schon Ende des 18. Jahrhunderts heimisch gewesen sein.

Der zum Brauch gehorige (spanische) Wechselgesang konnte allerdings in Mitteleu-
ropa nicht libernommen werden. Bei den Friauler Slowenen und auch anderswo in Slowenien
verlauft er auch ohne Wechselgesang. Es ist jedoch anzunehmen, daf3 schon bald ein dem
spanischen entsprechender Wechselgesang (in deutscher Sprache) entstanden ist. Diese

&~

S. Luis Rubluo, La navidad méxicana en el siglo XVI, in: Artes de México 19, no. 157, México 1973, 6 ff.
Du diirftest Josef sein, deine Gemahlin ist Maria, tretet ein, Pilgerpaar, wir haben euch erkannt.
Nives de Hoyos Sancho, Nacimineto en Hispano-America, in: Revista espanola de indigenismo. Madrid 7,
diciembre 1965/6, und briefliche Mitteilung vom 27. 8. 1985.
Rudolf Berliner, Die Weihnachtskrippe. Miinchen 1955, 23, Anm. 275.
Annie Hertinger, “Wer klopfet an?” Regensburg 1948.
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Niko Kuret

Fassung bleibt unbekannt, im 19. Jh. aber entstand das bekannte Dialoglied “Wer klopfet
an?”. Hartmann hat es in seine Sammlung mit Abels Melodieaufzeichnung eingereiht.’ Er
bezeichnet es als Volkslied “in Kiefersfelden, Salzburg, Wildschénau, auch in Oberbayern
verbreitet”. Wann das Lied entstanden ist, ist nicht festzustellen. Allein die Slowenen hat-
ten sich eine slowenische Fassung davon besorgt und sie in einem Jahrbuch (“Drobtinice”)
im J. 1861 veroffentlicht. Das deutsche Original muf} also vor 1861 entstanden und ge-
druckt worden sein. Interessanterweise filhrt die slowenische Ubersetzung am Ende den
Namen des Autors an. Es soll ein (in slowenischer Graphie) J. Sehel (Schechel ?) gewesen
sein. Man diirfte es also nicht als “Volkslied” bezeichnen!

Der Brauch war bei den Slowenen schon abgekommen, wurde aber Ende des 19.
Jahrh. wiederbelebt und ist auch heute in allen slowenischen Gebieten - ohne Ausnahmen
- verbreitet.

Eine dhnliche Wiederbelebung des schon abgekommenen Brauches ist auch in Tirol
zu verzeichnen.

Das Lied “Wer klopfet an?” 6ffnet allerdings neue Fragen. Es umfasst blof3 sechs, in
einigen Fassungen sogar nur vier Strophen: “beim ersten Haus”, “beim zweiten Haus” etc.
...” beim sechsten (vierten) Haus”. Wenn das Lied einer Novene diente, wo bleiben die
restlichen “Héauser” bis zum neunten? Oder singt man bei jedem Haus alle vorhandenen
Strophen?

Befremdend ist weiters, daB die letzte Strophe keinen Ubergang zum Empfang im
Hause enthilt, sondern blofy den Hinweis auf einen Stall in der Ndhe, worauf die Umgédnger
ins Haus eintreten diirfen. Der Ubergang ist im mexikanischen Liede unvergleichlich freund-
licher: man bereut es, dafl man das Heilige Paar nicht frither erkannt hat und 143t es mit
Freuden ins Haus eintreten!

Die deutsche Fassung des Liedes “Wer klopfet an?” liegt in zahlreichen Drucken vor,
so z.B. im Liederbuch Anton Dawidowicz “Komm, sing mit” Osterr. Liederbuch (Inns-
bruck 1962, 192). Bei den Slowenen wird der slowenische Text auch handschriftlich liber-
liefert.

Der eigenartige Brauch der Herbergsuche oder des Frautragens ist noch immer man-
gelhaft erforscht, weil Berichte davon nur spérlich sind oder iiberhaupt nicht vorliegen.
Dieser kleine Beitrag diirfte weiteren Untersuchungen den Weg weisen.

 August Hartmann, Volkslieder. In Bayern, Tirol und Land Salzburg gesammelt von -. Mit vielen Melodien aus
dem Volksmunde aufgezeichnet von Hyazinth Abel. I. Volkstiimliche Weihnachtslieder. Leipzig 1884, 121-124
(78. Melodie “Wer klopfet an?).
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HexkoTopblie BOpoChl U3y4eHHsI CIaBIHCKOM
Mu(oI0ruM

Braoumup H. Tonopos

The article deals with the history and the contemporary situation of Slavic mythology
studies. It also discusses the relationship between the pagan tradition and Christianity.

K KoHI1y BTOpOro aecsiTiaeTs Halllero BeKa MHOT'0€ 13 TOT'0, YTO ObLIO JOCTUTHYTO
B 00J1aCTH CIIaBSIHCKOM, @ 0TYACTH OaITUIICKOM MU OJIOrUH, MOIBEPIIIOCh COMHEHUIO WA
Iake OTPULIAHIIO CTOPOHHUKAMM “TUIEPKPUTIYECKOT0” B3IJIsIIA HE TOIBKO Ha Pe3yIbTaThl
OpenbIayIINX KMCCAeNOBaHUI, HO ¥ Ha CaMM BO3MOXHOCTU HOCTATOYHO HaIEeXXHOM
PEKOHCTPYKIIUKU MHU(OIOTHUYECKUX TAaHHOCTE Ha OCHOBAaHMM MMEIOLIMXCS B pacIio-
PSDKEeHMU MccliefoBaTeeil ucTouyHUKOB. IlocienoBaTenbHee U pe3ue OpyTrux cpeau
“TunepkpuTuKoB” ObUT AnekcaHap bpiokHep. Ero mosunust B psne OTHOIIEHUI MMesa
pa3yMHbIe (HO BCe-TaKH CKOpee YaCTHbIE) OCHOBAaHMSI 1 MOIJia Obl OBITh NEUCTBUTEIHLHO
M0JIE3HOM, BHOCS B NaJbHEMIIIe MUPOIOrMYECKIe UCCIIEI0BAHMS OTPE3BIISTIOIIII 3IEMEHT.
OpgHako “oTpe3BlieHHe”, 32 KOTOPHIM HepEeIKO YyBCTBYETCS HEBepHe 3TOI0 BhIIAIOIIETOCs
YUYEHOT0 B IaJbHEHUIINA mporpecc B 3Toi 06J1acTH, ObLIO CTOJIb CUIbLHBIM, UTO 3aHSITHE
CJIaBSIHCKOM M 6a1THiIICKOI MU(OJIOTHE, €CTM He CUUTaTh OTICIbHBIX UCKITIOUEHUIA, ObLTN
B 3HAUUTEJIbHOI CTENEeHU CBEPHYTHI (pasyMmeeTcsl, IJIsl 3TOrO CYIIECTBOBAIU U ApPYyrue
MIPUYUHBI), UHTEpeC K U3YUEHUIO CIaBSIHCKONW M 0aNTUUCKON MUGOJOrUU 3aMEeTHO
YMEHBIIWICS, U MEeCCUMUCTUYECKHE B3TJISIbl HA BO3MOXKHOCTb HOCTUKEHMSI HOBBIX
HaJeXHBIX pe3yabTaTOB BO300Janain Cpeay NccieaoBaTeeii.

Py6exx 50-60-bIX ro10B IBaIIIaTOr0 BeKa 03HAMEHOBAJICSI OTYETIMBLIMY IPU3HAKAMU
BO3pOXIEHUS MHTEepeca K MUPOTOrMIECKIM TeEMaM M CTaHOBJIEHHEM, CHayajla TOBOJbLHO
pobkuM, 60jee ONTUMUCTHUUYECKOI0 OTHOIIEHUS K BO3MOXHOCTH HCCIEeIOBaHUS U
MOJyYeHMSI HOBBIX pe3yJbTAaTOB B 00JACTU CIaBIHCKON M 6alTUIICKON MUGOIOTUN.
KoHeuHo, 370 6bL10 CBSI3aHO ¢ U3MEHEHEM KOHKPETHBIX YCIOBUIA, BOSHUKHOBEHHUEM HO-
BOM cUTyalluy B 3TOI OTpac/iIv HayKu, MOSIBJIEHMEM HOBBIX UIeli, METOIOB U ICTOUYHUKOB,
KOTOpHI€, OKa3bIBA€TCsI, MOXKHO HaXOIUTh BHYTPU CTapoOro M XOPOIIO M3BECTHOTO
Marepuaia. B cBere 3TUX mepeMeH MOPOK “THUIIEpPKPUTUCU3MA” CTall Ka3aThCs He CTOJb
CTpAIlIHbIM 1 OO0HAPYKWUJ TEHIEHIIMIO K 9BOJIOLIMU B CTOPOHY PasyMHOTO KPUTUIIM3Ma
KaK HEOTheMJIEMOI YaCTH BCSIKOTO HayYHOI'O UCCIeIOBaHMUS.

YTo Xe KOHKPETHO ObUIO T€M HOBBIM WJIM II0-HOBOMY OCMBICIIEHHBIM CTaphbIM, UTO
CTOJIb CYIIIECTBEHHO U3MEeHMIIO cuTyaruio? I1pex e Bcero mporpecc B u3y4yeHUH OTOSIbHBIX
POICTBEHHBIX MHIOEBPOIMEUCKUX TPAIUILIA M TUIOJOTMU MUMOIOrnIecKuXx o0pa3os.,
MKPOB 1 caMUX MU(DOIOTMUECKUX TeKCTOB. K 3TOMy HY>KHO 106aBUTh Bce HoJiee yCUIMBaKo-
LIYIOCSI pOJIb SI3BIKOBBIX MaHHBIX B MUPOIOTMUECKUX UcclenoBaHMsIX. K nekcuke u
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3TUMOJIOTUH, KOTOPbIe paHbllle He ObLIU B MpeHeOpekeHNH, Tenepb IpUCcoeIUHIIACh U
dpaszeonorusi 1 ceMaHTHKa B TOI Mepe, B KOTOPOH MepBasi pacIinpsieT KOHTEKCT TaHHOTO
MHGbOIOTUYECKOTO TIepCOHaXa, a BTOPast BLISIBIISIET MOTUBUPOBKY TOT'O UJIM MHOTO UMEHU
nnu obo3HaueHus1. CyliecTBeHHa BooO1e, a 1151 MUDOJIOTUM B 0COOEHHOCTH, Ipobiaema
omnpeeieHUs MONIMHHOrO cTaryca “obo3Hayvaroinero” (signifiant) - mMmst cobOcTBeHHOE
WM aleuUIsITUB, TPpaHUIlbl MEeXIY HUMHU W B3aUMOIepexoaa ONHOro B Ipyroe -
TpaHcdopMaiuu. Posib si3bika B MUGbOIOTH, KOTOpask B MHIOEBPOIIEHCKOM Tpaauiiuy ObLia
SICHA y>Ke TepPBbIM KOMMapaTUBUCTaM M MUGbOIOTaM, HEPEIKO COBMEIIABIIMCS B JIULIE
omHoro ucciemopatesst (Mud Kak “00J1e3Hb” SI3bIKa), 00bSICHSET BEIYILYIO, IOy, pOJib
JIMHTBUCTOB B TOCJEIHUE NECSATUIECTUS B MPUBJICYSHUU BHUMAaHUS K CIaBSIHCKOM
MHUGbOIOTUY U B €€ MccieNoBaHUU. MOXKHO HAlIOMHUTD, UTO cama Uiaes peKOHCTPYKIIUU
muda 1 nepcoHaxeit, B Mudbe yuyacTBYIOIIMX, €1Ba I MOTJIa Obl peali30BaThCsl BHE CAMOTO
JECTBEHHOT'O CBOETO OPYIMS U METO/IA - SI3BIKOBOM PEKOHCTPYKIIMH, PE3YIBTaThl KOTOPOI
yalie BCero B TOW WM MHOM Mepe MOIAepKUBAIOTCS TaHHBIMM APYTUX POACTBEHHBIX
SI3BIKOB M MUDOTOTMUECKUX TPaIULINA.

HaxoHell, Hy>)kHO OTMETUTb W T€ MpPEeUMYIIeCTBa B MOAXOIe K MCCIeTOBaHUIO
MHGbOIOTUN, KOTOPbIE CBSI3aHBI C BBEIEHMEM B U3YUEHUE 3TOM OTpacv 3HaHUSI METOIIOB,
pa3paboTaHHBIX B CTPYKTypajiu3Mme, CEMUOTUKE, CTPYKTYPHOIN aHTPOIOJOTHUH, B
HCCIIEeOBAaHMSIX IO CTPYKTYpE TEKCTa, PEIMTMOBEACHUM U Psifie TPYyruX HayK M HayYHBIX
HamnpaBjieHWii. BBeneHue MOHSITUN CUHXPOHMHU, NUAXPOHMU M TAaHXPOHUU
(“yHUBepcanuii”), CTPYKTYPbI, CUCTEMBI U CBSI3U 3JIEMEHTOB BHYTPHY Hee U CBSI3U yPOBHEM
BHYTPU CUCTEMbI, CUIbLHOI U c1aboil MO3UIIUK, ajIodJeMeHTa, “3TUYeCcKOro” u
“OMMYECKOTO” U T. T1. TIO CYTH JieJla BeCbMa 3HAUMTENIbHO PaclIupsieT 1 MHCTpyMEHTapHii
MHGbOIOTUYECKOTO UCCIeTOBAHMS U TIPOCTPAHCTBO MHGMOPMAILINK, Hebe3pa3TunIHOM 1 He-
6ecrioceICTBeHHOM s COOCTBEHHO MUMOIOIrMUECKUX UCCIeTOBaHMIA.

KaxeTcsl, HET OCHOBaHUI COMHEBATbCSI B TOM, UTO U B NAJIbHENIIIEM KPYT TeX Uei,
METOJIOB, MaTepUajioB, KOTOpbIE CIIOCOOCTBYIOT MpOrpeccy MccieloBaHUil B 0bJacTu
mudoaoruu, 6yaeT paciupsiTbcs U COBEPIIeHCTBOBAThCcs. VI 9TO momaep:kuBaeT TOT
ONTUMUCTUYECKUI (POH, KOTOPBIN CTOJNb HEOOXOMUM Ui KOHCTPYKTUBHOTO Pa3BUTHS
JMAHHOI KOHKpEeTHOM obiacTu 3HaHusA. OgHAKO MOJT McCaenoBaTessl - TOMHUTh O TeX
CJIOKHOCTSIX M TIPETSITCTBUSX, TeX JIaKyHaX M HesSCHOCTSIX, 6e3 MpeoqoieHUs KOTOPhIX
HeJb3s BOccO3MaTh TOTO IIEJIOr0, KOTOPOe XapaKTepHO ISl MaHHON MMUGbOIOrMYeCcKOi
TPamWlIvM, ¥ ONPEAETUTb TOT TaHBIN HEPB, KOTOPBI 0ObsICHSIET YHKIIMOHUPOBAHWE
3TOTO 1IEJIOr0 U MPUAAET eMy HEMOBTOPUMYIO MHIMBUAYalbHYIO (usroHoMuto. Takoe
MOHUMaHue NoJira mpennojaraer GopMyJIMpoOBKY Ha KaxKJOM MEepeXOIHOM OTpe3Ke
9BOJIIOLIMM HAYYHOTO 3HAHUS TeX piae desideriae, 6€3 0603HaUE€HNsI KOTOPBIX YTpauMBaeTCsl
MepCcreKTBa U NaTbHENUIIUI yTh MOXET 00epHYyThCs Oy>KIaHUEM B TYCTOM TyMaHe.

EcTecTBeHHO, UTO 371eCh HET BOBMOXKHOCTU TOBOPUTH B JOJDKHOM 00beMe 00 3TUX
TIOXKeNaHUSIX, HO BCE-TaKH, XOTsI ObI B CAMOM KPaTKOM BUJI€, CTOUT 0003HAYUTB JIBE OOMbIIIVE
JIaKyHbl, HY>KIAIOIIUeCs] B BOCIIOJTHEHU Y.

IlepBast 1akyHa B MU3y4YeHUM CJIABSIHCKOM (a OTYacTU M OanTUiicKoi) Mudoioruu
COCTOUT B TOM, UTO caMa MUMOJIOTUS sl HOCUTENeN TaHHOUN TpaauIINU SIBIISIETCS I
OTHOCUTEJIbHBIM 00pa3oM, acleKTOM WM YacTbl0 TOTO IMOJJMHHOTO 11€J0ro, KOTOpoe
TOJBKO W SIBJISIETCSl aleKBAaTHBIM MOPTPETOM 3TOM Tpamuiiuy, HadeXXHO BBOISIIUM
HccIenoBarelis B ee BHyTPEHHUI MeXaHU3M, U B MEHTATbHO-TICUXOJIOTMYECKYI0 OpraHu3a-
CHIO KOJIIEKTHUBA, SIBJISIOIIETOCsl HOCUTeNIeM UMEHHO 3TOM KOHKPETHOM Tpaauivu. Takum
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TIOJTMHHBIM LIEJIbIM SIBJISIETCS PEIUTHS KaK €UHCTBO IIMPOKOTO [J1aHa, CKperuisieMoe Hau-
6osee HaMpsDKEHHOW M MOHMMaeMOM Kak TJlaBHas KJItoueBoil uueeil. B aTom ennHCTBe
CXOOSATCS W COCYLIECTBYIOT KOHLIENTYaJlbHOE U AMIMPUYECKOE, JOTMAaTUYECKOE U
HeIIOTMaTUYeCcKoe, 0TYACTU CIIOHTAHHO BO3HUKAIOLee OKPYKEHHE eT0, KOTOPOEe OTPaKaeT
6osee IMPOKUI Kpyr MpencTaBIeHUH, KelaHUi, HaleX ], CAMOOLIEHKU cebs1 U OLIEeHKU
NPYTUX U T. I1., B 3HAYUTETbHON cTereHr cPOPMUPOBABIIKXCS paHblie (M 4aCTO HAMHOTO)
TOM 3MOXM, KOrAa CKJIaabIlBaeTcsl JaHHas PeJMTMOo3Has JOTMaTUKa; YMO3PUTEIbHOE,
YYBCTBEHHOE M OTHOCsIIIIeecs] K cepe NesaTelbHOCTH MparMaTuyeckoe; MmopeieHYecKre
HaBBIKM U peciiekcust; putyai u Mud u T. 1. VI3 Bcex 3HAKOBBIX CCTEM (BO BCSIKOM Cilyyae
IS IpacyIaBsTHCKOM M paHHEC/IaBIHCKOM 310X ) UMEHHO PEJIUTHS SIBJISIETCS] CAaMOI MOLITHOA,
¢ HanOoJblIel pa3peliatonieil cuioit u 6osee BCEro MMeEIoILEel MpaBo Ha TO, YTOObI ObITh
OCHOBOI1 JIJ1s1 pEKOHCTPYKIIMU MoJiesii Mupa. Eciin Hallle 3HaHWe cliaBsIHCKOM MUGbOIOTHH,
a 0TYaCTH U pUTYyajia MOXXHO CUMTATh (OTHOCUTENILHO KOJTMYECTBA MMEIOIIETOCs MaTeprana)
B U3BECTHON Mepe YAOBJIETBOPUTENbHBIM, TO 3TOTO HEJb3$sl CKa3aThb O HalleM 3HaHUU
MpaciaaBsIHCKONW W BOOOILLE MOXpUCTUAHCKOU penuruu. [Iporpecc B ee peKOHCTPYKLIMU
CWJIBHO U BeCbMa KOHCTPYKTUBHO MOMOT ObI paCIIMPUTh KOHTEKCT, B KOTOPOM MUMOIIOTHS
3aHMMaeT CBO€ MECTO, U Nal Obl BO3MOXHOCTb OOBSICHUTh 3aBUCMMOCTD T€X WU WHBIX
MU oIOrnIecKux ¢hakToB U SIBJICHUI OT CTPYKTYPhl PEJIMTMO3HBIX ITPENCTaBISHUI 1 OTpe-
nenuTh 6osiee TOYHO valeur 3TUX HaKTOB U SIBJIEHUIA, UX MOTUBUPOBKY, a HEPEIKO U MX
MIPOUCXOXIECHUE.

Hpyras nakyHa coBceM nHOro poaa. OHa ciecTBre HEBHUMaHUsl, TpeHeOpexeHus,
WHOTIa TIPOCTO HEBENEHMSs elle OJHOr0 BaXXHOTO Kpyra MCTOYHUKOB, MMEIOUIAX
OTHOILIEHNE ¥ K MU(DOTIOrMYeCKUM PEKOHCTPYKIIUSIM, HO MU He UcuephbiBaroImxcs. Peub
HUIET O COOTHOILIEHUHU SI3bIYECKON TpaaulMM U “O0JbIION” peluruu, B JTaHHOM cilydyae
XpPUCTUAHCTBA (YCBOEHHOTO Ha IMpPoKoM pybexe I-ro 1 II-ro ThicsaueneTrs: Hallleil 3pbl
CllaBsiHaMU 1 6aTaMM ), C TOUYKU 3pEHMS COXpaHEHHUsI TPEEMCTBEHHOCTH ITPY BCTpeYe IBYX
AHTarOHUCTUYECKUX (BO BCSKOM Cilyyae Ha YPOBHE CAMOCO3HAHUS KaXXIOU M3 3TUX
TpaOULMiA) peTUTUii - I3bIYECKON Y XpUCTUAHCKOI, KOTOPas Bejla HENPUMUPUMYIO 60pbOy
C TIepBOI, KOHUMBIIYIOCS — TI0 KpaiiHeil Mepe o(bUIMaIbHO - TTOJTHOM Mobemoil Hal SI3bIYecT-
BOM.

Ho penurus, HoBoe pelWruo3HOe yYeHWe HUKOTIa He MPUXOAUT Ha MyCcToe, He
3aMo0JTHEHHOE HUYEM MECTO: MPUIsl, OHA y>K€ HAXOIUT TaM, Ha 3TOM MeCTe, MHOE LieJloe
PETMTMO3HOM MPUPOIBI, B KOTOPOM, OJJHAKO, IPUCYTCTBYET U TO, YTO, €CIIM He TIyOKe,
TO IIMpPE PEIUTUU, - TPaOWLIMs, MpeacTaBieHus o cebe U 0 MUpPE, BECh XU3HEHHBIN
yKJ1aJ, CBOi TUN pedeKCUU, CBOU IpaBMUia, CBoe “MOXHO”, “HyxKHO”, “Henb3s”. Ele
IO BBEIIEHMSI U YyCBOEHUSI “HOBOI” peNIUruu Tpaaullvs obecreurBaeT HeKoe eIMHCTBO
KOJUIEKTUBA - B 1yXe, B 00pSIOBOI MpAaKTHKe, B XKU3HEHHOM YKJIalle, B CAMOM CTpOe
mupouyBcTBoBaHMS. Korma “HoBast” penurust (yueHue) U Tpagulivsl BCTpeUyaroTcs, a
BCTpeya MX HeuszbexXHa, KaKk 00 3TOM CBUIETEIbCTBYET XPUCTUAHU3ALUS SI3bIYECKUX
HapoJ0B, TOBOPS B 00111EM, UMEIOT MECTO TPU pa3HbIe CUTYAILIMU - WIK “HOBasi” PeJTUTUS
BCTpEYaeT pelInuTeIbHOE COMPOTURICHUE TPAIUIMU (U TOTJa WIX HOBOE OKa3bIBaeTCs
CUJIbHEE U JeslaeT BCe, YTOObl MICKOPEHUTh, B YACTHOCTH, U HACUJIILCTBEHHO, TPAIULIAIO
U TeM CaMbIM, HapyIllIWB LEJIOKYITHOCTb W TTOJHOTY TpaquLIM, OaepXKaTh Hall Heil mobe-
Iy, HEpeIKO M B HECKOJIbKO MHOM IUIaHe 000payMBaIOLIyIOCS MOpPaKeHUeM, WIN Ke
TpaIuLMs OKa3bIBA€TCS CUJIbHEE U OTCTanBaeT ce0s1), WK TpaauLKs JIETKO U OPTaHUYHO
MpUHUMAET “HOBYIO” PEJIUTHIO, YCIIEIITHO aKKOMOIUPYSCh K Hell, THOTIA JaXke MbITasiCh
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B HEll pacTBOPUTHCS, YTO MOJHOCTHIO, OMTHAKO, HUKOTIA He yaaeTcsl, Wiu Xe “uyskoe”
yueHue, “HoBast” peIUrus 1 “cBosi” TpaaAUIIMS - HE3aBUCUMO OT TOTO, KaK OHM OLIEHUBAIOT
CHUTYallIO, BOJbHO WIM HEBOJBbHO BBIHYXIEHbl UATA Ha KOMIIPOMHUCC, NaJleKUH OT
nmapuTeTa, HO BCe-TakKM Mpearnoyaraloiuili pasnena chep BAUSHUS U/UIA YPOBHEM,
KOHTPOJIMPYEMbIX TOI MY MHOM U3 ABYX MHCTAHIIMIA - “HOBOI” pelurueil uim “crapoi”
TpaIuLven.

31mech HET BO3MOXHOCTH 00CYXAaTh YCJIOBUSI KOHKPETHOTO KOMIpoMucca (KCTaTH,
TaKiM OH BBITJIIIUT B OCHOBHOM JIMIIIb B MAaKpOMCTOPUYECKOM ILIaHE, B TIPOCTO K€
WCTOPUUYECKOM peub CKOpee HOJIKHA UATA O O60pbbe - SIBHOW WM TalHOW) MeEXIy
BOCTOYHOCJIABSIHCKOM S3bIUECKON Tpanulvell U XpUCTUAHCKOW, HayaBlleics, 1Mo
MeHbIeil Mepe ¢ X BeKa M He NMPEeKpaTUBIIENHCS MO CYLWEeCTBY OO HAalIUX IHEH.
XpUCTUAHCTBO YTBEPIWJIOCh HAa BEPXHEM 3TaxKe, S3blYECKME MEPEXUTKU, TOBOJIHHO
XOPOIIIO COXpaHSIoIINecs] B HEKOTOPBIX cdepax HapoAHOM KMU3HU, HAILIU cebe HUIILY
Ha HIMXKHEM 3Taxe. [[BoeBepue - oMH M3 Croco00B NJOCTUXKEHUS] KOMIIpOMUCca, KOoraa
KaXIIblii BEpYIOIIUIA ¥ BeCh KOJUIEKTUB BXOAST B 00€ PEIUTHU, XXUBYT Ha 000UX 3Taxax,
HO XOpOILIO 3HAaloT, uTd bory, a utd Kecapro, rae KOHYAaeTCsl OMHO W Tle HauuHaeTcs
npyroe. Ho 3T0 nmBoeBepue, akTyalabHOE B 3MOXY, KOTHa S3bIYECTBO €lle CO3HATEIbHO
60posoCch ¢ XpUCTUAHCTBOM 32 CBO€ BBIKMBAaHWE W Halesyioch ob6olTuch 6e3
KOMITPOMHUCCA, TT033Ke CTaJI0, €CJIU YTOHO, EAUHOI BepOii U1, TOUHEE, HEKUUM LIETbHbIM
W CHCTEMaTUYECKNM MUPOBO33PEHUEM U XKU3HEHHBIM YKJIadOM, 32 KOTOPBIMUA CTOUT
OIHa U Ta e equHasl HepasaeabHas nyia. M To XxpuctuaHCTBO, KOTOPOE YTBEPANUIOCH
Ha Pycu 1 npoposkaet cylecTBoBaTh Kak “HapoHOe” BepouCIioBelaHe, HECCOMHEHHO,
npencTaBisieT co000 OPUTMHABHBIN CUHTETAYECKUI OnbIT. KakuM KOILIyHCTBEHHBIM
3TO0 6Bl HM Ka3aJoCh M NpPHU BCEX NEMCTBUTENbHO KapIWHAJIbHBIX Pa3IUUYUSIX MEXIY
SI3bIYECTBOM U XPUCTUAHCTBOM, BBICTYIAIOLIMX B CAMbIX HAIpPSXKEHHBIX TOUKaX KakK
MoJIHAs MPOTUBOMOJOXHOCTb BIJIOTh A0 PELUUTEIbHOTO HEMPUSTUS U OTBEPXKEHUS
MPOTUBOTIOIIOXKHOTO cebe, BCe-TaKU M y SI3bIYeCTBA U Y XPUCTUAHCTBA €CTh HeKasl o01ast
3a1aya, HeKuil ob1uMii MHTepec, U 6e3 HUX HUKakas ¢dopMa KoMIpoMurcca He 6bia Obl
BO3MOXHa.

B g3b14yecTBe (B 4aCTHOCTU, U B BOCTOUHOC/IABSIHCKOM U - YK€ U TIOJTHEE - B PyCCKOM )
BCErIa HaxOQUTCS He TOJbKO TO, YTO MPEOA0JIeBaeTCsl U/UaU MPOCTO BBITECHSIETCS, yaa-
JISIeTCSI XpUCTUAHCTBOM KakK “O0JIbIION” 1 “HOBOI” peJIUTUeii, HO Y TO SIIPO, TOT HedeTUMBbIiA
GboH, KOTOPBIi Hes3bluecKasl U eif TPOTUBOMONOXKHAS “O0JIbIlast” PeUrus He MOXKET U,
6o71ee TOro, He MOJIKHA CTPEMUTBCS OTOPOCUTD, HO BBIHY>KIIeHa (MHOTAA HEBOJILHO U aKe
MPOTHMBOBOJIBHO) BKJIFOUUTH B CBOE LI€JIO€, TaK WM MHAYe YUTS TO, UTO IJISI BEPYIOLLIETO
JItofa yKe JaBHO CTal0 HEOTheMJIEMbIM MOCTOSIHMEM “HapONHOI” TICUXeu, KoTopast - 1
3TO YPE3BbIYAHO BaXKHO - MPEIOTIPENesIeT U MAaTPULIMPYET OTpeae/IeHHbIN PeTUTi0o3HO-
TMCUXOJIOTUYECKUI TUIT U BECh €TO XXU3HEHHBbIA KOHTEKCT, OTKa3aThCsl OT KOTOPOTO
MOJTHOCTBIO HEBO3MOXKHO U YacTO Naxke He HY>KHO.

XpUCTUAHCTBO KaK MUPOBasl PEIUTHs, TPETEeHIyIollasi Ha YHUBEPCATbHOCTD, HE
MOXeT 00Jier4yaTh CBOIO 3adayy U pacCUYMTHIBATH HA YHUDUIMPOBAHHBINA WU
OIYCTOLLIEHHBIN cybcTpaT. OHO HOKHO HAWTHU KITFOY, OTMBIKAIOLLWA JIIO0YI0 PEeJIUTHIO, C
KOTOPOU eMy MpPUXOOUTCS BCTpeuaTbes. Bompocsl, cTosiiive mnepen XpUCTUAHCTBOM,
0c00EHHO KOPEHHbIE, T€ e, YTO BO3HUKAIOT U B SI3bIYECTBE, HO TOJIBKO MHOTOOOpa3Hee,
cloXxHee, HanpsbkeHHee. M I3bIYHUK, KOTOPOMY MPENCTOSUIO CTaTh XPUCTUAHWHOM (M1
WMEHHO “XOpOIINM”), B KOHIIE KOHIIOB TOHUMAJI €IUHCTBO CUTYAIIWH, LIl U pacXOIUThCS
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MOT CKOpe€ B TOM, KaKUMU CPENCTBAMU X TOCTUTHYTh'. A XpUCTHAHWH, ellle BUepa ObIBLII
SI3LIYHUKOM, a CETOIHSI CO3HAIOIIMI ce0s1 HOCUTENIeM XPUCTUAHCKON Tpaauiuyd - KakK
BEpPOMCITOBEIHOM, TaK U OBITOBOI, BHOCUT B 3Ty TPAIULINIO SI3bIYECKUE DIEMEHThl WU
Iaxke IieJble IJIACThl, COOTHOCA MX (HACKOJIBKO aJeKBaTHO, APYTroil BOIIPOC) C TEM, UTO,
KaK TIpeiCTaBisIeTCs eMy, He TIPOTUBOPEYUT (M 3TO IO MEHbIIIe Mepe) XpUCTUAHCTBY.
OTcrola MOHSITHO, YTO U Y XpUCTUAHCTBA U Y I3bIYE€CKOM TpaauIIMU, Yallle BCero yxKe He
CO3Halolleil ceds1 TaKOBOI, eCTh CBOM OCOOBIe TIpaBa M 3amaun. [lepBoe KOHTPOIUpPYET
BTOPYIO, OTpaHUYMBAET, HAIIpaBJIsIeT, IIPeMKIChIBAeT CBOU MpaBiia. Bropas ske ymynpsieTcst
(4 TOXKe He OTHaBasi cebe B 3TOM OTUETa) YTHE3MUTHCS B CepILIEBMHE TOI'O OOBITOBIEHHOTO,
MHTUMHOI'O XpUCTHAHCTBA, KOTOPOE €l o ceplilly U KOTOpOe OHa UCITOBeAyeT KaK CBOIO
Bepy. TeM caMbIM 1 TaKOe XpUCTUAHCTBO, O0Jiee Mo3aHee, YeM BOCIIPUHSIBILIAS €r0 MCXOTHO
SI3bIYeCKasl TPaaUIMs OKa3bIBa€TCSI UCTOUHUKOM, XOTS I BTOPUYHBIM JIJIS1 pEKOHCTPYKIIUU
Tex 00pa3oB U Ueil, KOTOphIe IPUCYTCTBOBAIM B SI3bIY€CKOM Tpaguiuu. Pasymeercs, atu
IIaHHbIe BBIpAXKaJINCh CYIIECTBEHHO MHBIM “S3BIKOM” M Ha IPYyroM YpOBHE, HO U 3TOTO
sapienti sat. I3 3T0ro KOHKpPETHOTO CJIy4asi, IPUKPEIUIEHHOTO K OIpeaeIeHHOMY MECTY,
BpEMEHU 1 3THOKYJIETYPHOI U SI3BIKOBOM TpaIULIMH, CIIEAyeT BO3MOKHOCTh 1 60J1ee 00111ero
BbIBOJA: MHOTHEe 6orociaoBckue, punocodckue pedieKCUM U MHOTUE OMBITHI
XyIOXEeCTBEHHOTO CJIOBECHOrO TBOPYECTBA, Nake He HaxXoIsIIuecs B yepeme
MPEeEeMCTBEHHBIX UCTOPUYECKMX CBSI3€i, MOTYT OKa3aThCs IMOJIE3HBIMU ISl IPOSICHEHUS
BaXKHBIX, HEPEIKO KITIOUEBBIX B CMBICIIOBOM OTHOIIIEHUH BOIIPOCOB SI3bIYECKOM Tpagullin,
ITOCKOJIBKY I OHM W OHa YCTPEMIIEHBI K TIIyOMHHBIM CMBICIaM?.

' Oreu CuityaH ABEPHCKMIA, TTOJIEMU3KMPYsI CO CBOMM OMNIOHEHTOM, MULIET: «SI3b1decTBO Ha Pycu HUKoOrma He
HCcYe3alIo U He Mcue3HeT /.../ Bol mumiere: “MCTOYHUK peSTUTMO3HON HETEPIIMMOCTH — SI3bIYECTBO, MHKOPIIOPH-
pOBaHHOE B MPaBOC/IaBUe M CIMBIIEECS C HUM, HEXPUCTOLIEHTPUYHOCTh HAIllero MbILUUIEHHUs, Halla
OTOpBaHHOCTH OT EBanrenus u Uucyca”.»

«SI3pIYecTBO, MHKOPITOPUPOBAHHOE B IMpaBOCIaBue» - TaBTOJIOTMS: MpaBociaBue B Poccuu yxe, 1mo
oInpeeieHnIo, He Kak Barir o6pas ero u Baiua TOKTprHA O HEM, a KakK pealbHOe MCTOPUYECKOE SIBJIEHHE — 3TO
M XPUCTUAHCTBO, M 3JIEMEHTbI JOXPUCTUAHCKUX KYJBTOB IUIEMEH, HACeISIBIIMX JPEeBHIOK Pych, 1 0COObBIi
3THOICHUXOJIOTMYECKUIA CKIIall, - COBOKYITHOCTh He NOKTPUHAIbHAs, HO TKaHb XKMBas, IbIlIALIast, BUISILAS.
Tpaauuus ¥ ydeHue - He psiorojiaraeMble U He TIPOTUBOIIOJIaraeMble TIOHSITHS: OHU PACTIONIOXKEHbI B pa3HbIX
IJIOCKOCTSIX, UTPArOT Ha pa3HbBIX cTpyHax myii. Ho BoT oHa-To, nymna - omgHay. CM. ITucemo Cunyana Aeeprckozo
omuy leopeuro Yucmskosy. 14.10.96, “Pycckast mpicib”, 27.03.1997.

Hacrosimii TeKCT rpeacTanisieT cob6oii BBeeHe 0011Iero xapakrepa K 6ojiee 00LIMPHOMY UCCleNOBaHNIO K
DEKOHCMPYKUUU 6anmo-cAaesaHcKo20 mugonozuteckozo obpasa 3emau-Mamepu - *Zemja & Maté.
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HexkoTopble BOMPOCH M3yUYeHUsI CIaBSIHCKOM MudOIornm

Einige Fragen zur Erforschung der slawischen Mythologie

Viadimir N. Toporov

Im Artikel werden einige Uberlegungen zur Geschichte der slawischen Mythologie
als philologischer Disziplin (vom Hyperkritizismus Briickners bis heute), zu den Lakunen,
die es in diesem Bereich noch gibt, und zu den Beziehungen zwischen dem ostslawischen
Heidentum und der christlichen Orthodoxie présentiert.



Dlaczego naukowe opisy praslowianskich wierzen
sa tak roznorodne

Leszek Moszynski

The author endeavours to explain why the views of the scholars dealing with the proto-
Slavonic beliefs are so diversified. He claims that there are two basic reasons for this: divergent
views as to the time and place of the proto-Slavonic habitat (the variation of the views may be
directly connected with the discipline, e. g. history, archaeology, ethnology, linguistics, represented
by a given scholar) and the relative scarcity and equivocality of the sources on the basis of which
the conclusions are reached.

Pomimo ze istnieje juz bogata literatura naukowa a takze popularnonaukowa dotyczaca
prastowianskich wierzen, brak ciagle jednolitego pogladu nie tylko w sprawach
szczegotowych, ale i zasadniczych. Ciagle brak jednoznacznej odpowiedzi na pytanie, jaki
charakter miala religia przedchrzescijanskich Stowian, ktore z poznanych juz elementow
zycia duchowego Prastowian naleza do religii, a ktore do innych warstw duchowej kultury.

ZYozyto si¢ na to wiele przyczyn, ktore chcialbym tu pokrotce ukazac. Sitg rzeczy
bede sie musiat ograniczy¢ do przyktadow typowych!, a mozliwe (czego nie wukluczam), ze
jaki$ czynnik ujdzie mojej uwadze. Ale juz to, co chce tu zasygnalizowaé, wystarczajaco
jasno przyczyny te ukazuje.

1. Przyczyny obiektywne

Podstawowa obiektywna przyczyne stanowi brak zrodet, ktore by mogty by¢ przyjete
za fundament dalszych dociekan. Brak jest prastowianskich tzw. mitow przekazanych juz
nie tylko w formie pisanej (“préZde ubo Slovéne ne iméayx o korigs” - napisat w X wieku
Mnich Chrabr), ale i ustnej. Legendy, jakie przetrwaly do naszych czasow, zawieraja
niekiedy jakis element nadprzyrodzony, ale jego rola jest tak niesprecyzowana, ze nie
daje podstaw do rekonstrukcji prastowianskich wierzen. Mozna tu przyktadowo wymieni¢
z tradycji polskiej tajemniczych gosci Piasta, dzigki ktorym poszerzyla si¢ spizarnia
Rzepichy, cudowne przejrzenie podczas postrzyzyn 7-letniego Mieszka, pierwszego
historycznego wiadcy Polski, tragiczna smierc skrytobojcy Popiela; nie ma tez religijnego
podtoza legenda o Lechu, Czechu i Rusie a takze staroruska opowie$¢ o przepowiedzianej
przez wrozbitow $mierci ksigcia Wieszczego Olega itp. Wszystkie wnioski wysuwane wigc

! Ograniczam si¢ tu do podania podstawowych pozycji bibliograficznych, rezygnuje przy omawianiu szczegolow
z podawania stron. Jezeli powoluj¢ si¢ na autora bez dokumentacji bibliograficznej, to znaczy to, ze chodzi o
pozycj¢ juz cytowana.
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sg na podstawie wyrywkowych danych historycznych, w wigkszos$ci autorstwa chrzescijan
zwalczajacych dawne wierzenia, a wiec z natury rzeczy ukierunkowanych, a jesli autorow
nie zainteresowanych chrystianizacja (np. Prokopiusza z Cezarei; podréznikow arabskich)
to réwniez sa tak skromne, ze i one daja bardzo stabe podstawy do szerszych wnioskow.
Niejednoznaczne sg tez dane archeologiczne. Na t¢ szczuptosé zrodet naktada sie wiele
czynnikéw subiektywnych.

I1. Przyczyny subiektywne
1. Specjalnosé naukowa badacza

Brak wyraznych zrédet powoduje, ze zadna z dyscyplin badawczych nie ma
wystarczajaco przejrzystych podstaw do tego, by przedstawic jednolity obraz prastowianskich
wierzen. Ani historyk, ani archeolog, ani folklorysta, ani jezykoznawca sam jednoznacznej
odpowiedzi da¢ nie moze. Korzysta wigc z osiagnie¢ innych dyscyplin, a ze wszedzie brak
wystarczajaco przejrzystych zrdédet prowadzi do réznych hipotetycznych uogélnien, korzysta
z tych, ktore lepiej thumacza jego wlasne obserwacje. Stad mozliwos¢ powstania wielu,
czesto przeciwstawnych obrazow catosci.

2. Rozne rozumienie przedmiotu badan

Juz nawet pobiezny przeglad dotychczasowych ujec¢ syntetycznych ukazuje réznice
pogladow na to, co jest przedmiotem badan. Jedni badacze klada gtowny nacisk na tzw.
mitologie Stowian (np. Briickner?, Urbanczyk®, Gieysztor*), inni widza religie jako jeden ze
sktadnikow szeroko rozumianej kultury (np. Trubaczow?), a niektorzy, jak np. Lowmianski®,
rozgraniczaja sfery zycia duchowego, i chociaz niewatpliwie istnieja migdzy nimi obszary
przejsciowe, patrza na religie jak na w duzym stopniu autonomiczny obszar zycia duchowego
spotecznosci ludzkiej. Ta droga poszediem i ja, czemu datem wyraz w ksigzce opublikowanej
w roku 19927,

3. Problem czasu

Przedchrzes$cijaniska epoka Prastowian jest wyjatkowo diuga. Jej poczatki ging w
mrokach dziejow. Jedynym jak dotychczas kryterium oceny jest rozwoj jezyka.
Indoeuropeisci i slawisci datuja poczatek prastowianszczyzny roznie, siggaja nawet do
potowy III tysiaclecia przed Chrystusem. Tak wigc na czas przedchrzescijanski przypada
okoto 3000-3500 lat. Jezykoznawcy siggajacy poprzez etymologie w tak odleglta przesztosc
inaczej widzg przedmiot badan, niz ci, ktorzy operuja faktami filologicznymi. Stad tez na

2 A. Briickner, Mitologia stowiarska, Krakow 1918; Mitologia polska, Warszawa 1924; Mitologia stowianska i polska,
opr. S. Urbanczyk, Warszawa 1980; 21985.

S .Urbanczyk, Religia pogariskich Stowian, Krakow 1947; Dawni Stowianie wiara i kult, Wroctaw-Warszawa-Krakow
1991.

A. Gieysztor, Mitologia Stowian, Warszawa 1982.

O. H. TpybaueB, DmHuocenes u Kywmypa opesuetiwux caassan. JIunesucmuueckue yccaedosanus, Mocksa 1991.
H. Lowmianski, Religia Stowian i jej upadek (w. VI-XII), Warszawa 1979.

L.Moszynski, Die vorchristliche Religion der Slaven im Lichte der slavischen Sprachwissenschaft, K6ln-Weimar-
Wien 1992.

3

R TS



Leszek Moszynski

przyktad uzewnetrznita si¢ istotna w wielu szczegotach roznica miedzy moimi pogladami,
opartymi przede wszystkim na danych filologicznych, a Trubaczowa, przede wszystkim
etymologa. O tym, ze problemu tego nie mozna lekcewazy¢, swiadczy fakt, ze swa
polemiczna opini¢ o mojej ksigzce opublikowal Trubaczow az trzykrotnie: w Rosji,
Niemczech i Stanach Zjednoczonych Ameryki Pétnocnej®. Moja replika znajduje sie
obecnie w druku’ i to nie tylko w Warszawie, lecz takze (a to na zZyczenie Trubaczowa i w
jego rosyjskim przektadzie) w Moskwie, a wraz z nia jeszcze jedna wypowiedz Trubaczowa'.

Niewatpliwie blisko cztery tysiaclecia duchowego zycia jakiegokolwiek etnosu (w
naszym wypadku Prastowian) nie mogto by¢ wolne od zjawiska ewolucji, musiato
doprowadzi¢ do pewnych zmian dajacych si¢ metoda jezykoznawcza uchwycic¢. Natomiast
uogdlnienia pisane z pozycji archeologa, historyka lub historyka kultury operujace
pojedynczymi, czasem nawet dajacymi sie stosunkowo doktadnie schronologizowac faktami,
maja na ogot ponadczasowy charakter, mowig o przedchrzescijanskich wierzeniach Stowian
w sposdb ogdblny, tak jak gdyby one byly w swej istocie czyms niezmiennym.

4. Lokalizacja praojczyzny Stowian

Istnieje kilka pogladow na poczatki Prastowian i ich pierwotne siedziby. Ma to
istotne znaczenie dla rozwiazania niektorych istotnych problemow zwiazanych z ich
wierzeniami. Wigze sie¢ to bowiem z problemem wplywdw sasiadujacych z Prastowianami
innych ludow.

Na ogot przyjmuje sie¢ teorie¢ o wspolnocie jezykowej batto-stowianskiej. Takie
stanowisko umozliwia np. taczenie litewskiego Perkuna ze stowianskim Perunem, a takze
przyjecie budzacej wiele emocji badaczy litewskiej genezy Welesa/Wolosa"'. Z kolei przyjecie
teorii o terytorialnej bliskosci Prastowian i Prairandéw sprzyja teorii o przyjeciu przez
Prastowian zoroastryzmu, co w zakresie prastowianskiej teologii miatoby doprowadzi¢ do
pojeciowego dualizmu majacego odbicie w stownictwie: *bogs Ddg dobry’ i *dive ‘bog zty’,
mimo ze w zadnym jezyku stowianskim nie znajduje potwierdzenia takie znaczenie stowa
*divs. Inaczej problem wpltywow iranskich przedstawia sie w ujeciu J. Reczka'?, ktory nie
kwestionujac mozliwosci iranskich pozyczek leksykalnych (np. *rajb) a nawet kalk
semantycznych (*bogs), nie widzi mozliwo$ci wptywu zoroastryzmu, ktorego zasieg, jego
zdaniem, nie docierat do obszaru kontaktow iransko-stowianskich.

Lokalizujacy Prastowian nad srodkowym Dunajem O. N. Trubaczow neguje zaréwno
wspolna geneze wierzen Battow i Stowian, jak i mozliwos¢ religijnych wptywéw iranskich.
Szuka wigc rodzimej etymologii stowa *rajb, ktory oznacza wedtug niego ‘Swiat zmartych
potozony za rzeka’. A ze lokalizacja Prastowian w poblizu Italikéw utatwia mu zarzucenie
dotychczasowej etymologii prastowianskiego stowa *nave ‘duchy zmartych’ z pie. *nau-
‘$mier¢; zmarty’, taczy ten wyraz z tacinskim navis i sugeruje pierwotne znaczenie ‘kopabb

8 Bormpocsl s3biko3HaHus, Mocksa 1994, Ne 6 HosiOpb-nekabpsb, s. 3-15; Zeitschrift fiir slavische Philologie,
Heidelberg 1994, s.1-20; Palaeoslavica III, Cambridge-Massachusetts 1994 (1995), s. 211-229.

° L. Moszynski, Wspdtczesne jezykoznawcze metody (etymologiczna i filologiczna) rekonstrukcji prastowiariskich wierzen
(w druku).

10 JI. MowunHckuii (L.Moszynski), Cospemennbie aunzeucmuueckue memoosl peKoOHMCPYKYUU NPACAABAHCKUX
geposanuii; 0. H. Tpybaues, Ilpodoaxncenue duanoea (oba teksty w druku w Dtumosnorust).

! Problemowi Welesa poswigcitem artykul: Detronizacja Welesa, Studia nad polszczyzna kresowa VII, Warszawa
1994, s. 225-233.

12 J. Reczek, Najstarsze stowiarisko-iranskie stosunki jezykowe, Krakow 1985.
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MepTBbIX . Nawigzuje w ten sposob do greckiej mitologicznej tradycji Styksu i Charona. Nie
nawiazuje natomiast Trubaczow do zwyczaju nordyckich Rusow przybytych na teren Stowian
poinocno-wschodnich (rejon dzisiejszego Kazania), ktérych sposob palenia zwlok owczesnej
arystokracji Rusow w plywajacej todzi opisywali obok innych pogrzebowych zwyczajow
rzeczywiscie stowianskich podroznicy arabscy . Nie byt to niewatpliwie obyczaj stowianski.
Opisywani w zrodtach arabskich Rusowie (po arabsku ar-Rils) uwazani sa dzis$ przez badaczy
zrodet arabskich za germanskich Normanoéw. I tak jak bledem bytoby przypisywanie
pogrzebowych obyczajéw normanskich Ruséw Stowianom, tak i bardzo ryzykowna rzecza
jest wprowadzanie greckiego mitu Charona w wierzenia Prastowian.

Nastepstwem przyjetej przez Trubaczowa teorii o sasiedztwie Prastowian i Praitalikow
jest jego hipoteza o podobienstwie ich wierzen, czego dowodzi¢ ma blisko$¢ znaczeniowa
acinskiego czasownika favére i prastowianskiego *govéri. Oba stowa kontynuuja pie. rdzen
*ahou-6-1 wskazuja, wedtug Trubaczowa, na kontemplacyjny charakter obu tych pierwotnych
systemow religijnych.

Ale i nowsze kontakty Stowian z innymi ludami i wierzeniami nasuwaja problemy
interpretacyjne. Pomimo ze batkanskie kontakty Protobutgaréw ze Stowianami sa stosunkowo
dobrze znane, a A. S. Lwow udowodnit', ze wyraz kaps ‘posag bostwa’ jest staro-cerkiewno-
stowianskim protobulgaryzmem, dajacym podstawe derywatowi kapiste ‘miejsce
przechowywania posagéw; swiatynia’, A. Gieysztor wigze ten wyraz z czasownikiem kopcic¢
i rysuje obraz okopconej od ofiarnych dymow poganskiej Swiatyni Prastowian.

Mozliwosciom wplywéw celtyckich z czasow, gdy Stowianie potabscy przesuneli si¢
daleko na zachod, poswiecitem osobny artykut®.

Rozbieznosci pogladow na temat wplywéw wierzen ludow sasiadujacych z
Prastowianami na ich wierzenia beda trwaly tak dlugo, jak dlugo nie da sie jednoznacznie
ustali¢ pierwotnych siedzib Stowian i ich pozniejszych wedrowek i roznego typu kontaktow
miedzyetnicznych.

5. Swiadome i podswiadome zatoZenia aprioryczne

Najczesciej sa to jedynie pod$wiadome sugestie, ze wierzenia Prastowian musiaty by¢
podobne do wierzen innych Indoeuropejczykéw. Takim podswiadomym, a niekiedy
przebijajacym si¢ na powierzchni¢ punktem odniesienia jest mitologia grecka i rzymska.
Utarlo si¢ juz ich okreslenie jako interpretatio Graeca i interpretatio Romana. Rzadziej takim
podswiadomym punktem odniesienia jest mitologia battycka Iub iranska, nie spotyka si¢
natomiast w literaturze przedmiotu takich odniesien do wierzen pragermanskich.

Osobnym problemem jest kierowanie si¢ z gory konkretna teoria, dla ktorej szuka si¢
potwierdzajacych ja faktéw w sferze duchowego zycia Prastowian. Moze to by¢ teoria
Dumézila', ktéra zacheca do przerzucania faktow wspolczesnego folkloru w odlegla
prastowianska przesztos¢, a moze to byc teoria “podstawowego mitu” w ujeciu W. W. Iwanowa

3 T. Lewicki, Obrzedy pogrzebowe poganskich Slowian w opisach podréznikow i pisarzy arabskich gtéwnie z IX-X w.,
Archeologia V (1952-1953), Warszawa-Wroctaw 1955, s. 122-154.

4 A. C. JIbBOB, HHOs3bI4HbIE GAUAHUS € NCKCUKe NAMAMHUKO8 CIAPOCAABIHCKOL NUCbMEHHOCMU (MIOPKUSMBL),
CrnagsiHCcKOE€ s13bIKO3HaHUe, VII MexmyHapoIHbIi cbe3n ciaBucToB, MockBa 1973, s. 211-228.

15 L.Moszynski, Zagadnienie wplywow celtyckich na starostowiarskq teonimie, Z polskich studiow slawistycznych,
seria 8, Jezykoznawstwo, Warszawa 1992, s. 171-176.

1 G. Dumézil, Les dieux des Indoeuropéens, Paris 1952.
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i W. N. Toporowa, czyli niewatpliwie ogdlnoludzki motyw walki dobra ze ztem. Przyjawszy
jednak, ze bogiem dobrym byt u Prastowian wytacznie Perun, a ztym Weles, podporzadkowali
oni swej teorii, az do granic absurdu, wszystko, co formalnie przypomina imiona boga nieba
(tj. dobra) - Peruna i boga podzienia (tj. zta) - Welesa. Rozumujac w ten sposob doszli do
wniosku, ze legendarny polski zalozyciel miasta Krakowa, ksiaze Krak, jest uosobieniem
Peruna (uprawiaja przy tym co$ w rodzaju fonetycznej ekwilibrystyki), zas nadwislanski
smok i jego siedziba Wawel (w nazwie wzgorza wawelskiego jest sylaba vel-) jest w ich
ujeciu uosobieniem boga Welesa.

Nie mozna tu tez pomina¢ milczeniem prac Rybakowa'®, przedstawiajacego rozwdj
prastowianskich wierzen na tle ekonomicznego rozwoju spoteczenstw klasowych, a
postugujacego si¢ z gory przyjeta metoda marksistowskiego materializmu historycznego.
Tego typu rozwazania musiaty zaprowadzi¢ go na manowce, co podkreslit juz w swym studium
o mitologii Stowian A. Gieysztor.

6. Wieloznacznosc Zrodet archeologicznych

Odkrywanym faktom kultury materialnej przypisuje si¢ czg¢sto znaczenie kultowe. Mogto
tak by¢, ale odnajdywane figurki mogly petni¢ i inne funkcje kulturowe. Mogly, na przyktad,
petniac funkcje artystyczna lub ludyczna stuzy¢ do ozdoby lub zabawy. f.aczenie ich wylacznie
z kultem religijnym, jak to pokazuja studia S. Urbanczyka, jest dosy¢ ryzykowne. Tez tylko
pomocniczy charakter moga mie¢ odkrywane tu i wdzie tzw. kregi kultowe czy resztki swiatyn.

7. Styk pierwotnych wierzen Stowian z chrzescijaristwem

Szeroko dyskutowany byt problem zwiazku staroruskiego boga Welesa, jak glosi tzw.
Powiesé doroczna ‘boga bydla’, z chrzecijanskim swigtym Blazejem (po stowiansku Viass, co
kojarzy¢ si¢ musiato na styku piSmiennictwa cerkiewnostowianskiego z lokalng fonetyka
jezyka wschodniostowianskiego, tj. z petnoglo$na postacia Voloss), patronem zwierzat
domowych. Za$ na drugim krancu Stowianszczyzny, na Potabiu, pojawit si¢ (zreszta
sygnalizowany juz w XII w. przez Helmolda) problem stosunku stowianskiego Svetovita do
chrzescijanskiego swietego Wita. Ale nie tylko. Badacze zastanawiajq si¢, czy i Triglow nie
jest jaka$ adaptacja Swietej Trojcy. Analizujac te zagadnienia wysunatem przypuszczenie,
odrzucone przez Trubaczowa, ze moze i tajemniczy rugijski bog zwyciestwa, zapisany w
zredagowanej w jezyku staronordyckim Knytlingasadze jako Tjarnaglofi (zapis oddaje
fonetyczna zachodniopomorska posta¢ tarnoglovy, bedaca odpowiednikiem polskiej postaci
tarnoglowy) byt politycznym kamuflazem, jak gdyby bdstwem cierniem ukoronowanym,
kamuflazem, ktory, jak pisal H. Lowmianski, miat chroni¢ Stowian potabskich moze nie
tyle przed chrystianizacja, co przed nastepujaca w slad za nia germanizacja®. Znane jest

17 B. B. Usanos, B. H. Toniopos, Hccaedosanust 6 obnacmu cragsnckux opeenocmeii. Jlexcuueckue u ghpaseonozuveckue
gonpocwsl pekoncmpykyuu mekcmos, Mocksa 1974; tychZze: Dmumonocuueckoe ucciedosanue ceManmuyecKu
02PAHUMEHHbIX 2PYNA NeKCUKU 8 C8A3U ¢ NPOOAeMOli PeKOHCMPYKUUU NpaciassHckux mekcmos, ClaBsHCKOE
si3bIKo3HaHue, VII MeXXmyHapoIHbBI che3n claBucToB, Mocksa 1973, s. 211-228.

13 B. A. PoI6akoB, S3biueckoe Mupogosspenue pyccko2o cpeoneeekosss, Bonpocwr ucmopuu, Mocksa 1974, Ne 1, s. 3-
30; Asviuecmeo dpesnux caassn, Mocksa 1981.

9 1.. Moszynski, Staropotabski teonim Tjarnaglofi. Proba nowej etymologii, »Tgoli chole Méstro«. Gedenkschrift fiir
Reinhold Olesch, Ko6In-Wien 1990, s. 33-39.
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jednak i stanowisko przeciwne, negujace wptyw chrzescijanstwa na wierzenia Stowian
potabskich.

8. RozZna interpretacja Zrodet pisanych
a. Ttumaczenia tekstow obcych

Tu na czolo wysuwa sie Kronika Malali, w ktorej pojawia si¢ zestawienie “Hpaiotog
— 9e0qw przekltadzie stowianskim P€0cTs - bors, innym razem PeocTs - CBapors, a takze
“HAI0C - CoiHIIE, z glosa Jlaxkbbors, przez wielu badaczy przyjmowana jako rzeczywisty
mitologiczny ekwiwalent greckiego Heliosa, a przeciez nie mozna wykluczy¢
niemotywowanej substytucji, co staratem sie udowodni¢ w osobnym artykule®®. Mozna tu
wspomnie¢ i o relacji znanej z przektadu wersu 65,11 Proroka Izajasza: hebrajskiemu Gad
odpowiada w Septuagincie grecka TOXN, w Wulgacie tacinska Fortuna, za$ staro-cerkiewno-
stowianska Poxxnanuma. O ile w pierwszym wypadku wielu badaczy sktonnych jest relacje
Hefajstos - Swarog i Helios - Dazvbogs uznac za rzeczywista, o tyle w drugim utozsamienie
Tyche - Rozdanica jest lekcewazone, bo panuje przekonanie, ze rozdanica to przede wszystkim
demon, a moze i mieszkanka piekiet. Niektorzy badacze bez zastrzezen przyjmuja
wystepujaca w tzw. Kodeksie Supraskim odpowiednio$¢ tekstowa YEEVVA - rods, chociaz juz
Miklosich zawrocit uwage na to, ze zapewne ttumacz stowianski odczytat pomytkowo wyraz
grecki jako yeved.

b. Stowianskie kroniki

O ile rzekomy polski panteon wymieniony w Kronice Jana Dlugosza nie budzi juz
emocji i panuje powszechna zgoda, ze przydane bostwom tacinskim odpowiedniki polskie:
Jupiter - Jessa, Mars - £ada, Venus - Dzidzilela, Pluto - Nija, Diana - Dziewanna, Ceres -
Marzanna sa wymystem samego kronikarza, o tyle staroruski panteon Wtodzimierza
Wielkiego wymieniony w tzw. Kronice Nestora stanowi ciagle przedmiot naukowej dyskusji.
Jedni badacze uwazaja Chorsa, Siemargta i Striboga za béstwa rodzime wschodniostowianskie
i doszukuja sie¢ ich stowianskiej etymologii, inni sadza, ze autor Powiesci dorocznej, igumen
Nikon, zgromadzit w swym dziele te wszystkie teonimy, z ktorymi zetknat si¢ podczas pobytu
w Tmutarakanie? i w zwiazku z tym niektore bostwa z panteonu ksiecia Wiodzimierza nie
maja nic wspolnego z rzeczywistymi wierzeniami Prastowian.

¢. Relacje dotyczqce chrystianizacji Stowian zaodrzanskich

Maja one inny charakter i nastr¢czaja inne problemy badawcze. Sa to pisane po lacinie
lub staroislandzku relacje z przebiegu chrystianizacji a zarazem germanizacji Stowian
zamieszkujacych tereny miedzy Odra i Laba. Pochodza z X-XIII wieku i zawieraja informacje

20 L. Moszynski, Daz(d)iibogti - rzekomy prastowiariski teonim, Slavia Orientalis XXXVIII, 3-4, Warszawa 1989, s.
285-291.

2 H. Lowmianski, Religia Stowian i jej upadek, s. 119-124. O roli Nikona por. H. Lowmianski, Poczqtki Polski, t. V,
Warszawa 1973, s. 106-125; A. Poppe, Nikon Pieczerski, Stownik starozytnosci stowianskich III, Wroctaw-
Warszawa-Krakow 1967, s. 398-399.
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czasem bardzo szczegdlowe, chociaz nie zawsze obiektywne. Autorzy ich sa znani, sa nimi
mianowicie Bruno z Kwerfurtu, Thietmar biskup Merseburga, Adam z Bremy, Wolfger
mnich z Priifening, Ebbo, Herbord, Helmold i piszacy po nordycku Olaf Thordarson autor
tzw. Knytlingasagi i dunski kronikarz Saxo Grammaticus. Szczegotowa analiza tych relacji
wykazala, ze przedstawiaja stan wierzen stosunkowo mtody, noszacy, jak juz wspomniatem
wyzej, pietno samoobrony nie tyle moze nawet dotyczacej religii, ile obrony etnicznego
bytu zagrozonego catkowitg germanizacja. Stad pewne nowe formy kultu, powotywanie do
istnienia nowych bostw-opiekundw, przenoszonych w miarg¢ utraty terenu do nowych
osrodkow, co, jak zauwaza Lowmianski, stwarza wrazenie rozwinigtego politeizmu. Wazng
rzecza jest tez oddzielenie elementéw pierwotnie prastowianskich od zjawisk nowych,
zwiazanych np. z wptywami celtyckimi®>. Tu niektorzy zaliczaja np. wieloglowe lub
wielotwarzowe bostwa, utrwalone w teonimii ( 7riglow) i posagach, wieszcze konie a moze
i pojawienie sie bostwa zeniskiego (Zywa wspomniana przez Helmolda i bezimienna bogini
Lucicow z relacji Thietmara), istoty w pierwotnych wierzeniach prastowianskich raczej
nieznanej, a takze przenikanie pewnych zewnetrznych cech kultu chrzes$cijansakiego,
bedacego, jak sugeruje Lowmianski, kamuflazem majacym wprowadzi¢ w btad obcych
chrzescijanskich misjonarzy. Nie wszyscy jednak si¢ z tym godza. Ten stan rzeczy sprawia,
ze wspolczesni badacze prastowianskich wierzen maja niemate trudnosci interpretacyjne,
dane te wykorzystuja w réznym zakresie i roznie przedstawiaja obraz catosci.

d. Staroruskie teksty duszpasterskie

Niektorzy traktuja je dostownie. Sa to jednak wypowiedzi wyraznie nacechowane.
Duchowni zwalczajacy pozostatosci dawnych wierzen pigtnuja wszystko, co wedtug nich
jest cecha poganstwa, utozsamiaja religie z demonologia i magia, wlaczaja do zjawisk
stowianskich elementy obce, jak np. Zeusa - Dija, byle tylko wyrazniej ukaza¢ obrzydliwos¢
tego wszystkiego, co nie jest zgodne z wiara chrzescijanska. Dlatego tez podaja jako obiekty
kultu i ciata niebieskie (stonce, ksi¢zyc) i zjawiska atmosferyczne (btyskawice, gromy).
Pomimo ze wypowiedzi te maja wyrazny cel duszpastersko-dydaktyczny realizowany poprzez
niewatpliwie przesadne ukazywanie btedow poganstwa, niektorzy badacze traktuja je jako
petlnowartosciowe zrédto pozwalajace na budowanie naukowej syntezy prastowianskich
wierzen. Nie zawsze jednak tatwo jest oddzieli¢ odbicie rzeczywistosci od nie do konca
dobrze poinformowanej gorliwosci duszpasterza.

e. Trudnosci zwiqzane z interpretacjq tesktow pisanych

Maja one rézny charakter i réznie mogg by¢ rozwiazywane. Klasycznym juz
przyktadem jest dwojaki w r¢kopisach greckich zapis informacji podanej przez Prokopiusza
z Cezarei w jego Historii wojen gockich. Chodzi tu o wyrazenie zapisane w jednym z rekopisow
jako éva D€ 0V tj. jednego boga’, w innym jako &va 9€ @V tj. jednego z bogow’ wywolujace
dyskusje na temat mono- heno- czy politeizmu Prastowian. Tak na przyktad Lowmianski,
zwolennik teorii monoteizmu, thumaczy zdanie zawierajace to wyrazenie nastepujaco: “boga
bowiem jednego tworce biyskawicy uwazaja za jedynego pana wszechrzeczy” (s. 82),

22 Por. L. Moszynski, Zagadnienie wptywow celtyckich na starostowiariskq teonimie (zob. przypis 15).
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natomiast rosyjscy wydawcy tego tekstu przyjeli mozliwos¢ druga: “ 60 oHM cUUTaIOT, UYTO
OIMH 13 BGOTOB - CO3[ATeNIb MOJIHAM - UMEHHO OH €CTh €JUHBIN BIaablKa BCero ~23.

Trudnosci sprawiaja tez zapisy wielu teonimow potabskich. Np. A. Briickner i S.
Urbanczyk odczytujg zapisane przez Helmolda imi¢ gtownego boga Stargardu Wagryjskiego
(Oldenburga) jako Prawo, chociaz zapis zrodtowy Prove do tego nie upowaznia (potabskie
przejscie a = o jest duzo pozniejsze) i widza tu zwiazek z funkcja sprawowania sadow, a to
jest rbwnoznaczne z przyjeciem hipotezy o bostwach resortowych. Ja natomiast widze tu
stowianska adaptacje celtyckiego imienia bostwa stonica Borvo = Brovo zapisang przez
Helmolda z bezdzwigcznym p jako Prove a w swej funkcji bedaca kryptonimem chroniacym
wilasciwe imi¢ stowianskiego boga-stonca - Swaroga.

Wspomniane juz wyzej imi¢ rugijskiego boga zwycigstwa zapisane po nordycku jako
Tjarnaglofi czytaja niektorzy wbrew staronordyckiej grafii i glosowni jako Czarnogfowy i w
ten sposob przeksztatcaja boga zwycigstwa w bostwo swiata zmartych a nawet ztego ducha.

Przyktady roznego sposobu odczytywania potabskich teonimow mozna mnozy¢.

Takze stowotworstwo moze by¢ przedmiotem dyskusji, a rozne jego rozumienie
rzutowa¢ moze na ogoélng teori¢ prastowianskiego systemu wierzen. Takim znamiennym
przyktadem jest formacja Swarozyc. Rozumiana moze by¢ dwojako. Jako hipokoristikum i
jako patronimikum. Inaczej przedstawia si¢ fragment domniemanej mitologii Stowian
dotyczacy Swarozyca we wczesniejszej pracy Lowmianskiego®, w ktorej przyjat
hipokorystyczng teori¢ Briicknera, a inaczej w kilkakrotnie tu wspominanej syntezie, w
ktorej za stuszniejsza uznat patronimiczng interpretacje Urbanczyka.

Istotne znaczenie dla poznania koncowego okresu przedchrzescijanskich wierzen
Stowian ma sposob wykorzystania stownictwa prastowianskiego przez duchownych
chrzescijanskich. Jezeli prastowianska tréba jest poczatkowo przez duchownych zachodnich
potepiana, jako objaw balwochwalstwa, o czym s$wiadczy na przyktad dokument zwany
das Sendrecht der Main- und Rednitzwenden wydany w X wieku w Eichstddt przez tamtejsza
kurie biskupia®, a wkrotce potem, np. juz w tzw. Kodeksie Supraskim moze odnosi¢ si¢ do
ofiary mszy $w., to znaczy, Ze ta ofiara, ktora prastowianski kaptan “vel obtulerit aut
manducaverit”, jak glosi 0w dokument, byta ofiarg bezkrwawa. A z faktu, ze prastowianski
zty duch *béss nigdy w pis$miennictwie cyrylo-metodejskim nie oznacza szatana, dla ktorego
uzywane sg badz to wyrazy zapozyczone, badz tez lokalne neologizmy, wnosi¢ mozna, ze w
religii Prastowian nie byto ztego ducha stojacego miedzy czlowiekiem i Bogiem i kuszacego
do ztego. Krytycznie do tej metody odniost sie¢ etymolog O. N. Trubaczow, o czym byla juz
mowa wyzej.

Przedstawione tu skrotowo trudnosci, z jakimi boryka¢ sie musza badacze wierzen
religijnych Prastowian, daja wystarczajaco jasna odpowiedz na postawione w tytule pytanie.
Jest tak wiele niewiadomych, tak wiele mozliwosci interpretacyjnych, ze jest rzecza

23 Ce00 dpesHetiuux nucvmennbix useecmuli o craesnax (Corpus testimoniorum vetustissimorum ad historiam slavicam
pertinentium), 1.1, Mocksa 1991, s. 182-183.

2* H. Lowmianski, Podstawy gospodarcze formowania sie panstw stowiarskich, Warszawa 1953.

25 J. Nalepa, Bawaria - Stowianie w Bawarii, Stownik starozytnosci stowianskich I, Wroctaw-Warszawa-Krakow
1961, s. 95-97.
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zrozumiata, ze w zaleznosci od uprawianej dyscypliny naukowej, przyjetych metod
badawczych, uznania stopnia wiarygodnosci zrédet dojs¢ mozna do réznych, czasami nawet
przeciwstawnych wnioskow. Nalezy wigc pamigtac, ze ciagle jeszcze kazda kolejna synteza,
a nawet kazde kolejne studium szczegdétowe ma charakter przystanku etapowego w dazeniu
do znalezienia ostatecznej odpowiedzi, ktora nie wydaje sie¢ by¢ bliska, a gdyby postuzy¢ si¢
tu bardziej sceptycznym sformutowaniem, prawie nieosiagalna. Nie zwalnia to jednak badaczy
od dalszych intensywnych poszukiwan w dazeniu do poznania prawdy.
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Warum sind die wissenschaftlichen Beschreibungen des urslavischen
Glaubens so verschiedenartig

Leszek Moszynski

Der Verfasser unterscheidet die objektiven und die subjektiven Ursachen. Die objek-
tiven sind vom Mangel der Materialquellen abhéngig, die subjektiven hidngen von der Ein-
stellung der Forscher zu den einzelnen Problemen ab. Mannigfaltig wird das Problem der
slavischen Urheimat, also auch das Problem der fremden Einfliisse gelost. Andere For-
schungsmethoden wenden die Historiker an, andere Archéologen, Ethnologen und Lingui-
sten. Verschiedenartig wird das Hauptproblem aufgegriffen. Es handelt sich hier um das
Verhéltnis der Religion zu den anderen Zweigen der Geisteskultur. Ziemlich grofie Schwie-
rigkeiten bewirken die Forscher folgende Probleme, die verschiedenartig gel6st werden
konnen und zwar: die Substitution in den Ubersetzungen der slavischen Theonymen fiir die
fremden Theonymen, die Interpretation der mittelalterlichen Chroniken und der Berichte
iiber die Christianisierung der Westslaven, die Etymologie der slavischen Gotternamen, die
Urbedeutung der mit dem Geistesleben verbundenen slavischen Worter, die ersten Kontak-
te der Slaven mit dem Christentum und die Moglichkeiten, die neuen Begriffe mit dem
slavischen Wortschatz zu benennen.

Nach dem kurzen Uberblick iiber die bisherige Fachliteratur kommt der Verfasser
zur Uberzeugung, daB fir die wirkliche Losung dieser Frage noch die ausherrende
Forschungsmiihe und die fruchtbringende Mitwirkung aller humanistischen Fachrichtun-
gen erforderlich sind.



Interpretationes Slavicae: Some Early
Mythological Glosses

Aleksandar Loma

The paper deals with three cases of a Slavic theonym standing as substitute for an ancient
mythological name: Dajbog in NE Serbia for the Roman Aesculapius, originally perhaps for an
autochthonous deity akin to Zalmoxis; Dazobogs (Old Russian form of the same name) in the
Slavic translation of Malala’s chronicle for the Greek Helios and Veles in West-Serbian toponymy
Jfor Apollo.

In sources for Slavic religion and mythology a Greek or Latin theonym can be substi-
tuted for an indigenous name (interpretatio graeca/latina),' and in the popular tradition a
Christian hagionym often takes the place of a Pre-Christian nomen sacrum (interpretatio
christiana).’ But the opposite is possible, too, what we call interpretatio slavica, namely, that
in Slavic literature, folklore or topography a Slavic theonym stands as substitute for a for-
eign mythological name. We are not interested here in the late and purely literary substitu-
tions of that kind, but merely in the cases in which such an interpretation seems to be early
and authentic enough to represent a kind of gloss elucidating the very nature of a Slavic
god. Although minimal, any information of this kind can be precious for a branch of know-
ledge lacking in the first-hand sources, such as the history of the old Slavic religion. A part
of the pagan nomenclature was mediated to the Slavs through Christian texts, but they did
not fail — shortly after having migrated to South-Europe and before being evangelized — to
get a direct knowledge of some autochthonous pagan cults still not extinguished by the
Church and to relate these mythological figures to their own deities. Let us examine here
three examples of such mythological glosses.

1. Aesculapius : Dajbog

The Serbian phonetic form Dajbog corresponding to the Old Russian theonym
Dazvbogs seems to have originally designated the legendary “Silver King” (Srebrni car),
who was believed to live inside a hill in Ku¢ajna-mine (NE Serbia); Dajbog survives into
these days as the name of this hill.> The Silver King shows some kobold-like traits, which
could be German in origin, the silver-mine of Kucajna having been exploited by Saxon

' For instance, Cosmas from Prague (1045—1125) in his Chronica Boemorum I 10 lets the prince Vlastislav
swear by Mars and Bellona, without citing Slavic names of these deities (Fontes 19).

2 The most notorious example is Saint Elias as folklore substitute for the thunder-god Perun.

3 Cf. Cajkanovi¢ 1941, cap. VIII-IX. The traditions about the Silver King recorded in Kucajna between 1829 and
1910 are collected by Pordevic¢ 1932.
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miners in the Middle Ages.* However, the Silver King must have been more than a simple
underground spirit. In his legends, as many as three successive layers are to be distin-
guished, the German one being the most recent one. The name Dajbog proves that the
Saxons met on this place some older Serbian beliefs dating back to the first centuries after
the migration of the Slavs into the Balkans. This pagan Slavic stratum was preceded by an
ancient one: Dajbog “Giver of the riches” seems to have succeeded here to a divine
TIAOUTOOOTNC akin to the Greek-Roman Pluto. A legend from Kucajna’® recalls the descent
of Persephone to Hades: once upon a time, there was in Kucajna a pretty girl who used to
gather wild flowers, especially immortelle (serb. smilje) and for that reason people gave her
the name Smiljana. As she was once gathering flowers in the mountain, Smiljana found a
silver shrub sprouting from the ground; while trying to pick it, the girl discovered under its
root silver stairs leading into the underworld.® Guided by an old dwarf named Ku¢ (thus
eponymous of Kucajna), having passed through many corridors with silver walls and having
crossed many silver bridges over underground rivers, Smiljana came to a sea surrounded by
silver trees. In the middle of that forest stood the castle of the Silver King. Ku¢ introduced
the girl to the lord of the castle. The Silver King appeared to her as a young man of un-
equalled beauty. He invited Smiljana to dinner: never before had she seen such a sumptuous
table. She spent the night there with the king; in the morning he asked her to stay with him
as his queen. At first the young girl turned him down; she said she could not be happy in
that luxury, as long as her people on earth suffered from poverty. Then the Silver King
promised to her that he would make men happy by giving them his silver to dig, and she
accepted his proposal on the condition that he let her go to say good-bye to her parents.
Ku¢ led the girl back to the sunlight; before leaving the underworld she received from him
instructions for the future miners. Smiljana set off for her home through the forest, break-
ing off branches to mark the way back. However, in the valley under the mountain where till
a day ago her village lay there was not a house left, not even a single trace of it, but only a
deserted field grazed by sheep. Astounded, she asked the shepherds about the village, but
they did not even know its name. The most they could help her was to send her to an old
woman lighting candles at an empty grave on the neighbouring hill. Yes, she answered
Smiljana, her grandmother told her, that long ago there used to be a village of that name in
this place, and a beauty named Smiljana in it; one day she disappeared in the mountain and
after a futile quest her parents dug this grave to her and lighted candles on it till they died.
In the course of time the village was devastated by wars, but the custom remained, that the
oldest woman from the neighbourhood lights candles on Smiljana’s grave on the eve of the
day she vanished. Smiljana revealed her identity to the old woman and announced her the

4 The same already Dordevi¢ op.cit.; generally about the mine demons in Serbian folklore see M. S. Filipovi¢ in
Glasnik Etnografskog muzeja 8/1933, p. 93. Though there is no direct evidence of Saxon presence in Kucajna,
the historical topography seems to preserve some memories of it: an Old-Serbian charter mentions together
with “Mount Ku€ajna” (gora Kucajna) a “Saxon Way” (saski put), another one a village Sase “Saxons” in the
neighbourhood. Thus it seems probable that here, like in other mines of the medieval Serbia, the exploitation
was started by Saxon immigrants, roundly about 1250. Cf. Simi¢ 1951, 244.

Recorded by M. Vladimirovi¢ from Pozarevac, edited by Milojkovi¢ 1974, 42 f. This legend sounds quite
authentically, a variant of it being known to Pordevi¢ (1932); only its tongue is affected, which is due to an
intervention of the editor.

Similarly, according the Homeric hymn to Demeter, while gathering flowers on the plain of Nysa Persephone
perceived a wonderful narcissus, made to grow by Earth to catch her; when she reached out for the miraculous
flower, the earth opened, Hades sprang forth and carried her away on his chariot.
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message of the Silver King to the mankind. Then the old woman took a better look at her
and noticed that the young girl was all made of silver.

This story is a kind of iepOG Adyo¢ which ends by giving the aiTiov of a rite. Although
no direct evidence of Smiljana’s cult is available, her legend has some mythological and ritual
connections. In an old St. George’s day song, also known in that part of Serbia, figures a
young girl Smiljana who gathers immortelle and weaves wreaths of it.” In the same region,
there is a legendary personage named “Silver Queen” (Srebrna kraljica): she fought against
her rival, the “Golden Queen”, till they and their female armies exterminated each other.® On
the one hand, this legend alludes to the Pentecostal processions of women named kraljice (i.e.
Queens), that were once customary in all of the northern Serbia; on the other, it aims to
explain the origin of women’s ritual trance taking place on Pentecost in Wallach village Duboka:
during it an ecstasized woman is believed to visit the other world and meat with the dead,
which recalls Smiljana’s underworld journey. All legends and beliefs mentioned above seem
to belong to the same religious complex. It contains several elements — the date, the flowers,
the cult of the dead — connecting it with the Roman grave-festival of Rosalia, which the Chris-
tianity associated with Pentecost. Yet Smiljana is related to immortelles, not to roses, but both
species are complementary and/or interchangeable in the rites and beliefs concerning the life
after death.’ On the Adriatic coast the immortelle finds a ritual use at the so-called Rusalje,
which is the Slavicized form of Rosalia."® On the Ascension Day — a festival which falls ten
days before Pentecost — the people of Budva, on the Montenegrine coast, used to go to the so-
called “Fairy threshing floor” (Vilino gumno), where young boys and girls, wreathed with
flowers, danced a kolo and sang a song about the girl who was once on the Ascension Day
raped by a dragon: he held her in his cave until the next Ascension Day; then she convinced
him to let her gather roses and weave wreaths, as the other girls did on that day; finally, the
dragon allowed her to visit her mother, but she never came back to him.!! It should be noted
that the Adriatic cities as well as East-Serbia are areas of a longer survival of Roman popula-
tion in Slavic surrounding. Moreover, the silver-mine of Kucajna was exploited as early as the

7 The classic record is Vuk I 330° Sofri¢ 1912, 203 is inclined to see in Smiljana of Serbian folk-songs the “soul of
immortelle”, or a fairy.

8 Milojkovi¢ 1974, p. 86 f., from the contributor of the legend of Smiljana and Silver King, which is cited above.

° The name of this plant immortelle expresses the idea of immortality; it is borrowed into English from French,
from which also stem, as calques, German Ewigkeitsblume and Russian bessmertnik. In a tale from Bosnia,
Smiljana is the name of the highest mountain in the world, where the saints confer (SEZb 32/1925, 280), cf.
also Neven “marigold”, literally: “fadeless” as the Serbian name of the mythical mountain where the sun sets
every evening (e.g. Vuk I 304°). This mountain should represent the place in the extreme west where the souls
come after death, according to Jankovi¢ 1951: 36, who cites the epic song Vuk VI 1°. Legends from Macedonia
know a deserted, inaccessible mountain, where some birds — magpies or cranes — fly every summer and gather
immortelle for the fairies (Cajkanovi¢ 1985, 219); the fairies certainly need immortelle because it procures
them the eternal youth and beauty (cf. above the Sofri¢’s assumption of a fairy nature of Smiljana; for Diana
surviving in Balkan folklore as fairy, see below). By the Serbs immortelle plays an important role in love charms
(Sofri¢, Cajkanovié l.cc.), because of the etymological magic, its name recalling the verb smiliti se “to become
dear” (Slave mils “pleasant”), in fact, it seems to be related to lett. smeils “sharp” (M. Furlan in Bezlaj 1995,
271); on the other hand, as the name of a mythic mountain Smiljana could be compared with Old Indian
(Su)meru, both names being reducible to I.-E. *(Su)meil-, perhaps “a (very) pleasant place”, an euphemistic
designation for the abode of the dead.

10 Cajkanovi¢ 1985, 219.

"' Vuk I 270°; a variant from Podgora near Makarska in Dalmatia in the collection of Matica Hrvatska V (1) 1°.
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Roman time;"? among other archaeological finds bearing witness to this two monuments of
cult are to be noticed, which represent Diana respectively Aesculapius.' Diana was worshipped
in the late antiquity as the Moon-goddess and the silver was related to her; therefore, she was
considered to be protectress of silver-mines." The silver girl Smiljana, with her predilection
for wild flowers and forests, could preserve some memories of the Roman goddess. As for
Aesculapius, in a legend from Kucajna mineral springs in the vicinity of the underground
residence of the Silver king are mentioned.”® Moreover, the Greek and Roman god was not
only a divine healer, but also a giver of immortality, which recalls Zalmoxis worshipped by the
Gethae,'¢ and the Thracian name of Asclepios, ZUALU—OPNVOC (and similar), resembles in
its first element closely the Getic theonym.!” Thus the association of Diana and Aesculapius
may reflect here a more ancient divine couple. If *Dad vbogs is in this place substituted for
such a Palaeobalkanic prototype, we have here a trace of an early interpretatio slavica suggest-
ing that the Slavic god had, too, a chthonic character or the psychopompic function.

2. Helios : Dazbog

In Slavon translation of Malala’s chronicle Greek god-name “"HAIOC is glossed through
Dazvbogs (an East-Slavic form), which led to conviction that the homonymous Old-Rus-
sian god was a solar deity. Our conclusions about Serbian Silver King-Dajbog make it
possible to re-examine this interpretation by analysing a related cycle of legends from NW
Serbia, where the name Dabog occurs too. As guardian of underground treasures the Silver
King has his counterpart in the “Snake King” (zmijski car) of South-Slavic legends and
beliefs; sometimes he is being imagined with three heads." In a tale from the region of Srem
— not far from Kucajna — occurs a similar personage connected with the time-spell. It tells
about a three-headed and three-tailed dragon who lived in a cave near Suljam and used to
abduct a girl from the village every day; after spending night with him, in the morning she
was transformed into an old woman.? In Srem and in the adjacent regions of Macva and
Pocerina a legendary cycle is concentrated around the demonic, three-headed, man-eating,
dragon-shaped king Trajan (car Trojan).”’ An Old-Russian god bore the same name,?* and

12 Kanitz 1904, 244; Simi¢ 1951, 243.

13 Kanitz l.c. Diana is represented on the silver coins from Kucajna, too (Dusani¢ 1980, p. 12, n. 21).

4 Cf. Dusanic¢ op.cit. p. 11 f. and 34.

15 Mili¢evi¢ 1876, 1083.

16 The classical account of Zalmoxis given by Herodot IV 94—96 contains such elements as underground refuge
and rich entertainment for his guests, that recall the story of Silver King from Ku¢ajna. Plato Charm. 156 d.
speaks on the “doctors of Zalmoxis” (ZOAL6&100¢ 10Tpoti), who pretend to be able not only to heal the people
with their spells (éT@dai), but even to immortalise them (&maBavatilelv ) — which closely resembles the
Greek Asclepios.

17 The various forms of both names are cited by Detschew 1957, pp. 173 ff. and 195 f.

18 More about it Loma 1995.

19 ZNZOJS X 225 (Poljica in Dalmatien). The snake was an attribute of Asklepios, too. It could be interesting,
that the variant of the legend recorded by Pordevi¢ 1910 makes the girl (Smiljana) find the entrance into the
underworld under a hazel bush, and it is precisely under a hazel tree that the Snake King is believed to reside
guarding his treasures (see Vuk 1818 s.v. mela).

20 Radovanovi¢-Eri¢ 1981, 15.

2! In the following my report is summarising — and in several points developing — the conclusions made by
Cajkanovi¢ in the chapters VIII-IX and XII-XIV of his study of the Serbian supreme god (Cajkanovi¢ 1941).

22 Cf. Lowmianski 1979, 126 ff.
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on the other hand, a three-headed deity was not unknown to the pagan Slavs: there are
Latin sources from the eleventh century testifying the worship of a god named Triglav
among the Baltic Slavs: in Stetin, he had a sanctuary, where stood his statue with three
silver heads.? The “Silver King” from Kucajna is silver-headed, too, and an epic song deals
with the worship of a “silver god” (srebrni bog) in the city Trojan. In the same region of
Macva, where the memory of Trajan is still living, figures Dajbog in a dualistic legend (pub-
lished in Vila I1/1886, p. 642) as rival of Christian God,?* while in the tradition from other
regions of Serbia this role belongs simply to the “Devil King” or, in Dalmatia and Montenegro,
to another Roman emperor, Diocletian (car Dukljan). It was already Cajkanovi¢ who estab-
lished the chain of identification Trojan = Triglav = Silver God = Silver King = Dabog =
Daba = Devil king = Dukljan and questioned the interpretation of Old-Russian Dazabogs as
a solar deity, Serbian Da(j)bog/Daba having no closer connection with the Sun-worship,
except that in an epic song® his homologue Dukljan — and in a tale®® the “Devil King”
(davolji car, elsewhere designated with a hypocoristic of Dabog’s name Daba) — occur as
temporary owners of the sun (which is to be conceived either as astral body in the context
of a storm- or eclipse-myth, or as a symbol of the universal sovereignty). Like the legends
from Kucajna, Serbian cycle of Trojan may be connected, too, with the ancient mining,
which seems to have been developed in Pocerina in the Roman time.” It is hard to fix the
place and the date of Roman emperor Trajan being substituted for a Slavic god. Old-Rus-
sian Trojan suggests that it could have happened already in Slavic proto-home beyond the
Carpathians, soon after Trajan’s conquest of Dacia in 106 AD.?® However, there is no trace
either of Trojan or of Dazbog in the — extremely rich! — East-Slavic folklore, so that these
Old-Russian deities may be purely literary figures originating in the South, and more pre-
cisely in Pannonia, where the Slave mission of St. Cyrill and Methodus in the second half of
the ninth century provoked the first flourishing of Slavic literature, and it would not be due
to an accident, that on the south border of Pannonia, in the present-day North Serbia, an
authentic folklore tradition survived, where both of them, Trojan as well as Da(j)bog, occur
as mythological personages. In Old-Russian translation of Malala’s chronicle DazZbbogs =
Helios refers not to a pagan god, but to an ancient ruler of Egypt. It was in a similar pseudo-
historical perspective and perhaps thanks to their imperial cults that Roman emperors Trajan
and Diocletian entered Slavic mythology; later both of them were demonized under the
influence of Christian church. The emperor Trajan became in the memory of the peoples
of north-east Europe a personification of Roman sovereignty, and Diocletian was an enemy
of the Christianity par excellence, so that in Christian epoch both of them could be turned
into symbols of paganism (“The age of Trajan” in “Slovo” can be understood simply as “the
Pre-Christian era”),”” which led to the possibility of designating any pagan god by their
names. A more concrete association was provoked through the assonance of Slavicized
name-form Trojans to the Slavic word for “three” (zroj-), a three-headed god having been

23 The sources are collected by Meyer 1931, pp. 26, 33— 36, 42, 62; cf. Lowmianski 1979, 175 ff.

24 Cf. Jagi¢ 1881.

B Vuk II 17°.

20 1d. p. 84 f..

27 Cf. SEZb LXXXVIII/ 1975, 188.

28 The fact that Rumanian form of this name is borrowed from Slavic would not contradict the mediatorial role of
the Dacians in transferring this name to the Slavs, but rather the autochthonity of Rumanians in Dacia.

2 The same already Lichacev, cf. Lowmianski 1979, 127.
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already familiar to the Slavs in their northern homeland (cf. the Triglay in Stetin; of course,
some indigenous, Pre-Slavic deity in Pannonia or in the Balkans may have possessed a
similar attribute, too). On the other hand, if Dad’vbogs became in Serbian legends and
beliefs a kind of archidemon, while the Slavic glossator of Malala’s chronicle transformed
him into an ancient ruler of Egypt, identified with the Greek Helios, both of these transfor-
mations were perhaps due to an pagan myth making him an usurper of the cosmic sover-
eignty and a temporary owner of the sun.

3. Apollo : Veles

There are examples in Serbian toponymy of two adjacent geographical objects both
of them bearing names of some mythological relevance. In an article published 1987 I
discussed, among other “connected mythological designations” (as I proposed to call
these cases), the names of two neighbouring hills near the city of Valjevo (NW Serbia),
Veles and Vilinac, the former — mentioned for the first time in 1725 as an old fortress:
Schlof3 Vellesch — recalling Slavic theonym Veles, the latter deriving from serb. vila “fairy”.*
Recently an archaeological find was made in the vicinity, which seems to confirm the
pagan provenance of both oronyms: an ara dedicated to Apollo, probably to a local hy-
postasis of him.>' Dedications to this deity being unusual in the NW part of the Balkans,
and the region of Valjevo generally lacking in Roman epigraphic monuments, it can hardly
be by chance that the classical god of the poetry meets here a divine patron of poets, as
Veles seems to have been among the pagan Slavs, according to Old-Russian epic “Slovo o
polku Igorevu”, where a poet is called his grandson (verses 78—79: vescej Bojane, Velesove
vauce). The couple Veles - Vila may have, too, Pre-Slavic roots and reflect Apollo’s asso-
ciation in the local worship with his sister Diana, whose name in the Balkans developed
its significance into “fairy” (alb. zané, rum. zind). This “topographical” identification of
Veles with Apollo incites a reconsideration of the former views on the Slavic god. It
proves that the mention made of him in “Slovo” points to an essential trait of his nature;
consequently, the supposed identity of Veles with the “cattle-god” Volos becomes very
doubtful, still more so since the linguistic equation of both names, on which this identity
is based, clashes with the phonetic laws, Veles going back to Common Slavic * Veless (cf.
OTch. veles “devil”) and Volos to *Volss.>?

Additional note

Soon after having sent this paper, I received the manuscript of an article by Slavoljub
Gacovi¢, entitled “Petrecatura in the funeral customs of the Wallachs in northeastern Ser-
bia”, to appear in Razvitak (ZajeCar). Petrecdtura (Rum. “accompanying”, i.e. farewell to
the deceased) is a kind of funeral song describing the journey of a dead person’s soul to the
Paradise. Several motifs are to be noted, which recall the legend of the Silver King exam-
ined above as well as its classical connections: the well of oblivion (cf. Greek Lethe); a

3 Loma 1987, 42 f.

3 Published and commented by Svetlana Loma in Starinar XLV-XLVI, Belgrade 1994-95 pp. 173-179. Apollo bears
the epithet Gangarensis, which is probably a local epiclesis of the Greco-Roman god, derived from a place-name.

32 Cf. Loma 1987, 41 f.
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castle made of gold and silver in the middle of a forest, a (narrow) bridge leading to it, a
willow-shoot and a snake which helps the soul to cross this bridge (cf. the staff and the
snake often coiled about it, as the most constant attributes of Asclepius), and especially the
mythological figure named Zin, the ruler of the underworld and the master of the under-
ground waters. Gacovi¢ supposes this name to be a Thracian equivalent of Greek Zevc/
Znv (also identifiable as the final element in the epiclesis of Zalmoxis cited by Herodotus
IV 94 TeBeAéidIg, cf. “Juznoslovenski filolog” XLIX/1993, p. 202); but it is more likely
that Zin is simply a secondary masculine form derived from zind “fairy” < Diana, the couple
Srebrni Car| Smiljana going back to Aesculapius and Diana, and Zin himself appearing in
the “petrecatura” accompanied by a fairy (Samodiva).
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Interpretationes Slavicae. HekoTopble panane Mugo10rHIecKHe TIOCCHI

Aleksandar Loma

B craTbe paccMaTpuBalOTCS TPM Ciyyasi 3aMeHbI JOCIaBSIHCKOTO T€OHHUMa
cnaBsHckuM. [lepBbie Ba KacaloTcsl MpaciaBssHCKOTO *Dad’vbog’a. B ceBepoBOCTOUHOI
Cepb6un y pynHuka KyyaiiHa ectb ropa Jaboe, iMs1 KOTOpOIl MepBOHAYaIbHO OTHOCHUIOCH
K npebuBarwiieMy B Heil MudoiorndyeckoMy nepcoHaxy CepebpsHomy uapio.
CoroctaBieHre ckazaHuii o CepeOpsiHOM 11ape ¢ apXeoJOTMIeCKUMU TaHHBIMU TI03BOJISIET
MPENNOJ0XKUTh, YTO CIaBSHCKUE SI3blUeCKHUe MpencTaBieHus 31ech HACIOWINCh Ha
AHTUYHBIN KYJIBT ACKIIENUs-DCKyJiamna, BOCXOISIIIEro Ha 9TOM MecTe K hpakuiickoMy Wiu
Jako-reTckoMy 6oxkecTBy TUMNa 3aiMoKcrca. ToT »ke caMblii CIaBIHCKUI TEOHUM B hopme
JABOI’ obo3HauaeT B MpegaHUsIX 13 ceBepo3ananHoii Cepbun 1eMOHUUECKOE CYIIECTBO,
corepHHUyaroliiee ¢ XxpuctuanckuM borom. ToT ¢akT, 4To B aHATOTUYHBIX POJISIX BHICTYIIAIOT
TaKue JiereHIapHble IepcoHaXu, Kak 1apu TposiH (= Tpasan) u dyknsH (= [lnokieTuaH),
3acTaBJIsIeT [IEPEeCMOTPETh MHTEpIpeTaluio rpedeckoro ['enns kak Jlaskb6ora B CJIaBSHCKOM
nepeBojie XxpoHuku MoanHa Manansl. Peub uner Tam He o 60re, a 0 IpeBHEM TpaBUTeIe
Erurira, KoTopblii oToxKnecTBIeH ¢ CotHIIEM, TOT0OHO TOMY KaK B CJIaBSTHCKOM (DoJIbKIIOpe
PUMCKUE Iapyu HaAENsIoTCs MUDOTornuecKUMM YepTamu. TakuM criocobom Jlasknpbora-
Tenuist HEMb3S CUMTATH COISIPHBIM 603KECTBOM B TIOJIHOM CMBICTIE CJIOBA (B paMKax IpeBHe-
PYCCKOTO ITaHTE€OHA TaKUM ObLI BEPOSITHO XOPC); OH SBIISIETCS, B (IICEBIO )ICTOPUIECKOM
MepcrneKTuBe, BpeMeHHbIM BhafenbiieM CoJiHIIa, COMOCTABUMBIM ¢ JIMOKJIETUAHOM -
JykassHOM M nbsBOJAbCKUM HapeM (Jaba / Jlaboe) cepOCKOM TpaduIliu, KOTOPhIE B
BapuaHTax KocMosorndeckoro Muda purypupylotr B KauecTBe noxututeneit ConHua u
y3yprnatopoB boxbeil Biactu. I B TpeThbeM HaMU paccMaTpUBaeMOM cCilydae yoanoch,
HCXOJISl U3 NaHHBIX CepOCKON TOMOHUMMM, 6POCUTH TOTOJHUTENbHBIN CBET Ha MPUPOILY
OITHOTO IpeBHepyccKkoro 6oxkecTBa, Ha 3TOT pa3 Beneca. K ero nMeHn MOKHO BO3BECTH
OpoHUM Besew B ceBeposananHoii Cepbun, Mucdonornieckas MOTUBUPOBKA KOTOPOTO
MOATBEPKIaeTcs Ha3BaHMEeM COCelHero xonMa Buiuxay (u3 Buna “pycanka”). Boausu
obOHapyKeH XXepTBeHHUK ATIOUIOHA, TPEKOPUMCKOT0 60ra MOKPOBUTEILCTBYIOIIETO TIeBLIaM
U My3blKaHTaM; Ta ke (GyHKIMS mpunucbiBaeTcs U Benecy, Tak kak bosiH B “CnoBe o
noaky Uropese” HazbiBaeT ero BHYKOM. [ToaToMy KakeTcs, 4TO AOCJaBsHCKas
Mucdoaornyeckas napa AnosoH - lluaHa MHTepNpeTUpoBaHa 31eCh CIaBIHCKUMU UIMEHaAMU
Besec v Buna (cp. 3Ha4eHUe pyM. zind, anb. zané “pycanka” [ nat. Diana).
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Einige Anmerkungen zur slowenischen
mythopoetischen Tradition im Rahmen der
slawischen Mythologie

Nikolai Mikhailoy

The treatise deals with certain questions concerning the use of some Slovene data for the
reconstruction of Slavic mythology.

Unsere Meinung hinsichtlich der terminologisch-theoretischen Seite des Problems
(d. h. hinsichtlich der Stichhaltigkeit der Verwendung des Begriffes “Mythologie” als terminus
technicus, der Verhiltnisse zwischen den sogenannten primaren und sekundidren Quellen,
der Moglichkeit tiber die “slowenische Mythologie” zu reden, sowie hinsichtlich eines
Versuches der “Teilrehabilitierung” einiger nicht ganz “vertrauenswerter” Mythologen usw.)
ist von uns schon frither geduflert worden; die “Apologie” der Mythologie als
wissenschaftlicher Disziplin fand auch in unseren vorigen Beitrdgen statt (Mikhailov 1996a;
1996b). Wir haben aufierdem eine Rekonstruktion eines mit der Figur von Kresnik verbun-
denen Fragmentes der slowenischen mythopoetischen Tradition durchgefiihrt (Mikhailov
1996¢), die verschiedene (skeptische und zustimmende) Reaktionen hervorgerufen hat. Im
vorliegenden Beitrag moOchten wir aber weniger theoretisieren, sondern einige kleinere
konkrete Anmerkungen zu den Daten der slowenischen volkstiimlichen (“mythologischen”)
Tradition anfiihren, die vielleicht helfen kdnnten, uns das urspriingliche slowenische mytho-
poetische “Weltmodell” etwas deutlicher vorzustellen.

Bevor wir konkrete Beispiele anbieten, wére es sinnvoll, an die Tatsache zu erinnern,
daf3 die slowenische ethnographisch-folkloristische Schule sehr vorsichtig und auch ziemlich
ungerne iiber die Existenz der “slowenischen Mythologie” spricht. Man kennt eigentlich
nur wenige Arbeiten, die direkt dem Problem der slowenischen Mythologie gewidmet sind
und ihren Uberblick darstellen. Die erste davon ist das Vorwort Keleminas zu seiner
Sagensammlung (Kelemina 1930, 5-32), die auch jetzt iiberraschenderweise noch immer
einige interessante Interpretationen enthalt, obwohl mehrere Behauptungen des Autors
nicht mehr aktuell sind. Zu loben ist die Absicht Keleminas, einen Systematisierungsversuch
zu unternehmen. Ein interessanter, aber auch fehlerreicher Bericht von J. Mal (Mal 1940),
welcher nach dem Werk Keleminas erschien, kann nicht mehr ganz ernst genommen wer-
den und ist schon in dem néchsten slowenischen “mythologischen” Artikel scharf kritisiert
worden (Bezlaj 1951). Auch die thematisch ihm folgende, fast vierzig Jahre spiter
veroffentlichte Arbeit liber die slowenischen mythischen Wesen (Maticetov 1989) strebt
eher dazu, den Wert der “mythologischen” Berichte zu vermindern, die verddchtigen
“Mythensammler” zu entlarven, und sie meidet selbst das Wort “Mythologie”. Eine solche
Vorsicht ist ohne Zweifel ein Zeugnis des richtigen wissenschaftlichen Verantwortlichkeits-
gefiihls, man muf3 aber auch anerkennen, daf} es duf3erst schwierig ist, mit so einer Einstellung
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die wirklich existierenden, nicht nur “mythologischen”, aber auch kulturgeschichtlichen
Probleme zu 16sen. Die Hauptfrage ist, was flir eine Religion oder mindestens was fiir eine
Art Glauben und Geisteskultur die (Ur)slowenen vor ihrer Christianisierung hatten (irgend-
welche heidnische Religionsvorstellungen hatten sie ganz bestimmt!). Wenn man diese
Hauptfrage nicht beachten will, ist die Gefahr sehr grof3, dafl man die ganze slowenische
Mythologie und sogar die Volkskunde der Feder der “Mythologomanen” und “Mythenerfin-
dern” zuschreibt, was selbstverstidndlich nicht richtig ware. Uns ist die Meinung gut bekannt,
daf} nicht nur Trstenjak und Trdina, aber auch “ernstere” Systematisierer des mythologischen
Materials wie Pajek und Kelemina nicht immer vollig vertrauenswert sind. Man muf3 mit
dieser Meinung rechnen, obwohl uns unmaoglich scheint, nicht zu merken, dafl mehrere
Informationen, die in den Mirchen-, Sagen- oder Volkskundesammlungen von Pajek,
Gabrséek und insbesondere von Kelemina und in den Volksliedersammlungen von Strekelj
oder von Scheinigg enthalten sind und die sich oft (aber nicht immer!) auf die Berichte
Trstenjaks stiitzen, ihre Begriindung auch in den Biichern und Beitrdgen qualifizierter
Volkskundesammler unserer Zeit finden (V. Moderndorfer, F. Kotnik, N. Kuret, M.
Maticetov, M. Boskovié-Stulli u. a.). Die Authentizitat dieser letzteren Materialien wird
bestimmt von niemandem bezweifelt. Ein wertvoller Versuch, die slowenische Mythologie
als ein organisiertes System der mythologischen Vorstellungen mit einer bestimmten
Hierarchie der mythischen Wesen darzustellen, ist im Buch D. Ovsecs unternommen worden
(Ovsec 1991), und dieses konnte einen neuen Weg in der Forschung aufzeigen, obwohl
einige Schlufifolgerungen des Autors noch zu kommentieren, zu besprechen und vielleicht
zu vervollstandigen wéren.

Dazu kann man auch hinzufiigen, daf3 auf praktischer Ebene (d. h. Sammlung des
ethnographischen, ethnologischen, folkloristischen Materials) in Slowenien sehr viel gemacht
worden ist. Mehrere Archivmaterialien warten auf ihre Veroffentlichung, vieles ist aber
schon herausgegeben worden. Diese praktischen Daten bieten dem Forscher gute
Moglichkeiten, auch einige theoretische Hypothesen aufzubauen, die das Ganze irgendwie
systematisieren miifiten. Wir erlauben uns zu behaupten, dafy die reine “Beschreibung” ohne
die verallgemeinernden Interpretationen, die schliefilich zu der vollkommenen Abwesenheit
der Formulierung jeder Art Konzeption fiihrt, fiir die Wissenschaft meistens unproduktiv ist.

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

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

! Man muf sofort anmerken, daf} einige dieser Analogien sehr zweifelhaft sind. Keine von ihnen ist aber endgiiltig
dementiert worden.
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2) eine grofie Zahl der Toponyme mit dem sakralen Stamm Vel- [ Vol-, die ziemlich
sicher mit dem Namen der ostslawischen chthonischen Gottheit Veles / Volos verglichen
werden konnen (s. SKI 1985, 309);

3) die Existenz des weiblichen mythischen Mokoska (dokumentiert in Kelemina 1930,
Nr. 201 nach Trstenjak). Der Name ist nicht nur mit der einzigen weiblichen Gottheit aus
dem Pantheon Vladimirs zu verbinden, sondern auch mit mehreren dimonologischen
Figuren der ostslawischen Tradition, was eine gewisse mythologische Kontinuitdt vermuten
1aB3t. Der einzige Grund, diese Daten zu bezweifeln, ist die unsichere Quelle Keleminas;

4) die Anwesenheit des Oronyms Triglav, der vollkommen dem Namen der polabischen
Gottheit Triglaus bzw. Trigelawus, Triglous, Tryglav entspricht. Diese Analogie wurde
mehrmals betont (vgl. schon Linhart 17912), aber fast jedes Mal begriindeterweise bezweifelt.
Der Name ist epithetisch bzw. deskriptiv, deswegen kann 7riglav einfach einen Berg mit
drei Spitzen bezeichnen und mit dem nordslawischen Heidentum nichts zu tun haben;

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

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

7) die Existenz des mythischen Kresnik und seine speziellen Funktionen und die Rolle,
die ihn als die slowenische Version der panslawischen Donnergottheit darstellen, erlauben
zu vermuten, daf3 der ganze Kresnik-Mythos als eine slowenische Variante des rekonsruierten
“Hauptmythos interpretiert werden darf (vgl. Mikhailov 1996c¢). Dazu gehort auch der
zweifellos sehr archaische Charakter des slowenischen kres-Rituals, das nicht nur aus pan-
slawischen, sondern sogar aus den baltoslawischen Zeiten stammen konnte;

8) das Problem der Existenz eines slawischen heidnischen Tempels in Ptuj (Svetisce na
Ptujskem gradu), das schlie3lich auf der Ebene der archidologischen Quellen nicht endgiiltig
geldst bleibt (vgl. vor allem Korosec 1948, wieder erwdhnt von Rusanova, Timoscuk 1993).

Zu den slawischen ([ur]slowenischen) heidnischen Kultstdtten kdnnen wahrscheinlich
auch der ehemalige heidnische Tempel in Millstatt (Osterreich) und kleinere, vermutlich
sakrale Naturobjekt und Plédtze in Slowenien (bei Slovenj Gradec, Paski Kozjak, auf der
Insel von Bled usw. u. a.) gezdhlt werden (viel und perspektivenreich in letzter Zeit Pleterski
1994; Pleterski 1996).

2 Vgl. Linhart 1791, 256-257: «I. Triglav, ein dreikopfiger Gott, wie es der Name anzeigt, weil sie ihm die Herrschaft
uber Luft, Erde, und Wasser zuschreiben.
Thn verehrten vorziiglich die im noérdlichen Deutschland wohnenden Slaven, wo sie ihm ansehnliche Tempel
erbauet haben. Der Berg Terglav in Bohein, welcher der hochste in Krain ist, voll priachtiger Scenen der wilden
Natur, scheint von dieser Gottheit seinen Namen zu fithren».
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Wenn man diese Elemente der slowenischen Volksiiberlieferung, die irgendwie zu
der vorigen slawischen Urstufe der heidnischen Vorstellungen zuriickfithren, aufzahlt, miifite
man dabei korrekterweise betonen, dafy es um sekundére indirekte Materialien geht, die fiir
die Rekonstruktion eines gewissen archetypischen, mythopoetischen Schemas niitzen sollen
und nicht fiir den Aufbau eines wahrscheinlich nie existiert habenden slowenischen Pan-
theons. Dazu ist hinzuzufiigen, dafl mehrere ethnogenetische Probleme, die sowohl die
Slowenen als auch im allgemeinen die Slawen betreffen, noch nicht geldst sind. Auch die
Chronologie bleibt bei solchen Studien eher ein vages Thema. Besonders interessant und
als Untersuchungsgebiet vielversprechend erscheint fiir die Kultur- und Religionsgeschichte
jedes einzelnen slawischen Volkes die Periode unmittelbar vor der Christianisierung, die
fur die Slowenen mehr als hundert Jahre im Vergleich z. B. zu den Ostslawen zuriickliegt.
Diese Tatsache kann in zwei verschiedene Richtungen interpretiert werden: Die frithe
Christianisierung reduziert einerseits die Wahrscheinlichkeit, etwas urspriinglich heidni-
sches zu finden, andererseits ist aber daf3, was man doch entdecken kann, archaischer als
das Material der Traditionen der spéter christianisierten Volker. Normalerweise wird die
erste Seite dieses Phdnomens hervorgehoben, wiahrend die zweite fast immer ausgelassen
wird.

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

Man darf vermuten, daf} es in der Phase der sogenannten baltisch-slawischen Einheit
wenn nicht eine entwickelte heidnische Religion, dann ein System der archetypischen
sakralen Vorstellungen gab, welches sowohl auf praktischer Ebene (Rituale usw.) als auch
in der Sprache vorhanden war (“Stimme mit sakraler Bedeutung”). In dem Moment, in
dem sich die Spaltung der baltisch-slawischen Einheit ereignete, die zur allmahlichen Bildung
einzelner baltischer und slawischer Volker fiihrte, haben sich die religiosen Vorstellungen
weiter entwickelt, und jedes Volk hat seine eigene lokale Version des ehemaligen
gemeinsamen Systems der sakralen Vorstellungen ausgearbeitet. Der Hohepunkt der
Entwicklung der lokalen Religionen ist fiir jedes dieser VOlker gerade die Zeit vor der
Christianisierung. Besonders deutlich sieht man das bei den am spétesten christianisierten
Polaben und der sogenannten “Baltischen Slawen”, die, wie man aus mehreren “priméren”
Schriftquellen und aus den archédologischen Ausgrabungen erfiihrt, auch eigene Gotzen
und sogar Tempel hatten.

All dies bedeutet, daf3, wenn man von der panslawischen Religion bzw. Mythologie
spricht, es sich natiirlich um einen konventionellen Begriff handelt, der ein gewisses Schema
oder eine Sammlung mehrerer archetypischer Daten bezeichnet, aber in Wirklichkeit wahr-
scheinlich nie existiert hat. Dagegen haben die lokalen religiosen Traditionen und Kulte
ganz bestimmt existiert und sich teilweise auch gut entwickelt. Uber manche Volker (Ost-
slawen, Polaben) haben wir mehr Informationen, tiber manche (siidslawische und besonders
westslawische Volker) viel weniger, was aber nicht bedeutet, daf3 die letzteren ohne religiose
bzw. mythopoetische Vorstellungen gelebt haben. SchlieB3lich ist auch die Christianisierung
vor allem die Ersetzung einer Religionsform durch eine andere. Die Aufgabe der
Wissenschaftler ist nun zu versuchen, moglichst mehr {iber die vorchristliche Kultur der
sich zu jener Zeit schon gebildeten Volker zu entdecken.
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Alcune osservazioni sulla tradizione mitopoietica slovena nella cornice della
mitologia slava

Nikolai Mikhailov

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



Pogansko bogovje slovanskega vzhoda in zahoda
v luci slovenskih ljudskih pesmi

Viado Nartnik

Pagan gods of the Slavic East and West were outwardly extremely diverse. As a contrast to
the double number of gods tied to different localities of the Slavic West, the six pagan gods of
Slavic East mentioned in the treatise formed a rather harmonized system. Since Slovenes had
been Christianized before any mention of either group of Slavic gods was recorded, the presence
of their former pagan gods is reflected only in Slovene folk songs. The Slovene song heritage
thus functions as a connecting link between the Slavic East and West.

Za pogansko bogovje slovanskega vzhoda in zahoda je bilo znacilno, da se je na zunaj
skoraj v celoti razhajalo. Bogovje slovanskega vzhoda je znano z zaCetka vladanja kijevske-
ga kneza Vladimira Svjatoslavljica. Ta je leta 980 na hribu pred svojo palaco v Kijevu posta-
vil kipe Sesterice bogov: najprej leseni kip gromovnika Peruna s srebrno glavo in z zlatimi
brki, nato kipe Horsa, Dazboga, Striboga, Semargla in Mokosi - preden jih je ob pokristja-
njenju leta 988 vse unicil.! V kijevsko Sesterico pa ni bil vkljuen Perunov nasprotnik Veles
ali Volos, ¢eprav je Vladimirov oce Svjatoslav Igorjevi€ Se leta 971 pri sklepanju miru z Grki
prisegel na Peruna in na boga Zivine Volosa.?

Nasproti sorazmerno skladnemu sistemu bogov slovanskega vzhoda, osredinjenega
v Kijevu, se je dvanajst bogov slovanskega zahoda posami¢no vezalo na razli¢ne kraje ob
Baltiku, pri Cemer je bil prvi in glavni bog Sventovit v Arkoni. Imel je Stiri glave in konja
belca ter je predhajal Triglavu s tremi glavami in s konjem vrancem v S¢etinu. Sledila sta
Svarozi¢ ali Radgost z divjim merjascem v Retri in Jarovit z zlatim $¢itom v OlogoScu,
nadaljnji niZji bogovi pa so bili Rujevit, Porevit, Porenut, Cernobog, Prove, Pripegala, Poda-
ga in Ziva.’ Med nastetimi bogovi slovanskega zahoda je bil edino SvaroZi¢ Ze po imenu
primerljiv s Svarogovim sinom Dazbogom slovanskega vzhoda.*

Ker so bili Slovenci pokristjanjeni §e pred omembami poganskega bogovja slovan-
skega vzhoda in zahoda, se njihovo nekdanje verovanje nakazuje kvecjemu posredno skoz
ljudske pesmi. Primer posrednega nakazovanja je Ze pesem Zacetek zemlje,’ ki razlaga za-
Cetni svet takole:®

' N. Mikhailov: Slovanska mitologija in slovensko bajeslovje, v: Koledar Mohorjeve druzbe v Celovcu za leto 1997, 111.

2 V. M. Mokienko: Obrazy russkoj reéi. Istoriko-etimologiGeskie i etnolingvisti¢eskie ocerki frazeologii, Leningrad

1986, 159.

A. E. Suprun: Vvedenie v slavjanskuju filologiju, Minsk 1989, 254 in 255.

4 D. J. Ovsec: Slovanska mitologija in verovanje, Ljubljana 1991, 123 in 142.

5 1. Grafenauer: Bog-daritelj, praslovansko najvisje bitje, v slovenskih kosmoloskih bajkah, Bogoslovni vestnik
XXIV (1944), 76 in 77.

¢ 1. Grafenauer: Prakulturne bajke pri Slovencih, Etnolog XIV (1942), 25 in 29.
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Ko ni bilo na zacetku sveta

Nic¢ razen sonca, Boga in morja,
Sonce prevroce preZene Boga,
Da potopi se v globino morja.

Ko nad gladino glavo pomoli,
Zernce peska mu noht ocerni;
Zernce peska Bogu izleti:

Cerna zemljica na morju lezi.

Pesem razlaga zacCetni svet tako, da protistavlja sonce Bogu in morje zemlji, medtem
ko se luna in nebo ne omenjata posebej. Lahko pa je luna istovetna kar z Bozjim nohtom,
Ceprav ustreza temu glede na majhnost zemlje tudi sedmerobarvna mavrica. Gledano v
Casoprostoru je BozZji noht najprej bliZznja popoldanska mavrica nad vzhodnim obzorjem,
nato pa daljna mlada luna ob zrnih planetov v nebesnem morju nad zahodnim obzorjem.’
Tako mavrica kakor luna sta ravno nasprotni soncu in se pred njim umikata ali potapljata Ze
v medobratnem vro¢em pasu. V obobratnem zmernem pasu pa se vrh tega podreja nizko
sonce boziénemu §€ipu in nizki §¢ip kresnemu soncu. NedolZne otrocice braneci bozi¢ni
§Cip in greSnemu Clovestvu grozece kresno sonce je slutiti v naslednji protistavi® pesmi Je-
zus prosi za porodnice (SLP 20) ter pesmi Marija prosi za porodnice (SLP 114):

Jezus po morji plava,
Po morja globocin,
Riba za njim perplava,

Lezi, leZi ravno polje,
LeZi prek polja cestica,
Po cesti gre en majhen fant,

Riba Faronika. Marija ga je srecala.

“O cakaj, cakaj, riba, “Hole, hole, ti mali fant,
Riba Faronika: Le kam mi pojdes ti?”

Te bomo kaj prasali, “Jaz pa grem na Donavo,
Kak se po svet godi.” Koderkoli hodil bom,

“Ce bom jaz rep vzvila, Za mano vse gorelo bo.”
Ves svet bo pogubljen; “Le nej, le nej, ti mali fant,

Ce se bom obernila,
Ves svet bo potopljen.”
“Nikar, nikari, riba,
Riba Faronika:
Zavolj teh otrocicov,
Zavolj porodnih Zen.
Pekel se je napolnil,
Svet raj pa prazen je!”

Ti mali fant sveti Florjan:
Ce se ne Sonas drugih mi,
Sonaj se porodnih zen

Ino drobnih otrok,

Ki v zibelki pocivijejo!”

“Jaz se ne morem Sonat vec:
Dete ni staro sedem let,
Grehov Ze ma za tisoc let.”

Medtem ko se Jezus zavzame za porodnice pri ribi Faroniki, ki nosi svet na hrbtu in
grozi greSnemu Clovestvu bodisi s potresno pogubo bodisi z vesoljnim potopom, se Marija
zavzame za porodnice pri malem fantu svetem Florjanu, ki grozi greSnemu Clovestvu z
vesoljnim poZarom. Z vesoljnim potopom ter pozarom grozeci bitji nasprotnih spolov druzi
Se glasovna podobnost Faronikinega in Florjanovega imena, in ta daje misliti na delno
pokristjanjenje nekdanjih imen Perunike in Peruna podobno, kakor daje protistava z Jezu-
sovim ter Marijinim imenom misliti na pokristjanjenje nekdanjih imen Velesa ter Mokosi.’

7 V. Nartnik: Zvezdne poti. Poskusi novega branja slovenskih ljudskih pesmi, Kranj 1991, 7.

8 Glejop. 7: 11.

° V. Nartnik: K razmejevanju legend od nelegend pri slovenskih ljudskih pesmih, v: Razvoj slovenske etnologije
od Streklja in Murka do sodobnih etnoloskih prizadevanj, Ljubljana 1995, 92.



Za malega fanta svetega Florjana kot nekdanjega ceha Peruna v podobi pomladnega prvega
krajca govori nato sveti Cesko med svetim Velkom kot nekdanjim Velesom v podobi bozi¢-
nega §Cipa ter svetim Jurijem kot nekdanjim Svarogom v podobi kresnega sonca v pesmi

Pastirska molitev (SNP 5003), ki se moli takole:'

Sveti Velko, brani mojo belko,

Sveti Cesko, daj ji vime tezko,

Sveti Jurij, ti nam pa zakuri,
Da bo sonce peklo
Ino maslo teklo!

Na nekdanjega Velesa in Peruna se pri tem navezujeta Se sveti Valentin in Peregrin v

pesmi Kaznovana birtinja (SLP 160):

Stoji tam gora Limbarska,
Lezi pod goro tratica,

Na tratici je hiica,

V hisi mlada birtinja.
Birtinja héerko ma lepo

In toci vincece drago.

Po cesti gresta brata dva,
Prot hisi se oberneta,

Ta pervi je svet Valentin,

Ta drugi je svet Peregrin.

Na pragu birtinja stoji,

Sop kljucov v rokah derzi.
Svet Valentin ji govori:

“Bi naju prenocili vi?

Naj se zgodi zavolj Boga,

Da vam Se vedji sreco da.”
Se jezna Zena oglasi,

Z osabnostjo odgovori:
“Srece Ze dosti jaz imam,
Saj boljsi hise krog ne znam:
Je v hlevu dost Zivinice,

V kleti sladko vincece,
Denarjov v skrinji je lepo,

V hisi pivcov vse polno.

Kdor bo za sladko vince dal,
1a bo pod mojo streho spal.”
Svet Valentin odgovori

In Zeni z perstam zapreti:
“Jaz nisem dal in ne bom dal,
Ne bom pod tvojo streho spal.
Pa vedi, ti prevzetnica,

Nocoj me bos Se klicala!

Se polnoci ne bode prec,

Vse tvoje srece ne bo vec.”
Stori se kmalu temna noc,
Se ¢udna skaZe BoZja moc:
Se preden ura je devet,
Popada v hlevu vsa goved.
Je Zena vsa prestrasena
Glasno prot gori klicala:
“Pomagaj Bog, svet Valentin
In njega brat svet Peregrin!”
Se preden ura je deset,
Zacne iz sodov vino vret.

In Zena bolj prestrasena

Je Se glasneje klicala:
“Pomagaj Bog, svet Valentin
In njega brat svet Peregrin!”
Enajsta ura ne mini,

Ze héerka mertva tam lezi.
In Zena vsa omamljena
Rjovece je zaklicala:
“Pomagaj Bog, svet Valentin
In njega brat svet Peregrin!”
Dvanajsta ura ne mini,

Z plamenam hisa vsa gori.
Zdaj Zena vsa ponizana

Je milo k nebu klicala:
“Pomagaj Bog, svet Valentin
In njega brat svet Peregrin!”
Tak polnoci je kmalu prec,
Vse srece birtinje ni vec.

10 Slovenske narodne pesmi 3. Iz tiskanih in pisanih virov zbral in vredil K. Strekelj, Ljubljana 1904-1907, 142.
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Sveti Valentin in Peregrin spominjata na zimskega Velesa in pomladnega Peruna tako
glasovno kakor ¢asovno."! Casovno se umetelno prepletata tudi Valentinovi oziroma Vele-
sovi lihi uri, ko je oSabna in lakomna birtinja ob goved in hcerko, ter Peregrinovi oziroma
Perunovi sodi uri, ko je prevzetnica ob vino in hiSo. Samo pomladno podlago pa ima pesem
Jezus razpostavi jogre (SLP 118), ki se niza takole:'?)

Jezus jogre je postavil Svet Tomaz tako se veri
Na vse stiri te strani: Proti svojmu Jezusu:
Svetga Petra je postavil “Kaj si mene let postavil,
Na lepo ravno polje, Kjer ni videt romarja?”
Svetga Janza je postavil “Tiho, tiho, joger ljubi,
Na vinograde lepe, Joger ljubi, svet TomaZz!
Svetga Andraza je postavil Na svet lepsi ni deZele
Gor na visoke gore, Ko deZela Indija:

Svetga MiklavZa je postavil V Indiji toca ne bije,

Dol na globoko morje, Psenico dvakrat Zanjejo.
Svetga Tomaza je postavil V Indiji ga ni ¢loveka,
Pa v dezelo Indijo. Da b bil hudobnega serca.”

Pesem je znacilno dvodelna. V prvem delu razpostavi Jezus vsega pet jogrov tako, da
se srednji sveti Peter protistavlja srednjemu svetemu Janzu in visoki sveti AndraZz nizkemu
svetemu MiklavZzu, ¢ezmorski sveti Tomaz pa tokrat samemu Jezusu glede na Sirsi dvogovor
v drugem delu. Pomenljivo je tudi, kako sveti Miklavz, ki niti ni bil joger, po imenu spomi-
nja na nekdanjo boginjo Mokos, ki se je v Kijevu protistavljala bogu Perunu.” V tej luci pa
se protistava med Jezusom (Kristusom) in svetim Tomazem razkriva za protistavo med
nekdanjim Hrsom v podobi pomladnega sonca* in nekdanjim Semarglom v podobi po-
mladnega §Cipa. Ustrezno se v protistavi med Petrovim srpom in Janzevo kupo razkriva
protistava med nekdanjim Stribogom v podobi stojece stare lune in nekdanjim Dajbogom v
podobi lezeCe mlade lune, medtem ko se v protistavi med AndraZevo goro in MiklavZzevim
morjem razkriva protistava med nekdanjim Perunom v podobi visokega prvega krajca ter
nekdanjo Mokosjo v podobi nizkega zadnjega krajca takole:"

Y N
S R S
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"'N. Kuret: Prazni¢no leto Slovencev 2, Ljubljana 1989, 545 in 546.

12 Slovenske ljudske pesmi 2. Uredili Z. Kumer, M. Maticetov in V. Vodusek, Ljubljana 1981, 389 in 390.
13 Slavjanskie drevnosti. Etnolingvistieskij slovar’ pod redakciej N. I. Tolstogo. Tom 1, Moskva 1995, 209.
4 L. S. Hrenov: Narodnye primety i kalendar’, Moskva 1991, 52.

15 1. Sprajc: Arheoastronomija, Ljubljana 1991, 27.



Pol leta nato se slika obrne, ko se nekdanji Semargel v podobi jesenskega sonca med
leZeco staro in stojeco mlado luno spoprime z nekdanjo MokoS§jo v podobi nizkega prvega
krajca. Takemu Semarglu in taki MokoSi namre¢ ustrezata sveti Tomaz in BoZja dekla v

pesmi Zaperta smert (SLP 47):

Tomaz nabija sodec nov

V ti deZeli Indiji.

Persla je k njemu bela smert:
“Tomaz, al das kaj vinca pit?”
“Kdor hoce sladko vince pit,
Mora petice bele stet.”

“Belih petic ne znam jaz Stet,
Pa vendar hocem vince pit.”

Tomaz nato se razjezi

Pa BoZjo deklo v sod zmasi.
Bila je notri leta tri,

Oj leta tri in mesce tri.

Bog je TomaZzu posto dal:
“Kam si pa mojo deklo djal?
Po celem svetu ne zvoni,
Obene duse v svet raj ni!”

Bozi¢no-pomladno-kresno-jesensko Cetverostavo slovenskih ljudskih pesmi nadalje dru-
7i srbska ljudska pesem z naslovom Sveci blago dijele:'®

Mili Boze, ¢uda velikoga!
1li grmi, il se zemlja trese?
1l udara more o bregove?
Niti grmi, nit se zemlja trese,
Nit udara more o bregove,
Veé dijele blago svetitelji:
Sveti Petar i sveti Nikola,
Sveti Jovan i sveti Ilija

1 sa njima sveti Pantelija.
Njim dolazi BlaZena Marija,
Roni suze niz bijelo lice.

Nju mi pita Gromovnik Iljja:

- Sestro nasa, Blazena Marija!
Kakva ti je golema nevolja

Te ti ronis suze od obraza?

Al govori BlaZena Marija:

- A moj brate, Gromovnik llija!
Kako necu suze prolijevati,
Kad ja idem iz zemlje Indije,
Iz Indije, iz zemlje proklete!

U Indiji tesko bezakonje:

Ne postuju mladi starijega,

Ne slusaju djeca roditelja.
Roditelji porod pogazili,

Crn im bio obraz na divanu
Pred samijem Bogom istinijem!
Kum svog kuma na sudove cera
1 dovede laZljive svjiedoke,

1 bez vjere i bez Ciste duse,

1 oglobi kuma vjencanoga,
Vijencanoga ili krstenoga.

A brat brata na mejdan zaziva,
Djever snasi o sramoti radi,

A brat sestru sestrom ne doziva.

Njoj govori Gromovnik llija:

- Sejo nasa, Blazena Marija!
Utri suze od bijela lica,

Dok mi ovdje blago podjelimo,
Oti¢ cemo Bogu na divane
Molit cemo Boga istinoga
Nek nam dade kljuce od nebesa
Da zatvorim sedmera nebesa,
Da udarim pecat na oblake,
Da ne padne dazda iz oblaka,
Plaha dazda, niti rosa tiha,
Niti nocu sjajna mjesecina,
Da ne padne za tri godinice!
Da ne rodi vino ni psenica,

Ni za crkvu casna leturdija.

16 T. Cubeli¢: Povijest i historija usmene narodne knjizevnosti, Zagreb 1990, 171.
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Kad to ¢ula Blazena Marija,
Utre suze od bijela lica.

Kada sveci blago podjelise:
Petar uze vince i psenicu

1 kljuceve od nebeskog carstva;
A llija munje i gromove,
Pantelija velike vrucine,

Sveti Jovan kumstvo i bratimstvo
1 krstove od casnoga dreva;

A Nikola vode i brodove.

Pa odose Bogu na divane,
Molise se tri bijela dana

1 tri tamne noci bez prestanka.

Molise se i umolise se:

Bog im dade od nebesa kljuce,
Zatvorise sedmera nebesa,
Udarise pecat na oblake,

1é ne padne daZda iz oblaka,

Plaha dazda, niti rosa tiha,
Nit obasja sjajna mjesecina;
I ne rodi vino i psenica,

Ni za crkvu casna leturdija,
Puno vrijeme za tri godinice.
Crna zemlja ispuca od suse,
U nju Zivi propadose ljudi;
A Bog pusti tesku bolezanju,
Bolezanju strasno srdobolju
1e pomori i staro i mlado

1 rastavi i milo i drago.

Sto ostalo, to se pokajalo,
Gospodina Boga vjerovalo.

1 ostase bozji blagoslovi,

Da ne padne leda ni snijega,
Do jedanput u godini dana.

Kako onda, tako i danaske.
Boze mili, na svemu ti hvala!
Sto je bilo, vise da ne bude.

V srbski pesmi je tako zdruzena motivika Stirih slovenskih pesmi. Zasnova spo-
minja na boZiéno pesem Jezus prosi za porodnice, zaplet na pomladno pesem Jezus
razpostavi jogre, razplet na kresno pesem Marija prosi za porodnice in razsnova na
jesensko pesem Zaperta smert. Sprepletena motivika kaze na precej druga¢no Indijo.
Po srbski pesmi Indija ni le narobe svet, ampak tudi dezela smrti, ki jo je v slovenski
pesmi Mlada Breda (SNP 103) zamenjala nekoliko blizja Turc¢ija.”” Tudi to pesem na-
mreC uvaja pogajalno-nikalno-trdilna slovanska primera'® sloneca na manjSalni igri sa-
mostalnikov vodica - gorica - meglica, ki ni tako dale¢ od zadevnega rimanja svetni§kih
imen Andraza - Miklavza - Tomaza in s tem od delnega spomina na nekdanjega Peruna
- Mokos - Semargla:

Skerbna mati urno perspesila,
Tak je svoji héerki govorila:
“Ta meglica ni ne od vodice,
Ta meglica ni ne od gorice,

Breda vstane, ko se dan zazori,
Se sprehaja sem ter tja po dvori -
Si odpirat ide gornje line,

Ide gledat doli na ravnine.

Ko po ravnem polji se ozira,

Vidi, kak se tam meglica zbira:
“Ljuba mati, urno mi vstanite,
Ljuba mati, rocno razloZite,

Al meglica ta je od vodice,

Al meglica ta je od gorice,

Al oblak je toce hudourne,

Izpod neba zgnan od sile burne?”

Tud oblak ni toce hudourne,
Izpod neba zgnan od sile burne;
10 je sapa turskih konj meglena,
Ki jih polna je steza zelena.
Turki pote jezdijo - aj, Breda,

Ne perhajaj mi tak silno bleda!”

7 Slovenske narodne pesmi 1. Iz tiskanih in pisanih virov zbral in vredil K. Strekelj, Ljubljana 1895-1898, 164.
18 'V, Nartnik: Slovnisko-slovarska delitev samostalnikov, Slava IX (1995/96)/1, 27.



Podobno bi bila motivika kruha in vina lahko odsev svetnikov Petra in JanZa in s tem

delni spomin na nekdanjega Striboga in Dajboga:

Od strahu je Breda obledela,

Od bridkosti skoraj omedlela:
“Kaj vas prosim, mila moja mati!
O, nikarte mene Turku dati!

Kaj pocet mi bo nevesti tuji;

Turk je hud in njega mat se huji -
Kar po zemlji leze ino grede,

Od hudobe nje kaj pravit vede:
Osem Zen je sinu Ze vmorila,
Tudi mene bi vmorit vtegnila!
Strupa mi bo v vinu napivala,
Strupa mi bo v kruhu ponujala.”

“Dobro me poslusaj, héerka moja!
Kaj ti pravim, skerbna mati tvoja:
Ko ti huda tasca bo napila,

Bodes vino ti na trato zlila,

Al ga zlila bos na skalo sivo,

Ki z nje kuha apnar apno Zivo.
Ko ti bode kruha ponujala,

Ga $cenetu mlademu bos dala.”

Mlada Breda se zajoka huje,
Materi tako Se beseduje:

“Ko mi bojo balo nakladali,
Nakladali, v skrinjo jo spravijali,
Slarasto mi peco zgor denite,

Jo verh vsega blaga poloZite -

Pece bodem najprej potrebvala,
Z njo si sercne rane zavezvala.”

Milada Breda dalje govorila:

“Kaj Se pravim vam, vi mati mila!
Kadar bojo Turki perjahali

In raz konja na tla poskakali,

Jih vi gor za mizo posadite,

Jih gostite, dobro napojite!

Ko si bojo jeli napivati

In po mladi Bredi vprasovati -
Takrat, mati, pome vi posjite,
Takrat hudmu Turku me peljite!”

Ko je mati balo nakladala,
Nakladala, v skrinjo jo spravijala,
So Ze turski svatje perjahali

In raz konja na tla poskakali.
Mat jih je za mizo posadila,

Jih gostila, dobro napojila.

Svatje so si jeli napivati,

Jeli so po Bredi vprasovati.

Urno mati ponjo je poslala,
Hudmu Turku jo je perpeljala.
Gor za mizo so jo posadili,
Z njo za mizo drago vince pill.

Stribogu, Hrsu in Dajbogu sicer ustrezajo podrejeni moski liki’® Bredinega Zenina,
urnega konja in mladega hlapca, medtem ko je zaporedje Peruna, Mokosi in Semargla pri-
merljivo z Bredino razpetostjo med ljubo materjo in hudo svekrvjo kot prehodno stopnjo
med prvotnim Semarglom in drugotno tasco:

Se spotakne, se mu sedlo zmakne.
V sedlu je bodalo skrito bilo,
Bredi se je v serce zasadilo!

Mladega se perpeljajo konja,
Urnega ko verh gora postojna.
Nanj mi mlado Bredo posadijo

In po ravnem polji pro¢ zdercijo,
Da se dela gosta mi meglica,

Oj meglica, turskih konj sapica.

V diru se mi Bredin konj spotakne,

Mladi Zenin berzga konja vstavi,
Konja vstavi, svojim svatam pravi:
“To je huda mati naredila,

19 7. Smitek: Anti¢na tradicija o Indiji v slovenskem ljudskem izroéilu, Traditiones 20, Ljubljana 1991, 101.
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Osem Zen mi je ze pomorila!
Se deveto mi vmoriti hoce,
Brez katere ni Zivet mogoce!”

Mladi Zenin dalje beseduje,
Svojmu malmu hlapcu ukazuje:
“Kaj ti pravim, urni hlapec mali:
Sedelce popravi Bredi zali!”

Hlapec zacne se izgovarjati,
Zeninu se zacne ustavljati:

“Kdor kusval bo Bredo drev in davi,
Naj ji tudi sedelce popravi!”

Mlada Breda klice Zenna k sebi:
“Kaj jaz pravim, mili Zenin, tebi:
Hiti skrinjo pisano odpreti,

Hiti peco slarasto z nje vzeti!

Z njo si bodem rano zavezala.”
Beseduje se mi Breda zala:
“Povej meni, Zenin serca mojga,
Je li dalec se do grada tvojga?”

“Molci, molci, moja draga Breda!
Saj ze nama grad naproti gleda,
Saj se vidi stresica Ze zlata,

Saj se vidjo Ze sreberne vrata.”
Se cez ravno polje v dir dercijo,
Kakor v zraku pticice letijo,

Da se dela gosta mi meglica,

0j meglica, turskih konj sapica.

Ko so v beli grad mi perjahali
In raz konja na tla poskakali,
Jih je tasca v dvoru percakvala,
Mlado Bredo je ogovarjala:
Kar po zemlji leze ino grede,
Od lepote tvoje pravit vede;
Vendar nisi tak cvetecga lica,
Kakor gre od tebe govorica.”

Zdaj je Bredi jela napivati,
Ji pogace jela ponujati:

“Ce bo$ pila vincece erdece,
Bos imela lice bolj cvetece;
Ce pogaco bodes pokusala,
Bos pa polta belega postala.”

MIlada Breda vinceca ni pila,
Na zeleno trato ga je zlila

In ga zlila je na skalo sivo,

Ki z nje kuha apnar apno Zivo.
Trata se je migliaju vsusila,

V migljaju se skala razvalila -
In pogace da $cenetu jesti,

Al razpoci $cene se na mesti!

Breda je pa tasci govorila:

“Kaj vam pravim, tas¢a vi nemila!
Kar po zemlji leze ino grede,

Kaj hudobe od vas pravit vede;

Pa le vendar tolko ne, of tasca,
Kolikorsna je hudoba vasa.

Osem Zen ste sinu Ze vmorila,
Tudi meni strupa ste napila,

Ste v pogaci mi ga ponujala.”

Tak je Breda svojmu mozu djala:

“Kaj ti pravim zdaj, moj Zenin mladi!

Kje je moja izba v tvojem gradi?
Kje je meni spalnica odbrana?
Kje je meni postelja postlana?”

Huda tasca pravi ino rece:

“To pa meni v glavo iti nece,
Da b imeli per nas to navado,
Ko nevesto perpeljajo mlado,
Da b po spalni izbi poprasvali,
Posteljo da bi ogledovali -
Ampak taka je navada nasa,
Da nevesta za ognjisce prasal”

V spalnico jo mladi Zenin pelje,
Ji pokaZe postelje dve bele.

V posteljo se mlada Breda vleZe,
Urno sercne rane si odveZe.

V zadnjic se spregovori in pravi:
“Teci, teci, serca vir kervavi!
Materi te ljubi bom poslala,
Materi te dragi v spomin dala -
Nic vec vidla me ne bo na sveti,
Slisala da b vsaj od mene peti!”

Se se mladi Zenin mi zajoka,
Se zajoka milo in zastoka:



Viado Nartnik

“Kaj vam pravim, huda mati moja, Huda tasca gor in doli hodi,

Bog vam daj Zivijenje brez pokoja! Od hudobe se ji glava blodi:

Zen devet ste ze izbrala meni, Kaj vam pravim, vi sosedje, bratje,
Ali spal Se nisem per nobeni! In vam drugim, ki ste moji svatje!
Tut per Bredi hocem pa zaspati, Zenitvanje ste vi percakvali,
Nikdar ve¢ od Brede nocem vstati!” Bodete pa zdaj ju - pokopali!”

Ker je mlada Breda deveta nevesta, je njen Zenin spet istoveten z devetim mozem v
pesmi Pogubljena mati (SLP 48), ki se glasi takole:?

Po morji se vozijo barke tri: Sel je moz kupit v en lep semenj

V eni se vozi Jezus Gospod, Rumene gosli in cern lok,

V drugi se vozi Gospod Bog, Sel je pred vrata peklenske gost.

V tretji se vozi deveti moz, Pred peklam je godel en letni dan,
Deveti moz, Zalostni moz. En letni dan in noc¢ in dan.

Tako je rekel Jezus Gospod: Ob leti je persel satan ven:

“Kaj je tebi, deveti moz, “Kaj naj damo teb za en lon,

Da si tak mocno Zalosten?” Ker godes nam Ze en letni dan,
Tako je rekel deveti moz: Oj letni dan in noc¢ in dan?

“Kaj bi ne bil jaz Zalosten! Denarjov ti damo, kolkor jih hoc,
Imel sem kar Zlahtne starise, Oj dus ti pa ne damo nic.”

Povsod sem Ze bil, nikjer jih ni, Od Kriscovih ran zagodel jo je,

V svetih nebesih jih tudi ni.” Se drugic je persel satan ven:

Tako je rekel Gospod Bog: “Le pojdi si vzet dus, kolkor jih hoc,
“Kaj ti pravim, deveti moz! Mi tebe ne mormo poslusat vec!”
Pojdi si kupit v en lep semenj Deveti moz je Sel v cerni pekel,
Rumene gosli in cern lok, Za njim se je vlekel dolg plasc:

Pa pojdi pred vrata peklenske gost; “Perjemajte, duse, se plascéa mojga!”
Pred peklam godi en letni dan, Perjele so se ga duse vse.

En letni dan in noc in dan. Kadar jih k verhu pernesel je,

Ob leti pride satan ven, Se vtergala je njegova mat

Porece: ‘Kaj damo teb za en lon, In z njo Se druge duse tri.

Ker godes nam Ze en letni dan, “Odpiraj, Peter, vrata gor!

Oj letni dan in noc in dan? Pekel sem izpraznil, napolnim nebo,
Denarjov ti damo, kolkor jih hoc, Pozabil sem pa na mater svojo.

Oj dus ti pa ne damo nic.’ Mati moja so goljufna bli,

Od Kriscovih ran Se jo zagod, Goljufna bli, jezicna bli:

Se drugic pride satan ven, Kjer so vidli pijane ljudi,

Porece: Vzem dus, kolkor jih hoc, So vodo med vino pertakali,

Mi tebe ne mormo poslusat vec!’™” Prav dobro drago so jim rajtali.”

20V, Nartnik: Bozanska komedija v luci slovenske ljudske legende, Slava VIII (1994/95)/1-2, 51.
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Pesem se godi najprej v medobratnem vroem pasu. Zaporedje treh bark kaZe na

zaporedje nekdanjega Dajboga in Striboga v podobi lezeCega prvega ter zadnjega krajca ob
iS¢o€em Svarozi¢u v podobi soncu nasprotnega bozi¢nega ter kresnega $¢ipa takole:!

O

A
av

O} O}

Medobratni Svarozi¢ postane nato obtecajni Radgost, ki v podobi nevzhajajoCega
bozi¢nega mlaja med stojeCim zadnjim ter prvim krajcem zagode pred peklenskimi vrati,
dokler kot Svetovit v podobi nezahajajofega $Cipa ne obide vseh §tirih strani neba v obtecaj-
ni dolgi noci. Ko pa v podobi nezahajajoCega kresnega sonca v obte¢ajnem dolgem dnevu
zakroZi Se mati Jarovita, jo potegne nazaj Triglav v podobi nevzhajajoCega kresnega $Cipa
med stoje¢im zadnjim ter prvim protikrajcem:*?

Slovenska medobratno-obtecajna pesem je pri tem §e v zanimivem motivnem razmer-
ju s starogrsko bajko Orfej in Evridika ter novomehisko pravljico Deklica in muren. Zapo-
redje starogr§ko-novomehiskih motivemov je naslednje:*

o}

2l Glej op. 15: 18.

22 Glej op. 7: 24.

23 A. Dandis: Strukturnaja tipologija indejskih skazok Severnoj Ameriki, v: Zarubeznye issledovanija po semiotike
fol’klora. Zbornik statej, Moskva 1985, 188.
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Motivemi Orfej in Evridika Deklica in muren
Zelja Orfej si Zeli Deklica si Zeli
Evridiko iz hada murna s polja
Izpolnitev Orfej pelje Deklica nese
Zelje Evridiko domov murna domov
Prepoved Orfej se ne sme Deklica ne sme
ozirati za Evridiko gladiti murna
Prekrsitev Orfej se ozre Deklica gladi
prepovedi za Evridiko murna
Nasledek Evridika umre Muren umre

Ob enakem zaporedju motivemov ter poklicni primerljivosti med Orfejem in mur-
nom je polozaj enega in drugega ravno nasproten. Medtem ko je v starogrski bajki predmet
Orfejeve zelje Evridika, je v novomehiski pravljici predmet deklicine Zelje muren. V tem
smislu je slovenska pesem Pogubljena mati blizja starogrski bajki.>* NovomehiSki pravljici
je Ze nekoliko bliZja slovenska pesem Pogubljeni sin (SLP 41), ki se hkrati protistavlja slo-
venski pesmi Zvelicani svetnik (SLP 119) takole:*

Vstani, vstani, jager mlad, Bo streljal divje jelene.
Dans je nedelja kvaterna, Se se mi vzdigne ino gre,

Ljudje vsi k masi mi gredo,
Pojdi Se ti mi, jager mlad!”
Jager pa le Se terdo spi”
Na svoji beli postljici.

Sla klicat ga je drugic¢ mat:
“Vstani, vstani, jager mlad,
Dans je nedelja kvaterna,
Ljudje vsi k masi mi gredo,
Pojdi Se ti mi, jager mlad!”
Jager pa le Se terdo spi

Na svoji beli postljici.

Sla klicat ga je tretji¢ mat:
“Vstani, vstani, jager mlad!”
Hitro se bil napravil je

V obleko svojo zeleno,
Pojde na goro visoko,

Kamor predalec persel je,
Srecal ga je jelen strasan:

Na herbtu mel je masni plasc,
Na celu mel je kelih zlat.
Hitro se je nazaj vernil,

Hitro mi je domov persel,
Rekel je materi svoji:

“Po spovednika pojte mi,
Pojte mi berz po masnika,

Po masnika zZegnanega!”

Po masnika je hitro sla,

Al kadar je nazaj persia,
Dobila je ze mertvega:

Na njem sta bla dva cerna psa,
Po sred sta ga pretergala,
Zavlekla sta ga dno pekla.

24 J. Strajnar: MitoloSke prvine v slovenski ljudski pesmi, Traditiones 19, Ljubljana 1990, 196.

25V, Nartnik: Se nekaj o zvezdnih imenih med Slovenci, v: Zbornik razprav iz slovanskega jezikoslovja. Tinetu

Logarju ob sedemdesetletnici, Ljubljana 1989, 194.
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Pogansko bogovje slovanskega vzhoda in zahoda v luci slovenskih ljudskih pesmi

Sveti Tomaz v logu lezi, “Mi bi rada tvoje meso,

V logu lezi, milo jeci. Tvoje meso, tvoje oci.”

K njemu persla volka sta dva, “Cajta, cajta, vrana cerna,

k njemu persla volka siva. Da bode son zahajala.

Hola, hola, volka siva, Te dobita moje meso,

Kaj bi rada va od mene?” Moje meso, moje oci.”

“Mi bi rada tvoje meso,

Tvoje meso, tvoje kosti.” Sveti Tomaz v logu lezi,

“Cajta, ¢ajta, volka siva, V logu lezi, milo jeci.

Da bode son zahajala. K njemu persla golobca sta.

Te dobita moje meso, “Hola, hola, golobca dva,

Moje meso, moje kosti.” Kaj bi rada va od mene?”
“Mi bi rada tvoje telo,

Sveti Tomaz v logu lezi, Tvoje telo, tvojo duso.”

V logu lezi, milo jeci. “Cajta, cajta, golobca dva,

K njemu persla vrana sta dva, Da bode son zahajala.”

K njemu persla vrana cerna. Son pa je Ze zahajala,

“Hola, hola, vrana cerna, Dobila sta njega telo,

Kaj bi rada va od mene?” Nesla duso v sveto nebo.

Prva pesem se namre¢ godi proti jutru, ko se lunin zadnji krajec prazni v mlaj, sklep-
no pogubljenje pa je ravno skladno z njegovo ¢rno barvo, medtem ko se druga pesem godi
proti veCeru, ko se lunin prvi krajec polni v §Cip, sklepno zveli¢anje pa je spet skladno z
njegovo belo barvo. Tako sta nekdanji jari sin in sveti moZ postala jager mlad in sveti To-
maz,”® nekdanjega pasje-pticjega Semargla’ pa sta dopolnila po dva psa ali volkova ter
vrana in goloba. Na poti od vzhodnega Semargla do zahodnega Triglava se za vezni ¢len
potemtakem pomembno razkriva slovensko izrocilo ljudskih pesmi.

26V, Nartnik: Sveti Jurij in zacetki glagolice, Rije¢ 1 (1995)/ 1-2, 28.
2 A. M. Kempinski: Slownik mitologii ludow indoeuropejskich, Poznan 1993, 380 in 381.



Viado Nartnik

Pagan Deities of the Slavic East and West in Slovene Folk Songs

Viado Nartnik

Pagan deitities of the Slavic East and West were outwardly extremely diverse. As a
contrast to the double number of gods tied to different localities of the Slavic West, the six
pagan gods of the Slavic East mentioned in the treatise formed a rather harmonized system.
Since Slovenes had been christianized before any mention of either group of Slavic gods
was recorded, the presence of their former pagan gods is reflected only in Slovene folk
songs. Boy Florian for instance, in opposition to Faronika the fish, is linked with former
boy Perun against Saint Velko or Valentine. While it is possible to confront Hrs and Semar-
gel, who appear in Slovene songs as Saint George and Thomas, also with Jarovit and Sveto-
vit of the West, the eastern opposites of Perun and Moko$ again correspond to the song
opposites of Saint Andrew against Saint Nicholas. The Slovene song heritage thus func-
tions as a connecting link between the Slavic East and West.
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Cl0BeHCKHTE MAaHTEOHH BO JMKOBHHOT MeIUYM:
Csapor

Huxoc Yaycuduc

The article represents a segment of global research emanating from the visual images of
the Slavic deities, mostly manifested on archaeological finds, in this particular case, early Slavic
artefacts (the plates of a cult character, and the so-called radiate-headed fibulae) found in the
Balkans. By analysis of the iconography and symbolical features of these finds, the author
attempts to define a type of mythical picture of an “anthropomorphic firmament with the phases
of a solar cycle”. By its Slavic analogies, he follows this mythical picture through to the 19th
century. Then, by use of iconographic analogy, and by comparison of visual images, attributes,
and functions (the comparison is foremost made to the Iranian-Avesta god Z'rvan), the author
suggests that this image should be identified as a mythical picture of the Slavic god Svarog who
is manifested as the anthropomorphic sky. Finally, the author connects his proposed hypothesis
with the known written sources, toponyms and etymological definitions related to the theonym
Svarog.

Bo nmoceraiHuTte ucTpaxyBama Ha CIOBEHCKUTE MUTOJIOIIKO -PETUTUCKU CUCTEMU
WM KOHKPETHO Ha IMaHTEeOHUTe, TMKOBHUTE MIPETCTaBM Ha CIOBEHCKUTE OokecTBa Ouiie
BO Majla Mepa KOPUCTeHU KakKo Oa3nyeH, MovyeTeH U aBTOHOMEH MaTepujal, TYKY MHOTY
10YecTo, caMo Kako MOTBPAa WM WIycTpallvja Ha pe3yITaTUuTe, OCTBapeH! BP3 OCHOBA Ha
HMCTOPHUCKUTE, TMHIBUCTUYKUTE 1 €THOJIOIIKUTE UCTPasKyBarba. !

OBaa cTaTHja € KOHKpPETEeH CerMEHT OJ1 €HO TI0OATHO UCTpaXKyBame KOoe TPrHyBa
TOKMY OJ1 IMKOBHUTE MPETCTAaBU Ha CIOBEHCKUTE 6OTOBU, N300pa3eHM Ha pa3HU ITpeaIMeTH
(mpen ce apxeoJOIIKM HAaoOM) KOM MOXKAT da To HOcaT enuTeTOoT “cilioBeHcKu”. 1o
KapakTepoT U 3HaueHeTO (OMIITOTO, a TT0 MOKHOCT M KOHKPETHO) Ha MpUKaxkaHUTe
JIMKOBU, ce noara HajlmpBO MpeKy MeToouTe Ha cuMmOboiuukarta (cnopen mpyra
TEPMUHOJIOTHja CEMUOTUYKA) aHaIM3a Ha NpUKaKaHuTe GUTYpH, a Iypy MOToa ce MpaBu
0bu1, TobueHuTe pe3yaTaTu fa ce ToBP3art, MPoIIupaT, KOHKPETU3UpaaT v IIpoBepar Mo
MaT Ha HUBHO COTIOCTaBYBaH€ CO COONIBETHUTE MCTOPUCKU U3BOPH, JIMHIBUCTUUKUTE U
€THOJIOIIKM (DaKTH, KaKo U MpeKy KOMMapupame co aHaJoTHUTe HeHOMEHU Of Ipyru
KYITypu.?

Bo HamuTe moceraiiHu UCTpaxyBarba, BO HEKOJIKY HaBpaTh oOpaThBMe BHUMaHKe
Ha efHa criendUyHa MUTCKa CIIMKa, 3acTaleHa Bo MOBeKe apXeoJOIIKI KOMIUIEKCH KOU

! Bo oBaa cMuciia JoHeKae 01 I'i M3IBOMIIE UCTpaxKyBarbata Ha Pei6akos (1981, 1987).
2 OBa IpoyuYyBarbe Ce HaIOBP3yBa Ha Pe3yJITATUTE OJ HAIIWTE MTPETXOMHM MCTPaXKyBarba OJ BAKOB KapakTep
(Buan: Yaycunuc 1994; Tyka BUIM 1 3a METOIMTEe Ha CMMOOIMYKaTa aHam3a: cTp. 38-67.
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CJI0OBEHCKUTE TTAHTEOHH BO JINKOBHUOT MeOuyM: CBapor

T. 1
1.Benectuno, Tecanuja; 2, 3.Jlypucran, UpaH.

Hocar cJoBeHCKH obeneskja. CtaHyBa 360p 3a CMMOOJIMYKA IIPEeTCTaBa Ha HEOECHUOT CBO/I,
MOKMCTOBETEH CO YOBEUKO TOP30, CO MpUKaskaHU a3y 011 COJapHUOT LIUKITYC, KOja IITO, BO
KOHTEKCT Ha HalllaTa CMMOOJIMYKO-MKOHOrpadcKa aHaiuu3a ja UOeHTU(hUKYyBaBMe KaKo
MpeTcTaBa Ha CIOBEHCKOTO Hebecko OoxecTBo.” Bo oBaa cratuja Ke ce obumeme, oBaa
MpeTcTaBa Ja ja MoBp3eMe KOHKPETHO CO CIIOBEHCKUOT 6or CBapor.

3 JletanHo 3a OBa, BKJIyUYMTEIHO U 32 apryMEHTHUTE BO IIPWJIOT Ha oBa TOJKyBare: Yaycumuc 1994, 105-122.



Huxkoc Yaycuouc

AHa/M3a Ha JIMKOBHUTE NpeTcTaBu

KityuHa mpeTcTaBa 3a olpejieyBakhe Ha 3HaUeHeTO Ha 0BOj MKOHOTpadCKM THUIT €
MeTaJlHaTa IJIouKa (BUCHHa 9 1IM) Koja IIITO IIpHUIaKa Ha €IHO IeTo cCOCTaBeHo o yiuTe 20
CJIMYHMU IJIOYKH, IpoHajaeHn Bo Tecanuja (ceno Benectnno) u natnupanu o VII B. (T.I-1;
T.II-2; T.II-1).* O6muKyBaHa € Bo BUI Ha MaliKa Gpurypa co MmojiayKpy>KHO TOP30, HAMETHATO
CO IUIAILT - TYHUKA, Ha UBUIIUTE JOIOJHETa cO 4 pO3eTH; Ha TpauTe ce HaoKa KpyKeH, a
MO Hero JIUCTECT cerMeHT. durypata e 6e3 paile, co ybaBo o6IMKyBaHa IJ1aBa, co OyjHa
Koca, 6panma u MycTaku; 1oy, ol obyiekaTa ce CITylnTaaT MOTKOJIEHUIIUTE.

On npeTcTaBeHaTa IJI0YKa MOXAT Ja ce U3BJIevar CJieIHUTE TUTOJIOIIKU OIIUKA U
3HaueHha Ha MPUKaskaHOTO HOXKECTBO:

-00r - moMcTOBeTeH cOo HeboTOo T.e. HebecHMOT cBon (uaum obpaTHO,
aHTporomMopdusupaHo T.e. aendulpaHo Hebo);

-BO packolrHa objeKa Koja ITo ja cuMOoJM3upa JHEBHaTa CBETJIMHA IITO IO
HCIIONIHYBa HEOOTO;

-cO po3eTu Ha paboT on obyiekaTa IITO TW MpeTcTaByBaaT oNfeNHUTe (ha3u of
TIHEBHOTO JBUXKEHETO Ha COHIIETO MO0 HEOECHUOT CBO/IL.

O oBUe OAJIMKY ciieaaT ¥ OCHOBHUTE (DYHKIIMK Ha OBa 60XKECTBO: -IIOKPOBUTENICTBO
HaJ HebOTO KaKo MPOCTOP T.e. KOCMUYKA 30Ha, Ha COJapHUOT LIMKIYC U BEpOjaTHO Ha
HEKOU IPYIy MPOLIECH IITO Ha HErO ce ONBMBAAT.’

Ha npetcraBara ox BenecTriHO, criopenl CUTe OIeIHY eIEMEHTH U ce TIPUOIMKYBaaT
YeTUpU, Pa3HU IO XPOHOJOTHUja M KapaKTep JUKOBHU MaHUdecTallMd Ha OBOj
HMKOHOTpadCKU THIT:

a) MoTuBUTe 0N U3NOJKEHUOT NeJ Ha 5 CIOBEHCKM (Criopel HEKOW aBTOpU U
KOHKPETHO aHTCKM) aBorutodectu pubyau ox uctuot nepuon (T.II-3-6 /mocneqHrOT, BO
map on ase eqHaksu puodynu/; T.III-4,7). 3aeIHMYKY LIPTU: -IIPOIIOPIIMN HAa TOP30TO U Ha
OpanecraTa IJlaBa; BHaTpeIH pacwieHyBaa; -00JIUKOT, OpOjoT 1 pacropeioT Ha YeTUPUTE
posetu. Paznuku: -cxemaTtusanuja u “pactBopame” Ha ¢urypara, Kako rioja Ha
creubUIHIOT Kapakrep 1 GYyHKIMYA Ha HAKUTOT.®

6) Penmjedu on momHOCpeTHOBEKOBHUTE HAArpoOHU crioMeHun (“cTekKuu”) o
nojapadjeTo Ha HekoramiHa neHTpaaHa CPP Jyrocnasuja (T.111-2,5,8,9). 3a pasnuka on
MPEeAXOAHNUTE aHAJIOTUH, OBUE ce OJMCKM Ha Iioykara o BerecTuHO camMo Ha HUBO Ha
OCHOBHMUTE eJIEeMEHTH: IIeHTpaTHa (hpoHTaTHA DUTYpa, cxeMaTU3upaHa Ha TIOMHAKOB HaulH,
0BOj TIaT co palle, 6e3 eJleMeHTH Ha JIMIETO, OKpY>KeHa CO YeTUPU WM JBa Kpyra Wiu
posetu. Ha emHuoT npumep (2), nosy moj Ho3eTe Ha purypara CToM MeceueB CpIl -10Ka3
3a THEBHO-HOKHOTO 3Ha4YeH-¢ Ha OBaa MUTCKa IMpeTcTaBa. Pa3iukuTe Bo KOMIO3UIIMjaTa,
CTWJIOT U JeTaluTe ce No/KaT Ha XPOHOJOIIKATa ONJaledeHOoCT, U CrielnnudUuKUTe Ha
TexHUKaTa (penjed Bo KaMeH, HajBepojaTHO CIIOpen IPBEHU IIPOTOTUIIOBU ).

B) MotuBu on TekcrumiHata opHamenTuka (T.II1-3,6,12,13), 3acera camo of
noapayjero Ha Mctounute CnoseHu (XIX mouetok Ha XX BeK), CO CUTe HaBeIeHU

IS

Werner 1952, 3-8; TonkyBare Ha OBMe Ha0AM BO KOHTEKCT Ha CJIOBEHCKAaTa MaraHcka peJuruja 1 MUTOJIOTHja:
Yaycunuc 1992/93, (1) 141-166; (I1) 159-178; Yaycunuc 1994, 120 u HaTamy.

JleranHo 3a oBoj ukoHorpadcku turt: Yaycumuc 1992/93, 141-166; 159-178; Yaycuauc 1994, 120 1 HaTamy; BO
KOHTEKCT Ha XTOHCKUOT 6or: Yaycunuc 1997, 58-61.

3a MUTCKO-pETUTUCKMOT XOPU3OHT BO oBMe (PpubyIM 1 HayuyHUOT rpuctan KoH HUB: Yaycunuc 1996/97; 3a
TIPETCTaBUTE Ha CIIOBEHCKUTE OOTOBM - OTTIOHEHTH Ha HUB: Yaycuauc 1997, 62-64.
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CJI0OBEHCKUTE TTAHTEOHH BO JINKOBHUOT MeOuyM: CBapor

VAT

q o
YOO

/ e———

T. 1T
1.JIypucran, Upan; 2.Benectuno, Tecanuja; 3.ly6oBail, Bojsonuna; 4.bena Cpksa, Bpmiaii, Bojsonuna; .Mana
Aswuja; 6.JIex (Lezhe), Anbanuja.

nKoHOrpadCKM eJleMeHTH, HO caMO Ha HMBO Ha compXmHarta (He 1 popmaTa M CTHIOT)
IIITO Ce JOJDKM Ha crelndMIHaTa CTIIM3allMja IITO ja TUKTHUPpa TEXHOJIOTHjaTa Ha TKaekhe
¥ Be3eH-¢ 1, KaKO BO IIPETXOTHUOT CIIy4aj, BpeMEHCKHOT 1 KYJITYpPHO-TeoTpadCKI pacIioH
BO OIHOC Ha BeJIECTHHCKATa Iapaaurma.’

JloTyka mpeTcTaBeHMOT MaTepHjajl HA OBO3MOXXM OMINTAa MAeHTHUKAIIMja Ha
3HAYEH-€TO Ha OBaa MUTCKA CJIMKa, IOTBPIyBaihe Ha ITOIIMPOKHIOT CIIOBEHCKI KapaKTep 1

7 3amnocienHure ase Kareropuu npeamer: Yaycumuc 1994, 120-122. MOTHUBOT ce ¢l U Ha CPEIHOBEKOBHUOT
Hakut u rpadurute (Buau: T. I11-10,11).



Huxkoc Yaycuouc

HEj3MHO HayeIHO MOBP3YBakhe¢ CO COOABETHUTE CIIOBEHCKU TEOHUMMU (11ITO UM MpHUIIaKaie
Ha HeOeCHU 1 BpXOBHM OoXecTBa, Kako 1to € Bua, CBapor u Pon), Ho 6e3 apryMeHTH 3a
0110 KaKkBa KOHKpETHA peaiyja.

EnHa TakBa MOXHOCT, HEOUYEKYBaHO C€ T0jaBM KOra HalllMOT THUII, 1 0COOEHO
BeJIECTMHCKATA II0YKa, ' CIIOpEIMBME €O, He 0coOeHO 011cKaTa 1o XpOHOJIOTHja U KyJITYpHa
MPUTIATHOCT aHAJIOTHja: LieHTpaHaTa durypa of enHa cpedpeHa TIoYKa Of MO3HATHOT
KOMIUIEKC Ha JIYPUCTAaHCKUTE METATHM rpeaMeTy, natrupana so VIII B. ma.e. (T.I-2,3).}

Co orzen Ha XpoHOJIOLIKaTa pa3jivka on okoiy 1400 romuHu, 6McKocTa Ha OBUE
MpeTCcTaBu ce MoKaxyBa Kako um3HeHamyBauka (crmopeau: T.I-1 co 2): - ugeHTMYHa
KOMIO3UIIMja T.e. TabapuT; -UAeHTUYHO 06paboTeHa TyiaBa, cCO ToJieM KPYXXeH Yeperl,
XOPM30HTATHA MBMIIA Ha ¢dpusypaTa U MaTell Ha cpemdesio; -CTPOro JIMiie co MpaBWIHA
LIPTH, CO CIMYHU MYCTaK/ U BEPTUKATTHU JIOKHU Ha 6panaTa; -SBOHOBUIHO TOP30 T.€. obJieka
- IJIAIIT, OpPHAMEHTUPAHU U CO IIEHTPpaJIeH KpY*kKeH MOTUB Ha IpaauTe.

Ce mojaByBaar 1 ofpelleH pa3jIMKu: -Ha JypUCTaHCKaTa IJI0YKa, BO MeIa/bOHOT €
[IPUKaKaHO MAIIIKO JIMIIE KOE Ha BeJIECTHMHCKATA WIM TO HEMA WIM HE € KOHCTATUPaHO;’ -Ha
Hea, BO KOHTEKCT Ha JIypuCcTaHCKaTa aHaJordja Moar 1a ce IMpero3HaaT U BeKe CoceM
OpHaMEHTHpaHUTe KpWJia; - 32 pa3jinka oJ Tecaqurckara dburypa, JypuctaHckaTa ro Hema
JIMCTECTUOT CETMEHT U HO3eTe (COoceM MOKPHEHU O] ToJraTa TYHHKa); BelleCTUHCKAaTa TMak, I
HeMa JBeTe CUMeTPUYHI YOBEeUKH OVICTY KOV M3BKMpaaT ol pamerbata Ha ripsara (T.1-3). Cmetame
JieKa oBue 1iBe 6MCTH (TVIeTaHo O TMKOBEHO -KOMITO3UIIMCKY ACTIEKT ) He Ce OPraHCKM MOBP3aHU
co ocHOBHaTa urypa, IITO yraTyBa Ha Toa ieKa He ersucTupae (T.e. He ce pa3BUBaje) CO OBOj
MKOHOrpadCKI THII, TYKY Ce IIPOM3BOJI Ha CEKYHIapHa MHTepIIonaLuja.

Penanuute co BeaecTUHCKATA TJI0YKA U BOOIIITO CO UKOHOTPadCKUOT TUIM IIITO IO
neduHUpaBMe, ce YyIlTe MOMHTePEeCHN Ha HUBO Ha Mpemio3nuTe 3a MaeHTUdUKalMja Ha
JlypucTaHckaTa purypa, OoMTHOCHO HEj3MHOTO MOBP3YyBakhe CO MpaHCKara T.e. aBeCTUHCKATa
muTtojoruja. Kako HajcoonBeTHa ce IMOKaXKyBa Hej3vMHaTa MOeHTUdUKalja co 3’pBaH
(3epBaH, 3ypBaH) - 60TOT Ha BpeMeTO, WIM (PAaKTUUYKKU, CAMHOT MHKapHallMja
nepcoHudMKaIMja Ha “BeYHOTO BpeMe” T.e. Ha “OeCKOHEUHOTO” WIX Ha “ITIOYeTHOTO Bpeme”
(BpeMe Ha eMOpMOHAIHATA er3UCTEHIIMja Ha cBeToT).!! O pasHHTE eMUTETH U (PYHKIIMA Ha
0BOj 00T, T1jaxpOHO pPacIopeieH! BO TEKOT Ha HEroBaTa peuyrcH ABewjaiHa er3sucTeHIIuja,
OCBEH CIIOMHAaTaTa, Ce U3MIBOjyBaat v CJIEIHUTE: -TOj € aHIPOTMHO OOKECTBO; -TO MPeIoApeTyBa
CETO IIITO CE OJIBUBA Ha OBOj CBET, BKIIYYMTEIHO M YOBEKOBHOT >KUBOT; -TH cO3/1aBa (Iopaka)
OoroBuTe - ”HKapHallja € Ha IBeTe eTUYKY Hauena (1o0poTo U 3J10TO); -caMUOT pUryprpa
HaJ OBU€ eTUYKU KaTerOpUHU; -CTaHyBa BPXOBEH OOT' Ha PEIMIMO3HOTO IBIDKEH-E (110 HEero
HapeuyeHo 3’pBaHM3aM) KOe My OIIO CIIPOTUBCTABEHO Ha Ma3Ianu3MoT. '

YiuTe enHo U3HEHaIyBame MPeaIu3BUKYyBa (DaKTOT ILITO OBME aBECTUHCKU EMUTETH
Ha 3’pBaH, MHOTY MOJ00PO KOPECTIOHAMPAaT TOKMY CO HEKOM NeTau of BejecTMHCKUOT

8 TlIpemmeror ce uyBa Bo My3ejor Bo Cuncunaru - CAJl ( Hanmamaes, Jlykounun 1980, 68); dororpaduja: Herr
Larousse 1968, 323.

° Co oryen Ha HecoBpureHaTa (oTorpaduja cropen Koja paboTeBMe, TaAKBaTa MOXKXHOCT He € MCKIydeHa. [la
MOTCEeTUME Ha MeTTOTo Jiniie Ha [TopeHyT, mocraBeHo Ha rpanute (Bunu: MiBanos, Tomopos 1965, 40,45,48).

10 Co oBa He ' HErMpaMme, TYKy Kako eJIEMEHTH Ha JIpyra BaprjaHTa oj MICTUOB MKOHOTpadCKHU THII, T OCTaBaMe
3a eIHO 3aCe0HO MCTPaXKyBatbe.

' Unentudukanuja Ha R. Ghirshman (L'Iran des origines a I’ Islam, Paris, 1976, 100-101, t. III, IV /2/ ) - untupaHo
criopen: lannamaes, Jlykonun 1980, 68.

12 Tanmamaes Jlykonux 1980, 66-68, 310; I'panrosckun 1980; Bpanar 1989, 3a onirara crapoupaHcKa peurucka
KoHcTenanuja: 410-471, 3a 3’peanusmor: 414, 467.
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CJIOBEHCKUTE TTAHTEOHH BO JINKOBHUOT MeouyM: CBapor

MPUMEPOK KOU O]l CBOja CTpaHa, OTCYCTBYBaaT Ha JypucTaHCKMOT. CKJIOHU cMe OBa 1a ro
MPOTOJIKyBaMe KaKo IMOBUCOK CTeTeH Ha M3BOPHOCT Ha ITpBaTa, BO OJJHOC Ha MpeIoskKeHaTa
WHIOMpPaHCKa WM MHIO0EBPOIICKa Mapanurma, mpojaBeHa npeky Asectara. CTaHyBa 360p
3a ciegHuTe eneMeHTH (cropenysaj co T. M- 1):

-po3etuTe Ha durypara on BenecTtrHo, BeKe mopaHo (HE3aBMCHO Ol OBOj (paKT)
naeHTUGUKYBAaHU Kako a3y Ol COMAPHUOT ILIUKIYC,” COBPIIEHO COOTBETCTBYBAaaT Ha
enuTeTOT Ha 3’pBaH, Kako “HebeckKo 00XecTBO M mepcoHMdUKalMja Ha BEYHOTO
0eCKOHEYHO Bpeme”;

-TACTECTUOT MOTHUB BO TIPeNeJIOT Ha TEHUTAIMUTE W HeropaTa peJialuja co 00JUKOT
Ha OTBOPEHA ByJBa (Ha INTO MCTO TaKa yKaXKaBMe IIOpaHo)', co orjien Ha M3Pa3HUTO
MAaIIKHUOT JIMK Ha 60XKECTBOTO, Ce jaByBa KaKO HECOMHEH aTpubyT Ha Heropara JBOIOJIOBOCT
-aHIPOTUHOCT.

JIOKONKY MITHUTE OIICepBally Ke MOKaXaT neka MU Ha MeTaIMOHOT Ha TeCATUCKUOT
TIPUMEPOK € TIPETCTaBEH YOBEUKM JIK, TOj MOTHB 61 MOXKeJ Jia Ce TIOBP3€ CO yIIITe eaHa hyHKIIMja
Ha oBa OOXKECTBO - paKareTO Ha eTHUOT OJ1 3’pBaHOBUTE CUHOBU (AXpuMaH wiu OpMy3) o1
yTpobaTa Ha 60KeCTBOTO, IPEKY OTBOP Ha HETOBOTO TeJo (Ha rpaauTe UM CTOMAKOT).

Penanum Ha HUBO HA TeOHMMHTE

He camo cnukata TyKy 1 IMeTO Ha OBOj aBECTHjCKO - UPAHCKM OOT MOXKe a ce TIOCTaBU
BO peJiaiuja co HeKoj oJl cIoBeHCKUTe 60roBu. Hekosky hakTu ogat Bo pUjIor Ha BpcKara
1IITO HU Ce HAMETHA YIITe P MKOHOrpadckara aHanu3a: 3’ psaH Capor.

AKO ce 3eMe ITpeIBUL JeKa CIOroo0pa3oBHUOT KapakTep Ha “p” BO MMeTO Ha 3’pBaH,
COUYMHYBa KOHCOHATCKaTa Ipyrna Koja, Topaay TEIIKUOT U3roBOP MPEeIU3BUKYBa METATE3H,
MOXHO € XMIIOTeTUYHOTO *3B’p - aH; *3Bap - aH, IITO e Ha yekop ox Cap - or Koj, MeKy
JIPyroTo, BO U3BOPUTE ce cpeTHyBa U Kako Coapor u 3Bapor. Paznukure Bo cybukcor
JOHEKae ' pelaTUBM3KMpa OaNTCKUOT TeOHUM JKeopyHa,'® 1 TOTCKOTO snjaran,"” Kou 61
MOXeJe a MHIUIMpPaaT Ha XUIOTeTUYHUTe *3BapyH, *3BapeH, *3BapaH, (T.e. *CBapyH,
*CpapeH, *CBapaH), I1To 01 IIpeTcTaByBajie KopenaT Ha Capor 1 3’pBaH.

IIpercraBeHuTe MKOHOrpadcku U HOHETCKU penaluu nobusaar MoTBplIa M Ha
CEMaHTUYKO - €ETUMOJIOTUCKO HUBO. KopeHOT Ha TeoHMMOT CBapor ce cBenyBa Ha “svar”
WK “svarg” 1 BO pefialija co MHI0-MPaHCKHY Mapajiesiv ce TOJKyBa Kako HebO, CBETJIO T.e.
cjajHo Hebo, HebecKa CBETIMHA, coHlle.'® Bo mpuitor Ha oBa oy riocaTa svor (BO IEJI0TO
“Mater verborum”), Bo 3Haueke Ha zodiacus, ITO BO OBOj ClIy4aj O1 MOKeNIO Ja 3HAuM: -
HebO0 BO IBMXKEH-€ WM, BO IIOTeCHaTa CMUCIa Ha 300poT, “conapeH Kpyr” (“cyHionac”),
“coHuYeBa MmaTeka”, Iar 10 KOj Ce IBIKK COHIIETO,' IITO € BO COMIACHOCT CO NOOUEHNTE
nKoHorpadcK1 ToJIKyBama (“60r-He60” 1o KOj ce IBMKHM COHIIETO).

3 Yaycunuc 1994, 120.

" Yaycumuc 1997, 64 - pyc Hota 24.

15 3a mpBUTE MPETIOCTaBKY OKOJIY BPCKATA HA MPUKaKaHWTE CIIOBEHCKU MUTCKH TIpeTcTaBu co Capor: Yaycumuc
1992/93, (1), 144.

16 3a 2KBopyna: UBaros, Tortopos 1980, 155. UHIMKATHBHO € IITO MMETO Ha OBaa, MHAKY HejacHA I10 KapakTep
60XMUIIa, ce TI0jaByBa BO KOHTEKCT Ha KOBAH-ETO Ha COHIIETO - PyHKIIMja cooaBeTHa Ha CBapor (Bumu: Mansikka
1922, 69-70).

17 Co nouHakso 3Hayeme (Skok 1974).

18 Pacmep 1967; Jezi¢c 1987, 35; Maurhofer 1974, Bunu: svargah, svarnarah.

19 OBa 3Hauerbe ro akryamusupan yire Adanacoes (1865, 129, 130).



Huxkoc Yaycuouc

T. I

1.Benectuno, Tecanuja; 2.Ctymna, Heym, bocancko IIpumopje; 3.Pycuja; 4.[ly6osari, BojsoanHa; 5.opmwu
Crynenuu, Jby6yuiku, XepuerosuHa; 6.Pycuja; 7.JIex (Lezhe), Anbanuja; 8. Knamrnuk, Bumerpan, bocHa;

9.Cenune, Umorcku, Hanmanuja; 10.KocoBo Metoxuja; 11.I'opuu Koszjak, [lItun, Makenonwuja; 12, 13. Pycuja.
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CJI0OBEHCKUTE TTAHTEOHH BO JINKOBHUOT MeOuyM: CBapor

HcTtopucku usdopu

Bo mpuior Ha oBaa penanuja roBopar u ¢yHkuuTe Ha CBapor, coupXaHu BO
ucropuckute n3Bopu. Ho HUBHATA CIIOXKEHOCT U Oypy NpobJeMaTUYHOCT, Hajlaraar, 10
oBue GYHKIIMY J1a ce IojIe TpeKy cIoXeHa aHaln3a Ha HUBHATa COAPXKUHA, ITpocieneHa
CO TIOCTOjaHU CIIOpelyBama CO APYrM cOooABeTHU (HaKTH, IUTO K& Ouae HalpaBeHO BO
3aBPIIHUTE TACyCH Ha OBOj TPYIL.

HajnpBo ke ru HaBeneMe KIIy4YHUTe pparMeHTu:

CrnoBeHcKHU IIpeBoa Ha XpoHKMKaTa Ha Jopan Manana (XII Bex); MnatjeBcka geTomnuc
(1114 rom.):

“moua 1bcapbcTBOBaTH (...) Mo HeMb deocTa, mke 1 CBapora (BO OpUTHHAI:
CoBapora, 3Bapora) Hapekoiia Erynsrsse. (...) Bb BpeMs IIbcapbCTBa €ro, chbianolia
K1B3b cb Hebece, 1 Haya KOBATH OpYyxKHe, Tpexke 60 TOro MaauiiaMu U KaMeHUeMb
6uBaxycs. Thxke deocTa 3aKOHDB YCTaBU XeHaMb 32 €MHD MYXXb MocaraTu U XOIUTH
ropbromy (Bo3apxXaHo) (...) ¥ YCTaBU €IMHOMY MYXKIO e€IUHY >KeHY UMDBTU 1 >KeHD 3a
eIVHD MYXb ITOcCaraTu; aie Ju KbTO MepPeCcTyNUTh, 1a BbBLPTYTb U Bb MeEllb OTHHHY.
Cero panu nipo3bBaiiia 1 CBaporbMb, 1 6naxkuiina 1 Erynersane. M 1o ceMb 1IbcapbcTBOBa
ChIHDB ero, UMeHbMb ChJIHbIIE, eroxke HapuuloTh Jaxkb00rs ... ChiIHbIlE 1(Bcapb, ChIHb
CBaporosd, exe ecTb JJaxXb00rb, 66 My>XKb CWIbHD; (...) HE XOTS OThIla CBOETO 3aKOHA
paceiniati, Ceapoxa. ... “%°

Hekonky npyru uzBopu ropopat 3a CBapor MocpeaHo, MpeKy HeropaTa pejaiuja
co Capoxud (rmatpoHuM o Capor). Criopen HUB ITaraHUTe “OTHEBU MOJISITh XK€ CsI 30BY1IE
€ro ceapoxmyem”.?!

EneH noiHexXeH M3BODP KOj OYEBMIHO Ce MOBMKYBAa Ha MOCTapu M3BECTYBaiba,
eKCIUIMIIUTHO TO anmocTpodupa oHa Ha LITO UMIUIMIIMUTHO YKaxKyBaaT MPETXOAHUTE
TeKCTOBU. TaMy, MeKy IpyroTo, ce TOBOPY KakKo MPOCBETEHUOT XpUCTUjaHUH KuHaMoH
(Bo IX Bek) ro ybemyBai OyrapcKuOT ITaraHCKM KHe3 bojaH neka “oroHb Tak>ke TBOpeHUe
Boxwue, a He Bors capors”.??

Tyka Tpeba ma ce cmomHe u HatnucoT “CBAPOK” BpexkaH Ha OTHOTO O
cpenHoBeKoBeH KepaMuuku can on XIII-XIV B., oTkpueH Ha nokanmuteroT “Ilapeserr”,
Benuko TpHoBo Bo byrapuja. Toj ro nokaxkyBa IprcycTBOTO Ha OBOj TEOHUM Ha bajikaHOT,
Iypyu W aKo BO KOHKPETHHMOT CJIy4aj MOkeJl la TO O3HauyBa caMo JMYHOTO MMe Ha
COIICTBEHMKOT Ha camor.?

Tononumu

TonmoHuMuTe MITO TO conopzkar BO cebe nMeTo Ha CBapor, 6apeM BO CEralllHUOT CTCIICH
Ha UCTPaXKECHOCT (BO KOHTEKCT Ha KapaKTE€pOT Ha M€CTaTa Ha KOU C€ O)IHCCYBaaT), JlaBaat

20 IIurat ¥ TOJKyBarma: Mansikka 1922, 66,68; MaHos, Toriopos 1995, 348, 349; PriGakos 1981, 9, 10.

21 “CoBo HeKoero xpuctourobia”; “ClioBo 0 TOM Kak MOTaHu CyIlesl S3bIIM KIaHSUIMCS UI0JI0Mb” (Crope:
HBanos, Toniopos 1965, 17; npyru Bapujantu: Huenepne 1916, 106. CBapoxkuu (Zuarsis, Bunu: Niederle 1916,
106-107) e mpucyTeH | BO M3BOpUTE LUTO C€ OJHecyBaaT Ha OajJTHCKUTE ClIOBeHM BO PeTpa, HO BO HUB,
KOCMOJIOLIKUTE (C€ YMHU TJIaBHO cojlapHM) (DYHKIIMU Ha GOTOT ce BO CEHKa Ha BOEHO OIILITECTBEHUTE.

22 dunapert 1894, 70 (Moxxe6u usBopHo: “ Bora capora” ?).

2 Teopruesa 1974, 11, 12, 53: 06p. 41/2, 56; 06p. 41; T'eopruesa 1986.



Huxkoc Yaycuouc

caMo eJieH 3aKJIy4OK, 3a HeKoralllHaTa paclipocTpaHeTOCT Ha OBOj TEOHMM, a OTTYKa 1 Ha
caMoTo 60KecTBO M HETOBMOT KYJIT HU3 CJIOBEHCKaTa eKyMeHa. ['u HaBeqyBame ClieIHUTE:
ceno CaBapka Ha pekara Poch (1o npenanuja CaBapa); rpaguinte CaBapka (IeHec cello
Csapombe) 6au3y Kues;?* Csapyxeso, Capberik (IIckoBcka rybepHuja); Snjaruczen
Snjarzevo, Snjarunie, Snjarocin, Snjarzadz, Svarov (Iloncka); SvaroZzeno (Kairybocka 3emja);
Znjartonj, Znjartovek, Snjarzenjo, Snjariseno;” Tnjarog, Tnjarozna gora, Snjarozuno siodlo
(moBropHo Ha Kaiy6eko ronpauje).?

Tomonumu Ha CBapor ce eBuneHTUpaHu U Ha bankanot (CBapor - Ha3uB Ha
BO3BMILIEHO MECTO Kpaj cejicKara peka 1o c. Pakura, bpesuuiiko;?’ "Caporoso mMecto” /
co nma6b/ 6am3zy Codwuja,’® mro ropopyu 3a MPUCYCTBOTO HA OBOj TEOHUM M BO
jyXHocnoBeHckuTe Tpanuiu. Co orjies Ha Toa IITO MOBEKETO 011 06paboTeHUTe MUTCKHU
CJIMKY MOTeKHYBaaT ol baJlkaHOT, HEOTIXOHO €, BO IPWJIOT Ha OBa, 1a Ce HaBeaaT U Ipyru
dakTn. OcBeH BeKe CIIOMHATUOT HAaTHKC Ha canoT of “CapeBell” 1 GparMeHTOT OJ1 JKUTUETO
Ha bojaHn, Tyka yciioBHO 61 ce oHecyBas 1 racycoT 3a CBapor ol CJIOBEHCKHMOT MPeBoI Ha
XopuHakaTta Ha JoBaH Manana. MMeHo, MOCTOjaT MPEeTIOCTaBKUA JIeKa CIOBEHCKUTE
TEOHUMU U ofipelieH! (haKTy MMOBP3aHU CO HUB, HE MocTieayie BO OBOj TEKCT MPEeKy Heropara
pycka penakuuja (om XII-XIII Bex), TyKy moctoesie yIuTe BO IPBUOT IIPEBOI, CO3MaaeH BO
X. BEK BO jy>KHOCIOBEHCKHUOT apea.”’

PekoHcTpyKiija Ha KapakTepoT U ¢yHKiuuTe Ha CBapor
(Bp3 OCHOBa Ha KoMHapaluuy Ha pakTuTe of UKOHOorpadckara aHajiM3a, 3HAYEHEeTO Ha
TEOHUMOT 1 aHaJIM3aTa Ha UCTOPUCKUTE U3BOPU)

Bo HajobeMHMOT, morope HaBeleH IUCMeH u3BOp 3a CBapor, oBoj 60r (Kako HU
Jlaxx6or) He € OCHOBHA 1IeJl Ha MCKa30T, TYKY CPETCTBO MPEKY Koe, €IHO er30TUYHO IO
KYITypa U BpeMe aHTUYKO CUKe, (eIHaIl BeKe PEeMHTEPIIPETUPaHO BO XPUCTUjaHCKU
KOHTEKCT), Tpebaso ma 6uae moOJMKEHO MO YMTATeJOoT KOj mpumaral Ha eqHa
CpeTHOBEKOBHA CJIOBeHCKa KyaTypa. OTTyKa, BO OJHOC Ha Hay4yHaTa ynoTpebJrnBOCT Ha
0BOj M3BOP Ce MOCTaByBa akKo KJIYYHO IpaIlamkeTo, 10 KOj CTeNeH U BO KOU KOHKPETHU
€JIEMEHTH, CIIOBEHCKUTE 60TOBM OJ1 TIPEBOJIOT CE& COBMArajie cCo aHTUUKUTE MapagurMu o1
OPUTHUHAJIOT, a BO Kou He. CMeTaMe fieKa Jocera IpuMeHyBaHMOT ITPUHIIMIT Ha “Tipudakame
caMO Ha Pa3JUYHOTO” € OJBeKe PEeCTPUKTUBEH, OMIEjKU IO MCKIydyBa CIOBEHCKHUOT
KapakTep Ha cuTe ¢akTh O MPeBOIOT IITO ce MPUCYTHU U Bo opuruHanoT. Co Toa ce
nerpagvpaaT oHMe 0cOOEHOCTH LLUTO eBeHTyalTHO 6u Ouie 3aeqHuKY 32 deoct T.e. Xedect
oIl XpoHMKaTa 1 3a CBapor, a KoM BCYLITHOCT 1 T'O HaBeJie CJIOBEHCKUOT MpeBeyBay Jia To
3eMe BTOPUOT KaKO aHAJIOTOH Ha MPBUOT. BUejK1 TAKBOTO IETATHO OlieHYBakh-e Ha (hakTuTe
He I'0 OBO3MOXKYBa CAMUOT TEKCT, HUTY OMJI0 KOM IPYTM U3BOPH, CE PEILIMBME 1a FO U3BeTeMe

24 Boposckun 1982, 13 (Ha MOCIEMHOTO MECTO ce MPETIIOCTaByBa cBeTIMIITe Ha CBapor). MOKHO € HEKOU 01
OBHE U HAPETHUTPE TOMIOHUMU J1a He Ouiie MUPEKTHO MOBp3aHu co CBapor, TYKy CO BeKe HaBeIEHUTE CPOTHU
WIN coceM JApYyry 3Hauera Ha KOPeHOT “cBap” (3a oBHe 3Hauera: Skok 1974.

25 Cnopen Niederle 1916, 106 ¢yc HoTa 3.

26 Yganos, Tomopos 1965, 141. Tyka tpeba na ce crmoMHe u uemickara nepcoHanmuja Svar (XII Bek) koja Bo
aHaiorHa ¢popma, Bo XIII Bex ce jaByBa 1 Bo nokymenTure of ITomepanuja (Niederle 1916, 108, 109, dyc HoTa
4).

27 TepacumoB 1960, 557 ¢yc Hora 3.

28 Boxkaposa 1986.

2 Niederle 1916, 105-107.
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CJI0OBEHCKUTE TTAHTEOHH BO JINKOBHUOT MeOuyM: CBapor

Ha MHTEePAUCLUTUIMHAPHO HUBO, CTIOPEIYBajKU TH €JIEMEHTUTE O COAPXKMHATA HA TEKCTOT
co aHajiorHu (akTh of Ipyru cepr Ha TpanulMoHaIHaTa KyaTypa Ha CroBeHuTe. OBa
ro IpUMeHyBaMe CBECHM JieKa BaKBMOT TIpHCTall He 06e36emyBa arnconyTHa MOTBpaa Ha
dakTHuTe 01l TEKCTOT, TYKY MpeTcTaByBa MPWJIOT BO NOJATUOT MPOIlec Ha TOOIMXKYBame 10
BUCTUHCKUTE peIlIeHM]a.

XeonxomHo 6elle, Ha MMOYETOKOT, Ol OBOj M OCTAHATUTE M3BOPU 1a ce M3IBOjaT U
Ipynvpaar cuTe MOTeHIMjaTHA OMHOCH, KapakTepu ¥ DyHKIIMU, CTaBEHU IO MMETO Ha
®eoct T.e. CBapor, unj 6poj ce mokaxka He Taka Mar:*

1. Cap - B1amee Hag HeKaKBa TepUTOpHja CO I10b6ajieH KapakTep (CBETOT - BCceleHaTa
- YOBEIITOBOTO) BO onpelneH (II0 paH) IIepUO[,

2. Perpe3eHT Ha JaMHEIIHM BpeMUiba (110 JIMHKja HapeTxoqHaTa GyHKimja)’!

3. [ToKOpOBUTENCTBO Hal PEAOT - TOPENOKOT, MPEKY:

a) BOCTaHOBYBarh€ Ha 3aKOHOT 32 MOHOTaMUja

0)Ka3HyBambe Ha MIPEKPIINTEINTE Ha TOj 3aKOH

B) ypelayBame, Helierhe, OpraHu3npame Ha CBETOT (CyAejKu criopel JUKOBHUTE
npercraBn)>

4.dyHKIMja Ha poauTen (TaTKoO)

a) eKCIUIMIUTHO Ha 6orot 1o umMe “CoHliie” HapeKyBaH Jlaxx6or

6) Ha orHot T.e. 6oror CBapoXxuy (MMIUIMIIATHO IIPEKy UCTUOT KOpeH Ha obeTe
MMWHba, KaKO Y KOHKpeTHAaTa rnaTpoHrMcka (popma Ha CBapor (Bo 3HaUeH-€ Ha “TIOTeKHAT

» < ”

on Caapor”, “cuH Ha CBapor”, “npurnagHoct Ha CBapor”)
B) OJl OBME € MOXHA U reHepanu3aluja: -byHKIIMjaTa TaTKO Ha YIITe HEKOW WX Ha
cuTe apyru 6orosu’’

5. Bpcka co (IIOKpOBUTEICTBO Hal) CEMEjCTBOTO (MOXKeOU IOCPEIHO U CO
IUIOAHOCTA Ha JIyreTo),’* mpeky:

3 Ce pemnBMe Ia He I'M aHyJIMpaMe HU OHME 3a KOM BO HayKaTa IIOCTOM HavelleH (HO HeapryMeHTHpaH) CTaB
IleKa He MoxkeJie la My npurnalaat Ha CBapor.

31 Bo YelICKMOT 1 CJI0BAYKHUOT ja3yK IOCTOM TJIoca praboh, prabuh (nmpabor) Koja Moxe 1a 6uje oapa3 Ha oBaa
dyHkcnja (Bunu Jlexe 1984, 55; Adanacwen 1865, 133).

2 Cnopen, Mupomo6os (1981, 213), Bo IOpbeBka, Hal UKOHHUTE ce 00eCyBaJoO KpPCTYE CO IOBEKe Kpacu,
HapeKyBaHO “3BOPXKHUM “ WiaH “3BopoxkuMm” (cropeau co CBapor, 3Bapor). Koe MMajio OOJUK Ha KPCT IypH
M aKo ce rienano orctpana. Ce BepyBaso JeKa Toa ja leJM 3eMjaTa Ha 4eTHPH jeia (3a KPCTOT U BPXOBHHOT
6or: Yaycumuc 1994, 471-473).

33 Bo MPHIIOT Ha MTOCTOEHHETO TAKOB OIHOC Mel'y BPXOBHHMOT M OCTAHATUTE HOTOBK OIl CIOBEHCKHTE TTAHTEOHH,
roBOpaT U APYru U3BOpH: -criopen Xeamonn (cam. 84 c. 160), O6onputute BepyBaat eKa OCTOM Ha He6OTO
€JIeH BPXOBeH 0or “... a IpyruTe 60roBy ... MOTEKHYBaaT Of HeroBata Kps ...”; roBopejku 3a Pycute u Byrapure
Ha Bonra, Mo6H-damran (99/210 6) ro cmoMHyBa IIaBHOTO 00KeCTBO (“HAIIMOT TOCIIOA”) YMj MIOJ, BO
CBETWIMIITETO Ce M3IUTal Hal NoMainuTe GUTypH IUTO rO OKPYKyBajle M TM MPHUKaxKyBale .. XXEHUTE Ha
HAIIMOT rocIof, KepKuTe HeroBu u cuHoBute Herosu” (KosaneBckuu 1956, 142, 143). AdanacheB (1865,
133) Bo BpcKa O BpXOBHHUOT OOT I'O aKTyaJIM31pa TEPMUHOT “IIpMOOTH”, BO 3HaUeH-¢ Ha OOTOBHM, ITOMJIAIN WA
MPOM3IIE3eHHU OJI HEro.

3 Opaa ¢dyHKIMja MOXKea 1a 6yjie OBOIUIOTEHA MPeKy 3ace0Ha XMIIOCTa3a Ha BPXOBHUOT 60T, MaHUbeCTUpaHa
npeky nocebeH teonnM (Pon) u Mutcka ciuka (aHTporomopdusupaH daryc). 3a opa Buau: Peidakos 1981,
438-470; Yaycunuc 1994, 341-365, 446-453.



Huxkoc Yaycuouc

a) BOCTaHOBYBak-€¢ Ha 3aKOHOT 32 MOHOTaMuja

0) Ka3HyBaHe Ha IIPEKPIINUTEINTE

B) (pyHKIIMjaTa pOOUTEN - TaTKO (EKCIULIMIUTHO Ha J{axk06or M MMILIUIIUTHO Ha
CBapoxuy)

6. Bpcka co orHoT, mpeKxy:

a) Ka3HyBarbeTO Ha IPOMUCKYUTETHUTE BO “OTHEHU MEUKU”

6) nobuBame Ha MeTo CBapoT BO KOHTEKCT Ha CIIOMHaTaTa Ka3Ha (OoraH - reyka -
ropeme)®

B) IOCPEIHO, IIPEKY BPCKUTE CO MeTanyprujara’®

T') IIpeKy OTHOT KOj Jyf'eTo ro HapeKyBaaT CBapoXuy - ¢popMa Koja MHOUIIMpaA Ha
Bpckara Tatko Capor - cuH CBapoxkuy®’

II) MOCpeIHO MpeKy dyHKIIMjaTa TaTKo Ha CoHILeTo - Jlaxk60r (MMITIUIIUTHO: COHIIETO
KaKo aHaJIOTOH Ha OTHOT)

7. Bpcka co MeTaiyprujara:

a) BO BpeMe Ha BllalieebeTo Ha 60roT, o1 Hebo maraaT (MMILTMIApA: Toj I dpiia)
KJIEIITH CO TTOMOIII Ha KOU JIyF'eTo KoBaat opyKje (Koe mopaHo 61jio ApBEHO 1 KaMeHO)

0) co3maBame (MMIUIMLMPA KOBambe ?) Ha COHLETO®

B) MMOCPETHO, BO pealirja co (pyHKIMUTE MTOBP3aHU CO OTHOT

8. Bpcka co COHIIETO IIpeKy:

a) dyHkuujata Tatko Ha CoHlleTo HapeueHo J[ask6or, eKCIUIMIIUTHO HaBelleH KaKo
Heros cuH”

0) dyHKIMjaTa TBOpEL] Ha COHLIETO*

B) IPUCYCTBOTO Ha COHIIETO (MYJITUILIMLIMPAHO) BO HaBEIEHUTE MUTCKU CIIUKU

35 Bo puJIOT HA 0BA OJIAT: -CIOBEHCKATA IT03ajMUIIA $farog BO PYMYHCKHOT, CO KapaKTep Ha IIPUIABKa, BO 3HAUECH-E
Ha “cyB”, “usropen” (Skok 1974); Rarog - OTHEH IyX O YELLICKUTE, CIOBAUKUTE U YKPAMHCKUTE baeka, Criope
Wganos, Tormopos (1965, 141) BepojaTHO Bo Bpcka co CBapor, (Bunu ja dopmara Svarovsek: ctp. 61).

3¢ Bo HEKOM CJIOBEHCKM ja3rcy”cBap”, € BKIy4YeH BO IIOMMM TTOBP3aHM CO MeTalyprujarta (Ha rpuMep:”cBapka”

= KOBambe, CII0jyBamhe ), HO M3IJIe/ia BO IOIIMPOK KOHTEKCT Ha “TepMHUUYKa 00paboTKa” Koja BKITydyBa 1 TOTBEHE

(Bapembe).

Bo jy>XHOCIIOBEHCKHUTE MECHU (BO KOHTEKCT Ha 06peIuTe OKOJIY MAJICHETO Ha CBETUOT OTraH ), eKCIUIMLIMTHO Ce

nojaByBa ogHocoT “Bbangmak = ctap 6or / boxkuk = mian 6or”, Koj mo3BoiyBa peiacuja “banmak = CBapor =

crap 6or / boxuk = Capoxuu (1 Jaxo6or ?) = muan 6or (MBanos, Tormopos 1965, 133, 134). CBojcTBOTO

“Caapor - ctap 60r” ou 1 Bo ipwior Ha yHKcHjaTa 1 1 2 oJ] HalIaTa JIMCTa.

3a KOBamheTO Ha COHIIETO BUAM ¢dyc HOTa 16.

Cnopen eqHa rmprKasHa o Mausa (3amagHa Cpouja) “buo labor cap Ha 3emibu a ['ocrion bor Ha HebGecrma”

(Kulisi¢ 19796, 203) on mTo moxe na ciemn: ['ocriog bor = Hebecen 6or - Capor (tatko Ha Jlabor T.e.

Jax6or). Ako e axk6or = CoHIle, Torain oBaa (pyHKIIMja ja ofpa3yBa U ITO3HaTaTa necHa “Sar nebesni kad

zenjase sunce” (Hommmo 1981, 148).

40 Bumejku IEHOT HacTaIlyBal IIPeJ IojaBaTa Ha COHIIETO, apXaWYHKOT YOBEK HE IO TPETHUPAI COHIIETO KAKO
MpUYMHA 32 TI0jaBaTa Ha JHEBHATa CBETJIMHA, TYKY 00paTHO, KaKo Hej3UH 00jeKT, T.e. oCIeanca; BO U3BOPUTE
Toa e “IHeBHOe OKO” (0KO Ha JIeHOT) “Belll 60 ecTh ciHIle cBeTy ...~ (PribakoB 1987, 440, 441); Bunu KCTO Taka:
Nodilo 1981, 148.

3

3

)
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CJI0OBEHCKUTE TTAHTEOHH BO JINKOBHUOT MeOuyM: CBapor

9. Bpcka co HeboTO:

a) durypaTta Ha mpetrnoctaBeHHoT CBapor, Ha 00paboTyBaHUTE MUTCKU CIMKU €
ITOMCTOBETEHA CO HEOECHUOT CBOL"!

6) om HeOOTO Maraar KJIeITH (MMIUIMIIUTHO TOj O TaMy I ¢pJa, Ol IITO Cleau
IleKa TaMy U IIpecTojyBa)

B) dyHKIIMjaTa “TBOpEeH¢ Ha COHIIETO”, CO OIIe] Ha MPETXONHUOT daKT U BpcKara
COHIIe - He6O0, UMILTUIIMPA JeKa U YNHOT Ha TBOPEH-ETO Ce ONIBMBa Ha HEOOTO, OMHOCHO
neka 1 Capor e Ha He6Oo

r') mocpenHo, npeky dyHKimjaTa TaTko Ha CoHILeTo - J1axk6or 1 Toa BO KOHTEKCT
“Caapor - coHIIe; CoHIle - He00; CBapor - He60”, wiu Bo ono3unuja: “Ilaxoor - Jlabor - map
Ha 3eMjara, HeroBroT Tatko (Csapor?) - nap Ha He60TO #

10. TIpB BO 4OBEIITBOTO - “UCTOpMjaTa”, IJIaBEH - BpXOBEH - €IUHCTBEH OOr (MOXe
Jla ipousJiese Mpeky dakTuTe crope KO, BO eTOXUTe Mpe BaneeeTo Ha CBapor MocTon
mypanusam og 6oropn)*®

11. TBoper - co3maren Ha:

a) COHIIETO - eKCIUTMIIUTHO KaKo TaTKo, 6e3 win co neduHUpaH YMH Ha Kpealuja
(“TBOpeHMe” 1 “KoBambe”)

0) OrHOT (MMIUIMLIMTHO KaKO TaTKO, MpPeKy pejalyja co MaTPOHMMCKHUOT OOJIMK
CBapoxuy)

B) UMIUIMIIMTHO Ha KOBAaUKUTE KJIEIITH U TIPeKy HUB Ha caMaTa MeTalypruja

') UIMIUIMIIMTHO Ha 3aKOHOT (MOXKe J1a CJIely U OIIITO 3aKOHUTE Y TeHEPATHO PeOT
- TIOPEOKOT) TIPEKY OCHOBam¢ Ha KOHKPETeH 3aKOH M Ka3HyBalhe Ha OHUE IITO He I'o
MOYUTYBaaT

1) UMIUTMLIUTHO Ha CEMEjCTBOTO (MOHOTaMHO ), MPEKY MPETXOAHUTE (DYHKIIMU

CmMeTaMe JeKa oBaa aHajlM3a ro MOKaXyBa COTJIAaCHETO Mery IOBEKETO CIOPHU
KapakTepu Ha CBapor oj CIOBEHCKHUOT MpeBoa Ha MaJjiaiHaTa XpOHUKA M U3BOPHUTE
CJIOBEHCKM MHUTOJIOIIKO-PEIUTUCKY TPaIWIIMH, IIITO TOBOPY BO MPWJIOT Ha Toa JeKa
moBekeTo on GbyHKIUHTe Ha XedecT oI XpoHUKATa, OapeM BO OIIITa CMHCIA,
COOTBETCTBYBaJIe Ha KapakTepoT U HYHKIIMKTE Ha HETOBUOT CJIOBEHCKH aHaoroH Capor.*

3aBpiIHU corieIyBamba

ITocne oBa HUCTPpaXKyBamkE€, IPETCTAaBUTE 3a CIOBEHCKUOT o6or CBapor 3HA4YUTECIHO CE
IpoILIMpPYBaaT, ako He MOBEKe, Toralll 6apeM BO CMUCJIa Ha HEKaKBU HOBM ITOTEHIIMjaTHI

4 Cmopen Vasiljev (1986, 40), Bo MmatreBckara JIETOIKC U3PUUUTO ce B neka CioBeHnTe, HebOTO ro HapeKyBaa
Caapor (ropany HenmpoBepeHocTa, GakTOT He TO HaBELOBME BO MACYCOT CO OCTaHATUTE U3BOPH). Bo mpuior
Ha OBa ONIM U ryocara ceop (Bo “Mater verborum”), Bo 3Hauere Ha zodiacus = HeOO BO IBIKeHe (BUIu dyc
HoTa 19).

42 Bunum dyc HoTa 39.

43 Bo KOHTEKCT Ha OBOj KapaKTep MOXKe JIa ce 3eMaT delickute Svebuh (nepcoHanuja) u svebohu (TOMOHUM) BO
KOM ce Kpue ermuTeTOT M Ha NMPBOOMTHUOT M BpXOoBeH Oor (6u nonane ceomndareH, ancoayTeH 60or Koj ro
ondaka ceto, Mery npyroto u cure 6orosu): Leze 1984, 55.

4 MHory moTemeJIHa TaKBa aHaIM3a 61 MOXKeNa 1a Cce OCTBAPH CO MPOIINPYBakhe HA KOHTEKCTOT Ha TOOTIIITO
HUBO, TMOBP3aHO U CO OCTAHATUTE CJIOBEHCKU BPXOBHU HebecHU OOroBU.



Huxkoc Yaycuouc

HaCOKM BO YMU paMKH, BO UIHUHA, OM MOXKesle a ce 6apaatr AOMOJHUTEHU apTyMEeHTU U
TIOKa3!.

Oco6eHo € BaXXHO IITO CUTE KaTeropu Ha akTd, MOjOeHM Ol pa3sHU HayyHU
TCLUTUIMHM, Ce CJIOXKYBaaT OKOJy HeOOTO M CBETJIMHATA MOTOYHO “CBETJIOTO HE60” WiIn
“Hebeckara cBeTIMHA” KaKO CYIUTeCTBeH cuMOoa u eiaeMeHT Ha Cpapor. Bo omHoc Ha
YTOUHYBAH-ETO U MPaBUIIHOTO pa3bupame Ha, ce YMHU, IPUINYHO e30TepruyHaTa CyIITHHA
Ha oBa 603KecTBO, 0] 0COOEHO 3HaUEHe Ce MBETe HErOBM eMaHAaIluM - COHIIETO W OTHOT -
(mepcoHanu3upaHu Bo 3aceOHU GOTOBM), OKOJY KOM, Mery IpYyroto, ce OlBMBajIe U
OCHOBHUTE Heopa3brparba Ha IIOBEKETO O[] MOCETallHUTe UCTpaxkyBaun.*® Mako Bpckara
Ha CBapor co COHIIETO ¥ OTHOT He MOXKe Jia Ce OCTIOPH, TOj Celak r'o 3acTaryBa BCYIIIHOCT
caMo OHa IITO € 3aeMHUYKO 32 OBHME JBa €JEMEHTH U IITO, BO MPETCTaBUTE HA TPEBHUOT
YOBEK Ce€ jaByBa KakKo HMBHA MpUYMHA, TeHEepaTop, a Toa € eJleMeHTapHaTa T.e.
CyICTaHIIMjaJIHaTa CBETJIMHA, U3BOPHO MMaHEHTHA Ha THEBHOTO Hebo, camaTta HemodartHa,
HeCMO3HATJIMBA, TypU U HEJEIOTBOPHA, HO COApKaHa BO OBHE IBa (KaKO U BO YILITE HEKOU )
esleMeHTU. TakBY CBOjCTBa Taa My BJieBa M Ha OOTOT IIITO ja OBOILIOTYBA U MepCOHATU3UPA.
3atoa 1 CBapor, cynejku criope HaBeaeHUTe hakTy € CaMUOT HeMaTepHjajieH HeOTTUTUINB,
HenodaTIuB, HEKOHKpPETeH, HeIeJIOTBOPEH Nypu M “HeceralieH” U He HOKpaj
aHTponoMopdeH, ce JoieKa He ce OBOIUJIOTH, TeHepHupa BO CBOUTE KOHKPETHU U
NeJIOTBOPHM eMaHalliM: COHIIeTO J[axkOor 1 OrHOT (IoMaIIHUOT oraH) CBapoxkKuy.

OBue OIMKK o CBPCTYBAAT BO N0OPO MO3HATATa U TEMETHO UCTpakeHa KaTeropuja
Ha 6oroBu o TUTIOT “deus otiosus” (mpemoapeaeHa 3a BpXOBHUTE HebeCHU 60T0BM ), 3a KOU
ce CBOjCTBeHM (DYHKIIUUTE: -BJIafIEEH-E CO CBETOT BO TaMHEIIHU, MUTCKH, UI€ATHA BpEMUIHA,;
- OJOLHA MOBJIEKYBAkbe O]l KOHKPETHUTE (DYyHKIMU U BOOIILTO 0Off chepute 1opaTHN Ha
YOBEKOT; -IIPECTOj BO KOCMMUKH (TIpell ce HeOECKH ) 30HM, HETOCTAITHU 3a JIYT'eTO; - OCTaBaHe
Ha HaMEeCHUK (HacJIeIHUK, CHH) Ha 3eMjaTa KOj TO IPOIOJDKYBa BIaIeerbeTo.

dakTtoT mto CBapor U HEroBUTe UIOJIM HE Ce CIIOMHYBaaT BO CPeIHOBEKOBHUTE
CJIOBa TIPOTHB MAraHCTBOTO, ILTO TO HeEMa HU BO MO3HATUTE CIOBEHCKM MaHTEOHH, BO
KOHTEKCT Ha ITPeTXoIHMUTe NMHMOpMAIMK YKaKyBa Ha Toa Jieka HaBUCTHMHA ce paboTH WIn
3a BpXOBeH 00T “Bo ceHKa” KOj JejCTByBa MPEeKy CBOM HAMECHUIIN, @ HEIIOCPEIHO CaMO BO
0cob6EHO HEONXOIHM CIy4au, WM TaK, IeKa € HaBUCTUHA “cTap” T.e. “IpeBeH” 60T KOj Ha
HMBO Ha KyJTOT € 3aMeHeT Ofl HaCJIeIHUIIH, TIa OTTYKa, BO CPETHUOT BeK € IIPUCYTEH CaMO
BO MMTOJIOTHjaTa, O] KaJe Ke HaBje3e 1 BO Jejara cO KHIKEBHO-MCTOPUCKU KapaKTep.
BakBara Heroa, oj1 acTieKT Ha KyJITOT HeaKTyelIHa cocTojba, u3riena He 6ua JOBOJHA 1a
' THUIIMPA XPUCTHjaHUTE 32 HErOBO KPUTHKYBam-€e (ILITO He ce OHeCyBa U Ha HETOBUOT
nMemak CBapoxuy).

Bpakajku ce, rmociyie BakBata aHaiv3a Ha CBapoOroBUOT JIMK, KOH 10O6pO TTO3HATUTE
BO HayKaTa MCTOPUCKU M3BOPH, HE MOKeMe a Ja He TU corjiefiaMe Kako NaJeKyBUIU U
aKTyaJTHU Te3UTe U3peueHu yiire on AdaHaches, 1eka 3a1 6e63MMEHUOT BPXOBEH OOT Kaj
IIpokonuj u Xeamosn ce Kpre BpXOBHO 00XKECTBO O CIOMHATHOT THUII, a MOXeOH 1
KoHKpeTHO Caapor.?

4 Bumu: Kulisi¢ 1979a, 170-173. Unentndukanujata Ha CBapor co OTHOT ce IPOBJIEKYBA ¥ BO HAjHOBUTE TPYIOBH
(Ha mpumep: MBanos, Tonopos 1995, 348, 349) u nokpaj Toa 1ITO, CIIOpe] HaC BUCTHHCKOTO peIlieHNe € BeKe
omamHa aroctpodupano (AdanackeB 1865, 129-132).

4 Ennjane 1986, 118-120; Enujane 1992, 104-109.

47 AdanacneB 1865, 131-133.
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Bo 3aBpiiHMOT Hena Ha oBaa cTaTHja NOJKMME HeKakBO, 6apeM HayelqHO KYATYpHO-
HMCTOPUCKO ONpaBIyBathe¢ Ha KIyYHaTa BO OBa MCTPaKyBarhe penalja Mery CIOBEHCKUOT
CBapor 1 aBecTUHCKMOT 3’pBaH. CBECHM 3a CJIOKEHOCTa Ha OBa Tpalliakhbe ¥ KOMIETSHIIMUTE
1ITO TY 6apa of UCTPaXKyBauoT, Ce pelllMBMe CaMo Ja I'M HaBelleMe TPUTe OCHOBHU MOJIENU BO
YUK paMKKY cMeTaMe ieka Mopa Jia ce Haora pellieHreTo. Criopell HUB, peJlaliiuTe Mery CITMKUTE
oIl BeJIECTMHCKATAa 1 JTypucTaHCcKaTa TUIouka 1 nMumbata Ha CBapor u 3’pBaH 61 ce basupare:

-Bp3 HEKOoja 3aeTHNYKA MapaaurMa o BpeMeTo Ha MHIOoeBpoIicKaTa Ipa3aeiHuIa

-Ha MHIOMpPaHCcKaTa KOMIIOHEHTA Koja ITPeKy ceBepo3aranHara rpaHka Ha UpaHCKUTe
Hapoau (Ckutu, CaBpomaTtu, Kumepujuu ...), mo mat Ha KyJATYpHU U neMorpadcKu
BJIMjaHHUja Ce Brpaduia BO KyJITypaTa Ha HEKOM MIHM CJIOBEHCKHM IOMy/Ialuu.

-Ha HEKaKBH YIITe MOMOIHEXKHHY BiIMjaHUja Ha OipeleH! MPaHCKU UM UPaHOja3uuKU
nomnynanuy Bp3 ClIoBeHUTE, WIKM HA HUBHOTO YUECTBO BO €THOTeHe3aTa U KyJTYypHOTO
KOHCTUTYHMpaH-e Ha CJIOBEHCKUOT €THOC (HEMoCpeIHO Mpe/1 UM BO TEKOT Ha caMaTa rojemMa
npecenba Ha HaponuTe).

IpemnoxkeHuTe obenexja v hbyHKIIMY, OCBEH CO BeKe CIIOMHATUOT 3’ pBaH, T'o Bp3yBaar
CBapor co HeKOJIKY MUTCKH JIMKOBHY KOH, KaKO 1 TOj, HOcaT ITevar Ha “rpacrapu 6oxectsa”
1LITO IO U3ryOMiIe CBOjOT KYJITEH KapakTep, MPeKUBYBajKU €NMHCTBEHO BO MEIUYMOT Ha
mutoT (Kponoc - Xponoc, CatypH, Umup, [1ypyma ...). Kako u iperrnocraBeHrnoT CBapor
O]l MpUKaXkaHUTe MUTCKU CIMKU, U OBUE HErOBM aHAJIOTOMU I'o HOCaT KapaKTepoT Ha
MpacyuTecTBa CO TMTAHTCKM MaKpOKOCMMYKM pa3Mepu, 4ecTo OECIOJOBU WU
xepMadpoIUTHH, cTaBeHU BO DyHKIIMja HA IPaIUTeIN, OPraHU3aTOPU WK MOAIPKYBaun
Ha HeOOTO WM MOILIMPOKO Ha KOCMOCOT.

Penanmjara mery XedecT u CBapor Bo CI0BEHCKHOT IpeBoI Ha XpoHUKaTa Ha JoBaH
Manasa, Mef'y ApyroTo, ro okaxkyBa 1 HallleTO Hero3HaBame Ha BUCTUHCKUOT KapakTep
Ha apXaudHUOT, IpenoaumIicki Xedect. KiryunaTa ¢pyHkimja, 3aeqHruka 3a ob6ara 6ora e
CEKaKo TOCTIONapeHheTo CO OTHOT. Bo KOHTEKCT Ha HalllaBa pejalMja co KapakTepoT Ha
CBapor 1 HeroBUTe MUTCKH CJIMKH, 3aCTy>KyBa BHUMaHWE U XUTTOTETUYHATa eTUMOJIOTHja
(Moxkebu u3BOpHA IIpaeTUMOJIOTHja) Ha UMeTo Ha XedecT, Koja cnopen ['peBc U3BOpHO
racesa “hemero-phaistos” Bo 3Hauere Ha “OHOj KOj cjae nerbe”. McThoT aBTOp Ipeara,
nBaeceTTe XedecToBU TPOHOXKHUIIM JIa Ce TOJIKYBaaT KaKo 3J1aTHU COHYEBU AWCKOBU CO
TPU HO3e, ITO oOpaMyBaje HeKoja HeroBa paHa MKOHA (CIOpeaM CO COJApHUTE PO3ETH
OKOJIy TeNOTO Ha cioseHckuor 6or: T. I-1).5°

CoryienaH BO NHUjaXpOHUCKM M KOMITapaTUBHO-MUTOJIOIIKM KOHTEKCT, CBapor e
cpenHa dasza Ha elleH PEeTUTMCKU ITPOLIeC Ha KOj MOXKEJIO 1a My MPETXOIU KEHCKO OOXKECTBO
€O MaKpOKOCMMUKM KapakTep, MaHUdeCcTUpaHo peKy TUIOT Ha TakaHapedyeHa “danycHa
Majka”, (Ha nmpumep: ['oprona-Meny3a, Jlypra - Kanu, Benona ...), a My cliequ HeKOj TECHO
clielyjaar3rpaH BpXoBeH 0or, (Kaj CioBeHUTe, ITOKpPaj CIIOMHATUTE, 0CO6EHO TPOMOBHUKOT
1 KOoHKpeTHo [lepyH), Koj Ke Hacenu MHOTY O]l HeroBUTe (DYHKIIMU U CBOjCTBA.

48 TakBarta MpaHCKa (CKUTCKO-capMaycKo-aiaHcka) reHe3a Ha Csapor ja momyiura u Niederle (1916, 109).
Boomniuto, Bo mocinenHo Bpeme, BO HayKaTa MOBTOPHO Ce aKTyalu3upa 3HaYeHeTO Ha MpaHCKaTa KOMITIOHEHTa
BO 0OpMyBabeTO Ha CIOBEHCKMTE €THOCH U HUBHATa KyATypa (M peidruja), Ha mprMep, BO Jiejiata Ha
B.B.Cenos, b.A.Pribakos, Z. Binski, A Jloma (Buau: Yaycunuc 1996, 256,257).

4 Moxebu co mocperctBo Ha AHture, Cpbure n XpBarure (BO KOU € MPUCYTHA 3HAYMTETHA MPAHCKA
KOMITOHEHTA), WU TpeKy TypKojazuuHute Haponu (Byrapu, ABapu ...).

0 Graves 1974, rnasa 23/1,2. Bo oBaa cMuciia ce YMHU OJM30K M MKOHOrPaCKUOT TUI HA XUHIYUCTUYKUOT
IIIuBa-Hatapaia, Koj ro urpa TaHIOT HA KOCMUYKWTE LIUKIIYCH MOJ, CBOJ, (MJIM BO KPYT) OX MYJITUILUTMLIMPAHU
TUTaMEHU.
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The Slavic Pantheons in visual medium - Svarog

Nikos Causidis

In the research on Slavic mythological-religious systems - or, in this particular case
the pantheon - that have been conducted so far, visual images of Slavic deities have been
mostly used as “illustrative material”, only in a few cases were they considered as basic
autonomous research material. The article represents a segment of a global research
emanating precisely from the visual images of the Slavic deities. In this particular case, the
primary research starts from the early Slavic artefacts dated from the 7th century A.D. - the
plates of a cult character found in Velestino in Thessaly, and a particular type of the so-
called radiate-headed fibulae, found in Pannonia, Albania and Asia Minor. On the basis of
his earlier research and by analysis of iconography and symbolical features of these finds,
the author attempts to define a type of a mythical picture that could be described as
“anthropomorphic firmament with the phases of a solar cycle”. By its Slavic analogies he
diachronically follows this mythical picture on the standing tombstones (“ste¢ci”) found in
the Balkans and dated from the late Middle Ages, as well as jewellery, and folk embroideries
dated from the 19th and the beginning of the 20th centuries.

Subsequently, by comparative analysis, this iconographic type (especially the Thessaly
finds) is compared to the almost 1400-year-old analogue image on a silver plate belonging
to the group of the so-called Luristan bronzes. Furthermore, the author applies the principles
of comparative analysis to the deities who are associated with these mythical pictures (the
Iranian-Avesta god Z’rvan, and the Slavic god Svarog). The close relations of their theonyms
(Z’rvan - Zvarun - Zvarog - Svarog) as well as the etymological components of their names
(svar, svarg = the sky, the bright sky, celestial light) point to the close relations between
Z’rvan and Svarog. The author cites written sources, toponyms, and other language traces
associated with the Slavic Svarog. On the basis of iconographic, etymological and semiotic
analysis, as well as the analysis of the ancient written sources (especially the Slavic translation
of the Malala’s Chronicle), the author suggests a list of potential functions and attributes of
Svarog, as well as his sphere of existence and activities.

In conclusion, the author sums up the results of his earlier analysis, which reveal the
profoundly esoteric essence of Svarog. Although Svarog is related to the fire and sun (and
the deities Svarozi¢ and Dazbog who represent those two elements), in its very essence
Svarog incarnates only the most elementary, i.e. substantial light (which is unreachable,
non-material, and unfathomable) originally immanent to daylight but also included in the
above-mentioned elements. These characteristics justify the key functions ascribed to Svarog:
his supreme character on the one hand, and non-activity (deus otiosus) on the other hand;
he is assigned the roles of a procreator, the father and the supreme ruler of the gods, the
universe and order, as well as the role of being a link to former times.
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Finally, the author introduces some Indo-European parallels towards such an
understanding of a macrocosmic, semi-anthropomorphic Svarog (Cronus, Saturnus, Purusa,
Ymir), and suggests three alternatives for the cultural-historic justifications for the Iranian-
Avesta-Slavic relations, which are the underlying basis of the research.



Kresnik: An Attempt at a Mythological
Reconstruction

Zmago Smitek

The Slovene Kresnik tradition has numerous parallels in Indo-European mythologies.
Research has established connections between the myth about a hero’s fight with a snake (dragon)
and the vegetational cult of Jarilo/Zeleni Jurij. The Author establishes a hypothesis about Iranian
influences (resemblance to figures of Yima/Yama and Mithra) and outlines a later transformation
of Kresnik in the period of Christianization.

If it is possible to find a mythological figure in Slovene folk tradition which is remi-
niscent of a “higher” deity, this would undoubtedly be Kresnik. It is therefore not strange
that different researchers were of the opinion that Kresnik represented the key to old Slovene
mythology and religion.! Their explanations, however, are mostly outdated, insufficciently
explained or contrasting in the context of contemporary findings of comparative mythol-
ogy and religiology. Equally doubtful is also the authenticity of older records about Kresnik
since the still living traditions seem not to verify them.? Kresnik thus remains a controver-
sial and mysterious image as far as the origin of his name is concerned, but also concerning
the role and the function it was supposed to have in old Slovene, Slavic and Indo-European
mythological structures.

The first extensive and thorough comparative study about Kr(e)snik was written by
Maja Boskovi¢-Stulli.? She justly ascertained that there were differences between the major-
ity of Slovene records on Kresnik and the data on a being with the same name collected in
Croatia and east of it. On the other hand, however, certain fragments of Slovene tradition
did correspond to the image of Krsnik which she had documented during the course of her

Kresnik was linked to Bozi¢ or Svarozi¢ (Jakob Kelemina, Bajke in pripovedke slovenskega ljudstva, Znanstvena
knjiznica, Tome 4, Celje 1930, p. 8), with Svetovit (Niko Kuret, Prazni¢no leto Slovencev I, 2nd ed., Ljubljana
1989, p. 385), he was thought to be the “Sun personified”, (Ivan Grafenauer, Bogastvo in ubostvo v slovenski
narodni pesmi in v irski legendi, Razprave IV., Slovenska akademija znanosti in umetnosti, Razred za filoloske
in literarne vede, Ljubljana 1958, p. 61), a lunar deity (Damjan J. Ovsec, Slovanska mitologija in verovanje,
Ljubljana 1991, p. 470), and Davorin Trstenjak compared him with the Indian god Krishna (Raziskavanja na
polji staroslovanske mythologie, Letopis Slovenske matice 1870, p. 25).

According to Milko Maticetov the data by Davorin Trstenjak could be deemed the most questionable of all
(Milko Maticetov, O bajnih bitjih s pristavkom o Kurentu, Traditiones 1985, p. 25).

Maja Boskovié¢-Stulli, Kresnik-Krsnik, ein Wesen aus der kroatischen und slovenischen Volksiiberlieferung, Fabula
1960, No. 3, pp. 275-298; idem, Hrvatske i slovenske usmene predaje o Krsniku - Kresniku; in: Usmena knjizevnost
kao umjetnost rijeci, Zagreb 1975, pp. 205-227; idem, Testimonianze orali croate e slovene sul Krsnik - Kresnik,
Metodi e richerche, n.s., VII (1988), No. 1, pp. 32-50. The Author published part of the material on Krsnik in
Dalmatia under the title Usmene pripovijetke i predaje s otoka Braca, Narodna umjetnost 1975, No. 11-12, pp.
5-159.
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field work in Istria, the image about which there are also records from the Quarnero islands
and Dalmatia. Since this geographic area did not have close historic or linguistic connec-
tions with the territory of present Slovenia, she assumed that the extention of Krsnik is the
result of old Slavic colonization and/or a potential influence of pre-Slavic cultures in this
area.* Based on this supposition she derived a logical, yet questionable conclusion: if this is
an identical or kindred ethnic substratum, then the figure of Kresnik should be uniform
everywhere, typologically as well as functionally. Anything disruptive of this supposed uni-
formity was thus disturbing and suspicious. Hence she was ready to believe Slovene data on
Kresnik only if it matched the information she or other expertly trained researchers col-
lected mostly outside Slovene ethnic territory. Consequently she did not find objectionable
Kelemina’s reports that Kresnik watches over the well-being of his territory, that he turns
into different animals, or that those who fight him have to be born on the same day, because
all of these particulars have been verified on the territory of her “own” fieldwork.® She also
accepted Kelemina’s note that the Kresniks fought one another despite the fact that in
Istria the opponents of the Krsniks were only the “Strige/Strigoni”) because this is parallel
to the South Slavic legends about “Moguti” and “Zduhaéi”.® She labelled most of the other
notes from Kelemina’s collection as utterly unreliable and an alleged product of the fantasy
of romantically-inclined note-takers of the 19th century.” Since it is not possible to estimate
the authenticity of cultural elements in individual Slovene areas (i.e. in Stajerska and Korogka)
only by making analogies with Istria and Dalmatia, this was a methodological mistake. The
fact that Kresnik, despite the same name, proved to originate from two entirely different
traditions, was thus interpreted in the wrong way.

In view of obvious difficulties with the inductive method of Kresnik’s mythological
explanation, deduction is becoming more valuable again. A more recent attempt at a mytho-
logical explanation of Kresnik by Nikolai Mikhailov follows this orientation.® Unlike Maja
Boskovié-Stulli, he not only has no doubts regarding the value of Slovene legends about
Kresnik, but sees Kresnik’ s role in the very center of Proto-Slavic or Balto-Slavic mythol-
ogy, in the “basic myth” as has been reconstructed and quite persuasively argued by V.V.Ivanov
and V.N.Toporov.’ This is the myth about the duel between Perun, the god of heavens (the
thundermaker), and his evil opponent Veles, a chtonic deity. A female figure was supposed
to be connected with the two, but it was impossible to establish its original name. This
reconstruction is based primarily on East Slavic (especially Belarus) data, but was also
confirmed for the area of South Slavs by R. Katici¢ and other authors.!* While the scheme
of the “basic myth” was thought to be identical throughout the Balto-Slavic area, the names
of the partakers and their attributes change in different versions.

Boskovic¢-Stulli 1960, p. 296
Kelemina, p. 39 (2.I1I), pp. 88-90 (35.I-I1I); Boskovi¢-Stulli 1960, p. 291.
Kelemina, p. 90 (36.I-IT), p. 92 (37), p. 93 (38); Boskovi¢-Stulli 1960, p. 289.
Boskovi¢-Stulli 1960, p. 275, 278; idem, Istarske narodne price, Zagreb 1959, p. 224, 234.
N.A. Mihajlov, Fragment slovenskoj mifologi¢eskoj tradicii, in: Koncept dvizZenija v jazyke i kul'ture, Rossijskaja
akademija nauk, Institut slavjanovedenija i balkanistiki, Moscow 1996, pp. 127-141.
V.V. Ivanov, V.N. Toporov, Issledovanija v oblasti slavjanskih drevnostej, Moscow 1974.
10 Radoslav Katici¢, Hoditi-roditi, Spuren der Texte eines urslawischen Fruchtbarkeitsritus, Wiener Slavistisches
Jahrbuch (= WSUJ) 33 (1987), pp. 23-43; idem, Nachlese zum urslawischen Mythos vom Zweikampf des
Donnergottes mit dem Drachen, WS1J 34 (1988), pp. 57-75; idem, Weiteres zur Rekonstruktion der Texte eines
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In Slovene notes about Kresnik, Mikhailov recognized some of the key motifs of the
“basic myth”: Kresnik fights a negative hero who appears in the form of either a snake, a snake
king or queen, a dragon, a giant, etc., or another, hostile Kresnik. During the fight, or afterwards,
Kresnik’s victory is followed by a storm, by black fog or clouds, lightning and thunder, rain or
hail, all of which bring about a bountiful harvest.!! According to Mikhailov, the fight among the
Kresniks and the figure of “the evil Kresnik” (Vidovin) already belong to a degenerative phase of
the myth under the influence of Christianity. Moreover, it was presumed that three chronologi-
cal sequences of Kresnik were evident in folk tradition: a deity, a good demon, and a benevolent
hero.? Kresnik’s dwelling on a mountain or in the sky, his attributes which link him with fire,
lightning and the color of gold, his connection with certain animals and athmospheric phenom-
ena - all of these place him in the role of the thundermaking god. Mikhailov was also in favour of
analyzing some other folk sources about Kresnik (i.e. song tradition) and of researching the St.
John’s Eve ceremony. In connection with the term kres and the process of the St. John’s Eve
celebration he indicated connections with the Baltic area and with an Old Prussian ceremony
(kresze, krysze, keyse) which is described in sources from the 15th century, but about which no
details are known. He also stressed the analogy between Kresnik and his Lithuanian, Latvian
and OId Prussian double (Perkiinas, Perkons, *Perkuns).” According to Mikhailov the etymol-
ogy of the word kres is almost certainly connected with the notion of fire, but also with striking
a fire (hitting, setting ablaze, sparkling, glittering). The third variant is: “kresen = lively, strong.”
This last interpretation originates mainly from the Balto-Slavic linguistic fund." Mikhailov finds
meaningful especially the association kres - kresanje (sparkling) which is thought to denote the
thundermaker, a deity of lightning and thunder.

Speaking of etymologies, let me remind the reader that older researchers (G. Krek, J.
Suman, J. Kelemina) derived Kresnik from the name of East Slavic sun god Hors (Khors).
Khors was thought to be borrowed from Iranian Khursid (personified Sun). Kresnik, how-
ever, was thought to be only a nickname of the god whose real name was SvaroZi¢ (BoZic),
thus the son of Svarog, the god of light."* This explanation has already been rejected by F.
Bezlaj, and is thought to be problematic by N. Mikhailov as well.'¢

urslawischen Fruchtbarkeitsritus 1-2, WSIJ 35 (1989), pp. 57-98, 36(1990), pp. 61-93; idem, Nachtrage zur
Rekonstruktion der Texte eines slawischen Fruchtbarkeitsritus 1-2, WS1J 36 (1990), pp. 187-190, 37 (1991), pp.
37-39; idem, Baltische Ausblicke zur Rekonstruktion der Texte eines urslawischen Fruchtbarkeitsritus, WS1J 38
(1992), pp.53-73; idem, Weitere baltische Ausblicke zur Rekonstruktion der Texte eines urslawische
Fruchtbarkeitsritus 1-2, WS1J 39 (1993), pp. 35-56; 40 (1994), pp. 7-35; Vitomir Belaj, Randbemerkungen zu
Katici¢’ “Nachlese”, WS1J 34 (1988), pp. 159-161; idem, Hoditi - goniti. Drugi aspekt jednoga praslavenskog
obreda za plodnost, Studia ethnologica 2 (1990), pp. 49-75; idem, Mladenkin vijenac na suhoj grani. Mitska
pozadina jednoga svadbenog obicaja u sjevernoj Hrvatskoj, Studia Ethnologica Croatica 4 (1992), pp. 81-91;
idem, Der mythologische Hintergrund eines kroatischen Hohzeitsbrauches, WS1J 41 (1995), pp. 43-50.

' Mihajlov, p. 130.

12 jdem, p. 135.

13 Nikolai Mikhailov, Baltico-Slovenica. Alcuni paralleli mitologici, Res Balticae 1996, pp. 164-166, 168-169; idem,
Eine slowenisch-prussische lexikalisch-mythologische Parallele: kres/ kresze, Slovenski jezik - Slovene Linguistic
Studies 1 (1997), pp. 151-159. The first to mention the Old Prussian St. John’s Day bonfire-making, in comparison
with the one celebrated in Slovenia, was Gregor Krek in his etymological treatise Kres (Kres 1881, p. 54, 55).

4 Mikhailov, pp. 165-166.

15 Gregor Krek, Einleitung in die slavische Literaturgeschichte, 2. Aufgabe, Graz 1887, pp. 393-394; Josef Suman,
Die Slovenen, Die Volker Oesterreich-Ungarns, Bd. 10, Wien und Teschen 1881, p. 22; Kelemina 1930, p. 8.

' France Bezlaj, Nekaj besedi o slovenski mitologiji v zadnjih desetih letih, Slovenski etnograf 3-4 (1951), p. 346;
Mikhailov 1997, p. 5.
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Maja Boskovic¢-Stulli was also of the opinion that Kresnik has no connection with
personified Fire and Sun. She suggested a derivation from the word krst (meaning cross
and baptizing). In support of her hypothesis that this expression is Old Slavic and thus pre-
Christian she also cited some other authors, among them F. Miklosi¢."” Old Serbians knew
the krstovi as guardians of territories, settlements and borders.'® These primitive idols were
made in the shape of a cross which represented protection of property and harvest in more
traditional parts of the Balkans as well.”” Of interest is her presumption that even before
they had settled on the present territory, Slavs encountered Christianity and its symbols,
which might have affected the image of Kresnik.

Franc Jeza explained the origin of the word kres in a totally different way. He tied it to
the Old Norse expression /Aress, meaning “fresh, fiery, alive, lively, merry.” Hressa denotes “to
refresh, to invigorate, to encourage.” Hress-foerr, for instance, would thus denote “burning
lively,” the same as “Freundfeuer, ogin tiga veselja, krejs” (the fire of joy, bonfire) as defined by
Hippolytus in his Dictionarium trilingue (II, 63) at the beginning of the 18th century.?® The
fire of merry celebration should also present the center of each solstice celebration.

Finally, let us also mention the explanation of Alemko Gluhak that aside from fire
and the position of the sun, the Old Slavic word kres denoted mainly the revival and awak-
ening of nature and man. This is where the rituals of Jarylo and Zeleni Jurij come from. On
St. George’s Day, the pre-Christian BoZits, son of God, appears in order to revive vegetation
and make the wheat harvest plentiful. Gluhak’s opinion that the Indo-European root *ker-,
ker-, kre-, “to grow, to feed” appears in, for instance, in ion. KOupo{, dor. KBPOL, “young
man” (lat. Ceres, -eris, Italic and Roman goddess of fertility) is by no means meaningless
for our research of the Indo- European context of Kresnik.?!

Marija Gimbutas stressed the fact that parallels should be found for Slavic mythologi-
cal figures in a wider Indo-European territory. Along with this, she also drew attention to
the etymological relationship of Slavic terms from the sphere of religion and ethics with the
corresponding Iranian vocabulary. We can also agree with her notion that a reconstruction
of Slavic religion must be based mainly on a hypothesis about the existence of a god similar
to the already-known gods from the Indo-European or Indo-Iranian pantheon; evidence and
modifications in written sources and in the still-living folklore must be found afterwards.?
Within such a comparative frame we can find numerous interesting parallels to the Slovene
Kresnik, and more: “romantic fantasies” about Kresnik prove to be a rather consistent
system. This is a confirmation and supplementation of some findings already arrived at by
Mikhailov in his comparative study. But before we embark on a detailed analysis, it is im-

7 Franz Miklosich, Die christlische Terminologie der slavischen Sprachen. Eine Sprachgeschichliche
Untersuchung, Denkschriften der keiser lichen Akademie der Wissenschaften, Philosophisch-historische Classe,
Bd. 24 (1876), pp. 1-57.

18 Veselin Cajkanovié, Studije iz religije i folklora, Srpski etnografski zbornik XXXI, Beograd 1924, p. 106; Boskovié-
Stulli 1960, p. 296.

19 Boskovi¢-Stulli 1960, p. 297.

20 Franc Jeza, O klju¢nih vpraSanjih rane karantansko-slovenske zgodovine, Buenos Aires 1977, pp. 107-108; Joze
Stabej, Iz zgodovine slovenskega besedja, Jezik in slovstvo 1969, No. 4, p. 122.

2l Alemko Gluhak, *Vbzbm i*Vbskrs, Filologija 20-21, Zagreb 1992-93, p. 119, 122-123; also compare Julius
Pokorny, Indogermanisches etymologisches Worterbuch, Bd. 1, Bern-Miinchen 1959, p. 577.

22 Marija Gimbutas, Ancient Slavic Religion: A Synopsis, in : To Honor Roman Jakobson, Essays on the Occasion
of his Seventieth Birthday, Janua Linguarum, Series Maior XXXI, Vol.1, The Hague-Paris 1967, p. 739.
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perative to separate the mythological elements of Kresnik from other (possibly just as ar-
chaic) additions.

We have already noted that Slovene legends about Kresnik are mostly different from
the ones in Istria and in other parts of Croatia. Since it is difficult to defend the hypothesis
that all these differences spring solely from the rich fantasy of unscrupulous researchers
(more about this later) it seems that we are dealing with two separate traditions, both
present in our territory, yet with centers in different regions. If they really do originate from
the same common basis, they can be defined as an “older” (motivically more accomplished)
and a “younger” tradition. These labels were also used by Mikhailov, who had written that,
as a “local spirit”, Kresnik is the result of a later degradation of the original myth.”* The
“younger” cycle lacks all of Kresnik’s mythological biography, and his figure is set in a
wholly different, everyday enviroment on earth. The common traits - which (although only
in certain variants) unite both cycles - are Kresnik’s uncommon birth, his unusual capabili-
ties, fighting this or that opponent, changing into different animal figures, the element of
air in which fights take place, and Kresnik’s influence on atmospheric phenomena. Kresnik
as the protector of territory, genius loci, is thus only loosely connected with the “older”
Kresnik who was the supreme ruler of the earth.

The findings of Carlo Ginzburg, who discovered parallels with the “younger” Kresnik
among our Friulian and Hungarian neighbours and also in numerous other European cul-
tures where Kresnik, of course, assumes other names, also testify that close relations be-
tween the two types of Kresnik are rather unconvincing.?* Kresnik in his “younger” edition
is thus not limited solely to the South Slavic cultural area and cannot be linked solely to
Slavs and the time of their settlement.

Ecstatic cults, according to Ginzburg, are in some way connected with old Eurasian
shamanism.? In view of our data this explanation seems convincing: let us remember, for
instance, a typical shamanistic motif, the fight of the Kresniks under a (world) tree, the
dismemberment of one of them, and his subsequent revival. In view of all this we cannot, of
course, speak about the “older” and the “more recent” Kresnik. For practical reasons we
shall name both alleged cycles of Kresnik the “mythological” and the “ecstatic” Kresnik.
This is the structure of their contents (asterisk* denotes partial or complete analogy) :

“Mythological Kresnik” : “Ecstatic Kresnik” :

1. There is only one Kresnik. 1. There are several Kresniks who gather
in groups.

2. Kresnik is the son of god. 2. Kresnik is a human (man or woman)
with special powers.

3. Heis a “positive” hero. 3. He is an ambivalent creature.

4. He appears as a prince. 4. Outwardly he does not differ from other
people.

5. *His mother gives birth to him after a 5. *Unusual birth (placenta).
nine-year pregnancy; he has a birthmark.

23 Mihajlov, p. 140.
24 Carlo Ginzburg, Storia notturna. Una decifrazione del sabba, Torino 1989, pp.130-160.
25 Idem, pp. 149-151.
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6. He is connected to sun and fire. 6. Kresniks are mainly creatures of the
7. He travels across the sky in a golden night.
chariot pulled by horses.
8. His weapons are lightning, a mace, an
axe, a hammer, a sword...
9. He lives in “the ninth country.” 9. They live nearby.
10. His palace is on the top of a mountain.
11. A tree grows by a well on top of the
mountain.
12. On the mountain Kresnik grazes his herd
or hunts.
13. His assistant is a dog.
14. Kresnik has a (twin?) brother or a sister.
15. He has an incestuous relationship with
his sister (marries her).
16. His opponent steals his herd, or wife/

sister.
17. *Kresnik fights his opponent (a snake).  17. *Kresniks fight one another or wizards/
withches.
18. *During the fight fighters turn into  18. *Opponents can also assume different
different animals. animal shapes during their fights.
19. *The fight takes place on a mountain,in  19. *The battleground is in the air, in the
the air, or underground. middle of the crossroads, or below the
trees.

20. He saves his wife, or his property, from
the underground or from water.
21. *The cause for fighting can also be of  21. *Kresnik is the protector of his own

local character - - the “happiness of his territory.
country.”

22. When Kresnik defeats his rival, there be-  22. Kresnik can stop the hail (prevent crop
gins to rain down water or golden wheat. destruction).

In view of all this we cannot, of course, defend all of what is ungenuine in notes dating
from the second half of the 19th century. It is true that some notes are doubtful, some details
biased, and that the comparative school of mythology intensively researched the motif of the
fight between a mythological hero and a snake demon in the very years after 1850 when these
notes originated. Yet even this trend might be understood as an incentive to look for similar
motifs on our territory, and not only as a possible pattern for uncritical copying. Finally: could
researchers from the second half of the 19th century (whose educational backgrounds and
local origins were very diverse, and with no coordination between them) really have “in-
vented” a homogenous entirety which would correspond to the Indo-European mythological
structure even in details? A tendency towards “inventing” Slovene mythology, in combination
with a certain degree of professional knowledge, could be ascribed only to Davorin Trstenjak.2
His texts (e.g. the one about the Vurberk Kresnik) do manifest traces of literary revision. But

26 Kelemina, p. 342-343 (245.111).
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since the story about the Vurberk Kresnik “was recorded by the late Vurberk priest A. Donau
who gave it to the late Professor Dr. Puff”?, it is clear that the oldest known note of this
tradition originated as early as 1831-1834, long before Trstenjak started his career.”® Conse-
quently Trstenjak did not “invent” the Vurberk Kresnik, but learned about this tradition from
Maribor Professor Rudolf Gustav Puff with whom he often associated.?” Even if he altered the
language and style of the story, the core of its contents must have remained. The essential
element of the story is Kresnik’s rescue of the princess who was captured in her castle by a
demon in the shape of a snake or a dragon. During the fight in the air, which was supposed to
have taken place on St. George’s Day, the dragon revealed that the princess was Kresnik’s
sister. Despite this, Kresnik married her after his victory and chained the dragon to the castle
well.*® Trstenjak himself wrote down a variant which he had “heard from the mouth of the folk
and the truth and certainty of which can be verified by anybody”: in the story, a large white
snake crawled across the Drava river and wrapped itself around the Vurberk castle. Kresnik
defeated it, took the golden crown from its head and chained it inside the castle well. As a
reward he married the daughter of the Vurberk squire.”

The thesis about the age of the Vurberk Kresnik is confirmed by the coat-of-arms of the
Vurberk castle. Already in 1204 it had a dragon in it.>> Otokar’s Austrian rhymed chronicle
from the beginning of the 14th century describes it as the figure of a black snake with a yellow
background.®* In the middle of the 13th century the estate and the coat-of-arms were taken
over by the feudal family of Ptuj. The headstone of Friderik V. of Ptuj from 1438, which is
walled into the Ptuj castle, features a shield with a fire-spitting snake in three coils and with an
upturned tail. The Vurberk castle was an institution of the Salzburg archbishops from the
second half of the 12th century. It was built in a populated countryside, on a hill where a
smaller Roman settlement with a Mithraic temple presumably stood.** It was first indirectly
mentioned in 1238, directly in 1244. There is a legend about its origin, according to which it
was built at the end of the 11th century by a Styrian knight on the spot where he had killed
with a burning log a dragon living in the Metava swamp on Ptujsko polje.*

It has already been mentioned that an argument in favour of Kresnik’s authenticity
might be the “completeness” of its “mythological” Slovene tradition. Even more decisive is
the fact that numerous elements from Kresnik’s mythological cycle can be recognized in
other segments of the Slovene oral tradition, although not bearing the name of Kresnik.
Connections of the hero with fire, light and warmth, the figure of a young prince, his

27 Trstenjak, p. 22.

28 Johann Georg Donau (and not A. Donau as cited by Trstenjak!), born in October 1793, completed his studies
of theology in Graz and afterwards worked as a chaplain in Ptuj’s military hospital. On April 23, 1831 he was
appointed vicar in Vurberk, where he died on February 2, 1835. In addition to German, Latin and some Italian, he
spoke Slovene as well (Personalstand der Sekular- und Regular- Geistlichkeit des Bisthums Seckau in Steyermark
im Jahre 1835, p. 77; Skofijski arhiv Maribor, D 22 (Ptuj); Mati¢ne knjige, Vurberk, MMK 2, 1833-1861).

2 Trstenjak, p. 24.

30 Kelemina, pp. 342-343 (245.111).

3! Davorin Trstenjak, Visnutova Kr$na-Avatara, Novice 1853, No. 41, p. 163.

32 Tvan Stopar, Grajske stavbe v vzhodni Sloveniji, I. Obmocje Maribora in Ptuja, Ljubljana 1990, p. 141.

33 Josef Seemiiller, Ottokars dsterreischische Reimchronik, Monumenta Germaniae historica, Deutsche Chroniken
5/1, Berlin 1890.

34 Balduin Saria, Nova raziskavanja po stari Poetoviji, Casopis za zgodovino in narodopisje 28 (1933), pp. 127-128.

3 Matthius Slekovec, Wurmberg. Topographisch- historische Skizze, Separatabdruck aus der Zeitschrift
“Siidsteirische Post”, Marburg 1895, p. 22, 38-39; Joze Koropec, Srednjeveski Vurberk, Casopis za zgodovino in
narodopisje, n.v. 4 (1968), pp. 117-136; Kelemina, p. 245 (178.11).
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celestial character (“shooter”), his dwelling on the world mountain, his marriage to his
sister, abduction of his wife, his fight with a demon in the form of a snake, and the rescue of
his wife and property can actually be discovered in prose and song tradition. These key
elements are consequently present in our folklore, even if we do not consider the available
records about Kresnik. We shall now deal with them in detail, analyzing each point from
the list above :

1.

In any case Kresnik would not have left such visible traces in Slovene tradition had he
had but a marginal position in mythological hierarchy, especially if he was only one of the
numerous local “guardians of the territory.” It is hardly believable that the Slovene ances-
tors did not know higher deities, but only tribal “protectors”, in the period before Chris-
tianization. We can thus presume with considerable certainty that Kresnik is one of the
central figures of the pre-Christian pantheon, appearing in more or less clear outlines in the
folklore of Western and Eastern Slavs as well. Still more concrete, N. Mikhailov defends
the link between Kresnik and Perun or Svetovit.*® This time we shall center our attention
mainly on the older phase, on the Indo-European prototype of Kresnik as illustrated by
Yima of Old Iran and by Yama, his double from Old India, and later - to a certain degree -
also Mithra, an Iranian deity.’” Our main available sources are the Pahlavi writings from the
9th century (especially Bundahisn and Denkart), Avesta (notably the Yast and Vendidad or
Videvdat sections) from the period between the 3rd and the 7th century, and Rig Veda from
the second half of the second millenium B.C.*

Yima (Jamshed in New Persian) is undoubtedly one of the most colourful figures in
Iranian mythology and possesses a clearly recognizable identity. Like Indian Yama, he was
the first mortal on Earth. Both have been elevated by gods to the status of their almost
(Yima) or completely (Yama) equal. On god’s initiative, Yima also became the first earthly
king. But because he defied God*® - much the same as Slovenian god-defying King Matjaz -
or because he indulged in the pleasures of the world*’, he lost God’s benevolence after a
millenium (or after 616 years) of ruling the earth. He had to leave his place to his demonic
opponent.

2.

In our “mythological” tradition Kresnik was denoted as the “son of the heavenly
ruler.”* Even if this relation had not been so (suspiciously?) clearly defined, we could
anticipate it if we compared it to the Iranian Yima or Indian Yama. According to the Avesta,
Yima was the son of sun god Vivasvant (Vivahvant). Yama was also an offspring of father
Vivasvat, that is the Sun, and godess Saranyu (Rig Veda 10. 17. 1-2). His grandfather was

3¢ Mihajlov, p. 140.

3 In connection with our mythological tradition, Davorin Trstenjak stressed the role of Yima/Yama as the first
king, teacher and judge of the dead in his treatise Ueber den Gott Latovius, Mittheilungen des historischen
Vereines fiir Krain 1858, pp. 2-3.

3 Denkart, A Pahlavi Text, ed. M.J. Dresden, Wiesbaden 1966; Avesta, ed. K.F. Geldner, Stuttgart 1896; The
Hymns of Rgveda 1-2, ed. Ralph T.H. Griffith, The Chowkhamba Sanskrit Studies 35, Varanasi 1963.

¥ Yast 19.33-34 mentions Yima’s “wrong, false words” in this connection.

40 Arthur Christensen, Les types du premier homme et du premier roi dans I'histoire legendaire des iraniens, 2e
partie, Archives d’études orientales, Vol. 14 : 2, Leide 1934, p. 50.

4 Kelemina, p. 35 (1.I), 341 (245.1).
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Kasyapa, one of the seven Indian wise men who were the predecessors of mankind. So
Yama was of divine origin from birth. By contrast, Atharva Veda (18.3.13) names Yama as
the first mortal, which is similar to the Iranian tradition. Yama was supposed to acquire
godly status only after he showed the way to the land of the dead and became its ruler.
Unlike his Iranian namesake he left the role of the first human to his half-brother Manu,
while the warrior function (fighting demons, defeating a dragon or a snake) fell to the god
Indra. Yama was at first the ruler of souls in the radiant sky, under the rule of the Sun (Rig
Veda 10.14.9), but later he ruled in the subterranean land of the dead somewhere on the
southern rim of the world. As the god of death, he acquired attributes which do not have
much in common with his original figure.*

In contrast to him, the Iranian Yima never ascended into the realm of the gods. He
was the first man, the first earthly king and a mighty warrior, or (according to an explana-
tion by priests and ordinary people) the master of the homeland of the blessed in the
afterworld. Despite his earthly origin, his cult was widespread and persistent, much the
same as the cult of Heracles among the Ancient Greeks. It is very possible that the Indian
Indra was originally a human hero, not even a god.*

3.

Yima’s reign remained in the collective memory as the happiest period, the “golden
age” of mankind. According to the Iranian tradition, death did not exist then, since Yima
closed the door of hell and kept death from coming into the world.** We can find a similar
motif in Slovene songs about the death which was shut in a barrel by St. Thomas in the
“land of India”.* Yima himself always represented the forces of good and was an active
protagonist in the cosmic battle with the creatures of darkness and evil.* He taught people
different trades, and established a three- or four-part social structure. Each Iranian ruler
was the symbolic successor of Yima and a personification of his good properties.

Likewise in the Slovene “mythological” tradition Kresnik has an entirely positive and
benevolent character, while the “ecstatic” type of the Kresniks is ambivalent: beneficent to
people from their region, but dangerous and harmful to strangers. This double nature is
also illustrated by different Kresniks fighting each other.¥

4.
The royal position on Earth was offered to Yima by Ahura Mazda and Yima accepted
it together with his ruler’s insignia. In the Slovene prose tradition Kresnik is also mentioned
as a young man of the ruling lineage.”® In certain Slovene songs, sung on St. John’s Day,

42 Christensen, p. 33, 45.

43 Mislav Jezi¢, Rgvedski himni. Izvori indijske kulture i indoeuropsko nasljedje, Zagreb 1987, p. 82.

4 Christensen, p. 68ss. (cites a translation from Rivayat).

45 Slovenske ljudske pesmi 1-3, Ljubljana 1970-1992, (further SLP), No. 47/1-6; Fran Ilesic, Sitni prilozi. Zatvorena
smrt (Vjeéni Zid), Zbornik za narodni Zivot i obicaje juznih Slavena X (U Zagrebu 1905), pp. 7-8; M. Valjavec
heard from his mother, either in prose or sung, a tale about an imprisoned death, and summarized it in Novice
1854, p. 208. See also L. Podgoriski, Pripovedka o smerti, Slovenski glasnik 1862, p. 110, and Radonski, Smrt v
je€i, Besednik 1871, pp.70-71. International motif AaTh 330.

46 Marijan Mole, Culte, mythe et cosmologie dans I'Iran ancien, Annales du musée Guimet, Bibliotheque d’études,
Tome LXIX, PUF 1963, p. 223.

47 Kelemina, p. 39 (2.I-IIT), 349 (245.X).

4 Idem, p. 35 (1.1), 36 (LIII-IV), 37 (1.V), 339-340 (245. 1), etc.
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there is a prince from the ninth land whose name we do not know, but may presume that he
was Kresnik (more about the connection of Kresnik with the celebration of St. John’s Day
in item 22). The most significant one is from Podgorje in Rosenthal in Austria, recorded by
Matija Majar before 1851:

Device tri kresujejo, Taku lepu sprepiviajo,
na sred vesi kres nitijo: da se je dalec slisawo,
“Bog daj ti dro, oj krali¢c mwad!” dalec v deveto dezawo.”

In the song a prince who comes riding on his horse chooses one of the girls and takes
her with him to the Ninth Land. “A young prince” appears also in a St. John’s Day song
from Tolmin; he joins the circle around the bonfire celebrating the occasion.*® Even before
the end of the 19th century the figure of the St. John’s Day prince started to fade. This is
evident from three variants of the above-mentioned song which instead of a prince know
only a “noble gentleman.” We can also notice the process of contamination with other
motifs and the changing of mythological contents into a Christian legend.*! According to
Ivan Grafenauer, the core of this song was “the marriage of the sun hero Kresnik, the
personified Sun, to a human girl celebrating St. John’s Day who personified Earth™?, but
this explanation would correspond more to a cosmogonic myth than to our context.

It is important to underline the social dimension of celebrating St. John’s Day as
described in the song above. The three girls singing around St. John’s Day fire very clearly
belong to three different social (economic) categories. The message of the song is conse-
quently that the ceremony unites them, thus maintaining social stability. Kresnik as a young
prince (a representative of all social classes) transcended antagonisms and represented the
social microcosmos. This role of social connection was especially stressed in the Iranian
Mithra. Some kind of “equality of all before the king” is evident also in this song in which
the young prince takes with him the girl who is the poorest of all, but has the prettiest voice.

5.

Kresnik was supposed to be born after “nine years beneath his mother’s heart; “ he
had to be baptized nine times, and he had a birthmark in the shape of horse hooves. He was
also the twelfth brother.>® These characteristics are obviously linked to the myth about
Zeleni Jurij/Jarylo who is the ninth brother in a Russian ballad, whereas in Croatian songs
sung on St. John’s Day he has nine brothers, which makes him the tenth child in the family.*

The figure of the tenth brother/sister is one of the most characteristic in Slovene folk
tradition. It seems that this is the personification of the year divided into ten months as in
the old Roman calendar. The legend of the tenth brother is reminiscent of George’s
vegetational cycle because of the following elements: departure from home, returning after

4 Karel Strekelj, Slovenske narodne pesmi 1-4, Ljubljana 1895-1923 (further SNP), No. 297; SLP, No. 57/2;
compare also SNP, No. 5151.

30 SNP, No. 300.

3! Grafenauer, p. 60 (24).

2 Idem, p. 61 (25).

33 Kelemina, p.35 (1.I), 40 (2.1V), 341 (245.1); Jozef Pajek, Pravljica o Vurbergu in tamosnjem Krsniku, Popotnik
5 (1884), No. 1, pp. 11-13.

34 Katicic¢ 1989, p. 64.
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a long sojourn abroad, spending the night in his childhood home, taking part in a wedding
(although not his own as is the case with Jurij), and again departure into the world. In the
case of the tenth sister the scene of the event is a green field and wheat reaped by twelve
sisters (the twelve months of the year?).>> The image of the horse or his symbols (hooves)
is characteristic of Zeleni Jurij. Due to all these similarities some authors are of the opinion
that the “ninth man” and the “ninth king” are simply a “synonym for Jurij - the ninth
brother,” a Slavic mythical figure.*® Yet this conclusion would be rather too simplified. If we
accept the conclusions about the solar symbolism of St. John’s Day (such as rolling fire
wheels downhill, shooting burning arrows in the air, running with torches)?®’ it is extraordi-
nary that Zeleni Jurij and not Kresnik would appear in such a context. Even though they do
have numerous similar features, they cannot be viewed as one. More on this in item 22.

6.

The figure of a solar deity was very widespread on Eurasian territory. Indo-European
mythology also knew a number of gods who radiated light and were thus tied to the Sun and
fire in one way or another. Because of his genealogical relation to the sun (see item 2) Yima
acquired the nickname k#/saeta (Xsaeta; New Persian -shed), meaning “radiant.” In yet other
words: his characteristic feature was khvaronah (xvaranah; Avest. hvar, Ved. svar) which repre-
sented the blessing of the highest god in the form of light. This is probably also the origin of
the name of East Slavic Svarog and Svarozi€. According to Marija Gimbutas the suffix -og
denoted the Scythian origin of this name. The same author assumed that Western Slavs also
knew Svarog, justifying this by toponyms in Poland (Swarocin, Swariszew), Bohemia (Tvarozna
gora) and in Styria (Twaroch, Twarog in the 14th century).*

The rays of light were represented by the color of gold. Yast (15.15), the youngest of
the Yima texts, describes him on the mountain of Hara Berezaiti “all glittering with gold,
sitting on a golden throne, on a pillow and a carpet embroidered with gold”, offering a
sacrifice on the Hukairja mountain, i.e. on the highest peak of the mountain of gods...*’
When Yima defied God, khvarenah came into the possession of Mithra who did not have
this characteristic in the early Avesta tradition (comp. Videvdat 19.28-29). Since we will
discuss the connection of the Yima cult with the worship of Mithra elsewhere, let us only
mention the Greek text of Mithra’s mysteries from Egypt (around 300) which praises a
handsome, radiant young man in white robes, with flaming locks and a blazing crown on
his head.®

55 SNP, No. 310-313, 315. See also: Dusan Ludvik, Izvor desetnistva, Slovenski etnograf 1960, pp. 79-90.

36 Compare the figure of the “ninth man” and the “ninth king” in the song Godec pred peklom, SLP 1, pp. 258-259
(No. 3-4); Mirjana Mencej, Pomen vode v predstavah starih Slovanov o posmrtnem Zivljenju in Segah ob smrti,
M.A. thesis, Univerza v Ljubljani, Filozofska fakulteta, Oddelek za etnologijo in kulturno antropologijo, Ljubljana
1996, p. 56.

57 Kuret 1967, Vol. 2, pp. 84-86, 92-97.

8 Marija Gimbutas, op. cit., p. 748. On place names derived from Tvarog and Trot see Kelemina’s review of. J.
Peisker, Tvarog, Jungfernsprung, etc. in Etnolog 1926/27, pp. 166-169. One of such toponyms is also the name
of the Svarosek farmstead in the Paka area, (Pavle Blaznik, Slovenska Stajerska in jugoslovanski del Koroske do
leta 1500, Historiéna topografija Slovenije II (N-Z), Slovenska akademija znanosti in umetnosti,
Znanstvenoraziskovalni center SAZU, Zgodovinski institut Milka Kosa, Maribor 1988, p. 358).

3 Christensen, p. 46.

% Manfred Clauss, Mithras, Kult und Mysterien, Munchen 1990, p. 15 (this text is part of a collection of what are
known as the Paris magic papyruses and was published entirely in: Albrecht Dieterich, Eine Mithrasliturgie,
Leipzig 1903, p. 11, 67-63).
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As the first human, Yima was also the first sacrificer, and fire was the mediator
between earth and sky at each sacrifice. “Earthly fire,” on the other hand, was only an
ambassador of the “world fire,” Yima’s father Vivasvant. This points to the close connection
of Yima’s image with fire and Sun and may also explain relations of this kind concerning
Kresnik. By analogy with Yima, we could thus also maintain that Kresnik was never a sun
or a moon god, but nevertheless closely connected with the Sun, fire and light.

To honor Yima, ancient Iranians lit fires on mountain peaks (Bundahisn 17.5), while
Rig Veda (2.35.11) mentions that during some sacrificial ceremonies fire was lit by young girls
(compare with the song, sung on St. John’s Day in item 4). Rig Veda notes (3.14.2; 7.11.1-2;
10.98.9) prove that Vedic god of fire Agni was invited to attend sacrifices. Agni also came
from the afterworld in the form of a young man with golden hair. According to H. Giintert,
Agni could assume the roles of other gods due to his mediator function and his radiant essence.®!

7.

Astral mythologization of the ruling gods influenced court ceremonies of their earthly
representatives from the era of the Sassanids to the period of the Late Roman Empire.®?
One of such elements was also the elevation of the enthroned emperor towards the symbolic
“sky.” The moving throne and the sky chariot or ship® were thus placed in such mutual
relation. Let us therefore mention a note, written down by Firdausi that lesser gods (devs)
carried Yima into the sky on a throne. The two shapes of divine vehicles can also be explained
by the supposition that a chariot is used for travelling across the sky while a boat or a ship
sails on the watery “lower world.”®*

According to Iranian mythology, Yima was the owner of a glass chariot built by demons
with which he flew from his home to Babylon. The spring equinox New Year’s celebration
(Nau Ruz) was reminiscent of this event.®® The glass of Yima’s chariot represents the
afterworld, the same as the “glass mountain” in our fairytales. The god Mithra was also
supposed to travel across the sky in a sun chariot pulled by four white horses.®® The image
of the riding Mitra became widespread only later. In general it stands that myths about
chariot-riding gods are older than those in which gods are portrayed as riders; in the oldest
phase the gods themselves assume the image of the horse.”

White was the color of sacred and sacrificial horses for Iranians, Greeks, Romans
and Germans. According to our legends Kresnik rides in a golden chariot pulled by four
white horses and accompanied by his brother.®® His horses are sometimes named”four lively
green horses” which is identical with the “green horse” of Zeleni Jurij.® A combination of
colors - white-grey-green - which can also alternate - is repeated in the cycle of Zeleni Jurij.

' Giintert, p. 281.

2 H,P.L’Orange, Studies on the iconography of cosmic Kingship in the Ancient World, Institutet for
Sammenlignende kulturforskning, Serie A, XXIII, Oslo, etc. 1953, p. 28.

3 Idem, pp. 110-111.

% Bal Gangadhar Tilak, Arkticka pradomovina Veda, Biblioteka Istok-zapad 6, Beograd 1987, p. 259.

% Comp. reports of Tabari and Biruni in: Christensen, op. cit., p. 86, 99.

% H.S. Nyberg, Die Religionen des alten Iran, Mitteilungen der vorderasiatisch-aegyptischen Gesellschaft, Bd. 43,
Leipzig 1938, p. 60.

7 Joseph Wiesner, Fahrende und reitende Goétter, Archiv fiir Religionswissenschaft 37 (1941/42), p. 36-46.

68 Kelemina, p. 38 (1.VIL.), 273 (202.11).

9 Tdem, p. 38 (1.VII); SNP, No. 4987. See Monika Kropej’s treatise on the connection between the hero and the
horse in this volume.
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This is why the Belarus Jarylo, double of our Zeleni Jurij, is clad in white, riding a white
horse. Exchanges of the same colours are also documented in Croatian and Serbian
traditions.” According to Christian explanations the radiant chariot belonged to St.Eliah,
while St. George rode on a white horse.” The latter also kept the properties of the rain
master, the promoter of fertility and the protector of farmers.”

8.

Kresnik is armed with a sword, a mace, an iron hammer or an axe, all of which are
typical for the image of the thundermaker.” His brother was also supposed to fight with a
golden axe.™ The burning log with which the builder of Vurberk supposedly killed the
dragon (see above) is reminiscent of a blazing mace or lightning. The Kresniks were sup-
posed to cause lightning which was not accompanied by thunder, also in the “ecstatic”
tradition.” The farmers of Stajerska believed that stone and copper axes, found while plowing
their fields, were the remains of sky lightning and kept them in their homes to protect them
from fires.”® According to Trstenjak, thunderbolt is supposed to represent the thundermaker’s
golden axe thrust into the ground; the one who plows it from the soil and brings it into his
house will enjoy happiness and prosperity. Such an axe protected cattle from animal plague
and also helped to summon rain.”” People believed that lightning penetrates so deeply into
the ground that it would take seven years to reach it, but after seven years it surfaces by
itself.”® As a “shooter”, Kresnik (originally the thrower of lightning) has gained the status of
a magic hunter with a gun (Jurij with a gun, Lampret, etc.) According to people’s beliefs,
even St. Eliah used a gun.”

9.

Ancient Iranians believed that Yama’s home was in paradise in the center of the
world, in the land of Airjanam vaejah (Pahl. Eran vej). This was also the country of impor-
tant religious events and a mythological homeland of the Iranians. Souls of deserving an-
cestors lived here in blessed abundance. After the example of Mesopotomia, Iranian and
Indian cosmologies located paradise north of their own countries. The Bible also stated
that paradise was close to the sources of the Euphrates and the Tigris, therefore north or
northeast of Mesopotamia. From the point of view of the area of Slovene settlement, it was
entirely in accordance with this belief that Kresnik’s “home” was in the Land of the Rising
Sun, in the East.*® This land was also called the Ninth Land because it lay “beyond nine
black mountains.”® In Russian folklore, the “black mountain” was replaced by the “dark

70 Katici¢ 1990, p. 64.

"I Kelemina, p. 275 (203).

2 Franz Cumont, St. George and Mithra “The Cattle-Thief,” The Journal of Roman Studies 27 (1937), pp. 63-71.

73 Kelemina, p. 35 (1.I), 38 (1.VIIL), 342 (245.11-I1I).

™ Idem, p. 273 (202.11).

5 Idem, p. 39 (2.II-III), 40-41 (3.I-11D).

¢ Stanko Pahi¢, Arheoloski spomeniki v Slovenskih goricah, Ptujski zbornik II, Ptuj 1962, p. 188, 199 (note 8);
Kelemina, p. 396 (note 202).

7 Davorin Trstenjak, O gromski sekiri, imenovani “Taran -balta-sekira,” Novice 1859, No. 1, p. 2; Kelemina, p. 273
(202.1).

8 Henrik Resek, Nekaj o besedi “Paukon, Paukonje,” Novice 1860, p. 27.

7 Kelemina, p. 72 (21), 75-78 (24), 275 (203).

80 Idem, p. 36 (L.IV).

81 SNP, No. 1095.
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forest”, which is not very different, especially if the original meaning denoted the “wooded
mountains.”®? Since people’s notion of creation was the same as this one it is not surprising
that Zeleni Jurij encountered a sea, a mountain, a forest and a field during his journey from
the afterworld.

10.

According to some data, Kresnik’s castle was supposed to be “far away in the Land of
the Rising Sun” on a Golden or a Glass Mountain.®* This is not the only time this mountain
is mentioned in Slovene oral tradition. It is described in a number of older and more recent
records (on the Golden Bird, on Living Water, on the Golden-Haired Devil, etc.), most of
which could be ranked within the AaTh 460 A, 460 B, and 461 motif groups. This is the
archetypal “world mountain” which is present in myths and fairy-tales of numerous ethnic
groups in the form of a glimmering, crystal, diamond, golden, silver, marble mountain, etc.
It usually consists of three parts. Its peak is the home of the chosen, while other deceased
go to the underground world. In some Slovene songs sung on St. George’s Day, the
mythological scene is set in a fenced area or garden with the world tree which, like the
mountain, is the symbol of the cosmic axis.®

The paradise of the Iranian god Yima also stood in the center of the world, on the
“world mountain.” Originally it was a fenced-in garden (Avest. pairidaeza, Gr. paradeisos,
Lat. paradisus), later a cave beneath the very top of the mountain. It was believed that Yima
built an underground shelter (var) after the instructions of the god Ahura Mazda in order to
keep - like biblical Noah - people, animals and plants from freezing cold and from sun
storms. Paradise on top of the “world mountain” or in a cave inside it are but two forms of
the same idea, and it is no coincidence that the cave (like the mountain) was divided into
three floors (Vendidad 2.30). Later on, the owner of the palace on top of the highest mountain
was supposed to be Mithra as well. It was built for him by the supreme gods Ahura Mazda
and AmoSa Sponta. Like Yima before him, Mithra was also known as the “Lord of All
Lands.”® There are also obvious parallels between the paradise of Yima and Greek Olympus
and Elysium. The master of the latter was the fair-haired (goldenhaired ?) youth Rhadamantys.

11.
The record of Kresnik’s dwelling on the Golden Mountain mentions golden apples
which grow on the mountain and which bring immortality.®® One of the Slovene folk songs
describes such a golden apple-tree, but already in the Christian heavenly realm :

V nasem polji zlata jablan,
pod jablanko zlata miza,
okol mize zlati stoli,

na njih sedi Bog, Marija.¥

82 Comp. Katici¢ 1989, pp. 59-60.

83 Josip Pajek, Crtice iz dusevnega zitka Stajerskih Slovencev, V Ljubljani 1884, p. 177; Kelemina, p. 36 (1.IV).
84 Katici¢ 1987, pp. 23-43.

85 Mircea Eliade, Zgodovina religioznih verovanj in idej I, Ljubljana 1996, p. 210.

86 Kelemina, pp. 36-37 (1.IV).

8 SNP, No. 5183.
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The three golden apples of the song (and in the SNP, No. 5189 variant) bring fertility
to the village, to fields and vineyards, which is also consistent with Kresnik’s main
function.®® According to paradise iconography, there should be a source of water (“the
well of life”) in direct proximity to the tree. In some of the Kresnik stories, this role has
been assumed by the “castle spring” or a well. Identical notions of trees and wells in the
dwelling of the deceased were also present in Slovene tradition concerning Attila’s grave.*
Such stereotypic images prevailed also in other archaic cultures, from India and the Near
East to Europe. In front of old German Wallhalla (the palace of the dead), for instance,
there grew trees with golden leaves.

12.

If the records are to be believed, Kresnik was a hunter and a stockbreeder.” This is
another trait that links him with Yima, whose nickname was Avatva, “owner of good herds.”
Yima represented a “good shepherd” (Vendidad 11.21) and was portrayed on Indian Parsi
ivory sculptures sitting, with his legs crossed, on top of the world mountain. With one arm
supporting his head, as if dreaming or sleeping, he holds a lamb in his lap while another
lamb leans on his shoulder.” It is interesting that a cross-legged position represented the
pondering posture of a judge even in European Medieval symbolism, and appears in the
ceremony of the throning of the Carinthian dukes.? South Slavs knew Jurij as a (sleeping)
shepherd grazing a herd of sheep.”

Like Yima’s other numerous features, Mithra later assumed the reputation of the
“good shepherd.” He was believed to be a landlord and protector of pastures, a creature
with a thousand ears and a thousand eyes who gazes from above far into all corners of the
world, never sleeping, always watchful (Yasr 10.4.12-13). Some details in this text denote
that it originated among settled cattle breeders of Eastern Iran.** Some of the late antique
Roman reliefs portray Mithra also as a hunter with a dog.”

The “lord of pastures” was linked (on Slovene territory as well) to the notion of the
afterworld as a pasture and the deceased as sheep.’® The figure of the “good shepherd”
surrounded with his herd or carrying a lamb on his shoulders was taken over from Mithraism
by early Christian art.

13.
A record preserved in Bundahisn (19.33) states that in ancient Iran the dog (besides
the rooster) had the function of the protector from evil deeds of demons and enemies.”’ It

88 Kati¢i¢ analyzed Slavic parallels (Katici¢ 1989, pp. 77-82, 92) and linked them also with the symbolism of
lightning and thunder.

89 Zmago Smitek, Primerjalni vidiki slovenskega ljudskega izro¢ila o Atili, Traditiones 1994, pp. 196-197.

%0 Kelemina, p. 35 (1.I), 38 (1.VIL), 341 (245.1I).

1 Josef Strzygowski, Das indogermanische Ahnenerbe des deutschen Volkes und die Kunstgeschichte der Zukunft,
Wien 1941, pp. 67-69 (ill. 40, 41).

92 Bogo Grafenauer, Ustolicevanje koroskih vojvod in drzava karantanskih Slovenceyv, Slovenska akademija znanosti
in umetnosti, Razred za zgodovinske in druzbene vede, Dela 7, Ljubljana 1952, pp. 288-289; Andrej Pleterski,
Mitska stvarnost koroskih knezjih kamnov, Zgodovinski ¢asopis 1996, No. 4, p. 513.

93 Katici¢ 1987, 23-43.

% Nyberg, op. cit., p. 53, 55.

%5 Fritz Saxl, Mithras. Typengeschichtliche Untersuchungen, Berlin 1931, p. 13, ill. 37.

% Mirjam Mencej, Dusa umrlega kot Zzival pri starih Slovanih, Anthropos 1995, No. 5-6, p. 207.

7 Christensen, p. 94-95.
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is true that the dog is not specifically mentioned in Iranian holy books as Yima’s partner,
but in Indian Vedic mythology two four-eyed dogs guard the path to the palace of god Yama,
judge of the dead (Rig Veda 10.14.10). It was believed that Kresnik also had a four-eyed dog
who was his helper and who appeared in several episodes of his “mythological” cycle.® In
Slovenia this was linked to the belief that a farming dog with white or brown spots above his
eyes (thus with “four eyes”) is capable of sensing death and can announce its arrival.”’
According to east and south Slavic folklore, hunting dogs or wolves accompany St. George
who resembles Kresnik, or some other mythical/saintly figure.'%

14.

It was believed that Kresnik had a brother Trot, but records do not reveal much about
him beyond the fact that he accompanied Kresnik in a golden chariot and helped him in his
fights.!”' According to Fran Ramovs the name Trot originates from trotiti - “to strike, to hit”.
Trot - “tinder, amadou”, and Latv. fruts - “grindstone” from the pre-Balt. *trantas, were
believed to belong to the same etymological group.'® The name Trot thus carries a meaning
similar to Kresnik’s name. The existence of this name in Slovenia is confirmed by toponyms
such as Trot, Trotkova, Trotkovski vrh, Trotovnik, Trotov§kov dol.!%

The Slovene “Carostrelec”, a figure similar or equal to Kresnik, also had a brother.'*
Yet it is unclear whether Kresnik and his brother had the same father, or if their characters
were similar or different, for all these possibilities are present in the mythologies of Indo-
European peoples.'® A note that Kresnik was simultaneously a hunter and a shepherd (see
item 12) is somewhat reminiscent of the two different functions of the twins and of two
different activities, the first of which is linked with arms and aggressivness, the second with
quiet and patient work. Contrasts can cause a fight between the twins and a violent death of
one of them. In the case of Slovene folklore, Kresnik fights with “George with a gun”, or a
magic shooter, and hunter Lampret fights his agricultural brother Perko.'°

There are numerous foreign instances of such dioscurism. Let us mention as parallels
only the “combative” relationship between the Iranian Ohrmazd and Ahriman, and the
peaceful coexistence of Yima with his half-brother Manus, or Yama with Manu. Similarly,
the brother of the Greek Lord of Paradise, Rhadamantys, was known as Minos (compare
with item 10). It was believed that Manus as well as Minos looked after laws and regulations;
the latter also became judge of the dead. In India, Yama was often equalled to, or mistaken

%8 Kelemina, p. 38 (1.VII), 342 (245.11), 345 (245.1V), 346 (245.V).

% Pajek, p. 137.

10K atic¢i¢ 1990, pp. 79-86.

101K elemina, p. 38 (1. VIII), 273 (202.11).

122Fran Ramovs, Sprachliche Miszellen aus dem Slovenischen. Der steinerne Himmel bei den Slaven, Archiv fur
slavische Philologie 36 (1916), pp. 457-460; idem, Jezikovni drobci iz slovens¢ine (Kamnito nebo pri Slovanih),
in: Fran Ramovs, Zbrano delo,Vol. 1, Slovenska akademija znanosti in umetnosti, Razred za filoloSke in literarne
vede, Dela 23/1, Institut za slovenski jezik 11/I, Ljubljana 1971, pp. 275-277.

103Atlas Slovenije, Ljubljana 1996, p. 421; Krajevni leksikon Dravske banovine, Ljubljana 1937, p. 437.

104K elemina, pp. 76-78 (24).

15Donald Ward, The Divine Twins. An Indo-European Myth in Germanic Tradition, Folklore Studies 19, Univ. of
California Press, Berkeley - Los Angeles 1968, pp. 12-14; Leo Sternberg, Der antike Zwillingskult im Lichte der
Ethnologie, Zeitschrift fiir Ethnologie 61 (1929), pp. 156-157.

106K elemina, p. 72 (21), 78 (24). In a variant on p. 77 (24), Lampret’s victim is “the Ljubljana count.”
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for, his half-brother Manu.'”’ It was consequently possible to equate one with another, and
these pairs gradually blended into a single person.

The Slovene tradition about the “mythological” Kresnik also mentions his sister Deva
or Vesina.!®® There is only one instance (from Bela krajina) of an indirect indication that
she is also his twin.!®. Writings from Central Iran (the Bundahisn, etc., but not the Avesta)
mention Yima’s twin sister Yimak. According to Indian Rig Veda (10.10) there was an
analoguous pair named Yama/Yami. Both female figures were rather colourless and,
according to H. Glntert, reflect the belief that the first man was an offspring of a
hermaphrodite cosmic pre-being."° In relation to this, Herodot’s mention of the female side
of Mithra (1., 131) might be rather vague. The Baltic pair Jumis/Jumala has more pronounced
vegetational characteristics (connection to the underground, mud, forest, a horse image...),
assuming Perun’s features only on occasion.!!!

15.

The Indian Yami tried to persuade Yama to commit incest, but her brother declined
(Rig Veda 10.10). Yet this episode has no connection with any actual custom of marrying a
relative among ancient Indo-Europeans and can be explained only as a memory of the
mythological hermaphrodite Pre-being from whom the world originated. Besides Yima and
Yama, other “twins” were also Iranian Gayomart, Zurvan, Ohrmazd and their European
parallels Tuisto, Ymir, Tveggi. Yima and Yama thus appear in a pair with their mythological
female companions when the aspect of fertility connected to the cosmic Pre-being is
concerned. This role was taken over from Yima by his close relative Manus whose body
“gave birth” to his daughter Ida with whom he engendered mankind. There is also a tradition
maintaining that Ida was neither male nor female.!?

It is a fact that in some Indian mythological variants Yama’s sister has the status of
his spouse. It is therefore important that a mention of Kresnik’s wife (Deva, AlencCica,
Vesina, Zora, Marjetica) is also present in his “mythological” tradition."” One case clearly
states that the maiden he had saved became his sweetheart.!"* Such notions about the original
couple were also present in a part of the territory along Slovene-Croatian border. Partly
they are linked to the St. John’s Day celebration, but much more recognizable are elements
of the Zeleni Jurij ceremonies. Songs sung in Adlesici and Tribuce in Bela krajina describe
a bride awaiting the arrival of a mythological hero from the afterworld; sometimes she sets
out on a difficult journey to meet him on her own.!® Some Zeleni Jurij songs mention the
bride as sister Mara whom Jurij marries on his journey from the land of the dead into the

17Pandurang Vaman Kane, History of Dharmasastra, Vol. 1, Part 1, Poona 1968, pp. 522-528.

18K elemina, p. 36 (1.III), 342 (245.111).

1SNP, No. 5014; Belaj 1990, p. 72.

Giintert, pp. 318-332.

! Belaj 1990, pp. 67-68.

2Bruce Lincoln, Myth, cosmos and society. Indo-european themes of creation and destruction, Cambridge Mass.-
London, Harvard Univ. Press 1968, p. 132; Giintert, op. cit., pp. 336-340, 347.

3K elemina, p. 36 (1.1II), 38 (1.IX-XI), 342 (245.111), 346 (245.VI), 347 (245.VIII), 349 (245.X).

41dem, p. 36 (1.III).

ISSNP, No. 1095, 5080; Ivan Saselj, Bisernice iz belokranjskega narodnega zaklada I1., Ljubljana 1909, p. 11 (No.
1), 16 (No. 6); Mirjam Mencej, Gora v slovenskih ljudskih pesmih, Glasnik Slovenskega etnoloSkega drustva
1996, No. 1, p. 13.

109



110

Kresnik: An Attempt at a Mythological Reconstruction

world of humans."® It is possible to discover allusions to incest in some Croatian songs of
this type in the “kaj” dialect.!”

16.

According to some explanations, the name of the demon Vrtra with whom the god
Indra fought in the Vedic tradition, denotes “the one who holds on to something, or who
covers or veils something.”'"® The characteristic of demons to appropriate something at all
times is evident also when our “mythological” Kresnik is concerned. A demon steals his herd
or something else that belongs to Kresnik, and locks it in a deep cave."® The Snake Queen or
Trdoglav (also Krutoglav or Potoglav) abduct his sister or his wife and lock her in their dwellings
underground or under water.'?* Trdoglav and the abducted wife appear in Slovene folk songs
(Trdoglav and Marjetica) describing the demon’s castle which is golden inside and covered
with moss on the outside. This dwelling, which is similar to a snake den underground, has no
windows or doors save a single crevice. The same motif is also recognizable in songs about
Alencica of Ribnica and about the Shooter and the Bewitched Young Lady, even though their
mythological core has already been depleted. The demonic abductor in them has been changed
into a Turkish man, while the rescuer is “a young count” or the Shooter; but the latter still
possesses the recognizable traits of the thundermaker - the thrower of lightnings.'?!

The German settlers in the slovene Kocevje area sung ballads about a young girl
named “die schone Meererin” who is saved from captivity by her brother and her husband.
France Marolt tried to reject the explanation of some German experts that this is a popular
version of the story from the Middle High German epic Kudrun. Marolt wanted to prove
that the ballad’s content is linked to the Slovene folk tradition. It was presumed that ballads
about the Primorka/Meererin originated from the beginning of the 14th century and
contained much older elements as well. The two men who take the girl home by ship could
be identified as divine twins from Indo-European mythology.'?

17.

On the basis of different Indo-European variants, Bruce Lincoln reconstructed the
structure of a myth in which Kresnik can be incorporated as well: it concerns the fight of
the hero with a three-headed snake which at first takes away his cattle (or those belonging
to someone close to the hero). The hero, fortified by an intoxicating potion, and helped by
the god of war, defeats the monster in the second encounter and takes back its prey.'?
Lincoln tried to link this myth to genuine social circumstances within cattle-breeding

16K atici¢ 1989, pp. 58-70.

"SNP, No. 5014-5018.

8 Giintert, p. 21.

WKelemina. p. 35 (1.I); 341-342 (245.11).

120[dem, p. 36 (L.II), 51-53 (8.1), 71 (18), 245-246 (179), 346-347 (245.VI).

2ISLP, No. 21/1-6; SNP, No. 86-88; Mihajlov, p. 141, note 27.

122Adolf Hauffen, Die deutsche Sprachinsel Gottschee, Quellen und Forschungen zur Geschichte, Literatur und
Sprache Osterreichs und seiner Kronlinder 3, Graz 1895, pp. 404-405; France Marolt, Slovenske prvine v
kocevski ljudski pesmi, Kocevski zbornik, Ljubljana 1939, p. 311; Ward, p. 86-87.

123Bruce Lincoln, Priests, warriors and cattle. A study in the ecology of religions, Berkeley - Los Angeles - London:
Univ. of California Press 1981, pp. 103-124.



Zmago Smitek

communities in which the wish to own cattle became synonymous with conflict or fighting
(compare Rig Veda 3.16, 3.31, 3.53, 4.22, 6.17, 8.75).*

Yima’s greatest opponent in Ancient Iranian mythology was Azhi Dahaka (Dahak,
later Zohak). According to sources from Pahlavi literature, Dahak was a demon and a
sorcerer, and in the Bundahisn his snake nature was indicated by the two snakes he carried
on his shoulders.'” Dahak was at first linked to a location in Eastern Iran and later with
Babylon.'? The “Babylonian Snake Queen” and the snake “King Babylon” might have been
preserved in our Kresnik tradition under the influence of medieval literature (to cite an
example, the Ancient Russian text Skazanie o Vavilone), but their older foundations should
also not be overlooked.'?

When the “Snake queen” is mentioned in our fairy-tales, the question arises as to
whether the principal Old Slavic chthonic being was female. This is namely indicated by the
syntagm : female ruler of the underground - water - fertility - death. The Scythian underground
goddess (Herodot IV., 8 ff.) was likewise half woman, half snake.'?*

18.

Opponents trained in magical skills, who turn into different animals during their
fights, appeared especially frequently in the traditions of shamanistic cultures, but were
also known in the Old Indo-European territory. The duel of Kresnik in the form of an
animal is described in Kresnik’s “mythological” as well as “ecstatic” tradition.'? In his
“mythological” tradition the two rivals appear as two boars or two bulls."*® The fight of two
animals (i.e. rams) is a characteristic of the afterworld in Slovene fairy-tales." This is yet
another instance of an accordance with Indian and Iranian mythology : the souls of the
righteous deceased (pitris, fravashi) are involved in fights with demons and take part in
cosmic and meteorological phenomena such as the circulation of the sun, the moon and
stars, the appearance of dawn and the flowing of waters. (Yast 13.57; Rig Veda 7.76.4, 10.68.11,
10.107.1). This is why these deceased appear in the same symbolic roles as the two main
protagonists of the cosmic fight. The fight of two oxen on St. John’s Day is also incorporated
into a Slovene folk-tale about Peter Klepec, which indirectly links it to Kresnik.'*> And since
we insist on comparing Kresnik to Yima/Yama let us also mention that the Indian Yama
rode a black bull or assumed a buffalo image himself.

124Tdem, p. 131.

125Ehsan Yarshater (ed.), The Cambridge History of Iran, Vol. 3(1), Cambridge Univ. Press 1983, p. 427.

126[dem, p. 426.
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19.

Kresnik fought in three spheres of the world : in the sky (in the air, in clouds), on
earth (on a mountain, etc.), and in underground (in a cave, under the sea). This points to
his sovereignity over the whole world and to his cosmological character. The sky, the earth
and water are also three elements of the macrocosmos; the fourth element, fire, is represented
by Kresnik himself. Likewise, in Rig Veda (1.95.3) fire (Agni) permeates the ocean, the sky
and heavens.

20.

Apart from the above-mentioned Vrtra demon, Vala was Indra’s opponent as well.
Indra saved a herd of cows of the Morning Dawn from Vala’s underground cave by bursting
a rocky door.'** There is an analogous story in Kresnik’s cycle, too; in it F. Ramovs saw a
modification of the Indoeuropean myth about a hero who shatters the sky arch with a rocky
hammer, enabling light and rain to reach the earth."* Indian mythology contains episodes
in which Indra saves an abducted woman from the demon’s captivity, or opens the path to
water current (rain) held back by the demon. According to some explanations, the herd
which was set free by Indra, is a metaphor for rain clouds, just as the roaring waters in Rig
Veda (1.32.2; 4.26.2) have been compared to the trampling and mooing of a herd of cattle.
Followers of the Old Indian exegetical school of Nairukta had already explained the Vedic
myths as a triumph of light over darkness, or a liberation of sun rays and water from dark
clouds. Bal Gangadhar Tilak added to these Indian and later European interpretations
maintaining that in Vedic literature “water” often denotes a river from heaven which circles
from gathering-places in the “lower world” to the sky and stimulates the movement of celestial
bodies. Vrtra stopped this circular current, which could be fatal for the activity of the universe.
According to this explanation, mountains which had been shattered by heavenly God lay
on the border between the upper and the lower world. After the demon’s defeat the sun, the
dawn and cows returned along with the water current.'**

The sun god of the Eastern Slavs was linked with water as well as with cattle. A herd
of cattle denoted general wealth. This is the origin of the fairy-tale motif of the snake guarding
water = herd = treasure. In the Slovene folk tradition snakes also guard the magic golden
apple which assures wealth for its owner (compare with item 11).13¢

21.

Based on Vedic texts (Rig Veda), Alfred Hillebrandt reconstructed the myth about a
hero who defeats a demon resembling a dragon and opens the inside of mountains from
which captive rivers and lakes pour out. The hero was supposed to be the spring god, the
sun god, and the dragon a “winter giant.”"’ Hillebrandt’s conclusions were partly revised
by H. Giintert whose opinion was that the chthonic demon in a way restrains waters (rain,

3B3Giintert, p. 21.

34K elemina, p. 35 (1.I); Ramovs 1971, pp. 275-277.

135Tilak, p. 253.

36Kelemina, p. 136 (86.1).

137 Alfred Hillebrandt, Vedische Mythologie III., Breslau 1902, p. 173 f. D.Trstenjak also explained the story of the
Vurberk Kresnik as a “fight od the son god with a winter or thunder dragon who was the master of the godess of
earth.” (Trstenjak 1870, p. 22).
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etc.) which are released after his defeat.'’® Such a water-restraining demon in Old Iranian
tradition was Apaosha. After he was defeated by the star hero Tishtrya, winds, rain clouds
and “cloud-forming fog” appeared (Yasr 8.29 f.)."° The Snake demon Dahak was probably
also linked with the idea of destructive drought (Yasna 9.8; Yast 14.10). ** Traces of these
myths are still recognizable in Mithraism: one of late Antique Roman reliefs depicts Mithra
shooting an arrow into a cloud, releasing a stream of water which will water the earth.'*!

A snake lying on a water spring is a very frequent fairy-tale motif in Europe as well.'*?
Valvasor’s resumé of the tale about a large cave on a mountain above Kranj (Slovenia),
from which rain, snow, thunder and hail erupt if anyone throws a stone into it, probably has
the same background.' It is significant that also in the story about the Vurberk Kresnik, a
snake restrains the Drava river stream with its body.'** Because of this connection with
water, Kresnik “throws the defeated snake into the castle spring (where it had come from)
and chains it with a huge chain to a cliff where it remains even nowadays.”'* Let us stress
yet another detail: chaining a demon (snake) to a wall is an old mythological motif known
in Iran as well. Demon Dahak was likewise chained and imprisoned in the Demavend
mountain. 4

22.

The connection between field fertility and water was especially stressed in St. John’s
Day customs. Tiragan, a holiday in Old Iran (around June 18, therefore close to our St.
John’s Day) on which participants poured water on each other was also called “the day of
water.”'¥ The same act was performed around the fire on St. John’s Eve in some places in
Slovenia.'*® Christianity preserved the connection of this holiday with water in the person
of John the Baptist. Like rain, golden wheat falling from the sky after Kresnik’s victory is a
sign of fertility as well. “Golden wheat” is also present in Croatian folk poetry in relation to
fertility rites."*® According to Belarus folk tradition it is St. George who is linked to the
wheat harvest.'>

It is evident from the above-mentioned comparisons that elements of the original
Indo-European myth about a hero’s fight with a snake demon and a myth about the yearly
return and marriage of the god of vegetation and fertility are intertwined in Kresnik’s
“mythological” cycle (Jarilo/Zeleni Jurij). Along with all that has been said, allusions to
Kresnik’s (incestuous) marriage, his wedding, his infidelity and violent death all recall the

B8Giintert, pp. 20-21.
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image of Zeleni Jurij."! Jurij, on the other hand, differs from Kresnik in that he can be
represented in processions by a young woman'*?, that he is periodically born and dies, that
he comes from the underground (the home of the water demon), and therefore has a bodily
contact with water. Ivanov and Toporov tie Jurij/Jarilo to Balto-Slavic Jarovit, god of fertility,
at first worshipped on April 15."%% Jarilo was connected with seasonal agricultural activities
and was therefore not part of the “original” cult. Furthermore, his personality was not as
clearly defined as the personalities of some other Slavic deities.”>* St. George’s Day, which
was moved to April 23 or 24 after calendar corrections, occurs two whole months before St.
John’s Day (June 24), but this is the period from sowing time to harvest and a time of rapid
growth of vegetation. This is probably why celebrations of St. George’s Day and St. John’s
Eve, carol-singing and oral traditions connected to them, gradually became uniform. Yet
it is interesting that in northwest Croatia, the area where Zeleni Jurij was celebrated,
does not correspond to the area where St. George’s fires were lit. The only exception is
the borderline area between both.'> Does this signify that originally the two customs
were separated?

Why was the mythological figure of Kresnik so well preserved in the Slovene collective
memory ? There are probably at least two answers : according to Marijan Mole, Kresnik’s
“model”, Yima played the central role in Iranian theological speculations.'”® He left his
traces in the vast territory of Eurasia from Scandinavia to the cattle-breeding Turkic tribes
of southern Siberia and the Kafirs in Hindukush. A rich religious and folklore tradition was
created around him. Even after Zoroaster’s religious reform, when Yima lost his privileged
position in Iranian religion, his memory was still alive in the form or under protection of
gods such as Mithra. The idea of Yima as a “divine man” acquired its expression in Hellenistic
speculations and in Christian gnosis.

The second reason for the persistence of the memory of Yima/ Kresnik was the
interpretative and cosmological character of his mythology. It answered questions about
the origin of mankind and the last dwelling of the deceased, about the yearly cycle, the
origin of rain and fertility, and linked it all to the function of Fire and Sun. Yima protected
mankind from the forces of evil, was a cultural hero and the first king. It was believed that
the cosmological aspect of the Iranian Yima as well as the Indian Yama and Scandinavian
Ymir lay in the myth about the origin of the world from his dismembered body.'”’ There is
no (more) trace of this original meaning in our Kresnik’s cycle, but it is still contained in
two Slovene stories about the creation, in which earth, sun, moon and stars originate from
god’s gaze, man from a drop of god’s perspiration, and fertile soil from god’s body."*® A
remark about Kresnik’s twin brother might indicate that he used to be the hero of such a

BKelemina, p. 36 (1.1I1), 37 (1.V), 38 (1.XI), 72(21), 78 (24), 347-348 (245.VIII), 349 (245.X).
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cosmogonic myth as well. If there were more data available on the subject it would be
possible to ascertain if this links him to mythological pairs such as the Roman Romulus and
Remus, or the Germanic Tuisto and Mannus.

Parallels between Yima and Kresnik undoubtedly open the question of Slovene
ethnogenesis. In principle Kresnik could also be the result of an independent derivation
from Proto-Indo-European heritage, but words for important religious notions in Slovene,
which were borrowed from Iranian, indicate direct cultural influences from that area. There
are hypotheses about a close connection between Scytho-Iranian tribes along the Volga
river and Eastern Iran, the homeland of the Avesta."* Max Vasmer established that the
etymology of numerous place names in southern Russia was Iranian. According to him the
predominantly Iranian population settled the southern Russian steppes at least between
the 8th century B.C. and the 4th century A.D. Aside from some Slavic tribes there were
also other mediators and transmitters of Iranian cultural elements, i.e. Scythians,
Sarmathians, Alans, and Eastern Goths.'*® According to Herodotus (IV., 5-7), the Scythians
were familiar with the myth about the first man, son of supreme God and the first king, all
of which clearly indicates Yima. Furthermore, we should not neglect the role of the Avars,
a mongol people, which crossed eastern Iran, and with whom a larger group of Slavs migrated
to our part of Europe.

The relationship of Kresnik with the Old Slavic pantheon, and the degree to which he
can be identified with the thundermaker - as is assumed by N. Mikhailov - is a question
which would need an analysis of its own. We can only stress that in the earlier stage of the
myth about the fight with the snake demon, the hero and the god of war appear as two
separate entities. In later phases, however, their individual characteristics merge : during
the expansion of his cult, the god Mithra, for instance, took over numerous functions and
honorary titles of the “earthly” Yima, and at the same time acquired the character of war
god and thundermaker.'® His power spread to earth and to the sky, yet his home was the
sky. It seems that he became equal to, or even superior to, the sun god, although this
relationship remains somewhat unclear.'® It is but a step from here to the Old Slavic Perun
or Svetovit. In view of the Midsummer Eve fire ceremonies, the main function of the Slovene
Kresnik was tied to the aspect of fertility, although he did have other functions as well.
From analogies with Yima, but also with Slavic Zeleni Jurij/ Jarilo, Kresnik was believed to
be the son of the supreme god - the thundermaker, his sister and wife the thundermaker’s
daughter.'®® Thundermaker’s and Kresnik’s properties, of course, are very similar because
of this very relationship. If Kresnik (similar as Yima) was the first king, his role was then
tri-functional, as is usual in Indo-European mythology. In the case of Ireland a mythological
king looked after: 1. the maintenance of religion and justice; 2. a victorious military
leadership in fights with neighbours and for maintaining peace at home; 3. fertility of the
people, cattle and fields.'** It was in this multilayered role of the ruler (not only a fertility

Hermann Jacobsohn, Arier und Ugrofinnen, Géttingen 1922, pp. 242-244.
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symbol) that Kresnik’s myth could have played a role when the Carinthian dukes were
enthroned. '

The figure of the “mythological” Kresnik is undoubtedly closely connected to Zeleni
Jurij and to processions celebrating him as are (were) known in northwestern (mostly the
kaj dialect) part of Croatia, in Bela krajina, Dolenjska, Stajerska and Koroska. Despite
some important common traits, the St. George’s Day songs of Stajerska and Korogka differ
considerably from those in Croatia and Bela krajina.'®® France Marolt compared Zeleni
Jurij with the Thracian/Greek Dionysus, while Vitomir Belaj found parallels in the early
agrarian cultures of the Near East.'” The Swedish researcher of European yearly customs,
Waldemar Liungman, tied this ceremony to Mithra’s cult, which would also correspond to
the “Iranian” origin of Kresnik.'*® Yet there are still a number of unclear points concerning
these Oriental influences. There are many open questions pertaining to the contents and
significance of Mithra’s cult in the Roman Empire. At the turn of the 2nd, and at the
beginning of the 3rd century at the latest, Mithraism - which had been widespread mostly in
cities - started to be practiced also by country people. This is proved by the concentration of
Mithra’s temples in the Rhineland and also in some places in the area of ex-Yugoslavia.'®’
Since the cult of Mithra preserved an important part of the Old Iranian pantheon, Yima
was still denoted as the first man for members of such Mithraistic communities.'” Yet it is
doubtful that institutionalized western Mithraism should leave such visible traces in Slovene
folk beliefs. The very practice of celebrating St. John’s Eve, was contrary to the ceremonies,
worshipping Mithra, which were forbidden to women, It is more believable that celebrating
St. John’s Eve and believing in Kresnik denoted a form of “folk” religion introduced from
the East.

Through the mediation of the Kresnik tradition, the pagan ancestors of the Slovenes
were familiar with ideas about the “good shepherd,” the paradise, first human parents, the
devil in the form of a dragon or a snake, etc. All of this undoubtedly made the process of
Christianization considerably easier. The question whether these similarities were the result
of the syncretism of solar mythologies derived from Hellenistic/Oriental cultures or a product
of the direct influences of Iranian tradition on neighbouring peoples, on Judaism and early
Christianity, is the subject of many learned discussions. These were by all means extremely
complex processes.””! Under the influence of Christianity, the ritual of lighting a bonfire in
honour of Kresnik was changed into a holiday of the similarly named John the Baptist,
solar myths acquired a new explanation, and pagan deities were often equalled to the devil.
After the example of Kresnik and Zeleni Jurij, the devil appeared in Slovenia in a green
(hunting) dress, rode a white horse at night, or drove a chariot pulled by horses spewing
fire."” It was also believed that Kresnik took part in card duels, the protector of which was
the devil (cards were also called “devil’s pictures”).'”

165Pleterski, p. 516.

166Zmaga Kumer, Jurjevske kolednice v Beli krajini, Etnoloska tribina 1986, p. 119; Huzjak, p. 39.

"Marolt, pp. 29-30; Vitomir Belaj, “Zeleni Juraj” u Svetoj zemlji, Studia ethnologica 1 (1989), pp. 73-75.

1L iungman, p. 531.

19Clauss, p. 46.

"'Nyberg, p. 84, 100.

"'On the presence of a mythological hero similar to Zeleni Jurij in ethnically mixed area of Palestine see Belaj
1989, pp. 65-78.

12Wilhelm Urbas, Aberglaube der Slowenen, Zeitschrift fiir dsterreichische Volkskunde 1898, p. 150.

"3 Idem, p. 150; Kelemina, p. 345 (245.1V).



Zmago Smitek

Paul Ricoeur acknowledged that early Christianity possessed the ability to shatter
(old) myths and readopt symbols in a new theological orientation.'™ In connection with
this, Erwin Panofsky wrote that the “religious experience of late antiquity was so closely
connected to astral mysticism and so utterly impregnated with the belief in the almightiness
of the sun god that no new religious idea could have been embraced if it had not had solar
connotations from the very start (as was the case with the cult of Mithra) or if it had not
acquired such solar connotations ex posto facto (as was the case with Christianity). Jesus
Christ defeated Mithra, but even he was able to do so only after (or better because) his cult
resumed some critical characteristics of sun worship... The church itself allowed for this
connection between Christ and the sun from the very beginning, but it contrasted the
cosmological sun god with a moral one, finally replacing the former with the latter; ‘Sol
invictus’ became ‘Sol Iustitiae’ : ‘Undefeated Sun’ became the ‘Sun of Justice.’'”

1"4Paul Ricoeur, Zivot, pravda, symbol, Edice Oikumene, Praha 1993, p. 16.
75SErwin Panofsky, Pomen v likovni umetnosti, Studia humanitatis, Ljubljana 1994, pp. 261-262.
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Kresnik: An Attempt at a Mythological Reconstruction

Kresnik: poskus mitoloske rekonstrukcije

Zmago Smitek

Na vprasanje izvora in pomena Kresnikovega izro€ila so dosedanji razlagalci odgovarjali
zelo razli¢no. V skrajnih primerih so Kresnikov lik sprejemali kot vrhovno bozanstvo
solarnega ali lunarnega znacaja, ali pa ga skoraj v celoti zavracali kot potvorbo zapisovalcev
iz druge polovice 19. stoletja. V zadnjih desetletjih so k razjasnjevanju teh dilem posredno
ali neposredno prispevala zlasti dela M. Boskovi¢-Stulli, V. V. Ivanova in V. N. Toporova, R.
Katici¢a, N. Mikhailova in C. Ginzburga, z obilico primerjalnega gradiva.

Avtor pricujoCe razprave je sledil deduktivni metodi, t.j. strukturi indoevropskih mitov,
in z njeno pomocjo skusal rekonstruirati Kresnikovo mitolo§ko vlogo. Pri tem se je pokazalo,
da je treba razlikovati tradicijo Kresnika, znanega na mejnih obmocjih Slovenije s Hrvasko
in vzhodno od tod, od tradicije o Kresniku, razirjene ponekod na Stajerskem in Koroskem.
Primerjalna tabela kaZe, da med obema ciklusoma ustnega izro€ila (imenovanima “ekstaticni”
in “mitolos§ki” Kresnik) pri dvaindvajsetih karakteristicnih vsebinskih sklopih obstajajo vecje
ali manjSe podobnosti le v petih primerih, medtem ko gre pri ostalih posameznostih za
neskladja ali za diametralne razlike.

Raziskava se je usmerila zlasti na analizo “mitoloSkega” Kresnikovega izrocila in
pokazala, da tudi ta ciklus ni vsebinsko in geneti¢no enovit. V njem se prepletata dva mitoloska
horizonta, ki ju predstavljata: 1. ¢loveski ali poboZanstveni heroj, kakrSnega je npr. v starem
Iranu poosebljal Yima (kasneje Mitra, pri Indijcih pa predvsem Yama in Indra) in 2.
predstavnik vegetativnega kulta, sorodnega Jarilu/Zelenemu Juriju. Drugace povedano: gre
za sestavine indoevropskega mita o boju junaka s kac¢jim demonom in mita o vsakoletnem
vraCanju in svatbi boZanstva vegetacije in plodnosti. Razlog za povezovanje obeh karakteristik
v Kresnikovi osebi je bila verjetno koledarska bliZina nekdaj loCenih (?) obredij in njuna
sorodna simbolika (ivanjski in jurjevski kresovi, koledniski obhodi itd.).

Kresnik ima znacilnosti prvega kralja in kulturnega heroja. Kot vladarju mu po
indoevropskih analogijah poleg vloge vojaskega voditelja pripadata tudi funkciji sveCenika/
sodnika in prinasalca blaginje in rodovitnosti. Slednje ga spet zblizuje s predstavo o Zelenem
Juriju. Pomembna je tudi Kresnikova povezanost z likom konja in bika ter njegova dioskuri¢na
narava (nastopa skupaj z bratom ali sestro, ki v nekaterih variantah postane tudi njegova
nevesta). V spopadu s kac¢jim demonom reSi iz ujetniStva sestro (Zeno) ali ¢redo krav in
povzroc€i dezevni naliv ali padanje “zlate pSenice” iz oblakov na zemljo.

Hipotezo, da imata Kresnik in Zeleni Jurij pomembne paralele v bliznjevzhodnih
mitologijah, je avtor skusal dokazati z navedbami iz staroiranskih in staroindijskih “svetih
knjig” (Rig veda, Avesta...) in s pomocjo izbrane primerjalne literature (B. Lincoln, B. G.
Tilak, H. Giintert. H. S. Nyberg, A. Christensen, W. Liungman idr.). V nekaterih primerih
je opozorjeno tudi na poznejSe kr§Canske interpretacije Kresnikovega in Jurijevega lika.



IOxHOCIaBAHCKAsT HAPOIHAS AEMOHOJIOTHS
B 02JIKAHCKOM KOHTeKcTe!

Anna Ilriomuukoea

The author describes a complex of specific characteristics of South Slavic demonology
which also appears in other Balkan notions about demons.

H3yuyeHue cnaBsSIHCKOW HapOAHOW NEMOHOJOTHHU, U MUGDOJIOTUU B ILIEJOM, B
TOCJIEIHUE TOIbl 3HAYUTELHO MTPOJBUHYJIOCH, OJ1aronapsi, Mpexie BCero, MocaeIoBaTelIbHO
pa3paboTaHHBIM IMOAX0MNaM K BBIIEIEHUIO CUCTEMbI IPU3HAKOB OTMMCAHUS CAaBSIHCKOTO
IIEMOHOJIOTHYECKOTO TITepcoHaxa (cM., pabotel C.M. Toncroii, JI.H. BuHorpamoBoii u np.
[1, 2]). BeimonHeHHBIE B pycjie 3THOJMHIBUCTUYECKOTO HaIlpaBieHUs pabOThI MO
CUCTEMATUYECKOMY OTMCAaHMIO CIaBSIHCKOW NEeMOHOJOTUM, KaK U clelhalbHble
MoHoTpaduyeckre ucciaeqoBanus (cM., HampuMep, UX CIOUCOK B pabore [2, ¢. 19]),
MO3BOJISIIOT ONpeNeJuTh CYIIeCTBEHHbIe XapaKTepUCTUKU oOImecaaBsIHCKUX
MUGbOIOTUYECKUX SIBJICHUI B CIaBSIHCKUX 3THOKYJIBTYPHBIX Tpamuiusix. Ha atom done
CTaHOBUTCSI BOBMOXKHBIM BBISIBIEHME KOMILIEKca cieliMbUUeCKUX YepT I03KHOCTaBSIHCKOM
TIEMOHOJIOTMH, KOTOPbIe MOSKHO OTHECTH K TaK Ha3bIBAEMbIM “OajIKkaHU3MaM”. DTOT TEpMUH
MIPUMEHUM K SIBJIEHUSIM HAPOJAHOW TYXOBHOU KyJIBTYPBI, BO-TIEPBbIX, OOIIMM JJIs1 MHOTHX
OaJIKaHCKUX TPaTULInii, BO-BTOPBIX, 0COOEHHBIM 10 CPAaBHEHUIO C MHBIMU (HeOATKaHCKIIMM )
TpagulusiMu. BmecTe ¢ Tem, Helb3sl He IPUHUMATh BO BHUMaHUE U Ty crelubuxy
0alKaHCKOW TumoJoruu, Kotopyio ormeuvaeT T.B. LuBbsH: “OmHO M3 CBOICTB
“bankanckocmu” B acrieKTe 6aTKaHCKONM MOJEIN MUPa MOXKET COCTOSITh B TOM, UTO H € -
YHUKAaJbHBbI € SIBJIeHUS CKIAIbIBAIOTC B YHU KA b HY 0 MO3auKy. DTO CBOHCTBO
ObUTO 3aMeYeHO MpY aHaIM3e OATKaHCKUX S3BIKOB B aclekTe OaJKaHCKOTO SI3bIKOBOTO
colo3a: Mo KaxaoMmy U3 0aJKaHU3MOB MOXHO 00pa3oBaTh SI3LIKOBbIE COOOIIECTBA,
BBIXOASIIME 3a Mpenenbl bankaH, Ho BHe baikaH HeT s13bIKa, KOTOpbIi obsaman Obl
HeobXoIMMbIM MUHMMYMOM OalKkaHu3MOB...” [3, ¢. 67].

Inst O6ojee KOMIAKTHOTO TIpeNCTaBJeHUSI OCHOBHBIX 0COOEHHOCTEM
FO’KHOCJIaBSTHCKOM “HU3I1Iei” MUDOTIOTUM ¢ 11eIbI0 €€ COMOCTaBIeHUS C JeMOHOJIOTUel
NIpyrux GaJKaHCKUX HAapOAOB BbIIECIUM HECKOJBKO TPYII NEMOHOB B COOTBETCTBUU C
Haubosiee 3HAUYMMOM IJISI KaXXJIO0T0 M3 HUX YepToil, T.e. mpeobianariineil B ero
xapakTepucTuke. IIpu Takoli cMmelllaHHON KiaccudUKAIMU YUUTHIBAIOTCSl pa3InyHbIe
MpU3HAKU: WJIM OCHOBHAasA GYHKIIMS AeMOHa, UM MecTo obuTaHus, uiu (pexe)
MpoucxoxaeHue. B caMbIx ob1IuX yeprax Wis 6aJlKaHOCIABIHCKUX TPaIMIIMN MOXXKHO

' This article was financially supported by RGNF (grant N 96-40-06034 “Mifologiceskie osnovy slavjanskoj
narodnoj kul'tury”).
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0003HaYUTh “KJ1acc” B O I 51 H bl X (110 IpU3HAKY MecTa o0uTaHust), “ne m u X~ (TakkKe
- 110 MecTy obWUTaHMs), B O 3 I y Il H bl X JEMOHOB, Ile 0c0b60e MeCTO 3aHUMAIOT
3Meeno00HbIe TeMOHOIIOTHYeCKre TIepCOHaX (KOTOpble HEPEaIKO BOCIIPUHUMAIOTCS 1
Kak IMpeacTaBuTeu BoJHOM Mudonornyeckoit “cdayHbl”); XpaHUTeJ e i 1oMa, cena,
MecTa (UTO MOKHO BBIIENUTh KaK XapaKTepHYIo (hDyHKIIMIO MHOTUX OaTKaHOCIaBSIHCKUX
JIEMOHOB, TaK>Ke BHE 3aBUCIMOCTH OT MX 00JI1Ka, KOTOPBIiA, OTMETUM, YaCTO OIMCHIBAETCS
KaK 3Meenono0HbIN); “py caoK” (croaa rmonagaoT 0aTKaHOCIaBSIHCKUE GULe, CAMOBIIE,
camodusu); NEMOHOB Cy I b 6 bl (0OBIYHO >KeHCKHE MUGDOIOTMUECKUE TIEPCOHAXKU,
omnpenesnstoye cyns0y MiuaieHia); B € 1 b M (JIIOOU-IEMOHBI, B OCHOBHOM >KE€HCKOTO
ofa, obanarolre CBepXbeCTeCTBEHHBIMU CBOMCTBAMI M HAHOCSIIIME BPE JIIOASIM); B a M-
N U DpoOB (IEMOHBI-MEPTBELIbI, BBICACHIBAIOIINE KPOBb); IEMOHOB, MPOMCXOISILINX OT 1Oy I
HEKpeIIeHbIX MJIaIeHIIeB, yMEPILX POXKEHUI] 1 6epeMeHHbBIX XKeHIIH, camoyouiiil. Kpome
TOro?, B 6aJKaHOCIaBIHCKOM JTEMOHOJOIMYECKO CUCTEME OIpeNesseTcsl JOCTATOYHO
YHUBepCaTbHBI coOMpaTeIbHbIl “Kilacc” HEYMCTOM CWIIbl - H € Y UM C T U, a TakxKe
CTpalllWJIMILA UIM Ty T aJl a, U HAaKOHell, - IeMOHbl 6 01 e 3 H U (mepcoHuduKaus
paznuyHbIX 60J1e3Hel). B oTnenbHyto rpyminy (WIu IpyIiibl, B COOTBETCTBUM C Pa3HbIMU
Mpa3gHUKaMU) cleayeT BhIIeIUTh MUGDOJOTUUECKUE TMePCOHAXKM, BpeMsl MOSIBICHUS
KOTODBIX CBSI3aHO C OTpeJIeHHBIMU MeproJaMu HapOAHOro KajeHnapsi (Hampumep, TUI
KapakoHdyco - Ha CBSITKU, TUII modopyu - Ha TIepBOl Henejae Benukoro mocra v T.O.).
IMpennoxenHast Kiaccudukalus B MPUHIMIE MPUMEHUMa K Pa3HbIM CIaBSIHCKUM
3THOKYJIBTYPHBIM TPAAUIIMSM, TIO3TOMY CJIeIYeT ONpeneuTh, KaKue rpyIbl IepCoHaKei
U TI0 KaKM KOHKPETHBIM MpHU3HAKaM MOXKHO CUMTaTh “crielinduryecku 6aikaHCKUMu”,
T.€. XapaKTepHBIMU JJIsl HAPOTHOM NEMOHOJIOT Y IOXKHBIX CJIaBSH U X OTKaHCKUX COCENei.

Cpenu nepedrciaeHHBIX TPy JieCHbIe NyXW - Haubojee peako BCTpeyaeMble Ha
bankaHax neMOHBI, UTO Ha claBsIHCKOM ¢oHe MpeacTaBisieTcss BechMa BaXXKHOM
OTJIMYUTENIbHOI 0COOEHHOCTDIO I0XKHOCTABSIHCKON TEMOHOJIOTHH B 11esioM. Kak mpaBuiio,
HCCIIeIOBaTeIsSIMU OTMEUalOTCs IIepCOHAXKU TUMA cepod. wymcka majka, wiymunka [4, c. 18-
20] (rocmiomcTByIOlLIEE B JIECy CYILIECTBO - KpacHBasi WM, HA000poT, 6e300pa3Has >KeHIIHA,
crocoOHas TpeBpalaTbesl B JKUBOTHBIX, KOTTHY CE€Ha, pa3Hble MpeaMeThl) U OJU3KHe K
Heil TEMOHBI, CBSI3aHHBIE C JIECOM, MOKPBIBAIOIIUM TOPUCTYIO MECTHOCTb: cepb. eopcka
Majka, naanuncka majka [4, c. 19], 6omar. ponon. dusa xcena [5, c. 304]. B HecmaBssHCKUX
O6aTKaHCKUX TPaTUIMsIX aHAJOTUM MPOCIEKUBAIOTCSl Ha CeBepe apeasia - B PyMBIHCKUX
BEpOBAHUSIX, Te MOa00HbII epcoHaK Ha3biBaeTcst Mama-Padurii “matb neca”, Fata-Padurii
“neBa yeca”, vilva-codrului “nyx neca” [6, c.134].

Bornee xapakTepHbI 151 FO3KHOCIABSIHCKUX BEpOBaHM MU OIOrMUeCKIe IIEPCOHAXKH,
CBSI3aHHBIE C BOOHBIMU MCTOYHUKAMM KaK MECTOM OOUTaHUS. AHaJOTUUYHBI
BOCTOUYHOCJIABSIHCKOMY 600stHomy (M. [7]) B.-cepb. 6odenu dyx (IIxxepnamn), 10.-cepb. odersax
(ByuurpH).> HOrIa XO3SIMHOM PEKU MM KOJIOMLA CYUTAETCS JEMOH, IIPOUCXOMSIIMIA OT
yTOIUIEHHUKa: O0NT. monsk, monuk. Hanbosnee crnennduyeH mis 6ajikaHOCIABIHCKOTO
apeasa (0co0eHHO B I0XKHBIX €ro perrnoHax - Makenonuu, Ponomnax, Ctpanmke ) KUBYIIUIA
Ha IHe o3epa (WU Mopsl) 3Meii-IpakoH ¢ OMHOM WIM HECKOJIbKUMU rojioBaMu. boirapbl
Ha3bIBaloT nfeMoHa zams (Iupun, JeMupxucapcko, IM6oi), yepHOropIisl - axcdaja (Kyun,

? TlepeuuncrsieMble iajiee TPYIIIIbI TOAPOOHO B CTAThe HE PACCMATPUBAIOTCSL.
3 3mech 1 naee IKHOCIABSIHCKIE Ha3BaHUsI MU(OIOTMIECKIX IIePCOHAKEl TA0TCS U3 HICTOYHUKOB, YKa3aHHBIX
B paboTe “Marepuaisl Aj1s1 STHOJMHIBUCTHYECKOTO U3yUyeHus: OalkaHocaaBsiHCKoro apeana” [8].
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Ckanap). [To HapoJHBIM MTPEICTABIEHUSIM 3TO Uy IOBMILE TIOCTOSIHHO TPeOYyeT KepTB, TPO3st
3aKpPbITh OT JIOJell UCTOUYHUKU BOMAbI. CXOOHBIE TOBEPhbs (PDUKCUPYIOTCS B CEBEPHOI
I'peruu, Toe BOASHOIO APaKOHA B KEHCKOM MITOCTACH HAa3bIBAIOT AGYUIO, @ B MYKCKOM -
Opakog [9, p. 261, 266], y pymbiH Boctounoit TpancunsBanuu (balaur) [10, p.185]; y
anbaHIleB CIIOCOOHOCTH BBIMMBATHL BOAY M3 MCTOYHUKOB, 3aBajuBaTh UX 3eMiieit
MPUIIMCHIBAETCS aHAJIOTUYHOMY 3MEEBUIHOMY TEepPCOHaXy, obUTamoIleMy B BOIE U
Ha3bIBaeMoMy kulcedra (kulshedra) [11,s. 162; 12, c. 312].

TUNMYHBIMHU, U B TO e BpeMs crieliMdUUeCKUMM, T 6aKaHOCTaBSIHCKOTO apeaja
SIBJISTFOTCSI BO3IYIITHbIE NEMOHBI, pa3HOOOpa3Ke TUIIOB KOTOPBIX CYIIIECTBEHHO BIMsIET Ha
001I1IyI0 KapTUHY pacrpeeseHus] B MPOCTPAHCTBE MPUPOTHBIX TyXOB y IOXKHBIX CJaBSH.
M3BecTHBIE B pa3HbIX CJAaBIHCKUX 30HAX MOBEPhs O 3Mee-TI000BHUKE, JIETAIOIIEM B BUIIE
BUXPSI U BCTYIAIOIEM B TOJIOBbIe OTHOIIEHUSI C NePEBEHCKUMM SKEHIIIMHAMU, IIUPOKO
pacopocTpaHeHbl U Ha bankaHax: OONT. 3meil, MaK. 3mes, cep0. smaj, 10.-pyM. zmeu, pyM.
zburdtor 10, p. 183, 192]. Ilono6Hast CKIIOHHOCTH K O0IIIEHUIO C IepEBEHCKMM JEBYIIKAMU
XapaKTepHa U [JIsI FPEYECKOro IeMOHMYECKOTO IepcoHaxka OPAKOG [ 13, c. 277]. Iocenenue
3Mesl y BO3JIIOOJIEHHOM XXUTeIU CeBEPHOOONTapCKUX Cel CBSI3bIBAIOT C HACTYILIEHUEM
3aCyXH, T0O3TOMY IUIsl BbI3BIBAHUS JOXKISI COBEPIIAIOT OOPSI M3THAHNUS U3 cefia 3Mesl. Hbie
HETIOTOJIHbIE SIBJIEHUs B OaTKaHOCIaBSIHCKUX PErMoHax TakxKe MPUIMCHIBAIOTCS 3MeElo,
IpakoHy (WJIW HEBUAUMOMY CYIIECTBY, MPEIMOJIOXKUTEIbHO, B ero obauke),
YHUUTOXAIOIIEMY, “TIOKMpalrolieMy” MoceBbl, ypoxkail B mojie. B KyJbTYpHO-SI3bIKOBBIX
TpaauLMSIX OATKAHCKUX CJIaBSIH OTOT 3MeeNoN00HbIN JeMOH HEIOroibl UMeeT pa3Hble
Ha3BaHUSL: B.-cep0. asia, ancdaja, 10.-B.-cepb. aramyra, 10.-cep0. ara, 1ammwa, Max. 1amja, 3.-
60r. xaza. PyMbIHBI TOTOOHOE CBEPXbECTECTBEHHOE CYILIECTBO HA3bIBAIOT balaur, andaHLIbl
- kulcedra (kulshedra), rpeku oIsITh-TakM - AGJUIO (3aMETHM, UTO JIEKCEMA [amia B 3HAYEHUSIX
“IeMOH-IpakoH”, “IPOXOPJMUBBIN UeJloBeK”, MmocieqHee, BEPOSITHO, CBSI3aHO C
0COOEHHOCTSIMU NIpeBHErpeueckoro mpoobpasa “JamMun”, pacrpocTpaHeHa B IOXHBIX
perroHax 6ajJKaHOCIaBSIHCKOTO apeasa). DTOMY BPEIOHOCHOMY IEMOHY, MO MOBEPbSIM,
Kak TpaBuiIo, IPOTUBOCTOUT NOOPBIN 3aIUTHUK: 3Mel, TaKKe JIeTalolWii 0 BO3OYXY U
OXPaHSIOIINIA CBOE CeJI0 OT Heroroabl. EMy mpunuchiBaeTcsi ClIOCOOHOCTh MPUHOCUTD
TOJITOKIAHHBIN TOXIb B cydyae 3acyxXu. 3Mes-TIOKPOBUTENS, KaK M 3Mes-TI000BHUKA
(Hepenko 3To BOOOIIE OAMH U TOT K€ MePCOHaX, MMEIOIINII HECKOIbKO (YHKIIMIA),
Ha3bIBalOT 3maj (B.-cep0.), smaii (60NT.), 3Me6 (MaK.) UJIM B COOTBETCTBUHU C €ro
OXPaHUTENbHBIMU DYHKLIMSAMU: OOJT. CUHOPHUK WU CUHYDHUK, CoHBpONCUs (CP. CUHOD
“TpaHUIAa XO3SIUCTBEHHBIX Yroauii”), mexcrhux (OT mexncda “Mexa”). AHaTOTMYHBIMU
dbyukuusmu (6opbba co 3MeeBUIHBIM MPOTUBHUKOM, J€MOHOM HEMOTOMAbI) B
I0KHOCTaBSIHCKUX PETHOHaxX, pacloJIoKeHHBIX 3araaHee objgacTell, TpaaullMOHHO
OTHOCSIIIIMXCS K OaJIKaHOCTaBSTHCKOMY apeaty, a iMeHHo B YepHoropuu, 3ananHoii Cepbuu,
BocTouHOl [I'epueroBuHe, o6aamaioT, MO TMOBEPbsSM, JIOIU, HadelleHHbIE
CBEPXbECTECTBEHHBIMU CIIOCOOHOCTSIMU: (8)jedocorbe, 30yxa4u, cmysauu, cmyse (cmyxe) 1
T.11. JIyX Takoro yesoBeka (UM naxe >KMBOTHOTO) BO BpeMsI CHa MOKUAAET TEJIO 1 BCTYIaeT
B 60pB0Y C BO3MYIITHBIMU JeMOHAMMU, 3aIIIUIIas CEI0 U ypoxkail oT Heroronbl. B BocTouHoi
U 1oxxHoi Cepbun pyHKIIUM 60pbOBI CO 3MeENOI00HBIM ITOXUTUTEIEM YpOoXKasl, IEMOHOM
Oypu M HEHACTbsl PUMUCHIBAIOTCSI TaKKe YeJOBEKY-3Mel0, POXKIASHHOMY OT 3Mesl-
3alllUTHKA U OOBIKHOBEHHOU KEHIIMWHBI: B.-cep0. smejasu yosek, (I>kepaamn) smajeeum
yoeek, 10.-cep0. arosum wosex. B ceBepHOI ATOaHM N3BECTHEI IIOBEPhSI O POKIECHUN deTeil
C TephIIIKaMUd WIM IIepCThbIo Yy TJeueil, 3Tu MJaneHIbl - drangosi - oblamnaroT
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CBEPXbECTECTBEHHBIMU BOZMOXKHOCTSIMU MPH TIEpEMEITISHUH 10 BO3IyXy. Bo BpeMst HOUHbBIX
Oypb OHU MOJHUMAIOTCS U3 CBOMX KPOBAaTOK M YCTPEMIISIIOTCSI B CpaskeHHUE CO 3MeeM-
IpakoHOM (“KyJblenpoii”): 6opbba ObIBaeT HACTOILKO KapKOii, UTO Ha CIIeyIolIee yTPO
JIIONM HaXoIsAT BOKPYT pa3dpocaHHbIe NepeBbsl, KOTOPbie ¢ KOpHEM ObLIA BBIPBaHBI
IpaKOHOM B KauecTBe opykust OuTBHI [ 10, s. 163]. [lomo6HbIE CIOKETHI 0UeHb OJIM3KU TEM,
YTO U3BeCTHHI B YepHOTrOpnu 1 BocTouHOI ['eplieroBuHe 1o pacckasaM o OUTBe “CTYXOB”
1 UM TOAOOHBIX MEepCoHaXeil co 3MeeM-TPOTUBHUKOM. B HOBOTpedecKuX MoBepbsiX
COOTBETCTBYIOLIME MHGOIOrMYeCKHe EPCOHAXM Ha3bIBaloTCa OTOIXET10, {WTIX O
“3aMTHUK MecTa” [ 14, c. 265]. BMecTe ¢ Tem, rped. ZTOIXE 10 - 9TO U IyXH IEPBOAJIEMEHTOB
(orHs1, BOABL, BO3MyXa, 3eMn) [9, p. 249-250]. I1oa 3TUM TepMUHOM 10 CyTU 0O bETUHSIIOTCS
caMble pasfiMyHbIe NyXU-XPAHUTEIU MCTOUYHMKOB, PacTUTEIbHOCTHU (JecoB). [ToaTomy
YJIeHEeHUEe TI0 MEeCTY OOMTaHMS B HOBOTPEUECKOM 1eMOHOJIOTMH, KaK U B FO3KHOCIaBSIHCKOIA,
HECKOJIbKO 3aTPYIHEHO, a IOPOii - HEBO3ZMOXKHO. CBSI3b 3MesI-IpaKoHa C BO3IYLIHOM Cpeoi
IJIsl 6aTKaHCKOTO apeaja OYeBMIHA; OHA IMOCJeNoBaTeIbHO MpOCieXKnuBaeTcs B
MpeACTaBIeHUSIX O CaMbIX pa3HbIX IEMOHAX 3MEEBUTHOTO, “IpakoHOBOro” obauka. Bmecre
C TeM, CIopaauyeckyd BO3HMKaeT Boaa (03epo, MCTOUHUK, MOpe) KaK MecTO OOUTaHMS
JIEMOHOB, Ha3bIBaEMbIX TaK e, KaK 1 BO3yIlIHbIe (HAaTpUMep, MaK. crmuxuune - XKUBYyIVe
B TIyOOKMX MeCTax peK CYIecTBa >KEHCKOTo IoJjia, CTpeMsIuecs: YTONUTh YesloBeKa,
MOIBOAHBIE 3MEeU-IPaKOHBI TUMA cep0. axcdaja, OONT. ancdpas, Max., OOINT. sams, U Op.),
YTO MMO3BOJISIET MPEATIONOXKUTH BOZMOXKHOCTb OTPaskeHUSI B 9TUX MOBEPhSIX TPUMUTUBHBIX
MpeacTaBlIeHnii 0 KPyroBOPOTe BOMBI B Tpupoe. Bo3ayiiiHbie 3Meun, TpUHOCSIINE TOXK b,
00UTaIOT B BOJIE, ITBIOT BOMY U3 NCTOYHMKOB. Tak, y 6aHaTCKUX 6osrap 3Mei 1amst COCTaBIIsIeT
yacTh obnaka (ero “6proxo”). Ilepen moxkmeM amst CITyCKaeTCsl BHU3 W BBLITSTUBAET U3
MopsI Bofdy, YTOOBI HalOJHUTH €10 obiaka [15, c. 202]. ITo pyMBIHCKUM MOBEPbSIM, balaur
MbET BOILY U3 MOD#I, & 3aTeM, TIOTHSBIIVCH HaBEPX BMecTe ¢ 06J1akaMu, BbUIMBAET €€ B BUIIE
nmoxng [ 10, p. 187] unm ob1aka “HanmBaroTCcsl” BOMbBI, BcachiBast BMecTe ¢ Heii 3mees [ 10, p.
182].

B noBepbsix 0 60pb6e 3aIUTHUKOB CETLCKUX YTOIUI CO 3MEEBUTHBIMI BO3TYIITHBIMU
JeMOHaMHU MpeobanaeT XapakTepHbIi 1151 6aTKaHOCIaBSIHCKMX HAPOIHBIX MPeNCTaBIeHUH
MOTUB 3allIUThl ONpenesIeHHOr0 MecTa, Halejaa 3eMJIM, CTPOEHUS, ToMa, KOJIoIla,
MCTOYHUMKA, JAepeBa CO CTOPOHBI MUGDOJOTUUECKOTO CylllecTBa. DTU AEMOHBI
MPEeNCTaBISIOTCS B pa3sAWUYHbBIX OOJIMKaX: 3MeH, NpakoHa, MPOU3OLIeAIIero oT TeHU
YyeJloBeKa M UMEIOIIero ero obJauK “xo3siuHa”, IxkuHa 1 T.1. Ocoboe MecTo B BEpOBAHUSIX
0aJIKaHCKUX CJIaBSIH 3aHUMAIOT TIPENCTaBIeHUSI O JyXe KaKoro-mubo CTpOeHUsI, ero
XpaHUTeJe, MPOUCXOSIIEro OT 3aMypPOBaHHOI'O B CTEHY UesloBeKa WM 3aMypOBaHHOI BO
BpeMSI CTpoUTeNIbCcTBA TeHU. HazBaHMs TeMOHa, Kak MpaBuiio, CBSI3aHbl C KOpHEM *talasan
(BEpOSITHO, OT COOTBETCTBYIOIIETO TYPEIIKOr0 KOpHS B 3HaueHuu ' TeHb [10, p. 229]): B.-
cep6. (Ixepmam), Mak., O0JT. maaacow, OOIT. manacem, MmaiaceMuH, 3.-MaK. manac M, 10.-
Mak. (OXpun) manaacom, moaocom; Cp. pyMBIHCKO€ Ha3BaHUE JeMOHA 9TOTO THUIIA - tdldsin.
WHble Ha3zBaHUsT 06pa30BaHbI OT CIABSIHCKOTO KOPHS CO 3HaYeHUEM ' TeHb (OONT. canka,
CeHKa, CeHuuje, cenuuuje) Wi OTHOCITCS K PONOBOMY 0003HAUEHMIO IEMOHOB NAaHHOTO
ThNa - “xo3suH” (OOAT. cmonaH, calibus, Hamecmuuk). B 3THX MOBepHSIX Yallle BCETO
TeperieTaloTes MpeacTaBIeHUsl O IEMOHAaX, 0OUTAIOIIMX B KAKOM-THO0 MecTe, U IeMOHaXx,
CTEpEerylrX MeCTO, OXPaHSIOIIMX ero KakK OT JtoJel, Tak U 0T MUGUUECKUX CYIIIECTB.
IToaToMy B Ha3BaHUSIX MUDOJIOIMUECKUX MTEPCOHAXKEN MpeBaTUPYeT 3HaYUSHUE “XO3SIMH”,
“TeHb X03MHa (3aMypOBaHHOTO YeJloBeKa, SKMBOTHOT0)”, a HE CeMaHTHKa, CBSI3aHHAas C
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KOHKPETHBIM MECTOM OOMTaHUSI, TUIIAa BOCTOUHOCJIABSIHCKUX M 3aMaTHOCIaBSIHCKUX
Ha3BaHUI “BOASHON”, “Nemmit”, “1oMoBOi1”.

Jpyroti 601b1110#1 6JI0K I03KHOCTABSIHCKMX BEPOBAHUI B IEMOHUUECKUX 3alIUTHUKOB
IoMalllHero oyara MMeeT ropa3no 0oJbllle COOTBETCTBUN C aHaJOTMYHBIMU
MpeacTaBIeHUsIMU BOCTOUYHBIX M 3alagHBIX CIaBsSiH. DTO TMOBEPhbS O 3MesX-
TTOKPOBUTENILHUIIAX TOMA, XXUBYIIIMX WX IO TOPOTOM, WY TTOJT 0YaroMm, Win B OTBEPCTHUSIX
KaMEHHBIX CT€H M IPUHOCSIIUX YeJ0BeKy cdacTbe: cepl. smuja-uyeapkyha (‘3Mesl,
creperyias 1oM‘), smuja kyhapuya (‘momaniHssi 3mes1‘), Mak. (Benec) cajouja, 60mr. uysapka,
yyeauka, espmuisua, domouapika, (ILNOBAUBCKO) nasumenka, cmonanka, OOMaKuHs v T.11.
HalMEHOBAaHWsI, CBSI3aHHBIE C CEMAHTUKOM OXpaHbl, 3aIIUTHI I0Ma, a TaKKe DYyHKIMSIMU
xo3s1Ha. KpoMe Toro, B KauecTBe Ha3BaHMSI TOr0 HEOOBIYHOI'O CYIIIECTBA, CTEPETYIIEro
JIoM (2 TakKe 1 J11000€ Ipyroe CTpoeHue, cp. GpyHKUMK “Tanacoma”), y 601rap M MakeIOHLIEB
BO3MOXHO yHoTpebyeHne JeKceMbl 0O0IlIero 3HaueHus - cmuxs, cmugo. Y andaHIeB
Mono6HbIe 3MEeU-XPaHUTEIbHUIILI TOMa M3BECTHBI TOJ Ha3BaHUEM vitore, BHYTPEHHSIS
¢dopma KoToporo - ‘crapslii, peBHUi [ 11, s. 162, 201]): 5TO MajleHbKIE U TOJICTbIE 3MEHKI
C MeCTPBIM PUCYHKOM Ha KOXKe, JKUBYT B KAMEHHBIX CTEHaX JOMa U PelIKO MOKUAAI0T CBOE
ybexKuILle; ecIU 3Ke KTO-TO U3 TOMOYaIIeB CIydyaliHO YBUAUT vifore, TO TIPUBETCTBYET €€ C
[Iy00KUM TTouTeHUueM. BceM paoCTHBIM U TIeYaIbHBIM COOBITHSIM B aJI6aHCKOM JIOMe, 110
TTOBEPbSIM, TIPEIIIECTBYET Ca0bIl CBUCT 3MENKU-XpaHUTELHUIIBL. EC/v B ceMbe BHIMUPAIOT
JIIOW U PO TIpeKpalllaeT cBoe CyIleCTBOBaHUE, TOBOPSIT, UTO Vifore HaBCeTIa MOKMHYJa
9TOoT OoM [11, s. 162]. ¥ cnaBsH 3a mpeneaaMu paccMaTpUBaeMOIO apeaja OTMEUEHBI
MHOT'OUYMCIEHHBIE 3aMpPeThl BBITOHTh, YOUBATh SKUBYIIIMX WM 3aMOJ3IINX B TOM YXKei,
3Meil (1o coBallKUM TOBEphsM, Iyllla XO3siIMHA TepecessieTcsl B TOMOBOTO yXKa),
MpEeANMCaHus OCTaBIATh IJIsSI HUX MOJIOKO B OJIIOJIeUKe, KOPMUTb BMECTE C MaJIEHbKUM
pebeHKOM U T.n. TeM He MeHee B KOMILJIEKCE NEMOHOJIOTMYECKUX TpencTaBIeHU
6aTKaHCKUX CJIaBsSH MOJO0OHbBIE MOBEPhsI MMEIOT ropa3fno OoJblliee pacinpocTpaHeHue;
MOYUTaHUE “3MeU Mo TOPOroM” UMeeT 31ieCh 0cOObIi cTaTyc. M306paxkeHne 3Men psIioM
C JIOMOM - TPAAMIIMOHHBIA MOTUB OaJIKaHOCTABSIHCKMX yKpallleHW 06psimoBOro Xieoba,
BBITIEKAEMOT0 Ha TMpa3IHUKH, CBSI3aHHbIE C YeCTBOBAHMEM ITOKPOBUTENSI ToMa, U Ha
TPaJAUIIMOHHO JOMAITHUH Y F03KHBIX CIaBsiH Mpa3aHUK PoxknecTsa.

JI106OTBITHBIM SIBJIEHUMEM B CBSI3U C Ha3BaHUSIMU MUMOJOTMYECKUX MepCOHaXKe
6aIKaHCKUX 3THODOIBKIOPHBIX TPAAULINIA OKa3bIBAETCSI MX MHOE MepepaciipelieieHre 1o
OTHOIIEHMIO K TIPUHSITON JJIs OMUCAHUSI CAaBSIHCKON M 0aJKaHCKOW Momenaum mMupa
OTMO3UIIMK “BHYTPEHHUI - BHelTHUi”. Jlekcuueckrue obpa3oBaHusl, CBSI3aHHbIE C Tpey.
OTOIEE 10, pacIPOCTPAHSIFOTCS HE TOJNBKO Ha 0003HAYEHME BHEIIHUX 110 OTHOIIEHMIO K
TIOMY MPUPOIHBIX NEMOHOB, HO U JyXOB-XpaHUTEJIeH NoMa 1 JAoMallHero ovara. Tak, B
coBapsix 60JArapcKoro si3blka oTMedaeTcss HeCKOJIbKO 3HAaYeHMI JIEKCeMbl cmuxus,
ompeensieMoil Kak cUIbHOE MPOosIBIeHUe MPUPOIHBIX SIBJIEHUI - CTUXUi: Harpumep, H.
T'epoB yKa3biBaeT 3HaueHMS 1) MOTydero 3mes-IpakoHa, pOJICTBEHHOro “Xajue”; 2) BeTpa,
BHXpS, “caMOBWIIBI”: “cCaMOBMIIa”U “CTUXMS” - CECTPhI- BUXPYILKHK”; 3) PEUHOrO CyIIecTBa
B 00JIMKE >KEHIIMHBI-PHIObI, KOTOPOE TOMUT YeJloBeKa B BOJE, 3alyThiBasl €r0 B CBOMX
pacmylieHHbIX BoJOcaxX, a KpoMe Toro, - (4) MubUUIECKOTO CYIIeCcTBa, MOSIBIISIONIETrocs B
00JIMKe 3Meu B JIOMe, Tlie XpaHUTCS Kial, T. €. CHHOHUM Ha3BaHU domowap, cmonauu,
manacem [16, T. 5, ¢. 259]. Cp. TakKe Tped. OTOIXEl OVOLV “moMalliHee nmpuBuneHue” [9,
p. 258]. Ilo cyTi, Takoe pa3MbITOe 3HAUE€HKE CIIOB, 0003HAYAIOIINX BHEILIHUE TeMOHUYECKIE
CWJIbI, CMEIIeHe CEeMaHTUKKM BHEIIHEro MPUPOTHOIro MPOCTPAaHCTBA M BHYTPEHHETO,
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MpUHaJIeXaIlero A10My, OTpaxkaeT IHUPOKOe BOCIPUATHE OJMU3KOTO IOMY, “CBOEro”
MPOCTPAHCTBA, KOTOPOE MOXKET OXPAHSITHCSI HECKOJILKMMU CTYIIEHSIMU 3alUTHI (3aluTa
JIoMa, ceJla, cejla BMecTe ¢ MpUHaIeXXalliMU eMy TaXOTHbIMU YyroabsiMu ). [1pu aToM a1st
CTPYKTYPbI OaTKaHCKUX MUMOJIOTrMUeCKUX MpeacTaBIeHNI XapakKTepHO TO, UYTO BHELITHWE
NeMOHUYECKHue, IPUPONIHbIE CUJIBI CITIOCOOHBI MPOSIBISATHCS B JIIOOON TOUKE 3TOTO
MPOCTPAHCTBA, MOCKOJbKY MOJHOCThIO “CBOMMHU”, OCBOCHHBIMHU (Jaxke B ciyydae
npeanonaraeMoit GyHKIIMK 3aIIUThI) CYUTATHCST HE MOTYT.

K aM6uBajieHTHBIM 10 (DYHKIIMU TMpeaoCTaBIeHMs MTOMOIIM / HaHEeCeHHUs Bpena
OTHOCUTCS OJIMH 13 Hanbosiee XapaKTepHbIX MepcoHaxkeli baikaHocaaBIHCKo Mudonorun
- TIOSIBJISIIONIIEECS] C BETPOM MJIM BHUXPEM CYIIECTBO B OOJMKE, KaK MPaBUIO, MOJIOAOM
SKEHIIIMHBI TIpUBJIeKaTeIbHOM BHEIIIHOCTU: OOJIT. camodusa, camosuia, 100a, MaK. camosuid,
100a, cepb. euna. Ilpu Beeil crieninUIHOCTH ITOT0 OATKAHCKOTO TMepcoHaXka yYeHbIMU
OTMEYEHO HeMaJIo MIEHTUYHBIX YepT M OOIIMX MPU3HAKOB C BOCTOUHOCIABSIHCKUMU
“pycankaMu” U UM NOOOOHBIMU MUdoOJOTUYeCKUMU cymecTtBamu [17, 18]. Ina
BOCTOYHOCJIaBSIHCKHX, B YACTHOCTH, TIOJIECCKMX BEPOBaHUI B pycaJloK 6ojiee TUITMYHA CBSI3b
C ompeeSIeHHbIM CE30HOM WM KaJeHIapHBIM MEepUOoJIoM (BO BpeMsl IIBETEHUS XKUTa, Ha
Tpounkoit Henene). Hannume y 6aakaHCKUX CHIaBsIH CE30HHBIX (TPOUIIKUX) IEMOHOB
nomgo00HOIo TUIMAa C COOTBETCTBYIOIIMM Ha3BaHUEM (B.-cepb. pycanke, OONT. pycaiuiixu,
pycaauu) MOXKeT ObITh OTHUM M3 OCHOBHBIX apryMEHTOB B MOJIb3Y MX OOIIECHaBIHCKUX
KopHeli. BripoueM, B Hapoje CTPOro paslessiioTcsl MpeacTaBlieHusl o “pycanuiikax” u
“camMonuBax”: MepBble MOSIBISIOTCS TOJIbKO “Ha Pycasnckoii Henene” (Tpouia) B mepuon
LBETEHUST pacTeHus pycaiaye, pocen. |5, ¢. 304] B 1ensx 3aiiuThl OT HUX cOOII0gaeTcs 1
PSI11 3aTPETOB, B TOM YKCIe - OBITOBBIX: OEJTUTh CTEHBDI, IIPSICTh, TKATh, IIUTh, BSI3aTh, CTUPATh
[19, c. 303-304]. Cneuuduka 6aJKaHCKUX IpeacTaBleHUit o “camomuBax”, “Bunax”
(TOMUMO KaHPOBBIX 0COOEHHOCTEH (DOTBLKIOPHBIX TEKCTOB C MX YIIOMUHAHUEM, a 3TO,
IJIaBHBIM 00pa3oM, 3MHUYECKUe TeCHU O BCTpeue repoeB ¢ “BuiaMu” M “caMOBMIaMU”)
CBsI3aHa, TAaKMM 00pa3oM, C MPOCTPAHCTBEHHO-BPEMEHHBIMU paMKaMK UX OOUTaHUs WU
MOSIBICHUS - UCKJIIOUUTEIbHO TPUPONHON Cpenoit, B KOTOPO OHU T'OCIOICTBYIOT
He3aBUCUMO OT BpEMEHU T'o/la M KaKUX-TMOO NeHCTBUIA yeloBeka.

Komriiekc BepoBaHUiA, CBSI3aHHBIX C TIepCOHAXKaMU TUMa “BUJIbI”, MOXKHO CUUTATh
0o0ILIMM UISI BCeX 3THOKYJIBTYPHBIX OalKaHCKUX Tpamunuil. PymbiHCKMe “pycanun” - iele
(“oHM”; BOBMOXHBI M JIpyrue, camble pasiMyHble TabyrcTUYecKue Ha3BaHUS: “Te”,
“mpekpacHbie”, “MUIOCTUBBIE”, “HO6OpbIe”, “HeXHbIE”, “UCKYCHBIe”, “dymecHble”,
“ymuBUTENIbHBIE”, KaK U “3J1ble”, “olepXXUMBbIe”, “HeMUIOCTHBbBIE”, “cyMacOponHble” U T.1I.
[6, c. 134]) obuTaroT Ha Hebe, B BETpe, B Topax, ITIyXUX jJecaxX, Ha HeOOMTaeMbIX OCTPOBaX,
BOIM3Y UCTOYHUKOB. OHU “OponsT”, IETAIOT I10 BO3IYyXY, IIPUIIeBast U IIPUILISIChIBasI, Yallle
JKe TaHILYIOT Ha IepeBbsIX, HO MHOTIA MX MOXHO YBUIETh BOJM3U JoMa (01 CTPEXOid, Ha
3abope) [6, c. 142]. Anbanckue “3aHbl” (zanét), KOTOPHIX TaKKe 4aCTO HA3bIBAIOT
OIMCaTeNbHO jashtésmeja ~HaXomsIIasiCsl CHApY>KW ', nus e mallet " Mononuiia, HeBecTa
Top ', MPENCTABNISIOTCS KaK KPACUBbIE FOHbBIE SKEHILIMHbI; OHU JIETKU W BO3TYIITHBI, TOMOTalOT
JMIOASM WIX XK€ HaKa3blBalOT TeX, KOTO CUMTalOT mpoBuHuUBIIMMUCA [20, c. 263].
HoBorpeueckne NEPAIOEC M0 MHEHUIO, HAIIPUMED, XKUTeJel roxkHoro IlegonoHHeca, -
JKEHCKUE CyIeCTBa HEOOBIKHOBEHHOM KPACOThI, OIEThI B 30JI0ThIe WU Oesible ONeXkbl, B
KOTODPBIX OHU JIETKO MepeaBUraroTcs Mo Bo3nyXxy. X KpacoTa HUKOLIA He yBSAaeT, OHU
MOTYT OBITh OTTACHBI I TACTYXOB, UTPAIOIIMX Ha (hyieiiTe, UK FOHOIIIEH, TYJISTIOIINX BOJIM3U
HMCTOYHUKOB WIM OIMHOKO pacTYIIUX nepeBbeB [21, p. 168-169]. I1o moBepbsiM 6alKaHCKUX
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HapoJoB OHM (KaK W Apyrue, U3BecTHble Ha bankaHax, Mudonoruyeckue nepcoHaxu)
BCTYIAIOT B 6paK ¢ MPOCTHIMI CMEPTHBIMU, OTUETO POSKIAIOTCS HEOOBIKHOBEHHOM KPacoThl
(WM cuibl) OETH; CUMTAeTCs TakxKe, 4TO JIOOU, OBIBIIME B KOHTaKTe C “BUjiaaMu’,
MpUoOPETaloT CBEPXbECTECTBEHHbIE CBOMCTBA: OHM HETIOJBIACTHBI CIJIa3dy, CIIOCOOHDI
BbUIEUMBATh 3a00JIEBIIMX OT Yap U Maruu u T.11., KaK, Harpumep, cepd. suserwak. B cenax
I'pern MHOTA O TIEJIBIX CEMENCTBAX XOMASIT JIETeHIbl O TOM, UTO OHU “POXKAEHBI OT Hepeun”,
a TIOTOMY, SIKOOBI, 00J1aal0T YAUBUTEIbHBIMU, CBEPXUEIOBEUECKMMU CBOKCTBAMU, B TOM
Yuciie - HEOOBIKHOBEHHOM KpacoToii [21, p. 169].

XapakTepHOil OTIMYMUTEIBHON YepTOi I KOMIUIeKca OaKaHCKUX BEPOBAHUIMA,
CBSI3AHHBIX C “BWJIaMU”, SIBJISTIIOTCS TTOBepbsi 06 06pa3oBaHUM HEKOTO OMAacHOTo MecTa B
BUJE Kpyra Tam, Te 3Th (paHTacTUYeCKHe CyIIeCTBa TAaHIIEBAIM UM COBEPIIIAIM Tparesy.
Y 10XKHBIX CJIaBsIH 3TO MecTO (Ha KOTOpOoe He CMeeT CTYIUThb YeJIoBeK, MHaue 3aboeer,
yMpeT, OyIeT MOCTOSTHHO TOCKOBATH 10 “BMjiaM”) UMeeT CBOe Ha3BaHUeE: cep0. GUIUHO K00,
10.-cep0. GUIUHCKO K040, B.-CEPO. 8p3UHO K040, MAK. CaMOBUACKO 0po, OOT. 6p3)10680 X0po,
€camooduscko xopo, camoouscko uzpano (uepasuiye), camoouscka nemexda, cCamoouscka coppa,
camoduscka mpanesa. Cp. aHaJIOTUYHBIE PYMBIHCKUE BBIpaXKeHUSI: fora, rotocol, rotogolul
ielelor, 0603HavarOIIME MECTO, TJie TAHIIEBAIM COOTBETCTBEHHO “esie” (“Te”): TaM BhIChIXaeT
WJIM XKeJITeeT, YepHeeT TpaBa, Kpyriasi MoJIsTHKa OKa3bIBaeTCsl BHIKOKEHHOM, KaK OT OTHS
[10, p. 212-213]. IToBepns 0 3ab0eBaHUM YEIOBEKA, CTYIIMBIIIEIO Ha MECTO, TIe YCTPOUIU
nup NMoaoOHbIe KeHCKWE AYXW MPUPONbl, U3BECTHH ajlbaHIaM: 0OBIYHO Tparnesa
ycTpauBaeTcsl STUMU HEBUIUMBIMM CYIIIECTBAMU B yeIMHEHHBIX TEHUCTBIX MeCTax, HO
MHOTa KOBapHbIE AyXU MOIYYaroT YIOBOJLCTBUE B TOM, YTOOBI PACIIONIOKUTHCS TOCPETn
TIOPOTH, U TOT, KTO CIy4ailHO TepeBepHET MX MOCYAy WX 3alIeHET YyJdecHOe CYIIeCTBO,
nojydJaeT ynap u 3abonesaer [ 11, s. 161].

ConocTaBUTeNbHBIN aHaNIU3 cepOCKOl “Buibl” M 0OJATapCKOM “caMOIMBBI”,
nponenanHbii C.M. Tosncrtoit u JI.H. BuHorpamoBoil Ha OCHOBE IpeIOKEHHON CETKU
MPU3HAKOB, TOKa3ajJl 3HAYUTEIbHOE CXOICTBO 3TUX MepcoHaxkell Ha (oHe 06pa3oB
3aMaJHOCIABSIHCKON “O0rMHKY” Y BOCTOYHOCABIHCKOM “pycanku”. O61mMu 1151 “BUIIbI”
u “camoauBbl” TIpU3HaKaMH (T10 pa3HbIM IapaMeTpam) ObUIM IIPU3HAHbIL: ITpeobIiaaaroIit
MpUBJIeKaTeIbHBI BHEITHUN OOJMK, CITIOCOOHOCTD JIETaTh MO BO3MYXY, JierKasl ofexkna,
yKpallleHHas! ePbsIMU, KPbUTbsSI, BpEMSITTPETIPOBOXKICHKE TPpYIIaMU (XOPOBOIIbI, Tpare3bl),
HEU3BECTHOE MPOMCXOXKIIeHHE (T.€. OTCYTCTBUE yKa3aHUI Ha MX MIPOUCXOXKIEHKE B TEKCTAX ),
J000Bb K MY3bIKe, TIEHUI0, TaHIIaM, MPeapacrofokKeHHOCTh K JIIOJSIM, UTpaloliM Ha
MY3bIKaJIbHBIX MHCTPYMEHTAX, XapaKTepHble ClieNlbl MpeObIBaHUs B BUIIE KPYTOB Ha Tpase,
CBOMCTBO KaJleuWTb JitoNel (JINIIATh 3peHUs], yMa, peur), MorneunTesbHble GyHKIIMU
(crocoOHOCTH UCLIENSITh, BpaueBaTh ), COXKUTEHCTBO C JIIOAbMU, TF0O0Bb K FOHOIIIaM, T€POSIM,
ractyxaMm, MOXUIleHWe 1 MOoAMeHa neTeil (peiko, HO Ccp. aHaJOTrMYHble HOBOTpeuecKre
CIOXETBI: “Hepenbl” MOXUIIAIOT KpacuBbIX neteit [21, p. 170]), B1acTb Haa CTUXUSIMU (BETPOM,
Oypeii, ICTOYHMKAaMM), CIOCOOHOCTb 3aKphIBaTh OT JIFOAEU MCTOYHUKMU BOIBI [2], KpoMme
TOT0, B OTJIMYME OT “OOrMHKM” 1 “pycanku’, “Biia” 1 “camoauBa” “IIpeCcTaroT B IIECHSIX KaK
6osee GONBKIOpH30BaHHBIE 00pa3bl BOMLIEOHNI, MU(DUIECKUX TeporHb” [2, ¢.38]. Mexy
TeM, €CJId paccMaTpuBaTh CepOCKyI0 “BUIy” M OOJATApCKyro “camMoIuBy” He KakK 00pasbl
PONCTBEHHBIX CIAaBSIHCKMX WIM Naxke I0KHOCIABSIHCKUX TpaduIluii, a KaKk obpa3bl
TUITOJIOTUYECKN OMU3KKUX OaJKaHCKUX 3THOMOJIBKIOPHBIX (M KyJbTYPHO-S3bIKOBBIX)
TPAIUILIMI, YTO B TIPUHIIMIIE HE SIBISIETCS] HEBOZMOXKHBIM B KAYECTBE MPOMEKYTOUHOT'O METOIa
aHaJIM3a, TO aHAJIOTM 00pa30B “BUJIbI” U “CaAMOAMBBI” TIPAKTUYECKH C TEM Ke HabopoM 06X
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WY HEe3HAUUTEJbHO BapbUPYIOIIMUXCS MPU3HAKOB OOHApYyKMBAIOTCSl B BEPOBAHUSX U
hOJBKIIOPHBIX TEKCTaX MPYTHX O6aTKaHCKUX TPaaULIA.

Bbimzocth K “BuitaM”, 1o 6ajIKaHOCIaBSIHCKIM ITOBEPhSIM, 00HAPYKUBAIOT U KEHCKIE
JEMOHBI cynbObl. B pa3sHbIX 60NrapcKux M rpedeckux peroHax oTMeJaeTcsl CMellleHre
MpeIcTaBIeHUit 0 NeMOHax cynbObl M “camomuBax”’, “Hepenmax”, YeMy CIOCOOCTBYeT UX
omnyrcaHMe KaK KpacHBBIX MOJIONBIX XKEHIIWH, MOSBISIOMMXCs “U3BHe”. BepoBaHus B
JIEMOHOB, OTIPENEIISIIOIIMX CYIb0Y HOBOPOXKIEHHOTO, 10 CUX TIOp JOCTATOYHO YCTONUMBO
coxpaHsitoTcss B Mudogoruu 6aJkaHCKMX CIaBsIH, B OTIIMYME OT MHBIX CIaBSIHCKUX
KYJIbTYpHBIX Tpaaunuil. ¥ 6oirap, cepboB M MakeIOHIIEB, KaK U Y PYMbIH, TPEKOB U
a0aHIeB, CYLIECTBYIOT pa3IuUHbIe MTOBEPbsI O TpeX (peke ABYX WM OTHOI) SKeHIIMHAX
(Kax mpaBuIO, MOJIOJBIX KpacaBuIlax ), KOTOphIe MOCENIaloT peOeHKa ITOCIIe eT0 POXKIEHUS
(HampuMep, Ha TPETUIA IeHb) U CIIOPST, BBICKA3bIBasi CBOM CYKIEHUSI O OyIyIlieM MIaIeHI1a;
3a caMO IJITaBHOHM M3 HMX OCTAaeTCs pellarolee caoBo (moapobHee cM. [22, c. 42-63]).
Cepbckue 1 3amanHoboArapckre Ha3BaHUS UYIECHBIX MpencKasaTedbHUIl CyIbObl
MJafieHIla B OCHOBHOM CBSI3aHbI C IJIaroyioM cydumu: cep0. cyhienuye, B.-cep0. (3aeuap)
npucyorwaue, 6onr. (Kroctenaun) cydenuuyu. B okpectHocTsix [Tupora oTMedeHa CBSI3b C
JIEKCeMOl pod: ypodyuifie, ypydyuhe [23, c. 368]. B 103KHBIX pernoHax 6a1KaHOCIaBIHCKOTO
apeaja pacIpocTpaHeHbl 00pa30BaHUs OT peu-; MaK. Hapeunuyu, 10.-601r. (IlnoBnuBcko,
Ponomnl) napsunuyu, napeunuyu, 3.-ponol. Hapeynu, peunuyu [22, c. 63]. Haubomee
pacnpocTpaHeHHBIMU 60JrapcKUMu (Kak U PYMBIHCKMMU) TEPMUHAMMU SIBISTFOTCS
obpazoBanus Tuma ypuckuyu (pym. ursiotare [10, p. 427]), ot rpeu. OPi{W “ompenensrsb,
orpanmuuBath” [13, ¢. 227]. MHorma mpencraBieHUs O XXEHCKHUX IeMOHAaX CYIbObI
CJIMBAIOTCSI C TIOBEPhIMU O JeMOHax 00Jie3HU, MPUUMHSIONIMX Bpell POXEHUIEe U
HOBOPOXIEHHOMY: cep0. babuuye, ¢.-B.-00MT. soycu [22, c. 46]. Y anbaHIieB XXKeHCKUE TyXH,
omnpeaesstolne cyap0y MianeHIla, Ha3bIBaloTCs miri, fati, ¢.-anb. ore [12, 304] (c.-anb. ore
HepeKO CBS3BIBAIOT U ¢ 0003HAUEHWEM JIETAIOIIUX BOKPYT JKEHCKUX IyXOB, HEMEIJIEHHO
HCTIONHSIONIUX JIIo60e JKelaHKe YeloBeKa, MPo3ByyaBliiee Kak MeuTa Win rnpokistue [ 11,
s. 162]). Ha TpeTblo HOYBb ITOCIIe pOXKIeHNUs peOeHKa B 0K TaHUMU WX MOSIBJICHS OCTABIISIIOT
TpU OYJIOUKH, TPU YAl C BOIOK WU MEIOM, TPU MUHIATMHKY; paCKJIaIbIBAIOT IOMAIlIHAE
IparoleHHOCTH, YIAISIOT CO ABOpa cobaK M OTKPHIBAIOT ABepX HacTeXsb [11, s.162]. s
HOBOTPEUYECKUX PUTYAJIOB, CBSI3aHHBIX C JKEeHCKUMU JIEMOHAMM CyIbObI (311€Ch COXpaHSIeTCs
HX cTapoe Ha3BaHue - MolPAl ), XapaKTepHbI Te XKe NeicTBUs 3anabpuBaHus: Ha TPEThIO
HOYb OTKPBIBAIOT IBEPHU, CaxKaIOT Ha 1IeMb cobaK M OCTABJSIIOT CBET B KOMHATe, TIe s
HEeOOBIKHOBEHHBIX MTOCETUTENILHULL HAKPHIT HU3KUI CTOJIUK C TPEMSI CTYIbSIMU BOKPYT: Ha
HeM - TIMPOXKHbIe, MUHIIANIb, XJIe0 ¢ MEIOM 1 CTaKaH BOJbl. MaTepy MilaieHIIeB YBEPEHbI,
YTO BUAST TpeX cTapyx (1oxkHbIN [TenonoHHec), enoToM 06CYKIaloIX CBOE pellleHUe,
KOTOPOE OHHU 3aTe€M 3alliChIBAIOT HECTUpAeMbIMU YepHIIaMU Ha 10y pebenka [21, p. 183].
ITono6HbIe TTOBEPhSI U PUTYabHbIE AEUCTBUS, ODOPMIISIIOIINE TTPUXOI B IOM JKEHCKUX
IyXOB CyIb0BbI, paCIIpOCTpaHEeHbl B pa3IMYHBIX PETMOHAX I0KHOCIABSIHCKOTO apeaa.

CpenM >KeHCKUX TepCOHaKel OalkaHOCIaBIHCKON MUdOIorun BoiaessieTcs: cepb.
sewmuya, Mak. eeumepka, OOIT. seuyulya, MazboOCHUYa N T.I1., COBMEIIAIOIIAsT YepThl OOBIYHOMN
JKEHILIMHBI U CBEPXbECTECTBEHHOTO CYIIECTBa, SKEHIIMHA-NEMOH, TTPUUMHSIONIAsT Bpe
okpyxarorM. K o61mm co craBsHCKoI “BeqbMoii” hyHKIIMSIM OTHOCUTCSI OTOMPaHUe MOJIOKA
y 4y>KMX KOPOB, YpOxKasi y coceieil, HachllaHUe Ha OKpYKalolux 60Je3HU, TTOPUH.
Crenuduyecku 6aTKaHCKON YepTol MOXKHO CUMTATH MPOSIBIEHNE BAMITUPUYECKUX CBOMCTB
“BEITULIBI”: TIO FOXKHOCTIABSTHCKMM TTOBEPbSIM, OHA 110 HOYaM IYILIUT JIIOJEH, MbeT UX KPOBb,
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roeaeT MaaaeHIIeB, BRIHUMAET IUION U3 yTPOObl MaTepy, TUTAETCS] MEPTBEUMHOM U T.II. (CM.
[24]). CooTBeTcTByIOIIME BaMIUpHUUYECKHe YepThl OOHApPY>KMBAIOTCS Y SKEHCKUX
JIEMOHOJIOTMUECKUX MEPCOHAKEM, N3BECTHBIX B PyMBIHCKUX, IPEYECKUX 1 ATOaHCKUX TTOBEPDSIX,
npuyeM, i 0003HaUeHUs BeAbMbI (TOUHEE: BeIbMbI-BAMITUPA) B HECJABSIHCKMX OATKaHCKMX
SI3bIKAX, KaK MPaBWIIO, UCTIONB3YIOTCS JIEKCEMBI, CBSI3aHHBIE C KOPHEM Strig-: pyM. strigd, ano.
shtrigé, striga, rped. OTPLYYAA (cM. 06 aTOM Takke B padote [.I1. Kiervkosoii [25], re maroTcst
COOTBETCTBYIOILIME 3HAUEHMsI IS KapnaTCKOTo PernoHa, Harpumep, CioBall., 10.-TI0J. striga
‘pammup’ [25, c. 116]). I1o Bceii BUAMMOCTH, BaMITMPUYECKHE CBOMCTBA “CTpUTM” MUMEIOT
6oree IIMPOKOE paclpoCTpaHeHue 3a MpeneiaaMy bajlkaH, Ha YTO yKa3blBaeT M 3HaYeHUE
MEPBOMCTOYHMKA 3aMMCTBOBAHUSI: JIaT. Striga ' HOYHAsI ITUIIA, PUIMH ' U * KOJIIYHbS, BEIbMa;
Bamnup ' [25, c. 115]. Tem He MeHee, MMEHHO Y pa3jUYHBIX OaJIKaHCKHUX XKE€HCKMX
JIEMOHOJIOTMYECKUX MePCOHazKell 0COOEHHO pa3BUTHI yKazaHHbIe (hyHKIMHU. Tak, y anbaHIeB
M3BECTHBI 1Ba BUJA BEIbM: B CEBEPHOI YaCTH TEPPUTOPHUU — TO Striga, KOTOpasl youBaeT Mofei,
BBICAChIBast MX KPOBb WM Moenast redeHs [ 12, c¢. 312] (kpome Toro, “ctpura” - 3To crapyxa,
TIepeliieNIas CoTyto rofoBIIMHY XKU3HU 1 IPHOOpeTatolias CBOMCTBO YOMBATh IO CBOUM
NbIXaHUEM, paCIpOCTPAHSTh UyMy 1 ApyTYe SMMISMUM, 3aHUMAThCsI KOIIOBCTBOM [ 11, 5.163]);
M3BecTHa anbaHLaM Takske 1 Lubia vima mémé lubia (“matb JIro6usr”), KOTopast, TI0 TIOBEPhSIM,
MpEeArnovnTaeT MsICO HOBOPOXKIEHHBIX [ 12, ¢. 312; 11, s. 162]. Kpome Toro, K >KeHCKMM JeMOHaM-
JIIO0eaM OTHOCSITCSI U3BECTHEIE Y anbaHeB kulshedra v sukénnesa (10CIOBHO “cobaunii mas”);
JIEMOH C JIByMsI IJIa3aMu Ha JI0Y U IByMs Ha 3aThUIKe [ 11, 8. 162]), y rpekoB - AQYUIO! , OXOTSIIIasiCST
3a MianeHamu [9, p. 266; 21, p. 185]. Obmire >keHCKIX IeMOHOJIOTMUYECKUX TIepCOHaXKeH,
HaJeJleHHbIX MPU3HAKaMU JIFOIOEIO0B U BaMIIMPOB, HE MOIJIO He OTPa3UThes Ha crierduke
FO’KHOCJIABSTHCKOTO 00pa3a BeIbMbl.

Cob6cTBeHHO “BaMnup” (I€MOH-TOKOMHMK, KPOBOMMIAIIA), U3BECTHBIN pa3HbIM
€BPOIEICKIM HapojaM, B 0aIKaHCKMX 3THOKYJIBTYPHBIX TPAOULIMSIX 00/1a0aeT OnpeaeeHHbIMU
0COOEHHOCTSIMU. Y BCeX CJIaBsIH BaMIIMP - 3TO “TIOKOMHMK, BCTAIOIIMIA TIO HOYaM 13 MOTWIIBI;
OH BPEIWUT JIIOASIM U CKOTY, MbET UX KPOBb, HAHOCUT yiiepb xo3siicTBy” [26, c. 283]. B
BEPOBaHUSIX OATKAHCKUX CIIaBsTH BAMITUD HEPEAKO OTOXKIECTBIISIETCS C XOASTUYMM MEPTBELIOM B
00JMKe yesioBeKa, MOKPHITOrO 1IePCThIO, WM BOJIKA, TIca; B 9TOM Cilydyae Ha3BaHUs JeMOHa
OTPaKalOT KOHTAMUHAIIMIO CO CIaBIHCKUM “BOJIKOJIAKOM” (U€JIOBEKOM-BOJIKOM ): cep0., YEPHOT.
(Kyun) gyxodnak, 6OIT. 6a1K001aK, 88AKOAAK, 86PKOAAK, TION AHATOTUYHBIMU HAa3BaHUSIMU 3TOT
[epCOHaK M3BECTEH ajidaHIaM U rpekaM (aio. vurkolldk, vurvolldk, rped. BOUPKOAAKAC ), uTo
TpaKTYeTCsI KaK 3aMMCTBOBaHUE U3 CIaBIHCKUX SI3BIKOB [ 12, ¢. 311; 13, c. 277], cp. Takke .-
ano. lugdt, luvgdt (BO3MOXHO - B OCHOBE poMaHcKoe loup “Bonk” u garou “konmyn” [11,s. 201])
- MepTBelbI-MYyCyJbMaHe ¢ OTPOMHBIMM HOTTSIMU, 3aMOTaHHbIE B MCTJIEBIINE TPSIIKH,
TIOIJIOIIAOIIME BCE, YTO HAXOIMT, U mymamue moneid [11, s. 163]. B ceBepHoii AnbaHuu
BaMIMpaM MPUTHMCHIBAETCS BbI3bIBAHUE TIYHHOTO 3aTMEHHSI: TT0 TIOBEPhSIM, OHU HaramaloT Ha
Mecsll U TToenarot ero [ 12, c. 311]. Ipyroii, TMOUYHBINA 11 F0XKHOCIABSIHCKYX IPEeaCTaBISHII
MyTh pa3BUTHS 00Opasa - “OKoCTeHeHre”  BaMIMpa, KOTOphIii uepe3 40 mHel mociae cMepTH
MPUOOPETAET TUIOTh M KPOBb, MOC/IE YETO XKUBET OOBIYHOM YKM3HBIO CPeIH JIIOMEH: 3.-00T.
0KOCMHUK, C.-00JT. nasmenuxk W 1p. JleTy, poKneHHbIe oT BaMImpa (cepb. eamnuposuhiu,
séamnupyema, OONT. gamnupoxcuu), Kak U Bce OaJKaHOCIABSIHCKUE NEeMOHOJOTUYECKe
TEPCOHAXKM, MPOU3OLIEIIINE OT IeMOHA M OOBIYHOTO Ye0BeKa, MPUOOPETaOT CIOCOOHOCTh
60pOTHCS ¢ IEMOHaMU, B IAHHOM CJTyyae - BaMITpaMHu.

TToBepbst 0 AeMOHaX, MPOUCXOMSAIIMX OT AYII HEKpEIIeHbIX MIaleHIIeB, IHUPOKO
pacmpocTpaHeHbl B €BPOIENCKUX KyJIbTYPHBIX TPaAUIIMSIX, BEpOBaHUE B UX MpeObIBaHUE
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BOKpYT Jrojaeit (ocobeHHO B mepBbie 40 mHel mocjae CMepTH) M3BECTHBI BOCTOYHBIM
claBssHaM, 0COOEHHO paclpoCTpaHeHbl OHU Y YKpauHIIEeB. B 0’KHOCIABSIHCKOM apeaie
IYLIW-IEMOHBI yMEPIIMX OO0 KPelLleHUs NeTeli Mo CaMbIMU pa3HbIMU Ha3BaHUSIMU (4alle
3T0 00pa30BaHMsI OT CJ1aB. KOPHSI Hae-, HaNIpuUMep, B.-cepb. Hasuje, MaK. Hagou, OONT. Hasu,
WM OT TJIarojioB co 3HaueHWeM “IulakaTh, KpUyaTh, CBUCTETh”, HAlpUMep, IreplieroB.
naaxaeau, jayo, B.-cepb. ceupay, a TaKKe 1 MHOTHE JIpyTHe) U3BECTHBI Ha BCEll TEPPUTOPHH,
BkiItoyast Xoppatuio 1 CrnoeHuio. [1o pa3HbIM TOBEPHSIM, OHM JIETAlOT BOKPYT JIIOJEH,
u3/aBasi MPOH3UTENbHbIE 3ByKH, YACTO UMEIOT 00JIMK HEOOBIUHbIX MTHUII, ¥, KaK ITPaBUIIO,
MPUYMHSIIOT Bpel 6epeMEeHHBIM U POXKEHHUIIAM, a TakKKe TeM, KTO CIIBIIIUT UX TOJI0C WK
HacMmexaeTcsl Hall pasfatoniuMmucs 3BykaMu. OThenbHble CBENEHMSI O Mylax-meMOHax
HEKpeIIeHbIX JeTeil OTMeUeHbI y pyMbIH, HATIpUMeED, MOBepbs 00 UX HaMaIeHUIX Ha MecsIll,
KOTOpBI OHM MOENaloT, YeM BBI3bIBalOT 3aTMeHue [12, c. 311], o mocemeHun
“npuKonuyamMu” CBOMX MaTepell B HaKa3aHKe 3a TO, YTO 3a4ajiv UX B THU TIPa3aHUKOB [6,
c. 140] u mpyrue, Tae, Ipeske BCEro, OLIYIAeTcsl UX CTaTyC “BaMIMpPOB” WK “IIPUBUICHMIA”.
OnacHbIMU JJ1s1 HOBOPOXKIIEHHOTO U €ro MaTepy y 6alIKaHCKUX CIaBSIH CUMTAIOTCS TAKKE
MudUYecKre CyIlecTBa, MPOU3OIIEAIINE OT YMEPIIUX POXKEHUI] U OepEMEHHBIX SKSHIIUH.
IpencrapiaeHust 0 KEHCKUX IeMOHaX, Ha3blBaeMBbIX eXycu, Aaycky, Aoycu (13 HOBOTpPEY.
Aexovoa “poxkernia” [27, ¢. 379]), apmenxu, epmenauiiku, pacIpoCTpaHeHbl B GOITapcKo-
MakenoHCKOM apeaie (Y cepOoB 17151 0003HAYEHMST OMACHBIX IS POXKEHUIIBI 1 HOBOPOXKIEHHOTO
JIEMOHOB 00JIE3HU YIOTPEOISIOTCS] HAMMEHOBAHUSI CIIABSIHCKOTO TIPOMCXOXKIECHUS - 6aduye,
banke, 6abune [28, c. 35-36]). B ceBepHoii I'periiiu cauraeTcs, 4To 10 COpOKa THEH poxkeHUIIe
yrpoxaet “APUEVOC, TIOATOMY POACTBEHHUKM U OJIVKaNIIINe TPYy3bsi CTAPaIOTCs HE OCTaBIISITh
ee OfIHY, a Is OoJbllell HaleXKHOCTH cpa3y Tocie poXKaAeHUsT pebeHKa KeHIIMHE Ha JIBephb
CMaJIbHY BEIIAOT MOTOK TPSIKHU, CUMTasi, YTO TaKUM obOpa3oM “cBs3ajin” oIacHoe
MudosIoruaeckoe cyiecTso [9, p. 124]. PaznuyHbie METOIBI 3aIUTHI POKEHUIIBI OT IEMOHOB
B TIepBbIE HeEeM TI0CIIe POJIOB IIMPOKO U3BECTHBI U B OATKAHOCIABSIHCKUX PETMOHAX.
IIpencTaBieHHBIH 00U 0030p OCHOBHBIX OCOOEHHOCTEN NEMOHOJIOTUU
OaJIKaHCKHUX CJaBsIH cllelaH C IeJiblo 0003HAYUTh €€ KOHTYPhI B 001e6aTKaHCKOM
KOHTEKCTe, OTMETUB HEKOTOpBIE, 10 HaIlleMy MHEHMUIO, Y3JI0Bble TOUKM THUTTOJOTUYECKUX
KaTeropualbHbIX U SI3bIKOBBIX (KaK Ha (popMaTbHOM, TaK M HA CEMAaHTUYECKOM YPOBHE)
COOTBETCTBUI I0XKHOCTABSIHCKOM 1 BaIKaHCKON MUMOTIOTMUECKHX CUCTEM.
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IOxHOCnaBsIHCKAsT HapomHasd I€MOHOJIOIs B 0ajIKaHCKOM KOHTEKCTe
Siidslawische Volksdimonologie im balkanischen Aspekt

Anna Plotnikova

Der Artikel ist der Typologie der balkanischen volkstiimlichen Weltdarstellungen
gewidmet. Die Hauptgruppen der Figuren der niedrigeren Schicht der Ddmonologie werden
im Kontext anderer balkanischer Traditionen betrachtet. Es werden einige Knotenpunkte
der wichtigsten typologischen Parallelen der siidslavischen und balkanischen mythologischen
Systeme identifiziert.



Jlyxu, BceJiionmecst B yeaoBeKa!

Jloomuna H. Bunoepadosa

The article deals with a folk tradition about an evil ghost, usually in the form of an insect,
possessing a human. It is believed that these notions are linked with phrases like: ‘“flies in one’s
head”, ‘flies in one’s nose”, etc.

OnHOM M3 MPUYUH AEMOHOJOTHU3AIMU OOBIUHBIX JIONEN, MO HapOMAHBIM
TpeCTaBICHUsIM, SIBJISIETCSl BCeJieHUe B YeloBeKa 3J10T0 Oyxa, yepra, beca. DTo MOIJIO
MPOUCXOAUTD JIMOO ¢ coryacusl yeaoBeka, 160 MPOTUB ero Boau. Hampumep, yenoBek
3aKJII0Yall CHENKY ¢ HEUMCTON CUION B IeNsiX mpuobpeTeHus1 6oraTcTBa Wi ocoboit
Maru4eckoi cuiibl. Takue nepeliieaime moj MoKpOBUTENbCTBO 3JIbIX TIYXOB JIFOAU (KON TyHBI,
BeIbMBbl U NpPYyTUE 3HAHOWUe), CTAHOBUIIACH, KaK CUMTAIOCh, MOJIYJEMOHUYECKUMU
cyniectBamu. X nBoiicTBeHHas mpupona (MoiydenoBeK - MOJIyIAeMOH) olpenensach
HaJIMYMeM B YeJIOBEKe NBYX AYyII: 0OBIYHOM YeJ0BEUeCKOI 1 BCETUBIIIENCs IeMOHNYECKOM
IIYIIM, CIIOCOOHOM Mo HOYaM TMOKUIATh TeJo NBOEAYIIHMKA, YTOOBI B BUAE 00OPOTHS
(HacekoMOro, JKUBOTHOTO) BPEIUTh OTHOCETbYaHAM.

JIpyTylo KaTeropuio ABOEIYLIHUKOB 00pa3yloT Jtonu (becHOBaThIe, ofepKUMbIe,
KJIMKYIIIW, UKOTHUIIBI, I0POAUBBIE), KOTOPbIE OKa3bIBAIOTCS >KEPTBAMU BO3AEHCTBUS
HEUYMCTOW CUJIbI, TTOCKOJIbKY B HUX 6€3 UX BeOMa U COTJiacusl BeessieTcsl BpeTOHOCHBII
ITyX, BBI3bIBASI TEM CaMbIM 00JIe3HEHHBIE COCTOSIHMUSI, YMCTBEHHbBIE PACCTPOMCTBA, HO BMECTe
C TEM U NMPOPOYECKHE, U HEKOTOPBIE IPYruMe CBEPXbECTECTBEHHBIE criocobHOoCcTH. I1o
6eJI0pYCCKMM BEPOBAHUSIM, €CJIM YePTU TMOCENSIOTCS B YesloBeKe MPOTUB €ro BOJM, TO
MOJIb3BI JINYHO €My OT TaKOro KOHTaKTa HUKaKoil HeT (“KapbICIM ai yopTa KagHae He
Mae”), - Hao60pOT, YepT MydaeT ero 00JISIMU, OTOMpPAET pa3yM, TOJIKaeT Ha ccopbl (MbB,
c.88). HeobbruyHOE MoBeneHre OECHOBATBIX, MX 3aragovyHasi, Kak 6bl He UM MpUHAIeXalas
peub, HEMOHSITHbIE BBIKPUKHU PACIEHUBATIMCH OKPYKAIOIIUMM KaK 0coOble 3HAaUMMble
MPOPHUIIAHMSI, CBUIETENbCTBYIOIINE O MPUCYTCTBUU B UelloBeKe “He cBoero myxa”, beca,
KOTOPOTO HajIeXKalio U3rHaTh U3 MOCTPaaaBIlIero.

Wnest onep>kuMocTH 6ecaMu Kak TpUYrMHa MHOTHX 3a001eBaHUH, TOMEIIaTebCTB,
HUCTEPUUECKUX COCTOSIHUM JI0Mei, 10 CBUIETENbcTBAM 3THOTpadOB, HOCUT MOUYTHU
YHUBEpPCAIbHBIIA XapakTep B BepOBaHUSIX OOJbIIMHCTBA HaponaoB mupa (Taitnop, 1939,
¢.352-364; Kpaunckuii, 1900, c.8-9).

' This article was financially supported by RGNF (grant N 96-04-06034 “Mifologiceskie osnovy slavjanskoj
narodnoj kul'tury”).
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Y cnaBsiH mogob6HbIe BepOBaHUSI M3BECTHBI KaK B CPEIHEBEKOBBIX PETUTMO3HBIX
HWCTOYHMKAX, TaK U B HApOIHOH KyJbType. OTHO U3 cTapeiilux yIoOMHUHAHUN 006 3TOM
HaXoIUM B MOJIbcKol pykonucu “2Kurus cB. fAeka” (XIV B.), B KOTOPOii IOBECTBYETCS O
TOM, YTO HEKMUI MpaBOBEPHBI MYy U3THANT M3 Teja OECHOBATON KEHIIWHBI JBYX
BpeIOHOCHBIX TeMOHOB (Baranowski, 1981, s.242). B eBpomneiickoii JKUTUIAHOM JIUTepaType
XVI-XVII BB. Takue 313016l 00 U3rHaHUK 0€COB 13 TeJla YesloBeKa CTaIi OOIIMM MECTOM.
Brutots 1o X1X Beka MoJibcKue Te0JI0T U MbITAIMCH 10Ka3aTh, UYTO, COMIACHO ODUITUATBHBIM
JorMataM Kartojudeckoro Kocrena, HamgjeXXUT BEpUTh TOMY, OyITO B UeJIOBEKa MOXKET
BcenuThes 371011 myx. U3ganHas B cepenune XVIII Beka “HayuHas” SHIMKIIONE AU KCeHA3a
benenukTa XMeneBckoro BKIovyaia cieMalbHbIM pa3nes o Ha3BaHueM “Kak y3HaTh
WCTUHHO OJIEPXKUMOTo GecaMu”, COCTOSIIIMIA U3 24 TyHKTOB: “deoBeK B TeueHue 30-Tu
THE! He MOXKET eCTh KO3JSITUHBI”, “OTKa3bIBa€TCsl IPOU3HOCUTH HEKOTOPHIE MOJIUTBBI”,
“Ha CBSITbIe PEJIMKBUM CMOTPUT C HEHABUCTHIO M HE JaeT BHeCTU cebsl B XpaM OOXKMii”,
“ckpunut 3ybamu”, “mompaxkaeT rojocaM KMUBOTHBIX”, “OTKa3bIBA€TCSI TOBOPUTH WIN
pasroBaprBaeT Ha MHOCTPaHHBIX SI3bIKaX, Oymyun 6e3rpaMOTHBIM MPOCTaKoM”, “OT HEro
HWCXOIUT XOJONHOE NYHOBEHME”, “OH YTBEpXKIAeT, UTO B JKEIyIKe Y Hero ckKadeT yXk,
amepuia win xkaba” u T.i. (Chmielowski, 1754, 5.217-218). 3HaunTeIbHO MO3Ke U3TaHHAS
kHUra KceHn3a Jleona IlemroBckoro “Mup anrenoB u gemoHoB” (1930 r.) Bcepbe3
paccMmaTpuBajia CUTYallMM, KOT/a YeJI0BEeKOM sIKOObI 3aBiaaeBan 6ec, MPpOHUKIINIA B €ro
Telo. B mosibeKoli rpecce y:ke HBIHEITHEro CTONIETHS Halllesl OTpasKeHue Ce Iy oIIMii hakT:
B siHBape 1926 rona Ha ieHTpaJIbHOM BoK3aiie BapiiaBbl ObUT 3a1ep:KaH HeKUid cl1ab0yMHBIN
6posira, y KOTOpOro 0OHapy»KWJIY CIIPaBKY, BbIIAHHYIO eMy KceH130M JIOBUIIKOTO MOBeTa,
CBUIETENILCTBYIOIIYIO O TOM, UTO 3TOT YeJI0BeK “HOCUT B cebe nbsiBosa” (Baranowski, 1981,
s. 242-243).

IToBepbsi 0 BcelleHUU 3710T0 oyXa B UeJoBeKa MpeaCcTaBiIsiioT cob0it 0coOblii MHTEpecC
IUIST U3YyUYeHUsT TaKoil KaTeropuv MUDUUYECKUX CYIIECTB, KOTOPble HE MOTYT OBITb
OXapaKTepU30BaHbI KaK TUII TIepCOHaXKel, UMEIOITMX YeTKO 3aKpEeTUIEHHbIN 32 HUMU KPYT
WHIWBUAYAJIbHBIX MIPU3HAKOB, - 3TO CKOpee HeKoe MHOXECTBO cjabo MepCcoHU-
GUIMPOBAHHBIX MEJKUX JyXOB HESICHOTO O0JMKa M MPOUCXOXKICHUSI ¢ €MUHCTBEHHOMN
JIOCTaTOYHO BBIPAa3UTEIbHOMN (DYHKITUEH MPOHUKATh BO BHYTPEHHOCTH YeJIOBEKa, BHI3bIBAS
TEM CaMbIM Pa3HOTO poja Heayru. M XoTs 1o Mpu3HaKy HOMUHAIIMK OHU COOTHOCSITCSI C
yepToM, 6ecoM, Bce JKe SIBCTBEHHO OOHapys>KMBaeTcsl psii 0COOEHHOCTEH, TO3BOJISIONINX
paccMaTpuBaTh I'PYIIY “BCENSIONIMXCS” TYXOB KaK 0COOYI0 KaTeroprio HEYMCTON CUIIBI.

KT0 3Ke, 1o HapoIHBIM MOBEPHSIM, U KAKUMU CTIocobaMy IMTPOHUKAET B YeloBeKa U
Kakue TMoclelncTBUSl IJsl mocTpaxaBuiero 3tTo uMmeeT? OnHMM U3 Haubolee
pacnpocTpaHEHHBIX CITIOCOOOB BXOXAeHUS Oeca B yTpoOy deloBeKa CUMTAIOCh
MpoTJIaThiBaHKE €ro ¢ €10l U MUTbeM. COrjacHO MIMPOKO U3BECTHBIM MPENCTaBIECHUSIM,
6echl TPOHUKAIOT B HETTOKPBIThIE M HEOJarocJoBeHHbIE HAMMMTKU U KYyILIaHbsI, B CBSI3U C
YeM MOBCEMECTHBIM y BOCTOUHBIX CIaBsIH ObIJIO TpeOOBaHME KPECTUTD POT 1 TUIILY Tiepe
€1I0l, a TakKe TIPUKPBIBATh COCYIbI C MUTHEBOM BOJOM KPBIIIKAMU, TPSATIKAMU WIA XOTS
ObI TByMSI JIyUMHKaMHU, TIOJIOKEHHBIMU Ha BEIPO “KpecT-Ha-KpecT, YTOObI UepT He Biie3”.
Onacasicb MPOrJoTUTh HE3PUMYIO HEUHCTYIO CUITY, JIFOAM M30erad MUTh BOLY U3 PyUbsl
MPSIMO PTOM, KPECTUIIM POT BO BpeMsI 3¢BOTHI, UTOOBI Oec He 3aCKOUMJI. 3anpeniaaoch eCTh
Ha X0y WM TIepecTyras Mopor AoMa, a B OJHOYbL BOOOIIE OCTEPEraiich eCTh, TaK KakK
3TO “6ECOBCKOE BpeMs, 1 HET BO3MOXKHOCTH orpaauth nuily ot 6eca” (PIIC, c.48-49). ITo
9TUM Xe COOOpakeHUsIM CIeI0BaJI0 HETTPEMEHHO KPECTUThCSI BO BpeMsI packaToB Irpoma,
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160 BO BpeMsl Tpo3bl HeOECHbIE CUJIbl CTApalOTCs MOPa3UTh MOJTHUSIMU YepTelt, KOTOphle
UIIYT YOEXKMIIA, CKPbIBasICh B YeJIOBEKE.

OTHoIlIeHVe K TaKUM 3KepTBaM BO3IEHCTBUS 3JIbIX TYXOB ObUIO COUYBCTBEHHBIM U
TepneauBbiM. [1o cBunerenscTBy C.B.MakcuMoBa, Koraa B 1IepKBU MPOUCXOAST IyMHbBIE
MpUNagKy KJIUKYIIEeCTBa, Ha JIMIAX MPUXOXKAH TOSIBISIETCS BhIpakKeHUE ceplaeyHOro
y4acTUsl U COCTpallaHus: “DTO MSTKOe U CepliedHOe OTHOIIEHUE K KIMKYIIIaM TIOKOUTCS
Ha TOM IPeNIOJIOXKEHNH, YTO He CaM YeJIoBeK, TIPUILISIIINIA B XpaM MOMOJIUTLCS, HapylaeT
1IepKOBHOE 6J1arourHKe U BBOJIUT B COOJIa3H, HO TOT 37101 IyX, KOTOPBIA BCEIUIICS B HETO
U OBIIajiel BceM ero cymectBoM” (MakcrumoB, 1989, ¢.91). CaMu KeHIIMHEBI, CTpaaarolue
MpUIagKaMyu UCTEPUU, TBEPIO M HEMOKOIMOMMO YOEXKAEeHbI, YTO 3TO 6€Chl BCEJIUIUCH B
HX HyTPO, YTO OHU TIPOHUKIIU Yepe3 HeTllepeKpelieHHbIN pOT BO BpeMsI 3¢BOThI UJIM B UTHE
u ene: “Jlana MHe KOJIIyHbsI BUHA, - COOOIIAeT MOpUYEeHHasl, - Teif, TOBOPUT, 3€JI€HO BUHO,
310poBee Oynellib, a TOJIBKO 5 BBIMIJIA, - M CTAJl Y MEHS B XKUBOTE KTO-TO CIIepBa ayKaTh, a
M3 XXKMBOTA B POT Mepeles U CcTal BbIpaKaTh IUIOXHE CJOBa, HEMOTPeOHO pyratbes”
(Maxkcumos, 1989, ¢.93).

Ecnu B Bozie, 110 HApOIHBIM MTOBEPHSIM, YACTO MOKET OKa3aThCsl HEUMCTHIN IyX, TO B
NuBe U BUHE (B J1t0O0M COPO>KEHHOM HAIUTKE) OH €CTh BCcerna v o0s13aTebHO, TO3TOMY
nepel MUTbeM HAIJIEXKUT MepPeKpPecTUTh YapKy WIM MONyTh Ha Hee, YTOObl OTOrHATh
HeuwncTyto cuty (Bmacosa, 1995, ¢.288). [To-BunuMoMy, ¢ 9TUM CBSI3aHBI IIPOKO U3BECTHBIE
MpeCTaBIeHNs], YTO B YeJIOBEeKa, CTPaIaroIIero 3aroeM, BCeHEIIPEMEHHO BCeISIeTCS YepT.

YT006bI HE IPOTJIOTUTD BPEIOHOCHBIX IyXOB, JIFOAN 3aKPELIMBAIN UK 61arocaaBisuiv
elly U TUTbe, CIAeIWIN, YTOOBI B COCY/ He TIOMau HaceKoMble, CIyBaJI C MIOBEPXHOCTHU
MUIIM U BOIOBI HE3pUMBbIX OecoB. OOMbIBaHUE PYK Tepel enoil ToXKe CUUTaloCh
MpeI0XPaHUTENbHBIM CPEICTBOM MPOTUB MMPOHUKHOBEHNS B yTpoOy UejoBeKa HEUUCTOMN
cuwibl. Ecin mepekychIBaTh MPUXOOWIOCH 3a MpeaesaMu AoMa, a BOIbl MOOJN30CTU He
6bUTO, TO BEPWIU, YTO OCTATOYHO Tepel eN0i TPYKIbI MOMYTh Ha CBOU PYKH, “UTOOBI
COTHATh HEUUCTHIX ¢ pyK~ (Bojorojack. - Biacosa, 1995, ¢.256).

Bec Mor BoiTH B uesioBeKa He TOJIbKO BO BpeMsI €llbl, TUThsI, MPY 3€BaHUU, HO U MPHU
HEOCTOPO’KHOM YITOMUHAHWM UMeHM 4epTa uin 6eca. Kak pacckasbiBaeTcsi B OTHON U3
HOBTOPOJACKUX ObUTMYEK, B pe3yJIbTaTe MPOM3HECEHHOTO Pa3THEBAHHBIM MY>KeM MTPOKIISAThSI
B azpec XeHbl (“4ToObI TeOsT YepTH B3sUIM”), - XKEHIIMHA TYT XK€ clellanach He B cebe, ee
IJ1a3a HATWIUCh KPOBBIO, OHA CTasla YIUBIISITh BCeX HEOOBIUHOM CHJION, TEM, UTO He y3HaBaJia
CBOMX JeTell, TUleBalia Ha MKOHBI U Bena cebs Kak 6ecHoBartast (Bimacosa, 1995, c.348). B
HapoJie BEPUIIH, UTO Oecy Jierde BCero MpOHUKHYTh B TOT'O, KTO HE MOJIUTCS, HE KPECTUTCS,
pyraetcsl Wi IOMUHAET HEYHUCTYIO CUITY; B TOTO, KTO TOCKYET, “OXBayeH MyMoii”, yTHeTeH
TSDKEJI0M MBICIIBIO, KTO MMEET MPUBBLIUKY ecTh Ha xony (PIC, c.48).

ITpoHUKHOBEHNE 37I0TO IyXa B HyTPO YeIOBeKa MOTJIO OCYIIIECTBISITLCS B pe3yIbTaTe
BPEIOHOCHOI Maruu, crelnuaibHO HaChblIaeMOol MOPYX KOJAYHAMU U “TUXUMMU JIIOIbMU .
MHorouucieHHble clydyard 00BUHEHU B aIpec OTHOCEIbYaH, SIKOObI “TlocaauBIIMX YyepTa”
B yTpoOy MOCTpaaaBIliero, YIIOMMHAIOTCS B CyIeOHBIX aKTaX BEIOBCKMX IMPOIIECCOB.
CnocoOHBIMU TPUYUHUTL Bped CUMUTaAJIUCh TakKue IeWCTBUSI CO CTOPOHBI
Henobpoxkesnareneil, Kak MPOKIATHE, MPUKOCHOBEHUE, MOy, BbIITycKaHe TabauHOTo
IIbIMa B CTOPOHY CBOEi1 KepTBbI, MOTMbITKA TyHYTh Ha YeJIoBeKa U T.I1. B 0THOM U3 cyneOHbIX
akToB 1826 roma (ToMmckoii ry6.) 3anucaHbl MOKa3aHUSI O TOM, YTO HEKMI KPEeCThSIHUH
roiiesoBajd HacWiIbHO HeBKy Mapdy u nyHyJa Ha Hee MpPU 3TOM; C TOTO BpeMEHU
MOYyBCTBOBAJIa OHA BEJIMKYIO TPYCTh, a 3aTeM IpuIilia B 6e3yMue 1 cTajga TOBOPUTh, YTO
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BHYTpHU y Hee “MOJIONIEIl 3aMaceH U 3aKperuieH”, a 3acaluil ero Tyla 3TOT KPeCThSHUH
(Kpaunckuii, 1900, ¢.52).

Cpenu Haubosiee TUMIMYHBIX MPU3HAKOB OECHOBATOCTU B PYCCKUX TMOBEPBSX
CUUTATNCh HETTPOU3BOJIbHBIE KPUKU MOCTPaNaBIIero, KOTOPhI MO BO3AEHCTBUEM 3J10T0
JyXa HauMHaJl KAuKamy, OT3bIBAJICSI TOJIOCAMU KUBOTHBIX, OpaHWIICS “depHBIMU CJIOBaMU”.
KpoMe Toro, cocTosiHue HEeBMEHSIEMOCTH, OIEPKMMOCTHU YacTO COMPOBOXKIATIOCH CUIIbHOM
HMKOTOM, 3¢BOTOM, 03HOOOM, HCTEPUUECKUMM MpUMagKaMu. B ceBepHOpYyCcCKUX 00acTsIx
OJIHOI M3 Pa3HOBMIHOCTEN KIMKYILIECTBA MPU3HABAIU uKkomy. DTa 1O MPEUMYIIEeCTBY
JKeHCcKast 60J1e3Hb MPOSIBISUIACH TI0-pa3HOMY, HO TTIOYTH BCETIa, M0 HAPOTHBIM MOBEPHSIM,
ObLIa cBsI3aHa C 0COOEHHOCTSIMU PEYEBOTO MTOBENEHHS UeT0BeKa, KOTOPbIH JIMOO UIIaics
Iapa peuyd U HauMHal “yxaTh”, KpU4YaTh MO-3BEpUHOMY, IMOO B HEM HaYMHAJ BelllaTh “He
CBOI1” roJoc.

ITo cBUIETENBCTBY PYCCKUX CTApOOOpPsIIIeB, TpOXUBAIONIMX B BeTKoBCcKOM p-He
T'omenbckoii 0671., MKOTa MOSIBJISIETCS] BCAENCTBUE TOTO, UTO B UeJIOBEKa BCEJISIETCS HEKOoe
JIEMOHMYECKOE CYIIIECTBO U XKUBET B HEM CBOEH >KM3HBI0. IKOTa, KaK rmoyaraiu, He MOXeT
CYIIIECTBOBATh caMa Mo cebe BHE YesloBeKa MJIM BO BCSIKOM Cyyae OHa MCIBITHIBAET
MOTPEOHOCTD B HEM MOCETUTHCS. DTOTO HE3PMMOTO JIyXa MOXKHO CJIBIIIATh U JaskKe TOBOPUTh
C HUM: OH TOBOPUT TOJIOCOM, OTJIMYHBIM OT rojloca yesoBeka, B KoTopoM cuaut. Hepenko
cTpajaroniasl 3Toil 60Je3HbI0 KEHIIMHA TIPU TIOTBITKE 3arOBOPUTH HauMHaJa BBITh T10-
BOJIUBM, KYKOBAaTh, KPMUATh ITETYXOM, J1asITh o-cobaubu (2Kus. Ct., 1996, Ne 1, ¢.13). lyxa
MKOTHI TIOUYTH HEBO3MOXKHO M3THATh M3 Tejla 4YeJoBeKa, OMHAKO MOCjie ero CMepTU OH
TMOKUIaeT MOKOMHUKA U BCEJsIETCSl B OUepeHYIO KePTBY U3 Kpyra pOACTBEHHUKOB WU
3HAKOMBIX yMepIliero. B HEKOTOphIX MecTax CUMTAJIM, YTO He Halllenasi CBoero HoBOro
BMECTWJIMIIIA UKOTa MOKET MPOCYIECTBOBATh CAMOCTOSITEJIbHO He 6ojiee copoka THeit
(Hukurtuna, 1993, c.15).

Bo MHorux ciayyasix caMo CJIOBO ukoma OCMBICISIETCS KaK UMsSI HEUYUCTOTrO IyXa,
BOIIIEIIIIETO B YeloBeKa. BapmaHToM 3Toii 60J1€3HU BBICTYIIAET B TOBEPhSIX APXaHTeIbCKOM
ry0. Tak Ha3blBaeMasl 208opyxa - TEPMUH, C TIOMOIIbIO KOTOPOTO B 3TON MECTHOCTHU
ompenessieTcsl U KIMKYIIeCTBO, 1 Inxopanka. JItoau cuuTtanu, yTo UKOTa MMoJ Ha3BaHUEM
2060pyxa MeHee CUbHas 60Jie3Hb, MPU KOTOPOIl O0JNbHbIE “He BHIKPUKUBAIOT”, HO Ha
BOIPOCHI OKpyxKarolux He oTBevaroT (Bmacoma, 1995. c.119). 2KeniuH, cTpamaromnmx
MKOTOM, 4aCTO BOCIIPMHUMAJIHU KaK MpencKa3aTeabHull Oy ayiiero: “Korna y MeHs1 B BOHY
OT MyXXMKa MuceM He OblI0, Xoauiaa K uKotke. OHa MUHE cKasaja, YTo OH XKUBOM, - U
BepHO Bejb...” (mepMcK.- Biacosa, 1995, c.168).

Hapsiny ¢ npencraBieHUsIMA O GECTUIOTHOCTU M HEBUIMMOCTH MPOHUKAIOIIETO B
YeJioBeKa 3JI0T0 JyXa, IIMPOKO U3BECTHBI TAKXKE MOBEPHS O TOM, UTO €TI0 3pMMOIi UTTOCTACKIO
BBICTYTIAIOT Yallle BCero HaCeKOMbIe MJIM XTOHMUYEeCKUe SKUBOTHBIE. Tak, pycCKue SKeHIIMHbI-
CeBEePSIHKM, CTPaNaoIle UKOTOM, YTBEPXK AN, UTO Oec MPOHUKAET B HUX, 3ajIeTasi B pOT
Myxoil. Jlaxke ecnv mogo0HbIi (hakT He ObUT 3aMeveH, MOCTpaaaBIlIie YBePsUIM, UTO Tiepe
TeM, KaK IyX BCEIMJICS, YeIOBeK SIKOOBI ciblai xKyxokaHnue Myxu (PIC, ¢.209). CaMbiM
JKe 0OBIYHBIM CIIOCOOOM NMPOHUKHOBEHNST HEUMCTOM CHJIBI B UeJIoBeKa ObLII0 HEOCTOPOSKHOE
MUTBE: 3a00JIeBIIast XKEHIIMHA BEpUIa, YTO OHa “IIPOIIoTHIa 6eca B BUIE BOASHOTO Ky4JKa
13 KyBIIIMHA C BOJIOM, CTaKaHa ¢ BUHOM, kBacoM u T.1.” (PIIC, ¢.240).

B nosibckux 1€eMOHOIOTMYECKUX BEPOBAHUSIX U3BECTHBI HEKHE MEJIKME BPeTOHOCHBIE
IyXW, KOTOPBIX KOJAYHbU MepenaroT JIISIM BMecTe ¢ MUTbeM WJIW MUIleil co
3JI0HAaMePEHHBIMHU 1IeISIMU. B HAaMEHOBaHUY STUX IyXOB Yallle BCEro UCIOb3YIOTCS INO0
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nuuyHble uMeHa (Jurek, Kuba, Michatk), 1160 Ha3BaHUS HAaCEKOMBIX X 36MHOBOIHBIX
XKUBOTHBIX (Metel, Gadzina), tnb6o HazBaHMs1 6oe3Hel (Gosciec, Macica). I1o xaury6ckum
TOBEPBSIM, “IOpeK” - 3TO 37101 AyX B BUJIE YePBSIUKA WJIM BOJIOCA, KOTOPOTO BelbMa IepenaeT
YeJIOBEKY C el0il; 0 6eCHOBaTOM TOBOPAT “OH MMeeT 1opka” [“On ma Jurka”] (Sychta, t.2,
s.112). OcTpble XeaynouyHble KOJWKWA M CHa3Mbl OIPEIeIsIIOTCsI B MOJILCKON HapOmTHOM
TEPMUHOJIOTUU CIOBOM macica. CUMTANIOCH, UTO 3TO 3JI0i AyX B BUIE YEPBSI C OCTPHIMU
KOTTSIMM, TTOCEIMBIIMIICSI BO BHYTPEHHOCTSX 4enoBeka (Wista, t.6, s.175). Hekoe
NIeMOHMYECKOe CYIIeCTBO B obpa3e 3MeU, Ha3biBaeMOoe y TOJISIKOB “raguHa’, UMeso
0OBIKHOBEHME BCENSIThCS B peOEHKA, B pe3yJIbTaTe Yero TOT CTAHOBIMJICS BSUTBIM U COHJIMBBIM.
Korna oH 3ackinan rae-Hubyab Bo3Jjie 03epa UM peKy, BCEUBIINICS B HETO IyX BHITOI3aJ
B BUJE 3MeH, KYTaJIcsl B 03epe M BHOBb BO3Bpalajcs B yTpoby pedbeHka. CUnTansoch, yTo
€CJIM B 9TOT MUT MaTh yCIleeT YHECTH CIISIIIEro JOMOM, TO BPEIOHOCHBIN MyX BBIHYXKIEH
OymeT MckKaThb cebe Apyryro XXepTBY IJIs1 BcesleHus (Sychta, t.1, s.294-295).

CoriacHO MHOTOYMCJIEHHBIM CJIaBSIHCKUM TOBEPbSIM, Yepe3 ely W HaluTKU B
YyesJIoBeKa MOTYT IIPOHMKHYTh HE3pUMBbIe OyXU (34as Hemous, OyXu-1uxopadxu), KOTOpbIe
JIMIIb B yTpoOe yenoBeKa MPUHUMAIOT BUJL “pasHBIX FaloB” - 3Meid, 3Kab, JIATyIleK, MbIIIeH;
OHU COCYT €Tr0 KpPOBb, Tep3al0T BHYTPEHHOCTH, AeJaloT OOJbHBIM WIK OECHOBATHIM
(Adanacnes, 1994, 1.3, ¢.520).

Kak pesynabraT meiicTBEHHOTO JieueHUs] WIM U3rHaHuUs 6eca 4acTo ONMUCHIBAETCS
CUTYyaIusl, IpU KOTOPO# U3 GOJILHOTO BbUIETAET HACEKOMOE WM BBICKAKMBAIOT MEJIKUE
JKUBOTHBIEe. HanmpuMep, Mpu M3rHaHUM HEYMCTON CWJIbI M3 KIWMKYXM y Hee cHavaa
3apoKayia pyKa, 3aTeM 3aIOMIIO OOJIbIION Majiell, M U3 Hero BhIllesl HEYUCTHIN B BUIE
0ecXBOCTOM KpBICHL, KOTOpasl TYT ke yoexana B nonneube (PIC, c.241). O xeHiuHe,
cTpanaronieit ukotoii, Ha Pycckom CeBepe paccKasblBaIM, YTO B pe3yJibTaTe YCIEITHOTO
JIeYeHMsT OHa SIKOOBI poXkaeT KakKyro-HUOyIb MEIKYI0 TBapb THUIIA JIATYIIKU WJIA KPbICHI
(Hukwutuna, 1993, c.15).

OnuH 13 MHGOPMAHTOB MOJbCKOro 3THorpada b.bapaHoBcKoro mosemal o TOM,
Kak ero neia My U My4Yu [0 HouyaM IMOCETUBIIMICS B ero ropie absiBoil. ITo coBeTy
3Haxapsl, iell CyMeJ U3THaTh HEYUCTOT O, MCTIONb3YS CBSTYIO BOLY: U3 ropJia CTall BEIXOIUTh
THOM 1 BMecTe C HUM BBICKOUWJI YEPHBII MayK, KOTOphIii ycren 3abexxars 3a yroi. Jlen
TONBITasl Pa3fgaBUTh HacCEKOMOE, HO TayK BHE3alHO MpPeBpaTWICs B MyXy U BbUIETEN U3
noma. C 2Toro MOMeHTa Jie]l BHI3MOPOBEN, OJHAKO 3aHEMOT ero OGiKauimil cocen,
CJIyyaiftHO MPOTJIOTUBILININ B 3TO 3Ke BpeMsl KaKylo-TO BIETEBIYIO B 1oM MyXy (Baranowski,
1981, 5.247).

Kpectbsine Kamyxkckoii Ty6. BepWiIn, 4TO €CIU KIMKyXa He CMOXKET OCBOOOIUTHLCS
OT CUJISIIIETO B Hell beca o caMoit CMepTH, TO TOT BBIXOJUT U3 YMUPAIOIIIEl BMECTE C ee
TOCJIeTHUM B310X0M. [10 CBUIETENLCTBY OUEBUIIIEB, Y ONMHOI 6ECHOBATOI Mepe] CMEPThHIO
Hayajach pBOTa M BMECTE C HelO BLICKOUMI YEPHBIN YePBSIUOK C TaJiel] TOJIIIMHOM, B UeThIpe
BepIlIKa JJIMHOMN, KOTOPBI  TMOCHENINI CKPLIThCSI TON MeUblo; B TOT K€ MUT OOJbHAst
ckonyanack (PIC, c.242).

ITo-pa3zHOMY IIpeaCTaBISUIN cebe HOCUTENN TPAIUIIMOHHBIX BEPOBaHUIT KOHKPETHBIE
MecTa B Tejle YejioBeKa, TIe MOI pa3MelllaThcsl BCeJMBIIMIACS 37101 myX. Bosblie Bcero
CBUIETENbCTB, UTO TAKUM MECTOM Oblia rojioBa, pexke Ha3bIBAIOCh - Cepllie, I'pylb,
Kenynok. MMHorma roBopwiv, 4to myxX OayKmaeT Mo BCeMY OpraHu3My WM MOCTOSIHHO
BpalllaeTcst TaM ¢ TokoM Kposu (Baranowski, 1981, s.246). M3ronsBiumii 6ecoB 3Haxapb
WU CBSIIEHHMK CTelMalbHbIMU 3aTOBOpPAaMU U MOJUTBAMU CTapajicsl MIPUHYIUTH
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HEUYMCTOro IIyXa BHIATH U3 Teaa 6o1bpHOro. [1o HapoJHBIM TTOBEPHSIM, IOKUHYTh YeJIOBEKa
6ec momkeH ObLT TeM >Ke IMyTeM, KaKuM MPOHUK B HEero (Hampumep, 4epe3 OTKPBITYIO
paHKy WIM TIope3 Ha KOoxXe, 4epe3 poT, HOC, yX0). B 0IHOM M3 pycCKUX CBUIETENbCTB
BCEJIMBIIUICS YEPT, U3TOHSIEMBI U3 TOCTpanaBIlero, CipaliuBaeT y CBIIIEHHUKA,
YWTABILIEr0 MOJMTBBI Hall ofep>KUMbIM: “I'me MHe BoIiiTH?” ToT oTBevan:”OTKyna 3alien,
TaM 1 Bbixoau”. [Toka Takum 06pa3oM OTUUTHIBAIA OOJLHOTO, OMYXOJb CTajla Crianarh ¢
€ro JuIia, Teja, ¢ HOT U , HAaKOHeIl, ¢ OOJBIIIOro Maiblla HOTU - 31eCh KOOI 1 BBIIIE
HeuucThiit u3 ogepxxkumoro (PIC, ¢.51).

IIupokast MomyasIpHOCTh MOMOOHBIX MIPENCTaBIeHU BbI3bIBaja Y 3THOTrpadoB U
HWCTOPUKOB HApOMHOMN KYJAbTYpbl yOUBIEeHUE U HempoyMeHUe. [lo maHHBIM, 3adukcupo-
BaHHbBIM H.M.l'anbkoBckuM, B pycckux jgedeOHHKax XVII-XVIII BB. mocTosiHHO
YIIOMMHAIOTCSI Marn4ecKye IIpUeMbl, C TOMOIIBIO KOTOPHIX MOXKHO SIKOOBI M3THATB JITYIIIEK
1 3Mei U3 HyTpa 3a00J1eBIero yenoBeka: “HecMoTpst Ha BCIO CTPAHHOCTh 3TOTO SIBJICHUS,
- muer H.M.I'aibKoBCcKUii, - Bepa B TaKue CIyyau BecbMa pacipocTpaHeHa B Hapoe”.
Hayee OH OTMeuaeT psifi CBUIETEILCTB O TOM, UTO - 10 paccka3aM OYeBUIIEB - B OMHOM
13 60JILHUIL Yy 3200JI€BILIETO BHIILIO U3 HyTPa BMECTE CO PBOTOM TPUIIATD MSATH JISTYILEK,
a U3 IpYyroro - 3Mes; B XKejdyldke y 00JIbHOro cojmgaTa oOuTalm SIKOOBI MbSIBKHU.
“OTHOCHUTENILHO 3TUX CyyaeB, - C HeIOyMeHHEeM OTMedaeT McCenoBaTelb, - Mbl
cobcTBeHHOTO cyxkaeHus He umeeMm” (I"anbkoBekmii, 1913, T.1, ¢.283).

Mo>HO MPeNToIoXUTh, YTO BCE 3TU 3araflouHble NTaHHBIE SBJISIOTCS CBUAETEIHCTBOM
MOPa3UTEeNLHON XUBYUECTU apXauuecKUX MpeacTaBieHnii o 60Je3HEHHBIX COCTOSTHUSIX
Kak CJIeJICTBUM BCeJIeHUSI B YeJloBeKa BpelOHOCHBIX MyXoB. [loaTBep>KneHneM TOMy, I10-
BUIMMOMY, CIIY>KMT MHOTOOOpa3HO MpeNCcTaBleHHbIN BO BCeX CIaBSIHCKUX SI3bIKaXx IacT
dpazeonornueckux BbIpaskeHU, MOCTPOSHHBIX M0 CTEPEOTUITHON MOJeNu: “y HETO MyXu
B roJIoBe”, COXPaHUBIIMX OTTOJIOCKU MOAOOHBIX MUdoIornueckux nopepuit. [1Tpumeya-
TeJibHAsl KOJJIEKIIMS TaKUX YCTOMYMBBIX 000POTOB MpoaHaIUM3WpOBaHa B CTaThe
O.A.TepHoBckoii “BenoBcTBo y caassiH. 2. “b3bik” (Myxu B ronose)”. Haubosee yacto
BcTpevatomuecs: ¢hpaseosoru3mMbl 3TOTO TUIA CTPOIOTCS Ha OCHOBE TaKMX THUITOBBIX
dopMyJ, KaK: uenoeex ¢ mMyxamu, MyxXu 8 20406e N mMyxu 6 Hocy. [1aBHOe MX 3HAYeHUE -
‘YesIoBeK CO CTPAHHOCTSIMM, C IIPUIyIaMU, HEHOPMAaJIbHBIH, cyMaciie i, nypak . Hapsimy
C OTUM B psilie TMAJEKTOB OTMEUAIOTCSI U IEMOHOJIOTUYECKIe MHTEPIIPETALIMM: ¢ MYXO0l 6
Hocy - ‘KonmyH', “6aba 3 MyxaMM - 113 BenbMa”, “y Hero absiBoJ (4epT, 6ec) B Hocy”. I1o
HabJII0IeHUSIM aBTOpa CTaThU, B COCTaBe 3THUX BepOATbHBIX CTEPEOTUIIOB CEMaHTUUECKIE
KosebaHUsl MPOUCXOIAT B paMKax OMIO3WLMU: Aypak (MAWOT) - MyIpel (3Haxapb,
KYIECHUK); Cp. BhIpaskeHUS: YKp. “Y HbOI0 MyXH B TOJIOBi” - ‘y Hero He Bce moma’, 6esop.
“OH TpoXi 3 MyXaMi” - ‘HeHOpMaJIbHbIN WK “3 MyXaMi ¥ rajiaBe - IypHaBaThl, 6E€CTATKOBBI;
¥ Hapsioy ¢ 3TUM - denick. “Ten ma musky v nose”- ‘yMHBIi, XUTpPBIiA, KOBapHbIIA, XUTPO-
yMHBIT, Tonecck. “baba 3 myxamu, 1o MHoro 3Hae” (TepHoBckast, 1984-a, ¢.120-124).

dpazeosoruss MogoOHOTO poaa BO BceX CIaBSIHCKUX SI3bIKax OMMpaeTcs
MPEUMYIIIECTBEHHO HAa SHTOMOJIOTMUECKYO JIEKCUKY: TOMUMO MYX, YITOMUHAIOTCSI B CXOTHBIX
CUTYalMSIX MOTBUIbKM, MypaBbH, MayKW, TapakaHbl, XPYIIH, KYKW, CBEpUKHU U T.I. Pexe
HCTIONB3YeTCs JIEKCMKa 300MOP(HOTO ¥ OPHUTOIOTMYECKOTO psifa (“MBbIILb B TOIOBE”, “3asii]
B TosIoBe”; “BOpOOBHU, COMKU, COBHI - B TOJIOBe”). MecTamMu JIOKaIM3allii HACEKOMBIX WU
SKMBOTHBIX B YeJIOBEKe, COTIAaCHO 3TOM (hpazeosioru, sIBISIIOTCS: TOJI0Ba, HOC, IPyib, YXO,
neyeHb (Cp. cleayrolre 000pOTHL: TOJECCK. “MaThUIM ¥ TIeUejHKY 3a1a3sTh” - ‘0 Jypake’;
yerr. “Mit mouchu vuchu” - ‘6bITh yMHBIM, XUTpbIM ; “Hudci mu v prsiach hudu” - ‘3a6onets’).
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biuskue K 9TUM 3HauYeHUS] OTMEYAIOTCSl U VISl BbIpaskeHWUM, MOCTPOEHHBIX 10
MOJENN “MYyXU B HOCY”: ¢ MYXoli 8 HOCY - KOAOVH, Y Hee myxu & Hocy (O BelbMe), 9/mMom ¢
Mmyxamu 6 Hocy (0 YeJIOBEKE CO CTPAaHHOCTSIMM), ten ma diabta w nosie, ma ccerta v nose u
MOJ00HbIE,- TIe B CXOOHBIX (POpMyJIaX PUTYPUPYIOT TO “MyXu”, TO “4epT, IbSIBOI .

ITpuBeneHHbIE TPUMEPHI TTO3BOJISIIOT COOTHECTH BECh KPYT MeTacdopuieckux o6pa3on
YCTOMYMBBIX BbIpaskeHUH THITa “MyXU B TOJIOBE” C TTOBEPHSIMU O BCEIEHUH BPeTOHOCHOTO
Iyxa B yeJloBeKa, B pe3yjbTaTe 4ero OH CTaHOBUJCS Aubo “3HaromuMm” (T.e.
MOJIyIeMOHMYECKUM CYIIIECTBOM - KOJIYHOM, BeIbMOIi), MO0 MpuobpeTan Mpu3Haku
yesJoBeKa C MCUXMYECKUMM paccTpoiicTBaMu (0OHapy>KMBal MPUMETHI ClaboyMusl,
0eCHOBATOCTH, ONbsIHEHMS, Oe3paccyacTBa 1 T.M.). COOTBETCTBEHHO, 00 M3JI€UMBIIIEMCS
TOBOPWIN “U3THAJIA y HETO MYIIIEK 13 TOJIOBHI“, “3aiiUMKU TIepecTaiv 6eraTh y HEro B rojioBe”
(TepHoBckas, 1984a, c.124-125). B nmonbckoit ¢ppaseosoru nogqo6HOro TUma, 4acTo
BBICTYMAIOT “cBepuku”: Ma wierszcze w glowie (NKPP, t.1 5.650).

IIpencTaBieHus o ToMm, OyITO B rOJIOBE YejoBeKa MOTYT 3aBECTUCh cC@epuKi,
H.M.T'aibKOBCKMi1 cunTajl BecbMa JpeBHUMU, HATIPSIMYTO CBSI3aHHBIMU C IPEBHEPYCCKUMU
BEPOBAHMSIMU, COXPAaHUBIIMMUCS B CPEIHEBEKOBBIX MCTOYHMKaX. OH MepecKasal OTHY
U3 CTapbIX KHKHBIX MPUTY O TOM, UYTO OJMH YeJIOoBeK OyATO Obl BUAEN, KaK NBa aHTeNa,
TMBITASICh U3JIEYUTh ONEPKUMOTO 6ecoM TIIyXOHEMOro, - pa3pe3au SI3BY Ha ero rojioBe,
BBIHYJIA OTTY/a HaCEKOMOE “SIKO CKOYKa TpaBHAro” (T.e. Ky3HeurKa), M pacTONTaIM ero
Horamu (I"'ambkoBckuid, 1913, ¢.283).

Ha ocHoBe M3JI0KEHHBIX NTaHHBIX MOXKHO 3aKJIIOUUTh, YTO XOTSI IYXH, O KOTOPBIX
UIET pedb, TEPMUHOJIOTUUECKU COOTHOCSTCSI C KaTeropueit uepmeti, 0bs1604106 U 6ecos, -
OHU 00JIaJal0T CBOMMU OTIIMUUTEIBHBIMU 0COOEHHOCTIMU. “Beenstromuecss” 1yxu - 3T0
He3puMble U OecTerecHble MUbUUYECKUE CYIeCTBa, CIIOCOOHBIE TIPU OINpeneIeHHbIX
00CTOSITENILCTBAX TPUHMMATD BUI HACEKOMOTO (Yallle BCero MyXu, - 4YTo He TUTTUYHO ISt
dopM obopoTHUYECTBA uepma) WIA XTOHUYECKOTO >KMBOTHOI'O; OHW MOTYT BITOJHE
He3aBUCUMO CYIIIECTBOBATD B TeJie YeJoBeKa, MOKUIATh €ro MO BO3AEHCTBEM PUTYAIOB
“M3rHaHus” U TIepecesIThCs B HOBYIO SKEPTBY; BHYTPH UeJOBeKa pa3MellaloTcs B TOJIOBE,
ropJje, TPynu, cepile, KejlyaKe, NHOTOa B KPOBM; MOMEHTBI BCEJIEHUS WIM BbIXOIA W3
00JIbHOTO HEpPEeIKO COIPOBOXIAIOTCS TyHOBeHHEM BeTpa (cp.: “UepT BeTpoM BhIIIEN U3
nopyeHoit” - Kpannckuit, 1900, ¢.72), a 4roObl HacnaTh 3JI0r0 nyxa (nocadums ero B
yesoBeKa), KOJIYH TOJDKeH ObLT #0dymb Ha CBOIO JKEPTBY; pe3yJbTaTOM BCeleHUs ObLIo
He TOJIbKO CTpaHHOE TIOBeeHUEe, IICUXMYECKHE PAcCTPONCTBA, HO MOCTPaNaBIIUil SIKOOBI
npuobpeTan MpopovecKuil nap u yylmecHoe cBepx3HaHMe. Bce 9To ykas3biBaeT Ha CBSI3b
“BeesIsIronuxcs” IyX0B ¢ CUMBOJIMKOM MyIIW, OCTaBIlEeicsl 6€3 TeIeCHOro BMECTIIMILA.
TMo-BunuMoMy, pedb UIET O 3aIepP>KaBIIUXCsl B 36MHOM MIPOCTPAHCTBE “HEeMPUKasSHHBIX ,
“OeCIpUIOTHBIX” MyILax JIIOIEN, YMEPIIUX He ceoeli CMepThio. HTepeCHO B 3TOM CMBbICTIe
CEBEPHOPYCCKOE TIOBEPhEe O TOM, UTO ukoma “HOXuBaeT” TpeaHa3HAUYEHHBIN el Bek,
BCEJIMBIIKCH B YeJIOBEKa, M TIOKUIAET eTo, TIepexolisi B OCUHY, TOTa, Koraa “coctapurcs”
(Hukwutuna, 1993, c.15).

ITo noBeneHun1o, 3arafoYHbIM PEIUIMKaM U COOOIIEHUSIM BCEIMBIIIETOCS TyXa MOXKHO
B psifie Cily4yaeB OIpeNesiTh, KeM U3 KOHKPETHBIX YMEPIIMX B HeaBHee BpeMsl JIofieli OH
cebs OCO3HAET, - €ro JMYHOCTHBIE MPU3HAKU TPOSIBISIIOTCS, HAIIPUMED, B TOM, UTO IyX
coo0b1aeT cBoe UM (yale Bcero Myxckoe). CoriacHO MOBEpbSIM, 3allMCaHHBIM B
EkaTeprHOCIaBCKO# Ty0., TPOHUKIIMI B KPECThsIHUHA “HEUMCTHIN” TyX Ha3blBajl cebst
YTOIUIEHHUKOM, 00bsIBasAs: “S Ca30H-yTOIUIEHHUK U XOUuy MOTYJISITh B TeOe, a KTO MeHS
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Bcanun B Tebs, - He ckaxy!” (Kpaunckuii, 1900, c.66). C gpyroit CTopoHbl, caMu
MocTpanaBiiie 4YacToO Ha3bIBaJIM CBOEro Ayxa omyom, 6amrwoukol. 110 cBUIETENbCTBY
C.B.MakcuMoBa, 4To0bI y3HaTh, KTO “UCTIOPTHII” 6ECHOBATYIO, CJIeI0BAJIO CIIPOCUTD Y Hee
“Kro TBOI 0Ten1?”, IpY 3TOM CIPAILUBAOIINE CTAPAIOTCS YOSIUTh, “dTO OTKPBHITUEM TAiTHBI
OHa He OOMIUT CUIAIIEro B Hell “OaTiomku” (Makcumos, 1989, ¢.92). [Tono6Has cutyanust
OTIMCBIBAETCS B OTHOM U3 CyNeOHbIX aKTOB, TOCBSIIIEHHBIX JeJTy TI0 OOBUHEHMIO MeJIbHUKa
KomanauHa B TOM, 4TO OH “TIOPTUT JIIOJEi”: CBUIETENN yTBEPXK AN, YTO UCTIOPUEHHAs UM
6aba Kax bl pa3 Mpu BCTpeue ¢ MeJIbHUKOM Opocajiach eMy B HOTH, OOHMMaJia KOJIEHU U
pormia: “He tponbkTe Moero 6atiomky!” (Kpaunckwmii, 1900. ¢.51). DTOT XXe MeIbHUK
OOBUHSIIICS B TOM, UTO celial 6ecCHOBAaThIM COOCTBEHHOTO MIeMsIHHUKA EBIoKrMa: Koraa
C HUM C/y4UA0Ch, OH KMHYJICS TIPU JIIOISIX Ha CBOETO IS II0-MeTbHUKA, Ha3bIBas €ro “oTioM”,
¥ BUHWJ 3a TO, YTO TOT BIYCTHJI €My B YTpOOy “BOpOObBS ¢ 30JI0THIMU MephllKaMu” (Tam
xe).

Hcrnonb3oBaHre TEPMUHOB PONCTBA TIPU KOHTAKTaX C BCEJMBIIUMCS TyXOM MOXKET
OBITh, C OHON CTOPOHBI, pe3yIbTaTOM TabyupOBaHUsI pealbHOIO UMEHU HEUHCTOM CUIbI
U TOMBITKOM 3aMEHUTD €ro “3a1abpuBaroIMMU”, IOYTUTETbHBIMU HA3BAaHUSIMU, a C IPYTOi
- pacKpbIBaeT OIpelieIeHHbIE CBA3U C POAUTEIbCKUMU IylIaMu (TIpeaIKamu ).

CtpemiieHre 6eCTIpUIOTHOM Ayl HallTH cebe TeJleCHOe BOIUIOIIEeHHE MTOABOIUT K
MBICJI O TOM, 4TO OoJiee apxanueckoi (hopMoil BepoBaHMUIi O CBS3SIX YeJaoBeKa U 3J10r0
Jtyxa ObLTU TIPEICTaBICHNS O TOM, UTO TTOCIETHUH MTpecenyeT YeaoBeKa, YTOObI BCETUThCS
B €r'0 TeJIO, @ He OXOTHUTCS 3a €ro MYIIOM, — Kak 3TO U300paskaeTcsl B XpUCTUAHU30BaHHBIX
MHTEPIPETAIMSIX MOTHBA O B3AMMOOTHOIIIEHHUSIX YepTa C YeJIOBEKOM. DTO TIOATBEpsKaaeTCs,
B YaCTHOCTHU, TIOBEPLSIMU O BCEJIEHUM HEUMCTOM CWJIbI B JKUBOTHBIX U Ja’Ke B HEXXUBbIE
npeameTsl. [1IMpoKo M3BECTHBI, HAIIPUMED, CBUIETEILCTBA O TOM, UTO BO BpeMsl TPO3bl
JIIOIY CTIEIIWIM TTPOTHATh U3 JoMa KollleK M cobaK YepHoil MacTu, nbO Iosaraiu, 4To B
HMX MMeeT OObIKHOBEHHE BCEIISITLCS UePT, UTOOBI CIIpsATaThesl OT yaapoB rpoma (PomaHoB,
1912, ¢.287). OnbITHBIE PHIOOIOBHI, 110 6ET0PYCCKUM BEPOBAHMSIM, HU 32 YTO HE OCTaBST
cebe MoliMaHHYIO BO BpeMsl IpO3bl PLIOMHY, Y KOTOPOIl CIMIIKOM KpacHbIe I1a3a, — 3TO
HECOMHEHHO 4epT, crpsTaBimiics B peidy (MB, ¢.92). Iloabckue aTHOrpadbl oTMedann
CJIy4au, KOTJia C TOMOIIIbIO CBSIIIIEHHOCTYKUTENIEl YCTpanBaTUCh aKThl “U3rHaHUSI MbsiBOJIA”
13 KOpoBbI win yiomanu (Baranowski, 1981, s.251).

Hcxonst U3 3T0r0, MOXKHO 3aKJIIOYUTh, YTO Oy TyYM HEBUAUMBIM, 6ECTEIeCHBIM, 37101
IyX oliyiaeT cebst 6ojee 3alIUIIIEHHBIM, €CIM HAXOIUT COOTBETCTBYIOIIYIO TEJECHYIO
000JI0UKY, T.e. OH HYXKIaeTcs BO BMECTWIHIIE KaK B Ooyiee ynoOHOM it Hero dopme
cyniectBoBaHusl. CBSI3b € 3TOM 000JI0UYKOI OKa3bIBaeTCsl MHOTIA TaAKOM MPOYHOM, UTO MyX
He TTOKMJAeT TeJIOo axke yMepILero yejloBeka, 0CTaBasiCh B IOKOWHMKE, B pe3yJIibTaTe Yero
TOT CTAHOBUTCS “YIIbIpeM” WX “XOISYMM” MEPTBELIOM. DTO MPOUCXOIMUT, I10 IIOBEPHSIM, C
TEMMU JIIOAbMU-BOEAYIITHUKAMU, KOTOPBIE ITPU KU3HU “3HaTIMCH” ¢ uepTsiMu. [1o pacckazam
KpecThsiH KynstHecKkoro y. XapbKOBCKOM Ty0., “y IIpOCTOro 40J10BUKa, KpoMe OyIIIi, HhIMa
HMSIKOTO JIyXa, a y BUIbM, YIIBIPSKUB U BOBKYJIAKUB € MyX, TaK 1110 BOHBI U MUCISI CMEPTH
MOXYTb XOObIThl CKpM3b”~ (YKpaiHili, ¢.487). B kapnaTckoii 1eMOHOJIOTUH “YIbIpIMU” 1
“CTPUTOHSIMU” Ha3bIBAIM JIIOJIEH, MMEBIMX TIPU XXKU3HM JBE IYIIU: CBOIO, KpellleHYIo, U
BTOPYIO - HEUUCTYIO. DTa IeMOHMWYecKas Oyllla, Kak CYUTAIOCh, IOKUAAET TEJIO CIISIIEro
U JIeTaeT B BUIe HOUYHOW 6a004YKM IyIIUTH JIIOJEH U MUTh UX KPOBb, a MOCIE CMEPTHU
YyeJloBeKa-IBOeAyIITHUKA OHA OCTAeTCsl B €ro Tejle 1 MMOAHUMAaeT MepTBela U3 Morwibl (ETH.
36., 1898, 1.5, ¢.216).
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ITo-BunuMoMy, He ClIydyailHO BeCh OCHOBHOU KpYr 3HaYeHUii, CBSI3aHHBIX C
TIPEeNCTaBIEHUSIMU O CMEPTH, JyILle, IpeaKax, myxax 6oe3Hel, TeMOHNYECKIX TIepcoHaXkax,
- HaXOJUT OTPasKeHUE B CIABSTHCKOI TEpMUHOJIOTMH Ha3BaHUI 6aboueK, KoTopasi BKIIoYaeT
JIEKCUKY, UMEIOIIYI0 OTHOIIIEHUEe K Ipenkam (babouka, babka, 6abywika), X ayuie (cp.
pYCCKUe nualleKTHbIe Ha3BaHUs 6a004eK - dyiua, dyuieuka), K IepcoHakaM HEUUCTOM CUIIBI
(sidvma, mopa, cmpuea, bocopka, wapoeHuya 1 Ap.). Kpome Ttoro, 6abouyka Hepeako
BOCIPUHUMATACh U KaK 06pa3 nyxa 60s1e3HU (YeCOTKH, TOPSTYKH, PACCTPONCTBA paCcCyIKa).
W3yuuBias 3TOT Kpyr JeKCUKHU U noBepuii o 6aboukax O.A. TepHOBCKas OTMeUaeT, 4YTO
ClLIeIJIeHUe CEMaHTHYeCKHUX 3JIEMEHTOB ‘CMepTh’, ‘Oylla’, ‘Tpenok’, ‘3710i ayx’ (a B 6oiee
apxandyeckoil ¢popMe BepOBaHUI — ‘yMepIIU IO CPOKA, 3d/710XCHbIL TTOKOWHUK'),
CBSI3bIBalOIIEe MOTBUIbKA C MUPOM JIYXOB, — SIBJISIETCSI OCHOBaHMEM JIJIsl BOBJIEUEHMSI Clofa
LIETIOUYKM TE€MOHOJIOTUUYECKUX MEePCOHAXKeN, KaKUMU OKa3bIBAIOTCS U uepm, bec, 0bs601
(TepnoBckas, 1989, ¢.155).

TakuM 06pa3om, 151 KaTeropuu “BCEJISTIOIIMXCS” MYXOB XapaKTepHbI CIenylome
Haubosee TUMUYHbIE XapaKTePUCTUKU: OECTeIECHOCTh WJIM UIIOCTACh HACEKOMOIo U
XTOHUYECKOTO YKUBOTHOT'O; COOTHECEHHOCTD C MIPEAKaMU WM C 3a/10XCHbIMY TIOKOMHUKaMU,
TIYIIIM KOTOPBIX “IMOXKMBAIOT” CBOI BEK B TeJle XKMBOTO YeJIOBeKa; MOTpeOHOCTh obpecTr
TeJIeCHOE BMECTUJIMIIIE JJIs1 CBOETO TOCMEPTHOT'O CYIIIECTBOBAHUS; CBSI3b CO CTUXMEN BETpa,
NIbIXaHUs, TYHOBeHUsI; DYHKIMS BbI3bIBAHUSI B YeIOBeKe 0OJIE3HEHHBIX COCTOSIHUMN U,
OITHOBPEMEHHO, TEMOHNUYECKUX CBOMCTB. DTOT HAOOP MPU3HAKOB, KaK HaM KaxKeTCsl, MOKET
HMMETh OTHOIIIEHHE K TPpyTIe MUGUUECKIX CYIIECTB, BHICTYAIOIINUX B TPEBHECIaBIHCKUX
HMCTOYHMKAX MOl Ha3BaHUEM HAGbl, T.e. TAKUX BPEIOHOCHBIX JYXOB, KOTOPbIE MO pa3HbIM
MPUYMHAM HEe MOTYT IOJYUYUTh BO3MOKHOCTHU MEPENTH B 3arpoOHBIN MUDP U BHIHYKIEHbBI
OTOBIBATH CBOI MTOCMEPTHBIN CPOK, CKUTASICh MEXKITY 3TUM U “TeM” CBETOM.
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Die Geister, die in Menschen eindringen

Ljudmila N. Vinogradova

Der Glaube, daf} schiadliche Geister sich in Menschen eindringen kOnnen, ist fiir die
Erforschung jener mythischen Wesen interessant, die als eine gewisse Anzahl kleinerer
Geister unklarer Form und Herkunft charakterisiert werden und nur eine bestimmte Funktion
haben: sich in Menschen einzudringen, um verschiedene Krankheiten und Stérungen zu

verursachen. Obwohl diese Geister oft mit “Cert” oder “bes” assoziiert werden, konnte man
sie auch als eine spezielle Kategorie der bosen Geister betrachten.



Marudeckue coco0bl pacro3HaBaHHs BeAbMbI!

Ceemaana M. Toacmas

The article analyses some magical techniques used by Slavs in order to establish if a
woman is a witch or not.

)

Cpenu nepcoHaxkell caaBsTHCKON “HM3IIel” MUudoaoruu BenbMa 3aHuMaeT ocoboe
ToJIOXKEeHKe, MPUHAIIeXka OTHOBPEMEHHO K MUPY JITOJIei 1 K MUpY IeMOHOB [ BuHorpamosa,
Toncras 1995]. B HapomgHOIi TpaAUIIUKM B paMKax O0IIeii CTpaTernu 3allUThl OT HEUUCTOMU
CWIbI CJIOXXWJIACh Iiejlasi cCUcTeMa MpPUEeMOB, TIOMOTaBIINX B OOBIKHOBEHHOM, peabHOM
JKEHIIIMHE pacIio3HaTh BeIbMy, IIpeIcTaBUTeNsl MHOTro Mupa. JItobomnbITHBIE caMu 10 cebe
Kak 00pasilbl MAarmyeckKoro MoBeAeHMS, 3TH PUEMbI ITO3BOJISTIOT 60Jie€ KOHKPETHO CYIUTh
0 TOM, KaK apXanyeckoe CO3HaHMe MPEeICTaBIsuIo cebe COOTHOIIEHNWE ABYX MUPOB, Kak
OHO OTHOCUJIOCH K KOHTaKTaM MeXKILy HUMH, K BO3MOXHOCTH MPOHUKHOBEHUSI 32 TPAHUILY
YeJI0BEYECKOTO MTPOCTPAHCTBA.

B paboTax o HapoHO# 1eMOHOJIOTUY Pa3HbIX CIABSIHCKUX TPATULII TPUBOAUTCS
OOWJIbHBIN MaTeprall Ha MHTEPECYIOIIYIO Hac TeMY; OH OTJINYAETCsl BeChMa 3HAYUTEIbHBIM
€IMHCTBOM, TIOBTOPSIEMOCTHIO MOTUBOB U Maru4eCKuX MpUeMOB, CXOJICTBOM OOPSIIOBBIX
U CIOKETHBIX KOHTEKCTOB, a IOa4ac 1 MpsIMbIMU BepOaIbHBIMU NapajiesiMu. I3BeCTHYIO
000C006JIEHHOCTh B 3TOM OTHOIIIEHUM OOHapy>KMBaeT BEIMKOPYCCKMI apea, rie
ob111ecaBsIHCKIEe MOTHUBBI IIPEICTaBIeHbI CIOPaANYECKH 1 IIPEMMYIIIECTBEHHO B 3aIaHbIX
1 IO>KHBIX peTMOHax, 1 6oirapckast Tpaauiiysl, Uit KOTOPoii 60JIbIIMHCTBO TAKUX MOTUBOB
He XapaKTepHO.

HeobxonumocTh pa3obiaueHus] BeAbM TUKTOBaJach MpeXje BCEro XejlaHUEM
obe3omnacuTh cebsl OT UX KO3HEH M BhIpaboTaTh MpaBuia OCTOPOKHOIO MOBENEHHs, HO
TakXke U CTpeMJIeHHeM MPOTUBONENHCTBOBATh OMACHOCTH, 00€3BpEANTh €€ HOCUTENeH,
OTOMCTHUTb UM WY JaxKe YHUUTOXUTD UX. CaMo 1o cebe pazobiadeHre MHOTIa CUYMTAIOChH
JIOCTaTOYHBIM JJIs1 006e3BpeXkuBaHus BelbMbl; cepbbl YepHoropuu u CaHmaKaka BEpUy,
YyTO “XXEHILWHA, TPU3HABIIAsICS KOMY-HUOYIb, UTO OHA BEIITHIIA, IEPECTAET €10 ObIThH”
[DPumunosuh 1967: 270]; B obmactu BaneBo, o BepoBaHUSIM KPECTbSIH, YeJIOBEK, Y3HABIINIA
C TTIOMOLLBIO MarM4eCKUX PUEMOB BELLTHUILY, MOT JIULLIUTh €€ CHJIbI, BRIKPUKHYB €1 TPYKIbI,
yTo oHa BewTuila [bophesuh 1953: 14]; cBsIIeHHUK, KOTOPOMY, IO CepOCKIIM BEpOBAHUSIM,
NIaHO pacrio3HaBaTh BEITHIl, He pazobyavyai WX repen APYTMMM B HalexIe, YTO OHU
HCTIOBENYIOTCSI U TEM CaMbIM TepecTaHyT ObITh OMACHBIMU IJIs1 JIIONIEH; ¢ ATOM Ke 11eIbI0

1 This article was financially supported by RGNF (grant N 96-04-06034 “MifologiCeskie osnovy slavjanskoj
narodnoj kul'tury”).
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Maruueckue croco6bl pacrio3HaBaHUsI BEIbMbI

MpY POKICHUN IEBOYKH B “KPOBaBOI COpOUKe” 06 3TOM IPOMKO COOOIIAIOCh, YTOOBI OHA
He cTaja Berutureii [3euesuh 1981: 144]. Bmecre ¢ TeM, B HEKOTOPBIX MECTHBIX TPAIUALIMSIX
cepboB pazobiaueHue BellbM IIPU3HABATOCH KpaliHe OMAaCHBIM JeJIOM, BIIEKYIITUM 3a cO60it
TSDKKOE HaKazaHMe, MOCKOJbKY “BEIITHILY 6J1arocioBua Xprctoc” B 6J1aronapHoCThb 3a TO,
YTO OHA YKpbLJIa ero nepe npecienoBabimmu ero uynesmu [bophesuh 1953: 10]. OnHako
yalie BCero BO3IEpKUBAINCH OT pa3obiaueHus] BeIbMbl U3 cTpaxa Iepel €€ MeCTbio.
HecMoTpst Ha 3T0, Marnueckyre pueMbl 10 paclio3HaBAaHUIO BEIbM IITMPOKO MTPUMEHSUTUCH
B KPECTbSTHCKOM OBITY.

ITo HapoJHBIM MTPENCTABICHUSIM, BEIbMbI OOBIYHO HE UMEIOT SIBHBIX OTJMUUTETBHBIX
npu3HakoB. CpaBHUTEIBHO PEIKO BCTPEUAIOTCsI CBUIETENbCTBA, COTTIACHO KOTOPHIM BEIbMY
MOXHO pacro3HaTh M0 KaKUM-TO OTJIUYUTEIbHBIM YepTaM BHEIIHOCTH UJIU TMOBEACHMSI.

Yarire Bcero BeibMy y3HAIOT 10 TYCTBIM CPOCHIUMCSI 6POBSM 1 0COOOMY — XMYPOMY
- B3IVISILY, 0OpallieHHOMY B CTOPOHY WM K 3emJe. CorjlacHO YepHOTOPCKUM BEPOBAHUSIM,
CBSIIIIEHHMK MOXKET OTIO3HATh CPEIM BXOISIIMX B XpaM XEHIIIUH BeIbMY 110 KpacHbBIM 3y6am
[®umunosuh 1967: 370], a KalryObl CYMTAIOT, UTO Y BeIbMbI (4YapOBHUIIBI ) KpaCHbIE, TUKIE
IJ1a3a, a B [J1a3ax BMECTO 3payKOB — KO3€eJI C pOraMu; YTO OHa YacaMH MOKET CMOTPETh Ha
COJTHIIE; YTO OHA OYeHb JIOOUT KPAaCHBIN IIBET 1 ITIOTOMY OJlleTa BO BCe KpacHOe: KpacHble
PYKaBHIIbI, KpacHbBIE IITaHbI, KPaCHYIO I00KY, KpACHBII I1aTOK Ha IoJI0Be, MO KOTOPBIM
OHa CKpbIBaeT HEOOBIIION 6OUOHOK OT CMOJIbI; OHA CIIMT He Ha KPOBAaTH, a Ha TaukKe U T.IT.
[Sychta I: 154]. Y cep60B 1 YepHOropiieB INIaBHbIM IMPU3HAKOM BeIbMbI CUMTAIOTCSI YChI
(“KpeT ucnon Hoca”), a Takke “KpoBaBble” IIa3a, KOChIe IJla3a, BIIAJIble IJla3a, TyCThIe
cpociuecs 6posu [bophepuh 1953: 19-20]. Boo61iie yaiie Bcero obpaiiiaercss BHUMaHUeE
Ha IJ1a3a 1 B3IJIs BeIbMbI: BIaIUMUPCKKUE KPECThbsIHE TToJIaraiv, YTo B TJIa3ax KoJayHa He
ObIBaeT OTpakeHUs, U TIOTOMY OH HMKOTIa HE CMOTPUT B Ila3a cobeceqHUKy; “06abbl
Ha3bIBAIOT IJ1a3a KOJIYHa MyCThIMU, Oes masvuukos” [BBK3: 129]; a Tynbckue — 4to y
KOJITYHOB OTpakeHHe B 3paukKax MOXKeT ObITh IepeBEepHYTO BBepX Horamu [ Bimacosa 1995:
181]; Ha roro-Boctoke [lonpln cunTanu, 4To YapoOBHUIA, KaK U yMbIpb, KPACHOTO LIBETA, Y
Hee NUKWIA B3MJISAN U Oeraroliue riasa win 00JbHbIE U YacTo cie3siuecs rasa [Kolberg
51: 41].

Hepenxo Bepuin, 4To BeIbMbI MIMEIOT XBOCT; MHOTA Y TBEPK AN, YTO MO MBIIITKAMU
1 Ha To6Ke y HUX He pacTyT Bosiockl [Tophesuh 1953: 18; Kolberg 51: 44] unu, Ha060poOT,
YTO BCE TEJIO UX 3apOCio TycThiMU Bojocamu [3eueBrh 1981: 142], uTo BIONB CIIUHBI Y
HUX UIeT YepHas moyiocka Bojoc [MBaHoB 1991: 438], 4To pOT U TeIO0 MX HOKPBITO
TeMHBIMM IIsITHaMM [MapuHoB, 1914: 214].

'Y BOCTOUHBIX CJIaBSIH BCTpeYaeTcsl TpeNCcTaBIeHI e, YTO BelbMa He OCTaBJISIET CIeIOB
Ha cHery [CnareB 1992: 193]; yTo 3Haro1I1ecs ¢ HEUMCTOM CUIIONM OTOpachIBalOT IBE TEHU
[HoBuukoBa 1995: 71]. [1lo MHeHMIO TIOJISIKOB, B€IbMa BblOaeT ce0s1 T€M, UTO MPHU MUTHE
BOJKHU OHA OITyCTOIIAET PIOMKY “€IMHBIM TyXoM”, a He TpOeKpaTHBIM MPUTYOJIeHEM, KaK
o0ObIYHbIe XKeHIIMHBI [Biegeleisen 1929: 235]; yTo oHa He MOXET OTOpPBATh B3IVIsIOA OT
nacxanbHoii mucanku [Niewiadomski 1989: 69], uTo Bo BpeMs1 macXaJlbHOI'O KPECTHOTO
XoJia OHa 0OXOIUT KOCTENI He TPUKIbI, a IUIIb ONWH Win 18a pa3a [Kotula 1989: 86].

Pycckue Toxke y3HaBaJlu BelbMY I10 €€ MOBEISHMIO BO BpeMsI KPECTHOTO X0Jla: OHa
1IU1a He C HapoJOM, a HaBCTpedy eMy, TaK KaK ee He Mmyckana HeuncTas cuia [CMUPHOB
1927: 57]. Ha PoBeHIlHE MOJEIIYKY OTIMYAIM BeIbMY I10 TOMY, YTO OHAa YIOPHO HE XOUeT
BBIXOJUTD U3 LIEPKBU 32 KPECTHBIM XOIIOM, LIETIIsIETCs 3a CTONI0 WM 3a cBsileHHMKa [[TA,
bepecthe Hyb6poBuiikoro p-Ha PoBeHckoit 006:.]. TaMm ke cuuTanum KoJayHaMU JIOIEH,
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OTKPOBEHHO HapyllIaBIIMX CTPOTWE 3allpeThl HA paboTy B MpPAa3gHUKU: “KOTOPBIA IIble
400OTHI ¥ CBAaTO, TOI 3HAXOP; KOTOPHIA M3Jie ¥ M3JILHM ¥ CBAaTO, TOM caTaHy ITycKae”.

Pycckue nomnaraiau, 4To BeIbMy MOXKHO Y3HAaTh IO TOMY, YTO “IHEM, KOTAA >XHYT
npyrue, y Heil OTBOpeHa IBepb B aMbap, TaM Ha CyceKe y Heil BUCST TPU MepPeXUHHbBIX
KoJI0ca, YTOOBI 36pHO OT COCeliell Mepexoauiio K Hell B cycek. KomyHbIo-lepesKUHILUILY
MOXHO Y3HaTh 110 3TO MPUMETE, a TAKKe U TI0 TOMY, He Kylaiach Jiu oHa B MbUH neHb
MeXIy 3ayTpeHeil 1 o6enHell (4TOOBI OUMCTUTHLCS OT Ipexa, el 3T0 He0OX0IUMO CeJIaTh);
HaKOHell, 36pHO Y Held, €CJIM BIJISIIEThCS, He JIEKUT B CyCeKe MU MELIKe, & CTOUT TOPYKOM,
YTO OMBITHBIA YenoBeK cpady 3ametut” [CmupHOB 1927: 53]. IleMoHMuYecKast mpupoaa
BEIbM U KOJIIYHOB MPOSIBISIETCS U B TOM, YTO IbIM HaJ UX JOMOM UIET U3 TPyObl MPOTUB
Berpa [[Totanun 1899: 190] wiu xinyburca [3enenun 1916: 1249]. BeapMy nim KoiamyHa
MOXHO OBLJIO OTIO3HATH U TOCJIe CMEPTHU: BIaAUMUPCKUE KPEeCThsiHE ObLIM yBEPEHBI, UTO
pu norpebeHny KOJIIyHa BBIPBITOM 3eMJIM He XBaTaeT, YToObI 3achinath Moruny [ BBK3:
132].

T'opa3no yaie cuMTaercs, 4TO YBUIOETh B OOBIYHON JKEHIIMHE BEIbMY MPOCTHIM,
“HeBOOPYKEHHBIM” T71a30M HEBO3MOKHO. JIJ151 9TOr0 HE0OXOAUMBI CIielIaTbHbIE YCIOBUS
U TIpMEeMbI, Jalolliue YeJoBeKy “CBepX3peHHue”, CMOCOOHOCTb BUIEHUSI COKPBHITOTO,
BHYTpPEHHero, “CyliHOocTHOro”. OMHUM M3 BasKHEWIUX YCIOBUI OKa3bIBaeTcsl ocoboe,
cakpaJbHO€E BpeMsl - THM 1 HOUM KPYIMHBIX ITpa3aHuKoB (PoxnecTso, I1acxa, UBan Kynana,
IOpweB nenb, Tpouna u 1op.), BpeMsi HOBOJYHUSI, TIOJIHOJIYHUSI U HEKOTOpPbIE Opyrue
MOMEHTBHI, KOTJa rpaHulla MeXOY 36MHbIM U MOTYCTOPOHHUM MHUPOM CTaHOBUTCS
MpoHULIaeMO. DTOT KajeHaapb BKJIIOYald B cebsl, ¢ OOHOW CTOPOHBI, MPa3NHUKHU,
3aHMMalOIIIKEe BhICIIee TMOJIOXKEeHNEe Ha 1uKane cakpaibHocTH (Poxnectso u Ilacxa), c
IPYroil CTOPOHBI, — MPa3IHUKU, C KOTOPHIMM HapOIHbIE BEPOBAHUS CBSA3bIBAIU
“BHYTPEHHIOIO” >KU3Hb JEMOHWYECKOTO MMpa, aKTUBU3AIIMIO HEUUCTON CUJIbI, CIEThl U
mabamnv BeabM U T.11.

Tlonsku B okpecTHOCTsIX 2KelioBa HabIoganM 3a BeIpbMaMU B IeHb cB. Jlromuuy,
KOTZIa OHU CJIETAJIMCh BEPXOM Ha XJIeOHBbIX JoMaTax Ha CBOM cOOpMILIA Ha TPaHUILIE cela,
Tlie yCTpanBaju Mexay coboii mobouliia, opyays JornataMy; Ha pacCBETe ITOTO IHS MaTepH
3BJIM CBOMX HETel MOCMOTPETh Yepe3 OKHO, KaK BeAbMbl COOMpPAIOTCS Ha CBOU CIleT
[Karczmarzewski 1972: 13]. B npyrux paitoHax I[ToJbIuy cunTanu, 4To jJerde BCero yBUIeTh
BeIbMY B HOBOJIYHHME Uepe3 OTBEpCTHE OT CyuykKa B rpoOOBOIl TOCKE WU Yepe3 cpenHee
OKHO noMa ¢ TpeMs okHaMH [ Biegeleisen 1929: 234]. CmoTpeTh yepe3 oTBepcTrE IpoOOBOIA
IIOCKM COBETOBAIU U MOpaBaHe, TOJIbKO B IPyroe BpeMsi — HOUbIO HaKaHyHe THS Puiunima
u SIky6a [Bartos 1892: 143,149]. A cioBaku BepWjid, YTO CTPUT MOXKHO YBUAETh B OJHOYb
HakaHyHe IHS cB. JIrolMu, ecam CMOTPETh Yepe3 TpoOOBYIO NOCKY WM Yepe3 3aMOYHYIO
CKBaXMHY LIEpKOBHOM IBEpU, TOTIa YBUIULLB CTPUT CO BCEI OKPYTH, COOPABIIMXCS B LIEPKBU
[Horvathova 1986: 39]. OTBepcTue B rpo60BOI JOCKE CUMTAIOCH MarMYECKUM U Y PYCCKUX
- CKBO3b HEro Hafo 6bUI0 CMOTPETh Ha TPUXOKaH, COOpaBILMXCS K MacXalbHON 3ayTpeHe,
M TOTa YBUIOWINb BedbM C KYBIIMHAMMU MOJIOKa Ha rojioBe [Bnacosa 1995: 77].

Hpyroe ycnoBue - cakpajibHOE MeCTO: XpaM, MepeKpPecTOK WIW pa3BWIKa IOPOT U
np. CnoBaku B [OHTE BbICIEKMBAIN CTPUT B MOJIHOYb HaKaHyHe CB. JItoLMK Ha mepekpecTKe
3a ceJioM; 1151 6€30MaCHOCTH CJIeI0BAJI0 OUEPTUTh BOKPYT Ce0s1 KpyT MEJIOM, OCTaBILIMCS
oT npa3nHuka “Tpu Kopons”, UHaYe CTPUTY MO 3a6uTh HacMepTh [Horvathova 1986:
39]. Kak 3To H1 cTpaHHO, UMEHHO C XpaMOM, C IMacXaJIbHOM WJIM pOXKIECTBEHCKOM CITy>K00i1
CBs3aHbl HanboJsiee pacnpoCTpaHEHHbIE Yy BOCTOYHBIX M 3alagHbIX CIaBSH MarnyeckKue
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NMpUeMbl pacro3HaBaHMUs BeIbMBbI, OMHAKO MX YCIieX 3aBUCHUT ellle OT NPYTuX,
JOTIOTHUTEIbHBIX YCIOBUIM — OT “UyleCHbIX” MpeAMeTOB, KOTOPble HYXKHO ObLIIO UMETh
npu cebe B XpaMe BO BpeMsl CITy>KObI, M CIIeUaTbHBIX PUTYaTbHBIX JEHCTBHI, KOTOpbIE
COOOIIAIOT YeJIOBEKY “CBepX3HaHUe .

B 3akapnatbe (c.Typbs bricTpas) >XKeHIIMHBI, OTOpPaBSSICh Ha CIYX0y B
POXXIECTBEHCKUI COUETbHUK UM XeJlasl y3HaTbh, CKOJIbKO Y HUX B celie BellbM (YapOBHHUIL),
Opanu ¢ coboil NepeBSIHHYIO JIOXKKY, KOTOPOil OHM Melllaii poXAecTBeHCKUe Oitona, 1
BEPWIIH, UTO C TIOMOIIIbIO TOM JIOXKKK OHU CMOTYT OTJIMYUTH B LIEPKBU BeabM. B npyrom
cene (c. KanbHUK) cobmoaanoch HEMaIo NOTMOJIHUTENbHBIX YCIOBUI paiy TOTO, YTOOBI
Maruto cuesiarth 6onee 3¢ beKTUBHOM: 3TOM JOXKKOMN (Bapexoil) ciemnoBaio MelaTh Bce 9
6JI0]1 POXKIECTBEHCKOTO YXKMHA; X03sIiKa JOJKHa Oblaa IeIblii M1eHb HU C KeM He
3710POBAThCsl, HE MOJIUTHCS, B LIEPKBU TakKe He HAalo ObUIO KPECTUTLCS, 3I0POBAThCS,
MOJTUTBCS, OTJISIABIBATHLCS, M TOJILKO TOTIA XKEHIIIMHA MOTJIa yBUAETh TeX, KOTO TaM Ha3bIBalOT
60COopKaHsSIMM; TIPU 3TOM OHA HU B KOEM cilyyae He cMeJla BbIIaTh 9TUX BellbM, MHaYe OHU
younu 6n1 ee [[lonkapnarckasa Pycs VII 1-2 1930: 21, 23].

ITo coobmennio A.I'mnbdepnunra, y cnosuHiies B [Tonbckom [ToMopbe Marnyeckast
CIOCOOHOCTD B pacrio3HaBaHUU BeIbM MPUIKCHIBAJIACH HAlIEHHOM MOAKOBE: €CIU KTO-
HUOYIb HalIeT YeTBEPTYIO M3 KOHCKUX IMOAKOB, TO TOJDKEH 3aBEPHYThb €€ B y3€JI0K M3
TJ1aTKa, TOBECUTH ceOe Ha ITIet0 U TaK MOMTH B KOCTe, TOTa OH YBUAUT Cpear COOPABIIIMXCS
YapOBHUKOB 1 YApPOBHMIL; CUMTAETCS, UYTO MX MOXKET PACIO3HATh U CBSIIEHHUK: Hecs
CBSIIIIEHHBIE Mapbl, OH BUAMUT Ha TojloBaX y HUX IIIAaNKW, HO TOcje CIy:KObl OH yxke He
MoxeT ux y3HaTh [Kolberg 39: 381].

Bo MHoTHX ciyyasix Marm4eckyio CUIy MOXKHO ObUIO COOOIIUTH MOTOOHBIM
MpeaMeTaM TOJIbKO € TTIOMOIIBIO CIIeUaTbHOT0, HEPENKO TOCTaTOYHO CIOKHOTO pUTyaa,
4acTo K TOMY K€ PacTSHyTOI'0 BO BPEMEHM, UTO TOXE MMEJIO CBOE caKpaiusylollee
neiictpue. [Monsku Cune3nn y3HaBajlu BebMY C TIOMOIIbIO BETKM sI0JIOHU, BULITHU WU
CJIMBBI, KOTOPYIO Cpe3aji B MepBOE BOCKPECEHbE alBeHTa, a 3aTeM B3sUIM ¢ co0oif Ha
pOXIecCTBeHCKYIo ciyxk0y B Kocten [Pospiech 1987: 13]. B MopaBuu Marn4eckKum
MpeIMeTOM CIIy>KWJla BeTKa 4YepelrHu, cpe3aHHas Ha JIIoLUMio M paciycTUBIIascs K
CouebHUKY; ee Opaiu B KocTesd, YTOObl TT0 OKOHYAHUU CIY>KObl pas3risiieTb BelbM,
BBIXOISIIIMX MEepBBIMUA M3 KocTenaa [Bartos 1892: 143]. Y kapmaTcKux yKpauHIIEB
Maru4eckuii o6psi HauMHAaJICS B pOXKIECTBEHCKUI COUeIbHUK U 3aBepinaics Ha [Tacxy. B
COYETbHUK IocIe YXKMHA Halio ObUTO cOOPATh C YEThIPEX YIJIOB CTOJIA Pa3IOXKeHHbI YECHOK,
OT KaXKIIOii FOJIOBKU OTIEIUTH T10 3y0UUKY, ITOJIOXKUTH B TOPIIIOK, B KOTOPOM BapUTCSI KYJIEIll,
TMOCTaBUTh FOPIIOK Ha OKHO M PacTUTh YecHOK 1o ITacxu. OTnpasissich Ha MacxXajabHYyIO
BCEHOIIIHYIO, HAJIO B3SITh B POT 3eJIeHbIE TIEPhsI TPOPOCIIIET0 YeCHOKA U IepKaTh MX BO PTY
B TeUeHUE BCeii CIy>KObI B IIEPKBH, TTOKa He MOCBATAT KYJIU4YU. B 3TOT MOMEHT CTaHOBUTCS
BUIHO, YTO y HEKOTOPBIX XXEHIIVMH Ha T0JI0BE MOTONHUK C MOJIOKOM — 3TO U €CTh BEbMBbI
[ETHOrpadiunmii 36ipHuK 5 1898: 211]. MoTUB nomoifH1Ka ¢ MOJIOKOM Ha T'0JIOBE BEIbMbI
OTHOCHUTCS K YMCITY CaMbIX paclipoCTpaHEeHHBIX B OJOOHBIX BEPOBAHUSX, OH OUEBUIAHBIM
00pa3oM CBsI3aH ¢ TUIIMYHBIM BPEIOHOCHBIM NIEHCTBUEM BeIbMbl — OTOMpPAHEM MOJIOKa
y KOPOB.

BecbMa MMPOKO MPUMEHSICS B TOTOOHBIX Marm4eckKux OelcTBUSIX chip. 1o
ceuneTenbcTBy b.I'priHUYeHKO, Ha YepHUTOBIIMHE CUMTAIOCh HEOOXOIMMBIM B “IIPOIIEHbIIA
NIeHb”, T.€. B 3arOBeHbe Ha BeuKMii oCT, B3SITh B POT ChIp M C HUM BO PTY MepeHOYEBaTb,
a B MOHEENbHUK CIIPSITaTh ChIP XOPOIIIEHBKO B MOSIC U TIIATEIbHO ero 6epeun. B csITyIO
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3ayTPEHIO SIBUTHCS C ChIPOM B LIEPKOBb U, KOTJa 0aToIIKa CKaxeT: “XpucToc Bockpec!”,
ckazatb: “Y MeHs chIp ecTh!” “BebMbI ellle B IIepKBU CTaHYT OTHIMATh ChIp, a MO BBIXOIE
13 IEpKBU KMHYTCS B TIOTOHIO 3a objianaTeneM, Kpuua «oTaai ceip!y. st 060poHbI HAIO
UMeTh MoboJibllle MaKy-TeKyHa U UM OpocaTh B BeIbM, T€ CTaHYT coOupaTh Mak, a
npecienyeMblil TeM BpeMeHeM ycreeT ybexxarb” [['puHuenko 1895: 57]. B KynstHckom
paiioHe XapbKOBCKOM I'y0. Jenaau TO e camoe, HO TIPU 3TOM CUUTANIM, YTO pe3ysbTara
MOXKHO IOCTMYb JIMIIb MIPU YCIOBUU, UTO B TeUeHUe Bearkoro mocta HocsIMi Ha cebe
ChIp NIBEHANIIaTh pa3 MoObIBAET B LIEPKBU; TOTIA Ha MacXaJbHOW 3ayTpeHU BO BpeMsi
KpPECTHOTO X0Ja BelbMa IMOIOKIET K HeMy U OyneT Ipocuth chipy [MBanoB 1991: 439-
440]. B paitone JIbBoBa Opajy MepBbIil CIEIUIEHHbIA U IPUTOTOBIEHHBIN B MOCIEIHUI
JIeHb MacCJICHUIIbI BApEHUK, KAl ero B MeIIOYeK U HOCWIM B TeueHue Bcero Bemrkoro
TOCTa CJieBa MO MBIILIKOM, a 3aTeM B CBITYIO HOUb, MMesI IIpU cebe 3TOT BapEHUK, MOXKHO
ObUTO YBUIIETh, KaK BellbMbl BO BpeMsl TTacXaJbHOM CIY>KObl MEUYTCS, CJIOBHO ClieTble, He
Haxos Bbixona 13 nepksu [ Kolberg 57: 1259]. Ha BonbiHu omo6HbIe NeiACTBYS COBEPIIAIN
C MaJIEHbKMM KYCOUYKOM ChIpa, KOTOPbIIi HOCWJIM 3a Ma3yXxoii pybaxu Bech Benukuii moct u
Ha BCEHOIIIHOW MOIJIM BHUIETh BeAbMY C KyBIIIMHOM MOJIOKa Ha rojioBe [3enenuH 1914:
276]. ToT ke cnocob IMpaKTUKOBAIM KpecThsIHe 3amamHoil benopyccun, HocuBIe BeCh
MOCT MOJBEIIEHHBII Ha CypOBOM HUTKE KycOueK chipa clpaBa MOJ MBIIIKON U
MPOU3HOCUBIIIME BCIYX WM PO cebs MpY KaXkIoi BCTpede, Jake CO CBOUMU POTHBIMH,
“Maro ceip 3amyctHbl” [Federowski 1897: 266, N 1347]. Pycckue CapaToOBCKOro Kpast
BbICMaTpUBaJIM BenbM Ha [Tacxy, neprka 3a 11eKoi KycoueK chipa, coepeskeHHbIN ¢ YucToro
YyeTBepra, M Bepsl, UTO MOcIIe CIIOB CBSIIEHHUKA «XPUCTOC BOCKpEC!» BeAbMBI C TOMHUIIAMU
Ha roJIoBe ITIOBEpHYTCsI CIIMHOM K MKoHaM [Bmacosa 1995: 77]. Ilonsiku MasoBiia ¢ Toi
Ke 11eJ1blo B Benukyro cy660Ty 6pain KycodeK OCBSIIIIEHHOTO Chipa M HOCWJIU €T0 NP
cebe o caMbIx 3eneHbIX CBATOK, T.€. 10 TPOUIIbI; MPU STOM OHU CTPOTO CIEIUIN 32 TEM,
yTOOBI HE CHUMATh €ro ¢ cebs, 1 Torna Ha Tpouily B KOCTele MOKHO YBUIIETh BEIbM C
MOJOMHUKAaMU Ha TOJIOBE; HECMOTPSI Ha CTpax, HY)KHO OcTaBaThbCsl B KOCTesle, TaK Kak
OoJibllle HUTIE, KpoMe KocTella, uX He yBunuiib [Kolberg 42: 400].

ITo Bceit Cepbum pacnpocTpaHEeHO BepoBaHUE B MArMUECKYIO CUITY YeCHOKA, Fopoxa
WM JIp. pacTeHUsI, MPOPOCIIEro Yepes rojioBy youToi 3meun (00bIYHO TIEPBOIt YBUIEHHOMN
BecHoit) [bophesuh 1953: 13]. B BocHuu 3Mmeto Hano ObUIO moiiMaTh nepen nHeM Copoka
MYYEHUKOB, y XKMBOI 3MeN OTCeYb I'OJIOBY, BIOXKUTD B 3TY TOJIOBY YECHOK 1 3aKOTaTh €€ B
oropoje, a Ha [Tacxy wnu B [1eTpoB eHb cOpBaTh Mepbsi MPOPOCIIETO Yepe3 TOJI0BY 3MEU
YeCHOKA, IPUKPETUTh X K I1IAITKe 1 TaK TIOWTH B LIEPKOBb Ha CITY>K0y; BEIITUIIBI pa3obaavyar
cebst TeM, UTO Oy Iy T MOIXOIUTH U MPOCUTD CHSITH YecHOK. B Illymanuu pekoMeH10Banoch
youTb 3Mero no biaropeilieHuss; B Apyrux MecTax 3TO Morjia ObITh Jirobasi youTasi BECHOM
3Mesl WK BOoOIIe JTrobast 3Mes; HepeaKO MPOpOocCIieil Yepe3 IooBy WM YeTIOCTH 3Men
3eJIeHU TIPUIMChIBATIACh Marnyeckasl CriocOOHOCTh COOOIIATh YETOBEKY CBEpX3peHUe He
TOJILKO B OTHOILIEHWY BelIbM, HO U B OTHOIIIEHUU BCETO COKPHITOIO M HEBUIUMOTO. To Xe
camoe neJad yKpauHIlel Ha Kapratax: 3Mero Hano 6bu10 youTts Ha briaroserieHue, 3atem
Ha [lacxy B3sITb €€ TOJIOBY, IOJIOXKUThL B Hee 3ybell YeCHOKa M 3aKomaTb B Oropoje, Ha
HBana Kynany yTpoM rojibiM cOpBaTh OJHO MEPHIIIKO TPOPOCIIETO YeCHOKA U HOCUTD €r0
Ha roJioBe, MoJ, IanKo, Toraa 4YeJoBeK cTaHoBwIcS HeBuauMbiM [MYE 1912: 33].

W3 npuBeneHHBIX IPUMEPOB BUIHO, YTO BpeMs OKa3bIBaeTCs He MPOCTO
HeoOXOMMMBIM YCIIOBUEM MarmyeckKoro puTyaja, HO B OIpeJeJeHHOM CMbICIe caMo
CTaHOBUTCS UIHCTPYMEHTOM Maruu, CyTbl0 KOTOPOIA sIBJIsIeTCsl “TIpokuBaHKe”, HATIOJTHEHNE
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PUTYaJIbHBIM COEPXKaHMEM WIN “TIPOCUMThIBaHWE” BPEMEHHOTO OTpe3Ka MEXIY IBYMsSI
cakpaJbHBIMU TOUKaMU KaJleHaaps: — MaciaeHuteil u [1acxoit, ITacxoii u Tpouneii, omHOM
u3 nat aaseHTa u PoxxnectBoM u ap. Posib BpeMeHU Kak Maru4eckoii Cujibl 0COOEHHO SIPKO
MPOSIBIISIETCS] B NEMCTBUSIX, “pacTSIHYThIX  Ha BECb OTPE30K BPEMEHU M HaIeJsIIoIInX
6yarogapst 3TOMy MX UCITOJIHUTENEN CTOCOOHOCThIO paclo3HaBaTh HEUUCTYIO CUITY WU
3aCTaBISITh ee pa3obiayaTh camoe cebsl.

ITo cnoBakuM BepoBaHUSM, Hamo Obuto oT Jlrouuu no PoxpecTBa M3roTOBUTH
CTYJIBUMK U3 LIEJIOTO KycKa epeBa 6e3 eMMHOro TBO31S WIN KJIMHA, IPUYEM KaK bl J1eHb
MOXHO OBLJIO YIapWUTh TOMOPOM JIMILb OOWH pa3. ToT, KTO TaKOW CTYJbYMK WU3TOTOBWI
(yuiiie Bcero U3 enu, B KpaiiHeM ciy4ae u3 0yka), B KOCTeJle Ha POKIECTBEHCKOM CITy>KOe
CTaHOBWJICS Ha HETO KOJIEHSIMU, U TOTAAa OH BUIEJ] BCEX CTPUT 3a ajTapeM WU XKe
o0pallleHHbIX K anTapio cnuHoii. CTpUry uMeNn Mpu cebe 3HaK CBOeil “mesiTeIbHOCTH —
MOOONHUK, MaclIeHKY, BEpETEHO, XJIEOHYIO JIONaTy U T.M. Y BUAEBIUWI CTPUT JOKEH ObLT
KaK MOXHO CKOpee BO3BpalllaTbCsl TOMOI, MHAaYe CTPUTM MOIJIM JOTHaTh €ro M CypOBO
n36UTh; YTOOBI X OTOTHATDH, HANO OBUIO CHIMATh MAaK, Yepe3 KOTOPbIA CTPUTH HE MOTJIU
nepeittu [Horvathova 1986: 39]. B MopaBuu ToXe nenaay CTyJbuuK oT Jlrouuu o
PoxnecTBa 1 BbBIcMaTpuBaiv BeIbM, CTOSI HA HEM Ha KOJIEHSIX BO BpeMSI pOXKIECTBEHCKOM
CIyk0bI, yepe3 OTBEPCTHE OT Cyuyka B rpoboBoil mocke [Barto§ 1892: 143]. IlomoOHBIi
crnoco0 pacrio3HaBaHUs BeIbM XapaKTEepeH IJIS CJIOBALIKOTO, KapMmaTOyKpPauHCKOTO U
OKHOTIOJIBCKOTO apeana. JlokanbHble pa3iuuus HabIOOalOTCS JALIb B CaMOM
W3rOTaBIMBAEMOM Marn4eckoM MpeaMeTe WK B CPOKaX ero U3roTOBJIEHUSI U TPUMEHEHNS.
Tak, ykpauHubl Ha Kapriatax peKOMeHI0BaId HaYaTh JejaTh CKaMeeUuKy B POXKIECTBEHCKUI
COYENbHUK W, yOapss JUIb OAWH pa3 TOMOPOM KaXKIblil IeHb, paboTaTh LIEJbIl rod 1
3aKOHUYUTH €€ B CIIeNYIOIINI COUEIbHUK; 3aTeM B3SITh CKaMeeuKy ¢ cO00ii Ha BCEHOUYHYIO,
B3STh €llle 3€PHO KYKypy3bl, BbIMaBllee HEPA3MOJIOThIM M3-MI0J MEJbHUYHOTO KaMHS U
3aledyeHHoe B XJ1e0, U Torma MoXXHO yBumeTb 6ocopok [Ilomkapmarckast Pycey VII 1-2
1930: 23]. Lenslii ron caeqoBano aejaaTh U 60poHy u3 Oy3uHbl, HaunHas ¢ FOpbeBa mHs,
€XelTHeBHO, He TIPOIycKasi HU Mpa3qHUKOB, HU BOCKpeceHul, no cienyoliero IOpnesa
nHs. 3atem Ha FOpbeB IeHb 10 paccBeTa HYXKHO UATHU 3TOi 60pOHOI 60OpPOHUTH, TOTrma K
TIOMY UCTIOJTHUTEJIS pUTYala NOJDKHA IPUIATH KaXK1asl BeIbMa, Kakasi €CThb B CeJie; HEpeIKO
OHa M caMa He 3HaeT, 3aueM IIpUIIUIa, HO He MpUiTH He MoxKeT [ ETHorpadiunumii 36ipHUK
5 1898: 211]. B marnueckyro cuiry 00pOHBI BEpWIN U I0KHOPYCCKUE KPECThsSIHE; MO MX
MpeICTaBIEHUIO, BEIbM MOXKHO ObUTO YBUIETh U B JOME, U BO JBOPE, €CJIM M0 YeTBepraM
Benukoro mocrta genaTb 00poHY U3 OCUHBI, a B CTpacTHYI cy000TYy crpsTaThCs C
3aXCKeHHOM cBedell 3a 9Toii 60pOoHOI U XKIaTh HmosiBaeHus BeabM [Bmacora 1995: 77]. B
ITonecwe 1 BocTouHbIX palioHax [Tonbiin yepes oObIYHYI0 60POHY BHICMATPUBAIN BEIBMY,
MOPUILIEIIYIO B XJIEB B KyIaJIbCKYI0 HOUb BbIIOUTH KOpoBy [I1A; Kolberg 51: 43].

B paiione monsckoro Crnivina, Kak 1 B CJ10BaK1H, U3rOTOBJISUIN LIEAWIKY U CTYJIBUUK,
paboTas exxenHeBHO OT OHS cB. Jltoruu 1o PoxxnecTsa; 3aTeM ¢ 3TUMU MpeaMeTaMu LA B
KOCTeNl M MOIJIM, CTaB KOJIEHSIMUA Ha CTYJbUMK U TJISIOS Yepe3 LEeOWIKY, YBUIETh BEIbM,
CTOSILIMX cOMHOM K anTtapro. [locne 3TOro Hy>KHO ObUTO MOCHELINTh AOMOM, YTOOBI He
MonacTh B pyKM BeAbMaM, KOTOpble OymyT THAaTbCs 3a pa3001auyMBIIMM UX YETOBEKOM;
caMOi HalleXXHOW 3alllMTON OT TMpeAceNylolInuX BeabM SBISETCS MaK, KOTOPBIM Jydlie
Bcero 6pocuth B Bogy [Janicka-Krzywda 1983: 222]. ¥ cioBakoB, KpoMe CTYJIBYMKA,
Marn4eckuM IMpeaMeToM, pa3obiavarouiuM CTPUT, MOT OBITh MACTYIIECKUU Oud,
crieTeHHbI ot Jlrouuu no PoxnecTsa, jemneika, UCIeYeHHas B AeHb cB. Jltouuu u
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MpUHeceHHas ¢ co0oif Ha POXKIECTBEHCKYIO CIIy>K0y B KOCTEN, U Ip. YBUAETb CTPUTY B
KOCTeJle MOT' TakxKe TOT, KTO KaXIblii neHb oT Jlroruu no PoxnecTsa nenan mo onHoM
Haceyke Ha pyuyKe IBEpH; B 3TOM Cllyyae OH y3HaBaJ CTPUTY IO McliapallaHHOMY HOCY.
Ecnu xkaxaplit Beuep ot Jltormu 1o PoxknecTBa cMOTpeTh B 3epKajio, To B PoxknecTBeHcKuit
COYeIbHUK MOXKHO YBUOETh B HeM ctpury [Horvathova 1986: 40]. B Mopasuu Ha JIronuo
HauyMHaJIU CTPOTaTh MOBapellky M KOHYaIu ee u3rorosieHue B CoueIbHMK, 3aTeM
MPOCBEPIMBATIN B HEll ABIPKY M CKBO3b ATY ABIPKY B KOCTeJIe BHICMAaTpUBAIY BEIbM, y3HABAS
HX 110 ITogoiiHMKaM Ha rojioBe [Barto$ 1892: 143].

Y 10XHBIX ClaBsSH TOXKe M3BECTHA Marusl ¢ “JIOLUUUCKUM” CTYJIbUYUKOM, HO OHa
pacrpocTpaHeHa He MOBCEMECTHO, a OorpaHMYeHa HEKOTOpbhIMU palioHamMu CloBeHUU
(IpeuMyllecTBEHHO Ha roro-Boctoke) n Xopsatud (CrnaBoHust). CaoBeHIbI HpUIaBaIn
ocoboe 3HaUeHUE JepeBy, U3 KOTOPOTO M3TOTaBIMBAJICSA CTYJIbUMK: TpeOOBAJIOCH
HCIIONbB30BaTh TPU, IEBSTh WIN TBEHAIIIATh MOPOJI IepeBa WK IPEeBECUHY UCKITIOUUTETHHO
“MyXcKux” WiIM, Ha000pOT, TOJBKO “KeHCKMX” JepeBbeB (“Ion” mepeBa OIpenessuics
rpaMMaTHYeCKUM POJIOM €ro Ha3BaHUs); KaxKIblii TeHb O6paTh AepeBO HOBOM MOPOIbI U
T.11.; TP paboTe HeNb3s1 ObUTO TOBOPUTH, pabOTATh MOXKHO OBITIO TOJILKO JI0 3aX0/1a COJTHIIA
U T.0.; JUILIb CTpOroe cobjoieHne BceX MpeanucaHuil MOo3BOJSI0 pasTisneTh Ha
POXKIECTBEHCKOH CITy>K0e BebM, 00pallleHHbIX JIUIIOM K IBEPSIM, ¢ OJII0OIIIaMU Ha TOJIOBE,
“c ronoit 3amaunein” u T.1. [Kuret 1970: 52-55]. B HekoTophix paiioHax CIOBeHUU
BOJIIIEOHBII CTYJIBYMK MOCTE CIy>KO0bI HEOOXOTUMO OBUIO YHUUYTOXKUTH — OPOCUTH B BOIY
WM CXKeUb, YTOOBI M30eXKaTh MeCTH BellbM [TaM ke |. B CtaBoHUY ToXe CTYIbYMK HAUUHATU
nenaTth Ha cB. Jlonuioo 1 KoHYaIM Ha BamHAK; ¢ 9TUM CTYJIbUYMKOM IIUIM Ha CIyXkO0y, 1
POBHO B TOJTHOYb, CTAaB Ha CTYJIBUUK, MOJYYaJIM BO3MOKHOCTb YBUAETh BCEX BEIITUIL U
KOJITYHOB, TOJIbKO HEOOX0IMMO OBLTIO MTOpaHblIIe YUTH U3 LIEPKBU, YTOOBI HE CTaTh XKePTBOI
Bewull [bophesuh 1953: 16]. BMecTo cTynbunKa B 1omo0HOM Maruv MOT UCIIOIb30BaThCs
KOXYX, KOTOPBII HauaJIu IIUTh B eHb CB. JIto1uu, a 3aBepiin B CoueIbHUK; HalleB ero
B POKIECTBEHCKYIO HOUb, YeJIOBEK MPUOOpETal ClIOCOOHOCTh YBUIETH BO BPEMSI CITy>KObI
BCEX BeIbM U KOJIYHUI [TaM Ke].

Iupe pacnpocTpaHeHO MPeACTaBIEHUE O TOM, UTO BeIbMY MOXKHO TIPUBJIeUb, 3aCTaBUTh
ee TIPUITH, eCITU B BEIMKUI Tpa3IHUK, Ha PoskiecTBo vim Ha [Tacxy, pas:keub MosieHbs], IIETIKH,
TIPYThS1 U T.I1., OTKJIAIbIBABIIIMECS 10 OJHOM IITYKE Ha MPOTSIKEHUU OTIpeIeIeHHOTO reproia
BpeMeHU. [1o BepoBaHMSIM CI0BaKOB, Ha POXKIECTBO CTpUTY MPUXOIWINA B JIOM, Tie ropesn
TIOJIEHBS, OTKIIAIbIBABIIIMECS KK bl TeHb Mo conHIla oT Jirormum 1o Poxknectsa. B Toperpone,
T10 CBUIETEITHCTBY, OTHOCSILLIEMYCSI K ITPOIIIIOMY BEKY, NMapaslieIbHO C U3TOTOBJIEHUEM CTY/IbUMKa
OTKJIaIbIBIM TOJIeHbsI OT JItormu 1o PoxkaecTsa; yTpoM Ha PoskiecTBo Hamo ObUTO OTIPABUTh
BCEX M3 IOMa 1, OCTABIIKCh OJHOMY, pa3ieThesl JOrojia, B3sITh KOCY, KOTOPOH PEXYT CeuKy,
pa3BeCT OTOHb IMOJ, TIEYHOI TPYyOOH, cecTh Ha CBOM CTYJABYMK M TIOAKIIAIbIBATH B OTOHb 110
OITHOMY TTOJIEHY; BOKPYT TPyObI OyTyT MPhIraTh KOIIKK, U K&KI0M Ha0 OTpe3aTh FOJIOBY, MTHAUe
OHU TebsI pa3opBYT, U B KaXKI0I KOIIIKe MOXXHO OyneT y3Hath cTpury [ Horvathova 1986: 40]. B
toro-BoctouHoil [Tonblie B AeHb cB. JIOIMM NEBYIIKW IIUTM C TOTIOPOM B Jiec, cpybanu
(HempeMeHHO OTHMM yIapoM TOIOpa) MOJIOAYIO OCUHKY, pa3pyOain ee Ha MeJIKUe YypKu 1
€XKeTHEBHO BHOCIUIU TI0 OJTHOM B IOM Y TIOAKJIAIbIBAJIM B OTOHbB, TPUYEM UypOK JOKHO ObLIO
XBaTUTh 10 PoxnectBa. B cOUYeNbHUK OHUM MOKUTAIN OCTAaBIIMECS YypKU U Ha 9TOM OTHE
KUMSITWIN 3aBEPHYTHIE B MOJIOTHO UTOJIKM, ITWIBKY U T.I1., KYTUIEHHbBIE 32 TPOIIIN; BO BpeMsI
KUMISTYeHUs JepsKaau IBepb MIPUOTKPBITOM, BEPsl, UTO AOJDKHA TIPUITH BeIbMa U TEM CaMbIM
pa3obnaunth cebst [Karczmarzewski 1972: 13].
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B BosnbiHckoit Ty6. cunTanu HeoOXOOUMBIM MO BCeM MATHULIAM Benukoro mocta
BBIOMpPATh U3 Mycopa 110 OJTHOI I1ieroyke 1 Ha [Tacxy repes paccBeTOM Bce BOCEMb I1IEMoYeK
3aeub; TOrJAa HeIpeMEeHHO MpUIeT BeabMa MPOCUTh orHs [3einenun 1914: 276]. B
KynsiHckoM ye3ne, Ha XapbKOBILMHE JeHCTBOBAJIO Clieytoliiee npeanicanue: “B reduenue
Benukoro nocrta 6pocaii Kak1oe BocKpeceHbe, HaunHasi ¢ ChIporycTa, 1o OIHOM MajouKe
Ha IeYb 3a KOMMH, a Ha CBeT/Iblll Ipa3qHuK, MpUILEId U3 IepKBU, coOepr BCe CeMb
najgoyek, OpoIleHHbIX Ha MeUb, M 3aKI'M UX Ha IIPUTIeUKe, — BellbMa SBUTCSI [IPOCUTD OTHST”
[MBanoB 1991: 439]. B I1oneckbe, Ha 2ZKuToMupiimHe 6611 00bIYail B KaxK10€ BOCKPECEHbE
Benukoro mocra BIHUMaTh M3 MEYKU 1O OJHOMY TOJIeHY M3 TeX, YTO TaM CyIIarcs, U
OTKJIafbIBaTh UX 10 ITacxu, a mOTOM, BO BpeMs MacXadbHOM BCEHOIIHOM UX MOIKUTATD,
Torma BeabMa rprberaet YTo-HUOY b OMOJKUTh WM TI0J KAKUM-HUOY b IPYTUM MPeJIOroM
[TTA, BoieBuun 2KutoMupckoii 06:1. ].

Benopychl mogo6HbIe peKOMEeHAIUK OTHOCWIIU K TIOHEIEeTbHUKAM, COBETYS KasK bl
MOHeETbHUK Bemrkoro mocta, MprHOCS ApoBa B JOM, YaCTb OT KayKIIOl OXarKu OTKJIaIbIBaTh
Ha Topuille, a B NepBbIii AeHb ITacxu, 1o paccBeTa B3sITh BCe 3TU CKOMMBIIMECS APOBa U
MoIKeub UX B XJIEOHOI Teun, Torna Bce BeIbMbI CO BCETO cesa cOeryTcsl U CTaHyT XKaJloOHO
MPOCUTH JaTh UM OrHsl. Ho maBaTh OrHsSI HUKAK HeNb3sl, @ HAllO CPa3UThCs C KasKIoi BeIbMOi
10 OTHETbHOCTH U TIOCTapaThCsl MOKAIEUUTh ee TaK, YTOObI Yy Hee MOTeKIa KPOBb, TOTA Th
Ha BCIO >KM3Hb Oyfelllb n30aBiieH oT KonmoBckux yap [Federowski 1897: 267, N 1354]. Tak
JK€ COBETOBAIM TOCTYNaTh Ha YepHUTOBIIMHE: “B MpomoKeHWe Bcero Benmkoro mocta
KaXIblii TOHeIeTbHUK OTKJIAIbIBaTh 110 OJHOMY MOJIEHY M3 OXarKy APOB, UIYIINX B MeUb;
3TUMU CEMbIO TIOJIEeHaMU BBITOIUTH Tepe]] MacXalbHOM yTpeHel MeuKy; BebMa B TaKOM
cllyyae HempeMeHHO MPUIET MPOCUTh Kapy, HO JaBaTh €ii HU B KaKOM Clly4yae Hesb3s -
oyner 6ena” [['puHueHko 1895: 58]. Mi3BecTHBI Takue IpHeMbl U PyCCKUM. BrnanuMmupckue
KPeCThsTHE BBISICHSUIH, SIBIISIETCS JIM YeJIoBeK KOJIIYHOM, TaKUM 0Opa3oM: B MIPOAOJIKeHEe
CTpPacTHOM HeleaW TOMWIM M30y, HauMHasl C OJHOTO ToJieHa M MpPUOAaBss KaxKIblit
ToC/enyIoIInii TeHb 10 ToJIeHy; B KOHIIe Helenu, B CBSTOM NeHb, NOKeH ObLT SIBUTHCS B
a1y U306y KosamyH 1 ymepets [ BBK3: 13]. B CypryTckom Kpae Bech OCT OCTABJISUIN 110 OHOMY
MOJIEHy OT YTpeHHeH TOMKW, a BO BpeMs MacXaJbHOUN 3ayTpeHU pacTarulMBaId 3TUMU
TOJIEHBSIMU T1€4b; BEIbMBbI CIETATUCh TPOCUTD OTHSI; €CIIH K€ BEIHYTh MESK Ty HUMU U IBEPHIO
MOJIOBUILY, BeIbMbI SIKOOBI HE CMOTYT HaliTH BbIxona 13 u30nl [ Bnacosa 1995: 77].

MotuB “3amMblKaHUs1” BeIbMbl B IPOCTPAHCTBE JOMa WU 1IEPKBU, MPErpaskKaeHusI
el Iy TH Ha3all, BbIX0Ja U3 MOMEIIeHUsI TPUCYTCTBYET BO MHOTMX Tpaauliusx. B Hanmaruu
MPOBEPSIIN, He SIBJISIETCS JIM JKEeHIIIMHA BEILTUIIEH, TepeBopadrBas Mocie ee BXoaa B 10M
METJY y IBepeii BBepX HOraMU WY MepeBopadyrBasi O4axkKHYIO 11eTlb; IPY 9TOM CUUTAIIH,
YTO €CJIM TO BEIITHUIIA, TO OHAa He CMOXeT BhIMTU 13 moMa [3eueBuh 1981: 143]. Tam xe
MPaKTUKOBAIMCH Pa3HOOOpa3HbIe Marnyeckue NeiicTBUS, “3anupatoiiyie” BeIbM B LIEPKBU
BO BpeMs ciry>k0b1. Harmpumep, B [louiie Bo BpeMst posKIeCTBEHCKOM CITY>KObI Hy>KHO OBbLIO
B3$SITh OJTHY MOHETKY (COJIIMH ), pacceyb ee Ha YeThIpe YaCTU U pa3JIoXKUTh 3TU YeTBEPTUHKU
10 yIjiaM IIepKBU, TOTa MO OKOHYAHUU CITYy>KObl Bce HAUHYT PACXOAUTHLCS, a BEAbMBI He
YUIYT U OyIyT LEIUIAThCS 3a CBALleHHUKa. Toro e addexra MOKHO MOCTUYD, €CIU B
CouenbHUK NepedPOCUTH Yepe3 XpaM MOJIEHO CMOKOBHHUIILI (MHXKMpa), 01arocIoBI€HHOE
B benyro cy660T1y. Ha octpoBe Kpk Bo BpeMsi poxkKIeCTBEHCKOI CITY>KObI OITOSIChIBAJIM XpaM
MpsTKei Tak, 4YTOObI HUKTO HE 3aMETWJI, TOT/IA BEIITUIIBI M KOJIyHbY HE CMOTYT BBIMTHU U3
xpaMa. B okpecTHocTsIX Bapa ¢ Toii Xe 11e/1blo BThIKaJIN UIJTY B TIOPOT IIPU BXOJIE B 1IEPKOBD
[bopheBuh 1953: 15]. B YepHoropuu cuuTanm, 4To JieTde BCEro pacro3HaTh BEIITHUIL Ha
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TTacxy, Iuist 4ero Hy>KHO BO BpeMs MacXajibHO CIy>KObl Ha KphbIllle 1EPKBU MePEeBEPHYTh
OIIHY Yepenuily, U TOTJa BEIITUIIBI He CMOTYT CIBMHYTbCSI C MecCTa IO TeX Iop, MoKa
yepenuily He IepeBepHyTh Ha3an [bophesuh 1953: 16].

Ins1 pacrio3HaBaHUSI BeIbMbI IPUMEHSIIOCH TaksKe “Tiperpaxkaenue mytu”. B [Tonecke
B HOUb Ha MiBaHa Kynany pa3z6pachiBai KOHOIUTIO 110 JOPOTe, TIe CKOT UIET Ha MacTouIIle,
WM e TIPOTSTUBAIM TONepeK AOPOrM HUTKY, Bepsl, UTO KOPOBa BeIbMbI, OTHUMAlOIIE
MOJIOKO, He CMOXET TMepeiTH yepe3 KOHOIUTIO MM 4Yepe3 HUTKY, OoHa OyaeT peBeTh U
MoBOpauMBaTh Hazall. bonrapckue keHIMHbBI 13 Couiickoro oKpyra, BCTpETUB BECHOM
Ha JIyTy y BOJbI Yepernaxy, CHUMaJn ¢ cebsl mosica, pacCTUIaIN UX Ha Tpase, perpaxkaast
yeperaxe MyThb, U ONPeNeIsiiv, KTO U3 HUX BebMa, TI0 TOMY, IepeiiieT in uepenaxa uepes
Tosic, Bepsl, UTO Upe3 MosIC BeIbMbI yepenaxa nepeiitu He moxkeT [COHY III: 138].

OnHUM U3 caMbIX TTOMYJISIPHBIX CITOCOO0B pacro3HaBaHMsI BeIbMbI ObLIN ASHCTBUS,
SIKOOBI TPUYMHSIBIIINE BebMe HECTEPITUMYIO 00JIb 1 TIOTOMY 3aCTaBJISIBILINE €€ TPUXOIUTD
K MCTIOJIHUTENSIM TUX AEWCTBUMN, TPOCUTH UX MPEKPaTUTh U oOellaTh He 3aHUMAaThCS
6osbllle 3T0KO3HEHHBIMM elaMy. Yalliie Bcero Takue neicTBUs ObUTM CBSI3aHBI C OTHEM,
6uTbeM, KpyueHueM U T.1. B [Toneche Ha KynajlbCKOM KOCTpE KUTISTUIN AEBSITh UTOJIOK C
OTJIOMaHHBIMM YILIKaMW, W TOTAA BeIbMa caMa MPUXOIWIAa K KOCTPY MPOCUThH MOLIAIbI.
TMonsiku BentoHcKOro nopeTa KUMSITHIN B TTIOJTHOYb MOJIOKO B TUIOTHO 3aKPBITOM TOPIIIKE,
1 KOTJIa OHO 3aKMIAJIO TaK, YTO FOPILIOK FOTOB ObUT pa30pBaThecsl, BEIbMY CTPAIIIHO “TIEKI0”,
1 OHA MpUXOIWia IOJ MPeaaoroM MpockObl 0 YyeM-HUOyab [Drozdowska 1964: 128].
CxonHble BepoBaHUsI U3BeCTHHI Ha YKpauHe. B KymsiHckoM ye3ne XapbKoBCKOM Iy0. st
paszobauyeHusi BelbMbl PEKOMEHIOBAIM HAJIUTh Ha CKOBOPOIY MOJIOKa TOM KOPOBBI,
KOTOPYIO BblaBaeT WM UCIIOPTHIIA BeIbMa, IOCTaBUTh CKOBOPOIY Ha OTOHb, TOTa BeIbMa
HEeMeIJIeHHO MPUAET MoJ KaKUM-HUOYIb TPeTIOroM, TTIOTOMY UTO 0 Mepe HarpeBaHUs
MoJIoKa OyIeT yCUIMBAThCS B Hell BHY TPEHHUI XKap, U OHa CTAaHET YMOJISITh CHSITh CKOBOPOILY
c orug [MBanoB 1991: 439]. Uro6bl nocTaBUTh BelbMe (PU3MUYECKHUE MYKH, CIOBAKHU
BBUTMBAJIM MOJIOKO Ha HABO3HYIO Ky4y 1 OWJIY 110 Hell MPYThsIMU IITMTIOBHUKA WJIH YK€ JINITU
MOJIOKO Ha pacKaJleHHO€ KeJie30, M TOTHa CTpUTa MPpUXoauia U yMoJsiia IpeKpaTUTh ee
crpamnanus [Horvathova 1986: 39]. B roro-soctounoii ITonbliie 6pocanu B OroHb “cienbl”
BeJIbMbI WM HaIEHHYIO B T10J1€ KOHCKYO ITOAKOBY, OTUYET0 BeIbMY HAaUMHAJIO KeUb aICcKUM
OTHeM, M OHa mpuberajga MPOCUTh BBIHYTh UX M3 orHst [Kolberg 48: 274], a 3amanHble
6esopychl OpocalM pacKajJeHHYI0 JHOKpacHa MOIKOBY B MOMOWHUK C MOJOKOM
“MCTOpUEeHHOI” KOPOBBI, TOTA BelbMa HEMEIJIEHHO MPUXOAMIa, TOTOMY UTO Cepilie ee
TaK “mmMnuT”, Kak rmoakosa B Mojioke [ Federowski 1897: 267, N 1352]. Pycckue KpecThsiHe
IMepecnapnb-3anecckoro yesnua, >keynasi U36aBUTLCSI OT “TIEPEXXMHOB” B TOJISIX, HaXKaIu
KaXXIbIl Ha CBOEWl TMojioce MO TPU TOPCTU KOJIOChEB, MPOITYCTUIN UX Yepe3 KOJECHYIO
CTYIMILY, CHECJIU B “Tpex3eMeNIbHYI0” siMy (TIe CXOIUTCS 3eMJIsI TpeX OOLIMH) U COXKIJIN,
mnocie 4ero KojanyHbsl 6onena ueiablii ron [CmupHoB 1927: 54]. Takyro Xe Lieib
npecienoBajgo ckuraHue Ha PoxkmecTBo wau Ha Ilacxy MojieHbeB, YypoOK U ILETNOK, O
KOTOPOM TOBOPUJIOCH BBIIIIE.

TTonsiku BapMuu 111 oTBaskvMBaHUsI BEIbMbI CUATAIN HY>KHBIM pa3feThcsl Torofa,
3aBepHYTHCS B IPOCTHIHIO, 3arepeTh ABEPY M OKHA U OUTHh METJION 10 TTOPOTy ToMa, Bepsl,
YTO 3TO NOCTABJISIET HECTEPNUMYIO 00Jb BedbMe U 3aCTaBiseT ee MPUNTH, YTOObI
IOTPOHYThCS 10 yria goma [Szyfer 1975: 161].

IIIupoko M3BECTHO TaKXkKe KajleueHHUe KMBOTHBIX, B KOTOPBIX SIKOOLI oOpariiaercs
BeabMa. B Toseche B KynaibCcKyto HOUb KapayJauiu B XJI€BY BeIbMY, KOTOpasi MOTJIa BHITOUTh
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KOPOBY; 3aMETUB JISITYIIIKY WJIM KOIILIKY, OTpYOaIu el Jary, a HayTpo Y3HaBaJIu, YTO OJHA U3
coceloK “Kyibrae” (XpoMaeT) — OHa M eCTh BefbMa. DTOT cr1ocob pazobiayeHus BeIbMbl
TMPYMEHSIETCSl U F03KHBIMU claBsiHamMu. XopBaThl McTpuu B ciydae, ecii HOUbl0 CTpHra
HamaneT Ha CIISIIero yejoBeka M HauHeT “HaBUTh” €ro, COBETOBAIM KaK MOXHO CKOpee
BCKOYUTb U OPOCUTH Ha MOJ HOX, YeM OH PAaHUT CTPUTY B HOTY; Ha CIEAYIOIINN TeHb
MOXHO YBUIETh, KaK OJTHA U3 XXeHILIUH XpoMaeT [Istarska Skrinjica 1977: 253]. YUepHoropipbl
miemenn Kyuu, momo3peBas B JIETyUeil MBIIIM BEIITUILY, CTapaInCh ITOAMAaTh ee U clierka
TOAMATINTD el KPbUIbsl HA CBeUe WM Hal OTHEM, a 3aTeM OTITyCTUTb co coBaMu: “IIpuxomn
3aBTpa, s 1aM Tebe conmu!” Ecam 661 Ha qpyroii 1eHb B OM IPUIILIa cocelika 3a CoJblo, a
ellle co ciieaMu OXora, ee HelpeMeHHO npu3Haiu onl BemTulleil [bophesuh 1953: 10]. B
bocuuu u I'eprierosune, B JlaaManuy U IpyTux cepOCKUX M XOPBATCKUX 00J1aCTIX BEPUIH,
YTO eCJIA TTOKAJIeUUTh WIN YOUTh JKUBOTHOE (KypHILY, “UepHYIO MTUILY”, ISTYLIKY U T.I1.), B
KOTOpoe 00epHyJach BEIITHIIA, TO 1 KeHIIKHA OyneT paHeHa v youra [bophesuh 1953:
10-11].

K npeBHeiimum criocobaM pacro3HaBaHUSI BeJIbM OTHOCHUTCSI M3BECTHOE BCEM
CJIaBSTHCKUM TpamunusM (0T KalryboB 1o cepboB) “HCHbITaHUE BOIOI”, O UeM UMeeTCs
HeMaJlo MUCbMEHHBIX CBUIETEIHCTB 1 MHOXKECTBO 3THOTpacUUeCKUX 3aIrcelt MpoIIioro
¥ HelHelnHero Beka. Yxke B XIII B. B “Iloyuenun npernogo6Horo CepanuoHa” oCysKIancst
3TOT SI3bIYECKUi crTocob NoKas3aTelbCTBa BUHBI MON03pEBAEMbIX B KOJIOBCTBE: “BbI ke
BOJy TOCTyXOMb TTOCTABUCTE U IJIaroJieTe: allle yTonaTu HadYHeTh, HETTIOBMHHA €CTh; allle
JIA IOTUTOBeTh — BOJIX0Bb ecTh” [TIJIAP 1981: 450]. Tem He MeHee elie B caMmoM KoHIle XIX
B. OH MpPUMEHSIICS, HampuMep, Ha YKpauHe: BO BpeMs 3aCyXy, KOTOPYIO TPUITMCHIBAIU
3JIOKO3HEHHBIM NENCTBUSIM BEIbMbI, BCEX XKEHILWH 3arHAIM B PEKY, YTOObI OMpeneuTh,
KTO U3 HuX BenpMa [mutpyk 1927]. Y BIamMMUpPCKMX KPECThsIH IPUMEHSIIOCH TaKXKe
“HCIbITaHUE OTHEM”: UTOOBI y3HATh BEIbMY, BCEX JKSHIIIMH “IPOITycKaIn” yepe3 “XUBoi”
OTOHb; OTKAa3aBIlasICI IIPOMTH Uepe3 3TOT OrOHb cunTanach Beabmoit [BBK3: 131].

[TpuBeneHHbIE MaTepHallbl, JaJleKO HEe MCUYePIbIBAIOLINE BCErO MHOI000Opasus
Maru4eckux MprueMoB, MPUMEHSIBILIIXCS Y CJIaBSIH [UIsI OTIO3HAHUS 1 pa3001aueHus] BEIbM,
BBISIBIISTIOT HEKOTOPbIE YCTONUMBBIE MOTHBBI B CJIABTHCKMX IEMOHOJIOTMUECKMX BEPOBAHUSIX,
MPOJMBAIOT CBET HAa yHUBepCalbHble MeXaHU3Mbl HAPOTHOM Maruu, B TOM 4Yuce
Marudeckue omepanum co BpeMmeHeM (cp. [Toictas 1997]), xapakTepHble CIIOCOOBI
cakpaIM3aluy IpeaIMeTOB U T.I1. , @ TAKXKE MO3BOJISIIOT clieslaTh HEKOTOpble HaOJIoaeHUS
Han reorpadueil oTAeNbHbIX BEPOBAHUM M pUTYaJbHBIX HOpPM, KOTOPhIE, OJHAKO,
HY>XJIAIOTCS B TOTIOJTHUTEIHbHOM U3YYEHUH U OOBSICHEHWM.
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Magische Arten, um eine Hexe zu erkennen

Svetlana M. Tolstaja

Nach den volkstiimlichen ddmonologischen Vorstellungen kann man eine Hexe in
bestimmten sakralen Zeitpunkten (insbesondere wihrend der bedeutendsten Feste:
Weihnachten, Ostern, Tag von Ivan Kupala, Tag des heiligen Jurij, Tag der heiligen
Dreieinigkeit), an sakralen Stellen (Tempel, Kreuzung), mit Hilfe spezieller Gegensténde,
die dem Menschen die Allwissenheit gaben (ein holzerner Loffel, mit dem man das
Weihnachtsabendessen riihrte, ein gefundenes Hufeisen u.a.), erkennen.



The Horse as a Cosmological Creature in the
Slovene Mythopoetic Heritage

Monika Kropej

The author states that Slovene rituals and the song and narrative heritage which include
the horse are frequent in the time of transition, at midwinter and midsummer solstices and at
spring and autumnal equinoxes. All these turning points are marked by Perun, the god of thunder,
the ruler of the cosmic driving forces.

In every civilization in which it was of decisive economic value, thus also bringing
respect to its owner, the horse played a significant role in the religious as well as the ideological
notions of people. These were based on an archetypal image of the horse. The archetypal
horse is the son of night and mystery, bringing life and death at the same time. When it lifts
into the sky, into perfect light, it becomes uranic and of the sun.! These notions represent
the basis of the mythopoetic heritage of different peoples.

The oldest Indo-European sources already mention horse in connection with myths.
According to these sources, numerous deities with the teriomorphic image of a horse were
closely connected with water. It was thus believed, for instance, that people were given the
horse by Poseidon, master of waters; the Norse horse Nennir (Nikur) appeared on the
water surface as a handsome grey horse with his hooves turned backwards. He would take
a rider underwater, but would also be willing to be tamed.? In Scotland there is a legend of
the Celtic Waterkelpje - a water ghost appearing as a horse, dragging people into waters and
sinking ships. Kelpje appeared in the form of a horse and would shake off any rider into the
water and drown him. But if one covered it with a young bride’s veil, Kelpje had to serve
him as a benevolent ghost.’ In Schleswig the demonic Waterman was named “Utoplec” or
“Topilec”, appearing as a horse or as a human with horse’s legs. He guarded the souls of his
victims locked in vessels in his underwater dwelling.* The Slovene tradition of half-horses
has similar roots to the antique legends about the Centaurs whose names, according to
Kretschmer, denote “to whip water” (Glotha 10, 50 f.p.). It was believed that Centaurs
personified whipped, foamy water, namely the untamed powers of nature, especially water.
Their original home was in the land of Nephele, meaning cloud. In Slovenia, legends of
half-horses are mainly preserved in Stajersko (Styria) and Gorenjsko and in Venezia Friulia

! J. Chevalier and Gheerbrant, Slovar simbolov (Translated by Stane Ivanc), Ljubljana 1993, p. 241. For more on
the horse in Indoeuropean languages and culture see: T. V. Gamkrelidze and V. V. Ivanov, Indoevropejskij jazyk
i Indoevropejcy 1, Thilisi 1984, pp.544-593.

2 Handworterbuch des deutschen Aberglaubens (from now HDA), Bd. 6, Berlin & Leipzig 1934/35, p.1635.

3 L. Petzoldt, Kleines Lexikon der Ddmonen und Elementargeister, Miinchen 1995, p.108.

4 Ibidem, p. 174.
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which is now in Italy (M. Ravnikar-Pozencan, J. Pajek, V. Ostermann). A round clasp from
the 8th century with the image of a Centaur was found in the former village Grad near
Bled.’

Though the origin of the horse was supposed to be in the depths of the Earth and in
its waters, the horse was also linked to wind. In antiquity and in the Middle Ages people
believed that mares were impregnated by the wind® - Achilles” horses were born to Zephyrus
by harpye Podarge which was grazing in the moors by the ocean.’” This is also the origin of
the belief that horses originally had wings, the same as the antique mythopoetic horse
Pegasus which supposedly opened the stream of the Muses - Hippocrene (horse’s stream)
- with his hooves. The windy horse supposedly flew around and grazed among the branches
of the world tree, for instance Odin’s horse in Norse legends which was thought to be
swifter than the thunder wind and which flew with no wings. He was tied to the world tree
called Iggdrasill in Edda®. The Russian wild ghost was believed to snort from branch to
branch. A white horse is also the constant attribute of the Serbian Dazbog, Polabian Sventovit,
Germanic Wodan, Scandinavian Odin. A swift horse, fast as lightening, is ridden by swift
gods in Indian, Greek, German, and Slavic mythologies. Horses” hooves cause sparkles -
lightning, which is then followed by rain - the source of water.

The horse was an important attribute of the majority of archaic deities who performed
cosmogonic and heroic deeds.’ The old archetypal images of horses and horse gods were
handed down in the form of oral tradition, customs and beliefs from generation to generation
up to the present.

The Horse in the Yearly Cycle

All of the four yearly turning points - the midwinter and midsummer solstices, the
beginning of spring and fall - are marked with the image of the horse in Slovenian heritage.
Christmas, namely the birth of the young god, the foal, is announced by St. Stephen who
assumed the role of the protector of horses in folk heritage. The Carnival, during which
horse masks are frequently seen, forecasts the coming of spring when at last St. George, a
hero on a white mare, defeats a terrifying dragon and casts winter from the country.
Midsummer Day is announced by Kresnik who was born with horse hooves and who often
assumes the image of the horse. Finally, when summer turns to fall, Jarnik, St. George with
a gun, shoots a white horse, a goat or a chamois named Goldenhorn, symbol of the sun, but
only to be reborn at Christmas as the young sun, or the foal.

Winter Solstice, Christmas - Birth

Rituals which tie horses to the renewal of nature are typical of the period of midwinter
solstice when days are shortest and nights are longest. This is the time when the young sun

J. Kastelic, Blejska fibula s kentavrom - lokostrelcem. Arheoloski vestnik 13-14, Ljubljana 1962-63, pp.545-563.
HDA, p. 1605.
Homer, The Iliada 16, v. 150 f.
Gamkrelidze and Ivanov, 1984, p. 549.
Comp. V. V. Ivanov, Konj, in: Mify narodov mira 1, Moscow 1987, p. 666; Robert Turcan, The Cults of the
Roman Empire, Oxford 1996, pp. 248-254.
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is supposed to be born. According to some legends, even St. Nicholas rides up to houses on
a white horse during Advent. JoZe Vrsnik thus described in Planinski vestnik 1971 the
custom on St. Nicholas Day in Logarska dolina: Chains rattled outside on the shed /.../ the
door to the house slowly opened and in rode St. Nicholas on a horse covered with blankets. He
was followed by the angel and the devil. N. Kuret, citing this extract in his book'’, mentions
that the blanket-covered horse was probably an equine mask. This piece of information is
also interesting in view of the role of the horse during the time of waiting for the Christmas
foal to be born. He is born on a winter night when, according to an Iranian variant, a fight
between Indra and Vritra took place; we could find a parallel in Perun and Veles fighting
each other. Indra kills Vritra and sets the sun free. A similar case takes place during Christmas
when the Christmas horse is set free and is born."

Old Bela krajina Christmas carols, which were published by Strekelj in Slovenske
narodne pesmi'? under the numbers 4743-4747, tell about a black stallion on which a boy
with a cap or a silver belt sits, either in the saddle or in a crib on the saddle. In some variants
the horse is standing above six oxen, in others it is tied to a green fir, etc. Inhabitants of
Zumberak in Bela krajina went around during Christmas practising magic, that is singing
this Christmas carol which was recorded by Janko Barle!:

Dobar dan, gospodar,

Bog vam dobre gostje daj!
Na dvori vam zelen bor,
Zanj’ privezan konjic vran.
Na konjicki sedlice,

Na sedlici sinek vas,

Sinek ima srebern pas.
Vec vam velja dober glas,
Kakor tisti srebrn pas.
Rodila vam senica

In ta vinska mladica!
Stari ¢ako, donesite vina,
Stara majko, komad kruha,
Mlado snase, povesance,

1 djivojka, jabucicu!

Good day, master,

May god grant you a good feast!
A green fir on your land,

A black stallion tied to it.

A saddle on the stallion,

Your son is in the saddle,

Your son has a silver belt.

A good reputation is better
Than the silver bellt.

May your wheat grow,

May your vineyards be full!
Old man, bring us wine,

Old woman, a piece of bread,
young daughter-in-law, a skein,
And the girl, an apple!

Similarly, since a black horse does not foretell death in Russian folk songs, but is the
symbol of joy and the life force, the black horse in this song has by analogy no connection
with death either.™

Some customs have preserved the memory of the Christmas horse as well. Most
evident remains of these beliefs are in the Savrin tradition about the Christmas “foal” which
is supposed to come in the evening to eat hay under the table. In GaZon and its surroundings,
for instance, children had to fast all day on the Christmas vigil, for it was believed that

10'N. Kuret, Prazni¢no leto Slovencev (2nd Edition), Ljubljana 1989 (from now PLS), p. 229.
' Comp. A. Pleterski, Bozi¢ nasih prednikov. Nasi razgledi 38, No. 23 (910), Dec. 15., 1989.
12 Slovenske narodne pesmi IV, Ljubljana 1895-1923 (from now S.).

13 § 4746.

14 J. Keber, Zivali v prispodobah, Celje 1996, p. 167.
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whoever can endure without food all day can behold “the foal” in the evening. On Christmas
Eve people in Divaca watched a reflection of the shadow cast by a blazing Christmas log in
the fireplace, saying that “Christmas” jumps about the fireplace. In Brkini a basketfull of
hay was ready for the Christmas “foal” on Christmas Eve'. Similar to the “jullbock” of
Scandinavia, these customs are based on ancient beliefs in the foal as the personification of
a deity which is closely connected to the yearly cycle and the renewal of spring. These
beliefs must have been rooted in Indo-European traditions - the twelve-spoke wheel of the
god Rita who never grows old is supposed to roll across the sky. In the Atharvaveda, time is
personified by Kala who runs like a horse with numerous bridles'.

According to a legend the Christmas birth is announced by St. Stephen whose name
day is on December 26 and who is the patron saint of horses. The saint took the place of a
pre-Christian deity of Indoeuropean origin closely connected to the divine horse and to
numerous myths and rituals associated with it. A pre-Christian deity functioning as the
horse patron which is closest to us is the Celtic Epona. The cult of Epona was widespread
also in Carinthia and Styria, and December 18 was dedicated to her. Strabon (5, 1, 9c, 215)
reports that Venetians worshipped Diomedes, usually sacrificing a white horse to him".

St. Stephen assumed the role of a deity connected with horses who was the patron of
horses in Northern and Central Europe. It is significant that according to a legend horses
pulled a casket with the dead St. Stephen as portrayed also in Utik near Ljubljana'®.

In folk songs and tales depicting the stoning of St. Stephen (S I, No. 632, f.p.; STI,
No. 120) a biblical story about Stephen - a deacon in Jerusalem who was stoned by Jews
because he was successfully spreading the teachings of Jesus (Apd. 6,5-7,60) - intermingles
with pre-Christian elements. Slovenian legends and legendary songs relate how St. Stephen
announces the birth of the king, Jesus the Saviour. He is heard by Herod’s wife Herodiada
and Herod orders that St. Stephen be captured and tied to a beech tree in the middle of a
green forest where a wild white horse is to tear him apart. But when the horse beholds St.
Stephen it quietens down and follows him to a castle':

Perdirjal je Ze divji konyj, A wild horse came galloping,
Stefan je storil sveti kriz, St. Stephen crossed himself,
konjic je pa postal krotak, The horse quieted down,

da Se ni bil nikoli tak. As never before.

Odvezal je pintico, He untied the ribbon,

naredil mu je ujzdico, Fashioned a bridle,

perjezdil je pod beli grad, Came riding to a white castle,
Se je dalej lepsi pel... Singing an even prettier song...

Herod then orders St. Stephen to be thrown into a pit, then locked into a tower where
snakes and lizzards will eat him, but when St. Stephen crosses himself the creatures do not
harm him. Finally Herod orders that St. Stephen be taken to a field and stoned there.

15 After PLS II, pp. 333-334.

16 E. Cassirer, The Philosophy of Symbolic Forms. Vol. 2: Mythical Thought. New Haven, London (Yale Univ.
Press) 1965 (First Edition 1955), p. 115.

17 M. Sasel Kos, Boginja Ekorna v Emoni. Zgodovinski ¢asopis 46, No. 1, Ljubljana 1992, p. 11.

18 PLS 2, p. 383. after Emilijan Cevc.

19§, No. 633; SLP II, Ljubljana 1981, p. 398.
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Stephen asks Jesus to take him to his side and to grant heavenly paradise to all souls. The
morning after the stoning a chapel stands there, the stones all turned to salt. This is the
origin of the custom on St. Stephen’s Day when water is blessed together with salt.

This legend is known in England and in Scandinavia as well. Researchers could not
agree on its origin and spreading. H. Calendar presumed that the legend originated in Sweden
and came to Slovenia via Germany?. S. Baldi, however, felt that it travelled in the opposite
direction, from south to north?'. I. Grafenauer agreed with Baldi’s opinion in his treatise?,
maintaining that the legend of St. Stephen’s stoning originated in the Roman language area,
and from there spread to Slovenia and to Western and Northern Germans. Regardless of
the way the legend evolved - which in view of the differences in its contents could also have
been preserved by different peoples independently - the connection between St. Stephen
and horses is evident in all of its variants. What is of interest is also the fact that among the
Germans Herod or Herodiada both appear as leaders of the Wild Hunt. In most variants St.
Stephen is connected with horses in one way or another, be it as a hired hand in a horse
stable, a rider on a white horse, and especially as the one who tames the wild horse.

Folk customs practiced on St. Stephen’s Day testify to the fact that the saint took
over the role of the horse patron. On St. Stephen’s Day horse breeders started their
pilgrimages connected with horses. Especially famous were Stara vas by Sentjernej in
Dolenjsko, Kupljenik by Bohinjska Bela, Blejska dobrava, St. Vid by Lukovica, Menges,
Utik by Vodice, Suha by Kranj, and Sora by Medvode. On this day horses were blessed in
many places in Slovenia and people brought offerings - horse statuettes or money - to
churches. The custom surwived also in Stepanja vas by Ljubljana - in the past also in Gorenja
vas by Sorica, in Stara loka, etc. - where believers sacrificed little horses made of white
wax?.

The horse denoted a sacrificial animal par excellence. It was necessary to sacrifice a
horse to ensure the renewal and the existence of cosmic order®*. In view of this and also of
the fact that the ballad was sung and danced to on the day of St. John the Evangelist,
December 27 which is the day after St. Stephen’s Day - and thus events depicted in it were
supposed to happen the day before, or the night before to be exact - we may presume that
there is a certain connection between the horse and the victim in a song “Tri Zene iztrgajo
mladenicu srce” (Three Women Pull out a Young Man’s Heart, SLP I, No. 23). The song
depicts a sacrifice connected to a certain ritual®, but does not mention the hero’s name - or
if it does, his names may be different: Sinek Martinek, Sinek Dominek, Ivan moj sin, also
Stefica in some Croatian variants. His actual name is of minor importance here, more
important is the fact that the victim in all variants is the son, a shepherd. He grazed sheep,

20 H. Celander, Till Steffanslegendens och Steffansvisornas utvecklings-historia. (To the History of the Development
of Stephen’s Legend and the Song about Stephen), ARV, Tidskrift fir nordisk folksminnesforskning 1945, pp.
134-164.

21 S, Baldi, Ballate Popolari d’'Inghilterra e di Scozia - Testo, traduzione, introduzione e note a cura di Sergio Baldi,
Firenze 1946.

22 [ egendarna pesem o sv. Stefanu in Herodu, in: I. Grafenauer, Bogastvo in ubostvo v slovenski narodni pesmi in
v irski legendi. SAZU, razr. 2, Razprave 4, Ljubljana 1958, pp. 37-100, 65-75.

23 After PLS 2, 389 f.p.

24 More about cosmogonic sacrifice see: B. Lincoln, Myth, Cosmos and Society. Indo-European Themes of Creation
and Destruction. Cambridge, Massachusetts, London (Harvard University Press) 1986, pp. 1-40.

25 A similar motif can be found in Euripides’ tragedy The Bacchae which describes Pentheus’ death during the
ritual dedicated to Dionysus in which the leader of the horrible murder is his mother Agave.
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mares, or young oxen. According to the song two women, one his own mother, the other his
aunt or his sister, tore out his heart while the third, his lover (or wife or sister) defended
him, or cried over him. In some variants all three pulled out his heart. The song ends when
the shepherd judges the three white women. The first two deserved to be burnt at the stake
or suffer some other similar punishment, while the third - if not equally punished - received
three white castles, paradise, love, or something similar It is interesting that in one of the
variants the mother also asks her son what awaits his brother - who otherwise plays no role
in the song - whereupon the son replies that his brother is to receive a horse and a wagon.
The second part of the song - which is sometimes the only one - is sung in the form of a
dialogue. The mother tries to wake up her son in the morning as if unaware of the horrors
of the previous night. But the dead cannot talk and the mother, the leader of the ritual,
should have known what had happened. The song really is a mystery. Following his death,
the son is revived in the afterworld. The mystery, which has been preserved up to Christian
times, is tied to the idea of renewal and fertility.

Renewal and fertility cults in their degenerated form remained parallel with Christianity
in the Middle Ages and were persecuted as magic. Researchers believed that the song
reflected the notions of witches and their orgies?’, or dreams with all their nightmares?.
Both notions are right to a certain degree, but the real basis of the song has to be looked for
in ancient religious mysteries and their archetypes in human subconsciousness and beliefs.
The notion that this used to be a religious ritual is also supported by the fact that in Predgrad
(in Poljanska dolina in Bela krajina) this song was sung as a dance song. Thus it is the only
example of a ballad which has been preserved in its original form in Slovenia. As already
mentioned, it was sung only once a year, on December 27 which follows St. Stephen’s Day,
on which people celebrated midwinter solstice by dancing outside. A similar habit of dancing
outside around Christmas time has also been preserved among the Uskoki from the sto
dialect of Bosnia®.

In all of the three above-mentioned song types about St. Stephen there is a victim
who is in some way connected with the sacrifice of a horse. The horse thus presents a
teriomorphic image of a deity who plays a decisive role in the process of renewal. It is
therefore not strange that the oldest preserved Carnival mask in Slovenia is Rusa, a mare.
In Séavnica and its surroundings Rusa was taken around the village while people were
singing®®:

Belo Ruso vodimo, We are leading the white Rusa,
Konjem sreco prosimo, Asking for good luck for horses.
Zobi ji ne dajamo, We do not feed her with oats,
Z meglo jo napajamo. But water her with fog.

26 This could be linked to a folk tale about a mythical hero on horseback who has a brother. Together they form a
complementary pair.

27 E. Seemann, Die drei Hexen. Deutsche Volkslieder mit ihren Melodien IV, no. 80, Berlin 1959, pp. 216-227.

28 M. Boskovi¢-Stulli, Balada o pastiru i tri vjestice, in: Narodno stvaralastvo folklor 7, Vol. 25, Beograd 1968, pp.
20-36

¥ SLP I, p. 142

30§, No. 5157.
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When they came to a brook the two young men who represented the horse threw an
old pot and a broom into the water, and all of them started to sing:

Smo Ruso v vodo stirali, We chased Rusa to a brook,
Konjem sreco sprosili, And got good luck for horses,
Zdaj bomo pa pobirali, Now we will gather presents
Da bomo tezko nosili. Until we can carry no more.

Horse masks are known elsewhere in Europe as well. Young men masked themselves
as horses on Christmas or during Carnival in Germany, France, Austria, Hungary, Italy*,
etc. It is obvious that the original old rituals which were once part of this custom have
gradually lost their original meaning. The custom slowly acquired ironic and theatrical
elements, but inadvertently preserved some of its original elements. The song thus speaks
about a white mare which is sacrificed for the benefit of horses. The mare is thrown into
water, which is a distinctive mediator between the world of the living and the world of the
dead. The sacrificial horse should thus obtain mercy from God in the afterworld. This is
also the role of St. Stephen, for the endings of certain song variants about the “Kamenjanje
Sv. Stefana” (The Stoning of St. Stephen) are tailored to the spirit of Christianity, yet with
a marked note of deliverance such as the following one?*%:

Ko je ravno Stefan videl to, When St. Stephen saw

da on smrt storil bo, That he was about to die,

iz ljubezni Sce je prosil to, Still he asked Jesus with love

da bi Jezus dal gresnikom nebo: For absolution for all sinners:

“Oh Jezus, prosim te, “Oh, Jesus, please take me with you,
h sebi vzemi me, And after death all souls

po smrti ti vsem dusam daj May join you up in heaven!”

aj, nebeski sveti raj!”

The Beginning of Spring - St. George’s Day - Transition

St. George took the place of a mythical killer of dragon. By killing the dragon he
saves his land from disaster, defeats winter and brings spring and sun. There are numerous
customs, folk songs, legends, tales and fairytales connected with St. George’s Day.

St. George replaced a prominent spring deity, perhaps Vesnik, Jaril (the name has the
same basis as Jarnik, but here it denotes spring, the young, and does not mean irritable or
irascible, which is how the name of Jarnik, his brother, is explained). On this day a young boy
wrapped in vine tendrils so tightly that he was not discernible under the green was led from
door to door in Bela krajina. His escorts sang a carol which started with the following verses?*:

3 HDA, p. 1629.
2 SLP 1L, 397 (S 635).
3 After PLS I, pp. 258-259.
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Prosel je, prosel pisani vuzem, Over is, over the colorful Easter,

dosel je, dosel zeleni Jure Here comes, here comes George all in green,
na zelenom konji, po zelenom polji. On a green horse, over the green fields,
Dajte mu, dajte, Jurja darovajte... Give him, oh give him an offering...

Some of the St. George customs have preserved the connection of St. George with
the horse, and in these we can recognize St. George the rider. St. George from Adlesici, for
instance, rides a white horse and is not allowed to descend until he has ridden through the
whole parish. It is also significant that St. George’s Day is also the holiday of horse breeders.

A long journey by St. George on horseback seems to be announced in a song entitled
“Aj zelena je vsa gora” (Oh, How Green Is the Mountain), sung by young women while
dancing the Crnomaljsko kolo (round dance from Crnomelj) on Easter Monday. Easter is
usually celebrated before St. George’s day, but according to folk beliefs the year in which
this sequence is reversed is supposed to be an unlucky one. The song announces a long
journey awaiting the rider3*:

Aj, zelena je vsa gora, zelena, aj, zelena je.

Aj, notri raste trava, diteljina, aj, notri raste.

Aj, Zela jo je spremlada devojka, aj, Zela jo je,

aj, zlatim srpom, belimi rokami, aj, zlatim srpom.
Aj, nesla jo je svojga bratca konjem, aj, nesla jo je.
Aj, jejte, pite mojga bratca kojnci, aj, jejte, pite,
ker jutri bote dalec potovali, aj, jutri bote,

aj Cez te gore, gore so visoke, aj, Cez te gore,

aj, cez te vode, vode so Siroke, aj, cez te vode.

Oh, how green is the mountain, how green it is, how green.
Oh, and on the mountain clover grows, it grows.

Oh, a young girl the clover reaped, she reaped it.

Oh, with a golden sickle, hands of white, the golden sickle.
Oh, she took it to her brother’s horses, took it there.

Oh, eat and drink, my brother’s horses, eat and drink.

For you shall travel far on the morrow, on the morrow.

Oh, over these mountains, the mountains high, high over.
Oh, over these waters, the deep wide waters, wide over.

While the songs have preserved only a fragment of ritual texts, a fairy tale of the
AaTh 300 type entitled “Dragon Slayer” preserved the basic archetype in the form of
narrative. This is a story about the hero who kills a monster, saves a princess, resumes his
travels and returns, usually precisely at the moment when the princess is to marry someone
else. The design of the story reminds one of a cosmological myth about the creation of
the world, which represents the central deed of the hero’s life and has therefore been
joined to the initiative ritual of the chosen®. Principally the same myth can also be traced

3 M. Ramovs, Polka je ukazana. Plesno izrocilo na Slovenskem. Bela krajina in Kostel, Ljubljana 1995, pp. 58-59.
35 J. de Vries, Heldenlied und Heldensage, Bern, Munchen 1961, p. 297.
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in old Canaan and Hittite messages, antique myths, Old testament as well as Christian
legends - especially in the already-mentioned legend of St. George who saves St. Margareta.
In all of these George is always portrayed as a rider on a white horse. St. George has
taken the place of Gromovnik (Thundermaker), god of thunder, who according to the
central pre-Slavic myth, fights a dragon’*. Radoslav Kati¢i¢ made a detailed analysis of
Slavic folk song traditions from the viewpoint of the pre-Slavic myth about the cosmological
duel, or the fertility ritual respectively.”’. Among other things, his research has revealed
the connection between George and the horse. Based on the preserved song material
Katici€ established that George, who rode his horse across a sea, across fields and forests,
over mountains and through valleys, payed to the dragon - as a ransome for the girl - a
horse*®. He further stated that certain elements of Eastern Slavic wedding customs give
rise to the conjecture that the groom (George) was identified with the horse®. The
difference between St. George’s Day as a tradition with markedly cosmogonic elements
and Midsummer Day with its fertility functions is still preserved in Slovene folk songs
and customs. With the exception of Croatian mythic tradition the line between these two
myths among other Slavs is much more blurred, with both figures blending into a single
one.

Midsummer Solstice - Kresnik - The Sacred Wedding

Summer solstice is announced by Kresnik“. As is evident from the name, in people’s
notions Kresnik was connected with fire, with striking fire, with the sun which attains its
zenith on midsummer solstice. N. Kuret allowed for a comparison between the “goldenhaired
and goldenarmed son of the heavenly ruler” - Kresnik - and the sun-god, the Old Slavic
Sventovit*. Stories about Kresnik say that he was born with horse’s hooves (Popotnik 5/1,
Jan. 10., 1884; Slovenski gospodar 29/1895) and could change his appearance. According
to a tradition based on older religious notions his father was the ruler of heavens, meaning

3¢ For more about the cosmogonic myth among Slavs compare: V.V. Ivanov, V.N. Toporov, Slavjanskie modelirujuscie
semiotiCeskie sistemy. Moscow 1965; idem: Issledovanija v oblasti slavjanskich drevnostej. Leksiceskie i
frazeologiceskie voprosy rekonstrukcii tekstov. Moscow 1974; R. Katici¢: Hoditi - roditi, Spuren der Texte eines
urslawischen Fruchtbarkeitsritus, in: Wiener slavistisches Jahrbuch 33, Wien 1987; idem, Nachlese zum
urslawischen Mythos vom Zweikampf des Donnergottes mit dem Drachen, in: Wiener Slavistisches Jahrbuch
34, Wien 1988; idem, Weiteres zur Rekonstruktion der Texte eines urslawischen Fruchtbarkeitsritus 1-2, in:
Wiener Slavistisches Jahrbuch 35, 36, Wien 1989, 1990; idem, Nachtrage zur Rekonstruktion des Textes eines
urslawischen Fruchtbarkeitsritus, in: Wiener Slavistisches Jahrbuch 36, Wien 1990.

37 See above.

3 R, Katici¢, Hoditi - roditi, Wien 1987, p. 39.

¥ Ibid., pp. 39-40.

40 For more about this mythical creature see: J. Pajek, Crtice iz dusevnega Zitka stajerskih Slovencev, Ljubljana
1884; J. Kelemina, bajke in pripovedke slovenskega ljudstva, Celje 1930; M. Boskovi¢-Stulli, Kresnik - Krsnik,
ein Wesen aus der kroatischen und slovenischen Volkstiberlieferung, in: Fabula 3/3, Berlin 1960; C. Ginzburg,
Storia notturna, Una decifrazione del sabba, Torino 1989; N. Mikhailov, Fragment slovenskoj mifopoeti¢eskoj
tradicii, in: Koncept dviZenija, Moskva 1996, pp. 128-141; idem: Kr(e)snik; eine Figur der slowenischen Version
des urschlawischen Hauptmythos, in: KnjiZzevna istorija, XIX, 101, Beograd 1997, 23-37; J. Simpson, Witches
and Witchbusters, in: Folklore 107, London 1996.

4" PLS 1, p. 385. J. Kelemina has compared Kresnik and Svarozi¢ (or Bozi¢) in: Bajke in pripovedke slovenskega
Jjudstva, Celje 1930, p. 8. Comp. Sventovit in: Mify narodov mira 2, Moscow 1988.
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Perun, the fire lightning*?. His mother carried Kresnik for nine years before he was born.
He was born as the tenth (Slovan IX/1911, pp. 300-301) or twelfth (Navratil, LMS 1887, pp.
106-107) son, thus symbolizing the future of mankind and eternal development of the
universe. He was said to have lived in the Ninth Land, in Eastern Lands, on a Golden or a
Glass Mountain®. According to some stories, especially the ones which mention a specific
Kresnik - the Kresnik of Vurberg - he lived on the Vurberg castle** which was also called
Wurben (etym. worm, also snake or dragon) or Kacjak, the name of which symbolizes the
underground world of his opponent, his double, named Veles or Zmaj (Dragon), Kacji kralj
Babilon (Babylon the Snake King), Lintvern, Krut, Voz, Sas, Ses, Triglav, Trdoglav, Krutoglav,
Potoglav, Crt, Trot, Trod, Bes, Velikan Vouvel, Volvel, Baron Balon, Tolovaj iz Velenja, etc.
While it was believed that Kresnik lived in the heavens, his opponent lived in the underworld,
in a rocky cave on a river bank, thrice wrapped around a stone table, in a rocky castle, in the
Skala castle, in Beli grad, in Pusti grad with no windows or doors, in a mountain cave, in a
castle on the highest mountain, in Trotkovo, in Medvedgrad (Bear Castle), etc. Together
with his double - brother or with his father (Kelemina, p. 7, No. 202/II) - he travelled
around in a carriage. When the two were once on the way to a feast, the Babylonian Snake
Queen dispatched a snake to intercept them. The story says that when Trot beheaded the
snake with a golden axe the snake’s tail hit the clouds, and a terrible storm started. The
brothers were saved only because of their swift horses. In Slovene folk tales Kresnik’s sister
(Marjetica, Vesina, Alencica, Deva, Zora) - or his cattle - was abducted by his opponent
Zmaj (Dragon) and held captive in a rocky cave. Kresnik’s four-eyed dog Vedez helped him
find her. Following the advice of a White Lady, Kresnik opened the rock with the help of
the “vouvelica” or “kounertnica” - grass which grows on top of Pohorje on Midsummer Day
- and saved his cattle. Other stories say that he struck the rock with a cudgel, whereupon
thunder and lightning started, and ghosts and the Snake king came running from the rock.
Kresnik struck down all the ghosts, killed the Snake king with lightning or beheaded him
with a golden ax, and set free his herd, or a goat with a golden beard which he then harnessed
to his carriage. Wherever the carriage went, cool rain wet the earth and golden wheat started
to grow. According to another story (Trstenjak, LMS 1870, p. 21) Count Kresnik saved
princess Vesina from the Vurberg (Wurben) castle where she was imprisoned by a huge
dragon which crawled across the Drava river. The river flooded Ptujsko polje. Kresnik, who
had actually grown wings, killed the dragon in a sword fight in the air. He then chained the
dragon to a cliff in the castle brook, and golden wheat started to fall. Folk songs (Trdoglav
in Marjetica, SLP I, No. 21; Kelemina, No. 8) tell about a young prince who saved his sister
who had been abducted by a dragon and taken to his castle. The prince finds his sister after
walking across twelve lands. The kidnapped sister advises him to strike on the castle with
three year-old hazelwood switches, or to bring holy water, salt and a candle, or three olive
crosses with him, etc. The prince saves the maiden and a wedding ensues (hierogamy between

42 The folk narrative material this study is based on is taken from the Institute of Slovene Ethnology (Scientific
Research Centre of the Slovenian Academy of Sciences and Arts) archives and from the anthology: J. Kelemina,
Bajke in pripovedke slovenskega ljudstva, Celje 1930.

43 He is believed to live here occasionally in the form of a golden-horned stag. Plants (apples) which bring immortality
grow on the mountain (Kelemina, pp. 26-27; No. 1/IV). This tradition links Kresnik to Goldenhorn.

4 Vurberg was the birthplace of Krstnik who had horse hooves and had to be christened nine times (Popotnik 5/
1, 10.1. 1884, pp. 11-13). A snake was believed to be coiled around Vurberg. It followed Kresnik when he
abducted Snake Queen’s crown (or daughter, according to some narratives) from Snake Land. Kresnik saved
himself with the help of his swift horses.
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the Earth and the Sky). In some folk songs sung on Midsummer Day, for instance “Brat in
Sestra” (Brother and Sister) from the village of Drasi¢e®, the hazily preserved memory of
the sacred marriage is still evident:

Na gorici ogenj gori,

There is a fire lit on the hill,

Detel ga prerasca. Clover grows above it.
Okol ognja lepoj kolo, A dance circle round the fire,
Detel ga prerasca. Clover grows above it.

V kolu mi je brat sestrica,

In the circle a brother and a sister,

Detel ga prerasca. Clover grows above it.

Bratec kolo sponehuje, The brother ceases dancing,

Detel ga prerasca: Clover grows above it.

Sestrica ga pogleduje, The sister looks at him,

Detel ga prerasca. Clover grows above it.

“Oj sestrica, lepa si mi, “Oh, sister, how beautiful you are,
Detel ga prerasca: Clover grows above it:

Bila bi si lepa gliha! How nice a couple we would make!
Detel ga prerasca.” Clover grows above it.”

“Ne govori, bratec, toga “Pray do not say a thing like that,
Detel ga prerasca: Clover grows above it:

Od ljudi je presramota, Others would find it such a shame,
Detel ga prerasca, Clover grows above it,

Od Boga je pregrehota! And God would find it such a sin!
Detel ga prerasca.” Clover grows above it.”

One of the most beautiful Slovene Midsummer Day songs entitled “Device tri
kresujejo” (Three Maidens Celebrate Midsummer Day) recorded by Matija Majar Ziljski in
Podgorje in Rosenthal in Austria is also about the marriage of a mythological sun hero who
appears as a “young prince” and comes riding to get his sweetheart*. The maiden he has
chosen is lost and does not know who her parents were. An incestuous connection could
thus be implied here as well.

In the opinion of N. Kuret (PLS I., p. 433) the song about the incest and the custom
of marriage on Midsummer Day - the marriage having a parallel in the Whitsun pair of the
Western European tradition - are reminiscent of a tale about the marriage of Sun and Earth,
both children of the Highest Being. The duality of the Highest Being’s life is evident from
stories about his night struggles and journeys to the land of the “Snake Queen,” where the
snake’s daughter was Kresnik’s lover. In some variants Kresnik even led her away from
there. At night he travelled at the speed of lightning and his wife did not even notice that he
was gone; but when she saw him coming from his lover once she called him by his name
(taboo), thus causing his death. Some customs have also preserved the memory of the once
mythical character of Kresnik, for instance: the rolling of little sun wheels made of wood, of
lighting St. John’s fires (Johanisfeuer, jarilo, kres, sobotka), of dancing around and leaping
across bonfires, of young girls dressed as Kresnice or Ladarice who went around singing

45§ 5014, recorded by Janko Barle in 1890.
4 Comp.: S, pp. 297-302; PLS I, p. 385.

163



164

The Horse as a Cosmological Creature in the Slovene Mythopoetic Heritage

songs for a bountiful harvest, of ringing bells and firing cannons to keep away the ghosts of
the dead who could otherwise return not only around Christmas, but also on St. John’s
Day. As with Christmas time, the period around St. John’s Day was believed to be the time
of crossing over, of transition. It was both dangerous and sacred at the same time. Water,
fire and plants were believed to possess special powers at that time - purifying, fertile and
healing powers. Of special importance in folk medicine were fern and litter which were
strewn around the floor in honor of Kresnik who was to come at night*. The question arises
whether Kresnik’s alter-image in the beliefs of those who lived during the time of this mythical
legend may have been the horse, or else did Kresnik assume the image of the horse? At all
events, he rode one as a prince. He came on a horse to fetch his bride, and their marriage
thus assured renewal and fertility.

Gradually Kresnik began to lose his mythical role. At first he still appeared as a tribal
god or as Prince Kresnik fighting the neighbouring false Kresniks to ensure a good harvest
in his country. Later he acquired the role of a magician, zduha¢ (a wizard whose soul
sometimes wanders outside his body), marked from birth. People believed that he was born
with his placenta, with his brows grown together, with more fingers - usually seven - than
ordinary people, with teeth, with a small tail, etc. Men and women like himself were believed
to associate with Fairies and knew more than others (Vuk, Rjecnik 62, 260). But a newborn
child could be spared this fate if he was placed between a forked vine branch which had to
wither afterwards; later his comrades who came to fetch him for the first time should be
told that he was not there, or he should be struck with a rosary during a night meeting. It
was actually believed that such a person met with other Kresniks at night, at crossroads or
under walnut trees, fighting his enemies the witches, wizzards and Vedomeci in order to
ensure a good harvest. People believed that they saw their fights reflected in lightning on
clear summer evenings. According to some legends there were fights between Vedavci and
Sentjanzevci at Christmas or on St. John’s Day. Kresnik was believed to change his
appearance, appearing as an ox, “nerest”, “per” (Trstenjak; Pajek), a sow with horse’s hooves,
a horse, a donkey, he fought in a stone garment, etc. As a red ox he fought a black one,
meaning the false Kresnik. He fought using horns (lightning), an axe, a thunderbolt
(“tranbalta”), sheaves, vine poles. Coincidental bystanders could help him by striking the
opposite ox with a year-old hazelwood branch, with a stake, etc (this is how Peter Klepec,
for instance, would have acquired his might in return for his help)*.

The connection between Kresniks and their comparable Hungarian Taltos, Italian
Benandanti, and especially Kallikantzaros from the Peloponnesian peninsula, and the horse
in folk legends is evident. According to some etymological explanations the word
kallikantzaros derived from kalos-kentauros (beautiful Centaur)*®. The being on whom
fertility and prosperity depended would thus be a Centaur, half horse and half human. The
connection between Kresnik and the horse as his alter ego is thus obvious.

As the son of the highest deity Perun, the sun god, the god of warfare, Kresnik can
identify with Perun®, representing a developmental phase in Perun’s life. This is the period

47 1. Navratil, Slovenske narodne vraZe in prazne vere, in: LMS 1887, p. 96.

# M. Ravnikar-Pozenc¢an, NUK, Ms 483, Vol. 11, No. 19.

4 For further details see: C. Ginzburg, Storia notturna. Una decifrazione del sabba, Torino 1989, pp. 130-160.

30 This hypothesis has been defended already by N. Mikhailov: Fragment slovenskoj mifopoeti¢eskoj tradicii, in:
Koncept dviZzenija, Moscow 1996, pp. 128-141; idem, Kr(e)snik, eine Figur der slowenischen Version des
urslawischen Hauptmythos, in: KnjiZevna istorija, XIX, 101, Beograd 1997, 23-37.
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when the development is in its zenith, followed by a gradual decline, by the turn downwards,
and the establishment of a new life.

The Coming of Autumn - Jarnik - Death

According to Slovene mythical legends a hero who kills a dragon - in Christian
mythology St. George on a white mare - has a brother, a mythical hunter Jarnik, also called
Bartolomej (Bartholomew) or even “Jurij s puso” (George with a Gun)*' by Slavs. It was
believed that the poacher led “Divja jaga”, also called “Divji lov” (Wild Hunt) for twelve
days around Christmas, during the terrible “wolf nights” in which mysterious horses
thundered beneath the firmament®.

This teriomorphic image is taken over by a hero on a white mare, St. George, later
called Kresnik, a sun hero in the tale of Zlatorog (Goldenhorn). Zlatorog, Beli konj (White
Horse), or Beli kozorog (White Goat), who has access to and watches over earthly treasures,
is the symbol of fertility**. Kresnik, the hero who was the winner before and who killed a
mighty beast, now becomes the victim. He is killed by his own brother Jarnik out of greed
and passion. But Zlatorog, the sun horse, is immortal, and from his blood the flower of life,
the flower of Triglav grows. Zlatorog swallows it, is revived and gets his revenge by pushing
his opponent into an abyss. Here too we have a mythical couple, brothers, one of which
personifies sun and light, the other moon and darkness. Both mythical riders are important
for mankind and for life on earth. As part of the vegetative, renewable circle of nature
Jarnik has an ambivalent character. The fact that he shoots at an animal of the sun in order
to attain the goal he pursues establishes him as the lunar, night, winter demon who plays an
important part in the renewal of the circle of life, especially as the leader of the dead, thus
the demon of thunderstorms, like the Scandinavian Odin, Germanic Wodan or Greek
Charon, all of whom were believed to be riding through clouds.

Just as the tale of Zlatorog speaks about the treasures opened by Zlatorog’s golden
horns, and about a miraculous flower which grows from drops of his blood, so too the
legend about “Beli konj” (The White Horse) tells about treasures hidden in the valley between
Triglav and VrSac, and about marvellous healing blooms which spring from the horse’s
blood. These are its abbreviated contents®*:

Two men, an old hunter and a shepherd, went up a mountain to look for buried
treasure. All of a sudden they heard thunder and beheld a white horse standing on the spot
where they wanted to dig. A thick fog enveloped them and wherever they turned they saw
the horse in front of them. Finally the fog lifted, leaving them far from their chosen path,
frightened but happy that they could get away alive.

Yet one day he who will find the treasure will come along. He will have to kill the
white horse with the first bullet when the first ray of light strikes the horse’s mane. The man
will be able to take the treasure, and the gold will be so bountiful that people will not know
what to do with it. From the horse’s blood flowers will grow. Cattle which will eat them will be
fat and healthy, and whoever will pick such a flower will remain happy for the rest of his life.

St Comp. Kresnik’s opponent Veles, Trdoglav, Trot, etc., later Vedomec.

52 PLS 2, p. 382.

53 The unicorn assumed a similar role in Christian medieval apocryphal symbolism.

54 J. Kelemina, pp. 127-128, No. 76 - after Tonejc-Samostal, Dunajski zvon 1879, 363 f.p.
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It is true that according to folk tradition, Zlatorog, the white horse, the goldenhorned
stag, etc. is mortally wounded, but the miraculous flower, the flower of life springings from
his blood revives him and returns his life force.

Notions about the cosmogonic sacrifice of the horse have already been known in
Vedic traditions, which undoubtedly influenced old Slavic religious traditions. The classic
citation referring to it is the beginning of the Brhadaranyaka Upanishad:

The head of the sacrificial horse is really the dawn, his eye the sun, his breath the wind,
his jaws the worldly fire, his body a year! His back is the sky, his abdominal cavity air space, the
curve of his stomach the earth, his sides the sides of the sky, his ribs the sides between heavens,
his limbs the seasons, his joints months and halfimonths, his legs days and weeks, his bones the
stars, his flesh the clouds, the contents of his stomach the sand, his entrails the rivers, his liver
and lungs are mountains, his hairs plants and trees, his front the rising and his back the setting
sun®. The Slavs have preserved the image of the horse as a sacrificial animal in their
mythopoetic heritage. Based on this, we can conclude that Perun, the highest Slavic deity,
was closely connected with the horse, with fertility and the processes of renewal. His earthly
incarnations, captured in the yearly cycle, were marked by important attributes of horses,
his double nature - that of the earth and of the sun - clearly evident in them. Certain elements
and actions, for instance his struggle with a menacing enemy force, emphasized components
of fertility, the female image - the hero’s sister and wife (mother) - a plant with miraculous
powers, associations with lightning and rain, can be repeated in Perun’s incarnations such
as Bozi¢ (Christmas), Jurij (George), Kresnik, and Zlatorog (Goldenhorn).

As is evident from the treatise all of the four turning points are in some way connected
with the horse and the god of thunder, the mighty deity who commands the cosmological
driving forces and combines the male (fire) with the female (water) principle.

5 K. Deschmann, Die Sage vom Goldkrikel ( Zlatorog), in: Laibacher Zeitung no. 43, Feb. 21., 1868
¢ See: R. Katici¢, Hoditi - roditi, in: Wiener slavistischer Jahrbuch 33, Wien 1987, p. 41.
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Konj kot kozmolosko bitje v slovenskem mitopoeti¢nem izrocilu

Monika Kropej

Obredja, pri katerih gre za povezavo konj z obnovitvijo narave, so znacilna za mejni
Cas, obdobje zimskega in poletnega kresa ter za pomladni in jesenski preobrat. Tudi pesemsko
in pripovedno gradivo, ki te mejnike spremlja, je tako ali drugace zaznamovano z likom
konja.

V Casu zimskega solsticija, ko so dnevi najkrajsi in nocCi najdaljSe, lahko zasledimo v
slovenskem mitopoeti¢nem izrocilu spomin na rojstvo mladega boga. Po ohranjenih ljudskih
Segah in kolednicah, bi lahko sklepali, da se to boZanstvo lahko identificira s konjem. Tudi
sv. Stefan, ki goduje 26. decembra, je prevzel vlogo zavetnika konj. Njegova povezanost s
konji je razvidna iz dolo¢enih pesemskih tipov o sv. Stefanu in o Zrtvovanem pastirju.

Konj je torej v mitopoeti¢nem izrocilu teriomorfna podoba boZanstva, ki ima odlocilno
vlogo pri obnovitvenem procesu, kar potrjujejo tudi pustne maske. Znano je, da je najstarejsa
pustna maska na Slovenskem prav Rusa - kobila, ki so jo, npr. v S¢avnici in okolici vodili po
vasi in jo nazadnje vrgli v vodo, da bi s tem izprosili milost konjem, kot poje ljudska pesem.

Tudi pesmi in Sege vezane na Jurjevo govorijo o Juriju - jezdecu. Poleg tega je Jurjevo
tudi konjerejski praznik. Sv. Jurij je, kot je ugotovil Ze R. Kati€ic¢, stopil na mesto boga strele
Gromovnika, ki se po osrednjem praslovanskem mitu bojuje z zmajem.

Na poletni Kres se v slovenskih ljudskih pesmih in povedkah navezuje Kresnik -
kraljevi€¢ na konju, tudi bajno bitje, zaznamovano s konjskimi kopiti, ki naj bi po pesemskem
izroCilu resil iz rok ugrabitelja svojo sestro in se poroc€il z njo. Spomin na sveto poroko
ohranjajo tudi nekatere kresne pesmi. Kot sin najvi§jega boga Peruna oz. Gromovnika, se
Kresnik lahko istoveti z njim, kot ugotavlja tudi N. Mikhailov. Kresnik predstavlja razvojno
stopnjo Perunovega bivanja. obdobje, ko je dosezen viSek in se zaCenja nazadovanje. Obrat
navzdol in zasnutek novega Zivljenja.

Jesenski mejnik v slovenskem ljudskem izrocCilu zaznamuje lovec Jarnik, pri Slovanih
imenovan tudi Bartolomej, na Slovenskem pa tudi Jurij s puso, ki naj bi bil brat Jurija -
ubijalca zmaja. Lovec Zlatoroga, belega konja ipd. sicer ustreli, po ljudskem izro¢ilu je Zival
smrtno zadeta, toda ¢udeZna rozZa, roZa Zivljenja, ki zrase iz njegove krvi, jo oZivi in ji
povrne Zivljenjske sile.

Vsi §tirje mejniki so, kot je razvidno iz ¢lanka, na nek nain povezani s konjem in
bogom groma, vsemogoc¢nim boZanstvom, ki obvladuje kozmoloske sile.
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From the Tauriscan Gold Mine to the Goldenhorn
and the Unusual Alpine Animal

Marjeta Sasel Kos

Three themes are analysed in the article, which are related under certain aspects to each
other. These are the discovery of a rich gold deposit in the land of the Taurisci, mentioned by the
Greek historian, Polybius, and the geographer and historian, Strabo; the folk-tale of the
Goldenhorn/Zlatorog, in which the search for gold and treasure is reflected; and the third, the
peculiar Alpine animal mentioned by the same Greek writers. It could be interpreted as a mythic
animal, although in view of the accurate description, the animal was probably an elk.

Gold Mine

Objects of gold were not unusual in Hallstatt period “princely” graves hidden under
huge tumuli around Sti¢na, Magdalenska gora, Novo mesto, Velike Malence, Podzemelj,
Vace, and in the vicinity of other once mighty hill forts in Lower Carniola. By the time
Aquileia was founded in 181 B.C., and various tribes of the Taurisci had already been
settled in most of present-day Slovenia for several generations, the origins of these barrows
with an empty grave in the middle, perhaps belonging to a mythical ancestor of a gens or
tribe, had already been half-lost in the distant past. Memories, faded by then, of life in
peace and war in once prosperous prehistoric “towns”, partly depicted on situlas, certainly
gave rise to different legends and folk stories. The vital force of the Hallstatt period
population had been destroyed, but the reasons for its decline, apart from the Celtic
invasion, are not clear; they may range from wars, incursions of hostile tribes from the
eastern direction, pestilence (possibly brought by the latter) and other epidemic diseases,
to various internal factors.

The Celtic Taurisci brought with them a different culture and a different way of life;
they settled in the plains, along the rivers and important roads, they engaged in long-distance
trade and founded emporia. The material remains of the former inhabitants (despite the
impoverished living conditions of their descendants) must have inspired in the Celtic
newcomers images of considerable wealth and riches. The Taurisci were undoubtedly also
seeking precious metals, as were the Italics, who had recently settled in northern Italy, both
additionally prompted perhaps by stories of hidden treasure, robbed from the rich graves of
the former inhabitants of the Alpine and subalpine regions, and occasional discoveries of
gold and other rare metals in the same area.

This, roughly sketched, was the background against which Polybius’ fragmentary note
about the gold mine, discovered in his time in the land of the Taurisci, may better be
understood. This fragment of Polybius’ narrative has been preserved in Strabo and is
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unfortunately devoid of any context (Polyb. 34.10.10-14 [= Strabo IV 6.12 C 208]); it has
recently been twice interpreted from different aspects.! This passage has often been quoted,
both in Greek and in various translations, so it will be sufficient here to paraphrase it in
order to comment briefly on certain data it contains, which are important for our analysis.
Strabo reported that in Polybius’ time a gold mine was discovered near Aquileia, in the
region of the Norican Taurisci, which was extremely convenient to exploit. The diggers only
had to remove a relatively thin layer of the earth from the surface, varying from two to
fifteen feet. Gold consisted of nuggets as big as a bean or a lupine, loosing only one eighth
of its weight in the course of smelting, although a part of it required more smelting. The
deposit, which was exploited both by the Italics and the natives, caused the price of gold
throughout Italy to drop by one third in two months. The Taurisci then expelled the Italian
workers, establishing a monopoly of it. Strabo added that alluvial gold, too, was found in
the rivers of that region, in addition to the primary deposits of gold, although in much
smaller quantities. He concluded Polybius’ report with a statement that, by his time, all the
gold mines had come into the possession of the Romans.

Polybius referred to the gold mine in his 34th book, dedicated to geography, which he
supposedly wrote between 144 and 129 B.C.;> however, he may have collected material for
it during his travels in Cisalpine Gaul and the Alps before 150 B.C.? It can thus be postulated
that the mine was discovered before this date, or, possibly, but less likely, in the second half
of the 2nd century B.C. In any case, its discovery occured before 129 B.C., the year of the
expedition of the Roman general C. Sempronius Tuditanus against the Carni, Histri, Taurisci,
and lapodes, since Tuditanus’ campaign is not mentioned in this context either by Polybius
or Strabo. Whether Tuditanus’ punitive expedition could in any way be related to the expulsion
of the Italian seekers of ore deposits, gold-diggers and merchants by the Taurisci, is not at
all certain; the two events are at any rate not connected in the sources. According to J.
Sasel, however, the arrogant behaviour of the Taurisci probably did provoke a reaction from
the Roman senate, and he considered Tuditanus’ military operation a natural consequence
for the recent events.* The offence of the Taurisci was in my opinion just one of several
hostile actions undertaken by the Carni, Histri, Taurisci, and Iapodes against the Roman
state. These peoples, except the Histri (defeated in 177 B.C.), were still relatively powerful,
and disputed among themselves the transit route between the Balkan and Apennine
peninsulas, a part of the important Amber Route. The geopolitical and strategic position of
these transit regions was of enormous importance, and the Romans, too, wished to control
them. The Carni had one of their strongholds at Tergeste, the Taurisci were powerfully
based at their emporium at Nauportus, while the Iapodes, settled in the hinterland of
Notranjska, directed their attacks towards the Nanos region (the pass of Ocra at Razdrto)
and Tergeste.

As opposed to the Norican kingdom, which had a hospitium publicum with the Romans,
attested in 113 B.C. when the Cimbri invaded Noricum and threatened Italy, but probably

! J. Sagel, Miniera aurifera nelle Alpi Orientali, Aquileia Nostra 45/46, 1974/75, 148-152 (= Opera selecta, 538-
540); C. Eibner, Keltisches Gold aus den Alpen, in: Lebendige Altertumswissenschaft. Festgabe zur Vollendung
des 70. Lebensjahres von Hermann Vetters. Wien 1985, 91-94.

2 K. Ziegler, Polybios, in: RE XXI,2 (1952), 1488-1489.

3 P. Pédech, La méthode historique de Polybe (Coll. d’études anciennes), Paris 1964, 528-529, 564-565.

4 Sasel (n. 1), 538. Thus also E. Swoboda, Carnuntum. Seine Geschichte und seine Denkmdler, Graz, Koln 1964*,
227 f.
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of a much earlier date, the Taurisci were in general openly hostile to the Roman state.’ G.
Alfoldy, who rejected any connection between the gold mine affair and Tuditanus’ expedition,
located the gold mine in the Norican kingdom.® First of all, the location of the mine must
once more be briefly examined.

REGMYM ' 4
HMORICYM s
M A

I
RATA,
B .

ix Lt
RN, e -

; o
"'\'-..u‘ :*'\-\..-. "'-" +""’-‘ "
TR T TR ", PAMBMOMNIA
i - : ’ r

3 1 o o AL r
.- 1 Ty *-l'-r - y il i C ‘e
i . 7 .q_&- ™. O T L

ol | Tt I ae Ry i
] y 5 B a1 5t 5 3 i,
kT " g A SR
. - T, f - -
[~ - (L bew e 1 . -
Hi - B YA ¥

Fig. I: Sites, rivers, mountains, and peoples mentioned in the text.
Kraji, reke, gore in plemena, ki so omenjeni v besedilu.

Polybius located the gold mine in the country of the Taurisci, not far from Aquileia.
The expression KOT’ AKUAN 1av is not particularly precise and may have served only as a
point of orientation for the readers of Polybius’ History, meaning no more and no less than
“in the sphere of influence” of Aquileia, or “in the broad hinterland” of the city. Aquileia
was the northeasternmost colony in Cisalpine Gaul around the middle of the 2nd century
B.C., and a point of geographical reference for areas outside the limits of Cisalpina. So the
regions determined by the (relative) proximity of Aquileia may have comprised even a
distant territory, not just the immediate hinterland of the city. In Polybius’ time, there was
no toponym east and north of Aquileia that could have served contemporary Greek and
Roman readers as a point of geographical orientation.

The next problem posed by Polybius’ text are the Norican Taurisci. The location of the
Taurisci has until recently been controversial, since according to several scholars (who based
their opinion mainly on the linguistic aspect), notably also G. Alf6ldy,” they would have been
the original inhabitants of the Norican kingdom, getting their name from the Tauern Mts.,
whereas others, on the basis of ancient sources, have located them south of the Karavanke

5 M. Sasel Kos, The End of the Norican Kingdom and the Formation of the Provinces of Noricum and Pannonia,
Akten des IV, intern. Koll. iiber Probleme des provinzialrom. Kunstschaffens/Akti IV. mednarod. kolokvija o problemih
rim. provincialne umetnosti, ed. B. Djuri¢, 1. Lazar (Situla 36), Ljubljana 1997, 21-24, with the relevant earlier
bibliography.

¢ G. Alfoldy, Noricum, London, Boston 1974, 34.

7 G. Alf6ldy, Taurisci und Norici, Historia 15, 1966, 224-241; cf. idem, Noricum (n. 6), 25-27.
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Alps.® This controversy has definitely been solved, despite some different opinions,’ in favour
of the latter thesis. The Taurisci were settled in the regions south of the Alps, occupying most
of present-day Slovenia; on the one hand, their presence there is confirmed by the data in
classical literature,'® on the other, by archaeological evidence, reflected in the so-called La
Téne period Mokronog culture.!! The only areas connected with their name in the ancient
sources are the Aquileia and Nauportus regions; while the name of Aquileia, as mentioned
above, obviously served as a geographical reference, Strabo claimed that Nauportus was a
settlement of the Taurisci (VII 5.2 C 314), that is to say that they inhabited the Emona Basin
and the broader area surrounding it. Their influence had certainly reached as far to the east as
Ocra in the region below Nanos, while towards the west they inhabited the Celeia and Poetovio
regions, and extended even further to the northwest (fig. /).'> The Taurisci in the Emona
Basin are not related to the Norici in the sources; in league with the Lower Carniolan Celtic
tribes, who were later, after the reign of Augustus, known under the name of the Latobici, they
possibly resisted the expansionistic tendencies of the Norican kingdom, and certainly those
of the Roman state. Regnum Noricum undoubtedly wished to extend its authority as much to
the south and southeast as possible, and during certain periods it certainly gained some
influence over the Celeia and Poetovio regions — those nearest the kingdom — and those
Taurisci would have properly been termed the Norican Taurisci. The Norican conquest of
these regions is very well reflected also in coin finds.”* When Pliny the Elder says that those
who had once been known as Taurisci, were in his time known as Norici (V. £. I1I 133: quondam
Taurisci appellati, nunc Norici), he obviously referred most of all to Celeia, which was part of
the province of Noricum and one of its most important administrative centres, and to the
Taurisci, settled in the region of Poetovio.

Where could gold deposits such as that mentioned by Polybius be located? In Slovenia
no traces of gold extraction are known to date; the nearest gold mines are situated in the
region south of the Hohe Tauern (Visoke Ture) in Austria, the centre of the Norican kingdom.
Polybius’ gold mine has often been located precisely there."* Other gold deposits in Noricum
(or in the country of the Taurisci?: Tauriscan Noreia is mentioned by Plin., N. 4. III 131),
1200 stades (ca. 222 km) distant from Aquileia, are mentioned elsewhere in Strabo (V 1.8
C 214). In this passage he described Aquileia as an emporium for the inhabitants of Illyricum,
stating that a navigable river connected Aquileia with Noreia, where Cn. Papirius Carbo
was defeated by the Cimbri. He further noted that alluvial gold was being won in large

8 R. Egger, Ricerche di storia sul Friuli preromano e romano, Atti dell’Accademia di Scienze, Lettere e Arti di Udine
13, 1954-1957, 385-388; J. Sasel, Lineamenti dell’espansione romana nelle Alpi Orientali e nei Balcani occidentali,
in: Aquileia e I'arco alpino orientale (Antichita Altoadr. 9), Udine 1976, 78-81 (= Opera selecta, 415-422).

> P.W. Heider, Zu den “norischen Tauriskern”. Eine quellen- und literaturkritische Studie, in: Hochalpine Altstrassen
im Raum Badgastein-Mallnitz (Bocksteiner Montana 10), Wien 1993, 219-271; for the argumetns pro and contra
see Sasel Kos (n. 5).

10 Sasel Kos (n.5).

' D. Bozi¢, Keltska kultura u Jugoslaviji. Zapadna grupa [The Celtic Culture in Yugoslavia. The Western Group],
in: Praistorija jugoslavenskih zemalja 5 (Sarajevo 1987), 855-897.

12 Bozi€ (n. 11).

13 P. Kos, Keltski novci Slovenije | Keltische Miinzen Sloweniens (Situla 18), Ljubljana 1977, passim; idem, The
Monetary Circulation in the Southeastern Alpine Region ca. 300 B.C. - A.D. 1000 (Situla 24), Ljubljana 1986, 20-24.

14 0. Davies, Roman Mines in Europe, Oxford 1935, 175; his opinion has in general been accepted in the subsequent
scholarship, thus for example by H. Quiring, Geschichte - Vorgeschichte, Altertum und Mittelalter, in: F.
Friedensburg, Gold (Die Metallischen Rohstoffe 3), Stuttgart 19532, 41-42; see aslo Alfoldy (n. 6), 34, who cited
earlier opinions concerning the location of the mine, also p. 293 n. 41; Eibner (n. 1).
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quantities in the region of Noreia where also an iron industry was developed. The site of
Noreia, too, has not been identified to date.”® Returning to the gold mine mentioned by
Polybius, however, and the possibility that it was located in Carinthia, it can hardly be
imagined that the core of Regnum Noricum would not have been referred to under the name
of the Norici, but under that of the Taurisci who are otherwise never located in the kingdom
by the ancient sources. Some Austrian scholars have thus already argued for the location of
the Taurisci, and consequently also the mine, in the southeastern Alpine region.'®

In terms of Slovenia’s geological structure, the Pohorje Mts., Kozjak, and Kobansko
region (the broad area of Poetovio), consisting of metamorphic rocks, the oldest ore bearing
beds in Slovenia, would have been potentially the most suitable area where gold deposits
could have theoretically been expected (fig. /)." Strabo implied, by adding at the end of
Polybius’ report that in the country of the Taurisci alluvial gold, too, was being washed out,
that the gold mine in question was a primary deposit of gold. Nonetheless, the discovered
gold, as described by Polybius, must have been alluvial gold, found in a geological stratum
that had once been the river-bed, and where gold could have coagulated in the course of
time. Such terraces could lie even several hundred metres above the present riverbed, giving
the impression that gold found on them was a primary deposit of gold."®* The only rivers
carrying gold in Slovenia are the Drava and Mura (Mur). The Drava and Mura regions were
settled by the Taurisci; historically considered, Polybius’ mine could well be located in this
region. It is situated rather far from Aquileia, but if it is considered that the mine was
controlled by the Taurisci from the Nauportus-Emona region or from Celeia, where their
important settlements and centres of power were situated, Aquileia as a point of geographical
orientation is not too distant.

Gold that was found in the form of rather large grains, as big as beans or lupines, can
only be — as already mentioned — alluvial gold. Such a deposit could not have been a
primary deposit as understood by Strabo (and probably also by Polybius), so it is vain to
look for it in regions nearer Aquileia. From the geological point of view, certain areas, such
as the Julian and Kamnik Alps, the Bled and Bohinj regions, can be excluded even as
potential areas in which gold could be discovered. Copper has been discovered in the
Cerkljansko region in the hinterland of Idrija, and some deposits of lead and zinc (and even
copper and mercury) are known in several sections of the Posavje regions, between Polhov
Gradec, the Trbovlje region, and Catez.!” However, no traces of gold have been discovered
anywhere in these regions, and no river with its source in Slovenia, carries gold. It appears
that gold was found by Italian gold diggers; this information is implied in Polybius’ report,

15 Alfoldy (n. 6), 35 ff., but the discussion has continued since. The problem will be dealt with elsewhere.

16 R. Bgger, Teurnia. Die romischen und friihchristlichen Altertiimer Oberkdirntens, Klagenfurt 1963°, 10; H. Vetters,
Zur dltesten Geschichte der Ostalpenlander, Jh. Osterr. Arch. Inst. 46, 1961-1963, 209-210, 228, suggesting that
the mine should have been located in the land of the Taurisci in the border region of Carnia.

17 For information on geological structures and possibilities of gold deposits in Slovenia, I am most grateful to Ing.
Milan Bidovec and Prof. Dr. Matija Drovenik.

'8 Thus already U. Tackholm, Studien iiber den Bergbau der romischen Kaiserzeit, Diss. Uppsala 1937, 26, and
Eibner (n. 1), 92. This opinion has definitely been confirmed by Ing. Milan Bidovec and Dr. L. Placer (Geological
Institute), for which I would also like to thank them here. The passage in Strabo is erroneously considered as
referring to gold from the Tauern and taken at its face value e.g. also by F. Hofmann, Gold, seine Lagerstétten
und seine Gewinnung, in: Gold der Helvetier - Keltische Kostbarkeiten aus der Schweiz (Schweizerisches
Landesmuseum), Ziirich 1991, 37.

1 M. Drovenik, M. Plenicar, F. Drovenik, Nastanek rudis¢ v SR Sloveniji (The origin of Slovenian ore deposits)
(Geologija 23/1), Ljubljana 1980, passim, and the map.
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since otherwise it is hardly understandable why Italics would be collaborating with the
Tauriscan workers at the very beginning of its exploitation;?° even later the Romans often
left mining to local workers.?!

It is not entirely clear from Polybius’ description how the actual process of winning
pure gold should correctly be explained. He speaks of one eighth being lost during the
process of smelting, but it is not certain what exactly he understood by “smelting”; possibly
the whole metallurgical procedure from the moment of the discovery of the metal.?> Gold
is often mixed with silver; it could have been heated with salt, which would bind the silver,
leaving the gold in a pure state; or mercury may have been used to produce gold by way of
amalgamation; the technique is mentioned by Pliny (V. 4. 33.99: [omnia ei (sc. argentum
vivum) innatant praeter aurum; id unum ad se trahit]). Mercury is currently used for producing
pure gold out of alluvial gold mixed with sand, thus also from the Drava River.?

The Goldenhorn-Zlatorog

In both the Julian and Kamnik Alps elements of folk tales are preserved containing
motifs either of a so-called Goldenhorn-Zlatorog, or chamois goats with golden hoofs, connected
with gold or treasure seekers, that may reflect occasional local searching for gold and/or iron
and other metals, and various other treasures in these regions.”* The tale of Goldenhorn-
Zlatorog is particularly interesting, since it is transmitted in a variant containing several
significant details; it is located in the Soc¢a (Italian Isonzo) valley in the hinterland of the
northeastern Italian border, and Italian merchants and treasure seekers play a part in it (fig.
2). It is known that in the Middle Ages, as well as in modern age, Italian, mainly Venetian,
gold-diggers and treasure seekers came to Slovenian and Austrian regions to search for gold
and other metals. Their presence is reflected in various Slovenian and German folk tales,
and has already been studied from this aspect.”> Mutatis mutandis, it may be claimed that it
could in some ways be compared to the presence of the Italics — many of them probably
from Aquileia — in the Norican kingdom and the country of the Taurisci.

The Goldenhorn was the leader of a herd of white chamois goats that belonged to the
White Ladies, who had made him invulnerable. If he was hurt, a healing Triglav rose grew

20 Thus also G. Dobesch, Die Kelten in Osterreich nach den dltesten Berichten der Antike, Wien, Koln, Graz 1980,
237 (on the mine, pp. 236-237), his arguments, however, are different: in his opinion Italics had a better knowledge
in mining and metallurgy.

2 Tackholm (n. 18), 16-17.

22 For information concerning the metallurgical aspects of Polybius’ description of winning gold, I am most
grateful to Prof. Dr. Andrej Paulin, University Department of Metallurgy. For data about early metallurgy in
Slovenia, see his forthcoming article: Metalurgija neZeleznih kovin na Slovenskem, in: Zbornik za zgodovino
naravoslovja in tehnike, Ljubljana 1997. Several ancient metallurgical techniques, concerning gold and silver, are
described by R. F. Tylecote, The early history of metallurgy in Europe, London, New York 1987, 44-47, and
passim.

23 M. Bidovec, Raziskave zlata v naplavinah Drave in Mure [ Gold Exploration of the Drava and Mura Alluvial Deposits],
unpubl. thesis, Ljubljana 1986.

T, Ceve, Pripovedno izroéilo o gamsih z zlatimi parklji iz Kamniskih Alp (Die miindliche Uberlieferung iiber
Gemsen mit goldenen Klauen aus den Kamniker Alpen), Tiaditiones 2, 1973, 79-96; R. Baumbach, A. Funtek,
Zlatorog. Eine Sage aus den Julischen Alpen - Planinska pravijica, Miinchen 1968 (first printed in 1886, last
reprint 1996).

2 0. Moser, Die Venediger im Erzéhlgut des Ostalpenraumes, in: Alpes orientales. Acta primi conventus de
ethnographia Alpium orientalium tractantis, Labaci 1956 (Slovenska akademija znanosti in umetnosti, Dela 12),
Ljubljana 1959, 91-98.
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from the drops of his blood, curing all his wounds. Whoever could sieze his golden horns,
would gain access to all the hidden treasures guarded by a multi-headed serpent in Bogatin
Mt. An Italian gold-digger once succeeded in taking possession of a scrap of Zlatorog’s
golden horns that Zlatorog had rubbed off on a rock, and with it he could get the hidden
gold, which he exploited for the rest of his life.

L5, . il il : ;
Fig. 2. A picture of the Goldenhorn-Zlatorog (by Maksim Gaspari).
Gasparijeva slika Zlatoroga.

The story was first copied by K. Deschmann who published it at the end of the sixties
of the last century in German in Laibacher Zeitung.?* He translated it from Slovenian as it had
been narrated to him by a local collector of folk tales, who in his turn heard it from shepherds
from the Bovec region. Deschmann had apparently already found it shaped in literary form,
since in his version, a love story with an unhappy end between the beautiful innkeeper’s
daughter and the “Hunter from Trenta” has been added to the essential Goldenhorn story as
sketched above. In the story as copied by Deschmann, the daughter of the local innkeeper
from Koritnica was in love with a young man from Trenta, a blind widow’s son, who was the
best hunter in the neighbourhood. After a while, the girl yielded to the wealth and good
manners of an Italian visitor, a merchant, and despised the poverty of her former lover. He left

26 K. Deschmann, Beitrige zur Landeskunde Krains II. Der Triglaugletscher und die Spuren einstiger Gletscher in
Oberkrain. Die Sage vom Goldkrikel (Zlatorog), Laibacher Zeitung 1868, Nr. 43 (21. Februar), p. 325-327.
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the inn deeply offended, went with the so-called “Green Hunter”, an evil man, to search for
the Goldenhorn and the treasures of Bogatin, wounded him, but the Goldenhorn recovered
and caused the Hunter from Trenta to fall over a precipice into the So¢a River, where he
met his death. The White Ladies with white chamois goats left the region for ever, turning
the once beautiful green valley to rocks and barren land. Traces of Goldenhorn’s horns
could still be seen on the ground, with which in rage he destroyed the landscape.

There is no doubt that the story, as presented by Deschmann, is to a large extent a
19th century invention. However, it does not seem likely to assume, as has been done by
several modern critics, that Deschmann invented any parts of the story and gave it its
literary form. It is much more probable that such was the version he found, and that the
literary shaping should rather be ascribed to his informant; nonetheless, the story in
Deschmann should thus be regarded a product of late romanticism. It inspired a poem by
R. Baumbach, which made it known to a wider audience with whom it found great favour.
Baumbach’s poem was translated into Slovenian by A. Funtek? and it soon became one
of the most popular folk tales in Slovenia. The Zlatorog story provided the basis for
several German, Slovenian, and Italian literary creations, from operas to dramas and
poems.?

It is still disputed among scholars how much of the Goldenhorn story may be ascribed
directly to the folk tradition, and which components should be considered later additions
and embellishments.”’ The essential features of the folk tale are nonetheless well discernible.
The core of the story is the idea of an animal different from the others in its appearance,
like, for example, an albino, or, possibly, a very rare animal which is sacred to a deity or a
divine “Lord of the animals”. The life of such an animal is sacred, taboo for hunters, and
hunting it is strictly prohibited. Immanent in these conceptions, and familiar to predominantly
pastoral, hunting, and stock-farming societies, is a kind of protection of nature and wild life
which cannot, and should not, be endlessly exploited. It was vitally important for the epichoric
population not to compromise the balance in the natural order of the world that surrounded
it. Not surprisingly, a “sacred” animal became related to the guarding of certain natural
resources, the nature of which was considered especially precarious, such as rare metals.
Elements of stories with similar content are known in Indo-European folk tradition in
general,*® and reflect ancient mythic and religious conceptions originating from the distant
past;’ actually several motifs of animals with golden horns, or some other golden parts of
their bodies, related or not with treasure, as well as the healing powers of certain herbs, are
well known in Greek and Roman classical literature,* and it has even been postulated that

77 See n. 24.

28 Cited by M. Matietov in: A. von Mailly, Leggende del Friuli e delle Alpi Giulie, pubbl. con la collaborazione di J.
Bolte. Edizione critica a cura di M. Maticetov, Gorizia 1986, 210-211. See additionally A. Ipavec, Zlatorog. Mito
delle Alpi - Alpski mit - Alpenmythos, Gorizia 1989 (reprint).

» L. Kretzenbacher, Sage und Mythos vom Zlatorog, in: R. Baumbach, A. Funtek, Zlatorog. Eine Sage aus den
Julischen Alpen - Planinska pravljica, Miinchen 1968, 129-144; Maticetov (n. 28), 210-213.

% J. A. Glonar, “Monoceros” in “Diptamus”. (Postanek in zgodovina pripovedke o Zlatorogu in stare cerkvene
pesmi “Jager na lovu §raja...”) [“Monoceros” und “Diptamus”. Uber die Entstehung und Entwicklung der
Zlatorogsage und des alten Kirchenliedes “Hoch von dem Thron ein Jeger”], Casopis za zgodovino in narodopisje
7, 1910, 34-106, especially 58 ff.; L. Petzold, Kleines Lexikon der Damonen und Elementargeister, Minchen 1995,
194-195, s.v. Zlatorog; cf. also 54-57, s.v. Einhorn.

3 Kretzenbacher (n. 29), 144.

2 Glonar (n. 30).
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myths similar to the essential story of the Goldenhorn-Zlatorog may be attributed to the
folk tradition of the ancient inhabitants of the Balkans and Thrace.™

The tale of the Goldenhorn-Zlatorog may be Slavic, or Slovenian,* but in principle,
as postulated by R. Wildhaber, I also see no arguments against the assumption that a folk
tale, similar to it may have already originated in prehistory. On the other hand, however,
there is also no definite evidence to prove it, so it would be useless to pursue this discussion
further. Nonetheless, I would like to add a few remarks in order hypothetically to illustrate
and interpret a posssible circulation of such a folk tale in the pre-Roman period.

It may have been preserved in the oral tradition of the Celtic, or even pre-Celtic,
population, nourished from time to time by the actual discovery of rare metals or other
treasures. Brave men, or desperados and outsiders, had always ventured to penetrate the
realm of untouched and inaccessible nature, where life seemed to have been nearer the
divine powers, governed and protected by spirits, good and evil, as people in the valleys
below the mountains liked to believe. This must have been especially true of mountainous
and hilly countries such as Slovenia and Austria, where modern alpinism, in a certain way
not unlike the search for treasure, even nowadays demands several victims every year. The
discovery of a gold mine, such as that mentioned by Polybius and Strabo, no doubt
strengthened belief among the local population in legends and tales of strange mythic animals,
protectors — or agents of a divine protector — of nature and its treasures. In view of such an
explanation, it may be postulated that folk tales of the Goldenhorn-Zlatorog type could to
some extent reflect reality — as folk tales often do* — in so far as they could be considered
an indication of the occasional successful search for treasure. Supposed treasure in Bogatin
Mt. certainly incited whole crowds of gold-seekers, Italian and local, to invest their money
in vain digging at various spots on the mountain just below its peak, some of whom were
reduced to poverty because of their blind desire to enrich themselves.*

Animals mythic or real? Some animals which appear in folk tales are doubtless the
fruit of popular imagination and can be relegated to mythical conceptions of primitive
religious folk beliefs, such as various dragons, multi-headed or multi-limbed monsters, and,
for example, also the unicorn who has certain features in common with the Goldenhorn-
Zlatorog.’” The Goldenhorn-Zlatorog, on the contrary, should be regarded both as a real
and as an imaginary animal, since he may have been a white chamois goat with horns
appearing golden against a background of the rising or setting sun, or the sun’s rays reflected
on his horns.

33 R. Wildhaber, Das Tier mit den goldenen Hornern, in: Alpes orientales 7. Acta septimi conventus de ethnographia
Alpium orientalium tractantis Brixiae anno MCMLXXII (ed. 1. Griessmair), Monachii 1975, 93-123.

31n general, it is regarded as Slavic, see bilbiography cited above; and also V. Nartnik, K izvoru in razvoju povedke
Zlatorog [ The Origin and Development of the Folk Tale Zlatorog], Nova revija 106, 1991, 151-158, who attempted
to explain the tale in terms of astronomical considerations.

35 M. Kropej, Pravijica in stvarnost. Odsev stvarnosti v slovenskih ljudskih pravijicah in povedkah ob primerih iz Strekljeve
zapuscine (Zbirka ZRC 5), Ljubljana 1995.

3 J. Abram, Bajeslovni svet Triglava, in: J. Kugy, Pet stoletij Triglava, Maribor 1979, 239-258: reprinted fom: Koledar
Goriske Mohorjeve druzbe, Gorica 1927. The original title of Kugy’s book: Fiinf Jahrhunderte Triglav, Graz; for
gold digging in the area of the Soca valley cf. also a note in Slovenska bcela 4, 1853, 12-13.

3 L. Kretzenbacher, Mystische Einhornjagd (Bayerische Akademie der Wiss., phil.-hist. Kl., Sitzungsber. 1978/6),
Miinchen 1978; cf. also J. W. Einhorn, s.v. Einhorn, in: Enzyklopddie des Mdrchens 111 (Berlin, New York 1981),
1246-1256.
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Rare animals, too, must have stirred up credulous folk imagination. Chamois goats
(Rupicapra rupicapra [Linnaeus, 1758]) may not have been particularly rare animals, since
they inhabited both high and low mountains, and also rocky gorges of the lower hilly regions,
such as the gorge of the ISka River, the Zagorje region along the Sava River, the valley of the
Kolpa, and elsewhere in Slovenia.’® The habitat of his relative, the Alpine ibex (Capra ibex
[Linnaeus, 1758]), for example, is much more limited, it is confined to high mountains
above the forest line, mainly the Alps, and the ibex must have been a rare animal also in the
prehistoric period. It would have been seen only rarely by the inhabitants of the valleys, and
even shepherds would not encounter it too often. Its remains are extremely rare among
bone finds in excavated prehistoric and Roman settlements, thus for example at
Magdalensberg (Slov. Stalenski vrh) in Carinthia, where three individuals have been
identified,” and at Sti¢na, from where two bone fragments are known.* S. Bokonyi suggested
that the inhabitants of Sticna may have occasionally gone on hunting expeditions to the
Alps, or, possibly, ibex would have lived in prehistoric times, like chamois goats to the
present day, also in the high hills regions.*' It may have been even rarer than it seems, since
bone remains ascribed to it could well have belonged in reality to a wild goat, the ancestor
of the domestic goat (Capra aegagrus [Erxleben, 1777]), and closely related to the ibex.*?

Unusual Alpine animal

According to F. Lasserre, several scholars have proposed that the strange animal
seen in the Alps in Polybius’ times, would have been an ibex.* Lasserre, however, did not
cite any works in which this opinion was expressed, but he must have clearly referred to
previous editors of Polybius and Strabo (who had preserved Polybius’ fragmentary note
about this animal), or local histories of the Alps; I have not found any specific study dedicated
exclusively to this subject. This fragmentary passage preserved by Strabo, too, originates
from Polybius’ 34th book, like that about the gold mine, cited above.

Polyb. 34.10. 8 (= Strabo, IV 6.10 C 207-208): "Exoual &’ai "AATIEIC KO {TITIOUG
dypioug koi Boéag. dnoi & MoAvPiog Kai idlopopdév T yevwwaobal {dov &v
o0TAig, EAAQPOEIDEC TO OXTUO TIANV OVXEVOC KO TPIX DUOTOC, TODTA 0°€0IK €val
KATTPm, DT O T@ YEVEL® TupAVa {oXEV 6T0V OTIIBAIOTOV GKPOKOUOV, TIWAIKNC
KEPKOU TO TdX0C.

“The Alps are inhabited by wild horses and cattle. Polybius also speaks of the existence
of an animal of unusual form in these mountains; its outward appearance closely resembles
that of a stag, except its neck and coat which look like a boar’s. Below the chin it has a hard
protuberance about a span long, with hairs growing at the end, as thick as the tail of a colt.”

That the animal in question cannot be an ibex is quite clear from its description: it
resembled a deer and not a goat. Since both deer and goats were very well known in the

38 B. Krystufek, Sesalci Slovenije (Mammals of Slovenia), Ljubljana 1991, 250-252.

¥ M. Hornberger, Gesamtbeurteilung der Tierknochenfunde aus der Stadt auf dem Magdalensberg in Kdiirnten (1948-
1966) (Kéarntner Museumsschriften 49), Klagenfurt 1970, 63-64, 139.

40°S. Bokonyi, Analiza Zivalskih kosti (Die Tierknochenfunde), in: S. Gabrovec, Sticna I. Naselbinska izkopavanja /
Siedlungsausgrabungen (Katalogi in monografije 28), Ljubljana 1994, 190-213.

4 1b., 190.

4 Krystufek (n. 38), 255, and personal communication of the author.

43 Strabon, Géographie, tome II (Livres III et IV), ed. F. Lasserre, Paris 1966, 221.
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Mediterranean world, Polybius could hardly have written that the animal in question looked
like a deer if it was actually an ibex, resembling a goat. There seems to be only one possible
identification of the Alpine animal, mentioned by Polybius. According to his description, it
seems most likely to have been an elk (4lces alces [Linnaeus, 1758], fig. 3).** The
characteristics given by Polybius would correspond well to this mammal, which no longer
inhabits the Alps. Its ramified antlers and overall appearance make it resemble a deer, its
hair is bristly, vaguely resembling that of a boar, and it has a hard growth under its chin.
Elks were living in the territory of Slovenia and also in the neighbouring Alpine areas as

A - %\\‘( &
70
/‘g%w%.hk%_’,. o
Fig. 3. A drawing showing an elk (from: E. R. Hall, K. R. Kelson, The Mammals of North America, vol. II, New
York 1959, p. 1014).
Slika, ki prikazuje losa (iz: E. R. Hall, K. R. Kelson, The Mammals of North America, 11, New York 1959,
str. 1014).

late as Holocene,* and may have survived in these regions until the Middle Ages.* Their
natural habitat is a lake landscape, more or less marshy countryside with woods of birches
and alders. They were totally unknown in the warm climate of the Mediterranean world and
even in the Alpine and subalpine regions, they may have been rare during the late La Téne
and Roman periods, so it is not surprising that the animal seemed peculiar to Polybius. At
Magdalensberg (Stalenski vrh) bone remains of only three animals have been identified,*

4 Krystufek (n. 38), 247. Dr. Boris Krystufek kindly read Polybius’ description and agreed that identification with
an elk is the most likely explanation.

4 See, among others, K. Krivic, Los tudi na Soriski planini (Der Elch auch auf Soriska planina), Loski razgledi 32,
1985, 93-97.

4 1. Rakovec, Razvoj kvartarne sesalske favne v Sloveniji (Uber quartire Saugetierfaunen Sloweniens [NW
Jugoslawien|), Arheoloski vestnik 24, 1973, 260-261.

4 Hornberger (n. 39), 71, 138.
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while in middle Europe, elks were at that time not infrequent.*® In addition to those still
inhabiting the Alps in Polybius’ times, some may also have reached the Alpine regions from
elsewhere, since they are known as long-distance travellers.

Although Polybius’ fragment, such as Strabo preserved it, is devoid of its former
context, it nonetheless gives the impression that Polybius himself saw such animals, or that
he heard of them from eyewitnesses. If he had not given such a matter-of-fact and concrete
description of it, it could even be suggested that this animal seemed so peculiar because it
had only rarely been seen, and by very few people, and could consequently be explained as
the fruit of folk imagination, a mythic animal seen only from far and under strange
circumstances, as is the case with other such animals in folk tales.

Imagination and the supernatural have always been closely related to actuality and to
the reality of everyday life, the more so as we focus our gaze back in time. Earlier, although
man’s ties with nature were deeper, some of its phenomena may have been less familiar to
him. Those details for which he found no rational explanation have always had an aura of
mystery: hence his believe in supernatural beings such as White Ladies, the Goldenhorn,
and hundreds of others known from folk tales. On the other hand, the former prehistoric
inhabitants of Alpine and subalpine regions — as in general the prehistoric population —
were very well acquainted with several natural phenomena, since their close dependance
on the world of nature made them more alert to changes and various details that would
remain obscure to modern man living in a civilized world. Thus individuals among the
epichoric population became experts in seeking ore deposits and other natural resources,
since some of these were vitally important for the survival of their communities, and others
for their better living — one of the foremost human preoccupations of yesterday and today.

I am indebted to Dr. Monika Kropej, Ing. Milan Bidovec, Dr. Tone Cevc, Dr. Boris
Krystufek, and Prof. Dr. Andrej Paulin for their valued advice and observations.

4 J. Boessneck, A. von den Driesch, U. Meyer-Lemppenau, E. Wechsler-von Ohlen, Die Tierknochenfunde aus dem
Oppidum von Manching (Die Ausgrabungen in Manching 6), Wiesbaden 1971, 98; M. Kokabi, Arae Flaviae II.
Viehhaltung und Jagd im romischen Rottweil (Forschungen und Berichte zur Vor- und Friihgeschichte im Baden-
Wiirttemberg 13), Stuttgart 1982, 105.
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Od zlata pri Tavriskih do Zlatoroga in nenavadne alpske zivali

Marjeta Sasel Kos

V ¢lanku obravnavam tri teme, dve iz anti¢ne zgodovinsko-geografske literature, to
sta odkritje zlata pri Tavriskih in omemba nenavadne alpske Zivali, ter eno iz slovenskega
ljudskega pripovedniStva, to je povedka o Zlatorogu. Med seboj sicer niso tesno povezane,
pac pa jih je z doloCenih zornih kotov mogoce obravnavati skupaj.

Grski zgodovinar Polibij iz 2. stoletja pr. Kr. je porocal o zlatem rudniku pri Tavriskih
v 34. knjigi svoje Zgodovine, v kateri je opisal svoja popotovanja po severni Italiji in galskih
dezZelah. Knjiga je ohranjena le v odlomkih, zato je §irsi kontekst, v katerega je bil ta podatek
postavljen, Zal zgubljen. Polibijevi Stevilni geografski podatki so bili posebej zanimivi za
zgodovinarja in geografa Strabona iz avgustejskega obdobja, ki nam je ta njegov fragment
tudi ohranil. Pri Strabonu beremo, da so nasli bogato nahajaliSce zlata pri noriSkih Tavriskih
v obmocju Akvileje, ki so ga Tavriski zaceli izkoriScati skupaj z Italiki. LezisCe je bilo tako
bogato, da so cene zlata po vsej Italiji padle za tretjino. Tavriski so italske metalurge in
trgovce nato izgnali in si zagotovili monopol nad pridobivanjem in prodajo zlata. Zlato so
nasli v obliki debelih zrn, velikih kot fiZol ali bob; ob pridobivanju Cistega zlata s taljenjem
(moderni interpreti domnevajo, da je to verjetno potekalo z uporabo soli, ki je nase vezala
srebro v obliki Zlindre) se je izloCila le osmina mase. Strabon dodaja, da so v dezeli Tavriskov
zlato tudi izpirali iz rek, vendar ne v tako velikih koli¢inah kot v Hispaniji (danasnji Spaniji).
Sode¢ po Strabonovi kon¢ni pripombi bi mogli sklepati, da je bilo lezisce zlata, ki so ga
nepricakovano odkrili pri Tavriskih, primarno leziSCe, v nasprotju z naplavinskim zlatom.
Vendar glede na opis leZi§Ca in oblike zlata skoraj ni dvoma, da gre za naplavinsko zlato,
odloZeno na terasi nekdanje re¢ne struge, bolj ali manj oddaljene od danasnjega toka reke
(visinska razlika bi lahko znasSala celo do 300 m).

Ni popolnoma jasno, kam bi mogli to zlato leZisce pravilno locirati. Lokacijskih
poskusov je bilo vec€, bistveno se loCijo po tem, da ga nekateri postavljajo v obmocje Tur
severno od Alp, v srce NoriSkega kraljestva, kjer so leziSCa zlata znana, drugi pa juzno od
Alp, koder bi glede na arheoloske in anti¢ne literarne vire segal poselitveni prostor Tavriskov.
Lokacija je posebej problemati¢na zato, ker Strabon govori o noriskih Tavriskih. Z analizo
razpolozljivih virov skusam dokazati, da je treba leziSCe zlata locirati najverjetneje v slovensko
obmocje toka reke Drave. Poselitev Tavriskov je segala vse od Ljubljanske kotline, dela
Gorenjske in cele Dolenjske do obmocja Celeje in Petovione, ne pa v Avstrijo, ki so jo
poseljevala keltska plemena, pod hegemonijo Norikov zdruzena v Norisko kraljestvo. V
Sloveniji ne vsebuje zlatih zrnc nobena od rek, zlasti ne tistih, ki pri nas izvirajo; zlatonosni
sta le Drava in Mura. Nedavno je M. Bidovec dokumentiral pridobivanje zlata iz Drave v

obmocju Varazdina; vsekakor ni nemogoce, da bi se kdaj vzdolZ toka Drave odkrilo leZis¢e
zlata.
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Tako kot neko¢ Tavriski in Italiki so zlato in druge kovine iskali tudi pozneje, saj je
metalurgija postajala vse pomembne;jsi faktor ekonomije in druzbenega razvoja. Z iskanjem
zakladov in kovin je povezanih vec slovenskih ljudskih povedk, med njimi tudi ena najbolj
priljubljenih, povedka o Zlatorogu. Zlati rogovi belega kozoroga ali gamsa naj bi bili kljuc¢
do zakladov Bogatina nad Sosko dolino in le enkrat naj bi se posrecilo nekemu italijanskemu
zlatokopu, da si je pridobil del zaklada z odlomkom Zlatorogovega zlatega roga, ki si ga je
le-ta odrgnil na skali. Celo Zivljenje je Italijan Crpal ta zaklad, Trentarskega lovca pa, ki je
Zlatoroga v Zelji, da bi se polastil njegovih zlatih rogov, ranil, je Zlatorog pahnil v prepad.
Povedka vsebuje prvine indoevropskega ljudskega pripovedniStva in ni izkljuCeno, da ima
korenine v predslovanski alpsko-balkanski mitologiji.

Od nekdaj je Clovek iskal zlato in druge kovine ter zaklade in le poredkoma je bilo to
iskanje uspes$no. Manj kot je Clovek mogel in znal tehni¢no obvladovati naravo, ki ga je
obdajala, bolj je bil odvisen od vere v boZanstva/boga, preprost clovek pa si je Se dodatno
predstavljal, da se za njemu tezko umljivimi naravnimi pojavi skrivajo nadnaravne sile, ki si
jih je zamisljal v podobi razli¢nih bajeslovnih bitij in tudi miti¢nih Zivali. Iz taksSnih predstav
je zrasla povedka o Zlatorogu.

Ljudje so si ¢esto umisljali, da vidijo bitja in Zivali, ki v resni¢nosti niso obstajale.
Antic¢ni zgodovinarji in geografi, tako npr. tudi Polibij in Strabon, ki so raziskovali manj
znane deZele tedanjega znanega sveta, so opaZali in beleZili posebnosti pokrajine,
konfiguracije tal, favne in flore ter posebnosti t.im. kulturne krajine, svetiS¢a, naselbine in
druge tvarne priCe drugacnih navad in nacina Zivljenja Se neromaniziranega prebivalstva.
Plod tak$nih potopisov je Polibijeva, pri Strabonu ohranjena omemba nenavadne Zivali, ki
opisu sodec najverjetneje $lo za losa. Polibij jo namrec opisuje kot podobno jelenu, s Cokatim
zgornjim delom telesa in dlako podobno merjascu ter izrastkom pod brado, iz katerega je
rasel Sop dlak, podoben Zrebickovemu repu. Ta opis v celoti ustreza losu, ki je Se do zgodnjega
srednjega veka Zivel v jugovzhodnem alpskem prostoru.



Mudoorus nepeBbeB B TPAIUIMOHHOM KYJIbType
caasaH: JemuHa (Corylus avellana)!

Tamvsana Aeankurna

The author analyses the mythology of the nut tree (Corylus avallana) in the context of
other Slavic ethnodendrological systems

ClaBSIHCKYI0 3THOIEHIPOJIOTHIO edBa JIM MOXHO OTHECTH K YHMCIy Hauboiee
pa3paboTaHHBIX cdep TPaAUIIMOHHON KYJBTYphl, U 3TO HaOJOIeHUEe, K COXAaJIEHUIO,
KacaeTcsl 1 caMOT0 TIpeIMeTa, M COCTOSTHUS ero uzydeHust. CinaBsiHCKas (M IIpeXie BCero
3araHO- M1 BOCTOYHOCIIABSIHCKasT) MU(OJIOrIecKast CUCTeMa SIBIISIETCS, €CIIM MOXHO TaK
BBIpA3UThCS, CKOpee 300-, HexXelu AeHApo-(PUTO-) HEeHTPUUYHOM, XOTS Ojs
JOXKHOCJIaBSTHCKOTO apeaja JOIyCTMMa HeEKOTopas ronpaska’. M3 ckazaHHOro, BIIPOYEM,
OTHIOb HE CJIeIyeT, YTO COOTBETCTBYIOIIAs IO3UIIMSI B CIABSIHCKOM MOIIE/IM MUpPa ITyCTYeT.
Kpyr BepoBaHMii, CBI3aHHBIX C IePEBbSIMU, BCE K€ TOCTaTOUHO OOIIMPEH U CYIIIECTBEHHO
BapbUpyeTcs B pa3HbIX 001acTsax CrnaBuu. [lepeBbsi, KOTOPHIE Ha CeBepe 3aHUMAIOT BasKHOE
MECTO B STHOIEHIPOJOTMYECKON CHCTeMe, Ha ore MOTYT OKa3aThCs Ha ee mepudepun
(cM. 00 3TOM Ha IIpuMepe OCHHBL: ArankuHa 1996), 1 Ha060pOoT.

B HacTogIIeil cTaThe MbI MpeIoaraeM PacCMOTPETh BEPOBAHUS M Marm4ecKyro
MIPAKTUKY, OTHOCSILIMECS K JIECHOMY opexy-. M XOTs B I0;KHOCIaBSIHCKOM TpagyLK JIeLHA
OoJiee 3aMeTHA, HeXXeJIM B BOCTOYHO- 1 3aMaTHOC/IaBSIHCKOM, TeM He MeHee 31IeCh MbI CKopee
CTaJIKUBaeMCsl C PEIKUM CIIy4aeM eIUHOI0 B CBOe OCHOBE MU(OITO3TUYECKOro 0bpa3za.

Jnst Muconoru U CUMBOJIMKK OpEILHUKA MPUHIUITAIbHOE 3HaYeHEe UMEET TO,
YTO OH 3aHMMAaeT MOrPaHNYHOE MOJIOKEHME B STHOIEHIPOIOrMUECcKOi crucTeme. JlelHa —
KyCTapHUK IMKOPACTYLIMA (3TO TMOCIeN0BaTeIbHO OTPa’KeHO B €ro Ha3BaHUSAX THUIMA
BOCT.-CJIaB. JewuHa, 10XK.- U 3aIl.-claB. leska), HO, BMECT€ C Te€M, IIPUMHOCSIINA IIOIbI,
KOTOpBIe YHOTPEOJSIOTCS B MHUIILY, YTO OMNpenessieT MPUHAIEXKHOCTh JIECHOTO opeXa U K
cdepe MpUPOILL, ¥ K 001aCTH KYJILTYPhI (K HEl OTHOCITCS BCE IUIOHOBBIE NEPEBhs )*. DTUM
MOCIeTHUM 00CTOSITEIbCTBOM O0BSICHSIETCS IIIMPOKOE CIIOIb30BaHME JIEITUHEI (€€ BETOK,
IpeBECHHBI U TUIOA0B) BIPOIYLMPYIOLINX LIelsIX. BEeHKM U3 OpelIHNUKa KJIalk Ha coCy/, B

This article was financially supported by RGNF (grant N 96-04-06034 “Mifologiceskie osnovy slavjanskoj
narodnoj kul'tury”).
DTOo 0coOEHHO 3aMeTHO Ha MpHUMepe IMIO0IOBbIX AepeBbeB, OOPSITHOCTb M CUMBOJIMKA KOTOPBIX B
I0)KHOCTIaBSIHCKOH TpaguliMM HecpaBHEHHO Ooraye, yeM B Ipyrux obiactsix CraBuu.
B omnune ot 605bIIMHCTBA APYTUX EPEBbEB U KYCTAPHUKOB, OPELIHUKY TOCBSIILIeHa OO PHAst TUTEpaTypa,
cm.: Kulisi¢ 1939; IMetpor 1974; Yajkanosuh 1985; benoscka-ChokoBa 1987; [Totebus 1989; IMomor 1994;
Arankuna 1995.
AHaJIOTUUHBIN CTaTyC UMeeT U KU3WT (OpeH) — KyCTapHUK ANKOPACTYLLMI U TUIOOBBIIA.
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Mudomnorus nepeBbeB B TpaIUIIMOHHOM KyIbType cilaBsH: jtemuHa (Corylus avellana)

KOTODBIH MepBbIii pa3 nouiau oBell B FOpbeB NeHb (10.-CaB.), U3 OPEXOBBIX BETOK TSN
KOP3WHY, B KOTOPYIO CHUMAJIU BbUIETEBIIUIA U3 YJIbs pOii ITUEI, YTOOBI ObLIO HOJbIIIE Mena
(10.-cnap.), MONKJIAIbIBAIM WX TOJ HACECT, YTOOBI KypuIla BbiBejJa 0OJbIe IBITUIST
(10.-cnaB.), BTHIKQJIM KYCOUKHU OpEIIHUKA B ONEXIY HOBOOPAUHBIX U I U3 €r0 BETOK
BEHIIbI IJIs1 HUX XKe (10.-CJIaB. ), NeIajiy U3 OpellHUKA NPEeBKO cBaleOHOro 3HaMeH! (10.-CJIaB.),
3aMelIMBaIM BETOUYKAMU OpPEIIHUKA POXKIECTBEHCKYI0 YECHUILY M TMOIKIadblBaIn
BITOCJIEICTBUU OTU BETKU B XJIEB, HaJIESICh TEM CaMbIM 0OJIAarOTBOPHO MOBJIMSITH HA TTPUILION,
ckoTa (10.-cjiaB.), U3TOTOBJSIIA U3 NPEBECUHBI OpEIIHUKA MEePBOE BEPETEHO IS
HauyWHaloIIel MPSICTh IeBOYKH, YTOOBI paboTa y Hee criopuiach (10.-CliaB.), KIaau Opexu 1
BETKM OpEIIHMKA B CYHIYKU C NE€BUYbUM MPUAAHBIM, YTOOBI B HUX TIPUOBIBATO OJEXKIbI
(YKp.), Ienajv U3 OpelrHuKa MacTyIIecKuil Kui, mosiarasi, YTo OT 3TOTO CKOTa CTaHeT
6osblire (1MoJ.), Kynauu JeTel B OTBape U3 JIUCThEB JIEIIMHBI, YTOObI OHM XOPOIIO POCIU
(mon.), moAKnanpiBaJd OpPEXOBble BETKM B ambap MoJ 3€pHO, pacCUUTHIBash Ha €ro
YMHOXeHHe (CcIoBail.), 1 T.1.

'Y BOCTOUHBIX CJIaBsIH HabJtoaeTcsl TeCHasl CBSI3b MESKY OPEIITHUKOM U 371TaKOBBIMU
KyasTypamMu. Ha ButebinHe, Hanmpumep, CUUTAIOCh, YTO IO YPOXKAKO JIECHBIX OPEXOB
MOXHO CyIUTh O MPEICTOSIIEM YpoxKae p>kaHoro xjeba (a caMu opexoBble TUIOIbI 311ECh
HaszbiBaNU kosocosukamu) (Hukudoposckuii 1897, c. 129). B pycckux 3aragkax opex,
cpelv MPoYero, OMMCchIBaeTCsl Kak TOPILIOK ¢ orapoii uiu Kaiei: «[opiioyek MaleHbKUIM,
oIapouka ciageHbKay, «MalleHbKHi1 TopIIoYeK, 1a Kallika BKycHa» (Mutpodanosa 1968,
c. 66). DTo HaxoOUT MOATBEpPXKIeHUE B OEJIOMOPCKUX JiereHIaXx 06 o0eToBaHHOM
OpexoBoii 3emite: «CKa3bIBaIU CTapble JIIOIU — €CTh OyITO 32 MOPSIMM 3€MJISI; PacTyT B
Hel Opexu B YeJIOBEUYECKYIO TOJIOBY, pacKoJIelllb OpeX, a B HeM MyKa...» (YuctoB 1967, c.
312).

Bo BceM ke ocTaIbHOM JIeLIIMHA «BeIeT ceOs» KaK IUKOpacTyIllee NepeBo, U Ha 3TOM
OCHOBaHMM OHa BKJIIOYaeTCs B MUMOMOITUIECKUE CIOXKEThl U PUTYaTbHbIe KOHTEKCTHI,
TUTIMYHBIE 151 iepeBa Kak TakoBoro. [IprBeneM xapakTepHble TPUMEPHI.

Y pa3HbIX CAaBSIHCKUX HapOJOB JIEIMHA Hapsay ¢ OOJIBIIMHCTBOM ITUKOPACTYIIIHUX
JIEPEeBbEB CUNTAIACb M € CTOM OOMTAaHUS I €M O H O B (II0 IPEUMYIIIECTBY KeHC-
KUX): 6oJrapbl Mmojiarajiu, 4To Ha KycTe JIECHOTO OpelTHUKa XUBYT camonuBbl ([eopruesa
1983, c. 111), a ry1ysibl BepWiIn, YTO B KOHIIE TPOUIIKOM (pycaabHON ) HENCIU HABKU, eUjHe
U UHBIE KEHCKUE IEMOHUYECKHUE CYIIEeCTBa TUIA PyCAIOK TaHIIYIOT B KycTax OpelIHHKa
(Schnaider 1899, s. 218).

JlemyHa MIMPOKO MCTIONb30Balacb B MaT U M U B KauecTBe 0 6 € p e T a. FOXHbIe
claBsiHe YIOTpeOsuin ee Uil 00JerdeHus pOOB, IS JeUeHUsT IUX0paaKu, 60poIaBoK 1
MHoTUX npyrux 6onezneit (Kulisi¢ 1939, s. 51). Y 6onrap, MoJIsIKOB, XOpPBAaTOB U CJIOBEHIIEB
B Maruu ObIJIO BecbMa MOMYJSIPHO pa3KMTaHWE OTHS M3 BETOK JIEHIMHBI: 3TO
MpeAIIeCTBOBAIO MaryecKoMy pUTYally «TallleHus YIJeily, TPOBONMMOTO B JieueOHBIX
LIeJISIX, @ TAaK3Ke CITYKUI0 CIIoco60M pacrio3HaBaHMsI BeIbMbI, OTOMpAloIeil y KOpOB MOJIOKO:
OpHU pa3KUraHWM TaKOTrO OTHSI BelbMa HauMHala UCOBLIThIBaTh MydeHus1 (Rozi¢ 1908, s.
105; Cisek 1889, s. 75)°. Bonrapsl M3roHsUIM IEMOHOB, HACHUIAIOIIMX GECCOHHMUILY Ha
pebeHka, oberasi ero Kojbloeb ¢ 3aKKeHHON OpeXoBOil BETKOM; MOJIEITYKH, 3alUIIasCh
OT pycajioK, BHOCWJIM B JoMa U TPUBS3bIBAIM K CIIMHE BETKU JecHoro opexa (ITA).
C0BeHIIbI BO BpeMsI pOXKIeCTBEHCKMX TalaHMiA, BbI3bIBas Ha MEPEKPECTKE HEUMCTYIO CUITY,

> HanoMHMM, 4TO TaKOW e Marm4ecKuii OroHb MOIJIN pPa3XuraTh U3 BETOK OCUHbBI WX Oy3UHBI.
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oYepuMBaIMu ce0s1 MarM4eCKMM KpPyroM ¢ moMolbio BeTku JeinHbl (Kuret 1970, s. 187-
188)°.

HakoHell, B € T K U JICIIIMHBl HAIJIA IMUPOKOE TPUMEHEHUE BO MHOXKECTBE
KaJIeHTapHbBIX 00psIOB: 6ONTapbl U3TOTOBISUIA U3 HUX «CYPBAUKU», CJIOBEHIIBI U XOPBAThI
HCTIONIb30BAIN JJIS1 PUTYJIbHOTO CTeTaHusl JTIofiell U cKoTa B ieHb M36ueHust MiiafeHIIeB,
TIOJISIKY, YeXU U CIIOBAKU OCBSIIAIN BETKU OpellTHuKa B BepbHOe BockpeceHbe, yKpalaau
VMU >XKWIbe Ha Tpouiry, ¢ opexoBoii BeTKOI 00X0aiI noMa Iona3HuK (cep0.) U T.1.

Bce nepeuncieHHbIe CIOXETbI U PUTYaJibl COMMXKAIOT JIEHIMHY C OOJBITMHCTBOM
NPYTUX JepeBbeB U KYCTAPHUKOB, U3BECTHBIX B CJIaBSIHCKOM 3THOIEHIPOJOTUYECKOM
cucteme. Yrto ke Kacaetrcsi cnenu ¢ MK Mudonostnieckoro obpasa JelnHbI, TO
oHa (popMuUpyeTCsl Ha OCHOBAaHUU MHBIX STHOKYJIBTYPHBIX TTApaIuTM U OTIPeNeNSIeTCs IPKO
BbIpa’KeHHOM NMPUHAIJIEXKHOCTHIO JICIIUHBI K «BEPXHEMY» M «HUXXKHEMY» MUpaMm
OITHOBPEMEHHO.

IIpexmae Bcero, Kak U HEKOTOpPbIe KPYMHbIE NEePeBbsl U KYCTapHUKM, JIeIIMHA
BBICTYTAET Y F03KHBIX CJIaBSIH BPOIMKYyJIbTOBOT O Il € P € B &, CIYXKUBIIIET0 00bEKTOM
MOYMTAHUSI U MECTOM COBEPILIEHUS] HEKOTOPBIX OOPSIIOB (B TOM YHUCIIE M XPUCTUAHCKHUX ).
B BbocHUM u3BECTHBHI paccka3bl O TOM, UTO JEPEBY JECHOTO Opexa MOXHO ObLIO
HCIIOBENAThCS, a TUIONbI WM MOYKM KyCTapHMKa YIOTPeOIsTUCh BMeCTO Mpochophl Ha
PoxnectBo u [Tacxy (Yajkanosuh 1985, c. 162). B BocTouHoii Cepbuu B TOM ciydae, eciiu
BOJIM3M cefla HEOXKMIAHHO BBICHIXaJ Ha KOPHIO «3aIUC», KPCHoHoule, OOXOISIIe CeJlo 1
OKpEeCTHOCTU Ha Bo3HeceHMe, BThIKIN B 3eMJIIO BETKY JICIIMHbBI U COBEPIIAIA MOJIeOeH
okoo Hee (Koctuh 1984, ¢. 333). Bonrapsl Bo3IBUTajIM IO OPEXOBBIM JIEPEBOM OOPOUHBIE
KkpecThl (MapuHoB 1984, c. 574), a xxutenu bocHu B TOM ciIydae, eCJid B IOMe CIydaaach
Oema, 0OXOOWIM TPUKIbI BOKPYT JeIIUHBI U npocuin bora momous um (Kulisi¢ 1939,
s.59)7. Cp. TakKe BecbMa IOIMY/ISPHBIA Y IOKHBIX CJIaBSIH 3alPET «PaHUThY JIEIIUHY
Toropom?.

JI1060MBITHO U TO, UTO JIEIIMHA OOHAPYKMBAET HEKOTOPBIE MPUMETHI «IpeBa KU3HMY
(B unoctacu nepesa no3HaHus). Kak ormeuan B. YalikaHoBUY, €CIv MOJIOXUTb B pOT
MSICO 3MeH, KUMBIIEH Mo JIENMHOMN, HAaUHEeIllb TOHUMAaTh SI3bIK SKUBOTHBIX; & €CJIU CheCTh
cepjlle Takoi 3Meu, TO MOMMeIlb SI3bIK TpaB, 0COOEHHO JieKapcTBeHHBIX (YajkaHosuh
1994, c. 170)°.

Bo Bcex cnaBsIHCKUX TPaIUIIMSIX OPEITHUK OTHOCUIICS K TEM NEPEBbSIM, B KOTOPbIE,
KakK roJjlarajii, He 6 b €T T p O M. DTO 00CTOSITENBCTBO MPUBEIO K IIMPOKOMY
HCIIOJIb30BaHMIO JIEIIIMHBI IS 3aIIUTHI YeJIoBeKa U KYJIBTYPHOT'O IIPOCTPAHCTBA OT IpoMa,
rpajga v HETorojbl: BETKU JEIIMHBI, KOJI, KPDECTUKU M OOJIbIIME KPECThl, CleJaHHbIe U3
Hee, BTbIK&JIN B TI0JIS1 1 BUHOTPATHUKH, CTAaBUJIM B YIJIaX JOMOB, XJIEBOB 1 aMOAPOB, SKIJIU

¢ 06 MCIOIb30BAHMH JIEIIMHBI B KaUeCTBE YHUBEPCATLHOTO 06epera, B TOM YKCIIE, OT IIOKOMHUKOB, IEMOHOB,
6one3Heit, cM. Takke: (Kulisi¢ 1939, s. 48-53).

Cp. coobleHre HeMeKoro XxpoHucra I'epbopaa o CBSILIEHHOM OPEXOBOM HepeBe y OaNTUICKMX CJIaBsiH B
Iermne (XII B.). CornacHo TOMy ke COOOILEHUIO, PSIOM C OPEXOBBIM HaXOAMIOCh IPYroe CBSIIIIEHHOE IePEBO —
OTPOMHBII 1y0.

TIpsiMyro mapajuiesib K 3TUM FOKHOCIABSIHCKAM CBUIETEIbCTBAM HAXOIMM B PSI3aHCKUX BapMaHTaX CKa3Ku O
Tlerpe u desporun (cBoero poaa GoNBKIOPHBIX Mepecka3ax M3BECTHOU IPEeBHEPYCCKOl MOBECTH), Iie
YIIOMUHAETCSI O MECTHOI TOCTONPUMEYaTeIbHOCTH — KYCTe JIECHOTO Opexa, M0 KOTOPhIM SIKOOBI MOJIMIACh
deponus (cm.: Cokonona 1970, c. 252-254).

° C 2T0i1 0COGEHHOCTBIO MUDOJIOTHH JIEIMHBI CEPOCKIE MCCIeI0BATE N CBA3BIBAIOT MIPAKTHKY HAKa3bIBAThH

YYEHUKOB yIapaMU OPEXOBBIX TIPYTHEB B CTapOii cepOCKOil LIKOIIe.
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JIELIMHY TIpU Tpo3e, TaK Kak «leszczyna chroni od piorunay (Karwicka 1979, s. 202); yenosek
JK€ MOT 4yBCTBOBAaThb cebsl B 6€30MaCHOCTH, CIIPSITABIIKMCH BO BPeMsl TPO3bI TOJ JICIIUHY
(Tak Kak, «TJIe poCTYTh OpEIIKH, TyIa MOJIHUS He Tornanaey, [1A), 3aTKHYB 3a MOSIC BETKH
JISHIVUHBI WM MPUKPENUB UX K manke («[TacTyxy JemrdbiHy y manky yiibltoTb, Ko6 rpoM
He youy», [1A), TOCKObKY, KaK CUMTATIOCh, B 9TOM CJIydae NbsSBOJ HE CMOXKET CIIPSITAThCS
o[ LAy oT npecienytoiero ero rpoma (Tpojanosuh 1911, c. 197). OpexoByro najiky, ¢
TMIOMOIILIO KOTOPOI 4eJoBeKy CIydyaJoch OTOTHATh 3Mel0 OT 3Kabbl, cepObl Ha3bIBAIU
pacmasak: ee NepxKaau B ToMe, IIOCKOJIbKY OHa OTBOIMIIA JIF0OO0E 3710, B TOM UKMCIIE pa3roHsiIa
rpagosble Tyun (Kulisi¢ 1939, s. 51-52)1,

Takast ocobasi OTMEUEHHOCTD JICIIMHBI B PSIAY IPYIUX IepeBbeB, 6€3yCIOBHO,
TpeboBajia 3TUOJOTMUYECKOT0o 0O0CHOBAaHMS, B KauyecTBe KOTOPOTo B dojbKIOpe
HCTIONb30BATMCH 3MU30/bl HOBO3aBETHOM XPUCTHAHCKOUN McTOpuU. CBONCTBO JIEIMHbBI
OTBOIUTH OT cebs TPOMBI M MOJIHMM OOBSICHSUIA TE€M, UTO JIEHIMHY SIKOObI Opocaiu mof,
Horu Mucycy Xpucty Bo Bpemsi ero Bbezaa B MepycaauMm (I0j1.), YTO JIeIIMHA CIiacia
Bboroponuity Ha mytu B Erunet (6e1., MoJ1. ), YTO ObsIBOJI 3a0bUT YIIOMSIHY Th JIEIIHY, KOTIa
cnopu ¢ borom (ykp.), 1 MH. IIp.

TeM He MeHee TecHasl CBSI3b JIECHOTO opeXxa ¢ IPOMOM eJBa JIn 00bsICHUMA CTOJb
MO3THUMU MOTUBaMU. CKOpee eCTh CMBICII ITPEATONOXKUTD, YTO OHA OTpaskaeT NIyOMHHbIE
MHUDOMO3TUYECKNE 3aKOHOMEPHOCTH U yKa3bIBaeT Ha IPUYACTHOCTD OpeIIHMKa K MUY
o rpomoBepxue (IlepyHe, Vnbe u op.) U TeM caMbIM — K BepxHeMy Mupy. Kak Ham
KaxkeTcsl, IECHOI opeX, OTBOMASIIINI OT cebs1 HeOeCHBII OTOHb, KaK Obl 3aKJItouaeT B cebe
ero yacTuuky. ITonTBepXkneHUEeM 3TOMY MOXKET CIYXHUTbh peJKoe MOJbCKOoe
CBUIETENILCTBO, IJIACsIIee, UTO B UeIOBEKa, KOTOPBI HeceT ¢ cob0il KyCOK JeInHbI, He
0beT rpoM (piorun), TaK Kak JIelIMHA SIKOOBI ma swdj ogien [MMeeT CBOII OTOHB |
[Kolbuszowski 1896, s. 159]. JIto6onbiTHO M TO, YTO B BocTouHOit Cepbum B yucie
NepeBbEB, B KOTOPbIE HE ObET I'POM, YIIOMUHAIOTCS OOBIYHO — MOMMMO JIECKH — TOJBKO
IIBa: «3amnC» (BEpOSITHO, KaK CaKpaJbHBI 00BEKT), a TakKe my0 (xpacm), UMEIOIINA
cTaTyc «aepeBa rpoMoBepxKiar (cp.: 3euebuh 1993, c. 263).

EcTb, BIpoueM, elle OOUH KPYTr MOBEpUil, B KOTOPOM MOXHO YCMOTPETH
6e3ycIOBHYIO Mapajielb MEXIy JIeIMHONH U rpoMoM. B Mudoaorum BoCTOUHBIX U
3araHbIX CJIaBsiH JOCTATOYHO IIMPOKOE pacIpOCTpaHeHNe MOy YMIIO MpeacTaBIeHe O
TOM, YTO Hapsioy ¢ MamoOpPOTHUKOM, IBETYIIUM B KYIMalbCKyl0 HOUb, YyJAOTBOPHLIMU
cBoiicTBaMHU 00JamaeT U BeTKa JIECHOTO opexa, LBEeTYyIlasl TakxkKe OJUH pa3 B rofy: Ha
Bbnarosewmenue, B CtpactHoii yetBepr (Hukudoposckuit 1897, c. 128) unu Ha Kynany
(Olejnik 1966, s. 204). ITo 6en10pycCKUM MOBEPHSIM, €CJIM OTOPBATh TAKYIO BETKY Y UATH
Tyna, Kyga oHa BemeT, MoxkHO HailTu kian (Illnrobeki 1927, c. 106). [Tomumo Kiamos,
COTIJIaCHO YelICKUM CBUIETEIbCTBAM, OTHOJETHUI TT0OET OpeXOBOro AepeBa, KOTOPHIi
cpe3aJii Ha MOJIONIOM Mecsille M Ha3Bajlu MMEHEM OIHOI0 M3 TpeX BOJXBOB-KOpoJeit
(Kacnapa, Menbxuopa uim bantazapa), MoxeT pacKpbITh BonHbIN ncTouHuK (Houska
1854, s. 533)!!. Ha3BaHHBIE CBOMCTBA 4y JOTBOPHOM OPEXOBOI BETKM IMOOYXKIAIOT BULETh
B Hell aHaJoOr MOJHWHU, TPOMOBOIO yJaapa WIM TaK Ha3bIBaeMOUl I'POMOBOI CTpebl
(6eneMHMTA), TOCKOJIBKY BCE OHM 00J1a1al0T OMHUM U TEM K€ «TapOM»: OTKPBIBATb 3eMJIIO,
MoJ3eMHbIe KJItouM 1 Kiaasl. JIelrHa criocodHa OTBECTH Ipo3y MOCTONBKY, TOCKOJIbKY

10 To xe y pyMbIH.
' To xe y HEMLIEB.
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B HEKOTOPOM CMBICJIE 1 caMa SIBJISIETCSI «TPO30ii», TOUHEee — CONEPXKUT B cebe CyOCTaHIIUIO
HeGecHOro oras',

ConpuyacTHOCTBIO JIEIIUHBI U I'POMa MOKHO OOBSICHUTH BEpYy B TO, YTO OHa
MPOTOHSIET 3MeI M MHBIX XTOHMYECKMX CYILECTB, MPOTUBOCTOSIIINX «BBICIITUM CHJIAM).
Bonrapsl, HanmpuMep, Mojiaraiu, 4yTo «OT JIeCKOBa Mpbuka 3Musita ymupa u 6siray (ITerpos
1974, c. 397). Bor nmoueMy IpyThbsIMU W3 JEIIWHbI U3TOHSIAM 3Mell 1 MapTa M Ha
BraroBeliieHre ¥ U3TOTOBJISIIN U3 IPEBECUHBI Opexa IMocoX it oyapa i rnactyxa (ITomos
1994, c. 202). 2Kutenun JIXkepmana cundTaid, YTO OPEXOBBHIM IPYyTOM Jierye BCEro yOUThb
3Mel0, MOATOMY JI€TH, pacxaxkuBasi 60CHKOM I10 TpaBe, HOCUJIM ¢ OO0 MKy U3 JIEITUHBI,
TioJiarasi, YTo OHa 3allIUTUT UX OT YKyca; TaM >Ke HATUPaIU YKYIIIEeHHOe 3Meeii MECTO BETKaMU
WIN JIUCThIMU JiecHOTO opexa (3eueBuh 1993, c. 266). Y uexoB IpyTOM M3 JIELIUHBI X035ieBa
O6WIM 1O CTeHaM JIOMa U XO3SICTBEHHBIX MOCTPOEK, M3TOHSIS OTTYy A Mbleit: «Jdéte mysi
ven z tohoto domu ke mysim, a nechod’te sem vice zase...» (Cesky lid, 1894, r. 3, s. 525).

BMmecTe ¢ TeM, Kak Mbl y>Ke YIIOMUHAINA, MUGDOTTO3TUYECKUIT 00pa3 JIeIMHbBI CBSI3aH
1 C MHOM TeMOIA: JIelIMHA UMeeT OTHOIIIEHNE K 001aCTUC M € P T U M «TOMY CBETY» BOOOIIIE,
YTO BIIOJIHE €CTECTBEHHO, €CJIM BCIIOMHMTb O CBSI3M JIEHIMHBI (B TOM 4Yucle U
STUMOJIOTUYECKOI) ¢ «JiecOM» KaK MPOCTPAHCTBOM IWKWM M TOYTH 3arpeebHbIM.
ITpumepoB TOMy HeMajio, 1 OHU JOCTaTOYHO pa3Hoobpa3Hbl. Inoapl JecHoro (a Takxke
I'PELIKOT0) opexa ObIIU CBOETO pOoJia «XTOHUYECKOM eoiiy: Ha CBSITKH, T.€. B IEpUO], KOTaa
Cpey XUBBIX HE3PMMO MTPUCYTCTBOBAIM IIYIIIM MPEAKOB, X03sieBa 00s13aTeIbHO pacchllaiu
opexu To ToJy M KUJaIu B YIIbl (TOe oOMTalId OyIIM), TeM cCaMbiM MPUKApMIMBasi UX
(cnomarl., 4elll., OJI., CJIOBEH., cepb., 60T, 1 Ap.). BriocaeacTsum mo aTuM opexaM OeByI-
KU raganam o 3amyxectBe (Barto§ 1892, s. 18), ¢ moMoIlIbI0 OpeXOB paclo3HaBalld Bopa
(Ixapwh 1939, c. 87), raganu o cynsbe (Hobpynxa, c. 312), 06 ypoxae u T.. Bmecte ¢
TeM, Maru4yeckue NeMCTBUSI C OopeXxaMW B CBATOUHBIN MEePUOI COCYIIECTBOBAIU C
BCTpEYaIOLIMMCSI MHOTIA 3allpeToM ecTh B 3T0 BpeMs opexu ('EMb 1936, k. 11, c. 89,
MmnaBa). Kak MOXKHO TMpeNNnoaoXuTb, OH OOBSICHSIETCS TeM, YTO Ha CBSITKU Opexu
0Ka3bIBAIOTCSl BMECTWIIMILIEM OYIIU. B KOHTeKCTe cKa3aHHOro obpaTMM BHUMaHMeE Ha
HEKOTOpbIe (HDaKThl, KOCBEHHO MOATBEP>KIAIOIINE BOZMOXKHOCTD MTOIOOHOTO TOJIKOBAHMS
(J1ecHoli opex Kak BMECTWIMILE AYIIH U T.1. ). Cpelu pycCKUX 3araiok, OCBEIIAIOIIMX caMble
pa3Hble acreKThl MUMOIOTUM JIEIMHBI, B UKC/Ie TPOYUX eCTh U Takue: «HeT HU OKOH, HU
nBepeit, mocpenuHe apxupeii», «MaleHbKUI myxcuuok, KOCTSIHas 11yoKay, «Maavyuk B
JIy>Ke — XBOCTHK Hapyke» (Mutpodanoa 1968, c. 66). [1apauieib K Togo0HbBIM 3aragkam
MOXHO YCMOTpETh B pyccKoii JiereHne o congare u Cmeptu: [ocrnonb BeIMT connaty
KopMuTh CMepTh OpexamMu, 4ToObl OHa mornpasuiack. Congat noiesn co CMepThIO B JieC U
MOCTIOPWJI € Hell, YTO OHa He Biie3eT B MycToil opex. CMepTh cAaypy Bie3fa Tyna, Torna
COJIIAT 3aTKHYJI AbIPOYKY B Opexe KOJBIIKOM 1 crpsTtan opex (AdanacweB 1990, c. 99).

JlemmHa mMMUpOKO UCTIOIH30BaATACh B TOMMHAILHBIX 00psinaX, a TakXkKe B puUTyaax,
HMMEIONIUX OTHOIIIEHHE K TOXOpoHaM. baHaTcKue repbl U3TOTOBJISUIN U3 JICIMHBI «pabolily,
Ha KOTOPOM OTMeyalu KOJMWYECTBO TOPIIKOB BOJbI, pa3HECEHHOH IO IToMaM B
MOMUHAJIBHOM 00psiae «M3IMBamke Boae MpTBUMa 3a aymie» (duiumosuh 1958, c. 272).
2Kwurenu Boctounoit Cepbun, a Takke pyMbIHBI, KT U3 JIEITUHBI TOMUHATbLHBIE KOCTPBI

12.C mpyroi cTOpOHBI, CIIOCOGHOCTB JIEITMHBI OTKPBIBATH KT IbI ACCOIMUPYETCS C TIPUBEIEHHBIMU BBILIE TAHHBIMIU
0 Heil KaK 0 «ZiepeBe MO3HAHMUS1», 8 TAKXKe ¢ OOLIMPHBIM KOPITYCOM HApOIHBIX 1 KHUXKHBIX CHXKETOB O PACTEHUSIX
Y KMBOTHBIX (YacTO CBSI3aHHBIX IPYT € IPYrom), obnamaroimx MUGpUUEcKoil ClIOCOOHOCThIO TPOHUKATh B
HEBEIOMOE, PACKPbIBaTh TAWHBI U T.II.
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Ha brnarosemienue, B CtpactHoii ueTBepr u apyrue qau (3euesuh 1978, c. 465). Kaiiry6mi,
OToBellasi OTHOCEJbYaH O CMEPTH, CIyUMBIIIeiicsl B celle, OOXONUIM JoMa C TMaJKoM,
BoIpe3aHHoi 13 JemuHbl (Fischer 1921, s. 151). B monbckux TaTpax, KTo-HUOY b, 3a0yMaB
Henobpoe Ha APYroro enoBeKa, Ae1al U3 JeIUHBI MKy JIMHOM ¢ Tpo0 1 Mpu OIvsKanImx
TMOXOpPOHax Opocai ee B MOTWIIY, B pe3yJbTaTe 4ero 4ejioBeK, Ha KOTOPOTO HaBOIWIACh
TakuM obpa3oM mopua, mopkeH Obul Bckope ymepeTb (AKJ, N 7257). Ha bpectimune
YeJIOBeK, CTPANAIOIIMA OT SMWIETICUY, YTOObI BHUICUMTHCS, JOJKEH ObLT MOJOXKUThL Ha
YbUX-TM00 ITOXOPOHAX B I'po0 OPEXOBYIO MAJKY, 10 IUIMHE paBHYIO ero pocTy (ITA).

I[IpryacTHOCTH JIECHOTO opexa K 06JacTU MOTYCTOPOHHEro, K CMEepTH,
MpocexXuBaeTcsl B crienuduueckoM putyaie, U3BeCTHOM Ooarapam u cepbam. I1pu
POXIIEHUY B XO3SIMCTBE SITHEHKA (>kepebeHKa 1 T.11.) Bce JOMAIIHUE CTPEMIUIMCH KaK MOYXKHO
ObICTpee MOIHSThL €ro C 3eMJIM, W TIEPBbIi, B3SIBIIMI €ro Ha pyku, mpousHocui: «Ilyctu
JIeCKOBY, y3Mu apeHoBy» (MujaTouh 1907, c. 162). TeM caMbIM TOJILKO YTO pOAMBILIEECS
SKMBOTHOE (PU3MUECKU OTPBIBAIM OT XTOHUUYECKOM chephl U Kenaan Kak MOsKHO ObICTpee
OCTaBUTb e¢ (nycmu 1eckogy) U Ha9aTh pacTy U KPEITHY Th (y3mu dpeHosy ), Cp. IPeaCTaBIeHUs
0 npeHe (KM3Wie) KakK JepeBe 3MOPOBbS U KpemocTu. Ta xe dopmyna IIUPOKO
HCTIONb30Baach B Marnyeckux IMpakTUKaX, COBEpIlaeMbIX B cyyae, eclid pebeHOK IO
KaKuM-TO TIpUYMHAM JOJIT0 He HauMHAaJ XOOUTh: pebeHKa OOHOCWIM BOKPYT JoMa Ha
XJIeOHOM JIoTaTe Wi, MOJ03BaB ero K cebe, Bpydain eMy KU3WIOBBIM IPYyTHK CO CIIOBaMU:
«barm neckoBo, y3mu npeHoBo» ([ebebkoBuh 1907, c. 180) wim «Pbpraii 1ecKoBUTe, 3UMait
npesHoBUTO» (CTosiHOB 1970, ¢. 153). Takue e cnosa («IpxX’ IpeHOBY, MyCTH JIECKOBY»)
anpecoBaii 60JIbHOMY, XKeJlasi eMy IocKopee MPeooeTh «ONacHbIity, 6JIM3KUi K CMepTH
nepuon 1 Bei3goposeTh (Bbymernh 1911, c. 586).

Jro60TbITHOI Tapaieblo K ONMMCAaHHOMY KOMILIEKCY MpeacTaBIeHUN MOTYT
CJIy>KUTh BEPOBaHUsI, KOTOPbIE Y I0XKHBIX CJaBSIH OTHOCSTCS K NEPeBY TaK Ha3. IPEIIKOTO
opexa (Juglans Regia, cepb opax, O0IT. opex), CBOET0O poaa «KyJITYPHOT 0 aHAJIOray JICIIUHBI.
BepoBanusi, Kacaromuecsi 000UX JAepeBbeB, KaK HaM KaXkeTcsl, B U3BECTHOM CMBbICIIE
POLCTBEHHBI IPYr OPYrY U, BO3MOXHO, IOIBEPIJIMCH B3aUMOBIUSIHUIO. Y cepOoOB,
MakeIoHIIeB 1 6oJIrap rpellkMii opex CUMBOIU3UPYET XTOHUYECKUE CUIIbI 1 MUP MPEIKOB.
IToBceMecTHO U3BECTHO MOBEPhE O TOM, UTO UETOBEK, MOCATUBIINI TPEIIKUIL OpeX, YMpPET
TOTHa, KOTIa NepeBO CPaBHSIETCS IO TOJIIIMHE C Illeeil 3TOro yesloBeka, ero Tajlvei uim
KOTIa Ha HeM NosIBATCs IepBble mwioabl (I'pamatrkor 1992, c. 35; dunumnosuh 1949, c. 200).
OTMETUM, YTO CXOJHBIE TIOBEPHS €CTh U Y BOCTOUHBIX CJIaBSIH (€C/IU IePeBO, MOCaXKEHHOE
YeJI0BEKOM, IIepepacTeT ero, To yeaoBeK yMpeT, CepxxmyToycki 1930, ¢. 29 u np.), Ho 31ech
9TU TIOBEPHS Yallle OTHOCITCS He K opexy, a K y6y. CBsi3b C MUPOM TPENKOB 3aMeTHA U B
TOMYJISIPHBIX 6OJTapCKUX UM MaKeIOHCKUX O0bIYasiX, MpUypoUYeHHBIX K Bo3HeceHuo u
JyXOBCKUM Tpa3nHUKaM, KOTHa, COTJIaCHO MOBEPbSIM, OYIIM YMEPIIUX, BPpEMEHHO
MpeObIBaoOIIKe Ha 3eMJie, BO3BpaIllaIICh 00paTHO Ha «TOT» CBET. [1o Tpamuiuu B 3T THU
JIIOIY OTIPABJSUINCH B LIEPKOBD, TE, PACCTENUB MO TIOJY OPEXOBbIe BETBU, TTPEKIOHSIIN
KOJIEHU U TPUCITYIIIMBATNCH B 3ByKaM, SIKOOBI UCXOASIIAM OT BeTOK. CUUTAIOCH, YTO TAKUM
CIOCOO0OM MOXKHO YBUJIETD U YCIBIIIATh MEPTBBIX. OpeXOBbIMU BETKaMU TaKxKe YCTUIAIN
MOTWJIbL, CO3M1aBasi TEHb IS Aylll. BeTku opexa CiryKuiv cBoeoOpa3HbIM «<MOCTUKOM» MEXITY
«3THM» U «T€M» CBETOM, TIyTeM, IO KOTOPOMY AYIIY MPUXOAWIU B «3TOT» MUP U YXOAUIN
obpatHo (COHY, 1900, kn. 16-17, 4. 2, c. 33). Ecitu 661 HUKTO U3 TOMOYAIIIEB HE IIPUIIIe]T
B 9TOT J€Hb B IIePKOBb 1 HE BO3JIOXKUJI ObI Ha I10JI OPEXOBbIe BETKH, TO MYIIX HE CMOTJIU Obl
BEPHYTbCSI 00pAaTHO M OCTAIMCh ObI 3alIepTHIMU Ha «3TOM» cBeTe (I'pamaTukoB 1992, c. 35).
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ITpucyTcTBUe B MUGOJOTUM JIECHOTO Opexa HEeKOTOPBIX, Ha TEPBbIN B3MJIsII, HE
COMJIACYIONIMXCSI IPYT C APYTOM MOTUBOB (sSIBHASI CBSI3b JIEIIIMHBI U C BEPXHUM, U C HIDKHUM
MUPOM) MOATBEPXKIAETCS ellle OTHUM Hebe3blHTepecHbIM dhakToM. HecMoTps Ha TO, 4TO
JIEIIMHA SIBJISIETCS] YHUBEPCATbHBIM 00€peroM OT TpoMa, 1 B Hee caMy He ObeT TpOM, TUTOIbI
JIEIIMHBI ySI3BUMBI 711 yIapoB TpoMa. Bo Bcex caBsIHCKUX TPaaUIUsIX U3BECTHBI ITOBEPbSI
0 TOM, UTO Tpo3a (IpOoM) B OJHY U3 JIETHUX HOUEH OPTUT opexu. OHU YEPHEIOT, YUePBUBEIOT,
a yalre cropaloT U3HYTpU. DTO ciaydaeTcsl 00bIYHO B HOUb HakaHyHe Wby, Ha Kynaiy, B
HOYb HaKaHyHe 1Hs cB. [Tetpa u [1aBia, a y BOCTOYHBIX C1aBSIH — OOBIYHO B TaK HA3bIBAEMYIO
«psIOMHOBYI0» HOUb (JIETHIOIO HOYb C CHJIBHOM TPO30ii), YaCcTO MPUXOASIIyocs 0o Ha
Kynany, 1160 Ha kaHyH Ycnenust boroponuiibl. CorinacHo mojaeccKuM MoBepbsM, TPOM U
MOJIHHMSI CKUTalOT OPEXU WM LBET Ha HuX", c¢p.: «MuUraer, MUraeT HOYbIO, TO, TOBODSIT,
pabuHoBa HOUYb. OHa B CrlacoBKy [ YcneHckuii mocT] ObiBaeT. Mananka [MonHus | mobuia
opexu. Opexu MonauT, AeIa0Tcs YepHbIey; «SIK TpOM IpeMUT, Ty4ya HaXOJIUT CTpalllHast
Takasl — pabMHOBas1 HOUb. SIK HapBelllb OPEXOB, AaK MyCThIX 60TrOTO, YepHbIE B CEpeUHE,
roBOpAT: ,Mananka cbena“y (ITA, I'omenbckast 0611.). CormacHO yKpauHCKUM IOBEPbSIM,
JIECHBIE OpeXU XOPOIIIO TUIOMOHOCST TOJIBKO B TOM TOMy, B KOTOpOM 10 MibuHa OHS He
ObLIO CUJIbHBIX MOJTHUIA, MHaUe OHY OBIBAIOT IYCTHIMU K YepHbIMU B cepennHe (Kopernicki
1887, s. 206). bocHuiinbl B INbUH AeHb OCTEperaarch qaxke IpOU3HOCUTD CIIOBO /beUlHUK,
3aMeHSsIs ero Ha 3BQEeMUCTHUECKOe 2y6a, MHade opexu 661 mouepsusen (Pumunosuh 1949,
c. 141).

3aMeTuM, OHaKO, YTO BEpOBAHMSI, aHAIOTUYHBIE 3THUM, B pa3HbIX obyacTsix CnaBuu
CBSI3BIBIMCH HE TOJIBKO C JIECHBIMM OpeXaMU, HO TaKKe U € I'PELIKUMU, a KpOMe TOTO — CO
MHOKECTBOM NIPYTHUX PACTEHUIl U 3J1aKOBBIX KYJBTYp B MepUOI UX LBeTeHUs. B Tom ke
ITonecbe rpoM 1 MOJTHUU B pSIOGMHOBYIO HOUb CXXHUTAJI HE TOJIBKO OPEXH, HO TaK>Ke U IIBET
Ha rpeuuxe, Kaprodee, KIoKBe, ibHe: «Taka Houb, KOJIM O11MCKaBuUIIa [MOJTHMS | €, a JOKIIO
HeMma... bnrckasuua 6orato nopuu poout. Can mopTUTCS, K LIBETE, ClIaIMBaeT 1BeT. byner
IJI0XOM yposkail. SIK JKUTO LIBETET, TO CHaJMBaeT IIBET, SIK JIEH LIBETET, TO MaJlo CeMsIH
oymer» (I1A, bpectckas 00611.).

Takum 06pa3oM, Mbl YOEAUIUCh B CYIIECTBOBAHUM Y CIaBSIH Pa3BUTON CUCTEMBbI
TIOBEPUIA O TOM, YTO B OIHY U3 JIETHUX HOYEW MOJIHUS ¥ TPOM HAHOCAT yPOH LIBETYILIMM
PACTEHMSIM, CXKUTAIOT MX IIBET U T€M CaMbIM MTOPTST OYIyIIIKe II0bl. ¥ BOCTOUYHBIX CIaBsSIH
9TU TIOBEPhs CBSA3AHBI C PSIOMHOBOM M KyMaJbCKOW HOYaMH, T. €. BpeMeHeM O0COOEHHO
CWIBHOTO pasryjia Heuucroii cuwibl. Hamomuum, yro u WibnH IeHb, B KAHYH KOTOPOT'O
MOJIHUSI C3KUTAET OPEXH, TAaKKe CUMTAETCS] JHEM, KOT/Ia HeuKcTast CHjla BEIXOAUT HaPYKY,
1 Wbs-mpopoK moBciony npecienyet ee (cM.: MakaiHa 1982). Kpome Toro, Ham KaxkeTcst
Hec/Ty4JaliHbIM, 4TO TMpecaeloBaHUSIM TPOMOBEPXKIIA MTOABEPraloTCs pacTeHUs] UMEHHO B
nepuos ux LBeTeHus. LIBeTeHre pasHOro pona OUKWUX M KYJbTYPHBIX PacTEHMI Bcerna
CUMTAIOCh BpeMeHEeM OIacHbIM (Cp. caydyau TabyupoBaHUSI CIOBa ygecmu: O LBETYIIUX
OTYpIIax TOBOPSIT, UTO OHU 2opsn, O XKUTE — UTO OHO Kpacyemcs ), HeOIaronpusiITHbIM ISt
JII000TO TIPEANPUsTHS, BpeMEHEM, KOTa 3aMEeTHO aKTMBU3MPYETCsl HeuucTas cuia (cp.
cepOCKoe MOBEPhE O TOM, UTO BO BpeMs 1IBETEHUS OY3MHBI YaCTO BUIIST AbSIBOJIA), BpEMEHEM,
KOTIa Ha 3emJie MOSIBISIOTCS YL yMeplnux (Cp. KOMIUIEKC MOBEpUil 0 pycaikax,
00MTAIOIINX Ha 3eMJIE BO BpeMs LiBeTeHMs XKuTa' ). JIF0OOMBITHO, YTO KaJIeHIapHbIii IEPHUO/,

13 TIpensapurenbHyto My6IMKaIuio 110 TeMe cM.: banananosa 1983.
14 O pss6MHOBOI HOYM CM. CTieUaIbHO: ArankuHa, Tormopkos 1989.
1506 sTOM cM. moapobHee: Bunorpamosa 1995.
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KOTJla B OCHOBHOM U MPOUCXOMST BCE OMUCHIBaEMbIE 3[IECh COOBITHSI, TTOCIEN0BATENILHO
CBSI3BIBAETCS C TPEMSI COOBITUSIMU: C IIBETEHEM PACTEHUIA, pa3ryoM HEUHMCTH U C TPO3aMHU.
Ha 2KutomMupIiiuHe, eciiv JIETOM cllydajach CHUIIbHasI Ipo3a, JII0U TOBOPWIIN: «I1allOPOTh
HaBepHoe 1BeteT» (ITA); Ha PoBeHIMHe cunTain, 4TO B KYMalbCKyl0 HOUb, KOTIa LIBETET
MHaIropOTHHUK, «BeIbMbI JiexKaT B manopoTu» (I1A), a Ha ceBepo-BocToke Poccuu nmepuon ot
Kynans! no IleTpoBa nHs Ha3bIBajcs yeemvem (Bsirckuit ¢pombkiop, c. 113).

MO>KHO MPEAnoNoXUTb, YTO CAABSIHCKHUE MOBEPbsI O JIECHBIX OpeXaX, COXKEHHBIX
MOJIHME ¥ TPOMOM B OJTHY M3 JIETHUX HOYEM, MIPEeNCTaBSIOT cOO0! ONMH U3 BApUAHTOB
CIOXeTa O MpecieIoBaHUY HEYUCTOM CUJIbI (UepTa, XTOHMYECKOTO CYIIIeCTBa U T.11.) HEKOI
BBICIIIEl CUJION, BOTUIOIIEHHON B TPOME M MOJHUSIX WM opyayoleir uMu. LIBeTbl wmu
TUIONBI JIECHOTO OpeXa CTaHOBSITCS Ha BpeMsl NMpubexuineM AeMOHUYECKOro WJu
XTOHUYECKOTO CYIIIECTBA U, MOpakasi ero, TpOM OMHOBPEMEHHO HAHOCUT Bpej U CaMUM
m1o1aM (HarlOMHUM B 3TOM CBSI3M XapbKOBCKOE MOBEPHE O TOM, UTO PYyCAJIKU MPeObIBAIOT
Ha 3eMJle ¢ Hayajla IIBETeHUSI XKUTa U 10 TOTO MOMEHTA, N0Kd He 3azpeMum nepebiii 2pom,
3enenuH 1995, c. 182). BeposiTHO, MMEHHO TO 00CTOSITEILCTBO, UTO JIECHBIE OPEXH, KaK 1
JpyTHe TUTOJIbI, IIBETHI M pACTEHMSI, MOTYT BMEIIATh B ce6€ XTOHNUECKOE WU IEMOHUYECKOe
cyliecTBa, 00yCIOBMIIO X OCBSIIIEHUE B LIEPKBU, Npuxosiieecs B Poccuu u B [Tonbiiy,
YTO CUMIITOMaTUYHO, KaK pa3 Ha Ycnenue boroponuinl (15/28.VIII), neHb, Ha3bIBaeMBbIii
B Poccum Opexoebiii Cnac. B 3TOT neHb IPOMCXOIUIIO OCBSIIIIEHIE TPaB, [IBETOB 1 paCTEHUI
(cp. monbckoe Ha3zBaHKe npa3nHuka — Dzien Matki Boski Zielnej), a B KaHyH ero ClyJalnch
«psIOTHOBBIE HOYMY» C CUJIBHOM I'pO30H, Kornma sSIKOObI IBeJIM MaropOTHUK, JeIMHA WX
psibuHa. LlepkoBHOE OCBsIlEHUE WM I'POMOBOI yaap M3rOHSUIM JeMOHa (XTOHUYeCKoe
CYIIECTBO) U3 IIONOB JISIIUHBI U AETTU UX MPUTOTHBIMU IJIs1 yIIOTpeOIeHu s B MUY (BO
MHOTMX MecTax o YcreHus: boroponuiibl ecTh opexu 3arpelanoch).

BosBpainasich K MUGbOIOTUY JIEIIWHBI, CIEIYeT TPU3HATh, UYTO €€ XTOHUUYECKIE CBSI3U
He MCYePMBIBAIOTCS MMPUYACTHOCTHIO UCKIIOUUTEBHO K 001aCTH CMEPTU U IEMOHUYECKOMY
Hayaiy. Y 6oJrap, a TaKKe y pyMbIH ceBepo-BocTOUHOIM Cepbuu OBITOBAIO OBEPHE O TOM,
4TO JIeCKa — «kKPpbCTHUIIA HAa 3MUUTEY, «<KyMa Ha 3MUUTe», «3MHUjcka KyMmay» (IletpoB 1974,
c. 383; 3eueBuh 1993, c. 266). MHOrma UMEHHO 3TUM MOBepbeM OOBICHIIU
aroTpoTenyecKre CBOMCTBA JISIIUHBI M €€ CITOCOOHOCTb OTBpAILlaTh 3MEil; ero e MOKHO
CBSI3aTh C CIOXKETOM O TOpakeHUU TUIOAOB JIeIIMHBI 'POMOM. Bompoc o ceMaHTUYeCcKuX
CBSI3SIX TUIIA «JIEIIMHA — MOJHMS» M «JIelllMHa — 3Mesl» B KOHTeKcTe MUGhOIOTUN 3Men
nonpobHee paccmMoTpeH M. beHoBckoii-ChokoBoii (1987).

XToHMYECKHE CBSI3U JIEIIUMHbI HaxXomsIT M elle ONHYy IMapajjeab B
BOCTOYHOCJABSIHCKOM (boJibKIIope. 31ech Moy dnia IMPoKoe paclpocTpaHeHue JeTCKast
U MoJlofiexHast urpa «Amiep», UMeroIasi OTYSTIMBO BhIPAXKEHHYIO JIIOOOBHO-O0payHyIO
CHUMBOJIMKY, KaK M3BECTHO, MPUCYIIYIO B 1IeJIOM XTOHMUYECKUM CYILECTBaM (BCIIOMHUM
JIeTaroniero 3Mesl — OCHOBHOro MU(pMUeCKOro JF000BHIKA CIIaBSIHCKOro dobkiiopa). Urpa
COCTOMT B clieytolieM. B cepenHe Kpyra cUaMT Urpok (MapeHb Wik MTbuUK) — «A1rdaypy,
«Kauepy, «Siiay, a BOKpYT Hero AeBYIIKY (MU IEBOYKH ) BOJIST XOPOBO ¥ ITPU ITOM IOIOT
necHio o SAntype, CUISIIEM B OPEXOBOM KYCTe, TPBI3YIIIEM OPeXH U JKeJaIolIeM MOy YUTh
cebe xkeHy: «Can3in, can3inpy Amdayp, capon Kaparomy, SArdyp apix TOYbIIb, XKaHiIlics
xouallb...» (Hepnsyckas 1919, c. 12), «Coinpl, chiabl, sirdype, OpixoBblii BUHKY, Mali cobun
nuBKy! Sk He iimernn, — 3aBTpa BMpellb, 3aBTpa MO PaHKy CXOBaeM y SIMKY, — TaM
nponanenib!y (I'puHuenko 1899, c. 102). Ilo 3aBepiueHuu neHus «fAimep» BCKaKUBaeT €
MecTa, OpocaeTcs K OJJHOM U3 NeBOUYEK, 3aKPhIBAET €€ TIAaTKOM U KPYXKUTCS ¢ Hell, rmocie
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Yyero AeBoYKa C MOIeIyeM OTHaeT €My CBOU BeHOK (IIaTOK WX YTO-HMOyIb Apyroe) (00
urpe cM. noupobHee: bepniram 1990). 3ameTrM, 4TO BO BCeX M3BECTHBIX HaM Hrpax
MecToM obutaHus «Siepay sIBAsSETCS] UMEHHO OPEXOBBII KYCT.

DpoTryeckrue KOHHOTALMU JIECHOTO opexa, OOHapyXuWBaeMble B 3TOU UTrpe
(1006BeOOMILHEIN 3Mei B OpeXOBOM KYCT€, TaHIIbI C IOLETYSIMU, BBIOOD JKEeHBI ), OKa3aIiCh
BecbMa IIPOIYKTUBHBIMU Ha CIaBSHCKOI mouse'. IlpuBeneM Hambosee BbIpa3sUTENbHbIE
npuMepbl. B ykpanHcKoii cBagb6e ObII0 M3BECTHO 00PSIOBOE MEYEHbE 20piliKi ‘OpellKu’,
KOTOpO€ MHOTNAa MOOHOCKWJIM MOJOIBIM mociie 6payHoii Houu (IdaHkiBcka 1925).
TTonynsipHbIA B pyccKoM DONBKIIOpe MOTUB daperiist 0pexos, Kak MpaBUiio, CBUIETETLCTBOBAT
0 CeKCyaTbHO-0pauyHbIX HAMEPEHUSIX JapUTENisl, CP. B TIECHE, UCTIOIHSAEMOI Ha MOCUIENTKAX:
«YTo0 mpucBaTaIC... JKEHUX, CYJIUI IEBYIIIKE OPEXOB UeTBEPUK. MHE OpEIlIKOB OYEHb XOUeTcs],
3a Hero uATH He XoueTcs. S opelKu-To mpruMy, Mpumy, 3a Hero 3aMy:K Heiny, Hetimy» (Tpyabt
KocTtpomckoro o61iecTsa, ¢. 35), cp. TakzKe IMPaKTUKY YTOIIaThCsl OpexaMu Ha MOJIOIEKHBIX
nocunenkax. CBsi3b JJECHOTO opexa ¢ JI0OOBHOI TeMOi HalpsIMyto BhIpaskeHa Y pYCCKOM
(BI1aIMMUPCKOM) 3aIipeTe pyOuTh KyCThl OpElIHUKA TTIOTOMY, YTO OT 3TOTO SIKOOBI «ITapHeit
IIeBKU He OymyT JII061Th, a 6abbl My>kKMKOB» (3aBoiiko 1914, c. 163). B ykpanHCKUX TIECHSIX
yacTo ¢GUrypupyeT «opexoBasi KopuMa» ¢ KpacaBUIleH-X03s1KOM: Takasg Kopuma
BOCIIPMHUMAETCSI KaK MECTO Becesbsl, TYJASTHUI 1 BHeOpauHoit o6Bu (cM.: [onoBankuit
1878, c. 82). Eme 6ojiee OTKPOBEHHBIN CMBIC UMEIOT PYCCKME 3aragku o0 OpellHMKe,
OTIMCBIBAIOIIIE OPEXOBBIN KYCT B TEPMHUHAX >KEHCKOTO Tejla, a cOOMpaHue OpexoB — B
MeTacdopurke Koutyca: «['HU MeHs1, JOMU MeHs], TTojie3ail Ha MeHs: Ha MHe eCTb MOXHAaTKa, B
MOXHaTKe TJIallKa, B I1aKoi ciaakoy; «CTOUT aepeBo MOXHATO, B MOXHATOM-TO IJ1a[Ko, a B
IIaZIKOM-TO CJIAJKO, IPO 3Ty CJIAaCTh M Y Hac ecTh cHacThky (Mutpodarosa 1968, c. 66)".
HakoHer1, opexu ¥ BeTKU JIeIMHbI HAIIUIA IIMPOKOe TTpUMeHeHue K Jto6oBHOI Marun. K
TIpUMepy, y FOKHBIX CJIaBsIH, ecIM NeBYIIKa XoTejaa TIOKOPUTh MapHs, OHa MOJDKHA OblLia
COpBATh JIETOPOCTIb JIECHOTO OpeXa U TPYXKIbI YIapUTh UM TapHs MO CIIHMHE, ITOoCjIe Yero OH
yKe He Mor O0bI cMOTpeTh HU Ha Koro npyroro (Yajkanosuh 1985, c. 283).

DpoTryeckasi CMMBOJIMKA OpElTHUKA OTYacTU 0ObsICHSIETCs yIonobieHreM opexa
3epHY ¥ cCeMeHHM (0 YeM Mbl YTOMMHAJIM BHayase), a TakxKe MPUHAJIEXKHOCTHIO OpelTHKa
K IJIOJOBBIM I€PEBbSIM, CP. IIMPOKO U3BECTHBIN OAIKAHCKUM ClIaBsHaM OObIuaii OChINaTh
MOJIOIO’KEHOB OpexaMH MOJI0OHO TOMY, KaK Y BOCTOUHBIX CJaBsIH MX OCBHIMAIOT 36pHOM.

MpbI paccMOTpenu OTHelbHbIE, Ha Halll B3IJISI[, OCHOBHbBIE acleKThbl MUudoIoruu
JIECHOTO OpeXa, COMOCTaBUB MX OTYACTH C TUMOJOTUYECKU OIMBKUMU eMy
MUGbONOITUYECKUMHU 06pa3aMu (TIPeXKIe BCEro — rpellkuM opexoM). B utore Mbl MoxkeM
KOHCTaTUPOBaTh HECOMHEHHBIH MapajyieJIu3M OTAEIbHBIX aCTIEKTOB MUGOIOTHHN JIECHOTO
U TPELKOro opexa. DTOT mapaliesiM3M Halllesl BbIpaskeHue B TakuX (akTax, Kak CBS3b
0boux NepeBbeB ¢ 00JACTbIO XTOHMYECKOTO, OOIIUIA IS HUX MOTHUB «IIpeciieI0BaHMS
JIeMOHA WM XTOHMYECKOTO CYILECTBa, MPSUYILErocsl B opexe», UCIONb30BaHKe II0I0B
TOTO U JPYTOro AepeBa B KaUeCTBe «IUIIM IS AyII IIPEIKOB» Ha CBSITKM, a TaKKe B TOM,
yTOo 06a mepeBa (JelMHA U TPELKUN opeX) 0OHAPYKMBAIOT TOYKHU COTIPUKOCHOBEHUS C
00pa3oM OCHOBHOTO, MEPBOTO, IepeBa CAaBIHCKOTO MUGOMOITUUECKOTO NEHIPapus — C
ny6oM (JIelrHa ¢ acTieKTe OTHOIIEHUH «IePeBO — IPOMY, «IIEPEBO — KYJIBTOBBIN OOBEKTY,
a TPelKUii Opex ¢ TO3UIUU «IePEBO — YETOBEKY).

1 BupoueM, He TOJILKO Ha CIaBSHCKOI. B JIuTepaType M HMCKyCcCTBe CpeqHeBeKOBOW EBpoIbI opexu

BOCTIPUHUMAJIUCH KaK 3HAaK TPEXOBHOCTH, a CaM OPEXOBBIil KYCT pacCMaTPUBAJICS KaK SPOTUUYECKUN CUMBOJL.
1706 3poTHYECKNUX KOHHOTALMSX JELUIMHBI B CIABSHCKUX 3araikax cM. crieranbHo: Cukumuh 1996.
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OTMeueHHas1 HaMU TIPOTUBOPEUUBOCTh 00pasza JIECHOTO opexa, a UMEHHO: ero
MPUYACTHOCTh M K BEpXHEMY, U B HIDKHEMY MMPY OTHOBPEMEHHO — JIETKO CHUMAaeTcs],
€clIM paccMaTpuBaThb OTHEJbHbIE acleKThl MUMONTOTUN JEIMHBl CKBO3b MPU3MY
MHTETrpajJbHOr0 00pa3a MUPOBOTO NepeBa, COCNMHSIONIETO BCe TPU YPOBHS MUpa U
CBSI3aHHOTO B PaBHOU CTeMeHU M C XKU3HbIO, U cOo cMepThio. Crnenuduka
MHGbOMOITUYECKOT0 00pa3a JECHOTo opexa Kak pa3 U COCTOUT, BO-TIEPBbBIX, B IOUTH MOJISIP-
HOM IIPOTMBOTMOCTABIEHUH OTAEIbHBIX aCTIEKTOB 06pa3a (Cp. IKCIUVIMIIMTHOE BhIpasKeHE
9TOI aMOUBAJIEHTHOCTY B PYCCKOI 3arafike o JecHoM opexe: «Builty gsicoxo, manaro nusio,
CHapYKU 20pbKo, BHYTpU ci1adkoy, MutpodaHosa 1968, c. 66), a, BO-BTOPBIX — B HATUYNU
Pa3BUTON CUCTEMbI CEMAHTUUECKUX U CHUMBOJIMYECKUX CBSA3EH JEUIMHbI Y TPOMa-MOJIHUH,
MOJIHUU U 3M€U, 3MeU U JIEIIMHbI B KOHTEKCTE UX MEIUATUBHBIX (PYHKLN, HaKTUIECKN
CHUMAIOIIMX BUANMYIO «IUCKPETHOCTbY 00pa3a JECHOTO opexa.
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Die Mythologie der Baume in der traditionellen Kultur der Slawen:
Corylus avellana

Tatjana A. Agapkina

In dem Artikel werden die Hauptaspekte der Mythologie der Wahlnuss (Corylus
avellana) im Vergleich zu den ihr dhnlichen mythopoetisch wichtigen Pflanzen sowie im
allgemeinen Kontext des slawischen ethnodendrologischen Systems analysiert. Zu betonen
ist, daf} die Grenzposition der Wahlnuss in diesem System und gleichzeitig ihre Zugehorigkeit
zu den “wildwachsenden” Pflanzen, ihre bestimmten Kultfunktionen, die Verbindung mit
dem Donner und mit der oberen Welt einerseits und mit dem chtonischen Element
andererseits fiir die Symbolik dieses Baumes eine prinzipielle Bedeutung hat.



Zu einigen Legenden und Uberlieferungen von
Wasserquellen in Bulgarien

Nikolai Kolev

In this article the author analyses Bulgarian myths, legends and festive rites to illustrate
the traditional beliefs and pagan notions about water, which lie at the core of many myths and
legends about water sources, elves, dragons and water bulls as well as in Christian legends
about gods and saints: Perun, Jesus, the Virgin Mary, St. George, St. Ivan Rilski, St. Naum, and
others.

Das Leben ist ohne Wasser unvorstellbar. Das Wasser ist die lebensspendende Kraft
fiir Menschen, Tiere und Pflanzen, ein Reinigungs- und Sduberungsmittel im alltdglichen
und im sakralen Sinne des Wortes. Neben diesen niitzlichen Qualitdten weist das Wasser
auch andere, negativ geladene Eigenschaften auf. Es ist ebenso als nichtaufzuhaltende
Naturgewalt bekannt, die alles auf ihrem Wege fortfegt, wie im Falle des verheerenden
Regens oder Hagels und der Uberschwemmungen.

Diese Bedeutung und Zweispiltigkeit des Wassers bedingt auch die wichtige Stelle,
die es in der Praxis der Riten und Briauche des Menschen, in seinen Liedern, Uberlieferun-
gen und Legenden einnimmt, aus diesem Grunde ist es zum Kultus, zum sakralen Gegen-
stand geworden.

Das Wasser und die damit verbundenen Glaubensvorstellungen waren bereits
Untersuchungsgegenstand einiger ethnographischer und folkloristischer Studien von D.
Marinov, Chr. Vakarelski, St. Siskov, M. Arnaudov, E. Teodorov, I. Georgieva, Sv. Bogdanova,
J. Mankova'.

! JI. Mapuonos, Haponna Bsipa u penurno3uu HapoaHu obudan / Volksglaube und religiése Volksbrauche / In:
CBHY XXVIII, 1914, S. 37 - 41.
Chr. Vakarelski, Brunnen und Wasserleitungen in Bulgarien, In: Folklive, Stockholm, 1939, I, S. 5 - 43.
Crt. llumkos, Kynrsr Ha Bomata B Pogornute / Der Wasserkult in den Rhodopen / In: 36p. mpouss. Plovdiv
1965, S. 374 - 379.
M. Apnaynos,, JletHu obuvan u maruu / Sommerbrauche und Magie /, In: Ctynuu BbpXy 6barapckute odpesy
u nerenau, Sofia, 1971, Bd. I, S. 115 ff.
M. Apnaynos, Brpanena Hessicta / Die eingebaute Frau / ebenda, Bd. I, 1972, S. 221 ff.
Esr. Teonopos, JIpeBHoTpakuiicko HacaencTBo B 6barapckus domiiiop / Altthrakisches Erbe in der bulgarischen
Folklore /, Sofia 1972, S. 11 - 20.
Us. l'eopruesa, brarapcka nHaponna mutosorusi / Bulgarische Volksmythologie /, Sofia 1983, S. 69 ff.
Cs. bormanosa, Knageneust - Kyntypen ¢daxkr B 6uta Ha maTpuapxaiHoTo ceio / Der Brunnen, eine
Kulturtatsache der patriarchalischen Lebensweise auf dem Lande /, In: B® 1984, H. 1, S 53 - 63.
M. Mankosa, O6penn cBbp3aHu ¢ BofaTa u cpebporo / Brauche im Zusammenhang mit dem Wasser und dem
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Zu einigen Legenden und Uberlieferungen von Wasserquellen in Bulgarien

Der vorliegende Beitrag richtet seine Aufmerksamkeit auf einen Teil der Nishtmérchen-
Prosa, namlich auf die toponymischen Uberlieferungen und auf die #tiologischen Legen-
den, denen Beziehungen zu verschiedenen Wasserquellen in Bulgarien (Wasserleitungen,
Brunnen, unterirdischen Fliissen, Seen) nachzuweisen sind. Durch die Analyse ausgewéhl-
ter Belege wird der Versuch unternommen, Besonderheiten der traditionellen Weltanschau-
ung der Bulgaren wahrend ihrer 13 Jahrhunderte alten Geschichte aufzudecken. Der Inter-
pretation werden sowohl bereits verdffentlichte, als auch vom Autor selbst belegte Uberlie-
ferungen und Sagen unterzogen?’.

Bevor sich der Mensch des Wasserkreislaufes in der Natur bewuf3t geworden ist, hat
er verschiedene Vorstellungen vom Ursprung des Wassers gehabt. Nach einigen dieser Vor-
stellungen befinde sich alles Wasser im Himmel, woher es durch den Regen auf die Erde
komme, um die Erde zu befruchten.

Andere Beobachtungen zeigen dem Menschen, daf das Wasser auch aus unterirdi-
schen Speichern an die Erdoberfliche kommt; er glaubt dann, daf} dort verschiedene da-
monische Wesen mit zerstorerischen Kriften wohnen, die ihm gegeniiber oft feindlich ge-
sinnt sind: Berg- und Waldfeen (‘samovili’ in Westbulgarien und im Strandsha-Gebirge;
‘samodivi’ in Ostbulgarien), Hexen (‘judi’ in den Westrhodopen und im Piringebirge), Ni-
xen (‘rusalki’), Ungeheuer (‘hali’=, Feuerdrachen (‘zmejove’) u.a.’. Der Teufel in seiner
Eigenschaft als christliche Verkorperung des Chaos lebt manchmal auch im Wasser und
kann Tod durch Ertrdnken herbeifiihren.

Weit verbreitet im Volk ist der Glaube, daf3 die genannten mythischen Wesen die
Seen, die Wasserquellen und die Brunnen beschiitzen, wovon Toponyme wie Samovilski
kladenec (Waldfeenbrunnen), Samodivski kladenci und Samodivski ezera (Waldfeenbrunnen
und Waldfeenseen), Samovilska ¢esma (Waldfeenwasserquelle), Rusalsko kladence (Nixen-
brunnen), Samovila (ein Dorf bei Kardshali) u.a.m.* ein Zeugnis ablegen. Siidlich des
Rusalijski-Passes im Balkan-Gebirge befindet sich Samodivsko kladence (Bergfeenbrunnen),
wo die Bergfeen sich zu ihrem Reigen treffen, aus welchem Grunde man dort kleine Krin-
gel hinterlaBt®. Eine Wasserquelle desselben Namens gibt es auch bei Zlatitza, in der Regi-
on um Sofia, wie auch in der Nihe von Kalofer®. Unweit der Stadt Sopot befindet sich eine
andere Wasserquelle, Russalsko kladenée (Nixenquelle) genannt’. Die Wald- und Bergfeen
rachen aich an jedem, der ihre Besitztiimer {iberschreitet und ihren Frieden stort. So z.B.
wird Jova entfiihrt als Strafe dafiir, daf3 sie ihr Gesicht im Bergfeensee des Walachei-Gebir-
ges gewaschen hat, sie muf3 dann Bogen und Pfeile tragen und die Bergfeenkinder baden®.

2 E. OrnsiHoBa, JocturHano no Hac /Uberliefertes/, Sofia 1984. Bei der Analyse wurden auch unbekannte
Uberlieferungen und Legenden benutzt, die durch die aktive Mitarbeit von Fernstudenten der Historischen
Fakultat der HI. H1.-Kyrill-und-Method-Universitit aufgenommen wurden, denen ich meinen herzlichen Dank
aussprechen will.

Us. l'eopruesa, bereits zit., S. 111.

JI. MapuHos, 2Kusa crapuHa / Lebendiges Altertum /, Bd. I, Russe 1891, S. 23.

B. Anrenos, CamoBuinte B bbiarapckara HaponHa moesusi /| Die Berg- und Waldfeen in der bulgarischen
Volksdichtung /, In: UCC®, Sofia 1911, S. 14.

K. Upeuek, ITwryBanus no bearapus / Reisen durch Bulgarien /, Sofia 1974, S. 325, 372, 722.

Us. l'eopruesa, zit., S. 112.

WUs. I'eopruesa,, AEUM, 570-11, S. 7, 43, 576-11, S. 2.
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In einem Volkslied ist von einem gewissen Stojan die Rede, der in der Nacht zum
Bergfeensee gegangen ist, um Wasser fiir den Knaben seiner Schwester zu holen. Dort hat
er drei Frauen, Bergfeen, angetroffen, die ihre Sohne im Wasser gebadet haben. Sie fragen
ihn:

O weh, Stojan, Stojan,

warum bist du hierher gekommen,

noch vor dem ersten Hahnenschrei.

Geh heim, Stojan,

daf} dich deine Mutter gesundpflegen kann.

Noch bevor Stojan zu Hause ankommen kann, hért man den ersten Hahnenschrei.
Stojan erkrankt und stirbt darauf am Fieber’. Wenn man sich also mit Wasser wischt, wo
Berg- und Waldfeen gebadet haben, dann erkrankt man: man wird blind, taub, geldhmt,
man wird zum Kriippel, mit anderen Worten, man holt sich die allerschwersten Krankhei-
ten (‘uradisva’, wie es im Volksmund heif3t).!

Vom Wasser des Samovilski kladenec oder Sveti kladenec (Bergfeen-brunnen, Heili-
ger Brunnen) glaubt man, daf} es heilkraftig, aber auch gefdhrlich ist. IThre Heilkraft wird
nur freitags wirksam, weil die Bergfeen, die Herrinnen der Quelle, an diesem Tag ins Gebir-
ge gehen, um sich dort auszutoben. Viele, die fiebrig sind, besuchen am Freitag die Quelle,
waschen sich dort, manche legen sich paar Stunden daneben hin. Die Kranken reifien je
drei Streifen von ihren Taschentiichern ab und binden sie an drei Baume, die in der Nahe
des Brunnens wachsen''.

In der Volksdichtung findet sich auch das Motiv des Quellen-Versiegens durch eine
Waldfee, weshalb sie dann in den Kampf mit mannhaften Helden tritt. So heif3t es in einem
Volkslied tiber eine Bergfee namens Gjurja oder Vida, daf} sie 12 Wasserquellen in einem
ausgedorrten Baum gefangen hilt, der nur am Wipfel griin ist. Marko befreit das Wasser,
wobei er den Baum fallt'.

In den von den Briidern Miladinovs gesammelten Volksliedern besingt man ein jun-
ges Midchen Neda, die ins Gebirge geht, Wasser aus einer kiihlen Quelle trinkt, iiber gelbe
Waldfeenblumen tritt, weshalb die Bergfeen als Strafe ihre Augen verlangen. Neda bittet
um eine Verzogerung der Strafe bis zu Christi Himmelfahrt, damit sie an den Tdnzen am
Lazarustag, zu Ostern und am Georgstag teilnehmen kann?®.

Zwischen dem Dorf Mokresch und dem Dorfteil Jumerova mahala bei Michajlovgrad
befindet sich Ristov kladenec, der den Namen Risto nach einem Mann trigt, welcher durch
die Wald- und Bergfeen seinen Tod gefunden hat. Hier leben und baden der Sage nach die
Waldfeen in der Zeit zwischen Méarz und August (zwischen den Feiertagen Blagovec und
Seknovenie).

Informationen iiber Wasserquellen, die mit diesen ddmonischen Wesen verbunden
sind, gibt es liber das Dorf Stojanovo bei Ardino, Avren bei Kardishali iiber den Sinijat

° ebenda, S. 113-114.

10 ebenda, S. 114 - 115.

' E. OrasHoBa, bereits zit., S. 113.

12 Us. Teopruesa, bereits zit., S. 113. Bwarapcku roHaku enoc / Bulgarischer Heldenepos / CBHY, Bd. 53, Sofia,
1974, S. 147, S. 149.

13 Bparst Munagunosu, bearapcku HapoaHu necHu / Bulgarische Volkslieder /, Sofia 1961, S. 6, 8.

4 Us. Teopruesa, bereits zit., S. 112.
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pischur (der blaue Brunnen) im Balkan-Gebirge bei Teteven, iiber den Cernoto ezero (den
Schwarzen See) bei Samokov, liber die Seen und Wasserquellen im Pirin-Gebirge".

In der Niéhe des Dorfes Insovo bei Jambol hért um Mitternacht das Wasser zu quellen
auf, damit die Wald- und Bergfeen in den drei Wasserbecken baden kdnnen'®. Waldfeen sollen
auch beim Brunnen nach des Dorfes Radilovo bei Pazardshik erschienen sein, wo man Was-
ser nur auf der linken Seite schopfen darf, denn rechts der Quelle speisen die Feen'.

Es wurden auch Berichte aufgeschrieben, in denen die Erzéhler von ihren eigenen
Kontakten oder von Begegnungen der Familienangehorigen mit Wald- und Bergfeen spre-
chen. Dazu gehort die Erzdhlung {iber den Waldfeenbrunnen, der 1951 von Tzvetan P.
Balevski aus Ugarcin bei LoveC nach seiner Begegnung mit einer Waldfee gebaut worden
ist’®. Das Interessante dieser und anderer dhnlicher Erzihlungen besteht darin, daf} sie
neben phantastischen Elementen auch realistische Einzelheiten, eine detaillierte Schilde-
rung der Erlebnisse der handelnden Personen enthalten, mit einem bestimmten Ort und
Zeitpunkt verbunden. Darin zeigt sich das Bestreben des Erzéhlers, iiberzeugend und glaub-
wirdig in seinem Bericht iiber die Zusammenkunft mit den “bdsen Geistern” zu wirken.

Ahnlich verhilts es sich um den Bericht iiber den Hadshi-Kadir-Brunnen, der beim
Dorf Kozitza in der Region von Targovischte von Hadshi Kadir errichtet worden ist, nach-
dem sein Sohn den Reigentanzplatz der Berg- und Waldfeen betreten haben soll, worauf er
erkrankt ist'.

Unweit von Sopot und Kalofer hat es eine Wasserquelle gegeben, Rusalijsko kladence
genannt, wo die Kranken wihrend der Rusalska-Woche? Genesung gesucht haben. Ein
dhnlicher Brunnen befindet sich bei Malo dere, an der Landstra3e zwischen Koprivschtica
und Plovdiv?.

Oberhalb der Bahnhofsstation Kostenetz, unter dem Ravni-Gipfel des Rila-Gebirges,
liegt der schone Belmeken-See. Frither hat man geglaubt, daf in diesem tridnenklaren See
ein schreckliches Ungeheuer lebt?2. Es soll mehrmals im Jahr aus dem Wasser gekommen
sein. Dann habe sich dichter, undurchsichtiger Nebel ausgebreitet, Blitze hatten den Him-
mel durchzuckt, Donner hatten “Himmel und Erde” erschiittert, es hétte verheerend geha-
gelt, worauf die Ernte vernichtet gewesen sei.

Nach den Volksvorstellungen bis zum Ausgang des 19. und dem Anfang des 20. Jhs.
hatte jedes Haus, jeder Ort, jeder Baum, jede Quelle einen eigenen Beschiitzer, einen Herrn,
der sehr haufig in der Gestalt einer harmlosen Schlange (Natter) oder eines anderen Tieres
(Katze, Wasserochse, Schafsbock, Kreuzadler, Hund), nicht selten aber auch als menschli-
ches Lebewesen in den Glaubensvorstellungen existierte. Herrinnen-Funktionen hatten auch
Wald- und Bergfeen, Nixen, Hexen und Nachtgespenster?.

Dieser schiitzende Geist wird hdufig Wirt (‘stopanin’, ‘sajbija’, ‘domakin’), Statthal-
ter (‘namestnik’) oder Nachtgespenst (‘stichja’, ‘talasaim’) genannt.>* Wihrend Wirt und

5 E. OrusaHoBa, bereits zit., S. 92 - 93. Privatarchiv des Autors.

1 Us. Teopruesa, bereits zit., S. 112.

17 ebenda

18 Privatarchiv des Autors.

19 Privatarchiv des Autors.

20 1. l'eopruesa, bereits zit., S. 112. Privatarchiv des Autors.

2t J1. Kapasesios, 3anucku 3a Brirapust u 6wirapure / Notizen tiber Bulgarien und die Bulgaren /, Sofia 1933, S. 6.
22 E. OrusiHOBa, zit., S. 95 - 96.

23 Privatarchiv des Autors.

2* Us. l'eopuresa, bereits zit., S. 175.
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Statthalter als die Seelen verstorbener Vorfahren aufgefafit werden, so ist das Nachtgespenst
ein erdachter Wirt/Herr, der durch Opfergabe oder durch den Einbau des Schattens eines
lebendigen Menschen zu seiner Schutzfunktion kommt. Es ist ein Unterschied zu machen
zwischen dem Schutzherrn eines Hauses und dem Schutzherrn von natiirlichen Objekten
(Wasserquellen, Baume, iiberhaupt Objekte und Orte, die nicht vom Menschen bearbeitet
werden).

Nach den bis zum Anfang des 20. Jhs. verbreiteten und belegten Vorstellungen wider-
spiegelt diese Hochachtung dem Schutzherrn gegeniiber unterschiedliche Aufschichtun-
gen im Bewufitsein des Volkes. Der Schutzherr ist eine komplexe, vielschichtige mythologi-
sche Gestalt, in der unterschiedliche animistische, totemistische und andere Glaubensvor-
stellungen einander begegnen. Der Glaube an ein Totem (Schlange, Adler, Hund, junge
Katze) geht dem Glauben an einen Menschen in der Gestalt des verstorbenen Vorahnen
voraus®. Der Herr eines Besitztums, eines Ortes oder einer Wasserquelle, d.h. eines Natur-
objektes, nimmt héufiger einen zoomorphen Charakter an.

Aus Nordwestbulgarien, vor allem aus der Gegend um Vratza wie auch aus der
Samokover Region stammen einige Legenden, in denen es um einen den Wasserspeicher
bewohnenden Wasserochsen geht. Er kommt dort aus dem Wasser hervor und greift den
Dorfbullen an oder verfolgt die Kuhherde. Die Bauern besiegen ihn nur mit List, wobei sie
Stirn und Brust des Dorfbullen mit Eisenstacheln versehen und das Tier mit eisernen Hor-
nern schmiicken. Der verwundete Wasserochse kehrt in seine Wasserquelle zuriick und
wird nie wieder gesehen, oder aber er richt sich an den Menschen, indem er Uberschwem-
mungen oder Diirrezeiten herbeibeschwort®. Es ist klar, daf3 der Wasserochse als Herr
(‘stopanin’, ‘sajbija’) aufzufassen ist.

Der in der Erde eingegrabene Schatz hat ebenfalls seinen Herrn in der Gestalt eines
Nachtgespenstes (‘talasam’)?’. Ihn darf man nich toten, im Gegenteil, ihm soll man Gaben
iiberbringen: Brot, Salz, eine Silbermiinze, Beim Eingraben des Schatzes wird auch ein Seil
danebengelegt, und es werden die Worte gesprochen: “Vergify deinen Namen nicht!” Das
so besprochene Seil verwandelt sich in eine Schlange und wacht {iber den Schatz, bis sein
Besitzer zuriickkehrt. Dieser hat dann die Worte zu sprechen: “Werd wieder zum Seil!”
Darauf verwandelt sich die Schlange in ein Seil und man kann seinen Schatz wieder ha-
ben.?

In Nordwestbulgarien glaubt man, dafl der Schatz von Feuerdrachen oder von
Heiducken in der Erde verborgen wird, welche ein Nachtgespenst als Wache aufstellen:
“Das Geld liegt hier eingegraben, es wird sich als Hund /Bar, Gans oder ein anderes Tier/
an der Erdoberflache zeigen. Wer es ausgraben will, darf es bekommen, nur wenn er be-
stimmte Handlungen ausfiihrt.” Es gibt auch besonders begabte Hellseher, die den Zauber-
spruch und den Ort genau nennen konnen. Beim Ausgraben des Schatzes darf nicht gere-
det, gelacht oder geniest werden, sonst versinkt der Schatz noch tiefer und die Schatzgréber
werden noch weiter ausgraben miissen®.

25 ebenda, S. 182.

26 Privatarchiv des Autors. Wasserochsen-Legenden wurden in Karagjol bei Samokov, in Rabischko blato bei
Vidin, wie auch in den Wratzaer Durfern Lesura, Krivodol, Galatin aufgeschrieben.

27 Us. Teopruesa, bereits zit., S. 173.

28 Privatarchiv des Autors.

2 Us. Teopruesa, bereits zit., S. 173.
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Zu einigen Legenden und Uberlieferungen von Wasserquellen in Bulgarien

Es sind verschiedene Verfahrensweisen und Techniken bekannt, um festzustellen,
wer der Herr des Schatzes ist und welches Opfer zu bringen ware. Am Ort, wo der Schatz
verborgen ist, taucht dieser Herr auf und tanzt an ganz bestimmten Tagen (Vassilstag,
Blaogovec, Georgstag, Enjovstag), wobei er als Flamme oder als kleines Feuerlicht dreimal
aufleuchtet.

Um die Gestalt des Herrn zu entdecken, bestreut man den Schatzort mit Asche oder
Mehl und wartet die Nacht iiber, damit ein Tier darauf tritt. Am Morgen hat man da eine
Spur, wonach man das Schutztier entdeckt oder die Entscheidung trifft, welches Tier als
Opfergabe zu bringen wire. Erst nach der Opfergabe darf man mit dem Ausgraben anfan-
gen’®,

In der Zeit der bulgarischen Wiedergeburt haben alte Leute aus Targovischte er-
zéhlt, daf; Han Krum wihrend seiner Flucht durch den Varbischki-Paf} irgendwo in der
Umgebung seinen Schatz eingegraben hat. Der Sage nach soll der Schatz bei Vollmond
getanzt haben, wobei man Feuerflammen und Frauengeldchter vernommen hat. Viele
Schatzgrdber haben ihr Gliick ausprobiert, um den Schatz zu entdecken und zu sich zu
nehmen, die Miihe ist aber vergebens geblieben. Keinem ist es gelungen den richtigen
Ort zu finden. Soll jemand in der Nihe gekommen sein, so ist er gleich auf die Erde
gefallen. Auch drei Briider haben ihr Gliick versucht. Aber wihrend des Grabens hat sich
anstelle des Schatzes kaltes Wasser eingefunden. Damit die Stadt keinen Schaden nimmt,
haben sie beschlossen, einen Brunnen zu bauen. Der Bau sollte halten, deshalb haben sie
dort den Schatten eines Madchens eingebaut, welches zuerst beim Brunnen erschienen
ist, um Wasser zu holen. Aus diesem Grunde heif3t der Brunnen Momina ¢esma (Madchen-
brunnen)?.

Das Motiv des eingebauten menschlichen Schattens ist auch bei Radina ¢eSma (Radas
Brunnen) bei Pernik anzutreffen, ebenso in der literarischen Bearbeitung des Themas durch
P.R. Slavejkov in dem bekannten Gedicht “Die Quelle der Weifibeinigen”, wo der Anlaf3
der Brunnen zwischen den Stidten Harmanli und Ljubimec ist, in der Region von Haskovo?.

Dieses Motiv ist weit verbreitet unter den Balkanvolkern, wovon die Untersuchungen
von M. Arnaudov zeugen®. Der Autor ist der Meinung, dal dieses Motiv urspriinglich auf
griechischem Boden entstanden ist, von wo es sich dann in den anderen Balkanvolkern
verbreitet hat.

Das Thema “Einbau eines Menschen” und “menschliches Opfer”, wie es in den bul-
garischen Volkslegenden des 18. und des 19. Jhs. verbreitet ist, wurde bereits aus den Erin-
nerungen geldscht. Eine frithere Etappe der Opferpraxis illustrieren die Volkslieder. Der
Einbau darf als magische Schaffung eines Herrn angesehen werden, der den Bau beschiit-
zen soll** .

Eine der vielleicht wichtigsten Funktionen des Feuerdrachens als mythologische
Gestalt der Bulgaren ist die Funktion des Herrn, des Beschiitzers, die ihn mit der Schlange
in ihrer Eigenschaft als Herrin verwandt macht. Vielen Sagen nach haben die Feuerdrachen
riesige Schitze, die sie scharf bewachen. Vor seinem Tode verbirgt der Drache seinen Schatz

3 ebenda

31 Privatarchiv des Autors.

2 M. ApHayjos, 1972, bereits zit., S. 221 ff. Privatarchiv des Autors
3 M. ApHayjos, 1972, bereits zit., S. 415 ff.

3 Y. l'eopruesa, bereits zit., S 177.
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in der Erde und stellt ein Nachtgespenst als Wichter ein®. In einer von D. Marinov aufge-
schriebenen Legende wirkt die Gestalt des Feuerdrachens fast identisch wie die mythische
Gestalt der Schlange.

In einem Volkslied fragt Rada den Feuerdrachen, der sie seit drei Jahren liebt, wo
sein Zuhause ist, und er antwortet ihr:

“Liebe Rada, du meine Schone,
geh aus dem Dorf, auf den Berg,
sieh dich dann um:

dort, wo du einen blauen See siehst,
dort, wo du dunkle Wolken siehst,
dort, steht mein Haus,

mein Haus und mein Gehdft,

mein Gehdft und meine Veranda...>

Nach manchen im Volk verbreiteten Glaubensvorstellungen besuchen die Feuer-
drachen Wasserquellen, Fliisse und Brunnen oder bewohnen sie. Man erzihlt, daf} ein
Feuerdrache den Brunnen beim Dorf Bojanovo aus der Jamboler Region héiufig besucht
haben soll, um darin zu baden. Ringsum hétte man Schuppen gefunden, bei denen man
Heilkraft vermutet hat*’. Zur Erntezeit soll eine Frau aus dem Dorf Zrebino bei Jambol zur
nahen Quelle gegangen sein, um Wasser zu trinken. Als sie den Feldrain erreicht hat und
sich iiber das Wasser gebeugt hat, ist das Wasser in Bewegung geraten, dort hat sich ein
grofies, glinzendes, mit Schuppen bedecktes Wesen gezeigt, welches einer Schlange sehr
dhnlich gewesen ist, mit dem einzigen Unterschied, daf} es menschliche Augen hatte. Das
wiire ein Feuerdrache gewesen’®. Im Dorf Reljovo in der Samokover Region hitte der Feuer-
drache oft den “Drachenbrunnen” besucht®.

Auflerstande, die Heilkraft mancher Quellen zu erklaren, hat man dem Wasser magi-
sche Krafte zugeschrieben: Menschen und Tiere wieder gesund zu machen. Leute aus nah
und fern haben solche Quellen besucht und sich daraus Linderung und Heilung der Leiden
versprochen. In der Néhe dieser Wasserquellen, welche auch “ajazma” genannt wurden,
haben jedes Jahr Volksfeste und Jahrmirkte stattgefunden. Manche Kranken, die dort
Genesung gefunden haben, haben bei der Quelle Opfer dargebracht.

Von der Heilquelle Petkanova voda (Petkanovs Wasser) handelt die Uberlieferung
aus dem Dorf Taza bei Stara Zagora*®. Nordwestlich des Dorfes, in der Gegend Mecitet,
gibt es eine Wasserquelle. Zu alten Zeiten, als die Bojaren des Ortes die Flucht in das
Balkan-Gebirge ergriffen haben, um den Tiirken zu entkommen, soll ein blindes Madchen
aus der Familie der Petkanovs vor der Quelle stehengeblieben sein. Es hat sein Gesicht dort
gewaschen und darauf das Licht der Welt erblickt. Seit dieser Zeit tragt die Wasserquelle
den Namen des Midchens, Petkanovs Wasser. Nicht nur in der Vergangenheit, sondern

35 ebenda, S. 83.

3¢ P, [llomosa, Haponen muporen B Camoko6¢ko / Volksanschauungen in der Region von Samokov, nach dem
zitierten Werk von 1. Georgieva, S. 80 /.
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Zu einigen Legenden und Uberlieferungen von Wasserquellen in Bulgarien

auch heute suchen die Leute die Quelle auf, trinken ihr Wasser, waschen sich dort, manche
bleiben sogar die Nacht iiber, andere lassen verschiedene Gaben da: frischgebackenes Brot,
Tiicher, unterschiedliche Kleidungsstiicke.

Eine gleichnamige Wasserquelle, Petkanovs Quelle, gibt es auch auf der Siidseite des
Rusalijski-Passes*. Auch hier tragen die Kranken ein rundes Bauernbrot mit, dadurch iiber-
priifen sie aber ihr zukiinftiges Schicksal. Taucht das Brot unter, verheifit es Unheil; bleibt
es auf der Oberflache, dann bedeutet das Genesung. Aufierdem wirft man auch Miinzen in
das Wasser.

Die Kirche, wie auch spiter die weltliche Macht, haben einen erbitterten Kampf
gegen die heidnischen Verehrung des Wassers gefiihrt. Nicht imstande, den heidnischen
Wasser-Kult zu besiegen, hat sich die Kirche gezwungen gesehen, sich anzupassen. Sie hat
einige Quellen fiir “wundertétig” erklart und in ihrer Ndhe kleine Kapellen oder Kirchen
gebaut. Als Schutzpatron hat sie Heilige ernannt (anfangs Mutter Gottes, spater auch ande-
re christliche Heilige). Es wurden auch Bittgebete und Wallfahrten organisiert. So ist es zu
einem Synkretismus zwischen Heidentum und Christentum gekommen.

Es sind circa ein Dutzend Uberlieferungen und Legenden iiber Wasserquellen bekannt,
die mit religiésen Personlichkeiten verbunden sind: der slavische Gott Perun; Gott, Jesus
Christus, Mutter Gottes, der HI. Georg; regionale moslemische Heilige wie Ak buba, Oris
buba, Deri buba; Heilige aus dem bulgarischen christlichen Pantheon wie der Hl. Ivan Rilski,
der H1. Naum®. Es sind deutlich die unterschiedlichen religiosen Schichten zu sehen.

Die Heiligen erscheinen oft als Greise in einfacher, sogar zerrissener Kleidung, mit
einer Kriicke oder einem Gehstock in der Hand. Sie kommen auf die Erde, gehen unter die
Menschen, um sie auf die Probe zu stellen und die Bosen zu bestrafen. Dort, wo sie mit der
Erde in Beriihrung kommen, quillt Wasser hervor, welches immer heilkraftig ist. Aufierdem
vollbringen sie auch andere Wunder: sie konnen ein Kind in einen Spatzen verwandeln,
lassen eine Frau zu Stein werden oder lassen zur Abschreckung der anderen zwei Briider
einander toten, sie verwandeln Schlamm in Brot, flillen Gefafie mit Kése und die Fasser der
guten Menschen mit Wein, das gestohlene Fleisch verdirbt. Die Menschen werden auch
mit Erdbeben bestraft, die die Ortschaften vernichten u.d.m. Gott nimmt eine irdische
Gestalt an, besucht ein Volksfest, ifit “Ceverme” (aufgespiefites gebratenes Lammfleisch),
und wenn er Durst bekommt, schaut er auf die Erde, worauf dort kaltes, wohlschmecken-
des Wasser hervorquillt. Der HI. Georg z.B. verwandelt sich in einen Hahn, um mit seinem
Hahnenschrei den Teufel verjagen zu konnen. Eine andere Legende erzédhlt vom Brunnen
“Svetena voda” (Heiliges Wasser) bei Ovcarci und Spareva banja in der Kjustendiler Regi-
on, wo sich in der Vergangenheit die Mutter Gottes die Hinde gewaschen haben soll. Seit-
dem ist das Wasser heilkriftig geworden®.

Von der Heilquelle in der Nihe von Cernicevo bei Kardshali glaubt man, daf die
Stelle, an der sich das Wasser sammelt, irgendwann Jesus Christus betreten haben soll*.
Nach einer anderen Uberlieferung ist das Wasser der Quelle siidwestlich von Peschtera
durch das Blut von zwei Einsiedlern heilkriftig geworden®.

4 Privatarchiv des Autors.
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Heilbrunnen hat es auch bei Russe gegeben, in der Nihe des heutigen Restaurants
“Lipnik”. Auch hier fanden in der Vergangenheit Volksfeste (Jahrmarkte) statt, es gab ei-
nen slawischen Tempel, eine kleine Kapelle (es kann sich vielleicht auch um eine kleine
Kirche gehandelt haben, denn beim Bau der Gaststétte hat man ein grofies Kreuz gefun-
den*.

Uber Gjumjisch éeschme (Silberbrunnen) im Tal der Pirole bei Kavarna existiert
folgende Legende:

In der schweren Zeite der Osmanen-Fremdenherrschaft ist das Geriicht {iber die
Schonheit der Madchen aus Kavarna bis zu den Ohren des Sultans gekommen. Der Grund
fiir ihre Schonheit wurde dem Zauber des Wassers zugeschrieben, welches den kristallkla-
ren Quellen im Tale am Meer entstromte und aus welchem die Méadchen getrunken und in
dem sie gebadet haben.

Das Volk glaubte, daf3 die Zauberkraft des Wassers den Wald- und Bergfeen zu ver-
danken sei, die das Tschirakman-Tal bewohnt haben. Einmal im Jahr, in einer vom Mond
beschienenen Nacht sollen sie im heiligen Bach gebadet haben. Singend haben sie in die
Mutter der Quellen die von ihnen zu geheimer Stunde und an geheimen Orten gepfliicktet
Heilpflanzen hineingeworfen, die ihre magischen Krifte dem kristallklaren Wasser der Quelle
weitergegeben haben. Die stirkste Heilkraft hatte das Wasser von Gjumjusch ¢eschme.
Das Geriicht hat sich allméahlich in einen festen Glauben verwandelt. Jede Frau hat nach
Moglichkeiten gesucht, wenn auch nur einmal, die Lippen mit diesem Wasser zu benetzen,
vom Brunnen zu trinken oder den Korper mit dem Wasser zu libergiefien.

Auch der Sultan hat von dieser Wasserquelle gehort, wie auch von der Schonheit der
Warnaer Frauen. Dann hat er seine Hofleute zu sich gerufen und angeordnet, Wasser von
Gjumjusch ¢eschme in Féassern durch ein wei3gestrichenes spezielles Segelboot heriiberzu-
transportieren. Das Quellenwasser sollte streng bewacht werden, und nur auf ausdriickli-
chen Befehl des Sultans durfte daraus geschopft werden. Es sollte auflerdem ein Brunnen
mit weiflen Steinen errichtet werden, wo eine Tafel mit ihrer Inschrift Allah lobpreisen und
seine Taten verherrlichen sollte. Der Text hatte folgenden Wortlaut: “Soll jemand von die-
ser gesegneten Wasserquelle trinken, so wird jede Krankheit vor ihm weichen, er wird schon
wie die Blumen des Allahs und wird ein langes, gliickliches Leben haben.”¥

Uberlieferungen und Legenden iiber Wasserquellen, in denen sich religiose Vorstel-
lungen widerspiegeln, sind in verschiedenen Ortschaften der bulgarischen ethnischen Regi-
on belegt worden. Am héaufigsten tauchen aber solche Motive in Siidwestbulgarien auf.
Hervorzuheben wire die Regionen um Targovischte, Burgas, Stara Zagora, Kardshali,
Pazardshik, Blagoevgrad, Kjustendil, Sofia. Zu den altesten Schichten diirften jene Uber-
lieferungen und Legenden gerechnet werden, in denen mythische Wesen vorkommen , wel-
che die Wasserquellen beschiitzen oder in der Umgang wohnen. In Unkenntnis der Natur-
gewalten, zu denen das Wasser gehort, haben die Bulgaren einen Kult entwickelt, um sie fiir
sich und fiir die Familienangehdrigen zu gewinnen.

Die christliche Kirche und Religion versuchen, gegen diesen heidnischen Kult einen
Kampf zu fiithren, konnen aber wenig Erfolg verzeichnen, weshalb sie sich gezwungen se-
hen, eigene Heilige als Schutzpatronen fiir diese Quellen zu ernennen. Die heilkraft der
Wasserquelle wird mit verschiedenen Heiligen vergangener Epochen in Beziehung gesetzt.

46 Privatarchiv des Autors.
47 Privatarchiv des Autors.
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Zu einigen Legenden und Uberlieferungen von Wasserquellen in Bulgarien

Das systematische Sammeln und das Studium der bulgarischen Uberlieferungen und
Legenden, welche bis heute im Gedéachtnis des Volkes erhalten geblieben sind, werden eine
stabile Basis fiir die Untersuchung der bulgarischen folkloristischen Tradition, fiir das Auf-
decken des schopferischen Genies der Bulgaren, fiir die Untersuchung ihrer Weltanschau-
ung im Laufe der vergangenen Jahrhunderte ermdglichen.

Myths and Legends About Water Sources in Bulgaria

Nikolaj 1. Kolev

The important place the water has in people’s life and in nature accounts for its
unequivocal presence in Bulgarian festive rites and folklore, and for its deification.

Myths and legends related to water sources can be divided into several groups: pagan,
Christian, historical.

In this article the author touches on the first two groups: legends constructed round
pagan notions about elves, dragons and water bulls, which are at the core of many myths
and legends about water sources; and Christian notions about gods and saints - Perun,
Jesus, Christ, Virgin Mary, St. George, St. Ivan Rilski, St. Naum.

The analysis of the myths and legends collected by the author illustrates the traditional
ways in which Bulgarians looked at things and celebrates their original imagination that
created wonderful pieces of national folklore.



Vorstellung vom Wasser als Grenze zum Jenseits
in der slowenischen Volksliteratur

Mirjam Mencej

The mythical representation of water, as the dividing-line between this world and the
other-world, is widely known throughout the world. Nevertheless, the question remains as to
whether or not this concept was familiar to the Slavs before they adopted Christianity, or whether
they adopted it later from other peoples, as several researchers have suggested. In this paper, the
author follows through the representations of Water in Slovene folk-literature.

Die mythische Vorstellung des Wassers (als Meer, Fluf3, See etc.), das die Welt der
Lebenden und der Toten voneinander trennt, ist sehr haufig in der Mythologie verschiede-
ner Volker anzutreffen. Schon bei der alten dgyptischen Kultur ist sie vorhanden; aber auch
in der griechischen Mythologie zu Homers Zeiten, in der mesopotamischen (sumerischen)
Tradition, der skandinavischen Mythologie, in Malaysia, Indonesien, Japan, bei Schamanen-
riten und auch sonst noch vielerorts. Anscheinend handelt es sich hier um eine der auf der
Welt allgemein verbreitetsten mythischen Vorstellungen bzw. Glaubigkeit. So stellt sich die
Frage, ob diese Vorstellung vielleicht ebenfalls bei den Slawen anzutreffen ist, oder prazi-
ser, ob vielleicht auch beim slowenischen Volk davon ausgegangen werden kann, daf3 diese
Vorstellung vor der Christianisierung bestand.

Dariiber, daf3 die Slawen wahrend einer gewissen Epoche tatsdchlich dieser mythi-
schen Vorstellung angehangen haben, besteht eigentlich kaum Zweifel. Die Frage ist nur,
ob es sich um eine urspriinglich slawische mythische Vorstellung handelt oder um eine
mythische Vorstellung, welche die Slawen von einem andern Volk, mit welchem sie irgend-
welche Kontakte hegten, iibernommen haben. In diesem Punkt gehen die Meinungen der
Forscher im Bereich der slawischen Glaubensvorstellung auseinander. D. Trstenjak erwahnt
flichtig, daf sich, geméf3 dem Volksglauben der alten Slawen und arischer Urvolker iiber-
haupt die Holle im Wasser befindet und daf3 die Seelen der Toten auf ihrem Weg in die
nichste Welt das Wasser! {iberqueren miissen. A. Kotljarevskij behauptet in seinem Buch
tiber die Grabriten der alten Slawen von 1868, daf} es sich um einen urspriinglich slawi-
schen und indoeuropiischen Mythos? handelt. L. Niederle, einer der bedeutendsten For-
scher betreffend Kultur und Glauben der alten Slawen, kann dieser Behauptung nicht bei-
pflichten. Hinsichtlich der Vorstellung, daf3 die Seelenwanderung ins Jenseits liber Wasser
fiihre, meint L. Niederle, ab dem 10. Jh. habe eine solche zwar wohl tatsdchlich bestanden,
sei jedoch aus der griechisch-romischen Kultur (dem Mythos von Haron) auf zwei Wegen

' D. Trstenjak, 1859, 11; 1859, 27-28; 1862, 175-176
2 A. Kotljarevskij, 1868, 72
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Vorstellung vom Wasser als Grenze zum Jenseits in der slowenischen Volksliteratur

zu den Slawen gelangt: einerseits iiber den Balkan und andererseits {iber das Schwarze
Meer?®. C. Clemen schreibt in seinem Buch aus dem Jahre 1920, daf} die Vorstellung von
der Insel der Seligen sowohl bei den Slawen als auch bei den Germanen bekannt ist. Unter
den Siidslawen hat dariiber S. Trojanovi¢ fliichtig geschrieben, und zwar im Jahre 1901;
seiner Meinung nach ist die mythische Vorstellung des Wassers als Scheidelinie zwischen
den beiden Welten - die er insbesondere im Brauch, Geld als Beigabe ins Grab zu legen,
und dem Verbot, um die Toten zu weinen, wiederfinden will - griechischen Ursprungs*. Im
Jahre 1924 suchte V. Cajkanovi¢ Beweise fiir das Bestehen des Glaubens an eine Welt der
Toten unter im Volk noch lebendigen Sprichwortern, aberglaubischen Vorstellungen und
Liedern und kam zum SchluB}, daf die Serben einst diesem Glauben® anhingen. 1946 er-
wiahnte V. Moderndorfer, diese Vorstellung habe auch bei den Slowenen bestanden, ob-
wohl er sich dabei nur auf folgenden Satz aus der Volksiiberlieferung stiitzt: “Wer in die
andere Welt aufbricht, muf} viele Wasser iiberqueren, weil das Wasser diese Welt von der
anderen trennt.”® In der gegenwirtigen Zeit hat sich auch der Sprachwissenschaftler F.
Bezlaj mit diesem Problem befafit, obwohl aus einem vollig anderen Blickwinkel. Auf die
Frage nach der urslawischen Vorstellung tiber das Jenseits ist er beim semantischen Studi-
um des slawischen Wortes *irbjb, vyrejb* aufgrund einer etymologischen Analyse und mit
Hilfe von Glaubensvorstellungen im Volk zum Schlufy gekommen, daf} das slawische Wort
*iruju, vyrbjp*, ein Mérchenland, wohin laut Volksglauben die Zugvogel zogen und das
wahrscheinlich auch die Wohnstétte der Toten darstellte, die selbe Wurzel hat wie die Wor-
ter mit der Bedeutung “Wasserbecken”, “Strudelloch”, “wogen, wallen, schaumen” etc. “Wir
haben es also”, schreibt F. Bezlaj, “mit einem den Urgermanen und Urslawen und mogli-
cherweise noch anderen europdischen Volkern gemeinsamen Kult zu tun, demzufolge die
Zugvogel in der Wohnstétte der Toten iiberwintern. Leider hat die slawische Ethnographie
die Uberlieferungen, die besagen, dafl der Weg ins Jenseits durch das Wasser fiihrt, noch
nicht sinngeméf} miteinander verkniipft.””

Eine Erforschung der Prasenz dieser mythischen Vorstellung unter den Slawen mif3-
te so zu einer Antwort auf die Frage flihren, ob diese Vorstellung tatsidchlich besteht, und
wenn ja, ob es sich tatsichlich um die Ubernahme der griechischen mythischen Vorstel-
lung von Harons Boot handelt. Um zu befriedigenden Resultaten zu gelangen, wire ein
Studium auf mehreren Ebenen erforderlich: auf einer ersten Ebene mit dlteren Erzdhlun-
gen, Aufzeichnungen, Bildern etc., einer zweiten Ebene mit Aufzeichnungen jiingeren Da-
tums iiber die Vorstellungen des Volkes betreffend die ndchste Welt, Volkslieder, Erzahlun-
gen, Gebete, Sprichworter und Begrabniskulte, und einer dritten Ebene, dargestellt durch
die Sprachwissenschaften, genauer gesagt die Etymologie. In diesem Artikel soll nur ein
Teil dieses Materials vorgestellt werden, und zwar jene slowenische Volksliteratur, in der
explizit oder implizit der Glaube, daf3 eben gerade das Wasser jene Grenze darstellt, die das
Land der Toten vom Land der Lebenden trennt (oder seltener das Jenseits alleine um-
grenzt), zum Ausdruck kommt.

Eine der Erzdhlungen, in der die Vorstellung iiber irgendein Gewésser anzutreffen
ist, das die beiden Welten voneinander trennt, ist die Erzdhlung aus der Sammlung von

* L. Niederle, 1912, 265-266.
4 S. Trojanovi¢, 1901, 136.

5 V. Cajkanovi¢, 1924, 74-75.
¢ V. Moderndorfer, 1946, 268.
7 F. Bezlaj, 1976, 59.
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Sasel-Ramovs Na hiinam svéte® (Auf der anderen Welt); eine fast identische Erzahlung wurde
auch in der Sammlung von Kotnik Storije (Geschichten) unter dem Titel Dana obljuba (Das
gegebene Versprechen) veroffentlicht. Die Erzdhlung handelt von zwei Freunden, die abge-
macht hatten, zur Hochzeit des jeweils anderen zu kommen. Obwohl nun der eine schon
vor der Hochzeit stirbt, nimmt er wegen des gegebenen Versprechens an der Hochzeit des
anderen teil - und das als Toter. Nach der Hochzeit 14dt der tote Freund den Brautigam ein,
ihm zu folgen. Die beiden treten durch das Grab in die Erde und erblicken auf einer Wiese
eine Herde abgemagerter Schafe. Der Tote erklirt, es handle sich um Seelen, die auf der
Welt ein grofies Vermogen besafien, davon jedoch nicht den Armen gaben; darauf erblik-
ken die beiden eine Herde fetter Schafe - dies seien Seelen, die trotz ihres bescheidenen
Besitzes viele Almosen gaben. “Naposled prideta do vode, ob kateri je stala vrba® Mrtvi je vodo
lahko prekoracil, Zivega pa je izpodnesla in komaj se je ujel se za vrbovo vejevje. Toda na vrbi je
bilo vse polno crnih ptic in ko se je drevo streslo, so padle nekatere v vodo, a so od tam takoj
veselo zZvrgolec odfrcale. In zopet vprasa mrivi Zivega, ce bi rad vedel, kaj te ptice pomenijo. In ko
mu je ta odgovoril kakor Ze prej dvakrat, ga mrtvi pouci, da so to tisti otroci, ki so brez krsta
umrli in da so zdaj vsi tisti reSeni, ki jih je stresel z vrbe in so odleteli. Nato se je zivi pripravijal,
da bi drevo popolnoma otresel in tako resil vse otroke, toda mrtvi mu je ubranil rekoc, da drugi
hoteni tresljaj ni vec veljaven. Mrtvi je naenkrat izginil, Zivi je pa tri dni na svet nazaj hodil.”'°

Es ist interessant zu wissen, daf} in diesem Abschnitt das Grab fiir den Lebenden
kein Hindernis oder etwa die Grenzlinie zum Jenseits darstellt (was in Erzdhlungen ein
héufiges Motiv ist); zweifelsohne verkorpert das Wasser jenen Weg, der ins Jenseits fiihrt,
und jene Grenzlinie, die nur von den Toten liberquert werden kann.

Diese Erzahlung war Ansporn fiir weiteres Suchen. Und tatséchlich findet sich in der
Erzahlung Zaklete duse (Verdammte Seelen)" erneut eine Verbindung zwischen dem Was-
ser und dem Weg in die andere Welt:

Einst murmelte ein Ehrenmann, der alle “Bosheit dieser Welt” erfahren hatte, vor
sich hin, daf3 er am liebsten in den Erdboden versinken wiirde, um nichts mehr von dieser
Welt zu sehen... “Komaj je to spregovoril, je zagledal pred seboj votlino in stopnice vanjo. Na
spodnji stopnici je stal clovek in se mu prijazno ponudil za vodnika. Postenjak je odsel Z njim v
Jjamo. Cim dalje sta $la, tem bolj je tema izginjala. Prisla sta v lepo pokrajino. Morala sta preko
Siroke reke, da sta dospela na obsiren, z visoko travo obrascen travnik, kjer jima je segala trava
do pasu. Na tem travniku se je paslo vec tiso¢ suhih, izstradanih ovac.

Ko sta prekoracila drugo reko, se je razprostiral pred njima manjsi travnik kakor prvi,
obrascen s komaj prst visoko travo. Na travniku se je pasla malostevilna creda ovac, ki so bile
izredno rejene.

8 J. Sasel, F. Ramovs, 1936-37, 14-15.

° Die Weide ist im Volksglauben augenscheinlich irgendwie mit der Unterwelt verbunden; dies stellt schon F.
Bezlaj fest: “Ich weif3 nicht, auf welchem Weg der phantastische slowenische Ethymologe und Ethnograph
Davorin Trstenjak schon 1862 zu seiner Behauptung “die alten Slawen glaubten, die Holle 1dge unter dem
Wasser” (D. Trstenjak, 1862, 175) gelangte. Moglicherweise hat er dies in alten Literaturquellen aufgespiirt,
oder aber er schlof3 dies aus dem Volksaberglauben, dafy der Teufel aus einer hohlen Weide am Wasser guckt.
Aus meiner Jugend erinnere ich mich, daf} es uns streng verboten war, in die Nihe einer alten, hohlen Weide am
FluBBufer zu gehen oder etwa gar daraus Floten zu schnitzen; es gébe ja genug andere Weiden.” (F. Bezlaj, 1976,
64); vgl. Auch M. Mencej, 1996.

10°F. Kotnik, 1958, 22-25.

'V, Moderndorfer, 1924, 113-115.
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Prekoracila sta se vecjo reko in dospela na zelo veliko njivo, na kateri je valovalo tezko
klasje zrele rZi. Ob robu njive so stale Zenske s srpi in so Zele. Ustnice so imele tako zatekle, da
niso mogle spregovoriti druga z drugo niti besedice. PoZeto in v snopje zvezano klasje se je samo
vedno zopet vsajalo v zemljo, tako da so morale Zanjice vedno znova Zeti na istem mestu.

Sredi cetrte reke je bil majhen otok, na katerem sta se trkala dva mrsava ovna s taksno
silo, da so svigale iskre. Rogove sta imela odbite, kri jima je tekla z glave, sape jima je
primanjkovalo, toda kiljub temu sta se zaletavala vedno silneje drug v drugega.

ObreZje je bilo strmo, na njem pa je bilo vse ¢rno koscev, ki so imeli trdo delo...

Nato je spremljevalec postenjaku razloZil vse, kar sta videla: Ovce na prvem travniku so
bile duse tistih ljudi, ki so Ziveli v izobilju, a so bili skopi in nevoscljivi. Na drugem travniku so
bile duse ljudi, ki so se prezivijali s svojim delom in delali tudi za druge. Zanjice so duse Zensk,
ki so v svojem Zivljenju opravijale in obrekovale postene ljudi. Trkajoca se ovna sta dva kmeta, ki
sta se vse zivljenje pravdala za staro lesniko, da sta zapravila svojo zemljo in so ostali njuni otroci
brez dote ter so morali sluZiti pri sosedih za hlapce in dekle. Kosci so duse pijancev...” - po tej
razlagi je spremljevalec izginil in postenjak je ostal sam. Ko se je vrnil v domaco vas, pa je bilo
v njej vse drugace, “ker je minulo pet sto let, odkar je odsel postenjak na potovanje v podzemlje.”

In dieser Erzdhlung treten zwar einige Fliisse auf, welche die beiden liberqueren,
jedoch stellt schon der erste Fluf3 jene Grenze dar, hinter der sie auf Seelen verstorbener
Menschen treffen, d.h. die Scheidelinie zwischen der Welt der Lebenden und der Welt der
Toten.

Mehrere Gewidsser, d.h. Quellen, an denen die Seelenwanderung vorbeifiihrt, tau-
chen augenscheinlich auch im Klagelied auf, niedergeschrieben in DrasiCe in Weif3krain,
wo die Tochter um die verstorbene Mutter trauert und erwahnt, daf3 deren Weg nach dem
Tod an drei Brunnen vorbeifiihre:

“Jojli mama, mila majcice, kam grete od mene na dalke pote, na dalke pote nespovratljive.
1z ¢rne gori v ravno pole, saj cete tam najt’ tri hladne zdence. Kada pridete k prvemu zdenci, ne
pite mivi une vodi, od une vodice glavica boli. Kada pridete k drugemu zdenci, ne pite mi vi une
vodi, od une vodice srdasce boli. Kada pridete k tretiemu zdenci, ne pite mi vi une vodi, una
vodica je nespovratljiva...”"?

Den beiden Erzédhlungen und dem Trauern ist also gemeinsam, daf3 der Mensch in
eine andere Welt geht, die sich jenseits eines Gewissers befindet. In der ersten Erzihlung
kommt dies explizit zum Ausdruck, denn der Tote kann das Wasser iiberqueren, der Leben-
de jedoch nicht; in der zweiten Erzdhlung treffen wir hinter dem ersten Fluf3 auf (siindige)
Seelen; aus dem Klagelied geht hervor, daf3 es sich um die Seelenwanderung der verstorbe-
nen Mutter handelt.

Ist dieses Motiv etwa auch in slowenischen Volksliedern zu finden? Wéhrend bei
Erzéahlungen und Mirchen das Schwergewicht auf dem Inhalt liegt und sie deswegen mit
Leichtigkeit aus einer Sprache in die andere iibertragen werden konnen, sind Lieder schwie-
riger zu tibertragen. Das Lied verliert in der Ubersetzung namlich seinen Charakter; Reim
und Rhythmus dndern sich; ein iibersetztes Lied ist nicht mehr “ein heiliger Text”. Eben
deshalb konnen in Liedern viel dltere Botschaften, Lexiken, Reime etc. erhalten geblieben
sein als in Erzdahlungen und Mirchen.

Zu Anfang mochte ich Lieder erforschen, die beim Toten gesungen werden. Es scheint
jedoch, daf3 ausdriicklich fiir diese Gelegenheit bestimmte Lieder nicht vorhanden sind

12 K. Strekelj, 1980, 611 - 612, §t. 6346.
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(Ausnahmen bilden Abschiedslieder, die keine fiir uns relevanten Inhalte haben). “Ein
jedes Lied ist geeignet, nur nicht gerade ein Liebeslied”, antworten die Leute auf die Frage,
welche Lieder beim Toten gesungen werden®. So war ich eben gezwungen, ganz einfach
blindlings nach Liedern zu suchen, in denen ein Relikt einer vorchristlichen Vorstellung
beziiglich dem Wasser als Scheidelinie zwischen den beiden Welten ersichtlich ist, und
zwar in allen Liedersammlungen, die mir zuginglich waren.

Das erste Lied, in dem diese Vorstellung angetroffen werden kann, ist das Lied Godec
pred peklom (Der Musikant vor der Holle). Das Lied spricht zwar vom Weg des Musikanten
(in anderen Varianten desselben Liedes auch Sintilawdi¢, Deveti mozZ (der neunte Mann)
...) in die andere Welt (die Holle), und die Hauptperson iiberquert sehr haufig Wasser, aber
wir missen vorsichtig sein. Dieses Lied gilt ndmlich unter allen Forschern als “Fortsetzung
der antiken Uberlieferung iiber Orpheus, der sich in die Unterwelt aufimachte, um seine verstor-
bene Frau Euridika zu retten””. Obwohl das Motiv des Ubergangs iiber das Wasser bis zur
Unkenntlichkeit verformt ist, diirfen wir nicht die Moglichkeit tibersehen, daff im Lied
griechischer EinfluB zum Ausdruck kommt, und nicht etwa ein Uberbleibsel irgendeines
vorchristlichen slawischen Mythos.

Wenn wir uns den Weg des Musikanten genauer ansehen, konnen wir sehen, daf3 er
in fiinf verschiedenen Versionen iiber das Wasser fiihrt. Zwei Versionen wurden in Oberkrain
geschrieben, drei in der Region Prekmurje. Aus den Versionen, die in Unterkrain bzw.
Weif3krain geschrieben wurden, geht nicht klar hervor, durch was fiir Gebiete der Weg des
Musikanten fiihrt, bevor er zur Holle gelangt. Die librigen bekannten Niederschriften stam-
men nur noch aus der Region Resia. In diesen schwimmt die Hauptperson zwar nicht im
Wasser, es kann aber doch eine Verbindung mit dem Wasser erahnt werden; Sintilawdi¢
schreitet in vielen Versionen aus Resia auf einer “potyca” (schmaler Weg, Pfad), wobei das
Wort pot dieselbe Wurzel hat wie das Wort pons im Sinne von Briicke (Briicken fiihren
normalerweise iiber Wasser). Es ist jedoch ebenso gut moglich, daf3 es sich um folgende
typische Phrase aus den Volksliedern von Resia handelt: “Genau so (wie “es liegt ein ebe-
nes Feld” in slowenischen Liedern) ist fiir die Resianer als Einfiihrungsmuster ein Treffen
der Hauptpersonen - auf ‘nem Pfad (putyca) - typisch.”"

Sintilawdi¢ weint auch so “kréftig, daf} alle Téaler voll sind und sogar Stege weg-
geschwemmt werden”. Da Stege ebenso iiber Wasser fithren, kdnnten wir moglicherweise
daraus folgern, daf} Sintilawdic¢ genaugenommen tiber Wasser geht. Aber auch hier ist Vor-
sicht angebracht, denn Resia ist voller Fliisse und Béche, und es wire nicht ungewohnlich,
wenn das Landschaftsbild ins Volkslied iibertragen worden wére.

Das Motiv des Wassers als Grenze zwischen der Welt der Lebenden und der Welt der
Toten ist auch in anderen slowenischen Volksliedern wiederzufinden, in denen nur schwer-
lich ein griechischer Einfluf3 zu finden ware. Ein solches Lied ist zum Beispiel “Der reumii-
tige Stinder”.

Das Lied, zu dem 1. Grafenauer sogar eine Monographie'® schrieb und dessen Entste-
hung er mit dem Kampf um Bewilligung der Bufie fiir die drei Hauptsiinden bei den Friih-
christen begriindet, spricht von einem Siinder, der Jesus und Maria darum bittet, fiir seine

3 Fiir diese Information mochte ich mich bei Herrn J. Strajnar bedanken.
14 Slovenske ljudske pesmi I, 1970, 282; vgl. auch J. Strajnar, 1990, 169-176.
15 M. Maticetov, 1944, 29.

16 1. Grafenauer, 1965; im folgenden IGSG.
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Siinde Bufie tun zu diirfen. Jezus und Maria erhoren diese Bitte und weisen den Siinder an, so
lange unter einem trockenen Baum zu knien, bis er wieder ergriint. Als dies tatsidchlich ein-
tritt, ist die Schuld des Siinders getilgt und die Himmelspforte steht ihm offen.

Ohne mich auf Grafenauers Interpretation des Liedes einzulassen, mdchte ich an
dieser Stelle auf Details aufmerksam machen, welche die Vermutung, daf} die Vorstellung
von Wasser als Grenze oder Weg ins Jenseits besteht, bestatigen.

Das Lied beginnt mit der Darstellung von Jezus bzw. Maria, wie sie {iber das Meer/
einen Fluf3/die Donau fahren. Es ist ungewohnlich, daf} in nicht weniger als 56 von 60 von
Grafenauer” angefiihrten Erzahlungen zwischen Jesus oder Maria eine explizite Verbin-
dung hergestellt wird, z.B. fahren oder schweben die beiden {iber das Meer, einen Fluf3 oder
einen See. Nur in zwei Versionen sind Jesus und Maria nicht mit Wasser verbunden: In der
einen fahrt Maria iiber ein Feld (dieses Feld liegt aber wiederum am Meer!) und in der
anderen spaziert sie “liber den bunten Marktplatz”. Aus den beiden Versionen geht jedoch
nicht klar hervor, wo genau sich Jesus und Maria befinden.

Weshalb dieses beharrliche Auftreten des Motivs? Das Motiv zeigt deutlich auf eine
tief verankerte Vorstellung, die im Lied nicht verlorengehen durfte, bzw. mit dem Lied-
inhalt organisch verkniipft war.

Der Siinder hingegen geht in nicht weniger als 35 Fallen auf dem Trockenen (d.h. am
Ufer, an der Kiiste, am Wasser, einen Pfad am Meer entlang, auf dem Trockenen etc.)'; nur
in 5 Varianten befindet er sich im Wasser (schwimmt - schwebt, fahrt mit dem Boot ...).
Aus den 20 Varianten geht nicht klar hervor oder ist nicht erwidhnt, wo sich der Stinder
befindet. Wir kdnnen annehmen, daf3 der Siinder in der urspriinglichen Form nur am Was-
ser war und in den Varianten, wo er sich im Wasser befindet, wahrscheinlich unter dem
Einflufl von Maria bzw. Jesus dorthin gelangte.

Der Siinder trifft also Jesus oder Maria, die schwimmen/schweben/auf dem Wasser
fahren und ruft ihr/ihm, er/sie solle auf ihn warten. Fiir gewohnlich fragen Jesus oder
Maria nach seinen Siinden und tragen ihm auf, Bufie zu tun (manchmal schicken sie ihn
vorher noch zu Monchen, die ihn ldutern sollen). Der Siinder sagt, er sei schon dort gewe-
sen, dort habe man ihn jedoch nicht gewollt u.4., aber dies ist hier nicht wichtig. Die Frage
lautet nun: Wohin fahren denn Jesus und Maria? Explizit ist die Antwort aus der hier
aufgefiihrten Liedvariante ersichtlich, implizit aber eigentlich aus allen Liedvarianten:

Jezus se je vozil" v sveti raj. “Gresnik, zdaj pa le gor’ ustan’,
En velik gresnik za Jezusam Se pejd’ vozit iz mano v sveti raj!”
upije: ““Jaz ne morem gor’ ustat’,
“Jezus, pocakaj me, da ti Moje kolenca so se prirasle!”
nekaj povem.” Potresel ga je,

“’Ti nis’ vreden, da b’ se z Usul se je pepel in prah,

.3 29

mano vozil v sveti raj’. Dusa je sla svetla v nebes
(..) kakor zvezda.”’

17 Ich beriicksichtige alle Varianten, aufler jenen, die derart verstiimmelt sind, daf3 der fiir uns interessante Inhalt
nicht mehr daraus hervorgeht.

' In wenigen Liedern wird zwar nicht klar gesagt, daf3 der Siinder iiber das Wasser geht. Werden im Lied jedoch
Verben wie gehen, laufen oder kommen verwendet, so wird das als Gang iiber trockenen Boden betrachtet.

1 Leider ist eben aus dieser Variante nicht ersichtlich, daB sich Jesus im Wasser befindet. Aus den meisten
anderen Varianten geht dies jedoch klar hervor.

20 K. Strekelj, 1980, 496-497, §t. 487, iz Horjula.
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Im Lied wird explizit gesagt, daf} Jesus ins Paradies fahre, d.h. ins Jenseits. Als ihm
der Stinder zuruft, er solle auf ihn warten, er habe ihm etwas mitzuteilen, antwortet ihm
Jesus, er sei es nicht wert, mit ihm ins Paradies zu fahren. Auch der Inhalt aller anderen
Varianten stimmt mit dieser Feststellung iberein. Der Siinder kommt in allen Liedern (aufier
zwei schon ziemlich verstimmelten) ans Ufer und ruft von dort aus Jesus (manchmal wird
nicht klar, wo er sich befindet). Auch in diesem Lied stellt das Wasser eine Art Scheidelinie
dar, an die der Siinder vor seinem Tod gelangt und die er iiberqueren will, um ins Paradies
zu gelangen, kann dies jedoch nicht tun. Da er nicht in die Holle will, muf3 er Buf3e tun; erst
dann wird ihm die Himmelspforte offen stehen. Wére er namlich ohne Siinde, konnte er
sofort mit Jesus in die andere Welt fahren; da er das aber nicht ist, bleibt die Himmelspforte
fiir ihn geschlossen, solange er nicht Busse getan hat.

Es ist auch interessant zu wissen, daf3 das Lied beim Toten gesungen wurde:

“Die Sangerin sagt, das Lied sei bei den Toten in Vrhpolje immer in beiden
Liedvarianten gesungen worden. In Sv. Trojica sagte man, daf} dies ein altes Totenlied sei,
das langsamer und gedehnter gesungen wurde. Der Mann der Sédngerin, Peter Bostaj, zu
Hause in Gorenjevo pri Sv. Ozbaltu, sagte, dafl nur der erste Teil als Totenlied gesungen
wurde, wiahrend der zweite Teil von einem anderen Lied stammt. GNI? Nr. 21.450.” !

Gerade im ersten Liedteil tritt wieder das Wasser als Weg auf, der entweder in den
Himmel oder in die Holle fiihrt (in die andere Welt), wiahrend im zweiten Teil von der
Bufle, die dem Siinder aufgebiirdet ist, und seiner Erlésung die Rede ist.

Ungeachtet des weit zuriickliegenden Ursprungs des Lieds - vermutlich entstand es
im Frithchristentum (in der frithchristlichen Epoche) (laut I. Grafenauer) - kdnnen wir
festhalten, daf3 das Lied eine Vorstellung einschlief3t, die mit dem Christentum nicht direkt
in Zusammenhang steht?, jedoch offenkundig in engem Zusammenhang mit dem Liedinhalt
steht, der Vorstellung ndmlich, daf3 das Wasser die Grenze zwischen der Welt der Lebenden
und der Welt der Toten und damit den Weg ins Jenseits - ins Paradies - darstellt.?

In der Liedersammlung Maria, Du schone Blume fallt auf, dafl Maria nur noch im
Lied Maria und der Fihrmann vorkommt.

In der éltesten slowenischen Liedvariante werden aufier Maria noch ihr Mann Josef
und der Sohn Jesus erwihnt; sie gelangen ans Meer und wollen hiniiberfahren. Da auch das
Lied Die heilige Familie und der Verbrecher, das von der Flucht der heiligen Familie nach
Agypten berichtet, so anfingt, zieht I. Grafenauer den SchluB, daf das Lied urspriinglich
die Legende iiber die Flucht der heiligen Familie nach Agypten erzéhlte. Dies wiirde auch

2l T.Grafenauer, 1965, 84, Bemerkung zum Lied aus Vrhpolje pri Moravéah (Gesang: Francka Bostaj; Aufnahme:
Valens Vodusek - 1957).

2 In frithmittelalterlichen Interpretationen der Heiligen Schrift findet man zwar die Vorstellung eines irdischen
Paradieses, das von der Erde durch Meer und Wiiste getrennt ist (Beda Venerabilis) oder sich auf einer Insel
befindet (Navigation), jedoch haben auf diese Vorstellungen auch vorchristliche Glaubensvorstellungen Einfluf3
ausgeiibt (vgl. R. Grimm, 1977, 80, 106, 110).

23 Natiirlich muf bei allen Liedern, in welchen sich Jesus, Maria oder andere Heilige im Wasser befinden, untersucht
werden, ob dieses Wasser wirklich fiir den Weg in die ndchste Welt steht, oder ob dies vielleicht nur einen
haufigen Topos fiir das Lozieren von Heiligen darstellt. Bisher bin ich bei den slowenischen Volksliedern nur
noch beim HI. Anton auf eine Darstellung im Wasser gestofien (K. Strekelj, ITL., 1980, 312, Nr. 7430), die in
einigen kroatischen Volksliedern mit dem Jenseits im Zusammenhang steht (vgl. M. Maticetov, 1944, 33). Im
Lied Mikula mit der weifien Hirschkuh (1. Saselj II., 1909, 89, S. 62) tritt noch Nikolaus im Wasser auf, wobei aus
einigen serbischen und kroatischen Volksliedern hervorgeht, dafd er im Volksglauben den Fiihrer fiir die Seelen
auf ihrem Weg ins Jenseits darstellte, bzw. in die Sphére des Veles gehorte (vgl. Najveci grijesi, V.S. Karadzic,
Srpske narodne pjesme I, 1969, 101-102, S. 209).

211



212

Vorstellung vom Wasser als Grenze zum Jenseits in der slowenischen Volksliteratur

die Tatsache erkldaren, daf} es Maria in allen Liedern eilig hat. Nach dem heutigen Volks-
glauben fiihrt die Flucht nach Agypten durch die Wiiste. I. Grafenauer betont jedoch, daf
dem nicht immer so war?*. Im Lied geht Maria auf ihrer “Flucht” (Wenn wir uns an
Grafenauers Auslegung halten) namlich {iber das Wasser. In den bekannten Liedvarianten
gelangt Maria manchmal ans Meer, an einen See oder einfach an ein nicht ndher definier-
tes Gewisser. Dabei kommt es auch zu Inkonsequenzen. So wird eingangs z.B. das Meer
erwahnt, spéter ist dann aber von einem See die Rede etc. Aus einigen Liedvarianten geht
nicht hervor, wie weit Maria gelangt, oder aber es wird gar kein Wasser erwahnt.

Der Grund zur Einreihung dieses Liedes unter jene, die eine vorchristliche Vorstel-
lung vom Wasser als Grenze zwischen dem Diesseits und dem Jenseits belegen kdnnten, ist
die Tatsache, daf} dieses Lied in Slowenien am haufigsten beim Toten gesungen wird. Die
Anmerkung zum Lied, die von Marijana Kovacevi¢ aus Severin na Kolpi festgehalten wur-
de, bezeugt, daf3 das Lied auch in Kroatien kod mrtvaca I karmina® gesungen wurde. Wenn
es also ein Lied gibt, das zum “Pflichtrepertoir” des Totengesangs gehort, so trifft dies ganz
gewify auf das Lied Maria und der Fihrmann zu. Was aber bewirkt, daf3 ein Lied fiir den
Totengesang beliebt ist?

I. Grafenauer, der die Varianten dieses Liedes auf einen Grundtyp (wo Maria den
Fahrmann mit seiner Flrbitte nach Erbarmen erhort) und eine abartige Liedvariante neue-
ren Datums (wo der Fahrmann nicht erhort wird) aufteilt, meint dazu folgendes:

“... da} Maria den ersten Hilferuf des Fihrmanns abweist war im Grundtyp nur als
erzieherische Strafe gedacht, damit der Fihrmann zur Vernunft komme; nun aber ward sie
zum Todesurteil. Und nicht nur fiir ihn, sondern fiir alle, die er mitfiihrte. Mit dieser we-
sentlichen Verdnderung hat sich der urspriingliche Sinn vollig verkehrt. Das Lied bekam
doppeldeutigen Charakter. Manche Sidnger und Sadngerinnen fanden es nun schrecklich
ernst und hart - sie sangen und horten es bei der Totenwache ...”%¢

Wire wirklich wahr, was 1. Grafenauer behauptet, so sdnge man das Lied nur dort,
wo die Varianten “neueren” Typs bekannt wiren. Dies trifft jedoch nicht zu, wurde das Lied
doch praktisch liberall in Slowenien gesungen. Eine andere Vermutung ware moglich: Viel-
leicht ist der Gang iibers Wasser im Bewufitsein des Volkes als eine eng mit dem Tod bzw.
der Seelenwanderung verbundene Vorstellung verankert geblieben, weswegen das Lied am
geeignetsten fiir den Totengesang diinkte. Diese Annahme steht gewify auf wackligen Fi-
B3en, denn es ist schwierig, Beweise zu liefern, auf3er man betrachtet das Lied im Zusam-
menhang mit anderen Liedern mit derselben Thematik. Da es sich jedoch um ein alteres
Lied handelt (das metrische Schema des Liedes ist ein Siebensilber mit Anakrusis, was
typisch fiir die frithen slowenischen Erzdhllieder ist, sowie die doppelzeilige Strophe unter-
mauern das Ergebnis der Textanalyse, daf3 diese Legende namlich zum alten Liedgut ge-
hort. Ein weiterer Beweis sind Ausnahmefélle ohne Strophen, Liedvarianten in Moll und
einige zwei- oder dreiteilige Volkslieder mit einfacherer Struktur.”’), ist gut moglich, daB es
in sich noch sehr alte Motive tragt.

24 1. Grafenauer, 1966, 11-12.

25 Marija i ladvari, Hrvatske narodne pjesme kajkavske, 1950, 282, S. 337; s. Bemerkungen zum Lied S 436.
26 1. Grafenauer, 1966, 52-53.

27 7. Kumer, 1966, 156.
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Das Motiv einer heiligen Person, die (im Boot) iiber das Wasser fahrt, finden wir
auch im Lied Heilige Barbara, Helferin im Tod - obwohl nur in einer von den Varianten, die
von Strekelj angefiithrt werden:

Stoji, stoji Siroko polje, Po bistroj vodi, zelenoj Savi,

Po polji tece bistra voda, V lepoj pisanoj barki -

Bistra voda, zelena Sava. Kam pa se pelas po bistroj vodi?”
Po njoj plava mala barka, ““Jaz pa se pelam v pokrajno,

V barki sedi sveta Barbara. Gde betezni me Zelijo!””

Njo pa srecajo tri stari mozje, “Idi, idi, sveta Barbara,

Lepo se njoj naklonijo, Pa se tudi k nam pridi,
Klobucece perzdignejo: Dere bomo te Zeleli:

“Pohvalen bodi Jezos Kristos, Obredi nas svetim Resnim telom
Preljuba sveta Barbara! No nahrani nase duse

Kam se pelas po bistroj vodi, S pravim Zivim gosponom Bogom!™*

Doch spielt diese Person wieder eine bestimmte Rolle im Tod, kommt hier ndmlich
als Beistand im Tod. Die hl. Barbara gilt im Volk oft als Fiirbitterin in der letzten Stunde
und wird haufig im Wasser dargestellt, obwohl in ihrem Leben nichts auf eine Verbindung
mit dem Wasser hindeutet.?

Das folgende Lied, das ebenso eine Art Briicke zwischen dem Wasser und den ver-
storbenen Seelen schldgt, ist das Lied Drei verlorene Seelen aus dem Stiddtchen Slovenska
Bistrica:

...2viraj mi, zviraj, studencina, Ta druga je dusa le tota,

V studencini mi plavajo duse tri, Ker boter z botroj pregresi,

V studencini mi plavajo duse tri. Ker boter z botroj pregresi.
Gresiti nas vari sam vecni Bog

Ta perva je dusa le tota, In ta sveta vecna luc:

Ktera je na Bogi scagala, Vzgi nam Marija nebesko luc!

Ktera je na Bogi scagala.

1a tretja je dusa le tota,
Scagati nas vari sam vecni Bog Ker druze druZje vmori,
In ta sveta vecna luc: Ker druze druzje vmori...”
Vzgi nam Marija nebesko luc!

Im Lied schwimmen die Seelen der Toten in Quellwasser. Es handelt sich hier
um Seelen von Sindigern, die nach christlichem Mafistab die schwersten Siinden
begangen haben. Im Lied haben sich moglicherweise die heidnische Vorstellung von
“unreinen Toten”, Toten, die “nicht ihres Todes”’' gestorben sind, und die christliche
Vorstellung von “siindigen Seelen” vereint. In beiden Fillen handelt es sich ndmlich

8 K. Strekelj I, 1980, 609 - 610, 5t. 647, s Stajerske.

» Leto svetnikov 4, 1973, 444-446.

30 K. Strekelj I, 1980, 429, t. 400.

31 Das sind die Seelen jener Verstorbenen, die eines frithen oder gewaltsamen Todes gestorben sind, z.B. bei der
Geburt, vom Blitz getroffen etc.
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um Seelen, die im Volksglauben nach dem Tod keinen Seelenfrieden finden und
deswegen ins Diesseits zuriickkehren und den Lebenden schaden. Sie leben nicht mehr
in dieser Welt, kOnnen aber auch nicht ganz in die andere - sie bleiben also immer
irgendwo “dazwischen”, und dieses Dazwischen, die Grenze zwischen dem Diesseits
der Lebenden und dem Jenseits der Toten, kommt im Lied eben durch die Metapher
des Wassers zum Ausdruck.

Hier muf3 auch auf das Lied Die ungehorsame, in einen Fisch verzauberte Tochter, die
vom hl. Laurentius spricht, der auf der Suche nach seiner Schwester ist. Diese Schwester
hat die Mutter noch vor seiner Geburt verwunschen, weil sie nicht Wasser holen gehen
wollte, und das Méddchen verwandelte sich in einen Fisch. Laurentius macht sich auf die
Suche nach ihr und findet sie schliefllich auch. Die Mutter hatte die Tochter mit den Worten
verwunschen:

Prosila v uno ¢rno goro,
kadi mi tice ne pojo,

niti mi ljudi ne hodo!
Da bi se z ribom stvorila
i po vodi plavala!

In der folgenden Liedvariante sieht die Verwiinschung so aus:
Da po gori hodila,

kako druga zverina;*

da po vodi plivala

kako druge ribice.

Und wo sucht sie Laurentius, bzw. wohin fithrt ihn sein Weg?
In der Variante Nr. 1 aus Bedenje pri Adlesi¢ih in Weif3krain heif3t es folgendermafien:
Vesoljen svet je obsel,

sestre nikjer ni nasel,

Dosel je do jednega zdencka...

In der Variante Nr. 2 aus Vidine pri Preloki wie folgt:

Lovrenc (je) dosel v ¢rno goro,

kadi tice ne pojo,

niti ljudi ne hodo.

Dosel do hladnega studenca...

Und in der Variante Nr. 3 aus AdleSici:

32 Das Wort zvera bzw. [juta zvera ist ein archaisches Synonym fiir Veles, den einstigen slawischen Gott der Toten,
vgl. Ivanov, Toporov, 1974, 58-61.
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...prehodil (je) celi svet,
sestre nikder ni nasel.
Dosel je do vodice...

Werfen wir noch einen Blick auf das Liedende:

Als der Fisch - die Schwester - aus dem Wasser schwimmt, fragt sie Laurentius, ob er
von Gott erbitten diirfe, daf3 sie nach Hause komme. Die Schwester gibt ihm zur Antwort:

Neces neces, bratec moyj,
do soda boZega,

neg reci stari mamici:
Kteri sem gvant nosila,
naj ubogim razdeli;

kaj sem zlata imela,
naj mase placa z njim.

Ne grem doma, Lovrenec,
tam do soda boZjega
i po sodu kako bo.

Nikdar brate Lovrenec
tam do suda bozjega.”

Die Frage ist, wo sich die verwunschene Schwester von Laurentius eigentlich befin-
det. Augenscheinlich handelt es sich um einen Ort in/an/auf den Bergen, wo Wasser flief3t,
irgendwo am Ende der Welt (Laurentius wandert um die ganze Welt, ohne sie zu finden),
ein Ort, wo weder Menschen noch Vogel leben. Dies ist jedoch auch ein Ort, aus dem es
anscheinend keine Wiederkehr gibt. Denn die Schwester antwortet dem Bruder in allen
Liedvarianten, sie konne nicht mehr nach Hause kehren; der Weg fiithre aus dem Wasser
namlich weiter zum “g6ttlichen Gericht”. Der Liedanalyse nach zu schlieflen konnte es
sich auch hier um eine “unrein Verstorbene” handeln, wahrscheinlich wegen der Verwiin-
schung, die iiber sie ausgesprochen wurde. Es scheint, daf3 auch dieses Lied eine Art Besta-
tigung der Vermutung liefert, daf3 das Wasser in der einstmaligen Glaubensvorstellung die
Scheidelinie zwischen Leben und Tod darstellte, die in die andere Welt, die Welt der Toten,
fiihrt.

Der Weg der Seele, die in den Himmel kam, fiihrte ebenso unter anderem iiber das
Wasser, z.B. im Lied Die Seele mit dem goldenen Paternoster:

Tam stoji svet tempelj,

v svetem tempeljnu ena zlata miz'ca.
Okol’ zvate miz ce stoje zvat’ stol’,
Trinajst jogrov.

Marija spencera po svetem tempeljnii.

33 Neubogljiva h¢i ukleta v ribo, SLP 1., 1970, str. 160 - 161, st. 1, 2, 3, Bela krajina.
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Ena uboga dusa prsila
Cez visoko goro, cez zeleno trato,
Cez globoko vodo, cez peklensce vrata...”

Dieser Weg liber das Wasser in die andere Welt wird nicht nur in diesem Volkslied
besungen, sondern findet sich auch hiufig in slowenischen Volksgebeten wieder®:

...Ena dusica pritece,

Marija tako rece:

“Vprasajmo to dusico, od kod je prisla!”
“Jest sem prisia

cez kamnite goré

ez globoke vodé!”...”*

Auch der Weg zu Maria, die im Paradies (oder vor dem Paradies) steht, fiihrt {iber
das Wasser (im zweiten Beispiel ist das Wasser als Grenze sogar ausdriicklich betont):

...Pojmo gledat ...Pejmo spat,

Na gorico, Bog je zlat,

Na vodico, Cez vodice,

Kaj Marija dela. Cez mejice,

Verne duse napaja, Tam si Marija roke vmiva,
V sveti raj poslaja...”’ Dusice napaja,

V svet raj posaja...” %

Auf dieselbe Vorstellung kdnnte man moglicherweise auch aus den Versen schlief3en,
die sich in den Varianten wie ein rituelles Muster® in vielen Volksliedern und Gebeten
wiederholen; wer dieses Gebet betet, wird nicht verloren gehen, im Wasser ertrinken, im
Feuer brennen (sondern eben in den Himmel kommen):

... Tek bo to molituco molu usak petak ...Kir bo to molitev modliu,

an usako saboto vecer an nadeijo jutro ne bo nikoli vodo utoniu,

bo viedu kada umrje: peklenski ogenj mu ne bo skodu,

tri dni priet al pa tri ure priet. se bo veseliu pri Bogu na vekomaj, amen”
Marija ga bo varvala u uodo tonit,

paku zapriet, sveti Raj odpriet, ... Ise bo ga varvau

sada an na vencne case. Amen.” va gorah se zgibit,

3 K. Strekelj 1., 1980, 422, §t. 391.

35 Man miifite zwar nachpriifen, ob dieses Element nicht auch in Volksgebeten anderer Volker vorkommt, vgl. V.
Novak, 1983, 6.

3 Pojmo spat..., V. Novak, 1983, 239, st. 181 (Srednja vas).

V. Novak, 1983, 125, st. 75 (Gorenjska).

¥V, Novak, 1983, 128, st. 79 (Kranjska).

¥ M. Maticetov vermutet, daf} dies urspriinglich eine Rechtfertigungsrede war (vgl. M. Maticetov, 1948, 30).

40U svetem Paradizu, V. Novak, 1983, 522-523, st. 338 (iz Gorenjega Tarbija).

4l Marija je legla, V. Novak, 1983, 541, st. 350 (St. Andraz nad Polzelo).
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va ognje zgort, N’kol v peklenscem vogni goru,

va vode se potopit... Se bo pr mn’ v nebes’h veselu. Amen!®

Ise be poslau tri angelje

po njegovo diiso, ...Ko to zmoli vsako seboto vecer,

da jo be prnesle k mene, Vsako nedeljo jutro,

na majo desno stran, Ne boj se na gori pugubit’

ke se be spomno 1 na vodi potopit’,

majeh sveteh ran.” Amen.* 1 se ufa tri dusice iz vic izpeljati:
Perva cocikina,

...De b’ se znesu en gresnik druga je mamkina,

Al’ ena gresnica, Tretja je sama svoja:

Vsak dan to molitevco zmolu, Raj mi je odpert,

Ne bo n’kol v vod’ tonu, Pekel mi je zapert!*

In allen diesen Gebeten* scheint, dafd die Hauptgefahr fiir die Seele auf dem Weg in
die andere Welt einerseits das Feuer darstellt (was verstindlich ist, ist doch die Holle,
wohin die Seele anstatt in den Himmel auch gelangen kann, im Volksglauben eng mit der
christlichen Vorstellung vom ewigen Feuer verbunden; des weiteren kann eine Verbindung
zur Aufgabe des Veles-Priesters, niemals das dem Gott Veles gewidmete Feuer ausgehen zu
lassen, hergestellt werden*), andererseits aber das Wasser und manchmal auch den Berg:
Ein dhnliches Motiv ist auch in zwei Gebeten aus Slawonien, zwei Bittgebeten aus Dalma-
tien sowie zwei Volksgebeten aus Morava zu finden. Dies konnte den slawischen Ursprung
dieses Schemas bezeugen, obwohl es sich bei diesen Beispielen moglicherweise nur um ein
Aufzédhlen der schlimmsten Gefahren handelt, die dem Menschen drohen:

“...Tko ovu molitvicu izmoli Vila letecih, ogna vicnoga,
Triput jutrom, Groma strasnoga,
Triput vecerom, vode potoplenika,
Taj se ne bi bojao Gore pomocnika. Amen.™
Vatre goruce,
Ni vode tekuce, “..Oslobodit oce Bog
Ni bile vile. 1 od ognja ognjenoga
Po sve vike vikom. Amen”* I utopa vodenoga

Uvik vike BoZe, amen!™

“..Da li pivas molitvice?

Tko bi mi izmolio jutrom rano “O Jesu, miyj Jesu,
1 vecerom kasno i u podne, tys obrana moje.
Cuvao bih ga vistice iduce, AZ pujdu ja, prijdu

4 Zlate oCenas, V. Novak, 1983, 515-517, §t. 334 (Zg. Sorica).

43 Marija sanja o Jezusovem trpljenju, V. Novak, 1983, 283, st. 221 (Iz Nakla na Gorenjskem).
4 Marija Boga rodila, v sencico polozila, V. Novak, 139, st. 88 (Vrhovska).

45 Vgl. $e L. Saselj IL,, 1909, 162, st. 121; 163, st. 123.

4 Vgl. V.V. Ivanov, V.N. Toporov, 1974, 65.

47 Reg. von Matasi¢, M. Kurjakovi¢, 1903, 119.

4 Reg. von Marica Duri¢, M. Kurjakovi¢, 1903, 122.

4 S. Banovi¢, 1928, 185.
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do svého pokoje.

A kdyzZ nyni usnu,
opatruj mé, Pane,
at’ moja dusicka
rdno zdrava vstane.
Ochran vsecky lidi
od ohné a vody.
Od moru a hladu
a vseliké skody.”™

Weswegen gerade das Wasser (und der Berg), ist schwer zu erkldren, aufier wir
gehen von der Vermutung iiber das Bestehen einer Vorstellung aus, die noch vor dem
Auftreten des Christentums im Volk verwurzelt war - der Vorstellung niamlich, daf} der
Weg der Seele in die andere Welt iiber das Wasser (und den Berg?) verlauft. Dies ist,
wie Katici¢>® bewies, auch der Weg des Georg - Jarylo, der im Friithling aus Veles’ Welt
der Toten in Peruns Welt der Lebenden zuriickkehrt. Darauf macht das folgende Gebet
aufmerksam, in dem der hl. Georg als jener bezeichnet wird, der den “rechten Weg”
zur Jungfrau Maria>* zeigen soll, bzw. als jener, der den Seelen nach dem Tod den Weg

zeigt:

Alleluja, allelujal

pomozi nam ta sueta nedeyla
nu sueti iuray oroshnik,

kir nam pravy pravi pot

po seleni travizi

k eni uodi toplizi.

ker diua Maria

bele roke umiva,

zherne ozhy spira,

greyshne dushe napaye... >

50 Détska Vecerni, F. Susil, 1951, str. 65, st. 68.

st Zum Erzengel Michael, F Susil, 1951, S. 68, Nr. 73. Nicht auszuschlieBen ist aber auch der Einfluf3

“Primluvaj se za nas
dycky a kaZdy cas,

o, svaty Michale,

mi k tobé volame

a pomoc Zadame,

nas mili patrone.
Ochran nas od Skody,
od ohné a vody,

o, svaty Michale atd... *'

folgender Bibelverse (sh. Biicher der Propheten, Jesaja, 43, Verse 2 und 3):

“Wenn du durchs Wasser schreitest,

bin ich bei dir,

wenn durch Strome,

dann reifien sie dich nicht fort.

Wenn du durchs Feuer gehst,

wirst du nicht versengt,

keine Flamme wird dich verbrennen.
Denn ich, der Herr, bin dein Gott,

ich, der Heilige Israels, bin dein Retter.”
Vgl. Preroske knjige, 1958, Izaija, 43: 2-3.

2 Mehr iiber die Bedeutung des Berges bei den Vorstellungen iiber die Welt der Toten, sh. Z. Smitek, 1993; 1994.

53 Glej R. Katici¢ 1987, 1989, 1990, 1991.

% Dafl Marija im Paradies oder davor steht, geht aus anderen Volksmotiven hervor, obwohl sie in diesem Gebet

“stindige Seelen” labt.
53V. Novak, 1983, 136-138, st. 87 (iz Uskokov).
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Im folgenden Gebet wird sogar ein Schiff erwahnt, das in die andere Welt
hinlibersetzt, obwohl hier ein rein metaphorischer Charakter des Vergleichs nicht
ausgeschlossen ist.

Pohvalen bodi Jezus Kristus!
O, sveti kriz,

bodi nam en paradiz,
lestvica v nebesa

ino ladja na ovi svet.”’

Unsere Vermutung wird moglicherweise durch ein Lied aus Limace bestéitigt. Darin
wird dem Toten ausdriicklich eine gute Reise und guter Wind auf dem Meer gewliinscht.
Man konnte fast sagen, daf} in diesem Gebet klar die Vorstellung zum Ausdruck kommt,
daf} die Seele nach dem Tod Uiber das Meer in die andere Welt gelangen muf3, wobei der
Wind dabei behilflich sein soll, daf} sie moglichst schnell ankommt:

Jostinja in Limace - jetzt dreiundneunzig Jahre alt - kennt von ihrer Mutter, die vor
dem Krieg auch mit mehr als neunzig Jahren gestorben war, folgenden Segen®’:

Jos lézam dov

u imena krizanaga Jezasa,

od JeZasavo gnado,

z Jezasavo macjo,

z Jezasovo krvjo.

Buh Oca mi je rekov dovka leci,
trdno zaspdta,

se nakogar bdts,

tri nebesce angale k mone pasrats,
edon me bode spiZav,

to druji me bode biZav,

trece me njebe nev brz to rasnega tolesa mrjéte.
Sonce zgodej haja,

Jezus z groba vstaja,

Jezus v grob pada:

‘Avbe, dvbe moje rance,

kdako moane zvo bolo,

te blice on to zgdjzvane!

Der ba tak ¢vovak na sveto biv,

da ba se no moje rance spumnii,
Jjes bo mu nev dato tri duse rest,
d¢ano pa matrno pa njega samega.”
Sa vlika cast bods dana Bogu Ocu,

56 Pri krizu, V. Novak, 1983, 555, §t. 360 (Verzej).

57 Daf} es sich um ein duflerst altes Gebet handelt, bezeugen auch die Worte V. Novaks: “Ich habe den Eindruck,
daf} unter ihnen (den slowenischen Volksgebeten - Bem. M.Mencej) die élteste Klasse jene ist, die so anfangt:
Gott befahl, sich niederzulegen ... mit der Erwdhnung von drei Engeln.” (V. Novak, 1983, 16).
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sa cast bode dana vsen svetnikan,

pokoj vsem to mrtvam,

srenca na potu,

pihast na morju.

Pozegnaj nas devica

s tvojan sinan Jezasan.

Pojda pred mono, pojda ze mano,

vsako uro, vsako menuto, vsaka ¢as. Amen.**

Dies sind Lieder und Erzéhlungen aus der slowenischen (bzw. einige Varianten aus
der kroatischen) Volksliteratur, aus denen man auf eine altere Glaubensvorstellung schlie-
B3en konnte, die in der slowenischen Volkstradition und im Volksglauben jedoch kaum mehr
erkennbar ist; namlich, daf} der Weg ins Jenseits {iber das Wasser fiihrt. Aufler eventuell
beim ersten erwahnten Lied Der Musikant vor der Hoélle kann keinesfalls von einer Bezie-
hung zur griechischen Mythologie gesprochen werden. Das rituelle Schema, in dem neben
dem Feuer als Hauptgefahr fiir die Seele nach dem Tod auch das Wasser und der Berg
angefiihrt werden, kann ganz einfach nicht eine Weiterfithrung der antiken Uberlieferung
sein (und auch nicht der christlichen), ebensowenig wie die Lieder und Gebete, in denen
die Seelenwanderung in den Himmel iber das Wasser und den Berg geschildert wird. Eben
diese stindige Prasenz von Wasser und Berg beweist eine in der slowenischen Volksliteratur
fest verankerte Vorstellung, fiir die hochstens bei der Reise des Georg aus Veles’ Welt Par-
allelen anzutreffen sind, d.h. in einem authentisch slawischen Mythos, keinesfalls jedoch in
der Antike oder im Christentum. Auch die anderen Lieder, in denen die Bedeutung des
Wassers als Scheidelinie erst nach detaillierter Analyse gefunden werden kann, deuten auf
keine Verbindung zur christlichen oder antiken Uberlieferung. Man konnte also von einer
Vorstellung sprechen, die tief in der slowenischen Volksliteratur verwurzelt ist und bei der
es sich nicht lediglich um ein Ubernehmen oder Anpassen der griechischen mythischen
Vorstellung handelt. Natiirlich reicht es nicht aus, nur in der slowenischen Volksliteratur
auf Spurensuche zu gehen; erst eine Ubersicht iiber die Briuche, Uberbleibsel der Glaubens-
vorstellung iiber das Jenseits und sprachwissenschaftliche Vergleiche werden die Vermu-
tung, daf} diese uralte mythische Vorstellung auch unter den Slawen und Slowenen bestand
bzw. authentisch verwurzelt ist, wirklich bestdtigen (oder verwerfen) konnen.
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Mirjam Mencej

Predstava o vodi kot meji z onstranstvom v slovenskem ljudskem slovstvu

Mirjam Mencej

Miti¢na predstava o vodi, ki locuje med seboj svet Zivih in svet mrtvih, je zelo pogosta
v mitologijah raznih narodov. O tem, da so jo poznali tudi Slovani, skorajda ni dvoma.
Vendar pa se preucevalci slovanske mitologije ne strinjajo glede tega, ali so to miti¢no pred-
stavo (in odgovarjajoci obred - pokop ali sezZig v Colnu, ki ga nekateri avtorji povezujejo s to
predstavo) Slovani sprejeli od drugih ljudstev (najpogosteje pripisujejo pokop oz. sezig v
ladji skandinavskemu vplivu, mitsko predstavo o vodi - meji pa grSkemu vplivu) ali pa gre za
prvotno slovansko predstavo. Da bi lahko nasli odgovor na to vprasanje, se je bilo potrebno
lotiti raziskovanja na veC ravneh: prvo plast predstavljajo starejSa porocila, zapiski, slike
idr., ki pricajo o tej predstavi (in obredu), drugo plast novejsi zapisi o ljudskih predstavah o
drugem svetu, ljudske pesmi, pripovedi, pregovori ter Sege ob smrti, tretjo plast pa jeziko-
slovje. Clanek predstavlja le del teh raziskav, in sicer sledove te predstave v slovenski slovs-
tveni folklori.

Vsaj v dveh slovenskih ljudskih povedkah je mogoce zaslediti predstavo o neki vodi,
ki lo€uje svet zivih in mrtvih med seboj. V prvi mrtvi prijatelj Zivega povabi s seboj. Dolgo
Casa hodita, ko naposled prideta do vode, ki jo mrtvi lahko prekoraci, Zivi pa ne. V drugi
povedki pa se je neki “postenjak” odpravil skozi jamo pod zemljo - na spodnji stopnici ga
Caka star moZ, ki se mu ponudi za vodnika. Pot ju je vodila prek treh rek do Cetrte reke, sredi
katere je majhen otok. Za rekami so bili travniki, na katerih sta videla ovce, Zanjice in ovna,
ki sta se borila - vse to so bile po vodnikovih besedah duse umrlih.

Tudi dekle, ki je narekalo za umrlo materjo, je v narekanju opozarjalo mater, da jo bo
pot po smrti vodila mimo treh vodnjakov, ob katerih pa naj se ne ustavlja.

V slovenskih ljudskih pesmih lahko to predstavo zasledimo v pesmi Godec pred pe-
klom, ki pa velja za nadaljevanje anticnega mita o Orfeju. Naslednja pesem, ki bi lahko
pricala o obstoju te predstave, pa je pesem Spokorjeni gre$nik. Pesem govori o gresniku, ki
sreCa Jezusa ali Marijo in ga / jo prosi, da bi Sel z njim / njo. Toda zaradi grehov, ki jih je
storil, se mora prej pokoriti, Sele zatem lahko pride v nebesa. Zanimivo je, da sta Jezus oz.
Marija v skoraj vseh razli¢icah te pesmi v vodi, medtem ko je greSnik najveckrat na suhem
(na obali) in ju od tam prosi, Ce gre lahko z njima. Vprasanje, ki se pojavi, je, kam se Jezus
oz. Marija peljeta. Odgovor, da v “sveti raj” (se pravi na drugi svet), je eksplicitno razviden
iz ene razliCice, implicitno pa iz skoraj vseh. Zanimivo je tudi, da se je po besedah informa-
torjev pesem pela med “vahtanjem” mrlicev, in to zlasti njen prvi del (v katerem se pojavlja
ta predstava).

Svete osebe v vodi zasledimo Se v dveh pesmih. Prva je pesem Marija in brodnik, v
kateri Marija pride do vode in prosi brodnika, naj jo prepelje prek nje. Prav ta pesem se
najpogosteje poje ob mrli¢ih. Druga pa je pesem Sv. Barbara, pomocnica ob smrti, v Kateri

223



224

Vorstellung vom Wasser als Grenze zum Jenseits in der slowenischen Volksliteratur

sv. Barbara prihaja na pomo¢ ob smrti po vodi (v njenem Zivljenju sicer ni najti povezave z
vodo).

V pesmi Tri pogubljene duse najdemo duse umrlih gresnikov v studencnici. V pesmi
sta se verjetno zdruZili poganska predstava o necistih mrtvecih in kr§¢anska o greSnih du-
§ah - v obeh primerih gre namrec za duse, ki po smrti ne najdejo pokoja in se zato vracajo,
strasijo ljudi in jim Skodijo. Ve€no ostajajo torej nekje “vmes”, in ta vmesni kraj, meja med
svetovoma, se v tej pesmi in enako tudi v pesmi o sv. Lovrencu, ki iS¢e svojo ukleto sestro,
razkriva prav v obliki vode.

Med tovrstne pesmi uvr§¢amo tudi Dusa z zlatim patrnostrom, v Kateri pot duso v
nebesa eksplicitno vodi med drugim prek vode. Predstava o poti prek vode (in pogosto tudi
gore) v nebesa se pogosto ponavlja tudi v slovenskih ljudskih molitvah. Na isto predstavo bi
lahko sklepali tudi iz verzov, ki se kot nekakSen ritualni obrazec ponavljajo v mnogih sloven-
skih ljudskih pesmih in molitvah: Kdor bo to molitev zmolil, se ne bo na gori izgubil, v vodi
utonil, v peklu zgorel (pac pa bo priSel v nebesa). Zdi se torej, da so glavne nevarnosti za
duso na poti v raj ogenj (kar je razumljivo, saj je pekel v zavesti ljudi tesno povezan s
krscansko predstavo o veCnem ognju), voda in gora. Zakaj prav voda in gora, je tezko razlo-
Ziti, razen Ce sprejmemo domnevo o obstoju predstave, ki bi jo Slovani poznali Se pred
nastopom krs§¢anstva, da pot na drugi svet vodi prek vode in gore. Prek njiju vodi tudi pot
Jurija iz Velesovega sveta mrtvih, kot je dokazoval R. KatiCi¢, zato je posebej zanimiva
molitev, v kateri je prav sv. Jurij naproSen, da kaZe pot do Marije.

Kot zadnji sta predstavljeni Se dve molitvi, ki sta zanimivi zato, ker se v njiju posebe;j
omenja “ladja na ovi svet” oz. se izraza Zeljo, da bi bili mrtvim dana sreCa na poti in vetrc na
morju”.

Iz vseh navedenih primerov lahko torej ugotovimo, da ni nikjer najti zveze z anticno
in Se manj s kr§¢ansko tradicijo, paC pa bi lahko nasli paralele kvecjemu z Jurijevo potjo iz
Velesovega sveta, se pravi z avtenticnim slovanskim mitom.



Kres
Die Sonnwendbriauche der Slowenen

Helena Lozar-Podlogar

The paper analyses the traditional way of celebrating Midsummers’ Day in Slovenia,
which combines the pagan cult of Sun-worship with folk beliefs and customs connected with fire,
processions, singing, gift-giving, beliefs in the magical power of plants, and Christian blessing.

Obwohl, astronomisch gesehen, nach dem gregorianischen Kalender die Sonne auf
ihrem Weg den Gipfel schon am 21. Juni erreicht, gilt der aus der alten Uberlieferung des
julianischen Kalenders erhaltene Sonnwendtag am 24. Juni bei dem Volk als der ldngste
Tag im Jahr. Die Erkenntnis, daf} die Sonne den Gipfel ihres scheinbaren Himmelsweges
erreicht hat und dafl der Tag nun immer kiirzer sein wird, erfiillt den Menschen immer
wieder mit Angstgefiihl. In seiner einfachen Gesinnung meinte er der Sonne mit magi-
schen Praktiken ihre Kraft erhalten zu helfen. Ein solches Mittel sollte das Feuer sein.
Der Glaube an die magische Rolle des Sonnwendfeuers diirfte in unmittelbarem Zusam-
menhang mit dem Sonnenkult (der Heliolatrie) stehen. Zwar ist heute in der Volkskunde
das Phianomen des Sonnenkultus zur Seite getreten. Das slowenische Material weist je-
doch sehr unmittelbar auf Reste des Sonnenkultus hin, die man schwer iibersehen kann.
Zum Glauben an die magische Bedeutung des Feuers gesellt sich namlich der Glaube an
die Sonnengottheit. Als Erinnerung an diesen Glauben, obwohl schon mit christlicher
Beimischung, erscheint ein Gebet aus dem Gailtal (Zbiljska dolina), welches im Jahre
1851, leider nur als Fragment verdffentlicht wurde:

Jes se obrnam pruti svetami sonci, Ich wende mich zur hl. Sonne,
pruti boZjami zhodi, zu Gottesaufgang,
pruti Jezisavim grobi..." zu Jesu Grab...

Der Sonnenglauben diirfte wohl auch in dem in ganz Slowenien bekannten Lied
Sijaj, sijaj, soncece (Scheine, scheine Sonnelein...)> hervortreten. Der erste Teil dieses Lie-
des ist heutzutage schon fast vergessen. Matija Majar und Urban Jarnik verdanken wir es,
daf} uns in ihren Aufzeichnungen aus der Mitte des vorigen Jahrhunderts wenigstens ein
Teil der Gaitaler Fassung erhalten geblieben und spater in der Volksliedersammlung von
Karel Strekelj veroffentlicht ist.?

' Majar Matija, Slovenski obicaji, Slovenska Bcela 2/1, Celovec 1851, S. 185.

2 Strekelj Karel, Slovenske narodne pesmi III., Ljubljana 1904 - 1907, verschiedene Varianten unter Nr. 5131 -
5150, S. 197-202.

3 Strekelj, wie Anm. 2, Nr. 5129 (Aufgezeichnet von M. Majar) und 5130 (Aufgezeichnet von U. Jarnik) S. 196.
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Zarja mi gore shaja,
Ljepa zarja mi gore gre,
Za zarjo mi gre soncice,
0j, rumeno soncice!

Le cakej, cakej, sonce,

Ti rumeno soncice,

Jes ti man vliko povedati,
Pa se vliko vec prasati.

“Jes pa ne mo cakati,

Man masa vliko obsevati:

Vse dolince in hriberce,
Tudej vse vboje sirotice.

Die Fortsetzung ist die in ganz Slowenien bekannte oben erwidhnte heutige Fassung

Scheine, scheine Sonne:

Sijaj, sijaj soncece,

oj sonce riimeno!
“Kako bom pa sijalo,
k’ sem vedno Zalostno!”

Sonce zgodaj gori gre,
dekleta jokajo,

bi rade Se lezale,

pa vstati morajo.

Sonce zgodaj doli gre,
pastirji tarnajo,
domov bi radi gnalli,
pa Crede nimajo.

Sijaj, sijaj sonce,

oj sonce rumeno!
“Kako bom pa sijalo,
k’ sem vedno Zalostno!”

4 Die meisten Lieder iibersetzte N.Kuret.

Das Morgenrot, es steigt empor,
das Morgenrot, es kommt hervor,
der Rote folgt die Sonne,

der gelbe Sonnenschein.

“O warte, warte, Sonne,
du gelber Sonnenschein,
vieles ich dir zu erzdhlen hab,
noch mehr hditt ich zu fragen.

Warten kann und darf'ich nicht,
muf scheinen vielerorts,

auf Téler und Berge all,

auf jedes arme Weisenkind...

Scheine, scheine Sonne,

du gelber Sonnenschein!

“Wie kionnte ich wohl scheinen,
muf3 immer traurig sein!”

Wenn ich zu friih erscheine,
die Mddchen weinen sehr,
sie mdchten gerne schlafen,
und diirfen dann nicht mehr.

Wenn ich zu spdt verschwinde,
werd ich vermaledeit,

nach Haus mochten die Hirten,
die Herde ist zerstreut...”

O, scheine, scheine, Sonne,

du gelber Sonnenschein.

“Wie kionnte ich wohl scheinen,
muf3 immer traurih sein...”
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Die Personifizierung der Sonne

Die gottliche Sonne mufite frither oder spater die menschliche Gestalt annehmen.
Die Sonnengottheit, altslawisch Svetovit, der “goldhaarige und goldhidndige Sohn des
Himmelsherrn”, wurde bei den Slowenen Kresnik.’ Sein Name wird nach Fran Miklo§i¢®
aus dem altslawischen “krés”, temporum mutatio, Sonnwende, abgeleitet. Kresnik ist also
der gottliche Held der Sonnwende. Seine Gestalt aus der altslowenischen mythologischen
Darstellungswelt ist heute samt den verschiedenen Sagen und Mirchen ganz verschwun-
den. In diesen Sagen und Mérchen erfuhr Kresnik eine allmahliche Wandlung von der
Gottheit zum Sonnenhelden, am Ende zu einem weltlichen Herrscher mit marchenhaften
Eigenschaften, zuguterletzt sogar zum Zauberschiiler. Den Kern dieser Méarchen bilden die
Erzédhlungen iiber den Kampf zwischen der Gottheit des Lichtes und der Gottheit des
Dunkels. Daraus hat sich die Sage vom Kampf zwischen den Helden Kresnik oder Krsnik
und den boésen Drachen entwickelt.’

Das Christentum hat Kresnik schon recht friith durch den hl. Johannes den Téaufer zu
verdriangen versucht. Kresnik biifite deshalb immer mehr von seinem mythologischen Cha-
rakter ein, und es blieb endlich nur noch der Name bestehen.

Aufbau des Alten Sonnwendfestes
Sonnwendfeuer

Obwohl die Sonnwendfeuer in die heidnischen Zeiten reichen, haben wir aus dieser
Zeit keine schriftlichen Berichte. Die ersten Quellen finden wir erst vom 13. Jh. an. Der
Brauch tritt jedoch schon ganz verchristlicht auf, darum nennt man die Sonnwendfeuer
auch bei den Slowenen einfach Johannisfeuer (= ivanjski, bzw. Sentjanzevski kresovi).}

Noch lange wurde bei den Slowenen die alte Regel beachtet, das Feuer nur aus dem
Stein zu schlagen. Man meinte, das Feuer habe sonst nicht die richtige Kraft. Hie und da
brannten die Feuer schon einige Tage vor und noch einige Tage nach dem 23. Juni. Dariiber
berichtet unser Polyhistor J. W. Valvasor in seiner Ehre des Herzogthums Crain. Zu seiner
Zeit brannten die Sonnwendfeuer in Zumberak, an der slowenisch-kroatischen Grenze neun
Tage vor dem 23. Juni und noch acht Tage nach diesem Datum.’

Schon der slowenische Volkskundler Janez Navratil konnte Ende des 19. Jh. feststel-
len, daf} alle Slawen ( wie auch Germanen) das Sonnwendfeuer am liebsten auf Hiigeln und
auf Bergen brennen lieflen. Er erklirt es damit, dafl man in der Heidenzeit der Sonne nidher
sein wollte.!® Die alte Sitte ist erhalten geblieben; die Sonnwendfeuer brennen an den seit je
iiblichen Orten, doch ist die Absicht heute eine andere; man wiinscht lediglich, daf3 das
Feuer weit in der Umgebung sichbar sein soll. Der Ort, wo das Johannisfeuer brennt, befin-
det sich zwar noch immer auf H6hen, doch liegt es im allgemeinen auch in der Nédhe von

5 Kuret Niko, Prazniéno leto Slovencev II, Celje 1967 (1), S. 86.

¢ Miklosi¢ Fran, Lexicon palaeoslovenico-graeco-latinum. Vindibonae 1862 - 1865. S. 319.

" Kelemina Jakob, Bajke in pripovedke slovenskega ljudstva. Celje 1931. S. 35 - 41 und 339 - 351.

8 Kuret, wie Anm. 5, S. 88.

° Johann Weichard Valvasor, Die Ehre des Herzogthums Crain IV/12, Laibach - Niirnberg 1689, S. 88.
10 Navratil Janez, Slovenske narodne vraZe in prazne vere. Letopis Matice Slovenske 1887, S. 101.
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Wegkreuzungen, so z.B. im Pollander Tal (Poljanska dolina), in Krka-Tal, im Reifnitztal
(Ribniska dolina), und im Weiflkrain (Bela krajina) wird der Holzstof3 iiberhaupt nur bei
Wegkreuzungen errichtet.

Ahnlich wie bei vielen anderen Brauchen iiberlassen die Burschen die Anregung fiir
die Sonnwendfeier allmahlich den schulpflichtigen Jahrgangen. Nur noch im Gailtal, hie
und da jedoch auch in Weiflkrain, im Drautal und in Unterkrain ist das Sonnwendfeuer
noch immer die Verpflichtung und der Obhut der erwachsenen Burschen {iberlassen.

Schon das Einsammeln von Brennmaterial war frither eine rituelle Handlung. Der
Beitrag galt als Pflicht: wer nichts gab, versiindigte sich. Oft wurde sogar bestimmt, wieviel
Brennmaterial jedes Haus beisteuern mufte.

Der Holzstof3 ist gewohnlich sehr grof3, oft um einen hohen verzierten Baum, oder
um eine Stange - “kresni mlaj” - aufgebaut, mit vielfarbigen Badndern und mit einer Fahne
am Wipfel geschmiickt. In einigen Orten Oberkrains (Gorenjsko) pflegte man noch bis
zum Ersten Weltkrieg in die Mitte des Holzstof3es eine Tanne zu stecken, die mit bunten
Kréanzen geschmiickt war. Diese Tanne wurde “Blume” (roza) genannt. Die Krianze wurden
von den Médchen aus roten Nelken gewunden. Die Burschen gingen mit der Tanne am
Abend, als der Holzstof} schon bereit war, von Haus zu Haus, um die Krénze einzusam-
meln. Das Madchen stand beim Fenster im oberen Stock, liel den Kranz fallen, und die
Burschen mufiten ihn mit der Tanne auffangen. Die Tanne wurde immer schwerer, denn es
gab manchmal sogar bis zu zwanzig solcher Krinze aufzufangen.!

Eine Uberlieferung aus dem Péllander Tal in Oberkrain beweist uns, wie sehr man
von der heiligen Macht des Feuers iiberzeugt war. Einer von den Burschen verfluchtete
namlich das Feuer, das nicht brennen wollte. Im Nu kam ein starker Windzug und das
Feuer verbreitete sich iiber das ganze Dorf. Man mufite mit Weihwasser das Feuer 16schen,
damit wenigstens ein Teil des Dorfes tibrigblieb.?

Andererseits werden mit dem Sonnwendfeuer auch ungemiitliche Scherze getrieben.
Besonders in Kirnten geschieht es oft, dafl das Sonnwendfeuer, wie man sagt, “erbliiht”,
d.h. das Feuer wird einen oder zwei Tage zu frith angeziindet. Im Gailtal ist es ein Streich
der Burschen aus dem Nachbardorf. Dasselbe kommt auch im Jauntal (Podjuna) vor. Die
Ursachen sind entweder Neid wegen eines recht grofien Holzstofles, oder Streitigkeiten
eines Madchens willen.

Neben den Maien, die in der Mitte des Holzstof3es stecken, sollen wir noch die ei-
gentlichen Sonnwendmaien erwidhnen, die man heutzutage immer 6fters an der hochsten
Stelle im Dorf aufzustellen pflegte. Ein bis zu acht Meter hoher Tannenstamm wurde
abgerindet, obenauf werden ein schoner Tannengipfel mit der slowenischen Fahne und ein
Kranz befestigt. Die Tanne wurde gewohnlich gestohlen, lautlos ins Dorf gebracht und
sofort in die schon vorbereitete Grube gesteckt.

Feuerspriinge

Ausgesprochen ritueller Charakter diirfte den Feuerspriingen beigemessen werden.
Dem Feuer hatte man schon in der Urzeit eine besondere Reinigungskraft (lustratio) zuge-
schrieben. Wenn man das Feuer {iberspringt und dadurch mit ihm in unmittelbare Beriih-

I Kuret, wie Anm. 5, S. 89.
12 Méderndorfer Vinko, Verovanja, uvere in obi¢aji Slovencev. Narodopisno gradivo II. Prazniki. Celje 1948, S.
290.
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rung kommt, wird man nicht nur gereinigt, sondern auch geheimnisvoller Michte teilhaf-
tig, die uns vor Krankheiten und vor Zauber beschiitzen. Matija Majar"® berichtete von
Feuerspriingen aus dem Karstgebiet zwischen Gorz (Gorica) und Triest (Trst), wo nach
dem Volksglauben die Spriinge der Gesundheit bekmmlich sein sollten. Auch im Zumberak
an der kroatisch-slowenischen Grenze pflegte man im 17. Jh. nach Valvasor das Sonnwend-
feuer zu tiberspringen. Die Miitter trugen sogar ihre Kinder {iber das Feuer “... damit die
gesund bleiben ...”* Im Ubermurgebiet (Prekmurje)® pflegten die Méadchen das Feuer zu
iiberspringen, vorher banden sie sich jedoch einen Hanfstrick um die Hiiften. Dies sollte sie
das ganze Jahr vor Schmerzen in den Hiiften beschiitzen. Falls sich jedoch der Strick dabei
16ste, drohte dem Médchen ein uneheliches Kind. Die Auffassung iiber die Bedeutung der
Spriinge artete mit der Zeit in Wahrsagerei aus, oder man erfand ganz willkiirliche Erkla-
rungen (z.B.: man muf} das Feuer liberspringen, damit die Flohe ihre Kraft verlieren usw.).
GewoOhnlich iiben nur die Madchen diese Wahrsagerei aus. In ganz Slowenien gilt es, daf3
das Miadchen, welchem der Feuersprung gelingt, noch in demselben Jahr heiraten wird.

Scheibenschlagen, Feuerrdider, Fackellauf

Die magischen Vorstellungen gebrauchen das Feuer noch zu anderen rituellen Bréu-
chen: die haufigsten sind das Feuerrdderrollen, das Scheibenschlagen und der Fackellauf.
Den indoeuropéischen Vorstellungen entspricht das Rad als Sonnensymbol. Darum pfleg-
te man vielerorts Feuerrdder ins Tal rollen lassen. Man mufite der Sonne mit magischen
Mitteln helfen; ein davon war das brennende Rad. Vor gut hundert Jahren zeichnete der
slowenische Mythologe und Volkskundler Davorin Trstenjak ein Lied auf, welches die unter-
steirischen Burschen vermutlich bei diesem Brauch sangen'®:

Kaj raste brez korenja? Was widchst ohne Wurzelwerk?
Kamen raste brez korenja. Der Stein wdichst ohne Wurzelwerk.
Kaj cvete brez cveta? Was bliiht wohl ohne Bliite?
Praprot cvete brez cveta. Das Farnkraut bliiht ohne Bliite.
Let’, kolo, let’, Rolle, Rad, rolle,

cvet’, praprot, cvet’, bliihe, Farnkraut, bliihe,

skrop’, dekle, Skrop’, gief3 Wasser, Mddel, giefs,

hoja, hojsa, hop. hoja, hojsa, hop.

Besonders interessant ist der Brauch des Scheibenschlagens. Dieser Brauch ist fiir
die Ostalpen charakteristisch und bei den Friulanern, den Deutschen und den Slowenen
verbreitet. Als erster beschrieb im Jahr 1851 diesen Brauch bei den Slowenen der Kérntner
Volkskundler Matija Majar."” Er beschrieb die Stimmung beim Sonnwendfeuer und erwihnte
das Schlagen von Feuerscheiben. Es waren viereckige Brettchen aus Buchenholz mit einem
Loch in der Mitte. Die “Scheibe” wurde auf einen Stock gesteckt und im Sonnwendfeuer

13 Majar, wie Anm. 1, S. 184.

14 Valvasor, wie Anm. 9.

15 Moderndorfer, wie Anm. 12, S. 253.
16 Strekelj, wie Anm. 2, Nr. 5152, S. 203.
17 Majar, wie Anm. 1.
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angeziindet. Nicht weit vom Feuer war ein Brett bereit, an einem Ende etwas erhoht befe-
stigt. Mit der brennenden Scheibe schlug der Junge auf dieses Brett. Die brennende Schei-
be machte einen hohen, glithenden Bogen durch die Luft. Je hoher die Scheibe flog, desto
schoner war es. Bevor der Junge die Scheibe schlug, rief er, wem zu Ehren oder auf wessen
Gesundheit die Scheibe fliegen solle. Die erste flog immer zu Ehren des Kirchenpatrons
oder zu Ehren Johannis des Taufers. Die folgenden Scheiben waren einzelnen Personen
zugedacht.

Fir das Scheibenschlagen muf3 man geschickt sein. Wenn die Scheibe schon und im
richtigen Bogen fliegt, ist es alles richtig. Wenn sich die Scheibe jedoch nicht vom Stock
16sen will, bedeutet es, da3 der Junge noch lange auf die Heirat warten wird. Auch die
Richtung, welche die Scheibe anschlagt, ist bedeutungsvoll; in dieser Richtung soll der
Junge oder das Miadchen, dem die Scheibe bestimmt ist, seinen Partner suchen. Wenn die
Scheibe im Schwung zerbricht, bedeutet das - nach altem Glauben - Ungliick fiir jenen, der
sie geschlagen hat. Die Scheiben wurden schon einige Tage frither vorbereitet. Manchmal
sind sie nicht viereckig, sondern rund, aus Birkenstimmen gesdgt: der Durchmesser betragt
20 cm, die Réder sind 1 bis 2 cm dick und sind in der Mitte durchbohrt, so dafl man sie auf
einer Schnur anreihen konnte. Einen solchen Kranz héngten sich die Kinder um den Hals
und gingen damit zum Ort der Sonnwendfeier. Neben dem grofien Sonnwendfeuer brannte
noch ein kleines und in dieses warfen die Kinder ihre Scheiben. Die Jungen stecken dann
eine brennende Scheibe nach der anderen auf ihre Haselstocke und schlugen sie in die Luft.

Dieser Brauch war nicht nur bei den Karntner Slowenen, sondern auch im oberen
Savatal, im Kanaltal und im Soca-Tal bekannt. Man trifft ihn auch, zwar vereinzelt, in
Unterkrain in der Gottscheer Nachbarschaft.

Im Jahre 1887 berichtete der slowenische Volkskundler Navratil'® vom Brauch der
“Sonnwendriaderchen” in der Umgebung von Reifnitz, weiter bei Seisenberg und in der
Weifikrain. Den Brauch hatten die Deutsch-Gottscheer, die sich im 14.Jh. in Unterkrain
angesiedelt haben, mitgebracht. Doch nur wenige slowenische Dorfer am Rand dieses Ge-
bietes iibernahmen ihn.

In einigen Orten in Gailtal (Egg bei Hermagor, Brdo pri Smohorju) wurden nicht nur
Scheiben, sondern auch Kranze in die Luft geschleudert und zwar die Scheiben von den
Burschen, die Krinze jedoch von den Madchen.” In Skofja Loka (Oberkrain) ziindete
man, nach J. Navratil,” seinerzeit im Sonnwendfeuer Birkenbesen an, die dann brennend
in die Luft geschleudert werden. Dieser Brauch ist eigentlich nicht so selten. In Innerkrain
(Notranjsko)? umwickelte man am Sonnwendabend eine Stange mit Stroh und ziindete sie
an. Mit solchen Fackeln ging man aufs Feld und kreiste eine Zeitlang damit umher. Etwas
dhnliches berichtete der steirische Chronist aus dem unteren Petauer Felde (Ptujsko polje),
wo die Burschen vor dem Johannistag mit brennenden Strohbiischen zwischen den Fel-
dern zu laufen und zu singen pflegten.?

Alle diese verschiedenen Feuerbrauche diirfen als Reste ehemaliger magischer Zere-
monien und als Reminiszenzen an den einstigen Sonnenkultus bewertet werden.

18 Navratil, wie Anm. 10, S. 118.

1Y Moderndorfer, wie Anm. 12, S. 286.

20 Navratil, wie Anm. 10, S. 104.

2 Moderndorfer, wie Anm. 12, S. 306.

22 Pajek Josip, Crtice iz dusevnega Zitka stajerskih Slovencov. Ljubljana 1884, S. 56.
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Die altertiimliche Feierstimmung kommt noch heute beim Sonnwendfeuer zum Aus-
druck. Die Jugend singt und tanzt, Gesang und Gejauchze ertonen um die Sonnwendfeuer
in ganz Slowenien, das ist aber heute auch alles. Speziel rituelle Sonnwendlieder haben sich
nur noch in Weiflkrain erhalten. Der Tanz hatte jedoch nicht immer rituellen Charakter.

Sonnwendsdngerinnen

Als besonders charakteristische Abwehrzeremonien gelten die Umgédnge der
Sonnwendséangerinnen kresnice oder ladarice. Der Name “ladarice” wurde aus dem Namen
einer vermutlich slawischen Goéttin Lada abgeleitet. Sie sollte die Beschiitzerin der Liebe
und der Gesundheit gewesen sein; ihre Priesterinnen waren die “ladarice”. Neuerdings meint
man jedoch, das Wort “lada” sollte nur ein falsch verstandener Freudenruf sein.”

Die ladarice zogen von Pfingsten, ja sogar vom Georgitag an bis zum Johannistag durch
die Dorfer. Vielleicht nahmen die Frithlingsfeiern unserer Vorfahren wirklich einen ldngeren
Zeitabschnitt in Anspruch. Der Hohepunkt wurde am Sonnwendfeiertag erreicht. Heute ist
der Name /adarice im allgemeinen auf das kroatische Gebiet beschriankt, in Slowenien ist die
Benennung kresnice (Sonnwendsédngerinnen) tiblich. Dabei denkt man jedoch immer nur an
Weiflkrain, obwohl uns éltere Berichte auch von den kresnice aus anderen Gebieten Sloweniens
erzihlen. So waren sie seinerzeit in der Untersteiermark® bekannt. Dort versammelten sich
die Madchen vom Georgitage an bis zum Johannistag jeden Abend bei einem Bildstock, bei
der Dorfkapelle oder in einem aus Tannen- oder Kieferzweigen eigens gebauten Zelt, das mit
Blumen und Béndern geschmiickt wurde, um dort zu singen. Das Zelt wurde majka, d.h.
Mutter genannt und darin verbrachten die Madchen Nacht fiir Nacht, wenn sie mit ihren
Umgéngen und ihren Liedern die Felder zu beschiitzen trachteten. Am Johannisabend san-
gen sie zum letztenmal, dann steckten sie das Zelt in Brand. Vermutlich beendeten sie ihren
Dienst mit einem Festmahl beim Feuer.

Eines unserer schonsten Sonnwendlieder erinnert an die kresnice aus Karnten
(Korosko). Das Lied, in Strekeljs Sammlung verdffentlicht, hat Matija Majer im vorigen
Jahrhundert in Rosental (Roz) aufgezeichnet und so dem Vergessen entrissen.

Device tri kresujejo, Drei Mddlein die Sonnwend feiern,
na sred vesi kres nitijo: inmitten des Dorfes ihr Feuer brennt,
“Bog daj ti drd, of kraljic mlad!” “Gott segne dich, o junger Prinz!”
Taku lepui sprepiviajo, So sangen sie recht wunderschon,

da se je dalec slisalo, es hallte laut, man hort es weit,

dalec v deveto dézelo. es drang bis in das Neunte Land.

Kaj mladi kralji¢ govori: Was spricht der junge Konigssohn?
Al je to glas Zegnanih zvonov? “Ist das geweihter Glockenklang?

Bil je to glas drobnih tic, Ist es der Viglein zwitschernd Lied?
bil je to glas cistih devic? Oder gar keuscher Jungfrau Stimm?”

23 Kuret, wie Anm. 5, S. 99.
24 Pajek, wie Anm. 22, S. 57.
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Daj mi konjca frisnega, Bring mir allher ein frisches Pferd,

da sitro ta pojezdim ga, will sprengen rasch dem Schalle nach,
da jaz sam se slisol bom, mocht selber nachsehen, was es sei,
kaj je to kej za en glas!”? was diese Stimme wohl sein mag!

Das Lied bestétigt, daf es sich um einen rituellen Dienst handelte, welcher von unbe-
scholtenen Madchen verrichtet werden mufite. Noch mehr, dieses Lied diirfte das Geden-
ken an die Sonnengottheit bergen. Wer sonst konnte dieser “junger Konig” sein, den wir bei
den Sonnwende schon angetroffen haben? Das Lied wurde mit der Zeit selbstverstiandlich
stark umgeformt und bekam méarchenhafte Ziige; der junge Konig erkor eines von drei
Midchen als seine Braut. Auch dieses erinnert an eine andere mythische Begebenheit, die
unsere Vorfahren zur Sonnwendzeit feierten - nimlich an die Sonnenhochzeit.

Obwohl die Berichte spirlich sind, darf man zu Recht schlieflen, daf3 der Brauch
der Sonnwendséngerinnen seit eh und je in ganz Slowenien verbreitet war. Wir besitzen
Nachrichten sogar aus Stadten, so aus Ljubljana und aus Trzi¢ (Neumarkt in Oberkrain).?
Im Jahre 1851 berichtet man, dafl am Sonnwendabend die Madchen durch die Stadt
zogen, verschiedene Lieder sangen und den Zuhorern Blumenstrduf3e brachten. Sie be-
kamen dafiir ein bescheidenes Geschenk in Form von Geld. In Trzi¢? verlief der Brauch
ohne Umginge. Die armen Familien stellten am Sonnwendabend ein weif3bedecktes
Tischlein vor das Haus. Auf dem Tisch stand ein Tannenbdumchen und unter diesem
zwei Teller mit Blumenstrauf3en. Die Madchen boten den Voriibergehenden die Blumen-
straufie an und bekamen dafiir Geld.

Sonnwendgelage

Die grofien Feiern wurden schon seit Vorzeiten mit Festmahlen verbunden, wo eini-
ge rituelle Speisen besonders verehrt wurden.

Die Berichte dariiber aus Slowenien sind sehr sparsam - einige Belege haben wir
jedoch aus dem Jauntal in Siidkdrnten, aus der Steiermark (Stajersko) und aus Innerkrain
und nur wenige aus Unterkrain (Dolenjsko). Charakteristisch ist die Johannishochzeit. Dar-
an erinnert das Festmahl der kresnice am Sonntag nach den Sonnwendfeiern. In Weif3krain,
im Kostel an der kroatischen Grenze und in der Umgebung von Banja Loka bei Gottscheee
(Kocevje) sammelten die Mddchen am Sonnabend Gaben fiir die Johannishochzeit ein.
Bei diesem Festmahl, welches am ersten Sonntag nach den Sonnwendfeiern stattfand, wur-
den ein Brautigam und eine Braut gewidhlt. Dieses symbolische Brautpaar stellten immer
ein angesehener Bursche und ein angesehenes Miadchen dar, die anderen Méddchen waren
Kranzeljungfrauen und die Burschen Brautfiihrer.

Dieser Brauch erinnert an das Pfingstpaar aus dem europdischen Westen, welches
man in Slowenien wahrscheinlich auf die Sonnwende iibertragen hat. Auch dieses Braut-
paar hat seine magische Bedeutung - symbolisch sollte es die allgemeine Fruchbarkeit for-
dern.

25 Strekelj Karel, Slovenske narodne pesmi I, Ljubljana 1895-1898, Nr. 297, S. 339-340.
26 Majar, wie Anm. 1, S. 186.
" Turnsek Metod, Pod vernim krovom IV. Od kresa do adventa. Ljubljana, Trst 1946, S. 22.
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Magische Praktiken zur Sonnwend

Wasser

In der Sonnenwende besitzt auch das Wasser magische Kraft. Der Glaube daran
reicht noch in die Urzeit, und das Christentum hat ihn - obwohl nicht offiziel - geheiligt. Im
Mittelalter war man ja iiberzeugt, daf} alle Quellen, Fliisse, Teiche und Brunnen in der
Sonnwendzeit geweiht seien und daf} das Waschen in der Sonnwendnacht nicht nur gesund
sei, sondern auch Gliick bringe. Die Kirche kdmpfte umsonst dagegen und betonte, daf3
dieser Aberglaube von den Heiden iibernommen worden ist. Ziemlich bekannt war das
Begiefien mit Wasser. Beim Sonnwendfeuer wurden die Madchen von den Jungen sehr oft
mit Wasser begossen. Die urspriingliche magische Bedeutung wurde jedoch durch den
Aberglauben ersetzt. Das begossene Madchen sollte ndmlich bald heiraten. Der Brauch
wird auch bei den Hirten in Oberkrain angetroffen. Der Sonnwendtag war einst der Mef3tag.
Festgekleidete Madchen iiberreichen den Hirten sauber gespiilte Melkkiibel, die Hirten
jedoch begossen sie mit dem Wasserrest aus dem Kiibel. Jenes, das tiichtig naf3 war, wurde
in Ehren gehalten, wogegen es als eine Schande galt, wenn ein Méddchen trocken blieb.
Dieser rituelle Brauch wurde spiter auch von den Kindern aufgenommen. Die Kinder ma-
chen sich Holunderspritzen und bespritzen einander zu Sonnwend in der frith und bei dem
Sonnwendfeuer.

Pflanzen, Biumchen

Die geheimen Michte der Pflanzen meinte der Mensch in fritheren Zeiten erkannt
zu haben. Er entdeckte vorerst ihre Heilkraft, begann ihnen jedoch auch magische Kréfte
zuzuschreiben.

Die Sonne erfiillt in der Sonnwendzeit auch die Pflanzen mit ihrem Segen. Dem
Sonnengott waren einige Pflanzen besonders lieb, sie waren deshalb dem Menschen heilig.
Nur bei wenigen wissen wir warum.

Die wichtigsten rituellen Pflanzen des Sonnwendabends und des Sonnwendtages sind
bei den Slowenen der Adler-Saumfarn, die weifie Wucherblume oder Margerite, das heil-
kraftige gelbe Johanniskraut und die buschige Spierstaude oder der Johanniswedel.

Bei dem Adler-Saumfarn unterscheidet man die Pflanze an sich und den Samen. Der
Zauber steckt besonders im Farnsamen. Wer ihn unbewuf3t bei sich trégt, wird unsichtbar,
er hort und versteht, was das Vieh spricht, besonders am Weihnachtsabend. Seine Zauber-
kraft erhélt das Farnkraut gerade zur Sonnwendzeit. Zum Samen gelangt man nur in der
Sonnwendnacht, zu Mitternacht oder einen Augenblick nachher.

Am Sonnwendabend pflegte man seinerzeit in ganz Slowenien grofie Straufie von
Farnkraut zu sammeln und es auf dem Boden im Gang, im Wohnzimmer, unter dem Bett,
vor dem Eingang, auf dem Hof und im Stall auszustreuen. Man glaubte, in den Nacht
wiirde der hl. Johannis der Taufer vorsprechen, um auf dem Farnkraut auszuruhen. Am
nachsten Tag sammelt man Farnwurzeln und steckt sie unters Dach, um das Haus vor
Brand zu schiitzen oder sie dem Vieh zu verabreichen. Das Farnkraut soll auch die Schlan-
gen vertreiben. Demselben Zweck dienen auch die Wucherblumen oder Margeriten, die
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noch heute zum bekannten Orakelspiel verwendet werden, und das gelbe Johanniskraut,
das kreuzweise an den Fenstern befestigt wird, damit der Blitz nicht ins Haus einschlégt.?

Die Sonnwendpflanzen werden einzeln verwendet, man bindet sie jedoch auch zu
Strauflen und windet sie zu Krédnzen, mit welchen Tiiren und Fenster geschmiickt werden.
Wenn sie trocken sind, wird mit ihnen bei einem drohenden Gewitter gerduchert. Dieser
Brauch erstreckt sich liber das ganze slowenische ethnische Gebiet. Eigenartig ist ein ande-
rer Brauch, der auch fast {iberall in Slowenien bekannt ist. Straufilein oder Krinzlein aus
Johannisblumen werden aufs Dach geschleudert. Man wahrsagt je nachdem, ob der Strauf3
oder der Kranz beim ersten oder erst bei einem spateren Wurf auf dem Dach bleibt, oder je
nachdem, ob der Strauf mit den Stengeln nach oben oder nach unten zu liegen kommt. Es
soll Leben oder Tod des Betroffenen bedeuten, noch héiufiger jedoch eine hervorstehende
Heirat.

Man wollte die Zauberkraft der Sonnwendpflanzen auch auf den Feldern wirken
lassen. Man begegnet da einer eigenartigen Symbiose vorchristlicher Zaubervorstellungen
und christlicher Sakramentale. Ein Beispiel: in jede Ecke des Ackers steckt man am
Sonnwendabend eine Spierstaude, gleichzeitig wird jedoch der Acker mit Weihwasser be-
sprengt. Die Sonnwendpflanzen werden hie und da durch Ruten und Stauden aus dem
Palmbuschen ersetzt, der Zauber wich der Weihe des christlichen Sakramentals. Heidni-
scher Zauber und christliche Weihe vereinigen sich in den sogenannten “mlajcki”, kleinen
Maien, welche man auf den Ackern aufstellt.

Eine besondere Zauberkraft soll in der Sonnwendnacht der Holunderstrauch
entwikeln. In Kéirnten und in der angrenzenden Steiermark nahmen die heiratslustigen
Midchen zu ihnen Zuflucht. Im Schlafthemd kletterten sie auf den Strauch, riittelten ihn
und sprachen den Zauberspruch:

Bez bezd, Holler, Hollerstrauch
daj moZd, gib einen Mann,

le mlada, einen jungen wohl,
kar stara.” einen alten nicht.

Es ist interessant festzustellen, daf} zahlreiche wahrsagerische Briauche der Sonnwend-
nacht vollkommen denselben Brauchen der Silvesternacht entsprechen (Bleigiefien, das
Orakel mit Grashalmen, mit Stimmen, die irgendwo horbar wurden usw.). Genauso wie am
heiligen Abend ist es in der Sonnwendnacht - allerdings nur vermittels des Farnsamens -
moglich, die Sprache des Viehes zu verstehen. Dieser Glaube ist allen Slowenen bekannt.
Allgemein bekannt ist auch der Glaube an vergrabene Schitze, welche in der Sonnwendnacht
mit einer bldulichen Flamme “blithen”. Unter Beachtung strenger Vorschriften kann man
den Schatz “haben”. In der Sonnwendnacht kann man, laut vielen Sagen, im Zauberkreis
den Teufel rufen.

28 Kuret, wie Anm. 5, S. 110.
29 Kuret, wie Anm. 5, S. 125.
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Verlauf von Sonnwendfeiern in der niheren Vergangenheit

Die Sonnwendfeuer brennen in Slowenien Jahr fiir Jahr noch heutzutage, doch nimmt
ihre Anzahl ab und ist die einstige Feier ginzlich in Vergessenheit geraten. Es ist ein Gliick,
daf} rechtzeitige Aufzeichnungen aus dem vorigen Jahrhundert uns ermdéglichen, das alt-
slowenische Zeremoniell der Sonnwendfeier in grofien Ziigen zu erkennen, obwohl davon
kaum etwas im lebendigen Brauchtum iibriggeblieben ist.

Meinen Beitrag mochte ich mit der kurzen Darstellung zweier bezeichnender
Sonnwendfeierbeispiele aus Slowenien beschliefien. Das erste, aus Weiflkrain (Bela krajina),
ist eine Rekonstruktion nach alten Beschreibungen und aus erhaltenen Liedertexten; das
zweite, aus der Untersteiermark (Spodnje Stajersko), weist auffallende Neuerungen auf
und stellt ein hervorragendes Beispiel dar, wie man vorchristliches Brauchtum zu
verchristilichen versuchte.

Die Weilkrainer Sonnwendfeier diirfte als Archetypus der altslowenischen Sonnwend-
feier angesehen werden. Es war iiblich, daf3 einige Burschen von Haus zu Haus gingen, den
Hauswirt und die Hauswirtin bei den Namen zum Feuer einluden und sich danach singend
zu dem schon angeziindeten Feuerstof3 begaben. Die Lieder mit ihren Weisen sind uns in
der Sammlung Slowenischer Volkslieder®® erhalten geblieben. Die Reihenfolge der Lieder,
die beim Feuer gesungen wurden, war der Uberlieferung nach urspriinglich streng bestimmt.
Schon das erste Lied iiberrascht uns: es ist eine alte Weise mit einem unverstidndlichen
Kehrreim und spricht von der Liebe zwischen Bruder und Schwester: der Bruder bietet der
Schwester seine Liebe an, doch sie weif3t es als Schande und Siinde zuriick. Man sang das
Lied, wie man es iibernommen hatte, der Dialog ist unverbliimt dargebracht, doch hat er
nie Argernis erregt, die Begebenheit wurde nie als Blutschande empfunden. Unser grofiter
und bekanntester Brauchtumsforscher Niko Kuret war der Meinung, der Kern des Liedes
sei in den Sagen von der Hochzeit des Sonnenhelden und der Erde zu suchen, die ja beide
Kinder des Sonnengottes waren. Es diirfte deshalb tatsdchlich der Rest eines kultischen
Gesanges vorliegen, der zu Beginn der Feier gesungen wurde. Die Schlufiverse, welche
Schande und Siinde erwéhnen, diirfen nach Kuret wohl erst nachtréglich, aus christlichem
moralischem Empfinden, hinzugefiigt worden sein, weil der Gesang offenbar nicht zu ver-
dringen war.”!

Das zweite Lied war ein Lied von Johannes dem Taufer, auch mit einem unverstand-
lichen Kehrreim und einem dunklen, ungekldrten Ende. Johannes wandert auf einer golde-
nen Briicke, und eine Stimme befiehlt ihm: Taufe, Johannes, mein S6hnchen! (Wie soll ich
es taufen, da ich den Namen nicht kenne?) In der Vorstellungswelt des Volkes wird man als
Kind getauft; deshalb wurde - dem Liede nach - Jesus als kleines Kind von Johannes ge-
tauft.

Das dritte Lied singt von Jelena, welche inmitten eines ebenen Feldes das Jesuskind
in einer goldenen Wiege wiegt. Da kommen die Juden herbeigerannt und wollen von Jelena
das Jesuskind haben, doch sie gibt es nicht her.

In allen drei Liedern konnte man eine sinngeméafie Reihenfolge erblicken. Das er-
ste und élteste Lied - die Sonnenhochzeit; das zweite Lied - Johannes als Festpatron tauft

30 Strekelj, wie Anm. 2 , Nr. 5005-5011.
31 Kuret, wie Anm. 5, S. 138.
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das Jesuskind; das dritte Lied - das Jesuskind wird von Feinden bedroht. So ist Jesus an
die Stelle des einstigen Sonnengottes getreten, allein die dunklen Méchte wollen ihn
wegschaffen; seine Widersacher sind jedoch nach dem Evangelium die Juden, deshalb
werden in der Vorstellungswelt des Volkes die alten heidnischen Méchte mit den Juden
verwechselt.

Nach diesen obligatorischen Liedern war die weitere Liederreihe frei: man sang
veschiedene Lieder, darunter auch Kirchenlieder. Wenn das Feuer allméhlich erldscht, sang
man ein Abschiedslied - gewohnlich das Lied vom Bienlein mit dem Kehrreim “schon ist
die Rose Maria!” Das Bienlein fliegt {iber den Berg, besucht den Vater und fragt ihn, ob er
die rote Rose gesehen habe. Er antwortet, sie sei schon lange verwelkt. Ist das die Wehmut
wegen der ausklingenden Feier?

Bila je, bila, pa je ni, Sie war es wohl, doch ist nicht mehr.
Lepa je roZza Marija! Schon ist die Rose Maria.

Zvenila, zvenila, davne dni, Verwelkt ist sie schon lange her.
Lepa je roza Marija.”? Schon ist die Rose Maria!

Nachdem das Feuer ausgegangen war, folgte der Umzug durch die Weinberge und
durch die Felder. Auch jetzt galt in fritheren Zeiten eine bestimmte Reihenfolge der Lieder.
Zuerst sang man das Lied von einem Midchen Zorja, welches ihren Ring verloren hatte
und ihren Vater, ihre Mutter und Geschwister ersuchte, ihn zu suchen, doch erst ihr Geliebter
fand ihn. Der Hintergrund dieses Liedes diirfte eine uns noch unbekannte mythologische
Begebenheit sein.

Diesem ersten Lied folgt ein typisches Umgangslied, mit welchem Marias Segen fiir
die Getreidefelder, Weinberge und fiir das Dorf erfleht wurde:

Marija se rano stajala, Friih ist aus dem Bett Maria,
rano staja i opravija, [riih verrichtet sie die Arbeit,

ki se v nase polje spravlja: unsere Felder zu besuchen:
nase polje obrodilo, nun bringt unser Feld die Fiille,
z dobrim Zitom i Senico, guten Roggen, Weizenernte,
saki snopek po kuplenik, Jjede Garbe ein Mafs Korner,
razstavica tri Cetiri! jede Mandel drei und viere.

... ki se v nase selo spravija, ...unser Dorf auch zu besuchen,
nase gore obrodile, und Gedeih den Reben bringen,
nase selo se (=vse) veselo!’ unser Dorf ist iibergliicklich!

Uberall, wo die Slowenen singen, ist das dritte Lied bekannt. Es ist das Lied von drei
Voglein, welche als Gesandte Gottes Segen in die Getreidefelder, in die Weinberge und in
das Dorf bringen. Zwei Varianten dieses Liedes veroffentlichte K. Strekelj.’* Hier nur die
erste Strofe in der Ubersetzung von N. Kuret:

32 Strekelj, wie Anm. 2, Nr. 5028.
33 Strekelj, wie Anm. 2, Nr. 5041.
34 Strekelj, wie Anm. 2, Nr. 5043, 5044.
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Tri ticice, tri ticice

morje obletele.

Prva nosi, prva nosi

klasek od senice.

Da b’ ga, Bog daj, da b’ ga, Bog daj,
v nase polje dela!

Ona ga je, ona ga je

v nase polje dela :

Nase polje, nase polje

Jjako obrodilo.

Drei Vigelein, drei Vigelein

sind rund ums Meer geflogen.

Das erste hat, das erste hat

‘ne Weizendhr’ im Schnabel -

Gott wolle es, es lift die Ahr’

ins Feld wohl fallen lassen:

nun wird das Feld, nun wird das Feld
gar reiche Friichte tragen ...

Das zweite Voglein tragt eine Traubenbeer und hat sie den Weinbergen anvertraut,
das dritte jedoch bringt Gesundheit, Freude und Wohl....

Der Umgang durch Feld und Weinberge wurde schon in der ersten Hélfte des 19. Jh.
aufgegeben, es blieb nur noch die Erinnerung daran in den Texten der Gesénge erhalten:

Mi smo nocoj malo spale,
ki smo polje varovdle
in ga Bogu izroédle.””

Wenig schliefen wir heut nacht,
haben Feld und Flur bewacht,
sie in Gottes Hut gebracht ...

Beim Umgang durch die Weinberge sangen die Umgénger:

Jezus, Marija po gori hodijo,
zlat kriZec v rokah nosijo,

ki nase gore Zegnajo:

Zegnaj jih, Zegnaj Bog, Marija!

Jezus, Maria im Weinberg wandern,
ein goldenes Kreuzlein in der Hand,
und segnen unsere Weinberge:
segnet sie, segnet sie, Gott, Maria!

Ne hodi, vince, iz gore,
Cemo ti dati rezace,

ne hodi vince iz gore,
cemo ti dati staviace....”’

Verlaf3, oh Wein, den Weinberg nicht,
wir wollen dir Schnitter besorge ...

(es werden dann alle Arbeiter aufgezéhlt, welche im Weinberge in Betracht kommen: Hauer,
Binder, Weinleser...)
Bei dem Umgang durch die Felder sangen die “Kresnice”

Stoji, stoji ravno polje,

v ravhem polji roZce tri.
Ta prva roz'ca je le ta:
oj drobna je Senicica....”’

Es liegt, es liegt das breite Feld,
im breiten Felde Bliimlein drei.
Das erste Bliimlein ist wohl dies:
Es ist das zarte Halmgetreide ...

(das zweite - die allerliebste Traubenbeer, die an jeder Messe teilnimmt... das dritte - das
Liebchen Jungfrau Maria....)

35 Navratil, wie Anm. 10, S. 120.
36 Strekelj, wie Anm. 2, Nr. 5049.
37 Strekelj, wie Anm. 2, Nr. 5064.
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Die Kresnice gingen gewohnlich zu viert. Sie hatten ein einfaches Sonntagskleid
an, doch ohne bunten Giirtel und ohne Bénder. Sie liefien sich nicht erkennen und banden
sich deshalb das weifie Kopftuch (“peca”) derart fest, daf3 es fast das ganze Gesicht
verdeckte. Manchmal gab es mehrere Gruppen von “Kresnice”, und jede Gruppe sang
vor jedem Haus, ohne je ins Haus zu treten. Oft besuchten sie noch die Dorfer in der
Nachbarschaft, so daf3 der Umgang auch die ganze Nacht dauerte. Die Lieder haben
gewohnlich vier Teile: einen Gruf3 (“Gib Gott, gib Gott einen guten Abend, gib uns Gott
ein gutes Jahr”), ein Loblied (jedem Einwohner des Hauses sein eigenes Lied) und die
Bitte um ein Geschenk:

Dajte, dajte darovajte, Gebt uns, was ihr habt bereit,

Daj nam BoZe dobro leto! denn zum Warten fehlt die Zeit,
Mi nimamo kada stati, kurz war unser Schlaf heut Nacht,
Mi smo nocoj malo spale, friih schon sind wir aufgewacht.

malo spale, rano vstale...’

Die Sangerinnen bekamen gewohnlich zwei Eier, etwas Mehl, Fett und Speck, ein
Stiick Weizenbrot und auch etwas Geld. Dieses Geschenk wird schon vorher vorbereitet,
und man muf} damit, wenn die Séngerinnen zufilligerweise nicht kommen sollten, bis zum
Sonnenaufgang warten, und niemand darf die Gaben beriihren, sonst gibt es keinen Segen
im Hause. Die “Kresnice” danken singend fiir die Gaben, und nur selten, im Falle, daf} man
sie nicht erwartet hat und keine Gabe verabreicht, verfluchten sie das Haus:

Vasa vrata polna blata, Eure Tiir mit Kot beschmiert,
vasi hisi sami misi, eurer Haus sei voller Mduse,
na vasem vrti sami krti ... I’ in ihrem Garten lauter Maulwiirme ... !

Die streng rituellen Normen des Sonnwendbrauchtums hatten bis zuletzt den archai-
schen Charakter der Melodien und der Singart rein erhalten. Neben den alten bestehen
mancherorts auch die neueren Melodien. Das Lied ist nicht leicht zu singen: die ersten
zwei Midchen fangen an, die niachsten fallen ein und wiederholen am Ende jeder Strophe
den Vers: Gibt uns Gott ein gutes Jahr! Das Gesang darf nicht unterbrochen werden, sonst
sollte das einen Toten im Haus, wo sie mit dem Singen stehengeblieben sind, bedeuten.
Auch sind als Sonnwendsédngerinnen nur ernste Madchen geeignet, die nicht lachen und
miteinander schwétzen.

Die ganz bestimmten Gaben, die die Sonnwendséngerinnen erhielten, wurden am
Ende verteilt und verkauft, oder es wurde - nach einem Bericht aus dem Jahr 1842% - am
nichsten Sonntag ein Festmahl mit Musik und Tanz veranstaltet.

Die kresnice aus Weiflkrain sind das letzte Echo eines Brauches, welche alle Slowenen
bis zum Gailtal kannten. Sie sind - nach Boris Orel* - die Schiitzerinnen des slowenischen

38 Strekelj, wie Anm. 2, Nr. 5075.

3 Strekelj, wie Anm. 2, Nr. 5127.

40 Thomschitsch Bernhard, Der Vorabend des Johannisfestes zu Weinitz in Unterkrain. Carniolia 2 (1839-1840),
S. 57-58; auch: Kapelle Johann, Der Johannisabend im Mottlinger Boden. Carniolia 5 (1842-1843), S. 69-71.

4 Orel Boris, Slovenski ljudski obicaji. In: Narodopisje Slovencev I, Ljubljana 1944, S. 342.
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Bauern: sie nehmen die Felder und die Weinberge in der Sonnwendzeit, wenn Hexen und
bose Damonen besondere Macht haben, in ihre Obhut. Doch sie sind nur dann erfolgreich,
wenn sie selbst hohere iibermenschliche Wesen waren. Die Art, wie sie ihr Gesicht vermum-
men, und die Macht, die in ihren Wiinschen und Drohungen steckt, ist, nach Orel, ein Beweis
dafiir, daf} die Kresnice zu ihrer Zeit viel mehr als heute tatsdchlich Abwehrgestalten der
Sommersonnwende darstellten, mit welchen im Vorfrithling die Faschingsmasken, mitten im
Friihling jedoch der Griine Georg in Zusammenhang gebracht werden kénnen.

In der zweiten Halfte des vorigen Jahrhunderts versuchte die Kirche, die Umgénge
der Kresnice zu verbieten. Der Brauch wurde allerdings nicht ganz ausgerottet, obwohl er
unter dem Einfluf} der neuen Verhaltnisse schon Ende des Jahrhunderts von selbst zu
siechen begann. In siebziger Jahren dieses Jahrhunderts hingegen wird er - obwohl nur als
touristische Veranstaltung - wieder ins Leben gerufen.

Die ihrem Wesen nach der Weiflkrainer Sonnwendfeier fast analoge Sonnwendfeier
aus der Umgebung von Ormoz (Friedau) in der Untersteiermark ging schon friih einen
anderen Weg. Ein Bericht aus dem Jahr 1895% gibt ein anschauliches Bild der Entwick-
lungsstufe, welche die Feier erreicht hatte - um dann aufgegeben zu werden.

Zum ersten ist es bezeichnend, daf} die Rolle der urspriinglichen Sonnwendsén-
gerinnen betont von den Méddchen aus der Marienkongregation {ibernommen wurde. Vom
Urbanstag, dem 25. Mai, angefangen, d.h. einen Monat vor der Sonnwendfeier, versammel-
ten sie sich jeden Abend beim Dorfkapellchen, wo sie den Rosenkranz und die Lauretanische
Litanei beteten, sowie Marienlieder und den Englichen Gruf3 sangen. Die Burschen be-
miihten sich gleichzeitig um den Holzsto8, fiir welchen sie verschiedenes Holz zusammen-

2 Trstenjak Alojzij, Ivanjski kres v ormoski okolici. CZN 6, Maribor 1909, S. 157-163.
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brachten. Auf dem fiir die Feier bestimmten Platz rammten sie eine hohe Stange in die
Erde und an ihr Ende befestigten sie einen Tannenwipfel, der mit bunten Papierbdndern
und mit Blumen verziert war. Rund um die Stange wurde der Holzstof} aufgetiirmt. Zwei
oder drei Tage vor Johannis war der Stof3 bereit. Er wurde nun von zwei Burschen bewacht.
Am Abend vor Sonnwend war die Jugend voll beschiftigt. Die Burschen schleppten Tan-
nen- und Birkenreisig herbei, die Madchen flochten Kranze und banden Straufie aus wei-
Ben Margeriten (sogenannten Madchenblumen) und aus gelben Johannisblumen (Burschen-
blumen).

Am Sonnwendabend, als die Abendglocken lduteten, versammelten sich die Leute
vor der Dorfkapelle. Die Maddchen hatten sich festlich hergerichtet. Alle hatten - nach
stadtischen Art - weifle Blusen an, wie zu einem Kirchenfest. Den Festzug, der sich entwik-
kelte, nannte man bezeichnenderweise Prozession. Er wurde durch einen Burschen eroff-
net, welcher ein improvisiertes Kreuz trug. Ihm folgten die Kinder, dann die Hirten und
ihnen nach sechs Burschen, von denen jeder einen grofien, geschmiickten Birkenwipfel
trug. Es folgten die Madchen mit Krianzlein aus weiflen Margeriten in den Haaren. Dazwi-
schen gingen die Burschen mit Stangen, auf denen alte Tongefafie befestigt waren, wo ge-
trocknete Kienstriinke brannten. Hinterdrein drangten sich sodann alle élteren Teilnehmer
aus dem Dorf und aus der Umgebung. Die “Prozession” bewegte sich dem Sonnwendfeuer
zu. Dort angekommen, versammelte man sich im Kreise rund um den Holzstof3.

Ein Bursche hatte die Ehrenpflicht, den Stofy anzuziinden: er war dazu von den Mad-
chen bestimmt worden. Als die Flammen aufloderten, erscholl der Gesang der Madchen
und damit begann der Umgang um das Feuer:

Sveti Ivan kres nalaga, Sankt Johannes schiirt das Feuer,
ladi nam je, predragi nam je, ziindet es mit der Rechten an ...

s pravoj rokoj ga viZaga,

ladi nam je, predragi nam je.

Ein Bursche mit dem Birkenwipfel trat als Anfiihrer hervor, ihm folgten drei Madchen,
die das Lied fortsetzten:

Z levoj rokoj vencke tala, ... Sankt Johannes mit der Linken
Nam se je zastelo mladega junaka, teilt uns die Krinzlein aus.
ladi nam je, predragi nam je.* Wir mdochten gerne haben

einen jungen Held bei uns.

Drei Méddchen aus der Zuschauerreihe fragten nach seinem Namen. Es wurde ein
Namen genannt, und der Junge der genannt worden war, gesellte sich zu dem Umzug um
das Feuer, und zwar trat er hinter den Burschen mit dem Birkenwipfel. So wurden von den
Midchen alle Burschen aufgerufen, bis alle am Umzuge teilnehmen mufiten. Gleicherart
wurden die Mddchen aufgerufen:

Nam se je zastelo mlade devojke, Wir mochten gerne haben
lada nam je, predraga nam je.... eine junge Maid bei uns.

43 Kuret, wie Anm. 5, S. 132.
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So kamen auch alle Méddchen in den Umzug, der um das Feuer kreiste. Singend
bewegte sich nun der Reigen um den Feuerstof3, bis die letzten Flammen emporloderten.
Da schwangen die Burschen ihre Birkenwipfel durch die Luft und schleuderten sie in die
Glut. Desgleichen warfen alle anderen Burschen ihre Johannisblumenstrauf3lein und alle
Maidchen ihre Margeritenkrianzlein in das ersterbende Feuer. Einige Teilnehmer holten
sich Attichéste und schlugen damit in die Glut; sie meinten damit jegliches Ungeziefer zu
vertreiben.

Als das Feuer niedergebrannt war, kehrte man in derselben Ordnung zuriick ins Dorf,
auch die Fackeltrager stellten sich ein. Man kehrte zur Dorfkapelle zuriick, unterwegs sang
man Marien- und Johannislieder. Die Madchen beteten sodann bei der Dorfkapelle noch
einmal den Rosenkranz und die Lauretanische Litanei. Somit war die Sonnwendfeier zu
Ende.

Ahnliche Sonnwendfeiern - wenn sie diese Benennung noch verdienen - waren in den
westlichen Auslaufern der Windischen Biichel (Slovenske gorice) anfangs dieses Jahrhun-
derts noch anzutreffen (wir kennen einen Bericht aus dem Jahr 19094*). Sie sind ein klassi-
sches Beispiel, wie kirchliche Einfliisse den urspriinglichen Kern, welcher trotz alledem
doch noch hervortritt, vollkommen umranken und bis zur Unkenntlichkeit verdecken.

Letzten Endes war ja die Verkriimmerung des urspriinglichen Brauches nicht abzu-
wenden. Er wurde in der Folge durchaus sékularisiert und hat heutzutage kaum etwas aus
der Uberlieferung beibehalten.

4 Trstenjak, wie Anm. 42.
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Slovenske kresne Sege

Helena Lozar-Podlogar

Po starem izrocilu, da se “o kresi dan obesi”, velja 24. junij za najdaljsi dan v letu.
Poslej bo dan krajsi, sonce bo pocasi izgubljalo svojo moc¢ vse do zimskega soncnega obrata
ali “zimskega kresa”. NaSe poganske prednike je to navdajalo s strahom; z razlicnimi
magi¢nimi dejanji, predvsem pa s kurjenjem ognjev (kresov), s prozenjem gorecih koles in
z noSenjem plamenic, so hoteli soncu “pomagati”, da ne bi omagalo, izgubilo svojo mo¢ in
povsem ugasnilo. Kult Sonca je v slovenskem ljudskem izrocilu, ¢e se vanj poglobimo do
korenin, Se vedno zaznati. Veri v magi¢ni pomen ognja se je namre¢ pridruZila Se vera v
son¢no bozanstvo. Spomin na to potrjuje Se marsikatera stara slovenska ljudska pesem, od
najstarejse, le v fragmentu ohranjene (Jes se obrnam pruti svetami sonci....), ki jo je zapisal
Matija Majar Ziljski, tja do nam vsem poznane Sijaj, sijaj sonéece ... . VIIL. delu Strekljeve
zbirke Slovenskih narodnih pesmi najdemo ve¢ deset variant takih pesmi, zapisanih Sirom
slovenskega ozemlja. Avtorica jih nekaj navaja tudi v nemskem (Kuretovem ali svojem
lastnem) prevodu. Kresna praznovanja, danes Se ohranjena ali pa ponovno obujena v Zivljenje
predvsem v Beli krajini kot turisticna zanimivost in prireditev, so pri Slovencih bila od
nekdaj zelo slikovita. Spremljale so jih Sege, povezane z ognjem, obhodi in petjem kresnic,
obdarovanjem in z vsem tem povezanim ljudskim verovanjem, ki se mu pridruzZuje Se
verovanje v magi¢no moc¢ rastlin, predvsem kresnih roZ in ne nazadnje s kr§¢anskim
blagoslovom, ki naj bi polju prinesel rodovitnost, ljudem pa sreco. O vsem tem obsirno
govori prispevek, ki ga avtorica kon¢uje z opisom dveh kresnih slavij iz Bele krajine in iz
okolice Ormoza na Stajerskem, ki so se pri nas najdlje ohranila.



MuTcKUTE NpeTcTaBy 3a CBETOT HA MPTBHUTE BO
TpaJMIMOHAJIHATA KYJATypa Ha MakenoHIHUTE

Jbynuo C. Pucmecku

The author discusses the mythical presentations about the existence of two autonomous, different
and opposing realities - this world and that world - the first of which is always marked as “ours” and
human, and the second one as a strange and a distant world of demoniac creatures.

MuTckuTe mpeTcTaBu 3a MOCTOCHETO Ha IBE aBTOHOMHM, pa3JIMYHU U
CIIPOTUBCTaBEHU PEATTHOCTH - OBOj M OHOj CBET, Of KO IPBUOT CEKOTralll € 03HAYeH KakKo
Halll - YOBEUYKH, a APYTUOT Tyl - I€MOHCKH, HajedyeH, MpeTcTaByBaaT Haj3HaYajHU U
oImnpenuelyBauK/d KaTeropuu 3a BKYITHOTO CTPYKTyHpame U QYHKIIMOHHUpame Ha
TpaIULMOHATHUTE KYJITYpH. '

Paznukute 1 pacTojaHujaTa moMery HUB ce OTPOMHHU, TEILIKO ITPEMOCTUBU, HO He U
HEeBO3MOXHU. 3a OCTBapyBarbe Ha KOMyHUKAIIMCKUTE OTHOCU Mel'y OBUE JIBE PEaTHOCTHU
KOMINITO UCTOBPEMEHO IIOCTOjaT, HO Ha JBe pa3IMUHM er3UCTEeHIMjaIHM HUBOA, II0CTOjaT
HU3a 00peIHU MPEeayCIOBU 1 YCIIOBY IITO MPETXOIHO Tpeba Ja ce UCIOIHAT.

Bo dokycoT Ha nHTepecHupamaTa 3a OBaa IpWInKa Ke 61ie UCTpaxkKyBambeTO Ha Taa
“mpyra” peaJHOCT, Ha TOj CBET, WJI ITIOTOYHO eIeH HErOB CETMEHT - C6enon Ha Mpmeume,
00HOCHO 3aedHUyama Ha mMpmeume npedyu - KOj CIIOped CBOjaTa Ba>KHOCT 3a
TpaIULIMOHATHUATE KYJITYpU CEKOralll ro UMa mpruMaTorT.

I1IITo mocJjie HACTANMyBamETO HA CMPTTa?

Bo HaponHuTe peTcTaBy Ha MakeIoHIINTe, OCBEH TOa IIITO CMPTTa € MpeTcTaBeHa
Kako eHa CO NeMOHCKU OCOOMHM WM KaKO JEMOHCKO CYIITECTBO, MOIIIHE ITMPOKO
paclpoCcTpaHeTH ce UIeUTe 3a CMPTTa KaKO #UH, cOCMojba uiu nomo4Ho npouec Ha
npemMuHyearbe Ha Mpmeuont, 00HOCHO He208ama dyua 00 C6enon HA HCUgume 80 C6emMom Ha
mpmeume, 00 e0OHO HA Opy20 e23UCMeHUUjaAIHO HUGO Mely Opy2ume 0AUCKu MPMeEU 4AeHOGU -
npeduu - Ha 3aedHuyama.

CMpTTa e cocTojba Ha COH, MUPHO CIIMeHe, MpecTaHyBare Ha aKTUBHOCTUTE Ha
YOBEUYKMOT opraHuzaM. OcobeHo 3HaueHe BO U3rpalyBaleTO Ha HAPOITHUTE MPETCTaBU

! Tanac Bpaxkwunoscku, Kinnmrod Bporvtascku, Oroj u 060j céem 60 nekou cogpemenu MaKeOOHCKY U NOACKU
mumcku npedanuja || Makenoncku Ponkiop (MP), 'on. XIX, 6p. 37, Ckomje, 1986, 29-37. (3apanu ob6emMHOCTa
Ha JIuTepaTypara, BO LIUTaTUTE BHECEHU Ce CaMO CTaTUUTE U MyOIMKaLMUTE IITO Ce OlHeCyBaaT UCKIIyUMBO Ha
MakenoHuja, a ce TOBp3aHU CO CBETOT HA MPTBUTE).
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Murckurte MPETCTABU 3a CBETOT HA MPTBUTE BO TpadlIMOHAIHAaTa KyJATypa Ha MakenoHuuTe

3a CMPTTa KaKO COH, MMaaT IpeTCTaBUTe 3a MOBP3aHOCTAa HAa aKTUBHOCTA HAa YOBEKOT CO
MOCTOEH-ETO Ha OIpeielyBauyKaTa XXUBOTHA KaTeropuja - dymama - 6€3 YMeITO MPUCYCTBO
YOBEYKOTO TEJIO OCTaHyBa 0e3:KMBOTHO. Toa ce ciiyuyBa Kako BO MOMEHTH Ha CIUEHe,
0c00eHO BO MOMEHTHTE Ha COHYBakbe Kora AylliaTa I'o HallyllTa TeJI0TO U CJI000IHO IeTa
KAaKO HU3 HAIIMOT CBET, TaKa W HU3 Apyrata pealHOCT - MUTCKUOT CBET Ha IEMOHCKUA
CYILITECTBA, OCTBapyBajKU MPUTOA 3HAYajHU KOHTAKTH CO HHUB.

“Taka crapure ja npetcraByBaja YMUPAUKATA - KAKO COH! Ke nernum u ke
3acnujenl, HUITO He Moxkell. Ce 3mpBuiI 4yoeko. Taka cTapuTe ja IpeTcTaByBaja
VYMMUPAUKATA. Kako coH. Ke JerHUII U Ke 3acIIiell, HAIITO He MOXEIl, Ce 3IPBUI
yoeko. Toa e TOJJEMHUOT COH. BEYHUOT...” ?

Ho cMpTTa ro o3HauyBa MOMEHTOT KOTa IyIiaTa KOHEYHO Ke IO HamyIlTH TelI0TO
WJIM KOTa 3apaly pel MpUUMHUA HeMa Jia ycriee IMIOBTOPHO Jia ce BpaTu BO HEro.

Opn npyra cTpaHa, Mak, cropen yrorpebdara Ha jasuuHuTe HGOPMU BO MaKeTOHCKUTE
HapOIIHU FOBOPY 32 YMHOT Ha yMUPAH-ETO KAaKO: Cli RPeMUHQ, CU 3aMUHA, NOMUHA clUl, omude
YoeeKkom - jACHO MOXKe J1a ce coIielia ieka CMPTTa € 03HaueHa Kako YMH OJJHOCHO cOCTOj6a
Ha “ucrnpakame”, TOTOYHO MOYETOK Ha elleH TMOOoJToTpaeH Ipollec Ha “maTyBarbe” Ha
Jyliata Ha yMpPEeHUOT WieH Ha 3aelHMIIaTa KOH OCTaHaTUTe MPTBU YWICHOBM BO HUBHATa
3aeqHuIa.’

Bo TpamunMoHaTHM YCIOBU MPOIECOT Ha TIpeMUHYBak¢ Ha MPTBUOT WIEH Ha
3aeTHUIIaTa OOMYHO 3aBPIllyBa CO KPajoT Ha MHTeH3MBHAaTa 00peHa aKTUBHOCT BO TEKOT
Ha enqHa roguHa. Ho v oBaa dasa, criopen MTHTEH3UTETOT Ha 00peTHUTE IeTyBakba Ce COCTOU
O]l HeKOJIKY noadasu, oJ KoM Haj3HauajHa € OHaa J0 YeTUPUECETTUOT JEH - Kora maylara
KOHEYHO ro HamyllTa CBETOT U 3aelHMIIaTa Ha XXUBUTE U Ce YIaTyBa KOH 3aelHMIIaTa Ha
MPTBUTE, MUHYBajK1 HU3 JOJTOTPajHU JIyTaka, poBepku HU3 CtpamHuot Cya 3a nypu
Ha KpajoT oJl Taa ejHa TOIMHA 1a 6uae KOHEYHO MHTerpUpaHa Wi He BO 3aejiHKcara Ha
MPTBUTE MPELH - 3AITUTHUIM Ha XKUBUTE.

3o01TO0 YMpPEHHOT TPeda BeAHAI 1A ce “ucnpaTu” 00 CBETOT HAa MPTBHUTE?

CMpTTa Kako KaTeropuja v Kako 1ojaBa e MoTIOJHO OMacHa 3a XKMBUTE WIEHOBU Ha
3aenHuIaTa. Taa ru mpaBu JyfeTo 6e3>KMBOTHH, jajioBa €, a HajomacHo on cé - Taa e
npeHocauBa. (3aToa, BO MOMEHTUTE Ha AUPEKTEH KOHTAKT CO MPTOBEIIOT, KUBUTE
npe3eMaaTr Hu3a Markcko - o0peIHU aKTUBHOCTH 3a 3allITUTa Ol IPEHOCHOTO HeraTUBHO
BIMjaHUe Ha cMpTTa. Kaj MpTOBEIIOT ofaT HaMayKaHU co JIyK, KaTpaH, ApXar BO ycTara
TpHYe, HE IO IIefaar BO JIUIIETO U OYWTE, HE My T'O CIIOMHYBaaT MMETO U Cl1.) 3Hauu
O6JMCKMOT CPONHMK U WiIeH Ha 3aeTHUIIaTa Ha XUBUTE, BETHAIII [TOCJIe HacTaIllyBamkeTo Ha
CMPTTa CTaHyBa OIlaceH, HeroxKeJeH 3a 3aeHuIaTa Ha KUBUTe. Toj BeKe KaTeropujaHo
He Tpurara Ha CBETOT Ha XXMBUTE. AKO MPTOBEIOT, AojeKa Ouil KuB OWI TOMaKuH,
O6epukeTivja, “mapauja” (MMai ocobeH nap) - Tpeba 00peaHO a ce U3BPILM pa3jlauyBarbe
Ha JIBaTa MPUHIIUIIY IITO BO THE MOMEHTH TH MOCEeNyBa, U MPUTOAa Jia ce N3MIBOjaT 10OPpHOT

2 ApxuB Ha MHCTUTYTOT 3a crapocioBeHcKa Kynarypa - [Ipwrern, (monaramy AUCK), Wus.6p. K-54/1996.
CHumMeHo Bo 1996 ronuna Bo Ipuner.
3 Haranusa Beneukas, Jsviueckue npedcmaegnenus o cmepmu y caaean, M®, Ton. VII, 6p. 14, Ckomje, 1974, 37-55.



Jbynuo C. Pucmecku

Ol JIOIIMOT, IMO3UTUBHUOT OO HEraTUBHUOT, )KUBOTHUOT Ol CMPTOHOCHUOT NPUHIIMII.
HpBI/IOT - 2KMBUTE J1a I'0 3aJpzKaT KaKo ocobeHo NPOIOYKTHUBEH 1 3HAYACH 3a HATaMOIIHUOT
OIICTaHOK Ha 3a€JHMIIaTa Ha )KUBUTE, a BTOPHUOT BO HajKyc POK Oa ro ucriparar Co yMpeHUOT.
Toa noz[pa36I/Ipa 6oraT 1 CIOXKeH o6pe£[eH KOMILICKC MCIIOJHET CO MaruCkKum IcjiyBama,
KOMU Ce O]l HajrojieMo 3HaueH-€e 3a HaTaAMOIIIHOTO NpeMUHYBAaK€ Ha AyliaTa KOH CBETOT Ha
MPTBUTE. HenotnonHocTta Ha OﬁpeI[HOTO IeayBamke, HCalCKBaTHaTa yHOTpeﬁa Ha
O6pC,I[HI/ITC PEKBU3UTHU MOXKaT Ja JoBE€OaT 0O HpO6J’ICMI/I BO IIPOLICCOT HAa ITPEMUH.

Jlam cure MPTBH WICHOBHM CTUTHYBAaT BO CBETOT HaA YMPEHI/ITE?

ITocne HacTamyBamkeTO Ha CMPT Ha HEKOj YWiIeH Ha collyjajJiHaTa 3aelHMIIA, TOj
npecTaHyBa Ja 6uae paMHONpaBeH WieH Ha 3aelHMIIaTa Ha XXUBUTE, Ce Haolra BO eqHa
ocobeHa cocTojba, MapruHajHa cropen cBoute ocobeHoctu. Ilpechuom mpmosey on TOj
MOMEHT CTaHyBa COMHUmMeAeH - U 3apaly Toa Mpe3eMarbeTo Ha BKYMHUOT MOCMPTEH
obpenieH KOMIUIEKC U CUTE Marucku jJefyBaiba OKOJy HEro MMmaar elMHCTBEHa Iell -
COMHUMEAHUON MPHI06eY, 60 Nepuod 00 eOHa 00pedHa 200UHA yCneuwHo 0a ce cnpoeede 60
3aedHuYamMa Ha ympenunie 4aeHosl, 60 C6emon Ha MPMEUIMe - CO WMo MPNOGelom Ke cane
uucm - 00HOCHO UHMEPUPAH NPedOK - 3aAUWMUMHUK HA 3aeOHUAMA Ha Jcusume.

On npyra cTpaHa, ak, HeMCIIOIHYBakeTO Ha 00peTHUTE aKTUBHOCTH WU YTIOTpebaTa
Ha HECOO/IBETHU 00OpEIHO - MArMCKU PEKBU3UTH WIM TPEILIKU Ha OOpETHUTE aKTepU MOXKe
Ila moBenaT 10 HEMCIIONHYBathe, OMHOCHO HeclpoBeayBae Ha COMHUTETHUOT MPTOBEIL
BO CBETOT Ha MpPTBUTE. TaKBUTE yMPEHU, MOTOYHO HUBHUTE AYIIW CTAaHYBaaT Heuucmu
Mpmoesuu, OCTaHyBajKu Ha MaprMHUTE, Mel'y CBETOT Ha KMBUTE U CBETOT HA MPTBUTE, “Ha
OHOj CBeT”, HapYIIyBajKu TM 4eCTO BOOOMYAaeHWTE OMHOCH Mery kuBurte. Heuucmume
Mpmosyu TIPETBOPAjKU ce BO HEKOW OJl TOOpO MO3HATUTE NEMOHCKU CyLTecTBa (Hasu -
HacTaHyBaaT OJ IyLIWTe Ha HEKPCTEHWUTE Nella, 6amnupu - Of AyLIATE Ha JIyreTo ILITO ce
TOBaMIUpPWIIe, KAPAKOHYOAN - OJ IYIIUTE Ha JIyf'e CO MPEeIUCIIO3UIMH 1a Ce TOBaMIIApaT,
HO caMo 10 40-THOT J€H OJ CMPTTA, camosuau - Of AyIIATe Ha MJIaAXd MOMM IITO ce
camoyb6uiie, ynaBuiie, jydu - I€MOHCKM CYILTeCTBa Ol MOMH IITO ce ynaBuie (3amamHa
MakenoHuja), dywume Ha camoybuenume, yoagenunie - Kako I€MOHCKHU CYILITECTBA CO
HeuzaudepeHIMpaHu KapakKTepUCTUKH ) - OCTaHyBaaT BEUHO HEMHTErprupaHu, HaIBOP O
3aeHUIIaTa HA MPTBUTE, HA BaMy - HA TaMy, KOHTUHYHUPAHO HapylllyBajKu T OMHOCUTE U
XapMOHUjaTa BO 3aeTHUIIATa Ha KUBUTE.

“... AMa Koa Bjery (Bo CBETOT Ha MpTBUTe -Ha coH. 3ab. Q.P.) jac, enHo uymne u
MallIKo MpOMeHETH cToéja Ha BpaTaTa (Ipemd BIe30T BO CBETOT Ha MpTBUTE - 3a6. Q.P.). U
jac My Bena:

- OTu BMe Taka caMu CTojTe?

- Omu nue camu cu Hanpajeme cmpm. He né nywudjam da enesume. OBne cu cequme
Huje. Cu croeme.”

3aToa Haj3Ha4YajHO OI C¢, MPU MCIIPaKarbeTo Ha MPTOBELOT € Mpe3eMarbeTo Ha
MTOTIIONTHA OOPETHO - MAaTUCKa aKTUBHOCT BO BUCTMHCKO BpeMe, CO BUCTHMHCKU O6peTHI

4 AMCK, UnB.6p. K-41/1995. Cuumeno Bo 1995 roguna Bo Ipuien, MakenoHuja.
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Murckurte TPETCTABU 3a CBETOT HA MPTBUTE BO TpadlIMOHAIHAaTa KyJaTypa Ha MakenoHuuTe

PEKBU3UTH U OJ CTpaHa Ha BUCTUHCKM OOpemHM akTepH. JIOKOJIKY Toa He Ce OCTBapH,
0cobeHO 32 MPTOBILIUTE 3a KOUIITO 3aeIHUIIATa IPETXOIHO BeKe 3Hae JeKa MMaat ofpeaeHn
NpPeIVCIIO3NIKA [1a He ja TIOMUHAT YCIellHo ¢da3aTa Ha MPEMHUH, Ja OCTAHAT HEUMUCTH,
ocobeHo ce 00pHYBa BHUMaHKE 1 Ce U3BPIIM MOTIIOIHO MHTEH3UBHO 00pEIHO eTyBatbe.
Kako 1mTo nmepromgoT Ha aganTalnyja W MHTerpalyja Ha IPecHUTe MPTOBLM MOMUHYBA,
Taka M UHTEH3UTETOT Ha OOpeIHNUTE aKTUBHOCTH OIlara, 0COOeHO I10CIIe 3aBPIIYBAhETO
Ha mpBara 40-nHeBHa notdaza. Cenak, odpenHaTa 1 colMjalHa 3a¢qHIIIA CMeTa JieKa CO
HMCTEKYBameTO Ha eHa oOpeHa roJrHa BO OCHOBa Tpeba na Ouie 3aBpIlieH, U T0a yCIEIIHO,
MPOLIECOT Ha TPEMUH Ha MPTOBELIOT BO 3a€JHULIATa HA MPTBUTE, IPU LLITO, 00peIuTe HaTaMy
nobrBaaT MOCTOjaHO M BOOOMYAEHO TEMIIO Ha KOHTMHYHpaHO obe30emyBame Ha CUTE
MNOTPENIUTUHHU 3a YCIEIIHO er3uCcTUpare Ha 3aeJHUIIaTa Ha MPTBUTE MPEII KOUIITO ja
WrpaaT yjoraTa Ha 3allITUTHULIM Ha XXUBUTE.

KakoB e u kazie ce Haora cBeToT Ha MpTBl/lTE?

Bo MakenoHCKaTa eTHOJIOIIKA TUTepaTypa He € MUIITYBaHO TOBOJIHO 3a PacBeTIyBathe
Ha pobJjieMUTe CBp3aHM CO TPaIUILIMOHATHUATE PETCTaBH ITOBP3aHU CO CMPTTa, 0COOEHO
Ha OHHeE IITO Ce OJHeCyBaaT KOH OCHOBHMTE IOCTABKHU 3a COIIEIYBAHheTO HAa MUMCKUOM
Céem BO YMUINITO PAMKHU C€ Haora ellHa Apyra peaJHOCT, APYT CBET, 03HAYeH CO 3HAKOT Ha
TYIOTO, “OHOj CBET” - BO YMHILTO PaMKH ITIOCTOM U céemom Ha Mpmeume.’

BennHamr Tpeba ga ce HamoMeHe HeKa TPaIUCHIKHUTE HAapOIHU IMpeTCTaBU Ha
MakenoHnuTe Tpeba Ja ce corjieayBaar BO MOIIUPOKUOT KYJATYPHO - UICTOPUCKU KOHTEKCT
Ha bankaHOT, UMajKu I'M TpenBui, KaKo KyJATypHOTO HAcCJIeACTBO Ha OaJKaHCKHUTE
KyJATYpHU IITO €r3UCTUpajie U IpeHesle 3HaYajHU KYJITYPHU BPEIHOCTU W BO TpaiauCH-
OHAJTHUTE MpPeTCTaBU Ha MaKenoHIUTe, TaKa U Ha CJIOBEHCKATa KyITYypHa Tpaauiuja.
ITpuToa He cMee ma ce peHebperHe BIMjaHUETO Ha XpUCTHjaHCKaTa LIPKBEeHa Tpaauiluja,
KOja yIlITe 01l CBOMTe KOpeH! No01Ba CBOj 0CO0EH pa3BOj BO CMKCIIAa HA HAPOIHO XPUCTU-
jaHCTBO - HU3 KO€ JI0 IeHeC, Mo 3aKpujlaTa Ha Taa Tpaducuja ce BKOMIIOHUpaJle, pa3By-
BaJle U OIICTOjaJle 3HaYajHU BPeIHOCT Ha MUHATUTE KYATYPH, apXaluHU MUTCKH TIpeT-
CTaBM, KyJITOBU KOUIITO, He Tpeba na 3abopaBuMe, GYHKIIMOHUPAAT KAKO XPUCTUjaHCKU.

Bo Taa cmucna, 0co6eHO MHTEpECHHU e apXaudHHUTE MPETCTaBU 3a CMPTTa, CBETOT
Ha MPTBUTE, 3aeTHMIIATa Ha MPTBUTE MpPEILN, KOMIITO Cé YIITe MOXaT Ja ce 3abenexar
npyu oOUANTEe Ha PEKOHCTPYUpare Ha OApeleHN MUTCKU MPETCTaBU WM KaTeropuu Ha
KpajoT Ha XX BeK BO pa3HU KpauiliTa Ha MakenoHuja.

VYiure Ha moyeToKoT Tpeba 1a ce MCTaKHe JeKa KaKo pe3ysTaT Ha IIPeTXOOHO U3He-
CEHOTO, He MOXKe JIa Ce TIPETIOCTaBU IIPe3eHTUpakhe Ha eqHa YHU(UIMpaHa ¥ e TMHCTBeHA
C/IMKa WIK MOJeJI Ha CBeTOT Ha MpTBUTe. Cemnak, MOXKaT Ja ce M3BOjaT OIpeaeTyBauKu
MMTCKY KOIOBH KOM BO paMKUTE Ha “UNTam-eTO Ha MUTCKUTE TEKCTOBU MOXKAT J1a T OTKPU-
jaT OCHOBHMTE KapaKTEePUCTUKU 1 (PYHKIIMOHUPAHETO Ha MTO3HAYajHUTE KOHCTUTYEHTU U
Ha CBETOT Ha MPTBHUTE, ce pa30bupa, CorjacHo Ha GyHKIIMOHUPAHETO Ha BKYITHUOT MUTCKU
Caer.

5 Jbynuo C. Pucrecku, [Hocmpmuu 0bpednu Komnaekc y mpaduuujckoj Kyamypu Mapuosa, Maructepcka Tema
onbpanera Bo 1997 roguHa Ha YHuBep3utetoT Bo benrpan, 5-312 (pakonuc).
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“Omeopéme mewku nopmu,
npevekajre Bunan yoBek, ume,

1M TaTKO, aJli MajKa - IpUMHeTe ro!
Jla He oJie IO TeMHH COKAIIH,

Jla He 1IeTa MO TECHHU YJINIIH,

Jla ro npudépure,

Jla My oTBOpHTE TeUIKH BPaTH,

H nezo xaj éac da 20 npubeprime!”

Ceemom Ha mpmeunie e u daneuer u OnU30K

JlajeueH e CBeTOT Ha MPTBUTE 3allITO TOj UM MpUIIara CaMO HUM - HA MPTBUTE, 3aIlITO
MOXKe 1a ce Oume Wi caMo MpTOB WK camo XXuB. “Koj TaMy OTHIIIOJ, HUKOTalll IIOTOPHO
He ce BpaTwi1”, “On TaMy HeMa Bpakambe”.

Enna on Haj3aHayajHMTe MUTCKU KaTeropyy IITO C€ MOjaByBa HU3 CUTE BapWjaHTU
Ha IpeTcTaBuUTe € oddaseyenocma. Taa cexoraiil € OrpoMHa 3allTO CBETOT Ha MPTBUTE Ce
Haora “IpeKy cCUTe MOpHUHba”, “Ha KpajoT Ha CBETOT”, “IpeKy NeBeT IUIAaHWHU, IeBET
Mopuma”, “roj 3eMja”, “Ha He060”. OcobeHO 3HaYajHO 3a JajeuyrHaTa KaKo MUTCKU KOJI €
TOA IITO Taa € U3pa3eHa He CaMO IIPOCTOPHO, TYKY YIITE MOBeKe CUMOOIMYKN.

MeryToa, OHa IITO CenaK I'M pa3lelyBa OBUE IBE PEATHOCTU € 2PAHUYAMA - CEKOTalll
MOIIIHE jaACHO TIpeTCTaBeHa, IOCTaBeHa pecKa, TeIKO IPEMOCTHBA HO He ¥ HECOBJIAIJIBA.
ToxMy 3aT0a, KOMYHHKalIMjaTa Mel'y CBETOBUTE HE CaMO IIITO € MOXHA, TYKY € M HEOIIXOJHa
M TOA KakKo B3aeMHa. [ToTpebuTe 1 3aBUCHOCTA €IeH O IPYT - ' IIpaBU OBME IBa CBeTa
6aucxu. Ho 6im3nHata, mpuToa, He moapa3dupa OpuIllehe Ha IpaHUIATe 1 MeryceOHO
KOHTaMUHHPakhe Ha CBETOBUTE, TYKY CaMO HMBHO BpEMEHO HapylllyBakhe, TOOIIKyBahe
Ha CUMOOJIMYKUTE TIPOCTOPU HU3 CTPOTrO YTBPAEHUOT MeIMjaTop Ha OOpeIHO - MarucKu
IleyBarba, 3a KOM MOJeTaIHO Ke cTaHe 300p MOJI0CHA.

IIpercraBuTe 3a CBETOT HA MPTBUTE MO 3eMjaTa, KakKo MOA3eMHO 11apCTBO WIKM Ha
HeOOTO KakKo IIapCTBO HebOEeCKO, MOXAT J1a ce KOpeaupaar co pa3BOjOT Ha MUTCKUTE
MpeTCcTaBy MOBp3aHU co caKamaTa 3a IylaTa U TeJIOTO, KOMIITO (IIPEeTCTaBUTe) 0COOEHO
MOXaT Jia ce oIienaaT M cilelaT HU3 MCTOpHUjaTa Kako CIopel MUIIaHWTe, YIITe MOBeKe
CIIOpeI apXeOJIOIIKUTE HAOAM 32 HAUMHUTE Ha TTorpebyBamse. Toa 0cobeHO ce ogHecyBa 3a
CJIOBEHCKATa HapolHa Tpaauilvja HU3 KOjalllTO MOXe Ja Ce Coriefa OCTOEHETO, IJIaBHO,
Ha JBa HAUMHU Ha morpeOyBamhe Ha MOKOJHUIIUTE - CO CHallyBathe U MHXymMupame. [1pu
TOa, CIIope]] HAaoAUTe, CIIATyBaH-eTO IPETX0e]I0 Ha MHXyMallrjaTa, HO BO OIpeIeH Iepuo]I
HWCTOBPEMEHO er3UCTUpaar U IBaTa HAYMHM Ha MorpedyBarbe KaKo pe3yJTaT Ha pa3BojoT
Ha IIPeTCTaBUTE M0 OJHOC Ha IyIllaTa U Hej3SMHOTO 3aMUHYBakh-€ BO IIapCTBOTO HA MPTBUTE.
3akinyuyBamaTa Ha PrbakoB moKakyBaaT JIeKa HAYMHOT Ha MOrpedyBarbe pe3ylaThpai
CIOpel] pa3BOjoOT Ha WMIEUTE U IPETCTABUTE 3a MECTOIOJIOXKbaTa Ha CBETOT Ha MPTBUTE.’
Bo o6penute Ha criayBarbe Ha IIOKOJHUIIATE, 3a€IHO CO TIOCMPTHUOT OTaH U 4aj, myliaTta
Ha MPTBUOT ce ynaTyBajla KOH I1apCTBOTO Hebecko. MeryToa, MoxKeOu yIITe BO TOj IEPUO,
napajejHo er3ucThpaja W uiejaTa 3a 3aMUHYBameTO Ha MOKOJHMKOT BO IMOA3EMHOTO

¢ AMCK, UuB.6p. K-49/1995. Cuumeno Bo 1995 roguna Bo Mapuoso, MakenoHuja.
7 PpiGakoB, A. A3biuecmeo dpesnux caaesn, Hayka, Mocksa, 1981, 118.
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11apCTBO, CIIOpPE] TOa IITO MOCMPTHUTE OCTAaHKU OuJie 3aKOIyBaHU BO 3eMjaTa, a TpoOoT
OCTaHyBaJl €IUHCTBEHUOT MIPOCTOP MpPeKy Koj OIMCKUTE MOXKese Na KOHTaKTUpaaT co
MpTBuUTe. OBUE IMOAATOIM T UCTaKHYBaMe TyKa, 3apaiu GakToT IITO A0 JeHEIIHU THU BO
HapOIHMUTE TIPETCTaBU cé YIITe ce 3abesieskKyBa Taa MONENEHOCT 32 MECTOIoNoK0aTa Ha
CBETOT Ha MpTBUTe. Mokebu TONEIUIHU ce TPeTCTaBuTe U MoAaTolMTe Ha MH(opMaTo-
puUTE Kora IIpy packaxKyBarbaTa THe I'M MMaar MpeaBu MAeUTe 32 OCTaHyBabeTO Ha TEI0TO
BO 3eMjaTa, Ha rpobuinTaTa 1 3aMUHYBamheTO Ha cilobomHaTa mayina Ha Heborto. Toa ce
pasbupa, JeHec ce jaByBa BO MOIITHE pa3BUeHa U XpUCTHjaHU3UpaHa dhopma.

Criopesi U3HECEHUTE TTONATOLIM, MOXKe Ja Ce 3aKIy4M JeKa HapOIHUOT CBETOIJIe ] Ha
MakenoHIIMTe 32 CTPYKTypaTa Ha MUTCKMOT CBeT, Kako M Ha MHOTY JPYTd Hapoau, uMa
mpunapmumna cmpykmypa: ITopua, /loana u Cpeona 3emja. CBeTOT Ha MPTBUTE CO OTJIE],
Ha ropecrioMeHaTata KyJATypHa U UCTOpUCKA UCIPEIIETeHOCT, HajuyecTo € JolpaH Ha
Joanama 3emja.® Ho, 1apcTBOTO Ha MPTBUTE, OCOGEHO HA AYIINTE ce Haora u Ha Toprama
3emja, npu bora. IMajku ru Ha yM HapOIHUTE TIPETCTaBU, CUMOOJIKATa, KapaKTepUCTH-
kute 1 pyHkuuuTe Ha JlomHata u [opHara 3emja - yecTonaru rojieM 6poj Ha MUTOJIOTeMU
yKaxkyBaaT Ha HMBHaTa OJMCKOCT M MOBP3aHOCT, IITO O Apyra CTpaHa, jaCHO T'
nudepennupa u nsere on CpenHara 3eMja - YOBeUKaTa.

ITocTou ymTe eqHa 3HavyajHa ocobeHa MUTOJOTeMa 3a CBETOT Ha MPTBUTE -
Heusougepenyupanocma. Vlako Kako kareropuja e mocra 01mcKa 10 oanaaedeHocTa, cernak
HeuzaudepeHIMpaHoCcTa UMa CUTHA CUMOOJIMYKA ONITOBAPEHOCT, IITO HE KOHOTUPA CaMO
MPOCTOpPHA HEOAPEICHOCT, TYKY IToBeKe Tpeba a 03HauyBa HeIOCTAITHOCT, HEOCBOMBOCT,
3roJIeMyBajKu ja co Toa MH(epropHOCTa Ha JKUBUTE BO OMHOC Ha CMpTTa. TaKBUOT OHOC
Ha JIyf'eTo ce orjieia Ip1 KOPUCTEHETO Ha TEPMUHU LITO TO OIpeesyBaaT CBETOT Ha MPT-
BUTE CO MOIIIHE UCTAKHATO ey(peMUCTUUKO 3HaUYeHe - “TaMy”, “Ha TOj CBeT”, Ha TOj BeK”,
HO HajmoBeKe IpM 0bpakameTo Ha Takaykara 10 MPTBUOT BO MOMEHTHUTE Ha 0OpemnHO
TaxeHe, 0cOOEHO MPY MU3JIETYBaHETO O]l MaprMHaIHaTa COCT0j0a BO MOMEHTOT Ha 06pelieH
KOHTaKT CO MPTBUTE MPYU TAKEHETO.

MuTtonoremMara 6ecmpmuocm - € YIITe elHa 0COOEHOCT Ha CBETOT Ha MPTBUTE.
MpTBUTE NpeAlM OCTAaHYBaaT BEUHO J1a KMBeaT 3ap>KyBajKu T JMYHUTE KapaKTepUCTUKU
LITO TW MOceayBajie BO MOMEHTOT Ha cMpTTa. [loroseMuor 6poj HAapOJHU MPETCTaBU
JIOHecyBaaT HM3a MOoJIaToIM KOUIITO T'o MoTBpayBaar Toa. Ha IlomHaTa 3eMja - HajuecTHOT
CHHOHIM 3a CBETOT Ha MPTBUTE € JieKa JIyTreTo ce noaroBeyHu, xkusear o 200 - 300 roguHu.
Tamy >xuBeat HajcTapuTe OPJIU HA CBETOT, OecMpmHuIne opau - IUEIITO MECO NMaJio ocobeHa
obpenHa yrorpeba Bo MaproBo, Bo obpennTe cBp3aHu co parameTo. HoBoponeHunmara
Oule 3apaHyBaHU CO MeCO O Opell - 3a 1a 6unaT qoaroseyHu. “Boj 3apaHeT on open 6un”.
Ha Jlonnata 3eMja ce Haora 6ecmpmuama éoda VUIM YIITE IIO3HATA KaKO H#cU6d 6004 - 11ITO
MUTCKUTE jyHAIIX ja MueJie - a 0 AeHeC ce OBEHYaHHM CO BEUHOCT.

BepyBajku neka Bo CBETOT Ha yMpPEHUTE BIIAJIEe Geder Mpak, BO TPAIUIIMOHATHATA KYITypa
Ha MakeloHIIUTe, ce TTPaKTUKYBa 00peTHO N3HECYBarhe Ha TEIIKO OONHUTE JIyf'e HalBOp, CO
cell Ia ce “mpocTar co 0el10TO BUIENO” KaKo Haj3HauyajHa OMO3WIIMja Ha OHA INTO I'M YeKa
rocye cMpTTa. Bo cMpTHUOT 4yac, 0co6eHO ako YOBEKOT He € MPU CBECT My Ce Majli CBeKa BO

” LT

paceTe “ma ome co BUnENo Ha bora”, “mypu ymuipa ia My cBete”, “Iia My ro OCBeTJIaT IaToT .

8 Beceaun Yajkanosuh, Jorwu ceem koo cmapux |/ Mut u penvruja y Cp6a, Cpricka KebVKeBHa 3a1pyra, beorpan,
1973, 80-81.
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MeryToa cBeTI0CTa IITO TOKOJHUKOT ja “HOCH” cO cebe He € MOBOJIHA M He MOXKeE J1a
MoTpae A0Jro, 3aT0a, OJIMCKUTE SKUBY WIEHOBH OJ MOMEHTOT Ha CMPTTa IajaT CBeKH “Ia
MM CBeTaT Ha yMpeHuTe”. Bo HeKou KpauiiTa Ha MakenoHja Co TaKBa LieJI Ce CIIpoBeIyBajia
MOIIIHE apXanyHa obpeIHa IMpakca Ha “NpeKoITyBame” Ha rpoOOBUTE HA TTOKOjHULIUTE U
HUBHO IOBTOPHO TOrpebyBarbe OTKAKO € CIIPOBEICHO NeTaTHO U 00peqHO OelyBamhe, CO
11eJ1, YIITe eIHAIll TTOKOJHUKOT Ja “Buie 6eno Buaéno”. Toa ocobeHO ce MpaKTUKYBAIO
3apaay “IpoBepyBambe U cliefierhe” Ha IPOIeCOT Ha MHTerpalija Ha MPTOBELIOT BO 3aeIHM-
11aTa Ha OCTaHATUTe MpeI, 0co0eHO ako oOpeaHaTa 3aeqHMUIIA TIPETIOCTaByBa IeKa TOj
MpoLIeC 3ampesl WIK HeyCIIelHO ce peaInu3upal.

Hexou on nctpaxkyBaunte Ha CJIOBEHCKAaTa KyJATypHa Tpaauliyvja, IIPeTCTaBUTE IITO
IIeHeC HajuecTo ce OIpeiellyBaaT KaKo XpUCTHjaHCKH, BO OTHOC Ha IJtobaiHaTa CTPYyKTypa
Ha CBETOT Ha MPTBUTE Ha paj u nekoa, TV OINpPeIeIyBaaT Kako NPETXPUCTUjaHCKM.” 3a
eTHorpaCKUTe MOAaTOIIM IITO Ce OJHEeCYBaaT Ha OBUe ITpeTCTaBy O peKiie JeKa ce MOIITHe
palmpeHu U XpucTrjann3rupanu ¢hopmu. TprayBajku o HoJaTOLMTE 32 CBETOT HA MPTBUTE
Ha KHerumara Ojra gojeka ro morpedyBaaT Hej3MHUOT COIIPYT, Ia € 10 COBPeMEHUTe
eTHorpadKu mogaToI ce cpeKaBaMe co IJobaHaTa roaenba Ha OBOj CBET Ha paj U IEKOJI.
ITo momunyBameTo Ha CtpantHuot Cyn 1 mpoBepKaTa Ha TpeBOBUTE, IYIIUTE HA MPTBUTE
ce yrmaTyBaaT WM KOH PajoT, BO CBETHa IpalivHa, 3eJeHWI0, BeyHa yoaBuHa'" wiv KoH
MEeKOJIOT, “Kaj 110 BPTH KEIIKOTO”, “BO ycTaTa Ha JiaMmjara”.

“Ko ja 3aHesie TaMy Tope, Kaj 1110 Olilia, MaauTe ceTe O1yie ONIeIeHU, cemo céeKutod,
Yybagiinu, ce moa no200¢Ho - 06OpUUIMENI0, 3 CTAPUTE - BUKA, Ha CTapO MECTO KIal¢HU. A
aKo HEeKOj Kpajiesl, aKo HeKOj JIaxKell, Ha 64aKHo BYKa, Ke IOMUHE U IOJIy BO ReKo4om Tiarall.
Koj xpanen, Koj jaKeJ, Koj Tera, KoJel, BO IEKOJIOT - Bapu.”!!

ITocTou 1 MOXKHOCT 3a KOMy'HI/lKal.ll'lja Mef‘y CBETOT HA 2KMBUTE U CBETOT HA MpTBl/lTe?

Axo cropel MUTCKUTE TIPETCTaBU Ha JIyI'€TO 3aKJIyYrBME JIeKa CBETOT Ha XXUBUTE U
CBE€TOT Ha MPTBUTE C€ IBa pa3/IMYHM, OIO3HMIIMOHO ITOCTaB€HU, HAJICYHU HO U OrcKu
CBETOBM, pa3ieJIeCHU U OMEIeHU CO jacHa u pecCKa rpaHuIia - C€ rocraByBa €CEHILIMjaIHOTO
npamamke 3a MOXKHOCTUTE 3a BOCIIOCTaByBakh€ Ha KOMYHUKaIlja Mery HUB, IITO MMa
0c00E€HO B3a€MHO 3HAUYCH-E.

TpI‘HYBajKI/I Ol JJorukara Ha COBp€EMEHHMOT YOBEK, HO C€ HaA€BaM U CIIOPE I JJOTUKaTa
Ha JIyf'€TO BO MUHATOTO, CMETaM JIeKa € OMpPaBIaHO U YOBEUHO YYBCTBOTO U HOTpC6aTa BO
oape€ICHU MOMCHTHU Jia C€ O6une Bo 01M3MHA HA CBOUTE OJIMCKU, MAKO YMpPEHU, UIN 6apeM
Ha KyCO Jia C€ BOCIIOCTaBU HEKAKOB KOHTAaKT CO HMB. CnpeMa TOA, MUTCKUTEC IIPETCTABU,
BE€pyBamara n OﬁpeﬂHOCTa MOKaXXyBaaT IeKa KOMyHHKacujaTa Mel'y oBU€ JBa CBeTa He
caMO IITO € BO3MOXHAa, TYKy € M HCOIIXOJHa 3apaau YCIICIIHO €I3MCTUpAkbE€ Ha IOBETE
3aeIHMIIA, Ha MUTCKO HUBO, a 0COOEHO 3a (bYHKCI/IOHI/IpaH:eTO Ha 3ac¢aHuIaTa Ha JKUBUTE
KaKo colMjajiHa, CpOOHMYKA, ITa IypU U KaKO €THO - IIOJIUTUYKA 3a€IHULIA. 3amro, eneH

 Haranus Beneckas, A3viueckue npedcmasnenus o 3a2pabHoil ¥eusnu u pyouMeHmuy ux 6 cAaésHckoll HapoOHoll
mpaduyuu, /| M®, Ton. 11, 6p. 3-4, Ckomje, 1969, 317. Ucta, Asbiueckue npedcmasnenuss o cmepmu y caést, ||
M®, Ton. VII, 6p. 14, Ckorje, 1974, 46.

10 Crepan Tanosuh, Cpncku napoonu obuuaju 'y Reehenujckoj Kasu || CKA, Cpricku ETHorpadcku 360pHUK,
Kib. 40, 2KuBoT 11 06m4aju HapoIHH, Kb, 16, Heorpan, 1927, 259.

" AUCK, HuB.6p. K-54/1996. Cuumeno Bo 1996 romguna so Ipwiern, MakenoHuja.
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Murckurte MPETCTABU 3a CBETOT HA MPTBUTE BO TpadlIMOHAIHAaTa KyJATypa Ha MakenoHuuTe

0J1 Haj3HAYajHUTE eJIeMEHTH Ha CTPYKTypaTa Ha MIEHTUTETOT Ha eHTUTETUTE, 0COOEHO Ha
3aeJHULINTE, IPETCTaByBa OOP>KyBakheTO Ha M3rPaleH MUTCKU, KYJITEH U 00pelleH CUCTEM
CO CBETOT Ha MpTBUTE Npeaiu. CBpTYyBajKu ce KOH MUHATOTOTO M UCTOpHjaTa Ha CBOUTE
MOpealu - 3aeTHMIIaTa HacTojyBa 1a ja 06e30equ cBojaTa MIHUHA.

Op opyra cTpaHa, akK, (akTOT IeKa CMpTTa 1 Hej3MHaTa Marucka IpeHOCIUBOCT
MoOXKaT (paTaJHO Ja ce oapa3aT Bp3 XKUBUTeE, NMPeIU3BUKyBa 0coOeHAa MPETIAa3IMBOCT U
YyBCTBO Ha IUIAIIUIMBOCT, IITO MakK, OJl CBOja CTpaHa, pe3yiaTypa MpeKy CTPYKTyHupaHO
IenyBakhe Ha 3aeIH1IIaTa, CO U3rpaieH o0peleH CUCTeM, IO CTPOro YTBpIeHU 00peTHI
npaBuia na ce obe3benn HeCMeTaHO OCTBapyBarhe Ha YMHOT Ha KOMyHUKacHja co MpT-
BUTE.

Jla ce Buzme Ha rpaHunaTa Mef‘y CBETOT HA 2KUBUTE U CBETOT HA MPTBUTE

3a 1a ce ctanu Bo 6110 KaKOB OTHOC CO CBETOT Ha MPTBUTE IMOTPEOHO € Aa ce co3aanaT
HH3a O0peqHM YCJIOBM, IIPUINTO Haj3HAYajHO € - o6pednuom axmep na OUIe CTaBeH BO
ocobeHa cocTojba, cocTojba ITO M3JeryBa ol paMKUTe Ha podaHOTo, da Ce CTaBU BO
cocToj6a Ha MApTUHATIHOCT, 0a ce HOéa Ha zpanuyama mely xcugume u mpmeume. CaMo BO
TaKOB CJIy4aj, 00peTHUTE aKTepH YCIIeBaar aa T Jo0IKaT OBUE IBa MUTCKU, CUMOOIMYHI
cBeTa eJieH JI0 IpYT, HO HUKOTAIIl He PeMUHYBajK1 I' HUBHUTE TPaHMIIM, 3aI1ITO BO CIIPO-
TUBHO HAaCTaHyBa COCTOj0a Ha CMPT WM 3a aKTepOT BO 00PEIHUOT YMH WIN OO OMACHOCT
3a KOHTaMHUHAcHja Ha CUMOOJIMYKKMOT IIPOCTOP Ha SKUBUTE.

Toa 6u 3Hauen0 geKa cuMOoIMYKaTa KOMyHMKaIlija € jacHO omnpeaeieHa 1 fepuHu-
paHa UCKJIy4YMBO BO paMKUTEe HA MHUTCKHMOT 1 00peIHO - CUMOOIMUKIOT IPOCTOP Ha KyJI-
Typata. Mako, 3a na ru enaboprpame oBHe IIOCTaBKU € ITOTPeOHO MTOBEKE BpeMe U IIPOCTOP,
3a OBaa IpUJIMKa Ke ce obumemMe caMo a T MpeaoYrMe OCHOBHUTE YNHHUTENIH 3a YCIIeIIHa
KOMYHUKAacHja Mel'y CBETOBUTE.

Ob6pednu akmepu

HMako, MOXXHOCTA J1a ce BOCIIOCTaBU KOHTAKT CO MPTBUTE ja ©MaaT CUTe, 0COOEHO
OJIMCKUTE Ha MPTBUTE, CeIakK BO pazaTa LITO HACTaIyBa BeIHAIII ITOCJIe TOrpedyBambeTo
Ha MPTOBEIOT CO MHTEH3MBHA 00peIHa aKTUBHOCT, Taa yjiora ja Impe3emMaar JuIa Of
MOIaJIeYHOTO COLMjaTHO OKPYKYyBathe (IT0JaledH! pOJHUHM, COCENN ) - TIPeBEHTUPAjKI
MNPOTUB MPEHOCIMBOCTA HAa CMPTTAa Ha HAjOIMCKUTE YJIE€HOBU, MPUIITO HUBHUTE
obpenHu yioru nobusaat ocobeHa cuMOoIMYKa U Marucka KoHoTacuja. HajzsHauaHu
o0peqHU aKTepd BO IMOCMPTHUOT obOpeleH ILIMKIYC Ce Mecapujama WA mecapKama
(>keHa Koja TM U3BpIIIyBa Haj3HayajHUTe OOpenHU MelyBama MOBP3aHU CO MECEHETO
Ha obpenHUTe JeOOBU, O MOMEHTOT Ha CMPTTa, OO 3aBPIIyBareTO Ha OOPEIHUOT
LUKIYC BO MEPUOJ O] eIHa TOIMHA, MaruCKOTO OIlCeKyBare” Ha MPTOBELOT U IIp.),
eéodapkama, noaeeapkama (KeHa I1ITO Io MojeBa rpoOOT CO BoJa HayTPO U HaBeuyep BO
nepuon on 40 neHa).

Bo TexoT Ha HeJImoT 006peneH IUKIYC, 0COOEHO BO MOMEHTHUTE Ha 06peTHO HeiTyBatbe,
Haorajku ce Bo ocobeHa obpenHa cocTojda Ha MeOujaTopy Mel'y CBETOBUTE, OBUE aKTepU
MpeTCcTaByBaaT MoceOHa KaTeropuja crpeMa Koy OCTaHATUTE WICHOBU Ha 3aeqHUCcaTa UMaar
WCKJIyYUTEJIeH OTHOC.



Jbynuo C. Pucmecku

MeryTtoa, Beke on IIEPUOIOT ITOCIIC HOFpeﬁ}’BaH)CTO Ha MPTOBCLIOT 1 NOMAIITHUTEC
YIeHOBH, OJIMCKM Ha MPTOBEIOT, MO2KaT Ia BOCIIOCTaByBaaT HM3a Ha KOHTAKTH CO MPTBUTE.
Ce pa36I/Ipa, TOa € BO3MOXKHO HU3 €IeH CUCTEM Ha OIHECYBara WU COCTOj0M.

OO6penHM cocTojOM U OMHECYBaHba

BenHai nocie norpebyBambeTo Ha MOKOJHUKOT, Ha IPBOTO YTPO, TO3HATO KAaKO
“npBo yTpo”, “pa3zbymok”, “TpeTMHM”, “TpeTu NeH”, 3alI0YHYBa [IUKJIYCOT Ha 0OpeIHO
MOAApXYyBake Ha IIpeoramkeTo Ha MylliaTa Ha MPTBUOT OJ OBOj Ha oHOj cBeT. [IpuToa,
Haj3HavyajHU ce 0OpeTHUTE COCTOjOM KOMIITO Tpeba ga IpuIoHecar 3a IITO NOoyCHelll-
HU KOHTaKTH co 01uckuTe MpTBU. EnHa on Haj3aHauajHUTE 00peqHU IMMOCTAIKU HIpeT-
CTaByBa OpPraHM3MpPamkeTO Ha 00peIHUTE TpIe3M, pa3daBamheTo Ha XpaHaTa W Iapy-
BamhETO - LIITO, ce pa3bupa chaTeHn, HA CUMOOJIUYHO - KOMYHUKAIMCKO HUBO MpeT-
CTaByBaaT 3HayaeH YMH Ha KOMyHMKallMja 1 pa3MeHa Ha no0pa M BpeOIHOCTU Mery
CBETOBUTE.

Pasdasare u dapysarse

YiuTe ol MOMEHTHUTE KOT'a CO MPTOBELIOT IIPpU TorpebyBatheTo Tpeba fa ce ucrparat
HEOMXOHUTE MOTPEMIITUHU BO 00JieKa, XpaHa, MpeIMeTH O]l TOKYKHUHA, HETOBY JIMYHU
MpeJMETH - BCYIITHOCT 3allOYHYBa MPOIECOT Ha KOHTMHYMpaHa KOMYyHUKaIMja KOjallTo,
reHepajiHo, omndaka caMo o0penHo dasarwe. VIMeHO, Ha CUMOOIMYKO HUBO 3eMatbemo,
0cobeno Koea cmanyea 360p 3a KOHMAKIMU CO yMPeHUNe, KOHOMUPA He2amueHu nocaeouyu
no ceéemom na xcueume. Toa 3Hauu 1eka He € TOOPO HUTY YMPEHUTE N1a 3eMaT HEIlTO Of
JKMBUTE, HUTY TIaK XMBUTE Na 3eMaT oj yMpeHuTe. Toa He 3HaYu JeKa TMpolecoT Ha
KOMYHHMKallFja € eJHOHACOYEH, Ofl CBETOT Ha >KMBUTE KOH CBETOT Ha MPTBUTE, TYKY TOa
3HA4M JeKa YNHOT Ha KOMyHUKaIuja mpedepupa ofpedro dasarse, Ho He U 06pedHO 3emarse.
3aToa, MolllHe ToOPO 1 MOXKETHO € HU3 YMHOT Ha KOMYHMKalIMja CeKOoTalll da ce 0aea, Kako
JKMBHUTE Ha MPTBUTE - TAKa M MPTBUTE Ha >K1BUTe. Toa 0cobeHO ce orjiena Hu3 pa3BUeHUOT
CUCTEM Ha TOJIKyBak-¢ Ha HM3a MUTCKM KOJOBHU KOUWIITO Ce€ U3HECYBaaT HU3 BUUUTE Ha
JIyf'€To, COHMILITATa, TasKeHeTO U CJI.

TopensHeceHOTO, HAKycO, Ke I'o pa3jacHeMe criopen elieH BoobuyaeH oOpeneH YuH
Ha pasdasaree u dapysarse Ha XpaHa 1 06J1eKa Ha rpo06oT Ha ymMmpeHOT. OBOj 0OpeneH YnH
ce BPIIIM Ha rpobullTaTa, npexy TpoboT Ha yMPEHUOT, MPH 1ITO, OOPETHUOT aKTep, Haj-
61cKaTa cTapa XKeHa, CTOejK1 Ha JecHaTa cTpaHa Ha rpoboT, cO CBojaTa lecHa Hora Bp3
Hero, I'M JapyBa OJIMCKUTE CO XpaHa M JapOBU IITO BCYIIHOCT IPUCYTHUTE ja MOHece “3a
Iylia Ha yMpeHHoT” . XpaHaTa U MUjaJloKOT IapyBaHUTEe T'M KacHyBaaT Hajd TpoboT, a
NapoBUTE TU JOOUBAAT Ha NECHOTO Pamo.

Ha Toj HauuH, nJapoBUTe U XpaHaTa IITO MPETXOIHO ' Oea JoHecHe CUTe YWIeHOBU
Ha cejicKaTa 3aeIHUIIA 32 YMPEHUOT, MUHYBajKM HM3 palleTe Ha TJaBHUOT obpeneH
MIPOTArOHNCT - dapyeanu npeky epobon - ce BOCIIOCTaByBa KOMYHUKaIlMja Mely KUBUTE U
MpPTBHUTE, TIPUILTO THE CTaHyBaaT dapoeu wmo doazaam 00 céemom Ha mpmeume, 2u 0aéa
MpHoGeyom, 0aposu UCNOACHMU CO HOBA eCEHUUjA U HCUGOMBOPHA MOK.

12 Jbymuo C. Pucreckw, Gifts for dead - gifts for alive || 360pHUK “[lapyBameTo - IyXOBeH KOHTUHYHUTET Ha Banikanot”,
1997, (Bo meyar).
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Murckurte MPETCTABU 3a CBETOT HA MPTBUTE BO TpadlIMOHAIHAaTa KyJATypa Ha MakenoHuuTe

O6pednume mpnesu - Ha KO ce TIPUHECYBa XpaHa BO YeCT Ha yMPEHHUTE, COTNIeIaH!
Ha eIHO CUMOOJMYHO - KOMYHUKAIIMCKO HUBO MPETCTaByBaaT MOXKHOCT 3a BIIETYBakhe BO
CBETOT Ha CAaKPaTHOTO, IIPH IIITO pa3NaBaHaTa XPaHA NPEMmCMagy6a HajeaxdcHuom meoujamop
U mpancmumop Ha uHgopmauuu u epedHocmu medy céemosume.”

TaxkemeTo - MpeTcTaByBa HajcylTecTBeHaTa ¢opMa KojamTo U HakTUUKUA U
dopmManTHO cuUTe yUyecHUIIM BO OOpEeNoOT I'M cTaBa BO elHa ocobeHa cuTyalldja, mocebHo
JKeHUTEe TaXkaukKu, KOM BO eIHa COCTOj6a Ha MCKIYUYEHOCT OJl HalBOPEIIHUOT CBET
BOCTIOCTaBYBaaT KOHTAKTH CO CBOMUTE OJIMCKU MPTBU. [TpoliecoT Ha TaxkeHe MOsKe 1a IoTpae
U TIOJOJTO, TIOBEKE M OJ MOJOBMHA Yac, JOBEIyBajKU ce BO COCTOjb6a Ha UCIPIEHOCT,
IIOKOJIKY HEKOj IpyT YOBeK, HaaBOp o1 cpepara Ha obpenHaTa cocTojba He Th “pactpece”,
OIHOCHO He ce 00ue MOBTOPHO N1a T BpaTu BO HOpMaliHa cocTojba. OcobeHo 3HauajHO
MpUTOa € 1a UM ce Jajie MOBOJTHO BpeMe, TaKauKuTe MPU KpajoT Ha CBOETO TaxKerbe,
MOBTOPHO J1a TM O3HAyaT TpaHULIUTE Mely cebe U MPTBMOT, a TW pa3fesiaT CBETOBUTE,
HMCTaKHYBajK! ja cMMOOIMYKaTa OflaleYeHOCT U HensnrudbepeHIIMPaHOCT Ha MPOCTOPOT
Ha MPTBUTE, HA HUBHUOT CBET CO 300pOBUTE: “JIejie TaTye, Jieie 00 Hukade”, neiae CTojaHe,

LTS

Jiene 00 Hukade”, “MUIa CeCTpO, MIJIa 00 HuKaoe”.

ConyBame. TpruyBajku ol MOIIIHE palllUpeHUTE HapOJHU NPETCTaBU JAeKa
COHYBaH-E€TO KaKO COCTOjba € MOIIIHE OTacHO, 3aIlITO BO THe MOMEHTH JylllaTa o HamylIiTa
TeJI0 Ha YOBEKOT CO IITO TO MpaBU 0€3’KMBOTHO, MPUTOA, OCTBApyBa OPOjHU KOHTAKTH,
Kou 0COOEHO BO peaTHOCTa ce HeocTBapIMBU. [Topanau Toa COHYBameTO KOHOTUPA cOCTOj6a
Ha MapruHaJHOCT, CBETOCT, HO Y MOXKHOCT 3a KOHTaKTUpame CO MPUMaTHUIINTE Ha
CBETOBUTE ILITO BO MUTCKOTO MUCJIEH-€¢ KaTeroprjaHO ce OMpeneeHr KaKo pa3IuyHMU.

“Muim TaTye Kako He TU ce HaxKaJl,

0apeM eqHalll TaT4Ye HA COH 0a MU ce jasuul,

OTH TaTye HeMalll Ipyra Kepka...” !

Criopei OCHOBHUTE MUTCKU KOJIOBH, KO MOXKAT Jia ce eKClepnupaaT ol 60raTuoT
eTHorpadcku 1 doiKIopeH mMarepujan Ha MakeloHIIUTe, HEKOJIKY OCHOBHU MUTCKU
KOJIOBM Y KaTeropuy MMaart orpeeyBauko 3HaueHe BO TOJIKYBameTo Ha coHutrata. Ce
pa3bupa, oBre KOOBU Ce CTPYKTYUPaHU 1 DYHKIIMOHUPAAT criopen riiobajHara lemMa Ha
MUTCKHOT 6MHapeH cucteM Ha CBETOT: 2ope - 004y, 6ausy - 0aiexy, 0ecHo - 4e60, HUCMO -
Heuucmo, C6emao - MeMHO, CY80 - GAANCHO, BUCIMPO - MAMHO, C80¢ - MY20, dasarve - 3emarve,
U YIIT€ MHOTY JAPYTH.

Tyka Ke HaBelgeMe caMO HEKOJIKY MPUMEpPU Ol HAPOAHMOT COHOBHUK KOUIITO
YKaxKyBaaT Ha HACOKUTE 1 KBUTUTETUTE ITPU BOCTIOCTABYBAH-ETO HA HETTOCPETHU KOHTAKTUTE
Mer'y KMBUTE U MPTBUTE WIEHOBU Ha 3aelHKCATA:

“Ila ce BUOUII CO MPTOBEI] Ha COH, 1a 300plBall - 1a, apHO €, ama Ja TU nocaka
Hewmo, 0a mu nobapa - He e na apno.””

13 Jbymuo C. Pucrecku, O6pednu mpnesu Ha nomenume u 3a0yuHuyume 6o Hapoowama peauzuja Ha Maxedonyume
// EtHOMOT, Op. 7-8, CxoOmje, 1997, 219-227.

4 ACK, Uus. 6p. K-53/1995. Cuumeno Bo 1995 roamuna Bo Mapuoso, MakenoHuja.

5 AUCK, Uus. 6p. K-54/1996. CHrmeHo Bo 1996 ronnHa Bo Maproso, MakeoHuja.
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“Moj’Ta Majka e yMpéHa. BeuepTa nojue Moj'Ta Majka (Ha COH), yMp€Ha € Taa, U MI
Bete: * Ke cu1 ro 3ema 6oa Seseemo 3a pakuja na cu BapeMe! - U mu 20 3ede! Jpyeama den,
dememo 00 3dpaséoc mu ympe”."

“Toa Ha coH, coH rendia. Ha coHe, KyTpara Kaj yMpeHUTe ja 3aHécTe. ApHO aMma,
IocJie MmaK Ha3aj ja BpaTuie...

- Ko ke Te mobapame, Toraj ke nmojauil. Hazan...

...JIloxxuBeja Taja meuec (IeT-IeCT) TOAUHU OI TOraj, U KO CU IOjIe BpEeMeTo, ce
pazbosie U HU BeJIu:

- Toraj ce BpTuB, amMa cera Me mmobapaja, cera Ke onam. Kaxcyeajme wo oa xaxcysam

mamy!.... A mozaj me épamiija - Henoswamu ayée me épamiija nasaod.”’
Obpeono epeme

Enen o 3HavyajHWTE YCJIOBU 32 BOCIIOCTaBYBak€ YCIIEIIIEH KOHTAaKT CO CBETOT Ha
MPTBUTE MPETCTaBYyBa pemento u3bpaHo 3a Toa. CTpyKTypaTa Ha MUTCKOTO OJTHECYBaH-€
Ha JIyfeTo olpejennia CTporo yTBpAEHU MpaBuiia 3a Toa KOora MOXar Jla ce OCTBapar Tue
KoHTaKTu. IMeHo, oeKa MPTOBEIIOT BpBU HU3 OOPEIHMOT IIUKITYC OJ] €THA TOAMHA, OCBEH
MOXKHOCTHUTE 3a 4YeCTO TIOCETYBaH-€ O]l CTpaHa Ha OJIMCKUTE, YTBPIEHO € TOj 1a ce TToCceTyBa
U TIpUTOA Ja C€ BOCIIOCTaByBaaT KOMYyHUKAIIMCKU OTHOCH, TTOUHYBAjKU OJ TPETUOT,
CEIMUOT, IEBETTUOT, BaECET M MPBUOT JEH, YETUPHUECETTHOT JIeH, MOJOBMHA TOIHA U
roauHa. Toa ce 06peTH MOMEHTH KOT'a CBETOBUTE Ha MPTBUTE U XKMBUTE ce TOOIMKYBaaT,
TIPM 11ITO, YECTO MaTh Ha OOpETHUTE TPIIE3U BO UECT HA YMPEHHUOT Ce OCTaBa Mpa3eH MpocTop
1 3a HeTo, ce U3MIBOjyBa XpaHa M 3a Hero, BepyBajKu JeKa U TOj € TIPUCYTEH Mel'y KUBUTE.
Haj3zHauaeH o6peneH MOMEHT Ha cpenda 1 pa3aenda co myinaTta Ha yMpeHUoT € 40-THOT IeH,
KOra, CTiope]1 BepyBarhaTa Ha JIyI'eTo, IylllaTa KOHEYHO I'o HaryITa HallliOT CBET, yIaTyBajKu
Cce Ha JIaJIeYHO TaTyBatbe 10 CBETOT Ha MPTBUTE, Koe Tpeba J1a 3aBpIlM CO 3aBPIIYBAETO Ha
00peTHMOT IIMKIYC BO TEKOT Ha eTHa roarHa. MHOryopojHM ce nHGopMauTe Kou 300pyBaar
3a 3aMMHYBaHbETO Ha JyliaTa oJ CBETOT Ha XKUBUTE, TIPU IIITO BO HEKOM MoapXauyHu hopmMu
Ha 06peJHOCTA IMOBp3aHa Co OBOj MOMEHT, BO MaproBo Ha MpuMep, BO YaIliaTa Win IIUIIeTO
CO BMHO IIITO CTOU Ha TPOOOT BO MOMEHTOT Ha TIeeHheTO Ha IMOTIOT, ce 00uIyBaie 1a ro BUaT
MPTBHOT, TOTOYHO HeroBaTa Jylila KaKo ce YraTyBa KOH CBETOT Ha MPTBUTE.

Ipasnuuyu

Bo roguiHMOT 06peaeH LUKIIYC, 0cOOeHO 3a MPTBUTE 3a KOU Ce 3Hae JeKa BeKe ce
MHTErpUpaHM BO 3aeTHHUIIATa HA yMPEHUTE, MOXKHOCTHUTE 32 KOHTAKTUPAHhE CO HUB Ce NaleH!
3a BpeMe Ha Ipa3HUIUTe, T0CeOHO 3a BpeMe Ha FOJIEMUTE nPAsHULU ROC6CMEHI HA MpmMaume.
Mpmeenume Onu ce pacriopelieH! BO TEKOT Ha IiejlaTa KaJeHaapcKa roMHa 3aroYHyBajKu
on IloknagHuTe - CMponocHUTE, IpeKy JlyoBneHcKuTe 1 MUTPOBIECHCKHTE U ITPeTCTaByBaaT
Haj3HauajHu MOMEHTHU 3a 00peqHO KOMYHUIIMpamke co MpTBUTe. On cuTe, Haj3HAYajHU Cce
JlyoBIeHCKUTe, MPUILTO, 3aeIHMUIIATa Ha SKMBUTE HE CaMO ILTO MM MCIIpaKa 60raTi JapoBy
U TpexpaHbeHd MPOIYKTH 3a HUB HMU3 pa3llaBaheTo, TYKY OueKyBa BO TEKOT Ha HOKTa
HajroIeMroT Opoj Ha MPTBUTE, IIpel CaMOTO BO3HECYBamhe, a Ce IojaBaT Ha I'poOMIITaTa.

16 AUCK, WuB.6p. K-52/1995. Caumeno Bo 1995 romuna Bo Maproso, Makenonuja.
7 AUCK, HuB.6p. K-52/1995. CaHumeno Bo 1995 romuna Bo Maproso, MakenoHuja.

253



254

Murckurte MPETCTABU 3a CBETOT HA MPTBUTE BO TpadlIMOHAIHAaTa KyJATypa Ha MakenoHuuTe

“Benart, ma He TM € CTpaB, Ha JlyoBaeH Ha rpobuinTaTa HOKTa Ja IOjII YMpEHUTe
unéne u npasene: Byyy, yyyy’ - 6yuéne. Fomurn.

Enna xeHa... Besele:

- CMmeTeTe yOaBO, OTM HOKeCKa - I'M BUENIa HEKOa XKeHa - CTapuTe Halllu (yMpPEHUTE)
HaBaTéHU ceTe, CBeKOp MU Hampe[ - 6abara Benuka ru rienaga yMpeHHUTe 1110 OuJIe - UTpaj,
urpaj, urpaj. Ceekop MM Hampend 1 apy3ure cete. rpaj. Taka cme ciymane. Hu kaxxysaie.
Taja u xaxo 6o con 2u 2aeddaa.”

Enna on Haj3HauajHUTe mocTalmku Ha JlyoBOeH, MO BpaKameToO Ol I[pKBaTa
“MoTyeukyM” Ja ce OTHIe IMPaBoO Ha HeKoj OyHap 3a Jla ce CpeTHAT CO YMpEHUTE, 1a CU 1
BUOAT OJIMCKUTE.

“Kako BO Bojia ' rienaie, Bo OyHapuTe TU Ijefaie JyreTo - TUe 1a Mueje Boja.
Toram My HoceMme 6apauiba - TaBame 3a ayiia. M Hekoj on ctapuTte Ke oTBopesie OyHap 1 Ke
TW [Jiefajie Taka HapeleHW OKoJly BomaTa. Twe wo 2u nosmasaam - Ke cu 2u nosndam
poouméaume, 0eKa maka no 6odama douite, onu ympe ke my ce daéa 6apoe Ha noj 406ekx, co
600a da bude.””

Obpeoen npocmop

IIpoCTOPOT HU3 WM TIPEKY KOjJIITO Tpeba Ia ce OMBMBa KOMYHHUKAITjaTa Mery CBETOT
Ha XHMBHWTE M CBETOT Ha MPTBHUTE € HMCTO TakKa OIpenelyBauKy, UCIIOJIHET CO CHIHA
cuMO0JIHKa ¥ 3HaYeHha IITO IIPOU3JIeryBaaT o Toa. Mlako, Bo TpamuilijaTa MOCTOU YTBPAEH
MPOCTOP COOIBETEH 3a BOCIIOCTaByBarbe Ha KOHTAKTH CO MPTBUTE, CO XTOHCKHTE CHUIIH,
celnak BO 00peTHHOT ITUKITYC, IIOC/Ie HAcTaITyBamheTO Ha CMPT Ha HEKO]j WIEH ol 3aeIHHUIIaTa,
TOj YeCTO Ce MeHyBa M TOa BO HaCOKa Ha Ol IajIeuyBarbe 01l JOMAITHUTE PaMKH, O KyKaTa.
HMeHO, IpBUTE IEHOBU MOCEe CMPTTA IIABHUTE OOpeIHM HelyBakha IOBP3aHU CO
OCTBapyBarbe Ha KOHTAKTH CO JyIllaTa Ha YMPEHMOT ITOBP3aHM Ce Cé YIITe CO KyKara W
KYKHHOT mpocTop. (Tpr HOKM Ha MeCTOTO KaJie IITO JIeXKeJI MPTOBELIOT ce OcTaBa BUHO,
BOIa 1 OpAIITHO CO I1eJ Ja Ce BUOW “3a IITO KOITHee MPTOBEIIOT - IIITO ITOCAKyBa).

EnmeH 3HavaeH men om o6peqHOCTa IITO Ha CUMOOJIMYHO - KOMYHUKATUBHO HUBO
jacHO yKaXXyBa BOCITOCTaByBalbe Ha MTUPEKTHA BPCKa CO CBETOT Ha MPTBUTE MPENIU €
0ob6peqHOCTa CBp3aHa CO TOMAIITHUTE KYJITOBH, a JIOLIMPAaHa OKOJY OZHUMMENO U KYKHUOM
npaz. Toa ce orena HU3 0OpeIHOCTa ITOBP3aHa KaKoO CO JKMBOTHUOT CUKIIYC Ha JIyreTo,
Taka M CO KajJeHmapHaTta obpemHocT. (O6penHo 3ay/IyBarbe Ha HOBOPOIEHYETO Hal
OTHUINITETO, OOPeqHO IMOKIOHYBakhe¢ Ha HeBecTaTa Ha OTHUINTETO, YyBakhe Ha OTHOT BO
OTHUINITETO BO ClIy4yaj Ha CMPT, oOpenHa Mpakca 3a BOXUKHUTE Mpa3HULM OKOJY
ornuinTero; KykHata 3MHuja WIM CMOK - 3alITATHUK W YyBap >KMBee BO OTHUILITETO WA
o1 KyKHUOT Tipar; IIpeHecyBalbe Ha HOBOPOIEHUYETO M HeBecTaTa MPEKY Iparor,
MpeMHUHYBakbe Ha KyKHUOT IIpar co JeCHa HOra, OCTaBakbe Ha YMPEHUOT Ha KYKHHMOT IIpar
TIPY M3HECYBAbETO O KyKaTa  CJI.)

8 AUCK, UHB. 6p. K-44/1995. Caumeno Bo 1995 roguua Bo IMpunern, MakenoHuja.
1 AUICK, UHB.6p. K-46/1995. CHumeHo Bo 1995 roauna Bo MaproBo, MakenoHuja.
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Ipob u epobuwma

OI MOMEHTOT Ha HOrpedyBamheTO Ha IOKOJHUOT, HAjTOJIEMHUOT Ael o1 00peaHocTa
ce IpeHecyBa BO IPOCTOPOT Ha rpobuIITaTa OMHOCHO rpoboT. 'po6oT cTaHyBa NOM, 6euen
dom Ha mpmogeyom. IToBp3aHO CO IIpeTCTaBUTE Ha JIyreTo JeKa TpoOOT o 03HauyBa MECTOTO
Kajie IITO MOYMBAa MPTBUOT, IIPETCTaBeH KAaKO JOM, OMHOCHO KyKa Ha MOKOjHUOT. OBue
MpeTcTaBu 0COOEHO ce OUUIJIeHM KAaKO CIopel] BUIOOBUTE Ha TI'po0OOBU U HAATpOOHU
CIIOMEHMIIM IITO HaJMKYyBaaT Ha KyKH, TaKa M CIIOpe] yecTaTa ynoTpeba Ha TEPMUHOT
“TBOj'Ta KyKa”, “BeuHa KyKa”, “Irplia KyKa”, IIITO 0COOEHO € UecTa IPU TaXKEHETO.

“Ilobpo yTpo / bor momararn,

no6po YyTpo Ha meojma KyKa,

TBOjTa KyKa € MHOT'Y IpJa,

TBOjTa KyKa HOTY € TeMHa,

HeMa IJaM, HeMa Bpara...” %

rpOGOT € MCCTO LITO IIPpETCTaByBa €CIMHCTBCH ITPOCTOP Kal€ IITO MOXKE Jia C€ ITOCETU
MPTOBELOT, 1a C€ pa3roBapa Co HEro, 1na ce 6ume Bo MOJOJIroTpacH KOHTAKT HU3 Ta>KCH-aTa,
OPpOCTOP Kal€ INTO MOXE Oa C€ M3BpIIaT 3HaYajHUTE TpaHCaKIIMM1 CO XpaHa, OapoBU U
JpYTY BpeaHa Mery >KUBUTE U MPTBUTE U OGpaTHO HU3 IpoLEeCOoT HA 06peHHI/ITC pasnaBama.

20 ACK, UnB.6p. K-46/1995. CuumeHo Bo 1995 roguna Bo Mapuoso, Makenonuja.
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Murckurte MPETCTABU 3a CBETOT HA MPTBUTE BO TpadlIMOHAIHAaTa KyJATypa Ha MakenoHuuTe

Mythical Presentations of the World of the Dead
in the Traditional Culture in Macedonia

Ljupco S. Risteski

Mythical presentations about the existence of two autonomous, different and opposing
realities, this world and that world - the first of which is always marked as “ours” and
human, and the second one as a strange and a distant world, a world of demoniac creatures
- are the most important and the most defining categories for all structuring and functioning
of the traditional cultures.

Although the differences and the distances between them are great, and almost
unbridgeable, inter-communication is not impossible. However, a number of ritual
prerequisite conditions must be fulfilled in advance in order to realize the communicational
relationships between the two different realities that exist continuously. The focus of interest
on this occasion will be the investigation of that “other” reality , of that world and one of its
segments: the world of the dead - the community of the dead ancestors - which, according to its
importance for the traditional cultures, always has priority.

Do all dead members reach the world of the dead?

After the death of a member of the social community, he is no longer an equal member
of the community of the living, and he is in a special state which is marginal according to its
characteristics. From that moment, the lately deceased person becomes suspicious and all
postmortal ceremonies and magic actions around him have only one unique purpose: the
suspicious dead person must be led to the community of the dead members, in the world of
the dead, for the period of one ceremonial year. This is how the dead person will become a
clean, integrated ancestor, a protector of the community of the living persons.

Unfulfillment of the ceremonial activities or use of inappropriate ceremonial - magic
equipment and some mistakes by the ceremonial protagonists may lead to a failure of
fulfillment or realization of the suspicious dead person in the world of the dead. Such dead
persons and their souls, become dirty dead persons being left on the margins between the
world of the living persons and the world of the dead persons often ruining the usual
relationships among the living persons.

This is why the most important thing, when the dead person is being sent on his way,
is to undertake a full ceremonial - magic activity in the real time with real ceremonial
equipment and real ceremonial protagonists.

What does it look like and where is the world of the dead?

One of the most important mythical categories about the world of the dead persons
which appears in all variants of presentations is the distance. It is always big because the
world of the dead persons is “over all seas”, “in the end of the world”, “over nine mountains
and nine seas”, “under the ground”, “in the sky”. Especially important for the distance of
the mythical code is the fact that it is presented not only spatially but also symbolically.
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But what separates these two realities: the world of the living and the world of the
dead, is the limit which is always very clearly represented, almost unbridgeable, but not
insurmountable. The communication between the worlds is not only possible but it is also
necessary as a mutual link. Necessities and interdependence make these two worlds close.
The closeness does not mean intercontamination of the worlds but their temporal destruction
and bringing closer of the symbolic spaces through the strictly defined medium of ceremonial
- magic actions.

According to the data presented here, we can conclude that the folk point of view of
the Macedonians about the structure of the mythical World, like those of many other nations,
has a tripartite structure: Upper Land, Under Land and Middle Land. The world of the dead
persons is most often located in the Under Land according to the above mentioned cultural
and historical interlacing. But, the empire of the dead, especially that of the souls, is in the
Upper Land, with God. Having in mind the folk presentations, symbolism, characteristics
and functions of the Upper and the Under Land, many mythic codes show their closeness
and connection which clearly differentiate both of them from the Middle Land - the human
one.

There is another important mythic code about the world of the dead - undifferentiation.

The mythic code of immortality is another characteristic of the world of the dead
persons.

Believing that an eternal darkness governs in the world of the dead, in the traditional
culture of Macedonians it is a practice to ceremonially take out the seriously sick people in
order “to say good bye to the white brightness”, as the most important opposition to what
is waiting for them after their death.

To establish any kind of relationship with the world of the dead persons, it is necessary
to create a number of ceremonial conditions and it is also most important that the ceremonial
protagonist be put into a special state. This state gets the person out of what is profane and
places him there in the state of marginality, on the limit between the living persons and the
dead persons. This means a built system of action in which there must be all the necessary
elements for it to function successfully. When I say this, I have in mind:

- Ceremonial protagonists - “mesarija, mesarka” -the persons who prepare the ritual
breads and the food for the people who have come to the funeral, “vodarka, polevarka” - the
person who brings water to pour on the grave, close relatives and friends of the dead person;

- Ceremonial states and behavior - we think of the ceremonial delivering of food and
clothes, organization of the ceremonial dining table, mourning as a particular state of
communication between the Worlds; dreaming.

- Ceremonial time - on holidays;

- Ceremonial space - a grave, a graveyard, the house and the space of the house which
has a mythic character - a fire-place, a door-step.
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Nota su sl. “ubog- “demone domestico” e it. povero
“defunto”

Pietro U. Dini

A parallelism has been observed between the particular meaning of povero ‘“deceased” in
some usages and the name of the Slavic ultramundane being *ubog- “domestic daemon”
(ubog- “poor”).

§0. Alcuni recenti contributi (Torricelli 1986, 1995; Martino 1993) hanno precisato
un’accezione particolare dell’aggettivo it. povero usato in funzione attributiva in determinati
contesti, piu spesso dello stile familiare e affettivo, in cui esso vale “defunto” (p. es. “il
povero babbo”, “la sua povera moglie”).

Negli interventi citati vengono presi in esame fatti o del solo italiano, ovvero delle
lingue romanze e classiche; occasionalmente il tedesco (selig). Puo tuttavia risultare
opportuno allargare I'indagine all’ambito slavo!, dove si & osservato un interessante
parallelismo col nome di un demone appartenente al pantheon slavo minore che costituisce
l'oggetto di questa breve nota.

§1. Briickner (1892: 179, 186-189) riporta una testimonianza di area polacca - raccolta
in manoscritti anonimi del secolo XV, conservati a San Pietroburgo - che narra di prediche
del periodo pasquale durante le quali v’era I'usanza di lasciare resti di cibo dopo la cena,
secondo la credenza che quegli avanzi sarebbero stati consumati da un essere sovrannaturale.
Nell’originale esso viene chiamato vbofthye (o vbofche)?, cfr.:

demonibus sacrificia offerrunt, que dicuntur vbofthye, remanentes seu derelinquentes
eis residuitates ciborum quinta feria post post cenam

ad pascendum animas uel alias, que dicuntur vbofthe

quasi ad nutriendum animas uel quoddam demonium, quod vocatur vulgariter vbo fthe

a dicto vbofthe comedi, quod fovent propter fortunium?, ecc.

La presenza dello stesso demone viene individuata dal Briickner anche in area russa
in forza di un passo di Lasicki:

! Recenti contributi di ambito slavistico sugli eufemismi per il nome della morte e del morire sono, per il polacco,
Dabrovska 1993 e, per il russo, Jachnow 1995.

2 1l passo ¢& ristampato con variazioni in Briickner 1918 [= 1980]: 43 ss., e nella traduzione italiana di Julia
Dicksteinowna, cfr. Briickner 1923: 153, 164n.

3 Niederle 1916: 42 riporta I'intero brano nel modo seguente: «Nonnulli sunt qui non lavant scutellas post cenam
feria quinta magna et feriali ad pascendam animas vel alias que dicuntur vbosshe stulti credentes... Aliqui remittunt
remanencias ex industria in scutellis post cenam quasi ad nutriendum animas vel quoddam demonium quod
vocatur vbosshe sed hoc ridiculo plenum est, quia putant sepe stulti et vani hoc ipsum, quod remanserunt, a
dicto vbesshe comedi...»
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Nota su sl. *ubog- “demone domestico” e it. povero “defunto”

Kaukie sunt lemures, quos Russi uboze appellant, barbatuli, altitudine unius palmi
extensi, iis qui illos esse credunt, conspicui, aliis minime.*

Attestazioni di un tale essere ricorrono pero anche altrove nell’area slava. Ancora
Briickner (op. cit.: 187) richiamava la voce antico-boema uboze “Mamon” e quella antico-
slovena ubozije “das arme [Méannchen], den Wicht, das Giitchen” (Briickner, ibid.).

Secondo l'interpretazione corrente - fedele al punto di vista del Briickner - con
questo nome veniva designata una divinita minore del pantheon slavo, e precisamente un
demone domestico (Hausgeist), posto protezione del benessere e del patrimonio familiare
(talvolta assimilato o confuso con ziwye “deus vitae”, menzionato gia nell’opera di Jan
Dtugosz) e accostato ad altre divinita domestiche degli Slavi (p. es. ai russi domovoj “dio
della casa” e simili).

§2. Ora, le differenti attestazioni del nome del demone sono riconducibili a una base
sl. *ubog- di non difficile spiegazione.

E’ noto che, fra le perdite nella morfologia nominale slava - rispetto a quella
indoeuropea - v’¢ anche quella di composti produttivi con primo termine *#- (ind.Ar. *a-, gr.
a-, lat. in-, got. un-, ecc.), che infatti risultano poco rappresentati in slavo (e baltico).

Come ebbe gia a dire Meillet (1924: 376): «Seul * g- est continué par une forme évoluée,
o (cf. gr. vn-), qui n’apparait que dans deux ou trois mots mal analysables» salvo precisare
subito che «quand on a eu a rendre les composés grecs, on s’est servi de formations nouvelles.
Oltre ad antico-slavo xkponasb ‘insensé’ e XpbIb ‘percé’, 'ultima delle tre parole citate dal
Meillet ¢ oy6ors (< *p-bog-) ‘pauvre’ meglio definito come ‘qui n’a pas de richesse’; la
forma ¢ evidentemente connessa con I’antico-slavo 6oeams ‘ricco; fortunato’ e inoltre con
la ben nota famiglia di iran. *baga- ‘ricchezza™, ecc.

Questa formazione ¢ ancora oggi ben viva nelle singole tradizioni linguistiche slave,
ma non risulta che essa possieda il valore di ‘defunto’ in nessuna lingua®. Se si guarda poi
alle lingue baltiche lit. ubagas e lett. ubags ‘povero’ non rivestono alcun valore per la presente
indagine, poiché sono prestiti dallo slavo’. Per la sua semantica ¢ invece degno di rilievo il
lett. uba [comm., = ubags] registrata col valore “eine Art Hausgeist” (Wid.), voce relegata
ormai al linguaggio familiare e infantile, p. es. uba nak “uba viene”®, dove con uba si indica
uno spauracchio nominato per spaventare i bambini, il cui valore ¢ definito come “ein
Popanz [ein Schreckwort fiir Kinder]” (cfr. Miihlenbachs, Endzelins 1929-1932 IV: 293).
Se - come riporta il Miithlenbachs, Endzelins (ibid.) - occorre interpretare uba = ubags ,
allora nella voce lettone si potrebbe scorgere il riflesso lessicale di una trasformazione
secondaria del demone (del pantheon minore balto-slavo?) *ubog-.

§3. Si osserva che nel caso di sl. *ubog- “demone domestico” si sommano due aspetti
degni di rilievo: 1) € un’essere sovrannaturale che ha relazione col mondo dei morti; 2) il
suo stesso nome lo designa come ‘senza ricchezza’, cioé ‘povero’ (e la stessa immaginazione
popolare lo raffigura in uno stato di indigenza).

4 Cfr. Lasickis 1969.

* Ramat 1963.

¢ Vasmer [Trubacev] 1986; Briickner 1985 [= 1927]: 591.
7 Fraenkel 1965 II: 1156; Karulis 1992: 448.

8 Cfr. Aronu Matisa izdotas tautas dziesmas, 1888.
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A questo punto si ricorda il su citato particolare valore di it. povero “defunto” (cfr.
§0); nella discussione in corso su di esso, da una parte si interpreta I’accezione di ‘defunto’
internamente alla concezione cattolica della morte, dall’altra si propende a scorgervi piuttosto
un riflesso lessicale di una concezione della morte pre-cristiana.

Non passera ovviamente inosservato il parallelismo fra i due fatti linguistici posto a
confronto. Tuttavia non ¢ possibile trarre ulteriori conclusioni circa il tipo di ideologia che
sottosta ad essi, poiché le attestazioni nel mondo slavo del demone *ubog- sono molto
tarde. Per quanto sia molto probabile che esso rimonti allo strato pagano, pre-cristiano,
occorre tuttavia tenere presente che la sua tradizione € stata certamente influenzata dal
cristianesimo. Percio, non intendendo supplire con congetture alla carenza documentaria,
nella presente nota si preferisce limitarsi alla semplice rilevazione dell’inedito paralellismo.
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Nota su sl. *ubog- “demone domestico” e it. povero “defunto”
Ob primerjavi slov. *ubog- “hiSni demon” in it. povero “rajni”

Pietro Dini

Predmet te raziskave je demon nizje slovanske mitologije, katerega ime, izpricano v
razli¢nih jezikovnih izro€ilih (slov. *ubog - “hiSni demon” *p-bog - “ubogi”), v nekaterih
kontekstih izvorno spominja na dolocen pomen italijanskega prednika povero “rajni” (ubogi
rajni).
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Fair Vida. The Everlasting Importance of the
Psychological Aspect of the Slovene Ballad.
Interdisciplinarian Ethnological Interpretation

Damjan J. Ovsec

This essay is composed of two parts. In the first part the author is describing the so-
called general ideas, which are necessary for an understanding of the ballad of Fair Vida.
In the second part, the author deals with the so-called psychological reading which bears a
relation to the interpretations that are typical of the psychology of C. G. Jung and his
associates, I. e. psychologists of a later date who graduated from the C. G. Jung Institute in
Ziirich. The interpretation is based on psychological assumptions about the development of
the human psyche, and on the psychological and anthropological aspects of the myth
research.

General about the ballad of Fair Vida

Fair Vida is certainly one of the best known popular ballads among the Slovenes. The
fact that Fair Vida is one of the central female characters of Slovene literature is indicated
by its many reverberations in letters (poetry, prose, drama, opera libretti, essays) and broader
literary researches on the subject of Fair Vida in general, from Grafenauer’s in 1943 to
Pogacnik’s in 1988!. The subject of Fair Vida was first dealt with by poets, who were only
much later followed by scientists.

In Slovene literature, the name of Fair Vida is associated with several pieces of
traditional poetry of which the common traits are not so much the same motifs arising from
the same narrative or poetic ballad pattern as the external signs of the situation in life,
personal experiences that, by chance, more or less resemble each other. In these poems,
therefore, the name is more characteristic of the female personal type than of the poetic
motif form and its origin®. To Slovenes, Fair Vida or Young Vida always represents a young
woman - a mother who is inveigled by a Negro into boarding his ship and joining him on a
trip to a far-off foreign land, which is most frequently Spain and sometimes also Turkey.

' A. Lah, RazseZna raziskava o nasi gospe Vidi (An Extensive Research of Our Lady Vida), Jezik in slovstvo 34,
1988/89, p.42
J. Pogacnik, Slovenska Lepa Vida ali hoja za roZo ¢udotvorno. Motiv Lepe Vide v slovenski knjiZzevnosti (The
Slovene Fair Vida or in Pursuit of the Miraculous Flower. The Motive of Fair Vida in Slovene Literature),
Ljubljana 1988.
I. Grafenauer, Lepa Vida. Studija o izvoru, razvoju in razkroju narodne balade o Lepi Vidi (Study about the
Origin, Development and Dissolution of the Ballad of Fair Vida), Ljubljana 1943.

2 1. Grafenauer, idem I., Pesmi o Lepi Vidi (poems about Fair Vida), p. 9.
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Fair Vida. The Everlasting Importance of the Psychological Aspect of the Slovene Ballad

According to Grafenauer’, poems about Fair Vida that are not poems “about a young woman
- mother lured (to a ship and) into leaving her ailing husband and her child should be
wholly distinguished from our Fair Vida”. There are thus “two Vidas” that bear no relation
to one another, but this has no relevance to this essay.

There is also a so-called primitive oral ballad entitled The Sea Vida* which speaks
about the young Vida who is lured into a boat by a Negro whom she obviously knows and
who promises her a medicine for her sick child. When the young mother realizes that she
has been abducted, she chooses to die by jumping into the sea. From the historical point of
view, Vida’s acquaintance of the Negro may be situated especially at the time of the Arab
naval victory over the Venetians at the island of Susak in 842, which followed the burning of
the town of Osor on the Croatian island of Cres in the Gulf of Quarnero by the Arabs a year
before. The primitive ballad The Young Vida also seems to be the basis for a rather different
ballad, The Fair Vida. Tired of the difficulties in her family life at home, with her old
husband and sick child, she allows herself to be lured onto the ship and begins to regret this
act when it is already too late.

Let us now examine PreSeren’s famous ballad about Fair Vida, which was written
after Rudez’s record®.

Lepa Vida je pri morju stala,
tam na prodi si plenice prala.
Crn zamor'c po sivem morji pride,

Kaj ti pravim, pote, Vida zala,
Jje kraljica Spanska me poslala
Jji dojiti mladega kraljica,

barko ustavi, prasa lepe Vide:
“Zakaj, Vida! nisi tak rudeca,
tak rudeca nisi, tak cveteca,
kakor ti si prve leta bila?”

sinka njen’ga mlad’ga cesarica.
Ga dojila bos ino zibala,
pestvala, mu post’ljo postiljala,
da zaspi, mu pesmi lepe pela,
huj'ga dela tam ne bos imela.”
Vida lepa je odgovorila:

“Kak bi b’la rudeca in cveteca,
ker zadela mene je nesreca;

oh, doma bolno je moje dete,
poslusala sem neumne svete;
omozila sem se, starca vzela!
Malokdaj sem, s'rotica, vesela;
bolno dete cel dan prejokuje,
celo dolgo no¢ moz prekasljuje!”

V barko lepa Vida je stopila;

al’ ko sta od kraja odtegnila,

ko je barka ze po morji tekla,

se zjokala Vida je in rekla:

“Oh sirota uboga, kaj sem st'rila!
Oh, komu sem jaz doma pustila
dete moje, sinka nebogljen ga,
moza mojga, z let' mi obloZen’ga!”

Crn zamor’c ji rece ino pravi:
“Ce doma jim dobro ni, Zerjavi
se Cez morje vzdignejo; ti z mano
pojdi sréno si ozdravit rano.

Ko pretekle so b'le tri nedelje,
Jjo h kraljici ¢rn zamor ¢ pripelje.
Zgodej lepa Vida je ustala,

tam pri okni sonca je ¢akala.

3 Idem, p. 16.

4 V. Nartnik, Casovna odprtost Lepe Vide; v: Individualni in generacijski ritmi v slovenskem jeziku, knjizevnosti
in kulturi (ob 10-letnici smrti Marije BorSnikove) (The Time Dimension of Fair Vida in Individual and Generation
Rhythms in the Slovene Language, Literature and Culture [On the 10th Anniversary of the Death of Marija
Borsnik), Ljubljana 1994, p. 194.

> F. Preseren, Complete Works, Book II, Ljubljana 1966. Od Lepe Vide (On Fair Vida), pp. 131-134.
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Potolazit’ Zalost neizrecno
poprasala sonce je rumeno:
“Sonce! zarki sonca! vi povete,
kaj moj sinek dela, bolno dete?”
“Kaj bi delal zdaj tvoj sinek mali?
Véeraj sveco rev’ci so drzali,

in tvoj stari moz je sel od hise,

se po morji vozi, tebe ise,

tebe ise in se grozno joka,

od bridkosti njemu srce poka.”

Ko na vecer pride luna bleda,
lepa Vida spet pri oknu gleda,

de b’ si srcno Zalost ohladila,
bledo luno je ogovorila:

“Luna! Zarki lune! vi povete,

kaj moyj sinek dela, bolno dete?” -
“Kaj bi delal zdaj tvoj sinek mali,
dan’s so ubogo s’roto pokopali,
ino oca tvoj je sel od hise,

se po morji vozi, tebe ise,

Vida lepa se zjokala huje,

k nji kraljica pride, jo sprasuje:
“Kaj se tebi, Vida! je zgodilo,
de tak silno jokas in tak milo?”
Je kraljici rekla Vida zala:
“Kak bi s’rota uboga ne jokala!
Ko pri okni zlato sem posodo
pomivala, mi je padla v vodo,
Jje iz okna padla mi visoc’ga

kupca zlata v dno morja globoc’ga.”

Jo tolaZi, rece ji kraljica:
“Jenjaj jokat’ in mociti lica!
Drugo kup'co zlato bom kupila,
ta pri kralji bom izgovorila;

id’, kraljica doji moj’ga sina,

de te mine tvoja bolecina.”

Res kraljica kup co je kupila,
res pri kralji jo je Zzgovorila;
Vida vsak dan je pri okni stala,
se po sinku, ocu, moz’ jokala.

tebe ise, se po tebi joka,
od bridkosti njemu srce poka.”

B. Paternu’s comments on this ballads are the following®:

In Preseren’s reworking of the traditional poem - Avgust Zigon justly called it a “marvel
of Slovene poetry” - the transformation of the female character is distinctive in respect of
the poet’s leading lyrics of that time, albeit not extreme. Fair Vida is a strong female
personality who cannot accept the reality of her unfortunate marriage. For this reason, she
abandons her decrepit husband and her sick child and lets herself be taken away by a
Moorish courier across the sea, to far-away Spain, where she is to take up the almost noble
duty of a wet nurse with the queen. However, this is followed by an internal blow from the
other side: pangs of conscience due to the misfortune caused to her family by her flight and
a yearning in the opposite direction, back towards home and her child. The motive of
Vida’s story is not only a psychological and sociological one, but also existential and
ontological, so that it results in the problem of the unrealizability of man’s desire, i.e. in a
problem of defeat of desire in its realization. Due to such multiple semantic dimensions,
the subject of Fair Vida has become one of the main motives and myths of Slovene literature
to date, one of its thematic archetypes.

It is interesting that versological researches of Fair Vida have led to entirely different
conclusions, which is due to the fact that they predominantly departed from one or the
other end of such duality’. Thus, some researchers discovered in the poem a “Romanesque

¢ B. Paternu, France Preseren 1800-1849, Munich-Ljubljana 1994, p. 10.
7 Idem, p. 104.
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musical architectonic verse” (A. Zigon), others discovered in it archaic forms of Slovene
verse (I. Grafenauer, V. Vodusek) and still others a Slovene variant of the Serbian decasyllabic
(J. Martinovi¢, B. Merhar). It should be added that PreSeren’s treatment of the theme of
Fair Vida represents a reworking, not an imitation.

Our real Fair Vida and Young Vida have been preserved in several records and versions
from different areas®. They may be classified into three variants. The point they have in
common is that the Negro, consequently a non-Christian, is, according to popular belief, a
pagan, an unbeliever, lures the young woman-mother aboard his ship and takes her away;
the versions vary from one another mainly in respect of her fate after the abduction. In the
first version group, the Young Vida does not resign herself to her fate of becoming the
unbeliever’s slave and mistress, but jumps into the sea and drowns. In the second version
group, the woman-mother is taken by the Negro to Spain, from where there is no return for
her. However, fate is kind to her, so that she is a wet nurse to the infant of the queen of
Spain, the Spanish prince royal, and thus safe from profanation. In the third version group,
the Negro, the “Negro gentleman”, takes “Young Vida”, “Fair Vida” with him to a pagan
land, but he chooses her as his mistress, “lady and mistress of the house”; in these cases,
Vida returns home either in a miraculous way travelling by sun or with her “Negro gentleman’s
permission, who brings her by ship to her homeplace but not to her home, because she is
only permitted to take her son, who has in the meantime grown into a shepherd-boy, along
with her to her Negro gentleman’s “new home”.

An older form of the first Slovene version is represented by an Albanian and two
Calabrian versions (Zogna Riin: Donna Irene, Donna Candin, Donna Canfura)® and the
predecessors of another Albanian and three Sicilian versions, which are already contaminated
by various other forms.

According to Grafenauer, the types of the song are the following'’:

Albanian-Calabrian type with an originally tragic outcome: a young woman-mother
jumps into the sea and, originally, really drowns. In later, contaminated, versions she swims
ashore and returns home to her husband and her child or she is hauled out of the water by
seamen and is then ransomed by her husband. Her abductor does not lure her to his ship by
promising her medicine for her sick child, but by offering valuable objects.

The Than type" with a tragic outcome: the young woman jumps into the sea and
drowns.

The Dolenjsko type'> with an elegiac (and semi-tragic) end: Fair Vida becomes a slave,
wet-nurse of the Spanish prince and never returns home. It is according to this version that
F. Preseren wrote his poetic re-creation of the ballad of Fair Vida.

The Kocevje and Croatian transitional types': the abductor takes away a young woman-
mother to become his mistress; however, the young woman does not jump into the sea and
the return home is out of the question.

§ 1. Grafenauer, idem, p. 19.

° Idem, p. 20.

10 Idem, pp. 21-24.

! Than is a town near Ljubljana.

12 A region in Slovenia to the south-west from Ljubljana.

13 Kocevije is situated near the border with Croatia. The locals consider themselves neither inhabitants of Dolenjsko
nor Notranjsko.
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The Gorenjsko type'* with a happy ending: Fair Vida is a slave and “lady and mistress
of the house” of her Negro gentleman, but she miraculously returns home or at least comes
back to her homeplace to take her son who has grown into a shepherd-boy. The first version
of this interesting type was written by Radivoj (Franc) Poznik in 1868 in Kropa and was
sung by Mica Stular (SNP I, no. 75); the tune is unknown. The second version was recorded
by France Marolt in HraSe near Lesce in 1923.

Let us also mention that Fair Vida has been preserved among Slovenes in Resia
(Italy) as a fairy tale, which is , however, distorted beyond comprehension®.

The cultural and historical background of the ballad of Fair Vida

The Negro in this ballad is not a Negro proper!'® but an Arab Moor, and the Spanish
queen reminds us of the Arab-Moorish kingdom in Spain between 711 and 1492. The
caliphs of Cordoba created a powerful bodyguard from captured Croatian youths, whom
they brought up in the Mahometan way'". A similar fate is also known to have befallen the
Turkish Janissaries whose ranks also included some Slovenes. Grafenauer points out that
Fair Vida was originally a ballad about a captured slave's. In addition to the Negro, i.e.
Moor, an African or Spanish Arab, and the Spanish queen, this also corroborated by the
fact that Vida, being a slave, can no longer return home. The original ballad is considered
to date back to the period between the 9th and the 11th centuries' when the Moors
plundered unhindered on the shores of the western Mediterranean and deep into the
interior of the mainland. In 930 they captured even the Great Saint Bernard Pass so that
it became known as the Devil Mountain. In several decades after 827 they seized Sicily
and parts of southern Italy (Bari 841-871, Taranto 841-881), besieged Dubrovnik (886)
and plundered along the Adriatic way up to Grado (875) and transported captured slaves
to be sold in ports of Africa and Spain. It is the period before the Normans (1010-1071)
stemmed the Saracen incursions into southern Italy and wrenched it away from Greek
domination, the period before 1061 to 1091 when they also seized Sicily from the
Saracens®.

Some words about the previous interpretations of the ballad of Fair Vida

The author of the first writing about Fair Vida of some scientific relevance is A. Zigon?,
who writes about this poem “from the days of our forefathers with a rich imagination” as about
a poem “of the other sea, woman and her elementary nature”, human nature with its “restless

4 A mountainous region to the north-west of Ljubljana.

15 R. Vercon, Lepa Vida v Reziji (Fair Vida in Resia), lecture on July 14, 1997, Gozd Martuljek.

16 1. Grafenauer, idem, p. 126.

7. Od VIII-IX stoletja: F. Hubad, Slovani v Andaluziji (From the 8th to the 9th century: F. Hubad, Slavs in Andalusia),
LMS 1878, II1., pp. 33-57.

18 1. Grafenauer, Jurcic, Spisi (Essays) VII, 1922, pp. 182-183.

¥ 1. Grafenauer, Lepa Vida... (Fair Vida...), pp. 126-127.

20 See also: J. Ferluga, Bizanc na Jadranu (Byzantium on the Adriatic) (6th-13th century), Zgodovinski ¢asopis
44. 1990, p. 371.

2t A, Zigon, Dom in svet, XI, 1927, p. 41.
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surge of desire into the distance, somewhere from here”. He points to the “tragic nature of such
desire - without salvation”. According to Zigon, the ballad mentions only the bare external facts.
There is no deep insight nor is there any subjective psychical analysis. In short, there are no
lyrics. The Slovene writer Ivan Cankar writes in Nina (1906): “This is a poem about Fair Vida:
she died because much of her heart was consumed with desire. When I heard this poem, a
thought flashed through my mind as if  had heard the voice of my own heart, a word which I had
never dared to utter, a thought from which I had been fleeing... Fair Vida stood on the shore
when a boat appeared across the grey sea, and Fair Vida escaped to where her heart had been
longing for. And indeed, the southern sun was shining there, and the sea had a more sky-blue
colour than the sky itself, and the shore was lined with orange trees. Fair Vida stood on a golden
balcony and cried, longing for her old husband, her infirm child...””? And the conclusion reads:
“And if Fair Vida returned instead of dying?.. Desire is immortal”.?

According to Grafenauer?, Preseren’s, Cankar’s and Zigon’s interpretations of the
story and the character of Fair Vida are correct especially with regard to the negative
statements: Vida does not abandon her husband and her child because of an adulterous
relationship with another man: Vida never returns home again. However, it does not
correspond to the ballad’s original sense that, vexed and weary of everything, Vida recklessly
runs away from home, i.e. in some way by her own free will, and immediately regrets it. The
motive of an old husband and a precipitate marriage is of secondary importance and more
recent, although it dates far back to the past.

The story about Fair Vida was interpreted in a different way from the above three
authors by the Slovene writer Josip Juréic in his story entitled the Novel of Fair Vida®. Itis a
story about an unfaithful, young pampered woman, a stubborn, immature only daughter who,
in order to stop being treated by her parents as a child, so to say by her own obstinacy, marries
a widower, a serious, respected and well-to-do forty-year-old man, but she then gets involved
with a cunning seducer, a rich Venetian patrician bon vivant, and runs away from her husband
and her little son “across the sea” to Venice. Then, deceived and given away herself, she again
takes refuge at home, claiming that she had been abducted by pirates from which she ultimately
managed to escape. The revelation of the truth is followed by a tragic ending: the husband,
having taken revenge on the seducer, is sentenced to death in Venice, and the woman goes
mad?. The action of Juréic’s story is set at the end of the 18th century.

It seems that Jurci¢ was not satisfied with his story of Fair Vida. For this reason, as he
had no time to do it by himself, he tried to persuade Janko Kersnik to use this motive in a
drama. Kersnik failed to do it; instead, this task was undertaken by J. Vosnjak, who wrote
Fair Vida, a drama in five acts?’. Although Vosnjak set the action of his drama in “our
contemporary circles”, it is anything but real “as it should be”?. Vosnjak preserved Jurcic’s
concept, but transposed the action into another, namely commercial, clerical and aristocratic

22 1. Cankar, Nina, Complete Essays IX, 1929, pp. 256-263.

23 Cf. also: I. Cankar, Mimo Zivljenja, Lepa Vida, Zbrani spisi VII (Beyond Life, Fair Vida, Complete Essays VII),
Ljubljana 1928.

24 1. Grafenauer, Lepa Vida... (Fair Vida...) p. 108.

25 J. Jurcic, Lepa Vida (Fair Vida), Zvon 1877, nos. 19, 11, 21-24. Complete Essays (Levec) VII, 1888, 7-117;
Essays (Grafenauer) VII, 1922, 3-70.

26 1. Grafenauer, Lepa Vida... (Fair Vida...) p. 109.

" Dr. Josipa Vosnjaka zbrani dramaticni in pripovedni spisi II. (Complete Dramas and Stories by dr. Josip Vosnjak)
(National Library II!), Celje 1893.

28 1. Grafenauer, Lepa Vida... (Fair Vida...) p. 110.
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milieu. He tried to mitigate Vida’s guilt. In both Vosnjak’s work and Risto Savin’s opera
libretto, the conceptions of the essential significance of the ballad of Fair Vida have made
no progress. Everything remains within the same range of reflection, i.e. comprehension of
this poem.

Itis interesting to note J. Kalemina’s reflections about this subject. His interpretation
of Fair Vida is presented in his Myths and Stories of the Slovene People (1930). This
scientist is “angry” with Fair Vida: for him, Vida is a demonic creature and adulteress by her
very origin®. More or less unwillingly, Kalemina united some mythological fragments from
various areas, according to which Vida should, in his opinion, be categorized as a mythological
creature.

On the other hand, S. Rutar presumes that Fair Vida represents the moon that travels
from sea to sea®. This corresponds to the fact that the plant artemisia is also known under
the popular name of “Vida’s feather”. Artemis was an ancient Greek goddess associated
with the moon (and springs). For the designation of Fair Vida it is important that she is
always associated with the sea, i.e. with water. Hence the association of Fair Vida with a
water nymph which is also known among Slovenes as the Divine maiden, White lady, Golden
hag, Matica, Matoha...”!

In my opinion, Nartnik’s essay under the title The Time Dimension of the Genesis of
the Character of Fair Vida*?, which is, also based on the reflections about astrological
spheres of an archaic historical period as an environment of “Vida’s” archetype, is equally
very important.

Interpretation of psychological aspects of the ballad of Fair Vida

It would be naive to conclude that story-telling is merely intended for whiling away
the time or shaping of the children’s’ imagination. All the more so, it does not apply to a
popular and well-known ballad such as Fair Vida. With regard to the “popular psychotherapy”,
this ballad is very topical. I share the opinion of those engaging in the most simply
comprehensible interpretation of a popular text that should be intended to a female soul,
inspiring its male counterpart from within, and to a female body and soul®.

Fairy tales, legends, ballads and other popular literary works, having so much in
common that they become universal, perfectly illustrate and vitalize man’s psychic structure
in the period of their creation, and at the same time their archetypal roots reach into all
periods of time and exert an influence upon us if we try to amplify their elements.

If we consider the ballad of Fair Vida from the point of view of a patriarchal family
structure, it is clear that a woman’s leaving of her home - whether it is a young woman or a

29 J. Kalemina, Zgodovinska pripovedka o lepi Vidi. Bajke in pripovedke slovenskega ljudstva, (The Historical
Narrative of Fair Vida. Myths and Stories of the Slovene People), Part III, Demonic Creatures, no. 190.

30 S. Rutar, Dunajski Zvon VI, p. 310, quoted after I. Grafenauer, Lepa Vida... (Fair Vida...) p. 113.

31 Quoted after I. Grafenauer, idem, p. 114. See also: D.J. Ovsec, Slovanska mitologija in verovanje (Slavic Mythology
and Beliefs), Ljubljana 1991; J. Kalemina, idem.

32V, Nartnik, idem.

3 A number of authors from the Jungian school. Jung is not a psychoanalyst but a representative of analytical
psychology, which places the greatest emphasis on the “lysis”, not analysis. The Jungian school means that a
particular author holds a diploma from the Zurich institute, others are not Jungians.
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mother - spells a tragic ending for both her family and herself. So much damage is done to
life by such an “obstinate” gesture that it can no longer be adequately rehabilitated and can
no longer satisfy patriarchal norms, since leaving one’s home is certainly something more
terrible than not having any home at all. Unlike a “prodigal son”, for example, a lost daughter
no longer adapts herself to her original environment. She is degraded to such an extent that
she can never become rehabilitated, even if she returns home. Only much later, by
understanding the anthropological roles of men and women, and with an eventually deep
theological interpretation of the coming of Christ as an event of salvation, may a patriarchal
view represent only a historical, i.e. time-related view. Or, it may also be said that the man’s
migration to the cities, his cultivation, has loosened the stiff patriarchal bonds to such an
extent that to a modern reader this ballad no longer represents Vida’s leaving of her home, but
primarily symbolizes the abandoning of an emotional substance. Man’s personal position in
life has expanded, but personal experiences still represent an individuation material for each
individual. These problems are equally reflected in man’s continuous psychic development.

As a female subject, Fair Vida may denote a female person or soul, which also means
the female part of the psyche in a male person, the so-called anima. In this other part its
archetypal contents certainly extend up to the present moment.

What does it mean if we say that the “successful” Vida is only the one that stays at home,
because she is able to defeat the serpent and become a princess? Since the psychic system
always tends towards balanced reactions, compensatory relations, a high degree of expansion
and quality are mutually incompatible. Those who stay “at home” cannot conquer the world;
however, they can “conquer” their inner world and find their “stone of happiness”, a wealth
comparable to the wealth and fortunes of the whole world, surpassing them at all times.

There is an interesting variant of Fair Vida from Cerovec, which was recorded by
Stanko Vraz**.

Lepa Vida proso plela
Rano rano pred zorjami.
Kak od konca plela proso,
Stepeno je najsla roso:
“Da bi, Bog daj, mojo bilo,
Kaj je nicoj tod hodilo!”

K drugem konci je perplela,
Tam je najsla velko kaco,
Tam je najsla velko kaco,
Velko kaco zaglavaco.

Kaca je mela devet repov,
Vsaksni rep pa devet klucov.

Mimo viegla gladka steza,
Po joj jase mlad studentic:

Vtergaj si ti drobno Sibo,
Vtergaj si ti taksno sibo,
Ki za leto dni je zrasla.”

Milada Vida vterga Sibo,
Ki za leto dni je zrasla,
Ino s siboj vujdre kaco,
Velko kaco zaglavaco.
Kak je lehko jo vujdrila,
Z repa kljuce joj je zbila,

Ino kaca se slikla

No v kralica spremenila:
“Hala, hala mlada Vida,
Kaj si Zelila, si dobila:
Bila prosta si devica,

“Hala, hala, mlada Vida, Zdaj pa svetla bos kraljica.”

3 K. Strekelj, Slovenske narodne pesmi (Slovene Traditional Poems), Ljubljana 1895-98, Volume 1, Narrative
Poems, p. 132, no. 77.
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This version, too, clearly incorporates a conflict between “paganism” and
“Christianity”, yet less distinctly and less directly than the story of the Prince and Fair Vida
as it is known in Porabje, and was published in the book Slovene Fairy Tales and Stories
from Porabje (Kmecki glas, Ljubljana, 1996). In this story, the mother wants her young
prince to attend service at church. But, as he refuses and resists his mother, he resists her
greedy animus, persists in the possibility of his becoming independent, the possibility of
individuation. If he paid too much attention to the reasons for his resisting his mother, he
would succumb to one of the tricks of the Oedipus complex, in which men should never
allow themselves to be trapped lest they lose the possibility of development. However, a
curse is invoked upon him by his mother and the prince is turned into a serpent because his
ego becomes regressive, subconscious, like an amphibian that is able to live both on land
and in water, and his psyche oscillates between the conscious and the subconscious. The
youth’s transformation into a serpent must have a special effect on young readers. It is a
shock for them and they will think twice before opposing the traditional, formalistic attitude
to religion. From the psychological point of view, the youth suffers from a depression.
Going to church does not only mean attending a religious ceremony but also a possibility of
meeting girls that are considered to be honest since they go to church. The action of the
story takes place in the second half of the year, i.e. in the second half of the life of a male
individual.

The story has a happy ending because the male ego is willing to cooperate with his
“inner girl”. He is aware that she will save him since, by accepting his own inner woman, the
conflict of vital stagnation of the male psyche, which has certain characteristics of puer
aeternus, will be resolved.

Vraz’s versions of Fair Vida from Cerovec has a happy ending, too. It also deals with
the problem of the conflict between paganism and Christianity, but in this case the
psychological development is associated with the male part of a female soul, the animus™®.
While working in the field, Fair Vida found a large serpent that marks her lower, animal
animus, which will develop through the poem. Like the story of Fair Vida from Porabje, it
will be a story with a happy ending. Here, Fair Vida has a psychopomp, a student representing
the animus’s positive aspect. He advises her how to cultivate the lower form of her animus,
i.e. the serpent. The Christian morals of that time are expressed in the poem’s last two
verses: You were a simple virgin/Now you will be a brilliant queen?®. Cankar’s conception of
Fair Vida also deals with this subject primarily from the point of view of a male soul, since

35 Animus is a man within a woman, in her unconscious, and has both good and bad characteristics. It often
appears in the form of erotic imagination and mood, and may also acquire the form of a hidden, uncompromising
“sacred” conviction. Even in women with a pronounced feminine nature, the animus may be a fierce and
uncompromising force. The Anima is a total of female psychological aspirations in a male psyche: these are
undetermined feelings, prophetic presentiments, attitude to the irrational and, not least important, the attitude
to his own unconscious. Like animus, anima also has positive and negative aspects. A positive anima is a guide
through the male world of the unconscious, and the negative a deadly water nymph, Rusalka or the like.

In the same way as the character of the male anima is shaped primarily by his mother, the female animus is
mainly influenced by her father. (M.L. von Franz, The Individuation Process in the book The Man and His
Symbols, C.G. Jung and others, Zagreb 1973, pp. 158-196).

36 At this point, I would like to express my sincere acknowledgement for some explanations to the Slovene psychiatrist
and Jung’s disciple Dr. Joze Magdi¢, who is himself a native of Prekmurje and a researcher of the Prekmurje
psyche. Dr.Magdi¢ responded to my request by his letter of May 4, 1997.
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it is a symbol of male desire. Slovene literary historians would perhaps describe it as an
artistic presentation of Murn’s anima®’.

It is also interesting to analyze this poem as an eventual example of “assault” on the
external signs of masculinity by the mother’s animus. To a certain extent, improper behaviour
should be opposed, and to a certain extent it should be tolerated. It is the mother’s healthy
instinct that will not invoke the “diabolic curse” upon her son’s resistance. The boy’s resisting
features therefore strengthen the sensation that he is really alive.

In his youth, man celebrates his debauchery in a Dionysian way; he feels that he is
very much alive and that he could “wreck the world”. The feeling of full vital force is very
typical of a healthy young man. It is the feeling of being alive and of enterprise that a greedy
mother hates most because she is aware that this very quality will take her son away and
alienate him from her.

Jung’s psychology is also familiar, with the collective figure of puer aeternus®. These
are young men attached to their mothers, removed from the reality of life; without the
necessary freedom, they like being under the influence of their shady personality and belong
to something which is too natural. These young men may be destroyed by their shady side
(the healing and destructive factors, in the psychic aspect are very close together); or they
may interfere a redemptive force.

As far as puerility is concerned, which here concerns not only the Fair Vida
phenomenon but also the Fair Vida syndrome, M.L. von Franz*® says the following:

“It is a tragic mechanism. If one goes too far in one’s rejection of adjustment to
collectivity, one becomes collectivized from behind and from the inside”. Moreover: “If
one considers oneself a greater individualist than one actually is, one does not adapt,
considering oneself something special. This is that neurotic complacency which gives one a
feeling of being someone and therefore so isolated by being such a tender soul, while all
other people are thick-skinned, insensitive, stupid sheep that understand nothing. If, therefore,
one nurtures such an imaginary importance which prevents one from adapting to the rest
of mankind, one remains only a human being, which is actually no individual at all.”*

The same also applies to the female animus. The female inner male figure is not
shaped according to the traditional values, therefore it shifts away from the real duties and
may become the prey of “risky outlooks”. This is clearly seen in the ballad of Fair Vida, to
which we shall now return. The subject of conflict in Fair Vida reveals that the ballad
originated in a period when Christianity faced a kind of a crisis. Arab-Moorish plundering,
and later the crusades, brought us the knowledge of different cultural and religious
conceptions, etc. Another historical fact, which has influenced the origin of Fair Vida, are
the Turkish incursions. All these influences affected the well established, powerful and, of
course, patriarchal Christian environment of that time. Fair Vida was created as a warning
of the danger resulting from a non-Christian (pagan) way of life.

37 Josip Murn (1879-1901), a poet of the Slovene Moderna literary movement.

3% Puer aeternus is the name of an ancient god. The term originated in Ovid’s Metamorphoses, where it is used by
the author to describe the god-child from the Eleusinian mysteries. The term puer aeternus means an “eternal
youth” and is at the same time used to denote a special type of youth with a typical behaviour due to his
distinctive Oedipus complex. In general, he remains a man who has identified himself with the puer aeternus
archetype, dwelling too long in his adolescent stage.

3 Marie-Louise von Franz, Puer Aeternus, Ljubljana 1988, p. 103.

40 Idem.
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The motive of Fair Vida cannot and should not be dealt with from the moral point of
view. Such a reading would be too simple, and at that level the essential meaning of the
ballad would no longer be effective.

What are the fundamental motifs of Fair Vida? It seems like that it is a vital allurement,
the consequences of allurement of any kind, yearning for what has been lost, and
homesickness. These are the (archetypal) constants of this ballad.

In order to overcome the complex of her parents, Vida marries an “old man of forty”.
Centuries later, when the circumstances have entirely changed, this type of relationship,
i.e. “a young woman-an old man” is still a very topical subject. The more young women
decide on a relationship of this kind or a similar relationship, the less men are ready to
accept being characterized as old at this age.

It is clear that Vida would like to get rid of two complexes, both paternal and maternal.
She therefore chooses an older (or “old”) husband, becomes pregnant by him and tries to
integrate the unconscious in her by means of her motherhood. Up to this point, Vida’s
problem is correctly followed by Josip Jurcic, for example. However, Vida is rather weak in
her doings, consequently she succumbs to an attractive offer of a much more promising
life. In this way, in some versions she is inevitably destroyed by her shady side (she finds
herself in the role of an adulteress, which, of course, means that she has committed adultery),
in others her shady side acts as a redemptive power. In relation to the latter, a version that
merits our interest is the already mentioned optimistic version from Kropa, in which the
last stanza goes as follows:

Na to je solnce prosila:

“Solnce, naj grem s taboj domu.”
“O tiho, tiho, mlada Vida!

Z manoj bos tezko hodila.”

“O naj hodim, kakor morem,

Jaz pa s taboj pojdem.”

“O poldne bom eno uro stavil,

Pa se ti z manoj pocij.”

(Sonce jo je pripeljalo na dom).”

As we know, the two variants also have a happy ending with Vida’s returning to her
“homeplace” to take away her young son-shepherd boy. At any rate, Vida is subject to
regression since she renounces the complex psychological message of Christianity and
consequently also her individuation* Nonetheless, the flight gives the woman a possibility
to somewhat refine, develop her old animus now that she does not have to cultivate it any
longer. Of course, there remains the fact that her animus has puerile traits.

4 K. Strekelj, idem, p. 130, no. 75

42 Individuation is a notion to which great importance is attributed by our psyche. This is a process of differentiation
which results in the development of an individual. The man is given individuality by his physical and physiological
constitution and must analogically also be reflected in his psyche. Individuation as an individual way is never
the norm; however, it leads to the natural observation of collective norms. Due to collective norms, the true
morality is on the decline, for: the stronger the man’s collective adherence to the norms, the greater his individual
immorality.
C.G. Jung, Psychological Types, Third Edition, Novi Sad 1984, pp. 478-479.
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A psychological interpretation of the versions speaking about Fair Vida who, in order
to avoid her cruel fate, jumps into the sea in despair and drowns, are also linked to M.L. von
Franz’s interpretation, which I quote under footnote no. 39.

The ballad like Fair Vida (the same also applies to other pieces of popular literature)
may also be interpreted outside a historical framework, i.e. outside real events. Namely, an
individual intrapsychic interpretation is also possible, however not of a female but of a male
individual®. Otherwise, any fairy tale, story, poem, etc. may be interpreted from the viewpoint
of the two sexes; it is the two sexes that actually narrate, sing or listen to them and they are
both attracted to the narrations*. It does also not matter whether the versions of Fair Vida
are interpreted primarily in a feminine or masculine way. There is always a crisis of partnership
between the two sexes, a crisis of the family in the background, which, as is known, in a
great majority of cases ends tragically, . g. with murder (as in Zarika and Songéica)*, which
are also the elements found in the subject of Fair Vida or in Vida’s numerous suicides.

Interpreted from the point of view of the female soul, it is actually a matter of the
unresolved problem of the animus. A woman stands by the water, goes to the sea (which
represents emotions in the unconscious), and at the same time also collectively, to where
Vida regresses. She regresses therefore to a collective-unconscious level of motherhood. A
woman-mother sets out on a path of individuation according to the principle of the internal-
animus virility. She abandons the collective perception of femininity and becomes isolated
on a ship of loneliness of an unknown animus that has no Christian qualities but is, on the
contrary, animalistic, black, and therefore unknown or Muslim, meaning, of course, infidel.
The ballad thus warns against a “pagan individuation” of women. The current male animus
in the form of an “old” husband or child-son no longer suits the feminine animalism. It is
replaced by an animalistic, sexually-coloured, animus that is unknown to the female ego.

It is interesting that all versions of the ballad of Fair Vida originated in the Central
European area towards the south, i.e. towards the sea which in reality “washed away” our
people, both men and women. The ballad warns men to look after their Vida - their soul
when they set out on military campaigns in the Middle East, and women to look after and
preserve her own maternal home, to nurture their “old animus” that provides them with the
opportunities and possibilities at home, which are symbolized by a child.

Although at least two versions of Fair Vida are more optimistic - in many respects,
Vida’s character changes from region to region, where regional archetypes provide her with
somewhat more “freedom” - I can say of this ballad that it is unfortunately a typical Slovene
tragedy. From the psychological point of view, this popular poem contains a typical
anxiousness and depression syndrome: fear and sorrow. And both are compounded by
paranoia. And are then, of course, followed by - death.

4 From Dr.J.Magdic’s letter.
4 Cf. Fair Vida from Cerovci in Slovenske gorice.
45 K.Strekelj, idem, p. 130, no. 75.
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Lepa Vida. Vecno zivi psiholoski vidik slovenske balade.
Interdisciplinarna etnoloska interpretacija

Damjan J. Ovsec

Razprava je sestavljena iz dveh delov. V prvem so predstavljene t. i. generalije, potrebne
za razumevanje balade o Lepi Vidi. Te so tako strokovnjakom kot bralcem, katerim je ta
problematika blizu, bolj ali manj znane iz ustrezne slovenske ali tuje literature.

V drugem delu se avtor loteva t. i. psiholoSkega branja in interpretacije, znacilne za
psihologijo C. G. Junga in njegovih sodelavcev oz. kasnej§ih psihologov, iz§olanih na Institutu
C. G. Junga v Ziirichu. V Sloveniji se do zdaj e nih¢e ni na podoben psiholo§ko-etnoloski
nacin ukvarjal z Lepo Vido, tovrstne razlage tega izrocila v tujini pa prav tako niso znane.

Razlaga temelji na psiholoskih predpostavkah o razvoju ¢loveske psihe, s katerimi se
je avtor zacel ukvarjati ob raziskovanju ljubljanskega mescanstva, hkrati pa se je s psiholoskimi
in antropoloskimi vidiki sreceval tudi pri raziskavah mitov.
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Yin-yang v kitajski mitologiji in vprasanje
primerjave s slovanskima Belobogom in Cernobogom

Maja Milcinski

In the paper, the characteristics of Chinese mythology are presented, in particular the
absence of the continuous tradition of myth transmission. The correlative tradition of the yin-
vang forces is taken as the origin of the cosmology of the Xia and Shang dynasties. In the
sources of ancient Slavic and Chinese mythologies no evidence of possible analogies between
yin-yang and Belobog-Cernobog (white- and black- god) has been found. In contrast to the yin-
yang forces, Belobog-Cernobog present two distinctly antagonistic deities.

Ko se danes kulture oz. civilizacije sveta po nujnosti zbliZujejo, se sami po sebi
pojavljata tudi Zelja in teznja po njihovem primerjanju. UCinek takih poskusov je lahko tak,
da odkrijemo presenetljive podobnosti, lahko pa se tudi izkaze, da obstajata obe primerjani
kulturi oz. primerjani sestavini nepovezani in da med njima manjka ¢len, na katerem bi bilo
mogoce graditi primerjavo.

Slovanska Belobog in Cernobog' sta po nekaterih lastnostih sicer primerljiva z yinom
in yangom, osnovnima naceloma kitajske korelativne dialektike, vendar, kot se je pokazalo
v procesu raziskave prav zaradi njene vpletenosti v korelativni krog, ki predpostavlja, da
eden kot drugi vkljucujeta v sebi Ze zametke svojega nasprotja, tudi popolnoma neprimerljiva.?
Poleg tega je v slovanskem kontekstu zelo izraZen element vrednotenja in enaCenja vsega
dobrega z belim nacelom in slabega s ¢rnim, kar za kitajsko kulturo nikakor ne bi mogli
trditi.

Yin in yang sta na Kitajskem tudi tesno povezana s predstavami o stvarjenju sveta, ki
segajo v Cas, ko naj Se ne bi bilo Neba in Zemlje. To obdobje kaosa, ki mu je vladala ideja

Primerjaj: N. Mikhailov, Appunti su *Belobog e *Cernobog, v: Ricerche Slavistiche XLI, Roma 1994, str. 41-51;

po njem povzemam Helmoldov citat iz Cronicae Slavorum, I, 52 (po C.H. Meyer, Fontes Historiae religionis
slavicae, Berolini 1931, str. 44): Est autem Slavorum mirabilis error; nam in conviviis et compotacionibus suis
pateram circumferunt, in quam conferunt, non dicam consecracionis, sed execracionis verba sub nomine deorum,
boni scilicet atque mali, omnem prosperam fortunam a bono deo, adversam a malo dirigi profitentes. Unde etiam
malum deum lingua sua Diabol sive Zcerneboch, id est nigrum deum appellant (...). - Je pa ¢udna zmota Slovanov;
kajti na svojih pojedinah in popivanjih nosijo okoli darilno skledico, na katero naslavijajo ne bom rekel besede
posvetitve ampak zaklinjanja pod imenom (dveh) bogov, namrec dobrega in zlega, izpovedujoc (ker verujejo), da vso
dobro usodo vodi dobri bog, vso zlo pa slabi (bog). Zato tudi slabega boga v svojem jeziku imenujejo Diabol ali
Cernibog to je ¢rnega boga (...).
Tudi razliéni viri - prim. G. Zollinger, Das Yang- und Yin-Prinzip ausserhalb des Chinesischen, A. Francke
Verlag, Bern 1949 in V.V. Ivanov, V.N. Toporov, Issledovanija v oblasti slavjanskih drevnostej, Leksiceskie i
frazeologiceskie voprosi rekonstrukcii tekstov, Nauka, Moskva 1974 - ne tvegajo primerjav med yinom in yangom
in slovanskim Belbogom in Crnbogom.
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brez oblike, Zalostna, valujoca in prekipevajoCe zmedena, je rodilo lo€itev dveh nacel: yina
in yanga. Na Kitajskem torej ni bilo loCitve osebnega Boga od naravnega objekta. Ko naj bi
Nebo in Zemlja po locCitvi postala povezana z naCeloma yanga in yina, sta Sele zacela
predstavljati mosko in Zensko nacelo, ki ju zdruzena Se nista mogla zastopati.

Uvod

Kitajska tradicija je bila od zacetkov velike azijske civilizacije nekaj tiso€ let pr.n.st.
dominantna na podro¢ju vzhodne Azije. Tako sta imela tudi konfucijanstvo in daoizem
velik vpliv v skupnem zgodovinskem razvoju tega podrocja, ki se je razvilo v celoto pravzaprav
zaradi kitajske vizije sveta. Za kitajsko mitologijo je znacilna predvsem odsotnost kontinuirane
tradicije prenasanja zgodnjih mitov, kar pripisujejo konfucijanski naravnanosti spreminjanja
legend v moralne zgodbe. Te naj bi sluZile kot vzorec obnaSanja prihajajoim rodovom.
Dinastija Han (206 pr.n.§t.-220 n.§t.), po kateri se imenuje tudi najStevilnejSi narod na
Kitajskem - Hani, je pomembna tudi kot obdobje oblikovanja trajnega pojmovanja zgodovine,
politike, vizije Casa, kanoniziranja glavnih filozofskih tekstov in klasifikacije razli¢nih filozofov
predhanskega obdobja v tako imenovane filozofske Sole (jia). To je bil tudi Cas oblikovanja
klasi¢nih tekstov v kanonic¢na dela (jing-e), ki so postala osnova ortodoksne vizije vladajoce
dinastiCne avtoritete, s Cimer se je vzpostavila tudi zveza med politicno mocjo in uradnim
znanjem, védenjem.’

Za obdobje dinastije Shang (pribl.1600-1028 pr.n.st.) so arheologom na voljo bronasti
predmeti, najdeni v grobnicah, kot tudi ostanki Zivali in ljudi, pokopanih v kraljevskih
grobnicah. Le-ti naj bi spremljali umrlega v procesu preobrazbe in prehoda s sveta zivih v
svet prednikov. To je bila osnova kulta prednikov, po katerem naj bi bila dobrohotnost
duhov prednikov pomembna za dobrobit zivih. Izvajanje taksnih slavnostnih ritualov pa je
bilo hkrati tudi izvor legitimnosti vladarja in je pomagalo pri vzdrZevanju druzbene hierarhije.
Svetni druzbi je vladal vladar, temeljne sile narave in ¢loveske usode pa je nadzoroval Shang
Di, najviSje, poglavitno bozanstvo, ki je po mo¢i presegalo navadna boZanstva in duhove.
Shang Di (Zgornje bozanstvo, Bozanstvo na vi§inah) je bilo tako visoko, da so se mu zemski
vladarji priblizevali le s posredovanjem duhov svojih prednikov. Za obdobje dinastije Shang
je znacilna sveta ekologija, harmonija kozmosa, polna svetih sil. Verjeli so namrec¢, da na
svetu poleg ljudi prebivajo tudi razlicni duhovi in mitske poSasti. Legende, ki so se ob
predajanju iz roda v rod spreminjale, govore o tem, kar bi svojcas utegnila biti bogata
mitologija. Izvirala je iz mocne povezave ¢loveskega in naravnega sveta ter svetih sil - bogov,
bozanstev, duhov, sil yina in yanga. To je bila podoba enega in enotnega sveta, brez
transcendentnega Boga ali veCnega sveta izven tega enotnega kozmosa. Ljudje smo samo
del tega, skupaj s svetimi silami in vsem v naravi, s ¢imer je potrebno vzdrzevati harmonijo
in ravnoteZje. Za kitajsko antiko je tudi znacilno, da je razvijala mite o velikih polboZanskih
kulturnih junakih in ne o zacCetkih sveta. Vladarji obdobja dinastije Shang so vzpostavili
teokracijo, na Celu katere so bili sami kot sveti vladarji, ki naj bi delovali v dobro vseh s tem,
ko so castili prednike, bogove in predvsem najvisje boZanstvo Shang Dija. Vse sile vesoljstva
- sonce, veter, dez, reke in zemlja - so bila boZanstva, ki so jih ljudje Castili in jim sluZzili.

3 Prim. A. Cheng, La “Maison des Han”: avénement et fin de I'histoire. V: Extréme-Orient - Extréme-Occident 9.
Presses Universitaires des Vincennes, 1986, 29.
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Celotnemu panteonu pa je vladalo boZanstvo Shang Di, ki naj bi bilo vladarjev neposredni
prednik. Hierarhija med vladarjem in njegovimi podaniki se je odrazala tudi v hierarhiji
najviSjega boga in niZjih bozanstev. TakSen vzorec socialnih in tudi bozjih rangov, ki je
vladal celotnemu redu narave in druzbe, je oblikoval sredisce religiozne tradicije Kitajcev.

1. Miti o zacetkih sveta

Kitajska tradicija sloni na zgodbah o petih pomembnih modrecih, ki naj bi Ziveli v
tretjem tisoCletju pred naSim Stetjem. Trije suvereni da so udomacevali Zivali, uvedli druzinski
red, zaceli s poljedeljstvom. Legendarni Rumeni cesar (Huang Di) velja za prednika vseh
Kitajcev in simbolnega zacCetnika kulture, saj njegovemu dvoru pripisujejo iznajdbo pisave,
glasbe, zdravilstva, ko€, vozov, bronastih ogledal, svile in oroZja. Zadnji, peti vladar, pa naj
bi ustanovil prvo kitajsko dinastijo Xia (priblizno 2100-1600 pr.n.§t.). Na osnovi dosedanjih
arheoloskih najdb raziskovalci obstoja te dinastije Se niso mogli potrditi,* vendar je jasno,
da je bil to pomemben izvor kulture, ki je Ze poznala pisane simbole. Do danes tudi Se ni
konkretnih arheoloskih dokazov, ki bi v tem Casu potrjevali verovanje v bozanstva hiSe in
ognjisCa, polja in vodnjaka, gora in rek, vendar se raziskovalci ljudske religije nagibajo k
tezi, da so bila ta bozanstva vendarle Ze v tem Casu sredisce religijske prakse Kitajcev.

V najstarejSih kitajskih besedilih zaman iS¢emo mite o stvarjenju, izvoru zemlje in
Jjudi. Dokaj pozno®se v literaturi pojavi lik Stvarnika, Pan Guja, ki naj bi bil lo¢il Zemljo od
Neba. Pred eoni da sta bila Zemlja in Nebo zdruZena v veliko jajce, v katerem je prebival
Pan Gu in pocasi rasel, vse dokler ni postal velikan, visok 90.000 milj. Spal je 18.000 let,
nekega dne pa se je prebudil, odprl o€i in opazil vse naokrog temo. Pograbil je sekiro in
razbil jajce na dvoje. Lazji del se je dvignil in postal Nebo, tezji pa se je spustil in postal
Zemlja. Ker se je Pan Gu bal, da bi se Zemlja in Nebo ponovno zdruzila, ju je kot steber
drZal narazen in Cez desettisocC let je bilo Nebo Ze tako dale¢, da bi bila ponovna zdruzitev
z Zemljo nemogoca. Utrujen je Pan Gu omahnil na tla in umrl. Iz njegovega levega ocCesa je
nastalo sonce, iz desnega pa luna. Iz telesa so nastala gorovja, iz krvi reke in iz las drevesa
in roze. Iz kosti so nastale kovine in trdo skalovje in iz njegovega znoja deZz in rosa.” V
nadaljevanju tega mita naj bi bila nekega dne prisla na svet boginja Nu Wa. Potovala je po
gorah in rekah sveta, ki ga je ustvaril Pan Gu in ugotovila, da bi ga bilo treba z ne¢im oziviti.
Ko je bila utrujena, je sedla ob jezero, kjer je v odsevu vode opazila lastno podobo. Domislila
si je, da bi bilo lepo ustvariti nekaj podobnega njej sami in tako je pricela iz vode in blata
oblikovati lutko, ki je oZivela tisti trenutek, ko jo je postavila na tla. Lahko je hodila, skakala
in govorila in Nu Wa jo je imenovala “Clovesko bitje.” Po prvi figuri jih je oblikovala Se
veliko in vse so oZivele. Ker pa je bilo to zelo zamudno, je pomoc¢ila vejo iz trstja v blato in
iz vsake kapljice blata, ki je padla na tla, je nastalo novo lovesko bitje. Cez Gas je razdelila
ljudi na moske in Zenske, ki so s potomci ozivili svet.®

4 NajnovejSe najdbe, ki pri¢ajo o enem najstarejSih civilizacijskih centrov Azije prav na Kitajskem, utegnejo to
spremeniti.

Prim. C. Schirokauer, A Brief History of Chinese Civilization. Harcourt Brace Jovanovich. New York, 1991, 17.
Nekateri avtorji postavljajo prve omembe mita v 6. stoletje n.§t. Prim. E. Erkes, Eine P’an-ku-Mythe der Hsia-
Zeit? In: E. Erkes, Spuren chinesischer Weltschopfungsmythen. T’ oung-pao XXXVIII (1931), 367.

Chinese Myths. Guoji shudian, Beijing, 1986.

Ibid., 5.
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2. Sile yina in yanga. Dao.

Nikakor ni mogoce trditi, da sta pranaceli yin in yang identi¢ni s staroslovanskima
Belobog-Cernobog. Vendar dvojici nastopata v veéini starih civilizacij. Posebnost kitajske je
v tem, da je z njima zgradila korelativisticno dialektiko, ki nekaterim avtorjem pomeni
najvecji prispevek kitajske civilizacije Clovestvu.® Za razliko od judovsko-kr§¢anske tradicije,
v kateri je Clovek oblikovan po bozji podobi in je zaradi svojega posebnega mesta v naravi
tudi obsojen na Zivljenje, loCeno od narave, je Slo Kitajcem predvsem za vzpostavljanje
harmonije z naravo in silami v njej. V izteku grSke filozofske tradicije je ¢lovek razuma
postavljen v nasprotje z naravo, s ¢imer je bil zarisan neizogiben konflikt med ¢lovesko
racionalnostjo in kozmic¢no naravo. Filozofija yina in yanga, ki jo povzameta in modificirata
Yijing in daoizem, pa si prizadeva ponovno vzpostaviti clovekovo povezanost s celotnim
kozmosom. To opisujejo kot vrnitev domov, vrnitev k materi, povratek v maternico, pomeni
pa ponovno vzpostavitev Elovekove povezanosti z univerzumom. Clovekova glavna naloga
je vzpostavljanje harmonije s kozmosom, ki pa je v nenehni premeni, z gibanjem, oscilacijo
med dvema poloma po vzorcu kroznega vracanja, kot velja to tudi za ritem letnih Casov.
Zgodnje daoisticne kozmoloSke teorije so bile osnova kasnejSi daoistiCni alkimiji
kontemplacije in interiorizacije, proizvajanja Cistih esenc in sestavin, ki naj bi vodile do
ustvarjanja bozanskega embrija oziroma “notranjega telesa” alkimisticnega adepta. Osnova
razlicnim tehnikam je nauk o povratku k prvotni naravi. Pojem “povratka” je povezan z
ohranjanjem Daa kot prvotne in nediferencirane enosti pred delitvijo na yin in yang in na
“desettisoC stvari,” ki pomenijo pac vse kar obstaja.

Gibanje Daa je krozno vracanje;
vedenje Daa je Sibkost.

Iz bivajocega so vzniknile vse stvari sveta,
a bivajoce je izslo iz nebivajocega."®

Nenehna menjava kozmicnih sil yina in yanga je Dao.

Dao je rodil Eno,

Eno je rodilo dvoje,

dvoje je rodilo troje,

in troje je rodilo desettisoc bitij.
Desettisoc bitij nosi yin, objame yang
in zdruZi vseobsezne sile dah."

Dao pa ni personaliziran princip, ampak je popolnoma spontano nacelo.

Nekaj je, prej kot Nebo in Zemlja,
iz kaosa nastalo;

% J. Needham, Science and Civilisation in China. Cambridge University Press, 1980.
10 Dao de jing 40. V: Klasiki daoizma. Slovenska matica, Ljubljana, 1992, 112.
' Dao de jing 42. Ibid., 115.
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samotno tiho, neskoncno sirno,

v sebi samem nespremenjeno,

v kroZenju neizcrpno:

pramati vesoljstva lahko bi mu rekli.
Njegovega imena ne poznam.
Nerad ga imenujem Dao,

in Ce naj ga oznacim,

mu recem “Veliki”,

veliki - ker izgineva,

izgineva - je torej dalec,

dalec - vendar se vraca.

Torej je velik Dao,

veliko je Nebo,

velika je Zemlja

in velik je tudi clovek.

Clovek si za vzor jemlje Zemljo;
Zemlja si za vzor jemlje Nebo;
nebo si za vzor jemlje Dao;

in Dao si za vzor jemlje tisto, kar je
taksno samo po sebi.?

Dao je torej tista realnost, ki resni¢no obstaja iz lastne sile, edina, ki v svoji eksistenci
ni odvisna od Cesa drugega.

Zhuang Zi, drugi pomembni daoistic¢ni filozof, zgoraj navedene Lao Zijeve misli razvije
takole:

Zatorej, Eno je tisto, kar ljubite, cesar ne ljubite, je pa prav tako tisto Eno. Tisto, s ¢cimer
se cutite eno, je Eno, tisto, s ¢cimer se ne Cutite eno, pa je tudi Eno. V tem, kar je njihovo Eno, so
tovarisi ljudi. Pravi élovek je pa tisti, pri katerem sta Nebo in Clovek v ravnoteZju.

Smrt in Zivljenje sta usoda. 10, da je vecna, kot je neprekinjena menjava dneva in noci, je
utemeljeno v Nebu. Da obstajajo za cloveka meje, ki jih ni mogoce prekoraciti, temelji na splosnih
razmerah, v katerih Zive bitja. Ljudje zrejo v Nebu svojega oceta in ga osebno ljubijo. Koliko bolj
moramo ljubiti to, kar je visje od Neba! Ljudje vidijo v knezu nekoga, ki je boljsi od njih in so
pripravijeni zanj umreti. Koliko bolj moramo ravnati tako v odnosu do plemenitnika!"

Krepost pa opisuje kot:

Na prazacetku je bilo Ne-bivanje. Bilo je nepoimenljivo. Iz tega se je dvignilo Eno. To Eno
- vendar v svojem bivanju sSe brez oblike, kakrsno morajo dobiti stvari, da se morejo roditi - se
imenuje krepost. Ker se nima oblike, pa - ceprav so v njem Ze nasnovani deli, pa le ne razodeva
Se nobenih locitev - se imenuje pojem. Ker v svojem vztrajanju in gibanju ustvarja stvari in v
koncanih stvareh ustvarja svoj imanentni zakon, se imenuje oblika. Telesna oblika, ucinkovanje,
se imenuje narava. Ce se narava goji, se vrne nazaj h kreposti. Ta krepost pa se v svoji najvisji

12 Dao de jing 25. Ibid., 88.
13 Klasiki daoizma. Slovenska matica, Ljubljana, 1992, 219.
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stopnji ujema s tistim ‘prazacetim”. 'V tem ujemanju se pokaze kot onostransko. V svoji
onostranskosti se izkaZe kot veliko. Od zunanjega sveta se ogradi. Ko se to zgodi, postane eno s
silami Neba in Zemlje. Ta zdruZitev je prikrita. Videti je kot norost, kot nezavestnost. To je
temna, skrita krepost. Grobo, nezavestno, udelezeni ste v Veliki podreditvi.**

Ko opisujemo kitajska pojmovanja o nastanku, razvoju in delovanju sveta, se moramo
zavedati, da ostajamo samo na aproksimativni ravni. V kitajski kulturi namre¢ ni razlikovanja
med materijo in duhom, kot je postalo le-to splosno sprejeto v Evropi. Kitajci tudi nikdar
niso imeli predstave o docela transcendentnem Bogu, lo¢enem od univerzuma, svoje stvaritve.
Kitajski univerzum ne sestoji iz materije in duha, temvec je to kontinuum mnogih razli¢nih
stanj ene same snovi, energetske konstelacije, imenovane gi. V tem univerzumu tudi ¢lovek
ne obstaja iz materialnega telesa in duha, duse, temve¢ iz mnoZice bolj ali manj subtilnih
qijev. Kot pravi Zhuang Zi:

Zivijenje je spremljevalec smrti, smrt je zacetek Zivljenja. Kdo razume njuno delovanje?
Clovekovo zivijenje je sestavijanje diha. Ce se sestavi, potem je to Zivijenje, e pa se razsuje, je to
smrt. Ce pa sta si smrt in Zivljenje druzabnika, cesa se imam potem Se bati?"

Yin in yang sta tudi osnovni naceli Knjige premen (Yijing) in sta tudi podlaga
oblikovanju neokonfucijanskega diagrama Velikega poslednjega (Taiji du). V gibanju se v
Velikem poslednjem manifestira njegov yang aspekt, ko pa mirovanje doseZe mejo, se ponovno
sprevrze v gibanje. Tako gibanje in mirovanje izmenoma nastopita kot izvor drug drugega. S
premeno yina in yanga pa nastaja pet energetskih stanj - voda, ogenj, les, kovina in zemlja.
Yin in yang torej z medsebojnim ucinkovanjem ustvarjata neSteto stvari, ki se spet
reproducirajo. Tako se njihova transformacija in premena nadaljujeta v nedogled.

Sklep

Mitologiji Kitajcev lahko sledimo od §tevilnih mitskih bitij - ki skrivnostno preZzemajo
svet narave in ljudi in imajo v ljudski zavesti vsakovrstne funkcije ¢loveku v prid ali v oviro
in Skodo -, preko vi§jih bozanskih bitij in najviSjega (Shang Di) med njimi, ter na koncu na
ravni neizgovorljivega, z besedami izreCeno in zapisano neizrazljivega. To je grafi¢no
upodobljeno v prikazu kozmoloskega procesa z diagramom Taiji du, v katerem so zgoS§¢ene
filozofije Yijinga, yina in yanga, daoizma, ki so stoletja rastle vzporedno in deloma tudi
druga iz druge.

Tezko bi primerjali to dolgo, plodno tradicijo Kitajcev z obdobjem nastajajoce
civilizacije Slovanov. Ob pokristjanjevanju naj bi se sicer ohranili stari obredi, zagovori,
Sege in zaklinjanja, bajke in ponekod ¢asCenje dreves in studencev. Kot residua magi¢nega
miSljenja bi takSna stara verovanja in Sege nasli Se marsikje po svetu. Zaman bi bilo iskati
hierarhijo v mnostvu fantasti¢nih bitij, vragov, vraZiCev, vampirjev in §kratov, Se dlje pa je
odmaknjeno upanje na odkritje neke svojske arhai¢ne kozmogonije in prek te izdelane
Zivljenjske filozofije, kot so jo izoblikovali in ohranili Kitajci.

Raziskovalci'é so pricakovali, da se jim utegne v dvojici Belobog-Cernobog odkriti
pomembna simbolika v smislu razmerja dobro:zlo in drugih podobnih objemajocCih se

14 Tbid., 262-263.
15 Tbid., 348-349.
16 Med njimi Nikolai Mikhailov, n. d.
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nasprotkov.'” To pa se ni zgodilo. O dvojnosti npr. “Deus bonus”: “Deus malus” tu ne moremo
govoriti. Rekonstruirana oblika “Belobog” utegne biti atributivni naziv za Sventovita,
registrirana oblika “Cernobog” pa eden od nazivov nekega “negativnega bozZanstva.”

17 Tako, kot je kitajska filozofija ustvarila pomembno korelativnost med yinom in yangom.
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Yin-yang in Chinese Mythology
as Compared to the Slavic Belobog and Cernobog

Maja Milcinski

In the paper, the characteristics of Chinese mythology are presented, in particular
the absence of the continuous tradition of myth transmission. The myth of the legendary
Pan Gu is dealt with. The correlative tradition of the yin-yang forces is taken as the origin of
the cosmology of the Xia and Shang dynasties. In the sources of ancient Slavic and Chinese
mythologies no evidence of possible analogies between yin-yang and Belobog-Cernobog
(white- and black- god) has been found. In contrast to the yin-yang forces, Belobog-Cernobog
present two distinctly antagonistic deities. The relation between yin and yang, which has
been illuminated by the texts of daoist philosophers, and Yijing, is correlative, as both of
the elements are equally valued.
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Alcune considerazioni sul pantheon slavo
nell’opera di Aleksandr Radiscev

Stefano Garzonio

The article is dedicated to the barely researched “Songs Sung in Competitions and
Dedicated to Ancient Slavic Deities” by Aleksandr Radiscev. It is centered on a reconstruction of
the old Slavic pantheon as suggested by the great Russian writer, on the literary and ideological
presumptions of this reconstruction, and on a complex syncretic relationship between Radiscev’s
“mythology” and other mythological systems.

Nell’ambito dell’opera poetica di Aleksandr RadiSCev le Pesni, petye na sostjazanijach
v Cest’ drevnim slavjanskim boZestvam, pur nella loro incompiutezza, non occupano certo
una posizione marginale. Si tratta infatti di un testo fortemente condizionato dalle nuove
aspirazioni poetiche di stampo romantico di fine secolo che, gia vive per effetto della moda
ossianica e della rilettura del retaggio omerico, risultarono poi ulteriormente rafforzate
dalla scoperta e dalla pubblicazione dello Slovo o polku Igoreve.

Scritta negli anni 1800-1802, 'opera nacque proprio per effetto della lettura dello
Slovo. Un suo passo, che Radiscev scelse ad epigrafe: «Togda puscaet 10 sokolov na stado
lebede;j, kotoroj dotecase, ta predi pesn’ pojase», chiarisce quello che doveva essere I'impianto
generale del testo: la tenzone tra dieci bardi provenienti dalle diverse tribt slave che, dopo
che i loro falchi avevano ucciso ognuno un bianco cigno, si raccolgono per misurarsi tra
loro nel canto poetico in onore delle loro divinita.

11 testo si apre con una breve introduzione in prosa. In essa troviamo 'appello del
poeta a Bojan affinché egli dalla sua residenza celeste, ove vive “in conversazione con
Ossian e Omero”, faccia giungere al poeta ispirandolo i dolci suoni del suo canto. Segue di
poi la descrizione del raduno delle diverse genti slave provenienti da ogni dove, da Novgorod,
dalla Moravia, dal Don, dalle Alpi, dall'Illiria, ecc. In riva al Dnepr, dopo i festeggiamenti e
i sacrifizi agli dei, i dieci bardi lanciano in volo i loro falchi a far preda di bianchi cigni per
decidere I’'ordine d’esecuzione dei loro canti. Si apre cosi il testo poetico vero e proprio che
nel testo a noi giunto € formato solo dalle canzoni eseguite dal primo ‘bardo’ Vseglas. Di
altri quattro bardi resta esclusivamente il nome fissato nell’introduzione prosastica (Krutosvit,
Chocht, Zven, Tichovoj), dei restanti cinque nulla. Nel canto di Vseglas si celebra Perun
creatore dell’'universo e attraverso le parole del suo sacerdote Sedglav al giovane Veleslav si
narra dell’attacco di guerrieri celti capitanati da Ingvar alla citta di Novgorod e dell’eroica
difesa dei patrioti russi. L'opera rimase incompiuta e fu pubblicata solo dopo la morte del
poeta nel primo tomo della raccolta delle opere del 1807!.

' Sobranie ostavsichsja so¢inenij pokojnogo Aleksandra Nikolaevi¢a Radisceva, ¢.I, Moskva, 1806 [1807], p. 133 e ss.
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La storia testuale delle Pesni non presenta particolari difficolta. Nell’edizione
accademica delle opere, curata da G.A.Gukovskij, si riproduce il testo della prima edizione
del 1807 con la correzione di alcuni ovvi refusi’. Nelle successive pubblicazioni all’interno
della collana della “Biblioteka poeta” ci si rifa a questa edizione’.

Le Pesni hanno attirato I’attenzione degli studiosi per i loro tratti epico-patriottici* e,
in particolare, per ’evidente loro dipendenza dallo Slovo®. Per la loro natura polimetrica,
che le accomuna ad un’altra opera di Radisceyv, la cantata Tvorenija mira,® esse hanno anche
risvegliato I'interesse dei metricisti’.

Di particolare rilevanza nella ricezione generale dell’opera risulta 1’opinione di
Ju.M.Lotman il quale tese a sottolineare lo slittamento storico-ideologico che sottosta
alla ricezione radisceviana dello Slovo nelle Pesni. RadiSCev tende infatti a trasferire il
complesso iconico dello S/ovo in una dimensione storicamente piu remota, assai lontana
dalla Rus’ dei principati del tempo di Igor’ Svjatoslavovi¢. In questo modo egli tende a
idealizzare la comunita slava antica che si sarebbe fondata sul consesso del popolo e sul
potere dei principi come meri esecutori della volonta popolare. Insomma RadisCev
proponeva di rileggere I’antichita slava in una chiave di stampo repubblicano che si fondava
sul concetto di «sobornaja naroda viast»® mutando nel contempo anche I’orizzonte della
narrazione bellica. Nel canto di Vseslav si narra infatti dell’attacco dei Celti a Novgorod
(in realta i normanni che all’epoca specie per influenza delle teorie del Mallet si
consideravano con Celti ¢ Germani un unico popolo). A parte I’evidente influenza
dell’Ossian tale scelta tematica poteva essere legata, da un lato, all’esigenza di sottintendere
al carattere predatorio e non slavo del potere zarista che amava ricondursi alla stirpe di
Rjurik e, dall’altro, al desiderio di ribadire i tratti invece tradizionalmente repubblicani
dell’organizzazione sociale slava antica. Insomma in maniera assai criptica RadisCev
tendeva a identificare I’autocrazia con un potere imposto con la forza agli antichi russi
dai conquistatori normanni’. Nella parte del suo ampio saggio dedicata ai rapporti tra
Radiscev e i membri della futura Beseda ljubitelej russkogo slova, Al'tSuller evidenzia
I’analoga lettura operata da Radiscev e Siskov del passo dei dieci falchi e cigni, passo, che
entrambi i letterati interpretano in modo diretto e non metaforico a differenza dei primi
traduttori dello Slovo. L'esigenza di giungere ad una definizione genuinamente nazionale

A.N.Radiscev, Polnoe sobranie socinenij, Moskva-Leningrad, 1938, pp. 53-73.
A.N.RadisCev, Polnoe sobranie stichotvorenij, Leningrad, 1940, pp. 71-89 (a cura di G.A.Gukovskij); A.N.Radiscev,
Stichotvorenija, Leningrad, 1975, pp.162-180 (a cura di V.A.Zapadov).
E’ il caso, ad esempio, di D.D.Blagoj, cf. la sua Istorija russkoj literatury XVIII veka, Moskva, 19604, p.500 e ss.
Cf., ad esempio, Ju.M.Lotman, «Slovo» i literaturnaja tradicija XVIII-nacala XIX v., in Slovo o polku Igoreve -
pamjatnik XII, Moskva-Leningrad, 1962, pp. 352-356; M.G.Al'tSuller, Poeticeskaja tradicija Radisceva v literaturnoj
zizni nacala XIX veka, in A.N.Radiscev i literatura ego vremeni “XVIII vek”, sb. 12, Leningrad, 1977, pp.131-134;
F.N.Prijma, «Slovo o Polku Igorevey v russkom istoriko-literaturnom processe pervoj treti XIX veka, Leningrad,
1980, pp.214-217.
Le analogie tra le due opere di Radiscev, nelle quali il tema della creazione del mondo ¢ visto rispettivamente in
chiave pagana e cristiana, risultano ancora piu evidenti se si pensa anche alle comuni loro reminiscenze da
Milton, Klopstock e Young (cf. N.D.Ko¢etkova, Poézjja A.N.Radisceva in Istorija russkoj poézii, t.I, Leningrad,
1968, pp. 157-158).
Cf. K.D.Visnevskij, Stich Radiiceva in A.N.Radiscev, V.G.Belinskij, M.Ju.Lermontov: Zanr i stil’ chudoZestvennogo
proizvedenija, Rjazan’, 1974, pp. 22-31; M.L.Gasparov, Ocerk istorii russkogo sticha. Metrika. Ritmika. Rifma.
Strofika, Moskva, 1984, pp.73-74.
Ju.M.Lotman, «Slovoy i literaturnaja tradicija XVIII-nacala XIX v., cit., p.353.
Ibidem, pp. 355-356.
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e autonoma del mondo antico-slavo si accompagna in RadiScev all’idea di rapportarla al
mondo greco antico e a quello dei Celti. Da qui la commistione di elementi omerici e
ossianici che peraltro confermano la vicinanza di Radis¢ev alle concezioni poetiche dei
futuri membri della Beseda, da Derzavin a Siskov appunto®.

In una chiave analoga a quella lotmaniana interpreta le Pesni il Prijma, il quale individua
nell’opera una evidente polemica nei confronti di Karamzin e della sua lettura dello Slovo.
Il canto che Bojan ispira a Vseglas risulta infatti essere un “inno alla liberta di Novgorod” e
in questa chiave dunque suona come una critica alle concezioni storiche ufficiali dell’epoca
ispirate dagli scritti di Caterina II'". A differenza del Knjaznin di Vadim Novgorodskij Radis¢ev
tese comunque a rendere il proprio testo meno esplicito, il che spiegherebbe, secondo Prijma,
la sostituzione dei Normanni con i Celti'2.

Il Prijma critica poi il Lotman in relazione all’affermazione secondo cui Radiscev
«vynuzden byl reSitel'no deformirovat’ vsju ego (dello Slovo, S.G.) idejno-sjuzetnuju
strukturu» (pag.356). In effetti Radiscev rivisita lo Slovo in una prospettiva che non poteva
non polemizzare con il complesso ideologico del medioevo antico-russo, ma a me sembra
non tanto con lo Slovo, quanto con le diverse sue riletture coeve. In quest’ottica di particolare
rilievo risulta dunque la scelta di ambientare ’opera in un’epoca assai piu antica e di volgere
una particolare attenzione al mondo della mitologia slava antica. Tale circostanza risulta
peraltro profondamente legata alla visione generale della poesia popolare che RadiScev
privilegiava. Ancora nel 1792 nel suo trattato O celoveke, o ego smertnosti i bessmertii, egli
scriveva a proposito dell’immaginazione dei poeti:

«...voobrazenie ich obrazovalosja vsegda okrest ich leZaSCeju prirodoju. VoobraZenie
Saadievo guljaet, letaet v cvetjaS€emsja sadu, Ossianovo nesetsja v utlom dreve poverch
valov. A est’li kto zachocet sdelat’ sravnenie ispovedanij i mifologii narodov, v raznych
koncach zemli obitajuscCich, to skol’ voobraZenie kazdogo obrazovalos’ vnesnost’ju, nikto
ne usumnitsja».'

Non ¢ dunque fuori luogo prendere in esame la trattazione degli elementi propriamente
nazionali che RadiS¢ev offre nelle Pesni e, in primo luogo, della mitologia slava antica per la
quale, evidentemente, il semplice rimando allo S/ovo ¢ in questo caso insufficiente.

Nel presentare il complesso delle credenze degli antichi slavi e i tratti salienti della
mitologia pagana RadiSCev si ricollega a numerose opere del XVIII secolo con le quali
intrattiene un complesso rapporto di dipendenza e, al tempo stesso, opposizione. Il gia
accennato specifico sostrato ideologico che di per sé differenzia le Pesni di RadiScev dal
complesso delle altre opere letterarie ispirate allo Slovo svolge una sua azione significativa
anche in relazione all’approccio che lo scrittore mostra nei confronti dello studio e della
definizione del pantheon slavo.

Il pantheon offerto da Radiscev fu subito correlato da Gukovskij a quello che Michail
Popov aveva descritto nel suo Opisanie drevnego slavianskogo jazyceskogo basnoslovija,

10 M.G.Al'tsuller, Poeticeskaja tradicija Radiscéeva v literaturnoj Zizni nacala XIX veka, cit., p.134.

! Assai rilevante la circostanza rilevata dal Prijma che il nome di Ingvar scelto da Radiséev per il predatore celtico
fosse quello di un ipotetico antenato di Rjurik, figlio di Odino, del quale scrive Caterina II nel suo Istoriceskoe
predstavlenie iz Zizni Rjurika (cf. F.N.Prijma, «Slovo o Polku Igoreve» v russkom istoriko-literaturnom processe
pervoj treti XIX veka, cit., pp. 215).

12 FN.Prijma, «Slovo o Polku Igoreve» v russkom istoriko-literaturnom processe pervoj treti XIX veka, cit., pp. 214-215.

13 A.N.RadiscCev, O celoveke, o ego smertnosti i bessmertii in A.N.Radis¢ev, Polnoe sobranie socinenij, t.I1, Moskva-
Leningrad, 1941, pag. 64.
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sobrannogo iz raznych pisatelej (SPb., 1768)", Al'tSuller e poi Zapadov fecero anche il nome
di Culkov e citarono il suo Kratkoj mifologiceskij Leksikon (1767). In effetti le fonti impiegate
da Radiscev furono assai pilt ampie e in modo assai convincente V.A.Zapadov ricorda tra
esse i lavori di V.N.Tati§cev, G.F.Miller, M.V.Lomonosov, Caterina II per la ricostruzione
storica e gli scritti di M.D.Culkov, M.I.Popov e V.A.Levsin per la mitologia pagana slava'.

Nel gia citato suo lavoro sulla poesia di Radis¢ev M.G.Al'tSuller definisce il pantheon
che il poeta prende in prestito da Culkov e del quale fa ampio uso anche in altre sue opere,
come il poema Bova, “arsenale di mitologia pseudoslava”'. Zapadov in modo piu articolato
precisa:

«Vossozdavaja v poéme basnoslovie (mifologiju) drevnich slavjan, Radis¢ev inogda
sleduet ich tolkovanijam, a inogda svobodno obras§caetsja s trudami svoich predsestvennikov
v €toj oblasti, kotorye Casto raschodilis’ mezdu soboj v charakteristike togo ili inogo boZestva,
a inogda i sam socCinjaet charakteristiku i atributy boga, izvestnogo v istori¢eskich rabotach
1i8’ po imeni»".

Nell’introduzione prosastica e poi nel canto di Vseglas RadiSc¢ev nomina le seguenti
divinita slave: Perun, Svjatovid, Veles, Strij, Pozvizd, Nij, Cernobog, Lada, Lel’, Polel’,
Dazd’bog, Znic e Kupalo. Si tratta nel complesso di déi gia ampiamente trattati dalle fonti
e dai manuali mitologici settecenteschi e le stesse singole varianti terminologiche rientrano
senza problemi nella norma dell’'uso del tempo. In questa prospettiva le Pesni non destano
percio particolare interesse per gli studiosi e in definitiva rientrano in un approccio alla
mitologia slava caratteristico dell’epoca e basato su quello che in relazione a Tati§cev
Myroslava T.Znayenko definisce un “entirely arbitrary method of collecting data, without
preliminary criticism and comparative evaluation of sources”'®. Tuttavia quello che risulta
invece interessante ¢ la funzione mitopoietica svolta nel testo dai riferimenti mitologici e, in
particolare, 1'uso creativo che Radiscev fa di quei riferimenti.

Gia Gukovskij e poi Zapadov nelle loro edizioni delle Pesni avevano evidenziato nei
commentari la stretta correlazione del pantheon radisceviano con quelli definiti nella seconda
meta del secolo da Popov, Culkov e Levsin. Una piu attenta disamina puo forse aiutare a
rilevare qualche piccola discrepanza anche nella stessa nominazione delle divinita, nel senso
che in alcuni casi RadiSCev pare operare autonomamente, anche se nel complesso il suo ¢
un approccio eclettico alle gia citate fonti.

Perun, ¢ ovvio, ricopre un ruolo centrale nel pantheon presentato da Radiscev nel
brano prosastico e poi nel canto di Vseglas. La raffigurazione e gli attributi del dio sono nel
complesso tradizionali e rispettano le fonti mitologiche cui RadisCev attinge.

Lattributo per eccellenza ¢ ovviamente la folgore in una raffigurazione che anche
per il riferimento all’Olimpo ribadisce I’analogia tra Perun e Zeus: “Togda tvoja desnica
sil’na, rdjana, / Vrascaja ogn’, udar voznessi vverch, / PrevySe vsech verchov cholmistogo
Olimpa, / NizverZet molniiu i grom/ I zvuk i tresk, i smert’ i uzas...” (vv.164-168).

14 Gukovskij in A.N.Radiscev, Polnoe sobranie socinenij, t.1, cit., pag. 453 [cf. anche A.N.Radi$cev, Polnoe sobranie
stichotvorenij, op.cit., pag.153], utilizza la ristampa di questo scritto in M.Popov, Dosugi ili Sobranie socinenij i
perevodov, €.1, Sankt-Peterburg, 1772, pp. 175-208.

5 A.N.Radis¢ev, Stichotvorenija, Leningrad, 1975, pp.260-261.

1© M.G.Al'tsuller, Poeticeskaja tradicija Radisceva v literaturnoj zZizni nacala XIX veka, cit., p.131.

I A.N.Radiscev, Stichotvorenija, op.cit., pag. 261.

18 M.T.Znayenko, The Gods of the Ancient Slavs. Tatishchev and the Beginnings of Slavic Mithology, Columbus, 1990,
p. 102.
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Nel contempo, la rappresentazione pregnante della creazione del mondo in chiave
slavo-pagana offerta nel canto di Vseglas merita una certa attenzione per la sua originalita
e per i suoi collegamenti con la mitologia classica e con la cosmogonia biblica. In particolare,
colpisce il collegamento che si instaura naturalmente tra I'immagine della creazione
dell’'universo operata da Perun e I’analogo quadro con il quale si apre il Vangelo secondo
Giovanni (“In principio era il Verbo, e il Verbo era presso Dio, e Dio era il Verbo....”). Si
legge infatti nel canto di Vseglas:

Ne slovo li tvoe
Vozzvalo v bytie
Vse to, ¢to oko nase zrit?
1li vse to, ¢to mysliju postignut’ mozZem?

11 collegamento tra slovo e bytie evidentemente trasferisce la cosmogenesi slavo-pagana
in un nuovo quadro di riferimenti che diviene ancora piu evidente se lo si rapporta nella
stessa opera di RadisCev alla cantata Tvorenie mira nella quale la parola (slove) assurge al
ruolo di personaggio accanto a Dio e al coro:

Nacnem?

Recem:
Vozljublennoe slovo,
O pervenec menja!

afferma Dio e la parola conclude:
“Ozivis’, telesno semja, / Priimi nacalo, vremja, / I dviZen’e, vesCestvo, / Tverdost’
telom, / Zizn’ dvizen’em, - / Se veiéaet bozestvo”".
Ancora in questa prospettiva, qualche passo oltre, nel canto di Vseglav, si introduce
il tema della creazione dell’'uomo sempre in chiave slavo-pagana. Il dio Perun, notato che
quello che aveva fatto era buono (“Dobro ty vidja vsjudu...”) crea 'uomo e la donna a
propria immagine (“se obraz tvoj, o sil’nyj!”), ed in essi vive lo spirito, la parola del dio (“Se
duch tvoj, ili slovo, / Zivuiée v Zene i v muze...”). Curiosamente nei versi successivi Radiscev
presenta un’immagine dell'uomo non propriamente in chiave eroica slavo-pagana, bensi
chiaramente riconducibile alla poetica del barocco internazionale e in concreto alla lirica
Bog di Derzavin: “Tvoren’e brennoe, o car’ zemli! / Ty slab, ty Cerv, ty mal, / Pylinka ty v
sravnenii vsego...”?
Nel prosieguo della narrazione vengono presentate le altre divinita.
Znic, definito “svetlyj, Zarkij, Ziznodatel’”, tende ad essere collegato ad Apollo.”!
In questa prospettiva si creano evidenti analogie con Svjatovid che Lev§in definisce
addirittura “russkij Feb” e che nelle Pesni fa solo una fugace apparizione nell’introduzione
prosastica. Svjatovid & infatti per Popov e Culkov “dio del sole e della guerra”. Il fatto poi
che nel canto di Vseglas ZnicC sia presentato insieme a Lada e al figlio Lel’ (vv. 71-74) e

¥ A.N.RadiscCev, Polnoe sobranie stichotvorenij, op.cit., pag. 39, 41-42.

20 Cf. A.N.Radiscev, Stichotvorenija, Leningrad, 1975, pag. 262.

2l In un’altra sua opera, il poema Bova, RadisCev conferisce a Zni¢ gli attributi di Febo (cf. A.N.RadisCev,
Stichotvorenija, op.cit., pag.262).
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poi raffigurato nel talamo matrimoniale con Lada (vv.109-112), dimostra come questa
divinita fosse riconducibile in RadiScev anche ad Ares (Marte). Lada ¢ infatti definita
“mat’ rozden’ja” ed ¢ recepita, come gia da Popov, la Venere slava, “boginja brakov i
veselija ljubovnogo”. In aggiunta € curioso notare come nell’introduzione prosastica
Radiscev faccia riferimento alla leggenda secondo cui gli slavi del Pomor’e sarebbero
originari dell’isola di Cipro e avrebbero portato con se “obrjady sluZenija blagotvornyja
Lady”?. Tale circostanza rafforza il parallelo con la mitologia greca ed anzi tende a fondare
una stretta interdipendenza tra la mitologia slava e quella greca nella concezione di
Radiscev, una sorta di approccio sincretico.

Veles “otec [...] buduscCich zivotnych”, € ricondotto al mito originale, al “grozovoj
mif”, legato al furto del bestiame (vv.120-125) e non presenta dunque particolari elementi
di novita.

Pozvizd, secondo Popov I’Eolo russo, viene invece da Radis¢ev ricondotto a Nettuno,
tanto da presentare il tridente tra i suoi attributi: “Uz Pozvizd machom svoego trezubca /
Vozbryznul okean na susu...” (vv.94-95). Il dio dei venti, o meglio degli eventi atmosferici,
¢ infatti per Radiscev Strij (Stribog) in evidente sintonia con il celebre passo dello Slovo,
dove i venti sono definiti “Striboz’ie vnuki”. Strij indica anche I'occidente nel passo: “Vostok,
Jug, Sever i Strij bujnyj sam / Tvoi sut’ slugi” (vv. 16-17).

Nij, “otec zemli, i krusc, i kamnej” (v.48), ¢ ricondotto, secondo il parallelo gia
proposto da Popov, a Plutone, al dio degli inferi, e svolge nella creazione del mondo la
funzione di analogo ctonico di Perun: “Zdes’ vizd’, velel ty Niju susSu vzdvinut’, / Na nej
goram vznesti...” (vv. 87-88). Nell’introduzione prosastica Nij ¢ presentato insieme a
Cernobog che invece non viene poi introdotto nella descrizione della cosmogenesi cantata
da Vseglas. Ampio spazio & qui invece riservato a Dazd’bog, divinita che Popov e poi Culkov
definiscono “podatel’ blag” e “bog bogatstv”. In Radis¢ev Dazd’bog ¢ il messaggero di
Perun: “Kogda uSc¢edrit nas / Poslannik blag tvoich velikich, / Poslannik tvoj Dazd bog”.
Nel contempo egli ¢ il dio degli alberi e delle spighe. Entrambe le circostanze sembrano
apparentarlo ad Ermes nelle sue funzioni di messo degli dei e di protettore delle greggi.

Kupalo, che per Popov ¢ il dio kieviano dei frutti, & presentato insieme a Pozvizd
con la formula “Skryvavsie v svoich ogromnych nedrach / Vsemirnyj okean, / I reki, i ozera”
(vv.45-47), il che evidentemente fa riferimento al collegamento dei rituali di Kupalo (Kupala)
legati all’acqua?®, e di fatto fa della divinita slava la dea dei fiumi e dei laghi corrispondente
a Teti.

Da notare infine come le Pesni debbano anche essere collegate ad un altro testo
incompiuto di RadiScev, il poema Bova. Qui sono presenti altri riferimenti alla mitologia
slava sebbene assai piu fugaci e non sistematici. Da rilevare comunque I'introduzione di
Zimcerla che RadisCev tratta non tanto come la tradizionale corrispondente slava di Aurora,
quanto come la dea dei fiori, la Flora degli slavi.?*

Nell’avvertimento al suo Opisanie drevnego slavenskogo jazyceskogo basnoslovija Popov
rileva:

“Sueverstvo i mnogoboZie drevnich Slavjan stol’ Ze bylo prostranno, skol’ko u Grekov
i Rimljan: est’ li b drevnij na$ vek izobiloval prileznymi pisateljami, to by my nyne uvidjali

22 A.N.RadiscCev, Stichotvorenija, op.cit., pag. 164.
23 V.V.Ivanov V.N.Toporov, Kupala in Mify narodov mira, Moskva, 19882, t.II, pag. 29.
2 Cf. A.RadiscCev, Stichotvorenija, op.cit., pag. 262.
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takoe Ze mnoZestvo knig, kak i u nich, o Slavenskich bozZestvach, prazdnestvach, obrjadach,
proroCestvach, gadanijach, predznamenovanijach i procich ich proizsestvijach...”?

Evidentemente I’aspirazione di RadisCev era quella di offrire alla letteratura russa
un’opera che sintetizzasse in sé il complesso della tradizione mitologica slava in stretta
connessione con la mitologia classica, quella nordica e, in particolare, con la tradizione
biblico-cristiana. Il desiderio gia chiaramente preromantico di affermare la genuinita e la
specificita del retaggio nazionale antico-slavo si combina cosi con I'esigenza di fare della
nuova poesia russa lo strumento per esprimere mitopoieticamente il complesso
dell’esperienza mitico-spirituale dell’'umanita in una chiave storicamente problematica se
non propriamente utopica che vedeva nella Russia il piu genuino erede delle principali
linee della cultura umana.

La narrazione, che nel canto di Vseglas segue la descrizione della creazione
dell’'universo trasferendo il lettore in una Novgorod assalita da ipotetici guerrieri celti, si
chiude con i canti in onore di Cernobog e I’esaltazione di Perun, delle genti antiche slave e
dei loro discendenti: i Russi, che sapranno far rivivere le gesta e la gloria dei padri. In questa
chiave patriottica va visto appunto 'atteggiamento di RadiSCev verso la mitologia degli
antichi slavi: i russi e la loro poesia sono di essa i discendenti piit degni e nel contempo gli
eredi della tradizione classica antica e i piu sinceri difensori della tradizione cristiana e
della fede®.

2 M.Popov, Opisanie drevnego slavenskogo jazyceskogo basnoslovija, sobrannogo iz raznych pisatelej, Sankt-Peterburg,
1768, pag. 1 <o>.

26 Interessante sara in seguito confrontare la posizione di RadiS¢ev nei confronti della mitologia slava con quella
tenuta dei poeti suoi coetanei in una prospettiva analoga a quella legata al problema della ricezione della
mitologia classica in Russia nel XVIII secolo, cf. V.M.Zivov, B.A.Uspenskij, Metamorfozy anticnogo jazycestva v
istorii russkoj kul'tury XVIIXVIII vv., in Anticnost’ v kul'ture i iskusstve posledujuscich vekov, Moskva, 1984, pp.
204-285.
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HexoTtopble coo0paxeHus 0 CJIaBIHCKOM MAHTEOHe B TBOPYECTBE
Aunekcannpa PagmmeBa

Stefano Garzonio

Cpenu mpousBeneHuit pycckoit tutepaTypbl XVIII Beka, MOCBSIIIEHHBIX CIaBSIHCKOM
mudonoruu, Ilechu, nemole Ha COCMA3AHUAX 8 HeCMb OPEGHUM CAAGAHCKUM 00MHCeCmeam
Anekcannpa Pamuinesa 3aciy>kuBaloT 0cOOEHHOr0 BHUMaHUS. Jle10 B TOM, YTO B HUX
BEJIMKUI MUcaTeb TOCTUraeT OPUTMHAILHOTO CUHKPETU3Ma PasHbIX MUGOIOTUIECKUX
3JIEMEHTOB, UMCTO CJAABSIHCKUX, aHTUYHBIX, 0M0J1€1iICKO-XpUCTUAHCKHX, OCCUAHOBCKUX U T.
II. cBOOOHAS TPAKTOBKA CJIaBIHCKOTO MUMOJIOrMYEecKoro Matepuaia B dyXe PycCKOro
mudonoruzma XVIII seka (Yynkos, [Tomos, JIepiunH), obpaliieHue K TO3TUYECKOMY MUDY
Cnosa o noaxy Heopege, SSBHO TIpeIpOMAaHTUUYECKHUE BESHUS OCCHAHOBCKOU MO33UM,
IyxoBHas noatuyeckas tpaguuus pycckoro XVIII Beka koMbuHupyrores y Paguiiesa co
CTpeMJIeHHEM T103Ta MEPEOCMBICIUTL POJib U 3HaueHHe Poccruu B HOBOM KyJIBTYpHOM
MaTpUOTUYECKOM NIyXe, Tlle Maeaau3alus APEeBHECIasICKOTO SI3bIYECKOT0 MUpa M €ro
PEUTUO3HBIX BEpOBaHUI coUeTaeTcsl ¢ uaeajsamMu cBoOomoIobus u “cobopHOil HapoIa
Bractu’.



Govor demona u slovenskim knjizevnostima
19. veka

Dejan Ajdacic¢

The author analyses the characteristics of the speech of demons in the folklore of the
Eastern and Southern Slavs, relying on the studies of L. N. Vinogradova and O. V. Sannikova.
The speech of the demons based on the folklore and christian origin is analysed in the stories by
0. Somov (Kievskie ved’'my), N. Gogolj (Vecera na hutore bliz Dikan’ki), V. Olin (Pan Kopitinskij),
Kvitka (Ot tobi i skarb, Konotopska vid'ma), A. Storozhenko (Zakohani cert), in the dramas by
V. Dal’ (No¢’na rasput’i), A. Delvig (No¢’ 24. ijunja), V. Kjuhel’beker (Ivan, kupeckij syn), J.
Sterija Popovi¢ (Milos Obilié), K. Topolja (Cari).

Jezik demona nije do skora privlacio paznju istrazivaca slovenske mitologije, pa tako
ni knjizevnih istoricara koji su se bavili predstavama demona u knjiZevnostima Slovena. Tek
je usmeravanjem sistematske paznje na sve detalje izgleda i ponaSanja demonskih bi¢a
otvoreno i pitanje nacina njihovog opstenja. U tekstovima Govorit necistaja sila (1988), i
Pol’skaja mifologiceskaja struktura fol klornogo teksta (ReCevaja harakteristika
mifologiCeskih personazej 1994:72-81) O.V. Sanikova ukazuje na stilistiCke osobenosti govora
demona, tona i prilika u kojima demoni govore, funkcije njihovog govora, posebnog tona i
ponavljanja. Ona izdvaja tipove izobliCavanja ljudskih reci i funkcije demonskog govora u
njihovom opStenju sa ljudima ili medu sobom. U radu Zvukovye stereotipy povedenija
mifologiceskih personazej L.N. Vinogradova (1995: 20-23) bavi se i smehom, pocikivanjem
demona, zvukovima predenja i tkanja koje proizvode Zenski demoni, ali i ¢utanjem kao
odlikom demonskih bi¢a u narodnim verovanjima. I kod balkanskih Slovena, u folklornim
tekstovima postoje potvrde ovih verovanja. U svom kratkom radu Vinogradova se nije bavila
posebnostima demonskih zvukova, te to otvara pitanje Zanrovskih posebnosti odlika
demonskog oglasavanja. U opisu verbalnog ponasanja mitoloskih bi¢a Vinogradova i Tolstaja
navode da akustiCke crte i govor u ponaSanju vila i samovila nisu naglasene kao u predstavama
o isto¢noslovenskim rusalkama i zapadnoslovenskim boginkama, koje Jjubjat zadavat’ voprosy,
oklikat’ ljudej po imeni, dlja R(usalok), krome togo, harakterno pristrastie k zagadyvaniju
zagadok, obrascenija s pros’bami ob odezde i t.p. (Vinogradova Tolstaja 1994: 30-31). Ljubinko
Radenkovi¢ u tekstu Mitski atributi Starine Novaka u epskoj poeziji juznih Slovena i Rumuna
(1988: 211-243) istakao je mitske tragove gnevnog Gromovnika kod balkanskih Slovena i
jakog zvizduka negativnih junaka u ruskoj epici. Tom povezivanju zvuénog oglaSavanja moglo
bi se prigovoriti da se odnose na bica razli¢itih svojstava i da je sam nacin ispustanja zvukova
razliCit.

Sli¢nost i razlicitost demona i ljudi u folklornim tekstovima pokazuje se izmedu ostalog,
irazlikom u na¢inu njihovog sporazumevanja. Ukoliko je jezik ljudi istovetan jeziku demona
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u folklornim tekstovima, jezikom se ne istiCe razlika izmedu ljudi i demona. Odsustvo te
razlike moze da ima razliito poreklo. Jezik moZe, ali ne mora da bude element razlikovanja
demona i Coveka. Nekada je samo nacin izgovaranja, smeh ili neki drugi, neverbalni postupak
dovoljan da bi se ukazalo na prisustvo neljudskih bi¢a. Poseban slu¢aj predstavljaju vestice,
vampiri i drugi demoni koji se javljaju u ljudskom oblicju ili se mogu pretvoriti u coveka koji
ve¢ svojim biv§im Zivotom ili dvostrukim Zivotom mogu vladati i ljudskim jezikom. Posebno
isticanje prisustva prekogrobnog ili demonskog sveta istiCe se oneobiavanjem jezika kao u
slucaju demona koji nemaju ljudski izgled. U narativno razvijenim folklornim Zanrovima sa
bogatijom verbalnom komunikacijom ljudi i demona, zadavanje zadataka, nadmudrivanje i
drugi vidovi verbalnog opstenja predodreduju da junaci dva sveta govore istim jezikom.
Ukoliko se slicnost, odnosno razlika jezika demona od jezika ljudi posmatra prema tipovima
demona, o€igledno je da ¢ovekoliki demoni ¢eS¢e govore kao ljudi no demoni prirode - lesi,
vodeni duhovi i dr. Karakteristi¢ni zvukovi koji ispustaju ovi demoni bliski su zvukovima iz
prirode - zvizdanju, hujanju, pistanju i dr. Zenski demoni vezani za kuéu mogu da prave
zvukove domacih aktivnosti, kao $to su navele Vinogradova i Sanikova.

Nazivanjem jezika demona - imenom jezika neke etniCke grupe, istovremeno se
projektuju demonska svojstva u tu etni¢ku grupu, i etnicki odreduje demonski svet.
Demonizovanje drugih naroda ili verskih grupa ne obuhvata samo opisivanje jezika demona,
vec se ogleda i u nazivanju imena igara davolskih bica, detalja njihovog izgleda i dr. Ukoliko
pisac imenuje demonski jezik, on je uvek tud i odbojan. Jezik tudinaca, kao jezik necistih
sila odraZava spajanje dela ljudskog i neljudskog sveta od kojeg se predstavljena zajednica
oseca ugrozZeno iiskazuje neprijateljstvo. Pridavanje jednom jeziku demonskih atributa menja
se sa promenom istorijskih okolnosti. U ruskim srednjevekovnim tekstovima na crkveno-
slovenskom jeziku, pokazao je Boris Uspenski, davoli govore pored tatarskog i latinskog i
na ruskom. Demonizacija tudeg jezika odrazava napetost i sukobe etnickog ili verskog porekla.
U pravoslavnoj narodnoj kulturi jezik demona je latinski, kao jezik katolickog bogosluZenja.

U prici ruskog, malo poznatog romanticara Valerijana Olina o poljskom panu koji je
prodao svoju dusu davolu, koristi se size koji je u rusku knjizevnost usao jos u 18. veku. Pan
Kopitinski, u istoimenoj Olinovoj pri¢i dolazi kod malodusnog Andreja da mu pomogne da
otme Mariju iz manastira i izgovara izreke na latinskom. U Kvitkinoj pri¢i na ukrajinskom,
Ot tobi i skarb blagom opsednuti Homa Masljak dolazi kod davola u Sumu i ni§ta ne razume
kad davolCi¢i progovore na hrancuskom. Da citalac ne bi pomislio da je zvucna bliskost
naziva jezika sa francuskim slucajna, pisac nekolikom francuskim re€ima potvrduje svoju
ideju. Satiri¢ni ton u navodenju menija davolskog drustva koji se gosti u Sumi sa
najraznovrsnijim sirevima, Sampanjcima i drugim dakonijama istice opoziciju davolsko-
bogatasko-strano prema ljudsko-obiéno-domace. Francuski izoblicen u nazivu jezika je u
ocCima isto¢nih Slovena bio oli¢enje izopacene i bogate Evrope. U Gogoljevoj pri¢i Strasnaja
mest’ u obeleZavanju demonskog jezika ne javlja se govor, ve¢ pismo - na kapi kolduna nisu
napisana ni ruska ni poljska slova. Iako koldun izdaje pravoslavce katolicima, isklju¢ivanjem
latinice i ¢irilice Gogolj, podrazumeva neko neevropsko pismo koje ima magijske moc¢i. U
toj prici iz zbirke Vecera na hutore bliz Dikan’ki delimi¢nim prepoznavanjem i negativnim
odredenjem pisma sa demonskim moc¢ima fikcionalizuje se i dodatno potvrduje neljudski
karakter slova na kapi zlog Carobnjaka.

Razlika izmedu ljudskih i neljudskih bi¢a moze biti predstavljena u knjizevnim
tekstovima i njihovim posebnim, drugacijim jezikom. Jezik demona razliit od ljudskog



Dejan Ajdacié

jezika istiCe razliku izmedu njihovih svetova. O odlikama i funkciji govora demona u odnosu
na ljudski govor piSe Sanikova: Rjad harakteristik rec¢i mifologiceskih personazej realizuet
predstavlenija o neponjatnosti kak znake cuzogo: zaumnaja (bessmyslennaja) rec’,
glossolaliceskaja re¢’, kosnojazycnoe bormotan’e (1994: 73). lako je demonski govor
nerazumljiv ljudima, kao verovanje ili fikcionalna tvorevina sadrzZi tragove ljudskih jezika.
Posebnost jezika demona Cine ponavljanja i varirana ponavljanja odredenih grupa glasova
ili re€i, npr. - vampir u vodenici iz bugarskog demonoloskog predanja nocu izgovara: tr"nga-
m’nga malo mome (Miceva, 58), ili karakodZere, takode u bugarskom predanju govori: Striko-
liko, striko-liko... olelej, olele-e (Miceva, 46), dok u srpskom predanju osenja izgovara: Tittunjiv
¢aj, ¢aj! Tutunjiv éaj, ¢aj! (R.Radenkovic, 116).

Jezik demona odstupa od jezika ljudi na nacin sli¢an otklonima u tajnim jezicima
socijalnih ili etni¢kih grupa, razbrajalicama, magijskim tekstovima. Ponavljanje ili unoSenje
dodatnih grupa glasova, kao i izbacivanje pojedinih glasova, zamagljuje prepoznatljive reci,
ali one zadrzavaju asocijativnu vezu sa re¢ju od koje su “nastali”. O tipovima ekstenzija u
malim folklornim Zanrovima pisala je u svojoj knjizi Etimologija i male folklorne forme
Biljana Sikimi¢ (1996). Visestruko ponavljanje iskaza demona takode je jedna od odlika
koje imaju magijski folklorni tekstovi. Demoni kao bi¢a drugacija od ljudi mogu govoriti
posebnim jezikom. U izvesnim sluCajevima ritmizovanje govora demona sa onomatopejskim
elementim koji oponaSaju udaranje, skakanje, preskakanje vitla ili razboja - ima magijsku
moc¢ upravljanja stvarima.

Ukoliko pisac navodi i re€i “demonskog jezika”, sklonost prema jezickom o¢udavanju
odreduje meru razumljivosti njihovog govora. Narativna funkcija re¢i koje demoni izgovaraju
priblizava njihov jezik ljudskom jeziku, posebno ukoliko demoni od ljudi nesto traze. Tada
demoni najces$ce govore sa ljudima njihovim jezikom. Demoni posezu za svojim jezikom u
situacijama kada komuniciraju medu sobom. Ali kako u devetnaestom veku svest o knjiZzevnim
moguénostima izmisljanja potpuno drugog jezika nije dostigla slobodu avangardnog
oslobadanja od jezika, i u tim prilikama izmiSljanje jezika je kratkotrajno i svedeno. Trenutak
prelaska sa jednog na drugi jezik pisci najceSce koriste kako bi pokazali posebne moci
demona i pokrenuli fantastiénu motivaciju dogadaja koji se prikazuju ili kako bi predstavili
neljudska bica u svom ambijentu. Na raspolaganju piscima stoje i opisi posebnog nacina
izgovaranja - nejasno mrmljanje, hripanje, SiStanje, dranje, ali i posebno isticanje razliCitosti
govora demona u odnosu na ljudski govor.

U spevu srpskog romanticara Sime Milutinovica Raznovidje viteztva vila oblakinja,
drugarka s oblacka se obraca svom pobratimu i najve¢em junaku iz epske tradicije - Marku
Kraljevicu jezikom tek izvjestnim Pobri. Kako tri epska junaka u ovoj avanturi slede uputstvo
vile, kao viSeg bi¢a iz narodnih verovanja, i sam smisao njihovog traganja dobija viSi smisao.
Isticanje da samo Marko moZe razumeti vilinski jezik daje mu viSa mitska svojstva.

U pseudoistorijskoj drami Milos Obili¢ o sukobu Turaka i Srba, Evrope i Islama u 14.
veku, zasnovanoj na mitskom i psiholo§kom razvijanju dogadaja uoci kosovskog boja, Jovan
Sterija Popovi¢ strukturom iskaza deli junake i po nac¢inu govora. Dok se ljudi izrazavaju
proznim tekstom, aveti, kao bica sa viSim moc¢ima govore, ali se izraZavaju i u osmerackim,
najceScée ukrSteno rimovanim katrenskim stihovima. Razlika u nacinu opstenja dosledno se
sprovodi, i o€igledno ima funkciju razlikovanja ljudskog i demonskog govora. Demonska
svojstva u iskazima aveti se postizZu i ponavaljanjem odredenih reci, stihova i itavih strofa.
Strofu kojom se prevara predstavlja kao nacelo njihovog delovanja aveti ponavljaju. Cak i u
proznim odeljcima u kojima se pripoveda, umece se ritmizovanje: Sve je metez, sve je buna.
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Pesnik je prozne iskaze namenio za pripovedanje aveti o nedelima koje su ucinile, ali je za
re€i magijska prizivanja zlih sila saCuvao stihove:

Vi, koje ste snazne sile,

Abvetinje, hale, vile,

Vukodlaci, bauci i more,

1 ostale sve utvore, (...)

dajte nama Zaoku vasu,

Za umnozit jarost nasu

Stihovi aveti, pored samog ritma napregnutiji su po izrazu, puniji figurativnih obrta,
imperativnih i elipti¢nih izraza. U oneobiCavanju iskaza demona, Sterija je najvise odstupio
od jezika ljudi u magijskim formulama u poslednjem, petom Cinu. Aveti Zele da naude
najve¢em junaku, Milosu Obili¢u i Salju na njega zveri izgovarajuci:

Krdrbrbr br stvori se,

Na Milosa br sloZi se,

Junacki br pokaZzi se.

Suglasnicka grupa br fikcionalizuje prizivanje i imenovanje sile. Eksplozivnost i zvu¢na
treperavost glasova se pojacava u nizanju u prvom stihu. Posle ovih reci pojavljuju se zveri
- krokodil, tigar, koje Milo§ savlada. Demonsko svojstvo ima i horsko izgovaranje stihova,
kao i njihovo ponavljanje. Sterija se koriste¢i nekoliko strategija zvu¢nog slikanja demonskog
sveta viSe oslonio na pravljenje razlike izmedu govora ljudi i aveti, no na §ire izmisljanje
demonskog jezika.

U pesmi Zlo, objavljenoj u srpskom romantic¢arskom casopisu, nepoznati pesnik (1858)
predstavlja demonsko mesto Jadikovo uz pomo¢ dijaloga dva demona:

Bauk viknu: ,,hozajdeni!”

Gvozdenzuba: ,daj ga meni!”

Imenom Jadikovo demonizovani prostor koji se povezuje sa jadom, jadima, naseljen
demonima dobija i svoj zvucni lik u nejasnoj reci bauka. Odgovor Gvozdenzube je izreCen
na jeziku ljudi i implicira da se nerazumljive re¢i bauka odnose na Zrtvu zlih bi¢a. To
preplitanje nerazumljivih i razumljivih re¢i uklopljeno je u rimu koja sama po sebi kratkom
dijalogu daje onostrani prizvuk.

Nepouzdani Saharov, toboze je zabelezio i pesme beloruskih i ukrajinskih rusalki u
knjizi Skazanija russkogo naroda. Njegovi zapisi bili su dovedeni u sumnju jos u folkloristici
19. veka, ali su u ruskoj kulturi bili podsticajni za oblikovanje zaumnog jezika demona u
knjiZevnim delima.

Fikcionalizovanje velikih mo¢i jezika demona podrazumeva dva tipa govora - onaj koji je
jasan ljudima i onaj koji ljudi ne razumeju. Poseban jezik demona javlja se retko, i on u knjiZzevnim
tekstovima upucuje na nameru demona da iskoristi svoje nadljudske mo¢i. Takvi iskazi su nacinjeni,
uz manje ili ve¢e oCudavanje, po modelu magijskih tekstova. Tako u drami alegorijsko-mitoloskog
sadrzaja Vladimira Dalja No¢’ na rasput’i razni demoni govore jezikom ljudi, kako u opstenju sa
ljudima, tako i izmedu sebe (ukoliko bi govorili potpuno drugim ili veoma ocudenim jezikom
tekst bi bio nerazujmljiv i nejasan). U situaciji kada Vodeni Zeli da pokaZze Domovom da u
njegovom carstvu nema ljudi koje on trazi napravi magijski gest - okrece se jezeru, dize ruke, i
izgovara tekst sa magijskim odlikama: Krut, krutojar polog bereZok - vodojalicy, omuty glubokie,
morci mokroe, golubaja prazelen: slusat’ ne dremat’, tut bol Sak govorit: skin te pogadku, da na svet
otdajte molcanov svoih!. Posle ovih reci, nad jezerom se pojave utopljenici i kruZe nad njim. Tekst
je ocigledno sazdan po ugledu na bajanja i zaklinjanja. U njemu postoji ponavljanje rei uz
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prosirivanje (krut krutojar), oksimoronski spoj boja (golubaja prazelen). U semantickoj ravni reci
vezane za vodu u uvodnom delu omogucavaju “uspostavljanje” veze sa primaocima poruke.
Izoblicavanjem prefiksa i sufiksa sugerise se magijska priroda teksta. Sama poruka je iskazana
imperativnim zaklinjanjem da se pojave cutljivi - tj. mrtvi u jezeru, utopljenici. Nesto kasnije se i
u dijalogu Lesija i Vodenog javlja tekst nalik magijskom.

Najkrac¢a noc¢ u godini, ivanjska no¢ prema verovanjima slovenskih naroda predstavlja
doba izrazite aktivnosti demona. Ovaj motiv se Cesto javlja u tekstovima ruskih pesnika i
pripovedaca 19. veka, kako u motivima potrage za blagom, tako i u suofenju sa onostranim
silama. U drugoj sceni No¢’ 24. ijunja Anton Deljvig predstavlja Lisu goru na kojoj oko
mrtve devojke Marije vestice pevaju pesmu:

Raczlilisja vody

Na cetyri brody:

Kak na pervom brode

Rosca zacvetaet,

Solovej scelkaet; ;

Na vtorom to brode

Leto vesnu gonit

A kukuska stonet.

Kak na tret'em brode

Koni lagkonoski

Poletjat s doroZki.

Na cetvertom brode

Svet devica placet

Za nerovno iduci

Serdcem liho cuyci.

Pocetna dva stiha sa motivom deljenja vode na Cetiri broda unose prizvuk magijskog
teksta, ali se u daljem razvijanju pesme pokazuje da ovo deljenje nema niti magijski smisao,
jer niti nalaZe ukljucivanje, niti iskljucivanje odredenih svojstava ili objekata. U opis deljenja
prve tri vode pre ima dekorativne funkcije, dok se opis Cetvrtog broda vezuje za nesretnu
devojku Mariju koju zemlja nece da primi, te njeno telo leZi na Lisoj gori, na Sabasu vestica
i necistih bica.

Pesme vestica sa izmiSljenim, besmislenimi reCima objavljene su u knjizi Saharova
Skazanija russkogo naroda. Vestice, prema ukrajinskim predanjima imaju i svoje brojeve do
deset: odion, drugian, trojcan, cerican, podon, lodon, sukman, dukman, levurda, dyksa, ili -
odino, popino, dvikikiry, hajnam, dajnam, spovelosx, spodalos’, rybcin, dybcin, klek (Dalj 1996:
59). U folkloru brojevi se najceSce javljaju u razbrajalicama, basmama i zagonetkama.

U Kjuheljbekerovoj drami Ivan, kupeckij syn, objavljenoj tek sredinom 20. veka, niz
demona - Kikimora, demoni, Velzevuv i drugi obracaju se jezikom ljudi akterima dramske
radnje, ali i “gledaocima”. U jednoj sceni pesnik je predstavio Osvetoljubiva vestica Amfiza
posle proslavlja s davolom dogovor o pomoci oko uniStenja Ivana i njegovih pratilaca i vrti
se s njim uz neobi¢nu muziku. Violina sama svira, a ona peva:

Vvozduhe povisla skrypka,

Skacet sam po nej smycok;

Pljaset rak i pljaset rybka:

Pryg i skok, skok i pryzok.

Eh! vertisja, kumanek!
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Demonski oZivljeni instrument i Zivotinje koje igraju potcrtavaju u pesmi vestice poziv
za ukljucenje u igru.
Kada u Kvitkinoj pri¢i Konotopska vid’ma potope nekoliko Zena iskusavajuci da li su
vestice, Jevdoha, ostaje na povrSini pevajuci pesmicu: Buv sobi colovik Sazka, na n'omu sira
sirjazka povstiana Sapocka, na spini latocka; ¢i horosa moja kazocka. Pesma koju peva vestica
ima odlike magijskog teksta - ponavljanje sa ekstenzijom (Sikimi¢ 1995) deminutivnih sufiksa
koji ritmizuju - sir, sirjazka, pri cemu se poslednja re¢ povezuje i sa licnim imenom Sazka.
Kratka i jednostavna pesma koja u opStenju sa onostranim silama omogucava Jevdohi da ne
potone se gradi na oCudavanju iskaza i izvesnom zatamnjenju smisla.
Ukrajinski pripovedac Aleksandar StoroZenko u gogoljevskoj prici Zakohani cert navodi
davolsku zakletvu: Ot tobi ruka i bisove pekel "no slovo. Umesto zaklinjanja u Boga i bozje
rajsku rec, davo Trutik se zaklinje u davolsku paklenu re¢ u ¢emu je ocigledno parodijsko
preobrtanje hriS¢anskog iskaza.
Neobi¢no poigravanje ljudskim i neljudskim iskazima izveo je ruski romanticar Orest
Somov u pri¢i Kievskie ved’my. Preznacenjem obredne pesme u pesmu demona on je
preznacio preuzet folklorni tekst, kao i folklorizovao predstavu o demonskom svetu. Na
skupu na Lisoj gori kraj Kijeva, glavni junak se kriSom pratec¢i svoju mladu Zenu nade na
obesnom veselju vestica, davola, lesija na kome kada crni medved digne ruku svi zapevaju
pesmu:
Vysoki skoki
V soroki,
Nizki poklony
V vorony,-
U napomeni pisac upucéuje da je ovo svadbena pesma, ali ne odreduje u kom delu
obreda se ona peva. U studiji Litvinove-Barto§ o svadbi u ¢ernigovskom selu Zemljanci
jutarnje pokazivanje nevestine kosulje kada mladi izadu iz loZnice prati obredna igra “skakanje
vrane/svrake” (Gruji¢ 1995: ). Somov je to, naravno, znao, i demonima na sabatu je pripisao
pevanje pesme sa erotskim znacenjem razdeviCenja i pokazivanja krvave koSulje.
U komadu Ukrajinca Kirila Topolje Cari. predstavlja se pesma na §abasu na Lisoj
gori, brdu na kome se u folkloru isto¢nih Slovena necista bica najcesce sakupljaju. Pavo je
u liku Jevreja, peva pesmu na poljsko jevrejskom. U tekstu o Topoljinom komadu Kostomarov
je pohvalio veran opis narodnih verovanja o je zaista maloruski davo; pojam o njemu proizilazi
iz istorije i proslog Zivota (Petrov 1884:122). Etnicki element demonizacije susednih, kroz
istoriju neprijateljskih naroda ovde je preuzet iz folklora. U prvom stihu je iskrivljena latinska
poslovica tace, jace sub fornace, koja svedoc¢i o §kolskom poreklu pesme (Petrov 1884: 120)
Jaze, tace, suparnace -
Moja-z babusen’ko-z!

U mne-z bendo babusen ko
Vel'my-z staren’ko-z.

Zavse sen "ze na pecu,
Jadle sobe kalacu -

- Pif pif, pif pif!

Jak kalacuf ne dostajo-z,
Ben’ze ljuzio gadajo-z

Tseba-z takzZe j voroZbyc,
Cob cim bendo i pozic’ -
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- Oh vij, oh vij, vij!
Jace-z, tace-z, suparnace-z -
Moja-z babusen’ko-z -

Dvostih koji se pojavljuje na pocetku i kraju uokviruje sadrzaj pesme. Stihovi su rimovani,
a izvesnim re¢ima se dodaje glas “z”. Pesma sadrzi i reCi bez znacenja koje se ponavljaju u po
jednom stihu, a fikcionalizuju magijski tekst - pif, pif, pifi kasnije - Oh vij, vij, vij.

Govor rusalki i vestica privlacio je paznju pesnika i u 20. veku oslanjajuci se na starije
etnografske i knjiZzevne spise. U pesmi Hlebnikova No¢’ v Galicii sklonost pesnika ka
zaumnom jeziku folklora podstakle su pesme koje je “zapisao” Saharov, kao i tekst Aleksandra
Bloka Poezija zagovorov i zaklinanij. Po slovam Jakobsona, pered nacalom pervoj mirovoj
vojny on podelilsja s Hlebnikovym sobrannymi im obrazcami podobnyh zaumnyh zagovorov
(Ivanov 1986: 70). Oslobadanje jezika u avangardi dalo je podsticaja i istrazivanju zaumnog
jezika demona.

Govor demona u knjiZevnim delima isto¢noslovenskih i juznoslovenskih pisaca 19. veka
oslanja se pre svega na izmiSljanje reci i iskaza koje imaju posebne mo¢i. Iskazi demona
folklornog i hriS¢anskog porekla nacinjeni su oneobi¢avanjem ljudskih reci, ponavljanjem
grupa suglasnika i reéi, podrazavanjem magijskih folklornih iskaza, i katkada koriS¢enjem
stranih reci. Njihove reci najcesce su uoblicene u stihovima, §to u kontrastu sa proznim delovima
teksta istiCe razliCitost demonskog i ljudskog govora. U knjiZevnim tekstovima slovenskih
autora 19. veka pisci se slobodno upustaju u izmisljanje reci demona, katkada se oslanjajuciina
etnografske spise sa elementima mistifikacija. Paznja posvecena narodnim verovanjima i
praznoverjima, iako oslonjena na sli¢ne i srodne predstave iz usmene tradicije, u knjizevnim
delima dobija i svoj poseban, za nacionalne knjizevnosti specifican oblik. Medusobnim
“dijalogiziranjem” pisaca moZe se objasniti manje ili vece prisustvo odredenih mikromotiva i
izraza u okviru nacionalnih knjizevnosti. U ispitivanju govora demona u slovenskim delima 19.
veka, ovde su naznaCeni neki primeri i otvorena pitanja koja proizilaze iz odnosa folklora i
knjizevnosti. Dalja Citanja mogu se usmeriti ka jezickim, knjiZzevnim i poetickim odlikama
izmisljenog jezika demona, kako sa tipoloske tacke gledista, tako i sa knjizevnoistorijskog stanovista.
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Le discours des démons dans les littératures slaves du dix-neuviéme siécle

Dejan Ajdacic¢

L'auteur considére les priorités du discours des démons dans le folklore des Slaves de
I’Est et du Sud en s’appuiant sur les études de L. N. Vinogradova et de O. V. Sannikova. Le
discours des démons d’origine populaire et chrétienne est examiné dans les contes de O.
Somov (Kievskie ved’my). N. Gogol’ (VeCera na hutore bliz Dikan’ki), V. Olin (Pan
Kopitinskij), Kvitka (Ot tobi i skarb, Kontopska vid’'ma), A. Storozhenko (Zakohani Cert),
les textes dramatiques de V. Dal’ (No¢’ na rasput’i), A. Del’vig (Noch’24. ijunja), V.
Kjuhel’beker (Ivan, kupeckij syn), J. Sterija Popovi¢ (Milo§ Obili¢), K. Topolja (Cari). La
dénomination de la langue des démons par la langue des peuples ennemis résulte de la
démonisation ethnique. Le discours des démons en vers différe du discours humain en
prose. La langue des démons se forme par la caricature, la rythmisation, la répétition et par
I’emploi des expressions etrangeres. L’auteur révele le contexte folklorique et ethnographique
des certains exemples littéraires.



K Bomnpocy 00 oaHoii MucTHGUKaIMHY HIH
roroJjieBckuii Buii npu cBeTe yKpanmHcKoOn
mucoorum!

Enena E. Jleskuescras

The article deals with the genesis of the main antihero of Gogol's stories - “Vij”, comparing
it with mythical figures in Ukranian folk tradition.

Kpyr nipo6sem, cBI3aHHBIX ¢ HapOAHbIMU McTOKaMu TmoBect H.B.I'orons “Buii”,
MOXKHO pa3NieJIuTh Ha IBe Kateropuu. K nmeppoit oTHocUTCsI pobiiema CroxkeTa, KO BTopoit
— BOTMPOC O CAMOM JINTEpaTypPHOM TIepCOHaXKe, NaBllieM Ha3BaHUe IMoBecTU. Bompoc o crsi3u
CIOXeTa TOTOJIEBCKOI MOBECTU C PACIIPOCTPaHEHHBIM MOTUBOM YKPaMHCKUX ObUTYEK 00
yMepllieii BeibMe 1 rapyOKe, MOCay>KMBIIEM IPUUMHOM ee CMEPTH 1 ITPOBELLIEM TPU HOUU
oKoJi0 ee rpoba (AapHe, Tomrcon 307), MOXXHO CUMATATh JaBHO PELIEHHBIM (CM. XOT$I ObI:
CymuoB 1892:472-479, Ilerpos 1937: 742,778) — OCHOBHBIE CTPYKTYPHBIE€ 3JIE€MEHTHI
noBecTy ['0rosist MoTHOCTBIO MOBTOPSIIOT CFOXKETHYIO KAHBY COOTBETCTBYIOIIMX YKPAMHCKIX
1 F0O3KHOPYCCKUX ObUTMYEK, BOSHUKIIIMX, OYEBUIHO, TIOJ BIUSIHUEM YKPAUHCKOMN TPaaULIVH.

HeperieHHoli octaeTcs rpobiieMa reHesuca Bus Kak quTepaTypHOTro MepcoHaxa,
OJTHAKO eJ[Ba JI He eAMHCTBEHHBIM NUICTOYHUKOM BO3HUKHOBEHHUSI 3TOM MPOo6IeMbl MOSKHO
cuurtath yTBepxaeHue camoro H.B. T'oronst o ToM, uro “Buii — ecTh KosloccanbHOE co30aHne
MPOCTOHAPOIHOTO BOOOPaKeHUSI” U UTO “TaKMM MMEHEM Ha3bIBaeTCsl Y MaJOpPOCCUSIH
HavyaJIbHUK THOMOB, Y KOTOPOTO BEeKM Ha IJla3ax MIyT no camoii 3emin”. IToucku Bus B
HapOIHOM KYJbTYpe BEIyTCs ¢ KOHIIA MIPOIILIOTo BeKa — U3BECTHO, YTO B MPOTpaMmy o
cbopy cBedeHUil B 06JacTU HapOIHBIX CyeBepuii, cocTaBieHHyIo B 1884 r. Ha VI
ApxeonornueckoM chesne B Onmecce, 61 BKIIOUEH Boripoc o Bue, Tak u octaBuuiics 6e3
oTBeTa (MunopanoBuy 1896: 48).

TTockonbKy MOIBEPrHYTH COMHEHMIO ciioBa ['0rosist 1o cux Mop He peniaacsl HUKTO,
a MUdOIOrMUecKHii MepcoOHaK ¢ TAKUM MMEHEM U ¢ TAKMMU ITPpU3HaKaMU B YKPaHCKOM
MUbOIOTHYECKOM cucTeMe He oOHapy»KeH, y MccienoBaTeneil octaBaics OIUH MyTh —
“iepephITh” BCIO YKPaUHCKYI0 MUDOIOTHIO B TIOMCKAX MEPCOHAKE, XOTSI ObI IO OTAETbHBIM
MpU3HAKaM COOTBETCTBYIOIIMX Buto. [ToaToMy BCe MOMBITKA YCTAaHOBUTHL CBSI3b Bust ¢
repcoHaXkaMu YKPauHCKOM TeMOHOIOTUN CTPOWIIMCH IO OJTHOMY IPUHIIUITY: 6pajicsi oquH
1“3 MOTUBOB TOTOJIEBCKOTO OmMucaHus Busi 1 K HeMy MOABICKUBAINCH COOTBETCTBUS B
HapOIHOI KyJIEType, 4acTO He TOJBKO CIaBSIHCKOM (Cp., HanpumMep, TunoTe3y B.1.AbaeBa
0 POICTBE TOr0JIEBCKOI0 IEPCOHAXKA C OCETUHCKUM 60oroM cMepTu Vayu; Abaes 1958:303.
HHTepecHo, 3Ha JIM TOJILKO caM ['0roJib 0 CyIlecTBOBAHUM 3TOTO OCETUHCKOTO NeMoHa?)

! This article was financially supported by RGNF (grant N 96-04-06034 “MifologiCeskie osnovy slavjanskoj
narodnoj kul'tury”).
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Tpamuuusa cuutath Bus mepcoHaxkeM Hapoduoii ClaBIHCKON MM@OJIOIrUM HACTOJIBKO
CWJIbHA, YTO CTaThsl O HEM IoMNaja B mocienHee uznaHue Mudoaornyeckoro cioBapst
(Mudonormueckuii 1991: 123).

MpbI MCXOAMM U3 TOTO, YTO MMMOTOTMUECKUI TIepCOHaXX B HApOIHON Tpamullviu
MpeNncTaBisieT OO0 MyYOK YCTOMUMBBIX, peJIeBaHTHBIX TPU3HAKOB, CKPETITIEHHBIX UMEHEM.
OueBHMITHO, YTO MPU3HATH BUst co3naHneM yKpauHCKOro “HapoJHOT0 BOOOpakeH!sT” MOKHO
TOJIKO B TOM CJIyyae, eCJIi B YKpauHCKOM Tpaauiuu OyaeT o6Hapy»keH MepcoHax ¢ Habopom
TeX 3Ke, UTo U 'y Bust mpru3HAKOB MM XOTs Obl Oosblieit ux yactu. [TepcoHak roroieBcKoi
TOBECTH MTPU3EMUCThIH, KOCOMATbIH; C SKUIMCTHIMU, KaK KperKrue KOPHU pyKaMy 1 HOTaMu;
BEChb B UEPHOI1 3eMJIe; C JKeJIe3HBIMM TabIIaMU U JIUIIOM; MTOI3EMHBIM TOJIOCOM; ITTMHHBIMU
BEKaMH, OMyILLEHHbIMU 0 3eMu. Ero nosipieHue rnpeasapsieTcst BOMYbUM BoeM. OCHOBHAs
GyHKIMS - HeobbIUaliHasi CIOCOOHOCTb BUIIETh, TIPEOA0JIeBasi B3MISAIOM CIelMalbHble
aroTporienyecKre Nperpabl, HEIOCTYIHbIE 3pEHUI0 OOBIYHBIX TEMOHOB.

BonbIIMHCTBO M3 yKa3aHHBIX MPU3HAKOB B OTAEJIbLHOCTU BCTpeYaeTcsl y caMbIX
Pa3HbIX CIABSHCKMX TepcoHaxkeil. [TpuzeMucTocTb, MaleHbKUI POCT — OTJIMIUTETbHAS
yepTa MHOTHX, TIPEUMYIIIECTBEHHO 3aMalHOCIaBIHCKUX MU(DOIOTUUECKUX CYLIECTB (Cp.
noi. krasnoludki, cnoBau. pikuliki u np.). CoriacHO MOBEPhSIM, MaJICHbKUM POCTOM TakKKe
MOTYT 00J1aaTh TaKK1e PYCCKUE TIEPCOHAXKU, KaK: 00M08O, KUKUMOPA, U4emuKy — NEMOHBI,
MPOUCXOSIINE U3 3aMYIIEHHBIX MAaTePSIMU NeTeil M BBIKUIBIILEH, w)uKyHsl, a TakKKe
MOJbCKUIA topielec, TIONECCKUI 600sHOL, YeIICKUE U TIOJIbCKUE TIepCOHaXU diblik, skFitek n
MOJ., 3aMalHO-yKpauHCKUN xogaHey, 2o0oeaHey U Op. NOMalIHUE TyXU-0OOTATUTENH,
YKpauHCKUe TON3eMHbIe JIIOU paxmaHsl, a Takke MHUGbOIOrnyecKre CyliecTsa B BUIE
HOYHBIX OTOHBKOB, TTPOUCXOISIIME U3 YT 3aryOIEHHBIX MaTepsIMU MJIalleHIIEB: YeIICKIe
svetlonosi, oabcKue bledne ogniki n mp.

2KenesHble yacTul Tesia — yepTa 1OCTaTOYHO XapaKTepHasi ISl CIaBIHCKUX IEMOHOB:
XKeJle3Hble PYKM, COTJIaCHO BOJOTOACKMM IIOBepbsM, Y barnuka (3eneHuH I: 263), a
JKeJle3Hble MaJIbIIbl HA pyKaXx - y 3amagHoyKpanHcKoro vepma (I'Hatiok 1912: 5), >kene3HbIMU
3y6aMM 00J1aTal0T CEBEPHOPYCCKUE UVAUKYHBL, Hepmu N epemuK JcenesHo3y0bili - KOJIIYH,
BCTAIOIIMIA IO HOYaM U3 MOTHIIBL, CepOCKUE 6uL1bl U KapakonOucyavt. Cp. OMHO U3 cepOCKUX
Ha3BaHUI KapakKoOHIXKya gvozdenzub (Moszynski, I1:671). Cpenu nepcoHaskeil, KOTOPbIMU
MOyTajau OeTei, N3BECTHLI: scenestbt yonoeek (I1onecke), b6aba c scenesnvimu 3ybamu - XEHCKOE
MuGOJOrMYecKoe CyllecTBO, xuByllee B noje (Ilomnsibe), Zelezna bdba — demckuii
MOJIeBOM IeMOH, 00eperarmInii Topox oT neTelt, saqusna 6aba (Iloneche), baba xconmsna
(3anmamHast YKpauHa), ouxa 6aba 3 03enisibim makozonom (TaM ke ). 2Keae3HbIM MOTYT ObITh
TMepCcoOHaXKM ClaBsiH. CKa3oK: MesiZelezo — CKa304HbBINM cuiiady, KOTOPBIA MECUT 3KeJle30
(3aiinena, 1975: 18), dellicKue W CIOBAIIKUE JCeAe3HbIE MOHAX, Med8eO0b ¢ HCeae3HOl
wepcmoto, Jceaesuvlii eoak (Cp. 4elll. mociaosuily: “Baje jako o Zelaznem wilku”). 2Kenes-
HBIMU I'PYISIMU, COTJIACHO MOJIECCKOM Tpaauium, 061anatoT pycanku. OqHako, Takas neTaib,
KaK 3KeJle3HOe JIMII0, KOTOphIM Haaenawn [oronb Bus, mo kpaiiHell Mepe B BOCTOYHO-
CJIaBSHCKUX TPaIUIUSIX HaM He U3BECTHa.

3achlmaHHOCTb 3eMJieil — MpU3HaK, YKa3bIBaIOIINI Ha 3arpoOHOE MIPOUCXOXKICHHE
nepcoHaxa (4To CIpaBelyIMBO OTMEYAJOCh BO MHOTUX MCCIEIOBaHUSX), B HAPOIHOM
YKPaMHCKOM Tpaguliuy B MPSMOM BHUAE He OTMeYeH. 31eCh BO3MOXHbBI HEKOTOpDbIE
KOCBEHHbIE aHAJIOTUH C I0XKHOCIaBIHCKUM 00pa3oM BaMITUpa, HO BPsijl i ['0roJib Xopo1io
OBbUT 3HAKOM C I03KHOCJIABSIHCKOM Tpanuiieil. MosKHO MpearoioKUTh, YTO 3Ta AeTaib ObLia
npuaymMaHa camuM [orojieM, Kak ¥ COBEPIIEHHO HEECTECTBEHHOE ISl CIaBSIHCKOM
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HaponHO! MMGOIOTUM COYeTaHWe B OMHOM MEPCOHAXKE Kelle3a U 3eMJIu. 3aMeTUM, UTO
T'orosnb HECKOIBLKO POTUBOPEUMT caM cebe, KOTIa CHauaia FOBOPUT O 3aChINaHHBIX 3eMJIei
pyKax 1 Horax Bus, a mo3xe ymmoMUHaeT ero >KeJe3Hblii Maell.

Yto KacaeTcsi BOTULETO BOSI, COTTPOBOXKIAIOIIIETO TOSIBJICHHE ITEPCOHaXa, TO MPSIMBIX
napajieneil B HApOAHON TpaauIluM HaM OOHAapYXXUTh HE yIaloch, OMHAKO, COTJIACHO
TIPEBHEPYCCKUM JIETOMMCSIM, TaKasi 0COOEHHOCTb IMPUIMChIBAJIACh MOOBIaM. B yacTHOCTH,
B MnatbheBckoii 1 JIaBpeHThEBCKOI JIETOIMCSAX TOBOPUTCSI O TIOJIOBELIKOM XaHe Bonsike,
KOTODBIH Tpuiliea Ha rnmomoiilb JdaBuay BolabIHCKOMY M TaMIIKUM KHSI3bSIM B UX 60phbe
npoTuB yrpoB: “U BocTaBb BOHSAKD 0TbbXa OTH paTH, U MOYa BBITU BOIBUYBCKU U OTBBICS
€My BOJIKb, M TloYallla MHO3UM BOJIM BBITH, BOHSIKD Ke TipibXxa moBbiaa J{aBbInoBH, SIKO
no6bua Hel ecTh Ha YTpbl” (LuT. mo: KyamuueBckuii 1887/8: 677-678).

Bonee moapo6bHOro paccMOTpeHMsI 3aCiTy>KMBaeT BOIIPOC O Tazax Bus u dyHkmn
€ro 3peHNsl, HEOMHOKPATHO 3aTparuBaBIlIMiics B HAYYHO TuTepaType (MICTOPUIO BOIIpoca
1 UCUEPITbIBAIOIINIA MTepeueHb MHI0EBPOIIENCKUX TIepCOHaXKEH, 001anatoluX naroioruei
3peHus, cM. B: UBaHoB, 1973). B moBectu I'orosst Xoma bpyT okpy>keH MaruaecKumM Kpyrom,
TIeJTaloIUM €To He TOJIbKO HenocsraeMbIM ISl HEYUMCTON CUJIbI, HO M HEBUIUMBIM. DTO
TOJIHOCTBIO COOTBETCTBYET OOILECIABIHCKUM, B TOM UMCIIe YKPAaUHCKUM BEPOBAHUSIM B
TO, YTO aloOTPOINEUUYEeCKUil Kpyr MpeacTaBiaseT sl HEUMCTON CHUJIBI YTO-TO THUIIA
HETIPOHUIIAeMOI CTEHBI U JIUIIAET €€ BOZMOXKHOCTH BUAETh YeaoBeka. COrmacHo TEKCTY
noBecTd, Buit Hy>keH He ISl TOro, 4YTo0bl yOUTh XoMy (C 3TUM Moria Obl CIIPaBUTLCS U
cama MaHHOYKa, ecliv Obl 3HaNA, Iie OH), @ UCKITIOUUTENBLHO JUISI TOTO, YTOObI €T0 YBUIETD.
3ameTnm, uyTo XOMa yMUpaET He OT B3ristaa Bus, a ot cobcTBeHHOrO0 cTpaxa: “be3npixaHHbIi
TpSIHYJICS OH Ha 3eMJII0, M TYT 3Ke BbUIETeN myX 13 Hero oT crpaxa” (Ioronb 1959: 193).
Kcratn, I'oronp akiieHTHpYeT 3Ty MbBICIb, BKiIanbiBas ee B ycta Tubepus I'opobiis -
ToBapuila XoMbl 1o Oypce: “A 51 3Ha10, IoYeMy IpoIal OH: OTTOTr0, UYTO ITOOOSUICS. A eclii
ObI He OosICs, TO OBI BedbMa HUYEro He MorJjia ¢ HuM caeiaTh” (Foroib 1959: 194). Barsn
Bust He cMepTOHOCEH, a BCeBUTSILL, a ero IilaBHasi GyHKLUS — BUAETB TO, YTO HE MOIBIACTHO
TIPYTUM IEMOHAM.

B ykpanHCKMX ObLTUYKAX ¢ aHATOTUYHBIM CIOXKETOM 3TY (DYHKIIMIO BBHITIOTHSIIOT
pa3Hble TIepCOHAXHW, HUYeM He HaloMuHarole Busi: KueBckas BenbMa, caMasi ctapast
BeJbMa, CTapIIMil YepT U TMOJ., B COOTBETCTBYIOIIUX FOSKHOPYCCKUX TEKCTaX, U3BECTHBIX
Ha YKPaMHCKO-PYCCKOM TOTpaHnYbe, B 9TOM KauecTBEe MOTYT BBICTYIATh KpHBas BedbMa
WJIM MJTaTIeHell C XBOCTUKOM — COTJIACHO HAPOJHBIM BEPOBAHUSIM, C XBOCTAMU POXKIAIOTCS
BeJbMbI M KOJIAYHbI. OOBIMHO OBUTMYKM He CONEPKAT yKa3aHMi Ha MX BHEIIHUI BU, HO B
9TOM HeT M 0co00i HYXIbl — 3TO CBOETO poja MepcoHaXu- Kiuile”, yeil obauk 6e3
HarOMMHAHWN XOPOIIIO M3BECTEH BCEM HOCHUTENSIM NAHHOW Tpaaullvd. YTIOMHHAETCs
TOJIbKO MX PYHKIINS, 00I1Iast 151 3TUX IIepCOHaXKel - BUIeTh HeBuauMoe: “J{nBKa (aHajmor
NaHHOYKM - E.JI.) mapwuia, mapuia — Hema. Haknukana segpM. IllykaroTh — He HAlioyTh.
ITocnanu 3a KueBckoit — “OH Ha NPBIBAIOYKY KojIo cToBna chiabiTh” (ITonTaBckas ryo6.,
Munopanosuu 1896: 46).

Ornvicanust B TPAIMIIMOHHBIX TEKCTaX IPYrUX NPEICTABUTENEN HEUNCTON CHUIIBL,
TOMOTAIONIMX MEPTBOI BeIbMe MOryOUTh IJIABHOTO T'eposi, CTEPEOTUITHBI U MOJTHOCTHIO
COOTBETCTBYIOT TPaIWIIMOHHBIM I1abJoHaM 00JMKa CAaBIHCKUX MUMOJOTUYECKUX
MepcoHaxkeil: BeIbMbl 000opaunBaroTcs “OeabiMu cyukamu” (Cymckast ry6., ['puHueHko I:
69), ceunbeil niu copokoit (Tynbckas ry6., Komunn 1899: 41), ueprt siBisieTcs B 00JIMKe
“potHoro koMaHnupa” (XapbkoBckas ry6., 'punuenko I1: 325-326), MepTBbIe, KOTOPHIMU
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KOMaHIyeT yMmepllasl BeibMa, enyT “Ha chIBbIX KOHSX” (ITonraBckas ry6., MunopamoBuy
1896: 47) u nmon. T.o. B HapOOHBIX ObUIMUYKAX poJib Bus BBIMOIHSIOT JOCTaTOYHO
pacrpocTpaHeHHble B BOCTOUYHOCIABSIHCKON MUDOJOTUU MepCcoHaXKu, KOTOphlie B
OOJIBIIMHCTBE ClTyyaeB HaaeeHbl 0011eil ¢ HUM YHKIIMeN, HO BHEIHUI 00JUK KOTOPbIX,
CyqIsl IO TPAIUIIMOHHBIM OTIMCAHUSIM, Taxke OTHAJIEHHO He HarloMrUHaeT Busl.

B nosectu 'oronst ieMoHM4eckoe cBepxBUIeHUe Bus CONpspKeHO ¢ XapaKTepruCTUKOM
€ro HeoOBIYHBIX V143, 3aKPITHIX UIMHHBIMU PECHULIAMU, KOTOPbIE OH HEe MOXKET MOIHSThH
6€e3 MoCTOPOHHE MOMOIIH (CP. B CBA3U C TUM 3TUMOJIOTHIO CJIOBA, CBSI3aHHYIO C YKP. 6is
“pecHunia”, npemioxeHHyto O.H.Tpy6aueBbiM, cM.: Tpybaues 1965:42-43). CornacHo
HabmoneHussM MommHbckoro (Moszynski 11 2:606-608), mmHHBIE 10 Hoca OpOBU - IPU3HAK
BeIbMBbI WM KOJIYyHa, MOPBI/3MOpPHI (cepb., XOpB., Yelll., JyX., 3aml. Ilojblina), a Takke
Bypnanaka (I[Tomonbe); y pycCKHMX Ila3a ¢ TAKMMU OpPOBSIMU Ha3bIBaIU “BOJTYBUMU”’
(AdanacweB 1:171-173). Cpenn M3BECTHBIX HaM MaTepUaIOB MEPCOHAXU C MOOOOHOM
“marojiorueii” riaa3 (HO He B3[Isia!) BCTpEUaroTCs B TPEX PyCCKMX UCTOYHMKAX (AdaHaches,
Ne 137, 233, 3enenun, Ne 100), B ogHoM 6GenopycckoM (PomanoB 1887: 259), B cemu
ykpanHckux (MennenscoH 1897: 1, KyamuueBckuit 1887: 224-226, 2Kebposckuii 1851:
68, Barunesuu 1843: 163, P.JI.H. 1891:302) 1 B on1HOM pYMBIHCKOM MCTOYHUKE
(Kyamuueckuit 1887: 242). Bo Bcex mepeuyncaeHHBIX TEKCTaX COYeTaHHe IBYX MOTHUBOB
(rnmas, 3aKpbIBaeMbIX JJIMHHBIMU PECHUIIAMU, KOTOpbIE MOJHUMAIOT MOMOIIHUKHU, 1
B3IJIAJa, CIIOCOOHOTO BUIETh HEBUIMMOE IPYIrMMM) BCTpedaeTcs BCero Isa pasa. B
BOJIBIHCKOI CKasKe-IereHae o uenyousom byHsike — 3TOT Irepoil eMUHCTBEHHBIN 13 BCeX
JKEHUXOB 11apEeBHbBI y3Haem B CTPAILHOM 3BEpE BOIIb, KOTOPYIO IlapeBHA BHIKOpMMUJIA JO
pa3MmepoB kabaHa: “HakoHern mosiBuics menyaquBbiii byHsSIK, TUBHOE co3naHne, KOTOPOTo
IJ1a3a UMM TaKue BeKd, YTO JBOE YeJOBeK MOTHUMAIM UX BUJIAMU, €CIM OH XOTeJ UTo-
HUOYIb BUAETh, ¥ TOTIIA OH BCE M BCIOAY BUAEN Ha cTo Muib. [Tpuineninm K apuiie Enexe
U TIpUKa3aB MOAHSATL cebe BeKU BWJIaMU, B3IJISTHYJI OH Ha 3Bepsl B CTEKJISIHHON OaHKe U
ckazan: “Bot tak quBo! Jla 310 X Bowb!” (Ky3amuueBckuii 1887: 224-226). B pyMbIHCKOi1
CKa3Ke 0 HEBBITIOJTHUMOM 3a1aue oTell IapeBHbI MOAbIMAET cebe I1a3a KOCThUISIMM, YTOOBI
Haiimu ee XXeHMXa, CIIpsTaBIIerocs y Hero B 6opone (Kysmuuerckuii 1887: 242).

B ocTabHBIX cIyvasix MOTUB JIJIMHHBIX BeK, TOMHUMAEeMbIX BIJIaMHU, COUETAETCS C
JIpyrvM 1o hYHKIMM B3MISLIOM. B msiTh TekcTax repou, obanaroniye nogooHbIMY BEKaMHU,
MPOCSIT OKPY>KAIOIIUX IMOAHSITH UM UX, YTOOBI TPOCTO MOCMOTPETh, YBUAETH TO, YTO BUIST
Bce. Tak BemyT ce0s1 cTapuk, Hapb-ieB U Unon-Unomsi B pycckux ckaskax (AdaHaches,
NeNe 137, 233, 3enenun: 300-303), maps [Ipaskop B 6enopycckoii (Pomanos 1887:259), cB.
Kacpsn B monataBckom noBepbe (MeHnenbcon 1897:1).

B ocTaybHBIX ciTyyasix repoii ¢ TaKuMU BeKaMu 00J1a1aeT B3IJISLIOM, YHUUTOXKAIOIIM
BCe XXMBOE. DTOT MOTHB B YKPAaMHCKON TPaJMIIMM CBS3aH C IBYMS TIepCOHAKaMHW — CB.
KacbssHoMm m menynusbsiM byHsikoM (CononoBsiM ByHBO), MPOTOTUIOM KOTOPOIoO, IO
MHEHMIO hccienoBaTeneil, Obl1, peanoioxuTenbHo, XxaH bateiil. CB. KachsiH B 0omHOM 13
MHOJITaBCKMX MOBEPUIA IIOTHUMAET peCHULIBI 29 ¢deBpaliss — “Ha UYTO OH TOTHa B3IVISIHET, BCe
norubaer” (Mengenbcon 1897:1-21). IIpenBoautens opabl ByHSIK U3 HeycTaHOBIEHHOM
JIETOTMCH, Ha KoTopyto ccbliaetrcs T. 2KeOpoBCKMiA, yHUUTOXKAET TOpPOJ CUJION CBOEro
B3nsina (Ilomonwe, 2Kebposckuii 1851: 68). Cp. coobienne HadanbHOI I€TONMMCHU HO,
6604 (1096 r.) o npuxoae bonsika k Kuesy: “Ilpune Bropoe boHsSIK 6€300KHBIIA, IT1eTy TUBbIA
OTaii XbIIIHKK K KbIeBy BHE3aITy 1 MaJIo B Ipab He BbeXallla MOJOBIIM, 1 3a3KToI11a 60JI0HbEe
okoso rpana...” (Barmnesuu 1843: 163). Crioco6HOCTBIO CXXUTaTh FOpOa CBOMM B3IJISLIOM
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obnanaer u Conomosblii ByHbo. CorinacHo raluiikoMy HapoJJHOMY TpelaHblo, KOTIa KHS3b
Poman lNamunxuit cpyoun ConomoBoMy ByHbO roioBy, “cTana rojioBa KOTUTH cs. bposu y
TO TOJIOBM OYJIV TaKU JOBTH, 1110 OYM CKPU3b HUX IUBUTH cs1 He MoK, To SIK pa3 MuaHsIa
JKeJIE3HUMU BUJIaMU TH OpOBM Ha CTSTiil TOJIOBM, 1 IojioBa MOAMBMIA ¢Sl U3 Morunak Ha
Toponuie, To me Te MucTo 3ananuio ce” [ Ctaja rojoBa KaTuThesl. BpoBu y 3T01 ro10BbI
ObUT TAKMMU JIJIMHHBIMM, YTO IJ1a3a CKBO3b He MOTJIM BUIEeTh. Kak moaHsIa Keae3HbIMU
BWJIaMU Te OpOBUM Ha OTCEUEHHO roJIoBe, M TojioBa mocMoTpesia 3 Moruiok Ha ['opoauiie,
To 1enbiii ropon 3aropencs] (PJIH 1891: 302, cp. Takke 2KebpoBckumii 1851: 66-71). O6
0COOEHHOCTSIX B3IJIsIIa TaJIMIIKOTO MOJIyIeMOHa, Ha3biBaeMoro Szefudywy Buniak, Takke
HaleJIeHHOTO JUIMHHBIMU BeKaMU, HUKaK1X CBeleHnii He conepxxutcs (Barunesuu 1843:
163). HeobxonuMo momg4yepKHYTh, YTO BCE MepeUMCIeHHbIE IIePCOHAXXU, 00JIamarolime
1aToJIOTUe I1a3, B BOCTOYHOCIABSIHCKOM TpaAULIMKM HU pa3y He BCTPEYatoTCs B ObLTMYKAX
c ctoxxeToM Tvma AapHe, Tomricon 307, monoXeHHbIM B OCHOBY noBecty ['orons.

B cBotO ouepenn nmepcoHaXku COOTBETCTBYIONIUX HAPOIHBIX ObLTMYEK, BhI3BaHHbIE,
YTOObI YBUIETh CKPLITOTO alOTPOINEsSIMU TJIaBHOTO Teposl, He MMEIT KaKuX-Tubo
HEHOPMAJIbHBIX U3MEHEHUIA T1a3, 32 MCKIIOUeHNEeM eIMHCTBEHHOTO0 W3BECTHOI'O0 HaM
I0’KHOPYCCKOTO TeKcTa. B oiHOI 13 TyJIbCKUX ObUIMYEK YMepIliasi BebMa, He CriocoOHast
00HapYKWTb B 1IepKBU MMapHs, YUTAIOIIEro Hall Heii [TcanTbiph, o6paiiiaeTcsi 3a TOMOIIIbIO
K KpuBoii BeapMe (Komuun 1899 :41). KpuBu3sHa, Kak 1 cienoTa B HApOIHOU CIaBSIHCKOM
TpaJAUILIMK - YCTOMYMBBIN MPU3HAK MHOMUPHBIX CYIECTB, Ubsl (puznuecKas yiuepOoHOCTb
He MeIlIaeT UX CBEPXBUIECHUIO.

O6paTuMcs K TEMOHMYECKUM CYIeCTBaM, OKpysKatoluM Busi, koTopbsix I'oronb
HazbiBaeT “rHoMamu”. OO6IIEeM3BECTHO, YTO THOMBI - MEPCOHAXH 3araTHOCIaBIHCKON
MudoIoruu (BepHee — 2JEMEHT BIUSIHUSI HEMELKON TpaaWIIMM Ha CJIaBSIHCKYI0) — B
YKpanHCKOI MU(OIOTUM He U3BeCTHBI. BHerHuii Bua “rHoMoB” B moBect [orons (ITCC
1957: 574) HeCOMHEHHO CBUIETENILCTBYET O IPUHIIMIIAX KOHCTPYUPOBAHUS JEMOHMYECKIX
CYIIECTB, XapaKTepHBIX IJIsI €BPOIMEUCKMX U PYCCKMX POMAHTMKOB, M300pakalommnx
CTpaliHoe U “MHOMHUpPHOE” KaK COBMEIleHUEe HECOeOAUHUMBIX HeTajleil U MpeaMeToB
(mpsimast mmapasuieNib FOrojieBCKUM “THOMaM™ — MYyIIKUHCKAasT “IlIaiika TOMOBBIX” M3 CHa
TaTbsiHBI, cO3MaHHAs IO TOMY K€ pOMaHTHYeCKOMY mpuHIuIy; Jlotman 1980: 272-273).
W3auiiiHe TOBOPUTH, UTO “UTO-TO B BUJI€ OTPOMHOTIO TY3bIPSI, C THICSUbIO TIPOTSHYTHIX U3
CepeIMHbI Kiellell U CKOPIIMOHHBIX Xan~ Wiu “4yauiie B MeperyTaHHbIX Bojocax”,
yIOMSIHy Thie ['oroJyieM B KauecTBe “COpaTHUKOB” Bus, accoruupyroTcst He ¢ MepcoHaKaMu
yKpauHcKoit Mucdonoruy, a, ckopee, ¢ (aHTacCTUUeCKUMK 00pa3aMu U3BECTHOI KapTUHbBI
Bocxa “Uckymenue cB. AHTOHUS” (B HEKOTOPBIX M3 HUX MCCJIEIOBATeIM YCMAaTPUBAIN
npaobpas u camoro Bus).

Bropoit mpuHIUIT M3006paxkeHrs] “UHOMUPHOCTH” B POMAHTMUYECKON ICTETUKE -
HarpoMoxjaeHue, N30bITOUYHOCTh KOJIMYecTBa HeTallell, U3 KOTOPBIX KOHCTPYUpPYeTCs
nepcoHax. UMeHHO Tak omucaHbl caM Buii u mpoune neMOHBI, YTO Jajio MOBOJ
C.I1.ILIeBbIpeBY 3aMETUTDH: “y>KacHble BUIEHUS CEMUHAPUCTA B LIEPKBU ObLIM KaMHEM
MPETKHOBEHUS IJIs1 aBTOPA. DTU BUIEHUS HE TTPOU3BOIIAT YKaca, [IOTOMY UTO OHU CJIUIIIKOM
MoAPOOHO OMMCaHbBI. YKacHOE He MOXKET ObITh MOAPOOHO: MPU3paK TOrIa CTpallleH, Koraa
B HEM eCTbh Kakas-To HeompeaeaeHHocTh...” (IlleBbipeB 1835: 410).

B HaponHO# KylIbTYpe MPUHIIMIIBI ONMCaHUsI MUGDOIOTMYECKOTO UHbIE:

Bo-nepBbIX, - OTCYTCTBUE B aHTPOIIOMOPHHOM 00J1MKe MUGDOTIOTUYECKOTO CYIIeCTBa
HeoOXOIMMBIX YacTeil Tena, ero puzuyeckas yiepoHOCTh, HETTOTHOIIEHHOCTh (OTCYTCTBUE
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CIIMHHOTO XpebTa, KOCTeil, XpOMOTa, KpUBM3HA M TOJ.). BO-BTOpHIX, runepTpodupo-
BaHHOCTb YacTeil Tesia (ToJ0BbI, TTOJIOBBIX OPTaHOB U To1.). M HakoHell, 1Sl TepcoHaxKei
¢ 300MOpPMOHBIMU YepTaMU XapakTepHO OMHapHOe COeNMHEHUE YacTeil Ted peabHbIX
JKMBBIX CyIIecTB ((papaoHKa — MoIyKeHIIMHA-TIOTypbiba, BAMITMD — YeIOBeK ¢ cobaubeii
T0JIOBOM, BOASTHOM — 4eJ0BEK ¢ KOPOBBUMM KOIIBITAMU U T.1I1.).

B 6bIIMuKax Mpy OMMCaHUM BCTPEUM YeIoBeKa ¢ HEUMCTOM CUIION KakK pa3 v uMeeT
MECTO Ta HeolpeleIeHHOCTb, 0 KOTopoii roBopui L1IeBbIpeB, Kak 0 HEOOXOANMOM MPU3HAKE
y>KacHOTO. B TekcTax HapomHOI KyJIBTYpbl 0OBIYHO O CAMOT'O KOHIIA paccka3a ObIBaeT He
SICHO, KTO TIepe]] YeJIOBEKOM - JKMBOE CYIIECTBO WM JIEMOH, TTOCKOJbKY C TOUKU 3PEHUS
HapoOJHOTO CO3HaHMSI, OCHOBHAas W HauboJiee TpyoHas 3amada ajs JeMOHa Kak
“MHOMHUPHOTO” CylllecTBa — HE OTJIMYATLCS OT YeJIoBeKa U APYTUX 3eMHBIX CYIIIECTB, a Kak
MOXHO TOYHEe UMUTUPOBATh MX, YTOOLI BBECTH B 3a01y>KIeHUe 1 0OMaHyTh yenoBeka. U
TOJIbKO OJTHA-IBE 3HAKOBBIE AETATM B 00JIMKE UM MOBEEHUN He3HAKOMIIA (TPOMKUI CMeX,
30J10ThbIe MYrOBUIIbI Ha KadTaHe, KOHCKKE KOIIbITa U T0[.) MO3BOJISIIOT pacro3HaTh ero
JEMOHMYECKYI0 Mpupoay. PaHTacTuecKre 06pa3bl HAPOTHOM KyJbTYphI B IPUHITUIIE HE
MOTYT OBITb MCIIOJIb30BaHbl B JINTEPATYPHOM TEKCTE B CBOEM “€CTECTBEHHOM” BUJE,
TOCKOJIbKY Y JIUTEPATyphbl U y MUMOJIOTMYECKOi TpaaulluKi pasHble 3a1aun U PyHKIIMN.
JIto60i1 TUTEepaTypHBI TEKCT, M300pakarolinii chepy MOTYCTOPOHHETO, TTPECIeayeT YUCTO
3CTeTUYeCKUe 3a1a4n. JIj1sl pPOMaHTMKOB Takasl 1ieJib — CO3IaHue POMaHTUUECKOTrO TpOTecKa,
aTMocdepbl pPOMaHTUYECKOTO yxKaca.

Y TeKCTOB TPalWIIMOHHON KyJbTypbl OCHOBHBIE 3a[laul — YUCTO MparMaTudeckue.
31ech MIaBHOE — CTEPEOTUITHOCTD U y3HABAEMOCTh MUMOJIOrMUECKOro 06pasa, MoCKOJIbKY
MHGbOIOTHSI IO CBOEMY CONIEPKUT OINMKMCaHKe MUpa, ero 00bsiCHeHNe U KilaccubUKallnIo,
nepenaBaeMble OT MOKOJEHUS K MOKOJNeHUI0. A KiaccuDUIMpoBaTh 2JeMEHTbl MUpa, B
TOM 4YHCJe M MOTYCTOPOHHUE, MOKHO TOJbKO Ha OCHOBE BBISIBJIEHUS UX OOIIUX,
MOBTOPSIONIUXCSA TpU3HaKoB. HeobXxonuMocTh nepenayu KyJabTypHOH MHGbOpMauu
clenytolieMy MOKOJEHUIO CTaBUT Iepen ObUIMYKOI ellle M obydaroliue 3a1adynd — Kak
OTJIMYUTD NeMOHA, MACKUPYIOILIETOCsI TTOJ1 YeJIOBeKa, OT peaIbHOro YesloBeKa, Kak n3bexkarb
OTNAaCHOCTHM OT CTOJKHOBEHMSI C HEUUCTOM CWJION. DcTeThuecKue 3amadn IjIsl TEKCTOB
HapOIHOI JEeMOHOJOTUU BTOPOCTENEHHBI.

ITox xoHel1 XoTen0Cch ObI BbICKa3aTh OJHY TUIIOTe3Y, 00BSICHSIONYIO, Ha HaIl B3I,
3CTETUYECKYIO He0OXOIMMOCTh 3aMeHbl BueM COOTBETCTBYIOIINX MIepCOHAXKe HApOTHBIX
O6buUIMYeK B moBecTH T'orosisi. bbuto 6b1 HEMPOCTUTENHLHON HAMBHOCTBIO paccMaTpUBaTh
poMaHTHYecKue roBectn “BeuepoB Ha xyTope 6;1mu3 Jlukanbku” u “Mupropona” Kak
yuyebHoe Tocobue Mo yKpanHCcKoil atHorpaduu. O cunbHOi 3aBucuMocTu [oronst ot
€BPOIeiicKoro poMaHTU3Ma B Iiepro ero paboThl Haa “MupropoaomM” v 0 HECOOTBETCTBUU
n3006paKaeMbIX UM “yKpauHCKUX~ KapTHUH pealbHOMY YKJIany U TPaaulMsIM YKPanHCKOTO
KpEeCThSIHCTBA IHcaId MHOTHE (CM., X0Ts ObL: I1IeBbipeB 1835: 396-411, Kynu 1861, A.K.,
10.®. 1902: 641).

3aBUCHMOCTh OT €BPOMECKUX POMaHTUKOB MPOSIBUIACH, B YACTHOCTHU, B BHIOODE
CIoxXeToB mjis1 ToBecTeil “Mupropona”. K npumepy, cioxer nosectu “CtpalirHast MecTh”
3aMCTBOBaH 13 nopectu Jlrogsura Tuka “IIbeTpo AHOHe” 1 “NipuIIpaBieH” KapnaTCKUM
konoputoM (A.K., FO0.P. 1902: 641). B cBsI3u ¢ 3TUM MOXHO CIeJIaTb OCTOPOXKHOE
MpennojoXKeHue, 4To MepBOHaYaIbHO TOJYKOM K co3iaHuio “Bus” mocmykunu He
COOTBETCTBYIOIIME YKpAaUHCKKE ObUTUUKH, 8 pPOMaHTUUECKOE JINTepaTypHOe MPOU3BeIeHHE.
HMmeerca B Buny Oamtana Pobepra Caytu “The witch of Berkley”, mepeBeneHHast



Enena E. Jlesxuesckas

B.A.2KykoBckuM B 1814 r. Ha pycckuil sI3bIK mon Ha3paHueM: “baiiama, B KOTopoii
OTIMCHIBAETCS, KaK OJHa CTapyllIKa exaja Ha YepHOM KOHe BIBOEM M KTO CHIe] Briepenu”.
B sT10ii 6annane CayTu UCTIONB3YeT CIOXKET aHTJIMNCKOW HapOMHOW JIET€HIbl O BEIbMe,
KOTOpas BeJjieJia MOJIOXKUTh ce0s1 TTocsie CMEPTU B OKOBaHHBIH >KeJie30M Tpob 1 MTOCTaBUTh
B LIEPKBU, T1€ CBSALIEHHUKHU TOJKHBI ObLIN CIYXXKUTh HAll HEW MAHUXUIY B T€UEHUE TPeX
Houeil. Ho, HecMOTpsl Ha MPUHSTHIE MEPHI, TPYI BEAbMbI ObLTT YHECEH IbSIBOJIOM U3 LIEPKBU.
CroXeT 3TOH JIereH bl SIBIISIeTCS 3aMaJHOEBPONEeCKIUM BApUaHTOM BOCTOUYHOCIaBSIHCKUX
O6bUIMYEK 0 mapyOKe v BeIbMe.

MoxXHO TTpennonaoXuTh, uto bayutaga CayTu B nepeBoje 2KyKoBCKOTo, FeHETUUECKU
BOCXOAS1IAsl K 3aMalHO-eBPOIeliCKM BapraHTaM croxketa AapHe-Tomricon 307, sBunach
st Toronst cBoeobpa3HbIM POMaHTUYECKUM “KiuIle”, Ha KOTOPOe HAJIOKWUIICS CIOKET
XOPOIIO €My M3BECTHOM YKpaWHCKOW ObUIMUKY, “pOJCTBEHHMIIbI” aHTJIMIMCKOM JIeTeH IbI.
OcHoOBaHMEM ISl TAKOTO TPENINOIOKeHUsI CIy>KaT MHOTOUYMCIIEHHbIe nepudpasbl U3
Oayutanbl “o crapyiike” B TeKcTe “Bust”, 0co6€HHO B TOI YacTU MOBECTH, TIe TOBOPUTCS O
HOYHBIX y>Kacax B LIepKBU. B nepeuriciennu netaneii HOUHOro 6ecurHcTBa 4y 10BUILL ['oroib
SIBHO cienyeT 3a TeKcToM 2KykoBckoro: “U cHoBa peB, W IIIyM, M TpecK Yy Bpart; / I'pbi3yT
3aMOK, B 3aTBOpHI pBYTCs; / Kak OynTo Buxpb... /| Kak OynaTo cTemb IecuaHHyH OpKaH/
CBUCTSIIIIMMU KpbllaMu poeT... /| Y XxpaMa qBepb cO CTYKOM 3aTpsicyiach U Ha MOJ pyXHyJa
¢ nemisiMu... / JIpoxka ynan yepHel npen antapeM;/ MonuTtbest cuiibl HeT...” (2KyKoBekuit
1: 423, 425, 427). A Bot (parMeHsl u3 Tekcta [orons: “Buxpb momHsSUICS IO LIEPKBU,
TOMAanaIv Ha 3€MJII0 UKOHBI ... JBEPU COPBATUCH C METENb ... CTpAIHbINA IIYM OT KPbUT U
LlapanaHbs KOTTell HAMOJHWI BCIO LEPKOBD ... ¥ XOMbI BbILIEN U3 TOJOBBI MOCIEIHUI
ocTaTok xmeJist. OH TOJIbKO KPeCTWIICs, Ja YATaI Kak rmornano MoauTsbl” (Torons 1959:423).

Ecnu aTa runoTe3a BepHa, nepes HaMW YHUKAIbHBIU ClTy4daii, Korna UICTOYHUKAMU
JIATEPATYPHOTO MPOU3BEIEHUS SIBJISFOTCS 1BA TEHETUYECKHU POJCTBEHHBIX BApUAHTA OJHOTO
ob1eeBpornelickoro ¢GoJbKIOPHOTO CIOXKETa, B3SITble M3 JABYX Pa3HBIX Tpamulluii —
YKPaMHCKOIN M aHTJIMCKOM, MPKU 3TOM aHIIMUCKUI BapUaHT, “NPOIyLIeHHbIH” yepe3
“TOpHUJIO” IBOITHOI auTeparypHoii 06paboTku (Caytn n 2KyKOBCKOro), IPUBHOCUT B
POACTBEHHBI YKPAWMHCKUI CIOKET 3CTETUKY €BpOIeicKoro poMaHTnuaMa. UMeHHO oHa
OTJINYAeT MpousBeneHue [orons or yKpamHCKOW ObITMYKUA. A BTO, B CBOIO OYepelp,
onpenessieT 1 00pa3 IMTaBHOTO Teposi, KOHCTPYUPOBaHKE KOTOPOTO HEM30€XKHO MPOUCXOIUT
10 3aKOHaM POMaHTUYECKOT0 U300pakeHUsT “UHOMUPHOTO” — KakKas-HuOyIb 3aypsiiHas,
“mpueBlIasics” BCeM KHeBCKasl BelbMa SIBHO ObUIa Obl He CIIOCOOHA PeIlUTh IIIaBHOM
5CTETUYECKOM 3a0aur MPOU3BENEHUS - CO3NaHUsI aTMOC(EPbl POMAaHTUYECKOTO yXKaca.

Xouercd o6paTUTh BHUMaHKE €llle Ha OOHY NeTallb, TOBOPSILIYIO B IMOJb3y
W3JI03KEHHOI TUITOTE3bl O 3aMMCTBOBAHUM — B YKPAMHCKUX HAPOIHBIX ObLTMYKaX MapyOoK
(conpat, MOJIOOH CBSILLIEHHMK U TIO[I.) TTIOUTH BCETa BBIXOOUT NO0eNUTeNeM Hall HEUNCTON
cuiioii 6raronapsi MpaBUILHOMY MCITOJIb30BAHUIO allOTPONENYECKUX CPEICTB U COBETOB
crapuiero noMouiHuka. B 6annane CayTu, corjlacHO 3aKOHaAM POMaHTUYECKOTO IPOTECKa,
YyepHell He B CUJIaX IMPOTUBOCTOSTh ObsIBOMY (cp. puHan “Bust”). UHTepecHO, 4To mepeBo/
2KykoBckoro 6bl1 3ampelleH TyXOBHOUM II€eH3YpOM, “Kak Ibeca, B KOTOPOU IbSIBOJI
TOPXKECTBYET HaJ LiepKoBbio, Hax borom” (2Kykosckwii I: 592).

M3noxxeHHbIIi BbIlIE MaTeprall O3BOJISIET CIENaTh HEKOTOPbIE BHIBOIBI:

1) Ilepconax ¢ HabopoM MpHM3HAKOB, IMpunuckiBaeMbix ['oronrem Buio, Hu B
YKPaWHCKOM, HU B BOOOIIE CIaBIHCKOU MUDOIOrnYecKoi cucteMe He 0OOHapyXeH, Mpu
TOM, YTO OOJIILIMHCTBO OTIEbHBIX MOTUBOB, COCTABJISIOIIMX 3TOT 00pa3, B pa3HOIi CTeNeH!

313



314

K Bompocy 06 ogHOI MUCTUdUKAIIIY WX TOToJIeBCKMiA Buii ipu cBeTe yKpanHCKON MUDOTIOTHI

MpUCYIa pa3InYHbIM MUDOTOTMUECKUM MepCOHaXKaM CAaBIHCKUX HAPOIHBIX TPAIULIMIA,
B TOM YHUCJIE U YKPAUHCKOIA.

2) EcTh Bce ocHOBaHHUS cuuTaTh 006pa3 Busi TBopeHHeM He “IPOCTOHAPOTHOIO
BooOpakeHus1”, a aBTopckoit daHtazum Hukonas BacunbeBuuya ['oronsi, cKOHCTpY-
MPOBABILIETO CBOETO Iepost U3 peaibHbIX MUGOIOTHYECKUX MOTUBOB, BCTPEYaIOIIUXCS B
CNaBIHCKUX TPagMIMSIX, HO MO0 3aKOHAM POMaHTUYeCKOil acTeTMkH. O6 3TOM
CBUIIETEILCTBYIOT, B YACTHOCTU, CIIOCOOBI BhIpaXKeHUsT “MHOMUPHOCTU” B HapOIHOM
TpaIuIlUM, OTIMYAIOIIMECS OT MPUHILIMIIOB OMMCaHUSl NEeMOHMYECKUX TMepcoHaxkeil B
aBTopckoii uteparype. [ToatoMmy meknapaiuto [orosst o “KonoccalbHOM CO3NaHUU
MPOCTOHAPOTHOTO BhIpaKeHUs” CleayeT cuecThb OJecTsiiie ynaBlieiicsl TuTepaTypHOit
MuctudUKauen, isieincs: BOT yXe MojaTopa Beka.
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Zur Frage einer Mystifikation oder Gogols Vij im Lichte der ukrainischen
Mythologie

Elena E. Levkievskaja

Die Figur mit einer Reihe von Merkmalen, die Gogols Vij zugeschrieben werden, ist
weder im ukrainischen noch im allgemeinslawischen mythologischen System nie entdeckt
worden. Mehrere Motive einschlieB3lich dieser Figur, sind aber fiir verschiedene mythische
Wesen der slawischen (und auch der ukrainischen) Volksiiberlieferungen typisch. Man kann
begriindeterweise vermuten, dafl die Figur von Vij nicht von der Volkseinbildungskraft,
sondern von der Phantasie des Autors geschaffen worden ist, welcher seinen Haupthelden
aus mehreren in der slawischen Tradition wirklich existierenden Motiven nach den Regeln
der romantischen Asthetik zusammengebaut hat. Davon spricht auch die Art, die
Zugehorigkeit zu der “anderen Welt” zu beschreiben, die in der Volkstradition anders als in
der Literatur ist.






