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Comparison of »Slavic« pots with gender and
age of the deceased

Alja Zorz

Within this study I have attempted to determine whether, in Early medieval contexts,
we can or cannot trace any links between size of a pot and both gender and age of the de-
ceased. Have Slav people offered pots within graves of their ancestors, and did these pots carry
a certain magical message, maybe as a status symbol? Or does the pot rest near the deceased
merely from the point of view of use in everyday life, as a private property of the dead, which
he will take to »the other side«?

With the results of analysis of the volume of the pots I have answered only a few ques-
tions, but guessings, which point out interesting inhumation practices of this time, have ap-
peared. In any case, Slavic pots, in the sense of grave offerings, did certainly have a sort of
symbolic meaning.

Presumptions and hypotheses

In my study I have observed varieties of the volume of Slavic pots. With the term
»Slavic pots« I have marked Early medieval pots found in regions which have been popu-
lated by Slavic people and other populations.

Before the study of the bibliography, I have raised some important questions and
hypotheses, for which I have later on tried to confirm or determine the reason why they
do not hold true.

The main aim of this research was to find a reasonable link between the volume of
pots and factors such as age, gender of the deceased and other offerings found within the
graves.

I was interested in the possibility of discovering a linkage between the volume of
pots and the quantity of food which the deceased consumed in the time of his life. In this
case, men need more energy therefore more food, and should have owned larger pots than
women and children. According to this assumption children should own the smallest
pots.

So, can we, in graves with adults, find larger pots than in infant and juvenile burials?

In several Slav graves we can find more than one pot, mostly a pair. One is always
larger than the other. Maybe that indicates a special meaning.

Finally, in these graves, we find knives, earrings, necklaces, etc. Can we recognize a
link between these offerings and variation in sizes of the pots? Are the pots put in graves
with other offerings larger and do they indicate individuals of higher status?

I tried to point out that the meaning of pottery in the time of Slavic people (and
even before) was as high and significant as the meaning of more »precious« artifacts from
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later on, though at first glance ceramic pots seem unimportant and poor, especially as we
do not find a lot of different forms and they are not ornamented with complex patterns.

There is one particular problem which appears to be very important in the process
of a study like mine: archaeological publications. From the time of the first archaeological
publications there seems to be a lot of emphasis on the text and too little on graphic ma-
terial. We confront the problem of inadequate catalogues or even absence of catalogues.
Within studies, like mine, we observe how important it is to publish a qualitative excava-
tion report, from which we obtain information for further researches. We should dedicate
more time to finishing precise sketches and photographs and, which is the most impor-
tant: we should never leave out the scale of graphic material.

With the statistic results I have tried to extract answers to the above-mentioned
questions. It was more difficult to extract information due to incomplete descriptions of
graves and lack of anthropological studies, but despite all I was able to come to interesting
conclusions.

m o2 . 00%
W3 4

Diagram 1. Number of individuals in graves with
18% pots according to gender.

1 - women, 2 — men, 3 - infants, 4 — unknown.

Diagram 1. Stevilo oseb v grobovih z lonci, po spolu.

1 - Zenske, 2 — moski, 3 - otroci, 4 - neznano.

Methodology

For appliable results I needed to collect a sample of pots from at least one hundred
burial contexts. I have studied several necropolises with burials in which we can also find
pots as offerings.

Regarding information needed I pointed out criteria which were used in the method
of selecting specific graves with pots: inventory number, dimensions of vessels, scale, age
of the deceased, or anthropological analysis of specific necropolis (Stefan¢i¢ 1995) and
vessel sketch.

I used the program Microsoft Access to record information, which I gained from
the literature stated at the end. I composed a specific form which includes a form for cal-
culating the volume of vessels made by Vid Pleterski (Pleterski 2003). I used the Microsoft
Excell program for statistic analysis. After analysis of dimensions I have obtained a table
including all the information needed for reasonable conclusions.

Whilst gathering the literature needed I was confronted with a lot of difficulties. In
numerous cases there was no inventory number by the description of each vessel, so I had
to use my own numbering. Sketches were often poor, sometimes just photographs which
were unsuitable for further processing and gathering of dimension information. The cata-
logue of necropolis Ptuj-grad was the only one which included a scale with appropriate
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sketches. Nin-Zdrijac was the only necropolis, regarding the ones used in this study, on
which they performed anthropological analysis. Information about age of the deceased
from other necropolises were only approximate, or the age was described by the terms
juvenilis, adultus, maturus. Nevertheless I succeeded in selecting at least one hundred pots
for my analysis.

I calculated the volume of pots found in nine necropolises. I took into consideration
the assumption that the same practices were carried out in all regions inhabited by Slav
people, therefore I expanded my sample and used also pots from necropolises North and
South of Slovenia. I used information obtained from five graves from Slovenia, Brezje pri
Zre¢ah (Pahi¢1969), two from necropolis Ptuj-Grad (Korosec 1950), seven from necropo-
lis Ptuj-Turnisce (Korosec 1953), four from necropolis Zgornji Duplek (Ciglenecki, Knific
1979), and from other European sites: five from necropolis Nin-Zdrijac (Belosevi¢ 1980),
twenty-seven from Zahorska Bystrica, Slovakia (Kraskovska 1972), three from Bernhard-
stahl, Austria (Pittioni 1935), one from necropolis Mikul¢ice, Czech Republic and forty-
two from necropolis Staré Mésto (Hruby 1955).

In this way I have studied 91 graves, some of them including more than one vessel,
so, altogether, I calculated the volume of 106 vessels.

Results
In 91 graves we find 20 female individuals, 16 male individuals, 47 children and 8
unknown individuals with known age (diagram 1).

First of all, I have classified pots according to gender and within this according to
age of the deceased.

H O2 M3

infans lin Il juvenilis adultus maturus

Diagram 2. Average vessel volume in litres according to the age of women, men and infants.
1 - women, 2 - men, 3 - children.

Diagram 2. Povpre¢na prostornina loncev v litrih glede na starost Zensk, moskih ter otrok.
1 - Zenske, 2 - moski, 3 - otroci.

11
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Nw Ml O

1 2 3 4 5 6

Diagram 3. 1. Span of volume of all vessels in litres according to gender (women, men, children).

1 - infans I in I, 2 - juvenilis, women, 3 — adultus, women, 4 — adultus, men, 5 - maturus, women, 6 - maturus,
men.

Diagram 3.: 1. Razpon prostornin vseh loncev v litrih v Zenskih, moskih in otroskih grobovih.

1 - infans I in II, 2 - juvenilis, Zenske, 3 - adultus, Zenske, 4 - adultus, moski, 5 - maturus, Zenske, 6 — maturus,
moski.

At women I have selected: juvenilis, 15-21 years, adultus, 21-39 years, maturus,
40-60 years (diagram 2). There were no women of age senilis in the literature studied.

I have extracted men in two classes: adultus 20-40 years and maturus 40-68 years.
I was not able to obtain any information about graves from juvenilis period. I combined
class senilis and maturus in only one class maturus, because I did not find any major dif-
ferences between two of these classes, or age information was given in a span from 40-68
years, ages of maturus and senilis class (diagram 2).

I also combined two classes within infant burials: Infans I and Infans II in class In-
fans 1-10 years (diagram 2).

1 2 3 4 5 6

Diagram 3a. 1. Span of volume of all vessels in litres according to gender (women, men, children) including only
one vessel.

1 - Infans I in II, 2 - juvenilis, women, 3 - adultus, women, 4 - adultus, men, 5 — maturus, women, 6 — maturus,
men.

Diagram 3a. 1. Razpon prostornin vseh loncev v litrih v Zenskih, moskih in otroskih grobovih z le eno posodo.

1 - Infans I in 11, 2 - juvenilis, Zenske, 3 — adultus, Zenske, 4 — adultus, moski, 5 — maturus, Zenske, 6 — maturus,
moski.
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I concluded that the average volume of pots offered in infant burials amounts to
0,78 I, though this includes also graves with two vessels, where one, as a rule, is always
larger than the other. If we count out greater vessels we extract an average size of 0,67 1.

Regarding the obtained results, my first hypothesis cannot be fully confirmed.
Men and women have possessed larger vessels, but if we compare vessels from female
and male burials, we cannot differentiate the dimensions within different female and
male age groups. The span of dimensions of pots from female burials is even a bit greater

o |

A B

Diagram 4. Average volume in litres, in graves with two vessels, according to gender.

1. Smaller vessel. 2. Larger vessel. A) Infants B) Women C) Men.

Diagram 4. Povprecne prostornine posod v litrih, v grobovih, kjer sta najdeni dve posodi, glede na spol.
1. Manjsa posoda. 2. Vecja posoda. A) Otroci. B) Zenske. C) Moski.

(diagram 3). According to this statement, the dimension of the pot was therefore not de-
pendent on the quantity of food which the deceased consumed, or it is a consequence of
some kind of equality between Slav men and women. Did men and women consume the
same quantity of food?

Generally speaking, in female burials we find, larger vessels, but what we have
to stress at this point is an alteration which we can observe at age maturus, according
to female and male burials, and this is even more evident with male pots. Within age
group of adultus women, the largest size of pot is 1,97 | and within age maturus as big
as 3,7 1. The largest size of a pot within age group male adults is 1,27 1 and maturus 5,7 1
(diagram 3).

In burials, where we find two vessels, one is always larger than the other, at least
twice and at the most eleven times larger (diagram 4). We can observe the »phenomenon«
of two pots as offerings in infant burials, in juvenile female burials and male of all ages
(diagram 5). In my study sample there were no burials with two pots within female adultus
and maturus age groups. This can be a result of the small sample or indicates a point where

13
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ml [O2

o 1N . N

A B C D

Diagram 5. Average volume in litres, in graves with two vessels, according to age.

1. Smaller vessel. 2. Larger vessel. A) Infans I in II B) Juvenilis, women C) Adultus, men D) Maturus, men.
Diagram 5. Povprecne prostornine posod v litrih, v grobovih, kjer sta najdeni dve posodi, glede na starost.

1. Manjsa posoda. 2. Veja posoda. A) Infans I in II. B) Juvenilis, Zzenske. C) Adultus, moski. D) Maturus, moski.

we can notice a wider cultural pattern. What is remarkable is that in male burials at age
maturus, which contain two vessels, the smaller one falls in the span of burials with one
vessel, but the larger pot is bigger, in size, than the largest pot added in graves with one ves-
sel in the same age group (diagram 3a). We can conclude that the larger pot (from burials
with two pots) certainly had a special meaning.

A B C

Diagram 6. Average volume in litres, according to gender and other votive artifacts.

1. With offerings. 2. Without offerings. A) Children B) Women C) Men.

Diagram 6. Povprecne prostornine posod v litrih, glede na pridatke in spol. 1. S pridatki. 2. Brez pridatkov.
A) Otroci. B) Zenske. C) Moski.
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03-051 051091 091-121 12121 2,141 4,1-522 1

Diagram 7. Graph of all vessel according to classes, in view of average volume of pot in litres.
Diagram 7. Graf Stevila vseh posod, po razredih, glede na povprecno prostornino posode v litrih.

Generally, the span of vessel sizes is much bigger in male than in female burials
(diagram 3). Perhaps there is a link between size of the vessel and size of the deceased.
Unfortunately I could not verify this assumption, as from accessible literature it was not
possible to obtain information about the size of the deceased.

If we compare graves with and without other votive artifacts (earrings, necklaces,
knives) we find no differences. In graves without other offerings the sizes of pots, accord-
ing to all three gender groups, are a bit smaller, but in my opinion this is a consequence of
a smaller sample of graves with other votive artifacts.

According to the average volume of pots, infants have smaller pots than adults (dia-
gram 2).

Discussion

Although I was, at first, skeptical about the link between size of vessels and gender
and age of the deceased, the results of this study show that there was certainly some kind
of a pattern used in Slav burial practices, especially in the case of offering the ceramic pots.
There is no doubt that the largest pots were added in burials of the oldest members of the
community. Also, in burials consisting of two vessels, one was, as a rule, always greater
than the other. Nevertheless I cannot distinguish any mentionable differences between
size of the pot and gender of the deceased, which might be a consequence of the inad-
equate study sample.

It is difficult to say what was the motive for offering vessels of different sizes in Slav
graves. Perhaps the oldest person owned larger pots as their importance in the society
was higher. In this way, the vessel would be used as a status symbol. Or were older people
served in larger pots as a sign of respect. Or something third?

It is necessary to emphasize that the size of pots does not increase evenly, but we can
observe an important difference in maturus age group. The pots’ volume is, in this case,
at least two times larger. Considering that this change is seen both in female group and

15
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in male group, the remark could indicate some kind of cultural pattern. These individuals
evidently had a special role in Slav communities.

We can also observe a distinctive pattern in the case of burials with two vessels. One
is, as a rule, always larger than the other. If we compare pots' volumes from burials with
two vessels (Diagram 4 and 5) with the span from burials with only one vessel (diagram
3a) we come to an interesting conclusion. Volumes of larger pots from burials of men in all
age groups do not fall in to the span of burials with one or two pots. A larger pot evidently
had a special meaning in relation to juvenile women, infants and also men. Nevertheless, a
smaller pot was probably added as a part of private property (pot which was used in eve-
ryday consuming of food) and the larger one had more significance, probably a symbolic
meaning.

If we link these results to a statement that we cannot find the larger vessel in burials
with deceased women of age juvenilis and older, we find out that the largest pot might have
symbolized an adult woman. In the case of infant and juvenile women burials it could have
been used as a symbol of mother and in the case of men aged maturus or adultus it could
have symbolized mistress of the house or wife. In this way mother, wife and housekeeper
could offer support and family protection to her family also in afterlife.

Indeed there is another question that stands out considering the statements above:
what was a symbol of men’s protection and power in women’s burials? Probably a differ-
ent votive artifact. Maybe a ring, symbol of eternal matrimony, which as a rule cannot be
found in male burials.

Also in infant graves, on average, we find smaller pots than within adult burials. We
can perceive a certain pattern, which might indicate physical smallness or lower status.

In my opinion, we certainly cannot linearly link volume merely to the quantity of
food which the deceased consumed everyday throughout his life. The differences between
sizes of vessels in male and female burials should in consequence be greater. Likewise, the
pattern seen in offering two pots in the same grave indicates no link to quantities of food
consumed by the deceased.

Difference in sizes of pots undoubtedly points out certain patterns in burial prac-
tices which are connected to social diversity of the deceased and their status level in the
Slav community. Moreover, the vessel itself might represent a person - in this study case,
exclusively a woman - in the sense of family as a sacred group of relatives.

Burial practices, including offering pots, have been carried out since the Neolithic.
This time is characterized by pottery ornamented with complicated patterns, signs. Pots
with symbols, as “face symbol”, added to Neolithic burials, have certainly played a signifi-
cant role in that time and society (Gongalves 1999). Also Shanks and Tilley (1992) have in
the conclusion of the publication of Swedish middle-neolithic ceramics pointed out the
linkage of pots and meaning, as symbolic (fertility, life, death,...etc.). The ancient custom
of adding different pots to graves is carried on also in the period of Slav people.

In conclusion we can say that pots carry information about complicated social rela-
tions, part of which were the deceased whilst still living, and reflect the way in which close
relatives of the deceased comprehended the situation and status of the dead.
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Primerjava prostornine “slovanskih” loncev s starostjo in spolom pokojnika v grobu
Alja Zor?
Predpostavke in domneve

V svoji raziskavi sem opazovala raznolikosti prostornine slovanskih loncev, najde-
nih v grobovih. Z izrazom »slovanski« sem oznacila zgodnjesrednjeveske lonce z ozemlja,
na katerem so v tem casu Ziveli Slovani skupaj z drugimi ljudstvi.

Preden sem se lotila preucevanja gradiva, sem si zastavila glavna vprasanja in do-
mneve, ki sem jih kasneje skusala potrditi ali pa ugotoviti, zakaj ne drzijo. Glavni cilj je bil
najti smiselno povezavo med prostornino slovanskih loncev, ki so bili pridani v grobove,
ter dejavniki, kot so: starost in spol pokojnika ter pridatki, ki jih prav tako najdemo v
grobovih.

Zanimalo me je, Ce je velikost oziroma prostornina lonca vezana na koli¢ino hrane,
ki jo je pokojnik zauzil v ¢asu svojega zivljenja. Ce je temu tako, potem bi moski, ki so po-
trebovali vec¢ energije in s tem tudi ve¢ hrane, morali imeti v lasti ve¢je posode kot Zenske
in otroci. Iz tega sledi, da bi v otroskih grobovih pri¢akovali najmanjse posode.

Vprasamo se lahko: ali so starej$im osebkom pridajali v grob vecje posode kot mlaj-
$im?

V posameznih slovanskih grobovih se veckrat (kot pridatek) pojavljata dve posodi.
Ena je vedno vecja od druge. Morda to kaze na poseben pomen.

Nenazadnje pa kot pridatke v teh grobovih najdemo tudi noze, uhane, ogrlice itd.
Ali lahko opazimo povezavo med le-temi in razli¢no prostornino loncev? So posode v
grobovih z drugimi pridatki ve¢je in so morda v teh grobovih pokopani ljudje, ki so imeli
v ¢asu Zivljenja visji status kot drugi?

Zelela sem pokazati, da je lonéenina v arheoloskem ¢asu Slovanov prav tako po-
membna kot ostali, bolj »dragoceni« pridatki, ¢eprav se na prvi pogled morda kaze pusto,
saj lonci niti nimajo posebnih oblik in niso okraseni z zapletenimi vzorci.

Poseben problem predstavljajo arheoloske objave. Ze od prvih arheoloskih objav
preve¢ casa posvetimo besedilu in vse premalo slikovnemu gradivu. Problemati¢na je
pomanjkljivost ali celo odsotnost katalogov. Pri raziskavah, kot je moja, se pokaze kako
pomembna je kakovost izvornih porocil z izkopavanj, iz katerih ¢rpamo podatke za na-
daljnje raziskave. Pri izdelavi kataloga bi morali vec ¢asa posvetiti natan¢ni izdelavi risb in
fotografij, in kar je najpomembneje, nikoli ne bi smeli pozabiti na merilo! Brez merila so
$e tako dobre risbe kot dragoceni pridatki brez arheoloskega konteksta.

S pomogjo statisticnih podatkov sem skusala odgovoriti na zgoraj navedena vprasa-
nja. Zaradi nepopolnih opisov grobov in pomanjkanja antropoloskih raziskav je bilo moje
delo otezeno, a mi je kljub temu uspelo priti do zanimivih zakljuckov.

Metodologija

Zauporabne rezultate sem potrebovala vzorec prostornin posod iz vsaj stotih zgodnje-
srednjeveskih grobov. Preucila sem ve¢ grobis¢ z grobovi, v katere so bili pridani lonci.

Glede na podatke, ki sem jih potrebovala, sem si postavila nekaj glavnih kriterijev za
izbor, ki so jih izbrani primeri morali vsebovati: inventarno $tevilko posode, mere posod,
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merilo, spol pokojnika, starost pokojnika oziroma antropolosko raziskavo grobis¢a (Ste-
fancic¢ 1995) ter risbo posode.

Za vnasanje podatkov, ki sem jih pridobila z raziskavo posod v literaturi, sem upo-
rabila program Microsoft Access. Obrazec za izra¢un prostornine zgodnjesrednjeveskih
loncev, ki ga je sestavil Vid Pleterski (Pleterski 2003), sem vnesla v obrazec, ki sem ga v
Accessu sestavila sama. Statisticno analizo sem opravila s programom Microsoft Excel.
Tako sem dobila tabelo vseh grobov z zgoraj navedenimi podatki, ki so bili klju¢ni za mojo
raziskavo.

Ob zbiranju literature sem naletela na ve¢ tezav. Pri opisih posod velikokrat ni bilo
inventarne $tevilke posode, zato sem uporabila svoje ostevil¢enje. Risbe posod so bile sla-
be, v¢asih so objavljene le fotografije posod brez risb. Te fotografije so bile neprimerne za
obdelavo in pridobivanje podatkov, ki sem jih potrebovala za izracun prostornine posode.
Le pri slovenski objavi grobisca Ptuj-Grad je bilo k risbam prilozeno merilo. Od uposte-
vanih grobis¢ je bila le za grobis¢e Nin-Zdrijac narejena podrobna antropoloska analiza.
Podatki o starosti pokojnikov iz drugih grobis¢, ki sem jih zasledila, so bili le priblizni ozi-
roma je bila starost omejena s pojmi juvenilis, adultus, maturus. Vseeno se mi je posrecilo,
da sem iz objav izludcila vsaj sto slovanskih loncev za analizo.

Izracunala sem prostornino loncev iz devetih najdis¢. Upostevala sem predpostav-
ko, da so tudi drugod, kjer so ziveli Slovani, v istem ¢asu veljali podobni obicaji, zato pri
analizi prostornine loncev nisem uporabila le najdis¢ iz Slovenije, temve¢ sem vzorec raz-
$irila tudi na druga evropska zgodnjesrednjeveska najdisca. Iz Slovenije sem uporabila pet
grobov z Brezja nad Zre¢ami (Pahi¢ 1969), dva grobova z grobis¢a Ptuj-Grad (Korosec
1950), sedem grobov z grobisc¢a Ptuj-Turnisce (Korosec 1953), §tiri z grobis¢a Zgornji-Du-
plek (Ciglenecki, Knific 1979), ter z drugih evropskih najdis¢: pet grobov z grobi§c¢a Nin-
Zdrijac, Hrvaska (Belogevi¢ 1980), sedemindvajset z grobis¢a Zéhorska Bystrica, Slovaska
(Kraskovska 1972), tri z grobi§¢a Bernhardsthal, Avstrija (Pittioni 1935), enega z grobisca
Mikul¢ice, Ceska, ter dvainstirideset z grobis¢a Staré Mésto (Hruby 1955).

Tako sem preucila 91 grobov. Nekateri so vsebovali ve¢ kot eno posodo, tako da sem
izracunala prostornino za 106 posod.

Rezultati

V 91 grobovih je bilo 20 oseb Zenskega spola, 16 oseb moskega spola ter 47 otrok, 8
pa neznanega spola, vendar z znano starostjo (diagram 1).

Posode sem najprej razvrstila glede na spol, znotraj tega pa $e glede na starost po-
kojnika. Pri dvojnih grobovih je bilo jasno, h komu spada katera posoda, zato sem jih prav
tako lahko razvrstila glede na starost in spol.

Pri zenskah sem izlus¢ila tri razrede: juvenilis, 15-21 let, adultus, 21-39 let, maturus,
40-60 let. Zensk starosti senilis v obravnavanem gradivu ni bilo (diagram 2).

Pri mogkih sem pridobila dva razreda: adultus 20-40 let in maturus 40-68 let. Po-
datkov o grobovih iz juvenilnega obdobja v grobiscih, ki sem jih uporabila, namre¢ nisem
nasla. Razred senilis in maturus sem zdruzila v maturus, ker med tema dvema razredoma
ni bilo ve¢jih razlik ali pa je bila pri posameznikih starost podana v razponu od 40 do 68
let, kar spada v razred maturus in senilis (diagram 2).

Pri otrocih sem prav tako, glede na dobljene podatke, zdruzila razreda infans I in II
v razred infans: 1-10 let (diagram 2).
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Povprecna velikost posod pri otrocih je 0.78 1, vendar ta vkljucuje tudi grobove z
dvema posodama, kjer je ena praviloma ve&ja od druge. Ce odstejemo ve&je posode, je
povprecna velikost 0.67 1.

Rezultati kazejo, da prva od mojih domnev ne drzi popolnoma. Mogki in Zenske so
imeli vec¢je posode kot otroci, vendar so velikosti, ¢e jih primerjamo med posodami v zen-
skih in moskih grobovih, enake v posameznih starostnih obdobjih. Razpon je pri posodah
v zenskih grobovih celo malenkost ve¢ji (diagram 3). Potemtakem velikost posode v grobu
ni bila vezana samo na koli¢ino hrane, ki jo je pokojnik zauzil (pri enem obroku v ¢asu
zivljenja), saj bi tako posode v Zenskih grobovih morale biti manjse kot v moskih. Morda
pa so v tistem casu zenske in moski zauzili enako koli¢ino hrane?

Na splosno pri starejsih osebkih najdemo vecje posode, vendar je potrebno pou-
dariti veliko spremembo, ki se zgodi v starosti maturus tako pri moskih kot pri Zenskah
in je pri moskih $e bolj oc¢itna. Pri zenskah adultus je velikost najvecje posode 1,97 litra,
pri zenskah maturus pa kar 3,7 litra. Pri moskih adultus je najvecja posoda 1,27 litra, pri
mogkih maturus pa 5,7 litra (diagram 3).

V grobovih, kjer sta pridani dve posodi, je v vseh primerih ena veliko ve¢ja od dru-
ge, vsaj dvakrat in najve¢ enajstkrat (diagram 4). Dve posodi najdemo v otroskih grobo-
vih, pri juvenilnih Zenskah in pri moskih vseh starosti (diagram 5). Pri Zenskah adultus
in maturus v mojem vzorcu ni bilo grobov z dvema posodama. To je lahko posledica
premajhnega vzorca ali pa se tu kaze $irsi kulturni vzorec. Zanimivo je tudi, da pri mo-
$kih v starosti maturus, kjer najdemo dve posodi, manj$a posoda pade v razpon grobov
z eno posodo, vecja posoda pa ima vecjo prostornino od najvecje prostornine posod pri
grobovih z eno posodo v istem starostnem obdobju (diagram 3a). Pri moskih v starosti
adultus manjsa posoda spada v razpon, prostornina vecje pa je lahko skoraj dvakrat vecja
(diagram 3a). To kaze, da je imela vecja posoda v grobovih, kjer sta pridani dve posodi,
zagotovo poseben pomen.

Razpon velikosti posod je v moskih grobovih vedji kot v zenskih (Diagram 3). Mor-
da je velikost posod povezana tudi z velikostjo pokojnika. Zal te domneve ni bilo mozno
preveriti, ker s pomocjo uporabljene literature ni bilo mogoce pridobiti podatkov o veli-
kosti pokojnikov.

V grobovih, kjer so Se drugi pridatki (noz, uhani, ogrlice), ni videti razlik (diagram
6), ¢e prostornino posod primerjamo s tistimi v grobovih brez pridatkov. V grobovih brez
pridatkov so prostornine tako pri otrocih, zenskah in moskih malo majse, vendar menim,
da je to posledica manjSega vzorca grobov brez pridatkov.

Glede na povpre¢no prostornino loncev pa imajo otroci manjse posode kot odrasli
(diagram 2).

Razprava

Ceprav sem bila sprva skepti¢na, da obstaja povezava med velikostjo posod in spolom
ter starostjo pokojnika, so rezultati pokazali, da so “Slovani” vendarle pridajali lonce v gro-
bove po nekaksnih pravilih. Zagotovo so imele nastarejse osebe najvecje posode. V grobo-
vih z dvema posodama je ena vedno vecja od druge. Vseeno pa ne vidim ve¢jih razlik med
prostorninami posod glede na spol pokojnika. Morda je to posledica premajhnega vzorca.

Tezko bi dolo¢ili vzrok za razli¢no prostornino posod v grobovih. Morda je imel
starejsi pokojnik ve¢ji pomen v ¢asu Zivljenja in so mu zato dali v grob veé¢jo posodo. Na
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tak nacin bi posoda v tem casu izrazala status pokojnika. Morda pa so starejsim ljudem
stregli hrano v vecjih posodah v znak spo$tovanja. Ali kaj tretjega?

Potrebno je poudariti, da prostornina posod s starostjo ne naras¢a enakomerno,
temvec se v starosti maturus kaze velika sprememba v velikosti loncev. Prostornina loncev
se zveca vsaj za dvakrat. Glede na to, da se ta sprememba pojavi tako pri zenskah kot pri
mogskih, bi to lahko kazalo na neki kulturni vzorec. O¢itno so imele osebe te starosti dolo-
¢en pomen v skupnosti.

V primeru grobov, ki imajo pridani dve posodi, se je prav tako pokazal zanimiv
vzorec. Od dveh pridanih posod je ena vedno vecja kot druga.

Ce primerjamo prostornine posod v grobovih z dvema posodama (diagram 4 in
5) z razponom prostornin posod iz grobov z eno posodo (diagram 3a), pridemo do zani-
mivega zakljucka. Prostornine vecjih posod v mosgkih grobovih vseh starosti ne padejo v
razpon posod grobov z eno ali obema posodama. Veéja posoda je ocitno imela poseben
pomen tako pri Zenskah starosti juvenilis ter pri otrocih kot tudi pri moskih. Potemtakem
je bila manjsa posoda verjetno pridana kot del osebne opreme (lonec, ki ga je pokojnik, v
¢asu Zivljenja uporabljal za uzivanje hrane), ve¢ja pa je imela simbolen pomen.

Ce ta rezultat povezemo z ugotovitvijo, da ve¢je posode ne najdemo v grobovih zen-
sk od starosti juvenilis naprej, ugotovimo, da bi ve¢ja posoda morda lahko simbolizirala
odraslo zensko. V primeru otroskih grobov in grobov Zensk juvenilne starosti kot sim-
bol matere, v primeru grobov moskih osebkov starosti adultus in maturus pa gospodinjo,
zeno. Tako bi mati, Zena in gospodinja tudi v posmrtnem zivljenju svoji druzini nudila
oporo in druzinsko zascito.

Seveda pa se postavi vprasanje, kaj je simboliziralo mosko zas¢ito in mo¢ v Zenskih
grobovih. Verjetno pridatek druge vrste, morda prstan, simbol obi¢ajno vecne zveze, ki ga
v moskih grobovih praviloma ne najdemo.

Tudi pri otrocih najdemo v povprecju manjse posode kot pri starejsih. Kaze se neki
vzorec. Morda so posode manjse, ker je bil osebek fizicno manjsi ali pa ker je imel nizji
status?

Menim, da prostornine posod v grobovih vsekakor ne moremo premocrtno po-
vezovati samo s koli¢ino hrane, ki jo je pokojnik v ¢asu Zivljenja zauzil vsak dan. Po-
temtakem bi morale biti razlike v prostorninah posod med moskimi in Zenskimi grobovi
veliko ve¢je. Prav tako vzorec, ki se kaze pri pridajanju dveh posod v grob, ne kaze nobene
povezave s koli¢ino hrane.

Razlika v prostorninah posod zagotovo kaze na neka pravila pridajanja in vzorce, ki
so povezani s socialno raznolikostjo pokojnikov in stopnjo hierarhije v »slovanski« sku-
pnosti. Poleg tega prostornina posode na simbolni ravni morda predstavlja neko osebo, v
tem primeru izklju¢no Zensko, v druzini.

Ljudje so posode pridajali v grobove Ze od neolitika naprej. Iz tega ¢asa lahko najde-
mo zapleteno okraseno lonc¢enino. Posode s simboli kot na primer »simbol obraza« so kot
pridatek v grobovih zagotovo igrale posebno vlogo (Gongalves 1999). Neolitske keramic-
ne posode sta s posebnim pomenom (s plodnostjo, zivljenjem, smrtjo...itd.) povezala tudi
Shanks in Tilley (1992) v zakljucku objave raziskave $vedske srednje-neolitske keramike.

Starodavni obicaj prilaganja razlicnega posodja v grobove se nadaljuje tudi pri Slo-
vanih. Kot smo videli v tej $tudiji, so lahko posode iz slovanskih grobov nosilci podatkov
o zapletenih druzbenih odnosih, v katerih je sodeloval pokojni za ¢asa svojega Zivljenja, in
odrazajo dojemanje polozaja pokojnega s strani njegovih bliznjih.
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Posamezniki, skupnost in obred v zgodnjem
srednjem veku. Primer grobis¢nih podatkov z
Malega gradu v Sloveniji.

Benjamin Stular

This article examines archaeological data on an Early Medieval cemetery. Presenting
new interpretations of partially known data, its author examines life stories of individuals
buried at this site as well as the communitys ritual place. Although interpretations, in which
the author strongly emphasizes experiental subjectivity, are the result of certain previously
tested methodologies they nevertheless represent a novelty in the research of Early Medieval
cemeteries of Central Europe.

Uvod

Zascitna arheoloska izkopavanja na Malem gradu v Kamniku so potekala od leta
1976 do 1994. Vodja izkopavanj je redno objavljal preliminarna porocila (Sagadin 2001;
glej tam navedeno literaturo) in sinteze o prazgodovinskih najdbah (Sagadin 1996), zgo-
dnjesrednjeveskem grobis¢u (Sagadin 2001) ter arhitekturnem razvoju gradu (Sagadin
1997a; isti 1997b). V zadnjih letih izvajamo vrednotenje ohranjenega gradiva, ki izvira
iz izkopavanj od leta 1986 do leta 1995 (Stular 2005a; Stular 2005b; Stular 2005¢; Stular
2006). Pri tem smo odkrili nove podatke o grobi$¢u na malograjskem gricu, ki potrjujejo
hipoteze prvotne objave. Nove interpretacije je omogocila predvsem izbrana metodolo-
gya.

Zaradi primerljivosti s starejSo objavo smo ohranili $teviléne oznake grobov. Ker
so opisi grobov in antropoloski podatki Ze objavljeni (Sagadin 2001; Leben-Seljak 2001),
na koncu besedila navajamo le tiste, na katerih temeljijo nase interpretacije. V poglavju
Zgodbe posameznikov uporabljamo izkustveno tehniko pisanja. V besedilu so podane in-
terpretacije, kot sem jih obcutil avtor, podatki pa so podani v opombah. Bralcu svetujemo,
naj si jih prebere na koncu (prim. Joyce 2001, 18-20).

Metoda

Kljub majhnemu $tevilu grobov in $e manjSemu Stevilu predmetov v malograjskih
grobovih smo uporabili metodo soocenja funkcionalnih in namernih arheologkih podat-
kov. To metodo je na temelju metod etnologije in preucevanja pisnih virov arheologom
predstavil Hérke (1993; 1994; 1997) in predlagal prevzem koncepta namernega in funk-
cionalnega podatka v arheologijo. Namerni arheoloski podatki v kontekstu grobis¢ so vsi
tisti, na katere so vplivali pogrebci, tako tip pokopa, grobna konstrukcija, grobni pridatki...
Obredna skupnost jih je izbrala ali dolo¢ila in zato odrazajo njihov nac¢in misljenja, njiho-
vo verovanje in druzbeno ideologijo. Nasprotno pa funkcionalni podatki, predvsem an-

23

5

23

b

2007

SLAVICA X

STUDIA MYTHOLOGICA



24

Posamezniki, skupnost in obred v zgodnjem srednjem veku. Primer grobi$¢nih podatkov z Malega gradu v Sloveniji.

100m

S 1. Mali grad z okolico: 1 - grobiséa; 2 - verjetna lega socasne naselbine; 3 - Zale, verjetno zgodnjesrednjevesko
grobisce; 4 — Stari grad, razgledna tocka. Svetla linija oznacuje pot, dokumentirano v poznem srednjem veku.

Fig.1. Mali grad and vicinity: 1 - graves; 2 - probable position of synchronic settlement; 3 - Zale, probably an Early
Medieval cemetery; 4 — scenic viewpoint at Stari grad. The light line marks the route documented in Late Middle
Ages.

tropoloski podatki, pridobljeni z okostja, niso bili predrugaceni s pogrebnim obredjem in
zato nudijo nepristranske podatke o zivljenju in okolju posameznega pokojnika. Tehni¢ni
podatki o grobnih pridatkih in okoljski podatki, pridobljeni iz grobnega polnila, sodijo
nekam na sredino: nekateri so funkcionalni drugi namerni.

Tako pridobljene podatke smo skusali osmisliti s pomocjo etnoloskih primerjav
(analogij). Najpogosteje iS¢emo razlicne oblike javnega razkazovanja Custev, predmete
materialne kulture, povezane z obredi, ali na¢ine urejanja obrednega prostora (prim. Kuijt
2001, 81; za nekatere primere prim. Chesson 2001a, 1 in tam navedeno literaturo).

Primerjava je ena od najpreprostejsih oblik induktivne razlage, katere manevrski
prostor je izjemno $irok. Vendar je resni¢nost ali ustreznost primerjave tezko dokon¢-
no preverljiva brez ustreznih empiri¢nih ali drugih pokazateljev. S to metodo zaznavamo
podobnosti med doloc¢enimi pojavi ali procesi in poskusamo za manj znan pojav predpo-
staviti enake ali podobne elemente ali pa vzro¢ne zveze kakor pri pojavu, ki ga razume-
mo (Novakovi¢ 2003,166). Pri povezovanju etnoloskih primerjav z arheoloskimi podatki
uporabljamo metodo, ki jo je ameriska arheologinja Alison Wylie opisala kot kabelsko
povezovanje. Arheolosko teorijo gradimo s prepletenim povezav, katerih trdnost temelji
na mnogoterosti (Gamble 2001, 91; prim. Neustupny 1993, 163-173; Hodder 1999, 45-49;
Olsen 2002, 91-95).
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Gr. 4 B Gr. 10 Gr. 12
B 1 4
Gr. 19 Gr. 17
5 6 8 9
Gr. 14,15, 16 Gr. 20 Izven grobov

Gr. 21

SI. 2. Kovinske najdbe z malograjskega grobis¢a (po Sagadin 2001, T. 1 do T. 3; M. = 1:2; 1, 4, 25: zelezo; 5-9, 11-24:

bron; 2, 3, 10: srebro).

Fig.2. Metal finds from Mali Grad cemetery (after Sagadin 2001, T. 1-3; scale 1 : 2; 1, 4, 25: iron; 5-9, 11-24: bronze;

2, 3, 10: silver).
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Zbornik Approaches to the Social Dimension of Mortuary Practices (Brown 1971) je
bil za uvajanje metode uporabe etnoloskih primerjav v arheologijo grobis¢ klju¢nega po-
mena (Chapman 2003, 305-308; prim. Cheeson 2001a, 5; Silverman 2002, 3). V uvodnem
prispevku tega zbornika je Lewis Binford skusal z uporabo etnoloskih podatkov poiskati
t. i. nadkulturne posplositve oziroma zakone, s katerimi bi lahko poiskal povezave med
druzbo in pogrebnimi obicaji. Tak$ne posplositve bi arheologom pomagale prepoznati
druzbe na podlagi materialnih ostankov pogrebnih obicajev. Ostali avtorji omenjenega
zbornika so ve¢inoma skusali to hipotezo podpreti s $tudijskimi primeri. Ta pristop je bil
zelo priljubljen predvsem v 1970-ih, kasneje pa je dozivel stevilne kritike.

Moderne arheoloske raziskave smrti potekajo drugace, na razli¢nih ravneh, od po-
sameznega telesa preko grobisc¢a do pokrajine (Chapman 2003, 311). Kljub temu si tudi
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Sl. 3. Ureditev slovenske staroverske svete pokrajine Bistriske ravni (prim. Stular, Hrovatin 2002, sl. 2): 1 - Mali grad,
grobisée; 2 - Zale, verjetno grobisée; 3 - Stari grad, sveti kraj Peruna; 4 - Sv. Jurij, sveti kraj Velesa; 5 - Homski hrib,
sveti kraj Mokosi; 6 — Sv. Mihael, sveti kraj Velesa (vir za topografsko podlago: DMV 12,5, november 2005).

Fig.3. Structure of the Slovene pagan sacred landscape at Bistriska Raven (cf. Stular, Hrovatin 2002, fig. 2): 1 — Mali
Grad, cemetery; 2 - Zale, probably a cemetery; 3 - Stari grad, sacred place of Perun; 4 - St. George, sacred place

of Veles; 5 - Homski hrib, sacred place of Mokos; 6 - Sv. Michael, sacred place of Veles (topographical map source:
DEM 12,5, November 2005)
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dandanes arheologije brez uporabe primerjav v taksni ali druga¢ni obliki ne znamo pred-
stavljati, vendar jih uporabljamo v spremenjeni obliki. V. modernih raziskavah se etnologi
in arheologi namre¢ srecujemo s podobnimi vprasanji, uporabljamo podobne metode in
celo iste vrste podatkov. Slednji pri¢ajo o ravnanju s posmrtnimi ostanki, materialni kul-
turi zivih in mrtvih v pogrebnem obredju, urejanju in uporabi prostora obredov ter o
konkretnih obredih in navadah pred pogrebom, med njim in po njem. Raziskovalni pou-
darki se zaradi narave podatkov samih seveda razlikujejo. Skupno pa imamo preucevanje
materialne kulture in urejanja prostora, ki postaja sti¢isce raziskav. Skupne teme so na
primer pogrebni obredi, okrasevanje teles pokojnikov, obred kot tveganje, ¢ustveni odzivi
in (ponovno) vzpostavljanje druzbenega spomina (Chesson 2001a, 2-3; Chesson 2001b,
100-101 in 110-111).

Novi in stari arheoloski podatki

Najmanj 32 pokojnikov je bilo pokopanih na manjsi skalni vzpetini s prepadnimi
stenami, ki je po zgodnjenovoveski mestni utrdbi imenovana Mali grad. Ta s svojo lego
zapira tesen in prehod iz alpskih dolin rek Kamniska Bistrice in Nevljice v Kamnisko-
Bistrisko ravan (sl. 1). Grobisce je glede na predmete nose (sl. 2) umesceno v pozno fazo
ketlaske kulture (Sagadin 2001, 359), v 10. in zacetek 11. stoletja. Za to obdobje je znacilno
pokopavanje ob cerkvah (Sagadin 1997a, 109; prim. Knific, Zbona-Trkman 1990, 511-513;
Pleterski, Belak 1995; za Gorenjsko npr. Sagadin 1988, 69; Sagadin 1991, 40-42). Da gre v
primeru Malega gradu za grobisce s cerkvijo, nakazuje tudi lega nekaterih grobov ob skal-
nem vznozju okoli leta 1200 zgrajene kapele. Vecina grobov ni usmerjena proti vzhodu
temvec tako kot malograjska kapela. Ta usmeritev dopusca moznost, da je na istem mestu
stala starejsa kapela ze v ¢asu pokopavanja na grobiscu (prim. Sagadin 1997a, 109; Sagadin
2001, 356; Stular, Hrovatin 2002, 56; sl. 3). Spolno in starostno uravnotezena sestava gro-
bisc¢a (Leben-Seljak 2001) omogoca sklep, da so na tem mestu pokopani vsi predstavniki
majhne skupnosti.

Dosedanje raziskave so pokazale, da gre za nacrtno zasnovano grobisce. Osnovno
smer in modularno zasnovo je Sagadin (2001) prepoznal na podlagi lege posameznih gro-
bov oziroma lege skeletov. Vecina odraslih oseb je pokopana v trikotnem jedru grobisca,
pri ¢emer na delu grobisca prepoznamo dve vrsti. Otroci so bili pokopani v dveh skupinah
na obrobju. Osrednji prostor grobis¢a omejujejo grobovi najstarejsih pokojnikov, dveh
moskih (grobova 2 in 12) in ene zenske (grob 27). Vsaj nekateri grobovi upostevajo tudi
modularno zasnovo, pri ¢emer osnovni merski modul meri priblizno dva metra in pol. Od
te ureditve navidezno odstopata dva grobova (22 in 23; sl. 4).

Taks$no arheolosko sliko grobisc¢a lahko na podlagi podrobnejSe analize vseh ar-
heoloskih podatkov najdi$c¢a nekoliko dopolnimo. V fotografski dokumentaciji smo pre-
poznali tri vkope, ki stratigrafsko sodijo v fazo grobisc¢a. Dva (sl. 5.: b, ¢) verjetno lahko
interpretiramo kot jamo za kol (prim. Barker 1977, 83-87). Dva (sl. 5: a in ¢) imata zelo
temno polnilo, ki kaze na prisotnost oglja. Na podlagi skromnih podatkov interpretacija
ni mozna. Jami za kol sta na vzhodnem robu grobis¢a, ena na predhodno prepoznani
osnovni liniji ureditve grobisca (sl. 4: ¢). Tudi na tem grobiscu je bila torej zasnova grobisca
v ¢asu uporabe jasno oznacena (prim. Pleterski 1996, 175-178).

V fazo grobisca sodi tudi vkop v ilovico napolnjen s temno rjavo, mastno prstjo, doma-
la brez najdb. Le na dnu je bil najden podrobneje neopredeljen rimski novec. Stratigrafsko
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bi bila lahko jama tudi starej$a ali mlajsa od grobisca. Toda na podlagi vrste argumentov
lahko upravi¢eno domnevamo, da jama sodi v sklop zgodnjesrednjeveskega grobisca. V
to nas prepricajo poznan obic¢aj uporabe rimskodobnih novcev v zgodnjesrednjeveskih
grobovih (npr. Kastelic, Skerlj 1950, Slika 21), primerjave s podobnimi jamami na zgo-
dnjesrednjeveskih grobisc¢ih (npr. Pleterski 2004, 122) in podatek, da na najdis¢u ni drugih
rimskodobnih najdb.

Dodaten argument je tudi odnos jame in otroskega groba 23 v neposredni blizini.
Grob lezi vstran od ostalih, a uposteva njihovo usmeritev in modularno zasnovo grobisca.
V zasutju groba so bili najdeni drobci oglja in oZganih Zivalskih kosti (Sagadin 2001a, 364),
na desni strani pa lezi skupina kamenja (Sagadin 1992). Omenjeno kamenje je vrsta ka-
mnov severno od groba 23 (sl. 4).
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SL 4. Mali grad, nacrt grobiséa. (nacrt izdelala M. Belak; podlagi Sagadin 2001, sl. 5 in Digitalni ortofoto, DOF 5,
1999-2004).

Fig.4. Mali grad, cemetery plan (drawn by M. Belak; after Sagadin 2001, fig. 5, and digital ortophoto, DOF 5, 1999-
2004).
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Jame z rimskim novcem sicer ne moremo povsem natan¢no umestiti v prostor, ven-
dar od groba 23 ni oddaljena ve¢ kot 2 metra proti jugozahodu. Omenjeno kamenje torej
lezi med obema. Iz nacrta je razvidno, da ne gre za ravno vrsto kamenja, temve¢ da je to
polozeno v obliki ¢rke J. Odprti del, torej del brez kamnov, je usmerjen navkreber. Upo-
Stevaje opis izkopavalca, da so grobne jame pogosto vkopane v ilovico tako, da pri tem
izkoris¢ajo kotanje v Zivi skali, dobimo razmeroma prepricljiv opis prazne grobne jame. Te
v arheologiji obi¢ajno imenujemo kenotaf.

Na majhnem prostoru torej leZijo (i) grob z izjemno lego na grobiscu in ostanki de-
javnosti pred ali med pogrebom, (ii) kenotaf ter (iii) vkop, v katerega je poloZen predmet
posebnega pomena. Poleg tega je bila na obmoc¢ju neposredno severno in juzno od tega
prostora dokumentirana (iv) vec¢ja koli¢ina ozgane ilovice. Ti elementi nedvomno pricajo
o prostoru dejavnosti, ki so se odvijale pred (ii, iii, iv), med (i) ali po (ii, iii, iv) pokopu
trupla in so povezane s pokojnikom iz groba 23. Te dejavnosti bomo imenovali pogrebni
obred (prim. Harke 1997, 21). Vsak od nastetih ostankov predstavlja arheoloski zapis en-
kratnega ali ponavljajocega dejanja. Vendar nam arheoloski podatki ne razkrijejo sosledja
dejavnosti. Ta prostor bomo v nadaljevanju besedila imenovali prvi obredni prostor
(sl. 4: f).

Naslednji arheolo$ki zapis na prostoru grobisca so ostanki Zganine v krpah. Na pod-
lagi razmeroma skromnih podatkov lahko z gotovostjo zapisemo le, da gre za ostanke ne-
znanih dejavnosti. Te je mozno interpretirati bodisi kot ostanke kurjenja bodisi kot ostan-
ke pozara. Glede na omejen obseg in lego na grobis¢u se zdi verjetnejsa interpretacija, da
gre za dejavnosti na grobiS¢u. Ostanki Zganine so bili namre¢ dokumentirani v sredi$cu
grobisc¢a. Skromni podatki, krpe Zganine, dopuscajo moznost, da gre za ponavljajoco se
dejavnost.

SI. 5. Levo. Mali grad, prostor severno od prvega palacija po ¢is¢enju zadnjega planuma. Svetla puscica kaze vkop
(pogled proti zahodu). Desno. Mali grad, prostor severno od prvega palacija po Ciscenju zadnjega planuma. Svetli
puscici kazeta vkopa (pogled proti vzhodu; obe fotografiji: dokumentacija ZVKDS, OE Kranj, fotografiral M. Saga-
din, digitalna obdelava avtor).

Fig.5. Left. Mali Grad, space north of the first palatium after the excavation of the final layer. The light arrow
indicates archaeological structures (view to the west). Right. Mali Grad, space north of the first palatium after the
excavation of the final layer. Light arrows indicate both archaeological structures (view to the north; both photos:
documentation of ZVKDS, OE Kranj, photo by M. Sagadin, digital image processing by the author).
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Najverjetneje iz te plasti izvira tudi najdba emajliranega bronastega okova z mo-
tivom ptic ob drevesu Zivljenja, ki sodi h konjski opravi ali noznici meca. Predmeta na
podlagi malostevilnih primerjav (sl. 6) ne moremo natancneje datirati. Glede na tehniko
izdelave in motiv sodimo, da je bil izdelan v 9. ali 10. stoletju (Stular 2007a, 145-147).

Obmogje plasti Zganine bomo v nadaljevanju besedila imenovali drugi obredni
prostor (sl. 4: d). Oznaki prvi in drugi sta zgolj opisni.

Socasen grobiscu je tudi suhozid. Po opisu izkopavalca (Sagadin 1992) gre za
priblizno pravokotno jamo Sirine priblizno 80 centimetrov in dolZine 200 centimetrov,
obdano s suhim zidom, pri cemer izkoris¢a tudi Zivo skalo. ... Suhozid ob robu jame je
iz velikega, neobdelanega kamenja, ki kaze, da gre pogosto le za velike odbitke Zive skale
s te lokacije.
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SI. 6. Emaljlirani bronasti okovi z (a) Malega gradu (po Sagadin 2001a, sl. 10), z najdis¢a (b) Burgstall Pfaffstitt
(Pollak 2005, Taf. 2:7), z najdisca (c) Friesen, Stadt Kronach (Wieczorek, Hinz 2000, 07. 04.13) in (d) z neznanega
madzarskega najdisca (Lovag 1999, Abb. 283). Merilo 1 : 1, vse bron in emajl.

Fig.6. Ornamental bronze enamel belt plate from (a) Mali Grad (after Sagadin 2001a, fig. 10); (b) Burgstall Pfaffstdtt
site (Pollak 2005, Taf. 2:7); (c) Friesen, Stadt Kronach site (Wieczorek, Hinz 2000, 07.04.13); (d) unknown site in
Hungary (Lovag 1999, Abb. 283). Scale 1 : 1, all bronze and enamel.
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Temu objektu je bilo mozno pripisati 17 odlomkov oblikovno enostavnih ustij. Ta
se sicer pojavljajo tudi v ¢asu celotnega visokega srednjega veka, vendar so znacilna pred-
vsem za zgodnji srednji vek. Ce te najdbe obravnavamo kot skupek, t. i. zaprti kontekst, ga
tipologko lahko opredelimo le kot zgodnjesrednjeveskega (prim. Stular 2007b).

Glede na podatke ne moremo sklepati o namembnosti objekta niti tega, ali je objekt
v povezavi z grobis¢em. Od prostora obrednih dejavnosti je sicer oddaljen le nekaj metrov,
a kljub temu jasno lo¢en od grobisca.

Pogled na polozaj grobis¢a na malograjski skalni polici, katere rob na mestu kasnej-
$ega obzidja je prepaden, omogoca naslednji korak v interpretaciji. Glavna skupina grobov
oziroma osrednji grobi$¢ni prostor se razprostira na priblizno dveh tretjinah $irine skalne
police. Najozji del preostalega prostora dodatno fizicno zozuje suhozidni objekt, ne glede
na to, ali sodi v sklop grobisca ali ne. Ostane razmeroma ozek prehod, $irok priblizno 5
metrov. In ravno na sredini lezi prvi obredni prostor.

Zakaj govorimo o prehodu. Sicer zelo skromni podatki, ve¢ vkopov, vendarle prica-
jo, da se je na severnem robu skalne police nekaj dogajalo. Bodisi da je slo za objekte ali
prostor dejavnosti, grobis¢nega ali negrobis¢nega namena. Karkoli Ze, to obmo¢je je bilo s
treh strani obkrozeno s prepadno steno in dostopno edinole preko grobis¢nega prostora.
Ob verjetni domnevi, da je bil prostor grobisca in/ali posamezni grobovi oznacen, je bil
mozen prehod le preko prvega prostora dejavnosti ali tik ob njem. Najkrajsa pot od tega
mesta do prostora koncentracije vkopov vodi po robu osrednjega grobi$¢nega prostora,
tik ob drugem obrednem prostoru ali preko njega. Optimalen potek poti nakazuje nacrtno
ureditev prostora pred zacetkom pokopavanja.

Izmed najdb brez znanega konteksta lahko v ¢as faze 3 zanesljivo opredelimo tudi
zelezen stilus, kakr$ne najdemo na poznoanti¢nih in zgodnjesrednjeveskih najdis¢ih (Stu-
lar 2007a, 148-149; sl. 2: 25).

a Tabu / Taboo
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SI. 7. Modela uporabe prostora. A. Model spremembe poselitve v Olomoucu (Bldha 2001; isti 2002). V' 10. stoletju
prvotno mesto tabuja na stratesko ugodni legi zaradi postopne kristjanizacije skupnosti poseli lokalna aristokracija,
prejsnje selisce lokalne aristokracije pa postane cerkveno sredisce. B. Velmoski dvor na Pohanskem (Mdchacek 2000,
331; prim. Mdchacek, Pleterski 2000). Edini dostop (¢rna puscica) do gospodarskih in bivalnih prostorov ter in
cerkve (stavba z apsido) vodi preko grobisca (sivo polje).

Fig.7. Two models representing space utilization. A. Model of the changed settlement in Olomouc (Bldha 2001;
Blaha 2002). In view of gradual Christianization, the strategically well-placed area, which was originally a taboo,
was in the 10th century settled by local aristocracy; the aristocracy’s previous settlement then became the central
religious settlement. B. The manor of the Lords of Pohansko (Mdchacek 2000, 331; cf. Mdchacek, Pleterski 2000).
The sole access (black arrow) to farming and residential areas and to the church (building with apse) leads across
the cemetery (grey field).
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Stilus v tem obdobju najverjetneje lahko povezujemo s cerkveno aristokracijo. Toda
zaradi nepoznanega stratigrafskega konteksta ne moremo razvozlati vsebinskega konte-
ksta najdbe. Povsem mozno je, da predmet izvira iz uni¢enega groba, kot na primer tisti iz
grobi$ca ob cerkvi na blejskem otoku iz 9. stoletja (Pleterski 1999, 389).

Ze leta 1309 izpri¢ano ledinsko ime Zale (Kos 1975, 248) na sosednjem pobo¢ju nad
kasnejsim mestom prica $e o drugem zgodnjesrednjeveskem grobis¢u. Obe grobisci, ne
glede na medsebojni odnos, kazeta na obstoj zgodnjesrednjeveske naselbine v neposredni
blizini (sl. 1).

Urejanje prostora: razlagalni modeli

Majhno skupnost z nekaterimi prestiznimi pridatki na izjemni lokaciji (Sagadin
1997a, 109; Sagadin 2001, 371) si lahko razlagamo kot grobi$ce Zupana in njegove druzine
(za izraz prim. Pleterski 1986, 112-114) oziroma prebivalcev velmoskega dvora.

Prostorska ureditev na malograjskem gric¢u, upostevaje naravne danosti, res spo-
minja na ureditev velmoskega dvora na Moravskem, Pohansko pri Bfeclavu, iz 9. stoletja
(Machacek 2000, 331). Gospodarski in bivalni prostor je tam omejen in lo¢en od ostale
naselbine, kar je na Malem gradu zagotovljeno z lego in obliko gri¢a. Umestitev v pro-
stor in prostorska zasnova imata na Pohanskem obredne elemente, astronomsko smer in
merski modul (Machacek, Pleterski 2000). Znotraj omejenega prostora dvora sta cerkev
in grobisce. Pot skoti vhod na pohanski dvor vodi tik ob ve¢ji skupini grobov, na mestu
samega vhoda tudi med grobovi.

Toda Mali grad je od naselbine Pohansko mnogo manjsi in tudi mlaj$i. Pohansko je
namre¢ naselbina, ki je bila priblizno sredi 10. stoletja ze opuscena (Machacek 2000, 331).
Pokope na Malem gradu pa lahko umestimo kve¢jemu v ¢as od 10. stoletja dalje.

Pozen zacetek uporabe prostora malograjskega grica morda lahko razlozimo z mo-
delom, ki ga je za moravski Olomouc postavil Josef Blaha (2001; 2002). V predkrs¢anskem
obdobju je bil prostor z izjemno stratesko lego obredni prostor, ki je zato ostal neposeljen.
Sele v 10. stoletju, v ¢asu soobstoja predkri¢anskih in kri¢anskih obredov (prim. Pleterski
2001), je bilo tabu tega prostora mozno prekrsiti. Tedaj se na tem prostoru razvije naselbin-
ski center aristokracije. Na prostoru starejSe naselbine se razvije cerkveno sredisce (sl. 7: a).

Olomouc Mali grad
Strateska lega / Strategic position Da/ Yes
Obredni prostor / Ritual place Da / Yes
Neposeljen pred 10. st. / Unsettled prior to 10™ century Da/ Yes

Soobstoja kr§¢anstva in staroverstva v 10. st. / Simultaneous existence | Da / Yes
of Christian

and pagan beliefs in 10" century
Poseljen v 10. st. / Settled in 10™ century ?
Naselbinsko sredi$ce aristokracije od 10. st. / Settlement center of ari-
stocracy

-y

Tabela 1. Primerjava naselbinske strukture Olomouca (Bldha 2001; isti 2002) in Malega gradu v 10. stoletju kaze,
da je lahko v 10. stoletju tudi na Malem gradu obstajal naselbinsko sredisce aristokracije.

Table 1. A comparison of settlement structure in Olomouc (Blédha 2001; Blaha 2002) and in Mali Grad in the 10"
century indicates that quite possibly a central settlement of aristocracy existed at Mali Grad as well.
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Izmed nastetih elementov imamo na Malem gradu prisotne vse, manjkajo le arheo-
loski dokazi obstoja naselbine v blizini (Tabela 1). Tudi malograjski gri¢ ima stratesko lego
(sl. 1) in vlogo obrednega prostora. Pri pokopavanju je bil uporabljen merski modul in
usmeritev na kultno mesto. Kakrsne koli arheolosko vidne sledi naselbinskih dejavnosti v
srednjem veku so zanesljivo dokumentirane $ele v 10. stoletju. Soobstoj predkr$c¢anskih in
kré¢anskih obrednih struktur je poosebljen $e v sedanji malograjski kapeli, stavbi zgrajeni
na koncu 12. stoletja, verjetno na mestu starejse stavbe. To je kr§¢anska cerkev, ki je usmer-
jena proti predkri¢anskemu obrednemu mestu (Sagadin 2001, 367; Stular, Hrovatin 2002,
53-55). Na malograjskem gricu je bil okoli leta 1100 sezidan grad.

Neodvisno od predstavljenih modelov je bilo Zivljenje skupnosti, ki je pokopavala
na malograjskem gricu, urejeno skladno z njihovimi prepricanji. V arheolo$kem zapisu in
drugih virih prepoznavamo, poleg simbolike materialne kulture (npr. Causidis 1997; Stu-
lar 2005d), predvsem prostorski vidik teh prepricanj. Pokrajina, od naselbin, grobis¢, poti
do poljske razdelitve, je bila urejena na enoten, celosten nacin. Vse teme, ki jih v moder-
nem svetu delimo na vero, gospodarstvo, politiko, urejanje prostora so urejali celostno. V
prostoru malograjske skupnosti smo prepoznali sveta mesta in prostor vsakdanjega biva-
nja ter t. i. sveto pokrajino. Tudi malograjsko grobiice je bilo umesceno v ta sistem (Stular,
Hrovatin 2002; sl. 3).

Malograjsko grobisce torej lahko interpretiramo kot grobi$ce majhne skupnosti v
10. in morda $e v zacetku 11. stoletja. Prostor skupnosti je bil usklajen s svetovnim nazo-
rom prebivalcev. Gre za t. i. naklju¢no grajen prostor (angl. contingent built space), kjer po-
samezni kraji brez ¢loveskih posegov v naravo dobijo poseben pomen (prim. Carmichael
idr. 1994; Basso 1998; Knapp, Ashmore 1999; Hooke 2001, 1-21; Silverman 2002).

Predstavljeni razlagalni modeli omogocajo razli¢ne interpretacije glede lege nasel-
bine in medsebojnega odnosa malograjskega grobis¢a in grobis¢a na Zalah. Obstajata dve
verjetni razlagi. Prva je, da imamo opraviti s so¢asnima grobi$¢ema in naselbinama, kate-
rih drugacen druzbeni polozaj je poudarjen s fizi¢nim lo¢evanjem v prostoru. Taksna je
bila so¢asna ureditev prostora v Blejskem kotu (Pleterski 1986). Druga moznost je, da gre
za eno skupnost in premik naselbine ter grobisca po (delnem) sprejetju krs¢anstva. Prva
razlaga sledi ‘pohanskemu’ modelu, druga 'modelu iz Olomouca'. Zanesljiv odgovor bo
mogo¢ le z novimi podatki. Zato se bomo v nadaljevanju posvetili interpretaciji grobis¢-
nih struktur.

Zgodbe posameznikov

Naglavni nakit in prstani so predstavljali edini zenski nakit, ki se je na malograjskem
grobiscu ohranil v arheoloskem zapisu. Prstane so nadeli trem dekletom in starejsi zenski
na desno roko, najverjetneje na prstanec. Tem Zenskam so nadeli tudi naglavno okrasje.
Nakit najpogosteje interpretiramo kot del noge. Tako tudi v naSem primeru sklepamo, da
so te predmete pokojnice uporabljale vsaj ob doloc¢enih priloznostih tudi za ¢asa zivlje-
nja. Podatki ne nasprotujejo interpretaciji, da je prstan, kot $e danes, krasil roko poroc¢ene
zenske. Vendar $tiri Zenske v isti starostni skupini prstanov niso nosile. Moznih je ve¢
interpretacij, bodisi da gre za samske zenske bodisi da so imele te zenske drugacen polozaj
v skupnosti, ali pa so prstane ze predale svojim porocenim héeram itd. Hipotezo bo mo-
goce dokoncno zgraditi le na ve¢jem vzorcu grobov in grobis¢ z dobrimi antropoloskimi
podatki.

33



34

Posamezniki, skupnost in obred v zgodnjem srednjem veku. Primer grobi$¢nih podatkov z Malega gradu v Sloveniji.

Arheolosko vidno naglavno okrasje so praviloma nadeli dekletom in Zenam malo-
grajskega grobidca nekako med $estim in devetim letom. Grobove teh deklic so, enako kot
grobove odraslih Zensk, usmerili skladno z modularno zasnovo grobisca. To starost lahko
opiSemo kot prehod iz otrostva v deklistvo.

Zanimiv pa je primer ne ve¢ kot dveletnega otroka, najverjetneje deklice, ki je v gro-
bu nosil naglaven nakit'. To lahko seveda pomeni, da zgornja teza ne drzi. V nasprotnem
primeru pa gre za izjemo. Ker gre za skorajda Se dojencka je malo verjetno, da bi Ze imel
status deklice, torej izjemen druzbeni polozaj glede na starost za casa kratkega zivljenja.
Izjemnost bi lahko bila posledica lege groba, ki je pomemben za strukturo grobisca, kot
na primer na grobis¢u Zale pri Zasipu (Pleterski 1996, 175-178). To je tudi edini otroski
grob, ki uposteva usmeritev grobisca. Vsekakor gre za izjemno ravnanje s truplom med
pogrebnim obredjem, torej okrasevanja telesa.

Druzbe, kjer je smrtnost otrok velika, to pogosto dojemajo kot nekaj neogibnega.
Kljub temu na odnos zalujocih, predvsem starsev, lahko vplivajo starost, polozaj druzine
ali vzrok smrti (Young, Papadataou 1997, 192). Tako na primer nekatera egipcanska bese-
dila in analize grobis¢ iz obdobja novega kraljestva kazejo, da so smrt otrok v dolo¢enih
primerih sprejemali enako kot smrt odraslih (Meskell 2001, 27-28; glej tam navedeno
literaturo).

Morda je bilo v malograjskem primeru tako. Dvojnost v pogrebnem obredu - dru-
gacen odnos do otroka v grobu 19, kot do ostalih - lahko v tem primeru razlozimo kot
razdvojenost med obicaji in osebnim ¢ustvovanjem. Vodje obreda (glej dalje) so otroku
namenili mesto na otroskem delu grobi$c¢a. Toda oseba, ki je otroku dala obsen¢ne obro¢-
ke, mrtve osebe ni ve¢ sprejemala kot otroka, temve¢ Ze kot deklico. Ta oseba je bila, sode¢
po primerjavi z izro¢ilom balkanskih Slovanov (Risteski 2000), najverjetneje mati.

Mrtve osebe torej vsi posamezniki v skupnosti niso dozivljali enako. To najverje-
tneje pomeni, da so bili obsen¢ni obroc¢ki umrli osebi podeljeni $ele ob smrti, drugace bi
se tudi ostali ¢lani skupnosti odzvali na nov druzbeni polozaj. Kot smo omenili, to zaradi
starosti do dveh let tudi sicer ni verjetno. Podelitev obsen¢nih obrockov in s tem status de-
klice so najverjetneje izvedle osebe, ena ali vec, ki so bile ob smrti najbolj prizadete. Starsa
ali morda le mati. Kot kaze, je dejanje spremembe druzbenega statusa iz otroka v deklico
potekalo znotraj ozje druzine.

Ta in podobni primeri kazejo, da je bila smrt v preteklosti — vsaj v nekaterih pri-
merih - bolj grozeca za skupnost kot za posameznika. Tudi v zgornjem primeru se je
smrt posameznika v pogrebnem obredu pokazala predvsem kot obred dela skupnosti, ozje
druzine, ki je izgubila del celote. In ne obratno, kot na primer v nasi moderni druzbi, ko
objokujemo predvsem posameznikovo izgubo Zivljenja (Meskell 2001, 27).

Podobno lahko re¢emo tudi za 5 do 6 letnega otroka?, ki je izjemen v dveh pogledih.
Prvi so zivalske kosti v zasipu grobne jame. Izjemna je predvsem lega groba. Grob lezi v
sredi$¢u prvega obrednega prostora (sl. 4). Interpretacija vloge pokopanega otroka v obre-
du je odvisna od ¢asa pokopa. Ce gre za prvi pokop (enega prvih pokopov) na grobiica, je
otrok dobil izjemno vlogo v skupnosti Sele ob svoji smrti. Na to izjemno mesto so polozili
truplo prvega clana (enega prvih ¢lanov) skupnosti, pokopanega na novem grobis¢u. V

' Grob 19: Delno ohranjen skelet (Sagadin 2001, 363) otroka, starega 18 do 24 mesecev (Leben-Seljak 2001,
381-382).

2 Grob 23: Truplo otroka starosti 5-6 let (Leben-Seljak 2001, 381-382) je bilo polozeno v grobno jamo z zaob-
ljenimi vogali. V zasutju so bili drobci oglja in oZganih Zivalskih kosti (Sagadin 2001, 363).
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nasprotnem primeru, ¢e je bil otrok pokopan v ¢asu uporabe grobisca, je imel izjemno
vlogo v skupnosti ze pred smrtjo oziroma natancneje, obred pokopa tega otroka je bil izje-
men. Dovolj natan¢ne kronologije z danes znanimi sredstvi ne moremo dobiti.

Osrednji prostor malograjskega grobis¢a omejujejo pokopi najstarejsih predstavni-
kov skupnosti. Moski v grobu 2 je bil neko¢ dovolj mocan, da je prezivel hude poskodbe,
ki bi lahko nastale na primer pri padcu s konja. Kljub temu, da mu levica po tem ni ve¢
sluzila kot neko¢, je dobrsen del svojega odraslega zivljenja opravljal tezka fizi¢na dela.
V zadnjih letih Zivljenja so ga pestile starostne tegobe, zaradi katerih je tezko hodil in ni
mogel opravljati tezjih del’. Drugi moski, redkozobi starec, je ob koncu svojega zivljenja le
tezko jedel za tisti ¢as obi¢ajno hrano. Zato je jedel goste mo¢nate jedi, ki si jih je sladkal
z medom*. Starka, pokopana v grobu 27, je bila najsibkejsa ¢lanica skupnosti vse Zivlje-
nje. Njena svecana oblacila so bila najsijajnej$a med zenami njene skupnosti, saj si je kot
edina lahko nadela tudi polmesecast uhan. Zaradi telesne $ibkosti ji je bila Ze v mladosti
namenjena izjemna vloga v skupnosti in so ji bila tezja fizicna opravila prihranjena. Zato
je docakala najvecjo starost med zenskami v dobrem zdravju’.

Ti pokopi so torej izjemni zaradi lege na grobi$cu in starosti ter fizi¢ne Sibkosti po-
kojnikov. Tudi polozaj otrok na grobiscu kaze, da je starost v ¢asu smrti vplivala na polozaj
pokojnika na grobi$¢u. Poseben polozaj otrok in ostarelih je v druzbah, katerih prezivlja-
nje temelji na fizicnem delu, pogojen Ze z manjso fizi¢no mocjo. Ostareli ¢lani druzbe pa
so hkrati tudi najizku$enejsi.

V predindustrijskih poljedelskih druzbah s svetovnim nazorom in obredi s podob-
no strukturo, kot jo predvidevamo za malograjsko skupnost, imajo starejsi ¢lani skupnosti
obicajno posebno vlogo. Za taksne druzbe je znacilen celosten pristop do zivljenja (Fer-
nandez 1986, 188-191). Celostnosti njihovega zivljenja ne predstavljajo enostavne dihoto-
mije. Vse, tudi zivljenje in smrt, je prepleteno v nelocljivo celoto (Raharijaona, Kus 2001,
57). Taksen odnos do Zivljenja so imeli tako zgodnjesrednjeveski Slovani (prim. Smitek
1998) kot tudi, med $tevilnimi drugimi, poljedelska skupnost modernega ljudstva Betsileo
z Madagaskarja (Raharijaona, Kus 2001; Kus, Raharijaona 2001). To ljudstvo je zanimivo
za na$o primerjavo zaradi podobnih nac¢inov urejanja prostora, kot smo jih prepoznali
tudi v zgodnjesrednjeveski slovenski staroverski sveti pokrajini (za uporabo izraza prim.
Stular, Hrovatin 2002, 43).

* Grob 2: Telo moskega starega 41 do 60 let kaze degenerativne spremembe ledvenega dela hrbtenice in osteoar-
troze obeh kolen. Leva roka in leva stran reber so bili tekom zivljenja zlomljeni in zaceljeni. Celotna leva stran
telesa kaze posledice poskodbe misic, do katerih je prislo pri padcu (Leben-Seljak 2001, 379-380). V zasutju
groba so bili drobci oglja (Sagadin 2001, 362).

* Grob 12: V zasutju pravokotne grobne jame z zaobljenimi vogali so bili drobci lon¢enine (Sagadin 2001, 363).

Pokojnik, moski, star nad 50 let, je ze pred smrtjo izgubil sprednje zobe zgornje ¢eljusti in ve¢ino zob spodnje

Celjusti. Atrofija spodnje ¢eljusti na mestu ko¢nikov kaze, da je te zobe izgubil precej pred smrtjo. Zadebeljene

korenine drugega ko¢nika so posledica granuloma, zgornji levi modrostni zob je kariozen (Leben-Seljak 2001,

381). Karioznost modrostnega zoba kljub starosti kaze na nadpovprec¢en razmah kariesa (prim. Krusi¢ 1954,

48, 64-65, 82-83, 93), ki je obicajno posledica jedi, bogatih z lepljivimi ogljikovimi hidrati (npr. Joyce 2001,

22), gostejsi kot na primer za visoki srednji vek znacilna v vodi kuhana nesladkana je¢menova ali ovsena kasa

(Dembinska 1999, 103-114; Schubert 2006, 82-83). Taksna jed bi bila lahko na primer na mleku kuhan mo¢-

nik sladkan z medom, ki bi bila za zgodnji srednji vek nadpovpre¢no bogata.

Grob 27: Zenska je umrla med 37-tim in 49-tim letom starosti. Telesna visina, 144 centimetrov, je bila izratu-

nana glede na velikost dolgih kosti. Obraz je leptomandibularen z ozko spodnjo ¢eljustnico. V celoti ohranjen

skelet (Leben-Seljak 2001, 382) ne kaze nobenih patoloskih znakov, ki bi nastali kot posledica dolgotrajnega
tezkega fizi¢nega dela. Ti podatki kazejo drugacno sliko kot raziskava, ki kaze, da je tak$no vlogo dobila vsaka
zenska, ki je docakala neplodno starost (Pleterski 2002b).

@
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Mrtvi predniki so (tudi) pri ljudstvu Batsileo klju¢nega pomena za Zivljenje njihovih
potomcev. Zato je odnos zivih do mrtvih, v besedah in dejanjih, natan¢no urejen. Vecina
odraslih ¢lanov skupnosti pozna osnove tega odnosa. Dekleta se svoje vloge naucijo od
starejsih Zena, ki vodijo Zenske dele posameznih obredov. V bolj zapletenih primerih pa
odlocajo ¢lani skupnosti, ki so specializirani za obrede, imenovani mpanandro. Ti odloc¢ajo
tudi o podrobnostih v zvezi z obredi, katerih del je tudi urejanje prostora. Ker naselbine
zivih in mrtvih niso fizicno loc¢ene z ve¢jo razdaljo ali naravnimi zaprekami, je lo¢evanje
obeh svetov lo¢eno s $tevilnimi dihotomijami. Grobnice so postavljene izven naselbine,
pri ¢emer je obmocje izven lahko zamejeno zgolj s studencem ali preprosto potjo. Temelji
grobnice so podzemni, temelji hi§ nadzemni. Temelje hi$ je potrebno zgraditi pred pol-
dnevom, temelje grobnic po poldnevu. Stevilo 6 prinasa dobrine v svetu Zivih, $tevilo se-
dem je povezano s svetom mrtvih. Vhodi ograd zivine in hi$ Zivih so vedno obrnjeni tako,
da grobnice niso vidne. Osi grobnic so zamaknjene od osi, ki urejajo naselbine in poti. Zivi
spijo z glavo proti severu ali vzhodu, mrtve polozijo z glavo proti jugu. Vzglavje postelj se
dotika sten, mrtve od sten odmaknejo. Kljub temu oba svetova ureja rek za Zivijenja ista
hisa, v smrti ista grobnica. Nastete dvojnosti postanejo celota $ele zaradi tak$nih klju¢nih
podrobnosti, ki si hkrati nasprotujejo in so si komplementarne.

S tem nastevanjem smo Zeleli pokazati dvoje. Na eni strani gre za enako strukturo
pravil, kot jo poznamo pri zgodnjesrednjeveskih Slovanih (npr. Pleterski 2006). Na drugi
strani smo Zeleli opozoriti na kompleksnost pravil, katerih nasteta so zgolj del¢ek, zaradi
katerih so potrebni specialisti za obrede, ki jih skladno s slovenskim izrocilom (izrocilo
Joze Copa; ustna informacija A. Pleterski) lahko imenujemo vodje obreda. Zato ¢lovek
potrebuje mipibolo, bele / sive lase, da postane mpanandro. V zvezi s tem morda velja ome-
niti sivolasega starca kot eno izmed podob gospodarja volkov (Mencej 2001b, 166-168).
Vodje obredov, tako moski kot zenski, so ostareli ¢lani skupnosti.

Pokopi najstarejsih ¢lanov skupnosti, ki je pokopavala na malograjskem gric¢u, s svo-
jim polozajem urejajo prostor grobi$ca in s tem svet mrtvih. Upravicena se zdi domneva,
da gre za posameznike, ki so za Zivljenja, vsaj v enem zivljenjskem obdobju, imeli po-
membno vlogo tudi pri urejanju (prostora) sveta zivih.

Kljub temu pa je bila osnovna vloga posameznika fizi¢no delo. Ostareli moski iz
groba 7 se je prav tako Ze blizal 50-temu letu starosti in je s tem Ze prezivel marsikaterega
vrstnika. Vendar je bil $e vedno pri moceh, saj je bil Ze od mladosti med najmoc¢nejsimi
mozmi v skupnosti‘. Fizi¢no kondicijo je lahko vzdrzeval, ker je bil pri razdeljevanju obro-

® Grob 7: V zasutju drobci loncenine (Sagadin 2001, 362). Obraba koc¢nikov je srednja, obraba sekalcev pa moc¢-
na (Leben-Seljak 2001, 380). Antropoloske studije modernih in arheoloskih populacij predindustrijskih druzb
so pokazale, da so pri pretezno mesni prehrani mo¢neje obrabljeni sekalci, pri pretezno rastlinski prehrani pa
koc¢niki (Ungar, Spencer 1999). Mozne so tudi druga¢ne razlage. Nekatere $tudije prazgodovinskih okostij so
pokazale znacilne vzorce obrabe sprednjih zob, predvsem zgornjih sekalcev. Te je na podlagi eksperimentov in
etnoloskih primerjav mozno povezati z dejavnostmi v zvezi z obdelavo rastlinskih vlaken, na primer izdelavo
kosar, pletenjem vrvi, strun in mrez ali obdelavo koz. Nastete dejavnosti opravljajo moski, razen prve in za-
dnje, kjer je spol razli¢en od primera do primera. Vendar je tovrstna obraba sekalcev zelo znacilna, obrabijo se
namre¢ na jezi¢ni strani. (Minozzi idr. 2003, 226-231; glej tam navedeno literaturo). Zopet druga¢no razlago
ponuja $tudija obrabe zob delavcev v modernem mlinu moke, ki je pokazala, da se v stalnem stiku z mo¢nim
prahom pogosteje in mo¢neje obrabijo sekalci kot ko¢niki, posebej izrazito na zgornji ¢eljusti (Bachanek idr.
1999). Toda v samozadostnem poljedelskem gospodarstvu s pretezno sezonskimi deli, kakrsno predvidevamo
za malograjsko skupnost, ne poznamo specializiranega opravila, kjer bi bil posameznik v neprenehnem stiku
z mo¢nim prahom. Natan¢nejsi odgovor bo mozen le na podlagi natan¢nejse antropoloske analize. Pri zgo-
dnjesrednjeveskih populacijah je sicer obi¢ajna obraba zob v sorazmerju s starostjo. Pojavlja se pri odraslih,
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kov na prvem mestu in je imel dostop do najboljsih kosov mesa. To vsekakor pomeni, da je
bil med najpomembnejsimi ¢lani skupnosti. Njegovo truplo je skupnost pokopala skladno
z natan¢nimi navodili vodij obreda, v sredi$¢u grobi§¢a. Enako kot tudi mladeni¢a’” na
njegovi levi in odraslo Zensko® z najbogatej$im naglavnim okrasjem njegovi desni. Moski
v grobu 7 in zenska v grobu 10 sta imela dostop do najvecjega posvetnega bogastva, ki ga
je skromna skupnost premogla. Moski do pretezno mesne prehrane in Zenska do srebrnih
obsencnih obrockov. Da sta pokopana drug ob drugem v sredisc¢u grobisca verjetno ni
nakljucje. Podobno velja tudi za odraslega moskega v grobu 4°.

Nacel, ki so botrovala umesc¢anju ostalih pokopov ($e) nismo prepoznali. Domneva,
da so najsevernej$i pokopi — grob 26 in najmanj trije pokopi dokumentirani kot grob 9'°
- nastali med zadnjimi in so pogrebci Zeleli izkoristiti preostali prostor pod skalno vzpe-
tino (Sagadin 2001, 366-367), se zdi povsem verjetna. Primerjava s stanjem iz zacetka 20.
stoletja nudi moznost drugac¢ne razlage. Novoveska krsc¢anska pokopalica so urejena po
nacelu oddaljenosti od krizanega Jezusa. Veljalo je prepricanje, da bo tistim, ki so poko-
pani blize krizanemu Jezusu, pot v nebesko kraljestvo ob vstajenju lazja. Posledica tega je
bila, da so grobovi premoznejsih druzin blize krizu in obratno. Kot primer taksne ureditve
lahko navedemo stanje v prvi polovici 20. stoletja na pokopalis¢u ob cerkvi sv. Marije v
Kokri. V primeru malograjskega grobi$ca bi objekt Zelene blizine predstavljal predvideni
krc¢anski kultni objekt na mestu kasnej$e dvonadstropne kapele.

Nepojasnjen ostaja pokop odraslega moskega v grobu 8" med otroci. Sprva sicer
pomislimo, da gre za otroka v enem od drugotnih pomenov te besede v slovanskih jezi-
kih, na primer delavec, suZenj, sluga ali v pomenu bozjasten. Etimologija slovanske besede
otrok je sprva oznacevala status v skupnosti (Bezlaj 1982, 262), kar dokazuje obstoj otrok
kot neke vrste druzbenega statusa v obdobju pred razseljevanjem. Toda skorajda identi¢ne
okolis¢ine pokopa na grobisc¢u Dlesc pri Bodesc¢ah (Pleterski 1996, 178-180) dovoljujejo
tudi drugac¢no sklepanje. Lahko bi $lo za pokop, kjer pokojnik v smrti dobi posebne naloge
v zvezi z umrlimi otroci.

Nepojasnjen ostaja tudi zaporedni pokop treh zena v isto grobno jamo v grobovih
14, 15 in 16". Ker so vse tri pokojnice umrle v dobi rodnosti, se zdi zanimivo nadaljevati
raziskavo v smeri povezave s smrtjo ob porodu. Drugo smer razmisljanja v zvezi z zadnji-

mocneje navadno Sele v starosti. Prevladuje obraba ko¢nikov, primera z mo¢nejso obrabo sekalcev ne pozna-
mo (Krusi¢ 1954, 48, 64-65, 82-83, 93). Mo¢no obrabo ko¢nikov navadno povezujemo s prehrano pretezno
rastlinskega izvora (npr. Macko idr. 1999).

Grob 11: Arheolosko dokumentirani sta le dobro in v celoti ohranjeni nogi, ostanek okostja je ostal pod zidom
visokosrednjeveskega gradu (Sagadin 2001, 362). Moski, star 16 do 18 let (Leben-Seljak 2001, 381).

Grob 10: Pravokotna grobna jama z zaobljenimi vogali je mestoma oblozena s kamenjem, v zasutju groba
pa so drobci lon¢enine. V grobu sta dva srebrna obsencna obrocka z rahlo razprtima, dvakrat profiliranima
zaklju¢koma (Sagadin 2001, 362). Zenska, ki je bila visoka 158-159 centimetrov, je umrla stara 25 do 35 let
(Leben-Seljak 2001, 381).

Grob 4: Moski, visok 172 do 175 centimetrov, je umrl v starosti 20 do 25 let (Leben-Seljak 2001, 380). V grobu
mu je bil ob bok polozen Zelezen predmet, morda odlomek noznice za noz (Sagadin 2001, 362 in 369).

»Grob 9« Dolge kosti okostij najmanj treh posameznikov v drugotnem polozaju (Sagadin 2001, 362). Med
temi je bila vsaj ena odrasla Zenska in en otrok (Leben-Seljak 2001, 380). Grob 26: Drobci oglja v zasutju le
delno izkopanega groba (Sagadin 2001, 365) Zenske, stare nad 24 let (Leben-Seljak 2001, 382).

Grob 8: Truplo moskega visokega okoli 167 centimetrov, ki je umrl star 25 do 30 let (Leben-Seljak 2001, 380),
je bilo prekrito z desko (Sagadin 2001, 362).

Najprej je bila pokopana zenska, visoka 157 centimetrov, stara 25 do 30 let (grob 14). Grob je bil kasneje, ko
je truplo Ze razpadlo, odkopan, v grobno jamo pa polozeno truplo zZenske, stare 21 do 23 let, visoke okoli 161
centimetrov (grob 15). Kasneje, tokrat preden je truplo povsem razpadlo, je bil grob ponovno ,,odprt“in delno
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C

A moski / male O%Azg\\
B Zenska / female -
O otrok (0-5 let) / child (0-5 yr)

@ otrok (5-13 let) / child (5-13 yr)

0 Sm 20

SL 8. Mali grad, nacrt grobisca. Bioloski spol pokojnikov (nacrt izdelala M. Belak; ; podlagi Sagadin 2001, sl. 5 in
Digitalni ortofoto, DOF 5, 1999-2004).

Fig.8. Mali Grad, cemetery plan. Biological sex of the deceased (plan drawn by M. Belak; after Sagadin 2001, fig. 5
and digital ortophoto, DOF 5, 1999-2004).

ma nepojasnjenima primeroma morda kaze podatek, da sta ravno grobova 8 in 15 edina,
ki sta bila pokrita z desko. Oba torej kazeta $e dodatno lastnost, po kateri sta druga¢na
od ostalih grobov. Ce ni¢ drugega to z veliko verjetnostjo potrjuje, da gre za namerno
drugacnost.

Bioloski in druzbeni spol

Arheologi na podlagi antropolosko dolo¢enega bioloskega spola (angl. sex) pokojni-
kov pogosto nekriti¢no sklepamo o druzbenem spolu (angl. gender). Ne glede na proble-

razsirjen, v razirjen del pa poloZeno $e tretje truplo, dekleta starega 14 do 16 let, visokega 149 centimetrov
(grob 16) (prim. Sagadin 2001, 363; Leben-Seljak 2001, 381).
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matiko doloc¢anja bioloskega spola in vprasljivost dihotomije biologki spol — druzbeni spol
(npr. Geller 2005) je obravnava druzbenega spola lahko zelo informativna.

Na malograjskem grobiscu je bilo mozno dolo¢iti bioloski spol $estim moskim in
sedmim zenskam (sl. 8). Kadar dolo¢en polozaj posameznika v skupnosti prevlada nad
pomenom bioloskega spola, govorimo o druzbenem spolu. Najpogostejsi je primer otrok,
ki imajo nevtralen druzbeni spol. Tak$no stanje pri Slovanih dokazuje tudi srednji slovnic-
ni spol besede dete. Starost in z njo povezana nebogljenost posameznika torej v prvem ob-
dobju zivljenja prevladuje nad pomenom bioloskega spola. Kot smo pokazali, se v primeru
skupnosti, ki je pokopavala na Malem gradu, to spremeni med 6 in 9 letom starosti.

Arheoloski podatki iz zgodnjega srednjega veka in etnoloski podatki pri nekaterih
slovanskih narodih kazejo na posebno vlogo zensk po izgubi menstruacije. V neplodni
starosti ti ljudje postanejo obredni specialisti za posredovanjem med svetom Zivih in sve-
tom mrtvih, torej ob rojstvu in smrti. Zdruzujejo zenske in moske lastnosti in kot taki
posedujejo posebne moci (Pleterski 2002b, 55-57; glej tam navedeno literaturo). Posebna
vloga nereproduktivnih ¢lanov skupnosti, pripadnikov t. i. tretjega spola, je dokumenti-
rana pri Stevilnih ameriskih druzbah. Posebna vloga ob rojstvu, poroki in smrti je bila
namenjena tako tistim, ki so postali neplodni zaradi doseZene starosti, kot tudi tistim, ki
so bili neplodni vse zivljenje (Hollimon 2001, 47-48; Geller 2005, 602-604; glej pri obeh
navedeno literaturo).

Nastete druzbene spole, poleg Zensk in moskih $e otroke in predstavnike tretjega
spola, prepoznamo tudi na malograjskem grobisc¢u.

Zenske in dekleta so bile praviloma polozene v grobno jamo s pogledom proti
vzhodu. Med dvanajstimi pokopi odstopa le omenjeni grob 26 (glej zgoraj). Grobne jame
moskih so bile usmerjene bodisi skladno z ureditvijo grobisca ali smerjo vzhajajocega
sonca. Usmeritev grobnih jam otroskih grobov je naklju¢na znotraj omejitve pogleda pro-
ti severovzhodu do jugovzhodu. Hkrati je bil otrokom namenjen poseben del grobisca.
Drugacen odnos do umrlih otrok prepoznamo tudi v izro¢ilu o dusah nekr$cenih otrok
imenovanih navje, ki je predkrs¢ansko (prim. Smitek 1998, 35).

Osebe, ki smo jih prepoznali kot obredne specialiste in jih verjetno lahko ozna¢imo
kot osebe tretjega spola, so pokopane s pogledom proti vzhodu. Mednje sodi tudi starka.
Kot smo ze omenili, je bila njena vloga v skupnosti druga¢na od vloge vrstnic vse Zivljenje.

V prispevku smo veckrat uporabljali podatke iz sveta mrtvih za sklepanje o svetu
zivih. Stanje, ko svet mrtvih odseva svet zivih, je v etnologiji pogosto dokumentirano, tudi
prijuznoslovanskih Makedoncih (Risteski 2005, 209). Vendar taksno stanje ni samoumev-
no in ga je potrebno utemeljiti za vsak primer posebej. Na tem mestu Zelimo pokazati, v
kolik$ni meri sta bila svetova zivih in mrtvih v primeru malograjske skupnosti preple-
tena. Kot smo pokazali (sl. 3), je bila sveta pokrajina urejena s prepletanjem svetov zivih
in mrtvih. Prostor grobisca je urejen skladno z usmeritvijo proti najsvetejSemu mestu v
pokrajini. Ureditev grobiSc¢a tako odslikava ureditev celotne pokrajine sveta zivih. To do-
kazuje tudi postavitev grobi$c¢a na mesto, ki je vidno iz prostora, kjer je najverjetneje stala
naselbina. Grobisce bi lahko stalo tudi na sedlu nekaj deset metrov severneje, kjer bi bilo
za$citeno pred pogledi. Tudi za malograjsko skupnost, kot Meskell (2001, 31) za Staroe-
gipc¢ane, ugotavljamo, da je grobis¢e eno izmed mest, kjer Zivi s pomocjo mrtvih najlaze
pridejo v stik z bozanstvi. Morda na to kaze pokop otroka na prvem obrednem mestu.

Toda svet mrtvih je kljub temu potrebno lo¢iti od sveta zivih, kot nam med drugimi
pokaze tudi primer ljudstva Batsileo (glej zgoraj). Zato so bili pokojniki na malograjskem
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grobi$cu v grobove polozeni s pogledom pro¢ od svetega mesta zivih in v smeri vzhajajo-
¢ega sonca. Tako postane smiselna tudi smer otroskih pokopov. Edina omejitev pri poko-
pavanju otrok je bila ta, da v smrti niso gledali proti svetemu mestu Zivih.

O poteku in predvsem pomenu samega obreda zgolj na podlagi arheologkega zapisa
ne moremo povedati skorajda nicesar.

Skupnost

Mnogi raziskovalci lo¢ujejo tri stopnje zalovanja za umrlim. Obdobju lo¢itve in za-
lovanja sledi ¢as okrevanja in privajanja na nastalo stanje. Zadnje dejanje je vzdrzevanje
stika s pokojno osebo, ki je tako v svet zivih vklju¢ena s ponavljajo¢im ali stalnim obre-
dom. Tako so ze stari Egipcani obedovali skupaj z mrtvimi, torej v grobnicah (Meskell
2001, 31-32; glej tam navedeno literaturo). Pogrebni obred torej lahko poteka pred poko-
pom, med njim in po njem. Zaznavanje teh podrobnosti v arheoloskem zapisu je tezavno,
pogosto tudi nemogoce (Harke 1992, 19-22). Zato bomo najprej interpretirali arheologke
podatke, potek obredov pa bomo osvetlili z etnolosko primerjavo.

Dva objekta, jama z novcem in kenotaf, kazeta na enkraten, a ne nujno hkraten
obred, povezan s preteklostjo. Podoben je tudi polozaj na grobis¢u Dlesc pri Bodes¢ah
(Pleterski 1996, 178-180), kjer je kenotaf mozno razloziti kot vzpostavljanje vezi s predni-
ki, bodisi mitskimi ali verjetneje s predniki, pokopanimi na drugem grobi$¢u. Prvi obredni
prostor torej lahko razlozimo kot arheoloski zapis enkratnega obreda ob umerjanju pro-
stora grobi§c¢a. Pokop otroka bi torej lahko predstavljal del tega obreda, podobno kot na
primer na grobi$¢u Zale pri Zasipu, kjer otroski grob obelezuje eno klju¢nih mest grobi-
$§¢a. V nasprotnem primeru, Ce gre za kasnejsi pokop, je §lo za obred, kjer zivi preko svojih
mrtvih prednikov Zelijo vzpostaviti stik s svetom bozanstev (prim. Meskell 2001, 30).

Drugi obredni prostor opredeljuje predvsem zganina v krpah (Sagadin 1992) na ob-
mocju grobov 11 in 7 (sl. 4: d). Najblizjo socasno primerjavo, arheolosko dokumentirane
sledove kurjenja na zgodnjesrednjeveskih grobis¢ih, najdemo na Slovaskem, kjer so na ve¢
najdiscih naleteli na prepricljive sledove kurjenja ognja na grobovih (Kraskovska 1962,
446; Budinsky-Kricka 1956, 38 in Obr. 12; Hol¢ik 1991, 101 in 104). Dale¢ najvec je takih
sledov kurjenja na biritualnem grobi$cu iz 7. in 8. st. v Devinski Novi Vesi, kjer so jih
opazili kar na 114 grobovih. Po obliki in velikosti se pogosto ujemajo z grobno jamo in so
vanjo bolj ali manj pogreznjeni (prim. Eisner 1952, 231). To bi kazalo na to, da so kurili na
sveze nasutem grobu. Ko se se je zasutje sesedlo, se je ugreznila tudi kuri§¢na povrsina. Ei-
sner povzema Niederlovo mnenje, da gre za prezitek nekdanjega obicaja seziganja mrtvih
(Niederle 1911, 296) v ¢asu, ko so Ze pokopavali cela trupla. Niederle dalje opozarja na opis
Michala iz Janowic s konca 15. st., po katerem so na Poljskem po »poganskem« obi¢aju na
pepelni¢no sredo na grobovih kurili ognje grumathky v spomin na duse svojcev, pri cemer
so verovali, da se duse pridejo gret k ognjem — » Admoneatur, ne cremant focos grumathky
ardentes (feria quarta magna) secundum ritum paganorum in commemorationem anima-
rum suorum cariorum....item dicunt....quod anime ad illum ignem veniant et se illic calefa-
ciant« (Niederle 1911, 296, opomba 2). Obredni znacaj kurjenja je tu nedvomen, obred pa
je v opisanem primeru vsakoleten, povezan z letnim praznikom.

Opozoriti velja Se na drobce oglja in odlomke loncenine v zasutju grobov. Pri tem
ni videti nikakr$ne povezave med sledovi oglja in odlomki lon¢enine ter spolom, starostjo
pokojnih in obdobjem pokopavanja. Isti je bil tudi rezultat statisticne obdelave vseh gro-
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bov 9. in 10. stoletja na Slovaskem (Hanuliak 2004, 199-200, Obr. 207, 226, 227). Najbolj
smiselna razlaga se zdi, da so drobci oglja in odlomki lon¢enine prisli v grob s polnilom,
torej ob zasipanju grobne jame.

Podatka o kurjenju na obrednih prostorih in drobcih oglja v zasutju grobov se torej
do neke mere dopolnjujeta in bi lahko bila arheoloski zapis istih/enakih dejavnosti. 'Moti'
le razporeditev v prostoru, saj so bili drobci oglja dokumentirani le v grobovih, ki so naj-
bolj oddaljeni od obeh obrednih prostorov.

Na tem mestu velja opozoriti $e na eno znacilnost malograjskega grobisca, zelo
majhno §tevilo ohranjenih pridatkov. Stanje je za obravnavani prostor in ¢as sicer obicaj-
no (Sagadin 2001, 367). Kot opozarja primer merovinskih grobis¢ (Effros 2002, 169-205),
to ni nujno odraz linearnega poteka kristjanizacije po nacelu vse bolj kristjani, vse manj
grobnih pridatkov.

Na malograjskem grobis¢u imamo ohranjen arheoloski zapis ene ali ve¢ dejavnosti,
povezane z grobiS¢em. Predvsem gre za arheoloski zapis urejanja prostora, poleg opisane
ureditve pokopov tudi prostor obredov, ki so potekali na prostoru grobisca.

V arheoloskem zapisu malograjskega grobi$¢a smo prepoznali naslednje elemente
(sl 4):

@ Prvi obredni prostor
izjemen predmet (rimski novec);
jama, zapolnjena z ilovico;
povezava s predniki in/ali preteklostjo (kenotaf, rimski novec);
izjemen pokop (grob 23, umescen izven osrednjega prostora grobisca);
prehod (zapiranje prostora skalne police med osrednjim grobi$¢em in pr-
vim obrednim prostorom);
O  dejavnosti povezane z ognjem;
@ Drugi obredni prostor
O  izjemen predmet;
O  dejavnosti povezane z ognjem;
@ Suhoziden objekt
O ostanki pojedine (dejavnosti povezane z loncenino);
@ Ureditev prostora grobisca
O umescena v sistem, ki ureja svet zivih in svet mrtvih;
O vidne oznake v ¢asu uporabe grobisca.

OO000O0

Prvi obredni prostor je morda umescen ob vhod na grobisce, ki si ga po primerjavi s
slovensko mitologijo (Smitek 1998, 36-38) lahko predstavljamo kot most med svetom Zi-
vih in svetom mrtvih. Kenotaf in grob 23 bi bila lahko povezana s simbolnim varovanjem
tega prehoda. Jama zapolnjena z ilovico je morda simbolno nadomescala reko oziroma
vodo, ki lo¢uje oba svetova. Drugi obredni prostor predstavlja ogenj in z njim povezano
simboliko. Suhoziden objekt bi lahko predstavljal tretji obredni prostor. Glede na ostanke
longenine, obliko objekta in nekatere etnoloske primerjave (Stular, Hrovatin 2002, 57-58;
glej tam navedeno literaturo) gre lahko za kamnito mizo, prostor obredne pojedine. V tem
primeru bi ta tri obredna mesta simbolizirala tudi tri temeljne gradnike sveta, vodo, ogenj
in zemljo (prim. Medvescek 2006, 55).
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Toda natan¢na razlaga obredov na malograjskem grobiscu bo $e dolgo ostala zavita
v temo in morda nikoli ne bo popolna. Toda z uporabo etnoloske primerjave, ki jo bomo
pokazali v nadaljevanju, lahko naredimo korak napre;j.

Ker gre za zelo pomembno in predvsem zelo specifi¢no primerjavo, se zdi potrebno
pojasniti izbiro. Kalifornijska ljudstva domorodnih ljudstev s skupnim imenom Chuma-
sh (Hollimon 2001; glej tam navedeno literaturo) imajo namre¢ z zgodnjesrednjevesko
malograjsko skupnostjo ve¢ skupnega, kot bi pricakovali. Z vprasanjem, ali gre morda za
skupne prazgodovinske korenine, so bili klju¢ni vplivi kr$¢anstva ali pa gre za primer so-
obli¢nih struktur (za izraz prim. Pleterski 2002a, 247), se na tem mestu ne bomo ukvarjali.
Primerjavo uporabljamo v smislu podobnosti med druzbenimi procesi in i§¢emo podob-
ne elemente pri malograjski skupnosti.

Med podobnostmiljudstev Chumash z zgodnjesrednjeveskimi skupnostmi danasnje
Slovenije velja izpostaviti zelo podobno druzbeno organizacijo, samopodobo skupnosti in
svetno ter posvetno svetovno predstavo ter zelo podobno vlogo kr§¢anstva v ¢asu, ki nas
pri obeh skupnostih zanima. Na drugi strani obstajajo pomembne razlike glede odnosa
do mrtvih, predvsem prilaganje osebnih predmetov zalujo¢ih v grobove in neoznacevanje
grobov manj pomembnih ¢lanov skupnosti.

Smrt posameznika je pri ljudstvih Chumash sprozila vrsto socasnih ali zaporednih
druzbenih procesov, ki so uravnavali odnose sveta zivih do nadnaravnega sveta, odnose
posameznikov do vaskih skupnosti in odnose med razli¢nimi vagkimi skupnostmi. Dusa
je telo zapustila nekaj dni po smrti, najprej obiskala znane kraje in se nato odpravila na pot
na zahod, iz srednjega sveta (svet zivih) preko oceana v zgornji svet (svet nadnaravnega,
tudi du§ mrtvih). Namen pogrebnih obredov je bil pomagati dusi umrlega na tej poti in
vzdrzevanje kozmoloskega miru, vsemirja.

Zanimiv je razlog, zakaj v grobovih ljudstev Chumash skorajda ni osebnih predme-
tov pokojnika. Zato so te predmete obredno sezigali na grobiscu. Verjeli so namre¢, da bi
osebni predmeti pokojnika, bodisi v grobu bodisi v lasti zivih, utegnili pokojnikovo duso
napeljati, da se vrne v svet Zivih, kjer bi zivim prizadela gorje.

V zvezi s tem je zanimiv obred javnega Zalovanja, ki se je v podobni obliki izvajal
bodisi ob smrti pomembnega ¢lana skupnosti bodisi kot ob¢asen obred Zalovanja za vsemi
umrlimi v ¢asu od zadnjega obreda. Povabljeni so bili gostje iz $tevilnih, tudi zelo odda-
ljenih skupnosti, ki so se gostili, peli in plesali. Obla¢ila umrlega poglavarja (angl. chief) so
sezgali na obrednem ognju, pri cemer so Zalujoci plesali ob ognju, jokali in na ogenj metali
darove. Na istem ognju so sezgali tudi vse preostale osebne predmete pokojnika. Obred
je trajal pet dni, kar je tudi ¢as preden dusa zapusti telo umrlega. Po koncu obreda so se
zalujo¢i vrnili na svoje domove, jamo obrednega ognja pa so zasuli. Istocasno so postavili
z gravurami okrasen lesen steber, za katerega so prispevali vsi Zalujoci. Tega so po kon-
¢anem obredu premaknili na grobisce, kjer je postal sredis¢e nadaljnjih obredov. Vsaka
druzina je steber trikrat obkrozila.

V tem obredu lahko prepoznamo kar nekaj elementov, ki smo jih prepoznali v malo-
grajskem arheoloskem zapisu: zapolnjena jama, obredno kurjenje ognja, ostanki pojedine
in oznacevanje doloc¢enih mest s stebri. Poleg tega poznamo tesno povezavo med plesom na
grobidcih, tudi vrtenjem v krogu imenovanem, vrtec, in predstavo o potovanju v onostran-
stvo tudi v slovenski in makedonski mitologiji (Smitek 1998, 45-46, 55-56; Risteski 2000).

Toda namen primerjave ni iskati mozne poteke obreda, ki bi pustili natan¢no dolo-
¢eno arheologko sled. Kot je razvidno iz razlage primerjave, taksnih podobnosti pogosto
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ni mozno dokazati. Pa¢ pa si ob tej primerjavi lahko postavimo nekaj povsem dolo¢nih
vprasanj v zvezi z malograjsko skupnostjo.

Ob kaksnih priloznostih so »vaske« skupnosti vzpostavljale medsebojne stike? Gle-
de na majhnost malograjske in primerljivih (grobis¢a) skupnosti in znane so¢asne primer-
jave (Curta 2001, 247-275) se zdi eksogamija skorajda neizbezna.

Kaj se je zgodilo s pokojnikovimi osebnimi predmeti? Kaksen je bil potek zalovanja?
Na kaksen nacin je skupnost uravnovesala druzbene odnose po izgubi (pomembnega)
posameznika?

To niso niti splo$na, e manj nepotrebna vprasanja. Zgolj s podatki z malograjske-
ga grobisca na njih ne moremo odgovoriti. Toda menimo, da s prikazano metodologijo
in z danes znanimi arheoloskim podatki lahko na zgornja vpraganja podamo dobre od-
govore.

Zakljucek

Prispevek prinaga v primerjavi s starejsimi objavami grobisc¢a (Sagadin 2001) in ure-
janja prostora Kamnisko-bistriske ravni (Stular, Hrovatin 2002) le malo novih podatkov.
Nekatere nove interpretacije so zaradi premajhnega vzorca statisti¢cno nepreverljive. Ven-
dar objava novih podatkov in prikaz dodatnih interpretacij ni bil nas glavni namen.

S prispevkom smo Zeleli pokazati nekatere nacine preucevanja grobis¢, ki so v razi-
skavah zgodnjesrednjeveskih grobis¢ v srednji Evropi $e vedno redkost (npr. Effros 2002;
Eftros 2003). Uporabili smo metodo sooc¢enja namernih in funkcionalnih podatkov ter
metodo etnoloskih primerjav. Za uporabo prve metode predstavlja malograjsko grobisce
slab vzorec. Kot se je pokazalo, smo z uporabo etnoloskih primerjav naredili $ele prvi
korak. Manjka nam podatkovna zbirka prostorsko in/ali ¢asovno manj oddaljenih etnolo-
$kih ali etnohistori¢nih podatkov.

Kljub temu menimo, da prispevek odpira zanimiva vprasanja in tudi nakazuje ne-
katere poti iskanja odgovorov. Vsaj za slovensko arheologijo lahko re¢emo, da ostajajo
solidni antropoloski podatki slabo izkori$¢eni. Drugo podrocje, ki ga zgodnjesrednjeveska
arheologija le pocasi razkriva, sta prostor in kraj smrti (prim. npr. Silverman, Small 2002;
Chapman 2003, 310-311; za Slovenijo Pleterski 1996; isti 2003, 40-45; Pleterski, Belak
2002, 253-272). Tudi uporaba etnoloskih primerjav z ,novimi pravili igre” (prim. zgoraj)
se zdi nepogresljiva, kadar si postavljamo vprasanja v zvezi z odnosom do smrti.

Zahvale

Zahvaljujem se Andreju Pleterskem za mnoge podatke o arheologiji zgodnjega sre-
dnjega veka. Se posebej sem mu hvalezen za vpogled v besedilo o kurjenju na grobovih, ki
ga pripravlja za objavo. Del besedila mojega ¢lanka, kjer govorim o kurjenju na grobiscih,
je povzet po besedilu Pleterskega.
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The Individuals, the Community, and the Ritual in the Early Middle Ages. An
Analysis of Cemetery Data from Mali grad, Slovenia

Benjamin Stular

Additional data on the cemetery at Mali grad (Stular 2005a; Stular 2005b; Stular
2005c¢; Stular 2006) once again confirms the hypothesis put forth in the original pub-
lication (Sagadin 2001; cf. bibliographic data there). However, by taking into account
ethnological comparisons (Gamble 2001, 91; cf. Neustupny 1993, 163-137; Hodder
1999, 45-49; Olsen 2002, 91-95; Cheeson 2001a, 5; Silverman 2002, 3; Chapman 2003)
as well as intentional and functional data (Hérke 1993; 1994; 1997) new interpretations
have been made possible. In the chapter dealing with stories of individuals (Zgodbe
posameznikov) the author has chosen more experiental and emotional writing tech-
nique. This text thus contains interpretations as were felt by the author while the actual
data is presented in the endnotes. The reader is advised to read them in the end (cf.
Joyce 2001, 18-20).

Atleast 32 people were buried at the strategically positioned Mali Grad cemetery (fig.
1). According to their funerary attire (fig. 2) it may be presumed that the cemetery dates
from the late phase of the Kéttlach culture (Sagadin 2001, 359) in the 10" or the beginning
of the 11™ century. Carefully selected, its position corresponds to the position within the
Slavic pagan sacred landscape (fig.3; cf. Stular, Hrovatin 2002). Previous research showed
that this was a systematically planned burial site; providing additional information (fig. 4),
recent data once again confirmed this hypothesis.

The location of this cemetery and its relation toward the settlement or settlements
can be explained with one of the two models that have been based on the research in
Moravia (fig.7; table 1).

The cemetery at Mali Grad may be described as belonging to a small community
living in the 10%, perhaps also at the beginning of the 11" century. The area in which this
community had lived was in tune with its members’ conception of the world. This was the
so-called contingent built space that denotes locales that acquire a special importance, yet
through no human intervention (cf. Carmichael et al. 1994; Basso 1998; Knapp, Ashmore
1999; Hooke 2001, 1-21; and Silverman 2002).

This article’s most important contribution to the study of Early Medieval cemeteries
are Stories of Individuals, which are predominantly based on anthropological data and on
the data concerning the position of each grave. Some of the deceased were buried in the
most prominent locations (graves No. 2, 12, 27). During the final stage of their lives, these
elders had become ritual specialists and had been taken care of by the community. The
teeth of the old man buried in grave No. 7 indicate that he was the only member of the
community whose diet had consisted mostly of meet. A woman adorned with two silver
temple rings was buried on his right-hand side.

The community demonstrated a special attitude toward two children. The child in
grave No. 23, who was buried aside from the rest, had probably been assigned a special
place within the community only after his death. On the other hand, the burial of the
infant in grave No. 19 indicates a different attitude of the community and of his closest
relatives. It seems that the infant was still treated as a baby by the community while the
bereaved relatives treated the infant as a child.
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This examples of ritual leaders’ burials emphasizes the differentiation between bio-
logical and social sex of the deceased. A special status of nonreproductive community
members, members of the so-called third sex, has been documented in a number of Amer-
ican societies. A special position, which was assumed at birth, marriage, and death, was
reserved for those who had become infertile either due to their advanced age or who had
been unable to reproduce throughout their lives (Hollimon 2001, 47-48); Pleterski 2002b,
55-57; Geller 2005, 602-604).

All of these social genders - women, men, children, and representatives of the third
sex - can be also found at the Mali grad cemetery.

Women and young girls were generally laid to their graves facing east. The only
grave different from the other eleven is the above-mentioned grave No. 26. Men’s graves
were positioned either according to the structure of the burial ground (68 degrees clock-
wise towards south) or in the direction of the rising sun (90 degrees clockwise towards
south). Children’s graves, located in a special part of the cemetery, were positioned regard-
less of the above-mentioned directions. This different attitude toward the deceased can be
perceived also in the traditional lore about the souls of unbaptized children (the navje)
that was of pre-Christian origin (cf. Smitek 1998, 35). The deceased who had been identi-
fied as ritual specialists and can in all likelihood be characterized as people of the third
sex, are buried facing the east.

By employing in his research of Mali Grad the methodology of ethnological com-
parison, the author recognized certain ritual elements of the community (fig. 4). The first
sacred place is by the entrance to the cemetery; in view of Slovene mythology (Smitek
1998, 36-38), it is possible to imagine it as the bridge spanning the worlds of the living and
of the dead. The cenotaph and grave No. 23 might be connected with symbolic protection
of this transition. A pit filled with clay may have been a symbolic substitute for the river
or water that divided the two worlds. The second sacred place is represented by fire and its
symbolism. The stone structure could represent the third sacred place. In view of pottery,
the structure’s shape, and certain ethnological comparisons (Stular, Hrovatin 2002, 57-58)
this could well have been a stone table for ritual feasts. In this case, the three sacred places
could symbolize the three basic components that make up world: water, fire, and soil (cf.
Medvescek 2006, 55).

Certain ritual elements of the Chumash (Hollimon 2001; see bibliography) can be
recognized also in this archaeological study of the Mali Grad site (fig. 4). The close con-
nection between the cemetery dance and the notion about journey to the world beyond is
also present in Slovene and Macedonian mythologies (Smitek 1998, 45-46, 55-56; Risteski
2000). Yet the principal objective of this comparison is not to discover possible aspects of
ritual that might have left discernible archaeological traces. Rather, it makes possible to
formulate several questions in regard to the community in Mali Grad. On which occasions
did “village” communities initiate contacts? In view of the small size of this community,
of other communities (cemeteries) of comparative size, and of F. Curta’s (2001, 247-275)
contemporary archaeological comparison of Slavic populations in the Balkans, exogamy
seems almost inevitable. What happened with personal belongings of the deceased? How
were the deceased mourned? How did the community restore social relations after the loss
of an (important) individual?

In conclusion, I would like to extend my gratitude to Andrej Pleterski for his helpful
advice.



IlenTarpam Bo CpeJHMOT BEK -
MpeTMMUHAPHY UCTPaKyBamka Bp3 OCHOBA Ha
0anKaHCKNTe MpUMepu

Opxudeja 3oposa

The idea of researching the pentagram or the five — pointed star as a decorative and
symbolical motif, and its possible meanings, emerged from the use of this sign/symbol as a
decorative or symbolical matrix depicted on various kinds of objects dating from the Middle
Ages. Accent is given to the Balkan examples from the early to the late Middle Ages. Thus the
interweaves of christian and pagan layers of the pentagram are detected. Diffferent objects
of the material culture having the pentagram as a distinguishing feature, are used as exam-
ples - rings, pottery, mosaics, plastic art, fresco - paintings, graffiti, funeral monuments and
ethnological examples. The results given by this research are just a preliminary attempt at
demystification of the pentagram and its decorative or symbolical meanings.

O6unoT ma ce MpoHajae raison detre Ha 3HaIUTe M CUMOONUTE YIIOTpeOyBaHN Off
CTpaHa Ha YOBEKOT BO efleH IMMPOK BPEMEHCKM JMjalla3oH KOj JOIMpa /IO MCKOHCKUTE
IIOYEeTOIM OTCEKOTaIll O¥JT MPOBOKATUBEH, HO BOEHO 1 HeoCTBapnuB. V mokpaj mpensu-
TleHaTa HEeBO3MOYKHOCT Ha OBaa 3ajjaya, Cellak CMeTaMe JleKa II0COYyBamheTO Ha MHOTY3-
HAaYHOCTHTE Ha eJHa CMMOOMMYHA VM 3HAKOBHA MaTpPUIIA, MOXe Jia IoBefie 10 Hej3UHO
IIpeIMMIHApHO geMucTrduimpame. [IpobreM Ha oBa UcTpaXKyBambe Ke Oufie IIeHTarpa-
MOT.

YInTe Ha CaMMOT MOYETOK T.€. TIPY HeTeKTUPAheTo Ha 3HAUeeTO Ha IeHTarpaMoT,
HanjioBMe Ha HeloC/IeHOCT BO JieGMHMpPameTo Ha 0BOj 3HAK Wy cuMm6bon. YecTomarn
CO TEPMMHOT TeHTarpaM, Koj mofpaséupa KOHKpeTHa TeOMeTPUCKa MaTpHUIla BO HETO-
BaTa u3Ben6a, ce O3HAUECHN ¥ IPYTY CIMYHN HeMY IMeTOKpaKu (GopMaIuy, KO 3a Xai He
TO 3aJJ0BONTyBaaT NIA0JIOHOT Ha M3BefyBameTo. CTaHyBa 300p 3a pasMMYHM Bapyjalyiu
Ha MeTOKPAaKM MOTVBU KOM IIOHEKOTAIll MMaaT U 3a00/IeHN WAV 3padecTu CTPaHW, WK
IIaK BOOIIIITO He Ha/lIMKyBaaT Ha TeOMETPUCKUOT IpoToTui. TOKMY Off Taa IIpUYMHA T.e.
TIOpajii HeBO3MOXKHOCTA JIa Ce HalpaBy KOHEYHA AVICTUMHKIIMja OMely IeHTarpaMoT U
MIEeTOKPAaKUTe MOTVBY VIIM SBE3[IM, OBAa MCTPa)KyBarbe HY)XKHO Ce NMpOIIMpPU Ha IOBeKe
Off IVTaHMpaHNTe acllekTu. Taka, KaKO HEMIHOBHA KaTeropyuja IpeKy Koja ce objacHyBa
U TIeTOKpaKaTa sBe3fla ce HaMeTHa ¥ CaMMOT IIOMM sée30d,' HO 6e3 HaBJeTyBame BO
KOHKDEeTHINTe 3Hauera Ha PasTuIHIOT 6pOj Kparii.

[TaBHMOT aKIIeHT Ha OBa MCTPa)XXyBambe € CTABEeH Ha IIPeMeTUTe 1 CIIOMEHUIINTE
OfI CPelHOBEKOBHMOT Mepuof, MOfeKa APYTMTe Iepuopy Ke OMAaT KOPMCTEHM BO
MVHUMAJTHN T.e. HEONXOJHNU paMKu. BoemHo, oBa mpoydyBame M TEPUTOPHjaTHO €
OTpaHNYEHO, IPBEHCTBEHO Ha MPYMepHM Off MaTepujaTHaTa KyITypa KOM IOTeKHyBaaT

' A. Gerbran, Z. Sevalje, Re¢nik, 813 - 817.
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HeHTarpaM BO CPEHNOT BEK - IIPETMIMIHAPHN UCTPpa)KyBarba Bp3 OCHOBA Ha 6anKaHCKUTE IIpuMepn

ofi TepuTopujaTa Ha bankaHckmoT momyocTpos. Criopef Toa, [OOMEHNTe pesynTaTu Ke
6upaT caMo TOYeTOK Ha efieH MleH TToobeMeH 3adaT Koj Ke MMa 3a IefT fla ja MpeTCTaBn
HO/MVCEeMAaHTUYHOCTA HA IIEHTarpaMOT BO Pas/IMYHY XPOHOJIOWIKM U TEPUTOPMjaIHU
paMkn.?

Bo npumepute op MarepujasHata KyITypa Ha KOU Ce II0jaByBa IIpeTCTaBaTa Ha
MIeHTarpaMoT, MOXKe Jla Ce HallpaBaT HeKOJKY YCIOBHM TOfenON Kou, Off ef[Ha CTpaHa ce
OJIHeCyBaaT Ha CaMMOT IIpeMeT KaKo Me[UyM, a Off ipyra CTpaHa - e MHMLPAHU Of
HAYMHOT Ha KOj MOXKe Jla Ce TPeTupa caMaTa IIPeTCTaBa T.e. IeHTarpamoT.

Crnoperr mpBata mopenba, mHpomsneseHa of QopManHaTa M apTUCTNIKATa
CTpaHa Ha IPEeAMETOT HOCUTET Ha MeHTarpaM, BO OBa MCTPaXyBame 611 MOXkere fia ce
U3[IBOjaT HEKOJIKYy KaTeropuy IpeiMeTu. Bo mpB pen Toa 61 6umie cpefHOBEKOBHUTE
IPCTEHM, II0TOA IIPUMepUTe Off BU3AHTUCKATA HeKOPAaTUBHA IIACTMKA VI CIMKapCTBOTO,
YTWINTapHM CAIOBI, apXUTEKTOHCKY eJIEMEHTH, KY/ITHI KOCKeHY IIpeiMe T ¥ HaATpOOHN
crioMeHuIY. BakBara mogen6a He ru ucipiryBa GopManTHUTE MESUYMH, TYKY e[JHOCTaBHO
TO aIICONBMPa OHa IITO Ji0CeTa ro ondakaar HAIINTe UCTpaXyBama. OHMe IpuMepy Of
MaTepujanHaTa KyITypa Kou He ce ondaTeHN BO 0BOj TPy, Ke OuaT mpeMeT Ha HeKoe
UJTHO UCTPa’KyBabe.

1. CpegHOBEKOBHY NPCTEHN

[TpBara rpyma nmpegMeTy Ha KOM Ce I0jaByBa C/IMKATa Ha IIEHTarpaM, a KOV BOEIHO
IpeTCcTaByBaaT 3aTBOpeHa (popMaIHa Ile/INHa, Ce CPeJHOBEKOBHUTE NIPCTeHu. [IpcTenor
KaKO TpeAMeT € Ha WUCKIY4YNMTe/IeH HadMH II0OBP3aH CO CBOjOT HOCUTET M OTTaMy
IIpOM3JIeTyBa M MHTVIMHOCTA Ha HeroBaTa CUMOONIMYHOCT. Vako MPCTEHOT MOoXe Je ce
TpeTupa U Kako oOM4eH MOJieH #eTas, Tpeba ja ce MMa IpenBuy GakToT fexa MojaTa
BO OHUe 8peMutba YeCcTO OWIa IPOAYKT Ha IOTpebuTe U yOemyBamaTa, Ia OTTaMy U
nodpasicyeas Ha BepyBamara.

ITpexpueH co XpUCTUjaHCKU 00eNIexXja, CpeJHOBEKOBHMOT HAKNUT BO cebe 3auyBas
MHOTY Off apXall4HUTE U MaT¥ICKUTe CBOjCTBA, M3pas3eHN IIpeKy 0OIMIuTe, MaTepyjajIiTe
U OPHAMEHTMKATa, ¥ BO TO/IeMa Mepa ja 3adyBasl IpacTapara aMy/IeTcKa y/Iora fa ITUTH
Off 310, Off IIOAPEK/IUBY O4M, a CIIPOTMBHO Ha TOa Ja ro mpusiede gobporo. Op mpyra
CTpaHa IIPCTEHNTE BO CPETHOBEKOBIETO VIMasIe VI MHCUTHICKY KapaKTep, KaKo ITOKa3aTesn
3a IIPUITQJIHOCT KOH HeKOja MHCTUTYILMja WIN 3aeHULA, WIN ' adypMUpaie peIuruos-
HITE YYBCTBA Ha HOCUTENOT.?

Ha tepnropmjata Ha P. MakenoHmja, ce eBUAEHTVMPAHN HEKOJIKY IPUMepOL Ha
CPeJHOBEKOBHI IIPCTEHM JEKOPMpaHM CO MOTMBOT Ha meHTarpaM. Of /IOKaIuTeTOT
Ipapyiure-Taop, off HaceIOMHCKMOT XOPM30HT, IIOTEKHYBA efleH IPUMMepPOK Ha IIPCTeH
CO BPeXKaH IIeHTarpaM Ha I7IaBaTa, KOj XPOHOJIOIIKI Ce OFPeAyBa BO JOITHOAHTIYKIOT
WIN PaHOCPEIHOBEKOBHMOT Iiepuoy, /cz.1/.* Bo kuurara Ha E. MaHeBa ce eBUJieHTUPaHU
IBa IpCTeHa CO 0BOj MOTuMB. EpHmor e op joxammreror ,,Bpecro-Bypmarmma“ (c.
Bunuyanu kaj Berec), mpy ITO HAKUTOT OF 0BOj JIOKAaIMTET ce garyupa Bo 10 - 11 Bek

> ABTOpPOT Ha OBOj TEKCT, BO MOMEHTOT paboTM Ha MarucTepcka TemMa IIOCBeTeHa Ha CHMMOO/TMKATa Ha
JileKopaliijaTa Ha CpeJHOBeKOBHMTE eHTecTH pcTenn (Punosodceku daxynrer — Ckorje), BO YMU paMKM Ke
3eMe MeCTO U [IEHTarpaMor.

* E. Manesa, CpefiHOBeKOBeH, 5 - 7; E. Maneva, Ancient, 6 - 7.

* K. Puctos, Ipagnmre-Taop, 222.
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/en. 2/. Bo crartujara Ha P. IleTpoBuK, 6p0ojoT Ha MPCTEHNM CO MpeTCTaBa Ha IIEHTarpaM
KOU ITOTEKHYBaaT Of JIOKaIUTeTOT ,bpecTto — bypnatuna“ (c. Buanyany, Benec) ondaxa
YyeTypy npumepoun /ca. 3, 4,5 u 6/.> BropuoT npumMepok eBUieHTUpaH BO KHurara Ha E.
Manesa e of mokanureTorT ,,lIpksumrre (kaj Jemup Kanmja), koj e matupan Bo 14 - 15
BeK /c71. 7/.° Bo My3€jcKMOT MHBeHTap Of 0BOj JIOKA/JIUTET IIOCTOY YIITE efieH IIPCTEeH Ha
KOj e TIpeTCTaBeH MeHTarpaM /cz. 8/.7 Jlo Hac CTWTHA M efleH IPMMepOK KOj TOTeKHYBa Off
HEII03HATO Haola/IMIITe BO perroHot Ha Ckomje /cz. 9/.8

JIBa IpcTeHM cO MOTMBOT IIeHTarpaM IOTEeKHyBaaT U Of jokamureToT Shurdah
(Sarda) op Anbanuja /cn. 10 u 11/. AHanoruy 3a IPCTEHNUTE CO BpeXKaHa IpeTcTaBa Ha
IIeHTarpam nma Bo rpobosure Ha ,,Komanu kynrypara (7 — 8 Bek) Bo CeBepHa Anbanuja,
Bo Hekpononute Bukel n Kalaja Dalmaces /cn. 12/. IIpcTeHuTe cO BpexxaHa IeTOKpaka
sBe3fja Omle BO INIMpPOKa yIOoTpeba Kaj MOLHOAHTUMYKOTO aBTOXTOHO HacCe/leHUe Ha
IIVPOKVOT MeAUTEPAHCKI PETUOH, U BEPOjaTHO Off OBUE CTapOCee/Ly O1ie IpeB3eMeHN
u Kaj CroBeHMTe. AHAJIOTUMY 32 OBJE IIPCTEHM Ma U BO aBapoO — CJIOBEHCKITE HeKPOIIOIN
Bo Kapmarckara xormHa u ITaHOHCKaTa HU3VHA, I TOA BO IIOM/IAZIOT XOPU3OHT OF
BTOpara IojIoBMHa Ha 8 Bek. Of Hekponosnara Bo JKppujal HoTekHyBa eleH IIPUMepPOK
uspaboreH of O6POH3a, CO BpeXXaH IEHTarpaM Ha MPeJHIOT IpoumpeH pen /ca. 13/.°
EBupentupaBMe yIuTe Ba IpuMepoKa co IPeTCTaBa Ha IeHTarpaM, Kou HOTeKHyBaar Off
HeIIO3HAT!U Haola/IMIITa Off TepuTopujata Ha XpBarcka /c. 14 u 15/.1°

Hekonky mnpumepouny IIOTeKHYBaaT Y Off CPeJHOBEKOBHUTE HEKPOIIOM BO
byrapmja. Op Hekpomomata Bo ¢. MumieBcko, KpmKanncku okpyr, HOTeKHyBaaT [jBa
OpoH3eHM IIpcTeHa (OTKpMEHMU IIpefl MCKOIyBamaTa), CO elIUICOBMIHA [JIaBa Ha Koja e
Bpe)KaHa IeTOKpaka sBesfia /cz1. 16 u 17/." Op mcTaTa HeKpOmosa MOTeKHyBa 1 efieH PYT
IIPCTEH Ha KOj e MpMKaXaH Opell KOj Ha eJHOTO KPWIO JMMa IIpeTcTaBa Ha IeHTarpam
/cn. 18/. Cocema upieHTMYEH NIPMKa3 Ce jaByBa M Ha IPCTeHOT of Moropjeno, bocHa n
XepuerosyHa, gaTupad Bo 9 — 10 Bex /cz. 19/."* Op efieH eHCKHU rpob BO HEKPOIIOTaTa
Kaj c. A6ranuna — braroesrpag, HOTeKHYBa efieH OaKkapeH IIPCTeH Ha YMja Kpy>kKHa IIaBa
e Bpe)XXaH ITeHTarpam, 3a001KosieH co BrabHary Toukn.'® V gBete Gyrapcku HEKpOIIOI,
Kako morpebeH obper ja MMaaT XpUCTHMjaHCKaTa MHXyManuja. Ilo egeH mpuMepox Ha
IIPCTEH CO BpPe>KaH IIeHTarpaM ¥IMa ¥ BO MHBEHTapoT Off Oyrapckure Hekporonu Kaj Jor-
a1 JIykosut u Tamrae / cn. 20/™.

OBne mpcTeHM HeflocTacyBaar Bo KHurata Ha E. MaHeBa, Bo Koja ce ondaTeHy caMo MaTepujaninTe IpUCy THI
BO MY3€jCKUTe 30MPKM, Taka IITO HMe Ke I'M MCKOPUCTUMeE eMHCTBEHO KAaKO MIYCTPAaTHBEeH MaTepuja; P.
ITerposuh, KomaHcka kynrypa, 143.

E. ManeBa, CpenHoBekoBeH, 89; b. Anekcosa, lemup Kamnja, 59.

OBoj IpuMepoK € 3aBefieH Mof MHBeHTapeH 6poj 200-VII Bo My3sej Ha MakefoHuja.

Vindopmariujara He e JOBOTHO 06pasioxeHa O1/iejKu IPCTEHOT e OTKYIIEH Off IIPUBATHIU KOJEKIVIOHEPH.

° J. Belosevi¢, Materijalna, 94-95.

? Arheoloski muzej, 194.

JK. H. Bpxaposa, CnaBsaun, 309.

P. Tlerposuh, Komancka xynrypa, 146.

JK. H. Bpxaposa, Cnapsann, 284.

Bo nekpomnonara kaj Jlomxau JIykoBUT Kako morpebeH o6pefi ce eBUieHTHPaHy KpeMaljyjara, Kako U MaraH-
CKaTa M XpUCTHjaHCKaTa MHXyManuja. IIpcTeHOT moTekHyBa off xkeHcku rpo6, (OK. H. Bwxaposa, CraBsaun,
209.)
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IIpcTenn co menTarpam ofi mepuofoT 9 — 11 Bek moTekHyBaat u of, [amsurpapg n
Bunua /cz1. 21 u 22/." EfeH npuMepok co 0BOj MOTUB e 3a0e/ieXkaH 1 BO MaTepyjalinuTe Of
CPeIHOBEKOBHUOT Irpaf Pac, ox kpajor Ha 12 — mo4eToK Ha 13 Bex / ¢z 23./.'6

JlenTecTuTE NMPCTEHM CO BpeXKaHa JleKOpalMja ce I0jaByBaaT BO IE€PUOJOT Ha
11 - 12 Bex. OBa e BpeMe Kora BusaHTMja IIOBTOPHO I'M peOKynupasa CTapuTe Tepu-
TOPUM ¥ BOE[HO 3allOYHaja €[ieH IPOolieC Ha pesumanu3upare Ha XpUCTUjaHCTBOTO,
MaKo Toa KaKo pemuryja 61mao ofamHa npudarteno. Of 0BOj acIeKT, 3T0JIeMyBambeToO Ha
XPUCTHMjAaHCKOTO BJIMjaHMe € BYUJIVMBO BO IIPEB3eMalbeTO Ha pasHUTe CUMOOIM Of OBOj
pEeUIMO3eH CUCTEM, M HMBHOTO IPETCTaByBaibe Ha IpeIMETUTE Off MaTepujajHaTa
kynrypa.'” Ilopaay ZoClIeHOCT KOH IIePUOLIOT KOj ce 06paboTyBa BO OBOj e/l Off TEKCTOT,
3Ha4yemaTa KOM IIEHTarpaMOT TM MMaJl BO IPETXOJHUTE PEeIUTUCKMA U MUTONOIIKK
CHCTeMM Ke OupjaT eTabopupaHy Ha CaMIOT Kpaj, ofieKa OBJie Ke CTaHe 300p eVIHCTBEHO
3a XpUCTUjaHCKUOT C/I0j O TIOMMCEMAHTUYHOCTA Ha OBOj 3HAK.

He e HenosHaTo feka XpMCTMjaHCKMOT KOHILIENT, HAacTpaHa of oduiyjaaHaTa
IIpaKca, Bo cebe MHKOPIIOPUPA U MHOTY ITaTaHCK! eIeMEHTH, IPYMEeHM IIPeKy aHTUY-
KNTe BIMjaHM]ja, a KOM OpUTrMHMpaar aypu of Eruner u Meconotamuja. Bo Busantu-
CKaTa MaTepyjajHa KyJITypa ce HaujyBa Ha MHOLITBO IIpeAMeTU KOU (PYHKIIMOHAIHO
ce oOefIHYBaaT CO TEPMIHOT ,,BU3aHTICKa Maruja“. CraHyBa 360p 3a pa3HU BULOBM Ha
aMy7eT, Mer'y KOJ ce IojaByBaaT ¥ IIPCTEHM CO IpeTCTaBa Ha HeHTarpam / c. 24, 25,
26, 27, 28/."® ITpakTu4HOCTA BO yroTpebaTa Ha IPCTEHOT KaKo aMyJeT IIPOU3JIeryBa Off
Ha4MHOT Ha KOj aMy/IeToT QyHKIMOHMpas. VIMeHo, ce cMeTao Jeka npoduIakTuikaTa
MOK JiejcTBYBaJIa HajEoOpo JOKOJIKY TMYHOCTA TO HOCK aMy/IeTOT Ha cebe, IITO U ieHeC
ce mpakTukypa. CUMOO/IUTE U TEKCTOBUTE Ha BU3AHTUCKNITE aMy/IeTH HajuyecTo UMaJe
3a LleJI Jla TM JICTepaaT JleMOHuTe u 3mure pyxosu.' Ilpuroa tpeba ga ce HamoMmeHe
JieKa MPCTeHNUTe CO BaKBU IPETCTaBM Ce€ NOCTa YeCTU Ha e[jHa MOIUMpPOKa TePUTOpHja
Koja Owmta HaceneHa co CIOBeHNU U BO KOja XPYCTUjaHCTBOTO OMJIO IIPEB3eMEHO IIPeKy
Busantnja.

Cropep mpetnoctaBkara Ha I. MapjaHoBuk — ByjoBuK, SBe3gaTa — IeHTarpam e
cumbon Ha eBaHremucToT JIyka kako cmukap Ha boropopmija, koja Bo amoxpudure
ce IOBp3yBa cO sBe3gara.’’ BakBOTO XPMCTMjaHCKO IIPUKIOHYBalbe Ha MOTHBOT
Ha TIEHTAarpaMoT € JIOTMYHO KOra Ke ce 3eMe IIPelBNJ, PelepToapoT Ha OCTaHATHUTe
IPYMEPOLI Off OBOj TUII IPCTEHM, OTKpMeHN Bo P. MakefjoHMja 1 BO COCEJTHUTE PETMOHM.
VImeno, yetupure cuM601u (OpesoT, aHTe/IOT, TaBOT U CUMIITOMAaTVYHIOT IIeHTarpam),
CIIOpelt IPeTIOCTaBKyUTe OU Tpebasio fa I IPeTCTaByBaaT YeTBOPMIIATA eBAHT€/IVICTIL.

Ho, efeH MOMEHT BO BaKBOTO NPETIOCTABEHO TONKYBaH€ OCTaHYBa HEOBOTHO
06pasjioxeH. VIMeHO, BO CIIy4ajoT cO TPU Of eBaHTe/IVICTUYKUTE CUMOO/N, IIPeTCTaBUTe
Ha IPCTEHNUTEe BEpOjaTHO U OM MOXe/le fla ce TPeTMpaaT KaKo apryMeHTV 3a HUBHO

'* P. Tlerposuh, Komancka Kynrypa, 144.

' M. Ilonosuh, Crapu rpag, 43.

' T. Mapjanosuh - Byjouh, Tpmwane, 91.

'8 G. Koroglu, Byzantine amulets, 16.

' G. Koroglu, Byzantine amulets, 14-15. Bujy HOOMIIMPHO 3a MPCTEHOT HeyaTHNK Koj COOMOH ro gobun of
Tocmop (Sphragis Theou), kako mpao6pas 3a amyneTckara GpyHKI[Uja Ha IIPCTEHOT Kako mpeamet. KoHkpeTHO
HeHTarpamor (menTandara) Kako TalTMCMaH Ce I0jaByBa ¥ Ha THOCTUYKMTE IIPCTEHM HeYaTH.

2 I. Mapjanosuh - Byjosuh, Tpmane, 91; E. Manesa, CpejHOBEKOBEH HAKuT, 89.
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merexTupame.?! Ilegano of Toj acuekT, axeenom 6y 6mn ynorpeben kako cumbon Ha
Cs. Martej, openom kako cumb6orn Ha CB. JoBaH u nasom kako cum6on Ha Cs. Mapko.
ITpo6meMoT ce ojaByBa BO TOMKYBAameTO HA YeTBPTUOT CHMOOI T.€. IIETOKpaKaTa SBe3fa.
Cnopep ropeHaBeleHIOT peleproap, oBoj cuM6boi 61 Tpebano na ro mpercrasysa Cs.
Jlyka, ako eTabmypaH cuMOOJI Ha 0BOj €BaHTeMUCT 6m Ouxom.”? OUUITIefHO e fleKa BO
criopef6a co TEXHOJOMIKATA 1 YMETHINYKATA ,COBPIIEHOCT Ha OCTAHATHTE IIPETCTABI,
usBen6aTa Ha 6uK He 611 Tpebao fa mpeTcTaByBa MpobIeM 3a M3pabOTyBadNTe HA OBO]
Bup npcrern. Ho, 0Boj MoTHB, 6apeM focera BO IMTepaTypara He ce TPeTIpa Kako cuMb0r1
[IPUCYTeH Ha IIPCTEHNTE, MAKO MOpa fja Ce HAllOMeHe JieKa Ha HEKON Off IIPeTCTABIUTe Ha
YeTVPUHOKHITE )KUBOTHH, TPETUPAHNU KAKO /Id806U, Ce TI0jaByBaaT HAITIACEHN aKIL|eHTI
Ha yImmTe Kou Moxxe6u 61 Tpebasno fa ce MpOTONKYBaaT 1 KaKoO p0206U?

Bo BakoB ciy4aj T.e. BO HeOCTATOK Ha eTabimpannor cum6born Ha Cs. JIyka BoO
peneproapoT MpeTCTaB) IIOBP3AHM CO YETBOPMI[ATA €BAHTEMNCTH, KAKO eMHCTBEHA
OILMja Ce II0jaByBa TOKMY IIpeTIOCTaBKara feka cumb6on Ha CB. JIyka craHyBa
MeHTarpamoT - sBeszia. Ajubu 3a BakBMOT TpaHChep Ha cuMOONM e 0Opa3no>KeHeTo
mexa Cs. JIyka e BoegHO u cimkap Ha boroponmia, koja e o3HaueHa co sBe3pa.”” Ha
OBOj CTafiyM OCTaHYBa HejaCHO fla/y IIeTOKpaKaTa sBesfia To cumbomsmpa Cs. JIyka
nm boropoawia, miu u ABajiiaTa, ¥ BO KOj CIydaj 6M ro MpeTCTaByBada eFHUOT MIIN
npyrara?

Bo 06mpoT f1a ce MpOTONKYBa efleH MPeTXOIHO BOCTAaHOBEH 3HAK T.e. CUMOOJT, KAKOB
IITO € TIeHTarpaMoT 611 61710 HajCOOBETHO, BO CTY4YajOT CO HETOBATa IIPETCTaBa Ha Cpef-
HOBEKOBHITE IIPCTEHN JIa Ce IIPUj/ie Off ACIIEKT Ha HErOBaTa aMy/IeTCKa I IPOQIIaKTIIKa
ynora. Haj6esomacHa u peasHO HajlIOTBp/eHA BapujaHTa BO TONKYBAmbETO Ha OBOj 3HAK/
cum6or1 6u 611a HeroBara yoTpeba Kako XUIMjacTUYeH aMyJIeT, ZoOap 3a 3apasje,* To
KaKO MarycKka Kareropuja 6mia IpoeKTupaHa Bp3 pasHu O0jeKTH U IPETCTaBU U KOPH-
CTeHa BO PUTYasNTe IOBp3aHMU co HaemeTo. OF Ipyra cTpaHa peNuricKaTa KOHOTAIja
Ha IIEHTarpaMoT, COIVIefjaHa HI3 XPUCTUjaHCKA IPU3Ma, Ce TOTKYBa KAKO 6ETCTBO BO CM-
60/IMYKaTa eCXaTONOrNja, IIPY LITO 0BOj CUMOOJI ja 03Ha4yBa 60XKeCTBeHaTa IIPUCY THOCT,
HO ce TIOBP3yBa U €O 00peIOoT Ha MHNIIMjaljaTa ¥ YMHOT Ha KpIITeBambe.”

ATIICONYyTHO XpMCTHjaHCKaTa KOHOTAIMja Ha IIPETCTABNMTE HA CPEIHOBEKOBHITE
JIGHTECTHU TIPCTEHM € HeJOBOTHO 06pa3nokeHa. Mo)keby e IOBEPOjaTHO JieKa CTaHyBa
360p 32 HEKAKBY [IPMMAPHI KOMITI/IAIMI Ha XPUCTUjaHCTBOTO I ,,IIPa3HOBEPUETO / ,,11a-
raHcTBoTo . CMeTaMe feKa CMMOMOTUYHOCTA WIN IIOK00PO ,,CMHKPETUYHOCTA  Ha [JOMIU-
HAHTHIOT KOH(ECMOHa/IeH IIPUHIUIL I IIATAHCKMOT e/leMEeHT BO MaTepujaHaTa Ky/ITypa,
CTaHyBa apXeOJIOLIKY TOTBP/ieHa KAKO HAYVH Ha )XMBOT WV COCTOj6a Ha yMOT Ha TOTALl-
HOTO HacejieH1e. Bo mpuior Ha Toa TOBOpAT ¥ HOBUTE MCTPAXKYBaba HA CUTe POpMI Ha
MaTepujasHaTa Ky/ATypa 1 0O0udanTe o CpeFHOBEKOBIETO BO P. Makenonmja.?®

?! Vlako 4ecTOMaT! OCTaHyBa OTBOPEHA JiijIeMara la/ii KpUIECTOTO CYLITECTBO € aHTe/T M/IM apXaHTerT, ITUIlaTa
— Opest WM HeKOj IPYT BUJI, @ YeTPUHOXHOTO CYILITECTBO - /1aB, BOZK un Kyde (E. Manea, CpejHOBeKOBeH
HaKuT, 89).

> HamecTo 6MK Kako cuM60/y Ha eBaHTenucToT JIyka ce jaByBaaT 11 BOJTIOT U TEJIETO.

» I. Mapjanosuh - Byjouh, Tpmane, 91. Tyka Tpeba fa ce 3eMe IpelBUJ [eKa SBe3fjaTa MPETCTaBeHA Ha
madopronot Ha boropomniia He e meToxpaxa.

2 MOTMBOT Ha TIEHTArpaM ce CPeTHYBa YIITe Kaj IPCTeHNTE Off JOIIHOAHTUYKKOT nepuoi. E. Manesa, CpenHo-
BEKOBEH HaKuT, 89.

» P. Tlerposuh, Komancka xyntypa, 120 - 121.

2 Bupy moornumpso H. Yaycupuc, Mutcknte.
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2. Kepamuuku cagoBu

Bropara rpyma mpeiMeTyt Ha KOU ce II0jaByBa IIpeTCTaBaTa Ha IEHTarpaM ce Ke-
paMiykuTe cafoBy. EnHa of HajsHauajHMTe IOjaBM Ha TPHYAPCKUTE IIPOM3BOAM M3pa-
60TeH) Ha payHO IPHYAPCKO KOJIIle ce OpojHuTe pejedHM 3HALM Ha {HATA Ha CafjOBUTe.
Cemak, HEBO3MOXKHO € JIa Ce M3Befie CMCTeMaTn3allja Ha IPeTCTaBUTe Ha KePAMUIKIITE
CaJIoBM 3aTOa IITO HE IIOCTOjaT OfHAIIPEN ONpe/ie/ieHN 3HAI KoM ce yInoTpebyBae Ha
KOHKpeTHM IpenMeTy. EfileH MCT 3HaK MOXKe fa ce CpeTHe Ha IpefMeT! CO Pa3INIHI
dbopmu.

Mefy pernjedHuTe IpeTCcTaBy KOU Ce II0jaByBaaT Ha KePaMWYKITE CaZloBM Off Cpefi-
HOBEKOBHIIOT II€PMOJ € I IIpeTCTaBara Ha meHTarpam. [Ipnrtoa, Bo HaykaTa mocTojaT pas-
JIIYHY, KPajHO CIIPOTMBCTaBEeHM TONKYBama Ha IIe/IMOT pelepToap Off 3HAIM KOM Ce M30-
OpasyBaHM Ha OBOj BUJ| IIPEMETIL.

Hexou aBTOpM I'1 CMeTaaT OBMe 3HAIY 33 HajpaHa [10jaBa Ha I1e9aTy Ha TPHYAPUTE
T.e. TpHYapcKuTe pabotwnaniy. Ho, ciopern fpyru ncTpasxyBadu KoM ce 3aHMMaBajie co
npo6eMoT Ha perjeHITe 3HALM Ha KepaMIYKITe IIPOU3BOAM, OfPEfleHI MOTUBY, Mel'y
KOU U IEHTAarpaMoT, IMaaT MarucKo NOTeKIO ¥ 3Hadewe /ci1. 29/.% Taka, Tie ja cuMOomm-
3MpaaT CUIaTa Ha OTHOT KOja MMa IToceOHa y/iora Bo 13paboTyBameTo Ha KepaMuKara.

Mucnemwero Ha J. AjsHep, [leKa OBMe 3HAIM Ce€ IIOBP3aHM CO IPOAOPOT Ha
XPUCTUjaHCTBOTO € ocaMeH0.”® [ToroseM 6poj aBTOpY CMeTaaT JjeKa O3HaKUTe Ha JJHO-
TO Ha C/IOBEHCKNTE CafoBH, He Ce IojaByBaat mper 8 - 9 Bek. Ha cagoBure ox Benrpan
penjedHuTe 3HAM Ce Of MepuopoT Ha 10 — 11 Bek.

/1 Ha TepuTopujata Ha byrapmja nojaBara Ha penjedHM 3HaIM Ha JHOTO Ha Cafio-
BIITE Ce IOBP3yBa CO BOBEJYBAETO HA PAaYHOTO IpHYApcKo Konie. I[To BoBemyBameTo
Ha HOXXHOTO T'PHYApPCKO Kojue Bo 11 Bek Bo byrapuja, penjedHute 3Hanm Ha caioBuUTe
IOCTEIIeHO MCYe3HyBaar.”

Op nokammreToT [ljamoBo MOTEKHYBA €eH MPNMMEepPOK Ha IpHE CO OTKPIIEH BPaT,
OTKpJeHO Bo Hacenbara. [IpeTcTaBara Ha IIeHTarpaM e M3BefieHa CO BpeXKyBatbe Ha (PUHO
M3Ma3HETOTO JJHO, OTKAaKO cafoT 6m1 ucredeH /cz. 30/.°° Ha gHOTO Ha cajoBuTe pabore-
HJL Ha HOKHO TPHYAPCKO KOJIIle BOOOMYIAEHO He Ce [I0jaByBaaT 3HALM, CO LITO OBA IPHE
IIpeTCcTaByBa OCaMeH IpuMep.’!

Op Tepuropujata Ha P. MakenoHmja, oToYHO ofi buTo/na MOTeKHyBa efjeH IOLHO-
aHTWYKMY TIOKJIOTIEI] Ha KOj e IIpeTCTaBeH meHTarpam /cz. 31/.%

DopManHNOT MeJUYM BO OBOj CIy4aj He JO3BONyBa JEIMJHO TpeTupambe Ha
penjedHMTE 3HAIV KaKO TUTIMIHY 03HAKU VTN MAZUCKU/PUMyannu 00jexmuy alIMIupaHn
co ocmucreHa ¢ynkumja. Ho m mokpaj HEBO3MOXKHOCTAa 3a KOHEYHO JIeKOHVparbe,
7Iorm9HO 611 6MI0 f1a Ce IIPETIIOCTABM [ieKa BO efieH 3HAK YIIOTPeOeH Ha KePaMIIKIL Caf
MO)Ke TIapasiefIHO fja MOCTOjaT MOoBeKe CMYHY VIV PAas3/INdHU 3Hadema. Taka, JJOKOIKY
IeHTarpaMoT TO TpeTHpaMe BO HEroBaTa O3HAYyBayKa T.e. HECKPUIITMBHA YJIOTa, TOj
CTaHyBa aMOJIeM Ha COIICTBEHOCT, Ha OfipefieHa paOOTIWIHUIIA, HO Of Apyra CTpaHa U

¥ B. bukuh, CpenmwoBekoBHa, 40 — 41; Z. Vana, Die welt, 133, 136.
8 B. Bukuh, CpenmoBekoBHa, 40 - 41.

2 JI. onueBa — [TeTkoBa, 3Hamu, 49.

* B. D. Borisov, Djadovo, 142.

' B. D. Borisov, Djadovo, 213.

2 T. JaHakueBcKy, Youkanuja, 36.
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BaKBJMOT HaBUAYM (YHKIMOHAJIEH 3HAK MOXKe Ja HOCU KOHKpeTHa IIpMYMHA BO HEro-
BuoT n36op. Ha oBa HMBO Aypy 1 BO yTUINTAPHOCTA Ha efleH 3HaK MOXe Jja ce HaceTar
CeMaHTHMYKY IIPEMTO3M KON ja OffpefiyBaaT HeropaTa yrnoTpeba i IepIierniiyja.

3. BU3aHTUCKM CTIOMEHUIN

TperaTa KaTeropuja IpefMeT! Ha KOM Ce IIOjaByBa IIpeTCTaBaTa Ha IeHTarpam
KOHKPETHO Ce TIOBp3yBa CO MeAMYMM - HOCWUTEeNM Of BU3aHTHUCKaTa cdepa Ha
MaTepujanaHaTa KyaTypa.

[TentarpaMoT He ce yHoTpebyBa 4ecTo BO JieKOpalijaTa, HO CEIlaK ce CpeTHYBa
BO €JeH JIONT PO, Off IOITHOAHTUIKMUTE, IO CTIOMEHNIINTE Off IIEPUOAOT Ha 3PeINOT
cpenieH Bek.” IIpuToa, Ha OBOj CTafMyM Ha YIOTpeba, IIEHTarpaMoT ¥ HeMy CIIMTIHUTE
3Hany / cum607y, BO To/eMa Mepa fobmBaat GpyHKIMja Ha OpHAMEHTII.

OpHaMeHTHTe 110 aBTOMAaTH3aM ce HeYHU(OPMHY, HO MHTEPAMCUMIUIMHAPHA, U
CeKaKo eKCIIOATVPAHMY Off CUTE CTIOEBU Ha OMIITECTBOTO, 0COOEHO Off OHIE TTOHVCKHNTE.
I[Tpuroa mobpo e 3abenexaHo fieKa ,BO MOMEHTOT KOTa TOCOPVCTUIMPAHNUTE apTUCTIIKY
¢dopMu Ha ekcrpecuja Ke 3aIlOYHAT fla AEKIMHMpPAAT VM MCYe3HYBaaT, OpHAMEHTHTE
MAaKO CMeTaHM 3a peTapAypaHa BapujaHTa Ha YMETHOCTA, MOKaKyBaaT BUCOK CTeIeH
Ha OTIIOPHOCT KOH u3yMmupameTo“** IIpeky oBaa cBoja CYIepUMOPHOCT, OPHAMEHTHTE
IpepacHyBaaT BO TPAJAMICKO HACTeACTBO KOe, IIPEeHeCyBaHO Off TeHepaluja Ha
reHepaluja, MpOJO/KyBa /ja TOCTOM IyPY U TOTAII KOTa YMETHOCTA Ha KOja OPUTVHATHO
U TIpuIarane e ofaMHa 3ab6opaseHa. Ha Toj HauMH opHaMeHTHTe O6MBAaT €THONOMIKA
BpeqHOCT.”

@axkroT fileKa BusanTickara nmnepnja nMa penany co Ipumja, Ernner, Cupnja n
ITepcuja, MoXKe IEYKTMBHO fa ce OKaXKe Iypy U CaMo IPeKy aHanM3a Ha BUSAaHTUCKNTe
OpHaMeHTH.*

a) Onmapnu nnouu 00 Cs. Cogpuja, Oxpud u Mopoosuc (P. Maxedonuja)

JlemoBuTe off feKOpaTMBHATA IITACTVKA BO oXpryckaTa Karengpana Cs. Codmja (11
BeK), Ce Off OfTapHaTa Iperpaja, Koja HeKorall 61/Ia MOCTaBeHa Ha 3alaJHNOT pab Ha
U3IUTHATYOT Ipe3BUTEPUYM.”’

Hammrot uHTepec ro mpusjiede COap>KMHATa Ha eHA Of OITApPHUTE IVIOYM, CEKAKO
mopazu (aKTOT MITO Ha HEjSMHMOT pernjed ce mM306paseHM JBe METOKPAKU SBE3TN —
neHTarpamu /cz. 32/. [lekopaumjata Ha ABaTa IUTyTeja Off IPEe3BUTEPUYMOT MMa CIITIHA
OCHOBHA 3aMJICTIa, HO Ha BTOpATa II7I0Ya HeJOCTAaCyBaaT TOKMY ITIeHTarpaMmTe, Ia Opajin
TOA Ke ja MICK/Iy4MMe Off pAMKITe Ha OBa MCTPa’KyBalbe.

IIpBara mmova e fleKopypaHa co IEHTH BO TIPecekK ,M “ KO CIUIeTeHN BO 3aTBOPEHa
LIe/IHA CO3JlaBaaT TPU IIOTOJIeMM M INeCT IOMaIM KPY>KHU Mefja/bOHM, BO KOU Ce
IpeTcTaBeHM cuMOOMMYHY 3HAIM U ¢urypu.”® lleHTpaTHMOT Mefa/bOH MIMa IIOrOJIeMU

» K. Ilerpos, [lekoparuBHaTa, 135.
** O. M. Dalton, Byzantine, 685.
* O. M. Dalton, Byzantine, 685.
* O. M. Dalton, Byzantine, 685.
7 K. Ilerpos, [lekoparuBHaTa, 126.
% K. ITerpos, [lekoparuBHaTa, 130.
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IVIMEH3UU Of CTPaHMYHUTE, a JYPU M CO CBOjaTa IpeTcTaBa (eAMHCTBeHa (urypanaHa)
ro IpUBJIeKyBa BHYMAaHIETO Kako HOCUTeJl Ha Kommosumyckara ¢abyra.’® Bo osa
LIEHTPAJIHO IIOJIe € IIPeTCTaBeH Opesl KOj CO KaHIUTe JpXKU CTWIM3VMpaHa 3Muja. 3a Hac
e VIHTepeCceH efleH pyr MOMEHT, II0BP3aH Ha HEeKOj Ha4MH CO OBaa IIPeTCTaBa, a Toa ce
MaJiTe Kpy>XH) Mela/bOHU HaJl U IIOJ] 0BOj LleHTpaJieH MOTKB. Bo oBue iBe monuma ce
IPeTCTaBeH! MeTOKPAK!U SBe3IM — IIeHTarpaMyl CO MaJl KpyT Ha CpefuHara U Iymka‘l,
BO MHTEpeCHA PUTMIYKA, 2 MOXeOU 1 CUMOO/INYKA IIOCTABEHOCT, TOPHIOT € IPEBPTEH
HAOIIaKy, a JOJIHMOT IIOCTaBeH HOPMAJIHO - CO BPBOT Harope.

IIpernocTaBeHO € JeKa aHOHMMHYOT CKY/IIITOP, pa3MeCTyBameTO Ha cuMbonute
rO peanusupa, BOIeH Of HaMepara Jia ja 1M30erHe MOHOTOHOCTA Ha IOBTOPYBameTo."!
ITputoa, cuMmbonuTe BO IIpBaTa X TpeTaTa 30HA JOOMBaAaT CIPOTUBEH paclopef, Jofieka
BO ITIOIVIE]] Ha IEHTArpaMoT, KOj € CeIlaK IIOBP3aH CO LIeHTPaJHNOT MOTUB, Pa3HOBUJHOCTA
€ IIOCTUTHATA IIPeKy HErOBOTO IIPEeBPTYBalbe BO FOpHATa 30Ha. "

IIpeTcraBara Ha Opes KOj BO KAHIIMTeE IPKY 3MUja € MIyCTpalija Koja BOIV IIOTEKTIO
Off camMmTe roderoly Ha uyBmmsanymre.”’ [TocenyBajkm clocOOHOCT fla ce M3UTHE HaJl
obnanuTe U Ia ro BIEpM IIOITIE[OT AUPEKTHO BO COHLIETO, OPEIOT f0oOMBa 3HAYCHe Ha
HebeceH, a BOEIHO U colapeH cuMOo/. Bo xpucTujanckara MKoOHOrpaduja openor Kako
cuMOb0/I MOXKe [a Ce HOBpP3e CO KOHKPETHM HOCUTeNN. Taka, IPEeTCTaBeH CaM TOj MOXe
Ia To cUMOOMM3Mpa eBaHTeMUCTOT JOBaH, HO BOEOHO M XPUCTOC T.e. efieH IIEePUOJ Of
HeroBMoT XUBOT.* OpeIoT Mo)ke Jja ro 03HadyBa 1 XpUCTOBOTO YCIIEHYe, HO 1 HETOBOTO
Kpancrpo.” V1 Bo Anokanuiicara, OpejoT ce IojaByBa Kako XpuCTOB CUMOOJL.*¢

AKo ja corneiame Bo 1iesocT GopMarHaTa COpKITHA Ha 0Baa O/ITapHa II/I0Ya, Ha TIPB
IUIaH M3JIeTyBa Hej3MHaTa HebecHa cuMbommka. VIMeHo cute yrnorpeOeHM TeKOpaTyBHA
eJIeMEHTI MOXKAT Jja ce II0BP3aT CO COHLETO, 3pademeTo M cO HeOOTO KaKo IIPOCTOpHA
30Ha."

KonxperHata ynoTpe6a Ha IIeTOKpaKITe SBe3[iU MOXe Jia Ce TONKYBa Off HEKOJIKY
acnekru. Taka, JOKOJIKY IO cOITIejlaMe IIEHTarpaMoT BO HeroBara ofipefi0a Kako 3HaK, TOralll
U TOj JOOMBa CoMapHa M TPaHCLEHJEHTHA KOHOTalMja,"® koja ro 3ajakHyBa 3HaYeHeTO
Ha IleHTpanHKoT MoTuB. Ho, Tpeba fia ce HaloMeHe feKa BO [peBHUTE LVBUIM3ALNY,
HEeHTarpaMoT yrnorpebeH Kako 3HaK — JjjeorpaM, ro O3Ha4yBaJl 1 IOUMOT ,,00x4cectnso “.*

IIpercraBara Ha IIEHTarpaM ce CpeTHyBa Ha YIITe efHA OLITeTeHa MepMepHa
wIo4a oTkpueHa Bo Mopopsuc (kxaj Kouann). V1 oBaa mioua, ciopen MkoHorpadckure
KapaKTepUCTHKM, ce gatupa Bo 11 Bek /cz. 33/.°° IIpaBoaromHMoT OOMMK Ha IUIOYATa
e IOofie/ieH Ha ABa poMba IOBp3aHU CO ja3ol U (UIaHKMpaHM CO JBa MaITEIIKU KpCTa

¥ K. ITerpos, [lekoparuBHara, 131.

0 3Ha4nM He ce M3BEJIeHN [JOCTIETHO CIIOpPe]l TeOMEeTPUCKATa MaTpPHIia

1 K. ITerpos, [lekoparuBHaTa, 133.

#2 K. ITerpos, [lekoparuBHara, 133.

“ A. Gerbran, Z. Sevalje, Re¢nik, 641 - 646; K. ITetpos, [lekopaTupHarta, 131 - 133.

* K. ITerpos, [lekoparuBHaTa, 133.

 A. Gerbran, Z. Sevalje, Re¢nik, 642..

¢ K. ITerpos, JlekoparuBHara, 133.

¥ Bo Mefia/bOHITE JIEBO M JIeCHO O] LIEeHTPA/THIOT KPYT CO IIPETCTaBa Ha OPeJl Ce TOMeCTEeHU KPCTOBH, a BO IpBaTa
U TpeTaTa XOPM3OHTA/THA 30HA CTOjaT LIECTOKPAKM PO3ETH CO XeKCAaroHa/eH paM U [iBe [BaHaeCeTPayHM
posern (K. Iletpos, [lekopatuBHara, 133 - 135).

*8 M. Elijade, Istorija, 54.

¥ M. Elijade, Istorija, 54; IT. Tomuucku, 3uesn, 271.

0 C. ®dunmosa, ApXUTEKTOHCKA, 47.
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BIIMIIAHM BO KPYT. IIpuToa, Bo 1eBUOT HoJIeH aro (ofpenbara IpousjeryBa Off HAUMHOT
Ha KOj ja IIpeTcTaByBaMe IJIOYaTa) ce II0jaByBa IIeTOKpaKa sBe3fja CO KPYT BO CpefyHaTa
(mecCHMOT ropeH aroj He e 3a4yBaH).

VIHTepecHO e IITO U BO AeKopallyjaTa Ha 0Baa IJI0Ya ce HaceTyBaaT acoLlMjaliuy Ha
HebecHaTa cuM6bomuKa. VIMeHo, kako ¥ Ha ofTapHara Iioda of Oxpuzackara Cs. Coduja,
U OBJie ce ynoTpebeHy fBaHaeceTpayHa po3eTa I IBaHaeceTKpaKa sBe3fia, KOy BO CBOjaTa
cMOOIMKA IO COLPIKAT 3paterverno T.e. COJIapHaTa WM HeOeckaTa CBeT/IVHA.

JIBa meHTarpaMm ce IpeTCTaBeHU M Ha efieH penjed on Bon Ha ocTposoT bpay,
XpBarcka, o 11 Bek, a 0BOj MOTUB 'O IMa U Ha IIJI0YaTa Of CIUINTCKaTa KPCTUIHUIIA, UCTO
taka of 11 Bex / ¢z 34/. OBue 1Ba ClIOMeHMKA MTOOIIINPHO Ke 6upat omndareHn Bo HEKoe
Ipyro ucTpaxxysame. Ha oBa MecTo caMo 61 McTaKHaJIe leka BO HMBHATa NKOHOrpaduja,
KOMOMHaIMjaTa Ha IIEHTarpaMoT co nTuuu (opim?) ja oOmmKyBa CMIC/IaTa Ha OBOj 3HAK
IO HEKaKBa ,,pajcka cuMOommKa“™

YeTupy eTOKpaKy SBe3[y — IIeHTArpaMy Ce M3Be[leH) ¥ BO MO3aYHaTa IeKopaLyja
Ha CB. Coduja Bo Llapurpap /cz. 35/. KpyxHnTe 0omma BO KOJM e CMeCTEHM IIeTOKpa-
KITe SBe3[IV Ce PACIIOpeieH) Ha CTPaHMYHITe Kpaly Ha efleH poM6 KOj BO LeHTapoT Ma
KPY>KHO IIOJIe CO IIpeTcTaBa Ha YeTHMpPUKpaKa po3eTa CO CpLeBUAHM IucToBuU. IIpuroa,
IIeHTarpaMuTe BO KPYXXHMOT JeJl, 3aTBOPEH Off KpalliTe IO COAP>KAT MCTUOT MOTUB.

Maxo craHyBa 360p 3a eleMEHTM Of MO3aMKOT KOM MMaaT YMCTO HeKOpaTH-
BeH KapaKTep, MHTEpeCHO e IITO MeTOKpaKaTa SBe3fla ce I0jaByBa BO KOMOMHaluja
€O poMOOT, KOj BO BHATPELIHOCTa COAPXXM Huuiau T.e. posera.”” PoM60T, ynorpeben
LypU U BO JeKOpaTVBHA CMMC/IA, HAa HMBO Ha OPHAMEHT, MOXe Jla Ce TpeTupa Kako
HOCKTE Ha CEMaHTMYHOCT. POMOMYHUTEe MIeorpaMyl cO CBOjaTa TPAHCUCTOPUYHOCT U
TPAHCKYITYPaJHOCT My Ce HaMeTHYBaaT U Ha XPUCTHUjaHCTBOTO, KO€ HEMOXKEjKM Jja TU
VICKOpeHH, eJHOCTABHO Tl BKJIIy4yBa BO CBOjOT CUCTeM, HO JeTpailpaHyU Ha HUBO Ha
opHaMeHTI.” Bo cBOjaTa McTOpUCKa AUCIIO3NIINja, IIPETCTaBaTa Ha poM6 ce II0Bp3yBa o
JKEHCKUTe acreKTi.”* POoMOOT O [jeHTpaeH MOTUB MO>Ke KOHKPETHO fia Ce TPeTHpa Kako
IIPMKa3 Ha BJIe30T BO MajkaTa — 3eMja Koja BO Pe/IUMTMO3HO — MUTOJIOIIKUTE CUCTEMM Ma
MHOTY6pOjHM 3acTamHUIN.> JJOTOTHYBambeTo Ha pOMOOT CO ComapHM CMOO0II MOXKe I
YKaXyBa U Ha IIOCTOEHe Ha HeKaKBa C/IKa Ha CBETOT OKOJY KOj Ce OfjBYBA COIapPHVOT
LUKITyC.>

Cerak, Ha 0BOj CTalyM Ha yIoTpeba T.e. BO IeKOPaTUBHUTE IPETCTaBY OCTaHYBa
OTBOPEHO IIpalllalbeTO Jajal, KaKBY M YUU CUMYIAKPYMU Ce 3aTBOPEHU BO IIOMMOT
IIeTOKpaKa SBe3Jja — IeHTarpaM, MajKi IIpeBIL JeKa OBNUe IIpMMepy U IpuIaraar Ha
XpUCTUjaHCKaTa cepa Ha HOCUTEIM.

*! P. Tlerposuh, Komancka xynrypa, 122.

%2 ToommupHo 3a cumbonukara Ha pom6oT Bupu H. HYaycnpuc, Kocvmomomku 110 - 115.

% 3a XpUCTHUjaHU3ALMjaTa HA POMOMYHNMTE VMAEOrpaMy BUAY MTOOIIIVIPHO kaj H. Yaycunnc, Kocmonomku, 124
- 126.

** H. Yaycupamnc, Kocmormonixn, 99.

* H. Yaycuamnc, Kocmornomnikn, 106 — 107.

% 3a poM6OT [JOTIONHET CO comapHu cumbomy Buy moomnumipHo Kaj H. Yaycuanc, Kocmomomnikn, 115 - 117.
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6) Busanmucko caukapcmeo

TeomeTpucKMTe 06NV BOOIIIIIITO, Mel'y KOM M IIEHTarpaMOT M HeTOBYTe Bapyjaliiiy,
HEIIOCPeHO ce IIOBP3aHM 1 CO OfipefieHU GUTYpU U CLIeHY Off BUSAHTUCKOTO CIIMKApPCTBO.
TeomeTpuckuTe pelieHnja ce HojaByBaar BO HOC/IeTHNTE felieHy Ha 13 Bek. KoHKpeTHO,
THe ce IIOBP3yBaaT CO IMKOBHOTO TOJIKyBambe Ha ,CaBaTa“ T.e. 60XKeCTBeHaTa CBETIOCT
KOja TM OKPYXXyBa JMKOBUTE Ha OBOIVIOTeHMOT bor.”” 3akoHmrocra BO ymorpebara
Ha OfipefieHM TeOMEeTPUCKU OOMUIM BO KOHKPETHM KOMIIO3MIVM YKaKyBa Ha HUBHa
ocMicieHa npuMeHa.”® Of rojgeMa BaXHOCT e (akTOT INTO FeOMETPUCKUTE OOMUIN
HVIKOTAIIl He Ce jaByBaaT IIOBP3aHY CO CMPTHUIIN, 63 OI/Iefl Ha HUBHUOT AYPYU Y HajBUCOK
CBETUTENICKM paHT. BoegHo, McTNTe 06MMIN He ce yIoTpebyBaaT Aypu HM 3a GUTypuTe
Ha XpUCTOC KOra € IpuKakaH npefi BockpeceHneTo, co MCKIY4YOK Ha KOMIIO3MUIMjaTa
[Tpeobpaskenne.”

BakxBuTe 3aKOHUTOCTH [JO3BONTyBaaT reOMETPUCKUTE OOIVMIIN fIa Ce IIPOTO/NIKYBaaT
KaKo eJIeMEeHTH KOJ ja 3ajakHyBaaT Hebeckara boskecTBeHa IIpupopa Ha IMKOBUTE O KOU
ce mpercraBeHn.®’ Bo 0Boj KOHTeKCT MOXKe6Y 611 Tpebasio Aa ce 3eMe IPeRBIUJ, CIMIHATA
ynorpeba Ha IEHTarpaMoT BO IIPETXONHUTE PEIUTUCKYU CUCTEMH, 3a KOU Ke CTaHe 300p
HIOfIONTy BO TEKCTOT.

3HauemeTO Ha TeOMeTPUCKUTe OOMMLM Ha HUMOOT M MaHfop/aTa IIpOu3JeryBa
Off camara cuMOO/IMYKa BPeJHOCT Koja MM Ouila mpyujaBaHa Ha Opoesure. Taka ymre
BO NNTaropejckara Tpajulyja cMMOONMKaTa Ha OpOjOT IIeT HENOCpefHO IIpeora M
Ha netoaronuure ooy’ Cemak, XpUCTMjaHCKaTa TeO/IOTMja Ha OpoeBUTe UM Jaja
IOMHAKBO 3Hauele Off OHa INTO TMe IO MMajle BO aHTUKATa, OBOj IAT BO CKJIAJ, CO
XPUCTUjaHCKOTO c(hakarbe Ha CBETOT ¥ YOBEKOT BO Hero.®

ITojaBaTa Ha meTO3pavyHNUTe OOMMIYM BO BU3AHTUCKOTO CIMKAPCTBO Ce CIIEHU Of
cpenyHaraHa 12 Bek. Bo oBojmepuos Boo61yeHaTa 0cCMO3payHa MaHIOp/1a BO XpUCTOBOTO
[TpeobpaskeHne ce 3aMeHyBa O IeTO3payHa. IIpaBueH reoMeTPUCKY IIeTOKpaK 0OIUK
Ha MaHJOp/IaTa MMa BO mpuiparara Ha npksara Cs. [opfu Bo Crapo Haropuunso (P.
Makenonnja) Bo cuenara Ilpeobpaxenue /cn. 36/.5

Bo XpucTujaHCKOTO TONMKyBame Ha cuMOonuKara Ha OpojoT TeT, mpes cé ce
JICTAaKHYBa JjjejaTa 3a IeTTe IPeMYAPY CeTIIa, IIPY IITO € OYeBUIHA BPCKaTa CO HOVMOT
MUKPOKOCMOC KOj BO aHTMKATa Ce O3HAYyBaJI CO IIeTOaroMHuK.*

Cumbonukara Ha 6pojoT IleT Bo ceOe MHKOPIIOpMpa I APYTY 3Ha4ewa. YIorpebaTa
Ha ITeTO3pavyHuTe 00/IMLM O IMKOT Ha boropopuiia Bo IjeHTpaHata alcyja Ha IIpKBaTa
Bo MaHactupot [padannija (KocoBo), Mo>ke a ce moBp3e co 3HauYemeTo Ha boropoamniia
Kako Bpcka Mery Boxjumor xpam m XpHUCTOBOTO OBOIUIOTYBame T.e. KaKO MajKa Ha
ITpemynpocta /cn. 37/. Coduja, IOKpaj ApyroTo I't OfpasyBa 1 CeTHIaTa Ha IyXOBHATa

7 B. Maxo, TeomeTtpujckn, 41.

*8 HuM60BHTE ¥ MAaHIOP/IUTE CO TEOMETPHUCKM OOIMIIN TIpef cé ce MOBP3aHy co ¢purypure Ha Xpucroc, Hury-
para Ha boropopuia Bo ClieHuTe BO KOY He Ce IIPUKA)KyBa Hej3HaTa 3eMHa er3UCTeHINja, IPeTCTaBaTa Ha
rymabor kako cum6orn Ha CB. JIyx u ap. (Buan noonmupro: B. Mako, Teomerpujcku, 41).

¥ B. Maxo, Teomerpujckn, 41.

0 B. Maxo, TeomeTtpujckn, 42.

°' B. Maxo, TeomeTtpujckn, 42.

2 B. Maxo, TeomeTpujckn, 43.

 B. Maxo, TeomeTpujcxi, 49 - 50.

¢ B. Maxo, TeomeTpujckn, 50.
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IepIielIlyja T.e. HeTTe IpeMyApu ceTuIa. Bpckara momery cum6onmkaTa Ha 6pojoT IeT u
nouMoT Ha [IpemyfpocTa, HOBp3aHM IPEKY MfejaTa 3a CBETIIOCHOTO 3paderbhe, € BUJINBA
U BO II0jaBaTa Ha MOTIIOJHO IIPaBWIHOT IIETOArOJIHMK OKOMY HUMOOT Ha IIpeMynpocTa
Bo Ieuanu (Kocoso) /cn. 38/.%°

I[TeToxpaxnoT 06K Ha MaHAOP/IATA Ce T0jaByBa 1 BO XprcToBoTo [Ipeobpakenne
Bo Jlevanu /cz1. 39/, a 0BOj 0O/IMK Ha MaH[IOp/Ia, BO MICTOMMEHATa KOMIIO3MIIja, Ha efjHa
MKOHa ro ynorpebun u Augpej Py6mos /cn. 40/.5

DakTOT IITO IETOATOJIHUTE M IIeTO3padecTUTe OOMMIM Ce II0jaByBaaT caMo Ha
HEKOJIKY IpUMepy BO BU3AaHTUCKAaTa YMETHOCT, TOBOPYM 3a TEOJIOIIKATa CI0XKEHOCT Ha
HVBHOTO 3Hayeme. [IpeTIoCcTaBeHOTO TONKyBabe Ha OBMe OOMUIM KaKo IIpeTcTaBa Ha
upejarasallpeMynpocTamnpeMyapuTe CETIIA, 3acCeTa e HajOIIPaBjaHO BO XpUCTHjaHCKaTa
teonoryja.”’ Ila cemak, BakBOTO TOJIKyBale He I'M MCKJIY4yBa U APYTUTE MOXKHU
COITIeflyBamba Ha IeTOKpakuTe (popMauuy KoY IIPOM3JIEryBaaT Off MHOI'Y3HAYHOCTa Ha
6pojoT merT.

OcTaHyBaOTBOPEHO ITPAIIakheTO IA/IV M BO IOCOYEHNTe IPYIMEPY Of feKOpaTHBHATA
ITACTUKA ¥ MO3AMKOT, IIeHTarpaMnTe He O1ie HAMEPHO U IPOMUCTIEHO 300paseHn?

4. Ipadpuru (byrapuja)

Ha Tepuropmjata Ha Byrapmja ce oTKpyMeHM MHOTYOpPOjHM 3HAI[M BpeXaHM Ha
pasmraHN npeMeTy. Bo HaygHaTa mMTEpaTypa, OBUE CPeTHOBEKOBHU IIPTEXN Ce ITIO3HATH
IIOff NOMMOT ,,rpaduru. OBOj TepMIH IPOU3JIETYBa Off caMaTa TeXHIKA Ha VI3BelyBabe
Ha 3HaIluTe Koja HoApa3bupa BpeXyBatbe Ha Ma3Ha TBP/a IIOBPILIIHA CO IIOMOLI Ha OCTap
npenMer.s

Hajmuory rpaduty ce OTKpueHM OKOTy pBUTe 6yTrapcKu IpecTOMHUHM, [Tnmncka 1
I[TIpecnas, 1 Toa Bpe>kaHM Ha CTONIOOBM, Ha KaMelba, HAKNUT U Ha KepaMm4ku cafiosu.” Op
Ipyra cTpaHa Bo Jy>kHa byrapuja, co MCKITy4oK Ha HEKONMKY (GparMeHTV Off KepaMIIKI
CaiOBIL CO BPeXKaHM 3HALIM M HEKOJIKY IIPCTEH CO IIPeTCTaBa Ha IeHTarpamu, 6pojoT Ha
OTKpUeHnTe TpaduUTy € faneKy noman.’® XpoHONIOLIKY, BpeXXaHUTe 1 perijepHITe 3HALIN
npuraraar Ha nepuogot Ha IIpBoTo Byrapcko mapcTBo, of KpajoT Ha 7 10 TOYeTOKOT Ha 11
BeK. SHaIlMTe HeIPeKIHATO O1le yHOTpe6yBaH! 1 BO IIaTaHCKIOT, 1 BO XPUCTHjaHCKIOT
nepuop.”!

I[IpercTaBara Ha MEHTAarpaMOT MOXKe /i Ce ITPOCTIeN Ha HEKONKY pas/IMIHN BUOBI
TIpeaMeTH.

3a MoUeTOK, MHTEPECHO € Jla Ce HalloMeHe JleKa MeTOKpaKaTa sBesfla ce CPeTHYBa
Ha efieH cTon6 oxf ITmmcka, mpy mTo Tpeba fla ce MMa TIpeBI/ feKa Ha TepUTOpujaTa Ha
Byrapuja Bo nepuopoT Mer'y 7 — 10 Bek, Ha CTONOOBUTE YeCTO Ce BpeXyBase ,HaTmmucu" /
cn. 41/.7

 Buay moomnumpHo Kaj B. Maxo, [eomeTpujckn, 51.

% B. Maxo, TeomeTpujcxk, 52.

¢ B. Maxo, TeomeTpujcx, 52.

¢ II. OBuapos, bbnrapckn, 10, op uran. Graffito — Bpexxysa.
% JI. [lonueBa — [TeTkoBa, 3Hamu, 23.

70 JI. HonueBa — [TeTkoBa, 3Hamu, 23.

71 JI. lonueBa — ITeTkoBa, 3uamu, 22 - 25.

72 JI. lonueBa — [TeTkoBa, 3uanu, 31 - 32.
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BaxBu sHany (L[pTKM ¥ peLiKI) ce OTKPMEHM Ha pasH MaTepljaiy Ha TepUTOpyjaTa
Ha Byrapuja, ocobeno oxony npecronauuute [Tnucka u Ilpecnas. IloBukyBajku ce Ha
menoro Ha LlpHopuser; Xpabap, ,,O nucmerex®, Kajie Toj TOBOPU 3a efieH paH IepUO Of
JKVBOTOT Ha CJIOBEHUTE KOTa TVIe YYTaJle U IIAIIYBaJIe CO IIPTKY U PeLIKI, HeKOM Hay YHUIIN
IPETIIOCTAaByBaaT feKa 3HAIMTe OTKpPMeHM Ha OyrapcKuTe CIOMEHMIM Ce BCYIIHOCT
IOKa3aTe/ 3a HeKakBa MMCMEHOCT, Koja UM OMIa II03HaTa Ha MaJl Opoj IpOCBeTeHM
ymia.”? Cellak, HEBO3MOXHO € JIa Ce Ofpef i BO OyrapCcKuTe 3HAIV IMAJIO eJIeMEHTH
Ha UJe0rpaMcKO VU MIMKTOTPAMCKO IIVCMO.

Cnopey cMIC/IOBHATa COPXKVHA, IpadUTNTe ce elaT Ha iBe rpymu. IIpBaTa rpy-
na ru ondaka pealCTUYHNATE IIPETCTAaBY, JOieKa BO BTOpaTa BjIeryBaaT CUMOOIMYHNATE
npercraBy 1 3HaLu.”! BakBara mogpien6a e cenax ycl0BHa, OMiejK1 IIOHeKOTall He HOCTON
OCTpa rpaHMIia IOMery iBaTa BUAaA.

BoepHo, HeBO3MOXHO € Ja ce OIpefie/l M HA4MHOT T.e. MeCTOTO Ha YIOoTpeba Ha
3HaUTe, OMIejKY efleH MCT 3HaK MOXKe Jla ce CpeTHe Ha pas/MYHM HocKUTenu (KaMeHU
6JIOKOBM, TYIIU, KEPaMIY, BJIe30BM Ha MELITepy, MepMepHY CTONI00BY U C11).”

ITpo6nemu ce mojaByBaaT U IIpY JAaTUPambeTO Ha rpadpuTHTe, 3aTOA IITO TUE CE BO
CYILITMHA IIPOM3BOAY Ha TPaAVILIMOHAIHAaTa YMeTHOCT. Ha TOj HauMH nmaraHckute cuM00omm
Ha IIpuMep, He MOXKaT CEKOTalll ¥ CO CUTYPHOCT Jja Ce CMeCTaT BO ITaraHCKaTa eI0Xa, 3aToa
IIITO MHOTY Off HUB IIPOJOJDKIIIE [la Ce KOPUCTAT 1 110 IIPYMarbeTO Ha XPUCTUjaHCTBOTO.”
ITa cenax, Ha rpaUTHTe He MOXe Ja MM Ce Of3eMe 3HAUeHeTO Ha pellepl 3a PEJIUTIO3HO
— MUTOJIOLIKNTE IIPETCTaBM Ha CPEJHOBEKOBHUOT YOBEK.

VImajku ro mpepBuy, IPUMapHUOT VIHTEpeC Ha OBa UCTPaXKyBarbe — IIEHTarpaMoT,
BO OBOj e/l Ke 6upaT omdaTeHy caMO OHUe IIpMMepy Ha rpauTy Ha KOM Ce IOjaByBa
HeroBara IIpeTCTaBa.

BepojaTHO HajuHTepecHaTa M HAjIPOBOKATVBHA yIOTpeba Ha IEHTarpaMmre ce
CpeTHYBa Ha efieH BapoBHUYKM 6710K off [Ipecnas. Tyka mpercraBuTe Ha ABa IIleHTarpaMa
ce MHKOPIIOpMpaHY BO efHa pasBleHa komuosunuja /cn. 42/. Cranysa 360p 3a clleHa Ha
JIOB, IIPY LITO LIEHTPa/IHO MECTO MM e JIaJIeHO Ha IIPETCTaBUTe Ha JIOBEL] — KObaHVIK, VB
6uk u xyde. IIpuroa, meHTarpamMmute ce 1306paseHN HaJ, Ky4eTO M Bp3 3afHUTE HO3e Ha
KOIOT. VIHTepeCHO e IITO JIOBELOT ¥ KY4eTO Ce BO CYLITHHA UCIO6erHU 00jeKmu KOU ce
HOCHTe/IM Ha IejCTBOTO, @ KAKO apTyYMEHT 3a HYBHATa (YHKIIMOHA/IHA TIOBP3aHOCT MOXKAT
Ia ce ICKOPUCTAT U IeHTarpaMuTe. VIMajku ja mpeBup nogendaTa Copey CMUCIOBHATA
COfp>KIHA Ha rpaduTNTe, BO OBOj MOMEHT He MOXKEe CO CUTYPHOCT fia Ce Ofipefy Haju
OBaa IPeTCTaBa € peaJMCTUYHA T.e. NIPOLYKT Ha CEKOjIHEBHUTe 30UHYBama, WINA €
cMOOIMYHA T.e. IpUKa3 Ha HeKaKBa MUTOJIOIIKA emm3opa? [la cemak, COMapHUOT T.e.
He6eCHMOT CJ/I0j BO 3HAYEIHETO Ha IIEHTArpaMoT JJO3BOIYBa, BO OBaa CIeHa Jja Ce HaceTaT
MUTOJIOIIKY IIPEAVICIIO3UIIVIN.

Ha epen mepMepen cton6 o Inncka, cuMbonmnyHaTa IpeTcTaBa Ha IEHTarpaMor e
IpUKa’kaHa BO KOMOMHAIVja CO [PYTM 3HALY, OfieKa BO TOPHUTE IAPTYUM Ce IPETCTaBeHN
YOBEYKY U KUBOTUHCKY urypu /cz1. 43/. Bo 0B0j c/1y4aj XOpM3OHTaIHATA IIOAPeIeHOCT
Ha IIpeTCTaBNUTe ja IIpaBy HEBO3MOXKHA XUIIOTETIYHATA IIOBP3aHOCT Ha IIEHTAarPaMoT CO
OfipefieH JIUK.

73 JI, HonueBa — [TeTkoBa, 3uanu, 7, 31 - 32.
7 1. OBuapos, Bbnrapcku, 17.

7> JI. lonueBa — [TeTkoBa, 3Hanu, 46.

76 1. OBuapos, Bbnrapcku, 19.
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Ha emen xamen op ITmycka, Koj 011 eyt off HeKaBa SMHA KOHCTPYKIVja, IpeTCTaBaTa
Ha eJieH JOMMHAHTEH IIeHTarpaM e IpUipy>kKeHa cO IIpYKa3 Ha YOBeK VI )KMBOTHO, KaKo 1
efHa YoBeuyKa I71aBa Bo audac /cr. 44/. VIHTepecHO e LITO MeHTarpamoT, MaKO AUPEKTHO
He KOPeCIIOHAIMpa CO HIeHa Off IIPeTCTaBUTe, Ce HAMETHYBa HaJ| XXVIBOTHOTO Off MAIlIKI
I1071, KOe Ha/IMKyBa Ha IIPeTCTaBUTE Ha KOb.

[TenTarpaMoT ce cpeTHYBa J Ha ejHa IlellITepHa KapIia, of Kasapua. ITox HerosaTa
IIpeTcTaBa MMa CXeMaTU3MpaHa >KMBOTIHCKA, BEPOjaTHO KOICKa I71aBa /c/1. 45/.

Ha manrepor Ha egHa 1pkBa Bo IlepHuK, fo mpercTaBata Ha TPYKM KPCT YUK
3aBpILIETOLY MMaaT OBA/IHY JOJATOLM, Ce CPeTHYBa U IIpeTCTaBaTa Ha IeHTarpam /cI.
46/.

VlctpaxyBaunrte Ha rpadUTUTE COCTaBUIE HEKOJIKY IIOfIe/I0N Ha 3HALUTe KOU Ce
CpeTHyBaar Ha cnoMeHunuTe. Taka, BO ejHa IpyIIa ce CMeCTeHM) FeOMeTPUCKUTe GUIYPH,
Merl'y KOY ce Haor'a I IIeHTarpaMoT. To/IKyBameTo Ha OBaa I'pylla 3HaIl) € BO JOMEHOT Ha
HYBHATa CO/IapHa cMMOO/IMKa WM HUBHaTa ynorpeba xako tamru.”’ Ho, ucroBpemeHo
[IeHTarpaMoT BJIeTyBa ¥ BO APYTUTe IPynu Ha 3HaLy (CUMOONINYHY, PYHUYHN), TaKa LITO
Ha 0BOj CTaJyM € HeBO3MOXKHO Jja Ce CIIPOBefie KOHEUHO KaTeropyusyparme.

Bo cry4aj xora meHTarpamMor ce yHoTpeOyBa BO KOMIIOSMIMCKYM OCMUCIIEHA
ClieHa, HECOMHEHO e JleKa HeroBara IPeTcTaBa HOCU CUMOOIMYKO 3Hauerme Koe Tpeba
Ia ja 3ajakHe WM BOO6jacHY HapaTUBHATa CTPyKTypa. Of gpyra cTpaHa, IIeHTarpaMoT
ynorpebeH caM T.e. 6€3 jaCHU BPCKU CO OfipefieHN IIPeTCTaBM, OCTaHyBa HEOCTIKEH 3a
TOJIKyBambe Koe OJ IO II0jaCHMIO HETOBOTO CUMOOIMYHO, PYHUYHO, UJIEOTPAMCKO VIN
HEKAaKBO TIOMHAKBO 3HAYEHE.

5. Kockeno poxue ox ITmncka (Byrapuja)

VYire €IcH apryMeHT BO II0/I3a HAa KOHKPETHOTO 3HAYEIHE€ Ha IIEHTArpamor,
cpekaBaMe Ha KOCKeHOTO pokde of ITmmcka /cn. 47/. OBa pokde e OTKpMEHO CO APYTHU
HAoJM KO IIOTEKHYBaar off IepuofoT Ha 8 — 9 Bek.”

BpS IIOBpLIMHATA HAa OBAa pOKY€ C€ BpEXXaHN pa3dHM 3HAINM 1 AeorpamMy, nmpm mro
Ha CTpAaHNUTE Kaje IITO TOA 6I/UIO Hponynqeﬂo, Ce IIpUKa)KaHN Haj6I/ITHI/ITe IIpEeTCTaB! —
Ta/IONMPAYKI KO T.€. eHOPOT Off €[fHATA, I €/IeH LITO Ce [BVDKY BO CIIPOTMBHA HACOKQ,
ofi spyrara cTpaHa.” VIHTepecHO e IITo IoMery OBye iBe IIPETCTABY Ce [I0jaByBa I 3HAKOT
TIEHTarpam.

CaMuoT Mef1yM BO OBOj C/Iy4aj O3BOIYBA €JHO IIPOLINPYBathe Ha IPETCTABUTE CO
KO € [IOBP3aH IIEeHTarpaMoT. VIMeHO, KOCKEHOTO POKYe, CO CBOjaTa HECOMHEHO ITaraHCKa
cnMOOTIMKa, JUPEKTHO MOXKe Jla Ce IIOBP3e CO CTapuTe CJIOBEHCKY BepyBama.™

Kynror Ha efteHOT e o3Har yirre o mpancropujara. Co cBojaTa comapHa cuMbomka
TOj II0 IIPABUJIO Ce OBP3yBa CO MAIIKUTE O0XKECTBA, IIPY IITO BO CIOBEHCKIOT TAHTEOH
€JIeHOT Ce jaByBa 1 Kako aTpubyT Ha [TepyH.*' Bo maraHckuTe MITOBU €I€HOT € OBP3aH
CO JIEKYBAmETO ¥ MAIMjaTa, a Ce MICTAKHYBA I HETOBATa MOK /Ia ja COB/Ia/ia 3MIjara, JofeKa

77 JI. onueBa — [TeTkoBa, 3Hanu, 34.

78 E. ManeBa, CnoBeHcku, 48; JI, [lonueBa — [TetkoBa, Mutonornaun, 69.
7 E. ManeBa, ClioBeHCKH, 48.

80 E. Manesa, CnoseHcku, 51; H. Yaycuanc, Mutckure, 464,465.

81 E. Maunesa, CnoBeHcky, 51, ¢.H. 24.
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BO XPUCTUjaHCKMOT KOHIIENT TOj MMa OalTHCMaIHO, eCXaTO/NIOUWKO U COTEPMOJIOIIKO
3Haveme.

W paHTaCcTUYHNOT eTHOPOT OPUTHHMPA YIITE Off AHTYKUTE MUTOTOLIKY cucTeMu. >
Bo amexcanppuckata pefakiuja Ha Pu3uon020m, eFHOPOTOT ce CMeTa 3a CMMOONT Ha
IyXOBHaTa 4MCTVMHA M Ha JNEeBCTBEHOCTA, a ce MoBp3yBa 1 co boropopguna n Xpucroc.
Bo BusaHTMCKaTa pefakiyja Ha ICTOMMEHOTO JieIo Of 11 Bek, eTHOpOroT o61Ba coceM
Heo4yeKyBaHa CBMUPEIOCT U CTPAOTHOCT BO (popmanumor mpukas.’* Toj ce cmoMenyBa u
Bo bubnujara, kage ce cropegyBa co KOBOT U OMKOT, HOJEKa BO 3aIlaJHOCBPOIICKOTO
XPUCTMjAaHCTBO, OBa (DAaHTACTMYHO J>KMBOTHO HOOMBA IIPOTMBpeYHa CMMCIA. Tlaxa
eIHOPOTOT, Off e[fHa CTpaHa e cMOO0JI Ha XPpUCTOC, HO Off ipyra CTpaHa ro cuMOonIm3upa
n Caranara.®

IToparony 3a IOCTOEHETO Ha €HOPOTOT U BO ITAaTaHCKUTE MUTOJIOLIKY CUCTEMI,
KOHKPETHO Kaj BOJIIOXKKUTe Oyrapy, fasa VI6H PajyiaH, Koj BO CBOUTE OIVICY BeU fieKa
JIOBEYKNUTE TPyIy ro 6apaar efHOPOrOT BO IIYMUTE ¥ KOTa Ke TO OTKPHUjaT CTpeaar BO
HETO fjofieKa He ro youjar.®

3aegHMYKaA 3a ABeTe 300MOPQHMU IIPETCTaBU € alloTPOIejcKaTa MOK Ha HUBHUTE
POTOBIL.

ViMajkn ja mpemBmp ITaraHCKaTa aMy/lTeTCcKa CMMOOMMKa Ha KOCKEHOTO poKde,®
MOKe Jja ce IPeTIIOCTaBY JeKa IIPETCTaBUTe BPEKaHM 10 HETOBOTO TEJIO MICTO TaKa KO-
pecIoHMpae CO HeKaKBJ) PE/IUTMCKO - MUTOIOLIKY 3acTanuuiy. IIpuroa, nojapara Ha
HEeHTarpaMoT IO )XMBOTUHCKNTE IIPETCTaBU CO CUMOOIIIYKO 3HaYeHhe, IOBTOPHO FOBOPK
BO 107132 Ha XMIIOTe3aTa eKa TOj MO>KeOu MIMaJl KOHKpeTeH IepLelITUBeH Ipef3HaK, pas-
OUp/IVB 32 HOCBETEHUTE BO KYJ/ITOT.

6. CperHOBeKOBeH HaArpoOeH cioMeHUK - cTeKak (BocHa u Xepieropusa)

BepojaTHO HajeKCIUIMIVITEH IPMMep 3a 3HAYEHETO Ha IIEHTarpaMoT e IIpeTCTaBaTa
Ha Hairpo6Hata 1io4a of Tpa (bocHa 1 Xepuerosuna) /c. 48/. Ha Hekonky npumeponu
Ha CTeKIWTe ce CPeTHyBaaT BapyjallMyl Ha KPCTOT, KOj IIOHEKOTAll BO TOPHUOT Jell
IIpeMMHYBa BO IIaBa. YecTomaTy BakBarta IJlaBa Ha KPCTOT Ce 3aMeHyBa CO po3eTa, Koja
O IIpeTCTaByBa COHIIETO T.e. HebeckaTa cBeT/IOCT.*

ITputoa, onpaBayBame 3a BaKBUTe TPafULMN BO IPUKAKYBambeTO, IPETCTaByBa
JoBaHOBOTO eBaHTenMNe BO Koe 3a JIOroCOT ce BeNu fleKa ,, U 60 Hezo cé Oeule, U HUBOMOm
bewie ceemnuna HA yZemo, IITO BCYIIHOCT 3Ha4M leka XpUCTOC e M3eIHaYeH CO 00XKj1OoT
300D, CO )KMBOTOT U CO Be4yHaTa cBeT/InHa.*

Cnopep TonkyBamwero Ha A. ConosjeB, Ha HajrpoOHara 1wio4a o TpH, Coxyemo
e MPEeTCTaBeHO CO MUCTVYHMOT 3HAK Ha IIEHTarpaMoT, fIofieKa KpaluTe Ha KPCTOT ce
HOJUTHATY KOH He60TO Kako 1 XpUCTOBKTE palle, BO 1103a Ha OpaHT.”

82 E. ManeBa, CnoBeHcku, 51 — 52.

8 JI. lonueBa — [leTkoBa, Mutonornduu, 65.

84 JI. Monvesa - [TetkoBa, Murtonornyuu, 65 — 66.
85 JI. JonueBa — [TeTrkoBa, MUTOMOTUYHH, 66.

8 JI. Monvesa - [TerkoBa, MuTtonornyuun, 66.

8 E. ManeBa, CroBeHcKH, 51.

% A. Conosjes, Cum6omnka, 160.

¥ A. Conosjes, Cum6omuka, 160.

% A. Conosjes, Cumbonmka, 161.
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Jokonky ro mpudaTvMe TONKYBameTO Ha OBaa IPeTCTaBa, c¢aTeHa Kako
cxeMaTy3anuja Ha XpUCTOBUOT OO/IMK, TOTAIl BO IIEHTAarpaMOT IIOBTOPHO Ce HaufyBa
Ha Bo3HavHOCT. Off efHa CTpaHa, Toj MOXe fla Ce TPeTNpa KaKo CoNapeH Mmu HebeceH
cMOOJI, HO Off ApYyTa - IOMCTOBETYBAbETO Ha KPCTOBUIHUOT OO/IMK CO caMUOT XPUCTOC,
CUMIITOMAaTMYHO Hé JOOMDKYBa IO IPETXONHUTE 3Hauela Ha IEHTarpaMoT T.e. JiO
HeTOBaTa udeozpamcka gasd, Bo Koja 0BOj 3HAK TO O3HAUYBAJI IIOUMOT 6oxcectnéo / Boe.

Kako aprymeHTn 3sa Hebeckama W OoxecméeHama TIVIMEH3Wja Ha HPHUKA30T,
rOBOpAT ¥ HOBUTe MCTpaKyBalba ¥ IIapajieNl Ha IPETCTaBUTe Ha CPEJHOBEKOBHUTE
CTeKIM ¥ MUTOJIOIIKUTE pelepy 3a IIOCTOeHe Ha JIMK KOj ¥IMa KOHKpeTHa (yHKLuja
Ha IIpUAPXXyBad Ha HeOGOTO T.e. JIMK M3e[HAYEH CO KOCMMUYKaTa ocKa.” Bo KoHTeKcT Ha
KOHpeTHaTa IIpeTcTaBa Ha HaArpoOHaTa IJ1049a Of, TpH, MUTCKIOT IpUAP)KYBad Ha HeO6OTO
e IIpUKakaH BO BUJ| Ha IIOJ[yaHTPONOMOpdu3upaH cTond uyja I1aBa € 03HaueHa Co KpyT
BO KOj e BIIMIIAH IeHTarpaM. [Ipuroa, meHTarpaMor Moxkebu Tpeba fa ce M3egHAUY CO
IIpeTIIOCTaBeHaTa OCKa Ha poTanyja T.e. co [lomapHata Spespa.”

Hecomueno e pexa momyaHTponomMopduampaHara IpeTCTaBa Ha CTOIOOT, BO
cebe cofp>X1 HEKAKOB GOXKeCTBeH IpeAsHaK. bu 611710 nHTepecHO fa ce HAITOMEHE JieKa
IIpeTIOCTaBeHaTa IIpeTcTaBa Ha JIOrocoT BO 0BOj C/Iy4aj e IOTEHLMpPaHa CO MPUKA30T
Ha IIeHTarpaM, K0j Kako 3HaK, BO XpUCTUjaHCKMOT KOHILIENIT IIOKa)KyBa CUMIITOMATIYHa
noBp3sanoct co Co¢uja kako Xpucros o6pas.

Bo emeH MoMeHT, XpUCTHjaHCKaTa KOHLeNIMja U ro ogseMa npumaror Ha Coduja,
BEPOjaTHO IIOpafiVl Hej3sMHATA /IameHmHA YXeHCTBEHOCT, U HacllpeMa Toa I'0 BOCTaHOBYBa
monMoT JIoroc, Kako MaIIKy IPMHINIT KOj HedsocmucneHo Ke To ofipasysa Xpucroc. Op
IpyTra CTpaHa, BO €peTUYKUTE y4era, MMKOT Ha Co¢uja Mpofo/mKyBa ia HOCTOM.

To ocTaBaMe OTBOPEHO IMAIIAKETO JJa/IV BO OBOj CIy4aj IEHTarpaMoT MoxkeOu ce
opHecyBa Ha JIorocot, Ho 0Boj at caTeH Kako MaHudecranyja Ha Coduja T.e. apXeTUIIOT
Ha [IpeMyzpocTa 1 meTTe IpeMyipy ceTma?

7. lllapanka o, Orumuk (Cp6uja)

Koneuno, npercraBara Ha IeHTarpaM ce CpeTHYBA 11 Ha effHa MIapaJka 3a 00pefHN
ne6oBM Koja morekHyBa of Oruumh /cr. 49/. YnorpebaTa Ha 0BOj 3HaK Bp3 MegUyM
KaKOB LITO e 00pefHMoT 16, HeABOCMIIC/IEHO TOBOPY 3a HEroBara IIepIeNiyja KaKo
Ipoduaxc, co e 1e60T KaKO KY/ITeH MPeAMeT /ja Ce 3aLITUTH Off 371U 04, Off BEIITEPKI
U Off 3/I1 ByXOBU.”

Ha oBa HuBO Ha ynorpe6a, eHTarpaMoT HECOMHEHO HOCH ITO3UTVBHI 0benexja,
KOV MO>KeO11 Of aCIIeKT Ha MeAMYMOT Ha KOj e IPETCTaBeH T.e. Ie00T, MOXKaT fja Ce ITOBP3aT
CO HEKAKBa KEHCKA KaTeropyja Ha 3aCTAIHIK 3aJ] OBOj 3HAK.

TonkyBame Ha MEHTarpaMoT

SBesgmaTa Kako ,mo0uukayuja“ wim ,npomomun” Ha IEHTarpaMoT, BO
PEeIMIMO3HUTE CHCTeMM 110 aBTOMATH3aM Ce IIOBP3yBa CO OOXKeCTBeH Cy6jeKT, Kaj KOoro

°' H. Yaycupauc, KocMonomku, 365.
°> H. Yaycupauc, Kocmonomku, 321, 365-366.
 II. Koctuk. 36mpxa, 108.
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e HaIJlaCeH >KeHCKMOT WIM BO HajMala paka xepmadpopmtHMor aciekt.” Taka, BO
MeCOIIOTaMCKaTa PeINTHja, SBe3faTa - off 3HaK IpepacHyBa BO UJieorpaM Ha HebecHaTa
CMIa ¥ TPaHCIEHAEHTHOCT”, JIofieKa TIeTOKpaKaTa sBe3Jla KOHKPETHO ce ITOBP3yBa CO
Kot Ha Virap, 60)knija Ha ITaHeTaTa T.e. sBe3fiata Benepa.” VntepecHo e mto VMHaHa
- I/ImTap BO IIEpMOAOT HA HejSI/IHaTa Ky}IMI/IHaI_H/[ja, 6una IIOYMTYBaHa MICTOBPEMEHO KaKO
6o)xn1a Ha /by0OBTa I HA BOjHATA T.e. yIIPaBUTE/IKA Ha XXMBOTOT U cMpTTa.”’

Bo xanaaHckara murosnoruja (Yraput), co sBe3im ce M3efHadyBaaT ABe OOXMLM,
KoM Cc€ BCYIIHOCT COIIPYIM Ha ITTABHUOT 60r BO KaHAaHCKUOT IaHTeOH - EJI. HpBaTa €
Amrepar HapedeHa sBe3fa J[JleHuna, a BropaTa AHaT Koja O6umia sBesfia Beuepunna.®® Amre-
paT 6mia mo4MTyBaHa Kako ,Majka Ha 6oroBure®, 1 ce cMeTaso jeKa cure 6OroBu, Co
VICKTY4OK Ha baas, moTekHyBaar op Hea 11 Eni.*

AHaT, Of, gpyra CTpaHa 6uBa IIoTeHOVpaHa AYpPY OTKAaKO baan CTaHyBa BPXOBE€H
6or Bo maHTeoHOT. [Topaiu cBoeTo CypoBO OfHeCyBame 1 AHAT O1JIa CMeTaHa 3a IBOIIO-
noBa 6oxuna.'” KponponepamweTo 1 KaHMO6AIM3MOT Ce BO CYIITMHA KapaKTePUCTUKY
Ha IpeBHUTe OOXXMIM Ha IIOZHOCTA.

Haxo Bo c11y4ajoT co oBue iBe GOXKMIIN Off KAHAAHCKMOT ITAHTEOH He II0CTOjaT KOH-
KpEeTHU TOKa3M [1€Ka KaKO HIBHU cumMbonu 6ue KOPUICTEHM IIETOKPAKM SBE3OV — II€HTA-
rpamm, Tpeba fa ce ¥Ma npenBup feka Jenuyama v BeuepHuyama ce BO CYIITHHA eTHA
ucra see3da - Benepa.'”!

Koprennj Arpumna Bo cBoeto geno De occulta philosophia npercraByBa rpyma of
aMajaICKy IevyaTy, Mef'y KO € efleH CO IpeTcTaBa Ha IeHTarpam /cz. 50/. 3anmcoT okony
Hero ce cocrou of et rpukn 6yksu — IGIRA, Bo 3Hauewe 30pas-0obap 3a 30pasje.
Bo TpuKMOT MUTONMOUIKY CHCTeM, XMIMja e KepKa Ha ACK/IeNN), ¥ Off HETO ja Hac/leayBa
MOKTa Jla JIeKyBa, HO BOEJHO 3a Hea Ce IIOBP3yBa ) OTHMUIITETO, KO€ KaKO KY/ITEH HOMM
COOBETCTBYBA Ha JKEHCKNTE Ha4Y€Ia BO IIPAVICTOPUCKUTE VI AaHTMYKNUTE KY/ITOBU.

Meryxe6pejckure amajnmuy of pakonucor Ha Kabaara, koj ce Haora Bo bputanckuot
Mysej, eBUAEHTMPAHN Ce TPU aMajlInM CO IpeTCTaBa Ha neHTarpam /cz. 51/.' VInTepecHo
€ IITO CUTE TPU CE€ HAMEHETU 3a 3allTNTa O JIvmut n HejSI/IHaTa MOK. JIukot Ha JInmut
e IPOAYKT Ha ,HAPoOHAma penueuja“ Koja He COOABETCTBYBa Ha oduIMjanHaTa U BO
cebe coup>Kn MHOTY nazaxckuy enemermu. JINmT, aHamorHa Ha cyMmepckara Epenxurar,
rpYKara Gello, a BO€OHO M IIPOTOTHUII VI APXETUMII HA BU3AHTMCKaTa Gylou nnmm

°* M. Elijade, Istorija, 59 (Ishtar barbata).

% M. Elijade, Istorija, 54. TpaHcljeH/ileHTHaTa HebecKa CTPYKTypa Ha 60xkecTBeHMTe OUTHja 6111 MOTBPAyBaHa
CO JleTepMMHIPAH 3HAK KOj MM IIPETXOfe/I Ha HUBHIUTE UIEOTPaMU ¥ KOj I3BBOPHO IIPETCTAaBYBal SBE3/Ia.

% 3a IHEBHMOT ITYK/TyC Ha BeHepa kako yTpuHcka 1 BedepHa sesfia Busn A. Gerbran, Z. Sevalje, Re¢nik, 1032;
A. Schimel, Odgonetanje, 144.

7 M. Elijade, Istorija, 59.

M. Elijade, Istorija, 131.

" M. Elijade, Istorija, 131.

19 M. Elijade, Istorija, 135. VIHTepecHa e efjHa en30/a O MUTOBITE 3a AHAT BO KOja Taa, IpUpenyBajKu rozda
BO YecT Ha baanoara mobena Haz 3MejoT, ,003emeHa 00 ybucmeeH nopus nouHysa 0a eu yousa 60jHulUMe,
uysapume, cmapyume, u 60 Kpema Koja u 00nupana 00 KoneHa, maa 2u 6p3y6ana 0KoLy c60jom nojac enasume
u paveme Ha ybuenume #pmeéu . Tpeba ja ce HAIOMeHe JieKa MCTaTa AHAT, BO MOMEHTOT KOra ro IIpoHaora
6e3)XIBOTHOTO TE/I0 Ha CBOjOT CONPYT Baar ,,20 npoxoupa Hez080mo mesno 6e3 HOM U ja nue Hez06ama Kpe 6e3
nexap".

101 A, Gerbran, Z. Sevalje, Re¢nik, 1032 - 1033.

12 E. A. Volis Badz, Amajlije, 226.

109 E, A, Volis Bad?, Amajlije, 230.
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Abyzou, e BCYNIHOCT MUTCKU /MK, KOMIO3UTEH U IIO CBOjOT (M3WYKYU U3IJIEH, HO U
10 CBOjOT IICMXONIOIIKY TTpo¢w.'” Bo 0BOj MMk ce HaTamoXmme MHOTY Of, QYHKIVN-
Te KapaKTepucTu4yHu 3a boscuyume — Majku, Bojcuyume Ha xusomom u cmpmma,
Bosxcuyume Kpeamopku. Cemak, co TeKOT Ha BpeMeTo BO JImnmmr ce Bamopmsmpae
TOKMY HeraTVBHIUTE aCIIeKTJ Ha OBJe OOXKMITY, I1a TaKa Taa CTaHyBa TUIIMYHO IeMOHCKa
Kpeanyja, TefVBMHU3MPAHA I JerpajlipaHa BO PaMKUTe Ha PEIUTMO3HUTE CUCTEMM BO
Kou ce cpeTHyBa. HajakiieHTVpaHa cTaHyBa Hej3MHaTa IPUPOia Ha MOpd — OHaa Koja I'
»MOPU“ PONVIIKUTE Y HOBOPOieHUMbaTa. YIIoTpebaTa Ha HEHTarpaMoT KaKo IpoduIakc
Off Hej3MHATa MOK 6 MO>XKesT Ia YKa)KyBa Ha HeKaKBa MHBOKAIMja HA HEKOj APYT (MKEHCKM
VUIY MAIIKM) JIMK KOj 'O HeyTpaM3Mpa M e/IMMIHIpa Hej3sMHOTO JiejcTByBame.' > Ha efHa
off amajnuute of, pakorycoT Ha Kabasara, mokpaj armre Ha €FHMOT OF [IEHTATPAMUTe Ce
VICIIMIIIAHY VIMUIbaTa Ha apxaHremurte Muxaw, faBpun u Xananuen.'" Toa e BCymHOCT
TpUjajaTa apXaHreay mpareHy oy bor na ja Bparar JIwiuT of IycTUHATA, IpK LITO Taa
JaBa BeTyBalbe JleKa CeKOralll Kora Ke TV BUAV HUBHUTE IMIba 3alMIIIaHY Ha aMajiuja
Ke T¥ IOIITeNY MajKaTa I JeTeTO Off CBOjOT THEB.

Tparajku 1o oHOj Off KOj TIOTeKHYBa MOKTa Ha IIEHTarpaMoT KaKo mpoduakc, 10-
TVMYHO Y HYXKHO € V1 BO OBOj Cy0jeKT Ia ce 04eKyBaart Vi IIPOMLIMPAAT, 0BOj I1aT He IeMOHCKI,
aMu O0XKeCTBEHU KapaKTepUCTUKIU. Bo XpucTyujaHcKaTa JOKTPMHA, KAKO MOYKHU OIIINA
ce I10jaByBaaT jBa JIMKa, boropopuua mim camuot Xpucroc. boropopuia e enyHCTBeHM-
OT JIMK BO XPUCTHUjaHCKMOT MUTOJIOLIKY CHCTeM KOj IIpeKy OfpefeHN pa3BpCTyBamba ce
OTKJIOHYBa OJ] KaTeropujara ,,CMpTHOCT KaKoO 40Be4YK0 Mepio. BeymHocT, boropopua
CTaHyBa MeJMjaTop IoMery OBue [iBa cBeTa. Bo mmkoT Ha boropomniia, XpucTijaHCTBOTO
Il CHHTeTV3Vpa eleMeHTapHuTe (PyHKIUYM Ha HeKoralmrHurte IIpoToKpeaTopky, HO BO
VICTO BpeMe, OBOj Pe/IMIVCKY CHCTEM BOCTAHOBYBA VM eIMMUHAIMja HAa HUBHUTE JINKO-
BIL, IeTPafiupajKu ja u camaTa boropopnija Bo HejsuHaTa alicCOTyTHO CMPTHA KaTeropuja
Ha )XeHa — Majka. He Tpefa fja ce m3ocraBar u T.H. epeTnyHM cakama 3a boropoauua,
criopeq Ko 1 camata (He C/Iy4ajHO BeyHa JIeBUIIA), Ce TPETUPa KaKO aHI'e/ICKO CO3JjaHue
IpaTeHo of 6ora jja 6upie Biies/Bpara 3a Mecujara.'”” Bo cure oy Ha boropopuna, na
¥ BO Hej3MHOTO MMe MM HasuB, ce IOTeHIMpa HejsuHaTa pyHKIuja Ha Popyika.

Bo nukor Ha boropopuia ce HaceTyBaar 1 IPe>XUTOLMTE Ha HEKOTAIIHNUTe boxi-
I Ha BOjHAT4, HO CYO/IMMUPAHM Ha HMBO Ha 3aIITUTHIK VU TApaHT Ha o6ena. VimeHo,
aMmb6emnTe Ha boropopuia nocrojaHo 6une HoceHM Ha OajpalyiTe Ha XPUCTHUjaHCKUTE
apmnn.'%®

VcroBpemeHo, boroponniia ce mojaByBa 11 KaKo JIMK KOj ce 3acTallyBa 3a I'PellHN-
L[UTe [T0 HYBHOTO HaIlyIlTae Ha MaTepujaHNoT cBeT. O 0BOj acIeKT, Ha Hea MOXe Jja

14 Bo peTkuTe aHTMYKU M3BOPU BO KOM ce croMeHyBa, Gello e mpepano moumHara fgeBuia 6e3 mopof,
KOja TM Hamara fierjata M I IIPeU3BUKYBa 6omecTute M CMpTTa Kaj HoBOpojeHute. Bo Bu3aHTUCKUTE
U MOCTBM3AHTUCKIUTE M3BOPYU Ce CIIOMHYBA YIIUTE efjeH >KeHCKM feMoH, Gylou, Koja ru MMa CKOpo ucTure
kapakrepuctuku. Etumonomkn Gello moxe fia ce mosezie Bo pemanuja co Gallu, cymepo-akaficku sKeHCKM
JIeMOH, 3aMICTyBaHa BO popma Ha ,,0MK YHUIITYBa4 , 4yBap Ha moggemjeto. (M. Patera, Gello/Gylou, 27.)

1%3a ComoMoH Kako IpoTuBHUK Ha Abyzou Buan noommupso kaj G. Vikan, Art, Medicine and Magic, 79 - 80.

19 Xanaumen sHaun ,,Munoctus Boxju gap, G. Dejvidson, Recnik AndZela; VinTepecHo e a ce HanmoMeHe jieka
U aHTe/TNTe Ce TIOBP3aHM Ha HEKOj HA4MH CO SBe3/nTe, Oupejkn Bo CTapyoT 3aBeT U BO Jy/jansMoT, Hajj CeKoja
Of1 sBe3MTE KOI U Ce IOKOPYBaaT 1 ja HajaByBaaT boxjata Bosja, 67iee 10 efieH aHresn (MOOMIIMPHO BUANM: A.
Gerbran, Z. Sevalje, Re¢nik, 1121).

17 H. Yaycupuc, dyanuctiukn, 318.

1% A, Baring, J. Cashford, The Myth, 593.
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Ce I/Iefja ¥ KaKO Ha MapruHa/IM3MpaHa yIpaBuUTeIKa Ha 3aArpobHaTa Cyab1Ha Ha 1yfeTo.
Ha oBoj cTaguyMm, Bo boropopnita Mmoxke fia ce HaceTaT PeLUJUBUTE Off HEKOTALIHUTE
¢byuxuun Ha Boxxnipre Ha XMBOTOT U CMPTTA.

Ha xpaj 6u Tpebasno ga ce crioMeHaT 1 MHOTYOpOjHUTe enmuTeTy Ha boropopuia
KOV IIOBTOPHO T'O IOBP3yBaaT HEj3MHMOT MUK CO Kareropujara boxnnu — Kpearopxur.
HajnpoBokaTuBHM 07 aCIIeKT Ha XUIIOTETMYHATA IOBP3aHOCT Ha IIETOKPAaKaTa SBe3fa Co
Boropomnua, ce enurernre Ympuncka see3oa u Stella Maris (Mopcka sBe3pa).'*

Bropara nMYHOCT BO XpUCTHjaHCKaTa peuruja, Koja MOXKe Jla ce TIOBp3e CO Ipo-
¢umakTMYKaTa MOK Ha IeHTarpamMor 6m Om1 cammor XpHUCTOC WIM HeKoja Herosa
¢urypanuja. IIpuroa, muxor Ha Coduja — IIpeMyapocTa HEKaKo ce HAMETHYBA CO CBO-
uTe Tpefyucnosnuy Kon 6pojor met. Hacrpana of ouiujanHaTa JOKTpUHa, BO CPef-
HOBEKOBHIOT IIEPYOJ, Ce [10jaByBaaT MHOTY PEITUTMO3HM YUetba KOU BO HEKOj JOMEH IO
omdakaar Win ce HAFOBP3yBaaT HA XPUCTIjAHCTBOTO.

Bo Kab6asara, Bo Koja ce CMHTeTU3MPAH THOCTUYKITE TEKCTOBY, Ce II0jaByBa IMKOT
Ha [llexuna. Manndecranyjara Ha [llekiHa moTekHyBa o cTuxoBuTe Ha Ilenmameyxom,
KOU Ce OHeCyBaaT Ha , HPUCycrmeomo “ T.e. ,crnasama“ Ha Jaxse Kako BUJJIUB ,,0071ax .M
[TpsoTo cnomenyBambe Ha IllexuHa e Bo eBpejcKuTe TEKCTOBM Off, 1 BeK, Kajie Taa TO MMasia
3HAYEHETO Ha ,,6U0IUBA MAHUpecayuja‘ Ha 60>KeCTBOTO KOe MOXKe JIa Ce 0CO3Hae IIPEKy
cetnnara. Off 0OBOj aCIleKT MHTEPECHO € LITO XPUCTUjaHCTBOTO BO /mMKoT Ha Coduja ru
HOTEHIMpa TOKMY IIeTTe IpeMyapu cetnia. Ilputoa ,6udnusama manudecmayuja” Ha
60xecTBOTO He Tpeba f1a ce cdaTy GyKBaTHO KaKO MOYKHOCT 32 CETV/THO CO3HAaHNE, TYKY
HOBeKe BO JyHroBcKa cMucia. Toa 61 3Ha4esIo feKa apXeTUIIOT MOpa Jja CTaHe 00jeKT Ha
MeJUTALIVja, VIV KaKO LIITO BeJI JyHT, AATIPOj/ie HN3 T.H. ,, AKMUBHA UMAZUHAYUJA , TP IIITO
HErOBOTO 3Hauelbe Ofje[lHAlll Ke ce OTKpJe CaMo IOC/Ie JONMTOTpajHa KOHTeMIDTayja.' !

Kako aprymeHT 3a ,0o0mecmeenama“ KOHOTaIlMja Ha IeEHTarpaMoT, MOXe Ja
ce TIpeIOKNU M CTUXOT 16 ox JoBaHOBOTO OTKpOBEHNE, BO KOj Ce Bem: ,Jac, Vcyc, 2o
UCnpamue c60jom ameern, 0a 6U 20 10c6e004U 064 HA upKeume. Jac cym kopen u poo ]asudos;
cjanama seesoa HJenuya“*? CrydajHo mim HecnydajHo, [Jennunara T.e. BeHepa, xoja Bo
MHOTY PeMIMO3HI CICTEMN € ITOYNTYBaHa KaKo YTPMHCKa 1 BeuepHa sBe3na, 1 OBfe
e 6o)kecTBeH npensHak.'> Mo)keOu Ha C/IMYeH HauMH IEeTOKpaKaTa SBe3/ja MpeTcTaBeHa
Ha OpeNoBOTO KPIJIO, Ha CPEJHOBEKOBHUTE IPCTEHM Of Mumescko u Moropjerno, ja
cumbonusupa Xprcrosara Manudecranuja Bo Anokannmncara /c. 18 u 19/

Bo 06uz #a ce HAaYHAT IATAHCKIITE ACOLMjALNMY IIOBP3AHN CO MIETOKPAKATa SBe3a
BepojaTHO 611 OMI0 HAjCOOABETHO fia Ce CIIOMEHAT HAPOJHNUTE BepyBarba IIOBP3aHM CO
sBe3pgure. CIoper; OBYe BepyBama, SBe3[UTe Ce IIOBP3aHM CO CyfOMHATa Ha JIyfeTo U
BJ/IMjaaT HA 3eMHITe CITydyBatba. Bo HapogHaTa MITOIOrNMja, T0CEOHO 3HAYEHE MM € [JAZIEHO
Ha COSBe3fiujaTa U Ha OfpefeHM rojeMu sBe3an. Taka Ha npumep Benepa e cmerana 3a
Ympuncka (3opuuk, Caboincka sBesfia, [lenuia, 3opwayva) u Beuepra see3oa (Beuepuuiia,
Beuepmaua), BO CKJIafi CO IIepUOAOT Off A€HOT M HOKTa Kora ce I10jaByBa Ha He60T0.'”

19 A. Baring, ]. Cashford, The Myth, 549, 558.

! A. Baring, J. Cashford, The Myth, 639.

"' A. Baring, J. Cashford, The Myth, 648.

112 Bu6nuja, 1240.

1> Bugu morope Bo TEKCTOT 3a ETOKpaKara sBe3fa Kako cuM6or1 Ha Virap.

! By orope Bo TeKCTOT 3a OPEIOT Kako XpucToB cuMO0/ BO ATIOKa/IMIICaTa.
!> CnoBencka muronoruja, 191 - 192.
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Bo ¢onxmopor ce HaupyBa 1 Ha Tparu Of, Kyam KoM sée30ume. Taka MO OIIITO-
CTIOBEHCKITE IIPETCTABH, SBE3[JUTE Ce HEPACKIMH/INBO ITOBP3aHN CO Y0BEKOBAaTa CyAOMHa.
I[TocTojaT BepyBama fgeKka Ha HeOOTO MMa OHOJIKY SBE3/M KOJIKY IITO ¥IMa IyFe Ha 3eMjaTa,
VI JleKa CO parameTo Ha Y0BEKOT, Ha HeOOTO ce manu HoBa sBe3zia (Bor w anrenmre
IaJIaT CBeKa), Koja pacTe 3aeflHO CO CBOjOT HOCUTET,  II0 HeroBara CMPT ce 'ac U ITara Ha
3emjaTa.''® Kaj cure CnoBeHy, NarabeTo Ha SBe3jjaTa ce TONKYBa Kako CMPT Ha Hej3UHVOT
3€MCKI JIBOjHMUK.

BoenHo, Kaj cuTe CTIOBEHCKM HapOAU ce CpeKaBaar 1 3abpaHute (Tabya) 3a 6poere
Ha SBe3[Vl WM Ha BIEPyBame IIPCT BO SBe3fa, OM/ejKN ce CMeTasIo fleKa aKo YOBEK IO
IIpaBIY TOA, MOXKE /ja HalJle Ha CBOjaTa SBe3/ja Koja Ke IajjHe U Ke ce yracy, Ia Y0BeKOT Ke
ympe.'”

Criopen HeKOM BepyBarba, BO SBE3/IM Ce IpeTBapaaT AYLINTE Ha YMPEHNUTe, U TOA
HajueCTo Ha CaMOyOMjIIiTe TN Ha HEKPCTeHNTe fena. Bo 06/muKoT Ha sBe3fia MOXKe fia ce
I10jaBaT U JEMOHCKI JINIIA.

Bo HapopHara MuTonormja ce CMeTaso JeKa CjajoT Ha SBE3AMTE MMAl MAarucKo
JI€jCTBO KO€ MOXKeJIO Jia Ce YIIOTpe6y KaKo 3aIITuTa 3a IPeAMeTHUTe Ha 3eMjaTa. Taka, of
sBe3feHo He6Oo O1le OCTaBaHM OfpefeH N IPeMETH IOBP3aHI CO IUIOFHOCTA Ha POROT/
JIeTHUHATA VIV )KMBOTHIITE, CO LIeJI I0TOA BELITEPKITE f1a He MOXKAT /ja MM Harakocrar.'®
3a sBe3quTe Ce MOBP3aHM 1 OfPENeHN rarama 3a JeTHUHATA, PUTYAIU 32 IVIOFHOCT Ha
HKOOMTOKOT U C/IMYHY BepyBarba.

[TonmceMaHTUYHOCTA Ha IIEHTArpaMoT He Tpeba ha ce cMeTa KaKo XCHIMKEI BO
06yMTe 32 HETOBOTO TOJIKYBatbe, OUIEjKI ,,e0HO3HAUHOCIA e 3HAK HA Ca60cm, 000eKa
napadokcom ce mpemupa Kako Hajeonemo 0yxosHo 6oeamcmao '’ OBa ImpennMIHAPHO
MCTPKyBarbe Ha 3HAYEHEeTO Ha IIEHTArPaMoT BEPOjaTHO PeAN3BIKa II0BEKe MMPaIlarba,
OTKOJIKY LITO HOHYAM ofroBopu. ITa cemak, Ha CaMHOT Kpaj OfpefeHN 3aK/IydOL cMeaT
ma ce reHepaimmsypaar. OaKTOT [eKa TEPUTOPMjATHUTE PAMKMU Of KOV MOTEKHYBAaT
mpuMepute oImarteHNH BO OBa MCTPAXKYBalbe, BO CPEJHOBEKOBHUOT IIepuof Oue
HacereHn of C/IOBeHM, JO3BOTyBa alpMOPM [id Ce IPeTIIOCTaB) CUHKPETHYHOCTA Ha
XPUCTHjaHCTBOTO Off €[Ha, I MAraHCKUTe KYITOBU Of Apyra cTpaHa. Bo HagBoperrHO
OpVEHTVPAHWUTEe PEeINIMO3HN CUCTEMM, KAKBO IITO € 1 XPUCTHjAHCTBOTO, BAXKHO
MeCTO 3aB3eMajie IOTIIONHNUTE MPOEKUMN T.e. Ha[[BOPELIHIOT /MK Ha apXeTUIOT. Toa
OBO3MOXXYBaJIO, IPOMI[MPAHATA C/IMKA BO CBECTA Ha IaTaHCKITE OIIITECTBEHNU CJIOEBI BO
rozeMa Mepa fia ce 3aMeHI co HecBecHa coppxuHa. Kako mro Berm ®. Enrenc: ,, 00edHau
UBHUKHAMA, penueujama cexoeaul 3a0picysa ussecer 6poj Ha npemcmasu HacneoeHu 0o
npemxooHume epemutoa, Oudejku 60 cume obnacmu Ha udeonozujama, mpaouyujama ce
jasysa xaxo ucknyuumenuo xousepsamusna cuna'** Ilpuroa Tpeba fa ce mpeTnocTaBy
JieKa [IOCTOEHeTO Ha [iBe TIapajIe/IHN PeIUTMO3HI MAaTPULIM HOBEJIO IO HONCTOBETYBAbe
Ha ofpenieH) apxeTnnosy. OBa HEMIHOBHO Pe3y/ITIPA/IO CO IPOBOLMPAlbe Ha OfipefieH
MOMEHT KOTa BaKBIMOT KOMIVWIVMPAH apXeTWUIl 3all0YHAI PErPecHBHO Ja ce Bpaka BO

!¢ Cnosencka muronoruja, 191 - 192.
' CnoBencka mutonoruja, 191 - 192,
'8 CnoBencka muronoruja, 191 - 192.
"9 K. T. Jynr, Yosex, 24.

120 1. OBuapos, bwearapckn, 69 - 70.
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HOHMCKUTE Y TI0apXaNYHIU CTAMyMI, a CO TOA Ce II0jaBIIa OIACHOCTA Off CHEMYBaIbe T.e.
ox 3abopaBarbe Ha HeroBaTa Marpuia.'?!
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HeHTarpaM BO CPEHNOT BEK - IIPETMMIHAPHN UCTPpa)XKyBarba Bp3 OCHOBA Ha 6anKaHCKUTE IIpuMepn

The Pentagram in the Middle Ages - Preliminary researches into its meanings
Orhideja Zorova

The pentagram as a decorative and symbolical motif can be detected on many various
kinds of objects from the material heritage of the Middle Ages, such as: rings, plastic art, mo-
saics, fresco — paintings, pottery, graphites inscribed on different materials (columns, stones,
church walls etc.), bone — amulets, funeral monuments, and even ethnological objects used
for decorating ritual loaves. The territorial frames of the research consist of examples that
originate from the Balkan Penisula. Although different at first glance, all these objects which
used as the basis of presentation of a concrete symbol - the pentagram - seem to have
something in common, and that would be the connection with Christianity as an official
religious system , on one hand, and the paganic cults and rituals, on the other hand.

The medieval jewellery, although it seems to have dominant Christian characteris-
tics, transcribes many archaic, magical and prophylastic features. The use of the pentagram
as a symbolical motif on the rings ( fig. 1 — 28), so far has been interpreted as a presenta-
tion of the evangelical sign of Luke, as a painter of the Holy Virgin, or as a symbol of the
Holy Virgin herself. This interpretation was probably the main impulse of this research for
the subject behind the pentagram. It seems that its presentation on a object such as the
ring allows us to search for the most intimate and personal beliefs transcribed through a
simple sign, the pentagram.

Christian examples of plastic art (fig. 32-34), mosaics (fig. 35) and fresco - paintings
(fig. 36-40) give two basic explanations of the significance of the pentagram. It is impor-
tant that its use is always in relation to the divinity as a category. Thus, the subject behind
the pentagram is Mary or Christ, i.e. Sophia as his figuration. At this point it is impossible
to exclude all the religious systems of the civilizations from which Christianity emerged as
doctrine. Here we have in mind the Mesopotamian and Kaan mythology where the pen-
tagram is a symbol for the planet Venus, the Morning and Evening star, and so correlates
to some female goddesses such as Inana, Anat and Asherat. Its power can be best shown in
the Hebraic amulet that protects against Lilith and her destructive power (fig. 51).

Traces of divinisation of the stars (and the pentagram is a kind of a star) are notica-
ble in the ethnographical objects (fig. 49) and beliefs. Here the pentagram is mostly used as
a prophylactic symbol that protects from evil, spell casting eyes and brings welfare. At this
stage the subject is of no importance, since the ethnographical materials consist of many
paganic manifestations of the cults and rituals.

The paganic polysemantical symbolism of the pentagram, through its manifesta-
tions on the medieval pottery (fig. 29-31), graffiti (fig. 41-46), bone-amulet (fig. 47) and
funeral monuments - steéci (fig. 48), give yet another spectrum of possible significance/
meanings that could be transcibed to the pentagram as a symbol or a sign. Thus, it is
treated as a corporational device of legacy, or as a divine symbol that associates to a divine
subject, unknown at this stage of the research. The best example for its divine nature is the
bone - amulet from Pliska, Bulgaria (fig. 47), where the inscribed composition and the
object itself talk of the ritual background of the performance in which the bone-amulet
was used. Thus the pentagram incorporated between the presented animals and signs,
shows close relations with the unicorn and the deer, who represent some aspects of the

pagan mythology.
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All the results gathered by this study, instead of giving answers, present more ques-
tions to the problem of the meaning of the pentagram. Therefore the study itself presents
a preliminary research that would allow us to create a basic archetype/ archetypes with
which the pentagram can be related. It becomes clear that the original matrix of the pen-
tagram was lost through the centuries, and we can only sense its primal significance and
power. But through analyses that consist of different objects, sepulchral and secular, we
hope to get as close as possible to the subject/ subjects and the beliefs behind the penta-
gram.
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ITenTarpam Bo CPeHMOT BeK - MPeIMMUHAPHM UCTPAXKYBarba BP3 OCHOBA HA OA/IKAHCKIUTE TPUMepH

13 14 15

CpeonosexosHu npcmenu: . 1: T'paduwme - Taop (K. Pucmos, I'paduwme - Taop, cn. 7); cn: 2 Bpecmo - Byp-
namuya, c. Bunuuanu - Benec (E. Manesa, Cpeonosexosen nakum, T. 91, 93/18); cn. 3: Bpecmo - Bypnamuua,
¢. Bunuuanu - Benec (P. Ilemposuh, Komancka xynmypa, 143, T. XVII, cn. 2); cn. 4: Bpecmo - Bypnamuuya,
¢. Bunuuanu - Benec (P. Ilemposuh, Komancka xynmypa, 143, T. XVII, cn. 3); cn. 5: Bpecmo - Bypnamuuya,
¢. Bunuuanu - Benec (P. Ilemposuh, Komancka kynmypa, 143, T. XVII, cn. 6); cn. 6: Bpecmo — Bypnamuuya,
c. Bunuuanu - Benec (P. Ilemposuh, Komarncka kynmypa, 143, T. XVII, cn. 9); cn. 7: Lpkeuwme, Heeomuro
- Hemup Kanuja (E. Manesa, Cpednosexosen naxum, T. 93, 31/132); cn. 8: Lipkeuwme, Hezomuno - Jemup
Kanuja, My3sej na Maxedonuja, une. bp. 200-VII; cr. 9: ckoncku pezuo (Henyonukysano); cn. 10 u 11: Shurdah
(Sarda) - Anbanuja (H. Spahiu, D. Komata, Shurdah, 333, pl. X, 13; 336, pl. XIII, 6); cn. 12: Kaljaja Dalmaces
(P. lemposuh, Komarcka kynmypa, 143, T. XVII, cn. 12); cn. 13: Zdrijac (]. Belosevié, Materijalna, T. XLITI,
30); cn. 14 u 15: nenosnamu Haolanuwma, Xpeamcka (Arheoloski muzej, 194);
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cn. 16 u 17: Muwescko 1 u 2 OK. H. Boxcaposa, Cnassnu, 309, ci. 6 u 7); cn. 18: Muwescko (P. Ilemposuh,
Komancka kynmypa, 146, T. XX, cn. 2); cn. 19: Mozopjeno (P. Ilemposuh, Komarncka kynmypa, 146, T. XX, sl.
9); cn. 20: I'anuue - Byzapuja (OK. H. Bescaposa, Cnassnu, 242); cn. 21: Tamsuepao (P. Ilemposuh, Komarcka
kynmypa, 144, T. XVIII, cn. 33); cn. 22: Bunua (P. Ilemposuh, Komaricka kynmypa, 144, T. XVIII, cn. 30); cn.
23: Pac (M. Ilonosuh, Cmapu 2pad, 43); cn. 24, 25, 26, 27 u 28: Halitk Perk xonexyuja (G. Kéroglu, Byzantine
amulets, 16)
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ITeHTarpaM BO CPeHMOT BeK - MPEMVMMHAPHY UCTPaXKyBaba BP3 OCHOBA Ha GA/IKaHCKMUTE IPUMepU
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Cn. 29: snayu ynompe6ysanu Ha kepamuuku npouszsoou (Z. Vana, Die welt, 133)
Cr. 30: cpednosexosen kepamuuku cad oo [jadoso (Boris D. Borisov, Djadovo, 142, sl. 170)
Cn. 31: doynoanmuuxu noknoney, 00 Bumona (T. Janaxuescku, Youxayuja, 37, ca. 20)
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Cn. 32: onmapnua nnoua 00 Ce. Copuja - Oxpuo (K. Ilempos, Jekopamusna, 128, cz. 3)

Cn. 33: mepmepna nnoua 00 Mopoosuc (C. Pununosa, Apxumexmoncka, T. LXXXVIII, cn. 1)

Cr. 34: cnnumcka kpemunnuya (Starohrvatska prosvijeta, 111, serija-svezak 28 - 29, 2001-2002, Split, 2002,
37)

Cn. 35: mosauuen opramenm 00 Ce. Coduja - Llapuepad (O. M. Dalton, Byzantine, 341, fig. 206)
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ITeHTarpaM BO CPeHMOT BeK - MPEMVMMHAPHY UCTPaXKyBaha BP3 OCHOBA Ha 6A/IKaHCKMUTE IPUMepH

Cn. 36: IIpeobpascenue, Cmapo Haeopuuuno - Maxedonuja (B. Maxo, Teomempujcku, 49, c. 26)
Cn. 37: yenmpanna onmapua ancuda Ha I'pauanuya - Kocoso (B. Maxo, Teomempujcku, 50, cn. 27)
Cn. 38: IIpemyopocma, [Jeuanu — Kocoso (B. Maxo, Teomempujcku, 50, c. 29)

Cn. 39: Hpeo6pameﬂue, Jleuanu - Kocoso (B. Maxo, I'eomempujcku, 51, cn. 31)

Cn. 40: IIpeobpascenue, uxona na Anopej Pybmos (B. Maxo, T'eomempujcku, 51, cn. 32)
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Cn. 41: cmon6 00 ITnucka - Byeapuja (/1. [Jonuesa - Ilemkosa, 3uauu, 32, 06p. 3)
Cn. 42: saposruuxu 6n10k 00 Ipecnas — Byzapuja (I]. Osuapos, boneapcku, Tabn. I)
Cn. 43: mepmepen cmon6 00 Inucka - Byeapuja (1. Osuapos, beneapcxu, Ta6n. LXI)
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ITenTarpam Bo CPeHMOT BeK - MPeIMMUHAPHM UCTPAXKYBarba BP3 OCHOBA HA OA/IKAHCKIUTE TPUMepH
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Cn. 44: Kamen 00 Inucka - Byzapuja (1. Osuapos, beneapcku cpeonosexosru, Tabn. LXXXIV, 2)
Cn. 45: newumepna xapna 00 Kasapua - Byzapuja (1. Osuapos, boneapcku, Ta6n. CX, 3)
Cn. 46: ypxea 00 Ilepruk - byzapuja (. Osuapos, Beneapcku, Tabn. CXXII, 1, 2)



Opxudeja 3oposa

47
h.,,..rt--""l"rrr./al"‘
N o /
N \;
' ‘."A‘ :
| R .
| ¥ 2
| ]
[ ] [ ’
: 5 ‘

[ ’

: / -
: - ;
. ’
i~
hal;-

48

Cr. 47: kockeHo pokue 00 Inucka - Byzapuja (/1. [lonuesa — Ilemkosa, 3nayu, 165, T. XXV, cn.7)
Cn. 48: cpedrosexosna nadepobna nnoua 00 Tpn — Bocna u Xepuyeeosuna (A. Conosjes, Cumbonuxa, 50, cn.
32)

81



82

ITenTarpam Bo CPeHMOT BeK - MPeIMMUHAPHM UCTPAXKYBarba BP3 OCHOBA HA OA/IKAHCKIUTE TPUMepH
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Cn. 49: wapanka 00 Omuwux — Cpéuja (II. Kocmux, 36upka, 96, T. III, cn. 2)

Cn. 50: amajnucku neuam 00 denomo De occulta philosophia na Kopnenuj Aepuna (E. A. Volis Badz, Amajlije,
229)

Cn. 51: Xebpejcku amjnuu 00 pakonucom na Kabanama (E. A. Volis Badz, Amajlije, 230)



MuUTONOrn3nupaHoOTO ryMHO BO CIOBEHCKAaTa
TpafUIMOHAaNHA KyITypa - I

Huxoc Yaycuduc

This work is pointed towards the semiotic and mythological aspects of the threshing
floor in Slavic culture, including the period from the Middle Ages till the contemporary folk-
lore. According to the real form and the functions of the threshing floor, its dynamical cosmo-
logical symbolic is stressed, accenting its celestial character: - threshing floor = sky/heaven;
- the hinge = axis mundi; - the circular movement of the animals = cyclical dynamics of the
celestial bodies. A few myths referring to this particular object are elaborated. “The threshing
Floor where the Birds are threshing Immortelle” is explicitly represented in the stories from
Macedonia and Bulgaria, while implicitly its presence can be noticed in the Balkan rituals
connected with the “Christmas Straw” and the legends of “The Milky Way” (“Godfather s
Straw”/”Kumova slama”). The relation between the mythologized threshing floor and the
faries is elaborated through the components “Fairies’ Threshing Floor” (“Vilino gumno”, “Ju-
dinsko horo”), present throughout toponyms and legends. The second part of this work will
give elaboration to the motif of the “Metallic Threshing Floor”.

CumbonuKara Ha [yMHOTO € HETIOCpeHO 6asnpaHa Bp3 HETOBUTE PeaTHN O0eTexja
n (bYHKI_H/H/H/I, KOU C€ BIIPOYEM HATAJIOXKEHN 1 BO eTI/IMOHOTI/IjaTa Ha HETOBUTE CJIOBEHCKIN
HasuBM.' Toa e 06jexT BO BIJI Ha KPY>KeH IUIOLITa, GOpMMpaH Ha U3paMHeTa J HaTallKaHa
3eMja. Bo leHTapoT Ha IVTOIITA/IOT € IOCTaBeH CTOXXEPOT Ha 'yMHOTO, M3pabOTeH Off CHIeH
IpBeH cToN0, 3a01eH BO 3eMjaTa WM I1aK CTe6JI0 Off APBO KOCLITO PACTEIO Ha TOA MECTO.
[ymHOTO Ciy»X1 TIpeq cé 3a BpIllelbe Ha JKUTOTO, TaKa IITO K/IACjeTo Ke ce TIOCTE/N Ha 3eMja
M IIPEKY Hero Ke ce ITYIITH Jja Tasy JOOUTOKOT (Ipeft Cé KObIL), KOj € Bp3aH 3a CTOXEPOT M BO
KPYT ce BpTU HM3 I'yMHOTO. OCBeH 3a 0Baa IOMUHAaHTHA (PYHKIIUja, [YMHOTO Ce KOPYUCTENIO
n 3a I[pyI‘I/I IIPOM3BOTCTBEHN IIPOLIECH, KAKO Ha IIPUMEP: - I/I3pa60TKa Ha IIpEeIHu, HPYI‘I/I
CaJIoBM, TY/IM U KepaMuy (IIOATOTOBKA Ha IVIMHATA T.e. KaJITa, OO/IMKYBalbe I CyIIehe); -
MeTanypruja (IIOATOTBKA Ha pyiaTa 3a TOIEbe); - U3paboTKa Ha IPBeH jaryleH (ClIoXKyBambe
U ropeme Ha JpBoTO). PaMHaTa MOBpIIVHA Ha T'YMHOTO, IOPaJ} CBOjaTa COOABETHOCT,
ce KOPUCTe/a U 32 HEeIPOMU3BOJCTBEHNU MOTPeOU - KaKO MeCTO Kajle KUTeJUTe Ha efHa
Hacenn6a ce cobupare Mo pasHu MOBOAY (OTOBOPH, IPOC/IABH, 06pe/n).?

! JlekcemaTa 2ymHO ce 6asupa Bp3 IPACIOBEHCKOTO *gU-mbno, 4ij KOPeH, MaK ce MOBP3yBa CO KPYIHMOT

poraT 0OUTOK KOj Ce YMHM JIeKa I3BBOPHO TO M3BeIyBasl BPIICHETO - OCHOBHATA yTUINTAapHa (yHKIIMja Ha
oBoj o6jext (P. Skok, Etimologijski ... ; M. ®acmep, dtumonorudeckuii ...). HasuBoT moxk, ro mpercraByBa
AMHAMUYKMOT aCMeKT Ha TYMHOTO T.e. ,Te4ereTo  / JABIDKEIETO - Ha JOOMTOKOT WIM OHa IITO TOj TO
cumbommaupan (M. Gacmep, OtumMonorndecknii ... ). Tpetuor Hasus xapman (6yr.) unm zapman (ykp.) Ke ce
obujieMe fja ro MPOTOIKYBaMe BO HapeJHNUTe [/IaBIL.

CraBstHCKIE JPEBHOCTH ... 1, 569-571; M. C. ®ununosnh, bakapHo ..., 19, 22, 23, 29, 30; V1. Benennkos, Mep-
HOTO ..., 80.
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MuTonorusupaHoTO TYyMHO BO CJTOBEHCKAaTa TPaiMIIMOHa/THA KYATypa - |

[yMHOTO, 3a€[HO CO CTOXEPOT, HOCK BO cebe ¥ CHIHO MOTEHI[MpaH 0OperHo-
MAaryucKu M MUTCKO-CMMOOJMYKY KapaKTep KOj JOCEeralllHUTe MCTPaKyBaull HajyecTo
O OmpefienyBae KaKo CEKYH/iapeH, OHOCHO BTeMe/IeH MM IPOM3/Ie3eH Off HeTOBUTE
CTONAHCKY T.e. yTInTapHM QyHKImu.> Bo HammoT o6uy 3a OTKpMBarbe Ha 0BOj acIIeKT,
HJle TPrHyBaMe OJ CTaBOT JeKa MUTCKaTa ¥ YTWIMTapHara (YHKIMja Ha TyMHOTO
ce TOflefHAKBO BayKHM, a Ce TI0jaByBaje U pas3BuBaje IapajielHo, BO HEPAaCKMH/INMBA
Merfyce6Ha Bpcka. basupajkn ce Bp3 0Boj cTaB, yOeeH! cMe fleKa BO apXalqHIUTe KyITypH,
TYMHOTO OMJIO BO JICTO BpeMe U YTUINTapeH U KY/ITeH 00jeKT, OffHOCHO MUTOIOIM3MpPaH
YTWINTapeH 00jeKT WM YTUINTApU3UpPaH MUTCKY 00jeKT.!

I. Kocmonomka cM00IMKa Ha TYMHOTO

CHOpe,T.[ €oHaTa O HallNTE€ CTAPTHN XWUIIOTE3M, FyMHOTO HaijBO 6]/[710 KYyITeH
00jexT, KOj co cBojara IpaBWIHA KPY)XHa (OopMa 1 [EHTPATHO MOCTABEHMOT CTONMO -
CTOXep, TO MPETCTaBYBAJIO CBETOT BO [I0OANA, MIN eIHOTO Off HErOBUTE JIBE Ofjfie/THM
HUBOMU (3eMja, He60). Bo cute crydan, eHTpa/THUOT CTOXKep ' MaHMU(eCTUpaT MUTCKITE
IPETCTABY 33 KOCMUUKUOM CMOM6 KOj TO OPTaHU3Mpa U OAP>KyBa KOCMOCOT, KaKO I
IPETCTABUTE 32 KOCMUUKAMA 0CKA, OKOTY KOja Ce OABMBAAT CUTE ACIIEKTI Ha HETOBOTO
AMHAMIYKO TTocToetbe. HepaspeneH, a MoXXe6u Lypu i1 IpuMapeH e/IeMEHT Ha ITyMHOTO €
JKMBOTHOTO, KO€ BP3aHO 32 CTOXKEPOT Ce [IBVDKY BO KPYT OKOJIY Hero. MajKy e BepojaTHO
JleKa YOBEKOT IO peannaupa IFyMHOTO CIIOpes OFHATIPES IIOATOTBEH ,MEHTA/IeH IPOEKT,
TYKy AeKa T¥ COITIefa/ HaBefjeHNTe KOCMOJIOIIKY 3Hadera TaKa IITO CIYYajHO TO
HabpynyBan (1 ce QacumHUpan) of IPaBWIHOTO KpyXKelbe Ha XUBOTHOTO, Koe 0110
BP3aHO OKOJTy HeKoe ApBo. [Tpy Toa, IT0CTOjaHOTO, IIEPUOANIHO M BPEMEHCKY TEMITMPAHO
»loarame* 1 ,oflere Ha >XXVBOTHOTO, MHTep(depupano cO HEroBUTE JICKYCTBa 3a
HEPUOAYIHITE IVK/TYCH BO IPUPOJATA, 2 BO BU3Ye/THa CMIC/IA MOYKeb1 HajHETIOCPEHO -
CO KPY>KHOTO WV TTOMYKPY>KHO JBVDKEHE Ha COSBE3/1jaTa, Ha COHIIETO U Ha MecedyHaTa
110 He60T0. MOXkeb1 HajueaHO, TYMHOTO MHTepdepupano co HOKHOTO sBe3fieHo Hebo,
Kajie OfipesieHN SBe3fu WK cosBesanja (mper cé ITomapHaTa SBe3fa) CTOjaT HEITO/BYDKHIL,
JOfeKa OKO/MHNTE - IIOCTENEHO KPY’KaT OKOAy HUB. VIMaMe IOBOAM Aa BepyBaMe feKa
CIIOpef, OBOj KOHIEIIT O1M/I0 00jaCHETO I [IBYDKEEHETO HA COHLIETO VM MECEUNHATA, 1 IIOKPA]
TOQA IITO HMBHATA pOTaqua HE C€ O[IBMIBajIa BO XOPM3OHTA/THOTO, TYKY BO BEPTUKATTHOTO
paMHUIITe Ha HeOOTO.

ITpu oBa cuMOOITIKO M3e[HATYBaE HA HEOOTO 1 TYMHOTO, He Ce aKTYalInu3nupano
CaMO HMBOTO Ha OOIMKOT Ha CBETOT 1IN HEGOTO, TYKy U HErOBOTO (PYHKIMOHATHO
HUBO, OJHOCHO CHINTE T.e. paKTOpUTE LITO ja peann3yMpaar HeroBaTa KMHAMMKA.
Ha oBa HNBO, J)KUBOTHUTE LIITO pr)KaT HU3 FYMHOTO, KOHCEKBEHTHO Ke ce n3egHayar co
o0jexTHTe IITO KPyXKaT HU3 HeOOTO (cosBe3quja, COHIle, MeCednHa), HO U O (GaKTOpOT
(cwnata, eHeprumjara) WITO ja peajn3upa HUBHATA AMHAMUKAa. Bo oBaa KOHCTemanuja,
CTOXXePOT - KAaKO HABMAYM IIaCHBEH eleMeHT, Ke ja JoOue MCKIy4IMTeNTHO BaKHATA
¢yHKIMja Ha HeMaHUeCTeH OpP)KyBad, HafI/IefyBad, ypeAyBad, KOHTPOIOP Ha
KOCMMYKaTa IMHaMMKa. VieHTnhUKyBajKy To CTOXepOT co cebe caMIOT ¥ CO CBOjaTa
V[HTeHHI/Ija 3a praByBaH)e n ype;[yBaH,e Ha BCEJIEHATa, YOBEKOT BO HETO Ke ro mpounupa

> M. C. ®ummnosnh, bakapHo ..., 19, 23, 29-31; V1. Benegukos, MennoTo ..., 80.
4 3a HallNTe KOHeIUn OKO}'IY HpOTKaeHOCTa Ha MUTCKOTO " yTI/IIII/ITapHOTO (r[a J:[Yp]/[ n o;apeueH CTeIIeH Ha
IPMMapHOCT Ha MUTCKOTO), Bupu: H. Yaycunnc, O6pepor ... ; H. Yaycnpuc, VIHTepancunnamHapHo ... .



Huxkoc Yaycuouc

BPXOBHMOT €HTUTET Ha MAEJHOTO HIBO Ha BceleHara - (pakropoT (bor) koj co cBojaTa
TIOCTOjaHOCT M CTAOMTHOCT ja OpraHM3Mpa, HaJTeffyBa BCelleHaTa I PAaKOBOMIM CO Hea.

Bo xmBOTHHUTE KOM Ke ce HajaaT Ha I'yMHOTO, BeKe IIpef Toa O1e MHBECTUPaHN
Pa3HM MUTCKO-CHMOOINYKI 3HAYe b3, IIITO [TTABHO Ce OfHecyBasie Ha chepaTa Ha HUBHOTO
TIOYNTYBarbe KaKO TOTeMH, OJHOCHO KaKo KMBOTHU BP3 KoM ce 6asypa ersucTeHIujaTa
T.e. TIOCTOCIETO Ha 3aeJHNIIATA, IPOIIMPEHN 1 Ha QYHKI[MjaTa Ha HEj3VHU POJUTENN
T.e. Ipenuu. Bo 0Boj c1oj Ha cBoUTe cTapy 3Havyerba U HOBUTE KOCMOJIOIIKY (YHKIINN,
JKMBOTHUTE Ke Ce IIPeTBOpAT BO O0XKeCTBa - 3aCTAITHUIIN Ha Ofie/THUTe HeOeCKH Tena, HO
U Ha BeKe HaBefleHNTe HeOeCKN CUIIH IITO BlIajieaT Co HYBHATa IHAMUKa.®

AKo To TIOT/IefHEMe 3eMjOfIeNICKOTO TYMHO HU3 €leH BaKOB MUTCKO- KOCMOJIOIIKY
aCIIeKT, HerOBUTE YTIIUTAPHY (PYHKLMI MOXKAT [YPU [ja HY Ce BULAT M KAKO HEfJOBOTHO
OIpaBJjaHM, Off eJHOCTABHA NpPUYMHA LITO BPIIEHETO Ha >KUTOTO (OBOjyBameTo Ha
3PHOTO Of K/IacjeTo) MOXe Jja Ce M3BefyBa JOBOTHO eEeKTHO U Ha APYT HAUMH - IPEKy
Miatembe (yaupame co CIelyjaieH BIj alaTKy), IIpK IITO KPy>KHaTa popMa Ha TyMHOTO
He e ocobeHo ompasziaHa. [lopagn oBa, moMucryBaMe fleKa M3BOPHATA NMpUYMHA (MIIN
6apeM JIOTIONTHUTETHA MOTVBAIMja) 3a BpIIehe )KUTO Ha TYMHOTO, MOXKeOU ce cocToena
BO YIMHOT Ha HETOBO OCBETYBahe, IIPEKY MOOKYBakhe Ha CBETUOT IIPOCTOP (CAaKPaTHOTO
TYMHO) U CTaBame BO HeITOCPefieH KOHTAKT CO CaKpaaTHUTe CMMOOIH IOIVIPaHN Ha HETO.
Tyka MucmuMe Ha CTOXKepOT, KOj TO IPeTCTaByBaT 60)KeCTBOTO® ¥ Ha SKUBOTHUTE (KO,
roBefia), KOM CO CBOETO CAaKpaIM3MpaHO KPYXKHO JABVDKEHE ¥ JOIMPOT CO KOMNTATa,
Tpebane fla TO permaMeHTMpaaT T.e. BepMPUKyBaaT IPeMUHOT Ha >KUTOTO Off ,,OHOj
cBeT“ (CBETOT Ha IPMPOJHOTO, HA JUBOTO, Ha GOTOBCKOTO) BO ,,0BOj CBeT (CBeT Ha
KY/ITYPamTHOTO, Ha IIMTOMOTO U Ha YOBEYKOTO).”

Bo mpumor Ha HaBe#eHMTe TONKyBama TOBOPAT OpPOjHM O0OpeFHO-MarucKu
TPaluIIMyU KOU O CKOPO Ce M3BeyBasie Ha TYMHOTO, MM 617Te HOCPEHO U HETOCPETHO
IIOBpP3aHM co Hero. Bo oBaa mpuropa Ke fjajieMe KpaToK IIperyesi Ha BaKBMOT MaTepyjas
KOj Ce OJIHECYBa Ha CTTOBEHCKIOT (OTIKIIOP.

II. I'ymHOTO BO OOpemuTe

Bo TTosncka, r[yMHOTO IIpef BPIIEHETO Ce MOIPCKYBAIO CO CBeTa BOJA MIIM CO COIL
Bo oxommHuara Ha Psasanp (Pycuja), meBojku mpaBese Kojadu M I' HOCele Ha TyMHOTO,
3a Jja TO ,IIOBMKAaT JICTOTO U 3a Jja 06e30eNaT yCIellHa >KeTBa. 3a Ja ce Ipeu3BUKa
o6uen pog, Bo Victouna Cp6uja, pes BeermeTo Ha XUTOTO, ZOMaKMHOT IIpaBe/ KPCT Ha
IyMHOTO, TaKa LITO YeKOpe/l HM3 Hero Off 3allaj KOH JICTOK 1 Of ceBep KoH jyr. Kpyr co
BIMIIAH KPCT, Ha [yMHOTO ce LpTain 1 Bo ITorecje, 3a BpeMe Ha 6O>KMKHATA Bedepa Koja
Tamy ce opranusupaa. 3a Boxk, Ha ryMHOTO ce n3BefyBae u apyru obpenu. Bo Cpouja
u bocHa nMaso 0614aj, OKOZTy CTOXXepOT Jia e II0CTaBy O0KMKHA C/TaMa U TyKa IPMBUTHO
Za ce u3Befie BpIIN/Oa, 3a yCIIeX Ha IIpeTCTojHaTa >keTBa. Hekape, Taa clama ce octaBaia

@

Bo TpazuioHa HaTa CIOBEHCKA KYITypa ce Zo6po mo3HaTu 300MopdHMUTE CMMOO/IN Ha COHIETO (HajuecTo
KaKo KO, ITUIIA), Ha MeceuynHaTa (Kako KpaBa) U Ha cosBe3/mjaTa (3071jak). 3a oBa BUAY TIOLOTY.

Buan Hatamy (HauiTe IIPBY COIVIEAyBarba 3a BAKBMOT KapakTep Ha CToXxepoT u rymuoro: H. Yaycnpuc,
CTOXEepoT ... , 14, 15)

VI neHec MMOTKOBMIIATA HA KOWOT (= KONNTO) e cMMOOTT Ha cpeKaTa ¥ yCIIeXOT, IITO ce 6a3npa Ha ra3embeTo
Ha CBETOTO KMBOTHO (M1 60>KeCTBOTO), Kako popMa Ha IIpeHOC Ha HeroBuTe MoK1 Bp3 3emjata (R. Katici¢,
Hoditi ... ). 3a oBue acniektu: T. MojtoB, Mur ... , iaBa 6 / 3.
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fa crou cé 10 CTIeHOTO BUCTUHCKO Bpiueme. Ha Toj fien, Bo benopycuja qoMakuHoT, Ha
TYMHOTO M3BefyBal 0Opel KOj IO IPEeTCKaXyBa/l YIEeXOT Ha 3eMjOHe/ICKUTe KYATYpU.
Bo Xpsarcka u BojBopuHa, TaMy ce peanusyupano oOpefHo Bpluewe (3a ga ce 06e36enn
Zobap pop), Ipy LITO )XMBOTHUTE TV 3aMeHyBaJIe Jella KO, BUKajKI KaKO XVBOTHH, Ce
IBIDKeJIe OKOJIY CTOXKepoT. Bo pasHy Impuropy, Ha TyMHOTO Ce OpraHusyupae Cpefnou Ha
MJIaJIHATa, IPOC/IeeHN CO IIeCHM Y TaHIL.®

Bo mapopHuTe BepyBama, [yMHOTO € MECTO Ha COOMparbe Ha CAMOBWJIM, BEIUTEPKI
U IPYTY IeMOHU, HajuecTo cO HeraTuBeH npensHak. Kaj VMcrounnre CroBeHy mocroen u
crienyuUeH JeMOH Ha I'yMHOTOTO (I'yMeHHbIT X03:1H). IIpucycTBOTO Ha OBUE IMKOBY,
Haj4yecTo ce BP3yBaJIo 3a PEMUHOT Off allpyI BO Maj (HajuecTo 1 Maj, mpasuukor Cs.
EpeMMja, FYPI"OBHCH) VM TEpMMHOT Ha €CE€HCKaTa paMHOJOHEBHNIIIA, KOra Ha I'YMHOTO
ce I/ISBCIIYBaTIe n HajMI/ICTI/I‘{HI/[Te O6p€HHO- MarucKy IOoCTanku. MOTUBUTE U OEInTe
Ha OBMe BepyBama J o0pemyu ce pasaMyHM, HO IJIABHO Ce COCTOE/NIe BO CIIEHHOTO: -
Tepame Ha HEYNMCTUTEe CWIM Off CBOjaTa KyKa MIM VIMOT; - IIpeB3eMaibe Ha CpeKaTa,
ZoOMBKaTa U yCIIeXOT Off eHa KyKa Ha IpyTa; - JbyOOBHA Maruja; - cpegou co faBoioT
u T.H.. Hajronemuot fien of oBue obpeny v u3BefyBajle CTapu >KeHH (KOu He paraar),
CKPUIIYM, COCEM T'OMIU ¥ BO IyBOTO fo6a Ha HOKTa. Ce BepyBaJIo fieKa IpeKy Qprame
Ha Han6aBI/ITe JKUTHU K/IAaCOBU Off Tyr'a HVIBAa Ha CBOETO FYMHO, JKEHUTE - BEHITEPKN
MOJKaT [a Npeam3BuKaar, XNTOTO ,ha Hpe6era“ Kaj HVB OJf MOTOT Ha COIICTBEHMKOT.
Enen op HajuHTepecHMTE € 0OPENOT ,MOJ3emhe Ha MecednHara“ Ipy Koj, IPeKy pasHu
0OpeHY ITOCTAIIKY, MeCedrHaTa, N3efHaYeHa CO KPaBa, Ce ,CMeTHyBama“ (CUMHyBasa)
Ha I‘YMHOTO, IIpY IITO MJIEKOTO C€ IIpE€3€Maso OJf HeEQ, VI ITaK OJf KPpaBUTE U Off )KEHNUTE
- JOWJIKM Ha COCeITe, U Ce IPeHeCyBaIo Ha CBOUTe. Bo mpuHIMIIL, IToceTaTa Ha [yMHOTO
BO HOKHO BpeMe ce CMeTaJla 3a HeIIoXKe/IHa U onacHa.’

Hacnporu rope HaBemeHmTe oOM4ay CO CUIEH KEHCKM IIpefi3HAK, IIOCTOjaT U
TaKBI KON yKa)KyBaaT Ha IIpUIIagHOCTA Ha FYMHOTO KOH C(’pepaTa Ha MaXoT: - BO
Cp6uja u Ilpra Iopa, r[yMHOTO He MOXKeJIO fia IIpeMIHe BO HAC/Ie[CTBO Ha >KEHATa; - BO
Benopycuja, moroaeMmoT fiel Off JIETOTO, JOMAaKMHOT IO IOMMHYBaI Ha TYMHOTO; - BO
IToncka, 1o CMpPTTa, KOBYETOT CO TEIOTO Ha MIOYMHATUOT JOMAKVH Ce OCTaBajl MaJIKY Ja
OTCTOM Ha I'yMHOTO; - Cé CMeTaJIO ieKa aKo KPT pue 3eMja Ha TYMHOTO, HaCKOpO Ke yMpe
ZOMAaKMHOT (CIPOTMBHO Ha OBa, HETOBOTO pUeHe BO KyKaTa IPeTCKaKyBalo CMPT Ha
ZoMaKkyHKara).'” Bo mpuior Ha MalIKMOT KapaKTep, TOBOPAT U IPYTH - OOy HaBeIeHN
TPajuL/K IOBP3aHM CO CTOXKEPOT.

- CroxxepoT Bo oOpenure

Bo cure crmoBeHcku pernonmn, BepyBaH)aTa n O6pe,T_[HO—MaI‘I/ICKI/[Te IIOCTAIIKM Ce
CIJIHO HaCOYeHU KOH CTOXKepoT Ha I'yMHOTO. Bo Cp6uja, crokepoT He cMee Jja ce ropu 3a
Ia He M3Topar II0CeBUTe Off COHILIe. Bo BpeMe Ha cylIlIa, TOj ce [10/IeBa CO BOJIA, 3a 1a 3aBpHE
TTOXT. Kpa] HETO Ce€ BpHIaT " I[pyI‘I/I 06pem/1 "I MOTIUTBU 3a NOX[ VIN IIPOTUB HEBPEME.
Crapuot croxxep He ce MeHyBa Cé fofeKa JOOpo paraar HUBUTE, IIa AYPYU U [IOTOA HE
ce ¢pra, TYKy caMo ce Tpra HacTpaHa (Ha IpuMep Bo IuenHukor). Ha Hero ce craBa

8 CraBsiHCKIE APEBHOCTI ... 1, 569-571; CpIICKM MUT. PEYHUK ... , 50-52.

°  CraBsIHCKVIE JPEBHOCTH .. 1, 570-571; CpIICKU MUT. PEYHIK ..., 140, 423; V1. Teopruesa, bparapcka ..., 24, 174;
Lj. Risteski, The Orgiastic ... ; H. Yaycupnuc, Kocmonouixu ... , 282, 355, 357, 358.

10 CrnaBstHCKMIE FPEBHOCTH ... 1, 570.
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IIYe/IMHA KOITHNMIIA 3a 1a C€ 3alUTUTAT ITYEINTE Off YPOK VN 3a fJa 6I/I,T_[aT HVIBUTE IIOJTHN
“kako Bo KomHyna . Ha cToxepoT ce BpTI 1 ce KpIIy OafHNKOBATa [Iorada Koja Tyka Ha
IyMHOTO 1 ce jame. Kpaj Hero ce ocTaBaaT u Apyru npasHudHM 1e00BH, a ¥ BpeKa KUTO,
KOja Tamy Tpeba [ja CTOM TPM JieHa - 3a [ja Ce JoUeKa IVIOAHOCTA Ha roceBuTe. [Ipes YnHOT
Ha cenpbaTa, TyKa ce KpIIN jajije, [0 BPIIEETO Ce KOJIe [IeTeNT, @ BO PasHM APYTY IIPUTOLN
U IPYTY KPBHM XPTBM. AKO HEKOja )KeHa He para, 3a [ja 3auHe - Tpeba 1a mye BOJa BO
Koja Ke ce CTaB) KOpa M3JIyIleHa of CTOXKepoT. OB0j 00jeKT e IOBP3aH U CO KallelheTo Ha
MJIaJIOKEHELIOT Ipey cBafbaTa. Ilapde off CTOXXepOT ce HOCETIO Ha TEIOTO KAKO aMajynja.
[Tpey cToXXepoT He cMeeNo fa ce maxe."!

Bo noBekeTO C/IOBEHCKM PETMOHMY, Off [TOC/IEAHIIOT )XITEH K/Iac ce mpaBserna ,,opama“
(»00xja O6paga“) co Koja, IIOKpaj OPYroTo, ce KUTEeJ CTOXEpOT Ha I'yMHOTO, IIPU IITO
ce YMHM 7leKa TOj HEeKOTalll ja mpeTcTaByBan ¢urypara Ha 6oxectBoTo (T.VII: 4, 5, 8 -
XMIIOTeTMYHA PeKOHCTPYKIMja Ha aHTpOHNOMOpdu3MpaHuoT croxep). Bps ocHoBa Ha
OfpeneHN Ha3nBIM Ha OBOj PEKBUSUT " Bep6aIIHI/IT€ M3PEKN IOBP3aHM CO HETOBOTO
[IOCBETYBAbe, MOXeE /1A Ce 3aK/TY4N /ieKa BO CIOBEHCKATa KY/ITypa CTOXXePOT Ha [yMHOTO
ro 3acranysaj BpxoBHoTo 60xectBo (Tocton / bor), xToHcknot 60or (Benec / Bomoc) mmm
rpomoBHUKOT (Ilepyn?, anrepuupan co Cs. VMnnja).'?

Bo Hekon perronn Ha Cp6uja, CTOXepOT HAa TYMHOTO HOCK aKCHjalTHM 3HAYEHHA.
Hexape T0j ce HapexyBasn ,cTym" / ,CTyman  u ,coxa“ - HA3MBM KOM Ce OfHeCyBaaT Ha
CTO/IOOT KOj IO IIOTIVIPa KPOBOT Ha KYKaTa, IITO MOXKe fia YIIaTyBa Ha MfieHTHUKaljaTa Ha
CTOXKEPOT CO KOCMIYKIOT CTOJIO KOj To moTmypa He6oto. Hekon o TOIOHMMITE CO HasWUB
,»CTOXep" ce ofHeCyBaaT 3a [IEHTPATHMOT A€/l HA IMOTOT Ha eleH POJ VIM aTapoT Ha eHO
CeJIo, KoM ce HeoTyIMBU (He cMear Jia ce IIpofiaBaar). 3a0ee>keHy ce IpefaHija CIIoper
KO, OBJ€ TOIIOHMMI IO K001/Ie HasMBOT CIIOPEN CTOXKEPOT ILITO TYKa BO 3eMjara ro 3abmn
POOHAYAIHIKOT Ha TOj POJ;, M/IM CEJIO, IIPY OCHOBAETO Ha Taa Haceba M NMOT.

III. I'ymHOTO KaKo cuM60I Ha HeGOTO

Ha oBaa cumbonmuka penanuja, HEIIOCPERHO WM MOCPEFHO, YIIATYBAaT IIOBEKe
IIpUMepH Off CTIOBeHCKMOT ¢onkop.' Hajuecto cranyBa 360p 3a mpumepu BO KOU CO
Heb6OTO ce M3efHauYyBa METAJTHOTO (HajuecTo 6akapHO / MELHO) I'yMHO - TeMa Ha Koja
JeTalHO Ce OCBPHYBaMe BO HapefgHuTe ImaBu. Ha oBa MeCTO Ke HaBeieMe [Be TaTAHKI
BO KO TaKBOTO T'yMHO HOCM 3Hadere Ha He0o. [IpBa e 6yrapckaTa raraHka ,Iocesax 606
Ha MeJIeH TOK, Bbp3ax splja fa ro masu (peueHne: spesfin, He60 u MeceunHa). Bo exgHa
CpIICKa raTaHKa Ce jaByBa CpeOpeHOTO IyMHO ,,Ja n3nbox Ha cpebpHO ryBHO / VI 3acBupax
cpe6pHOM cBMpamuuoM, / CBak Me 4yje, HUKO Me He BUAM (pellleHue: [PMOTeBULIA, KOja
OYEeBMIHO Ce OJJHECYBA Ha 3BYKOT Off CBMPKATA, IIPJ IITO 'YMHOTO IO O3HAa4yBa HEGOTO
T.e. MeCTOTO Kajje 3BYKOT ce cosfaBa)."” HemocpemHoTo M3efHadyyBame Ha TyMHOTO

1" CpIIicKM MUT. peYHUK ... , 50-52, 140, 422-424; CraBsiHCKuUe APeBHOCTH ... 1, 570, 571.

12 CraBsAHCKHUE IPEBHOCTH ... 1, 231-234; CpIICKM MUT. PEYHUK ..., 56, 57, 422-424; H. Yaycuanc, Mutckure ...,
423, 424. H. Yaycupuc, Kocmonmomxm ..., 233-235, 264, 265.

13 CpICKy MUT. PEYHUK ..., 423, 424, 425.

' 3a pemannujata ryMHo = He6o0: V1. Teopruesa, bpirapcka ... , 66; T. Moo, Mut ..., rmaBa 6 / 3, dycHora 34;
A. KanosHos, bb1. maMaHCTBO ..., 47, 108, 109, 113-115; H. HYaycupuc, Kocmonomxn ..., 28, 84,217, 313, 318,
319, 351, 352, 364, 370, 371.

'* V. Teopruesa, bparapcka..., 66, rpysujcku aHanorun: 44; M. C. ®ununosuh, Bakapho ..., 29; T. Monnos, Mut
.., ImaBa 6 /3, gpycHora 34.
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1 He6OTO e 3a0eIeKeHO M BO TPY3MjCKNUTE TaTaHKM KaKO U BO IPY3MjCKaTa I0BEYKa
eIuKa, Kajje MUTCKIOT eHOPOT eJIeH Ce IIOBP3yBa CO TYMHOTO KakKo cMMO0/ Ha He6O0TO.
Kaj Ipysujuure mocroeno BepyBame AeKa IPOMOT joara Of KpeMemara Ha AMKOjHATa
(mprMuTMBHa cIipaBa 3a Bpllelbe) Ha Koja ceput CB. Vuja, of mto cieny feka He60TO e
TyMHO. 'S

ITocpenHo, oBaa cuM60/IMTIKa peanyja € ofpaseHa BO Ha3MBNUTE Ha COSBe3fMjaTa
(na mpumep, Augpomena, HapedeHa ,Iymuo“ / ,,IlonoBo rymHO) 1 0cO6€HO HA3UBOT
»Croxep®/,,Croxap, koj omHecyBajku ce Ha IlonmapHara sBesfia, o KOMpa CeTO SBE3JIeHO
He60 Kaxo ryMHo. Bo Pycuja, Hasusot ,,Croxapsl“ ro omdakan cospe3aneTo ,Meuka“ n
[TonapHaTa SBe3fa, Koja ce IPETCTaByBaa KAKO KOJIEL] OKOTY KOj KPY>KM JIOC MU KOkb.
Kaj crencknre Hapopu (Borra - ITepmb, Cubup, Typkecran, KaBkas ...) mocroere mpepa-
HIja crioper; kou IlomapHara sBe3fia e Jkejle3eH WM 37IaTe€H KOJI MU CTOXKeP OKOJY KOj,
HM3 CpefjyiHaTa Ha HeOOTO, BP3aHM 3a HETO Ce [IBYDKAT fiBe sBe3iu (IIPeTCTaBeHM KaKo
Oe1 ¥ CUB KOMb) WIM CUTe COSBe3[Mja, MICTO TaKa IIPeTCTaBeHU KaKO KOWU WIN JPYIU
JKUBOTHN."

Vapymyny 3a cmmdHa cuMOoIM3anuja MoCTojaT M BO APEBHOMHIVICKUATE TPajy-
uun, Kage mouMot vahana e Bo penarnuja co 300Mop¢u3MpaHNUTe CTPAHNU HA CBETOT,
CO IOPeBHMOT MHOEBPOIICKY Ha3MB 3a 3alpeXkKHa Koja /cropenu co Wagen/, HO U co
MHIOAPUCKMOT HA3WB 32 KPY>KEH CTAaAMOH, HaMeHeT 3a BeXXOare Komu. Bo mpenocHa
CMIC/Ia, OBOj HAa3WB IO O3HAYYBA/I U 30AMjAKOT.'s [Toc/iefHIOB ToNM M O3HadyBa 12-
Te COSBE3AMja, JIONMPAHNM HA eKIUIITMKATAa — IIaTeKaTa IITO COHI[ETO NPUBUHO ja
ocTBapyBa Ha He6OTO BO TEKOT Ha roguHara. HasuBor goara of rpukoro {wdiov mro
BO IIPEHOCHA CMIC/IA 3HAYMU ,,KVBOTMHCKY Kpyr'. Kako ¥ BO [pyru [peBHU KYITYpH,
TOj € IPOU3BOJ Ha 300Mopdu3alnujaTa Ha MoBekeTo of 12-te cosBe3auja (OBeH, buk,
PaK, Pu6bu I/ITH.). VicToTo 3HaUYewe ro HOCAT U HEKOU O CIOBEHCKINTE €KBUBAJICHTN Ha
0BOj Ha3uB (Ha mpumep, yemkoro zverokruh - xpyr op >xuBorHu). Bo gpyru cnyyau,
BO Ha3MBOT Ha 0BOj ()eHOMEH MPeOB/Iajieasl ACIEKTOT Ha COHIIETO, KAKO Kaj XPBATCKMOT
suncopas, Bo 3HaUere Ha ,,COHUeBa IaTeKa‘, OHOCHO IIaT II0 KOj Ce BVDKI COHIIETO. Bo
CPeHOBEKOBHMOT YeIIKI CIIUC ,, Mater verborum', derkara rioca svor e o6jacHeTa Kako
3opujak. Hexon mctpaxkyBaun ja cTaBaar BO pejaljyja cO MaraHOCTOBEHCKIOT HeOeCKn
6or Csapor (TaTko Ha CBapOKud - 60T Ha COHIIETO U OTHOT), UMja eTYIMOJIOTHja JOCETHyBa
JI0 MH/J0€BPOIICKIITE I IHAOMPAHCKY KOPEH *svar, *svarg, Bo 3Hauere Ha He6o, Hebecka
cBeT/INHA. "

Ho, 3HaunTeHO 1orosiemM 6poj ¥ IMOCTIOKEHO CTPYKTYPUPAHIL JOKA3! 32 He6eCKOTO
3Ha4Y€HE€ HAa TYMHOTO C€ Haoraar BO ABE CHeI_U/I(i)I/I‘IHI/I MUTCKU CIVDKea: ,,ryMHOTO Ha Koe
OTUIY BpLIAT CMWI U ,MeTamHOTO TYMHO. Bo HapepmHmUTe ITTaBUM Ke MM IIOCBeTMMeE
BHIVIMaHVIE HA OBME€ TEMMU, KaJI€e OCBE€H HABE€JCHOTO HebecKo 3Haueme ce IIPUCYTHN VI MHOTY
apyrn MUTCKO-CUMOOIMYKY aCIIeKT Ha TYMHOTO.

'® 1. Teopruesa, bbnrapcka ... , 44; T. Momnos, Mut ..., raBa 6 /3, dychota 34.

7 3a nasusnre: [. Llenes, He6010 ..., 61, 73, 74; CraBsiHCKUE IPEBHOCTH .. 2, 291. 3a mpepannjara: A. KanosaHos,
b mamancTBO ... , 47, 109, 113-115; 10. E. bepeskun, Temartuyeckas ... , 85, 85A

18 E. C. Cemeka, AuTponomopdHste ... , 115.

' 3a oBue acriekTy, 3a CBapor 1 HaBeJleHNTe eTUMOIONIKY ToNKyBawa: H. Yaycuanc, CnoseHckure ... ; A. Ada-
Hacbes, [Toatnyeckue ..., I, 129, 130. Bo TekoT Ha HecTMHApCKNTe eKcTatudHu obpean (Byrapuja), sxapra mo
KOja IIpeMMHYBaaT yyecHuIuTe (rasejku 1o Hea co 60Cy HO3e), ce IIOCTHIA BO KPYT ,Kako ryMHO™ (A. Kamos-
HOB, B'b/I. IaMaHCTBO ... , 66, 78).
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IV. MMTCKOTO TYMHO Ha KO€ ITUIIM BpIIAaT CMUT

OBa pejcTBue ce jaByBa BO HEKOJIKY IPMKA3HM KOM CIOpeJ| HAIIMTe CerallHu
CO3HaHMja ce eBUJEeHTUpaHu Bo Makenonmja u byrapuja. Bo mpsata, sanmmana Bo
oxo/mHata Ha KycTeHpu, efeH HOBak, KadyBajku ce Ha He6o, Ilefia Kako Tamy locriog,
Ha CBOETO T'YMHO BPIIV CMIJI CO Tap TYcKu. Bo BTopara, 3abenesxena so [Ipuemn, nctoro
TejcTBUE ce OfBMBA Ha HEeKoja ITyCTa I/IAHNHA, HeJOCTAITHA 3a JTyTeTo, Kajie - 1o Hapen6a
Ha CaMOBM/INTE, CTPAuKUTe cOOMpaaT CMII KOj MOToa ro BpmraT. Bo oBa jiejcTBue ce
6apa IpuuMHaTa IOPafM KOja BPaTOBUTE UM ce MCKybaHU (3aToa IITO 61Ie Bp3aHMU 3a
CTOXepOT Ha TyMHOTO). CTMYHY elleMeHTH ce IPUCYTHY U BO eflHa pyTa IIPUKa3Ha, BO
KOja IJTaBHMOT jyHaK, BO IIOTpara I10 CBOjaTa XeHa - CAMOBM/I, IaTyBa KOH CAMOBU/ICKOTO
CeJ10, JIeTajKy Ha OpeJl, 110 IIpellopaka Ha YaBKaTa Koja HeKorall TaMy Bpliesa cMyJL

Bo npBara mpukasHa, He6eCKIOT KapaKTep Ha I'YMHOTO € eKCIUIMLUTHO M3pa3eH
- Toa My mpurnara Ha Bor u ce Haora Ha He60. Bo BTOpMOT Tpymep, TaKBUOT KapakKTep
UMIUIMIUTHO TO OffpasyBa IIyCTaTa HEJOCTAallHA IIAHMHA ¥ CaMOBM/IATE, LITO BO
TPETHUOT € a/ITEPHUPAHO CO CAMOBUICKOTO CEJIO KO€, CY/IejKI CIIOPeJ] TOA IUTO ITTABHIOT
MK TIaTyBa JOTaMy KadeH Ha OpeJT, ICTO TaKa e HeIPMUCTAITHO, @ MO>KeOM 1 JTOLMpPaHo Ha
He60. CMeTaMe fleka HeOeCKIOT KapaKTep Ha TyMHOTO, BO OBMe IIPUKA3HM € KOUpPaH I
IIOCPEJIHO, IPEKY HaBeJIeHUTEe YeTUPY elIeMEeHTH:

- OTUINTE KAaKO Peau3aTopy Ha BPUIEHETO Ha TyMHOTO

- CMUJIOT IITO Ce BPIIY Ha TYMHOTO

- IOMPAHOCTa Ha TYMHOTO Ha ITyCTaTa I/TAaHMHA

- IPUCYCTBOTO Ha CAMOBM/IATE

He6ecknoT kapakTep Ha CMIJIOT, Ha TYMHOTO Ha KOe TOj Ce BPIIM 1 Ha IVTAaHMHATa
Ha KOja € JIOIMPAHO BaKBOTO TYMHO ja 3a0KPY)XyBa €[Ha [Ipyra XpUCTHjaHM3MPaHA
mpukasHa ofi bocHa, Bo Koja cBeTHuTe Ap)KaT co60p Ha HajBMCOKaTa I/IAHMHA Ha
CBETOT, HapeueHa CMI/baHa IVTaHMHA. Bo egHa KoMmnapaTnBHa aHanmsa M. bygumup ja
u3eHAuyBa OBaa IJIAHMHA CO XeNMeHCKMOoT ONMMMII U CO APYTU MHI0EBPOICKM IpUMepu
KOU, TTOKPaj OCTaHATHTE CBOM 3HaUeha o CUMOOMM3Mpaar n He60To.*!

1. IImuyume Kaxo peanu3amopu Ha 6puUmMobAmMa Ha 2ymHoOmMo

Bo mcrpaxyBamara Ha CeMUOTMKAaTa Ha KOCMOJIOLIKMTE MUTCKU CTPYKTYpH,
IZoOpo e IIpOyYeH KOHIIENTOT Ha KOAMpame Ha KOCMUYKITE 30HU Ha BCEIeHaTa IIPeKy
300MOp(}HY KIacuPUKATOPHU T.e. IIPUCYCTBO HA )KMBOTHYU KOU ¥ PeaIHO er3MCTHpaaT
BO JlaJieHaTa 30HA, KaKO Ha IIpUMep: - 3Muja, pubda = fonHu npenenu (oasemje, 3eMHI
BOJM); - €JIeH, TOBeNi0 = HajideMje; ITulia = He60.”2 CMeTaMe ieKa NTYULNATE MITO BpLIAT
Ha I'yMHOTO, BO HaBeJJeHNTe IIPUKa3HY ce IIPUCYTHY KaKO OCTATOK Ha IOCTapUTe MUTCKU
IIpeTCTaBU 3a HeOOTO BO BUJ, Ha KPY>KeH NpocTop (efeH BUA ,HeOeCKO T'YMHO®) IIO
KO0j HeOeCKMTe Tejla ce ABJDKAT aHAJIOTHO Ha JIeTalmeTo Ha ITUINTe Ho HeboTo. Moxe
OCHOBAHO JIa Ce IIPeTIIOCTaBY JieKa OBaa MfieHTUdUKanyja 61I1a MOTUBUpPaHa U Of YIITe

? 3a mpukasuure: A. Kanoanos, Crapo6barapckoro ..., 210; B. Yajkanosuh, Peunnk ..., 218-220; V. Teopruesa,
bbnarapceka ..., 116.

' M. Bygumup, Ca cloBeHcKor ... , 1-14; H. Yaycunuc, Kocmonomkun ..., 311-314, 352.

22 JleranHo 3a oBaa KoHIenuuja: Mudst Hap. ... T.1, 398-406,440-449; H. Yaycupuc, Kocmonomikn ... ; H. Yaycn-
nuc, MuTckure ... .

89



90

MuTonorusupaHoTO TYyMHO BO CJTOBEHCKAaTa TPaiMIIMOHa/THA KYATypa - |

efleHa peajlHa KOMIIOHEHTA - IEPMOAMYHOTO [oararme U 3aMIHYBaibe Ha IIPeCeTHNTe
ITHUIY, HEITOCPERHO IIOBP3aHO CO IMpPOMeHATa Ha TOAMIIHNTE BpeMumba. Bo Mmrckara
CBeCT Ha apXaM4HMOT Y0BEK, 0Baa pealyja oo KasyaanTeT - 06paTeH Of peayTHuoT,
BO KOj ITHUIINTE CTAHA/Ie CYOjeKTI - HOCUTEIN U TeHePAaTOPY Ha KaJIeHAAPCKITE [IPOMEHN
U Ha BpeMeHCKUTe LIUKITyCI.>

2. JIuxosHu manupecmauu Ha ,2yMHOMO €O NIMUUU"

OB0j KOHIIENIT Haol'a CBOe MECTO He caMO BO BepOanHuTe GOopMU Ha MUTOT, TYKY U
BO JINKOBHIUTE, CO IIITO Ha HAyKaTa I e OBO3MOXKYBa, IPEKY MUTCKITE CIMKU IPETCTaBeHN
Ha pasHY eleMeHTH Ofi MaTepujajHaTa KyITypa, oBaa MUTOJIOreMa Ja ja CIefyu U BO
npepmcMennTe (asy Ha YOBEKOBaTa UCTOpMja. Bo HalIMTe MOpaHeIIHY NCTPaXKyBamba
U3[IBOVMBME JIBa OCHOBHM TUIIA MUTCKV C/IVIKVM KOM Ce OffHeCyBaaT Ha OBOj KOHLIIT, a
IpuIaraaT Ha pa3HU eIoX) U pasHu reorpadcku apeany. Bo Hus, o6mkoT Ha He6OTO €
3acTalleH IIPeKy [BeTe HerOBM OCHOBHY IIPOEKIVIN: - XOPM3OHTA/IHATa, BO BUJ Ha KPYT
U BepTUKA/IHATa, BO BuJ, Ha OMYKpyT (Hebecku max / cox) (T.I - T.III). Koncratnpasme
Ieka BO obaTa clIy4ayu, IMHAMUYHIOT acIeKT Ha HeOOTO e KOAVpaH IpeKy HM3aTa Of
JKVIBOTHJ, IIPaBIUJIHO PacIIOpefieHN 110 paboT Ha CIMKaTa, KOM BO OfE/IHM KYITYpU U
eIIOXM Ce IPEeTCTaBeHM HM3 Pa3HU, IIOBeKe VIV IIOMaJIKy OIpe[JIeHN BUIOBM IITYIIN
(BopHM ITUIY, TPAONIUBKY ...) M CYBO3€MHM >KMBOTHY (II04ecTO KO U efieH). Kaj Hexon
of mpuMepure co kpy>xHa komnosunyja (T.I - T.II) e jacHo norennupana gopmara Ha
TpKajo (co Ha3HaueH 0bpad, LIeHTPa/IHa OCOBJMHA U CTPAHWYHM IIPEYKN), HO Kaj IPYTH -
BO Hea He MO>KeBMe Jia IIpeIlo3HaeMe HMKAKOB peasieH 00jekt. IIpy HammTe goceramnHm
UCTpaXXyBamba, OBaa KOMIIO3MIIMja ja ONpeie/IMBMe KaKo ,,JUHaMIYHa 300MOpdusupaHa
IpeTcTaBa Ha HeOeckmoT Kpyr', 6e3 fa ro mueHTUUKYBaMe CO HEKOe IOKOHKPETHO
Mutcko cwke* Ho, Bo oBaa mIpuropja, IOTTUKHATK Of HaBefleHUTe IpUMepU Ha
MUTOJIOTY3VIPAaHOTO TyMHO, IIpefi/laraMe BaKBUTe 300MOpGU3VpaHN KPY>KHU CIMKA Ja
ru HapedeMe ,Hebecko rymMHO". IIpu T0a, 0Ba ,He6ecKo ryMHO™ To 06MBa KapaKTepoT
Ha MaTepyja/M3MpaH MOJie/l Ha XOPM3OHTAHaTa IpOeKLMja Ha He6OTO U IIaHNaH Ha
»He0eCKMOT CBOJ, KOj TO HOCU KapaKTepOT Ha MaTepujajeH MO Ha BepTUKaIHATa
npoeknuja Ha He60To. Bo oBaa cMica, 0cO6€HO CTaHyBaaT MHTEPECHU IIPUMEpPUTe BO
KO, 110 pabOoT Ha KPYTOT Ce IpUKa>KaHV MY/ITUIDIMLVIPAHY IITULY VI HUBHYU IIPOTOMI,
IITO COCEM COOfIBETCTBYBA Ha T'YMHOTO Off HaBefleHUTe IPUKA3HI, 110 KOe KPY>KaT I'yCKI,
CTpaYKV WJIY YaBKI.

AKo TprHeMe of IIpeTIIOCTaBKaTa (Koja MoXke Jja Oyje BepojaTHa, HO He ¥ CUTYPHa)
IeKaTope HaBe[eHVTe IPUKa3HIL, Ha bajikaHOT ocreae co jocenryBameTo Ha CIOBEHNTE,
AnTnre, IIpoTobyrapuTe u pyruTe y9ecHUIM BO ,,Jonemara npecen6a Ha HapopuTe®, 6u
MOJKere Jla ce obujieMe, OBaa CIIMKa Jja ja mobapaMe BO apXeOJIONIKNTE OCTATOIV KOU
ce IOBp3yBaaT CO OBOj MCTOpMCKHU Iporec. Cpel 0BOj KOMIUIEKC NPEAMETU 0COOEHO
ce M3IBOjyBaaT OPOjHM TUIIOBM PaHOCPENHOBEKOBEH HAKUT (IpuBp3oLy, Opoliesy,
¢ubym). HuBHMOT KopIyc e OONMMKYBaH BO BUJ Ha KPYT WJIM TPKAIO U JOIOJHET CO

# H. Yaycupuc, Murckure ..., 275-279; H. Haycupuc, Kocmomnomikn ..., 339-354. Co Tyka 06paboTeHNOT MOTUB
61 MO>XKena fja ce CTaBM BO pefaliyja MUTO/IOTeMara 3a M/IeYHMOT MaT MPETCTaBeH KAaKO ,IIaT Ha ITUIUTE
eBMJIeHTIPaHa Ha IMPOKNOT TpocTop off [Toncka n Ckaupanuasuja, npexy Pycuja, Vipan u Cpenna Asuja ma
cé no Cubup (10. E. Bepesknun, TemaTnueckas ..., 58).

* H. Yaycupnc, Kocmonom ... , 320-354.
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¢burypu Ha OTHLM WINM ITUYjY IPOTOMMU, aITEPHUPAHY VIN JTOIOIHETH CO KPYK4MIba
U PO3eTH, HajBepOjaTHO KAKO [IOflaTHY O3HAYyBauyM Ha HeOecKuTe Tela LITO NTHULIUATE
rm cumbomusupaar (T.I; T.II:1-3). Bo oBaa cMucita, 0co6eHO BHUMaHVe 3aCIy>KyBaaT
KPY>KHUTe IeppopupaHyu IpUBP30LM OF THP. ,KoMaHu - Kynrypa®, kou ce maTmpaat
BO 7-8. Bek, a CIiopeJ; HeKOM XUIIOTe3y 61 Moxkene faa mMm mpunaraat Ha CroBeHure /
AHTNTe, KOU BO 0BOj IEpMOZ, ce Hacemute Bo Makenonuja, Anbanuja u Janmanuja (T.I:
9, 10, 12-14). Ananoruy npumMepouu ce 3acramnenn u Bo CeseprHoro Ilpunpromopje un
Cesepruor Kaskas (,,CanroBo-Majanka Kynarypa“) kako u Bo ITaHOHCKMOT peruoH,
IITO OM MOXKEJTIO Jia ce IIOBp3e CO IIOYeTHUTE IIYHKTOBM M MMUIPALMIOHUTE HACOKM Ha
Hocurenmute Ha oBoj Hakut (T.I: 1-5, 8, 11).” VIcTMOT KOHIIENT e 3acTalleH M Ha efieH
IOTTUIl Off paHOCpefHOBekoBHMTe aBomnodecty (uoymn (T.IIL: 3-13) om xom pen
HajBepOjaTHO UM IIpuIarajg Ha CJIOBEHCKUTE KYITYPU KOM BO 6. BeK er3UCTUpajIe BO
Ceseproro IIpurpaomopje (T.IIL: 3-8, 10). Bo HamuTe McTpaXKyBarma Ha OBUe IPEAMETH,
IIpMKa)kaHaTa CIMKa ja UAeHTU(UKYBaBMe KaKO BepTUKalIHa IPOeKIyja Ha HeOeCKNOT
CBOJ| Ha KOj ITUYjUTe IIPOTOMM Il IPETCTaByBaaT OfelHuTe a3y Off JHeBHATA [IaTeka
Ha conteto (T.IIL: memn 1, 2). Ho, MoXKe fa ce mpeTIIOCTaBy JleKa PUKa)KaHaTa ,,JHeBHA
IIOTYKPY>KHA KOJIOHA Off ITHIIY, BO IIPETCTaBIUTE Ha JIYFeTO IPOROJDKYBaIa U BO JOHUTE
- HeBUJIUBY JIJIOBY Ha BCeleHaTa (IIOfi3eMHa / HOKHA ITaTeKa Ha JBVDKeIbe Ha COHLIETO),
3aTBOPAjKM I'o JeHOHOKHVOT (M/IM TORMIIHIOT?) colapeH Kpyr. Bo Toj ciy4aj u 3ag oBoj
300MOpdu3MpaH LUKIYC Ha COHLETO, KaKO MaTepMjajieH MOJe/l MOXKelIO fia 3acTaHe
IyMHOTO, 0e3 pasjMKa LITO TyKa poTalyjaTa He Ce OfBYMBA BO XOPM3OHTAHOTO, TYKY
BO BEPTUKAJHOTO paMHUINTe Ha He60To. OBle MPUKKAHMOT JIMKOBHO-CUMOOTNYIKY
KOHIIEIIT ce MaTepujau3ypa BO YIUTe efileH CUMMOOJ Of conapHo-HeOeckaTa cdepa -
CBACTMKATa, YUY Kpauy ce MeTaMopdU3MpaHy BO KUBOTIHCKY IPOTOMIL.

[Tpuka>kaHaTa MUTCKa C/IMKa 01 MO)KeNa Ja ce IIPOHajie BO eJHO IpefaHMe Of
Byrapuja (c. Cxana, KapHobarcko) Bo Koe ce IojaByBa ckaMeHeTa >keHa (= boxxnia,
U3eJHaYeHa CO KOCMIYKATa IUVIAaHMHA T.e. OCKaTa Ha CBETOT) KOja Ha IJIaBaTa HOCY pelIeTO
(= metanHo Heb60) co KBauka U muIeHIa (= cuMb0OMM Ha IMHAMMKATa Ha COHIIETO VTN
sBe3juTe Ha He00TO).

3. Mumckomo eymHo u ,,60xuxHama cnama*

CMeTaMe fleka BO paMKuTe Ha Tyka o6paboTeHaTa MIUTO/IOTeMa 3a IITULITE LITO
BpIIAT Ha TyMHOTO, Tpeba Jja ce BKIY4M M efieH 00M4aj WTo Kaj Jyxuure CroBeHn ce
M3BeLyBasI 3a IIPasHUKOT bagHuK. 3a BpeMe Ha OafHMKOBATA Bedep, [IPU BHECYBAHETO
Ha OOXMKHATa CJlaMa BO KyKaTa 1 Hej3SMHOTO pacpriame I0 MOAOT, FOMAKMHOT VI
ToMaKMHKaTa MOpaJle ia KOKOJaKaart, IIpK LITO ce 6apajio 1 fellaTa (a Hekajie M OCTaHATHUTe
YWICHOBY Ha CEMEjCTBOTO) fIa OfAT IO HUB U JIa ja pacdpiaaT craMara, KOKOJaKajKu Kako
KOKOIIIKJ ¥ IIMBKajK! Kako IMnmba. HajaecTo ce mpemopadysaro, oBaa mporecuja ja ce
OJBVIBAa BO BUJ Ha HeKOHKYKpaTHO pr)KeH:e OKOIIY AOMAITHOTO OTHMIITE VIV TpIi€3aTa
(mpocneneno u co ¢ppname opeBu Bp3 cnamara). Ce pasdupa Jieka IOYeTHUOT apIryMeHT
3a eJHO BaKBO IIOBp3yBambe OU 6110 C/IeTHOTO U3eAHAYYBabe:

%5 H. Yaycumue, Hakut ..., 51-52; H. Yaycupnc, Penanyje ... , 57-62; N. Causidis, The Jewellery ..., 58, 59, 66-85;
H. Yaycuanc, Kocmornomkn ..., 351, 352.

¢ H. Yaycupmc, KocMonomky ... , 342-344, 352-354.

¥ 3a nmpemannero: A. KanossHos, b1 mamMancTso ..., 111, 112.
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- KpyxHo [BIDKEme Ha YJIEHOBUTE Off CEMECTBOTO IO IPOCTOPOT OKOMIY
ZOMAITHOTO OTHUIITE MIM TpIe3aTa, KOj € IIOC/IaH cO caMa (= KpyKelbe Ha TOOUTOKOT
OKOJIy CTOXEpPOT Ha I'YMHOTO).

- Vcnymramwe 3ByLM, aHaJIOTHM Ha OHMe Ha ITMLUTE, VUIV IOKOHKPETHO - Ha
JOMAIIHATA )KMBYHA (= IITUIL{M BIPETrHATHU Ha [YMHOTO).

OBue CIMYHOCTM MOXKaT Ja ce IOTKpelar CO VIITe HeKOM OOKMKHU obudan
(meryMHO Beke CIIOMHATH), KOHIMIIVPAHM BO OOpaTHA HAacOKa: - HOCebe Ha OOXKMKHATA
CIaMa Ha TYMHOTO, Hej3sMHO pacdpriarmbe OKONIY CTOXKEPOT; - paHerbe Ha KOKOLIKNUTEe Ha
TYMHOTO; - peajM3alyja Ha oOpefHO Bpllele BO Koe felaTa (M OPYyrUTe WICHOBU Ha
CeMejCTBOTO) 4eKOpaT MIM CKOKAaT OKOJY CTOXEPOT, IOAPaXYBajKM I'M CO CBOETO
IBVDKEHe U 3BYLU JOMalIHMUTe XMUBOTHU. CaKpalusUpaHOTO TyMHO, HOIOTHETO CO
ITHUIV, MOKe Jla ce MAeHTU(UKYBa I BO yIITe efleH 60KMKeH 06udaj. Bo Hekon cpIcKu
PpernoHy, okoy 60KMKHaTa cl1aMa ce IpaBel KPYT Off jaxke, KOPUCTEHO 3a BpLIewe (,KpyT
BPLIAHOT KOHOIIIA“), BO HETO Ce BOBE[yBa/la )KMBUHATA Off Taa KyKa I TyKa ce paHera.
IToToa, BO 0BOj KpyT MOpaJ fa ce (haTu ImeTesI KOj II0TOa PUTYaAIHO ce Koes (HepeTKo Ha
JKUTHY 3pHA) U Of HETO Ce IOfTOTBYBAJIO IIPAa3HIYHOTO jajeme.”

KapaxTepoT 1 U3BOpHMUTE TONKYBama Ha OBJMe IIOCTANKM jaCHO ja HMOKaKyBaaT
HYIBHaTa MOTYBaLlMja I LieJI - HA II0YeTOKOT Off HOBaTa KaJIeHjapCKa FOAJHA J1a Ce CUMYJIVpa
coOMpameTo Ha >KeTBaTa, OFHOCHO CTOIIAHCKATa Ky/IMMHAIMja Ha IIPeTCTOjHaTa TOfjUHA.
Bo pamkuTe Ha 0BOj JOMUHAHTEH MaruCKO-pPe/IMIVCKY KOHIIENT, II0OBeKe VICTPaXKyBadn
aKIeHTVpaaT ¥ IPYIM acIeKTH, KaKo IITO e: - M3efHaYyBame Ha OOXMKHATa C/laMa Co
IIOCEeBUTE; - Maruja Ha ,IOCNIEIHUOT SKUTEH CHOI'; - IPUCYCTBO Ha >KUTHMOT HNE€MOH
BO KyKaTa, KOj CIIOpeJ; HeKOM IPETIOCTaBKM € 3acTalleH IpeKy OO>KMKHaTa KOKOIIKa.”
CMeTaMe IeKa OBMe, COCEM BepOjaTH!U TOJIKYBarba MOXKAT Jja Ce JOIO/IHAT CO YIITe eleH
KOHIEIIT:

He Ttpe6a moce6HO ma ce MCTakHyBa eBMIEHTHUOT KaJleH[JApCKM KapakTep Ha
OOXXMKHYTe IIpasHULM U HUBHATa HEIOCpeHa BPCKa CO COMAPHMOT LMKITYC, BUILINB U
COIVIe[IUB IIpeKy He60To. Bo mperxopHuTe I/1aBy yKa’kaBMe Ha TaKBOTO CUMOOINYHO
3HaYere Ha T[YMHOTO M 0COOEHO - Ha MUTCKOTO TYMHO BO KO€, Ha MECTOTO Ha JOOMTOKOT
KpYy>KaT OTUIY. 3eMajKi T IIPeBUL OBUE COITIeyBarba, MOXKeMe fla IIPe/IoKIIMe YIITe
e[IHO TOJIKYBalbe Ha OOPENHOTO IOCTWIARke Ha GOXXMKHATA C/laMa OKOMY [JOMAIIHOTO
oruuTte. Criopef Hero, 0Baa OCTAIIKa MIMaJIa 3a IleJl 1a 'O IIpeHece BO KyKaTa CaKpaHMOT
aCIeKT Ha TYMHOTO, IIPY IITO KPY>KHOTO JABVDKeIbe Ha CTAaHAPUTE 110 C/laMaTa, IOCTaBeHa
OKOJTy OTHMINTeTO (TIPOCTeNeHO CO HUBHO KOKOflaKame M IMBKame), Tpebamo osa
,[YMHO [la TO NIPEKOAYPA BO MUTCKO T.€. ,He0eCKO TYMHO, BO KOe (aHaJIOTHO KaKO BO
HaBefIeHNTe MUTOIOTM3MPAHY IPUKA3HM Y MUTCKU CIMKIU) KPY>KaT IITULIM, BO y/IOra Ha
cMOO/IM Ha JYHAMMYKIITE VM IUK/INYHUTE acIeKTV Ha He6oTo. Vcrara c/uka ja ofpasysa
1 60XKMKHATa C/laMa, OTpafieHa co KPYT Off jayke HaMeHeTO 3a BpIIlerhe, BO KOj 00peHo ce
paHesIa >KUBUHATA.

28 CpIICKM MUT. PEYHUK ..., 46, 47, 50 - 52; R. Kajmakovi¢, Arhai¢ni ..., 222-225; M. Bocuh, Boxuhnn ..., 91-
101.
2 CpIICKU MUT. PEYHIUK ... , 46, 47, 50 - 52.
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V. Tymuoro u ,Kymosara“ / ,,JlonoBara crama“

VI3HeceHNUTe Te3M 1 3aKTyIOLM YIIATYBAAT HA IIPETIIOCTABKATa 3a BKIyI€HOCTa Ha
OBIe MIUTOJIOTEMIL BO C/IOBEHCKIITE HAa3MBY HA HEKOV COSBE3/Mja I peaHjaTa ITO HINB
ru objacHyBaar. Tyka Mucanme Ha ,MIEYHNOT TAT", KOj BO TO/IEM Jie/l Off C/IOBEHCKATa
eKyMeHa ce HapeKyBa ,,Kymosa ciama“ umn ,,IToroa cama®. Bo donkmopanTe TonkyBama
Ha OBOj HasuB, 3abee>xenn Bo 19. u 20. Bek, JOMMHYpA IPUKAa3HATa 3a TOA KAKO KYMOT
Kpafiell claMa WV XXUTO Off CBOjOT KyMaumvH. IIpu Toa, mopajy Aynkara BO HETOBMOT
KOIII V/IM BpeKa, CllaMara Ce pacTypasa IIo [IaToT [0 KOj TOj Ce FBIDKEN, CO IITO jaCHO IO
[IOKQKa/Ia XXMBEA/INIITETO Ha KPAelloT (1Ma BapujaHTH BO KOM KYMOT € 3aMeHET CO 101
IV CO HEeKOj cBeTel)). Bps ocHOBa Ha aHajornuy, IMNPOKO pacIpoCTpaHeTy Ha bimckmor
VcTOK ce mpeTHOCTaByBa fieKa OBa IIpeflaHie OTTaMy HOCIIeaIo BO CIOBEHCKMOT CBeT.*
CrpKeTo Ha OBaa IIPMKA3HA MMa jaCHYM MOPAIHI VIMIUIMKALMM, HACOYEHV KOH JINMKOBUTE
(xyMm, moI1, cBeTer]) KoM BO OHOC Ha OBOj acIleKT Tpeba fa Oupar mapagurma 3a meaara
3efHMIA. BakBIMOT KapakTep Hé HaBefyBa Ha IOMIC/IATA JieKa CTaHyBa 360p 3a BTOp
CEeMIOTIYKY IVTACT Ha KOj MOYKeIa Aa My IIPETXOMAM 1 [IOCTapa MUTCKO-KOCMOJIOIIKA (asa,
BO KOja MICTIITE €JIEMEHTH MMasle Ipyra Lerl - [ ja Koaypaar opmara u AMHAMUKATa HA
He6oTo.

I[Tpennarame Xumoresa CIopef; KOja apXxandHIMOT YOBEK, CIIefIejKI IO IBIDKEHETO Ha
COSBe3fMjaTa 1 3a0KPY KyBajKI1 'V OBIIe COIVIefyBarba Bp3 6a3a Ha MyjeaHy MO/, MOYKeTT
71a coIvIefia ieKa JoJIraTa Tpaca Ha , MIeqHnoT mat* Koja 3a0fa 3aji XOPM3OHTOT, BCYIITHOCT
¢dopmupa mpcren okonmy 3emjara.’! OBa corefyBame, BO penanuja co HaBefeHNUTE
IIPeTCTaBy 3a SBE3[EeHOTO Hebo ITO poTMpa okony IlomapHara sBesfa, MOXKeNIo fAa
IIpeaM3BIKA ACOMMjAI[UIL 38 HETO KAKO I'YMHO, IIPY IITO SBE3JUTE Of ,, M/IeIHNOT mat ro
Io061Ie 3HAYEHETO Ha )KUTHIUTE CHOIIOBYL, 3PHOTO U C/IaMaTa IITO Ce pacp/ieHy HI3 Hero.
Bo oBaa nopana ¢asa, TMKOBNUTe Off HaBeJeHNTe IPUKA3HN (KYMOT, IIOIIOT ¥ CBETIINTE)
MO>KeJIe [la TO HOCaT KapaKTepOT Ha MUTCKY JIMKOBY 1 60)KeCTBa BO y/Iora Ha KpeaTopu 1
COIICTBEHUIIM Ha OBa ,HeOeCKO I'yMHO“ I paKOBOZIUTE/IV Ha HeroBaTa OCHOBHA QyHKIUja
(Bpumpbara, M3efHaYeHa CO Kpy)XKHaTa AMHAMMKa Ha He6oTo). IloTeHuujamHm Tparu
BO IPWIOT Ha OBaa XMIIOTe3a MOXAT fla Ce HajiaT BO OHNE BAPUjaHTM HA HABELEHNOT
TUIl TIPMKA3HY, Kafile Kpaxbara M OCTAHATHUTE [ejCTBMjA Ce OfjBMBAAT HA I'yMHO. Bo
MaKeJIOHCKITe IIpeflaHNja, , MiedHnoT maT* (0CBeH KaKo ,KyMoBa“ I ,,[I0II0Ba C/laMa’) ce
HapeKyBa I ,KyII Off 3pHa“ 11 ,KyOaHa cimama‘. [TocTojaT HapOXHY TONKyBaba CIOPES KOI
IIOCTIEHMOT Ha3VB O3HAYYBa BPIIEHA C/IAMa, a Ce OIIPaBAyBa co PaKTOT fjeKa , MIedHnor
mart ce riefia ,,cpef He6o“ BO IETHMOT MEPHO], - KOTa Ce BPILIY XUTOTO.™

3 T. P. ' Bophesuh, [Tpupona ... , 57-59; Cpricku MUT. pe4HUK ..., 50 - 52; 0. E. Bepeskun, Temaruyeckas ... , 58,
59. M Bo Genmopyckute mpuKasHu 3a MeTanHoTo ryMHo (CKas3ku Hap. Mupa ... , ,,]lokaturopoiek®), mukoBute
OCTaBaaT Tpar Ha IIaTOT, TaKa LITO JOfieKa ce ABIDKAT, ppraat craMKu (BUAM HaTaMy).

*' Bo MecomoTaMcKuTe Ky/ITypu, 301jakoT (a MOkeOu M3BOPHO TOKMY M/IEUHMOT IaT) Ce HAPeKyBal ,IepAaH
Ha Vlmrap“ (A. Baring, J. Cashford, The Myth ..., 199, 200; 1. C. Kpamep, Mudomnorus ..., 134).

32 T. llenes, He6010 ..., 71-73; T. P. ‘Bopbesuh, [Ipupopa ..., 57-59. Bo T0j KOHTEKCT 1 CIOMHATATa MUTOJIOTeMa
3a MreqHnor mat Kako ,,rat Ha nrunute” (0. E. bepesknn, Temarndeckas ... , 58), He 6u Mopai fa ce pasbepe
CaMo KaKO paMHa TpaeKkTopuja (Ipecenta BO IPaBELOT CeBep - jyT), TYKY eBEHTYaTHO U KAKO HUBHO KPYXKHO
IBIDKEIbE OKOJTY 3eMjaTa.
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VI. 'yMHOTO M caMOBUINTE

Bo nmBe o rope HaBeJeHMTE IPUKA3HY, TYMHOTO Ha KO€ IITUI[UTE BPIIAT CMIII
e IOBP3aHO cO camoBmauTe. Bo IpBaTa, BpIIEmETO Ce M3BeAyBa IO Hapenda Ha
CaMOBWINTe, [OfeKa BO BTOpAaTa - OBaa BPCKA € O3HadeHa CO JIoKallujaTa Ha TaKBOTO
TYMHO BO ,CaMOBMJICKOTO ceno. OBaa penaiyja ce 6asyupa Bp3 HeIoCpeHaTa BpcKa Mery
CaMOBI/INTE U [YMHOTO, KOja MOXe JIa Ce MOTKPeIy co OpojHI IIpuMepy KOu Ipumaraar
Ha MUTOJIOTeMATa ,CAMOBIJICKO TyMHO“*

1. ,Camosuncko 2ymHo"

OBaa MuTO/IOreMa e MOLIHE 3acTalleHa BO jY>KHOC/IOBEHCKUTe (DOTIKIOPHU
Tpaguuumn 1 To0a BO BUT HA Hpeua}mja, YE€CTO Bp3aHU M 3a MCTOMMEHM TOIIOHVMU, BO
KOU OfpefieHU eJIeMEHTM Off IejCaXOT Ce IIOBpP3yBaje CO HEeKakKBM aKTMBHOCTY Ha
camoBuute. CraHyBa 300p 3a IPUPOSHM WM apTUDMLIMETHN 00jeKTI KOU Ce HajuecTo
OONVKYBaHM BO BMJ Ha KpyxXHM dopmanyy (IUIaToa, HOJjaHY, IIOLIYMEHU 30HMU ...).
Cnopey HalyTe COIIeflyBaba, HajpacipOCTPaHeTV Ce BO CPICKO-XPBATCKMOT ja3U4KU
apeas (LleHTPa/IHUOT Jie/l Ha HeKOralllHa Jyrociasuja) Bo popmara ,Bunnno rymuo®.*
HPI/UIO)KYBaMe HEKOJIKY TaKBJ IIPVMIMEPIUL:

- Cmac, pup kaj bygsa (Ilpua Topa). Efen op HajmomyrapHuTe ¥ BO HaykaTa
HajIYITUpaHy TaKBY IIpuMepH, Kasie 3a CriacoBfieH ce cobupae MIajyTe U reejie NecHN
BO KOM Ce CIIOMHyBajle camoBmmu. Bo 36upkure Ha Byk Kapayuh e naBemena epmHa
JKEHCKa cBafj0eHa IIeCHa, BO KOja ce CIIOMHYBAaT ¥ IPYTY eJIeMEHTH IITO ja IOTBpAYyBaaT
IIpUIIagHOCTa Ha OBYE TpagVIINN KOH TYKa ICTPAKYBaHMOT MUTCKI KOMIITIEKC. CTaHYBa
360p 3a ,,cpeOpeHo ryMHO KO€ e Haor'a Ha ,,MeJHO I10/Ie ¥ MOTMBOT Ha 37TATHOTO jab0OIKO
KOe OTCKOKHYBa O HETO I ja pa3OuBa IopTaTa Ha rpafoT byasa (Buan HaTamy).”

- IInanuuckn macus Opjen, 6nusy Xepuer - Hosu (Lpua Topa). 3apamuero
BO3BUIIEHVE CO eruIcecTa popma, kaj punor Cybpa. Crioper IOKaJTHOTO IpefHNe, BO
TEKOT Ha HOKTa, off 6/KHaTa nemrepa (BumHa nehnna) gonetrysase caMOBIWIN U TYKa
urpase opo.*

- ITemrrepa Berpennia, sanageH pa6 Ha Ilonoso Iloke, ommrina PaBno (bocHa
u XepuerosyuHa). HasuBoT ce ogHecyBa Ha [JleCHMOT KpaK Ha IlellTepara, offianedeH 80
MeTpHU Of BIe30T. Bo memrepara ce eBUIeHTMPaH! pasHU GOopMU Ha KYIT (BepyBama I
IpeTCKa)XXyBamba BP3 OCHOBA Ha 3BYLIM LITO Ce CIYIIaaT BO IelTepaTa).”’

- IInanuna BuoxoBo (XpBarcka). TolmoHMM JoLMpaH Haj HeKOja HEIpUCTAIHA
kapma (,,Stena pod vilino gumno®).*

¥ IIBeketo cMm (3KonTO 1O 60ja) 611 MOXKENO fa ce UAEHTUPUKYBA U BO JPYTYM MUTOJIOLIKYU TIeCHU Kafie ce
jaByBa ,,)KONTO IjBeKe camoBmcko (mpumep: [1., K. MunapanxoBim, 360pHuK ..., 17 / 6p. 6).

3 T. P. hophesuh, Bemruna ... , 76, 94, 110-119; Cprickut MuT. peqHUK ... , 100. [To3HaT HU e efeH mpuMep
(mpuxasHa) o EB6ea (Iprimja), 3abenesxeH Bo 19. Bek off cTpana Ha J. G. Hahn, Bo koj HamecTo camoBmiara ce
0jaByBa Hepenjia, Koja I 0CTaBa CBOMTE KPU/Ija HA TYMHOTO Ha KOe TaHI[yBaJIa.

¥ CpICKU MUT. PeYHUK ... , 100; B. C. Kapaynh, Cprcke ... , 35, 36 (6p. 68).

36 7. Staréevié, D. Verigo, Vodi¢ ..., (Vilino guvno).

¥ Vetrenica - virtuelni ..., (Vilino gumno).

* Plezanje.net ..., (Stena Pod vilino gumno).
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- IInannna Tpebasa, mery [Jo60j u Mogpuya (bocua u Xepuerosuna). ITox
IUIAHNMHATA II0CTOENO0 MeCTO HapedeHO ,[yBHO®, Ha Koe ce BepyBaIO [leKa TAHIIyBaaT
caMOBMIN.>

2. ,Camosuncko opo“

Bo mcTpaxkyBameTo Ha MUTO/IOTEMATa ,CAMOBIMJICKO TYMHO', IIOCPEFHO MOXe Ja
Cce BKJIYYN ¥ CAMOBHMJICKOTO 0po (,,BummHo komo, ,,Bume kono®, ,JOaunHcKo x0po“)
- yIiTe efleH MOTVB KOj BO OHOC Ha MUTCKOTO TyMHO ITOKQKYBa Pealjuy Ha HEKOJIKY
H1BOA. Bo pegaHmjaTa moBp3aHu co TOMOHNMMUTE ,,BUIMHO ryMHO® ce Be/y fieKa Ha Tie
JIOKALMM CAaMOBM/INTE UTpajie 0po. Bo CpIICKO-XpBAaTCKMTE TOBOPH, JIEKCeMara KOO He
03HAYyBa CaMoO OPO, TYKY ¥ TPKA/IO M KPYTr BO Hajommrrara cMucia Ha 36opotr. OTryka
u ,BuImHO KOO, HeKorall MOXKe/Io ia 3Haull caMo ,CaMOBMJICKU KpYT', Ha Koj Ou ce
OJ{HECYBAJIO ¥ CAMOBI/ICKOTO T'YMHO.

Bo TpapuijmoHanHaTa jy)KHOC/IOBEHCKA KY/ITypa, OBaa MUTOJOTEMa € HajIecTo
MaHu}pecTupaHa IpeKy OCOYEHNTe TOIIOHMMII, 32 KOM 00JYHO ce Bp3yBa IpeaHye T.e.
BepyBambe jeKa Ha TOa MeCTO CAMOBJINTE UTPajie Opo. TOMOHMMOT [/IaBHO ce HOBP3yBa CO
HEKaKBI PAaCTeHMja IITO Ce OPTaHM3MPAHI BO KPYT, IIOJIYKPYT VI IIPCTEH (CO IIPEIHNUK O
okory 20 m.), Koj ce M3/{BOjyBa T.e. pa3/MMKyBa Off OKOJTHATa BeTeTanuja (Ha IpuMep, TpeBa
Koja e II03aKp>K/IaBeHa, HoOyjHa WIN co fpyra 60ja; KpyT WK IpcTeH of meuypknu). Osa
0cob6eHo ce offHeCyBa Ha TaKBUTe GOPMALNIL, JOKOJIKY Ce Tie IOLUPAHM Ha BPB HA HEKO]
P, Ha IMBafia Cpef LyMa WIM II0OKPaj HeKoj 13Bop. [ToHekoraii, BO IfeHTapOT Ha TAKBIOT
KpPYT Ce Haola HEKaKBO BO3BHILEHIIE, KOe Ce TONKYBAIO KaKO MeCTO 3a rajarjara min
HEKOj IpyT My3u4ap, off Kafie TOj M CBMpes Ha camoBuinte. Beara reHa wm muraBara
Mmarepuja co 60ja Ha ' pra, Koja Ke ce HAIIIA Ha ,,CAMOBIUCIKOTO OPO*, Ce TONKyBaia Kako
IUTyHKa JIN IOBpakaHuIja Ha camoBminte. Ce BepyBaso ieKa HAra3HYBAHETO HA OBOj
KpyT (HeKorall HeBMUIVB), MOXe Ja IIPeAn3BIKa 60mecT 1 cMpT.*

Bo enHo mpepmanne op Topcka Kpajuna ce roBopy 3a Be CHau - BEIITEPKU KO
KayeH! Ha ,,BpaTWIo" (KPOCHO T.e. BpeTEHECT Hell Off pa300joT) oleTyBaaT Ha HeKaKBO
»0aKapHO I'yMHO" Ha Koe JjoaraaT MIafu ¥ yoaBy XKeHM, jaABHATY Ha 3JIaTHY KOMU, KaJie
TAHIYBAaT U I1eaT. Bp3 0CHOBa Ha M3IVIEHOT Ha OBYIE XKEHIT, MOXKE Ia Ce IIPETIIOCTABM fleKa
ce paboTu 3a camoBunn.*!

CaMOBWICKOTO OpO IOKKyBa pelalMy CO VIITe efeH NpuUpofeH (HeHOMEH.
Cranysa 360p 32 BeT€POT KOj BO jy>KHOCTIOBEHCKIUTE TPAAMIINI, HAa PasHM HAIMHIU Ce
mmoBp3yBain co camoBuanre. Ce BepyBaso fieKa TIe IO CO3[aBaaT BEeTepOT, YIPaByBaar
CO HETO M Rypu ce m3egHadeHn co Hero. OBa 0co6eHO ce OfHeCyBa Ha BUOPOT, KOj CO
CBOETO KPY>KHO [IBIDKEIbe CEKAKO MHTePdEepIpa co TYYMHOTO 11 CO OPOTO Ha CAMOBIJINTE.
Bo moBeke cena Bo P. MakemoHuja ce BepyBamo feKa CaMOBIUIUTE IO CO3/[aBaaTr 1
BpTaT BMOPOT, @ HeKajie I CaMIOT BUOP Ce MMEHYBa/ IO MMETO Ha HeKOja CaMOBMJIA
(,camoBuN, ,.Jyna camosmna‘, ,Lypra camosuma’, ,,jyamurda“....). Bo ceno Borommna gypu

¥ M. C. ®ummmnosnh, bakapHo ..., 23.

0 T. P. 'bophesuh, Bemrruna ..., 110-114. Cpricku MUT. pedHUK ... , 100; A. KanosHos, Bbi. mamancTso ..., 156-
163. Bo MakefionckuTe u 6yrapcKute IpefHNUja, CIMIHYI 06jeKTI Ce MMeHyBasle KaKo ,CaMOBHM/ICKA TpIie3a“
(T. BpaxxuHoBckn, Pevynuk ..., 354, 355). Crioper; Hekou BepyBama, Bo Crerrde (Kpymeso, P. Makegonnja) n
BeIITePKNUTe MOBpaKaaT OKoIy Kykute, ieoposute 1 rymuara (T. P. Hophesnh, Bemruna ..., 6).

# T. P. 'Bophesuh, Bemrruua ..., 30, 31.
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Ce BepyBaJIo JleKa ,KOra BeTEPOT ce Bue, caMoBunTe urpaar’. HaBemeHnor enemeHT ja
CTaBa OBaa MUTOJIOTe€MA BO HEMIOCPefieHa BPCKA CO IPETXOFHO MIPUKKAHUTE TPAULIIN
3a ,,CAMOBMJICKOTO OpO', a OCPEIHO U 3a ,,CAMOBWICKOTO I'yMHO®. Bo mpmor Ha Toa
OfiaT U IOC/TeANINTe Of BJIETYBAeTO Ha YOBEK BO BMOPOT, KO€ JAOBEAYBA [0 PA3HU
¢dbopMM Ha HEPBHO IIOpeTeMeTyBalbe (Haj4ecTo JIYAUIO), ITO e OIMCKO WIM aHaJIOTHO
CO TIOC/IEIMIINTE Off MTPAFHETO OPO CO CAMOBVIINTE, W/IN 3TA3HYBAHETO HA ,,CAMOBICKOTO
opo® Bo emgHO mpemanme T.e. mpukasHa of XepleroBumHa, camMoBmIuTE (MOXe6u
ueHTU(GUKYBaHU CO BUOPOT?), IpabHyBaaT ieTe Off TYMHOTO, 3a II0TOAa TaMy IIOBTOPHO
ma ro Bparar. HaBegeHuTe BpCKU IO ONPaBAyBaaT IPUCYCTBOTO HA TOIIOHMMOT ,,BunHo
TYMHO KaKO Ha3uB Ha €HMOT KPaK Ha IOTOpe HaBefeHaTa Iemrepa ,Berpennmna“ Bo
Bocna u XepijeroBuHa, 0co6eHO aKo ce 3eMaT IIPeABNS BepyBamara (3abemexxeHn Mery
IPYTOTO M BO OBaa 3eMja), CIIopef; KoM BETPOBUTE Ce CO3JaBaar BO Ielrepure. *2
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The Mythologized Threshing Floor in Slavic Traditional Culture - I
Nikos Chausidis

The text is dedicated to the semiotic and mythological aspects of the threshing floor
in the Slavic culture, starting with the mediaeval and continuing till the contemporary
folklore traditions. In the beginning, throughout the real form of the threshing floor, its
functions and dynamical aspects (the circular movement of the animals), accent is given
to the cosmological symbolic of this object i.e. its identification with the space and es-
pecially the sky interpreted as a circular object rotating around its axle (the hinge of the
threshing floor identified as an axis mundi). Thus a suggestion/thesis is proposed accord-
ing to which in the archaic stages, differentiation between the utilitarian and mytho-ritual
functions of the threshing floor was not made. In order to verify these theories a brief
outlook is given concerning the role of the threshing floor in the Slavic ritual and magical
complex, and in this framework the attitudes concerning the hinge are also elaborated. In
this context some examples are given (Slavic riddles , superstitions, terms and traditions
connected with the stars, comparative material) which explicitly speak of identification
made between the threshing floor and the sky.

In the following text a mythic story concerning “The Birds Threshing Immortelle
on the Thrashing Floor”, represented in several stories from Macedonia and Bulgaria,
is elaborated. The celestial character of this motif is argumented/verified through: the
explicit and implicit meanings gathered in the stories themselves; the flower immortelle
(“smil”) as a symbol of the celestial, heavenly and divine, in relation to “Smiljana Moun-
tain” (“Smiljana Planina”) equivalent to the “Slavic Olympus”; the presence of the birds as
zoomorphic determinants of the upper cosmic /celestial zones, i.e. the sky. In the foreword,
mediaeval archaeological objects are represented in which pictorial manifestations of this
myth are identified. These include amulets, fibulae and other jewellery, mostly mediaeval,
from the territory of the Central Balkans, North Caucasus and North Black Sea, represent-
ing iron link, wheel or semicircle on whose edge figures or bird"s protomes are applicated
(T. I-T.II). The motif of the threshing floor throughout which birds are circulating is also
searched in the Slavic ritual practice, concentrated around the Christmas holidays. This re-
fers to the ritual in which the family members are realizing a movement around the hearth
or the dining table in the house whose floor is covered with straw, quacking and pecking
and thus imitating hens and chicks. Concerning this particular holiday, analogous behav-
iours are performed on the threshing floor itself. “The Christmas Straw” was a reason for
us to search for the threshing floor in the terms and legends concerning “The Milky Way”,
which the Slavs refer to as “Godfather's” i.e. “Priest’s Straw”. This is also evident in some
other Slavic terms concerning stars and constellations, especially “The Polar Star” - also
named “Hinge/Axle” and the constellations “Andromeda” and “Bear” which are known as
“Threshing Floor”

The following part is dedicated to the relation between the mythologized thresh-
ing floor and the fairies, represented in the already mentioned stories where the birds
are threshing immortelle on the threshing floor, on behalf of the fairies. The first compo-
nent is represented through the myth of “The Fairies? Threshing Floor”, regarded in the
south Slavic toponyms (“Vilino Gumno”) and traditions concerning the fairies themselves
(Montenegro, Bosnia and Herzegovina, Croatia). In most cases the story refers to sacral-
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ized positions located on hill points, sometimes in relation with caves, to which some
activity of the faries is connected/attached. The second component is the motif of “The
Fairies? Dance” (“Vilino Kolo”, “Judinsko horo”), which is also present as a microtoponym
referring to circular formations (mostly plants organized in a circle) which by tradition
corresponds to the fairies’ dance performed on the spot. The third component of this part
is the wind and especially the storm, which through certain terms, beliefs and legends is
immediately connected to the fairies. Due to its circular dynamics, the wind/storm is also
interfering in the examination of “The Fairies’ Dance” and “The Fairies’ Threshing Floor”.

The second part of this study will represent the myth concerning “The Metallic
Threshing Floor” also referred to as “The Copper Threshing Floor” i.e. “Medno Gumno”
and its symbolical and mythical manifestations.
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Izrocilo o jezeru in zmaju kot kozmogonski
mit

Ivan M. Hrovatin

Settlement patterns change through time. In Slovenia, some settlements connect their
origin to more or less mythical ancestors while others do not remember any of them. The arti-
cle tries to provide an answer to the question whether traces of cosmogonical myth about the
origins of new settlements and communities can be discerned in the tale about the vanished
lake.

Poselitev prostora

Slovenija je zelo hribovita dezela na juznih obronkih vzhodnih Alp. Prebivalstvo
danes vec¢inoma sestavljajo Slovenci, ki so eden izmed narodov, nastalih iz slovansko go-
vorecega prebivalstva, ki se je tu naselilo v stoletjih zgodnjega srednjega veka (med 6. in
11. stol. n. §.), in slaviziranega staroselskega prebivalstva, ki je na tem prostoru zivelo pred
njihovim prihodom, ter tudi s slaviziranjem poznejsih naseljencev. Te dezele zgodovinski
viri oznacujejo kot slovanske vsaj ze od 7. in 8. stoletja (HL V. 22 in HL V1. 52 ter Grafe-
nauer 1988, 292, op. 86). Pred tem je oblast in prebivalstvo tega prostora od drugega in
predvsem od konca 1. stoletja pr. n. §. in vse do 6. in zacetka 7. stoletja kulturno in politicno
spadalo v okvir Rimskega cesarstva. Pred Rimskim cesarstvom so tu vsaj od 4. stol. pr. n. §.
gospodovala keltska plemena, ki so ustanovila Norisko kraljestvo in kraljestvo Tavriskov,
ki sta obvladali najvec obravnavanega ozemlja. Imena ljudstev, ki so obvladovala ta prostor
pred keltskimi plemeni, so neznana. Ceprav je gotovo, da so tako Kelti kot starejsa ljudstva
prostor organizirali in uredili po svojih obicajih in potrebah, tega sistema organizacije in
ureditve Se nismo sposobni dobro razvozlati. O¢itno je samo to, da so bili njihovi upravni
in poselitveni centri na vzpetinah, predvsem na utrjenih vrhovih - gradi¢ih. Bolj poznana
in razumljiva je zgodnjerimska prostorska ureditev, nacrtovana verjetno Ze v najzgodnej-
$em obdobju rimske okupacije konec 1. st. pr. n. §. in na zacetku 1. st. n. §. Ta poselitev, ki se
je samo minimalno naslanjala na starejSo poselitev, je slonela na novih urbanih centrih v
dolinah, ki so jih povezovale ceste. Najverjetneje se je zgodnjerimska ureditev uresnicevala
po nacrtih do srede 2. stoletja, do t. i. markomanskih vojn, ko je dozivela svoje prve vecje
spremembe. Te so postale bolj korenite med 4. in 5. stoletjem, ko so se centri oblasti in s
tem tudi cestna mreza preselili na prostor, ki je bil obroben v prvih stoletjih. V 6. in 7. sto-
letju, ko so prostor zaceli naseljevati Slovani, je bila zato poselitvena slika popolnoma dru-
gac¢na od klasi¢ne anti¢ne in je imela (znova) svoja sredi$¢a na novo zgrajenih in utrjenih
naselbinah s cerkvami. Vendar je tudi ta ureditev in organizacija propadla in za naslednja
stoletja vse do 8. ali 9. stoletja ni jasno, kako je bila poselitev organizirana. Novo obdobje
organiziranja prostora in poselitve se je zacelo v drugi polovici 8. stoletja in predvsem v 9.
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stoletju, ko je bil prostor definiran kot slovanski, vendar v sklopu frankovskega kraljestva
oz. cesarstva. Poselitev se za¢ne fiksirati delno na upravni ureditvi in cestni mrezi iz 5. in
6. stol. Ta ureditev ji je bila seveda ¢asovno najblizja, vendar dejstvo, da se je v visokem
srednjem veku cestna mreza ponovno naslonila na starej$o rimsko (Kosi 1998, 159-164)
in zato tudi delno znova spremenila organizacijo prostora, govori v prid domnevi, da sta
se stara organizacija in prebivalstvo v vzhodnih Alpah vsaj delno ohranila (Pleterski 2006,
40-43; Knific 2004, 114). Kot Ze re¢eno, poselitev in prostorska ureditev iz vmesnega ob-
dobja 7.in 8. stol. zaenkrat $e ni prepoznavna, zato ni jasen njen vpliv na poznejso ureditev.
Zgodovinski viri s konca 8. in 9. stoletja izrecno omenjajo novo kolonizacijsko aktivnost
vzhodno in zahodno od obravnavanega prostora (Conversio in Placit). Arheoloski viri,
predvsem horizont vaskih grobis¢ brez cerkve na Gorenjskem, govorijo v prid domnevi,
da se je poselitev vsaj delno na novo uredila tudi v pore¢ju Save — na Slovenskem (Pleterski
1986, 125, 126). Predvsem na Gorenjskem so ohranjeni tudi toponimi, npr. »Zale«, s kate-
rimi so poimenovana nekatera od teh grobis¢ ter celo ljudsko izrocilo, ki se zelo konkretno
navezujejo nanje (Smid 1908, 17; prim. Vi¢i¢ 1983, 4) in jih pravilno razlaga kot elemente
poselitve (prostor pokopavanja — prostor mrtvih) iz tega obdobja. To si lahko razlagamo
kot nepretrgano kontinuiteto izrocila in ureditve prostora. Celo poljska razdelitev se je
ponekod ohranila $e iz 7. stol. (Pleterski 1986, 125-136). Vendar se je kontinuiteta te po-
selitve ohranila samo kot otok, sredi mlajse t.i. visoko srednjeveske poselitve, ki je ogrod-
je prostorske organizacije teritorija v Sloveniji vse do dvajsetega stoletja (npr. za okolico
Skofje Loke glej Blaznik 1973, 21, 126). Osnova te organizacije so spremembe, predvsem
unicevanje, ki so ga povzroc¢ili madzarski vpadi, nova posestniska struktura velikih fevdal-
cev in splo$ni evropski razvojni trendi organiziranja poselitve v visokem srednjem veku.
Do zacetka trinajstega stoletja so vimenu fevdalnih gospodov ustanovili nove vasi, trge in
mesta ter gradove. Nove naselbine so nastale kot organizirane celote, zelo pogosto v blizini
starej$ih naselbin. Vecina visokega plemstva in delno tudi prebivalstva, ki se je vselilo v
nove naselbine, izhaja iz prostora dana$nje Nemcije in je bilo najverjetneje kulturno in je-
zikovno germansko. Konec 15. stoletja je zopet nastalo ve¢ mest, vendar je $lo tokrat samo
za spremembo pravnega statusa starej$ih naselbin, ki so se tako lahko bolje zas¢itile pred
Turki, ki so v tistem obdobju stalno napadali to ozemlje. S tem se je do dvajsetega stoletja
zaklju¢ilo obdobje nastajanja novih naselbin, ki so od takrat ve¢inoma samo $e spreminja-
le svoj obseg (prim. GDZS I, 71-82; Curk 1991, 41-50).

Torej so si prebivalci tega prostora v njem skozi stoletja znova in znova postavljali
hiSe, vasi, mesta, sveti§¢a. Pogosto so ta dejanja ustvarjanja spremljali tudi obredi in vero-
vanja, ki so prostor ¢lovekovega bivanja posvecali in ustvarjali nov dom, v katerem je bil
¢lovek zas¢iten tudi pred naravnimi silami ali tistimi bozanstvi, ki so mu bila nenaklonje-
na, ¢e ne celo sovrazna. Morali so si udomaciti sile kraja, v katerem so postavili svoj dom,
da je prevladal red nad neredom, domace nad divjim. Da so ohranjali rodovitnost polj
idr., so vsako leto opravljali vrsto obredov, ki so jih dolocali vsakokratni bogovi, katerih
zgledom so sledili. V skladu z verskimi in mitoloskimi predstavami je nastalo izrocilo, ki je
ohranjalo spomin na te prvobitne ustanovitelje, arhetipske udomacevalce divjine.

Pripoved o izlitem jezeru

V sklopu izro¢ila, ki pripoveduje o zgodovini naselbin, njenem nastanku, izvoru
njenih prvih prebivalcev ali razlaga krajevna imena, se na Slovenskem zelo pogosto pojavi
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pripoved o izlitem jezeru, katerega glavna vsebina je, da je tu neko¢ bilo jezero, in ko je
odteklo, je tu nastala naselbina.

Najstarejsi zapis je nastal leta 1684 v Kamniku in je bil pripravljen za dezelnega po-

lihistorja Janeza Vajkarda Valvasorja, ki je podobno zgodbo vkljucil tudi v svoje delo Slava
vojvodine Kranjske, vendar je v tiskani verziji toliko druga¢nih elementov, da je gotovo, da
se ni naslanjal (samo) na ta vir. V slovenicini se glasi:
Kamnisko mesto je zelo staro, v poganskih casih pa so bili (tod) trije gradovi, mesta pa ni bilo;
na kraju, kjer je danes mesto, je bilo veliko jezero, ki se je raztezalo od Kamnika do okoliskih
hribov. Od omenjenih gradov pa je bil eden na vecjem, drugi na manjsem hribu nad mestom,
tretji pa na mengeskem hribu. V njih so prebivali trije malikovalski bratje, ki niso bili nikoli
slozni: vedno so se klali in spopadali med seboj. Koncno se je v tem kraju zakotil zmaj, ki
se je tako mocno premikal, da je razbil razvotljeno goro, ki je zadrZevala jezero in to se je
razlilo po polju okoli hriba, zmaj pa, ki mu je zmanjkalo vode, je na polju poginil. Nato je
na mestu, kjer je bilo jezero, nastal lep in prijazen kraj, kjer so zgradili mesto, in ko so prisli
ucenci sv. Mohorja in Fortunata, so spreobrnili tamosnje prebivalce h krscanski veri. Ko so ti
videli lepi ¢udez, so po vzoru mesta Berita izbrali za zavetnico sv. Marjeto, da bi bili reseni
zmaja; Se danes ima mesto v grbu sv. Marjeto. - Se je videti ostanke teh gradov; dva Se stojita,
tretji, Mengeski grad, pa je do tal porusen. Mali grad, ki je danes v mestu, je poln obokov in
votlin in mnogih zakladov. V ¢asu pa, ko se je razlilo jezero, je ostalo v tem gradu le eno dekle
z imenom Veronika, ker je hlepela po zakladu in se je bala ocetovih bratov, je rekla takole:
»Raje se kakor kaca plazim s trebuhom po tleh, kakor da bi zapustila zaklade.« In z bozZjim
privoljenjem se ji je zgodilo, kot je Zelela, in postala je v zgornji polovici dekle, v spodnji pa
kaca ter se je tiste dni mnogokrat prikazala. (Cevc 1958, 14; glej tudi Stular, Hrovatin 2002,
50-52, 62)

Konec devetnajstega stoletja je Simon Rutar zdruzil in objavil ve¢ pripovedi iz oko-
lice Tolmina:
Vendar je med ljudstvom ostalo Se dosta spominov na predzgodovinska jezera. Zlasti od
tolminskega jezera kaZejo se Se obreZja, do katerih je sezalo (blizu vasi Prapretnega). Blizu
Modreja nahaja se mesto »Pod kljucem«. Tu se baje Se zdaj vidi u navpicni steni visoko nad
cesto Zelezno sklep, za kateri so nekdaj barke pripenjali. Od jednakem »rinku« se pripoveduje
tudi u Kolovratu pod Foni. Ali takih pripovedi je po vsem svetu dosti.
Jedna pripovedka terdi, da se je voda iz tolminskega jezera odtekla cez Ciginj po Usniku.
Druga nam pa razlaga, da je Zivel na Slapu grascak, ki je najel veliko delavcev in Z njim zacel
kopati pod Sv. Lucijo, dokler se ni voda odtekla in si pocasi sama globokejse struge izdolbla.
In tretja pripoved terdi, da je neka velikanska Zena zelenih las s plevnico prekopala rob pri
Sv. Luciji in vodi pot odperla. (Rutar 1882, 6)

V tridesetih je v svoji zbirki Slovenskega ljudskega izrocila objavil ve¢ podobnih
zgodb tudi Jakob Kelemina (1997), ena izmed teh je pripoved o Matkovem kotu:
Kjer je danes Matkov kot, je bilo vcasih jezero; zato se Se dandanes ta kraj imenuje Jezero.
Sredi skalovija je ticalo petelinovo jajce, iz katerega se je izvalil strasen lintver. Zacel je kljuva-
ti sive pecine, ki so ga obdajale. OU tisti pecini so ljudje susili ribiske mreze, zato jih Se danes
pravijo Ribca pec. Slisali so, kako kljuje zmaj, pa so postavili straZe, ki naj bi opozorile ljudi
na povodenj, ki nastane, kadar posast prekljuje tisto pec. StraZe so postavili na Kosacu, na
Celu, na Opresnikovem hribu in na Tolstovrski pec¢i. Ko je lintver prisel na svetlo, je pridrla
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povodenj do cerkvenega praga v Solcavi. Voda je med drugim prinesla tudi zibelko in jo
pustila na cerkvenem pragu. Ko se je jezero razlilo, je voda odnesla tudi lintverja, ki je pri
tem nasel konec. Ubil ga je macesen s tremi vrhi. Samo tak macesen ga more ubiti. Njegove
Celjusti in kosti pa so pozneje nasli na Logarjevih njivah. (Kelemina 1997, 198)

Tudi zbiralci iz druge polovice dvajsetega stoletja so veckrat objavili podobne pri-
povedi:
»Ko sem bila Se mala, so ljudje tako govorili. Zdaj jaz ne vem, ali je to res ali ne. No, jaz sem
tako slisala. Pravili so, da je danasnje naselje Vitanje neko¢ bilo pod vodo. Tukaj je bilo jezero.
To je cisto mogoce, ker Se danes naletis na mivko, kjerkoli kopljes. Hriberca je bila kot otok.
Nad vodo so bili le vrhovi Stenice in Paskega Kozjaka. Tam, kjer je cesta v Celje, je bila prej
Ziva skala.
In v tem jezeru je Zivel povodni moz. Ta pa ni bil kar tako. Vsem okoliskim kmetom je na-
gajal na razne nacine. Tudi tako, da je vsaki mesec hotel najlepsa dekleta.« Babica ni vedela
tocnega Stevila.
»Neki kmet je imel kmetijo cisto blizu jezera. Nekega jutra je opazil, da sta njegova vola
mokra. Ko se je to dogajalo dva dni, je drugi vecer skrivaj opazoval, kaj se dogaja v njegovem
hlevu. Na svoje veliko presenecenje je ugotovil, da z njegovimi voli vozi povodni moz vodo.
Naslednji vecer ga je pricakalo vecje Stevilo kmetov. A brez uspeha, kajti njega ni bilo. Pobe-
gnil je namrec na Roglo, kamor je vozil vodo.
Pravili so tudi, da so kmetje sami vozili vodo na Roglo, kjer so Se danes manjsa jezera, in
potem so s kaksno zvijaco spravili tja Se povodnega moza. Pa tudi to so pravili, da so kmetje
prebili skalo, kjer se danes vije cesta v Celje, in voda je odtekla. Jezero se je izsusilo, z njim pa
je izginil tudi povodni moZ.

Potem so kotanjo zaceli naseljevati ljudje. Vitanje je najbrz dobilo ime po svojih slav-
nih graséakih, vitezih Wittenstein«. (Gri¢nik 1994, 147)

Razsirjenost legende (glej tabelo 1), v kateri so zbrani samo primeri izro¢ila, kjer je
jasen razlog oz. nacin izlitja jezera, bi kazala na to, da je bil danasnji slovenski prostor v
preteklosti bolj podoben Finski, dezeli tisocerih jezer, kot pa zeleni gozdnati pokrajini, ki
jo prikazujejo zgodovinski viri in toponimi (GDZS 1, 68 - 70). Obseg jezer je pogojen z
razgibanim reliefom alpskih dolin v Sloveniji in zato osredotocen na hribovitem delu Slo-
venije. Vendar izrocilo iz Sec¢oveljske doline, ki je bila do antike dejansko obala Jadranskega
morja, po katerem »je morje neko¢ segalo do kraja z ledinskim imenom »Pod steno, kjer
naj bi bile Se pred kratkim ohranjene Zelezne rinke za privezovanje plovil« (Boltin Tome,
Karinja 2000, 486) in se zaradi elementa Zeleznih rink (glej spodaj) povezuje s pripovedmi
o jezeru, ki je izteklo, dokazuje, da gre pri tem izrocilu za arhetipsko/mitsko predstavo, in
ne za spomin na dejanske poplave.

Najbolj pogosti sestavni deli izro¢ila o jezeru so:

a. obstoj jezera in njegovo izlitje;

b. gradovi in cerkve ter grascaki in Zupniki na njegovih bregovih;
¢. zmaj ali drugo miti¢no bitje, ki povzroci izlitje jezera;

d. sledovi in dokazi o obstoju jezera in njegovega izlitja.
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a. Obstoj jezera in njegovo izlitje

Voda oz. jezero v mnogih mitoloskih izro¢ilih ima razli¢ne funkcije in pomene. Tisti
pomen, ki se zdi izpostavljen pri tej skupini legend, je njena funkcija meje med prostorom
ljudi in prostorom, kjer ¢lovek ne more ziveti. Kot prikaz tega so pripovedi o nastanku
danasnjih jezer, ki predstavljajo nasprotni razvoj dogodkov od obravnavanih pripovedi o
izlitju jezer. Pri nastanku jezer gre ve¢inoma za nekdanje sre¢ne doline, kjer so ljudje Ziveli
v izobilju in nato iz objestnosti, skopustva ali drugih pregreh, izzvali bozjo kazen v obliki
poplave, ki je zalila vso vas — skupnost. Taka je npr. zgodba o boZjem petelinu, ki je znesel
jajce, iz katerega je teklo sedem rek, ob katerih so ljudje Ziveli sre¢no in v izobilju. Ko pa so
ljudje postali objestni, so razbili jajce ter tako povzrocili nastanek jezera in svojo pogubo
(Kelemina 1997, 230 - 231). Tudi pripovedi o jezerih, kot je npr. Blejsko, imajo podobno
strukturo in poanto:

Kjer danes valovi jezero, se je nekdaj razprostiral soncen pasnik. Sredi se je dvigal gric z
Marijino kapelico. Ker nista bila ograjen niti pasnik niti kapelica, so mogle ovce v kapelico,
kjer so onecedile celo oltar. Brezbrizni prebivalci si zaradi veckratnega takega oskrunjenja
kapelice niso delali nobenih skrbi, ceprav so veckrat slisali opomin: Ogradite pasnik, ce ne,
bom kapelico sama ogradila.

In res je Marija sama preskrbela kapelici ograjo, ker se prebivalci niso zmenili za njene opo-
mine. Ko so se nekega jutra zbudili, so s strahom v srcu zagledali res pasnik pod vodo, iz vode
pa se je dvigal vrh hribcka s kapelico. (Gornik 1990, 149)

Ali v drugi varianti:

Nekdaj so bili ondi, kjer je zdaj Blejsko jezero, jako lepi travniki in vrtovi. Skratka,
bil je to pravi zemeljski raj. Stala pa je ondi tudi cerkev Marije Device in okoli nje mnogo
bivalis¢.

Vse drugo je bilo lepo v redu, le pokopalisca Se niso imeli. Morali so torej mrlice drugje za-
grebati.

Neke jako prijetne poletne noci, ko se vascani pozno v noc¢ zunaj, blizu cerkve hlade in o vsa-
kovrstnih receh pomenjkujejo, zaslisi se sem od cerkve jako mil pa otozen glas: »Naredite in
pripravite Se pokopalisce, ako ne, bode se samo.« Ta glas se je ponavljal trikrat in vsakokrat
mocneje. Vascéani pa, prevzetni kot so bili, se ne zmenijo mnogo za to svarilo, temvec reko:
»Tem bolje, naj se le naredi pokopalisce samo, ga pa nam ne bo treba.«

In glej! Drugo jutro, ko se prikaZe velicastno solnce izza gora, lesketa se ondi, kjer so bili po-
prej lepi in cvetoci vrtovi travniki, prelepo bisernato jezero s cerkvijo Marije Device v sredi.
(Stanonik 2005, 190)

Torej jezero kot vesoljni potop je kazen za pokvarjenost ¢loveka, nasprotno pa je
izlitje jezera zacetek novega Zivljenja za cloveka in naravo. Na to svetopisemsko zvezo se
nanasa tudi izro¢ilo iz Dolenjega Lokovca »...V Noetovih ¢asih je v Cepovanskem jezeru
zZivela pozresna posast — kacjariba...« (Medvescek 1992, 93) in pripoved iz Velikega Ubelj-
skega: »Bajka pripoveduje, da je imel v Vrani¢ih Noe ob skalo, ki je imela rinko, privezano
barko ob vesoljnem potopu.« (Gabrijela Brov¢ 2000 po Penko 2007, 80-81). Povezovanje
tega izrocila z motivom vesoljnega potopa bi morda odslikovalo zavest, da je bil prostor v

109



110

Izrocilo o jezeru in zmaju kot kozmogonski mit

preteklosti Ze poseljen, vendar je bilo prejsnje selisce uni¢eno. Vera v vesoljni potop je tudi
vera v mit o cikli¢ni obnovi sveta (Smitek 2004, 25, 26, 50). Kjer je neko¢ bila naselbina, je
sedaj jezero; kjer je bilo neko¢ jezero, je nastala naselbina.

b. Gradovi in cerkve na bregovih jezera

Pogosto na bregovih jezera stojijo gradovi ali cerkve, v katerih stanujejo grascaki ali
zupniki, redkeje pa so bregovi poseljeni tudi z obi¢ajnimi ljudmi. Ena funkcija tega ele-
menta pripovedi je ta, da poslusalcu, ki pozna obravnavane kraje, fizi¢no prikazejo velikost
in globino jezera. Druga funkcija pa je verjetno povezana tudi z miti¢no pokrajino. Npr.:
gras¢aka sta obi¢ajno dva in pogosto sta sprta, kot v drugih pripovedih o gradovih (npr.
Orozen 1936, 251). Predstava o dveh gradovih na jezerskem bregu in o dveh bratih, ki sta
sprta, je verjetno transpozicija predstave dveh slovanskih bogov - Velesa in Peruna, ki sta
si nasprotna (Stular, Hrovatin 2002, 54). Podoben element je tudi v krakovski legendi, kjer
mlajsi brat ubije starejsega, potem ko sta skupaj ubila zmaja (Stupecki 1994, 186-188). Ele-
ment bratomora je znacilen za mnoge ustanovitvene mite ustanovitev, oz. mite zacetkov,
kot sta npr. Kajin in Abel, Romul in Rem pa tudi Kadmosov mit namiguje na ta element,
ker se Kadmos, ki ubije kaco/zmaja, v starosti spremeni v kaco (Schwab 1998, 81, op. 1).

V kontekstu slovanske mitologije je pomemben tudi podatek, da je Veles gospodar
dezele mrtvih, ki je onstran vode, kamor spremlja tudi duse umrlih. Ce v graicakih pre-
poznamo transpozicijo bogov, je izrocilo iz Meziske doline: » V' Prevaljski kotlini je stal ob
robu jezera na Temeljnovem vrhu grad. Ta grascak je bil odvisen od svojega soseda v Pliber-
ku, ker ni imel svojega pokopaliséa. Mrlice je spravljal v kamnito rakev' in jih prevazal preko
jezera v Pliberk.« (Moderndorfer 1957, 135) spomin na to verovanje. Obenem bi bil lahko
tudi razlaga, zakaj se tako pogosto pojavljajo cerkve, predvsem sedezi Zupnij kot mejniki
jezera.

¢. Zmaj in drugi povzrocitelji izlitja jezera

Eden izmed povzroditeljev izliva jezera je zmaj, ki zelo pogosto Zivi v jezeru ali v
gori ob njem. Zmajeva naloga v pripovedi je ve¢inoma ta, da zvrta prehod v skali ob jezeru
in tako sprosti pot vodi, ki nato odtece, kar povzro¢i tudi njegovo smrt. Smrt zmaja ali
kace je v starih verovanjih povezano s sprostitvijo voda. Pravzaprav ta bitja predstavljajo
svetovno vodo, ki jo miti¢ni ubijalec zmaja sprosti. Tako se v slovanskem izro¢ilu, kot sta
ga rekonstruirala V. V. Ivanov in V. N. Toporov, Bog groma, praslovanski Perun, spopade s
kacjim bogom, zmajem Velesom, zato ker je ta prisel iz svojega sveta (dezele smrti, ki lezi
za vodo) v njegovo sfero in zaprl vode. V dvoboju na gori zmaga Perun, osvobodi vode in
ponovno vzpostavi red, kozmos (po Toporov 2002). To je naredil tudi babilonski Marduk,
ki premaga Tiamat in iz njenega telesa naredi svet — polovico jo postavi zgoraj, polovico
spodaj, oz. je locil vode in postavil oblok med vodami neba in zemlje. Podobno je tudi
indijski bog Indra, ki je ubil Vrtro.

V mnogih primerih pa ni zmaj tisti, ki sprosti vodo. V¢asih to nalogo opravi neurje,
kar lahko interpretiramo tudi kot Perunovo preganjanje Velesa (Stular, Hrovatin 2002, 54).

! Sarkofag (CIL III 6522), ki je v izrocilu dolocen, kot tisti, ki ga je uporabljal grascak iz Temeljnovega gradu, je
bil najden v strugi Meze leta 1870. Na zacetku 20. stoletja je bil viden v strugi vsaj $e en rimskodobni sarkofag
(Djura Jelenko, Viso¢nik 2006, 375-376).
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V nekaterih variantah pa to opravi miti¢no bitje, npr. povodni moz (Vitanje) ali miti¢na
zenska z zelenimi lasmi (Tolmin). Zenska z nadnaravnimi znadilnostmi je tudi v bosan-
skih inacicah podobne pripovedi, ki se navezuje na skupino posebnih ljudi (¢rna kraljica,
Grci, Kauri, Madzari), ki so znacilni za zahodno balkansko ljudsko izrocilo (Palavestra
2004, 194-196) in predstavljajo miticno prebivalstvo tistega podroc¢ja pred naselitvijo
danasnjega prebivalstva. Ti miti¢ni ljudje so pogosto ziveli v ¢asu obilja, pred naravno
(vremensko) katastrofo, ki jih je odgnala iz pokrajine. V Sloveniji se domneva na podlagi
izro¢ila, zbranega na njenem zahodnem delu med Julijskimi Alpami in severno Istro, kjer
je prislo do slavizacije relativno pozno, tudi $e po desetem stoletju, da prihaja do mitizacije
predhodnikov (tim. Ajdi) na prostoru novejse (slovanske) kolonizacije, medtem ko so na
obmocdju, kjer se je staro (vlasko) prebivalstvo slaviziralo, predhodniki le predniki in nima-
jo miti¢ne konotacije (Pleterski 2005,142-144). V¢asih pride tudi do krizanja izrocila, kot
na primer v izrocilu iz Brezovice v zahodnih Brkinih:
a. Brezovcani so neko¢ Ziveli na Vrhulah. Kjer je danes Brezovica in Brezovisko polje je bilo
takrat jezero. Lintvar z Ajdovscine je nadnje posiljal naravne nesrece. Ko je jezero odteklo, so
se Brezovéani iz Vrhul preselili na rob Brezoviskega polja. (Persolja 2000, 43-44)
b. Ajdi so bili pogani. Ljudje so neko¢ pravili, da so Ziveli na Vrhulah. (Hrobat 2003, 66)

Po prvi pripovedi stari Brezov¢ani nimajo nobene konotacije, v drugi, pa so defi-
nirani kot Ajdje in pogani. V takih primerih se domneva, da je prislo do stika in mesanja
obeh skupnosti (prim. Pleterski 2006, 40-43).

d. Sledovi in dokazi obstoja jezera in njegovega izlitja

Posebno raziskavo bi potrebovali dokazi in sledovi obstoja jezera in njegovega izlitja,
ki so sestavni del pripovedi in obicajni v tovrstnem izrocilu. Najbolj obic¢ajne (glej tabelo 1)
so rinke za privezovanje plovil, Zelezni obro¢i, ki naj bi bili v preteklosti Se vidni. Valvasor
jih omenja v pripovedi o jezeru pod Kamniskim malim gradom (Valvasor 1984, 250) in
na Nanosu brez pripovedi (Rupel 1969, 79). V nobenem primeru niso bile dokumentirane.
V Poljanski in Zirovski dolini so bile rinke pritrjene tudi na velike hraste ali pa so sama
drevesa sluzila za privezovanje plovil, v ¢asu pripovedovanja pa naj bi bili Se vidni plohi iz
teh dreves (Dolenc 2000, 72; Stanonik 2006, 58-65).

Krajevna imena in toponimi so druga sled nekdanjih jezer in njihovega izlitja, zaradi
Cesar pripovedi o iztecenih jezerih lahko $tejemo tudi med aitioloske pripovedi.

Zakljucek

Skozi ¢as se poselitev prostora spreminja. Izrocilo o jezeru, ki iztece, spada v skupino
izro¢ila o zgodovini poselitve prostora. Predstavlja lokalno verzijo vesoljnega potopa in
ponovne obnove sveta, v variantah z zmajem pa tudi kozmogonski mit stvarjenja sveta.
Glede izvora naseljencev je povezano tako z izrocilom, ki mitizira predhodnike, ker niso
predniki sedanjih prebivalcev, kot z izro¢ilom, ki prepoznava v njih svoje prednike, zato je
verjetno poudarek bolj s prostorskim vidikom poselitve. Izro¢ilo o jezeru, ki je bilo pred
naselbino, je torej lahko spomin na nastanek oz. novo ustanovitev naselbin na prostoru,
kjer prej te ni bilo.
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Le leggende dei laghi scomparsi come mito della creazione del mondo
Ivan M. Hrovatin

Nella storia orale dei paesi e delle citta in Slovenia ¢ spesso restata la leggendaria
preesistenza in quel luogo di un lago, che scompare in un’ alluvione causata dal drago che
viveva nel lago o nella montagna adiacente. Contemporaneamante anche il drago muore.
Laleggenda ¢ documentata dal XVII. secolo e spesso nelle raccolte di XIX. e XX. secolo. Il
motivo del lago con la morte del drago e la conseguente liberazione delle acque ¢ connes-
so sia al motivo della creazione del mondo dal caos primordiale sia al motivo del diluvio
universale. Alla scomparsa del lago ¢ collegata anche la fine del tempo antico, mitizzato, e
I'inizio dell’ epoca contemporanea in cui la comunita vive tuttora.

La leggenda, che fa parte della tradizione orale realtiva sulla storia della comunita,
¢ in parte legata alla tradizione che tratta delle origini della popolazione locale ma l'atten-
zione viene rivolta in particolare all'aspetto spaziale del luogo d’insediamento. La leggenda
¢ percio connessa ai villaggi e alle citta di nuova fondazione in epoca medievale.
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Evel Gasparini
Dalla letteratura russa all'etnologia slava

Remo Faccani

Ricordando lo studioso a venticinque
anni dalla sua scomparsa

/Evel Gasparini. From Russian Literature to Slavic Ethnology./ A quarter of a century
has passed since the death of Evel Gasparini (1900-1982), a prominent Italian Slavicist and
anthropologist. Presenting his life and work, this article focuses on his interest in art and in
ideas of Fyodor Mikhailovich Dostoevsky and, on the other hand, on his passionate research
of cultural history and Slavic ethnology, of their development, and of their mature stages.
Gasparini had obtained considerable helpful assistance from South Slavic ethnographers
such as Milko Maticetov and others.

1. Gasparini, uno dei padri e dei maggiori rappresentanti della slavistica italiana -
e l'unico studioso italiano che abbia dedicato il meglio delle sue energie allesplorazione
della storia culturale slava - si spense il 29 maggio 1982 »in quell'angolo della Marca
Trevigiana«, come scrissi commemorandolo su »Ricerche Slavistiche« (vol. XXIX-XXXI,
1982-84), »dove aveva trascorso I'infanzia [...] e serene, proficue stagioni della maturita e
della vecchiaia«. (Ricordiamo che era nato ad Altivole, un borgo di campagna in vista dei
colli asolani, il 24 settembre 1900, e che ad Altivole, negli anni Sessanta, poté crearsi un
buen retiro, semplice e confortevole, a contatto con la natura, con un paesaggio rustico
ancora quasi indenne, che gli era profondamente caro.)

Nella scelta del mondo slavo come oggetto dei suoi studi e delle sue ricerche fu
determinante I'incontro con un giovane professore incaricato di Filologia slava, che faceva
la spola tra l'universita di Padova - alla quale Gasparini sera iscritto nel 1919 - e Trieste,
dove insegnava all'Istituto Commerciale (la Scuola Commerciale Superiore gia frequentata
da Svevo nella seconda meta dell'Ottocento?): il »giovane filologo italo-austro-dalmata«
Giovanni Maver, che »formatosi prima a Vienna«, con Meyer-Liibke, »e poi a Firenze e
Parigi«, era passato dalla romanistica alla slavistica'. Per altro, Gasparini - che era rimasto
precocemente orfano del padre e della madre (una Sarto, cugina di Pio X), con un parente

' R. Picchio, La slavistica italiana negli anni dell’Europa bipartita, in La slavistica in Italia. Cinquantanni di studi
(1940-1990), a cura di G. Brogi Bercoff, G. Dell’Agata, P. Marchesani, R. Picchio, Roma 1994, p. 4. Pur »versato
in cose slave grazie anche alla sua conoscenza nativa (insieme con liitaliano e col tedesco) della lingua e della
cultura croata«, Maver (aggiunge Picchio) »sembrava destinato ad una brillante carriera accademica come
filologo romanzo. A decidere la sua nuova vocazione contribul il consiglio del romanista Vincenzo Crescini,
convinto che, prima e pitt ancora dell'acquizione di nozioni particolari, contasse la padronanza del “metodo
filologico’«.
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sacerdote come tutore - nellambiente della Facolta padovana di Filosofia e Lettere, come
si chiamava allora, trovo quasi la famiglia, il calore domestico che la sorte gli aveva
negato. E ben presto Maver divenne per lui - il legame fu cementato probabilmente anche
dall'indole inquieta di entrambi - un maestro e qualcosa di pill: un fratello maggiore si
direbbe. Rivolgendosi a Maver nelle tantissime lettere che gli indirizzo lungo gli anni, e che
oggi, curate da Anjuta Lo Gatto, si possono leggere in un fascicolo di »Europa Orientalis«
(XX/1,2001), egli pit1 volte - fin dai tempi in cui era suo allievo -, lo chiama il »primox, »il
migliore anzi 'unico degli amici«.

Ma all'universita Gasparini strinse rapporti anche con il docente di psicologia
sperimentale Vittorio Benussi, che nel 1919 era passato dall'universita di Graz a quella
di Padova. Quasi tutto il suo carteggio sara punteggiato di accenni a Benussi e ai »cari
benussiti«, fra cui Cesare Musatti. Da Varsavia, sullo scorcio del 1928, egli scrivera a Maver:
»Dopo un anno sono ancora incapace di abituarmi al pensiero che Benussi non vive piti«.
(Benussi - non ancora cinquantenne - si era tolto la vita nel novembre del 27.)

2. Gasparini si laureo in lettere nel dicembre del 1923, con una tesi - Saggio critico
su Dostoevskij - preparata sotto la guida di Maver. E proprio dietro suggerimento di
Maver, amministrando con estrema oculatezza un modesto gruzzolo e affrontando con
rassegnata disinvoltura i frequenti traslochi da una pensioncina all’altra, aveva trascorso
a Vienna e quindi a Berlino gran parte del 1922, per consultare biblioteche molto piu
fornite, in campo slavistico, delle italiane, ma soprattutto per prendere lezioni di lingua
russa da qualche émigré, ché a Padova non esisteva ancora un insegnamento di russo, e
poter cominciare a leggere le opere di Dostoevskij nel testo originale (quando nel marzo
del "22 era sbarcato a Vienna, egli aveva unottima conoscenza del francese e qualche
nozione di tedesco). »Mesi orribili« definira in seguito la parentesi austriaca della sua vita
dilaureando; maa Vienna, tre mesi dopo il suo arrivo, sera convinto di avere probabilmente
trovato, come scrisse a Maver, la chiave »per penetrare in quel tenebroso manicomio che
¢ il cranio di Dostoevskij« (nella missiva il nome dello scrittore figura in caratteri cirillici,
come a segnalare i progressi d’'una ben decisa “marcia di avvicinamento”); e ancora prima
egli sera persuaso che la conoscenza del russo gli avrebbe aperto »uno smisurato campo
di lavoro«.

Nelle due capitali della Mitteleuropa, sconvolte dagli effetti della guerra, gettate nel
caos, fra laltro, dal disagio economico e sociale (scioperi, inflazione vertiginosa, ondate di
profughi russi specialmente a Berlino, - dove, tanto per dire, da poco erano approdati, in
mezzo a tanti altri pietroburghesi gia celebri o destinati alla celebrita, il “menscevico” ...
klovskij e il “liberale” Nabokov), Gasparini fu testimone della fine di quel “mondo di ieri”
che aveva nutrito di sé anche il fervore intellettuale di Maver e Benussi...

LTtalia, in ottobre, aveva conosciuto la “Marcia su Roma” e il colpo di Stato. Ma nelle
lettere di Gasparini che conosciamo, non ci sono commenti espliciti: lo slavista in erba
che non avrebbe tardato a rivelarsi piuttosto allergico al regime mussoliniano, proclama
telice: »Il mio ritorno ¢ lontano...«; coltiva ostinatamente un suo lancinante sogno russo
(e quasi si spaventa dinanzi alle »caterve di libri valangate Dio sa come dalla Russia«,
resti di »saccheggi universitari« offerti in vendita per pochi spiccioli sui marciapiedi
berlinesi). Combatte una specie di lotta con l'autore dei Fratelli Karamazov, che descrive
fantasiosamente a Maver: »la mia tesi, - gli racconta, - & assai poco raznomernaja; |...]
tutte le idee mi si spengono per via sotto lo smoccolatoio sacrestano [sic] di Dostoevskij«
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(unespressione stravagante che sarebbe piaciuta a Nabokov). Ma vagheggia anche »una
futura possibilita di lavoro comune in stretta collaborazione« con Maver, a cui propone,
con una domanda che vorrebbe essere retorica: »Non sarebbe bello monopolizzare a
Padova la slavistica come la Psicologia Sperimentale?«

3. Dopo la laurea Gasparini visse perlopit a San Dona di Piave, dovera parroco il
suo ex tutore, e a Venezia, dove si accolld per due anni una gravosa supplenza al Liceo-
Ginnasio »Marco Foscarini«, concependo unavversione per I'insegnamento nelle scuole
medie che non l'avrebbe pit1 abbandonato. Intanto aveva ripreso a lavorare su Dostoevskij.
Questo saggio del tutto »nuovo« rispetto alla tesi di laurea (»perché del vecchio non ¢
rimasto ormai assolutamente pili nulla: nuove basi, nuovo metodo, nuovi obiettivi«),
intitolato Elementi della personalita di Dostoevskij, segnera lesordio di Gasparini, prima
sulle pagine della »Rivista di letterature slave« fra il 1926 e il 27, e poi in volume (Roma
1928). 1l lavoro ebbe scarsissima diffusione, e fu quasi ripudiato dallo stesso autore, che
daltronde manifestera sovente dell'insoddisfazione nei riguardi dei propri lavori, al
momento di licenziarli o dopo averli pubblicati. (Ma come sappiamo dalla corrispondenza
di Gasparini con Maver, del suo saggio, qualche anno pill tardi, verra in possesso un
po’ avventurosamente G. A. Borgese, e il noto storico letterario e romanziere - che sera
occupato dello scrittore russo in Ottocento europeo (Milano 1927) - esprimera a Gasparini
il suo apprezzamento entusiastico: »[...] voglio subito dirle che non so se ho mai letto cosa
egualmente profonda su Dostoevskij, e che mi fa meraviglia che questo libretto sia cosi
poco noto. Spero di avere presto sue notizie[...]«.)

Nell'autunno del 1926 finalmente si concretizzo il progetto, discusso a lungo con
Maver, di un soggiorno in un Paese slavo: non la Russia, comera nei voti di Gasparini,
ma la Polonia. Qualche mese prima egli aveva replicato cosi a Maver, che probabilmente
lo informava delle (nuove?) condizioni poste dagli uffici ministeriali: »[...] visto che sono
forzato a “seguire le direttive” (secondo la Sua felice espressione) del governo all'interno,
non trovo difficolta a seguirle allestero«. Accettava dunque I'“impegno morale” che
gli veniva chiesto, purché la formula (e il corsivo e di Gasparini) »non portasse come
conseguenza logica la tessera del partito«. Egli non immaginava che di li a pochi anni
lobbligo della tessera sarebbe stato esteso pure a chi, semplicemente, volesse prendere
parte a un concorso universitario...

Dal tardo ottobre del 1926 Gasparini ¢ lettore di italiano a Cracovia per cinque mesi.
E poi, dalla primavera del 27, lo ¢ a Varsavia, dove qualche tempo dopo gli viene affidato
anche il servizio stampa dellambasciata, e dove svolgera entrambe le mansioni fino al
’33. Gli sarebbe piaciuto di tornare a Dostoevskij, occupandosi pero - scriveva a Maver
nel febbraio del 31 - »non di tecnica o psicologia, ma di pura interpretazione«. Tutttavia
confessava di avere »pill voglia di vivere che di scrivere«; e aggiungeva: »Sono sicuro che
vi sono per me strade che non sono quelle dellerudizione e che possono condurmi assai
lontano« (lontano, in senso non solo metaforico, parrebbe). Si domandava, fra l’altro, se
non »valesse meglio vivere in Islanda« o nelle Solovki (Gasparini non sapeva né poteva
sapere che ormai da tempo le autorita sovietiche avevano trasformato larcipelago del Mar
Bianco in uno spaventoso lagher), piuttosto »che nella Roma del Trattato del Vaticano«
(parole beffarde in cui vediamo saldarsi la sua avversione per la dittatura fascista e il suo
fermo laicismo). E si rispondeva: »Ne sono sicuro come della luce del giorno e questa
verita mi rende nervoso«.
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Porta a termine un breve saggio sulla poesia di Michelangelo, che vedra la luce tanto
in Polonia, sullo »Przeglad Wspoélczesny« (alla fine del 1930), che in Italia, su »La Cultura«
(X, 1931). A giudicare dalla corrispondenza con Maver, in Italia il testo non piacque ai
“crociani”; e a Maver Gasparini confessava significativamente che di Michelangelo non
aveva inteso studiare »laspetto estetico come tale«; del resto, a suo parere »unanalisi
estetica era, in generale, impossibile«. Nellestate del ’33, mentre si trovava in vacanza ad
Altivole, venne bruscamente “sostituito” negli incarichi che ricopriva in Polonia, per la
»“scarsa attivita propagandistica” da [ui svolta a Varsavia«, come gli verra comunicato in
seguito, e per la sua resistenza a lasciarsi »inquadrare«.

In dicembre scriveva a Maver: »Ho talora 'impressione di avere completamente
sbagliato carriera con la mia mania di “erudirmi” e la Filologia Slava«, perché »la gente
vuole “propaganda’ e non sa che farsene della cultura«. Ma intanto egli lavorava al libro
che avrebbe costituito il suo primo tentativo rilevante di addentrarsi nella storia culturale
slava: La cultura delle steppe. Morfologia della civilta russa.

Lopera, pubblicata nel ’34, aveva alle spalle una lunga, complessa gestazione.
Quando gli slavisti italiani rimangono sorpresi del taglio e del carattere di quella ricerca
e le rimproverano, fra Ialtro, di essere »poco letteraria«, Gasparini spiega a Maver: »Ogni
dettaglio, ogni singola parola, tende a portar luce sul contenuto etnico (psicologico),
sociale e religioso del racconto russo del secolo XIX. [...] Durante cinque anni ho riflettutto
e provveduto alla “legittimita” scientifica e letteraria del mio libro[...]«. Per il resto, alla
base de La cultura delle steppe - dichiara Gasparini - ce »una concezione che ¢ di pura
sensibilita. Durante sette anni di Polonia, ho fiutato il vento, interrogato uomini e cose (pilt
le cose che gli uomini) all'agguato del segreto dell’Europa Orientale«.

I sottotitolo del saggio gaspariniano (e alcuni anni pit tardi quello de Il dramma
dell'intelligencija. Morfologia della cultura russa) in superficie rinvia probabilmente al
concetto di “morfologia” - della storia, della cultura - adottato da Spengler nell’ Untergang
des Abendlandes. Umrisse einer Morphologie der Weltgeschichte (1918-22), che intedeva
richiamarsi a certe riflessioni contenute negli Hefte zur Morphologie del Goethe
“naturalista”. Daltronde, se nel loro complesso le teorie storiche di Spengler certamente
»ispirano orrore« (L. Mittner), nel terzo-quarto decennio del Novecento il linguaggio di
Spengler - e non solo quello purtroppo! -, esercitod una vasta influenza’.

4. Dopo lo »scapaccione di Varsavia«, Gasparini fa vari tentativi di ottenere altri
incarichi d'insegnamento allestero, ma senza esito, tanto da indurlo a pensare che a Roma
»ci sia dellostilita o del pregiudizio contro la sua persona«. Nellautunno del "34 diventa
professore di ruolo nelle scuole medie superiori, e gli ¢ assegnata una cattedra all’istituto

2 Thomas Mann, nel suo discorso Von deutscher Republik (1922), racconta ad esempio come avesse dovuto
imporsi di »mettere da parte« Der Untergang..., »per non essere costretto ad ammirare cid che nuoce e che
uccide«. Di “spengleriano’, per cosi dire, nel saggio di Gasparini cié forse I'idea generale di una “somiglianza”
fra storia delle civilta umane e sviluppo degli organismi viventi - un’idea che egli per altro aveva gia colto negli
slavofili. (Quanto al termine “morfologia’, ¢ ben noto che esso aveva circolato pure in ambito formalista russo;
ma ¢ interessante che il Vladimir Propp di Morfologija skazki, allorché vi fece ricorso nei tardi anni venti,
ci tenne particolarmente a ricondurre quel termine nell'alveo goethiano; vd. questo frammento di una delle
epigrafi di Propp: »[...] le operazioni mentali con cui essa [la morfologia] mette a confronto i fenomeni, sono
conformi alla natura umana e le sono gradite, cosicché anche un esperimento fallito non sara privo di utilita e
di bellezza«. E chissa se a Gasparini, in Polonia, non capito di leggere la recensione che Dmitrij Zelenin dedico
a Morfologija skazki sulle pagine di »Slavische Rundschau, 4, 19297)
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magistrale di Vicenza. Da qui nel marzo del "35 si abbandona con Maver a quest'impetuoso
sfogo: »Tanto valeva combattere per I'ideale puro senza venire a compromessi di sorta con
nessuno e con nessuna cosa. [...] Ma chi mi ha dato lezioni di coraggio, di fiducia? Chi mi
ha incitato alla lotta? Da ogni parte io non ho inteso che consigli di saggezza, di praticita
ecc.«.

Circa un anno dopo si sposa con Stefania (Medy) Solomowicz, una ragazza di
Czernowitz gia sua studentessa all'universita di Varsavia (»[...] ora ho una casa«, scrive
a Maver »e mi stupisco di non avere capito prima i vantaggi essenziali di un fatto cosi
semplice «). Nel 36 consegue la libera docenza in storia della letteratura russa e gli viene
conferito I'incarico diletteratura russa presso la “Sezione dilingue (e letterature) moderne”
dell'Istituto Superiore di Economia e Commercio di Venezia.

Lanno successivo esce Il principe Myskin. Una ricerca sul cristianesimo di Dostojevskij
(Padova 1937), pensato da Gasparini come »un capitolo« di una futura »seconda parte de
La cultura delle steppe«. In una lettera a Maver del novembre ’37, egli spiega di »non aver
voluto nascondere nulla di quanto di isterico, di malato, di eccessivo vi & nel pensiero
di Dostoevskij« e di »non averlo addomesticato (né armonizzato o attenuato) in nessun
punto«; ma di »aver assunto questo pensiero integralmente con la preoccupazione di
dimostrare dove conducono certe premesse, libero il lettore di accettarle o di respingerle«.
In definitiva, ha constatato »ancora una volta [...] che questo pensiero ¢ in contraddizione
con la nostra vecchia cultura occidentale e con ogni altra cultura storica concepita nel
senso occidentale«. Un'idea che nel Principe Myskin viene espressa in termini ancor piu
vertiginosamente radicali, se possibile: »Sara difficile trovare un pensiero cosi estraneo al
nostro pensiero europeo, cosi anteriore alla storia del suo sviluppo«.

Colpiscono poi nel breve saggio sul protagonista dell'ldiota - lo rilevo qui per
inciso - anche i richiami non marginali a Freud, un autore che il Gasparini piu tardo dava
l'impressione, a chi s'intratteneva con lui, di conoscere appena o di non apprezzare affatto
(cioe di avere quasi completamente rimosso, direi oggi), cosi come la psicanalisi aveva
attratto poco o niente Benussi. Ma il fugace allievo di Benussi, che raccontava di avere
frequentato soprattutto i suoi “seminari del sabato mattina” nel Gabinetto di psicologia
padovano, per assistere o partecipare ai suoi esperimenti di ipnosuggestione, dimostra di
avere, a suo tempo, ben meditato perlomeno sul Freud di Dostojevski und die Vatertotung.

6. Con laiuto di Maver Gasparini poté sospendere lattivita didattica a Vicenza e
rimettere piedein terraslava. Dal’36 al’41 fala spola tra Venezia, dove mantienel'incarico di
letteratura russa (e lo manterra fino agli inizi del ’47), e Lubiana, dove insegna all'universita
in veste di “professore ospite” e dirige il locale Istituto italiano di cultura. Qui Gasparini
strinse amicizia, fra l'altro, con Aleksandr Isa¢enko - genero di Nikolaj Trubeckoj e gia suo
assistente a Vienna - che dopo '’Anschluss aveva trovato riparo in Slovenia. E nellottobre
del ’41, per I'»istituenda cattedra di sloveno a Roma, suggeri a Maver di chiamare
proprio Isacenko (erano usciti da poco, ricordiamolo, il suo libro Slovenski verz e le sue
fondamentali ricerche sulle parlate slovene della Carinzia, fra cui la monografia Narecje
vasi Sele na RozZu, che gli era valsa la libera docenza dell'ateneo lubianese). »Sarei felice che
Isatenko potesse sistemarsi da noi, scriveva Gasparini. »Sarebbe un “buon acquisto” per
I'Universita di Roma e per la nostra slavistica«.

A partire da quello stesso autunno Gasparini ¢ comandato, almeno formalmente,
presso la Biblioteca Marciana di Venezia, con il cui direttore, acceso fascista, intratterra
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rapporti piuttosto burrascosi. Nel marzo del "42, la Facolta di Filosofia e Lettere di Padova
propone la conferma definitiva a Gasparini della libera docenza (in Storia della letteratura
russa). Nella motivazione della proposta di confermaletta in Consiglio di facolta, il direttore
dell'Istituto di Filologia Slava Arturo Cronia osserva che »non numerosa, ma sostanziosa
e pregevole ¢ la serie delle pubblicazioni che egli presenta dallepoca dell’abilitazione
alla libera docenza. [...] In queste opere si nota la prevalenza della critica sulla storia
[della letteratura?] e, nel campo della critica, prevalenza della ricerca psicologica ed
etica sullestetica. Le ragioni di questa limitazione o piuttosto di questa specializzazione
derivano in parte da circostanze tecniche (difficolta di consultazione bibliografica), in
parte dall'indole stessa della materia trattata e dal carattere personale dell’autore. Si hanno
in compenso dei saggi pensati, acuti, profondi e originali che« - e la conclusione suona forse
un po’ troppo severa - »bellamente emergono dal livello ancora modesto e divulgativo, in
cui si adagiano le pubblicazioni e gli studi dei russisti italiani«.

11 rettore dell'ateneo di Padova fu pero costretto a inoltrare la pratica al Ministero
delleducazione nazionale solo verso la fine di novembre, poiché doveva esserle accluso un
attestato della Federazione dei fasci di combattimento di Vicenza relativo alla “condotta
morale e politica” dello studioso; e la “riservata” del federale vicentino - di cui val la
pena, mi sembra, riportare qualche stralcio - si fece attendere per otto mesi. Il professor
Gasparini »fu per molti anni allestero«, scriveva il federale, »e precisamente a Varsavia
dove sposo una signorina Romena i cui famigliari risiedono in territorio della Romania
che al principio della guerra fu ceduto alla Russia« (in realta, fin dal giugno ’42 le armate
hitleriane avevano “restituito” quel territorio, cioé la Bucovina settentrionale, alla Romania,
con tragiche conseguenze specie per la popolazione ebraica della »terra dove vivevano
uomini e libri« - e in particolare di Czernowitz).

»In linea strettamente politica«, concludeva il federale, prima di apporre in calce al
documento la stampigliatura VINCERE, »risulta che il predetto professore nel 1935 0’36
si sarebbe espresso in modo del tutto pessimista circa lesito della Campagna in A.[frica]
O.[rientale]. Non si sono trovate traccie della sua iscrizione al P. N. F. quantunque ci sia
qualcuno che affermi [sic] essere il Gasparini iscritto al Partito«’.

Una bella conferma nero su bianco - e anche pitt d'una conferma - di quel genere
di pessimismo la troveremo ne Il vigore di Tolstoj (Milano 1943, pp. 94-95; ma il libro
figura stampato a Venezia nell'aprile-giugno dellanno XXI dell*era fascista™ contiene
dunque i materiali delle lezioni dell'anno accademico ’42-43), - dove, rifacendosi anche a
una sua precisa concezione della dicotomia “Russia - Europa occidentale”, Gasparini scrive
per esempio: »[La Russia ] non tollera I'invasore, lo tollera sempre meno a misura che
linvasore la penetra, e questa intolleranza raggiunge il punto da espellere e, per cosi dire,
da vomitare I'invasore«; e pill avanti: »E” destino che, da Pietro il Grande in poi, ad ogni
secolo, la Russia sia costretta a dare all'Occidente una prova dela sua natura e della sua
forza, e che ad ogni secolo 'Occidente lo dimentichi«.

7. Durante il periodo successivo alla caduta del fascismo Gasparini abbandona
per qualche tempo Venezia per ritirarsi nella campagna di Altivole, e qui prende parte
alla Resistenza. A Maver, dopo la liberazione, scrivera: »[...] la mia casa era al confine del

* Devo la conoscenza di questi e altri documenti alla collega Donatella Possamai che, grazie alla cortesia
dell’Universita di Padova, ha potuto prendere visione del fascicolo personale di Gasparini.
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territorio di due brigate [partigiane], di cui una operava sul Montello, l'altra sul Grappa
e nel Bassanese. Ricorrevano a me per intedersi e accordarsi (lanci, messaggi-radio,
prigionieri [... ] ecc.«; e ancora: »Tu non sai che cosa hanno fatto semplici operai o giovani
contadini. Io? Ho osato appena aiutarli [...]«.

Tramarzo e aprile del ’44 Gasparini viene anche arrestato dai “brigatisti neri” e, come
raccontera a Maver, »torturato per bene a Padova (a Palazzo Giusti, in via S. Francesco,
sotto gli artigli del maggiore Carita, uno dei pit malfamati “aguzzini” dell'Alta Italia)«.
»Ma hanno preso un granchio! Hanno creduto di aver pescato il pesce grosso e invece ero
un povero pesciolino. Per persuaderli del loro errore ci sono voluti sette interrogatori dei
quali due (il secondo e il terzo) con la solita tortura: percosse da commozione cerebrale
e corrente elettrica, il tutto a due riprese, di notte, per nove ore. Insomma non ho parlato.
Stenterai a crederlo, ma ¢ il disprezzo che avevo per loro e lorgoglio che avevo per noi che
mi ha dato la forza di tacere«. (Rievocando quellepisodio a distanza di anni e in maniera
assai pill concisa, nel corso di una conversazione, egli mi riferi, senza nessunombra di
vanto, con quale artificio psicologico - frutto, magari, delle nozioni apprese da Benussi -
aveva finito per “scoraggiare” i suoi torturatori.)

I mesi seguiti alla fine della guerra ci consegnano I'immagine di un Gasparini
politicamente incerto e, ancora una volta, nientaffatto propenso a “schierarsi’. E Maver,
ancora una volta, ¢ il destinatario dei suoi umori e delle sue reazioni: »Neanch’io sono
iscritto a un partito. [...] Gravito (per usare la tua espressione) verso i liberali, ma ho
simpatia per i comunisti. Ci capisci qualche cosa tu? Nemmeno io. E non € necessario. Non
ho nessuna pretesa di vincolare una liberta di cosi recente e caro acquisto«. (E qualche
mese piu tardi, agli inizi del "46, confessa a Maver che i liberali lo »hanno disgustato«; e del
resto non ha mai amato Croce nemmeno come filosofo. »Le simpatie tue e di Lo Gatto per
gli azionisti si sono rivelate piul sagge delle mie«.)

Resta forte, viva la sua ammirazione per Concetto Marchesi, per la sua personalita,
la sua milizia ideale e culturale; e scrive a Maver nel settembre del ’45: »Povero Marchesi!
Perché i cuori dei pit animosi devono essere, in qualche modo, malati? I paolotti (come
li chiama lui carduccianamente) stanno per riportare immeritati trionfi. [...] Deve essere
amareggiato. Io I'ho sempre considerato una specie di Anatole France, meno la “douce
incroyance” che in Marchesi ¢ invece aspra e non rassegnata. Non penso mai a lui senza
ricordarmi di Benussi e della mia (e anche tua) gioventli«*.

Benché persuaso che sia giusto voltare pagina ma senza colpi di spugna (nel periodo
in cui era membro del CNL nella regione a nord-ovest di Treviso, riteneva che di fronte
a »cose [che] gridavano vendetta [...] non si potesse rifiutare di intervenire«), Gasparini
respinge i “processi sommari” a certo stolido servilismo accademico. E quando, per
esempio, nella primavera del ’46 Isa=~enko lo informa sdegnato che uno slavista italiano
(di cui fa il nome), quattro anni prima, da segretario del fascio in una citta del Meridione,
»avrebbe vantato diritti storici e etnici italiani« nientemeno che »sulla Crimea e il Caucaso,
Gasparini pensa che ormai la si debba considerare »acqua passata, per quanto [si tratti] di
una brutta acquax.

* Con Gasparini, che I'aveva incontrato poche settimane addietro, Marchersi siera appunto lagnato »della “canea
dei paolotti” e dello stato fisico del suo cuore«. »Sapevo gia«, riferisce Gasparini a Maver, »che non I'avrebbero
rieletto rettore anche perché durante gli ultimi ventianni le nostre universita si sono molto clericalizzate (e
soprattutto di questo Marchesi si lagnava)«.
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8. Gli anni della guerra e dell'immediato dopoguerra furono, malgrado tutti i disagi
e le vicissitudini, 'unica stagione dellesistenza di Gasparini che lo vide affrontare col
massimo di continuita una personalissima rivisitazione del grande Ottocento letterario
russo. (Rivisitazione nella quale sembra rivivere immutato il rapporto di cui un assai piu
giovane Gasparini aveva rivelato il segno - e quasi la cicatrice - in una lettera a Maver del
marzo 1929: »Pit gli anni passano e pil stupisco di aver subito con tanta forza l'ascendente
dei russi«: »ogniqualvolta riprendo una delle loro pagine o un qualsiasi scritto che li
riguarda da vicino, sento subito quanto di vivente essi hanno messo nella loro arte, quanto,
voglio dire, della loro esperienza quotidiana e della loro pit intima moralita. Il loro accento
¢ sincero, giusto e sempre tragico«.)

Al saggio Il dramma dell'intelligencija (Padova 1940) si affiancano e fanno seguito,
tra il 40 e il *47, gli studi e “studioli’, come egli talvolta li definisce scrivendone a Maver,
che a meta degli anni sessanta saranno riuniti e riediti nel volume Scrittori russi (Padova
1966): il bel libro che piu tardi lo slavista si rammarichera di non aver intitolato Maestri
russi, - e non tanto, credo, per evitare che il suo frontespizio ricalcasse quello, ad esempio,
della raccolta postuma degli scritti russistici di Leone Ginzburg (Torino 1948), ma per
dare ospitalita al Leontev delle “previsioni” e “profezie” - al Leontev “storiosofo” -, senza
farne una specie d’intruso piazzato a ridosso di una costellazione di puri, eccelsi letterati -
Pugkin, Lermontov, Gogol, Tolstoj, Dostoevskij, Cechov.

Nel febbraio del 47 diventa professore straordinario di Lingua e letteratura russa
presso I'Istituto Universitario »Ca’ Foscari«. E manterra quella cattedra fino allautunno del
’67, quando sara chiamato a dirigere il glorioso Istituto di Filologia Slava dell'universita di
Padova, che aveva visto nascere letteralmente sotto i propri occhi nel lontano 1921.

Tre anni dopo Gasparini va fuori ruolo. A questepocaisuoi interessi sono concentrati
da poco meno d’un quarto di secolo sulletnologia slava - etnologia nel senso pit1 rigoroso
del termine. In questo lungo arco di tempo non si occupera che saltuariamente di storia
e critica della letteratura, e lo fara piu che altro per lavori anche pregevoli ma doccasione,
“servili”, come Cesare Garboli amava definire i propri scritti di quel genere.

Per il campo di indagini e di esplorazioni che considerava 'approdo vero e definitivo
del suo impegno di studioso, a Gasparini capitava di suggerire, almeno in privato, letichetta
di “slavologia’, con levidente proposito di dargli un autonomo, specifico statuto all'interno
(o al fianco?) della “slavistica” A rendere noti e accessibili i primi risultati maturi di questo
impegno a una cerchia molto piu estesa di quella dei fruitori delle “dispense universitarie’,
fu la rivista fondata da Maver nel 1952, »Ricerche Slavistiche«, cui Gasparini collabora
fin dal volume inaugurale. Ringraziando Maver, nel novembre del 54, per »avergli offerto
loccasione di esporsi pubblicamente« con un articolo sul kolo - la »danza circolare
degli slavi« -, Gasparini credo fosse pilt 0 meno consapevole di ringraziarlo anche della
fiducia che aveva deciso di accordare al taglio e al carattere delle sue ricostruzioni, cosi
“eccentriche” nel quadro della slavistica italiana®.

9. Nel ricordo di Gasparini citato all'inizio di questa nota, scrivevo che se per
Bronistaw Malinowski, destinato - sembrava - a una brillante carriera di chimico fisico,
»la folgorazione etnologica scatto sulle pagine del Frazer di The Golden Bough« (e da una

> E’vero che se non altro Meriggi si mosse di frequente in territori molto prossimi a quelli gaspariniani, ma cfr. al
riguardo un mio tentativo di distinguere gli orientamenti dei due studiosi in materia etnologica: Bruno Meriggi
e la storia culturale slava, »Ricerche Slavistiche«, vol. XLIV, 1999, pp. 219-25.
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rievocazione insieme commossa e lievemente autoironica che Malinowski ne diede anni
dopo, sappiamo che si trattava della seconda edizione dellopera di Frazer, quella del 1900,
in »tre volumi, con la rilegatura verde adorna di un »bel ramo dorato di vischio«), »per gli
studi etnologici di Gasparini molto aveva contato (lo riferisce lo stesso Gasparini) un libro
[...] apparso a Vienna nel 1931«: il saggio di Joseph Leo Seifert Die Weltrevolutiondre. Von
Bogomil iiber Hus zu Lenin®. Non pare sia possibile stabilire la data approssimativa in cui
lo slavista italiano s'imbatté nel lavoro di Seifert; ma certamente quell'incontro ebbe luogo
vari anni dopo la sua pubblicazione.

Tuttavia, lesperienza intellettuale che avrebbe portato Gasparini a occuparsi sempre
pit intensamente di storia della cultura russa (e slava in genere), comincia assai prima
di quel che forse non ci si aspetterebbe, al punto che viene da chiedersi addirittura se fu
lo sbocco di un percorso o non piuttosto il complesso sviluppo d’'un fascio d’intuizioni
che a Gasparini, fin dalla giovinezza, avevano fatto intravedere una misteriosa “fonte di
energia” nella civilta russa. Il periodo a cavallo degli anni venti e trenta, cosi come ce lo
rivela il suo carteggio con Maver, vibra, certo, di parecchi “astratti furori’, per usare molto
liberamente una celebre espressione vittoriniana. Ma quel periodo, che incapsula anche il
lungo soggiorno polaccodi Gasparini, ¢ disseminato di curiosita, di tensioni e di abbozzi,
fantasmi di progetti su cui val la pena di fermarsi.

Da San Dona di Piave, nella tarda primavera del *26, Gasparini scriveva a Maver:
»Quanto ai miei lavori, camminano. Uno, sempre quello, la cui prima idea data dal
settembre scorso. Idea bellissima e assolutamente originale anche nei dettagli, ma di difficile
attuazione soprattutto per la mia inesperienza[...]«. Di che idea si sara trattato? Una
risposta parrebbe venirci da una lettera dellestate di quello stesso anno, in cui Gasparini,
accennando alla sua ricerca - cosi ostinatamente vagheggiata - »sulla cultura russa,
riconosce che »saranno necessari diversi anni di lavoro e di permanenza in Russia per
poterla concepire nei dettagli e forse soltanto per riempire di notizie lo schema che in
parte ho gia eleborato«. E aggiunge: »Desidererei leggere una storia degli Slavi prima del
Cristianesimo: sa consigliarmene una, completa e particolareggiata?«

10. A piu di tre anni di distanza, Gasparini da Varsavia tornava su un motivo che si
andava facendo ricorrente nel suo carteggio: quello dei “tempi lunghi” delle sue ricerche
e della ricerca scientifica in generale’. Cosi a Maver, in attesa di vedere i frutti delle sue
indagini, Gasparini spiegava che esse ruotavano intorno a »propositi di portata decisiva
per certi problemi di cultura«: »Cerco le “costanti” del pensiero. Le trovero? E” in ogni
caso un dovere cercarle. Senza averle trovate, ogni “espressione” ¢ vanita e compromesso«.
Dunque, »valeva la pena di attendere anche a lungo la [...] perfetta e piena maturita« degli
argomenti, delle “cose” »che lo interessavano«. »Questa e non unaltra sara ormai per dieci
o ventanni della mia vita la maniera con la quale intendero il lavoro«.

¢ Di questo libro esiste oggi uniedizione italiana a cura di A. Alberti, dal titolo Le sette idee slave. Origine e signi-
ficato delle rivoluzioni nellEuropa dellEst, Genova 1992.

7 Ricordo che anche durante le lezioni tenute molti anni dopo gli succedeva di far apparire ogni tanto una specie
di nuvola nel cielo sconfinato dei nostri ventianni, quando di fronte a un qualche “problema insoluto” gettava
la, con la naturalezza, e la fiducia, di chi ha una visione del tempo che scavalca liindividuo e la sua finitudine,
una frase del tipo: »Neppure la vostra generazione vedra chiarito quest’interrogativo, decifrato questo enigma,
verificata questa ipotesi...«.
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Egli si sta arrovellando sulla materia da cui uscira La cultura delle steppe, cioé del
saggio che nell'intenzioni dell'autore ¢ solo il torso - i primi quattro capitoli - di unopera
in fieri (tanto che prima di licenziarlo viene segnalato gia il tema di tre ulteriori capitoli
“in preparazione”)®. Ed esplora sentieri anche fuori del mondo russo e slavo. »Lo studio
delle antichita germanichex, scrive a Maver il 5 febbraio 1931, »mi spinge a rifare passo
passo le vie battute da Ibsen e da Hamsun; € col piu vivo interesse e una certa commozione
che ritrovo orme sicure di tradizioni millenarie in pensieri, stili, concezioni e sensibilita
che si ha il torto di ritenere troppo originali«. E il 19 febbraio: »Sono in fondo sulla via
di persuadermi che cio che fa il “valore” di un prodotto artistico ¢ qualche cosa che non
¢ inerente alla sua perfezione formale, ma piuttosto qualche cosa di implicito a una
congiuntura storica di cui I'individuo non puo essere cosciente«. Eccoci quindi - sulla
mappa “assiologica” gaspariniana - a un fondamentale punto di incontro e di intersezione
fra storia letteraria e storia della cultura in genere!

La cultura delle steppe, finita di comporre nel febbraio del "34, vuol esssere a modo
suo la prima parte di un’“opera totale”, giocata esplicitamente su un fitto intreccio di
apporti e suggestioni provenienti da un ventaglio di scienze umane, come diremmo oggi,
che comprendono archeologia, linguistica, folclore, storia sociale e - in posizione tuttaltro
che dominante, malgrado le proteste di Gasparini ai rilievi di Maver - storia letteraria.
Gasparini sé avventurato ormai con decisione sul terreno che pensa gli sia piti congeniale.
Tuttavia la Russia (e la Slavia) di cui analizza e mette a fuoco le peculiarita e ancora, se
guardata dallangolo visuale del futuro Matriarcato slavo, profondamente indeuropea:
lo ¢ sul piano linguistico - come ovvio -, ma anche nella sulla cultura extralinguistica.
Annunciando a Maver i contenuti de La cultura delle steppe nel dicembre del ’33, dalla casa
di Altivole dove stava trascorrendo malinconicamente un gelido inverno di campagna
daltri tempi, Gasparini aveva spiegato che »i primi quattro capitoli« del libro - i soli poi,
come abbiamo visto, che si accingeva a dare alle stampe - »sono piu che altro di natura
sociologica e studiano le forme della vita russa e le tendenze che si manifestano nella
sua storia (passata e attuale) dalla pitt remota antichita; forme, beninteso, costanti e affini
invece a quelle della protostoria indoeuropa«.

Cio che infatti premeva allo studioso - per dirla in soldoni - era tentar di spiegare, e
di spiegarsi, 'indeuropeicita “arcaicizzante” russa (e slava). E la chiave era fornita, secondo
lui, dai tratti “orientali” del mondo slavo, che troverebbero palpabili riscontri nel mondo
“ario” e specialmente in quello iranico: nel suo libro egli parla di una »maggiore purezza«
indeuropea dei protoslavi rispetto alle »nazioni« indeuropee dellOccidente, e intravede
una »primordiale affinita slavo-aria e slavo-iranica rivelata da lingua e costumi«. Per
giunta, dai contatti degli indeuropei »coi turchi e coi mongoli prima dellemigrazione
[indeuropea] dall’Asia centrale«®, sarebbero filtrati nel patrimonio etnoculturale slavo
elementi “turanici” testimoniati fra l’altro, in terra russa, dalle byliny™.

8 Uno di essi ¢ intitolato »II Cristianesimo terrestre«, e con questo forse avrebbe dovuto far corpo Il principe
Myskin, destinato, come sappiamo, a una futura iseconda partei de La cultura delle steppe.

° 11 Gasparini successivo fara propria la tesi di uniUrheimat indeuropea collocata piu a ovest, nelle steppe del-
liEurasia.

' E. Gasparini, La cultura delle steppe. Morfologia della civilta russa, Roma 1934, p. 66. Per un attimo si potreb-
bero anche vedere, in alcuni punti di questo libro, accenni di una risposta “scientifica” a certe posizioni del
movimento eurasista (che nel 33-34 pero sera ormai esaurito); ma Gasparini, per esempio, non cita nessuno
dei suoi militanti; eppoi gli scritti e i programmi del movimento, pubblicati in seno alliemigrazione russa, e
soprattutto a Berlino, difficilmente trovarono una qualche eco in Polonia.
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11. Gasparini non dimostrava di amare particolarmente Belinskij, ma del famoso
critico letterario aveva finito per condividere, senza volerlo, la scelta dirompente di
»staccarsi da una vecchia idea, rinnegarla [..] e passare a un’idea nuova con tutto
lentusiasmo del proselito«. Per Belinskij, accadde nel 1841; per Gasparini, circa un
secolo dopo; e I'idea nuova, il “fatto nuovo’, nel secondo caso, era letnologia, che se aveva
balenato qua e la negli interstizi de La cultura delle steppe, Savviava ora a entrare d’'impeto
nelle ricerche gaspariniane. E a un certo punto di questo cammino - un punto non ben
precisabile cronologicamente, come gia mi & capitato di notare - si verifica una svolta, e
quasi un rovesciamento di prospettiva. Gasparini scopre la Kulturkreislehre, la “teoria dei
cicli culturali’, che aveva avuto il suo »vero fondatore«, come osservava Renato Biasutti,
nelletnologo Fritz Graebner (1877-1934), agli inizi del Novecento'!, e aveva ricevuto il suo
massimo impulso dal padre Wilhelm Schmidt (1968-1954), linguista ed etnologo che sulla
base di quella teoria e dei suoi principii metodologici era riuscito a creare una propria
attivissima “scuola storico-culturale” - la Wiener Schule -, con il suo centro organizzativo a
Médling, nei pressi di Vienna.

La Kulturkreislehre si presentava comeil piu solido, articolato filone del diffusionismo,
un indirizzo di studi etnologici antievoluzionista, cioé opposto alla concezione elaborata
in particolare dalletnologo americano Lewis H. Morgan nella monografia Ancient
Society (1877) - e “canonizzata” poco dopo da Friedrich Engels ne Lorigine della famiglia,
della proprieta privata e dello Stato, in relazione alle ricerche di L. H. Morgan (1884)" -,
secondo la quale ogni cultura, nel corso del suo sviluppo, seguirebbe un processo identico
e unilineare, e sarebbe passata o passerebbe attraverso stadi essenzialmente analoghi'.
In campo culturale, il principio evoluzionista venne rifiutato, ancora nell'Ottocento, dal
geografo Friedrich Ratzel - che gli oppose il principio della diffusione™ -, cosi come in
seguito da Leo Frobenius (1873-1938), che credette di individuare, nella storia delle civilta,
delle precise »ondate culturali« provenienti da focolai diversi.

Forse Gasparini conosce per la prima volta la classificazione delle culture proposta
dalla Wiener Schule, nella versione che ne fornisce la parte conclusiva, etnologica del
libro di Seifert sui “fautori della rivoluzione mondiale”, i Weltrevolutiondre - dai bogomili
ai bolscevichi. E perlomeno a un segmento di quella classificazione Gasparini sembra
rimaner fedele, tutto sommato, pur facendo tesoro ben presto degli scritti di numerosi altri
pit noti e piu autorevoli Kulturkreislehrer. Con una certa predilezione, non soltanto sua,
per gli schemi triadici, Seifert distingue tre “culture primarie”: (1) “il ciclo patriarcale della
grande famiglia’, (2) “il ciclo esogamico-matriarcale” (dovegli pero non inserisce gli slavi)

' La resa italiana del termine tedesco ricalcava quella adottata in Francia. Il “ciclo culturale” degli etnologi non
va confuso, naturalmente, con il “ciclo di cultura” dell'apocalittica storiosofia spengleriana, che indica la dura-
ta - dalla loro nascita al loro declino (circa mille anni) - delle otto “grandi civilta” (Hochkulturen, - malgrado
l'antitesi tedesca non solo spengleriana “Kultur - Zivilisation”, mi sembra che civilta sia, in quel contesto, la
traduzione pili accettabile di Kultur): come noto, 'ultima di esse, la occidentale o “faustiana’, secondo Spengler
sarebbe giunta al suo “tramonto” verso I'anno duemila, quando le sarebbe subentrata la nuova “civilta russa’..

12 Chiunque di noi si sia trovato a toccare in Unione Sovietica liargomento “étnografija”, conversando con qual-
che giovane aspirant, ricorda di sicuro come il libro di Engels fosse sempre il primo e, magari, 'unico a venir
menzionato.

" In genere, i seguaci della Kulturkreislehre ammettevano, ovviamente, forme di evoluzione culturale, sia pure
distinte (e interne ai differenti “complessi” o “cicli”): si poteva insomma - e secondo Bisutti, si doveva - essere
antievoluzionisti, ma non antistorici.

' Ratzel attribuiva »i parallelismi sufficientemente marcati, ricorrenti anche in aree disgiunte e marcate, ad
uniantica diffusione e migrazione di elementi culturali« (R. Biasutti).
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e (3) “il ciclo esogamico patriarcale e totemico” Di queste tre culture sono possibili tre
ulteriori “combinazioni’, su cui non mette conto di soffermarsi, mi pare, benché nella terza
di esse, dedicata alla mescolanza di contadini e pastori nomadi, campeggino abbastanza
curiosamente gli slavi, la Cina e I'»India Posteriore«..."”®

In realta, ad attrarre Gasparini dové essere il proposito che egli sagacemente colse nel
libro di Seifert - o piuttosto, direi, fra le sue righe e oltre le sue righe -: quello di »dimostrare
che ogni tentativo di instaurazione di proprieta collettiva trae origine da un substrato
agrario matriarcale e che quindi, a giudicare dai rivolgimenti prodottisi in Russia nel
primo quarto del nostro secolo [ossia del Novecento], tale substrato era ancora operante
nella civilta degli Slavi«. Cosicché »la tragica separazione della Russia dall'Occidente
denunciata da Caadaev [...] risiederebbe nelle pit1 intime fibre del mondo slavo«’.

12. Nel luglio del ’48 Gasparini scriveva a Maver: »Quanto alle “messi” [delle
ricerche etnologiche sugli slavi, evidentemente], hai torto! Sarebbero abbondanti perché
il campo & vasto e inesplorato. Seifert [¢ la prima volta che incontriamo il suo nome nel
carteggio gaspariniano, ma il tono della frase tradisce una consolidata familiarita con Die
Weltrevolutiondre in entrambi i corrispondenti] lo ha appena sfiorato«. E il giudizio di
Gasparini non mi sembra troppo severo: lo studioso definisce a modo suo quello che per
lui aveva significato concretamente il libro di Seifert - il punto d’avvio della propria lunga,
meticolosa, appassionata ricerca.

Nella sua recensione al Matriarcato slavo, sulle pagine di »History of Religions«
(14:1, 1974), Mircea Eliade scrivera che »In spite of many brilliant analyses, Seifert’s work
was premature. As a matter of fact, it did not have any resonance among the Slavists«. A
parte la resistenza di costoro ad allontanarsi dal terreno linguistico-filologico e storico-
letterario, Die Weltrevolutiondre - pur ricco di »analisi brillanti« - poté lasciar perplesso piu
di uno studioso: non manca infatti di ingenuita, di osservazioni assai poco “scientifiche’,
di risvolti pubblicistici legati a fenomeni contingenti. Del resto, il libro prese forma, non
dimentichiamolo, sullo scorcio di un decennio che, da una parte, vedeva i bolscevichi ormai
saldamente al potere in Russia e, dall’altra, vedeva espandersi in Germania e in Austria
il movimento nazionalsocialista, - verso il quale Seifert manterra un atteggiamento di
sostanziale distacco, mentre la rivoluzione russa equivaleva, per lui, a »una palese ricaduta
nella barbarie estremac.

Ma chi era Joseph Leo Seifert (1890-1950)? Viennese, cattolico nazionalista molto
vicino al partito cristiano-sociale austriaco, egli fu, come si legge in una recente “voce” di
enciclopedia, »storico della cultura, filosofo della religione, slavista«. All'universita aveva
studiato, fra l’altro, con Jagi¢ e Vondrak. Dall'interesse per la storia letteraria degli slavi era
passato rapidamente a indagini sulla loro storia culturale e religiosa. Per¢ era rimasto - o
aveva preferito restare - ai margini dell“accademia” e ben presto aveva intrapreso con
successo la carriera di funzionario ministeriale”.

1> Vd.J. L. Seifert, Le sette idee slave cit., pp. 238-40 (ma nell’»Introduzione« alla monografia I'autore afferma come
la “teoria dei cicli culturali” permetta di stabilire che »¢ caratteristico degli slavi il tipo dell’agricoltore matriar-
cale di zappag, e questo spiegherebbe »perché siano proprie degli slavi le rivoluzioni contadine«).

' E. Gasparini, Il matriacato slavo. Antropologia culturale dei Protoslavi, Firenze 1973, p. 2.

17 Una carriera che ebbe una sola interruzione, quando Seifert, all'indomani dellAnschluss, si trasferi da Vienna
a Berlino, dove svolse (sino alla fine della guerra, parrebbe) mansioni di esperto di “criptologia” presso ' Ober-
kommando della Wehrmacht.
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Occorre tener presente che la Kultukreislehre fu accolta nella prima meta del
Novecento - e talora “perfezionata” o “corretta’ - da studiosi molto diversi fra loro per
formazione e ideologia. Basti ricordare lo svizzero George A. Montandon, l'argentino José
Imbelloni'®, Renato Biasutti e Raffaello Battaglia, che della “teoria dei cicli culturali” furono
i maggiori rapresentanti in Italia. E di essi, Battaglia, che insegnava all'universita di Padova,
ebbe stretti rapporti con Gasparini.

Lo testimoniano pure i numerosi riferimenti diretti e indiretti a Gasparini nella
seconda e terza edizione dellopera curata da Biasutti, Razze e popoli della Terra (1953 e
’59), per la quale Battaglia scrisse i capitoli dedicati ai popoli dell’Europa centro-orientale.
In una lettera a Maver del giugno ’52, Gasparini gli racconta di avere incontrato spesso
Battaglia negli ultimi tempi, e di essersi »lasciato abbondantemente saccheggiare da lui«.
Sera pero trattato di un saccheggio che definirei piuttosto amichevole. D’altronde, egli
ammette di »averne tratto anche grande profitto di letture e consigli«, e si dice »fiero di
averlo guadagnato alla sua tesi« sugli slavi e la loro cultura®.

13. Mentre vergava quelle frasi, Gasparini aveva davanti a sé, fresco di stampa, il
fascicolo di »Ricercche Slavistiche« con il suo articolo La cultura lusaziana e i Protoslavi, il
suo primo contributo “ufficiale” alletnologia slava. Ma la dizione Il matriarcato slavo, con il
sottotitolo Note etnologiche sulle credenze religiose, le tradizioni iniziatiche e le costumanze
degli antichi Slavi, era gia comparsa (ed era la prima volta) in uno dei lavori di quella
che potremmo chiamare la “bibliografia ufficiosa” di Gasparini - sul frontespizio di un
suo corso universitario dell'anno accademico 1948-49 (Milano 1949). Il matriarcato slavo.
Antropologia culturale dei Protoslavi averebbe visto la luce praticamente un quarto di
secolo piu tardi (Firenze 1973)%.

Ma gli anni - quella lunga serie di anni - consentirono a Gasparini di dare forma e
sostanza in maniera sempre piti esauriente ai risultati della propria indagine, tassello dopo
tassello, attraverso I'accumulo e il confronto sistematico dei dati culturali via via raccolti*.
E il risultato straordinario di questo lavoro si cristallizzo in unopera, Il matriarcato slavo
(“del 1973”) che & “monumentale” in senso metaforico e in senso proprio® - “monumentale”
per le dimensioni della ricerca, I"“audacia investigativa’, la qualita della scrittura, il respiro
anche narrativo di molti suoi capitoli*.

Dove risiede la specificita della monografia gaspariniana? Per rispondere, non sara
inutile, penso, ripercorrere lo sviluppo della civilta slava cosi come lo scandisce Gasparini,
e cercare di far luce sullarchitettura in cui egli lo ha calato, tenendo ben presente che lo

'8 A lui si deve forse la (prima) creazione, negli anni trenta, del termine culturologia, usato pero in un senso che
solo parzialmente coincide con quello della kul'turologija dei semiotici russi.

1 »E’ stato il primo in Italia, scrive Gasparini, »ad applicare il metodo della Kulturkreislehre, ma sono soprattutto
le sue nozioni e esperienze di antropologo e paletnologo che mi sono utili«

20 Nel frattempo, altre quattro “dispense” sierano intitolate al Matriarcato slavo fra il i62 e il 165 (mentre un’Intron-
duzione al matriarcato slavo aveva trovato ospitalita su »Ricerche Slavistiche«, XIII, 1965).

! Non va dimenticato, al riguardo, il valido sostegno e la preziosa collaborazione che Gasparini ricevette da al-
cuni insigni etnografi slavo-meridionali, come Milovan Gavazzi, Spiro Kulisi¢ e soprattutto Milko Mati¢etov.

2> Una di quelle opere che Sergio Molinari, allievo di Gasparini e slavista sottile e raffinato come pochi, amava
definire »michelangiolesche nell'insieme e fiamminghe nei particolari«.

» Gasparini - che possedeva un “temperamento artisticoi, e ne era stato consapevole se non altro in gioventt,
come risulta a tratti dal carteggio con Maver - nei tardi anni trenta aveva scritto un romanzo che, inviato a un
editore alla viglia della guerra, ando perduto (e solo dopo la morte di Gasparini la moglie rintraccio fra le sue
cete le minute di alcune parti del libro).
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studioso si richiama, come sappiamo, al metodo storico-culturali della Kulturkreislehre e
della Wiener Schule, ma lo impiega senza forzature e schematismi: ne fa soprattutto - egli
stesso lo afferma con decisione - uno strumento euristico, una “griglia” di verifica e di
scoperta.

Per Gasparini la civilta slava, nella sua essenza, era ed ¢ rimasta anaria, benché
rivestida di un “involucro” linguistico indeuropeo e intaccata per certi aspetti da elementi
che sarebbero provenuti “dallesterno”, perlopiu da una cultura che doveva essere appunto
quella degli “invasori” indeuropei; mentre al fondo della cultura slava ci sono tratti che
la avvicinano nettamente, secondo Gasparini, al mondo ugrofinnico (ed ¢ significativo
che, a detta dello studioso, le affinita slavo-ugrofinniche non fossero “in preventivo’,
contemplate da un’ipotesi di lavoro, ma abbiano preso corpo in un secondo tempo, per
forza di evidenza). E dunque, la presa di distanza dalle posizioni della “vecchia” Cultura
delle steppe non potrebbe essere pil radicale.

Quando il Matriarcato era ormai pronto per la stampa, Gasparini volle fornire -
nei materiali, se non sbaglio, dell'ultimo corso che tenne a “Ca’ Foscari”* - una sintesi
del processo di formazione della civilta slava, individuandovi »quattro stratificazioni
successive che non solo si sono sovrapposte, ma sono in parte sfumate 'una nell’altra«. Il
primo strato sarebbe quello di »una civilta primitiva« dalla durata cronologica »immensax,
che »viveva della raccolta di specie vegetali spontanee e di caccia«. E” una fase della quale
gli slavi avrebbero conservato fino all'Ottocento »i bisogni e I'ampiezza della raccolta,
[...] la parita dei sessi con conseguente liberta prenuziale, la credenza in uno spirito della
foresta e in un Dio celeste ozioso«.

Sarebbe seguita una una seconda fase, che vede il dispiegarsi della grande »civilta
agraria« slava. Aggiungero per inciso che Gasparini era convinto - non ricordo se l'abbia
mai affermato nei suoi scritti - che i protoslavi dovessero la loro agricoltura a un centro
di irradiazione diverso da quello della Mezzaluna Fertile*. E’ un'agricoltura femminile di
zappa (e tipici utensili femminili saranno, fino in epoca moderna, non solo la zappa, ma
anche il falcetto), »con proprieta femminile dei terreni e dei raccolti, nozze uxorilocali«,
discendenza matrilineare e »grande-famiglia a successione femminile materna«. Persiste
la liberta prenuziale e »i matrimoni sono regolati sullesogamia di gruppo« (clan o, forse
meglio, sib, per usare un termine degli antropologi americani).

La terza fase della civilta slava mette a nudo una serie di »trasformazioni [...che]
non sono forse tutte indoeuropee, ma tutto fa supporre che risalgano alleta della della
comparsa degli indoeuropei. Cuomo fa il suo ingresso nelle coltivazioni femminili con
aratro e carro e confisca i terreni coltivati a cereali che vengono collettivizzati in mani

2+ E. Gasparini, Il peso della terra. Spettro antropologico della letteratura russa, Venezia 1968, pp. 5 sgg. (cfr. anche
il saggio Per uno spettro antropologico della letteratura russa, che lo studioso pubblico nel primo volume della
serie Il mondo slavo, Padova 1969). E’ una sintesi da cui citero largamente, perché fu stesa da Gasparini quando
stava per separarsi dal Matriacato slavo, e di questa sua “fatica” troviamo in quelle pagine una specie di guida e
di suggello, e nello stesso tempo vi sorprendiamo quasi il regard éloigné che permette di raccogliere in un solo
colpo diocchio un paesaggio steso a ventaglio sotto i nostri piedi.

» E’ questo un interessante punto di convergenza tra le opinioni delliantievoluzionista Gasparini e, per esempio,
quelle dell“evoluzionista” J. J. Bachofen, l'autore di Das Mutterrecht (1861), propenso a ritenere - come il suo
contemporaneo Th. Waitz - »che in piti luoghi della terra, indipendentemente, dalla economia primitiva basata
sulla raccolta e sulla caccia fosse sorta l'agricoltura: opera questa della donna, alla quale era gia in precdenza
affidato essenzialmente il lavoro della raccolta. Il nuovo importante contributon portato dalla donna alleco-
nomia della tribt, con la coltivazione, doveva poi dare origine alle istituzioni matriarcali« (R. Biasutti, Razze e
popoli della Terra, Torino 1959°, p. 676).
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maschili«. Le donne conservano gli orti e le coltivazioni di fibre tessili, e restano di loro
proprieta i bovini. »Contrariamente a quanto avviene nellambito indoeuropeo, lesogamia
di gruppo non scompare [...], si indebolisce con la frequenza delle nozze virilocali, nelle
quali perd continua a vigere l'antica autoritd materna sulla prole, affidata alle cure del
fratello (avuncolato)«; eppure il “diritto materno” non cede mai completamente, nemmeno
in seguito, alla patria potestas. Infine - e siamo alla quarta fase, al quarto strato della civilta
slava -, tra il IX e il X secolo nel mondo slavo penetra la civilta urbana e statale.

14. Non ¢ possibile tentare qui una una pur sommaria rilettura critica d'unopera
della vastita e complessita del Matriarcato slavo di Gasparini, - tanto piu che su di essa
¢ mancato un vero dibattito, in seno alla comunita degli studiosi, a cominciare dagli
slavisti. Eliade, salutando l'uscita della monografia, scriveva: »This impressive work [...]
will certainly arouse impassioned discussions among the historians of Slavic culture«. Ma
cosi non fu allora e non ¢ stato in seguito. E fra le cause va sicuramente annoverata anche
lassenza di una sua traduzione in qualche lingua piti accessibile dell’italiano ai ricercatori
stranieri, e in specie a quelli dell’ Europa “orientale” (chi scorra, per fare un esempio, le voci
dellencicolpedia” - in due grandi, corposi volumi - Mify nadorov mira [Moskva 1982, pp.
672 + 720], con “voci” talvolta straordinariamente ricche e piuttosto eterodosse rispetto
alla tradizione sovietica, non solo non s'imbattera mai nel nome di Gasparini, ma scoprira
che sono pochissimi, forse in tutto dieci-dodici, i testi in lingua italiana citati negli inserti
bibliografici).

E su suolo russo, una simile rilettura ¢ ormai fortemente compromessa, purtroppo,
dalla scomparsa in anni recenti di studiosi della forza e originalita di Nikita I. Tolstoj e
Vladimir N. Toporov, come pure di un eminente archeologo come Valentin V. Sedov, gli
unici uomini di scienza, forse, che avrebbero potuto offrirci le riflessioni che il progetto,
I'impresa etnologica di Gasparini meritava e merita. Personalmente, serbo intatto il
ricordo di una conversazione con N. I. Tolstoj di quasi ventanni fa, durante la quale lo
slavista confesso di vedere in Slovanské staro~itnosti di L. Niederle, Kultura ludowa
S—owian di K. Moszynski e Il matriacato slavo le sole tre opere al mondo che, da angolature
diverse, avessero saputo dare un’interpetazione organica del mondo slavo; e tratteggio
in un batter docchio una loro sottile, stupefacente analisi comparativa?. Cé comunque
un piccolo esperimento che vorrei proporre, cosi da far toccare con mano al lettore del
Matriarcato slavo come, da una parte, le indagini gaspariniane trovino conferma in fonti
che lo studioso ebbe modo di conoscere solo in parte e superficialmente (anche se parve
intuire I'importanza di quel materiale); e come, daltra parte, tali indagini siano d’aiuto
nellinterpretazione di determinati testi slavi antichi.

Quando a Novgorod e dintorni gli archeologi cominciarono a scoprire, nel 1951, e
si diedero via via a pubblicare i documenti medievali russi grafhiti su corteccia di betulla,
Gasparini riusci a procurarsi alcuni dei primi volumi della serie Novgorodskie gramoty
na bereste. Ma soltanto oggi ¢ possibile, secondo me, ricondurre al loro reale significato,
grazie prorprio a Gasparini, un fascio non trascurabile di “cortecce” che riguardano legami
parentali - e spesso, per giunta, sono state delle donne a scriverle o a dettarle.

%6 Circa lalto apprezzamento espresso da Tolstoj e Toporov nei riguardi del Matriarcato slavo vd. anche G.
DellAgata, Filologia slava e slavistica, in La slavistica in Italia cit., p. 19.

133



134

Evel Gasparini. Dalla letteratura russa alletnologia slava

In particolare, si tratta di inequivocabili testimonianze di quell'avuncolato slavo che
lo studioso ha messo in luce cosi nitidamente nella parte centrale del suo libro. Ecco infatti
che le mittenti delle gramoty 9 (Gostjata), 49 (Nostas’ja), 531 (Anna) scrivono al fratello
(al »signor fratello«) per chiedergli - e in maniera risoluta, quasi perentoria - di intervenire
in loro difesa o a tutela loro e dei figli (gramoty 9, 49, 531). Naturalmente, le situazioni
variano: il marito vuole ripudiare Gostjata ma senza restituirle i suoi beni (dote, regali
ecc.); Nostas’ja ¢ rimasta vedova con figli piccoli; un probabile socio del marito di Anna ha
accusato lei e la figlia di scorrettezze, cosi almeno parebbe, nel prestar denaro a interesse
(e, oltretutto, le ha chiamate »puttane« e »baldracche«).

Unialtra donna, la Nezka della gramota 644, che si sente imbrogliata dai fratelli, li
avverte, li minaccia quasi: »Io non sono pit una sorella per voi, se vi comportate cosi: (se)
non intendete fare niente (di cio che avreste dovuto, di cid che avevamo concordato)«. Il
Kuz'ma della gramota 156 esige e ottiene dal cognato, temporaneamente lontano dalla
famiglia, una specie di riconoscimento ufficiale del suo diritto di “riportarsi a casa” la
sorella maltrattata dai figliastri.

Venendo a sapere che la sorella ¢ gravemente malata, il Doma~ir della “corteccia”
705 propone al cognato di mandare suo figlio, nel caso dovesse rimaner orfano della
madre, a vivere da lui, cosi da permettere allo zio di »trarne conforto« - e in sostanza di
adottarlo, cioe di farlo (ri)entrare nel clan materno. Gasparini, nel Matriacato slavo, scrive,
quasi poeticamente, che per gli slavi »solo il sangue femminile e [o era] conduttore di
discendenza«. Dunque, tocca al fratello della sposa di vegliare sulla continuita di questo
metaforico flusso che - all'interno della clan o della sib - lega generazione a generazione...

15. Ricostruire etnologicamente un insieme di fenomeni culturali nella loro pienezza
e totalita - poco importa se siacronica o sincronica - puo diventare unesperienza creativa
e dunque interiore, a proposito della quale non credo avrebbe molto senso invocare i
principii e i criteri della moderna epistemologia. Lo divento per Gasparini e per vari altri
noti studiosi.

Malinowski, in una nota del diario che tenne durante il soggiorno alle Isole
Trobriand, dove condusse la piti celebre delle sue ricerche sul campo, scrive: »[...] non
¢ possibile parlare di fatti oggettivamente esistenti: la teoria crea i fatti«; »[...] la “storia”
come scienza autonoma non esiste. La storia & losservazione dei fatti secondo una certa
teoria; € unapplicazione di questa teoria ai fatti cosi come generata dal tempo«?. In una
lettera a Maver del maggio 1934 Gasparini si chiede: »E” possibile che esistano ancora degli
scienziati che credono ad una “verita” obiettiva ed “effettuale”, sia pure nel campo della
storia?« (e storia qui intende anche “storia della cultura”). Certo, rivolgendosi a Maver
parecchi anni dopo, nellestate del ’51, lo slavista proclama che »letnologia ¢ infallibile,
nel senso che lo strumento (euristico) del metodo della Kulturkreislehre ¢ un mezzo di
scoperta sicuro (nel caso specifico, egli si riferiva al tema della “seconda sepoltura” presso

7 Traggo la citazione da un libro di C. Ginzburg (Nessuna isola é un’isola. Quattro sguardi sulla letteratura inglese,
Milano 2002, p. 111) - con qualche lieve ritocco suggerito dal testo originale polacco dei diari delliantropologo:
Dziennik w sti~ym znaczeniu tego wyrazu, a cura di G. Kubica, Krakéw 2002, p. 472. Ginzburg - che si € valso
della loro traduzione inglese - osserva (ibid., pp. 111-112) che quelle »parole fanno venire in mente i saggi
giovanili di Malinowski su Nietzsche e su Mach, e piti in generale la tradizione intellettuale polacca« del primo
Novecento.
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gli slavi, che finallora non aveva trovato una sua precisa collocazione all'interno di un
“complesso culturale”).

Main quegli anni Gasparini paragona ripetutamente il fascino che la Kulturkresilehre
esercitava su di lui allamore di Paolo Uccello per la “divina prospettiva’, ciog, in sostanza,
a unemozione artistica. Ritengo che Il matriacato slavo e in genere i lavori etnologici
gaspariniani vadano oggi letti o riletti tenendo conto di tutto questo - come il frutto di un
lavoro a suo modo estremamente rigoroso e insieme nutrito di una componente emotiva
(per Gasparini lemotivita, si direbbe, acuisce il fiuto, I'intuito del ricercatore) che da talvolta
alla “ricostruzione” storico-culturale un di pit, una filigrana suggestivamente visionaria.
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Evel Gasparini. Od ruske literature do slovanske etnologije
Remo Faccani

V prispevku sta predstavljena Zzivljenje in delo velikega italijanskega slavista in
antropologa Evela Gasparinija (1900-1982) ob petindvajsetletnici njegove smrti. Ve¢
pozornosti je posveceno njegovemu zanimanju za umetnost in za ideje Dostojevskega
ter strastnemu preucevanju kulturne zgodovine in slovanske etnologije v ¢asu njenega
dozorevanja. Pri tem delu je Evel Gasparini dobil veliko pomoci od juznoslovanskih
narodopiscev, kot so Milko Maticetov, Milovan Gavazzi in drugi.



U susret drugoj mitologiji
Porod od tmine: Jokastine kéeri i unuke

Ivan Lozica

Sve je pocelo sumnjom (moZda pretjeranom) da Bogovi
ne umiju govoriti (Borges 1976: 80).

The author presents the situation and tendencies in contemporary mythological rese-
arch. The paper starts out from the mythos-logos antithesis and from the twofold conception
of the myth as a fabricated and as a sacred story. On the basis of a review of Croatian and
mainstream mythological trends, the author perceives two main orientations in mythological
research: the historical reconstruction of the proto-Slavic myth, and research into the myth,
mythic awareness and mythic language in contemporary everyday life.

Podnaslov je kroatisti¢ko-rodna parafraza naslova knjige Milivoja Solara Edipova
braca i sinovi (Solar 1998). Ako su Edipova braca i sinovi Eteoklo i Polinik, njihove su
sestre Antigona i Izmena. I njima je Edip podjednako i otac i brat, a Jokasta im je i majka
i baka. Jokasta je prava majka cijeloj toj mitskoj mediteranskoj obitelji. Pritom je i Cetve-
rostruka baka — svima osim muskoj glavi obitelji, to jest svome najstarijem sinu i muzu,
nesretnome kralju Edipu. Antigonina tragedija nije samo u tome $to odluc¢uje pokopati
brata protivno odluci vlasti ili $to mozda jedina razumije oca i brata, slijepog Edipa - ona
je istodobno sestra, teta, necakinja i sestri¢na koja s Polinikovim tijelom pokapa i brata i
bratica i strica i necaka jer sukob Eteokla i Polinika nije samo balkanski bratoubilacki rat,
to je viSeznac¢na borba u kojoj sudjeluju braca, brati¢i, necaci i stricevi. Teatroloski gledano,
u tome agonu imamo (barem) osam aktanata u dvojici aktera. Prevedimo to mitologijskim
rje¢nikom: ako su alopersonazi (Ivanov i Toporov 1974:6) razni, drugoimeni likovi koji
funkcioniraju kao znakovi za isti element strukture, onda su Eteoklo i Polinik u ovom
slucaju izopersonazi: imenom isti likovi koji istodobno funkcioniraju kao znakovi za razne
elemente ili semanticke slojeve strukture u sukobu.

Sre¢om, ovo izlaganje nije pokus$aj analize starogrcke mitologije iz rakursa etnolo-
gije srodstva ili etnologije obitelji, nije ni pokusaj aktantske analize u duhu performativne
antropologije ili antropologije teatra, a nije niti zaokret prema rodnoj analizi koja bi pro-
mjenom vizure Edipov kompleks zamijenila Jokastinim. Kao $to Solarova knjiga zapravo
ne govori o Edipu, Eteoklu i Poliniku, tako ni ja ne mislim govoriti o Jokasti, Antigoni
i Izmeni. Svaka sli¢nost tih gr¢kih mitskih likova sa stvarnim likovima iz naseg Zivota
sasvim je slucajna. SloZeni odnosi u Edipovoj obitelji samo su uop¢ena metafora za razno-
like tendencije mitologkih istrazivanja, ali i podsjetnik na zapostavljena, zanemarena tzv.
“niza” bi¢a mitskih predaja. Ta su bica ziva u folklornome procesu, javljaju se kao likovi u
svakodnevnom pripovijedanju i time se bitno razlikuju od mrtvih poganskih bogova, ali
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ih prioriteti bajoslovne znanosti ipak ostavljaju u sjeni rekonstrukcije biandrijskog trokuta
praslavenske svete obitelji.

Namjera mi je iz $ireg teorijskog rakursa skicirati vlastito videnje stanja i tendencija
mitoloskih istrazivanja u hrvatskoj znanosti, dakako bez pretenzija na potpunost ili uni-
verzalno prihvacanje. Rije¢ je o osobnoj prosudbi, o radnome komentaru.

Mythos i logos

Pocet ¢u od razlike mythosa i logosa koju uvode prvi greki filozofi jer je to nesto
$to se nikako ne moze preskociti. Tu se prica, rije¢ ili govor cijepa na dvije suprotnosti,
nerazlozitu (mythos) i razlozitu (logos). Podjela ukljucuje valorizaciju: rani filozofi poput
Heraklita i Ksenofana zalazu se za spoznaju temeljenu na logosu, a kritiziraju spoznaju
utemeljenu na mitu. Mit je tako donekle poistovjecen s neutemeljenom glasinom, ali mu
ve¢ Platon i Aristotel nanovo priznaju neke spoznajne (odgojne i umjetnicke) vrijedno-
sti. Imamo dakle dvije pric¢e (izmisljenu i istinitu), ali ipak i dvije spoznaje koje u svojim
brojnim mutacijama, tumacenjima i razvojnim procesima koegzistiraju do danas. Mislim
na povijest odnosa teologije i filozofije, vjere i znanosti, umjetnosti i znanosti, uma i ra-
zuma, podsvijesti i svijesti, etike i gnoseologije, aksiologije i logike, intuicije i diskurziv-
nog misljenja itd. Paralelna egzistencija dviju spoznajnih sfera pojasnjava nemoguénost
definiranja mita logi¢kim aparatom: razumom se ne moze do kraja pojmiti um, logosom
je nemoguce u potpunosti zahvatiti mit. Jer, unato¢ svoj kontroverznosti poimanja, mit
pripada nadnaravnoj, izvanrazumskoj sferi: “mit je pripovijedanje o zgodama bogova” (Be-
laj 1998:16), “pripovijetka o bogovima i bozanskim bi¢ima u ¢iju zbiljnost narod vjeruje”
(Propp 1990:47), “mitovi opisuju razlicite i ponekad dramati¢ne izljeve svetoga (ili ‘nad-
naravnog’) u svijetu” (Eliade 1970:9-10) — ukratko, u arhai¢nim drustvima, mit je sveta
prica o pocetku svijeta i pojava u svijetu ili bar pri¢a o nadnaravnim bi¢ima i njihovim
svetim moc¢ima.

Ipak, opreka mythosa i logosa ne iscrpljuje se oprekom vjere i znanja, ona (bar iz nase
povijesne perspektive) konotira i opreku nereda i reda, kaosa i kozmosa - pa ¢ak i unutar
same vjerske sfere. U sjeni razvikane opreke mita i logosa krije se zanimljivo i nedovoljno
istrazeno pitanje odnosa mita i vjere u antickom kontekstu. Vitomir Belaj o tome pise
ovako:

“No, helenski mudraci nisu ni pokusavali dati teoloska objasnjenja svojim mitovima.
Grckoj inteligenciji, koja je tumacila mitove, oni nisu bili zanimljivi kao iskazi o vierovanju.
Mitovi, zapisani u Homerovim epovima, u brojnim grckim dramama, ne poduéavaju publi-
ku o bogovima, nego pomocu slika iz drevnih mitova pripovijedaju o sudbini obicnih ljudi”
(Belaj 1998:15).

Tolika umjetnicka sloboda svjetovne uporabe (i preradbe) svetih tekstova iznena-
duje. Tako je bilo u antickoj Gr¢koj, a kako je bilo drugdje? I tretiranje mita kao izmisljene
ili ¢ak neistinite pri¢e u ranoj europskoj filozofiji upucuje na tolerantnost, slabost ili ¢ak
neusustavljenost poganskih religijskih predodzbi i institucija, dakako u usporedbi s kr-
$¢anstvom i drugim velikim religijama novije povijesti. To je nesto §to moramo uzeti u
obzir pri rekonstruiranju pretkrs¢anskih vjera. Kristijanizacijom i kr§¢anskom interpreta-
cijom ne zamjenjuju se samo konfuzna i eticki ambivalentna poganska bozanstva odreda
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dobrim kr§¢anskim svecima, nego se u mnogobozacki nered uvodi red, rigidniji monote-
isticki sustav. Kontroverzni i mnogoznac¢ni poganski sadrzaji prekrivaju se usustavljenim
kr§¢anskim sadrzajima. Poganskome mitu suprotstavlja se kr$¢anski logos, a poganska se
vjera poistovjecuje s mitologijom - za razliku od sluzbene vjere kojoj se priznaje status
religije. Negdje izmedu religije i mita govorit ¢cemo o poganskim kultovima: kult podrazu-
mijeva vanjske znakove §tovanja bozanstva, ali izravno ne pretpostavlja razradeni religijski
sustav. Tako mit u¢vr§¢uje svoju svakodnevnu reputaciju izmisljene, neistinite price —
price u koju vi$e ne vjerujemo.

Mit i zbilja: proslost i sadasnjost, dijakronija i sinkronija mita

U kakvu su to odnosu mit i zbilja? Sintagma upucuje na inacicu opreke mythos —
logos. Teskoce definiranja i mita i zbilje natjerat ¢e nas da posegnemo za poznatom Eliade-
ovom knjigom, ali i tamo se zbilja javlja samo u hrvatskom slobodnom prijevodu naslova
koji u izvorniku glasi Aspekti mita. Ipak, pocetak te knjige vodi nas u srz problema:

“Znanstvenici Zapada vec vise od pola stoljeca prucavaju mit sa stajalista koje se znat-
no razlikuje od stajalista 19. st. Mjesto da razmatraju, kao njihove pretece, mit u uobicaje-
nom znacenju, kao ‘pricw’, ‘invenciju, fikciju’, prihvatili su ga onakvim kakvim su ga shvacali
u arhaicnim drustvima, gdje (naprotiv) mit oznacava ‘istinitu pricu’, to dragocjeniju sto je
viSe posvelena, primjerna, $to oznacava. Ali ta nova semanticka vrijednost koja se pridaje
rijeci ‘mit’ ¢ini njegovu upotrebu u svakodnevnom govoru dvoznaénom” (Eliade 1970:5).

Uporaba rije¢i mit u svakodnevnome govoru nije samo dvoznacna ili viSeznacna,
ona je i proturje¢na. Aporiju mozemo protumaciti povijesnim promjenama u recepciji
mita kao $to to ¢ini Eliade: u arhai¢nim je drustvima mit sveta prica, a u modernim drus-
tvima preostaje prica kao fikcija. Je li to povijesni zaborav svetosti mita? Ako jest, kako
pojasniti tretiranje mita kao izmiSljene price (ili ¢ak glasine) ve¢ u samim pocecima eu-
ropske filozofije? Dopustam da starogrcki svijet mozda ve¢ i jest moderno drustvo, poce-
tak povijesnoga svijeta zapadne civilizacije koja navodno jo$ traje, upitni vrh velike sante
pretpovijesti ¢ovjecanstva, ali zasto je onda antinomija mita jo§ uvijek u svakodnevnoj
uporabi? Eliade to tumaci znanstvenim prevratom u dvadesetom stoljecu: istrazivanjima
uloge Zivog mita u tzv. arhai¢nim drus$tvima rehabilitirana je svetost mita. Eliade iznosi
jo$ jednu misao vrijednu rasprave: ideju o usporednom postojanju mitologije i religije,
§to otvara mogucnost njihova razlikovanja i unutar istoga drustvenopovijesnog konteksta.
Sve velike mediteranske i azijske religije posjeduju mitologije, ali su te mitologije uveli-
ke sistematizirane, prepricane, oblikovane, obradene i razradene. S druge strane, mitske
tradicije arhai¢nih drustava nisu se prenosile pisanim tekstovima. Iako su se i mitovi tzv.
“primitivnih” mijenjali i obogacivali usmeno, Eliade se opredjeljuje (i ne samo on) za pro-
ucavanje mitova ba$ u arhai¢nim i tradicijskim drustvima jer tamo mitovi navodno jo$
uvijek zive u izvornom drustveno-religijskom kontekstu, odrazavaju prvotno stanje (v. Eli-
ade 1970:8-9). S danasnjih teorijskih pozicija takva se argumentacija teSko moze braniti.
Prvotnoga stanja jednostavno nema, a zapadnjacko naguravanje prekomorskih narativnih
oblika u gr¢ko-rimski Zanrovski kalup mita u najmanju je ruku europocentri¢no. U post-
kolonijalnom duhu moramo najzad priznati kolonijalni znacaj dvadesetostoljetnih antro-
poloskih istrazivanja u mitski dalekim zemljama, moramo preispitati eticku i politicku
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pozadinu opasnih teorija o sociokulturnoj evoluciji, moramo se zapitati o perzistenciji
“mita o dobrome divljaku” koji nam stolje¢ima terapeutski sluzi kao drustveni vreme-
polov. Prisjetimo se Fortisovih Morlaka: ve¢ i putopisci 18. stoljeca koji su opisivali zivot
navodno primitivnih drustava nastojali su pronaci tragove antike i tako pomo¢i ugledu
i boljem poznavanju proslosti vlastitoga naroda, odnosno moderne nacije u nastajanju
(Fortis 1984).

Ve¢ i najpovrinije razmisljanje o proslosti i sadasnjosti, dijakroniji i sinkroniji mita
protivi se iskljucivosti. Premda mit govori o najstarijim vremenima ili o bezvremenskim
zbivanjima nista nas ne prisiljava na istrazivanje samo najstarijega mitskog sloja. Zanima-
nje za genezu mita vazno je koliko i zanimanje za genezu naroda ili nacije, ali je isto tako
opravdano i potrebno pratiti mit kroz sva povijesna razdoblja do nase svakodnevice. To
je ujedno i najsustavniji nacin osvjestavanja i kontrole projiciranja vlastite konstrukcije
identiteta u davninu.

Eliadeova poredbena mitologija dakako i namjerama i znanstvenim doprinosom
nadilazi kolonijalne uporabe, a istrazivanje Zivoga mita jest djelotvorno sredstvo u suzbija-
nju pasatistickog mitotvorstva. Ipak, polaziste domacih povijesno usmjerenih mitologkih
istrazivanja tesko moze biti zivi poganski mit: Hrvati su prvi medu Slavenima prihvatili
kré¢anski religijski sustav i time se i danas ponose. Ono $to hrvatskoj etnologiji i folklori-
stici kao nacionalnim disciplinama tu preostaje zapravo je svojevrsna kulturna forenzika:
rekonstrukcija cjeline mrtvog poganskog mita iz fragmenata prepoznatih u folklornome
korpusu.

Tesko je prihvatiti tminu barbarstva vlastitih predaka. Pripadnost ili barem bliskost
antickoj civilizaciji Sredozemlja bolje zvuci. Ali, ako ve¢ ne mozemo s Grcima i Latinima
dijeliti isti Olimp, u konstrukciji povijesnog identiteta nacije posluzit ¢e nam i drevno
praindoeuropsko zajedni$tvo. Nemam nista protiv, rijec je o klju¢nom i posve legitimnom
znanstvenom zanimanju za povijest vlastite kulture te o aktualnoj drustvenoj (i politickoj)
potrebi u identifikacijskim procesima unutar nove europske zajednice. Ni to nije nista
novo: mitoloska istrazivanja nikad i nigdje nisu bila vodena isklju¢ivo povijesnim inte-
resom, mi smo uvijek polazi§te tumacenja, tu i sada. Mit o potpunoj znanstvenoj objek-
tivnosti izmisljena je prica, iskljucenje subjekta je definicija smrti znanstvenika. Vazno
je to prihvatiti i ugraditi u metodoloski aparat, izrijekom iskazati u tekstu. Neosvijestene
ili prikrivene motivacije istrazivaca pripadaju sadasnjosti i lako se projiciraju u proslost.
Moramo ih priznati i osvijestiti jer one uvijek postoje. Ako ih ne iskazemo, nerazumno
napustamo logos i nehotice sami ulazimo u mit, dijakronijski zadiremo u rekonstruiranu
sliku prosle sinkronije, priklju¢ujemo se mitotvorcima i sudionicima mita, postajemo uce-
ni svjedoci teofanije. Radost i uzbudenje koje mitolog ponekad osjeca otkrivaju¢i mitski
svijet proslosti nadilaze obi¢no zadovoljstvo znanstvene, intelektualne spoznaje. To su po-
malo atavisticke emocije posvecenog zajednistva, emocije koje nas izdvajaju iz povijesnog
tijeka vremena i bliske su drevnoj mitskoj radosti ritualnih ponavljanja prvotnih bozan-
skih ¢inova, obrednome transu sudionika i suvremenika u stvaranju svijeta.

Teogonija, kozmogonija, sociogonija i pitanje identiteta
Temeljni interes mitologije jest interes za prvi pocetak stvarnosti. I mit i mitologija

nastoje proniknuti, protumaciti nastanak zbilje. To se podjednako odnosi na mitolosku
znanost i na predmet njezina istrazivanja. Mitologija kao znanost (dakle bajoslovlje) po-
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stavlja pitanje o odnosu mita i zbilje iz razumske, intelektualne spoznajne sfere, s nedo-
voljne pozicije logosa. Preostaje nam umska spoznaja, ali ona ne moze uzvratiti pitanjem
o odnosu logosa mitoloske znanosti i zbilje. Umska je spoznaja neupitna, ona pripada po-
drudju vazenja. Um ne postavlja pitanja, um odmah radosno uspostavlja mit.

Interes za prvi pocetak jest sveta zadaca dostojna bogova jer prve i zadnje karike
profanog lanca uzro¢noposljedi¢nih veza nisu dostupne smrtnicima, one nadilaze razum-
sku, logi¢nu, intelektualnu spoznaju i povijesno znanje. Dopustite mi malo $ale: mitologija
je opasan posao, priblizavajuci se skrivenome istraziva¢ moze napustiti razum i u bozan-
skom zanosu pasti u sveto ludilo. Zato se mitolozi Cesto brane interdisciplinarno, traze po-
mo¢ naizgled trezvenijih, stalozenijih znanosti poput filologije, semiotike ili matematike u
nadi da ¢e tako nekaznjeni egzaktnije pric¢i svetome.

Ako je teogonija pri¢a o postanku bogova, ako je kozmogonija pri¢a o postanku
kozmosa, onda bismo price o postanku roda, naroda ili koje druge zajednice mogli na-
zvati sociogonijama. U starim ljetopisima i drugim knjizevnim spomenicima nalazimo
predaje o davnoj povijesti, a u tim je tekstovima tesko razluciti $to pripada povijesnim
zbivanjima, $to literarnoj a $to usmenoj tradiciji (Boskovi¢-Stulli 1978:80). Price o djelima
prvih predaka (rodonacelnika) ili o osnivanju gradova mitske su prirode bez obzira na
vrijeme nastanka. Nad mnostvom tekstova takvih povijesnih predaja historiografi i mito-
lozi muku muce dvojeci o znanstvenoj pouzdanosti i istinitosti podataka, a suoceni suis
brojnim apokrifnim spisima, smisljenim krivotvorinama iz novijih stolje¢a i mastovitim
knjizevnim obradama. Puno je laznih pretkré¢anskih bogova rodeno krs¢anskim perom, a
neka od tih izmisljenih bozanstava i danas su kulturno utjecajnija od pravih zaboravljenih
bogova. Pitam se nije li lazni bog o kojemu se stolje¢ima govori i pise kulturoloski stvar-
niji od istinskog zaboravljenog boga koji vise ne postoji u nasem kulturnom kontekstu.
Sto nam to govori? Potreba za mitom nije nesto $to pripada samo arhai¢nim drustvima.
Hotimicno ili nehoti¢no mitotvorstvo se nastavlja, proizvodnja knjizevnih i znanstvenih
tekstova s mitskom tematikom kontinuirano traje i posebno buja u za zajednicu kriznim,
prijelomnim vremenima. Zelimo pokazati da nismo od jucer: mitologija je pozivanje na
drevnost roda i nacije, gradansko rodoslovlje koje zamjenjuje feudalne grbove i listine,
dokaz izvrsnosti podrijetla i isticanje pripadnosti zajednici.

Preuzimanje tudeg mita ujedno je i preuzimanje tudeg identiteta. U vremenu komu-
nikacije i globalizacije mitovi i religije svijeta postaju zajednickom svojinom, ali istodobno
nastojimo sacuvati nacionalnu, regionalnu ili lokalnu kulturu.

Tako smo dodli do klju¢nog pitanja o ulozi mitologije u formiranju nacionalnog i
kulturnog identiteta.

Sto nam o tome moze reéi povijest istrazivanja mita u Hrvatskoj? Postoje li hrvatski
mitovi, §to je to hrvatska mitologija? Tu se susrecemo s mnostvom problema.

Prvo moramo odgovoriti na pitanje o nacionalnoj pripadnosti mita. Ako nas zani-
ma najstariji sloj, drevna hrvatska mitologija, onda smo ve¢ projicirali ideju o zasebnoj
hrvatskoj kulturi nekoliko tisu¢lje¢a unazad, pretpostavili smo da se ve¢ mitologija prvih
Hrvata dovoljno razlikuje od mitologija nasih susjeda i drugih naroda. Radi se o pre-
slikavanju nama suvremenog nacionalnog identiteta u davnu proslost koja nedvojbeno
prethodi formiranju modernih nacija. Ustrajemo li na aktualnim ili povijesnim drzavnim
granicama moze nam se dogoditi da istrazivanjem zahvatimo tek dio neke vece povijesne
mitoloske cjeline, recimo (pra)juznoslavenske, praslavenske ili praindoeuropske. Moze
nam se dogoditi i suprotno, da neke lokalne ili regionalne karakteristike pripiemo cijelo-
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me hrvatskom teritoriju ili narodu. Moramo uzeti u obzir i povijesne migracije Hrvata i
njihove brojne dodire s drugim kulturama, a pritom nas prati i kroni¢na nestasica poda-
taka. Rije¢ je o uvijek vrucoj znanstvenopolitickoj ili politickoznanstvenoj odluci, odluci
koju su morali donositi svi domaci istrazivaci mitoloskih tema koji su zivjeli u razli¢itim
drzavnim zajednicama i u promjenljivim kulturnim kontekstima na ovim prostorima.
Nacionalno ili nadnacionalno? Odluciti su morali i stranci koji su se bavili naSom mi-
tologijom. Na primjer, Edmund Schneeweis je pocetkom 20. stoljeca pisao o vjerovanju i
obic¢ajima “Srbohrvata” kao jedinstvenog naroda triju vjeroispovijesti (Schneeweis 2005).
Njegov konstruirani srpskohrvatski narod/nacija posljedica je konsolidiranja tada novih
odnosa mo¢i tijekom i nakon Prvoga svjetskog rata, ukljucuje Srbe, Hrvate, Crnogorce
i Bo$njake, a temelj odredenja jest jezik (poiman kao zajednicki). Sve razlike na koje je
nailazi Schneeweis nastoji protumaciti trostrukim utjecajem antike, kristijanizacije i isla-
mizacije te prodorima kulture susjednih naroda tijekom povijesti. Drugim rije¢ima, na-
cionalni i kulturni identitet (re)konstruirane mitologije zapravo je konstrukcija identiteta
samog istrazivaca projicirana u davnu proslost. Mitologka literatura kojom raspolazemo
(posebno ona starija) funkcionira kao povijesni konglomerat varijacija na temu identi-
teta. Ipak, izbor izmedu nadnacionalnog i nacionalnog u mitologiji odavno nije sasvim
arbitraran: ve¢ povr$nim ¢itanjem uvoda knjige Vitomira Belaja Hod kroz godinu (Belaj
1998:31-44) vidjet ¢emo da najstarija vrela tretiraju Slavene kao cjelinu, omogucuju nam
samo grubu podjelu na isto¢no i zapadno slavenstvo pri ¢emu nailazimo na velike razli-
ke u znacajkama i popisima bogova, §to je mozda posljedica kasnijeg razvoja odvojenih
religijskih sustava (Belaj 1998:38). Nemamo niti jedan sacuvan praslavenski mitski tekst,
ali zato imamo vi$estoljetno mitotvorstvo ucenih ljudi koji slaveniziraju gréko-rimsku mi-
tologiju, snazne medusobne utjecaje slavenskih znanstvenika u 19. stolje¢u, Jagi¢evu ostru
kritiku uporabe folklora u tvorbi slavenskih poganskih bogova, evolucionisti¢ke pristupe
praslavenskoj vjeri Légera, Niederlea i Rybakova, ali i novije radove Uspenskog, Toporova
i Ivanova (u drugoj polovici 20. stolje¢a) koji takoder utjecu na mitoloska istrazivanja u
svim slavenskim zemljama. Belaj biljezi samo dva novija pokusaja izravnije mitske projek-
cije hrvatskoga identiteta, iako ni ti pokusaji izrijekom ne napustaju slavenski krug. Cla-
nak Milana Sufflaya u Obzoru 1928. godine i studija Ive Pilara “O dualizmu u vjeri starih
Slovjena i o njegovu podrijetlu i znacenju” u ZNZO (Sufflay 1928; Pilar 1931) nastali su
na tragu teorije ¢eskog povjesnicara Jana Peiskera o zoroastrijskim kultnim pozornicama
u krajoliku. Ti su radovi kasnije bili iskoristeni kao dokaz za navodno iransko podrijetlo
Hrvata (Belaj 1998:42). Odatle slijedi da je ozbiljnu znanstveniku danas vrlo tesko pisati
isklju¢ivo o hrvatskoj mitologiji ili napisati suvislu povijest samo hrvatskih mitoloskih
istrazivanja. Zato je Vitomir Belaj svoj povijesni pregled istrazivanja uklopio u cjelokupni
pregled izvora za poznavanje i rekonstrukciju praslavenskoga bajoslovlja i opredijelio se
za zaobilazni, deduktivni put primjene rekonstruirane praslavenske mitologije na hrvatske
prilike (Belaj 1998:30-44). Zato je i Radoslav Katic¢i¢ kao filolog krenuo u rekonstrukciju
praslavenskoga mita uzimajuéi u obzir obilnu juznoslavensku gradu i indoeuropske te
anticke usporednice (v. Belaj 1998:362-363). I Mislav Jezi¢ postupa sli¢no: usporeduje pra-
slavenski i praindoeuropski mit (Jezi¢ 2006).

Stari slojevi hrvatske mitologije mogu se rekonstruirati samo komparativno, a ako
mit shvatimo kao svetu pricu, dakle kao stabilni tekst koji se ne smije bitno mijenjati,
mozemo ga shvatiti i kao prozodijski vezanu rije¢, obrednu pjesmu. Ograniceni smo je-
zikom. Ako nas ne zanimaju samo “drevni isto¢noeuropski stepski konjogojci” kao prvi
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nositelji hrvatskoga imena, onda nam jezik dopusta samo praslavenski i praindoeuropski
kontekst (Belaj 1998:30-31). S druge strane, uzmemo li u obzir razlikovanje mitologije i
religije, dakle svojevrsnu gradaciju vjerovanja i svetosti, stabilnost mitskoga teksta ipak
je upitna. Mit svakako jest sveta prica, ali sveta pri¢a podlozna variranju u izvedbi, a to
znaci razgradnji, pregradnji i nadogradnji teksta — to nam je poznato iz gr¢kih primje-
ra. Za razliku od mitskog teksta, religijski (liturgijski) tekst je kanoniziran i ne dopusta
variranje. Otkrivene podudarnosti fragmenata obrednih pjesama u recentnom folkloru
slavenskih zemalja mozda upucuju na praslavenski sveti obredni tekst, ali taj je tekst po
svojoj tisu¢ljetnoj stabilnosti u danasnjem smislu prije liturgijski nego mitski. Sto ako u
praslavenskom svijetu nije postojala religija tzv. “viSega” tipa? Religija “viSega” tipa upitna
je ¢ak i u malome helenskom svijetu, Heleni nisu imali ¢ak ni rije¢ za religiju, govorili su
o “bozanskim stvarima” (ta theia). Dvanaest olimpskih bozanstava kakve danas poznaje-
mo proizvod su novovjekovne ucene kulture. Moramo li ba$ u tre¢em tisuclje¢u ustoliciti
biandrijski trokut Zudnje (Perun - Veles — Mokos) kao tvrdi panslavenski Olimp od Vla-
divostoka do Be¢a? Komu je to potrebno? Je li to (bar djelomice) novi tranzicijski mit pod
plastom znanosti, antiglobalizacijski odgovor mitskim jezikom na politicko rusenje Ber-
linskog zida? Nisu li retradicionalizacija i remitologizacija u postsocijalistickim zemljama
djelomic¢no i duhovna (sveta) utjeha, nova identifikacija kojom se slavenski Istok brani od
svjetovnog udara zapadnog neoliberalizma? Siguran sam da su hrvatski i slovenski mito-
lozi oprezni i vodeni znanstvenim interesom, ali bi morali osvijestiti aktualne mitotvorne
implikacije vlastite znanosti u kulturi svakodnevice, preispitati polazi$ta i osobnu mo-
tivaciju. Povezivanjem malobrojnih uniformiranih i kodificiranih sac¢uvanih fragmenata
obrednoga teksta mi zapravo ne rekonstruiramo meku cjelinu zaboravljenog Zivog mita,
nego naknadno konstruiramo nikad postoje¢i tvrdi religijski poganski sustav. Usporedba
pretpostavlja i slicnost i razlic¢itost. Trazimo li tekst mita, srodnost jezika nam uvjetuje
praslavanski i praidoeuropski kontekst. No zanima li nas samo tekst? Mit ostaje svetom
pricom jedino u cjelini obreda, sinergijski i sinkreticki stopljen s obrednim ¢inom i mislju.
U kratkom tecaju obredne antropologije Vitomir Belaj se poziva na Toporova (1988) te
konstatira univerzalnu podudarnost obrednog svjetonazora (opreka reda i nereda) i opée
sheme obreda (Belaj 1998:21). Time su (mislim preuranjeno) generalizacijom iskljuce-
ne usporedbe neverbalnih sastavnica obreda, nametnut je slavenski kontekst distribuci-
ji mita. Obredni ¢in (dromenon) zapravo podrazumijeva sve danasnje kazali$ne kodove:
ples/pokret, gestikulaciju i mimiku, buku/glazbu, masku/$minku i lutke, dekor, kostime i
rekvizite, uporabu svjetla. Ukljucuje i one aspekte tjelesnosti koje gradansko kazaliste od-
bacuje: hranu i pice, spolnost i nasilje, najzad i zrtvu kao klju¢ni element obreda. Rije¢ je u
drugome planu, dominacija rije¢i pokazatelj je slabljenja obredne funkcije predstavljanja
(Bonifaci¢ Rozin 1972:57; 1979:343; Lozica 1990:241-245), sveta se prica stvara (i prenosi)
ponajvie govorom tijela, a govor tijela nije uvjetovan jezikom. Sto je prvo: misao, rijec ili
¢in? Ako obredni ¢in prethodi mitu, ako je mit u odnosu na obred sekundaran i mladi (Be-
laj 1998:29), onda obred nije puka inscenacija gotove mitske price. Obred neverbalno stva-
ra svetu pricu. Jezi¢ne su barijere dakle premostive. Iskljucivost praslavenskog konteksta
nametnuta nam je post festum, logocentri¢cnom predrasudom filologa u tumacenju obreda
i mita. Slazem se, praslavenski i praindoeuropski kontekst neizbjezni su u potrazi za reli-
kvijom najstarije ili najpotpunije inacice svete price u nadoj pradomovini. No ta je potraga
ionako pokusaj izdvajanja predmeta istrazivanja iz povijesnog procesa. Sto je prvotni svje-
tonazor? Radi se o konstruiranju nemoguceg: stabilne izvanvremenske ¢injenice, zapravo
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imaginarnog modela (Lozica 1990:225). Mozemo li navlac¢enjem ruskog konstruiranog
modela praslavenskog mita na lijepe nase oronime, toponime i hidronime rekonstruirati
prahrvatski mit ili vjerovanja prvih hrvatskih doseljenika? Ho¢emo li time zahvatiti meko
tkivo zaboravljenog mita, ili ¢e nam ipak promaknuti visestoljetna duhovna dinamika i
razvoj na putu od Zakavkazja do Jadrana? Cak i kad bismo uspjeli rekonstruirati svjetona-
zor Hrvata pri dolasku, $to je bilo dalje sa svetom pricom u novoj domovini, §to je s tom
pricom danas? Zasto nam je toliko vazna zaboravljena prica iz pradomovine koju smo
onomadne napustili? Jesmo li se najzad doselili ili bismo se ipak htjeli vratiti pa projicira-
mo i (re)konstruiramo imaginarnu mo¢nu Slaviju kao apotropejski povijesni argument u
europskim integracijama? Taj smo dio tisu¢godi$njeg sna ve¢ sanjali u 19. stoljecu.

Vrijedi pokusati, ali pritom se moramo ¢uvati hegemonije tranzicijskog znanstve-
nog mita koji juznoslavenske alopersonaze (i izopersonaze) jednozna¢no zamjenjuje istoc-
noslavenskim, kijevskim, Vladimirovim bogovima.

Mitska topografija i knjiZevna antropologija

Obnovljeno zanimanje za pretkrs¢ansku mitologiju u Hrvatskoj uvelike je posljedica
recentnih promjena u politickom i kulturnom kontekstu. Ipak, znanstveni interes pretho-
di tim promjenama, najprije u beckim predavanjima i njemackim tekstovima Radoslava
Katici¢a koji se, inspiriran semioticko-filoloskim otkri¢ima ruskih znanstvenika Uspen-
skog, Toporova te Ivanova, ve¢ desetlje¢ima bavi praslavenskim mitom. Ukratko, doprinos
Ivanova i Toporova sastoji se u postupku kojim se usporeduju strukture predaje, a zatim
se istovrsne strukture dalje lingvisticki analiziraju. Otkrili su etimologku srodnost imena
bogova, klju¢nih pojmova i cijelih fraza, (re)konstruirali elemente praslavenske predaje o
kozmic¢kom sukobu reda i nereda, Gromovnika i Zmije/Zmaja (Peruna i Velesa) te su mit
o praslavenskom bogu vegetacije povezali s junacima “temeljnoga” indoeuropskog mita o
bozanskom dvoboju. Kljuc je u stabilnosti struktura: strukture se ne mijenjaju, ali se rijeci
u kazivanju mogu zamijeniti drugima istoga znacenja. Radi se o alopersonazima i alorekvi-
zitima, osobama i rekvizitima koji se (ovisno o raznim kulturnopovijesnim ¢imbenicima)
izmjenjuju kao znakovi za isti element strukture.

Radoslav Katici¢ je u daljnjoj ras¢lambi uocio paradigmatske posebnosti praslaven-
skoga mita o junaku vegetacije, a 1998. godine knjiga Vitomira Belaja Hod kroz godinu
(Belaj 1998) Katici¢evim tragom vraca dostojanstvo posustaloj kulturnopovijesnoj orijen-
taciji u hrvatskoj etnologiji i priblizava je suvremenijim svjetskim dostignu¢ima na mito-
loskome podrucju. Polazeci od teze da slavenski kalendar prati zitaricu u njezinu rastu,
Belaj se opredjeljuje za vegetacijski mitologem. Suceljava filoloske interpretacije rekon-
struiranih mitskih fragmenata s etnoloskom rekonstrukcijom obredne (obic¢ajne) radnje
na temelju recentnih obicaja te pretace paradigmu sukoba u sintagmatski godi$nji slijed
mitske price o Zivotu bozanskog junaka (boga vegetacije). Hod kroz godinu hrabro ispisuje
praslavenski mit o incestuoznoj hijerogamiji kao prototipu “svim ljudskim svadbama”

Ta se sveta pri¢a najzad u pogovoru sazima ovako:

“On se rodio na Novu godinu (Velju noc) visokom nebeskom boZanstvu, bogu Neba
(na praslavenskoj razini Gromovniku) i njegovoj Zeni Suncu, kao Mladi bog (Mladi kralj,
Bozic); jos istoga dana oteli su ga ljudi boga Podzemlja i odveli u svijet mrtvih, odakle se
vraéa konjolik, na Jurjevo kao Juraj i snubi, neprepoznat, viastitu sestru; njome Ce se o Ivanju
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vijencati kao Ivan, bit ¢e joj —sukladno mjesecevu prevrtljivu znacenju — nevjeran pa Ce ga
na kraju ubiti. Ubojstvo sina najvisega boga ujedno je bilo shvaceno kao zZrtva za obnovu
svekolikoga Svemira. Njegova sestra, mlada, nevina djevica Mara, prometnut Ce se nakon
bratove/ljubavnikove smrti u okrutnu Moranu, pa Ce i nju potkraj godine zadesiti jednaka
sudbina. Obnavljanjem vremenskoga poretka na Novu godinu cijela pri¢a pocinje ispocetka”
(Belaj 1998:349).

Autor Hoda kroz godinu na kraju pogovora priznaje da je rekonstruirana slika pre-
lijepo zaokruzena da bi mogla odgovarati kona¢noj znanstvenoj istini (Belaj 1998:352).
Dodao bih da kona¢ne znanstvene istine u humanistici sre¢om ionako nema te da se mit
vjerojatno i ne moze bez ostatka svesti na sintagmatsku razinu jedne jedine jednostavne
price. Gradnja paradigmatskih nizova koju poduzimaju Ivanov i Toporov nedvojbeno je
strukturalisticki dug Lévi-Straussu pa njihovi alopersonazi i alorekviziti uvelike odgova-
raju Lévi-Straussovim mitemima (odnosno donekle i motivima u knjiZzevnosti): odnosi
konstruirani na paradigmatskoj razini mogu se doduse iskazati u sintagmatskoj sekvenciji
i samo jedne price, ali je ta prica idealna tipska (re)konstrukcija, logi¢no sazimanje, nova
radna hipoteza koja viSe ne pripada mitskome svijetu u kojemu se mitska poruka vise-
struko ponavlja u obliku nepotpunih, variranih inacica. Vjerujem da u tome i jest vazna
razlika izmedu mitologije i religije: u mitologiji nema hereze, a religija dopusta samo jednu
potpunu i kanoniziranu pricu.

U svojim se najnovijim radovima Belaj vraca Peiskerovom ¢itanju mita iz prosto-
ra, ali tu metodu razvija i primjenjuje na rekonstruirani praslavenski mit. I dalje tragom
ruskih znanstvenika i Katici¢a, a polazec¢i od otkri¢a trodijelnih struktura u prostoru
(Pleterski 1996a; 1996b), Vitomir Belaj razotkriva povezanost struktura rekonstruiranih
tekstova i rasporeda toponima u pejzazu. Zanima ga i moguca funkcija tih uprostorenih
struktura kao svojevrsnog (svetog) pisma, poganskog posvecenja prostora pri slavenskom
zaposijedanju novih zemalja (Belaj 2006). Tim se istrazivanjima pridruzuje i Tomo Vin-
$¢ak (2006).

Semioticko-lingvisticko-etnoloska suradnja u rekonstrukeiji praslavenske mitolo-
gije vazan je prinos mitoloskoj znanosti i u metodoloskom smislu i ve¢ ostvarenim re-
zultatima, ali svaki novi prodor otvara i nova pitanja i trazi vi$estruke provjere. Kakvoca
postignutoga dokazuje da se te provjere pomno provode, zakljucci se multidisciplinarno
preispituju.

Ipak, moja je zadaca prikazati tendencije hrvatskih mitologkih istrazivanja. Dopusti-
te mi zato nekoliko nacelnih misli koje nisu i ne mogu biti osporavanje spomenute metode
jer takvo $to nadilazi moje namjere i kompetenciju. Zelim dakle samo upozoriti da postoje
i drugi pristupi mitoloskim istrazivanjima.

Postupak koju su uveli Ivanov i Toporov omogucuje svodenje raznovrsnih izvora na
zajednicku razinu njihove strukture. Cini mi se da je razina zajednicke strukture prili¢no
smjela generalizacija koja pruza privid matematicke egzaktnosti dopunjene lingvistickom
strogo$¢u, no mogla bi postati opasnom kad bi se nekriticki shvatila kao dovoljan dokaz
o postojanju dvojice glavnih praslavenskih bogova (poimence Peruna i Velesa, isto¢nih
praslavenskih bogova) i njihove biandrijske incestuozne obitelji kao antropomorfnih
svetih likova na cijelom praslavenskom prostoru. Sunce strukturalizma odavno je zgaslo,
vjera u svemoc¢ strukture blijedi. Imamo zapravo samo paradigmatsku shemu meduod-
nosa, sukoba reda i nereda. Kako to obi¢no u strukturalizmu biva, trik je u prevodenju
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iz posebnoga na opce i nazad. Prvo moramo zaboraviti da smo strukturu derivirali kao
vlastitu hipotezu iz mnostva pojedinosti. Zatim tu op¢u strukturu iskazemo elegantnom
formulom, primijenimo formulu na isto ili vrlo slicno mnostvo pojedinosti i veselimo
se §to stvar uglavnom funkcionira. Oprostite mi ovu drsku simplifikaciju, ali u njoj ipak
ima barem malo istine. Ponavljam, ne osporavam ono $to je nedvojbeno postignuto, samo
pozivam na oprez. Paradigmatska struktura kozmickog sukoba dade se protumaciti i na
drugim mitolo$kim interpretativnim razinama, na primjer dvojako kao arhetip u Eliade-
ovu ili Jungovu smislu - dakle kao prvotna struktura svetoga ili kao struktura kolektivno
nesvjesnog, a u oba slucaja ta struktura prethodi svakom mitu, bio on praindoeuropski
ili praslavenski. Ako je tako, poredbena lingvisticka ras¢lamba nece dokazati veze dviju
mitologija, samo ¢emo potvrditi univerzalnost ljudske prirode i jezi¢no srodstvo. Tko ne
vjeruje u univerzalnu rasprostranjenost folklornih i knjizevnih motiva, neka prelista onih
$est debelih svezaka Thompsonova indeksa motiva (Thompson 1955-1958) ili bar katalog
tipova pripovijedaka Aarne-Thompson-Uther (Uther 2004). Ako svodenjem raznovrsnih
izvora na zajednicku razinu njihove strukture nismo dobili strukturu praslavenskog mita
nego atemporalnu strukturu svojstvenu ljudskoj prirodi, onda smo izgubili valjani kriterij
za usporedivanje raznorodnih folklornih i pisanih podataka. Moze nam se dogoditi da
konstruiramo opceljudski uvjerljivu izmisljenu pri¢u pa da nas dostigne i zgromi besmrt-
na Jagiceva strijela.

Da, postoje i drugi aspekti mitologkih istrazivanja. Posluzit ¢u se Solarovim predava-
njima (Solar 1998:53-65) kao vrelom za brzi pregled i klasifikaciju mitologkih teorija.

Devetnaestostoljetna znanost o mitu bila je vodena idejama evolucije i komparacije,
izdvajanjem invarijantnih oblika i odnosa te pra¢enjem njihova razvoja kao napretka mi-
8ljenja, jezika i vjerovanja od “nizih” stupnjeva prema “visim’, od mita do znanosti, ili od
magije preko religije do znanosti kako to postavljaju Tylor i Frazer. To je zajedni¢ko mno-
gim medusobno razli¢itim mitoloskim teorijama, npr. Miilleru koji trazi slicnosti imena
bogova i Frazeru koji istrazuje sli¢nosti ritualnih, obrednih odnosa. Durkheim uspostavlja
jedinstvo mita i obreda te (za razliku od skole mitologije prirode) u mitovima vidi ale-
gorije drustvenih sila, ali i dalje u mitskoj svijesti ili mitskome jeziku vidi tek predstu-
panj znanstvene svijesti, mit se jos uvijek shvaca kao djetinjstvo znanosti. Tek Lévi-Bruhl
mitsku svijest radikalno suprotstavlja znanstvenoj svijesti kao potpuno razli¢it, na drugi
nacin razvijen oblik misljenja. Uvodi termin “primitivni mentalitet” koji nama zvuci ko-
lonijalno, ali se tim $irim pojmom obuhvac¢a duhovna sfera koja nije iskljuc¢ivo povijesna
kategorija nego perzistira i danas. To nas upucuje na potrebu tumacenja mita druk¢ijim,
izvanznanstvenim mentalitetom. Rekao bih da Lévi-Bruhlov preokret u poimanju mitske
svijesti donekle odgovara promjeni u shvac¢anju tradicijske kulture u hrvatskoj folkloristici
i etnologiji u drugoj polovici 20. stoljeca: tradicijska se kultura jo$ uvijek strogo odvaja od
ucene kulture, ali se vi$e ne shvaca samo kao drevni prezitak, ve¢ i kao suvremena kulturna
sastavnica.

Devetnaestoljetni mitolozi uglavnom su se sluzili komparacijom mitova kao sred-
stvom u tumacenju religije ili povijesnih drustvenih pojava. Sredinom 19. stolje¢a zanima-
nje za mit se premjesta u posebne znanosti, a Solar primjec¢uje da su posebnoznanstvene
metode kojima se proucavao mit (prosirivanjem predmetnog podrucja) tezile apsolutiza-
ciji metode te svojevrsnoj mitologizaciji: “mitska je pri¢a »zaokruzila« ono $to se inace ni-
kako nije moglo »zaokruziti«” (Solar 1998:63). Toga mozda ima i u suvremenim teorijama,
a primjetan je i poznati pomak od predmetnoga prema radnom polju u 20. stolje¢u — me-
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todologija sve vi$e uvjetuje predmet, posebna se znanstvena podrucja napustaju. Aktualne
vodece teorije mita zapravo su interdisciplinarne i odredene temeljnim nacinima pristupa
pa Solar predlaze njihovu osnovnu podjelu na funkcionalisticke (glavni predstavnik Ma-
linowski), simbolisticke (Cassirer) i strukturalisticke (Lévi-Strauss), uz dodatak Freudova i
Jungova ucenja (Solar 1998:64-65).

Na temelju sazimanja Solarovog pregleda lako je zakljuc¢iti da se danasnja filolosko-
etnoloska ili etnolingvisticka rekonstrukcija praslavenskog mita metodoloski oslanja na
semioticku razradu strukturalistickih teorija, ali u semiotickoj metodi pronalazi oslonac
i argumentaciju za nastavak devetnaestostoljetnih kulturnopovijesnih i filoloskih istrazi-
vanja praslavenske poganske religije. Semioticki pomak na radnome polju primjenjuje se
na staro predmetno podrudje, ali cilj se istrazivanja ne propituje. Je li ustrajanje na pitanju
geneze jedino $to nam hrvatsko bajoslovlje danas nudi?

Ve¢ sam pred dva desetlje¢a u prikazu srpskog prijevoda Légerove knjige ovako
naznacio dva osnovna smjera mitoloskih istrazivanja:

“Jedan smjer je historijski orijentiran i teZi rekonstrukciji pretkrséanske religije i mit-
skih predodzbi Slavena. Metode takvog istraZivanja u prvom su redu historiografske, filoloske
i arheoloske. Drugi moguci smjer jest folkloristicki i polazi od istraZivanja vjerovanja i mit-
skih predaja nasih suvremenika. Mijesanje tih dvaju tipova mitoloskih istraZivanja moZe biti
opasno - trazimo li u suvremenom folkloru odjeke davnih religija, pridajemo li pojavama
znacenja koja one nemaju za pripadnike istraZivane grupe. Isto tako, ako iz suvremenog
folklora zakljucujemo o pretkrséanskoj religiji, mozZe nam se lako dogoditi da kanoniziramo
vlastitu hipotezu. Uostalom, svjesno ili nesvjesno mitotvorstvo takoder je zanimljiv predmet
folkloristickih istrazivanja” (Lozica 1987:275).

Taj bih navod i danas prihvatio kao sazetak, ali su se okolnosti ipak donekle pro-
mijenile. Dva zacrtana smjera mitoloskih istrazivanja tada su bila strogo podijeljena i ta
je podjela jo$ odrazavala otvoreni sukob u struci, smjenu znanstvenih paradigmi koja se
u Hrvatskoj odigrala sedamdesetih godina 20. stolje¢a. Pobuna protiv pasatizma i pitanja
geneze krenula je iz folkloristike koja je tada jos$ uvijek mitske predaje smatrala samo knji-
zevnim zanrom, dakle izmisljenom pricom. Teorijski proboj je ostvaren preimenovanjem
narodne knjizevnosti u usmenu knjizevnost, redefiniranjem usmene knjizevnosti kao
izravne usmene komunikacije. Bio je to zaokret od dijakronije sinkroniji, od povijesnoga
suvremenome — nedvojbeno pod utjecajem strukturalizma. Sedamdesetih i osamdesetih
godina folkloristi i etnolozi ne bave se samo povijesnim razinama i skupljackim radom,
nego nastoje pratiti i teorijski promisliti suvremeno stanje u drustvu i folkloru - u pocetku
kao transformacije tradicijske kulture i folklora, a zatim sve vi$e kao legitiman proces.

Istrazivanja kulture svakodnevice, djecjeg folklora, zanemarenih verbalnih zanrova,
pricanja o zivotu, scenskih svojstava obicaja itd. priblizila su tada nase znanstvenike svjet-
skim tijekovima, a taj je trend nastavljen i devedesetih godina i dalje, npr. istrazivanjem
politickog plakata i rituala u politici, rubnih glazbenih praksi i sli¢nih tema. Devedesete su
godine donijele nove promjene: u zagrebackom Institutu za etnologiju i folkloristiku rode-
na je ratna etnografija kao oblik otpora, ali smo isto tako bili sudionicima otvorenog pos-
tmodernog suceljavanja teorijskih koncepcija i nastajanja nove (interdisciplinarne, huma-
nisticke) znanstvene paradigme koja tezi prevladati dihotomiju (i dualizam) folkloristike i
etnologije pismom postmoderne etnografije. Folkloriste sve manje zanima umjetnicka di-
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menzija folklora, okrenuli su se slozenoj interakciji folklornih procesa sa zivotom pojedin-
ca izajednice. Mitske predaje vi$e se ne tretiraju u folkloristici samo kao usmenoknjizevni
zanr, sve se viSe pozornosti posvecuje vjerovanjima i zivim ljudima, posebno pretapanju
ljudskog i nadljudskog u hibridnim mitskim likovima poput vjestice, vile, grabancijasa,
macica ili krsnika (Ci¢a 2002; Marjani¢ 2004; Marks 1994; Lozica 2002; Boskovi¢-Stulli
2006; Seso0 2007). Karakteristican je svojevrstan povratak semantickoj interpretaciji u svje-
tlu knjizevne antropologije, koji priblizava folkloristicke radove antropoloskom istraziva-
nju kulturnih vrijednosti, a u skladu je sa svjetskim zaokretom od estetskog prema etic-
kom i spoznajnom, §to podrazumijeva i preispitivanje starijih etnoloskih, folkloristickih te
mitoloskih pristupa. Tako npr. Suzana Marjani¢ u disertaciji i drugim radovima (Marjani¢
2003) podrobno ras¢lanjuje i revalorizira potcijenjenu Nodilovu monografiju.

Tranzicijska antropologizacija struke jo§ je viSe ojacala humanisticku interdiscipli-
narnost i suradnju. To pokazuju promjene nastavnog programa studija etnologije i kul-
turne antropologije u Zagrebu 2004., osuvremenjivanje kulturnopovijesne etnoloske pa-
radigme strukturalisticko-etnolingvistickim pristupom u istrazivanju praslavenskog mita
te obnovljeno zanimanje za mitolosku i dijakronijsku (povijesnu) problematiku medu
folkloristima. Zanemarimo li uza specijalisticka znanja, obje se struke bave ljudima i kul-
turom, disciplinarne su razlike sve manje.

U ¢emu je onda danasnja razlika dvaju smjerova hrvatskih mitoloskih istrazivanja?

Jasno je da vise nema sukoba folklorista i etnologa oko pitanja jesu li predaje o vje-
$ticama, vilama, morama, krsnicima i sli¢cnim nadnaravnim bi¢ima usmena knjizevnost ili
kazivanja o vjerovanju ljudi. Jedno ne isklju¢uje drugo, ono ga dopunjuje: mitske su preda-
je vjerovanja, a vjerovanja se iskazuju u knjizevnome zanru mitske predaje. Ambivalencija
je sastavnica mitske prirode tih predaja, a vidjeli smo da je mit istodobno i izmiSljena i
sveta prica. Sli¢no je i s obrednim pjesmama koje ¢uvaju fragmente drevnoga mita, ali su
istodobno folklorni knjizevni i glazbeni Zanr, sastavni dio obicaja ili folklornog nastupa na
sceni. Oba smjera otkrivaju i priznaju u suvremenome hrvatskom folkloru i tragove po-
ganske bastine, oba smjera se slazu da moramo uzeti u obzir i povijesnu i nama suvremenu
dimenziju istrazivanih pojava.

Razlika dvaju glavnih smjerova hrvatskih mitoloskih istrazivanja ipak postoji, a te-
melji se na razli¢itom postavljanju glavnoga cilja i svrhe istrazivanja te na razli¢itom poi-
manju tradicije.

Jedan smjer nastoji interdisciplinarno i na temelju svih dostupnih izvora rekonstrui-
rati praslavensku mitologiju (odnosno pretkr$c¢anski sustav vjerovanja) te tako otvoriti put
istrazivanju najstarijega sloja hrvatske mitologije (i pretkrs¢anske vjere).

Drugi smjer pokusava pratiti ulogu tradicije u svakidasnjici, istrazuje vjerovanja i
mitske predaje nasih suvremenika, ali i ranije zapise. Cilj je $to potpunije tumacenje kul-
ture kao procesa, posebno kontinuiteta i mijene obicaja ili folklornih pojava, a otkrivanje
pretkrs¢anskih i mitskih tragova nije cilj, ve¢ jedno od sredstava u tumacenju.

Druga mitologija
Znacajke prvoga smjera uglavnom sam ve¢ opisao. Naznacio sam i drugi smjer. Pre-

ostaje mi podrobnije opisati taj drugi smjer hrvatskih mitoloskih istrazivanja. Premda se
osje¢am pripadnikom drugoga smjera, znam da je to teska zadaca. Najradije bih kuka-
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vicki priznao i ono u §to ne vjerujem, naime da se u toj drugoj mitologiji uopée ne radi
o mitoloskim istrazivanjima jer, eto, Zivoga cjelovitog mita kao poganske svete price u
suvremenoj hrvatskoj svakodnevici ionako nema. Mitologija u znacenju bajoslovlja (Belaj
1998:16) bila bi znanost o mitu, a pokazuje se da ta druga mitologija o kojoj zelim govoriti
tek marginalno spominje mit, mit joj nije glavni predmet ili cilj. Cak se ni istraZivanje zivih
vjerovanja ili mitskih predaja ne zadovoljava samo mitoloskim tumacenjem.

Ali, ako ne Zzelim istrazivati mit u Oceaniji ili praindoeuropskoj uniji, ipak moram
pisati o drugoj mitologiji jer jedino ona govori o Zivom mitu u suvremenoj hrvatskoj kul-
turi. To vi$e nije davno zaboravljena poganska sveta pri¢a o kojoj nagadamo ili koju na-
stojimo rekonstruirati da bismo je onda naknadno prihvatili kao svoju bastinu. To je nase
stvaranje mita, nade poimanje mita, a samo ponekad i prisjeanje na zaboravljeni mit.
Druga mitologija ne rekonstruira prvotnu svetu pricu, nju zanima povijesno i suvreme-
no konstruiranje svetih prica, ona podrazumijeva psiholosku, sociolosku i kulturologku
analizu nasega bijega u mitsku proglost, ¢eznje za mitom te uporabe i konstrukcije mita
kao terapeutske prostornovremenske transpozicije ili metafore za idealiziranu opreku ak-
tualnom kulturnom kontekstu i vaze¢em redu. Podrazumijeva i osvjestavanje mehanizma
binarne opreke koja nas tjera na svojatanje, bezrezervno prihvacanje logosa — §to odmah
rezultira projekcijama mita. Podrazumijeva i kritiku poimanja mita kao iskljucivo pretpo-
vijesne pred-znanosti. Ukljucuje i filozofsku raspravu o dvjema spoznajama (razumskoj i
umskoj) te teorijsko propitivanje mitske svijesti, mitskog misljenja i mitskog jezika. Druga
mitologija zahvaca i problem naseg zastupanja i tumacenja mita jer se mit iskazuje kao
Drugi. Postaje sve jasnije da se mitologija kao bajoslovlje ne iscrpljuje predmetnim poljem,
rekonstrukcijom praslavenskog ili prahrvatskog mita. Bajoslovlje pretpostavlja $ire bavlje-
nje mitovima, mitologijama i teorijama mitova na radnome polju. Najpotpunije domace
bavljenje teorijama mitova ostvareno je izvan etnolosko/folkloristi¢cke struke, u kompara-
tistickim predavanjima Milivoja Solara o mitu, mitskoj svijesti i mitskom jeziku. U njima
Solar upozorava i na “zloslutnu mo¢” mitskog jezika koji jos uvijek iz “krhotina” znanosti,
umjetnosti i formaliziranog iskustva svakodnevice uspostavlja privid toboznje apsolutne
izvjesnosti (Solar 1998:227). Mislim da se to ne odnosi samo na “strahotne” tekstove nes-
kolovanih ljubitelja o kojima pise Belaj (Belaj 1998:8), to upozorenje pogada i vrhunske
svjetske mitologe. Solarova predavanja objavljena su u knjizi Edipova braca i sinovi (Solar
1998), svojevrsnom brevijaru druge mitologije koji pomaze u preispitivanju teorijskih po-
lazista mitologkih istrazivanja.

Moramo raspraviti pre§ucene razlike izmedu mitologije i religije, vjerovanja i vjere,
moramo ispitati zasto se napustene, porazene ili tude religije nazivaju mitologijama. Naj-
zad, moramo aktualnu remitologizaciju u suvremenoj kulturi i znanosti povezati s pro-
cesom retradicionalizacije u drustvu, moramo osvijestiti ulogu mita u tranziciji i mita o
tranziciji. Naime, izmiSljena prica o tranziciji kao izdvojenome vremenu prijelaza na novi
drustveni sustav opasno podsje¢a na nedavni mit o socijalizmu kao prijelaznome, privre-
menom razdoblju izmedu kapitalizma i komunisti¢kog raja. Psi laju, a karavana prolazi:
ostajemo u Cistilistu ostvarenog reda i projiciramo zamisljeni red. Opet sam pretjerao u
tumacenju, ali znam da mi draga sjena Dunje Rihtman-Augustin nece zamjeriti.

Mozda ¢e netko prigovoriti da sam drugu mitologiju opisao kao zamisljeni red, kao
popis Zelja i zadaca, kao manifest jo§ nezapocetog istrazivanja. Priznajem da je tako, ali do-
dajem da bi navodenje pojedina¢nih radova i prinosa previse opteretilo ovo izlaganje. Dat
¢u vam zato tek nasumi¢nu naznaku dosadasnjih rezultata druge mitologije u Hrvatskoj.
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U svojoj ljubljanskoj disertaciji i kasnije knjizi Struktura tradicijskog misljenja Dunja Rih-
tman-Augustin pokusala je na temelju Lévi-Straussove teze o zamisljenom i ostvarenom
redu kao rascjepu izmedu struktura misljenja i zbilje rekonstruirati (na temelju mono-
grafija iz ZNZO) model narodnog Zivota kao zamisljeni red i suprotstaviti ga stvarnome
redu u kulturi (Rihtman-Augustin 1984). U knjizi Etnologija i etnomit (Rihtman-Augustin
2001) nastoji razmotriti koliko je sama hrvatska etnologija pridonijela konstrukciji naci-
onalnoga mita. U knjizi Lydije Sklevicky Konji, Zene, ratovi (Sklevicky 1996) naci ¢emo
tekstove koji govore o izmisljanju tradicije i politickim ritualima. U knjizi Ines Prica Mala
europska etnologija (Prica 2001) i u mnogim njenim kasnijim radovima naié¢i ¢emo na
propitivanje struke koje nastoji demistificirati zamisljeni red i otvoriti put novim istrazi-
vanjima. Nema smisla nabrajati dalje: mnogo je domacih autorica i autora koji kriticki pri-
stup u hrvatskoj etnologiji nadopunjuju recentnim antropoloskim trendovima istrazujuci
i mitsku pozadinu konstrukcije identiteta u suvremenom kulturnom kontekstu.

Spomenut ¢u i vlastite knjige: one dovode u pitanje jednokratnu evoluciju kazalista
iz mita, obredaiigre, govore o perzistenciji obicaja, bojnih plesova, maski te mitskih likova
u usmenim predajama, vide u njima simbole otvorena znacenja koji nadzivljuju prvotne i
povijesne funkcije. Tradicija se tako reinterpretira dinamicki, kao proces pridavanja novih
znacenja starim simbolima.

Zavrsit ¢u povratkom Jokastinim kéerima i unukama, pozivanjem na prava malih
zivih mitskih likova, izopersonaza koji tisuclje¢ima pruzaju nadljudski (mitski) otpor logo-
su ucene kulture, velikim mrtvim poganskim bogovima i kristijanizaciji.

Vidjeli smo da alopersonazi omogucuju svodenje raznovrsnih izvora na zajednicku
razinu strukture — izopersonazi otezavaju prepoznavanje raznih elemenata strukture koji
se u njima kriju. Pitanje izopersonaza ne moze se svesti samo na slojevitost strukture unu-
tar lika. Veci je problem u tome $to istoimeni likovi ¢esto oznacavaju razlicite elemente
strukture i u tome $to ¢ak i u istome kulturnom kontekstu, dakle i na sinkronijskoj razini,
iste elemente strukture pokrivaju raznoimeni likovi. Nije rije¢ samo o sinonimiji, raznim
imenima za isti lik: rijec je o pretapanju raznih likova, o preuzimanju karakteristika, izo-
tropnoj mimikriji. Te su pojave ¢este medu mitskim bi¢ima usmenih predaja. Demoni,
utvare, prikaze, stvorovi kao ljudi, ljudi s nadnaravnim moc¢ima pa i sasvim obi¢ni ljudi
skloniji su takvom semantickom promiskuitetu nego davno napustena i pomno kristija-
nizirana vrhovna poganska bozanstva ¢ija su nam imena izravno dostupna jo$ samo u to-
ponimima, oronimima, hidronimima i rijetkim starim dokumentima. Fluidnost mitskih
bica veca je u Zivoj usmenoj predaji nego u pisanim izvorima jer zapisivaci nastoje unifi-
cirati, urazumiti kontroverzne iskaze kazivaca. Poput inkvizitora koji postavlja ciljana pi-
tanja o ugovoru s vragom, zapisivaci traze, biljeze i smatraju bitnim samo ono $to pristaje
unaprijed pripremljenom kalupu pojedina¢nog mitskog bica, a sve se ostalo odbacuje kao
nekompetentno buncanje neuke Zrtve. Stariji folkloristi i etnolozi protejska pretapanja
likova ponekad tumace kao kulturne utjecaje i kontaminaciju, dakle kao naknadno zamu-
¢ivanje nekad jasne slike, kao posljedicu mutnog prisjecanja zivih na poluzaboravljeno
vjerovanje predaka. S druge strane, vitalnost i brojnost danasnjih usmenih predaja ne daje
nam pravo da ih zanemarimo i zamijenimo nesigurnim urazumljivanjem i naknadnim
(re)konstrukcijama. Ako se likovi u Zivoj usmenoj predaji danas uporno pretapaju, onda
je to vazan dio njihove prirode koji moramo istraziti. Moramo se zapitati nije li mozdaiu
proslosti bilo tako, nisu li mitska bi¢a usmenih predaja i vjerovanja oduvijek bila fluidna
i viSeznacna?
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Ako je tako, onda su nasi pokusaji rekonstrukcije drevnih sustava vjerovanja samo
neosvijesteni sekularni nastavak kristijanizacije, zauzdavanje mythosa logosom, prosvjeti-
teljsko uvodenje reda medu iskonski neuredna mitska bic¢a, demitologizacija usustavljiva-
njem, (re)konstrukcija kao remitologizacija, novo mitotvorstvo ili ¢ak ucena konstrukcija
nikad postojeceg religijskog sustava, nametanje naseg zamisljenog reda poganskome (ali i
aktualnom) neredu vjerovanja. Kad logos krene urazumiti mitsku svijest, ona ga neizbjez-
no obuzme i prozdre.

Nemojte me krivo shvatiti. Urazumljivanje uma jest bezumno, ali je um bez razuma
nerazumljiv. Razlike u prioritetima mitologkih istrazivanja zapravo su plodne, dvije se mi-
tologije dopunjuju, obje su nam itekako potrebne. Samo sam ih pokusao ukratko opisati.
Ja nisam stvorio ovaj svijet, ja samo Zivim u njemu.
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Towards the Other Mythology
The Offspring of Darkness: Jocasta’s Daughters and Granddaughters

Ivan Lozica

The article presents a personal view of the situation and tendencies in Croatian
mythological research. It starts out from the mythos-logos antithesis and from the twofold
conception of the myth as a fabricated and as a sacred story.

The allopersonages introduced by Ivanov and Toporov as characters of different
names, who function as markers for the identical element in the structure, are contrasted
by the author with the isopersonages bearing names of the same characters, who simulta-
neously function as markers for diverse elements or semantic strata in the structure. The
term sociogony is introduced in analogy to the terms theogony and cosmogony. In its
denotative meaning, the term relates to the myth on the origins of the community, while
in the connotative meaning it relates to the projection of the actual national (or suprana-
tional) identity into the distant past.

The author supports the idea of differentiating mythology and religion and analy-
ses the role of the myth, and scholarship on the myth, in forming national and cultural
identity. From that aspect, we can also identify the contemporary transitional scholarly
myth in today’s reconstructions of the unified proto-Slavic myth. Remythologisation is
part of retraditionalisation: proto-Slavic fellowship is the spiritual solace by which the East
responds to the tearing down of the Berlin Wall. That is the topical aspect of mythmaking
that Croatian (and Slovenian) mythologists have particularly to take into account.

On the basis of a review of Croatian and mainstream mythological trends, the au-
thor perceives two main orientations in Croatian mythological research: the historical
reconstruction of the proto-Slavic myth, and research into the myth, mythic awareness
and mythic language in contemporary everyday life. Both orientations are necessary and
do, in fact, amplify each other.
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Medieval Saint Ploughmen and Pagan Slavic
Mythology*

Martin Golema

The author makes an attempt to interpret fragments of tales that were layered by folk
tradition upon an official church interpretation of some saints in the Slavic environment
from the perspective of new comparative mythology by Georges Dumézil and his school. At-
tention is mainly focused on the leitmotif of ploughing a certain space around by the saint.
Similar leitmotifs can also be found in dynasty legends of Western Slavs, a ritual correlate
of these tales has been preserved in several regions of Central and Eastern “Slavic” Europe
almost till the present time in the form of ploughing around the village to protect against
the plague and natural catastrophes. Looking for the common meaning of these tales and
corresponding rituals inside of the system discovered by Dumézil and reconstructing a three-
functional Indo-European ideology, researchers connected them mainly with the third func-
tion of fertility and production, out of the presumption that it was typical agrarian magic.
The author proposes an alternative interpretation that reveals the possible position of these
tales and rituals within the legal pole of the first function of religious sovereignty.

In this article we would like to present the fragments of tales which medieval folk
tradition built up on the basis of the official church interpretations of saints of the Slavic
world; we will interpret them from the perspective of Georges Dumézil and his school of
new comparative mythology. The object of our interest is the motif of ploughing done by a
saint, as well as the fragments of further tales which could possibly be related to this motif.
In dynasty tales of the Western Slavs there were similar motifs interpreted in a similar way:
Pfemysl, a ploughman, a hospitable ploughman Piast, also Hungarian kings - ploughmen
St. Stephen or Matej Korvin, who were given the same attributes by the folk tradition. A
ritual correlate of these tales has been preserved in many locations of central-East Europe
almost until today in the form of ploughing the village around as a protection from the
plague and life destruction.

Looking for a common meaning of these tales and rituals related to them inside
a system of three-functional Indo-European ideology discovered and reconstructed by
Dumézil, the researchers connected it mainly with the third function of fertility and pro-
duction, taking the standpoint that it is a typical agrarian magic. We will propose an alter-
native interpretation which reveals a possible place for these tales and rituals within the
legal sphere of the first function of religious sovereignty.

! The study was written within the grant of The Research Grant Agency at Ministry of Education of the Slovak
Republic and Slovak Academy of Science (Vedecka grantova agentira MS SR a SAV) number 1/2260/05.

> KOMOROVSKY, J.: Krdl Matej Korvin v ludovej prozaickej slovesnosti. Bratislava : Vydavatelstvo SAV; 1957, p.
41-49.
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Dumézil’s research showed an important common feature of the majority of Indo-
European religious systems, which is the division of gods into three groups related to
“a specific society order and systematic concept of magic-and-religious existence, where
every type of deity has a particular function and mythology related to it”* This kind of
three-part systematic reorganization of the whole magic and religious life was roughly
accomplished before the division of proto-Indo-Europeans. The last, or rather the most-
known outgrowth of this archaic ideology is a medieval doctrine about three kinds of
people. According to the same code (the first function of religious supremacy, the second
function of war, the third function of fertility and production) the epic heroes were distin-
guished. The aim of our interpretation attempt is to show that in folk legendary presenta-
tion some saints and mysterious dynasty founders were divided this way as well.

Other important, but less known discoveries by Dumézil are connected with the
inner dualism of the first Indo-European function of religious supremacy. We believe that
ritual ploughing as a motif, which Slavic oral tradition strikingly often added to the official
church legends, can reveal its meaning only against the background of this dualism; hence
it is not productive to interpret it within the third function of fertility and production,
which has for the present dominated in studies based on Dumézil’s discoveries.

Indo-European religious dualism was based on the idea that “supremacy is dual, it
has two faces, one of which is more cosmic, more mysterious and terrible, another is more
human, closer connected to the law, and more religious ..”* The inner dualism of the first
function of religious supremacy has found its probably most pure, most archaic and best
documented expression in the Indo-Iranian pantheon, where it is most vividly seen. Here,
“theology puts at the first level of its three-functional hierarchy not a single god, but two
closely-connected supreme gods, one of which is more cosmic, mysterious, fearful, and
the other one, whose name means ‘agreement, who is more turned to a human being, cares
for law and is more benevolent.”® One of them is “a guileful, sinister, and restraining god”
of distant lands, the other is “a benevolent protector of agreements”” The first is called
Varuna, the other is called Mitra.

3 ELIADE, M.: Samanizmus a nejstarsi techniky extdze. Praha : ARGO, 1997, p. 321. (Translated by M. G.)

* For example, BANASKIEWICZ, J.: Podanie o Piasce i Popielu. Studium porownawcze nad wszesnosredniowieznymi
tradycjami dynastycznymi. Warszawa : Panstwowe Wydawnictvo naukowe, 1986, p. 40-85. The author presented
his argument in a chapter with a characteristic title Trzeciofukcyjny charakter Piastowskiej tradycji dynastycznej:
krél Oracz-Zywiciel i jego matzonka (Three-functional Character of Piast dynasty tradition: King, the Ploughman
and the Breadwinner, and His Wife). Dumézil himself assigns the figure of a hero from Russian epics Mikula
Seljanin, the ploughman, to the third function. (DUMEZIL, G.: Mytus a epos I. Praha : OIKOYMENH, 2001, p.
660-664.) The same interpretation of dynasty legends of Western Slavs is given by Le Goff: “Many medieval dynas-
ties had as a legendary ancestor a king, a farmer and food producer ... Among the Slavs, Pfemysl, a forefather of the
Czech Premyslovecs (Pfemyslovci), according to the chronicler Kosma, he was called up from the ploughing to be
made a prince, as can be seen on the fresco of St. Katherine’s cathedral in Znojmo dating back to the beginning of
the twelfth century A.D., or Piast, a founder of the first Polish dynasty, called by Gallus Anonymus a ploughman,
an arator, a peasant, an agricola ... (LE GOFE J.: Kultura stfedovéké Evropy. Praha : Vy$ehrad, 2005, p. 323). (Trans-
lated by M. G.) Similar ideas are expressed by Merhautové and Ttestik: “We can hardly doubt that originally Libuse
and Premysl were gods — in what way can they be put into the Indo-European and Slavic three-functional system?
Despite expectations, they surely do not belong to the first juridical function - the function of a ruler; Pfemysl’s
ploughing and the whole meaning of the “sacred wedding” points to the third function” (MERHAUTOVA, A -
TRESTIK, D.: Romdnské uméni v Cechdch a na Moravé. Praha : Odeon, 1983, p. 28). (Translated by M. G.)

5 DUMEZIL, G.: Myty a bohové Indoevropanii. Praha : OIKOYMENH, 1997, p. 19. (Translated by M. G.)

¢ DUMEZIL, G.: Myty a bohové Indoevropanii. Praha : OIKOYMENH, 1997, p. 18. (Translated by M. G.)

7 PUHVEL, J.: Srovndvaci mythologie. Praha : NLN, 1997. (Translated by M. G.)
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Persian Mitra killing a bull, marble basreliéf
(TOIIOPOB, B. H.: Mumpa. In: Mugot Hapooos
MUpa 2, SHUUKIONEObLS 8 08YX MOMMAX.
Mockea: Cosemckas sHyuxnoneous, 1988, p.
155) (TOPOROV, V. N.: Mitra. In: Mify narodov
mira 2.)

Varuna “includes all that is inspired, unpredictable, frenetic, quick, mysterious, ter-
rible, dark, ordering, and totalitarian (iunior), etc”. Mitra includes all that is “restrained by
rules, exact, grand, slow, legal, friendly, clear, liberal, measuring according to the merits
(senior), etc”® “From the Old Indian texts it becomes clear that Mitra is a god close to
the society of people and originates from this world, while transcendental Varuna has his
throne in another afterlife world. Mitra guards the day, while Varuna guards the night. Mi-
tra watches over the agreements and makes the relations between people easier. Varuna, a
dreadful wizard, rules with strong magic. Mitra is friendly to a man, while unpredictable
and quick-tempered Varuna is violent, irritating and fearful. Mitra is connected to peace,
prosperity up till the limits of pastoral idyll. Varuna has vivid military, wild, even savage
character; it is a god of a conquering war.”

According to Toporov, a researcher of Indo-European culture, the differences be-
tween Mitra and Varuna create a clear and certain system of contradictions: Mitra is con-
nected with well-being, while Varuna is connected with the contrary; Mitra is connected
with the right side, Varuna is connected with the left. Mitra is close (connected with “inter-
nal”), Varuna is distant, external, Mitra is connected with the East, the sun, the day, sum-
mer, and fire. Varuna is connected with the West, the Moon, the night, winter, and water.
Mitra is connected to the cosmos, Varuna is connected with chaos, Mitra is connected
with the collective, Varuna is connected with the individual, Mitra is connected with the
social, Varuna is connected with the natural, Mitra is connected with law, Varuna is con-
nected with magic. That is the reason for these figures to be the basic qualifiers in a model
of the world of Vedic Hindus."

The division of competence in religious matters into magic (Varuna) and law (Mi-
tra), which has its expression also in space division into two opposite spheres, is not only a
Hindu issue. Functionally identical pairs of contradictions, both antagonistic and comple-
mentary, have been disclosed by Dumézil and his followers in religious traditions of other

8 CURTIUS, E. R.: Evropska literatura a latinsky stfedovék. Praha : Triada, 1998, p. 191. (Translated by M. G.)

* DUMEZIL, G.: Mytus a epos L. Trojfunkéni ideologie v eposech indoevropskych ndrodii. Praha : OIKOYMENH,
2001, p. 626. (Translated by M. G.)

' TOIIOPOB B. H.: Mutpa. In: Mudst Hapomos Mupa 2, SHIUK/IONEAU B ABYX ToMaX. Mocksa : CoBeTcKas
sHIuKIoNenus, 1988, p. 157-158. (TOPOROV, V. N.: Mitra. In: Mify narodov mira 2. Enciklopedija v dvuch
tomach.)
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Indo-Europeans, but also in their heroic epics, where many ‘retired’ myths have often been
turned to, mainly after being rejected by the new religious practice."

Dumézil understands this double religious function as a special Indo-European pair
theologeme, which within the system of three functions is responsible for the first func-
tion of religious supremacy, which divided itself two parts of the all-mighty world order.
We can also put it like this: it divided the world into two parts — human and non-human.
In this connection what becomes interesting is an attribute of Iranian Mitra as a “border
delineator”'? as well as “a lord of a wide pastureland”.® The “pastureland”, most likely ap-
pears here as a synecdoche, standing for “a part out of entity”, meaning the entity of the
human world, definitely presenting its border or a periphery organ. Iranian Mitra is at the
same time connected to the fire altar as a heart and sacred centre of a state.

In one part of the space structured in this way obligatory sacred codes are placed,
the codes which run the harmony of the social and inner world, the world of peace, ori-
ented on prosperity and fertility and peace by the law of an organized society. Another
part of basically different, but also sacred codes presupposes actions outside the inner
world, connecting itself to war, conquering or hunting.

Now let us pay more attention to the aspect of space within the religious sovereignty
of Old Indo-Europeans, for we believe, a large part of this archaic concept of space has
been preserved exactly in non-official secular interpretations of some medieval saints-
ploughmen. Time and space (chronotop) of the legendary tales, which will be in the focus
of our attention, is not a homogeneous chronotop like the Christian (biblical) one, which
has a single creator and a ruler. It is a chronotop cut into two zones, strictly separated, for
example, by a ploughed furrow, the dissimilar order of which is guaranteed by two abso-
lutely different sovereignties. For it a division into a centre and a periphery is not essential
(this kind of division corresponds to a biblical chronotop). What is essential here is a more
radical and archaic division into a domestic and cultivated part of reality under the direct
control of man and into a zone connected with wild and free nature which, according to
Budil “inspired most various military, hunting and initiative brotherhoods and presented
their most characteristic element”"*

These two spheres should be defined in mythological narration, differentiated and
separated in a particular territory, which can best be done by way of ritual demarcation

'"'In the line of three-functional research among Slavs the self-contained hypotheses which would regard the
same difference within the first function of religious sovereignty are not known to us. Despite this, we suppose
that contradiction presents a corner stone of a three-functional system; since we can with reason assume its ex-
istence among Slavs, we also have to consider that the first function preserved the two dimensions mentioned.
Standing on the position that until we can assume in epics (hero Volch, Volha in Russian tales (bylina)) and in
pantheon (most likely Veles) Varuna, magic half of religious sovereignty, the system presupposes also the pres-
ence of its complete counterpart “x”, which existence is highly probable and perhaps necessary for the system’s
functioning. The existence of such a nice pagan god, who gave law and peace, embodying the benevolent spirit
(and hence more appropriate for almost complete Christianization, than any other pagan god) has almost been
stated by Trestik in Mir a dobry rok. Ceskd statni ideologie mezi kiestanstvim a pohanstvim (In: Folia Historica
Bohemica 12, Praha, 1988, p. 23-45). The key aspects of this function have been captured by a medieval legend
presentation of St. Véclav.

2 TOIIOPOB B.H. Mutpa. In: Mudsr Haponos mupa 2, DHIMKIONEAMA B ABYX ToMax. Mocksa: CoBeTcKas
sHIuKIoNenus, 1988, p. 157-158. (TOPOROV, V. N.: Mitra. In: Mify narodov mira 2. Encyklopedija v dvuch
tomach.)

'3 Obéti ohniim. Vybér z pamdtek staroirdnské a stiedoirdnské literatury. Selected and translated by Otakar
Klima. Praha : Odeon, 1985, p. 98-114.

* BUDIL, I. T.: Za obzor Zdpadu. Praha : Triton, 2001, p. 13. (Translated by M. G.)
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of the borders. Hence, one of the arbitrary, but extremely conceptual methods of plough-
ing around one’s residence (sometimes followed by fencing and fortitying) is proposed;
occasionally this concept is taken wider as a whole human world including seasonally, for
example pastures for cattle to feed on (the borders of the human world are moving, throb-
bing in vegetation rhythm, shrinking to the size of a house in winter, and expanding to the
size of the pastures as its periphery organ in spring).

The polarity of such basically different spheres of space was studied by Vernant, a
researcher of Hellenic culture, in another, Greek mythological tradition, where he shows a
vivid dualism in an archaic depiction of space. The space demands a centre, a stable point
with an exclusive position, starting point enabling orientation - in the Greek mythology
this function is taken by a home fireplace as a stable centre and its personification — a god-
dess Hestia — embodying this aspect of archaic space organization. Around the fire place
as a sacred centre a human world surrounds, demanding a border which would vividly
separate it from a chaotic wilderness. At the border of the human world (for example, at
the door, at the gate) as well as outside there exists a domain of Hermes, a god of shepherds
(close to him is a Slavic “god of cattle” called Veles) and a counterpart of Hestia (her neigh-
bour, as Vernant defined it)."” Similar dichotomies can be observed in many traditions,
but the Indo-European one includes an important original element, connecting a ritual of
ploughing a certain space around and fixing its centre by setting a sacred fire.

In 1941 Dumézil drew attention to a “demonstrably archaic Vedic ritual (Satapatha-
brahmana, VII, 2, 2, 12), according to which the shape of space where a sacred fire should
have been lit, was ploughed around ... The ploughing of each furrow is accompanied by ad-
dressing the ‘Cow of Plenty’ to soothe the desires of all the living ..” The fact that it was not
a typical agricultural ritual, but something more important, is proved by a simultaneous
addressing of the deities of all the three functions, first of all religious sovereignties: “Fill
up (as if with milk) their desires, the Cow of Plenty, the desires of Mitra-Varuna, Indra,
both Ashvins ... (desires) of animals and plants.”'¢ We believe it was no magic agricultural
ritual related to the third function at all, but the first functional liturgical action of estab-
lishing cosmos out of chaos by its division into two zones followed by their entrustment to
two deities — Mitra and Varuna. One of the ritual components is the fixation of the world
centre, which is a sacred fire. A similar function has “a common fire of a village” (Hestia,
Vesta) in Greek and Roman religious tradition, where it functions as a state centre and a
symbol of a social union.”” Among the Scythians, the neighbours of Fore-Slavs, a similar
function of a royal fireplace was documented by Herodotos.”® In an oral tradition of the
Slavs (and not only Slavs) a house fireplace functions as a sacred centre of the house."”

15 VERNANT, J. P.: Hestia a Hermés. Studie k duchovnimu svétu Rekii. Praha : OIKUMENE, 2004.

16 DUMEZIL, G.: Mytus a epos L. Trojfunkéni ideologie v eposech indoevropskych ndrodii. Praha : OIKOYMENH,
2001, p. 53.

7 VERNANT, J. P.: Hestia a Hermés. Studie k duchovnimu svétu Rekit. Praha : OIKUMENE, 2004, p. 41.

'8 “When a king of Scythians falls ill, he sends for three most famous prophets who prophesy to him in the follow-
ing way. Usually, they state that this or that one took a false oath on the royal fireplace, giving a name of a citizen
who comes to their mind. According to Scythian habits, one takes an oath on a royal fireplace when promising
a most important oath” (HERODOTOS: Dejiny. Bratislava : Tatran, 1985, p. 252). (Translated by M. G.)

1 TUDIOTHMKOBA, A. A.: Ouar. In: TOJICTAZ, C. u konnextus: CraBstHcKast M omorys. JHIMKIOIeRnYe-
cKnmit coBapb. MockBa : Mex/yHapoHble oTHomreHus, 2002, p. 351-353. (PLOTNIKOVA, A. A.: Ocag. In:
TOLSTAJA, S. M. et al.: Slavjanskaja mifologija. Enciklopediceskij slovar.)
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Roman box from Cierne Klacany depicting the foundation of Rome by
a ploughman (DVORAK, P: Stopy ddvnej minulosti 3, Zrod ndroda.
Budmerice : Rak, 2004, p. 143).

The second component of the ritual, which is ploughing a certain space around, is
less universally spread; it gives an undefined space a clear structure by shaping the world
out of unbeing,?® we believe it happens by dividing space into two zones: cultural human
(season usage of the pastureland is its periphery organ) and a wild zone, tied to foreigners,
barbarians, hermits and wild animals. Ploughing around was preserved among the Slavs
until the nineteenth century®' as a magic rite to separate and protect a certain cultural
space (usually villages) and its people from plague, epidemics and life destruction. The
furrow functioned as a magic equivalent of a fortification. Ploughing around meant that
a furrow was ploughed around a village symbolizing a border of no crossing.”” In such a
way, with the help of a liturgical act of a semiotic nature the space was divided into one’s
own and alien.” Both components of the ritual - setting a fire and ploughing around the
estate — could function as independent, though we suppose that a ritual setting of an “alive
fire” and fulfilling a sacred ploughing, richly documented in connection with the Slavs,
Baltic nations, and other Indo-Europeans, has its roots in a common mythological herit-
age. A valuable documented relic of such heritage, most likely, illustrates a ritual preserved
in Bulgaria, where “the setting of a holy fire was even connected with a ploughing around
the village”*as Zibrt has described it in more details.®

20 TRESTIK, D.: Myty kmene Cechii. Praha : NLN, 2003, p. 118.

2! Many examples are shown by ELIADE, M.: Od Zalmoxida k Cingischdnovi. Praha : Argo, 1997, p. 169-172.

22 ATATIKVIHA, T.A.: Onaxusanne. In: TOJICTAS, C. n xomektus: CraBstHcKast Mugomorysi. JHIMKIONEeN -
JecKuit crioBapb. MockBa : MexyHapoHble oTHOIeHNs, 2002, p. 345. (AGAIIKINA, T. A.: Opachivanie. In:
TOLSTAJA, S. M. et al.: Slavjanskaja mifologija. Enciklopediceskij slovar.)

» A detailed semiotic analysis of this binary opposition is given within the reconstructed fore-Slavic world model
by IBAHOB, B.B. - TOIIOPOB, B. H.: CrnaBsHCKue A3bIKOBbIE MOIETUPYIOIINE CEeMIOTIYECKIE CYCTEMBbI.
Mocksa : MsgatennctBo Hayka, 1965, p. 156-165. (IVANOV, V. V. - TOPOROV, V. N.: Slavjanskie jazykovye
modelirujuscie semioticeskie sisterny.)

* TRESTIK, D.: Myty kmene Cechii. Praha : NLN, 2003, p. 143.

» “In Bulgaria in the time of cattle plague two oxen are harnessed into two ploughs and the furrow is ploughed
around the village so that the oxen are moving towards each other. In the place they meet, they are killed and
dug down. On this place the fire (‘div oheri”) is set by means of rubbing two wooden pieces against each other.
With this fire a log above fixed on two wooden columns is burnt. The construction like the gallows stands on
the place of the animal burial. Under the wooden columns two brothers — the eldest and the youngest in the
family - stand and hold the knives with which the oxen were killed. Around them people lead cattle for the
brothers to pat each animal with the knife on the back. In another region in Bulgaria the fire is set by two left-
handed men when the cattle plague begins. People lead the cattle through this fire” (ZIBRT, C.: Seznam povér
a zvyklosti pohanskych z VIIL véku. In: Rozpravy CAVU, 1, vol. 3, no. 2, Prague, 1894, p. 93-94). (Translated by
M.G.)
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The Plough which could have been used in ritual
ploughing around the town of Zvolen. (BALASA, G.:
Mestské miizeum vo Zvolene. In: Krdsy Slovenska
(tematické ¢islo 700-roény Zvolen), vol. 22, 1943-44,
no. 9, p. 193-196).

An interesting epic piece which serves as a very consistent mythological explanation
of the ritual meaning is preserved in a folk tradition of the Eastern Slavs in etiological stories
about the origin of the so-called Dragons’ banks (old fortified lines in the Middle Dniper
— Podniprovye) or rivers — the bed of the Dniper. (Here we would like to make a digression
saying that a similar epic piece is preserved not only among the Eastern Slavs; an example
of it can be found close enough. It is an old legend from Zvolen, a fragment of which was
mentioned by Terézia Vansovd in her novel A Curse (Kliatba): under the gate of Zvolen
fortification a huge plough is dug down, a plough with which the giants ploughed out a bed
of the river Hron.”® Similar etiological legends about the origin of famous extremely large
medieval banks in Bina near the Hron, where “the devil ploughed by a women”? or a legend
written down by Jan Botto under the title A Myth of Turiec (Bdj Turca),”® which tells how
Turiec became habitual only after an old lake, which was covering Turiec, was let out by the
“priest Turan” with the help of a plough harnessed with “a hundred giants”)

In Ukrainian folklore there is a more detailed story about God, who sent down to
the earth a dragon (Zmij) who demanded human sacrifices. When it came to the tsar,
the latter escaped from the dragon saying a prayer and hiding in a smith forge, where
the saints Boris and Gleb had been forging the first plough for people (in these legends
a mythological ploughman is at the same time a smith who forged the first plough). The
saints caught the dragon by its tongue with the heated pliers, harnessed it and ploughed a
furrow by it — the furrow since that time has been called Dragons” banks;* they did not
kill it then, rather tamed it. Another variant of this entry was adjusted to the official cult
of another pair of saints, which is analyzed in detail and with numerous references to
secondary sources by Trestik in his monograph Myths of the Czech Tribe (Myty kmene

6 Mgr. Zora Myslivcova who works in the State Gallery in Banska Bystrica drew our attention to an interesting
detail in connection with this story. In the fund collection of the Museum of Forestry and Wood in Zvolen
there is a quite mysterious Zvolen plough, the function of which Gejza Balasa, unfortunately, not completely,
commented the following way: “A plough by which the local town moats were ploughed” (BALASA, G.: Mest-
ské mizeum vo Zvolene. In: Krdsy Slovenska, vol. 22, 1943-44, no. 9, p. 193-196). As far as we learnt in the
museum, there is no evidence about the plough usage, hence the ritual function cannot be extracted from it; it
could mean that the relicts of ritual ploughing have been preserved recently in Zvolen. The plough is atypical
enough for doing moats, they could be moats around the town fortification. It is just a hypothesis, which for
the time being can be neither supported, nor completely rejected.

*” DVORAK, P: Stopy ddvnej minulosti 3, Zrod ndroda. Budmerice : Rak, 2004 , p. 264.

2 BOTTO, J.: Stiborné dielo. Bratislava : Slovenské vydavatelstvo krasnej literatary, 1955, p. 302-306.

¥ IIETPYXVH, B.: [Taxaps, oparaii. In: CraBsHckas mudonorya. DHIMKIONEANIeCKIii croBapb. MockBa :
MexayHapoaHble oTHoIe N, 2002, p. 357-358. (PETRUCHIN, V. ]. Pachar, orataj. In: TOLSTAJA, S. M. etal.:
Slavjanskaja mifologija. Encyklopedicekij slovar.)
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Cechii).* He draws attention to a group of Ukrainian and Byelorussian legends mostly
from the Middle Dniper region, which tells about the ploughing of the primary furrow
around the world. The legends tell how the “holy smiths” Kuzma and Damian (Kosmas
and Damidn) released people from the pressure of a horrible dragon (Zmij) by flattery,
harnessing it into an enormous plough and ploughing a huge furrow, which can be seen
even today as Dragons’ banks. This folk tradition turns the saints Kuzma and Damian into
smiths and ploughmen without any direct basis in their own legendary tradition: “The
reason is simple: the similarity between the words ‘Kuzma’ and ‘kuznja’ - (in Ukrainian) a
smith forges” Within the tradition Kuzma and Damian often appear as a single figure —
Kuzmodemjan.

In Bulgarian apocrypha How Christ Ploughed and How King Prov Called Christ
His Brother (Kak Christoss plugomw oral a Kak Prove care Christa bratomw zvals), the
tull text of which was published in a study by Mazon, a French Slavist,** the country is
ploughed around even by Christ himself. Beside the character of Christ in the text there
is also an interesting pair of characters: a blind king Selevkij (Selévkyi) and his son Prov
(Prove). We suppose that Christ’s ploughing in the apocrypha means planning out the
space, defining its double nature and demarcation of the human world borders. A motif
of a ploughing Christ as a pagan relic can suggest that in the text there could have been
hidden other relics, probably even an entire transformed myth. We will try to show some
interpretation possibilities of this puzzling text, full of pagan symbolism, coming out from
our hypothesis about the first-function character of the ritual ploughing (we do not want
to conceal that the translation of the text was problematic for us, and also the context of its
composition is not completely known;* that is why we propose risky and shaky hypoth-
eses, which should be judged further by more qualified Slavists).

According to the plot, Christ will be in direct contact only with one of the characters
— tsar Prov, who was looking for a remedy for his blind father Selevkij. A ploughing Christ
would pick him up, throw him over the furrow and give him a magic fish as a remedy for
his father’s blindness. Selevkij and his wife, thanks to this fish, would regain their health
and would convert, though they would not see Christ himself for only their son was al-
lowed to see him. Tsar Prov, close to Christ (calls him ‘brother’) and to people (takes taxes
for his remote father who, being disqualified in the human world because of his blindness,
leaves this work to be done by his son) has an eloquent name, most likely pointing to the
performance of law, hence to a kind legal part of the religious sovereignty function. An
analogous name has another deity from another part of the medieval Slavic world: a god
of Polabe Obodrits Prov, who belonged to the first and main gods of Oldenburg country,
of which informs the Slavic Chronicle (Chronica Slavorum) of a priest Helmond of Bosau

30 TRESTIK, D.: Myty kmene Cechil. Praha : NLN, 2003.

31 TRESTIK, D.: Myity kmene Cechil. Praha : NLN, 2003, p. 121. (Translated by M. G.)

2 MAZON, A.: Mikula, le prodieux laboreur. In: Revue des Etudes Slaves XI. 1931, p. 149-170.

¥ In old lists of forbidden books the story about Christ ploughing is assigned to a Bulgarian bogomil pope Jere-
miah (Jeremias). Legends and songs on this topic are frequent in Russia and in Eastern Slavic countries. The
connection between the Bogomil sect and pre-Christian religions in Bulgaria were analyzed by HAVIERNIK,
P.: K moznym vztahom bogomilstva a predkrestanskych nabozenstiev v prvom bulharskom cérstve. In: Po-
hanstvo a krestanstvo. Ed. R. Koziak a J. Nemes. Bratislava : Chronos, 2004, p. 139-146.
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Christ crucified slaying the Dragon, first half
of the 13th century, Germany (KOUTSKY,
K.: Draci sttedovékého svéta. Praha: Mladd
fronta, 2005, p. 97).

(approximately 1108 — 1177).** In another study® we have already tried to define the place
of this Polabian deity within the assumed three-function system; its “individual centre”
was, most likely, “Mitrian’, a juridical part of religious sovereignty.

In the case of tsar Selevkij we, most likely, have a “talking” name, but talking a more
complicated language using cryptic techniques, particularly anagrams, words which are
first put into letters and then fixed in writing, coded and pushed into some other words.
Anagrams are also used often enough in pseudonym creations (the so-called anagranonym,
a common kind of it are ananyms - turned names, understood only by the initiated).*® Let

** TEJIbMOJIb/I: CnaBaHckas xpoHnka. Mocksa : Viagarenbctso Hayka CCCP, 1963. (GELMOLD: Slavjanskaja
chronika.)

» GOLEMA, M.: Stredovekd literatiira a indoeurdpske mytologické dedicstvo. Banska Bystrica : Pedagogicka fakul-
ta Univerzity Mateja Bela, 2006.

*¢ These kinds of cryptic techniques are richly documented in many mythological traditions. The names of dei-
ties would ‘break into pieces’ and would be put in different parts of the text, hidden in other words. After this
operation only a poet or an experienced listener may synthesize a name of a deity again by means of backward
combination of its parts from anagrams. The cases of telescopage, anatomization or other means of hiding
deities’ names are frequent. For example, an old Indo-European myth about a god Thunder Thrower (Hro-
mobijca) who defeats his enemy by means of cutting him into pieces and throwing them around the world, is
reinforced in texts by cutting the enemy’s name into pieces and hiding it inside other words. (TOIIOPOB, B.
H.: Vimena. In: Mudbl HapozioB Mupa 2, DHIUK/IONEAMA B 1BYX ToMaX. MockBa : CoBeTCKas SHIMKIONeAN,
1988, p.508-510.) (TOPOROV, V. N.: Imena. In: Mify narodov mira 2.)
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us now ask the question of who could be hidden under the “pseudonym” Selevkiy (Mazon
directs attention towards the fact that it was not a historical figure, for the derivation from
the Seleukovecs is hardly possible). If we read backwards the first five letters of the name
Selevkiy, we will get teonym Veles, which may be quite accidental, but is not necessarily
due to chance. To present another mythological name - an ananym - in a similar way was
the aim of Toporov, a Russian scholar, when interpreting a name of “Solovej-Razbojnik”
from Russian bylina, an antagonist of Ilija Muromec, who defeated enemies with a hor-
rible whistle, a relative of the Dragon, Falcon with horns (Solovej) in the Byelorussian
epic. Ilija strikes him in the right eye, partially blinding him, and cuts him into pieces.
Toporov comments on the name “Solovéj”, which, according to him, is connected, if not
genetically, then anagrammatically, by the intentional sound similarity accompanying the
meaning similarity, with the name of god Volos (Veles), an antagonist of the Thunder
Thrower (Hromobijca);¥ it is enough to take the first five letters of the name Solovéj and
read them backwards.

It seems to us that Solovéj and Selevkiy are the ananyms of the same Slavic pagan
deity which appeared in the result of cryptic technique usage in the process of transforma-
tion of the two most important myths. The first myth has already been thoroughly recon-
structed as a version of a basic Indo-European myth about the fight of Thunder Thrower
(Hromobijca) with his enemy. In Slavic mythology it is about the fight of Perun and Veles.*®
It has been stated that within the Slavic pantheon it tells about the pair with the oldest
(Indo-European) roots* and the strongest resistant ability against the changes of religious
reality. Due to cryptic and transformation techniques, this pair reappeared after the decay
of the pagan pantheon in Russian bylinas, surviving the beginning of Christianity as a pair
of heroes with a “new” epic identity. Perun was transmuted into a figure of Ilija Muromets
(whose name refers to St. Elias, associated with a storm) while a supreme magic god (Ve-
les?) was transmuted into a hero Volch or Volg,* the wizard, turning into animals, but also
into a demonic antihero Solovéj — Razbojnik.

In another myth about a division of the world between two sovereigns by means
of ploughing a border furrow, which probably has its roots also in the Indo-European
tradition, there appears a supreme magic god with a new, already human identity and a
new name - a blind tsar Selevkiy; by his side there stands another supreme god of law -
“Christ’s brother” - tsar Prov, transmuted by epics and closer to people. Both figures are
complementary, separated only by a furrow over which Christ, the ploughman, threw the

¥ TOIIOPOB, B. H.: Conoseit-Pas6ortnuk. In: Mudsr Hapozios Mupa 2, DHIUK/IONENNA B 1BYX ToMax. Mocksa :
CoBertckas sHLuKIonenys, 1988, p. 460. IBAHOB, B. B. - TOIIOPOB, B. H.: K mpo6ieme goctoBepHOCTI
MTO3JHUX BTOPUYHBIX MICTOYHMKOB B CBA3M C MCCIefoBaHmsAMI B obmactu mudonornu ([lanusie o Berece B
TPaMIAX CeBepHOIT Pycy 1 BOIPOCHI KPUTHMKM MUCMEHHBIX TeKCTOB). In: Tpy/pl 110 3HAKOBBIM CHCTEMaM,
Beimyck 6, Tapty, 1973, p. 46-82. (TOPOROYV, V. V.: Solovéj-Razbojnik. In: Mify narodov mira 2; IVANOV, V.
V. - TOPOROV, V. N.: K probleme dostovernosti pozdnich vtori¢nych isto¢nikov v svjazi s issledovanijami
v oblasti mifologii (Dannye o Velese v tradicijach severnoj Rusi i voprosy kritiky pismennych tekstov). In:
Trudy po znakovym systemam, v. 6, Tartu, 1973, p.46-82.

¥ JIBAHOB, B.B. - TOIIOPOB, B.H.: VccenoBanust B 0671aCcTi CIaBSIHCKUX APeBHOCTeT. JIekcudeckue u
¢dbpaseorornyeckne BOIPOCH PeKOHCTPYKIMM TeKCToB. MockBa, 1974. (IVANOV, V. V. - TOPOROYV, V. N.
Issledovanija v oblasti slavjanskich drevnostej. Leksiceskije i frazeologiceskije voprosy rekonstrukcii tekstov.)

¥ JAKOBSON, R.: The slavic god Veles and his Indo-European cognates. In: Studi lingvistici in onore di Vittore
Pisani, Torino, 1969, p. 579-599.

“ PUHVEL, J.: Srovndvaci mythologie. Praha : NLN, 1997, p. 279; also DUMEZIL, G.: Mytus a epos I. Trojfunkéni
ideologie v eposech indoevropskych ndrodii. Praha : OIKOYMENH, 2001, p. 660-664.
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tsar onto his side (as if “converting” him). After that, the tsar brought his father magic fish,
its bile would return to Selevkiy his eyesight, its viscera, which had the might to drive out
the devils from the human souls, would be consumed by all, because the old tsar’ wife was
also possessed as well as the son (Prov?) was not healthy. The old tsar Selevkiy converts
and orders all people in his house and kingdom to believe in Christ (but to see Christ is
not allowed to him for only Prov, Christ’s brother, had been thrown over the furrow of the
guarded human world). A kind of “conversion” was probably done not only to a person,
but also to the name of the old tsar (Toporov points out* that the personal name usage in
the text could be identical to what is done to the bearer of this name, for example, when
Thunder Thrower (Hromobijca) cuts his enemy to pieces, the same is done to the name of
his enemy in the text: it is also cut into pieces, preserving itself in other words). It is pos-
sible hence, that the original name of Veles together with his bearer became an ananym,
turning from Veles to Selev-kiy. The author of apocrypha could have tried on his own
synthesis of old myths and gospels, similar strategies were not out of practice in the times
of Christianization.*? In apocrypha Prov makes Christ his brother, and himself a son of
Selevkiy; it is indeed a refined synthesis of two different legends, pleasant to the ear of
those listeners who are not willing to reject the old religious practice, telling a model story
of Christianization (pagan gods are transformed into rulers, due to magic fish their souls
are cleansed and they accept Christianity, finally even ordering people to do it). Similar to
St. Elias, the functional heir of pagan Perun (in epics Elias’ name sibling Ilija Muromets,
the embodiment of the second Indo-European war function), who had to take up periodi-
cal cutting of Veles (Solovéj) at the time of a storm in the first myth; in the second myth
the not less important binding and harnessing of Veles (“the god of cattle” characteristi-
cally substituted by oxen) into a plough with a further ploughing is taken on by Christ, “a
brother” of a young tsar (together with him they present juridical part of the first function
of religious sovereignty; that makes them brothers). Both myths can be interpreted in a
coherent and meaningful way as a certain application of the three-functional ideology.

In connection with the folk legend about St. Kuzma and Damian, Ttestik points
out an important difference between killing dragons (or other non-human monsters) and
their taming, binding, harnessing, which, as we believe, has its origin in another archaic
myth: “While all the heroes who fight with a dragon always kill it, Kuzma and Damian only
bind him and then harness,”** we are adding that afterwards they divide the world into two
parts with the help of it. It is not productive enough to connect this type of heroes - the
tamers - to the second function of war power, for its “individual centre” was most likely
(as for Christ, the ploughman, in the apocrypha) “mitrian’, a juridical part of religious
sovereignty.

Another similar piece, being considered a Slavic cosmogonic myth in changed
clothes (“creolized” if we use a true, though maybe a somewhat politically incorrect term
of Indoeuropeists Toporov and Ivanov), is known from ethnographic sources from the

1 TOIIOPOB, B. H.: Mimena. In: Mudsr HapopioB Mupa 2, DHIMKIONEANA B ABYX ToMaX. Mocksa : CoBeTckas
sHIuKIoNeRu, 1988, p.508-510. (TOPOROV, V. N.: Imena. In: Mify narodov mira.)

2 KOZIAK, R. - NEMES, J.: Pro praefatione alebo niekolko pozndmok k vyskumu cirkevnych dejin. In: Pohanst-
vo a krestanstvo. Ed. R. Koziak a J. Nemes. Bratislava : Chronos, 2004, p. 9-13.; SLIVKA, M.: K nabozenskému
synkretizmu v strednej Eurépe. In: Pohanstvo a krestanstvo. Ed. R. Koziak a J. Nemes. Bratislava : Chronos,
2004, p. 147-162; KOZIAK, R.: Irski misiondri a pociatky krestanstva u Slovanov v stredovychodnej Eurépe.
In: Pohanstvo a krestanstvo. Ed. R. Koziak a J. Nemes. Bratislava : Chronos, 2004, p. 103-124.

 TRESTIK, D.: Myty kmene Cechil.. Praha : NLN, 2003, p. 123. (Translated by M. G.)
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Balkans and the Eastern Slavs’ territory. According to it, the world is made of two kinds of
being - God and Devil. A man Adam was created and taught to plough by God. Both crea-
tors afterwards make a deal; here, we suppose, it is necessary to interpret it not as an ex-
pression of weakness of the benevolent powers guarding the human world (as it was com-
mon to interpret among Christian missionaries), but as their enormous cosmogonic suc-
cess: with the division of the world, a ritual ploughing which is omitted or hardly marked
here, which would have been done by both powers, could have made this deal visibly on
the ground. Other versions tell about binding the Devil by a chain (the motif adjusts also
a biblical piece about Archangel Michael), the Devil tries to set himself free, but every year
with the first thunder on the day of St. George (Juraj), he is again enchained.**

The Egyptian mythological fund proposes a remarkable analogy which could clear
up the myth mentioned above. In connection with it Assmann points out special symbols
of duality formed by means of narration: both brothers Hor and Suthech substitute more
than just a geographical division into Higher and Lower Egypt. “Hor embodies civiliza-
tion; Sutech embodies the wilderness, Hor order, Sutech disorder. The entity can be in-
stalled only by reconciliation of both opposed principles and the reconciliation is possible
only if one subdue the other one. Law, culture and order must fight and win, they cannot
be established spontaneously. They cannot be established in a way that they absolutely
demolish all the chaos, disorder, wilderness and violence, but they can bound it. The
myth then does not give a foundation for certain permanent order, but for the unfinished
project which is the binding of chaos and establishment of the order ... This myth is not
told only for a moral or an entertainment. It functions both ways. On the one hand, it
plans out the world, which is divided onto two parts and can be kept in action only by
uniting the two parts into one higher entity, thanks to which the order will keep the
advantage over chaos, culture over wilderness, law over violence. (The bold type - M.
G.) At the same time the myth mobilizes energy needed for the installation of entity and
continuation of the world movement.”*

In ancient Old Slavic versions of the myth about world division a different figure than
that of a dragon slayer can be traced. That is a figure of a dragon “tamer”, the one who would
measure his strength with it, would tame it or harness it, make it agree to the world division,
with the further confirmation of both sides, for example by a common ploughing around
as if establishing mutual borders. Most likely, it was a mythological being (or beings, which
divided for themselves the aspects of this function) with a high position in the pantheon,
whose competence makes a logical and consistent entity only then, when experimentally
put into a concept frame of the three-functional ideology, to the frame of a juridical part of
religious sovereignty in particular. This dragon tamer and ploughman was not a protector/
patron of the warriors, but the keeper of the sacred, sovereign in the world of people, a pro-
fessional to make agreements, who left sovereignty behind the furrow to his agreed partner
of demonic, non-human, and zoomorphic (dragon, bull, wolf) character in an agreed way.
He guaranteed and embodied a kind, legal and benevolent aspect of the function of religious
sovereignty. Similarly as Mitra from Irani Avesta, the direct descendant of a Vedic Mitra and
a bearer of his numerous functional competences (beside being a source of the light and
fire, having an interesting attribute “karso.razah”, which in Russian means “suinpamumens

# TRESTIK, D. Myty kmene Cechii. Praha : NLN, 2003, p.125.
* ASSMANN, J.: Kultura a pamét. Praha : Prostor, 2001, p. 148. (Translated by M. G.)



Martin Golema

nunuti (epanuy)”,'® what we would translate as “a delineator of borders”) could have been
“the lord of the wide pastureland,’* that is, peripheries of the human world used by seasons,
presenting its problematic and discussible border zone (or synecdoche as well, that is an
indirect name of a whole human world expressed by naming its most important part).

Pierre Toubert’s expression corresponds to this kind of border zone - the pasture-
land - adequately: “The border has a linear character only in an abstract meaning, in real-
ity it is a zone. Its static is only apparent. It is always a result of movement and within the
space it only materializes the state of fragile harmony... The border is never a fortification,
simple wall; it is always an alive membrane or a periphery organ... It may seem that the
border produces often enough special types, for example, ‘a warrior — a peasant. This way
or the other, it creates a style of life, based on violence and disbelief in norms and dominat-
ing social mechanisms dominating in the central parts. The border world then is a world
of the so called out law*®

Persian Mitra, the lord of the wide pastureland and the establisher of such “fragile”
borders, simultaneously annually was catching (it means chaining) and killing an enor-
mous bull; according to Eliade, it was a constituent part of an archaic, already Indo-Eu-
ropean myth, the ritual form of which was a basic element at the celebrations of the New
Year, so the episode had a cosmogonic meaning.*’

In a further presentation we will focus on St. George, the warrior and the martyr,
with whose name Slavic folklore tradition connected the relicts of interesting pagan rites
and a rich mythological topoj,” which is not rooted in the official church tradition. In
Slavic folklore traditions there are two images of St. George. One of them is close to an
official church cult of a dragon slayer and a Christian warrior, pointing rather to a pos-
sible connection to the second military Indo-European function; the other one connected
him with the raising of cattle (the protector of the cattle) and farming, apparently with the
third function of fertility and production. Among Eastern and Southern Slavs this image
is connected with the beginning of spring, with the first pasturing of the cattle. In Croatian
songs on the day of his holiday the green St. George comes on a green horse; Slovenes on
that day open the arable land with a wooden key; Bulgarians and Serbs walk around the
fields ritually with an aim to protect;”’ we would add here that it is possible to interpret
this action also saying that this is a possible, arbitrary means to explain and anew set the
borders of the human and non-human worlds. But the most interesting aspect to us is a
different original element added to the official cult among the Slavs and Baltic peoples, ac-
cording to which St. George is defined as “a wolf shepherd”. Still in the 19™ century in cer-

4 TOIIOPOB, B. H.: Mutpa. In: Mudst Haposos Mupa 2, DHIMKIONeANA B IBYX ToMMax. Mocksa : CoBeTckas
sHIuKIoNeRu, 1988, p. 155. (TOPOROV, V. N.: Mitra. In: Mify narodov Mira.)

¥ This constant attribute is repeatedly added to the name of Mitra in the hymnic poem of Avesta (Jast 10) Ku
pocté Mithrové. In: Obéti ohiiim. Vybér z pamdtek staroirdnské a stredoirdnské literatury. Edited and translated
by Otakar Klima. Praha : Odeon, 1985, p. 98-114.

*8 TOUBERT, P:: Stred a periferie. In: Encyklopedie sttedovéku. Praha : Vysehrad, 2002, p. 729. (Translated by M.
G.)

# ELIADE, M.: Od Zalmoxida k “ingischdnovi. Praha : Argo, 1997, p. 124.

* ABEPMHIIEB, C.C.: Teopruit. In: Mudpsr Hapopio Mupa 2, DHIMK/IONEANA B IBYX ToMax. Mocksa : CoBer-
ckas sHImKIoneans, 1988, p. 273-275. (AVERINCEY, S. S.: Georgij. In: Mify narodov mira.)

' TOJICTOM, H. WA.: Teopruit. In: TOJICTAS, C. u kortexTus: CnaBsaHckas MudoOnorns. JHIMKIIOTEMYeCKIiT
cnoBapb. Mocksa : MexxiyHapofiHble oTHOIIeH A, 2002, p. 103-104. (TOLSTOJ, N. L: Georgij. In: TOLSTAJA,
S. M. et al.: Slavjanskaja mifologija.)
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tain regions of Russia a wolf was often called “a dog of St. George”;** the following Russian
proverb has been preserved “What a wolf has in its jaws, was given to him by St. George.
According to a Russian legend, which has its parallels in Bosnia, Slavonia, and Bulgaria,
one shepherd noticed the grass being trampled down under the oak tree and climbed it
up to learn what was happening there. From the oak he saw St. George riding a horse, ac-
companied by a pack of wolves. They stopped by the oak, and from there St. George was
sending wolves in all directions, telling them what they may gorge. Finally, only an old,
lame wolf was left, which St. George allowed to take “the one, who sits on the oak tree”
In two days the shepherd climbed down to be gorged by the lame wolf. An interesting
interpretation of similar motifs on the basis of mythological images of the Baltic and of
the Slavs was given by Lithuanian researcher Marija Gimbutasova, who sees behind the
folkloric image of St. George an archaic “lord of wolves,”** who appears in epic transforma-
tion in a Russian bylina epos in an image of Volha Vseslavievich, a warrior, phenomenal
hunter and great conqueror, who could turn into a wolf.>> We would like to present a dif-
ferent hypothetical interpretation of this motif. St. George is not a lord of wolves, but he
has an agreement with that lord about the division of the world, by which St. George can
manage, limit, and paralyze his power, define what a demonic lord of wolves can or cannot
take by means of his demonic servants in a human world. In folk tradition St. George also
protects the cattle and people from the wolves (in official church tradition he centres the
human world, that is shown by a localization of his shrines,”® and as a soldier guards its
borders similarly to a folk “wolf shepherd”); if he allows his demonic contractual ‘partner’
to gorge something, it is interpreted as a punishment for the moral misdemeanour, due to
which the guilty one appears to be behind a protective ‘covering’ of an important ‘contract
of all contracts; which has a tragic consequence for the punished. We think that a folk St.
George is more similar to another character of Russian bylina epos — Mikula Seljanin, a
phenomenal ploughman from Russian bylina (his name can be related to St. Mikuld$ - St.
Nicholas™). The above mentioned “lord of wolves” (not the shepherd of theirs), a phenom-
enal hunter and conqueror Volha Vseslavievich, and Mikula will “divide the world” in such
a way that he will make him a taxman and a governor of three Russian towns (that is a
governor of the human world, someone similar is tsar Prov in Bulgarian apocrypha) while
Volha himself, being incompetent in the sphere of the human world (he and his retinue
cannot take Mikula’s plough out of the furrow), goes away (we suppose back to his realm
outside the human world). Similarly, another character from Russian bylina epos with an
eloquent name Dobrynya (a very special hero, who does not like weapons - he fights with
a ‘monk’s cap, he does not like to fight and to kill, he excels in politeness and settles con-

2 BUDIL, L. T.: Za obzor Zdpadu. Praha : Triton, 2001, p. 44.

53 TOJICTOM, H.).: Teopruit. In: TOJICTAS, C. n xonnextus: CraBsuckas Muonoris. IHIMKIOTeNYeCKIit
cnoBapb. MockBa : Mex/iyHapo/Hble oTHomIeHus, 2002, p. 104. (TOLSTOJ, N. L: Georgij. In: TOLSTAJA, S. M.
et al.: Slavjanskaja mifologija.) (Translated by M. G.)

* BUDIL, L. T.: Za obzor Zdpadu. Praha : Triton, 2001, p. 44.

* We paid attention to this character of bylina epos in the thesis for habilitation as docent already mentioned.
(GOLEMA, M.: Stredovekd literatiira a indoeurépske mytologické dedi¢stvo. Banska Bystrica : Pedagogicka
fakulta Univerzity Mateja Bela, 2006)

56 TRESTIK, D.: Myty kmene Cechii. Praha : NLN, 2003, p. 72.

¥ TOIIOPOB, B. H.: Pycckuit Carorop: cBoe 1 uysxoe. In: Cnapasckoe u 6ankaHcKoe sA3bikosHanue. IIpo6ie-
MbI A3bIKOBBIX KOHTEKCTOB. MockBa : VisgarenbcTBo Hayka, 1983, p. 107. (TOPOROV, V. N.: Russk. Svjatogor:
Svoe i ¢uzoe. In: Slavjanskoje i balkanskoje jazykoznanie.)
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flicts successfully) draws up the eternal and unbreakable contract about the world division
with the dragon Goryni¢.*®

According to the original mythological script, the wolves had two ‘patrons’ - St.
George (originally a mythological being or beings, personifying benignant powers, with
which the Christian saint is associated in folklore interpretation) in the human world (that
is the world behind the magic furrow) and a demonic ruler in the wild world - in Latvian
tradition it is Velinas, a god of death, magic and the underworld (functional and lingual
equivalent of Slavic “cattle god”, who we interpret as Veles, a god of animals and wilder-
ness), in Christian interpretation identified with the devil, considered to be the creator of
the wolves, honoured also as a herd protector against wolves, to whom plentiful animal
sacrifices were given.”® He is a lord of wolves, but of another kind. He is a rank superior
over them.

In order to provide for life’s necessities, a man has to cross the borders of such a hu-
man/non-human world, though full of risks which demand him to maintain correct rela-
tions with both sovereigns. For example, in the Russian North a shepherd was considered
to be a magician related with a so-called lesij (“nermmit”) (a zoomorphic ghost of the woods
close to Veles®) and other dark powers. It was believed that the shepherd made a deal
with lesij, according to which the shepherd gives a promise to bring him the best cow, and
to keep to many prohibitions, like not picking berries and mushrooms in the woods, not
shooing the flies and gnats, and not destroying the anthill. To confirm the deal, the shep-
herd walks around the herd with a lock and a key in his hands, digs down the text of the
contract at a distant spot, makes a groove across the road with a knife (a modest equivalent
of the ritual ploughing) for the evil powers not to cross this border.

If we take into consideration the folk interpretation only, St. George is not the Drag-
on slayer, as well as the patron of the knights, the medieval heirs of Indo-European un-
derstanding of warrior embodying the second function of war powers; nor is he a perfect
hunter.®> The imagination of pagan Slavs at the threshold of Christianization more often
addressed the episode of the official legend, according to which St. George would first only
wound the dragon, making it in such a way disabled to move and thus would tame it; then
he would say to the liberated girl the following: “Don’t you hesitate and throw your belt
over its maze! When she did it, the dragon followed her as a most meek dog”> We suppose,
in this very point of the action the relicts of pagan tradition were added, due to which in
folk tradition St. George had the competence of the wolf shepherd, “centring” the space of
the human world, setting and protecting its borderland as well as its important part, i.e.
the pasture, having made a deal with the lord of the wilderness. This hypothesis, which we

% Ruské byliny. Selected and translated by Jan Vladislav. Praha : SNKL, 1964.

¥ BUDIL, L. T.: Za obzor Zdpadu. Praha : Triton, 2001, p. 44. Also JAKOBSON, R.: The slavic god Veles and his
Indo-European cognates. In: Studi lingvistici in onore di Vittore Pisani, Torino, 1969, p. 579-599.

% VIBAHOB, B. B. - TOIIOPOB, B. H.: K mpo67eMe ;0CTOBEPHOCTY MO3/{HUX BTOPUYHBIX ICTOYHIKOB B CBA3M
¢ uccnepoBanyAMK B obmactu Mudomnorun (JlanHbie o Benece B Tpaguumax ceBepHoit Pycu u Bonpocs Kpu-
THUKM MICMEHHBIX TeKCTOB). In: Tpy/bl 10 3HAKOBBIM crcTeMam, Beimyck 6, Tapty, 1973, p. 46-82. (IVANOV,
V. V. - TOPOROV, V. N.: K probleme ... In: Trudy po znakovym systemam.)

' TNDIOTHMKOBA, A. A.: Tlactyx. In: TOJICTA4, C. n xonnextus: CrnaBaHcKas Mugoaornsa. DHIMKIOIe -
4yecKuit coBapb. MockBa : MexxpyHapoziHble oTHoIeHuA, 2002, p. 354. (PLOTNIKOVA, A. A.: Pastuch. In:
TOLSTAJA, S. M. et al.: Slavjanskaja mifologija.)

% In such a way his functions are presented by BUDIL, 1. T.: Za obzor Zdpadu. Praha : Triton, 2001, p. 42.

% VORAGINE, J. de: Legenda aurea. Praha : Vysehrad, 1984, p. 157. (Translated by M. G.)
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propose for further discussion, could help shed light more consistently or more precisely
in comparison with others, on the exceptional position and modifications of this saint’s
cult among the Slavic medieval peoples, for example, constructing his shrines at the spots
of previous cult places in the middle of the inhabited space.®* We can name some of the
important locations, for example, the Rip in Czechia, a legendary middle part of Czech
country, the Wawel peak in Cracow, where at the place of a mysterious dragon cave the
shrines to Archangel Michael and St. George, the dragon slayers, were built.®> We can also
mention medieval Hungarian Veszprém, a residence of the oldest Hungarian bishop, with
an old, most likely, Old Moravian church of St. George, and a less old, already Hungarian
church of Archangel Michael.®® We believe that St. George and Archangel Michael only
in late interpretations became the patrons of knights and ideals of all medieval heroes
fighting with dragons. At the earliest stage of Christianization among the Slavs they were
probably connected with a religious sovereignty, with the law.

At the places mentioned above, beside St. George we can find another competently
close character of a “dragon binder”, but not a saint — Archangel Michael. We think that
while looking for the pagan aspects of St. Michael’s cult in the Middle Ages, important
discoveries were found in the location of the Michalsky hill in Olomouc. Jozef Bldha found
out that the very Michalsky hill was the “ideological and cosmic centre of the local com-
munity (oikumena),”” during the Middle Ages in the surroundings of the local shrine of
St. Michael’s meetings, courts and periodical fairs were held; something similar includ-
ing enthronement of a ruler is recorded about the royal Wawel.®® Blaha reports on more
important records about the neutralizing function of dedicating former pagan places to
Archangel Michael, paying attention to Michael’s cult modifications especially in the re-
gions of Middle and Eastern “Slavic” Europe.

Bléha also focuses on other interesting mergings of the saint and the archangel - St.
Michael and St. Nicholas - in the Slavic environment, which mostly Russian researchers
dealt with. Many characteristics were shifted onto St. Nicholas; onomastic contamination
of names of both saints is recorded in the Olomouc necrology of 1236.% In folk tradition
of the Eastern Slavs St. Nicholas is the “higher” among the saints, he can even heretically
substitute for God (or Christ) on His throne; in Russian on St. Nikolaj Zimnij’s Day (St. Ni-
cholas’ Day) it was habitual to prepare a feast with beer, specially made for that day. It was
done according to a sacral ritual or habit, the breaking of which would mean the breaking
of the whole world order.”” We have to add here, that in the Russian bylina epos beer is pre-
pared by a namesake of St. Nicholas - ploughman Mikula Selyanin — who shares the world

¢ TRESTIK, D.: Myty kmene Cechii. Praha : NLN, 2003, p. 200. Also SLAMA, J.: Svatojiiské kostely na rané
stiedovékych hradistich v Cechach. In: Archeologické rozhledy XXIX, Praha, 1977, p. 269-280.

8 KOUTSKY, K.: Draci stredovékého svéta. Praha : Mlada fronta, 2005, p. 101.

¢ STEINHUBEL, J.: Nitrianske knieZatstvo. Bratislava : Veda, 2004, p. 116.

7 BLAHA, J.: K nékterym pohanskym aspekttim kultu sv. Michala ve stfedovéku. In: Acta Universitatis Palackia-
nae Olomucensis. Philosophica - Aesthetica, 23, Historia artium IV, p. 37-49.

8 BLAHA, J.: K nékterym pohanskym aspekttim kultu sv. Michala ve stfedovéku. In: Acta Universitatis Palackia-
nae Olomucensis. Philosophica — Aesthetica, 23, Historia artium IV,, p. 44.

% BLAHA, J.: K nékterym pohanskym aspekttim kultu sv. Michala ve stfedovéku. In: Acta Universitatis Palackia-
nae Olomucensis. Philosophica — Aesthetica, 23, Historia artium IV,, p. 44.

70 BEJIOBA, O. B.: Huxorait. In: TOJICTAS], C. n xomtektus: CraBstHcKast Myu¢Omors. DHIMKIOIe AN IeCKIi
cnoBapb. MockBa : MexayHapoasbie oTHoueHus, 2002, p. 321-322. (BELOVA, O. V.: Nikolj. In: TOLSTAJA,
S. M. et al.: Slavjanskaja mifologija.)
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with demonic Volha.”" St. Nicholas in Russian folk exorcism protects against the wizards,
charms and spells, diseases, weapons, a fire dragon flying towards girls, cures people and
cattle; much like St. George, he is a protector of the cattle (i.e. a kind of pasture guard).”
Contrary to the “horrid” St. Ilja (Elias - the attribute points to the second function of war
powers, St. Elias (Ilja Gromovik) among Eastern and Baltic Slavs inherited a lot from Pe-
run, a pagan warrior of heaven, patron of ruling army units, a horrible thunder-thrower, a
liberator of atmospheric water), St. Nicholas is defined as a “merciful” saint embodying the
mitrian pole rather than an old war function. St. Nicholas’ cult was first of all a folk one,
plebeian, blurring on the periphery with the relicts of pagan cults and connecting with the
pre-Christian personifications of powers of blissfulness.”

In oral tradition of not only the Eastern Slavs there is shaped a group of saints re-
lated by a juridical characteristic: St. George, St. Nicholas, St. Kuzma and Damian, St. Boris
and Gleb, as well as Archangel Michael and, finally, even Christ.” This group of saints, who

7! The name Mikula is connected with the name of St. Nicholas (sv. Mikulas), the protector of Russian people
(TOIIOPOB, B. H.: Pycckuit CaTorop: csoe u uysxoe. In: CrraBsHcKoe 1 6ankaHCKoe sA3biko3Hanue. IIpo-
671eMbl A3BIKOBBIX KOHTEKCTOB. MockBsa : Viarenbcto Hayka, 1983, p. 107.) (TOPOROV, V. N.: Russkij Svja-
togor: Svoe i cuzoe. In: Slavjanskoje i balkanskoje jazykoznanie.)

72 According to O. V. Belova (note 70) “the main functions of St. Nicholas (sv. Nikolaj) (the protector of the cattle
and wild animals, farming, beekeeping, connection with the outer world)... show, that in folk thinking the rem-
nants of the pagan cult of god Vesel are preserved.” Considering pagan Veles to be a demonic and zoomorphic
sovereign lord of the wilderness, we believe, St. Nicholas embodies in folk thinking his complementary, closely
connected to him, neighbouring mitrian, loving antipode.

7* ABEPMIHIIEB, C. C.: Hukomnait. In: Mudsr HapozoB Mupa 2, QHIUK/IONE[A B ABYX ToMMax. Mocksa : Co-
BeTcKas sHImKmoneans, 1988, p. 217. (AVERINCEYV, C. C.: Nikolaj. In: Mify narodov mira.)

7 St. Archangel Michael (Michal) and St. George (Juraj) are connected competencely by Huddk, in connection
with the cult of Archangel Michael in Medieval Slovakia he points out that St. Michael was comprehended as
a symbol of victorious fight with infernal powers, that is also with a pagan tradition, and simultaneously he
could substitute competencely close pagan deities. “The church made attempts to Christianize the old belief
not with violence, but in succession to using home belongings, building its churches first at the places of
former pagan sacrificial places to have a guarantee that those would not appear clandestinely. To this func-
tion of St. Nicholas’ patrocinium points also the reality: the shrines dedicated to him are usually built on the
most high hills (the same can be said about the neighbouring countries, for example, in Krakow, Olomouc,
and Sopron) surrounded by the cemetery. This kind of buildings (patrocinium)also appears later, retardedly in
16™ - 17 century, in a way that always as a patron of new settlements, organized by means of inner coloniza-
tion (the borderlands of Orava, Liptov, Spi§ and Kysuce)... At the beginning of Christianization a patrocinium
of St.George was of similar character, which in the time of its second wave, at the peak of the Middle Ages,
received the shape of knights” protector” (HUDAK, J.: Patrocinid na Slovensku. Bratislava : Umenovedny tstav,
1984, p. 19). (Translated by M. G.) In other studies Hudék also understands St. George and St. Michael’s patro-
ciniums as similar: “The oldest patrociniums (churches given under saint’s patronage) in Slovakia date back
to the times of Christianization, i. e. the 9 — 10th century A.D. As evidence of Christianization achievements
in Slovakia can serve the St. Michael’s patrocinium, which in Slovakia is the most frequent out of a group of
hagiological patrocinia, including angelological as well as St. George’s, whose name bears the oldest preserved
sacred building - Kostolany pod Tribe¢om, which after its second wave in the period of high Gothic acquired
rank plasticity (the protector of the knighthood, the patrocinium of castle chapels)” (p. 460). We would like to
add here, that something more interesting for us is the first wave of honouring the saints. The honouring of the
same saints was continuing also in Hungary: “New Christianization in the 10 - 11th century and its stabiliza-
tion in the 12 - 13th century is represented by missionary patrociniums (Michael, George)” (p. 57). Similarly,
Slama differentiates two phases of St. George’s cult: “At the beginning this saint was taken as a patron of war-
riors and fortified towns, in the time of the Crusades it became the symbol of perfect knighthood, and a patron
of nobility. Then the St. George’s honouring culminated.” (SLAMA, J.: Svatojifské kostely na rané sttedovékych
hradistich v Cechach. In: Archeologické rozhledy XXIX, Praha, 1977, p. 270). The author next gives an interest-
ing note: “Among patrociniums of several dozens of churches, built in the early Middle Ages in Czech territory
in approximately thirty castles, the most numerous is a group of churches named after St. George. Though the
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according to folk legendary tradition were granted the similar attributes, who were acting
in similar roles and tales, can be enlarged without any interpretation of violence by the
name of Czech saint Prokop, the founder of Sazavsky monastery. According to a folk tale
put down in the 19" century, St. Prokop not only drove the devils out of his hermit cave
and expelled them to an empty place (the Lobec mountain, that is, he divided the spheres
of influence with them),” but also in his cave he harnessed the devil and ploughed with it
a so-called Devil’s furrow between Sazava and the village Chotoun, his birthplace, a furrow
can be seen even today.”

Similar epic themes connected to ploughing can be found not only in the folk leg-
ends, but in Slavic dynasty legends. We suppose they are fragments and variants of the
same archaic piece and we also hope that in the case of dynasty legends the factor that as-
sisted in their arrangement was the three-functional ideology (in different shapes and dif-
ferent degree). Within the three-functional ideology discovered by Dumézil the plough-
ing motifs in dynasty legends are usually interpreted as symbolic expressions of the third
function of fertility and production. A mythological plough is in principal interpreted as
an agricultural tool, that is, as the third-functional appliance (granted in certain stories
magic power). On the contrary to this frequent interpretation, we suppose that the first
plough, a prototype of the plough,”” was first of all a very important liturgical first-func-
tional requisite used, for example, in case of voting or confirmation of the sacred chief and
in simultaneous symbolic enchainment, harnessing the zoomorphic monster or animal
(for example in the case of Czech Premysl Ora¢ (Pfemysl ploughmen) in Kosma ‘s Kronika
Ceskd (The Czech Chronicle)” this task was fulfilled by ordinary spotted oxen, which most
likely substituted Slavic “Cattle god” Veles, and then eloquently sneaked away from the hu-
man world and totally disappeared in the rock). This requisite was first used by two sides,
cooperating and contracting, when defining the human world; the plough was left and
given to the third function as an agricultural appliance only later. After this first-functional
output the sacred ruler would mostly take “centring” the human world (the “liturgical” reli-

time of highest honouring and spreading of the St. George’s cult in the Czech territory is the end of the 12th
century, the buildings are considerably older” (p. 277); then everything confirms the older and less known
form of the cult of the protector of fortified (previously probably ritually ploughed around) towns. In this
connection, it is interesting that both St. George and Archangel Michael are found together again in the palace
of the oldest Hungarian bishop in Veszprém. At Veszprém castle .. St. George’s church was the most ancient
probably among all the Hungarian churches which were standing in the times of prince Imrich ( 1031). It was
older than the neighbouring St. Michael’s church. When in the previous epoch the church was hardly ever built,
the rotunda had to be built already in the 9th century and serve Vesprem Christians also after the conquering
of the Zadunajsko (Behind-Danube-region) by the Hungarians.” (STEINHUBEL, J.: Nitrianske knieZatstvo.

Bratislava : Veda, 2004, p. 116) (Translated by M. G.); it has to have even an older origin — Great Moravian. The

beginning of the Veszprém episcopacy as well as St. Michael’s church building is connected with the coming of

missionary bishop Bruno from St. Gallen to Hungary in the year 972, who christened the prince Gejza and the
other Arpados. Gejza's younger brother, the future Prince of Nitra, “received at christening the name Michael,

after Archangel Michael, who became also a patron of the episcopacy founded at the same time”” ( p. 115).

Dveé legendy z doby Karlovy (Legenda o svatém Prokopu, Zivot svaté Katefiny). Ed. . Hrabak, V. Vazny. Praha :

Nakladatelstvi CSAV, p. 52.

7 KADLEG, J.: Svaty Prokop cesky strdzce odkazu cyrilometodéjského. Praha : Benediktinské arciopatstvi sv.
Vojtécha a sv. Markéty, 2001, p. 41-42.

77 The ancient Scythians, the neighbors of fore-Slavs, but also and contemporary Osetins, the descendants of the
Scythians; this first plough was golden and red-hot, it fell down to earth together with an axe and a bowl, and
other functional talismans; they could be touched only by the youngest, the third son of the king.

78 Kosmova Kronika Ceskd. Translated by Karel Hrdina. Praha : Svoboda, 1975.
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Premysl the Ploughman, a fore-father of the Czech family of
the Premysls, a fresco from St. Katherine’s rotunda in Znojmo,

beginning of the 12th century

(http://www.znojemskarotunda.com/ikonsamo.htm)

gious function of a plough could have been actualized in annual or protective rituals, then
the sacred ruler or his plenipotentiaries would come back to repeat the ploughing).

This kind of ploughing presented a basic first-functional output needed for the duality
of the first function to become obvious and entrenched in space. The frame was only opened
to the third (as well as the second) function to be discovered: the basic cosmogonic condi-
tions were created for it to start functioning (for example, Mikula, the ploughman, from the
Russian bylina epos after his ploughing output would leave the plough for the farmers and
would go “to centre” the human world, collect taxes and see that the law was kept in three
Russian towns, which were left for him as for a more competent controller by his anti-pole
Volha, a demonic hunter and conqueror, who could turn himself into animals).

In his interpretation of a social legend of the medieval Scythians recorded by Hero-
dotos, Dumézil tried to connect the plough with the third function. The Scythians received
from heaven three golden and red-hot “functional talismans” as Dumézil calls them: a jar
(religious function), an axe (war function) and a plough (fertility and production func-
tion). We believe that the richer Slavic mythological material, though fragmentary, can
make this interpretation more precise: a golden plough primarily referred to a legal pole
of the first religious function and at the same time, secondarily, also to the third function,
it was a symbol which revealed and pointed to a mutual proximity of both functions, their
common inclination to peace and prosperity.

Something very similar is noticed by Vernant, the Hellenist researcher, in his bril-
liant three-functional interpretation of Hesiod 's myth about generation changing (gold-
en and silver generation are connected with religion, bronze and heroic generations are
connected with war, and an iron generation is connected with fertility and production).
According to Vernant: “The first and the third functions, the kings and the farmers, are
connected by a mythological and real chain. Hesiod’s interest is aimed at problems dealing
with the first and the third functions and questions common for both of them ... This com-
bination is clearly illustrated in that part of Arat’s poem, where this author borrows from
Hesiod the myth of iron generations: the rule of Diké (the goddess of justice — note M. G.)
appears here inevitably connected with cultivation (agricultural) activities. Golden people
(a personified religious function — note M. G.) do not know any arguments and fights: ‘the
cattle, the plough and Diké herself, which gives deserved estates, provide them with every-
thing in plenitude’ Bronze people (a personified function of war — note M. G.), who forge
a sword of war and violence, kill oxen and eat them.”” We would add that mythological

7 VERNANT, J. P.: Hestia a Hermés. Studie k duchovnimu svétu Rekii. Praha : OTKUMENE, 2004, p. 130. (Trans-
lated by M. G.)
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Pfemysl (an embodiment of justice) does not kill and eat his oxen (as contract partners),
but would set them free and soothe his hunger in a characteristic primeval function way
- with bread and cheese served on an “iron table” — a plough.

We believe that in a similar way the rite of a new prince ‘crowning’ can be interpreted
among the Carinthian Slavs, where the rite was preserved in a modified way until the 15"
century. Before the prince-to-be was supposed to be seated on a stone throne amid St.
Mary’s field (Gosposvetske field), he was dressed in peasant clothes, seated on a mare, and
led around the stone throne three times while the people present were singing Slovene
Kirieeleison. The ceremony was finished with a service in the main Carinthian church of
St. Mary (Gospa Sventa), which was built near by in the year 760.2° We believe that the
symbolism of peasant clothes in this ritual does not stress the peasant origin of the prince’s
power. On the contrary, together with other symbols (a mare, a stone throne) it shows how
by means of the primary agreement between two poles of religious function (a prince rid-
ing a saddled, “tamed” mare) a protected human space was drawn in the country (by triple
going or riding around which is equal to a ritual ploughing). Only then could this space
be filled in with the third function, chronologically younger. After this ride the agreement
partners separated and in a characteristic way occupied their domains: the prince was
ritually seated on a stone throne (an equivalent of a holy fire as a state centre) in the mid-
dle of the human world and a holy horse most likely went to a zone behind its borders.

The plough in the analyzed tales was most likely a symbol of a primeval deal about
the division of the world between the kind and human and juridical (the plough mas-
tering) pole of religious sovereignty on the one hand, and the magic, horrible, demonic,
non-human and zoomorphic (harnessed into a plough) pole of the same sovereignty.*' We

8 TRESTIK, D.: Poédtky Premyslovcii. Vstup Cechii do déjin (530 - 935). Praha : NLN, 1997, p. 345.

8 The dualism present in this Scythiam functional talisman caused interpretational problems also for Dumézil.
(DUMEZIL, G.: Mytus a epos 1. Praha : OIKOYMENH, 2001, p. 473-480.) In ancient references about Scythian
plough, its two components are always mentioned — a yoke and a plough (iugum boum, aratrum). Along with
royal Scythians, most likely specialists for religious supremacy, and nomadic Scythians, the fighters, Herodo-
tos mentions also another two kinds of specialists for the third (?) function - Scythians, the ploughmen, and
Scythians, the growers. This disproportion between the number of symbolic items (3) and division of Scythi-
ans into four functionally defined groups would probably stop being the inexplicable anomaly and become
an expected result, if we try to accept the plough as a religious symbol in a more complex and “dualistic’ way,
that is also with human service (corresponding to the plough) and animal driving force (corresponding to the
yoke), as we show it in the scheme proposed, and it is also shown in an old Iranian riddle, which we quote here:
“What is that, that has ten legs, three heads, six eyes, six ears, two tails, three pairs of testicles, two hands, three
noses, four horns, three backs and life, and existence of the whole world depends on it?... There is a harness
with two oxen and a man.” (Obéti ohniim. Vybér z pamdtek staroirdnské a stredoirdnské literatury. Selected and
translated by Otakar Klima. Praha : Odeon, 1985, p. 255). The text of the riddle stresses the participants of
ploughing, while we are more interested in the relation between them, which represents the plough and the
yoke, omitted from the riddle, illustratively, imaginarily and indirectly. At this point we need to comment on
our scheme beneath the article. In it we tried to concentrate on our main discoveries. The upper part of the
scheme is constructed according to the differences of denotation and connotation levels in the myth about
the plough. The difference between denotation and connotation level of the myth was elaborated by Roland
Barthés in another context. (BARTHES, R.: Mytologie. Praha : Dokot4n, 2004, p. 109-115; MARCELLI, M.:
Priklad Barthés. Bratislava : Kalligram, 2001, p. 220-225.) The lower part of the scheme is based on methodo-
logical principles of Levi-Strauss about the model constructions as tables of relations, where the relations have
logical and methodological priority before the elements which they connect (LEVI-STRAUSS, C.: Mysleni
ptirodnich ndrodu. Praha: Dauphin, 1996, p. 176-177; KANOVSKY, M.: Kultiirna a socidlna antropolégia. Bra-
tislava: CHRONOS, 2004, p. 185). The scheme gives a model of space within which the plough together with
the human service and animal driving force had a function of a certain classification, the bearer of the notion
and dualistic symbol of the primeval contract about the division of the world. The symbol of the plough could
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can apply to it one of Claude Lévi-Strauss’ important discoveries: by its “dualistic nature”
the plough belonged to a group of things, which could be used as binary operator, as Lévi-
Strauss put it.*? From the logical point of view, the plough can be related to the problem,
which also is binary, hence there is a certain affinity between the object as a plough, and a
problem which is according to the myth about a primeval deal being solved.

The mythological plough was at the same time the most complex, trans-functional
symbol, showing not only the relation of both poles of the religious sovereignty function,
but also their relation to the third function, as is shown in the scheme below (Picture
1). The ploughman had an exceptional importance in the myth: only due to his plough-
ing output could the human world find its place, a protected territory, in the middle of
a wilderness full of demonic creatures. In oral tradition the plough, being an important
liturgical requisite, after the abolitions of the old religious practice had to be again taken by
some medieval saints and mythological founders of the dynasties in order to demonstrate
convincingly their ability to centre the human world and to protect its borders as new
representatives of the juridical pole of religious sovereignty.

indirectly name an identical in its sense contract relation between historically and culturally different pairs,
always representing two functionally complementary poles of the religious sovereignty function.
82 LEVI-STRAUSS, C.: Mytus a vyznam. Bratislava : Archa, 1993, p. 28.
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DENOTATION SYSTEM

— assigning the meaning to a per-
ceived object

— real or “terminological” code con-
nected to logic

Plough = a farming tool, characteris-
tic for the third function of fertility
and production

Non-Human World (disorder, wilder-
ness, violence)
— inhabited by animals, mythologi-

cal, monsters, strangers
— wilderness, wood, water
areas

Border zone

Human World (law, culture,
order)

— seasonal usage of pasture
as a periphery organ of
the human world

— cultivated lands, fields

— human settlement (forti-
fied settlement, village)

— dwelling

— sacred centre of a house, state
(e.g. a fireplace, stone stool, sa-
cred building)

CONNOTATION SYSTEM

systems of another meanings, adding second-
ary meanings and functions

“rhetorical” code connected with myth en-
ables wider communication, involves emo-
tional and ideological world, pictures social
and cosmologic world model

Plough = “concrete classificator”, bearer of the

notion, symbol of the primary agreement in
Indo-European world model, first-functional
liturgical requisite (confirms in a sensually
perceptive way that mythological problem
was solved, contradiction was overcome and
the human world was excluded from non-
human)

demonic deities (snake Varuna) and epic
heroes, mythological monsters, animals,
(dragon harnessed by St. Kuzma and St.

Damian, devil harnessed by St.
Prokop, giants who ploughed
the bed of river Hron with a
gigantic plough, spotted oxen
of Premysl the Ploughman,
demonic hunter and conqueror
Volha turning into a wolf from
Russian bylinas, wolves as
“dogs of St. George”, dragon
chained by a princess on St.
George’s order, mare of a Car-
inthian prince

— furrow as a border (magic
equivalent of fortification,
fence) made by a plough (sym-
bol of agreement connecting
both sides)

— St. George as a “wolf shep-
herd”, Iranian Mitra as a “lord
of wide pasture”

— Saint ploughmen (Kuzma,
Damian, Prokop), plough-
men — founders of dynasties
(Pfemysl, Piast), characters
from epos (Mikula the plough-

man), who border and protect the human

world

saints “centring” the human world (St.

George, St. Nicholas), founders of dynasties

(Pfemysl after elected a prince), Carinthian

prince seated on a stone stool

Scheme




Martin Golema

Stredoveki sviti oraci a pohanska slovanska mytoldgia
Martin Golema

Studia sa pokusa interpretovat (z perspektivy novej porovnavacej mytolégie G. Du-
meézila a jeho gkoly) zlomky pribehov, ktoré stredoveka ludova tradicia navrstvila na ofi-
cidlne cirkevné podanie o niektorych svitcoch v slovanskom prostredi. Zaujima nas najma
motiv oborania urcitého priestoru svitcom. Podobné motivy orby st dolozZené aj v dynas-
tickych povestiach zapadnych Slovanov, ritualny korelat tychto pribehov sa zachoval na
viacerych miestach strednej a vychodnej “slovanskej” Eurdpy takmer do sucasnosti v po-
dobe oboravania obce ako ochranného prostriedku proti moru a zivelnym pohromam.
Pri hladani spolo¢ného vyznamu tychto ritudlov s ¢iastocne zachovanym mytologickym
komentarom vo vnutri systému Dumézilom objavenej a rekonstruovanej trojfunkénej in-
doeurdpskej ideologie ich badatelia spajali hlavne s tretou funkciou plodnosti a vyroby,
vychadzajuic z predpokladu, ze i8lo o typicku agrarnu magiu. Poku$ame sa o alternativny
vyklad, ktory odhali pravdepodobné miesto tychto pribehov a ritualov v ramci pravneho
polu prvej funkcie nabozenskej suverenity. Nazddvame sa, ze takéto ritudlna orba robila
zmyslovo vnimatelnym staré indoeurdpske rozdelenie kompetencii v sprave posvétného
na magiu a pravo. To sa prejavovalo aj v rozvrhnuti priestoru na dve protikladné zény:
ludska a ne-ludskd, na ktoré si podelili svet dvaja velmi odli$ni suveréni. V myte o rozde-
leni sveta medzi dvoch suverénov pomocou vyorania hrani¢nej brazdy, majucom korene
pravdepodobne v indoeurdpskej minulosti, sa objavuje zvrchovany magicky boh ako “za-
priahnutd” bytost zoomorfnej, ¢asto démonickej (dracej) povahy. Prostrednictvom pluhu
ho sputava a zapriaha ludom blizsi a ovela priatelskejsi zvrchovany boh prava — Orac, aby
spolu s nim mohol realizovat zakladny kozmogonicky tkon. Obe tieto postavy sa navza-
jom kompetené¢ne dopliajti, oddelenie ludského sveta a divociny je v principe ich spolo¢ny
vykon, majuici podobu zmluvy. Pluh v tychto pribehoch byva funk¢ne interpretovany ako
v principe polnohospodarske, teda tretofunkéné naradie (obdarené sice v konkrétnych
verziach magickymi kvalitami). Na rozdiel od tejto castej interpretacie sa domnievame, ze
prvy pluh - mytologicky prototyp pluhu - bol predovsetkym velmi dolezitou liturgickou
prvofunkénou rekvizitou, vyuzivanou napr. pri volbe ¢i potvrdeni posvdtného nacelnika a
sucasnom symbolickom sputani, zapriahnuti zoomorfnej obludy ¢i zvierata. “Liturgicka”
nabozenska funkcia pluhu sa vsak moze aktualizovat vo vyro¢nych alebo ochrannych ritu-
aloch, vtedy sa sakralny vladca alebo jeho splnomocnenci vracaji opakovat orbu.
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Kaj raste brez korenja?
O kamnih s posebnimi svojstvi na Slovenskem

Zmago Smitek

The article examines stone and petrified structures of different forms and sizes, ranging
from a grain of sand to large rocky formations, which have mythological, religious, healing,
fertility, prophetic, protective as well as memorial, glorifying, and symbolic meanings and
functions; these make them different from other, “ordinary” stones. Since the mythological
core of traditional lore about stones is closely intertwined with some other areas of tradition-
al culture such as religion, rituals, and folk medicine, for instance, they cannot be excluded
from this study.

O casc¢enju svetih kamnov, dreves in studencev pri Slovanih porocajo $tevilni sre-
dnjeveski viri, ki jih je na zacetku prej$njega stoletja zbral in ovrednotil ¢eski arheolog
Lubor Niederle v svojem znamenitem delu o zgodovini in kulturi starih Slovanov.! Zato o
nekdanji razdirjenosti tovrstnih obredij in z njimi povezanih predstav ne more biti dvoma.
Kazejo na spostljivo sozitje arhai¢nega cloveka z naravo in njenimi pojavi, saj so svetost
pripisovali tudi goram, jezerom, blisku, gromu, Soncu, Luni, zvezdam, posameznim rastli-
nam in zivalim ... Niederle je te naravne kulte povezoval z animizmom in manizmom,
manj pa so ga zanimala poznej$a ¢asovna obdobja, Se najmanj kr$¢ansko. Menil je, da
so etnologki viri za rekonstrukcijo poganskega slovanstva nepomembni, zato jih v svoji
raziskavi ni uposteval. Problematika slovanskih svetih kamnov je bila tako predstavljena
dokaj megleno in nekonsistentno, $e posebej zato, ker doslej znani dokumenti pripadajo
tujim (germanskim, bizantinskim, arabskim) porocevalcem, ki niso poznali jezika, $eg in
navad slovanskega prebivalstva.

Pricakovali bi lahko, da bomo o teh vprasanjih izvedeli kaj ve¢ iz druge velike sinteze
o kulturi Slovanov, ki jo je napisal poljski etnolog Kazimierz Moszynski, vendar nas avtor
hitro pouci, da »o kultu kamnov pri Slovanih vemo sorazmerno malo«.? To mu je zado-
$¢alo za sklep, da ta kult ni mogel biti kaj posebno izrazit, saj bi se sicer ne izognil pozor-
nosti raziskovalcev (etnologov). V nadaljevanju je vendarle nastel nekaj primerov svetih
kamnov na Poljskem in Hrvaskem ter v Litvi, Belorusiji in Ukrajini, s tem pa diskusijo o tej
problematiki tudi zakljucil, ¢e ne upostevamo, da je o uporabi kamnov v ljudski medicini
in magiji v svojem obseznem delu porocal posebej, na nekaterih drugih mestih.

Podobno skromno je bilo doslej tudi nase znanje o »kamnih s posebnimi svojstvi«
na Slovenskem. Tako bi namre¢ lahko imenovali kamnite in okamnele strukture razlic-
nih oblik in dimenzij (od pesc¢enega zrna do nad¢lovesko velikih skalnih gmot), ki imajo

! Lubor Niederle, Slovanské starozitnosti. Oddil kulturni: Zivot starych Slovand, Dil 2, sv. 1, V Praze 1916, str.
27-30.
* Kazimierz Moszynski, Kultura ludowa Stowian, Tom 2, Kultura duchowa, cz¢$¢ 1, Warszawa 1967, str. 514.
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mitoloski, religiozni, zdravilni, plodnostni, prerokovalni, zas¢itniski, pa tudi memorialni,
slavilni in simboli¢ni pomen in funkcijo in se po tem razlikujejo od drugih »navadnih«
kamnov.’ V zadnjem ¢asu se na$ pogled na to podro¢je hitro bistri, bodisi zaradi novih od-
kritij bodisi zaradi bolj smotrne uporabe starejsih, doslej ve¢inoma prezrtih virov. Zanimi-
vo je, da vzporedni procesi — dokaj neodvisno eden od drugega — potekajo tudi drugod v
slovanskem svetu in $e marsikod v Evropi. To nam ponuja moznosti primerjav in izdelave
enotne terminologije in tipologije. Odpirajo pa se tudi dobrodosle poti interdisciplinarne-
ga povezovanja etnologov in antropologov z arheologi, geografi, geologi, slavisti, zgodovi-
narji umetnosti ipd. Zdi se torej, da smo Ze sposobni zacrtati ves razpon problematike in
ponazoriti posamezne kategorije z nekaterimi primeri iz slovenskega in do neke mere tudi
sosednjega in tujega okolja. Zagotovo pa bo zdajsnjo sliko kmalu mogoce dodatno dopol-
niti, saj tovrstno védenje na nasem podezelju k sreci Se ni ¢isto utonilo v pozabo.

Tedaj ko je ¢lovek podomacil svoje naravno okolje, je vlil duso tudi kamnom. Za
starosvetnega cloveka je imel kamen neko svoje notranje zivljenje. Njegovo govorico so
ljudje dojemali zavedno ali nezavedno, hoté ali instinktivno. Seveda je to veljalo predvsem
za kamne in kamnine, ki so bili sveti ali demonski, zavetniski, sreconosni in zdravilni, le v
manjéi ali nikakr$ni meri pa za druge. To hkrati tudi pomeni, da kamni sami po sebi niso
bili predmet ¢ascenja, pac pa tisto, kar se je skrivalo v njih, »epifanija skrivnih sil, katerih
mogoc¢no delovanje so lahko opazovali v vseh naravnih pojavih in v njih slutili neko dru-
go, mogoc¢nejso resnicnost«.*

Kamen naj bi lahko tudi rastel, tako kot Ziv organizem. Spomnimo se le na koz-
mogonske mite o nastanku sveta iz pes¢enega zrna ali na etioloske pripovedi o nastanku
kamnite kraske pokrajine iz kamenja, ki se je vsulo iz razparane Stvarnikove vrece.” Te
ideje, po katerih imata vsak kamen in vsaka kovina svoje zivljenje in svoj spol, segajo $e
v babilonski, grikorimski in srednjeveski evropski prostor. Ceprav rastejo v droboviju ze-
mlje, le malo kamnov doseze zrelost. Posebno virilnost so od nekdaj pripisovali zelenemu
jaspisu, ki naj bi pomagal pri tezkih porodih.°

Idejo pescenih zrnc kot zarodkov lepo ilustrira poljski rek: »Z matych ziarnek pi-
asku wielkie gory stoja w polu« (kratko po slovensko: »Iz malega raste veliko«). Po neki
poljski legendi je na zacetku sveta kamenje raslo tako kot trava.” Tudi na Balkanskem po-
lotoku in pri vzhodnih Slovanih je bilo znano, da kamenje raste tako kot bilke, drevesa ali
druge rastline.® Na angleskem podezelju je bilo $e do 19. stoletja razsirjeno mnenje, da je
odstranjevanje kamnov s polj nepotrebno delo, saj bodo zrasli novi in se pojavili na povrs-
ju. Znane so bile tudi pripovedi, kako so iz majhnih kamnov zrasli veliki kamniti bloki.’

S Spodnjega Stajerskega poznamo ljudsko kresno pesem, ki vsebuje uganko:

w

Moja definicija.

Karen Armstrong, Kratka zgodovina mita, Zbirka Miti, Ljubljana 2005, str. 23.

Zmago Smitek, Odkod je ta nas svet? Slovenske pripovedi o poreklu stvarstva, Zbirka Zakladnica slovenskih

pripovedi, Radovljica 2000, str. 10 (t. 1), 20 (5t. 18).

J. Chevalier, A. Gheerbrant, Rje¢nik simbola, Zagreb 1983, str. 222 (geslo: Jaspis).

Malgorzata Brzozowska, Kamien, v: Stownik stereotypéw i symboli ludowych, 1. Kosmos, Tom 1, J. Bartminski

(ed.), Lublin 1999, str. 370 (§t. 84 A/b,c), 371 (5t. 92 a,b,c).

8 Vuk Vréevi¢, Narodne basne, Dubrovnik 1888, str. 7; prim. Ljubinko Radenkovi¢, Leksic¢ko-frazeoloska rekon-
strukcija religijsko-mitoloskih predstava u vezi s kamenom, Naucni sastanak slavista u Vukove dane 6 (1977),
sv. 1, str. 446.

° Jacqueline Simpson & Steve Roud, A Dictionary of English Folklore, Oxford University Press 2000, str. 344.
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Zmago Smitek

Kaj raste brez korenja?
Kamen raste brez korenja.
Kaj cvete brez cveta?
Praprot cvete brez cveta'®.

Slovanske paralele kazejo, da je bil to star obredni obrazec (ponekod tudi v razlicici,
da kamen raste s koreninami)." Pri tem je treba vedeti, da so kmecki ljudje na Slovenskem
$e nedavno na kresni vecer opolnoci nabirali praprot, ki so jo morali izruvati iz zemlje s
korenino. Verjeli so, da rastlina ob tem casu zacveti, vendar le za trenutek, saj cvet takoj
odtrga nevidna roka. Praprot je, tako kot kamen, varovala dom pred strelo in ka¢ami, torej
pred nevarnostmi izpod neba in izpod zemlje."” Vse to do neke mere pojasnjuje povezave
med kamnom, praprotjo, »cvetom« in »korenjem« (koreninami), vendar s tem simbolike
$e ni konec. Kamen je tisti, ki vsaj po slovenski razli¢ici nima korenin in s tem ne pripada
podzemlju. Videli bomo, da ga marsikaj veze na starega slovanskega boga gromovnika Pe-
runa. V nasprotju s tem sega praprot s poganjki v podzemski svet, njeno seme pa omogoci
¢loveku razumeti govorico zivali, kar je domena podzemskega slovanskega boga Velesa.
V $tajerskem kresnem obrazcu bi torej lahko zaznali povezavo in dopolnjevanje dveh na-
sprotnih kozmic¢nih principov.

Kamni so bili simboli¢no povezani z nebom in vodo ali dezjem. Stara kultna mesta
so bila pogosto ob velikih kamnih, pri katerih so izvirali studenci. Taksna voda je veljala za
zdravilno. Eden od primerov iz slovenskega okolja je kamen Videz za cerkvijo Device Ma-
rije nad Vitovljami: voda iz njegovega vznozja je lajsala o¢esne bolezni.” Po indoevropskih
mitoloskih predstavah je bilo nebo kamnito. Pri starih Italikih je bila ta predstava vidna
v izrazih Iuppiter lapis in lapis Manalis, kar naj bi bilo v zvezi z duhovi umrlih prednikov
in s caranjem dezja." Poleg tega so na kamnitih gorskih vrsacih videli domovanja bogov
in blazenih pokojnikov, na vrhovih nizjih hribov pa so se zbirali ¢loveku nevarni demoni
in ¢arovnice. Tam je svoje zborno mesto imel tudi hudi¢. Tja so ljudski zdravilci posiljali
$kodljive duhove (uroke), ki so mucili bolnike. Na vzvi§enih skalnih gmotah so bila zgraje-
na tudi sveti$ca; nekatera od krscanskih so stala na Se starejsih kultnih mestih. Markantni
kraji te vrste so ob praznikih privabljali romarske procesije in gostili praznovanja s kurje-
nji kresov. Nekateri drugi hribi pa so bili ¢cloveku neprijazni, ¢e Ze ne kar prepovedani, saj
so od tam prihajale nevihte, poplave in plazovi.

Ker so na mestih, kamor je udarila strela, ljudje pogosto nasli kremenjak, so verjeli,
da ta kamnina prihaja naravnost z neba. Nebesni bog naj bi s strelami preganjal svojega
podzemskega nasprotnika v podobi kace. Pri Slovanih je imel to vlogo Perun (prim. polj-
sko: kamien piorunowy), v dobi krs¢anstva pa sveti Elija ali arhangel Mihael. Prazgodo-
vinske kamnite ali bronaste sekire, ki so jih kmetje nasli pri oranju in okopavanju njiv, so
imeli za bozje strele, ki so se zasadile globoko v zemljo. Sekire so bile Ze vsaj od bronaste
dobe obredni predmeti, saj so bile v ve¢jem $tevilu odkrite v grobovih. Za obrambo proti

10 Karel Strekelj, Slovenske narodne pesmi, zvezek 3, V Ljubljani 1904-1907, str. 203 (t. 5152). Zapis Davorina
Trstenjaka (Slovenski Glasnik 2 (1859), str. 82.

' Joanna Szadura, Piasek, v: Stownik stereotypow..., str. 411.

12 Vinko Moderndorfer, Verovanja, uvere in obicaji Slovencev, Druga knjiga: Prazniki, Zadruzna knjizna izdaja,
Znanstvena knjiznica 5, Celje 1948, str. 312-313 (st. 2651, 2659, 2660, 2663, 2665).

'3 Inf.: Borut Koloini, Vipavski Kriz.

' Milan Budimir, Sa slovenskog Olimpa, Zbornik Filozofskog fakulteta, Univerzitet u Beogradu 1957, st, 1, str.11.
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neurju so jih postavljali pred ¢loveskimi bivalis¢i z rezili navzgor, tako kot so se na Sloven-
skem $e do nedavnega branili neviht tako, da so obrnili proti nebu vile, kose, srpe in kar je
bilo Se drugega ostrega orodja pri hisi. Ponekod na Slovenskem so najdene kamnite sekire
imenovali »zmajevi zobje«. Verjeli so, da takSen kamen varuje hiSo, zato so ga obesili nad
ognjisce kot zascito pred bliskom in pozarom. V Kredu pripovedujejo, da je tat ukradel
»zmajev zob« in ga prenesel v svojo hiso, a je e isti dan vanjo udarila strela.'

Nekateri kamniti bloki so veljali za klicarje dezja v ¢asu suse. Le redkokdaj so bili ob-
delani. V vasi Kokosinje (Kumanovsko, Makedonija) so $tirje tak$ni kamni v obliki krizev,
ki so posveceni svetemu Iliji, Atanasu, Petki in Rusi. Zanimiv nam je zlasti Ilija, ki je svetnik
bliska, groma in dezja. Ob praznikih teh svetnikov tu zrtvujejo jagnjeta, ob susi pa prosijo
za dez. V isti funkciji nastopajo tudi naravno oblikovani »kamni Kraljevica Marka«.'s

V naravi so najmarkantnej$i veliki prosto stoje¢i pokon¢ni ali plo$cati kamni in
skale, ki so jih ljudje dostikrat imenovali »boZji« ali pa tudi »vrazji« kamni. To so pogo-
sto surovi neobklesani kamniti bloki, kakr$ne so castili ze stari Grki, Egipcani in Judje. V
kultnem smislu so podobni oltarjem, saj ob njih romarji molijo, opravljajo razli¢ne obrede
in tja polagajo darove. Ce so taksni kamni manjgi, so lahko vzidani tudi v oltar, v steno
cerkve, v podnozje kriza, ob ve¢jih kamnih te vrste pa domacini pogosto zgradijo cerkev
ali kapelico."”

Cerkev Svetega duha na Ostrem vrhu na danasnji slovensko-avstrijski meji je pri-
mer tak$ne stavbe, ki je zrasla ob svetem kamnu. Sekovski $kof Martin Brenner je porocal,
da je bilo tod v zacetku 17. stoletja zbiralisce sekte skakacev. Vaski kroja¢ naj bi na neki
skali »postavil ograjo in na njej pritrdil prizgane svece, potem pa poklical ljudi, jim pra-
vil, da so se prikazale ¢udezne ludi, in jim prigovarjal, naj tam cerkev postavijo«.' Kljub
taksni razlagi pa je kult tega kamna zelo verjetno $e dosti stareji in je Se danes ziv. Ljudje
prihajajo na to mesto bodisi s slovenske ali z avstrijske strani in jemljejo s seboj koscke
krusljivega kamna, da bi jih za vec¢jo plodnost posejali po polju. Drugi nastrgajo s kamna
prah in ga shranijo v denarnice, da bi pridobili ve¢ denarja. Kamen je uslisal celo tiste, ki
so se zeleli porociti: obenj je bilo treba trikrat tr¢iti z glavo in si hkrati zamisliti konkretno
ime neveste.”” Podobno ravnanje je znano po vsej Evropi: v Srbiji so npr. jemali prah z
zdravilnih »votlih« kamnov, ga mesali z vodo in ga pili po zlicah.?” V Makedoniji (Kuck-
ovo, Skopska Crna gora) je morala Zenska, ki ni mogla dojiti, popiti prah s ¢cudodelnega
prosto stojecega kamna.?' Enako je bilo tudi s kamnom svetega Vojteha na Poljskem?* in
$e mnogokje drugod.”* Ceski izraz prachy za denar, pa tudi prachaty (bogat, premozen) in
prachd¢ (bogata$) lahko izpeljujemo prav iz te vraze.** Besedo »prah« v pomenu denarja
so pri nas poznali v Brkinih.”

15 Pavel Medvescek, Skrivnost in svetost kamna, Trst 1992, str. 17 (5t. 8).

'® Tanas Vrazinovski, Narodna mitologija na Makedoncite, knj. 1, Skopje — Prilep 1998, str. 112, 114.

17 Brzozowska, str. 390-394.

'8 Josip Gruden, Zgodovina slovenskega naroda, 1. del, reprint, Celje 1992, str. 687.

! Lastni terenski zapiski, maj 2004.

* Dragutin M. Pordevi¢, Orljanski $uplji kamen i 0 kamenu u Zivotu, obi¢ajima i folkloru, Leskovacki zbornik 31
(1991), str. 172.

2! Slavica Hristova, Veruvanje vo natprirodnite svojstva na kamenot — so poseben osvrt na skapocenite kamenja,
Makedonski folklor 56/57 (2001), str. 282.

2> Brzozowska, str. 392.

> Prim. Nigel Pennick, Celtic Sacred Landscapes: Sacred Stones, New York 1996.

24 Karel Pala, Jan Vsiansky, Slovnik ceskych synonim, 3. dop. izd., Praha 2001, str. 268.

» Inf.: Aleksander Ternovec, Ilirska Bistrica.
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Kamen, ki stoji blizu Krkav¢, z vklesanim antropomorfnim likom na vsaki strani,
naj bi ugodno vplival na plodnost Zensk, nanj pa so na praznik svetega Vida domacini tudi
polagali roke. To so poceli kljub nasprotovanju krajevnega zupnika. Na bozi¢ni vecer so se
zbrali pri kamnu, kurili hrastov ¢ok in si ob jutranjem svitu nazdravljali. Tam je bilo tudi
zbirali§ce ljudi iz razli¢nih zaselkov, ki so se na pro$nje dneve pred vnebohodom pridruzili
procesiji na poti po poljih pod vodstvom zupnika. Vsi ti podatki se nanasajo na obdobje
ob koncu 19. in v zacetku 20. stoletja.*

Religiozno in obredno funkcijo so imeli tudi kamni z vdolbinami. Najstarejsi pri-
merki (v Franciji, Britaniji, Spaniji) izvirajo iz poznega paleolitika. Ker so dokaj $tevilni in
geografsko $iroko razprseni, je mogocih vec razlag o njihovi namembnosti, ki se med seboj
ne izklju¢ujejo: vdolbine so bile morebiti namenjene obrednim daritvam (to bilahko potr-
jevali ozki kanali, ki so ponekod sluzili za pretok krvi ali kak$ne druge tekocine). Ker pa so
tak$na znamenja tudi na pokonci stoje¢ih kamnih, gre bodisi za moznost, da so bili kamni
Sele pozneje postavljeni v vertikalno lego, bodisi da so vdolbine nastale v posvetitvene,
obredne ali zdraviteljske namene. Lahko so imele $e bolj kompleksno simboliko v smislu
$tevil, (0)zvezd(jj) ali koledarskih znamenj.”” Na Poljskem (Pomorjanskem) poznamo pri-
mere, ko so slovanski prebivalci teh krajev $e v 12. stoletju rabili prah s tak§nih kamnov,
kar naj bi pojasnjevalo nastanek skledicastih vdolbin®®.

V stari evropski umetnosti bronaste in Zelezne dobe se na skalah pogosto pojavljajo
vgravirani, izdolbeni ali basreliefni odtisi stopal. Danes lahko le slutimo, kaksna je bila re-
ligiozna in obredna problematika teh simbolov v starejsih obdobjih zgodovine. Poznamo
jih namrec tudi na $irSem obmocju Azije v budisti¢ni in islamski tradiciji. Tako npr. bli-
znjevzhodni muslimani skalne odtise stopal, ki imajo zdravilno mo¢, pripisujejo svetniku
Khidru.? Ker sta navadno upodobljeni obe stopali v spremstvu drugih motivov, domne-
vamo, da gre za neko magi¢no-religiozno vsebino. Poleg tega so mere tak$nih odtisov
pogosto primerljive s ¢loveskimi, zato je mogoce reci, da gre tudi za dejanske obrise stoje-
cega cloveka, posebno ker se v horizontalni smeri njegovega vidnega polja $irijo Se drugi
likovni motivi. Po drugi strani pa je tudi mogoce, da je bilo na taksen nacin predstavljeno
bozanstvo, junak, posvecenec ali svetnik.*’

Prva zgodovinska omemba cloveskega odtisa na kamnu je Herodotov podatek o
»Heraklejevem stopalu« na reki Dnjester (Zgodbe 4.82). Kadar gre za sledove bogov, he-
rojev ali velikanov, so tudi njihove dimenzije nad¢loveske. Tako omenjena »Heraklejeva«
stopinja meri kar blizu enega metra, sled Aleksandra Nevskega na Kulikovem polju pa 33
centimetrov.® V Rusiji je veliko takih krajev ze dolgo pokristjanjenih; povezovali so jih z
Bozjo materjo ali z razli¢nimi svetniki. DeZevnico, ki se je nabirala na taksnih krajih, so
imeli za sveto. Nekatere odtise in risbe na kamnih so pripisovali tudi necistim silam (certo-

%6 Jana Puhar, Andrej Pleterski, Krkavski kamen v ustnem izro¢ilu in v sklopu obredne prostorske strukture,
Studia mythologica Slavica 8 (2005), str. 60-62.

* Paulo Pereira, Enigmas. Lugares magicos de Portugal. Paisagens Arcaicas, Circulo de Leitores 2004, str. 172
173.

8 Robert Holsten, Aus der Religionsgeschichte der pommerischen Slaven, Zeitschrift fiir slavische Philologie 19
(1944), st. 1, str. 1-6, 345-347.

» H. S. Haddad, »Georgic« Cullts and Saints of the Levant, Numen 16 (1969), str. 32.

% Pereira, str. 178; glej tudi: Myriam Philibert, Le Grand Secret des Pierres Sacrées, Paris 1992; ista, Les Mythes
Préceltiques, Paris 1997.

' A. A. Formozov, Kamen' »$eglec« bliz Novgoroda i kamni »sledoviki«, Sovetskaja etnografija 1965, $t. 5, str.
138.
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vy sledki) in jim tu in tam za zas$¢ito vklesali znamenje kriza.”> Vujevski (tudi Vujovski) ka-
men pri vasi Mlado Nagoricane blizu Kumanova v Makedoniji naj bi imel znamenja stopal
Kraljevi¢a Marka ali odtise podkev njegovega konja, saj je mogoce videti mnogo kroznih
vdolbin po ve¢ji povrsini kamnitega platoja. Sirina teh kotanj je med 25 in 45 centimetri,
globoke pa so od 15 do 20 centimetrov ali pa so oznacene le s kroznimi obrisi.”

Druge kamnite stopinje imajo realne ¢loveske dimenzije, tako so npr. na Pec¢ovni-
kovi skali pri Smartnem na Pohorju vidni odtisi obeh »Kristusovih« nog, v blizini pa je
vidno tudi mesto, kjer naj bi bila po¢ivala »Bozja mati«**. Sled Marijinega stopala je bila $e
na skali ob cesti, ki vodi iz Klenika pri Vacah proti Zasavski gori (nekdanji Sveti gori).” Na
Urslji gori naj bi bila skala z vdrto stopinjo svete Ursule. Blizu vasi Viskorsa v Terski dolini
je bil kamen z Marijinim odtisom stopala ali roke. Na pobo¢ju pod romarsko Staro goro
pri Cedadu pa so po beneskoslovenski legendi na obcestnem kamnu vidni sledovi Jezus¢-
kovega stopala, Marijine roke in stopala ter prednjih nog osli¢ka, na katerem sta jezdila®*.
Pod romarsko cerkvijo Svetega kriza pri Belih Vodah je kamen s krvave¢imi stopinjami
Matere bozje, na strmi steni nad potjo pa sedi okamnela pastirica, ki je uzalila Marijo, ko
je z Jezusc¢kom potovala tod mimo.”” Primer krvavecega (ali solzecega) kamna ima $tevilne
paralele v Evropi in zunaj nje ter predstavlja kamnito gmoto ali skulpturo kot zivo bitje.

O odtisih konjskih podkev se je na Slovenskem Ze izgubila prvotnejsa razlaga in so
jih povezovali s turskimi vpadi v 16. stoletju. Na Notranjskem je bilo znano, da so na Ve-
liko Slevico /.../ nekoc¢ prisli Turki. Hoteli so v cerkev, kjer so se skrivali ljudje, domacini. Pa
se je konju turskega vojaka na cerkvenem pragu udrlo kopito. Turki so se ustrasili in niso i
naprej. Ljudje so bili reseni. Na cerkvenem pragu pa se Se danes pozna odtis konjskega kopita
/.../*® »Bikova skala« pri Pliskovici (Sezana) naj bi izpolnila razlicne dobre prosnje. Na njej
so odtisi prednjih bikovih parkljev, na katere mora ¢lovek poloziti svoje dlani.** Ponekod
drugod v Evropi (npr. na Poljskem) je odtis konjskega ali kozlovskega kopita v kamnu ve-
ljal za znamenje hudica. Prepricanje, da ima hudi¢ konjske noge, se je v Evropi utrdilo od
15. stoletja dalje. Nad Lokavcem pod vrhom Cavna je kamniti rob Konjerija (!), pod njim
pa »hudiceva skala« kockaste oblike, ki ima na vrhu priblizno 30 centimetrov velik odtis
»hudicevega parklja«. Na tem mestu naj bi hudi¢ udaril z nogo ob skalo od jeze, ker se mu
je raztrgal nahrbtnik, ko je iskal zlato. Iz odkruskov tega kamenja so danasnja melisca.*

O svetosti kamnov z odtisi govori dejstvo, da nanje polagajo razli¢ne darove in da
ob njih molijo ali prirejajo procesije. Vzidajo jih tudi v oltar ali v steno cerkve ali pa jih
uporabijo za podstavek kriza. Ob njih ponekod postavijo tudi cerkev ali samostan."' Iz
zahodne Slovenije imamo podatek, da so domacini nosili ob poletnih susah v kotanje

32 Tsti, str. 135.

* Ljupco Risteski, Etnografija na davoleska crkva kaj Vujevski kamen, Kumanovsko, Pirajhne/Pyraichmes 2
(2003), str. 281-287.

** Inf.: Franc Acko, Frajhajm.

* Inf.: Joze Sevljak, Litija.

* Metod Turnsek, Od morja do Triglava. Narodopisni zapiski iz slovenskega obrobja, Druga knjiga, V Trstu 1954,
str. 141-142.

¥ Tone Cevc, Okamnela Ziva bitja v slovenskem ljudskem izro¢ilu, Traditiones 3 (1974), str. 97-98 (st. 4.1).

3 Zlata Kastelic, Joze Primc, Krvapivc, Zbirka Glasovi, knj. 24, Ljubljana 2001, str. 102 ($t. 230). Primerjaj tudi str.
102-103 (8t. 231, 232) v istem delu.

3 Medvescek, str. 135 (§t. 117).

0 Inf.: Borut Koloini, Vipavski Kriz.

! Brzozowska, str. 390-394.
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tak$nih kamnov vodo za angele ali ptice, posrednice med nebom in zemljo. Imenovali so
jih »angelske skalice«.*?

Za razliko od »bozjega kamna« je »vrazji kamenc tisti, ki je bil povezan s hudicem
ali kak$nim drugim ljudem Skodljivim bitjem. Navadno se odlikuje po svoji velikosti, stoji
pa na neobljudenih krajih, ki so veljali za obrobne ali mejne, pogosto v vodi ali blizu nje, na
gori ali hribu, v gozdu ali na polju.* Po ljudskem prepricanju je taksen kamen nosil hudic¢
na svojih plecih, zato so na njem vidni sledovi verig ali vrvi. O vrazjem kamnu pri Mikler-
jih v Beli krajini pripovedujejo takole: »Vrag je nosil tisti kamen in iskal, kam bi ga del.
Veriga pa se mu je utrgala. Kamen je moral ostati tam in zato se tam $e zdaj vidijo koscki
verige. Spodaj na kamnu je sled, kje ga je nosil na hrbtu, okoli pa obris verige, s katero je
imel privezanega /.../«** Kamen je visok okoli pet metrov, ob njem pa je pred izgradnjo
ceste stal Se en kamen, pri katerem je bil vodni izvir. Ta kamen so pred desetletji podrli, ko
so na tem mestu naredili manj$i kamnolom, izvir vode pa je Se vedno opazen.

Med Malo Crno in Ludranskim vrhom stoji ob potoku Vragova pe¢. Nekateri starej-
§i domacini se $e danes prekrizajo, ko gredo mimo. O njej vedo povedati naslednjo zgod-
bo: »Pri kmetu Permangku je sluzil hlapec Jaka, ki pa ni bil kaj dosti veren. Na sveti vecer
sije delal cokle. Ko so se domaci zvecer pripravljali na odhod k polno¢nici, ga je gospodar
povabil zraven. Jaka je odvrnil, da bo Se prej dokoncal cokle, da bo v njih plesal. Ker je bilo
nekaj snega in do cerkve dve uri dale¢, so se domaci odpravili okrog devetih z baklami
na pot. Hlapec pa je ostal in zaklical za njimi, da jih bo z novimi coklami Ze dohitel. Delo
se mu je zavleklo tja do enajstih. Takrat je tudi sam vzel baklo, se obul in zdirjal v dolino.
Opolnodi je pritekel do Vragove peci. Na njej je sedel sam hudic¢. Jaka, ki se ni nicesar bal,
ga je vprasal, ¢e gre z njim plesat, ker ima ravno nove cokle. Hudi¢ si seveda ni dal dvakrat
reci. Pograbil je Jako in ga zavrtel. Plesala sta tako dolgo, da so se cokle ¢isto obrabile. Ko
so se ljudje vracali iz cerkve, je Jaka ves bled in z raztrganimi podplati stal pri Vragovi peci,
se tresel kot $iba na vodi in molil rozni venec. Odtlej se kamen imenuje Vragova pec«.

Kot smo ze videli, hudi¢ nastopa v razli¢nih razlagalnih (etioloskih) pripovedih.
Tako naj bi odkrhnil vrh hriba na Pohorju, kjer je zdaj Crno jezero, in ga zanesel proti
Mariboru, da bi zajezil Dravo in naredil poplavo. Pred polnoc¢jo pa mu je to preprecila
Bela Zena. Breme, ki ga je odvrgel, je hrib Kalvarija s cerkvico Matere bozje.* Drugi »hu-
dicevi« kraji so dobili svoja imena po ozkih in temacnih soteskah, kjer stojijo vrazji mlini,
mostovi ipd.*® Taksen je slikoviti Hudi¢ev stol pri slapu Pekel na Bohorju.” Domnevamo
lahko, da so bili nekateri poganski mejni, Zrtveni in kultni kamni Sele v ¢asu krs¢anstva
preimenovani v »hudi¢eve kamne«.*® Tako naj bi si na Spi¢astem kamnu v Leskovcu nad

2 Inf. Ljoba Jence v dokumentarnem filmu Med hribi kacjih glav, scenarista: Jadran Sterle in Hanka Kastelicova,
Izobrazevalni program TV Slovenija 2004.

* Brzozowska, str. 386-390. V zvezi s tem je zanimiv tudi ¢esko-nemski toponim Hollmiihle.

* Bogomira Kure, Zgodbe ne mores iz Zakla zvrnit. Folklorne pripovedi iz Bele krajine, Zbirka Glasovi, knj. 28,
Ljubljana 2004, str. 39 (st. 49).

* Jakob Kelemina, Bajke in pripovedke slovenskega ljudstva, Celje 1930, str. 308 (st. 225/1., I1.); Podobno tudi E.
Vrecko, Kako je nastal Holmec, Popotnik 1885, str. 44.

# Primerjaj: Ivan Lutterer, Rdj a peklo v toponymii Cech, Symbolae philologicae in honorem Vitoldi Taszycki, Pol-
ska akademia nauk — Oddzial w Krakowie, Prace komisji jezykoznawstwa Nr. 17, Wroctaw-Warszawa-Krakow
1968, str. 215.

4 Inf. Barbara Ternovec, Skofja Loka.

*8 Hinnerkopf, Stein, v: Handwdérterbuch des deutschen Aberglaubens, Hanns Bachtold-Staubli in Eduard
Hoffmann-Krayer (hrsg.), Bd. 8, str. 397.
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Sentjanzem hudi¢ brusil roge. Ta kamen je neobklesan, visok okoli 1,5 metra in oznacuje
staro zemljisko mejo.*

Mejne kamne so poznali tudi pastirji. Kaze celo, da so bili prav oni tisti, ki so skupaj
s svojimi ¢redami ustvarjali prve ostrejse zemljiske meje in »upravne teritorije«.* Ko so
iz Bohinja vodili ¢redo Zivine na planino Zalisc, so se ustavili na Polani (Poljani), napojili
krave in si odpo¢ili. Vodja karavane jim je ob tamkajsnjem kamnu najprej razlozil, da tod
poteka meja med dolinskim svetom »Solzne doline« in planinskim svetom »Svete plani-
ne«. Nato je sédel na kamen in med krizanjem nog (izmeni¢no leve in desne) molil ob
prisotnosti klececih ali stojecih spremljevalcev. Nato se je obrnil $e v smer planine in z
dvignjenima rokama molil, da bi pastirji z zivino lahko prili na njeno ozemlje, imeli do-
bro vreme in paso, dovolj vode in lepega vremena, zdravje ljudi in zivine in varnost pred
nesrecami na prepadnih pobo¢jih.*!

Na hribu Perun, v pogorju Mosorja med Splitom in Omisem, je bil v zemljiskem za-
pisu iz leta 1178 omenjen »zmij kamik«. To bi pomenilo »kacji/zmajski kamens, tj. kamen
Perunovega miti¢nega nasprotnika, ki se je skril na to mesto pred Perunovo strelo. Kamen
je imel neko funkcijo v zvezi s pravnim potrjevanjem zemljiske posesti. Meril je priblizno
6 x 5 metrov, unicen pa je bil v 50. letih prej$njega stoletja. Bil je del kamnitega grebena,
ki se vijuga od podnozja hriba do reke Zrnovnice. Na istem obmo¢ju obstaja tudi mi-
krotoponim »tri$¢eni kamik«.* Ker nekateri zgodovinski viri dokazujejo staroslovansko
priseganje k gromovniku Perunu in/ali podzemskemu bogu Velesu/Volosu pri vzhodnih
Slovanih, je mogoce, da je tak$na sakralna prisega obstajala tudi pri juznih Slovanih. Stara
slovenska in slovanska beseda za prisego je rota (primerjaj starocerkvenoslovansko rotiti
se, zaklinjati se, prisegati).” Prelom prisege ali krivo pricevanje kot greh obsojajo Ze Bri-
zinski spomeniki.** Taksna prisega je bila tudi del obreda ustoli¢evanja koroskih vojvodov.
Ta je Se do konca 13. stoletja vseboval trikratni obhod zbranega ljudstva okoli knezjega
kamna ob petju slovenskih slavilnih pesmi.>

Francoski slavist André Vaillant je slovensko roto razlagal kot zbor, na katerem so
se udelezenci pri prisegi postavili v krog.*® Zal ne vemo, &e je bil v sredis¢u takinega kro-
ga kdaj tudi kamen. Potrjeno pa je, da so bile prisege vedno na prostem, da bi bili lahko
price tudi bogovi, ki bi takoj kaznovali krivopriseznike. Po tem nacelu so bila pomembna
zborovanja v nekaterih slovenskih pokrajinah ob kamnitih mizah pod lipami.”” Vinodolski
zakonik s konca 13. stoletja omenja ustaljena mesta, kjer se polagajo prisege.”® Slovenski
ljudski pregovor pa pravi: »Tako imate vse odprto, kakor da bi prisegali.«** Iz rote je izpe-
ljan toponim Rotisc¢e/Rotheis blizu kraja ustoli¢evanja na Koroskem.

# Inf. Zdravko Remer, Sevnica.

50 Sergij Vilfan, Pravna zgodovina Slovencev, Ljubljana 1996, str. 62.

5! Joza Cop, O Crnem biku ali Carnem juncu, Studia mythologica Slavica 9 (2006), str. 346-347.

> Radoslav Katic¢i¢, Nachlese zum urslawischen Mythos vom Zweikampf des Donnergottes mit dem Drachen,
Wiener slavistisches Jahrbuch 34 (1988), str. 60-61, 63.

 Marko Snoj, Slovenski etimoloski slovar, Ljubljana 1997, str. 545.

** Brizinski spomeniki, Znanstvenokriti¢na izdaja, Ljubljana 1993, 1/14-15, 11/23, III/33. Primerjaj tudi: Sergij
Vilfan, Zgodovinska pravotvornost in Slovenci, Zbirka Pravna obzorja 5, Ljubljana 1996, str. 149-154.

55 Katja Skrubej, »Ritus gentis« Slovanov v vzhodnih Alpah. Model rekonstrukcije pravnih razmerij na podlagi
najstarejsega jezikovnega gradiva, Ljubljana 2002, str. 71.

*¢ Vilfan, str. 150.

%7 Isti, str. 131, 154-155, 206.

58 Skrubej, str. 171.

* Ista, str. 173.
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Podobno kot »vrazji kamen« je mejnik med dvema svetovoma »beli kamen, vendar
bolj v kozmoloskem smislu. Predstavlja sredi$ce sveta (tako kot miti¢na »svetovna gora«
ali »kamen sredi morja«). V slovanski folklori najdemo $tevilne primere predstav, da na
»belem kamnu« prebivajo Kristus in/ali svetniki. Ker je ta kamen zacetek in konec vsega,
lahko na »drugo stran« prenese tudi bolezen. Zato so beli (ali tudi raznobarvni) kamencki
velikosti oreha, prineseni iz potoka, priljubljeno sredstvo ljudske medicine. Na Banjski
planoti v zahodni Sloveniji so raznobarvne kamencke iz potoka ¢ez no¢ pustili v posodi z
vodo in jo zjutraj pili. V skladu s tem je tudi razsirjeno mnenje, da »se vsaka voda ocisti, ¢e
pretece ¢ez devet kamenckov v strugi«.

V Lucah je ljudska zdraviteljica Angela Kladnik - Jercela lajsala ka¢ji pik s kamencki
iz potoka, ki jih je najprej zagovorila in nato z njimi drgnila okoli prizadetega mesta.*
Zadrecan, zdravilec s Kolovrata nad Mozirjem, je prav tako uporabljal raznobarvne pro-
dnate kamne v velikosti oreha. Za vsako bolezen je izbral kamen dolocene barve. Cezenj
je najprej napravil kriz, nato pa z njim vlekel po bolnikovem telesu od glave do peta. Ob
recitiranju zagovora se je s kamnom dotaknil $e vseh drugih delov telesa.®’ Pomemben je
podatek iz Solcave, da so bili zdravilni le kamencki izpod mostu, prek katerega so nosili
pokojnike na pokopalisce!®> Kamen je torej simboli¢na meja med Zivljenjem in smrtjo ali
med tem in onim svetom (tako kot kamniti hi$ni prag).

Tudi v Srbiji je bila znana praksa zdravljenja s poto¢nimi kamencki »belutki«. V ne-
katerih tovrstnih zapisih je omenjeno, da je terapija potekala na pustih razpotjih, kar le se
potrjuje nase domneve o liminalni simboliki teh kamnov.®> Po nekaterih srbskih razlagah
so bili beli kamni v velikosti orehov ostanki gromovnikovih strel, ki so se zapicile v tla
in se po dolo¢enem stevilu let dvignile na povrsje zemlje. Ljudje so jih nosili s seboj kot
talismane.®* Prodnati kamni so bili tudi v severni Indiji nekaj svetega, povezani z bogom
Sivom.

»Kamni svetega Pavla« so bili najveckrat umetno narejeni in oblikovani kot kovanci
s podobo Janeza Krstnika na eni strani in reliefnim simbolom kriza na drugi strani. Na
Koroskem so modrasov ugriz zdravili tako, da so s tak§nimi »kamni« najprej krozili okoli
rane, potem pa jih polozili na prizadeti del telesa. Ob tem so ponavljali zagovor, v katerem
je bil omenjen sveti Pavel (Senpdv). To je omenjenim »kamnom« tudi dalo ime.® Ponekod
pa so za »kamne svetega Pavla« imeli kar navadne prodnate kamne, kot kaze primer Ma-
tevza Drecnika, dninarja in kocarja s Kolovrata nad Mozirjem. Omenimo $e, da je slednji
vedno zakljucil zagovarjanje tako, da je poslal bolezen v kamnolom Stoparjeve peci.®”

Poldragi kamni, jantar in kristal so imeli Ze v antiki in zgodnjem srednjem veku ma-
gi¢en pomen, zato jih najdemo tudi v tedanjih grobnih pridatkih.®® Poldragi in dragi ka-
mni naj bi po ljudskem mnenju izbolj$evali vid in zdravili o¢esne bolezni. Taksne kamne

% Aleksander Videc¢nik, RoZe in carovnije, Mozirje 1995, str. 118.

o Isti, str. 114, 117.

62 Isti, str. 137, 142.

% Pordevig, str. 174.

 Vuk S. Karadi¢, Srpski rjecnik, 2. izd., Be¢ 1852, geslo grmljeti.

% Makhan Jha, Anthropology of Ancient Hindu Kingdoms. A Study in Civilizational Perspective, New Delhi:
MD Publications 1997, str. 81.

% Videcnik, str. 138.

o7 Tsti, str. 25.

% TIva Mikl Curk, Nekaj drobcev o poznorimskem obdobju v nasih krajih, Zgodovinski casopis 51 (1997), str.
458.

187



188

Kaj raste brez korenja? O kamnih s posebnimi svojstvi na Slovenskem

so najprej zarotili in jim s tem vlili mo¢. Ponekod na Slovenskem (v Selski in Poljanski
dolini, v Skofji Loki in v Kropi) so tako od 18. do zagetka 20. stoletja uporabljali ogrlice iz
poldragih kamnov (npr. iz ahata in jaspisa) in brusenega stekla. Imenovali so jih »jagode
za 0¢i«, saj so bile navadno v obliki in velikosti cloveskega ocesa, lahko pa tudi v dimenziji
fizolovih zrn. Bolniki so ¢ez no¢ taksne ogrlice nosili okoli vratu, podnevi pa so jih polozili
v sklede, napolnjene z vodo, da so se prepojile z njeno zivljenjsko energijo.®

Iz izrocila mnogih narodov je razvidno, da je bila zelo razsirjena vera v ¢udezne
lastnosti dragulja v kacji kroni. V Bosni je bil kot amulet cenjen okovan bledo rumen
kamencek, ki so ga na rdeci vrvici nosili okoli vratu. Zanj je veljalo, da je ka¢ja krona, ki je
nastala v glavah nekaterih ka¢, ko so docakale devet let starosti.”® Po indijskih Jatakah (Ma-
nikantha Jataka, $t. 253) je kadji kralj imel dragulj, ki je prinasal jedaco in drugo bogastvo
po zeljah lastnika.”" Po nekaterih drugih starih interpretacijah je taksen kamen nastal v
gadjem gnezdu. Izro¢ilo keltskih druidov, ki ga je zabelezil Plinij leta 77, pripoveduje, da se
poleti ob doloceni lunini meni kace zberejo in se prepletejo v klob¢ic. Iz svoje sline ustva-
rijo kacji kamen (Naturalis Historia 29.12). Ta se je na Slovenskem imenoval »Zilj$tajn« in
so si ga predstavljali kot pisane kroglice, ki so bile nanizane skupaj kot molek.”

Kot talismane ali zdravilne kamne so v Srbiji uporabljali tudi kamenodobne sekire,
najdene na poljih. Skozi odprtino taksne sekire so molzli Zivino, da bi jo ozdravili. Na
Slovenskem je $e sredi 19. stoletja veljalo, da mora s svojim urinom preluknja kamne, ki
so potem obrambno sredstvo proti njej.”” Na vratih obesen votli kamen je $¢itil domace
pred moro in vedomcem.” Na Koroskem so skozi »kacji kamen« (kremenjak, ki je imel
v sredini luknjo) prelili mleko in ga dali piti otroku, ki je imel kr¢e. Tak§ne kamne so do
sredine 19. stoletja polagali tudi na mesta, kjer je ¢loveka picila ka¢a.” Kamen z odprtino
(»jamnik«) je bil ponekod, npr. v Otos¢ah pri Sezani, postavljen na hi$no streho, da je
odganjal strelo in toco, ali v hlev, da je branil Zivino pred duhovi in ka¢ami, ki so kravam
sesale mleko.” Preluknjani prodnati kamencki (z naravno odprtino) so v Angliji sluzili kot
obramba pred ¢arovnico, moro ali zlim pogledom. Ljudje so jih nosili v Zepih ali jih obesali
nad posteljami. Vecje so namestili tudi v hleve ali na hlevska vrata.”

Naravno perforirani ali umetno izklesani prstanasti kamni so bili lahko tudi vecjih
dimenzij, tako da se je skoznje lahko prevlekel ¢lovek. Znani so nam (predvsem iz starej-
$ih obdobij) na razseznem ozemlju od zahodne Evrope do Azije, povsod pa predstavljajo
simbol regeneracije. Tisti, ki se povlece skozi odprtino, je ozdravljen ali znova rojen. Po ne-
katerih razlagah je bilo mitolosko jedro teh obredov v tem, da naj bi kamen razmejeval nas
svet od onega sveta. Zato naj bi se bolnik splazil skozi vrzel v kamnu (ali tudi pod njim) v
smeri od vzhoda proti zahodu, kar je simboli¢no ponazarjalo odhod v onstranstvo. Tam je

% Rudolf Andrejka, Jagode za oc¢i, Etnolog 7 (1934), str. 183-185.

70§, Sielski, Hamajlija, Zagreb 1941, str. 24.

7t U. P. Arora, Motifs in Indian Mythology. Their Greek and Other Parallels, New Delhi: Munshiram Manoharlal
1981, str. 155.

72 ]. Tusek, Pripovedke iz Martinjverha, Slovenski Glasnik 1 (1858), zv. 2, str. 97-98.

7> Matevz Ravnikar, Pozencanove pravljice, Zbrala Marija Stanonik, Radovljica 2005, str. 75 (t. 51).

7 Franc Kotnik, Slovenske starosvetnosti, Slovenska poljudnoznanstvena knjiznica Svet, st. 4, Ljubljana 1943, str.
119.

75 Nena Zidov, Ali so metode alternativne medicine v Sloveniji res nekaj povsem novega?, Etnolog 10/61(2000),
str. 146.

76 Medvescek, str.143 (st. 125).

77 Simpson & Roud, str. 182.
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za dokaz prisotnosti pustil kos svoje obleke in se vrnil po isti poti. Veljalo je tudi, da se gre-
$niku taks$no dejanje ne bi posrecilo.” Po drugi razlagi je onkraj kamna obesil del oblacila
na drevo, da bi na deblo prenesel svojo bolezen. Po Valvasorju je bil v gozdu Medvednica
pri Turjaku votel kamen, ki je ozdravil poskodbe in bolecine hrbta.” »Votel kamenc« se je
imenovala tudi pecina na Pohorju, ki je prav tako zdravila razli¢ne bolezni tistim, ki so se
prevlekli skoznjo.**Velik prstanast kamen (amalaka) lezi celo na vrhu severnoindijskih
hinduisti¢nih sveti$¢. Skozenj poteka simboli¢ni »steber, ki se dviga proti nebu, torej je
simbol izhoda iz tega sveta in prehoda v nebesa.”

Na Cerkljanskem je ohranjeno ljudsko izrocilo o kamnu (»binklu«), ki je varoval
hio in naj bi bil v znamenju ognja (sonca), zemlje ali vode. Ce bi lastnik na tak kamen
pozabil ali ga unicil, bi propadla domacija in vse posestvo. Zato je gospodar hise svojemu
nasledniku o lokaciji kamna povedal Sele na smrtni postelji. Tujci za to skrivnost niso
smeli izvedeti. Kamen zavetnik je torej lahko stal kjerkoli na posestvu. Poseben pomen pa
so imeli tudi veliki kamni (»tro¢ani«), ki so bili vzidani v temelje stavb.®* V Srbiji je bilo
treba na vzhodni vogal hise vgraditi ve¢ji kamen in ga posvetiti s krvjo daritvene Zivali
(petelina ali jagnjeta).®
v slovenskem gorskem in kraskem okolju veliko. V njih so domacini velikokrat videli oka-
mnela ¢loveska, zivalska ali miti¢na bitja: lovca, pastirja s ¢redo, coprnico, grofico, Turke,
Francoze, »babo«, »ded(c)a« ipd. Ljudske razlage o vzrokih okamnitve so bile zelo razli¢ne.
V kamen spremenjeni svatje so si kazen prisluzili, ker naj bi preklinjali Sonce (fragment
predkricanske vere?), drugim pa se je to zgodilo, ker so zalili Boga, Marijo, svetnike, skru-
nili nedeljo ali kaksen drug praznik, ovirali zidavo cerkve, grozili duhovniku ipd. Nekateri
so bili tudi neusmiljeni (s »kamnitim srcem«!), nezvesti, krivi pric¢evalci ali pa so preprosto
okamneli od prehudega strahu.®* Motiv okamnitve po lov¢evem streljanju na Marijo ali na
njeno podobo je po mnenju Toneta Cevca verjetno poznej$a varianta zgodbe o poskusu
uplenitve miti¢ne zivali (npr. belega gamsa) in o kazni, ki temu sledi.*®

»Babe« so bile Zenski demonski liki in zaveznice mrac¢nih sil, saj naj bi po slovenskih
razlagah okamnele bodisi tedaj, ko so zasliSale cerkveni zvon, bodisi ko so poklicale na
pomoc hudica.’ Kot zascitnice planin so jih poznali tolminski in gorenjski pastirji, slednji
so jim celo darovali hlebec kruha ali krajcar, da jim ne bi $kodovale z neurjem. Rusi, Be-
lorusi in juzni Slovani so poznali kamnite antropomorfne nagrobnike, ki so jih ponekod
(npr. v Rusiji) imenovali »babe« in ob njih prosili za dobro letino in za dez. Antropomorf-
no obliko imajo tudi armenski kamniti krizi »hackari, ki izvirajo iz 8.-9. stoletja in so
prav tako imeli zdravilno in plodnostno funkecijo.”

78 Radenkovig, str. 449.

7% Johann Weichard Valvasor, Die Ehre des Hertzogthums Crain, Laybach 1689, Vol. 4, str. 560-561.

8 Trstenjak, Slovenski Glasnik 5(1860), str. 109.

81 Stella Kramrisch, The Hindu Temple, Vol. 2, Delhi: Motilal Banarsidass, str. 351-352.

82 Pavel Medvescek, Let v lunino senco - pripovedi o starih verovanjih, Nova Gorica 2006.

8 Pordevig, str. 174.

8 Cevg, str. 81-112.

8 Tsti, str. 107-108.

86 Isti, str. 91-92 (5t. 4.1-4.3), 99 (8t. 1.1).

8 Alexander A. Pancenko, Issledovanija v oblasti narodnogo pravoslavija. Derevenskie svjatyni Severo-Zapada
Rosii, Sankt Peterburg 1998, str. 186 sl.

189



190

Kaj raste brez korenja? O kamnih s posebnimi svojstvi na Slovenskem

Nekatere petrificirane strukture ne predstavljajo mitoloskih likov neposredno, tem-
ve¢ le nakazujejo njihovo prisotnost, kar smo omenili ze v primeru stopinj v kamnu. Tako
je npr. v podzemski jami pri Socerbu kamnita »postelja« svetnika, ki naj bi neko¢ tam
bival. Nekateri domacini so v tej jami nabirali bozje kamnje (rdecerjavo sigo ali kapni-
ke) in jih hranili med okenskimi krizi, da bi odvracali strelo.’® Na slovenskem Krasu so
v kamnitih tleh ponekod vidne kolesnice (sledovi rimskih voznih poti), kjer naj bi se vo-
zila Sembilja (sveti Elija) v gorecem vozu. Ze Valvasor omenja »kneZjo mizo« pri izviru
Kamniske Bistrice, pri kateri so si postregli plemigki lovci, kadar so prisli v te kraje. Ta
»miza« je bila ovalen kamen dolzine okoli 8,5 metrov, debeline 25 centimetrov in vigine
625 centimetrov, z napisom iz leta 1563. Plo$ca je bila unic¢ena konec 19. stoletja.* Blizina
vode, omemba gostije (obreda?) in bliznji kraj, kjer hudi¢ ¢uva zaklad, pa potrjujejo, da gre
zelo verjetno za nekdanji poganski obredni prostor.”® Tudi na Slovaskem stoji ve¢ skalnih
vrhov, o katerih pripovedujejo, da je tja kralj Matjaz hodil na lov in obedoval. Zato naj bi
bilo tam videti v skalo vklesano mizo.”* Merlinov vrh pri mestu Carmarthen v Walesu ima
skalo v obliki (pre)stola, ki je povezana s pripovedmi o arturijanskem junaku Merlinu. V
zvezi s tem bi lahko bilo tudi evropsko izrocilo o dolmenih, ki je spomenike v obliki miz
pripisovalo velikanom, hudi¢u ali posameznim vladarjem.®

»Kacje glave« so zaobljeni ledenigki kamni, v katere so ljudje med posebnim obre-
dom izvrtali dve luknji, ki simbolizirata ocesi. Tak§en kamen, postavljen na privzdignjen
prostor (visoko skalo ali hrib), je predstavljal nekaksno svetidce, kamor so se ob julijski
polni luni v mraku povzpeli fantje in mozje iz okoliskih vasi in prosili za dobro letino. Ta
Sega je bila Ziva Se do zacetka 20. stoletja na Trnovsko-Banjski planoti, kjer je bilo doslej
odkritih sedem taksnih kultnih mest. Ob zori so na povratku domov iskali med skalami
kacje koze, ki so predstavljale proces obnavljanja in pomlajevanja in so ostale od levitve
teh zivali. Najditelju naj bi kacja koza prinesla sreco, tako kot tudi »steniki«, okamneli
repi stoletnih gadov in modrasov. Verjeli so $e, da bi se tistemu, ki bi »kacjo glavo« skusal
odnesti, za kazen zmesalo. Trije hribi nad vasjo Lokovec se imenujejo Ka¢ja glava, Crna
glava in PeS¢ena glava.”

Ljudi so Ze od nekdaj fascinirali tudi fosili rastlin in Zivali. Hranili so jih kot okrasne
predmete, saj so pogosto imeli obliko spirale ali radialnih zarkov (amoniti, korale). Prilagali
so jih tudi v grobove pokojnikov, torej so imeli nek spiritualni pomen. Seveda smo vse do
17. in 18. stoletja kaj malo vedeli o njihovem bioloskem poreklu. V srednjeveski in zgodnji
novoveski znanosti so jih imeli za »igre narave« (lusus naturae), za produkt »visjih sil« (spi-
ritus architectonicus ipd.) ali za preostanek vesoljnega potopa.” Valvasor v svoji Slavi vojvo-
dine Kranjske (1689) opisuje, da se blizu Strahovelj nahaja v zemlji neka snov, ki je ¢rna kot

% Podatek mi je prijazno posredoval Bozo Premrl, nanasa pa se na hiSo v Socerbu 12 (Terenski zvezek 9A,
25.8.1990).

% Johann Weichard Valvasor, Die Ehre des Hertzogthums Crain, Laybach 1689, Vol. 2, str. 152 in 605.

% Anton Sivic, KneZja miza v Kamnigki Bistrici, Kamniski zbornik 9 (1963), str. 133-136; Benjamin Stular, Ivan
M. Hrovatin, Slovene Pagan Sacred Landscape — Study Case: The Bistrica Plain, Studia mythologica Slavica 5
(2002), str. 57-58.

°! Jan Komorovsky, Kratochvil'ne pribehy krdl'a Mateja, Bratislava 1972, str. 51-54.

°2 Erich Wimmer, Grab, Grabwunder, v: Enzyklopaedie des Maerchens, Bd. 6, Berlin-New York 1999, str. 32.

% Niko Kuret, Praznicno leto Slovencev, knj. 2, Ljubljana 1989, str. 385.

°t Herbert Hagn, Maria-Ecker-Pfennige-Versteinerungen aus dem Chiemgau als Wallfahrtsandenken, Volk-
skunst 2 (1979), st. 3, str. 167.
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zemeljsko oglje.”” V lekarnah so jo imenovali »zmajeva kri«, najbrz slede¢ nemskemu izrazu
»Drachenblut«, na Kranjskem in Koroskem pa tudi »premogova kri«.*® Beseda »premog« je
na Slovenskem v preteklosti oznacevala tudi zmaja. K tej asociaciji je prispevala ljudska raz-
laga, da zmaj zivi v kamniti notranjé¢ini zemlje. Paralelo temu najdemo tudi v romuns¢ini,
kjer je ljudski izraz za zmaja (verjetno prevzet iz slovanskih jezikov) »kamen.

V Dednem vrhu pri Kr$kem je bila $e nedavno Ziva vera, da so okamnele skoljke iz
rodu Cardium, ki so jih kmetje nasli v zemlji, srca ¢arovnic, ki so bile sezgane na grmadi.
Te skoljke so podobne ¢loveskemu srcu in so zato tudi dobile tako ime. Ce tak$no srce
polozi$ v levi kot bivali§¢a ali hleva in na dan najdbe vsako leto opravi§ molitev za duso
¢arovnice, je tvoj dom varen pred strelo. Iz teh fosilov so pripravljali tudi zdravilo za zivino,
kadar se ji je zaprla voda; tedaj so jih zdrobili in prah prekuhali v mleku in studen¢nici. V
Istri pa je bilo razsirjeno izrocilo, da so z velikimi petrificiranimi hi$icami morskih jezkov
nekdaj pogani kamenjali in ubili svetega Stefana.””

Na praznik svetega Stefana, 26. decembra, je bilo na Slovenskem znano trosenje
blagoslovljene soli po poljih in vinogradih.”® Na ta nacin naj bi bili povecali rodovitnost
zemlje in prepredili $kodo ob neurjih. Ce so tega dne ljudje in Zivina pojedli malo »Ste-
fanove soli«, so si — po tedanjem prepricanju - za tisto leto zagotovili zdravje. Zato so jo
uporabljali tudi pri zdravljenju bolnikov in ob slovesu od umirajocih. Kot simbol rodovi-
tnosti so jo dajali v shrambe ali med denarne prihranke.”” Z njo so posolili meso zaklanega
prasica in tele, ki je Sele prislo na svet.'”® Te prakse spominjajo na Ze omenjeno potresa-
nje kosckov svetega kamna in zauzivanje kamnitega prahu, zato jih lahko razlagamo kot
odgovor krs¢anske Cerkve na poganski kult kamnov. To potrjuje tudi ljudsko enacenje
izrazov »kamen svetega Stefana« (tj. kamen, s katerim je bil ta svetnik kamenjan) in »sol
svetega Stefana«,'” Po slovenski ljudski pesmi je svetnik spremenil kamnito gomilo nad
svojim grobom v kapelico in »kamnito sol«:

Zvecer je bla groblja kamnja,
zjutraj je bla kamnitna sol:
»Na moj god dan bo Zegnana.«'%

Tudi drugod v Evropi je veljala sol za svéto. Ker naj bi imela apotropejske lastnosti,
so jo polagali na jezik novorojencem ali jim jo prilozili ob krstu, jo trosili v Zepe novoporo-
¢encev ali v ¢evlje popotnikov (za sre¢no pot), ali pa so jo v isti namen uporabili ob vselitvi
v hi$o ali stanovanje, ob zgraditvi novega vodnjaka ipd,'” Kot prvotna substanca je bila
cenjena tudi v evropski alkimiji (enako kot zlato) in je ponazarjala sredisce stvarstva.'*

% Johann Weichard Valvasor, Die Ehre des Hertzogthums Crain, Laybach 1689, Vol. 1, str. 152 in Vol. 3, str. 428.

% Kelemina, str. 244 (5t. 176).

%7 Rajko Pavlovec, Zmote in zablode v paleontologiji, Proteus 51 (1989), str. 301; isti, Ljudsko verovanje v terciar-
ne fosile, Proteus 40 (1978), str. 195; B. Bar¢i¢, Hlibci sv. Stipana, Istarska Danica 1951, str. 55-58.

% Rado Radescek, Slovenske ljudske vraze, Ljubljana 1988, str. 346.

% Alenka Goljevicek, Mit in slovenska ljudska pesem, Razprave in eseji 25, Ljubljana 1982, str. 116-117.

1Kotnik, str. 56.

"""Helmut Hiller, Sve o praznovjerju, Zagreb 1989, str. 166-167.

192Karel Strekelj, Slovenske narodne pesmi, zvezek 1, V Ljubljani 1895-1898, str. 596 (st. 633).

19 Medvescek, Let v lunino senco.
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Pokop pokojnikovega trupla v skalnati jamski votlini nam je znan ze od samih za-
Cetkov ¢loveske zgodovine, kar je pozneje dalo tudi navdih za gradnjo megalitskih grobnic,
piramid, katakomb, nekropol, mavzolejev in drugih kamnitih gradenj. Te naj bi pokazale
pomembnost preminulega na tem in na onem svetu. Privilegij te vrste seveda ni pripadal
veliki vecini ljudi brez imenitnega imena in porekla. Zato so postala skromna posmrtna
obelezja slednjih (lesena ali kamnita) kmalu neprepoznavna in zapisana le v spominu po-
tomcev. V Sloveniji o tradiciji kamnitih nagrobnikov Se ne vemo veliko, njihov pojav pa
postavljamo v pozni srednji vek, v povezavi z ambicijami fevdalcev in bogate¢ih mes¢anov.
Zanimivo, da ima castitljivo starost nagrobnik mariborskega judovskega rabina Izraela
Isserleina s konca 15. stoletja, ki ga hrani Pokrajinski muzej v Mariboru. V zavesti ljudi so
nagrobniki postali bivali§¢a rajnikov, kar je v slovenski kolektivni zavesti Se danes moc¢no
prisotno.

Prastara je tudi misel, da je kamen, kakrsenkoli Ze, pomenil breme, ki naj mrtvega
(in njegovo duso) zadrzi v grobu. To je veljalo zlasti za duse, ki niso nasle pocitka ne na
tem in ne na onem svetu, za samomorilce in za tiste, ki so docakali nasilno smrt. »Na
Spodnjem Stajerskem /.../ aste Slovenci Se zdaj spomin na tiste, ki so izgubili Zivljenje
po kaksnem nesrecnem nakljuc¢ju ali jih je pokoncala moril¢eva roka. Take spomenike
najdemo povsod po gozdovih in na samotnih poteh. Na ono mesto, kjer je padel popotnik
v prepad ali je bil ubit od razbojnikov ali pa ga je doseglo tajno mascevanje, vrze prvi
mimoido¢i nekaj kamenckov, da se dusa pokojnega ne bi vracala iz groba. Ker je ta vera
splo$no razsirjena in opravi vsakdo, kdor pride mimo, to delo, narastejo ti kupi s¢asoma
do dokajsnje velic¢ine. Groza obhaja popotnika ob teh grmadah, leze¢ih kje v divjem gozdu
ali pa na vdrtih bregovih kake loznice /.../«'%

Fran Levstik je leta 1858 popisal, kako je nedale¢ od Litije videl »tri grmade eno za
drugo« in nadaljeval: »Po slovenski zemlji je navadno, da se mece na tako mesto, kjer je
kdo z nesre¢no smrtjo umrl, vejica ali kamen ter se govori: 'Bog se usmili tvoje duse!' /.../
Narod sploh trdi in veruje, da se ne sme raznesti ali zapaliti dracje, ki lezi v Zalosten spo-
min, ker bi mrtvec na onem svetu potem ne imel pokoja: hodil bi strasit in klicat, dokler bi
zopet ne dobil novega kupa.«'

Najstarejsi takSen zapis poznamo iz Istre. Zapustil nam ga je G. E. Tommasini v 17.
stoletju; »Tja, kjer so koga ubili, mecejo kamenje: kdor gre mimo, vrze enega, in ¢e je to ob
javni cesti, se kmalu nabere velik kup, namesto da bi, kot v Italiji, tam postavili kriz, to pa
naj bi poceli zato, da bi se teh mrtvih spomnili in zanje molili, saj, ko vrzejo kamen, prosijo
za vecni njegov pokoj ali kaj drugega. Pa tudi hudobna ni misel, da se s kupom kamenja
postavi pomnik ostudnega umora, zloc¢ina, e kako $kodljivega ¢loveski naravi.«'*” Srbi so
na enak nacin delali gomile ali prokletije in s tem obsojali neznanega krivca (pozigalca,
tatu ipd.). Na dolo¢enem kraju so postavili lesen drog. Na to mesto so mimoido¢i metali
kamne, ob tem pa izrekli kletev, ki naj doseze krsitelja.

Na mestih, kjer je kdo umrl ali je bil usmrcen, so ljudje seveda postavljali tudi spo-
minska obelezja v obliki krizev in stebrnih znamenj. Urbar Sempetrske cerkve iz leta 1517
v ljubljanskem Mestnem arhivu omenja, da je stal na sedanjem Friskovcu kamniti kriz, pri

19 Johann Gabriel Seidl, Sagen aus Steiermark (hrsg. Von A. Schlossar), str. 74; cit. po: Kelemina, Bajke, str. 159 (st.
104).

196 Fran Levstik, Martin Krpan. Popotovanje od Litije do CateZa, uredil, spremno besedo in opombe napisal Blaz
Tomazevi¢, Knjiznica Kondor, zv. 20, Mladinska knjiga 1984, str. 43-44.

17 Giacomo Filippo Tommasini, Zgodovinski komentarji o Istri, Ljubljana 1993, str. 59-60.
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katerem so obglavljali zlo¢ince.'”® Krvavo znamenje pri Kamniku prav tako stoji na kra-
ju, kjer so izvrsevali krvne kazni in pokopavali obsojence. Ljudsko izrocilo trdi nekoliko
drugace: da je spominski kamen za svojo umorjeno hcer leta 1510 postavil neki kmet iz
Podgorja.'® Lastniki gradu Hrastovec pa so leta 1665 ob cesti proti Lenartu dali zgraditi
kamnit spominski steber za obsojenko, ki so jo tam obglavili.""°

Sredi$¢e nasih kamnitih krizev je predvsem na Krasu, delno tudi na Stajerskem. De-
limo jih na nagrobne, obcestne in mejne. Vcasih je tezko opredeliti tip in namen taksnih
znamenyj, saj tudi spominski in nagrobni kamni lahko stojijo na meji, torej na »nikogar$nji
zemlji«.""" Nagrobni krizi so npr. stara kuzna znamenja (»kuzni krizi«, »pomorni krizi«),
ki stojijo ob prometnih poteh in sporoc¢ajo mimoido¢im imena pokojnih, ki so tam poko-
pani."? Lep primer mejnega kriZa je tisti, ki ga je $kof Hren dal postaviti na Crnivcu kot
znak meje med Kranjsko in Stajersko in ga je nekaj let zatem, leta 1611, znova posvetil.'"*
V to skupino bi lahko uvrstili $e zaobljubne (votivne) krize, ki pa so na Slovenskem redki,
saj so v ta namen gradili predvsem kapelice. Nekateri stari votivni krizi spominjajo $e na
¢ase turskih vpadov, tako npr. »Pinterjev kriz« v Srzevici pri Ponikvi na Stajerskem'* ter
Turski znamenji pod Svetim Primozem nad Kamnikom in pred Novo vasjo nad Visnjo
goro.'” Bozjemu ali svetni$kemu ¢udezu je bila posvecena Turska kapela med cerkvijo in
danasnjo Zeleznisko postajo v Hocah: le do tod naj bi namre¢ Turki privlekli ugrabljene
zvonove.''¢

Znamenja v evropskih dezelah se po mnenju Marijana Zadnikarja »niso /.../ pojavi-
la nenadoma in skoraj gotovo je, da le kot razvojna stopnja nadaljujejo tradicijo oblikovno
sorodnih in funkcionalno podobnih starejsih spomenikov.« Pri tem nakaze primerjavo s
»prastarimi, pokon¢nimi in stebrasto oblikovanimi kamni, ki so imeli nekdaj kultni po-
men in si je ponekod moralo kr$¢anstvo Se v visokem srednjem veku prizadevati, da bi
ljudi odvrnilo od njihovega malikovanja /.../ Postavljali so jih znova na prastara kultna
mesta in zato se marsikdaj cudimo, ¢emu neko znamenje na kraju, ki se nam danes zdi
povsem nepomemben.«'”” Omeniti je treba tudi ugotovitev Gorazda Makarovica, da ne-
katera znamenja, ki stojijo na zemlji$¢ih kmetij in so po njih v¢asih dobila tudi ime, veljajo
v vaskem okolju $e vedno za skupno last in ne za last kmetij, ki jih oskrbujejo.'® S tem se
spet vra¢amo k nasim kamnitim temeljem in lahko v poglavitnih potezah sklenemo krog
mitolosko relevantnih predstav o kamnih v slovenskem kulturnem okolju.

1% Marijan Zadnikar, Znamenja na Slovenskem, Ljubljana 1964, str. 21.

19 Emilijan Cevc, Umetnostnozgodovinsko pricevanje znamenja v Vol¢ah, Varstvo spomenikov 3 (1950), str.
139.

110 Zadnikar, str. 81.

"' Prim. Eva Necasovd, Kiizove kameny a kamenné kiiZe okresu Blansko, Muzeum Blansko 2001, str. 3-4.

112 Zadnikar, str. 68, 70-71, 75, 79-80.

113 Isti, str. 20.

14 Isti, str. 77.

115 E. Cevg, str. 139.

116 Inf.: Tone Petek, kustos Pokrajinskega muzeja Maribor.

"7 Zadnikar, str. 17.

"8 Gorazd Makarovi¢, Slovenska ljudska umetnost. Zgodovina likovne umetnosti na kmetijah, Ljubljana 1981, str.
106.
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What Grows Without Roots?
Stones With Special Characteristics in Slovenia

Zmago Smitek

It is quite surprising how little has been known, both in Slovenia and elsewhere,
about stone and petrified structures of different forms and sizes, ranging from a grain of
sand to large rocky formations, which have mythological, religious, healing, fertility, pro-
phetic, protective as well as memorial, glorifying, and symbolic meanings and functions;
these make them different from other, “ordinary” stones. There have been, however, some
recent studies on this subject, either in view of new findings or due to more systematic
examinations of older and often overlooked sources. It is quite interesting that parallel
processes are taking place, although quite independently from each other, in other Slavic
countries and in many others. This presents a possibility for comparative studies and for
the preparation of uniform terminology and typological classification. It also opens up a
promising prospect of interdisciplinary cooperation of ethnologists and anthropologists
with archaeologists, geographers, geologists, Slavicists, art historians, and others. It cer-
tainly seems that we are now able to deal with this complex topic and illustrate its many
categories with some examples from Slovenia as well as from, to a certain extent, its neigh-
boring countries and even further beyond.

The subject has been divided into the following thematic units:

- Traditional lore of stones that grow from soil like living organisms

- Stones as a connection between the sky and rain (water, spring). Connected with
this are stone axes flung on earth in the form of lightning by the Thunderer

- “Sacred” stones and their function in ensuring fertility

- Stones with depressions: human, divine, saintly, animal, demonical (diabolical)
footsteps and imprints of other bodily parts on rocky surfaces

- Stones and rocky formations shedding tears or drops of blood

- “Devil’s” stones as liminal symbols - since at midnight they are carried around by
the devil; as they are positioned near rivers or brooks; as they designate land boundaries

- Stones marking locales where oaths had been taken

- “White” stone as cosmological milestone; use of white or multicolored pebbles in
folk medicine

- Semiprecious and precious stones, amber, and crystal, their significance in human
conceptions about the afterworld, and their use in folk healing

- Beliefs in the “snake” stone (i.e. a jewel from a snake’s crown) and their origin in
antiquity

- Perforated stones as a means of regeneration of humans and animals (pulling a
sick person or animal through an opening in such stones, wearing of perforated stone
amulets, etc.)

- Stones as protectors of house and property (cornerstones, etc.)

- Petrified humans and animals. Stone “hags” and “snake heads”

- Fossils

- Rock salt and its productive connotation (St. Stephen’s salt in western Christianity)

- Stone tombs, tombstones, stony sepulchral mounds (for those who died an un-
natural death)



Zmago Smitek

- Small Christian chapels and stone crosses as markers of catastral boundaries, vows,
etc. Their development from simple stone structures

The mythological core of traditional lore about stones is closely intertwined with
some other areas of traditional culture (religion, rituals, folk medicine, etc.) that cannot
be excluded from this study. Since such beliefs have not yet been completely forgotten in
rural parts of Slovenia the above categorization can be supplemented by additional data
and categories as research progresses.
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«Kypuna He nTuna...»
IleMOHONMOrN4YeCcKasi OpPHUTOIOTUS B
KPOCCKY/IBTYPHOM IPOCTPAHCTBe'

Onvea benosa, Bnaoumup Ilempyxun

The article is devoted to the comparative analyses of mythological motifs spread in the
folk Slavic and Jewish traditions and connected with the beliefs about the bird-like demons.

The authors examine the legends and superstitions from the regions of close ethnic-
cultural contacts, such as Western Ukraine, Western Belarus, and Poland, where the Slavic
tradition had long-lasting interconnection with non-Slavic cultures. The aim of the investi-
gation is to find parallels with the Slavic folklore evidences of bird features, which are attrib-
uted to some supernatural creatures in folk culture.

In particular folk beliefs about the bird-legged demons, which can be identified by their
footprints, may have their roots in the Talmud tradition. We can suppose that these motifs
came to the Old Russia literature (treatises against the pagans) through the Byzantine media-
tion. As for the Ukrainian and Byelorussian folk beliefs about the bird-like demons, some of
them could have been borrowed from the folklore of their neighbors - the Jews.

This investigation was made in the framework of the research project “The Slavic
Mpythology: Results and Perspectives of Interdisciplinary Studies” supported by the Russian
Foundation of Basic Research (grant 06-06-80095).

B cucreme TpafuIMOHHON TYXOBHON KY/IBTYpPbI CYLIECTBYeT 00/1acTh, OCOOCHHO
OTKpBITas IJIs1 3STHOKY/IBTYPHBIX KOHTAKTOB. TO 00/1aCTh HAPOIHON IeMOHONIOIMH: [IO
HalVX JHeil (ONbKIOPHBIE TeMOHOIOTMYeCKUe MPeCTaBIeHNA COXPAHAIT XapaKTep
aKTya/IbHbIX BEepOBaHMII, IeMOHCTPUPYA HE TONBKO YCTONYMBOCTD apXadecKuX Mofie-
JIell B HAPOJHOM CO3HAHMY, HO U JOCTATOYHO aKTVMBHBI OOMEH IIepCOHAXKaMI U Bepo-
BaHVAMM B IIOJIM9THNYECKUX perroHax (06 aToM cM. Takxe: bemosa, [lerpyxun 2002).
Yro KacaeTcs CIaBAHCKOI VI eBPeNICKOI TpafjuLMil, HeCMOTPs Ha IIyOOKue pa3indys B
pasHbIX chepax HapOFHOI KY/IbTYPbI, B cpepe HAPOLHOIN JeMOHOIOTUY KaK pa3 U OCy-
I[eCTBIIACTCA MEXKKY/ITYPHBII IMAJIOL, B KOTOPOM 06€ CTOPOHBI IIPOSBILAIOT B3aVMHYIO
3anHTepecoBaHHOCTh. Ha aTy ocob6eHHOCTD 00paTim BHuManue eme I1.IT. Yy6nnckmit,
TOBOPMBIINIL O CXOICTBE B JeMOHOJIOTMYECKUX IIPEACTABICHNAX YKPAUHIIEB I eBpeeB —
Yy6uncknmit (1872: 58) u C.A. AH-ckmil, HOfYepKUBABIINIL, YTO HU3ILIAA MUDOTIOTHS, 110
CYILIeCTBY, He 3HaeT KoH(peccuonanbuplx rpanny (EHC: 434). VIMeHHO 3TOMY aclexkTy
OBITOBAHMS CNIABSAHCKUX M €BPEVICKUX JIeMOHONIOIMYECKNX CIOXKETOB U IIPeNCTaBIeHNI
MIOCBAIIEHA HAIlla CTAaThs.

! PaboTa BBIIIONHEHA B PaMKaX MCCIIEOBATEIbCKOTO MpoeKTa «CnaBsAHCKas MUPOTOTUA: UTOTU U HePCIeKTH-
BBl MEXX/VICUUIIIMHAPHBIX MCCIE[OBAHNIT», TTOAepKaHHOTO Poccuitckum GpoHIOM (yH/IaMeHTaNnbHbIX UC-
cnepoBanmii (mpoext 06-06-80095).
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«Kypnia He mTmia. ..». JleMoHOMOTIYecKas OPHUTONOTUA B KPOCCKYIBTYPHOM IIPOCTPAHCTBE

B xavecTBe HaIJIAJHOTO IIpYMepa YKa>KeM Ha IIPAKTUKY IPUCIIOCOOIEHNA CIaBsIH-
CKOTO VIMeHM JyIA 0003HaueHNUA JJEeMOHOIIOTMYECKOr0 IIePCOHaXKa B eBPEICKON TpamM-
nyi. ITo moBepbAM MONBCKUX eBpeeB, IPOKIIATHIN 4e/IoBeK MOCIe CMePTU CTAHOBUTCA
3MOpOLl — BPEOHOCHBIM 3JIBIM IYXOM. 3Mopa (zmora) IOsABIAeTCA B BUJie KOTa, ITeTyXa
(Kypubl), KPBICHI, XOPs; JYIIUT XOTOCTBIX MY>KYIH, BBICACBIBAET Y JIIOfiell KPOBD depes
cockn Ha rpynu (Lilientalowa 1905: 150). IIpucTpacTtyie feMOHa K XOJIOCTBIM MY>XXYUHAM,
OYeBUJIHO, BbIfIaeT B HeM TpaHcdopMaluio obpasa JInamnt?, ofHaKo UM CBOE MePCOHAX
HOIYYWT, BUAVIMO, II0 @HAJIOTUU CO CBOUM C/IaBSHCKMM COOPAaTOM — IIpefCcTaB/IeHNUA O
3Mope (cp. mpacnas. *mors ‘cMepTh’), MU(OIOTNYeCKOM IepCOHaXe, KOTOPBII AYLINT 1
MYYNT CIIALIETO YeJIoBeKa, IIMPOKO ObITYIOT Ha Teppuropuu [Tompimm (mogpobHee cM.
CII 2: 341-344; cp.: Trachtenberg 2004: 36 {I.).

MbI He cTaBWIM CBOEN L|eIbI0 CMOZE/IMPOBATb HEKYI0 €[VHYI0 NMapajurMy i
OIVICaHMsA B3aVIMOOTHOIICHMII IEMOHO/IOTMYECKIX 9JIEMEHTOB COCEACTBYIOLINX KY/IBTYP;
Hamra pabora, ckopee, IIpefcTaB/AeT OO0 MOIBITKY HAMETUTb HEKOTOpPble 3Ha4/Mble
HO3MIVY, B KOTOPBIX ZeMOHOJIOTMYeCKIe BepOBAHMA OLHOI TPafuLMy 0OpEeTaIoT aKTy-
QJIPHOCTD JI/I HOCUTeJIEN IPYTOJi TPaAMIIUI, Y HAYVHAIOT pPab0TaTbh MeXaHI3MbI B3aMIMO-
obmeHa HOIBKIOPHBIM MaTepuaaoM (IPefCTaBsieTCs, YT0 0OMEH HeMOHOIOTMYeCKIMU
CIOKeTaMV/MOTUBAMI ¥ IIEPCOHKAMU MMeeT TY JKe IPUPOLY, 9TO U 0OMEH Marm4ecKu-
MU U KOJIOBCKVIMY IIPAKTUKAMM).

MoTuB, cCTaBIINIT LIEHTPAIbHBIM B 9TOM VICCTIEJOBAaHUM — 3TO IPEACTaBIeHN 00
OPHUTOMOP(HOM 0O/INKe JEeMOHIYECKUX CYLECTB eBPeIICKOI U CIIaBSHCKON TPamgyIiL.
OCHOBHOI MaTepual, MOCTYXVBIIMIT 6a3011 JyIA HAalllero MCCIefoBaHys, ObUT 3aduk-
CMPOBaH B PErMOHAX TECHBIX STHOKY/IBTYPHBIX KOHTAKTOB, IJie C/IaBSAHCKAas TPagyuLuA
TOJroe BpeMs B3aMMOJIe/ICTBOBaJIa C MHOC/IABAHCKUMY (3amaHas YkpauHa u 3anagHas
Benopyccus, Ilonpiua).

JleMOHBI Ha «KypbMX HOXKKax». [IpencraBnenns o ToM, YTO eMOHBI BMECTO CTYTI-
Hell MMEIOT ITUYbY JIAIIbl, ¥ IOTOMY OCTABJIAIOT XapaKTepHbIE CTIEMIbl, IO KOTOPBIM BCET/a
MO>XHO OIIO3HATD IIPMIIE/IbIIA M3 MHOTO MUPA, ITYOOKO YKOPEHEHBI B €BPEIICKOI Tpaiy-
v, O6mikoM nTuiel B TanMype Hafiensanach 1 «KpbutaTas» Jiwmrt (tpakrar Huppna 246;
cp.: MHM 2: 55), 4eit 06pa3 BOCXOAUT, B CBOIO OYepelib, K IIYMEPCKOIl KPbIIATOI IeMO-
Hute JIumuty: cp. ee usobpaskennue, gatupyemoe II ThIC. 10 H.3., C COBUHBIMM KPbIIbSIMU
Y ITMYbYMM JTallaMU, CTOSIel! Ha ABYX JIbBaX ¢ coBaMu IIo cropoHam® (Paccen 2001: 104,
puc. 22; TTarait 2005: 240; cXOEHBIT OO/IUK MMeeT aKKafiCKue ausy, aunumy u lamawmy,
IeMOHBI 1 Yy[JOBUILe, Bpefsliue poxxeHunaM — cp.: bamx 2001: 99-102). My»xckum aHa-
soroM JIvnT B anokpuax 1 TaIMyAUIecKIX JTereHax (BaBUIOHCKas arajia) BLICTYIIAeT
uHorAa I1asa geMoHoB Acmogeit. B xuure Tosut (I11,8; VI, 14) on mpecrnenyeT m1060BbI0
Cappy, noub Paryma, y61Bas, OfHOTO 3a [PyIUM, CeMb ee My>Kelt, IIoka ToBUT B 6pauHyIo
HOYb He U3TOHAET €T0, 1 TOT yneTaeT B Erumnert. B 3sHaMeHNTOI TaIMy/IMIeCKOI JIETEH/ Ie O

2 CrepyeT OTMETHUTD, 4TO 06pa3 JIMINT HaXOAM/I COOTBETCTBMA B Pa3HBIX KY/IbTYpPaX, B IIEPBYIO OYepeNb — B
AQHTUYHOIL: yKe B 616/eiickoM repeBofie VlepoHnMa OHa OTOX/eCTBJIEHA C /TaMIeil, HOYHBIM JIyXOM, Ty0s-
MMM JIeTeil ¥ BbICAChIBAIOLIMM KPOBb y foHomreit (cp. MHM. T. 2: 36, 55). Y naponos EBporibl, BK/mogast 10K-
HBIX CTaBSH, TaMIS aCCOIMMPYETCA C HOYHBIM «KOIIMapoM», Mapoit (Mopoit), crpuroit (cp. Caji 7eMOHOB:
165-167); B cpefiHEBEKOBOIT 3aI1aTHOEBPOIICIICKOIT IeMOHOMOT!M JIMIUT ¥ TaMUM COOTBETCTBYET CYKKYO.
CoBa - HOYHas NTHUIIA, KaK U JININT — HOYHAsA JeMOHMIIA; aKKa/ICKOe JIM/TY 03HAaYa/I0 HOYHOTO JIeMOHa, 6po-
JAYEro MOKOIHMKA yMepIIIero 6e30padHbIM, 11 TaKxKe «HOUb»: EMenbsanoB 2003: 43.
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Conomone u Acmopiee (Tpakrar [nrTun 68a), rimaBa eMOHOB OOMaHBIBAET Ljapsl, IPUHMN-
Mas ero OO/IMK U 3aHUMasA ero MeCTO BO ABOpILie, IToKa CONTOMOH IIPUHYXK/IeH CKUTAThCA
HymyM. Mygapenpl CuHenproHa oOpallaloT BHYMaHMe Ha pedy HUIETO Y Y3HAIOT, 4TO
CaMO3BaHel] COKUTEIbCTBYET C LIAPCKUMI XKeHaMU B HEYPOUHOE, C TOYKY 3peHMA TPai-
1M, BpeMsi U rocsraeT gaxe Ha Bupcasuio — matb Conomona. Kpome Toro, oH HUKOrIa
He pa3yBaeTcs: TOIfa MyApelbl yOexxjaloTcs, 4To Ha IpecTole — 000pOTeHb, Befb Y Jie-
MOHOB — IleTyIIHble Horu. OHY MOXUINAT ¥ AcMopes nepcTeHb COTOMOHA, TIepefaloT
VICTMHHOMY 1JapIo, 1 ieMOH, yBuzieB Co/IOMOHa, yrneTaeT. Llapb 3aHMMaeT IpecToI1, HO ero
He ITOKMIAIOT HO4YHble cTpaxu (cp. Becenmosckumit 2001: 148-149; The Book of Legends:
130, Ne 122; Mimekor Yisrael: 50, Ne 28).

B Tpakrare bpaxot (6a) ckazaHo: «Ec/y KTO-TO X04eT yOenUTbCA B IPUCYTCTBUN
IEeMOHOB, TO C/IeyeT B3ATb IIeIle]l U IIOCBIIIAaTh BOKPYT KPOBATY, X YTPOM OH YBUJUT He-
4TO Bpofe c/effoB HeTymmHbIX 1am» (The Book of Legends 793: 35; cp. EHC: 438).

JIro60mbITHAS TUIIOTIOTMYeCKas IapajlIeNib K 9TOMY Ta/IMYAUYECKOMY CBUMICTEIIb-
CTBy 6blma 3admkcupoBaHa B ykpanHckoM Ilomecwe. Tak, B 6pumnuke us ¢. Hobenn 3a-
pedHeHCcKoro p-Ha POBEHCKO 0071 TOBOPUTCSA, YTO [IeMOHa, IPMHMMABIIEro Ha cebs
00/IVIK IIOKOJTHOTO MY>Ka I HaBellaBIIero BIOBY, YAAI0Ch OII03HATD KaK pa3 I10 HeoObIY-
HBIM («IeTYIIMHBIM») CIefjaM: 3HAIoIIe IO I0COBETOBA/IN XKEHIVHE IOChINIATD Iie-
CKOM IIOJI B JIOMe — «TO II00QubIll, XTO 10 Tebe XOAbITD. VI 0T, TO 6y/IbI HOTM II9YHAYLIE,
II3TYXOBBIe [YBUAUIID, KTO K Tebe xonut. V BoT 6bUIM HOIM (T.€. CIefbl) IeTYIIMHbIE]»
(Buuorpagosa 1997: 61). DTOT CIKeT CTOUT OCOOHAKOM Cpefyl MHO>KeCTBa IPYTUX Cla-
BAHCKVX PaccKa3oB 00 y3HaBaHMM IIPUCYTCTBUA HEUYVICTON CUIBI II0 OCTAaBJIEHHBIM €10
cnefaM. MOTUB OTUYBUX CTIEf[OB, OCTABIEHHbBIX XOISYMM HOKOMHMUKOM (T.€. leMOHMYe-
CKMM CYIIeCTBOM), COMIDKAET IIOJIeCCKUI MEMOPAT C eBPEICKMMI JIeTeHJaMI O ABJICHNUA
IeMOHOB. BO3MOXXHO, Ilepel; HaMu IpuMep ajallTaliui eBPeiCKOro cioxkera GoIbKIop-
HOI Tpajiniueil PoBeHIIMHBI, KOrzia 06pa3 BepXOBHOTO JleMOHa ACMOJies1 OKa3ajIcsl CHI-
JKEHHBIM /10 00pa3a 06bIKHOBEHHOTO XO/IsT9€T0 IOKOVHMKA.

Cpenn mepcoHakelt eBpeicKoit (pombKIOPHOI HECKa304YHOIT IIPO3BI CIIEMbI, T0XO0-
KVIe Ha CJIefIbI JIall OTPOMHOI IITHIIBL, OCTaBIIAeT nocie cebs nanmyx (EHC: 123), ntuubn
HOTY MMeeT Y IeMOHIYECKOe CYLIeCTBO XaliHamym, IOBepbs 0 KOTOPOUI OBITOBA/IN Y eB-
peeB Morunesckoit 1 Munckoi rybepanmit. XaitHaTyM — 6e300pa3Has >KeHIIUHa C pac-
IYLeHHBIMI BOTIOCAMU, CTPALIHBIM JIMIIOM, Ye/IOBEYEeCKVIM TY/IOBUIIEM, ITUYbIMI HOTa-
MU 1 KmoBoM. OHa IPUXOAUT B JOM, T/ie TOJIBKO 4TO POLVICA peOeHOK, YTOOBI YOUTD ero;
W1t obepera Ha IIOpore KOMHATBI CTaBAT KYPUIbHUIIBL, B KOTOPBIX 3aKUTAIOT KYCOYKU
IIKYPBI VIV BOTIOCHL, BEIpe3aHHbIe «baaleMoM»-3HaxapeM. PacckasbIBai 0 HEKO SKeH-
I[VIHe, TIeBIIEN IeTYXOM II0 HeCKO/IPKO YacoB B JIeHb. DTO IPOU3OLIIO C Heil OTTOrO, YTO
OHa BIJIe/Ia XallHAaTYM, IIOC/Ie 4eTo ee peOeHOK yMep, a caMa OHa C TeX IIOp OT UCITyTa I0eT
IeTYXOM U IIOCTEIIeHHO IIpeBpalljaeTcA B TAKYI0 e xatinamym (Apxus VIHCTUTYTa 9THO-
norvin u anTpononoruu PAH, xon. OJIEAD, n. 381 (A. Qununos. XymoxecTBeHHOE TBOP-
4ecTBO Oe/IopyccKux eBpees; Mail 1891), 1. 2506-26). BeposATHO, nepen HaMy MO3IHAA
TpaHchopMalus MpencTaBIeHuil 0 3100HOM jeMoHuIe JINanT, HAaHOCsIIEl Bpe HOBO-
POXIEHHBIM MIaJieHIIaM. VIMA 1eMOHONIOrMYeCcKOro epCcoHa)Ka — XauHamym — 110 Beell
BUIMMOCTY, MO)KHO COOTHECTH C «Xa-alH aTyM» (ain atum), 6YKB. «3aKpbIThIe I7T1a3a» (3a
9TO YTOYHEHNe aBTOPbI 6arogapAt uspamwibckux kojurer III. Kon-faxosa u [I. Hlammpa).

B amoxpudmyeckom (mceBponurpadudyeckom) ApeBHepycckoM «CiioBe CBATOrO
ora Hauero VoanHa 371aTOYCTOro O TOM, KaK IIepBOe ITOraHY BepOBaI B VOB I Tpe-
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6b1 M Knamt» (FampkoBekuit 1913: 55-63) yIOMMHAETCS pUTYal XKePTBOIPUHOIICHUA
«HaBbAM» (IyXaM IIPeJKOB), KOTOPBII COBepILIaM ClaBsiHe-«ABOoeBepLbl»: «HaBemM®b
MOBb TBOPATS. V monens nocpefie ChIIIIIOTh, U IPONOBENAOIE MACO ¥ MOTIOKO, ¥ Mac/a
U AN, U BCA oTpebHasA 6ecoMb, 1 Ha Iellb U JIbollle Bb OaHM, MBITUCH M BesAT. Ye-
XOIb 11 0yOpoycd Belraole Bb Monsuiy [MoBbHMIM — O.B., B.IL.]. becu xe 3100ymMunio
UX'D CMEIOLIECA, TOPONPBINIOTCA B IIOIENY TOM, U C/Ieb CBOM IIOKAa3al0Th Ha MIPOJIILeHe
uMb» (TampkoBckumit 1913: 60). X0TA B IOYYeHNMI Y TOBOPUTCH, YTO OeChI-«HaBbJ» OCTaB-
JIAIOT B TIETUIE CBOM CTIEMIBI, XapaKTep 9TUX C/Ie0B He KOHKpeTusupyercsa. Heckonbko mo-
MHOMY IIPeACTaB/IeH 3TOT K& PUTYasI B pyTroM noydernn — «O ImocTe K HeBeXaM»; [lel-
CTBO IIpuoOpeTaeT YepThl ralaHs, IPUYyPOYeHHOTO K Benmkomy deTBepry: «Bb cBATHIN
BEJIMKII Y€ TBEPTOK ITOBEIA0Th MPBTBBIMD MsACA ¥ M/IEKO U AINIIA, MBUIHNUIIA TOIIATD 1 Ha
IeYb TbIOTD, U IIeTIeNI'b ITOCPeNie CHIIUTIOTD C/Iefia Pafii, ¥ I/IArOMI0Th: «MblitTecs!», 1 dyex-
JIBI BEIIAIOTD U YOPYCHI, M BEIATD CA TepTU. becu ke CMEIOTCA 3/I0yMUIO UX'b, 11 BIIE3IIN
MBIIOTCSA ¥ IOPIUIIOTCA B MOIIeNIe TOMD, KO M KyPBbl, CIelb CBOJI ITOKa3al0Th Ha IOTese
Ha IpeJIbllleHNe VIM'b, Y TPYTCA 4eXIbl U yopychl Temu. [[aparomue] erna BUfATD Ha 10-
TesIe CJIef] ¥ IJIAaroMmoTh: «[Ipuxomm Kb HaMb HaBbs MBITbCA». Erjfia TO c/IplmaTs 6echl
Y CMEIOTCA UMB...» (cp.: Cobomesckmit 1890: 229; Tanpkosckumit 1913: 15). MokHO /n pac-
LIeHUBATb yKa3aHue KHIDKHYKA, YTO OeChbl «IIOPIUIIOTCA B IOMeNIe <...> KO M KypblI», KaK
CBUJETENIbCTBO TOTO, YTO OHM OCTABJIAIOT B IeI/Ie IMEHHO NTUYbM CIIeHbI?!

Taxas Touka 3speHNs IeICTBUTENTbHO PacCIPOCTPaHeHa CPely MCCIefoBaTenell Kak
HapOJIHON KY/IbTYPBI, TaK U IIaMATHUKOB KHIDKHOCTY. OmMpasch Ha KOHCTPYKIMIO 06-
PasHOro mapajenusMa (HOpHaAMCA... KO Kypol), UCCIEROBATENN PEKOHCTPYUPOBaIN
«rrTani» 06K «HaBMi» (W npepkoB). Tak, HarpuMep, CBUAETENBCTBO O «HABBSIX»
13 NIPUBEJIEHHOro Bbllle TeKcTa lanpkoBckoro H.A. KpyHMYHaA COOTHOCUT C PyCCKUMU
HapOHBIMI IIpefCTaB/IeHNAMM 0 GaHHUKe ¥ 0C000 IMOTYEPKIBALT, YTO «HABbs NOABIIA-
I0TCA B IITMYbeM (KypUMHOM OO/IMKe), BO3MOYXXHO B COOTBETCTBUU C IIPUHECEHHON IIpu
cTpouTenpcTBe 6anm >xepTBoi» (Kpunanynas 2001: 84). « KypuHblit» 00/1MK Y1 IPeKOB,
IO MHEHMIO MICCTIEIOBATENbHUIIBI, UMEET IPAMYIO CBA3Db CO CIEMYIOUIUM CEBEPOPYCCKIM
HIOBepbeM: «IIOf] IIOPOrOM HOBOJ GaHU XOPOHAT YEPHYIO KYpPUIlY, KOTOPYIO HE PeXYT, a
IyLIaT, He oMIbIBadA nepbeB» (Kpuumynasa 2001: 61).

Bo MHOrOM cIIpaBeIIMBOI KPUTHKE 3Ta TOYKA 3peHNs OblIa IIOABEPrHYTa B OFHOI
U3 IOCTIeNHNX paboT aMepuKaHcKoro cinaBycTa A. CrpaxoBa. OH OTMeTWI, 4TO CpaBHe-
HUe C Kypamy OoTcyTcTByeT B «Ciose cB. Ipuropnsa» no Yymosckomy cnmcky XVI B. —
31ech 6echl IPOCTO BO3ATCA B 307I€, OCTaB/IAA Ha Hell cBou ciefbl. HeT cpaBHeHNs HaBuUi
¢ kypamu 1 B «CroBe ¢B. JoaHHa 3/1aToycTaro» o Haubonee panHemy crmcky XIV-XV
BB. VI X014 #p.-pyc nopnmiomcs (nopnamucs) ViMeeT CeMaHTUKY, 6€3yC/IOBHO CXOIHYIO,
HaIpyuMep, € yKp. fuajl. HOPHAUMUCS, NOPHamu ‘KOIaThCs, pasrpebdars, BBIrpe6aTsh (0 Ky-
pax u mp.), fiefath OfHO3HAYHBII BBIBOJ| «IITMYbeM» OOJIMKe IeMOHOB HEIPaBOMEPHO,
IIOCKOJIBKY B MICXO[JHOM TE€KCTe peyb UMIET O CXOJCTBE AeIICTBUI (KOIIaThCsA B 307Ie), a He
O CXOJCTBE OCTaB/ICHHBIX CJIEfIOB, Y II03TOMY «[IOTQIK/ O IIOKOIHMKAX (PaBHO KaK ¥ O

4 Tamatp o TIETI/TY, PACCHIIIAHHOMY B 6aHe 0 TOM, IIPVIXOAVIIV IV IPEAKI — «[[ebI» B GAHIO MBITbCSI Ha IOMVHKI
coxpanscs B 6enopycckoit Tpagunuy (CII. T. 1: 138). Brpodem, 06psz; IOChITaHNA HEIIOM IBOPa BOKPYT
JIoMa, 9TOOBI 06€30TACUTh XKIJINIIE OT 37IBIX AYX0B, n3BecTen 6onrapam (CJI. T. 3: 668). ParoHanusupo-
BaHHbIﬁ BapI/IaHT 06])1‘{3.?{ IIOCBIIIATDh IIeIIe/I BOKPYI‘ JIOXKA M3BECTEH JTaTMHCKUM KHVDKHBIM CpeI[HeBeKOBbIM
nererziam (XIII B.), pasBMBaBIIMMCH TIOf] BAMAHNMEM TalIMyANYeCcKOi Tpaguuum: XaM ObUT M3BeCTEH CBOEI
HEBO3J[eP>KaHHOCTBIO, ¥ Hoil Bestes oChINaTh MenuIoM HOfXO/bI K I0XKY ero xeHbl — @puamen 2000: 320.
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YepTaX) «Ha KypbUX HOXKKaX» C IITMYbVYIMMU CIelaMUl YYeHBIM Hafio ocTaBUTh» (CTpaxos
2003: 326).

Tem He MeHee, IPeCTAaB/IEHNA O TOM, UTO HEUNCTAsA CU/IA MIMeeT B KaueCTBe OJHO
U3 CBOMX OT/IMYMTENBHBIX YEPT IITUYbM («KYPSIUbM», «IIETYXOBbIE») HOIW, OBITyeT B
CIIaBAHCKOM (B YaCTHOCTY IIOJIECCKOII) YCTHOJM TPajMLIMy, YTO IOATBEP)KAaeT pelpe-
3eHTaTMBHAS NOAOOPKa TEKCTOB B ofHoit 13 pabot JIL.H. Bunorpamosoii. Tak, cormacHo
ObUnITYKe, 3amycaHHoil B ¢. Ontym Manmoputckoro p-Ha bpecTckoit 061., KpecTbsSHUH
BCTpeyaeT HOYbIO Ha JOPOTe «IaHa», Y KOTOPOTO «OfHA HOTA — KMHbCKMI KOIIBIT, A IPy-
rasg — Kypbs4bsA Hora» (Bunorpagosa 1997: 61). ITo noBepbam u3 PoseHnckoit 0671., HOru
y depra «6bI ¥ 6ycbKa» (T.e. Kak y aucra) (Bunorpamosa 1997: 61). Ilo dompkmopHbIM
CBUIETENIbCTBAM, TYCHHBIE JIallbl BMECTO HOT VIMEIOT OOrvHkM (y 3alafHbIX CIaBAH) U
pycanku (y BOCTOYHBIX C/IaBsAH); CYUTACTCA TAKXKe, YTO Y OOIMHOK KypMHBIE KOITY Ha
nanplax Hor (Bunorpagosa 2000: 37).

OTMeTNM TaxKe, 4TO, IO HOBEPbAM IOKHBIX C/IaBSAH, IEMOHMYECKNE CYILIeCcTBa —
3MOPBI U JOMOBBIe — OCTaBJIAIOT CIefbl B BUfie IMeHTarpaMMel (Moszynski 1967: 621). B
CBOIO OUepefb, 3HAKN B BUJIE 3BE3/IbI C ILATDIO VJIN C IMIECTDIO Ty9aMIi, ICIO/Ib3yeMble B Ma-
MY, Ha3bIBAIOTCA «CTIeiaMI» VIV «IAIlaMI» 3MOPBI MIJIY JOMOBOTO (y HEMIIEB TAKOTO pofia
Marmdeckye 3HaKy HasbIBaloTcA Drudenfuss ‘Hora BeIbMBI'; Cp. TalOKe IIOBepbe Kally0os,
YTO y K/ICHA JIUCThS TaKoil ke POpMBL, Kak fapa czarownicy) (Moszynski 1967: 331-332).

ITTu4by HOTM MOTYT OBITH M OTIMYUTEIBHBIM 3HAKOM IEPCOHAXKell, Ube IPONC-
XOXKJIeHNe CBSA3aHO C MHIIECTOM, PAclleHMBAaeMbIM B HaPOSHON TpaAMINMM KaK OfVH 13
CaMBIX TSDKKUX IpexoB. O6 aToM — 6pummuka u3 6enopycckoro Ilonechs: «Kpunbl 6par n
cecTpa. By/Ibl BOHBI O4eHb OMIHBL. 3a 100 HUXTO He XX9HUBCA, V1 OHY ITOXKEHWJIVICA, Y B UX
poxmuca geTKy. V Bce Ha KypbIHBIX Jankax» (c. Pagunik CronmmHckoro p-Ha bpecTkoii
0071., 1984, 3am. JI. Cuukapp). MoTUB HapyleHVs OpayHbIX 3allpeTOB BO3BpallaeT HAC
K TeMe JIMInT 1 ee IOTOMCTBA, CTPEMAIUXCA K COXUTENbCTBY C TIOAbMU ¥ TUIOAAIINX
TEeMOHOB.

J1s crmaBAHCKOI HAPOZHOM TPafMIIUIM B LIe/IOM He XapaKTepPeH MOTVB y3HaBaHMA
IeMOHA II0 IITMYBbYIM CJIefiaM, OCTaB/ICHHBIM MM Ha IeIlIe VIN Ha IlecKe (B 11e/IOM IIPU3HAK
HEBUIMMOCTH JeMOHOB XapaKTepeH LA eBPeiiCKOll Tpafiuliii) — XOTA TafjaHusA IO Clle-
IaM Ha 307Ie, IIeIIe, ITecKe (KaK U IIpefiCTaB/IeHNsA O TOM, YTO IeMOHBI, HaIlpUMep pyca-
KU VIV CY€HMIIBI, OCTABJLAIOT Ha PACChIIAHHOM IIeCKe WIIN IIeTlIe CBOY CJIefbl) IMPOKO
PacIpoCTpaHeHBbl y BCeX CIaBAHCKUX HaponoB (cM.: Cradeesa 1996: 136; CI 3: 669-670;
Bunorpagosa 2000: 166; IltoTHuKoBa 2004: 705; Crpaxos 2003: 327). BeposATHo, «Tanmy-
Iy9ecKyie» MOTVBBI IIPOHMK/IN B C/IABSHCKYIO KHIDKHOCTD IIPY BU3AHTUIICKOM BIIMAHNNA
(cp. pacpocTpaHeHHbIe KHVDKHBIE «TaJIMyAudeckue» aereHanl o ComomoHe 1 Knrospa-
ce — Becenoscknit 2001; rajjanue 1o KpuKam 1 IOBEIeHNIO ITUI, U T.II. — Maguire 1995:
28-30)°, 3aTpOHYB /b (POIBKIOP «KOHTAKTHBIX 30H», I7ie IMeTach BOSMOXKHOCTD 3a-
VIMCTBOBAHUI MEXJY C/TAaBSHCKOI 1 €BPENICKO KY/IbTYPHBIMU TPASULVIAMIU.

® JI1060IbITEH C TOYKY 3PEHIISI B3AaMOAEVICTBIS TPARUIINIL B CPEFHEBEKOBOII KHIDKHOCTH CIOXKET, CBSI3AHHBIN
C TIesTHMY 3HAMEHNMTOTO MCTAHCKOTo Kabammcta XV B. pa66u Voceda menna Peftna, samucaHHblil B Havase
XVII 8. Conomorom Hasappo. Moced cTpemMmcst IomamHnTb cebe eMOHOB, TIpu3biBas JImut. Marmdeckie
CIOCOOHOCTH OH MCIIONIb30BATI [I/ISA TOTO, YTOOBI 3aB/afieTh Lapuiieit («peitHa») Iperuu, KOTOPYIO AyXu fo-
CTABIANN K HEMY Ka)K]lyIO HOYb. HaKOHe]_[, Iapuna IIpusHanach apro B CBOMX HOYHBIX BUIEHNAX, VI TOT IIPpU-
3BaJT MaroB. JleMoHbI BhIany MaraM uMs Voceda, 1 TOT, omacasch pacrmarsl, 6pocuics B Mope (I[Tatait 2005:
254-255).
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Eime pas o «xamyHe». Cio)XeT 0 moxuiieHnu espees B CyIHYI0 HOUb JeMOHOM Xa-
nyHOM — OIVH U3 Hauboslee IOMy/IAPHBIX B HAPOJHOI «JeMOHOJIOTMYECKOI» IIPO3e BOC-
TOYHBIX I 3aMIa/fHBIX C/IABSH — YKPanHIleB, 6e10pycoB, OJsIKoB (rmoppobHee cM.: Benosa
2001, benoa 2005: 231-239).

CrienyeT OTMeTHTD, 4TO B 00C/IeJOBAaHHBIX HAMJ PETMOHAX He YHAIOCh 3adUKCUPO-
BaTb HY OJJHOTO pPaccKasa O «XallyHe» OT eBpeeB. Hocuteny eBpeiickoil Tpafuyn egu-
HOJ[YIIIHO OTPUIA/IY CBOE 3HAKOMCTBO C 9TUM CIoXKeTOM. OffHaKO IIpY TaKOM LIMPOKOM
PacIpoCTpaHEeHUN II0BEPbs O «XaIlyHe» CPelU CIIABSHCKOTO HaCce/IeHNA TPYLHO IpefIIo-
JIOKUTD, 4TO €BpesM OHO OBLIO COBCeM He 3HaKoMO. Ho Ha ceropHAIHMII leHDb B HallleM
PacIOpsKEHUN UMeeTCs JINIIb eHCTBEHHOE CBUJETEeNbCTBO, 3aIlJICAHHOE OT €BpeeB B
JIute: «CTpanHas HOYb, 9TO KOIZia OAVIH TaKOJ 4epT, HednucTasd CuiIa, AHTUXPUCT, I0-
XJMIIAeT U3 JJoMa OJHOTO eBpes B JIeC, Ha CMepTh. Tak BepAT, HO 9T0 HellpaBpia <...> 3aIiu-
IJaJ/IVCD OT 9TOTO, 3HAK!U KaKJe-TO Ha JoMe feay <...> DTOT 3HaK PUCOBAJI CTApLINII B
ZoMe, TAKOJI KpecT, HO He TaKoll, Kak y xpuctuan» (Hryciuk, Moroz 1993: 87). Ilpu otcyT-
CTBIU PYTUX aHAJIOTUYHBIX CBUIETENbCTB TPYSHO CYANUTD, HACKOIBKO JAaHHDI BapUaHT
VHMIMMPOBAH XPUCTUAHCKON Tpajuiyeli (yIOMIHaHe HeYUCTOI CYJIbI M AHTUXPYICTA)
¥l HACKOJIBKO OH ayTeHTUYeH JIA TPaJULIMI eBPeliCKOIL.

B n. Caranos (Topomokckuii p-H XMe/IbHULIKOI 00J1.) HaM yHa/IOCh 3aIl/CaTh elle
OJIHO OPUTVHA/IbHOE CBUJICTE/ILCTBO O “XallyHe’, ZeMOHOJIOTMYEeCKOM IIepCOHaXe, pery-
JIIpHO HoxMIaoeM mogeit B VoM Kumyp. 3mech HOXUTUTENb SABJLANC B BUJE OTPOMHO-
rO OpjIa M “Xanaja MCKTIOYUTENIbHO JI00OIBITHBIX YKPAHCKIX JieTell, HOAIIANbIBABIINX
B OKHA CHIHATOI'M 33 eBPeICKIM OorocysxeryieM. Opert OAB/IAICA B CAMBII “CTPalIHbI”
MOMEHT PUTYaJIbHOTO HeJICTBA, KOIJa eBPeN, COITIACHO HAOMIOeHVIAAM STHIYECKIUX Coce-
Iell, Ha4MHa/IM 0COOEHHO I'POMKO KpMUYaTh 1 OUTD ITa/JIKaMy B IO YKL

«CypHblit 19Hb. BoHBI X0ABUIN — TYT 1IKO/Ma Oyta. baTbky Hac He mycKabl, 00, Ka-
XKYTb, OP3JI IPBIXOABITH 11 3a01pae PYCKUX, PYCKy Kpoy y Maiio. To BOHBI, 5 IIbITaJIa, TO YoKe
K IIOCTapIle, OHU FOBOPAT, fa — Tpaba PyCKyIo... KaIUII0 KpoBHU. To BOHBI, KO/IBI HaulHA-
IOTMe ¥ CMHATOTY, TaM CIIMBAIOT, @ IOTOM BiXKe, IK KOHeIl Oy TbI, TAK MOJYILIKY, I BOHBI TaK
OBIOT ITaJIKaM! B Thle MIOAYIIKM, TO MBI BTBIKaeMO. 50, TOBOPBITB, OpaJI IPUXOAY U XaITHD
mpIThiHY. Hac Tak jAKaiel, a To 11 Hempaspa. V Mbl faBail — IBIPYU KPYTOM 3aKPbITBI, MbI
KPIYOMO, YoKe 3HaeM — AK HA4bIHAIOTh ¥ IO YIIKY OVTBL, Jy>Ke TOIOCHO KpU4arT U IVIagyT.
Tak MbI BTUKaIBI <...> [Oper «xamani» TOIbKO YKPaHCKIX JieTell MM eBPeiCKUX Toxe?]
YkpanHckux. To-To OHU Hac Tak JIAKaJIbL, Tak Kasamy — opé. To MbI gyske 6osbics. VI Bl
3HaeTe, BXKe A B KOy XO/Ib/IA, B II9PBBIIT KJIACC, U TOXKe Oostacs. Tak BOT cTapble >KMHKIL,
HalllM yKpauHLbI roBopath [CynHblit feHb. OHY XOIWIm — TYT IKoa 6buta. Poxgyrenn Hac
He IIyCKaJIif, IOTOMY 4TO, TOBOPAT, OpeJl IIPUXOMUT U 3a0MpaeT PyCCKUX, PYCCKYI0 KPOBb
B Many. Tax onn [eBpen. — O.b., B.IL.], a4 cnpammBaia, TO Te, 9TO IIOCTApIIe, OHY TOBOPAT,
Ia — Hy>KHO PYCCKYIO... KaIUIIo KpoBHU. Tak OHM, KOIjfja HAYMHAIOT B CYHATOre, TaM IOIOT,
a IIOTOM YKe, II0f] KOHel], TaKye ITOAYIIKM, Y OHY TaK OBbIOT IIaJIKaMM B 3TY IOAYIIKY, TaK
MBI y6eraem. IIotoMy 4TO, TOBOPAT, Opell IPUXOANUT 1 XBaTaeT pebenka. Hac Tak myranm,
HO 9TO Hempaspa. V Mbl jaBail — jBepy KPyroM 3aKpbIThI, Mbl KPMYMM, Y>Ke 3HaeM — KaK
Ha4MHAIOT B IIOAYIIKY OUTb, O4eHb IPOMKO KpM4aT 1 IIadyT. Tak Mbl yberamu <...> [Open
«XaIaI» TOJbKO YKPaMHCKMX JieTell Wi eBpelickux Toxe?] Ykpanuckux. To-To oy Hac
TaK ITyTaJy, TaK TOBOPMWIN — ope/l. Tak Mbl O4eHb 60s1uCh. VI BBI 3HaeTe, yKe A B LIKOTY
XOJIA, B IIePBBII KJTAacc, M TOXKe 00s/1ach. Tak BOT cTapble >KeHIIVIHDI, HAlllM YKPAVHI[BI TO-
BopAT]» (A.A. CxmbuHckas, 1915 r.p., 3am. O.B. benosa, B.I. [Terpyxun, A.B. Cokonosa).
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XoTenoch 6bI OTMETHUTD OfMH CIOXKET eBPEeNICKOI TPagyLuy, KOTOPBIIL, 110 BCell BU-
IVIMOCTH, MOT CITy>KUTb MCTOYHMKOM MHOTOYJVC/ICHHBIX HAPPAaTUBOB O XamyHe. B fneHb
Haposanns Topsr Catan no)xanoBancs Bcespimnemy: «Thbl lam MHe BIacTb Hajj BCeMM
1jIeMeHaMM — HO He Haji eBpeiickuM Hapopom!» (Kak ckasan Ham onus 13 nHbopMaH-
TOB, YyTKO OIIpee/IMBIINII 0COOEHHOCTH €BPeJICKOIl JeMOHOIOTMYeCKOI Tpaguumm: «Y
KBIIVTY 9opTUy He Mae 6yTu!» [Y eBpeen Het uepreti!] (B.D. babmitayk, 1946 .p., CaTanoB
Topopmoxckoro p-Ha XMenIbHNUIIKOI 0011., 2001, 3am. O.B. benosa, B.4. Ilerpyxun).) Amem
oTBeTuN eMy: «5 o3Bono Tebe rocroscTBo Hay Humu B Mom Kumyp mipu ycnosun, 4to
TBI CMO>XKeIllb HAJITY y HUX IperperieHnsA». YTo6nl He fath CaraHy OOBMHUTD e€BpeeB
B Vlom Kumyp, Amiem noBeniern, 4To6bl ero Kak 6bl MOKYIaIN B3ATKON — «KO3TIOM TS
Asasensa» (Bankpa: 187). ITo gpyromy Bapuanty (The Book of Legends: 497-499), Catana
3acTan eBpeeB B CyIHBIII IeHb MOJIALIMMIUCA B O€/IbIX OflesAHIAX Y He CMOT UX TPOHYTb. B
OeJIbIX OfeAHVAX TPAAUIVIA yCMAaTpyBaeT HAIOMIHAHIE O CaBaHe I JJHe CMepTIL.

B aToM ABHO TpaHCGOPMUPOBAHHOM VM KOHTAMVHVMPOBAHHOM CIOXKeTe O «XaIyHe»
COZIEp)KUTCS ellle ¥ HaMeK Ha «KPOBaBblll HaBeT» (TMOXUIeHMe XPUCTUAHCKUX JIeTeN C
LIe/IbI0 TIOJTYYEeHUA «PYCCKOI» KPOBMU JUIA Malbl), O (OIBKIOPHBIX BEPCUAX KOTOPOTO
HY>KHO FOBOPUTb 0c000. UTO Ke KacaeTcsl ITUYbero 0O/MmMYbsA «XallyHa», TO 3TOT 00pa3
MOT MaTepHa30BbIBATLCS B IIPOJE/IKAX MECTEUKOBOI MO0/, IIPNYPOIEHHBIX K €B-
PeicKiuM 60TOCTY>KEHVIAM.

Cpenu MONOfEXHBIX «3a6aB» ObUIM M TaKue: IIYTKU paju Mo cy66oraM mmm B
MIPasHMKM B CMTHATOTY MOI/IM 3aIIyCTUTh BOPOHY MM Y€PHOTO KOTA.

«Kaxk cy660Tta, y eBpees 6bu1 ux Illabac, u ctapuine pedAra ycTpauBami UM <...> TO
YEepHOro KOTa, @ TO ¥ BOPOHA [3aIIyCTAT], 9TO OBIIO CTPAIIHO AL JII0fieil Bepbl Moncee-
Bol. OHM HO/DKHBI ObUIM IIpepbIBaTh CBOU MOJIUTBBI U ICKaTh BUHOBHOTO, IIOTOMY 4TO
9TO OBUIO IJI HUX 4eM-TO CaMbIM XyALIMM...» (JII00/IMH, apX1B HayYHO-METOMYECKOTO
nenrtpa «Teatr NN»).

«Hacrynaer ux CrpamHas Houb. [Ipuxogur aror npaspgHuk. V on crpaurso 60o-
ATCA, HO HEBEOMO KOTO. Belb Ha KaXK/[plil IPas3mHMK, B 3Ty CTpALIHYI0 HOYb, AbABOI
IOJ/DKeH 3a0paThb OTHOTIO eBpes, BOT. A KOMY TOT >KpeOuit BbimafieT? <...> Tak oHU co-
OMparTCcs B CMHATOTe HA HOYb. BCI0 HOYb TaM OffHA CBevya TOPUT. A OHU TaM MOJISATCS
mo-csoeMy <...> Ilpocar npowenus y bora 3a Bce, 3a rpexu cBou, 3a Bce. VI 6ostcs,
4TOOBI, HAIIPMMeEP, MEHS MM KOTO ellie bsiBOM He 3a0pas. Tak XJIOMI[pl MOIMAIOT TIfe-
HYOYIb BOPOHY U CIIPAYYT. A IOTOM Yepe3 OKHO IIYCTAT 9TY BOPOHY, IPAMO B TEMHOTY, K
HuM. [Tepernonox cTpaliHblit, TUCK, Bu3r (Bunenmmnna; Cranucnas [Jasugosudy, 1929 r.p.,
ypox. g. Armumonbne (Armnmonnc); Prokopowicz 1994: 164).

OueBUJIHO, YTO B TIOC/IE[IHEM PAcCKase pedb UeT O MOBepbe, 4TO B PasiHuK Vom
Kumnyp (CynHblil feHb) IbABOJ WV HEKMIT OCOOBIT TeMOHOTIOIMYeCKIIT IEPCOHAXK «Xa-
IIyH» IOXMIIAeT U3 KaXX[JOT0 MeCTedKa II0 OJHOMY-/IBa YelloBeKa B KadeCTBe CBOeoOpas-
HOI1 )XepTBBI (ofipo6Hee cM.: bemosa 2001).

XoTs B U3BECTHBIX Ha CETONHAIIHMII JeHb (ONbKIOPHBIX pacckazax o XallyHe
MPaKTUYECKN HIUYETO He TOBOPUTCS O €ro BHENIIHOCTY (Yalile BCEro OH SIB/ISIETCS B BUJE
BMXPS1), BCTPEYAIOTCS PefiKIie MCKTI0UEH I, KaK, Halpumep, B pacckase u3 [Togommm (1.
CaraHoB), I/je IOXUTHTENb OABJIAJICA B Bie orpoMHoro opna (benosa, Ilerpyxun 2002:
213-215). Bo3MO>XHO, sIBJIeHI1e BOPOHA B CMHArore, ¢ TOYKI 3pEHNA MOISAKOB, U JJOIDKHO
ObUIO OBITH CBUIETENBCTBOM «MaTepUaIn3alui» JeMOHOTOTMYECKOTO ITepCOHaXKa? ITO
MIPETIONIOKeH e TIOATBEPXKAAETCSI CBU/IETENIbCTBOM 13 Ioro-BoctouHoit [Tonbim (CeHsi-
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Ba): MeCTHasI MOJIOZIeXKb ITyCKaJla B KYIIY VIV B CMHArory BOPOHY WJIN TaJIKy, MedyIascs
ITHIA TacuIa CBeYy, TOpsIye BHYTPM, a eBpel IIpepbIBalu MOJICHNUe, TaK KaK «IyMalu,
9T0 970 [371071] Hyx» (Cala 1995: 54).

B nmononHeHne puBesieM ellie OAVH PaccKas, Ije BOPOHOM B CHHArore IIyraeT SKeH-
IVH IOJIbCKMI ieMOH bopyTa (IOIy/IApHBIiL IepCOHAXX HApPOJHOI JeMoHooruy JleH-
YMIKOro Kpas, meHTp. Ilonbura). B Cypubiit fenb bopyTa cupen Ha BBICOKOII CTeHe, CBe-
cyB Horu o 3emu. [ToToM ¢ BOPOHOIT B pyKax OH IPOOpasCA B CMHATOTY, Ha JKEHCKYIO
rajiepelo, Ijje CTaJl IIyraTh XXeHIVH. Bo3HNK/Ia TaHMKa, JaBKa, ObUmy morubimue. Tombko
KOI'ZIa IpUOBLIa CTpaXka C KpecTOM, AbsABoI yoesxan (Grodzka 1960: 43-44). IToBopom i
BO3HMKHOBEHVISI 9TOTO pacckasda MOCIY>KIIO pealbHOe COOBITYIe — IIOKAp B CHHArore I.
Jlenunier, cnyamBimitcst 13 centsiopst 1890 r. (mepeBepHy/Iach IaMIia Ha rajepee) 1 1o-
BJIEKIINIT 3a co6011 MHOrouncinenHsle xepTBol (Grodzka 1960: 44). OpHako HapopgHast
(daHTa3MA 0-CBOEMy «IlepepaboTaa» 9TOT ApaMaTIYeCKUil CIKeT, BBICTaBYUB JJeMOHa
Bopyty B porm XalryHa 1 CHaOAVB €ro yCTpalLIaloyuM aTpUOyTOM — BOPOHOM.

B 3aximoueHe oTMeTIM, YTO cpepa HapOZHOI HeMOHOJIOT MM IIPEACTABIAET COOO0
6HaI‘OJIaTHO€ TI071€ AJI MICCIIENOBAHMA MEXKY/IBTYPHBIX KOHTAKTOB I 3aMIMCTBOBaHUIL.
YaursiBas MaTepyran COCEACTBYIOLINX Tpanmumﬁ[ MbI MOXEM YCTaHaB/IMBaTb KOPHU U
IIPONCXOXK[IEHNe CIOXKETOB, KOTOPbIE B C/IABHCKOM (OJIBKIOPE CTOAT OCOOHAKOM VIV,
6y11y‘{1/[ 3a(1)MI<CMp013aHbI B OJJHOII JIOKAJIbHOJI CTTAaBSIHCKOV TPaZyILIVV, He HaXO[AT Iapas-
Jenteit Ha 6orIee LIMPOKOM KY/IbTYpHOM IpoctpancTse CrraBui. VI B 3TOM ciydae GbiBaeT
H€06XOIH/IMO BHIVIMATE€/IbHEE IIPUTTTANETHCA K KyJIbTYP€ ITHNYIECKNX COC€I[€I7[.
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«Kypnia He mTmia. ..». JleMoHOMOTIYecKas OPHUTONOTUA B KPOCCKYIBTYPHOM IIPOCTPAHCTBE

Demonoloska ornitologija v medkulturnem prostoru
Olga Belova in Vladimir Petruhin

Clanek obravnava primerjalno analizo mitoloskih motivov v slovanskem in Zi-
dovskem izroc¢ilu, ki se nanasajo na verovanja v demone v ptic¢ji podobi.

Avtorja analizirata povedke in vraze na obmocjih, kjer je bilo slovansko izro¢ilo dol-
go povezano z neslovanskimi kulturami in kjer so se odvijali tesni kontakti med razli¢nimi
etnijami in kulturami; tako je bilo na primer v zahodni Ukrajini, zahodni Belorusiji in na
Poljskem. Raziskovalca sta Zelela najti paralele s pti¢jimi karakteristikami, ki se pojavljajo
v slovanski folklori in ki jih v ljudski kulturi pripisujejo nadnaravnim bitjem.

Zlasti ljudska verovanja o demonih s pti¢jimi nogami, ki jih lahko identificiramo
po njihovih stopinjah, imajo morda korenine v Talmudu. Sklepamo lahko, da so ti motivi
prisli v starorusko literaturo (razprave, uperjene proti poganom) preko Bizanca. Nekatera
od ukrajinskih in beloruskih ljudskih verovanj o demonih v pti¢ji podobi pa so bila morda
privzeta iz folklore njihovih sosedov Zidov.

Pri¢ujoca raziskava je del raziskovalnega projekta z naslovom Slovanska mitologija:
izsledki in perspektive interdisciplinarnih studij, ki ga financira Ruska fundacija za bazi¢ne
raziskave (projekt 06-06-80095).



Telesni nacini $Skodovanja ¢arovnic

Mirjam Mencej

Discussed are the ways of inflecting harm by exuding envy through different parts of
witch’s body (the evil eye, evil speech, evil touch, evil gift), and protective measures against the
evil eye and against intentional praise in eastern part of Slovenia

Carovnice po verovanjih ljudi lahko $kodujejo na razli¢ne nacine. Maleficium, $ko-
dovanje, je nasploh najbolj preprosta in temeljna oblika ¢arovnistva, skupna vsem druz-
bam, ki verjamejo v ¢arovnice. Implicira lahko tako fizi¢cno manipulacijo s predmeti in /
ali urocitev z besedami kot tudi $kodovanje prek sprostitve modi, ki jih aktivira sovrastvo
(Larner 1984: 80-3).

Na obmo¢ju vzhodne Slovenije, kjer smo s $tudenti v letih 2000-2001 opravljali
terensko raziskavo,' so ¢arovnicam najpogosteje pripisovali, da skodujejo s pomocjo ma-
gijskih tehnik oziroma magijskih dejanj. Toda njihova zloba in zavist se lahko sproscata
oziroma poznata po prepric¢anju ljudi tudi bolj nenavadne, tako reko¢ telesne nacine iz-
razanja: carovnice naj bi $kodovale z o¢mi (zli pogled), jezikom (zli govor), dotikom (zli
dotik) pa tudi z darom (zli dar)* ... Ti nacini niso nekaj neobicajnega — poznajo jih tudi
drugod v Evropi: Macfarlane na podlagi arhivskih zapiskov s sojenj ¢arovnicam omenja
groznjo, hvaljenje in darove kot nacine zacaranja, ki so jih pripisovali ¢arovnicam (Macfar-
lane 1970: 172). Podobno naj bi v jugozahodni Nemc¢iji v drugi polovici dvajsetega stoletja
po prepricanju ljudi ¢arovnice uporabljale razlicne nacine zacaranja: zli pogled (zlasti za
majhne otroke), zli dar (nevarno je posojati stvari, saj s tem dobi ¢arovnica mo¢; a od
¢arovnice se prav tako ne sme sprejeti daru, ker bi lahko povzro¢il bolecine, bolezen itd.),
zli govor (besede obcudovanja, hvaljenje videza ali zdravja otroka) in zli dotik (bozanje
ali dotikanje osebe, zivali) (Schock 1978: 107-8). Po skandinavskih verovanjih se moc¢ zla
manifestira v razli¢nih delih telesa, zato poznajo tam izraze, kot so zli pogled, zla roka, zli
jezik, zla noga — kar odseva verovanje, da se je zlo oziroma zla misel izrazala skozi o¢i, roke,
jezik ali stopala (Alver 1989: 118). Na Danskem ¢arovnik, ki ima osebno mo¢, med drugim
lahko $koduje z zlim jezikom in zlim pogledom (Henningsen 1982: 133). Po portugalskih

'V terenski raziskavi carovnistva so sodelovali $tudentke in Studenti Oddelka za etnologijo in kulturno an-
tropologijo, ki so v letih 2000/2001 in 2001/2002 pod mojim mentorstvom obiskovali Vaje iz folkloristike, in
udelezenke in udeleZenci poletnih delavnic julija 2000 in 2001. Transkripcije, na katerih temelji raziskava, so
v celoti delo studentov in $tudentk. Posneto gradivo (kasete in fotografije) ter podatke o informatorjih, ¢asu,
kraju posnetka itd. hrani dokumentacija Oddelka za etnologijo in kulturno antropologijo Filozofske fakultete
v Ljubljani. Zaradi delikatne teme imen krajev zapisa in natan¢ne lokacije obmocja ne navajam.

Vprasanje je sicer, ali lahko tudi zli dar razumemo kot obliko telesnega skodovanja - a na neki nacin bi ga
lahko razumeli kot $kodo, ki prihaja neposredno »iz roke« ¢arovnice, zato ga lahko pogojno uvrstimo tudi v
to skupino.
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verovanjih zavist deluje skozi zahrbtna dejanja, opravljanje, prakticirana magijska dejanja,
prekletstvo in zli pogled (de Pina-Cabral 1986: 178-86). V Franciji ¢arovnik deluje prek
govora, pogleda in dotika (Favret-Saada 1980: 111-7) itd.

Zli govor

Na nasem obmocju prepoznamo dva nacina govora’, ki sta bila lahko Ze takoj ali pa
naknadno (ko so se pokazale negativne posledice) interpretirana, kot da imata v sebi mo¢
$kodovanja: hvaljenje in groznjo.

Groznja

Alan Macfarlane je pokazal, da sta bili obtozenka in njena zrtev vedno sosedi, na-
dalje, da je bilo za “¢arovnico” tipi¢no njeno socialno vedénje: beracenje, spremljano s pre-
klinjanjem ali pritozevanjem, kadar njena Zelja ni bila usliSana* (Macfarlane 1970: 176,
196-7 idr.). Ceprav se je kasneje pokazalo, da ta vzorec ni edini v obtozbah ¢arovnistva, pa
so vendarle mnogi raziskovalci potrdili Macfarlanove ugotovitve. Devlinova omenja ve¢
primerov obtozb revnih sorodnikov, zavrnjenih beracev v Franciji ... - bolezen in nesreca
po odhodu beraca sta bili pogosto interpretirani kot kazen za neizpolnjevanje socialnih
dolznosti. V tej perspektivi razume Devlinova ¢arovnistvo celo kot orozje v rokah revezev,
eno od redkih sredstev za mascevanje bogatim (Devlin 1987: 105-6). Po drugi strani Hen-
ningsen tovrstne obtozbe, ki so prihajale s strani bogatejsih, interpretira kot opravicilo za
ignoriranje socialnih in moralnih norm: ¢e se je clovek preprical, da je oseba, ki je prisla
prosit daru, ¢arovnica, potem ga pri izpolnjevanju njegovih socialnih dolznosti niso obve-
zovale nobene norme ve¢ (Henningsen 1981: 300).

Pripovedi o posledicah izrecene groznje smo posneli tudi v teku nase raziskave, ce-
prav teh primerov na naSem obmoc¢ju ni bilo prav veliko:

I: Pol je pa tam soseda ... stara Zenska je bila, masti pa vsepovsod, kjer si jo hotel videti,
vsepovsod tiste Salce, pa tisto, pa vse. Pol ko je pa slo pa nase prase tam dol, ne ... na ono
sosedovo, ne, je pa rekla, rekla: ,Bos videlo ti, dekle, kaj se pa bo s prasetom naredilo,“ je
rekla, ,ko ne pazite! Je prisel na njivo dol, ja!“ Pol smo si pa mislile, kaj se bo pa naredilo,
ne, domov ga bom nagnala, pa bo v redu. Pa bo doma, pol bom pa pazila, da ne bojo nika-
mor $li, ne. Jih Zenem domov, tam je bila pa ograja, smo imeli, ne, ja, Ce se ti ni prase noter
zagnalo in se kar obesilo pol tam. Ja, je rekla, vidis, kaj se bo s prasetom doma zgodilo, boste
Ze videli! Evo ti, obesilo se je pol kar prec, ne, ja! In je bila ta prava coprnica. Za tisto tudi
dobro vem. (60)

* Moc¢ besed v ¢arovni$tvu je zelo jasno razvidna tudi iz raziskave Jeanne Favret-Saada v Franciji: ¢arovniski
napad naj bi bil po njenem mnenju sestavljen iz niza besed, ki jih je v krizni situaciji izrekla oseba, ki je bila
kasneje oznacena za ¢arovnico. Te besede so bile naknadno interpretirane, kot da so imele u¢inek na telo in
lastnino ¢loveka, s katerim je ta oseba govorila in ki je trdil, da je zacaran. Ljudje so vedno poudarjali, da se je
»nenormalno« zacelo dogajati po tem, ko so bile taksne besede izrec¢ene ... (Favret-Saada 1980: 9). Tudi Ha-
strupova v svoji zgodovinski raziskavi Islandije od 1400-1800 pokazala, da so bile najpomembnejsi instrument
nadnaravne modi prav besede (Hastrup 1990: 200-3, 206-7).

O tem, da je pogosto obtozena Zenska, ki ni dobila pri sosedi tega, za kar je prosila, zatem pa je ta zbolela ali
imela nesreco, gl. $e Hall 1989: 192.
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I: Potem pa tudi vem, eden tam, N. N. so mu rekli, tisti je bil tudi reven ..., samo je bil
tudi vseh muk; star moZicek, pa tako, pa Se ¢vrst, pa Se vse tako. Tisti je Sel k hisi, tam /nera-
zumljivo/ je rekel:« Ve imate jajce, pa to, ne, jaz sem bolj /reven/: »Dajte mi jajce, pa dajte
mi kaj psenicke, da bom malo, kokor ces, da bom za domov imel!; ne. Da doma je imel Zeno,
pa to tako staro. In tistemu mu niso hotele dati, poznale so ga, iz istega kraja. So rekle, pac
ima samo majhen vinograd, kaj pa revscina tam gor v tistem S., se rece. In potem niso hotele,
so ga kar odpravile. In je zazugal, pa je Sel. Potlej je Sel malo Cez, je zacelo v $tali pri tistih
Zenskah, so rekli: ,,0, zdaj mora pa vpiti koza.« Koze je imela, saj ve¢ ne vem. Kure so se
skupaj drzale za kljune, vse skupaj, pa kar po tleh, kaj ces, da bo vse pocrkalo. Tako pa ne,
je tak direndaj nastal tam, pol so ga pa zacele nazaj klicati: ,, Pridi nazaj, vse ti bomo dale,
samo da resisl« Je pa koza, ki je imela roge, se noter zapicila, noter nekam v deske, pa je
Cisto na rogah visela, kot da bi crknila, ne. Da je tista na rogeh visela, kure pa tudi, so tiste
po tleh lezale, pa so se taki zdeli, da so vse za pocrkati. Tako so pripovedovali, ne. Samo jaz
sem rekla: Kure, lahko, da je bil pa fakin, pa da je imel koruze dve napikene na cvern, ali pa
tri. Zdaj pa, Ce je ena pozrla, ni $lo dol. Pa je druga kura pozrla drugo koruzo, pol so se pa
vlekle za cvern, ne, pa ni slo ven, ne. To se potlej ... Saj jaz ne vem, tako vem, ne. Samo jaz sem
tako sama sebi tolmacila, ne. Ker zdaj vidim véasih tudi golobe, ne, ki se ne morejo resiti, da
so vsi jezni. Pa zveZejo koruzo, dve skupaj, ne. Pol pa dva goloba, pol se morata toliko cajta
..., pa trga, pa crkne ... (107)°

Hvaljenje

Najbolj tipi¢na oblika nezazelenega govorjenja na nasem obmod¢ju, razumljena kot
namerna oblika $kodovanja, ki ima po prepricanju ljudi lahko usodne posledice, je hva-
ljenje. Zlasti na obcutljivih podro¢jih socialne interakcije (npr. ob rojstvu otroka) je bilo
treba pokazati pozitiven, benevolenten odnos, sicer je ¢lovek zlahka postal sumljiv. Ze
Navratil je pisal, da otroka uroci vsak ¢lovek »kateri ga hvali zarad lepih lastnosti, a zlasti
zarad telesne lepote; n. pr. ako rece kdo: '0j, kako je lep ali dobro rejen ta otrok!"a ne doda
besed: ' Bog ga blagoslovi (Zegnaj') /.../. Isto stoji tudi, kedar hvali kdo kako zival (tele,
vola, kravo itd.).« (Navratil 1894: 151). V Bohinju so coprnico celo spoznali po tem, da je
»na debelo hvalila«, pa ni¢ dodala: »Na bod mo $kodal« (Cvetek 1993: 143).

Tudi Plinij starejsi, Plutarh in drugi anti¢ni avtorji so pisali o pogubnih ucinkih
hvaljenja (McCartney 1981: 9-11). Enako verovanje se je ohranilo v vsej Evropi tako reko¢
do danasnjih dni - ljudje so se bali izrazov ob¢udovanja in Zelja, ki so lahko skrivali v
sebi zavestno ali nezavedno zavist do srece drugega. Mnoge pripovedi kazejo, da je imelo
hvaljenje negativne posledice za ljudi in Zivali -- te so Ze kmalu zatem zbolele (Vukanovi¢
2000: 20-1; Devlin 1987: 104; Schock 1978: 109; Kruse 1951: 15; Murgoci 1981: 124-5;
Jenkins 1991: 308; Réheim 1981: 213).

Naslednji primer kaze, kako je hvaljenje vplivalo na mlade Zzivali:

I: Enkrat smo imeli mi male peseke. Tako lepi so bili, ¢rni. To je pa Ziva resnica. To sem
pa jaz doZivel. Sem rekel, pa kaj bi to bilo? Pa smo /jih/ imeli v kuhinji, ker je bila zima, ne,

5 Stevilke v oklepajih in za citati se nanasajo na nase sogovornike. Podatke o njih pod posamezno $ifro hrani
dokumentacija Oddelka za etnologijo in kulturno antropologijo. Crka S v citatih pomeni spragevalca, I pa
informatorja, sogovornika.
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lepi ¢rni kuzki, taki so bili... Pol pa pride ena Zenska. Soseda je bila, ne. In: »]ej, kako imate
lepe peseke! Joj, kako so lepil« Enega je vzdignila /nerazumljivo/ »... Jej, kako so lustkani!«
Ta Zenska odide pol s hise ven ez en cajt ... Pes je pa vsak se stegavel, ne. Lezal pa krical,
pa gotovo, da bo hin, kaj?

S: Takoj zatem, ko je ona $la?

I: Takoj, ko je ona sla! (28)

Hvaljenje so vsi nasi sogovorniki izrecno pripisovali zavisti, nevoscljivosti, privo-
$¢ljivosti, hinav$cini, hudobiji. Na splosno je bilo strogo prepovedano in je bilo v oc¢eh
ljudi sprejeto s prepri¢anjem, da Zeli oseba, ki pride na obisk ali v hlev in pri tem hvali,
namerno $kodovati sogovorniku oziroma njegovi lastnini ter tako koristiti sebi oziroma
svoji okolici:

I: Pravijo tu, da to se ne sme, e vidite vi kaj lepega, Zivino ali kaj, da se ne smete nikoli
Cudovati: Oh, kaj to lépo, pa o, kaj je to lépo! Da se ne sme cuditi, da pol ne rata vec. To so
stari ljudje rekli. (83)

I: Nekdo je na primer tudi rekel hvaliti, ne. O, kako imas lépo, kako imas Iépo! In ni
hvalil zato, da bi res pohvalil. Hvalil je zato, ker mu je bil na primer nevoscljiv ... (91)

Zlasti je bilo prepovedano hvaliti majhne otroke in mlade Zivali (tudi roze), ki so bili
ocitno posebej ranljivi za tovrstni maleficium: posledice hvaljenja so otroci ali Zivali lahko
obcutili kot vrocino, bolec¢ine v trebuhu, nespe¢nost. Posledica je bila lahko tudi nesreca
(pri razplodu, uspevanju zivine).

I: Ali pa, na primer, je tale oce tudi govoril, da Ce je otrok vpil. Vpil in vpil, kjer so stare
Zenske prisle k hisi... Pa pravi: Joj, kako si lep, kako si velik, kako si priden ... In od tiste hvale,
kot da je tista hvala... Ces ta Zenska, ki je to govorila, Ce prav razumete, ne. Ni zato rekla, ces
moj otrok je pa tak, nic ni kaj zdrav, pa tak, ne. Zdaj je pa njega hvalila, ker je pac nevosclji-
va temu, ne._In Ces, kot da je ta otrok je pol imel, kot da v trebuhu mu je bilo hudo al kot da
je vrocino dobil od tistega, od tiste nevoscljivosti.

S: A z njenim otrokom je pa bilo potem boljse?

I: Ces, da njemu pa ja. Temu otroku je bilo pa boljse, ker je ona iz nevoscljivosti to go-
vorila. Ne iz ... kako bi se reklo, iz Ciste mirne vesti, ne ... No, to je tisto, kar bi se reklo, ¢es, ne,
to pa copra, to je pa iz coprnije, ne. Da je to iz coprnije, ti ljudje so pac to verjeli. (91)

Namesto hvaljenja je bilo treba dobronamernost izraziti na nasproten nacin - s
kritiziranjem. Pravilen kod vedénja je zahteval, da se otroka oznaci za grdega, umazanega,
zivino za slabo, grdo ipd., obenem pa je treba (v¢asih trikrat) pljuniti (prim. Allen Do-
naldson 1981: 71; Murgoci 1981: 125; Réheim 1981: 217; prim. tudi Schoeck 1981: 199).

I: No, in to je bilo, da ko je kateri prisel, v klet popljuval, mislim - ne v klet, v stalo.
/.../ Mislim, dobro je bilo to narediti. Namesto da bi rekel: Kako imate pa vi lepe krave, kako
imate pa vi lepe ... /je treba reci:/ Pfe, pfe, kaksen si! | spet pokaze, kako pljune / Da bi to bilo,
tako negativno gesto, to bi bilo dobro narediti, ne. (108)
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Kadar so ljudje govorili o hvaljenju, ki je imelo priznano $kodljive uc¢inke, je posebe;j
opazno, da tega $kodljivega dejanja nikoli niso pripisovali osebam, ki bi jih eksplicitno
imenovali ¢arovnice. O¢itno je, da je $lo tu predvsem za medsosedske napetosti, strah pred
zavistjo, nevoscljivostjo sosedov. Tu je lo¢nica med zenskami ali moskimi, ki so bili ozna-
¢eni za ¢arovnice ali ¢arovnike v vsej vasi, in sosedi, ki so bili obtozeni, da je imela njihova
hvala skodljive posledice za otroke ali Zivali, celo najbolj ocitna: niti v enem primeru ni
mogoce podvomiti, da gre na tej ravni $kodovanja zgolj in samo za negativno oznacene (tj.
zavistne, nevo$cljive) sosede.®

Seveda se lahko vprasamo, zakaj ljudje pravzaprav menijo, da ima hvala, glasno ob-
¢udovanje tako negativne ucinke. Kaj je tisto, kar jo dela za tako nevarno orozje v rokah
(ali bolje: ustih) zavistnih sosedov? Hvaljenje lahko seveda razumemo kot izraz ob¢udo-
vanja necesa in s tem potencialno tudi izraz zavidanja oziroma Zelje, da bi ¢lovek, ki hvali,
sam imel to, kar hvali. Ker je zavist razumljena kot mo¢, ki lahko $koduje, je vsakdo, ki
hvali, prepoznan kot mozni agresor. Srbski raziskovalec Ljubinko Radenkovi¢ meni, da
ima to »ob¢udovanje v svojem temelju zavist in Zeljo po prisvojitvi«. Ko se ¢lovek ¢udi
lepoti, napredku otroka, zivali, rastlin, si lahko »prisvoji« njihovo podobo s tem, ko jo
ubesedi. Ko »¢udi« (po srbskem verovanju so »¢udi« utele$enja zlih misli ob ob¢udovanju)
osebo poskodujejo, lahko v ta »poskodovana« mesta vstopijo nevidna bitja — uroki, ki jih
mora »bajalica« (zenska, ki izvaja protiuroke) zatem odgnati, »¢ude« pa razbiti (Radenko-
vi¢ 1984: 141; 1992: 544).

Prepoved glasnega hvaljenja lahko morda pojasnimo tudi, ¢e se pri razlagi nasloni-
mo na $iroko razdirjena verovanja, ki prav tako kazejo na mo¢ besed ali e bolje: besed, ki
neko stanje definirajo kot tako. To je razvidno tudi na obmo¢ju, ki smo ga raziskovali - ¢e
¢arovnici v obraz poves, da je ¢arovnica, Ce si jo torej razkrinkal kot ¢arovnico, ta izgubi
svojo moc¢:

I: Ata ji je v obraz rekel, da ti si coprnica, ne. Saj pravijo, so rekli, ce si povedal, mi-
slim, da si mu v obraz /povedal/, da potem ni imel moc nad teboj, ne. (71)

Po analogiji lahko otrok ali Zival, ki sta bila glasno oznacena za zdrava, lepa ipd., iz-
gubita to lastnost v hipu, ko je ta javno razglasena. Ko se v Hercegovini rodi otrok v krvavi
srajcki, kar pomeni, da bo postal ¢arovnik, skusajo njegovo usodo prepreciti tako, da na
noc¢ po porodu na strehi hiSe zakric¢ijo: Poslusajte, ljudje, pri nas se je rodil otrok v krvavi
srajcki! (Belmont 1971: 64; prim. tudi Radenkovi¢ 2000: 27). Podobna verovanja najdemo
tudi v drugac¢nih oblikah: po arhai¢nih verovanjih lahko nekdo z zlimi nameni, ki izve
za tvoje pravo ime, dobi nad teboj mo¢, zato se imena ne sme izdati komurkoli (Rohrich
1974: 76-7). Skratka, zdi se, da po ljudskem verovanju definiranje necesa, pa naj bo to de-
finiranje osebe kot ¢arovnice, definiranje imena ali pa — v primeru hvaljenja - definiranje
otrok, zivali, roz itd. kot lepih, dobrih, zdravih, tj. kot pozitivnih v kateremkoli pogledu
7e - avtomati¢no vodi v izgubo vseh teh lastnosti. Carovnica izgubi svojo mo¢, ¢lovek

¢ Samo ena sogovornica je zlonamerno hvaljenje pripisovala Zenski, ki naj bi v vsej vasi veljala za coprnico. A
treba je povedati, da ne gre za razirjeno verovanje, ampak za pripovedovalko, ki je izjemno vpeta v ¢arovniski
diskurz, saj oznacuje za ¢arovnice in ¢arovnike vse svoje sosede in ¢arovnicam na sploh pripisuje vse nesrece,
ki so doletele njo ali koga drugega.
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izgubi »ime« (tj. tako reko¢ »sebe« in zato pade pod oblast drugega), otrok, zival, roze itd.
izgubijo svoje pozitivne lastnosti (zdravje, lepoto, mlecnost ...), za¢no hirati, obolevati ter
v kon¢ni fazi lahko tudi umrejo. S tem seveda ni pojasnjeno ozadje tega verovanja, vendar
pa postane prepoved hvaljenja — na prvi pogled nelogi¢na - v $irSem kontekstu verovanj v
mo¢ besed oziroma v mo¢ definiranja stvari vendarle bolj razumljiva.

Zli pogled

Skodljive sile lahko izhajajo iz ¢arovnice, kot re¢eno, na razli¢ne nacine, skozi razlic-
ne vrste telesnega jezika (zli dotik, zli govor/jezik, zli pogled itd.). Zlasti sta razsirjena kon-
cepta zlega pogleda in hvaljenja; v juzni Evropi sta prezivela le $e koncepta zlega pogleda
in deloma zlega govora (zlega jezika) (de Blécourt 1999: 192-3). Ta dva nacina izrazanja
unicujocih sil zavisti sta v glavnem povezana (Lykiardopoulus 1981: 224; Dundes 1980:
98; McCartney 1981) — medtem ko oseba (zlonamerno) izraza ob¢udovanje, hvali neko
osebo ali zival, to osebo oziroma zival seveda tudi gleda, zato je ta povezanost med obema
na neki nacin povsem logi¢na:

I: Rekel pa je, glih od tega soseda mati dol, ko je bila ... Ta soseda, ki je rekla, da je, ki je
povedala, da je sedem let una Ze, ne, so pa imeli vinograd tule gor blizu. Mejasi so bili. Pa so
popelali véasih s kravami gor kole, pred so vse s kravami vozili ... So sle na njihovo stern pa
napajat. Krave. Ta Zenska, ki je bila cuprnca, pa: ,,Joj, kako so lepe krave! Kako imajo lepa
vimena, kako imajo lepa vimena!“ je rekla. Ko je rekla, teden dni niso imele mleka.

S: Teden dni.

I: Teden dni niso imele mleka.

S: Potem pa spet?

I: Ja.

S: Se pravi - Ce rece, da so lepa vimena, jih je s tem zacoprala?

I: S tem. S tem, pa mogoce jih je Se v oci pogledala una, pa je imela oblast, ne.

S: A krave je v oci pogledala?

I: Ne, ne. Osebe.

S: Osebo.

I: Lastnike, ne. /... / Tiste, ki so bile njegove krave, ne.

S: V oci je bilo treba pogledati?

I: Ja, Ce je v oci pogledala, pa je imela oblast. (29)

Vendar pa je verovanje o zlem pogledu v indoevropskem in semitskem svetu $e ve-
liko bolj razsirjeno kot verovanje o zlem govoru. Gre za kompleks verovanj, ki temelji na
ideji, da imajo nekateri ljudje mo¢ s pogledom povzrociti sSkodo drugemu ¢loveku ali nje-
govemu imetju (Dundes 1980: 93; Lykiardopoulos 1981: 222). Nasploh velja to verovanje
za eno najbolj razsirjenih tako v preteklosti kot tudi $e danes. Poznali so ga oziroma ga $e
poznajo v starem Babilonu, Egiptu, gréko-rimskem svetu, v Talmudu (Brav 1981), v Indiji
(Woodburne 1981), Iranu (Allen Donaldson 1981), na Kitajskem, v Afriki, med Eskimi
(Lykiardopoulus 1981: 222), posebej je razsirjeno verovanje v zli pogled v mediteranskih
dezelah (Lykiardopoulus 1981: 223; de Pina-Cabral 1986: 180; Cutileiro 1971: 273-8; Pitre
1981; de Blécourt 1999: 193-4; Hardie 1981), poznajo ga v Franciji (Devlin 1987: 103),
Skandinaviji (Alver 1989: 118, Hennigsen 1984: 131-4), na Skotskem (McCartney 1981:
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13), pri Slovanih (McCartney 1981: 13, 17; Schiffmann 1987: 160-1; Dordevi¢ 1953), v
Nemciji (Schock 1978: 107), na Irskem (Jenkins 1991: 307-10), z Evropejci se je preneslo
to verovanje tudi v Ameriko (Jones 1981) itd. Seveda ga najdemo tudi drugod v Sloveniji
(Navratil 1894: 151; Drazumeric, Terseglav 1987: 229-307; Piskernik 1964: 311; Kebe 1988:
51; Zajc-Jarc 1993: 35, t. 20 itd.). Nekateri raziskovalci so bili sploh mnenja, da gre za
univerzalno verovanje (Lykiardopoulus 1981: 222; Spooner 1970: 311; Schoeck 1981), a
Dundes opozarja, da po raziskavah Robertsa samo 36 % od 186 kultur, ki jih je ta vzel za
vzorec, pozna to verovanje. Predvideva, da se je verovanje v zli pogled razvilo v Starem
svetu, zlasti na Bliznjem vzhodu, v Indiji in v Evropi; avstralski domorodci ga namrec¢ ne
poznajo, prav tako je malo podatkov o tem verovanju iz Afrike (tiste, ki so, bi lahko imeli
za posledico arabskega vpliva), podatke iz Amerike pa bi lahko imeli za Spansko in portu-
galsko dedisc¢ino (prim. Dundes 1980: 94).

Posledice zlega pogleda se lahko kazejo kot bolezen, npr. vrocica, glavobol, hiranje,
iz¢rpanost, izguba apetita, zehanje, bruhanje in kot skrajna moznost tudi smrt ¢loveka
ali zivali. Lahko je unicen pridelek, poskodovane so celo zgradbe v postopku gradnje...
(Dundes 1980: 93; Lykiardopoulus 1981: 225; Woodburne 1981: 75-6). Najbolj so nanj
obcutljivi otroci, pomembni oziroma bogati ljudje (ki jim drugi zavidajo zaradi njihove
moci in ugleda) in domace zivali, zlasti tiste, ki so v dolo¢enem okolju posebej eko-
nomsko pomembne (Allen Donaldson 1981: 71; Lykiardopoulus 1981: 224; Schiffmann
1987: 160; Cutileiro 1971: 274). Tudi na nasem obmocju so ljudje poudarjali mo¢, ki jo
je imel zli pogled zlasti na majhne otroke in mlade Zivali, predvsem prasice: najpogo-
steje omenjajo, da majhni otroci niso vec spali ali pa jih je zacelo zvijati, niso ve¢ jedli,
tudi mladi prasicki niso hoteli ve¢ jesti, enako pis¢ancki in vsa mlada Zivina; le v enem
primeru je bila posledica zlega pogleda ta, da krave niso ve¢ dajale mleka. O¢itno je bila
»mladost« tu odloc¢ilnega pomena, saj naj bi zli pogled na starejse ne imel tolik§nega
ucinka. Zato ljudje tudi niso radi videli, da bi kdo od sosedov prisel pogledat otroka ali
mlado zivino:

I: To so rekli, da nekdo ima take oci, da ... vidi takega malega otroka, da v plenicah
Se lezi, pa Ce ga pride gledat. Prej so to imeli tisti obicaj, ja, ce je ... bil mali otrok pri hisi, pa
Ce je prisel sosed ali bodisi stranjski clovek /- so mu rekli:/ Daj se malo usedi, da ne bos tem
otrokom spanja odnesel. Da poklej rado ne spi, ne. To so ... prej govorili. Pol pa, da je ... prisla
ena taka, ena taka Zenska, da je prisla, da je samo pogledala, da je neki vrata odprla, pa na
hitro malo pogledala ... in poklej se je neki tisti otrok zbudil in tako, da ni imela mira celo
noc¢ mati poklej z otrokom in drugim. Da samo je zacelo ... kri¢ati in da ni nic jelo in da je
dobilo tako drisko, da je slo samo zeleno iz njega. (15)

I: Pravijo, da imajo skodljive eni ljudje oci, ne...

S: Pri ¢em $kodijo?

I: Vidijo, da pol ne rata. To je zmerom, ta soseda nasa pravi, ko imajo Zivino — mi
nimamo Zivine, ne - zdaj pa ne vem, Ce je res ali ne.

7 Primer iz Bele krajine: »Nekateri ljudje imajo tako ¢uden pogled, da prizadenejo ¢loveka in zivino. Tak$nih
ljudi se je treba izogibati, ker $kodujejo tudi z lepimi besedami. Informatorji so navajali primere, ko je kak
vasc¢an gnal zdrave vole na sejem. Srecal je ¢loveka s cudnim pogledom, ki je rekel: »O, kako lepi voli.« Voli so
v hipu zboleli in zaceli klecati. Nekega ¢loveka je bolela glava, drugi so zaceli klecati.« (Drazumeric, Terseglav
1987: 230).
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S: In kaksne o¢i naj bi to bile?
I: Ja, prav da skodljive, kake so, pa ne vem. Samo, da ne smejo nobeden nic, da bi po-
gledal, da pol ne rata. Jaz to ne vem, kake so o¢i. (86)

Zle o¢i oziroma zli pogled na obmo¢ju, ki smo ga raziskovali, najpogosteje imenu-
jejo »$kodljive oci, a tudi »strupene oci«, »sumljive oi«, »poskodne o¢i«, v¢asih pa jih
samo opisujejo kot ostre, mocne, hude, posebne, ¢udne, kot grdo gledanje ali pa govorijo
o »urclavem« ¢loveku, tj. ¢loveku, ki lahko povzroci uroke. Vsekakor se zdi, da je v pri-
merjavi s hvaljenjem zli pogled manj splosno pripisan kar vsem zavistnim sosedom po
vrsti. Ce so sposobnost $kodovanja drugim s pomodcjo hvaljenja pripisovali malodane
vsakomur, pa je bila moc¢ zlega delovanja z o¢mi vendarle bolj omejena. Vsakdo ni imel
te sposobnosti:

I: Pa jaz se spomnim dol v ... pri nas dol..., recimo, je bila Zenska v vasi, ki je imela tako
Cudne oci, dobesedno tak pogled in ljudje so pred njo dojencke skrivali, ne, ker Ce je ona k
otroku prisla, gledala ga, baje, da je .. da je dete zijalo dva, tri dni, da ga niso mogli potolaZiti,
ne. Pravijo, da je nekje take, ene take oci imela...

S: Iz te vasi je ta Zenska?

I: To je bilo dol, dol, ko smo bili, ko sem bila jaz doma, ja, iz teh, iz teh koncev, ne ... Mi-
slim, to so vsi, to Se mama moja zdaj o tem se véasih spominja, pa so rekli, je rekla, Ce je prisla
una, je rekla, boljse da si otroka skril, ne, /.../ imela je en kao pogled, dobesedno tezek tak, ne,
oster ... mozno pa tudi, da je, da je, recimo na mene kot otroka vplivalo, ko sem slisala starse,
ko so govorili, ne, in Ze ti imas avtomatsko Ze strah, ko pogledas ... /smeh/ (24)

I: Tisto so vcasih rekli, ja. Tule pri nas je bil en, L. se je pisal, pa mama ni pustila, da
bi on svinje videl. Ko je svinje videl, so zbolele.

S: A ja?

I: Ce je res to, no. Saj ne vem.

S: A da naj bi on bil taksen, da naj bi skodil svinjam ali kaj?

I: Mat je zmeraj trdila to, ne. Tudi ko je on kravo videl, ni mleka ve¢ imela. Pa tisto je
prokleta laz, ne. Take stvari so bile véasih, ne. Danes tega ni vec ne. (82)

Zli pogled so na nasem obmocju pripisovali le ljudem, ponekod drugod pa so ga
véasih pripisovali tudi zivalim, npr. kacam, lisicam itd. (Lykiardopoulus 1981: 224). Na-
vadno so ga pripisovali dvema kategorijama ljudi: na eni strani so ga lahko povzro¢ili za-
vistni ljudje, ki naj bi $kodovali bolj ali manj namerno, in na drugi strani tisti, ki so imeli
tako ali drugace nenavadne o¢i (za tak$ne so na obmogcjih, kjer prevladujejo temne oci,
rojeni kot taki - ti naj bi $kodovali nehote (Lykiardopoulus 1981: 223). Na nasem obmo-
¢ju na prepricanje, da bi bilo po posebni barvi ali obliki o¢i oziroma po zunanjih znakih
mogoce sklepati, da ima nekdo zli pogled, nismo nikoli naleteli. Le v enem primeru smo
zasledili podatek, da lahko ¢loveka z zlim pogledom prepoznamo po tem, »da ima obrve
Cist pod nos, tako da se skup drzijo; tisti da ima tako moc« (117) (prim. Tolstaja 1998:
142), vendar se zdi, da gre, vsaj na naem obmocju, za osamljeno, netipi¢no verovanje. Iz
ene same pripovedi je mogoce razbrati tudi sicer precej razdirjeno verovanje, da dobi zli
pogled tisti, ki je bil kot otrok Ze odstavljen od materinih prsi, a ga je mati po nekem ¢asu
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ponovno zacela dojiti® (prim. Dundes 1980: 99, 106-7; Roheim 1981: 216; Stein 1981:
228-32).

I: Ja, je bila pa ena soseda, ki ni smela videti mlade Zivali. Prasca tudi ni smela videti.
Ce je ona videla Zivali, je vse pocrkalo. Sama je povedala, ne. /.../

I: Oci je imela take. To je pa zato, ce mati enkrat odstavi otroka, pa da se ti zasmili,
pa da ga das nazaj zizat, ta otrok ima take oci.

S: In je bilo res tako, v tem primeru?

I: Ja, je rekla da: »To je bilo pa lahko, da sem ga dala nazaj. Sem hotela odstaviti, pa je
otrok hotel naprej zizat, pa sem dala nazaj.« To je pa tezko, ne, to pa ne smes.

S: Kako se rece takim ocem?

I: Ja, da ima vrclave odi. (148)

Locevanje med hotenim in nehotenim zlim pogledom je precej tipi¢no v verovanjih
o zlem pogledu. Cutileiro na Portugalskem ugotavlja, da ljudje lo¢ujejo med t. i. »quebran-
to«, tj. urokom, ki ga je zli pogled povzroc¢il nenamerno, in t. i. »mau olhado«, tj. namernim
urokom z zlim pogledom (Cutileiro 1971: 274), enako na Irskem (Jenkins 1991: 307), na
Bliznjem vzhodu (Spooner 1970: 311). Deloma so tu opazne razlike v spolu: v $panski
Galiciji je razsirjeno splo$no prepricanje, da moski v nasprotju z Zensko, ki drugim skodi
namerno, svojega zlega pogleda (kot tudi zavisti) ne more nadzorovati (Rey-Henningsen
1994: 201). Ta aspekt je razviden tudi iz pripovedi nasih sogovornikov, ki so pogosto na
neki nacin »opravicevali« tovrstno obliko skodovanja. Tovrstno razumevanje, posluh za
ljudi, ki $kodujejo, najdemo zgolj v kategoriji zlega pogleda:

I: Pravijo, da oni ne sme videti vse, ne, ker ima skodljive oci, mladino, na primer, se
izleze mlado, mladino, ne, tele ili mali praséeki, pa kateri ima Skodljive oci, ne sme tega gledat
- ne raste, ne ... Ampak znajo ljudje to pred tem skrivati. Ne pustijo takega cloveka /k hisi/.
Saj ne bi rad sam, da ima skodljive oci. Tako je bilo receno, ne.

S: Ne bi on namenoma to naredil?

I: Ne, ne. Ne, ne. (87)

S: Pa ti ljudje nalasc skodujejo ali so pac taki?

I: A, ne, ne, to so pac taki. To niso glih, saj nima vsak glih pogled, ne. (122)

Po pripovedovanju sodec¢ so se tisti, ki so imeli zle o¢i, v¢asih sami zavedali svojega
$kodljivega delovanja in zato niso hoteli, da jim ljudje pokazejo majhne prasicke ali zivali,
¢e$ da bi jim njihov pogled utegnil skodovati. Seveda je vprasanje, ali ne gre tu za preven-
tivni ukrep nekoga, ki je bil morda ze enkrat obtozen Skodovanja s pogledom, pa je hotel
na tak nacin prepreciti, da bi se mu to pripetilo ponovno. Vsekakor pa razumevanje dru-
gih do taksnih priznanj kaze na visjo stopnjo tolerantnosti ljudi do oseb z zlim pogledom
kot v drugih primerih namernega $kodovanja.

V nasprotju s sicer$njim prevladovanjem zensk kot obtozenk v zadevah ¢arovnistva
imajo v obtozbah zlega pogleda na naem obmocju vsaj enako pomembno vlogo kot zen-

8 Dundes to v kontekstu svoje interpretacije zlega pogleda razume, kot da bo otrok, ki tako dobi ve¢ mleka, kot
mu pripada, tudi kot odrasel ohranil zli pogled in pohlepno osebnost, ki bo na skodo drugih hotela zase nagra-
biti ve¢, kot ji pripada (Dundes 1980: 107).
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ske, ¢e ne celo pomembnejse, moski (prim. Mencej 2005). Tudi ponekod drugod v Evropi
je odstotek mosgkih z zlim pogledom precej visji kot pri drugih nacinih $kodovanja: na
Portugalskem je sicer vecina oseb z zlim pogledom Zensk (saj naj bi bila njihova zavist
mocnejs$a), moski pa prevladujejo v kategoriji oseb s prirojenim zlim pogledom (de Pi-
na-Cabral 1986: 180-2; Cutileiro 1971: 276), v Italiji zli pogled skoraj vedno pripisujejo
moskim. Na splosno pa naj bi pomen spola v verovanjih o zlem pogledu ne bil bistven
(Lykiardopulos 1981: 223).

S: A se je kdaj govorilo tudi, da lahko s pogledom kaj skodujes?

I: Veste kaj, dostikrat se zgodi, da imajo eni take ostre oci. Ostre oci in Ce pogleda, je
tako ... in tisto nekako se vec ne ..., ni vec tistega, kot je bilo prej. Ampak ne, to so Se pa zdaj
ljudje, ljudje, posebno $e pa moski, ce imajo ... kake pipeke male. “Joj, kako so lepi!”, pa tako
pogleda. Drugi dan ti pa Ze crknejo. (93)

Naklju¢na razsirjenost, dejstvo, da ima lahko zli pogled tako reko¢ vsak, zavestno ali
nezavedno, je razlog, da tudi nekateri raziskovalci verovanje o zlem pogledu izklju¢ujejo
iz konteksta ¢arovnistva’® (de Blécourt 1999: 194). Vendar pa je gonilna sila v ozadju zlega
pogleda enaka kot tista, ki sili ljudi v nastavljanje in zakopavanje predmetov — gre za zavist,
bolj ali manj nenadzorovano, ki se lahko materializira v obliki $kode, bolezni, nesrece... Da
je zavist temeljno ¢ustvo v ozadju verovanj o zlem pogledu, se strinja vecina raziskovalcev
(Allen Donaldson 1981: 71; Woodburne 1981: 56; Oyler 1981: 83; Harfouche 1981: 88,
93; Pitre 1981: 132; Schoeck 1981; Lykiardopoulus 1981: 223; Pocock 1981; Réheim 1981:
216; Stein 1981; Dundes 1980: 98; de Pina-Cabral 1986: 180; Spooner 1970: 313). Ce na
podezelju Portugalske zboli otrok, za¢no starsi takoj razmisljati o odnosih s sosedi v bliznji
preteklosti in pri tem ali onem sosedu kmalu odkrijejo znake zavisti (Cutileiro 1971: 275).
Tako kot so pripisovali ljudem, ki so hvalili (predvsem mlado) Zivino in otroke, zavist, ne-
voscljivost, $kodozeljnost, je ista znacajska lastnost razvidna tudi v ozadju verovanj o zlem
pogledu, ki pa - enako kot v primeru hvaljenja — ne deluje samo notranje, ampak prej kot
nekaksna zla mo¢, ki ima svoje delovanje in vpliv na okolico.

I: Jaz /mislim/ ... da so poskodne oci, ko so prisle dete gledat, pa so nevoscljive, ker je
lepo dete, ne. To sem ¢ula prej, ne. Tako, to so delale tako, na ta nacin. (33)

S: Pa si lahko ugotovil, kdo ima skodljive o¢i? A so imeli kaksne posebne barve, da so
bile skodljive, ali kaj bilo drugace...?

I: Ah, niso ni¢ drugacne, samo... kako bi rekla... .to je mogel imeti toliksno moc hu-
dobije v sebi, da je na oci vplivalo - kar je videl, pol se ni, pol se ni ratalo vec. Saj jaz nisem
hotela imeti ni¢ veliko stika z njim, bala sem se ga, sploh, da je k hisi prisel. (83)

I: Samo je, no, ne vem, mogoce je kaj tudi na tem, da je, ce je clovek slab, da ga tudi psi
Crtijo, da bom tako rekel.
I1: Ker ima privoscljivost, ce je kdo lep. (108)

° Diskurz o zlem pogledu imajo nekateri za zaprt simbolni sistem (Hauschild 1982: 91-2) ali za relativno konsi-
stenten in uniformiran verovanjski kompleks (Dundes 1992: 258), drugi spet za posebno druzino znotraj $irse
druzZine »vrazeverja« (prim. Blécourt 1999: 193).
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Zlega pogleda torej ni mogoce z utemeljenimi razlogi izlo¢iti iz sistema ¢arovnistva.
Kot pravi de Blécourt, je znotraj evropskega ¢arovnistva izlo¢itev zlega pogleda nemogoca
oziroma je tako ravnanje rezultat pristopa »od zunaj« (de Blécourt 1999: 193). Na obmo-
¢ju, ki smo ga raziskovali, ljudi z zlim pogledom sicer ne prepoznavajo kot ¢arovnikov.
Razen v dveh primerih, ko so zli pogled pripisovali Zenski oziroma moskemu z reputacijo
vagke ¢arovnice oziroma ¢arovnika, je $lo po prepricanju ljudi za dva razli¢na fenomena.
Kljub temu pa tudi pripovedi o ljudeh z zlim pogledom nasi sogovorniki vkljucujejo v
kontekst drugih pripovedi o ¢arovnicah in v¢asih govorijo o zlem pogledu kot o »¢arov-
ni$tvug, le da se, kot receno, tu kaze veliko vecja tolerantnost kot pri drugih nacinih sko-
dovanja. Morda problem vkljucitve ali izlocevanja zlega pogleda lezi tudi v razlikovanju
med razli¢nimi kategorijami in plastmi ¢arovni$tva (prim. Mencej 2003). Mog, ki generira
zli pogled, je zavist, nevoscljivost, $kodozeljnost - to je mo¢, ki spada na podrocje zlega
delovanja sosedov, ljudi iz okolice, medsosedskih tenzij, in tega ljudje niso vedno uvricali
v kontekst ¢arovni$tva. Po drugi strani pa je sama moc¢ zlega delovanja s pogledom razu-
mljena kot nadnaravna sposobnost, saj vsakdo ni imel tak§ne moci in zato se zli pogled
obcasno vendarle navezuje tudi na ljudi z reputacijo vaske ¢arovnice, o ljudeh z zlim po-
gledom pa pripovedujejo v kontekstu pripovedovanja o ¢arovnistvu.

Zli dotik

A coprnica je lahko skodovala tudi Ze samo z dotikom — verovanja v moc zlega doti-
ka poznajo na mnogih koncih Evrope. V vzhodni Flandriji je po prepri¢anju ljudi ¢arovnik
prenesel urok z dotikom (Devlin 1987: 103). Tudi po prepri¢anju vas¢anov v jugozahodni
Nemciji je bilo bozanje, dotikanje osebe ali Zivali razumljeno kot nevarno (Schock 1978:
109). Mogoca je tudi obratna pot, ki prav tako implicitno kaze na verovanje, da se ¢ar (in v
tem primeru raz¢aranje) prenasa z dotikom: Schiffmannova je na Poljskem zapisala pripo-
ved o Zenski, ki je magijsko mo¢ oziroma car, s katerim je zacarala soseda, vzela nazaj tako,
da se je dotaknila njegovega Cela (Schiffmann 1987: 157). Taksno obliko ¢arovniskega sko-
dovanja poznajo tudi v Prekmurju: coprnjak v Vadarcih lahko skrivaj z roko potegne po
kravjem trebuhu in s tem odnese kravi mleko (ResSek 1995: 247).

Na nasem obmocju smo na pripovedi, ki pri¢ajo o tem, da je coprnica lahko $kodila
ze samo z dotikom, naleteli izjemno redko:

S: Pa so carovnice Se kako drugace skodovale cloveku, da so kaj podstavljale ali pa da
bi skodile cloveku, Zivalim?

I Ja, znali so reci tudi, ja, ne. Da neki so tako delali, da, to so pa tudi povedali pri
nas, ko sem prisla. Je pripovedovala mama. Ene so tu gor nekje bile doma, tistim niso smeli
pokazat Zivadi v Stali, ne. To so rekli, da je tam pri krizu krave gor po krizu tako z roko
potegnila, da pol ni bilo srece pri tisti kravi, da pol je pa krava poginila. (104)

I: ... Pol samo jaz sem si ..., Ce je ona kravo potipala, krava vec ni imela mleka /glasno/.

S: A samo potipala jo je ?

I: Samo potipala, to je naredila /pokaze, se dotakne mize/, pa vec ni imela krava
mleka.

S: A to je bila vasa soseda?

I: Ja, ni je ve¢ /se nasmehne/. (14)
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Zli dar

Tudi zIi dar je bil eden izmed nacinov, s pomocjo katerih je lahko ¢arovnica $kodo-
vala, vendar smo na pricevanje o tak§nem nacinu $kodovanja na nasem obmocju naleteli
le enkrat:

I: So bile glih volitve, pa me je moj sin pelal, pa je rekla, Ce se lahko pelje z nama, da
gre k eni sosedi gor, ne. Pa je rekel, da se lahko pelje. Jaz sem pa tisto mleko tja postavila /ki
ji ga je dala soseda — op. M. M./... sem tisto mleko dala kuhat ... Meni je bilo tako slabo!
Pol pa nisem tisto mleko ni¢ jedla, sem ga macki dajala... Macek je poginil... Je pa spet
prinesla /nerazumljivo/, se mi je gravzalo, sem rekla: ,Ne bom vec.“ Pol sem tisto mleko
ven zlila.

S: Kdo je nosil to?

I: Soseda.

S: Kako pa je ime sosedi?

I: Ne bom nic¢ povedla, pol bojo vedeli. Je rekla: ,Sem sirov Strudel naredila.“ Sem jaz
rekla, da ne bom. ,Neces nic Strudla?“ Sem rekla, da ne. ,,Zakaj pa ne?“ Mogoce je sir glih
tak... Pol je pa prinesla spet cez nekaj cajta vina. Jaz sem pa kopavala, pa me ni ni¢ videla. Sla
je pogledat, je bilo zaklenjeno, je tresla z vrati, ni bilo ni¢, pol pa me je videla, pa je prinesla
dol tisto vino. Je rekla: ,Ste Zejni, ko kopavljete. »Sem rekla: ,, Nisem, imam jaz piti, e sem
Zejna. Imam jaz svojo pijaco.“,Kar pijte, kaj ste vi na mene jezni?“ je rekla. Jaz sem pa rekla:
,Nesi stran tisto vin, ko si mleko nosila!“ Pol je pa ila s tistim«... Ce ne bi bila hudobna, ne
bi nesla tisto mleko dol, tisti strup ...

S: Pa Se prinese kaj kdaj?

I: Zdaj ne prinese nic! (51)

Iz drugih raziskav ¢arovni$tva vemo, da je ta nacin caranja tudi drugod znan.
Macfarlane ze na podlagi arhivskih virov iz obdobja sojenj ¢arovnicam v Essexu ugo-
tavljal, da je bil eden izmed »zadostnih dokazov« za obtozbo ¢arovnice dar, zaradi ka-
terega je prejemnik zbolel (Macfarlane 1970: 18). Na podezelju Francije devetnajstega
stoletja je bilo sumljivo vsako nenavadno darilo, pise Devlinova, in navaja primere, ko
naj bi bil po prepricanju ljudi ali po ugotovitvi vedezevalca ¢ar v daru - ribi, jabolku,
pijaci... Devlinova domneva, da je $lo v resnici za zastrupljeno hrano, katere posledice
so ljudje zmotno pripisovali carovniji s pomocjo daru (Devlin 1987: 104-5). Schiffman-
nova navaja pripoved ¢loveka s Poljske, ki je posebej zatrjeval, da nikoli ne bi vzel hrane
od kateregakoli ¢lana druzine z reputacijo ¢arovnistva, ker bi ga z njo lahko urocili.
»To je stara tradicija,« ji je povedal sogovornik, »ce te hoce urociti, ti ponudi hrano.«
(Schiffmann 1987: 156) Tudi mnoga porocila iz jugozahodne Nemcije govorijo o tem,
da so povzrocili darovi, ki so jih dobili ljudje od domnevne ¢arovnice, bolecine, bole-
zen in podobno (Schock 1978: 108). Ker je bil vsak predmet poln zlobnih mo¢i, je bilo
najbolje, ¢e si s carovnicami nisi ni¢esar izmenjal (Kruse 1951: 42). De Blécourt pise, da
so se ljudje v druzbi, v kateri je bilo razmahnjeno ¢arovnistvo, nasploh bali darov in jih
od Zensk, za katere so sumili, da so ¢arovnice, niso sprejemali, prav tako tem tudi ni bilo
priporocljivo karkoli posoditi. Samo ob prelomnih trenutkih v ¢lovekovem zivljenju (na
primer ob poroki) so lahko prosto dajali darove, sicer so morali biti ti vedno povrnjeni
(de Blécourt 1999: 180).
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Obramba proti zlemu pogledu in hvaljenju: »utapljanje urokov«

Proti ¢arovnic¢inemu skodovanju se je ¢lovek poskusal ubraniti s preventivo, v pri-
meru domnevnega cara se je lahko obrnil po pomo¢ k duhovnikom ali §e pogosteje k
vedezevalcem, lahko pa je uporabil znanje obrambnih metod, ki so bile na tem obmocju
splo$no znane. Posebnega nacina obrambe proti zlemu dotiku, zlemu daru pa tudi proti
groznji sicer niso poznali, razen da daru pac niso sprejeli oz. ga, ¢e je Slo za hrano, pre-
prosto odvrgli. Na vsem obmocju pa je bila splosno poznana in pogosto izvajana tehnika
izganjanja urokov, ki so bili posledica zlega pogleda in hvaljenja.

Kljub v Evropi in drugod vsesplo$no znanim nac¢inom obrambe proti zlemu pogle-
du, kot so uporaba amuletov, rdece vrvice, soli, zebljev, podkev, rogov, gest itd., na nasem
obmodju ljudje taksnih predmetov oz. gest niso uporabljali. Najpogostejsi nac¢in obrambe
oz. zdravljenja v primeru bolezni ipd., do katere je prislo zaradi zlega pogleda in hvaljenja,
je bil postopek, imenovan »utapljanje viirkov, tj. utapljanje urokov.

Ljudje »utapljanja urokov« niso vedno nujno povezovali z zlim pogledom ali hva-
ljenjem, ampak so v¢asih zgolj ugotovili, da je bil otrok (ali zival) »viire¢en«'® (urocen). A
najpogosteje so vendarle menili, da so uroki posledica zlonamerne hvale (zli govor) in /
ali zlega pogleda:

S: Kaj pa, da bi kaksen clovek skodoval drugemu s pogledom? Ali pa otrokom?

I: To sem pa slisal, ja. Da Ce ta clovek pride, ko imas malega teleta, ali pa praseta. Ne
smes mu pokazati, da z o¢mi viirke dobi.

S: Viirke?

I: Viirke se rece.

S: Viirki? Kaj so to viirki?

I: Viirki, to je taka bolezen, ko se premetava pokl okrog. (110)

Z njim so zdravili zlasti otroke (ki so jokali, bolehali ali pa niso mogli spati) in mlado
zivino (ki je zbolela, se ni razvijala ipd.), najbolj ranljivi kategoriji za zli pogled in hvalje-
nje:

S: Jaz bi sam to vprasala, za take male otroke, ko imate ravno dojencka, ne, so kaj rekli,
da lahko kaj skodi, da je posebno treba paziti na njih?

I: Seveda, da Ce je majhen, da e kaksen ga fejst pogleda, da dobi kaksen..., da zacne
hudo biti. Pa veste, kaj smo delali?

S: Kaj?

I: Notri v une $alce smo dali ugleje.

I: Pol pa smo v vsak kot enega vrgli. To so rekli, da dobi nekaksne uroke, tako sem
jaz slisala, ne. Tako smo Se mi tudi delali.
S: A to za uroke, da jih unici ali kako?

' Prvi pomen besede urociti: »Navadno z besedo, s pogledom povzrociti, da kdo izgubi kako dobro, naravno
lastnost, sposobnost.« Urok: »1. kar koga urodi, zlasti beseda, pogled; 2. bolezen, nezazelena lastnost, ki je po-
sledica takih besed, pogledov.« (Slovar slovenskega knjiznega jezika 1991: 302)
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I: Ne, ne. Notri, notri smo v Salco dali, tako oglje, to, kar vzames ven iz stedilnika, ne.
Pa notri, pol pa enega smo v en kot vrgli, enega v drug, enega pa v tretji kot. /Pri tem pokaze
na tri vogale v sobi./

S: A to potem varuje otroka?

I: Ja. Da pol tisto pomaga, no. (122)

I: Od tu pa je bil pa drug primer. Je pa od moje tasce tetka Zivela tu gor, se se vidi tako
med dreviem je ena hisa. /.../ In ti so imeli zmerom veliko svinj pa to, ne ... in Ce je imela,
recimo, taséa prasico z malimi pujski, ni je pustila v svinjak. Ce pa je ta njena tetka od moje
tasce le kako uspela priti v svinjak: prasci prej zdravi in vse v redu, nakar so samo takole
oblezali. Pokl pa je sla, je pa vzela oglenje, Zarece, pa ... vodo je imela, ne, v piskru, pa je
tisto kolikor pujsekov je bilo, toliko ogljenov je spustila v tisto vodo, pa menda je to delala
tam pod raufnkom. (92)

Postopek so ljudje sicer razli¢no opisovali, a struktura je v glavnem ista: Zenska, ki ga
jeizvajala, je morala vreci doloc¢eno $tevilo (navadno tri ali $tiri, v¢asih tudi pet, sedem, de-
vet) kosov Zarecega oglja v vodo, potem jih je zaporedoma jemala iz vode in vsakega izmed
njih prek ramena vrgla v drug kot sobe. Zatem je vcasih z vodo pokropila sobo oziroma
bolnika, v¢asih pa je dala uroceni zivini ali otroku tudi piti to vodo:

I: Ja, tiste starejSe Zenske, ki so jih imeli za coprnce. /.../ Pa to je bilo véasih, da se niso
upali pri hisi pokazati, Ce so imeli kake mlade pujske, ali pa piscance, pa to, ne. Pa se recimo
niso upali vsaki Zenski pokazati. Pa so vrclavi ratali, pol so pa stare Zenske koscke ogljenckov
v vodo metale. Zdaj pa, dokler so tisto potapljale, toliko cajta so morale, da menda ni bilo
pravo Stevilo. Da ni bilo parno Stevilo. Da jih je bilo sedem, ali tri, ali nekaj takega. Da so
morale oglencke ... to so imele Srajznle. Ja, je bilo eno tako Zelezo, tako je bilo dolgo, pa je bilo
pa tako malo gor zaobrnjeno. S tistim so pa zZenske viekle oglencke v vodo. Imele so pa eno
tako posodo, ki je bila voda notri, pa so tiste oglencke v vodo vlekle, recimo tri, sedem. Tako,
da niso bili parni, da ni bil par. In dokler se je tisto potapljalo, so to delale, toliko cajta, pol
pa, ko se niso vec¢ potapljali ...

S: Ko so prisli na vrh?

I: Ko so pa na vrh prisli tisti oglencki, ko se niso vec usedli, so pa nehale. Pol so pa s to
vodo sle, pa so recimo pujske malo namazale, poskropile, ali pa piscance glih tako, ne. Pravijo,
da je bilo boljse, ne. To so po dvakrat, trikrat ponovile, dva, tri dni, ne. (148)

Ko so zaradi sosedinega hvaljenja zboleli psicki (prim. spredaj), je lastnica takole
pozdravila Zivali:

I: /.../ In je mama pol videla, joj - moja, ne - je rekla, kaj zdaj treba narediti, to so
stari ljudje vedeli, ne. V peci se je pekel kruh. In tisti voglen /oglje — op. M.. M./ si moral dati
v loncek, tisti se je zdaj ... - Cakej, kako Ze je pravilno, kako bi moglo biti ...? Sest voglenov.
Pol pa kateri se je vtopil, tisti ni bil pravi, kateri je zgoraj ostal, je bil pravi. Pa si moral proti
peci stati, pa tako metati: enega na eno stran, drugega na drugo / stran/. /se obrne 2 in kaze,
kako jih je bilo treba metati/. Tiste voglene zmetat. In Ziva resnica je pa to: da tisti pesek, ko
ga je ona v roke vzela, je poginil. S tisto vodo pa pol namazati une peseke, ne, da se le eni ven
zvlecejo, in una dva sta pa res ostala. Prmejdus, sta ostala, ne. In to pa, to sem pa doZivel,
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povem, da je to res. (...) In da ta, da je ta pesek pol poginil, to je pa tudi, prmejdus, da sem bil
prica, Ziva resnica je, ne! (28)

Podobne tehnike izganjanja urokov najdemo tudi drugod v Sloveniji. V Lobniku pri
Zelezni Kapli menijo, da se lahko urok, tj. hud glavobol, dobi Ze od same hvale, od slabega
zraka, od neumitega ¢loveka in od hudega, srepega pogleda. Zdravijo ga (med drugim) z
»ogljenicki« po naslednjih navodilih: »V vecjo pondvco (zajemalko) zajame$ vode, vrze§
vanjo koscke zarecega oglja in vse skupaj izlijes cez glavo nazaj. To ponovi$ trikrat in o
bolezni ni ne duha ne sluha vec¢.« (Piskernik 1964: 311). V okolici Cerknice so verjeli, da
imajo nekateri ljudje hudoben pogled, ki lahko uro¢i otroka ali mlado Zivino - zlasti so se
bali temnih, ko$atih obrvi. Tistega, ki je bil urocen, je mo¢no bolela glava. Uroke so zdra-
vili z ogljem in vodo. »V posodo z mrzlo in ¢isto vodo so po navadi dali tri kose Zarecega
oglja; tako vodo so dali piti bolniku ali pa so z njo kadili pod uroc¢eno zivino. V navadi je
bilo tudi »¢arovno pljuvanje« zoper uroke. Uroke so preganjali tako, da je otrok spil sko-
delico vode, v kateri je bilo prej zarece oglje, pri tem pa so Zenske mahale s predpasnikom
»v nic« (v stran) in pljuvale na obe strani. V Ravniku na Bloski planoti so obolelemu dali
piti vodo z ogljem, pri tem pa so ga Se prekrizali, kajti uroku to ni ugajalo.« (Kebe 1988:
51) V Malenskem vrhu v Poljanski dolini vrzejo zarece oglje v blagoslovljeno vodo, ugasle
koscke oglja potem preko glave urocenega, nekaj te vode pa uroceni tudi izpije (Médern-
dorfer 1964: 352). Ce je otrok pono¢i kri¢al, pa niso vedeli, zakaj, je vrgla mati v Trusnjah
pri Velikovcu v ponev z vodo tri koscke zarecega oglja, potem pa izlila to vodo pod kap
(Moderndorfer 1964: 338). V Gaberju v Prekmurju so poznali podobno tehniko v primeru
vsakega vrgli prek rame na drugo stran, vodo pa dali piti Zrtvi (kadar je bil to otrok). Ko je
soseda hvalila lepoto dekleta in jo tako urocila, ji je pomagala voda, po katero je $el njen
ded (to je lahko storil samo mosgki); vodo je nesel k »¢arovnici, ki je vodo izlivala na oglje
in dodajala zeli§¢a, zatem pa so jo okopali v vodi (Ro$i¢-Alt 2005: 20-1). V Saredu pri
Izoli so za zdravljenje glavobola izgovarjali carobne izreke in metali oglje, bolnik je moral
trikrat piti iz skodelice, nato pa ga je zdravilka z zgornjim delom dlani namazala z vodo po
¢elu (Tome Marinac 1993: 214).1!

Te tehnike pa so znane tudi drugod v Evropi. Kot pide Lykiardopoulos, so najbolj
splos$ne poteze razli¢nih nacinov zdravljenja izgovarjanje skrivnih molitev, zagovarjanje,
takoj zatem pa uporaba vode in ognja (Lykiardopoulos 1981: 229). Moszynski opisuje to
tehniko, ki so jo uporabljali pri Srbih, Crnogorcih, Bolgarih, Ukrajincih, Poljakih in Cehih
za odkrivanje vzrokov in nadaljnjega razvoja bolezni (Moszynski 1967: 392). Tudi v oko-
lici Varazdina na Hrvaskem so poznali podobno tehniko proti urokom: »Jedna baba dela
tak vodu za vuroke da dene vu lon¢ek vodu i takajse posvecenu vodu i malo vina. Tad dene
kluce tri v ogenj dok se ne zazariju, onda dene oves, vuglene i kluce Zerece tri vu vodu.
Ako se oves na $picu obrne onda je vurcen, ako se pa drugac obrne onda nije, i vugleni
ako ideju dol, onda je beteznik vurcen, ako nejdeju onda nije. Onda vlevle onu vodu kroz
noze ivilice i okol hize ide triput i moli otec nas. Gda dojde do vrat poskropi triput vrata i
namoci klucenicu i klu¢. Onda hiti vu hizi saki vuglen vu jeden kut i, ako koj vuglen pre-
ostane onda ga na vrt zakople, a kluce prek krova hiti, oves pak dene kravam jesti, ili pak

1 Zal ni zapisano, na kaksen nain so metali oglje, vendar se zdi, da gre za podobno tehniko.
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jednu torbicu zesije i dene oves nuter i dene betezniku na vrat; onda stoprav betezniku da
piti.« (Valjavec 1890: 247-8).

Zapisi z nekaterih slovenskih obmocij razkrivajo tudi identifikacijski namen tega
postopka. Zenska, za katero so v Mili¢ih trdili, da je ¢arovnica, je povedala, kako je mo-
goce odkriti ¢arovnico: vzeti je treba zarece oglje in ga vreci v vodo, zraven pa izgovarjati
imena Zensk, osumljenih ¢arovnistva. Pri imenu, kjer se je oglje potopilo, se je pokazalo,
kdo je ¢arovnica (Drazumeric, Terseglav 1987: 229). Tudi v Pavlovcih pri Ormozu ugota-
vljajo krivca za urok, vsaj glede na spol, s pomocjo oglja — ¢e padejo koscki oglja na tla,
je otroka urocil moski, ¢e so mocno cvrcali, pa zenska (Mdderndorfer 1964: 352). V Istri
dajo vsakemu ko$c¢ku ime ene od $trig, ki jo sumijo, da je kriva urokov - tisti, ki se potopi,
razkrije osebo, ki je kriva. Tu so tudi verovali, da veter privabi ali pa prezene $trige, zato so
tedaj, kadar so vrgli koscke Zarecega oglja v vodo, rekli: »Na veter!« V Sol¢avi in v Lo¢ah
poloze v skledo tri kosc¢ke oglja in namenijo enega za veter, drugega za ljudi in tretjega za
zrak. Tisti kosc¢ek oglja, ki je padel na dno posode, pove, od ¢esa je »uranke, druga dva pa
ostaneta na povrsju vode (Moderndorfer 1964: 353). Marija Pavzin (Dolgan) iz Dolnje
Kosane pri Pivki je opisala postopek »zauruka« (zagovora proti uroku), namen katerega
je bil ugotoviti dejanski vzrok slabega pocutja in ga hkrati odpraviti: »Pol (vinskega) ko-
zarca napolni$ z mrzlo vodo in ga drzi§ v roki, z ognjisca ali $tedilnika vzames s kles¢ami
zaporedoma tri Zarece ogle srednje velikosti priblizno enake oblike, ki morajo biti lesni,
nikakor pa ne iz premoga. /.../ najprej vrze$ s kles¢ami v kozarec z vodo prvi zareci lesni
ogel. Ko pade vanjo, izgovoris besede: »Od vetra in lufta (...).« Potem vzames s kle§¢ami
z ognjisca ali iz Stedilnika drugi Zareci lesni ogel, ga spet vrze$ v kozarec z vodo in hkrati
izgovori$ besede: »Od slabih o¢i.« Ko pa vrzes v isti kozarec tretji Zareci lesni ogel, izgo-
vori$ besede: »Od zakonskih ljudi.« Zaporedje izgovorjenih stavkov je strogo doloceno in
se ne sme spreminjati. Pri vsakem oglu si mora$ zapomniti, ali je ostal na povrsini vode in
na njej plava ali je potonil na dno kozarca. Tisti, ki potone, pove, kje se skriva vzrok tezav,
ki jih obcuti oseba. Npr. ¢e je potonil ogel, ob katerem si izrekel besede: »Od slabih o¢i,
potem je vzrok tvojemu glavobolu ali slabemu pocutju pogled kake osebe, ki se je lahko
celo spomni$, lahko pa tudi ne, vendar ti ogel pove vsaj vzrok.«/.../ Nato popijes iz kozarca
tri pozirke vode (za vsak ogel en pozirek), pomocis za vsak ogel v isti kozarec z vodo in
ogli kazalec, sredinec in prstanec desne roke, ki jih drzi§ iztegnjene skupaj, in si trikrat
pomaze$ s hrbtno stranjo omenjenih treh prstov celo (tako da tudi nohti drsijo po njem).
Torej prste pomocis trikrat, ¢elo pa si pomazes devetkrat. Pri tem mizis. Ko je to storjeno,
gre$ na dvorisce (lahko tudi na balkon) in pljusknes vodo z vsemi tremi ogli iz kozarca
z desno roko ez levo ramo, sam pa gledas naprej. Kmalu po opravljenem zauruku naj bi
tezave presle.« (Dolgan 1992: 258) V Vis$nji Gori je vzela Zenska iz peci zarece oglje (ne-
parno stevilo kosov), posodo zegnane vode in trikraljevke. Pod rilec zivali je dala posodo
z vodo in stresla noter oglje. Ce je potonilo, je to pomenilo, da je prasi¢ urocen. Potem je
vzela enega iz vode, ga vrgla prek desne rame in rekla: »Pi§ ga v ritl«, drugega pa prek leve
rame reko¢: »Pi§ ga v uh!« To je ponavljala, dokler je imela oglja, nazadnje pa dala prasicu
piti blagoslovljeno vodo (Zajc-Jarc 1993: 36, st. 22).

Zelo podobne obrede, katerih namen je prav tako identifikacija ¢arovnic, poznajo
tudi drugod na Balkanu in v Evropi. Hodza iz Striganista v Makedoniji, na katerega so se
ljudje obracali, da bi ugotovil, ali gre pri tezavah, zaradi katerih so pridli k njemu, v resnici
za posledice magije ali ne, je uporabljal posebno tehniko metanja lista papirja v vodo (tu
sicer ne gre za oglje kot v prej opisanih primerih - op. M. M.). Glede na obnasanje lista,
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na katerem je bilo napisano ime in viSina domnevne Zzrtve, je domneval, ali je bolezen
povzrocila »magepnica« ali ne. A hodza ni le ugotavljal, ali gre za posledico magije ali ne:
trdil je, da ve tudi, kdo je »povzrocil magijo«, ¢eprav tega stranki ni nikoli hotel povedati.
Le v¢asih, kadar »magepnica« ni in ni prenehala s svojim delovanjem, naj bi svojo magijo
usmeril tudi proti njej, kar naj bi lahko povzrocilo njeno smrt (Obrembski 2001: 73-4). V
Gr¢iji se v podobnih obredih kazeta dva namena - prvi je odkriti, ali je zli pogled v resnici
kriv za bolezen, in drugi zdraviti. Zenska, ki izvaja postopek, si da molée prinesti vodo (t. i.
»tiho« vodo). Zatem vzame tri kose Zarecega oglja iz ognja in jih polozi v domaco kadil-
nico. En ali dva lovorjeva lista polozi na zarece oglje skupaj z diSavami, zatem med potiho
izrecenimi zagovori »prekriza« bolnika. Vsebino nato izprazne v »tiho« vodo, iz katere
bolnik trikrat srkne. Zenska pomoc¢i prst v vodo in §tirikrat naredi znamenje kriza na bol-
nikovem &elu, bradi in licih. Ce so se trije kosi oglja potopili na dno vode, je to pomenilo,
da je bolezen povzrocil zli pogled in s tem je bilo obenem zdravljenje Ze tudi konc¢ano
(Lykiardopoulos 1981: 228-9; podobne primere gl. v Hardie 1981: 115-20). V Talmudu je
omenjen podoben nacin zdravljenja posledic zlega pogleda: »Ce Zelis ozdraviti zli pogled,
vzemi kozarec vode, polozi vanjo sedem razzarjenih kosov oglja in ponavljaj naslednji
stavek: 'In ljudje so kricali k Mojzesu in on je molil h Gospodu in ogenj je bil unicen.'
Potem daj bolniku piti to vodo.« (Brav 1981: 53) Marsikje poznajo identifikacijske rituale
oziroma primere, ko se imena osumljenih ¢arovnic, napisana na koscke oglje, vrze v vodo
drugega za drugim. Ce se oglje potopi, je kriva oseba, katere ime je napisano na njem
oziroma oseba, ki jo posamezen kos oglja predstavlja (Hardie 1981: 118; Murgoci 1981:
128; Réheim 1981: 214-5; de Blécourt 1999: 195). Podoben postopek, le da pri njem niso
uporabljali oglja, temve¢ kamne, poznajo tudi ti. »hulder doktorji« (tisti, ki so zdravili
bolezni, ki naj bi jih domnevno povzro¢ili »huldrefolke, tj. bajna bitja) na Norveskem. Ti
so uporabljali tehniko, imenovano »kopanje kamnov«. Zbrali so tri kamne: enega iz morja
(ki je predstavljal ljudi, ki so se utopili), enega s hriba (ki je predstavljal »skrite ljudi«) in
enega s pokopalisca (ki je predstavljal mrtve). Kamne so segreli in nato vrgli v vodo. Ka-
men, ki je najbolj piskal ali je bil najbolj glasen, je pokazal pravi izvor bolezni (Mathisen
1993: 24).

Poleg teh nacinov $kodovanja, ki bi jih lahko razumeli kot telesne oz. kot nacine, na
katere se ¢arovna moc¢ izraza skozi razli¢cne dele telesa domnevne ¢arovnice, so ¢arovnice
seveda uporabljale e vrsto tehnik, s katerimi so lahko $kodovale: v njive, vinograde, pod
pragove itd. so zakopavale razne predmete (prim. Mencej 2003a), na razli¢ne nacine so
kradle mleko, pri delanju masla so si pomagale z zivalmi, poznale so tehnike kraje pridelka
(npr. z vlacenjem rjuh po rosi) in e vrsto drugih, s katerimi so zase pridobile koristi, ki bi
sicer pripadle drugim, ali pa je bil njihov namen zgolj $kodovati drugim.
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Bodily Harm Inflicted by Witches
Mirjam Mencej

In the desire to damage someone’s crops or livestock, the witch is supposed to use
several magical techniques or other methods of causing harm which originate from vari-
ous degrees of intent, control or lack of control over the destructive power of envy. In this
paper I limit myself to those ways of doing harm to other people on which witches are
supposed to unleash their envy through various parts of their body (evil eye, evil tongue/
speech, evil touch and perhaps evil gift - as it is given from the hand). The general con-
sensus among the inhabitants is that it is possible to cause harm just by giving intentional
praise — especially of small children or animals. All praise which occurs in a milieu where
it is generally known to be forbidden is naturally received with suspicion. Harm done
through direct threats which are supposed in the majority of cases to be effected soon af-
ter they are expressed was very rarely encountered. Both of these methods of doing harm
could be included in the category of ‘evil speech’ Envy can also work through an ‘evil look,
which is also referred to here as ‘hurtful eyes’ or ‘damaging eyes’ (i.e. the ‘evil eye’). This
method of doing harm seems to be limited only to a certain number of individuals who
have such powers as evil speech, and does harm mainly to small children and animals.
More rarely we encountered evildoing through an ‘evil gift’ i.e. a gift which is supposed to
have harmful effects on an individual, or through an ‘evil touch;, the consequence of which
is the illness or death of animals.

When the effect of envy displays as a result of evil speech (praise, threat) and/or evil
eye (children get ill, young livestock get sickly etc.), the classic procedure against the harm-
tul effects of a witch is the method of “drowning the spells”: four pieces of heated charcoal
are put into water; afterwards each of them is thrown over the shoulders; water is given to
the victim (if this is a child) to be drunk. Evil gifts, another means of bewitching people,
will be rejected or thrown away or — when it is food — people would simply not eat it.
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OTHOM JIeTeH I bl

Examepuna Anacmacosa

In the article is analyzed the story of the “flying” icons from the Nessebar church of
“The Assumption of the Holy Virgin”. These legends describe the miracles made by the icon
of the Holy Virgin - the Black (Mad) Mary. The miracles comprise its “flying” to the Greek
community in Nessebar in the times of the Ottoman domination and its role in diverse his-
torical trials. The legends of the “flying” icon of Nessebar appear as metaphorical readings
of the intensive identification processes that have involved individuals and communities in
transitional historical periods.

CroxeT O JIeTAIUX MKOHAX pacIpOCTpaHEeH BO BCeM IIPaBOCIABHOM apease (OH
u3BecTeH Ha bankanax, B EBpone u B Asun). Kak B bonrapum, Tak u B [pyrux mpaso-
CIIaBHBIX CTpaHax OanaKkaHcKoro permona (Makegonym, Pymbranm, Cep6un, Iperun), on
3aperuCTPUPOBAH B MOHACTBIPCKOM M XPaMOBOM KOHTeKcTe (BbmrumHoBa, B mevarn)'.
JleTamue MKOHBI B bonrapun, Kak MpaBUIo, CBA3aHbI C TPEYeCKOil OPTOJJOKCHEN U C Hace-
JIEHMeM C IPedecKIM 9THUYECKIM CaMOCO3HaHMeM. JeTAlye MKOHBI ¥ pacCKasblBaeMble
0 HMX MBI I JIET€H/IbI PacIpOCTPAaHEHbI CPey IIPaBOCIABHOTO HaCe/IeHNA Ha 6orap-
ckoM YepHOMOpPCKOM Iobepexbe 1 CBA3aHbI ¢ MKOHaMu CB. boropopuis u ee xpaMmamu
(Kormesa 2006, 167 — 174).

JleTAImue MKOHBI OBUIN MCCIENOBAHBI MHOTOKPATHO ) B Pa3/IMYHbIX IePCIEeKTIBAX
— CTPOTO MCKYCCTBOBENYECKOIT, B CBA3Y C OIBITAMU MCTOPUYECKOI PeKOHCTPYKLNY, a
TaKOKe IPY VICCTIeOBAaHMM KY/IBTOBBIX OOBEKTOB ¢ Ba>KHBIMY COLIMA/IbHBIMU (QYHKIIVA-
MIL.

3pech OYIyT pacCMOTpPEHBI JIETeH bl O JIeTAIIell MKOHEe U3 HeceOBIPCKOIT® IIepKBI
“Ycnenue CB. boropopuibl’, pacckasbIBalolijyie O ee MOABJIEHNM, YYJOTBOPHBIX IIPOsIBIIe-
HVISIX M ee PO B KPUSUCHBIX JyIA O0lecTBa CUTYALVIAX, B IIePCIEKTUBE Mermagopute-
CKOll nepedauu BayKHbBIX OOILeCTBEHHBIX COOBITHIT. DTOT “IlepeBOf” Ilepeco3aeT Uen 1
MIOCNIAHMA € IIyOOKMMM CeMaHTUYEeCKVIMU Y CEMUOTUYECKIMYU KOHHOTAIVIAIMM, CBSI3aH-
HBIMM C ucTopueit bankan.

Yepuasa/Cymacimenmasa® boropopuma u rpedeckoe
AHanmu3 0OCHOBBIBAETCS Ha ABYX BapMaHTaX JIETEHIbI O HeTHIL[ef/l ukoHe B Hecebni-
pe, KOTopble IPUBOAATCSA LOCTIOBHO:

! BapmaHT TeKcTa onmy6amnkoBaH paHee (AHacTacosa 2006: 157-164).
> Hece6sip (Hece6np), ropos Ha OxxaoM mobepexxbe UepHOro Mopsi.
* Tlo 6omrapcku — “mygaTa’
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I. “Yepnas Boeopoouua” wydomeopras uxoua. 30ecv (na mecme xpama Yenenust Ca.
Bozopoduywt) 6 npownom HAxoo0unucy naouyadv u depeso. OOHa v, UPas Ha NAOUWAOU,
Oemu, WKOMbHUKY Yeudenu 00Hy UKOHY, komopas “‘cudena” Ha depese. Tozda onu nosea-
T UePKOBHBIX 671A0bIK, U OHU cobpanuce u ysHanu uxkony. OHa npuraonexana HedasHo
ymeputeil seHujuHe, Komopyio npu wusnu Hasveanu ‘Kanambypxa” (nomomy umo oHa
6vina ouenv cymynoti). Ona 6viia monaxunet, npuexasuieii u3 Ipeyuu. Iocne ee cmepmu
8euiU ee XPAHUNUCL 8 CYHOYKe, Komopbiti Haxoouncs 6 uepkeu Ce. Teopeus. 3aensnynu 6
CyHOyK — ukonwvl Hem. VKkoHy nonoxcunu o6pammo 6 cyHoyK, HO Kajooe ympo oHa cHOBA
“cudena” na depese.

VI max mpu ous. A éce mpu HOUU 00HOLU HeHUjuHe CHUICSA COH, 8 KOMOPOM NOs6-
nanace smenuwguna u eosopuna: “Tlocmpotime me omoenvryio uepkosv. Moo u camoiii
MANEHVKULL CKUM, HO 5T He X0uy 60/buie HAX00UMbCST CPeOU MyHHUH.”

Pacckasana senwuna céoil con, u Havanaco nocmpoiika uepkeu. Myuawomces no-
cmpoumv pyHoamenm, Ho Huuezo He nomydaemcs. Haxoney, depeso svicoxno, evikopHe-
8asI €20 U HAWIU 8 KOPHAX 20PULOK € 30710MbIMU MOHemamMu. Imu 0eHbeU UCNONb3068ATU,
4mo0bl NOCMPOUms yepkosv. B amoii yepxeu neuam 60/bHbIX NCUXUHECKUMU 300071€64-
HUIMU.

Typxu xomenu sacmasump nmiodeii us Hecebvipa npursmo ucnam. OHu um 0anu mpu
OHs, umobvl oHU coanucy 6e3 kposonponumus. Ho xonv nawiu 3abonen — cowten ¢ yma.
On obouien mpu pasa xpam, u uxoua ezo svinewuna. Toeda nawa dan “manuto” (6ymazy,
doxymenm), umobwv. He nomypeuusany Hecebvip. B 3nax 6nazodaprocmu on 0omnpasun 6
Hecebuip 30m0mo u cepebpo, xomopoie 6vinu ykpadenvt 8 1980 e. Tenepeutnuti ox1ao uxow.
HOBDLTL, B0CCMAHOB/IEHHDLIL.

Hkomny nasviearom u “uepHasi ukoHa”, NOMOMY MO UKOHbL HOCUU ¢ cO60Ti condamut
6 cpasxceruu. Y ux mamepu 6y0ym ¢ ueprvimu KocoiHkamu noamomy. Tax oenanu 6 Ipeyuu,
6 Buzanmuu.

Amo nacmosuwas ucmopus “Cymacuieoweii Mapuu”, a He ma, komopyio pacckasvi-
8ai0M 6 My3ee, 4Mo UKOHA nodapox om yaps Veana Acena 6 3uax e2o nobedvi HAO epexa-
M.

Camoe 2nasHoe, 4mo uKoHa Hueas.™

Bropoit TeKcT 3ammcaH OT OfHOI IPeACTABUTE/IbHNUIIBI CTAPMHHOTO IPEIECKOro
pofa B ropofie 1 IIpefcTaBiieT coboit 60/iee pa3BepHyTOE OIMCAHME:

II. “Hawa uydomeopuas uxoHa npunemend x Ham u3 zpeveckoeo eopoda Mezapa u
cena Ha depeso. Oxono Hezo uepanu demu. Bnaovika sxcun 6 Hecebvipe u nosmomy 6 eopode
6cez20a OvLY necHONeHUs, MOTUMBbL, xepysumbl. OH NPUKA3AT CHAMb UKOHY ¢ Oepesa.

B Hecebuvipe 6vina uepxosv Cs. Teopeust (oHa yice nomouyna), u 6 Hee ¢ nouecmamu
BHECTIU UKOHY.

VI mozda 00noii cmapoti sepyrouseti senugune npucrunace Ce. bozopoouya.

A npunemena u3 Meeapvl, X014y MAnEHbKYI0 OMOENHYI0 UEPKBYUIKY, 4MO0ObL He
Ovimv MHe 6Mecme ¢ My*HHUHAMU .

I max u coenanu. Mkona ouenv 4ydomeopHasi, ouenv Hac oxpausem. Koeoa y nac
MyKa, 04eHb nomozaem.

+ X. X., Kmo4HnIa, okono 60 e, pogoMm He 3 Hece6pipa. 3am. E. AnacTtacosa (ganee E. A.), 7.12.2004 ., . He-
ce6pIp.
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Copox nem cmpounu uepxosv. /lioou, demu, éce nepenocunu necox. IIpucvinanu
Oenvau U 2peyecKue mopeosubl U3 Pymuinuu.

He 6bi10 ncuxuampos — 60nvHvie cOpoK OHell U COPOK HOHell CNAnu 6 yepKeu U 6bi-
300pasnusan.

Koeda mypxu xomenu nooxeuv Hecebvip (ITomopue® 0saduamov pas zopeno), couesn ¢
yma kono mypka. [Ipocnviwanu npo Jenu Maputo (“Oenu” - “cymacwedwas” no mypeuxu).
Typox ckazan — ecnu 6b1300poseent KOHb ¢ NOMOUsbI0 8awueii Mapuu, e 6ydy nodxcueamo
20p00.

Konv mpu pasa obowsen uepxosv u svizooposen. Ilosmomy 06a paza npuxoounu 6
20p00 mypKu, HO 064 pasa He 6bINIO NOHAPA.

B uepkeu nenu epeueckue ceawennuxu. Iomom npuwinu 6oneapui. Ilomopue coa-
7I0Cb. A MOTi C8eKp 2080PUTL € AHDIMAPAMU, CKAZAT, 4MO HAOO 0MOAMb UePKBU 0ONAPam.
IIpeonomun 6 yepxeu Ce. Cmedana mpu Mecsaua cryxumo Ha epeueckom, mpu — Ha 607-
eapckom. A 6 uepxeu Ce. boeopoouuvl — cnyxumo Ha 6onzapckom. VI max epexu npusvi-
KHYm k 6020CyHeHU0 HA 60N2apcKoM.

Bozopoduuya ouenv nam nomozana”®

O6a TeKkcTa IOYTH MAEHTUYHBI U JOIOMHAIOT IpYT Apyra. OCHOBHBIE TOIIOCHI Jie-
TeHJIBL:

Vkona “cagurcs’ Ha epeBo.

Ona npueraet u3 Merapsl, Iperyy w npyuBe3eHa Ipe4aHKON-MOHAXMHEIL.

Vkona npukasbiBaeT (IIOCPECTBOM CHA) TOCTPOUTH [JIs1 Hee XpaM, TaK KaK OHa “He
XOYeT OBITh CPeyt MY XKUWH .

VIxoHa yeynt ncuxmdeckue 3aboneBaHms.

B xpusucHble 1A 00LIecTBa 1 €ro Ky/IbTYphl (pelurny) nepuopsl NKOHA dyfec-
HBIM 00pa3oM cIacaeT TOPOJL 1 €r0 SKUTeIell.

CroxeTo06pasyrole 37IeMEHThl B TEKCTaX MMEIOT Psifi TUIOIOTMIECKIX CXOCTB
C U3BECTHBIMM PaccKasaMJ O Pas3/MYHbIX YyZOTBOPHBIX MKOHAX M €fiBa I HY)XJAI0T-
cs B MOAPOOHBIX KOMMEHTapuAX. AHAJIOIMU CBA3aHbI KaK C fABJIEHMEM MKOHBI U C ee
GYHKIMAMM, TaK U C COOBITUAMY M peaiAMY, IPeIIeCcTBYOIIMU U COITY TCTBYIOLIN-
MU ee TIoABIeHNI0. Kak mpaBmmio, IymoTBOPHBIE MKOHBI 803HUKANOM Hy0ecHbIM 00pazom
(mpwteTaloT, IPUILIBIBAIOT, IIOSABIAIOTCA HEOKUJAHHO, PUCYIOT cebd caMy U IIp.) U UX
OCHOBHasI (pYHKINIS, KaK CIeAyeT U3 CAaMOTO TEPMIHA “dy[OTBOPHAS , MEopeHue uyoec.
ITpencraBneHne 06 MKOHEe KaK O )KMBOM CyIeCTBe (MHKapHAL[UV CBATOrO), KOTOpOe Ofje-
BaeTCH, eCT, IIbeT U IIp., IPUCYTCTBYeT B psfe Tpaguuniit (feopruesa 2003; BprunHoBa, B
neyaryr). CIoKeT O IpUIeTeBIIel 1 CeBIIell Ha lepeBO MIKOHe, KOTOpast He CIIyCKaeTcs C
HETo, [T0Ka /I Hee He OyJeT IIOCTPOEH XpaM, U3BECTEH U B IPYTUX XPUCTUAHCKUX KY/Ib-
typax’. EnuHcTBO Boxxbeit Mmatepy 1 boxbell IiepKBI ABJLAETCSA OCHOBOIIOIATAIONIVIM [T
XPUCTUAHCKOJ KY/IbTYpBL: caMa boropozuiia B BU3aHTMIICKOI TpafUIMN CUMBOIU3UPY-
eT xpam boxxnit — iepkoBb (JInpmos 1989: 69 u ut. mut.). Ponb gepesa (koTopoe B IepBoM
BapMaHTe CKpPbIBaeT B CBOMX KOPHAX CPefCTBA LA IIOCTPOCHMA LIepPKBHU) B LIepPKOBHOI
TpamMLUY TOXKe M3BecTHA. Ero oxprcTranckas CMMBOJIMKA “MUPOBOTO iepeBa” U PyHK-

Brusknit kK HecebbIpy 4epHOMOPCKMIT TOPOJI, TOKE HACEIeHHBIN STHUYECKUMI TPeKaMI.

¢ Kaccanppa SHynosa, 82 roga. 3am. E. A., 7. 12. 2004 r., . Hece6pIp.

PaccmaTpuBaeMblit HaMI CI0OXKeT COOTHOCUTCA ¢ uctopueit Kymatuigkoit boropopuiiel, 4bs NKOHA IyIeCHBIM
obpasom npunerena B ceno Kymatnd, Munckoit ry6epanu B 1182 . (ceropHs aTa nkoHa Haxonutcsa B Kues-
ckoM CouitckoMm cobope). — ITITBIC 2: 1501-1502.
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VI MeiMaTopa MeX/y 4eJIOBeYeCKUM U 00XKeCTBeHHBIM, OblIa TOXe MHOTOKPAaTHO U B
IeTasxX IPOKOMMeHTUpoBaHa (cM., Hanp. ViBaHoB, Tonmopos 1974). OnpepenieHHO nHTe-
pecHee pojIb iepeBa IIpY JIeYeHNN IICUXNYeCKUX 3a00/IeBaHWIT B TPaJULIVIOHHON KY/IbTY-
pe, IPUCYTCTBYIOLIAsA X B pacCMaTpPUBAEMBIX 3IeChb CIKeTax (cM. Hipke)®. BHe Bcskoro
COMHEHNA, YyeCHBII COH NepefiaeT 60>KeCTBEHHYIO BOJIIO, IIPOABJIAACDH B OHON U3 CBO-
VX OCHOBHBIX (PYHKIVIT TOCPEIHIKA MEX/]Y 4eTIOBEYECKIIM I CBSIILIEHHBIM’.

B KOHKpeTHOM HeceOBIPCKOM KOHTEKCTe FOpaszio MI0OOIbITHEe MpaeKmopus, Ko-
TOPYIO OYepuyBaeT UKOHA, U UCIOpUUecKie nepuodsl, B KOTOpble OHA TBOPUT ITaMATHBIE
1 ofiiecTBa yygeca. VI3BecTHO, 4To ¢ nepuopa Benukoit anmmHckoit kononusanym'® u
IO CeTrOfHAIIHETrO THA B CTAPMHHBIX TOpofiax 6onrapckoro YepHoMOpusA 4acTb Hacerle-
HYISL COXpAHACT IPeYecKyI0 STHUYECKYIO UIeHTUYHOCTb. OVH U3 JPeBHMX IPedecKux
ropopos - Hece6brp (Mecam6bpuss, MecemBpyisa). COITlacHO JieTeHfe, UKOHA Hpusemaern
u3 epeueckozo eopooa Mezapa'.

Merapa — MeTpOTION JOPUIiLIEeB, KOTOPble OCHOBAIN ipeBmit ropos Mecambpuio'?
B VI B. 10 H.e. (Muxaiinos 1972: 27). UypecHblii IO/IeT MKOHBI 13 ObIBIIEN JpeBHEN Me-
TPOIIOJIVNM K I'pedecKoil ob1He B MeceMBpyn (TOpOJ, ABJIAETCA BaYKHBIM PeIUIMO3HbIM,
KY/IBTYPHBIM J 9KOHOMIYECKNM LeHTPOM) B Ireprof; OCMaHCKOI MMIIepUIL CHMIITOMA-
tideH"”. OH BHYIIAeT 3THUYECKYIO U PEIMIMO3HYIO NIPeeMCTBEHHOCTD, CBA3BIBAIOILYIO
AMACIIOPY C METPOIIOJIVell, KOHTVHYUTET, KOTOPBII YyAeCHBIM 00pa3oM IPOSIBILSIETCS B
KpM3MCHbIe [yIA 00LecTBa UCTOpUYEeCKe MOMeHThl. O4eBUIHO, IMEHHO Mudonozema
epeeckoeo (rpedeckas STHUYHOCTD, PEIATHA, KY/IbTYpa), Befylllasd CBOe Ha4yaso CO Bpe-
MeH aHTUYHOCTM U COXpaHMBIIAACA B IIepuof OCMaHCKOro BIafbluecTBa (KOIa XpUCTHU-
aH Ha3bIBa/IM OOIIMM PyM-MIIIET, a IpedecKas Ky/IbTypa II0/Ib30Ba/Iach IPeCTUKHBIM
CTaTyCcOM), Halllefjiasi KOMIPOMIUCC ¢ borrapckuM HaIMOHa/IBHBIM TOCYAAPCTBOM, CO-
IepXMUT B cebe OCHOBHOE IIOCTIaHNE TEKCTa O ‘JIeTsAllell MKoHe . “J[peBHVe 3THUYECKUe
KOPHU~ M CBSI3b C “TPe4ecKOyl POAMHOI~ OKa3bIBAIOTCS CIACUTENTbHBIMU JJIs1 HeceObIp-
CKUX TPEKOB — Kak B OCMaHCKUII IIepUOM, TaK U IpU Iepexofie OT MY/IbTUITHUYIECKON
VIMIIepUM K HallMOHAJIbHOI Bonrapuu, conpoBoXaBIIMMCS NepexofoM oT Ipedeckoit
k bonrapckoit mpaBocimaBHOI LiepkBu. “IloseT” MKOHBI U ee Yyfeca B MHTepIIpeTalyuu
OOIITHOCTM PAcCKA3BIBAIOT “ayTeHTUYHYIO MCTOPUIO, B KOTOPOIl MKOHA BOIUIOIIAET 311-
Huueckue U penueuo3Hvie KOPHU U UOeHMUUHOCMb, MeTadOpIIecKy BOCXOAAIINE K “TIpa-
ponMHe”, K METPOIIO/IVI MUTPMPOBABIINX B PeBHOCTH I'PeKoB. TakuM 06pa3oM, CIOKeT

8 B TpaguInoHHOI Ky/IbType OfIHA U3 MPAKTUK [I/IA IEYEHUA TICUXNIECKUX 3a6071eBaHMI1 C TTIOMOII[BIO CUJIBI
CBATDBIX COAEPIXKNTCA B IIPUBA3bIBAHUN 60]II)HOI‘O K nepeBy (HOCBH].L[GHHOMY OHpe}Ie}IeHHOMY CBHTOMY - Cs.
Depomnonty, C. AHAOHY 1 TIp.) — ToApo6Hee cM. Burunnosa 2005.

O cHax Kak IIOCpEeHMKAX Me>1<;[y YE/TOBCYECKUM U 60)KeCTBeHHbIM CyLL[eCTByeT OrpomMHasn nMTepaTypa. B
OC/IeHIIe TOfBI Ha 6omrapckoM Matepuase cM. Harp. AHactacoBa 1998; Baesa 2001, Teopruesa 2002 u 1jur.
JINT.

Benukas a/mMHCKas KOOHU3AIMA — TIepece/ie e U BIDKeHNUE 3/INHOB 113 TOPOJIOB-TOCYAAPCTB (II0NMCOB-
MeTpOTOo/uit) K IPYTUM 3eMJIAM, I7ie OHI OCHOBBIBAIOT CBOM MoceneHus. 3a apa Beka (koHer; VII-VI B. 1.
H.€.) Ha TePPUTOPUN CETOfHANIHel Bomrapuy 6bIm co3/[aHbl KYTbTypPHBIE IIeHTPbI ATIO/IOHNA (HbIHEITHMIT
Cosononb), Opeccoc (Bapna), [lnonnccononnc (bamrunk), Auxnano (Ilomopue) u mp.

Ha pons Merapsr B uctopun Hece6bipa Moe BHuManue obpatuna npod. Vipaundka Teopriesa, KOTOpoit
XO4y BBIPA3UTh 0/IaTOJAPHOCTD.

Ipevyeckoe nmsa ropopa MeceMBpus M3MeHeHO NocTaHOBIeHMeM CoBeTa MMHUCTpoB bonrapuu B 1934 r.,
Kor/ia OBIT epeNMeHOBAH 1 PAJ| APYTUX TOpoioB — AHxmaso cranosurcsa Ilomopue, Bacunuxko — Iapeso u
p.

'3 B BapuaHTe C rpedecKoil MOHaXIHell, O4eBUIHO, PeYb UJET O TOM )K€ — O CBA3AX MKOHDI C TPEYECKIUM.

I~
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OIMCBHIBAET JpaMaTHIecKie Ayisi OOIIHOCTI MOMEHTBI, CBSI3aHHBIE C €€ CAMOOIIpele/IeH -
eM B IepexojiHble (MapriHanbHble) UICTOPUYECKIIe [IEPUOJIbI, OTMevarolre 60/1e3HEHHOe
nepefeVHNpPOBaHNE UIEHTIYHOCTY, TpebyeMoe MCTOPUYeCKMMY 00CTOATeIbCTBaMu .

MexaHu3M, CO3JAIOIMIMII JIETEHY, CIefAyeT KIACCUYeCKMM KOHCTPYKIMAM MO-
IeNVPOBAHNS HALMOHAINM3Ma, TaK Ha3blaeMBIM BBIJYMaHHbIM TpapmipiM’ (invented
traditions) (Xo6c6om 1996). CBsi3b HALMOHANBHON KY/IBTYPHI C Hanbosee ApeBHUMU
“KOpHAMM” IPUCYIIa COBPEMEHHBIM HallYIOHAIbHBIM VICTOPUYECKIM ITapafiirMaM, KOH-
CTPYUPYIOIIMM HAIVIOHA/IbHBIe OOLIHOCTY 1, COOTBETCTBEHHO, HAIlVIOHAJIBHYIO UJICH-
TUYHOCTDb. B ciydae, moguepKyBaHMeM IPeeMCTBEHHOCTY MEXAY APeBHeEN IpedecKol
METPOIIO/NNell 1 COBpeMeHHbIM HeceOpIpoM ONMChIBAIOTCS JOMUHAHTBI COBPEMEHHOTO
IPeYecKOro HallMOHA/IM3Ma, KOTOPBII 3IDKIETCA Ha ABYX (pyHIaMeHTa/IbHBIX CTO/NIAX —
JpeBHel Jmnajie n XpUCTUAHCKON Busantnm.

Ho xpoMe “HalMOHa/JIbHOTO IOCTAHNA  VIKOHA HecCeT B ceOe I yCIelHble IJeHTN-
(duUKaLMOHHBIE CTPATEINN — CPELICTBA, C IIOMOIIBI0 KOTOPBIX “cBOe” (IpedecKylo IpaBo-
CIIABHYIO UJEHTUYHOCTb) MOXKHO OTCTaMBaTh B YCIOBUAX Kpuanca. BMecTo MydyeHnde-
CTBa, O671arofapsi ee MPUCYTCTBIIO, B CUTYALIVISIX CEPbe3HOTO ITOCSTaTeNbCTBA Ha UX UJIeH-
TUYHOCTD, KY/IBTYPY ¥ Tpapuiyy, xnurenu Hecebbipa MposIBISIIOT MyOpocv 1 udbezarom
HACUNUSA, KPOBONPONUMUS, Noxapa — T.e., cmpadanus (CUMBOJIMYHO BBIPa)KEHHOTO B
YepHOTE MKOHBI, CBA3AHHO C XXePTBaMJ KOH(INKTOB ¥ BIOBCTBYIOLIMMIY M OCUPOTEB-
VMY SKeHIIVMHAMY, C YePHBIMU TPaypHBIMU KOCBIHKaMu). [Ipyrumu cinoBamy, 6raroga-
ps mkoHe u 3amure CB. boropoamipl rpeku ycreBaoT OTHOCUTENIbHO 0e360J1e3HEHHO
nepeOpMyINpOBaTh CBOIO UCHTUYHOCTD B HOBBIX YC/IOBUAX.

Ha nepBblit B3I/IA, B 9TOM KOHTEKCTe 4yJHOTBOpHasA JledeOHAasA CMIa MKOHBI, Ha-
IIpaBJIeHHAsA Ha JCLeleHye CyMacllecTBUA (HacWIMsA, arpeccui, T.e. 6e3ymus), MOIa
OBl paccMaTpMBATHCs Kak Metadopa mMupomeopuecmea, 671a200apHOCU, OUNTOMAMUL,
IIPOTVMBOIIOCTAB/ICHHBIX CMONKHO8eHU0. MOTUB UCLieNleHNs MyCy/IbMaHIHA (B JaHHOM
CIy4ae — ero KOH:A) U 4yHeCHOTO CIIaCeHMA OT MCIaMM3alyy (YacTo COIyTCTBOBAaHHOE
yBaXXeHVeM U IIPUHATIEM XPUCTUAHCTBA “PyroBepLieM’) 3BeCTEH U B CIOXKeTaX O Jpy-
IMX JIETAIIMX VIKOHAX, a B 6a/IKAHCKUX BapMaHTaX IPYCYTCTBYIOT Kak loci communes. Ero
TOJIKOBaHNMe PacCMaTPUBAIOCh B Pa3IMYHBIX KOHTEKCTaX (0T MeTadopbl KOHKPETHBIX
MUTPAIVIOHHBIX JBVDKEHMI M PETUTMO3HBIX OTPSACEHNUI 10 criennduIecKoil “Tiearo-
IMIKJ BepOOTCTYIIHIYeCTBa — BbI4nHOBa, B IleyaTn). 37ech, CKOpee, JIereH/a O JIeTAI el
VIKOHE SIB/ISIETCST MeTaOPOIL KY/IbmypHO20 0UAn0za N YCnewHvix uoeHmuPuKayuoHHvLx
cmpamezuii B CIO>KHOM 6a/IKaHCKOM MCTOPMYECKOM KOHTeKcTe. Oba Kpusica — Ipy UC-
JTAaMCKOM HAIIeCTBUY M IIPU HACTYIUIEHNM OGONrapCKOrO HAaIMOHA/JIBHOTO TOCYHapCTBa
(6bonrapckoit HalMOHAIBHOM UAEHTUYHOCTY U aBTOKe(anbHoit bonrapckoii mpaBocias-
HOJI LJepKBY) — paspellaloTcsa pasIMIHbIM 00pasoM. VIcmaMm ycTymaeT cuie XpUCTHAH-
CKOTO 4YyJia, Tpedeckoe ¥ 6oIrapckoe MpaBocIaBye HaXO4AT KOMIIPOMJCCHOE pelIeHye.
Ho madoc 060ux uypec ofMHAaKOB: He CYIIeCTBYeT O0JIbliIeil KyIbTYPHOI LIeHHOCTH, 4eM
mup, myopocmu u cozudanue. Metadopudaecknii mepeBoj MOCIaHNsI BOIUIOLIEH B 06pa-
3e boropopuupl, cpefyu anmTeToB KOoTOpoil MyznpocTs 1 Cosupjanne 3aHIMAIOT 0coboe
MecTO. 3[jeChb MO>KHO ITOMCKATh M MHTEPIIPETALNIO I00OIBITHO IPOChOBI boroponniel,

' Tlepexon K HallMOHATbHOMY BO/IrapcKOMy roCyapCcTBY He TPOXOAUT /1A STHUYECKMX IPeKoB 6e300/e3HeH-
HO. VI3BeCTHBI Iepece/ieH4YecKie JOTOBOPhI ¥ HANPSXXEHHOCTD, CBA3aHHbIE C HYMM, KaK ¥ aHTUTpeYecKue
AKIIMI, OHOI U3 KOTOPBIX SIB/IETCS TomKer ropopa Ilomopne B 1906 r. ITonpobuee cm. BomrunzoBa 1998:
209.
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CBA3aHHOJ! C OIIO3MIYEN MYXCKOe/XKeHCKOe “He ObITb Cpefyt MyXX4nH . My>XdIMHbI 5B-
JIAIOTCA TPAAMIMOHHBIMY HOCUTEIIMU BOMHCKOIO Hayaja (CBATbIe-BOMHBI) M My4YeHI-
YeCKOII CMEPTY B CPXKEHMM U, OYeBUIHO, 3[1eCh OHM IPOTUBONOCTAB/IEHB MUPOIIOON-
BOMY ) CO3MJJaTe/IbHOMY KEHCKOMY Haday'>.

“Vcropudeckast Bepcnst’, CBsI3bIBaIoOIas NKOHY' ¢ VBaHOM AceHOM 11 ero o6enoit
Hap “Tpexamn’"’, IPOTMBONIOCTABIAETCS KOCMUSHPYIOLEMY XapaKTepy “MUPOI06muBOro”
IOC/IaHNUA, M He C/Iy4aliHO BBIIAANUT HeyOemuTe/IbHO id caMoil MH(popMaHTK (Bapu-
anT I). OHa uIeHa OYapOBaHVA Yyfia ¥ COILEP>KNT Apyroii madoc (orpaHNYeHHbII UCTO-
PUYeCKOl KOHKPETUKON ), BIVICBIBAIOIIMIICA B OO/IrapCKYI0 HAIIVIOHA/IBHYIO ITapaiirMy.

Ho, Bompexu cBoO€it 04eBUJHOCTY, “AUaIOTNIecKasi MHTePIPeTAIV KaXKeTCs He-
CKOJIBKO CXeMaTM4eCKOI V1 HeYOB/IeTBOPUTE/IbHO, TMIICHHON [Ty OHBL

besymue n nepexonpr

Konuenr cymacuiecrmeuss B TpafULMOHHON KyIbType (Kak ¥ B COBPEMEHHOII, a
propos) cBsA3bIBaeTCA ¢ NpobneMoit udenmuurocmu. “CymaciiecTBye” O3Ha4aeT OTKIIO-
HEHMVA UM OTCYTCTBIUE A0eK6amHozo camoonpedenernus'. Kak mpaBumio, HOCHTENAMI HO-
TOOHOTO COCTOSHMA ABJIAITCA UHAVBNIAYYMBI, KOTOpPble He IPOLIIN YCIIELIHO U IIOCTIe-
TOBATE/IbHO IO CTYIIEHAM TPaAVLIMOHHON COLMaIbHOI MepapXyM, CBA3aHHOI C XKI3HEH-
HBIM LIMKJIOM M COIPOBOXKIAIOIMMU €ro o6psafaMu (HOpMUPOBaHHOE pOXJieHue, Opak
Y CMEpPTD), VIV HaXO[ATCA B MapIVMHAIbHON CTaMM OHOTO MM JPYTOrO COLMATIbHOTO
nepexogpa’ (crapsle feBbl/600bIIN; MaTepu, KOTOpPbIE He 3a00TATCS O CBOMX JIETSX VN
6pocaloT uxX 1 IIp.). YCIelIHOe UclielleHre 6e3yMHOro IpeAIioaraeT ero npuoodleHne K
“ayiekBaTHOMY” B TPAJMIVIOHHBIX IIPEACTABIEHISIX (J/I1 COOTBETCTBYIOIETO BO3pACTa I
I0JIa) COLMa/IbHOMY CTAaTyCy U HOBefeHuIo (Cympyru/cynpyra, Matepnu). JledeHue ocy-
I[eCTB/IACTCSA IIPY IIOCPEIHNYECTBE CBATBIX U Pa3/INYHBIX JTe4eOHBIX IPAKTUK.

HecMmoTps Ha OTCYTCTBME KOHKPETHOTO MaTeplasa, eCTb BCe OCHOBAHMUA IIPefIIo-
JIaraTh, 4TO CTy4Yau CyMacIIecTBIA, KOTopble 3a 40 mHell meuriia “meTsAmas nkona” B He-
ceObIpe, YeM-TO OT/IMYA/IICH OT TPagMIMOHHBIX. OTCI0Oa MOXHO BbIBeCTHU OoJtee Iy6o-
KYI0 MHTepIIpeTaIMIo “CyMacIiecTBys (paccMaTpyBaeMOro Kak HacuIue, arpeccus, Ipy-
60e IIpoBefieHNe B XKI3HD “HOBOTO  — TOCYApPCTBEHHOCTH, PE/IUTHNA 1 1IP.), BeAyLIeMy K
KPM3UCY UIEHTYHOCTY COLMA/IbHBIX TPy (OOLIHOCTEN) B UCHOPUHECKOM KOHIMEKCHIe.

!> B 9TOM KOHTEKCTe Ba)KHO, 4TO IINTUPYETCA 3aTOHYBIIaA 1iepkosb CB. [eoprus. Kak ussectso, Cs. leopruit —

CBATOI1-BOVH, TOKPOBIUTE/Tb BOGHHBIX U apMun. JI060TIBITHO, YTO ero Xxpam rcyesaet 3 Hece6pipa.

ITo MHeHMIO CIelMaINCTOB MKOHA co3fjaHa B XIV B.

Peun npet o ero no6ene Hax Togopom Komunusiv npu Knokorauie B 1230 1., mocrie kotopoit bonrapust Bbi-

XOoauUT Ha Tpy Mops — UepHoe, benoe n Afpuatirdeckoe, IpeBpanasch B OHO U3 CUIbHENIINX TOCYAApCTB Ha

bankanax.

HapopnHoe MOHMMaHMe CyMacIIeCTBHA CBA3aHO C IPEACTaBICHNEM, YTO CyMacIleinii, (HeHOpMabHbIil)

IIpeX/ie BCET0, He 0CO3HAET CBOI0 CAMOIMYHOCTD (cunTaeT cebs keM-To fpyrum — Hamoneonom, Kieomarpoii

ump.).

Ota uHTepnpeTanyA 6asupyeTcs Ha GpyHAaMeHTanbHOI Teopun A. Ban Iennera 06 “o6psjax nepexona’, co-

ITPOBO>KIAIOIVIX IIEPEXOf] M3 OfHOTO COIMATIbHOTO CTATyCa B IPYToil MHAMBUAYYMOB U rpyni. Kak usBecTHo,

00psIz ITepexofa COCTOUT U3 TPeX CTAfNIT — cerapanuy, MapriHaansanuy u arperanym (Van Gennep 1909).

Hepexoubl - np]/[pom{ble, I/ICTOpI/I‘{eCKI/Ie, CouManbHbIE N Hp., O4YeBUIHO HpI/ICy]_LU/[ BCEMY ‘{eIIOBe‘-IeCKOMY 6])1-

TIIO, IpeBpailias Teopuio Ban lenHena B yHMBepcambHY0 (BaXXHO, YTO OH paboTas U B 061aCTI MCCIef0Ba-

HIs1 HOHsATHA “TpaHuna’ — Van Gennep 1995).

2 TTogpo6Hee 0 “cymacurefmnx cBATHIX cM. Bbrunnosa 2005, a Taxoke BoaunHosa 1999: 167-170. Cou aHa-
3Bl OHA OCHOBbBIBaeT Ha PpyHAaMeHTanmbHOI paboTe Charuty 1997.
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Examepuna Anacmacosa

ITopo6HbIe MaclITaOHBIE COLMATHbIC KaTAaK/IM3MBI, K COXaJIEHUIO, KaK IIPaBUJIO COIIYT-
CTBYIOT “MCTOPUYECKUM IIepexofiaM’ — OT HOIUTeN3Ma K MOHOTeM3MY, OT TPaAULIOHHO-
r0 K MHAYCTPUAIBHOMY OOIIeCTBY, OT MY/IbTUSTHIYECKIX VIMIICPUII K HallYIOHa/IbHBIM
rocygapcrBaM U T.11. [Jpamarideckue IpOTUBONIOCTAB/IEH, KOTOPbIe HEPeKO COIIPOBO-
JKJJAIOT ¥ COBPEMEHHBIE “TIePEeXO/ibI K IeMOKPATUN , MOTYT OBITH 0003HaYeHBI JIEKCEMOIT
“KOH(MKT”, KOTOpast 0O'beANHsIET BBILIE YKa3aHHBIE 3HAYEHNs (CMEPTh, CTPafaHIe, [0-
xap u 1p. = 6esymue). PaccMarpuBaeMblil B KOHTEKCTE MAEHTUIHOCTY “MCTOPUYECKIIT
KOH(IMKT” 1 €ro peojjoieHNe BIIMCIBAIOTCS B CEMaHTUYECKOE ITOJIe Iiepexo/ja KaK OffMH
U3 BapMAHTOB MAaprMHAIBHON CTAUN — UOEHMUPUKAYUOHHDIT KPUSUC, NPpeduiecmayio-
wuti Hoeoti udeHmuuxocmu. Tak BO3pacTHbIE, COLMA/IbHbIE, PeIUIVIO3HbIE MePeXOibl
VHAVBMIYYMa B paMKaXx “CBOEro’, COIPOBOXKAAIOTCS APaMaTUIeCKUMI UCOPUHECKUMU
nepexodamu, KOTOpbIe BIVSIOT Ha 60/bIie 06IHOCTI (COLanbHble, STHITIECKIIE, PENu-
I'MO3HbIe, 9KOHOMIYECKE I TIP.), B KOTOPBIX “CBOe” BCTpevyaeTcs C “HOBBIM ; a (prHaIOM
MO>KeT OBITh KaK arperanus, TaK U MapriHaIN3als, cerperanyst mwin amurpanys. Kak
Y VH[IVBYJya/IbHbIe IIePeXOfbl, OOLIHOCTHBIE CBA3AHBI C IepefeUHIpOBaHeM KYb-
TYPHOJ, COLMA/IbHON, PEIUTMO3HOM, HAIIOHAIBLHON U IIp. UAeHTUYHOCTY. KoHdmuxr,
CO3JIAIOIINII U ONIpeMeTIAIOIMII COI03HUKOB (Ipy3eil) U BparoB, 6€CCIIOPHO CTUMYIIUPYET
MpOLeCcChl UAEHTUPUKALNM — OTOXK/ECTBE/IEHNE CO ‘CBOMMM ¥ MPOTUBOIIOCTAB/IEHE
“HecBOMM, YY>KIM, BparaM~ BCeTfja HaXORUTCA B €0 OCHOBe.

B stom xoHTekcTe “Cymacuregias Mapus™ npuobperaer 6ojee IIyOOKye UIeH-
TU(UKAVIOHHbIE JOMVHAHTBI, IIO3BOJLAIOIIVE PACCMATPMBATh ee “IoJeT U 4yfeca Kak
CUMBOIMYECKIII IEPEBOJ, MHTEHCUBHBIX UIeHTU(UKAIVOHHBIX IIPOLECCOB, HOPOXKIEH-
HBIX KPM3MCHBIMI UCTOPUYECKUMI CUTYALUAMIY, KOTOPbIe CO3[AI0T pas/IM4HbIe afanTa-
LIVIOHHbIe VI MHTETPALVIOHHbIE CTpaTeryi. VicTopudeckue cyOmuManuy uieHTupuKaIy-
OHHOJI aKTVBHOCTY, OYeBJITHO, CBSA3aHBI He TOJIBKO C HAI[VIOHAIbHOI MAEHTUYHOCTBIO 1
[IePMOJOM COBPEMEHHOCTY — OHVI COIIPOBOXKAAIOT MCTOPUYECKIE KPUUCHI, IPOTUBOIIO-
craB/uioLye “‘cBoe” 11 “d4y)xoe” B pas/IMIHbIE NCTOPUYECKIIE IEPIOIBI M B MHOT000pasnn
KOHTEKCTOB (COLVIa/IbHBIX, PEIUTYO3HBIX U IIp.).

“ITepexon” rpeyeckoi obmHOCTY 13 OCMAaHCKOI MMIIEPUU B HOBOE HallMOHA/IbHOE
rocygapctBo — bonrapimio, 3akaH4MBaeTcs OIaronony4HbIM IpuobienueM. IlosTomy
IIOJIeT MKOHBI B HeCeOBIPCKYIX JIEreH/laX He IpejIaraeT Jpyrylo, ToXe HaIVOHA/IbHYIO,
CTpaTernio COXpaHEeHNUA IPevecKoil MIeHTUYHOCTY: BO3BpallleH/e K 9THUYECKNM KOp-
HAM B HOBOM He3aBUCUMOM rocyfapctse — Ipennu. HeceOblpckas MKOHa, Kak U rpede-
CKasg OOLIHOCTD, OCTAIOTCA B He3aBMCUMOIL bonrapun®. BosMOXXHO, OIHAKO, 4TO pyras
YyZOTBOPHAs MKOHA YJIeTeIa M yBe/la ¢ COOO0M PYIUX YePHOMOPCKMX rpekoB. Croxer,
KOTOPBII1, BO3MOXKHO, CYIECTBYET y 60/IrapCKUX I'PEKOB — PelaTPUAaHTOB B HOBBIX, OCHO-
BaHHbIX nmu nocenenmsix (Hoseiit Axenoit, Hosoiit Cosonons u mp.) B Ipenuu. Onna
BO3MO>KHas IIpobeMa, KOTopas 3ac/Iy>KIMBaeT JPYroro UCCIefOBaHmA ™.

! B 3TOM KOHTEKCTe MHTepeceH TeKCT 06 nkoHe Xpucroca IlanTokparopa B 1. [Tomopie. VkoHa 6bima ykpaeHa
TYpKaMy 1 caMa NPUIIIbIIA 06paTHO (Mocie KopabneKpyIeH s, BhI3BAHHOTO COBEPIICHHBIM I'PEXOM, KO-
TOpBIIT 3acTur Bopos). — Canrosa 2004. Brarogapio mpod. M. CaHToBY 3a 1H06€3HO TIpeOCTaBICHHDIN MHE
HeOIyO/MMKOBAaHHbII MaTepuaJl.

22 CM., HalpyMep, YyAeCHbIl “B3/leT” TPeX MKOH y AeMOPTMPOBAHHBIX HecTMHapoB B Cubupnu (B cOBeTCKMi
HIePUON), KOTOPBII CTUMYIUPYET MOUCK IyTeit iy Bo3BpaieHns:a B Kpoeim. Teopruesa 2002.

235



236

JleTsmas MKOHA — CeMAaHTMKA U QYHKIIUM OffHOII JIeTeH/IBI

JIuteparypa

Amnacracosa, E. 1998: I na nHebeto 6e3 codppa He Moxxe. — bprrapcku donkmop, Ne 3,
37-42.

AmnacracoBa, E. 2006: MutsT 3a nersiure ukoun. — B: CanroBa, M., V. CranoeBa, M.
ViBanosa. (cbcT.) bperst, mopero — Espomna. C., AV “M. [Ipunos” 157-164.
Amnacracosa, E., M. Maesa (nop nieuar): I'opriure. — Kpbcresa, A. (cbet.) ETHNYecKuTE

obmnoctu B bpnrapus. C., Kubea.

baesa, B. 2001: Paskasu 3a uygeca (JIokanna Tpagums u mrdes onurt). C., JVOC.

BpmunHoBa, I 1998: I'epun. — B: KpbcreBa, A. (cbet.) OOMIHOCTU U UAEHTUIHOCTH B
bonrapus. C., IlerekcTosn, 207-220.

BomunHoBa, I 1999: 3a mypoctra u cBernure. Giordana Charuty. Folie mariage et mort.
Pratiques chrétiennes de la folie en Europe Occidentale. P, Seuil, 1997. - Bpnrapcka
eTHOnoruA, Ne 3-4, 167-170.

BobmanHOBa, I. 2005: CBeTelbT ¥ TpaKTOBKATA HA TYLOCTTA B TPaiUIIOHHATA KY/ITypa. —
bopnrapcka ernonorns, Ne 2, 5-17.

BomunnoBa, I. (mox mewar): Jlersmjara mkona Ha Cera boropopmiua ot c. Konue,
PapoBuiko. Ilorzen kbM CHUMBONMHMTE MeuanuyM Ha MKOHATa. — bbarapcka
€THOJIOT L.

Teopruesa, A. 2002: CpHuijara — mocianus ot csera Ha mbptBute (Ilo MaTepuanu or
c. Bperoso, Bupnucko). — B: Canrosa, M., VIB. CranoeBa. (coct.) Pernonamxu
npoyuBauys Ha 6biarapckis pomnxnop. T. 4. Cepeposanagna bpiarapus: obuiHocTy,
tpagyuuy, npeHtnaHocT. C., AV “IIpod. M. [Ipunos”, 65-69.

Teopruesa, VB. 2003: HecturapcTBoTo B Kpum. — bbirapcka erHomorms, Ne 2-3, 9-29.

VBaHoB, B.B., B. H. Tortopos 1974: ViccnefoBanus B 0671aCTy CIaBSHCKUX PEBHOCTEIA.
Jlexcudeckye v (paseosorngeckue BOIPOCH PeKOHCTPYKLUYU TeKCTOB. MOCKBa,
Hayxa.

Kornesa, CB. 2006: YyporBopuute ukonu “Cs. boropopuia c miaagenena” n “Cs. Mapuna”
or IppkBara “Ycuenue Ha IIpecBera boropopuua ITanarusa” B rp. Bapua. — B:
Muxos, JI. (cbet.) Kynrosa apxurexrypa u nskycrtso B CeBeponstoyna buirapus
(XV-XXB.). C., AU “TIIpod. M. [Ipunos”, 167-174.

JTupos 1989 - Jlunos, A. M. O6pas “Xpucra-apxuepest” B UKOHOTPODIUIECKOT IpOrpamMme
Codun Oxpupckoir. — B: Baruep, K. I (pen.) Busantis u Pycs. M., Hayka, 65 - 89.

Muxaitnos 1972 — Muxaiinos, I. Tpaknure. C., [I'bp>kaBHO BOCHHO M3/IaTEICTBO.

[TITB3C 1992 - ITonHplit IPaBOCIABHBIN OOTOCITOBCKIIT SHIIVK/IOTIEAUYECKIIT CTOBAPb.
T. 1, 2. M., “Bospoxxpenne”, (perpuHT).

CanroBa 2004 — CanToBa, M. AVI® 1254, c. 7.

Xo6c60M 1996 — Xo6cH60oM, E. Harpnm n Hanmonammsbm ot 1780 mo guec. C., O6cuanaHn.

Charuty 1997 - Charuty, G. Folie, mariage et mort. Pratiques chrétiennes de la folie en
Europe Occidentale. P, Seuil.

Van Gennep 1909 - Van Gennep, A. Les Rites de passage. P., Nourry.

Van Gennep 1995 - Van Gennep, A. Traité comparatif des nationalités. P, C.T.H.S.



Examepuna Anacmacosa

The Flying Icon - the Semantic and the Functions of one Legend
Ekaterina Anastasova

The article analyzes the story of the “flying” icons on the basis of materials from the
Nessebar church of “The Assumption of the Holy Virgin” The text is grounded on ver-
sions of a legend recorded by the author, which describe the miracles made by the icon of
the Holy Virgin - the Black (Mad) Mary. The miracles comprise its “flying” to the Greek
community in Nessebar in the times of the Ottoman domination and its role in diverse
historical trials — from the attempts of forceful Islamizing to the community’s accession to
the Bulgarian State after the Liberation of Bulgaria in 1878.

The text makes an overview of the major topos that outlines the legend of the “fly-
ing” icon in the context of the metaphoric “translation” of important historical events. The
analysis of the icon’s “flight” and of its trajectory — from the Greek town of Megara (a me-
tropolis that was founded in the eight century B.C., the ancient Messambria) to Messem-
vria (Nessebar’s name before 1878); the icon’s “active role” in critical situations (the city’s
capturing by the Turks, the transition from the Greek to the Bulgarian Orthodox church,
etc.); the “madness” as the main disease that the saint cures — all these permit making sev-
eral important conclusions:

1. The “flight” of the icon is a metaphor of a transitional (marginal) historical mo-
ment.

2. The trajectory that it follows formulates a mythologeme of the Greek identity that
served important functions for the ethnic Greek community at the time of the Ottoman
domination, and later — during the creation of independent Balkan national states. In its
base the legend is a classical example of an “invented tradition” and laid the bases of the
modern Greek nationalism.

3. The “madness” as a methaphor also signifies transitional state and marginality —
both in the framework of the life cycle in traditional culture, and in fundamental historical
periods the demand the identity’s reformulation.

In such a way the legends of the “flying” icon of Nessebar appear as metaphorical
readings of the intensive identification processes that have involved individuals and com-
munities in transitional historical periods.

The text is prepared on the basis by literary and archival materials, as well as on
personal field research of the author, carried out in 2004.
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Cross-Cultural Narration in the Nineteenth
Century:
Jewish Folk Narratives Transcribed by a Polish
Author

Haya Bar-Itzhak

The authoress discusses “The Miracle in the Cemetery” (“Cud na kirkucie”) by the
Polish author Klemens Junosza and uses it to examine an important topic related to folk
literature and the circumstances of its narration. Considered are the basic theoretical issues
in the study of folk literature, specially cross-cultural narration and its influence on the text
created in such a situation.

This article discusses “The Miracle in the Cemetery” (“Cud na kirkucie”) by the
Polish author Klemens Junosza and uses it to examine an important topic related to folk
literature and the circumstances of its narration—cross-cultural narration.

Klemens Junosza, the pen name of the Polish author Klemens Szaniawski, was born
in Lublin in 1849; he died of tuberculosis in March 1898. Junosza wrote stories, novels,
plays, and sketches; for a time he supported himself by journalism. Some Polish literary
historians view his novels as among the most important works in the language during the
second half of the nineteenth century (Nofer-Ladyka 1985, 422). Junosza, like other Polish
authors of his time, was attracted to ethnography and folk art, which both romanticism
and Polish nationalism placed at the center of nineteenth-century cultural studies. In 1880
he published and produced Folk Art in Five Scenes, with Song and Dance. He excelled at
describing life in the villages and small towns. Junosza’s attraction to the people and folk
characters led him to Jewish themes as well. He translated works by Mendele Moikher
Sforim into Polish (1885/6)" and wrote extensively on Jewish topics.? Some perceive traces
of antisemitism in his work, but Alina Nofer-Ladyka (ibid.) rejects this view, chiefly be-
cause it is contradicted by his sympathetic portrayal of several of his Jewish characters. It
was evidently his attraction to the Jewish world that brought him to the Jewish folk narra-
tive that is the focus of the present article. “The Miracle in the Cemetery” is the title story
in a volume of Jewish folk narratives published posthumously in Warsaw in 1905. The
transcription clearly dates to the last years of the nineteenth century; some of the other
stories in the book had been published in periodicals in the 1880s (Shmeruk 1981, 225).

' On the translation see Prokop-Janiec 1997, 407.

2 We should remember that Polish literature and art evinced an interest in Jewish themes in the nineteenth
century even before there was any serious ethnographic research. Important Polish authors of the nineteenth
century, such as Eliza Orzeszkowa and Bolestaw Prus, dealt with Jewish themes in their work (Goldberg-
Mukiewicz 1989, 9). Another example of the transcription of a Jewish folk tale by a Polish author is the legend
about Abraham Prochownik, recorded by Roman Zamarski (Zamarski 1854). This is a single story, not an en-
tire book. For a discussion of Zamarski’s version of the legend of Abraham Prochownik, see Bar-Itzhak 2001,
93-100.
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The book, as Junosza attests, documents his encounter, as listener and transcriber,
with a Jewish storyteller, the tailor Berek, to whom he gives a lift in his wagon from one of
the small towns near Lublin to the city and back again the next day.

The book includes a close description of the circumstances of the narration and
of the emerging bond between the Jewish narrator and his Polish listener. It mentions
eight stories that Berek told or wanted to tell, namely: (1) how the fetus learns Torah in its
mother’s womb; (2) the disaster that Berek foretold for his city, or Berek and the demons;
(3) David and Goliath; (4) the 36 Righteous Men; (5) the prophet Elijah at the Lubartéw
fair; (6) Esther, the Jewish queen of Poland; (7) Jacob and Esau; (8) the miracle in the
cemetery.

Not all the stories are fully developed. Some, like that of the prophet Elijah at the
Lubart6w fair, are merely alluded to in passing, for reasons to be discussed below.

At the end of the book, the transcriber notes that he wrote down the details “as they
were recounted, with no additions, with no changes, and with no literary embellishments”
(Junosza 1905, 36). Of course the question of how accurate a transcription of this sort can
be will always remain. Several points, however, support Junoszas claim:

(1) A comparison of the main story, that of the miracle in the cemetery, with other
Jewish versions of the tale (see below), and especially that published by the historian Meir
Balaban in his book on the Jews of Lublin (Bataban 1919, 97-98), does not reveal any al-
terations in the spirit of the story.?

(2) The tale of Esterke, reputed to have been queen of Poland, is also faithful to the
Jewish tradition. As Shmeruk puts it, “there is no room to doubt the accuracy of what is
reported in Junosza’s story about the main points of the Jewish tradition” (Shmeruk 1981,
225).

(3) The Jewish storyteller speaks bad Polish spiced with Yiddishisms and Hebraisms.
For example: “Prosze pana to wiasnie jest cala zguba, od tego miasto upadlo a my wszyscy
skapcanieli” (12) (“Please, sir, this is the entire destruction, from this the city fell and all of
us were beggarized”). Or again: “Jak sie panu zdaje, czy zydek, taki zwyczajny zydek, maty
bachoérek przychodzi na swiat madry czy gtupi” (“How does it seem to you, sir, that a Jew,
a simple Jew like this, a little fellow, comes into the world wise or foolish”) (6). Yiddish
words like kahal, pinkt, more/morejne, mecyja [= metzia), feler, git, and recht are sprinkled
throughout the text.

As noted, alongside the tales themselves the book also documents the process of
communication between Berek and the listener. This process, and its effect on the tales be-
ing told to a listener from a different culture, constitute the core of the present analysis.

Context has become a key variable in modern folklore studies. The first method
to stress the importance of context in folklore studies was the functional approach. Back
in 1954 William Bascom maintained that a functional analysis of folk literature (or of
folklore) requires a description of its social context, including the time and place for the
narration of specific genres, the identity of the storytellers and audience and the relation-
ship between teller and text, the folk classification of the traditional genres, and people’s
attitude toward them (Bascom, 1954, 334). Today the invocation of context is no longer
limited to a particular method in folklore studies, although its use is influenced by various

* Shmeruk goes even further, stating that “Junosza’s version is in practice identical to the Jewish version”
(Shmeruk 1981, 226).



Haya Bar-Itzhak

branches of knowledge—anthropology, sociolinguistics, psychology, philosophy, cultural
studies, and literary theory—depending on the approach of the specific scholar and his or
her attraction to those subjects (Ben-Amos 1993; Duranti and Goodwin 1992).

Dan Ben-Amos defines folklore as artistic communication within a small group:
“There are two essential social conditions for folklore activity to take place: the performers
and listeners must be in the same situation and must be part of the same affinity group”
(Ben-Amos 1971, 7-8). He agrees that, in both theory and practice, stories can be told to
strangers, but a story is faithful to its own nature only when it is recounted within the same
group (ibid.). Following Ben-Amos, I apply the term “natural context” to a story that is told
in an intracultural situation, that is, a story told in a situation where the narrator and audi-
ence belong to the same affinity group. We can further illustrate this by using Malinowski’s
notion of the “cultural context” and “situational context” (Malinowski 1965 [1935]). By
“cultural context” (ibid., 18) Malinowski means the speakers’ shared knowledge, including
their conventions, belief systems, metaphors and genres, historical awareness, and shared
moral and legal principles. In folklore studies “cultural context” refers to the broadest
framework for understanding and interpreting folklore (Bauman 1983; Ben-Amos 1993,
215-17). On the other hand, the “situational context” is the closest and most limited. The
emphasis on the importance of the situation for folklore performance in general and for
folk literature in particular emerged in folklore studies in the 1960s, when, following Ro-
man Jakobson, it was no longer viewed as a passive element but as the arena of interaction
between the speakers and their utterances (Ben-Amos 1993, 217; Jakobson 1960, 353).

In “intracultural narration,” the participants in the storytelling situation share the
same or similar cultural context. “Cross-cultural narration” occurs when the participants
do not share the same cultural context and come to the storytelling situation with different
cultural systems. This is the case noted by Ben-Amos in which stories are told to strangers
(see above). From a scholarly perspective, it is interesting to investigate what happens to a
story when it is told in cross-cultural narration. How does the storyteller react to a listener
from another culture? How do the listener and his reactions affect the stories?* Junosza’s
book offers us a glimpse of this process or, more precisely, of the communication that
develops between the Polish listener, an educated man of his place and time, shaped by
contemporary ideas and with a penchant for historical accuracy, and the poor Jewish tailor
who tells him stories. This study links up with the broader topic of cross-cultural commu-
nication and the role of the folk narrative as a vehicle for such communication (Bar-Itzhak
2001, 92-100; Bar-Itzhak 2004).

Elsewhere I have attempted to build a semiotic model of the narrative process in
oral literature (Bar-Itzhak 1994), starting from models of written literature, chiefly that
of Chatman (1978). I noted that in oral tales the concrete narrator takes the place of the
author and the concrete listener that of the reader. But whereas in written literature author
and reader stand outside the direct process of communication and are represented by
textual instances, their counterparts in oral tales are part of the communicative process
that shapes the text itself. Here a two-way flow of information is unavoidable, with both
sides (storyteller and listener) constituting addresser and addressee at the same time and
jointly shaping the text.

* Dan Ben-Amos, in his exhaustive article on context, writes that “context is a value-free concept, and no one
contextual situation is privileged over any other” (Ben-Amos 1993, 219).
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In our case the situation is even more complex because the narrator, Berek, is not
telling wonder tales. All of his stories can be classified as some type of legend, most of
them sacred legends, and one of them as a demon legend told as personal narrative. As
a genre, the legend presents a value system with which the storyteller identifies. Severe
problems are caused if the listener rejects or challenges these values. Every society consid-
ers its legends to be an essential part of its authentic life.> Hence one can understand the
emotional resistance stirred up when their veracity is questioned. This resistance stems
from the feeling that the sacred value system is in danger: “The degree of belief in what
is told plays a decisive role in determining the genre of the folk narrative, which is by no
means stable, because a legend can turn into a wonder tale or a joke or be diminished to a
rumor. Everything depends on the elements of the storyteller’s transmission and his audi-
ence’s reaction” (Werses 1987, 232-33).°

What will happen to a story, then, when the listener comes from a different culture,
with a worldview totally alien to that of the storyteller, and, with a proclivity for free in-
quiry and accuracy, expresses his doubts about the content of the tale? The book we are
discussing offers many examples of this. To permit readers an immediate encounter with
the text I will present extensive excerpts from the text.”

The first tale that Berek wants to tell his listener is how the fetus learns Torah in the
womb.® He starts telling it after an exchange with his Polish companion about wisdom and
luck. Berek argues that you do not have to be smart to succeed in business, just lucky; the
brain is for scholarship and study.

Following his listener’s skeptical question he begins his tale:

“True. True, but look, sir, one head is different from another. 'm not speaking about
all heads. But I will talk about Jewish heads. How does it seem to you, sir, that a Jew, a sim-
ple Jew like this, a little fellow, comes into the world wise or foolish?”

“What a question!”

“Ha! You think he’s a fool, sir! Ha ha. No, I beg of you, sir, he is not foolish at all, be-
cause before he was born he was not idle. He wasn’t wasting his time..”

“What the devil was he doing?”

“He was learning. There was an angel with him who explained the text to him, teach-
ing him everything just like the most learned rabbi. He gave him all knowledge, filled his
head with it” (6)

When his listener asks, “so why do you send children to school?” (ibid.), Berek con-
tinues his story and explains how a blow on the nose at the moment of birth causes the
child to forget his prenatal learning. Of course he points to the philtrum—the indentation
above the lip produced by this blow.

«

In this context the term “legend,” which is an analytical category applied to the genre in the early days of folk-
lore studies, is problematic. The use of analytical categories in the infancy of folklore studies ignored the way
in which scholars may distort the culture being studied when they apply a concept that suggests fiction and a
contradiction of the “truth” to stories that the narrative culture considers to be part of its existential truth. It
was this problem that led Ben-Amos to suggest the use of ethnic categories (Ben-Amos 1969).

Cf. Dégh 1976, 89-96.

The translation incorporates Yiddishisms and Hebraisms.

For the source of the legend see: BT Niddah 16; Tanhuma Pequdei 3; Jellinek, Beit hamidrash 1, 153ff. For a
discussion of the story of the development of the fetus see Urbach 1976 217-220.
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But this detail, which serves an etiological function in the storyteller’s culture, does
not persuade his listener: “So what?” he asks (7).

The storyteller mobilizes his full powers of persuasion, but his remarks about his
listener’s reaction make it plain that all is in vain: “You are laughing, sir, you don’t believe it
is true. I know, you gentlemen have your own superstitions” (7).

Berek cuts short the tale of the fetus, because the listener’s reaction reduces this
sanctified story into a sort of joke, a fate he cannot accept.

Instead he chooses to talk about the time when he himself saw a demon, a portent
from which he inferred the impending collapse of his town. It is no accident that he choos-
es a tale in which he himself is the hero, so that his testimony should be accepted without
challenge.’ As he says, “perhaps, sir, you would say that the demon does not exist? Oy, if so
I won't see a disaster, as I saw it with my own eyes!” (9).

But here too Berek’s hope is frustrated, as we learn from the fact that he repeatedly
admonishes his listener, “don’t laugh” (ibid.).

Berek, realizing that all of his stories arouse skepticism and amusement, retreats into
suspicion. He clams up and stops talking to his interlocutor.

So when Junosza asks him what he read in his textbook he hedges his answer:

“What need is there for me to tell this? I read—it should be enough that I read ..”

“So you won't tell me?”

“Nu, why should I have to tell? Not everything is meant to be told, not everything
can be repeated, and not every person is fit to talk about such matters. You gentlemen have
your beliefs and we Jews have ours. Why should we peer into each other’s heads?” (15)

The transcriber understands that if he wants to hear other stories from Berek he has
to appease him:

“Nu, my Berek, youre exaggerating. Among us, even small children study the Old
Testament, about the Creation, about Lot, about Egypt, about the Patriarchs, the Jewish
kings and the prophets.”

“I know, I hear about that—but if you will forgive me, sir, that is not Jewish learning
and there is always something wrong with it”

“There’s nothing wrong with it”

“Whats there to talk about. ... Let each stick to his own?”

“Yet we don’t learn that Goliath killed David, but the opposite.” (ibid.)

This maneuver brings results. “You know the story, sir?” asks Berek with interest. In
the end he agrees to tell the story of David and Goliath. But even here he seeks a justifica-
tion, which he finds in the fact that he will tell the true story, as it really happened. For it
goes without saying that, from his gentile education, his listener does not know what really
happened.

Berek has no inhibitions concerning the story of David and Goliath. The transcriber
has already indicated that he knows and believes the story. Mainly, however, the tale allows

° For an extensive discussion of the storyteller as a participant and character in the folk narrative see Bar-Itzhak
1994, 261-81.

243



244

Cross-Cultural Narration in the Nineteenth Century: Jewish Folk Narratives Transcribed by a Polish Author

him to display his pride in the distant Jewish past and to depict a confrontation between
Jews and Gentiles without mixing in the contemporary conflict between Jews and Poles.
As he says, “you certainly know, sir, that once the Jews were not all paupers and beggars as
they are today, but they had a Jewish king, Jewish officials, a Jewish army. ... And what an
army! Ha ha” (16).

At the end of the tale the storyteller returns from the glorious past to the present
tribulations: “Ay, there was, there was a reason in the world. There was honor and there
was an army. Today what is there? Today the Jews have sinned before God, and that’s why
they’re in such a tzimmes [mess]. ... Now it’s bad, totally bad, and if there weren't thirty-six
righteous men among the Jews, who support the world with their prayers, I don’t know
what would happen to us” (18).

But when he states this existential truth of the Jewish world Berek again exposes
himself to his listener’s skeptical inquiries. “Why only thirty-six?” “Where are these right-
eous man?” And, finally, “youre just babbling and don’t know what it’s all about yourself”
(ibid.).

This reaction riles Berek and keeps the story from emerging. Something similar
happens next, when Berek says that the prophet Elijah had visited the Lubartéw fair the
previous year. In both cases the narration of the stories is stifled by the listener’s skeptical
and ironic reaction. Berek, furious, refuses to continue. “I could have told you a lot, sir, but
it’s better not to talk, because what’s the purpose of talking if someone doesn’t believe?”
(19).

Another example of how the listener’s attitude affects the narration involves the tale
of the Jewess Esther and Casimir the Great. This story, too, remains untold, although, un-
like the prophet Elijah at the Lubartéw fair, the essence of the Jewish tradition is con-
veyed.

The story of Esterke and Casimir is one of the most important in Polish Jewish folk
literature (Shmeruk 1981, 113-32; Bar-Itzhak 2001, 113-132). The story is also found in
Polish folklore and has inspired a number of Polish writers, as Shmeruk showed (Shmeruk
1981, 113-32). One of the differences between the two traditions has to do with the hero-
ine’s status. According to the Jewish tradition Esterke was the king’s wife; according to the
Polish version, his mistress.

Berek starts telling the story of Esterke when they pass the ancient Jewish cemetery
on the outskirts of Lublin. The two talk about the cemetery. “Great men are buried there,”
notes Berek, “great minds! There is even one stone there that bears only a single name. Do
you know what name, sir? Oh, Esther. And do you know who that is, sir? She was a Jew-
ess from the lower classes, the daughter of a poor tailor, but she became a Jewish queen”
(24).

Junosza is a man of his own time and place. He is not a listener who will allow the
storyteller to recount his tale if the latter’s tradition does not correspond to what he him-
self knows, so he has no hesitation about contradicting Berek:

“A Jewess? Your information is faulty, my Berek, because she never was queen.”

“What! Perhaps you will say, sir, that this king wasn’t a king, and the Jewess wasn't
Jewish. That he never sat next to her, and that she was never next to him. Everything is
upside down for you gentlemen!”

“But absolutely, I do acknowledge that she existed, that she sat next to the king”
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“Nu, and who can sit next to the king?! This is a comedy, may the Lord help us! Next
to a tailor sits the tailor’s wife, and next to the king—a queen. Even a small child under-
stands that”

“She is buried not far from Krakow, that’s a known fact”

“So be it! I wasn’t at her funeral. For me it’s enough that people say that there is a
stone like that and that the name Esther is engraved on it. And this Esther was a Jewish
queen. Why do I have to know more? That’s enough for me. Anyone who wants to can
believe, and if you don’t want to you don’t have to. There is no necessity, no compulsion
about it (24)

As noted above, the main points of the Jewish tradition are conveyed in this dia-
logue. But the full story that Berek wanted to tell when he mentioned the tombstone in-
scribed with the name “Esther” is not told, because of the disparity between his tradition
and that of his listener, which the latter does not hesitate to display.

On the basis of what we have seen thus far it is not astonishing that the defining ele-
ments of BereK’s attitude toward his listener are suspicion, an attempt to avoid telling his
stories, isolation from the Gentile world, a sense of anger and hurt—but also superiority
and occasionally appeasement of the Gentile world (as we shall see below). His suspicion
is manifested in many places; we have already noted some of them, such as: “What need is
there for me to tell this? I read—it should be enough that I read ..” (15). “Nu, why should
I have to tell? Not everything is meant to be told, not everything can be repeated, and not
every person is fit to talk about such matters” (ibid.).

His sense of superiority also emerges more than once—for instance, in the passage
quoted above or in what he says about the gentiles’ learning: “I know, I hear about that—
but if you will forgive me, sir, that is not Jewish learning and there is always something
wrong with it” (ibid.). Because of the gulf between their worldviews, the storyteller is al-
ways vigilant, always suspecting that his listener is mocking him. “Don’t laugh!” he keeps
telling his listener throughout the book.

The only fully developed tale, which is also the last one that Berek tells, when he and
his listener are returning from Lublin the next day, is “the miracle in the cemetery,” from
which the story and book take their title. As we shall see, it is very hard for Berek to tell
this story—this time not because of his listener’s outbursts or interruptions, but because
it deals with a conflict between Jews and Poles caused by the proximity of the old Jewish
cemetery and the church. For a Jew to tell a story of this nature to a Christian in Poland in
the nineteenth century was excruciatingly difficult and problematic.

The more that Berek attempts to wriggle out of telling his story about the strange
neighbors, the church in the valley and the Jewish cemetery on the hill (see below), the
more his listener truly and sincerely wants to hear it. The reason is obvious. All of the
stories that the Jewish storyteller has told or referred to thus far, except for that of Esterke,
are set wholly within Jewish society and have nothing to do with the non-Jewish world
and landscape. Even the story of Esterke, which does link the two peoples, is well known
in Polish tradition and refers to the distant past. By contrast, the story about the awkward
neighbors relates to the shared local space of storyteller and listener, with which both are
quite familiar. Nevertheless, Junosza picks up from Berek’s remark that the Jews’ tradition
is very different from the one he knows. When he calls BereK’s attention to the cemetery
and adjoining church he says that the cemetery is 300 years old. Berek objects vigorously:
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“Whoever told you that, sir, should give you back your money! Who can count so many
years? Who can remember things that are so old” (21). When Junosza replies that it is all
written down in books, Berek, unable to restrain himself, allows the main points of the
Jewish tradition to come out: “Ay, what does that mean? Does every book tell the truth?
No doubt the books also report that the hill has always been there and the place where
the church stands has always been there” (ibid.). When his listener says that the books are
based on historical documents, Berek responds heatedly: “May my enemies have such sup-
port, as much as that is true. Books write that there was a hill here and a valley. And I tell
you, sir, that there was no hill and no valley here” (ibid.).

We are not surprised that, despite Berek’s attempts to avoid telling the story, which
he manages successfully that day because their journey is almost over, the transcriber re-
news his efforts the next day, when Berek wants to go back home with him. “What about
the hill?” he presses his passenger (23). But Berek, deeply wounded by his listener’s skepti-
cism about the story of Esterke, continues to dodge: “I thought that you had already for-
gotten, sir, by my conscience! The hill is a hill, let it stand there, because it is a hill. And we
are traveling because we are human beings. A hill cannot travel, nor is it appropriate for us
to stand still” (ibid., 23). Moved by his intense desire to hear the tale, the transcriber real-
izes that he must appease the storyteller. Junosza resorts to irony to express his awareness
that Berek has been offended by his skepticism about the Jewish tradition about Esterke,
while sketching how he is evidently seen by the Jew:

Evidently Berek was cross. How could anyone possibly doubt his word? He is not an
ignorant man, he is not a boorish man, but an educated man who has read much and heard
even more, and has heard not only about normal adventures and events, but also about
various miracles and doings of the sort that no human mind, not even the strongest, can
grasp and explain. He has heard what various angels look like, and what traps are laid by
demons. ... He has heard so much, so much, and now here is someone who doesn’t believe
him. And who is that? Tfu, may God will it. So the learned man had to be mollified. (25)

Nevertheless, it is clear from this passage that even though Junosza is able to pen-
etrate Berek’s world and understand how the latter sees him, he cannot reckon with his
own part as a skeptical listener, always interrupting and criticizing, in keeping the story
from being told. In the dialogue that ensues, with its attempt at reconciliation, the extent
to which his listener’s skepticism wounded Berek rises to the surface:

“Light yourself a cigarette, Berek, and keep your promise”

“A cigarette? Why shouldn’t I light myself a cigarette? I will light one. And as for my
promise, I don’t know what promise you're talking about, sir ..”

“I was supposed to hear something about the hill”

He waved his hand, as if to say that there was no point in scattering words around
for nothing.

“What's there to talk about here?” he said. “There’s no point in it... You don’t believe,
sir. You say, sir, that none of it is true”

“You're not being fair. When you told about King David, didn’t I agree? About the 36
righteous men—did I say that was false?”

“Nu, true” (25)
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The listener’s last question, in which he denies rejecting the truth of the story of the
36 righteous men, illustrates the depth of the gap between the perspectives of the tran-
scriber and the storyteller. Junosza does not think his question about that story—“Why
362" —expresses doubt or alleges that it is not true. Clearly he does not understand that it
was precisely such a question about an existential verity of the storyteller’s world that kept
him from hearing the story about those 36 righteous men. Nevertheless, the transcriber’s
awareness of how deeply the Jew has been hurt and his strong desire to hear the story
produce an interchange of a new sort between the two characters.

“There are some things that everybody knows about, and there are books in which
what happened is written down and no one can argue that it didn't happen. Certainly, Be-
rek, you've heard that there have been famous rabbis in Lublin in the past”

“Ha ha! And what rabbis, pious scholars!”

“Do you think, Berek, that they haven't been written about in books?”

“I know, I know, it’s found in various Jewish books.”

“Not only in Jewish books. In Polish books, too ..”

“Can't be!”

“But it’s so, and why not? The world will always know about and respect great schol-
ars.

“That’s true! You're right, sir! I myself saw once, when a rabbi came to the province,
not a great rabbi, just a regular rabbi, and they set up a chair for him to sit on. The officials
understood that a man of God deserves a chair..”

“So why are you astounded that people have information about really great rabbis?
You have certainly heard about Rabbi Solomon Luria, Rabbi Solomon son of Judah?”

“Oy vey, who hasn't?”

“He was a rabbi from Lublin. A great scholar. He died in Lublin more than 300 years
ago. I imagine that his bones are resting in the old cemetery. And Rabbi Joel?”

“Joel, oy vey, I know, I have heard about all of them. Why shouldn’t I have heard?”

“Rabbi Joel Sirkes son of Solomon.”

“Sirkes, who hasn’t heard of Sirkes?! A great mind, a great and pious man. He too is
buried in the old cemetery”

“No, he’s buried in Cracow.”

“Perhaps in Cracow. I won’t argue. But I don’t think so. How could the Jews of Lublin
let such a person leave?”

“But they did. It was more than 200 years ago. He went to Cracow, where he became
the rabbi, and he died there and was buried next to the famous Rabbi Moses Isserles. You
hear, Berek, next to that famous rabbi, who is known as the Remo.”

“The Remo? Who doesn’t know about the Remo! It’s hard to believe that such things
are found in Gentile books! Nu, nu ... But I think that has to be a different kind of book.”

“Yes, and Rabbi Judah Vega, Rabbi Meir ..”

“Now I will tell you, sir! I will tell you everything, sir. And why? Tell me, sir, do you
know any tradesmen who make non-Jewish books?”

“Ido”

“But not regular books, but those, you know, sir, of the quality kind, that deal with
rabbis?”

“I know some”
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“That’s good, because what I'm going to tell you, sir, should be written in books like
that. I'will tell you, sir, everything just as it happened, the whole truth. ... Let them write it.
You will hear, kind sir, what happened in the old cemetery. What I want to tell you, sir, was
a big story. It was such a thing, such an event. ... Nu, you'll see, sir. You'll be convinced, sir,
what a rabbi is, what powers he has in him, what powers. (25-27)

In this exchange the two characters finally open up to each other and bridge the gulf
between them and between their respective prejudices. When Junosza begins telling what
he knows about Polish Jews and their rabbis his immediate motive is to placate Berek. But
as he continues he himself opens up to these figures; his esteem for those rabbis, about
whom he had certainly read and studied considerably, is genuine and sincere. When a
Polish intellectual speaks respectfully of Jewish rabbis to a man of the people like Berek he
obtains the desired results. It seems to me, however, that it is not simply that the naive Be-
rek is being manipulated, but rather that he perceives the sincere admiration in Junosza’s
words. This is what sparks Berek’s enthusiasm and stills the suspicions that have bothered
him throughout this encounter. Now he can trust that, thanks to this Polish listener, what
he is going to say—his most important cultural assets—will be recorded in a non-Jewish
book “of the quality kind,” thereby demonstrating the greatness of the Jewish rabbis. Was
Junosza being sincere? Or was Berek manipulated by a more sophisticated person, eager
to achieve his goal? It seems to me that the book we have in front of us, published in the
Polish language by a Polish author, and bearing as its title that of a Jewish folk narrative
that was so dear to the storyteller, provides a clear answer to this question.

The book and its stories, along with the description of the intercourse between the
Jewish storyteller and the Polish listener, are proof that folk literature can be an important
vehicle of cross-cultural communication—communication that seems to be virtually out
of the question at the start of the encounter between an impoverished and ethnocentric
lower-class Jew and a Polish intellectual held captive by the concepts of his own age and
culture, a stickler for historical accuracy, argumentative and no less ethnocentric than the
storyteller. The Jew’s great love for his stories and esteem for the Jewish folk tradition, which
he sees himself as bearing and propagating, ultimately lead him to recount a complete Jew-
ish folk narrative—and precisely one that is extremely difficult to tell to a Polish Catholic.
He is moved by his desire that this tradition be written down, that it be preserved and
revered by the members of the host nation among whom he lives and with whom he has
only superficial and utilitarian contact in daily life. From the other side, his curiosity about
everything associated with the Jewish world and his love for folk art enable the Polish intel-
lectual to overcome his prejudices, to listen carefully and transcribe the Jewish folk narra-
tives, and, finally, to keep his promise to the storyteller and publish them in a book.

As noted previously, it is excruciatingly difficult for a Jew to tell a Pole the story of
the miracle in the cemetery. This is clear from a comparison with other versions of the
story, recounted in a purely Jewish cultural context. I have found seven such versions. One,
transcribed by the An-Ski expedition (1912-1914), told about the town of Ostrdg, was re-
corded in Yiddish and published by Rechtman (Rechtman 1958, 72). Another version was
published in German in Balaban’s volume on the Jews of Lublin (Balaban 1919, 97-98).
A third, in Yiddish (but transcribed in Latin characters), was published in Olsvanger’s an-
thology Rozhinkes mit mandlenn (Olsvanger 1931, 24-25). Four versions, from the YIVO
archives, were transcribed and published in Yiddish by Cahan. Of these versions, one is
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set in Ludmir (Inv. C, 1784; Cahan 1938, 158); the second in Ostrdg, like that recorded by
the An-Ski expedition (Inv. C 36.091; Cahan 1938, 157); the third, in a village near Lublin
(Inv C 46133; Cahan 1938, 157); and the fourth near Amdur (Inv. C 50724; Cahan 1938,
157-58).

All of these stories are etiological in nature, an attempt to explain the local topogra-
phy—specifically, the existence of a deep pit next to a Jewish cemetery, the presence of the
Jewish cemetery on a steep prominence or on a hill, with a church in the valley below (in
Bataban’s version and our own).

In two of the stories—both set in Ostrég—the holy rabbi who causes the church
to sink into the ground is a historical figure: Rabbi Samuel Eliezer Edeles, known as the
“Maharsha” (1555-1631) and Jacob Joseph b. Judah, known as “Yeivi” (1738-1791). These
stories take the form of saints’ legends. Here is one of them.

In the time of Rabbi Yeivi there was a Jew-hating priest in Ostrdég. The path to the
Jewish cemetery passed close to his church. During the funeral of Rabbi Yeivi the priest
decided to ring all the church bells. He knew this would aggravate the Jews. They say that
when the men who were carrying the bier came near the church Rabbi Yeivi sat up sud-
denly and recited the verse: “Utterly detest and abhor it; for it is an accursed thing” (Deut.
7:26). The church began to sink slowly into the earth until it was totally buried. Then Rabbi
Yeivi lay back down on his bier and was carried to his eternal rest. (Cahan 1938, 157)

The holy man praised in this legend is Rabbi Jacob Joseph, known as Yeivi, a disciple
of Dov Baer, the Maggid of Mezerich, rabbi and preacher in his native town of Ostrég, and
author of the eponymous Sefer Rav Yeivi on the book of Psalms. A beit midrash in Ostrog
bore his name. The tale is a legend set after the rabbi’s death'” and recounts the miracle he
performed in the context of a religious-national confrontation." His antagonist is a priest,
whose ringing of the church bells is explicitly described as meant to annoy the Jews. The
miracle transpires and the church is swallowed up by the earth when the rabbi recites a
biblical verse. In Deuteronomy it refers to the Canaanites: Moses enjoins the people not to
be afraid of them, because the Lord will expel them from the land, and reiterates the obli-
gation to destroy them and their idols. The rabbi’s use of this verse implies a clear analogy
between the Christian church and the accursed pagan cult, while his power corresponds to
the mythical strength of the warriors who conquered Canaan—both having their source
in the divine will and precepts. There is no element of mercy in the story; the church is
swallowed up and leaves no trace behind, with all the associated connotations.

Five of the tales do not name the rabbi, like the version transcribed by Junosza (as
we shall see below). Here is one of them.

' For an extensive discussion of character in the saints’ legends see Bar-Itzhak 1990. For a study of the period in
the holy man’s life in which the story is set, see Noy 1967, 106-31; Noy 1976; Bar-Itzhak 1987, 190-95; Alexan-
der 1992.

" On ethnoreligious confrontations between Jews and Poles in Jewish Polish folk narratives, see Bar-Itzhak
1991.
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The Church That Sank into the Ground

In our town there was a church. Every funeral procession had to pass right in front
of it. What did the Gentiles do? Whenever the Jews carried a corpse near their church they
started ringing the bells. This was a great insult to the Jews, but what could they do? The
Jews are in exile!

Once a righteous man died in our town. They were carrying his body to the cem-
etery and passed by the church. When the procession reached the church the Gentiles had
no shame and began ringing the bells. The Jews’ grief knew no bounds. Suddenly everyone
saw the holy man sit up on his bier and gesture to the beadle to approach. They all stood
stock-still while the beadle went over to the holy man, who instructed him to go bring a
book from his house. The beadle didn’t know which book, but since the rabbi had com-
manded he had to go.

As he approached the rabbi’s house, two doves flew out and brought him the book.
The beadle took the book and went back and gave it to the rabbi. The rabbi opened at a
certain page, read it, and folded back the leaf. After that he lay back down on his bier and
ordered the procession to continue. They took him to the cemetery and buried him. While
they were doing this they saw the church begin to sink into the ground. The bells kept
pealing and the church kept sinking deeper and deeper until it was totally covered up by
the ground, as it remains to this day. (Olsvanger 1931, 24-25.)

In this version, like most of the others, the righteous man is anonymous. The ringing
of the church bells during a funeral is understood in no uncertain terms as a “great insult
to the Jews”—and all the more so during the funeral of a righteous man. The Gentiles who
do so are described as brazen: “When the procession reached the church the Gentiles had
no shame and began ringing the bells”

In most of the versions, as in this one, the righteous man requests a book. Here he
asks the beadle to bring it to him; in others it is a young boy who is sent on the errand.
Here two doves bring the book to the beadle; in other versions (but not Junoszas, as we
shall see below) it jumps into the messenger’s hands of its own accord. Here—as in all
versions except for that of Rabbi Yeivi—we are not told what verse the rabbi read out."”
Finally, here too the story ends with the church totally buried in the ground “as it remains
to this day”

In all the stories told by and for Jews, including the examples just cited, the ringing
of the church bells during the Jewish funeral is interpreted as a sign of disrespect for the
deceased. In some of them the tolling bells are accompanied by other forms of disrespect,
such as cursing and stone-throwing. The ringing of the church bells is not described as
an innocent act but a provocation, sometimes by a vicious antisemite who is deliberately
seeking to humiliate the Jews.

12 Elsewhere I have pointed out that secret language is a classic hallmark of holy men. The fact that the storyteller,
instead of quoting the rabbi’s words, uses stock phrases like “he said what he said” or “he uttered a spell,” as
well as the fact that he does not quote the verse employed by the holy man, but refers only to “a certain verse,”
reflects his sense of inferiority to the rabbi. He knows in general terms what his hero did, but only the holy man
knows the actual words, which characterize him as being on a higher plane than even the storyteller, who is the
most important narrative instance (Bar-Itzhak 1990, 215-18).
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How can all of this be presented in a cross-cultural context, with a Jewish storyteller
and a Polish Catholic listener? No less problematic is the punishment. In all but one other
version (Bataban’), which is also set in Lublin, the retribution is unambiguous and irre-
versible—the church sinks into the ground, where, as one version has it, “it remains to this
day” That is, the stories establish a regime of measure for measure. Those who were show-
ing their contempt for a dead person about to be buried in the ground will themselves be
buried alive in the ground.

How can a Jew tell this story to a Polish gentleman? What strategy can he adopt so
that he will not be accused, heaven forbid, of himself showing disrespect for the Christian
religion? Let us listen in and find out:

“What rabbi do you want to tell about, Berek?”

“What rabbi? I don’t know his name and, to tell the truth, I don’t have to. He was a
rabbi—that’s enough. And whether he was a great rabbi or an ordinary rabbi, you will soon
see, sir. We tell about it, tell about it a lot. And what we say about it is the whole truth. Did
you see the hill, sir?”

“I saw it”

“And you saw the church, sir?”

“Of course.”

“The church is all the way down in a valley. You told me, sir, that it struck you as
strange. But it’s not at all strange. In the past there was neither hill nor valley here”

“So what was there?”

“Just a small knoll, of the type that you see lots of around Lublin, sir. The entire
knoll, or almost all of it, had belonged to the Jews forever. Only a small part of it belonged
to others. The Jews built their cemetery on the knoll, and the Catholic who had the other
part of the area ..”

“Father Zuziewicz”

“Father Zuziewicz, let his name be Father Zuziewicz, it’s enough that he built the
church. So there were a cemetery and a church on the same knoll. What harm is there in
that? You have certainly heard, sir, that God created 70 nations and 70 religions and that
all the nations and all the religions derive from God. Everyone has to respect his own
beliefs. I'll tell you something else, sir. For example, when I'm on the road, and I'm on the
road frequently, I may find myself traveling in a wagon with a peasant, sometimes in the
evening and sometimes at night.”

“But you're supposed to be talking about the hill, Berek”

“Wait, sir, 'm not just babbling away. Every word I'm saying has to do with the hill.
That’s where it’s headed. So when I'm sitting in some peasant’s wagon, I'm a little bit afraid.
I'm afraid, because there are strange people around today, and it’s hard to judge from what a
peasant looks like whether he’s a quiet man or a scoundrel. So Ilook at him. Along the road
there are icons. If the peasant takes off his hat when he passes an icon, I'm not afraid of him
and keep riding with him. But if he doesn't take his hat off I'm terrified and run away, be-
cause in my heart I know that a peasant like that is not a good person. I think hes a scoun-
drel and maybe even a robber. Now do you know which way the story is headed, sir?”

“Not particularly”

“Ha. Well, it's heading for the hill. Why shouldn’t there be a cemetery next to the
church, or a church next to the cemetery? Both of them were on the knoll. The Jews buried
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their dead there. They went to weep over the graves, to pray the way you're supposed to,
the way you’re supposed to according to the Jewish religion. According to our religion
you are supposed to pray for the dead, and the dead person’s merits before the Holy One
Blessed Be He are very important for the Jews who live in this world. The living Jews and
the dead are partners and help one another. So I say that it was perfectly fine, fine, perfectly
fine. The Jews were doing their thing, the Catholics theirs. Neither bothered the other. But
sometimes there was a problem?”

“What sort of problem?”

“Perhaps not a problem. Just unpleasantness. Look, sir, every church has bells. They
ring them in the morning, ring them in the evening, and on festivals they ring them a lot.
... So when they rang them in the church, and just then they were burying a Jew in the
cemetery, it was unpleasant for the Jews. To tell the truth, it caused them great distress”

“Why?”

“A lot could be said about this ... and I don’t know whether you will understand it
the way it’s meant, sir. There are all sorts of things. Do you think, sir, that a dead person
doesn't suffer? A dead person does suffer. His soul suffers, too. It is terrified. Why does
it have to be terrified? Why ring for it? I tell you, sir, there were plenty of worries. God-
fearing and learned Jews said that some disaster would result from it, but it didn’t happen.
I'm not surprised that nothing happened as long as they were burying ordinary Jews, sim-
ple tailors, shoemakers, merchants. But once it happened that an important rabbi, a very
important rabbi, passed away.’

“Do you know his name, Berek?”

“On my conscience, I don't. It's enough that he was a rabbi, an important rabbi.
When he died the Jews had to bury him at once, because as you know, sir, it is not proper
to leave a dead person unburied. You have to bury him in the ground quickly. And of all
times, this happened on a Sunday morning. You understand what that means, sir? Ha”

“That is just when we hold our services and the bells are ringing in every church.”

“That’s precisely the entire calamity. Just as they were bringing the rabbi to the cem-
etery the church bells began tolling. You understand, sir, all the Jews were terrified. They
shivered and trembled with fear, because they knew that something was going to happen.
And you know, sir, that whatever happens in this world is always bad for the Jews. They
were afraid. Do you know why they were afraid, sir? It's a very simple. A rabbi is a rabbi. If
the bells disturbed him, the bells might be damaged, they might crack, they might become
unusable. And if something goes wrong with the bells, people will say that the Jews are
sorcerers, nu, and you know, sir, that an outcry would begin at once, gevalt and gzeroys”"

“What are gzeroys?”

“You don’t know, sir? Gzeroys is like a law forbidding the Jews to sell brandy, or a law
that they can’t bury their dead for three days. Gzeroys is evil, it’s tfu. The Jews knew this, so
they were afraid and didn’t know what to do. Whether to stand there, or to keep walking,
or to wait. ... But some unseen power pushed the Jews to keep walking. So they walked
on, while the bells pealed more loudly, pealed the way they always do on Sunday. Everyone
was waiting for something to happen. They couldn’t imagine what would happen, but they
knew that something would happen.”

“Nu?”

13 The narrator uses the Hebrew word in the Ashkenazi pronunciation.
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“And something did happen. Ay, what happened! Listen, sir. In their great fear the
Jews weren't walking anymore, but flying like birds. ... Suddenly everything fell silent—
utter silence. No one knew who did it. It was enough that even the little birds on the
branches were quiet. But the bells kept ringing. The rabbi sat up on his bier, sat up straight,
and said: ‘Stop here. Stop here. Do you hear that, sir? They all stopped in their tracks as
if they were dead, as if someone had buried them in the ground. Do you think it a paltry
matter, sir, when a dead man talks? Everyone stood still. The rabbi thought and thought
and finally gestured to a young fellow, a little tyke of five or six. ‘Come here, he told him.
The boy came up to him. Why shouldn’t he? An old man is afraid, but a kid like this isn't
afraid, because he doesn’t understand. He went over and stood next to the bier, waiting to
hear what the rabbi would say. ..”

“And what did he say?”

“Very little. He said, ‘Dear one, please go to my house, where there is a cupboard. In
the cupboard there are books. But be careful. Take a footstool, so you can reach the top
shelf. When you see books there count them from right to left, the direction we read in.
Count “one, two, three, four, five, six” When you get to “six” take down the seventh book
and bring it here. But remember, don't make a mistake, remember well! The child didn’t
walk, he flew like the wind. The Jews stood there, terrified, unable to utter a sound. The
bells grew quieter, but not for long. Soon they began ringing even louder. Oy. Do you know,
sir, how the Jews hearts were thumping ... as they stood there like stone, not breathing. ...
The boy didn’t take long and soon brought back the book. The rabbi took it in his hand,
opened it exactly in the middle and began to read. Then, then, sir, something happened
that is hard to grasp, hard even to imagine. ...”

“What happened?”

“The entire knoll began to move”

“That’s impossible!”

“I'm not telling it right. Half of the knoll. I said it wrong—half. The part with the
church on it. As the rabbi kept reading the entire plaza with the church, with the bells,
and with the people sank slowly, slowly, down, down, down. Slowly, but always lower and
lower, while the Jews in the cemetery were afraid to move, because all of them were seized
by terror as if the end of the world had come, as if all the ground everywhere was going
to sink, may God protect us, sink into the depths, into the abyss, as if the end of the world
had come. ...”

“And after that, what happened after that?”

“What could happen? They were screams, gevalt and keening. Who wouldn't wail?
Who wants to sink into the ground when he has a wife, children, a business? That’s what
all of them were thinking, nu—and do you know what happened, sir?”

“What?”

“Nu, the gentlemen, the nobility, the counts and princes led the way to the cemetery,
to the rabbi, and said what they said! ‘Please, sir, rabbi, don’t cause such unpleasantness to
anyone. Please calm down, sir! Why does there have to be any misunderstanding between
us?’ As you know, sir, in something like this you cannot argue. ... You have to plead”

“And what next? Did the rabbi let them mollify him?”

“Ha? The rabbi? There was no need to ask for his forgiveness, because even before
they were about to bury him, even before he passed away, he knew what would happen.
While he was still alive he knew, he knew everything! And because he knew they didn't
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have to beg him a lot. Had he done a little? He thought it was enough. When they started
pleading with him he didn’t say a single word, but only stopped reading. And precisely
when he stopped reading the ground stopped moving, too, and the place with the church
and the people and the entire structure remained just where it is today. Nu, you saw it,
sir’

“And the rabbi?”

“The rabbi called back the same boy who had brought him the book. He told him
to take the book back where it belonged and to put it back in the same place it had been
before. And after that, after that the rabbi lay back down on the bier and was dead again.
The same force that had glued the Jews to the spot now pushed them to move, and they
did. They buried the rabbi with a great grief, with wailing and lamentations... After that
everybody went back home and told his children what had happened. And when those
children grew up they told their children, and in this way it was passed on and on and will
continue to be. Do I know for how long? Certainly until the end of days.” (21-32)

The preface, about the 70 nations and 70 religions created by God, with which Berek
chooses to introduce the story, strikes his listener as irrelevant. The listener’s sense that the
storyteller is trying to weasel out of telling the promised story is reinforced when Berek
begins to talk about his rides in peasants’ carts and how he decides whether they can be
trusted; namely, you can know they are honest if they take off their hats when they see
an icon along the road. The link between this and the promised story seems irrelevant to
the listener. He wants to hear about the hill. Berek’s reply—that everything he is saying is
related to the hill—makes sense only against the background of the narrative situation—
the awkwardness of telling this story to a Polish listener. The introduction is an attempt to
establish a certain impression and prevent the listener from alleging that Berek is slighting
the Christian religion or a Christian church.

How could a nineteenth-century Jew tell a Polish gentleman that the proximity of a
Jewish cemetery and a Christian church is problematic for the Jews without risking the se-
rious charge of insulting the dominant creed? So Berek begins with a rhetorical question,
“Why shouldn’t there be a cemetery next to the church, or a church next to the cemetery?”
and the affirmation “it was perfectly fine, fine, perfectly fine” Only then does he add, as if
an aside, “But sometimes there was a problem.” Of course Berek will not mention disre-
spect for the dead and the pealing of the bells in the same breath, as is found in versions
told by Jews to Jews. To express their pain he chooses softer expressions, “unpleasantness”
and “distress” But the listener, wanting to get to the root of the matter, demands to know
why. This pushes Berek against the wall and forces him to find a way to explain the situ-
ation in a way that will not offend his listener. The storyteller’s fears and misgivings are
manifested in the sentence that introduces the explanation: “A lot could be said about this
... and I don’t know whether you will understand it the way it’s meant, sir” The explanation
he finally chooses—“Do you think, sir, that a dead person doesn't suffer? A dead person
does suffer. His soul suffers, too. It is terrified. Why does it have to be terrified? Why ring
for it?”—can be understood by the listener as some bizarre Jewish belief, but at the same
time it does not contradict Berek’s truth and allows him to proceed with the narrative.

Like any folk storyteller, Berek includes his listener in the storytelling process. But
Berek chooses to do this when a statement might be taken amiss if he said it himself. He
maneuvers his listener into supplying that link in response to rhetorical questions. When
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he mentions that the rabbi’s funeral took place on a Sunday morning, he asks his listener
what this means, and Junosza replies, without hesitation, “That is just when we hold our
services and the bells are ringing in every church” Then Berek offers a description of the
Jews’ reaction to the situation. This detail—the Jews’ terror—is not found in any of the
intracultural versions of the story. The entire passage focuses on the intensity of their fear.
It is possible that Berek’s description of the Jews’ fright as they carry out a dead man who
comes back to life and is about to punish those who are desecrating what is sacred to them
is a projection of the storyteller’s own dread at his audacity in recounting a tale that might
anger his listener. But the description of the Jews’ fear achieves something else, too. The
Jews as a collective are not painted as the adversary of the Christians who are about to be
buried alive. On the contrary, it forges an identity of sorts between the two groups, which
the storyteller will continue to develop.

When Berek explains why the Jews are terrified he touches on an important point
he wants to convey to his Polish listener, as an existential truth of Polish Jewry; namely,
that the Jews are blamed for everything that goes wrong and that such allegations lead to
restrictions on their ability to live their lives in peace."

The account of the actual miracle is not very different from that in the other ver-
sions. Once again, however, the storyteller is at pains to emphasize the Jews’ fear. This ele-
ment is not found in the other versions: “The Jews in the cemetery were afraid to move,
because all of them were seized by terror as if the end of the world had come” This reit-
erates the point made above about the identification of the two groups—the Jews in the
cemetery and the Poles in the sinking church. Certainly there is no gloating here over the
fate of the doomed Christians.

Another key difference between this story and the internal Jewish versions (except
for Balaban’s) is that the church is not totally swallowed up. This makes it possible for
the Christians to beg forgiveness and for the rabbi to accede. In our story, the Christians
express their remorse and the church stops sinking. In other words, they are punished for
their presumption, but the church is not destroyed and the worshipers inside it do not
die. Berek notes that the rabbi was mollified easily, because “even before he passed away,
he knew what would happen. While he was still alive he knew, he knew everything! And
because he knew they didn't have to beg him a lot” This detail allows the storyteller to en-
hance the rabbi’s supernatural powers by ascribing preternatural knowledge of the future
to him, instead of through a description of the annihilation of the church.

In addition to the storyteller’s desire not to hurt his listener’s feelings and to avoid
unpleasantness, the anomalous conclusion of this version may be a function of the topog-
raphy and layout of Lublin. When the story is told about other places it refers to a depres-
sion in the ground or to a Jewish cemetery with a deep gully alongside it. Here we have a
Jewish cemetery overlooking a ruined church in the valley below. In an etiological account
that seeks to explain this phenomenon, the church could not vanish completely. Balaban’s
version, which refers to the same cemetery, has a similar ending."”

' Here Berek may also be reflecting an internal Jewish social confrontation between the Jewish elite—in this case
the deceased rabbi—who are beyond the reach of Polish decrees, and the simple Jews who will be hurt.

!> Nevertheless, in this case too one may argue that the story, published in German, was intended for a non-
Jewish readership. Bataban presents the story as one told within the Jewish cultural context but does not offer
any documentation of the storyteller or the situation in which the story was told.
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Thus the intercourse between the Jewish storyteller and Polish listener, each with
his own personality, creates a unique version, one characteristic of cross-cultural narra-
tion. The very fact of the intercultural communication mediated by a folk narrative in this
specific situation, an exchange that seemed hopeless at the start of the encounter, reflects
the power of folk narratives to overcome and bridge cultural gulfs. But can a folk narrative
do more than that? Does the communication that takes place change anything? At the end
of the story Junosza himself summarizes the problematic nature of writing down stories
told by a Jew:

The class of people from which Berek comes possesses countless traditions and leg-
ends, but their imagination and nature are different. The supernatural and mystical ele-
ments preponderate. The collector of such legends faces an extremely difficult task if he
wants to draw them not from books but from living words. The suspicion and reticence,
and finally the almost unintelligible manner of speaking, are a permanent obstacle. Al-
though the spiritual homeland of these Bereks is intriguing and fascinating, its borders are
closed to an outside observer. (35)

The self-segregation and strangeness remain. The sophisticated transcriber who got
the storyteller to talk is not aware that his own behavior influences the storyteller’s unwill-
ingness to tell his tales. He is aware of the other’s ethnocentricity, but not of his own. He
remains a prisoner of his stereotype of the Jew:

And this world really is interesting, full of qualities that are quite unfamiliar to us.
Its inhabitants are not moved by the beauties of nature. They do not know the vast open
spaces, or picturesque mountains, or the sound of bubbling water or the secret rustlings
of the forest. They were born in filthy houses where they spend their childhood. Some-
times they never go outside their own town. The filthy class, the filthy school, the filthy
synagogue—this is their entire world. And in this hermetically sealed world they live in
isolation and meditate. ... Diverse spirits, thousands of the angels and demons, enter this
narrow world on the wings of imagination. ... Its inhabitants tell themselves traditions and
legends, racing in their thoughts to the glorious past. (35-36)

Does this mean that nothing has changed? We cannot say this, either. Junosza, a
critic of what he denigrates as the Jews “pseudo-scholarship,” is enthralled by the charms
of the Jewish folk narratives. His emotional experience and sense of wonder stand out
clearly in the passage just quoted. Berek is persuaded to tell his last story in full, despite
the awkwardness involved, because he wants to give the people among whom he lives a
higher estimation of the Jews, despite the estrangement between them, through a Polish
book of the “quality kind” Junosza kept his promise, despite the gulf, estrangement, and
prejudice. The book, a collection of Jewish folk narratives transcribed by a Polish author,
in the Polish language, a book whose title is that of a Jewish folk narrative, lies before us.
Its recording in Poland at the end of the nineteenth century bears witness to cross-cultural
communication through a folk narrative, despite its problematic nature.

This article has used Junosza’s “Miracle in the Cemetery” to consider a basic theo-
retical issue in the study of folk literature, namely, cross-cultural narration and its influ-
ence on the text created in such a situation. Even though the relations between Jews and
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Poles were not my primary focus, they have been illuminated by the text in question, with
its anchor in a specific sociocultural context. A deeper scrutiny of what we can conclude
about these relations and a comparison with what we know from other studies of Jewish-
Polish relations'® remain a topic for further investigation.
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Haya Bar-Itzhak

Medkulturna pripoved v 19. stoletju:
Judovske ljudske zgodbe, ki jih je zapisal poljski avtor

Haya Bar-Itzhak

Obravnavana je knjiga z naslovom Cud na kirkucie (Cudez na pokopalii¢u), katere
avtor je Poljak Klemens Junosza. Na tem primeru avtorica podrobno raziskuje pripovedi,
ki so pripovedovane v okoljih, kjer se stikajo razlicne kulture - tako imenovane med-
kulturne pripovedi. Analiziran je vpliv razli¢nih dejavnikov, ki delujejo na besedilo v takih
okolis¢inah.

V knjigi najdemo natancen opis okolis¢in pripovedovanja in porajajocih se vezi
med zidovskim pripovedovalcem in njegovim poljskim poslusalcem. Navedenih je osem
zgodb, ki jih je ali pa jih je Zelel povedati pripovedovalec v knjigi. Zgodbe so sledece: 1.
Kako se je fetus naucil “Torah’ v trebuhu svoje matere, 2. Nesreca ki jo je Berek napovedal
za svoje mesto, ali Berek in demoni, 3. David in Goljat, 4. Sestintrideset pravi¢nih moz; 5.
Prerok Elija na semnju v Lubartéwu, 6. Estera, zZidovska poljska kraljica, 7. Jakob in Ezav,
8. Cudez na pokopalis¢u.

Avtorica obravnava osnovna teoretska vprasanja, ki se navezujejo na raziskave ljud-
skega slovstva, Se posebej na medkulturno pripoved in njen vpliv na besedilo, ki nastaja v
takih okolis¢inah.

259



Kurze Bemerkungen zum baltischen und
slawischen Modell der Seele

Bernd Gliwa

In memoriam Gintaras Beresnevicius (1961-2006)

A new etymology of Lithuanian sveikata ‘health’ is provided. The imperative *sueiki!
go together!” developed regularly into sveiki! ‘be healthy!” having the behaviour of an newly
created adjective sveikas complete, healthy’. Health results if the soul is fixed within the body.
Therefore, Lithuanian siela soul’ and the cognate Sl. *sila force’ is related to I.-E. *seH-i- ‘to
connect, bind’. This indicates the soul being well incorporated into the body and names the
physical part of the soul, leading to health and strongness of a person.

Es herrscht Einigkeit dariiber, dass sl. *sila ‘Kraft’ eine Entsprechung zu lit. siela, siel#
‘Seele] apr. seilin ‘Fleif3” ist (LEW: 781f.; Borys 2005: 5471.). Der weitere Vergleich ist unsi-
cher (Maziulis 1997: 92f.). Borys$ nimmt eine Grundlage idg. *sé(i)- ‘ziehen’ an - denkbar
fiir ‘Kraft, aber was hat das mit der Seele zu tun?

Es ist in der Ethnologie allgemein bekannt, dass das Ein-Seelen-Konzept des Chri-
stentums keinen Anspruch auf Universalitit hat (Pfleiderer et al. 1995). Einen Entwurf fiir
ein Zwei-Seelen-Glauben bei den Balten u.a. hat Greimas (1990: 147-161) aufgestellt. Er
stiitzt sich dabei u.a. auf den Gruss sveikas, gyvas! wonach eine Seele existenziell ist (gyvybé
‘life’), wahrend eine zweite befahigt ist, den Menschen zeitweilig zu verlassen, ohne dass
dieser sterben muss — der Mensch ist dann krank und kraftlos oder schléft. Die gleiche
Dualitét zeigt sich in einigen Marchen, wo es ein gyvasis vanduo ‘Lebenswasser’ und ein
gydantis vanduo ‘Heilwasser’ gibt (Greimas 1990: 152).

Beresnevicius (2001: 168-172) trennt gar fiinf verschiedene Teile bzw. Erscheinungs-
formen der Seele anhand des litauischen Materials. Das sind Seselis ‘Schatten, vorkommend
in der magischen Praxis und wohl verbunden mit dem Glauben, dass tibernatiirliche We-
sen und auch Verstorbene keinen Schatten haben; sveikata ‘Gesundheit’; smékla ‘Gespenst’
- erscheint in der Ndhe von Gribern oder Sterbeorten zumeist durchsichtig und nicht
greifbar in menschlicher Form, antrininkas ‘Doppelginger’ dhnelt dem Menschen und
erscheint zum Todeszeitpunkt, vélé ‘Seele des Verstorbenen’

Diese feine Unterteilung erscheint nicht sonderlich begriindet. Smékla, antrininkas
und vélé sind im Wesentlichen dasselbe Phanomen - Erscheinungen der Seele des Ver-
storbenen, diesem dhnlich und bevorzugt zum Todeszeitpunkt, kurz nach dem Tode und
zu bestimmten Zeitpunkten nach dem Tod und zu Kalenderfesten anzutreffen. Der Schat-
ten ist eher kein Teil der Seele, sondern eine Folgerung aus deren Eigenschaften. Diese
Aufteilung steht daher nicht mit der genannten Zweiteilung der Seele im Widerspruch.
Beresnevicius beriicksichtigt den als Lemma gewahlten Begriff siela nicht in dieser Auftei-
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lung. Anscheinend sieht er diesen als Oberbegrift aller genannten Komponenten. Dies ist
indessen fraglich, denn siela wird immer in Bezug auf den lebenden Menschen gebraucht,
nie fiir die Seele des Verstorbenen.

Damit ergibt sich eine weitgehende Identitét der Begriffe siela und sveikata. Hier gibt
es eine interessante Parallele zu sl. *sila ‘Kraft, denn lit. turéti sveikatos wortlich “hat (viel)
Gesundheit” bedeutet ‘stark sein, bezogen auf physische Kraft. Der Wunsch j sveikatg! ‘Ge-
sundheit!” ist notwendig wenn jemand niest, denn sonst kann der Teufel dessen Seele ent-
tithren, die offensichtlich wihrend des Niesens ausgetreten ist, und der Mensch verkiim-
mert. Diese Aufmerksamkeit ist ganz besonders bei der Braut notwendig. Beresnevicius
(2001: 171) sieht wegen des anzunehmenden Ausweiches dieser Seelenkomponente durch
die Nase den Sitz der sveikata in der Lunge. Damit ldge allerdings eine Dopplung vor,
denn auch der Lebenshauch wird ja als Wind verstanden gr. ydyy, lat. animus, lit. vélé
etc. was ebenfalls eine Lokalisierung in der Lunge wahrscheinlich macht. Die Seele kann
aufSerdem im Schlaf ausfahren (u.a. als Vogel, Maus, Schmetterling). Damit die heimkeh-
rende Seele den Korper wiederfindet, besteht das Verbot einen Schlafenden zu bewegen.
Andernfalls wire Koma die Folge.

Der Begrift sveikata ‘Gesundheit, Ganzheit’ nebst sveikas ‘ganz, gesund, heil; sveikinti
‘griissen’ < ‘Gesundheit wiinschen’ gilt als etymologisch ungeklart. Ich schlage vor, den Be-
griff, der als Imperativ j sveikatg! gebraucht wird auf einen élteren Imperativ *sueiki! ‘gehe
zusammen’ zum Verb su-eiti ‘Zusammenkommen’ zuriickzufiihren, also als der Wunsch
bzw. Befehl, dass die kurzzeitig aus dem Korper ausgetretene Seele wieder mit diesem
zusammenkomme. Dass daraus sveiki! wurde, ist kaum vermeidbar. Dieser Imperativ hat
nun bereits die Form eines Adjektivs, und zwar Nominativ & Vokativ Plural von sveikas
‘heil, gesund” wie gyvi zu gyvas ‘lebendig’ im Grufl Sveikas, gyvas! (in der personlichen
Anredeform Du) bzw. Sveiki, gyvi! (bei hoflichem Sie). Davon ausgehend lésst sich dann
das Abstraktum sveikata ‘Gesundheit’ bilden.

Der Grundgedanke von sveikata ‘Gesundheit’ wire dann die Ganzheit aller Be-
standteile, das miteinander-Verbundensein. Gegebenenfalls. ist die Gesundheit das, was
Koérper und Geist miteinander verbindet - als separates Bindeglied, oder einfach nur die
Anwesenheit der Seele im Korper. Der letztere Fall wire eine Variante des Ein-Seelen-
Konzeptes als historisch dltere Stufe, wobei dann tatsdchlich diese eine Seele den Charak-
ter eines Laufthauches haben und in der Lunge sitzen kann. Sicherheit kann hier derzeit
nicht gewonnen werden.

Aus dieser Sicht kann der Begrift balt-sl. *seila ‘Kraft, Seele, Gesundheit’ neu inter-
pretiert werden. Dieser kann dann von idg. *seH -(i)- ‘binden’ abstammen, als das was
Koérper und Geist zusammen hilt bzw. deren Kooperation gewéhrleistet. Diese Sicht hatte
Beresnevi¢ius (2001: 168) bereits kurz angerissen, als er eine Herkunft von lit. sieti ‘ver-
binden, die von eben jener Wurzel abstammt, annahm. Wie dem auch sei — eine Wurzel
der Struktur *sé(i)-, wie auch von Bory$ angesetzt, setzt einen Laryngal voraus, woraus
durch Laryngalmetathese eine Schwundstufe als *siH- entstehen wiirde, vor Konsonant
als sy-C-. Genau wie neben sieti auch syti in gleicher Bedeutung besteht und Lyda (ein
Fluss), lydyti ‘gieflen (Metalle)’ neben lieti ‘giefSen (Wasser)’ und zur gleichen Sippe geho-
rige Iytiis neben lietiis ‘Regen’ zu idg. *leiH- ‘giefen’ (Smoczynski 2003: 28-31), so wire eine
Variation von syl# und sielf im Litauischen moglich, ohne dass man syl7 ‘Kraft’ zwingend
als Entlehnung aus einer Slawine ansehen muss. Selbst die genaue Ubereinstimmung der
Bedeutung von lit. syl ‘Kraft’ mit den sl. Belegen ist kein sicherer Beweis, denn wie turéti
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sveikatos ‘stark sein’ zeigt, ist die Beziehung von Gesundheit und Korperkraft auch sonst
im Litauischen bekannt.
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Notes on the Baltic and Slavic Structure of the Soul

Bernd Gliwa

A new etymology of Lithuanian sveikata ‘health’ is provided. The imperative *sue-
iki! ‘go together!” developed regularly into sveiki! ‘be healthy!” having the behaviour of
an newly created adjective sveikas ‘complete, healthy’ In traditional Lithuanian greetings
Sveiki, gyvi! ‘Be healthy and alive!” one found a twofold soul, consisting of gyvybeé ‘life’ and
sveikata ‘health’ Thus some fairy tales provide “live water” and “healing water”. Health re-
sults if the soul is fixed within the body. Therefore, Lithuanian siela ‘soul’ and the cognate
SL. *sila “force’ is related to I.-E. *seHi- ‘to connect, bind’ This indicates the soul being well
incorporated into the body and names the physical part of the soul, leading to health and
strongness of a person. Consequently, Lith. turéti sveikatos ‘having health’ means ‘being
strong’
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The Destiny of Traditional Demonological
Beliefs in Contemporary Ukrainian Society

Olesya Britsyna, Inna Golovakha-Hicks

Researched are the survivals of traditional pagan beliefs in contemporary society. It is
considered that these elements of traditional culture are among crucial moments for an un-
derstanding of modern performers and their texts in contemporary agricultural and urban
Ukrainian communities.

The study of survivals of traditional pagan beliefs in contemporary society is one of
the most crucial moments for an understanding of modern performers and their texts in
contemporary agricultural and urban Ukrainian communities. While declaring that the
general system of traditional mythology has been destroyed a long time ago (in industrial
or in the so called “non-traditional” society), we have to keep in mind that traditional
beliefs of our contemporaries contain a great amount of mythological survivals. Contem-
porary bearers of traditional knowledge often combine mythological notions with a set of
modern superstitions, which are often supported by mass media sources and are very dif-
ferent from the original traditional forms, nevertheless they have a lot of common features
with mythology. As a result superstitions and mythological beliefs are frequently used as
criteria for further modes of behavior in everyday life.

Fieldwork provided by folklorists in the recent decades in the different regions of
Ukraine and the observations in urban communities have provided important evidence of
the wide spread extent of traditional mythological beliefs. Demonological legends always
were extremely popular in Ukrainian agricultural communities, and they still play an im-
portant role in spiritual life of people today.

It is worth stressing that traditional methods of collecting folklore in modern so-
ciety often fail to show an accurate picture of the spread of demonological beliefs in a
certain community. If one expects a great amount of stories and does not receive them
from tellers at once, this does not prove the absence of traditional mythological knowl-
edge in the community. Often people give negative answers to direct questions about
witches, dragons, house demons, mythological notions about the crossroads, etc. This is
a paradox, that splendid information is usually hidden, so one has to be extremely care-
ful to notice everything concerned with the traditional mythological notions. Neverthe-
less they usually can be traced even in the everyday communication and behavior. Even
mere conversation among neighbors often contains a lot of superstitions. For instance,
we witnessed situations when conversation between a few women on the street would
concentrate around a neighbor whom they suspect of doing a witchcraft, or a simple
question of being lost in the forest would discover the complex of ancient beliefs on the
topic of wrong behavior, which caused the situation of “being lost in the forest” A sim-
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ple mention of the crossroads often results in discussions about demonic forces acting
there.

Oral transmission can’t be considered as the unique source of mythological notions
in contemporary life, since other sources, including official, also have to be investigated.
We can't ignore, for instance, the fact that some holidays have become popular in Ukraine
due to mass media sources (Halloween, St.-Valentine Day) and organically feted into or-
dinary’s people life. Such new adopted traditions often are unified and do not possess any
regional particularities and variations, which differs them from authentic folk traditions
of certain regions.

Mythological plots in contemporary Ukraine have a tendency to occupy a specific
region, while being absent in others. For instance, in some villages in Cernihiv Poliss’ja we
can notice an alive and actively functioning beliefs about the ability of a witch to turn into
a wheel or into various animals, at the same time in Kyiv and Zytomyr regions this motif
belongs to the passive repertoire, but at the same time in the repertoire of local performers
there dominate some other traditional plots, for instance, the strong belief that a witch can
harm you by giving you something [dann’ja]. Someone who touched the dann’ja (it can be
a cup or a glass, which breaks in your hand) will be under the influence of witchcraft. The
prohibition to borrow some thing or to give anything to others results from this belief. The
strong regional dependency of various mythological texts can confuse the collectors and
make them think that certain plots or motives died out in contemporary times, when in
reality they are not functioning in particular villages but are widely spread in others. These
regional preferences reflect the peculiarities of traditional culture of the different regions
of Ukraine, which are often deeply rooted - so far as concerns the peculiarities of the eth-
nic traditions of the different tribes, which inhabited these territories in the ancient times.
Such differences are so strong that even a long time can’t unify them.

The limited interest in demonology (or so called “lower” mythology) during the ro-
mantic period can be easily explained by the fact that scholars were primarily interested
in the atavistic rudiments of the “higher” mythology. At this time alive and actively func-
tioning demonological plots did not attract collectors’ and scholars™ scientific curiosity.
Demonological legends were actively collected by Ukrainian folklorists only at the end of
the 19% - beginning of the 20" century. I. Nechyj-Levitsky, V. Hnatjuk, B. Hrynéenko, O.
Malynka, V. Lesevy¢, V. Myloradovy¢ and others collected a lot of demonological folk leg-
ends, often they did not pay as much attention to their study, as to the investigation of the
other folk genres. Demonology has often been analyzed only in the context of folk pagan
beliefs of the old Slavs. Neither performers of demonological prose nor texts themselves
attracted any special attention. The Ukrainian writer, and folklorist I. Franko in his article
“Bel parlar gentile” (1909) pointed out that folklorists should study folklore more widely,
pay more attention to non-popular prosaic genres and create new approaches for the study
of folk tradition and folk communication [Franko, 1986: 9]. Unfortunately, his ideas did
not receive strong support at that time and folklorists concentrate all their attempts on the
study of epic singers and later on the tale’s recordings and performing, completely ignor-
ing demonological prose. From today’s point of view we can see that the very nature of
demonological legends as genre is a base for its popularity among bearers.

If we turn our attention from the researches to the actual life of the folk demono-
logical prose in the last 100 years in Ukrainian communities, we’ll see a very interesting
picture, and within the frames of this picture we'll see that folk demonology is one of the
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most favorite genres of the Ukrainian folk performers and their listeners today. Active
bearers of this tradition are present in both traditional agricultural and contemporary ur-
ban communities. Independently from politics and researcher’s interests, demonological
legends survived the time and historical changes and were passed on to the new genera-
tions. But the survival of the folk demonology and its popularity among members of the
traditional agricultural communities is not as amazing as the influence it made on the
world view and even on the mode of behavior of the contemporary urbanites. Collecting
contemporary demonological legends in a traditional community we gained a chance to
see clearly the origins of the superstitions and beliefs of our contemporaries which oth-
erwise would look unexplainable, for instance, belief in supernatural forces among even
most educated part of the population (cultural and political elite). Even among the most
educated and technically minded persons in contemporary Ukraine there are extremely
strong beliefs in witches, witchcraft, house demons, dead souls, sorceresses, and their in-
fluence on human life. Anthropologists who studied primitive cultures (C. Lévi - Strauss,
A. Tylor, M. Morgan) all mentioned that for primitive tribes the reality itself is mythical.
This would be a more or less accurate parallel to the contemporary spiritual life of Ukrain-
ians. They are even building up the mythical reality using TV, newspapers, Internet. Let us
prove it on various examples. The plot of the “dead returning” is very popular in today’s
Ukrainian agricultural and urban communities of different regions. Superstitions, beliefs,
dreams’ interpretation, rituals surrounding death itself, funeral and post-funeral period
helping people to deal with death in a sort of pagan, primitive way. Traditional knowledge
of any community has saved in a collective memory of the performers numerous texts
of different genres and plots regarding the topic of the dead returning. For instance, the
“dead fiancés” motif is popular among bearers as a part of the folk narrative tradition
(balladic and prosaic) and at the same time it was a constituent part of a set of supersti-
tions and beliefs not only in traditional communities, but also in the urban culture. This
motif gave important evidence of the traditional, most archaic understanding of the pass
way between the worlds of the dead and alive, it equalizes wedding and death, giving us a
picture of the world created by our ancestors and surviving in atavistic forms until most
recent times. In urban communities we collected some clear examples of the fact that the
traditional “dead fiancé” plot mirrored an influential, living belief widely spread among
contemporary Ukrainians. For instance, in the Ukrainian newspaper ®axmu (“Fakty” -
facts) in May 2005 was published an article about a tragic story, which had happened to
a 14-year-old girl drowned in the river. Her grandma said in the interview that she heard
the voice, which told her right after the death of the girl: “Your granddaughter got mar-
ried. Fiancé from the grave came and took her” Thus, we are dealing here not just with a
poetic symbolic language or simply a literary or folk plot, but with the actual alive belief
of our contemporaries (let’s point here also to an ancient, and at the same time alive today
ritual of burying an unmarried girl in a wedding dress). Here is another clear example
that, in contemporary Ukraine, the mass media are one of the most influential sources
of transmission of traditional knowledge. In all the articles on catastrophes — personal,
natural or social (people being killed, car accidents, murder, disappearance of the people)
the first question an Ukrainian journalist would ask the victim would be: “Could you feel
its coming, were you experiencing any signs from above?” The responses of the people
can vary, but most commonly it would be such: “I saw a prediction in a dream, but did
not interpret it correctly”; “The bird was beating into my window predicting the death”;

269



270

The Destiny of Traditional Demonological Beliefs in Contemporary Ukrainian Society

“My dead ancestors came to warn me about the coming tragedy”; “The dog was barking
all night”. We have to remember that such answers require the knowledge of traditional
context at the very deep level (from both sides, because there are no explanations needed,
neither for the person asking nor for the respondent): both sides have to know that ac-
cording to traditional beliefs: dog barks when death is about to occur, cats and dogs feel
when their owner will die and show it in various ways, birds can predict the death by flying
into the house and pecking against the windows. This is going back to pagan beliefs that
demons and the dead can turn into animals, birds can represent a dead soul, etc. Thus,
we see that people found such questions to be not only normal, but even natural in the
general conversation. A communicative artistic event arises in the conversation between
the journalist and the witness of the event, and as a result the entire article looks like a
folk narrative and all the readers become its audience. Let’s analyze more samples when
mass media sources become a chain ring in the life of traditional demonological beliefs.
Stuttering, epilepsy, fears of various kinds which people prefer to treat with the help of
the sorceress, white witchcraft of folk healers which includes the use of the black cloth
and egg rubbing as the main treating equipment. How do people find out about such
healers? — Oral recommendation plays a big but not the main role. Much more influential
are articles published in respected newspapers and magazines advertising the services of
white witches (called vorozky and znacharky in Ukraine). The mentality of people is such
that they often trust vorozka much more than hospitals and doctors (especially in cases
when medicine is powerless). The same kind of behavior was very typical for Ukrainians
at the end of the 19" century. People in the village would ignore doctors and go to the
healers for treatment; if death was the result of the treatment, others would say that this
was the destiny of the individual. The same concerns fortunetellers. At least four out of 17
TV channels permanently advertise the services of the future tellers, dream interpreters,
white witches. Naive hope was expressed by the priests of the 19% century that supersti-
tions and belief in witchcraft, dead souls returning, and folk healers would disappear with
the growth of literacy, but now we can say, that the spread of literacy fortunately did not
influence the folk narrative tradition to a great deal. Today’s situation in terms of witch-
craft, superstitious beliefs and traditional worldview is about the same as it was a hundred
years ago, with the exception that all the literary sources were adapted by villagers as a part
of the oral tradition (bible legends, magazine or newspaper articles are functioning inside
the community as a natural, organic component of the oral tradition). Despite complete
literacy of the population we can still trace living demonological beliefs. So far literacy has
not dramatically influenced either the functioning of certain genders or the mentality of
its bearers over the last century.

Today folklorists are confronted with the question: does traditional knowledge in-
fluence mass media sources, or are they becoming one of the most influential channels for
the transmission of the oral tradition in modern times? The only thing we can say with
certainty is that both the oral transmission and written sources are often serving the same
purpose: to prolong and intensify the life of traditional knowledge. As a result, mythologi-
cal elements become a part of the spiritual and everyday life of our contemporaries. Let’s
take a closer look at some other aspects concerning the functioning of demonological
motifs in agricultural and urban communities.

The narratives about the crossroads, and the set of superstitions, rites and rituals
surrounding them can be an obvious evidence of widespread traditional beliefs and the
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destiny of traditional mythological notions in contemporary oral culture. This is quite
clearly presented in the texts, which reflect an attitude of contemporary villagers toward
the crossroads. The traditional attitudes to the crossroads as to dangerous places inhabited
by supernatural forces and creatures are extremely stable and steadily reproduced in Slavic
oral culture. They are also well known in other ethnic cultures.

The research conducted in the different Ukrainian regions provides a source for
investigation of traditional mythological notions, reflected in the everyday behavior and
in the traditional narratives, its functioning and performance peculiarities during the 20"
and at the very beginning of the 21 century.

Contemporary bearers often give a pragmatic explanation of the evident fact, that
in Ukrainian villages the buildings as a rule are built far from the crossroads. This is quite
opposite to the mode of the contemporary urban space organization. Mythological expla-
nations are extremely rare now. But the evidence of survival of mythological notions is
quite clear too. They are actualized in the stereotypes of the everyday behavior, often based
on the traditional prohibitions and limitations. This provides a good example of the mode
of the contemporary functioning of mythological notions.

Since traditional notions concerning crossroads are stable and reproduced in dif-
ferent cultures, scholars paid close attention to this topic, which helps to investigate im-
portant features of the mythological semantics of this locus, its ritual and sacred meaning
in traditional occupations. On the basis of studies by our predecessors, we are going to
make an attempt to look over the circle of motifs linked with the crossroads and repro-
duced by contemporary performers. These traditional notions constitute part of the much
wider area of traditional mythological images. Russian folklorist E. Levkievskaja stressed
that mythological semantic and ritual functions of the road appear to be the most notice-
able in the places were two roads meet (crossroads) [Levkievskaja: 1999]. This why in folk
tradition notions about the crossroads obtain semantic and poetic features of the road,
the way of life, life’s destiny. In folk imagination, the road at the crossing is interpreted as
a border between two worlds: the world of the dead and the world of the living. It is the
dangerous place were demonic forces are gathered. The texts, which reflect traditional
notions about crossroads, vary not only verbally, but also in the plot details. The most
commonly functioning motifs and plots among contemporary performers would be fol-
lowing:

- meeting with the mythological creature on the crossroads (demons, tornado, witch
turned into a dog, etc.);

- house, which was built on the crossroads is uninhabitable. Only demonic creatures
live there, those who ignore this fact become sick, die, or are disturbed by demonic forces
and leave this house;

The mode of traditional behavior — some typical rituals and rites linked with the
crossroads, which can be accompanied by the verbal component - also reflects the mytho-
logical semantic of this place. The most popular and actual among them today are:

- the removing, banishment, burying or demolishing of certain objects with sacral
purpose (to protect or harm someone, to make a sacrifice, etc.);

- the sacral signs on the crossroads (for the needs of protection);

- the crossroads as a place for fortune telling, place for graves of those who died un-
naturally, place for punishment, execution, etc.;

- the place, where people recollect dead ancestors.
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Such beliefs are closely linked with traditional prohibitions, which limits the mode
of behavior at the crossroads (for instance, prohibitions to stay there overnight, to pick up
things which were dropped there, to sing or scream, and to leave litter on the crossroads.

All these prohibitions are based on the archaic notions which have been preserved
in the memory of the folk bearers. There are many facts confirming the stability of tra-
ditional knowledge among contemporary bearers of tradition. Our fieldwork shows how
alive those notions are in agricultural communities. We collected various texts which re-
flect a prohibition to build houses on crossroads. These are the stories about demons scar-
ing the occupant of the house at night, and about a tornado chasing women on the cross-
roads. All of them come up in the conversations quite naturally and villagers (who tell the
story) have no doubts that crossroads are sacred, demonic places. Older performers told
us on numerous occasions that the new generation does not believe in the dangers of the
crossroads, yet right after these remarks we would hear a story proving non-believers to be
wrong. All these stories prove the stability of mythological images, their popularity.

It’s the case that today’s audience in Ukrainian folk communities’ demands demono-
logical legends and listens to them with greater interest than other folklore plots. This is
why demonological legends give us not only a chance to analyze the life of certain nar-
ratives, but also an opportunity to understand the traditional worldview of its bearers.
Texts themselves become a bridge to the traditionally oriented minds of the people who
live in contemporary folk communities. If among urban bearers of tradition demono-
logical knowledge exists as a set of superstitions, mythical beliefs and analogies, in the
traditional agriculture communities they are functioning as fully organized texts some
of which completely correspond to the recordings of the late 19" century. If you go to an
Ukrainian village today, you will receive the full flavor of various demonological plots.
Today’s agricultural folk community gives the researcher a chance not only to hear the
story, but to experience the presence of the house demons (they have hairy hands, heavy,
whispering voice), to talk to dead souls, to see dragon flying through the chimney, to touch
a witch’s tail. All your senses are included in the transmission of the demonological legend.
Whenever you are in the village, talking to the bearers of the tradition you can’t logically
deny the existence of the demonic forces and underestimate their influence on human
life because the entire atmosphere of any communicative event is influenced by the tradi-
tional worldview of our ancestors. On the sample of the particular village we would like to
prove that demonological legends are spontaneously transmitted in the natural context in
today’s Ukrainian agricultural community and even more widely spread than a hundred
years ago in the same community.

During the last 12 years we thoroughly studied the folklore prosaic repertoire of
the Ukrainian village Ploske. We consider Ploske to be a typical and quite representative
contemporary Ukrainian folk community. Demonological prose narratives collected dur-
ing these field trips include legends about house demons, male and female witches, white
and black witchcraft, stories about returning of the dead, legends about mermaids, devils,
sorceresses, texts built on the dream’s interpretation. Some of these texts gave interesting
and unexpected materials, which are very important for the study of the life of the con-
temporary prosaic tradition. Considering the fact that we had materials for comparative
analysis of the contemporary texts, and those which were collected over a hundred years
ago in Ploske by Ukrainian folklorist O. Malynka [Malynka, 1902], we could study the life
of folk prose in this community in its historical dynamics and can compare its statuses
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among active and passive bearers at the end of the 19" century and the beginning of the
21% century. During our fieldwork we used various techniques for collecting narratives as
well as their context. Prosaic texts collected from contemporary narrators with video and
audio equipment testify very clearly that at least in this community folklore is as alive as
ever and its performers and audience are very enthusiastic about and active during the
artistic communication. Even with repeated recordings of the same story from the same
performer in different communicative situations, each had its own character and charm.
During our research in Ploske we tried to follow the ‘vacuum-cleaner’ method (complete
survey, when all the texts independently of their aesthetical value are recorded by the field
worker). Incidentally, this was the method O. Malynka used in his fieldwork, and for doing
this he was actively criticized by two most prominent folklorists at the time B. Hryn¢enko
and V. Hnatjuk. They argued that his texts were far away from being perfect, some of them V.
Hnatjuk described as being damaged, uninteresting and lifeless [Hnatjuk, 1902: 42]. Ironi-
cally enough, O. Malynka’s recordings are much more valuable for contemporary scientists
since they give a clearer picture of the actual life of folk tradition in the community at the
particular historical time and give us a chance to make objective comparative analyses with
today’s situation. His anthology has 52 prosaic texts from Ploske. Our materials collected at
the turn of the 21* century (we recorded over 300 prosaic texts; most of which are demono-
logical legends and tales) testify that the folk prose tradition in Ploske did not decrease over
the century despite the strong belief of most folklorists of the second half of the 20" century
that traditional folklore genres are dying and the number of knowledgeable performers is
continuously decreasing. During our fieldwork we communicated with more than fifty per-
formers, twenty of whom can be characterized as active. Most of our volunteer-performers
were elderly and not highly educated women. They were the easiest to involve into com-
munication, they knew a lot about traditions and what’s crucial - they believed in what they
said. Folklore is a natural part of their existence and they perform not so much for listeners
as for themselves. Whenever we would ask about particular demonological legend or plot,
recorded in this community a century ago we would receive not only this text but variations
as well (witch turning into cat or a dog, witch turning into a wagon wheel, the hard death
of the male witch, the appearance of the house demon and his prediction of the future). All
of these texts were familiar in a “full” plot development to most of our respondents. They
would address us to the newspapers and bible texts for the references (a common element
of the contemporary performing act) or swear that they saw witch’s tail and even touched
it, felt the breath or the touch of the hob, heard his voice, they would use their neighbors as
the addressee of the demonic forces action (dead mother came to my neighbor, hurricane
at the cross-walk blew the neighbor away or the neighbor was a witch) and with this many
witnesses you would have to believe that this is the world where such things happen.

Thus, all the plots and motifs recorded by O. Malynka are actually functioning in
the natural context in contemporary Ploske. We also found more plots of demonological
legends than folklorists of the 19 century have collected there. The mythical beliefs and
traditionally oriented mentality of the people are present as strongly as was described by
our predecessors. The recordings of the late 19" and of the very beginning of the 20" cen-
tury give us a possibility for comparative analysis of the life of the demonological prose
over the century in certain communities [see: Britsyna O., Golovakha I., 2004].

Materials collected there prove that traditions in the agricultural community are
preserved and passed down through generations. All the traditional demonological per-
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sonages are well known to the contemporary villagers, the plots and motifs recorded in
the 19" century are functioning in traditional agricultural communities as a part of an
active repertoire, the main element of the oral communication during which an exchange
of the traditional knowledge occurs. Demonological prose is still an important part of the
spiritual life of the traditional agricultural community today.

In cities demonological prose is functioning as a set of beliefs and superstitions
which correspond to the traditional plots and pagan beliefs of previous generations. The
traditional plots do not function as a part of an artistic communicative event in urban
communities as actively as in village communities due to the specific nature of the ur-
ban folk communities versus the agricultural community: in the village the territorial
closeness, the similarity of the life style and spiritual interests make the community much
stronger traditionally oriented, traditions preserving unity. In the city, members of a par-
ticular folk community are much more flexible and mobile and influenced by many differ-
ent factors. This makes it especially amazing how widely spread and influential traditional
demonological beliefs among contemporary Ukrainian urbanites. The political, social,
cultural and every day life of an ordinary Ukrainian urbanite is explained by the members
of the community not through natural causes but through traditional understandings of
the way things happen: husband left you - look for the white witch who will help return
him to you, you are sick a lot — look for a black witch who makes you sick; people sincerely
believe in the human or above human (demonic) influence over their life and they try to
protect themselves with the help of traditional knowledge.

We began our article with a newspaper example, in order to show how widely spread
and popular traditional plots are, let us finish with a similar example, which proves one
more time the traditionally oriented world view of the contemporary people, their mythi-
cal consciousness and wish to explain events through the action of the supernatural forces.
There was an article published in a Kyiv newspaper in 2004 describing a case of unexplain-
able evil. When the doctor of the small village with a very good reputation suddenly went
crazy and killed four people in the village. The case is strange. But the reaction of the vil-
lagers to our understanding is much more strange: they all decided that the doctor could
not behave like that, that the village’s evil witch had got into his body and done it. Thus, the
doctor is innocent and they are looking for the witch in order to punish her. In our opin-
ion this example shows very clearly that agricultural and urban demonological beliefs are
alive, close bound together and actively functioning in contemporary Ukrainian society.

The wide spread of demonological beliefs among urbanized people shows us that in
contemporary Ukraine the connections (spiritual, cultural and economical) between the
city and village are very tight and that the traditional agricultural way of living influences
people’s life more fully than urbanization influences traditional communities. In order to
understand properly and to describe correctly the place of mythological survivals in the
consciousness of Ukrainian urbanites and the popularity of demonological beliefs among
them, we have to take into account that they are closely linked and often deeply rooted in
the traditional culture of agricultural folk communities. Due to the natural causes, Ukrain-
ians living in big cities have very tight connections to the village life: most of them have
first generation relatives living in a nearby village, they visit them, they eat out of the vil-
lage gardens, they celebrate big events in the villages among their relatives. As a result the
traditional agriculture mentality influences urbanites as strongly as contemporary urban
mode of life influences new coming individuals.
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Razvoj tradicionalnih demonoloskih verovanj v sodobni Ukrajini
Olesya Britsyna, Inna Golovakha-Hicks

Stevilni prezitki tradicionalnih poganskih verskih predstav v sodobni Ukrajini se
pogosto pojavljajo v vsakdanjem druzbenem zZivljenju. Sodobni nosilci tradicionalnih
vesc¢in in znanja velikokrat zdruzujejo stare verske sestavine z modernimi verovanji in
ezoteriko. Ti moderni elementi prodirajo tudi prek mnozi¢nih ob¢il in so drugacni od
tradicionalnih verskih predstav, imajo pa mnogo skupnega z mitologijo. Avtorici sta kot
primer predstavili verske predstave in prakse danasnjega podezelskega prebivalstva, ki so
povezane s krizisci. Raziskovali sta v razli¢nih ukrajinskih regijah, kot krajevni vzorec pa
sta izbrali vas Ploske, kjer sta v zadnjih dvanajstih letih opravili temeljite terenske raziska-
ve.

Studija je med drugim pokazala, da so verske predstave, mitoloski vzorci in stare
verske prakse moc¢no prisotni tudi v mestih. Razirjeno verovanje v demone med ukrajin-
skimi me$cani kaze na to, da so tudi v sodobni Ukrajini duhovne, kulturne in gospodarske
vezi med mestom in vasjo $e vedno zelo tesne in da ima tradicionalni poljedelski na¢in
zivljenja veliko ve¢ji vpliv na me$cane, kot pa ga ima urbanizacija na tradicionalne sku-
pnosti. Da bi resni¢no razumeli in pravilno ovrednotili mesto, ki ga imajo mitoloski prezit-
ki v zavesti ukrajinskih mestnih prebivalcev, in pa popularnost verovanja v demone med
njimi, moramo upostevati, da so mes$cani $e vedno tesno povezani s tradicionalno ljudsko
kulturo poljedelskih skupnosti in v njej pogosto tudi ¢vrsto zakoreninjeni.



Rekonstrukcija svetega prostora na primeru
lokacije sv. Hilarija in Tacijana pri Robicu

Bostjan Kravanja

In the present article, I am examining different folk stories and legends that are at-
tached to a small medieval church of st. Hilarius and Tacian in Western Slovenia not far
from Slovenian-Italian border. I try to do this according to different variables, such as his-
torical background of the wider area and archaeological findings, church history, toponimy,
morphology and last but not least, comparative Slavic mythological findings. The expected
result is a more or less exhaustive reconstruction of a sacred place that can serve as another
case-model for researches of South Slavic (pre) Christian landscapes.

Sveti prostor sem raziskoval v Breginjskem kotu v letih med 1999 in 2002 tako, da
sem izbrane lokacije ali obmocja poskusal prikazati v prepletu menjajocih se simbolnih
sistemov (Kravanja 2002; 2006)". Pri razumevanju vloge svetega v okvirih druzbeno poli-
ti¢ne moci sem raje, kot obravnaval zgolj mitoloske vsebine, razgiril svoje zanimanje tudi
na druge svetovne nazore. K temu me je vodilo prepricanje, da skozi ¢as ¢lovek prek razli¢-
nih simbolnih sistemov soustvarja in spreminja Ze tako nekonsistentno in improvizirano
percepcijo zivljenjskega prostora. Klju¢ne kulturne dosezke c¢loveka tako najdem pred-
vsem v interakcijah in prenosih razli¢nih idej o zgradbi sveta (glej Kravanja 2005).

Analizo lokacije sv. Hilarija in Tacijana pri Robi¢u bom predstavil predvsem v pre-
pletu dveh simbolnih sistemov svetega: sveti prostor, kot koncept za pogansko osmisljene
kraje v odnosu do imaginarne mitoloske pokrajine, in sakralni prostor, kot koncept za kr-
$¢ansko razumevanje zgradbe sveta. Preplet je pomemben za rekonstrukcijo celote svetega
prostora (v SirSem smislu), ¢eprav se ob tem zavedam, da gre tukaj za izrazito histori¢no
obravnavo Ze ustvarjenega prostora, kjer pus¢am Stevilne druge dimenzije raziskovanja
svetega ob strani (glej Angrosino 2004; Kravanja 2005: 263-5; prim.2005a).

Osnovne postavke poganskih idej o zgradbi sveta

Osnovno gradivo poganskega svetega prostora so zgodbe, ki se nanasajo na posa-
mezna pomembna mesta v pokrajini. V njih je mo¢ prepoznati prototipe slovanskih mi-
toloskih zgodb, kot so bile rekonstruirane v okvirih primerjalne mitologije (Smitek 2004;
1998; Belaj 1998). Ti prototipi se od primera do primera specifi¢no prilegajo fizi¢ni po-
krajini, vanje pa se vpletajo tudi krS¢anske ideje o svetu in onstranstvu, ki nimajo jasne

! Zapomo¢ pri iskanju literature iz cerkvene zgodovine in pri poskusih tolmacenja toponimi¢nih problemov pri
tej raziskavi se posebej zahvaljujem Silvu Torkarju (SAZU) in na splo$no mentorju Zmagu Smitku, Vitomiru
Belaju ter $tevilnim drugim, ki so na razli¢ne nacine doprinesli k razresevanju posameznih kocljivejsih vpra-
$anj raziskave. Prvi, metodoloski del tega prispevka sem objavil v SMS 8 (Kravanja 2005).
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predpostavke o imanentni svetosti prostora, temve¢ fizicni prostor vidijo predvsem kot
druzbeno politi¢ni teritorij (glej Kravanja 2005: 259-63).

Ceprav so v poganskem malikovanju mozni tudi ostanki zgodnjega kri¢anstva, v
obliki »sinkretisticne hereticne cerkve« v nagem prostoru (Pleterski 1994: 302; prim. Ple-
terski in Belak 1995), bom na tem mestu obravnaval predvsem kontinuiteto poganstva ozi-
roma njegovo medsebojno prezetost s srednjeveskim kr§¢anstvom (prim. Kuret 1989), ki
je nastopilo s karolinskim obdobjem od sredine 8. stoletja dalje. V nasem primeru se ta
prezetost natan¢neje nanasa predvsem na kr§¢anstvo po madzarskih vpadih (od 2. polovice
10. stoletja dalje), ker se pred tem matrica kré¢anskih prostorov in cerkvene organizacije ni
mogla vzpostaviti zaradi »prepiha« ob vpadih razli¢nih ljudstev (glej Hofler 2001: 11-2).

Preucevanje juznoslovanske mitologije je bilo najbolj izrazito v obdobju t. i. mitolo-
$ke Sole, v drugi polovici 19. stoletja (preglede glej v: Slavec Gradisnik 2000: 123-7, 161-3;
Belaj 1998: 39-41). Narodopisci, folkloristi, filologi itd. so se Ze po letu 1850 intenzivno
ukvarjali tudi z motivom spopada med mitologkim junakom in zmajem (Smitek 1998: 99).
Takrat so se pojavile tudi teze o dualisticnem verovanju juznih Slovanov, ki naj bi imelo iz-
vor v zoroastrovskem iranskem dualizmu? (glej Pilar 1931: 1-11; Belaj 1998: 42—4; Smitek
1998: 90-7; 2004: 219-22).

Znacilna shema svetih krajev je bila naslednja: hrib v blizini vode, ki stoji levo od
smeri njenega toka predstavlja boga svetlobe. Na desni strani vode je vzpetina, navadno
bolj strma ali s pe¢ino - »Devin skok« (glej Smitek 2004: 220-3; prim. 2005), ki je mesto
boga teme. Ta »sveti§¢a« je kr$¢anska cerkev ob prihodu zatrla ali prek gradnje cerkva pri-
vzela, njihova $ir§a obmocja pa nadzorovala prek samostanov (Pilar 1931: 15-7).

Teorije o slovanskem svetem prostoru pa so sicer, nasproti od prej navedeni duali-
sti¢ne, triadne®. Triadnost je pri Indoevropejcih pojasnjeval Georges Dumézil (1987), ki je
druzbo razdelil na duhovnike, kmete in vojake. Pri mitologiji Slovanov je tri kultna mesta
videl makedonski raziskovalec Nikos Causidis (1994), preucevali pa so jih tudi Zmago
Smitek (2004: 217-40, prim. 2005), Vitomir Belaj (1998a) in Andrej Pleterski (1996; 2006).
Zmago Smitek je o tem trikotniku podal naslednjo shemo (2004: 224-5):

»/.../ slovanska toponimija [se] z mitoloskimi konotacijami posredno ali neposre-
dno navezuje predvsem na tri mitoloske figure: Peruna, Velesa in Mokos. Vsaka od
zgoraj omenjenih binarnih opozicij ustreza eni od stranic v nasem trikotniku, ka-
terega vrh zavzema Perun, povezan z nebom, soncem, gromom in strelo. Velesa kot
njegovo nasprotje, boga podzemlja (pogosto v podobi kace) postavimo na spodnji
vogal /.../ Polozaj boginje Moko$ bi moral biti nekje v sredini med obema oponen-
toma, saj je njen lik ambivalenten: pojavlja se kot gromovnikova sestra in/ali sopro-
ga, pa tudi kot ujetnica podzemskega Velesa /.../ Kot boginja plodnosti predstavlja
po eni strani mokroto, dolino, no¢ in smrt, po drugi strani pa tudi ogenj, gorski vrh
in zivljenje (rojstvo). Zato se na Mokos vezejo tako oronimi kot tudi hidronimi.«

* Zoroaster alli Zaratustra je bil perzijski socialno-religijski prerok in reformator, ki je lo¢il poljedelce od no-
madov in s tem ustvaril tudi dve idejni obmocji. Slovani naj bi pripadali vzhodnoindoevropski jezikovni veji,
skupaj z Indijci, Iranci in Armenci, nasledniki zahodnoindoevropske veje pa naj bi bili Grki, Italci, Kelti in
Germani (Pilar 1931: 13-4).

Ta razlika je pravzaprav le navidezna. Tudi dualisti¢na teorija je, ¢e upostevamo $e vodo kot tretji element med
dvema bregovoma, triadna, kar je v polemiki z Jakobom Kelemino leta 1926-7 v Etnologu zatrdil tudi sam
Peisker (glej Smitek 2004: 221-2).
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Andrej Pleterski je povezanost treh kultnih prostorov podal na nekoliko drugacen
nacin. Kaze se mu namre¢ v specifi¢nih razmerjih, ki jih je mo¢ razbrati v fizi¢ni pokrajini:
pri razdaljah med mesti dveh moskih bozanstev in zenskim bozanstvom je razmerje med
1 in koren iz 2. »Obredni kot« med 22° in 23° v trikotniku treh kultnih mest pa povezuje
mesti moskih bozanstev s strani Zenskega in izhaja iz obeh son¢nih obratov ter enakono-
¢ja. Pri tem je pomembna lo¢nica med mestom Velesa in Mokosi (voda ali pot), ki lo¢uje
svetova mrtvih in zivih, ta metri¢ni sistem pa se nanasa tudi na lego grobov znotraj grobis¢
(Pleterski 1996: 182; prim. Pleterski 2006).

Prvi nacin gledanja se ukvarja z mitolosko pokrajino, ki je rekonstruirana iz topono-
mije in folklornega gradiva, drugi nacin gledanja pa se ukvarja bolj s histori¢no naselitvijo
pokrajine, ki pa vkljuc¢uje tudi razlicna legendarna izrocila. Pri raziskavah posameznih
primerov, kjer moramo vedno vzeti v zakup lokalne specifike in vsebinske okvire, ki jih je
v prostor vneslo krs¢anstvo (glej npr. Pleterski 1994; 1996; 2006; Pleterski in Belak 1995),
nam lahko sluzita kot modela za razumevanje in primerjanje. S strani krc¢anstva desakra-
lizirano celoto mitoloske pokrajine tako posku$amo rekonstruirati in prikazati v obrnje-
nem zgodovinskem toku, prek procesov religijske spremembe.

Religiozni prostor Breginjskega kota

Breginjski kot, ki lezi na skrajnem zahodu Slovenije, sestavlja 10 vasi, e ne uposte-
vamo v dolini lezecih vasi Staro selo, Robi¢ in Kred. Od slednjih se cesta zlagoma dviguje
proti zahodu, pod grebenom Stola na desni in re¢ico Nadizo v dolini ter masivom Mije
na levi strani. Proti zahodu si obcestne vasi sledijo: Potoki, Spodnja in Zgornja Borjana,
Stanovisc¢e, Homec, Sedlo in Breginj. Cesta pri Zgornji Borjani zavije levo proti dolini
Nadize do vasi Podbela, pre¢i Nadizo in se vzpne na Stolu nasprotni greben Mije, kjer na
okrog 700 m odmaknjeno lezi zaselek Robidisce. Breginj lezi v manjsi kotlini, od koder
cesta zavije proti jugovzhodu do vasi Logje, ki se nahaja na platoju, kaksnih 100 m nad
Nadizo.

Nadiza se torej pri vasi Podbela - gledano proti izviru — odcepi od ceste proti vasi
Logje, izvir pa se v dveh krakih nahaja vije ob slovensko-italijanski meji kot Crni potok
in na italijanski strani kot Beli potok. Med $tevilnimi pritoki, je za to mesto pomembnejsi
najnizji in najvecji potok Bela, ki se v NadiZo zlije pri vasi Podbela, izvira pa v masivu Stola
zahodno od Breginja in tece skozi Breginj ter pod vasjo Sedlo.

Pomembne tocke tega obmocja so:

o cerkev sv. Hilarija in Tacijana na gricku nad re¢nim kolenom Nadize med vasmi
Kred in Robi¢. Na tem mestu Nadiza naredi oster zavoj, dalje tece med masi-
voma Mije in Matajurja proti Furlaniji (Julijski krajini) s centroma Cedad in
Videm,

o cerkev sv. Helene na gricku Lup (»Na Lupu«), nad vasjo Podbela. Potok Bela tece
pod njegovo severno stranjo (na svoji levi ima visje lezec¢o vas Sedlo) in se nekaj
100 m nizje zlije v Nadizo in

o kompleks cerkva zupne cerkve sv. Nikolaja v Breginju, sv. Marije Snezne na gri¢-
ku Kladje zahodno nad Breginjem in sv. Marjete na pobocju Stola severno od
Breginja, na 973 visinskih metrih.
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Rekonstrukcija svetega prostora na primeru lokacije sv. Hilarija in Tacijana pri Robi¢u

Vsaka od teh treh tock ali sklopov ima poleg histori¢no-strateskega pomena $e po-
membne svetoprostorske lokacije, zgodbe iz folklornega izro¢ila pa jih deloma povezujejo
v enoten kompleks: ta tvori morfoloskopomensko matrico, kjer se skupaj s sakralnimi
zgradbami in ¢asovnimi prerezi dinami¢no tvori topografija religioznega prostora* Bre-
ginjskega kota (glej Kravanja 2002; 2006).

V cerkvenoupravnem smislu je obmocje gornjega Posocja od leta 1001 spadalo pod
oglejski patriarh, od leta 1015 pa pod kapitelj v Cedadu. Vendar je v Kobaridu, kamor so
spadale tudi vasi Breginjskega kota v srednjem veku, duhovnik omenjen $ele leta 1213.
Kobarid je skupaj z Vol¢ami, Tolminom in Bovcem bil od leta 1297 skozi celoten srednji
vek v polnih pravicah kapitlja (glej Hofler 2001: 21-2, 72).

Za te kraje pa je zelo pomembna tudi vloga benediktinskega samostana v Rozacu, ki
si je z nakupi ter daritvami pridobil »skoraj strnjeno celoten desni breg Soce do Kobarida
in posamezne vasi znotraj Tolminskega gospostva: tudi ve¢ vasi v Breginjskem kotu, kate-
rih kmetije so vecina ali vse pripadale v ¢asu urbarja 1524 samostanu« (po Trpin 2001: 3).
Vasi Borjana, Potoki in Kred, so bile torej od ustanovitve leta 1083 dodeljene temu samo-
stanu, ki je imel tu pravico do desetine od vsega (Rupnik 1997: 32; Hofler 2001: 74).

Cerkev Sv. Hilarija in Tacijana

Cerkev sv. Hilarija (Jelarja, Volarja®), ki je bila posvecena leta 1486 (Santonino 1991:
39; prim. Rupnik 1997: 42), je bila v popisu za jozefinsko reorganizacijo goriske grofije leta
1782 Se vedno navedena kot fevd samostana Rozac (Hofler 2001: 73-4). Poleg sv. Andreja
v vasi Svino in seveda dosti zgodnejse sv. Matere bozje v Kobaridu je bila med prvimi
na Kobariskem. Kot vse druge cerkve v Kotu je spadala pod Zupnijo Kobarid in je torej
grajena na kobariskem cerkvenem zemljiscu® (glej Rupnik 1997: 38-42). V zvezi s tem je
zanimiv naslednji navedek: »O gradnji te cerkve, katere zacetki naj bi segali po pripoved-
kah v dobo poganstva in ¢es¢enja rimskega boga Mitra, nimamo dokumenta o dovoljenju
za gradnjo /.../« (Rupnik 1997: 42). Skoda, da Rupnik na tem mestu ni navedel tudi vira
teh pripovedk, ¢e obstaja.

V folklornem izro¢ilu obstaja zgodba o tem, da so cerkvico sv. Volarja ljudje iz Robica
zaceli zidati na sosednjem gri¢u Deru. Pri zidavi so imeli tam tudi kip svetnika, pa se je ta
prikazoval na danasnjem Volarju, ker mu je bolj ustrezalo na bolj son¢ni vzpetini. Cerkev
so zato slednji¢ naredili na Volarju.” Ta zgodba se zgleduje po Stevilnih podobnih legendah
o prikazovanjih svetnikov, ki se nanasajo predvsem na Marijine romarske cerkve (npr. Sveta
gora nad Solkanom in Visarje), pa tudi na druge (npr. Sv. Marjeta) (prim. Pilar 1931: 33).

* Tukaj bi lahko celoto oznacili kot sveti prostor v najsirSem smislu, ¢e pa imamo v mislih proces njegovega na-
stajanja, je morda bolj to¢na opredelitev religiozni prostor. Slednjemu je sicer mo¢ slediti v sprotnem nastajanju
prek ritualnih praks na mikronivoju z etnografskim pristopom (glej Kravanja 2005: 257, 263-5), vendar pa ga
lahko razumemo tudi kot celoto procesov religijskih sprememb v dalj$em ¢asovnem razdobju (Kravanja 2002;
2006).

* Sv. Volar je »podomaceno« ime za sv. Hilarij. V nadaljevanju ga bom zaradi ekonomi¢nosti uporabljal namesto
»sv. Hilarij in Tacijan«.

¢ Cerkveno zemljis¢e bi nac¢elno moralo obsegati le pas okoli cerkve (pokopalisce?), ker je sicer zemljis¢e na
vzpetini privatno. Po podatkih pa: parc. §t. k. o. Kred: 245 (cerkvica sv. Volarja, last z. urada Kobarid), 1757/4;
1757/22 (parceli okrog cerkvice, last Silva Zubra, Potoki 4), 232/2 (ob¢inska last) (V.[uga] 1974).

7 Joza Lovrenci¢ (1921) je to zgodbo v pesmi opisal nekoliko drugace: cerkev naj bi nastala na vrhu »Dire,
gri¢a ob Nadizi. Tu je bilo neko¢ pogansko sveti$ce, zato je sv. Mohor tja poslal sv. Hilarija iz Ogleja. Ceprav je
¢udezno naredil dez, so ga pogani ubili in truplo vrgli v Nadizo (glej Dolenc 1991: 90).
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Po izro¢ilu o zidavi cerkvice iz arhivskega zapisa v krejski Zupniji je denar za gradnjo
prispevala hisa st. 41 iz Robica, zidarji pa so prisli iz Beneskega Brezja (Lavrenci¢ 1996:
10). Pomenljivo je, da je okoli cerkve bilo mozno srednjevesko grobisce (V.[uga] 1974),
tam in na Deru pa sta potrjeni tudi prazgodovinski gradis¢i (Zupanéi¢ 1991: 168, 166;
Osmuk 1997: 9; Gabrovec idr. 1975: 116).

O patrociniju in njegovih indikacijah

Hilarij je bil drugi $kof v Ogleju (Schauber in Schindler 1995: 107). Po legendarnem
izrocilu naj bi ok. leta 280, ko je nasledil Mohorja, Siril krS¢anstvo na celotno ozemlje
Benecije in Istre (Bratoz 1990: 332) ter z diakonom Tacijanom oznanjal vero po celotnem
Noriku. Lokalna preganjalca vere, prefekt Beronij in poganski duhovnik Monofant sta Hi-
larija zaprla in mu ukazala darovati bogovom. Ker tega ni storil, ga je Beronij dal kruto
mugiti. Pri tem je Hilarij molil in z dihom spremenil malike v prah. Vrgli so ga v jeco, kjer
je nasel tudi mucenega Tacijana. Skupaj sta celo no¢ molila in ob tem se je Oglej tresel in
grmel. Beronij je dal 16. marca oba usmrtiti, ta dan pa je ostal god sv. Hilarija in Tacijana
(po Lavrenci¢ 1996: 6).

Svojevrstno »bogosluzje« pri sv. Volarju so bile pripro$nje za dez. Suse so bile po-
gosta groznja kmetom tako v Kotu kot v Furlaniji, tako je imel sv. Volar velik romarski
pomen tudi za beneske Slovence iz sosednjih vasi v Furlaniji. Leta 1895 so ob obnovi in
povecavi te cerkvice, s prizidavo zvonika ob zahodni steni, dali veliko sredstev prav oni. K
cerkvi so romali do druge svetovne vojne in verjeli so seveda tudi v ¢udezno moc¢ bliznjega
studenca (Lavrenci¢ 1996: 11).

Po lokalnem izro¢ilu so namre¢ Volarja vrgli v Nadizo Gejdi (o njih bo $e govora)
in zato je postal sv. Volar pripros$njik za dez (Lavrenci¢ 1996: 10). Ta zgodba je podobna
mucenistvu sv. Florjana, kar je nakazal ze Lavrenci¢ (1996: 5), pri tem pa je mozna tudi
povezava s studencem, ki izvira pod cerkvijo in je kot $tevilni taki »sveti izviri« zdravilen
predvsem za oci.

Pri sv. Florijanu je slo verjetno za ¢as najhujSega preganjanja kristjanov, pod cesar-
jem Dioklecijanom (edikt 1. 303; razrusenje cerkve, sezig svetih spisov, aretacije cerkvenih
voditeljev, prisile k Zrtvovanju ipd.). Svoj »rojstni dan« (to je dan smrti) je Florijan muce-
nisko dozivel 4. maja v Lorchu ob Anizi, kjer so ga Rimljani s kamnom, privezanim okoli
vratu z mostu strmoglavili v reko Anizo. Legenda pravi, da so se temu, ki ga je potisnil, v
tistem trenutku razlile oci. Florjanovo truplo, ki ga je reka naplavila na pecino, §¢itil pa ga
je orel, je nasla neka zenska, po imenu Valerija in ga pokopala. Njej se je sv. Florijan pred
tem pokazal v sanjah in njeni izmuceni vprezni zivali osvezil z novim vodnim izvirom
(Pillinger 1985: 173-5). Studenec naj bi po legendi postal dale¢ naokoli znan po svoji
zdravilni modi (Kuret 1989: 288).

Mogoce je, da ima ta zgodba anti¢ne izvire in se je kasneje razsirila v krS¢anstvo.
Usmrtitev z utopitvijo naj bi pogosto izvajali zato, da se za mucenci izgubi vsaka sled in se
s tem prepreci ¢as¢enje njihovih relikvij (glej Pillinger 1985: 176-7).8

8 Za §irse unicevanje poganskih svetis¢ po uveljavitvi kr§¢anstva pa - kot trdi Pillingerjeva — razen posame-
znih primerov, na ozemlju Avstrije v rimski dobi ni zanesljivih dokazov. V tezje dostopnih hribovitih predelih
kr$¢anstvo niti ni moglo biti tako moc¢no, poleg poganstva pa je bil za cerkev mogoce $e bolj pere¢ problem
lo¢ina arijanizma, ki je na katoliSke Romane pritiskala s severa (Pillinger 1985: 179-82). Arijanski boji so se v
oglejskem patriarhatu in Rimu vrsili v 2. pol. 4. stoletja. V tem stoletju je bila ekspanzija kr§¢anstva najmoc¢nej-
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Rekonstrukcija svetega prostora na primeru lokacije sv. Hilarija in Tacijana pri Robi¢u

Zdravilni izvir ob poti na cerkvico sv. Volarja, kot re¢eno, ni osamljen primer. Poseb-
no priromarskih cerkvah je to pogost pojav. Povezuje se z razli¢nimi svetniki, najpogosteje
z Marijami (prim. Babi¢ 2001: 65-81; Radesc¢ek 2000: 251), nekoliko redkeje s sv. Urhom
(prim. Kuret 1989: 499-500). Zakaj je bil za naso cerkev izbran patrocinij Hilarija in Taci-
jana, ki je za nase kraje izjemno redek?’ Cerkev je posvetil $kof Pietro Carli iz Caorle 27.
avgusta leta 1486. Spremljal ga je kancler oglejskega patriarha Paolo Santonino, ki je vse
dogajanje v podrobnosti popisal v svojem popotnem dnevniku (1991: 39; prim. Lavrencic
1996: 10; Rupnik 1997: 42).

Mogoce sta ravno onadva bila tista, ki sta se spomnila teh dveh oglejskih mucenikov.
Ce se namre¢ preselimo v duh tistega ¢asa, je v 15. stoletju bilo to obmogje zivahno trgo-
vsko in marsikateremu kmetu se - do benesko-avstrijske vojne'® — ni prav slabo godilo,
glavna skrb so mu bili cvetoci (in pogosto tihotapski) posli s Furlanijo (Lavrenci¢ 1996:
17; Rupnik 1997: 48). Na drugi strani pa je cerkev vcasih vpeljala neznan ali dotlej neu-
veljavljen patrocinij prav v ¢asih razli¢nih stisk in s tem poskusala najti nove pripro$njike
za bozje poti (Timer 1999: 218). Bliznjo dezelo Furlanijo, kot tudi celotno Tolminsko je v
letih 1445, 1449 in 1467 prizadela huda kuga, ki je pobrala polovico prebivalstva (Rupnik
1997: 36), leta 1477 so bili v teh krajih tudi Turki", ki so takrat domnevno pozgali Zupnij-
sko cerkev v Kobaridu. Zgoraj omenjeni $kof Petro iz Caorle je posvetil pokopalisce in
cerkev v Kobaridu 28. avgusta leta 14862, dan po posvetitvi cerkvice sv. Volarja (Rupnik
1997: 37).

Glede na te nesrece in stalne groznje suse, bi lahko sklepali, da sta bila sv. Hilarij in
Tacijan izbrana kot zavetnika tega prebivalstva po gornjem vzorcu. Ali se je patrocinij pri
tem menjal, ne vemo. Glede na podobnost lokalne zgodbe z mucenistvom sv. Florjana, bi
ta prostor prej povezovali z nekim vodnim bozanstvom kot s kak$nim iz gornje, suhe in
soncne sfere. Lokacija grica ob trgovski poti, ki je tukaj povezovala vzhod z zahodom, kot
tudi morfoloska pozicija vzpetine, iz katere se je dalo to pot kontrolirati, pa v vsakem pri-
meru napeljuje na to, da bi bil pravi ¢udez, ¢e ne bi v zgodovinskem toku razli¢ni svetovni
nazori vanjo vpisovali svojih razli¢nih pomenov.

Strateska lokacija ob vstopu v Kot

Gri¢, na katerem stoji cerkvica sv. Volarja, je zacetek grebena, ki vodi na masiv Mije.
Iz vseh ostalih strani ga obkroza zavoj Nadize, nad katero se gri¢ dviga v nedostopnih, ok.
20 m visokih skalnatih pec¢inah. Nmv. ima ok. 315 m (V.[uga] 1974). Dostop do cerkve je
mozen le po poti s severovzhodne strani, v vsakem primeru pa je potrebno preciti recico

$a v mestih, na podezZelje pa je moralo kr§¢anstvo pocakati Se eno do dve generaciji, v hribovitih predelih pa Se
bistveno ve¢ (Bratoz 1990: 333-6; Bratoz 1990a: 500).

° Po podatkih iz letopisa cerkve na Slovenskem 1991, je sv. Hilariju in sv. Tacijanu posvecena samo ta cerkev
(Timer 1999: 194-5 in 201), ¢eprav tukaj ni pregleda nad (sicer pogostimi) menjavami patrocinijev in seveda
tukaj ni zajeto furlansko obmocje. Lavrenci¢ omenja s tem patrocinijem $e zgodnji cerkvi v Gorici in Ogleju
(1996: 10).

' Benesko-avstrijska vojna se je zacela v zacetku 16. stoletja in je bistveno spremenila politi¢ni polozaj prostora
na nasi zahodni etni¢ni meji. Vojna je bila posledica zapletenih politi¢nih odnosov, zacela pa se je med nem-
$km cesarjem Maksimiljanm in Benetkami (1508-1516) (Trpin 2001: 7).

" Lavrenci¢ (1996: 16) ta napad natanc¢neje datira v konec meseca oktobra 1477 ali pa v julij 1478.

12 »O¢istil je cerkev device Marije in pokopali$¢e nesnage nevernikov« - to je Turkov, »ker sta bila oskrunjena«
osem let pred tem in ju ponovno posvetil. Rupnik datira Kobarisko cerkev kot prvo na tem obmodju v »vsaj
konec 12. st.« (Rupnik 1997: 42).
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Nadizo. Na nasprotni strani NadiZe proti vzhodu je omenjena vzpetina z imenom Der, ki
je proti zahodu tik nad vasjo Robic.

Na juzni strani gricka sv. Volarja se pod pe¢inami nahaja tako imenovana Turjeva ja-
ma'". Tu so bili najdeni prvi naselbinski sledovi tega obmocja iz bronaste dobe. Jama je bila
»ugodno pribezali$¢e ali morda tudi obcasno bivali§¢e ze nekje v 11. stol. pr. n. §t. Vzpetina
nad jamo, danes s cerkvico sv. Volarja, je bila verjetno v istem c¢asu utrjena naselbina«.
(Osmuk 1997: 9) Tudi na Deru je po arheoloskih podatkih obstajalo utrjeno gradisce.
»/.../ polozaj obeh gradis¢ [je] razumljiv, e ga ocenjujemo s stalis¢a obrambe kobariskega
podro¢ja pred napadi, ki so prihajali po dolini Nadize navzgor.« (n.d.).

Prazgodovinski gradisci sta bili torej dobro ohranjeni in z dvojnim obzidjem, tudi
po raziskavah Marchesettija'* iz leta 1892. V Robi¢u so nadalje dokumentirane tudi najdbe
rimske stavbe!® (Gabrovec idr. 1975: 116).

»Obe gradis¢i sta na obeh straneh reke povsem obvladovali starodavno prometno
zvezo ob Nadizi in zapirali vsak pristop iz Furlanske nizine v zgornjo Sosko dolino.«
(V.[uga] 1974)

Stratesko sta torej grica sv. Volarja s pripadajoc¢o jamo in Der nad Robi¢em ze v praz-
godovini pomenila azilno in mogoce obrambno funkcijo. Lega obeh gric¢ev je podobna
tudi Gradi¢u nad Kobaridom, za katerega gradiS¢e so dokazi le za starejso zelezno dobo
- ne pred 8. do 7. st. pr. n. §t.'; utrjena naselbina je izkoristila skalni osamelec ob izteku
(suhe) doline med Nadizo in Soco in vhodu v Mala soska korita (Osmuk 1997: 9).

Ta se - zanimivo - imenuje Skratova skala, na kar je navezano folklorno izro¢ilo »o
prijaznih $kratih, ki so bivali tam v posebni jami, ki se je raztezala po celem gri¢u in imela
ve¢ vhodov. Pred enim od njih naj bi stala ogromna skala, ki je nepoklicanim branila vstop
v kraljestvo $kratov.« (Jernejcev 1920, nav. po: Raspet 2001: 40").

"> Ta jama ima ve¢ imen, ki se nana$ajo na menjajoce se lastnike okoliske zemlje. Prebivalci Kreda, Robi¢a in
Potokov ji najpogosteje recejo »Parulinceva jama«. Pelerin¢ je bil prej$nji lastnik te zemlje, potem pa jo je
odkupil »Tuorja« (Turja) — hi$no ime iz Kreda. V literaturi se pojavlja tudi kot »Kovaceva jama« (Robi¢) in
»Obernejcova jama« (Kred) ali pa kot »Grotta di S. Ilario di Robic.« (Gabrovec idr. 1975: 116).
»Edini na¢rtni poseg je bilo v preteklosti Marchesettijevo izkopavanje v Turjevi (Kovacevi) jami pri Robicu, od
koder izvira verjetno najstarejsa bronastodobna keramika v Poso¢ju /.../ morda celo iz zgodnje bronaste dobe
(bronzo antico)«. C. Marchesetti je sondiral v jami ze leta 1890 in nasel bronastodobno loncevino ter bronasto
iglo (Sivanko). Leta 1892 je bronastodobno lon¢evino nasel tudi na gradis¢u Sv. Volarja (Svoljsak 1988-9: 367
in 372).
To najdbo Osmukova interpretira z velikim gospodarskim vzponom Kobariskega od srede 2. st. pr. n. §t. do
zac. 1. st. pr. n. §t. in z dobro cesto, ki je povezovala Robi¢, Staro selo (kjer je tudi odkopana stara naselbina) in
Kobarid (Osmuk 1997: 10). »Ker je jasno, da je ze v prazgodovini promet potekal predvsem po re¢nih dolinah,
menimo, da so kulturne prvine s podro¢ja severovzhodne Avstrije in Slovenije prodirale v Furlanijo prav skozi
Nadiske doline.« (Bressan 1988-9: 523)
Gradi¢ nad Kobaridom pomeni enega vodilnih sredi$¢ svetolucijske kulturne skupine. V starejsi Zelezni dobi
je obvladoval dolino med Soc¢o in Nadizo, do zgodnjega rimskega obdobja v prvih desetletjih nasega stetja.
V svojem razcvetu (6. do 5. st. pr. n. §t.) je bil povezan s Furlanijo in $ir§im prostorom Poso¢ja (Osmuk 1997:
9-10).
'7 Nekoliko druga¢no zgodbo o tej skali je dokumentiral Janez Dolenc (1992: 157). V njej se $olar resi $krata na
skali z molitvijo in dobi zakeljcek cekinov, s katerimi si kupi knjige.
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Glede na to, da je ime patrocinija sv. Volarja na relativno majhnem platoju vzpetine,
je glede drugih toponimov tukaj ostala slika nejasna. O tem, kako se morda imenujejo
posamezni deli sv. Volarja ali posamezne pecine vzpetine, ljudje ne vedo ni¢. Tudi imena
jame so se v svojih razli¢icah navezovala na lastnike ledine. Tako nam je ostal le $e po-
men toponima Der [Disr], ki v tem kompleksu tudi ni zanemarljiv, saj se — poleg izrazito
strateske lege nad vasjo Robi¢ nahaja na drugi (levi) strani reke. Pri tem, kot bomo videli,
glede njegovega mitoloskega pomena nismo prigli prav dale¢, ceprav vprasanje ostaja v
kontekstu celotnega svetega prostora odprto.

Po ljudski razlagi naj bi ta Der pomenil prostor, kjer je drla voda. Nadiza, ki je tudi
sicer mo¢no hudourniska recica, naj bi namrec¢ prej tekla drugod (tik ob vasi Kred) in ime-
la mimo Dera moc¢nejsi tok."® Vzpetina je ve¢stopenjska in njene terase v spodnjem delu
ljudje imenujejo Derce [Dibrce]. Lovrencic (1921) je to ime zapisal z »Dir« (glej Dolenc
1991: 90). Beseda der je se je izkazala za natan¢no tolmacenje, do kolikor smo pac¢ na tem
mestu uspeli priti, tezko reljiva:

»1) der Dérrboden, Kras; — pl. dere, das Ofengesims /.../ - 2) = susica, die Schmindsu-
cht /... .« (Pleter$nik 1894: 132).

»V Dalmaciji pa se Ze v najbolj zgodnjih spomenikih in v latinskem tekstu pojavlja
apelativ derrus 'svet, ki ga je tezko obdelati'. Vendar je problem, ali je danasnje dalmatinsko
der 'Rodung, ungepfliigtes Land' poleg imena Veli Der, Ravni Der /.../ isto kot der, derinja
‘pusta zemlja), /.../ iz predindoevropske osnove, *dara, *derra, lat. terra.« (Bezlaj 1958:
44).

Pososko (Bovsko) razli¢ico imena Dor bi prej povezali z besedo Dvor, Dvorec (glej
Bezlaj 1958: 43-4). V jozefinskem katastru (1822) je takSen kraj v Bovcu zapisan kot Door
(glej Klavora 2001: 95), vendar v nagem primeru ne more biti lingvisti¢ne povezave s krat-
kim Dor ali Der.

Tezko bi torej pri toponimu Der nasli kaksen bolj oprijemljiv pomen. Pri Bovski
razlicici bi to bila beseda Dvor, kot je tam izpri¢ana za mesto, kjer naj bi imeli svojo majh-
no rezidenco Rozaski bratje (Klavora 2001: 91, 99), sicer pa nam ostane najbolj logi¢no
tisti pomen, ki opisuje pusto zemljo, saj je geoloska struktura Dera izrazito kragka, suha
in kamnita.

Mitoloski elementi vzpetine sv. Volarja

Na severni strani grica sv. Volarja, sta na bliznji terasi nad Nadizo, oddaljeni okrog
30 m od vznoZzja, dve veliki skali: Stolica in Miza. Nanju se veze osnovna pripoved o Gej-
dih®, zelo velikih ljudeh, ki so tam sedeli in jedli, v¢asih pa so si od tod umivali noge v
Nadizi. Bili so tako veliki, da so lahko naredili korak s Stola na Mijo in z Mije na Matajur
(Lavrenci¢ 1996: 6). Gejdi se pojavljajo tudi v $irSfem obmocju spodnjega Breginjskega

18V tem kontekstu je zanimiva beseda *odbrezina, kot imenski tip besede Vodrez na spodnjem Stajerskem (1.
1265, Wodreis), »po ljudski etimologiji pomeni ime 'svet, ki je izpostavljen poplavam'/.../.« (Bezlaj 1958: 44).
Hrvati poznajo v tem smislu hidronim vododerina.

¥ »Gejdi« ali »Ajdi« morda pomenijo spomin na staroselce in njihova bivalis¢a ter svete kraje (Ajdovske deklice,
Ajdovski, tudi Judovski gradovi, cerkve itd.). Podrobneje o Ajdih glej v Hrobat 2005.
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Sv. Volar s pecino “Debelo ¢elo” na desni. Fotografija: B. Kravanja 2001.

kota (do avstrijsko-beneske meje) in v Suzidu, a poglejmo si kako so svojo vlogo odigrali
na sv. Volarju in njegovi lokaciji.

Po legendi jih je z grica in iz dezele pregnal sv. Volar, saj so (kot pogani) prebivali
tukaj pred njim. Na gri¢u so malikovali zelezno skledo, sv. Volar pa je vanjo iz Debelega
cela (zahodno nad gri¢em) vrgel konjsko(!) podkev in jo razbil. Gejdi so ga za kazen vrgli
v Nadizo (Lavrencic¢ 1996: 5-6).

V tej zgodbi je mozno prepoznati temeljno strukturo kozmi¢nega prepira med Gro-
movnikom in Zmajem. Z rekonstrukcijami obredij in mitov sta jo zacela utemeljevati leta
1965 V. N. Ivanovin V. N. Toporov, na hrvaskem paleta 1987 R. Kati¢i¢ (glej Belaj 1998: 43;
Smitek 1998: 91; Kropej 1995: 148), sicer pa je »ubijalec zmaja« v pripovedkah razgirjen
po vsem svetu (pregled glej v: Kropej 1995: 147, 149; primerjave in razli¢ice glej v: Smitek
1998: 89-137; 1998a; Belaj 1998: 67-98).

Po ustnem izroc¢ilu iz vasi Potoki®, je prebivali§¢e Gejdov na sv. Volarju bilo pravza-
prav precej »udobno, saj so v prevotljeni vzpetini imeli svoje rove v podzemne svetove in
v njih skrit zaklad. Bili so torej tudi v Turjevi jami, pot do vrha gri¢a pa so imeli po njenem
stranskem rovu. Jedli so na lepi son¢ni terasi pri Mizi in Stolu, iz Turjeve jame pa so pod
zemljo imeli tri rove:

- desni je, kot omenjeno, vodil na vzpetino sv. Volarja,

- srednji na Mijo,

- levi pa v Landarsko jamo k sv. Juanu?'.

0 Za konkretnega informatorja se obrni na avtorja: bostjan.kravanja@guest.arnes.si .
! Landarska jama se nahaja pri vasi Landar (Antro) v severnem masivu na Beneskem, oddaljena od Robica nekje
med 10 in 15 km zahodno. Je utrjena lokacija, urejena v cerkev sv. Janeza Krstnika v naravnem ambientu.
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Ljudem so Gejdi rekli “drobnjak’, “mravljaki” (Suzid), in “Crvi¢i”(Podbela). Poleg
Gejdov so ljudje poznali tudi njihove Zene — Géjdukinje. Taksni liki so bili razsirjeni tudi
v gornjem Posocju. Rekli so jim tudi star’ ocaki, ki so imeli celo brino (smreko) za palico
in velike Zene, ki so se kar s hriba stegnile s korcem [zajemalka za vodo] v Soc¢o po vodo
(Maticetov 1975: 183-4).

Z Gejdi je, kot rec¢eno, povezan tudi skriti zaklad. Dobiti ga je mogoce pod oltarjem v
cerkvi sv. Volarja, ¢eprav je po drugih inacicah oltar postavljen nad votlino, ki vodi v jamo,
a zaklad je lahko tudi v jami. Ta zgodba je $la tako dalec, da je bil okoli druge svetovne
vojne ta oltar v neki no¢i razbit in so morali Krejci narediti novega (namig na to glej v:
Lavrencic¢ 1996: 11 op. 45). Na bolj posten nacin se je zaklad dalo pridobiti takole:

»Na sv. no¢ (24. december) moras iti k cerkvi sv. Volarja in urezati tri enoletne leske.
Nato moras iti trikrat okoli cerkve in vsakokrat z eno lesko udariti na cerkvena vrata. Po-
tem poklices Gejda in mu rece$, naj ti da zlato — in dal ti ga bo, vendar mu bos potem tezko
usel. Nihce $e ni poskusil (Potoki).« (Maticetov 1975: 183-4).

Paralela temu je Lovrenciceva pesem »Zaklad« (1921). V cerkvi so po tej razli¢ici
tri kadi zlata in neki pastir bi jih skoraj dobil, a se je ustrasil mlinskega kamna, ki je na niti
visel nad kadmi*. Ta podrobnost bi znala skrivati nadaljnje povezave z gromovnikom.
Mlinski kamni se namre¢ pogosto znajdejo v Perunovih rokah. Z njimi proizvaja grom in
blisk, okruski pa v obliki strel letijo proti zemlji (glej Belaj 1998: 97).

Cesar se je ta pastir v pripovedi ustrasil, je bila morda gromovnikova strela. S tem bi
lahko $li $e dlje: v pastirju lahko vidimo na eni strani »laznega Zeninax, ko¢ijaza, tudi juna-
kovega dvojcka®, ki zeli prevarati ljudi in sebe razglasiti za resitelja grofi¢cne (Kropej 1995:
147), demona-sovraznika boga, ki se je skril za ¢lovekom in ga je gromovnik, ko ga je posku-
$al zadeti, ubil skupaj z njim (po Smitek 1998: 113; o liku Svaroga glej v: Kropej 1998: 165-6).
To je druga zgodba — ki se sicer na prvo navezuje, vendar se bolj kot na prostor nanasa na
cikli¢ni cas, ¢eprav vemo, da v resnici enega brez drugega ne moremo misliti celovito.

Na drugi strani je »dobri pastir« ena od Kresnikovih lastnosti. Je gospodar pasnikov
na travnatem zagrobnem svetu, ovce pa so duse pokojnikov (po Smitek 1998: 117-8).2*
Paralele z indoevropskimi miti so pri tem pogoste (npr. Mitrovi »obsirni pasniki« v Avesti)
(Smitek 1999: 163), v nasem primeru pa z gotovostjo trdimo samo, da ta pastirski lik spada
v onstranski svet, ki ogrozi ta svet s tem, da se zeli polastiti zlata, prezene pa ga son¢no
bozanstvo oziroma strah pred njegovim orozjem.

Maticetov v Gejdih vidi »morda ohranjen spomin na staroselsko prebivalstvo teh
krajev«, pri tem se naslanja na izrocilo iz Sedla, po katerem so Gejdi nosili svoje mrtve
pokopavat iz vasi Zaga (sosednja dolina na drugi strani pogorja Stola) ¢ez Stol in izroéilo
iz Suzida, da »nasi ljudje niso znali ne siriti ne mesti, gejdi pa so vse tisto znali, skrivnost
so izdali Sele, ko so bili v to prisiljeni z zvijaco (roka v precepu) (Maticetov 1975: 183-4).

22V razli¢ici, ki jo je zbral Janez Dolenc (1992: 42), se »en moz, ki je Zelel na ta nacin z leskovimi §ibami dobiti
zaklad, ustrasi ¢rnega kozla, kar je verjetno isto kot hudic.

# O liku »zlega Kresnika« (Vidovina), ki naj bi bila faza degeneracije izvornega mita pod vplivom kr$¢anstva
glej Smitek 1998: 92, bozanska dvojcka pa sta tudi protagonista indoevropske mitologije, ki na ladiji odpeljeta
domov ugrabljeno dekle (n.d.: 123).

2 O povezovanju pastirja z Jurijem in »Gospodarjem volkov« oziroma Velesom glej Mencej 2001 (posebno
196-204 in 215-33).
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V prototipu nase zgodbe je tudi pogosta groznja iz spodnjega sveta vas¢anom: po-
plava, velika voda, jezero, potop, kozmi¢ni ocean. Voda tukaj predstavlja stanje pred stvar-
jenjem (glej Smitek 2004: 12-29). Ta element je v nagem primeru ohranjen v drobcu iz
izrocila, ki pravi, da je bila neko¢ dolina poplavljena in so se prviljudje po jezeru prevazali
s ¢olni. Pristan so imeli v Debelem celu in $e danes je v tej ogromni skali kovinski obro¢*
(»rinkac), ki se ob vetrovnem vremenu slisi, kako udarja v skalo. Taksne »rinke« naj bi bile
tudi v skalovju na drugi strani Mije, nad suho dolino Predel, ki se nahaja med vasjo Robi-
dis¢e in vrhom Mije, ¢eznjo pa vodi bliznjica v Furlanijo (Pripovedi 1976: 15).

Iz zornega kota miti¢nih predstav o kaosu in kozmosu, je tukaj opisano stanje, ka-
kr$no je bilo, preden je bil prostor “uvesoljen’, pred stvarjenjem Sveta. Red se vzpostavi v
temeljni strukturi nagega mita tako, da svetli bog prezene temnega. Ce naj se ta naseli na
tem prostoru, mora voda odteci na svoje mesto (v strugo), v njeno blizino (kamor spada)
pa se mora umakniti tudi temni bog. Naslednja pripoved nam $e nekoliko jasneje pokaze,
kako so se splo$nejse slovanske predstave o zgradbi sveta umestile na naso lokacijo:

»Beneska pripovedka pravi, da sta bila v¢asih Mija in Matajur skupaj, torej en sam
breg. Med njima je bila lepa konca [koca?], v kateri je lezal Gaspuodbregi in gledal
vse potoke, ki so se stekali k njegovim nogam. Na njegovi levi (¢eparni) so Zuboreli
majhni potocki, ki so vsi skupaj zbrani komaj mo¢ili tisto lepo dolino, v¢asih pa so
celo presahnili. Na njegovi desni so bili ve¢ji in lepsi (guorsi) potoki, ki so se pri
svetem Volarju obrnili proti Kobaridu, se zlili v So¢o in z njo $li naprej proti morju.«
(po Lavrenci¢ 1996a: 6)

Ta motiv je mogoce primerjati s svetopisemsko podobo raja na vrhu svetovne gore
in vodnjaka zivljenja, od koder se na vse tiri strani neba stekajo reke sveta (glej Smitek
2004: 281). Matajur ali Baba®® (1613 m) tukaj predstavlja vlazno polovico hriba, Mija pa
suho. Ce bi se te vode res stekale po suhi dolini proti Kobaridu, bi bil Matajur glede na tok
na njihovi desni strani (Veles), Mija pa na levi (Perun). Pri Volarju bi bilo mesto Mokosi.
Ta »popravek« odnosov med hribi in vodami v zgodbi, postavlja mesto Sv. Volarja, kjer
Nadiza (»napac¢no«) zavije v dolino med Matajur in Mijo, v podobne konstelacije kot vse
vi$je lezece svete kraje v Breginjskem kotu. V tej zgodbi je lega sv. Volarja $e bolj podobna
ze omenjenemu Gradic¢u nad Kobaridom, Tonovcovemu gradu, Sv. Heleni na Lupu nad
Podbelo, Sv. Mariji Snezni nad Breginjem in Gradcu nad Logmi. V vseh primerih je po-
membno mesto na desni strani reke glede na tok, vzpetine na nasprotni strani reke pa so
»suhe« in bolj ali manj dominantne.

Tovrstni odnosi med dvema hriboma in vodo se mnozijo v pokrajini na razli¢nih
lokacijah, doloc¢eni hribi pa s tem postanejo ambivalentni, odvisno od tega, glede na kateri
nasprotni hrib in vodo nosijo pomen. Ljudem je npr. po izrocilu iz vasi Potoki deseti brat
preden je odsel na pot povedal, kako je zgrajena pokrajina, v kateri zivijo:

» Razlic¢ica tega obroca je zapisana v Lovrencicevi pesmi Jezero (1921), le da jo on postavlja na Gladko celo, ki je
nekoliko vise od Debelega cela. Janez Dolenc (1992) je nadalje zbral $tevilne inacice iz drugih lokacij v Poso¢ju,
kot npr. Livek (43), Tolmin (135) in Logje (142).

6V staroslovanski mitologiji je Baba kot demonsko bitje poznana in se pri rekonstrukciji sveti$¢ boga teme in
zla pogosto pojavlja (Pilar 1931, 52 in tam nav. lit.; za pomene Babe glej tudi Kuret 1989; Smitek 2004: 238-9).
Vzpetina s tem imenom se nahaja tudi nad Kobaridom, nasproti njega pa se nahaja hrib z imenom Ognjeni
vrh (!).
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Sv. Helena na Lupu, spodaj
vas Podbela, desno tece po-
tok Bela, ki se (levi nanosi)
zliva v recico Nadizo. Desno
Cez Belo je dominanten
masiv Stola, na katerega
pobocju se nahaja cerkvica
sv. Marjete (973m nmv.),
levo ez Nadizo pa vidimo
masiv Mije. Fotografija: B.
Kravanja 2001.

- Matajur (ali Baba) je v notranjosti sestavljen iz vode,
- Mija iz trupel,
- Stol pa iz kamenja in zlata.

Matajur in Mija se oba nahajata na desni strani Nadize (in Bele!), Stol pa je na njeni
levi. Predstavni svet je tukaj strukturiran tako, da Matajur predstavlja sfero tujega sveta
onkraj voda, Mija, ki je v prejsnji razlic¢ici bila suh hrib in prebivalis¢e Peruna, je tukaj bi-
vali§¢e mrtvih, Stol pa nam tukaj predstavlja simbol vrha Svetovne gore oziroma bivalisce
son¢nega boga, ki na levi strani vseh voda tega obmod¢ja skrbi za urejen svet zivih.

Ista logika razumevanja zgradbe prostora pa se uveljavlja tudi na manjsih lokaci-
jah, podobno kot je to ugotavljal Pleterski za grobisca (1996: 182) in pri analizi manjsih
lokacij na Policah (2006). V primeru legende o sv. Volarju, ki iz Debelega cela s konjsko
podkvijo razbije malik Gejdov, shema svetega prostora glede na Nadizo ne ustreza tipi¢ni
fizionomiji, saj bi se moral prostor gromovnika nahajati zgoraj levo od vode glede na njen
tok?. Nasa slika se dopolni Sele takrat, ko na prostor Debelega cela gledamo v kontekstu
zdravilnega izvira, ki se nahaja ravno v dolinici med obema vzpetinama, njegov tok pa gre
po severnem pobocju vzpetine. V tem primeru je gromovnik na levi strani vode, Gejdi pa
na njeni desni.

Sklepno vprasanje

Veles, ki je prebival v jami pod Volarjem in prisel ob koncu leta nevarno blizu Redu,
v katerem so ziveli ljudje, tukaj nastopa v obliki poganskih Gejdov - staroselcev. Perun, ki
je iz Debelega cela s svojim orozjem - strelo, pregnal Gejde iz blizine lo¢nice med Kaosom
in Kozmosom (ki je tudi lo¢nica med mrtvimi in zivimi) — kultnega mesta ob zdravilnem
izviru, tukaj nastopa kot sv. Volar, ki zna delati dez in je torej tudi po tej plati povezan z
gromovnikom. Vendar je prostor sv. Volarja glede na gornje zgodbe o zakladu v bistvu
prostor Velesa. »Zmaga« Volarja in njegova posest grica je kr¢anska interpretacija, ki po-

¥ Vprasanja, zakaj mora biti svetli bog ravno na levi strani vode, temni pa na desni, je bil med drugimi tudi eden
od problemov, na katere Peisker ni znal natan¢no odgovoriti (Belaj 1998: 42). To bi bilo mo¢ pojasniti s tem, da
je clovek na reko in njene bregove gledal proti izviru in ne »geografsko«, glede na njen tok.
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Masiv Mije (desno) s pobocja Stola.
Pod njim tece NadiZa, v ozadju
Matajur ali Baba. Fotografija: B.
Kravanja 2001.

meni zmago kr§¢anstva nad poganstvom, kot sta na ta na¢in interpretirana tudi »ubijalec
zmaja« sv. Jurij in »gospodarica zmaja ali kac« sv. Marjeta.

Druga razli¢ica strukturiranosti tega prostora bi bila, da je kultno mesto ob Nadizi*,
bog teme na sv. Volarju, bog svetlobe pa na Deru. V tem primeru je teza, da je bilo prvotno
pri Slovanih na vzpetini sv. Volarja grobisce, kot je to nakazal D. Vuga (1974), smiselna.
Edina »motnja« pri tem je, da je Der nizji od Volarja, kar ne ustreza pomembni opoziciji
zgoraj—spodaj. Vendar se pokrajine ne da graditi in tudi ljudem je bila krajina ob prihodu
dana v svoji naravni pojavnosti, pa $e vedeti ne moremo, kaksna to¢no je bila npr. pred ti-
so¢ leti nasa mikropokrajina. Tako ni ¢udno, da se na Der ne navezuje prav veliko folklor-
nega gradiva, kljub temu da je tudi tam bilo utrjeno prazgodovinsko gradisce. Debelo ¢elo
je primernejsi prostor za Peruna tudi zato, ker je gromovnikovo mesto obic¢ajno ljudem
nedostopno, ¢eprav Se vedno ne moremo gromovnika zvesti le na en imenovalec, ker ima
Stevilne podobe, ki se menjajo v ¢asu in prostoru (glej Smitek 1998: 133-4).

Pri tovrstni rekonstrukciji pa je, kot re¢eno, pomembna tudi vloga kr§¢anstva v pro-
storu. To je s cerkvijo in oltarjem prekrilo votline, kjer je po poganskem verovanju prebi-
vala posast. Dejstvo, da je sv. Volar ostal povezan z vodo v tem primeru ni naklju¢no. Prvi¢
je njegov lik, ¢e ga povezujemo s Perunovim sinom Kresnikom, glede na cikli¢ni ¢as ze
tako ambivalenten (glej Smitek 1998a), drugic pa je kricanstvo, &e je le moglo, v celoti kon-
vertiralo sredi§ce sveta in prostor kozmi¢nega stvarjenja v demonski pekel. Tudi poganska
bozanstva so bila v teh procesih pogosto izenacena s hudicem.

Tovrstna zakrivanja predkr§¢anskih mitov in prestavljanja njihovih posamic¢nih
simbolov v nove kontekste je bila umetnost, v katero so kristjani vlagali veliko svoje ener-
gije. Ce so se hoteli vklopiti med ljudi, so morali poznati njihove mite in predstave o pro-
storu, hkrati pa so krs¢anske predstave o enem Bogu in ne le to, zahtevale predrugacenje
idejnega prostora. Tako ni presenetljivo, da sta bila tudi Kresnik in Zeleni Jurij v posame-
znih primerih diabolizirana (Smitek 1998: 137).

Ker vemo, da je cerkev sv. Hilarija in Tacijana spadala pod fevd Rozaskega samosta-
na (Hofler 2001: 73-4, Trpin 2001: 1, 13, 15, 83; Cadau 1989: 57-73) - vasi Kred, Potoki in
Borjana so bile samostanu dodeljene od gofa Henrika, po bratu Ulrihu, oglejskem patriarhu,

8 Tudi za Nadizo je v Kotu znano, da je zdravilna recica - predvsem za celjenje ran, pa tudi na splosno. Nikoli ni
bilo eksplicitno re¢eno, da je dobra za o¢i.
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sazzo. Biblioteca Comunale di Udine.« (Cadau
1989: 52)

}( ‘. . / 1 Q‘I ?4 »Stemma delle terre slovene del cividalese, su
MM— }V,r‘ 1,/‘/““ er cui si estendevano i possessi dell ‘abbazia di Ro-

ze leta 1083 in ta je imel tu pravico do desetine od vsega, torej pravo posestnisko pravico
(Rupnik 1997: 31-2) - nam naslednja upodobitev v grbu rozasgkih bratov za nase (slovansko)
ozemlje, k katerim se bomo obcasno $e vrnili, lahko pove kaj ve¢ tudi o gornjem vprasanju:

Trije levi (»tre leoni«), ki so jih rozaski bratje videli med Slovani pod Cedadom
(»Schiavonia sopra Cividale«), so upodobljeni v shemi dveh vzpetin, med njima je sonce,
spodaj pa $e nejasen dodatek, podoben majhni vzpetini. Beli (»bianco«)** se nahaja na
desni strani, obe vzpetini pa sta enako visoki. Ce si predstavljamo, da mora upodobitev
biti uravnotezena in plasti¢na, se tukaj ne smemo izgubljati v detajlih - simbola torej ne
moremo jemati »dobesedno«. Mozno pa je v njem prepoznati osnovno dualisti¢no shemo,
ki se je razcepila v tripartitno na racun »belega« na desni strani, oziroma na ra¢un sonca
zgoraj, kar bi lahko ustrezalo razmerju med Kresnikom in Perunom. Koliko podrobno so
rozagki bratje poznali predstave svojih podloznikov, si lahko predstavljamo z naslednjo
moznostjo:

»/.../ velika ve¢ina podloznikov pa je desetino [med leti 1736 in 1782] placevala
kapitlju, tudi v vaseh, kjer je ¢inz*° pripadal opatiji Rozac; le v njenih vaseh zahodno od
Kobarida, ki niso spadale pod Tolmin, se desetina ne omenja; to najverjetneje pomeni, da
jo je samostan pobiral neposredno.« (Trpin 2001: 15)

¥ Za oznacbo »belega« moramo sicer biti nekoliko previdni, ker lahko nakazuje tudi barvo polja v samem grbu
(neformalno opozorilo Zmaga Smitka).

¥ Dajatve so razdeljene na ¢inzne in desetinske. Prve so §le ¢inznemu gospodu in se jim rece tudi pravdne. V
grobem se delijo na veliko in malo pravdo. Prva je bila placilo za najeto zemljo, druga pa je bila dajatev zemlji-
$kemu gospodu za njegovo kuhinjo (Trpin 2001: 30).
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Tukaj naj ponovno poudarim, da je bil prehod med Cedadom in vzhodnimi predeli
(»Predilska cesta«) na naem mestu stratesko zelo pomemben, kot je bila v predhabsbur-
$kem casu za Kot pomembna tudi pripadajoca zupnija — Kred (Trpin 2001: 83; Cadau
1989: 67). Ali je torej mogoce, da sta sluzila za osnovno predstavo mitoloski shemi, ki so jo
v srednjem veku na grbu svojih »slovanskih« fevdov upodobili rozaski benediktinci, ravno
vzpetini sv. Volarja in Dera? V tem primeru bi bil tudi pomen Dera mogoce bolj jasen.
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Reconstruction of a Sacred Place. The Location of St. Hilarius and Tacian near Robi¢
(Western Slovenia)

Bostjan Kravanja

The analysis of different cases of sacred place can be carried out by intertwining
of different symbolic systems that have imbued important or extraordinary locations of
landscapes with their different meanings throughout history (cf. Kravanja 2005). The loca-
tion of a hill, where the small medieval church of St. Hilarius and Tacian is placed, is there-
fore presented as a sacred place, where Slavic mythological imagination plays an important
role, but through examining its sacral place as well, where Church historical facts are both
important as such, and also indicative for the placing of mythological ideas to the physical
settings. I have thoroughly examined also other dimensions of researching of the sacred
in English elsewhere (Kravanja 2005a; 2006), but here I rather focus on reconstruction
of a small case, in order to show local specifics according to some other research models,
try to examine it in the context of the wider area and conceptualise the place in terms of
historical religious change.

There are numerous key locations in the wider area of Breginjski kot (Western Slov-
enia), where our church stands. The folk stories often connect them in a morphologically
meaningful matrix, where together with sacral buildings and changes through time there
is formed a dynamical topography of religious space. The imaginative matrix of the sacred
places can be multiplied in one and the same landscape in many ways and relations. This
means that different places can easily be ambivalent. For example a mountain, which in
one relation represents a place of the thunder god Perun can in an other relation represent
a place of the dead and underworld - a place of Veles.

We know that the goddess of fertility - Mokos is attached to both, Perun and Veles,
and depends on the time of the year, so she is ambivalent as well. On one side, she repre-
sents water, valley and death, on the other fire, mountaintop and life. St. Hilarius, who was
otherwise a saint of Aquilea from the third c.AD., was according to a local folk tale at the
same time in the role of a thunder god, who drove local giants (pagan “Gejdi”) out of the
land by breaking their iron idol with a horse shoe, and in the role of some god connected
with water, as the angry giants before leaving the land threw him into the river. In this last
act, his story resembles the legend of St. Florian. In the first part of the story, we can recog-
nise the prototype of the battle between the Hero and the Dragon.

It is no coincidence that St. Hilarus was an important local intercessor for rain in
times of dry seasons. The pilgrims, who often came also from the wider area of Friuli from
the Italian side of the border, also knew about a spring near the church, and that it cures
the eyes.

In this area, a very important role was also held by the monastery of Rozac (Ro-
sazzo), which was founded in 1083. The monks owned and controlled the villages around
our church throughout the Middle Ages till 1782. The hill was itself strategically very im-
portant already in prehistory. Beneath the hill, there is a large cave (“Turjeva jama”), where
archaeological findings were documented already from the 11 ¢.BC Also, the hill itself
and the neighbouring hill on the other side of the river NadiZa named Der were forti-
fied, probably already then. From both hills, it was possible to control the old traffic road
between the Germanic and Roman world. According to further evidence of mythological
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meanings of the hill, the above mentioned giants lived also in the cave, from where they
had many underground tunnels through which they could reach many places in the area.

They were usually guarding treasure underground. A story says that it was possible
to find it under the altar of the church if one carried out a proper procedure with three
rods. A shepherd tried to get it from the giant, but a millstone above the treasure scared
him, so he ran away. This detail can indicate a weapon of the thunder god Perun, or his son
and hero Kresnik. Further, in the shepherd it is possible to recognise an important Slavic
mythological figure, the Master of wolves, one of the substitutes of Veles.

An important story is also the one about a “Mister Slope”, who is lying on a moun-
tain and watches how the waters flow and gather at his feet. From his right (the mountain
of Baba), the waters were plenty, from his left (the mountain of Mija), the waters were
poor. In this imaginary picture of the “corrected” landscape, the flow of the river NadiZa is
turned, so on its right we can recognize the place of Veles and on its left the place of Perun.
These kinds of relations between the mountains and rivers are multiplied in the land-
scape and sometimes put some particular mountains in an ambivalent position, where
the meaning is changed depending on which mountain and the river we relate it to. By the
same logic we are able to trace also in micro-locations such as burial places and positions
of stones.

In our case, the hill of St. Hilarius and Tacian is placed between two waters. On the
one hand, it is placed on the right side of the wholesome spring (according to the flow)
with the high rock on its left. This relation put the place into the position of Veles, although
the hero is St. Hilarius himself in the role of Perun, who after the “battle” occupies the
place. On the other hand, the hill is also on the right side of the river Nadiza, with another
hill Der on its left. In this case, no significant mythological stories are attached to this
constellation, but historically, the two hills were strategically very important. In a way, they
are dominant in the micro scenery, but the neighbouring Der is lower than St. Hilarius,
which might be the reason for this lack of some meaning attached to it. It is also possible,
that a medieval graveyard was placed on the hill of St. Hilarius, which importantly points
to the fact that usually there was water or a path between the place of people and the place
of their dead.

Finally, we know that the Christians diabolised pagan sacred places by converting
the initial myths and symbols and interpreting them as “victory of Christianity over pa-
ganism’, as for example in the case of St. George or St. Margaret. The above-mentioned
monastery of Rozac (Rosazzo) had - for the lands of the Slavs “under the town of Cividale”
(medieval local centre of Christianity) - a special coat-of-arms. Two mountains with the
sun in the middle are depicted there. As the monks collected taxes directly from the people
of these villages, they probably knew quite well what the folk beliefs were like. According
to the fact that the hills of St. Hilarius and Der were the most important strategic places in
this area, it is possible that the two are depicted in the coat-of-arms. In this case, the mean-
ing of Der could be a bit clearer as well.
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Razvoj podobe vampirja od folklore do
racunalniskih iger

Simona Govednik

This article aims to show the development of the image of vampires from folklore to
computer games and tries to determine in which ways folklore enters the mass media and
which are its new functions and shapes. Different mass media have changed the image of
the vampire for their own needs, and popular culture has embraced this new image, which
differentiates from the one we find in tradition. But the vampire, though with a different im-
age, still remains well recognised in popular culture. The vampire in contemporary computer
games offers its own image built from different levels like literature and film.

Folklorne sestavine so v sodobnem svetu del dinamic¢nega in vseskozi se spreminja-
jocega sveta, v katerem vztrajajo in se mu prilagajajo. Prisotne so v $tevilnih oblikah in
imajo raznovrstne funkcije v sodobnem nacinu zivljenja, na katerega vsakodnevno vpliva-
jo mnozi¢ni mediji. Stevilne raziskave na koncu 20. in na zacetku 21. stoletja so pokazale,
da je folklora v veliki meri prisotna v vseh oblikah mnozi¢nih medijev. Kljub temu, da so
njene oblike in funkcije v novih rabah pogosto popolnoma spremenjene, so to $e vedno
variante dolocenih tradicionalnih motivov. V tiskanih in vizualnih medijih najdemo mite,
pripovedke, $ale, verovanja in Stevilna namigovanja na folklorne sestavine, ki jih ljudje
prepoznavajo kot take.

Eno izmed pogosto prisotnih bitij, ki izhajajo iz folklornih verskih predstav in ga
najdemo tudi v literaturi, gledaliskih delih, filmih in ra¢unalniskih igrah, je vampir. Dej-
stvo je, da v nekaterih rac¢unalniskih igrah osrednjo vlogo igrajo vampirji. Da bi lahko
ugotovili, kaksna je njihova podoba v ra¢unalnigkih igrah in zakaj ter kaksne so njihove
funkcije v mnozi¢nih medijih danes, je treba raziskati pot motiva od folklornih verovanj
v preteklosti do vstopa v literarna in umetniska dela, ki so povzrocila ponovno ozivljenje
vampirja in omogocila njegov obstoj in popularizacijo.

Preucevanje verovanja v vampirja kot dela folklornega gradiva $tevilnih ljudstev
vzhodne in juzne Evrope nam razkriva bistvo, ki se skriva za omenjenim demonskim bitjem
noc¢i. Vampirji so predstavljali groznjo celotni skupnosti, zato so prebivalci s skupnim de-
lovanjem in izvajanjem predpisanih preventivnih obredov zas¢itili skupnost in jo ohranjali
kot celoto. V 19. stoletju, ko je izginjajo¢i motiv vampirja pritegnil umetniske in literarne
ustvarjalce, vampir ni bil ve¢ nevarno demonsko bitje, ampak bitje s ¢lovesko podobo, ki so
ga zaznamovali skrivnostna privla¢nost, zapeljevanje oz. eroti¢nost in vzviSenost.

Folklorno izrocilo ljudstev juzne in vzhodne Evrope pozna $tevilne razlicice vero-
vanja v vampirja, ki se kaze v vampirjevi drugacni podobi in nadnaravnih sposobnostih.
Novo nastale variante potrjujejo pomembnost motiva v sedanjosti. Na specifi¢en nacin
se vampir pojavlja tudi v ra¢unalnigkih igrah. Da bi lahko razumeli podobo vampirja v
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racunalnigkih igrah, kot najnovejsi obliki mnozi¢ne zabave, je treba opredeliti spremembe,
ki jih je podoba vampirja dozivela Ze v literarnih, gledaliskih in filmskih delih.

Verovanja v vampirja pri vzhodno- in juzZnoevropskih ljudstvih

Vampirji so eno izmed najbolj stragnih in fascinantnih bitij, kar jih najdemo v fol-
klori. Vampir v $tevilnih verovanjih velja za necistega umrlega, ki ponoci vstaja iz groba in
$koduje ljudem in zivini tako, da pije njihovo kri (Radenkovi¢ 2001: 61). Izvor tovrstnih
verovanj je neposredno povezan z miti o nastanku sveta. Ko vrhovni bog iz kaosa ustvari
red, nastane tudi svet demonov, med katere spadajo vampirji (Radin 1996: 5). Verovanje v
vampirja je povezano s predstavami o povratnikih in necistih umrlih, ki so se $irile pred-
vsem Vv jugovzhodni Evropi in drugod pri Slovanih, poznajo pa jih tudi druge kulture po
svetu (Kropej 2004: 659).

Prvi zapisi o pojavu vampirjev se pojavljajo v delih srednjeveskih kronistov. Na
obmocdju Slovenije, natan¢neje v Bovcu, je bil prvi primer vampirjev zapisan ze v sredini 15.
stoletja,' posamezni primeri se na SirSem juznem in vzhodnem evropskem prostoru poja-
vljajo do 18. stoletja, ko je vecji del Evrope zajela t. i. »vampirska epidemija«, ko so postali
izkopi trupel in skrunjenje grobov nekaj vsakdanjega. Konec 18. stoletja je verovanje izgu-
bilo na pomenu, vendar se je kljub temu v redkih primerih ohranilo tudi v 20. stoletju.?

Kako moc¢no je bilo verovanje v vampirje vpeto v vsakdanje Zivljenje, lahko razbe-
remo iz Stevilnega obredja in ritualov, ki so preprecevali »povampirjenje« dojencka ali
pokojnika, omogocali zas¢ito ljudi in unicenje vampirjev. Folklorno izrocilo na obravna-
vanem obmocju vampirje v grobem deli na dva tipa, in sicer zive in mrtve vampirje, hkrati
pa pozna njim podoba bitja, kot so na primer volkodlaki in vedomoci, s katerimi se izro¢ilo
o vampirjih pogosto prepleta. Na Balkanskem polotoku se obredi, povezani z vampirji in
ukrepi za zas¢ito pred njimi, skoraj v celoti prepletajo z verovanjem v volkodlake (Raden-
kovi¢ 2001: 60). Zivi vampirji veljajo za zai¢itnike skupnosti, saj so jim pripisovali nadna-
ravne sposobnosti, kot sta jasnovidnost in prepoznavanje mrtvih vampirjev, ki jih lahko
tudi pokoncajo (Oinas 1998: 51). Nenavadno rojstvo novega ¢lana v skupnosti so pogosto
pripisovali rojstvu zivega vampirja. Otrok, ki se je rodil z ostanki placente na glavi oz. v
srajcki, z zobmi, vec¢ kot desetimi prsti na rokah ali nogah, je veljal za Zivega vampirja. V
kasnejsih zivljenjskih obdobjih pa so bile znak Zivega vampirja tudi zras¢ene obrvi (Oinas
1998: 48). Kljub spostljivemu odnosu skupnosti do Zivega vampirja je njegova smrt za sku-
pnost pomenila nevarnost, saj naj bi po smrti postal mrtvi vampir, ki skupnosti skoduje,
zato so taksne ljudi pokopavali posebno pazljivo.

Skodovanje vampirjev je bilo ve¢inoma omejeno na skupnost, ki so ji pripadali v
¢asu zivljenja. Vecina obredov zascite pred vampirji se je izvajala v ¢asu prelomnih zi-
vljenjskih trenutkov, kot sta rojstvo in smrt. Ve¢ina opisov verovanja v vampirja omenja
prav pomen obredov, povezanih s smrtjo. Ce niso bili uspesno izvedeni vsi predpisani
obredi, se je lahko vsak pokojnik »povampiril«. Najvecje tveganje za nastanek vampirja je
pomenila tudi smrt samomorilcev, neporocenih mladih in vseh, ki so umrli neciste smrti

! Zgodba pripoveduje o neki zenski iz Bovca, ki je umrla leta 1435 in za katero so verjeli, da hodi ljudem pit kri
(Dolenc 1984: 196, prim. Mati¢etov 1986: 68).

> 'V nekaterih makedonskih vaseh so skupnosti $e v prvih desetletjih 20. stoletja izvajale ritual izkopavanja tri,
pet, sedem ali devet let po pogrebu, da bi se prepri¢ale o primernem razkroju trupla in posredno o prehodu
pokojnikove duse v onstranstvo (Risteski 1999: 96-97).
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(Vinogradova 1999: 45-49). Necisti umrli ni mogel oditi v onstranstvo, zato se je vracal
na tostranstvo in $kodoval svojcem. Ce je v neki skupnosti zaporedoma umrlo ve¢ ljudi,
se je zacelo govoriti, da gre za delovanje vampirja. Zato so v takem primeru odkopali grob
pokojnika, za katerega so predvidevali, da se je »povampiril«, in ga natan¢no pregledali. Ce
truplo ni razpadlo v dolo¢enem ¢asovnem obdobju, navadno v $tiridesetih dneh po smrti,
in je kazalo »zivljenjske« znake, kot so gibljivi sklepi in krvava podoba, so ljudje truplo
prebodli z lesenim kolom in ga na ta nacin za vedno pritrdili v grob (Cajkanovi¢ 1998: 77),
ga obglavili ali/in sezgali’ ter tako pokoncali vampirja.

Vampir po juzno- in vzhodnoevropskih verovanjih spada med demone, zato je tudi
njegova podoba temu primerna. V nekaterih variantah verovanja vampir nima obrvi, nosu,
hrbta in rok, prav tako nima kosti ali telesnih organov; je kot vreca, polna krvi (Radenkovi¢
2001: 61). Po verovanju v Slavoniji pa so mrtvi vampirji visoke in mo¢ne postave (Pordevi¢
1953: 53). Ljubinko Radenkovi¢ pise, da se vampirji od ljudi razlikujejo po moc¢ni oz. ogro-
mni postavi, hkrati pa omenja tudi veliko glavo in rep, rdec¢ obraz in rdece o¢i vampirja. V
vecini verovanj je podoba vampirja tesno povezana s truplom pokojnika, ki ni razpadlo.
Mrtvi vampir je v vecini primerov opisan kot zabuhel in z rde¢imi o¢mi, ustnicami in zob-
mi. Slednji so lahko bles¢ece beli ali pa ¢rni in gnili (Radin 1996: 35). Predvsem na Balkan-
skem polotoku je poznan frazem »rde¢ kot vampir«. Rdeca barva je omenjena v stevilnih
opisih vampirjev, ki so bili zabelezeni na razli¢nih predelih Evrope. Vampir ima rde¢ obraz
zaradi pitja krvi, razloge za taksno podobo pa lahko i$¢emo tudi pri starejsih predstavah o
bogovih in demonih, ki so si jih razna ljudstva predstavljala kot rde¢a (Radin 1996: 27).

Lastnosti in nadnaravne sposobnosti mrtvih vampirjev, ki $kodujejo ljudem, so
$tevilne in zelo raznolike. Vampirjem skoduje son¢na svetloba, zato napadajo ljudi zgolj
ponocdi, navadno okrog polnoci. Med njihove nadnaravne znacilnosti spada zmoznost me-
tamorfoze v zivali, ponavadi gre za domace zivali, lahko pa tudi za volkove ali netopirje, v
podobi katerih navadno strasijo svojce in sovas¢ane. Odnos vampirjev do vode je razlicen,
saj nekatera ljudstva verjamejo, da imajo vampirji nad vodo moc¢ in lahko priklicejo dez,
spet drugi pa so prepricani, da voda vampirjem $koduje. V Romuniji, na primer, verjamejo,
da imajo vampirji mo¢ nad dezjem in ce se zmocijo, za¢ne dezevati (Murgoci 1998: 22).
Ponekod v Srbiji pa je razdirjeno prav nasprotno verovanje, in sicer da vampir ne more
preckati reke ali iti skozi trnje, zato se vode boji (Pordevi¢ 1953: 35). Se posebno mo¢no
se je boji, ¢e je blagoslovljena, zato uporabo blagoslovljene vode pogosto zasledimo pri
obredih pokopa, zas¢ite pred vampirji in njihovem unicenju. To verovanje se nanasa na
koncept necistih dus, ki ne morejo zapustiti tostranstva in oditi v onstranstvo, med obema
svetovoma pa je po splosnih verovanjih meja zelo pogosto prav voda (Mencej 1997: 8).

Za §tevilne epidemije bolezni in vremenske nev$ecnosti so ljudje v 18. stoletju kri-
vili vampirje. Verovanje je bilo tako moc¢no razsirjeno, da sta cerkvena in posvetna oblast
uvedli Stevilne preiskave omenjenih primerov, prepovedi izvajanja uni¢evanja vampirjev
in visoke kazni za krsitelje (Fine 1998: 60-61). V ¢asu vampirske epidemije so razsvetljenci
in visoka duhovsc¢ina pogosto razpravljali o pojavu vampirjev, nastala so tudi mnoga dela,
v katerih je poudarek predvsem na dokazovanju, da vampirjev sploh ni.* To je povzrocilo,

* Ukrajinski izraz za vampirja je upyr in oznacuje tistega, ki ni sezgan. Nad pokojnikom ni bil izveden pogrebni
obred, zaradi ¢esar umrli ne more imeti spokoja in je na nek nacin $e vedno »ziv« (Zavads'ka 2002: 198).

Eno najbolj znamenitih tovrstnih del je delo Augustina Calmeta z naslovom Razprava o oZivelih duhovih, izob-
Cencih, upirjih ali vampirjih, volkodlakih na Ogrskem, Moravskem itd., ki je iz$lo v Parizu leta 1746 (po: Marigny

1995: 70).
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da je verovanje na SirSem juzno- in vzhodnoevropskem prostoru pocasi zamiralo. Kljub
temu so se na nekaterih obmo¢jih, na primer v Makedoniji, Romuniji in Srbiji, verovanja
v vampirje ohranila Se do konca 20. in zacetka 21. stoletja. Bistvo verovanja v vampirja je
izgubilo na pomenu, saj so siljudje Stevilne pojave zaceli razlagati bolj racionalno ali pa je
vloga mrtvega vampirja kot nevarnosti pripadla kr§¢anskemu hudicu. Lahko bi rekli, da
so vampirji v zacetku 20. stoletja v okviru likovne umetnosti in mnozi¢nih medijev, kot so
literarna, gledaliska in filmska dela, postali splo$no priljubljena tematika. Ljudje se zbirajo
v vampirskih drustvih oziroma kultih kot nekaksni »Zivi« vampirji in verujejo, da s pitjem
krvi pridobivajo zivljenjsko moc¢.® V ¢asu pustovanja se veliko ljudi preoblece v vampirje,
nekateri pa se vampirjev in njihovega $kodovanja Se vedno bojijo.°

Vstop vampirja v mnozi¢ne medije in popularno kulturo 20. in 21. stoletja
Literatura in likovna umetnost

V obdobju romantike v prvi polovici 19. stoletja so vampirji navdusevali predvsem
takratne pesnike, na primer C. Baudelaira, J. Keatsa in S. T. Coleridgeja, ki so vampirje opi-
sovali kot usodne in zapeljive Zenske, ki prinasajo smrt (Marigny 1995: 70). Tudi likovna
dela iz takratnega obdobja uprizarjajo fatalne zenske in poudarjajo seksualnost, poveza-
no s pitjem krvi. Do konca 19. stoletja se je z izidom nekaterih literarnih del,” predvsem
romana Drakula® Brama Stokerja, zgodil pomemben prelom. Ne glede na $tevilne vplive
na podobo vampirja iz razli¢nih umetnosti je Stoker gradivo ¢rpal predvsem iz ljudskih
verovanj, hkrati pa je vampirja oziroma Drakulo tudi prostorsko in ¢asovno umestil. Do-
gajanje v romanu je postavljeno na konec 19. stoletja, osrednji lik pa je grof Drakula, ki
zivi v odmaknjenem srednjeveskem gradu v romunski pokrajini Transilvaniji. Na zacetku
romana je grof »visok starec, oble¢en v ¢rno od nog do glave, njegova roka je mrzla kot
led, roka mrtveca« (Stoker [1897]1978: 30). Opis njegove fizi¢ne podobe in Se posebno
obraza je zelo podroben. Grof ima »zakrivljen nos oz. orlovski profil, visoko ¢elo, kosate in
zra$cene obrvi, usta s krutim izrazom, ki skrivajo blescece bele in konicaste zobe, konica-
ste uhlje, brado, ki izkazuje moc¢, bled obraz in roke, porasc¢ene do sredine dlani z dolgimi
konicastimi nohti« (Stoker [1897]1978: 31). Lahko se spremeni v volka ali netopirja, nima
odseva v ogledalu, boji se son¢ne svetlobe, cesna, krs¢anskih simbolov in blagoslovljene
vode (Marigny 1995: 82). Stoker je med pisanjem romana veliko ¢asa prezivel v knjiznicah,
Kjer je prebiral zapise o vzhodnoevropski folklori, zgodovini Romunije in o Vladu Draku-
1i® oz. Vladu Pozigalcu, vladarju romunske pokrajine Valahije iz 15. stoletja, po katerem je
poimenoval svoje delo in osrednjega antagonista.

«

Crpanje Zivljenjskih sil/energije od drugih za podalj$anje lastne vitalnosti.

Leta 1973 je v Londonu zabeleZena smrt poljskega imigranta, ki se je zadusil s cesnom. Moski je veroval, da so
v njegovi ulici vampirji in se je hotel s soljo in ¢esnom zag¢ititi pred njimi (Oinas 1998: 50).

Dela o vampirjih, ki so izéla pred Stokerjevim romanom, vendar niso bila popularna v tako veliki meri: The
Vampire Johna W. Polidorija iz leta 1819, Les Fleurs du mal Charlesa P. Baudelaira iz leta 1866, Carmilla Jo-
sepha S. Le Fanuja iz leta 1871 itd.

Roman Drakula je izSel leta 1897 v Londonu, prvi slovenski prevod je izsel leta 1969.

Vlad Dracula ni edina zgodovinska oseba, za katero so domnevali, da je zivi vampir. Podobne metode mucenja
in ubijanja ljudi, kot jih je uporabljal Vlad, sta uporabljala tudi Gilles de Rais v Franciji v 15. stoletju in Madzar-
ka Erzsébet Bathory v 17. stoletju, zato so tudi zanju verjeli, da sta vampirja.
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Roman Dracula je nastal v Veliki Britaniji v ¢asu, ko je bila seksualnost tabu tema v
druzbi. Ker so eroti¢ni prizori v romanu povezani z vampirjevim pitjem krvi, je omenjena
seksualnost predstavljena na druzbeno sprejemljiv nacin, saj se vse dogaja okrog zlega
in demonskega bitja - vampirja. Kljub svoji demonskosti pa je vampirjeva podoba zelo
»Cloveska«, celo vzvi§ena in aristokratska. Prav vampirjeva demonskost in eroti¢nost v
povezavi z vzvi§enostjo so omenjeni lik priblizale mnozicam, ki so to podobo sprejele in
ponotranjile.

Podoba vampirja v gledaliscu

Stoker je poleg romana napisal tudi za gledalis¢e prirejeno dramo Drakula, ki je
bila prvi¢ uprizorjena Sele dve desetletji po avtorjevi smrti, leta 1927, vendar pa je postala
izredno uspesna in priljubljena. Od zacetka 20. stoletja so po Stokerjevem romanu zacele
nastajati Stevilne gledaliske predstave, filmi in televizijske nadaljevanke ter $tevilna lite-
rarna dela o vampirjih. Podoba grofa Drakule je bila prirejena gledaliski predlogi, zato ni
bila popolnoma identi¢na podobi iz romana. Grof Drakula v njej ni bil star in porag¢en po
rokah kot v romanu, ampak uglajen in urejen. Vecerna obleka in ¢rna pelerina z visokim
ovratnikom,'* ki ju je nosil bledi »grof Drakula« v omenjeni predstavi, sta postali nelocljivi
del predstave o vampirjevem videzu, ki so ga prevzeli tudi filmski ustvarjalci.

Podoba vampirja v gledalis¢u je bila podobno kot v literarnih delih povezana s sek-
sualnostjo in mrac¢nostjo. Vizualizacija vampirjeve podobe je bila seveda prirejena razme-
ram v gledali§¢u in nacinu igranja, vendar se je kljub temu prenesla tudi na druge vizualne
medije, predvsem na film.

Vampirji na filmskem platnu

Preden je leta 1931 v Hollywoodu v Zdruzenih drzavah Amerike po Stokerjevem
romanu nastal film Drakula, sta v Evropi Ze nastala dva filma o vampirjih. Leta 1922 je bil
prvi¢ predvajan nemi film nemskega reziserja Friedricha Murnaua Nosferatu, v katerem
je bil vampir bolj krhek, manjsi in bolj demonskega videza kot pa lik grofa Drakule v
Stokerjevem romanu. Desetletje kasneje je danski reziser Carl T. Dreyer ustvaril film z na-
slovom Vampir, v katerem poskusa osrednji junak Julian West zas¢ititi svoji dve sestri pred
vampirjem. Omenjena filma nista dosegla ve¢jega uspeha, prav nasprotno pa se je zgodilo
leta 1931 v Zdruzenih drzavah Amerike s filmom Dracula Toda Browninga, v katerem je
glavno vlogo odigral madzarski igralec Bella Ligosi (Marigny 1995: 91). Podoba vampirja
oziroma Drakule je izhajala iz gledali$ke upodobitve, saj je bil lik uglajen, postaven in go-
sposki. V ZDA je film dosegel izredno gledanost in priljubljenost, ki je vodila v nastanek
$tevilnih literarnih del in mnozice filmov. Prvi film v barvah, ki je najbolj povzel videz
Stokerjeve Drakule, pa je nedvomno film Terenca Fisherja Drakulova mora, v katerem je
kot grof Drakula nastopil Christopher Lee. Visokorasel moz s kosatimi obrvmi, orlovskega
nosu, s koni¢astimi zobmi in zlobnim pogledom je ocaral mnozice v ZDA. Navdusenje
nad vampirji se je v 50. letih 20. stoletja iz ZDA razsirilo v Evropo, kar je pomenilo, da je
v Evropi postala priljubljena prirejena oziroma »ameriska« podoba vampirja. Da imajo

' Naj kot zanimivost omenim, da je bila ¢rna pelerina z visokim ovratnikom v predstavi nujno potrebna v pri-
zorih, ko grof Drakula v hipu izgine. Ker je bil oder temen, se je igralec le zavrtel stran od publike in se stopil s
¢rno kuliso ter na ta nac¢in »izginil«.

301



302

Razvoj podobe vampirja od folklore do ra¢unalniskih iger

vampirji v sodobnem nacinu zivljenja Se vedno pomembno mesto, dokazuje preko 200 fil-
mov, ki so nastali do leta 2007. Zanimivo je, da je velika ve¢ina filmskih ustvarjalcev ¢rpala
vampirjevo podobo iz Stokerjevega romana Dracula'.

Z Drakulo in drugimi literarnimi deli je torej folklorni motiv presel meje ljudskega
verovanja in preko mnozi¢nih medijev vstopil v popularno kulturo, v kateri nastajajo
filmi o vampirjih, televizijske nadaljevanke, stripi, racunalniske igre in igre za igralne
konzole."? Velik uspeh romana je botroval izrednemu zanimanju za vampirje v popularni
kulturi, vendar podoba ni temeljila na ljudskih verovanjih in vampir ni bil prepoznan kot
krvavo in nerazpadlo truplo, ampak kot aristokratski, eroti¢cno zaznamovan in mracni
vampir, torej podoba iz romana. Posledi¢no se je oblikovala nova podoba vampirja, ki
se je prilagodila najprej gledali$¢u, nato $e filmu. Zanimivo je, da je bila krvava podoba,
po kateri se v folklornih verovanjih prepozna vampirja, v mnozi¢nih medijih dokaj hitro
izpuScena.

O vampirjih je nastalo veliko literarnih del, filmov in televizijskih nadaljevank, ki
vampirje obravnavajo kot junake' ali nevarne nasprotnike. Podoba vampirja se $e vedno
spreminja, saj vsako literarno delo ali vsak film doda ali odvzame nekatere znacilnosti, ki
so jih vampirjem pripisali ustvarjalci pred njimi. Konec 20. stoletja se je zacel razvijati $e
en mnozi¢ni medij - rac¢unalnik, skupaj z njim pa tudi racunalniske igre, ki nam ponujajo
svojo razli¢ico podobe »sodobnih« vampirjev.

Vampirji v racunalniskih igrah

Raziskovanje sodobnih mnozi¢nih medijev je pokazalo, da zaradi razli¢nih nac¢inov
komunikacije in druga¢ne rabe folklornih elementov nastajajo nove oblike folklore. V zve-
zi z racunalnisko tehnologijo sta se po mnenju Alana Dundesa razvili dve vrsti folklore:
prva je »folklora o rac¢unalnikih«, ki zajema Sale in drugo gradivo v zvezi z racunalniki,
in druga »racunalnigka folklora«, s katero oznac¢ujemo elemente folklore, ki se prenasajo
preko racunalnika, na primer elektronske poste, interneta in ra¢unalniskih iger (Dundes
1980: 17). Danes obstajajo racunalniske igre, v katerih kot osrednji junak nastopa vampir
in ki so se razvile kot posledica razvoja ra¢unalniske tehnologije. Analiza teh iger kaze, da
gre v primeru vampirjev po eni strani za kontinuiteto motiva tudi po njegovem vstopu v
mnozi¢ne medije, po drugi strani pa nastajajo »nove« pojavne oblike vampirjev, spremi-
njajo se njihove podobe, funkcije in pomen, kar omogoca obstoj verovanja v vampirja tudi
v sedanjosti. Vampir tako ostaja priljubljen in prepoznaven lik tudi v 21. stoletju, kar do-
kazujejo Stevilna vampirska drustva,' filmi o vampirjih in nenazadnje vampirske racunal-
niske igre. V nadaljevanju bom skusala analizirati podobo petih ra¢unalniskih vampirskih
likov in odgovoriti na vprasanja o razlogih za nastanek taksne podobe.

Po letu 1971, ko je bila narejena prva igra na ra¢unalniku, je nastalo veliko $tevilo
racunalnigkih iger, ki se delijo na razli¢ne Zanre, od strelskih, strateskih, akcijskih, pustolo-

" Vir: http://www.vampiremovies.co.uk/

12 Jgralna konzola ali videokonzola je naprava, ki jo uporabnik prikljuci na televizijski sprejemnik. V video-
konzolo se namesti kaseto ali CD, na katerem je naloZena igra. Ko se naprava vkljuci, se na televizijskem
sprejemniku pokaze slika in uporabnik lahko za¢ne igrati. Uporabnik usmerja dogajanje s pomocjo igralnega
ploscka, ki ga drzi v rokah.

13V 21. stoletju je vampir predstavljen kot uglajen gospod z bledo poltjo in konic¢astima podo¢nikoma, s pomo-
¢jo katerih pije kri iz vratu privla¢nih mladenk.

' Vir: http://vampires.meetup.com/
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vskih in dirkagkih iger do fantazijskega igranja vlog. Najveckrat se zanri med seboj preple-
tajo, kar velja tudi za $est racunalniskih iger, v katerih so glavni liki Zivi ali mrtvi vampirji,
ki jih bom obravnavala v nadaljevanju. To so: Vampire the Masquerade — Redemption, Soul
Reaver 2, Blood Omen 2, Legacy of Kain — Defiance, Bloodrayne 2 in Sacred.

V dveh igrah v vlogi osrednjega protagonista na-
stopata Zenska lika, in sicer pol vampirka oz. dhampir
z imenom Rayne in Vampirka. Prvi lik je predstavljen
kot otrok vampirja in ¢loveske matere in ima sposob-
nost, da vidi mrtve vampirje in jih pokonca. Avtorji jo
poimenujejo »dhampir, izraz za vampirjevega otroka,
ki ga najdemo v folklornih verovanjih na Ceskem in
Moravskem (Marigny 1995: 56). Videz lika je grajen
na kontrastih, kot so rdeci lasje in zelene o¢i ali ble-
da polt in ¢rna oblacila. Pri Rayne je z oblacili in celotnim videzom mo¢no poudarjena
seksualnost, kar pogosto zasledimo v literarnih in filmskih delih. Tako kot v folklornem
gradivu o zivih vampirjih kot v rac¢unalniski igri Bloodrayne 2' je naloga junakinje, da
re$uje ¢lovestvo pred zlom. V folklori je delovanje Zivega vampirja navadno omejeno na
doloc¢eno skupnost, v¢asih tudi na okoliske skupnosti (Vukanovi¢ 1976: 217-218), v igri pa
(ne)uspesnost junakinje vpliva na usodo vsega (v igri namisljenega) sveta. Najvecja spe-
cifika polvampirke v igri je izpostavljenost njene vampirske narave,
saj ji $koduje sonc¢na svetloba in nasprotnikom pije kri, kar v ljudskih
verovanjih velja za znacilnost oz. dejanje mrtvih vampirjev. Osrednji
vampirski lik v omenjeni igri so avtorji sicer imenovali pol vampir oz.
dhampir, vendar lahko, ¢e igro primerjamo s folklornim gradivom o
vampirjih, vidimo, da gre za prepletanje znacilnosti zivih in mrtvih
vampirjev.

Posebnost je tudi vampirka v igri Sacred,” ker lahko svojo po-
dobo poljubno spremeni iz ¢loveske v vampirsko in obratno. Kot ¢lo-
vek lik vampirke spominja na Zensko razli¢ico viteza. Lik ima rjave
lase, obrazne poteze so ¢loveske, prav tako polt. Ko pa pride do njene
transformacije v vampirja, ki jo sprozi igralec, postane lik bolj demon-
ski. Vampirko obliva rumeno-rdeca svetloba, lasje postanejo bele bar-
ve, pokazejo se vampirski zobje in prsti na njenih rokah postanejo
kremplji. Njen oklep postane ¢rno-rdece barve, spremeni pa se tudi
zvocna kulisa. Kot ¢lovek se lik proti sovraznikom bori predvsem s
hladnim orozjem, v vampirski obliki pa uporablja svoje kremplje, s
katerimi izvaja ve¢ vrst borilnih vei¢in. Ce primerjamo vampirsko
obliko lika v igri in ljudskim verovanjem v vampirja, najdemo med
njima nekatere vzporednice, kot so obc¢utljivost na svetlobo, pitje krvi
in spreminjanje zrtev v vampirje. Gre tudi za namige o sposobnosti
metamorfoze, sposobnosti, ki je prav tako prisotna vljudskem verovanju v vampirja. Vam-
pirka lahko namrec¢ na pomo¢ priklice volka ali jato netopirjev, ki napadajo sovraznike. V

'S Vampirska maskarada - odresitev, Zanjec dus 2, Krvavo znamenje 2, Kajnova zapus¢ina-upornistvo, Krvava
Rayne 2, Sveto — avtori¢ini prevodi imen racunalniskih iger.

'* BloodRayne 2, avtor: Terminal Reality, zaloznik: Majesco 2005.

'7 Sacred, http://eng.sacred-game.com/
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folklori juzno- in vzhodnoevropskih ljudstev pogosto zasledimo, da se vampir in volk oz.
volkodlak pojavljata skupaj. Predvsem na Balkanskem polotoku sta se izro¢ili o vampirjih
in volkodlakih povsem prepletli, kar se kaze na primer v enakih vampirjevih in volkodla-
kovih lastnostih, kot sta obcutljivost na svetlobo in sposobnost metamorfoze, predvsem pa
se podobnosti kazejo v obredih za za$¢ito pred vampirji in v nacinih njihovega unicenja
(Cajkanovi¢ 1998: 83).

V vecini obravnavanih ra¢unalniskih iger so osrednji junaki mrtvi vampirji. Zgodba
v igri Vampire:The Masquerade-Redemption govori o vitezu Cristophu Romualdu, ki po
vampirjevem ugrizu sam postane vampir. Kot vampir-
ju mu $kodujeta sonc¢na svetloba in (blagoslovljena)
voda, pitje krvi pa postane nujno za ohranitev moci.
Osrednji cilj igre je unicenje zlega demona oz. Vuko-
dlaka in odresitev sveta. Ime osrednjega nasprotnika
) Vukodlak® izhaja iz srbskega jezika in dobesedno po-
meni ¢loveka, ki se lahko spremeni v volka (Pordevi¢
1953: 12). Podobo junaka kot vampirja zaznamujejo
¢ ; § konicasti podoc¢niki in bleda polt, ki ju pogosto zasle-
: AK ! dimo v literarnih in filmskih delih. Junak je postaven
in mocen. Njegove obrazne poteze so stroge in ostre. Pitje krvi, ki je sicer eden izmed
nacinov $kodovanja ljudem v folklornem gradivu, je v igri omejeno, saj junak ne sme ubiti
&oveka, ki mu pije kri. Ce vampir ne uposteva omejitev, v nekem trenutku poblazni in igra
se konca. Dejanje, ki v verovanjih najbolj zaznamuje vampirja, je v igri omejeno na naj-
manj$o mozno raven, da sploh lahko govorimo o junaku kot o vampirju. V igri se pojavlja-
jo elementi, kot so leseni koli in blagoslovljena voda kot orozje ter §¢itniki vratu in prsi, ki
se navezujejo na folklorno gradivo in na kasnej$o podobo iz literature, gledalis¢a in filma.
Najpogosteje se v ljudskem izrocilu omenja glogov kol, s katerim v predelu srca ali popka
prebodejo truplo pokojnika in s tem dejanjem izpustijo njegovo duso ali pa ga pritrdijo
v grob (Cajkanovi¢ 1998: 77). Tudi zai¢ita vratu postane smiselna, e upostevamo, da je
tako v umetnosti kot v literarnih in filmskih delih vrat najpogostej$e mesto vampirjevega
ugriza oz. pitja krvi.

Zadnja dva vampirska lika, Raziel in Kain, sta junaka serije racunalnigkih iger z
naslovom Legacy of Kain. Raziel se na izrocilo o vampirjih navezuje le posredno, saj v igri
izvemo, da je bil vampir v preteklosti, vendar ga je Kain pogubil in Raziel se je s pomocjo
¢rne magije ponovno vrnil v obliki zle duse. Raziel torej sega v samo bistvo verovanja v
vampirje, in sicer v verovanje v neciste duse, ki ne morejo preiti v onstranstvo in se zato
mascujejo zive¢im sorodnikom in sovag¢anom na tem svetu. To se v igri kaze tudi s spo-
sobnostjo lika Raziela, da sicer lahko vstopa iz mejnega sveta dus v svet zivih in se tam
mascuje zivecim, vendar ne more za vedno oditi v onostranstvo. Posebnost lika je, da ne
pije krvi, ampak srka duse nasprotnikov, kar pa ima tako kot pitje krvi za posledico ohra-
njanje oz. obnavljanje lastne Zivljenjske energije. Podoba lika spominja na vampirsko le po
konicastih podo¢nikih in krempljih na rokah, modra polt, krila in kopita pa poudarjajo
demonskost in drugac¢nost lika.

'8 Podoba Vukodlaka pa ni, kot bi morda pricakovali, podoba volka, ampak bolj spominja na zmaja, zato ga ome-
njam kot zanimivost.
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V isti seriji kot osrednji lik nastopa vampir Kain, ki je izredno zanimiv zaradi svo-
jih sposobnosti in podobe. Je visoke postave in ima bledo sivkasto polt. S svojimi belimi
lasmi spominja na starca, vendar je njegova koza brez gub. Obrazne poteze so stroge in
pogled sovrazen. O¢i se pri pitju krvi rdece svetijo. Telo je atletske postave. Njegove roke
nimajo prstov, ampak kremplje, ki so vampirjevo glavno orozje. V igri je poudarjeno, da
je Kain kot vampir fizi¢cno moc¢nejsi od ljudi, zato lahko skace visje, se giblje v popol-
ni tiini in nesli$no ter pocasi pada. Megla mu daje zavetje in v njej postane neviden.
Vampirji v igri se lahko med seboj pogovarjajo v mislih in z mislimi nadzorujejo ljudi
in predmete. Zobje so beli in ostri, podo¢niki so podalj$ani. Na ustnicah ni znakov krvi,
saj ima lik vnaprej dolocen nacin pitja krvi. Kain je v teku igre prisiljen piti kri, da si s
tem povrne Zivljenje. Ves ¢as mu namre¢ upada kolic¢ina zivljenjske energije, zato lahko
lik umre, ¢e ne pije krvi. Kot zanimivost naj omenim, da ima lik tudi sposobnost meta-
morfoze, saj se lahko spremeni v jato netopirjev, kar mu omogoca lazje premagovanje
razdalj.
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Razvoj podobe vampirja od folklore do ra¢unalniskih iger

Vampir v 21. stoletju

S pregledom verovanj v vampirja v juzno- in vzhodnoevropskih drzavah, podobe
vampirja v umetnosti, gledaligkih igrah in filmu, z analizo vampirskih likov v ra¢unalni-
8kih igrah ter z medsebojno primerjavo omenjenih sklopov sem skusala ugotoviti, kaksen
je razvoj podobe vampirja skozi ¢as. Da gre za kontinuiteto, je razvidno predvsem v mo-
tivih pitja krvi, sposobnosti metamorfoze ter obc¢utljivosti na son¢no svetlobo in vodo,
ker se omenjene prvine pojavljajo v vseh obravnavanih sklopih. Podoba vampirskih likov
v rac¢unalniskih igrah je zgrajena iz znacilnosti, ki jih najdemo tako v verovanjih" kot v
mnozi¢nih medijih. Nekatere znacilnosti, povezane z verovanjem v vampirja, so si celo
nasprotne.?’ Vampir v folklornih verovanjih je s svojo podobo in $kodovanjem v skupnosti
vzbujal strah, s prehodom v literaturo in druge medije pa se je njegova podoba bistveno
spremenila.

Raziskovalci verovanja v vampirja so se v preteklosti v veliki meri osredotocali na-
¢ine prepoznavanja vampirjev in na obredja povezana z njihovim unic¢enjem, kjer podoba
vampirja ni bila bistvenega pomena in je bila najveckrat navedena le v drobcih. Podobo
vampirja v popularni kulturi pa je nedvomno najbolj zaznamoval Bram Stoker, ki je vam-
pirja v svojem romanu Dracula podrobno opisal in ga ¢asovno in prostorsko umestil, kar
je imelo velike posledice za samo podobo. To podobo zaznamuje vampir kot aristokratski
in gosposki lik, ki pa ima poudarjeno dolge podo¢nike in nohte. Bled obraz in stroge obra-
zne poteze njegovo demonskost le nakazujejo. V umetnosti in literarnih delih je eroti¢nost
postala z ve¢jim $tevilom tovrstnih del bolj in bolj poudarjena. Pitje krvi iz vratu je postalo
najbolj razpoznavno vampirjevo dejanje. V literarnih delih, na primer Draculi, je vampirju
pripisana skoraj ¢loveska podoba, ki je zaznamovana z vzvi$enostjo in eroti¢nostjo in ki ne
temelji ve¢ na vampirju kot prezeci nevarnosti za skupnost.

Ko govorimo o vampirjih v racunalniskih igrah, lahko ugotovimo, da so avtorji iger
v njih uporabili najbolj pogoste znacilnosti in dejanja vampirjev, ki jih najdemo v folklori.
Prav tako se zdi, da so avtorji ¢rpali ideje iz literarnih in umetnostnih del, filmov in gle-
daliskih predstav, saj v njih opazimo eroti¢nost, dolge zobe in pitje krvi iz vratu. Za zen-
ske vampirske like lahko recemo, da imajo poudarjeno seksualno podobo in privla¢nost,
moski vampirski liki pa so fizi¢no zelo mo¢ni in postavni. TakSen videz je najverjetneje
posledica tezenja k privla¢nosti in zanimivosti iger, v katerih je eden osrednjih ciljev, da
se igralec poistoveti z likom v igri. Nekatere znacilnosti vampirjev pa zasledimo samo v
rac¢unalnigkih igrah. Dolge skoke, po¢asno padanje, polt nenavadne barve in poudarjene
telesne poteze, ki povecujejo demonski videz, na primer kopita, prvi¢ zasledimo prav v
racunalnigkih igrah. Prav kombinacija novih motivov in obenem najbolj razpoznavnih
potez vampirjev iz folklore in predhodnih medijev omogoca ra¢unalniskim igram, da so
vampirski junaki v njih prepoznani kot taki, torej vampirji. Uvajanje novih znacilnosti pa
hkrati ustvarja svez in drugacen videz od podob vampirjev v preteklosti, ki igralce tako
vedno znova pritegne.

Kljub temu da gre v mnozi¢nih medijih za uporabo in izrabo folklornih motivov, je
dejstvo, da so to nenazadnje njihove variante starih verovanj, kar potrjuje tezo, da gre pri
verovanju v vampirja za kontinuiteto. Vampirji vstopajo v popularno kulturo skozi literar-

! Verovanje v vampirja je na visku svoje razirjenosti v 18. stoletju zajemalo veliko geografsko obmocje oziroma
vedji del Evrope, zato ga danes poznamo v veliki pestrosti.
? Primer odnosa vampirjev do vode, kjer mu ponekod voda $kodi, drugje pa ima nad njo moc¢.
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na dela, filme in preko racunalniskih iger, kar podalj$uje njihov obstoj v prihodnosti. Novi
mediji so vampirjem pripisali in ustvarili nove funkcije in so stare potisnili v ozadje, kar
pa ni povzrocilo izginotja verovanja v vampirje, ampak je te zgolj prilagodilo novim po-
trebam in sodobnemu ¢asu, v katerem se pojavljajo, ter tako zagotovilo njihov kontinuiran
obstoj tudi v prihodnosti.
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The Development of the Vampire Image from Folklore to Computer Games

Simona Govednik

Tradition has an important place in contemporary mass media. My comparative
research into the image of vampires in folklore and in computer games tried to determine
in which ways folklore enters the mass media and which are its new functions and shapes.
I argued that the influence between media and folklore is mutual.

From the Middle Ages onwards the belief in vampires has migrated from South-
ern and Eastern Europe to other European regions and beyond, to the USA. The most im-
portant novel featuring vampires was written in the late 19th century by Bram Stoker. His
novel Dracula plays an important role in shaping the image of the vampire, since many au-
thors wrote books and made movies according to Stoker’s main vampire character, Count
Dracula. In the middle of the 20* century a new image of the vampire has come back to
Europe from the USA, mainly through literature and films. The most successful movie
named Dracula was directed by Tod Browning in the United States in 1931. As a result of
the great success of the film, vampires started to emerge more and more in different mass
media and became a part of everyday life.

Different mass media have changed the image of the vampire for their own needs,
and popular culture embraced this new image, which differentiates from the one we find
in tradition. In my analysis of modern mass media I focused mainly on computer games
and the image of the vampire in them. I argue that authors of computer games, which
developed as a result of progress in the computer industry towards the end of 20™ century,
are collecting ideas and motifs from different levels. On the one hand, they make the image
of the vampire on the basis of tradition. On the other hand, they take ideas from popular
culture (literature, films). Finally, they shape an image of the vampire based on the needs
of the genre of computer games. As a result of this, new types of folklore emerge.

I argue that computer technology and computer games are an important part of the
contemporary way of life, and their contribution to the spreading of folklore motifs and
the emerging of new folklore shapes is great.
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Devijacije i promasaji. Etnografija domaceg socijalizma, a cura di Lada Cale
Feldman e Ines Prica. Zagreb, Institut za etnologiju i folkloristiku (biblioteca Nova
Etnografija) 2006, 267 pp.

Mentre negli ambienti scientifici occidentali si va sempre pill sgonfiando la novita e
Pattrattiva delle ricerche sui paesi in transizione, cresce I'interesse per I'analisi etnologica
e antropologica dell'antecedente periodo del socialismo. Sembra pero che anche gli sforzi
per la creazione di unantropologia del socialismo vengano considerati una prerogativa
degli studiosi occidentali, come afferma con vena polemica Ines Prica, 'autrice del saggio
introduttivo a questa raccolta di studi e, accanto a Lada Cale Feldman, curatrice del volu-
me. Allo sguardo occidentale Prica rimprovera soprattutto la fissazione, in senso tematico
e metodologico, della cesura storica rappresentata dalla caduta del muro, come pure l'in-
genua fede nellimmediata sprovincializzazione delle societa trovatesi improvvisamente
senza la cortina.

Osservati e osservatori allo stesso momento, le autrici e gli autori (questi ultimi in
netta minoranza, 2 a 8) di questo volume definiscono la propria posizione come inter-
media fra la continuita con le etnologie locali e la familiarita con i nuovi approcci occi-
dentali. Caratteristica ormai consolidata fra gli studiosi di questo campo ¢ la loro aperta
teorizzazione della performativita del discorso dello studioso condizionato dalla propria
posizione nella societa e dallesperienza storica. Quest'ultima nel loro caso si riferisce sia
alla vita nel socialismo sia al trauma della guerra che lo segui e le cui cause rappresentano
una delle principali questioni dell'intero volume.

Letnologia »di casa« precedente la caduta del muro si occupava prevalentemente
di folclore e degli aspetti della cultura borghese rimasti invariati nel socialismo. Eppure,
le obiezioni critiche sulla sua eccessiva attenzione per i singoli fenomeni nazionali, che
qualche volta finivano in semplici accuse di nazionalismo, perdevano di vista la contrad-
ditorieta ed eventuale sovversivita di un indirizzo nazionalistico della disciplina che pure
esisteva e operava all'interno del regime socialista. A parte questo, la tradizione etnologica
locale, in particolare dagli anni Settanta in poi, offre ai conoscitori che oggi sono in gra-
do di attingervi una significativa seppur non abbondante letteratura sulletnologia della
contemporaneita. Alcuni esempi: gli studi sloveni sulla cultura della classe operaia, a suo
tempo oggetto di critiche per leccessivo marxismo; oppure, i lavori di Dunja Rihtman
Augustin sulla quotidianita degli anni Ottanta, al cui resoconto scritto nel 1992 si richia-
ma il titolo del saggio introduttivo a questa raccolta (Ines Prica, Etnologija postsocijalizma
i prije - L'etnologia del postsocialismo e di cio che lo precedette). E’ proprio questo il filone
che lautrice dichiara di volere tenere a mente, per evitare di seguire esclusivamente le trac-
ce della citata svolta tematica e metodologica occidentale, e per mantenere vivo 'interesse
per i fenomeni sociali la cui durata supera la fatidica cesura storica.

Le innovazioni metodologiche degli approcci presenti nel volume riguardano inve-
ce gli incontri fra letnologia, I'antropologia culturale e gli studi culturali. Nei saggi spesso
appare il materiale di ricerca tipico dei cultural studies, come i media, le riviste, o le canzo-
ni. Dean Duda per esempio (»Uzas je moja furka«: socijalisticki urbani imaginarij Brani-
mira Stuliéa - »L'orrore é il mio sballo”: I'immaginario socialista urbano di Branimir Stuli¢)
analizza i testi delle canzoni di B. Stuli¢, cercando di definire il posto della cultura popolare
nel socialismo, tra l'accettazione e lopposizione come i suoi poli estremi - disegnati, in
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riferimento alla societa capitalista, dai teorici degli studi culturali. Se Stuart Hall, citato da
Duda, nel 1981 vedeva nellopposizione della cultura di massa allegemonia del potere il
luogo del possibile avvento del socialismo, quale doveva essere il ruolo dellopposizione in
una societa che socialista lo era gia? Nelle canzoni di Stuli¢ Duda intravede uno specifi-
co “modernismo socialista della cultura popolare’, caratterizzato da un continuo scambio
fra la cultura “alta” nelle sue espressioni artistiche ed accademiche da una parte, e quella
“bassa’, popolare dallaltra. E’ un pensiero critico e intransigente che sceglie i mezzi di co-
municazione di massa perché li considera degni ed efficaci. Avallando i principi di fondo
dell'ideologia dominante (soprattutto quelli riguardanti la liberta e lemancipazione), esso
¢ allo stesso tempo lontanissimo da ogni accettazione egemonica. Ma questa posizione,
intellettuale ed elitaria nonostante la sua popolarita (e nonostante il revival odierno dei
suoi prodotti musicali), & caduta presto in oblio, rimanendo una specie di promessa non
mantenuta di una possibile uscita dalla crisi.

Questo problema di fondo dell'applicazione degli studi culturali a una societa socia-
lista € al centro del saggio di Reana Senjkovi¢ (Izgubljeni u prijenosu. O kulturnim studiji-
ma u uvjetima vladavine ljevice - Lost in transmission. Sugli studi culturali nelle condizioni
del governo socialista). Le dinamiche fra il potere governativo e leventuale sovversivita
della cultura di massa proposte dalla scuola di Birmingham, in un sistema socialista si pre-
sentano esattamente alla rovescia. Era possibile per gli ideologi di allora (come Stipe Suvar,
per esempio) riconoscere la forza progressiva nei fenomeni di massa che fuoriuscivano dal
dettato della cultura ufficiale, progressiva anchessa per (auto)definizione? Benché allepo-
ca gli articoli della scuola britannica venissero regolarmente tradotti, il pensiero ufficiale
della sinistra jugoslava ¢ rimasto fondamentalmente incapace di elaborare unadeguata
teoria dei media. Piti inclini alla scuola di Francoforte che a Gramsci, e generalmente sod-
disfatti della definizione dei media come dell”oppio delle masse” e della cultura popolare
come di una nociva importazione occidentale, gli ideologi del socialismo, come si evince
dall’analisi di Senjkovi¢, sono rimasti chiusi in un elitismo astratto e ripetitivo, che con-
templava una futura alta cultura per tutti ed era incapace di pensare alle esigenze dei loro
contemporanei. Lottica post-socialista permette all'autrice di rivelare, in dialogo con i teo-
rici e i critici dei cultural studies (in particolare con i lavori pubblicati in Cultural Studies in
Question, London, 1997), le debolezze del loro stesso pensiero, e di pensare, basandosi su
alcuni dei pit rinomati teorici dei media (K. Askew, R. Wilk, F.Ginsburg, L. Abu-Lughod,
B. Larkin) e antropologi culturali (M. Coman) una possibile antropologia dei media del
socialismo e del postsocialismo.

Le citate debolezze degli studi culturali riguardano, tra l’altro, la rigidita del paradig-
ma che rende difficile 'individuazione di elementi conservatori all'interno dei fenomeni
dopposizione, cioé divergenti dalla prassi dominante. Proprio questa sembra essere una
delle piti imbarazzanti esperienze degli ideologi jugoslavi, di cui testimonia un documen-
to-fantasma (mai pubblicato in Croazia, eppure conosciuto e criticato da numerosi pub-
blicisti), oggetto dell'analisi di Lada Cale Feldman (Bijela knjiga: nepocudna knjizevnost
u kulturnostudijskoj perspektivi - 1l Libro bianco: la letteratura non gradita nellottica de-
gli studi culturali). 11 documento »segreto« del partito comunista, stilato nellorwelliano
1984, era una specie di index di libri considerati antijugoslavi e antisocialisti, in prevalenza
a causa delle loro idee nazionalistiche. Ma Cale Feldman non esamina le responsabili-
ta degli intelettuali propagatori del nazionalismo. In controcorrente rispetto ai ben noti
studi come quello di A.B.Wachtel, e in sintonia invece con le analisi dello scioglimento



dell'Unione sovietica sviluppate dall'antropologo russo Jurcak/Yurchak, lautrice analizza i
fenomeni della ricezione e della cultura di massa che succedevano intorno al Libro bianco,
per arrivare a indicare, come principale responsabile della rovinosa caduta del sistema, lo
stesso peccato originale dei governanti descritto nell’articolo di Senjkovi¢. Allorigine della
disgregazione non starebbe dunque I'ascesa dei nazionalismi, come la causa pill ovvia e
generalmente citata, ma un decadimento interno delle strutture, uno svuotamento di si-
gnificati e un'inutile eco dei significanti, il cui vacuum si offri in seguito anche a contenuti
nazionalistici. Il procedimento argomentativo che evita di porre in diretto e inequivocabile
rapporto di causa ed effetto i nazionalismi e la caduta del sistema jugoslavo, ma li rovescia,
o comungque li tratta come fenomeni di contingenza storica e non di fatale necessita, credo
possa avere un effetto di sollievo per qualsiasi lettore contemporaneo, e specialmente per
chi ha assistito da vicino agli avvenimenti degli anni Novanta: certamente un amaro sol-
lievo, ma comunque la possibilita di trovare anche nel periodo antecedente la guerra, e di
non doverle quindi inventare dal nulla, vie alternative alla crisi dell'idea del progresso.

Anche Svetlana Slapsak (Osveta slabih ucenika: stilistika i raspad predratne disiden-
cije u Srbiji - La vendetta dei cattivi allievi: la stilistica e la decadenza della dissidenza serba
dellanteguerra) arriva a una simile conclusione, seppure partendo dallopposto punto di
vista, ovvero dall'analisi retorica dei testi di quellopposizione nazionalistica che le altre
studiose avevano intenzionalmente messo in secondo piano. Sembra che Slap$ak abbia
bisogno di reintrodurre I'argomento delle cause nazionalistiche per poter riaccendere la
discussione sulle responsabilita degli intellettuali, ma la sua dimostrazione dell'impressio-
nante somiglianza fra la retorica dei dissidenti e il discorso dominante del socialismo la
riporta al tema della lingua svuotata di significati. Per quanto riguarda gli obiettivi delle
due propagande, lo stesso mezzo retorico, avverte Slap$ak, non fu usato allo stesso modo
dai maestri e dai loro cattivi allievi: mentre i primi ipnotizzavano le masse nella loro im-
mobilita, i secondi le volevano portare allestrema mobilitazione. Perché la dissidenza, ini-
zialmente identificatasi con i valori come liberta despressione, rispetto dei diritti umani
e democrazia, ha deviato sulla strada del progresso gia abbandonata dal regime, ed ha
ammaliato le masse con un discorso mediatico ereditato e vuoto di significati? Da questa
domanda deriva una delle parole chiavi del volume, quella della deviazione, che accanto al
fallimento e allo svuotamento semantico appare in quasi tutti gli articoli, sia che trattino
del discorso governativo, che di quello dellopposizione.

Della creazione di una memoria storica comune ai popoli jugoslavi attraverso riti
pubblici, monumenti e manifestazioni commemorative riguardanti la Seconda guerra
mondiale tratta l'articolo di Renata Jambresi¢ Kirin (Politika sje¢anja na drugi svjetski rat
u doba medijske reprodukcije socijalisticke kulture - La politika del ricordo della seconda
guerra mondiale ai tempi della riproduzione mediatica della cultura socialista), sempre con
particolare attenzione alla cultura di massa. Sembra inevitabile che proprio in questo ar-
ticolo, a proposito della memoria, vengano introdotti lottica e i metodi dei gender studies,
dal momento che, come dice la citazione da John Gillis in apertura dell’articolo, »le elites
degli uomini, portatori del progresso, avevano sentito come il passato stesse loro sfuggen-
do molto pili velocemente che alle donne«. E’ da citare a questo proposito un altro recente
volume, la miscellanea Izmedu roda i naroda (Tra il genere e la nazione, Zagreb, 2004)
curata da Renata Jambresi¢ e Tea Skoki¢, in cui 20 autrici e autori hanno sperimentato i
metodi degli studi femminili su temi etnologici tradizionali e moderni e sulla teoria della
nazione. Cio che pero rende quest'ultimo lavoro di Jambresi¢ parte integrante di Devijacije
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¢ la sintonia con gli altri saggi della raccolta nella costatazione del disagio, o addiritura di
una certa avversione, del governo socialista nei confronti delle masse dei consumatori del-
le riviste e dei film prodotti sotto la pitt 0 meno vigile tutela del regime. Il disagio si riferiva
soprattutto all'incontrollabile produttivita della memoria personale che poteva provocare
la frammentarizzazione della memoria collettiva, e con cid minacciare I'ideologia ufficiale
della tolleranza. All'analisi degli articoli della rivista » Arena« proposti da Jambresi¢ Kirin
non sfugge pero il processo opposto, cioe 'adattamento pill 0 meno inconscio delle storie
personali a quella ufficiale. Inoltre, I'importanza delle storie individuali e la loro azione
sovversiva nei confronti della monodiscorsivita della memoria ufficiale non vieta all'au-
trice di tenere a mente i pericoli di un pensiero che, vicino al sentimento religioso, ¢ poco
incline a interrogarsi e tende invece a trasformarsi nell'imperativo del ricordo rivolto a
tutta la comunita. Sulla memoria posttraumatica l'autrice si avvale dei saggi di Giorgio
Agamben, e dei recenti studi anglosassoni, tra cui il volume Memory and Power in Post-
War Europe, curato da J.W.Muller.

11 lavoro della creazione di una memoria comune non si riferisce solo al passato
traumatico ma anche, come dimostra Iarticolo di Ivo Zani¢ (Podvuceno zutim: Raspad Ju-
goslavije i znacenjsko-funkcionalne transformacije jedne krilatice - »Sottolineato in giallo«:
Lo scioglimento della Jugoslavia e le trasformazioni semantico-funzionali di uno slogan), alle
operazioni di marketing che accompagnavano la creazione di una nuova societa di consu-
mo. Il »comune tetto simbolico« qui & delineato attraverso uno slogan pubblicitario nato
nel 1973, il »Podvuceno Zutim« appunto, del mobilificio sloveno Lesnina. La storia dello
slogan, dal linguaggio dei media alla cultura di massa, e dal messaggio economico a quello
politico, rispecchia i cambiamenti dell'atteggiamento delle altre repubbliche federali verso
la Slovenia, diventando un sintomo della perdita della memoria comune, fino alla creazio-
ne di prospettive inconciliabili. Dopo averlo visto accompagnare i pit1 crudi discorsi della
guerra, Zani¢ segue questo sintomo fino ai nostri giorni quando, per i nuovi giornalisti
ignari delle sue implicazioni storiche, lo slogan sopravvive svuotato di connotazioni poli-
tiche, come una qualsiasi benigna e simpatica allusione alla Slovenia.

Le difficolta della memoria e l'ansia del progresso hanno portato la societa jugoslava
a idealizzare i bambini come esseri liberi dal peso del passato, e a creare una particolare va-
riante socialista di quell'idea moderna sulla specificita dell'infanzia, la cui storia all'interno
della civilta occidentale ¢ stata descritta da Philippe Aries. Maja Brkljaci¢ (Svinjska glava.
Pri¢a o djetinjstvu - La testa del maiale. Una storia sull'infanzia) analizza le pietrificate forme
narrative intorno all'infanzia di Tito, che dovevano servire alla costruzione di un paradig-
ma della mobilita sociale (dalle umili origini alle alte cariche) e della continuita dello spiri-
to eroico, ribelle e rivoluzionario, rappresentato come caratteristica peculiare della regione
natale di Tito, dal tardo medioevo ad oggi. A questo proposito vengono citati i precedenti
studi di Ivo Zani¢, mentre 'accenno al tradizionalismo patriarcale e allesclusione dei per-
sonaggi e della memoria femminile corrisponde alle affermazioni di Jambresi¢ in questo
stesso volume, la quale ne sottolineava anche la significativa differenza rispetto al modello
sovietico, piti radicale nella svolta con il passato. Sul tema delle donne nel socialismo vale
la pena consultare anche il volume Zenski biografski leksikon. Sjecanje Zena na Zivot u soci-
jalizmu (Dizionario biografico femminile. Il periodo socialista nel ricordo delle donne), edito
nel 2004 dal Centar za Zenske studije (Centro di studi femminili) di Zagabria.

Lorganizzazione jugoslava dei pionieri ¢ invece loggetto dell'analisi di Ildiko Erdei
(Odrastanje u poznom socijalizmu: od “pionira malenih” do “vojske potrosaca« - Crescere nel



tardo socialismo: dai »piccoli pionieri« all'«esercito dei consumatori«), che esamina il pro-
gressivo indebolimento dei contenuti ideologici nei programmi pedagogici dello stato. 11
»comune tetto simbolico«, per dirla con Zani¢, & qui rappresentato da un'infanzia jugosla-
va che, come si evince anche dallanalisi dei racconti personali contenuti nel Leksikon ju-
goslavenske mitologije (Dizionario della mitologia jugoslava, Beograd-Zagreb, 2004), dagli
anni’70 in poi si basava soprattutto su un mercato comune, e consisteva nel consumo degli
stessi prodotti: giocattoli, abbigliamento, riviste per bambini, serie TV e dolciumi. Questo
specifico “socialismo consumista” porta anche Erdei a concludere come le manifestazioni
della cultura di massa per I'ideologia ufficiale rappresentassero una patata bollente, davan-
ti alla quale il regime non seppe che assumere un atteggiamento ambivalente. Ne segui una
frammentarizzazione del mercato in cui la difesa del “nostro prodotto” comincia a segnare
i confini fra noi e gli altri. Il risentimento, I'invidia del godimento degli altri e l'odio che ne
deriva vengono dallautrice brevemente delineati attraverso i concetti elaborati da Zizek.

Conclude il volume il racconto della visita di un gruppo di studenti di etnologia,
guidati dalletnologa norvegese Kirsti Mathiesen Hjemdahl, a Kumrovec, in occasione
del 112. anniversario della nascita di Josip Broz Tito (K. Mathiesen Hjemdahl e Nevena
Skrbi¢ Alempijevi¢, »Jesi li jedna od nas? S proslave Titova 112. rodjendana - Sei una di
noi? Appunti dal festeggiamento del 112. compleanno di Tito). Andando alla ricerca delle
trasformazioni dei riti commemorativi dopo che le parti della memoria da essi elaborate
sono diventate non gradite, i giovani etnologi vi sperimentano la difficile posizione dell'os-
servatore-partecipante, prendendo coscienza del condizionamento politico delletnologia
stessa.

La raccolta di saggi Devijacije i promasaji segnala, accanto ad alcuni altri recenti
titoli qui citati, la crescita dell'interesse per lo studio delletnologia del socialismo, e il suo
contemporaneo sviluppo metodologico in correlazione con gli studi culturali e l'antropo-
logia culturale. Il volume si interroga, guardando ai fenomeni della quotidianita, su alcune
questioni cruciali del periodo fra il 1945 e il 1991, proponendo delle ipotesi innovative
sulle ragioni degli avvenimenti che hanno segnato la fine del milennio. Aggiornatissimo
nei metodi e nella conoscenza degli studi anglosassoni sul campo, il lavoro delle autrici
e degli autori ¢ originale, indipendente nelle conclusioni, e caratterizzato da un coerente
approccio postcoloniale.

Natka Badurina
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Larisa Fialkova, Maria N. Yelenevskaya, Ex-Soviets in Israel. From Personal
Narratives to a Group Portrait. Detroit: Wayne State University Press 2007, 373 str.

Avtorici Larisa Fialkova in Maria Yelenevskaya z Univerze v Haifi - v knjigi, ki je
rezultat njunih vecletnih raziskav, - predstavljata Zivljenje in usode ruskih izseljencev, pri-
seljenih v Izrael okoli leta 1990, v ¢asu razpada Sovjetske zveze, ko je prislo v njihovi do-
movini do velikih sprememb. Danes predstavljajo priseljenci iz bivie Sovjetske zveze kar
eno Sestino prebivalstva v Izraelu in ker so tako $teviléno zastopani, so tudi pomembno
vplivali na kulturno podobo Izraela.

Avtorici sta svoje razisakve osnovali na intervjujih s posamezniki ali manj$imi sku-
pinami in pri tem zbrali kar 143 informatorjev, s katerimi sta se pogovarjali ob razlicnih
priloznostih in v razli¢nih okoljih. Ker je knjiga osnovana na osebnih pripovedih, se skozi
besede sovjetskih priseljencev in njihove Zivljenjske zgodbe pred nami odvija tezko Zivlje-
nje v domovini, selitev in prilagajanje na nove razmere v popolnoma drugem svetu, kakor
tudi zivljenje po vkljucitvi v novo okolje.

Sami priseljeni iz bivse Sovjetske zveze sta se lazje vziveli v Zivljenje raziskovane
skupine. Svoje sogovornike sta intervjuvali, nato pa z ustrezno metodologijo analizirali
njihove odgovore ter pri tem prepoznavali poleg Zivljenjskih izku$enj tudi njihove teorije
o jeziku, o Sovjetski zvezi, o Izraelu, o mentalitetah razli¢nih ljudstev, o ksenofobiji in $te-
vilnih drugih vprasanjih. V odgovorih sta tudi odkrivali, kaj jim pomenita mati¢na in kaj
nova domovina, ter simboliko kulturne krajine, ki pri tem nastaja. Vprasanja so vsebovala
sedem osnovnih tem, in sicer: 1. razlog za imigracijo, 2. prvi vtisi o Izraelu, 3. kontakti z
veterani Izraelci ali Arabci, 4. delo in $tudijske izku$nje v Izraelu, 5. aktivnosti v prostem
¢asu pred in po imigraciji, 6. navade (habitus) in $ege pred in po imigraciji, 7. jezikovne
prilagoditve in spremembe v uporabi jezika.

Ugotovili sta, da izseljenci kmalu po prihodu v drugo domovino razvijejo vecslojno
identiteto, kajti domace in gostitelji¢ine interakcije se stopnjujejo in puscajo v njihovem
zivljenju intenzivne sledi. Globoke spremembe, s katerimi so se morali soo¢iti, bralec pre-
poznava skozi besede, misli, spomine in ¢ustva, saj odsevajo v opisih njihovih Zivljenjskih
izkusenj. Skozi pripovedi prepoznavamo njihovo druzbeno aktivnost in pogled na svet.

Na osebno pripoved avtorici gledata kot na multizanrski diskurz, vendar sta pou-
darek prenesli z generalnega na individualno. Ker so Sovjeti precej druga¢ni od prislekov
iz drugih drzav, izkazujejo tudi nekoliko druga¢ne vzorce adaptacije in akulturacije kot
drugi priseljenci. Tam, kjer se naselijo, se srecujejo sicer s podobnimi socialnimi problemi
kot drugi priseljenci, vendar jih veckrat reSujejo na drugacne nacine. Tudi odklonilen od-
nos nove druzbene sredine pogosto ¢utijo na lastni kozi, saj se ta kaze Ze skozi vzdevke,
s katerimi jih zanicljivo Zalijo. Tako so psebej na ruske priseljence aplicirani izrazi, kot
alkolholiki, prenasalci AIDS-a, mafijozi, prostitutke, bolSeviki ipd.

V knjigi sta avtorici podrobneje raziskali problematiko, ki obsega imigracijo in
evolucijo identitete; podobo drugega v osebnih pripovedih; simboli¢ne dimenzije ¢asa
in prostora; sre¢na nakljucja, usode in ¢udeze v Zivljenju imigrantov; jezik in identite-
to ter novo Zivljenje sovjetske folklore v Izraelu. Med raziskovanjem si nista zastavljali
nekih predhodnih teoreti¢nih izhodi$¢ in hipotez, kajti — kot je ugotovil Ze Robert At-
kinson (1998) - predhodne teoreti¢ne predpostavke lahko $kodujejo kvaliteti raziskave
generalno.



Avtorici sta med drugim ugotovili, da se stiki z informatorji najlazje razvijejo ob
posebnih prireditvah, kot so srecanja, praznovanja, poroke ipd. Poleg tega se ljudje danes
radi razpisejo tudi prek interenetnih forumov ali drugih medijev. Tovrstni mediji namre¢
vzpodbujajo izmenjave osebnih pripovedi, kar omogoca tudi psihi¢no sprosc¢anje piscev.
Tudi pogovor z ljudmi lahko pomaga sprostiti tezke izkusnje iz preteklosti, tako se je razi-
skovalkama dogajalo, da so nekateri informatorji po pogovoru z njima izrazili hvaleznost,
da so lahko ‘raz¢istili’ z izku$njami in dogodki iz tezkih obdobij v svojem zivljenju.

Zgodbe, ki so bile zbrane, so bodisi enkratna izpoved, bodisi del¢ek pripovedoval-
Cevega ‘stalnega repertoarja. Nekatere pripovedi vkljucujejo tudi performativne elemente,
¢eprav so bile pripovedovane pogosto le enemu poslusalcu. Pripovedi namre¢ delujejo
kot oblika posredovanja med posameznikom in druzbo in se lahko spremenijo iz osebne
v $ir§e druzbeno pric¢evanje, ko jih za¢nejo reproducirati tudi drugi pripovedovalci. Za
pripovedi je znacilna fluidnost zanrov in tudi avtorici ugotavljata, da imigrantske osebne
pripovedi v¢asih kazejo podobnosti s tradicionalnimi pripovedmi, kot so pravljice, legen-
de, zgodovinske povedke ipd. Zanimivo je, da pripovedovalci isto pripoved pogosto preo-
blikujejo in jo pozneje povedo drugace, kar je rezultat postopne prilagoditve posameznika
novemu okolju.

Raziskava je bila osnovana na intervjuju in razumevanju kulture v vseh svojih kom-
pleksnih oblikah, pritegnjen je bil tudi $tudij komunikacij. Zaradi tega so se koncepti in
modeli, ki so jih razvili komunikacijski teoretiki, kot sta bila Ze Roman Jakobson (1960) in
semiotik Jurij Lotman (1977), prenesli v etnografske raziskave. Uporabljena je bila pred-
vsem kvalitativna metoda, intervjuje pa sta avtorici klasificirati kot strukturirane, semi-
strukturirane in nestrukturirane.

Studija je interdisciplinarna in se uvri¢a med etnologijo in diasporne $tudije. Avto-
rici Ze uvodoma povesta, da sta metodolosko posegali tako po etnoloskih in antropoloskih
metodah, kot tudi po lingvisti¢nih, socio-psiholoskih, socioloskih, politi¢nih in geograf-
skih metodologijah. Podrobneje sta se ukvarjali tudi z vprasanji etike pri tovrstnih raziska-
vah, temeljecih na osebnih izpovedih intervjuvancey, in prisli do zakljucka, da morajo biti
informatorji zas¢iteni in imeti moZnost ostati popolnoma anonimni.

Knjiga je metodolosko inovativna zaradi svoje interdisciplinarnosti, isto¢asno pa
odraza veliko senzibilnost in razumevanje avtoric pri zaznavanju in interpretaciji razli¢-
nih obcutkov in Zivljenjskih izkuSenj ljudji, ki bi ostali sicer skriti v podtonih in med vrsti-
cami povedanega.

Monika Kropej
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Ljupco S. Risteski: Kategoriite prostor i vreme vo narodnata kultura na Make-
doncite. Matica makedonska, Skopje 2005. 460 strani, raznovrstne neos$tevil¢ene ilu-
stracije med besedilom.

Prostor in cas sta tisti osi, ki medsebojno povezujeta silno razli¢ne znanstvene vede.
Se posebej tesno pa zdruzujeta razliéne humanisti¢ne discipline. Da brez njiju ne gre, je v
arheologiji samoumevno in o tem ne velja izgubljati besed. Vendar ni povsod v humanisti-
ki tako. Medtem ko je ¢asovna os splo$no priznana in upo$tevana, je bil prostor marsikdaj
zapostavljen. To pomanjkljivost sku$a odpravljati knjiga makedonskega etnologa Ljupca
Risteskega. Gre za objavo njegove doktorske disertacije, ki jo je obranil na univerzi v Sko-
pju. Tema, ki si jo je izbral, je tako celovita, da je ni mogoce predstaviti niti na dolgo, kaj
$ele na kratko. Kogar zanima vsebina njegove knjige, si jo bo moral pa¢ prebrati sam. Na
tem mestu lahko posredujem samo nekaj svojih mislih, ki so se mi porodile o delu kot
celoti.

Tesno povezanost prostora in ¢asa priznava tudi sodobna fizikalna teorija, ki je zato
oblikovala pojem prostorcas. V razumevanju nekdanjih ljudi pa je bilo to tako samoumev-
no, da o tem sploh niso razpravljali, ampak so tako preprosto ziveli. Zato si Risteski dela
niti ni mogel olajati s tem, da bi obravnaval samo en ali drugi vidik. Dobil bi nerazu-
mljivega spacka. V obsirnem teoretskem uvodu poskusa avtor opredeliti predmet svojega
proucevanja. Neodvisno od definicij, ki jih ponuja, pa predmet pojasnjuje njegova razi-
skava sama, ki zajema gospodarske, druzbene, religiozne, pravne, identitetne vidike, lahko
bi rekli Zivljenje v njegovi celoti. Resna omejitev je pravzaprav ena sama. Gre za Zivljenje
podezelja, za njegovo povezanost z naravo in njenimi silami. V neagrarnem okolju mest je
zivljenjski model povsem drugacen, locen od narave, mnogo bolj pogojen z odnosi med
ljudmi in vzpostavlja drugacen sistem, ki ga je treba proucevati v druga¢nem sklopu. Ker
pa neko¢ ogromna vecina ljudi ni zivela v mestih, pri¢ujoca raziskava zajema skoraj vse,
kar nas zanima tudi kot arheologe. S tem da obravnava prostor, knjiga namre¢ vzpostavlja
skupno polje raziskav tudi z arheologijo. Ta vidik nas v tem poro¢ilu najbolj zanima.

Najvedji del knjige obsegajo razli¢ni vidiki prostora v ljudski kulturi. Avtor jih je raz-
poredil po razli¢nih ravneh opazovanja. Zac¢ne s ¢loveskim telesom kot osnovnim izhodi-
$¢em cloveskega opazovanja ter hkrati merilom, ki ga imamo vedno s seboj. Temu sledijo
bivalisca, vaski prostor, regija, vesolje z Zemljo. Zlasti poglavja o bivalis¢u, vaskem prosto-
ru in regiji so nabita s podatki, ki so pomembni za arheoloske interpretacije. Samo kot pri-
mer naj navedem odgovor na starodavno arheolosko dilemo o grobiscih; ali so zrcalo sveta
mrtvih ali sveta zivih. V makedonski ljudski kulturi ni nikakr$nega dvoma. Pokopalisce je
»vecno selo«. Urejeno je po sistemu obstojece socialne, prostorske in mitske koncepcije
vasi. Uposteva druzinsko-rodovni sistem, ki Ze obstoji v vasi. Vsi pripadniki skupnosti na-
tan¢no poznajo rodovno ureditev grobov. Zato se ne more zgoditi, da bi bil kdo pokopan
na parcelo, ki ne pripada njegovemu rodu. Vzklik, s kak$no pravico smemo to ugotovitev
prenasati na starejse c¢ase, druge skupnosti in prostore, je pri¢cakovan. Odgovor nanj pa je
lahko samo ve¢plasten. Gotovo je splo$no uporabna Ze zavest, da ljudska kultura pozna
pravila ravnanja. Pri tem ni pomembno, kaksne so njihove posamicne oblike in koliko so
te stare. Pomembno je, da ni nikakr§nega dvoma, da ljudje niso Ziveli kaoti¢no. Zato tudi
arheoloskih struktur ne smemo vnaprej imeti za naklju¢ne, ¢etudi so nam danes $e tako
nenavadne in nejasne. Ce nam je v sedanjosti nekaj nerazumljivo, $¢ ne pomeni, da ni



posledica nacrtne ¢lovekove dejavnosti v preteklosti. Gre torej preprosto za na$ zorni kot.
Ali smo pripravljeni nekaj uzreti, ali ne. Ljudska kultura nam ponuja razlagalne modele.
Manjse ko so bile spremembe v ¢asu in prostoru, vecja je njihova uporabnost. S tevi-
lom strukturnih povezav med arheologko strukturo in strukturo ljudske kulture naras¢a
verjetnost, da sta obe nastali v podobnem procesu, katerega opis daje ljudska kultura. To
metodo Ze dolgo s pridom izkori$cajo arheologi v Ameriki (glej sosednje procilo o knjigi
Ivana Sprajca). Zakaj je ne bi tudi v Evropi? Dejansko jo nekateri Ze.

Risteski namenja posebno poglavje zanimivemu vprasanju, koliksna je arhai¢nost
makedonske ljudske kulture in zakaj je taka, kot je. Ceprav gre za temo, ki bo delezna
$e mnogih raziskav, se mu zZe v tem prvem poskusu posreci prepricljiva zgodba o ljudeh
na prostoru Makedonije, kjer so se skozi stoletja srednjega in novega veka medsebojno
iznicevali razli¢ni oblastni$ko-politi¢ni interesi. S tem so ustvarjali nekako praznino, ki so
jo ljudje zapolnili s svojo ljudsko kulturo, da jim je dajala edino trdno Zivljenjsko oporo.
Dejansko vsakodnevno Zzivljenje so urejale vaske skupnosti, ki so ponekod prezivele do
danes. Pravno-politi¢ni sistem vsakokratne drzavne oblasti je bil pri tem samo neizogibna
nujnost. Mo¢ vaske skupnosti je bila toliksna, da je v odnosu do cerkve kot organizacije
narekovala tudi ravnanje vaskih duhovnikov. V izbiro je skupnost ponujala izgon. Zelo
poenostavljeno bi lahko rekli, da se je v Makedoniji stari (poganski) veri posrecila odli¢na
kr§¢anska mimikrija.

Drugi del knjige govori o ljudskem pojmovanju ¢asa. Avtor ga logi¢no uvaja z miti o
stvarjenju sveta. Obravnava razlicne nacine merjenja in pojmovanja ¢asa v teku dneva in
leta. Opise cikli¢no pojmovanje ¢asa, ki je prevladujoce v ljudski kulturi in mu doda pri-
mere linearnega pojmovanja, ki so bolj ali manj u¢eno-cerkvenega izvora. V pravi ljudski
kulturi nastopajo predvsem pri potrebi razloziti lastni izvor. Krozni, ponavljajo¢i tek ¢asa
relativizira diskusijo o zacetku leta. Avtor jo naravnost salomonsko razresi z ugotovitvijo,
da je bila ta pac odvisna od skupnosti, ki jo je oblikovala. Leto poljedelcev se za¢ne jeseni
z jesensko setvijo, leto pastirjev spomladi z odhodom Zivine na pasnike. Delo zakljucujeta
obsezen povzetek ter bogat seznam literature.

Razumljivo je, da ima tako celovito zastavljena $tudija svoje mocnejse in $ibkejse
dele. Vsaj meni je bila najbolj vée¢ pri poglavjih o topografiji bivalis¢a in vagkega prostora.
Verjetno pa je pri tako raznoliki knjigi to v veliki meri odvisno tudi od osebnih zanimanj
bralca. Ne nazadnje je tudi ljudsko gradivo nekje bogatejse, drugod revnejse. Prav tako ni
vazno ali se z avtorjevimi razlagami v celoti strinjamo ali ne. Povsod jih namrec¢ bogato
ilustrira z gradivom, s ¢imer nudi bralcu demokrati¢no moznost lastnega mnenja. Priznati
mu moramo pogum in samozavest, s katero premos$ca nekatere praznine in nas z njo vodi
skozi snov. V navidezno kaoti¢nem gradivu se mu je posrecilo vzpostaviti obrise sistema
in prepricljivo opozoriti na njegovo celovitost. Kdor bo po branju te knjige $e vedno mislil,
da je ljudska kultura samo skupek vrazeverij, ni razumel nicesar. Morda bi se ponavljanje
nekaterih odlomkov gradiva zdelo komu odve¢no, vendar je prav to dokaz mnogostranske
celovitosti ljudske kulture. En stavek, eno dejanje vedno sluzi ve¢ namenom hkrati. In ker
je knjiga dvodimenzionalni prostor, kjer je mozno samo linerano podajanje snovi, v raz-
li¢nih kontekstih neizogibno srecujemo isto. Pri slikovnem gradivu je avtorju ponagajala
tiskarna, ki je njegovo dobro zastavljeno koledarsko preglednico letnih praznikov popacila
do nerazpoznavnosti.

Iz navedenih razlogov je Makedonija etnoarheoloski raj. Tam $e Zzivi tisto, kar je pri
nas Ze izumrlo. Zal ta raj ni vecen. Hitro kopni z vsako izumrlo vasko hiso, z vsako opu-
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stelo vasjo, z vsemi spremembami, ki jih prinasa moderno Zivljenje. Makedonski kolegi
se tega dobro zavedajo in z velikim entuziazmom zbirajo terensko gradivo. Knjiga Ljupca
Risteskega je njegov veliki sad. Je vec¢kratni kompliment; makedonski etnologiji, ki jo ume-
$§¢a na svetovno raven, skopski univerzi, kjer nastajajo tako dobre disertacije, predvsem pa
tudi Makedoniji in Makedoncem, ki so svojo silovito ljudsko kulturo, tudi v veselje stroke,
ohranili do danes. Avtor je na delo lahko ponosen. Okraj$ana in prevedena v angle$¢ino
ter z ustrezno promocijo bi knjiga mogla postati svetovna uspesnica.

Andrej Pleterski



Nikos Causidis: Kosmoloski sliki. Simbolizacija i mitologizacija na kosmosot
vo likovniot medium. Skopje 2005. 1. del: 439 str. besedila, 2. del: 61 paginiranih
strani, 202 dvostranski tabli.

V histori¢nih vedah je dolgo c¢asa prevladovalo prepricanje, da arheologija, ki gra-
di svoje histori¢ne interpretacije z analizo materialnih virov, zaradi takih virov, ne more
raziskovati duhovne kulture. Delo, ki je pred nami je Zivo zanikanje takih jalovih stali§¢.
Ideja, da obstajajo tudi kulture, ki niso poznale t.i. pisave (hieroglifske, zlogovne, ¢rkovne),
so pa znale zapisovati svoje ideje s pomocjo preprostih ideogramov, seveda ni nova. Nere-
$ena je ostala tezka naloga, kako metodolosko prepricljivo pojasniti njihovo vsebino. S to
odgovorno nalogo se spopada Nikos Causidis. Pred nami je nekoliko predelana razli¢ica
njegove doktorske disertacije, ki jo je v Skopju uspesno zagovarjal leta 2002. Gre za knjigi
velikega formata, v prvi je besedilo, v drugi izjemno bogato slikovno gradivo.

Avtor je pravilno ocenil, da je resitev navedenega metodoloskega vpraganja mogoce
doseci samo z metodo, ki uposteva multidimenzionalnost problema. Pri tem je analizo
obicajnih $tirih dimenzij (prostora in ¢asa) razsiril tudi na peto dimenzijo (¢loveska psiha
v naj$irSem pomenu), ki je bila doslej v raziskovalnih paradigmah arheologije zanemar-
jena, vendar je za razumevanje razli¢nih histori¢nih procesov zelo pomembna, saj poja-
snjuje ¢loveka kot subjekt sprememb. Vir, ki ga je Causidis pri svoji analizi uporabil, so bile
predvsem likovne upodobitve, ki so se ohranile na arheoloskem gradivu. Izbral je tiste, za
katere je menil, da prikazujejo t.i. »mitske slike« — ideograme prastarih verovanj o ureditvi
sveta, vesolja, delovanja sil narave. Zelja, da prikaze procese, ki so vplivali na spremembe
mitskih slik, v celoti, je narekovala obsezno zbirko slik.

Uvodno poglavje ima naslov »kozmos«. V njem avtor predstavi nekdanje ¢lovesko
razumevanje strukture in funkcioniranja kozmosa in mehanizme vizualizacije tega razu-
mevanja. Pri tem predstavlja razli¢ne resitve, ki so jih narekovali tudi razli¢ni materiali ter
dvodimenzionalnost ali trodimenzionalnost likovnih medijev. Izredno nazorna je poja-
snitev, kako so nekdanji ljudje resili problem nujne dimenzionalne redukcije pri likovnem
zapisu. Na primer, kako na dvodimenzionalni ploskvi prikazati dimenzijo ¢asa. Morda
najbolj pomembna je ugotovitev, da so mitske slike najprej nastale v zavesti ljudi, torej v
peti dimenziji in so jih Sele nato skug$ali materializirati. Pri tem ta materializacija ni bila
omejena samo na likovne upodobitve, ampak se je pokazala tudi v obicajih, govoru, pisnih
virih. Prav to, da je isti mentalni proces puscal svoje strukturne sledove v razli¢nih vrstah
histori¢nih virov, daje moznost interdisciplinarne metode, ki lahko preverja verodostoj-
nost rezultatov, ki so bili pridobljeni z analizo ene same vrste virov, ter nadalje omogoca
zapolnitev praznin, ki zevajo v strukturah ene same vrste virov. Metodo interdisciplinarne
analize je avtor uporabil sproti pri posami¢nih korakih svojega dela.

Poglavju o vesolju sledijo poglavja, ki prikazujejo njegove posamezne sestavine.
Prvo je poglavje o rombu kot simbolu zemlje. Avtor pojasni mehanizme identifikacije
med zemljo in rombom, med zemljo in Zenskim principom, ter konkretno z Zenskimi
genitalijami. Obravnava tudi druge geometrijske like z istim simbolnim pomenom. Ista
duhovna predstava je imela lahko razli¢cne konkretne izraze, ne samo geometrijske, am-
pak tudi antropomorfne, zoomorfne, fitomorfne ter celo poljubne kombinacije vseh stirih.
Tako je bilo tudi s simbolom zemlje na dvoramnih zaponkah, ki ima pogosto podobo Zene
v porodni pozi. Porodnici je zato namenjeno naslednje poglavje. Avtor doloci tri vrste
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procesov, ki so tak simboli¢ni lik oblikovali: akcentiranje, naracijo in redukcijo. Vazen pa
je bil tudi proces dopolnjevanja Zenske figure z geometrijskimi, zoomorfnimi in fitomorf-
nimi simboli.

Sledi predstavitev »slabsega, grsega, hujSega« znacaja istega pola, za katerega so lju-
dje iznasli lik zmaja. To je naslov cetrtega glavnega poglavja. Zmaj je moska komponenta
htonskega. Zato avtor najprej obdela vlogo zivali v simbolizaciji te sfere. Pomembna je
ugotovitev, da so zmajeva usta, usta htonskega boga, ki se pojavlja v slovanski mitologiji
tudi kot Usa¢, substitut vulve, kraja, iz katerega se rojevajo kozmi¢ni elementi, ki so ne-
obhodni za ¢lovekovo eksistenco. To je interpretacija, ki je v odli¢cnem sozvocju z ocitno
biseksualnostjo tega kozmi¢nega pola. V tem smislu izzveni tudi interpretacija, da kozmo-
gonsko zrtvovanje zmaja omogoca stvaritev ex nihilo, na enak nacin, kot to storijo Zenske
s porodom. Avtor potrjuje eksistenco apostrofirane mitske slike tudi s pomocjo pisnih in
folklornih virov.

Pri predstavitvi drugega pola vesolja — neba avtor predstavlja prostorski nivo in
izvedbene oblike glede na vodoravno in glede na navpi¢no projekcijo. Tako pojasni pri
lo¢nih zaponkah polkrozno obliko kot navpi¢no projekcijo nebesnega svoda, polkrozne
izrastline na njenem obodu pa pomenijo razli¢ne faze potovanja sonca na njem. Skozi
likovno analizo ugotavlja tudi dualisticne koncepte ter v zvezi z njimi sestavine, ki naj bi
zagotavljale harmonijo. V $irsi primerjalni analizi predstavi e rojstvo personaliziranega
neba iz telesa mitske porodnice, hieros gamos med nebom in zemljo ter spopad nebesnega
in htonskega pola. Zlasti zadnje dvoje so elementi, ki jih dobro poznamo Ze iz rekonstukcij
praslovanskega mita, kot so jih ponudili Ivanov, Toporov, Katic¢i¢, Belaj.

Angleski povzetek je dovolj obsezen, da bo vzbudil skomine tudi bralcem, ki jim je
makedons¢ina tuja. Radovednosti pa jim ne bo potesil. Kazalo bi razmisljati o okrajsani
angleski razlicici knjige, bralcev po svetu je zanjo gotovo dovolj. Potreben je samo ustrezen
zaloznik.

Glavna vrednost knjige je na generalni ravni. Avtor je uspesno razvil metodo inter-
pretacije slik, ki jih je prepricljivo prepoznal kot mitske, s pomo¢jo mnogodimenzionalne
analize struktur in procesov, ki so jih povzrocile. Odslej bomo lazje razlo¢evali med dile-
tantskimi spekulacijami in z znanstveno metodo pridobljenimi rezultati. Izjemno bogata
zbirka slik s podrobnimi razlagami pa vsakemu bralcu omogoca tudi uporabo dela kot
enciklopedi¢nega priro¢nika mitskih slik. Lahko bi jo tudi oznacili kot nekak abecednik.
Sele sedaj, ko ga imamo, za¢utimo, kako smo ga prej pogresali.

Andrej Pleterski



Ivan Sprajc: Quetzalcéatlova zvezda. Planet Venera v Mezoameriki. Zalozba
ZRC, Ljubljana 2006. 208 str., 30 slik, 23 barvnih prilog.

Maji, Azteki, Yucatan, piramide so magi¢ne besede, ki privlacijo bralce in obisko-
valce. Prekagata jih morda samo Se besedi faraoni in Egipt. Mehika je ocarala tudi Ivana
Sprajca, da ji je posvetil svoje raziskovalno Zivljenje. Seznanil se je z arheoastronomijo in
tam opravil tovrstni doktorat. Objavljen je bil v §panscini v Mehiki, v poljudnoznanstveni
seriji, kar je avtorju narekovalo nacin podajanja snovi. Slovenski prevod je avtorsko do-
polnjen in posodobljen.

Predgovor k slovenski izdaji predstavlja osnovne zgodovinske podatke, prostorsko in
pojmovno dolo¢i Mezoameriko ter opredeli za arheoastronomijo vse tiste vidike Zivljenja,
ki imajo kaks$no zvezo z opazovanjem nebesnih teles. Zacetna poglavja so nato namenjena
astronomskemu opisu gibanja Venere (Vecernice in Danice), predstavitvi majevskega ko-
ledarja, vzpostavitvi mitske in prakti¢ne povezave med bozanstvi, pojavljanjem Vecernice,
menjavanjem sus$nih in mokrih letnih dob ter rastjo koruze kot glavne poljs¢ine. Ker pa
so stari Mezoameri¢ani povezovali Venero tudi z vojno, Zrtvovanji, je posebno poglavje
namenjeno tudi temu vidiku. Opise pa tudi simboliko igre z Zogo. Zadnje poglavje pred-
stavlja avtorjeve lastne raziskave pomena Vecernice, ki ga dokazuje tudi z astronomsko
usmeritvijo nekaterih zgradb, ki jih je raziskoval. V sklepnih razmisljanjih povzema pripo-
ved. Delo zakljucuje bibliografski pregled.

Sprajc kramlja z bralcem, ga drzi v stalni napetosti s pomogjo zgodb o odkritjih
in spoznanjih. Na nevsiljiv na¢in ga seznani z magijo, z zgodovino religije, ko so ljudje
po svoji podobi ustvarili bogove, da bi preko njih s pomo¢jo obredov mogli vplivati na
vzdrzevanje ravnovesij v naravi, od katerih je bilo odvisno njihovo prezivetje. Podaja tudi
izjemno zanimiv odgovor na vprasanje, zakaj majevski koledar v toliksni meri sloni na
zapletenih gibanjih Venere, ¢eprav bi ¢as lahko obvladali na mnogo preprostej$i nacin
z opazovanjem letnega navideznega gibanja Sonca in zvezd. Pravi takole: » Verovanja, ki
so obkrozala planet Venero so bila sestavni del kozmologije ali pogleda na svet, toda z
razvojem socialne diferenciacije in pojavom drzave jih je izkoristil, modificiral in uporabil
kot instrument ideoloske dominacije vladajoci sloj, ki se je delal odgovornega za pravilno
delovanje vesolja in skusal prepricati podanike, da je nadaljevanje pravnega reda pogo-
jeno s primernim izvajanjem kulta in obredov, za katere je bil zadolzen. Bolj dovr§ena
astronomska znanja so omogocala bolj u¢inkovito doseganje teh ciljev, ker je bilo mogoce
primerne trenutke za vsako ceremonialno dejanje dolo¢iti z ve¢jo natan¢nostjo. Vrhu tega
so zanesljive napovedi nebesnih dogodkov, ki so vzbujale obéudovanje mnozic, in ustre-
zne astroloske prerokbe prispevale k legitimaciji oblasti, s tem pa tudi k upravic¢evanju
privilegijev vladarjev in njihovih sodelavcev in sluzabnikov, ki so se posvecali svecenistvu,
astronomiji in koledarju« (str. 192). Kdo je ze rekel: »Religija je opij ljudstva«? Popularnost
tez Karla Marxa na zahodu ni presenetljiva, ¢e potrditve zanje prihajajo Ze iz Mezoameri-
ke. In v tej tocki se lahko vpragamo, ali je §lo res za ¢isto nakljucje, da se je Hernan Cortés
pojavil v letu prerokovane Quetzalcdatlove vrnitve in ovencan z njegovo mitsko avreolo
sesul imperij Aztekov? Je histori¢ni Quetzalcoatl predvidel, da bo sistem propadel, ker bo
dosegel tocko lastnega absurda, in jo nekako »programiral« z napovedjo svoje vrnitve?
Odgovora seveda ni. Vendar Zelim s temi vprasanji opozoriti, kako mikavne spekulacije
ponuja tako zanimivo napisana knjiga.
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Sprajéeva knjiga je kot dobra potica. Ni samo iz okusnega testa in odli¢nega nadeva,
ampak so v njej tudi so¢ne rozine, ki si jih bo nasel bralec sam. Meni je to na primer avtor-
jeva misel, kako »na osnovi nasega lastnega znanja lo¢imo od znanosti ideje, ki jih imamo
zanapacne, ter jih prenesemo na podrocje verovanj. Vendar slednja niso ni¢ manj resni¢na
in veljavna za druzbo, v kateri so vzniknila, saj razlagajo objektivno stvarnost v skladu
z razpolozljivim znanjem; ¢eprav po danasnjih kriterijih ne predstavljajo znanstvenega
videnja sveta, po svoje prav tako odrazajo opazovanje resni¢nih in konkretnih dejstev«
(str. 58). Gre torej za to, kar bi karikirano lahko imenovali »znanost starih ¢asov, in za
to, kar poimenujemo z dvema besedama kot »mitsko stvarnost«. Dokler je ne razumemo,
ne razumemo ljudske kulture, kot je prepricljivo pokazal Ljupco Risteski (glej sosednje
porocilo). Z zadovoljstvom ugotavljam, da je mitska stvarnost postala uveljavljen pojem
znanstvene analize in zato verjetno ne bo ve¢ predmet kritikasterskega posmeha, kot je
bila v preteklosti. Tudi za to sem hvalezen Sprajcu.

Medtem je postalo ocitno, da obravnavano delo ne tesi samo radovednosti glede
Mezoamerike in njenih izro¢il, ampak je enako ali celo $e bolj pomembno za razumevanje
preteklosti in sedanjosti tostran Velike luze. Kajti vcasih je treba na tuje, da doma uzres
tisto, kar je bilo ves ¢as pred nosom, pa prav zaradi tega ni postalo razvidno.

Sprajc nas skozi snov vodi z zanesljivim korakom, velikim znanjem, svetovno, pred-
vsem pa ¢lovesko $irino. Njegova knjiga je mojstrski izdelek priljudne znanosti. Lahko
smo ponosni, da njen mojster ustvarja med nami.

Andrej Pleterski



Slovenske ljudske pripovedi. Miti in legende. / Slovenian Folk narratives. Myths
and Legends. Izbor in uvodna beseda: Zmago Smitek. Izbor slikovnega gradiva in
spremna beseda: Inga Miklav¢ic Brezigar. Izdala: Drzavna zalozba Slovenije, v sode-
lovanju z Goriskim muzejem Kromberk (zbirka Zivo izrodilo), 2006, 191 str.

Knjiga Slovenian Folk narratives. Myths and Legends. / Slovenske ljudske pripovedi.
Miti in legende, ¢eprav natisnjena tako v slovenscini kot angles¢ini, je o¢itno v prvi vrsti
namenjena tujcem. Predstavlja nekaksen reprezentativni izbor vsega, kar avtorji imenujejo
»miti in legende«, na Slovenskem, in je kot taka primerna tudi za domace knjizne police.
Prina$a najbolj znane ali najpomembnej$e »mite«, pripovedi o bajnih bitjih, legende in
druge povedke, ki jih najdemo na razli¢nih koncih Slovenije, zlasti v zapisih s konca 19. in
zacetka 20. stoletja.

Uvod z naslovom Miti in legende v slovenskem izro¢ilu, ki ga je napisal Zmago Smi-
tek (str. 4-21, v slovens¢ini in angle$¢ini), na kratko prikaze strukturo knjige oz. odlocitev
za izbor posameznih zgodb ter predstavi nekatere slovenske »mite« in legende, najpo-
membnejsa slovenska bajna bitja ter obenem $e njihove bistvene karakteristike, funkcije,
raz§irjenost in na nekaterih mestih paralele s folkloro drugih ljudstev. Vsi omenjeni mo-
tivi, osebe in zgodbe so bili Ze bolj natancno obdelani v njegovi knjigi Mitolosko izroci-
lo Slovencev (Studentska zalozba, Ljubljana 2004) in v seriji tematsko zastavljenih knjig
z naslovom Zakladnica slovenskih ljudskih pripovedi, ki izhaja pri Didakti v Radovljici
(uredniki Monika Kropej, Roberto Dapit, Zmago Smitek) in v okviru katere je Smitek na-
redil izbor in napisal spremno besedilo Ze za ve¢ knjig, zato jih na tem mestu ni potrebno
posebej predstavljati.

Knjiga je, kot se spodobi za reprezentativno darilo, tudi bogato opremljena s sli-
kovnim gradivom - prikazom kmeckih skrinj. Izbor fotografij je naredila Inga Miklav¢ic-
Brezigar, ki je prispevala tudi spremno besedo Skrinje v slovenski ljudski kulturi nekdaj in
danes (str. 178-189, v slovens¢ini in anglescini), v kateri je prikazala vlogo skrinje v vsak-
danjem in obrednem Zivljenju ljudi, razvoj skrinje od prazgodovine do danes, upodobitve
na skrinjah, tehnologijo njihove izdelave ter specifike skrinj po slovenskih pokrajinah.

Pred nami je, skratka, gotovo tiste vrste knjiga, ki jo bomo z veseljem podarili vsako-
mur, ki se zanima za slovensko »mitologijo«, obenem pa zapolnjuje trzno niso, ki je doslej
predstavljala veliko tezavo pri odlo¢itvi, kaj podariti kolegom iz tujine, ki se zanimajo za
slovensko bajeslovje, a ne razumejo slovenskega jezika!

Mirjam Mencej
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Bibliografija Studia mythologica Slavica 1-10 (1998-2007)

Stanka Drnovsek

Agapkina, Tatjana A. (Moskva, Rusija)
Mifologija derev’ev v tradicionnoj kul "ture Slavjan: les¢ina (Co-
rylus avellana).

O todorcah, rusalkah i procih navjah (mertvecy-demony i »neci-
stye« pokojniki v vesennem kalendare slavjanskih narodov).

Sjuzetika vostocnoslavjanskih zagovorov v sopostavitel'nom
aspekte (zagovory zolotnika i boleznej Zivota).

Ajdaci¢, Dejan (Beograd, Srbija; Kijev, Ukrajina)
Govor demona u slovenskim knjizevnostima 19. veka.

Letenje demona u slovenskom folkloru i knjizevnostima 19.
veka.

O vilama u narodnim baladama.
Vila ljubavnica u knjiZevnosti srpskog romantizma.

Anastasova, Ekaterina (Sofija, Bolgarija)
Letjacaja ikona - semantika i funkcii odnoj legendi.

Auksalaukis, Gintautas (Vilnius, Litva)

Recenzija: M. Mikhailov, Mythologica Slovenica. Poskus rekon-
strukcije slovenskega poganskega izroc¢ila. Mladika, Trst 2003.

Badurina, Natka (Videm, Italija)

Recenzija: Devijacije i promasaji. Etnografija domaceg socijaliz-
ma, a cura di Lada Cale Feldman e Ines Prica. Zagreb, Institut za
etnologiju i folkloristiku (biblioteca Nova Etnografija) 2006

Bar-Itzhak, Haya (Haifa, Izrael)

Folklore as an expression of intercultural communication betwe-
en Jews and Poles - king Jan III Sobieski in Jewish Legends.

Cross-Cultural Narration in the Nineteenth Century: Jewish Folk
Narratives Transcribed by a Polish Author.

Belak, Mateja (Ljubljana, Slovenija)

Structures in the area of Lauterhofen in Bavaria (soavtor: A.
Pleterski).

SmS 1, 1998, 183-194.
SmS 2, 1999, 145-160.
SmS 9, 2006, 243-275.
SmS 1, 1998, 299-306.
SmS 2, 1999, 307-317.

SmS 4, 2001, 207-224.
SmS 5, 2002, 191-204.

SmS 10, 2007, 229-237.

SmS 6, 2003, 298.

SmS 10, 2007, 311-315.

SmS 7, 2004, 91-106.

SmS 10, 2007, 239-259.

SmS 7, 2004, 43-61.
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Bibliografija Studia mythologica Slavica 1-10 (1998-2007)

Belova, Olga (Moskva, Rusija)
»Kurica ne ptica....« Demonologiceskaja orintologija v kros-
skuljturnom prostranstve (soavtor: V. Petrukhin).

Borghini, Alberto (Pisa, Italija)
Il gomitolo nel folklore: linee per una tipologia : una fiaba russa
e l'antico racconto di Teseo nel labirinto cretese.

Britsyna, Olesya (Kijev, Ukrajina)
The Destiny of Traditional Demonological Beliefs in Contempo-
rary Ukrainian Society (soavtorica: I. Golovakha-Hicks).

Ciglenecki, Slavko (Ljubljana, Slovenija)
Late traces of the cults of Cybele and Attis : the origins of the Ku-
renti and of the pinewood marriage (»borovo gostiivanje«).

Causidis, Nikos (Skopje, Makedonija)
Slovenskite panteoni vo likovnite medium: Svarog.
Mpythical pictures of the South Slavs.

Dazbog vo hronikata na Malala i negovite relacii so drugi sre-
dnovekovni i folklorni izvori.

Mitskite oponenti na ranosrednovekovite pojasni jezicinja.

Ranosrednevekovnata bronzena raka od Romanija i nejzinite
relacii so slovenskite paganski tradiciii.

Crepna i vr$nik. Mitolosko - semioticka analiza (soavtor: G. Ni-
kolov).
Mitologiziranoto gumno vo slovenskate tradicionalna kultura - I.

Cop, Joza (Brod v Bohinju, Slovenija)
O Crnem biku ali Carnem juncu.

Dapit, Roberto (Videm, Italija)
Manifestazioni dell'aldila attraverso le testimonianze dei resiani.

Il motivo del Salvatore nella culla in un racconto popolare re-
siano.

Moc besede, mo¢ prednikov: zagovorni obrazci v Reziji in dru-
gje.

Deteli¢, Mirjana (Beograd, Srbija)
Saint Sisinnius in the twilight zone of oral literature.

Dini, Pietro U. (Pisa, Italija)
Nota su sl. *ubog- »demone domestico« e it. povero »defunto«.

Drnovsek, Stanka (Ljubljana, Slovenija)
Bibliografija Studia mythologica Slavica 1-10 (1998-2007)

SmS 10, 2007, 197-206.

SmS 2, 1999, 233-243.

SmS 10, 2007, 267-276.

SmS 2, 1999, 21-31.

SmS 1, 1998, 75-92.
SmS 2, 1999, 275-296.

SmS 3, 2000, 23-41.
SmS 4, 2001, 47-80.
SmS 6, 2003, 37-106.

SmS 9, 2006, 97-160.
SmS 10, 2007, 83-104.

SmS 9, 2006, 345-355.

SmS 2, 1999, 99-144.
SmS 3, 2000, 161-171.

SmS 4, 2001, 141-158.

SmS 4, 2001, 225-240.

SmS 1, 1998, 259-262.

SmS 10, 2007, 325-336.
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Ducyc, Ljudmila (Minsk, Belorusija)
Kultavyja drevy u Belarusi.

Kultavyja kamjani Belarusi (soavtorji: E. Ljaukou, A. Karaba-
nau, E. Zaikouski, V. Vinakurau).

Eckert, Rainer (Greifswald / Berlin, Nemcija)
Eine Slawische und Baltische Erdgottheit.

Zur Verehrung des Herdfeuers bei den Balten und zu einer Li-
tauischen Feuergottheit.

Evzlin, Mihail (Madrid, Spanija)
O kosmogoniceskoj osnove motiva »zmeja i devy« v svjazi s mo-

tivom »stranstvija v podzemnoe carstvo«: (na materiale russkih

skazok).
Sireny, ili stranstvie po strane smerti.
Derevo potencial'nyh mirov.

Faccani, Remo (Videm, Italija)
Evel Gasparini. Dalla letteratura russa alletnologia slava.

Fialkova, Larisa (Haifa, Izrael)

When time and space are not longer the same: stories about im-
migration (soavtorica: M. N. Yelenevskaja).

How to outsmart the system: immigrants’ trickster stories (soav-
torica: M. N. Yelenevskaya).

Garzonio, Stefano (Pisa, Italija)

Alcune considerazioni sul pantheon slavo nell'opera di Aleksandr
Radiscev.

Gliwa, Bernd (Zaiginys, Litva)
Die litauischen mythischen Wesen Laime und Laume und die
frithe Ontogenese des Menschen (soavtorica: D. Seskauskaite).

Einige litauische Ortssagen, bodenlose Gewdsser und Frau Holle
(KHM 24, ATU 480).

Kurze Bemerkungen zum baltischen und slawischen Modell der
Seele. In memoriam Gintaras Beresnevicius (1961-2006).

Godal, Jon (Rissa, Norveska)

Maritime skills and astronomic knowledge in the Viking Age Bal-
tic Sea (soavtor: G. Indruszewski).

Golema, Martin (Banska Bystrica, Slovaska)

Kosmova a Dalimilova »divei vilka« ako metafora indoeurdp-
skej vojny funkcii.

Medieval Saint Ploughmen and Pagan Slavic Mythology.

SmS 3, 2000, 57-61.

SmS 3, 2000, 43-56.

SmS 2, 1999, 207-218.

SmS 4, 2001, 253-263.

SmS 2, 1999, 219-232.

SmS 4, 2001, 189-206.
SmS 9, 2006, 225-242.

SmS 10, 2007, 119-136.

SmS 5, 2002, 207-230.

SmS 9, 2006, 279-296.

SmS 1, 1998, 291-298.

SmS 6, 2003, 267-285.

SmS 8, 2005, 187-223.

SmS 10, 2007, 261-264.

SmS 9, 2006, 15-39.

SmS 8, 2005, 137-156.
SmS 10, 2007, 155-177.
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Golovakha-Hicks, Inna (Kijev, Ukrajina)

The Destiny of Traditional Demonological Beliefs in Contempo-
rary Ukrainian Society (soavtorica: O. Britsyna).

Govednik, Simona (Ljubljana, Slovenija)
Razvoj podobe vampirja od folklore do racunalniskih iger.

Hrobat, Katja (Ljubljana, Slovenija)
Ustno izrocilo o lintverju kot indikator ritualnega prostora an-
ticne skupnosti Ajdovscine nad Rodikom.

Ajdi z Ajdovscine nad Rodikom.

Hrovatin, Ivan M. (Ljubljana, Slovenija)

Slovene pagan sacred landscape: study case: the Bistrica Plain
(soavtor: B. Stular).

Izrocilo o jezeru in zmaju kot kozmogonski mit.

Indruszewski, George (Roskilde, Danska)

Maritime skills and astronomic knowledge in the Viking Age Bal-
tic Sea (soavtor: J. Godal).

Kahl, Hans-Dietrich (Gieflen, Nemcija)

Der ostseeslawische Kultstrand bei Ralswiek auf Riigen
(8.-10. Jh.): Bemerkungen zu einem neuen archéologischen Do-
kumentationsband.

Der erloschene Slawentum des Obermaingebietes und sein vor-
christichler Opferbrauch (trebo) im Spiegel eines mutmaflich
wiirzburgischen Synodalbeschlusses aus dem 10. Jahrhundert.

Kultbilder im Vorchristlichen Slawentum Sondierungsginge an
Hand eines Marmorfragments aus Kdirnten mit Ausblicken auf
den Quellenwert von Schriftzeugnissen des 8.-12. Jh..

Kaiser, Karmen (Ptuj, Slovenija)

Obredni kot in zgodnjesrednjevesko grobisce na Brezju nad Zre-
cami.

Kaman, Erzsébet (Budimpesta, Madzarska)
Paradigma prazdnika v trudah V. Ja. Proppa i M. M. Bahtina.
Narodnie obicaji v dvih prazdnikov Presvjatoj Bogorodici.

Karabanau, Aljaksandr (Minsk, Belorusija)

Kultavyja kamjani Belarusi (soavtorji: E. Ljaukou, L. Du¢yc, E.
Zaikouski, V. Vinakurau).

Kolev, Nikolai (Veliko Trnovo, Bolgarija)

Zu einigen Legenden und Uberlieferungen von Wasserquellen in
Bulgarien.

SmS 10, 2007, 267-276.

SmS 10, 2007, 297-308.

SmS 7, 2004, 63-78.
SmS 8, 2005, 99-112.

SmS 5, 2002, 43-68.
SmS 10, 2007, 105-115.

SmS 9, 2006, 15-39.

SmS 3, 2000, 223-238.

SmS 7, 2004, 11-42.

SmS 8, 2005, 9-55.

SmS 7, 2004, 79-88.

SmS 2, 1999, 261-273.

SmS 8, 2005, 157-165.

SmS 3, 2000, 43-56.

SmS 1, 1998, 195-204.
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Kravanja, Bostjan (Ljubljana, Slovenija)

Sveti prostor v prepletu mitoloske ideologije in simbolike kraja.
Recenzija: Zmago Smitek in Aneta Svetieva (ur.), Post-Yugoslav
Lifeworlds. Between Tradition an Modernity. Oddelek za etno-
logijo in kulturno antropologijo, Filozofska fakulteta, Ljubljana
2005.

Rekonstrukcija svetega prostora na primeru lokacije sv. Hilarija
in Tacijana pri Robicu.

Kropej, Monika (Ljubljana, Slovenija)

The Horse as a Cosmological Creature in Slovene Mythopoetic
Heritage.

The tenth child in folk tradition.

Cosmology and deities in Slovene folk narrative and song tradi-
tion.

Contemporary legends from the Slovene karst in comparison
with fairylore and belief traditions.

Recenzija: Larisa Fialkova, Maria N. Yelenevskaya, Ex-soviets
in Israel. From Personal Narratives to a Group Portrait. Detroit:
Wayne State University Press 2007.

Kuret, Niko (+ Ljubljana, Slovenija)
Zum Ursprung der Herbergsuche.

Kiirti, Laszlé (Miskolcz, MadZarska)

The way of the Taltos: a critical reassessment of the religious-
magical specialist.

Laurinkiené, Nijolé (Vilnius, Litva)
Transformations of the Lithuanian God Perkunas.

Recenzija: Eine Religionswissenschaftliche Studie iiber den
Schlangenkult der Balten. Yvonne Luven, Der Kult der Haus-
schlange, V: Quellen und Studien zur baltischen Geschichte,
Band 17. Koln — Weimar — Wien, Béhlau 2000.

Das Thema der Kosmogonie in litauischen Folklorenarrativen.

Levkievskaja, Elena E. (Moskva, Rusija)
K voprosy ob odnoj mistifikacii ili gogolevskij Vij pri svete ukra-
inskoj mifologii.

Ljaukou, Ernst (Minsk, Belorusija)

Kultavyja kamjani Belarusi (soavtorji: A. Karabanau, L. Dudyc,
E. Zaikouski, V. Vinakurau).

Lobac, Uladzimir (Minsk, Belorusija)
Eras u belaruskaj tradycyjnaj kul tury.

Loma, Aleksandar (Beograd, Srbija)
Interpretationes Slavicae, Some Early Mythological Glosses.

SmS 8, 2005, 253-268.

SmS 9, 2006, 341-342

SmS 10, 2007, 277-295.

SmS 1, 1998, 153-167.
SmS 3, 2000, 75-88.

SmS 6, 2003, 121-148.

SmS 8, 2005, 227-250.

SmS 10, 2007, 316-317.

SmS 1, 1998, 23-25.

SmS 3, 2000, 89-114.

SmS 3, 2000, 149-157.

SmS 4, 2001, 265-268.
SmS 6, 2003, 249-265.

SmS 1, 1998, 307-316.

SmS 3, 2000, 43-56.

SmS 6, 2003, 205-248.

SmS 1, 1998, 45-53.
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Lozica, Ivan (Zagreb, Hrvagka)
U susret drugoj mitologiji. Porod od tmine: Jokastine kéeri i unuke.

Lozar-Podlogar, Helena (Ljubljana, Slovenija)
Kres: die Sonnwendbrduche der Slowenen.

Lyle, Emily (Edinburgh, Velika Britanija)
A structure for the gods: the Indo-European pantheon reconsidered.

Machacek, Jifi (Brno, Ceska)
Altslawische Kultstrukturen in Pohansko bei Breclav (Tschechi-
sche Republik) (soavtor: A. Pleterski).

Mares, Jiti J. (Praha, Ceska)
Astronomische Grundlagen einiger frithmittelalterlichen Kult-
stellen in Praha (soavtor: A. Pleterski).

Marjani¢, Suzana (Zagreb, Hrvagka)
The Dyadic goddess and doutheism in Nodilo's The ancient faith
of the Serbs and the Croats.

Witches' zoopsychonavigations and the astral broom in the
worlds of Croatian legends as (possible) aspects of shamanistic
techiques of ecstasy (and trance).

Mencej, Mirjam (Ljubljana, Slovenija)

Vorstellung vom Wasser als Grenze zum Jenseits in der sloweni-
schen Volksliteratur.

Miti¢na oseba “Sent” v slovenskem izrocilu.

Pastirji - ¢arovniki.

Vol¢ji pastir v kontekstu dosedanjih raziskav na podrocju slo-
vanske mitologije.

Raziskovanje carovnistva na terenu. Carovnistvo kot vecplasten
verovanjski sistem.

Recenzija: Francisco Vaz Da Silva, Metamorphosis, The Dynam-
ics of Symbolism in European Fairy Tales. International Folklor-
istics Vol. 1. New York, Peter Lang 2002.

»Coprnice so me nosile«. No¢na sreCevanja s éarovnicami.
Recenzija: Ljudmila N. Vinogradova, Narodnaja demonologija i
mifo-ritual'naja tradicija Slavian, Moskva, Indrik 2000.
Recenzija: Nikita Ilji¢ Tolstoj, Ocerki slavianskogo jazycestva,
Moskva, Indrik 2003.

Recenzija: Zmago Smitek, Sledovi potujocih dus. Vedomci, kre-
sniki in sorodna bajna bitja, Zbirka Zakladnica slovenskih pri-
povedi, Radovljica, Didakta, 2003.

Funkcije povedk o nocnih srecanjih s éarovnicami in njihova vio-
ga v konstrukciji prostora in ¢asa.

»Ja, tam je en taksen, ko zna.« VedeZevalci — nasprotniki carov-
nic na slovenskem podezelju.

Telesni nacini skodovanja éarovnic.

SmS 10, 2007, 137-153.

SmS 1, 1998, 225-242.

SmS 9, 2006, 163-168.

SmS 3, 2000, 9-22.

SmS 6, 2003, 9-35.

SmS 6, 2003, 181-203.

SmS 9, 2006, 169-202.

SmS 1, 1998, 205-224.
SmS 2, 1999, 197-203.
SmS 3, 2000, 115-124.
SmS 4, 2001, 159-187.
SmS 6, 2003, 163-180.
SmS 6, 2003, 295-298.
SmS 7, 2004, 107-142.

SmS 7, 2004, 189-192.

SmS 7, 2004, 188-189.

SmS 7, 2004, 192-195.
SmS 8, 2005, 167-186.

SmS 9, 2006, 203-224.
SmS 10, 2007, 207-227.
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Recenzija: Slovenian Folk narratives. Myths and Legends. / Slo-
venske ljudske pripovedi. Miti in legende. Izbor in uvodna bese-
da: Zmago Smitek. Izbor slikovnega gradiva in spremna beseda:
Inga Miklav¢ic Brezigar. Izdala: Drzavna zaloZba Slovenije, v
sodelovanju z Goriskim muzejem Kromberk (zbirka Zivo izro-
¢ilo), 2006.

Mikhailov, Nikolai (Videm, Italija)
Einige Anmerkungen zur slowenischen mythopoetischen Traditi-
on im Rahmen der slawischen Mythologie.
Una riflessione sugli ultimi sviluppi degli studi mitologici.
Traktat o slovanskih bogovih iz XVIL.stol.: M.Fren(t)zel, Disser-
tationes historicae tres de idolis Slavorum.
Note su alcune interpretazioni dello stato attuale degli studi del-
la mitologia slava.
Recenzija: Balty religijos ir mitologijos Saltiniai, II. XVI amZius.
Sudaré Norbertas Velius, Vilnius 2001, 821 ss..
Recenzija: M. Kropej, R. Dapit, V somraku kraljestva palckov
in Skratov. Slovenske pripovedi o palckih, Skratih, skrivnostnih
luckih in drugih prikaznih, Zakladnica slovenskih pripovedi. Di-
dakta, Ljubljana 2002.

Recenzija: Slavjanskie drevnosti: etnolingvisticeskij slovar’, 2.

del, D-K (ur. N. L. Tolstoj), MedZunarodnye otnosenija, Moska
1999.

Recenzija: V. N. Toporov, Prazgodovina knjizevnosti pri Slova-
nih. Poskus rekonstrukcije. V: Zupaniceva knjiznica 9. Oddelek
za etnologijo in kulturno antropologijo, Filozofska fakulteta. Lju-
bljana 2002.

Recenzija: Nuo kulto iki simbolio. Senovés balty kultiira, a cura
di E. Usaciovaité, Kultiros, filosofijos ir meno institutas, Vilnius
2002.

Recenzija: Slovenska mitologija. Enciklopedijski recnik, redak-
tori Svetlana M. Tolstoj, Ljubinko Radenkovié, Beograd, Zepter
Book World, 2001.

Recenzija: A. A. Plotnikova, Etnolingvisticeskaja geografija Juz-
noj Slavii, Moskva, Indrik 2004.
Slovanski teonim Henillo/Honidlo in baltski Goniglis Dziewos.

Mil¢inski, Maja (Ljubljana, Slovenija)

Yin-yang v kitajski mitologiji in vprasanje primerjave s slovan-
skima Belbogom in Crnbogom.

Kami in Sintoisticna kozmogonija.

Obvladovanje notranje narave po Radza jogi.

Moroz, Andrei (Moskva, Rusija)

The folklore archive of the Russian state university for the huma-
nities in Moscow.

SmS 10, 2007, 225.

SmS 1, 1998, 55-60.
SmS 3, 2000, 219-221.

SmS 4, 2001, 17-24.

SmS 6, 2003, 289-292.

SmS 6, 2003, 299.

SmS 6, 2003, 299.

SmS 6, 2003, 300.

SmS 6, 2003, 298.

SmS 7, 2004, 183-184.

SmS 7, 2004, 185-188.

SmS 8, 2005, 273-274.
SmS 9, 2006, 323-326.

SmS 1, 1998, 281-288.
SmS 2, 1999, 299-304.
SmS 3, 2000, 207-215.

SmS 7, 2004, 175-179.
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Moszynski, Leszek ( Gdansk, Poljska.)
Dlaczego naukowe opisy prastowiariskich wierzen sq tak rézno-

rodne.

Nartnik, Vlado (Ljubljana, Slovenija)
Pogansko bogovje slovanskega vzhoda in zahoda v luci sloven-

skih ljudskih pesmi.

Vladimir Nikolajevi¢ Toporov, 5. 7. 1928-5. 12. 2005.

Naumov, Goce (Skopje, Makedonija)

Sadot, peckata i kuéata vo simbolicka relacija so matkata i Zena-
ta (neolitski predloski i etnografskki implikacii).

Navratilova, Alexandra (Brno, Ceska)
Revenantstvi v Ceské lidové tradici jako obraz ciziho, neptdtel-

ského svéta.

Nikolov, Gordan (Skopje, Makedonija)
Crepna i vrinik. Mitolosko-semioticka analiza (soavtor: N. Ca-

usidis).

Ovsec, Damjan J. (Ljubljana, Slovenija)

Fair Vida. The Everlasting Importance of the Psychological
Aspect of the Slovene Ballad. Interdisciplinary Ethnological In-

terpretation.

Petrovi¢, Tanja (Ljubljana, Slovenija/Beograd, Srbija)
Vetrovi kao mitoloska bica u predstavama juznih Slovena u is-

to¢nom delu Balkana.

Petrukhin, Vladimir (Moskva, Rusija)

»Kurica ne ptica...«. Demonologiceskaja orintologija v kros-
skuljturnom prostranstve. (soavtorica: O. Belova).

Pleterski, Andrej (Ljubljana, Slovenija)

Altslawische Kultstrukturen in Pohansko bei Bfeclav (Tschechi-
sche Republik) (soavtor: J. Machéacek).

Gab es bei den Siidslawen Widerstand gegen die Christianisie-

rung?

Pravno-kultne strukture v prostoru Altenerdinga na Bavar-

skem.

Astronomische Grundlagen einiger frithmittelalterlichen Kult-
stellen in Praha (soavtor: J. J. Mares).

Structures in the area of Lauterhofen in Bavaria (soavtorica: M.

Belak).

Krkavski Kamen v ustnem izrocilu in v sklopu obredne prostor-
ske strukture (soavtorica: J. Puhar).

Odgovor na kritiko datacije prostorskega kriza s krkavskim Ka-

mnom.

SmS 1, 1998, 35-44.

SmS 1, 1998, 61-73.
SmS 9, 2006, 7-9.

SmS 9, 2006, 59-95.

SmS 8, 2005, 115-136.

SmS 9, 2006, 97-160.

SmS 1, 1998, 265-277.

SmS 7, 2004, 143-154.

SmS 10, 2007, 197-206.

SmS 3, 2000, 9-22.
SmS 4, 2001, 35-46.
SmS 5, 2002, 19-41.
SmS 6, 2003, 9-35.
SmS 7, 2004, 43-61.
SmS 8, 2005, 57-74.

SmS 9, 2006, 335-338.
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Poliski trocan.

Recenzija: Ljiupco S. Risteski: Kategoriite prostor i vreme vo na-
rodnata kultura na Makedoncite. Matica makedonska, Skopje
2005.

Recenzija: Ivan Sprajc: Quetzalcéatlova zvezda. Planet Venera v
Mezoameriki. Zalozba ZRC, Ljubljana 2006.

Recenzija: Nikos Causidis: Kosmoloski sliki. Simbolizacija i mito-
logizacija na kosmosot vo likovniot medium. Skopje 2005.

Plotnikova, Ana (Moskva, Rusija)

Juznoslavjanskaja narodnaja demonologija v balkanskom
kontekste.

Pompeo, Lorenzo (Rim, Italija)
Etnografia umanistica ne L'epistola sulla religione ed i sacrifici
degli antichi prussiani di Jan Sandecki Malecki (Maletius).

Profantova, Zuzana (Bratislava, Slovaska)
Plurima mortis imago.

Puhar, Jana (Izola, Slovenija)

Krkavski Kamen v ustnem izrocilu in v sklopu obredne prostor-
ske strukture (soavtor: A. Pleterski).

Risteski, Ljupco S. (Skopje, Makedonija)

Mitskite pretstavi za svetot na mrtvite vo tradicionalnata kultu-
ra na Makedoncite.

Posmrtno oro vo tradiciite na balkanskite Sloveni.

The orgiastic elements in the rituals connected with the cult of
the moon among the Balkan Slavs.

Schmidt, Volker (1 Neubrandenburg, Nemcija)
Rethra - Lieps, am Siidende des Tollensesees.
Tierische und menschliche Bauopfer bei den Nordwestslawen.

Simi, Simonetta (Pisa, Italija)

Qualche nota sui sermoni e sugli ammaestramenti antico-russi
contro il paganesimo e i loro possibili rapporti con la letteratura
apocrifa e gli scritti antibogomili.

Slupecki, Leszek Pawel (Varsava, Poljska)

Roman Zaroff: William of Malmesbury on pagan Slavic oracles:
new sources for Slavic paganism and its two interpretations.

The Krakus' and Wanda's burial mounds of Cracow.

Svetieva, Aneta (Skopje, Makedonija)

The festivities of St. Barbara, St. Ignatius - the God bearer and
native eve in the area of the town of Kratovo.

He Is a Dog, But I Am a Bigger Dog Than He Is.

SmS 9, 2006, 41-58.

SmS 10, 2007, 318-320.
SmS 10, 2007, 323-234.

SmS 10, 2007, 321-322.

SmS 1, 1998, 119-130.

SmS 3, 2000, 63-74.

SmS 9, 2006, 299-320.

SmS 8, 2005, 57-74.

SmS 1, 1998, 243-257.
SmS 3, 2000, 133-148.

SmS 5, 2002, 113-129.
SmS 2, 1999, 33-46.

SmS 4, 2001, 25-34.

SmS 6, 2003, 107-118.

SmS 2, 1999, 9-20.
SmS 2, 1999, 77-98

SmS 4, 2001, 241-252.
SmS 5, 2002, 131-144.
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Sasel Kos, Marjeta (Ljubljana, Slovenija)

From the Tauriscan Gold Mine to the Goldenhorn and the Unu-
sual Alpine Animal.

Belin.

Seskauskaite, Daiva (Girionys, Litva)
Die litauischen mythischen Wesen Laime und Laume und die
frithe Ontogenese des Menschen (soavtor: B. Gliwa).

Sindin, Sergej Gennadievi¢ (Saratov, Rusija)
Ob odnom vozmoznom vostocnoslavjanskom »protorituale« (na
materiale zagovornoj tradicii).

Skof, Lenart (Koper, Slovenija)

Rgvedske himne Varuni in vprasanje moralnosti v stari vedski
religioznosti.

Smitek, Zmago (Ljubljana, Slovenija)
Kresnik, An Attempt at a Mythological Reconstruction.

The image of the real world and the world beyond in the Slovene
folk tradition.

Astral symbolism on the pre-romanesque relief in Keutschach.
Samanizem na Slovenskem? Dileme o pojmih in pojavih sama-
nizma, obsedenosti in ekstaze.

Recenzija: Mitoloski lik voléjega pastirja pri Slovanih in nekatere
primerjave. Mirjam Mencej, Gospodar volkov v slovanski mito-
logiji. Zupaniceva knjiznica 6. Oddelek za etnologijo in kulturno
antropologijo, Filozofska fakulteta. Ljiubljana 2001.

Recenzija: Kusum P. Merh, Yama: the glorious lord of the other
world, Reconstructing Indian History & Culture No. 12, D. K.
Printworld (P) Ltd., New Delhi 1996.

Kaj raste brez korenja? O kamnih s posebnimi svojstvi na Slo-
venskem.

Stular, Benjamin (Ljubljana, Slovenija)
Slovene pagan sacred landscape : study case: the Bistrica Plain
(soavtor: I. M. Hrovatin).

Simbolika tvarne kulture — loncek z Brezij.

Posamezniki, skupnost in obred v zgodnjem srednjem veku. Pri-
mer grobis¢nih podatkov z Malega gradu v Sloveniji.

Thompson, Tok (Los Angeles, Kalifornija, ZDA)
The thirteenth number: then, there/here and now.
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