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Chthonic aspects of the Pomeranian deity
Triglav and other tricephalic characters in
Slavic mythology

Luka Trkanjec

This article explores the nature of West Slavic deity Triglav, postulating he was pri-
mary a god of the underworld. Parallels that connect Triglav with chthonic beings from
Slavic folklore are highlighted, notably dragons and serpents, and with three-headed
characters of more ancient Indo-European myths.

Keywords: Triglav, Trojan, three-headed, triune deities, dragon, Pomerania, Slavic
mythology, Azi Dahaka, Visvaripa, Geryon, Indo-European mythology

The cult of the West-Slavic god Triglav (“Three-headed’) is relatively well de-
scribed in medieval sources documenting the conversion of the Pomeranian duchy on
the shores of Baltic, through the efforts of the German bishop and saint Otto of Bam-
berg. The events of his two missionary tours there (first one in 1124-5, second in 1128)
were recorded by the bishop’s principal biographers, Ebbo and Herbordus, together
with some details of pre-Christian beliefs and traditions that the saint had to over-
come. Ebbo in particular, in his Vita Ottonis episcopi Bambergenis, gives two reports
(IL:13, I1I:1) that offer some valuable insight into Pomeranian beliefs about Triglav.

Based on these accounts, most researchers and popularisers of Slavic mythology
tend to assume that such a three-headed god actually represents a unity of three dei-
ties: a divine triad, or even some sort of pagan Trinity. Others, however, have noted
a darker streak in this mythic character. Both Cajkanovi¢ (1994:79-80) and Causidis
(2005:448) speculate he was a chthonic deity, while Gieysztor (1982:125) sees in him
a north-western variant of Veles, proto-Slavic god of dead. This paper aims to show,
through a study of historic sources, ethnographic data and comparative mythology,
that Triglav was indeed believed to be mostly an underworld deity, and that the triplic-
ity of this deity ought to be considered in the context of his chthonic nature.

West Slavic Triglav in Vita Ottonis
We shall first analyse two passages from Ebbo’s work that give us some insight
into worship of Triglav. The first is in the context of Otto’s first mission to Pomerania,

which, for the reasons discerned bellow, met with only limited success:

“Cum vero delubra et effigies ydolorum a pio Ottone destruerentur, profani sa-
credotes auream imaginem Trigelawi, qui principaliter ab eis colebatur, furati, extra
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provinciam abduxerunt et cuidam vidue, apud villam modicam degenti, ubi nec spes
ulla requirendi esset, ad custodiendum tradiderunt. Que, mercede ad hoc conducta, qua-
si pupillam oculi sui includens profanum illud custodiebat simulacrum; ita ut, trunco
validisime arboris cavato, illic imaginem Trigelawi pallio obductam includeret et nec
videndi ne dicam tangendi illud quiquam copia esset. Solummodo foramen modicum,
ubi sacrificium inferretur, in trunco patebat; nec quisquam domum illam nisi profa-
nos sacrificorum ritus agendi causa intrabat.... Quoad audiens, inclitus Pomeranorum
apostolus multifaria intecione satagebat, quoquo modo illuc attingere; ... sapienti usus
consilio, quendam ex comitibus suid Hermannum nomine, ... latenter ad viduam illam
destinare curavit. Cui etiam precepit, ut, assumpto habitu barbarico, ad sacrificandum
Trigelawo se pergere fingeret. Hermannus itaque, pilleolum barbaricum et clamiden mer-
catus, post multa ardue vie pericula viduam illam tandem conveniens, asserebat: se,
nuper de procelloso maris gurgite per invocationem dei sui Trigelawi erutum ideoque
debitum ei pro salvatione sua sacrificium litare desiderantem, ductu eius illo mirabili
ordine per ignotes vie tractus devenisse. ... Qui alacer edem illiam ingressus, ... Deinde
curiosius attendens, si forte negocii, pro quo missus erat, exequendi facultas ulla sup-
peteret, animadvertit imaginem Trigelawi tanta cautela et firmitate trunco inpressam,
ut nullo pacto eripi aut saltem loco moveri posset. ... Et circumferens oculos, vidit sellam
Trigelawi comminus parieti affixam; erat autem nimie antiquitatis et nullo iam pene
usui apta. Statimque exiliens cum gaudio, infaustum munus pariet detrahit et abscondit.
Primoque noctis conticinio egressus, omni festinatione dominum suum sociosque revisit;
cuncta que egerat replicat, sellam etiam Trigelawi in testimonium fidei sue representat.
Apostolus itaque Pomeranorum, habito cum suis consilio, sibi quidem et suis ab hac
requisicione deistendum censuit, ne non tam zelo iusticie quam auri cupiditate hoc agere
videretur.” (Ebbo II:13)

“When the temples and the idol images had been destroyed by Otto, the sacrile-
gious priests carried the golden image of Triglav, which was chiefly worshipped by the
people, away by stealth outside the province and committed it to the care of a certain
widow who lived in a small country house where it was not likely to be looked for. The
widow, for a stipulated reward, took charge of this profane image and shut it up as a
man shuts the pupil of his eye. For this purpose, the trunk of a great tree was hollowed
out, and the image of Triglav, after being covered with a cloak, was placed inside so
that no opportunity of seeing, not to say finding it, was afforded to anyone. Only a
small hole was left in the trunk where a sacrificial offering might be inserted, and no
one entered the house except for the purpose of offering an idolatrous sacrifice... The
famous apostle of Pomerania, on hearing this, considered many plans for getting to the
place ... Accordingly, he wisely determined to send secretly to the widow’s house one of
his companions named Hermann ... He directed him to assume the native dress, and
to pretend that he was going to sacrifice to Triglav. Hermann then bought a native cap
and cloak and, after encountering many dangers in the course of his difficult journey,
he came at length to the house of the widow and declared that, as the result of an ap-
peal to his god Triglav, he had been delivered from a tempestuous sea and desired to
offer a fitting sacrifice as a token of gratitude for his safety. He said also that he had
been led thither in a marvellous manner and by unknown ways ... He entered eagerly
into this sanctuary and ... then examined it more closely to see if there was any means
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by which he could accomplish the business for which he had been sent, and he noticed
that the image of Triglav had been pressed into the trunk so carefully and firmly that it
could not possibly be pulled out or moved. ... Looking round he noticed that the saddle
of Triglav was fixed to a wall close by: it was of great antiquity and was of very little
use. He leapt with joy and, pulling from the wall this inauspicious gift, he made off. He
started early in the night and with all haste rejoined his master and his companions,
to whom he narrated all that he had done, and showed the saddle of Triglav in order
to confirm the truth of his statements. The apostle of Pomerania, after taking counsel
with his companions, decided that he and they ought to refrain from further search
for the idol for fear lest it should appear that he was prompted to do this not by his
zeal for justice but by his desire to secure the gold.” (translation: Robinson 1920:89-91)

This entire account appears as a folktale: we have a trickster hero, a mysterious
widow and a hidden pagan monstrosity. The line “after encountering many dangers in
the course of his difficult journey” very much suggests that the chronicler is skipping
over what may be more fantastic parts in the report he was given. It should be noted
that Ebbo did not know St. Otto (Robinson 1920:10-11) and is generally considered a
less reliable source on bishop’s first mission than Herbordus (Leger 1984:39), who makes
no mention of this entire incident at all. Ebbo probably had to make do with differing
reports (about events thirty years in the past by his time) from various second-hand
sources, including, perhaps, Pomeranian converts themselves. It is thus not unlikely
that in this strange account we may have some traces of Pomeranian mythic narratives.

Leger (1984:120, footnote 1) noticed similarities between Ebbo’s account and a
Russian story he heard in his own days: about a clever constable who in a similar man-
ner infiltrates a hidden forest sanctuary of an illegal Old Believer sect, and then makes
off with their forbidden icon. The overall theme of a disguised hero who outwits some
secret cult may likely indicate a generic folktale structure. However, our interest here
is in more specific theme underlying Ebbo’s narrative, namely this: St. Otto decides to
leave Triglav alone after the idol has been hidden inside a tree trunk. We can compare
this motif with various East Slavic folk narratives where God is described battling
some demonic adversary:

“I'ato criopyBas bor 3b HAYUCBIMKOM:

A usbe, Kaelrb, 3a0bi0!

— A sk T MAHe 3a6Bé1L: A cxyBarocs!
— Kynpr?

— Tlop yamoBeka!

— 4 yanoBexa 3a0'bI0, IPEXy AMY OTIIYIIY,
a - 1g6e 3a6b10!

— A s ot xous!

—5 71 KOHA 3a0bI0, YaJIOBEKA Ha TITHIM
MeCBIIN HarPaKAYy, a nabe 3a6pio!

— A s 10T KOpOBY cXyBarcs!

— S1 71 KOpOBY 3a0bI0: XO3ANHY Ha I'9TO
MeCTO Harpaxkpiy, a 1s16e 3a6bi0

“Thus quarrelled God with the Unclean
one:
I shall, ‘tis said, kill you!

— And how shall you kill me: I shall hide!
— Where?

— Beneath a man!

— I shall kill a man, relieve him of sins,
and then kill you!

— And I [shall hide] beneath a horse!

— I shall kill a horse too, compensate the
man at once, and then kill you!

— And I shall hide beneath a cow!

— I shall kill a cow too, compensate the
owner at once, and then kill you

11
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— Hy, npIK 4, Kaelp, cXyBacs y BOAY
IIOT KOPY, IOT KOJIOAY!

—Hy, ram TBOe MecTO, Tam cabe 6yns!”
(P 4,155-156)

— Well then, I shall, ‘tis said, hide in water
beneath a trunk, beneath a log!

— Well, there is your place, there you be!”
(translation  according to:  Katici¢
2008b:191)

In South Slavic tradition, the demonic being hiding in a tree-trunk is a dragon.
This fragment of a very archaic song from the Croatian island of Sipan describes him
as being quite unsettled by the presence of a heavenly creature above him, in this case

a grey falcon:

“Javor jeli porucuje:
Vita jelo, sestro moja,
Sto si zuta vrha tvoga?’

‘Kako necu o javore,

o javore zelen bore!

U stabru mi ljuti zmaje,
a u vrhu vise njega
sivi soko gnijezdo vije
Zmaj sokolu porucuje:
‘O sokole moj sokole!
Ne vij gnijezdo vise mene...”
(HNP 5,421, no. 14)

“Maple to fir saith:

‘Lean fir, sister of mine,
Why art [thou] yellow [in the] tip of thi-
ne?

‘O maple, how will I not be?
O maple, green tree!

In my trunk a fierce dragon
And on a tip above him
Grey falcon wreaths a nest
Dragon to falcon saith:

‘O falcon, my falcon!
Wreath not a nest above me...”

A dragon hiding in a tree-trunk to escape the wrath of a celestial adversary

is also a motif common to various ancient Russian and Belarusian fairy tales. Their
overall narrative is a variation of a “Puss in Boots” story, but various details are incor-
porated into it from much older mythopoetic traditions. A crafty fox, playing the part
of a cat who aids some poor peasant, arrives before a wealthy, cattle-herding dragon
and warns him of the arrival of formidable Tsar Flame and Tsarina Lightning (in Rus-
sian versions), or simply Thunder and Lightning (Belarusian versions) (Belaj 1998:75).

“EcTpb B TBOeM Cajly CTapblil 3alI0BEIHBII
ny6, cpeayHa BCs IOBBITHWIA; Oeru U
CXOPOHUCH B JYIUIO, IIOKa OHY MMUMO He

“In your orchard there is a venerable hal-
lowed oak, rotten completely in the mid-
dle; run and hide in the trunk until they

are gone.”
(translation according to: Katic¢i¢ 2008b:229)

npoenyT.
(A 1,399-400)

In Belarusian versions, a dragon is usually identified as Zmey Gorymc, a name
likely derived from a common Slavic word gora, which means both a mountain and
a forest. This sobriquet is probably quite ancient, because South Slavic tradition also
knows of Zmaj Gorjanin (Belaj 1998:78). The name may be interpreted in various ways,
as meaning a dragon that is upon the mountain, a dragon that is hiding inside a moun-
tain, a dragon that is a mountain himself, or a dragon hiding in a forest (Pleterski
2011).
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This final view is partly confirmed by the name of a dragon in Russian versions
of the story, where he is called Tsar Zmijulan. Such a character is also invoked in one
very ancient Russian charm, which was meant to aid travellers lost in woods to find

their way:

“Bcrany A <uMA pek>, 6/1arocioBsicCh,
TONZTy TIepeKpecTACh, U3 U3ObI B IBEPI,
U3 BOPOT B BOPOTHI, @ U3 BOPOT B UM-
CTOe TIO0JTe; TIOKJIOHIOCHh Ha BCe Ha JeThIpe
CTOPOHBI U HOVY B T'YCTOM, TEeMHBII JieC.
[Ipmiimy B cepefnHy IyCcTOTO jIeca, 1 Hall-
Iy TYT CTapIia CTaporo, Kak JIyHb CeJloTO;
TIOK/TIOHIOCh €My HM3E€XOHBKO U CKaXy:
«Joit ecn, cTapert, Kak TyHb cefolr! Ckaxn
TbI MHe BCIO IIPaBAY-UCTVHY: TNie >KUBET
napp 3mmynan?» «Ilogu TBI B TIpaByo
CTOPOHY K IIapio 3MMy/IaHy: 4TO, He 1y0
CTONT, 3MUY/IaH CUJNT; YTO, He BeTep IIy-
MuUT, 3MIYyJIaH roBOpUT.» «lom ecu, napp
3muynan! ITpukaXu ThI CBOMM BepHBIM
CTyTaM MeHA <MMsS PeK> M3 Cero jeca
TeMHOTO BBIBECTV ) HallpaBUTb Ha IIYThb
Ha Jjopory.» bopibTe, MOM CTOBa, KpEeIKH 1
JIETIKY, OTHBIHE IO BeKy. 3aMOK B poOTe, a
K104 B Boxy. (Mait 105, Ne 261)

“I, [name of supplicant] stand, bless my-
self and I go, making the sing of cross,
from room to porch, from porch to gates,
and from gates in plain field, I bow to all
four sides and go to a thick, dark forest.
I enter the middle of a thick, dark forest
and I find here an old elder, gray as a kite,
I bow to him deeply and I say: ‘Be healthy,
old man, gray as a kite. You tell me all
the right truth: where does Tsar Zmiju-
lan live?” “You go to the right side to Tsar
Zmijulan: what, that is not an oak stand-
ing, Zmijulan is sitting; what, that is not
wind whistling, Zmijulan is speaking.’
‘Be healthy, Tsar Zmijulan! You com-
mand your faithful servants to take me
[name of supplicant] outside of this dark
forest and send me on the path and road.
Be, my words, stout and sticky, from now
till ever. A lock on the mouth, and key in
water” (translation according to: Katici¢
2007:120-121).

This charm has several parallels to the narrative found in Ebbo. First, the motive:

the supplicant here seeks the aid of Tsar Zmijulan to help him find his way in a forest,
while Otto’s spy, Hermann, proclaims: “He had been led thither in a marvellous man-
ner and by unknown ways”. Second, the intermediary: the way to the Tsar Zmijulan is
guarded by a grey old man, and the idol of Triglav is guarded by an old widow. Third
and most important, both Zmijulan and Triglav hide in a tree, so that they remain
inaccessible and unknown to the outsiders. Yet the faithful who have been initiated
into the rites of their deity will have no trouble recognizing him in his dwelling place:
“That is not an oak standing, Zmijulan is sitting.” Fourth and final, in both accounts,
there is an emphasis on secrecy of this entire matter: “A lock on the mouth, and key
in the water.”

It is noteworthy how in South Slavic folklore there exists a character with a name
almost identical to Tsar Zmijulan - Zmijski car. This serpent king was sometimes im-
agined as having three heads (Loma 1998:48). That a serpent, and a triune one at that,
can be hidden at a bottom of a tree in East Slavic traditions as well, can be shown by
various Belarussian charms against snake venom. Typically these have the following
form:
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“Y 9uCTBIM IO, HA CMHUM MOPY CTOUITH
ny6 msrpokomuct. ITog TeiM 1y6oM BOB-
I[bI CTapBI, Mepasipbl, YopHass BoBHa. Ha
TSV BOBHM JISDKULIb 3Mesl 3MANHaA...

(P 5,108, Ne 280)

“On the plain field, on the wide sea,
stands an oak of wide leafs. Beneath that
oak there are old sheep, sheep of yester-
year, black wool. On that wool lays a ser-
pent serpentine...”

(translation according to: Katici¢
2007:104)

But can also appear in variations such as this:

“Ha mopu Ha AykoMop®U CTOUTH AY0, a
o7;, y6oM KaMsIHb, @ Ha KaMsIHU YOPHOe
PYHO, @ ¥ YOPHOM PYHU TpU 3MAN...

(P 5,111, Ne 293)

“On sea, in bay, stands an oak, beneath
that oak a stone, and on that stone black
wool, and in black wool [lie] three ser-
pents...”

(translation
2008b:203)

according to:  Katici¢

Thus the overall semantic structure of narrative shifts freely between one serpent
and three serpents. The conclusion would be that a serpent at the bottom of a tree is
somehow tripartite, and this quite obviously implies three heads. Katici¢ (2008b:201)
also notes the triplicity of this mythic serpent; however, he sees a parallel with various
Indo-European triune goddesses, rather than what may be a more obvious connection
to the West Slavic Triglav. The woolly nest in which this triune serpent hides is also
significant, because wool, especially black wool, has a very strong connection with the
world of dead in Slavic folklore. (Kati¢i¢ 2007:101-111, Belaj 1998:138-139,142). There
may be parallels to this in Ebbo’s account, as the chronicler mentions the idol was cov-
ered with a cloak: pallio obductam. The basic meaning of pallium in Latin is a cloak or
a covering (Charlton & Short 1879), but during the middle ages, the word acquired a
more specific meaning of a type of liturgical vestment, a woolly scarf, which was worn
by the highest ranking clergy and pope himself (Braun 1991). It is thus possible the
chronicler meant that Triglav’s idol was wrapped into something woolly.

Ebbo’s second report concerning Triglav is much shorter, and probably less leg-
endary and more factual. Here the chronicler shortly describes the paganism in which
Pomerania lapsed, prior to St. Otto’s second mission there in 1128:

“Stettin vero, amplissima civitas et maior Iulin, tres montes ambitu suo conclusos
habebat. Quorum medius qui et alcior, summo paganorum deo Tirgelawo dica-
tus, tricapitum habebat simulacrum, quod aurea cidari oculos et labia contege-
bat; asserentibus ydolorum sacredotibus: ideo summum deum tria habere capita,
quoniam tria procuraret regna, id est celi terre eti inferni; et faciem cidari operire
pro eo, quod peccata hominum, quasi non videnus et tacens, dissimularet.” (Ebbo
I11:1)

“Stettin, their most extensive town, which was larger than Julin, included three
hills in its circuit. The middle one of these, which was also the highest, was dedi-
cated to Triglav, the chief god of the pagans; its image had a triple head and its
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eyes and lips were covered with a golden diadem. The idol priests declared that
their chief god had three heads because it had charge of three kingdoms, namely,
heaven, earth and the underworld, and that its face was covered with a diadem
so that it might pretend not to see the sins of men, and might keep silence”
(translation: Robbinson,1920:110).

Two themes are present here: symbolism of the three heads and symbolism of
the gold. We shall first examine the latter. The essence seems to be a connection be-
tween golden diadems and “sins of men”.

Belaj (1998:48) notes how in Slavic folklore “gold is connected with some diseas-
es, for instance jaundice (Czech zlatenicé, Slovak zldtenica, zlatnica, zlatka, Slovenian
zlatenica; a close semantic connection is obvious between notions of ‘golden’ and ‘yel-
low’) and scrofula (tuberculosis boils on the neck, in Russian sonomyxa [zolotuha]).”

In a well-known oath of Kievan prince Igor, recorded in the Russian Primary
Chronicle for the year 971, the underworld god Veles/Volos is invoked to punish the
oath breakers by making them “snamu Sxosxce 3namo (zoloti yako zoloto — ‘yellow as
gold’)” (Zaroff, 1999:60), i.e., have them stricken with diseases. Similar ideas seems
to have existed among the West Slavs, as indicated by the German priest Helmod of
Bossau, who in his Chronica Slavorum (1.84) writes how the Slavs are extremely reluc-
tant to swear an oath, fearing the avenging wrath of their gods (Zaroft, 2001:85). The
gods which punish with diseases are, in almost any mythology, of chthonic nature.
Diseases belong to the world of dead. Yet the same supernatural power that curses
with illness can also remove it, so the underworld is usually the best address to peti-
tion for a cure. We can observe this way of thinking very clearly in the following Rus-
sian charms against some sort of cattle ailment:

«

. TIOWAY B CBIpble TOPBbI, KO CUHEMY
MOpPIO U B JICAAHYIO JIYXKY; U3 JIeISHbLA
JIY>KM TedeT JIeIsH 3Mell U IOXKMpaeT OH
q1cTOE Cpebpo U KpacHoe 30/0To. VI roit
ecit, 3Mell, He TTOXKMpail 41CToro cpebpa u
KPacCHOTO 307I0Ta, I TIOIY ThI K MO M-
JIOJ CKOTMHE B IIPAaByI0 HO3IPIO ITOXKPaTu
BCIO MONTPeThsAANaTh HOKTeB. (Mait 77,
Ne 197).

“..I go into the moist mountains, to wide
sea and into an ice bog; from ice bog flows
an ice dragon and devours he pure silver
and beautiful gold. And be healthy, drag-
on, do not devour pure silver and beau-
tiful gold, and you go to my dear cattle,
in right nostril, to devour all half of thirty
nails”
(translation
2007:100)

according  to:  Katici¢,

Here the dragon’s devouring of “pure silver and beautiful gold” is implied to be

the same thing as his devouring (i.e., removing) of whatever sickness was meant under
this folk name. It is essentially being asked to take back to himself that which afflicted
the animal. In the same way, in this following charm, another dragon, the golden-
headed like the statue of Triglav, is invoked to remove the snake venom from patient:

“Bo MOpCKOM 03epe, BO CBITOM KOJIOJIIE
yepmai f BOAY, OTTOBapyBal0, IPUTroBa-
pUBaio OT TOM JIIOTOM OT MEMAHUIIBI, OT

“In the sea lake, in holy spring I draw wa-
ter, I respond, I complain of that fierce
viper, of golden head. You, fierce dragon,
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30710TOI TOOBOIL. ThI, 3Melt Ti0ThI, 307m0-  golden head, tear away your sting from
Tasi TO/I0BA, BBIKMHb CBOIO >Kany off paber  the servant of God [name of patient]..”
60umeit (nms pek) ... (Mait 73, No 183) (translation according to: Katici¢, 2007:99)

Knowing all this, we may offer the following explanation for golden diadems on
Triglav’s statue: Triglav is blindfolded so he cannot see the “sins of men”, which would
anger him, and provoke him to unleash his ghastly powers in retribution. To make
sure the deity is completely prevented from bringing ills into the mortal world, he is
also gagged to “keep silence”, i.e., be unable to utter deadly curses which would result
in diseases. With the malevolent aspects of the god being so tabooized, beneficent ones
are enhanced at the same time, by making the bands over his eyes and mouths golden.
Thus, through the rules of imitative magic — the belief that like attracts like - the de-
ity is aided in recalling back onto himself the ‘golden’ diseases that already plague the
world.

Finally, we come to the symbolism of Triglav’s three heads. Ebbo’s statement, at
first, seems to bluntly contradict idea of Triglav being a chthonic deity. The chronicler
describes the god as ruling all three levels of mythic cosmos: heavens, earth and un-
derworld. However, the Latin verb Ebbo uses here is procurare, which actually means
“to take care of, attend to, look after” (Charlton & Short, 1879). Procurator would thus
be someone who rules not by command or force, but by virtue of providing for the
well-being of his subjects. Therefore, the correct understanding of this passage is that
Triglav provides for the three kingdoms, in a sense that he has a responsibility for
maintaining their continual existence.

The belief in tripartite division of cosmos among Slavs is rather well attested
by archaeology. The most well-known relic of Slavic paganism yet uncovered is the
famous “Zbruch idol”, whose three tiers of reliefs engraved upon each of its four sides
are assumed to represent three levels of mythical cosmos. If this is so, then what we
have depicted in the lowest tier should be a god of underworld who supports the entire
earth on his outstretched arms (Causidis 2007:448).

Two parallels with Ebbo’s account are apparent here. First, this Slavic Atlas quite
literally bears responsibility for maintaining all three levels of cosmos in existence.
They would all collapse into ruinous chaos of underworld was he to cease his support.
Second, unlike the characters in upper tiers, he is depicted on only three sides of the
pillar: the fourth side in lowest register is left blank, and this was surely not done un-
intentionally, or without a symbolic meaning. The chthonic deity apparently had to be
shown with only three heads. Thus the lowest tier of a Zbruch idol provides us with an
image of a three-headed god who provides for the well-being of the three kingdoms
(tria procuraret regna) of heaven, earth and underworld.

This could also explain why the name “Triglav” is so frequently tied to moun-
tains in the toponymy of South Slavic lands. The three-headed god of underworld acts
as the very foundation of axis mundi, which in mythic traditions most often takes the
form of either the world tree or world mountain. We have already seen how this deity
hides in a tree, merges with the tree and becomes the hallowed tree itself. In a similar
manner, the god of underworld who resides at the very bottom of the world mountain,
who bears the world mountain upon himself, actually become the world mountain,
supporting the entire cosmos.
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Tricephalic characters among East and South Slavs

The name of Triglav seems to be absent from toponymy, as well as from folklore, of
East Slavs. It also does not appear in any of the known historic sources mentioning vari-
ous East Slavic deities. The theonym which does appear in several East Slavic medieval
manuscripts is Trojan. It is listed among the condemned pagan gods in the 12th century
translation of the pious Greek legend Virgin’s Descent into Hell, and in the 16th century
Revelation of St. Apostle (Leger 1984:110). It is also repeatedly mentioned in the epic
Lay of Igor’s Campaign, though in fairly obscure context: the poem sings of the “path of
Trojan”, “ages of Trojan”, and the “land of Trojan”, without any hint of what these are
(Magnus 1915:50). The name is also known from toponymy: there is a village called Tro-
jan near Smolensk, Trojanovo near Tver, Trojanovka near Poltava, the ruins near Kiev
called Trojan’s Moat (6anp TpossHOB®B) by local people; also possibly related are several
rural localities called Troitsk through Russia, former village of Troitskoye near Moscow,
and the town of Troilov on the Don River (Magnus 1915:51). In the Balkans, there is a
city (and a nearby monastery) of Trojan in Bulgaria, several Trojan villages in Romania,
and the ruins called Trojan’s City (Trojanov Grad) on mountain Cer in Serbia.

Several explanations were proposed for this name. One has it deriving from the
name of Roman emperor Trajan, the conqueror of Dacia, deified after death, whose
cult possibly endured long enough among Romanized populations of lower Danube
to influence (at least South and East) Slavic pre-Christian beliefs. This possibility is
strengthened by the fact that some folk accounts explicitly state that Trojan is (or was)
a Roman emperor (Leger 1984:111). The second explanation understands the name as
meaning “Third” or “Threefold” (Magnus 1915:52). This, however, in no way excludes
the first hypothesis. While Trajan’s cult might indeed had some influence on Slavic
mythic traditions, the deified emperor would eventually be incorporated into the pre-
existing Slavic belief system, and his name explained through Slavic folk etymology.
In such a way Trajan could become Trojan, “Triune”, and end up being identified with
a native Slavic deity, one that was already believed to be somehow tripartite.

Such a view is supported by the fact that in South Slavic folklore Trojan really
does appear as a tricephalic and chthonic monster. In particular, among the Serbs,
there was a belief in vampiric Tsar Trojan, who rides out into the nights and seduces
the wives of his subjects, but has to flee before his horses eat their barley and the roost-
ers crow, otherwise the sun dawns on him and he melts. (Magnus 1915:52) The follow-
ing version of such tale was recorded in the 19th century by Vuk Karadzi¢:

“In a castle on Mount Cer there lived Tsar Trojan. He had three heads: one de-
voured people, the other animals, and third fish. By day, he dwelt in his city on
[mount] Cer, and by night in Tsirina on Sava [river]. The people disliked such
a way of life, and complained to St. Demetrius, one of Trojan’s servants, and
pleaded him to ask his master about what he fears. I fear only the sun’, answered
Trojan. Learning this, St. Demetrius filled the horses’ feedbags with sand in-
stead barley, and told people to pluck out tongues of their roosters, so their song
would not signal dawn to Trojan. Thus was he distracted, and, being late, the sun
caught upon him. He plunged beneath a haystack, but a bull came and trampled
the hay, and he melted.” (Leger, 1984:113)
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Based on this, Cajkanovi¢ (1994:76-83) equates Trojan with the Pomeranian
Triglav. There are indeed several parallels here, aside the obvious tricephaly. First, the
presence of horses, and implication of Trojan as a night rider is significant. Describing
St. Otto’s first mission to Pomerania, Herbordus (II:33) notes how in the city of Stet-
tin, people held a great black horse - a chthonic symbol if there ever was one - con-
sidered so sacrosanct that no one was allowed to ride it, and one of their chief priests
was charged to look after the animal at all times. (Robinson 1920:79) The chronicler
nowhere states Pomeranians believed this to be Triglav’s steed: he only describes the
augury rite performed by the horse. However, since Ebbo mentions Triglav’s saddle in
his first report, we may assume the three-headed god was at least in some way con-
nected to this animal.

Second, there is a motif of Trojan hiding beneath a haystack. Katic¢i¢ (2007:111-
117) lists various Slavic beliefs concerning harvest rituals, all of which mention an
entity — a bear among East Slavs, or a God among South Slavs - sitting on the haystack,
or hiding beneath it. He concludes that among proto-Slavs, the underworld god Veles,
in his more benign role as “lord of wealth” had a special connection with the harvest,
and was believed to preside over it, by sitting beneath a haystack (2007:118). The word
“stack”, Proto-Slavic stogs, originally meant “pole, shaft” (cf. old Norse stakkr “stack,
shaft”, Latvian stégs “rod, pole”) (2007:113). This wooden pole is simply another repre-
sentation of axis mundi, the world pillar which on the macrocosmic level was symbol-
ized by an image of a world tree or a world mountain. Thus, the deity who hides at the
bottom of a haystack is the same deity who hides inside a trunk of a hallowed tree, or
who supports the very foundation of a world mountain.

Third, there are quite a few Serbian tales involving the fantastic Cer Mountain,
and the legendary ruins of Trojan’s city on it. In one of these, the population of Tro-
jan’s city are said to be pagans, worshiping an idol of silver and gold (Petrovi¢ 1970:10).
This could, of course, be a common storytelling cliché, but the significance of gold in
the cult of Triglav has been noted above. Another legend tells of a dragon living in a
lake beneath Trojan’s city, who had to be appeased with regular sacrifices of animals,
and, sometimes, women. (Petrovi¢ 1970:11) That this dragon might indeed be another
form of Trojan is further supported by an East Slavic tradition. Compare the opening
lines of Serbian tale with the beginning of this Novgorod legend from Russia:

“In Novgorod, they say, in the place of Peryn monastery, there once lived a ser-
pent-beast Peryn, who every night went to sleep in Ilmen, to a cowgirl [on river]
Volhov...”

(Katici¢, 2008b:245).

We see the same underlying structure in both narratives, with merely the names
reflecting local conditions: a monstrous being traverses the dichotomy of sanctuary/
hill/day - village/river/night, in order to reach his riverside girlfriend(s). While in the
Serbian version, this monster is three-headed, in Russian it is described as a “serpent-
beast”, i.e., a dragon. The implication is that Trojan - and, if we follow Cajkanovi¢
equation, Triglav as well — might have originally been understood as some dragon-like
being. Moreover, the tricephaly of Slavic dragons is a well-known motif from folklore.
Among the East Slavs, Zmey Gorymc was often imagined with three heads (Ivanov
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& Toporov, 1990:672). Among the South Slavs, dragon-like or serpent-like beings of
conclusively chthonic nature usually bear foreign names, such as Turkish Azdaja,
which is also most often imagined as being three-headed (Petrovi¢ 1970:9). However,
both Gorymc and AZdaja can have more than three heads: five-, seven-, nine- or even
twelve-headed dragons are also known from folklore. But tricephaly seems to be by
far the most prevalent, and most ancient theme. We can observe this in the following
Bulgarian song, where St. George overcomes a three-headed dragoness called Lamja.
Despite this name being a recent loan-word from Greek (Adpua), the song itself con-

tains a very archaic motif:

“T'ppraan mMu e cBetu leoprm — CBeTH
Teopru, 6oxxue 7e, ¢ ansgHa KoHs! —ga
obmwxkma 3emeH cumHOp... Ha mbT cperra
cypa /aMs, TPOOI/IaBa, MeCTOKPIUIIA, IIbT
My IIpedn, XOf, He [aBa, 3aTBOPIIIA IIeCT
IJTAaHVHY, 3aK/TI0YN/IA IIeCT U3BOPI, TA He
ITaBa Kamka Bopa. Vi3Bamu ce uBeteH le-
opru, u3Bagy ce octpa cabss, Ta 3amMax-
Ha U oTcede, Ta OTCede [0 TPU IJIaBM, Ta
6/IMKHa/IM, Ta IIOTEK/IN, TO IOTEKIU IO
TPU PeKI: IIbpBa peKa )X'BITO XXNUTO, Y-
ra peKa poHO BUHO, TpeTa peKa Mef| I
macro...”

“Forth went Saint George - Saint Geor-
ge, my God, with a scarlet horse — around
green meadow... On the way he meets
dire Lamja, three-headed, six-winged, she
blocks his path, not letting him pass, she
closed six mountains, locked six springs,
not a drop of water will she give. Saint Ge-
orge draws forth, he draws a keen sabre, he
brandishes and then cuts, then he cuts off
three heads, then burst, then flowed, then
flowed three rivers: first river of yellow
grain, second river of red wine, third river
of honey and butter..” (Katic¢i¢ 2008:98).

Here we have preserved elements of the ancient Indo-European mythic struc-
ture, in which the dragon blocks, and the hero releases rivers, through “slaying obsta-
cle”, vrtra-han- as the Vedic hymns glorify their thunder-god Indra. This brings us to

the final part of this study.

Tricephaly in other Indo-European myths

We will now compare elements of Slavic mythic traditions with the overall

structure of more ancient Indo-European myths about three-headed monstrous be-
ings. One of more infamous of these is the dragon-king of Iranian mythic and epic
poetry, AZi Dahaka, from whose name, via Turkish, originated the South-Slavic term
“azdaja” for dragons in general (Katici¢, 2008:99, footnote 57). In the Iranian myth, he

is slain by the hero Thraétaona, who himself prays in Avesta:

“avat dyaptem dazdi-mé vanguhi sevishte
aredvi siire andhite yat bavani aiwi-vanyd
azhim dahdkem thrizafanem thrikame-
redhem xshvash-ashim hazangra-yaoxsh-
tim ashaojanghem daévim drujem akhem
gaéthavyo drvaiitem yam ashaojastemdam
drujem fraca kerefitat angré mainyush aoi
yam astvaitim gaétham mahrkdi asha-

“Grant me this, O good, most beneficent
Aredvi Stira Anahita! that I may overco-
me Azi Dahaka, the three mouthed, the
three-headed, the six-eyed, who has a tho-
usand senses, that most powerful, fiendish
Druj that demon, baleful to the world, the
strongest Druj that Angra Mainyu crea-
ted against the material world, to destroy
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he gaéthanam, uta-hé vafita azani sang- the world of the good principle; and that
havici arenavdci yoi hen kehrpa sraéshta 1 may deliver his two wives, Savanghavak
zazditée gaéthydi-té yoi abdéteme.” and Erenavak, who are the fairest of body
(Yt.5.34) amongst women, and the most wonderful
creatures in the world”
(translation: Darmesteter, 1883:61-62).

However, Avesta also describes Azi Dahéaka as piously praying to the goddess
Anahita (Yt.5.29), sacrificing to her a “hundred male horses, a thousand oxen, and
ten thousand lambs” (Darmesteter, 1883:60-61). As Skjaerve (1987) points out, Azi
Dahaka behaves more or less “like the other heroes and non-heroes of the Avestan
mythological prehistory, and it is not clear whether he was originally considered as a
human in dragon-shape or a dragon in man-shape.” In Firdausi’s masterwork Shah-
nameh, an Iranian national epic written around 1000 A.D. and based on ancient royal
and folk legends, Azi Dahaka appears as Zahak, a tyrannical but definitely anthropo-
morphic ruler who for a thousand years enslaves the entire world. Though the epic
tradition transformed him “more strongly into a pseudo-historical person, he is still
described as having two snakes growing from his shoulders”. (Khaleghi-Motlagh,
1987). Thus, his enduring attributes — draconic or (partly) serpentine nature, triceph-
aly (three heads, or one human plus two serpents’) and kingship - all show parallels
to the mythic structure we have thus far explored in connection with Slavic Triglav.

The Avestan name, Azi Dahaka has a cognate in Vedic as dhi dasd. The Avestan
azi and Vedic dhi both mean “serpent, snake”. The Avestan dahdaka is more obscure, but
a possible Vedic cognate, dasd or dasyu means “foe, infidel, demon” (Puhvel, 1987:107).
The Indic form is indeed alluded to in Vedic hymns concerning the monster named
Visvariipa. He is slain by Trita, sidekick of the storm god Indra, who himself boasts:

“tritaya ga ajanayam dher adhi” “For Trita I brought forth the cows
(RV.10.48.2) from the serpent” (translation: Watkins,
1995:315).

Later on, it is said again of Indra:

“sa id dasamm tuviravam pdtir ddn  “This lord in the house overpowered the
salaksan tri§irsanam damanyat” loud-roaring, six-eyed, three-headed dasa”
(RV 10.99.6) (translation: Watkins, 1995:315).

The names and ancestry of this adversary, who thus figures both as dhi and ddsd,
and is described with the exact phrase as the Avestan dragon-king (three-headed, six-
eyed), are revealed only after he is slain and his cattle taken away:

“tvastrasya cid visvaripasya ghonama “Having driven oft for himself some of

cakranas trini $irsa para vark.” the cows of Visvartpa, son of Tvastr, he

(RV 10.8.9) twisted off the three heads” (translation:
Watkins, 1995:464).
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The name Visvaripa means “having many forms”, but this creature is also
known as Trisirsds, “Three-headed”. Interestingly enough, this Indic Triglav was be-
lieved to be a chief priest of gods, and his murder was later considered a grave offence
attributed to Indra (Puhvel, 1987:53).

A very similar myth, often compared to Indic one, occurs in Ancient Greece,
where Heracles in his tenth labour, has to travel to the fairy island of Erytheia on the
westernmost reaches of the world, and there slay the three-headed giant Geryon, to-
gether with his herdsmen Eurytion and his hound Orthos (the two-headed brother of
the more famous, three-headed Cerberus) in order to retrieve giant’s fabled cows. The
oldest preserved account of this exploit is found in Hesiod’s Theogony:

“Xpvodwp & Etekev Tpiké@alov I'mpvovia pixBeig Kalipon kovpn kAvtod
Qxeavoio. tov pev dp’ €Eevapi€e Pin Hpakinein Povot map’ ellmodeoot
nieptppUTW eiv Epubein fjuatt 1@ dte mep Podg flacev evpupetwmovg Tipuve’
eig tepnv Sapag mopov Nkeavolo 'Opbov te kteivag kai Povkdrov Evputiwva
oTtadud év Nepoevtt mEpny kAvtod Qkeavoio.” (Th. 287-294)

“Khrysaor, married to Kallirhoe, daughter of glorious Okeanos, was father to the
triple-headed Geryon, but Geryon was killed by the great strength of Heracles at
sea-circled Erytheis beside his own shambling cattle on that day when Heracles
drove those broad-faced cattle toward holy Tiryns, when he crossed the stream
of Okeanos and had killed Orthos and the oxherd Eurytion out in the gloomy
meadow beyond fabulous Okeanos” (translation: Theoi; Geryon, 2012).

Fontenrose (1980:335) notes various parallels between Geryon and various
Greek dragons, most notably Delphic Python and multi-headed Ladon, and concludes
that this Greek Triglav was in fact a god of underworld, “a king of dead, a form of
Thanatos or Hades”. He also notes the overall similarity of such chthonic deities with
the heaven-bearing titan Atlas (1980:346). In the mostly fragmentary poem Geryoneis,
composed by poet Stesichorus during the 7th or 6th century B.C., Geryon appears
much less as a monster and more as tragic hero, who stoically accepts his fate after a
touching farewell with his mother. This is despite the fact that the physical description
of giant here is by far more monstrous than in Hesiod’s account. According to Apol-
lodorus (Bibliotheca 2.5.10), Steischorus described Geryon with “the body of three
men joined at the waist, which became three form at the flanks and thighs” (Watkins,
1995:466).

Watkins (1995:467) concludes: “Stesichorus in the Geryoneis described the ad-
versary of Heracles as THREE-HEADED and SIX-somethinged. ... We may regard
this as a poetic and mythographic formula common to Indo-Iranian and Greek, and
resting on the semantic equations:

tri-§irgan- sal-aksa
tri-mtrdhan-

thri-kameredhem xshvash-ashi-
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TPL-KEPANO- €((e)-",

To these we may add the example from Slavic tradition, with the Bulgarian song
of St. George describing his adversary, dragoness Lamja, as:

tTpoornasa (three-headed) nrecTokpuna (six-winged)

Of course, such a formula, as Watkins notes, is rather easy to develop. However,
that we are not dealing with a mere coincidence, but that the Slavic textual tradition is
really anchored in wider context of Indo-European sacred poetry, is shown by the sim-
ilarity in overall structure of the four mythic narratives. The slaying of the tricephalic
adversary in Indic and Greek tradition results in releases of cows: in Iranian tradition,
of women; and in Slavic tradition, rivers of wealth. And in all four myths, this monster
has certain sacrosanct qualities: Avestan Azi Dahaka is a king, Vedic Vi§varipa a high
priest, Greek Geryon a tragic hero lamanted by a poem, and the Slavic three-headed
dragon, in all probability, represents the great god Triglav.

Instead of a direct conclusion, we shall first offer a bit of trivia: the word trivia
comes from Latin expression tri vium, “three ways”. The name originally designated
the junction of three roads or streets, and got its current meaning because these were
places of idle chatter and gossip, where one could hardly expect to hear anything of
reason or importance. In the Roman Empire, shrines of certain deities where placed
at such crossroads, and these bore epithet trivius. The 10™ century Byzantine encyclo-
paedia Suda mentions that the pagan god presiding over such three-way junctions was
Hermes, depicted there with three heads, and called Tpikegalog, i.e. Triglav (Theoi;
Hermes, 2012).

Now Hermes, even though considered an Olympian in Classical Greece, was
still in many ways a chthonic deity. In his more benevolent role he appears as a guide
of the dead and a patron of the shepherds, god of music and commerce, protector of
athletes and travellers, and a helper of Zeus in his fight against monstrous Typhon. In
his darker aspects, however, Hermes was also a trickster and a thief, a god of sorcery
and mischief, a cattle rustler and an enemy of Apollo, appearing essentially on the side
of the dragon Python in Delphic myths (Fontenrose 1980:432-433). Hermes’ Roman
counterpart — Mercury — was described by Caesar (de bello Gallico, 6.17.1) as the chief
god of Gauls. This Gaulish Mercury was depicted with, among other things, sacred
trees, horses, wolves, roosters, snakes, bags of gold and, most notably, three heads.
Three-headed reliefs ascribed to this deity were found in Paris, Reims and Soissons
(Rokus 2011). The Germanic version of Mercury was Wodan or Odin, who among
his many functions was also a god of dead, a sorcerer, a wanderer and a night rider,
depicted with horses, wolves, ravens and sometimes a snake. He was also somehow
connected to the world tree of Norse mythology, Yggdrasill, whose name translates
as “Odin’s (Yggr’s) steed” (Simek 1993:375). In Gylfaginning, first part of Prose Edda,
three chieftans appear, seated on royal thrones and named Hdr, Jafnhdr, Pridji (“High,
Just-as-high, Third”). Later in the text, Odin reveals these are actually his alter-egos:”
“I call myself [...] Third, [...] High, [... and] Just-as-high” (Rokus 2011).
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Conclusion

All this indicates that triplicity in various Indo-European mythologies tends to
be tied with gods of death, magic and netherworld, and the Slavic Triglav should, in
all probability, be considered as belonging to this bunch. The darker aspects of such
chthonic deities may indeed appear as enemies of mortal heroes and heavenly gods,
and in such cases mythic narratives may be more likely to portray them as destructive
and sometimes three-headed monsters.
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Htonski vidiki pomorjanskega boga Triglava in drugi triglavi liki v slovan-
ski mitologiji

Luka Trkanjec

Clanek raziskuje zahodnoslovanskega Triglava, ki ga opisuje Vita Otonis, zivlje-
njepis sv. Otona Bamberskega, skofa iz 12. stoletja, kot troglavega boga pomorjanskih
Slovanov ob obali Baltika. Clanek dokazuje, da je troglavost znailnost podzemne-
ga bozanstva. Podrobno analizira opis Triglava v Otonovem Zivljenjepisu in njegove
lastnosti primerja s podatki iz etnografskih virov. Tako razkriva primarno miti¢no
strukturo, ki moc¢no kaze na htoni¢ni znacaj. Povezana je z zmaji in kacami kot arhe-
tipskimi bitji podzemlja, ki so sama pogosto opisana kot triglava ali trojna. Nadaljnja
primerjava z izbranimi etnografskimi viri vzpostavlja povezavo med vzhodnoslovan-
skim in juznoslovanskim miti¢nim likom Trojanom in zahodnoslovanskim Trigla-
vom. Nazadnje avtor pokaze vzporednice z razli¢nimi triglavimi bitji v starih indo-
evropskih mitih (Iran, Indija, Grcija). Avtor ugotavlja, da je triglavi bog podzemlja
praslovanska in verjetno indoevropska miti¢na tradicija.
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Cubupckas Tpaguuisa MOYNTAHUA CBATHIX
MeCT B KOHTEKCTe HaPOTHOV MCTOPMIECKON
HaMAaATH

Tanuna B. JTIro6umosa

[TamaTH KOTUIETH U ApyTa
B.B. Bunorpagosa

The concept of holy places in the East Slavic tradition involves water springs, hills,
trees, stones, wooden crosses and other landscape objects, of natural or artificial origin,
endowed with a sacred status. As a rule, the “beginning” of the revered place is interpreted
in the narratives as a result of activity of mythological characters, epic heroes or divine
forces. Based on the author’s field materials, archival documents, publications of local
periodicals and published works of the Siberian Old Believer writers, the article discusses
the veneration of sacred places in tradition of the Russian population of Siberia. Special
attention is paid to the history of one of the most revered places of the Altai Territory (the
holy spring near the village of Sorochy Log). Its origin is referred to the historical events
of the Civil War. Nevertheless, the analysis revealed that these events are comprehended
in people’s historical memory according to the principles of mythological thinking.

Keywords: sacred places, religious and ritual practices, people’s historical memory,
Russian population of Siberia.

BBopgHbIe 3aMedaHU s

Ba)KHYI0 po/Ib B TPAAUIIMOHHBIX MOZE/IAX OPraHNM3aIUN )KU3HEHHOTO IIPOCTPaH-
CTBa UTpaeT TaKasg KaTeropus, KaK IeHTPp MIUpa, Ha IPAKTUKe COOTHOCUMAs C KY/IbTO-
BBIM IWIN TTOYnTaeMbiM MecToM. CuMBoO/IIeckoe oopmieHe MOJOOHBIX TOKYCOB, a
TaK)XXe PeNTUTMO3HO-00PSTOBbIE IPAKTUKI UX MOYUTAHNS VMEIOT SIPKO BBIPAXKEHHYIO
STHUYECKYIO ¥ KOH(EeCCHOHAIbHYIO clIenudUKy. B BOCTOUHO-C/IaBAHCKON TpajuIiy
CBATBIE MECTA — 3TO BOJIHbIE ICTOYHUKII, XO/IMBI, IePEeBbs, KAMHIL, JlepeBIHHbIE KPECTbI
U mpoune JaHfmaTHEIe 00BEKTHI IPUPOFHOTO VIV UCKYCCTBEHHOTO IIPOVCXOXKIE-
HIA, HaJleJIeHHbIe CAaKpaJIbHbIM CTaTycoM. [loBecTBOBaTe/IbHBIN perepTyap, KOTOPbIN
CKJIa[iBIBAETCsI BOKPYT ITOLOOHBIX 0OBEKTOB, OOBITHO COMEPKUT ITUOIOTMYECKIEe Ha-
PpaTUBBL — JIETEHAbI U NIPeJaHnsd, pacKpbIBalolye MU(OIOrNIecKoe IPOUCXOKIeHUE
TOJI VIV IHOM CaKpajIbHON TOUKM. Kak mpaBmio, «Hayano» MOYNTaeMOro MecTa Tpak-
TyeTCs KaK pe3y/IbTaT JeATeIbHOCTY MU(OTOTMYecKIX IIepCOHaXKel, SIINYeCKIUX Tepo-
eB I O0>KeCTBEHHBIX CIJL.'

" Pabora BbIONHEeHa B paMkax npoekra PIH® Ne 12-01-00199; npu mopmepskke MuHucrepcrsa
obpasoBanus un Haykn Poccuiickoit @epeparun: HVP 6.2069.2011.
! Bunorpazosa 1999
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Cm6mpc1<a;1 TpaguIys IMOYNTAHNA CBATBIX MECT B KOHTEKCTE HapOIIHOI;I I/ICTOpI/I‘{eCKOIU/I ImIaMATN

Ha ocHoBe moneBbIx MAaTEpMaJIOB aBTOPa, apXNBHbIX JOKYMEHTOB, HY67H/IKaLH/IiI
MECTHOI TIEPUOANKIA, & TAKXKe COUMHEHMIT CUOMPCKMUX MUCATENEN-CTapOOOPAMIIIER B
CTaTb€ paCcCMATpMBACTCA TpaguUNA IIOYNTAHNMA CBATBIX MECT PYCCKMM HACEJIEHNEM
Cubupn. Ocoboe BHUMaHMe yhensgeTcs npobieMe TpaHcHopMaIuy OBeCTBOBAHMIL O
IIPOVICXOXAEHNN MECTHBIX CBATBIHD B HepBOf;[ nonoBuHe XX B.

X03AJICTBEHHOE M KY/IbTyPHOE OCBOEHME 3aypPaTbCKIX TePPUTOPUIT PYCCKIMU
IIEpBONPOXOALIaMIL COIIPOBOXIANOCh, KaK M3BECTHO, IIOBCEMECTHBIM YTBEPXKIEHNEM
PEMUTMO3HBIX CBATBIHDb U CIMBOJIOB, O3HAQYaBIINX BK/IIOUYE€HNE HEV3BEOAHHDBIX paHEe
IIPOCTPAaHCTB B MNP I/ICTI/IHHOiI, XpI/ICTI/IaHCKOIU/I BEPHIL. MOHaCTprI/I " XpaMbl CTaHO-
BIIVICh TTAJIOMHUYECKNMU OEHTpaMI O6IL[€CI/I6I/IPCKOFO 3HA4YCHUA. OCHOBY MECTHBIX
HapOAHO-IIPABOC/IaBHBIX KY/IBTOB COCTAaBM/IN CIIaBAHCKME HAPOJHDIE BO33PEHNA, CBA-
3aHHDBIE C IIOYNTAHVIEM CaKpa/IbHbIX 06BEKTOB IIpNpOIbI.

DeHOMEHO/IOTH A MOYNTAEMOr0 MeCTa

CoBpeMeHHOe COCTOSHME CUOVMPCKON Tpafiuuyl IIOYUTAHNS CBATBIX MeCT, II0-
BCEMECTHOE BO3POK/IeHNEe KOTOPOI B HACTOsAIee BpeMsA IIPOVCXOANT IIPY HEeIOCpes-
cTBeHHOM yuactum Pycckoi IIpaBocimaBHoM llepkBu, XapaKTepu3yeTcsl pery/sipHbIM
IIpOBeJieHeM KPeCTHBIX XOI0B U BO3BefIeHJeM KY/IbTOBBIX COOPYKEeHUII (JlepeBAHHBIX
KpPeCTOB, YaCOBEH WIN XPaMOB) B HEITOCPEICTBEHHOI O/11M30CTI OT 0O'bEKTa IIPUPOJBL,
HaJIeJICHHOTO CaKpaJIbHBIM CTaTyCcoOM. B mopaB/iiomeM OO/IBIIMHCTBE CIy4aeB IIO00-
HBIM IIPYPOJHBIM OObEKTOM OKa3bIBaeTCS BOOHBIN MCTOYHUK (PORHUK VJIM KJIIOY),
OTMEYEHHbII, COITACHO HAPOTHBIM BO33PEHNAM, CUMBOJINKOI YKEHCKOTO IIOJOPO/A-
LIIeTO M MCIIe/IAIOIIero Havasla. YKa3aHHasA CUMBO/IMKA IO PXKUBACTCA ObITYIOUIVIMA
BIUIOTb [0 HACTOSAIIETO BpeMeH IIPeJaHUAMNI O TaK Ha3bIBaeMbIX SIBJI€HHBIX (BCIUIBI-
BaIOIINX BpeMs OT BPeMeHM M3 BOJbI) MKOHAX («O0xecmeeHHblx nuKax»), 6ompias
9aCTh KOTOPBIX OTHOCKUTCA K 6oropopmanomy tuiy.” Camo siBjieHue 60)XeCTBEHHOTO
obpasa, et B 9Toil cBsA3u A.A. [TaHYeHKO, He TOIBKO IOfYepPKUBaeT IIOTYCTOPOH-
HUIL, IPeX/Ie BCETO, CAKPAJIbHBIN, CTATyC MPUIIIBIBAIONIETO / YIIBIBAIOIIETO IpeaMeTa,
HO U CJIY>KIUT CBOETrO pojia 3HAKOM, IOCPEACTBOM KOTOPOTO IIOTYCTOPOHHMUII (CaKpajb-
HBIiI) MMP OTMedaeT BBbIIE/ICHHOCTb JaHHOTO MeCTa U3 OKPY>KaIoLero IPOCTPAHCTBa,
€o0011[asT eMy CTaTYC CBAIIEHHOTO JIOKyca.’

OpHMM M3 TUINYHBIX B YKa3aHHOM OTHOLIEHWV IIPUPOJHO-CaKPaIbHBIX KOM-
IUIEKCOB SABJIAETCA IMOYMTAEMBIN MCTOYHMK, PACIIONIOKEHHBIN Bo3/Ie cena YcTh-CepTa
YebymmHckoro paiioHa KemepoBckoit obnactu. B oTmmdane o gpyrux NofgoOHBIX KOM-
IUIEKCOB CBSI3aHHAsA C HUM JIOKAJIbHAs TPajuINsd, IO C/IOBAM MECTHBIX JKUTesIell, He
IIpepbIBaIach 3a BCe BpeMs CyI[eCTBOBAHM COBETCKON BIACTI. Bce aTu roppl sxmrenm
cefa, HeB3Jpas Ha OTCYTCTBIE CBAIIEHHNKA Y AKTYBHOE COIPOTMBIICHIE BIACTe, CO-
BepLIamy «MoneOCcTBa» Ha IOJIA U K MCTOYHUKY, BOJAa KOTOPOIO CYMUTA/NIACh CBATOL, a
noromy — menebHoit. [To croBaM Jrydiieli «Iece/IbHUIIBI» Y CTapelileil >KUTeTbHALIbI
cerna «6a6bl ITonm» (IT.A. MacnoBoit, 1909 r.p.), «na Kasanckyio scez0a cnysby 6 uepkeu
CAYIHCUNU, NOMOM € UKOHAMU HA YACOBHIO WU, 600y (B UCTOYHNKE) CEAMUNU, NOCTIE
- Ha Knadbuue, yMePUUX NOMUHANU, Me008YXYy nusu». Ha3BaHHBIN KyTbTOBBII KOM-
IUIEKC ABJIAJICA TakoKe MEeCTOM INepUOAMYECKUX MOJICHMI O JOXKIe, KOra K BBICIINM

2 Jlrobumosa 2012: 118
3 TTanuenko 1998: 135, 139
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HebeCHBIM CI/IaM B3bIBA/IM C MOIMTBEHHbIMM obpaenusmu: «IIpecesmas Mamv Ka-
3anckas, / Monu Boea o Hac... / Muozomunocmugwiii I'ocnoou, / Yeaviuis Hac, MOASULUX
Tebe... / Cesmumenv Huxona, / Monu Boea, cnacu nac» u T.11. (IIMA, 2002).

MecTHOIT CBATBIHEN U PETUTTIO3HBIM CUMBOJIOM IIpa3gHUKa cTana nkoHa Kasan-
ckoit boxxbent Marepit, ICTOPMA KOTOPOH ApaMaTidHa U B TO Ke BpeMs HOCTAaTOYHO
tuny4Ha. [losBieHNe ee B cejle OKYTaHO TAMlHOI M CBA3aHO C JIET€HAMM O TOM, 4TO
caMa «UKOHA — A6/IeHHAA»: PACCKa3bIBAIOT, YTO JIMK BOrOpOAMIIbI «ABJIANICA» B MECTHOM
Kode. BmecTe ¢ TeM, 13BeCTHO, 9TO 70 1936 I. MeCTOM Ipe6OBIBaHISI MKOHBI, pa3Mepbl
KOTOPOIJI JOCTATOYHO BHYIINTE/IbHBL, @ BeC gocTuraet 20 Kr, OblIa LIepKOBb, @ IIOCTIe —
ona momana k K.T. ITaBmakoBoit (1926
r.p.). HecsTunerHell HEeBOYKON OHa
IpyBe3ja ee Ha CaHAX JJOMOIL, criacas
OT «AKMUBUCMOB», KOTOPBIE «Npespad-
MUnU UepKosb 6 3ePHOCYUUNKY U MO-
NUIU UKOHAMU CINOSBULYI0 MAM Nedby.

CXOHHbIe IIOBEPHbA O YYyAECHOM
ABJICHUN B BOIE 60)I(eCTBeHHbIX JINKOB
6b 3apUKCHPOBAHBI B 3apUHCKOM
paitone AjnTtarickoro kpas. Kaxmbrit
I3 BBIABJICHHBIX B C€/IaxX >KyHaHI/IXa n
CpegHeKpacioBO KY/IBTOBBIX KOM-
IJIEKCOB B HENABHEM IIPOLIJIOM IIpEN-
CTaBJIATI COOOJI BO3BEIeHHYIO HaJl CBA-
TBIM K/IIOYOM XPaMOBYIO ITOCTPOIKY,
BKJ/IIOYABIIYIO OOIIMPHYIO IIOI3€MHYIO
4acTb — PYKOTBOPHbBIe neusépul. Camoe
paHHee IpeflaHNe, IIOBECTBYIOLIEE O
Hayajle IIOYMTaeMOro MeCTa, JaTUpY-
ercsa kKoHnoM XIX B. Cumraercs, 4To
JMMEHHO TOTTa HepeBEHCKUI IACTyX,
3aXOTEBIINMII HAIIUTbCSA U3 POOHNKA,
BIIEpBBIE «y8uden 8 600e UK, UKO-
: ny Boscveit Mamepu, 6cto 6 ysemax»,
Puc. 1. Konodey, co cesmoii 6000l 6o3ne c. Kynanuxa TIPUYEM «8 PYKU UK HUKAK He da-
3apunckozo p-Ha Anmaiickoeo Kpas sancar». [lozxe POIHUK 6bIT OCBAILIEH

OAaTIONIKONl M3 HEePEeBEHCKON LepKBU
(IIMA, 2001, c. JKynanuxa) (puc. 1). [IpuBeneHHbII HappaTuB 110 Knaccuduxanunu B.B.
BunorpamoBa oTHOCKHTCSI K 0CO001T TPyIIIle TEKCTOB, PACKPBIBAIOIINX «MI(OIOTMIe-
CKOe IIPOVICXOXKJEeHNe» CaKpaIbHON TOYKIL.! [lepeBeHCKUII IACTyX AB/IAETCA 3[eCh He
CIy4ailHBIM IIepCOHaXKeM, IIOCKONIbKY cdepa ero mpodeccuoHalIbHON AeATeIbHOCTI
(KkaK ¥ OXOTHMKA B JPYTUX MOJOOHBIX TEKCTaX) IIPOTeKaeT Ha IpaHMIle OOKUTOTO U
HEOCBOEHHOTI'O ITPOCTPAHCTBA, I'J€, II0 HAPOAHDBIM BO33PEHNUAM, MOT'YT ITPOABIIATD CC6H
CHJIBI IIOTYCTOPOHHETO MUpa.

* Bunorpajos 2004
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Paccka3spl 0 aBneHun 60)KCCTBeHHbIX JINKOB B CBATOM BOII€ IIPOJOJIKAIOT OCTa-
BaTbCS XapaKTePHON 4YepTON COBPEMEHHO HAapOMHON penmmrno3HocTu. Ilo crmoBam
mectHoro >xutensi M.H. Cokonosa (1946 r.p.), B feTCTBe MaTh BOAWIIA €r0 Ha K/IIOYN:
«xak-mo pas (oHa) eosopum: «Cmompu, Muwa, umo ceiinac 6yoem» — 6pocuna Kone-
euxy, a u3 600v uxorna boxwveit Mamepu ¢ mnadenyem écnvina. S cam éce 3mo u-
den». ITogo6HBIE CBUETENBCTBA BOCIIPUHIMAIOTCS HOCUTE/ISIMI PEIUTIO3HOTO CO3HA-
HUSA KaK 3HaK 00001 M36PAaHHOCTH, HEKOI OTMEYEHHOCTH JIFOMIEN, KOTOPBIM SIBUTIOCDH
9y70, 1 HA06OPOT, HeCIIOCOOHOCTD y3peTh OfHY 13 GOPM IPOSIBIEHNST 60KeCTBEHHOI
BOJIY CYUTAETCS II0Ka3aTeleM IPEeXOBHOCTY Ye/I0BEKA, er0 HeJOCTaTOYHON TOTOBHOCTH
6b1Tb M30paHHBIM borom. Jlpyras
MecTHasA >KurenbHuma, JL.V. Knp-
mmHa (1929 r.p.), pacckasania, Kak K
HIVM Ha K/II0Y IIpUe3Kanan «uembtpe
6ozosepyroujue HeHUWUHb» M OOVH
mon u3 baprayma: «d moeda kak
pas eonybuxy na eope psana. Cmo-
mpio, cne3vl y 00HOU U3 271a3 max u
nvtomest. Ona eosopum: «I[locmompu,
aHeenouku 6 6ode Kynaromcaly, a A
He 6uxcy... boe Huueeo mHe He noka-
3a71, NOMOMY, BUOHO, UIMO ZPEULHASL.
ITacmyx psoom Koposy nac u moxce
Huwezo He suoden». LIeHHOCTh OT06-
HBIX CBUIOETECIbCTB 3aK/IIYaC€TCA B
TOM, YTO B HIUX, TOBOpPsA CIOBamMmn
S1.B. YecHoBa, cofepKarcs «TOHKUeE
OIIMCAaHNA PEeIUTrMO3HbIX COCTOsA-
HUIN» — TeX CaMbIX «MHAVNBYYa/lb-
HBIX NEePEeXNMBAHUIT», C KOTOPBIX I
HaunHaeTcs jobas dopma penu-
I‘I/II/I.5 ITocTossHHOE LIyBCTBO yMI/UIe—
HIIA, TIOPOII TIepeXOofisAlee B BOCTOPT,
SABNAETCA OT/INYUTETBHOM YepTON
0Cc060r0 IICUXNYECKOTO COCTOSHMS,
npeobaganoiiero y 60/mbIInHCTBA
BEPYIOLIUX B CBATOM mecte.® Takum
06pasoM, rmocelreHre CBATHIX MeCT I03BOJIsIET Hanbostee SIPKO MPOSIBISITHCS PETNTH-
O3HbIM I{yBCTBaM Beponnmx, a IIOATBEPXXIOEHNEM X VICTYHHOCTU CTAaHOBATCA qy;[e—
CHbIC ABJICHNA, HpI/I6HI/I)KaIOHH/Ie YEIOBEKa K MI/Ipy 60>KCCTB€HHOI‘O.

Puc. 2. Passanunvt n003emH020 xpama 603ze
c. Cpednekpacunoso 3apunckozo p-na Anmaiickozo Kpast.

CaxpanbHas Tonorpagus
Tororpadmst MECTHBIX CBSITBIHb OOBIYHO CKJIA/IbIBAETCs 13 MaHIapTHOro 06b-
€KTa (KaMHH, AepeBa, pOAHNKA VN MeCYaHNKOBOM HeHlepKI/I) " COIIYTCTBYIOIINX eMY

*> YecHos 1999
¢ Tapabyxuna 2000
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KyHbTOBbIX COOpy)KeHI/H;I (‘IaCOBeHOK n erCTOB), IIprYeM HEPEAKO B OJHOM U TOM K€
MeCTE€ MOXXET HaXOOUTbCA cpasy HECKOJIbKO TaKUX O6’beKTOB.7 K HPI/IMepy, TAaK Ha3bI-
BaeMasd [lewépka — ogHA M3 CENIbCKUX CBATBHIHD [OoBcKOro pariona IlckoBckoit o6ma-
CTU — TIpefCTaB/IeHa JOBOIbHO TUIMYHBIM IJIA pycckoro CeBepo-3amafa codeTaHreM
VICTOYHMKA M KaMHA C <<60)KbI/IM C1efoM», K KOTOPbIM B TaHHOM cnyqae I[O6aBIICHa
«IIemepar», Kyna 110 IpENAaHNIO CKPbIJIACh CTyHI/IBIHaH Ha KaMEHb Boroponnua.s

Crennduyeckuil TUI IPUPOJHO-CAKPaTbHBIX KOMIUIEKCOB, KaK y>Ke 0TMe4Yanoch,
ObUI 06HApY)XKeH B 3apMHCKOM paiioHe Ajralickoro Kpas. Elje HeaBHO OHM XapaKkTe-
PU30BaNNCh Ha/M4IMeM OOUIMPHON ITOA3eMHON YacTu — PYKOTBOPHBIX neuép (puc.
2). CoxpaHuBImecs PpyHIaMeHTbI CTPOSHMIA, @ TaK)XXe OCTaTKM Iellep paclojaraiuch
Ha TeppUTOPMM CO3[AHHOM B Havase 1910-x romos AnekcaHzapo-Hesckoil mycTbiHn,
SIBJISIBILIEVICST TTOABOPbeM Asrtaiickonl JlyxoBHoi Muccun. I1o MHeHMI0 6apHayIbCKUX
apXeoJIoToB, 06C/IENOBABIINX OMH U3 MTOI3EMHBIX XPAMOB B HAITIONIMEHHON Teppace
YymbIIa, Mo cBoeMy BHYTpeHHeMY yOPaHCTBY, KOHUTypanuu XofioB, Tanepeli 1 ja-
6I/Ip]/[HTOB, a TAaK)K€ II0 paCIOJIOKEHNIO KEJINI ¥ TEXHUKE CO3IaHNA KyHOIIOO6paSHbIX
IOMeII[eHMIT YKa3aHHBI NIaMATHMK IpefcTaBIan coboit mogobue Knueso-Ileuepckoit
naBpbl. B 1970-e Tombl CTEIIEHb COXPAHHOCTHU ero ObIa TAKOBA, YTO IIO3BOJIAIA OIIpe-
[EINTHb OCHOBHBIE pa3MeEpPbI TOHHeIIeI;I, KOMHAT " HUII, Bp€3aHHbIX B ITIMHMCTDBIE CTE-
HbI. HpIHeITHee coCcTOsIHIIE COOpy)KeHI/H;I ABIACTCA IVIAYCBHDBIM: 06Ba}H/IBIlII/IeC$I CBOJIbI
PaspyLUNIN CJTOXKHYIO CUCTEMY COENVHUTEIbHBIX KOPUIOPOB, @ TPYHTOBbIE BOLBI IIPO-
IOJDKAIOT pa3MbIBaTh ouBy (IIMA, 2001).

[TopgBu3aBIIMeCs B IEIllepaX MOHAXI — «NPULLIIbIE OMKYOA-O» — «C60€ XO3SUCHI-
80 Be/U, CKOM 0ePIHCantl, NauwiHio... Y HUX 6 20pe 3eMIISTHKU ObLIu ¢ OKOWKAMU, KPOBamu
Oepessinnvie, nasku. Camu newépvl Oviau Gviule, MaM MONE CHOTbL CIOSAU, UKOHDL
sucenu, ceéeuxu eopenu. Bee amo ewje na moeii namamu 6vino» (3amucano or I1.M. Cra-
poctunoi, 1913 r.p., c. CpenHekpacnioBo). Ha cerogHsmHuil [eHb MOXXHO CTPOUTD
JIVIOIb IPEAIIONI0KEHMA O IPUINHAX, HO6YIII/IBH_II/IX MOHAXOB ITOCEJINTHCA ye,I[I/IHeHHO n
060py11013aTb pyKOTBOprIe TIeurepsol, IpE€BpaTNB UX B HOHO6I/I€ IIOA3€MHBIX XpPaMOB.

BosankHoBeHUE Tpaguoumn XpUCTUAHCKOTO HyCTbIHHO)KI/ITeIIbCTBa BOCXOOUT K
VICTOpUN PAaHHUX XPUCTMAHCKUX O6HH/IH, TIEPEXXNMBABIINX TOHECHNA B Hadale HOBOII
9PhbIL. HepBbIe XPUCTNMAHCKNE ITOA3E€EMHbIE MOHACTBIPU IIPEACTABIIANIN CO6OI‘/J[ «IIPOTA-
HYBH_II/IGCH 110, 3emsIel Ha AECATKN KMJIOMETPOB MHOTO9Ta>KHbIE COOpy)KeHI/IH», BKIIIO-
YaBIlINeE >KMJIbI€ KOMIIJICKCBI C K€IbAMMU, a TAKXKE XO3SICTBEHHbIE IIOMEIICHNA C I1e4ya-
MU U1 BBITICYKU xne6a U XpaHWINIaMu 1 3€pHa. VicToku satoro ABJICHUA, CUNTAET
IO.IO. IlleB4eHKO, /1e)KaT BO BHYTPEHHE CYLTHOCTU CAMOTO XPUCTUAHCTBA U CBA3aHbI
C NIPAaKTMKON «yMHOM MOIMUTBEI». OCOOEHHO HIMPOKOE PAaCIpOCTpaHeHNue ydeHNe O
CBSAIIEHHOM Oe3MonBuM (Ucuxa3m) MOIYIMIO B IIPaBOCIAaBHON cpefe. [lonHasa TeM-
HOTa M TUIINHA, BOSMOXHbIC TOJIbBKO B KE€IbAX ITOO3€MHbBIX MOHaCTpreI;I, CUUTANINCHh
«HeOOXOMMENIINIM YC/IOBMEM» TaK Ha3bIBaeMOIO «KeJIeVIHOTO IIpaByIa», KOIa MoJa-
TaJIoCh OTBJIEYBCA B MBIC/IAX «OT BCETO 3€MHOTO, TeJIECHOTO ¥ CKOPOIIPEXOJAIIero»
" COCpeNoOTOINTHCA Ha MOJINTBEHHOM IIOVICKE 6O)KeCTB€HHOIU/I VICKPBI B CO6CTB€HHOIZ

myure.’

7 Tlanyenko 1998: 77
8 Kormina 2003
° IlleBuenko 2002: 112-116
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Hp]/[Me‘IaTeHbHaH [eTanb 3apMHCKUX KyIII)TOBbIX KOMIIJIEKCOB 3aKJ/Iro4yasachb B
XpaMOBBIX CTPOEHMAX, BO3BEAEHHDBIX HEIIOCPEACTBEHHO Ha MICTOYHNKOM CO CBSITOM
BOJIOIL: «8 UepK6U y Anmaps umencst Konoodey, co cesmoil 8000U, KOMOPoU 60 8pems
CYHOBL KPONUNIU HAPOO», «HPAMO HA KONOOUE Y MOHAX06 4ACO8Hs cmosind... K num
myoa modu xoounu. boey monunuco, denveu Hecnu, eocmutypi». [loce peBomouu Mo-
HACTBIPCKIE KOMITIEKCHI OBUIM paspyIeHbl, a X 0OUTaTeNN — KXECTOKO YOUTBI: «Oyma-
JIU, 41O Mam y HUX HecMemHble 602amcmea Xpansamcst, HO Mak HU1e20 U He HauIu. .. ».
VYxKe B TOIBI COBETCKOJI BIaCTI Ha MeCTe OJHOTO 13 pa3pylIeHHbIX KOMIUIEKCOB JJO/ITOe
BpeMA KNjIa HEKasd «63.61(3 33HeCI/IXa», K KOTOpOI‘/J[ XOOV/IN IMaJIOMHUKN M3 COCEOHUX
cen (ITMA, 2001). [To Habmropernsim T.A. [llemancKoit, CTapIlbl, OTIIEMBHUKY 1 HUII[IE
HEPEIKO BbICTyHaIH/I B Ka4eCTBE CBOGO6paSHbIX xpaHMTeneﬁ[ MECTHBIX CBATBIHB. CaMo
JKe CBATOE MeCTO 3a4aCTYI0 «CYMBOJIMYECKY CIIMBAIOCh C 00pa3oM ero XpaHuTens». "

Hapopnas ucropmnyeckasi mnaMAaTh

Tparudeckne coOBITISI MECTHOI MCTOPUM XX B. HE MOI/IM He CKa3aThCs HA Xa-
pakTepe MOYMTAHNUA CBATBIX MECT U Ha COIEpP)KaHMM CBA3AHHBIX C HUMU IIPeNaHMIL
M3BecTHO, K mpumepy, 4to B 1920-1921 rr. Bca Cnbupp ObUta OXBaueHa KpeCTbsH-
CKUMM aHTUOOJIBIIEBYICTCKYMM BOCCTAHUAMY, 32 KOTOPBIMU B MCTOPUYECKOI JIATE-
parype 3akpemmntoch HazBaHue Cubupckont Baupgen. MHOro4ncieHHble BOCCTAHVIS
CUOUPAKOB, 3aKOHYMBIIIIECS MOPAKEHVUAMY Y COIPOBOXKAABIINECS XKECTOKUMU pe-
IIPeCCHAMIL, IJIOXO BIMCHIBAIUCH B OQUIINMAIbHYIO [€POUKO-POMAaHTUYECKYIO KOHIIEII-
o [pakaHCKOI BOMHBL bomee Toro, B coBeTckoe BpeMs, MUIIET 110 STOMY ITOBOAY
B.JM. lnmkuH, 6601 cOpMUPOBAH UAEONIOTMYECKUII CTEPEOTUII, B COOTBETCTBUM C
KOTOPBIM /100as1 KOHTPPEBOJIIOLIMOHHAS aKIMA pacCMaTpUBajIach KaK «4epHasi», II0-
CTBIJJHAsI CTPAHNI[A OT€IeCTBEeHHOI uctopun. [logo6Hble (aKThl CIe[0BaNo0, KaK CUn-
TaJI0Ch, He M3Y4aTh, a IPOK/IVMHATS, WIN B JIydlIeM C/Tydae IpefaBarh 3a6BeHno.! Tem
He MeHee, HapOJHasA IaMATb O COOBITVAX [paKTaHCKON BOWHBI, «He BIIMCABIINXCS»
B OQUI[MaIbHBI NCTOPUYECKUN AMCKYPC, HOMy4nIa CBOeOOpasHoe MpeoMIeHNe B
TPAANIMOHHBIX PEIUTVNO3HO-O0PSIIOBBIX MIPAKTUKAX IIOYNTAHNS MECTHBIX CBSITBHIHb.
TaxoBa ycTOpysA OFHOrO U3 HarboIee MOYNTaeMBbIX MeCT AJITalICKOrO Kpasi — CBATOTO
kio4a Bosite cena Copounit Jlor ITepBomarickoro paitona (puc. 3).

AnTalicKkue UCTOPUKM PEKOHCTPYUpOBanu coObITus, npoucxonusinne B Copo-
uybeM Jlory B Hadase 1921 rofa, KOrma HeOBOIbHbBIE TIONUTIKON IPOAPA3BEPCTKIA — I
«JIeBBbIE», I «IIpaBble» — IePeIlIN K aKTUBHBIM JelICTBUAM IIPOTUB COBETCKON BIACTIH.
BoBpeMs pacKpbIB «KOHTPPEBOIOLVOHHDII 3aTOBOP», KOMMYHUCTBI apeCTOBAJIN BECh
HOBBIII COCTaB BOMOCTHOro CoBeTa HAPOTHBIX AEMyTaTOB. JacTb «3aroBOPIIMKOB»
OblIa paccTpesisiHa Cpasy, «APYTUX BBIBEIN 3a CETO U MOPYOMIN MIalKaMm». 2

Bckope 1mocie onmcaHHBIX COOBITHI MECTO THOENN «KOHTPPEBOIOIOHHBIX 110-
BCTaHIIEB» («My4eHUKO06 3a 6epy» B COBPEeMEHHOI HapOHOI MHTepIIpeTal[i) HadaJIo
IproOpeTaTh CaKpasIbHbII CTATYC, IOLTBEPXKIeHIEM YeT0 CTa/Ii pery/IApHO Habmona-
eMble TaM «Jyjieca» — «IIeHVe HeBYMMBIX IIeBUNX», TOSIBJIeHNe CBE€YeK, KOTOpbIe Tope-
m camyt co6o1 1 1Ip. Bee 9T0 Mpogo/mKanoch Ko TeX 0P, 10Ka, HAKOHeL], CKBO3b 3€MJIIO
He «IIPOCTYIIIa KPOBb» U He «IIPOOWMJICA pOSHMK», HAXOAVMBILIUIICA paHee «COBCEM B

10 TMenanckas 1995: 118, 123
" I umkus 1995
12 Crpouxos u gp. 2001: 57-62
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npyrom Mecte» (IIMA, 2004). O611ecTBeHHOE MHEHNME, TAKMM 00pa3oM, OBUIO IIOLTO-
TOBJIEHO K BOCIIPUSTHIO OYEPERHOTO «Iy/a», KOTOPOe He 3aCTaBIUIO ceOsl JOJITO XK/ATh.
Marepu OHOTO U3 PaCCTPESTHHBIX, K&KIBIN JeHb XOIMBIIIEN HA MECTO IMOeN ChIHA,
IPUBU/IETICS B K/TIOUEBOI BOJE /MK, OYATO OB COOOIIMBIINIL €11 O TOM, ITO BCe IOT10-
IIVe «IIPY3HaHbI bOroM HEeBVHOBHBIMY MYYeHMKAaMI», 2 BOSHUKIINIL Ha MeCTe MX I'Vi-
6ermy POHIIK — 3TO «CJIe3bI MATePell 10 HEBMHHO YOMeHHbIM»."> MecTHOe [yXOBEHCTBO
CIIOCOOCTBOBAIO PACIPOCTPAHEHUIO HOBOI JIETEHIBI, & TPAANIIMOHHBIE OOXOIBI TO-
JIell B ciry4ae 3acyxul («¢ uxoHamu u ¢
6amiouiKoti») cCTaay BKIOYATh B ceOs
obs13aTenbHOE TOCeleHne HOBOOOpe-
TenHon cBatbiau (IIMA, 2004).
CormacHO oQUIaIbHON TOYKe
3peHNsA, M3/TOKEHHOM B JIOHECeHUN
HaJabHIKA AJITAlICKOTO TyOepHCKOro
OTeNa B LIEHTPa/JbHOE aIMUHUCTPA-
tusHoe ynpasnenne HKBJI, npu mo-
naBneHN COpPOKMHCKOTO BOCCTAaHMUA
«ObLIN paccrpensubl rpaxpane c. Co-
poumii Jlor B uncie okoyo 12 4eoBex»,
TPYIbl KOTOPBIX OBUIM COPOIIEHBI «B
OBpar, Ijje MeCTHbIE KpeCTbsiHE CBaJIN-
BaJIM BBIBO3MMBIII CO JBOPOB Ha3eM U
BCAKUI Mycop». Briocienctsum Hero-
IaleKy OT «MOIMJIBI PacCTpPeIsHHBIX
6aHUTOB» OTKPBIICS» CBATON KIIIOY,
KyJa CTaJI0 CTeKaTbCs «OIPOMHOE KO-
JIMYECTBO OOrOMOJIBIEB», >KETaBIIMX
HOTYYUTb WCLEJICHNEe OT Pa3/IMYHbIX
6oresHelt ¥ Henyros. «PopcTBeHHU-
KV pacCTPeIsIHHBIX OaHANTOB, — Kak
Puc. 3. Ceamoii knou 6 c. Copouuii Jloz Ilepsomatickozo CKasaHO B JOKYMEHTE, — paclpocTpa-
p-Ha Anmaiickozo kpas. HAIOT cnyxu (0 TOM), 4TO yOuTBbIe...
«IIOCTpafia/i» 3a IIPaBOCIABHYIO BepY,
Tellepb OHU CBATBIE — VX 00pasbl BUJEIM B CBATOM KI/IIOUe»: <KOMMYHUCTBI YOWUIN. ..
3aMy4wmm (II0BCTaHLEeB), 3abpocanu (1X) HasbMOM», HO CBATasg boropopuia «cMblia
C UIX JIMIIA TPSI3b» U «/jaia» OCTABIIMMCS B XXUBBIX «CBATON Kmtou» (TAP®D, ®. P-393, om.
43a, Ne 1038, 1. 181-186).
Haubonee pasBepHyTas NogbopKa pacckasoB «00 M3BECTHOM aJITalICKOM MCTOY-
Huke 6mm3 ¢. Copounii JIor» okasanach mpefcTaBieHa B CTAPOOOPATIECKOM COUMHE-
Huy «I[ToBecTb 0 CBATOM KJII0Ye» — COCTaBHOI YacT!U TaK HasblBaeMoro Ypano-Cubup-
ckoro Ilarepuka, KalMTaJTbHOIO PyKOIVICHOTO TPY/a IO UCTOPUU YaCOBEHHOIO COITIa-
cusa U xota paccTpe/gHHBIE U 3apyO/IeHHble NIANIKaMM «3alOBOPIIMKI» He ObUIN
CcTapooOpsIaaMy, aBTOPbI-cOCTaBuUTeNM IlaTeprka OnmncpIBalOT UX KaK MOCTIeHfoBaTe-

" Tam sxe 2001: 65
' Tly6nmukanuio Tekcta u komMeHTapun k ITosectu cm.: ITokposckuit 1999: 140-147
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e «ucmuHHou 6epuiy. [lepnon [pakaHCKOI BOVHBI XapakTepusyeTca B [loBecTn kak
«3uma 6e360xusi», KOTHA «60cmauia Opam Ha 6pama u coiH Ha omuya co opyrcuem». Camu
COOBITHST PUCYIOTCSI B HEJl KaK KPOBABOE «MeHOYycoOue», KOTa «HeCKONIbKO Uenosex
UCTMUHHO 8EPYIOUAUX NPABOCTIABHBLX XPUCTUAH» OBV 3aMYUEHBI «eOUHONTIEMEHHBIMU,
HO omcmynuswumu 6 6e3boxcue Hapodamu». Takum obpasom, nmorubiie B 6opsbe ¢
«QHTUXPUCTOBBIM TOCYJapCTBOM» B MUPOBO33PEHUN CTapOOOPANLeB IPeBpaTUIICh
He TO/IbKO B MY4YeHMKOB 3a BEPY, HO ellle ¥ B eAVIHOBePLeB («c6udemenvcmeyom, 4mo
OHU ObLIU XPUCUAHE U NOCMPAadanu 3a eepy Xpucmosy»).

B >KM3HU K)XTON IPUPOLHON CBATBHIHY, oT™MedaeT JI.B. dagmeesa, mponcxogut
3aKOHOMepHOe (HOpMUPOBaHIE COOCTBEHHOTO, OOPAIEHHOTO B IIPOIIIOE TOBECTBO-
BaTE/IbHOI'O pellepTyapa, LieJibl0 KOTOPOTO ABJIACTCA COXPaHEeHMe UCTOPUN CBEepIIVB-
mrerocst gyga.'® Onmpasich Ha TekcT IloBectn, monpobyeM IPOCIERNTh, KaKuM obpa-
30M MPOUCXOAMIA CaKpalIM3alys MecTa I'Mbem YIacCTHUKOB [paXkIlaHCKOII BOJHBI B
Copoubem Jlory.

ITepBoe uyzo, cormacHo [ToBecT, 6BIIO CBS3aHO C BUJEHUSIMI, KOTOPbIE CTA/IN
[IOCeIaTh MaTh OAHOTO 13 YouThIx. Tema 3aMydeHHBIX, TOBOPUTCS B TEKCTE, IIPOJIEKa-
I HEBPERUMO BCIO 3UMY, 60XbIM IIPOMBICIIOM COXPAHMBILCH «OM 38epell U nmuy,
N7I0MOAOHBIX U O UCHIIEHU» BIUIOTD [JO BECHDI, [IOKA BO CHE He SABWJICS «CblH C60€il
mamepu», 6ojiee LPYIUX MOCTPALABIINIL IPU TOAABIEHNN «3aTOBOPa» (B IIOBECTBOBA-
HIM CKa3aHO, YTO OH «B8eCb Obll U3pe3aHn Ha KyCKu U UCKPOeH Ha peMeHUs»), I He HO-
IIPOCYJI IIePEeHECTY OCTAHKY Ha [PYroe MecTo, IIOCKO/IbKY Ha IIPeKHEM, 110 eT0 C/I0BaM,
CUCMOUHUK 800bL UMAMb NOMeusu».'

BosHUKHOBEHNe CaMOT0 UCTOYHNUKA CBA3bIBaeTcsA B [ToBecTn ¢ mpuMevaTenbHOM
IeTa/Iblo: CHOBA ABMBIINCH BO CHe CBOEWl MaTepl, CbIH ITOO/IArogapui ee 3a Iepesa-
XOpOHEHNe MOIIIeN, HO BeJIe/l HaliT! BbIPe3aHHbIN U3 €T0 CIIMHbBI PeMeHb U IIO/IOKNUTD
pamoM ¢ norpebeHHbIMM Tenamy. Korpa ke crapyllka-Marh ¢ IOAPYToOil NPUIUIA Ha
IIpeXHee MeCTO MCKATh PEMEHb U «C Be/IUUM MPYOOoM» OOPENN ero, TO y HUX «100 HO2d-
MU HA4a ABNAMUCT 6004, AKU UCTMOYHUK NOMATLY meuwsu HauuHauie».’B muteparype 3a-
(buKCcUpOBaHBI TEKCTHI O BOSHUKHOBEHUY CBATBIX MCTOYHUKOB U3 MOILIEY CBAIICHHBIX
IIepCOHa’Kell, OfTHAKO B JaHHOM C/Iydae PONHMK IIOABJIAETCA HE IIPOCTO B TOM MeECTe,
Ifie HeBpeAMMO IIPOJIeXKa Tejla MOIMOIINX, HO HelIOCPeNCTBEHHO W3-110]] BBIpe3aH-
HOTO 13 Tejla PeMHA.

VI3BecTHO, 4YTO HapARY C KPeCcTOM peMeHb (U (PYHKIMOHAIbHO SKBUBAIEHTHBIN
eMy II05IC) SIB/ISUICSI «HEOOXOMMMBIM JI TOCTATOYHBIM IIPEJMETOM, HOLIIEHIE KOTOPOTO
YKasbIBaJIO Ha IPYHAJIOKHOCTb K MUPY JIIOfeil». VI HanpoTuB, puTyaJbHOE CHATHE
I10s1ca 0O3HAYaJI0 YCTAaHOBJ/ICHME KOHTAKTa CO cepoil «ay»xoro». Takum o06pasoM, o=,
nopuepkuBaeT A.K. baitOypuH, ucronp3oBaicsa B KadeCTBe CBOeOOpPa3sHOro KaHaja
VIV CPeJCTBA YCTAHOBJIEHNS CBSI3N MEXTY «CBOMM» U «Iy>KIM», TO €CTb, MEX/Y pas-
JITYHBIMY 30HaMU PUTYaIbHO-MU(OIOTrMYecKoro IpocTpancTaar.'® [To aToit mpudnHe
nosiBnenrie B IToBeCcTy Taxom feTay, KaKk BBIPE3AHHBIN U3 CIMHBI YOUTOrO peMeHb,
HaBLIVMII HadaJly CBATOMY KIIIOUY, IIPENCTaB/IACTCA NajeKo He ClrydaliHbIM. COIIacHO
JIOTVIKE PeIUTMO3HO-MI(POIOrYeCcKOro MbIIIUICHIS, IPUHAJISKHOCTb «<HeBIHHO YOII-

1> Mageena 2002: 130

' TTokposckuit 1999: 140-141
17 Tam xe: 141-142

'8 Bait6ypun 1992: 5-8
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eHHBIX» K cepe caKpa/IbHOTO (IIOATBEPKIeHNEM YeTo SAB/IAeTCA TaKol IpU3HaK, KaK
HET/IEHHOCTb VX Te/T) HapsAy C 0COOBIMIM CBOJCTBAMM pPeMHs / IOsica He MOITIM He
CKa3aThCsl HA CBOVICTBAX OKPYXKAIOIIETO IPOCTPAHCTBA, 3HAKOM CAKPa/IM3aLUI KOTO-
POro sIBMICS MPOOMBIIMIICS POSHUK. [Ipyt 9TOM MMEHHO peMeHb CTal TeM KaHaJIoM,
10 KOTOPOMY CaKpaJIbHble CBOJICTBA IIOTYCTOPOHHETO MUPA IIOJYYN/IN BO3MOXXHOCTD
«IlepeTeKaTb» (B IIPSIMOM U ITEPEHOCHOM CMBbIC/IE) K MECTY IO/ YIaCTHUKOB «3aro-
BOpa», COOOIIIast eMy CTaTyC CBSIEHHOTO JIOKyCa.

[TopgTBep)KAeHMEM CaKpaIbHOTO cTaTyca mcrogHnka B Copoubem Jlory cram
Sa(i)I/IKCI/[pOBaHHbIe B IloBectn IIpemaHmAa o perHHpHOM ABJICHUN <<60)KCCTB€HHI)IX -
KOB» B CBSITOI BOJie, @ TAK)KE MHOTOYNC/IEHHbIE PACCKA3BI O CIIYYasiX 4y/jeCHOTO UCIjeTTe-
HIA: «MaKo nomeue yeneOHvlli UCHOY-
HUK 600vl, He eny00K... HO BembMU
npospaue... VI 6 800e 8UOIXYCS TUKU
unu obpasvl Ilpecesmuvie Loeopooubi
U ceamuvx yeooHuxos boxuux. VI ezda
XOMmAUie KO PyKaMu 8 600€ 83U UX,
Huumoxce o6pemauie».'” TlobpiBaBIIas
Ha CBATOM Kimode B 7470 (1962) romy
JepHMIA Anna yHOMI/IHaeT BUIJ€CHHbIC
e1o B Bofie 06passl «IIpeceamoia boeo-
poouypt co Ilpeseunvim Mnaderyem,
anzena xpanumens, Voanna Bozocno-
8a u ceamumens Hukonvi»*® B rpyrom
OIMCaHNN IIPUBOOATCA CBULETEND-
CTBa «06YX JMeH», COIIACHO KOTOPBIM
BOa B K/IIO4Y€ BO BpEMA MOJIMTBBI
HAYVMHAET «MPEBONUMbCST U XOOUMD
Kpyeamu, U 6bIKUOLIBAMD NY3bIPLKUN.
ITprMedaTenbHO, 9YTO «O0XKeCTBEHHbIE
JIMKN» B TaHHOM C/Tydae 3aMeHsIOTCS
TIIATCIbHO BBINIVICAHHBIMU 06paSaMI/I
«IIOTUOIINX CTpafmabieB». Cp.: mo-
MOJIMBIINCDH, KE€HBI yHOCTO]/UH/ICb yBI-
IeTb B BOMiE «MpU BeHUA U 6 KAHOOM
no mpu uenosexa... Cnepsa sviutes 00uH pasHousemHoiil padyxcHoiii (BeHel), U 8 Hem
mpu uenoeeuka 6eUMUHON 5 canm. 8 pybauike, 6 NOACOUKe, 6 wmanax 6ocvle, U Max
NPONTBIAU 1O OHY 6HU3 NO PYUBIO NPUMEPHO MempPa 4... u HesuOuMmvL cmanu. Ipes He-
CKONIbKO MUHYm 6biuiesn1 6mopoii (BeHen)... (a morom) mpemuii». «Tamowrue xumenu,
- IO YEePKUBAETCSI B IOBECTBOBAHMIL, — IMUX CIPAOAIbYe8 3HAIOM HA UMSI», TOCKOJIb-
Ky HEJanmeKo OT py‘—lbﬂ HaXOOATCA X MOTUMJIBI, Ky;[a POOCTBEHHNKN XOOAT MOIUTHCA U
[TOMUHATD YOUTBHIX.?!

AHAJIOTVYHBIN XapaKTep HOCUT MOYMTaHNE VCTOYHVKA B II. JIokok VIcKuTmMm-
ckoro partona HoBocnbupckoit obmactu (puc. 4). CauTaeTcst, YT0 MOA3EMHBIN KITIOY

Puc. 4. Ilouumaemuwiii ucmounux 6 n. Jlosxox
Hckumumcexoeo p-na Hosocubupckoii obnacmu.

' Tlokposckuit 1999: 142
20 Tam xe: 145
2l Tam xe: 147

35



36

Cm6mpc1<a;1 TpaguIys IMOYNTAHNA CBATBIX MECT B KOHTEKCTE HapOIIHOI;I I/ICTOpI/I‘{eCKOIU/I ImIaMATN

3ab61J1 3[lech Ha MeCTe MacCOBON I'Mbeny 3aKII0YeHHBIX, OTOBIBABIINX HaKa3aHME B
ocobom yarepHoM IyHKTe, BxopusireM B cucteMy CVIBJIATA (cubupckux marepeit
0c060r0 Ha3HaYEHVsI), KOTOPBII IIPOCYIIECTBOBA B IOCeIKe ¢ 1929 mo 1956 rog. ITo
CBUJICTE/IbCTBY OYEBUJLEB, 9TO OBUI ONMH U3 CaMBIX >KeCTOKUX KaTOP)KHBIX JIarepen
6piBurero Coserckoro Comsa. B TedeHne 1mosmyroga HEOTBPATUMBIN CUIMKO3 yOUBasI
paboTaBIINX B M3BECTKOBBIX Kapbepax mofell. Hajnuch Ha ycTaHOBJIEHHOM BO3JIe
VICTOYHUKA CTEHJIe IJIACUT, YTO «TaM, I7ie KOI[a-To LapuIn CTpaiaHys, U IpoJIBaiach
KpOBb 4e/IoBedyecKas, HauMHAIT OUTb popHuKn». Kak 1 B CopoubeM JIory, Ky/IbTOBBIN
KoMIUTeKC B JIo)Kke BOCIIpMHUMAeTCA MECTHBIM Hace/leHNeM I IPHe3KAIOUIVIMY T1a-
JIOMHUKAMI KaK «HAMAMHUK 0e36unto nocmpadasuium 3a eepy» (IIMA, 2005). Ias-
HOJI CBATBIHEN OYUTAEMOTO MeCTa, B 4eCTb KOTOpoit B JIoxkke B 2002 1. 6bUI OTKPBIT
xpaM, crana nkoHa IIpecssaroit Boropogumpr «’KMBOHOCHBINI MCTOYHNMK», Ha3BaHNe
KOTOPOJ aKTya/lIus3upyeT TpagULOHHbIe IIPeiCTaB/IeHNA 00 MICTOYHMKAX KaK CUMBO-
ne 60XKeCTBeHHON Onarofaty 1 6OrOpOAMYHON MmoMolnn. TakuM 06pa3oM, MOHsTIE
«JICTOYHMK» YIIOTPe6/IAeTCs 3[1eCh B pacIIPUTETbHOM CMBICTIE, IOCKOJIbKY OTHOCUTCS
U K 00BEKTY IPUPOJBL, 1 K boromarepu Kak MCTOYHMKY >KU3HU.

BblsaB/IeHHBIe MaTepuaibl O COOTHECEHMM NOYMTAaeMbIX KOMIIIEKCOB € OOXKeCT-
BOM, IIPEVIMYILECTBEHHO, XeHCKIUM, II0 BCell BULUMOCTY, SBJIAIOTCA OTPa’keHMeM Ha-
POIHBIX BO33PEHUII O CBATBIX MeCTaX KaK 0C000I pa3HOBUJHOCTY OO'BEKTOB, OTMe-
YEeHHBIX CMBOJIMKOI KEHCKOTO IIOJOPOJSAIIEro Hadana — Cp.: POOHUK, poduiie — Me-
CTO, pOXKZaolIiee BOAY; HO®0pa, nedepa — MelIepa, ledb KaK CUMBOJI )KEHCKOI YTPOObI
U T.I1.72 BBIJe/IEHHOCTD CBATOTO MeCTa U3 OOBIICHHOTO IIPOCTPAHCTBA XOPOIIO 0CO3-
HaeTCA BCeMU HOCUTELIMU TPAJULUN: «c65moe mecmo boe ykasan. Tam npousouino
4ydo».”* IIpy 5TOM aMATb O caMOM 4yze (TO eCTb, ABIeHUN «O0XKeCTBEHHOI CUJIbI»)
HaXOJIUT BOIUIOILEHIIE He TONBKO B (DOJIbKIOPHBIX TeKCTAX U KY/IbTOBBIX COOPYXKEHUAX,
IIPeACTAIMINX KaK MaTepuani30BaHHas ICTOPY IPVMBIKAIOIINX K CBATBIHE ITOCeTIe-
HUIJL, HO U B PeJIUTYI03HO-00PANOBBIX IPAKTUKAX (IIpeXKIe BCEro, pUTyaax Je4eHus).

Pennrno3sHo-o6psag0BbIe MPAKTUKNI

Ha npoTtspkennn 6ombiireit vact XX B. MOYMTaeMble MECTA OCTABaNINCh OJHUM
13 OIUIOTOB HAapPOMHON peNMNTMO3HOCTH. bojee TOro, B cCOBETCKOe BpeMs, KOTa KO-
YeCTBO JEMCTBYIOLIMX Ce/IbCKMX XPaMOB OBUIO HEBEJIMKO, /I MHOTUX JIePeBEHCKIX
SKUTeJell MECTHBIE CBSATBIHY «[IPAKTUYIECKN 3aMEHIIN [[ePKBU».”*

[MInpoxkas mOMynApHOCTDL cBATOro Kaoda B Copoubem Jlory, cBA3aHHas C pac-
[IPOCTpaHeHNeM MpeNaHuil O SIBIEHMU B Bofe «OO0XKeCTBEHHBIX JTMKOBY», MPUILIACH
Ha cepenyHy 1920-X TOf0B, KOIIa AJIOMHNYIECTBO OXBATIIO OYKBAIBHO BCIO CTPAHY.
«Becnpepuisnvle seperutybl HApoOa, — ICATI KOPPECIIOH/EHT IyOepHCKo rasetsl «Kpa-
CHBIII Antati» neToM 1925 rona, — mekym K K04y 3a ucueneHuem, cémoti 600uteli u
necoukom» (17.07.1925). ExxeqHeBHas MOCEIAeMOCTh CBATOIO MeCTa COCTaBJIsa He
MeHee 500 4eoBeK, a B MHbBIE JHU, CYHAs MO JJOHECEHNAM MECTHBIX BJIaCTell, BCTPEBO-
JKEHHDIX «KOHTPPEBO/IOIIMOHHBIM XapaKTePOM» IMPOMCXOSUBIIETO, JOXOAWIA IO IBYX
ThICSY.?

2 lemanckas 1999

23 ®ageena 2002: 126

?* Tlanvenko 1998; Bunorpazmos 2004
> [TokpoBcknii, 3ombHukosa 2002: 355
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PacpocTpaHeHHBIM «CIIOCOOOM KOMMYHUKAIUV € CaKpaJbHBIM MUPOM», BO-
IUIOLIeHMeM KOTOPOTO BBICTYIIA/JIO IOYMTaeMOe MeCTO, AB/IANACh IpaKTUKa «obe-
THBIX» IpuHOWeHuil. «Ha 6nazoycmpoiicmeo xawoua u vacosHu» B CopoubeM Jlory,
rOBOPMJIOCH B OTYeTe HadaIbHMKa ATaiickoro rybepuckoro otaena I'TIY, mamoMuukm
«Kepmeyom OeHveu, NOLOMHO U Opyeue npedMemvl KPeCmuvsIHCK020 NPOU3B00CHBa»
(TAP®, ®. P-393, om. 43a, No 1038, 1. 18306.). Koppecmonnent raserst «Kpacusiit As-
Tail» cOOOIIaJ, YTO K IOCTaB/ICHHOMY BO3JIe POIHUKA CTOIOY C IKOHOJ BepyIole He-
CYT IIPVMHOILIEHNA B BIIe OTPE30B XOJICTA, «<HAUBHO NONA2AS, IO UX HepPmea udem He-
nocpedcmaenno Boeopoouye» (01.08.1925). ITpu atom «BerecTBeHHasT HOpMa» CaMUX
IIPUHOILIEHNUII HEPEKO COepIKasIa CBeIeH st O Oe[CTBUAX I HECIACTDSIX, XaPaKTePHBIX
IJIsT JaHHOJ MeCTHOCTU.?® ABTOp OIy6/IMKOBaHHON B razere «be3OO>XHUK» 3aMeTKu,
HOCBSIII[EHHON OO/INMYeHNI0 IyLOTBOPHBIX CBOJICTB sIBJIEHHON MKOHBI Bo)kperr Mare-
pu B Smyroposckom yespe To6OMbCKOM TYOEPHUM, C OCY>KAEHNMEM KOHCTATHpPOBAI,
4TO IQJIOMHMKI: «HOHABEWANU HA Hee pu3, namnad... Inas 6onum - nodsewiusaiom
UCKyccmeeHHblil 21a30K U3 0pazoyeHH020 KAMHS, HO2a 6ONUM — 307I0MMY10 HOMKY Hecym
sacmynnuye 0nst Hanomunanusi» (1923, Ne39). BermonHeHHbIe n3 30710Ta WK cepebpa
IIPpMHOMNIEHNA B BUE Pa3/INIHbIX qacren T€/Ia, KOTOPbI€ IIOABEIINBAINCH K YTUMOM
UKOHe BO BpeMsi 60/me3HN Wi B 61arOBapHOCTD 3a VCLeneHne, ObUIN M3BECTHBI He
TOJIBKO B IIpeJie/laX BOCTOYHOC/IaBSHCKOTO apeala, Ho U 110 Bcell Eppome.”

OC06yIO KaTEerOpUI0 «KJTIOIYHNKOB» VN 601"0MOIIbLl€B K CBATBIM K/IIOYaM COCTaB-
JIANM JIMLA, CTPAfiaBIINie HEPBHBIMUI 3a60/1eBaHNAMU («KJIMKyIHeCTBOM»). B pamxkax
AQHTVPEIUTVIO3HO KaMIIaHUY, pa3BepHYyBIIelicsa 1eToM 1925 r., 60JIbIoe KOIN4ecTBO
«pa3o6Iavaronx» MaTepialoB Ha 3Ty TeMy ObUIO HalleyaTaHO B razere «KpacHbIil
Ajraii». Yoke Ipu IIOJBEREeHNN K KITI0TY, KaK COOOIIanu KOPPEeCIOHAEHTBI C MeCTa Co-
6bBITUI, «KJIMKYIIM» HAYMHAIOT CUJIBHO BOJTHOBAThCH, HO IIOCTIE 06pb13rMBaHM;1 BOZOI
OBICTPO YCIIOKaUBAIOTCA. «Bom namepo myiuxos, — 4uTaeM B OFHON U3 IyOIMKaLINIL,
— Mmawam K K4y mue0ywHyio seHuuny, Komopas omousaemcs om HUX ¢ Heumo-
6epHoti cunoti. bonvHas Kpuuum, cKeepHOCI06UM, 6ce TULO ee NepeKauueaemcs, enasa
BbI60PAUUBAIOMCH, KANEMCA, UIMO OHA 60M-60M UCHYCIUM 8 KOHBYTbCUAX NOCTIEOHUL
6300x. Bpvi3nynu 6000ii — ona ycnoxausaemcsi u Hauuraem kpecmumuocs» (01.08.1925).
Taxum o6pasom, 6eCHOBaHIE HEPBHOOOIBHBIX SIB/LSIIOCH, B [71a3aX BEPYIOLINX, TOKa-
3arejieM CBATOCTM IIOYMTAEMOI'O MeCTa, a YCMUpPEHUe MX BOJOI PaclleHNBalIoCh Kak
qyJ0.

He VICKJTIOY€HO, YTO IIPMUBENEHHOE OINCaHVE ITOCITY KIMIO OTHNM 13 VICTOYHVIKOB
IJIA CTapOOOPATYECKNX TEeKCTOB 00 MCIeICHUM OT «MpAcasu4Holi 6one3nu». becHo-
BaTbI€, KOTOPBIX, KaK CKa3aHO B «IToBecTn o cBATOM KJII049€e», €IBa MOITIN YOEP>KaTb
«NAMb URU UECb KPENKUX U MOZYHUX» MYIKell, ellje M3aay HadlMHaIH IJIaKaTh, KpHU-
9aTb pasHbIMU FONOCAMU («36ePUHBIMU, NECUUMU U NIMUMUUMU») VI HEIOTPeOHO py-
raTbcA («1aAxy mamepHol cn106ecbl»). C ofep>KUMBIMU HOCTYIIAIN [I0-PAa3HOMY — «60-
0010 0671U6AXY... NUMUU 0AAXY UAU NePCMUI0 001a2AXY», TTOCTIE Yero Gechl TOKIAIIN
4e/I0BeKa, a caM OH II0JTy4aJl ITOJIHOe MCllelene.”

HPCHCTaBHeHHbIC MaTepuanbl IOATBEPIKAAIOT ITIOTYI€HHDBIE Ha MaTepyajIax Pyc—
CKOTO CeBepa BBIBOJBI O TOM, YTO <<C(1)epb1 BIINIAHNA» CBATBIX MECT, K KOTOPBIM CT€E-

26 [Mlemanckas 1995: 119
27 [Tan4yeHko 1998: 92-94
8 TTokposckmit 1999: 143-144
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Puc. 5. Kpecmnoiii x00 k cessmomy kmouy 6 denv Kasarnckoii Bocomamepu, c. Yemo-Cepma Yebynunckozo p-Ha
Kemeposckoii o6nacmu.

KAIOTCsI CBEIEHNST O XapPAKTEPHBIX IS JAHHOI MECTHOCTM HECYACThsX U OefCTBUIIX,
oIpefie/leHHBIM 00pa3oM «HaK/IabIBAaIOTCA Ha BUIVIMbIC TPAHMUIIbI JIOKA/IbHBIX IPYILII».
OcHOBHast PYHKIMST MECTHBIX CBSITBIHD, 00pasyomux, o onpenenennio T.b. [lleman-
CKOJ1, CBOETO pofia «KPM3VICHYIO CeTb», HAOPOLIEHHYIO Ha 3aCeIeHHYIO TepPUTOPUIO,
3aKJII04aeTcs], TaKMM 00pa3oM, B IOAIEP>KaHUM «IKOIOTO-IeMOrpaduyeckoro pas-
HoBecus1 (baaHca MeX/y pecypcamim TEPPUTOPUN U BOCIPOU3BOACTBOM SKM3HU Ha
Hell)».” BmecTe ¢ TeM, pOpMBI B3aMOOTHOLIIEHUIT YeJIOBEKA VI CBATBIHY, 110 CIIpaBe-
nmMBoMYy 3aMedaHuio B.B. Bunorpanosa, He MOTYyT CBOAMTBCA TOMBKO K «KPU3UCHOM»
WIN «9KCTPEMaIbHOM» MOZie/IN. Byny4y opraHu4HOM 4acThi0 KaJeHIapHOW OOpAIHO-
CTVL OKPYTU, XKETOHbIE ITOCEIeHNsI CAKPAIbHON TOYKY B IPA3IHUYHBIE JHU CIIOCO6-
CTBYIOT CKOpee «He JMKBUAALMN «KPU3JCa», a COXPAHEHMIO JOCTUTHYTOro OGaaHca
CWI B OKY/IBTYPEHHOM IPOCTPAHCTBe». IIpu 3TOM caMy CBATBIHU, TO €CTb, IIOYUTA-
eMble C IeTCTBA MeCTa, HEPEeIKO BOCHPUHMMAIOTCS KaK CYMBOJBI «Majoi» POAVHDI,
aKKyMynupylome B cebe KOUIEKTUBHYIO MCTOPUYECKYIO NMaMATh U (OpMUPYIOLIye
JIOKaJTbHYIO0 UIEHTUYHOCTh MECTHOTO HaceleHuA.>

YeToiauBoil GopMOI peryIsApHBIX (KaK MUHUMYM — €KeTONHbIX) ITOCEeIIeHNI
MECTHBIX CBATBIHD SABJIATACH IPAKTYKA KPECTHBIX XOZI0B. TaK, IPMypPOUEHHBIN KO THIO
ukoHbl KasaHckoll boxbelt Marepu (8 miona cT.cT. / 21 MIONA H.CT.) IPECTONbHBIN
mpasgHuK B C. Ycrb-CepTa M3gaBHa ObII M3BECTEH IIOMY/IIPHON B OKPYTe sIPMapKOIL,
Ha KOTOPYIO CBe3)Ka/INCh U3 OKPECTHBIX Cel Bcero MapumHCKoro yesna. Bmecte ¢ TeMm,
CTPYKTYpOOOpasyIoIyM 97eMEHTOM IIPA3IHEeCTBA CIIYXKVI KPECTHBIN XOf, — TOpXKe-

» Mlemanckas 1995: 110
* Bunorpagos 2004; 2012
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Puc. 6. IIponezanue nod uxoroti Kazarckoii Bozopoduuvl 60 6pemst kpecmHozo x00a K c8Smomy Koy (mam ice).

CTBEHHOE IIECTBUE BEPYIOLIMX M TYXOBEHCTBA C MIKOHAMU U XOPYTBAMU K CBATOMY
VICTOYHYIKY, PaclON0KeHHOMY NPUOIU3UTEIBHO B YeThIpeX KMJIOMEeTpaxX OT CeJIeHU:A
(puc. 5). VckmounTenbHbI MHTEpeC B HaHHOM CIydae IpefCcTaBIAeT TO, YTO IIPO-
CTPaHCTBO, 00pa30BaHHOE [IBJDKEHUEM KPeCTHOIO XOJa, U B HaIllV JHY BOCIPUHIMA-
€TCsl BepYIOUMIMI KaK CaKpaabHOe. Y4YaCTHUKM cocToABmeroca B 2002 rony mecTsus,
cpeny KOTOPBIX ObUIN IIPefCTaBUTENN KaK CTapILIero IOKOIEHS, TAK U MOJIOZIeXKb, XKe-
J1ast MOTY4YNUTD UCL[eJIEHIe OT TOJN VIV MHOU OOJIe3HM, TOXXWINCH Ha 3EMJIIO VIV IIPO-
10713a/T1 Ha KOJIEHAX IOJ, HOCW/IKaMM C YCTaHOBJIEHHOM Ha HMX MIKOHOM Boropomuiist
(puc. 6). Kak nosicania ofHa 13 MecTHBIX Xutenbuut, A.IT. 3opuna (1922 r.p.), «kozda
Kasanckyio necym, mo mom, Ko xo4em UCUenumvCs, Kpecmumes u noo Hee noone-
3aem, a camy uKoHy Had Hum npoxocsimy». IIpoucxopsiiee Ipy 9TOM CUMBOINYECKOE
IepecevyeHye IPaHUIIBI CAKPaJbHOIO U IpOo(aHHOrO MUPOB, 10 MHeHuIo A.A. [an-
YeHKO, O3HaYaeT MPNOOIIeHNe 6OTOMOIbBIIEB K CBATOCTY U O/IATOATH, 3aK/TFOYEHHOI B
MECTHOI CBATBIHE.”!

Kax mpaBusio, mocereHmne MECTHOM CBSTBIHM ObIIO HPUYPOYEHO K 3HAUMMOI
ZaTe HapOHO-TIIPABOCIABHOTO KaJIeHIAps, HEPeJKO COBIAABINEN C IPEeCTOIbHBIM
Mpa3gHUKOM cejla. BMecTe ¢ TeM, B pAfe cIydaeB Helb3sA HE 3aMETUTD JIeKallell Ha
MIOBEPXHOCTY aHAJIOTVMM MEX]y Ha3BaHNMEM IPa3THNMKA ¥ XapaKTepoM IOYMTaeMOTO
co6prTuA. Tak, KpecTHBIN XOf] K CBATOMY Kiody B IlepBoMalickoM patioHe ANTaliCKOTO
Kpas B IIaMATb O PacCTPE/IAHHBIX M NOPYOJIEHHBIX IIAIIKaMIU «My4YeHUKaX 3a Bepy»
COBEpIIIAJICA IBAKIBI B TOJ, B TOM 4NCIIe, B IeHb YCeKHOBeHN: ImaBbl Voanna Ilpen-

31 [Tanvenko 1998: 111-115
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Teuy (11 ceHTAOPS H.CT.), KOIIa LIePKOBb IIOMMHAeT YOUTBHIX Ha I10jle OpaHU BOVMHOB
(puc. 7). IlepexxuB mepuop, ymajika B TORbI COBETCKOI BJIACTH, CBATON K/II0Y BHOBb
IIpUB/IEKaeT BHUMaHNe MajloMHMKOB. Heckonbko et Hasam B Copoubem Jlory mos-
BwIcA )KeHcKuit boropopurie-Kasanckmit Moanno-ITpegredencknit CKUT, Mo MHUIMA-
TyBe BapHay/IbCKOII emapxXuy BefeTCsl CTPOUTEIBCTBO XpaMa, pa3OonT [{BETHIK, a CAaMO
«CBSITOE MECTO» 00/IarOPOXKeHO Cpy6OM, HACTM/IOM U HaBecoM. Branpika us bapuayma
PeTY/IIPHO IPOBOAUT KPECTHbIE XOAbI K POFHMKY, II0 OKOHYaHNMM KOTOPBIX YCTpam-
BAIOTCSI MAaCCOBBIE KPEIIeHNs ieTeN U B3POCbIX. [Ipresikas ns OMHKHUX U TaTbHUX
MeCT B HaJieXKJle IIONMYYUTh VICLeJIeHNe, IO YBO3AT € cOOO0I BORY U ITIMHY C EeCKOM
B GO/IBIINX B IJIACTMKOBBIX OYTBUIKAX M CTeK/LIHHBIX OaHKax (IIMA, 2004). Bce ato
COOTBETCTBYeT OTMEUEHHOM B IIOCTeTHee BpeMs TEeHAEHIUN VCIONb30BaHNUA ITOYM-
TaeMBIX MCTOYHMKOB KaK MecT 3abopa
He CTOJIBKO «CBSTON», CKOJIBKO «3KO-
JIOTMYECKM YMCTON» BOIBI B OOIBIINX
o6pemax.

Jpyroil COBpeMeHHON TeH[eH-
nyel TOYUTAHUS CBATBIX MeCT, IO
HabOmomeHnsim ~ B.B.  Bunorpaposa,
SIBJISIETCSI TIOSIBJIEHVE HOBBIX U «BO-
LIEPKOBJIEHME» TIPEXKHNMX KY/IbTOBBIX
KoMIIIEKCOB.> Tak, 1mosieBbie uccmeno-
BaHuA B JopHOM AJTae MOKasan, 4TO
B 30HE PYCCKO-a/ITalICKOTO KYIbTYp-
HOTO IIOTPaHNYbs IIPU aKTVBHOI TIOJI-
mep>xke Pycckoir IIpaBocnaBroir Lep-
KBU B TOcCnegHue pecsitunetus Qop-
MIUPYEeTCA KY/IbT CBSAIIEHHON TOPBHI,
TaK)Ke COOTHOCUMBIII C 60T OpOUYHON
cumBonukon (ITMA, 2007, . Yemar,
Yemanbcknit p-H). B HacTosiiee Bpe-
: : Ms Hamboree TMOMYIAPHON Cpey Ty-
Puc. 7. Bozomonvypl y uxonvt Kasarcroii Bozopoduypt 6 PUCTOB U PENIUTMO3HBIX TaJIOMHUKOB
deHb YCeKHoeevHu}z 271466l I/IoaHHfl IIpeomeuu, c. Copouuii cBsiThiHelr Uemarta, Tre elne B cepe-
Jloe ITepsomaiickoeo p-Ha Anmaitickozo Kpas. He XIX B. 6b11 ocHOBaH UeMarhCKItii
craH Anrarickon JJyXOBHON MUCCHM, AB/IAETCA JIETeHJaPHbIN OCTpoB Makapus ¢ BbI-
CeYeHHBIM B CKajIaxX MIN «IBUBLIMMCS» (B HApOJHON MHTepIpeTannn) obpasom boro-
ponuiisl ¢ MiajieHieM (puc. 8).

OpnuH 13 yHUBEPCAIbHBIX CIIOCOO0B caKpaau3anyy 00XK1BaeMOro IIpOCTPaHCT-
Ba 3aKJII0YaeTCs, KaK M3BECTHO, B COOTHECEHN! PealbHO CYIIECTBYIOIINX OObEeKTOB
MIPUPOIBI C 97IeMeHTaMU OUOIENCKOro maHadTa Wi MepCOHAXaMI CBSIIEHHON
ucropun (K IpUMepy, MOHACTBIPCKYE MHOKM 3HAMEHUTOI IPaBOCIABHON 0OUTeN
Ha ocTpoBe Bamaam cospamu cBoii Vepycamum ¢ Tedcumanckum capgom, Kepponow,
Eneonckoii ropoit 1 MeptBeIM MopeM). HeuTto nmoxoskee nmpousomio u B Yemarte, rje

32 Bunorpapos 2012: 72
¥ Tam xe: 67
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HOHHI/IMaIOH_[I/IﬁICH "3 BOIDBI CKaTMCTBIMU yCTYIIaMII OCTPOB — IIIO6I/IMO€ MECTO yenun-
HEHHBIX MOJIMTB IIEPBBIX MMCCHOHEPOB — IIOJIY4YNJI CBOE€ BTOPO€ Ha3BaHIE, HaTMOC,
B 4eCTb IPeYeCcKOro OCTPOBKA, Ha KOTOPOM, IO IIpeJaHNI0, MOIMICA aBTOp «AIloKa-
ymricuca» Voann borocos. 3a BpeMs CBOeTo CyIeCTBOBaHMA JaHHOE MeCTO, OlleKa-
eMO€e MOHAXVHSIMI 13 PaCIOIOKEeHHOTO I0OIM30CTH IPABOCIABHOTO CKUTA, 00pOCIIO
6bITyIOIJ_U/IMI/I HE TOJIBKO B pYCCKOﬁ, HO I B a/ITalICKOM cpene npenanmnaMu, B KOTOPbIX
maeTcsa 00OCHOBaHME €ro caKpa/lbHOro craryca. [losBuBimiics npu cogeiicTBum bap-
HayJIbCKOJI eITapXuy KaMeHHBII JINK Boropoguiie! ¢ MajieHIieM yyKe B CHTy CBOETO J0-
MIUHUPYIOIIETO IOI0XKeHs IPU3BaH OCBALIATH ITOCENICHNE 1 00eperaTb ero KUTesell,
IpugaBas OKpy)KaiollleMy IIPOCTpaH-
CTBY CTaTyC CBAILIEHHOIO JIOKYyCa.

Takum 06pa3oMm, B pesyibTare
IIPOIIeCCa «BOLEPKOBJIEHMSI», KOTOPBIN
IIPpOMICXOIUT IIPU AKTMBHOM YYaCTUU
Pycckont IlpaBocmasHoi llepksu, Ha
CMEHY CTUXUIHBIM HAapOOHBIM penm-
I’I/IOSHO—O6P}II[OBBIM IIpaKTUKaM II0-
YUTAHMA CBATBIX MECT B HACTOAIIECE
BpeMA NIPUXOAAT OpPTraHN3O0BAaHHDIE
dbopMBI penmurno3HOro MajTOMHUIECT-
Ba U TypU3Ma.

3aknoyeHne

CBATble MeCTa, IIOBCEMECTHOE
BO3pOXK/IeHJe KOTOPBIX B HacTosIlee
BpeMsA IIPONCXOAWUT IIPM HEHoCpeq-
cTBeHHOM YydacTum Pycckoit Ilpaso-
cmaBHoM llepkBu, 3aHuMMaiOT ocoboe
MECTO B HAapOJIHO-IIPaBOC/IABHO Kap-
TUHE MMUPA COBPEMEHHOTO CEe/IbCKOTOo
HacerleHuA. byny4um sApkum mpossiie-
HIeM HapOJHOI PeIUTMO3HOCT, OHNI
He TO/NbKO (GOpMUPYIOT crenuduKy
MeCTHOTO JTaHAmadTa 11 TOKaTbHBIe 0COOCHHOCTY HApOJTHOTO KajleH/japs1, HO 1 oIIpe-
TeNAI0T CaMM CIIOCOObI KOMMYHVKAIIMN C CAKPaIbHBIM MUPOM.

ITpoBeneHHOE VCCIeNOBaHIe TI0Ka3a/I0, YTO Hanbojee pacpoCTPaHEHHbIM BU-
IOM CaKpaJIbHBIX OOBEKTOB IPUPOABI B CHOVMPCKON HAPOFHO-IIPABOC/IABHON TPafiu-
LU ABJIAIOTCA BOTHBIE MCTOYHMKMU. BMecTe ¢ TeM, B 30He PYCCKO-a/lITaICKOTO KYIIb-
TYPHOTO IIOIPaHNYbsA B IIOCIEfIHeEe BpeMsA aKTMBHO (POPMUPYETCA KY/IbT CBAIIEHHON
ropsl. Tem He MeHee, Ba)KHEIIIIEN XapaKT€PUCTUKOIN CBATOTO MeCTa I B TOM, U B IpY-
TOM CITyJae OKa3bIBAETCS €I0 COOTHECEHHOCTD C 60TOPOAMYHON CUMBOTMKOI, KOTOPast
MIOIeP>KMBAETCA IIPeaHVAMIY O SIBJICHNUMN «00KeCTBEHHBIX JINKOB» (MKOH 60ropofmny-
HOTO THITA MM 00pa3oB caMoil BOropoamiie! 1 XpUCTHAHCKUX CBATHIX). [Ipy aToM ma-
MATDb O CBEpIIMBIIEMCS YyJe HaXOOUT BOIUIOLEHMEe He TONbKO B (POIBKIOPHBIX TEK-
CTaX U KY/IbTOBBIX COOPY>KEHMAX, HO I B PeIUIMO3HO-00PANOBBIX IPaKTUKaX (IIpexe
BCETO, PUTYasax TeueHNus).

Puc. 8. «fsuswasca» 6 ckanax Bozopoouya, n. Yeman
Yemanvckoeo p-na Pecnybnuku Anmail.
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Tpal"]/[‘{eCKI/Ie CO6I)ITI/IH OTe4YeCTBEHHO nCcTopnn XX B. HE MOITIM He CKa3aTbCSI
Ha XapakTepe MOYUTaHNA MECTHBIX CBATBIHD M Ha COAEP>KaHUNM CBA3AHHBIX C HUMUI
npepanuil. COIOCTaBIeHNe Pa3HOIUIAHOBBIX MCTOYHUKOB (IIOIEBBIX MaTepUaloB aB-
TOpa, apXMBHDBIX JOKYMEHTOB, HY6III/[KaI_[I/IiI MeCTHOM IIEPUNOOVIKY, a TAKXKeE COYMHEHMIT
CHOMPCKIMX MucaTesIei-CTapooOpsIALeB) MO3BOIMIO TOAPOOHO IPOCIEANTh UCTOPIIO
OHOTO 13 Hanbojiee IOYUTAEMBIX MECT AITalICKOTrO Kpasa (CB}ITOI‘O JICTOYHMKA BO3JI€
cera Copounit JIor) 1 BOCCTAaHOBUTH OOCTOSITEIBCTBA, PV KOTOPHIX IPON3O0ILIA €TI0
cakpa3anys. bbUio IoKa3aHo, YTO B pe3y/IbraTe KOHTaMIUHAIVMV HapOJHON MCTOPM-
YeCKOM MaMATI I Ky/bTa MECTHBIX CBATBIHb MECTO pacCTpesia y4aCTHNKOB rpa)KHaH—
CKOJI BOJHBI CTAJIO ITOYUTAaeMbIM OOBEKTOM IIPUPOADL, @ caMy IIoruoéIe mprodpenn
CTaTyC «My4YeHNKOB 32 Bepy». Takum 06pa3om, COOBITHS TOKaIbHOI MCTOPIY, HE «BITN-
caBIIMecs» B OQUIMATbHBI MCTOPUYECKIIT JUCKYPC, IOMYYWIN cBoeoOpasHoe Ipe-
JIOMJIEHVE€ B HAPpOJHBIX peHI/II‘I/IO3HO—O6pHHOBbIX IIPpaKTUKaX IIOYNTAHNSA CBATBIX MECT.

OTIMYUTEIbHOI YePTOl IIpefaHuil 0 «00XKeCTBEeHHBIX JIMKaX» B JAaHHOM C/Iydae
MOJKHO CYMTATDb HACBIIIEHHOCTD X MYXKCKMMMU II€EPCOHAXKAMMU, KOTJa HapAAYy C ABJIEH-
HBIMI B BOfie 60ropoguaHbIMIL 06pasamu yIioMuHaoTcst o6paser Voanna Borocosa,
ceaturens Hukomasa n Apyrux 60XKbUX YTOOHMKOB, a TaK)XX€ TIIATE/IbHO BBIIIVICAHHbIE
06pasbl caMyx IOruoOIMX. Bce 3T0 He MCK/IIOYAaeT aKTya/M3anyy HApOLHBIX BO33pe-
HUII O CBATBHIX MeCTaX KaK OCOOBIX 06'beKTaX IpUpOabl, COOTHECEHHDBIX C JKEHCKVM
60>KeCTBOM U OTMEYEHHBIX CMBOJIVKOI >KEHCKOTO IUIOZOPOSIIETO U VCLESIONIErO
HayJasa.

B pe3ynbraTe «BOLEPKOBJIEHNA» CBATDBIX MECT HA CMEHY CTUXUIHBIM HapOOHBIM
peTH/II‘I/IO3HO-O6pHHOBbIM IIpaKTVKaM B HaCTOAIEE BpeMA NPUXOAT OpTaHN30BaHHbIE
(1)0pr1 PEMNTMO3HOTO ITaJIOMHMYECTBA 1 TypH3Ma. HpI/I 9TOM OJJHA M3 COBPEMEHHBIX
TeHIIeHI_[I/H/UI TIOYNTAHNMA CBATDBIX MECT CBA3aHA C BOCIIPUATIEM UX KaK MECT «3KOJIOTM-
YeCKM YHUCTBHIX». B TO ke BpeMA, IOYNTAEMbIE MECTa IPOAO/DKAIOT OCTABAaTbCA CUM-
BOJIAMI «MaJION» POAVHBI, KOTOPbIE AKKYMYMPYIOT B cebe VMICTOPUYECKYIO ITAMATD U
(bopMUPYIOT TOKAJIPHYIO UAEHTUYHOCTh MECTHOTO Hace/leH ). SHaYUTe/IbHOe MeCTO B
9TUX IIpOoIeCCax MPUMHANIEIKUT PEINTNO3HBIM U SKOJIOTMYECKVIM LIEHHOCTAM, BOIIJIO-
IDEHVNEM KOTOPBIX U CTAHOBATCA TIaHI[H_Ia(bTHbIe OG'beKTbI, HaOe/eHHbIE CaKpa/JIbHbIM
3HAYCHEM.
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Siberian Folk Tradition of the Veneration of Sacred Places in the Context of
People’s Historical Memory

Galina V. Lyubimova

The centre of the world plays an important role in the traditional models of living
space. In practice, it can be correlated with a holy or revered place. The symbolic pres-
entation of these loci and the ritual practices of their worship have a strong ethnic and
confessional specificity. The concept of holy places in the East Slavic tradition involves
water springs, hills, trees, stones, wooden crosses and other landscape objects of natural
or artificial origin, endowed with a sacred status. Narratives formed around such ob-
jects usually contain legends revealing the mythological origin of a sacred point. As a
rule, the “beginning” of the revered place is interpreted as a result of activity of mytho-
logical characters, epic heroes or divine forces. Based on the author’s field materials,
archival documents, local periodicals and published works of the Siberian Old Believer
writers, the article discusses the veneration of sacred places in tradition of the Russian
population of Siberia. Special attention is paid to transformation of the narratives about
the origin of local shrines in the first half of the twentieth century.

Since the end of the sixteenth century, the economic and cultural development
of the Trans-Ural area was accompanied by widespread adoption of Christian shrines
and symbols. It meant the inclusion of previously unknown spaces in the world of “true
faith”. Temples and monasteries became the pilgrimage centres of truly Siberian values.
The local Orthodox cults were formed on the basis of Slavic folk beliefs associated
with the worship of sacred objects of nature. Most often, it was a water source: a spring
with healing and fertile properties. According to legends, these properties were gained
through the icons (“faces of the divine”) that sometimes appeared in the holy water.
Memories of the miracle were embodied not only in the texts and places of worship, but
also in the religious and ritual practices (especially the healing rituals).

The tragic events of national history of the twentieth century affected the char-
acter of the veneration of local shrines and the content of the associated narrations. A
comparison of different sources made it possible to analyse the history of one of the
most revered places of Altai Territory (the holy spring near the village of Sorochy Log)
and to restore the circumstances of its sacralization. The paper shows that contamina-
tion of people’s historical memory and cult of local shrines resulted in the place of
execution of the participants of Civil War obtaining a sacred status and becoming the
place of pilgrimage. At the same time those who died acquired the status of martyrs.
Thus, the events of local history that have not fit into the official historical discourse
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obtained a reflection in the religious and ritual practices of veneration of holy places.
A distinctive feature of the legends about the “faces of the divine” in this case is a large
number of Christian male characters and carefully written out images of “martyrs”.
All this does not exclude the mainstream folk beliefs about the holy places as special
objects of nature correlated with the female deity and endowed with healing and fertile
properties. The spontaneous religious and ritual practices of veneration of sacred places
are replaced now by organized forms of religious pilgrimage and tourism. One of the
current trends is the perception of holy places as being ecologically clean. At the same
time, the revered places remain the symbols of the “small” homeland that accumulate
people’s historical memory and shape the identity of local population.
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Stonehenge Triangle

Andelko Dermek

This paper describes a sacred triangle in a landscape of prehistoric England that
was constructed around 2400 BC. The triangle consists of three henges: Stonehenge,
Woodhenge and Bluestonehenge. In form it is a right isosceles triangle lined in respect to
E-W and N-S lines.

Keywords: myth in space, archeoastronomy, Stonehenge, Bluestonehenge, Woodhenge

This paper approaches the most well-known sacred landscape structure of pre-
historic England with the background of the recent research of analogue structures of
pre-Christian Slavs. The ancient Slavs positioned their sacred sites in a tripartite struc-
tures (Pleterski 1996) that were related to the central Slavic myth of a divine battle be-
tween a thunder god and his underworld opponent (Kati¢i¢ 2003-2011). A substantial
number of sacred triangles has already been described in Croatia, Slovenia, Austria
and Germany (Pleterski 1996; Belaj 2007, Dermek 2010). These triangles probably give
enough evidence to support the claim that the ancient Slavs positioned their sacred
sites in a way that the angles between lines connecting pairs of sites have astronomical
significance (usually refer the zenith and azimuth angles which the sun takes through
the annual cycle). Very often in the observed triangles among some of the sides ap-
pears the ratio of 1:V2. There exist some indications that the distances between sacred
sites were also important. They might have been measured using the projections of
right isosceles triangles on the horizontal plane (Permek 2012, 2013).

The assumption is that the sacred landscape structures of prehistoric England
are comparable to their counterparts among prehistoric Slavs despite a huge differ-
ence in timespan. The Stonehenge World Heritage site was created by UNESCO in
1986. English archaeologists recently started to examine Stonehenge and surrounding
landscape as a whole: “Only later did the more complex concentric architecture of the
Southern Circle and Woodhenge develop, at a time when the former came to be physi-
cally linked to Stonehenge in a new and grand design that drew the entire landscape
together” (Parker Pearson et al. 2008, p. 164). Professor Parker Pearson conjectured in
his book that Stonehenge, Durrington Walls with nearby Woodhenge and Bluestone-
henge form a funerary complex or landscape in which human remains made a literal
and metaphorical journey from the land of the living in the Durrington Walls area
to the land of the dead along a funerary processional route from the River Avon into
Stonehenge for burial (Parker Pearson 2012).
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An important finding in 2008 and 2009 has allowed progress in understanding
the whole landscape structure. It was a discovery of a prehistoric henge and stone
circle monument by the Stonehenge Riverside Project south-east of Stonehenge, very
close to the River Avon (Parker Pearson et al. 2010).! The monument was named Blue-
stonehenge. Its outer henge is about 25 m in diameter and was built around 2400 BC.?
The stone circle which is just less than 10 m in diameter was built around 3400-2500
BC.’ Nine stone holes were identified, part of a circle of about 25 standing stones,*
which now are missing. The imprints of the stones’ bases and the shapes of the sock-
ets indicate that these match with the dimensions of the bluestones in the inner oval
at Stonehenge. The first phase of Stonehenge is the outermost ring consisting of 56
Aubrey Holes. It is suggested that those holes originally held bluestones, which were
moved to the centre of Stonehenge comprising a total of about 80 stones around 2500
BC.The extra 24 stones could be the missing stones from Bluestonehenge.® Bluestone-
henge is linked to Stonehenge itself by “the Stonehenge Avenue”, which was dug around
2400 BC,® probably simultaneously with the outer Bluestonehenge henge. From Stone-
henge’s north-east entrance, the Stonehenge Avenue leads towards the direction of
midsummer sunrise for about 500 m, before turning towards the river Avon, where it
reaches Bluestonehenge. The avenue consists of two parallel ditches, about 20 m apart,
with banks on both sides. The first 500 m of the avenue ditches stretches alongside a
pair of natural chalk ridges whose azimuth is about 50°. It looks as if the builders had
positioned Stonehenge onto the end of a natural phenomenon, which is coincidental
with the midwinter sunset in one direction and the midsummer sunrise in the other.

Exclusive report on “Bluestonehenge” by English archaeologists Mike Parker Pearson, Joshua Pollard,
Julian Thomas and Kate Welham (Parker Pearson, Pollard, Thomas, Welham 2010).

“A second antler pick had been discarded on the ramp of one of the stoneholes after the stone had been
removed: this has just been dated to 2469-2286BC. It is not possible to be sure whether the pick was used
to remove the stone, or slightly later in digging a shallow ditch into the top of the circle of robbed-out
stoneholes. This radiocarbon date does, however, demonstrate that one stone, and probably the whole
circle, was removed around or before that date — at about the time of the construction of the henge”
(Parker Pearson et al. 2010).

“The circle’s construction can be dated by two flint chisel arrowheads (a style used around 3400-2500
BC) from the packing of the stoneholes” (Parker Pearson et al. 2010).

“Assuming the nine excavated stoneholes and the curvature of their plan are representative of the
complete arrangement, we can propose that it would have consisted of 25 monoliths in a 10m diameter
circle” (Parker Pearson et al. 2010).

“Stonehenge was massively rebuilt around 2500 BC (when the sarsen circle and trilithons were erected),
and renovated again around 2200 BC. The 56 Aubrey Hole bluestones were rearranged in two settings
within the sarsens, together with an estimated further 23 to 33 bluestones from somewhere else. Were
the monoliths from West Amesbury - Bluestonehenge - the additional stones?” (Parker Pearson et al.
2010).

“While confirming that these ditches were dug around 2400 BC, after the sarsens were put up at Stone-
henge (estimated to be between 2580 and 2470 BC), we noticed something unusual. Or rather our envi-
ronmental specialists, Mike Allen and Charly French, did. The avenue ditches were dug alongside a pair
of natural chalk ridges whose orientation was coincidentally on the midsummer sunrise in one direction
and the midwinter sunset in the other. In 2009, GT Frontline, a Dutch ground-penetrating radar team,
confirmed the presence of the two parallel ridges and mapped a third, equally-spaced parallel ridge to
the east. It now looked as if the builders of the first Stonehenge had added their stone circle and crema-
tion enclosure onto the end of a remarkable natural phenomenon, where the sun’s solstitial extremes
were apparently marked by the contours of the land.” (Parker Pearson et al. 2010).
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The third prehistoric henge that is situated north-east of Stonehenge was discov-
ered 1925 and was named Woodhenge. It is a monument of similar size to Stonehenge,
originally made up of a series of concentric circles of wooden posts within a circular
bank and ditch. The ditch has been dated to between 2400 and 2000 BC,” but the con-
struction of the timber monument was probably earlier® (Pollard 2012, p.101). The site
consists of six concentric oval rings of postholes, the outermost being about 40 meters
wide. They are surrounded by a single flat-bottomed ditch, and by an outer bank. The
site had a single entrance from the north-northeast.

It could be surmised that all three mentioned henges very probably were con-
temporary, at least some period of time around 2400 BC. Thus, we are justified in
proposed a deliberate spatial relationship between Stonehenge, Woodhenge and Blue-
stonehenge. I do not know whether the English archaeologists noticed that these three
locations form a right isosceles triangle (Fig. 1 & Fig. 2).

From Fig. 1 it can be seen that the triangle has the interior angles of 90.17°, 45.19°
and 44.64°."° The absolute error is less than half a degree. The sides of the triangle
are 2149 m, 2170 m and 3058 m, so the error in reference to the ideal right isosceles
triangle is about +-10 m (in an ideal case it would have the legs of 2160 m and the hy-
potenuse of 3055 m = 2160V2). The orientation of the triangle is also very special. The
angle at Stonehenge which has 45.19° is halved by the E-W line into two nearly equal
angles of 22.66° and 22.53°. Consequently the segment Bluestonehenge-Woodhenge is
tilted with respect to the N-S line for the value of 22.83° (Fig. 1, 2 & 3).

Additionally, the line that connects Bluestonehenge and Woodhenge is generally
directed towards the N-NE ditch entrance into Woodhenge (Fig. 3).

Mutual visibility between three vertices of the triangle is not possible because
of King Barrow and Coneybury Ridge. The visibility between Stonehenge (101 m) and
Woodhenge (97 m) was possible only because of the structures which certainly were
built at those two locations and which each had to be less than 10 meters high. Fur-
thermore, the visibility between Bluestonehenge (69 m) and Woodhenge was possible

7 “Woodhenge is a small annex on the south side of this monument; dates from an antler pick (BM-677
3817+74 BP) and animal bone (BM-678 3755+54 BP) from its ditch place its digging in the period 2394-
2039 cal BC (Pollard 1995)” (Parker Pearson et al. 2007, p. 624).

“Woodhenge provides a case in point (Cunnington 1929; Pollard and Robinson 2007). The henge earth-
work was constructed in the third or fourth quarter of the 3rd millennium BC (2470-2030 BC and
2340-2010 BC), while the one radiocarbon date from the timber settings (a cremation from post-hole
C14, dated to 2576-2468 cal BC) suggests a mid-3 millennium BC date for their construction, perhaps
contemporary with that of the nearby Southern Circle. The henge itself likely belongs with a megalithic
phase to the monument. The sequence is in fact more complex, perhaps beginning with a phase of
Grooved Ware associated settlement which may even have pre-dated the timber rings” (Pollard 2012,
p.101)

Precise locating of the henges was done using the Google Earth layers prepared by the Archaeology
Group at Bournemouth University at http://download.bournemouth.ac.uk/apsci/srp/Seeing-Beneath-
Stonehenge.kmz:

51°1017.11" -1°47°52.22" Bluestonehenge

51°11"21.83" -1°47°08.84" Woodhenge

51°10'43.91" -1°49°34.30" Stonehenge

Conversion of geographic coordinates into Cartesian rectangular coordinate system is performed ac-
cording to the formulas for the orthographic projection (EPSG dataset coordinate operation method
code 9840) with the point of origin in the centre of the triangle.
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Figure 1: Stonehenge triangle superposed on a map taken at the following address: http://www.stone-circles.org.

uk/stone/images/hengarea.gif

48:30:7.2"

tgn,ehenge!

W/ 124974 /8"

Figure 2: Stonehenge triangle superposed on the Google Earth Satellite Map
(0: Stonehenge; 1: Woodhenge; 2: Bluestonehenge; Grey lines: ditches of the Avenue and of the henges)
Visualization of the ditches is done with the help of Google Earth layers prepared by the Archaeology Group at
Bournemouth University http://download.bournemouth.ac.uk/apsci/srp/Seeing-Beneath-Stonehenge.kmz

a2 pogleda  3.33km



Andelko Dermek

-

g
|

©2013infoterraLtd/a Biiesky, ¥

St 51.189412° duz -1.785682° podizanje Om

Figure 3: Woodhenge and the line Bluestonehenge-Woodhenge superposed on the Google Earth Satellite Map.
Visualization of the Woodhenge ditch is done with the help of Google Earth layers prepared by the Archaeology
Group at Bournemouth University http://download.bournemouth.ac.uk/apsci/srp/Seeing-Beneath-Stonehenge.
kmz

only if the structures at their locations each had height less than 20 meters. Contrary
to that, the visibility between Stonehenge and Bluestonehenge requires unrealistic
heights of the structures at both sites of about 30 meters. Accordingly, we can assume
that the architects did not measure only the angles between the lines connecting pairs
of sites, but that they also measures the distances between them, because direct obser-
vation was not possible.

Judging from some excavation results and interpretations of the English
archaeologists," the sanctuary at Woodhenge probably was understood to be located
in the world of the living, while the sanctuary at Stonehenge was understood to be
located in the imaginary world of the dead. The sanctuary at Bluestonehenge which
is very close to the river held symbolic balance between these two worlds as indicated
by its position at the vertex which joins the two equal legs of a right isosceles triangle.

' “Were bodies brought here for cremation and excarnation, prior to their bones being taken for burial at
Stonehenge? If so, then this is another piece of the jigsaw which puts Stonehenge as a final destination
for the ancestors, reached from the domain of the living at Durrington Walls via their riverine route to
the afterworld” (Parker Pearson et al. 2010).
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Trikotnik pri Stonehengeu
Andelko Dermek

Stonehenge, Woodhenge in Bluestonehenge so krozne strukture, ki so jih zgra-
dili prazgodovinski prebivalci Anglije v 3. tisocletju pr. n. §t. Vse te tri krozne struk-
ture so si bile vsaj okrog 2400 pr. n. $t. so¢asne. Clanek predlaga, da so med njimi
obstajale namerne povezave. Sestavljajo pravokotni enakokraki trikotnik s koti 90,17°,
45,19° in 44,64°. Stranice trikotnika merijo 2149 m, 2170 m in 3058 m, kar za priblizno
10 m odstopa od idealno pravilnih dolzin stranic. Tudi usmerjenost trikotnika je nekaj
posebnega. Smer zahod - vzhod razpolavlja kot trikotnika pri Stonehengeu, ki meri
45,19° na dva skoraj enaka kota 22,66° in 22,53° Ta dva ustrezata kotu 22,83°, ki ga
oklepa stranica trikotnika, ki povezuje Bluestonehenge in Woodhenge in se ujema s
smerjo vhoda v Woodhenge, s smerjo sever - jug.
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The multi-faced so-called miniature idols
from the Baltic Sea area

Kamil Kajkowski, Pawet Szczepanik

The aim of this text is to present early medieval miniature figurines discovered in
the Baltic Sea region. The authors review interpretations of this archaeological finds from
literature and offer a new perspective for their functions. The next problem dealt with is
the ethno-cultural membership of the users of the objects.

We would consider those figurines as symbols or perhaps fetishes referring to a par-
ticular sacral power, perhaps associated with the four-faced god Svantevit(?), or as ritual
requisites connected with magic practices (especially in the form of vegetation magic and
love magic). The representations of four faces or four heads on these objects may have
legitimized the creative power of these objects, i.e. a power sanctioned by the authority
of a deity with particular competence. Consequently, in our view, the multi-faced figures
found in different locations within the Baltic Sea area would suggest a Slavic presence.

Keywords: miniature figurines, Baltic Sea, Svantevit, ritual, Slav, Wolin.

The notion of small anthropomorphic or zoomorphic objects associated with
the sphere of military or economic activities of early medieval societies still remains
problematic. Such artefacts are only sporadically discussed in the academic literature,
and they are often overshadowed by much larger research topics. In the majority of
cases, anthropomorphic or zoomorphic artefacts are interpreted as being associated
with a religion or cult, or with the practical spheres of everyday life and perceived as
toys. However, a closer analysis of all such artefacts reveals that their nature is much
more complex and requires a wider study.

In our analysis of the so-called miniature idols from the Baltic Sea area we will
attempt to provide answers to the three, in our view, most intriguing notions. We
will first consider whether the presence of such objects at various archaeological sites
may imply intercultural contacts, or whether they were a supra-cultural phenomenon.
Secondly, we will examine whether the production and use of such figures could be
associated with a particular ethnos. The third and most significant notion that will
be considered herewith concerns the symbolic values and meanings with which such
objects may have been endowed.

In order to attempt at providing answers to these research questions, it is neces-
sary to first provide a catalogue of all known finds of such miniature idols.

The best known anthropomorphic miniature idol is a four-faced figure/stat-
ue interpreted by its excavators as a representation of the Slavic god Svantevit (pl.
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Swiatowid). The object is 9.3 cm high and has a “handle” in the form of a four sided,
flat tang with a semi-circular bottom. It was found in layer XIV in trench no 6 dur-
ing the archaeological excavations in the early medieval Wolin (Western Pomerania,
Northern Poland). The miniature idol was discovered beneath the floor of a house
dated to the 11™ century (Filipowiak 1988: 89; 1993: 29), which stood nearby another
building interpreted as a kqcina (pagan temple).! The miniature idol was dated to the
second half of the 9" century on the basis of its find-context. The upper part of the find
comprises four faces, each of them facing another direction. The lower part of the find,
in the form of a “tang” or “handle” was ornamented with poorly visible incisions in the
form of oblique lines and ovals (Filipowiak, Wojtasik 1975: 84-85).

Svantevith from Wolin. After: a) Filipowiak, Gundlach 1992; b) Euro-
pas 2000, p. 138 fig. 05.01.08

Featured image from Wolin was found inside a house, which probably burned
down. The sculpture was discovered in a layer that contained wood shavings, mulch
and other debris associated with economic activities — all of which enabled its good
preservation. According to the excavators’ interpretation, this figurine was lost or
trampled into the ground during its owners’ escape from the burning house (Filipow-
iak, Wojtasik 1975: 85-86).

From the younger settlement phase in Wolin (1* half of the 10*" century) comes
yet another interesting find. It was discovered in the remains of one of the houses and
had a form of an “idol” with a transverse hob, which gave it a shape in the form of
the letter “T”. However, in contrast to the other finds discussed above, this idol did
not have a face (Filipowiak 1993: 29) and according to Filipowiak and Wojtasik it may
have been an unfinished sculpture. In our view, this interpretation seems difficult to
sustain, as the upper part of the sculpture is too small to sculpt a face. We also disagree
with the interpretation of Filipowiak and Wojtasik according to whom this was a “cult
object in a simplified form” (Filipowiak, Wojtasik 1975: 86).

The closest parallel to the figure of Svantevit from Wolin is a miniature from
Svendborg in Jutland (Denmark). This 13-cm high sculpture was made from juniper
and dates to the 12% century (Filipowiak 1993: 29; Miiller-Wille 1999: 84). It has a form
of a “handle” with a sharp end. In its upper part it bears a representation of four in-
terconnected faces, each with a triangular-shaped beard. All four faces are crowned

' More specifically, the building was labelled as “kacina II”. It is noteworthy that in recent times there were
some attempts at reinterpreting its previously assumed function and it has been argued that it was not
associated with the sphere of religious practices (Stanistawski 2011: 238-239).
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with a single head-covering resembling a hat with a flat top. According to Lamm (1987
226) this item does not represent a four-faced being (as we would assume) but rather a
three-headed one. In our opinion, Lamm’s interpretation of this find may result from
an attempt at associating it with supernatural beings from the Old Norse mythology
where no four-headed beings can be found. We will return to this notion further below.

Svendborg figure. After a) Muhl 2012, fig. 5; b). Filipowiak 1993, p. 31,
fig. 13.

Two other figures of a similar type have also been found in Scandinavia. The
first of these was discovered in Tunby in Vastmanland, Sweden in a female cremation
grave dated to the 10" century (Duczko 2000: 39). It was manufactured from bone and
its “handle” was decorated with a delicate ornament. The oval faces, although poorly
preserved, are more realistically carved than in the case of the examples discussed
above. Their shape is oval and their beards are triangular. All along the longer axis of
the figure there is a hole, which according to Lamm (1987: 228), implies that the item
was originally used as an awl.

Tundby figure. After Duczko 2000, p. 38, fig. 12.

The second figure was also discovered in a cremation grave dated to the 10*
century at a cemetery in Vasby in Uppland, Sweden (Lamm 1987: 229). Like the find
from Tunby, this object was also made from bone and its handle was decorated with
a rich ornament whose form resembles a net, with sharp triangles at its bottom. Arte-
facts decorated in such a way are typical for the Pomeranian emporium in Wolin and,
according to Duczko (2000: 39), the object from Viésby was actually produced there.
The upper part of this figure contains two oval-shaped faces with schematically carved
noses, eyes and moustache. Originally the figure contained four faces, but they broke
off and the places from which they broke can be clearly seen on the figure’s surface.
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a

Viisby figure. After Duczko 2000,ps. 38,
fig. 12.

The last find worthy of attention is a wooden fig-
ure from Riga in Latvia. This object is 13 cm long and
contains a representation of two bearded male heads.
Originally, just like the figure from Visby, the find
from Riga probably had four faces. The two faces have
clearly demarcated eyes and noses, but also moustach-
es and long hair. Once again, we may observe a very
schematic representation of a head-covering (Caune
1995: 26-27). In the mid-part of the figure, there is
an ornament consisting of two parallel “wavy-lines”,
separated by a horizontal line. At the lower-end of the
find, there is a schematic representation of an ani-
mal head with large eyes and a clearly shown upper
part of its snout (Caune 1995: 28-29). This object was
dated to the first phases of the 13" century. Interest-
ingly, another 31-cm long object with the representa-
tion of four faces was found in the same chronological
context. Although it is often seen as a parallel find to
the abovementioned figure from Riga, in our view it
should rather be seen as the head of a walking stick;
therefore, we will refrain from associating it with the
multi-headed figures discussed in this paper.

Based on the archaeological materials examined above, it is possible to assume
that the multi-headed figures appear in different areas at the Baltic coast: from Stock-
holm in the north to Wolin in the south, Riga in the east and Svendborg in the west.
The chronology of these finds is broad: between the 9" and the beginnings of the 13

century.

Riga figure. After a) Kolarczyk 1987, p. 166, fig. 15; b) Caune 1995, p.
27, fig. 1.

In the academic literature, such artefacts are usually interpreted as amulets (Kot-
larczyk 1993: 56-57), small idols associated with domestic (private) cult (Filipowiak
1993: 33) or, as in the case of the find from Svendborg, as “travel-figures” (Filipowiak
2001: 100-101). Recently, an alternative interpretation was proposed by Wawrzeniuk
(2004), who argued that such figures may have represented deceased ancestors, whose
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~ Location of archaeological objects characterized in article.
* 1. Riga, Latvia; 2. Svendborg, Denmark; 3. Tundby, Sweden;
| 4. Wolin, Poland; 5. Viisby, Sweden.

cult was allegedly one of the basic features of pre-Christian Slavic beliefs. This pro-
posal, however interesting, does not withstand criticism and the arguments offered by
Wawrzeniuk seem to have very weak foundations.

After this introduction and after the presentation of the archaeological source
material, we would like to concentrate on two other recently proposed attempts at
interpreting these peculiar “miniature idols”. In the first attempt, the archaeological
material was confronted with written accounts and the miniature idols were divided
into two categories (Kajkowski in press).

The first category comprised finds made from non-ferrous metals in the form of
anthropomorphic figures that may be interpreted as representations of pagan gods. From
the area of Pomerania, only one such object is known. Ebo (I, 13), who was one of the
biographers of St. Otto of Bamberg, describes in his account a golden figure of the god
Triglav (PL. Trygtaw), which was secretly transported from Szczecin during the Chris-
tianization mission. According to Ebo, the pagan priests gave it to a certain widow that
lived in a village, whose name - sadly — remains unknown. As we read in Ebo’s account:

Tempted by the payment, she protected the godless image in such a manner, that
she hollowed a trunk of a strong tree, and she locked the image therein, previously
covering it with cloth. In this way no one was able to see it or touch it. However, there
was a small hole in the trunk, were a sacrifice was being put, so that no one would
enter the house without making sacrifices according to godless customs. (Ebbonis, II,
13; Translation by Kamil Kajkowski and Pawet Szczepanik).

The account implies that the figure was very small in size, i.e. small enough to be
transported and hidden in a hollowed tree that was already in the house of the widow
or which was brought there for this special purpose. Another notion remains to be
answered, however: was the building just a simple house, or could it actually be inter-
preted as some form of sacral place (e.g. Stupecki 1995: 53, footnote 10)? This notion,
although interesting, is not so important for our considerations.

The written accounts also mention that when in 1124 St. Otto of Bamberg intro-
duced Christianity in Wolin, the inhabitants of the town secretly removed (probably
from a temple, which was usually the main target of missionary activity) and hid
small-sized figures of pagan gods that were made from gold and silver. Later, these
figures were to be shown during pagan celebrations (Ebbonis II1, 1). Similar represen-
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tations of the gods were also in use in the neighbouring lands. Widukind, who was a
monk from the Benedictine cloister in Corvey, recorded in his chronicle a story of an
Obodrite Prince Zelikor, who revolted against the German rule. Surrounded by the
attackers in Stargard Wagryjski, he was ultimately forced to surrender. The chroni-
cler wrote that when the margrave Herman entered the stronghold, in addition to
other goods he took with him a bronze or copper figure of the god Saturn. Given the
interpretatio romana of the chronicler, Saturn should probably be seen as one of the
Slavic pagan deities (Widukind III, 68, 82; see also Strzelczyk 2006: 246). The written
accounts do not specify what these figures of the pagan gods actually looked like. We
only know that the figure of Triglav was made from gold, and the figure of Saturn was
made from bronze or copper. We also know that the first of these figures was originally
stored in a pagan temple,? while the latter somewhere in the main stronghold of the
Obodrites. Small-sized idols were to be taken to a pagan festival celebrated in Pyrzyce.
We do not know, however, who was responsible for bringing them and from where.
Were these idols in any way similar to the representation of Triglav from Szczecin,
which was hidden from the missionaries? Or were they figures kept in houses? Un-
fortunately we will not find the answers to these questions in Ebo’s account. We may
assume, however, that since they were shown to the people “ad antiquum poganizandi
ritum impulerunt” (see Cetwinski 1995: 20-21), they were representations of beings of
high esteem, and probably not associated with any “private cult”.

The second category of miniature figures comprises those which were made
from wood (organic materials). Objects of this kind were excavated in the area of Po-
merania usually in the context of archaeological layers associated with everyday life.
However, due to the scarcity of similar finds, especially within houses, it is difficult to
argue that such representations were commonly used in early medieval Pomerania. It
is not unlikely - though not proven - that many more figures than we know of may
have existed, but wood does not preserve very well unless deposited in a waterlogged
environment. In Wolin, the wooden figures were actually found in exactly such con-
texts, where the preservation of organic materials was possible. There may have been
more of such figures in other areas, but they simply did not survive to present times
(see Sanden van der, Capelle 2000: 49-52). Moreover, some figures may have been in-
tentionally destroyed during the Christianization processes.

Organic-material figures may have been transformed in any desired way and
this made them particularly suited to be used in various magic practices. They could
be burned, broken or thrown into water. As Aldhouse Green has argued, the special
meaning of wooden figures may also stem from the fact that they were made from liv-
ing trees, well visible in the landscape: “[...] changing with the seasons and resonating
with the birth, growth, florescence, decline and death and animate beings” (2005: 96).

A question arises whether similar functions were also attributed to figures made
from non-ferrous metals? This was probably not the case. The first notion that raises
doubt is the material from which these figures were manufactured; thus far, there are
no objects of this kind made from non-ferrous metals from archaeological excavations
in the area inhabited by the Baltic Slavs. This fact does not allow to analyses them with

2 Stupecki (1993: 80) also suggests that the idol may have been a part of the temple’s exterior decorations,
whose craftsmanship attracted the attention of the missionaries.
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regard to their find context and to attempt at determining their meanings. Nonetheless,
the very notion of using non-ferrous metal does offer some potential for interpretation.
According to Aldhouse Green, using metals for producing sacral representations (of
gods or other supernatural beings, for example) results from transformative processes,
and these transformations were predominantly associated with fire (Aldhouse Green
2005: 24). Moreover, non-ferrous metals were very costly and probably they were not
commonly available or affordable. It may be assumed that non-ferrous metals were
in possession of people or institutions who were not only predestined to have control
over such images, but also capable of acquiring them. All these factors were met by
pagan temples, which were places of theophany and which possessed a rich treasury.
The written accounts inform us that these places contained full-size statues of the gods
(and their attributes), which were lavishly decorated, also with non-ferrous metals.
Perhaps, among the furnishings of sacral buildings, there were also idols of smaller
sizes. Ebo’s mention of the golden figure of Triglav from Szczecin seems to imply such
a possibility. The information about Prince Zelistaw, however, does not allow any con-
clusions to be drawn as to where the figure of Saturn was kept, before it was robbed
by margrave Herman. The archaeological excavations in Stargard/Oldenburg revealed
that within the stronghold there stood buildings of ‘hall-type’ and a pagan temple
(Gabriel 1988; 1991). It is not unlikely that the figure mentioned in the chronicle was
actually kept inside it. Was it a representation of Prowe, the god of Starogard land, who
was mentioned by the chronicler Helmold (I, 52) and whose sacred grove was located
near the stronghold?

All these pieces of information indirectly suggest that non-ferrous metals were
used to manufacture images of pagan gods, which were employed in cultic activities
within sacral buildings or in their vicinity. There are no grounds for arguing that such
figures were used in “private ritual practices”, although such a possibility should not
be completely dismissed.

In the case of figures made from wood or bone, it seems that at least some of them
were not representations of the pagan gods or supernatural beings in a literal sense,
or - to say it otherwise — in the sense of objects with theophanic qualities. According
to Kajkowski, they should rather be associated with magic practices. This interpreta-
tion may be valid especially with regard to finds whose lower parts are in the form of a
“handle” that enables the figures to be placed vertically on a flat surface. Until recently
it has been assumed that the “handles” were used simply to hold the figures, but an
alternative hypothesis may be proposed. The phallic shape of the lower part of some
of these figures may be associated with their role in vegetation magic (e.g. Causidis
1999: 291), which was of great importance among agrarian societies, such as that of the
Slavs.? It is not unlikely that they were also used in love-magic in the form of dildos (e.g.
Gardeta 2012: 303-304). The phallic-shaped finds from Wolin are often compared with
two similar objects found in the stronghold in Leczyca in Poland and dated between
the 12" and 13* century (Nadolski 1962: 117). According to historians of religion, “if
sexuality governs reproduction, then it must be associated with fertility rituals ...”
(Eliade 1974: 158) in which, among other things, particular requisites were used.

* It is noteworthy that some scholars associate the name of the east-Slavic god Wolos with the Old Norse
volsi - a horse’s phallus that was employed in very peculiar ritual practices (Stupecki 2004).
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The second variant of interpreting the so-called miniature idols associates them
with fetishes that refer to a materialized idea of a deity, but which are not equated with
the deity (Szczepanik in press). The basic feature of such artefacts seems to be their un-
determined sacral power. The belief that some force or power “lives” within an object
and emanates from the object is the very essence of fetishism (van der Leeuw 1993: 33).
In this perspective “the fetish does not only resemble the conceptions and beliefs of
its worshippers, but transforms them or - in the parlance of web-theory - ‘translates’
them. The power of the fetish cannot be reduced to its material form, and likewise the
word cannot be reduced to its material representation (sound or graphic form)” (Dant
2007: 54-55).

In this perspective, the religious fetish will be an object that determines cer-
emonial or ritual behaviour. This behaviour is intended for the fetish and through the
fetish, and not only with its use, as in the case of ritual attributes, because only in this
way the fetish can be interpreted as an image of the god (van der Leeuw 1993: 33). The
existence of the concept of idolatry in Slavic religion, as confirmed in the written ac-
counts, is another problem. Idolatry assumes the sameness of the “idea” and the “im-
age of the deity” that it represents. In this case, one deity should have only one statue,
whose destruction would be equated with the annihilation of the sacral power that it
embodied (e.g. Banaszkiewicz 2005). Another issue concerns the worship of particular
objects, which in the case of idolatry would refer directly to the statue, whereas objects
being religious fetishes should rather be seen as a symbolic materialization of mythical
ideas enabling contact with the sacrum.

On these grounds, it is possible to assume that the so-called “miniature idols”
discovered at archaeological sites are not stricte idols, but nonetheless they are directly
associated with the religious and magical sphere and probably played an important
role in ritual practices. In these practices, they may have functioned as ritual requisites
or as religious fetishes. It is worth remembering that they may have actually played
both roles simultaneously.

Another problem related to the notion of miniature idols is their ethnic attribu-
tion. In the academic literature, one may encounter two polarized opinions: that they
were made and used by the Slavs, or that they should be associated with the Scandi-
navian world.

The idea that these miniature idols should be associated with the Slavs has been
postulated predominantly by Filipowiak, who perceives the four-faced figures as min-
iature, private idols or as idols kept in houses that represented the cult of Svantevit
attested in the written accounts. According to Filipowiak (1993: 29-33), the presence
of these figures in different areas in Northern Europe may also confirm the existence
of direct contacts between the Slavs and Scandinavians and also between the Slavs and
the Balts. It is worth adding that for Filipowiak, the aforementioned figure of Svantevit
from Wolin is indisputably a Slavic product (Filipowiak 1979; 1993: 29; Filipowiak,
Wojtasik 1975).

An alternative opinion has been expressed by Duczko who sees the Svantevit
from Wolin as an analogous find to stone whetstones from Scandinavia. This hypoth-
esis is based predominantly on the formal similarities between the handle part of the
Svantevit from Wolin and the shape of whetstones. Duczko based his assumptions on
the work of Lamm, who demonstrated that in pre-Roman and Roman Age Denmark
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there existed multi-headed objects (probably associated with the Celtic culture; see
also Enright 2006). According to Lamm, these motifs continued to be used in later
periods among the Anglo-Saxons and Scandinavians in association with cultic or
symbolic objects, such as whetstones. In Duczko’s, view a proof for the Scandinavian
provenance of these multi-headed figures is the discoveries from Wolin and Szczecin
of four-faced metal fittings for suspending whetstones (Duczko 2000: 26, fig. 1). Al-
though Duczko associates them with religious beliefs of the Scandinavians who lived
in Western Pomerania, he does not consider their symbolic meanings. In our view,
the symbolic connotations of such finds may be a key to their correct interpretation.
It must be noted, however, that Duczko sees the Wolin figure as being associated with
the Scandinavians, and the Swedish figures as being connected with the Slavs. The
explanation of the “Svantevit-phenomenon” should, in Duczko’s view (2000: 39), be
sought in the multifaceted relations between the Scandinavians and the Slavs. It is no
longer possible to consider these peculiar finds only with regard to the simple notion
of the “movement of goods/commodities” in these different cultural milieus, and there
is a necessity to take into consideration much broader cultural and political contexts
in which they appeared.

While we agree with the necessity of considering such figures in a broad so-
cio-cultural perspective, their association with the “Vikings” seems unsubstantiated.
We base our views on several arguments. The first of these arguments concerns the
occurrence of multi-headed beings within Slavic, Germanic (Old Norse) and Baltic
mythologies. The presence of multi-headed deities in Slavic mythology has been dis-
cussed numerous times and does not raise any doubts today (e.g. Rosik 1995; Gieysztor
2006). The written accounts referring to the Slavic beliefs inform us about Slavic dei-
ties endowed with three, four, five and even seven faces/heads. For our considerations,
the most important ones are the representations bearing four faces, since this is the
number of faces that the statue of Svantevit in Arkona had and also the number of
heads represented on the so-called miniature idols. Interestingly, such four-faced or
four-headed beings do not occur at all in the Baltic (e.g. Suchocki 1991; Greimas 2007)
or Germanic (Old Norse) mythologies.

Although in the Germanic (Old Norse) mythology there are cases of Giants en-
dowed with several heads, they are almost exclusively beings with three heads or with
the number of heads which is the multiplicity of three (e.g. Stupecki 2003: 294). There-
fore, if we were to consider the multi-headed figures as Scandinavian products, we
would have to dismiss their interpretations as representations of mythical characters
known from the written accounts, since no four-faced beings are known from the Old
Norse textual sources.

Despite the fact that there is an account mentioning the cult of miniature fig-
ures in Viking Age Scandinavia, it must be noted that this cult relates to sculptures
probably representing gods in an anthropomorphic form (Lamm 1987: 222). For the
Slavic area, however, we do have written sources that specifically mention miniature
figures. Let us remember that the first of these sources mentions a miniature figure
of Triglav made from gold which was hidden in a hollowed tree and then found by a
monk named Herman (Ebbonis II, 13), and the second source implies a high esteem
which the Pomeranians held for miniature figures during the celebrations of their
festivals.
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We know therefore, that objects such as miniature figures did have a role to
play in the mythical reality of the Slavs and Scandinavians, but the four-faced figures
should rather be associated only with the Slavic cultural context. This interpretation
may also be supported by the evidence from the Baltic lands. It seems that the figures
found in Riga may bear witness to Slavic settlement in this area in the beginnings of
the 13® century. The presence of Slavs there has also been recorded in the Chronicle of
Henry of Livonia,*which describes a peculiar and tragic fate of a society that lived in
the Lithuanian-Latvian border-zone. A tribe known as Vindi - as the chronicler writes
under the year 1206 — was already then of minor importance and very poor:

They were driven away from the basin of the Winda River and they settled in
the place where later Riga was built. However, they did not find peace and they were
attacked by the Kursz tribe (one of the Baltic tribes), who drove them away and killed
many. (Ochmanski 1982: 27; Translation by Kamil Kajkowski and Pawet Szczepanik).

By identifying, as other scholars do, the Vindi tribe with the Slavic Veneti who
lived by the Baltic coast, we may observe a perfect correspondence of the written and
archaeological sources. In this context, it is not unlikely that the Slavs who arrived in
Riga in the beginnings of the 13" century used for their religious or magical purposes
(similarly to other north-western Slavs) small objects in the form of multi-headed fig-
ures just like the ones actually found in Riga and which date from specifically this
period of time.

In conclusion, it seems that the term “early medieval miniature idols” should
be made more specific, and that it should refer only to figures made from non-fer-
rous metals, because the miniature idols known from the written accounts were also
made only from such materials. In our opinion the wooden/bone figures with phallic-
shaped “handles” should not be regarded as “idols” or representations of gods in a
literal sense. Rather, we would consider them to be symbols or perhaps fetishes refer-
ring to a particular sacral power, perhaps associated with the four-faced god Svante-
vit(?) or as ritual requisites connected with magic practices (especially in the form of
vegetation magic and love magic). The representations of four faces or four heads on
these objects may have legitimized the creative power of these objects, i.e. a power
sanctioned by the authority of a deity with particular competence. Consequently, in
our view, the multi-faced figures found in different locations within the Baltic Sea area
would suggest a Slavic presence. The nature of this presence is of course a much wider
issue and its considerations are beyond the scope of this paper. The geographical dis-
tribution of such figures and a “local” form of each of their finds may suggest that cer-
tain symbolic qualities were “circulating” in the Baltic Sea area. It seems however, that
in this multi-cultural and multi-ethnic early medieval reality the so-called “Svantevit
figures” should be associated only with the Slavs.

* Henrici Chronicon Livoniae, ed. L. Arbusow, A. Bauer, Hannover 1955, X, 13-14, s. 45-46
»Wendi autem humiles erant eo tempore et pauperes utpote a Winda repulsi, qui est fluvius Curonie,
et habitantes in Monte Antiquo, iuxta quem Riga civitas nunc est edificata, et inde iterum a Curonibus
effugati pluresque occisi, reliqui fugerunt ad Leththos at ibi habitantes cum eis, gavisi sunt de adventu
sacerdotis. Quibus conversis et baptizatis vineam iam plantatam et agrum seminatum Domino
committens sacerdos Rigam redii”
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Wielotwarzowe miniaturowe idole z basenu Morza Baltyckiego
Kamil Kajkowski, Pawet Szczepanik

Miniaturowe figurki wielotwarzowe stanowia przyklad grupy przedmiotéw wy-
jatkowych, ktérych funkcja w kontekscie kultury wezesnego sredniowiecza wciaz jest
niejasna. Przedmioty te datowane sg na okres sa od potowy wieku IX do poczatkow
wieku XIII, jesli za$ chodzi o miejsca ich odkrycia to odnajdywane sg na catym wy-
brzezu Baltyku od okolic Sztokholmu na poélnocy, po Wolin na potudniu, Ryge na
wschodzie i dunski Svendborg na zachodzie. Taki stan rzeczy doprowadzil do wys-
nucia przez badaczy wielu interpretacji dotyczacych zaréwno funkcji jak i przynalez-
nosci kulturowej twércow i uzytkownikéw owych przedmiotéw. Autorzy proponuja
ich rozpatrywanie w kontekscie stowianskiego systemu mityczno-religijnego. Wedtug
naszej opinii powinnisémy widzie¢ w nich fetysze lub symbole religijne, zwiazane z
szeroko pojeta dziatalnosciag magiczno-rytualna, a nie wizerunki bostw sensu stricto.



Herberti De miraculis as a source to the
history of religion of western Slavs

Michat Luczyriski

The author presents the results of his research into one of forgotten source materials
in the field of religion in Slavic studies, the story “Quomodo zabulus...” from the collec-
tion “De miraculis” (1178-1180) by Herbert of Clairvaux. The analysis of the copy leads to
the conclusion that it shows the beliefs of the tribes of frontal Pomerania as well as their
confrontation with Christianity on the eve of the battle of Dymino (1164) which put an
end to Paganism in this faction of western Slavs.

Keywords: Herbert of Clairvaux, De miraculis, Slavs, paganism, religion.

The corpus of historic sources which was in recent years reintroduced or rather
discovered for Slavic studies is supplemented by an unknown piece “Herberti turrium
sardiniae archiepiscopi De miraculis libri tres,” entitled “Quomodo zabulus in scemate
regio seipsum ydalatris ostendebat.”

That collection, published by Jacques Paul Migne in his “Patrologiae Latinae”
series, ! came into being in the years 1178-1180. Its author is Herbert, from the Cister-
cian Order, one of the disciples of St. Bernard of Clairvaux. “Liber de miraculum” is a
collection of examples whose source were mainly the Clairvaux monks’ verbal reports.
The purpose of the reports was to boost the morale of the novices. The texts represent
a paranetic tendency and their purpose was propagating the model of piety and ful-
filling didactic and moralistic function in the circle of the French Cistercian monks.

It is known that the author of that collection came from southern France and
that he spent his probation years time 1153-1168 in Clairvaux. In the years 1168/9 and
in 1178 he was an Abbot in Champagne. Then, in 1181 he arrived in Clairvaux again
and he became Abbot Henry’s secretary. In the same year 1181, Herbert became the
head of the bishopric in Torres in Sardinia, where he died in 1198.2

The most common edition of the work in question did not include the text “Quo-
modo zabulus...,” which is discussed here and which is included in three manuscripts
only, stored in Munich, Paris and Vienna.

The first critical edition of the text, entitled “De paganis in regio scemate ap-
parente Christianum, qui se consignaverat, indignante” is provided by Paul Joachim

! Herberti De miraculis.
? Kompatscher 2008.
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Georg Lehmann in 1927.° Later, that piece is cited several times by Weibull,* Palm,* and
Szacherska.® Recently, Kompatscher took on the task of collating the text.” Moreover, it
was mentioned in other texts.® However, generally it is not in wider scientific circula-
tion. Despite the fact that it is unique and it contains numerous details of the religious
life of western Slavs in medieval times, not to be found in any literary sources on Slavic
studies, that text was not the subject of interest of researchers on Slavic studies.

“Quomodo zabulus...” deals with Christianization on western-Slavic territories,
during which the monks had an opportunity to have direct contact with the Slavic
population. According to Szacherska, the plot of the story is based on the island of
Rugia which, in the period under discussion, underwent intensive Danish mission-
ary activity. Described in the text, rites, e.g. cult feasts on fixed days, drinking bouts,
theatralization elements in the official cult of the time (spectacular “revelations” of the
deity), determine unquestionable cognitive qualities of the text.

The text is divided into three parts. It begins with indicating the informer (monk
Henry Clairvaux) and it ends with a theological commentary. The focus is the report
of one of the monks (cited after Henry) about his journey “in terram paganorum”,
which was inserted by the hand of Danish Cistercian Order in the “Book of Miracles”
. The biggest attention is drawn by those parts of the commentary that contain the
information about theology and the organization of the cult in medieval Slavs, which
carry interesting evidence in the context of the issue of theological interpretation of
pagan beliefs.

However, the explicitly literary character of the text should be emphasized, clos-
est to an exemplum as far as gender, whose aim is, first of all, ideological propaganda
and, to a lesser degree, documentation of historic realities (essential for a medieval
editor only if they were of use to didactics). However, first of all, pagan sacrum in
“Quomodo zabulus” by Herbert is shown clearly under the influence of phraseology
and representations taken from the Bible and from patristic literature. Theological
determinants of the description occur as early as the information about cult objects
in Slavs, e.g. temple, statue, cult organization, as well as annual festivities attended
by numerous people. During the festivities, cult feasts were organized and a separate
table for the deity with plenty of dishes and drinks was laid. Theological determinants
of the description also occur as far as negative valorization of described events and
characters, desired from the moralistic point of view of the text.

An anonymous god is defined as spirit (Latin spiritus), deity (Latin numen) and
demon (Latin demon). A typical literary measure is substituting a specific teonym,
and replacing it with a definition, e.g. devil (the angel of light), Satan, etc., as well as
multiplication rulers (princes of) darkness, derived from the biblical set of names and
epithets referring to Evil. Moreover, we deal with axiological depreciation of pagan
(strange) sacrum, which is achieved by the use of adjectives such as evil, terrifying,
wild, shameless, also derived from clichés of biblical origin, similarly to other epithets
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and similes belonging to a literary convention of biblical or patristic origins. Undoubt-
edly, they obscure the real image of pagan religion by laying on it a subjective filter of
the author’s (Christian) picture of the world.

The whole account concentrates on the participation of a young Christian dip-
lomat in a pagan celebration, which included the speech of the deity to the gathered,
among whom the Christian is hiding. In the speech, it is said about some other centre
of cult from which the deity was superseded by Christianity further back and about
the present centre of cult where the deity found “shelter” after “late return”. A great
deal of of evidence indicates that transferring the cult to the new centre is the point
here. However, there are no details about that.

“Quomodo zabulus in scemate regio seipsum ydalatris ostendebat” does not con-
tain any information about the time and place of described events or the name of the
deity in question. Comparing it with other texts from the “Book of Miracles” and with
Latin biographies of St. Otto of Bamberg®, the text allows us to fill that gap.

The series came into being in the years 1178-1180 and it is gathered from the
context that the described events took place before 1160, as the young Christian in
question returned to his homeland (Denmark) to the abbey Vitae Schola set up in 1158
by Cistercian, Henry of Clarivaux. It proves that his diplomatic mission to a pagan
land must have taken place at the end of the 1150s. Consequently, if we assume that
adolescence means about 20 years of age, Herbert was about 50 while writing his work.

It is difficult to relate unequivocally the term ‘terra paganorum’ to a specific
territory, based only on the text of the “Book”, although the term appears several
times alongside “regione Sclavoniae”. The information from “Monk Herbert’s Book
of Miracles” corresponds partially with The Life of St. Otto, thanks to which the latter
source may prove useful here. First of all, in both of them there is a record about the
revelation of a god, who utters threats and who demands worship of himself. In the
latter source, his Latin name Jarovit/Gerovit is mentioned.

In the light of the information from “The Life [...]”, Wologoszcz and Hobolin
were the centres of the cult of Jarovit/Gerovit."” In the reports about the cult of that de-
ity in Wotlogoszcz, the researchers suspect the reminiscence of the existence of the tem-
ple with his image in it, whereas in Hobolin, there is an explicit proof of the existence
of the temple with the deity’s gold shield and the rites worshipping him with the use of
a flag. However, in the latter case, the mention of the statue is not explicit. It should be
emphasized that it is Wologoszcz, a seaside town or its vicinity that are the most real
arenas of the events described in “Qomodo [...]”. Moreover, in both of the texts, diplo-
matic measures connected with the preliminary phase of Christianity are discussed,
which would support the above thesis. The events described in them happened in dif-
ferent periods of time (St. Otto’s missions — the 1120s; alleged negotiations - the 1150s).

Perhaps the deity’s speech about the deity’s escape from the cross is a hint at
Otto’s activity which ended up with the baptism of Wotogoszcz in 1128. The vicinity
of the sea also meant a great deal in that case, which is highlighted in the narration
of Jarovit/Gerovit. Probably the “late return” of the Polabian deity is actually an un-
known pagan reaction that took place in Wologoszcz between the 1130s and the 1150s.

° Vita Prieflingensis; Ebonis Vita S. Ottonis; Herbordi Dialogus de vita S. Ottonis.
' Ebonis Vita S. Ottonis, op. cit., Il 3, 8; Herbordi Dialogus de vita S. Ottonis, op. cit., III 4.
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Pomerania was then the arena of turbulent political events. In 1147, a crusade
against Baltic Slavs was initiated by Pope Eugene III and Bernard of Clairvaux. The
course of the crusade was described in Vincent of Prague’s Annales and in The Chroni-
cle of the Slavs by Helmold. Pomerania was still considered pagan and, consequently,
the Crusades were undertaken to spread Christianity.

Chronology, as well as general similarity to the description of the Swietowit cult
by Saxo Gramatyk had Szacherska assume that it was Rugia described by Herbert; it
was there that the fights continued, whereas Pomerania had already been officially
Christian. However, that similarity is general enough (a statue in the temple, oracles,
ritual feasts), and the differences were significant enough. Consequently, identifying
Rugia as the “pagan land” is not convincing. However, identifying the “pagan land” as
one of the towns of the Wologoszcz area is justified philologically (semantic identity of
the deity described by St. Otto’s hagiographers and by informer Herbert) and histori-
cally (possible reminiscences of St. Otto’s mission). If such an interpretation proved
correct, the confessors of Jarovit in the analysed text would have to be identified as the
tribe of Dolency, who occupied the terrestrial part of Anterior Pomerania (the Dymin
area).

The detailed analysis of the text “Quomodo zabulus...”"! leads us to propose the
following research hypotheses:

Semantically and functionally, the deity mentioned in the text is identical with
the deity described by means of teonym Jarovit/Gerovit. It was placed in the third eco-
nomic function in the Dumezil Indoeuropean three-functional theory. The analysed
text describes one of the festivities of the spring cycle, which the mention of a cult
feast suggests. Taking care of food, as well as the power over life and fertility (the deity
could decide about diseases, plagues) were in the authority of the deity.

An ideological anti-Christian announcement including the reference to Chris-
tianization, to translation of the cult and to attempts of re-Christianization is the es-
sence of a ritual speech.

For moralistic purposes, a primary oral report underwent editing measures con-
sisting in transferring a group virtual addressee of a dialogue to an individual recipi-
ent, i.e. a “young and of weak faith” Christian.

The described events were set in one of the towns of Anterior Pomerania neigh-
bouring the Wologoszcz area (most certainly Dymin)

The described events happened before 1160, most certainly towards the end of
the 1150s. One of the texts in the Slavic cycle “De miraculis” containing a clear chron-
ological reference, mentions a big battle against the Slavs near Dymin in 1164. Except
for that there is no further information about paganism of Pomeranian Slavs.

Conclusion: considering all the circumstances, the text of “Quomodo zabulus”
seems one of the last, but, at the same time, one of the most interesting descriptions
of still lively traditional spiritual culture of the Slavs in the early medieval period. The
area of Dymin seems to be the most real arena of the events described in it, which is
supported by philological and historical arguments.

Below there is a Latin original of the text, cited after Szacherska, as well as its
translation into English.

' Introduced by the author more closely in the paper: Luczynski 2010.
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Annex
Herberti turrium sardiniae archiepiscopi De miraculis libri tres
Quomodo zabulus in scemate regio seipsum ydalatris ostendebat. XCIIIL.

Vir venerabilis Heinricus, quondam monachus Claraeuallis et nunc iam per
annos plurimos abbatizans in regione Danensi, de quodam honesto monasterii sui
converso tale aliquid nobis significavit. Predictus itaque frater dum adhuc secularem
habitum gereret, in iuvenili aetate perrexit ad negociandum in supradictam terram
paganorum. Est autem in illis locis symulacrum inmundum, in quo demon atrocis-
simus habitans et responsa plurima prestans pro solo timore ab illis incolis excoleba-
tur. Siquidem interdum visibiliter seipsum ostendens, quasi tyrannus aliquis vultu et
voce terribilis apparebat atque miserrimos homines illos minis ac verberibus illatis
ad suam reverenciam imperiose cogebat. Preterea morbos, clades, sterilitates atque
similia ex divina permissione inducens frequenter, terrorem suum super infidelibus
populis incuciebat. Si quando vero ab huiusmodi malignacionibus cessare aut micius
agere videbatur, magni beneficii largitor tenebatur. Statutis quoque diebus in anno
soliti erant undique ad phanum ipsius sollempniter convenire et pollutis sacrificiis
participando convirare. Aliam vero e regione mensam laucioribus epulis copiose
refertam seorsum apponebant, que videlicet omnia spiritus ille gulosus plerumque
adveniens avida voracitate invisibiliter absorbebat. Cumque universa consumpta con-
spicerent, tunc et ipsi letanter epulabantur, quia crapulanti numinis gratiam iam se-
cure prestolabantur. Quadam itaque die, convenientibus in unum, contigit et interesse
prefatum illum iuvenem christianum. Et ecce repente apparuit ibi notifer ille spiritus
imperialibus ornamentis fantastice redimitus, qui residens in throno suo in superbia
et in abusione concionabatur ad illos. Porro miserandi homines illi tanta demonis
impudencia ludificati in aspectu eius obstupescebant et execrando prodigio divinitatis
honorem impendebant. At vero iuvenis christianus cum talia cerneret, intelligens esse
diabolum in angelum lucis transfiguratum, exhorruit a facie maligni et invocans no-
men Christi adhibita pectori suo manu signum crucis latenter impressit. Neque enim
audebat se propter gentilium multitudinem in fronte signare. Ferum tamten spiritus
nequam quae facta fuerant in abscondito linceis oculis deprehendens materna iuvenis
lingua allocutus est eum dicens: Eia, perfide christiane, decito mihi, quid est, quod in
abscondito machinaris? Ut quid nunc in pectore tuo operiente te pallio crucem illam
idibilem figurasti? Numquid etiam de phano meo eicere me queris? Ex quo venisti ad
terram meam, ego inde exivi ac fugiendo crucem tuam usque nunc in pelago latitavi et
nunc tandem sero reversus, ne pateris me a facie crucis tue saltem in delubris meis ha-
bere refugium? Nunc enim saturatus epulis meis armatus es contra me signaculis tuis
iterumque me de statione mea tanquam proditor impius violenter expellis. Cum ergo
barbari illi homines hanc vocem demonis audirent et minime loquelam intelligerent,
satis superque mirabantur, quid diceret aut cui loqueretur. At vero iuvenis audiens et
intelligens pavidus in turba latitabat, quia fragilis adhuc et fide tenellus teneri ab infi-
delibus atque ad supplicium protrahi metuebat. Disparente autem demone solutoque
conventu cum grandi admiracione recessit et ex hiis, quae viderat et audierat, multum
in fide christiana profecit. Postmodum autem cum ad natalem patriam repedasset, in
supradicto monasterio se convertit, ubi religiose conversando domino militare curavit
et ea, quae sibi acciderant, ad multorum edificacionem abbati et fratribus indicavit. Si
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quid nos ad ista dicemus: Si tanta est virtus et gloria crucifixi, ut ante pusillanimem et
modice fidei christianum propter signum crucis et trepide et latenter inpressit, prin-
cipes tenebrarum ita diffugerent, quid putamus fieret, si viri virtutum et fortes in fide
predicatores cum gladio spiritus, quid est verbum Dei, accederent. Et quantas hostium
strages darent, quantas gentilium turbas in brevi acquirerent, vere cito cognoscerent
de verbo veritatis, quid legitur in psalmo: Cadent a latere tuo mille et d[ecem] mf[ilia]
a[d] d[exteris] tuis. Et in Levitico: Persequentur quinque de vobis - centum alienos,
et centum ex vobis - decem milia. Pro huiusmodi ergo rogandus est dominus messis,
ut mittat operarios in messem suam. Messis est enim multa et operarii autem pauci.
Verum tamen ipsi pauci, immo ut verius dicam, paucissimi, qui in partibus illis reperi-
untur in missis undique; falcibus predicationis cum tanta benedictionis habundantia
et animarum fruges Domino colligunt et ut nimia paganorum milia nuper in brevi
tempore baptizata cottidie magis ac magis multiplicentur et adeo ut episcopi atque
metropolitani in civitatibus plurimis nunc de novo creentur et vinea domini Sabbaoth
in populis barbaris, qui vini forsitan nomen antea audierant, vinum tamen non biber-
ant, hodie longe lateque propagetur.

The book of miracles by monk Herbort
How did the devil in regal gowns appear to idolaters

This is what dignified-looking Henry, once monk Claraevallis, now an abbot
residing in Denmark for many years, announced to us about a noble monk from his
abbey. The monk in question, now still wearing holly gowns, in his youthful years went
to the pagan land mentioned above for the purpose of negotiations. However, on that
territory there is an unclean statue in which the most frightening god inhabits who
gives a lot of responses and who is worshipped by the local inhabitants only because
they fear it. Sometimes he made himself visible and appeared as if a tyrant with a
terrifying countenance and voice and he made the unhappiest people worship him by
means of threats and beating. Besides that, on God’s order, he frequently sent diseases,
disasters, infertility and other plagues and aroused fear in the unfaithful. If it had ever
seemed that he was giving up those criminal acts or that he was acting more gently,
he was regarded as the minister of benefits. Every year, on fixed days they used to ar-
rive festively to his temple from everywhere and they used to feast together although
their participation was dishonor. They used to put a separate table and set it lavishly
with delicious dishes, and all that used to be devoured in an invisible way by the glut-
tonous spirit. Then, when they saw everything had been eaten, they themselves ate
joyfully because they thought the tipsy deity would be favourable to them. One day,
when they gathered in one place, the young Christian mentioned before happened to
be there. Suddenly, the well-known spirit appeared, decorated with royal ornamenta-
tion, sat down on his throne and spoke to them in a proud and contemptuous way. Yet,
those lamentable people mocked at by that shameless deity stood terrified at the sight
of him and worshipped him. When the young Christian saw it, he understood that it
was the devil turned into the angel of light. He felt fear of Satan and, calling the name
of Christ, made a sign of cross secretly. He did not dare, however, to make the sign
of cross openly on his forehead due to a great number of people. Having noticed what
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he did secretly, the wild deity spoke to him in his native language. "Hey, you deceit-
ful Christian, tell me what you are plotting in secrecy. Hiding under the cloak, you
have made the hateful sign of cross on your chest. Are you also making an attempt to
throw me out of my temple? I had left the place from which you came to my land, I hid
in the sea escaping from your cross and now that I have returned, you do not allow
me to find shelter from your cross in my own temples. You have eaten my food, you
have armed against me with your signs and once again you are expelling me against
my will from my domicile like ungodly traitor”. When the pagans heard the demon’s
voice, they hardly understood the conversation and they were very surprised at who
participated in the conversation and what it was about. The alarmed young Christian
who heard and who understood the speech, hid in the crowd because he was weak and
young in his faith to such a degree that he was afraid he would be captured by the un-
faithful and punished with death. However, when the demon disappeared, the crowd
dispersed, the young man receded in astonishment and what he saw and heard helped
him to deepen his Christian faith. Soon, when he returned to his native land, he went
to the abbey mentioned above, where he was in the service of God, and he revealed to
the abbot and to other monks what had happened to him, in order to strengthen them
spiritually. What else can be said: if the power of the Cross is so big that a Christian
of small faith secretly and fearfully made the sign of cross and as a result the rulers of
darkness escaped, what do you think happens if men of virtue and missionaries strong
in faith arrive, and what is word of God? How many piles of corpses they made, what
big crowds of pagans they gained in a short time, they found it out from the words of
truth which are in the Psalm: a thousand fall by your side, and ten thousand to your
right. And in the Ministerial Book: Five of you will chase a hundred, and a hundred
will chase ten thousand. God is desirable for this kind of harvest in order to send har-
vesters to reap. Harvest is plentiful, but very few harvesters. However, those very few
harvesters who came from everywhere are blessed profusely and they reap the harvest
of souls for God. As a result, thousands of pagans only just baptized, in a short time
grow in number more and more to such a degree that the bishops and metropolitans
are appointed in many towns and God’s grape-vine is spread far and wide among bar-
baric people, who may have heard the name of wine but they did not taste the wine.
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Herberti De miraculis Kak MCTOYHMK /I MICTOPUY PETUINMY 3aNIAJHBIX CTaBAH

Michat Luczyriski

ABTOP IIpencraBiIAeT pe3yHbTaTbI I/[CCIIeHOBaHI/H;I OOHOTO "3 Sa6bITbIX ClIaBI-
CTUYECKUX Pe/IUIUOBeYeCKIMX MCTOYHUKOB — pacckasa ,Quomodo zabulus..” us
cbopumka “De miraculis” (1178-1180) FepbepTa. AHaNMN3 MaMsATHUKA TIO3BOJISIET CIe-
JIaTb BBIBOJ, YTO B HEM IIPENCTAB/JI€CHbI BEPOBAHNA IIJIEMEH Hpe;[Heﬁ[ HOMepaHI/H/I, a
TaK>Ke UX CTOJIKHOBEHM C XPUCTUAHCTBOM HaKaHYHe cpakeHMs Nox [IpimuHo (1164),
KOTOPOE€ ITOTOKMTIO KOHEI] HSbI‘{eCTBy 3TOV BETBU 3allagHbIX C/IaBAH.
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Slavic Mitra. Benevolent and Legal Pole of
the Function of Religious Sovereignty in the
Slavic Mythology and Epic’

Martin Golema

Dumézil’s discovery of two opposing and complementary faces of the highest power
- on the one side legal and priestly, kind, benevolent, shining, near to world and people
(“as Mitra”), and on the other side magic, violent, threatening, dark, invisible and dis-
tant (“as Varuna®) - gave rise to a lot of research in various Indo-European traditions.
Despite the impressive results of such research, the functional place of “Slavic Mitra” is
still open. On the following pages we would like to try to indicate whom, where and how
to look for this place. Introduced will be several hypotheses with the aim to show that just
this functional place probably created an important and irreplaceable part, maybe one of
the key pillars of the ancient Slavic model of the world.

Keywords: Slavs, religious sovereignty, legal pole, “Slavic Mitra”

As a basic source of substantial analogies we use the Vedic god Mitra. In the
Rig-Veda there is only one hymn dedicated to him as to an independent divine being,
far more often he creates an almost inseparable couple with Varuna that was often
perceived as something integrated. He is worshipped at sunrise, his connection with
the Sun and heaven explains the motives of the heaven ride. Horses, carriage, golden
throne, metheglin, soma and cows are amongst his attributes. The name Mitra derives
from the Indo-European root *mi-, *mei-, related to the idea of mediation, mutuality,
legality, consent, and also to creating peace, friendship and affection (Tommopos, 1988,
157-158).

In the Brahmanas commentary on Vedic hymns, according to Toporov the cou-
ple Mitra-Varuna has a fixed system of contradictions: beneficial-dangerous, close (in-
ternal) - distant (external), East — West, connected with the sun - connected with
the moon, day - night, summer - winter, fire - water (the oldest Indian tradition
distinguishes between two kinds of oath - on fire and on water), white — black (the
corresponding colour of sacrifices brought to Mitra and Varuna), visible - invisible,
related to the cosmos - related to chaos, collective — individual, social - natural, le-
gal — magic. Mitra and Varuna work as basic classifiers in the model of the world of
ancient Indians.

" The study was written within the grant of The Research Grant Agency at the Ministry of Education of
the Slovak Republic and Slovak Academy of Science (Vedecka grantova agentira MS SRa SAV) number
1/0260/13.
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At the same time, within the framework of the divine couple are more compli-
cated relations: Varuna hugs the cosmos from the outside, all others including the Sun
and fire as pictures of the god Mitra are contained inside (it is possible to identify the
core of cosmogonic myth with the two main characters Mitra and Varuna, in the im-
agination according to which Varuna put fire in the waters and the Sun to the heavens
with a parallel determination of its path). So for example the symbol of Varuna is the
waxing crescent and the symbol of Mitra is the waning crescent. In their relationship
are also some conflict elements. Mitra as a husband expels the nymph Urvashi from
heaven and curses her because she loves Varuna who lives on the seabed [Varuna’s
Indo-European kin are the Hittite god of sea Aruna, Lithuanian Velnias and Slavic
Veles (Jakobson, 1969; Tonopos, 1987, s. 217 - 218)].

As Dumézil mentions, in most cases Vedic poets do not distinguish between
these two divinities whose names are mentioned in the double dual (in the sense
“both” Mitra and Varuna) (Dumézil, 2001, 151) which is the grammar form express-
ing the closest possible relationship.! They are perceived as two heavenly consuls,
bearers of the highest power, and if only one is mentioned, without any restraint the
poets concentrate on him all aspects and means of such power (Dumézil, 1997, 129-
130). In the Indian tradition a situation also arises where a poet or ceremonial leader
crosses this level and wants to distinguish both gods to better highlight or use their
solidarity. But in such cases various arising pictures have the same sense: Mitra and
Varuna are the two poles of conceptual couples, counterparts whose juxtaposition de-
fines two levels. It is possible to say that each element of one of them demands on the
other side a homological element, and these couples — despite their difference but even
at first sight — have something so clearly related that in each newly discovered pair we
can define in advance which element is “as Mitra” or “as Varuna” (Dumézil, 1997, 130).

In ancient Iran the functional equivalent of Vedic Varuna became Ahura Mazda
himself (Puhvel, 1997, 122), Iranian Mithra is a little lost in his shadow. Zarathustra
for example made from Mithra an abstraction Vohu Manah (good mind, kindness),
and also this “code name” expresses the basic feature of Mithra - graciousness, his
element is cattle (also in the contemporary Persian word mihr, mehr means Sun and
friendship). Ancient dvandva of the Vedic pair Mitra-a-Varuna continuously survived
in Iran in the Avesta couple Mithra-Ahura, and also in *Misha-Auramazdah in ancient
Persia, which is substantiated in Plutarch as petrified theonym Mesoromasdes and in
later Persian double theophoric names as Mihrhormuz (Puhvel, 1997, 122-123). While
Ahura Mazda (as “Iranian Varuna”) created the basic cosmological elements of the
world, Iranian Mithra controlled the social organization of people, had a mediation
function between upper and lower heaven, between heaven and the world, internal
and external, divine and human. Thanks to this, he could gain some features that pri-
marily belonged to his neighbour in the divine couple. In such way, we can explain the
unexpected inclination of Avesta Mithra for war, destructive and enemy actions and
killing, or his inclination to water that was primarily a feature of the other member of
the divine pair. Similarly it is possible to explain the relation of Iranian Mithra to the
night sky, as well as deepness and secrets (Toropos, 1988, 154-157).

' According to Puhvel except the commonest form Mitra-and-Varuna, sometimes is mentioned only one
of the members, and the dual form indicates the meaning “Mitra and the other” (it means he and from
other “dvandva” composites proved Varuna) (Puhvel, 1997, 64).
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According to Puhvel (1997, 124), the Iranian exaltation of Ahura Mazda (Lord of
Wisdom) and the suppression of Iranian Mithra were accompanying phenomenon of
Zarathustra’s monotheistic enthusiasm. Ahura as “the director of pantheon” left all the
dirty mythical work for Mithra whose functions increased: as well as the protection of
human settlements and social contracts similarly as Varuna employed spies and pun-
ished oath-breakers, he also punished people who breached agreements, was patron
saint of warriors, kept the thunder and was lord of the rain (because the demonized
Indra was discarded from pantheon). Iranian Mithra developed step-by-step to a god
of warriors with solar tone and certain connotations of cattle and fertility.

The processes of a gradual levelling or even inversion of original functional con-
trasts of the divine couple in ancient Iranian tradition are already clear and distinc-
tive. Basic antithetical functional contours remain legible, and in the case of Iranian
Mithra it is still possible to target what Dumézil termed “own centre” (centre propre),
which “enables distinguishing marginal activities (activités marginale) from the substan-
tial core of divine character” (Budil, 2001, 613).

Language evidence: “mier” and “jatka”, * mirw jatiti

Vedic Mithra was generally called together with Varuna - its antithesis and
complement in one, and always acted as kind god who is “controlling” (jdtajati) the
people and gives “reconciliation, safety” - this is guaranteed by “the internal peace
agreement” (mitram). He is invoked with the supplicatory formula “Give us reconcilia-
tion, give us peace!” (Puhvel, 1997, 65).

In the fundamental study M3 wabmiodenuii nad asmumonozueti cnos8
mugponozuneckoeo xapakmepa, V. N. Toporov (1969) showed the presence of terminol-
ogy related to Mithra in Slavic languages. He highlighted two mainly general Slavic
words with ancient roots: “mir” (peace), etymologically related to the Indo-Iranian
word Mitra, and “jatiti” (its derivation is for example the Slovak word jatka (slaugh-
terhouse) and the Hungarian word from the Slavic pajta (fence for cattle).

The old forgotten meaning of “mir” was also very comprehensively studied by
Czech historian D. Ttestik in “Mir a dobry rok. Ceskd stdtni ideologie mezi kfestanstvim
a pohanstvim” (1988). The word peace, according to Trestik, in ancient Slavic had a
dominant position in the wide group of terms related to the social organization of peo-
ple. The range of its meanings and its significant position is best documented in Rus-
sian vocabulary. One set of meanings defines mir in the negative form as the absence
of conflict, hostility and war, and substantially covers the contemporary meaning of
this word. The second, positive set already crosses it. It contains meanings such as
“order, consent, unanimity, friendship, favour, bonhomie, tranquillity, and content-
ment”. Only in Old Church Slavic or Russian has the word preserved meanings as “our
world, land district, universe, world”. The last set of meanings for us today is already
unknown: “all people, whole world, human race, municipality, village municipality,
assembly”. Peace (mir) here is not the absence of war, but a “reconciliation” balance of
different opinions and efforts, it is related to the internal condition of a community
and not to its relation to other communities. This closed community as the world for
itself is the reason “mir” also means world. This is the world of humans, unlike the
world of non-humans, and is a world of organized human relations, the cultivated
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humanized world unlike the non-cultivated world outside its borders - the world of
forest, wild animals and barbarians® (Ttestik, 1988, 31). So peace (mir) is also a space
concept (related to that it could be interesting to research the etymology of the signifi-
cantly formally and also semantically similar Roman word pomerium that designates
the sacred borders of a city — “the boundary between imperium domi and imperium mi-
litiae, the Roman analogy of archaic symbolism of domus and agrios” (Budil, 2001, 43).

Trestik considers “mir” as a supernaturally defined eternal order, an originally
sacral term that is etymologically linked with the name of the Indo-Iranian god Mitra,
connected (together with Varuna) with the function of religious sovereignty. While
Varuna embodied its magical side, Mitra united people into a social structure, and
oversees it in a manner that secures peace, i.e. agreements and contracts. According
to Trestik, Slavs took over his function but not character. They even took over the
special word determining Mitra’s activity, “deployment of people to their own, proper,
right place”, creating a social structure. It was the word jatati, jatovati and the derived
word jata, jato with the meaning of rallying point, ritual place or home where society
had assembled mir. Jatka (diminutive form of jata) meant in Old Czech “pagan sacri-
ficial ground”. Mir and jatiti were to a certain extent complementary, and with jatiti
was gained peace (Trestik, 1988, 32). From these interesting findings it is necessary
to specify one point - it is not productive to explain the spread of these words and
their derivatives in Slavic languages with their Iranian influence; for their origin it is
necessary to in common Indo-European heritage and how it indicates Russian Indo-
Europeanist (Toporov).

Toporov (1969, 18-21) draws attention to the fact that the Indo-Iranian root “jat”
is mostly used to indicate the activities of Mitra (sometimes Varuna and Arjaman),
hence the great Indo-Europeanist E. Benveniste called the root “jat-” with the very ac-
curate expression “une verbe mitraique”. Its meaning is to deploy people to their own,
adequately real and proper place. The Serbo-Croatian jatiti se has the meaning to as-
semble, in Old Czech the word jatka (diminutive form of jata) means pagan sacrificial
ground, temple, ritual place (“jiné pohanskych bohii jatki”). Old Church Slavic jato, Bul-
garian pojata, Slovenian pojata, Slovak jatka, Polish jata, Upper Lusatia jétka, Lower
Lusatia jatka, Ukrainian jatka, and Russian jatka are all expressions indicating the
ancient Slavic past of the word. According to Toporov, they indicate the ancient mean-
ing of the root *jat-, which is a binding together in a collective, into a social structure
(related to people), and herding, to stall, to flock (related to animals). These examples
show a certain synonymy of “mir”, and “jato”, “mir”and “jato” is reached with the help
of the activity indicated as “jatiti”. On the basis of the above-mentioned it is possible
to reconstruct ancient Slavic formulas such as *mirws jatiti (to assembly people to “mir”-
community) which is exactly in compliance with Indo-Iranian “mitré ydtayati” and
“mitro yatati” (Tormopos, 1969, 20). Such gathering also had a spatial-social aspect, the
word “jatka” could also indicate a segregated municipality place for assembling mir.

Pursuant to Machek (1997, 364) the archaic institution mir even had at the be-
ginning of the 20" Century in Russia this form: “.. an assembly of all adult inhabit-
ants of a village. It took part whenever necessary to settle disputes (also private) of all
adult inhabitants of a village, to divide land again, to schedule taxes, punish trespassers
(drunkards, thieves, lazy-bones), to negotiate communal work and salaries with a land-
owner. Mir had absolute authority, so managed cases without delay with final validity
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and everybody respected its decisions. This archaic Russian situation could be passed
into old times. Because all adult men and women took part in mir (they did it without
pressure only for common interest) this why mir could be understood as a municipality...
Because of this, the original mirws is an assembly of a municipality”

The equivalent word for mir as a place for assembly could also be jatka (Old Czech
meaning was “pagan sacrificial ground”), pursuant to Trestik (1997, 305) we can imag-
ine it as kontina - a sanctuary documented among Baltic Slavs, in such place assembled
leaders for councils and (ritual) feasts. Originally it was probably a fence, maybe similar
as that discovered at a Moravian fortified settlement in MikulCice, or similar to the fort
mentioned in Slavic Vagria that was destroyed with the assistance of Helmold, because
the preserved meaning of jatka is “a fence where cattle are butchered”.

Important clues highlight ritual feasts, the close connections of which with the
first Indo-European function of religious sovereignty we tried to emphasize elsewhere
(Golema, 2006). Such assemblies connected with feasts in the territory of Slovakia
(and contemporary Hungary) is possible to see with indirect proof such as traces of
toponymy, names of several municipalities such as Jatov in the south of Slovakia and
Jaté in Hungary (Stanislav, 2, 1948, 238), Slovak linguist J. Stanislav was puzzled by the
etymology of these names.

In the Slovak language plenty of derivations from the old Indo-European root
jat- (similar as in other Slavic languages) is preserved and modified -jaf and -jimat
derived from to accept (prijat) - perfective form, to accept (prijimat), friend (priatel),
to capture (zajat), to hug (objat), to hire (najat), etc.

From important derivations from root -jat, highlighting traces of the first func-
tion of religious sovereignty for us are especially interesting words like assembly
(snem), friend (priatel) and name (meno). Snem is maybe the best candidate indication
archaic structure of folk assemblies of Western Slavic - it corresponds to the Russian
mir. It is derived from the verb *jeti with the suffix *sen-, similarly as the Polish “sejm,
soim”, Boron mentions them as synonyms of the more frequented name of Slavic tribe
assemblies “wieca” (1999, 21-22).

A. V. Isacenko (1954) formulated an interesting hypothesis concerning the ety-
mology of the word name (meno, ums). He supposed that the ancient Slavic starting
point *jpm-men (name) is derivable as a compound where root *jmo, * jeti (take, accept)
is the first part, and the other root *men (approximate meaning is sign) are the same
as in the compounds *zname (sign), *pleme (tribe). In the word znamenie (sign, omen)
the first part (zna-) is derivable from the verb znaf(to know) (identification sign), in
the word plemeno (tribe) the first part (ple-) is derived from pled-ti, plod-ti - give
birth (“tribe sign“) . Accordingly, Isacenko concludes: “The original meaning of our *
jem-men could be accepted sign, accepted indication (prijaty znak, prijaté oznacenie =
accepted sign, accepted indication)‘... From the semantic aspect the connection between
brat (take), prijat (accept, perfective form), prijimat (accept) and meno (name) is obvious.
In tribal society the child received a name at birth, and its given name is in accordance
with strict rules related to the cult of ancestors... But the second time receives a person
got its name upon initiation — during reception into the community of adult men and
women” (Isacenko, 1954, 129). This hypothesis is not accepted generally, but is not reli-
ably disproven, and in the framework of the above collected documents it seems to be
very consistent. Receiving a name in the process of acceptance jatiti of the assembly
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of mir during a folk assembly (snem) has deep logic, name giving as an organic part of
jatiti is the basic competence of divine or human embodiments of religious sovereign-
ty. Probably it was in the competence of those who led assemblies or ritual feasts (in
Russian bylinas the head of such feasts was always “gracious prince Vladimir” whose
name, consisting of two parts, could be read as “the one who is controlling (mastering)
assembly (mir)”.

Similarly “mithranian” institution “thing”, Germanic assembly that met on
Tuesday, Tiwa’s day (Tuesday, god Ty, Tyr is “Germanic Mitra”) - wrote in the most
archaic form. “Thing” was voted for by chiefs and judges, where it was allowed to “to
sue and conduct trials” (Tacitus, 1976, 339). The competence of “thing” was to accept
and initiate young men among adults (also giving or approving a name) as follows: “It
is not a habit to wear a weapon until a community declares a person able to do so. Dur-
ing this act, one of the leaders or a father or relative ceremonially gives the young man
a shield and spear. A male is also given a toga as its first award of young age. Until this
moment they were considered members of the family, now they are citizens of the state”
(Tacitus, 1976, 340). Giving names is very probably in the sphere of that what Toporov
and Trestik understands as jatiti (Slovak pri-jatie = acceptance).?

? Analogical activity was also done by two mysterious pilgrims in Polish Piast dynasty legend. Punishing
the inhospitality of Duke Popiel and honouring the exemplary hospitality of poor ploughman Piast,
they chose a new duke dynasty (Piast dynasty) to rule Poland. J. Banaskieszkiewicz (1986, 122-156)
gives detailed analysis of this legend (in chapter Fabula podania o Piasce: analogie, motiv boga - goséia,
postrzyZyny). In many analogies mentioned by him, missing in many details, was a similar motive of two
pilgrims “deploying” before disabled bohatyr — mythical super human strong and warrior Ilja Murom-
ets to adequate place for him in the known topic of bylinas The Healing of Ilya Muromets (Mcuenenue
Wnou Mypomuya). Pilgrims forbade him to fight with some bohatyrs — convincing three functional expla-
nations of the episode (Dumézil 2001, 660-664). Far more serious and so far unnoticed, the analogies of
Piast dynasty legend contains story of Scandinavian heaven god Heimdallr (the oldest of the gods) whose
palace is in high heaven. Heimdallr referred to himself as a Rigr wandering among people to choose a
ruler for them. He came to the first poor house where couple Great — Grandfather and Great - Grand-
mother and is hospitably accepted, he spent three days in their matrimonial bed and fathered a son
named “slave” (praéll) who is considered a son of the host couple. After he visited another richer house-
hold where he is hospitably welcomed by couple Grandfather and Grandmother and in the same way
he fathered a son named Karl (free peasant). At the end he visited a luxury house where he is opulently
welcomed by Father and Mother, the consequence of his stay is given the name Jarl (noble). This child
remained with the host couple but at the end he adopts him. Offspring of Jarl are exclusively warriors,
only the last “young Kon” (Kon ungr) is different from the whole group and became the first king (ko-
nung), his characteristic feature is knowing magic based on Runes. The aim of Heimdallr’s this-worldly
wandering is to choose from warriors (jarls) a king holding Scandinavian name konung (Dumézil, 2001,
190-191). Germanic word konung is etymologically close to the ancient Slavic word *ksnedze (Slovak
“knieza”, Russian “kua3v”), significantly “Mithranian” connotations of this word hereinafter). Heavenly
god Heimdallr in fact creates (“jatiti”) some prototype of complete three functional social structures,
completed with category of lawless slaves. Dumézil convincingly discovers the ancient Indo-European
origin of this topic, Indian relative Heimdallr is Vedic heavenly god Dyaus sometimes also called Dyaus-
Pitar and its epic transformations (more details Dumézil, 2001, 188-197). In Lithuania is the heavenly
god Dievas (according to Greimas “Lithuanian Mitra”), who descends from heaven to earth as a beggar
to try the kindness of the people® (Betakova — Blazek, 2012, 152). In Slavic traditions comes during the
spring to people to Jarilo to grow grain and father children. Among ancient Iranians an electing ruler
was also involved in two divine “Siamese twins”, Persian kings in accordance with Plutarch thought
that they were enthroned by some Mesoromasdes, in whose name Iranologist S. Wikander deciphered
names of Mitra and Ahura Mazda (“Iranian Varuna”) who in Iran were responsible for sovereign power
(Turcan, 2004, 14). Similar functional characters resulting from the logic of three functional systems we
allow, including a couple of heavenly pilgrims from Piast dynastic legend.
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Pursuant to Trestik, a Slavic assembly used to be a place of politic decision,
courts, cult assemblies and markets: “There met and intersected all the areas that we
divide” (1997, 302-303), we have to add that very probably before the Indo-European
function of religious sovereignty was concentrated and mutually connected into such
an internally coherent union - one was such a coherent union, more precisely it was
its legal and kind “mithranian” pole (a more detailed analysis of the problem of Slavic
assemblies is given by Boron, 1999).

Trestik states that Slavics adopted through Iranians Mitra’s function a special
word for Mitra’s activity (jatiti) — but they did not adopt its character. The perfor-
mance of these important functions demanded a domestic mythological guarantee
with a high position in the pantheon with a function near to Vedic Mitra. Unlike
Trestik, we thus consider that such very likely personified “mithranian” function was
not directly imported from Iranians, it was derived from common Indo-European
heritage and the performance of such functions demanded domestic mythological
guarantee (guarantees) with a high position in the pantheon, functionally homologi-
cal with Vedic Mitra.?

Greek -laos/-damos and Slavic *-palks/*-mire

The interesting and ancient Spartan institution of two kings was analysed by
Bernard Sergent. He drew attention to the fact that kings of Sparta were hereditary
from two linages Agiades and Eurypontides. The parallel and complementary impact of
these two dynasties in doubled royal office depicts Sergen in an interesting way, based
on the dualism of the first Indo-European function. Agiades, whose names obviously
ended with -laos (with approximate meaning “people bearing the arms”, for example
Agésilaos, Arkhélaos and others) was chiefly occupied with war and conquering foreign
territory, and was Varuna's pole of sovereignty. Members of Euryptonides’dynasty
whose names ended with damos (with approximate meaning “people assembly” for
example Arkhidamos, Eudamidas), focused on the internal affairs of the state, and
according to Sergent they represented the “mithranian” pole of royal function (1976,
3-52; also Budil 2001, 630).*

* For example, the reason for the refusal of the first Czech kingdom was according to J. Kopal the power
of this tradition. The story of the first Czech Kingdom was wrecked on Przemysl dynastic tradition as
mythical scenario of appointing the prince also emphasizing the moment of contract among ancestors
of the mythical Przemysl, the Ploughman and the politic society of Czechs. Under the light of this ideo-
logy taken over from the model of a “more despotic” “King”, power seemed unacceptable because of the
absence of highlighted “mithranian” element of the contract (Kopal, 2010).

* We think that very similarly the same Indo-European bipolar mytheme could have caused doubling of
the highest power for medieval Slavic in Riigen where according to chronicler Helmold, the heathen of
Svantovit had more power than the local “king” (probably in military issues, that from the perspective
of an external observer were logically more important, the cult of Svantovit bears a relatively distinct
Varuna connotation). We do not want to assess such situation as an inclination to theocracy, it is more
probably an interesting case of dual reign and from the mythological point of view quite a logic allocation
of competences. Probably a useful instrument seems to be the just allocation of competences among the
axis Mitra-Varuna (Sergent discovered more interesting parallels between medieval Riigen and ancient
Sparta, these parallels refer to a common Indo-European heritage (Sergent, 1994, 15-58). According to
Puhvel (1997, 225) and old Teutons two types of leaders are proved. The first type was a warrior with
a company of devotees — this type was characteristic for traveling tribes and was totally depending on
Varuna-like Wotan/Odin. His name is *druhtinaz and means the head of a group of warriors (formally
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Contrariety of Greek laos/-damos has almost the exact meaning as Slavic couples
with opposed meaning such as *palks (or a word with similar meaning *-voj», both
are possible to explain as “people bearing arms”)/*-mirs (with the meaning “assembly
of people”) that are extraordinarily frequented (obviously as the second component in
the order) in very prestigious compound names of Slavic prince families of the pre-
Christian period.

As the first part of such prince names there is very often an occurrence of deriva-
tives from the roots *svet- and *jar-, they are very often in Slavic pagan theonyms (we
suppose they both have a privileged relationship with the Indo-European concept of
religious sovereignty). According to the findings of Toporov and Ivanov, components
of gods’ names like *Svet- or *Jar- can be understood as various names of supernatural
powers embodied in gods named in such way. Such components are one of the most
productive in the old Slavic (mainly prince) name list, and are sometimes mutually
altering (Svjato-polk, Jaro-polk, Svjato-slav, Jaro-slav, Svjato-mir, Jaro-mir (JIBaHOB
- Tonopos, 1974, 185).

According to Toporov, names with the element *Svet-, despite not being the most
frequent, are the most prestigious regardless of whether they belong to deities or peo-
ple (Tommopos, 1989, 30). Among the names of gods is a reconstructed known name
of deity m *Sveto- & *vite (Zwantewit, Svantavit, Szuetevit) (Toropos, 1989, 38). Per-
sonal names of this sort merged with *-palks , *-mire, and also with -slav, -gor, -bor.
First part *Svet- in names of deities and in anthroponyms primarily did not highlight
some sacral aspect, but rather the idea of growth flourishing, abundance (for example
name *Svetoslave in Russian prince dynasties very often does not indicate sacral fame,
but indicates whose fame is growing and spreading®). Among pre-Christian Slavic
names with the element *Svet- are*Sveto-polke; for example also Russian prince name
Cesmononk (castle Cesmononuv), Polish Swientopetk, Swigntopotk, Czech Svatopluk,
Elbe - Slavic Svqtopolk, Svetopolk and others. Similarly are proven names like *Sveto-
mirw; Russian Ceamomups, Polish Swigntomir, Czech Svatomir (also the municipality
Svatomirov), Serbian Csamomup and others. (Tomopos, 1989, 39).

The Slavic root *jar- carries in Slavic languages meanings such as stroppy, hot,
fiery, enthusiastic, young, and green.® Except for its occurrence in anthroponyms (for
example Jaropolk/Jaromir), it occurs in the name of deity Jarovit, this name of deity
according to Ivanov and Toporov is significantly linked with the name of main deity

and partially this word approximates the Slavic word *drugs (> Russian dpye (a friend, mostly in, for
example, a martial unit), dpyxuna (bodyguards of prince)). This type of Varuna-like military leader
- shaman is nearest bohatyr from bylinas Bonx Bcecnasvesuu, who is mainly and only the head of a
martial unit: ,Cman cebe Bonx on opyscuny npubupames...“ (bpinuner, 1986, 90); about his Mithranian
anti-pole Golema (2007, 168). The second type of Teuton leader was elective, blessed and officially sacred.
He had the title *kuningaz, (head of the family) or *thiudanaz (leader of people). These two antagonistic
types of leaders, according to Puhvel, were not mutually exclusive (Puhvel, 1997, 225). The similarity of
Teuton *kuningaz with ancient Slavic *kwnedzwv is interesting for us in terms of legitimate thinking about
the important “mithranian” dimension of this archaic Slavic institution.

An old Indo-European root *k’yen-(to-) (>*svet-) named not only growth, development of physical mass,
material but also growth of internal fertile power and the spiritual energy linked to it. From the typical
external expression, light or colour (colours of divinity are purple, red, orange, yellow) can be seen.
(Tomopos, 1989, 32).

Very detailed analysis is given in chapter fpuna u eco coomsemcmeus y cnasan (Vipanos — Tomopos,
1974, 180-216).

«
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Sventovit. Relationship Svento-vit: Jaro-vit according to these scientists is as the rela-
tionship Perun : Jarilo”.

Old compound (from two parts) Slavic, mainly prince names carry similar trac-
es of polarity Mitra — Varuna as the name of Sparta kings. It is possible to suppose that
an old concept distinguishing between the two faces of religious sovereignty was also
among Proto-Slavic still alive, appreciated and analytically used in some way.

Phenomenon of mythical peaceful persons-functions (often parallel plough-
men) in Slavic epic

Applicable for Slavic text materials could mainly be considered key Dumézil’s
postulates: the oldest epic creates epic heroes according to a perfect picture of the
mythical world, and historical facts therein are so hidden and changed there is not
even a reliable trace. Dumézil in Mytus a epos (2001) dedicated an important chap-
ter to Russian bylina epic and Slavic and Baltic folklore indicated as establishing the
foundations for the future. Encouraged in such prognosis, we have a reason to look
for more valuable literal relics from the Proto-Slavic and Indo-European distant past.

We assume that characters of non-militant mediators, arising in fragments of
the Slavic Epic (Przemysl, The Ploughman in mythological “Maiden’s War” and his
ancestor prince Neklan in mythical “Lucans” war” from Czech medieval chronicles,
gracious prince Vladimir, or bohatyr Dobrynya Nikitich from Russian bylinas) can
reveal their functional value in the background of dualism Mitra-Varuna.

Difference (polarity) of magic and law represents the basic pillar of three func-
tional systems, and if we can with reason consider its existence among Slavic, we can
allow that the first function preserved the two above-mentioned distinguishable di-
mensions. This hypothesis will create one of the premises of our following probabilis-
tic opinions. If it is possible to prove in epic (bohatyr Bonx) and in pantheon (Veles) a
Varuna-like pole of sovereignty, the system also supposes the presence of his antipode
“x”, the occurrence of which in epic or pantheon is more probable and perhaps neces-
sary.

There is a serious reason to suppose that the mithranian aspect of religious sov-
ereignty demanded particular, important and probably personified “entry” in myths
or epics, as in the “omnivorous tribal encyclopaedia” (as a specific successor of ancient
Slavonic myth-epics is necessary to consider a legend, which mainly in unofficial folk-
loric variants absorbs and adapts pagan mythological topics®). If it was a being who
had “mithranian” kindness and peacefulness, such being was suitable for practically
total Christianization,’ so it’s necessary to be aware that: “Charity is not exclusively a
Christian virtue” (Dodds, 1997, 155). It means that also pagans could analytically think
about this type of mutual human relationship supported by a different text tradition.
Paradigmatically is the destiny of “Lithuanian Mitra” (Greimas, 2007, 153-155), the

In a prepared and more extensive publication, we would like to suggest and substantiate an interpreta-

tion solution built on possible couple relationship Sventovit (“Slavic Varuna”, Veles) : Jarilo (“Slavic

Mithra”).

8 About taking over important, for example, also “legal” pagan competences by Christian saints in the
Slavic environment also wrote Miriam Mencej (2001).

° About targets relating to pagan cults as a period mission method writes Rastislav Koziak (2007).
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heavenly god Dievas who gave the Christian God many of his competences and even
his own name.

Purely formal analysis resulted in postulating the existence of a mythological-
epic character “x” - function, or more precisely, a set of functions of such person could
be expressed with the formula *mire jatiti. This affirmation has to be consequent-
ly documented in particular text material. We are going to try to focus on several
characters of Slavic myth-epic, and we will also focus on something that Dumézil
called “genuine centre” (centre propre), which enables to distinguish marginal activities
(activités marginale) from the substantial core of deity (Budil, 2001, 613) and its epic
transformations. We will research the ranges of mythical and epic attributes, and find
among them typical, invariant features derivable from the Indo-European mithranian
prototype. We will work on the presumption that into Slavic, fragmentary preserved
(so it can be reconstructed) myth-epic was, similarly as in the other Indo-European
ethnically linguistic traditions, very studiously and ingeniously transformed at least
the key characters (if not the whole pantheon) or configurations of characters (also
interesting are classification triads favoured among all Indo-Europeans).

Continuing the mithranian character-function (originally divine with a high
position in the ancient Slavic pantheon) it is possible to find and maybe convincingly
identify more Slavic text traditions. We would like to highlight a hate of war (often
linked with ritual ploughing'), this occurs as an indicator markedly often in the at-
tribute range of this “walking function”.

Looking for the functional value of such characters of the Slavic epic, such as
mythical Czech princes-peacemakers (sometimes also ploughmen) Przemysl, The
Ploughman and his ancestor prince Neklan or exemplary hospitable Polish mythi-
cal Piast (Galus Anonymus called him ploughman, (arator), peasant (agricola)) or
“ploughing” bohatyr from bylinas Mikula Seljanin (who is harvesting wheat, brews
beer, provides peasants with food and drink, and manages their (peace) issues as a
“deputy” named by his counterpart, warlike (like Varuna) conqueror named Bonvea
(Bonx)") — all these examples it is possible to use for parallel comparison with the Ro-
man “Mithranian” the half mythical king Numa who was elected king after the war-
like demigod and creator of Rome “Varuna-like” Romulus.

Numa finishes Romulus” work and gives the other pole to the Roman king my-
thology (Dumézil, 2001, p. 150) as king, and the peaceful king-priest also establishes
Rome in a way to give him law (Dumézil, 1997, 151). The initial human substance
taken over after Romulus is a community whose power still grows, but according to
Plutarch this community is affected by feverish burning because it was at the very start
with some kind of courage and crazy fearlessness of the most impudent and most warlike
men who came from everywhere; at the same moment their pabulum was often war ex-
peditions and continuous wars... (Plutarch, 1967, 109). During the reign of King Numa,
according to Plutarch for 43 years there was totally and on all sides eliminated war, the

1 We are more occupied with the problem of ritual ploughing in another study (Golema, 2007).
"' Tym npoeosopun Bonvea Ceamocnasosu:

Aii e mot, Huxyna Censnunosuy!

A xanyio om cebs mpems 20po0amu co KPecmvaHAMU.

Ocmasaiics 30eco 0a 6edb HAMECTMHUKOM,

Ionyuaiika muvt 0amnv da 6edv epoutosyro (bpinmuer, 1986, 100).
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Roman nation was “tamed and soothed” and everybody (also in the surrounding city)
longed for lawfulness and peace, they longed to cultivate land, to bring up children in
peace, and worship deities... So due to this, even poetic hyperbole was enough to describe
the condition of things at that time: in the iron handgrips was a web of black spiders,
or: rust eroded spears and two-edged swords, there were not the sounds of copper bugles
anywhere and eyelids were not stolen from a dream. (Plutarch, 1967, 107). Numa, after
being elected king hesitated to accept the royal function, because he was afraid of
many “perhaps undesired wars”, who dedicated to the city “Varuna like” wild and
stormy, he was afraid of the deeply rooted habit of Romans “to grasp the weapon” - a
habit that was rooted due to “war happiness” (a similar violent and marauding action
endangered the salt trade - so also Mikula Seljanin had to cope with such behaviour).
Numa emphasizes his enormous and innate love to peace, non-violent occupancy, and
to people meeting to serve gods and to have friendly feasts, and to everybody who culti-
vates lands and shepherds his herds (Plutarch, 1967, 107). This, chronologically second
Roman half-mythological king really embodies the peaceful, kind and priest aspect
of sovereignty. When Numa diverted all people from violence and arms and taught
them farming (and also ploughing), also neighbour tribes started to appreciate him.
(Livius, 1979, 69). To become praiseworthy for foreigners—neighbours, he had to found
again with law, justice and good practice the new city that had been founded before with
power and arms (Livius, 1979, 64), if we use old Slavic terminology he had to create
mir.

So we can conclude: the legendary mist veiling the history of establishing Rome
in old chronicles and legends is not isolated in the Indo-European population. It is
written into the old Indo-European scheme, which demanded that society reach in-
tegrity and maturity, and accumulated more actions of more types of kings - for ex-
ample in Roman chronicles - epics after the wild magic ruler (Romulus) peacekeeper is
coming (Numa). In such way it is projected epic proceeded couple Varuna — Mitra to the
diachronic level (Puhvel, 1997, 107).

Probably such an ideology in pictures with “tribal encyclopaedia” whose key
“entries” are divided according to three functions we meet also in Slavic myths (and
its continuing in Russian bylina epic or Czech dynastic legends). Let’s have a closer
look to the character-function of the Russian bylina epic with the significant name
Dobrynya. It is an interesting bohatyr, who does not like arms (he fights with a dragon
and uses “a cap of Greek soil” - “wanxoii 3emnu epeueckour”). It is very significant
that he does not like fighting and he hates to kill, he blames his mother for delivering
him bashful (“3apoduna muv na ceem mens necmenozo...” (bsinnusl, 1986, 239)), but
his great and precious merit is politeness (sexecmso) — thank to this he propitiates
conflicts (for example in bylina topic Mavs Mypomey, 6 cope ¢ kHsi3em Bradumupom).

After he defeated the dragon Zmey Gorynych (Varuna-like pole of religious
sovereignty), Dobrynya did not kill the dragon but concluded with it an eternal and
unbreakable treaty about dividing the world and then released him (according to
some variants he is even “cross brother” of the dragon). When the spirit of the above-
mentioned treaty is the first time breached by the dragon Zmey Gorynych, Dobrynya
renews the legal status based on treaty (he is the only one to do it without fighting,
discussion and blood “Bes 6o, 6e3 dpaxu, kposonumus” (bsinnusl, 1986, 80). In less
militant and for us more interesting variants of bylina, Dobrynya was successful,
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and in others the dragon refused the “peaceful solution” and consequently is killed.
Dobrynya saved and released from the dragon’s lair the kidnapped niece of prince
Vladimir and many prisoners. Mention of the eventual killing of Zmey Gorynych as
a logical “military” solution for the situation is missing (for sure not accidentally) in
more (more archaic?) variants of bylina. It is more a punitive expedition of a lawyer
than a soldier. Dobrynya left the dragon alive, and labelling him as typical dragon
killer - as is done in part of bylinas Jo6puvirs u 3meii — does not have enough support
in the text.

If Dobrynya receives a military task unavoidably connected with killing the in-
nocent, tears of fathers, mothers, widows and orphans, he regrets he was even born:

A e e30un Ovl, JJoOpviHs, MO YUCHLY NOTIO.

A ne yousan, JJo6puitsi, Heno8uUHHVIX Oy,

He nponun 6vi kposu s HanpacHas,

He cnesun JJo6puvinst omuyeti, mamepet,

He 80osun 6vt 51, JJo6puittouika, Monoovix HoH,

He cnywan 6v cupomamv da manvix 0emyuiox... (bsuinuer, 1986, 452).

He is really too sensitive to be a representative of an old Indo-European function
of military power (despite the fact that at first sight he seems to be such representative).
His aversion to war is also highlighted by Dobrynya’s mother, who emphasizes that
God gave strength and boldness to other bohatyrs more intimately connected to mili-
tary function. Dobrynya was principally given non-military qualities, and the most
praised quality is sexcecmeo (boumasl, 1986, 452).

Dobrynya Nikitich after Ilya Muromets (transformed Thunderer - the Lord of
Thunder) is the second most important bohatyr of Russian bylina epic. He is part of
the popular bohatyr trio - the third of the trio is Alyosha Popovich - Dobrynya’s
“cross brother” and also his Varuna-like antipode given with boldness. But Alyo-
sha absolutely does not have Dobrynya’s typical good manners — ¥V Anewu sexcmeo
Hepoxcdenoe..., (boutnnuer, 1986, 486). For Alyosha, “pop” (priest) origin is typical man-
ly: boldness, fearlessness, aggressiveness, inventiveness, and slyness. He can deceive
even his “cross brother” Dobrynya Nikitich. Alyosha likes to talk big, he is arrogant
and mischievous. Alyosha’s miraculous birth links him with Volkh (Bonx), he has
magic abilities (xumpocmsm-myopocmsm) of Volkh and from the bohatyr trio he is the
nearest to Veles.

Dobrynya has a forging role in this key Russian bohatyr trio, thanks to his effort
and abilities, the trio keeps in touch despite Ilya and Alyosha moving apart. High-
lighted is Ilya’s peasant origin, Alyosha’s priest origin, and Dobrynya’s prince origin
- so he is the nearest to the gracious Prince Vladimir (he shares with him various
aspects of mithranian functions) and his relatives. His responsibility is to collect taxes,
he finds a bride for the prince, he talks with skomorokhs and as a reliable lawyer veri-
fies the bragging of bohatyrs. Repeatedly and constantly is emphasized his sexcecmso
- politeness, “good manner”. In bylinas he sings, plays the gusle, skilfully plays chess,
and defeats a formerly unbeatable chess expert Tatar khan. Alyosha deceitfully wins
Dobrynya’s wife over, and Dobrynya wants to punish him for that. Ilya mediates in
reconciliation of both “cross brothers” (a similar conflict for woman occurs between
Mitra and Varuna).
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Toporov interprets the analysed bohatyr trio as a “trisection” originally one per-
son-function related to war, he worked on the assumption that all three bohatyrs are
dragon slayers (Tomopos, 1998, 97-101) and all three have Veles-like features. We do
not agree with such interpretation because Dumézil already referred to the usefulness
of distinguishing between cases of “strengthening triplication” (when from the aspect
of three functional structures homogeneous triads are only particularly analysed as
one of three functions) and more interesting triads with classifying and synthesizing
validity (Dumeézil, 2001, 646), they are coming as a cross section through the whole
three functional system, or at least through its one important part. In the case of the
three bylina bohatyrs, as we try to show, there is a classifying triad where the just
mithranian lawyer has an essential and irreplaceable position.'

Old Czech Chronicle of Dalimil (created at the start of 14" century) in the chap-
ter Ot Neklana mudrého (From Neklan, the wise) describes the character of this half
mythic predecessor of the Przemyslid prince family as follows:

Jeden do sebe nedostatek jmiese,

Ze ovsem neudaten biese...

Toho jemu za zlé ijeden nemeéj;

nebo to kazdy za jisto jméj,

ze bldznom jest hrdinstvo ddno,

miudrym neudatstvie vzddno.

Neb mudry rozlicné prihodu rozklada,

az jej i mine ta svada. (Staroceska kronika, 1988, 251).

Neklan lacks bravery, but there is something he is gifted with. Such gift we can
quite correctly and precisely name with the Russian word sesxecmso. Neklan has good
manners that help him prevent open, destructive and violent conflicts. In the structure
of this old epic about the mythical “Lucans war”, rewritten by “so-called Dalimil” who
chose it and maybe gave it a new poetic form (respecting the deep structure of the

'2 In heroic epic or myth it is possible to gain the attributes of a dragon slayer quite easily and undeservedly,
such attributes may not indicate “the most essential core” of studied feature-function. Such dragon
slayer’s attributes gained (in a very interesting way, according to Eliade) for example Dieddonné de
Gozon, the third Grandmaster of Military Hospitaller’s Order of Saint John of Rhodes, who claim credit
for killing the dragon from Malpasso. In the legend Prince Gozon has the attributes of St. George who
was known as a dragon slayer. It is not necessary to highlight that such information is not mentioned in
documents from this period, the legend is dated two hundred years later. It is possible to say, from this
simple fact, that prince Gozon was considered a hero as he was classified to this category, archetype,
who despite his historic features gave him mythical biography and such biography included the fight
with the monster. His biography has been reconstructed according to mythical standards (Eliade, 1993,
32). Something similar probably happened to Russian bylina bohatyrs, their original archaic biography
was later reconstructed and completed in accordance with the standards of heroic epic, their originally
distinct functions were equalized, even inverted. According to Dumézil in the heading of these heroic
creations is possible to prove old three-function ideology - bylina creators decorated it with fresh
eruditions — apocryphal, fairy tale topics, fragments of history (Dumeézil, 2001, p. 663) and between such
obvious “decorations” we cannot omit dragon slayer motives.

“He had one mistake, /he was not brave.../But no-one blamed him for that,/because everybody thinks
for sure,/that fools are gifted with heroics/ and wise ones are not brave./Because the wise consider
situations in many ways/and at the end avoids violent conflict.” (translated M. G.)

by
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previous text preserved by verbal tradition), it is not an imperfection but an advantage
and important functional attribute:

Toho daru Neklan nejméjiese,

mudrost jmajé, neudaten biese.

Zemi dobfé oprdviese,

ale vdlky velmi sé bojiese (StaroCeska kronika, 1988, 251)"

When attacked by his relative, more militant, expansive, cruel, mean, almost
demonic Przemyslid Vladislav (in the older version of Cosmas of Prague Vlastislav, the
name is anagrammatically linkable with the name of theonym Veles) who is blessed
with bravery, magic abilities (embodiment of Varuna-like pole of sovereignty - to his
army belongs a huge flock of obedient predatory birds, prepared for attack), Neklan
calls his best warrior, brave Styr, and he starts to consult him:

... kako by mohl Lucan bez bojé zbyti,
tka: “Lépe jest jim néco otpustiti
nez sé s nimi zavrazditi” (Staroceska kronika, 1988, 260).1

“So-called Dalimil” is a medieval Czech chronicler (mentioning mythical-epic
Lucans war) who most significantly acts as an apologist for non-military, only seem-
ingly cowardly acting of this “wise” prince and respects (on the basis of pretexts) the
most precise record value of old couple mytheme present in ancient epic.® In our
opinion he does not create a line of reasoning, he finds it ready in verbal epic-myth.

Such open aversion to war, typical for some characters-function such as Neklan
and Dobrynya, becomes unexplainable abnormality if we would like to interpret them
as the embodiment of military function (in such cases we have to ignore the quoted
paragraphs). A more correct solution is the revision of the obviously simplified three
column “table” of relations inside the system of three functional Indo-European ideol-
ogy (1. religion, 2. war, 3. fertility and production) — such table with its elegant and
ordered strength sometimes seduces us into placing these non-warrior persons in the
third column of production and fertility — but such placement is only making a virtue
out of necessity.

We suggest adding to this “relationship table” a fourth column - it means to
divide the first function of religious sovereignty into magic and law, exactly in the
spirit of Dumézil s explanation of polarity Varuna-Mitra. This solution has, we think,
more essential advantages. If we place character-functions such as Neklan, Dobrynya,
Przemysl The Ploughman, Mikula Seljanin and generous Prince Vladimir to the legal
pole of religious function, their pacifism or open aversion to war (to a greater or lesser

14 “Neklan does not have such gift,/he is wise but not brave./He governs country well/but he is afraid of war
very much.” (translated M. G.).

15 “.. how to get rid Lucans without fight,/he said: “Sometimes is better to retreat in something/than to
murder each other.” (translate M. G.).

'® Duality Varuna - Mitra is not written here in diachronic order but one beside other -synchronously, this
epic solution has to result with conflict inside the dynasty where are typically “presented” opposite styles
of ruling.
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extent, expressed explicitly or implicitly in texts) similarly as an episodic ploughing
(that is seemingly “illogical” if perceived only as an attribute of the third function of
fertility, or production results in the acceptance of sovereign prince power) stops being
an unexplainable abnormality and starts being an expected result.

For example, instead of “prince-non-prince” Neklan whose competence focuses
in the “table” of functional relationships is obviously outside the war function, the
army is led by brave Styr. This “professional soldier” dressed in Neklan’s armour (trick
of wise Neklan) wins the war, he fulfils his task, his epic existence loses reason and
maybe due to this reason he dies in battle. In the final of Lucans war, it again shows the
functional substance and sovereign power of Prince Neklan. When his people find the
hidden small son of killed and defeated Vladislav, Neklan does not order his killing",
he appoints a tutor for him, and gives him his father’s title and local power (he is di-
viding the world with him). In contrast to the mercy and pity of Neklan, the appointed
tutor Durynk presents himself as a haughty and dull representative of military func-
tion. He is a soldier characterised by unpleasant cruelty, weak mind, inability to control
anger or get rid of a grudge (Dumézil, 2001, 67), as mentioned Dumézil in another
context. The contrast of Neklan and Durynk - they represent two “alive functions” - is
symptomatic. Durynk unlike Neklan cannot suppress the violent urge inside him, and
contrary to the orders of the prince, he wants only to cut the child’s head off. He brings
the head to Neklan to demonstrate his devotion. Neklan is horrified, and instead of the
thanks that Durynk had expected in his (functionally conditioned) dullness, Neklan
instead orders him to commit suicide as punishment for this act.

The successor of the same Indo-European mythical-epic tradition, mythic king
Yudhisthira from the Indian epic Mahabharata, sends to war his brothers, but he (typ-
ical of the generous Prince Vladimir from bylina epic) stays in the palace and does
not participate in the war expeditions and: He treats prisoners of war as a sovereign
lord. Gives them freedom and releases them, his king power does not include anything
tyrannical, capricious or immoral. At the end he fights: despite the fact he has a strong
inclination withdraw and battle scares him (Dumézil, 2001, 72). He mentions every-
thing possible to say against war: enemies are his close relatives, some are very dear,
others for their age, nature or function very venerable, so because of that a duty to
fight against them is something criminal: is fighting a right way to rightfully decide
any dispute? (Dumeézil, 2001, 100). Yudhisthira does not like war for which he does not
have adequate professional competence (Dumézil, 2001, 64). He is a rightful, virtuous,
pure and pious king - a real dharmaraja - but without soldierly qualities and even
without bravery, exactly as a human representative of the “mithranian half” of sover-
eignty should be (Dumézil, 1997, 145). Neklan, Dobrynya, Yudhisthira and Numa are
characters distinctively specified by their function, they are from one piece of cloth, and
a man could with certainty forecast how all of them would act in every new situation
(Dumézil, 2001, 668).

The end of such consideration could be formulated like this: Czech half mythi-
cal Przemyslid Prince Neklan or bohatyr Dobrynya from Russian bylinas are epic
successors of old (ancient Slavic) tradition. They are most likely moulded from divine

'7 Despite he was a pagan prince, as a good Christian he saw him and showed his mercy and spared him for
his youth and pulchritude (Kosmova Kronika ceska, 1975, 52).
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prototype. In this case it is not productive tsee a result of foreign “influence”, but
without this influence, the Slavic myth-epic would not have grown from the amor-
phous, embryonic, pre-system and pre-epic stages (from the point of view of naive
evolutionism and antiquated comparative “influencelogy”). Such very unambiguous
and functionally interpretable successions refer to ancient Slavic, even Indo-Europe-
an text horizon and wider functional (and absolutely not amorphous, pre-mythical
and pre-epic) system of thinking; and Slavic inherited, continuously developed and
adapted Indo-European ideology - with still readable value in its framework. They are
alternations of very old Indo-European character-function (representing the legal pole
of religious sovereignty) as precious residua of literature prehistory as half-mythical
Roman king-peacekeeper Numa or King Yudhisthira, who did their best to prevent
war among relatives. Such Slavic mythological-epic residua were recorded despite the
aversion to pagan themes, and so were recorded too late and too fragmentary, but they
remain indirect but serious proof of “Slavic Mitra”.

Uspenskij's Veles (and “the other” in his shadow)

Uspenskij in his essential monograph Qunonoeuueckue pasvickanus 6 obnacmu
cnasAHckux opesnocmeti. (Penuxmuvl A3biuecmea 6 60CHOUHOCIABAHCKOM Kynbine
Huxonas Mupnuxutickoeo, 1982) very systematically catalogues and comments on the
pagan parts of the folkloric picture of St. Nicholas in Russia. He works on the thesis
that this popular saint in Russia probably became a substitute for Slavic Veles, and he
also assumed his key attributes and competences. Uspenskij perceives Veles mostly
(and only) as a rival of Perun the Lord of the Thunder and Lightning. The relation-
ship between these two deities (Veles and Perun) is full of conflicts and contrasts
- Uspenskij considers them an essential ancient Slavic and Indo-European myth. Us-
penskij “reads” (slightly a priori) all legend topics linked to St. Nicolas through such,
sometimes too much, reducing optic. According to Uspenskij, from the outset the
significantly very contrasting features of divine rivals could in time be complicated
by various text transformations leading for example to the neutralisation and some-
times inversion of the initial contrasts. In such way, Uspenskij explains some clear
abnormalities (non-Veles or non-Varuna) features and functions in the folkloric pic-
ture of St. Nicholas, he puts aside the distinct proneness of folkloric St. Nicholas to be
bound in the complementary couple with some suitable being from his surroundings
(so proneness to work in a complementary and equal couple) or also similar proneness
to “split” into a pair of similarly linked beings.

In our opinion this noticeable “proneness” of folkloric St. Nicholas could not be
explained consistently and without interpretation of the violence only in the frame-
work of the mentioned binary scheme. It would be necessary and useful to add to the
basic binary scheme (fighting of Lord of the Thunder with his enemy) a third member
(“Slavic Mitra”). Our solution is mainly based on Baltic analogies, where the head of
the pantheon is not only the conflict couple Perkunas-Velnias but also the strange clas-
sification trio - in the framework of this trio “Baltic Mitra” heavenly god Dievas also
has an important role. (Torropos, 1987, 153-158; Greimas, 2007).

Folkloric St. Nicholas in more aspects is more or less significantly a dual being,
he has, for example, an interesting “couple” relationship with the Christian God, the
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pagan prototype of this important relationship could not be consistently and with-
out contradiction explained as a relationship between the Lord of Thunder and his
rival. Into folk tradition passed an interesting imagination, that Mikula$ (Muxona)
is part of the Trinity (such “adjusted” Trinity consisted of the Saviour, Our Lady and
Nicolas (Ycmenckuit, 1982, 7) we feel the classification triad of pagan myth beside
this triad®. In Russian folkloric texts Nicolas is sometimes named as a god (official
church formula Muxona cesmumens Boeom cunen is in folk tradition changed into
Cessmumenv Muxona, cunen boz naw. Similarly St. Nicolas is sometimes called “god
of sea” (mopckuii 602), “burlak god” (6ypnayxuii 60e), “god of beer” (nusnwii 6o0e), and
“general god” (06uuii 602) (Ycnenckuii, 1982, 10).

Uspenskij also mentions very interesting documents, with St. Nicholas not being
identified with God but rather creating a couple with him, or for example standing
beside God in the position of independent and equal divine being (Ycmenckuii, 1982,
13), the necessary coordination of activities in the framework of a divine pair could be
explained with reference to the previous treaty about dividing the world. In the popu-
lar and well known kind of icon (so called Jeucyc- typical three member composition
with Christ in the centre with Our Lady and St. John the Baptist) St. Nicholas can fully
replace St. John the Baptist - it is the expression of the function of the mankind, me-
diator between man and (Varuna-like faraway) God (Ycmenckmit, 1982, 14).

It is interesting that the original form of this saint’s name was among Slavic
phonetically changed - the original Greek NikoAaog (Nikélaos) was changed into the
Russian Mukona, Muxyna. Uspenskij, with reasons, considers this form with the letter
“M” at the start, to the west Slavic element in Russian. He draws attention to the Polish
Mikolaj, Czech and Slovak Mikulds, Lusatian Miklaws, similar forms also asserted in
the environment of Pannonian Slavic as for example Slovene Miklavz and Hungarian
Miklés unambiguously borrowed from the Slavic (Ycmenckmit, 1982, 20). According
to Uspenskij, this formal change of the first letter “N” to “M” cannot be explained
phonetically, for now the most accepted explanations seems to be a contamination of
the name Nicolas (Mikula$) with the name Michal (through the German Michel)"”.
It is supposed that this form reflects the contamination of the names St. Nicolas and
archangel Michael - it happened in the west of the Slavic settlement in the period be-
fore Cyril and Methodius, in the oldest period of Slavic Christianization (Ycmenckni,
1982, 20). We can perform experimental replenishing to this interesting hypothesis -
we can add to the two contaminated names a third - explaining the direction of this
contamination (N > M). During the adaptation of the name of the being with “mithra-
nian features” and functions in the Slavic environment, various domestic words could
also be involved derived from the Indo-European root *mi-, *mei- related to the idea of
mediation, mutual exchange (and measure), lawfulness, consent, building the peace,
friendship, and affection (for example mir).

' This triad probably guaranteed similar functions as any other classification triad, it more referred to the
Indo-European distant pass: During the reign of Artaxerxes II in the old Persian text occur for the first
time three deities, they are the most important protectors of empire and dynasty: Ahura Mazda, Anahita
and Mithra (Obéti ohnum, 1985, 318).

' This form of name such as Michola, Micholt, Michno (Mychno, Michna), Michon, Mychnyk, Misz (Mysz),
Miszka, Miszec, Miszek, Miszak, Miska occur for example in old Polish language as Nicolas (Ycnencknii,
1982, 20).
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The proven Russian habit of placing into the hands of a deceased person a letter
to St. Nicolas — who was considered the guard of heaven’s gate - refers to some escha-
tological functions of Slavic deity (or divine couple), whose substitution became St.
Nicolas (Ycnenckuii, 1982, 25). The cult of St. Nicolas is typical mainly for northern
parts of the east Slavic settlement, in the south, (including the Ukraine) the cult of St.
Nicolas corresponds to the cult of St. George (for us it indicates that both substitute in
folk imagination the same deity or a closely connected complementary divine couple).
Uspenskij explains this equality as a product of the above-mentioned equalizations
and inversions of originally irreconcilable contrasts between the Lord of the Thun-
der (St. George) and Veles (St. Nicolas). In the area of south Russia where St. George
is placed above St. Nicholas the latter has a “Moscow nature” (nopoder mockosckoii),
and it is interesting for us that he has a more complementary rather than conflicting
relationship with Russian George (pycockomy FOpky). In the Ukraine, the cult of St.
Nicolas is generally less developed. In Ukrainian superstition, when we come to “the
world beyond” then St. Nicolas and St. George divide (without conflict, it seems in
compliance with the “contract”) the incoming deceased in accordance with the code
as follows: ... stk nputidemo na moii céim, mo 3a mockanie 6yde Muxona, a 3a nac FOpiii.
To sik i0e mockanv, Muxona... kaxce: “miu” maii 6ape co6i, a six Hauwi, mo FOpiii co6i
bepe...” (Ycnenckuii, 1982, 32). Uspenskij believes St. George is a hypostasis of Perun.
We do not agree with that, as in the folk cult behind these two saints with homologi-
cal competences we can probably see more of a dual being — Veles as “Slavic Varuna”
(and the other in his shadow - “Slavic Mitra”). To Veles belongs (probably) the foreign
deceased - “Moscals” (inhabitants of Moscow, Russians) and “our dead” belong to
“Slavic Mitra” (George). This motive implies an agreement about dividing the world
into two deities.

Uspenskij as a variant of a basic myth about the fight of the Lord of the Thunder
with his enemy, interprets folk legend about the prophet Elijah and St. Nicolas, where
Nicolas deceives Elijah and saves the crop of a poor peasant (more details Téra, 2009,
280-284). Uspenskij explains this legend in a way that in the folk texts, good (from
below) protecting Nicolas is confronted with terrible (from above) punishing Elijah.
For scientists researching Russian folk cults, St. Nicholas in folk imagination is usu-
ally better and more merciful than the prophet Elijah who is vengeful and atrocious.
Nicolas is usually a good protector of people (Ycnenckmit, 1982, 34). The relationship
of the prophet Elijah and St. Nicolas in this legend is exactly the same as the conflict
relationship between Perun and Veles. In our suggested table, it’s more probably a
relationship of one guarantee of military function (Perun, the Lord of the Thunder or
his “Varuna-like” rival, demonic Veles) on the one side, and the sly “mithranian” law-
yer on the other side who is unlike the two above-mentioned and nearer to the third
function of production and fertility. This is why he is protecting it (using typical sly
legal tricks).?' A rare case of inversion occurs in the variant of the legend, where God

20 ... when we come to the world beyond, for “Moscals” there will be Nicolas, for us George. When comes a
Moscal, Nicolas will say “mine” and he will take him, when he comes out, George will take him...

2! Dumézil draws attention to the fact that also law when clever used becomes a tool how to become
stronger, how to win and often destroy a rival in the same way as a fight. For example “Germanic Mitra”,
due to one legal trick offered his right hand as a guarantee for a useful but false statement. He stayed
one-handed and could no longer be a mediator of reconciliation among people (Dumézil, 1997, 134).
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Himself misleads Nicolas and in this way saves the crops of a peasant (Ycmenckmi,
1982, 41). This legend implies the “duality” of St. Nicolas, and only Nicolas acts as a
terrible, punishing (so Varuna-like) being (Veles), and God Himself plays the contrary
role of sly, “mithranian” lawyer, good protector of people.??

The distinctively interesting couple relationship of God and Nicolas in similar
texts is interesting to us. Nicolas acts as an independent and equal being, in the rela-
tionship withGod. According to the belief from the Moscow region, for example when
God dies, St. Nicolas takes his position (Ycnenckuii, 1982, 38), as the power to oppose
God is often ascribed to Nicolas (Ycnenckuii, 1982, 42).

The Russian forest ghost (mewuii), considered an obvious hypostasis of Veles,
could in folk imaginations be both a bad and good being, he can be a demon and good
spirit (yx 6nazodemenvHuiir), sometimes called a fair-minded forest ghost, (recosuxom
npasednvim, necom npasednvim), by Uspenskij it refers to the often and typical “split-
ting” of the picture of Veles. We explain differently these more time-documented
transformations of Veles, during this “splitting in two” from the shadow of Veles, the
second member of the divine couple (maybe, in some texts “Siamese twin” of Veles, or
his merciful and kind variant, alomorph; in Indo-European mythological traditions
for sure it is not the first case when the mithranian lawyer is lost in the shadow of big
Varuna like magus) arises or even becomes an independent being, closely related to
him.

The ritual ploughing of St. Nicolas Uspenskij is explained as the help of deity in
the cultivation of land. In such first ploughing of the world, we see not an agricultural
but a cosmogonic act, ending cosmogony and approving the agreement about divid-
ing the world between two divine beings. The analogical structure of other versions of
Slavic cosmogonic myth is catalogued by Tomicki (1976). The God and Devil divide
their world vertically. God is coming to heaven and Devil to waters (during ploughing
the world is divided horizontally). Two sovereign divine rulers cooperate during this
(horizontal or vertical) division of the world?.

Besides mythological ploughing with a hitched up dragon (involving the couple
of saints Cosmas and Damian (Ilerpos, 1930), in some variants also the more com-
plicated double being “Kuzmodemjan”*) are more interesting versions for our expla-
nation. For example: Eecopuii (3meebopey;) sanpsieaem Huxony (3amecmumens 3mesi) 6
coxy u nauwiem na nem® (Ycnenckuii, 1982, p. 100-101). Our explanation is different:
George (mithranian pole of sovereignty) hitched up Nicolas (in this version the obvi-
ous Varuna pole). Also in other variants of Slavic cosmogonic is the obvious “mith-

22 A similar motive is related to Lithuanian Dievas. Dievas acts as rich farmer and neighbour of Velnias.
They agree a treaty with Velnias to work together in one field and everybody will take one part, Dievas
the down part and Velnias upper part (vertical dividing of the world). Dievas is planting potatoes (very
sophisticated from the legal point of view) and Velnias takes only haulm (Betdkova - Blazek, 2012,
57-63). Lithuanian Dievas is not only deceiving or bad, he is only a sly lawyer, and such slyness in the
name of a good thing is perceived as a positive manifestation of a mithranian type of intelligence.

# In Lithuanian myths, Deivas competes with Velinas — they both create the world and later they are rich
farmers there.

** Maybe only formally, similar to old dvandva compounds is also the riddle name of ploughman with
plough and yokes: Buiuen miwopo-opv Ha Eeopves 0env, 6biHyn miopb 06e 207106bl, 06eHAOUAMNb HOZ,
0710851HbLI HOC, KoHONAsTHYLIL x60cm (VIBaHOB ~Tomopos, 1974, 205).

> “Similarly, George (dragon slayer) hitches up Nicolas (dragon’s representative) and ploughs with him.”
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ranian” celestial God, who first creates the world with Varuna-like Satan (Tomicky,
1976), after that they agree on the world’s division (about the Iranian parallels for the
motive of treaty - Eliade, 1997, p. 98) and in the conflict caused by Satan He (God)
cannot fight with him (typical Mithranian deficit). So he has to delegate this military
issue to a “military expert”, usually archangel Michael (transformed Lord of the Thun-
der more closely bound with the function of military power). Belief in such “God of
the Gods” (deus deorum) without a specification of the detailed limited powers and
sphere of influence is ascribed to Elbe Slavic by chronicler Helmold (Helmolda knéze
buzovského Slovanska kronika, 1947, s. 127). The same type of celestial god (moreover
with same title of God of Gods and Lord of Lords) creating the world in a couple with
Satanael occurs on the opposite side of the Slavic world in the apocryphal legend about
Lake Tiberias (Eliade, 1997, p. 85).

In our opinion it’s an interpretation mistake to reduce too mixed relationships
centred on folk St. Nicolas to the relationship with the Lord of Thunder. The relation-
ships are too various to be correctly read as only variations of basic Indo-European
myth. Overusing the interpretation scheme of “basic Indo-European myth” is proba-
bly the only mistake of Uspenskij’s excellent monograph - it is probably the case when
ugly facts kill beautiful theories. It seems more productive to “add” a third “player”
entity, and from the couple of basic Indo-European myths to create a trio. The myth
about the fight of the Lord of Thunder with his rival in this particular case seems to be
too reducing a model - it is not possible, without interpretation violence, to fit func-
tional diversity and above all interesting complementary coupling (often contractually
cooperating, sometimes standing in conflict as rivals) of the characters in researched
texts.

The important trace, implying that within the folk cult of St. Nicolas is only the
first Indo-European function of religious sovereignty, whose basic and emphasized
attribute is always wisdom, are some Russian colloquial active verbs derived from
the names of mentioned saints, in folklore bound to couples. There are for example
words such as mukyzums — to comprehend, to understand, o6mukynums - to deceive,
parallel with it also 06vecopump - to mislead, to trick, a6ucopumo - to arrange, to put
into order, according to Uspenskij it conforms with its meaning to “Veles-like” word
sonocumv - to manage, to own (in Slovak “vlastnit”) (Ycmenckmit, 1982, 139). Same
meanings are bearing words 06kysvmumo, nooxysvmumo - to deceive. Uspenskij draws
our attention to the fact that words such as o6muxynumo, 06vecopume, oomuuynumo,
nookysomums derived from the names of saints (Nicolas, George, Cosmas) are se-
mantically equal to the word o6sonxsumv - to lie, and also to the Ukrainian word
somuumu - to out-trick. Words such as o6s8onxsumv and sonwumu point directly and
unambiguously to word sonxs, which is etymologically related to the name Volos/Ve-
les. This connection allows the assumption that the Old Russian sonxs (or Old Czech
vichvec) was heathen or shaman - servant of Veles (Ycnenckmnii, 1982, 140) — accord-
ing to Uspenskij, Veles and typical activities are also related to the above-mentioned
verbs. We want to falsify this hypothesis: Varuna’s wisdom previously based on magic
activities also has its pair - mithranian equivalent. So we don’t want to connect the

*¢ Also in Baltic mythology, the god Dievas residing in the sky is first among deities, he is the main god,
markedly passive out of mythological topics. For example in relation to Perkunas, he behaves as main to
unimportant, inactual to current, as a lord towards executor (Tommopos, 1987, 153-158).
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lawyer’s slyness of the above quoted group of verbs as a whole only with Veles and
his magic abilities. His supposed lawyer antipode could also very slyly “shuffle cards”
thanks to another “mithranian” type of wisdom. For example “prince - non-prince”
Neklan disguised in his armour the bravest soldier, who consequently won the war.
At the critical moment intentionally lies even the prototype of veracity dharmaraja
Yudhisthira (Dumézil, 2001, 64- 65).

In Slavic texts referring to ancient Slavic and Indo-European text horizon sys-
tematically and deliberately occur an interesting, more or less firmly stuck double
category, which should not be analysed as a whole, but rather has to be analysed along
with the axis Mitra-Varuna. Such detailed analysis can uncover and more deeply ex-
plain the potential or actual duality (being in couple) present in a range of Slavic
mythic and epic texts mentioning religious sovereignty and consequent sovereign rul-
ing. Such interesting duality we can meet not only in original pagan dynastic legends,
in folklore-like adapted legends or in fragments of Slavic cosmogonic myth, but also
in Slavic prince names and the oldest Slavic epic poem. In all Slavic languages it is
possible to prove much circumstantial language evidence referring to Varuna-like
or Mithranian style of ruling. If we summarize these findings, we can formulate our
main intention as follows: apart from Veles, linked with magic (as a “Slavic Varuna”)
in the ancient Slavic myth (very near to Veles, sometimes small in Veles” shadow, or
even as a “Siamese twin”) also his couple counterpart and addendum in one with
kind heavenly Jurist “Slavic Mitra” was involved, who was in a close relationship with
Veles. For example, Helmold (similarly as the Russian apocryphal legend about Lake
Tiberias) labelled him the ancient Slavic “God of Gods”.
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Slovansky Mitra. Laskavy a pravny pol funkcie naboZenskej zvrchovanosti v slo-
vanskom myte a epose

Martin Golema

V slovanskych textoch odkazujucich k praslovanskému a indoeurépskemu tex-
tovému horizontu sa urcite nie nahodou, ale dost systematicky a pomerne ¢asto obja-
vuje zvlastna, viac alebo menej pevne zlepena dvojkategodria, ktorda nema byt analyzo-
vané ako celok, ale podrobena este daliej analyze pozdlz mitrovsko-varunovskej osi.
Takato detailnejsia analyza moze rozkryt a hlbsie vylozit potencialnu alebo aktudlnu
dvojnost (parovost), pritomnu v celom rade slovanskych mytickych alebo epickych
textov zmienujucich sa nejakym spdsobom o nabozenskej suverenite a z nej plyntcej
suverénnej vlade. S takouto zvlastnou dvojnostou sa mozeme stretnut nielen v pévod-
ne pohanskych dynastickych povestiach, vo folklorne adaptovanych legendach ¢i vo
fragmentoch slovanského kozmogonického mytu, ale tiez napr. V slovanskych knie-
zacich mendch ¢i v najstarSom slovanskom epose. Vo vsetkych slovanskych jazykoch
su dolozitelné pocetné jazykové indicie odkazujuce tak k varunovskému, ako aj k mit-
rovskému §tylu vladnutia. Ak zhrnieme tieto zistenia, moézeme sformulovat nas hlavny
zaver asi takto: popri s magiou spojenom Velesovi (ako “slovanskom Varunovi”) sa
v praslovanskom myte (velmi blizko Velesa, niekedy tak trochu aj vo Velesovom tie-
ni alebo dokonca aj v podobe akéhosi k Velesovi prirasteného “siamskeho dvojcata”
angazoval jeho parovy protiklad a doplnok zaroven, s Velesom uzko spojeny laskavy
nebesky Pravnik, “slovansky Mitra”, ktorého napr. Helmold (a rovnako aj juhoruska
apokryfna legenda o Tiberiadskom jazere) oznacuje ako slovanského “boha bohov”
(deus deorum).



IlepyHuka - nBeT HeGECKOT I XTOHCKOT
cBera ¢

Jby6unko Padenkosuh

For more than a century, scholars of Slavic mythology have adopted the assumption
connecting the German iris (Iris germanica) plant and the cult of the god Perun. The
motivation for this connection was mainly found in two (of several dozen) South Slavic
names for this plant, “perunika” and “bogisa’, as well as certain calendar customs where
it is used. Among other things, this paper considers the main arguments of the advocates
of this thesis. Based on the presented less-known facts about the role of this plant in the
folklore of the South Slavic peoples, the author concludes that there are no grounds for
linking the plant to the cult of Perun, the god of thunder. The motivation for the name
“perunika” comes from its dominant feather-like (perasti) leaves, the name “bogisa”
(bog, Eng. god) is only one of the narrowly local names (from the vicinity of Dubrovnik).

Keywords: Perun, German iris, god, folklore, South Slavs, plant, chtonic world

Bue je o jemHOT Beka Kako ce Meby mcTpakuBadmMa CIOBeHCKe MUTOJIOTHje
ycTajIa IpeTIOCTaBKa O Be3u Ou/bKe IepyHUKe ca KyiaroM 6ora Ilepyna. Moru-
Baljyja 3a OBY Be3y, YIJIABHOM je IIPOHaIa’KeHa Y HasMBMMa OBe OM/bKe - HepyHUuKa
u 6oeuiia, Kao M HEKVM KaJIeHJapCcKMM o0M4YajuMa, y KOjiMa ce OHa yInoTpeO/baBa.
OBpe he 6uty pa3MoTpeHU IIaBHM apryMeHTV 3arOBOPHUKA TaKBe Be3e M M3HETU
HeKU IHOJalM O YJI03M OBe Ou/bKe y (QOIKIOPY jy>KHOCIOBEHCKUX Hapopa, Koju Cy
HeJJOBO/bHO VUM YOIILITE HUCY Y3UMaHU Y 003Up y TyMadery CMMOOIMYKOr 3Hauerha
OBe OW/bKe U IbeHe Y/IOoTe Y CIOBEHCKO] MUTOJIOT L.

Tpeba momenyTu fia je ume 6ora IlepyHa y mIucaHUM CpefjlbOBEKOBHUM U3BOPU-
Ma mo3HaTo caMo y KujeBckoj Pycuju. Ha Tom, n mmpem mpoctopy Koju Hace/baBajy
Vicrounu CroBeHu, Ha3uUB nepyHuka 3a 6mpky Iris germanica Huje mosnat. VHade,
oBa OmbKa, Koja npunaga ¢pamunuju Iridaceae, nma Bullle IOABPCTa U Ha JeceTUHE
pasmuunTyX HasuBa. Y borannukom peunuky C. Cumonosuha (1959: 247-248) Hase-
IeHo je oko 40 HasyBa, y 6yrapcKoj eHIVMK/IONeVji HapOgHe MeJuIHe — IpeKo 20
(EBHM 1999: 306). Y BykoBoM pjedHUKY, ITaBHA OfpeJHNUILIA 32 OBY OMJBKY je nepyHu-
Ka,a HaBe[leHa CY U jOLI TP perroHanHa HasuBa 6ocuuia ([lyOpoBHUK), Mauuy v cabmwa
(Ipna I'opa) (Kapayth 1986/X1/1:685, 72, 491; X1/2: 900). Cy3sana Mapjanuh y cBome
pany u3 pa3HUX U3BOpa, YK/by4yjyhu 1 cBOjy aHKeTY, HaBOJ M BIIIIE leCeTVHA Ha3/Ba

" Papje meo pesynrara Ha npojexty “Hapopna kynrypa Cpba usmely Vicroka u 3amapa®, 6p. 177022, xoju
y tenuuu puHaHCMpa MUHMCTapCTBO MPOCBETE, HayKe I TeXHOJOMKOT pasBoja Peny6muke Cpouje.
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oBe OmpKe (Marjani¢ 2011: 109-129). Ynmennua je uimak, ga je Mehy MHOro6pojHum
HasuBuMa Kop Jyxxuux CrroBeHa, HajnosHatuju nepyHuka (6yr. nepyHuea, nupouuead,
nepuu, nepunaxa). Jpyru Kpyr Ha3uBa IO Y4eCTaJOCTI UMA y OCHOBY Mau-, cA07ba-
HOMX-, 9¥ja MOTUBAIVja IIOTIYA Off JOMVHAHTHOT eJIeMeHTa Ha OBOj OVMJbLIM — HEeHUX
[epacTux Win cab/pacTuXx JMCTOBA: XPB. CPIL. cabmwa, cabwuua, cabwax, cabmwapka, ca-
6vaw, Mavuy, mavunay, mauuh, Ma4uHo8ay, MuuH, Hoxan uTh. Ilpema MoTuBaLUjH,
6/M1CKM OBUM HasUBMMa jecy OYT. mazapewiku yuwiu u mazapeuwika pysca. Takohe u pyc-
K1 Ha3UBM 3a OBY OMJBKY KOCUUKU, KOCUYA U KOCAMUK MOTY Ce M3BECTV U3 OIILITEr
HasuBa K0cd, KOjJ 3HAYM ‘CBAKy CTBAp KOja MUY HA PeIr , I1a OTYAA I Ha3UB KOCUUKU
nnamka (LIIULACTY KpajeBy Mapa-
Me KOju Ce Be3yjy MCIIOf HofOpar-
Ka), WU Kocbl y nemyxa (pem Iert-
na), Kocamka (HasUB 3a JIACTy ca
paSHBOjeH]/IM IMNNIacTUM perom
(Hanp 1881/11: 172-173). JemaH Kpyr
HasuBa ynyhyje Ha aHTpomoMobu-
3aM: XPB. 0UB0jKa, KOYOpUya, CpIl.
kanyhep, 6yr. kpusé dedo uth. OBaj
HOC/Ie[ib} HaBEIeH) Ha3WB II0 CBOj
IPUINLN [OA3M Off U3JYy>KEHOI U
KPUBOT' IIOfj3eMHOT cTabma (puso-
Ma) Koju1 0Ba OM/bKa MMa, 11 KOje TeK
HOHET[le MOXKe [ja BUPM U3 3eM/be
(rto Takohe Moxxe 61Ty Of1 3HAUAjA
3a BeH CUMOOINYKM IIOTeHIIVjaJI).

Ilepynuka u Ilepyn

Topune 1904, 6yrapcku Ha-
yuHuk J. VIBaHOB, 06jaBuo je paj
Ha pyckoM je3uky y Cankrt-Ilerep-
Oypry, y yriaegaoM daconucy “Vs-
BeCTUA OT,E[CIICHI/I}I PYCCKOrO sA3bI-
Ka J CIOBeCHOCTH VIMIIepaTopcKoim
akagemuy HayK (1. VIL, k. 4, cTp. 140-174), mox nacimoBom Kyznm Ilepyna ko0 Jyscnux
Crnosena, Koju joll yBeK, IPUBJIA4YM HMaXkKiy ucTpakmupada. ITopes ocranor, Visanos
Kaxke fja ce ume IlepyH jaB/pa y Bupy Hasmpa nseha Iris germanica — nepyHuka xop
CBUX jy’)KHOCTIOBeHCKuX Hapopa. O Tome fa je oBa 6mpKa 6uma nocsehen Ilepyny
Koz JyxxHux CrioBeHa, HajO0o/be Ka3dyje IeH NyOpOBadKM HA3uB — Gocuudd, Tj. “OOXKju
1Ber . Y IpWIOr Te Be3e, HaBoxgu VIBaHOB, TOBOPU U BepoBame U3 OKOMMHe hycTeH-
nuna u Ilemrepa y Byrapckoj, mpema Kome, YKOIUKO ce 0Ba 61/bKa HeKe TOfMHE He
pacIiBeTa, TO IpeJcTaB/ba IIpefisHaK CMPTY HEKOT YilaHa foMahnHCTBa y 41jeM BPTY
oHa pacte. Hexorune, VIBaHOB y CBOj paji yHOCH IPYTY BPCTY [I0Ka3a, a KOjU yKa3yjy
Ha Be3y IepPYHMKe ca HAPOAHUM IpefcTaBaMa O CMPTH, IIITO He IIpUIlafia AeIOKPYyTy
6ora ITepyHa.

Iepynuxa (Iris germanica)
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He nyro mocie ob6jaBpeHor paja VBaHoBa, y beorpany, y okBupy nepupnde
ny6mmkannje “Cprckn erHorpadcku 360pHMK”, mojaBuia ce pacipasa Cume Tpoja-
HoBuha I7nasnu cpncku scpmeenu o6uuaju (1911, T. XVII; nmpemrammnano y beorpany
1983, “IIpocBera”, bubnmorexa “bamrruna” ), koja uma u nornasspe Ilepyn (y gpyrom
U3Iamwy, Koje je oBpe Kopuiheno, crp. 109-117). TpojanoBuh y cBoMe pany moHaB/ba
aprymenTe VIBaHoBa o Kynty IlepyHa kop Jyxunx CioBeHa, aau TOMe IpUAOfaje 1
HeKa CBoja ca3Hama O TOM mmramy. [lopen ocranor, 1 0 Be3u IepyHMKe ca KY/ITOM
[TepyHa, y 4uje mocrojare OH He cyMiba: “C IpaBoM ce y3uMa fa u Haule 1Behe nepy-
HUKA VIMe CBOje U3BeCHO NOBOAM caMo of 6ora IlepyHa. 3aHMM/BUBO je ¥ TO LITO CY
MUTOIO3M 3amas3min fa ce y JJyOpoBHUKY IlepyHUKa 30Be U 002uuid, T1a Ce Taj Ha3UB
HEeOCIIOpPHO OfHOCH Ha Oora - kora fpyror jo Ilepyna! Jep nmena gomahux ommbenux
Ompaka 13 JaBHALIEr Cy BpeMeHa  (cTp. 113). OH goHOCK 1 MHpOpMaLMje 13 MUcMa
Bupa Bynernha Bykacosuha, na y Xepuerosunu (Tpebume) Ha CriacoBpiaH, /by Iy Hoce
y IPKBY IepyHMKY (KOjy HasuBajy xanyhjep), Te je TaMo 6/1arocioBe, I1a je OHAA YHOCE Y
nojate (Ijje je CTOKA) U OFHOCE y baliTe 1 1osbe, Aa O6u npruocu 6mmn 6ompu. Ormert, Ha-
BeJleHa apryMeHTallyja CBeJo4M O HedeM JPYroM — IUIOGHOCT CTOKe M POJHOCT Hb/Ba
Hucy 6unn nog marponarom Ilepyna. Jopyure, TpojaHoBuh HaBogu 1 mmopaTak, ga cy
moMyHVUKaHIU y ly6poBHUKY oOerexkaBajy pa3Huk nox HasusoM Cs. Ilerap boru-
mIap, Kaja je, y3 Mucy, 6arocupata Boga i epyHIKa, K0jy Cy IOTOM Jby A1 O HOCVJIN
kyhn ma ux cagyBa o rpoma, a 60IeCHUIN VTN TY BOAY Pafy O3hpasberba. [logaTak
o Omarocupamy nepyHuke jour paHuje HaBopu P. Bogdan-Bijeli¢ (1918: 318), 6e3 mo-
JaTKa fa OHa IITUTI JbyJe Of TpoMa (IITO je yBep/bUBIje, jep FeH LBET BP0 6p30
yBeHe U cacywn ce): “29. aprila pada sv. Petar, koga u Dubrovniku slave dominikanci.
Tad cvjetaju bogiSe i u crkvi svetoga Domenika, po starinskom obicaju, blagosivaju taj
cvijet i po tome narod zove ovoga sveca bogisar”. Y gpyrum MecTuMma nak, JOMUHU-
KaHLM 0/1arocu/bajy pasHo gpyro 1sehe, ma u MacIMHY, U ca BUM Ce IIOCTyIa Kao U
ca nepyHukoM (6borumom). Y bpceunnama kop y6poBHuKa, Ha CllacoBfjaH Cy MINJIe
KPCTOHOIIIE, Tj. “HOCe ce KpMXI, Koju cy oknhenn upehem, mpe cBera 6orumrama i Bi-
ornom. To uBehe, mcrora faHa ce CKMHe C KPCTa U pasHOCHK IO bamrTama, fa 6u ropgmnHa
6ua popHa. V1 y oBuM 06M4ajuMa y OCHOBU ped je O KY/ITY POLHOCTY M IVIOTHOCT.

TpojanoBuh nmomume u obmyaj y Cpbuju (Mausa), 1a ce HepyHMKa cMaTpaia
desojaukum ueemom — 1wy Cy JeBOjKe 3afeBae y Kocy. Takobe, feBojke n Miajzie HeBe-
CcTe Kaja ohy y rocte min Ha cabop, beH LBeT Cy CTalHO ApKane y pyun. [lepyHuka
je 6uya 1 OMMJbEHV OpHAMEHT y HapOZHOM Be3y. Y okonyuHu beorpaga, Hajuenrthe ce
cpehe Ha JKEHCKUM IIperadaMa 1 >K€HCKIUM Kollly/bama.

Becennn Yajkanosuh y cBom Peunuxy cpnckux HapooHux eeposarva o 6umkama
(koju je IO HeroBOM He3aBPIIEHOM PYKOMICY 00jaB/beH IIOCTIe IeroBe CMPTIL), UMa
OfipeIHULY 602uuia, y3 KOjy HAaBOAY jOLI [1Ba CPIL.XPB. HA3UBa — nepyHuxa u Kauyhep.
OH ca [[030M OIIpe3HOCT! yKa3yje Ha Moryhy Be3y oBe 6mbke ca 6orom Ilepynom:
“ITpema jefHOM U ;PYTOM E-€HOM UMEHY (Tj. 60eunia u nepyHuxa) Morio 6u ce momu-
CJIUTU Ja CTOju y Be3u ca 6ozom (summus deus) rpomoBHuKoM Ilepynom” (HYajkano-
Buh 1994: 30). Y npuor Tome, HaBoM fia ce 6oruile Oepy 1 Hoce y I[pKBY Ha Oaro-
cioB, Ha CrracoBjaH, a Taj JaH, WINM HEKM M3 Te Ce30He, MOTao je Hekaja IpuIlajaTu
[Tepyny (1); ma je y lybpoBHuUKY noctojana crasa borumia, BesaHa 3a KynT cB. [leTpa
Borumrapa (a cB. Ilerap je nmemax IlepyHoB) (2); oceheny 6umaxy na CracoBgan
Hapof] pasHocH 1o kyhaMma pagu 3amrure of rpoma (3).
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Cxopo mosa Beka HaKOH 00jaB/buBama CTyfuje VIBaHOBa O KY/ITy I'POMOBHU-
Ka xop Jy>xuux CroBeHa, Ha Ty TeMy ce Kop, Cpba mojaBmia u pacrnpaBa MujeHka
Oununosnha Tpaeosu Ilepyrosa kynma ko0 Jysnux Cnoserna (mpsu nyt y CapajeBy
1948, npemrramnano y beorpany 1986). ®ununosuh nonasu ox agupMaTUBHOT CTaBa:
“IluTame ce yomIITe BUILe He ITOCTAB/ba, OCIe CTyAuje J. VIBaHOBA, Aa it Cy Jy>KHU
Croenn 3Hanu 3a IlepyHa: y To ce Buie He Moxke cymmary (Pumunosuh 1986: 71).
Cae 1ITO IOTOM CefY, IPeACTaB/ba MOHAB/balbe apryMeHaTa y IPUJIOT IOCTOjakba
IlepyHoBa KyJITa y jy’)KHOCTIOBEHCKIIM 3eM/baMa, KOji cy Beh HaBefieHM kox VIBaHOBA.
Bennky naxxmy y ceoMme pany Gumnnosuh nocsehyje 6vBIU HepyHUIY, cMaTpajyhn
Ia je O1Ia HeCyMIbMBO Be3aHa 3a Ky/IT [lepyna. [logylile, OH yHOCY U3BECHY pe3epBy,
Ia MOXK[Jja Ha3UB IIEPYHMKe JOMa3y Of KapaKTepUCTMYHMX JYTauKUX JIICTOBA ¥ 00-
JIMKY Ilepa, IOTOTOBY LITO poroxkapyu Ha KocoBy jemHy BpcTy LieBapa (Sparganium
ramosum) Ha3uBajy nepyHuka, a 10 leHNM IIepacTUM IUcToBUMa. MebhyTum, Kk/pyyna
je unmeHnna 3a Gymmmnosnha ga ce y JlyOpoBHUKY U HeTOBOj OKOJIMHM Ta MICTa OUJbKa
HasuBa Oozuuia, Tj. “60Xju uBeT”. 3aTUM O IIEPYHUIN Clefie TIOfAL KOje je paHiuje
nsHeo C. TojanoBuh y momenyrom pagy. M. ®unmmnosuh nopnaje, ga ce y Cpemy, epy-
HUKa CMaTpa 3a CBeTy OMJBbKY, ITa ce ’hoMe KUTe MKOHe.

VY Tpaxkewy MMUTOJIOLIKKX obenexaja nepyHuke, Gummmnosuh ykasyje ga ce 'y
II0/BCKOM je3MKy OBa OM/bKa HasuBa sieiijd, LITO je IO BbeMy BPJIO CIMYHO pedpe-
Hy 13 0b6pefHUX Iecama “ne/b0” U “7be/b0”. OBfie OH IpaByU OYUIVIESHY IPELIKY, jep
Yy TO/bCKOM, Kao M PYyCKOM, Ha3UBM Jlefujd, Auneja Auauja MpescTapbajy mo3ajMuLe
u3 uemaukor lilie - die blaue lilie u die himmelslilie, a ko, Hemarnja To je mosajMmnia
u3 natuHcKor — lilium. Ha o ynyhyje u jenan ox HasuBa xop Pyca 3a mepyHuky - up
Hemeykas (yn. AHHeHKOB 1878: 178).

VY cBom ocBpry Ha ctynujy Pumunosuha o IlepyHoBoM kynty Kox Jy>xaux Cro-
BeHa, I1. JK. TlerpoBuh ykasyje, fa Ta cTyfiija Hifje HUKAaKBO HallpeJOBambe y OGHOCY
Ha paHMju TeKCT VIBaHOBa, “jep Iucal Hije IOKa3ao FOTOBO HIKAaKBe ‘HOBe JOKase, a
YKO/IMKO VX je II0Ka3ao, ja MX HIMje TOBO/bHO KPUTHUYKY IIPOYINO ¥ MCKOPUCTHO, IIa
My je 3aTo ‘noyspaHa rpaha’ ocTasa u fajpe HelOy3aHa, a BeroBy ‘BepOBATHY OCTALIN
U yCTIoMeHe’ ¢y cacBuUM HauBHY U cyMmmusn’ (Ilerposuh I1. 1952: 373).

I1. ITerpoBuh ocnopaBa u McKka3aHe TBPAHE fIa je MepyHUKa Be3aHa 3a 6ora [le-
PYHa, 3aTO IITO O TOMe He ITOCTOje HUKaKBe MHAVKAIIUje 0 BepCKOM offHOCY usmehy te
6upKe u momenyTor 6ora. OCcuM TOTa, OH HABOAY U MOAATAK, a Kof Jy>kHux ClioBeHa
HUje peTKa II0jaBa Jja ce IIEPYHUKOM Kumie 2pobosu unu 0a ce oHa cadu Ha epobmwy. To
MO>XKe YKa3MBaTy Ha IeHY Be3y 3a KY/IT IIOKOjHIKA, KOju je cTapuju of KynTa [lepyna.
Takobe, nctude ayTop, TO LITO Ce MEPYHUKOM KuTe MKOHe y CpeMy, Huje off 3Hadaja
3a caM Kyt Ilepyna. Kaga 6u ce moMe KuTHIa caMo MKOHa CB. Vnuje, onpa 6u To
610 3HaK fa mocToju Besa n3Meby ose 6mpke 1 [TepyHa (ako ce y3me aa je cB. Vinmja
HEeroBa 3aMeHa).

I1. ITerposuh je n mucarn oxpenuue bozuwa y CpriICKoM MUTOJNIOIIKOM peUHN-
Ky (CMP 1970: 26-27). Y3 HapofHe Ha3uBe 3a OBy OWBKY — 6ocuiia, usum Hebecku,
nepyHuka, OH yBOLU U Ha3UB uysapxyhia, KOju y MUCaHUM M3BOPUMa HUje OCBeOYeH
meby HasuBuMa Ommke Iris germanica. To je cacBuM apyra 6mpka - Sempervivum
tectorum. OHa ce fp>kM Ha KpoBOBMMa Kyha u, mpeMa IMMpPOKO 3aCTYI/beHOM Ha-
POIHOM BepOBamy — IITUTU JOM of yrapa rpoma. Y Cnosenuju (Kpor, Ilpexmypje)
II03HATA je Kao cvetje perinovo (Barlé 1936: 207) rre je y Ha3uBYy cauyBaHa CJIOBEHCKa
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O3HaKa 3a TPOM U MYIby nepyH; YII. CIOBeH. periin bije; pyc. Moezo mysxca nepyr 3a0un
(CPHI 1991/26: 294).

HajaoBuju ocBpT Ha mepyHuKy pana je y cBoM pany Cysane Mapjanuh, xoja
je Bp/IO IeTa/bHO M 00jeKTUBHO NMPMKYINIA M CHCTEMaTU30Bala IIOJaTKe, YI/IABHOM
U3 XpBaTCKMX KpajeBa. OHa [OHOCK HU3 HAapOZHMX HasWBa OBe ONbKe, O HajCTa-
pujuX IOMeHa [0 laHac, Kao ¥ OIIC HeHe yjore y oOpefHOM HoHaluamy. [Toce6HO
je 3aHMM/BUBO y IEHOM pajiy HaBelleHO KasuBame Bpyne Jlykun ca Cunbe (y 3a-
nucy Mapka Jlykuna): “U staro doba za peruniku u nas su znali re¢i koludrica, a
ta rije¢ koludrica je od rijeci kaluderica, ¢asna sestra. (...) Niko nije drzao da je to
neko cvijece. Sada je zovu perunika. Kad sam do$la u Zagreb, saznala sam da se zove
perunika. Poslije smo ih mi mladi uveli u vrtove, a starima je to divlje raslo. To je
bilo divlje cvijece koje nisu koristili. Koliko ja znam, bilo ih je samo u jednoj boji,
lila” (Marjani¢ 2011: 119). OBoM cBefo4erwy Morao 6ux npupogaru csoje. Kaga cam
ja )xmBeo kao mere y ucrounoj Cp6buju (6musy rpaga Cp/bura), IepyHUKY Cy 3BajIu
py»ka. 3a 1wy HIKO HIje Mapuo. Pacra je 1 1Betasa Ha Mehama y BuHOrpauma, mpema
MoM namhemy, y maBoj 60ji. Ako jy je 6110 y BpTOBUMA, OHJA je pacia Iopef, IJI0-
TOBA, Ifie Cy je CTaTHO Cy30Mjany, fa ce IpeBuIlle He IINPU U He 3ay3MMa KOPUCTaH
npocTtop. Kayja cam momao y beorpaz casHao caMm fia ce 30Be IepyHuka. Hasus pysa
(py#cuya, 3euja pysuya) nosnar je u'y okonuuu Huma (Cumonosuh 1959: 247), anu u
y Victpu (JInbypuuja) — plava ruoza/roZa (Marjanic¢ 2001: 112), n xog Byrapa — pya,
mazapewixa pyxca, curva pysa (EBHM 1999: 306). OBa gBa cBefoYaHCTBA, Koja Meby-
COOHO KOpPeCIIOHAMPAjy, MOTY OMTY Of IIMper 3Hayaja 3a carjefaBame OffHOCA JbyIU
npemMa oBoj OupL. Ped je o moganuma ca nepudepiuje jy>KHOCTOBEHCKOT IIPOCTOpa,
KOja 1o IIpaBUILy, 00/be YyBa CTapuje CTale je3uKa M HapojHe KyIType (MHOBaluje
Uy, KaKo Cy 3amasuay $Huionosn, 13 eHTpa mpema nepudepu;jn).

M y mHOrUM mpyrum nybnukanyjama Besa usMmeby IlepyHa u nepyHmuxe npu-
XBaTa ce 663 VKAaKB€ CyMIb€ MM KPUTUIHOCTU. AyTOp]/I ByFaPCKOF €TUMOJIOIIKOT
pedYHMKa HasWUB MePyHUKA CMATPajy NPACIOBEHCKIUM [JUjaIeKTU3MOM, U3BEIECHNM 13
*peruns “rpom”, anu He objalImaBajy o KakBoj Be3n je ped (ym. BEP 1999/V: 181-182).

HasnuBu muorux 6I/UI)aKa M3BEAECHN CYy O HEKMX IbMXOBUX NJOMMHAHTHUX VN
jaCHO yOWBMBUX KapaKTepUCTUKa, y3 noMmoh cydmkca — (ika: 6enonepxa, beckop-
ka, 600uka, 6n1acuka, epMuKad, Hymenunka, 360HAPKa, 3e/eHUKA, UeTUHKA, 03UKA,
oumpuka, mankopenka, UTH. Y HEKMM Ha3MBMMa yodaBa ce MPOIINperhe KOpeHCKe
Mopdeme dopmaHTOM — un: OyuyHuka, xabouynka, kahynka, nasynka, namnyHka,
pomynka (yI. MHAEKC HasuBa Oupaka y CuMmoHoBrheBOM peunmky). OBakaB 06IMK
JIEKCUYKOT 00pasoBama BPJIO je MPOAYKTUBAH Yy (popMMpamy NTMYHKUX UMEHa JbYAN,
IITO je BUJ/BUBO Y OyTapCKUM M CPICKUM UMeHOcCNnoBuMa: banywnxa, bnaeynka, bpa-
mynxa, Bnadynxa, I'opyuka, Apaeyuka, Snamyuka, Munynxa, Ilasyuka, [lempynka,
Paoynxa, Cnacynxa, ntp. (yu. 3aumos 1994). ITo cBOj mpunniy, u Ha3uUB HePYHUKA
je dopmupan o Tom mopeny (per-un-ika), jep oBa 6m/pKa MMa MOMTOXKEHO ITOA3EMHO
crabsio u myre IepacTe JIMCTOBE, KOjU Ce He CyIlle M He BeHy CBe JI0 3uMe. Y BpeMme
LBeTaba, KOje Tpaje KpaTKo, OTBapa ce Ha AyTO0j SpUILM BEIMKN M HEXKaH II1BET, KOMe
IPeTXOAY U3LY>KeHN IIYIO/baK, LITO acoLMpa Ha IPeC/InILy, I1a OTyAa U jefaH Off Ha-
3uBa 3a OBy 61bKy Ko Byrapa — xypka (Tepos 1901/IV: 24). U nHexe fpyre “mepacre”
6u/bKe MMajy HasuBe MO TOM obefex|y, Ta ce He I0BOfie Y Be3y ca 6orom IlepyHom,
Kao WITO Cy: nepuxa (Agropyrum repens), nepramka (Caukalis dauokoides), nepo-
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enaska (Tremastelma palaestinum), neporouxa, neponuya, nepynux (Cyperus longus),
nepywuya (Ajuga chamaepitys), nepywuna (Salvia officinalis), nepynuka eomomacma
(Hermodactylus tuberosus) (yn. Cumonosuh 1959: 633). Ilepo, nepje (pyc. nepvé), je
OIIITECTIOBEHCKM HAa3WB, KOJUM Ce, IOPef OCTAJIOL, O3HAYaBajy MYTadKy JIMCTOBU
Kop, Ouspaka, HApOYUTO KOJ, JIyKa, bapcke Oupke — meBapa (pyc. kamviut) (yn. CPHI
1991/26: 298), y Metoxuju — kykypysa (byxkymupuh 2012: 417).

Ja nmu MoXpa permoHajHU HasuB — 6ozuuia (okonuHa JyOpoBHMKa), MOXKe
CKpUBATV Ba)KHY OJIJINKY OBe OM/bKe — lbeHy IIocBeheHocT 60ry Ilepyny, kao summus
deus? Varpen, y roBopy [lyOpoBHUKa OCTOj1 13pa3 3a HECAHY XPaHY 1y0 KO 602u-
wa (Pusom je 6uo nyod ko 6oeuwa) — bojaunh, Tpusynan 2002: 48. BeposatHo na je
OH M3BefleH U3 HapOJHe MeVIITHCKe IIPaKce [a ce elll, Kao BPCTa CefaTuBa, Kajia
UM HUYY 3y0u, faBao pu3oM oBe Owbke ma ra xxpahy (ym. JIBC 1989: 324). Ilojenu-
HUM JCTpakKMBadiMa OBaj Ha3MUB je 6110 Of IpeCyTHOT 3Hauema, Ia Cy ra 6e3 063upa
Ha FErOBY YCKO PerrMOHaIHY paclpoCTPareHOCT, CTaB/ba/li Ha NIPBO MeCTo. Tpeba
HaTlOMeHYTH fla 6oruma Huje camo Iris germanica Beh u Iris xiphoides (6oeuwa ya-
puepadcka), amu u Lilium candidum - 6ozuwixa 6ujena, xoja ce, mopey ocTanor, Ha3uBa
u 6020poduuuno ysujefie. Y CuMoHOBMNEBOM peYHNKY MMa OKO TPUAECETaK Ha3mBa
6upaka Koje y OCHOBU UMajy 6oe: 6odxcarba, 60xje ouu, 60xja 6pada, 6oxja niaxma,
6oxcje dpeo, boxje cy3uue, 6oicju yeem, nth. Kox Pyca mocroje HasuBu 6uspaxa 602yH,
6oeynnux (Ledum palustre), 6oeymvnux (CPHT 1968/11L: 54), wiu 6oeouwnux (Sorbus
torminalis), koju HuCy HI y KaKBOj Be3u ca Om/bKoM 6oruirom. Tpeba HamOMeHYTH fja
ce xox Pyca u Benopyca Ha3uBoM 0o2u 03Ha4aBajy ¥ MKOHE, I1a OTY/a 1 HA3UB HAOO0JM(-
HUK 38 U3Be3eHM IEIKUP KOjUM Cy TOKPUBaHe.

ITepyHuKa n Ky1IT HOKOjHUKA

To mrTo ce 61/bKa MEepyHMKa 10jaB/byje y 0OpeqHOM IIOHAIIabY Y BpeMe Ipas-
HUKa IponeliHOr IukiIyca KameHAapckmux obmdaja, HUje Huiura HeobmdaHo. OHa
nHade 1Bera oko Yckpca nian Crmacosmana (“Oxo Yckpca mpousetajy 6oruire” —
bojanuh, TpusyHan 2002: 48). Y Tom nepuony Ha bankany je 6110 mmpoko pacupo-
CTpambeH 00u4aj KOJeKTUBHe IIoceTe Ipob/bliMa 1 OfaBaibe IOIITe [TOKOjHUIINIMA,
Koju je HaswBaH Rosalia, Rusalia, Rosa (yn. Arankuna 2002: 348-372; Tpourna 2013:
8-187). Y ceBepHOj I'pukoj TO je 610 cefMOTHEBHM IIPasHUK y IIPBOj AeKajyu Maja
(wrTo je Bpro 613y npasHuky cB. [lerpa borumapa y ly6posuuxy). Kog Cp6ay Boj-
BOAVIHI, KaO ' Y OKO/IMHUI By,I[I/IMHCH_ITe, IIpa3HVK OKO YCKpca, Kajga C€ KOJIEKTMBHO
nocehuBasno rpobbe U ofjaBaja MOLITA IOKOjHUIIVIMA, Ha3UBaH je Pyxcuuapa (ceBep-
Hu banart), v Pyscuuano (bauka n Cpem). To je Morao 6ury ipyru gaH Yckpca (ce-
BepHu banar), Tpehn gan Yckpca (jy>xuu banar), unu nak, npyru fan Major yckpca
(maja y Hepmerby mocnie Yckpca). 3aHMMIBHB je TIOfaTaK, fa Cy ce y HEeKUM CenuMa
Ha Dpy1IKOj TOpH, OC/Ie HoceTe TPOOOBMMa CBOjUX IIOKOjHIKA, KeHe OKYIbasie Ha
je[IHOM MeCTy y Tpobiby, Ifie Cy Ce 3aje[jHO TOCTHUIIE Ca CBELITEHNKOM “3a II0KOj Aylie
MpPTBMMA, @ HaMa 3a 31paB/be . Y HeKUM cenuma baHaTa, CBEIITeHNK je U3 Tpobiba
U3BOJMO XeHe y Komy, neBajyhu oxpeheny mecmy (Bocuh 1996: 273). Kop mpyrux
CroBeHa oBu 06penn cy obuvHo maganu y PycanHoj Hefesb, Koja je Hajuerrhe 6mma
Tpojuuka Hemerba, y HEKMM KpajeBUMa je obelexxaBaHa U iBe Hefle/be Ipe Tpojule,
a peTKo je oHa 6maa Ha cpepnunu IlemecerHure, 1j. usmehy Yekpca n Tpojuue. Ha
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ceBeposamnany Ykpajure (Bommumcka o6mact) y Pycannoj Heersu (0Bfie je TO Heflerba
npen Tpojunama), 6uio je 3abpameHo fga ce Kpede Kyhe, ja ce He 6u HaTpyHWUIIE 04N
nokojuunuma. Takobe, y To Bpeme, /bynu cy ML y IO/be, U radehu mo Xury 1mo-
3UBa/IN CBOje yMpie pobake, KOju cy MM ce, IpeMa BepOBamwy, MOIIM jaBUTH Y BULY
pycanku (ArankuHa 2002: 353).

Hasus oBor obuuaja (Pycanuja, Poca, Py#uuano u c1.) ykasdyje fa je jefaH off
[JIABHUX €/IeMEeHaTa Y MCKa3MBakby MOIITOBaMa IIPeMa ITOKOJHUIIMA, OM/I0 HOIleHe
u kthewe rpo6osa pysxama. Ilo cBoj mpyINILM, TO HUje YMEEHO py>KaMa y HaHallllbeM
3Havewy Te peun (Rosa), Beh mpetexno nepynuxama (Iris), wnm gpyrum nsehem xoje
ce Takobe Hasmpaso pyxa (y boranmukom peunHuky Crumonosuha HaBe#eHO je HU3
pasnuanTUX 6Mbaka ca Ha3MBOM pyJa). YII. CTUXOBe 13 HapopnHe mecMe: “Na persi su
roz'ce tri. Prva je lelija/ Druga je gotraza/ Tretja je rozmarin” (Lobor; Kotarski 1918:
18). Ta cy nepyHuka u pyxay XIX Bexy y Cpbuju 61au cuHOHMMIM, [TOKa3yje u ¢pop-
MYJIATVBHY 13pa3, Koju je Byk yHeo Mmeby cBoje mocnosuiie: “V3 nyT, Py>xo, Hu3 myr,
[TepyHnuxko!”, a y sHadery “Hek upe Kyp xohe” (Kapanmh 1987: 296).

Jo cana je MHOrO IIyTa yKa3MBaHO Ha HAPOJHY IIPeJCTaBy Jja Cy off YcKpca Jio
Tpojuue (wnu y O1u3nHM TUX NpasHMKa) “pacHyluTeHe Aylie’, Tj. OHe Ce Y TOM IIe-
pUOLY BpeMeHa Hajlade 0113y CBOjUX paHMjUX CTaHMINTA Ha 3eM/bM. OmMcaHa je U
Ipakca ja ce Ha Tpojuie, kajja ce nylre yMmpinux Bpahajy y cBoj cBer, y IIpKkBaMa, Ha
rpo6/buMa, TOMOBMMa, HOCEe OpaxoBe rpaHuule. [Toctapa ce nurame, ia I y OBO-
Me YCKPIIIEhe-TPONIKOM KY/ITY ITOCTOjI OTIO3UIIMja pysxa (TepyHmKa u gpyro msehe)/
opax (30Ba, eIV H), IPEBOAJBIBA Y OIO3ULNjY ciamko/eopxo. “Crarkum” (py>kama) Cy
Ayllle JOYeKMBaHe, @ “TOPKMM~ (OpaxoM I TOPKUM TpaBaMa) TepaHe, ja He Ou ocTaje
Iy>Ke Ha 3eMJb) Off IipefiBubeHor BpemeHa.

Ia je nepyHmka 6ma feo KyiaTa MPTBUX FOBOPHU IOfIaTaK Aa Cy y jyxHoj Cp-
6uju (Penama bapa 6nusy JleckoBua), MpTBara 06aBe3HO KUTV/IN IIBETOM HEPYHUKe
(Bopbesuh . 1985: 111). Y MakenoHuuju, oHa je cahena Ha rpo6oBuMa 1 cMaTpaHa
nsehem 3a MmprBe: “IIBeke Ha MpTBUTE TO padyHaaT Toa — nepyHnka’ (BpakmHOBCcKM
1998: 222). U y sanapnoj bocuu ([lyBaHcKo 1osbe), IepyHMKa (110, Ha3MBOM 3yMOdK),
capu ce oko Kyhe, anu u Ha rpo6osnma (Pununosuh 1967: 327).

Ilepynuka - arpubyT OHOT CBeTa

Besy mepyHmKe ca XTOHCKMM CBETOM OTKPMBA U KPYT 6yTapcKUX HapOTHMX IIe-
cama, Koje MOTy nMaTi 1 obenexje “kocMmdke csazioe”. MapKo IpUKYIIN CBaTOBE 1 Ofi-
a3 Ha JlafieKo, Ja ¢ Ipyre cTpaHe bemor mopa (y Jlatuna), fosene ce6n HeecTy. Kama
cBaToBU Jiohy mo obane Tora Mopa, OHO IIPeCYIINIIO, @ FEeTOBO JTHO je MpeKpHa pac-
IBeTasa IJIaBa mepyHuka: “(...) ka crurxaa go benmoro mope,/ Beno mope cyxo mpecs-
XHAJIO /TIPeChXHATIO, CyX [eCOK CTAHANO,/ U3 mecoka Moopa nepyHuxa./ Cu cBaToBe IO
KnTKa 6epaxa /Mapko 6epe u gBe 1 Tpy KUTKIL,/ IrbpBa bepe 3a rbpBo cut 1ube,/ BTOpa
Oepe 3a MuIa ImIypHalika, / Tpera Oepe 3a MuwIa 6bngb3a./ Ka cturHaxa Ha MOMUHA
IBOpY,/Mapko fgaBa M IBe M TpU KUTKM /6bp30 ca cu JlaTuHa ThbKMWIN,/ U TPBrHAIA
3a Mapkosu gBopu” (BIOE 1971: 525-526). Tpu OykeTa IepyHMKe Cy U jeRVHM Jap KOju
Mapxko maje y meBojaukoj Kyhu (HeBecTn, >keHM HeHOT bpaTta U CBaCTHUIIN), KOjU Kao fIa
YKJIamajy cBe Moryhe nmpernpeke Koje CBaTOBMMa MOTY CTajaT! JOK He OIBEAY JIeBOjKY.
ITpu nmoBpatky Kyhu, Kaga cy cBatoBu cturm o obane beor Mopa, Hema Builie CyBOT
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IIyTa IpeKo Mopa, HUTH IepyHuKe: “beno Mope op 6per no 6per 6ue”. Tapma ce oTKpu-
Bajy eJIeMeHTI “KOCMMUKe CBanbe” — HeBeCTa IIPeHece IIPeKO MOpa CBaTOBe Ha TajTaH,
a M/IafIOXKerby TAKO IITO I'a CTaBM cebu y Hefpa (Kao 3Be3zia peko Heba).

Takobe 1 y Kpyry mmecama ca MOTMBOM “ZIeBOjKa yHaB/beHNIIA , TIOKa3yje ce Be3a
HepyHMKe ca CBETOM MPTBMX: KajJa Bofia 136a1n yaB/beHy AeBOjKy Ha o0aiy, of e
M3HNKHe nepyHnka. OBaj MOTUB je CKpPMBEH M Y jefHOj CpPICKoj mecMu ca Kocosa,
IZie ce JieBOjKa yImo3opasa uspasom ‘TlepyHMKo, HeBOjKO”, la He 1fe o Opery, jep he
mactu. Ha o ona oprosapa fa he paguje mactu n ympern (Tj. mocratu “riepyHnka’),
Hero ce ypatu 3a TypunHa: “TlepyHuko geBojko,/He 1reraj ce mmo 6pery,/ Bper ce ponu,
he mapgrem./ - Ako magHeM, fa ympeM,/bome M* macty, ympern,/[la He ysmem Typun-
Ha (...)” (SIctpe6oB 1889: 157).

Jowr jemHa 6yrapcka mecma (6anana), 0 OTMUIIV ieBOjKe IO UMeHY [lepyHuka,
MOYKe HOCUTY CKPVBEHO MUTOJIOLIKO 3Havyemwe. JyHak Herpuua Bojsoma ybuja feset
CUHOBa y MajKe, KOja IX je caMa O4YyBaJa, CHaXe OIBOIY Y POIICTBO, a jeguHy Khep
IMepynnky ysuma 3a xxeHy. Majka ymonu Bora na joj aje “mere HeHafgaHO, HM 3Ha-
eHo, HM Oory kasaHO” 1 faje My nme Mapko. Kaga Mapko ompacre ofmasn y gBop
Herpuue Bojsofie, TaMO mupyje ¢ BUM, I1a KaJia Cé OBaj Halllije, OH MYy OTCede ITIaBy U
omsonu cBojy cecTpy Ilepynmky xyhu. Kaga ce cpeTHe ¢ Majkom, oHe ce 3arpie u obe
ympy (BIOE 1971: 368-369). Moxe ce pehu ja Herpuira BojBoga mpuiajza 3MajotuKiuM
jyHanmma, kao n Llpan ApanuH y ipyrum enckum necmama. CaMo BHeroBo nme ce
acoumpa ca “upH” (6yr. Heevp “UpHaIy’). Y IlecMu Ce He IIOMUIbE Ia OH JMMa MOPOfa
ca ITepyHnxom, ucto kao u 'y 6ajuy, Kajia 3Maj OTMe JIeBOjKY, OH IIO IIpaBUIY, HeMa
ca moM fette. lere Mapko HacTaje Ha dymecaH Ha4MH, Kao gap 6ora, 4mja ce yaora
CBOZIM Ha TO Aa ybuje oTMuvapa u BpaT cBojy cectpy Ilepyruky kyhnu. ¥ onmcanom
norabajy, [lepyHnka 1Ma macuBHY y/Iory — OHa je HAaCMTHO ofiBefieHa y iBop Herpuie
BOjBOJIe, KOjU Ma e/leMeHTe XTOHCKOT cBeTa. Kazma je moHoBo BpaheHa y oBaj cBer,
OHa BUIIIE HYje HY [eBOjKa, HM )K€Ha U He IpuIlafa HUjeJHOM CBeTy. 3aTO je jef[ITHO
pelerse BbeHa CMPT. A TIOIITO HIje OCTBAapUIa CBOjy YJIOTY JKeHe U TpeBpeMeHO YMp-
JTa, OHZIa OHa MOKe MMATHU MCTH CTaTyC Kao /IeBOjKa yAaB/beHNIIa, U3 UMjer Tela Ha
obanu pexke N3HMKHE NepyHuKa. To Moke 6UTU M OCHOBHU MOTHUB 3aIlTO OHA HOCU
nme [lepyHuxka y oBoj 6anagiu.

OBa mecMa uMa ¥ HeKe eleMeHTe ‘OCHOBHOT MuTa’ (y peKOHCTpyknuju B.B.
VBanoBa u B.H. Tonoposa; yu. VBanos, Tonopos 1974: 75-164). Cykob niBa, jefuHO
aKTMBHa jyHaKa y necmu — Herpuie Bojsoge u Mapka, MOXe ce TYMadMTH U Kao Cy-
k006 3Majormkor xToHckor 6ora (Bonoca) u ['poMOBHMKa, 3aTO LITO je 3MajonKm 60T
OTEO0 HErOBY CeCcTPy (M JIMIINO je IIOTOMCTBA, LITO je YYMHUO 1 ca IberoBoM 6pahom
" BUXOBUM XeHaMa). Cykob ce 3aBpiIaBa “pesareM’ IPOTUBHUKA U ocmobaharmem
cectpe. IbeHa HaKHaTHa CMPT, K20 ¥ CMPT MajKe, IPOMU3BOJ, CY IO TUYKNX IIPUHIINIIA
Ha KOjiIMa ce rpafie Hapo#He 6amame. AKo 61 ce ecMa TyMadniaa y OBaKBOM MUTO-
JIOLITKOM KJbY4Yy, HACU/THO ofBefieHa [lepyHmka mpencrasba 3aMeHy 3a ['poMoBHU-
KOBY JKeHY, KOja HaKOH IIPOTOHCTBA ITOCTaje TOCIofiapuIja oHora cBeTa (Tj. Moxoui).
V cBaKoM CiIy4ajy, Ha3MB “TIlepyHMKa , OMO OH Be3aH 3a OVM/BKY MM 3a IEBOjKY, CUM-
607n3yje >KEHCKU IIPUHIINIIL, U KaO TaKaB, He O ce Morao Besusaru 3a 6ora ITepyHa.

[TepyHuka je 6urbka Koja ce yrmoTpe6/baBa 1 y Marujcke CBpxe, a pajJiy pelaBarma
KeHupbeHo-ymanbeHux mpobnema. Ilpema Beposamy 13 byrapcke, ieBojka MOKe KI-
TUILIOM IepyHuke oMmabujary MomMka, ga ume “Kao crern” 3a HOM. [IOBO/BHO je ma OH
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y3Me of ’be KUTUILY oBOT iBeha 1 f1a je cTaBU ITOJ, IT0jac MIM Ha KaIy, yII. mecMy: (...)
Mene moMa omarboca,/ OMarboca, Ta omas,/ C pocHa KMTKa, NepyHMIIKka;/ Ta Mu
MoMa fonpaxkana,/ Jogpaxaina, ymmwiena” (Mapunos 1994: 108). Ilonekay cy MoMuu
OTMMaJIN Of ieBojaKa IIepYHNUKe Koje Cy OHe Jip>Kajle Y pyKaMa y BpeMe IponehHux
IpasHUYHUX CKYIIOBa, Y 4eMy Ce MO>Ke BUIET!U JIa OBaj LIBET IpefiCTaB/ba 3aMeHY 3a
IeBOjKY, MJIU MO>KJia jOLI yKe — Ia CUMOO/IN3Yje IeH IOTHY OpraH (IITO ce O pasuIo
Uy caBpeMeHOj aHeT[JOTH, HaBefleHOj y noMeHyToM pany C. Mapjannh).

3ak/by4He HaIlOMEHe

[TpencnuTuBameM BUILIE[ELIEHUjCKY YBPEXEHOr CXBaTama Jja IIOjeJUHU Ha3l-
BU O1/bKe IIEPyHMKe, Kao U HheHa yora y o6peHOM IOHAIIalby yKa3yjy Ha Tparose
[TepyHoBor kynra Kop Jy>kHnx CoBeHa, ITOKa3aHO je /la 3a TaKBa CXBaTarma HeMa
noyspaHe ocHoBe. Hajuemrha MoTuBanuja y popmupamy Hasusa 3a 0By OMJ/bKY IIOT-
4e Off lbeHUX JOMMHAHTHUX IIePacTUX U IIPY BPXY IUNULACTUX JIUCTOBA (nepyHuxad,
Mauuy, cabmpuyd, HoxaH). JedaH Off BeHUX CTapuX Hasusa (o3HaT y VcTpu, NCTOYHO]
Cp6uju u byrapckoj) jecte pysia, Koju ykasyje fa je OHa KJacpMKOBaHa y KaTeTOpUjy
“nehe” (cympoTHO “TpaBu’), MOILITO je €BUEHTUPAHO BIIIE TeCeTUHA Pa3HUX IBe-
tajyhux 6mmpaxa Koje ce HasuBajy “pysxa’. OBaj Ha3WB, Kao U HOCBefj04eHA 0OpenHa
Ipakca, yKasyjy Ha yI0oTy oBe OM/bKe Y YCKPIIEbe-TPOjUIKOM 06peJHOM KOMIITIEKCY
nocsehenom noxkojuunuma (Rusalia, Rosalia, cput. Pyscuuano). V1 BaH 0BOr KOMIIIEKCa
3alaXka ce yjora oBe O1/bKe y MOCMPTHMM 06udvajuma (1OMe ce KUTe IIOKOjHUIIN,
cany ce Ha rpo0jby, IeHO HeljBeTalbe y OAaIlTy TyMadl ce Kao HajaBa CMPTU HEKOT
ykyhaHWHa y TOj TonyHM). Y IPUJIOT OBOME WJie ¥ €TMOJIONIKO IIpeflabe fia je HacTama
U3 TeNa yTOIUbeHNIe Koje je 13baruia Bofa Ha obany.

ITourTo je KynT MpTBUX Y O/IMCKOj Be3) ca KYJITOM PORLHOCTM U IUIOJHOCTH,
TUMe ce MO)Ke 1 00jacCHUTH yJIora IIepYHUKe Y KaJleHTapcKoj oOpeHOCTH (YHOCHK cey
CTaje ¥ TOpOBe Paiy IIOFHOCTY CTOKE, OHOCH Ha uBe paay nosehama n samrnre
6epnhera), kao u y cBagbeHoj npobmemarniyu (loMe ce KUTe WIN je HOCe [eBOjKe I
MJIafie HeBeCTe Ha IPasHUIMMA; MOMIM je OTMMajy JKe/beHOj NEeBOjUM U3 PYKY; KI-
TULA IIepYHUKe, foOujeHa Off ieBOjKe, Mo>ke ‘oMabujarnu” MoMka). Yiora mepyHuke
y KeHuROeHO-yAan6eHoj IpobIeMaTIIN HOLIIA je 1O M3pakaja y HeKMM OyrapCKyuM
mecMaMa, TIe MMa yIoTy MefMjaTopa mn3Mehy oBor m oHOT cBeTa (KOMe je 0bpacro
UCYIIIEHO JJHO MOpa MpeKo KoTa CBaTOBM OfijIase 1o NeBOojKy y Tybum cer). V, Ha Kpajy,
IpeMa crKey Oyrapcke mecMme, 1eBojky IlepyHMKy oTMMa 3Majo/IMKY jyHaK — ca BBUM
ce 6opu meH “6orom gaHn” 6pat, Koju youja IpoTUBHMKA (OfpeKe MY ITIABY), OCIIO-
6aba cectpy u ogBonu je majuu. IIpu cycpery one o6e ymupy. Tako IlepyHuxa, kao
IpeBpeMeHa ITOKOjHNIIA, OCTaje Ha I'PaHNIIV OBOT ¥ OHOT CBeTa (Kao U yaB/beHNIa 13
qitjer Tesla M3pacta Ou/bKa IepyHIKa).

[TepyHuka cumb0113yje 5KeHCKM Ipuiuil (pacte y BUny ‘ormuiura’, 6e3 gude-
PeHIIMpaHOT YCIIPaBHOT CTab/a, 1 Ha HOj Ce OTBapa BE/TMKM IIBET, KOjU Tpaje KPaTKo).
IIBeTa y yCKpIIbe-TPOjUIKOM Ieproay 1 kof JyxHux CloBeHa je yKIOIbeHa y oOpe-
Tle Be3aHe 3a ITOIITOBabe IOKOjHIKA, KA0 1 32 KY/IT POTHOCTH ¥ TIOTHOCT.
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German Iris - The Flower from the Heavenly or Chthonian World?
Ljubinko Radenkovié

For more than a century, scholars of Slavic mythology have adopted the assump-
tion connecting the German iris (Iris germanica) plant and the cult of the god Perun.
The motivation for this connection was mainly found in two (of several dozen) South
Slavic names for this plant perunika and bogisa, as well as certain calendar customs
where it is used. Among other things, this paper considers the main arguments of the
advocates of this thesis. Based on the presented less-known facts about the role of this
plant in the folklore of the South Slavic peoples, the author concludes that there are
no grounds for linking the plant to the cult of Perun, the god of thunder. The motiva-
tion for the name perunika comes from its dominant feather-like (perasti) leaves, the
name bogisa (bog, Eng. god) is only one of the narrowly local names (from the vicinity
of Dubrovnik).

A series of ethnographic facts support the thesis that the German iris is linked to
the transcendent world according to mythical representations of the South Slavs: the
deceased were adorned with this plant prior to their burial, it was planted in cemeter-
ies, it held an important place in the annual commemoration ceremonies (widespread
in the Balkans is the custom of collective visits to cemeteries and paying tribute to the
deceased, called Rosalia, Rusalia, Rosa, celebrated after Easter, which is also when the
German iris blooms); according to legend, it was created from the body of a drowned
girl who was washed up onto the shore.

Certain Bulgarian folk poems indicate a link between the German iris and the
chthonian world: 1) while fetching the bride into another world, the wedding party
crossed a dried up sea covered by blooming German irises; 2) the dragon-line brute
kills all the sons raised by a single mother, and marries her only daughter, called “Pe-
runika”, who is later freed by her new-born brother, killing the brute.



CuMBoO/IiYHe 3HaYEHHsI JIeKCeMM ,TKaHNHA B
KOHTEKCTi ciMelTHUX 00pAxaiB

Onvea Axosnesa

The vocabulary meaning of the word “cloth” is compared with its symbolical
meaning, which this word acquires in traditional texts. The article analyses the sacral
function of a fabric, which is represented in family traditions by different objective
symbols, i.e. towel, head scarf, table cloth etc.

Keywords: symbolical meaning, objective symbol, actional symbol, sacral, cloth,
everyday.

Ins Toro, mo6 yABUTM AYXOBHMII CBIT /Ofiell HaJleKMX TUCAYONTD, 3aMa-
710 3i6paTy IeBHY Ki/IbKiCTh HayKOBUX AaHUX. IloTpibeH Ipopus y HeBimoMe, sSKMil
000B’sI3KOBO ITOB’SI3aHMI 31 3MIHOIO PaKypCy IOMIAAY Ha NIPEeAMeT JOCII/KEHHS, a 11e
MO>K/IMBO 32 YMOBU BK/IIOYEHH: y IOIIYK YCi€l CYKYIMHOCTI JYXOBHMX BIaCTUBOCTEN
mropyHY. He nuinie 1 3SHaHHA Ta po3yMy, a 11 ABU, MPiiTHOCTI, CHJIM BOJI, HeOa Iy »KOCTi
Io MaJiOyTHBOTO i HalllaJIKiB, M0O0Bi K0 pigHOI 3eMJIi Ta Il MUHY/IOTO0, I/IMOOKOI IToBaru
710 TIPeJKiB 1 iXHBOTO JIOCBifly, BpEHITi-PelIT — BifIIOBilaJIbHOCTI Iepef ImpallypaMu,
cyvacHMKamu i Hamapnkamu, bytram (BceciTom, borom) sax rakum (Ummxos, 2001: 8).

CuMBOJIiYHe 3HaYeHHsA JIEKCEMU ,TKaHMHA IIOB’A3aHO 3 Miormoriynmm muc-
JIEHHAM, OT>Ke, Ma€ IIpsAMe BiIHOLIEHHS JO KOTHITMBHOI JIIHIBICTUKY, B MeXKaX SIKOI €
6araro IikaBOro 11 IepCHeKTUBHOr0. AKTYaJ/IbHICTh 3a3Ha4eHOI TeMU 0OYMOBIIIOETbCS
TUM, IO Ha Cy4YaCHOMY €Talli PO3BUTKY T'yMaHITapHMUX 3HaHb ,,JOCIIIPKEHHA HapOJ-
HOIIOETVUYIHOI CHMBOJIIKI aKTYa/Ii3yIOThCS Y 3B’5I3KY 3 HOTPe6O0 IINOIIOro Ii3HAHHS
TPafMIifHOI KY/IbTYpHU, HAPOJHOTO CBITOITIANY, MEHTAJITETY yKpaiHIiB, KOHIIEIIiil
POIOLIEHTPU3MY Ta aHTpomoLeHTpusMy ( Imurpenko, 2011: 368).

BpaxoByloun iHTepec 1o TEMAaTUKM HayKOBMX PO3BiJOK Y paMKaX ITOHATD ,MOBa
i xynpTypa’, BUeHi Bce 4acTillle 3BepTAIOTh YBary Ha eTHOMIHTBICTMYHUI acleKT IIpu
BUBYEHHI CeMaHTVKU CI0Ba. Ba>X/MBMM IIpy IbOMY € BMXiJl y MaKpOCEMaHTHUKY, TOO-
TO BUAB IIMPOKOTO KOHIIENTYaJbHOTO CIEKTPY HOCHiKyBaHOI Tekcemu. Haragaemo
IOYMKY IIPO Te, III0 aHajIi3 CeMaHTUYHUX ITOJIiB MOKHA BECTI Ha TPbOX PiBHAX: B/IaCHE
CEeMaHTUYHOMY, MOTVBYIOUOMY Ta Ha PiBHI KyJIbTYpHOI cuMBosiky. OCTaHHil, AK Bi-
TOMO, PO3TAIIOBYETbCA B TaK 3BaHil ,,Ky/IbTypHilt HapbymoBi’, i mpn iforo onmcaHHi
BOX/IVIBUMU € MOHATTS ,,cakpajbHe” i ,,ipodante” (bepezosuy, 2004: 16).

CakparnbHe y CBiTOBifHOIIeHHI, — ycif 3a B. JInMdkoBax, — My po3yMieMO fK CBO-
TO PORY ,,eKCTPepyMU’, KpaliHi TOYKH, 1IJ0 OKPECTIOIOTD ,HIDKHIO T ,BEPXHIO  MeXi;
iHIIMMY c/TOBaMu, Lie — ITOJIIOCYU HAIIPYTH JIIOICBKOTO XUTTA... (JImakoBax, 2005: 55).
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VYcHa HapomHA TBOPYICTD, Pi3HOXKaHPOBi QPOIBLKIOPHI TEKCTYU € TaKUMM TBOpa-
MM MMUCTEITBA, IO MiIHIMAIOTh JIOAVHY [0 CAaKPaJIbHUX, [yXOBHO MiIHECEHNX CTaHiB.
Came B KOHTEKCTI 0OpsifiB i puTyasiB cakpaibHe Il mpodaHHe YiTKO IPOsIBILIE cebe,
po3pinAtodn BuUINe3TafaHi piBHI IHTBICTMYHOTO JOCTI>KeHH: CEMaHTUYHII, MOTH-
BYIOUMII Ta PiBeHb KY/IBTYPHOI CMBOJIIKIL.

Po3rsiHeMO ceMaHTVKY JIeKCeMU , TKaHJMHA B Me)XXaX Cy4acHOTo JiekcuKorpadiy-
HOTO 3Ha4YeHH, 1110, ITO-TIepIlle, CYTTEBO BifIPi3HAETHCA i, TO-ApPYTe, € 3HAYHO BY>KUUM
Y IOpPiBHAHHI i3 cMMBONIIYHNM 3HaueHHAM. OT)Xe, TKAHIHA — e BUPi6, BUTOTOB/IEHUI
y Ipolieci TKaHHS Ha TKAallbKOMY Bepcrati (Benmmkmit TiyMauHuUIl CIOBHMK Cy4acHOI
yKpalHcbKoi MoBY, 2007: 1455).

lomo ernmornoriuamx cnoBHMKiB: M. ®Pacmep BBaXkae, 110 [JJiECIOBO ,, TKATU
II0B’sA3aHe 3i CJI0BaMU ,, TUKATI , ,KOJIOTH ; ,,IXaT! ; ,CTYKaTH , ,KOJIOTUTH . ABTOP Bi-
NOMOTO CIOBHMKA HaBOAMTH i AymMKy Mikommyda mpo Te, O C/IOBA 3i 3HAaYEHHAM
»TKaTu CIIif BiAAIATY Bif C/TiB 3i 3HAUEHHSM ,KomoTu it ,tukatn’ (Pacmep, 1967, T.
1V: 64).

IikaBo, 10 i1 IeKCeMa CYMKU, IKa CTPYKTYPHO PO3IMAfA€EThCA HA [IBI YaCTWHM:
cy- 1 moki, HOB’s13aHa 31 CJIOBOM mMuKkamu, 0 O3HAYaE: ,CTUK HHA i Houi” (PacMmep,
1967, T. 111 : 811). VimosipHo, ipefiku Bipumm, 110 eHb TueThcst 6oramu. B. . Tapanenn
IMIIe 3 IIbOTO IIPUBOAY: »,JOCIIPKEeHHsI TepMaHICTIB CBiff9aTh, 10 OLIBII fPEBHIM €
By3bKe 3HaueHHsA jlekceMu Bcecsim: ,,ieHb, ab0 cBiT/Ia 9acTuHa cyToK. [loTim 1e croBo
cTajo mosHavatu cymku (cBiTIy Ta TeMHy Yactuan). O6uaBa 3HAYeHHs 30eperncs y
CY4YaCHMX repMaHChKIX MOBaX. OKpeMoro C/10Ba I/IA MO3HAYeHHS CYTOK Y IIMX MOBax
nemae” (Tapanenp, 1999: 63).

Ha gymxy B. Jass: , TKaTb OT ThIKATb ; ajie SAKIO Aifg 6araropasosa i TpyBasa, TO
BXuBaeTbcst Gpopma ,, TOKaTh, a He ThIKath  ([asb, 1989: 407).

B yxpaiHCbKill MOBi ,,TKaTI IIOB’3aHe 3 ,,TUKATI , CIIOpiJHeHe B iHIMX MOBax 3i
»CTYKaTu', ,TOBKTHU B CTYIIi , ,,0yyI0, BUTOTOBJLAIO, POO/IIO” TOLIO

(EtmMonoriuamit cToBHUK YKp. MOBH, 2006, T. 5: 582).

3 Halloi TOYKM 30pY, AIECTIOBO ,,TKaTH Ma€ IIpsAMe BiTHOLIEHHA JI0 JiECTIOBA ,,TI-
KaTy” sSIK OCHOBHOI fil, HAIIPUK/Iaf, P IUIETIHHI 3 poro3u abo /1031, 110, Mo-IIepIIle,
CIPUANIO PO3BUTKY /iBOI MiBKY/i MO3KY, IKa BiJTIOBi/la€ 3a JIOTi4YHE MUCJIEHHS, i, I10-
Ipyre, cTano PyHIaMEHTOM /IS BUpOO/IeHHS TKaHUHIL.

HocnimkeHHs: apxeonoraMmu ,,BOpaHHs NaneoiTUIHUX ,,BeHep” cBiguaTh mpo
iCHYBaHHs PiSHOMAHITHUX i CK/IATHMX TeKCTVWJIbHUX TE€XHOJIOTIII, Cepel AKUX — BUTO-
TOBJIEHHS BipbOBOK, CiTOK, IVIETeHHA KOP3WH Ta BUTOTOB/ICHHA TKaHWHU. 3 JaBHiX-/1a-
BeH 3’ABWIACA TPaJULlis BXUBaHHA IOSCHOro opAry. OTxe, 3a OfHI€IO 3 TinoTes, icHy-
BaHH:A TeKCTIIBHOI'O BUPOOHUIITBA BITHOCUTDLCS IO IIaBJIOBCHKOI KY/IBTYPH i I10YasIo
posBuBarucs 33-29 Tuca4 pokis romy (CannikoBa, 2005: 487).

X. BoBk 3asHayae, 10 BUTOTOBJICHHA I'py0oi BOBHAHOI TKaHVHM, a TAaKOX CY-
KOHHe BUPOOHMITBO icHyBano B KuiBcwkin Pyci ,nepen npunasartsam xpecta’.. XKi-
HOYWIT OJAT ,,[IepeX0BaB y coOi 3HaYHO Oi/bllle apXaiYHMX eeMeHTIB, sAKi IOXOJATD 3
Ti€l ;o61, KON >KiHOYa Ofe)Ka He BifIpi3HsIach TaK Off 40JIOBiYOL, SIK Terep ... 3arajiom,
VkpaiHa — offHa 3 HebaraTbOX €BPOIENICBKUX KpaiH, 110 36eperia HaMIpUMITUBHILTY
OJeXY: IIMAaTOK TKaHUHI, OOTOPHYTHII HaBKOJIO HYDKHDBOI IIOJIOBVHM Tijla Ta IPUTPU-
MaHWII KOJIO CTaHy 3aB’A3Kamu abo mosicom. Le — 3amacka, gepra, miaxra (Bosk, 1995:
74; 126; 149).
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CakpabHy QYHKIII0 TKaHUHY MY PO3IJIAAEMO B CMBOJIIYHOMY 3HaYeHH] KOH-
KPeTHMX IIpeIMeTiB Yy KOHTEKCTi pogHHOI 00psAOBOCTI, 30KpeMa, IOJIOTHA i pylIHM-
Ka, X04a BK/IMBY POJIb IPAIOTh I iHIII PiSHOBU/M TKAHOTO IIOTOTHA.

CuMmBoOIiYHe 3HaYeHHS HUTKY, KIyOKa 3akapboBaHe B TeKCTaX Ka3oK: 4apiB-
HUII KIIy6OK, SIK IIPaBUJIO, BKa3ye HOPOTYy F'OJIOBHOMY I'epO€Bi, a60 LIUIAX [0 TOTO CBITY.
CumBortika K1ybKa MOXe TIyMaduTICA aMOiBaJIeHTHO: Iie, IIO-Ieplile, CMBOJI XKUT-
TEBOTO IIIIAXY, BU3HAYEHOTO HaIlepeq CUIaMI, AKi JaloTh Ieil KIyOoK, Io-[gpyTe, Le
— CHMBOJI 3B 53Ky 3 IIOTOMOIYHIMI CHIAMU, HUTKA, SIKA TIOEJHYE T€POsI 3 IPEACTaBHNU-
KaM1t popy y notonbiudi. ,Kinybok mokasye uuisax i tyam, e Tinbkn He6o i 3emst, i
TYZH, Ie Tepolt 3500yBae dapisHy apyxuny’ ([laBumiox, 2005: 75).

Y Mi¢osoriax cBiTy cTalIuM € MOHATTA ,HUTKA Jomi’. CIIOBHMK CUMBOJIB KY/Ib-
Typu YKpaiHu 1ogae ysABjIeHH: Ipo Jo/io, 3Srafylouy JaBHIX IpekiB, y Midororii akmx
Jorns nepconidixyerbcs B 06pasi Tppox 60ruHb moacsKoi Jloi... Bonu Bonoginm Hut-
KOIO >KMUTTS KOXHOI ymofiuHy (CIOBHMK CMMBOJIB KyIbTypu YKpainu, 2002: 79).

Bigomo, 110 mpsAAiHHA i TKAaTBO B GIIBIIOCTI MEPBICHOOOIIMHHNIX CYCIIIIBCTB
6y/10 IIOB’A3aHe 3 Pi3HOrO POLY OXOPOHHMMU 3aOOpOHAMM i 1110, 3a JaBHIMM ysBIIeH-
HAMU, IIi TPYAOBI IIpolecy, 3MiJICHIOBaHi XXiHKaMM, MaIu MariYHuii 38’ 430K i3 pocToM
POC/IVH, 301/IbIIIEHHAM IIOTOJIiB’Sl TBApUH, 300POB’IM AUTUHI, IO HAPOIKYETbCH, iH-
MMM C/TIOBaMIU — sIKpas3 i3 TUM, 110 Oy1o romosHoo ¢yHkuiero bornui-marepi (Knn-
KaJos, 1990: 21, 83). Y njpoMy Mu B6a4a€MO aHAJIOTiIO 3 HaliIaBHIIINMU YSABICHHAMU
yKpainnis rpo [omo. ,Bemnka bornns, 3aiiMarodnch OpsAfiHHAM i TKAIITBOM, 3TiJICHIOE
aKT TBOPEHHs, OPraHi30BY€, BIIOPALKOBYE Xa0C, IePeTBOPIOIOYM JI0T0 B KOCMOC™ [TaM
camo]. Haragaemo, 1110 caMme 1ji ysBIeHH: BifOUTO B peiHKapHaJIbHUX Midax npafaBHix
yKpaiHI[iB. XpOHOIOTiYHO TaKi yABIeHHA, IMOBiIpHO, CPOpPMYBaIICA B IIepiof Iepexo-
Iy Bif MaTpiapxary no narpiapxary. P. Kimkasnos, aHamisyoun Ipukiag, B AKOMY 3eBC
T4e IOKPUBAJIO, Je 300paxkeHi 3eM/Id 1 OKeaH, pOOUTb BUCHOBOK, LII0 PO/Ib TBOPLA
BcecsiTy nepenana 4010Bi4OMy IepPCOHaXKEBI, afie CUMBOJIiKa TKaliTBa AK OPraHi3ylo-
4YOro Hayajia B IJboMy Ipoleci 3amumaerbes (Kumkanos, 1990: 85).

TranyHa siK 0bepir Mae cakpajibHe 3HAYeHHs Y POAWIbHIN 0ob6psgoBocTi. I1y-
[IOBMHY HOBOHAPOKEHII HiBumHIl 6aba-moBUTYXa Iepepisye Ha rpebeHi Bif Kymerti,
m06 3 Hel ButinIa npsnd. [lepen xpecturamu 6aba B IPUCYTHOCTI KYMiB KyTlae IUTH-
HY, 3aTOPTA€ B COPOYKY (X/IOMUMKa — y GATHKOBY, HIBUMHKY — y MaTepuHy). XpeljeHa
MaTH Jjapye OUTVHI IIMaTOK TKaHMHM, IO HAa3UBA€EThCA ,,KPYDKMO : Bif at. Chrisma
— MUPOIIOMa3aHHsI; 3aI03NYeHO 3 rperpKoi. [le — 6i/1a TKaHMHA, B SIKY CIIOBUBAIOTH
IOMTUHY XpellleHi 0aTbky micisa oOpsany xpemneHHA. Kpus — Iie XpecT, a TaKOX cTapa
Mipa JOBXXMHM BiJi HOCKa IIPaBOl HOTM [0 KiHI}A CePeJHbOTO Mablisl BUTATHYTOL MiBOI
pyku. LlepKOBHOCIOB’AHCBbKE KpuJib — XPeCT, OYeBIUIHO, 3alI03U4YeHe depe3 Iocepe-
HUIITBO IIOJIbCHKOI, Y€ChKOI i CIOBEHCHKOI MOB 3 POMaHCbKOI MOBM IiBHIYHO-CXiJJHOI
Itanii (ETvMomorivamii cToBHUK yKp. MOBH, 2006: 89-90).

[Tymox AWTHHI ITepeB’A3yBay UIAHOK HUTKOIO, CITIETEHOI 3 BOTOCCAM MaTepi
1 6atbKa. Ilepiry copouky muTyHI 61714 Hmasyxy BMUINVBaIM CHHIM KOIbopoM. [liBo-
4i COPOYKM BUIIMBAINCA I BUMEPEXYBa/NINCs TiMbKI 6imM, 10 KIHOYMX OaBasuCs
POXeBMIT Ta >KOBTUII Koybopu. Ilepuri copouxy HasuBamucs nvonamu; X Tpeba 0yno
nifnepesysary, i osc, Ak 00epir, 3axuiras gutuHy (CaHHiKOBa, 2005: 492).

JliB4yHa, rOTyIOUM IIpUJaHe, Bce pobula caMa: IIpsjia, MOTala, 30/1M1a (BUIapIo-
BaJIa y IOIIei), OiIiIa TKaHVHY Ha PYIIHUKA i COPOUKN.
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Pyuranky Ha Becinmi mamt 060B’s13k0oBo 6yTu 6immmu. ITpo e miBumHa g6ana
3agoBro 1o Beciwi. CuMmBoriky 6inoro xompopy gocmimpkysas O.ITore6Hst: ,,Bimsna
— CUMBOJI KpacH, i Ha I[ill OCHOBI /1e6i/lb — CUMBOJI >KiHKH 1 TIEPEBaXKHO IiBYMHI; ,,BTPA-
4aTy AiBOYy Kpacy” O3HadasIo BificTaBatu Bin 6imx nebepniB (miByar) i mpuepHyBaTucs
[0 Cipux ryceii, TOOTO 3aMKHIX >KiHOK. Take 3HadeHHs 617I0r0 KOIbOPY BUIUIMBAE i3
TOTO, 1110 BiH € CUMBOJIOM KOXaHHA: MUTK 0110 3HauuThb moouTtn” (ITorebus, 1860: 43).

3BepHeMocs 10 TeKCTy: He 6yna st 60oma Ha c80ix 3apyuunax,

3a [ynaem 6yna, nonomenuye 6inuna (YKpaincbKi IicHi..., 1974:164).

VY BeciibHOMY 00psAmi MM BMIUIVIN He TIIBKY CUMBOJIiYHe, TOOTO caKpasbHe
3HAYEHHsI JIEKCeMI ,,PYLIHNK , a i1 6yneHHe, mpodanHe. Tak, Ha OHOMY 3 €TaliB pu-
Tyajy CBaTaHHSA JOPY>KKO IPOMOBJIAE: ,,...MU JIIOfI€ MOPOXKHil; y HaC PyKM HeducTi. Mu
Ha 6esnyTulli OfuH APyroro pATyBaau JI pyku cBou momasaimn. To He Oyna 6 Bamra
MIUIOCTD ITO3BOJIMTD HaM PYKM IIOMUTD i pylIHuMKamy noteptu?” baTbko i MaTu Ha-
pedeHol MIXOAATD IO CTOIY, CTaB/IATh IIMNTYH [AianekTHe: Hocyx pia mutts] (Bemxuii
THyMaqHI/HZ CIIOBHMK CY4aCHOI yKpaiHCbKol MoBHM, 2007 : 945), OPYXKI MUIOTh PYKH,
MaTy HiJHOCUTD IM PYLIHVKY Ha Tapimii i mpocuTs, 06 BOHU IpUIHANN iX 00TepTH
PYKV; BPY>KKY O€pyThb PYIIHUKY I KaXyTh: ,Crracubi cBary 1 cBaci, i MOMIOZiN KHSTHU-
Hi, 110 BOHa PaHO BCTaBasIa, IOJAPKY IIpsla i HaM 3a Hawli Tpygu gasaia..” (YKpaluui:
HapopHi BipyBaHHA: 133).

IcHye B ykpaiHLiB IOBip’s, 110 He Tpeba BUTUPATUCA Pa3oM i3 KUMOCh OFHUM
pyUIHMKOM, 60 mocBapuiicsa 3 HuM. CaMe TOMY MaTU MOJIOZIOl Ta€ KOXHIll APy —
IIpeACTaBHMKAM iHIIIOTO POAly — PYILIHMK SIK CMBOJI 3TOAY Ha MUPHE YKUTTS 3 HOBUMUI
pommyamu:

Cmanvme, 60spu, 6ci 6 {0HOTU cOPOHi, —
Mapucuna maminka 6yde dapu dapumu:
binui pywnuuku, woskosui mopouxu (YKpaiHchKi ImicHi..., 1974: 307).

V nepkBy HapedeHa Oepe 3 co60I0 CBaxy, 06 CTelnIa PyLIHUKN Mif HOTH, i
IPYXKY — TpuMaTy Binenp (YKpaiHIii: HapopHi BipyBaHHS, IOBip s, ZeMoHoOris, 1991:
134), To6TO TifK Yac BiHYAHHS B [[epKBi MOJIOZII CTABA/IM HA OUINI BULINTUII PYLUIHNK —
CUMBOJI CBIiT/JIOTO, KBiTYYOr0 CiMEITHOTO YKUTTEBOTO LULAXY, IKMM BOHI IIiAYTh pa3soM
i3 3B’A3aHMMU Ha BCe )KUTTA PyKaMIL:

Posnuiics, [Jynato, no wiupoxim kpato.

ITnaxana Mapucenvka, idyuu 00 wno0y:

Tam sice HAM PYUKU 36AHCYM | BIPHOE CTI08UE CKAHCYM
(YxpaiHcbki micHi..., 1974: 274).

Komm BecinbHMIT OI3]] IPUTOIIAETHCA, APYKKM CIIiBAIOTD: »,/la maBariTe mjapu-3a-
mapu!” 3akiHUMBILIN IPUTOLAHHS, 6ATHKO MOTOAOT MiJHOCUTD CBITM/IKAM, CBaxaMm i 60-
ApaM XYCTKH, @ IPY>KKaM i cTapocTaM PYLUIHMKM, KOKHOMY Ha Tapiiii; KOXKHUI >Ke i3
HUX KIJIA€ HA TAPLIKY 110 IPOLIIEB], IpUMOBIIsiioun: ,,Crracubi cBaTy it cBaci, i MOIOf0I
KHATVHI, 1[0 BOHA paHO BCTaBaja JI HaM IOfapky npsma..” Hapinuemm ydacHuKiB
1oi3za gapami, 6aTbKo HMiJHOCUTD CBOIM CTapOCTaM TeX PYLIHMKIY Ha Tapiui... (Ykpa-
iHIi: Hapop#Hi BipyBaHHs, IOBip A, feMOHOIOTA, 1991: 142).

Tyt pymHuk BuKonye QyHKIito nogapyska. [Ipo nogapyrnoxk M.ITonosuy nue
TaK: ,I lopAIOK y C/IOB’AHCHKIlT MOBi Ha3uBaBcA ,pAn’. Ilocumalounch Ha JOCTiIKeHHA
1. Cpe3HeBCBKOTO, 1€l XKe aBTOp HaBOAUTD TaKi 3SHAYeHH CJIOBA: PO3MAULYBAHHS Npeo-
Mmemis, X0posoo, ycmas, NPAasuso, Po3nopsoHeHHs, cnpasd. YABIEHHsS PO HOPSLOK
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BKJIIOYA€ i 3HAYEHH ,,COLlia/IbHUII TOPAJOK , 30KpeMa, 0OMiH, IpUYOMY eKBiBa/eHT-
Huit 06MiH. OfHUM i3 IPUK/IafiB JaBHBOrO OOMiHY OyB PUTYanbHUI Psifi, JO SIKOTO
BiffHOCKUBCs 1 1wm06. TyT exBiBaseHTOM 06MiHY 6YB HOTOBip MIX pomamm siK popma
nopsAAKy B cycuinbersi (ITonmosny, 1985 : 48) — cBoepiHNUII BiiTOMIH 3BMYAI0 YKIaJaH-
Hs1 IUTI00y Ha OCHOBI KymiBi-nipopaxy: Jatime nam pywHuuku 3 mopoukamu, A mu
damo copouky 3 keimoukamu (YKpaiHChKi IicHi..., 1974: 369).

LixaBo, 1m0 i1 gortenep Ha KuiBuyni BigoMmit 3Bu4aii 38’ A3yBaTy pyKU MOJIOUX
XYCTUHKOIO ITIic/IA BUKYIY HapedeHol: 06 HIXTO MIX HMMM He IIPOJIIIOB i He po36uB
o6 (,XycTnHKa Ha cebe 1ie BisbMe”). Po3B’s13y10Th pykum cobi cami MOJIOf], meper
TUM, 5IK CigaTyi B MaiuHy. Toil 3 IOAPYXKs, XTO 3abepe cobi XycTnHY, Oyzie romoBoo
B ciM’i. B. 3aBajicbKa B IbOMY aKI[iOHaJIbBHOMY CMMBOJI BOada€ IIPOEKIIiio T0XOBaIbHOI
00PSTOBOCTI: IIEpex TNM, sIK IXaT Ha [[BUHTAD, HEODKUNKY 3B’A3yI0Tb PYKI, HOT, I10-
TiM IIi MOTY3KM 3HIMAIOTb i KJIafyTh JO TPYHN... [lepeonsiraHHsA — BayK/IMBUIL €IEMEHT
ycix pogHHUX 06psiziB. Omsr HapedeHNX Ma€ Oy TI HOBUM, CYKHIO HapedIeHOI He MOX-
Ha ITI0Ka3yBaTy HApedeHOMY. Y HOBUII OfAr BOMPAIOTh MepIisi, XBOPOTO MEePEOsIraloTh
Y 9MCTY COPOYKY (CTapy BifHOCWIN [0 cllenianbHMUX Micip). Yum gopocrimmoro craBa-
JIa JUTVHA, TUM OiIbllle ofAry Oy/Io Ha Hill, a lepeBAATraHHA BiOyBaoCsa ypOYNCTO, i3
DOTPUMMaHHAM [IeBHUX pUTYasiB (3aBajcbka, 2010: 119-120).

OTKe, KOHTEKCTH CIMENHNX OOPSIAiB MiATBEP/PKYIOTh TaKe CMBOJIIYHE 3HAYEH-
HA TKaHNHY, 30KpeMa, PyIIHUKA: 1. IpefMeTHNUI CMMBOJ PYIIHMK O3HAYa€ JOPOTY
Ha II0YaTKy >KUTTS JUTVHN Y PORVWIBHOMY OOpsAni; CHiJIIBHY JOPOrY 3 YOJIOBIKOM Y
BeciibHOMY 00ps/i; JOpory B moToibiyys mcsa cmepri; ,,Y BCiX C/IOB’AH HOLIMPeHe
36/mDKeHHsT NULIXy 31 cMmeprio, — mucaB O.ITore6us (1860: 27);

2. AK aKIIiOHa/IbHMIT CMMBOJI IIeil IpeMeT O3HAvYa€E: TIOfIaTy PYIIHUKA — ITOTOAM-
TUCA Ha IIUTI00; ITOB’A3YIOTh PYIIHYK fAK 00epir i Ik 3HaK 3rofiu Ha POAMHHI CTOCYHKU
3 HOBOIO CiM’€10; JapYIOTh PYLIHMK SK eKBiBa/IeHT KOJIMIIHbOrO OOMiHy IapyOKamu 1
miBYaTaMy MK IUIeMeHaMM; CTaBaTVl Ha PYILIHUK, IIOB A3yBaTV PYKU MOJIOLUM PYLI-
HIUKOM — BUPYIIATU Pa3oM Yy CiMellHe XUTTS, He PO3/IydaTICA y MO Py >KHbOMY XKUTTi;
MaxaTy PyIIHUKOM — CTE/IUTH JOPOTY:

Bemynuna Mapucenvka Ha mepem, MAXHYIA PYUHUKOM Hanepeo:
- 3cmynimecs, 6ospe, 3 dopoeu, 60 poouna ide meHe simamu,
ITo uepsoromy daposamu (YkpaiHChKi micHi..., 1974: 393).

PyIIHUKI-XyCTKY ¥ HOCi € HeOOXiAHMMM y TIOXOPOHHIN 06pPsIIOBOCTI: IX mapy-
I0Tb YO/IOBiKaM, sIKi HEC/IM JOMOBMHY, XpeCT; PyIIHUKM BilllAI0Th Ha XPecT, AKMIl He-
CYTb IOIepely IOXOPOHHOI Ipolecil; Ha CIlellia/IbHUX PYIIHMKaX (I0sicax) Omycka-
I0Tb JOMOBVHY B SIMY TOLIO.

OTXe, 3ilicHeHe HOCTII>KEeHHS TOBOIUTb 0araTO3HaYHy CUMBOJIKY TKaHUHM B
LiyIoMy 1 pyIIHuKa siK 060B’s13KOBOT0 arprbyTa TPhOX 0OPsIfiB CIMETHOTO IIUKITY.

M.CyMI110B po3UIMPUB 3HAYEHHS IIbOTO IIPefMeTa B XKUTTi HAIINX IIpefiKiB-3eM-
71epo6iB, sIKi He TIBKYM PO3MEKOBYBA/IM CIIOKOHBIUHI MOHATTS Ko6pa i 371a, asre i BMi-
I 3aXuUIIaTy cebe Bifi ycAkoro nuxa: ,, O6pAnoBe BXVBaHHSA PYIIHUKIB 3yCTPIiYaeThCs,
KpiM Beciyb, Ha XpeCTIHAX, [IOXOPOHAX, ITiC/A 3aKiHdeHHA KHMB. Y 3axigHin Pocii mi-
€BUM 3acO00M IIPOTY CYCIIIBHOIO JIXa BBaXKAIOThb 3BMYAIHE IIOJIOTHO. .. Y BUIIANKY
MacoBOi 3arnbesi CKOTMHM 1je TIONOTHO YiIUISAIOTh Ha XPECT, SIKUIT YO/IOBIKM BCTAHOB-
JIOIOTh Ha Till JOpo3i, Kol Halyacrime XopuTh ckotuHa (Cymuos, 1996: 153-154).
TyT, 3p03yMino, OJIOTHO K Ipoo0Opa3s pyLIHNKa BUKOHYE QYHKIIiI0 obepera.
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Onvea Axosnesa

The Symbolic Meaning of the Word “Cloth” in the Context of Family Rituals
Olga Yakovleva

The vocabulary meaning of the word “cloth” is compared with its symbolical
meaning, which this word acquires in traditional texts. The article analyzes sacral func-
tion of a fabric, which is represented in family traditions by different objective symbols,
i.e. towel, head scarf, table cloth etc.

The research of people’s and poetic symbols requires not only knowledge of his-
tory, ethnography, national culture, but also imagination, dreaming nature, care and
respect for the past and the ancestors.

It is relevant for Ukrainian humanistic science to learn more about traditional
culture related to people’s outlook and mentality.

Weaving is one of the oldest crafts; works of weaving, especially towels, shawls,
table clothes had both every-day and sacral meaning.

In the context of family rituals, these wares acquired deep symbolic meaning.
For example, the “rushnyk” towel in the wedding ceremony acts as a verbal, action and
objective symbol. The symbolism of the object is also important in the ritual of the
funerals and giving birth. The cloth and its wares, as any other symbol, is characterized
by polysemy and diversity.
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Simbolika obredov cirkumambulacije v
tradicijskih skupnostih

Mirjam Mencej

The paper presents different forms of circumambulations in traditional societies,
classifies them according to their functions and offers a possible interpretation of its sym-
bolism.

Keywords: circumambulation, dance, girding, riding, ploughing, Slavs, Indo-Europe-
ans, sun, other world.

V tradicijski kulturi pogosto naletimo na obrede obkrozanja. Glavne oblike kro-
znih obredov v letnem ciklusu praznikov so ob-hodi (hodec, plaze¢ se po kolenih ali
trebuhu), ob-oranje, ob-jahanje in o-pasovanje dolocenega objekta ali prostora. Obkro-
zenje dolocenega mesta nedvomno predstavlja primer cirkumambulacije. Enako lahko
jezo in oranje, kadar potekata okrog dolocenega mesta oziroma prostora, razumemo kot
razlic¢ico kroznega obhoda. Kot posebno razli¢ico obreda krozenja pa lahko razumemo
tudi opasovanje', tj. obkrozanje dolocenega objekta, na primer cerkve, polja, v¢asih tudi
cloveka, z vrvjo, nitjo, verigo, sveco ipd. Dejstvo, da gre v teh razlicnih obredih zgol;
za razlicice istega, kroznega obreda, je razvidno iz raziskav etnologov, ki so te obrede
preucevali. Tako Dimitrij Zelenin v isti razpravi obravnava beloruske Sege opasovanja
vasi, polja ali cerkve z (»enodnevnim«) platnom, obenem pa opozarja na podobnost
te Sege z obrednim oranjem okrog vasi (1994 [1911]: 193-213; 202). Nikita I. Tolstoj v
svojem ¢lanku Obhod in opasovanje cerkve (1995), v katerem obravnava tako obhode
(hojo in plazenje okrog cerkva, jezera in drugih mest) kot opasovanje, poudarja tudi
sorodnost med obredom opasovanja (za katerega pokaze, da je soroden z obkrozenjem
nekega prostora oz. objekta pes ali plazec se) ter obredom oranja okoli vasi. Tako so na
primer vas v boljevaskem okraju v Srbiji, da bi jo zas¢itili pred kolero, ob-orali, se pravi
z ralom zaokrozili po njenih mejah, ko pa so hoteli pred kolero obvarovati posamezno
gospodinjstvo v vasi, pa so zdruzili pasove vseh clanov druzine v enoten, dolg pas in z
njim opasali hiSo. Na podlagi sorodnosti teh dejanj Tolstoj sklepa o skupni semantiki
obeh obredov: »Kot vidimo, je obred opasovanja za zascito zelo soroden obredu ob-ora-
nja in se ga lahko izvaja celo istocasno, z istim namenom.« (1995: 185) Da gre v vseh
teh razli¢nih oblikah obredov zgolj za razlicice istega obreda, lahko potrdimo tudi na

' Beseda pas je etimolosko povezana z besedami vrteti, viti, upogibati in posredno z besedo krog. Kot
pise Snoj, umbrijska beseda cringatro »pas«, angleska ring »obro¢, prstan«, nemska Ring »obro¢, krog,
prstanc, psl. krpg’ »krog« - vse izhajajo iz iste indoevropske baze *(s)kreng(h)-, ki je izpeljana iz korena
*(s)ker- »vrteti, viti, upogibati« (Snoj 1997: 276).
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podlagi primerjave razli¢nih oblik obredov, ki jih izvajajo na razli¢nih obmocjih Evrope
z istim namenom: da bi utrdili meje skupnosti. Tako meje vasi v Makedoniji utrjujejo z
oranjem okrog vasi, na Irskem, Skotskem, v Gréiji s hojo okrog vasi, na Skotskem tudi
z jezo po mejah okrog vasi, v Belorusiji pa z njenim opasanjem. Obkrozanje s hojo,
po kolenih ali plazec se, pa tudi z jezo okrog posameznih mest, opasovanje posame-
znih mest ter oranje okrog meja dolocenega prostora ali objekta lahko torej razumemo
kot razlicice istega dejanja, tj. obreda obkrozanja, cirkumambulacije, kroznega gibanja
okrog dolocenega prostora.

Obrede cirkumambulacije so ljudje izvajali ali na posamezne praznike v letu ali
pa po potrebi, zlasti v primeru, kadar je pretila nevarnost bolezni, epidemije, nesrece.
Vcasih je sicer izvajal del obreda tudi posameznik ali posamezna druzina, ki je imela pri
tem osebne interese, a praviloma je pri izvajanju obredov sodelovala celotna skupnost.
Tudi kadar je obred na isti dan izvajalo vsako gospodinjstvo loceno, so se ti vendarle
odvijali v vseh gospodinjstvih v vasi hkrati oziroma na isti dan.

Obred cirkumambulacije ima sicer razli¢ne funkcije, ki pa se med seboj v veliki
meri tudi prepletajo. Bernard Sergent nasteva vrsto razlag za izvajanje tega obreda pri
Indoevropejcih. Po njegovem mnenju so Indoevropejci obrede obkrozanja izvajali zato,
da bi prostor posvetili; da bi se prepojili s svetostjo, ki jo tak prostor skriva v sebi; da bi
sveti prostor lo¢ili od profanega; polja in ¢rede naj bi obkrozali zato, da bi jih magi¢no
za$citili; grobove zato, da bi zagotovili prehod umrlega na oni svet; hise, da bi jih »oci-
stili«; obred vrtenja novorojenca okoli ognjisc¢a naj bi izvajali kot del obredov, s katerimi
so otroka integrirali in sprejeli v druzino; sovraznikovo vojsko so obkrozali, da bi jo
obsodili na neuspeh, lastno pa zato, da bi jo naredili za nepremagljivo. Z obkrozenjem
so lahko prostor tudi magi¢no izolirali, ustanovili novo mesto ali pa ga zas¢itili. Kot po-
udarja, naj bi bili tak$ni obredi razdirjeni predvsem v indoevropskem svetu, ne pa toliko
v drugih delih sveta, razen v tistih kulturah, ki so bile z Indoevropejci v stiku in pripa-
dajo istemu kulturnemu okolju: pri Turkih, Mongolih in Semitih (Sergent 1995: 366-
7). Vso to mnozico razli¢nih funkcij pa je vendarle mogoce zvesti na nekaj temeljnih
funkcij. Tudi na podlagi gradiva, ki sem ga uspela zbrati, bi lahko prepoznali predvsem
$tiri funkcije, ki naj bi jih obred obkroZenja na tak ali drugacen nacin izpolnil: omejitev
oziroma prilastitev prostora, prevzem in demonstracija oblasti nad obkrozenim pro-
storom, preventivno in kurativno obnavljanje meja za zascito prostora ter zavarovanje
sakralnosti obkrozenega prostora. V nadaljevanju bo predstavila primere za vsako od
teh funkcij in na koncu ¢lanka skusala pokazati $e izvor in ultimativni namen obreda.

Omejitev / prilastitev prostora

Cirkumambulacija, krozno gibanje okoli prostora, je v tradicijski kulturi Indoe-
vropejcev igrala pomembno vlogo v ritualih simbolne prilastitve ozemlja. Gozd oziro-
ma kakr$no koli nenaseljeno obmocdje, ki je po tradicijskih verovanjih veljalo za obmo-
¢je kaosa, nevarnosti, si je bilo potrebno z rituali najprej prisvojiti, ga izloc¢iti iz divjega,
kaoti¢nega prostora in ga, preden se je bilo mogoce v njem naseliti, kozmizirati, urediti,
narediti za »svojega«. To prisvajanje ozemlja je lahko potekalo sicer s pomocjo razlicnih
obredov (prim. Eliade 1992: 15-58), a obkrozenje prostora je bilo pri Indoevropejcih
vsekakor eden izmed najbolj tipi¢nih nacinov prilas¢anja prostora (Sergent 1995: 366),
nacin, ki se je najdlje ohranil tudi v tradicijski kulturi podezelske Evrope.
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Veliko podatkov o tem obredu, najpogosteje v obliki oranja v krogu po mejah
naselbine, najdemo Ze v anti¢nih virih. Kadmus naj bi tako ustanovil Tebe z ritualnim
oranjem s plugom okoli izbranega ozemlja (Della Volpe 1990: 168, op. 13?). Romul je
sveto mejo Rima zaznamoval tako, da je s plugom, ki sta ga vlekla bik in krava, zaoral
okrog ozemlja brazdo, ki je zaradi njenega religioznega pomena nihce ni smel presto-
piti. Plutarh takole opisuje ta postopek: »Okrog sedanjega Komicija so skopali jasek,
vanj pa polozili prvine vsega, Cesar rabo so imeli po postavi za dobro in po naravi za
potrebno. Na koncu je vsak prinesel nekaj prsti iz kraja, od koder je prisel, in jo vrgel
noter, da se je pomesala z ostalim. Temu jasku, pa tudi nebu, pravijo mundus. Nato so
okrog tega kot sredisca zarisali mesto. Ustanovitelj je vdel v plug bronast lemez, vpregel
vanj bika in kravo, ju pognal in po mejah sam zoral globoko brazdo, tisti, ki so hodili
za njim, pa so morali grude za plugom obracati na notranjo stran ter niso smeli nobene
pustiti obrnjene navzven. S to ¢rto so dolocili potek obzidja; s skrajsavo jo imenujejo
pomerium, kar pomeni »za zidom« ali »ob zidu«. Kjer so nameravali postaviti vrata, so
lemez izvlekli ven, plug prenesli in naredili presledek. Zaradi tega imajo za sveto vse
obzidje, razen vrat; ko bi imeli za sveta tudi vrata, ne bi mogli brez obrednih prestopkov
prinasati in odnasati stvari, ki so sicer potrebne, vendar neciste.« (Plutarh, Romul 11;
prim. tudi Plutarh, Rimska vprasanja 27.271a-b). Obred oranja so v Rimu vsako leto 21.
aprila odigrali v spominskem praznovanju ustanovitve mesta. Tak ritual so poznali in
odigravali vsi ustanovitelji svetih mest, poleg Rimljanov tudi Etru$c¢ani in Grki (Della
Volpe 1992: 109).

Obred obkrozanja in s tem omejitve in prilastitve ozemlja lahko prepoznamo tudi
v Eneidi. Kot pise Vergil, je Dido z volovsko kozo, narezano na ozke trakove, ogradila
mesto, na katerem je zgradila Kartagino: »Tja so dospeli, kjer vidi$ sedaj velikanske zi-
dove,/ tja, kjer se dviga Kartagine nova mogocna trdnjava;/ toliko zemlje kupili so tam,
da lahko jo pokrije / koza volovska; zato imenuje trdnjava se Birsa.« (Vergil, Eneida
1.335-368; Della Volpe 1992: 107 ) Ker je krog, v tem primeru iz trakov volovske koze,
tako reko¢ »zamrznjen produkt« krozenja - kajti »cirkumambulacija je simbol kroga,
prevedenega v akcijo« (Della Volpe 1992: 94), lahko tudi v tem dejanju prepoznamo isti
obred obkrozanja kot v obredih prisvojitve prostora z oranjem.

Podobne obrede lahko prepoznamo tudi iz skandinavske mitologije. Snorri na-
stanek danskega otoka Zealanda pojasnjuje s pripovedjo o miticnem $vedskem kralju
Gylfiju, ki je boginji Gefjun, ne da bi vedel za njene bozanske mo¢i, v zahvalo za dobro
zabavo prisodil nagrado. Pripadlo naj bi ji toliko zemlje, kolikor bi je lahko v enem dne-
vu in eni noci obkrozila s plugom, vprezenim v $tiri vole. Gefjun je nagrado dodobra
izkoristila: orala je tako globoko in moéno, da je zemljo odrezala od Svedske in otok
odplavila v morje (Snorri Sturluson Edda, Gylfaginning I.).

Spomin na obred prisvajanja zemlje z obkrozZenjem le-te se je ohranil tudi v ka-
snejsi evropski folklori. Povedka o ustanovitvi Ravensburga pripoveduje, da je bilo oze-
mlje, na katerem je bilo zgrajeno mesto, doloc¢eno s pomocjo kroga, ki so ga uspeli z

? V angleskem prevodu Metamorfoz sicer nisem nasla neposrednega dokaza za trditev Della Volpejeve.
Odlomek resda govori o Kadmusovem oranju, a iz njega ni razvidno, da bi §lo za oranje okrog ozemlja:
»But behold, the hero's helper, Pallas, gliding down through the high air stands beside him, and she bids
him plow the earth and plow therein the dragon's teeth, destined to grow into a nation. He obeys and,
having opened up the furrows with his deep-sunk plow, he sows in the ground the teeth as he is bid, a
man-producing seed (...)«. (prim. Ovid, Metamorphoses 3.100-110)
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oranjem obkroziti v enem dnevu. Turinska kronika podobno opisuje jezo v krogu z
namenom, da bi si tako pridobili ozemlje, ki bi ga objahali (Della Volpe 1992: 107). Ri-
tuale prisvajanja ozemlja z obkrozanjem njegovih meja s hojo (vcasih z ognjem v roki)
ali jezo so poznali neko¢ tudi v Skandinaviji, sledove teh pa Se vedno najdemo v skan-
dinavski folklori (Kvideland, Sehmsdorf 1991: 334). Spomin na tak obred prisvajanja
ozemlja lahko prepoznamo tudi v povedki o nastanku Pavlove vasi na Kozjanskem, ki
nam jo je domacin pripovedoval leta 2000: »(...) Ja, to pa vem, da tale, ko se rece Pavlova
vas, to recimo izvira iz Pavla. Da je enemu sinu rekel tisti grof: Kolikor bos en dan obho-
dil ozemlja, toliko je tvojega! In pol je menda obhodil to naso Pavlovo vas in to se je pol
imenovalo Pavlova vas (...)«* (Mencej 2010: 22-3).

Obkrozanje ozemlja kot nacin prilastitve, osvojitve tega prostora nikakor ni
»samo« del mitologije, folklore in literature, ampak so tak obred Indoevropejci dejan-
sko prakticirali z namenom, da bi si tako prisvojili ozemlje, dolo¢ili meje lastnine in
zemljo umestili v »svoj« prostor. Vikingi so, ko so prvic pristali na Islandiji, nov teritorij
integrirali v svojo kozmografijo prav z obkroZenjem tega ozemlja z ognjem v rokah
(Dodgshon 1988: 77). V Moldaviji so po podatkih iz srede 16. stoletja locevali obmocje
enega cebelnjaka od obmocdja drugega z mejo, ki je potekala v krozni liniji, doloceni z
razdaljo, do katere je clovek, ki je stal na sredi, lahko vrgel svoj sekac. Dokument iz srede
17. stoletja je podobno dolocal meje lastnega obmocja glede na to, kako dalec¢ je lahko
lastnik vrgel gorjaco*. Clovek, ki je stal v srediscu, se je tako prek svojega delovnega
orodja projeciral v to krozno ozemlje, ki je s tem predstavljalo razsiritev njegovega
lastnega telesa, kar je po mnenju romunskega raziskovalca Raduja Dragana enako ritu-
alom obkrozanja ozemlja po njegovih mejah (1992: 92-3). Podobno so na Skotskem v
srednjem veku ozemlje delili s pomocjo ritualnega kroznega oranja, s katerim so sim-
bolno ponavljali gibanje Sonca (Dodgshon 1988: 77).

Prevzem in demonstracija oblasti nad obkrozenim prostorom

S kroZenjem okrog ozemlja si je bilo mogoce omejiti in prilastiti ozemlje, obe-
nem pa lahko ta obred razumemo tudi kot simbolni prevzem in demonstracijo oblasti
nad tem ozemljem. Ta funkcija je razvidna iz obhodov nekdanjih indijskih budisti¢nih
kraljev: kralj Mahasudanassa je takoj po svojem ustoli¢enju celotno dezelo obkrozil v
smeri gibanja Sonca. Enak obred so neko¢ poznali kralji tudi v Kambodzi in na Fidziju®
(Brenneman 1995: 33). Srednjeveski irski kralji so po ustoli¢enju izvedli krozni obhod
(t.i. king's circuit) okrog Tare ali celotne Irske® in ob tem od lokalnih princev zahte-
vali talce kot dokaz podreditve njihovi oblasti (Brenneman 1995: 18-19; http://www.
libraryireland.com/Atlas/XVII-Diarmid-McMurrogh.php). O kraljevem obhodu Irske
govori tudi pesem iz desetega stoletja, ki jo je napisal Cormacén Eigeas. Nanasa se na
obhod Muircheartacha, Niallovega sina, po njegovi inavguraciji v kralja Tare (Brenne-

w

Povedal sogovornik, rojen 1933, Pavlova vas, julija 2000. Posnele: Alenka Bartulovi¢, Mirjam Mencej,
Tina Volaric.

Predhodnik taksnega dolo¢anja ozemlja je bil po mnenju Dragana najverjetneje strel z lokom - velikost
ozemlja je bila v tem primeru dolocena glede na dolzino leta puscice (1992: 92).

Avtor zal ne navaja casovnega konteksta teh obredov.

Obkrozanje celotne Irske naj bi se zacelo v ¢asu kraljevanja Cormaca v 3. stoletju, pred tem pa so
obkrozali samo Taro, sedez kraljestva.
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man 1995: 33). Ideja v ozadju simbolnega obreda obkrozanja ozemlja, nad katerim je
novo ustoliceni irski kralj dobil oblast, naj bi bila po Brennemanovem mnenju ta, da
tisti, ki obkroza, vpije moc¢ svojega kraljestva in njegovih podanikov in obratno, njegovo
kraljestvo oziroma podaniki (to, kar obkrozi) dobijo mo¢ od njega (1995: 34). Obred
z enakim namenom opisujejo tudi zgodbe Ulstrskega cikla, v katerih nastopa miti¢ni
junak Cuachulainn. Ta si je Ze kot otrok preskrbel voz in zahteval od kocijaza, da z njim
trikrat obkrozita Emain, glavno mesto dezele, sedez oblasti in najverjetneje nekdanje
ritualno sredidce. S tem naj bi Cuchulainn, kot to interpretira Christian Guyonvarc'h,
glavno mesto Ulstra simbolno prevzel pod svojo zascito (po Sergent 1999: 167).

Tak$no funkcijo obkrozanja lahko prepoznamo tudi v obredu ustoli¢evanja koro-
Skega vojvode, katerega najstarejsi opis je najverjetneje mogoce najti v Predlogi vrinka
v Svabsko zrcalo iz 11. stoletja. Vojvodova trikratna jeza okrog kamna med inavgura-
cijskim obredom (prim. Pleterski 1997: 34) je bila po najbolj splo$no sprejeti razlagi
interpretirana kot simbolni prevzem oblasti nad ozemljem (Kehnel 2008: 232-3). Po
mnenju Schneiderja je jeza okrog ozemlja lahko celo nadomestila uradno ustolicenje:
na frankovskem obmodju so jo izvajali od ¢asa merovinskih vladarjev dalje in je postala
konstitutiven element kraljevskega obreda kronanja (Schneider 1972: 81, 84; po Kehnel
2008: 233).

Enak namen obreda krozenja lahko prepoznamo tudi v obredih ob zmagi v antic-
nem Rimu in evropskem srednjem veku. Po vzoru rimskega praznovanja zmage sta na
srednjeveskem kr§c¢anskem Zahodu obstajali dve glavni obliki ritualnega vstopa v zavo-
jevano mesto, s katerima so zmagovalci razglasili oblast nad osvojenim teritorijem. Prvi
tip, poznan kot »penetracija, je predstavljal gibanje procesije skozi mesto naravnost
proti njegovemu sredis¢u. Drugi tip trimfalnega vstopa v mesto, ki nas tu bolj zanima,
pa je temeljil na rimskem circuitus murorum, tj. obredu obkrozenja mestnega obzidja
pred vstopom v mesto. Pripoved De expugnatione Lyxbonensi (O osvojitvi Lizbone),
ki jo je napisal anglo-normanski duhovnik Raol, opisuje triumfalni vstop krizarjev v
Lizbono maja 1147 na nacin circuitus murorum. V tem primeru je kralj, morda kot
znamenje svoje poniznosti pred Bogom, obkrozil mestne zidove celo pes, medtem ko so
Rimljani zavojevana mesta obkrozali s kocijo’. V srednjem veku je ta ritual postal tudi
del cerkvenih posvetitvenih ritualov in obenem nacin ritualnega prihoda novega skofa
v mesto (adventus novi episcopi). (Throop 2009: 90). Z obredom obkrozanja ozemlja
si je bilo torej mogoce ne le zagotoviti lastnino nad le-tem, ampak obenem prevzeti in
pokazati tudi (politi¢no, religiozno) oblast nad njim.

Odsev predstave, da je z obkrozanjem prevzeto oblast nad tem, kar je znotraj kro-
ga, lahko v malce drugacni obliki najdemo tudi v mnogih tradicijskih magijskih obre-
dih. Po verovanjih, zapisanih v Devdeliji, v Makedoniji, naj bi znale nekatere zenske na
predvecer jurjevega v posebnem obredu zivini »odvzeti« mleko. To so lahko naredile le
zenske, ki niso bile ve¢ v rodnem obdobju, in sicer opolnoci, gole, jahaje tkalsko vratilo®
(krosno) po vasi. Potem ko so trikrat obkrozile vaski vodnjak, so $le na dvorisce ali v
ogrado, da bi tam Zivini odvzele mleko. Preden so vstopile v ogrado, so trikrat obkrozile
tudi to, med tem pa posipale pepel, ki so ga prinesle s seboj. V ogradi so nato vsaki kravi
ali ovci pomolzle malo mleka, potem pa pomazale vhod v ogrado ter rekle: »Meni mle-

7 Kot meni Suzanna Throop, pri tem obredu ne gre zgolj za razglasitev lastnine teritorija, temve¢ obenem
tudi ritualno ociscenje tega prostora.
8 Navijalni valj na ro¢nih statvah.
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ko in mascoba, tebi govno.« Nato so se molce vrnile po isti poti, kot so prisle (Risteski
2000a: 56). V Jarmenovcih v Srbiji so pravili, da so pred jurjevim, v najtemnejSem delu
noci (v »gluhi dobi« no¢i)’, opolnodi, carovnice (madesnice, madionice, Cinilice, cinjari-
ce) gole, z razpletenimi lasmi jahale na tkalskem vratilu in naredile magijski krog okoli
ograde. Ko so prisle do ograde z zivino, katere mleko so si hotele prilastiti, so to trikrat
obkrozile, nato pa vstopile vanjo in zagovarjale Zivino. Poskakujo¢ na vratilu so med
tem govorile: »Hop, hop, hop, Stamenki (ali kakorkoli je bilo Ze ime gospodinji) trop,
meni pa mleko in mast!« (Knezevi¢, Jovanovi¢ 1958: 113).

Preventivno obnavljanje meja za zascito prostora

Tudi ko je bilo ozemlje Ze osvojeno in so bile meje ozemlja mesta, vasi, domacije
ze zacrtane, jih je bilo od ¢asa do ¢asa potrebno ponovno obnoviti in utrditi, da bi bilo
osvojeno obmocje zavarovano in mu bolezen, nevarnost, neplodnost, smrt, ki so vedno
pretili od zunaj, iz nevarnega prostora, ne bi mogli do zivega — ne glede na to, ali je re-
alna nevarnost v tistem obdobju pretila ali ne. Tudi to obnovitev meja ozemlja so ljudje
zagotovili prav s ponovnim krozenjem okrog njega, po njegovih mejah. Preventivnost
teh obredov se jasno kaze v tem, da je vaska skupnost obrede obnavljanja meja organi-
zirala cikli¢no, na dolo¢ene praznike v teku leta, ne glede na to, da ozemlje ni bilo tedaj
neposredno ogrozeno.

Kot primer tak$nega obreda v Sloveniji lahko razumemo obhod farnih meja po
mejah srenjske posesti v Zgornji Ziljski dolini na binkostno soboto zvecer ali v nedeljo
zjutraj. Udelezenci so na Celu procesije nosili kriz, sprevod pa se je vil po polju in obho-
dil vso vasko mejo. Na poti so se posebej ustavljali pri »vremenskih kamnih«, na katere
so polagali dve sveci krizem, kar naj bi Zupnijo obvarovalo pred nevihto (Kuret 1989/1:
325-6). Verjetno lahko enak namen prepoznamo tudi v obredu, ki je potekal v Prelozah
v Sloveniji v Sestdesetih letih dvajsetega stoletja. Da bi zagotovili vasi plodnost, so v
procesiji hodili »od pila do pila, tj. od pila sv. Marije device do pila sv. Jurija pod vasjo.
Procesija je potekala spomladi, maja ali junija, pri vsakem pilu in vmes pa je Zupnik
blagoslavljal za rodnost™ (Cok 2012: 36).

Bolj obicajni so bili (in so $e vedno) ti obredi v Makedoniji. Obred obkrozanja vasi
po njenih mejah se v Makedoniji imenuje pokrsti,(s)krsti."! Navadno ta obred izvajajo
na drugi dan velike noc¢i ali v ¢asu binkosti (Duovden). Izvajajo ga zato, da bi zavaro-
vali vasko skupnost pred negativnimi naravnimi vplivi in obenem zagotovili plodnost
posevkov. Med obredom gre procesija okrog vasi z duhovnikom ali starej$im ¢lanom
vasgke skupnosti na celu, za njim hodijo moski s cerkvenimi insignijami. Obhod za¢no
pri sakralnem sredis$cu vasi (cerkev, kultni kriz, drevo ali voda) in ga nato nadaljujejo
po vnaprej doloceni krozni liniji meje. Ob tem se ustavljajo ob doloc¢enih mestih, kot
so impozantni hrasti, kamniti krizi ipd., ob katerih potekajo $e dodatni obredi (Risteski
2005: 216-7).

Tudi v vzhodni Gr¢iji (Latsida) se je na veliki petek okoli vasi vila procesija, se
na poti ustavljala ob cerkvah, pot pa koncala na pokopalisc¢u (Megas 1963: 100-1), a o

° Navadno to obdobje (gluvo doba noci) pomeni ¢as nekako od enajstih zvecer do treh zjutraj. To je najbolj
nevaren del dneva, ko imajo mo¢ onstranske sile.

1 Ve& 0 pomenu meja in oznakah na meji vasi glej v Smitek 2004: 211-4; Hrobat 2010: 61-89, 107-18.

" Prim. posnetek obreda na http://www.youtube.com/watch?v=V5VdayzQqkY
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razlogih za obhod iz opisa zal ne izvemo nicesar. Zgodaj zjutraj na novoletno jutro pa so
na otoku Chiosu v Gr¢iji poznali tudi obred obkrozanja meje domacij, katerega namen
je bil ocitno zagotoviti blagostanje kmetije: gospodar je hiSo obkrozil z vréem, v kate-
rem so bili sadje, sladkarije, kruh, zatem pa vstopil v hisSo, raztresel po sobah vsebino
vréa in zazelel gospodinjstvu blaginjo'? (Megas 1963: 43-4).

V Walesu in v Angliji $e danes izvajajo obred »zakolicenja meja« (t.i. beating the
bounds ali tudi gangdays), ki izgleda tako: procesija vas¢anov se na ¢elu z duhovnikom
napoti okrog meja Zupnije, z vrbovimi ali brezovimi vejami tol¢e po mejnikih ter ob
tem moli za zascito vasi v prihodnjem letu. Ta obred izvajajo na ponedeljek, torek ali
sredo po peti nedelji po veliki nodi (t.i. Rogation days) ali v dneh pred Kristusovim
vnebovzetjem".

Podobne redne letne obrede cirkumambulacije okrog vasi so poznali tudi na
Skotskem. Tam so prebivalci otoka Inverness na veliko no¢ obkrozili celoten otok (N2,
Neil Angus MacDonald, SA 1976/26/B7; DSSA™), v Comrieju v Perthshiru pa so na
silvestrovo z baklami v rokah, ki naj bi odgnale zle duhove v prihodnjem letu, obkrozali
meje vasi (Comrie Flambeaux is ancient custom, 25.12. 1957; A village chases away the
spirits, Scot. Daily Mail 29. 12. 1958; DSSA). Utrjevanje meja lahko prepoznamo tudi
v $kotski obredni jezi okrog skupne meje (t.i. riding the marches, perambulation of the
marches), in sicer zlasti na prvi november (halloween), na tretjo soboto v avgustu, na
prvo nedeljo po binkostni nedelji (na t.i. Trinity Fair), marca, 29. aprila, zadnji petek v
maju, 8. junija, 19. junija, 4. septembra, 7. septembra, 1. oktobra ... Gre za tradicionalne
obrede jeze okoli meja skupne zemlje, pri cemer se jezdeci posebej ustavljajo ob mejnih
kamnih. Na otoku Barra na Skotskem pa so okoli otoka jezdili prvega avgusta, na pra-
znik zetve (lugnasad) (John MacNeil, SA 1985/79/B10, Calum MacLean; DSSA).

Nekateri opisi procesij okrog meja vasi posebej poudarjajo pomen teh za zagota-
vljanje plodnosti. Na to¢no dolocen dan v letu, najveckrat na prvi maj (beltane), sredi
poletja (tj. na predvecer ivanjega ali dne sv. Petra), na predvecer sv. Mihaela ali pa celo
novembra so ponekod na Skotskem na lokalnih hribih zgradili grmado. Potem ko so
obredno obkrozili ogenj, so se s prizganimi baklami vrnili na svoje kmetije, kjer so v
spremstvu druzine in poslov obkrozili $e svoja orna polja, nato hleve in hise, nato pa
ritualno ponovno prizgali ogenj v ognjiS¢u za naslednje leto (Dodgshon 1988: 75). Na
vecer pred kresom oziroma na ivanje (t.i. Johnsmas) so tudi v Orkneyu kmetje z grmade
na vrhu hriba odnesli baklo gorecega resja na svoje posestvo in z njo pocasi obkrozili
svoja polja, skedenj in hiSo tako, da so »zahtevali svoj delez Soncevega obilja za svojo
druzino in zivino« (Dodgshon 1988: 76). Dejanje je ocitno torej namenjeno zagotavlja-
nju dobrobiti kmetije.

Tudi na vzhodnih obmo¢jih Irske (zlasti deli Leinstra) so do srede 19. stoletja na
predvecer prvega maja (bealtine) kmetje skupaj s posli in ¢lani druzine obkrozili meje
svojih kmetij v procesiji, nose¢ ob tem gospodinjsko orodje, semena, svete rastline in

'2 Megas sicer razlaga ta obred kot simbolno daritev dobrohotnemu duhu hise, ki po verovanjih prebival-
cev biva v vsaki hisi.

'* Prim. posnetek obreda na http://www.strangebritain.co.uk/traditions/bounds.html; http://www.youtu-
be.com/watch?v=5S{zGk3xcbq8

* DSSA = Arhiv Oddelka za skotske in keltske studije Univerze v Edinburgu (Department of Scottish
and Celtic Studies Archive, Univeristy of Edinburgh). Zahvaljujem se Oddelku, da mi je dovolil pregled
arhivov,
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drugo (Lysaght 1993: 38-9; Danaher 1972: 116). Na prvomajsko jutro, to je na dan, ko je
bilo posebej nezazeleno, da bi kak tujec preckal meje posestva, je clan gospodinjstva ob-
krozil mejno obzidje kmetije Se z vodo iz vodnjaka (Lysaght 1993: 38). Patricia Lysaght
meni, da je namen tega obreda ponovno utrditi meje v ¢asu, ko so bile te $e posebej ran-
ljive. Ta praznik pomeni namre¢ eno od §tirih temeljnih lo¢nic v keltskem letnem ciklu-
su in obenem zacetek pomladi. Meje kmetije so bile na ta dan metafori¢no redefinirane
na mnoge nacine, s simbolno utrditvijo meja kmetije pa so kmetje skusali nadzorovati
»groznjo, ki prihaja od sosedov, ki bi lahko izkoristili nadnaravno energijo nevarnega
prehodnega obdobja mejnega majskega praznika, ko je bilo cutiti nadnaravno, ki proni-
ca skozi povrsino eksistence« (Lysaght 1993: 42). Sosedi so seveda potencialno ogrozali
zlasti plodnost, dobrobit kmetije, saj je je bilo po splosnem prepric¢anju, znacilnem za
zaprte vaske skupnosti, tega vedno premalo za vse, zato so jo poskusali odvzeti drugim
in jo tako pridobiti zase (prim. Foster 1965; Mencej 2006: 101-7).

Kurativno obnavljanje meja za zascito prostora

Cirkumambulacija torej preventivno varuje vse, kar se nahaja znotraj meja ob-
krozenega prostora, pred nevarnostmi, ki potencialno pretijo od zunaj in lahko ogrozijo
zdravje, blagostanje, plodnost, napredek skupnosti. A isti obred obkrozanja skupnost
lahko izvaja tudi v primeru, ko je nevarnost ze realna in ko je treba vas zascititi pred
konkretnimi nevarnostmi, ki Ze pretijo od zunaj, na primer naravnimi nesrecami, vre-
menskimi neprilikami, boleznimi, epidemijami, zvermi in skodljivci ipd. Tak ritual so,
kot ugotavlja Obrembski, poznala tako evropska kot azijska ljudstva, ki so se ukvarjala
s poljedelstvom in zivinorejo. V Porecu, v Makedoniji, so tako v primeru epidemije iz-
vajali ritualno oranje okoli vasi, ki naj bi bolezni preprecilo vstop v vas®. Obred oranja
se lahko izvaja Sele po son¢nem zahodu, vodi ga stara gola Zenska, orati pa morata brata
dvojcka s pomocjo dveh volov dvojckov (Obrembski 2001: 105-110). V vasi Mostica
v Makedoniji so neko¢ v preteklosti zaradi $kode, ki jo je napravila toca, zaceli slaviti
svetnika Atanasija, ki naj bi vas zavaroval pred podobnimi nesrecami v prihodnje. V
teku obreda, ki so ga izvajali, da bi preprecili toco, so zaklali dva jagnjeta, dva moska
z istim imenom pa sta morala vas obredno obkroziti z njunimi kozami (Risteski 2005:
217). Na Hrvaskem je skupina maskiranih zensk (ali moskih, preoblecenih v zenske), t.i.
»oracev, ki jo sestavljajo oseba s plugom, dve osebi, vprezeni v jarem, gonic in sejalec,
z ralom (plugom) obkrozila vas in medtem po njivah in okoli hi$ orala brazde. To Sego
so izvajali, da bi vas, predvsem Zivino, zavarovali pred boleznijo. Izvajali so jo navadno
takrat, ko je bolezen v vasi Ze terjala davek, v¢asih pa tudi Ze preventivno (Gavazzi 1988:
17-19).

Obred oranja s plugom okrog vasi v primeru epidemij ali drugih nesre¢ lahko
po mnenju Risteskega razumemo kot ponavljanje ustanovitvenega obreda vasi. »Kod
‘ustanavljanja nove vasi',« meni, »je v obrednosti Makedoncev magijsko-obredno oranje
okrog vasi (t.i. zaoruvanje ali oboruvanje), s katerim se vaska skupnost simbolno povrne
v prvotno, miti¢no stanje, miti¢ni pra-cas, kar je pogoj, da se zacne z obrednim ustvar-
janjem novega stanja.« (Risteski 2005: 184-5) V obredu vasc¢ani »utrdijo« sakralno sre-
diSce vasi — navadno je v sredi$cu vodnjak, okoli katerega izvajajo posebne obrede in

!> Obrembski omenja primer izvajanja obreda leta 1919, ko je vasi grozila epidemija tifusa.



Mirjam Mencej

plesejo (Risteski 2005: 186-7), predvsem pa utrjujejo mejo vasi (t.i. sinor, meda, mezda,
atar), ki je vedno zaprta linija in velja za sveto. Izbrisana ali naceta meja bi imela za sku-
pnost negativne posledice, zato jo varujejo, utrjujejo in ponovno obnavljajo, takoj ko je
»naceta«. Na vsej njeni dolzini se nahajajo svete tocke, ki dodatno pricajo o njeni sveto-
sti: to so trajni naravni objekti, npr. izstopajoci kamni, skale, drevesa (navadno plodna)
in umetna znamenja (Risteski 2005: 195-7). Struktura obreda oranja okrog vasi je bila
strogo in detajlno dolocena: obred sta vedno izvajala brata dvojcka ali vsaj brata z istim
imenom. Vola, s katerim sta orala okoli vasi, sta morala biti ¢rna in prav tako dvojcka.
Ralo, ki so ga uporabljali, je moralo biti novo, $e nerabljeno, ali pa narejeno iz ¢esnjeve-
ga lesa, izklju¢no za obredno oranje. Brata sta morala zaceti orati na enem koncu vasi,
najpogosteje na vzhodu, nadaljevati v smeri gibanja Sonca, koncati pa na isti tocki, kot
sta zacela — tako sta zorala magijski krog okoli vasi. Med oranjem po meji vasi so na-
vadno na vse $tiri strani neba postavljali pokon¢no kamenje, nanj pa so polagali razne
predmete, kamnite znake v podobi kriza ipd., kar je bilo znamenje, da je vas ob-orana
(Risteski 2005: 202-3). V Gevgelijskem (vas Sveta Bogorodica) so, kadar so hoteli vas
za$cititi pred kugo, naredili ralo iz drevesa dvojcka, dva brata dvojcka pa sta morala
vpreci dva vola dvojcka in z ralom zaorati brazdo okoli vasi (Tanovi¢ 1927: 76; Risteski
2005: 202). V Srbiji (boljevasko obmocje) so, kadar so Zeleli vas zascititi pred kolero,
izvajali obredno oranje: brata dvojcka sta vpregla v plug dva ¢rna vola in zaorala braz-
do okoli celotne vasi (Tolstoj 1995: 185). Tudi Hrvati in ponekod na Balkanu, pa tudi
v nekaterih drugih dezelah Evrope (npr. v Rusiji), kjer so se ukvarjali z Zivinorejo, so v
primeru nevarnosti okrog celotnih naselij ali pa okrog ograd z zivino zorali brazde's, ki
so veljale za zanesljivo za$cito pred boleznijo (Gavazzi 1988: 18). Podobno je mogoce
razumeti tudi obred opasovanja in z njim povezana dejanja, ki so jih proti kugi izvajali
v Belorusiji. Konec 19. stoletja so za zascito vasi pred kugo zenske stkale »enodnevno
platno«', nato pa so z njim vsi prebivalci vasi obkrozili vas (zatem so se morali vsi $e
splaziti pod njim, nato pa so platno sezgali) (Zelenin 1994 [1911]: 194)*.

' Magi¢na moc¢ se pripisuje tudi brazdi, se bolj pa Zelezu (pri plugu), ki je eno najpomembnejsih apotro-
pejskih sredstev — to naj bi delovalo kot zanesljiva zascita zivine in ljudi pred boleznijo (Gavazzi 1988:
18).

7 To je platno, stkano v enem dnevu in eni noci.

'8 Zelenin navaja $e ve¢ obredov z »enodnevnim platnome ali »enodnevnimi cerkvamic, o o katerih je
mogoce porocila najti ze v 19. stoletju ali na prelomu iz 19. v 20. stoletje, v okviru katerih se lahko
pojavlja tudi krozni obhod, v¢asih s kr§canskimi simboli - na primer obred iz Grodnenske gubernije, v
katerem je bilo potrebno platno obesiti na kriz v vasi po tem, ko so z njim obkrozili vas (Zelenin 1994
[1911]: 195). Omenja pa tudi obrede, ki jih izvajajo proti nevarnosti kolere, kuge, suse, toce ipd., v katerih
imaglavno vlogo zgolj platno oz. brisaca, kroznega obhoda pa ne izvajajo (prim. Zelenin 1994 [1911]). V
obredu, ki so ga izvajali v Sluckem okraju Minske gubernije, pa so z enodnevnim platnom trikrat opasali
cerkev - ne kot zascito vasi, ampak kot »zrtev Bogu« (Zelenin 1994 [1911]: 197). Tak obred so od Belorusov
prevzeli tudi Mordvini iz vasi Lobaski v Lukojanovskem okraju, ki so obredno opasovali cerkve vsaj se
konec 19. stoletja. Obred so izvajale Zenske v noc¢i na Marijino vnebovzetje (15. po julijanskem / 28.
avgusta po novem koledarju). V izbrano hiso so morali vsi prinesti kolikor je bilo mogoce platna, ki so
ga razrezali na dolg trak, nato pa so Zenske z njim ponoci opasale cerkev v dveh ali treh vrstah (in cerkvi
darovale tudi brisace in robce) (Zelenin 1994 [1911]: 198; Tolstoj 1995: 180-2). Kot komentira Zelenin,
se je v tem primeru obred, ki ga sicer drugod izvajajo ad hoc, v primeru nevarnosti, zacel izvajati kot
prostovoljno, hoteno zrtvovanje, ki so ga izvedli enkrat na leto na dolocen praznik (Zelenin 1994 [1911]:
198). Kljub vsemu pa so po njegovem mnenju obredi z enodnevnim platnom (brisaco, cerkvijo) prvotno
namenjeni preprecevanju kuge; $ele kasneje so jih zaceli izvajati tudi v primeru drugih nevarnosti ali na
verske praznike, na primer med »krestnym hodome , ko cerkev v procesiji obkrozijo ne ve¢ s platnom
(brisaco), ampak z ikono. Zelenin je sicer mnenja, da prvotna oblika obreda ni zajemala obkrozenja,
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V strahu pred kolero in epidemijo so se prebivalci vasi BolSoj Rozan v Minski
guberniji v vzhodnem Polesju v Belorusiji leta 1906 najprej tri dni postili, nato so moski
v gozdu posekali bor, naredili iz njega kriz in ga postavili na vidno mesto, Zenske pa
so medtem pripravile prejo, nasnule in stkale platno, ki je bilo tako dolgo, da so z njim
trikrat opasali cerkev (Tolstoj 1995: 181). V Volkovyskem okraju Grodnenske gubernije
v Belorusiji so se morale spomladi Zenske iz vse vasi zbrati v eni hisi in v eni no¢i stkati
brisaco, ki so jo zjutraj posvetile, zatem pa iz nje izvlekle vse niti in jih namotale na kole
okrog polja. To so pocele zato, da toca ne bi unicila posevkov (Zelenin 1994 [1911]:
198). Tudi v tem obredu lahko seveda prepoznamo neke vrste magicni krog iz kolov (z
nitmi), ki predstavlja magi¢ni krog. V Franciji (Tulle) so proti kugi od leta 1340 dalje iz-
vajali procesije, s katerimi so obkrozili vas kot v neke vrste magicnem krogu - zaceli so
pri kapeli svetega Janeza, nadaljevali mimo sedmih kapel do katedrale in prek pobocij,
dokler se niso vrnili do kapele sv. Janeza (van Gennep 1999/1: 1693-4).

Kot pise Zelenin, je pomen obhoda okrog vasi enak zacrtanju magic¢nega kroga,
ki se ga neciste sile bojijo. Enako velja za oranje okrog vasi, kjer je krog Se poudarjen z
brazdo, ter za obkrozanje zivine, preden jo spustijo na prosto paso (prim. tudi v nada-
ljevanju), pa tudi v primeru zdravljenja kuge in nekaterih drugih bolezni z o¢rtanjem
kroga (Zelenin 1994 [1911]: 202). Kot primer za taksno verovanje navaja nemsko po-
vedko, ki jo je zapisal Jakob Grimm. Ta govori o kmetu, ki mu je Kuga (personificirana
bolezen) v zahvalo za pomo¢ povedala, da lahko sebe in svojo druzino zavaruje pred
njo tako, da gol obkrozi svojo hiSo, potem pa pod pragom hise zakoplje zelezno kljuko.
Kmet jo je ukanil in naredil krog okrog celotne vasi, kljuko pa zakopal na vhodu v vas
in Kuga vasi ni mogla $kodovati (Jakob Grimm, Deutsche Mythologie 1844: 1138-9; po
Zelenin 1994 [1911]: 202-3).

Tudi namen kroznih obredov skupnosti, da bi z preprecili vstop bolezni in dru-
gim nesrecam v notranjost obkrozenega ozemlja in tega tako zavarovali pred nevarno-
stjo, ki je pretila od zunaj, lahko prepoznamo v magijskih praksah, s katerimi so skusali
ljudje to, kar je znotraj kroga, zavarovati pred nesreco, sovrazniki od zunaj. V Franciji
so tako na bozi¢ obkrozili sadno drevje, da bi ga zavarovali pred vetrom (van Gennep
1999/2: 2723).V Pforzheimu v Nemdiji so na pustni torek obkrozali vrtno ogrado, da v
prihodnjem letu ne bi nihce mogel nicesar ukrasti z vrta (Grimm 1882-1888/4: 1820,
$t. 981). Ponekod v Nemdiji so drugega februarja, na sve¢nico, z verigo, ki so jo vlekli
po tleh, trikrat obkrozili hiso, da bi preprecili vstop v hisSo misim in kacam (Feilhauer
2000: 32), na cvetno nedeljo pa so trikrat obkrozili hiSo z butarico zato, da bi stran od
hise zadrzali lisice in kragulje (Feilhauer 2000: 73).

Vcasih Sege obkrozanja z namenom zascite tega, kar je znotraj kroga, dopolnjujejo
e drugi elementi ali dejanja, kot so zagovori in uporaba raznih predmetov, pripomock-
ov, na primer svece, ognja, verige, kljucavnice, ikone ipd. V- Makedoniji, na Ovc¢em Polju,
so pred mratinci, vol¢jimi prazniki, ki so jih praznovali sredi novembra (prim. Mencej
2006), proso, zmes$ano s koruznim zrnjem, potresli okoli staje ali ograde, med tem zago-
varjali, nato pa ogrado trikrat obkrozili in zaklenili vrata, da bi zivino zavarovali pred
volkovi (Raicevi¢ 1935: 54-61; podobno v Devdeliji — prim. Tanovi¢ 1927: 16-17). Po-
dobni obredi proti nevarnosti divjih zveri, zlasti volkov, so zelo razsirjeni med vzhodni-

ampak prepreko bolezni pri vstopu v vas, obhod okrog vasi pa se je pojavil $ele v drugi fazi (Zelenin
1994 [1911]: 200-1).
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mi Slovani (prim. Mencej 2001), ki so obredno obkrozali zivino navadno na prvi dan
odgona na paso, na jurjevo. V demjanskem okraju novgorodske gubernije je pastir na
jurjevo med zagovarjanjem obkrozil Zivino in prosil svetega Jurija, naj Zivino obvaruje
pred divjimi zvermi. V andreapoljskem okraju kalininske pokrajine je pastir ob prvi
pasi ¢rede na prostem to trikrat obkrozil s sitom, v katerem sta bila jecmen in ikona sv.
Jurija, ter zagovarjal s prosnjo, da bi bila Zivina varna pred divjimi zvermi (Sokolova
1979: 165). Tudi pastirji iz kadnikovskega okraja vologodske gubernije so se, medtem
ko so obkrozali ¢redo, obracali na svetega Jegorija (Jurija) z enako prosnjo (Sokolova
1979: 184, op. 12). V olonecki guberniji so, po zapisu iz 17. stoletja sode¢, trikrat obkro-
zili zivino, medtem pa molili za zascito zivine pred zvermi (Eleonska 1994: 147-8). V
porecskem in krasninskem okraju smolenske gubernije sta gospodar in njegova Zena z
ikono sv. Georgija (Jurija), s sveco, kruhom in soljo obkrozila vso svojo Zivino in obe-
nem prosila svetnika, da zas¢iti zivino pred zvermi in zlimi ljudmi (Dobrovol'ski 1908:
150). V rjazanskem okraju je vsak gospodar obkrozil svojo zivino, da bi jo ubranil pred
volkovi. V novoaleksandrovskem okraju so trikrat obkrozili zivino, gospodarica pa je
med tem s sveco natrla zivali, »da bi se jih zver ne dotaknila« (Sokolova 1979: 159). V
nekaterih okrajih vologodske gubernije so pastirji obkrozali Zivino z zelezno kljucavni-
co, to pa so potem zakopali na pot, po kateri je hodila zivina, da volkovi in druge zveri
ne bi mogli priti mimo nje v vas (Sokolova 1979: 164, 168). V vjazemskem okraju smo-
lenske gubernije je pri prvem odgonu zivine iz hlevov na prosto na jurjevo kmet s svojo
druzino z ikono, kruhom in soljo trikrat obkrozil zivino (Dobrovol'ski 1908: 150). Tudi
v Estoniji so na dan prvega odgona zivine na prosto to obkrozili z jajcem, ki so ga nato
zakopali v najblizje mravljisce ali pa ga vrgli prek rame, da bi zivino zavarovali pred
divjimi zvermi (Rantasalo 1945: 59-62), pasnik pa so v¢asih obkrozili tudi s klju¢avnico
(Rantasalo 1945: 101-3). Nemci na Poljskem pa so na dan prvega odgona zivine na paso
le-to trikrat obkrozili (Riemann 1974: 134-5).

V vasi Komarovici v gomeljski pokrajini v Polesju v Belorusiji so leta 1983 pri-
povedovali tudi, da so vas¢anke v primeru, ko je babica, ki bi morala biti praviloma zZe
zunaj rodnega obdobja, rodila otroka, stkale ozko »enodnevno« platno in z njim opa-
sale cerkev, da »gre$nega« otroka ne bi odnesla necista sila (Tolstoj 1995: 182-3). Tako
so torej otroka zavarovale pred nevarnostjo, smrtjo, pred onstranskim svetom, ki bi ga
lahko pritegnil k sebi.

Zavarovanje svetosti prostora

Z obrednim obkrozanjem (hojo, oranjem, jezo ali opasovanjem) meja skupnosti
in gospodinjstva se torej vzpostavljajo ter vedno znova utrjujejo in potrjujejo meje te
skupnosti ali kmetije. Kon¢ni namen takega konstantnega vzpostavljanja in utrjevanja
meja z obkrozanjem je dvojni: na eni strani utrjuje zascitno pregrado med svetom zno-
traj in svetom zunaj meja, ter tako prostor zavaruje pred nevarnostmi, ki pretijo od zu-
naj, istocasno pa potrjuje in varuje sveti znacaj omejenega prostora znotraj (le Borgne
2002: 56) Obmocje znotraj teh meja velja za »svoje«, varno, urejeno, sveto, nasprotno
prostoru zunaj meja, ki je v vsem njegovo nasprotje. Pregrada med obema prostoroma
ni nujno le fizi¢na, lahko gre tudi za mentalno konstrukcijo, kot poudarja Aude le Bor-
gne, ki dejanje obkrozanja razume kot dejanje, ki »ustvarja duhovno pregrado« (2002:
56). Obkrozanje obmo¢ja s tem, da se zariSe krog, fizicno ali simbolno, je obred, ki se
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uporablja za oznacevanje meja kateregakoli svetega teritorija, tudi meja vasi ali kmetije
ali njegovega dela, na primer oltarja, groba, hise ... (Della Volpe 1990: 168)". Seveda ze
zgoraj navedeni obredi zavarovanja obkrozenega obmocja pred nevarnostmi, ki pretijo
od zunaj, implicirajo zavarovanje vsega pozitivnega, dobrega, svetega znotraj meja hise,
kmetije ali skupnosti, ki po tradicijski konceptualizaciji sveta veljajo za »svoj«, urejen,
svet prostor (prim. Eliade 1992: 5-58), a ta aspekt obreda, namrec da bi se z njim ohra-
nilo sakralnost prostora, ki se ga obkroza, je posebej ociten v primerih, ko se s kroznim
obredom ali krogom zavaruje prostore, ki veljajo za svete prostore par excellence.

Iz skandinavske pravne zgodovine vemo, da so bila vsa mesta, ki so imela poseben
socialni ali religiozni pomen, vedno loc¢ena od zunanjega prostora z ogrado, mejo ali
vrvjo. Te pregrade so bile uporabljene prav zato, da bi bil sveti prostor znotraj locen od
profanega zunaj. V islandski sagi o Egilu (poglavje 57)% iz 14. stoletja tako lahko bere-
mo: »Na mestu, kjer se je nahajalo sodisce, je bilo ravno polje in leskovi koli so bili zabiti
v njegova tla tako, da so tvorili krog, okoli njihove zunanje strani pa so bile napeljane
vrvi; te so imenovali vébond. Znotraj kroga so sedeli sodniki (...)« (http://www.sacred-
-texts.com/neu/egil/egil58.htm)* Izvajanje prava je seveda veljalo za sveto religiozno
dejanje, ki je zahtevalo locitev svetega prostora, kjer so sedeli sodniki, od profanega
zunaj njegovih meja (Della Volpe 1990: 157), v tem primeru z vrvmi, speljanimi okrog
kolov tako, da je bil prostor, namenjen sojenju, omejen s krogom.

Tudi cerkev z oltarjem za vernike pomeni seveda sveti prostor in sakralnost tega
najbolj svetega sredi$ca v vasi je bilo treba e posebej zadcititi. Ena od oblik obkrozanja
svetega ozemlja, s katerim se zavaruje svetost tega, kar se obkroza, je tudi opasovanje.
Ze Kuret je obred opasovanja cerkva razumel kot nacin, s katerim naj bi se zavaroval
sveti prostor cerkve, ki se jo opasuje, da bi bila v njej mogoca nemotena poboznost
(1989/11: 106-7). V Sloveniji in nasploh v vzhodnih Alpah so opasovali zlasti cerkve sv.
Lenarta, najveckrat z verigami, ki naj bi jih, po izrocilu sode¢, reSeni ujetniki prinasali
v dar svetniku, zavetniku ujetnikov, iz njih pa naj bi nato skovali skupno verigo okoli
cerkve. Po gorenjskem izrocilu naj bi ovijali verigo tudi okrog cerkve sv. Tomaza pri
Ratecah, in sicer za obrambo le-te pred Turki. Cerkve naj bi $e ob koncu 18. in v zacetku
19. stoletja obkrozali tudi z vrvmi (Smitek 2004: 71). V jugozahodni Sloveniji so cerkve
opasovali na zegnanje, na proslavo obletnice posvetitve cerkve ali na god cerkvenega
zavetnika (Kuret 1989/11.: 106-7, 151-2). Na Primorskem so na Zegnanje opasovali cer-
kev tako, da so okrog nje postavili prizgane svece (Smitek 2004: 71). O tem, da so neko¢
opasovali cerkve z vodéenimi sve¢ami, pricajo tudi ljudske pesmi s Koroske, Stajerske in
z Goriskega (prim. Strekelj 1980 (1895-1898)/ 1.: 433-8, §t. 404; 463, §t. 445; 477, §t. 459).
Podobno so v vasi Svilanovoj leta 1940, ko so posvetili novo cerkev, to opasali s prejo
(Filipovi¢ 1967: 206; Tolstoj 1995: 172-3). Opasovanje cerkva s sveco so poznali tudi v
Franciji in Spaniji (Kuret 1989/11.: 107) oziroma je bilo, kot pide Zmago Smitek, znano
v §irsem sredozemskem obmocju in naj bi segalo v ¢as pred razsirjenjem kr$canstva in

' »Enclosing an area by drawing a circle, whether real or imagined, is a practice employed not only in
chthonic rituals, but generally to mark any sacred territory, whether this enclose an altar, a grave, a
house, or a village.«

0 Glavni rokopis, v katerem lahko najdemo to sago, je Modruvallabok (AM 132 fol., Reykjavik), zbirka

islandskih sag iz 14. stoletja.

»Now where the court sate was a level plot, with hazel-poles planted in a ring, and outside were twisted

ropes all around. This was called, ,the precincts.” Within the ring sate twelve judges of the Firth-folk,

twelve of the Sogn-folk, twelve of the Horda-folk. These three twelves were to judge all the suits.«
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islama: v helenisti¢ni dobi je bil na primer popek sveta upodobljen s prevezo iz verig ali
vozlanih trakov, enako kultna drevesa in stebri v svetii¢ih. Kot meni tudi Smitek, gre pri
opasilu za dejansko ali simbolno ograditev cerkve od ostalega sveta (2004: 71).

Enako lahko razumemo obred obkrozanja kapelice na planini blizu Komusine
v Bosni, ki so ga katoliki izvajali leta 1875, »da bi pokazali spostovanje« sveti Katarini
in sveti Mariji«. Ceprav v kontekstu krs¢anske religije, ga lahko razumemo kot poskus
zavarovanja svetosti prostora s spostljivim krozenjem okoli njega: »Vsak kmet se je
takoj, ko je priSel, ponizno poklonil pred zgradbo in izvedel misti¢ne in pobozne gibe,
povezane z njegovo religijo. Zatem je, korakajo¢, korak za korakom nadaljeval pot okoli
kolibe, pri cemer se je obracal, kot tukaj recejo, s Soncem, od leve proti desni; nekateri
posebej pobozni in pretirano zavedni so $li naokrog po kolenih.« (Evans 1965 [1877]:
152) Obenem bi obred lahko razumeli tudi kot zeljo ljudi, da bi bili prek obkrozenja
delezni svetosti kapelice oziroma da bi vstopili v stik z njo.

Verniki so po kolenih ali plazec se obkrozali tudi cerkev sv. Varnave na bregu reke
Vetluge v Zavolozju (Nizenovgorodska pokrajina) v Rusiji, in sicer trikrat zaporedoma
(s prekinitvami ob molitvah za cerkev) (prim. Tolstoj 1995: 161-2). Zal kontekst Sege
(kdaj in zakaj so jo izvajali) ni znan, glede na zapis lahko le domnevamo, da je v njej
sodelovalo veliko ljudi in da se je obred odvijal na praznik svetnika, po katerem se je
cerkev imenovala. Obkrozanje, a po kolenih, so ljudje vsaj Se donedavna®* izvajali tudi
okoli jezera Svetlojara (vulkansko jezero na reki Ljundi v Nizenovgorodski guberniji).
Obred so predvidoma izvajali 23. junija po starem oziroma 6. julija po novem koledar-
ju, ko so slavili sv. Bogorodico (Marijin praznik), ki je bil obenem praznik cerkve vasi
Vladimirsko, ter pred ivanjem (24. junija po starem oziroma 7. julija po novem koledar-
ju). Porocila o trikratnem obkrozanju jezera na kolenih lahko zasledimo ze konec 19.
stoletja (Tolstoj 1995: 162-3).

Obkrozanje svetih izvirov in templjev, ki je tako pogosto zlasti v v skotskih zdra-
vilskih ritualih in ki jih je Skotska raziskovalka Aude le Borgne interpretirala kot nacin,
kako loc¢iti dve razlicni obmodji, ki sta v svojem bistvu nasprotni druga drugi, sveto in
profano (2002: 56), je prav tako mogoce razumeti kot poskus bolnikov, da bi po tem, ko
so z obkrozenjem $e utrdili mejo in razliko med sveto notranjostjo obkrozenega mesta
in njegovo profano zunanjostjo, vstopili v sakralno obmocje znotraj kroga (kjer se sicer
ze nahaja sveti tempelj ali sveti izvir), se prezeli z njegovimi dobrohotnimi mo¢mi ter
tako ozdraveli.

Na Slovenskem je bila obicajna tudi obredna jeza okoli cerkva, ki je potekala na
praznik svetega Stefana®, 26. decembra. Kri¢ansko praznovanje sv. Stefana je sicer se-
stavljeno iz vec prvin, ki jih je tezko povsem lociti: jeze (okoli cerkve in pokopalisca,
po polju), blagoslova konj, darovanja in v¢asih Se napoja (vino), a tu nas zanima pred-
vsem element krozne jeze. Kot pide Kuret, lahko - v nasprotju z blagoslovom konj, ki
je krdcanski element tega praznovanja - v jezi prepoznamo ostanek poganskih obredij
(1989/11.: 386). Kuret jeze sicer ne interpretira, a razumemo jo lahko, tako kot obkroza-
nje cerkve pe$ ali plaze¢ se, kot simbolno ustvarjanje pregrade med svetim prostorom

22 Vsaj Se v Sestdesetih letih dvajsetega stoletja so bile ob jezeru postavljene table, da je plazenje okrog
jezera prepovedano.

23 Sveti Stefan naj bi po Kuretovi interpretaciji nasledil indoevropsko bozanstvo, ki je varovalo konje in
zivine (skandinavskega Froja, slovanskega Velesa ...), in obred na ta dan naj bi prekril z njim povezano
praznovanje v ¢asu zimskega kresa, med katerim so obredno Zrtvovali konje (Kuret 1989/I1.: 382-3).

137



138

Simbolika obredov cirkumambulacije v tradicijskih skupnostih

znotraj in profanim zunaj cerkve, ki se utrjuje in poudarja prav z jezo; na drugi strani pa
lahko tudi tu obred razumemo tudi kot nacin, kako sebe in konje prezeti s svetostjo cer-
kve.V Sloveniji so bili ti obredi najbolj razsirjeni na Koroskem, a ne samo tam. V Ziljski
dolini (vasi Sveti Stefan in Steben) so na ta dan jahali okrog cerkve, v Stebnu v Zgornji
Podjuni pa so do konca $estdesetih let 19. stoletja jahali okoli cerkve ob notranji strani
obzidja, nato pa so se jezdeci razvrstili pred vhodom na pokopalisce. Tudi v Zvabeku
v Podjuni so do 1. svetovne vojne na Stefanovo jezdili okoli cerkve in pokopalis¢a. Na
Zgornjem in Spodnjem Jezerskem so na ta dan Se po prvi svetovni vojni dva- ali trikrat
jezdili okoli cerkve. Sega je bila razsirjena tudi v osrednji Sloveniji in na Stajerskem in
je ponekod $e vedno.Na dan sv. Stefana so Se do prve polovice 19. stoletja vsako leto iz
okolice Mozirja na konjih prijezdili fantje in po blagoslovu konj odjezdili v krogu okoli
kapelice sv. Stefana. Na Gomilskem v Savinjski dolini, kjer je farni patron sv. Stefan, so
na konjih na $tefanovo jezdili okrog cerkve, enako so na Teharjih pri Celju potomci
nekdanjih plemicev jahali okrog cerkve sv. Stefana, sprevod konjenikov pa je trikrat ob-
jahal cerkev tudi v Stari vasi pri Sentjerneju na Dolenjskem (Kuret 1989/11.: 387-389).

Obredno jezo okrog cerkve so poznali tudi na Skotskem, a razlaga ljudi, zakaj so
ta obred izvajali, ni zapisana. Sprevodi jezdecev so bili tam obicajni na praznik svetega
Mihaela, a ne izklju¢no. Na otoku Barra (v vasi Kilbar), na primer, so na konjih obkro-
zili cerkev sv. Barre na dan sv. Mihaela, a trikrat so obkrozili cerkev tudi 27. septembra,
na praznik svetnika, po katerem cerkev nosi ime (Le Borgne 2002: 104-105). Podoben
obred so do leta 1890 izvajali na zahodni obali Norveske, na obmoc¢ju Inner Njordfjord,
le da so posli in mladenici 26. decembra navsezgodaj zjutraj jahali najprej okrog lastnih
kmetij, nato pa Se okrog sosednjih (Le Borgne 2002: 111), kar daje slutiti, da je bil tam
v ospredju predvsem namen vzpostavljanja meja in zavarovanja obkrozenega ozemlja.

Tako kot svetost sodisca, cerkvenih zgradba ali svetih izvirov je bilo potrebno
obvarovati tudi svetost drugih prostorov s sakralnim pomenom. Kadar so bile ogrozene
meje pokopalisca, svetega prostora mrtvih, na primer v primeru, ko je bilo treba izko-
pati nov grob, ob tem pa premakniti stare meje pokopalisca, je bilo potrebno ponovno
za§¢ititi tudi ta prostor. V Makedoniji so po pogrebu na mejo okoli novega groba posta-
vili jasna znamenja (kamne, trnje, veje ...), da je magijski krog vzpostavljen. V nekaterih
vaseh so izvajali tudi obed za umrlega po pogrebu (zadusna trpeza); ko so pogrebci
prenehali jesti, je mesarka®, skupaj s Se eno Zensko, vdovo, izvedla obred, med katerim
je z robom tkanine® vlekla po zemlji in z njim naredila krog okrog groba. Ljupco S.
Risteski je mnenja, da so s tem obredom »na simbolnem nivoju ponovno aktualizirali
mejo, zato da bi prostor zasc¢itili pred unicenjem njegove meje, s tem pa preprecili, da bi
se pokojnik po smrti povampiril« (2005: 215).

* Mesarka je ena glavnih protagonistk pogrebnega in drugih obredov, namenjenih umrlim. Pripravlja
obredni kruh ter druge stvari, ki se jih potrebuje med obredom.

» To je obic¢ajno 1 do 2 m dolga in en laket (cca 0,778 m) Siroka, precej prozorna tkanina, s katero se pokri-
va testo za kruh med vzhajanjem. Zahvaljujem se Ljupcu S. Risteskemu za obe pojasnili.
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Simbolizem kroZnega gibanja: krozenje kot komunikacija z onim svetom

V tradicijski kulturi Slovenceyv, Slovanov, pa tudi v Evropi in $irSe, v Aziji oziro-
ma pri Indoevropejcih nasploh smo lahko torej videli vrsto obredov, ki zahtevajo od
izvajalcev neke vrste krozno gibanje (krozni obhod, jeza v krogu, opasovanje, oranje v
krozni liniji). Na podlagi opisov obredov krozenja in verovanj, povezanih z njimi, smo
lahko v teh obredih prepoznali funkcije prilas¢anja prostora, prevzema in utrjevanja
oblasti nad njim, zavarovanja ozemlja znotraj meja pred nevarnostmi od zunaj in hkrati
ohranitve njegovega svetega znacaja (prim. tudi Ellis Davidson 1993: 8). Meja prostora
je bila lahko ustvarjena in poudarjena fizi¢no ali pa simbolno, z obkroZanjem s hojo,
plazenjem, jezo, oranjem ali pa z opasovanjem, kajti vse te razlicne oblike obkrozanja
imajo v ljudski kulturi isto semantiko. Simboliko kroznega gibanja v teh obredih lahko
razumemo predvsem skozi njegov rezultat, produkt — krog, ki ima vlogo meje, pregra-
de med svojim in tujim svetom, svetim in profanim, varnim in nevarnim, pozitivnim
in negativnim. Indoevropski lingvisti¢ni in literarni viri obrede razmejevanja oziroma
ograjevanja mest z obkrozenjem kazejo kot ritualne prakse, ki so odsevale kozmoloske
predstave o binarni strukturi prostora.

A Se vedno ostaja nepojasnjeno vprasanje, zakaj se je kot najbolj primeren za
doseganja tega cilja pokazal prav obred cirkumambulacije. Angela Della Volpe doka-
zuje, da naj bi obred cirkumambulacije izhajal iz obreda ce§cenja prednikov in kulta
ognja (1990, 1992). Sredis¢na tocka tega obreda naj bi bilo prvotno domace ognjisce,
ki je bilo pri Indoevropejcih simbol temeljnega socialnega nukleusa. Celi¢na socialna
struktura in iz nje izhajajoca religiozna ideologija sta zahtevali locitev enega ognjisca
od drugega, tj. enega gospodinjstva od drugega, ta locitev pa se je vzpostavljala prav z
ritualom cirkumambulacije, tj. s kroZenjem okrog ognjisca, ki je bilo hkrati grob in oltar,
na katerem so Castili prednike, ki so postali druzinski bogovi (Della Volpe 1990: 158-9).
Prvotno so bili druzinski predniki namre¢ pokopani pod ognjis¢em, Sele kasneje so
grobove prenesli ven iz hiSe, obred obkrozanja pa je tedaj zaobjel ne ve¢ samo ognjisca,
ampak obmocje celotne kmetije, skupaj z druzinskim grobom v blizini hise. Kasneje,
ko so se meje kmetij Se dodatno razsirile in so zaceli mrtve pokopavati na bliznjih
poljih, so druzine zacele na poljih tudi castiti prednike, zato so polja, kjer so bili umrli
predniki pokopani, lo¢ili od drugih polj s pregrado - zidom, jarkom, brazdo ali ozkim
trakom neobdelane zemlje. Rimsko pravo je celo zapovedovalo trak zemlje med hiSami,
ki je bil posvecen bogu ograde (Della Volpe 1990: 171; 1992: 95-7). Pogrebni ritual je
lahko izvajala le druzina umrlega in zaradi groba prednikov na polju je ta po rimskem
pravu veljala za permanentno lastnico tega polja. Na dolocene dneve v letu je gospodar
druzine obkrozil polje po njegovih mejah, med tem pa pel himne, izvajal Zrtvovanja (v
Rimu na primer na 23. februar, terminalije — prim. Ovid, Fasti 2.639-84) in postavljal na
mejo polja mejnike (rimsko termini), ki so bili obenem spominski kamni (Della Volpe
1990: 173-4; 1992: 97-8). Tako se je ideja pripadnosti kmetiji oziroma posestvu, ki se je
zacela in na zacetku potrjevala okrog domacega ognjisca, scasoma raztegnila z ognjisca
na kmetijo in nato na okoliska polja, mrtvi predniki pa so zdaj varovali tako domace
ognjisce kot tudi vse, kar je bilo znotraj teh novih meja. Ritual, s katerim so sveti pro-
stor locevali od profanega, je bil vedno ritual cirkumambulacije. Kadar je ve¢ ljudi z
razlicnim druzinskim poreklom ustanovilo novo skupnost, je novo naselje predstavlja-
lo nov svet ograjen prostor, katerega vzpostavitev je zahtevala novo skupno ognjisce

139



140

Simbolika obredov cirkumambulacije v tradicijskih skupnostih

in obenem ritual cirkumambulacije, ki je zaobjel vse ¢lane nove skupnosti in njihova
posestva (Della Volpe 1992: 102). Po splo$nih prepricanjih Indoevropejcev skupnost
sestavlja zaprt krog, v srediscu katerega je oltar, kamor se spustijo bogovi in od koder se
$iri bozanska pomoc¢. Znotraj tega ograjenega prostora naj bi vladala red in harmonija,
zunaj njega pa se $iri kaos, brez meja in zakonov. Na periferiji svetega prostora izvaja
ritualni krog okoli bozanskega sredisc¢a (Hertz 1973 [1909]: 13), isti ritual torej, ki je bil
prvotno izveden okoli posameznega ognjis¢a oziroma groba (Della Volpe 1992: 106-7).
Ograditev obmocja s pomocjo kroga, resni¢nega ali imaginarnega, je bil torej obred, ki
so ga Indoevropejci uporabljali za oznacevanje svetega obmocja (Hertz 1973 [1909]: 13;
Della Volpe 1992: 94-5), razmejevanje le-tega od profanega prostora, njegov izvor pa
je, ¢e drzijo raziskave Della Volpejeve, mogoce najti prav v prvotnih ritualih ¢es¢enja
prednikov in kulta ognja.

Nekateri raziskovalci so krozno gibanje v tem obredu, ki navadno poteka v smeri
navideznega gibanja Sonca, poskusali razloziti s posnemanjem gibanja Sonca kot tiste-
ga, ki zagotavlja obilje, plodnost, regeneracijo, saj so se indoevropski rituali cirkumam-
bulacije praviloma izvajali v smeri gibanja Sonca, Sonce pa je bilo, kot kazejo ikono-
grafski in literarni viri, tudi samo upodobljeno kot kolo ali preprosto kot krog oziroma
krog s tocko na sredi (prim. West 2007: 201-2). Obred cirkumambulacije okrog ognji-
$¢a, ki je bilo s svojo prvotno krozno geometricno obliko tudi zemeljska reprezentacija
Sonca (Della Volpe 1990: 92, 159), naj bi torej imitiral pot Sonca, tudi z namenom, da
bi pospesil njegovo gibanje in s tem blagostanje in dobrobiti, ki jih to prinasa: produk-
cijo hrane, clovesko reprodukcijo, toploto, skratka, zivljenje samo (Funk and Wagnals
1949: 234-235; Della Volpe 1992: 94). Dodgshon s simboliko obredov obkrozanja kot
imitacije gibanja Sonca razlaga ritualno delitve zemlje na Skotskem v srednjem veku in
zgodnji moderni dobi, za katero meni, da temelji na simboliki Sonca kot vira plodnosti.
Da bi izkoristili moci Sonca, so vas¢ani z delitvijo zemlje zaceli ob son¢nem vzhodu na
vzhodu in nadaljevali v smeri gibanja Sonca prek juga do zahoda, ki so ga dosegli ob
son¢nem zahodu (1988: 75). Gibanje v smeri Sonca, ki se zahteva v obredih obkrozanja
vecine indoevropskih ljudstev, taksno simboliko Se dodatno poudarja, pa tudi tam, kjer
se ljudje gibajo v obratni smeri, kot se navidezno giblje Sonce (v Pravoslavni cerkvi),
svoje gibanje utemeljujejo z gibanjem Sonca, saj se, kot pravijo, premikajo »Soncu na-
proti«.

Toda obenem ne smemo pozabiti, da ognjisce ni bilo le zemeljska replika Sonca,
ampak hkrati tudi grob in oltar (prim. Rig Veda 1.59.1), reprezentacija prednikov, ki so
bili pokopani pod njim (Della Volpe 1990: 92, 159). Z umrlimi predniki pa ni bilo po-
vezano le ognjisce; tudi Sonce samo je predstavljalo magijsko-religiozno mo¢, ki je bilo
skozi ponavljanje letnih ¢asov povezano s predstavo o izmenjavanju Zivljenja in smrti.
Po splo$no razéirjenih tradicijskih predstavah naj bi se Sonce ponoci spustilo v spodnji
svet, nato pa vsako jutro spet vstalo iz njega in se vrnilo na nas svet — tako kot ¢lovek, ki
umre, in se po smrti ponovno vrne v zivljenje (prim. Vaz da Silva 2008: 46, 73-5, 78, 82).
Krozno gibanje v obredih cirkumambulacije torej na eni strani imitira navidezno pot
Sonca, na drugi strani pa tudi clovekovo ciklicno krozenje iz zivljenja v smrt in nazaj v
rojstvo. Tako kot se Sonce v kroznem gibanju vsak vecer na zahodu spusti na oni svet
in vsako jutro nadaljuje svoj krozni cikel na vzhodu, lahko tudi ljudje vstopajo v stik s
svojimi umrlimi na onem svetu na enak nacin: s krozenjem. Ljudje, ki so izvajali obred
obkrozanja, so z njim torej simbolno ponovili pot, ki jo je presla dusa cloveka v trenut-
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ku, ko je prehajala iz zivljenja v smrt, iz tega na oni svet, s tem pa simbolno tudi sami
vstopali v stik onstranskim svetom, kjer je bila komunikacija z umrlimi edino mogoca.

Zelo ocitno postane, da je ultimativni namen obkrozenja predvsem vzpostavlja-
nje stika z onim svetom, kadar je obred izrecno namenjen vzpostavljanju komunikacije
z bozanskim. Tako lahko trikratno obkrozenje konja v protoindoevropskem ritualu as-
hvamedha, tik preden ga zrtvujejo bozanstvu, razumemo kot komunikacijo z bozan-
stvom, ki mu je namenjena konjska zrtev, kot poskus navezovanja stika z bozanstvom,
da bi od ljudi sprejelo zrtev (prim. Rig Veda 1.162.4). Pogosteje pa naletimo na navezo-
vanje stika z onstranstvom z obratnim namenom, namre¢ da bi bozanstvo uslisalo pro-
$nje ljudi in poskrbelo za njihovo uresnicitev, in v obratni smeri, kot je »potoval« konj
v obredu Zrtvovanja, poslalo svoje usluge ljudem. Opasovanje cerkve kot eno od oblik
kroznega obreda so tako v vzhodni Bosni najpogosteje izvajali tisti, ki so se nadejali
bozjih uslug: neplodne Zenske; tiste, ki so zalovale za umrlimi otroki, zlasti, kadar jim
je umrlo vec¢ otrok zaporedoma, oziroma za sorodniki nasploh; ter impotentni moski
in vsi tisti, ki so bolehali za neozdravljivo boleznijo (Tolstoj 1995: 171-172). Zenske
so torej izvajale obred z namenom, da bi zanosile, preprecile umiranje svojih otrok ali
zagotovile mir dusam umrlih sorodnikov, moski, da bi postali potentni (in s tem po-
tencialno plodni), bolni, da bi ozdraveli. V vzhodni Hercegovini (Kifino selo) so tako
z vpleteno sveco opasovali za dusi pokojnih starSev, v vasi Cvetanovci je mati opasala
cerkev s sveco za pokoj sinove duse, ki je naredil samomor z obe$enjem?, v vzhodni
Hercegovini je mati opasala cerkev s sveco za pokoj umrlih sinov (Filipovi¢ 1967: 275).
V valjevski Podgorini so opasovali cerkev tisti, ki jim je umrlo ve¢ otrok, da jim ne bi
ve¢ umirali, pa tudi tisti, ki so zeleli spoceti otroka (Tolstoj 1995: 172-173). Neplodne
zenske iz okolice Novega Pazarja v Sandzaku v Srbiji so med saborom s stenjem trikrat
opasale tudi Petrovo cerkev (Filipovi¢ 1967: 206; Tolstoj 1995: 172-3). Neplodne zenske,
ki so si zelele otrok, so morale na dan cerkvene slave s stenjem trikrat opasati cerkev sv.
Vasilija v Gornji Srbici (Kosovo) (Filipovi¢ 1967: 68). Do prve svetovne vojne so v Maj-
danu in Gornjem Milanovcu v Takovcu premoznejse, zlasti neplodne Zenske s tkanim
platnom opasovale cerkev pred vecjimi cerkvenimi prazniki in slavami (Filipovi¢ 1972:
213; Radenkovi¢ 1996: 87). V juzni Crni gori (skupnost Migkovi¢) so z vrvjo opasovali
cerkev sv. Ilije v Pecuricah, kadar je kdo zbolel, potem pa vrv omotali okoli bolnega
dela telesa bolnika - to naj bi mu prineslo ozdravitev. Na Prespanskem jezeru v juzni
Makedoniji so na dolocene praznike v letu (na dan sv. Nikole zimskega, 6. oziroma 19.
decembra, in sv. Nikole pomladnega, 9. oziroma 22. maja) pravoslavke opasovale cerkev
sv. Nikole zato, da bi pomagale ljudem v primeru bolezni in neplodnosti, muslimanke
pa so jo opasovale zlasti v petek pred son¢nim vzhodom zato, da bi pomagale Zivini
(Tolstoj 1995: 174)%.

Glavni razlogi za opasovanje so bili torej Zelja po odpravljanju neplodnosti in
impotentnosti, bolezni, preprecenju umiranja ter po zagotovitvi pokoja umrlim, le red-
ko tudi za zdravje zivali. To so poznali tudi ponekod v zahodni Evropi- z namenom,
da bi ozdravili Zivali, so na dolocen dan v letu obkrozili cerkev. V Franciji so tako na
silvestrovo hodili v cerkev v Sa6ne-et-Loire h kipu sv. Silvestra prosit za ozdravitev konj

¢ Samomorilci veljajo po tradicijskih verovanjih za neciste umrle, ki po smrti ne najdejo miru; samomor
z obesenjem pa, poleg utopitve, velja za sploh eno najbolj necistih smrti.

¥V Stupnici pri Zagrebu so se Zenske, ki niso mogle roditi, same sebe opasale s kacjo kozo (Koreni¢ 1896:
149).
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in volov. Po molitvi so naredili tri kroge okoli cerkve, imitirajo¢ pri tem hojo zivali, za
katero so Zeleli, da ozdravi (Van Gennep 1999: 2783). V Neaplju so bolnega konja vodili
okrog cerkve sv. Elije, da bi ozdravel (Hartland 2005: 188). Ze zgoraj sem omenila, da
se v obredih obkrozanja, katerih namen je zavarovanje svetosti prostora, pogosto lahko
zasluti tudi Zeljo ljudi, da bi se obenem spojili, prezeli s svetostjo le-tega. Verjetno lahko
obrede jeze s konji okoli cerkva na $tefanovo v Sloveniji in drugod razumemo ne le kot
zavarovanje svetosti cerkve, temvec tudi kot preventivno zavarovanje zdravja konj prek
stika s svetim znotraj svetega objekta oziroma prostora.

Ker gre za tako razli¢ne Zelje, ki so jih poskusali uresniciti z opasovanjem, jezo ali
hojo okrog svetih objektov, pri tem pa ni mogoce govoriti o magiji po podobnosti (sim-
pati¢na, homeopatska, imitativna magija), saj ne opasovanje, ne hoja in ne jeza v krogu
na noben nacin ne odigravajo oziroma imitirajo nosecnosti ali poroda, ozdravljenja
(ljudi ali zivali), preprecitve umiranja ali pokoja du$ umrlih, moramo razlago za izbiro
teh dejanj iskati drugje. Krozno gibanje lahko razumemo torej kot nacin vstopanja v
sveto, vzpostavljanja stika z onstranskim, ki ga cerkev kot sveti prostor par excellence
utelesa, s svetom, od koder vse vrednote, ki si jih ljudje Zelijo - plodnost oziroma otroci
in zdravje -, pravzaprav prihajajo in kjer lahko vplivajo tudi na posmrtno Zivljenje
duse umrlega sorodnika. Opasovanje, hoja v krogu ali jeza v krogu kot oblike kroznega
gibanja stik z onstranskim omogocajo prav zato, ker krozno gibanje oponasa potovanje
duse na njeni poti iz Zivljenja v smrt in nato v ponovno Zivljenje.

Da je krozno gibanje kot nacin navezovanja stika z onim svetom kljuc za razume-
vanje njegove simbolike, je jasno razvidno tudi iz obredov Indoevropejcev, na primer v
Indiji in Gr¢iji, ki otroka sprejmejo v skupnost z vrtenjem okoli ognjisca (prim. Sargent
1995: 367) - ker po tradicijskih predstavah na na$ svet prihaja z onega sveta, mu ocitno
prav krozno gibanje simbolno zagotovi prehod na ta svet. Na enak nacin, s krozenjem
okoli groba, trupla, odra, grmade, pokopalisca, se na drugem koncu zivljenjskega cikla
s tega sveta na oni svet pospremili umrle, tako na primer v anti¢cnem Rimu, pri Ger-
manih, Slovanih, v Indiji (prim. Sargent 1995: 367), pa tudi v novejsih pogrebnih Segah
na Irskem in Skotskem. Te opise lahko najdemo ze v anti¢nih in srednjeveskih literar-
nih virih. Vergil v 11. spevu Eneide opisuje zalujoce vojscake, ki trikrat tecejo in nato
galopirajo okrog pogrebnih grmad mrtvih junakov, padlih v bitki: »Opasani s svetlim
orozjem so trikrat / tekli junaki okoli grmad in na konjih so trikrat / ogenj pogrebni ob-
jahali, zraven pa zalostno vpili.« (Vergil 1964: 246) Tudi v staroangleskem epu Beowulf
(nastalem med 8. in zgodnjim 11. stoletjem) vojscaki med pogrebom obkrozijo kraljevo
gomilo: »Potlej je dvanajst sinov aethelingov,/ pogumnih v spopadu, pojo¢ svojo zalost,/
objezdilo v krogu kraljevo gomilo,/ tozZilo za kraljem s trpko besedo (Beowulf 43.3172;
prim. tudi Della Volpe 1990: 168).

V novejsih etnoloskih zapisih lahko naletimo tudi na Sego opasovanja trupla
umrlega ali groba. V makedonskem Krusevu (vas Bucin) in Prilepu so na mrtvaskem
odru s sveco iz voska, dolgo 4 metre, okoli celotnega telesa opasali pokojnika, v Bitoli
in Ohridu so opasovali umrlega s svileno nitjo, enako tudi v Krusevu in Prilepu. V
severozahodni Bolgariji so svez grob tri dni po pogrebu opasali z laneno nitjo (Tolstoj
1995: 174-180). V vasi Ambéli v severni Euboei v Gr¢iji so pokojniku na odru okrog
popka zavezali sveco iz voska, pritrjenega na vrv, nato pa sveco zavijali okrog in okrog
v ploscat zvitek, in sicer v desni smeri, tj. v obratni smeri od smeri urinega kazalca, kot
je nasploh znacilno za obrede Grske pravoslavne cerkve. Ko je bilo zvijanje konc¢ano, so
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sredino tega zvitka potegnili navzgor in prizgali. Sveca, ki je enake dolzine kot visina
umrlega, po mnenju Juliet du Boulay simbolno predstavlja umrlo osebo. V isti smeri,
kot je bila sveca navita okrog telesa, so pogrebci tudi kadili s kadilom, pri ¢emer so se
v krogu gibali okrog trupla, in peli zZalostinke, ki so si jih »podajali«, kot so pravili, »kot
ples« (ki je prav tako vedno potekal v krogu, in sicer v desno smer). Kot interpretira
krozno gibanje v grékih pogrebnih obredih Juliet du Boulay, »... se zdi, da princip kon-
tinuiranega gibanja v desno ... zagotavlja ne le zdravje Zivece skupnosti, ampak tudi va-
ren prehod duse na drugi svet. Tako spiralni ples Zivljenja, ki nepovratno locuje ... zive
od mrtvih, obenem prezema nasprotna svetova zivljenja in smrti, in prekoracuje, ceprav
ne tudi izglajuje, njuno nasprotje.« (1982: 236) Namen obkrozanja v vseh teh obredih
je bil torej predvsem zagotoviti dusi umrlega prehod na oni svet in v SirSem smislu tudi
vzpostavljanje komunikacije med svetovoma zivih in mrtvih.

Pomembno vlogo pri komunikaciji med tem in onim svetom oziroma pri preho-
du pokojnikove duse na drugi svet je imel v pogrebnih segah mnogih ljudstev tudi ples
v krogu ali v spirali. Poznala so jih razna indoevropska ljudstva: znani so Ze iz Rig Vede,
opisov hetitskih, egipcanskih, grskih obredov in raznih literarnih tekstov - ve¢inoma
gre za kolo oziroma oro, ki je krozno, najpogosteje zaprto, vcasih pa tudi spiralno, v
podobi mosta, kace (Risteski 2000: 136-146).V Makedoniji, Srbiji, Bosni in Hercegovini,
Crni gori, Bolgariji so ob smrti plesali oro za umrle (¢rno kolo, oro naopako, oro naopac-
ke, kolo zalovito, tazno oro ...). Sled plesov okoli mrtvega se je ohranila tudi v srbskih
ljudskih pesmih in pregovorih, kjer so se ti imenovali kolo naopako. Sled pogrebnih
plesov v krogu lahko morda prepoznamo tudi v slovenskem plesu oziroma Zalni igri
ovrtenica, ki so ga plesali ob pogrebih na Virju pri Sti¢ni (prim. Hrovatin 1951: 283).
Vasiceva navaja tri vrste plesov, ki so se ohranili na Balkanu in jih je glede na koreoloske
oblike mogoce povezovati s posmrtnimi rituali, ceprav jih danes ne izvajajo vec in ne
povezujejo z njimi: sitan tanac v Srbiji, Zalostivo kolo v Bosni in krivo kolo v Liki (1986:
223,226, 230). V jugozahodni Srbiji se je vloga plesa ob smrti na neki nacin ohranila
prek Sege, imenovane tuzba. V vaseh Pjestersko-sjenicke Visoravni so jo okoli pokoj-
nikovega groba izvajali Se do tridesetih let dvajsetega stoletja: povorka, sestavljena iz
zastavonose, narekovalke in sorodnikov, je v obredu pocasi korakajo¢ obkrozila grob.
V nekaterih vaseh so med pogrebnimi rituali obredno obkrozili hrano, ki so jo polozili
na zemljo med plesom v kolu ali med obkrozanjem cerkve (Vasi¢ 1986: 225, 230).V ju-
gozahodni Srbiji naj bi sitan tanac po mnenju Vasiceve neko¢ plesali okoli mrtveca ali
predmetov, povezanih z njim. Prvi del plesa se pleSe kot odprto ali tesno zaprto kolo, v
drugem delu pa izvajajo plesalci obracanje (izvrtanje) kola.

Posebne plese za umrle prednike so ponekod izvajali tudi v ¢asu bozi¢nega in
velikonoénega posta (poklad) ter ob splo$nih zadusnicah in Zegnanjih (zavetinah). V
jugovzhodni Srbiji pa tudi v Bosni so ob grobu plesali na zegnanja in v obdobjih, ko se
»zima preobraca v poletje«, kar po mnenju Vasic¢eve ni nakljudje, saj je bilo prav to ob-
dobje, ko je bilo potrebno pocastiti prednike in zagotoviti rodnost v prihajajocem letu,
obenem pa je bil prostor (grob), kjer so plesali, bivalisce prednikov (1986: 230).

8 Obracanje kola narobe, tj. nasprotno od smeri, v kateri se ta plese med svatbo, po interpretaciji Vasiceve
predstavlja obrambo pred demoni, ki se v trenutku smrti nahajajo okrog umrlega, tako kot je tudi
obracanje oblacil narobe tipi¢na tehnika obrambe pred demoni (1986: 226; za obracanje predmetov
prim. Tolstoj 1990).
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Ljupco S. Risteski poudarja, da je ena glavnih funkcij kroznega plesa za umrlega
ta, da se umrlemu z njim pomaga najti pot na drugi svet (2000: 147). Tudi Vasiceva
meni, »s prvim delom plesa (ki se pleSe kot kolo — op. M.M.) pomaga dusi umrlega, da
se pridruzi drugim dusam (prednikom)« (Vasi¢ 1986: 227), kar je zelo podobno inter-
pretaciji, ki jo je podala o kroznem gibanju med grskim pogrebom tudi du Boulayeva.
Pri tem je razumljivo, da je v takem primeru posebej pomembno pomagati na drugi
svet dusam tistih umrlih, ki so umrli neciste smrti (prim. Vinogradiva 1999; Risteski
1999), katerih dusa je sicer obsojena na dolgotrajno blodenje v vmesnem svetu. Na
Hrvaskem (v Kastavstini) so tako plesali na pogrebu neozenjenega mladega cloveka,
kar velja za eno od kategorij neciste smrti, v Makedoniji ob smrti otrok (prim. Risteski
2000). Tudi nasploh je bilo s pomocjo kroznega plesa po tradicijskih predstavah mo-
goce vstopati v druge case in svetove. Jolanta Kowalska ples v krogu nasploh, ne le za
umrle, razlaga kot magi¢no manipulacijo ¢asa in prostora (1991: 88-9, 93-4, 101). To
je zlasti ocitno v ekstati¢nih plesih, ki lahko vzpostavijo stik z drugim svetom, z bo-
zanskim, kar se lahko kaze kot obsedenost ali »odpeljanje« duse na oni svet skozi ples
(prim. Pocs 1999: 44).

V obredih skupnosti, ki zahtevajo krozno gibanje, lahko torej, kljub temu da ti
poudarjajo funkcijo lo¢evanja, ustvarjanja pregrade med svetovoma zivih in mrtvih,
svetega in profanega, prepoznamo tudi na videz nasprotno funkcijo: namre¢ da obe-
nem pomeni nacin komunikacije ljudi z onim svetom. A to nasprotje je resni¢no zgolj
navidezno, kajti, kot poudarja Radu Dragan - »komunicira se natanko tam, kjer se
loc¢uje, in z istimi dejanji« (1999: 95)!
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The Symbolism of the Rituals of Circumambulation in Traditional Communities
Mirjam Mencej

In traditional culture in the Balkans and Europe, various types of circling ritu-
als which are carried out by the entire community and which are part of the annual
holiday cycle or are performed as needed are found. The main forms of circular rituals
are walking (walking, crawling or walking on one’s knees), ploughing, riding around and
girding a certain object, place or person. In the traditional cultures of Indo-Europeans
in general (as Bernard Sergent points out, these rituals are characteristic only of Indo-
Europeans), circumambulation, i.e. the ritual circling of a place, played a significant
function in the ritual symbolic demarcation and claiming of land, in the seizing and
demonstration of (political) authority over territory, in preventive and curative protec-
tion of an area against external dangers, in ensuring the sanctity of that area etc. Circu-
lar movement as part of group rituals can also be found in dances performed either by
the entire community or by groups of people. Angela Della Volpe claims that the ritual
of circumambulation stems from the ritual worship of the ancestors and the cult of fire;
originally it was performed around domestic hearth where the ancestors were also bur-
ied. Later, when the burial place was transferred first to the household and then nearby
fields, the ritual of circumambulation was performed around the households and fields,
respectively. The purpose of this paper is to show that the ultimate purpose of the ritual
circumambulation is to establish the contact with the other world, i.e. through circum-
ambulation the performers symbolically enter the other world in order to obtain from
it what they desire (health, fertility etc.).



The Merry Mystery of the Maypole
A Few Observations on the Role of the Comic
Object in Religion and Culture

Izar Lunacek

This article begins by analysing the maypole rituals in European folklore as a case
study to make a point that it is arguably expandable to religious practice in general:
that the humorous is intimately interwoven with the sacred and that the comic object is
the most rudimentary type of a sacred entity. Carnivalesque or New Year’s rituals, it is
claimed, are characterized precisely by a temporary reign of the comic object, while their
ending in the banishment or killing of the comical ruler open up a space for the emergence
of a transcendent, wholly serious god. Frazer, Freud and Girard’s theories of culture and
religion are re-examined in the view of this assumption and a number of concrete rituals
and mythologies from different cultures re-evaluated as a test of its consistency.

Keywords: Philosophy of religion, comedy, folklore, comparative mythology, the may-
pole

Particularly within more archaic (tribal or popular) religious practices, rituals
involving laughter and the element of comedy seem to form as subsistent a part of
culture as their more serious counterparts. Historically, however, they have been faced
with such patronizing dismissal that they are still nowhere near being granted the
same gravity. Mikhail Bakhtin’s ground-breaking account of medieval carnival as the
heir to an ancient tradition of sacred mockery was in its time an honourable exception
that set out to revive ritual laugher as “equally (or more) serious” to the more solemn
forms of worship.! To begin to appreciate them on their own terms, comic rituals, the
ones that not only worship but also mock their central idol at the same time, should
be approached as more than mere secondary parodies or light-hearted versions of
straightforward worship. If examined according to their own particular logic, they
could perhaps prove independent of or even primary to that of serious devotion. In
this essay, I will attempt to propose a particular conceptual interpretation of the rela-
tions at work between the merry congregation and their ridiculed idol that might be
able to link religious mockery to “profane” forms of comedy but also, perhaps more

! Mikhail Bakhtin: Rabelais and his World, Bloomington: Indiana University Press, 1984, p. 6. Recently
peaking studies of the trickster archetypes seem to share a similar goal yet sometimes mystify the role of
comic subversion in a way highly divergent from Bakhtin’s healthy materialism. Since we are concerned
here with comic ritual rather than comic myth we will only touch on the trickster themes occasionally
and when appropriate in context.
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importantly, to propose a privileged place for this odd, funny type of sanctity at the
very core of humanity’s symbolic forms.

Carnival rites from the Middle Ages to the present day often feature a comical
temporary ruler that governs the upside-down world: sometimes a real man of flesh
and blood (most frequently a tramp or a person deemed a “fool” by the community)
and sometimes an oversized anthropomorphic doll.? We would, however, like to start
our investigation with a more basic figure that has long presided over merry spring
rituals in much of European folklore: the ubiquitous young tree known in English-
speaking countries as “the maypole”. Customs usually associated with the ritual erec-
tion of the maypole are not carnival as such (although Bakhtin would probably deem
them carnivalesque), but their merry spirit as well as the ambivalent attitude of the
community to the juvenile tree definitely fit the structure of comic worship. The basic
form that the latter takes in the maypole rites will afford us an interesting starting
point for a general interpretation of comic ritual.

Alongside others, the maypole rituals were covered extensively in several chap-
ters of James Frazer’s highly influential and today highly outdated Golden Bough.?
While the magnum opus by one of the pioneers of comparative mythology might well
have proved too dismissive of local context for modern ethnographic tastes, it is pre-
cisely this schematic approach that brings out certain general, formal and universal
characteristics of comic rituals that have gone unnoticed in studies of isolated cases
and should prove highly useful for a study centred on the most general conceptual
form of the ritual.

1. Mors victrix?

The basic scenario of a general maypole ritual extractable from Frazer’s accounts
consists of the following elements: a group of worshippers march out of the village
to the forest, they pick out a well-sized but still young tree, cut it down and bring its
rootless trunk to the village square or other communal centre swept clean for the fes-
tivities.* There, often festooned with colourful ribbons, the maypole presides over the
community during a limited period of festivity at the end of which it is brought down
again, taken back out of the village and usually “buried” in one way or another. One
of the most common methods is to throw the dead tree into a river whose flow carries
the former festival king out of the territory of the community over which it had briefly
presided.’

Frazer’s interpretation of this whole set of actions was the worship of a “vegeta-
tion god” or a “tree spirit” whom the maypole supposedly embodies. The watery burial
of the idol was supposedly aimed at assuring sufficient rainfall for the deity’s domain

©

Comp. Bakhtin, p. 197

Particularly in the chapters “The Worship of Trees” and “The Killing of the Tree Spirit”. We will be citing
from the latest Oxford abridgement: James G. Frazer, The Golden Bough, a Study in Magic and Religion
- A New Abridgement from the Second and Third Editions, Oxford: Oxford University Press, 1994, pp.
82-97 and pp. 273-299.

Comp. Frazer, p. 88.

See examples in ibid, pp. 286-288
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of jurisdiction.® In this logic, the maypole would metonymically, pars pro toto, stand
for the whole of vegetation and its death in the water would provide rain for the latter.

The first doubt that comes to mind when we follow this argumentation, how-
ever, is why would the randomly chosen king-tree have to be drowned in the process
of assuring water for its subjects? If it is their holy representative and anything that
happens to it happens to the whole, why would it not suffice to water the still-planted
tree without killing it? And, if the tree does have to be uprooted in order to attain its
metonymical role, why does then not the whole world of vegetation drown and rot in
an apocalyptic flood at the moment that its representative is submerged? We should
bear in mind here that water, albeit always recognized by archaic communities as vital
when applied in manageable doses, also features heavily in mythologies as a limitless,
formless and chaotic expanse that can disintegrate the whole world in a cataclysmic
flood and return it to its primary state. Taking this into account, it would be equally if
not more reasonable to assume that, as the maypole’s grave, water plays the latter role,
i.e. that of an all-accepting and limitless abyss that annihilates the individual form of
anything thrown into it, and not that of a carefully applied fertile power.

We could still explain the beneficiary environmental effects of this annihila-
tion in the familiar terms of religious sacrifice. Within this logic, nature’s offspring
becomes clipped in its prime as a gift for the supernatural beings governing the world;
man renounces nature’s freshest fruit in favour of the gods, so that, in return, they
might spare the whole of their anger. Sacrifice is an ascetic practice: man introduces an
artificial split between himself and the natural world in which he thrives, by making
a biologically senseless gesture (destroying a perfectly useful part of nature) as a bow
to a more permanent domain beyond. However, rephrasing the problem in terms of
sacrifice merely raises a new question: which “gods” might the young tree be sacrificed
to, if the only deity we are explicitly dealing with at this point is the very maypole, i.e.
the “vegetation god” or “tree spirit” itself? Within the maypole ritual, there is noth-
ing but the comic, material mock-idol; we are not yet entitled to presume any concept
of a purely spiritual domain populated by deities worthy of serious worship. This is
a problem field that has been opened up by Frazer, Freud, Girard and many others,
and has centred on the strange relation between 1) sacrificing a purely material god,
2) sacrificing a (material) effigy or embodiment of the (spiritual) god to the same god,
and 3) sacrificing a material object that has nothing to do with the god to the purely
spiritual god. The explanations proposed were many and diverse, but we will outline
them in contrast with our own in the continuation of this essay.

Another pertinent question that seems to haunt the maypole ritual is closely
connected to the first one: not only why the death of an idol might be thought benefi-
ciary for its delegated domain, but why should the idol as such in the first place be cre-
ated by an aggressive intervention into that domain? In other words: why is the “god
of vegetation” produced by cutting down a tree to begin with? Why, if these rituals are
indeed, as common wisdom has it, “celebrations of nature’s annual revival”, do they
entail the killing of a part of nature in whose revival they supposedly rejoice? Frazer
sought to address these antinomies by proposing a naturalistic logic behind the rituals:
the death of the old is unavoidable for the new to prosper and so the old effigies of the

¢ See the argument on pp. 337-338.
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god of nature have to be annually destroyed to transfer their spirit into a new, younger
and stronger abode. The maypole ritual however demonstrates with utter clarity that it
is not the old but precisely the young tree that must die and that even though this death
is sometimes used as an agent to fertilize the new crops, the dead corpse of the tree is
more frequently banished beyond the confines of its worshipers’ community.

It seems as if the mechanism at work within the maypole ritual can be satisfac-
torily described neither with the naturalistic logic of fertilizing the new with the death
of the old nor with the ascetic logic of metaphysical religion where the innocent and
young is sacrificed in favour of a bloodthirsty immaterial domain, although it seems
to bear links with both at the same time.

The answer I would like to propose in this article is that the particular dialectic
of life and death at work in the maypole ritual is thus neither that of natural cycles nor
that of a truer life beyond death in metaphysics but that of the most basic, purely ma-
terial level of signification. If the maypole is indeed a “symbol of vegetation” or a “tree
spirit”, then it seems that a tree has to die in order to become a “spirit” or a “symbol”.
This is not yet the paradigm of the soul being freed by the death of the body but that of
a much more basic and mechanical operation. It appears that when the tree is killed,
when it is cut off from its roots in the soil, excised from its natural forest environment
and brought onto the empty expanse of the village square, this fulfils all the conditions
for it to begin a second life as a “symbol” or a “spirit”, not yet really a symbol or spirit of
anything but a symbol as such, a symbol in its basic, as-yet non-referential form, merely
as an uprooted, isolated and free-floating fragment of natural matter.

Following the logic of this thesis then, the maypole as a “tree-spirit” would not
really be the spirit of a tree or even of trees in general but a tree as a spirit, a tree re-
made into a material symbol by being violently excised from nature and then resur-
rected as an undead corpse in the clean-swept village square. This hypothesis might
provide us with a consistent explanation as to why in some parts of Europe, at the
time of Frazer’s writing, very similar festivities, taking place around the same period
of the spring solstice, centered on a figure identified as the precise opposite of a “god
of new life” - as “death” or “winter” 7 - a figure most often represented as an old lady
or a skeleton, but treated in an almost identical way as the maypole and sometimes
even embodied in the same kind of object, i.e. a rootless tree carried around in public
processions.®

Frazer’s claim was that these were two distinct sets of rituals conflated into one:
one bent on exorcising evil annually built up within the community via a scapegoat
figure, and another focused on celebrating the arrival of the new year.” The two as-
pects, however, seem to appear within a single figure much too often to be separable
into clear-cut opponents.

René Girard later offered a famous reading of this dialectic that ascribed the
positive aspects of the sacrificial victim to the beneficial effects of its ritual murder on
the stability of the executing community. The scapegoat was identical with the positive

7 Ibid, pp. 288-290.

8 Comp. a Russian ritual where a felled and festooned tree is explicitly named “Morena” (Winter or Death,
as Frazer adds in brackets), ibid, p. 293.

° Frazer, pp. 589-590.
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god because its killing “miraculously” restored peace and order;" hence the logic of a
god who sacrifices himself for the good of the community. However, it seems to us that
within the comic rituals, death and sanctity have an even more immediate connection
that does not call for a bypass via social or psychological effects, and, more impor-
tantly, one that has been established well before the carnival king’s final annihilation.
If we follow our thesis on the maypole as a pure, non-referential yet material symbol,
we will provisionally dub it a pre-symbol for the purposes of this argumentation, it
makes perfect sense that it should appear both as a spirit of awakening nature and as
a symbol of death. If a pre-symbol is nothing but a piece of nature cut from its sur-
roundings and resurrected as a living corpse, then it is always a “symbol of death” and
“life as a symbol”. A pre-symbol is by definition natural growth, plus a contour of the
pure negativity of death excising it and suspending it in an undead state. The mock-
idol is thus not, as Girard claims, mocked as a prelude to the more direct aggression of
its lynch, and venerated in anticipation of the beneficiary effects of its death; rather, the
mock-idol is venerated because it is, in a way, already dead but - and this is its funny
side - still keeps on existing as the concrete, palpable central idol of the celebrations.
The maypole is both holy and funny because it hovers halfway between mere nature
and fully constituted spirituality.

Therefore, if the mock idol is always already dead at the time of its ruling then
the death that meets the king of carnival at the conclusion of the festivities — the death
that drew the attention of Frazer as well as Girard - is already his second death. These
two distinct deaths — with the comic idol claiming the interlude between them as his
period of temporary triumph - can be pinpointed in most rites containing an element
of the comic. Let us consider an example. If we carefully observe the operations car-
ried out by the use of water in the spring rituals described by Frazer, we will notice
two types of its application, which are in a way similar but also highly distinct. Many
types of spring idols end up being buried in a river or even the sea, but many of them
are also exposed to more controlled watering, to ritual washing (not the maypole per
se of course but persons and statues that take its place in analogous rites"), to having
water poured over them or merely being sprinkled with it. Frazer explains them all via
the theory of sympathetic magic'? - and in the case of the sprinkling this is actually a
more convincing argument than if applied to the burial. However, what cannot escape
one’s attention here is the obvious link of these gentler watering practices with the
other great role of water in modern religion; i.e. complementing its already mentioned
part as a chaotic primal state of being, namely that of the blessing by the sprinkling of

! Rene Girard: Violence and the Sacred, Baltimore: John Hopkins University Press, 1979. Most explicitly
formulated on pp. 85-86

' See e.g. Frazer, p. 273 for the bathing of Kostroma in Russia, pp. 303 and 341 for the washing of the ef-
figy of Tammuz in ancient Babylon. pp. 341.2 see also for washing rituals connected to St. John’s Eve in
southern Italy.

'2 “For ignorant people suppose that by mimicking the effect which they desire to produce they actually
help to produce it; thus by sprinkling water they make rain [...] The throwing of the gardens and the
images into the water was a charm to secure a due supply of fertilizing rain. The same, I take it, was
the object of throwing effigies of Death and the Carnival in the corresponding ceremonies of modern
Europe. Certainly, the custom of drenching with water a leaf-clad person, who undoubtedly personifies
vegetation, is still resorted to in Europe with the express purpose of producing rain. [...] The throwing of
the Karma tree into the water is to be interpreted as a rain-charm.” (Ibid, p. 338-339)
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holy water and of baptism. Water as a primordial abyss and water as a spiritually pu-
rifying, baptizing agent are two distinct concepts that however also display a strange
link within rites featuring the pre-symbol. Examined in the light of our thesis about
the comic idol, it seems that here, water as a mythic element diametrically opposed to
differentiation, is actually used, in limited quantities, as the purely negative means of
differentiation before finally becoming an agent of complete annihilation of the dif-
ferentiated entity. At the beginning of the ritual, water plays the role of washing off
all traces of nature from the piece of matter that is to become a comic idol, it plays
the role of pure negativity, separating the bit of nature from the natural world and
baptizing it as a cultural object. At the end of the ritual, on the other hand, still acting
as pure negativity, it “finishes the job” and destroys the idol altogether, engulfing it in
its undifferentiated totality. Water as an agent of negativity, as “pure difference”, is at
once what transforms natural matter into an object, that which excises it from its im-
mersion in a relative organic whole and isolates it - which ultimately makes it “holy”,
consecrates it, baptizes it — and what finally destroys it without a trace.

In some comic rituals, the idol at the end of the carnival is not drowned but
burned,” and this gesture also has its gentler analogue in a “baptism by fire”, where
a piece of natural matter is transformed into a sacred object by temporarily exposing
it to flames: this is the logic behind the “Yule log”, a block of wood consecrated into a
powerful charm by being scorched in the fire," as well as behind ritual leaps over the
bonfire in certain folk customs. One might of course argue that it is not the piece of
matter per se that is considered holy in these rites but the medium - the “sacred fire”,
the “holy water” - and that contact with this medium transfers the sanctity onto the
object. However, this too could well be rephrased using our logic: water and fire are
here not really holy in their positive substance but precisely as agents of pure negativ-
ity; what is holy here is the nothingness, the gap, and whatever shines, excised and
isolated on the background of this gap, can serve to embody the flipside of this purely
negative holiness as a concrete partial object.

In concession with our argumentation this far, our thesis is thus that carnival,
ritual mockery and any true comical constellation for that matter, is a cosmic world-
view organized around a central, presiding comical object, whose defining charac-
teristics are that it is, on the one hand, perfectly material and perfectly contingent in
the choice of its material, but, on the other hand, also “unnatural”, uprooted from the
firm ground, free-floating and stubbornly insistent in its undead status, perhaps even
indestructible, for although it seems to be annihilated at the closure of the festivities it
inevitably makes a comeback in a year’s time, sometimes residing in a utopian “other
land” during its absence.'® While a traditional logic would lead us to state that it is the
immaterial, absent form of the idol that accounts for its permanence and that the tem-

13 See e.g. p. 287, where drowning and burning are directly posited as interchangeable in one example, as
well as p. 285 for an example of a typical combination of burning and throwing into the water at the
burial of Carnival.

' Ibid., p. 738. See also the Slovene-Croation tradition of the “badnjak”.

!> This, at least, is true of Carnival and St. George in Slovenian folklore: as attested by comparative
mythologist and ethnologist professor Zmago Smitek both figures are said to be “on a journey” when
their festival is not taking place (see for instance Zmago Smitek: Kristalna gora — mitolosko izrocilo
Slovencev, Ljubljana: Forma 7, 1998, p. 110 for the case of Carnival), and a similar claim could be made
for other rulers of temporary, festival-based utopia, such as the golden age rulers Chronos and Saturnus
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porary presence is merely a profane incarnation of this undying spiritual principle, we
would like to suggest the inverted relation as primary: the idol is primarily present,
material (the touch of absence implicit already in his “living death”) and his final de-
parture only opens up the spiritual domain for the first time: the spiritual domain is
that of the comic object as absent.

Let us now examine the relation between god and the sacrificial victim sche-
matically within pre-existing theories in light of this hypothesis. As historically the
first in line Frazer claimed that the victim was initially identified with a god, but that
its death enabled the enduring spiritual aspect of this god to be transferred to a fresh
material vessel. In Frazer, thus, the victim and god are identical, but the spiritual as-
pect of god is still thought of as primary and essentially separate from its embodiment.
Freud’s theory is more dialectical: death is not seen as an unfortunate contingency of
the spirit’s representative to be repaired with his periodic replacement, but as the very
origin of spirituality. The domain of the spiritual with the killing of the Urvater, a
pre-human clan’s alpha-male and the figure of God is traced back to this dead father.
His original murder, claims Freud, opens up first the domain of unnaturally orgiastic
enjoyment, enabled by the sudden release from his constraints and then, as the moral
hangover takes over, the domain of self-imposed asceticism ruled over by the dead
father: this original scene is then mirrored in the form of the festivities, i.e. the phase
of carnivalesque abandon followed by a return to the asceticism of the human quotid-
ian. Any further separation of God and the victim is but a masking of this primary
identity: even ritual sacrifice to a transcendent God merely relieves humanity of the
burden of guilt for the Urvater’s murder by making the murder a request of this very
same Father transposed into a super-sensual domain.

Girard subscribes to the same hypothesis about a god being created with the
death of the victim, but adds his own twist, where the victim is not the king but an
innocent outsider and his killing does not open the carnivalesque, orgiastic phase of
the festivities but serves as its culmination and closure.' Subsequently, in Girard, the
orgiastic phase (conceived as the re-enactment of the “sacrificial crisis”) is not a time
of freedom from the Father’s rule but a time when the viral element of violence reigns
supreme and circulates the community, embodied in the “carnival king”, whose kill-
ing ends the chaos and reinstates a stable community.

Our theory a critique of both attitudes formed at their intersection. Girard is
right in criticizing Freud for not seeing that carnival is not simply freedom but an ob-
session, a time ruled over by something killed at the end of it; but Freud would also be
right in criticizing Girard for not seeing that we can only be so obsessed by an element
that already contains an element of death. Hence, the virus of violence that circulates
the community has to be first created by a violent incision into nature that gives birth
to the holy comic object, but this comic object has to be killed a second time at the
end of the ritual to create a properly transcendent God presiding over an ascetic so-
ciety. The separation of the victim and the god that follows is at once misleading and
inevitable: the spiritual and serious god has to be separated from his material base

who were said to preside over the Greek Chronia and Roman Saturnalia respectively and were said to be
spending the rest of the year ruling over a permanent ideal state on an exotic island.

'® See Girard p. 214 for his critique of Freud’s misrecognition of the victim and his misplacement of the
time of its death, “at the end - not the beginning - of the sacrificial crisis.” (Ibid)
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in the comic pre-symbol in order to function as the base of a stable society but this
separation also necessarily denies the truth of the actual identity of the comic and the
sacred embodied in the two-sided pre-symbol forming a barrier and link between the
material and the spiritual domains. And this hidden truth of the stable symbolic is
what periodically breaks through in all comical rituals.

2. Frazer and the phallus

This brings us to the question of a reason. With Frazer, the carnival king is wor-
shipped because he embodies the principle of nature on which primitive man depends
for his survival; with Freud, on the contrary, the cultural importance of the dead al-
pha-male lies in the implied divorce from natural law; with Girard, at last, the lynched
outsider is revered because he has restored peace in the proto-community - what ex-
planation do we offer for man’s fascination with a concrete nomadic object that is at
the same time a king and an outcast of a given field? The first explanation that comes
to mind is that what man worshiped here was an image of himself as situated in the
physical world. Conceptual descriptions of man’s particularity in relation to the rest of
creation have always oscillated between that of a king and ruler and, on the opposite,
that of an outsider, a being with no fixed place in the natural order that can adapt to
almost any environment because he is perfect for none. We might thus argue that the
violent excision of the young tree from its natural environment and its re-erection in
the blank space of the village square actually re-enacts the impossible, mythical point
of man’s exclusion from nature and his establishment as a singular exception. Following
up on this premise, when man jocularly worships the maypole he, therefore, does not
worship nature and its miraculous regeneration, but bows to his own specifically hu-
man, comic status of a homeless and vagrant, undead and unnatural fragment. When
the festivities end and man’s arboreal double is expelled beyond the confines of the
community’s local world, however, its role becomes the precise opposite. Sent off into
an “Other world”, the carnival king becomes the ruler of a fictive domain that man,
in contrast to the one he resides in, may truly call home. What started as an external
formulation of man’s homeless and senseless status in the world, becomes, when its
material symbol is destroyed, the domain of man’s sense and true home. After the de-
struction of the pre-symbol, man only appears homeless, senseless and groundless in
this world because his true sense, home and ground reside in another.

However, there is something we must add to this image for it to attain its full
complexity. If our thesis seems to campaign for the maypole simply as man’s double,
which turns into God when it is projected beyond the pale, we should note that there
is something too opaque and non-reflective about the comic idol in relation to its
worshippers to allow for this reduction. In other words, an air of “mystery” already
surrounds the maypole even before its expulsion into invisibility, although it is a mys-
tery very distinct from the concept of God’s ultimate ineffability within a metaphysi-
cal framework. The most consistent solution offering itself to us is the one that had
been stuck to discussions about the maypole all along - that of casting the maypole
as a “phallic symbol”. The maypole is not simply man’s symbol for himself but for his
phallus, or, better put, the maypole is the phallus as such as far as the phallus is per se
a symbolic function that, despite endowing man with his specific nature of a being of
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symbols, is nevertheless distinct and separated from him. The phallus, our maypole,
marks precisely the point where man is not identical with his own self and, simultane-
ously, the point that makes up his very essence and is, in a way, a miniature copy of
the human whole.

What is opaque and non-reflective about the maypole in relation to man is pre-
cisely their analogy: the fact that the phallus is to man what man is to the world in
which he resides. St. Augustine claimed, in his work On Marriage and Concupiscence
that man’s punishment for rebelling against God’s will was to provide him with an
organ on his own body that copied his independence by rebelling against man’s will
— thus effectively stopping man from enacting his free will fully and becoming God.
The only difference between man and God post the original sin then, according to St.
Augustine, is that man is torn apart, fissured by lust and thus not fully identical with
himself, a bit of his body always slipping away from the control of his conscious mind.
In other words, the only difference between God and man is the latter’s phallus and
this, incidentally, is also the only difference between man and the maypole: man and
his phallus. Thus, we come to the seemingly contradictory formula that phallus does
equal man, only minus the phallus.

In line with the comic spirit of these rites, then, we propose the thesis that man’s
original, comic-sacred god is precisely his own phallus, blessed with a specifically idi-
otic ineffability, and that this phallus needs to be annihilated in order for God to be
established as his persistent absence.”” Man’s affliction is more complex than merely
being excluded from the natural world - if he were to be completely excluded from
it, he would effectively already be God in the metaphysical sense - no, on top from
being an outcast of nature, something is excluded from his own inner world as well,
something that is essential precisely to his specification as excluded from nature. We
should be careful not to read this thesis in the classic sense, as man being strung out
between the heavens and earth, with the divine pulling him upwards and his phallic
lust tying him down: the phallus is not a piece of nature that has been left behind at
man’s excision from the natural whole - the lust of the phallus itself is “unnatural” and
plays a crucial part precisely in extracting man from the instinctive confines of nature.
So what the comic rites really bow to, is precisely this double-senselessness of man
- not only unlike any other natural animal but also unlike himself, unlike his own
essence as human, as well - and, simultaneously, these rites also salute the impossible,
miraculous figure of the phallus, excluded from the world without having anything
excluded from itself.

When he cuts down the young tree and makes it into a maypole, man enacts the
impossible moment at which he was already excluded from nature but when he was
not yet torn apart by sexuality. This is why the objects used in these customs have a
pronounced sense of youth and innocence: a young not an old tree, and in certain ver-
sions of the rites, where the place of the tree is taken by a human being, a young girl.®
A young girl can stand for the phallus precisely because she is perceived as not having

17" A thesis that has, of course, been elaborated by numerous structuralist accounts of the “transcendental
phallus”. The Slovenian Lacanian philosopher Alenka Zupan¢ic put it to use in an analysis of comedy in
her 2008 book The Odd One In and it is in part to her discussion of this entity that we owe our argumen-
tation here.

'8 Comp. the Kostrobunko ritual quoted by Frazer, pp. 292-293.
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it. On the mythic level, where the maypole is often identified with a fictitious entity
of a male god, the latter is a gentle, youthful and almost hermaphroditic figure - as is
the case with the myths of Attis and Adonis put forward by Frazer. The story of Attis,
whose cult also involved a cut-down tree said to represent the deity,” actually ends
with Attis ending his life by castrating himself - following which he is said to have
been idolized in the form of a Pine-Tree.?’

While mentioning Attis and Adonis, who both feature in their respective myths
as lovers of powerful goddesses, it is worth making an aside note on the role of women
within the framework we have described here. We cannot overemphasize the fact that
the very literally phallocentric structure of these rituals in no way implies the domi-
nance of men. On the contrary, in many cases, the procession of the phallic idol is
either reserved exclusively for women or features them as its bearers, as if the phallus’
independency of man’s will made it just as much - or even more — a women’s issue.
The role of Attis and Adonis, likewise, seems to be less that of independent men and
more of a type of boy-toys at full disposal to their influential mistresses. It is telling
that in a scene painted on an Etruscan mirror mentioned by Frazer, where Aphrodite
and Persephone fight over the possession of baby Adonis, the latter is never pictured
as a person but merely as a wooden chest supposedly containing him, a passive and
impersonal object of dispute between the two female deities.! The rage felt by manly
Ares at his mistress’ addiction to this walking dildo is indicative of the negative side of
the ambivalent male attitude towards the purely phallic element as impersonal.

It is also not without importance that these mature goddesses with teen lovers
- from Aphrodite through Astarte to Mylitta — have often been associated with the
ancient world’s cults of holy prostitution and although the latter can well function as
a breeding ground for highly chauvinist practices of female submission into available
sexual objects for the male priests, this is in no way the only route of its interpreta-
tion. Holy prostitution could also be, in line with our interpretation of comic phallic
cults, conceptually associated with the relation of woman to the phallus as a perfectly
impersonal object of enjoyment, universal and unrelated to any particular male. It is
highly telling that Frazer’s examples of sacred harlotry are usually associated either
with the service to a powerful female deity, able to treat men as mere objects,?* or with
a reptilian, snake god® - classically read as an emancipated phallus - to whom the
priestesses have sworn their fidelity. It is possible to see the link of St. Augustine alter-
native between celibacy, a recanting of lust in favour of a fidelity to God, and, if one
cannot endure it, the marital institution where lust is preserved in a monogamous and

9 Ibid, p. 346.

20 Ibid.

2! Frazer, p. 305.

22 “In Cyprus it appears that before marriage (a claim disputed by Schelling as part of a formidable argument
in his Philosophy of Mythology claiming that the custom was reserved for married women, note by I.L.)
all women were formerly obliged by custom to prostitute themselves to strangers at the sanctuary of the
goddess, whether she went by the name of Aphrodite, Astarte, or what not. Similar customs prevailed
in many parts of Western Asia. Whatever its motive, this practice was clearly regarded not as an orgy of
lust, but as a solemn religious duty performed in the service of that Great Mother Goddess of Western
Asia whose name varied, while her type remained constant, from place to place” (Frazer, p. 312).

2 See Frazer, pp. 323-324 for West African brides of a python or snake god. The two forms sometimes
coincide, as witnessed by a carving preserved in the Astarte/Venus temple in the Middle-Eastern ruins
of ancient Palmyra, where the goddess is featured holding a large snake slouched around her neck.
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controlled environment, and the pagan alternative between holy prostitution, where
the phallic element reigns in its utter detachment from anything particular or per-
sonal (and is thus “sacred”), and marriage, where the phallic is fixed, personalized and
relatively profanized in the individual member of the woman’s steady partner. Augus-
tine warns of the diabolical dangers of an unchecked phallic element by prescribing
either its domestication in marriage or a fidelity to its transcendental mode, while the
above-described religious practices consider precisely this “diabolical” status holy -
but ultimately, the crucial difference is that holy prostitutes recant marriage because
of their fidelity to the phallus as impersonal and universal while Roman Catholic nuns
do the same because they are bound to the phallus post its transcendence, post the
ending of carnival.

The phallus is the comic king of carnival and carnival is a time when phallus as
a pre-symbol temporarily reigns supreme — neither still a natural organ of reproduc-
tion nor a transcendent God, but a material non-referential symbol, a floating, mobile
piece of matter that does not yet signify anything - or rather, that signifies nothing,
that is a mark of Nothing as the comic universe’s holey holy. Frazer quotes an ancient
Persian custom called “The Ride of the Beardless one” that makes this link between
the phallus and the comic idol even more visible. Here, “a beardless and, if possible,
one-eyed buffoon was set naked on an ass, a horse, or a mule, and conducted in a
sort of mock triumph through the streets of the city.”** “The Beardless one” is a bona
fide phallic element as, completely naked, clean-shaven, and one-eyed, he circulates
around the village suspended above the ground on horseback. This circulation of the
mad ruler through the arteries of the community, threatening to wreck havoc, is a
highly common feature of the mock-idol and its associated festivities. Most commonly,
both in Frazer and Girard,* this was seen as a method of assuring that the scapegoat
accumulates all of the community’s sins and negative energy before he is lynched at
the carnival’s closure. However, from the point of view of our theory it seems that
this circulation through the whole of community is simply what the pre-symbol as a
floating, unfixed signifier does by definition and as this excluded and obscene base of
human culture, hidden from view in everyday circumstances, is set loose to navigate
the public space, it enables unabridged enjoyment and chaos. Negativity is deposited
onto it in some cases simply because, as an amoral and impersonal material ground of
culture, it can take it all on, just like it can take on the hyperbolic quantities of goods
within other rituals - still seen in “trick or treat” Halloween customs in the west, but
also true of Frazer’s bare-beard for instance who, in his circulation, gathers not nega-
tive energy but a share of wealth from the local merchants.?

3. The Feathered Snake

A similar claim may be made about the monster or dragon so often featured in
creation myths throughout the world. This beast is most often interpreted as a kind
of undifferentiated primal state of the world that is to be killed by the culture hero so
that an ordered world, fit for humans to live in, might be built from its dismembered

¢ Frazer, p. 662.
» Comp. Girard, p. 287.
¢ Frazer, p. 662.
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carcass. However, since the monster so often surfaces in the form of a giant snake or at
least a dragon with a serpentine head, one might wonder whether the beast might not
be better interpreted precisely as the element of an emancipated and ravaging phallus,
nowhere near the concept of “undifferentiated nature” but, rather, a floating and mad
organ without a fixed place, cut off from its anchor in the natural world by a pure,
empty difference. In ancient Babylon, this monster took the name of Tiamat, brought
down by Marduk, and the temporary period of Tiamat’s reign was celebrated as a car-
nivalesque phase of a broader cosmogonic festival called Akitu” - but carnival in gen-
eral could be interpreted in terms of a period of the world being comically misruled by
a ravaging, monstrous phallic element. Following Eliade’s examples, it seems ancient
mythologies most often concluded the creation myth not by a completely destructive
triumph over the giant snake, but by the use of its dead body as building material or
its head as a founding stone for the world to be created by the culture hero.?® Consid-
ering the wide-spread practice of ancient festivals to periodically revisit the time of
the snake’s reign, the hero’s triumph was apparently never permanent since the snake
would annually come alive again to the great enjoyment of the community in need of
arest from the hero’s ordered world. I really cannot see why this chain of motifs would
not be interpreted, rather than as an annual return of excluded “natural instincts” into
culture or as a submergence into undifferentiated chaos, firstly, as a re-enactment of
the primary reign of the rampaging phallus, the comic idol, spreading unhindered un-
natural enjoyment with its circulation through the community; secondly, at the point
of the culture hero’s slaying of the beast and basing the new order on its severed head,
as a fixating concealment of the madly gliding element at a steady spot and, hence-
forth, the founding of culture on the phallus as fixed, hidden and transcendental; and
finally, of the annual re-emergence of the dragon as a reduction of the steady cultural
order to its true base in the “wild signifier” of the material phallus, the entity that we
have here called “the pre-symbol”.

The stability of culture is at once based on this element and constantly threat-
ened by it - culture hinges on it as excluded; that is, the pre-symbolic element has to
be banished so it may serve, hidden, as a basis for a steady culture, something it can
only do in absentia, as a transcendent symbol. When it breaks back to the surface
in carnival and comedy in general it has the effect of a comically realized utopia -
that which has hitherto been projected “beyond” is suddenly here, but in an all too
concrete and risible form. However, what also occurs with the beginning of carnival
is that things, which have been up to now thought of as “vulgar”, natural or merely
material, suddenly become unhinged from their fixed places, hover around freely and
generally seem to possess supernatural qualities. The closure of carnival thus has a
twofold task - firstly, it has to remove the pre-symbol from the field of vision so it may

7 “The first act of the ceremony represents the domination of Tiamat and thus marks a regression into the
mythical period before the Creation; all forms are supposed to be confounded in the marine abyss of the
beginning, the apsu. Enthronement of a ‘carnival’ king, ‘humiliation’ of the real sovereign, overturn-
ing of the entire social order (according to Berossus, the slaves become the masters, and so on) - every
feature suggests universal confusion, the abolition of order and hierarchy, ‘orgy’, chaos.” Mircea Eliade:
The Myth of the Eternal Return or, Cosmos and History, Princeton: Princeton University Press, 1974, p. 57

* Comp. Eliade, p. 55 (for Marduk creating the world from torn fragments of the snake’s body) or p. 19
(where he comments on an Indian ritual of securing the head of the underground snake supporting the
world before laying the first stone of a new building).
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reclaim transcendental status, but secondly, the material aspect of the dragon, which
had gotten loose from its anchorage in the earthly soil, also needs to be re-grounded
to matter’s proper place.

This is why the burial of the dragon’s head underground is different in several
ways from the burials by fire and by water met by other comic rulers discussed at the
beginning of our essay. For one thing, our formula of “twice applied negativity” does
not fit here, and for obvious reasons: the first dose of fire and water, at the beginning
of the rite, in our primary examples, was aimed precisely at washing off all traces of
the emerging idol’s connection to the earth and establishing it as a free-floating entity;
using earth to do this would be a contradiction in terms. Secondly, while water and fire
dissolved the idol at the end of the festivities, making it one step more sublime than
after their first treatment, earth, again, cannot do that: while it does remove the idol
from sight, it also makes it more earthly than before. The burial of the head thus entails
a two-way reading: from the thoroughly comic perspective, the burial actually con-
tinues the logic of the pre-symbol’s revolution - if the carnival started with an eman-
cipation of matter from itself enabling the free-flotation of its dislodged fragment, the
burial carries this even further by actually replacing earth as a natural foundation
with the unnatural element of the free-floating phallus. Precisely because culture is
conceived as founded on this element - and not on natural ground - it can dissolve
annually into an enjoyable carnival state. In contrast, the burial also lays the ground
for establishing a permanently serious order. Hiding the dragon’s head from the world
enables the world to be ruled by its absence in the form of a transcendental signifier
that also signifies nothing apart from itself but is non-material and highly unfunny,
while at the same time its material side, the scandalously embodied free-floating signi-
fier, is re-naturalized, i.e. pushed back into its place in the immobile ground and fixed
to a steady signified. In many versions of the myth, the monster is actually chained to
an underground rock: the trouble with the dragon is not solely that it is an earthly ele-
ment but that it has wings, that it will not “stay in its place”, will not stay underground
but keeps springing up to wreck havoc and enjoyment upon the populace.

4. A New Beginning

We have stated repeatedly as our thesis that the ritual of comic worship enacts
the origins of serious sanctity, but — even though it is perfectly possible for the two
aspects of rituality to have coexisted from the beginning — comic worship can never
be posited as actually chronologically preceding all forms of metaphysics and ideol-
ogy. In other words, we are in no way saying that man initially performed the first
comic rite and then, at its ending, with the expulsion of the pre-symbol, discovered
serious worship for the first time. As we have tried to demonstrate above, the comic
ritual itself can be viewed as a re-enactment of the point in the fictive, mythical past
when man was excised from nature but was not yet excised from his own essence by
the inner dissections of sexuality - a point which is, in itself, an impossibility. It is
impossible to conceive of oneself as being “excised from nature” if one is not already
estranged in relation to oneself - the very notion of nature as a harmonious whole and
of man as its dislodged part already testifies to man’s distance from his own self. And
this necessary retrospective stance is precisely what makes these rituals comic, accom-
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panied by laughter: the comic sentiment, if we follow Freud’s lead, can only emerge
if we return to something affer its initial loss — while it is still held as one’s own, the
object can never be recognized as a source of enjoyment — enjoyment, that is, as an
affect distinct from simple pleasure. In the case of Freud’s theory, laughter indicates
a return to the infantile sources of pleasure after they have been made unattainable
by censorship® - it is precisely this barring that enables the build-up of energy that is
then released when the bar is dissolved.*” Even more to the point, Alenka Zupancic’s
Lacanian theory of comedy claims that within the comic, castration itself becomes
not primarily what separates us from the sources of our enjoyment but what links
us to them as well.”» Without this trench dug out between ourselves and our organs
of pleasure, only childish “immediate satisfaction” is possible - the bar of castration
alone enables the enjoyment, the jouissance in the external object. Carnival, and com-
edy in general, enables us to mock-attain this impossible point of origin - not merely
imagine it, but actually physically enjoy it, that is, neither return to the impossible
state of non-reflective exceptionality nor remain excluded from it but to return to it in
its sweet loss; to at once enjoy it and be aware of this; to savour the idiotic maypole as
our external organ of enjoyment.

This is why I believe the advocates for murder as the origin of culture, Frazer,
Freud as well as Girard, are ultimately wrong. It seems there can be no single real event
that opens up culture, just like the relative humanity of the higher apes is always at
question and just as it is impossible to pinpoint a moment when a child becomes “fully
human”. It would seem there can only be a period of slowly evolving recognition that
we had already been human for a while without having noticed it, and the reaction
that accompanies this realization is laughter. Girard’s proposal of a proto-community
torn apart by uncontrollable violence (and not functional animal aggression) already
presupposes a specifically human element that circulates through it — the lynching of
the innocent victim that supposedly jump-starts humanity already entails the concep-
tion of the victim as its embodiment. The innocent outsider is only selected as a justifi-
able sacrificial victim because in his relation to the community he embodies precisely
the culprit, the secret ruler of the chaos, the virus that is itself transmitted down the
chain of violence but is never affected by it, the phallus as the innocent cause of moral

¥ See: Sigmund Freud: Jokes and their Relation to the Unconscious, p. 145: “The repressive activity of civili-
zation brings it about that primary possibilities of enjoyment, which have now, however, been repudiated
by the censorship in us, are lost to us. But to the human psyche all renunciation is exceedingly difficult,
and so we find that tendentious jokes provide a means of undoing the renunciation and retrieving what
was lost.” For further elaboration see particularly chapter IV, “The Mechanism of Pleasure and the Psy-
chogenesis of Jokes”, pp. 165 and on.

Comp. ibid, p. 200: “In laughter, therefore, on our hypothesis, the conditions are present under which
a sum of psychical energy which has hitherto been used of cathexis is allowed free discharge.” and 203:
“If a quota of cathectic energy capable of discharge is to be liberated in the third person [...], it must
be ensured that this third person is really making this cathectic expenditure [...] It cannot be but an
advantage if the cathexis which is to be liberated in the third person is intensified beforehand, raised to
a greater height.”

See Alenka Zupancic: The Odd One in, pp. 191-192: “Castration [...] refers to the gap that separates the
body, from within, from its enjoyment, and at the same time, binds it to it. [...] Castration is not simply
an amputation of enjoyment, but precisely its emergence in the form of an appendix, that is, in the form
of something that belongs to the subject in an essential yet not immediate way; something that belongs
to the subject via a necessary interval.”
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corruption. The original father of Freud’s conception, in contrast, must always first be
viewed as ruler that can be missed, as a parasite of the common goods by the brother-
hood before he can be considered fair game — he must in other words be transposed
from king to intruder. It seems that any lynch of a human victim - be it of an outsider
as in Girard’s or a chieftain as in Freud’s and Frazer’s case — is always already a dis-
placement of the feelings felt towards the indestructible pre-symbol, always simultane-
ously master and outcast of a given symbolic field.

The comic ritual is not simply about degrading and lynching an individual - as
it is often interpreted — but primarily about jocularly worshipping the phallus as the
object-base of culture and, at the end of the festivities, about suppressing it, i.e. exclud-
ing it into the groundwork of the community so it can actively take up this role, the
role of the absent base of a stable society. The lynch of an individual is simultaneously
too external and too personal to faithfully represent the suppression of the phallus:
too external because it transposes the affect from man’s inner enemy, his phallus, onto
another human being, and too personal because the fellow individual is always too
much of our mirror image when compared to the mute non-transparency of the im-
personal phallus. This is why we insist that the maypole tree is far from a polite, civi-
lized replacement for the original human victim, but rather the very original phallus,
representing nothing but itself, while the human victim is its personification, its lynch
a mere secondary displacement of the culture-grounding act of phallic suppression.
Not even the physical penis is the most perfect embodiment of the phallus, because it
is too carnal and individual for its symbolic function: as Freud once stated, even the
penis is nothing more than a phallic symbol. The tree or the phallus-as-mask worn by
the ancient Greeks is far closer to the literal meaning of the phallus: a singular, uni-
versal and unnatural element artificially attached to the organic body - ever halfway
between the biological member and the God of metaphysics.

As comic, this liminal entity is always discovered in retrospect, after it has al-
ready been suppressed, its ritual celebration may mark the beginning of humanity
only as the discovery that the threshold between nature and culture had already been
crossed and must now be comically reconstructed. If European comedy really has its
ritual origin in phallic processions, as Aristoteles maintained, we might suggest that
all subsequent comedy is to be recognized as a kind of prototypical religion rather
than its “profanization”. Comedy’s “nothing is sacred” attitude could be understood
not merely as a pejorative dismissal of religion as silly in its claims of a transcendent
God, but also as a reduction of this God to what is posed as its origin: a universal,
material and silly entity on the background of holy Nothingness, that evokes laughter
as a particular form of worship - one that, perhaps, does no less than reconstruct the
fundamental religious sentiment towards the sacred as inextricably interwoven with
the comic.

163



164

The Merry Mystery of the Maypole

Vedra skrivnost mlaja
Nekaj opazanj o vlogi komicnega v verovanjih in kulturi

Izar Lunacek

Clanek si za izhodii¢e jemlje evropske obrede povezane s pomladnim pose-
kom mladega drevesa in njegovim cascenjem kot zacasnega malika, pri cemer skusa
argumentirati §ir§o poanto o komi¢nem objektu kot izvirnem tipu svetinje ter intimni
prepletenosti pojmov svetega in smesnega. Karnevalski in novoletni obredi v primi-
tivnih skupnostih po tej tezi natanko doloc¢a zacasna vladavina komi¢nega objekta: ta
je ob njihovem sklepu ubit ali izgnan iz skupnosti, to pa odpre prostor za vzpostavitev
nadc¢utnega in scela resnega Boga. Razlika med poganskimi in metafizi¢nimi religija-
mi, Se trdi ¢lanek, je v tem, da se v poganskih religijah vladavina resnega bozanstva
v obredih obnove sveta periodi¢no zrusi, pri cemer kot njegov skriti temelj ponovno
vznikne zacasni komic¢ni vladar kozmosa. V luci te teze so ponovno preucene teorije
Freuda, Frazerja in Girarda o vzpostavitvi kulture in vlogi religije, njena veljavnost pa
je preizkuSena tudi na ve¢ primerih iz razli¢nih kultur Siroko po svetu.



Introduction to the Analysis of Gender in the
ATU 514 Fairy Tale Type on Examples from
the Balkans

Maja Pan

He mo uyoo u3 uyoec,
YIMo My#uK ynaz c Hebec,
a mo uydo u3 uyoec,

Kak myoa ou enes.!
(Folksong from Russia)

Not surprisingly, from the aspect of feminist and queer critique, the fairy tale turns
out to be a non-moralising yet strongly standardised embodiment of the social and cul-
tural morals themselves. This type of fairy tale acts in favour of the ideological concep-
tion that the marriage of man and woman is rightful only because of their sex, but not
because they have won each other, i.e. the prize, in the course of the fairy tale’s events.
Even more so, the heroine becomes deprived of any agency over her sex and sexuality.
We are led to believe that the fairy tale acts restitutively as it resolves the relationship
between the protagonist and the princess on two levels: first by sacrificing the protago-
nist’s sex in favour of “promotion” to the male sex, by which it morally justifies the next
move: the re-establishment of the structural male-female couple, thus — another “blessing
in disguise” - eliminating the lesbian relationship that was produced this way, to finally
remake it into a normative fairy tale as well as a social ideal. Rather than looking for an
interpretative key to change the sex fairy-tale type, we approach it genealogically to ex-
plain and analyse gender construction from essentialisation, naturalisation and gender
performativness.

Keywords: fairy tale type ATU 514; gender change; post-structural analysis; queer,
feminism; philosophy of gender

When researching fairy tales, it is far from typical to examine them as a possible
theme for philosophical analysis. However, if we consider that fairy tales are teeming
with miracles and wonders that nobody marvels at, a philosopher might, followed by
the perpetual philosophical drive to wonder - to thaumdzein — be just the one to do
precisely so, to marvel about the marvel, to wonder about the wonder.

' R. Jakobson, O ruskim bajkama (1944), in: Lingvistika i poetika, Nolit, Beograd, 1966. Transl: It is not
a mere wonder among wonders/ That muZik fell off the heavens./ But it is real wonder among wonders/
How he got up there.
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The analysis of the marvellous material in this paper is close to a paraphrasing
of Foucault’s depiction of the “statement” as “exposed invisibility — invisible exposure”
(Foucault 2001: 119), in which statements are elementary units of discursive forma-
tions, and of knowledge in general. The knowledge that is created this way considers
the event on the surface, and is intuitively termed “archaeology”. Whatever there is in
the fairy tale or about it, is there, on the surface, exposed but hidden: not simply in the
course of narration, not in its functions, in actants, nor in its structure. One needs to
blow away the dust gathered on the fairy tale to be able to see what there is to be seen.
So, what is narrated when a fairy tale is narrated?

The usage of enchantment infuses fairy tales with a potential that is essentially
utopian, meaning that it opens a chance for the possible within the impossible. As the
present analysis will show, the ATU 514 type has a negative potential by fixing the
possible as the only possible and, by this, marking the impossible as impossible, the
invisible as invisible/non-existent. Contradiction that is created this way encompasses
a total departure from reality that a fairy tale needs to support its hero/ine, and it ob-
structs the realistic possibility that seems to offer itself within the narrative course: to
maintain woman as ruler of the kingdom and woman as a spouse to another woman.

Various comparative and interdisciplinary interruptions and dynamics of this
fairy tale type will bring the analysis closer to questions central to the feminist phi-
losophy of gender: what is gender? How is gender constructed? What is the relation
between gender and a subject’s agency? And the question posed in the intersection
of both: how is gender theorised from gender change? And, how do we interpret the
cultural or civilisational meaning of this fairy-tale type in the background of the con-
temporary theory of gender as performative?

To make this or other possible tasks more accessible, also for other scholars, I
enclose the fairy-tale sample and extensive findings of the type in the end. I do not
deploy an analysis based on different examples of respective miraculous gender trans-
formations, because this sequence takes functionally the same place in the structure
and bears essentially the same ideological motivation even if we can trace some differ-
ences in all of the variants. Therefore, the parameters of the analysis that I initially put
in question here are: where the transformation function is positioned within the fairy
tale’s composition? What is the effect of the miraculous on the formal syntax? What is
the relation between other functional elements, for example the relation of the heroine
towards the magical helper, towards the tsarina, and other actants? Thus, we can focus
on the crucial task of determining what the motivation is to perform the gender trans-
formation of the heroine in the first place.

Due to the complexity of such research, this analysis presents introductory
features, the first stages of critical gender analysis of the type, and also preliminary
sketches stemming from such analysis that is built upon insights based on “Foucauldi-
an” and “Butlerian” post-structuralist queer feminist theory.

In the course of fairy-tale research, from atomistic schools to contemporary ones
in which the fairy tale is perceived as a narrative element among other cultural phe-
nomena, to the post-structural school, in which statements are gripped in the vicinity
of the event, the research of Propp has probably made such an important contribution
to study of fairy tales, but even more so to structuralism itself, that some authors speak
of “the birth of structuralism from the analysis of the fairy tales” (Olshansky 2008, on-
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line source).? What is certain is that his pioneering formalistic method that developed
upon syntagmatic analysis was highly influential and helpful in the subsequent devel-
opments in fairy tale studies. Among many of his influences, the work of Lévi-Strauss
in mythology and anthropology, also in polemics with Propp’s form in comparison to
his structure, have been most fruitful.

Propp’s syntagmatic analysis of the fairy tale in his morphological work from
1928 is an example of its kind par excellence. The structure of the formal organisation
of a folklore text is depicted and described as a chronological succession of linear se-
quences in the text. While the other type of structural analysis of the folklore is cen-
tred around patterns that rely on a priori binary oppositions (of which the male/female
or man/woman is central), “This pattern is not the same as the sequential structure at
all. Rather the elements are taken out of the ‘given’ order and are regrouped in one or
more analytic schema. Patterns or organization in this second type of structural anal-
ysis might be termed ‘paradigmatic™” (Dundes 1968: xii). The dispute between Propp
and Lévi-Strauss in the 1960s was inevitable.

Apart from structural anthropology, the work of narratologists (Bremond, Grei-
mas, Genette) and semiologists (Hjelmslev, Barthes, Todorov) must also be mentioned.
Since then, fairy-tale research has been proliferated in varied and heterogeneous dis-
ciplines or approaches, many of them interdisciplinary. At this point, I would like to
pause in the development of the research at Lévi-Stauss’ structuralism, as it represents
the foundations in the direction of the research that [ am initiating in this paper, when
applying post-structuralist critical gender analysis to the fairy tale.?

I. The basic composition of the folktale type ATU 514

At the end of the 1990s, in one of Belgrade’s libraries, I found a formalistic-
structuralistic study of a fairy tale and, while reading through it, came across a fairy
tale mentioned in that work that captured my attention and became an obsession for
the years to come. It was entitled Father and his Daughters (Filipovi¢ Radulaski 1997
35-36) and was gathered in the second part of the 19" century in Hercegovina. Classi-
fied in Aarne-Thompson-Uther’s Type Index, as folktale type ATU 514 “Change of sex”/
“Geschlectswechsel”, it has its variants around Europe, the Middle East and South
Asia (Lanclos 1996: 70), yet remains a relatively unknown or even marginalised fairy
tale motif. My analysis is limited to European examples, and predominantly materials
from the Balkan region.

The ATU 514 type is a motif series that starts with the heroine’s cross-dressing,
disclosure of deceit, and final transformation into a male. Motif D11 plays a central
role in the miraculous gender change of a woman into a man. It is executed in a chain-
like sequence: a girl disguises herself as a man and departs (K 1837); the girl, disguised
as a man, acquires a prize for accomplishing the task, i.e. she gets married to a princess
(K 1322): the heroine miraculously changes into a man (D11). In all examples of this
fairy-tale type, the miraculous change is executed after the female protagonist earns

2 http://www.utoronto.ca/tsq/25/Olshansky25.shtml

* In some other articles and in my MA thesis I attempted to apply other approaches, such as formalist and
structuralist. A more complete list of literature can be found in those respective writings, see: references
Pan 2012.
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the princess (tsarina, merchant’s daughter, etc.) by resolving a difficult task, or it is the
princess herself who “mistakenly” desires the protagonist (Uther 2004). All acquired
samples of the ATU 514 type include all those three motifs and follow the usual pat-
tern:

Girl cross-dresses (puts on a disguise) and departs from home

At this initial point, cross-dresing offers two possible hypotheses for the inter-
pretation of the motif for the heroine’s departure, consequently, also for a general
cultural interpretation of the tale as a whole. The first interpretation constructs the
gender of the heroine already at the time of her birth:

“Hey, tsarina if you deliver me a girl again, be assured that you will no longer
live” (A Girl Dressed Up As a Young Man, Nanevski 1983).

Thus, the heroine’s sex is hidden by clothing, name, and education from her
birth (also in Ovidius Naso’s Iphis and Ianthe). Those tales could be interpreted as
originating in the initiation of a boy in ancient societies (Wroctawski 1993; Lanclos
1996).

According to the second hypothetical interpretation, the heroine cross-dresses
when she reaches the age of a young woman, and departs for various reasons, most
often as a soldier to protect her father’s honour, but also for some unexplained reasons,
e.g. to be able to travel at all, because of some quarrel with her father, etc.:

“Vse bom moral prodati, da bom
placal kralju, ker nimam sina, da bi bil
vojakl« je tarnal oce. Najmlajsa h¢i ga je
slisala in mu dejala: “Oce, ni¢ ne bodite
zalostni, bom pa jaz $la k vojakom?” In res
se oblece in gre na Stelengo. Seveda, tisti-
krat Se niso tako gledali kakor danes, a se
jim je vseeno ¢udno zdelo, kako mora biti
kaksen vojak tako lep.”

“I will have to sell all my property
to pay back to the king. If only I had a
son to make him become the king’s sol-
dier”, the father was crying. The youngest
of his daughters heard him and said, “Fa-
ther, don’t be sad, I will become a soldier.”
And so it happened, she goes and sets out
for enlistment. At those times, they were
not looking at things the same way as we
do today, but nevertheless they found it
weird that a soldier can be so pretty.”
(About the Pretty Soldier, or I have Nothing,
Cernigoj 1988)

Or, as in this example, where a reason for departure or some kind of initial lack

is not specified:

“Soon after her two older sisters attempted to go around the world unsuccess-

fully (as their father would always be able to return them by use of magic) the youngest
tells her father, “Daddy, make me a man’s robe, give me a horse and weapons. I would
like to go around the world.” Her father tried everything to dissuade her from this
plan but in vain, she still insisted. Finally, the father gives her a suit, a horse and weap-
ons, she puts it on and departs” (A Girl Who Became a Man, Sarajlija 1886).
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Tests and trials

Usually testing will encompass the common tripartite Difficult Task, during
which the heroine obtains and receives a magical agent i.e., helper/donor for perform-
ing a good deed. It can be also some other trial, but they are all in the function of
Propp’s Difficult Task. This intermediate part will be consistently comprised of multi-
ple gender check-ups i.e, gender tests as well.

“As she was going, the night fell. She reached an inn in a small village where the
son of the owner was working. When she was making her bed, he noticed her breasts
and told to his father, ‘Listen father, the one who overnights with us, is not a man but a
woman.” ‘What do you mean, a woman, don’t be ridiculous, can’t you see he’s a kind of
merchant? But ok, we can check.” “There’s no doubt father, I have checked it myself. He
has breasts just like a woman.” ‘All right, all right, we shall check it. We have a garden
full of different flowers. Bring him in there. If he’s a man he’ll walk over all the flowers.
But if he’s a woman, he won’t be able to resist them and will pick up at least one.” That’s
exactly what the son did. But as the girl stepped into the garden in her boots, she just
trampled on the flowers and wouldn’t pick a single flower” (A Girl Who Became a Man,
Sarajlija 1886).

It is common in fairy tales that a tsarina (queen) requests a trial for a hero with
whom she is to be married. Usually, this comprises demands to accomplish some task
over the course of a night, related to building, harvesting etc., that are meant to display
power stemming from the progression of initiation rites and, of course, of the hero/ine’s
ability to reign and rule the kingdom. In regard to the tests and trials, it is interesting to
note that the magic helper’s skills precisely fit the task placed for the hero/ine. For exam-
ple, a hero/ine who is facing the impossible task of taking a boiling bath will have a horse
who will help by blowing his cold breath, and this way the task will be fulfilled. Steadi-
ness and boundless solidarity in helping their heroes is a functional constant. In the type
ATU 514, a magic helper contributes in fulfilling all three difficult tasks but is powerless
against the curse (or other magic change) that is awaiting the heroine. These are relevant
for the cases when the heroine is not seeking gender transformation herself but it strikes
her without warning. This might be interpreted as an exception from a functional rule
rather than its violation, but only if we can assess the curse as a punishment that is, in
effect, a reward, as we will show later on. It is usually the heroine alone who acquires
the magical change, although with some animals (the duck, or “el Oricuerno” as in the
Hispanic fairy tale) or mysterious divine intervention (as in Iphis and Ianthe).

From the magical helper, let us turn our attention to the tsarina and her role in
these difficult tests, to see how she becomes positioned in this situation. The most usu-
al way* is that the heroine performs a difficult task with the assistance of her magical

* In the variant in which the gender curse is a medium for gender transformation, gender-play often takes
place before the final act. It is abundant with stereotyping that announces the heroine’s predestination
for a role of a hero, hence man. The tsarina falls in love with a hero at first sight: “Already from the win-
dow Ileana Simziana has noticed a newcomer and her heart started to beat stronger as soon as she set her
eyes on ‘him’. She had no idea what could possibly upset her so but her heart truly was joyfully excited by
the sheer thought that she might be facing her rescuer” (From the Romanian fairy-tale: Ileana Simziana).
More on such and similar gender plays in Boskovi¢ Stulli 1969.
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helper and unknowingly wins the princess’ hand. At the moment of winning another
woman’s hand, the fairy tale wraps a structural-narrative loop around three marital
nights. During those nights, the tsarina finds out, or the princess tells her that she is
a woman, and the heroine is sent on to the typical tripartite, impossible-to-solve trial,
where she always succeeds, assisted by her magical agent(s):

“In the morning, the tsar’s daughter wakes up and tells her father, ‘Kill your son-
in-law. For he is not a man but a girl like me.’ But the tsar doesn’t believe her, so he tells
to his daughter, T will have him executed but not before I meet my knights.” The tsar
meets his knights and tells them: ‘Do you know that I have married off my daughter?’
‘No, we haven’t heard about it.” ‘Well, I have done so,’ says the tsar, ‘but now I need to
kill one of them. They can’t live together. Definitely, I will kill my son-in-law.” (Father
and His Daughters, Cajkanovi¢ 1929).

Or, as in the following fairy tales, with even more passion and bitterness of a
heterosexual bride outwitted:

“How did I sleep, father? He’s a woman and so am I. She laid on one side, and I
laid on the other.” [...] “Daughter, how was your night? How did you spend the night
with my son-in-law, a hero?” “What kind of a hero are you talking about, father? She’s
awoman! It would be better for me not to have any husband than to have such.” (A Girl
Dressed Up As a Young Man, Nanevski 1983).

“Please daddy, kill my husband as he definitely has earned it.” (Father and His
Daughters, Cajkanovi¢ 1929).

It is also possible that the heroine does not reveal herself but rather refuses to
perform her “marital duties™

“The tsar immediately holds a wedding and marries his daughter to the girl. But
on the first wedding night, the girl stabs a knife between the two of them, saying, If
you come near me, I'll stab you.” The tsarina complains to her mother the next morn-
ing, and she goes and tells this to the tsar. The tsar became very worried as he didn’t
know what to do...” (A Girl Who Became a Man, Sarajlija 1886)

The heroine may be sent away to fulfil the Difficult Task even prior to the wed-
ding. In such a (rarer) case, this function is clearly in the position to correct, or to use
a more neutral Proppian term: to transform the heroine’s gender:

“The tsar has heard that the Arab is dead and he sent out the herald to announce:
the one who killed the Arab should approach the tsar as he will receive a great reward.
She went to the tsar in her men’s clothes and told him that she killed an Arab. The
tsar became very happy and gave him, believing that she was a man, his daughter to
marry. Dammit! The wedding was supposed to take place in two or three days. The
hero pretended to be ill and went to a fortune-teller and told her what a misfortune
struck him. The fortune-teller said, “This is great evil and it can happen that you lose
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your head because of it. You should do the following...”” (A Woman Became a Man,
Stanojevi¢ 1911)

At the wedding ceremony, the story could end in complete accordance with can-
on, as the heroine did prove herself as a rightful, therefore true hero who won a prize;
in type ATU 514, this is a princess. However, it does not happen this way, as the dis-
guised, the cross-dressed heroine is still not Right, though she is certainly not a false
hero - in Meletinski’s sense of the word (Meletinski 1969/2005: 218).

In the case of a groom’s unsuitability, the fairy tale will establish particular dy-
namics through the involvement of antagonistic forces (tsar, king, father) to be rid of
the hero/ine. Such threats actually open up the possibility for the hero/ine to finally
prove her/himself and rightfully take over the throne. In the ATU 514 type, where the
heroine, dressed-up (passing) as a man, successfully accomplishes all the tasks, i.e.
defeating her antagonists, the fairy tale introduces an overall conclusion by simultane-
ously solving the heroine’s unsuitability.

Solution / Victory

In this part of the story, it is crucial to establish a chance for a magic gender
transformation, for the heroine to be able to return and consummate her marriage
with the princess. Those chances are, if not sought by the heroine herself, set by
the reactions of the heroine’s antagonists when she is revealed to be a woman. It
happens similarly even if she sets out without assistance to solve her gender trou-
ble herself (as presented in the previous quote of the east Serbian tale “A Woman
Became a Man”). In the absence of a “natural resolution” to this entanglement, the
fairy tale introduces a deus ex machina and tightens the rope of the previously men-
tioned loop. On the way back from the third mission of the tripartite difficult task,
she becomes struck by a curse, formulated more or less according to the following
utterance:

“If you are a man, become a woman; and if you are a woman, become a man!”

Here are some variants of this incredible magical moment of transformation that
define the type ATU 514:

“At that moment the dragon curses the girl, ‘By the god of mine, if you are a man,
become a woman; and if you are a woman, become a man!” (A Girl Who Became a
Man, Sarajlija 1886).

“When the hermit heard that someone had stolen the holy water stoup and
from afar he noticed a horseman riding away, he raised his arms towards the sky,
kneeled down and uttered a curse: ‘Lord, dear God, make the lawless one who dared
to steal the holy water stoup into a woman if he’s a man, and into a man if he is
a woman!” The hermit’s curse came through at the same moment, and the tsar’s
daughter became the most handsome young man. He was so handsome that the
whole world appeared graceful when one would look at him” (Ileana Simziana,
1974).
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“If you are a man, become a hag; if you are a hag, become a man!” (Ce si moski,
bodi baba, Ce si baba, bodi moski!) (The Girl Soldier, Hadalin 1994).

“The one who did that to me should drop his what-is-it, and if not, she should
have it!” (Tisti, ki mi je to naredil, e ima, naj bo ob ono, ce nima, naj ga ima!) (About
the Pretty Soldier Or I Have Nothing, Cernigoj 1988).

This signifies the canonical happy ending, the regular and consummated wed-
ding and accession to the throne. The solution has to bring a combination of some
other functions, for example, one of transfiguration, by which the hero is given a new
appearance: if the hero was not whole, he is made whole, handsome or dressed in new
garments. After this, the hero is also recognised and vindicated, recurring trials are
suspended for good:

“The princess noticed the tsar’s son-in-law coming back and he said to tsar,
“There’s your son-in-law coming and he is carrying the crown from the giants’ tsar.
Then they met him and the tsar placed him next to himself and the son-in-law started
telling him how he managed to get the crown. After a girl became a man, she returns
to the castle where he - finally a he - is welcomed with all honours. Early next morn-
ing, the tsarina tells her father, ‘Don’t kill my husband, Father, nor send him anywhere
to die”” (Father And His Daughters, Cajkanovi¢ 1929).

“When she reached the tsar’s castle, she could hardly believe her eyes, so much
about her has changed. On the way back, she felt that she isn’t the one she used to be
and that she was consumed by the sensation of a different strength and valour than she
had had before. But she didn’t know how those changes happened” (Ileana Simziana
1974).

“Daddy, your son-in-law is a hero above all heroes” (Girl Dressed Up As a Young
Man, Nanevski 1983).

In the resolution, one might expect also some punishment of the villain but in
ATU 514 type, this is not the case. The only moment of revenge can be found in Ileana
Simziana where she decides to avenge the tzar for threatening her arduously gained
hero/ine:

“Seeing that even that wish had been fulfilled, Ileana Simziana decided to seek
vengeance upon the tsar for sending her handsome young man to complete difficult
tasks that threatened his life. After all, the tsar could go and fetch the stoup himself.
It would be easier for him than for any of the others as everyone must submit to the
tsar” (Ileana Simziana 1974).

The occurrence of not avenging and not punishing the antagonists can be con-
sidered logical only as far as we base it on the presumption that the curse does not
harm or does not have any negative impact on the heroine. Even more so, in the res-
titutive sense, the curse is simultaneously a punishment and a reward, a so-called
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“blessing in disguise”. “The motif of a curse indicates an unusual, also uncharacter-
istic feature for a fairy tale, where the expected effect of the curse to harm, results in
rather the opposite for the hero/ine; as such, it is in the function of a magical gift, and
likewise has to remain unchanged, not dismissed (nicht wieder aufgehoben werden)”
(Enzyklopddie des Mirchens 1985: 170-171). To understand gender transformation in
the context of a narrative proceeding as a gift, we need to assume at least one of the
following two premises: that the heroine has either desired a gender change, meaning
that she is a transgendered hero, or that the change from a woman into a man repre-
sents an uplift that simultaneously presents a shift to a more normative social sexual
position, as well. If so, the latter allows us to comprehend the blessing in disguise as an
overt, undisguised exposition of a normative gender/kinship binding for exactly both
features, it is important also to say the “privilege™ the uplift into a man, and a shift
into a heterosexual relation.

II. What gets changed when gender is changed in a fairy-tale?

Though all of the world’s cleverness were concentrated here, though Daedalus were
to return on waxen wings, what use would it be? Surely even his cunning arts could
not make a boy out of a girl?

(Ovidius Naso: Methamorphoses IX: Iphis and Ianthe, Chant 714-763)

This provisionally set organisation of common features in all ATU 514 type vari-
ants can encompass those with the same motif of other literary genres, like epic poems,
romances, biographies of saints, legends, and tales. The frequency of this motive in the
Balkans (Kerkez, Delija devojka 2006) proves that women’s bravery was one of the
motifs that people were most interested in. In Slovene tradition, the motif of the girl
monk is best known (Maticetov 1953: 292-299). The main difference from other genres
is that the fairy tale depicts a miraculous gender change while other genres tend to stay
more focused on the moralistic “domestification” of the heroine. More precisely, other
genres solve the problem of a potentially transgressive heroine by omitting her “fairy-
tale” heroic bravery and placing her in a normative gender role, first by returning her
home, setting aside her male robes, and finally, by marrying her to a man.

Apart from being cursed, which is the most common method, there are other
methods of gender change. All these different ways are rooted in some existing beliefs,
imaginations, persuasions, rites, superstitions or mythical representations about the
alchemic change of essence, in this case the essence of gender. Potentially, there could
be numerous examples of those methods but, in fact, only few are in use:

“She entered the third room. There she found the hajduks sleeping. As soon as
she noticed the duck, it started to shriek so loud that the whole cave was shaking. The
girl grabbed the duck, cut her heart out, ate it and suddenly became a man. As a man,
she returned to the tsar’s daughter and lived happily ever after with her.” (A Woman
Became a Man, Stanojevi¢ 1911).

My claim is that gender transformation is not simply a fantastic or fabricated
motif that would exist due to being intrigued by unusual sexuality, or due to rare
gender expressions in the social reality, and that would simply proliferate in human

173



174

Introduction to the Analysis of Gender in the ATU 514 Fairy Tale Type on Examples from the Balkans

imagination. In this way, one could interpret the motif either along the theme of “the
reflection of the reality in the fairy tale” (and research it in the social sciences, i.e.
ethnology, anthropology, sociology, folkloristics), or the theme of the inter-relation-
ship of the fairy tale and reality where the fairy tale affects reality (and research it in
post-structuralist linguistics, for example, within the theory of performativity). To
connect both, as structuralism did and post-structuralism brought further, I assess
the gender change to be a completely structurally bound motif but, likewise, of ut-
most importance for understanding social constructions of gender and sexuality. In
this sense it is paradigmatic. Furthermore, we can follow Butler and claim that “the
body is not a ‘mute facticity’, i.e. a fact of nature, but like gender it is produced by
discourses” (Butler 1990: 129), and trace it in our fairy-tale type. In following Butler,
I am also suggesting that there is no body prior to cultural inscription, which leads
us to argue that “sex as well as gender can be performatively reinscribed in ways that
accentuate its factitiousness (i.e. its constructedness) rather than its facticity (i.e. the
fact of its existence)” (Salih 2002: 55). If so, gender should be explained as heavily
ideological, i.e. discursive regulations that are at work in this fairy-tale type or other
cultural artefacts. Therefore, I will attempt to elaborate on it in the third part of the
paper, aiming to argue about the fairy-taleness of reality and about the reality of the
fairy tale.

True or false hero/ine

Taking into consideration Luthi’s analysis of fairy-tale heroes and heroines, one
has plenty of reasons to simply abstract the notion of a transgendered hero/ine as
unjustified or even unjustifiable one. Within the economy of the structure of lack/
removal of lack, we can conclude the following:

The heroine is doubled within herself. She is both the false and the true hero at
the same time, “a hero that gives no hope”, which is very much like the hero who up-
roots the oaks and similar (Meletinski 1969/2005: 218); and/or

The heroine’s initial condition is negative. This condition becomes positivised by
the end when she becomes a man.

After executing various lines of analysis on fairy-tale material within the same
motif, I noticed a slight difference in the usage of the definition of the motif itself.
What German language marks as geschlectwechsel, English refers to by two synony-
mous expressions: change of sex/gender, and sex/gender shift. If we take sex and gender
as overlapping in this context, as Butler has proved in many points (Salih 2002: 55),
in order to argue that sex is always already gender, the notions of “change” and “shift”
have meaningful differences that can be used and employed in feminist, deconstruc-
tive (but not limited to deconstructive only) understandings of gender. Moreover, “re-
inscriptions”, or re-citations as Butler calls them in Bodies That Matter, constitute the
subject’s agency within the law, in other words, the possibilities of subverting the law
against itself” (ibid.). The subject’s agency has an important role here, as it signifies
opportunities for subverting the law against itself if the law is, as Butler claimed in her
analysis of Antigone, to be a “sedimented ideality of the norm” (Butler 2000: 20-21).

To get there, it is reasonable to start with the insight that the symbolic locus, i.e.
the place of a heroine in ATU 514 type is unambiguous: in fairy tales that end up in
weddings, the heroine is a figure that occupies both functional positions, as for the
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trials and also in fulfilling the Difficult Tasks, while fairy tales can have both of those
narrative lines or just one, as Lévi-Strauss was claiming after Propp (1960: 231-234).
What follows from such an analysis is that gender is utterly contingent, changeable
within a rigid frame, while simultaneously its contingency produces a very rigid plug-
in for gender identity. Therefore, the heroine who acts like a man will finally become
a man. Radically, this means that gender is nothing but acting (Butler in Salih 2004:
129), specifically performative acting. However, as fairy tales go, if we see it changeable
once, one might assume that it is nothing but ever changeable.

When it comes to normative gender/sexual/kinship binding, the heroine acts
out what Antigone uttered already: “Yes, I confess: I will not deny my deed”, when
confronted with the normative rule of law. The law, like gender, thus, becomes itself
through performative utterance: “This is the law!” as Butler found out in Antigone’s
Claim (Butler 2009: 39, Bahovec 2009: 123). This bears important consequence for the
difference between symbolic and social law: “[N]ot only is the symbolic itself a sedi-
mentation of social practices but that radical alterations in kinship demand a rearticu-
lation of a structuralist presupposition of psychoanalysis and, hence, of contemporary
gender and sexual theory” (Butler, 19). If the symbolic can “influence” the social in
return, this also gives a certain possibility for agency, potentially even freedom, to the
established subjectivities. The symbolic, based on loci in the topological structure,
should not or, better, cannot overlap with the social norm. Therefore, it is important
that we contrast our previous feminist, i.e. ideologically weighted, interpretation of
this motif (as we did), to another provisional assumption: if our heroine, much like
Antigone, is paradigmatic in going against the laws regarding allowed sexual relations,
then she stands on the turning point where we can interpret this as a setting where we
are made to believe, as Butler was made to believe by Lévi Strauss, that the prohibitions
of incest and homosexuality are both embedded in the foundations of establishing het-
erosexuality. They are placed on the side of culture, on the side of ideal normative law,
precisely as expelled, prohibited, as the natural residue in the culture itself.

One of the sub-hypotheses of my study is that the figure of the narrative lesbian
serves the function of a structural gambit (like in chess where the gambit is an attack
strategy in which at the very beginning a pawn is sacrificed while in the context of
structural analysis, the gambit represents a kind of a “sacrifice” in which incest and
homosexuality are prohibited and placed on the side of nature for the sake of estab-
lishing heterosexuality as being on the side of normative culture). By such means, I use
the insights of the value of a “structure” compared to “form” (in the sense of Propp’s
formalism) to analyse kinship structures and their construction of gender/sexuality
within societies. This is mainly founded in Levi-Strauss’ arguments and feminist cri-
tiques by Héritier (2001), Butler (2000), Bahovec (2009) on the qualification of (gender/
sexual) positions within the structure.

As opposed to her theoretical forebears, Hegel and Lacan, Butler herself sees so-
cial or societal changes as those that affect the symbolic structure, or the symbolic or-
der itself, which is considered inherently contingent in this concern. Thus, the agency
of an often mute heroine is in her power to act out of necessity to constitute the order
she is said to be restrained from. As Butler claims for Antigone, this is an opportunity
to read this necessity as that of the contingency of sexual or kinship relation itself. The
bottom line is that we cannot insist on unchangeable reasons for the kinship or like-
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wise for the sexual relations within the symbolic. Once changeable, there is no reason
for it to be the basis for a causal relationship with the social (or more radically: with
reality as we know it).

The curse and/or the gift was sent to symbolically terminate the old hero as a
heroine, and to stop the repetitive structure of the trials. Though, through the use of
gift enabled with the logic of gender positions, the heroine does “survive” in reality, or
more precisely, “the heroine survives the reality”. She escapes the structure of a ring
that traps all the heroines of the ATU 514 type, and as far as she does “escape” reality,
she does so by creating it. Let me affirm this by highlighting the structural position of
the curse, as well.

In the ATU 514 type, the position of the curse is the same one as the water of
life/ Ziva voda takes in other fairy tales. The water of life revives the dead and cures
the ill, and brings the final magical transformation. To the sick, the dead or the ones
captured in animal skin, it brings disenchantment, freeing them from their condition.
Unlike the curse, the water of life is intended for the sphere of action of the hero/ine.
Paradoxically, it is by the cut that the fairy tale pulls together its structure into one,
seemingly unified, closed down ring. What the curse attempted to seal is an opposi-
tion of two ends: “the sexual relation of two women - definite death assured”, or “het-
erosexual relationship - definite life assured”. To pull together two oppositional ends,
the structure has to take on non-explicated double transformative logics: the one of
identity-overlapping and its contradictory but simultaneous/con-spatial (so to say, ho-
molocutional) possibility of locus shift. The miraculous is used as, or better, becomes
a universal heteronormative structural imperative against the (anti)meritocracy of a
fairy tale: if a woman desires another woman or wins her because of her position in the
course of events, either her “essence” will have to change or her structural topos will
have to shift. Does the heroine need to become “someone” else to merit the princess,
her prize? The expression “shift” is thus used in the sense of “shifting the topos within
the structure” of a fairy tale and/or reality while the expression “change” is rather used
to depict a metamorphosis of the “essence” of sex. In the ATU type 514, both happen.
The fairy tales in which heroines change into men push us to debunk the structuralist
myth of a transcendent, normative symbolic system of kinship and gender positions,
in which the concrete person is an overdetermined by-product of a static, pre-given
order. It also gives us an opportunity to debunk the overlapping of cultural expecta-
tions with a natural order. If so, the woman who performs everything as a man, does
not become a man but becomes, i.e. is constructed as, a woman. This way one can
conceive a subject, i.e. a heroine that is an agent of her gender position, inasmuch as it
is a reiteration of her gender performance.

II1. To wield the sword

If the gods wanted to spare me they should have spared me, but if they wanted to
destroy me, they might at least have given me a natural, and normal, misfortune.
Mares do not burn with love for mares, or heifers for heifers: the ram inflames the
ewe: its hind follows the stag. So, birds mate, and among all animals, not one fe-
male is attacked by lust for a female. I wish I were not one!

(Ovidius Naso, Methamorphoses IX: Chant 728-735)
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If we wield the queer sword, the change of sex in fairy tales of the ATU 514
type is, by way of alternation, placed in the “heteromatrix structure” (Butler 1990) of
“compulsory heterosexuality” (Rich 1980). The protagonist’s relationship with another
female is presupposed by the narrator and the audience as “the relationship of non-
relationship” (Butler 2001), whose occurrence is foreseen in the very concept of the
fairy tale and, most importantly, it also forecasts the seemingly incidental event of
miraculous resolution.

It is possible to show that by following the logical mistake: post hoc ergo propter
hoc, we reach the core of queer feminist insights about gender being performatively
produced as an effect rather than cause of discursive practice. In most cases, the latter
takes place through the functional mechanism of a “blessing in disguise”, shaped by
and as the performative illocution: “If you are a man, become a woman; and if you are
a woman, become a man!” In retrospect, this allows us to see the sex perceived as an
essential yet changeable factor of the protagonist’s self. Furthermore, all enactments
of the structural norm, as we see them also as gender performances, necessarily intro-
duce a margin of deviation into this same norm, i.e. not exactly the same enactment of
the performative gender re-enactment takes place every time gender gets constructed.

Similarly to fairy tales of the type ATU 514, many films (e.g. The Florida En-
chantment, 1914 and Viola di Mare, 2009) fabulate the cultural excess into which the
naturalisation and essentialisation of sex becomes entangled when constructing any
gender or any gender identities. So, however, does the structure of the positions of sex-
ual alliances that is based on those binary (re)constructions. The analysis of the figure
of the “woman hermaphrodite” and the figure of the “female groom” (Donaghue 1993)
help us to further indicate that the gender and the sexual normativity of depicted
heroes is based on a contradictory ambivalence of either anatomic (i.e. biological) or
symbolic (i.e. social, the sphere of laws and norm) form. Apart from normative em-
bodiment, these paradigmatic figures direct us to further possibilities for theorising
bodily subjectivities against the normativity of either the symbolic or the social order.
It then follows for us to assess a turn in the point of departure: how do specific ways of
thinking, speaking and acting, produce the subject?

What to reason out of these conclusions? What are the immediate social read-
ings of it if we insist that they do bear and bring the interchanges in the symbolic and
social order?

The topic of kinship and kinning represents one of the potential focal points in
queer feminist analysis of the magical gender change motif in fairy tales or other cul-
tural fictional materials, such as novels, film, etc. The other focal point, and it would
be complementary to my analysis, is based on the theory of performativity. Both form
a strong argument in broadening the conceptual “shift of sex/gender change” motif
type as a discursive strategy that is of immense importance in understanding some
contemporary social phenomena like, for example, medically assisted sex surgeries,
but also for the development and the epistemological foundations of women’s studies,
feminism and feminist queer theory.

Critics might exclaim, “But fairytales are not true, and we all know it!”, or “In
real life, things work differently!” It was Rohrich who claimed that fairy tales, de-
spite being completely fictional narrations, do maintain a certain experiential reality
(Rohrich 1979/1991: 27). Compared to legends, fairy tales seem to be more realistic in
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trying to maintain rationality. By doing so, they are more confrontational to a ratio
that is in a way its “inner truth”.’

To wonder about the wonder

If so, is it then absolutely true that when we enter a fairy tale we find ourselves
facing nothing but the wonder? The marvellous is such a wonderful power that no fairy
tale doubts it or mocks it. It is not likely that the unlikely will not happen. At the same
time, it is never very likely that what is likely to happen will happen. Therefore, it is
the least likely, i.e. the unlikely, the unbelievable, the marvel that finally most certainly
occurs. This specificity and the power of the wonder in relation to the self-evidence of
the reality which is ruled by necessity, andnke and broadly, also moira, and chance (or
luck), tyche. By this characteristic, the fairy tale probably became most distinct as a
genre, too. In its reality the marvellous, fairy creatures also find their place. However,
the fairy tale is not marvellous because of them, it is rather that they became marvel-
lous when they find domicile in the fairy tale, away from the non-fairy social reality.

For chance, it is essential to be contingent, meaning, to occur where the least
necessity or the most unnecessity, i.e. pure accident takes place. It is exactly the other
way round in the fairy tale: the more it is necessary, the more it seems accidental. It is
possible to recognize chance in the fairy tale because it is very important in determin-
ing the consequent courses and repercussions, as far as it is an automatised cause of
events and actions in the fairy tale, i.e. automaton. It is due to chance as such or due to
such necessary chances that all the tyche within the fairy tale preponderates into fatal
certainty and luck. When the effect of the marvellous in the fairy tale unfolds, we are
not marvelling at it, we are not even surprised, as it is the whole course of events, all
the accompanying factors that are foreshadowing it.

Seifert (1996: 23-25) claims after Propp that every fairy tale has a necessary nar-
rative element: lack, deficiency that is a predicament for the upcoming occurrence of
the wonder agent. Analogical expectations on the side of the audience are also struc-
tured, and the hero/ine’s action fulfils those expectations. Apart from the marvellous
assumption that no explanation is possible (as with Todorov’s depiction of the marvel-
lous in contrast to the fantastic’s hesitation between the “natural” and the “supernatu-
ral”), “the marvellous also reproduces and reaffirms familiar social structures and
values” (Seifert 1996: 23). There is only a “lucky”, “by chance” collision and accordance
between hero/ine’s and audience’s expectations, while actually what seems to be placed
in front of the heroine as the path, as her quest, her search, it is always already an
effect of re-naturalised normative expectations, i.e. prohibitions and requests. The re-
production of familiar realities and the revealing of its constructedness is guiding the
narration towards the reduction of the oppositional positions or elements on the one
hand, and towards their maintenance, or their reassertion, on the other. “Aspects of
reality among others, notions of sexuality and gender in the fairy tale are deliberately
bracketed from the constraints of the ordinary and of the everyday. Yet, the fairy tale’s
own seemingly distinct world acts to define what its readers conceive as ‘normal’ and
‘real”” (Seifert 1996: 12). It is by emphasising the supernatural and its unreality that

> Apart from Rohrich’s work, there is rich scholarship on socio-historical aspects of interrelation between
fairy-tale and reality: Rudolf Schenda 1970, Jack Zipes 1979, Ruth B. Bottigheimer 1986.
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the audience grasps what stereotypically is a certain, solid reality and what is not. By
opposing the dominant cultural understanding of reality and even by undermining
it, a fairy tale imparts this stability. In this way, “on the one hand, the marvellous is
an estrangement of empirically defined reality since it is either an exaggeration of the
real or an assertion of the impossible” (Seifert, 23), while apart from this “revolt”, the
marvellous does a complete accommodation: “the movement from disequilibrium to
equilibrium, so basic to narrative structure, is in fact a movement from a situation of
disruption in the social order to a situation in which this order or its equivalent is (re)
affirmed” (Seifert, 13). Allowing the revolt or what we have also termed excess, to pass
itself off as conformity then, reducing the negativity or conflictedness established by
it, finally returns to conformity and piety, a total accommodation of the social order
(cf. Robert in Seifert, 13).

With the effect of such a moral, social and ontological likelihood, the marvellous
in the fairy tale is ideological, i.e. it resists the order about which it gives the impres-
sion that it has never ruled over it, anyway, then transgresses this order, to finally
condition and predetermine it. In this ideological feature, one can also trace the fairy
tale’s subversive and utopian but mostly emancipatory potential.

IV. Conclusion

If fairy tales use a total departure from commonly perceived reality (for example:
sex change), it is only to disable and even prohibit the unacceptable relationship. Fur-
thermore, I claim that by this departure from reality, by this by-pass, reality actually
is produced. To do so, it first has to enable the possibility that emerges almost sponta-
neously within the course of the narrative: to grant a woman the reign of a kingdom,
a woman as a master of another woman just the same as a man/husband would be.
Within the framework of identity, the essentialist dealing with gender represents a
fairy-tale substance that allows for the existence of an essence of gender while simul-
taneously allowing for its performance as changeable. In the course of “overdetermin-
ing determinants”, this last instance is also a performative category, meaning that it is
constituted within a language, or within the discursive powers of the fairy tale. Femi-
nism has convincingly proved the dangers of essentialism on many occasions; this
way, the female body is placed either in relation to representation or in relation to the
“history of women” (Russo in Malabou 2011). This is taken into consideration in my
analysis, therefore the body and the gendered self of a heroine are not only constituted
and represented, but are themselves the agents, i.e. the creators of their sexual and gen-
der reality by the means of repetition, i.e. continuous repetitive prohibition from the
reiterated curse. In this sense, gender follows the definition of performativity meaning
that it produces what it names (Butler 1993). By these means, we can demonstrate a
conceptual break with the identity framework where hero and femininity coincide: the
heroine of the type ATU 514 is, therefore, neither woman nor man.
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Appendix
JKennko cranyno mymnrko / A Woman Became a Man®

There was a man who had three daughters. All of them were fit to marry, but he
definitely had no intention to marry them off. The daughters told their father to give
them away in marriage but he didn’t want to do that. Thus, they decided to run away.
First, the oldest daughter ran away. When he noticed that, he jumped on a horse and
soon caught up with her. She suddenly transformed into a snake, and he killed the
snake. Then the second daughter ran away, but the father caught up with her too, and
when she turned into a snake, he killed her just the same. There was only the youngest
daughter left. She was the real hero. She ran, and the father soon ran after her. When
they were nearing a big river the father nearly caught up with her, and she turned her-
self into a bridge. He walked over the bridge with the horse and as soon as they reached
the middle of it, the bridge collapsed and he drowned. At that moment she changed
back into what she was before and set out for the world.

After a couple of days, she met three hanged persons who were still alive. They
asked her for a little water to quench their thirst: “If you do that, we will always be
there to help you. Just keep a piece of hair from each of us, and when in trouble, burn
a piece on fire, and our spirits will immediately come to help you.” She gave them a
drink, took a piece of hair from each of them and carried on.

Not a long time had passed when she met a dragon hero riding on a dragon
horse. The hero told her to step aside, and she responded, “No, it is you who had better
step aside.” As she noticed that she couldn’t beat him, she lit one hair and the spirit
came immediately to help her and killed the dragon hero. She took his clothes and
dressed as a hero, took his horse and all his equipment, and set out to another empire.

There she met another hero, the Arab, who had very big ears. The whole empire
dreaded him. They engaged in a fight, they wrestled and wrestled, but neither could
overturn the other. At that moment the Arab asked, “Where do you come from, which
empire?” “I am coming from another empire,” said the girl and told him about it all,
how much she suffered and how she came to kill the dragon hero. But she didn’t tell
him that she was a woman. The Arab admired her for her power and said: “I fought
him many times but I could never defeat him. Since we are both such strong heroes,
let’s become friends.” She accepted it and they set off together and reached his town.
The Arab went to his home and the girl went to an inn.

After a while the Arab came to our hero and they started living together. Once
the girl hero asked, “Hey, where do you keep you power, my sworn friend?” “I will tell
you, but only as to my sworn friend,” said the Arab, “however, you must not reveal it
to anyone, regardless of a threat. My power lies in my big ears. From one ear of mine
the great fire blows and burning water flows that can destroy a quarter of this town.
From the other ear first the hot wind blows and then the whole power leaves me and I
am not anymore the one I am now.” After this he laid down and fell asleep while the
hero woke up around midnight and made a hole into one of the ears. Fire and burn-

¢ T would like to thank Prof. Ljubinko Radenkovi¢ for helping me to find these bibliographical data. Pu-
blished in: Cpricku gujanexronomku 36opHuK, vol. II, Pacipase u rpaha, Beograd: Srpska kraljevska
akademija, 1911, pp 360-363 (see: Sources)
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ing water destroyed and scalded a quarter of the town. When the Arab woke up, the
girl told him: “Hey, my sworn friend, I dreamt that a jackdaw made a hole in your ear.
Check it out if it is true!” The Arab grabbed his ear and indeed, there was a hole in it.
Then he ordered all the jackdaws to come but since none of them had made the hole
in his ear, everything remained as it was. The next night our hero made a hole in the
Arab’s other ear, and hot wind blew from it and blew half of the town. When dawn
broke, the girl told him that she had done it, and that from then on he was going to
be her slave. Then she pulled out her sword and chopped his head off. This is how she
saved the empire from the Arab.

The tsar heard that the Arab was dead, and he sent out the herald to announce:
the one who killed the Arab should approach the tsar because he would receive a great
reward. She went to the tsar in her men’s clothes and told him that she had killed the
Arab. The tsar became very happy and gave him, believing she was a man, his daughter
to marry. Dammit! The wedding was supposed to take place in two or three days. The
hero pretended to be ill and went to a fortune teller and told her what a misfortune had
struck him. The fortune teller said: “This is great evil and it can happen that you lose
your head because of it. You should do the following: near the town there is a cave with
all sorts of animals staying in there, arranged in three rooms. In the first one there are
all sorts of wild carnivorous animals, like lions, bears, wolves, foxes and what not! If
you kill them you will get to the second room, where there are snakes. If you kill those
too, you will get to the third and last room where there are hajduks.” Among them you
will find their chief as well. He has a wild duck on the top of his head. As long as they
keep sleeping nothing can wake them up, unless they wake up on their own. If you
catch them during their sleep, it won’t be hard to capture the duck, cut its heart out
and eat it. This way you will become a man.”

The girl listened to her. She took her arms and headed towards the cave. She en-
tered the first room, killed all the animals there but the lion, their king. She started to
wrestle with him but she could not overturn him, so she remembered and lit a second
hair that she got from the hanged person. Powers came to her immediately and she
killed the lion. Then she entered the second room. The serpents immediately uncoiled
and started to approach her with their heads raised. She grabbed her sword and cut
them all but the serpents’ king. He wrapped around her strongly and the moment he
wanted to devour her, she remembered the third hair and lit it. Immediately, the spirit
came and killed the serpents’ king.

She entered the third room. There she found the hajduks sleeping. As soon as she
noticed the duck, it started to squawk so loud that the whole cave was shaking. The girl
grabbed the duck, cut her heart out, ate it and suddenly became a man. As a man, she
returned to the tsar’s daughter and they lived happily ever after.

7 Balkan term for outlaws.
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Sources of the fairy-tales type ATU 514:

Constanza/Constanzo, 1550, Straparola, G. E, pp 159-167; Belle-Belle, or the Chevalier
Fortuné,

d’Aulnoy, M. C., 1689, pp 174-205; The Three Crowns, 1634, Basile, G., pp 167-173; The
Savage, de Murat, H. J., 1699, pp 205-220. [In:] Zipes, ]. (ed.), The Great Fairy Tale
Tradition, From Straparola And Basile To the Brothers Grimm. New York, London:
Norton Critical Edition, 2001.

Deklica, preoblecena v mladenica (A Girl Dressed Up as a Young Man). [In:] Nanevski,
D., Vilinski konji¢: makedonske pravljice. Ljubljana: Mladinska knjiga, 1983, pp
77-85.

Deklica vojak (The Girl Soldier). [In:] Hadalin, J., Folklorna pripoved - od pripovedo-
valcev k bralcem. Traditiones 23,1994, pp. 161-176.

Delija devojka (A Hero Girl - The Anthology), Kerkez, J. (ed.), Beograd: Deve, 2006.

Devojka postala musko (A Girl Who Became a Man). [In:] Sarajlija, N. T. K., Bosanska
vila 1, part L., Sarajevo 1886, p 9.

El Oricuerno. [In:] Lanclos, D., A Case Study in Folktale Analysis: AT 514, “The Shift of
Sex” in Hispanic Societies. Pacific Coast Philology 31/1, 1996, pp 68-87.

Ileana Simziana, Romanian fairytale (in Serbian translation): http://www.rastko.
rs/rastkoro/umetnost/knjizevnost/narodna/bajke1974/bajke1974_l.html#_
Toc41115568 /accessed 1 of May 2013/

Maticetov, M., Deklica menih: pripovedna pesem iz Juzne Dalmacije (The Girl Monk:
An Epic Song From the Southern Dalmatia). [In:] Zbornik etnografskog muzeja u
Beogradu. Beograd, 1953, pp 292-299.

O lepem vojaku ali jaz nimam ni¢ (About the Pretty Soldier Or I have Nothing). [In:]
Cernigoj, E., Javorov hudi¢. Ljubljana: Kmecki glas, 1988, pp. 262-269.

Otac i njegove kéeri (Father And His Daughters). [In:] Cajkanovié, V., Srpske narodne
pripovetke. Beograd, 1929, pp 163-166.

Simunovi¢, D., Muljika. Duga. Alkar. (Muljika. Rainbow. The Knight of Ring) Varaz-
din: Katarina Zrinski, 2001.

Qongyrchen and Yangqyssaq, Western Yugur folktale, Engl. translation: http://members.
home.nl/marcmarti/yugur/folktale/tale26a.htm /accessed: 23™ of May 2013/
Zencko stanulo musko (A Woman Became a Man), pp. 435-438. [In:] Stanojevi¢é, M.,
Severno-timocki dijalekat (prilog dijalektologiji istocne Srbije). [In:] Cpmcknu
IMjaeKTonouKy 360pHuK, vol. I1, Pactipase u rpaba, Beograd: Srpska kraljevska

akademija, 1911, pp 360-363.
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Uvod v analizo spola junakinje pravljicnega tipa ATU 514 na primerih iz Balkana
Maja Pan

S stali$c¢a feministi¢ne in queerovske kritike pravljic nas ne preseneca, da se le-te
zmeraj znova izkazujejo za nemoralizirajoce, pri cemer obenem predstavljajo uteleSe-
nje druzbene in kulturne morale same. Tip pravljice ATU 514, v kateri se spol juna-
kinje transformira, tj. spremeni oziroma zamenja v moskega, deluje v prid ideoloske
predstave, da je poroka moskega in Zenske pravi¢na zgolj zaradi njunega spola, ne pa,
kakor je v pravljicah vtis, ker bi si eden drugega prisluzila, zasluzila. Pravljica tipa
ATU 514 nas navaja misliti, da deluje restitutivno, ko odnos junakinje in princese
reSuje na dveh ravneh: najprej z zrtvovanjem junakinjinega spola na racun povisanja
v moski spol, s katerim moralno utemeljuje sledeco potezo, ponastavi raven struktur-
nega para moski - zenska, s ¢cimer, po kljucu ,sre¢a v nesreci®, odstrani tudi lezbi¢no
razmerje, ki se v pravlji¢cnem toku ponudi samo od sebe. Na tak§en nacin razmerje od-
pravi in poustvari v normativno pravlji¢ni, pa tudi druzbeni ideal. V pravljici ne iS¢em
interpretativnega kljuca, s katerim bi jo razlozila, temvec raje pristopam genealosko
ter analiziram konstrukcijo spola iz esencializacije, naturalizacije ter performativnosti
spola. S tem je odprta moznost teze o pravljicnosti realnega in o realnosti pravljicnega.



Estetska struktura in funkcija folklorne
molitve z vidika teksta, teksture in konteksta

Sasa Babic¢

Folk prayers are usually researched in the area of folk beliefs and religiosity. They
may also be considered on the folklore-research field as a minor folklore form. We have
observed folk prayers from the text, texture and context level to find out the elements of
aesthetics.

Keywords: folklore, folk prayers, aesthetics, text, texture, context

Opredelitev folklornih molitev

Folklorne molitve' so na sti¢is¢u slovstvene folklore in religije, vendar jih uvr-
§¢amo pod ljudsko religioznost, ki se opira na versko tradicijo, hkrati pa je na njenem
robu; gre za folklorne obrede, verovanja, simbole, povezane z zunajcerkvenimi, celo
predkrscanskimi predstavami in verovanji ... Zato jih uvr§¢amo pod tradicionalni del
kulture, saj ima taksna religioznost globoke korenine in izvore v casih pred sprejetjem
kr§¢anstva na Slovenskem in je bolj ali manj tostransko naravnana in magijsko inter-
pretirana. V folklornih molitvah se ¢lovek obraca na (kr$¢anskega) Boga in svetnike s
prosnjami in zahvalami. Gre za t. i. »neprave, nepristne oz. apokrifne molitve« (Sloven-

" Téma je Sirse obravnavana v doktorski disertaciji Sase Babi¢ Estetska struktura slovenskih folklornih
obrazcev v casovnem preseku z vidika slovstvene folkloristike (Ljubljana, 2012).

! Folkloristi se do danes niso zedinili glede rabe levega prilastka folklorno / ljudsko. Marija Stanonik
je v knjigi Teoreticni oris slovstvene folklore (2001: 42-114) podrobno utemeljila rabo levega prilastka
folklorno [slovstvo, molitve itd.]. Drugi raziskovalci rabi folklorno nasprotujejo z argumentom, da nas
termin asociira na folklorne skupine, folklorizem ipd. in predlagajo rabo levega prilastka ljudsko. Zdi se,
da je v ozadju spora Zelja folkloristov, da bi druge vede prepoznale ljudsko kulturo kot enakovredno t. i.
visoki kulturi (morda se s terminom folklorno lazje priblizamo temu cilju, saj implicira anglosaksonsko
tujko; na angleskih tleh ima folkloristika dolgo tradicijo, kar morebiti implicira moc¢nejso znanstveno
ukoreninjenost in pomembnost vede).

V tem ¢lanku bomo uporabljali prilastek folklorni zaradi njegove Sir§e uporabe, saj lahko tako slovstveno
folkloro povezemo v $irse podrocje, poleg tega je folk- besedotvorno bolj ploden, pa ceprav je tujega
izvora. Tako tudi pri folklornih molitvah ni dileme, kam sodijo.

Za folklorne molitve je M. Stanonik predlagala termin molitvice, tudi sama v disertaciji uporabljam
navedeni termin, vendar pa po temeljitem premisleku menim, da je nesmiselno locevati folklorne
molitve s pomanjsevalnico jedra besedne zveze. Ker gre za priprosnjo Bogu tako v folklornih molitvah
kot v uradnih cerkvenih molitvah, se zdi smiselno za oba tipa molitve ohraniti enako besedo, pri cemer
ju lahko razlikujemo z dolocujoc¢im levim prilastkom.
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ski etnologki leksikon? 2004: 335).> Ceprav gre za apokrifne molitve, pa jih definicijsko
$e vedno lahko uvrs¢amo v sir§e polje molitev, saj se z njimi - ne glede na to, ali gre za
cerkveno priznan ali za folklorni obrazec - ¢lovek obraca na Boga s pro$njo, zahvalo,
razmiSljanjem ali Zeljo v ritmizirani in rimani stalni obliki. Gre za vernikov poskus
vzpostavljanja osebnega stika z Bogom ali drugo obliko duhovnega bitja.

Vilko Novak (1983: 7) poimenuje folklorne molitve kot paraliturgi¢ne, saj so izsle
iz liturgije ali njenega okvira (npr. pasijonske poboznosti), kar je Se ohranjeno tudi v sle-
dovih petja in nacinu njihovega podajanja s slovesno dvignjenim glasom (recitiranje).
Med folklorne molitve ne uvr$¢amo zagovorov in zdravilnih besed; sicer so zagovori
molitvam blizu, veckrat se pojavlja celo, da je v funkciji zagovora uporabljena molitev
- zato jih tudi uvr§¢amo v skupno polje obrednih folklornih obrazcev (Babi¢ 2012: 57)
- pa vendar gre za razli¢na tipa: zagovori so zdravilne besede, folklorne molitve pa so
izraz zahvale, pro$nje po duhovni pomoci, njihova naloga ni zdraviti.

Iz vsebine folklornih molitev je o¢itno, da smo sprejemali iz skupnega evropskega
izroc¢ila, hkrati pa je razvidna tudi ustvarjalnost ozjega (regijskega slovenskega) podro-
¢ja; vir je bil za vse isti: Biblija, apokrifi, likovne upodobitve na cerkvenih freskah, pri-
digarski zgledi itd. Motivika in vsebina, pesemske in pripovedne snovi so potovale od
naroda do naroda preko potujocih obrtnikov, vojakov, romarjev [...], kar je npr. ocitno
pri folklorni molitvi Zlati Ocenas, ki jo poznajo skoraj povsod po Evropi, vse tri oblike
ali vsaj kaksen odlomek« (Kumer 1999: 8, 9).

Ceprav je veliko folklornih molitev »prevzetih od drugods, so folklorne predvsem
s staliS¢a sprejemanja, prirejanja in ohranjanja med ljudmi, pri ¢emer se je uveljavlja
domisljija ljudi in pesniska poustvarjalnost posameznikov; folklorne so tudi zato, ker so
se v veliki vecini §irile z naravnim tipom komunikacije*, le redke so se §irile s prepisova-
njem ali v tiskani obliki - od tod tudi mnoge razlic¢ice, ki se veckrat le malo razlikujejo
(Novak 1983: 6).

Delitev folklornih molitev

Strukturna delitev razdeli molitve na 1. strnjene rimane molitve (tukaj lahko go-
vorimo o dveh skupinah: vsebinsko samostojne folklorne molitve in folklorne molitve,
ki so sklop ve¢ razlicnih molitev (lahko skrajsanih ali odlomkov), 2. dialoske molitve
in 3. molitve na kljuc. Strnjene molitve, ki so tudi vsebinsko enotne in samostojne, so
krajse, rimane in v vecini vezane na specifi¢ne situacije (vojne, nagovarjanje dolocenih
svetnikov). Daljsa ko je molitev, ve¢ moznosti je, da je nastala kot sklop razli¢nih celih
ali odlomkov starejsih molitev.

Dialoska zgradba molitve je v Zlatem Ocenasu, in sicer v dialogih med Marijo in
Jezusom ali med Marijo in drugo osebo, npr.:

[...] Zadi za njim kleci ljuba roZa Marija Devica,
Tak nemilo joce, tak debele solze stace, kak so vinske jagode.

? Slovenski etnoloski leksikon bo v nadaljevanju oznacen s kratico SEL.

* Tako so poimenovane, ker jih Judje in kristjani niso priznavali za pristen vir »bozjega razodetja« in niso
bile sprejete med kanonske spise (Verbinc 1976: 60).

¢ K. V. Cistov je razdelil komunikacijo na naravni tip (govorjenje) in tehni¢ni tip (pisanje) komunikacije;
glej: M. Stanonik: Teoreti¢ni oris slovstvene folklore, str. 141, 142.
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- Marija, kaj tebi je, da tak nemilo joces,

Tak debele solze staces, kak so vinske jagode?
»Nisem imela vec sinekov kak samo enega,
Pa Se tistega so mi Judje vkradli,

Dalec odpeljali, na kriz so ga pribili,

S kriZa je padala zlata kri,

So angeli prisli, so v zlate kelihe gor pobirali.
[...] (Novak 1983: 455)

Za take dialoske folklorne molitve je znacilna vsebinska razsiritev biblicne zgod-
be, npr. v pogovoru med Marijo in Jezusom velikokrat Jezus sam pripoveduje, kaj se mu
bo dogajalo ob krizanju in dogodkih, ki spremljajo krizanje. Do teh razsiritev je pri-
oseb, po priblizanju dogajanja domacemu okolju (Novak 1983: 8). Z dialogi in drugimi
vsebinskimi dopolnitvami so ljudje izrazali tudi svoje osebno in skupno telesno in du-
Sevno trpljenje (vojne, kuge, lakote, tegobe tlacanstva, bridkosti v druzinah) (Stanonik
1999: 87), hkrati pa so z molitvijo upali na boljse Zivljenje in na pomoc vije sile.

Molitve »na klju¢« zgradbeno sestavljajo samostojno skupino: 1) Se parporocim
Bogu Ocetu, ki me je stvaru 2) Se parporocim Bogu Sinu, ki me je odresiu /.../ (Novak
1983: 274 ) itd. Sedem nebeskih zapahov, Sedem nebeskih kljucavnic, Sedem nebeskih
rigli ipd. so razli¢ni naslovi vsebinsko in zgradbeno ene in iste molitve. Narejene so
»po kljucih«; gre za nastevanje, komu se molivec priporoca: ve¢inoma gre za molitve
sedem kljucev/kljucavnic, najdemo pa tudi molitve na 12 kljuc¢avnic. Gre za tip folklor-
ne molitve, ki je mednarodno znan (Himmelsrigel), objavljena je bila tudi ze v Duhovni
brambi v obliki sedmih krajsih molitev. To besedilo naj bi bilo izrecno vecerna folklorna
molitev (Novak 1983: 276, 277)

Novak (1983) je folklorne molitve razdelil glede na ¢as molitve oz. glede na tri
dnevne Case: jutranje, opoldanske in vecerne:

1) zjutraj, ko so vstali in se priporocili bogu za prihajajoci dan, se zahvalili za pre-
ziveto no¢, podali so prosnje po varovanju, predvsem pred lastnimi slabostmi, pa tudi
za lepo smrt, zahvaljujejo se za preziveto no¢ ter hkrati prosijo za varovanje cez dan:

Molim Vas, nebeski Oca,

Karme moti Hudoba,

Dol posjajte mi Marijo

De premagam hudobijo.

Dol posjajte mi angela

De bom bugu Jezusa.

Zak' Zelim Vam biti zvjest

An na prit hudic’ u pest. (Novak 1983: 272)

2) opoldanske molitve (novejSega izvora) — v to skupino lahko uvrstimo tudi tiste,
ki jih je Novak (1983) uvrstil med t. i. druge [o teh nizje].

3) zvecer po opravljenem delu, da so se zahvalili za preziveti dan in se predvsem
priporocili Bogu za prihajajoc¢o no¢; glavni namen vecernih molitev je bilo zavarovati
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specega cloveka pred vsakr$no nevarnostjo, telesno in dusevno (po starem verovanju,
da dusa med spanjem zapusti telo), zato se priporoca Bogu, svetnikom in predvsem
angelom varuhom, posredno in neposredno pa odganja zle duhove, v¢asih naravnost
omenja satana. Jedro vecernih molitev je evropsko, kar dokazuje njihov verski znacaj
in izvor. Pri teh najstarejsih in najkrajsih besedilih je poleg zagotovila varnosti znacilno
zagotovilo pomoci treh angelov (Novak 1983: 15, 16). V vecernih molitvah so najpogo-
stejSa priporocila Mariji in zaupanje v njeno brezmejno dobroto, sv. Trem kraljem in za-
upanje v Bozje varstvo. Novak (1983: 20) uvr§¢a med vecerne molitve tudi Zlati Ocenas
in Marijine sanje (slednje Kumer (1999) uvrsti kot razli¢ico Zlatega ocenasa)’. Navedeni
folklorni molitvi imata najvec razliic, iz katerih so izpeljane tudi nekatere krajse verzi-
je, kot ugotavlja Novak, vendar se sprasuje, ali gre res za molitev, ki so jo ob vecerih célo
molili in se je scasoma skrajsala, ali gre le za odlomke, ki so jih molili zvecer.

Pejmo spat,

Bogom rat,

Tri ajgelce k nam poslat:

Ta prvi nas bo vizov,

Ta drugi nas bo spiZov,

Ta treci na popelje v Paradis.

V paradizi so trije stolci:

Na prv'm sedi svet Petr,

Na drug'm svet Pav,

Na trecem Jezus sam sveto maso bere,
Marija tam kleci. »Kdo te je to molituco navadu?«
»Ta prva bo za vuceta,

Ta druga bo za matr,

Ta trece bo zame. Amen«. (Novak 1983: 86).

Novak (1983) je vse folklorne molitve, ki jih ni mogel uvrstiti v ¢asovni del dneva,
uvrstil med t. i. druge molitve. Gre za krajse rimane molitve, ki so vezane na dolocene
situacije v zivljenju, npr. bolezni, vojne ... V teh molitvah gre predvsem za ca$cenje
Marije, priporocilo Mariji in drugim svetnikom (sv. Miha, sv. Barbara, sv. Jedrt), molitev
proti Turkom, zahvala nebeskemu Ocetu itd. Te folklorne molitve bi lahko razdelili na
tri skupine: na molitve s pro$njo po bozji pomoci (molitev proti Turkom), molitve za
sre¢no smrt in na molitve s priporocilom za dobro Zivljenje sveti osebi (sv. Jedrt, sv.
Barbara). Gre za delitev, ki kaze na pomen in rabo folklornih molitev; to delitev bi lahko
razsirili na vse molitve.

> Novak (1983: 28) je razlocil pri molitvi Zlati Ocenas tri oblike:
1. kot pripoved o poteku Kristusovega trpljenja,
2.kot pogovor med Jezusom in Marijo o dogajanju vsak dan velikega tedna in
3. kot vsebino sanj, ki jih Marija razodeva Jezusu, potem ko jo je speco zbudil, tj. Marijine sanje.
Vse tri oblike Zlatega ocenasa se koncajo s sklepno formulo, v kateri je najprej navedeno, kdaj naj bi
molili Zlati ocenas. Najveckrat je receno, naj bi ga molili ob petkih, sicer pa navajajo, da ob praznikih,
v velikem tednu, ob nedeljah, zjutraj ali zvecer, v nedeljo pred maso, celo veckrat na dan. Po navadi je
obljubljena tudi resitev treh dusic iz vic, sicer pa odpuscanje grehov, varstvo pred nesrecami (npr. ne bo
v ognju zgorel, ne bo v vodi utonil), prejem obhajila pred smrtjo ali da bosta Jezus in Marija prisla ob
smrti po duso (Kumer 1999: 65).
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Estetska struktura in funkcija na ravni teksta

Oblika folklornih molitev je »povzela znacilnosti folklornega pesnistva: jezikov-
ne, metri¢ne in slogovne znacilnosti, saj so veckrat prevzeli vanje kar cele vrstice iz
drugih ljudskih pesmi, podobe, prispodobe, okrasne pridevke, pomanjsevalnice« itd.;
folklorne molitve so se recitirale, ne péle (Novak 1983: 8,9).

Na tekstovni ravni je v folklornih molitvah veliko stilnih postopkov: paralelizmi
¢lenov, rime, parafraziranja, elipse, pomanjsevalnice itd.

Krajse folklorne molitve ter uvodni obrazci teh molitev (Pejmo spat, Bog je zlat
[...]) se naceloma rimajo. Rima sicer ni obvezna v vseh verzih in lahko na doloceni
tocki izzveni, vendar pa je pogostejsa kot pri daljsih besedilih:

Pojmo spat,

Boh je zlat,

Pojmo gledat

Na stezice,

Na gredice,

Kaj Marija dela.

Angeljce napaja,

V sveti raj jih posaja.

Boh je vkazal/ Doli le¢ itd. (Novak 1983: 127)

Pri daljsih folklornih molitvah je veckrat zaslediti razli¢na ponavljanja. Gre za po-
navljanje samostalnikov in pridevnikov ([...] Mir boZji, dar boZji [...]), stav¢nih struk-
tur ([...] Na cast gospodi Bogu,/ Na cast svete Marije,/ Na cast pet krvavih ran Jezusovih
[...]) ali parafraziranje (Bodi ofrana, prporocena |...]), asidenton (Potrostajte nas/ In
vsa nasa dela,/ Zelje, opravila/ Vse nase djanje in nehanje,/ Vse nase Zivljenje,/Vse nase
trpljenje!). Pogoste so pomanjsevalnice ([...] na gredice, na stezice [...]) in vzkliki ([...]
naj za BoZjo voljo stori zibko Sinu boZjemu [...]; [...] O moj Bog, O moj Stvarnik! [...]) ter
hiperbola/pretiravanje (najbolj pogosto v Zlatem ocenasu), npr.

/.../ Preden Jezus tisto vodo prebrodi,/ Je sedeminsedemdesetkrat obnemogu./.../
[op. a.] (Novak 1983: 418).

Navajam primer molitve Zavrsila vecerne molitve iz Vrtojbe:

Bodi ofrana, prporocena Polozite jeh, pomesite jeh
Ta sveta boZja molitevca, U to nebesko veselje,

Ker sem jest spela in zmolila U ta nebeski svetli raj,
Na Cast gospodi Bogu, Kjer nam ga Bog vosci inu dej,
Na Cast svete Marije, Vsim vernim kristjanom/
Na Cast pet krvavih ran Jezusovih, Nam tem zivim

De se Bog usmili To ljubo zdravje,

Crez nase starise nu mlajse Dobro sreco,

Inu Cez vse verne dusice u vicah. Mir bozji,

O milostlivi gospod Bog, Dar bozji,

Jeh vzemite un z vic nu trpljenja; Tega daru svetega Duhal
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O moj Bog, Vse k Casti boZji strimo,
O moj stvarnik, Vse v imei bozjim!

Ki ste vi nas ustvaru, Dar svetu Duh,

Na svet spomnu, Vse nam nadehni,
Previdte nas, Vse nam naspizej.
Potrostajte nas Vse nam nagmirej!

In vsa nasa dela, Sveti Zegen bozji,

Zelje, opravila. Pozegnajte nas

Vse nase djanje in nehanje, Enu nase dusice,

Vse nase Zivljenje, Enu vse, kar nam je Jezus
Vse nase trpljenje! Posodu eni dau! Amen.
Vse gospodi Bogu opramo, (Novak 1983: 142, 143)

Vecina folklornih molitev ima vecdelno zgradbo. Predvsem vecerne folklorne
molitve so daljse in imajo tridelno zgradbo (uvod - jedro - zakljucek):

uvodna formula (Bog nam je reku dol lect /.../ (Novak 1983: 165); Pejmo spat/Bog
je zlat /.../ (Novak 1983: 120)),

jedro, v katerem je zapisan osrednji vsebinski del folklorne molitve ter

zaklju¢na formula (Tri duse 'do zvelicane: / Ena 'de ocina, ena 'de materna, / Tre-
tja pa prava jegova (Novak 1983: 84)), ki se je konc¢no zakljucila z besedo Amen.

Praviloma se koncajo s sklepno formulo, ki se lahko prenasa iz ene molitve v
drugo in je le redko vezana na eno samo. Pri sklepni formuli gre za izpolnitev obljube
(da bo dusa molivca, lahko tudi njegovih najblizjih, s to molitvijo resena), ki je dana
tistemu, ki bo to (molitev) molil.

Pri folklornih molitvah je najti tudi t. i. potujoce verze®(Kumer 1968). Z. Kumer
je potujoce verze opredelila in prikazala na folklornem pesnistvu, podoben pojav pa
najdemo tudi v folklornih molitvah (ki po oblikovanosti deloma Ze lahko prihaja na
podro¢je folklornega pesnistva): ne le verzi, ampak cele kitice »potujejo« iz ene fol-
klorne molitve v drugo, tj. enake ali zelo podobne kitice najdemo v razli¢nih folklornih
molitvah, kar je poseben nacin oblikovanja besedila, gre za t. i. potujoce kitice.

Potujoce kitice tako dobijo funkcijo uvodnih Kkitic:

Hodmo spat, Boga zvat [...] (Novak 1983: 207); Pejmo spat, Bog je zlat [...] (No-
vak 1983: 197); Spat, spat, z Bougon prebivdt (Novak 1983: 196) itd.

Lahko pa se pretvorijo tudi v sklepne formule folklornih molitev, kjer gre kar za
potujoce kitice, npr.:

[...] Kdor bi to molitvico izmolil [...] bi tri duse iz vic izpeljal; Prvo ocetovo /
Drugo materino, / Tretjo pa sam svojo (Novak 1983: 300); Kdor bo to molitvico molil /
vsak juter, vsak vecer, / bo resil tri duse iz vic, / ocetovo, materino in sam svojo. (Novak
1983: 238).

¢ Termin Zmage Kumer, 1965; potujoci verz naj bi bil po mnenju Kumerjeve »stilna znacilnost slovenske
ljudske pesmi« (Kumer 1968: 1157).
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V jedru folklornih molitev je najti taksne verze predvsem znotraj variant ene
folklorne molitve; te variante se med seboj lahko precej razlikujejo (npr. Zlati Ocenas),
npr. [...] V sv. Paradizu, / Je 'na zlata miza. / Pr' ti zlati mizi / So trije stoli, trije skofje./
Pr' tem prvem sedi sv. Peter, / Pr' tem drugem sv. Pavel apostl / Pr' tem trecem usmiljen
Jezus [...] (Novak 1983: 92); [...] V svet'mu paradizu / Je ena zlata hiSica, / 'Na zlata
mizica, / Trije jogri, trije stoli: / Na enem sedi Jezus, / Na drugem sveti Peter, / Na tretjem
sveti Miha [...] (Novak 1983: 95).

Pogost in opazen postopek pri folklornih molitvah je tudi sklaplanje razli¢nih
krajsih molitev v eno daljSo (pri ¢emer je lahko npr. vecerni del skrajsan); ta postopek
je dobro viden pri daljsih folklornih molitvah, npr. pri vecernih:

Bog je vkazal

Lepo dolvlec’,

Rahlo zasopat’,

Nikogar se bat'.

in

Bog bo nam poslal angeljce tri:

Eden bo nas spizal,

Eden bo nas vizal,

Eden bo nas varval

Po noci in po dni. (Novak 1983: 100)

sta se zdruzili v eno vecerno molitev. S tem postopkom folklorne molitve prido-
bivajo pri dolzini, hkrati pa jih sklaplanje ve¢ razli¢nih folklornih molitev v eno skupno
izlo¢uje iz skupine najkrajsih zanrov. Kratke folklorne molitve, ki se pretvorijo v t. i.
potujoce kitice, so naceloma vedno iste.

Vsebinsko se vse folklorne molitve nanasajo na svetopisemsko zgodbo in tudi
osebe, na katere se molivec obraca, so izklju¢no kr§canski liki: Jezus, Mati Bozja in raz-
licni svetniki. Poganska bozanstva (njihove lastnosti in zgodba) - ¢e so bila imenovana
v folklornih molitvah - so popolnoma zabrisana.

Estetska struktura na ravnini teksture

Folklorne molitve se deklamirajo kot poezija, pa tudi zapis je veinoma v verzni
obliki (lahko pa je tudi v prozni obliki), kar kaze na percepcijo tovrstne besedne ume-
tnosti kot vi$jo raven besedne umetnosti, kot poezijo. Gre za besedila, ki funkcionirajo
kot umetniska ali celo slavnostna besedila. Pri teh besedilih so znacilna stilna sredstva,
kot rima, paralelizem ¢lenov, personifikacija, pretiravanja itd. Nagovarjanje visje sile je
terjalo tudi izbran jezik, ki se giblje med nare¢jem in knjiznim oz. formalnim jezikom
(navadno so iz narecja, in sicer predvsem prevzete besede iz nemscine ali italijanscine,
ki so bile Ze tako vkljucene v jezik govorcev, da jih niso ve¢ dojemali kot prevzete).
Izbrani jezik in stilna sredstva tvorijo obredni jezik, znalilen predvsem za folklorne
molitve, pa tudi za zagovore:

Pejmo spat,/ Boh je zvat!/Na voske stezice, Kaj Marija dela:/Vboje vcice napaja,/
Jez's Krist's! Amen. (Novak 1983: 127)
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Molitve so izgovarjali pojoce, monotono, pocasi, lahko celo nerazumljivo, momlja-
joce, Ce je molivec molil sam (osebna molitev). Glas je lahko zamaknjen. Gre za besedila,
pri katerih je izvedbena dramatizacija potisnjena v ozadje, saj je besedilo namenjeno
vi§jemu, bozjemu bitju, in ne sogovorcu. Tako lahko govorimo celo o notranjem dialogu
z vi§jim, bozjim, ¢eprav je sporocanje zgolj enosmerno (prosnje in zahvale molivca).

Pri folklornih molitvah je pomembno ponavljanje - ne le v besedilu folklorne
molitve, temve¢ ponavljanje celotne molitve po veckrat, pri ¢emer postane ritmicno
govorjenje bolj poudarjeno.

Estetska struktura na ravni konteksta

Pri folklornih molitvah gre za izraz vernosti, duhovnosti in misljenja tistih, ki so
te molitve ohranili ali njihovih rednih ali obcasnih uporabnikov, ki so jih uporabili kot
izraz in sredstvo obrambe pred zlim, kot sredstvo cescenja (trpecega Kristusa, Marije)
ter pros$nje (Stanonik 1999: 87). Z njimi se izraza vdanost v bozje varstvo pred vsem
hudim.

Funkcija folklornih molitev ni le verska, ampak tudi namensko uporabna in ce-
prav so njihove prvine zajete iz cerkvene naboznosti, zivijo te molitve zunaj cerkve;
ljudem so bile blizje od cerkvenih molitev, saj so deloma nastajale iz domisljije ljudi,
ki so jih z dialoskimi pogovori med osebami (npr. Marijo in Jezusom) in raznimi po-
drobnostmi priblizali ljudem in zemeljskemu zivljenju. Obkrozujoca realnost se odseva
predvsem v teh dialoskih zgodbah, kjer s podrobnostmi kazejo na dojemanje sveta in s
tem priblizajo svetopisemsko zgodbo ljudem (oz. samim sebi). Glavna funkcija folklor-
nih molitev je vzbujanje upanja pri ljudeh ter tolazba v tezkih trenutkih, kar je mogoce
razbrati iz priporocil Mariji, zaupanje v njeno dobroto in v brezmejno Bozje zavetje.

Nekatere apokrifne molitve so molili tudi za obrambo pred boleznimi, zato imajo
tudi »obrambno« funkcijo - seveda na psiholoski ravni ob¢utka varnosti; prepisi takih
molitev naj bi varovali ¢cloveka »vsake nesrece na dusi in telesu«.”

Folklorne molitve so ljudje molili skupno ali v druzini ali posamezno (osebna
molitev); s tem so ljudje izrazali svoje osebno trpljenje« (Novak 1983: 7) ter svojo hvale-
znost in prosnje. Molivci so bili v glavnem Zenske in otroci; mame, tete in babice so tudi
najveckrat ucile otroke novih molitev. Zenske so se priporocile Jezusu ali svetnikom,
otroci pa so jih veckrat izgovarjali ob vecerih za svoje Zelje. Najveckrat je bila nagovor-
jena Marija kot zavetnica, npr.:

Pod svetim krizem dol lezem,

Pod Marijinim plascem zaspim,

Ce ziv ostanem, Bogu hvalo dam,

Ce umrjem, Bogu duso izroc¢im. (Novak 1983: 198)

7 Obrambne »Zegne« z navodili: »kateri to molitvo per sabe nosi udrukano ... zadobi razne milosti in bo
vsake nevarnosti freil, ki jih najdemo v Kolomonovem Zegnu in Duhovni brambi, Ivan Grafenauer opre-
deli za orientalski amulet. Isto velja tudi za t. i. Kristusovo in Marijino »delavo« (dolzino), »saj so tam isti
pristavki (hver to S. Delavo ... persabe nosi alpa doma jma ...«)« (Grafenauer 1907: 11). Obramba zoper
dusno in telesno nesreco je bil tudi Sveti list, ki vsebuje Pobozne molitve, Sanje Marije Device in Pergod-
bico. Vse ali eno izmed molitev naj bi imeli pri sebi zlasti vojaki, da bi bili obvarovani pred sovraznikom,
in porodnice, da bi lazje rodile (Makarovic¢ 2008: 121).
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Najveckrat so se folklorne molitve molile ob jutrih ali/in vecerih ter ob raznih
opravilih, kot lickanje, skupinska ro¢na dela itd. Cas molitve je bil predvsem odvisen
od namena: zahvala ali prosnja, ki pa se deli na pros$nje po varovanju, odpuscanju ali
prosnja za boljse Zivljenje/pogoje/ozdravljenje. Folklorne molitve, v katerih so se zahva-
ljevali, so navadno molili zjutraj, medtem ko so bile molitve s prosnjo po varovanju ali
odpuscanju vecinoma vecerne. Molitve s prosnjo po boljsem zivljenju/ pogojih/ zdra-
vljenju navadno niso molili v dolo¢enem delu dneva, temve¢ glede na izredne Zivljenjske
razmere, kot npr. ob vpadu Turkov, tezkih boleznih itd. Folklorna molitev Zlati ocenas je
ena najdaljsih tovrstnih molitev in je bila verjetno molitev v postnem casu, zlasti v veli-
kem tednu, kar omenjajo tudi nekateri sklepni obrazci. Molili naj bi ga tudi ob navadnih
petkih, tudi ob sobotah in nedeljah (Kumer 1999: 14). Z. Kumer (1999: 14) navaja celo
primer, ko se priporoc¢a moliti Zlati ocenas zlasti, »ko se bo eno dete na svet rodilo«.?

Folklorne molitve so se §irile z naravnim tipom komunikacije, tj. z zivo besedo,
govorom.’” Moznosti za stike med ljudmi raznih narodov in jezikov so bila lahko roma-
nja; ta so bila v srednjem veku priljubljena pri vseh slojih: z romanji so se priblizevali
Kristusu, Materi Bozji in svetnikom. Ustno posredovanje dokazujejo tudi uvodni verzi,
stalne besedne zveze, ki sodijo v nacin pesemskega izrazanja, trikratno ponavljanje,
popacene besede, ker izraz molivcu ni bil razumljiv ... (Kumer 1999: 13).

Estetska struktura folklornih molitev na ravni konteksta se kaze predvsem v mo¢i
besede, v upanju in moci, ki ju posameznik dobi ob izrekanju/deklamiranju. Stilna sred-
stva in besedi$ce folklornih molitev gradijo svecanost, misti¢nost molitev in jih uvrsca-
jo med umetniske tekste, vendar pa dojemanje teh molitev kot pomoc¢ v Zivljenju in uvr-
$¢anje v osebno sfero posameznikovega dojemanja sveta uvrscajo ta zanr med najbolj
estetske strukture na ravnini konteksta v slovstveni folklori. Mo¢ besede in upanje, ki ga
folklorna molitev vzbuja v molivcu je tudi najpomembnejsi del folklorne molitve; gre za
neke vrste meditativno stanje in samopomoc v ritualu, ki ga je posameznik ali druzina
izvajal vsakodnevno." Ritual" je v tem smislu lahko razumljen tudi kot ustvarjanje
svetega prostora, kjer se dosega presezek vsakodnevne izku$nje; tako folklorna molitev
lahko funkcionira kot del casa, v katerem je udelezenec postavljen izven vsakdanjih
zavedanj (O'Sullivan 2001: 127). Pri tem sta v ospredju potrpezljivost, poslusanje - za
meditativno stanje, ki odpira molivca za ucinek pozitivne afirmacije. Folklorno molitev
lahko interpretiramo tudi kot samoprepricevanje, ki posameznika prestavi iz miselnega
koncepta »kaj pa, ce se bo zgodilo (-) ...« v »zgodilo se bo (+)«. (O'Sullivan 2001:128).
Ta ucinek niti ni samozavedanje kot predstava izkusnje posameznika (zavedanje sebe je
zgrajeno skozi predstavnost/predstavo vsega). O'Sullivan trdi, da bi lahko govorili celo
o neosebni stvari. Gre za nase reagiranje in resoniranje z obkrozujocim, kar je tisto, kar
nas povezuje s svetom. V tem pogledu je ucinek »transcloveski« in ucinek je vsekakor
»transclovesko estetski« (O'Sullivan 2001: 128), prehaja in se $iri po druzbi.

3

Ta molitev naj bi po podatkih Méderndorferja po verovanjih v 30. letih 20. stoletja v ljutomerski okolici
lajsala porod (Kumer 1999: 14).

Sirjenje s tiskom je postalo mogoce $ele po prvi tiskani knjigi v reformaciji. Zlati odenas in Marijine sanje
sta bili edini molitvi, ki sta se tiskali na posamezne listice, najdemo ju tudi v Kolomonovem zegnu, kljub
temu da Cerkev tovrstnih molitev ni podpirala. Na to je verjetno vplival mo¢an nemski vpliv in prevzem
besedila iz nemscine (ljudje so besedilo pozneje tudi preoblikovali).

' Danes podobno dosegajo tudi z v zadnjem ¢asu popularnimi t. i. afirmacijami in meditacijami.

! Bataille kot ritual obravnava umetnost, vendar v ta koncept lahko vstavimo tudi folklorne molitve (kot
folklorni umetniski tekst in performanco) (O‘Sullivan 2001: 127).

©
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Folklorne molitve predstavljajo tudi vstopno tocko v drug svet: v svet mitolosko-
sti, kjer najdemo svetopisemsko zgodbo z vsemi simboli in junastvi (Campbell 2007). V
tej mitoloskosti se kazeta imaginacija in dojemanje junastev in ljubezni ter pragmatic-
nost v dojemanju dogodkov in v njihovi povezavi z upanjem.

Zakljucek

Dandanes le redko zasledimo folklorno molitev na terenu; zdi se, da ta zanr izu-
mira v takéni obliki. Kljub temu folklorne molitve niso bile in niso brezpomenske, saj
imajo svojo vlogo, pomembno vlogo: odpirajo sveto skozi estetsko funkcijo, magi¢no
funkcijo in funkcijo transformacije. Molitve ne ustvarjajo smisla sveta, temve¢ odpi-
rajo moznosti bivanja, postajanja v svetu (O'Sullivan 2001: 130). V sodobnej$em casu
folklorne molitve nadomes$cajo s t. i. afirmacijami, dobrimi mislimi in meditacijami,
vendar njihova estetska struktura in funkcija ostajata enaki: imeti ob¢utek, da smo blize
svétemu in da smo s svétim v stiku ter vzbujati upanje. Kljub temu, da se pri obravnavi
folklornih molitev najprej posvetimo estetiki v poetoloski analizi jezika in stilnih po-
stopkih, je treba poudariti, da ti sicer delajo jezik bolj obreden, pravo estetsko funkcijo
pa folklorne molitve dobivajo skozi kontekst. Preko konteksta folklorne molitve dobi-
vajo pravi pomen v zivljenju uporabnika.
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Sasa Babi¢

Aesthetic Structure and Function of Folk Prayers from the Aspect of Text,
Texture and Context

Sasa Babi¢

Folk prayers are usually researched in the area of folk beliefs and religiosity. They
may also be considered on the folklore-research field as a small folklore form: although
folk prayers seem to be fixed folklore forms, they are re-created and re-interpreted by
individuals. Folk prayers are spread by natural interaction, only a few are spread by
transcription or in printed form. We can discuss this genre on the levels of folklore
event: text, texture and context. All three levels show aesthetic structure: in the text, we
search for poetic processes, while rhythm is one of the most evident in the texture; on
the context level aesthetics is mainly reflected in the perception of the genre.

197






Lik psa v zbirki Glasovi: Mitoloski pes

Tanja Kovacic

The dog is not merely an interesting subject in the Slovenian tradition, but is known
to all civilizations. The mythical dog usually acts as a companion of the gods and a gu-
ardian of the dead. The author of this paper questions which of these ideas have been
preserved up to the twentieth century and how they have affected the everyday life of
people and their attitudes towards dogs in Slovenia. The mythological dog is investigated
through Glasovi, a collection of Slovenian folk tales. The author concludes that the dog
is usually associated with mythical, superstitious and negative connotations and people
included its positive character only rarely.

Keywords: dog, folklore, mythology, fear

Psu, ki je danes sinonim za ¢lovekovega najboljSega prijatelja, je clovek vedno
zaupal izredno pomembne naloge, tako v vsakdanjem zivljenju kot v mitoloskih pri-
povedih. Pes ni zanimiv lik zgolj za slovensko tradicijo, temvec¢ za $tevilne svetovne
civilizacije. Mit o vol¢jem ali pasjem predniku so poznala mnoga azijska, predvsem
mongolska, stepska ljudstva. V izrocilu Kirgizov in Kazahov je izpricana zveza med
zensko in psom ali volkom. V Evropo so mit o svojem vol¢jem predniku prinesli Huni
(Smitek 2004: 271).

Se bolj razsirjena je bila ideja o psu, ki ¢uva prehod v onstranstvo. V anti¢ni Gréiji
so na primer poznali vecglavega psa Kerberosa, ki je strazil vrata Hada (Smitek 2004:
37). Iranski zoroastri so verjeli v most Cinvat, ki je povezoval zemljo in onstranstvo in
ki sta ga ¢uvala dva psa (Smitek 2004: 39, 159-160). Egipcanski ¢uvaj vrat, ki so raz-
mejevala zgornji in spodnji svet, je bil bog Anubis v podobi Sakala (Smitek 2004: 128).
Podobno je bivali$¢e mrtvih v nordijski mitologiji cuval pes Garm (Sax 2001: 87). Po
indijski vedski mitologiji pa sta dva psa, vsak s §tirimi o¢mi, strazila pot do palace boga
Yama, sodnika umrlih. Lik dveh psov se je pojavljal $e v babilonski in arabski kulturi
(Smitek 2004: 159-160).

" Clanek je zacel nastajati kot izpitno besedilo pri predmetu Kulturna animalistika pri dr. sc. Suzani
Marjani¢ v $olskem letu 2011/12, doktorski $tudijski program Humanistika in druzboslovje, smer Et-
nologija, kulturna in socialna antropologija. Doktorski $tudij avtorice ¢lanka je delno sofinancirala
Evropska unija, in sicer iz Evropskega socialnega sklada. Sofinanciranje se izvaja v okviru Operativnega
programa razvoja cloveskih virov za obdobje 2007-2013, 1. razvojne prioritete Spodbujanje podjetnistva
in prilagodljivosti; prednostne usmeritve 1. 3: Stipendijske sheme.
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Pes je obcasno razumljen kot solarna Zival, ve¢inoma pa se povezuje z luno. Pasje
tuljenje Stevilne kulture razlagajo kot znamenje smrti (Sax 2001: 86). Na podlagi pred-
stav, ki dajejo psu sposobnost komunikacije z onim svetom, se je razvil obicaj osetin-
skih §amanov iz Zakavkazja. Ti so ob novoletnih vecerih potovali na oni svet, da bi se
spopadali z dusami sosednjega plemena ali dusami pokojnikov. Ta potovanja so izvedli
tako, da so jezdili na psih ali mackah, pa tudi na metlah in klopeh (Smitek 2004: 211).

Mitoloski pes je bil poznan tako Keltom (Sax 2001: 87) kot tudi Germanom. Ger-
manski Wodan pa tudi indijski bog smrti Rudra sta namre¢ paraleli slovanskemu ‘vol-
¢jemu pastirju’ Psa Volka je imela ob sebi tudi nasa Pehta, najverjetneje po vzoru grske
boginje Hekate, ki je blodila po no¢nih gozdovih s ¢redo podivjanih psov (Smitek 2004:
128). Po izroc¢ilu vzhodnih in juznih Slovanov so Kresnika spremljali lovski psi ali vol-
kovi. Tudi nekateri poznoanti¢ni rimski reliefi kot lovca s psom upodabljajo boga Mitro
(Smitek 2004: 159-160). Za ozemlje Makedonije je izredno zanimiv prispevek o prete-
panju in izgonu vaskih psov ob zacetku letnega obrednega cikla ter v navezavi z vol¢jim
kultom opisala Aneta Svetieva (2002). Pes je znan lik tudi iz majevskih (Boskovi¢ 1988:
76, 122), azteskih (Sax 2001: 87-88), severnoameriskih staroselskih (Virk 1990: 10, 24,
39) in afriskih (Allan, Fleming in Phillips 2012; Parrinder 1984: 45, 77, 134) mitov. Pod
izrazom dingo pa nastopa tudi v avstralskih staroselskih mitih (Smith 2003).

Mitoloskega psa so ocitno poznala Stevilna ljudstva sveta. Po teh predstavah je
pes pogosto opravljal svoje obicajne vloge — vloge ¢uvaja in spremljevalca - le da je v
mitih to pocel v onstranstvu in za bogove. Mene pa zanima, katere od teh predstav so se
med nasimi predniki ohranile vse do 20. stoletja in kako, ¢e sploh, so vplivale na odnos
ljudi do psa.

Gradivo iz zbirke Glasovi

Gradivo za pricujoce besedilo je nastalo kot del raziskave za mojo doktorsko di-
sertacijo Odnos med clovekom in psom v urbanem okolju: Socializacija psa v Ljubljani
in Tolminu. Danasnji odnos ljudi do psa sem Zelela primerjati z odnosom, ki so ga imeli
do psa nasi predniki. V ¢asu zbiranja in prebiranja gradiva na to temo sem spoznala, da
poglobljena raziskava na to temo za slovensko ozemlje ne obstaja. Nasla sem zgolj po-
samezne etnoloske drobce (Cevc 1987: 49, 61; Smrdel 1989: 71, 87-88,111; Smrdel 1995:
107-117; Torkar 2008: 25; Miklav¢ic-Brezigar 1996: 185). Zaradi pomanjkanja podatkov
za primerjavo danasnjosti s preteklostjo sem se odlocila izvesti literarno analizo zgodb,
ki pripovedujejo o zZivljenju v preteklosti.!

Za potrebe raziskave sem prebrala vseh stiridesetih knjig, ki so do poletja 2012
iz8le v zbirki Glasovi. Zbirka, ki jo ureja dr. Marija Stanonik in je zbirka slovenskih fol-
klornih pripovedi, je zacela izhajati leta 1988. V njej je do avgusta 2012 izslo Stirideset
knjig. Nastale so s pomocjo terenskega raziskovanja in zbiranja folklornih in spomin-
skih pripovedi po posameznih slovenskih pokrajinah. V njih je bilo skupaj objavljenih
13.543 zgodb, od katerih jih je psa omenilo petsto Sest zgodb.? Med branjem zgodb sem

! Zanimalo me je kako so ljudje sobivali s psom, kaksne ideje o psu so gojili in kako so te vplivale na ve-
denje do psov. Poleg literarne analize sem se pri raziskovanju zanasala Se na tehniko polstrukturiranega
intervjuja in preucevanja starejse kinoloske in etnoloske literature.

? Lik volka, ki je soroden obravnavanemu liku zaradi obseznosti gradiva in pomanjkanja c¢asa v analizi
nisem upostevala. Prav tako nisem upostevala analize zanra, saj so me zanimale vse ideje o psu, ki so
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gradila seznam ponavljajocih se motivov. Osnovne kategorije so zajemale motive: 1. pes
kot Canis lupus familiaris, 2. pes kot mitolosko bitje, 3. pes kot osnova za zemljepisno
ime in 4. pes kot osnova za primero. Zavedam se, da je samo kategoriziranje vsebine za
seboj potegnilo svoje omejitve.

V tem besedilu se bom omejila na predstavitev in analizo kategorije psa kot mi-
toloskega bitja. Znotraj te so se ponavljali naslednji motivi: demonski pes, divja jaga in
psoglavec ter pes, ki zazna demona, pes, ki naznanja smrt, pes, ki varuje zaklad, in pes,
ki je povezan z bozjimi silami. Pri prvih treh kategorijah je sam pes mitolosko bitje,
preostale kategorije pa izrazajo nadnaravne lastnosti psa, ki pa se prav tako vezejo na
mitoloske in folklorne predstave o pasjih sposobnostih.

Pes kot mitolosko bitje

V obliki psa se pogosto pojavlja demonsko bitje, ki lahko grozi ¢loveku (Morato
in Pahor 2002: 48) ali pa se ga clovek le boji (Gri¢nik 1995: 103-104; Gri¢nik 1998: 69;
Morato in Pahor 2002: 47-48; Kocjan in Hadalin 1993: 98). Demonski pes je najpogo-
steje opisan kot ¢rn (Medvescek 1990: 74-75; Cvetek 1993: 78; Gricnik 1995: 104) ali
velik (Gri¢nik 1995: 358, 359; Piko 1996: 149-151; Glasenicnik 1998: 99-100).

Tak pes se lahko pojavi zaradi krsitve $tevilnih prepovedi. Lahko je posledica
izrecene kletvice (Gric¢nik 1995: 104; Ajtnik, Peserl, Lozar in P3ajd 2008: 36-37), rezultat
dejstva, da je clovek obogatel na krivicen nacin (Dolenc 2000: 111-112), da je delal na
nedeljo ali praznik (Dolenc 2000: 39) ali ¢e je bral Kolomonske bukve (Gri¢nik 1995:
316). Zanimiva je tudi izpricana zgodba, po kateri naj bi se demonski pes prikazal tiste-
mu, ki je malo potrebo opravil v blizini hise (Primc 1997: 65).V obliki psa se rad pokaze
tudi sam hudic (Resek 1995: 137; Podpecan 2007: 216-217).

Takega psa lahko prezene kropitev z blagoslovljeno vodo, molitev (Glaseni¢nik
1998: 99; Cvetek 1993: 78), pokrizanje (Podbreznik in Kotnik 2009: 67; Gri¢nik 1995:
104) ali branje iz ¢rnih bukev (Bokal 2010: 35). Ce se zvecer uleze$ vznak, lahko pri-
de mora kot pes ali macka in skoci nate ter te tlaci (Ozbolt 2004: 52). Tudi volkodlak
(Toncic 2005: 31-33) in mrak (Morato in Pahor 2002: 44) lahko prevzameta obliko psa.

Zareée pse in druga demonska bitja pa so po prerokovanjih pogosto videli tisti,
ki so se rodili med dnevom in nocjo, v mraku ali svitu (Gri¢nik 1995: 42). Ob srecanju
z demonskim psom cloveka pogosto doleti nesreca. Clovek lahko izgubi glas (Tomsi¢
1989: 93; Piko 1996: 149-151; Gricnik 1998: 68-69) ali pa sluh (Dolenc 2000: 115-116).

Kot opozarja Monika Kropej, je tudi v slovenskih bajkah s prihodom krs¢anstva
hudi¢ zacel prevzemati vloge nekaterih poganskih bajeslovnih bitij, e posebej likov
htonskega znacaja ali stradljivega obnasanja oziroma videza (2008: 277). Po mojem
mnenju je pes idealen za pripis takih lastnosti. Prestrasen ali ogrozen pes se zna vesti
izjemno napadalno, pri tem nasrsi dlako in pokaze nevarne in na videz grozljive ¢eka-
ne. Lastnost psa, da se je pogosto sam potepal naokoli, pa je vodila v $tevilna soocanja
¢loveka z nepoznanim psom. Kaj si je pes ob tem mislil, ne bomo nikoli izvedeli. Na
podlagi opisanih zgodb pa lahko sklepam, da so se ljudje neznanega psa bali in se naj-
verjetneje temu primerno tudi vedli tako na verbalni kot neverbalni ravni. Slednje pa

krozile med ljudmi ne glede na vsebino zgodb, nacine njihovega podajanja ali izvor. Prav zato se nisem
sprasevala niti o resni¢nosti posameznih dogodkov in bitij.
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je lahko pri psu povzrocilo umik ali pa obrambno vedenje, ki je le potrdilo clovekove
predstave o nevarnem demonskem psu.

Divja jaga, znana tudi kot no¢na, ponoc¢na ali peklenska jaga oziroma kot no¢ni
lov, se v zgodbah praviloma pojavlja zvecer in ponoci. Gre za demonsko dogajanje, ko
psi lajajo in se slisi vse sorte dretje (Cvetek 1993: 99). Takrat se macke derejo, psi lajajo,
ptici prhutajo (Cvetek 1993: 104), sove pojejo in krave mukajo ter vse to gre po zraku
(Zupan 1999: 27). Ob tem pa Se strasno poka iz lovskih pusk (Podbreznik in Kotnik
2009: 91-93). Pravijo, da morajo tisti lovci, ki jagajo na krvavo nedeljo, za kazen nazaj
hoditi in jagati ponoci (Gri¢nik 1995: 133). Divja jaga naj bi prisla z onega sveta. To so
tisti jagri, ki so $§li raje na lov, kot da bi $li v nedeljo k masi (Gri¢nik 1995: 135-136).
Pravijo, da so to zli duhovi, hudobni lovci oziroma ljudje, ki so kaj hudega storili, pa
morajo zdaj za kazen loviti. To so isti, ki so z zivalmi grdo delali, po smrti pa se morajo
z zivalmi okoli po gozdu loviti. Tisti pa, ki so ljudem kaj hudega storili, se morajo po
smrti z ljudmi loviti (Verdinek 2002: 37-38). Divji jagri vsako leto jagajo na velik petek
ali kvatrno nedeljo, zvecer okoli devetih (Gri¢nik 1995: 136-137). Najpogostejsa pa je
divja jaga v tistih letih, ki niso zagovorjena (Cvetek 1993: 155).

Diviji jagi se morajo pridruziti tisti, ki so lovili ob prepovedanih dneh. Med slednje
spadajo predvsem kvatrni dnevi: druga postna ali kvatrna nedelja med 15. februarjem
in 21. marcem, sreda, Cetrtek in petek po prvi postni nedelji oziroma kvatrni teden po
Binkostih, navaja Damjan Ovsec. V to kategorijo spada $e ¢as dvanajsterih noci in cas
od Bozica do Svetih Treh kraljev, ko se na svet vracajo pokojniki ter drugi duhovi in ko
naj bi imele demonske sile $e posebno mo¢ (Ovsec 1991: 235). Vera v divjo jago in divje
lovce je bila razéirjena tudi severozahodno od obmocja danasnje Slovenije (Lecouteux
2011: 56-84). Gre za stare predstave o nocnih bojih duhov ali dusah umrlih, ki lovijo
po zraku. Izvorno naj bi slo za bojevnike, ki so padli v boju, po smrti pa se vedno znova
prebujajo in se Se naprej borijo. Kasneje pa se je ta predstava razsirila na vse ljudi, ki so
umrli nasilno (Petzold 2003: 186-187).

No¢ni lov se obic¢ajno dogaja tam, kjer se stikajo tri meje. Kaznovanega lovca pri
tem lahko spremlja tudi njegova pokojna Zena, ki je spremenjena v psa. Njuni otroci
pa hkrati nastopajo kot zajci (Glaseni¢nik 1998: 65-66). Vcasih pa imajo psi v divji jagi
&loveske glave (Verdinek 2002: 62). Divja jaga potuje po kolesnicah. Ce gre ¢lovek takrat
po isti cesti, mora sesti na panj, ki ima vsekan kriz (Gri¢nik 1995: 139-140) oziroma se
ulei v levo (Gri¢nik 1995: 139-140) ali desno kolesnico (Glaseni¢nik 1998: 65-66). Se
bolj pa je, da ne hodi po gazi, temvec le po sredini poti (Gri¢nik 1995: 139). Ce se diviji
jagi ne umaknes, te po hrbtu udari in ti sekiro v hrbet zapici. Ce se Zeli§ znebiti bolecine
v hrbtu, mora$ ob letu dni iti na isti kraj, da ti divji jager sekiro izdere (Gri¢nik 1995:
137-140). V primeru srecanja z divjo jago lahko stopis$ tudi za drevo in molis za duse
v vicah (Karnic¢ar 1997: 34). Na mestih, kjer se je rada pojavljala divja jaga, so ljudje
postavljali kapele (Glasenic¢nik 1998: 64).

Monika Kropej razlaga, da je v slovenskem izrocilu veliko bajeslovnih bitij pove-
zanih s predstavami o smrti, duhovih, dusah in demonih. Te predstave so pogosto izvi-
rale iz strahu pred mrtvimi in vracajo¢imi se dusami. Tovrstna bitja pa so bila osnovana
tudi v starih verskih predstavah in druzbenih institucijah (2008: 276). DuSe nekaterih
pokojnikov so bile zaradi hudega greha, storjenega v ¢asu zivljenja, preklete. Po smrti
so se morale zato kot grozljive no¢ne prikazni klatiti po obmocju, kjer so storile pre-
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povedano dejanje (Kropej 2008: 282). Divja jaga je dober primer takSnega verovanja.
Pes v tem primeru ni zgolj spremljevalec demonskega dogajanja, temvec je njegov lajez,
poleg pokanja pusk, eden od glavnih znanilcev tega dogajanja. V tem primeru sam pes
sicer nikoli ne grozi ¢loveku. Pa vendar so se ljudje celotnega dogajanja v zvezi z divjo
jago mocno bali, saj so verjeli, da ima lahko srecanje z njo izredno negativne posledice.

V nasprotju z divjo jago, ki je nihce nikoli ni videl, pa so imeli psoglavci znacilno
zunanjo podobo. Imeli so grd spacen obraz, podoben pasjemu, in eno samo oko sredi
Cela. Po pasje so javkali in imeli dober ¢ut za izsleditev (Gri¢nik 1995: 219-220). Ljudje
so se jih na splo$no bali (Zajc-Jarc 1993: 37). Pasjeglavci so bili znani po tem, da odku-
pujejo (Penec in Toplisek 2009: 155-156), ugrabljajo in zrejo ljudi (Cernigoj 1988: 170).
Nekateri so jih imenovali za pesjanarje in jih enacili z volkodlaki (Penec in Toplisek
2009: 155-156). Glavni sovrazniki cesarstva naj bi bili neko¢ Psoglavci in Turki (Primc
1997:271-272).

Izrocilo o pasjeglavcih pa je prepleteno tudi z izroc¢ilom o Psu Marku oziroma
Pasjemarku (Dolenc 1992: 137). Tega je rodila grofova h¢i, katero je dal lastni oce zapre-
ti vjeco. Za igraco jije podaril psa, s katerim je dekle zanosilo in rodilo sina Pasjemarka.
Ta je naposled postal vladar Benetk in v mascevalnem besu pokoncal svoje rodno me-
sto. Po Smitku lahko omenjenemu motivu sledimo vse do Psa Marka, vzdevka resni¢ne
zgodovinske osebnosti, vojaskega poveljnika v fevdalni sluzbi na Slovenskem v zacetku
16. stoletja. Okoli njega so se spletli starejsi pripovedni motivi iz Atilove Zivljenjske
zgodbe. Tudi ta se je po slovenskem izro¢ilu rodil iz zveze med kralji¢no in psom (Smi-
tek 2004: 270-272). Atila je vedno, preden je spregovoril zalajal (Morato in Pahor 2002:
84), pripoveduje ena od zgodb iz zbirke Glasovi.

Smitek opozarja, da izrocila o Atilu in psoglavcih ne smemo vselej samodejno
povezovati s hunskim pripovednim ciklom. Ta zveza vendarle obstaja v nekaterih zgod-
bah, na primer v eni od zgodb, ki jih je zapisal Josip Jurcic in ki je po jedru podobna
slovenski koroski tradiciji o Miklovi Zali. V nekaterih poznejsih variantah so psoglavce
zamenjali Turki, pri zamejskih Koroscih pa roparji. Donald J. Ward je opozoril na po-
dobnosti slovenske inacice s starogermanskim izroc¢ilom o Waltherju v norveski Thi-
dreks sagi in latinskim epom Waltharius manu fortis iz 9. stoletja. V samem jedru zgod-
be boj med psoglavci in ljudmi simbolizira spopad med naravo in kulturo (po Smitek:
272-274).

Pripisovanje pasjih znacilnosti dolo¢enim ljudstvom je izviralo iz zelo starega
evropskega spomina, navaja Smitek. O kinokefalnih bitjih so namre¢ pisali Ze v antiki
(2004: 270). V slovenskem izrocilu se pasjeglavce enaci s pesjani, pesoglavi, pesoglavci
in pasjedlani (Kropej 2008: 295-296). V vzhodni Sloveniji je bilo razdirjeno izrocilo,
da so pasjeglavci preganjali, mucili in pobijali kristjane in uzivali njihovo meso ter kri.
Bili so nizke ¢okate postave, le usta so imeli podolgovata kot psi (Smitek 2004: 273). V
slovenskem ljudskem izrocilu obstaja ve¢ kombinacij motiva psoglavcev z razlicnimi
demonskimi bitji, pri ¢emer je vidna tendenca nadomescanja psoglavcev s hudicem
(Smitek 2004: 297).

Gre za tradicije, ki so se ve¢ tisocletij Sirile med ljudmi. Posamezniki, ki si delijo
tako pasje kot cloveske lastnosti, so v njih razumljeni kot grdi in spaceni. Njihovo ogla-
$anje je mesanica pasjih in &loveskih glasov. Po Smitku je problem porekla in geneze teh
predstav zelo kompleksen. Na splosno pa psoglavce umesca v eno od naslednjih kate-
gorij: 1. divjasko ljudstvo, ki zivi bodisi na mejah obljudenega sveta ali na nedostopnih
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krajih v domacem okolju, 2. konkretni zgodovinski sovrazniki, kot so bili na primer
Turki, ali 3. demoni oziroma ¢loveski izrodki (2004: 296).

Ocitno ima pes tudi v pripovedih o psoglavcih negativne konotacije. S psom so
ljudje v preteklosti enacili ljudi, predvsem tujce in sovraznike, za katere so menili, da
niso polnovredni ljudje. Ta negativna simbolika psa (Germ 2006: 174-178) se je vse
do danes ohranila kot psovka, ki pomeni grobo, zelo zaljivo besedo ali besedno zvezo,
navadno izreceno v afektu (Bajec 1993a: 281).

Pes z mitoloskimi lastnostmi

Naslednji primeri opisujejo psa, ki biva s clovekom pa vendar mu ¢lovek pripisuje
nadnaravne sposobnosti, ki izvirajo iz predstav o mitoloskem psu. V ospredju je pred-
vsem njegova sposobnost zaznavanja demonskega dogajanja. Ljudje so iz opazovanja
nenavadnega pasjega vedenja pogosto sklepali, da ta zaznava demonske sile (Gri¢nik
1995: 97-98), da se spopada z njimi (Gri¢nik 1995: 98; Glasenic¢nik 1998: 21) ali pa da
se jih boji (Podpecan 2007: 27; Podbreznik in Kotnik 2009: 67, 101-102; Gri¢nik 1998:
239-240; Verdinek 2002: 58, 61-62). Trdili so, da pes namerno sedi na mestu (Piko
1996: 97) ali pa laja proti obmocju (Gri¢nik 1995: 357-358), kjer je bil nasilno ubit ¢lo-
vek. Pes naj bi bil sposoben zaznati in spopasti se s boleznijo, na primer s kugo (Resek
1995:91).

Pripisovanje psu sposobnosti zaznavanja demonov ne preseneca. Iz zgoraj opi-
sanih prigod je ocitno, da so pred nami mnogi verjeli v obstoj mitoloskih oziroma de-
monskih psov. Ce pa so psa osebno poznali in ga niso mogli oznaciti za nadnaravnega,
pa so to lahko pripisali vsaj njegovim lastnostim. Nenavadno vedenje psa, ki bi ga danes
morda pripisali dolocenim izostrenim sposobnostim zaznavanja drazljajev iz okolice,
so si razlozili kot nadnaravno oziroma mitolosko. Nenazadnje so predstavniki starejsih
generacij prek folklornih zgodb o mitoloskih psih in pasjih mitoloskih sposobnostih
socializirali mlajse ¢lane skupnosti ter jih uvajali v lokalne tradicije in verovanja.

Pravijo, da pes lahko ¢uti in naznanja tudi smrt (Gri¢nik 1995: 358). Nekateri so
bili prepricani, da pes s tuljenjem klice smrt (KerSevan in Krebelj 2003: 92). Drugi so
verjeli, da je pes zgolj najobcutljivejsi od vseh zivali, saj je Ze vsaj dan pred smrtjo go-
spodarja ali katerega drugega domacega, tulil in jokal ter s tem naznanjal njegovo smrt
(Ravbar 2007: 62; Podbreznik in Kotnik 2009: 112-113). Ljudje so si tudi srecanje z
nenavadnim psom razlagali kot cahn oziroma kot znamenje za nesreco ali smrt ¢cloveka
(Gricnik 1995: 359, 378-380, 388-389; Glaseni¢nik 1998: 41; Gri¢nik 1998: 207; Krejan
1999: 99).

Razéirjenost verovanja, da pes naznanja ali klice smrt, ne preseneca ob dejstvu,
da je pes v Stevilnih mitologijah opisan kot varuh prehoda med tem in onim svetom.
Primeri, ki so nasteti v uvodnem delu pricujocega ¢lanka, nakazujejo, da gre za motiv,
ki je bil razsirjen od Indije, prek Bliznjega Vzhoda, Egipta pa vse do Gr¢ije ter v arabski
kulturi.

Tako na Slovenskem kot verjetno tudi ponekod na Hrvaskem je bilo v preteklosti
raz§irjeno prepricanje, da ima kmecki pes z belimi ali rjavimi lisami nad o¢mi - torej s
Stirimi o¢mi, ki pomenijo nenehno budnost in ¢ujecnost — sposobnost, da zacuti smrt
in z lajezem napove njen prihod ali da ¢loveka obvaruje pred demoni in drugimi nevar-
nostmi, povzema Smitek. Med iranskimi Parsi je Se danes Ziv obi¢aj, da k umirajo¢emu
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cloveku pripeljejo taksnega psa, saj verjamejo, da ima njegov pogled apotropejsko moc,
pa tudi, da pes zaluti, ¢e je clovek Ze izdihnil (Smitek 2004: 159-160).

Ocitno lahko pes, ki ima sposobnost videti onkraj, ljudi na tem svetu opozori
na potencialno nevarnost ali pa nasprotno priklice nevarnost iz onstranstva. Njegova
vloga je v bistvu ambivalentna. Prav zato ne preseneca, da so se $tevilni posamezniki
v analiziranih zgodbah bali psa, saj niso vedeli, s kak§nim namenom je prisel oziroma
zakaj se je oglasil.

Pes, ki varuje podzemni zaklad (Piko 1996: 53; Dolenc 2000: 65), lahko Zari, ima
&rn kozuh ali pa bruha ogenj in zveplo (Gri¢nik 1995: 212-213,231-232). Ceprav se da
takega psa po eni od pripovedi odgnati s §ibo (Gri¢nik 1995: 231-232), pa se ga ljudje
ve¢inoma zgolj bojijo. Crni pes pa lahko nosi okoli vratu privezne klju¢e od zakladnice
(Medvescek 1990: 138-141).

Motiv psa, ki varuje zaklad, sloni na eni od najbolj osnovnih pasjih nalog: varo-
vanju lastnine. Tudi Slovar slovenskega knjiznega jezika psa definira kot »domaco zival
za cuvanje doma, za lov« (Bajec 1993: 573). Psi so namrec teritorialne zivali, ki z lajezem
opozorijo na priblizevanje neznanca in ga poskusajo odgnati z opozorilnim ali agre-
sivnim vedenjem. Pes po vsem svetu $e danes opravlja funkcijo varovanja clovekove
lastnine. Prav zato ni ¢udno, da so nasi predniki psu zaupali varovanje tistih predmetov,
ki so jih ocenjevali za najbolj vredne. Pes pa za vlogo varovanja podzemnega zaklada ni
primeren zgolj zato, temvec tudi zaradi svoje povezanosti z onstranstvom.

Ceprav je pes pogosto razumljen kot demonski, se mu hkrati pripisuje tudi po-
vezava z bozanskim. Kot nasprotje ¢rnega demonskega psa v nekaj zgodbah nastopa
beli pes. Ce ¢rni pes predvsem grozi ¢loveku, mu beli pes lahko pomaga (Tomsi¢ 1989:
54, 98; Tonci¢ 2005: 110-111). Lahko pa predstavlja tudi nenevarne duse umrlih?®, na
primer otrok (Tomsi¢ 1989: 93). Pravijo tudi, da je macek vrazji, pes in konj pa sta na-
sprotno bozji zivali (Gri¢nik 1998: 67). Bog naj bi imel rad psa (Penec in Toplisek 2009:
117), zato je pes lahko pri njem izprosil za psenico oziroma kruh zase in za ljudi (Penec
in Toplisek 2009: 117-118, 136-137). Bog naj bi iz pasjega repa izdelal celo Evo (Kure
2004: 27; Penec in TopliSek 2009: 116). Po drugi pripovedi pa naj bi pes ¢loveku pro-
stovoljno podaril dvajset let svojega Zivljenja, zato je clovekova Zivljenjska doba danes
daljsa od pasje (Gri¢nik 1998: 44).

Vse druzbe posameznim barvam pripisujejo dolo¢ene pomene, razlage njihovih
pomenov pa so kulturno specifi¢ne. Postavljanje bele barve kot nasprotne ¢rni izvira
iz krs¢anske ikonografije po letu 1000 (Pastoureau 2009: 51-52). Ko ti dve barvi na-
stopata skupaj, po navadi izrazata spopade nasprotnih sil, razlaga Ovsec. Pri tem ¢rna
barva reprezentira nocne, negativne sile, bela pa dnevne, pozitivne sile. Bela je simbol
miru, tiSine, miroljubnosti, nevtralnosti. Kot simbol zacetka in ¢istosti je mocan simbol
vsega dobrega v nasprotju s ¢rno barvo, ki v tej opoziciji simbolizira zlo, kr§¢anskega
hudica, ¢rne sile, ¢rno magijo in zle namene. Bele zivali so bile pogosto svete (Ovsec
2001: 204-206). Kot kaze moja analiza, so nasi predniki ¢rne zivali pogosto imeli za
demonske, hudi¢eve in nevarne.

* Psa, ki reprezentira duso umrlega, pa bi lahko povezala tudi s predstavo starih Slovanov, ki so si duse
pokojnikov, pa tudi zivih posameznikov, simboli¢no predstavljali v podobi zivali (Mencej 1995).
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Zgodbe so imele vpliv na ljudi

Kot navaja Tine Germ, je simbolizem psa zapleten, obsiren, predvsem pa am-
bivalenten (2006: 174-178). Moja raziskava zgodb iz zbirke Glasovi potrjuje njegove
trditve. V zgodbah, ki pripovedujejo o sre¢anju ¢loveka z mitoloskim psom ali s psom z
mitoloskimi lastnostmi, pes in clovek le redko sodelujeta. Prav nasprotno. Veliko vecino
teh soocen clovek interpretira kot neprijetna, nevarna in grozljiva. Tudi zgodbe o pso-
glavcih nakazujejo, da so tisti, ki so intimneje povezani s psom, na zunaj grdi, znotraj pa
sovrazni in nevarni. To potrjuje tudi analiza custvenih stanj, o katerih porocajo obrav-
navane zgodbe. Edino clovekovo custvo v teh zgodbah je namre¢ strah (Tomsi¢ 1989:
54, 81, 84, 98; Kocjan in Hadalin 1993: 98, 285; Primc 1997: 64-65, 159-160).

Zdi se mi, da pes za nase prednike pogosto ni bil le zival s Stirimi nogami in re-
pom, temve¢ tuzemska krinka demonskega bitja, pa naj bo to mora, mrak, volkodlak ali
sam hudi¢. Tak demonski pes je bil najpogosteje opisan kot ¢rn. Prisotnost nepozna-
nega psa je lahko pomenila tudi znamenje za nesreco ali smrt cloveka. Ta pes je lahko
grozil ¢loveku, sodeloval v nevarnem nadnaravnem dogajanju ali pa se je prikazal kot
kazen za storjeno gresno dejanje. Vero v tovrstna prepricanja in skrivne povezave danes
imenujemo vrazeverje.

Opisani primeri nakazujejo, da so se v folklornih pripovedih, zbranih na ozemlju
slovensko govorecega prebivalstva, ohranili Stevilni drobci mitoloskih predstav o psu
in njegovih lastnostih. K njihovi ohranitvi je med drugim pripomoglo tudi dejstvo, da
so ljudje vanje tako ali drugace verjeli. Pri tem so imele mocan vpliv vraze, ki so ob-
stajale v vseh Casih, zelo Zive pa so tudi danes (Wiseman 2003). Damjan Ovsec navaja,
da je clovestvo naveseno z arhai¢nimi, starej$imi in novej$imi vrazami, duhovnimi in
posvetnimi spekulacijami ter verovanji razlicnih oblik in virov. Ker se spomin nanje
ohranja iz roda v rod, se jih ¢lovek ne more kar znebiti (Ovsec 2001: 23, 30). Vse, kar
danes oznacujemo za praznoverje, je bila nekoc vera. Vrazeverje je ziva ostalina, je nacin
misljenja in razmisljanja nasih prednikov ter del neko¢ cvetocih verovanj. S propadom
posameznih civilizacij so se izgubila tudi njihova duhovna verovanja in postala fol-
klorni gradbeni material. Spomin na njihove izvore in pomene se je popacil, v drobcih
pa je prezivel v obliki idej in prepricanj posameznih ¢loveskih skupnosti (Ovsec 2001:
32-33).

Definicija praznoverja je zahtevna, saj je pojem izredno kompleksen in zapleten,
tezko pa je potegniti tudi jasno mejo med vero in praznoverjem. Na splosno velja pre-
pricanje, da je praznoverje nastalo iz ¢lovekove potrebe po iskanju vzro¢nih povezav
in iz zelje po razlagi pojavov, ki jih ¢lovek ni razumel ter je bil ob njih nemocen. Vraze
kot del ljudskega izrocila, navad, cloveskih strahov, zelja in tolazb izrazajo opazanja, da
se na svetu dogajajo stvari, ki nimajo opravka z razumom in ki jih znanost ne zna poja-
sniti. Vera v vraze kaze na to, da clovek sprejema idejo obstoja sil, ki jih ne pozna in za
katere pravi, da so nad njim, hkrati pa verjame, da lahko vpliva nanje. Magija to po¢ne
nacrtno, praznoverja pa nenacrtno. Praznoverje v resnici nalaga cloveku ve¢ obveznosti
kakor dogmaticna religija, saj ga sili k veri v skrivne nadnaravne povezave (Ovsec 2001:
31-35).

Kot nalaga vrazeverje, so mitoloskega psa lahko priklicali storjena krivica, iz-
govorjena kletvica, krSenje prepovedi in ukvarjanje z magijo. Odgnal pa si ga lahko s
pomocjo krsc¢anskih obredov, kot so molitev, prekrizanje in Skropljenje z blagoslovljeno
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vodo. Podobno moc¢ je imelo tudi branje iz magi¢nih ¢rnih bukev. A le kdor je znal brati
ta znamenja in je poznal nacine odganjanja nesrece, je lahko vplival na svoje in tuje
zivljenje. Vsi pa niso imeli tega znanja.

Temu je treba dodati, da so bile zgodbe o demonih, psoglavcih in drugih mi-
toloskih in folklornih bitjih izredno priro¢no vzgojno sredstvo. Tudi Monika Kropej
ugotavlja, da se je spomin na te motive pogosto ohranjal prav prek vzgoje. S pripovedo-
vanjem strasljivih zgodb so v otrocih vzbujali strah in jih s tem odvracali od stevilnih
nevarnosti (Kropej 2008: 276). Te zgodbe pa otrok niso ucile zgolj, kako se izogibati
nevarnim krajem in ljudem, temvec¢ tudi kako naj ¢utijo in kako naj se vedejo ob sreca-
nju z nepoznanim psom. Pripovedovanje omenjenih zgodb je tako imelo tudi funkcijo
vzgoje odnosa do zivali. In osrednje sporocilo, ki bi ga sama danes lahko povzela iz
analiziranih zgodb, je bilo, da so nepoznani psi nevarna, demonska bitja, ki prinasajo
nesreco in smrt. Takega psa se je zato treba bati, se mu izmikati ali ga odgnati, da bi z
njim odgnali tudi nesreco.

Takoj pa moram poudariti, da predstavljene zgodbe nikakor niso bile edine zgod-
be, ki so si jih ljudje pripovedovali. Pripovedovali so si tudi zgodbe, ki so o psih govorile
na pozitiven nacin. Poleg tega so imeli stevilni ljudje, predvsem pa otroci, stike s hi$nim
ali sosedovim psom. Na podlagi teh izkuSenj so se naucili, da vsi psi niso tako grozeci
in nevarni, kot pripoveduje folklorno izrocilo.

Sklep

Za konec naj poskusim odgovoriti §e na vprasanje, kako, ¢e sploh, so mitoloske
predstave o psu vplivale na prakti¢ni odnos ljudi do psa. Ceprav se je kinologija na
Slovenskem zacela intenzivneje razvijati Sele sredi 20. stoletja, so si ljudje vedno posku-
Sali razlagati pasji razum in njegovo vedenje. Na vprasanja, kako negovati, hraniti in
vzgajati psa ter kako se vesti do njega in v njegovi blizini, so si posamezniki odgovarjali
na razli¢ne nacine. Mnogi so se zatekali k ucenju iz opazovanj in izkuSenj. Vsi pa so
bili v procesu socializacije sooceni z druzbenimi tradicijami v obliki idej in praks, prek
katerih so se naucili za posamezno skupnost primernega oziroma zazelenega odnosa
do drugih zivih bitij. Kulturno znacilne ideje o psu so se med drugim S§irile tudi prek
vrazeverij in folklornih pripovedi. V vecini slednjih pa je imel pes izredno negativno
konotacijo, ki ni mogla ostati brez posledic. Najvecji del pasjih sporazumevalnih spo-
sobnosti sloni na sposobnosti branja (in oddajanja) neverbalnih znakov komunikacije:
sukanja oc¢i, glave in telesa ter prepoznavanja tona glasu. Pes, ki zna pozorno spremljati
govorico clovekovega telesa, se odlicno odreze v pomenskem tolmacenju tistega, kar
mu posameznik zeli povedati (Coren 2001: 36-38, 123). Pes se torej ves ¢as odziva na
signale, ki jih ¢lovek zavedno in nezavedno oddaja (Millan in Jo Peltier 2012: 64-75; Ule
2009: 169-255). Prestrasen in sovrazno nastrojen clovek torej v psu vzbuja drugacna
Custva in reakcije kot zadovoljen in miren ¢lovek.

Folklorne pripovedi iz zbirke Glasovi, ki pripovedujejo o mitoloskem psu in psu
z mitoloskimi lastnostmi, ohranjajo spomin na $tevilne predstave, ki se veZejo na psa. V
tem okviru psa povezujejo z onstranstvom, nevarnostjo, nesreco in smrtjo. Le redko se
zgodi, da je pes predstavljen kot bozja zival, ki lahko ¢loveku stori dobro. Predstavljene
zgodbe psa prikazujejo predvsem v negativni luci. Srecanje z nepoznanim psom je v ve-
¢ini primerov slaba napoved. Prav zato med ljudmi v zgodbah prevladuje strah do psov.
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Predstave o psu, ki so se med ljudmi Sirile preko pripovedi, so imele pomemben,
vendar ne odlocilen vpliv na prakti¢ni odnos med clovekom in psom. Posameznik ni bil
zgolj zrtev svojih predstav in verovanj, temvec je imel moc¢ vplivati na svoje Zivljenje. Z
ucenjem iz izkusenj je ¢lovek svoje ideje o svetu lahko prilagajal in spreminjal glede na
lastne potrebe in Zelje. Nasi predniki se zato niso zgolj bali psov, temvec so imeli z njimi
tudi dobre in dolgotrajne odnose.
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The Dog in the Collection Glasovi: Mythological Dog
Tanja Kovacic

Today, the dog is almost a synonym for man’s best friend. However, in the past
it has always been trusted important tasks both in everyday life as in the mythological
narratives. A dog appears in mythologies of ancient Greece, Egypt, India and Iran and
also in Babylonian and Arab cultures; it is known by many Asian peoples, as well as to
European Celts, Germans and Slavs. The mythological dog is also mentioned in records
of native North and South American, African and Australian civilizations. Many of
those associate the mythological dog with the moon and believe that it has the ability
to communicate with the world of the dead.

The author of this paper questions which mythological ideas about the dog have
survived on the territory of Slovenian language up to twentieth century and how they
affected people’s attitudes towards dogs. Because there was no detailed research on this
topic, the author carried out a literary analysis of Glasovi, a collection of folk stories.
In its forty books, 13,543 stories were published and of those 506 mentioned dogs. This
article focuses on those stories that portray the dog as a mythical creature, or a creature
of mythological properties. The most common motifs are a demonic dog, the wild hunt
and cynopheli, as well as a dog detecting a demon, announcing death, protecting treas-
ure, and a dog that is connected to a god.

Analysis of the stories revealed that the dog is described primarily as dangerous
demonic creature that threatens a man, or a man is just afraid of it. It can be associated
with demons, devil, or death. The case of cynopheli shows that attributing characteris-
tics of a dog to humans also has negative connotations. However, there are also stories
that attribute a divine nature to a dog, which indicate that attitude toward dog was in
many cases ambivalent.

The author concludes that our ancestors were more often than not afraid of the
unknown dog. Their fear must have been demonstrated both in their verbal and non-
verbal communication. The dog that is excellent in reading of bodily signs must have
reacted to it by withdrawal or defensive behaviour. While doing so, it must have of-
ten confirmed the ideas that people had about it. These ideas have been transmitted
through storytelling traditions, child socialization practices and superstitions.
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The Cooperation of Grimm Brothers, Jernej
Kopitar and Vuk Karadzic*

Monika Kropej

This article is focused on Kopitar’s work for oral tradition in the eras of the En-
lightenment and Romanticism, and on his contribution to South Slavic publications of
folk narrative and linguistics, especially from the perspective of his cooperation with Ja-
cob Grimm and Vuk Stefanovi¢ Karadzié. Jernej Kopitar (1780-1844), Slovene linguist,
censor, and scribe in Vienna, was one of the founders of Slavic studies and the author
of the renowned first Slovene scientific grammar book, entitled Grammatik der slavis-
chen Sprache in Krain, Kirnten und Steiermark (Grammar of Slavic languages in Car-
niola, Carinthia and Styria 1809). He was also translator of the Freising Manuscripts
(Brizinski spomeniki). As an accomplished philologist, Kopitar maintained contacts and
corresponded with numerous intellectuals of that period, notably with Josef Dobrovsky
and the great German philologists Jacob and Wilhelm Grimm. Some of their letters have
been preserved to this day. As a mentor to Vuk Karadzié, whom he encouraged to publish
literary folklore, dictionaries, and grammar, he introduced Karadzi¢ to Jacob Grimm
and made references of Karadzic¢ in his letters to Grimm, who took Karadzi¢ under his
guidance.

Keywords: Jernej Kopitar, Jacob Grimm, Wilhelm Grimm, Vuk Karadzi¢, fairy tale,
folk tale, folk song, Enlightenment, romanticism, philology, folklore, folk narrative,
Kinder- und Hausmérchen

The Reformation period and the beginnings of Romanticism left visible cultural
and political effects in Slavic lands. The movement that had originated in Scotland
with James Macpherson’s ballad collection of the Celtic bard Ossian, Fragments of
Ancient Poetry (1760), and with Thomas Percy’s publications,' stirred wide interest in
literary folklore. Particularly resonant in the Slovene ethnic territory was the work of
Johann Gottfried von Herder who proclaimed, in the spirit of the teachings of Jean
Jacques Rousseau, that folk songs were a product of natural poetry worthy of becom-
ing the foundation of modern poetry. In his collection Stimmen der Volker in Liedern
(1778/9, 1807) Herder also published translations of the folk songs of Slavic peoples, for

" This article was presented at the conference “The Grimm Brothers Today - Kinder- und Hausmdrchen
and its Legacy, 200 Years” in Lisbon (June 21-23, 2012) under the title The Cooperation of Jacob Grimm,
Jernej Kopitar, and Vuk Karadzi¢ during the Period of National Awakening in Europe.

' Five Pieces of Runic Poetry (1763) and Reliques of Ancient Poetry (1765).
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example the Serbian Hasanaginica (Klaggensang von der edlen Frauen der Asanaga?).
Yet it was not until Josef Dobrovsky observed in the Slavin magazine in 1806 (Kidri¢
1930: 151) that the Slavic nations became acquainted with Herder’s homage to the Slavs
in his Ideen zur Philosofie der Geschichte der Menschheit (1791).

In Slovenia, Marko Pohlin, an initiator of the Slovene cultural revival, encour-
aged the creation of the first collection of Slovenian folk songs collected by Jozef Za-
kotnik. Pohlin’s iniciative was followed by Anton Janez Zupanci¢, who published, on
August 8, 1807 in the Laibacher Wochenblatt, an article with an appeal to the general
public to send him folk songs and other ethnographic material. It was in this period
that Jernej Kopitar started his linguistic and philological work.

Jernej Kopitar (Repnje near Ljubljana on August 21-Vienna on August 11, 1844)
was a younger representative of cultural revival and one of the most prominent Slo-
vene philologists.

Jernej Kopitar (by Savo Sovre) and the house in Repnje near Ljubljana in which Jernej (Bartholomdus) Kopitar
was born.

It was of great importance for the young Jernej Kopitar that Ziga Zois Baron
Edelstein took him under his wing in 1803. The founder of the “literary republic” (res
publica litteraria),® Zois was the central figure of the Slovene cultural revival during
the Enlightenment. After completing his education, Jernej Kopitar came in 1800 to live
in the house of Zois’s sister who was married to a nobleman by the name of Bonazza.
Kopitar became the private teacher of their son Franz Anton. After Franz Anton had
left for Vienna, Kopitar worked in Zois’s private residence as a secretary, librarian,
and curator of Zois’s mineral collection. Among the intellectuals of that time that
have been gathering in Zois’s circle were also poet Valentin Vodnik and count Anton

> The song was translated by Goethe after Alberto Fortis had published it in Viaggo in Dalmazia (1774)
(Kidri¢ 1929-1938: 177; Jezernik 1988: 71-72).
* Jernej Kopitar, who became an orphan, after cholera outbreak 1795
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Rudez; both were pupils of Marko Pohlin, who had instilled in them an interest in folk
lore.

While teaching the Slovene language to Countess Eugénie L. A. Belegarde, Kopi-
tar started to closely examine Slovene grammar. A result of this interest was his gram-
mar book Grammatik der slavischen Sprache in Krain, Kdrnten und Steyermark (1809)
that was published after he had already left for Vienna.*

Since 1804, Kopitar had greatly admired Bohemian literary historian and lin-
guist Josef Dobrovsky (Balassagyarmat, Hungary, August 17, 1753-Brno, January 6,
1829), and introduced Dobrovsky and his Slavin newspaper to the public by publishing
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Ziga Zois Baron Edelstein, the founder of the “literary republic” (Res publtca litteraria) in Ljubljana, and a central
figure of the Slovene cultural revival.
The first letter of Jernej Kopitar from Vienna (1808) to Baron Ziga Zois.

an article in the newspaper Laibacher Wochenblatt titled Nachricht an die Freunde der
slavischen Literatur (1806).

Because Valentin Vodnik, in his letter to Dobrovsky on January 28, 1808, in
which he reported on the situation in the field of Slavic studies in Slovenia, mentioned

* The standards of this first Slovene scientific grammar were based on the folk language. Rather than
adopting the principle of the language being determined by grammatical rules, Kopitar decided to seek
these rules in the spoken language. His preface to the book discusses, on the basis of works written by
Schlézer and Herder, Slavism; the history of Slavic tribes; the work of Saints Cyril and Methodius; and
their alphabet. In addition, he presents his classification of Slavic languages after Dobrovsky and discus-
ses at length the concept of Pan-Slavism that would enable the use of a universal Slavic alphabet. Kopitar
also lists Slovene manuscripts and printed grammar books written first by Adam Bohori¢ and Jurij
Japelj, all the way to Marko Pohlin. The first part of the book contains a critical overview of the deve-
lopment of the Slovene written language and spelling from 1550 to 1808. A true reformer of the Slovene
literary language, Kopitar took the common man and as an example of the only strata of society that still
masters the genuine Slovene language as opposed to the artificial language spoken by the bourgeoisie
and intelligentsia.
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only his own work on the Slovene grammar book and chose to completely overlook
Kopitar’s efforts in that field, on March 3, 1808, Kopitar wrote his own letter to Do-
brovsky in which he introduced his work on his Slovene grammar book and offered to
become Dobrovsky’s correspondent and to contribute news and information on this
subject. From then on, Dobrovsky and Kopitar had an intensive working relationship.
It would seem that Kopitar’s repeated initiatives and requests for collecting Slovene
folk songs and tales addressed to the Slovene public, were mainly the result of his wish
to satisfy the famous Bohemian philologist (SBL 1932: 508).

In October 1808, Zois sent Kopitar to Vienna, which he reached on November
5) to study law. However, Kopitar soon discovered his talent for philology and also
started to study Slavic languages. He was instructed by Zois to establish ties between
Zois’ circle and other Slavic centres in the Austrian Empire. Zois’ personal, financial,
and social support and his letters of reccommendation enabled Jernej Kopitar access to
the higher social circles and intellectual society.

During his studies in Vienna, Jernej Kopitar was also in contact with Josef Do-
brovsky, and sent him information on Slovenian language and folklore. Acting upon
Kopitar’s request, Zois had been looking for a long time, although with no success,
for the manuscript collection of adages collected by Janez Miheli¢, a pupil of Marko
Pohlin and a collector of folk songs and tales.® Zois sent to Kopitar “songs of a truly na-
tional character” that had been collected by Valentin Vodnik and Jurij Japelj, a priest
and a linguist, 27 of which Kopitar translated to German and forwarded to Dobrovsky.

Kopitar graduated in 1810, and at the end of that year he took the post of a pri-
vate teacher in the house of Gika, a Romanian nobleman. However, Kopitar’s innate
talent for languages made him embark on the study of philology. Spending much time
in the library, he was able to meet many prominent scholars of the day (SBL 1932:
499). The fact that he was mentored by Zois opened up many doors, for example to the
Imperial court, government cabinets, the archbishopric’s palace, salons of the nobil-
ity (e.g. the salon of Karl von Schreibers, the house of historiographer Jozef Kalasanc
Baron Erberg), and to the university (Vidmar 2010: 160). Even though Kopitar did
make acquaintances on his own, he still very much depended on letters of recommen-

> In his report on the period when Miheli¢ was a parish priest in Radovljica, Marko Pohlin states that
Miheli¢ was in possession of a number of Carniolan proverbs (Adagia Carniolica). If this very extensive
manuscript could be edited and published systematically, a great deed would be done for Carniolan
(Slovenian) literature. When this report was published, the collector of proverbs was probably already
deceased. Although Kopitar found Pohlin’s report only after he had returned to Vienna, he must have
assumed from the first letter sent to him by Dobrovsky that the great patriarch of Slavicism felt very
strongly about the discovery of Miheli¢’s proverb collection. On February 1, 1809, Kopitar wrote to
Zois the following: “According to the bibliography of Father Marko Pohlin, there is allegedly a priest in
Dolenjsko by the name of Miheli¢ who is in possession of a collection of Carniolan proverbs. It seems
that Dobrovsky cares about this collection very much. Although Mihelic¢ is already deceased it might
still be possible to find the manuscript.” Zois enlisted others to look for the manuscript in Kropa and
elsewhere but with no avail (SBL 1933: 113).
Examining Pohlin’s Bibliotheca Carnioliae (1803) in Vienna, Kopitar found a report on the Father Dizma
Zakotnik (Jozef Zakotnik). Largely under the influence of Pohlin’s cultural revival circle, Zakotnik
was collecting folk songs among the common people, including the oldest ones such as Pegam and
Lambergar, Jurij Kobila, Kralj Matjaz, and Lepa Vida (SBL 1932: 501), this collection was lost as well.
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dation written by Zois. These letters were particularly valuable when Kopitar applied
for a position in the Imperial Library in Vienna.

On September 7, 1810, he became the censor for books written in Slavic languag-
es and in Modern Greek. On December 10 of the same year, he was finally appointed
to the post of the fourth scribe of the Imperial Library (Vidmar 2010: 163). Nine years
later, in May 1819, Kopitar became the first scribe of the Imperial Library. He was also
inducted into office of the censor for Slavic, Romanian, and Modern Greek books. Yet
it was not until April 24, 1844, that Kopitar finally attained the highest position in his
line of work and was appointed First Curator and an imperial councillor. He belonged
to over twenty prominent European scientific academies and societies, e. g. of France,
Russia, Bavaria, Prussia, Gottingen, and Serbia (Pogacnik 1977: 8).

Although Kopitar’s scientific explorations focused on Slavic philology, he was
also keenly interested in cultural and political ideologies. Even before he had obtained
his first post in Vienna, Kopitar was already known as an authority on the circum-
stances concerning the South Slavs. It was in his favourite inn, “Zum weissen Wolf”,
where Kopitar socialized with Balkan merchants and learned to speak their languages.

Dimitrij Davidovi¢ and Dimitrije Frusi¢ with his family (by Jozef Tominc, National Gallery in Ljubljana). Serbian
physicians who with the help of Bartholomdus Kopitar started to publish a Serbian newspaper in Vienna, Novine
serpske (1813-1821).

In addition to his friends at home, Kopitar had a wide network of friends and
acquaintances abroad - over six hundred correspondents. Among the more prominent
were Wilhelm von Humboldt, Friedrik Schlegel, Jacob and Wilhelm Grimm, Leopold
von Ranke, Polish patriot Count Ossolinski and Serbian writer Dimitrij Davidovic.
Together with Dimitrije Frusi¢, Davidovi¢ was encouraged and aided by Kopitar to
start publishing a Serbian newspaper in Vienna, called Novine serpske (1813-1821).
There was also Wenzel Hanka, a pupil of Dobrovsky, whom Kopitar met at the begin-
ning of 1814 when Hanka made a stop in Vienna. In 1813, Kopitar met Vuk Stefanovi¢
Karadzi¢ in Vienna, and two years later Jakob Grimm who at that time was a librarian
in Kassel and had come to Vienna on diplomatic business. Grimm stayed there from
October 1814 to June 1815. Kopitar met Stefan Stratimirovi¢, the Serbian Metropoli-
tan, on March 22, 1817. In 1818, Kopitar struck up a friendship with Pavel Solari¢, a
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Serbian Enlightenment philosopher and a proofreader of the Slavic printing house in
Venice. Among others, Kopitar corresponded with Paul Josef Safafik who in 1819 was
still a private teacher in Bratislava. One of Kopitar’s subsequent correspondents was
also Jan Kollar (SBL 1832: 504).

His stimulating environment and his exceptional aptitude for linguistics ena-
bled Kopitar to produce an exceptional number of articles. His texts were published in
numerous journals, for example in Vaterldndische Blitter fiir den dsterreichische Kai-
serstaat, Wiener Jahrbiicher, and Wiener allgemeine Literaturzeitung. Kopitar received
descriptions of the Slovene folk culture as well as folk songs and folk tales mainly
from Urban Jarnik, a priest and poet from Carinthia,® and from the aforementioned
Anton Rudez.” In 1813, he published in Wiener allgemeine Literaturzeitung (191, 192) a
legend about the rib of a giant maiden (ajdovska deklica) in the church in Gornji Grad
in Stajersko/Styria.® The tale, about the rib from which drips a single drop each year
until eventually it dissolves completely, is very similar to the folk tale from Crngrob.

In 1838, Kopitar made a number of suggestions to Emil Korytko, a young Polish
emigrant, obviously trying to mould the enthusiastic Pole into a man similar to Vuk
Karadzi¢ (SBL 1932: 509). However, Korytko’s untimely death prevented him from
publishing all the instances of the Carniolan folk lore that he had originally planned.
In his article entitled Historische Frage (Wiener allgemeine Literaturzeitung 1813),
Kopitar examines Slovene folk songs about Pegam and Lambergar and analyses the
etymology of the name Pegam from Beheime (Bohemian = hist. Czech).

Kopitar published notes written by Polish count Jan Potocki during his travels
through Resia in approximately 1790 in his article Die Slaven im Thale Resia in the
publication Vaterlindische Bldtter fiir den osterreichische Kaiserstaat (1815).

Kopitar’s enthusiasm for cultural revival is particularly pronounced in his work
Patriotische Phantasien eines Slaven in Vaterlindische Blitter fiir den dsterreichische
Kaiserstaat (1810) that aroused widespread enthusiasm. It was due to this article that
Jan Kollar pronounced Kopitar one of the principal proponents of the concept of Slavic
mutuality. The article also induced Pavel Josef Safafik to write his Geschichte der slav.
Literatur nach allen Mundarten, requesting Kopitar to contribute a list of Slovene au-
thors furnished with short biographies. Kopitar complied, but instead of compiling
the list himself he enlisted Matija Cop, whom he had met at the Imperial Library in
Vienna, either in 1816 or in 1817. When Cop forwarded the completed text to Safafik
through Kopitar, Kopitar enclosed a letter with a very flattering evaluation of Cop’s
work. Years later, however, Kopitar became an opponent of Cop’s literary theory. In
addition, he also sharply criticized France Preseren, the most prominent Slovene poet,
who had sent a small volume of his poems for evaluation (SBL 1932: 504) to Kopitar
in 1825/26. In 1833, when Kopitar had a falling-out with Cop and Preseren, and con-
sequently lost his fight for the so-called metelcica® script, and after 1837, when Kopitar

¢ In the Imperial Library in Vienna, Jarnik’s letters to Kopitar from 1813 to 1833 are preserved: Signature
ONB 140/29-1 to 140/29-41 Han.

7 Kopitar published their texts in Vaterldndische Bldtter fiir den osterreichischen Kaiserstaat (Vienna
1812).

# Rippe zu Oberburg in Steirmark (Kopitar / Miklosi¢ 1857: 151).

° In 1820 and 1821, when Dobrovsky was in Vienna due to the upcoming publication of his Old Church
Slavonic grammar, Kopitar established closer contact with him. Since Dobrovsky had no intention of
composing a Slavic alphabet, Kopitar set to work by himself. The so-called metelcica, a special alphabet
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took an even fiercer stance against Ljudevit Gaj and against supporters of the concept
of Illyrism, it became obvious that the conflict over the alphabet was essentially a con-
flict between two cultural periods (Murko 1908: 351).

It was only due to his close friendship with Vuk Karadzi¢ that Kopitar was able
to recover from this breach between himself and his fellow citizens in Slovenia. Fur-
ther stricken by Dobrovsky’s death in 1829, Kopitar started to focus primarily on Old
Church Slavonic manuscripts. In 1836 he published Klocev glagolit »Glagolita Clozi-
anus«, a manuscript written in the Glagolitic alphabet and in the possession of Count
Cloz from Trident. This publication brought Kopitar considerable fame. The book also
contained the so-called BriZinski spomeniki (Freising Manuscripts) with translation
and several scholarly treatises.

In the summer of 1837, and at his own expense, Kopitar travelled to Rome and
Bologna, where he made notes on Glagolitic manuscripts and on the Old Church Sla-
vonic Psalter (Bonazza 1980). Several years later, Kopitar was selected to establish the
Chair of Old Church Slavonic in Rome, which is why on October 28, 1842, he once
again departed for Rome. Although originally planning to remain in Rome for two
years and to lecture on Slavic literature to his Ruthenian students, he was forced to
return to Vienna at the end of April of the following year due to his advanced lung
disease. It was at that time that he met Franc Miklo§i¢ who had come to Vienna upon
the recommendation of Polish count Ostrovski. Recognizing Miklosi¢’s considerable
talent, Kopitar provided him in 1844 with the post of the civil clerk in the Imperial
Library, which enabled Miklosi¢ to devote most of his time to Slavic studies. As his
disease progressed, Kopitar was installed in the home of his fellow countryman, Pro-
fessor Jozef Jenko, where he died in August. After his death, Miklosi¢ - who remained
loyal to his teacher and also supported his “Carinthian and Pannonian theory” about
the origin of Old Church Slavonic - published Kopitar’s Kleinere Schriften I in1857.

The Cooperation

Kopitar was avidly interested also in folk songs, tales, proverbs, and customs.
Among the non-Slavic Romaticists, he particularly respected Herder, Grimm, Schlegel,
and Kant among the philosophers. He was searching for a gifted Slavicist who would,
under his mentorship, lay the foundations of the Slovene language and literature. Un-
able to find such a person among the Slovenes, Kopitar was all the more impressed
by Vuk Karadzi¢. He pledged his considerable influence and his powerful position to
defend Karadzi¢ from many hateful accusations and criticisms from Serbia as well as
from Vienna, particularly in disputes over spelling and other linguistic issues. Kopi-
tar also helped him financially, since Karadzi¢ frequently had financial problems due
to the fact that he was generally without permanent employment. Vuk Stefanovi¢
Karadzi¢ was originally from a Herzegovinian family that later moved to Trsi¢. He
briefly went to school in Srijemski Karlovci and later worked as a teacher and a judge,
but not for long. A frequent and enthusiastic traveller, he was constantly taking notes
on folk heritage and on the history of places he was encountering on his journeys.

composed by Franc Metelko, originated during the 1820 “alphabet assembly” in Vienna but did not en-
tirely meet Kopitar’s requirements. In view of this, Kopitar hastened to further Dobrovsky’s publication
Institutiones linguae slavicae dialecti veteris (Vienna 1822), also adding Epimetra tria.
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Vuk Stefanovi¢ Karadzi¢ (Trsié, October 26,
1787 - Vienna, January 26, 1864)

In 1813, he had joined the leaders of the Serbian uprising who were fleeing the
Ottoman Empire’s repeated assault on Serbia, and arrived in Vienna. He met Kopi-
tar in December of that year." Very impressed by his extraordinary intelligence and
kind manners, Kopitar became Karadzi¢’s most loyal friend, teacher, consultant, and
patron. He perceived Karadzi¢ as the figure who could end the anarchy in the Serbian
literary language and lay the foundations of spelling and literature. Wasting no time,
he wrote about Karadzi¢ in a letter sent that very month to Jacob Grimm, a prominent
German philologist. This was also the period in which Grimm started his diplomatic
career. After Napoleon’s defeat in 1814, Grimm arrived to attend the Congress of Vi-
enna. But Kopitar departed for Paris on July 11, 1814 in order to arrange the return of
the books, manuscripts, and other valuables Napoleon had taken from Vienna, and
before returning to Vienna on February 14, also visited London and Oxford. Although
in Paris at that time,"" Kopitar was able to establish contacts between Grimm and

10 After the death of Dositej Obradovi¢ in 1811, Kopitar started to look for a Serbian writer who would be
ready to, and capable of, realizing his reform of the Serbian literary language. Neither Pavel Solari¢ nor
Lukijan Musicki, who were two of his correspondents, possessed the ability to realize this task. In 1813,
Kopitar met Vuk Karadzi¢, who soon became his principal helper in the realization of his meticulously
planned Serbian literary revival. On March 9, Kopitar sent an enthusiastic report on this meeting to Ziga
Zois, stating: “Have I already written to Your Lordship about the wonderful Serbian folk songs that have
been published, upon my initiative, by an exile here in Vienna? There are about one hundred poems,
each more beautiful than the last one. [...] This Serbian exile, who is extremely bright, had studied in
Karlovci in three different schools but is unfortunately lame due to syphilis. I have tried my best to help
him regain his health.” However, Kopitar’s Serbian protégé resisted his help (Vidmar 2010: 250). Their
relation was nevertheless extremely harmonious, a reliable proof of which was the fact that in his letters
to Zois, Kopitar never uttered a single negative word about Karadzi¢; the same could not be said for the
majority of Kopitar’s many Viennese acquaintances (Vidmar 2010: 251).

In his letter sent to Dobrovsky in 1814, Grimm regretfully mentioned that he had been unable to become
acquainted with Kopitar in Vienna since Kopitar had gone to Paris at that time. Feeling that they shared
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Jacob Ludwig Carl Grimm (Hanau, January
4, 1785-Berlin, September 20, 1863) and
Wilhelm Carl Grimm (Hanau, February 24,
1786-Berlin, December, 16,. 1859)

Karadzi¢" but he himself had not personally met Grimm in Vienna until 1815 (Glonar
1938: 134).

The first Slavic scholar that Grimm, who at that time was already interested in
Slavic languages, established contacts with was Dobrovsky; acting upon Brentano’s”?
intervention, Dobrovsky had sent his Slavin to Grimm in 1810. The following year
Grimm and Docen, a Germanist from Munich, advanced the discovery of the Freising
Manuscripts. Grimm started to learn Old Church Slavonic from Dobrovsky’s Institu-
tuines; Slovene from Kopitar’s grammar book; and Russian from the grammar book
written by J. S. Vater (Glonar 1938: 133-134). Grimm founded the Scientific Society for
the Collection of Folklore Material (Vasmer 1938: X, ref. 1; Lauer 1987: 8) and in 1815
composed the Circular wegen Aufsammlung der Volkspoesie (A Circular on Collecting
Folk Poetry). Together with an enclosed list of the then known books of folk tales, the
Circular was sent to Vuk Karadzi¢ through Kopitar.

Kopitar also exchanged letters with Wilhelm Grimm," but his cooperation was
much stronger with Jacob Grimm, who was interested in Slavic philology. A large part
of their correspondence was preserved in Berlin in Preussische Staatsbibliothek, and
was published with comments by Max Vasmer (1938).

the same scholarly interests, Grimm felt that Kopitar’s expertise on Slavic studies could be very benefi-
cial (Glonar 1938: 134).

12 Grimm’s close relationship with Karadzi¢, who was of simple birth, was rather surprising since Grimm
was from a distinguished family and highly educated. Kopitar certainly played an important role in this
process, but also Grimm’s interest in non-Germanic languages was prevalent. Grimm participated in the
publication of many collections of folk tales of other nations and often included in his literary studies
Serbian, Russian, Finnish, Italian, and Greek folk lore.

" Even in his youth, Jacob Grimm collaborated with Achim von Arnim and Clemens Brentan on the
collection Des Knaben Wunderhorn (1805).

'* In Imperial Library in Vienna is preserved Wilhelm Grimm’s letter to Kopitar from the year 1828: Signa-
ture ONB 45/36-1 Han.
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The communication between Kopitar, Karadzi¢, and Grimm never completely
ceased. Pronouncing folk songs the pinnacle of folk poetry, quite in the spirit of Ro-
manticism, Karadzi¢ collected and published Serbian folk songs. The first two col-
lections were published in the 1814-15 period.”” Kopitar wrote enthusiastic reviews
of Karadzi¢’s books that were published in various newspapers and magazines, for
example in Wiener Literaturzeitung in 1815. In that same year, Kopitar translated the
first part of Karadzi¢’s folk songs in German and forwarded the translation to Goethe,
hoping to arouse his interest in Serbian folk songs since Goethe had translated so
magnificently the Hasanaginica in German. Goethe did publish one of them, namely
the song titled Dioba Jaksica (The Division of the Jaksi¢ Brothers), in his newspaper
Uber Kunst und Altertum. After the publication of Grimm’s review of Karadzi¢'s folk
songs in Gottingenische Gelehrten Anzeigen in 1819, the interest of the German public
in Serbian folk songs further increased.

Inspired by Kopitar’s work, and with his considerable help, Karadzi¢ wrote a
grammar book of the Serbian language (1814)."° Following Kopitar’s grammatical prin-
ciples, he reformed the Cyrillic alphabet and faithfully followed the phonetic prin-
ciple of Johann Christoph Adelung, a German grammarian. Karadzi¢’s literary and
linguistic reform reflected the Romantic notion of the unity of language, nation, and
folk songs and tales. While writing his grammar book, Karadzi¢ followed Kopitar’s
advice to allot each phoneme its own letter and to construct the grammar according to
the speech of common people. Another philologist who agreed with this concept was
Grimm, who was of the opinion that the pure speech of the common people should
definitely be taken into account when establishing linguistic rules. This is also one of
the reasons it is so important to collect folk songs, tales, belief legends, and proverbs,
and to record customs and usages. In 1824, Grimm published an abridged German
edition of Karadzi¢’s Serbian Grammar Book from 1814, furnished with his own pref-
ace Kleine Serbische Grammatik". This introduction of Vuk Karadzi¢ and his work to
the German-speaking part of the world garnered Karadzi¢ recognition both in Serbia
and abroad. Having assumed a prominent position in the development process of the
Serbian Slavic studies in the German-speaking part of Europe, this book also indicates
how thoroughly Grimm had investigated Slavic linguistics, etymology, and mythology.

In 1818, Karadzi¢ compiled his Serbian dictionary,'® which was once again the
result of cooperation with Kopitar and Grimm. Kopitar prepared the Latin and the
German part of the dictionary in the period from October 1816 to March 1817. This
dictionary is a true indication of the joint efforts of these three prominent philologists.
In addition to contributing translations in German and Latin, Kopitar also provided
Karadzi¢ with the relevant literature. Grimm suggested to include practical explana-
tions of the dictionary’s entries, which gave the book special value (Glonar 1938: 135).
After the dictionary’s release, Kopitar consistently rejected all negative reviews and
critical remarks, particularly those of Stefan Stratimirovi¢, against Karadzi¢’s linguis-
tic reform (Wiener Jahrbiicher, 1818). Moreover, he ensured that Grimm could draw

> Mala prostonarodna slavenoserbska Pesmarica (Serbian folk songs, Volume I). Beograd 1814.

1o Pismenica serbskog jezika, po govoru prostoga naroda. Beograd 1814.

17 Vuk’s Stephanowitsch, Kleine serbische Grammatik mit der Vorrede J. Grimms. Berlin-Leipzig: G. Reimer
1834.

'8 Srbski rjecnik. Beograd 1818.
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upon the rich data collected in this dictionary for his material on German traditional
law (Glonar 1938: 134).

Throughout this period, Kopitar strived to help his protégé achieve a profession-
al breakthrough in the German scholarly world and gain the well-deserved recogni-
tion that Karadzi¢ needed in order to succeed with his reforms in Serbia. Kopitar and
Grimm also helped Karadzi¢ to get his doctoral degree from the German university
in Jena. Karadzi¢ became a member of various German scholarly societies'” and was
even received in 1823 in Weimar by none other than Goethe, which was considered a
particular honor at that time (Glonar 1938; 143; Lauer 1987; 8).

Jernej Kopitar helped also Therese Albertine Loise von Jacob (Talvj) to arrange
and publish his translations of the first part of Karadi¢’s collection of folk songs ar-
ranged by Goethe, under the title Volkslieder der Serben (1825-1826).

Kopitar also intervened on Karadzi¢’s behalf in England, linking him with John
Bowring. Bowring’s interest in Serbian folk songs was aroused in 1826 when Westmin-
ster Review published an article on Pesnarica (Serbian Popular Poetry) Karadzi¢ had
published (Portridge 1987: 12, 13). In 1827, Bowring translated them in English and
prepared English edition published in London.?

The correspondence between Kopitar and Vuk Karadzi¢ is extremely extensive
(Stojanovi¢ 1907ff). They discussed folk songs and tales, customs, traditional legal cus-
toms, narratives, and proverbs.” While Karadzi¢ always wrote his letters in Serbian,

19 Karadzi¢ became a fellow of the Academy in Jena, was elected a corresponding member of the Géttingen
Scientific Society in 1824, and in 1849 became a fellow of the Academy of Science in Berlin. Grimm, on
the other hand, became a member of the Belgrade Society of Serbian Science atKaradzi¢’s initiative.

2 Narodne Srpske Pjesme: Servian Popular Poetry. Translated by John Bowring. London 1827.

' In 1836, Karadzi¢ published a collection of Serbian proverbs entitled Narodne srpske poslovice. Revised
editions were released in 1849 and posthumously in 1900. Among other things, he published historic
essays and descriptions of the lifestyle, customs, and traditional law practices of the Serbs.
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Kopitar constantly replied in German. Their letters clearly illustrate just how intensive
their cooperation was regarding all aspects of Karadzi¢’s work.

In contrast, Grimm and Karadzi¢ actually only rarely met in person. While he
was travelling around Germany in 1823, Karadzi¢ stopped at the end of September in
Kassel to visit Grimm at his home. This visit additionally stimulated Karadzi¢ to con-
tinue collecting folk songs and tales, which resulted in further publications in 1823,
1824, 1826, 1828, 1829, and 1833. When Grimm lived in Berlin, Karadzi¢ repeatedly
visited him (in 1843, 1844, 1854, and in 1857). In 1853, Karadzi¢ published a book
of Serbian folk tales,?? and dedicated it to Jacob Grimm. Among other material, the
book contains 166 riddles and a preface by Grimm. While some of the tales were
those Karadzi¢ had heard in childhood, others had been collected and written down
by friends and acquaintances, teachers, students, merchants, etc. It needs to be men-
tioned that Karadzi¢ already distinguished and pointed out the difference between
folk tales told by female and male narrators.

This long and prolific cooperation was also the result of Grimm’s growing in-
terest in Slavism and in all authentic manifestations of the common people’s spirit,
and particularly in those that had been incorporated in the language and song. Cor-
responding with Jozef Dobrovsky and a number of other Slavicists, Grimm studied
Bohemian belief tales and the old Russian epic Slovo o polku Igofevé (The Song of Igor’s
Campaign). He believed that the Slavic nations within the Austrian Empire should
maintain close cooperation and contacts (Lauer 1987: 6).

After Dobrovsky’s death in 1829, Kopitar was considered the most important
Slavicist. Indeed, Grimm pronounced him the Slavicist who, after Dobrovsky had
passed away, assumed the leadership of all Slavicists of the day (Glonar 1938: 137).
The copious correspondence between Kopitar and Grimm that has been preserved
to this day is a proof of their mutual respect and fruitful cooperation (Sauer 1908;
Vasmer 1938; Stojanovi¢ 1907). The first letter written by Kopitar to Grimm that has
been preserved bears the date February 4, 1819 (Vasmer 1938: 1-2). Its content already
shows their efforts to help Karadzi¢ in collecting folk lore and in documenting the Ser-
bian language; Kopitar’s endeavours for language reform among the Serbs; and their
willingness to popularize Karadzi¢’s work among the Germans and other non-Slavic
nations (Vasmer 1938: letters 1, 2).%

Grimm and Kopitar shared an interest in etymology, grammar, and Old Church
Slavonic records. In addition to this, their letters reflect a concern for literary folklore
and mythological traditions. In many of his letters, Kopitar was sending Grimm in-
formation on the significance and etymology of Slavic as well as Greek and Albanian
words; on grammar; on Slovene folk songs and tales; and on fables and mythology, all
of which Grimm needed for his future publications. Among other subjects, Kopitar
wrote about supernatural beings from Slavic folk tradition, such as Korant, Torka,
Kresnik, Veles and Perun, and explained customs such as the kolednica and the kupalo
(Vasmer 1938: 95-104; 135-138). Grimm and Kopitar exchanged views on linguistic

2 Srpske narodne pripovijetke, skupio ih i na svijet izdao Vuk Stef. KaradZi¢, in Vienna, in the Jermen
monastery publishing house, 1853.

» At Kopitar’s initiative, Grimm wrote a review of Karadzi¢’s dictionary and published it in Géttingischen
Gelehrten Anzeigen 10. April 1819, 569-578. His review of Karadzi¢’s songbook Pesmarica 1-2 was pub-
lished in Wiener Allgemeine Literatur Zeitung 1815, 1168ft. In 1816, 314fF.
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research of the Albanian language, the Romanian dialect of the Vlachs; Bolgarian and
Celtic languages; and the language spoken in Brittany (Vasmer 1938: 15-16). They also
discussed Kopitar’s “Pannonian theory” about the origin of Old Church Slavonic.

Initially a proponent of Kopitar’s theory, Grimm changed his opinion when Ko-
pitar published his notable Glagolita Clozianus,** the very work intended to success-
tully justify his theory (contra omnes et singulos). Grimm became an advocate of the
so-called “Macedonian-Bulgarian theory”, taking in his review the position of Kopi-
tar’s opponents, for example of Safafik, Képpen, and Vostokov. This position slightly
dampened their friendship® and their correspondence became, although briefly, less
frequent. Afterwards, they resumed their close relations, exchanging relevant litera-
ture and views on philologists and publications on philology, literature, mythology,
and ethnology until Kopitar’s health critically deteriorated at the end of the summer
of 1842. Kopitar’s last preserved letter to Grimm is dated July 5, 1842.

Conclusion

Jernej Kopitar was, together with Josef Dobrovsky, the founder of Slavic philol-
ogy. He was generally known and admired for his enormous erudition and extreme
intelligence (he was called “monstrum scientiarum” by Jacob Grimm). But toward the
end of his life, Kopitar engaged in a dispute with his fellow citizens. Kopitar’s charac-
ter was notoriously difficult. His testiness additionally contributed to his unpopular

** Bartholomaeus Kopitar, Glagolita Clozianus (Vienna 1836) a manuscript written in the Glagolitic
alphabet, at that time in the possession of Count Cloz from Trident.

» The only person who remained faithful to Kopitar and his concepts until his death was his prominent
pupil Fran Miklosi¢ and, owing to Miklosi¢’s considerable reputation, this particular theory of Jernej
Kopitar remained artificially alive for several more decades. It was conclusively refuted by Vatroslav
Jagi¢, a Croatian philologist who succeeded Miklosi¢ at the Department of Slavic Studies in Vienna.
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status among the scholars (he was named Visoki Gromovnik, the “Supreme Thunderer”
by France Preseren, the greatest Slovenian poet). Many of Slovenian scholars unjustly
underestimated him for producing fewer books than other leading Slavicists of that
time.

Kopitar’s unpopular status among the scholars in his field increased with his
rejection of the Bohemian cultural revival movement and of Hank’s falsifications
of Old Church Slavonic manuscripts. Far more impartial were Grimm and Leopold
Ranke, who thought highly of Kopitar’s work with which they were thoroughly famil-
iar. Ranke, who personally knew Kopitar well, wrote after his death to the grieving
Karadzi¢: “His departure denotes a heavy loss not only for you but also for me - and
indeed for the entire world. He was quite possibly the best philologist, and possessed
knowledge that in its scope and exactitude was unsurpassable in the entire Austrian
Empire” (Glonar 1938: 137). Karadzi¢ was well aware that he could not have achieved
what he had without Kopitar’s help and, although to a lesser extent, also without
Grimm who helped him win respect and reputation throughout Europe, and gave him
many important scientific instructions.

Vuk Karadzi¢’s efforts to collect folklore, particularly literary folklore, were in-
valuable. His many publications were followed by a number of translations.? A special
committee entrusted with the task of publishing his extensive legacy edited in Bel-
grade his collected works (Sabrana dela Vuka Karadiéa) in thirty-six volumes (1965-
1974). But while his work and cooperation with Jacob Grimm are well known, very few
are aware of the role that Jernej Kopitar had played in Karadzic¢’s life, although it may
be said that it was Kopitar who had created the scholar that Karadzi¢ certainly was.
The cooperation of Grimm, Karadzi¢, and Kopitar reflects their diversified aims and
interests. Both Karadzi¢ and Grimm lay the foundations of their respective languages
and wrote, each for his own nation, a grammar book and a dictionary, in addition
to collecting and publishing numerous folk songs. Moreover, Grimm published arti-
cles on mythology, traditional law, and etymology. Kopitar prepared for his nation a
grammar book and published studies on Old Church Slavonic and on etymology. The
cooperation between the three scholars was based on their desire to strengthen their
respective nations’ self-affirmation. Grimm was also stimulated by his belief in the
cognate characteristics between German and Slavic languages. He was certain that the
key to an understanding of the etymology of German words lies in Slavic languages
(Vasmer 1938: VII), and he tried, among other things, to explain traditional German
relics of the past with the help of Slavic languages. In this way, the research of the three
scholars was constantly enriched, and their achievements have remained of funda-
mental importance to this day.

*¢ Translated into German by his daughter Wilhelmina, Karadzi¢’s collection of folk tales titled W. Stepha-
nowitsch Karadschitsch: Volksmdrchen der Serben (1854/) contains fifty folk tales and approximately
1000 proverbs. After Karadzi¢’s death, his widow Ana ensured the publication of his folk tales that were
published in 1870.
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Sodelovanje bratov Grimm, Jerneja Kopitarja in Vuka Karadzica
Monika Kropej

V ¢lanku je predstavljeno delo Jerneja Kopitarja v luci sodelovanja z Jacobom in
Wilhelmom Grimmom ter Vukom Stefanovi¢em Karadzi¢em. Osvetljeno je predvsem
njihovo sodelovanje na podrocju ljudskega slovstva v ¢asu razsvetljenstva in romanti-
ke. Jernej Kopitar (1780-1844), slovenski jezikoslovec, cenzor in skriptor na Dunaju, je
bil eden od utemeljiteljev slavistike in avtor prve slovenske znanstvene slovnice Gram-
matik der slavischen Sprache in Krain, Kédrnten und Steyermark (Slovnica slovanskega
jezika na Kranjskem, Korodkem in Stajerskem, 1809). Prevedel je BriZinske spomenike
ter izdal Klocev glagolit (1836). Bil je razgledan filolog in si je dopisoval s $tevilnimi
izobrazenci tistega ¢asa, med drugim tudi z Josefom Dobrovskym ter Jacobom in Wil-
helmom Grimmom. Bil je mentor Vuku Karadzi¢u in ga je spodbujal k pripravi izdaje
ljudskega slovstva, slovarjev in slovnice. Pri nastajanju marsikaterega Karadzi¢evega
dela je tudi aktivno sodeloval. Predstavil ga je velikemu nemskemu filologu Jacobu
Grimmu, ki je Karadzi¢evo delo - predvsem izdaje ljudskih pravljic in povedk ter slov-
nice in slovarja - strokovno usmerjal in mu utiral pot v svet. Njihovo delo in sodelova-
nje pa se je poslej nenehno prepletalo in pri tem so se uresnicevali zelo razli¢ni interesi
in cilji. Tako Grimm kot Karadzi¢ sta za svoj narod pripravila temelje jezika, slovnico
ter slovar in narodno poezijo; Grimm poleg tega tudi mitologijo, pravne starine ter
etimologijo. Tudi Kopitar je pripravil slovensko slovnico in $tudije o stari cerkveni
slovans$cini in etimologiji. Sodelovanje med Grimmom, Karadzi¢em in Kopitarjem
je usmerjala Zelja po utrditvi nacionalne samozavesti, poleg tega pa tudi Grimmovo
prepricanje o sorodnosti med germanskimi in slovanskimi jeziki ter njegova domne-
va, da v slovanskih jezikih lezi klju¢ za razumevanje etimologije germanskih besed.
Pravzaprav bi lahko rekli, da je skusal Jacob Grimm s slovanskim jezikom osvetliti
germanske jezikovne starine in korenine. Z medsebojnim sodelovanjem so se njihove
raziskave bogatile in dosezki vseh treh so dobili neprecenljivo vrednost.
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Anekdote o Lemberzanih in vpliv ljudskega
izrocila na Butalce Frana MilcCinskega

Katarina Srimpf

This article investigates correlations between Fran MilCinski’s Butalci and humo-
rous Slovenian folk narratives about Lemberg. A small market town, called Lemberg, is
famous for being the centre of numerous jokes and humorous stories. Slovenian writer
Milcinski’s popular stories about the people of the fictional town of Butale are regarded as
a literary work, and have become part of the nation’s narrative repertoire. Nevertheless,
as their comparison with the Slovenian and foreign narrative tradition demonstrates,
almost all the stories in the book are based on popular, internationally known humorous
folk tales about “numskulls”.

Keywords: folk narratives, folklore, humorous stories, Butalci, Fran Mil¢inski, Lem-
berg, Slovenia

Vpliv ljudskega pripovednega izrocila na prozna avtorska dela je mogoce opaziti
ze v samih zacetkih tovrstnega ustvarjanja. Podobnosti med ljudsko pripovedjo in pro-
znim literarnim delom so »vedje, kot se obi¢ajno domneva,« je ugotavljal med drugimi
ze Bruce Rosenberg v knjigi Folklore and literature : rival siblings (Rosenberg 1991: 12).
To povezavo lahko zasledimo tudi med $aljivimi zgodbami o Butalcih Frana Milcinske-
ga in zgodbami iz ljudskega izrocila, kot so npr. prigode Lemberzanov.

Saljive zgodbe

Saljive zgodbe' (tudi smesnice, $aljivke, zabavljice, ale, anekdote) so pripovedi,
ki na humoren in satiricen nacin podajajo vsebine za zabavo poslusalcev. Milko Mati-
Cetov je Saljive zgodbe opredelil kot posebno vrsto zgodb, »Kkjer je glavni ali celo edini
element smes$no, saljivo« (Maticetov 1956a: 121), njihova funkcija pa je kratkocasenje
oz. zabavanje poslusalcev (Maticetov 1956a: 121). Z besedno zvezo Saljiva zgodba pa se
oznacuje tudi ena izmed oblik humoristi¢ne knjizevnosti, v katero spadajo tudi Butalci
(Hladnik 1999: 6).

Veliko $tevilo $aljivih zgodb je v ljudskem izrocilu vezanih na to¢no dolocen kraj.
Najbolj znani kraji v Sloveniji, o katerih se pripovedujejo $aljive pripovedi, so Lemberg,

! Za to obliko ljudske proze obstaja veliko poimenovanj in opredelitev. Saljiva zgodba je v tuji literaturi
oznacena kot fabulat, anekdota ali schwank. Fabulat je oznaka, ki jo je uvedel C. W. Sydow in oznacuje
»migracijske povedke, ki ne odrazajo osebne izkusnje, ampak se pripovedujejo izklju¢no za zabavo« (El-
lis 1997: 274), v nemski literaturi pa Schwank oznacuje zgodbo s $aljivo vsebino (Bausinger 2007: 318).
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Ribnica in Verzej, vendar sorodne zgodbe najdemo tudi drugod po Sloveniji (npr. Do-
blice v Beli krajini, Vi§nja gora pri Ljubljani, Zapudje pri Dragatusu, Marenberg — danes
Radlje ob Dravi).

Lahko bi rekli, da ima vsaka drzava svoje norce, o katerih se pripovedujejo razlic-
ne $aljive zgodbe. Tako sta verjetno najbolj znana kraja, v katerih naj bi ziveli bedaki ali
norci, grsko mesto Abdera in nemsko mesto Schilda. Leta 1597 je bila izdana knjiga z
naslovom Das Lalebuch®. Tar¢a posmeha so bili prebivalci izmisljenega kraja Laleburg,
ki naj bi se nahajal za Kalecutom, v kraljestvu Utopija (Triimpy 1983: 88). Eno leto
pozneje (1598) pa je bila izdana knjiga z naslovom »Die Schiltbiirger’« (ta je pozneje
dozivela Se veliko izdaj), v kateri so bile objavljene iste zgodbe kot v knjigi Das Lalebuch
s to razlic¢ico, da so bile zgodbe umescene v resni¢ni kraj, in sicer sasko mesto Schilda
(Triimpy 1983: 88). Teorij o morebitnem avtorju in njegovem motivu za objavo zgodbe
je veliko (glej Wunderlich 1983). Predvidevamo pa lahko, glede na to da je bilo sloven-
sko ozemlje v veliki meri povezano z nemskim kulturnim in jezikovnim prostorom,
da zgodbe o prebivalcih mesta Schilda pri nas niso bile neznane. Nekatere zgodbe in
motive sicer povezane s Schildburgerji, prebivalci Schilde, lahko najdemo tudi v 3alji-
vih zgodbah o prebivalcih razli¢nih slovenskih krajev. Enako lahko recemo za zgodbe
o Abderitih, prebivalcih anti¢nega grskega mesta Abdera. Motiv tepeza oslove sence,
znanega v zgodbah o Abderi in njenih prebivalcih, je v literaturo prenesel Josip Jurcic¢ v
delu Kozlovska sodba v Visnji gori (Jurcic 1884: 263-277).

Tudi Slovenci smo konec 19. stoletja in v zacetku 20. stoletja dobili izdaje Stevilnih
$aljivih zgodb. Leta 1866 so bile v slovenski jezik prevedene zgodbe o Pavlihi, objavljene
so bile v knjigi Nemski Pavliha v slovénski obléki : bukve polne smesnih povest za kratek
Cas : poslovénjene*. Leta 1884 je bila nato izdana knjiga z naslovom Saljivi Slovenec:
zbirka najboljsih kratkocasnic iz vseh stanov (Brezovnik 1884). Knjiga je do leta 1923
dozivela stiri dopolnitve in predelave prve izdaje. Zgodbe o Marburzanih iz Marenber-
ga, danasnjih Radelj ob Dravi (Golec 1997: 17), so bile v knjizni obliki izdane v knjigi
Saljivec iz Podravja (Pivko 1910), pred tem jih je Janko Osojnik/Ljudevit Pivko objavljal
v humuristicnem casopisu Jez’. Kasneje so bile objavljene e zgodbe o Verzejcih ter
Lemberzanih. Edini avtor, ki se je v Sloveniji ukvarjal z raziskovanjem $aljivih zgodb, je
bil Niko Kuret. Leta 1954 je objavil knjiZico z naslovom Saljive zgodbe o LemberZanih.
To je bila prva in tudi zadnja raziskava, ki se je ukvarjala s Saljivimi zgodbami v sloven-
skem pripovednem izrocilu.

Lemberzani

Tudi Slovenci imamo svojo Abdero in Schildo, in sicer kraj z imenom Lemberg.
Trg Lemberg na Stajerskem, z uradnim imenom Lemberg pri Smarju pri Jelah, je na-

©

Originalno izdajo je mogoce videti v Avstrijski drzavni knjiznici na Dunaju (Wunderlich 1983: 4), sicer
pa je bila leta 1982 ponovno izdana verzija knjige Das Lalebuch iz leta 1597 pod urednistvom Wernerja
Wunderlicha (Wunderlich 1982).

Originalno izdajo je mogoce najti v Mestni in univerzitetni knjiznici Hamburg (Wunderlich 1983: 4).
Leta 1975 pa je bila v zbirki Deutsche Volksbiicher in Faksimiledrucken ponovno izdana verzija iz leta
1598 (Schmitz 1975).

Nemski Pavliha v slovénski obléki : bukve polne smesnih povest za kratek cas : poslovénjene. Ljubljana : J.
Giontini, 1866.

> Jez: polmesecnik za Salo in satiro. I1zhajal od leta 1902 do leta 1909.

w



Katarina Srimpf

selje, ki je imelo leta 2002 ob popisu 136 prebivalcev (Popis 2002). Lezi v ozki dolini ob
cesti, ki je bila v¢asih glavna prometnica skozi te kraje. Naselbina je dobila trske pravice
leta 1244, s tem pa tudi sodne pravice in svoj grb (Krajevni leksikon 1937: 1139).

Trg je bil v dobi turskih napadov pomembna obrambna tocka. Po ljudskem iz-
rocilu naj bi ga obdajalo sedem gradov oz. utrdb, vendar ni mogoce najti rusevin ali
drugih materialnih ostankov, ki bi pricali o obstoju vseh gradov. Naselje Lemberg se je
razvil pod istoimenskim gradom, njegova prva omemba je datirana v leto 1228. Grad
je bil v svoji zgodovini dvakrat popolnoma porusen, prvic¢ v letih 1437-38, med boji
Celjanov s Habsburzani, drugic pa leta 1469 ob prehodu Turkov skozi te kraje (Krajevni
leksikon 1937: 1140).

V trgu sta bili precej razviti tudi trgovina in obrt. Tako je bilo v trgu precej gostiln,
mesarij in trgovin ter obrtnih delavnic zebljarjev, steklarjev, glavnikarjev, loncarjev in
usnjarjev. Slednji so bili organizirani v ceh, katerega patron je bil sv. Miklavz. Domneva
se, da so v Cast cehovskemu patronu usnjarji dali sezidati celo cerkev, ki danes stoji v
trgu (Krajevni leksikon 1937: 1140).

Sejmi so bili poleg obrti in trgovine glavni vir tr§kih dohodkov. Kraj je imel pra-
vico do tedenskega trznega dne, ki je bil vsak Cetrtek, ter do Sestih letnih sejmov in
dveh prosenj: na dan sv. Pankracija in sv. Ulrika. Na bogastvo trga kaze tudi podatek,
da ob¢ina Smarije pri Jel$ah, v katero spada Lemberg, do 1924 ni pobirala nikakr$nih
ob¢inskih prispevkov, temvec je vse potrebe krila z dohodki sejmov. »1z zavisti so zato
nastale med okoli¢ani $tevilne $ale in zbadljivke na racun trzanov.« (Krajevni leksikon
1937: 1140). Vendar Lemberg ni razvil vec kot trzno ulico. Svoj visek je dosegel v 18.
stoletju. »V prvi polovici 19. stoletja je zacel propadati zaradi prenosa zZupnije na Sladko
Goro in premestitve ceste skozi Pecico in Podplat.« (Lemberg 2012).

Niko Kuret je v svoji knjiZici z naslovom Saljive zgodbe o Lemberzanih leta 1954
zapisal tole razlago o nastanku $aljivih zgodb o Lemberzanih: »Ni¢ ni cudnega, ce je
(trg, op. a.) vzbujal ne le zavist, ampak tudi upraviceno jezo okoliskih kmetov. Zabav-
ljice, ki so si jih izmislili ali jih prikrojili na njegov rovas, torej niso samo znamenje
dovtipnosti nasega kmeckega ljudstva, ampak predvsem onemogla oblika mascevanja«
(Kuret 1954: 24).

V malih mestih in trgih »se je zaredilo kratkovidno, zlozno, malenkostno-sebi¢no
malomestno zivljenje. Malomescani in trzani, brez vsakega SirSega obzorja, so hoteli
dobro ziveti in hitro obogateti brez velikega napora in tveganja. Zato so skusali doseci
razne predpravice, ki so jih nato prav ozkosr¢no izrabljali za svoje dobickarije. Zlasti so
izkoriscali kmete na dezeli« (Kovacic¢ po Kuret 1954: 24). Ni¢ drugace naj ne bi bilo tudi
v Lembergu. Najmanj 300 let® so trzani bogato sluzili na racun sejmov, saj niso smeli
okoliski kmetje nicesar kupiti ali prodati zunaj trga. Kljub izgradnji Zeleznice leta 1904,
ki je odrezala trg od glavne prometne zile, je Lemberg obdrzal finan¢no neodvisnost Se
vsaj do leta 1924, ko je kraj sam kril vse stroske. Kot piSejo nekateri avtorji, naj bi bilo
blagostanje v trgu zelo veliko, trzani pa zato domisljavi in naduti. Pravijo, da naj bi se
celo porocali med seboj, kar naj bi pripeljalo do tega, da so imeli »pri vsaki hisi kakega
bebca« (Kuret 1954: 24). Ozkogledost prebivalcev Lemberga, udobno Zivljenje in genet-

¢ Prvi podatki o tedenskih sejmih naj bi bili iz 16. stoletja. Tedenski sejmi v Lembergu pa naj bi se ukinili
konec 18. stoletja, vendar je bilo stevilo sejmov, ki so se zvrstili cez leto, vse do obdobja med obema
vojnama $e vedno precejsnje (Kuret 1954: 24).
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ske bolezni, ki bi bile posledice porok med bliznjimi sorodniki, bi lahko bil vzrok, da so
sosedje zaceli na Lemberg gledati, kot na mesto bedakov.

Niko Kuret je videl vzrok za nastanek teh zgodb v zavisti in jezi ljudi, ki so bili
podlozni Lemberskemu gospostvu. Zapisal je: »Ni¢ ni ¢udenga, ¢e je (trg - op. p.) vz-
bujal ne le zavist, ampak tudi upraviceno jezo okoliskih kmetov. Zabavljice, ki so si jih
izmislili ali jih prikrojili na njegov rovas, torej niso samo znamenje dovtipnosti nasega
kmeckega ljudstva, ampak predvsem onemogla oblika mascevanja« (Kuret 1954: 24).
Pavel StrmsSek, ucitelj, ki je raziskoval zgodovino kraja, je na to temo zapisal: »Sosedje
niso mogli odvzeti Lemberzanom njihovih pravic niti njihovih dohodkov, zato so se pa
tolazili s tem, da so jih smesili in Zalili« (Strmsek 1937: 21).

Dober finan¢ni, gospodarski in druzbeni polozaj prebivalcev trgov in mest je bil
torej ocitno vzrok za zavist manj premoznih okoliskih prebivalcev, ki so si nato na
racun bogatih sosedov izmislili hudomusno zgodbo ali pesem. Najbolj znana in raz-
Sirjena zgodba o dogodivs¢inah Lemberzanov je ta, kako so bika v zvonik vlekli (ATU
1210), variante so znane skoraj po vsej Evropi, od Portugalske, Spanije, Nemdije (Schild-
biirger), Ceske, Slovaske, Rusije in na Madzarskem (Uther 2004: 75-76). Ta in podobne
zgodbe so znane v $irsi okolici kraja.

Kako so LemberZani bika v zvonik vlekli

Nekega dne so Lemberzani opazili, da jim trava raste v Zlebu pod zvonikovo streho.
To jim nikakor ni bilo vsec. Ali kako priti do trave in kako jo spraviti v kraj? Pokositi se
ne da, pustiti je pa tudi ne kaZe.

Najpametnejsi med njimi se domisli, da bi jo bilo najbolje popasti. Tako bi bila vsaj
nekomu v prid. Ali kdo naj jo popase?

Odlocili so se za obcinskega bika. Temu so vsi brez ugovarjanja privoscili slastno
paso.

Brez pomisljanja so se lotili priprav.

Najprej so trden tram porinili skozi cerkveno streho, na koncu trama pritrdili Skri-
pec in skozenj spustili mocno vrv. Na koncu vrvi so naredili zanko, zanko pa nataknili
biku za vrat. Krepke pesti so zgrabile za drugi konec vrvi in ga zacele vleci.

Bik je bil tezak, kaj ne bo, saj je bil krepke pasme in dobre reje. Pocasi, pocasi, z
glasnimi vzkliki so viekli Lemberzani tezko Zival k visku.

Bik je hudi bolecini kmalu zacel rjuti in debelo gledati, ker mu je zacela sapa pohajati.

»Glejte ga, glejte kako se veseli mastne pasel« so vpili Lemberzani.

Ko so privlekli bika do $kripca, ga je vrv ze toliko davila, da je pomolil jezik iz
gobca. Zdaj sele so zagnali LemberzZani vesel krik!

»Jo Ze voha, travo! Glejte, Ze jezik steza po njejl«

Bik je bil tik ob zlebu. Samo Savsnil bi. Toda ni se ve¢ ganil.

Lemberzani so mu zaceli prijazno prigovarjati. Zaman. Trmasto je iztegnil noge
in se dokoncno umiril.

Tedaj je eden izmed LemberzZanov zlezel v line, da bi bika od blizu pogledal. Dregal
ga je in dregal, nazadnje se mu je pa zazdelo, da je bik poginil.

Lemberzani so bika pocasi spustili spet na tla. Priznati so si morali, da so ga zada-
vili. Odtistihmal so pustili travo v Zlebu, da je rasla, kakor jo je bila volja.

(Kuret 1954: 8)
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Prva znana omemba Lemberga kot kraja, kjer prebivajo norci, bedaki, sega v leto
1858, ko je bila v Kmetijskih in rokodelskih novicah objavljena novicka z naslovom
Slovenske humoreske, v kateri je bilo na kratko orisano dogajanje na poroki v kraju Vr-
bovec (Verbovec)’, na koncu clanka pa: »Z Bogom, dragi moji Verboviani, bratje Ribn-
Canov in Lemberzanov! Hej brata Ribnican in LemberzZan: ali ne bi tudi vidva kakosne
povedala o svojih rojakih?« (Vicko 1858: 142). Po zapisu sode¢ so bile Ze takrat znane
$aljive zgodbe o Lemberzanih in Ribnicanih. Podobne pripise razlicnim ¢lankom lahko
sledimo skozi celotno drugo polovico 19. stoletja.

Leta 1859 se je v istem Casopisu pojavila opomba, ki je del ¢lanka, ki ne govori o
$aljivih zgodbah.

Kdor nima doktorskega klobuka, in kdor ni ¢len dunajske in berolinske akademije,
ne cepi v rezidencii, ali pa ne uci na visokih solah, ta velja toliko, kolikor LemberZan in
Ribnic¢an. (Vicko 1859: 93).

V ¢lanku o domacih hidnih imenih in priimkih na Konjiskem?® iz leta 1886 je ome-
njen priimek Lemberzan s pripisom, da utegne biti ta priimek zasmehljiv (Napotnik
1886, 290).

Prva znana objava celotne zgodbe je iz leta 1884, ko je Josip Pajek v svoji knji-
gi Crtice iz dusevnega Zitka $taj. Slovencev objavil zgodbo, kako so Lemberzani vlekli
bika v zvonik, da bi jim popasel travo (Pajek 1884: 245-246). Vecja objava zgodb o
Lemberzanih je bila v humoristicnem ¢asopisu Brus. Leta 1890 so bile v 19., 20., 21. in
22. $tevilki objavljene naslednje zgodbe: Kako so LemberzZani kasnato klobaso ustrelili
(ATU 1339), Kako so se Lemberzani v lanu kopali (ATU 1290 + 1287), Kako so si Lem-
berZani magistrat delali (ATU 1245), Kako so Lemberzani cerkev nategnili (ATU 1326),
Kako so Lemberzani svinjo preganjali (ATU 1201), Kako je Lemberzanom kobila valila
(ATU 1319), Kako sta Lemberzana veverico lovila (ATU 1227), Kako so LemberzZani
polhe lovili (Ad. ATU 1250). Naslednja $tevilénejsa objava Lemberskih zgodb je bila leta
1892 v knjigi Godcevski katekizem: Zenitne ali svatbine navade in napitnice, smesnice in
narodne zastavice, v Kateri je Dragotin Batianci¢ objavil pet lemberskih saljivih zgodb
o tem, kako so Lemberzani §irili cerkev, kako sta Lemberzana veverico lovila, kako so
Lemberzani streljali na kasnato klobaso, kako so Lemberzani plavali v lanu ter kako je
Lemberzanom kobila valila (Bastianci¢ 1892: 36-39).

Ceprav so se na racun Lemberzanov $alili bolj v prozni obliki, pa obstajata tudi
$aljivi pesmi o prebivalcih Lemberga.V Godcevskem katekizmu (Bastianc¢ic¢ 1892) je bila
zraven petih proznih zgodb objavljena tudi pesem’.

Lemberzki rihtar na pragu sedi,
Si hlace obera, in tolce u..

7 Zal ni pripisano, kje naj bi se ta kraj nahajal. Istoimenski kraj se nahaja na Hrvaskem, tudi v Sloveniji je
nekaj krajev s tem imenom, vendar se nahajajo v juznem in osrednjem delu drzave, kjer ne poznajo opi-
sanih Zenitovanjskih 3eg. Josip Pajek ima v knjigi Crtice iz dudevnega zitka Stajerskih Slovencev dodan
opis, iz katerega je mogoce sklepati, da je Vrbovec staro ime za Verzej (Pajek 1884: 246).

V to obmog¢je se uvricajo kraji v okolici Slovenskih Konjic na slovenskem Stajerskem.

Pred pesmijo je opomba, ki se glasi: »Pripovedoval star Lemberzan. Zapisal Rok D. Gorski« (Bastianci¢
1892: 36).

3
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Sribarja imajo iz bel’ga gradu.
Po cimri Spancira in joce gladii.

Po trgu $pancirata purgarja dva,
»Zok-ure« iz repe imata oba.

Godce pa imajo od stirih vetrov,
Na »probi« so se stepli od samga gladu.
(Bastiancic¢ 1892: 36)

V letu 2011 pa je bila na terenu posneta pesem o poroki v Lembergu, ki so jo
zapele Ljudske pevke iz Sladke Gore'.

V Lembergu je ohcet bla,
prav lusna in vesela vsa.
/Rihter"! je staresina bil,
od pet do glave ves usiv./*

Protfirar® bil je domacin,
Ceravno staresnji to sin.
/Ce ocka bil je ves usiv,
zakaj bi tudi sin ne bil./

Nevesta bla je uSikana,
od us in bolh opikana.
/Zamazana kot dimnikar,
pozabla si je umiti stvar./

Tud kuharce imeli so,

prav lusne in nazbrihtane.'*
/U vsakem Struklju grilov Sest,
pa usi eno pest./

Imeli so zadost mesa,
mackijega in pesjega.
/Konjske klobase kozji sir,
saj manjkalo jim ni nikjer./

1 Pesem je bila posneta 28. 10. 2011 na Sladki Gori. Odpela jo je skupina Ljudskih pevk iz Sladke Gore.
Posnela: Katarina Srimpf.

" Sodnik

12§ posevnicama je oznacen del besedila, ki se pri petju ponovi.

" Drug, prica

' Mogoce je, da je beseda popacenka besed »narihtan oz. zrihtan«, kar pomeni urejen ali pa »zbrihtan« oz.
priseben, mentalno prisoten.
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Protagonisti v $aljivih zgodbah o Lemberzanih so posamezniki, ki utelesajo de-
finicijo bedaka. Obnasanje teh oseb je absurdno, neprimerno, neumno, isto¢asno pa
so njihova dejanja sprejeta kot komicna in zabavna. Tako je v preteklosti oznaka Lem-
berzan veljala za osebo, ki ni $olana, ki nima velike druzbene veljave ter dela neumno-
sti, bedarije ali pa je butasta, neumna. Stavek: Si kot Lemberzan! je bil v $irsi okolici
Lemberga splo$no znan izraz neodobravanja. V sodobnem casu, so to vlogo prevzeli
Butalci. Tako kot Lemberzani, Ribni¢ani, Marburzani, Zapujci ali Verzejci'® tudi Butalci
s svojimi dejanji predstavljajo popoln odklon od sprejetih in Zelenih druzbenih norm.

Butalci Frana Mil¢inskega

Danes so zgodbe o Lemberzanih, Ribnic¢anih in ostalih norcih zamenjale zgodbe
o Butalcih. Zgodbe o Butalcih, prebivalcih izmisljenega kraja zimenom Butale, in njiho-
vih peripetijah je Fran Mil¢inski'® najprej objavljal v razli¢nih asopisih. Sele leta 1949,
torej 17 let po smrti Frana Milcinskega je izdla zbirka $aljivih zgodb - humoresk pod
naslovom Butalci. Zgodbe so skozi leta postale tako priljubljene, da so do danes ze pre-
8le v pripovedno izrocilo. Celo Slovar slovenskega knjiznega jezika je med svoja gesla
vkljucil besedo butalec, njen pomen pa oznacuje zelo neumnega cloveka (Butalec 1997).

Mil¢inski je bil po poklicu pravnik in je dolga leta sluzboval kot sodnik. Snov za
svoje pisanje naj bi jemal iz spominov, iz svojega dela na sodis¢u in iz druzinskega in
druzabnega Zivljenja (Koblar 2012). Literarni zgodovinarji pravijo, da je Milcinski v
svojih literarnih delih pogosto smesil slovensko tr§ko-malomescansko okolje, da se je
posmehoval napacni druzinski vzgoji, uradnistvu, politicnim in kulturnim razmeram
tistega ¢asa (Koblar 2012, Sostars$i¢ 1994). Pri Butalcih je bila satira zelo izrazita, zgodbe
naj bi bile »parodija na slovenski narod, na vse pozitivne in negativne lastnosti, kar jih
premoremo, $e posebej v ¢asu, ko javna kritika ni bila sprejemljiva« (Verovnik 2012).

Ceprav naj bi bile zgodbe o Butalcih povsem avtorske, pa je podrobnejsa analiza
zgodb in njihova primerjava s pripovednim izrocilom, presenetljivo pokazala, da je
Fran Milcinski kot predloge za svoje zgodbe, nedvomno uporabil saljive zgodbe iz ljud-
skega izrocila. Zelo velikemu $tevilu zgodb iz knjige Butalci je mogoce dolo¢iti pripo-
vedni tip po Aarne - Thompson - Uther klasifikacijskem sistemu (ATU)Y, kar nedvo-
mno kaze na povezavo zgodb o Butalcih s slovenskim oz. mednarodnim pripovednim
izrocilom. S to klasifikacijo je mogoce doloc¢iti tudi mednarodno razdirjenost tipov in
motivov razli¢nih zgodb.

'* Omenjenih je le nekaj krajev oz. njihovih prebivalcev, o katerih obstajajo saljive zgodbe, ki so objavljene.
Krajev, o katerih krozijo saljive zgodbe, je v Sloveniji $e precej vec.

'® Mil¢inski Fran, pravnik in humorist, rojen. 3. dec. 1867 v Lozu na Notranjskem., umrl 24. okt. 1932 v
Ljubljani (Koblar 2012).

'7 Pripovedni tipni indeks je razvil finski foklorist Antti Aarne leta 1910. Aarnejevo delo je nadgradil
ameriski folklorist Stith Thompson, leta 2004 pa $e Hans-Jorg Uther, ki je izdal delo z naslovom The
Types of International Folktales: A Classification and Bibliography (Uther 2004).

'8S to oznako so oznacene zgodbe, ki se pojavljajo tudi v povezavi z Lemberzani.
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Naslov zgodbe iz Butalcev

ATU stevilka

Lemberzani*'®

1 Butale in Butalci - Zupanska us ATU 1268 L*
2 |Turki v Butalah

3 |Butalci gredo po sol ATU 1284

4 |V Butalah sejejo sol ATU 1200 Ad. L*
5 | Butalski jez ATU 1960

6 |Kobilja jajca ATU 1319 L*
7 | Kako so Butalci §irili cerkev ATU 1326 L*
8 | Dve poletji in ena zima

9  |Kriva vera v Butalah

10 | Novi pridigar Ad. ATU 1825

11 |Kako je krivi veri v Butalah odklenkalo  |ATU 1572* + 1829 |L*
12 | O tepanjskih mrli¢ih Ad. ATU 1676

13 glg?yti?)lcc; v smreki in o macki, ki ni ma- Ad. ATU 1240 L+
14 | Kaso pihal

15 | Butalski zajec Ad.ATU 1310A

16 | O zupanu, pastirju in ovcah Ad. ATU 1287

17 | Butalski policaj in Cefizelj Ad. ATU 1526

18 |Razbojnik Cefizelj in obcinska blagajna | Ad. ATU 1525Z

19 |Semenj v Butalah

20 |Zgodba o veverici ATU 1227 L*
21 | Zaljubljena zgodba Zupanovega sina

22 | Se ena z butalskega semnja ATU 1693

23 | Historija o posebnem blagru

24 | Kako so si Butalci omislili pamet

25 | O zupanovi suknji

26 |Butalski zupan gre za botra

27 | Kako so Butalci peljali vino ATU 1275 + L* 7" | L*
28 | Zupanova héi vre mleko ATU 1328

29 | Butalski medved ATU 1312

30 l?cgfldcu, babi in svinji, o Cefizlju in po- ATU 1341

31 |Skusnjava v koruzi

32 | Butalski kovac

33 |Butalski gasilci ATU 1335* L*
34 |Kako sta se skusala Butalec in Tepanjéan | ATU 1346A*

35 |Butalski grb
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Kot prikazuje razpredelnica, je mogoce dvaindvajsetim zgodbam o Butalcih od
petintridesetih, dolo¢iti ATU tipno Stevilko, kar je precej$nje $tevilo za delo, ki naj bi
bilo avtorsko. Od petintridesetih zgodb o Butalcih se jih devet motivno ujema tudi z
zgodbami o Lemberzanih.

Vecina zgodb o Butalcih vsebuje mednarodno znan motiv. Nekateri od teh mo-
tivov so bili vsekakor znani tudi na slovenskem ozemlju, kar nakazujejo tudi zgodbe o
Lemberzanih. Zal ni znano, ali je Mil¢inski uporabil ravno lemberske saljive zgodbe ali
druge zgodbe iz slovenskega ljudskega pripovednega izrocila ali je snov ¢rpal iz medna-
rodno znanih zgodb o grski Abderi ali nemskih Schildi ali iz del Hansa Sachsa ali druge
starej$e Saljive literature. Morda pa je zgodbe sliSal v druzini, saj je bil oce ceskega rodu
(Koblar 2012). Tako kot Slovenci imajo namre¢ tudi Cehi svoja mesta norcev. Vsekakor
se je navdihoval tudi iz ljudskih pripovedi, saj je znano, da si je dopisoval s Francem
Kramarjem, ki je posiljal Karlu Streklju ljudske pravljice, povedke in pesmi in je med
drugim zbral tudi veliko $aljivih zgodb z Iga in okolice (Kropej 2005).

Glede na to, da je tako velikemu $tevilu zgodb o Butalcih mogoce dolociti ATU
stevilko, je mogoce z veliko gotovostjo trditi, da je Milcinski imel predlogo ali morda
celo ve¢ predlog, iz katerih je &rpal ideje za svoje zgodbe. Zal pa ni znano, iz katerih
virov je ¢rpal gradivo.

Vecina zgodb podobnih tistim o Butalcih, je bila objavljena po smrti Frana Mil-
¢inskega, vendar ni znano, ali so bile druge podobne zgodbe z obravnavanimi motivi
objavljene Ze pred letom 1932 v casopisih in revijah. Morda pa je Fran Mil¢inski celo
poznal dela Alberta Wesselskega, ki je med drugim leta 1911 objavil knjigo $aljivih
zgodb z naslovom Der Hodscha Nasreddin in nato $e leta 1914 Das lachende Buch.

Spodaj dodana tabela® kaze razSirjenost posameznih motivov in pojavljanje v
okoljih, iz katerih bi Mil¢inski lahko uporabil vir.

Slovenija| Ceska |Slovaska |Poljska| Nem¢ija | Avstrija ]Egggls)lze V\%lsks):lrstki
ATU 1200 X X X X
ATU 1227 X X X
Ad.ATU 1240, X X X X
ATU 1268 X X X X X X
lem. 517 | X X
ATU 1284 X X X X
Ad.ATU 1287 X X X X X X X X
IAd.ATU 1310A X
ATU 1312 X
ATU 1319 X X X X X X

Lemberzanih, je objavljena pod stevilko 7 (Kuret 1954: 11).

" Tabela je bila narejena na podlagi podatkov, zbranih v knjigi z naslovom The types of international
folktales : a classification and bibliography, based on the system of Antti Aarne and Stith Thompson (Uther
2004).
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ATU 1326 X X X X X X

ATU 1328 X

ATU 1335* | X X
ATU 1341 X X
ATU 1346A% X X X X
IAd. ATU 15257 X X X

Ad.ATU 1526 X X X

ATU 1572* X X X

Ad.ATU 1676 X X X

ATU 1693 X X

Ad.ATU 1825 X X X

ATU 1829 X X X X X

ATU 1960 X X X

Skupaj 9 8 11 13 11 6 12 9

Butalci in slovensko pripovedno izrocilo

Vse stopnje dosedanje analize nam kazejo, da se Butalci Frana Mil¢inskega v svo-
jem jedru vsekakor naslanjajo na ljudsko izrocilo. O izposoji ljudskih predlog v avtor-
skih delih je Marjetka Golez Kaucic¢ zapisala naslednje: »Taka "izposoja" /.../ je zavestna,
z njo Zzelijo avtorji priklicati Ze znano v svoja besedila, da bi se s tem hitreje priblizali
bralcu, obenem pa je tudi transformativna, ni samo uporaba znanega, ker se avtorji
sami ne spomnijo ¢esa novega; gre za preklicevanje tradicije, da bi okrepili inovativno
z ze znanim in si morda tako tudi razsirili ob¢instvo« (Golez Kauci¢ 2003: 106). Milcin-
ski ni Zelel posnemati ljudskega pripovednega sloga. Njegova naj bi bila celo naslednja
izjava: »Nacin, kakor narod pravljice pripoveduje in kakor so bile zabelezene, je jako
preprost, okoren, brez sleherne pesniske lepote« (Maticetov 1956: 51).

Danes lahko o motivih Frana Mil¢inskega za uporabo ljudskih predlog v svojem
delu samo ugibamo. Ceprav je neizpodbitno dejstvo, da imajo Butalci v ozadju ljudske
predloge, pa te niso tako znane, ker izhajajo iz lokalnega ljudskega pripovednega izro-
¢ila (Lemberg, Ribnica...), morda prihajajo iz tujega pripovednega izrocila, kar pomeni,
da so tezje prepoznavne.

Ceprav je do sedaj veljalo, da so zgodbe o Butalcih avtorsko delo in so nekat-
eri raziskovalci Zeleli »ugotoviti morebitno zgodovinsko jedro $aljivih zgodb in vsaj
hipoteticno nakazati, kje bi Butale utegnile lezati« (Golec 1997: 14), pa so realen kraj
ali dejanske osebe in njihove peripetije, po katerih bi Fran Milcinski ¢rpal svoj navdih,
malo verjetne. Glede na to, da je tudi sam zbiral pripovedno izrocilo in leta 1919 izdal
knjigo ribniskih $aljivih zgodb z naslovom Siiha roba (Milcinski 1919), lahko sklepamo,
da je poznal saljivo pripovedno izrocilo o Ribnic¢anih. Poznal je gradivo, ki ga je zbral
Franc Kramar, kar pomeni, da je poznal tudi izansko pripovedno izrocilo in $aljive
zgodbe o Izancih (Kropej 2005). Glede na te podatke, lahko sklepamo, da je Mil¢inski
vsaj del gradiva ¢rpal iz slovenskega ljudskega izrocila.
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V ¢lanku je predstavljen del gradiva saljivih zgodb o Lemberzanih, ki sem ga zbra-
la na terenu v ob¢&inah Smarje pri Jeldah, Rogaska Slatina in Rogatec. Saljive zgodbe o
Lemberzanih, Verzejcih in Ribnicanih so bile v prvi polovici dvajsetega stoletja splosno
poznane na slovenskem ozemlju, kar lahko sklepamo iz ¢asopisnih objav iz tega obdo-
bja. Danes so jih skoraj popolnoma nadomestile zgodbe o Butalcih Frana Mil¢inskega.
Med ljudmi pa so se kljub temu ponekod do danes ohranile ljudske $aljive pripovedi o
prebivalcih nekaterih krajev, ki pa ostajajo znane bolj ali manj samo v lokalnem okolju.
Eden od krajev oz. njegovih prebivalcev, o katerih je $e mogoce slisati $aljive pripovedi,
je tudi Lemberg. Glede na rezultat primerjave Butalcev Frana Milcinskega in ljudskega
pripovednega izrocila lahko recemo, da bi Lemberg lahko bil resni¢ne Butale, vendar
pa nic bolj in ni¢ manj kot $tevilni drugi kraji v Sloveniji ali Evropi, na racun katerih si
ljudje pripovedujejo $aljive zgodbe.
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Folk Anecdotes about the Inhabitants of Lemberg and Fran Milcinski’s Butalci
Katarina Srimpf

The influence of folk narrative traditions on literary works can be seen from the
beginning of literary fiction. This influence of the Slovenian folk narrative tradition,
especially stories about the people of Lemberg, is evident in Fran Mil¢inski’s humorous
stories about the fictional town of Butalci.

Humorous stories in the oral tradition are often tied to a specific place. Lem-
berg, Ribnica and Verzej are the most famous settings for humorous stories in Slovenia,
although stories set throughout the country can be found, such as in Dobli¢e v Beli
Krajini, Visnja Gora pri Ljubljani, Zapudje pri Dragatusu and Marenberg.

The most well-known story about the adventures of Lemberg inhabitants is how
they dragged the bull into the bell tower (ATU 1210). Versions of this story are known
in Portugal, Spain, Germany (Schildbiirger), the Czech Republic, Slovakia, Russia, Hun-
gary and throughout much of Europe. A story with the same motif can also be found
in the literary work Butalci.

The protagonists of humorous stories about Lemberg are individuals who embo-
dy the definition of “the fool”. Fools are absurd, inappropriate and silly; their actions are
accepted as comical and entertaining. In the past, the word “Lemberzan’, the name for
an inhabitant of market town Lemberg, also applied to a person who was not schooled,
had low social status, or was known for stupidity, foolishness or dumbness. The senten-
ce “You are like a Lemberzan!” was a common insult in the wider area of Lemberg. Since
the publication of the Mil¢inski’s book, the term “Butalci” has taken on this meaning in
the popular Slovenien culture.

A collection of humorous stories, Butalci was published in 1949, 17 years after
the death of the writer. Stories about inhabitants of fictional town Butale have become
so popular over the years that they have passed into the narrative tradition. Even the
Dictionary of the Slovenian Language includes the word “butalec’, which refers to a very
stupid man.

Although the stories about Butalci are regarded as literary works, closer analysis
and comparison with stories from the folk narrative tradition reveal surprisingly strong
motif resemblances. It is almost certain that Mil¢inski used stories from the folk tradi-
tion as a basis for his work. A number of stories from the book Butalci can be classifi-
ed according to narrative type using the Aarne-Thompson-Uther classification system
(ATU). This clearly demonstrates the connection between stories about Butalci with the
Slovenian and international narrative traditions. Today, folk narratives about the people
of Lemberg, Ribnica and other towns of fools have been almost forgotten and replaced
by Mil¢inski’s Butalci in the popular consciousness.
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Pravlji¢ne junakinje v oglasih na Slovenskem

Simona Klaus

Throughout the decades, folklore has proven to be a valuable resource for adverti-
sing. There are many folklore motifs, elements and features that are used in ads to enhan-
ce their communication with customers. Fairy tale heroines, like Snow White, Little Red
Riding Hood, Sleeping Beauty and Rapunzel are one example of such folklore use. The
aim of this article is to review and analyse such examples in Slovene advertisements in a
ten-year period from 2003 to 2013. Most often folklore elements are forced to adapt their
content and form to the characteristics of advertising, mainly to the fact that adverts
must be short and concise, which leads to a variety of modifications. Stereotyped image
of the heroines, unexpected twists and fragments of the most famous fairy tales today
still manage to retain a certain degree of recognition and of its original meaning, which
is vital to its usage in adverts.

Keywords: Faity tale, advertisement, Slovene, fairytale heroine, Snow white, Little Red
Riding Hood, Sleeping Beauty, Rapunzel

Pravlji¢ni tipi so v potrosniskem svetu enaindvajsetega stoletja stalno prisotni
v pestri paleti sodobnih mnozi¢nih medijev. Ze povrsen pregled ¢asopisnih ¢lankov,
televizijskih nadaljevank in filmov, literarnih del, ra¢unalniskih iger ter glasbe razkrije
nove kontekste, v katerih dnevno srecujemo ¢arobne predmete in pomoc¢nike, junakinje
in junake ter boj med dobrim in zlim. Zato ne preseneca, da se pravlji¢ni tipi pojavljajo
tudi v kontekstu oglasevanja. Oglasevalska stroka je ze v dvajsetem stoletju dobesedno
pograbila pravljice, saj so se izkazale za zelo ucinkovito obliko nagovarjanja Sirokega
spektra publike. Pravljica sicer velja za fikcijsko pripoved in ne spodbuja niti ne dovo-
ljuje takega rezumevanja, da bi bil kateri koli del resnicen. Linda Dégh in Andrew Vaz-
sonyi (1979) to definirata kot eno izmed njenih najpomembnejsih splo$nih znacilnosti.
V kontekstu odnosa med oglasom, ki vsebuje pravlji¢ni element, in gledalcem pravita,
da je »tisto, kar pravljica zahteva in spodbuja bolj preprosto dejanje: zacasno preneha-
nje nevere s strani obcinstva, kar je bistvo in pogoj za umetniski uzitek ter popolnoma
racionalno vedenje« (1979: 59), kar je nakup. Ce bi gledalca lahko prepriéali v to, da bi
iracionalno verjel, da so elementi iz ¢udeznih pravljic, ki se pojavljajo v televizijskih
reklamabh, resni¢ni, potem ne bi bilo razloga za oglasevanje.

Opozoriti je potrebno, da oglasi pravljicnost in pravljicne motive uporabljajo na
razlicne nacine, od zelo ocitnega, kot bo omenjen v nadaljevanju, do prikritega. Veliko-
krat gre zgolj za omenjanje pravljicnega, carobnega in magi¢nega v kontekstu lastnosti
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izdelka ali storitve'. Kot primer lahko omenimo podjetje Petrol, ki je v letu 2011 uvedlo
Zlato kartico, ki prinasa strankam razli¢ne ugodnosti. V zacetni fazi oglasevalske akcije
je bil osrednji motiv Zenski lik z zlato krono, ki v ospredju drzi zlato kartico (priloga 8).
Zanimiva je izbira barve kartice, saj naj bi zlata barva nakazovala dobrodusnost, raz-
kos$nost in pravljicnost oz. opozarja na prisotnost nadnaravnih in pravlji¢nih lastnosti
(Bettelheim 1999). V pravljicah navadno ni posebej izpostavljeno, da imajo kralji in
kraljice na glavah zlate krone, so pa nasprotno realni zgodovinski vladarji in vladarice
vedno upodobljeni s kronami.

Primerov pravljicnih tipov v sodobnem oglasevanju je veliko, tudi v slovenskih
oglasih, vendar pa se v oglasih pojavljajo le nekateri pravlji¢ni tipi, ki se nanasajo na pe-
$¢ico najbolj prepoznavnih pravljic, kot so Rdeca kapica, Sneguljcica in sedem palckov,
Motovilka in Trnulj¢ica. Ob pregledovanju Stevilnih primerov s pravljicnimi elementi
se poraja vprasanje, zakaj je tak tip oglaSevanja tako priljubljen. Na primeru ameri-
$kih oglasov je Linda Dégh ugotovila, da je razlog za uporabo pravlji¢nih elementov v
oglasih ¢arobnost. »Po ¢arobnosti je povprasevanje, carobno prodaja,« pravi (1994: 36).
Ko pravljice in iz njih izhajajo¢i motivi vstopijo v oglasevalski prostor, zacno delovati
kot simboli prepricevanja. Pravlji¢ni junaki so v oglasih pogosto zakrinkani v obicajne
ljudi. Oglasi ponujajo nekaksen carobni pogled na svet, kjer so vse tezave redene z naku-
pom prave storitve ali izdelka. Potrosnik upa, da bo s kanckom ¢arobnosti neko¢ postal
tako uspesen, lep in priljubljen kot oseba iz oglasa (1994: 44-45). Pravljice so ogla-
Sevalcem zelo blizu tudi zaradi svoje domisljijskosti, saj je oglasevanje samo izredno
kreativen proces, ki ¢rpa iz domisljije. Ker so pravljice relativno dolge zgodbe z veliko
junaki, predmeti, situacijami in dogodki, oglasi pa so ¢asovno zelo omejeni, oglasevalci
praviloma iz prvotnega konteksta izvzamejo posamezne dele in jih na kreativen nacin
vdelajo v nov kontekst oglasa. Uporabljen je torej le del zgodbe, junak ali predmet, ki
je najbolj prepoznaven in nikoli ni uporabljena celotna vsebina pravljice. Ustvarjalci
oglasov lahko vsebino pravljice poljubno spremenijo in sporocilo prilagodijo sporocilu
oglasa. Oglase lahko razdelimo na dve skupini, in sicer na tiste, ki oglasujejo knjige,
revije in dogodke, in v naslovih ali podobi vsebujejo pravljicni element. Drugo skupino
pa predstavljajo oglasi, kjer so pravljicni elementi osrednji del oglasa, na katerega sta
vezana vsebina in sporocilo. V nadaljevanju bo govor o drugi skupini oglasov oziroma
o oglasih, kjer se pojavljajo pravlji¢ne junakinje.

Werner Bies je v kontekstu oglasevanja prepoznal tip t. i. oglasne pravljice (nem.
Werbemairchen), ki parodira tako pravljico kot oglasna sporocila. Za oglasno pravlji-
co je znacilno, da se norcuje iz nacina pripovedovanja in oblike pravljice ter hkrati iz
»neprestanega nagovarjanja oglasov o osreCevanju in fiksacije na svetovne blagovne
znamke« (Bies 2009: 361-362). V oglasni pravljici mora biti nastetih kar najvec blagov-
nih znamk, ki so vpletene v zgodbo’. Kljub manipulaciji z vsebino, obliko in nac¢inom
podajanja klasi¢nih pravljic njihove predelave vseeno spominjajo na »original« (Bies
2009: 362).

! Spletna stran pravljicna.si (http://www.pravljicna.si/category/lepota-kozmetika), pregledano 12.9.2011,
pravlji¢na potovanja in destinacije, Carobni dan (Priloga 1) ipd.

> 'W. Bies navede dva primera tovrstne pravljice za nemsko govoreci prostor. Za slovenski prostor nisem
zasledila podobnega primera.
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V obdobju desetih let je bilo v slovenskih mnozi¢nih medijih mogoce zaslediti
kar nekaj uporab pravlji¢nih junakinj in referenc na pravljice. V nadaljevanju je deset
primerov razdeljenih glede na posamezno junakinjo, in sicer Snegulj¢ico, Rde¢o kapico,
Trnulj¢ico in Motovilko. S. Swann Jones v zvezi z omenjenimi junakinjami prepoznava
poseben tip pravljic, in sicer tip nedolzne preganjane junakinje (Swann Jones 1993: 13).
Sam sicer trdi, da je to Zanr, in ne tip, o katerem je pisal ze A. Isaakovich Nikiforov. V
ta »zanr« priSteva $e okrog dvajset cudeznih pravljic. Za vse naj bi bilo znadilno vsaj
eno dejanje od treh, in sicer da junakinji ze doma grozi nevarnost ali pa je preganjana,
da je junakinja napadena ali pa ji je prepreceno, da bi se porocila, in da je junakinja po
rojstvu otroka izpodrinjena, obrekovana ali Zaljena (Swann Jones 1993: 17).

Sneguljcica

Snegulj¢ica in sedem palckov je ena izmed danes najbolj prepoznavnih ¢udeznih
pravljic (ATU 709) v svetovnem okviru. Na podro¢ju Slovenije je bila poznana ze pred
Grimmovimi pravljicami, ki so dosegle svetovni sloves (Kropej 2008: 219-221). Prelepo
mlado dekle, izgnano od doma zaradi ne¢imrnosti in o$abnosti svoje macehe, se za las

izogne smrti, zatoc¢is¢e pa najde pri sedmih palckih, ki prebivajo globoko v gozdu. Kljub
poskusom macehe, da bi svojo pastorko ubila, Snegulj¢ica na koncu s princem Zivi sre¢-

i
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no do konca svojih dni (Grimm 1954: 92-105). Oglas za avto Dacia logan iz leta 2007 se
je poigral z vsebino pravljice in namesto sedmih palckov in Sneguljc¢ice prikazal sedem
Sneguljcic in le enega (vrtnega) palcka.

Televizijski spot se zacne s Sneguljcico, ki prepevajoc si la la la priskaklja k avto-
mobilu in pogleda v njegovo notranjost. V naslednjem kadru zazvizga in na prizorisce
pritece Se Sest enakih Sneguljcic. V hipu so v avtomobilu, kjer se kljub zaprtim vratom
presedajo s sedeza na sedez. Ko se umirijo, moski pripovedovalec predstavi slogan Pra-
vljicno prostoren, resnicno ugoden!. Ko se Snegulj¢ice odpeljejo, predstavi $e znamko
avtomobila in dodatne ugodnosti pri nakupu oglasevanega avtomobila.

Primerjava s pravljico Snegulj¢ica in sedem palckov z oglasom pokaze $tevilne
vsebinske razlike. Prva razlika je razpolozenje Sneguljcice, ko se pribliza avtomobilu,
kar lahko primerjamo s trenutkom, ko Sneguljc¢ica v pravljici najde hisko v gozdu, v
kateri prebivajo palcki. V pravljici je prestrasena in utrujena ter isce zatocisce, v oglasu
paje izredno dobre volje in si prepeva. Snegulj¢ica najprej pokuka v hisko skozi majhno
okno, v oglasu pa pokuka v notranjost avtomobila. V naslednjem kadru pritece e Sest
enakih Sneguljcic, ki se z nekaj prerivanja posedejo po avtomobilu. V pravljici je izpo-
stavljeno dejstvo, da je hisica tako majhna, ker v njej zivijo palcki, in da je Sneguljc¢ica
tako velika, da zaspi kar na sedmih posteljah, ne le na eni. V oglasu je to razmerje obr-
njeno, saj gre v avtomobil brez tezav kar sedem Sneguljcic. Palcek se pojavi le kot neziva
figura vrtnega palcka in referenca na pravljico. Na pravljico pa se namiguje tudi slogan,
ki oglasuje avtomobil kot »pravljicno prostoren«.

Vsebina oglasa je popolno nasprotje poznani varianti pravljice o Snegulj¢ici in
sedmih palckih. Oglas se sicer zacne z le eno Sneguljcico, nato pa sledi nepricakovani
preobrat, ko v kader vstopi Se Sest identi¢nih likov. Vzrok lahko i§¢emo v predstavljanju
velikosti tako palckov, Sneguljcic kot avtomobila. Da bi oglasevalci poudarili velikost
avtomobila so palcke zamenjali z ve¢jim likom Sneguljcice, ki so jo $e pomnozili na
sedem. Sedem velikih Sneguljcic se brez tezav usede v avtomobil skupaj z vrtnim palc-
kom v narodju, kar apelira na prostornost avtomobila. Da je osnovni namen oglasa
poudariti prostornost avtomobila, potrjuje tudi spremljajoci slogan. Avtorji oglasa se
na neki nacin poigrajo z nasim poznavanjem izrocila o majhnosti palckov nasproti
velikosti Sneguljcice.

Podoba Sneguljéic oz. njihovi kostumi so poustvarjeni glede na podobo iz risa-
nega filma, ki ga je leta 1937 ustvaril Walt Disney s svojo ekipo. Deklica, ki ima ¢rne
lase povezane z rdeco pentljo in urejene v stilu tridesetih let dvajsetega stoletja, bleda
polt in obleka, ki je v zgornjem delu modra z napihnjenimi rokavi, krilo, ki sega do tal,
pa je rumeno, je v dvajsetem stoletju osvojila cel svet. Obleka na splo$no spominja na
srednjevesko oziroma renesancno predvsem zaradi napihnjenih rokavov in visokega
ovratnika, ki sta bila del evropskih srednjeveskih oziroma renesancnih oblek. Da je ta
podoba najbolj prepoznavna, je razvidno iz $tevilnih kontekstov popularne kulture,
v katerih se pojavlja. Od literarnih del, gledaliskih predstav, filmov, televizijskih na-
nizank, pa do pustnih kostumov in tematskih parkov. Podoba Sneguljcice, kot si jo je
zamislil Walt Disney, je mocnejsa od vseh ilustracij in podob, ki so nastale do danes.
Disneyjeva podoba je tako postala univerzalno prepoznavna, kar oglasi s pridom iz-
kori$cajo.

Tudi v oglasu iz leta 2010 za izdelke Ljubljanskih mlekarn s sloganom »Nahranite
otroka v sebi« Sneguljcica v stereotipni podobi bere otrokom pravljico za lahko noc¢.
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V oglasu instrumentalna glasbena podlaga, ki spominja na uspavanko, prikazuje pra-
vlji¢ne junake v podobi Sneguljcice’, volka, Trnulj¢ice in viteza., ki berejo otrokom. Liki
referirajo na pravljice o Snegulj¢ici in sedmih palckih (ATU 709), Rdeci kapici (ATU
333), Trnulj¢ici (ATU 410), Motovilki (ATU 310) in na pravljice na splosno v podobi
viteza oziroma princa v oklepu. Gledalec dogajanje v otroski spalnici opazuje z okna in
potuje med razli¢nimi otroskimi spalnicami. V vsaki ujame trenutek branja, ko so otro-
ci Se pokonci, razen v zadnji sobi, v kateri otrok Ze spi. Ne vemo natancno, kaj pravlji¢ni
liki berejo, predvidevamo lahko, da pravljice. V prvi sobi na postelji sedi Snegulj¢ica in
bere, v drugi sobi bere volk, ki se ga dva otroka ocitno bojita, saj kukata k njemu izpod
odeje. V tretji sobi mora deklica zdramiti Trnuljcico, ki je zaspala med branjem, v za-
dnjem kadru pa vitez v oklepu, lahko tudi princ, zapre knjigo, poboza specega otroka po
laseh, spije kozarec mleka in odide. Oglas se zakljuci s sloganom, nastevanjem nekaterih
izdelkov in omembo narocnika s strani komentatorke z zelo umirjenim glasom.

V oglasu je ze sam kontekst referenca na
pravljice, saj je dogajanje postavljeno v vecerni
¢as in domove ljudi, natancneje otroske spalnice,
kjer se obicajno otrokom pred spanjem prebirajo
pravljice. Referenco na pravljice $e okrepi vizualna
podoba oseb, ki ravno prebirajo, domnevno pra-
vljice, preobleceni v pravljicne like. Gledalec lahko
sklepa, da gre za pravljice le iz SirSega konteksta,
saj oseb ne slii brati, ker zvoc¢no prevladuje glasba.
Prva oseba je Sneguljcica (ATU 709), oblecena v
kostum, kot ga je zasnoval studio Walt Disney. V pravljicne like so najverjetneje oble-
ceni starsi, ki uspavajo svoje otroke z branjem pravljic za lahko no¢, kar skupaj s sloga-
nom »Nahranite otroka v sebi« ustvari kompleksen preplet pravljicnosti in realnosti. V
oglasu zadnji lik spije mleko, drugi izdelki oglasevane znamke pa so predstavljeni Sele,
ko dogajanje zapusti otroske sobe, kjer otroci Ze spijo in v hisah pogasnejo luci. Oglas
deluje zelo pomirjujoce v duhu tematskega konteksta, ki je uspavanje otrok. Gledalec
lahko poveze dolocen pravlji¢ni lik s pravljico, ki naj bi jo bral. Ceprav je Sneguljcica
publiki znana kot pravlji¢ni lik, pa je njeno podobo v popularni kulturi zaznamoval ri-
sani film, po katerem njeno podobo povzemajo tudi oglasi. V omenjenih oglasih se torej
pojavljajo novi elementi, ki se pogosto medsebojno prepletajo s tradicionalnimi motivi

.....

Banka Raiffeisen Bank je leta 2009 v oglasevalski akciji za nalozbeno zavarovanje
publiko nagovarjala s citatom iz pravljice Snegulj¢ica in sedem palckov (ATU 709) ter
podobo junakinje. Osrednji del oglasa prikazuje lik sedece Snegulj¢ice, ki je tik pred
tem, da ugrizne v rdece jabolko. Le jabolko in ustnice so rdece barve, ki nekoliko izsto-
pa. Oglas dramati¢no gradi napetost z besedami: »Sneguljcica pa je ugriznila v jabolko,
ne vedo¢, da je zastrupljeno...« V spodnjem delu oglasa je z velikimi ¢rkami zapisano
vprasanje »Kaj pa, ¢e ne bi bilo srecnega konca?«. Drobnejse besedilo na dnu pojasnju-
je: »Ker zivljenje ni pravljica, potrebujete resni¢no zavarovanje. Izberite zivljenjsko in
nalozbeno zavarovanje ter tako poskrbite za varno finan¢no prihodnost vas ali vasih
najblizjih.«

* Videz je prevzet iz knjig in risanih filmov Walta Disneyja.
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pravljica«, zato potrosnik »potre-
buje resni¢no zavarovanje«. Pravi-
loma srecen konec je postavljen pod vprasaj. Pravzaprav je zavarovanje kot oglasevana
storitev tisto, kar naj bi omogocilo srecen konec. Podoba Sneguljcice ustvarja intenziv-
no vzdusje stiske in nevarnosti, ki je hkrati del pravlji¢cnega in resni¢nega sveta. Le v re-
sni¢nem svetu lahko v realnih stiskah ljudi »sre¢en konec« omogoc¢i oglasevana ban¢na
storitev. Pravlji¢na junakinja je v tem primeru uporabljena kot sredstvo za pritegnitev
pozornosti, kjer poznan element iz pravljice pomaga k vecji zapomnljivosti oglasa.

Naj omenim $e dva primera oglasov, ki se nanasata na pravljico o Sneguljcici
in sedmih palckih, vendar brez dejanske podobe Sneguljcice. Prvi primer je oglas za
podjetje Ljubljanske mlekarne, ki je leta 2012 tudi novo obliko sladoleda Planica (na
palcki) oglasevalo z referenco na pravljico o Sneguljcici in sedmih palckih. Namesto
imena Sneguljcica je zapisano ime izdelka Planica, pod njim pa pripis v pisani pisavi
»in sedem palck«. Na sedmih palckah, ki strlijo iz sladoleda, so oznaceni dnevi v tednu.
Stevilo palck sicer sovpada s Stevilom palékov, vendar pa znani tip pravljice spomni
tudi na zven in ritem besed.

Drugi primer je oglas za podjetje Oriflame, kjer v novembrskem katalogu za leto
2012 filmska igralka Demi Moore oglasuje nakit in parfum omenjenega podjetja kot
zlobna ¢arovnica. Igralka v rokah drzi rdece jabolko, katerega del je nekdo (predvide-
vamo lahko, da Sneguljc¢ica) odgriznil. V ozadju je viden del velikega ogledala. Vzdusje
oglasa je temacno, saj je igralka oblecena v temna oblacila, pa tudi ozadje je ¢rno sivo.
Oglas uporabi besede, ki jih v pravljici izgovori zlobna maceha, ko vprasa carobno ogle-
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dalo, »zrcalce, zrcalce na steni, povej, katera najlepsa v dezeli je tej?« (Grimm 1954: 92).
Oglas uporabi samo prvi del vprasanja, in sicer »Zrcalce, zrcalce na steni, povej«. Nakit
je opisan kot pravlji¢cno glamurozen. S tem ko oglas upodobi zlobno maceho, hkrati
sporoca, da je nakit namenjen nec¢imrnim in o$abnim potro$nicam. Tako je namrec¢ v
pravljici opisana zlobna maceha, in sicer kot lepa, o§abna in domisljava, pa tudi hudob-
na, nevoscljiva in radovedna (Grimm 1954: 92-105).

Rdeca kapica

Pravljica o Rdeci kapici (ATU 333) je ena izmed najbolj problematiziranih in raz-
iskanih pravljic nasploh. Pravljica o deklici, ki ji babica podari rdeco kapico ali ogrinja-
lo s kapuco in ki jo ogroza zlobni volk
obstaja v veliko razliicah. Obstajajo

Nalozbeno iffei

zc:rurovunie x ::ﬂ;'sen Stevilni zapisi pravljice, ki so jih zapiso-
valci od C. Perraulta do bratov Grimm
predelovali in popravljali glede na lasten

Koj pavidene i ogled na svet kasneJ'e a jih je spre-

bilo sre¢nega konca? Pos ’ )€ ba Jih je sp

minjala Se produkcija risanih filmov in
celovecernih filmov*. Predmet razprav
so predvsem spremembe, popravki, iz-
puscanja in dodatki, ki so jih zapisovalci

R ‘}z ‘é’“ folklornega izrocila v preteklosti vnesli
dejala: % v vsebino pravljice. V folklornem izro-

\ Balica, katovelibe &ily se v pravljici pojavijo simboli, ki
] % predstavljajo prehod deklice iz otrostva

v puberteto in v spolno zrelost ter raz-
merja med razli¢nimi stopnjami zenske
starosti (nedolznost, spolna zrelost, me-
nopavza), kjer mlajsa Zenska izpodrine
starejSo (Swann Jones 1987: 104, Geor-
ges in Jones 1995: 39). Vsebina je zaradi
tega veliko bolj seksualna in krvava, kot
je bilo sprejemljivo za francosko druz-
bo v ¢asu C. Perraulta ali za nemsko v
¢asu bratov Grimm. Posledi¢no se je za-
radi sprememb vsebine spremenilo tudi
sporocilo oziroma nauk pravljice, ki je v
Perraultovi razli¢ici namesto razmerja
med mlado in staro zensko izpostavilo
svarilo dekletom pred nevarnimi moskimi (Perrault 2010: 123). Grimmova razli¢ica
pravljice pa se konca s posredovanjem lovca, ki je iz volkovega trebuha resil babico in
Rdeco kapico.

* Zadnji primer filma, ki izhaja iz pravljice o Rdeci kapici, vendar je zelo prirejen, je film z naslovom Red
Riding Hood iz leta 2011.
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V oglasu za Raiffeisen Bank so enako kot s pravljicno junakinjo Sneguljc¢ico stran-
ke nagovarjali z Rdeco kapico. V oglasu je takoj pod imenom oglasevanega zavarovanja
vprasanje, ki je skupno obema primeroma, in sicer, »Kaj pa, ¢e ne bi bilo sre¢nega kon-
ca?«. Ugotovimo lahko, da se besedilo nanasa na Grimmovo varianto pravljice, ki ima
srecen konec. Sledi podoba Rdece kapice ob postelji, v kateri je v njeno babico oblecen
volk, in besedilo: »Rdeca kapica® je dejala: 'Babica, kako velika uSesa imas ...'«. Ponovno
je izpostavljen najbolj dramaticen del pravljice. Volk je veliko vecji od Rdece kapice in
se sklanja nad njo z odprtim gobcem. Rdeca kapica, ki v rokah drzi Sopek cvetja, pa
deluje nekoliko prestraseno in nebogljeno. Volka gleda izpod cela, obraz pa ima resen.
Pravljicni element je umescen v kontekst oglasa nespremenjen. To velja tako za situ-
acijo, v kateri je volk preoblecen v babico, kot za vprasanje Rdece kapice o njegovem
videzu. Podoba Rdece kapice in volka je poenostavljena, skoraj stilizirana. Publika ve, da
ima Grimmova varianta pravljice (Grimm 1954: 140), pa tudi kasnejse popularizirane
variante, sreen konec, oglas pa bralca nagovarja, naj si predstavlja drugacen, tragi¢en
konec. Nesrecen konec sicer zaznamuje zgodnejSo razlic¢ico pravljice, ki jo je zapisal
C. Perrault in je manj znana. V tej razlicici se zgodba konca z volkom, ki pozre Rdeco
kapico (Perrault 2010: 101). Namesto lovca, ki ga sicer v oglasu ni in ki jo v Grimmovi
varianti pravljice resi, pa nastopa banka, ki je narocila oglas.

Sledi primer oglasa iz oglasevalske akcije podjetja Stiffelkonig, ki je lik Rdece ka-
pice leta 2011 uporabilo za oglasevanje nove linije obutve. Elementi, po katerih lahko
povezemo omenjeno pravljico z oglasom, so rdece ogrinjalo, kosara, ki jo ima v rokah
dekle, ter koca sredi temacnega gozda. Dogajanje je postavljeno v temacen gozd tik pred
babicino koco, v osrednji del oglasa pa je umescen lik Rdece kapice. Tudi v tem oglasu
je precej razlik v primerjavi s pravljico. Rdeca kapica je pravzaprav odraslo dekle, ne
deklica. Kratka obleka, ki jo nosi Rdeca kapica, je bele barve in razkriva noge od kolen
navzdol, s tem pa oglasevane cevlje z visoko peto. Model nosi zelo dolgo rdece ogrinjalo
s kapuco. V eni roki ima kosarico, iz katere moli vrh steklenice z rdeco vsebino, kar
namiguje na vino, v drugi pa kar pet povodcev, na katerih je pet belih plisastih kuzkov.
Pet kuzkov v oglasu je zamenjalo zlobnega volka v pravljici, dodano pa je Se ogledalo v
obliki ¢rke »O« s krono, ki ga zasledimo tudi v logotipu podjetja. V ogledalu je cevelj,
enak tistemu, ki ga nosi Rdeca kapica.

- V oglasu najdemo tako podobnosti kot razli-

S "™ ke s pravljico o Rdedi kapici. Prepoznaven je tema-
¢en gozd, v katerem je babicina koca, do katere je
namenjena Rdeca kapica. Tudi dekle s kosarico v
rokah in rdec¢im ogrinjalom jasno spominja na lik
Rdece kapice, kot so ga upodobili nekateri ilustra-
torji, torej z ogrinjalom, ne le s kapo. V imenu osre-
dnje junakinje pravljice so se kot posledice prevajanja pojavile nekatere spremembe. V
angleskem jeziku se pravljica imenuje The Little Red Ridding Hood, kar pomeni rdeco
kapuco oziroma kratko ogrinjalo, v slovenskem jeziku pa je junakinji ime Rdeca kapica,
zato se v ilustracijah pojavlja deklica z rdeco kapico ali deklica z rde¢im ogrinjalom
s kapuco. Vendar je kljub temu, da lahko gledalec bolj ali manj hitro prepozna motiv
pravljice, veliko popolnoma novih elementov. Rdeca kapica je odrasla, zlobnega in ne-

*> Poudarek je tudi v originalnem besedilu.
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varnega volka pa so nadomestile pliSaste zivalce, ki jih ima Rdeca kapica na povodcih,
torej pod nadzorom. Skupaj s poudarjanjem cevljev celotna podoba ustvarja obcutek
samozavesti lika, ki nosi oglasevano blagovno znamko.

Trnuljcica

V pravljici o Trnuljc¢ici (ATU 410) si pred davnimi casi kralj in kraljica Zzelita
otrok, in ko se jima rodi hcerka, priredita veliko slavje. Na slavje sta povabila celotno
kraljestvo in dvanajst modrih Zena oziroma sojenic, vse razen ene, ki so obdarovale
otroka s ¢udeznimi darili kreposti, bogastva, miline ipd. Nepovabljena modra Zena se je
mascevala tako, da je nad kraljevo hcerko izrekla urok in napovedala, da se bo dekle na
petnajsti rojstni dan zbodlo z vretenom in umrlo. Zadnja modra Zena je lahko le omilila
hudo napoved, s tem da to ne bo smrt, ampak stoletno spanje. Na petnajsti rojstni dan
se je Trnulj¢ica v odmaknjenem stolpu gradu zbodla z vretenom in zaspala, z njo pa ves
grad. Grad je zaraslo trnje, skozi katerega sto let ni mogel nihce, po tocno stotih letih pa
je v dezelo priSel princ, ki ga je cvetoce trnje kar samo spustilo do gradu, kjer je nasel
Trnuljéico in jo prebudil s poljubom. Zbudil se je ves grad, princ in Trnulj¢ica pa sta se
porocila in zZivela sre¢no do konca svojih dni (Grimm 1954: 204-209).

Oglasni spot za pralni prasek znamke Ariel je v enem izmed oglasov uporabil
motiv iz Trnulj¢ice, postavil pa ga je v kontekst otroske gledaliske predstave. V kratkem
videu mladi princ prijezdi na lesenem konju in poljubi Trnuljcico. Ta se sicer zbudi,
vendar namesto da bi vstala iz postelje, malo pomisli, nato pa se zavije nazaj pod odejo
in zapre oci. Glas v ozadju pa gledalcu pove, da se mehkobi perila opranega s praskom
Ariel ni mozno upreti.

V pravljici o Trnulj¢ici je osrednji princev cilj, da Trnulj¢ico zbudji, in z njo celo-
ten grad, nato pa srecno zivita do konca svojih dni. Oglas pa dogajanje najprej postavi
v kontekst otroske igre, nato pa zgodbo zakljuci na nepric¢akovan nacin, ko »princu«
glede na pravljico sicer uspe zbuditi »princeso«, ampak ona se raje odloci za spanje.
Nekoliko presenetljivo je dejstvo, da junakinja noce biti (od)resena, kar je sicer znacilno
za pravljice tipa preganjana nedolzna junakinja (prim. Swann Jones 1993: 1-17).

Ce primerjamo vsebino pravljice in oglas, lahko
vidimo, da oglas povzema le dogajanje na koncu pravlji-
ce, saj naj bi gledalec ze poznal zacetek oziroma preo-
stanek pravljice. S koncem, ko »Trnulj¢ica« noce vstati
| iz postelje, se zgodi nepricakovan preobrat. Taksno moc
spreminjanja ima oglasevani izdelek - pralni prasek Ari-
el, ki je kombiniran z mehcalcem za perilo Lenor. S tem
oglasevani izdelek deluje kot ¢arobni predmet (Propp 2005: 56), ki pomaga potrosniku
do zmage na njegovi junaski poti boja z umazanijo. Ker je kontekst pravljicnega motiva
otroska Solska igra skozi naivno zmedenost decka, ko stvari na predstavi ne gredo po
nacrtu, oznacuje pocutje publike, ki je prav tako zmedena ali presenecena nad nena-
dnim zasukom. Ta zasuk bi lahko pripisali muhavosti deklice, ki noce vstati iz postelje,
¢e ne bi posredoval pripovedovalec in pojasnil, cemu se deklica ne more upreti. Konec
je presenetljiv, ker ¢arovnija ni premagana kot v pravljici. Ta ¢arobnost oznacuje oglase-
vani izdelek, ki so mu poleg osnovne lastnosti o¢iscenja izdelkov pripisane tudi ¢arobne
moci uspavanja.
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Trnuljéica se, tako kot Snegulj¢ica, tudi pojavi v oglasu Ljubljanskih mlekarn za
mlecne izdelke v okviru oglasevalske akcije Nahranite otroka v sebi. Trnulj¢ico mora
deklica zdramiti, saj je videti, kot da je med branjem zaspala. To deluje humorno, saj naj
bi Trnulj¢ica z branjem zgodbe uspavala otroka, ne pa sama sebe.

Njena podoba ni stereotipna, kot pri Sneguljcici.
Da gre za Trnuljcico, gledalec prepozna po spanju, saj je v
pravljici najve¢ poudarka prav na uroku, zaradi katerega
osrednja junakinja in vsi prebivalci gradu za sto let padejo
v globok spanec. V pravljici mora preteci sto let, da lahko
princ doseze grad in zbudi Trnulj¢ico, v oglasu pa jo z ra-
hlim dregljajem zbudi kar deklica, ki ji je zgodba za lahko
no¢ namenjena. Trnulj¢ica je v tem oglasu le ena izmed
bolj prepoznavnih pravlji¢nih likov, saj so zraven Ze omenjena Sneguljcica, volk in vitez
oz. pring, ki je edini, pri katerem so otroci ze zaspali.

Motovilka

Pravljico o Motovilki pri§tevamo v tip pravljice ATU 310 oziroma Devica v stol-
pu. Med najbolj poznanimi variantami je Grimmova varianta, vendar je pravljica zapi-
sana tudi v starejsih virih. G. Basile je pravljico z naslovom Petrosinella objavil v zbirki
pravljic Pentamerone leta 1634 (po Georges in Jones 1995: 39). Pravljica pripoveduje o
deklici Motovilki, ki jo ¢arovnica vzame starSem kot placilo za njihovo krajo motovilca
z njenega Carobnega vrta in odpelje k sebi ter jo vzgaja kot lastnega otroka. Carovnica
Motovilko, ko dopolni dvanajst let, zapre v stolp brez vrat in stopnic. Ker ima deklica
cudovite dolge zlate lase, navadno spletene v kito, ji carovnica ob obisku zaklice: »Mo-
tovilka, Motovilka, spusti lase, da lahko uporabim zlate stopnice«. Motovilka v stolpu
lepo prepeva, kar nekega dne slisi princ. Zacne se dnevno vracati k stolpu in neko¢ po
nakljucju slidi carovnico, kako prosi Motovilko naj spusti svoje lase. Isto no¢ naredi ena-
ko in uspe mu priti v stolp. Z Motovilko se zaljubita in nacrtujeta pobeg, ki pa ga carov-
nica prepreci, ker se junakinja izda, ko naivno vprasa, zakaj ji je obleka postala preozka
(razlog je nosecnost). Motovilko izZene, princ pa oslepi in slepo blodi po dezeli, dokler
nekega dne spet ne slisi Motovilkinega petja in se ponovno zdruzita. Motovilkine solze
ob veselem srecanju pozdravijo princeve o¢i in skupaj se vrneta na grad, kjer srecno
zivita do konca svojih dni‘. V nekaterih variantah Motovilka in princ uspeta zbezati iz
stolpa brez soocenja s ¢arovnico, pa tudi za ¢arovnico je vcasih konec tragicen, na pri-
mer ostane sama zaprta v stolpu ali pa njen konec sploh ni omenjen.

Leta 2011 je bil predvajan oglas za trgovsko
podjetje Stiffelkonig, v katerem Motovilka sedi na
velikem svitku svojih las v naravi pred zrcalom
in obcuduje svoje cevlje. V ozadju je visok stolp,
do katerega se vijejo njeni lasje in pred katerim
¢aka princ, ki jo v pravljici resi. To so tisti elementi
oglasa, po katerih prepoznamo pravljico o dekletu
v stolpu. Oglas na veliki oglasni deski je brez spremljevalnega teksta, pa vendar je mo¢

Bl

¢ Motovilka, Spletni vir: http://www.squidoo.com/Rapunzel, 3. 4. 2012.
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razbrati sporocilo, ki kaze na moc¢ cevljev, da spremenijo zgodbo pravljice. Na spletu pa
je poleg motiva iz oglasa tudi besedilo: »Najlepsi cevlji v dezeli« (nem. “Die schinsten
Schuhe im ganzen Land). Motovilka naj bi se sama spustila iz stolpa, da bi obcudovala
Cevlje, ki jih prodaja oglasevana trgovina. Ponovno je pravljicna vsebina podvrzena
spremembi, ki jo publika, ki pozna zgodbo, hipno prepozna.

Ce primerjamo zgodbo oglasa s pravljico, hitro opazimo razlike. Motovilka ni ve¢
ujeta v stolp in se ne meni za svojega ljubimca, ampak obcuduje svoje cevlje. Sode¢ po
videzu, Motovilka ni mlado dekle kot v pravljici, ampak odrasla zenska. Namesto boja
z zlobno c¢arovnico, je v oglasu v ospredju obcudovanje cevljev, ki so osnovni izdelek
oglasevane blagovne znamke. Ni nakljucje, da je nad ogledalom ovalne oblike del lo-
gotipa podjetja, in sicer krona, ki je v imenu Stiffelkonig na mestu preglasa na ¢rki O.
Na spletnem naslovu podjetja je poleg Motovilke tudi besedilo: »Najlepsi cevlji v dezeli
tej’« (nem. Die schonsten Schuhe im ganzen Land). V oglasu je folklorni element upo-
rabljen v moc¢no spremenjeni obliki. Po eni strani opazimo prepoznavne elemente tipa
pravljice dekle v stolpu, po drugi strani pa je zgodba oglasa zasnovana v nasprotju s
bljen kot poznana kulisa, njegove spremembe pa so poskrbijo za pritegnitev gledalceve
pozornosti.

Zakljucek

V oglasih, ki se pojavljajo v slovenskih mnozi¢nih medijih, se pravlji¢cni moti-
vi pojavljajo precej redko. Predstavljenih je bilo sicer deset primerov, vendar jih je v
primerjavi s koli¢ino vseh drugih oglasov relativno malo. Pravlji¢ne junakinje, ki se
pojavljajo v zgoraj obravnavanih primerih, izvirajo iz Grimmovih zbirk pravljic, ki so v
nasem in §irSem evropskem prostoru najbolj prepoznavne oziroma so univerzalne. To
je povezano z dejstvom, da se vecini globalno delujo¢ih podjetij finan¢no ne obrestuje
vlagati v oglase, ki bi bili namenjeni izklju¢no slovenskemu prostoru, zato so oglasi
namenjeni SirSemu evropskemu trgu, za Slovenijo zgolj sinhronizirani v slovenski je-
zik. Reiffeisen banka, pralni prasek Ariel in Stieffelkdnig svoje izdelke najbolj ocitno
povezujejo s pravljicnimi junakinjami. Le majhno $tevilo oglasov, katerih naroc¢niki so
slovenska podjetja, je nastalo v slovenskih oglasevalskih agencijah. Izstopajo oglasi za
Ljubljanske mlekarne, ki redno posegajo po pravljicnem, pa tudi $irsem folklornem gra-
divu. Oglasevanje si iz pravljic izposoja nosilce in prizore izpolnjevanja zelja ter njeno
carobnost. Pravljice v oglasih ustvarjajo obcutek poznanega, zato so junakinje znanih
pravljic, uporabljene predvsem zaradi svoje prepoznavnosti med publiko. V obravna-
vanih oglasih so se pojavile Snegulj¢ica, Rdeca kapica, Trnulj¢ica in Motovilka. Tudi
avtorji prepoznavajo v tovrstnih primerih ¢arobni pogled na svet in cudeznost, vendar
pa za obravnavane primere to le delno velja. Pomembnejsi je faktor prepoznavnosti, na
kar nakazuje raba stereotipne podobe v primeru Snegulj¢ice. V obravnavanih oglasih
se v veliko primerih zgodi nepricakovani preobrat, s katerim oglas pritegne pozornost
gledalca. Tudi uporaba dela pravljice pri oglasih Raiffeisen banke je namenjena ustvar-
janju napetosti in dramati¢nosti, in ne toliko ¢arobnosti. Glede na splo$no prepricanje,
da so pravljice namenjene otrokom in da se pravlji¢ni elementi pojavljajo predvsem pri

7 Prevod povzemam po tiskanem oglasu iz revije City Magazine 7 (16), 17. 10. 2011.

259



260

Pravlji¢ne junakinje v oglasih na Slovenskem

oglasevanju storitev in izdelkov, ki jih nagovarjajo, to za obravnavane primere ne velja,
saj se pravljicni tipi pojavljajo v oglasih, ki so usmerjeni k nagovarjanju odrasle publike.
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Fairy Tale Heroines in Slovene Advertisements
Simona Klaus

This article discusses ten examples of Slovene ads from the previous decade that
feature fairy tale heroines. They most often featured Snow White, in two distinctively
different ways. Firstly, Snow white’s image is stereotypical, taken from Walt Disney’s
image of short black hair with red ribbon and the hairstyle of 1930s, white collar, blue
vest with short sleeves, and long yellow dress. The second kind of image is nothing like
the Walt Disney one, but it is still highly recognizable, since there are other fairy tale
features used, for instance a red apple or a mirror. Other heroines, Little Red Riding
Hood, Sleeping Beauty and Rapunzel, are also depicted in non-stereotypical way. Each
one has certain recognizable attributes, such as a red hood in the case of the Little Red
Riding Hood, waking up from an enchanted sleep in the case of Sleeping Beauty, and
long blond hair in the case of Rapunzel.

It is a fact that fairy tale motifs used in advertisements are forced to adapt the
content and form to the characteristics of advertising, mainly to the fact that adverts
must be short and concise. Stereotyped images of the heroines and fragments of the
most well-known fairy tales are used, together with unexpected twists. They manage to
retain a high degree of recognition among public. It is this ability of recognition that
enables faster communication of the message in adverts about products and services.
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Slovenske ljudske pravljice na visji stopnji
slovenske osnovne Sole

Petra Novak

This article presents, with the help of comparative analysis, fairy tales included
into Slovenian curriculum and textbooks of various publishers for upper level of primary
school. The main part of the discussion represents all the texts with fairy-tale elements
that are included in the analysed literary learning books from the genre and motif point
of view. Each interpretation of the text includes didactic and literary instruments that
present fairy tale elements to pupils.

Keywords: fairy tales, primary school, teaching, literature, curriculum, textbooks, po-
etry, storytelling

Uvod

V raziskavi, katere glavne rezultate prinasa priujoca razprava, sem nadaljevala
pregled in analizo zastopanja ljudskih vsebin v zadnjem letu drugega triletja in v vseh
treh razredih tretjega triletja v slovenski osnovni $oli. Raziskava se deloma navezuje na
raziskavo, objavljeno leta 2011; tokrat gre za zastopanost ljudskih pravljic. Primerjalni
pogled omogoca pregled zastopanosti v u¢nem nacrtu, ki je predpisan dokument, in v
berilih razli¢nih zalozb, ki jih je pri pouku mogoce uporabljati.

Namen analize u¢nega nacrta in ucbenikov za pouk knjizevnosti je ugotoviti,
koliko in kako so slovenske ljudske pravljice predvidene v u¢nih nacrtih in potrjenih’
ucbenikih.

Pred samimi rezultati analize kratko predstavim zanr ljudske pravljice.

Glavni del razprave predstavi pravljice v analiziranih berilih. Ob vsaki interpreta-
ciji besedila so poleg navedeni deli didakti¢nega in literarnega instrumentarija, v kate-
rih so ucencem predstavljene pravljicne prvine.

V zakljuénem delu prispevka predstavim rezultate v konkretni Solski praksi izve-
dene raziskave o poznavanju pravljicnih tipov pri slovenkih devetosolcih.

! S strani Zavoda za $olstvo.
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Nacrtovanje pouka knjiZevnosti: uc¢ni nacrt in ucbenik

Analizirani so bili trije u¢ni nacrti?, in sicer zadnji u¢ni nacrt, ki je v veljavo stopil
s Solskim letom 2011/2012, vendar se v praksi uporablja le v 7. in 8. razredu. Raziskava
je v najvecji meri temeljila na zadnjem posodobljenem u¢nem nacrtu iz leta 2009, ki
pa se v glavnem navezuje na ucni nacrt iz leta 1998. Vsi ucni nacrti dolocajo stevilo ur,
namenjenih knjizevnemu pouku, ucne cilje, ki naj bi se pri pouku dosegali, ter u¢no
snov, preko katere bi te cilje dosegali - v razlicnem obsegu.

Konkretizacija ucnih ciljev in dolo¢il v uénem nacrtu temelji v veliki meri tudi
na uporabnosti didakti¢nih pripomockov, v mojem primeru ucbenikov’ za pouk knji-
Zevnosti.

V raziskavi sem analizirala vsa berila, ki sovpadajo z u¢nimi nacrti od 6. do 9.
razreda 9-letne osnovne $ole in so na voljo na zalozniskem trgu, torej dostopna tako
uciteljem kot ucencem. Analizirana so bila stiri berila za 6. razred, pet beril za 7. razred,
tri berila za 8. razred in tri berila za 9. razred.

Slovenske pravljicne vsebine v u¢nih nacrtih

Posebnost uc¢nega nacrta iz leta 1998 je v zelo natanc¢ni dolocitvi in razclenitvi
splo$nih, funkcionalnih in izobrazevalnih ciljih za posamezna triletja osnovne $ole. Ti
cilji se dodatno delijo glede na obravnavo umetnostnih in neumetnostnih besedil.

V ucnih nacrtih za 6. razred 9-letke, ko ucenci pridejo na predmetno stopnjo
in poucevanje prevzame za dolocen predmet usposobljeni ucitelj, slovenske pravljicne
vsebine niso eksplicitno nikjer navedene, kar pomeni, da jih u¢ni nacrt ne predvideva,
je pa v vseh treh analiziranih u¢nih naértih predlagana ljudska pesem Desetnica. Ce-
prav gre za pesnisko obliko, jo na tem mestu navajam zato, ker jo edino Slovenci pozna-
mo v vezani besedi, pri drugih narodih gre za prozno, pravljicno obliko.

Ljudsko slovstvo je v u¢nem nacrtu iz leta 2009 navedeno v navedbi procesno-
ciljnih in vsebinskih sklopov pri vec kategorijah, in sicer pri razvijanju recepcijske zmo-
Znosti z branjem, poslusanjem umetnostnih besedil in govorjenjem, pisanjem o njih, kar
kaze na bolj poglobljeno razdelanost ciljev/vsebin. Vse navedene smernice se navezu-
jejo na obravnavo predlagane ljudske pesmi Desetnica, ki je v priporocilnem seznamu
ostala od leta 1998. Vendar pa za razliko od u¢nega nacrta 1998 uc¢ni nacrt 2009 (sicer
isto) ljudsko besedilo omeni veckrat, u¢ni nacrt iz leta 2011 pa dolocenih besedil ne
ponavlja.

2 Uc¢ni nacrt dolodi cilje in vsebine dolocenega predmeta na doloceni stopnji Solanja, njihovo razporeditev
in globino ter tako opravi makroartikulacijo u¢ne snovi. Odnos med u¢nimi cilji in vsebinami je sood-
visen, vendar so bistvenega pomena jasno izrazeni cilji, kajti ti Ze nosijo zazelene psihofizi¢ne kvalitete,
npr. dolo¢ene vednosti, sposobnosti, spretnosti, lastnosti ipd., ki naj jih pouk z ustreznimi vsebinami
¢im bolje uresnicuje (Pevec Grm 2001:21). Cilji so pomembne vhodni parameter, ki soodloca v izboru
vsebin, predvsem pa je taksonomija ciljev pomembna pri razvrs¢anju vprasanj in nalog v ucbenikih in
drugih u¢nih nacrtih. Njihova strukturiranost kaze, katero znanje naj ucitelj oz. pisec u¢benika razvija
pri ucencih.

Ucbenik naj bi bil most med u¢nim nacrtom in neposrednim poukom. Pogosto naj bi bil tudi vodilo
uciteljem, saj se nanj opirajo bolj kot na u¢ni nac¢rt in je od njega odvisna tudi kakovost pouka (Krakar
Vogel 2004: 142). Ucbenik za pouk knjizevnosti oz. berilo vsebuje z u¢nim nacrtom usklajeno u¢no snov
za pouk knjizevnosti.
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Za7.,8.in 9. razred (3. triletje osnovne $ole) nobeden od analiziranih u¢nih nacr-
tov ne navaja didakti¢nih priporocil eksplicitno navezujocih se na pravljicne elemente
niti ne predlaga nobenih pravljicnih vsebin. Res da so v teh razredih predlagane dru-
ge ljudske vsebine (baj¢ne, zgodovinske ...) in celo med obvezna besedila vkljucena
slovenska ljudska romanca Pegam in Lambergar. O¢itno je, da strokovnjaki, ki pred-
pisujejo cilje in standarde znanja slovenskih ucencev ne predvidevajo na predmetni
stopnji (v $tirih letih obveznega izobrazevanja) nobenega pravljicnega besedila. Morda
to opravicuje nadvse poudarjena avtonomija ucitelja, ki jo zagovarja zadnji ucni nacrt
za pouk slovenscine.

Vsi ucni nacrti navajajo tudi Standarde znanja ob koncu posameznega triletja,
tj. po 6.1n po 9. letu Solanja. V ucnem nacrtu iz 1998 naj bi po 6. razredu ucenec do-
zivel in prepoznal slovensko ljudsko pravljico, kar ucenec dokaze tako, da samostojno
pripoveduje\pise pravljico in pri tem uposteva znacilnosti, tipicne za slovensko pravljico.
Ob koncu $olanja naj bi nastel in razlozil razlike med ljudskim in umetnim slovstvom.*
V ucnem nacrtu iz leta 2009 in 2011 naj bi ucenec po drugem triletju, eksplicitno
v povezavi z ljudskim slovstvom, lo¢il ljudsko knjizevno besedilo od umetnega, tako
da navede avtorja, ter prepoznal in dozivel pravljico, kar dokaze tako, da ob uposteva-
nju znanih/obravnavanih znacilnosti: pripoveduje/pise pravljico/nadaljevanje pravljice
ali predzgodbo/narobe pravljico/kombinacijo dveh pravljic/Zivalsko pravljico/pravljico z
znacilnostmi slovenske ljudske pravljice. Po tretjem triletju v istem u¢nem nacrtu v na-
vedbi pricakovanih rezultatov ljudsko slovstvo izrecno ni nikjer navedeno, so pa nave-
deni posamezni elementi le-tega, npr. pri dozivetju, razumevanju in vrednotenju proze,
prim. ob izbranem besedilu ulenec izpostavi znacilnosti pripovedne vrste in jih primerja
z znanimi znacilnostmi te vrste besedila (basen, pripovedka, bajka ...).

Predstavitev v berila vkljucenih pravlji¢nih vsebin
Desetnica

Evropsko izrocilo pozna desetnistvo le v prozni obliki. Nasa Desetnica je toliko
dragocenejsa, saj smo edino Slovenci motiv upesnili (Terseglav 1996: 17) in v taksni
obliki je predstavljena tudi ucencem.

Desetnica naj bi bila drobec starega verovanja, »velikega mitac, katerega rekon-
strukcija nastaja postopno s primerjanjem besedil razlicnih narodov. Pesem motivno
temelji na starodavnem prepricanju, da desetina oz. vse deseto od tega, kar ¢lovek pri-
dela, priredi ali upleni, kakor tudi deseti otrok istega spola pripada bogovom (Bogu).
Domnevajo, da so ponekod sprva res zrtvovali tudi otroke, pozneje pa so nadomestili z
izgnanstvom ali z oddajo desetega otroka Cerkvi. Ceprav je Desetnica po snovi uvrice-
na med baj¢ne in pravljicne pesmi, je po obliki balada. Prvotno je bila to plesna pesem,
zdaj pa je to besedilo z mracno, tragi¢no, lahko tudi fantasti¢no vsebino; dogodki so
podani zgosceno in le v skopih obrisih, z veliko dialoga ocrtuje in v¢asih samo nakazuje
razvoj dejanja. Zadrzano, nesentimentalno oziroma suho stvarno ubeseduje pretresljive
usode upovedenih oseb (Stanonik 1999: 104, 105). Deseti, deveti, dvanajsti, trinajsti pa

* To velja kot srednji, temeljni cilj.
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tudi sedmi otrok istega spola naj bi bil po ljudskem izrocilu bodisi bozanstvo, demon-
sko bitje, jasnovidec ali vrac, hkrati pa tudi Zrtev, desetina, namenjena nekemu bostvu.
V slovanskih ljudskih pesmih morata desetnica oz. desetnik po svetu. Usoda desetega
otroka, namenjenega bozanstvu, ki odloca o rojstvu in o smrti, je, da tava po gozdu in
po tujih krajih. Raziskave ljudskega bajeslovnega pesemskega in pripovednega izrocila,
kot sta ugotovila Radoslav Katici¢ in po njem tudi Vitomir Belaj, so nadalje pokazale,
da je kot desetnik zaznamovan tudi Zeleni Jurij, bostvo, ki naj bi prineslo pomladno
obnovo in rodovitnost (Kropej 2000: 87-88).

Pravlji¢ni motiv desetnistva je izpostavljen v berilu Branje za sanje. Glede na to,
da je ljudsko slovstvo imenovano tudi umetnost narecij, je prav, da so besedila zapisana
v nare¢ni podobi (na besedoslovni ravni, ne foneti¢ni), besede pa so potem razlozene,
lejto (nar.) leto ipd.

V razdelku Pogovarjajmo se o besedilu so zasnovana vprasanja, ki naj bi razgrnila
poglavitne sporocilne, zgodbene, osebnostne sestavine. Vprasanja spodbujajo identifi-
kacijo, npr. Kako se pocuti desetnica in kam spet odide?, kar naj bi podpiralo spoznavno-
-sprejemno dejavnost doZivljanja (Cirman, Kocijan, Simenc 2004: 13).

Pri Desetnici ni razloZen pojem okrasni pridevek, kot predvideva u¢ni nacrt. Raz-
delek literarnovednega instrumentarija torej v berilu Branje za sanje lahko ocenim kot
nepopoln, pomanjkljiv.

Razdelek Ustvarjajmo ob besedilu tudi za primere obravnave ljudskih besedil po-
nuja kar nekaj oblik, ki bi pokazale sposobnosti u¢encev in spodbujale njihove govorne,
pisne, organizacijske sposobnosti, tj. raznolike prenosne dejavnosti, hkrati pa spodbu-
jale utrjevanje in uporabo znanja. Ucence napelje na vsebinske poudarke v pesmih z
vprasanji, kot so: Kaksna je do Marjetice narava in kaksni ljudje; utemelji s primeri iz
besedila.

Desetnica

Stoji, stoji beili grad,
po njem 3pencira mlad gospod,
prav lepo Boga prosi,

Zakaj se vselej joka
kir meni kruhka dajate?«

e
/ N & e aiid Ilustrativno gradivo Desetnice v berilu Branje za sanje

Zdravilno jabolko

Na osnovi Liithijeve literarne analize pravljice bi lahko rekli, da so besedila slo-
venskega ljudskega slovstva enodimenzionalna, da se torej dogajajo na ravni ¢udeza, v
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njih prevladujeta nedolocen cas in prostor (nekoc, nekje ...), cudezni rekviziti so znani
(jabolko), opazen je zakon dvojnosti/trojnosti (dva vrana/trije brati), literarni liki so
tipizirani (brat). Eti¢na osnova je ve¢inoma ¢rno-bela polarizacija likov in dejanj (zlo
je na koncu kaznovano, dobro je poplacano) (Blazi¢ 2007: 118). Po Proppovi struktura-
listi¢ni teoriji pravljice imajo $tevilna slovenska ljudska besedila znanih 31 funkcij in 7
knjizevnih likov (Blazi¢ 2007: 118), v pravljici Zdravilno jabolko sicer lahko najdemo 6
knjizevnih likov (kralj/oce, berag, sluzabnik, najstarejsi sin, srednji sin, najmlajsi sin) in
1 klju¢ni predmet (zdravilno jabolko), skupaj 7.

Motivno-tematsko lahko pravljico Zdravilno jabolko primerjamo tudi s stali$¢a
Aarne-Thompson-Uthrove komparativne klasifikacije, kjer zasledim motivno prvino
preizkusa oz. preizkusnje. Pravljica vsebuje motive,ki se uvrscajo v skupino® F in H. Veli-
ka skupina motivov so ¢udezi (skupina F), ki ima $tevilne podskupine /.../ cudezni pro-
stori in stvari (jabolko). Tematska skupina H z naslovom Preizkusnje, ki je predstavljena s
Stevilnimi podskupinami, in sicer identitetna preizkusnja, preizkus resnice, preizkus moci
z nalogami ... in drugi preizkusi (vzdrzljivost, prezivetje, znacaj ...) (Blazi¢ 2009: 326).

Ce pravljico analiziramo z vidika feministi¢ne teorije Marie Tatar, je jasno, da
so zenske v domestikalni vlogi oz. jih (v pravljici Zdravilno jabolko) sploh ni (Blazi¢
2007:119).

Ce primerjamo vlogo ¢arobnega rekvizita v slovenski ljudski pravljici Zdravilno/
Zlato jabolko in pomen ter vlogo jabolka v evropski kulturi (jabolko spora, jabolko v
Bibliji, jabolko pri Snegulj¢ici, granatno jabolko pri Oscarju Wildu itn.) odkrijemo ne-
katere podobnosti in razlike: enako funkcijo ¢arobnega rekvizita na primer opravljajo
druge rastline in sadezi v razli¢nih kulturah (v japonski pravljici kaki, v kitajski bambus,
proso ipd.) (Blazi¢ 2009: 329). Po Jeleazarju Meletinskem se v pravljici, ki govori o iska-
nju zdravila za bolnega oceta, zlivata tradiciji zgodb:

o pridobivanju (kraji) nenavadnih stvari in ¢udeznih predmetov, ki izvirajo iz
mitov kulturnih junakov, in

pravljice, ko gre junak v ‘druge svetove, da bi tam osvobodil ujetnice, saj spomi-
njajo na mite in legende o potovanjih Samanov ali ¢arovnikov, ki is¢ejo duso bolnega ali
umrlega (Blazi¢ 2006: 210).

Pravljica Zdravilno jabolko je vkljucena v berilo Branje za sanje v istoimenskem
sklopu omenjenega berila.

Razlaga neznanih in manj znanih besed je na dnu vsake strani besedila, razlozenih
besed (s slovarskimi kvalifikatorji, npr. star.), je precej: jeti zapuscati: priceti zapuscati.

Sledi razdelek, v katerem se nahajajo razlage literarne teorije in naj bi u¢encem
pomagali pri sprejemanju knjizevnega dela. Zapisane so opredelitve literarnih pojmov
v skladu z u¢nim nacrtom. Na tak nacin naj bi se kopicilo znanje, ki je nujno potrebno,
¢e ho¢emo, da bi mladi brez tezav in s polnim razumevanjem dojemali leposlovje (Cir-
man, Kocijan, Simenc 2004: 13). Pri obravnavi ljudske pravljice Zdravilno jabolko so
navedeni pojmi pravljica, pravljicni predmeti, nasprotje dobro : zlo, nedolocenost ¢asa
in kraja. Pravljica nima dolocevalca 'ljudski'. Znacilnosti ljudskega slovstva, razen v
priro¢niku, niso navedene nikjer,

5 Stevilne pravljice nimajo &istega ali enega motiva, ampak gre v njih za skupine razli¢nih motivov ali le
prvin motivov (Milena Blazi¢ 2009: 325).

¢ V Stith Thompsonovem motivnem katalogu pravljic so motivi oznaceni s ¢rkami angleske abecede, od
AdoZ.
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Za primere obravnave ljudskih besedil ponuja eden izmed razdelkov kar nekaj
oblik, ki bi pokazale sposobnosti ucencev in spodbujale njihove govorne, pisne, orga-
nizacijske sposobnosti, tj. raznolike prenosniske dejavnosti, hkrati pa spodbujale utrje-
vanje in uporabo znanja, npr. Pripoveduj, o cem sanjas; Prestavi pravljico v sodobni Cas.

Uporabo znanja in preverjanje sposobnosti spodbuja tudi razdelek Vaje, npr. Na-
vedi vsaj tri znacilnosti pravljice ipd.

Besedilo Zdravilno jabolko je barvno ilustrirano.

Zelezni prstan

Pravljica Zelezni prstan je &udeina pravljica, saj v njej nastopa cude-
zni predmet, zato bi jo po mednarodni klasifikaciji lahko uvrstili v prvljic-
ni tip, kjer prevladujejo carobni rekvizitioz. V motivno skupino D. Ta skupina
je tudi druga najbolj pogosto zastopana. Sicer pa so prvine pravljice Zelezni pr-
stan precej moralnega znacaja. Kdor je dober in usmiljen, pa Ceprav reven, bo
prejel placilo za svojo dobroto (tu lahko prepoznamo vplive kr$canske vere).
V ospredju je motiv bogastva, ki celo nadvlada motivu ljubezni. Na koncu je junak na-
mrec srecen, Ceprav ostane brez neveste. Nasprotno je nevesta predstavljena kot osko-
dovana, kljub temu da je uresnicila svojo ljubezen. S tega vidika lahko pogledamo tudi
vlogo kace v primerjavi s svetopisemskim motivom, kjer kaca zavede Evo: zelezni prstan
kot darilo kace (jabolko), ne more vzpostaviti popolne srece (raja),ima razdiralni uc¢inek.
Zanimiv je odnos med junakom in njegovo materjo. V vseh linijah pravljice se vrne k
njej, tudi nevesto pripelje domov. Eden od motivov v tej pravljici je soroden o kralju
Ojdipu, kjer se Ojdip nevede ozeni z lastno materjo. Ideal decka je samo, da bi on in
njegova mati za vedno Zivela sama in drug za drugega, za vse njune potrebe in Zelje pa
bi bilo poskrbljeno (Blazi¢ 2009: 326, 328).

Besedilo Zelezni prstan je berilu Kdo se skriva v ogledalu? V razdelku Male uce-
nosti je najprej razlozen zanr ljudske pravljice in znacilnosti le-te, sledi naloga za samo-
stojno delo ucencev, ki vsebuje tudi razumsko sklepanje, povezovanje znanja. V pomo¢
so navedene trditve (pravilne oz. napacne); pri tem pa je ponujena tudi moznost, ki
podpira prenosnisko (govorno, dialosko) dejavnost — Pogovori se s sosolci, sosolkami
in uciteljico/uciteljem.
nje, s tem, da so za usmeritev ponujene dolocene moznosti, izto¢nice. Elementi le-teh
so podani tabelarno.

Razdelek Pravljica je tudi tvoja, je osrednji del didakti¢nega dela in usmerja, opo-
zarja na tisto, kar besedilo ponuja v 'obdelavo' in se hkrati prekriva s cilji u¢nega nacrta
(Brcko 1999: 38). Pri pravljici Zelezni prstan se navezuje na prebrano knjizevno besedilo,
nekaj je tudi nalog, ki spodbujajo komparacijo z drugimi prebranimi besedili in nato
sintezo znanja. Tudi v primeru obravnave slovenskih ljudskih pravljic lahko govorimo
med spoznavno-sprejemnimi dejavnostmi o zapostavljanju dozivljanja, saj nobeno vpra-
$anje ne sprasuje ucencev o prvotnem vtisu, ki se jim je porodil med branjem odlomka.

V analiziranem berilu so prisotni pomembni literarni pojmi, ki so organizirani
na nacelu pojem - besedilo, v katerem se pojavi — stran v berilu ter razdelek Iz berila v
knjiznico, kjer so navedeni bibliografski podatki izbranih odlomkov. Med pomembnimi
literarnimi pojmi, ki se navezujejo na ljudsko slovstvo, pa se pojavijo ljudska pravijica,
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ljudsko in umetno slovstvo. Pri le-teh pogreSam navedbe vec literarnovednih pojmov,
nanasajocih na ljudsko slovstvo.
Slovenska ljudska pravljica Zelezni prstan je $tirikrat ilustrirana.

Primer ilustrativnega gradiva pravljice Zelezni prstan v berilu Kdo se skriva v ogledalu?

Trap

Ljudska pravljica Trap je bolj realisticna; v njej sta pomembni junakova iznajdlji-
vost in pridnost. Po ATU-klasifikaciji bi to pravljico lahko uvrstili v najve¢jo skupino
pravljic z motivom pametni in neumni (Blazi¢ 2009: 328) in sodi v motivno skupino
J. Po Bettelheimnu pa bi pravljico lahko uvrstila k tistim, v katerih je najmlajsi otrok
opredelejen kot ‘tepko. Ceprav je junak s strani drugih kategoriziran kot neumen, naza-
dnje zmaga. Zasmehovanje ‘preprostega’ brata, tistega, ki ostaja blizu svojim naravnim
temeljem, nam pove, da zavest, ki se je odtrgala od svojih nezavednih izvorov, vodi na
kriva pota. Pravlji¢cni motiv otroka, s katerim grdo ravnajo ali ga zavracajo, je znan v
vsej zgodovini pravljice, predvsem v razli¢icah Pepelke. Vendar pravljica Trap (v svetov-
ni knjizevnosti pa npr. Tri peresa), pripovedujejo drugacno zgodbo; ne omenjajo, da bi
bil ‘neumni’ otrok nesrecen. Da velja za neumnega, je omenjeno kot Zivljenjsko dejstvo
in zdi se, da ga to pretirano ne skrbi. Kadar pravlji¢ni junak ni edinec, ampak eden
izmed otrok, je skoraj vedno tretji otrok, tako tudi v Trapu. Razlaga Stevila tri v pravlji-
cah izhaja iz otroka samega v odnosu do obeh starSev, ne pa do bratov in sester. Kadar
je otrok v pravljici tretji, se poslusalec z njim zlahka identificira, kajti v najosnovnejsi
druzinski razporeditvi je otrok tretji po vrsti; samo v primerjavi s starsi je razumljivo,
da je ‘tretji, se pravi otrok, sprva tako nesposoben in len, pravi tepcéek, in ko odrasca to
razliko velicastno nadoknadi samo nasproti njim (Blazi¢ 2002: 149-154). V razli¢nih
junakovih lastnostih (pri nas Trapovih) pa se skriva tudi globok ritualno-mitologki
pomen, Ceprav se zavestno poudarja prav njegova brezpravnost. Kar izrazajo stevilne
revne sirote v izrocilu Melanezijcev, gorskih tibetansko-burmanskih plemen, Eskimov,
Paleoazijcev, severnoameriskih Indijancev ipd., na primeru evropskih pravljic aplicirajo
zapostavljeni mlajsi bratje (Maletinski 2006: 212).
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Slovensko ljudsko pravljico Trap vsebuje tudi berilo Kdo se skriva v ogledalu?
Podatki v Malih ucenostih so pri Trapu zelo skromni, ne seznanijo z nobenim novim
literarnovednim pojmom. Tudi tu pogresam vpetost dolocenega zanra v celotni sistem
ljudskega slovstva, ki je zelo skopo razlozen pri razlagi pojma umetno slovstvo. Menim,
da literarnovedni instrumentarij, kar se tice razlage zanrov ljudskega slovstva, ni zado-
voljiv, zadovoljivejSe je pri razlagi posameznih znacilnosti ljudskega slovstva.

Slovenska ljudska pravljica Trap je kar $tirikrat ilustrirana.

Primer ilustrativnega gradiva Trapa v berilu Kdo se skriva v ogledalu?

Zakljucek

V zadnjem razredu osnovne Sole je bila glede poznavanja ljudskega slovstva v
konkretni Solski praksi izvedena tudi raziskava. V ta namen je bil, kot eden najpogosteje
rabljenih pripomockov v konkretni v pedagoskih razsikavah (Sagadin 1974: 175), upo-
rabljen anketni vprasalnik. Eno izmed vprasanj se je navezovalo tudi na pravljicne tipe.
Na anketni vprasalnik je skupaj odgovarjalo Sestdeset naklju¢no izbranih deveto$olcev
oz. devetosolk v dveh slovenskih osnovnih $olah. Sicer rezultatov, ki jih daje ta raziska-
va, zgolj zaradi enega preizkusa in ne dovolj velikega vzorca, ne kaze posplosevati, je pa
eden od pokazateljev dejanskega poznavanja osnovnosolcev ljudskega slovstva in eden
od prispevkov k razpravam o upravicenosti temeljitega premisleka o ve¢ji oz. drugacni
predstavitvi ljudskega slovstva na predmetni stopnji osnovne $ole.

Vprasanje v povezavi s pravljicnimi motivi, je bilo odprtega tipa oz. naj bi ucenci
poleg dveh Ze navedenih zanrov pravljice (zivalske, cudezne) navedli Se tretjega. Kar
oseminpetdeset ucencev (96,7 %) je pokazalo nepoznavanje le-tega in zgolj dva ucenca
(2,3 %) sta manjkajoce mesto dopolnila z realisti¢no pravljico. To dokazuje, da so v uc-
nih nacrtih in berilih za nizje razrede zastopane pravljice ucenci v 9. razredu pozabili,
in bi bila kratka ponovitev njihovih znacilnosti smiselna.

Sklep

V kaksni meri se aplicira ljudsko slovtsvo pri nacrtovanju pouka knjizevnosti v
vi§jih razredih osnovne $ole, je pokazala analiza u¢nih nacrtov in u¢benikov/beril.
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i Berila DZS

6. razred 7.razred 8. razred 9. razred

Vkljucenost pravlji¢nih vsebin na predmetni stopnji OS v ucnem nacrtu in posameznih berilih

Iz grafa je razvidno, da so vse pravlji¢ne sestavine ali predlagane ali vkljucene v
6. razredu. Ucni nacrt predlaga motiv desetnistva, ki pa je udejanjen v berilu Branje
za sanje zalozbe DZS. Isto brilo vsebuje tudi ljudsko ¢udezno pravljico Zdravilno ja-
bolko. Berilo zalozbe Mladinska knjiga (MK) ponudi uciteljem/u¢encem v obravnavo
dve slovenski ljudski pravljici, cudezno Zelezni prstan in realisti¢no, z motivom tepcka
Trap. Berila zalozbe Rokus na predmetni stopnji osnovne $ole ne ponujajo v obravnavo
nobene od pravlji¢nih motivov, vsebin.

Razli¢ni avtorji, ki so tematizirali otrostvo na Slovenskem - kar se odraza tudi
v besedilih slovenskega ljudskega slovstva — so ugotovili, da so bili otroci dusevno za-
nemarjeni: otrok je bil obdan z druzino, nikoli ni bil sam, pa vendar se z njim niso
ukvarjali, vsaj ne v smislu pestovanja, ljubkovanja ali igranja. Ta poteza razmerja med
star$i in otroki ni bila naklju¢na, bila je element vzgoje k hitri odraslosti in lastni skrbi
za prezivetje. Otrostvo je bilo torej kratko in je v najboljSem primeru trajalo deset let,
ko so otroci zZe morali sami poskrbeti za svojo eksistenco (Huzjan 2008: 114). In ocitno
se slovenska zgodovina ponavlja. Ali je res primerno, da so otroku Zze pri enajstih letih
odvzete pravice do branja ljudskih pravljic? In da ucenci ob zakljucku obveznega Sola-
nja ne poznajo posameznih pravljicnih Zanrov?

Resda ne vemo, v kolikih primerih popoldne $e zazivi materin glas in morda pri-
poveduje slovensko ljudsko pravljico. A bolj verjetno - glede na danasnji nacin zivljenja
- zaZivijo zgodbe na televizijskih in ra¢unalniskih ekranih. Zal, tudi to niso zgodbe o
junaskem Petru Klepcu ali Kralju Matjazu, temve¢ sodobni Spidermani in drugi filmski
junaki. Zato lahko ucitelji svojo avtonomijo uveljavljamo tudi tako, da sami posezemo
po kaksni slovenski ljudski pravljici” in jo obravnavamo pri pouku.

Uporabljeni viri

Branje za sanje: berilo za 6. razred 9-letne in 5. razred 8-letne osnovne Sole. Ljubljana:
DZS, 2004.

7 Moznost za to nam ponuja tudi zbirka zalozbe Didakta Zakladnica slovenskih pripovedi.
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Dober dan, Zivljenje: berilo za 7. razred 8-letne in 8. razred 9-letne osnovne Sole. Ljublja-
na: Mladinska knjiga, 2002.

Kaku se kej narod rihta: folklorne pripovedi od Litije do Cateza. Ljubljana: Kmecki glas,
2000.

Kdo se skriva v ogledalu?: berilo za 6. razred 9-letne osnovne Sole in 5. razred 8-letne
osnovne Sole. Ljubljana: Mladinska knjiga, 2004.

Novi svet iz besed 7. Ljubljana: Rokus Klett, 2010.

O domovina, ti si kakor zdravje: slovensko berilo za 6. razred osnovne Sole. Ljubljana:
Mladinska knjiga, 1990.

Pozdravljeno, zeleno drevo: berilo za 5. razred osnovne Sole. Ljubljana: Mladinska knjiga,
1991.

Program Zivljenja in dela osnovne Sole. 2. zv. Ljubljana: Zavod SR Slovenije za $olstvo,
1984.

Skrivno Zivljenje besed: berilo za 9. razred osnovne Sole. Ljubljana: Mladinska knjiga,
2005.

Sledi do davnih dni: berilo za slovenscino v 5. razredu osemletnega in 6. razredu devet-
letnega osnovnosolskega izobrazevanja. Domzale: Izolit, 2004.

Slovenske ljudske pesmi. Ljubljana: Mladinska knjiga, 1961.

Sreca se mi v pesmi smeje: berilo 7: za 7. razred osnovne sole. Ljubljana: Mladinska knji-
ga, 2006.

Svet iz besed 6: berilo za 6. razred devetletne osnovne Sole. Ljubljana: Rokus Klett,
2008.

Svet iz besed 7: berilo za 7. razred devetletne osnovne Sole. Ljubljana: Rokus Klett, 2008.

Svet iz besed 8: berilo za 8. razred devetletne osnovne Sole. Ljubljana: Rokus, 2007.

Svet iz besed 9: berilo za 9. razred devetletne osnovne Sole in 8. razred osemletne osnovne
Sole. Ljubljana: Rokus, 2003.

Ta knjiga je zate: berilo za 7. razred devetletne osnovne Sole. Ljubljana: DZS, 2001.

Ucni nacrt. Program osnovnosolskega izobrazevanja. Slovenscina [Elektronski vir]. Lju-
bljana: Ministrstvo za $olstvo in Sport, Zavod RS za Solstvo, 2005.

Ucni nacrt. Program osnovnosolskega izobrazZevanja. Slovenscina [Elektronski vir]. Lju-
bljana: Ministrstvo za $olstvo in Sport, Zavod RS za Solstvo, 2009.

Vezi med ljudmi: slovensko berilo za 7. razred osnovne Sole. Ljubljana: DZS, 2000.

V nove zarje: slovensko berilo za 8. razred osnovne sole. Ljubljana: DZS, 1998.

Z roko v roki: berilo za 9. razred 9-letne osnovne Sole. Ljubljana: DZS, 2005.
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Slovenian Folktales at the Upper Level of Slovenian Primary Schools
Petra Novak

The article Slovenian folk tales at the upper level of Slovenian primary schools de-
scribes representation of fairy-tale components offered to Slovenian teenagers at school
and included to the curriculum and different textbooks.

Three curricula were analysed; that 1984, of 1998 and of 2009 (2011). All curricula
determine the number of lessons devoted to literary teaching, learning objectives (diffe-
rently named and divided) that need to be achieved in the classroom and learning ma-
terial through which the objectives should be achieved, to various extents. All fairy-tale
components are proposed or included in the 6™ year. The curriculum suggests the motif
of the tenth child. It is included in the textbook Branje za sanje (Reading for dreaming).

The same textbook also includes the magical folk fairytale. The textbook Kdo se
skriva v ogledalu? (Who is hiding in the mirror?) offers teachers and students two Slo-
venian folk fairytales, Zelezni prstan (The Iron Ring) and Trap (The Fool). The textbook
Svet iz besed 6 (The World of Words 6) does not provide any fairy-tale content. In the
main part of the discussion, all text with fairy-tale elements included into analysed
textbooks are represented from the genre and motif perspective. These texts are The
Tenth Child, The Healing Apple, The Iron Ring and realistic fairy tale The Fool. Along
with the interpretation of the texts, didactic and literary instruments that present fairy-
-tale elements are listed.

A more detailed analysis of the curriculum and textbooks revealed that in the
third triad of Slovenian primary school texts with fairy-tale components are neither
mentioned nor proposed.
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Karel Jaromir Erben, Slovanské bajeslovi. Vénceslava Bechynova, Marcel Cerny,
Petr Kaleta (ur.). Praha: Etnologicky ustav AV CR, v. v. i. a Slovansky ustav AV CR,
V. V. i., 2009, 511 str., ilustracije.

Leto 2009 je bilo za Etnoloski institut in Slovanski institut pri Akademije znanosti
Ceske republike v Pragi izjemno uspe$no, saj so trije uredniki Vénceslava Bechynova,
Marcel Cerny in Petra Kaleta uspesno dokonéali in nadgradili projekt, ki ga je v 19.
stoletju zasnoval Karel Jaromir Erben (1811-1870). Po $tudiju prava in filozofije je bil
zgodovinar in arhivar. Za slovansko bajeslovje se je zacel zanimati od konca tridesetih
let 19. stoletja, ko se je pri zbiranju pesemske folklore posebej trudil za epske pesmi. Se
toliko bolj, ker sta bila Jan Rittersberk (1780-1841) in Frantisek Ladislav Celakovsk}'f
(1799-1852) do njih v svojih zbirkah premalo skrbna. Erbenu se je posrecilo zbrati 550
pesmi iz vseh ceSkih pokrajin, od tega 39 epskih in s tem je dale¢ svoja predhodnika.

Toda proslavil se je predvsem kot pesnik. Njegove balade in pravljice sodijo v vrh
Ceske literarne romantike, zajemal je iz Ceske slovstvene folklore, katere zasluzen zbira-
lec je bil. Od tod zbirke Kitice (Kytice, 1853), Ljudske ¢eske pesmi in reki (Prostondrodni
Ceské pisné a tikadla, 1864), Izbrane ljudske pravljice in povedke drugih slovanskih
narodov (Vybrané bdje a povésti ndrodni jinych vétvi slovanskych, 1869).

Ce priznavamo splo$no genialnost in nesmrtnost Erbenove poezije, je tukajsnja
knjiga, posvecena slovanskemu bajeslovju, izplacan dolgoletni dolg ¢eSkemu narodne-
mu klasiku. Njegovo prvic v celoti izdano delo o bajeslovju je nedvomno pomemben
prispevek k zgodovini ¢eske folkloristike in etnografije in bistveno dopolnjuje vrzel
o Erbenu kot romanti¢nem raziskovalcu v okviru slavisticnih mitoloskih $tudij, ki so
bistveno povezane z njegovo poezijo.

K.J. Erben je bil zelo dejaven v revolucionarnem letu 1848. Pomagal je organizi-
rati srecanje ¢eSkih in nemskih pisateljev za podporo enakopravnosti in svobodo tiska,
izvoljen je bil v stoclanski narodni odbor in nekoliko pozneje je prevzel nadzor nad
mestno knjigarno in arhivom. Spadal je med pisatelje in umetnike, ki so se udelezili
priprav Slovanskega kongresa o juznih Slovanih. Za posredovanje v tej zvezi se je sa-
moumevno obrnil na Stanka Vraza (1810-1851), vendar se kongresa ni udelezil, ker je
bil v Zagrebu navzo¢ ob umestitvi hrvaskega bana Josipa Jelacica.

Strokovno ga je posebno privlacila slovanska mitologija, o kateri je bil dobro raz-
gledan in tudi sam je pripravljal knjigo o njej. Erben se je z njo zacel ukvarjati Ze v
stiridesetih letih, ko je objavil prve spise, zgo§¢eno pa v petdesetih in Sestdesetih letih
19. stoletja. To je bilo obdobje, ko je ceSko romantiko docela zapeljala mitologizacija
folklornih pojavov, nanje se je gledalo kot na dokumente pradavnega ljudstva.

Erbenu za njegovega Zivljenja niso izsle ceske pravljice pa¢ pa slovanske v ce-
$kem prevodu (1865, 1869). Ti dve izdaji sta najpomembnejsa spodbuda za Erbenovo
bajeslovno delo in Studij. V zbirki izbrane ljudske pravljice in povesti drugih slovan-
skih narodov (Vybrane bdje a poveésti ndrodni jinych vétvi slovanskych, 1869) je ocitno
dajal prednost pravljicam z miti¢no vsebino. Posvecal se je tudi c¢eskim $egam: »Zelim
Studirati narod in dopolnjevati zbirke v vseh zivljenjskih pojavih, da bi se tako mogla
sCasoma sestaviti sistemati¢na podoba ceSkega naroda.« Ta nacrt je deloma uresnicil
z zbranimi zagovori. Prav tako je ostalo na pol poti njegovo komparativno delo o slo-
vanski pesemski folklori, oz. antologija slovanskih ljudskih pesmi. Erben se je ze zgodaj
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odlocil znanstveno posvetiti bajeslovnemu sistemu starih Slovanov, pri cemer je kom-
biniral mitoloski in etnografsko-folkloristi¢ni vidik raziskovanja. V rokopisni zapus¢ini
je poleg ceskega ohranjeno ukrajinsko, malorusko gradivo, ki ga je v ta namen zbiral Ze
od stiridesetih let 19. stoletja.

Erbenovi koncepciji slovanske mitologije se doslej ni posvecala zadostna pozor-
nost, ker se je Erbenova studijska smer zavracala kot slepa ulica.

Seveda je nanj kot na druge zbiralce ljudskih pesmi vplival Johann Gotfried Her-
der (1744-1803), $e bolj pa brata Jakob (1785-1863) in Wilhelm Grimm (1786-1859)
in njuni nasledniki, ki so izhajali iz predpostavke, da si je vsak narod v nizjih ljudskih
plasteh ohranil globinski spomin na »poganske« case. Prvotni mit je podlegel vplivu
krs¢anstva in v zgodovinskih virih se o njih ne najde kaj prida. Sledovi o poganskih
bogovih in drugih miti¢nih dogodkih se morejo rekonstruirati le iz ljudskih pesmi, Seg,
izmisljotin, uver itn. Nacela mitoloske Sole je sprejel tudi Karel Erben, eden najzname-
nitejsih slovanskih »grimmovcevs.

Poleg J. Grimma je nanj najbolj vplival nemski filolog Georg Friedrich Creuzer
(1771-1858). V obseznem delu Simbolika in mitologija starih ljudstev, posebno Grkov
(Symbolik und Myhtologie der alten Vilker, besonders der Griechen) v 4 zvezkih (1810-
1812) se slovanskega bajeslovja ni dotikal, toda v predelani izdaji leta (1819-1823) je
kot 5.1n 6. zvezek iz$lo nadaljevanje tega Creuzerovega dela izpod peresa Franze Josefa
Moneho (1796-1871) z naslovom Zgodovina poganstva v severni Evropi (Geschichte
des Heidentums im nordlichen Europa) I-11, ki v prvem delu podrobno obdeluje duhov-
ni svet Slovanov. Ceprav gre za kompilacijo starih virov, je nepredstavljivo, da bi ceski
raziskovalec prezrl to delo.

Zelo veliko prahu so v prvi tretjini 19. stoletja v tedanjih intelektualnih krogih
dvignili (konec 19. stoletja se je dokon¢no izkazalo, da ponarejeni!) starodavni Kraljed-
vorski rokopis (1817) in Zelenogorski rokopis (1818) ter (prav tako ponarejene) »sta-
roc¢eske« glose v slovarju Mati besed (Mater verborum) kot dokaz o visoki kulturni
zrelosti starih Cehov. Teh znamenitih spomenikov niti Erben ni mogel obiti, enako kot
jih pred njim nista Josef Safafik in Frantidek Palacky, ki jih je imel za znamenite vire za
$tudij o zivljenju nasih prednikov, torej tudi slovanskega bajeslovja. Polozaj se je spre-
menil Sele po Erbenovi smrti, ko so se konec sedemdesetih let zaceli oglasati nacelni
ugovori o izvirnosti teh spomenikov.

Erben se je v mitologkih ¢lankih v Riegerovem Znanstvenem slovarju skliceval
na Vacerada, tj. navideznega avtorja staroceskih glos v slovarju Mati besed (Mater ver-
borum) iz zacetka 13. stoletja. V resnici je te glose tako kot omenjena rokopisa, izumil
Vaclav Hanka (1791-1861) leta 1827. Ta vir se je ze ob izidu zdel nezanesljiv edino Jer-
neju (Bartolomeju) Kopitarju (1780-1844), o cemer je pisal pod psevdonimom Cosmas
Luden. Mlada generacija pod vodstvom Jana Gebauerja je zacela razburljivo diskusijo,
poimenovano: »boj za Rokopise«. Desetine studij je dokazovalo njih ponaredek, in na
dela, ki so se sklicevala nanje, se je zacelo gledati kot strokovno presezena in zastarala.
Kljub temu je leta 1870 Matica Ceska izdajo Slovanskega bajeslovja zaupala Janu Geba-
uerju. Ta se je dela intenzivno lotil, napisal je seznam gesel, toda od leta 1875 se o tem
ni ve¢ govorilo. Vse kaze, da je Gebauer zaradi vsega navedenega resigniral nad izdajo
Erbenovega bajeslovnega slovarja.

To ne zmanjsuje zgodovinske vrednosti Erbenovega mitoloskega dela, ki z naslo-
vom Slovansko bajeslovje (Slovanské bdjeslovi) — poleg Slovanov se dotika tudi litovske



Marija Stanonik

in germanske mitologije - tokrat prvi¢ zajeto v celoti. Razumeti ga je kot cedki prispe-
vek k zgodovini evropske [slovstvene] folkloristike in slavistike v obdobju romantike
in prestreza staliS¢a o poznavanju slovanske mitologije v obdobju, ko se je ze zacela
pojavljati migracijska teorija. Ta je mitologom odpirala popolnoma nove perspektive,
toda Erben jim ni zaupal.

Vrh navedenega Erbenovega mitoloskega dela je prva izdaja po abecedi urejenega
slovarja iz slovanskega bajeslovija, s katerim se je trudil od srede 60 let 19. stoletja do
smrti. Njegov rokopis (v petih zvezkih) je bil dotlej raziskovalcem tezko dostopen, ker
so0 se njegovi posamezni deli hranili na razli¢nih krajih.

Uredniki knjige Slovanské bdjeslovi najprej predstavijo pobude in potek dela za-
njo do koncnega rezultata.

Prvo poglavje umesca Erbenovo delov prostor in ¢as. Po nacionalno hladnem in
objektivnem razsvetljenstvu je prislo na zacetku 19. stoletja do emocionalnega angazi-
ranja znanosti in s tem subjektivizacija.

Brata Grimm sta z zbirkami Kinder und Hausmdrchen 1-1I (1812, 1815), ki sta
jih zbirala od leta 1806, in kmalu nato nemskih povedk Deutsche Sagen (1816-1818)
v narodopisnem raziskovanju zacela kakovostno novo obdobje. Deutsche Mythologie
(1835, 1844) Jakoba Grimma je ostala za dolga leta fundamentalno delo, ki mu je sledila
tudi ceSka mitologija.

Brata Grimm in njuni nasledniki in nadaljevalci izhajajo iz predpostavke, da vsak
narod v nizjih ljudskih plasteh ohranja globinski »spomin« na davne (tj. poganske)
case v obliki ostankov nekdanjih primitivnih navad in (v glavnem naboznih) predstav.
Prvotni mitos je sicer podlegel kr§¢anstvu in v zgodovinskih virih o njem najdemo le
picla in posredna pricevanja. Toda sledovi poganskega kulta in drugih miti¢nih dejstev
so se ohranili v folklori in jih je mogoce rekonstruirati iz ljudskih pesmi, Seg, izmisljotin,
uver, kmeckih opravil ipd. Da eruditski raziskovalec dokaze in iz skromnih odlomkov
sestavi vsaj del stare podobe, je treba zbrati in preiskati kar najvec¢ gradiva in zahteva
primerjalni $tudij. Primerjava nemskih pravljic s folkloro drugih, casovno in zemljepi-
sno nekdaj zelo oddaljenih narodov, je presenetila brata Grimm z domiselnimi soglasji
in podobnostmi, ki so osvetljevale njihovo miti¢no jedro. Za cilj primerjalnega mito-
loskega studija sta upostevala razpoznavanje prvotnih stvaritev in primerjavo variant.
Marcel Cerny je dodobra raziskal nemsko »mitolosko $olo« in med drugim poudaril, da
je nemogoce, da bi ¢eska romantiska veda prezrla raziskovalni program bratov Grimm
za rekonstrukcijo starega bajeslovja in pojasnjevanje predkrscanskega svetovnega na-
zora na temelju analiti¢nega sondiranja slovstvene folklore.

Kot pri nastanku vrste znanstvenih disciplin na Ceskem so tudi &eski zacetki
slovanske mitologije kot znanstvene discipline ozko povezane z imenom Josefa Do-
brovskega (1753-1829). Ta je ocistil slovansko bajeslovje vseh psevdoznanstvenih kon-
struktov iz starih kronik, ¢eprav na drugi strani ni zaznal, da si v slovanskem mitolo-
$kem sistemu ni mogoce izmisliti npr. Dazdboga... Priljubljeno mu je bilo prepricanje o
dualisticnem nacelu verovanja starih Slovanov ali vera v sorodnost indijskih bozanstev
s slovanskimi, kar sta pozneje pri Cehih trdno zagovarjala Jan Kolar in Ignac Hanus.
Morda je tu zaledje za podobna staliS¢a slovenskega v njegovem casu tako popularnega
mitologa Davorina Trstenjaka (1817-1890).

Pavel Josef Safatik (1795-1861) se je Ze pri pisanju Zgodovine slovanskega jezika
literature v vseh narecjih (1826) moral ukvarjati z bajeslovjem, pri ¢emer ni zavrgel
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stevilnih izmislekov Josefa Dobrovskega. Pri zbiranju gradiva za Slovanske starozitnosti
je poznal velikanske pomanjkljivosti tedanjega polozaja in nujnost zaceti od zacetka
na novo. V sorodnost hindujskega Sivo in slovanske Zive ni dvomil niti Erben, pa¢ je
v obstoj slovanske Zive podvomil Erbenov kritik Ignac Hanu$ (1865). K znanstveno
samostojnejsi presoji se je Safarik priblizal v ¢lanku o Crnobogu. Ceprav ni ustvaril
nobenega celotnega sistema slovanskega bajeslovja, so dozivele njegove studije v svetu
mnoge pozornosti.

Ignéc Jan Hanus (1812-1869) je zelo podpiral Safafika in se je pri pisanju lastne
razprave Znanost o slovanskem mitu (1842) neposredno navdihoval pri Safafikovih
Slovanskih starozitnostih. Nista bila prijatelja, Safarik Hanu$a ni maral, sumnicil ga
je skupaj s slovenskim slavistom Jernejem Kopitarjem. Tedanja mitoloska veda se je
trudila odkrivati sledove miSljenja davnih prednikov na nekaj nacinov: po histori¢ni
metodi (Karl Otfried Miiller in njegova Sola) se je trudila ugotoviti, kdaj, iz kaksnih
zgodovinskih podlag, v kaksni formi je nastal in se razvijal mit. Primerjalna etimologija
(K. W.E Schlegel, J. C. Adelung, J. Joseph Gorres) je skusala dokazovati sorodnost evrop-
skih mitov z orientalskimi (indijskimi) na osnovi jezikovne korespondence (posebno
med germanskimi jeziki in sanskrtom). Po tej teoriji Germani izvirajo v Perziji, kar so
mladi slovanski raziskovalci po analogiji prenesli na Slovane, ¢e$ da je Indija njihova
pradomovina.

Hanus je na podlagi dela Die Vorhalle europdischer Volkergeschicten vor Hero-
dotus, um den Kaukasus und an den Gestaden des Pontus (Berlin 1820) Karla Ritterja
domneval, da so se Slovani preselili iz Azije kot samostojna veja in zato prinesli s seboj
tudi svojo mitologijo, ki so jo prevzeli iz indijskih mitov in staroparskih (Parsi so bili
Perzani < Perzija), preseljeni v Indijo in so poznali Zaratustrov kult. V petdesetih letih
19. stoletja se je Hanu$eva pozornost preusmerila iz filozofije k primerjalnemu jezi-
koslovju in mitologiji. Bdjeslovny kalendaf je bil zasnovan folkloristi¢no kot priprava
za sistematicen popis lastnega slovanskega bajeslovja. Hanus$ je bil dober poznavalec
slovanskega pravlji¢nega gradiva, a tudi ¢e se terenskemu zbiranju folklore sam ni po-
svecal, se je bogato okorisc¢al z delom svojih kolegov in si prizadeval za slovaska, ¢eska
in moravska hribovska podrocja.

Jakob Grimm je imel poleg $tevilnih starejsih naslednikov Vuka Stefanovica Ka-
radzi¢a, Pavla Josefa Safafika $e tri mlajse: A. N. Afanasjeva, F. I. Buslajeva (1818-1897)
in K. J. Erbena. Le-ta je bil v okviru slovanskega primerjalnega jezikoslovja cenjen zZe
za zivljenja in ugled se ga je drzal $e po smrti. Jifi Horak je povzdignil pomen Erbeno-
vih bajeslovnih razprav nad Hanuseve. Erben ni dosegel Buslajeva na polju histori¢ne
slovnice in literarne in kulturne zgodovine; Afanasjev ga je prehitel po obsegu njegovih
del. Erbenu se ni posrecilo v dolgoletni zbirateljski folkloristi¢ni dejavnosti lastnega
zbranega gradiva urejeno publicirati, toda bil je dedi¢ pesniskega duha Jakoba Grimma,
njegove interpretacijske sposobnosti in zmoznosti stvarnega kombiniranja in z dana-
$njega stalisca celo »nadkriljuje Grimma s svojo pesnisko mocjo in presega oba Rusa z
uglajenim/blagim umetniskim smislom«.

Od zacetka Sestdesetih let je Erben sodeloval v znamenitem Znanstvenem slo-
varju (Slovnik naucny), ki ga je izdajal Frantis¢ek Ladislav Rieger. Vanj vkljucena Er-
benova gesla sestavljajo drugo poglavje tukajsnje knjige. Vmes so gesla, ki bi zanimala
slovensko etnolosko in folkloristi¢no stroko: baba, brezen (= marec), bog/-ovi, ¢arov-
nica, ¢arovnik, divje Zene, divji moz, koleda, mlaj, Pepelka, Perun, prosinec, slovansko
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bajeslovje, slovansko narodno pesnistvo in njegova literatura, $krat, Striga. Pri tem se
poraja polno vprasanj: je mogoce npr. muro etimolosko povezati z reko Muro? Triglav
ni le ime slovenskega gorskega ocaka, za kar Erben ve, temve¢ tudi ime najvisjega boga
pomorjanskih Slovanov v mestih Stétin in Volyn. Triglavi bog je enako kot Sventovit
za Erbena - upoStevaje solarno mitolosko teorijo — uteleSenje sonca. Obe bostvi se
tudi razlikujeta. Stetinski Triglav kot bog zraka, zemlje in vode (podzemlja), je gospod
prostora, medtem ko arkonski Svetovit s stirimi glavami gospoduje ne le Stirim stranem
neba, kot se Stevilni raziskovalci pogosto varajo, pa¢ pa najbrz tirim letnim c¢asom,
torej ureja cas.

Sledi seznam gesel, ki jih je Erben tudi pripravil za omenjeno enciklopedijo, ven-
dar niso bila sprejeta vanjo, med drugim tudi beseda. To poglavje je pomembno ne le
zaradi pietete do njihovega avtorja, temve¢ enako zaradi pripomb, ki obdelana gesla
posodabljajo z novimi dognanji.

V tretjem poglavju je ponatisnjenih pet Erbenovih studij o slovanském baje-
slovju.

Prva govori o prikaznih ali sojenicah, druga o srhljivi stavbni daritvi, v kateri
iz zbirke Vuka Stefanovi¢a Karadzi¢a navaja pesem o zidanju Skadra. Velik odmev je
dozivela njegova primerjalna razprava o imenih mesecev pri slovanskih narodih. Tudi
slovenski ocak Triglav se pojavi v razpravi »o dvojici in o trojici v slovanskem bajeslov-
ju in je njena osrednja téma Stetinski bog Triglav pri polabskih Slovanih.

ODb koncu zivljenja je Erben pripravljal veliko sinteti¢cno monografijo o slovan-
skem bajeslovju. Slovanstvo zanj ni bilo le plemenska in jezikovna, temve¢ predvsem
kulturna enota. Pesnik, mitolog in prevajalec si je zilavo prizadeval za mnogostransko
utemeljitev lastnega pojmovanja mitologije. Za razliko od subjektivnega Mache je v
vse njegovo prizadevanje praviloma zajeta moznost za objektivnost znanstvenega dela.
Kdor hoce studirati slovansko bajeslovje, naj najprej zbere njegovo simboliko. Simbo-
liko je iskati v pravljicah, povedkah, pesmih, pregovorih in rekih, zagovorih, razli¢cnih
Segah.

Erben ni poznal monumentalnega dela Vozzrenije slavjan na prirodi (I-111, Mo-
skva, 1866-1869), znanega ruskega folklorista Aleksandra Nikolajevi¢a Afanasjeva
(1826-1871). Pa¢ je dobro poznal Aleksandra Afanasjevica Potebnja (1835-1891), ki ga
je ruski avtor J. M. Meletinskij (1918-2005) v monografiji Poetika mita imel za uteme-
ljitelja ruske znanstvene mitologije.

Poglavitni namen obravnave slovanskih kozmogonskih mitov, z veliko praslovan-
sko apologetsko tendenco je bil v tem, da je njen avtor na osnovi zbranih in obdelanih
bajk o nastanku sveta zavracal splosno prevladujoce mnenje, da se pri Slovanih ni ohra-
nila nobena izvirna kozmogonska bajka. Proti tej trditvi je postavil s svojega stalisca
nedvomne dokaze, da je v poganskih obdobjih gospodovala po celem slovanstvu od
Urala do Jadrana taka predstava o stvarjenju sveta. Erben je polemiziral s Konradom
Schwenckom (Die Mythologie der Slawen, 1853), ki je trdil, da ni nobenega besedila, iz
katerega bi se dalo rekonstruirati, kako si Slovani predstavljajo nastanek sveta, ceprav
so prav kozmogonske bajke zelo privlacne za karakteristiko kulturne ravni pri posame-
znem narodu. Ali je ta diskusija spodbudila Janeza Trdino za zapis $iSenske in mengeske
bajke?

Kon¢no je po 140 letih cakanja tu prvi¢ objavljeno Erbenovo Zivljenjsko delo.
Cetrto poglavje namre¢ vsebuje slovar slovanskega bajeslovja (Abecedni slovnik slo-
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vanského bdjeslovi) iz rokopisne zapuscine K. J. Erbena. To ni dokoncano delo in le
dopolnjuje objave o slovanskem bajeslovju v Erbenovih bajeslovnih studijah in njegova
gesla v Riegerovem Znanstvenem slovarju (Slovnik naucny).

Slovenskemu bralcu domaca gesla so: bazilisk, bozi¢, cas, ¢arovnik, ¢arovnica, lju-
dozerci, Mokos, sojenice, Pehta, Pepelka, Perun, rojenice, $iva baba, (Ziri), /S/triga, Tri-
glav, Veles, Zlatolaska (Zupanéic). Tako kot pri geslih za Riegerov znanstveni slovar so
tudi tu k skoraj vsakemu geslu dodane temeljite pripombe uredniskega odbora.

Delu je dodan temeljit znanstveni aparat. Najprej Erbenova citirana literatura v
tokrat prvic¢ objavljenem slovarju in seznam kratic in natanc¢no redakcijsko pojasnilo.
Za vsakrsni $tudij slovanske mitologije so posebno dragoceni avtorsko skrbno razcle-
njeni in kronolosko razvrsceni viri in literatura — posebej ¢eska in slovaska - o slovan-
skem in njemu bliznjem (o germanskem in baltskem) bajeslovju. Zelo dobrodosel je
seznam tuje literature, ki se predmetu ustrezno osredotoca na slovansko, tudi v cirilici,
saj ta pogosto izpada iz mednarodnih okvirov. Sledi povzetek v ruscini in angle$cini. V
imensko kazalo so od slovenskih avtorjev vkljuceni Urban Jarnik (1x), Jernej Kopitar
(6x), Gregor Krek (1x), Fran Miklosi¢ (9x), Matija Murko (1x), Janez Trdina (2x), Davo-
rin Trstenjak (4x), Matija Valjavec (6x), Stanko Vraz /Jakob Fras (6x).V tem seznamu se
pogresa Jakob Kelemina, ki je Slovenske bajke in pripovedke slovenskega ljudstva (Celje
1930) opremil z mitoloskim uvodom. Sicer je pa tudi Jifi Polivka, njegov poglavitni
kritik, omenjen samo enkrat.

Ceprav je pregled mitologije kot znanosti v 20. stoletju v knjigi predstavljen kot
del uvoda v Erbenovo delo, je v tukajsnjem ¢lanku prestavljen na konec.

Od ruskih avtorjev je v zacetku 20. stoletja na prvem mestu Jevgenij Vasil'jevi¢
Anickov (1866-1937). V diskusijo o slovanski mitologiji se je vkljucil tudi Aleksander
Briickner (1856-1939), brezkompromisni kritik vecine dotedanjih del, tudi Luoborja
Niederleja (1865-1944). Njegov cilj je bil ocistiti slovansko mitologijo od nezanesljivih
virov in pojasniti imena bozanstev. Za to je uporabil primerjalno metodo z dosledno
etimologko razlago, kar pa njegovi nasledniki niso sprejeli. Odstranil je izmiSljeni slo-
vanski Olimp, ki so ga izdelale nemske kronike v 15. stoletju. Kriticen je bil do vecine
sodobnih avtorjev. Cenil pa je delo F. Miklo§ica z zunanjim kriticizmom in skepticiz-
mom V. Jagica, ki sta $tevilo slovanskih bogov znatno skrcila. L. Niederleja je kritiziral
zaradi njegove pomanjkljive filoloske izobrazbe in zato prevelike odvisnosti od drugih
avtorjev in zato ker zapostavlja prusko in litovsko mitologijo. Po Briicknerju se mora
slovanska mitologija opreti predvsem na ruske vire. Od tod njegovo popolno zaupanje
v Povést davnych let in v Slovo o polku Igorovem. Na celo slovanskih bogov je postavil
Svaroga (Svarozice, Dazboga), za njim Peruna in Volosa-Velesa. Kazimierz Moszynsky
(1887-1959) se je leta 1934 s knjigo Kultura ludowa Stowian omejil na duhovno kulturo.

V devetnajstem stoletju bilo eno od najpomembnejsih odkritij zgodovinskega je-
zikoslovja, da evropski jeziki skupno z jeziki Indije in Irana ustvarjajo eno jezikovno
druzino. "Triumf jezikoslovija je pomenil $kodo za mitologijo.’ Stevilni raziskovalci so
zaceli odkrivati stike med evropskimi bogovi in bozanstvi Perzije in Indije in osnovna
interpretacijska metoda je postala alegorija narave. Nastala je mitologija burje Adalber-
ta Kuhna (1812-1881), zivalska alegorija Angela de Gubernatis (1840-1913), mitologija
ognja Johannesa Hertela (1872-1955), lunarna teorija Georga Hiiisinga (1869-1930)
in poglavitna - solarna teorija Maxa Miillerja (1823-1900). V opoziciji do Kuhnove
smeri je Wilhelm Mannhardt (1831-1880), predstavnik demonoloske smeri, izhajal iz
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domneve, da so miti, ki se vzdrzujejo v predstavah nizjih ljudskih plasti, njihova prasta-
ra lastnina, ki se po zaslugi njih pomanjkljive izobrazbe stalno dopolnjuje in razsirja.
Pred razcepitvijo so imeli Indoevropejci skupne mitoloske predstave. Iz tistega obdobja
so gozdni, poljski in hi$ni demoni, vile, §krati, orjaki. Demoni se veliko bolj skladajo s
prvotnimi nazori ljudi o naravi kot idealne postave velikih bogowv.

Nastajale so Se druge mitoloske teorije. Med njimi sta v prvi polovici 20. stoletja
imela pomembno vlogo psihoanaliza in ritualizem, ki je slonel na delih Edwarda Bur-
netta Tylora (1832-1917), predstavnika animisti¢ne smeri, ki je imela svojo osnovo v
nauku o dusah in jih je primitivni clovek prisojal ne le vsem zivim bitjem, temve¢ tudi
nezivim predmetom. V nadaljevanju so orisani $e Herbert Spencer, Georg Frazer in
Mircea Eliade (1907-1986). Prav tako tudi Claude Lévi-Strauss (1908-2009), ki ima mit
za avtonomno sintezo strukturalne in statisticne strani jezika. Pesniski jezik je nasprotje
miticnega: s prevodom v drug jezik pesem izgubi prvotno kvaliteto, medtem ko mit
ostane v prevodu neprizadet.

Po drugi svetovni vojni se je analizi in raziskavi najstarejsih c¢eskih povedk po-
svetil etnolog, filozof in muzikolog Vladimir Karbusicky (1925-2002), ki poudarja kot
metodolosko neizogibno kombinacijo primerjalistike in strukturalizma; v njem se kaze
stik s fenomenologijo, posebno z M. Heideggerjem.

Metodolosko bogata monografija Aleksandra Gieysztora (1916-1999) Mitologia
Stowian (Varsava 1982, 1986) se opira na predstavnike nove primerjalne mitologije,
ki je nastala z razvojem jezikoslovja in etnosociologije. Uposteva nekatere smeri Du-
mézila, Romana O. Jakobsona (1896-1982), Vjaceslava Vsevolodica Ivanova (1929) in
Vladimira N. Toporova (1928-2005). Od ceskih avtorjev je najpomembnejsi Zdenék
Vana (1924-1994), ki v knjigi Svet slovanskych bohii a démonii (Praha 1990) ne soglasa
z Dumezilovo teorijo o troclenosti indoevropskega panteona, na katero se aplicira klasi-
fikacija slovanskih bogov (V. V. Ivanov, V. N. Toporov, A. Gieysztor). Svetlana Tolstaja in
Ljubinko Radenkovi¢, sta omenjena predvsem z enciklopedi¢nim slovarjem Slovenska
[= Slovansko] mitologija (Beograd, 2001).

Od sodobnih slovenskih avtorjev je omenjen edino Damjan Ovsec, Ceprav ima-
jo tudi Zmago Smitek, Mirjam Mencej in Monika Kropej za seboj ze tudi tozadevne
knjizne objave. Pietetno je v tej zvezi omeniti izjemnega ruskega filologa, slavista in
baltista Nikolaja Mikhailova (1967-2010), avtorja knjig in ¢lankov o slovanski in baltski
mitologiji.

Skrbno urejena knjiga je zgledno opremljena z znanstvenim aparatom. Kazalo
mitoloskih pojmov in baj¢nih bitij zajema imena bogov, junakov, svetnikov, Seg in iz-
brana literarna dela. 511 strani obsezna knjiga vec¢jega formata na kvalitetnem papirju
je tudi bogato ilustrirana z zadevnimi risbami in ¢rnobelimi in barvnimi fotografijami
nekaterih baj¢nih bitij.

Marija Stanonik
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Suzana Marjani¢ i Antonija Zaradija Ki$ (ur.), Knjizevna Zivotinja. Kulturni
bestijarij II. dio. Zagreb: Hrvatska sveucili$na naklada i Institut za etnologiju i
folkloristiku, 2012, 1144 stranica, ilustracije.

Drugi dio Kulturnog bestijarija pod naslovom Knjizevna zivotinja pojavljuje se
pet godina nakon prvog (Kuturni bestijarij, ur. S. Marjani¢ i A. Zaradija Kis, Zagreb
2007) i nastavlja posao utemeljivanja kulturne animalistike (odnosno kulturne zoologi-
je) u hrvatskoj humanistici, ovaj put s naglasenijim knjizevnim usmjerenjem. Ovdje po-
duzet utemeljiteljski posao moze se pozvati tek na nekoliko prethodnika - najavljivaca
animalistickih tema u hrvatskoj antropologiji, teoriji i knjizevnoj kritici, u prvom redu
na Nikolu Viskovica i njegovu knjigu Zivotinja i ovjek iz 1996, te njegov zbornik (za-
jedno s Nenadom Cambijem) Kulturna animalistika iz 1998. Knjizevnopovijesni prilog
animalistici dala je 2009. godine Zlata Sundali¢ svojom knjigom o Zivotinjama u Drzica,
a2010. Ana Horvat objavila je hrvatsku antologiju pjesama posvecenih Zivotinjama od
15. stoljeca do suvremenosti. Uz to, animalisticke su teme bliske medijevalistima koji se
bave bestijarijima, a nesto su ¢esce i u tumaca djecje knjizevnosti. U predradnje bi valja-
lo ubrojiti i rafinirani ljubiteljski rad na mackologiji Gige Gracan. S obzirom na sve to, i
na dinamicno stanje discipline na internacionalnom planu, koja okuplja animalistiku i
njoj srodne grane (knjizevnu ekologiju, zelene kulturalne studije, ekokritiku itd), pravi
je trenutak za otvaranje novog znanstvenog polja i u nas, za definiranje njegovog mjesta
medu znanstvenim disciplinama, utvrdivanje metodologija i ustanovljavanje termino-
logije. Ova knjiga ¢ini sve to, ali vodeci se pri tome nacelom disciplinarne (bio/zoo)
raznolikosti, odnosno dopustajuci autorima iz raznih podrucja da temi daju svoj prilog,
metodu i termine, te s pravom ocekujuci da citatelj u toj raznolikosti nazre zajednicke
provodne niti. Te niti - tematske, teorijske, metodoloske, eticke - bez sumnje ¢e obiljezi-
ti sve radove koji nakon ovog zbornika budu napisani u podrucju animalistike.

Prema uvodnoj rijeci urednica, zbornik se smjesta u trag zapadne animalistike
koja se formirala od sedamdesetih u okviru pokreta za oslobodenje zivotinja (Peter Sin-
ger, Oslobodenje Zivotinja, 1975), te kasnijih pokreta za istrazivanje prirode u folkloru,
antrozoologije te teorije prava zivotinja. Moglo bi se re¢i da je zapadno polje animalisti-
ke podvojeno izmedu akademskog i aktivistickog pristupa. Akademski pristup obi¢no
se opisuje kao apoliti¢an, apstraktan, teoretski, interdisciplinaran, ali nezainteresiran za
politicku ekonomiju; on je dio “akademskog kapitalizma’, a u Zivotinji, kako mu pred-
bacuju njegovi kriticari, ¢esto vidi tek povod da se napiSe znanstveni ¢lanak. S druge
strane, aktivisticki pristup proizveo je “kriticku animalistiku” (ICAS, Institute for Criti-
cal Animal Studies) koja se bori za prava zivotinja, pri ¢emu joj je klju¢na stavka poli-
ticka ekonomija (kako uocavaju S.Marjani¢ i A.Zaradija Kis, ta kriticka animalistika po
pristupu je srodna Frankfurtskoj $koli - ujedinjuje drustvenu teoriju, politiku i kritiku
kapitalizma, i stvara revolucionarni projekt transformacije drustva). Sli¢nost s feminiz-
mom ovdje nije slu¢ajna: i na podrudju feminizma postoji stanovit rivalitet akademskog
i aktivistickog pola koji suraduju, pretjecu se (nove teme i problemi ponekad dolaze iz
prakse u teoriju, ponekad obrnuto), sukobljavaju, medusobno katkad plodno a katkad
razorno kritiziraju. No vjerojatno zbog ekonomije manjih intelektualnih sredina, ni hr-
vatski feminizam, a kako se ¢ini ni nova hrvatska animalistika, ne dopustaju sebi luksuz
rasipanja snaga (vec i zbog toga $to nemaju stabilni institucionalni smjestaj), ve¢ radije
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ulazu u medusobno preplitanje. Ova je knjiga tako smjestena na presjecistu tradicio-
nalne akademske i kriticke animalistike; ona nastupa ujedno znanstveno i angazirano.
Moralna i pravna pitanja oko ljudskih i neljudskih zivotinja provodna su nit brojnih od
okupljenih c¢lanaka; osobna angaziranost autora cesto nalazi svoje mjesto u tekstovima
(pa ponekad strogo filoloski radovi kao npr. onaj Antonije Zaradije Ki$ o glagoljskim
egzemplima, zavrSavaju apelom za spas neke ugrozene zivotinjske vrste, u ovom slucaju
zaba), a sveukupna oprema ovog djela, s cudesnim ilustracijama (iz srednjovjekovnih
bestijarija), fotografijama vlastitih ljubimaca, kroz tekst porazbacanim zoofilskim i pa-
cifistickim izrekama razli¢itih autora, te duhovitim pojedinostima (¢lanci, na primjer,
nemaju “klju¢ne rije¢i” nego “klju¢ne zZivotinje”), upucuje na autorski/urednicki rukopis
koji se ne skriva iza znanstvene objektivnosti nego se za svoju temu otvoreno i sr¢ano
zalaze.

Golemi broj od 48 priloga (zbornik ima ¢ak 1144 stranice) urednice su prema
disciplinarnim, zanrovskim i kronoloskim kriterijima rasporedile u 8 cjelina. Prva je
skupina radova koji animalistickim temama pristupaju iz vidika etnologije (I. Mitske
i etno knjizevne Zivotinje), slijede knjizevnoanimalisticke teme slozene po povijesno-
poetickim razdobljima (II. Knjizevno srednjovjekovlje i humanizam Zivotinja, I1I. Knji-
Zevna renesansa, maniristicke i barokne Zivotinje, IV. Suvremena knjizevna zZivotinja),
zatim animalistika u knjizevnim Zanrovima (V. KnjiZevno-fantasticna Zivotinja, V1.
Djecji knjiZevni zoo), filozofski blok (VII. Filozofsko-knjizevna zZivotinja) te raznolika
posljednja skupina koja okuplja knjizevnoteorijske, mitoloske, arhetipskokriticke ali i
esejisticke, te jedan knjizevni tekst (VIII. Zivot Zivotinja kroz knjiZevnost). Autori su
internacionalni, njihove animalisticke teme smjestene globalno (od staroslavenskih tek-
stova do suvremenog ruskog pisca Pelevina, od Shakespearea do Grassa), no naravno, s
obzirom da je cilj zbornika utvrdivanje animalistike u domacem prostoru, prevladavaju
regionalne teme.

Tako medu etnoloskim prilozima u prvom dijelu nalazimo istrazivanja zivotinj-
skih motiva u slovenskom (Monika Kropej, Mirjam Mencej), juznoslavenskom odno-
sno Stokavskom/desetarackom (Mirjana Deteli¢, Pieter Plas), medimurskom (Lidija Ba-
juk), staroslavenskom (Konstantin Rahno) i litavskom (Mirjana Bracko) folkloru, a tri
nas rada odvode daleko na istok i zapad: u indoloske (Kre$imir Krnic), sino-korejske
(Snjezana Zori¢) i meksicke (Zeb Tortorici) teme. Istrazivaci su zainteresirani za basti-
nu i suvremenost folklora, i to u njegovim jezi¢nim i vizualnim manifestacijama, te u
okviru visoke i pucke kulture (Kropej analizira motiv lisice u usmenoj knjizevnosti, na
pcelinjim ko$nicama i u sakralnoj umjetnosti); za ritualne aspekte i mitska vjerovanja
vezana uz zivotinje (Rahno prati demijurske moc¢i loncara koji su izradivali glinene
zivotinje), za nacin na koji se u folkloru opisuje granica ljudskog i neljudskog, sa svim
ideoloskim i seksualnim konotacijama koje ona sa sobom moze ponijeti (osobito u
kolonijalnom kontekstu, o c¢emu pise Tortorici).

Medijjevalisticki dio zbornika krece se medu Biblijom (Marie-Genevieve Grossel),
slavenskim misalima (Adelina Anguseva i Margaret Dimitrova), glagoljskim tekstovima
(Antonija Zaradija Ki$) i zbirkama recepata zvanim “ljekaruse” (Marija-Ana Diirrigl i
Stella Fatovi¢-Ferenci¢), te Danteom (Snjezana Husic). Cini se da su zivotinje u sred-
njem vijeku manje znak naklonosti prema prirodi a vi$e potrebe za figurama moralnih
i teoloskih pojmova, pa tako primjere empirijskih zivotinja nadmasuju njihovi fanta-
sti¢cno-simbolicki oblici. Pri tome ptice prednjace po raznolikosti atributa (estetskih,
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Suzana Marjani¢ i Antonija Zaradija Kis (ur.), Knjizevna zivotinja.

duhovnih, ljudskih i bozanskih; mistike pjeva te simbola gnijezda i leta), a jednorog
po misterioznosti (Anna Loba), koja se pokazuje pri njegovu susretu sa zenom; taj evi-
dentno senzualni i eroti¢ni susret u srednjovjekovnom je traktatu o ¢udoredu udanih
7ena pretvoren u simbol duhovne dimenzije braka. Sto se pak tice nasljeda srednjovje-
kovne grade o apokalipticnim Zivotinjama u suvremenoj knjizevnosti, njihov izvorni
simbolizam iskori$ten je u hrvatskoj fantasticnoj prozi, postaju¢i znakom nesvjesnog i
tabuiziranog (Kornelija Kuvac¢-Levaci¢). Za razliku od fantasyja, suvremena znanstvena
fantastika svoja ¢udovisna bica gradi postupkom ocudavanja, te ih koristi za pokreta-
nje etickih pitanja o ¢ovjecnosti i nasilju (Dejan Ajdaci¢). No da zanr nije objektivna
nego kulturoloski uvjetovana kategorija, i da isto djelo moze biti razli¢ito definirano
u razli¢itim drustvenim okolnostima (mit, na primjer, moze postati bajka, a prica o
upozorenju moze se pretvoriti u pricu o zivotinjama), dokazuje Marijana Hamersak: na
djec¢jim se knjizevnim Zanrovima dobro vidi kako njihova taksonomija i recepcija ovise
o filozofskim, psiholoskim i sociolo$kim, u svakom slucaju povijesno promjenjivim,
predodzbama o djetinjstvu.

Od rajske ptice do crva, od konja do magarca - zivotinje u renesansi i baroku te-
meljito su reinterpretirano nasljede srednjovjekovnih bestijarija, u kojem se alegorijska
znacenja sudaraju sa svakodnevnim, visoko s niskim. Magarac je tako cesti povod za
humoristi¢ne ucinke u renesansnim tekstovima (Dunja FaliSevac), a u motivu konja
moZe se pratiti pad iz viteskog modusa na Rosinantea (Lovro Skopljanac). Neposredan
odnos sa zivotinjom, empatija i angazman za neljudsko bi¢e neocekivanom ljepotom
zatjecu nas u Marulicevoj tuzaljci za ubijenim psom koju je 1995. u Glasgowu pronasao
Darko Novakovi¢ (citirano u radu Dunje FaliSevac), a ¢itanje u kljucu zooetike i kritic-
kog animalizma moze nam otkriti i da je sam Shakespeare razmisljao o Zivotinjama, a
ne samo o zivotinjskim osobinama ljudi. Usto, njegovo razotkrivanje zvjerskog nasilja
u ljudi skriva misli o antropologiji mrznje prema koloniziranima u imperijalistickom
svijetu (Suzana Marjanic).

Pitanje nasilja prema onima koji su iskljuceni iz ljudskog drustva postaje jos pri-
sutnijim u bloku posve¢enom suvremenoj knjizevnosti, a sredisnje je u filozofskom
dijelu zbornika. Ako se priroda shvati kao totalno drugo, Lacanovo Realno §to izmice
simbolizacijskim procesima - a odnos pisca i zivotinje nuzno ide preko rijeci - onda se
taj odnos ne mora postaviti u klju¢u empatije i prepoznavanja, nego takoder u smislu
krajnje covjekove samoce i prihvacanja razlike kao takve, razlike koja trazi da “svatko
ostane na svom mjestu” (Branislav Oblucar). Tema iznevjerujuceg govora koja se ovdje
pojavljuje kao neostvareni medij izmedu pisca i Zivotinje, u ¢lanku Vladimira Bitija pre-
rasta u urgentno eticko pitanje odnosa prema ljudima odbacenim iz ljudske zajednice
- zrtvama holokausta. Biti polazi od Sirenja semantickog polja holokausta na covjekov
odnos prema zivotinjama (Charles Patterson, Vjecna Treblinka, 2002). Kako to spomi-
nje i Predrag Krsti¢ u ¢lanku o fenomenologiji psa u zapadnoj filozofiji, osobina je mo-
dernizma - odnosno drugo lice njegove dijalektike - to da se li§io humanosti. Bitijeva
refleksija o biopolitici mo¢i i tretiranju ljudskog Zivota kao gole supstance (Agamben,
nuda vita) prati na etickim osnovama utemeljenu kritiku teze o golom Zivotu kao onom
koji se ne moze reprezentirati (Cathy Caruth, Hayden White). Ta teza naime u sebi krije
opasnost da se dogadaju oduzme tvarnost, da ga se sublimira, a uz to ona sa sobom
nosi i nerjesivo pitanje o tome tko od prezivjelih onda ima pravo govoriti u ime zrtava
kojima je oduzeta mogucnost svjedocenja i koje su svedene na zivotinje. Stoga je rizik
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$irenja metafore holokausta ujedno eticki i politicki, a mucenje Zivotinja pokazuje se,
zakljucuje Biti tumaceci Coetzeea, kao dio slozenog spleta ideoloskih, etickih i politic-
kih pozicija koje se ne mogu rijesiti generalizacijom u primjeni pojma holokausta.

Posljednja skupina radova vraca se knjizevnim i mitoloskim temama, pretpostav-
ljajuci ponekad da je knjizevnost u svom prikazivanju zivotinja u¢inkovitija i emotivnija
od filozofije, ali ipak ne napustajuci prethodno otvorena eticka pitanja ¢ovjekova odno-
sa prema zivotinji, kao i ljudskog nasilja koje zovemo zvjerskim (Marjetka Golez Kauci¢
o slovenskoj usmenoj i suvremenoj poeziji). Mnozina pristupa tu se obogacuje racunal-
nim stilistickim analizama (Davor Piskac); otkrivaju se neki zaboravljeni tekstovi poput
operete Pas Fidelio Bore Pavlovi¢a (Branimir Donat); prate se cudovisne metamorfoze
magarca sve do suvremene knjizevnosti (Miranda Levanat-Peric¢i¢), a medu ostalim
radovima citatelja provocira i zoofilski knjizevni prilog Nenada Viskovi¢a. Zbornik se
dakle zakljucuje ovim zoolikim i $arolikim repom (a rep imaju i gotovo svi tekstovi, u
vidu jasne zaklju¢ne code, $to uvelike pridonosi njihovoj uskladenosti i preglednosti),
koji jos jednom potvrduje kako je umijece urednica bilo ponajprije u tome da, postujudi
i znanstvenu i biolosku raznolikost, budué¢im istrazivanjima pruze privlacan i siguran
vodic u teorijski i kriticki, analiticki i angazirani svijet kulturne animalistike.

Natka Badurina
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Slavjanskie drevnosti, Etnolingvisticeskij slovar' pod obscej redakciej N. I. Tolsto-
go. 5. del (S-Ja). Moskva: MezZdunarodnye otnosenija 2012, 731 strani; ilustracije.

Leta 2012 je izSel zadnji, 5. del slovarja Slavjanskie drevnosti, etnolingvisti¢nega
slovarja, katerega naslov bi v slovensc¢ino morda $e najustrezneje lahko prevedli kot
»Slovanske starozitnosti« ali »Slovanske starine«. Ob izidu prejs$njih del Slovarja sem
sicer ze pisala recenzijo (prim. Mencej, Etnolog 10/ 2000: 341-4), a morda je vendarle
prav, da posebej obelezimo natis tudi tega, zadnjega dela, ki zakljucuje dolgo obdobje
izhajanja ene najpomembnejsih, ¢e ne najpomembnejse publikacije na podrocju slo-
vanske tradicijske kulture v zadnjih desetletjih sploh.

Slovar je delo raziskovalcev Oddelka za etnolingvistiko in folkloro Instituta za
slavistiko Ruske akademije znanosti v Moskvi. Sodelavci instituta so svoje delo za slovar
zaceli pod vodstvom akademika dr. Nikite Iljica Tolstoja, po njegovi smrti leta 1996 pa
je glavna urednica Slovarja postala Svetlana M. Tolstoj, ob pomoci uredniskega odbora,
ki ga sestavljajo Tanja A. Agapkina, Ljudmila N. Vinogradova ter Vladimir J. Petruhin.
V ekipi ustvarjalcev so bili (z manjsimi spremembami) skozi leta $e Olga V. Belova,
Aleksander V. Gura, Galina I. Kabakova, Elena E. Levkievska, Anna A. Plotnikova, Irina
A.Sedakova, O. A. Ternovska, Valerija V. Usaceva, Elena S. Uzeneva in Marina M. Valen-
cova. Zacetek izhajanja slovarjev Slovanskie drevnosti sega sicer ze v leto 1984, ko je bil
izdan osnutek slovarja in nato poslan v presojo in pripombe jezikoslovcem, etnologom,
folkloristom in zgodovinarjem. Na podlagi tega nacrta je leta 1995 v Moskvi izsel 1. del
slovarja, ki je (glede na cirilicno abecedo) vseboval gesla od ¢rke A do G. V naslednjih
letih so iz8li $e naslednji Stirje zvezki: 2. del leta 1999 (D-K), 3. del leta 2004 (K-P), 4. del
leta 2009 (P-S) ter leta 2012, kot Ze receno, zadnji, 5. del (S-Ja).

Slovar zajema vse glavne elemente slovanske tradicijske kulture, povezane s ¢lo-
vekom in njegovim pogledom na svet ter glavnimi kategorijami, ki le-tega sestavljajo.
Beseda »slovanski« iz naslova kaze, da je v njem upostevano gradivo vseh slovanskih
ljudstev, »drevnosti« (starozitnosti, starine) pa so definirane kot »tiste oblike in elementi
srednjeveske slovanske kulture, ki so se ohranili do danasnjega casa ali do nedavnegax.
Dejstvo, da gre za »slovar«, pa pomeni, da je tradicijska slovanska kultura v njem »raz-
bita« na kulturne enote - gesla. Gesla sledijo strukturi tradicijskega modela sveta, ki je
po etnolingvisti¢nih izhodiS¢ih sestavljen iz osmih kategorij: oseb/bitij, zivali, rastlin,
predmetov in pojavov, prostora, ¢asa, dejanj (akcij) in atributivov. Znotraj teh kategorij
sledijo nadaljnje delitve; tako se, na primer, prva kategorija (osebe, bitja) deli $e na:
resnicne ljudi z miticnim znacajem (ki ga dobe zaradi svojega rojstva, spola, dejavnosti
ali druzbenega statusa), epske osebe, bogove, krscanske osebe, miticna (bajna) bitja ter
personificirane figure. V vsakem geslu so najprej navadno navedena glavna poimeno-
vanja pri razli¢nih slovanskih ljudstvih oziroma znotraj posamezne kulture, zatem sledi
opis pojavnih oblik, funkcij oz. dejanj, prostora, ¢asa in atributivnih elementowv.

V slovarju so kot vir upos$tevani predvsem folklorni, etnoloski in jezikovni ele-
menti. Zlasti jezik, ki v sebi ohranja arhaicne elemente pogleda na svet, psihologije in
kulture, se je izkazal kot eden od najbolj bogatih in zanesljivih virov za rekonstrukcijo
predzgodovinskih oblik kultur, ki niso imele zapisanih pricevanj. Jezik in tradicijska
ljudska kultura (Sege, folklora ...) sta se izkazala za tista vira, v katerih je mogoce pre-
poznati stanje praslovanske kulture in tedanjega pogleda na svet, in skupaj sestavljata
nedeljivo celoto. Ker je starejsih etnoloskih in folklornih zapisov za Slovane malo, je
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bilo praslovansko stanje mogoce rekonstruirati predvsem na podlagi natisnjenih del
iz 19. in 20. stoletja, obenem pa so upostevali tudi lastne terenske zapise, predvsem iz
Polesja, kjer so od Sestdesetih let dalje potekale intenzivne terenske raziskave Oddelka
za etnolingvistiko in folkloro. Slovar pomeni na neki nacin poskus predstavitve podobe
staroslovanske kulture, modela tradicijskega sveta, rekonstruiranega s pomocjo primer-
jave razli¢nih slovanskih tradicij.

V Slovarju je v veliki meri zastopano tudi slovensko gradivo — upostevana je ve-
¢ina pomembnejsih raziskav z obravnavanega podrocja. Od slovenskih avtorjev so med
osnovnimi viri zastopani Jakob Kelemina: Bajke in pripovedke slovenskega ljudstva; Mo-
nika Kropej: Od Ajda do Zlatoroga; Zmaga Kumer: Vsebinski tipi slovenskih pripovednih
pesmi; Zmaga Kumer et al., ur.: Slovenske ljudske pesmi; Niko Kuret: Praznicno leto Sloven-
cev; R. Lozar, I. Grafenauer, O. Orel, ur.: Narodopisje Slovencev; Mirjam Mencej: Pomen
vode v predstavah starih Slovanov o posmrtnem Zivljenju in Segah ob smrti, Gospodar volkov
v slovanski mitologiji in Coprnice so me nosile; Vinko Méderndorfer: Verovanja, uvere in
obicaji Slovencev ter Ljudska medicina pri Slovencih; Josip Pajek: Crtice iz dusevnega Zitka
Staj. Slovencev; Zmago Smitek: Mitolosko izrocilo Slovencev; Karl Strekelj: Slovenske naro-
dne pesmi; Metod Turnsek: Pod vernim krovom ter Pavle Zablatnik: Od zibelke do groba.
Poleg tega najdemo v spisku $e revije Etnolog, Studia mythologica Slavica ter Traditiones,
od slovarjev pa so zastopani Se Slovenski etnoloski leksikon (ur. Angelos Bas), Etimoloski
slovar slovenskega jezika Franceta Bezlaja ter Pleter$nikov Slovensko-nemski slovar.

V prvem delu Slovarja najdemo $e zemljevide gubernij oziroma zgodovinskih in
etno-kulturnih obmocij slovanskih dezel in obmocij posameznih dialektov slovanskih
jezikov ter spisek temeljnih virov za raziskave slovanske tradicijske kulture, iz katerih je
slovar zajemal, medtem ko je dodatna, specifi¢na literatura navedena pod vsakim posa-
meznim geslom. V vsakem od naslednjih delov Slovarja lahko v spisku virov najdemo
$e literaturo, ki v ¢asu izida prejsnjih delov e ni bila natisnjena, zadnji del pa prinasa
popoln pregled virov in raziskav, ki so jih ustvarjalci slovarja upostevali pri svojem
pisanju, od zacetka do konca izhajanja Slovarja.

Relativno majhna skupina raziskovalcev je v teh slabih tridesetih letih (¢e Stejemo
za zacetek dela na Slovarju leto 1984) opravila izjemno delo ter z njim navdihnila izid
podobnih slovarjev tudi drugod, na primer v Srbiji (Slovenska mitologija. Enciklopedijski
recnik, ur. Svetlana M. Tolstoj in Ljubinko Radenkovi¢, Beograd: Zepter Book World
2001) in na Poljskem, Kkjer je leta 2012 pod vodstvom Jerzyja Bartminskega in njegove
lublinske etnolingvisti¢ne Sole zacel izhajati vecdelni etnoligvisti¢ni slovar z naslovom
Stownik stereotypow i symboli ludowych. Ne glede na to, ali se strinjamo z moznostjo
rekonstrukcije praslovanske kulture predvsem na podlagi podatkov, zapisanih Sele v 19.
in 20. stoletju, ali ne (kar je predmet nekaterih znanstvenih diskusij), pa nam petdelni
etnolingvisti¢ni slovar Slovjanskie drevnosti nedvomno prinasa izjemno bogat vpogled
v verovanja, $ege, folkloro slovanskih ljudstev, ki bi jih zaradi razdrobljenosti virov, nji-
hove pogosto tezke dostopnosti in mnozice razli¢nih slovanskih jezikov posamezniki
sami le stezka zbrali skupaj. Ob koncu tega izjemnega podviga nam preostane torej le
$e, da se avtorjem slovarja iskreno zahvalimo za njihov trud, jim cestitamo in Zelimo $e
mnogo uspehov pri nadaljnjem delu na drugih projektih.

Mirjam Mencej
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Barbara Ivan¢i¢ Kutin, Ziva pripoved v zapisu. Kontekst, tekstura in prekodiranje
pripovedi Tine Kravanja iz Bavsice. Ljubljana: Zalozba ZRC, ZRC SAZU, 2011, 179
strani, ilustracije.

Knjiga folkloristke Barbare Ivanci¢ Kutin Ziva pripoved v zapisu. Kontekst, tekstu-
ra in prekodiranje pripovedi Tine Kravanja iz Bavsice je izsla leta 2012 pri Zalozbi ZRC
SAZU. Prvi del knjige obsega $tiri temeljna poglavja: Kontekst — okolis¢ine pripovedo-
vanja; Tekstura — nacin izvedbe; Metodologija na terenu in v kabinetu. V drugem delu
avtorica aplicira teoreti¢no znanje iz prvega dela knjige na konkreten folklorni dogodek
- pripovedovanje Tine Kravanje iz Bavsice ter prikaze dvaindvajsetih njenih pripovedi.
Na koncu je dodano $e poglavje, ki podrobno opise znacilnosti bovskega govora in
govora Bavsice, ki ga je prispevala Karmen Kenda-Jez.

Avtorico je zanimala predvsem raziskava konteksta in teksture folklornih pripo-
vedi (seveda nujno povezanih tudi s teksti), se pravi dveh od treh ravnin folklorne pri-
povedi (poleg teksta), preucevanje je bilo v slovenskem prostoru do sedaj, vsaj v praksi,
v glavnem zanemarjeno.

Medtem ko je bila pozornost folkloristike nasploh, tudi v tujini, v preteklosti
usmerjena k raziskavam teksta, je vsaj od sedemdesetih let dvajsetega stoletja dalje ve-
dno bolj v ospredju prav zanimanje za raziskave teksture (tj. nacina izvedbe pripovedo-
vanja, npr. rime, aliteracije, naglaSevanja, intonacije, onomatopoeje, glasbene spremlja-
ve, mimike...) in konteksta folklorne pripovedi (specifi¢ne socialne situacije, v kateri se
ta odvija, tj. specifike glede Casa, prostora in druzbe, v kateri se zgodi folklorni dogo-
dek). Raziskave teh dveh aspektov folklore se je avtorica lotila na konkretnih primerih
folklornih pripovedi, ki jih je sama snemala, in sicer v krajih na Bovskem, od koder je
doma. Dejstvo, da je domacinka, ji je brez dvoma olajsalo tako »odkrivanje« dobrih
informatorjev in neposreden stik z njimi kot tudi foneti¢no transkripcijo posnetkov.

V Uvodu avtorica naredi pregled terminologije oz. temeljnih pojmov in definicij
s podro¢ja folkloristike ter pregled zgodovinskega razvoja folkloristike, zlasti z vidika
premika njenega fokusa od teksta h kontekstu. V prvem poglavju najprej analizira vrste
izhodi$¢nega situacijskega konteksta, zatem definira »pripovedovalsko folklorno sreca-
nje« (celotno pripovedovalsko dogajanje, tj. dogajanje od prihoda folklorista k sogovor-
niku do konca pogovora med njim in naratorjem, se pravi ne le en folklorni dogodek,
ena zaokrozena zgodba, temve¢ niz folklornih dogodkov in veznih besedil), ¢as, prostor
in razmerja med udelezenci le-tega. Posebej obravnava vlogo udelezencev v folklornem
srecanju, ki jih razcleni na vec tipov: pripovedovalca, sprejemalca, spodbujevalca, po-
mocnika (asistenta), poizvedovalca (detajlista), pritrjevalca /nasprotovalca (cenzorja),
dopolnjevalca (suplenta) in pripominjevalca (komentatorja). Vsi navzoci v srecanju, kot
ugotavlja Ivanci¢ Kutinova, v teku folklornega srecanja opravljajo vsaj eno ali ve¢ od teh
vlog. Posebej se ustavi tudi pri obravnavi tehni¢nih sredstev za dokumentiranje, ki jih
razume kot sestavni del konteksta.

V Poglavju Tekstura — nacin izvedbe avtorica natancno pokaze, kako se pripo-
vedovanje razlikuje od vsakdanjega govornega posredovanja (vecja estetska funkcija,
poudarjeni doloceni slogovni prijemi, s katerimi pripovedovalec vzdrzuje stik s poslu-
$alci, dramatiziranje besedila ...). Posebej obravnava spremenjeno funkcijo jezika pri
pripovedovanju, teksturo pa locuje na jezikovno (diskurzivne oznacevalce, besedne in
stav¢ne figure, ponavljanje, elipsa, pretiravanje, dramati¢ni sedanjik ..., ki gradijo slo-
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govno podobo besedila in njegovo semantiko), glasovno teksturo (zvo¢na podoba: na-
glasevanje, visina glasu, intonacija, onomatopoija ...) ter neglasovno teksturo (mimika,
gibi rok, telesa). Tudi tu se avtorica posebej sprasuje $e o vplivu tehni¢nih sredstev za
dokumentiranje na teksturo.

Sledi poglavje Metodologija na terenu in v kabinetu. V njem najprej razcleni dve
fazi terenskega dela: motivacijsko fazo (zacetni klepet, spodbujanje) in aktivno fazo
(pripovedovanje). Srecanja na terenu nadalje deli glede na nacin vstopanja raziskovalca
v situacijo, v kateri se je razvilo folklorno srecanje: dogovorjeni sestanek, nacrtovana
navzocnost raziskovalca, nakljuéna navzocnost raziskovalca. Delo v kabinetu posebej
obravnava s staliS¢a urejanja gradiva, transkripcije in redakcije.

Drugi del knjige je posvecen pripovedovalki Tini Kravanja iz BavSice in njenim
pripovedim. Posebej analizira vloge udelezenk v folklornem srecanju med raziskovalko,
pripovedovalko in obé¢asno pripovedovalko, Vero Cernuta, héerjo Tine Kravanja, vse
tri ravni folklorne pripovedi (tekst, tekstura, kontekst) ter tri oblike prekodiranja njenih
pripovedi: zvo¢ni zapis, nare¢na foneti¢na transkripcija in oblika, priblizana knjiznemu
jeziku.

V naslednjem poglavju so vse pripovedi Tine Kravanja predstavljene z razli¢nih
vidikov: najprej v foneti¢ni transkripciji, nato pa $e v priredbi, prilagojeni knjiznemu
jeziku (z dodanim slovarckom narecnih besed); dodane so Se opombe o redakciji, vse-
bini in besedilnem kontekstu.

Na koncu je dodano $e posebno poglavje Karmen Kenda-Jez o bovskem govoru
in posebej govoru Bavsice, od koder prihaja glavna naratorka. Karmen Kenda Jez je tudi
uredila foneti¢ne transkripcije in prispevala razdelek s pojasnili za branje.

Razélenitev vrst izhodi$¢nega situacijskega konteksta, poteka folklornega srecanja
ter razdelitev vlog, ki jih lahko udelezenci zavzemajo med potekom folklornega sreca-
nja, nam omogocajo drugacen vpogled v konkretno folklorno srecanje, kot smo ga bili
vajeni doslej. Avtoricina opazanja in analiza konteksta in teksture so izjemno povedni,
njena spoznanja o samem folklornem dogodku (faze), poslusalcih oz. njihovih vlogah
v folklornem dogodku, o ¢emer je objavila tudi ze ve¢ ¢lankov, pa zelo tehtna. Medtem
ko je bila vloga pripovedovalca ze obravnavana, pa so bile v folkloristiki nasploh, ne le v
slovenski, redkeje obravnavani sprejemalci, zato je tu doprinos Barbare Ivanci¢ Kutinse
posebej pomemben.Transkripcije folklornih pripovedi, ki jih je opravila, so narejene po
zahtevnih pravilih dialektoloskega zapisovanja, besedila, ki jih je zbrala in transkribira-
la, pa so Ze postala pomemben del zakladnice slovenskih folklornih pripovedi. Dodatno
vrednost knjigi prinasajo Se nazorne preglednice ter strip in sheme, ki ponazarjajo spo-
rocila knjige in jih je prispeval Ciril Horjak.

Naj poudarim, da je poleg odli¢nega empiri¢nega in teoreticnega dela, ki ga je av-
torica pokazala v knjigi, vrednost le-te Se toliko vecja, ker na tem podrocju kandidatka
tako reko¢ orje ledino. Zakljucenega obseznega dela, ki bi teoretska spoznanja o teks-
turni in kontekstualni ravnini folklorne pripovedi preveril v praksi, pri lastnem teren-
skem delu, v Sloveniji doslej namre¢ Se nismo imeli. Njeno knjigo lahko beremo tudi kot
ucbenik, ki ga bo odslej mogoce priporociti $tudentom pri njihovem terenskem delu.
Vsekakor lahko na koncu z mirno vestjo zapisemo, da je Barbara Ivanci¢ Kutin, kar
zadeva terensko delo, ta ¢as najpomembnejsa folkloristka, ki jih premoremo v Sloveniji.

Mirjam Mencej
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