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William of Malmesbury on Pagan Slavic Oracles:
New Sources for Slavic Paganism and its two
Interpretations

Leszek Pawet Stupecki and Roman Zaroff

The article brings to the attention of the scholarly world a hardly known medieval source
Gesta Regum Anglorum written by William of Malmesbury. Who was an early 12th century
English benedictine monk from Malmesbury in Western England. The article revolves around
the outmost relevance of William of Malmesbury to the study of pre-christian Slavic religion,
and provides two interpretations of William’s account.

Many years ago, the Croatian slavist Vatroslav Jagi¢ said that it would be worthwhile to
hand over all the contemporary studies concerning Slavic religion for some new and truthful
mediaeval texts, relevant to that topic. In 1982 Polish historian Aleksander Gieysztor expressed
the same opinion.! Unfortunately in the course of the 20™ century no new sources about the
Slavic religion have come to light. Today however, the Australian scholar Roman Zaroff discovered
that William of Malmesbury’s Gesta Regum Anglorum is a text for which Jagi¢, Gieysztor and
no doubt many others were searching. Gesta Regum Anglorum is of course a very well known
source, but as far as we know nobody has introduced it into Slavonic religious research.

William of Malmesbury was a medieval English monk and historian of the 12" century.
He was born sometime between 1090 and 1096 at Wiltshire and he was educated at the
Abbey of Malmesbury.? According to the tradition, the abbey at Malmesbury was founded
in the first half of the 7" century by the Irish monk Meildub. In the 11" century the abbey
became renowned in England for its large library and for being an important learning centre
of the time. After completing his education, William became a Benedictine monk, librarian
and later a precentor at the Malmesbury abbey. He was very well educated and knew most
of the classical authors, continental medieval chroniclers, hagiographies, charters, letters
as well as works of the Church Fathers. It has been shown by Rodney Thomson that he
knew around 400 works written by about 200 authors.* He is regarded as one of the most
outsanding and reliable English historians since Bede. He never travelled outside England
but often visited other English abbeys and monsteries, where he had access to local libraries
and records. He died in 1143 or shortly after.* In the second book of his Gesta Regum

' A.Gieysztor, Mitologia Stowian (Warszawa, 1982), p.12.

2 J.A. Giles, in: William of Malmesbury'’s Chronicle of the Kings of England (London, 1904), p. VII ; and A. Gransden,
Historical Writing in England, c. 550to c. 1307 (London, 1974 ), p. 166.

3 R. Thomson, William of Malmesbury (Woodbridge, 1987), pp. 7 &13 & 16. For full list of works known to
William, see: ibid., pp. 197-207.

4 D. H. Farmer, ‘Two Biographies by William of Malmesbury’, in T. A. Dorey, ed., Latin Biographies (London, 1967),
pp. 157-159; and A. Gransden, Historical Writing in England..., p. 170 and R.Thomson, William of Malmesbury, p. 2-3.
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William of Malmesbury on Pagan Slavic Oracles

Anglorum we find an interesting passage of great relevance for a better understanding of
Slavic religion. William described the reign of German emperor Henry III who ruled between
1039 and 1056. In this chapter, entitled “De Henrico Imperatore”, we read as follows (for
Latin text see Appendix 1):

“This emperor (Henry III) posessed many and great virtues; and nearly surpassed in
military skill all his predecessors: so much so, that he subdued the Vindelici and the Leutici,
and the other nations bordering on the Suevi, who alone, even to the present day lust for the
pagan superstitions: for the Saracens and Turks worship God the Creator, looking upon
Mahomet not as a God, but as his prophet. But the Vindelici worship Fortune, and putting
her idol in the most eminent situation, they place a horn in her right hand, filled with the
beverage, made of honey and water, which by a Greek term we call ‘hydromel’. St. Jerome
proves, in his eighteenth book on Isaiah, that the Egyptians and almost all the eastern
nations do the same. Wherefore on the last day of November, sitting round in a circle, they
all taste it; and if they find the horn full, they applaud with loud clamours: because in the
ensuing year, plenty with her brimming horn will fullfil their wishes in everything: but if it
be otherwise, they lament. Henry made these nations in such wise tributary to him, that
upon every solemnity on which he worn his crown, four of their kings were obliged to carry
a cauldron in which flesh was boiled, upon their shoulders, to the kitchen, by means of
levers passed through rings”.’

It is worth stressing an interesting similarity between William’s description of Slavic
divination and that of later Saxo Grammaticus’ account in Gesta Danorum (end of 12%
century) concerning the Rugian cult of the god Sventovit. Saxo’s text is of course much
larger, and the ritual of divination from the alcoholic beverage kept in the horn is only one
of many religious ceremonies described (for Latin text see Appendix 2). But precisely this
ritual had for a long time no parallel in written sources for Slavic religion until Williams’
account came to light.®

“There stood in the temple a huge image bigger than any man, astonishing for its four
heads and four necks, two facing the front, and two the back. And one gazed to the right,
and one to the left, both before and behind. He was made to be clean-shaven and crop-
headed, so you would think the ingenious craftsman had imitated the Rugian style of hair-
dressing. In his right hand he bore a horn decorated with various sorts of metal, which the
priest skilled in his worship used to fill every year with drink, in order to forsee the next
year’s crops from the state of the liquor. On the left side, the arm was represented as bent
inward with a bow. A tunic was carved reaching down to the shanks, which were made of
different kinds of wood, jointed to the knee so inconspicuously that the place of the join
could only be discovered on minuter inspection. The feet appeared level with the ground,
their bases lying under it”.’

* William of Malmesbury, Gesta Regum, Book II, Chp. XII (pp. 208-209): J. A. Giles translation.

6 Indoeuropean context of that ritual was shown in A.Gieysztor, ‘Opfer und Kult in der slawischen Uberlieferung’,
Friihmittelalterliche Studien, vol.18, 1984, p.262.

7 Saxo, Book XIV.39 (p. 494); English translation in: Danorum Regum Heroumque Historia, Liber X- XVI, in E.
Christiansen, ed. and transl. (Oxford, 1984).
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After description of the idol Saxo, described priest’s preparation and the ceremonies
at the temple:

“The next day, the people kept watch outside the door, and he took down the cup
from the image, and inspected it closely; if any amount of the liquor he had put in had gone
away, he thought that this meant a dearth in the following year. Noting this, he would order
the corn in hand to be kept for the future. If he saw no lessening of its usual fullness, he
would prophesy a good season. Depending on this augury, he warned them to use this
year’s harvest either sparingly or liberally. Then he poured out the old wine at the feet of the
image as an offering, and filled the empty cup with fresh; and playing the part of a cupbearer,
he worshipped the statue and petitioned him in a ritual incantation for increase of wealth
and victory for himself, his country, and its people. After this, he put the cup to his mouth
and emptied it excessively fast in one draught, putting it back into the right hand of the
statue refilled with new drink”.?

Then follows an account about ritual cake and the final celebration of a communal
feast:

“...they spent the rest of the day feasting greedily, using the sacrificial meat for their
merriment and gluttony and making the sacred victims of the God subservient to their
unbridled appettites. In this feast drunkeness was reckoned pious, sobriety infamous”.’

Both authors, William and Saxo, reported use of a horn and an alcoholic beverage in
foretelling the future prosperity. Saxo explicitly referred there to the harvest, while William
no doubt meant the same using the term prosperity, as Ranove’s economy was based on
farming. Both mentioned the feast at the end of the ceremony. The discovery of William’s
account brings to mind two fundamental questions of outmost relevance for research
concerning Slavic religion. First, can we still acknowledge that Saxo’s account originated
from his Danish informants, who were eywitnesses (or rather main actors) in the destruction
of the temple at Arcona in 1168, and not from his knowledge of William’s text (or his
sources). If so, William’s text reinforces the credibility of Saxo’s account. Second, did
William’s text describe the divination among the Ranove of Riigen, perhaps at Arcona, as
the similarity to Saxo’s account suggests, or does it rather concern the Luticians, as suggested
by the fact that only the name of this tribe (apart of the name Vindelici) appeared in William.
In such a case the similarity to Saxo’s account could be attributed to similar forms of ritual,
common to all Polabian Slavs.

Rugian Interpretation by Roman Zaroff

First of all, we have to look when William of Malmesbury wrote his Gesta Regum and
what sources he used. Taking into consideration that the first three books of Gesta Regum
were completed around 1120 or shortly after,’® and the passage we are concerned with
refers to the middle of the 11" century, we can assume that William used some written
8 Saxo, Book XIV.39 (p. 494-496) Eric Christiansen translation.

 Saxo, Book XIV.39 (pp. 96) Eric Christiansen translation.
19J.A. Giles, in William of Malmesbury’s Chronicle of the Kings of England, p. VIII n.
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sources for this account. The construction of the entire passage about Henry III’s reign,
subjugation of the Vindelici and Leutici and about pagan Slavic ceremonies suggests that it
comes from the same source. According to Antonia Gransden it comes from a now lost
German source of the 11" century written at the time of Henry IIL! It is worth noting that
the bias in this story points to a German source also. This is so, because Henry III struggled
to subdue the Lutician Union but he was not altogether successful as claimed in Gesta
Regum Anglorum." Neither did he manage to fully subjugate the other Polabian Slavs. The
Luticians were independent until at least 1030, when the Empire had been involved in
conflict with Mieszko II of Poland (reigned 1025-1034). There is a possiblity that the Luticians
even participated in the conflict on the Polish side.’ Between 1033 and 1035 (according to
Lowmianskiin 1036) emperor Conrad II fought at least two campaigns against the Luticians.
In 1035 (or 1036) the Luticians agreed to pay a tribute, but it is unlikely that they delivered
it every year and in full." In the year 1045, Conrad II's successor Henry III campaigned
against the Lutician Union again, but they continued to raid German territory. In 1056 the
Luticians severely defeated the Saxons at the battle of Prizlau. This clearly indicates that the
Luticians were far from being defeated and fully subjugated. The decline of the Lutician
Union began in the year 1057 when civil war erupted between northern and southern tribes
of the union. This, however, took place after the death of Henry III and during the minority
of Henry IV and regency of Henry III's wife and Henry IV’s mother Agnes of Poitou. In
1067 or 1068 the temple at Radogoszcz was destroyed by a German expedition led by
bishop Burchardt of Halberstadt.'® Although the Lutician Union (the Redarove and
Dolenzhane tribes only) still survived and continued its existence until the early 12" century,
they did not play any significant role in the region anymore.'®

The oracle and associated ceremonies described by William of Malmesbury leave no
doubt that he was referring to the Polabian Slavs. The question remains as to which branch
the account applies. Identification of the Leutici poses no problem, as he certainly meant
the Luticians or Lutician Union, a federation of Slavic tribes of the Redarove, Dolenzhane,
Chrespyane and Khyzhane. Neither is the term Vindelici dificult to decipher. In the context
of these accounts, no doubt, it meant the Wends. However the term Vindelici, the Wends, is
a very broad one and it has been often used in sources to describe the entire Polabian
Slavdom, between the Elbe-Saale and Oder rivers.

The question arises as to whom he was referring to in particular. Although William of
Malmesbury himself was most likely ignorant about the division of the Polabian Slavs, he
copied this story from some older German source. A few sentences before the description
of the Slavic idol, William wrote: “... (Henry III) subdued the Vindelici and the Leutici...who

" A. Gransden, Historical Writing in England..., pp. 171 & 178.

12 see note 5.

3 Annales Magdeburgenis, G. H. Pertz, ed., Monumenta Germaniae Historica, Scriptores vol. 16 (Hannover, 1859),
year 1030. On the controversy about the Lutician participation see: W. Briiske, ‘Untersuchungen zur Geschichte
des Lutizenbundes’, Mitteldeutsche Forschungen, vol.3 (Minster-Koln, 1955), pp. 54-74; and G. Labuda, Mieszko
I krol Polski (1025-134). Czasy przetomu w dziejach paristwa polskiego (Krakow, 1992), p.67-71; and K. Wachowski,
Stowianszczyzna Zachodnia (Poznan, 1950), pp. 133-135.

4 Wipo, The Deeds of Conrad II, in T.E. Mommsen & K.F. Morrison, Imperial Lives and Letters (New York, 1962)
Year 1033, 1035, 1036; and H. Lowmianski, Poczqtki Polski, vol.5 (Warszawa, 1973), pp. 291-292.

S Annales Augustiani, G. H. Pertz, ed., Monumenta Germaniae Historica, Scriptores vol. 3 (Hannover, 1839),
Year 1068.

16 L. P. Stupecki, Slavonic Pagan Sanctuaries (Warsaw, 1994), pp. 56-57.
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alone, even to the present day, lust for the pagan superstitions...”.!” It has to be pointed out
that William’s source clearly and implicitly distinguished the Vindelici from the Leutici, that
is the Lutician Union. On the other hand, in descriptions of the Slavic idol, ceremonies and
oracle he implicitly used the term Vindelici. This indicates that the name Vindelici was
applied to some other Polabian Slavs - Wends. Therefore, it must have been used in reference
to some different Polabian Slavs than the Luticians. Consequently, the description of idol
and ceremonies could not and did not refer to the Lutician deity of Svarozhich or ceremonies
at Radogoszcz. We can also exclude the Sorbian tribes of the south, since by the middle of
the 11" century they were well incorporated into the marches of the Empire. As for the
Obodrites, from around 1031 until 1043 they were fully independent and ruled by prince
Ratibor who maintained a friendly relationship with the Empire. Afterwards the Obodrite
principality was recovered by Gotschalk a member of an Obodrite Nakonid dynasty that
had ruled the land at least since the middle of the 10" century. Also Gotschalk remained on
very good terms with both Saxony and the Empire and, although he recognized imperial
authority and payed tribute, he ruled independently.!® Ratibor himself was a Christian and
he allowed German clergy to preach Christianity in his principality.”® So was prince Gotschalk
who officially promoted Christianity and has been praised for that by Adam of Bremen,;
and later by Helmold of Bosau and Saxo Grammaticus.”’ Therefore, the term Vindelici
could not have been used in relation to the Obodrite state either. This leaves practically
only the Ranove of Riigen island as the sole candidates for William’s Vindelici.

The above notion is reinforced by the account written by Saxo Grammaticus. The
similarity of some parts of William’s and Saxo’s accounts is striking. In both cases authors
reported use of a horn and an alcoholic drink as a medium for foretelling the future harvest.
Knowing that wine in this part of medieval Europe was not a very common drink, it is more
likely that fermented honey, mead, not wine was used in this particular Polabian ritual.
Therefore, it is more plausible that on that instance William was better informed than Saxo.

Moreover, Saxo recorded that Ranove’s harvest celebration and divination from the
drink in the horn took place annually after harvest,? that is in autumn. In this context it is
worth to recalling Helmold of Bossau’s story about Sventovit’s high priest demanding that
the German priest Gotschalk be sacrificed to the god for performing Christian service on
the island. It is of great significance that accordng to Helmold this took place in November.?
Taking into consideration that the human sacrifice was the highest form of offering we may
conclude that it was planned for a most important Rugian harvest festival and that it was
held in November. This coresponds exactly to the timing of celebrations reported by William.

From William’s description only the name of the deity does not resemble Sventovit
of Riigen. We may assume that William, unfamiliar with the name of Slavic gods, like many

17 see note 5.

18 Adam of Bremen, Gesta Hammaburgensis Ecclesiae Pontificum, in: Quellen des 9. und 11. Jahrhunderts zur
Geschichte der Hamburgischen Kirche und des Reiches, ed. W.Trillmich (Darmstad, 1961), Book I11. 19 & 50;
English translation in F. J. Tschan, ed., History of the Archbishopric of Hamburg-Bremen(New York, 1959); and
Helmold of Bossau, Chronica Slavorum, in F.J. Tschan; The Chronicle of the Slavs (New York, 1966), Book 1.18
& 21.

1 Adam of Bremen, Book I1.71 & 79.

20 Adam of Bremen, Book II1.19; and Saxo Grammaticus, Gesta Danorum, Book X. 17; and Helmold of Bosau,
Book 1.20.

21 Saxo, Book XIV.39 (p. 494-496): Eric Christiansen translation.

22 Helmold of Bossau, Book II.108.
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other ancient and medieval historians before and after him, substituted it with the name of
a classical deity. The choice of Fortuna seems to be an “intepretatio romana” as this ancient
Roman female deity was a goddess of blind faith and had also provided oracles.?? Therefore,
in the light of the evidence presented it becomes evident that William of Malmesbury was
referring to the ceremonies associated with cult of Sventovit of Arkona on Riigen island.

Returning to the source used by William, there is no evidence that the Ranove of
Riigen were subdued by the Empire in the middle of the 11" century. In this context the
story probably came to Germany from abroad. Most likely from the Danes, who were involved
in the trade and piracy on the Baltic Sea, and no doubt were well informed about the
religious matters of the Ranove of Riigen. Henry III married Gunhilda (Kunigunde) a
daughter of Canute the Great, king of Denmark, Sweden and England in 1036.2* It is very
likely that the information about Ranove’s pagan cults was brought by Gunhilda herself or
the members of her Danish entourage. There is another possibility that cannot be totally
excluded. In 1045 Henry III campaigned against the Luticians, and according to Annales
Augustiani this campaign was fought in the vicinity of Riigen island.? This is probably a
mistake as most likely the imperial expedition did not reach the Baltic shores. However, it
has to be remembered that Ranove’s principality included parts of the mainland known as
the Tribsee and Bardo districts. Hence, the most likely location for the campaign are Lutician
territories bordering the mainland domain of the Ranove. Whatever the case, the imperial
army could come into contact with the Ranove or the other Baltic Slavs, and from them this
information could have been obtained.

Saxo Grammaticus, like William, was very well educated and read in both classical
and contemporary works. But there is no evidence that he knew Gesta Regum Anglorum.*
Although both descriptions are very similar they are substantially different, making it
extremely unlikely that Saxo based his account on William’s work. Hence the importance
of William’s account lies in the fact that he authenticates Saxo Grammaticus’ description
of Arkona, the Sventovit temple and associated ceremonies. At the same time, it also settles
the dispute about Saxo’s credibility. Furthermore, William’s account shows that ceremonies
similar to those reported by Saxo Grammaticus were performed at Arkona on Riigen island
as early as the mid-11" century. This also demonstrates that the cult of Sventovit was fully
developed by that time. Moreover, although there is no hard evidence to postulate this, the
cult of Sventovit at Arkona might have emerged even earlier. Archaeological excavation has
revealed that the internal rampart at Arkona was built in the first half of the 9" century and
it probably did not serve a defensive purpose.”’ Therefore, it was most likely an enclosure
for some sort of a cult centre. Unfortunately a lack of evidence for that period prevents us
from postulating anything about the nature of this cult and the deity worshipped there.

23 P. Jones, & N. Pennick, A History of Pagan Europe (London, 1995), p.39.

24 William of Malmesbury, Gesta Regum, Book II, Chp. XII (p. 207).

% Annales Augustiani, Year 1045.

26 for Saxo’s biography, his work and sources, see: H.E. Davidson in Saxo Grammaticus, vol. I, p. 1 & vol. II, pp.
1-12; and E. Christiansen in Saxo Grammaticus, pp. 703-710.

2 L. P. Stupecki, Slavonic Pagan Sanctuaries, p. 34.
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Lutician Interpretation by Leszek Pawel Stupecki

At the beginning of the chapter William talks about “Vindelici et Leutici” but in the
fragment that follows and describes the divination he mentions only the Vindelici. From a
German source he supposedly follows, William has correctly taken the name of the Leutici
(Luticians). The name Vindelici however, as a name for a Slavic tribe is rather unusual.
Vindelici was the name of a Celtic tribe that lived in Roman times in Raetia, in contemporary
Tyrol and Bavaria. A Roman city, Augusta Vindelicorum, today’s Augsburg in southern
Germany, was once situated there.”® The name Vindelici appeared in William’s account
perhaps because of his classical education and good erudition. He either misunderstood a
similar name, Vinidi, used in the early Middle Age for the Slavs, or tried to interpret it using
classical terms (this was quite a typical medieval practice). The name Vinidi was used quite
often in early German sources (especially Frankonian) as a name for the Polabian Slavs.?
However it sometimes was applied specifically for the Vilti (Veletians), the name for the
branch of tribes that were later called the Luticians. The phrase “Vindelici et Leutici” could
be also interpreted as a pleonasm, and it is of outmost importance to say here that the
Luticians very often appeared in the sources under a double name.* If this is not the case,
we may look for another similar sounding Slavic tribal name. A good candidate would also
be the Wolinians, a tribe very well known to the Germans and the Danes; and famous for
their city-port of Wolin (legendary town Vineta), that was still pagan in the middle of the
11" century.?!

In my opinion, in William’s text the term Vindelici denotes the Polabian Slavs as a
whole, that is Wenden in German and the Wends in English. From among these Wends,
William, or his source, knew only the Luticians in particular. It appears that the description
of the cult and ceremonies are attributed by William to all the Wends, but he is drawing
from the example of the Luticians, known better to him. Additionally, the passage about
four kings that Henry III compelled to pay tribute and do services could echo the very fact
that the Lutician Union was composed of four tribes. Finally, as far as we know Henry III
fought against the Luticians, and not against the other Polabians.

Consequently, the description of Slavic idol and pagan divination could refer to the
Lutician temple at Radogoszcz. We know from Thietmar’s account?? that this temple held
an oracle. The German chronicler described only lot-casting and horse-divination,* but
said nothing at all concerning oracles from liquor in the horn. It was perhaps because this
ritual was performed only once a year, namely in autumn, and the German envoys, who
were supposedly Thietmar’s informants, visited Radogoszcz at another time, possibly in
spring 1003. Hence they did not witness this major Lutician festival held there later in the
year. On the other hand, at Arkona on Riigen island all these similar forms of divination
(from the lots, horse and liquor in the vessel) were also practiced, but during the autumn
festival only.

28 R.Heuberger, ‘Vindelici’, Paulys Realencyclopddie der Classischen Altertumswissenschaft, Zweite Reihe, vol.9, Part
Al, (Stuttgart, 1961), col. 1-17; and J. Wielowiejski, ‘Raetia’, Stownik Starozytnosci Stowianskich, vol.4, p.459.

29 G. Labuda, “Wenedonia’, Stownik Starozytnosci Stowianskich, vol.6, p.372-373.

30 L.P.Stupecki, Wojownicy i Wilkotaki (Warszawa, 1994), pp.183-184, with examples.

31 L.Leciejewicz, ‘Wolinianie’, Stownik Starozytnosci Stowiarskich, vol.6, p.564; and R. Kiersnowski, Legenda Winety,
Studium historyczne (Krakow, 1950).

32 Thietmar, VI, 23-25: Kronika Thietmara, ed. M.Z.Jedlicki (Poznan, 1953), pp. 344-351.

33 L.P.Stupecki, Wyrocznie i wrézby pogariskich Skandynawow (Warszawa, 1998), p.143-145.
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William’s Gesta Regum immediately brings to attention the famous account by Saxo
Grammaticus describing the Sventovit temple, the idol located at Arkona on Riigen island
and all associated ceremonies. The question arises whether Saxo’s account is original. He
could have known William’s work, which is at least a half century older, and we know that
in his Gesta Danorum he used some English sources, including the works of Venerable Bede
(explicitly quoted by Saxo) and Goeffrey of Monmouth.**

Nonetheless, when we compare the passage from Gesta Danorum with a relevant
fragment of Gesta Regum Anglorum there is in fact no trace of any copied sentence. In both
texts we find totally different phrases and different words used. Only the expressions: “cornu
dextrae” (William) and “dextra cornu” (Saxo) sound a bit similar. However, both descriptions
are applied to similar events. Nonetheless, William’s and Saxo’s account are similar, though
they are not the same. There are some small differences, the most important being, perhaps,
that William talks about the use of mead (hydromellum), while Saxo reported wine, or
rather “merum”, that is pure wine, not mixed with water, an alcoholic beverage being very
proper for pagan ceremonies.®

Taking into consideration rarity of wine on the shores of Baltic Sea it could be
reasonable to assume that the mead rather than wine was used by the Polabian Slavs in
their ceremonies. Therefore, most likely William was right rather than Saxo. Wine, howeyver,
was also well known, even much further in the North than the Polabian lands* and there is
a possibility that the Saxo account may also be correct in this respect. Whatever the case,
both authors reported a horn filled with an alcoholic beverage being used in foretelling the
future harvest. Also, both reported a communal feast associated with the festival.

In William’s description of ritual only the name of the deity is problematic. We may
assume that William, unfamiliar with the deity of foreign-sounding name - like other ancient
and medieval historians before and after him - used the classical model and replaced it with
the name of an ancient goddess. The choice of Fortuna is, however, significant as this
ancient Roman female deity was the goddess of blind faith and had also provided oracles.
Hence, the substitution of Fortuna for a Slavic deity may simply be a result of William’s
association of a strange sounding Slavic god with oracles. On the other hand, that might
have been a deeper reason for such an interpretation. Fortuna not only sounds different as
Svarozhich or Sventovit. Fortuna is of different sex. Therefore, we can also postulate that
originally the story was linked to some Slavic female deity responsible for oracles and
divinations. Unfortunately, Slavic goddesses are very poorly attested in written sources.’’ In
Thietmar’s Chronicle however, there is a fragment (without mentioning the name) about a
Lutician war-goddess appearing to be of great importance; who was represented on their
war-standards.*® Futhermore, Thietmar reported that at Radogoszcz, apart from main idol
of Svarozhich, there were many statues of other gods and goddesses.** And, as comparative

3 1.Skovgaard-Petersen, ‘Saxo Grammaticus’, Kulturhistorisk Leksikon for nordisk midelalder fra vikingetid til
reformationstid, vol.15 (Kibenhavn, 1970), col.54-55.

35 L.P.Stupecki, Einfliisse des Christentums auf die heidnische Religion der Ostseeslawen im 8.-12. Jahrhundert: Tempel-
Gotterbilder-Kult, in print.

3¢ See Gieysztor 1984, p. 261; The knowledge of wine in the North is also attested in plenty of Norse sources.

3T L.P. Stupecki, ‘Au décline des dieux slaves’, in: Clovis. Histoire et mémoire. La bapteme de Clovis, son écho a
travers ['histoire, vol.2 (Paris, 1998), pp. 295-296.

3 Thietmar, VII. 64 (pp. 559-561).

3 Thietmar, VI. 23 (p.345).
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studies into pagan religions show, the divination about prosperity was a domain of female
deities rather than male gods.*

Conclusion

The question of William’s account referring to the Luticians, Radogoszcz and a cult
of Svarozhich or some female deity of unknown name - or alternatively to Arkona on Riigen,
and the temple of Sventovit located there - must remain open. It has to be acknowledged
that it is possible to find arguments in favour of both such hypotheses. Whatever the case,
William’s account shows that ceremonies similar to those reported by Saxo Grammaticus
were performed as early as the middle of the 11" century. This also shows that such pagan
rituals in Polabian lands were fully developed by then. Religion, like any other social
phenomenon, is a long term and complex process. Hence, it could be assumed that the
Western Slavic ritual of divination about future prosperity from an alcoholic drink in the
horn, and performed in such a complex and sophisticated form, developed not later then
the late 10" century - if not much earlier.

Yet there is another important implication deriving from William’s account. He stated
that the ceremony, that was identified here with the cult of Sventovit at Arkona on Riigen
island was performed at the end of November, during the annual harvest festival. This
timing brings to mind Adam of Bremen’s descriptions of the martyrdom of Bishop John of
Mecklenburg in 1066 after the pagan uprising in the Obodrite principality. An uprising in
which the Luticians were heavily involved.* What is worth noting is that Bishop John of
Mecklenburg was captured and taken by the Luticians in June, but was sacrificed to the
Svarozhich of Radogoszcz on the 10" of November that year.*> The question arises for what
purpose he was kept alive for so long a time. Although the issue requires much more
investigation and research, it could be postulated that Bishop John was sacrificed to the
Lutician deity during a similar harvest celebration at Radogoszcz. In turn, this notion
reinforces the hypothesis that the Polabian Slavs shared many religious concepts.

Finally, William of Malmesbury’s account provides proof of authenticity for Saxo
Grammaticus’ description of Arkona, the Sventovit temple and associated ceremonies.
Nonetheless, in spite of all this, the possiblity remains for some hypercritical historian to
argue that Saxo used William’s account in composing his story about the fall of Arkona, just
to praise and to glorify Bishop Absalon and King Waldemar I of Denmark.

40 L.P.Stupecki, Wyrocznie i wrozby poganskich Skandynawow, passim.

4 'W.Briiske, ‘Untersuchungen...’, pp. 81-83.

42 Adam of Bremen, Book III. 51. Helmold of Bosau copied the description of Bishop John’s martyrdom from
Adam’s work; the author of Old-Icelandic Hungrvaka, although he undoubtedly knew and used Adam’s account,
could have additionally consulted some others sources concerning Bishop John and his martyrdom; cf G.Turville-
Petre, The Origins of Icelandic Literature (Oxford, 1967), p.72-73.
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Appendix 1
William of Malmesbury’s account about the Polabian Slavs:

“Erat imperator multis et magnis virtutibus praeditus, et omnium pene ante se
bellicosissimus, quippe qui etiam Vindelicos et Leuticios subegerit, ceterosque populos
Suevis conterminos, qui usque ad hanc diem soli omnium mortalium paganas superstitiones
anhelant; nam Saraceni et Turchi Deum Creatorem colunt, Mahumet non Deum sed ejus
prophetam aestimantes. Vindelici vero Fortunam adorant; cujus idolum loco nominatissimo
ponentes, cornu dextrae illius componunt plenum potu illo quem [variant: quod] Graeco
vocabulo, ex aqua et melle, Hydromellum vocamus. Idem sanctus Hieronymus Aegiptos et
omnes pene Orientales fecisse, in decimo octavo super Isaiam libro confirmat. Unde ultimo
die Novembris mensis, in circuitu sedentes, in commune praegustant; et si cornu plenum
invenerint, magno strepitu applaudunt [variant: plaudentes], quod eis futuro anno pleno
copia cornu resdponsura sit in omnibus; si contra, gemunt. Hos ergo ita Henricus tributarios
effecerat, ut, omnibus sollempnitatibus quibus coronabatur, reges eorum quatuor, lebetem
quo carnes condiebantur, in humeris suis, per anulos quatuor vectibus ad coquinam
vectitarent”.*

Appendix 2
Saxo Grammaticus’ account about Sventovit, his cult and associated ceremonies:

“Ingens in aede simulacrum omnem humani corporis habitum granditate
transscendens, quattuor capitibus totidemque ceruicibus mirandum prestabat, e quibus duo
pectus totidemque tergum respicere videbantur. Ceterum tam ante quam retro collocatorum
unum dextrorsum, alterum levorsum contemplationem dirigere videbatur. Corrasae barbae,
crines attonsi figurabantur, ut artificis industriam Rugianorum ritum in cultu capitum
aemulatam putares. In dextra cornu vario metalli genere excultum gestabat, quod sacerdos
sacrorum eius peritus annuatim mero perfundere consueverat, ex ipso liquoris habitu
sequentis anni copias prospecturus. Levea arcum reflexo in latus brachio figurabat. Tunica
ad tibias prominens fingebatur, que ex diversa ligni materia creatae, tam arcano nexu genibus
iungebantur, ut compaginis locus non nisi curiosiori contemplatione deprehendi potuerit.
Pedes humo contigui cernebantur, eorum basi intra solum latente.”

“Postero die, populo prae foribus excubante, detractum simulacro poculum curiosius
speculatus, si quid ex inditi liquoris mensura subtractum fuisset, ad sequentis anni inopiam
pertinere putabat. Quo annotato, praesentes fruges in posterum tempus asservari iubebat.
Si nihil ex consuetae fecunditatis habitu deminutum vidisset, ventura agrorum ubertatis
tempora praedicabat. iuxta quod auspicium instantis anni copiis nunc parcius, nunc profusius
utendum monebat. Veteri deinde mero ad pedes simulacrui libamenti nomine defuso,
vacuefactum poculum recenti imbuit, simulatoque propinandi officio statuam veneratus,
tum sibi, tum patrae bona civibusque opum ac victoriarum incrementa sollemnium verborum
43 Willelmi Malmesbiriensis Monachi De Gestis Regum Anglorum libri quinque, in W. Stubbs, ed., The Chronicles

and Memorials of Great Britain and Ireland during the Middle Ages, vol. 90, part 1 (London, 1887), Book
11189 (pp.230-231).
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nuncupatione poscebat. Qua finita, admotum ori poculum nimia bibendi celeritate continuo
haustu siccavit repletumque mero simulacri dextrae restituit.”

“reliquum diei plenis luxuriae epulis exigentes, ipsas sacrificii dapes in usum convivii
et gulae nutrimenta vertere, consecratas numini victimas intemperantiae suae servire
cogentes. In quo epulo sobrietatem violare pium aestimatum est, servare nefas habitum”.*
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William iz Malmesburyja o prerokbah poganskih Slovanov: nov vir o slovanskem poganstva
in njegovi interpretaciji

Leszek Pawel Stupecki in Roman Zaroff

Clanek razbira tisti del porogila Williama iz Malmesburyja o vladavini nemskega
cesarja Henrika III, ki opisuje poganski kult in obrede polabskih Slovanov. Gre za krajevno
podrobneje nedoloceno vsakoletno praznovanje Zetve, pri katerem so s pomoc¢jo medice v
rogu prerokovali, kak§na bo naslednja letina. Praznik so sklenili z vsesplo§no gostijo.

V nadaljevanju avtorja vsak zase interpretirata Williamovo poroc€ilo. Roman Zaroff
povezuje te obrede z Rugijci z otoka Riigna (Rujane), z Arkono in Sventovitovim kultom.
Leszek Pawet Stupecki pa vidi v poro€ilu Ljutice (ljudstvo Veletov), ki so imeli sredisCe v
Radogostu (Retri) in so €astili boZanstvo z imenom SvaroZi¢. Oba avtorja se strinjata, da je
Williamovo poro€ilo pomembno za proucevanje slovanske religije in Se posebej za delo
Gesta Danorum Saksa Gramatika. Strinjata se, da Sakso ni poznal Williamovega dela Gesta
Regum. Zato je Williamovo porocilo, ne glede na to, kateri skupini Polabskih Slovanov
pripada opisani obred, dokaz za pristnost Saksovega poroc€ila.



Late Traces of the Cults of Cybele and Attis.
The Origins of the Kurenti and of the Pinewood
Marriage (“Borovo Gostiivanje”)

Slavko Ciglenecki

The carnival mask of the kurent invokes the memory of the mythical companions of
Cybele and Attis, who played an important role directly before Christianity became the prevail-
ing religion throughout the territory of present-day Slovenia. It also seems that pinewood mar-
riage (“borovo gostiivanje”), an event that takes place during the carnival festivities, reflects one
of the high points of the March celebrations dedicated to Attis. The author further mentions
some additional elements of the heritage which have preserved the elements of the Great Mother
cult as late as the Middle Ages and even into modern times.

There are numerous carnivals masks and traditions that originated during the pre-
Slavic period. In his excellent, although almost unnoticed 1978 study concerning the mask
of the hind, Niko Kuret emphasizes the pre-Slavic origin of this mask and presents the
phenomenon of the survival of individual elements of pagan cults all through to the present
(Kuret 1978). Kuret perceives in the hind the survival of an older cult figure worshipped by
indigenous inhabitants that lived in the territory of present-day Slovenia and amidst the
confusion of migrations, took to almost inaccessible areas of southeastern Noricum (Kuret
1978, 502). Here I would like to draw attention to the roots of the kurent (korant) from
Ptujsko polje and the custom of pinewood marriage (borovo gostiivanje) in Prekmurje which
can be traced to an important cult which was practiced in Slovenia during the Roman era.

A comprehensive review of masks in Slovenia maintains numerous attempts at ex-
plaining the figure of the kurent (Kuret 1984, 192-196) by ethnologists and linguists: their
explanations tied it with the Slavs, the Uskoki, the Illyrians, the Greeks, the Latin peoples
and all the way to the East Finns/Mongolians. The most renowned expert on masks in
Slovenia, the late Niko Kuret, wrote in 1984 that the figure of the kurent remains a mystery
(Kuret 1984, 193).

In a booklet, published in 1978 on the new collection of the Ptuj museum S. Cobelj
proposes yet another thesis concerning the origins of the kurent; from the point of view of
this article she comes nearest to the solution of this enigma (Cobelj 1978, 9-10). Cobelj
indicates that the origins of the kurent are related to the Kuretes, Greek demons who
protected the young Zeus in a cave from his father Cronus by banging their swords against
their shields and thus creating a great din, to drown the child’s crying.

This thesis was not welcomed by experts in the field. F. Bezlaj, for instance, termed it
unpersuasive (Bezlaj 1982, 113), while N. Kuret felt that this comparison was forced, espe-
cially the part which linked the swords of the warriors from Crete with the hedgehog clubs
of the kurenti (Kuret 1984, 196). Since the meager economic connections between the
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present-day Slovene territory and Greece could not justify the transmission of this tradition
in a satisfactory manner, the presumption about the links between the kurent and the Kuretes
and the Koribantes from Crete was not convincing enough. S. Cobelj compared the kurent
only to the Kuretes from Crete (or to the Koribantes), but did not emphasize the role of the
latter in connection with Cybele, the goddess from Asia Minor. Nor did she realize the
connection between the cult of Cybele and the Slovene territory, despite the fact that two of
the most beautiful depictions of the goddess in the Roman provinces had been found in the
very town of Ptuj (comp. Modrijan, Weber
1979-1981, 95-97, and Abrami¢ 1925, 188-
189).

The current and different understand-
ing of Slovene ethnogenesis is of some sig-
nificance; the varying views concerning set-
tlement patterns at the time the Slavs
reached this territory had a havy influence
upon varying interpretations of the kurent
figure. Until very recently it was commonly
believed that at the end of the 6th century
the Slavs migrated to a more or less empty
territory with but a few fragments of the re-
maining indigenous inhabitants (comp.
Grafenauer 1978, 230-233). The large ma-
jority of older researchers therefore looked
for analogies for the kurent mainly in the
heritage of the peoples who had settled in
this area after the decline of the Roman
Empire.

Numerous fortified settlements, some
of which had already been researched, indi-
cate that the present-day Slovenia was still
settled during the Late Roman era, however
. The front of a damaged altar dedicated to Cybele mostly in the hilly and remote areas far from
featuring symbols of the goddess and Attis; from  valleys of transit. This is where the indi-
Marof near JurkloSter. The central part of the surface genous inhabitants spent the dangerous pe-
depicts a gine tree with diffe'rent musical ins'trumems riod of the great migrations, meeting new

(a Phrygian flute, panpipes, tambourine, and K i K
cymbals)hanging from its branches and Attis’cap, settlers with which they merged during the
adorned with stars. The tree with instruments  following centuries; this process remains
(symbols of Attis) grows from a wall-shaped crown very vague. Two such indigenous areas have
between two reclining lions (symbols of Cybele). been discovered in the vicinity of Ptuj: south

of Donacka gora and Bo¢ with Kozjansko
at its center (Ciglenecki 1992), and the southeastern slopes of Pohorje (Strménik 1997).
Even though indigenous settlements have yet to be found in Slovenske gorice or in Haloze,
these two areas cannot be completely ruled out as possible refuge territories.

The second significant element which should be taken into account when attempting
an explanation of the individual fragments of folk culture and tradition is the much more
important role of the cult of the Great Mother at the end of the Roman era; that is during

1
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the critical time when Christianity prevailed over paganism. Many items which shall be
mentioned later on confirm the existence of the elements of this cult in folk culture long
into the Middle Ages, and in some forms - though sometimes largely transformed - even up
to the present. One should of course also bear in mind a specter of the remaining pagan
cults which had been only seemingly abruptly replaced by Christianity; in reality this was a
very gradual process, and in some places it has never occurred on the whole.

While studying the Roman monuments that are dedicated to the cult of Cybele
(Kybela) and which have been preserved in
Slovenia, a hitherto overlooked possibility
of explaining the figure of the kurent as well
as the carnivals custom of pinewood mar-
riage (“borovo gostiivanje”) in Prekmurje in
a different manner surfaced (Ciglenecki
1998a and Ciglenecki 1998b). A gradually
increasing number of monuments dedicated
to this cult enhances the knowledge which
is further supplemented by the elements of
folk tradition in Slovenia as well as by indi-
vidual finds from neighbouring and also
more distant lands.

In the territory of present-day Slovenia
the cult of Cybele was concentrated around
the Roman towns of Emona, Celeia, and
Petoviona; individual monuments were also
discovered at Ig, Marof near JurklosSter,
Podkraj near Hrastnik, and in Koper (Kolsek
1968; Swoboda 1969; Lovenjak 1997, 67-68,
83; Ciglenecki 1998b). The majority are hon-
orific inscriptions, two are statues, and some
are also reliefs with depictions of symbolic
objects pertaining to the cult of Cybele.

In order to facilitate the understand-
ing of this theme it is necessary to condense 2. The marble statue of Cybele was discovered in the
the knowledse about tis xtemely complex 121 s P Vit s e P
goddess into several sentences. The litera- a crown resembling a city wall, is missing. To the left
ture about her is extensive; especially lately and right of the goddess are the remains of reclining
it consists also of popular, often somewhat lions, her faithful companions.
uncritical works (for basic insight and litera-
ture see Cumont 1959; Vermaseren 1977; Garth 1984). The notion about the life-giving
goddess reaches far back into the darkness of prehistory. In the forests and hills of Asia
Minor people worshipped an ancient female deity; the first depictions by the Hittites date
to the 2nd millennium B.C. In the course of time a goddess with all of her attributes and
characteristics crystallized by Phrygians. Her two most important aspects were fertility and
the protection of life, and her cult was centered on dying as well as upon awakening stag-
nant nature to spring life. One of the numerous variants of a story from the Roman Empire
era depicts how Cybele falls in love with a shepherd named Attis. The goddess punishes
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him for his infidelity by driving him insane. Overcome by madness, Attis castrates himself
under a pine tree and bleeds to death. Struck by remorse, Cybele pleads with Zeus to pre-
serve the body of Attis; it is believed that Attis changes into an evergreen pine tree, is reborn
again, and is reunited with Cybele. The original mythic companions of Cybele from Asia
Minor were the Koribantes (korubantes), in Greece they were joined by the Kuretes (kotiretes)
from Crete; both possessed similar characteristics. During the Roman era both groups rep-
resented Cybele’s escorts (Roscher 1890-1894). The Kuretes and the Koribantes (some-
times they appear as demigods or even demons in literature) are a sort of antipode to the
Amazonians, accompanying the triumphant march of Cybele with an apotropaic din and
ritual dances with arms.

The cult of Cybele spread from Pessinus in Phrygia; in 204 B.C. it was officially
introduced in Rome. During the time that Hannibal was encroaching upon Rome, the Ro-
mans took their vows and accepted the goddess into their pantheon as the first Oriental
deity. They named her Magna Mater Deorum (The Great Mother); in this form she is most
often depicted on Roman monuments. Her cult spread in the imperial era, especially under
the support of the emperor Claudius (41-54 B.C.), spreading to all the territories of the
great Roman Empire ; thus also into the area of present-day Slovenia. The indigenous popu-
lation accepted the cult willingly, for in the image of the mother goddess they easily recog-
nized the features of their local female deities. In Dalmatia, for instance, Cybele’s beloved
Attis was even associated with Silvan, the supreme deity of the Delmati tribe. This notion is
supported by the relief from Pridraga (Cambi 1968, 137). The cult reached its zenith during
the reign of emperor Antoninus Pius, although it did not lose in significance as it was
supported by a considerable number of succeeding emperors.

Parallel to the growing crisis in the Roman empire and its subsequent depletion of
power, the importance of the classical Greek-Roman deities was undermined as well. On
the other hand, Oriental mystery cults offering people in distress a spiritual haven and the
promise of ascent and eternal life later on became more prominent. Aside from Mithraism,
two such cults that evolved were the cults of Cybele and Isis. Since Cybele was the first to
have been incorporated into the Roman pantheon and thus also enjoyed the official protec-
tion of the state, she accrued a certain privilege and many followers throughout the centuries.

The cult of the Great Mother persisted for a long time concurrent with the rise of
Christianity. During the reign of Eugenius, Theodosius’ opponent, the cult experienced its
last period of prosperity. A ritual cleansing of Rome was performed at that time and upon
the initiative of the consul Virius Nicomachus Flavianus, pagan rituals were revived once
again. Flavianus even performed the taurobolium in person. The sacred pine tree was car-
ried in a procession and the Romans were once again able to admire and worship the statue
of Cybele accompanied by silver lions. Revived were also the megalensia, festivities honoring
the Great Mother. This final splendor of the cult is also reflected in some valuable objects
of artistic value, for instance the patera from Parabiago with the depiction of the triumph of
Cybele and Attis in the presence of the gods of heavens, earth, and water (Levi 1935). The
motifs on contorniates from the second half of the 4th century are also similar. An impor-
tant datum from the territory of present - day Slovenia mentions that in 388 Theodosius
was greeted and solemnly received by the sacerdotes, flamines, and Oriental cults eunuch-
priests, together with the town council (Sasel 1983, 55).

Despite the scarcity of stone monuments which could attest to the cult of Cybele in
the countryside, a taurobolium object (fossa sanguinis) was found during the excavation of
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the Late Roman post at Gradina Zecovi near
Prijedor. This object, dating to the middle
of the 4th century (Medini 1980-1981), aptly
confirms the thesis concerning the presence
of the cult also in more remote parts of the
provinces and not only in Rome. It is signifi-
cant that an early Christian church was
erected in Gradina only a few meters aside
in the 5th or 6th century (Cremo§nik 1955,
137-140).

An additional confirmation of the the-
sis of the great importance of the cult of the
Great Mother in the final era of paganism is
the famous depiction of the goddess in a
somewhat rigid poise in the middle of a
golden patera along with the depiction of
classical antique gods (Heland 1973). Her

3. A gold-plated silver plate from Parabiago (Milan)
depicting Cybele and Attis on a lion-drawn chariot.
Dancing Kuretes and Koribantes accompany their

superiority over the classical pantheon is ride, banging their shields with their swords. The plate

clearly visible here. It was found in Pietroasa represents the culmination and simultaneously the

in Romania and dates to the first half of the last shimmer of depictions of the Great Mother cult.

5th century (Harhoiu 1977, 36). This seems
to be one of the last depictions of the pagan Great Mother.

The continuation of the story about the fight between Christianity and paganism in
Slovenia is well known. The pagan destiny was sealed in the great battle between Theodosius
and Eugenius in the Vipava valley on the 5™ to 6 of September 394, whereupon the cult
lost its official support; the temples of the Great Mother, along with those of other pagan
cults, became the target of destruction by fervent Christians. Yet worship of the female
divine principle has not completely died out; it has found its expression in Mary, the mother
of Christ, who was - this is quite significant - raised to the status of the mother of god at the
very council in Ephesus in 431, not far from the site from which the cult of Cybele once
spread throughout the Roman empire.

There are numerous antique sources on the course of the worship of Cybele, espe-
cially during the great Ides of March festivities at the beginning of spring (comp. Cumont
1959; Garth 1984, 1517-1521). These festivities started on March 15% with a procession and
the sacrifice of a bull which would assure the fertility of fields. After seven days of absti-
nence and fasting the central event of the March celebrations took place. Members of a
special association, most often wood merchants or lumberjacks (dendrophores - The Col-
lege of Tree-Bearers) cut down a pine tree or a spruce, decorated it with violets, wrapped it
in wool, and in a ritual procession carried it to the temple on Palatine. Around the tree
women sang mourning songs for the late Attis. Two days of mourning were followed by the
so-called hilaria on March 25™ , the Festival of Joy which celebrated Attis’ rebirth.

Cybele’s monuments from the territory of the present Slovenia represent the key to
the enigma of the kurent and of pinewood marriage (“borovo gostiivanje”). The similarity
between the mythical companions of Cybele, the Kuretes and the Koribantes, and our
kurents is considerable; and the fact that until the end of the 4th century the cult of Cybele
was well represented in our territory, especially in the southern part of the province of
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Noricum around Petoviona and Celeia, is all
the more significant. It may therefore be pre-
sumed that the Kuretes and the Koribantes,
with only slightly altered names (maybe even
present with both names: Koribantes -
korants, Kuretes - kurents), have been ab-
sorbed into the local tradition and preserved
to the present. Their identity has not been
confirmed only by similar names and behav-
iour (ecstatic dancing and causing a tremen-
dous racket), but mainly by their basic mis-
sion: the awakening of spring life. It is namely
for this that the festivities honoring Cybele
took place in the month of March. Other
characteristics, such as clothes and parapher-
nalia, which necessitate further research and
in-depth study should be set aside, most of
these details were probably added later on.
N. Kuret, in his study of animal figures, has
already stated that often these masks do not
morphologically correspond to their names
(Kuret 1978, 498). He explained this with
the fact that “people carelessly alter masks
but remain conservative as far as names are
concerned. Whenever possible, they cling to
old, inherited names. The name thus stays

4. The kurent - like his predecessors, but transformed
into a mask and adapted to a different geographic . 8
region - continues to perform his basic mission: to ~ but the form changes.” We might also men-

revive the sleeping nature. Steer horns on his head  tion Lucretius’ description of Cybele’s festi-
symbolise the connection with the bull, Cybele’s cult val celebrations in which he speaks of sev-

animal.
eral armed people, whose heads are covered

with menacing plumes and who dance in-
tertwined, jump in step, and shed blood from the wounds inflicted upon each other
(Lucretius). The horns which adorn the head of the kurent might also indicate Cybele, in
whose honor a bull was sacrificed. Slovene folk heritage conveys an interesting reference to
the sacred Kurent (Kuret 1984, 194) and bestows a much more important status upon this
figure, perhaps even revealing the reminiscence of the status of demigod held by the Kuretes
and the Koribantes in antiquity. The demonic character of the kurenti, whose music so
affectively influenced everyone around them, can also be found in Slovene oral heritage
and its subsequent artistic transformations (Stanonik 1992).

It is also necessary to mention the restraint expressed by Kuret. He namely allowed
for the possibility that the kurent had been brought to Ptujsko polje from their previous
home by the Uskoki (Kuret 1984, 192). As mentioned above, it is not possible to entirely
refute this presumption since the mask could also have developed from the same roots
elsewhere; the cult of the Great Mother was indeed widespread throughout the entire Ro-
man empire. Yet the fact that the carnival mask of the kurent appears in the direct hinterlands
of Petoviona, the town had been one of the strongest focal points of Oriental cults (aside
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from the monuments dedicated to Cybele,
let us bear in mind at least five Mythraeums!),
most convincingly confirms the origin of the
tradition in this area.

It is very possible that the origin of
other similar masks such as the lampe, the
busari, or the kukeri can be traced to the
same roots. It is especially interesting that,
unlike the kurent, the kukeri from Bulgaria
wear wooden swords, which points to the
mythical Koribantes and Kuretes even more
explicitely (Cobelj 1978, 10).

Due to limited space it is not possible
to analyze other fascinating similarities
among the masks which accompany the
kurenti and the cult of Cybele. Let us only
mention the figure which appears in the
group surrounding the kurent, the so-called
“picek” (cockerel). This mask is worn by a
child and consists of an underskirt, a white
shirt, and a long pointed cap (Kuret 1984,
203-204). While the mask’s name alludes to
Cybele’s priests who were named Galli
(galli=roosters), the cap is similar to the

pointy Phrygian head-covering of Cybele’s
beloved Attis. The mask is thus reminiscent
of the infant Attis that was often depicted
on small bronze or clay statuettes in Roman

5. Children’s masks of the “piceki” with pointed caps
are reminiscent of the young Attis, Cybele’s beloved.
The “piceki” - cockerels - might best be explained
with the term “galli” (roosters) as the priests of
Cybele’s cult were named.

times.

It is also possible that the above men-
tioned custom of cutting down a pine tree during the festivities dedicated to Cybele is
reflected in the unique custom bearing no known analogies as of yet, “borovo gostiivanje”
(the Pinewood Marriage). “Borovo gostiivanje” is an unusual event depicting a marriage
(gostiivanje) to a pine tree (Kuhar 1957; Kuret 1984, 168-170). Kuhar studied the origin of
this custom in detail, concluded that even though the first mention of it was relatively late,
its origin is not contemporary; the custom was merely revived according to the old tradition
(Kuhar 1957, 50). The choice of a tree (a pine or another evergreen)in particular, as well as
the central event (the marriage) are clear allusions to Cybele, who achieves the revival of
Attis (the symbol of Attis is a pine tree) and then reunites with him.

In addition to the masks of the kurent, the “picek” and the custom of “borovo
gostiivanje”, certain elements from neighboring countries are also reminiscent of the re-
mains of the Cybele and Attis cult which has been preserved throughout the Middle Ages
and into modern times.

Concerning the oral tradition of the Kuretes and the Koribantes, perhaps we should
also cite the testimony of Thomas Archidiakonus from the 13th century, who described the
downfall of Salona with the following words: “Croatia used to be named Kurecija, and the
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6. The central event of
“borovo gostiivanje”: the
felling of a tree (at Andovci,
Feb. 22, 1993).

nations which are now called Croatians used to be called Kuretes or Koribantes.” He fur-
ther mentions their custom of banging on bronze objects at the waning moon in the hope of
helping the suffering moon by making great noise which will scare away the demons from
biting off pieces of the moon (Archidiakonus 1960, 19). Perhaps the author was familiar
with the tradition which was still alive in Dalmatia’s hinterlands, although he confused it
with the reports from old texts?

Part of an oral tradition from eastern Tyrol is of special significance. It mentions a
procession with a ram which set forth from some smaller villages in the vicinity of Lienz to
Lavant. Lavant, a cult stronghold, sheltered a settlement of refugees from Aguntum during
the Late Roman era. Three early Christian churches from the 5th and the 6th century were
discovered under the structures of two churches from the Middle Ages. According to
S.Karwiese, who has written a lengthy study concerning this procession, it portrays the
remainder of pre-Christian sacrifice rites (Karwiese 1973, 21-24). Karwiese presumes that
atemple dedicated to Cybele used to stand in the spot of this later stronghold from the Late
Roman era. A criobolium, the sacrifice of a an animal dedicated to Attis, the ram, took
place in the temple. In later centuries, when the Christian church supplanted pagan cus-
toms, or better yet built upon them, this custom was preserved due to the fact that eastern
Tyrol of that time represented an island secluded from the course of events. Karwiese’s
assumption is further attested to certain - although indeterminate - remains of an older
shrine on the hill, and indirectly also by the fact that such cult localities did exist on hills;
this had also been demonstrated by the taurobolium object that was discovered on Gradina
Zecovi and mentioned above.

Let us briefly summarize our conclusions: the kurenti are part of the heritage pertain-
ing to the Great Mother who was worshipped in the area of present - day Slovenia - and
likewise throughout the Roman empire - for centuries. During the celebrations dedicated to
Cybele, her male worshippers recreated the mythical event of driving winter away by danc-
ing ecstatically and by creating a tremendous racket thus enabling the arrival of new life.
Their noisy behavior is reflected in the behavior of the mythic carriers of the cult of the
Kuretes and the Koribantes who, accompanied by the goddess, roamed the forests looking
for Attis and made noise in order to wake up the sleeping god, namely the sleeping vegeta-
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tion. And “Borovo gostiivanje” reflects the
memory of the ritual performed by Cybele’s
worshippers during the March celebrations
dedicated to the cult of Cybele; they cut
down a pine tree, symbolically performing
the death of Attis, in order to celebrate his
revival and his uniting with the Great Mother
in the following days. The connection with
the survival of the last significant pagan cult
in our territory and the fragmentary traces
of the late tradition in the neighboring re-
gions signify that the memory of the cult of
the Great Mother has persevered much
longer than we had imagined, especially in
hidden and remote areas where isolated
groups of the old population survived.

Elements of the old Eurasian cult have
endured - albeit only as masks and carnival
customs - to the present. They represent the
remarkably interesting heritage of a time
long gone - a connection with antiquity, alive
even today.

7. A decorated tree, already on the ground and prepared
for the ceremonial transportation (“borovo
gostiivanje” in Andovci, Feb. 22, 1998).
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Pozni sledovi Kibelinega in Atisovega kulta.
O izvoru kurentov in borovega gostivanja

Slavko Ciglenecki

Raziskave ostalin kulta Velike matere bogov (Kibele) iz rimskega obdobja v Sloveniji
so opozorile na mozno povezavo med likom pustne maske Kurenta in mitskimi spremljevalci
Kibele, kureti in koribanti. Posebej pomembno je dejstvo, da je bil Kibelin kult v slovenskem
prostoru $e najbolj razSirjen v juZznem delu Norika s Petoviono in Celejo. Tako smemo
domnevati, da so kureti in koribanti le v malo spremenjeni imenski obliki (morda prisotni
celo z obema imenoma: koribanti - koranti, kureti - kurenti) presli v lokalno tradicijo in se tu
ohranili do danes. Njihove istovetnosti ne potrjuje le imenska podobnost in njihovo obnaSanje
(ekstati¢ni ples in povzroCanje trus¢a), ampak predvsem njihovo temeljno poslanstvo -
obujanje pomladnega Zivljenja, saj so Kibelina in Atisova praznovanja obhajali v marcu
prav s tem namenom.

Potrebno je izpostaviti e lik, ki se pojavlja v kurentovi drus€ini pod imenom “picek”
(petelincek): maska, v katero se napravi Solar, ko oblece spodnje krilo, belo srajco, na glavo
pa posadi dolgo konic¢asto kapo. Ime aludira na Kibeline svecenike, ki so se imenovali gali
(galli- petelini), kapa pa na konicasto frigijsko pokrivalo Kibelinega ljubljenca Atisa. Skratka,
spominja na otroSkega Atisa, kot je bil v antiki velikokrat upodobljen v majhnih bronastih
ali glinenih kipcih.

Tudi pri borovem gostiivanju, izjemnem obicaju, ki je doslej brez vzporednic, je bilo
mogoce v podiranju bora v sklopu Kibelinih praznovanj najti ustrezno razlago za nenavaden
obiCaj Zenitve (gostiivanja) z borom. Pri tem je posebej izbira drevesa (bor ali katero drugo
zimzeleno drevo) pa tudi osrednje dejanje (poroka) jasna aluzija na Kibelo, ki doseZe ponovno
vstajenje Atisa (njegov simbol je bor) in se nato z njim zdruZi.

Poleg maske kurenta, piceka in obiCaja borovega gostiivanja je potrebno omeniti Se
dva podatka v soses€ini, ki opozarjata na preostanke kulta Kibele in Atisa v srednjem in
novem veku, namre¢ omemba kuretov in koribantov pri TomaZu Arhidijakonu iz 13. st. in
“ovnova procesija”, ki so jo do zacetka 20. stoletja prirejali na znani kultni in naselbinski
tocki Lavant na vzhodnem Tirolskem.

Povezava z ostalinami zadnjega pomembnega poganskega kulta pri nas in sledovi
drobcev poznega izroc€ila v sose$Cini opozarjajo, da se je spomin na kult Velike matere
bogov obdrzal mnogo dalje, kot smo si predstavljali doslej, posebno Se v skritih, zakotnih
predelih, kjer so se ohranili staroselski otoki.
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Rethra - Lieps, am Siidende des Tollensesees

Volker Schmidt

Rethra was an early town center in the region of Redarians. On the basis of written and
archaeological sources it is possible to locate this place between the Tollensesee lake and the
Uecker river. Especially important is the southern side of the Tollensesee lake and the neighboring
Lieps, where archaeologists were able to prove the existence of an early Slavic town whose
importance had not been merely local. Discovered were the dwellings of noblemen, a burial
ground, three settlements of servant quarters, and several cult localities. The author is of the
opinion that all these represent the early town center of Rethra.

Die Suche nach dem zentralen Ort und kultischen Mittelpunkt der Lutizen, Rethra,
hat eine lange, interessante Forschungsgeschichte. Schon 1378 war man sich nicht mehr
im klaren dariiber, wo denn nun eigentlich Rethra gelegen habe. Der Chronist Ernst von
Kirchberg nahm fiir seinen Lokalisierungsversuch aus diesem Jahr die Stadt Demmin in
Anspruch. In den nachsten Jahrhunderten folgten zahlreiche Abhandlungen, mit denen
man die Lage des Hauptortes des Lutizenbundes beweisen wollte. Bis in unsere Gegen-
wart wurden {iber 36 verschiedene Ortlichkeiten dafiir in einem sehr weitrdumigen Gebiet
zwischen Elbe und ostlich der Oder sowie Warnow und Havel in Betracht gezogen. Fast
alle diese Versuche beruhten nur auf rein hypothetische Uberlegungen. Das ist natiirlich
bei den dlteren Uberlegungen nicht anders maoglich, stellt doch die Archiologie erst eine
sehr junge Wissenschaft dar.

Grundlage fiir die gesamte Rethraforschung stellt selbstverstdndlich die beriihmte
Schilderung Thietmars von Merseburg (VI, 23-25) aus dem Jahre 1005 dar.

L Est urbs quaedem in pago Riedirierun Riedegost nomine, tricornis ac tres in se
continens portas - una quxque per singula cornua (Zusatz des Codex in Briissel) - quam
undique silva ab incolis intacta et venerabilis circumdat magna. Duae eiusdem portae
cunctis introeuntibus patent; tercia, quae orientem respicit et minima est, tramitem ad
mare iucta positum et visu nimis horribile monstrat-qu (a) e nulli facile patet (Zusatz des
Codex in Briissel). In eadem est nil nisi fanum de ligno artificiose compositum, quod pro
basibus diversarum sustentatur cornibus bestiarum. Huius parietes variae deorum
dearumque imagines mirifice insculptae, ut cernentibus videtur, exterius ornant; interius
autem dii stant manu facti, singulis nominibus insculptis, galeis atque loricis terribiliter
vestiti, quorum primus Zuarasici dicitur et pre caeteris a cunctis gentilibus honoratur et
colitur. Vexilla quoque eorum, nisi ad expeditionis necessaria, et tunc per pedites, hinc
nullatenus moventur. Ad haec curiose tuenda ministri sunt specialiter ab indigenis constituti.
Qui cum huc idolis immolare seu iram eorundem placare conveniunt,sedent hii, dumtaxat
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caeteris asstantibus, et invicem clanculum mussantes terram cum tremore infodiunt, quo
sortibus emissis rerum certitudinem dubiarum perquirant...."”

,Quot regiones sunt in his partibus, tot templa habentur et simulacra demonum singula
ab infidelibus colentur, inter quae civitas supramemorata principalem tenet monarchiam.”

»,Im Redariergau liegt eine Burg mit Namen Riedegost, dreihérnig und drei Tore
enthaltend - ein jedes wegen der einzelnen Horner - welche allseitig von einem grofien, von
den Einwohnern unberiihrten und verehrungswiirdigen Wald umgeben wird. Zwei dieser
Tore sind dem Zutritt aller gedffnet, das dritte, das nach Osten zeigt und das kleinste ist,
miindet in einem Pfad, der zu einem nahe gelegenen See mit schauerlichem Anblick fiihrt
- das keinem leicht offen steht.*

W. Trillmich (1966, S. 269) iibersetzt den weiteren Text wie folgt: ,,In der Burg befin-
det sich nur ein kunstfertig errichtetes, holzernes Heiligtum, das auf einem Fundament
aus Hornern verschiedener Tiere steht. Aufien schmiicken seine Wéande, soviel man sehen
kann, verschiedene, priachtig geschnitzte Bilder von Go6ttern und Goéttinnen. Innen aber
stehen von Menschenhidnden gemachte Gotter, jeder mit eingeschnitztem Namen, furcht-
erregend sind sie mit Helmen und Panzern bekleidet; der hochste heifit Swarozyc, und alle
Heiden achten und verehren ihn besonders. Auch diirfen ihre Feldzeichen nur im Falle
eines Krieges, und zwar durch Krieger zu Fuf3, von dort weggenommen werden.

Fir die sorgfiltige Wartung dieses Heiligtums haben die Eingeborenen besondere
Priester eingesetzt. Wenn man sich dort zu Opfer fiir die G6tzen oder zur Sithnung ihres
Zorns versammelt, diirfen sie sitzen, wiahrend alle anderen stehen; geheimnisvoll mur-
meln sie zusammen, wihrend sie zitternd die Erde aufgraben, um dort durch Loswurf
Gewiflheit iiber fragliche Dinge zu erlangen.” ...

LJeder Gau dieses Landes hat seinen Tempel und sein besonderes, von den Ungliu-
bigen verehrtes Gotzenbild; doch genief3t jene civitas (nicht Burg, Verfasser) einen beson-
deren Vorrang.“

Besondere Bedeutung muf} man der Ausfiihrung iiber die Priesterschaft beimessen,
die im ganzem slawischen Raum einzig dasteht. Sie war fiir die Wartung, die sicherlich
auch Schutz umfafite, des Heiligtums verantwortlich. Aufgrund ihrer besonderen gesell-
schaftlichen Stellung ist anzunehmen, daf} es sich um Angehorige des hohen Adels han-
delte. Damit muf} auflerhalb der ,urbs®, die von dem heiligen Hain umgeben war, eine
vermutlich befestigte Siedlung der adligen Priesterschaft gelegen haben. Das dritte und
kleinere Tor des Heiligtums miindete in einem Pfad, der sich wahrscheinlich in einer Briik-
ke fortsetzte. Offenbar durfte dieses Tor nur von der Priesterschaft und wenigen Auser-
wahlten passiert werden. In diesem Zusammenhang wire der Zusatz des Codex von Briis-
sel verstandlich, daf3 ,das Tor keinem leicht offensteht“. Am Anfang der Beschreibung
benutzt Thietmar im Zusammenhang mit dem Heiligtum zweimal den Begriff ,,urbs®, die
Burg. Zwei Absitze weiter spricht er jedoch von der ,,civitas“ und meint in diesem Zusam-
menhang sicherlich nicht die ,,Burg“ sondern eine grofere stadtdhnliche Siedlung. Die be-
wufit verschieden gewéhlten Termini benutzt Thietmar von Merseburg analog auch in dem
Bericht tiber Liubusua. Fiir das Jahr 932 erwéhnt er eine urbs Liubusua und eine davor
gelegene municiuncula (I, 16), wihrend er zum Jahre 1012 die vorher als urbs bezeichnete
groflere Anlage als civitas anfithrt und die municiumcula jetzt als urbs anspricht (VI, 59).

Ein so bedeutendes politisches und kultisches Zentrum kann nicht allein aus dem
Heiligtum und aus der Priesterschaft bestanden haben. In einer gesicherten Entfernung
zum Kultplatz waren Kaufmanns- und Handwerkssiedlungen unbedingt lebensnotwendig.
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Auflerdem mufite ein starkes wirtschaftliches Hinterland gesichert sein. Bei der Interpre-
tation des Berichts von Thietmar, dafy nihmlich innerhalb des frithstadtischen Zentrums
die dreitorige Burg mit dem Tempel lag, steht die Beschreibung Adams von Bremen nicht
unbedingt im Widerspruch:

Inter quos medii et potentissimi omnium sunt Retharii, civitas eorum vulgatissima Rethre,
sedes idolatriae. Templum ibi constructum est daemonibus magnum, quorum princeps Redigast.
Simulacrum ejus auro, lectus ostro paratus. Civitas ipsa novem portas habet, undique lacu
profundo inclusa, pons ligneus transitum praebet, per quem tantum sacrificantibus aut responsa
petentibus via concedituyv. Credo hec ea significante causa, quod perditas eorom animas, qui
vdolis serviunt, congrue novies Styx interfusa cohorcet. Ad quod templum ferunt a civitate
Hammaborg iter quattour esse dierum.”

»In deren Mitte sind die méchtigsten vor allem die Redarier, ihre weit berithmte
cicitas ist Rethra, der Hort ihres Teufelsglaubens. Dort steht ein grof3er Tempel ihrer Got-
zen, deren oberster Radegast ist. Sein Bild ist aus Gold gefertigt, sein Lager von Purpur.
Die civitas selbst hat neun Tore und ist ringsum von einem tiefen See umgeben. Ein Kniip-
peldamm gewidhrt Zugang, aber er darf nur von Leuten betreten werden, die opfern oder
Orakelspriiche einholen wollen; das deutet vermutlich darauf hin, daf} die verlorenen See-
len der Gotzendiener ganz zu Recht ,neunfach der Styx umflief3t und einschlief3t’. Die
Entfernung bis zu diesem Tempel soll von der Stadt Hamburg aus vier Tagesreisen betra-
gen® (R. Buchner 1961, S. 253).

Adam von Bremen benutzt sowohl im Zusammenhang mit Rethra als auch fiir Ham-
burg den Begriff ,civitas®“. Eine Auslegung als ,,Stadt“ erscheint auf jeden Fall angebracht
zu sein. Damit erfihrt auch die Interpretation Thietmars Schilderung einige Sicherheit.
Wenn Adam schreibt, daf} die ,,Stadt“ selbst neun Tore hat, muf3 darin kein Widerspruch
zu der dreitorigen Burg Thietmars liegen. Seine Ausfithrung, dafy nur einem bestimmten
Personenkreis der Weg {iber die Briicke gestattet war, bestitigt die Annahme eines absicht-
lichen Fernhaltens der breiten Volksmassen vom Heiligtum.

Helmold von Bosau berichtet an verschiedenen Stellen iiber Rethra und lehnt sich
stark an die Ausfithrungen des Adam von Bremen an. Eine wertvolle selbstindige Ergin-
zung von Helmold {iber den Tollenserkrieg 1057 besagt folgendes:

»Siquidem Riaduri sive Tholenzi proter antiquissiman urben et celeberrimum illud fanum,
in quo simulachrum Radigast ostenditur, regnare volebant, asscribentes sibi singularem
nobilitatis honorem, eo quod ab omnibus populis Slavorum frequentarentur propter responsa
et annhuas sacrifficiorum impensiones.

»~Denn die Redarier und Tollenser beanspruchen die Fiihrung wegen ihrer uralten
Burg und jenes hochberiihmten Heiligtums, in dem das Bild des Radegast gezeigt wird; sie
schrieben sich in besonderem Mafle Ansehen und Ehre zu, weil sie von allen Slawen-
volkern wegen der (Orakel) antworten und alljahrlich Opfergaben besucht wiirden“ (H.
Stoob 1963, S. 103).

Helmold von Bosau sieht in der uralten Burg und dem Heiligtum scheinbar zwei
verschiedene Objekte. Sein indirekter Hinweis auf das Alter der Burg scheint die Vermu-
tung zu bestitigen, daf3 die Anfange des kultischen und politischen Mittelpunktes Rethra
in einem altslawischen Zentrum wurzeln. In seiner Schilderung {iber Rethra im Kapitel 2
der Slawenchronik verwendet Helmold dann auch den Begriff ,civitas®.

In allen drei Berichten finden wir zu Lokalisierung folgende gemeinsame Aussagen.
Rethra lag im Stammesgebiet der Redarier, an einem grofien See und stellte eine civitas
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dar. Aus diesen Griinden war es vorrangig notwendig, das Territorium auf dem die Redarier
ansdssig waren sicher aufzuspiiren und zu umreiflen. Schon mehrfach wurden dazu die
urkundlichen Uberlieferungen herangezogen. In den Urkunden von 965 (DO I, Nr. 295),
973 (DOII, Nr. 31 c.15) und 975 (DO II, Nr. 118 c.11) werden stets in der gleichen Reihen-
folge die fliinf Staimme Ukrer, Riezaner, Redarier, Tollenser und Zirzipaner aufgezahlt.
Dabei handelt es sich offensichtlich um eine geographische Abfolge. Die Herkunft des
topographischen Namens Ukrer ist zweifelsohne auf den Fluf3 Uecker zuriickzufiihren.
Ebenso ist der Stammesname Tollenser mit Sicherheit vom Fluf} Tollense abgeleitet. Also
kann entsprechend der Aufzdhlung der Stimme das Gebiet der Redarier nur zwischen den
Fliissen Uecker und Tollense gelegen haben, worauf schon W. Briiske (1955, S. 151) Bezug
nimmt. Ein indirekter Hinweis findet sich auch in der Beschreibung Adams von Bremen
liber Rethra. ,In deren Mitte sind die Méchtigsten vor allem die Redarier” (R. Buchner
1961, S. 253). Aus der gefilschten Stiftungsurkunde vom Kloster Broda fiir das Jahr 1170
(PUB I, Nr. 54), die jedoch nach archivalischen Forschungen kaum vor 1244 entstanden
sein kann (PUB I, Nr. 429), geht nicht hervor, ob ,Raduir®, der Name 14f3t sich mit einiger
Sicherheit auf Redarier zuriickfithren, 6stlich bis siidostlich vom Tollensesee gelegen hat
oder den siidlichen Bereich vom See mit umfafite. Es ist jedoch sicher, daf} sich die Stammes-
gebiete der Tollenser und Redarier am Tollensesee beriihrten (Abb.1).

Abb.1. Verbreitungskarte der slawischen Stimme des 11./ 12. Jahrhunderts im nordostdeutschen Raum.

Wie schon W. Briiske ausfithrte, wissen wir iiber den Stamm der Riezaner sehr we-
nig. Er ist im Gebiet siidwestlich der Ukrer im Raum von Lychen, Fiirstenberg, Gransee,
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also an der oberen Havel zu lokalisieren (W. Briiske 1955, S. 190 f.). Zur Eingrenzung des
Stammesgebietes der Redarier lassen sich auch Ergebnisse jahrzehntelanger systemati-
scher archéologischer Forschungen heran ziehen. Bei den slawischen Burgwillen konnen
wir heute aufgrund des hohen Standes der Bodendenkmalpflege davon ausgehen, daf} die
erhaltenen Anlagen anndhernd vollstdndig erfafit sind. Auf der Verbreitungskarte der Burg-
wille ist Uiber das Gebiet von der Peene, Tollensefluf3, -see bis iiber die Randow hinaus und
das Oderknie erreichend fiir die altslawische Zeit eine gleichmiflige Streuung erkennbar
(Abb.2a). Es handelt sich dabei um die typischen grofiriumigen wilzischen Burgen. In der

Abb.2. Verbreitungskarten der slawischen Burgen des nordostdeutschen Raumes: a - altslawisch (7.- 9.
Jahrhundert), b - mittelslawisch. (9.- 10. Jahrhundert), ¢ - jungslawisch (11.- 12. Jahrhundert).

Mitte des 9. Jahrhunderts horten die meisten derartigen Befestigungsanlagen auf zu exi-
stieren. Fiir die mittelslawische Zeit zeichnet sich ein vollig anderes Bild ab (Abb.2b). Es
wurden {iberwiegend neue, kleine Anlagen mit Abmessungen von etwa 60 m im Durch-
messer errichtet. Dabei sticht eine grofiraumige Konzentration im Bereich der Ueckerseen
und des Ueckerflusses deutlich hervor, die das Stammesgebiet der Ukrer ausmacht. West-
lich des Tollensesees und des Tollenseflusses liegt eine weitere Anhdufung von derartigen
mittelslawischen Burgwallen, die offensichtlich mit den Tollensern in Zusammenhang zu
bringen sind. Zwischen diesen beiden Territorien klafft eine auffallend grofie Liicke gera-
de in dem Bereich, der nach den Schriftquellen das Siedlungsgebiet der Redarier aus-
macht. Vereinzelt treten seit dem 9. Jahrhundert erstmals befestigte Anlagen bei den
Riezanen auf. Auf der Verbreitungskarte der jungslawischen Burgwille (Abb.2c) erhoht
sich zwar die Anzahl der Befestigungen, jedoch bleiben die Konzentrationen in den be-
kannten Verbreitungsgebieten des 9./ 10. Jahrhunderts bestehen. Beim Stamm der Ukrer
ist ein Landesausbau nach Norden zu verzeichnen, wobei das Haff nicht erreicht wurde.
Auffallenderweise treten auch in der gesamten jungslawischen Zeit im Siedlungsareal der
Redarier keine Burgwille auf. Bislang wurde fiir die friihdeutsche Landesburg in Burg
Stargard, aufgrund der Ubersetzung des slawischen Namens ,,Stargard* in ,alte Burg® eine
jungslawische Vorgidngerburg angenommen. Ausgrabungen auf dem spatmittelalterlichen
Burggelande und dem Vorburgbereich erbrachten jedoch den Nachweis, daf3 hier im Zeit-
raum vom 11. bis Anfang 13. Jahrhundert weder eine Befestigungsanlage stand, noch iiber-
haupt eine Besiedlung stattgefunden hat. Das grof3iflachige Plateau des Burgberges war in
slawischer Zeit nur bis zum 9./ 10. Jahrhundert bewohnt (B. Schmidt 1997, S.345 ff.).
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Auffallenderweise ist vom Siedlungsgebiet der Redarier eine besonders hohe
Besiedlungsdichte nachgewiesen (Abb.3). In jungslawischer Zeit erfolgte ein starker Landes-
ausbau mit dem sich die Anzahl der Siedlungen annéhernd verdoppelte. Fiir den Zeitraum
des 11./ 12. Jahrhunderts ist duchschnittlich pro Quadratkilometer ein Siedlungsplatz durch
Fundmaterial belegt. Es kommen aber auch Konzentrationen vor, wo in unmittelbarer
Nachbarschaft drei bis flinf derartige Platze aufgetreten sind. Dabei ist die Gleichzeitig-
keit der Siedlungen nicht wahrscheinlich.

Abb.3. Verbreitungskarte slawischer Siedlungsplétze des 11./ 12. Jahrhunderts nordlich des Tollensesees.

Die Ursachen fiir die auffilligen Siedlungsstrukturen im Gebiet der Redarier liegen
sicherlich in den besonderen gesellschaftlichen Verhéltnissen dieses Stammes. Seit der
Mitte des 9. Jh. scheint sich bei den Lutizen eine Entwicklung abzuzeichnen, die darin
bestand, daf} sich die adlige Schicht eine Herrschaft im politischen Mittelpunkt, in Rethra,
errichtete. Hier in diesem politischen und kultischen Zentrum wurde von einer Priester-
schaft, die sich aus dem hohen Adel herausgebildet hatte, unter Mitsprache einer breiten
Adelsschicht und der freien Bauern, die Macht ausgeiibt. Der machtigste Stamm in dem
Lutizenbund waren die Redarier, auf deren Territorium auch das Zentrum gelegen hat.
Mit der politischen Machtausiibung einer Priesterschaft hielten besonders die Redarier an
der Spatphase urgesellschaftlicher Verhiltnisse fest, wihrend bei den Obodriten, Hevellern
und Riigenslawen die Stammesfiirsten ihre Machtausiibung behaupten konnten und eine
staatliche Organisation aufbauten. Durch das Verharren in diesem Stadium erreichte der
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Lutizenbund im 11. Jh. seinen Hohepunkt, und speziell die Redarier behielten bis weit ins
12. Jh. ihre politische Selbstdndigkeit. Die zentrale Machtausiibung in Rethra verhinderte
auf Grund ihrer Stirke bei den Redariern einen burggesessenen Adel und damit Voraus-
setzungen fiir eine Firstenschaft. Nur so ist es zu erklaren, daf} in dem sehr dicht besiedel-
ten Raum 6stlich des Tollenseflusses und -sees keine jungslawischen Burgen vorhanden

waren und nur dorfgesessener Adel nachgewiesen werden kann.
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Abb.4. Verbreitungskarte von Gufiformen bei den Nordwestslawen.

Im archiologischen Fundmaterial zeichnen sich zwei Fundgruppen mit markanten
Verbreitungsbildern ab, auf die in diesem Zusammenhang kurz verwiesen werden soll. Bei
der Kartierung der slawischen Gufiformen aus dem Raum Nordostdeutschland und Polen
fallt eine starke Konzentration im Bereich Tollensesee, -fluf3 auf (Abb.4). Schon die An-
wendung dieser Gufitechnik zeigt einen hohen Entwicklungsstand des Schmuckhandwerks
(V. Schmidt 1994, S. 107 ff.). Derartige spezialisierte Handwerker safien in der Regel an
grofieren Zentren und konnten sich sicherlich nur dort entwickeln, wo der Wohlstand der
Auftraggeber einen solchen Luxus erlaubte. Unter diesem Blickwinkel nimmt es eigentlich
nicht Wunder, daf} bei einer Kartierung der Silberschatzfunde im gleichen Tollense-Be-
reich auch eine deutliche Anhdufung erkennbar ist (J. Herrmann 1985, S. 136, Abb.53).
L. Leciejewicz weist im Zusammenhang mit der Konzentration von Silberschatzfunden
an der oberen Tollense auf ein Zentrum mit Handels- und Handwerkssiedlungen vom
frithstadtischen Typ hin, das mit Rethra moglicherweise zu verbinden ware (L. Leciejewicz
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1967, S. 301). Auch J. Herrmann sieht in den zahlreichen Schatzfunden dieser Gegend
einen sicheren Hinweis auf ein 6konomisches Kerngebiet des Lutizenbundes (J. Herr-
mann 1968, S. 78 ff. und Abb. 18).

Folgen wir nun den gemeinsamen Uberlieferungen der drei mittelalterlichen Chro-
nisten, so liegt im grob umrissenen Stammesgebiet der Redarier nur ein grofier See, der
Tollensesee. Desgleichen muf3 man feststellen, dafl im gleichen Territorium, trotz jahr-
zehntelanger intensiver archiologischer Forschungen nur ein friithstadtisches Zentrum
fiir das 11./ 12. Jahrhundert nachweisbar ist. Dieses befand sich am Siidende des Tollensesees
und im silidlich anschliefenden Bereich der Lieps. Es lag also noch im Siedlungsareal der
Redarier, jedoch unmittelbar an der Grenze zu den Tollensern. Offenbar ist in diesem
Zusammenhang die Nachricht von Helmold von Bosau zu verstehen. ,Denn die Redarier
und Tollenser beanspruchen die Fiihrung wegen ihrer uralten Burg und jenes hochbe-
riihmten Heiligtums ...“, weil sie gemeinsam ein Kult- und Machtzentrum besaf3en, daf3
dann, um beiden Partnern gerecht zu werden, am giinstigsten im Grenzbereich lag.

Abb.5. Verlauf der Fernhandelswege des 11./ 12. Jahrhunderts der nordwestslawischen Stimme.

Unmittelbar siidlich der Lieps verlief der Fernhandelsweg Hamburg - Stettin von
dem hier eine Abzweigung nach Norden in Richtung Wolgast erfolgte (Abb.5). Das friih-
stadtische Zentrum an der Lieps zeichnete sich dadurch aus, daf3 vier Inselsiedlungen hier
in jungslawischer Zeit eine Siedlungsagglomeration bildeten (Abb.6). Um das Jahr 1000
entstand auf dem damals etwa 16.700 m , grofien Hanfwerder, der grofiten Insel in diesem
Bereich, das politische Fithrungszentrum. Mit dem Auftreten von zwolf Sporen und zahl-
reichen Luxusgiitern aus weiterentwickelten Wirtschaftsgebieten ist hier eine adlige Schicht
fiir den Zeitraum vom frithen 11. bis Mitte 13. Jahrhundert nachgewiesen. Neben Wohn-
und Wirtschaftsgebduden konnte ein Kultbau freigelegt werden, der im Unterbau durch
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Abb.6. Slawische Besiedlung Bereich Siidende Tollensesee- Lieps: 1 altslawische Siedlung, 2 altslawischer
Burgwall, 3 jungslawische Siedlung, 4 alt- und jungslawische Siedlung, 5 altslawische Hiigelgrédber, 6
jungslawischer Bestattungshain.

ein gehduftes Auftreten von schidelechten Geweihen, Urhornzapfen und Tierschideln
auffiel. Dabei handelt es sich um Schmuckelemente, die den Eindruck erwecken sollten,
als stdnde der Tempel auf Hornern, Geweihen und Schiadeln verschiedener Tiere, &hnlich
wie ihn Thietmar von Rethra beschrieb. Das Bauwerk gehort in die Siedlungsperiode B,
wurde in der Mitte des 12. Jahrhunderts errichtet, Anfang des 13. Jahrhunderts zerstort
und iiberbaut. Offenbar fanden bei der Errichtung dieses Kultbaus althergebrachte lokale
Traditionen Anwendung, die bislang im gesamten westslawischen Siedlungsbereich keine
Entsprechungen haben (V. Schmidt 1992, S. 59, Abb. 19). Zwischen 1150 und 1160 wurde
die Inselsiedlung durch eine Befestigungsanlage gesichert. In einem an der Ostlichen Seite
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ausgegrabenem Tor traten
als Bauopfer mehrere kom-
plette Tierskelette und wei-
tere Tierschéddel auf. Von
hier fiihrte eine Briicke zur
am Festland vorgelagerten
geschiitzten Vorburgsied-
lung und einem sich un-
mittelbar anschlielenden
Bestattungsplatz (V. Schmidt
1984; 1990, S. 103 ff.). Auf
dem Gréberfeld wurden die
Toten vom Hanfwerder bei-
gesetzt. Der Bestattungs-
hain fallt auf durch seine
lockere Belegung, mehrere
Totenh&user, ein- und mehr-
teilige Holzkammergraber
(Abb.7), einen grofien Tem-
pel und eine Feldstein-
mauer, die zu dem Kultbau
flihrte. Die hohe Beigaben-
quote sowie das Spektrum
an Beigaben, wie Schwerter,
Sporen (Abb.8), Miinzen,
Amtsstidbe und andere Wiirde-
zeichen, Buchschlief3en, Sei-
de und die besonderen Grab-
bauten belegen eindrucks-

voll den hohen Adel (V.

Abb.7. Dreiteiliges Holzkammergrab mit kreisformiger Pfostensetzung Schmidt 1992).
und Beigaben- Bestattungshain vom Hanfwerder.

Beim Tierknochen-
material vom Hanfwerder
fallt mit 27,8 Prozent der besonders hohe Anteil von Wildsdugern auf, darunter Ur, Wi-
sent, Elch, Rothirsch, Schwein und Bar (R.-J. Prilloff 1994, S. 57, Abb. 17). Hierin spiegelt
sich offensichtlich die hohe Jagd wider, ein Privileg der Adelsschicht. Eine intensive Pferde-
haltung ist sowohl unter den Tierknochen als auch im anderen Fundmaterial deutlich
erkennbar. Vom Hanfwerder liegen keine Hinweise auf eine handwerkliche Tatigkeit vor.

Eine zum Hanfwerder gehorige Funktionssiedlung stellt die 2,5 km entfernt gelege-
ne Fischerinsel im Siidende des Tollensesees dar. Sie war iber eine 510 m lange Briicke
mit der zeitgleichen Festlandssiedlung Wustrow verbunden. Fiir die jungslawische Zeit
sind auf der etwa 1,4 ha grofien Insel verschiedene Handwerke nachweisbar, wie die Drechs-
ler, Stellmacher, Netzemacher, Korbmacher, Topfer, Kammacher und der Feinschmied.
Zahlreiche Bronzeblechabfille, Werkzeuge, ein halbfertiger Schlafenring mit an-
geschmolzener Bleimatrize, 28 fertige Schlafenringe und eine Guf3form belegen die Produk-
tion von Schlifen- und Fingerringen. Erwdhnenswert sind vom Topferhandwerk drei Stem-



pel aus Geweih, zumal der-
artige Fundstiicke duflerst
selten nachgewiesen sind.
Bei den breit angeleg-
ten Ausgrabungen am Siid-
ende des Tollensesees er-
fahrt die Haufung der
Schliisselfunde von der
Fischerinsel besondere Auf-
merksamkeit. Hier kamen
insgesamt elf Stiick zutage,
wahrend die Untersuchun-
gen auf dem Hanfwerder,
Kietzwerder und Bachers-
wall keine Schliissel erbrach-
ten. Das Auftreten von
Schliisseln bezeugt immer
eine fortgeschrittene soziale
Differenzierung. Eine derar-
tige Konzentration 14f3t of-
fensichtlich den Schluf} zu,
daf} fiir die Bewohner der
Fischerinsel die Notwendig-
keit bestand, ihre Hauser
und Gebiude verschlieBen
zu konnen. Sicherlich
schligt sich hierin die auf
der Insel ausgeiibte Markt-
tatigkeit nieder, wollte man
doch sein privates Eigentum
vor dem Zugriff Fremder
schiitzen. Die Fischerinsel
war in jungslawischer Zeit
durch eine holzerne
Befestigungsanlage umge-
ben. Es ist im Fundmaterial
der lokale Markt, aber auch
die Teilnahme am Fern-
handel klar erkennbar. Im
Tierknochenmaterial zeich-
net sich die Weiterverarbei-
tung von Rohfellen vom
Fuchs, Dachs, Fischotter,
Biber und Eichhérnchen ab
(R.-J. Prilloff 1994, S. 50 ff.).
Moglicherweise liegt hier
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Abb.8. Silbertauschierte Sporen - Bestattungshain vom Hanfwerder;
Sattelgeriist- Hanfwerder.
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ein Hinweis auf den Pelzhandel vor, ein einheimisches Handelsdquivalent von grof3em Wert.
Bestandteile von Steckschlossern und Steckschliisseln belegen die Benutzung von eisernen
Fesseln, die unmittelbar mit dem Sklavenhandel in Verbindung gebracht werden kénnen.

Mit dem Auftreten des doppelkdpfigen Holzidols wird auf die iiberregionale Bedeu-
tung dieser jungslawischen Inselsiedlung hingewiesen (Abb.9). Die Kultfigur konnte unmit-
telbar mit der Markttétigkeit in Verbindung gebracht werden, dhnlich wie Helmold von Bosau
fiir die Riigenslawen {iberlieferte, daf3 die
Kaufleute vor der Er6ffnung des Marktes
dem Hauptgott Opfer bringen muften.

Eine weitere zum Hanfwerder geho-
rende Dienstsiedlung stellt der Kietzwerder
dar. Die urspriinglich 1900 m, grof3e Insel
erbrachte entsprechend den Erhaltungs- und
Bergungsbedingungen ein relativ reiches
Fundmaterial, das vorwiegend aus dem
iiberfluteten Inselbereich geborgen wurde.
Es 148t sich ein Grobschmied nachweisen,
der offenbar mit der Pferdehaltung und der
Anwesenheit von Kriegern im Zusammen-
hang stand. Die stategisch giinstige Lage der
Insel 1463t auf eine Kontrollfunktion iiber die
Briicke vom Festland zur Halbinsel Nonnen-
hof schliefien, einem wichtigen Zugang in
das Zentrum der Lieps. Dadurch bedingt
ist das Auftreten von einzelnen Import-
gegenstanden, wie Bergkristallperle, Bleibar-
ren, Miinze, nicht verwunderlich. Der
Kietzwerder stellt also einen echten slawi-
schen Kietz des 11./ 12. Jahrhunders dar.

Der Binsenwerder, eine durch den
Miihlenstau vollstindig iiberflutete Insel,
die urspriinglich etwa 3000 m , umfafite, war
iiber die gesamte Slawenzeit besiedelt. Auf
dem vorgelagerten Festland befinden sich
ein alt- und drei jungslawische Siedlungs-
Abb.9. Doppelkopfiges Holzidol von der Fischerinsel platze, die fir die Bedeutung der Insel-
im Siidende des Tollensesees aus der Zeit um 1200. siedlung sprechen. Bedingt durch die extrem

ungiinstigen Erhaltungsmoglichkeiten und
Bergungsbedingungen erbrachten die Unterwasseruntersuchungen ein Fundmaterial, das
zwar weit iiber den Charakter einer dorflichen Siedlung hinausreicht, jedoch zur gesell-
schaftlichen Stellung der Inselbewohner keine zuverldssigen Aussagen erlaubt.

Die vier jungslawischen Inselsiedlungen bildeten zusammen eine Siedlungs-
agglomeration, in der der Hanfwerder die Hauptburg darstellte. In einer angemessenen Ent-
fernung zu diesem Zentrum befanden sich auf der Fischerinsel und dem Kietzwerder
Handwerkersiedlungen mit Marktverkehr, die - durch ihre giinstige Lage am Verkehrsweg-
netz bedingt - durchaus auch die Moglichkeit des Fernhandels nutzten. Die wirtschaftliche
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Grundlage des jungslawischen Zentrums lag in der Handwerksproduktion, dem Handel und
in der starken Landwirtschaft des dicht besiedelten Hinterlandes. Die strenge soziale Diffe-
renzierung innerhalb der Siedlungsagglomeration und die daraus resultierenden geographi-
schen Abmessungen sprechen fiir eine iiberregionale Bedeutung dieses vorstidtischen Zen-
trums. Aus den angefiihrten Argumenten 14f3t sich ohne wesentliche Vorbehalte der histo-
risch-logische Schluf ziehen, daf} die slawische Friihstadt im Bereich der Lieps mit grofier
Wahrscheinlichkeit das gesellschaftliche Zentrum des Lutizenbundes, Rethra, darstelit.
Fiir das frithgeschichtliche Zentrum am Siidende des Tollensesees - Lieps ist eine
Spatdatierung der slawischen Besiedlung bis in die zweite Hélfte des 13. Jahrhunderts
nachgewiesen. Mit der 1236 vorgenommenen Ubereignung der Linder Stargard, Beseritz
und Wustrow, die zum grofiten Teil dem Stammesterritorium der Redarier entsprachen,
durch Wartislav von Pommern an Johann I. und Otto III. von Brandenburg, hat das poli-
tische, 6konomische und kultische Zentrum an der Lieps seine Bedeutung verloren. Es ist
anzunehmen, daf} die fiir diese Zeit noch nachweisbare slawische adlige Schicht auf dem
Hanfwerder in Lehnsabhéngigkeit zur deutschen Feudalklasse geriet. Auf der Fischerinsel
befand sich in dieser Phase des Zerfalls der Siedlungsagglomeration das slawische castrum
Wustrow, welches stdndig durch das Kloster Broda bzw. spiter durch die Burg Penzlin
kontrolliert werden konnte. Unweit des Hanfwerders entstand in Prillwitz eine méchtige
friithdeutsche Burganlage, fiir die der Kietzwerder aus dem frithgeschichtlichen slawischen
Siedlungskomplex herausgelost und zur Dienstsiedlung umfunktioniert wurde. Von deut-
scher Seite war man bestrebt, die giinstige Lage am Knotenpunkt der beiden Fernhandels-
strafien zu nutzen, um die 6konomische Macht des slawischen Zentrums an der Lieps
abzubauen und auf die 1248 am Nordende des Tollensesees gegriindete Stadt Neu-
brandenburg zu iibertragen. Durch den Bau der Vierrademiihle in Neubrandenburg, der
in die Zeit zwischen 1263 und 1271 fallt, wurde der See etwa 0,8 m angestaut, so daf3
zusammen mit der Verfeuchtungsphase aus dem Ende des 12. Jh. der Wasserspiegel so
anstieg, daf} die slawischen Inselsiedlungen grofitenteils bzw. vollstindig liberflutet wur-
den. Damit war die endgiiltige Vernichtung des vorstidtischen Zentrums abgeschlossen.
Funktionell kann das slawische Zentrum im Bereich der Lieps als Vorlaufer fiir die am
noérdlichen Ende des Tollensesees gegriindete Lokationsstadt gewertet werden.
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Retra - Lieps na juzni strani jezera Tollensesee
Volker Schmidt

Pricevanja srednjeveskih kronistov Thietmarja iz Merseburga, Adama iz Bremna in
Helmolda iz Bosaua se ujemajo v tem, da je leZala Retra (Radogost), druZzbeno in kultno
glavno mesto zveze Ljuti¢ev, na podrocju Redarijcev, najmocénejSega plemena zveze. Od
tod so v 11. st. odloéno posegali v srednjeevropsko politiko. Od 1378 dalje si prizadevajo,
da bi ponovno nasli mesto tega politinega srediS¢a. Doslej so upoStevali prek 36 razlicnih
krajev na prostoru med Labo in vzhodno od Odre ter Warnowa in Havele. Danes lahko s
pomocjo pisnih virov in novih arheoloskih opaZanj omejimo plemensko obmocje Redarijcev
na ozemlje med rekama Tollense in Uecker. Za ta prostor je Se posebej znacilno, da nima
gradiS¢ iz srednjega (9. in 10. st.) in mlajSega (11.in 12. st.) slovanskega ¢asa. Pri Redarijcih
je obstajalo centralno izvajanje oblasti le v Retri. To je bilo tako moé¢no, da ni dopustilo
nastanka plemstva s svojimi gradovi. Ker pisni viri sporocajo, da je bila Retra glavni kraj,
ki je imel znaCaj zgodnjega mesta, in da je leZala na velikem jezeru, pride v poStev za
lokalizacijo le Tollensesee, kjer je bilo mogoCe na njegovi juZni strani in na podrocju
sosednjega Liepsa arheoloSko dokazati slovansko zgodnje mesto nadregionalnega pomena.
To srediSCe predstavlja naselbinska aglomeracija z razvitim druZbenim razlikovanjem. Poleg
plemiskega bivaliS¢a in temu pripadajocega grobisca, na katerem so bili nedvomno najdeni
pokopi visokih plemicCev, je bilo mogoce ugotoviti tudi tri naselbine sluZznostnega prebivalstva
in ve¢ kultnih mest. Avtor meni, da je to zgodnje mestno srediSCe Retra.



Organized Pagan Cult in Kievan Rus’. The
Invention of Foreign Elite or Evolution of Local
Tradition?

Roman Zaroff

The article attempts to address a common notion in the English speaking world that the
pre-Christian Slavic religion was basically animistic. And that personified and anthropomorphic
Slavonic deities, known from medieval sources, were a foreign invention. In particular this arti-
cle focuses on the pagan Kievan cult of the late 10th century as institutionalized by Viadimir the
Great. As the Eastern Slavic religion did not evolve in a vacuum, the article analyses it within the
broader Slavic and Indo-European context.

INTRODUCTION

According to the Laurentian version of The Russian Primary Chronicle in the year 980:
,/ Haua xkasDKuT Bonommmeps Bb KbleBh enmmHA®, 1 ITOCTaBM KyMHPBI Ha XOJIMY
BHb n1BOpa TepeMHaro: [lepyHa npeBsiHa, a IJIaBy ero cpedpeHy, a ycb 371aTh, U Xbpca,
Iaxnoora, u Ctpubora n Cumapbria, 1 Moxoms”.!

“And Vladimir began to reign alone in Kiev, and he set up idols on the hill outside the
castle: one of Perun, made of wood with a head of silver and a moustache of gold, and
others of Khors, Dazhbog, Stribog, Simargl, Mokosh.”

There is no doubt that this was an attempt by the Kievan ruler to organise a more
centralised, pagan cult to facilitate state building and centralisation. However, on many
occasions, it has been claimed that he merely elevated the elite cult. And that the beliefs, as
well as those gods, were of foreign origin - namely Scandinavian. At the same time the
native Eastern Slavic religion was often assumed to be a collection of some animistic beliefs
with an inpersonalised “Mother Moist Earth” as a dominant, agricultural deity.?

Such an assumption is a consequence of the paucity of knowledge about Slavic my-
thology. This is so for a number of reasons. First, in the English speaking world, as far as
now, no one has really attempted to research the pre-Christian Slavic religion. The subject
usually occupies a short chapter or paragraph in general publications on European mythol-

! RPC, year 980, p. 56; Die Nestor-Chronik (Laurentian version), D. Tschizewskij, ed., (Wiesbaden: Otto
Harrassowitz, 1969), p. 77.

2 Claims of Kievan Slavic religion being: animistic, elitist and of Scandinavian origin of Kievan cult: G. Alexinsky,
‘Slavonic Mythology’, in P. Grimal, New Larousse Encyclopaedia of Mythology (London: The Hamlyn Publishing
Group Ltd., 1982 ed.), p. 281; G.P. Fedotov, The Russian Religious Mind, Vol. I, Kievan Christianity, The 10th to
the 13th Centuries (Belmont: Nordland Publishing Company, ed. 1975), pp. 8, 19-20, 351; J. Hubbs, Mother
Russia (Bloomington: Indiana University Presss, 1993), pp. 17-19 & 74.
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ogy - and that is all. This is a surprising situation considering the fact that the Slavs are the
largest linguistic sub-family in Europe, numbering close to 300 million people. Secondly,
many publications do not go beyond the various accepted ideas that originated in the Ger-
man school of the 1930’s and early 1940’s, championed by Erwin Wienecke and Leonhard
Franz. Briefly, both Wienecke and Franz claimed that without outside help the Slavs were
incapable of developing any complex beliefs beyond animism due to their racial inferiority,
and that they needed an external stimulus from the “Master Race” to invent more complex
beliefs or personification of their deities.? Thirdly, a number of Russian and Soviet schol-
ars, accepted, more or less, these notions. It may well be that those Russians in the West,
who were recruited predominantly from post-revolution emigres, were in general deeply
religious and conservative. Hence, their views were biased against any pagan beliefs. Mean-
while, many historians in the Soviet Union generally treated any religion as a collection of
ancient superstitions not worth investigating.

The issue of this organised pagan cult of the Kievan Rus’ under Vladimir along with
its emergence can only be properly investigated in a broader Indo-European and a common
Slavic context. For that reason the first section of the following work will deal with the
common Indo-European background and pre-migration Slavic beliefs. Apart from the dei-
ties of Vladimir’s pantheon, some other Slavic gods, mentioned in other Eastern Slavic
sources, will also be investigated. Nevertheless, it has to be acknowledged that the following
reconstruction of the common ancient Slavic religion is only partial, and explores only
selected “core” concepts and deities with some relevance to the later Kievan cult.

It is commonly accepted that all the Indo-European languages evolved from closely
related Bronze Age dialects collectively termed Proto-Indo-European.* Further, certain simi-
larities in the names of many ancient deities were also observed. From this premise, a
rather simplistic Indo-European pantheon was postulated by the early 12th century.® More
recently a comparative analysis of Indo-European beliefs focussed on common functional
and conceptual elements rather than on linguistic similarities of the god’s names. Such a
study was first attempted by an American scholar of Romanian background - Mircea Eliade.®
It was further developed and championed by French philologist Georges Dumézil, and is
now followed by the “new comparative school” of religious studies world-wide. This new
approach focuses on the premise that the pre-Christian beliefs of Indo-European people
(Germanic, Celtic, Italic, Greek, Baltic, Indian Iranian and Hittite) share certain concepts,
ideas and a number of deities on a functional level. It also explores the concept that various
Indo-European people built their own theology and mythology, drawing it from a common
tradition.” However, the “new comparative school” acknowledges that different peoples
developed their beliefs on their own, in different conditions and under different influences.?

The Slavs, as a culturally and linguistically distinct people, emerged in Central and
Eastern Europe on a relatively small area. Geographically the Slavic cradle was located
somewhere along the northern slopes of the Carpathian mountains, reaching as far north

3 A. Gieysztor, Mitologia Stowian (Warszawa, Poland: Wydawnictwo Artystyczne i Filmowe, 1982), p. 90.
4 M. Gimbutas, The Slavs (London: Thames And Hudson, 1971), p. 16.
> G. Dumézil, Gods of Ancient Northmen (Berkeley: University Of California Press,
1973), pp. xx=xliii.
¢ A. Gieysztor, Mitologia Stowian, p. 14.
7 G. Dumézil, Gods of Ancient Northmen, p. xx=xliii.
8 G. Dumézil, Archaic Roman Religion, Vol. 1 & 2 (Chicago: The University of Chicago Press, 1970), p. 176.
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as the Pripet marshes that divided the proto-Slavic group from the proto-Balts. As the lin-
guistic uniformity of Slavonic languages suggests, the process of Slavic ethnogenesis must
have been completed at some time during the first half of the first millennium C.E. - prior
to their migration period during the 6th and 7th centuries C.E.° The area under discussion
was under a strong Iranian (possibly Scythian and more likely Sarmatian) influence, during
the first millennium B.C.E. and until the 3rd century C.E.!° This explains the strong Iranian
influence on pre-Christian Slavic religion. The Scythians and Sarmatians spoke dialects
which are classified as Eastern Iranian. Nowadays the Ossetic language of the Caucasus is
the sole survivor of this linguistic group.!! However, for the purpose of clarity, throughout
this study both Scythians and Sarmatians will be referred to as Northern Iranians, basically
employing a geographical rather than a linguistic context.

Taking into consideration the relatively small area where the Slavs emerged, and the
fact that the Slavic languages did not begin to diverge significantly before the 10th century
C.E.", it may be assumed that prior to their migration period their culture and religious
beliefs were relatively uniform. This working hypothesis does not imply that Slavic religion
was a monolithic and solid set of beliefs, but rather - like other tribal religions - a heteroge-
neous collection of various beliefs revolving around the same common “core” concepts.

The question of pre-migration Slavic religion will be addressed through a three-way
approach. Firstly, by tracing common Indo-European concepts and ideas in Slavic religion.
Secondly, by searching for these concepts among the Eastern Slavs, especially among the
ordinary people. And thirdly, by looking for the existence of similar concepts among the
Western and Southern Slavs. By doing this, we can isolate those beliefs which were com-
mon to all Slavs from those which were of foreign influence or a result of later cultural
developments in Slavdom.

SELECTED DEITIES AND CONCEPTS IN SLAVIC RELIGION

Most of the Indo-European mythologies shared the concept of a Sky God, as well as
Sun and Fire worship. Also a common Indo-European world view shared a tri-partite func-
tional division. The first function is sacred power and knowledge. The second is associated
with war. Finally, the third function covers economic activities, such as agriculture, animal
husbandry and others.!® This spiritual system is reflected in an organised social hierarchy,
which found its greatest expression in the original caste division of India. There, society
was divided into: priestly class of brahman; warriors - k3atryas; and farmers - VaiSya." In a
similar fashion the functions of principal deities were divided into three main spheres of

° This is not the generally accepted area of Slavic ethnogenesis. The author supports the theory of Kazimierz
Godtowski and Zdenek Vana of the late ethnogenesis of the Slavs and on the territory of Western Ukraine: Z.
Vana, The World of the Ancient Slavs (London: Orbis Publishing Co., 1977), pp. 24-28; and J. Strzelczyk, Od
Prastowian do Polakow (Krakow, Poland: Krajowa Agencja Wydawnicza, 1987), pp. 23-24.

10 M. Gimbutas, The Slavs, pp. 28-29, also in: A. Gieysztor, Mitologia Stowian, pp. 33-34. The Slavic ethnogenesis
might have been a result of cultural and ethnic mixing of the Sarmatian and the southern Balto-Slavic people
(The commonly used term Balto-Slavic is unfortunate and misleading. The people who are so called were
neither the Balts or Slavs but rather the Eastern branch of Old European speakers).

" Encyclopaedia Britannica (London, New York: Encyclopaedia Britannica Inc., 1982 ed.), Vol. 9, pp. 45-451.

12.7. Vana, The World of the Ancient Slavs, pp. 26-27.

3 G. Dumézil, Archaic Roman Religion, p. 162 & M. Eliade, A History of Religious Ideas, Vol. 1 (London: William
Collins Sons & Co. Ltd., 1979 ) pp. 192-195.

4 G. Dumézil, Gods of Ancient Northmen, p. 16.
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sovereignty, military and the economic activities.” In a peculiar way, the first domain was
occupied by two deities in a system of dual sovereignity.'® For example, Indian Varuna and
Mitra; Iranian Ashura and Mithra; Germanic Wodan/Odin and Tyr/Tiw; and Italic Jupiter
and Dius Fidius. The second function was the domain of war gods, such as: Indian Indra,
Germanic Donar/Thor, Celtic Taranis, Greek Ares and Italic Mars.”” Moreover, this tri-
partite view found another reflection in the division of the world into three spheres - those
of heaven, atmosphere and earth. Much of the Indo-European mythologies revolved around
the inter-relation of those three separate domains.'®

SVAROG

The name of a common proto-Indo-European sky deity derives from a word deivos -
heavenly, and who was known as Dyaus.'® Different historical and cultural developments
over the millennia resulted in divergence from this concept, but it still could be traced
among many Indo-European people, either in its function or name. For example, many
Indo-European languages associated a similar name with gods, divinities and the sky, such
as: the Latin deus and even Jupiter himself whose name derived from Dyau Pater,”® Greek -
Zeus? and Hindu Dyaus.? The old Germanic Tyr/Tiw and the Saxon god of the 8th century
called Tiewaz, also fall into that category.?® Baltic mythology also preserved a Sky deity
known as Dievas - the sky.?* The Balts and Slavs are culturally and linguistically closely
related. Because the Baltic languages preserved many ancient Indo-European features it is
believed that Slavic languages branched out from the common Balto-Slavic dialects.”* Hence,
it is logical to conclude that, in some form or other, the concept of a sky god also existed
among the proto-Slavs. At first, the search for a Slavic sky god also is disappointing as there
was no deity known by the name related to the root deivos or to the Lithuanian Dievas. It
has been suggested by the Polish historian Alexander Gieysztor that Perun originated as a
sky god.”* However, although Perun evinced some attributes of a sky god, the etymology of
the name and his original functions point to the common Indo-European god of thunder,
rain and weather. It seems that the Slavs abandoned the Dievas-like name of a sky god
which they had shared with the Balts while under the Northern Iranian influence. In Slavic
languages the old name echoes only in the term div, which in the Slavic languages it de-

15 On the three functional pantheon: G. Dumézil, Archaic Roman Religion, pp. 161 & 279: also in: G.J. Larson,
Mpyth in Indo-European Antiquity (Berkeley: University of California Press, 1974), p. 10.

16 G. Dumézil, Archaic Roman Religion, p. 199.

17 The first function gods: G. Dumézil, Archaic Roman Religion, pp. 161 & 279; also in: G.J. Larson, Myth in Indo-
European Antiquity, p. 10.

18 Tri-partite division of the world: G. Dumézil, Archaic Roman Religion, p. 226 and G. Dumézil, The Destiny of a
King (Chicago: The University of Chicago Press, 1973), pp. 105-106.

19 G. Dumézil, Archaic Roman Religion, pp. 30-31, 409.

20 ibid., p. 176.

2t A. Gieysztor, Mitologia Stowian, p. 48.

22 Dumezil , Archaic Roman Religion, pp. 30-31 & 409.

23 “teiwa, tiwar’and Tiwaz : H.R.E. Davidson, Gods and Myths of Northern Europe (Harmondsworth: Penguin
Books Limited, 1975 ed.), p. 196.

2 M. Gimbutas, The Balts (London: Thames And Hudson, 1963), p. 199; and also in M. Gimbutas, The Lithuanian
God Velnias, in G.J. Larson, Myth in Indo- European Antiquity (Berkeley: University of California Press, 1974),
p. 92.

25 7. Vana, The World of the Ancient Slavs, pp. 12-27.

26 Perun as a sky god: A. Gieysztor, Mitologia Stowian, pp. 45-48.
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scribes a supernatural occurrence or some demonic being.”” Despite relatively fragmentary
state of the available evidence, only the god known as Svarog fits the concept. Etymologically,
the name Svarog fits perfectly with the sky god because of its celestial connotations. The
root svar in the name of Svarog is a cognate of the Old Indian svar, describing upper heav-
enly worlds.?® Further, a related word svarga means radiant sky, and svarati - shines or
gleams. Elsewhere, in modern Hindi svarg means heaven.” In Ossetian, the sole surviving
Eastern (Northern) Iranian language, the adjectives in present continuous have the suffixes
-ak or -ag, corresponding to the Scythian -akos and -agos.’® Therefore, the name Svarog
could be reconstructed as “The shining one”. It is worth noting that the Slavs adopted a
number of Iranian loan words. For example, the Slavic sky nebo, derives from nebah, both
initially meaning the cloud;® the Polish word for the heaven raj meaning garden;* and the
term batwan from phalavan of the same meaning.*

The evidence for the Svarog cult among the Slavs is weak, and is sometimes confused
with another deity known as Svarozhich. These issues will be addressed in detail in the section
on cosmology. In terms of written sources Svarog appeared in the Russian translation of John
Malalas, a Byzantine chronicler of the 6th century. In the Slavic version, Hephaistos was
substituted by Svarog, and Helios by Dazhbog. The Malalas version goes as follows:

“After the death of Hephaistos, his son Helios reigned over the Egyptians for....12

years and 97 days”, and “Helios the son of Hephaistos, was very generous”.’* In the

Slavic version we read: “After Svarog reigned his son, named Sun, was also called

Dazhbog, for he was a mighty lord”.**

The Slavonic version clearly indicates that the translator was fully aware of the mytho-
logical nature of Hephaistos and Helios resulting in substitutions of Slavic deities instead.
Usually it has been accepted that the functions of both Slavic gods correspond to Greek
deities: that is, Hephaistos and Svarog of fire, and Helios and Dazhbog of the Sun. But this
is not necessarily the case. It is reasonable to assume that the translator, knowing Hephaistos
to be the father of Helios, introduced into the text two Slavic deities who were in a father-
son relationship. So, while Dazhbog was a Sun deity, his father Svarog’s domain was not
fire. Although in this translation there is no suggestion of Svarog being a Sky god, another
account from the other side of Europe supports this claim. Certain relevant Slavic myths
were reported by Helmold of Bossau, a German clergyman of the 12th century:

“...one god in heavens ruling over the others. They (the Slavs) hold that he, the all

powerful one, looks only after heavenly matters; that the others, discharging the du-

ties assigned to them in obedience to him, proceeded from his blood...”.3

2 A. Briickner, Stownik Etymologiczny Jezyka Polskiego (Warszawa, Poland: Wiedza Powszechna, 1985 ed.), p. 114.
28 J. Herbert, India: The Eternal Cycle’, in P. Grimal, Larousse World Mythology (London, New York, Sydney:
Hamlyn Publishing Group, Ltd., 1973), p. 227.

2 “Svargas”: M. Gimbutas, The Slavs, p. 162; “Svarga” - the sky: R. L. Turner, 4 Comparative Dictionary of the Indo-

Aryan Languages (London: Oxford University Press, 1966), p. 804.

30V, V. Martynav, Etnagenez Slavyan (Minsk, Belorussia: Nauka i Tekhnika, 1993), p. 7.

31 A. Briickner, Stownik Etymologiczny Jezyka Polskiego, p. 359.

32 ibid., p. 452.

3 L. P. Stupecki, Slavonic Pagan Sanctuaries Warszawa, Poland: IAE, 1994), p. 200.

3% John Malalas, The Chronicle of John Malalas (Melbourne: Australian Association of Byzantine Studies, 1986),
Book 2.1 and 2.2.

35 The Slavonic version of Malalas: G. Alexinsky, ‘Slavonic Mythology’, p. 284.

3¢ Helmold of Bosau, The Chronicle of the Slavs (New York: Octagon Books Inc., 1966), Book 1.84. HB will be an
abbreviation for Helmold’s work.
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It is worthwhile noting, that the concept of a passive god is common among the other
Indo-Europeans. The Greek Uranos, a Sky God, became incapacitated and an inactive
deity after the act of creation.’”’ In Indian mythology Dyaus’, a sky god, is also a creator
whose involvement in earthly affairs was unclear and indirect afterwards. In the Vedic
period his importance was surpassed by Varuna and Mitra, with Varuna appropriating some
attributes and functions of Dyaus.* Taking into consideration that Sun worship was wide-
spread among the Slavs (to be discussed later), it seems that one of the deities fathered by
the Slavic Sky God was the Sun God. This again is a common Indo-European concept, and
in Indian mythology the Sun - Surya - is often described as a son of Sky (Dyaus) and
Earth.* Although the name of the Sky god was not mentioned by Helmold, the comple-
mentary nature of both stories suggests that he was referring to Svarog.

A reinforcement for this claim that Svarog was the father of the major Slavonic gods
comes from the name of another Slavic deity, that of Svarozhich, a Fire god. The ending of
the name Svarozh-(ich), indicates that he was son of Svarog.*’ The endings “ich” (spelled
“icz” or “ic” in Polish and “m4” in Russian), common in all Slavic languages, indicate a
patronymic name and are still in use in present day Russia. For example: UBanoB14
(Ivanovich), means “son of Ivan”. In other countries these endings have been preserved in
surnames: like in Polish - Wlostowicz , “son of Wtast”; or among the Souther Slavs - Josipovi¢,
“son of Joseph”.* Some scholars have postulated that Svarog and Svarozhich were the
same god, and that Svarozhich is a diminutive for Svarog.*’ But it is highly unlikely that
such a fierce and fear-inspiring god of fire would be addressed in such a disrespectful way.

The relationship between Svarog, Svarozhich and Dazhbog, and their functions, has
been interpreted in various ways by many different scholars. However, it only fits together
perfectly if we accept the notion that Svarog was the Sky god, and furthermore that he
fathered the Sun god (Dazhbog) and Fire god (Svarozhich ).*

The evidence for Svarog as a common Slavic deity comes mainly from the toponymy.
Examples of it include: Swarozyn near Gdansk and Swarzedz near Poznan, in Poland;
Svaren in the Czech Republic; and CBapuxk (Svaryzh) near Pskov in Russia. Morever, the
name of the German Mecklenburgian town of Schwerin derives from its old Slavic name
Swarzyn. According to Roman Jakobson, an American scholar of Russian background,
Svarog under tabu names appears in places such as Twarozna Géra in Poland and TvaroZna
in the Czech Republic.* Furthermore, it could be assumed that whenever or wherever
Svarozhich (son of Svarog) was reported, it implied that the concept of Svarog, the sky god,
was also known. A prime case is the 10th and 11th centuries cult of Svarozhich in Eastern

3 M. Eliade, A History of Religious Ideas, Vol. 1, pp. 247-250; & G. Dumézil, Archaic Roman Religion, p. 178; & A.
Gieysztor, Mitologia Stowian, pp.133-135.

3 Dyaus’ - no earthly involvement: G. Dumézil, Archaic Roman Religion, p. 409.

3 Sky & Sun in Indian myths: The Rig Veda (Harmondsworth: Penguin Books Ltd., 1981), 1.160 & 1.164. On
sancticity of the sky and its fatherly functions, see: M. Eliade, A History of Religious Ideas, Vol. 1, p. 189.

40 A. Gieysztor, Mitologia Stowian, p.130.

41 Patronymic names: L. Leciejewicz, Stownik Kultury Dawnych (Warszawa; Poland: Wiedza Powszechna, 1990),
pp. 146-147.

42 Claim for Svarozhich being the dimunitive of Svarog: A. Gieysztor, Mitologia Stowian, p. 130.

43 This claim is supported by George Vernadsky & Polish historian Henryk Lowmianski: A. Gieysztor, Mitologia
Stowian, p. 134.

4 Svarog in Slavic toponomy: A. Gieysztor, Mitologia Stowian, p. 131.
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Germany, then inhabited by Slavs®, indicating that the concept of a Sky god - Svarog - pre-
dates the migration period.

The explanation for the lack of a more prominent cult of Svarog lies in Helmold’s
account. The Slavic Sky god was an otiose and passive god who became removed from
earthly affairs. Hence there was not much point in worshipping a “retired” deity, and the
cult slowly lost its prominence.

DAZHBOG

The cult of the Sun is well attested among many of the Indo-European peoples. It was
especially prominent among the Iranians and the Medes of Persia, as well as among the
Masagetae, Scythians and Sarmatians.* In the case of the Slavs it is difficult to ascertain
how “solar” their religion actually was. It is possible that ‘solarisation” of the religion was
more prominent among the Eastern Slavs, due to the closer and prolonged contacts with
Northern Iranian people. Whatever the case, there is evidence that in Slavic religion the
Sun cult played an important part.

The Slavic Sun god was called Dazhbog, and it is reasonable to assume that he was a
son of Svarog. The name Dazhbog could be translated as “ giver of wealth” or “ giving god”.
The root bog, literally meaning god in all Slavic languages, is a clear Iranian borrowing,
from the Iranian bhaga - god.”

The widespread Sun cult of Dazhbog featured prominently among the Eastern Slavs,
not just as a part of the Kievan pantheon of Vladimir. In the The Song of Igor’s Campaign, a
12th century Russian epic poem*, the Russians are twice referred to as “Dazhbog grand-
sons”.* Also in the poem, a prayer by the daughter of Yaroslav of Galich begins with the
words: “Bright, thrice-bright Sun!”.>® Regardless of the literary nature of these sources, the
survival of Dazhbog in popular memory and of sun worship in general indicates that it was
deeply rooted in Eastern Slavic beliefs. It definitely is not the case of short-lived elitist cults.
An Arab traveller, Al Masudi, reported around the middle of the 10th century that Eastern Slavs
were sun worshipers®, and that they had a temple-like structure with an opening dome and some
other feature enabling them to observe the sunrise.”> Although it was most likely an open shrine
rather than a temple, it is almost certain that such structures were part of a sun cult.

The name Dazhbog does not appear in other Slavic lanuages in association with the
Sun deity. However, the name Dazhbog survived in the Polish personal name - Dazbog.**
And in Serbian folklore it remains as the demons called Dajboga and Daba.>* The cult

45 Svarozhich cult at Radogost: Thietmar of Merseburg, Chronicon, edited & transl. by M.Z. Jedlicki, (Poznan;
Poland: Instytut Zachodni, 1953), Vol. V1.23-25.

4 Sun & Fire worship among the Sarmatians: T. Sulimirski, The Sarmatians (London: Thames And Hudson,
1970), p. 34; among the Massagetae: ibid., p. 58, and in: Herodotus, The Histories (Harmondsworth: Penguin
Books Ltd., 1986 ed.), Vol. 1.215-216 ( p. 128 ). Among Scythians: ibid., Vol. IV. 59-64.

47 A. Briickner, Stownik Etymologiczny Jezyka Polskiego, p. 84; also in: A. Gieysztor, Mitologia Stowian, p. 137.

4 Tt was written in Kiev at the close of the 12th century: V. Nabokov, in, SIC, p. 14. and: S.A. Zenkovsky, ed.,
Medieval Russia’s Epics, Chronicles and Tales, p. 137.

4 SICv. 258 & v. 305 & p. 109n.

50 SIC v. 722-730.

1 Al Masudi on Sun worship: G. Vernadsky & R.T. Fisher, Jr., 4 Source Book for Russian History from Early Times
to 1917, p. 9.

52 Al Masudi on the Sun “temple”: M. Gimbutas, The Slavs, pp. 164-165.

53 A. Briickner, Stownik Etymologiczny Jezyka Polskiego, p. 84.

% A. Gieysztor, Mitologia Stowian, p. 137.
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might have existed in the German Baltic region of Wagrien among the Slavic Obodrites,
where Helmold of Bossau reported a temple and idol at Plon called Podaga.’® The name
Podaga was interpreted by Roman Jakobson as a corruption of Daboga or Dajboga’, but
this interpretation is questionable. Nevertheless, the remnants of a sun cult survived among
the Slavs till recent times, thus clearly demonstrating its importance to all the Slavs since
the pre-migration period. The Southern Slavic peasants were known to swear an oath on
the Sun, and in Bulgaria the Sun was regarded as divine. Also, customs of greeting the rising
sun were reported all over Russia, Ukraine and Belorussia. Certain medieval Eastern Slavic
sources reported the rural custom of bowing to the south (the Sun) at midday.”’ In Ger-
many, in the south-eastern district of Lusatia the Slavic Sorbs were reported to greet the
rising sun before entering church on Sunday.’® In the Western Ukraine a curse was known:
“May the Sun make you perish”, and in Croatia peasants would say” May the Sun avenge
me on you”.*® In Christian times the Sun has been called “God’s face” or “God’s eye”.®
Clearly this is an echo of the old Indo-European concept, in which the Sun deity Surja is
called an eye of Varuna.®

The Sun figures prominently in Slavic folklore throughout all Slavdom. It was be-
lieved that the Sun resided in the east, in the land of the everlasting summer and of plenty,
inhabiting a palace made of gold. The morning and evening auroras were associated with
the Sun and were regarded as two virgin divinities. They were called morning and evening
Auroras - Zoryas in Slavic. The Zoryas stood on both sides of the Sun’s golden throne.
According to one story, the morning Zorya opened the palace gates when the Sun was to
begin his daily journey across the sky, while the other one closed the gates after the Sun
returned at the evening.®? Similar forms of sun worship and stories about auroras, morning
and evening stars (planet Venus), were reported in Baltic mythology.®* Also, in Iranian
mythology, there were two divinities of dawn and dusk associated with the sun god Mithra,%
and Ushas as Sun companions in Indian mythology.*®

There is also some indirect evidence for the Sun cult among the Slavs. For example,
the depictions of a wheel or circle in pre-Christian, Indo-European iconography are inter-
preted as solar symbols, and a large number of such engravings have been found on early
Slavic pottery.®® Furthermore, in Indo-European mythology, it is commonly accepted that
the horse is usually associated with the Sun cult. It was reported among many Indo-Euro-
pean people, such as: ancient Indians, Iranians, Germans, Celts, Greeks, Balts and Slavs.*’

5 HB, Book 1.84.

3¢ Jakobson'’s interpretation: A. Gieysztor, Mitologia Stowian, p. 137.

7 M. Gimbutas, The Slavs, p. 165; and A. Gieysztor, Mitologia Stowian, pp. 132-133.

8 M. Gimbutas, The Slavs, p. 165.

3 G. Alexinsky, ‘Slavonic Mythology’, p. 285.

% A. Gieysztor, Mitologia Stowian, p. 132.

8! Rig Veda, 1.50.

62 G. Alexinsky, ‘Slavonic Mythology’, p. 285.

¢ M. Gimbutas, M., The Balts, p. 199.

64 J. De Menasce, ‘Persia: Cosmic Dualism’, in P. Grimal, Larousse World Mythology (New York: Hamlyn Publishing
Group, Ltd., 1973 ed.), p. 202.

5 G. Dumézil, Archaic Roman Religion, p. 53.

% A. Gieysztor, ‘Slav Countries: Folklore of the Forests’, in P. Grimal, editor; Larousse World Mythology (G. P.
Putnam: Sons, 1965), p. 401.

 The horse as a Sun symbol among LE. people, Germans: H.R.E. Davidson, Pagan Scandinavia, pp. 51-52;
among the Balts: M. Gimbutas, The Balts, p. 199; among the Indians: A. Gieysztor, Mitologia Stowian, p. 133;
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Among the Western Slavs, horses associated with the cult of Sventovit of Riigen, Svarozhich
of Radogost and Triglav of Szczecin were reported. One of their important functions was
being used in foretelling the future.®® Although none of those later and complex cults were
purely solar, the incorporation of a horse indicates an amalgamation of solar and other
elements. It is worth noting that there is a saying in Russian d/icé eiiii (veschiy kon’),
meaning “prophetic horse”,*® indicating that use of a sacred horse in foretelling the future
was a common Slavic concept.

SVAROZHICH

The cult of Svarozhich, the fire god, and son of Svarog, also shows common and
strong Indo-European roots. Practically all Indo-European people worshipped fire in one
form or another. It was of the greatest importance among the ancient Indians. The Iranians
were regarded as fire worshippers too, and were reported to swear oaths by fire.” Also, the
ancient Baltic people were reported to worship a female fire goddess, and to believe that
fire was brought to the earth by a thunder god Perkunas.” In Indian mythology there was a
fire deity known as Agni, meaning literally a fire, this being a cognate to the Latin word
ignis, Lithuanian ugnis and Slavic ogni - a fire.”

The Svarozhich cult also appears to be universal to all Slavs. Evidence for the cult
comes from two extremes of Slavdom. According to the Russian source known as boromto6err
(/Unknown] Admirer of Christ):

“They (the pagan Slavs) also address prayer to Fire, calling him Svarogich”.”?

The sanctity and divinity of fire survived into the Christian era among most of the
Slavs. The 19th century Russian peasants would not spit into the fire or swear at it. Throw-
ing a sheaf into fire was believed to bring luck. There was also a widespread belief that fire
had special powers. A fire started by friction using wooden sticks was called a “living fire”
and supposed to have healing properties. For example: sick cattle were driven around “liv-
ing fire”, bon-fires in the field to cure them. One of the spells to cast out illness, that began
with the words: “Little Fire, Tsar-Fire”, seems to be a clear reminiscence of the times when
Fire was worshipped as a god.” Igniting a “sacred fire” through friction is a common ele-
ment of the wide-spread Indo-European tradition. It is known to have been practised in
ancient India,” as also was the case with ancient Roman Vestal fire.” It was also reported
among the Lithuanians as late as the 17th century.” And fire was started in this manner as
late as the first half of the 20th century in some parts of rural Poland on Annunciation Day.”

among the Iranians: M. Eliade, A History Of Religious Ideas, Vol. 1, Chapter XIII. par. 109; among the Celts: A.
Ross, Pagan Celtic Britain (London: Constable & Co. Ltd., 1983), p. 404.

%8 A.P. Vlasto, The Entry of the Slavs into Christendom, p. 146; and Z. Vana, The World of the Ancient Slavs, p. 94;
and M. Gimbutas, The Slavs, p. 154.

% M. Gimbutas, The Slavs, p. 161.

0 G. Dumézil, Archaic Roman Religion, pp. 322-323.

' M. Gimbutas, M., The Balts, pp. 203-204.

72 A. Briickner, Stownik Etymologiczny Jezyka Polskiego, pp. 375-376; also in: M. Eliade, A4 History of Religious
Ideas, Vol. 1, Chapter VIII, par. 62.

73 G. Alexinsky, Slavonic Mythology, p. 284.

7 E. Warner; Heroes, Monsters and other Worlds from Russian Mythology (London: Peter Lowe, Inc., 1985), p. 16.

75 G. Dumézil, Archaic Roman Religion, pp. 312-314.

"¢ ibid., p. 17.

7 A. Gieysztor, Mitologia Stowian, p. 47.

8 ibid., p. 135.
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In Western Slavdom, the cult of Svarozhich gained prominence among the Veletian
people, a branch of the Polabian Slavs. It was a regional deity and its major temple stood at
Radogost, near modern Neuebrandenburg, in eastern Germany.” This elaborate cult was
an amalgamation of various elements of Slavic religious traditions, and it cannot be fully
equated with the Slavic fire worship of the pre-migration period. It will not be discussed in
detail, as it was a later development, and because the issue goes beyond the scope of this
work. Nevertheless, the name of the deity clearly shows that the cult evolved from a com-
mon Slavic concept of a Fire God.

PERUN

There is also no doubt about the antiquity and Indo-European origins of the Slavic
god Perun, the god of thunder and lightning. The name Perun derives from an Indo-European
root perk, perg or per, meaning - to strike, and is directly associated with a striking thunder-
bolt.® In Indian mythology there was a weather god, Parjanya, whose domain was thunder
storms and monsoons. This deity, who also makes things grow, like Perun, is associated
with cattle.!! Moreover, among the Balts, a thunder god Perkunas was one of the major
deities.® There is a close conceptual relationship between the foregoing and thunder-asso-
ciated gods of other Indo-European people, such as: Celtic Taranis; Greek Zeus and Ger-
manic Thor/Donar.® Independent developments separated Indo-European beliefs, but cer-
tain common concepts were preserved. For example, in Germanic mythology the goddess
Fjorgynn is the mother of the thunder god Thor. Taking into consideration that in Ger-
manic languages the original Indo-European “p” changed into “f”, her name clearly appears
related to the stem perg.®* In Hittite mythology the stone monster Ullikummi, who fights
the weather god TeSub, is a son of the major god Kumarbi and a rock, a goddess called
Perunas or Piruna$.®® Unfortunately, Hittite mythology is so mixed up with Semitic and
non-Indo-European beliefs that the similarity of name with Parjanya or Perun may be only
a coincidence. On the other hand it may reflect a common Indo-European tradition shared
with the Germanic people.

Further support for the antiquity of the Perun-like deity in Eastern Europe comes
from Mordvinian mythology. In pre-Christian times, the Mordvins, who are an Ugro-Finnic
people of the middle Volga basin, worshipped a thunder god called Purginepaz.® This is a
clear borrowing from the Indo-European mythology. However, it was not borrowed from
the Slavs, as their Eastern branch did not penetrate the middle Volga in pre-Christian times.
While at the same time the root purg in Purginepaz suggests some relation with the Baltic
perk in Perkunas, the only plausible explanation being that the Mordvins borrowed the

™ For description of cult and temple of Svarozhich at Radogost, see: Thietmar of Merseburg, Chronicon, Book
VI.23-25.

80 M. Gimbutas, The Slavs, pp. 165-166; and A. Gieysztor, Mitologia Stowian, pp. 45-48.

81 M. Eliade, A History of Religious Ideas, Vol. 1, p. 213; and Rig Veda, 5.83 & 7.101.

82 M. Gimbutas, The Balts, p. 202: and J. Puhvel, ‘Indo- European Structure of the Baltic Pantheon’, in G. J.
Larson, Myth In Indo-European Antiquity (Berkeley: University of California Press, 1974), pp. 78, 83.

83 For Taranis, see: P. Mac Cana, Celtic Mythology (London: Newnes Books, 1983), p. 24; for Zeus see: M. Gimbutas,
The Balts, p. 198; for Thor, see: P. Grappin, ‘Germanic Lands: The Mortal Gods’, in P. Grimal, ed., Larousse
World Mythology (New York: Hamlyn Publishing Group, Ltd., 1973 ed.), p. 373.

8 Goddess Fjorgyn story in Voluspa, a poem in Scandinavian Edda: D. Evans, ‘Dodona, Dodola And Daedala’, in
G.J. Larson, Myth in Indo-European Antiquity ( Berkeley: University of California Press, 1974), p. 101 & 101n.

85 A. Gieysztor, Mitologia Stowian, p. 49.

8 ibid., p. 49.
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concept and the god’s name from the Fatyanovo culture of the second half of the second
millennium B.C.E. The Fatyanovo culture emerged in the Eastern Baltic area and spread
along the Volga and Oka as far as the Ural mountains. The physical anthropology, and the
strong cultural affiliation of the Fatyanovo complex with the Kurgan and later Baltic cul-
tures, indicates that they were Indo-European people. They were not Balts, and probably
not Balto-Slavic people either, but rather culturally and linguisticaly ancestral to both.*’
Whatever the case, this shows that the concept of a Perun-like deity was common amongst
the Old European population of Eastern Europe in the middle of the second millennium
B.C.E. This in turn clearly indicates a continuity of this common Indo-European concept.

The evidence for the notion of a thunder god among the Slavs is relatively plentiful,
with his worship first mentioned among the Southern Slavs. According to the mid-6th
century Byzantine historian Procopius:

“For they ( Slavs ) believe that one god, the maker of the lighting, is alone lord of all

things, and they sacrifice to him cattle and all other victims”.%

There is no doubt that this account refers to Perun. The account does not imply that
the Slavs were monotheists, but rather that Perun gained prominence among the Southern
Slavs, whose religion evolved into henotheism. There is also evidence that in the mythology
of non-Slavic Albanians, there was a thunder god known as Peréndi. Again, this is no doubt
a borrowing from the Southern Slavs.*

As a consequence of the relatively early Christianisation of the Southern Slavs, there
are no more direct accounts in relation to Perun from the Balkans. Nevertheless, as late as
the first half of the 12th century, in Bulgaria and Macedonia, peasants performed a certain
ceremony meant to induce rain. A central figure in the rite was a young girl called Perperuna,
a name clearly related to Perun. At the same time, the association of Perperuna with rain
shows conceptual similarities with the Indian god Parjanya. There was a strong Slavic pen-
etration of Albania, Greece and Romania, between the 6th and 10th centuries. Not surpris-
ingly the folklore of northern Greece also knows Perperuna, Albanians know Pirpirina,
and also the Romanians have their Perperona.” Also, in a certain Bulgarian folk riddle the
word perusan is a substitute for the Bulgarian word capmomesuuya (grmotevitsa) for thun-
der.”® Moreover, the name of Perun is also commonly found in Southern Slavic toponymy.
There are places called: Perun, Perunac, Perunovac, Perunika, Peruni¢ka Glava, Peruni
Vrh, Perunja Ves, Peruna Dubrava, Perunusa, Perusice, Perudina and Perutovac.’

In addition, the Eastern Slavs, promised to uphold treaties with the Byzantines by
invoking Perun in 907, 945 and 971. The Perun idol was already standing in Kiev by 945,
when prince Igor swore to be true to the treaty at the shrine.”® Therefore, either Vladimir
did not erect it or only enlarged the shrine.

There are more accounts and other evidence showing that the cult was widespread
among the ordinary people and in various forms survived christianization. It is worth not-
ing certain passage in The Russian Primary Chronicle. This stated that when the Perun idol

87 Fatyanovo culture: M. Gimbutas, The Balts, pp. 34 & 44-46 & 91-93.

88 Procopius of Ceasarea, History of the Wars (Cambridge: Harward University Press, 1968), Book VIL.XIV.23.
8 D. Evans, Dodona, Dodola And Daedala’, p. 100.

% ibid., p. 103; and also in: A. Gieysztor, Mitologia Stowian, pp. 67-70.

o1 A. Gieysztor, Mitologia Stowian, p. 50.

%2 ibid., p. 50.

%3 Perun in Russo-Byzantinian treaties: RPC, years 907, 945, 971.
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and its sanctuary was destroyed, the people cried,” while, according to the Chronicle of
Novgorod, assault on the Perun shrine in Novgorod caused serious uprising and bloody
fighting in the city.”® Surely, both cases implied that it was a well established people’s cult
and not exclusively a domain of the élite.

The survival of Perun’s worship well into the Christian era is also well attested. The
following accounts strongly demonstrate the popularity of the cult among the ordinary
people. In a Russian apocrypha of the 12th century, known as Xoocdene bozypoduuys: no
mykam (Hozhdyene Boguroditsi po mukam), idols of Perun and other gods were mentioned:

“And they made gods out of the devils Troyan, Khors, Veles and Perun, and they

worshipped these evil devils”.*

Furthermore, a 14th century source known as Croso I pueopus (Slovo Grigoriva - The
Word of Gregory), says that in remote areas pagans still prayed to Perun.”’ In the late 18th
century Russia, an ecclesiatic ruling had forbidden the singing of Christian prayers in front
of an oak tree.’® It has to be remembered that the oak tree was closely associated with the
cult of Perun (oak tree worship will be discussed later). Also, an interesting custom was
reported near Novgorod, as late as the early 12th century. Here many travellers or boatsmen,
sailing the Volkhov river, would cast a coin into the water, at the spot where the Perun
shrine was excavated in the 1950’s.%

Finally, after Christianization the cult merged and was transformed into veneration
of Saint Elias. This happened most likely because of the Old Testament, which credited
Saint Elias with the ability to bring rain and thunderstorms. Thus, through these means, an
obscure Christian saint became a major celebrity in Eastern Slavic Orthodoxy. In the later
Christian iconography of Saint Elias, he appears like Perun traversing the sky in the chariot
of fire or riding on the horse. He has also been associated with thunders, arrows and oaks. '
In the early 20th century, in the north-east of Russia, the following celebration was re-
ported. On the 20th of July, Saint Elias’ day, a cow was slaughtered and the meat prepared
by males. It was then distributed in the church and eaten by the whole congregation. This
custom, evidently not being Christian, resembles the sacrificial killing of an animal and the
communal consumption of the meat.!”'

The veneration of St. Elias with its mixture of pagan and Christian elements is one of
the best arguments for the purely Slavic character of Perun and of the cult being wide-
spread among all sections of Eastern Slavic society. Put simply, if Perun was only a deity of
the elite and was elevated to prominence at Kiev only for a few years, ordinary people
would not have retained the cult for centuries. Neither would the Orthodox Church be
forced to accept and tolerate certain evidently pagan beliefs and practices. The name of
Perun also appears in Eastern Slavic toponymy. The most famous place is Peryn’ near

% RPC, year 988.

%5 V. Volkoff, Viadimir the Russian Viking (London: Honeyglen Publishing Ltd., 1984), pp. 242-244.

% Hozhdyene Boguroditsi Po Mukam is a 12th century Apocrypha known in English as The Visitation to the Torments
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Epics, Chronicles And Tales, p. 123.

7 A. Gieysztor, Mitologia Stowian, p. 51.

% M. Gimbutas, The Slavs, p. 166.

% E. Warner, Heroes, Monsters and other Worlds from Russian Mythology, p. 15.

100 M.N. Tikhomirov, ‘The Origins of Christianity in Russia’, History, Vol. XLIV, 1959, p. 204; also in: M. Gimbutas,
The Slavs, pp. 166-167.

0UE, Warner, Heroes, Monsters and other Worlds from Russian Mythology, pp. 15 & 17.
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Novgorod, where the remnants of an open site shrine were unearthed by archaeologists,'*
and there was a place on the Dneper known as “Perun’s Shoal”.'%

Perun was also a deity of the Western Slavs, although the cult did not show up so
prominently. In all Slavic languages, except Polish and Kashubian, the term for thunderbolt is
grom. The term is known to the Poles but more often they call it “piorun”, a word clearly
deriving from the name of Perun. In Silesia, even today, people say ty pieronie!, which in free-
lance translation means “ you bastard!”. The older Poles’ saying of dissatisfaction, do pioruna/,
could be translated as “by thunder!”. It sounds like nonsense, but if we substitute the old
meaning it would be “by Perun!”. Very close to the familiar “by Jove!”.'* Similar sayings have
survived among the Kashubians in the form of na perona! and ty peronie!. It is good to note
that in Kashubian, thunder or lighting is called parén not perén,'® indicating that the original
saying refers to the deity rather than to thunder. In Moravian and Slovakian folklore there are
spells using the term parom or hrom (original Slavic “g” replaced by “h” in Ukrainian, Czech,
Slovak and High Sorbian languages) interchangeably for thunder.'® Furthermore, the Slovaks
would say parom do teba or do paroma, meaning “may Perun strike you” and “by Perun!”,
respectively.'” Among the now almost extinct Polabian Slavs of eastern Germany, a deity
called Porenutius (Porenut) was reported on Riigen island by a Danish chronicler of the turn
of the 13th century Saxo Grammaticus.'”® Some scholars have interpreted the name as a
corrupted form of Perun. However, this interpretation is not uniformly accepted. Another
deity called Proue was mentioned by Helmold as being worshipped in the 12th century near
Oldenburg in Wagrien. Its idol stood in an enclosed sanctuary situated in an oak grove. Sacri-
fices of cattle and sheep, and sometimes humans were performed for this deity, and once a
week the tribal court and assembly was held there.'” Again it has been postulated that the
name Proue is a corruption of Perun, taking into consideration that in another version of the
chronicle, known as the Stettin manuscript, it appears as Prone."® Whatever the case, Proue’s
association with oaks and with cattle sacrifice indicates close conceptual links with a Perun-
like deity. Toponymic evidence from the Polabian lands is a harbour of Prohn (Por) in the
Tribsee region opposite Riigen island, recorded in the earliest source as Perun.!!

Nonetheless, the strongest evidence for the antiquity of the Perun cult, as well as its
universality among all the Slavs, and all sections of the Slavic society, comes from the
western extreme of Slavdom. In the region of Hanoverian Wendland, west of the Elbe river
in Germany, a Polabian Slavic language survived till the end of the 18th century. Those
Slavs called Thursday a Peréndan - meaning literally a “day of Perun”."? Evidently, these

102ibid., p. 15.

13 RPC, year 988.

14 A, Gieysztor, Mitologia Stowian, p. 46.

15 A, Gieysztor, Mitologia Stowian, p. 51. Also from the personal experience of the author.

196 A, Gieysztor, Mitologia Stowian, p. 50.

177. Vana, The World of the Ancient Slavs, p. 87.

1% Saxo Grammaticus, Danorum Regum Heroumque Historia, edited & transl. by E. Christiansen (Oxford: British
Archaeological Reports, 1981 ), Book XIV.XXXIX.

1 HB, Book I. 52, 69, 84.

0 Proue - Perun: A. Gieysztor, Mitologia Stowian, p. 51; and on Prone: J. Strzelczyk & J. Matuszewski, editor &
translator, Helmolda Kronika Stowian (Warszawa, Poland: Panstwowe Wydawnictwo Naukowe, 1974), p. 244n.

" Saxo Grammaticus, Book XIV.XXXI ( p. 476) and E. Christiansen in Saxo, p. 820 (n410).

K. Polanski & J.A. Sehnert, Polabian-English Dictionary (The Hague: Mouton & Company, 1967), p. 109; and in:
H. Popowska-Taborska, H.,’Potabszczyzna jako Péinocno-Zachodnia Peryferia Stowianszczyzny’, in J. Strzelczyk,
Stowiariszczyzna Potabska (Poznan; Poland: Wydawnictwo UAM, 1981), p. 107.
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people were aware that the name for Thursday in German Donnerstag means “day of
thunder”,(deriving from a continental Germanic war god Donar). However, instead of sub-
stituting the Polabian word grom for the thunder they used the word perén. Clearly, the term
pereén, as in the Polish language, derives from the name Perun.

VELES/VOLOS

The origins and functions of the god Veles or Volos, are controversial. According to
the Laurentian version of the Russian Primary Chronicle, Veles was the god of cattle."” This
view was accepted without question by the majority of scholars. However, there is some
indication that he was more than a mere god of the beasts. In Christian times, Veles was
replaced by St. Blasius - a patron of domestic animals. It is likely that a monk who had
written the “Russian Primary Chronicle” had projected the functions of St. Blasius func-
tions onto Veles, albeit ignorant of the role of the ancient god.'*

From the scarce written records we know that at the official signing of the treaty
with the Byzantines in 907 the whole Kievan army swore by Perun and Veles, and also, in
the 971 treaty, the warriors swore by Perun and the “rest of Rus’” by Veles.!” This shows
that Veles was an important god whose functions must have gone much beyond caring for
cattle. The importance of cattle for the Eastern Slavs cannot be denied, but their economy
was agriculturally based. It would make more sense if they swore by the “Mother Earth”
rather than Veles. So, this suggests that Veles was also the guardian of the oath.!! In refer-
ence to the punishment for breaking the oath, the offenders would be killed by their own
weapons and da 6ydem 3o10mote siko 30a0mo (da budem zoloti yako zoloto - become yellow as
gold)."” Knowing the war function of Perun it seems that punishment by their own weap-
ons must have referred to the wrath of Perun. For other punishment, at first the sentence
appears to make no sense at all. However in Russian sozomyxa (zolotukha) means scrofula,
a tuberculosis of the bones and lymph glands - a serious and life threatening disease. So, this
suggests that Veles was also able to inflict disease as a punishment."® Furthermore, from
the Song of Igor’s Campaign comes a passage referring to the bard Boyan: “Vatic Boyan,
grandson of Veles...”,""” suggesting a clairvoyant and prophetic nature of the god. After
Christianisation of the Kievan Rus’, Veles was transformed into St. Blasius (Russian Bnacuii
/Vlasiy/), a patron of domestic animals.'”® An interesting insight into the cult comes from
ethnographic data. Well into Christian times in Russia, during the cattle epidemic, peasants
carried an icon of St. Blasius and performed a certain ritual. This ritual involved killing a
ewe, ram, horse and cow, all being tied together.'?' The rite is a mixture of many traditions
and customs, and it is impossible to analyse it in detail. Nevertheless, the killing of horses

13 Veles as a cattle god, see: RPC, year 907.

4 A, Gieysztor, Mitologia Stowian, p. 112.

15 RPC, year 907. On the 971 treaty, see: RPC, year 971.

16 Veles - guardian of oath: A. Gieysztor, Mitologia Stowian, p. 114.

7 phrase Da budem zoloti yako zoloto: RPC, year 971.

8 A, Gieysztor interpretation: A. Gieysztor, Mitologia Stowian, pp. 113-114.

9 Veles in SIC: SIC v. 65. This association of Boyan’s clairvoyancy and prophetic attributes with Veles supports
the argument for the sometimes questioned authenticity of The Song of the Igor’s Campaign. The Much later
forger would have no knowledge of the association of Veles with prophecies, which can be deducted only
through comparison with the Baltic Velinas.

20M.N. Tikhomirov, ‘The Origins of Christianity in Russia’, p. 204.

121 Cattle epidemic ritual, in: G. Alexinsky, ‘Slavonic Mythology’, p. 298.
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must be an ancient tradition associated with the cult of Veles. Among Indo-Europeans, the
very common sacrifice of a horse was performed to only a few major deities.'”> Hence, in
this new perspective, Veles emerges as a deity of great importance, not only as a cattle god,
but also as a guardian of the oath, punishing with diseases, and associated with clairvoy-
ance and prophesies. A horse, and possibly some other animals were sacrificed to Veles.

Furthermore, his importance could be fully realised if we look closer into the merger
of the cult of Veles with St. Blasius. Most historians, without much thought, accept the
simple notion that Veles was a cattle god transformed into the Christian saint of similar
patronage. Howeyver, there is no doubt that Greek missionaries and the Eastern Slavic clergy
viewed the non-Christian beliefs as evil, and tried as hard as possible to eradicate any traces
of them. If they did not succeed, and had to accept a merger of pagan and Christian beliefs,
Veles must have been a god of great importance whose cult was deeply rooted in Eastern
Slavic tradition. Only Perun, no doubt a major god of the 10th century Eastern Slavs,
managed to achieve the same by “transforming” himself into Saint Elias.

Some further insight into the functions of Veles comes from Baltic mythology. Both
the Slavs and the Balts are linguistically and culturally closely related and share many simi-
lar religious concepts. In Baltic mythology, there is a deity known as Vélinas, Velnias or
Véls, very well attested in folklore and toponymy, hence indicating the importance of this
god in Baltic beliefs. In folklore, Vélinas appears to be a deity or demon of the dead and of
cattle.'” In some Lithuanian legends Velnias is associated with clairvoyance.'”* Further-
more, according to Marija Gimbutas and Jaan Puhvel, the underworld demons known as
Pikulas, Pikis or Piktis are alternative names of Vélinas.'”® There is also evidence that the
Balts sacrificed a horse, bull and he-goat to Velnias.!* So, the similarity of names and
functions strongly indicate that both, Veles and Vélinas are conceptually the same deity.

Other historical accounts also mentioned the cult of Veles on a number of occasions.
A Veles statue stood in the suburb called Podol, an area which was apparently a craftsmen’s
and tradesmen’s quarter. The source known as The Tale of Viadimir's Baptism tells us that
this idol was destroyed shortly after conversion.'”” We will probably never know if Veles was
included in Vladimir’s pantheon or not, and if not, why his worship was not incorporated
into the Kievan cult. The cult of Veles is also known from other parts of Eastern Slavdom.
The destruction of a stone idol of Veles was recorded in the Rostov district in the 11th
century in 2Kueom Aepaama (The Life of Abraam), a biography of an archimandrite of the
Rostov monastery.'?® In the other 12th century source already cited in reference to Perun,
known as Hozhdyene Boguroditsi Po Mukam, Veles is mentioned as still being worshipped in
some rural areas.'”

22Vedic hierarchy of sacrifices: men, horse, ox, sheep, goat: G. Dumézil, Archaic Roman Religion, pp. 239 & 468.
Vedic Indian horse sacrifice - Ashvamedha, ibid., p. 224; among the Massagetae - to Sun: Herodotus, The
Histories, Book 1. 215-216 (p. 128); among the Scythians - to god of war: ibid., Book IV. 59-64 (p. 289-290);
among the Celts & Romans: G. Dumézil, Archaic Roman Religion, p. 17.

123 Vélinas domains: deceased and the cattle: M. Gimbutas, The Lithuanian God Velnias’, pp. 87-88.

124ibid., p. 89.

125 Pikulas-Vélinas: ibid., p. 88; and J. Puhvel, ‘Indo-European Structure of the Baltic Pantheon’, p. 84.

126 M. Gimbutas, ‘The Lithuanian God Velnias’, p. 90.

21V, Volkoft, Viadimir the Russian Viking, p. 103.

12 ML.N. Tikhomirov, ‘The Origins of Christianity in Russia’, p. 208.

2§, A. Zenkovsky, Medieval Russia’s Epics, Chronicles and Tales, p. 123.
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The name of this ancient god was also preserved in Eastern Slavic toponymy. Al-
though many place names may relate to eosocst (volosy) hair in Russian, the names for at
least two places in the Belorussian forests are associated with some supernatural forces
called Volosin and Volosach, or the river Velesa in the Smolensk district of Russia, and
seem to be derived from Veles.'*® All this suggests that the cult of Veles was widespread
among all sections of Eastern Slavic society.

It appears that the borrowing from Baltic mythology could be excluded and that the
Veles-Vélinas concept comes from common Balto-Slavic tradition. This is supported by
evidence from other than the eastern branch of Slavic people. For example, there is a moun-
tain called Veles in Bosnia and a place of the same name, Veles, on the river Vardar in
Macedonia.”®! The name of a Greek port on the Aegean coast of Thessaly, Volos, on the site
of ancient Iolcos, may also be of Slavic origin,'3? being a legacy of Slavic penetration into
Greece between the 6th and 9th century. In Serbia, one of the names for the constellation
of Pleiads is Vlasici, clearly meaning “children of Vlas”.'** In Western Slavdom, among the
Poles of the Tatra Mountains there is a folk tale about the dragon and the mountain called
Wotoszyn (phonetically: Voloshin),'** while in a Kashubian folk song, a female spirit called
Velevitka (the root: Vele, Velev) appears.'* In a certain Bohemian folk tale, a bad wife turns
into the goose that flies “beyond the sea, to the Veles”. In an old Bohemian carol, con-
demned by a Christian priest, a spirit called vele brings the people luck and happiness. The
word vele is meaningless in the Czech language, but seems to be an echo of an ancient
pagan chant.’® The 16th century Czech could say about weird ideas: ky veles ti to naseptal?
(what devil put you up to it?), and there is another Czech saying: u velesa/, as an expression
of annoyance.'?’

So, despite this indirect evidence, it seems to be cumulatively convincing that Veles
was a major god of various functions and known to all branches of Slavdom. Hence his cult
definitely pre-dates the migration period.

STRIBOG

Stribog of the Kievan pantheon appears to be a god of wind or winds. The word’s
etymology is unclear, but the root szri may derive from the Slavic stru - to flow. Whereas the
root bog means either means god or wealth. An alternative etymology was postulated by
Russian scholars Ivanov and Toporov. According to them, the name Stribog derives from
the Iranian patri bhagos - a Father God.'*® Howeyver, this would make Stribog a major god of
a first function, at least among the Eastern Slavs. This seems to be unlikely considering his
rather minor position in the Kievan pantheon and low prominence in Slavic mythology and
folklore.

10Veles in Eastern Slavic toponomy: A. Gieysztor, Mitologia Stowian, p. 115.

131'Veles in Southern Slavic toponomy:ibidem; and in Macedonia: A.P. Vlasto, The Entry of the Slavs into Christendom,
p. 169.

132 Encyclopaedia Britannica, Vol. X, p. 488.

133 A. Gieysztor, Mitologia Stowian, p. 117.

3ibid., p. 115.

13ibid., p. 117.

13 ibidem.

7. Vana, The World of the Ancient Slavs, p. 87.

133 M. Gimbutas, The Slavs, p. 165; and in: A. Gieysztor, Mitologia Stowian, pp. 140- 141; and A. Briickner, Stownik
Etymologiczny Jezyka Polskiego, p. 520.
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There are parallel beliefs in various Indo-European mythologies. For instance in In-
dia there was a wind deity called Vayu, also known in ancient Persia as Vayu. Furthermore,
a similar deity named Wejopatis was worshipped by the Balts."*® Besides The Russian Pri-
mary Chronicle, this deity was also mentioned in The Song Of Igor’s Campaign, where the
winds were called “ Stribog’s grandsons”.'* In another passage in the tale, the daughter of
Yaroslav of Galich - a 12th century prince - addressed this prayer to the wind:

“Wind, Great Wind!

why, lord, blow perversely?

Why carry those Hinnish dartlets
on your light winglets

against my husband’s warriors?”'¥!

This seems to link the Wind with some military affairs, which finds a conceptual
reflection in the military association of India’s Vayu and the Iranian Vayu.'*? Finally, Stribog
also appears in Eastern Slavic toponymy, such as: Stribozhe Lake, or a place called Stribozh.!*

Any search for the Stribog cult beyond the borders of Eastern Slavdom does not
produce much evidence. Nevertheless, the winds and associated demons are common in
Slavic folklore and mythology - from Bulgaria to Poland."** Among the Western Slavs, in
some regions the Poles called certain winds szryj, but this may as well derive from stryj - a
term for father’s brother.'* As for toponomy, there is Strzyboga in central Poland, and in
the 13th c., a stream near Gdansk was called Striboc.'* The latter suggests that Stribog, like
Perun and Veles, might have been a common Slavic deity. How developed this cult was in
the pre-migration period is hard to determine. It was definitely not as prominent and elabo-
rate as it was in late 10th century Kiev.

The remaining deities of the Kievan pantheon, such as: Khors, Simargl and Mokosh
seem to be specifically Eastern Slavic deities, and will be discussed later.

PERSONIFICATION AND ANTHROPOMORPHISATION

The question of Slavic animism is probably sufficiently answered by the foregoing
evidence demonstrating that these major common Slavic deities were to a various degree
personified. Nonetheless, the whole issue should be explored a bit further. It should be
pointed out that the personification and anthropomorphisation of Slavic deities is also
supported by their very names. All the deities discussed above had different names from
their functions or their domains. For example, Svarog was a sky god, while the sky is called
“nebo” in all Slavic languages.'*” Dazhbog - “the giver of wealth” or “giving god” was a Sun
god and the Sun is called coauye (solntse) in Russian, and similary in all other Slavonic

¥ Indian, Iranian & Baltic wind gods: M. Eliade, A4 History of Religious Ideas, Vol. 1, p. 190.
“SICv. 197.

¥ ibid., v. 699-703.

w2 A, Gieysztor, Mitologia Stowian, p. 141.

1 ibidem.

4 G. Alexinsky, ‘Slavonic Mythology’, pp. 285-286; and A. Gieysztor, Mitologia Stowian, p. 141.
4 A. Briickner, Stownik Etymologiczny Jezyka Polskiego, p. 521.

1 A, Gieysztor, Mitologia Stowian, p. 141.

W A. Briickner, Stownik Etymologiczny Jezyka Polskiego, p. 359.
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languages.'* In a common Slavic myth the Sun takes a journey across the sky - from the east
to the west - in his chariot, pulled by flame-breathing white horses. This is a broad and
general description of the myth, as certain details differ from region to region.'* Neverthe-
less, the myth clearly indicates that Slavs worshipped the Sun god but not the Sun itself.
The name of Svarozhich, a Fire deity, shows a clear son-father relationship with Svarog.
The fire in Russian is ozons (ogon’), in Polish ogien, and similarly in all other Slavonic
tongues.'*® Perun is the name of a deity, not a thunderbolt, clearly related to personified
Indian and Baltic deities of a similar function, and the original proto-Slavic name for thun-
derbolt in all languages is grom."' The Veles etymology, although unclear, does not resem-
ble any Slavic name for domestic animals.'*> The same applies to Stribog, god of winds, as
wind is called eemep (vyeter) in Russian, and similarly by other Slavs.'>

The personification and anthropomorhisation of major Slavic deities should not be a
surprise. All the other Indo-European peoples had personified and anthropomorphised
deities from the earliest times, suggesting that the process began already among the Proto-
Indo-Europeans, before divergence into separate linguistic branches.”* It would be most
unusual if the Slavs had reverted to animism after branching off from a Balto-Slavic ethno-
linguistic stratum.

To what degree Slavic gods were personified and anthropomorphised is difficult to
establish. Possibly it varied, not only between various Slavic branches and tribes, but also
between social classes. It is worth noting that different conceptions of deity are still com-
mon today, even in very uniform and organised religions. For example, for a Calabrian
peasant and a Christian Democrat minister in Italy, the concept of Jesus Christ is definitely
very different, although both are Roman Catholics.'*®

The beliefs and veneration of a multitude of lesser gods, demigods, spirits, waters,
wells etc., is an Indo-European phenomena and was common among the Celtic, Germanic,
Italic, Slavic and other people'®, forming the lower layer of their pre-Christian religion.
Claims of Slavic animism could emerge as a result of customs and beliefs observed among
the Eastern Slavs in Christian times, a situation which arose from the eradication of major
cults where only the lower strata of beliefs survived in folklore, customs and some rites. At
the same time written records about Slavic religion were scarce. We can imagine a person
equipped with a book containing Catholic doctrines but ignorant of the ancient Aztec
religion trying to reconstruct the pre-Christian beliefs of Mexicans. We would have a simi-
lar situation where the upper stratum of the Aztec religion was completely wiped out, while
the Catholicism of the rural Mexicans heavily intermingled with the lower stratum of old
beliefs. In such a case the conclusion would very likely be: that the Aztecs were animists.

“$ibid., p. 500.

1 G. Alexinsky, ‘Slavonic Mythology’, pp. 254-255.

150 A, Briickner, Stownik Etymologiczny Jezyka Polskiego, pp. 375-376.

1ibid., p. 158.

52ibid., pp. 495-496.

53ibid., pp. 610-611.

154 M. Eliade, 4 History of Religious Ideas, Vol. 1, Chapter VIII, paragraph 62.

155 The same religion is not practiced on the same level, as there are significant differences in relation to education,
social status, etc.: G. Dumézil, Archaic Roman Religion, pp. 20-21.

156 Lesser deities and spirits in mythologies of the Celts: A. Ross, Pagan Celtic Britain, pp. 46-50, 61-65 & 84; of the
Germanic people: E. O. G. Turville-Petre, Myths and Religion of the North; Religion of Ancient Scandinavia
(Westport: Greenwood Press Publishers, 1975 ed.), pp. 221-235; of the Italic people: G. Dumézil, Archaic Roman
Religion, p. 553, and A. Ross, Pagan Celtic Britain, p. 59.
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“CORE” CONCEPTS AND GODS IN SLAVONIC COSMOLOGY

As the above evidence shows, the Slavic pre-christian religion was conceptually rooted in
the common Indo-European tradition. It evolved into its own relatively uniform set of beliefs in
specific conditions and circumstances. Where especially Northern Iranian influences played an
important part, they had major deities and their personification is also well attested. That does
not imply that some animistic elements did not exist, especially on the level of lesser spirits.

The expression of particular cults might not have been common among all the Slavs,
as the presented evidence often comes from much later times. Nevertheless, the “core” of
the pre-migration period Slavic religion was an acknowledgment of a passive Sky god, known
as Svarog. There are some indications that Veles was also a deity ranking among the major
gods." The Slavs of the pre-migration period were clan based, small tribal societies and it
seems logical to conclude that lack of political unity and any central authority led to the
demise of Svarog and to some degree of Veles. Svarog was the creator of two deities, Sun
and Fire, being Dazhbog and Svarozhich respectively. This conceptually echoes an Indo-
European tradition. In Rig Veda, Sun-Surja is created by Dyaus but also often confused or
identified with Fire-Agni.'® From there, it is not hard to conclude that both deities de-
scended from the Sky god. Perun, and his thunderbolt was most likely perceived as the “fire
link” between celestial fire of the Sun and earthly fire.'® This clearly reflects a common
Indo-European concept of tri-partite division of the world. At the same time, the original
deity of the second function, the god of war, faded into oblivion.'*® However, taking into
consideration some war - like attributes of Perun, it appears that the original deity of weather
and thunder was always to some extent associated with war functions. This is supported by
evidence of the association of Indian Parjanya with Indra and military functions.'®! It might
have happened that by the time the need for a war deity arose, Perun, who fits most closely,
was assigned this function, and this is reinforced by the already presented evidence from
Procopius and from the Hannoverian Wendland.

EVOLUTION OF THE EASTERN SLAVIC BELIEFS

Now let us return to the end of the 10th century at Kiev, and Vladimir’s pantheon. As
has already been shown, Perun and Dazhbog are major and common Slavic gods. The case
of Stribog seems to be unclear, and his cult might have not extended far from the Eastern
Slavdom. The remaining deities are without doubt specifically Eastern Slavic.

KHORS
Khors seems to be unique to the Eastern Slavs, and appears to be another version of
Dazhbog, that is, the Sun god. The etymology of his name is Iranian again, and it appears to

157 Veles as a major deity: J. Puhvel, ‘Indo-European Structure of the Baltic Pantheon’, pp. 84-85.

158 Surja & Agni: Rig Veda, 1.50 & 10.123 & 10.177. Agni as a son of Dyaus: M. Eliade, 4 History of Religious Ideas,
Vol. 1, Chapter VIII. par. 69.

19 Perun-thunder, a link between the sky and Earth. This concept is evident in Indian tradition of setting up of
three sacrificial fires: G. Dumézil, Archaic Roman Religion, pp. 312-314, and in invoking the sky, atmosphere and
earth in Ashvameda rite (horse sacrifice): ibid., p. 226.

1% There are some indications that Yarilo/Yarovit type of deity might have been an original and old Slavic war god.
This hypothesis requires further reaserch, but this is going beyond the scope of this work.

16! Rig Veda, p. 163.
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be cognate to Iranian khvar, and the modern Persian Khorsid, both meaning the Sun.'®? It is
likely that some easternmost Slavic tribes, possibly those of Tmutorokan, were under much
stronger Sarmatian influence than the rest of the Eastern Slavs. They might then worship
the Sun god under its Iranian name. Khors’ inclusion in a Kievan pantheon might have
been an attempt to bring some tribal god into the mainstream and state organised cult. The
cult is not Vladimir’s invention, since the deity and its worship is mentioned in some other
source. He appears in the The Song of Igor’s Campaign, in reference to Vseslav, a Russian
prince-wizard of the turn of 12th century, strongly suggesting his solar character.'’ In the
12th century Hozhdyene Boguroditsi Po Mukam, the idol of Khors, alongside other already
mentioned deities was recorded.'** The survival of Khors’ memory into the Christian era
suggests that the cult was widespread, and that under the name of Khors some sections of
Eastern Slavic society worshipped the Sun.

SIMARGL

Simargl appears to be yet another direct borrowing from the Northern Iranians. In
medieval Iranian and Caucasian mythology a bird-like demon with a dog’s head is known as
Simurgh, or Senmurv, and was the creature of a “good omen”.!> What the function of the
Eastern Slavic Simargl was is unclear. In later Russian folklore, a similar-looking creature is
sometimes called Paskudj, and it appeared as a decorative motif between the 9th and 13th
centuries.'*® There is no evidence for this obscure cult anywhere else in Slavdom and it
seems confined to its eastern branch. It is also hard to say how and why it was included in
the Kievan pantheon.

MOKOSH
The interpretation of the Mokosh cult, the only female deity in Vladimir’s pantheon,
poses a great difficulty. Above all, the etymology of her name is unclear.'” A common Indo-

European etymology is unconvincing and speculative.'® An Ugro-Finnian borrowing has been

suggested, as there was a deity or demon called Moksha. However, borrowing from the Slavs

by the Ugro-Finnian people also cannot be excluded. An Iranian origin of this goddess was
also postulasted by the Belorussian scholar Viktar Martynav.'® In Russian folklore Mokosh
is associated with a variety of activities such as shearing and spinning. There are also some
links with sexuality and fertility. It is possible that Mokosh derives from the Slavic root mok
or mokr - wet. In that case, she could have been somehow associated with “Mother Moist

Earth”."° Taking into consideration that there is no evidence of the personification of Mother

Earth in Slavic mytholgy, the possiblity is that Mokosh was Vladimir’s invention. But it has

to be acknowledged that the above argument is also of a highly speculative nature.

162 A, Gieysztor, Mitologia Stowian, pp. 131 & 138. Xurs/Xors - a sun in Iranian: A.P. Vlasto, The Entry of the Slavs
into Christendom, p. 394.

163 SIC v. 665-666.

164S.A. Zenkovsky, ed., Medieval Russia’s Epics, Chronicles and Tales, p. 123.

165 P. Masson-Oursel & L. Morin, ‘Mythology of Ancient Persia’, in P. Grimal, New Larousse Encyclopaedia of
Mpythology (London: The Hamlyn Publishing Group Ltd., 1983 ed.), p. 315; and A. Gieysztor, Mitologia Stowian,
pp. 142-143.

166 Paskudj’ in Russian folklore: G. Vernadsky, Kievan Russia (New Haven: Yale University Press, 1976 ed.), p. 54.

167 Mokosh - an Ugro-Finic etymology: Z. Vana, The World of the Ancient Slavs, p. 87.

168 Mokosh - an Indo-European etymology: A. Gieysztor, Mitologia Stowian, p. 153.

19V, V. Martynav, Etnagenez Slavyan, p. 7-8.

10 A. Gieysztor, Mitologia Stowian, pp. 153-154.
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FOREIGN INFLUENCE ON SLAVIC RELIGION

There is no doubt that the long association between Slavs and Iranians left a visible
mark on their beliefs. Their religion absorbed and incorporated numerous Iranian elements;
nevertheless, Slavic beliefs had also developed on their own. In this context the deities like
Svarog, Svarozhich, Dazhbog, Veles and Stribog should be regarded as Slavic, rather then
Iranian. Only Khors and Simargl are clear and direct borrowings from the Northern Ira-
nian pantheon. Finally, the knowledge about Mokosh and her cult is so obscure that any
claims in regard to her remain in the sphere of speculation.

It is interesting to note that by an overwhelming majority, the champions of Slavic
animism and supporters of Norman origin of an organised cult in Kiev never substantiate
their claims, rarely going beyond a simple statement without any evidence being presented.
Such statements were made by Alexinsky and Fedotov."" For Vlasto and Turville-Petre,
Veles was a rustic Slavic deity while Perun a “Varangian god”. Additionally, Turville-Petre
says that Perun is not well attested in Slavonic mythology,'”? a claim already disproved by
the above work. And in a recent publication, titled Mother Russia, Joanna Hubbs claimed
strong Scandinavian elements in Vladimir’s pantheon, and that Thor was a prototype for
Perun. Again, no evidence was presented.'”® As far as the author’s research goes, only Nora
Chadwick attempted to prove her point in the 1945 publication on Russian history. How-
ever, before addressing Chadwick’s claims, we shall analyse the Kievan cult in the context
of possible Scandinavian influence.

Firstly, we can look into the organisational aspect of religious life in Kiev. One of the
most common shortfalls in addressing the Slavic religion is a failure to recognize that, like
any living religion, it was not a static phenomenon. Any religion serves the social function
appropriate for the society that practices it, and both evolve together.' Hence in the clan-
based, small tribal society,'” there is no need for elaborate, highly organised and hierarchi-
cal cults. On the other hand, in supra-tribal society,”® socio-political realities facilitate the
emergence of more complex and hierarchical religions. During the migration period and
shortly after - that is between the 6th and 9th centuries - the Slavic societies underwent
transformation from a clan-based to a large tribal form of socio-political organisation. In

" G. Alexinsky, Slavonic Mythology, p. 293-294; and G.P. Fedotov, The Russian Religious Mind, Vol. 1, pp. 8, 19-20,
351.

1”2 A. P. Vlasto on Perun-Thor: A.P. Vlasto, The Entry of the Slavs into Christendom, pp. 252 & 254, and Turville-
Petre on Perun: E. O. G. Turville-Petre, Myths and Religion of the North; Religion of Ancient Scandinavia, p. 96.

113 J. Hubbs, Mother Russia, pp. 17-19, 74.

" On society and religion, see: E. Durkheim, The Elementary Forms of the Religious Life (London: George Allen &
Unwin Ltd., 1968 ed.), p. 30, 47, 347.

15 To clarify the terminology, the term “clan based” or “small tribal “ society is applied to the socio-political entity
incorporating number of clans into small unit of vicinatus known as opole in Polish covering around 75-80 sq.
km. The number of vicinatus’ would form a small tribe of the size between 150-300 sq. km, while a “great tribe”
would be around 2000-4000 sq. km.: Z. Kobyliniski, ‘Settlement Structures in Central Europe at the Beginning
of the Middle Ages’, in P. Urbanczyk, ed., Origins of Central Europe (Warszawa, Poland: Scientific Society of
Polish Archaeologists, 1997), p. 109.

16 A “Supra-tribal” society is a large tribal and regional unit combining a number of smaller tribes, ie., medieval
Obodrite principality. Its equivalent in the West would be an average duchy, such as Saxony and Bavaria or
Scania and Zeeland in Scandinavia: R. Zaroff, ‘Socio-political Developments Among the Polabian Slavs (Wends)
between the Eight and Twelfth Centuries - An Obodrite Case’, Proceedings of the University of Queensland History
Research Group, Number 8, 1997, pp. 10-11.
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the case of the Eastern Slavs, this was partly a result of their expansion to the north and
east'”’, The process is facilitated when people are on the move, colonising new territories,
encountering new challenging environments, circumstances and often hostile locals. This
undoubtedly created a need for better hierarchical organisation and more clearly defined
leadership. Also, during that period, Eastern Slavs came into contact with, and often were
subjugated by, nomadic or semi-nomadic people such as Huns, Avars and Khazars.'”® This
also stimulated internal socio-political changes. Consequently, by the 9th century, Eastern
Slavs were already organised into supra-tribal political units, such as: Polyane, Kriviche,
Drevlyane and others."” In this context, the religion of the Eastern Slavs had to serve new
and different functions, and became more organised, elaborate, and hierarchical.

It has to be acknowledged that Scandinavian military organisation and prowess, as
well as their mercantile spirit, played a significant part in the foundation of the Kievan
Rus’. Nevertheless, the Scandinavian impact on the Eastern Slavs is frequently exagger-
ated. It is often overlooked that the Scandinavians did not have much to offer in political
and religious spheres. Above all, Sweden did not exist as such by then, and on its territory
there were a number of independent supra-tribal political units.'* Those principalities were
more or less on a par with the large, regional, tribal political entities of Eastern Slavdom. In
the religious sphere, Scandinavians were also on a similar level. Their mythology was often
as inconsistent as in the case of the Slavs. It is worthwhile to note, that formal priesthood
did not exist in Scandinavia until the 10th-11th century. Furthermore, Scandinavians did
not have temples and worshipped their gods at open shrines. It is commonly accepted that
later temples and the priesthood (from subsequent centuries) came into being as a result of
unification trends and to some extent as a response to the ideological challenge of Christi-
anity.”® So, there is no reason to believe that the evolution of Eastern Slavic religion was the
result of any direct Scandinavian influence.

Secondly, we can look into the cult of Perun and how it acquired its war god charac-
teristics and developed henotheistic tendencies. It is hard to say when the atmospheric
functions of this deity were surpassed by the military functions. Nevertheless, it is likely
that it took place just before the Slavic migration began. This is supported by the foregoing
evidence from the Hannoverian Wendland, in which Perun was conceptually perceived as a
similar deity to the Germanic Thor/Donar, and where later contacts with Eastern Slavdom
could be safely excluded. It seems natural that the warlike deities would become of greater
importance in the societies engaged in frequent warfare. This is the case with the Eastern
Slavs during the northern and eastern expansion of their migration period, as well as a
result of later constant conflicts with the people of the steppes. A similar development took
place among the Southern Slavs, who conquered and colonised the Balkans. This is con-
firmed by the previously cited account by Procopius that their dominant deity was a

1 7Z. Vana, The World of the Ancient Slavs, pp. 45-51.

s The Eastern Slavs and the nomads: D. MacKenzie & M.W. Curran, 4 History of Russia, The Soviet Union and
Beyond (Belmont: Wadsworth Publishing Co., 1993), pp. 16-20.

7 The 9th century Eastern Slavic political entities: this is confirmed by archaeological data and by the Russian
Primary Chronicle, where large tribes like Polyane or Kriviche are treated as single socio-political units: ibid.,
pp. 21-22.

180 Socio-Political structure of the early medieval Sweden: 1. Andersson, A History of Sweden (London: Weidenfeld
and Nicolson, 1970 ed. ), pp. 22-23, 32-35.

8 H.R.E. Davidson, Pagan Scandinavia, pp. 139-142, and in: J. Puhvel, Indo- European Structure of the Baltic
Pantheon, p. 76.



Roman Zaroff

thunder god - no doubt Perun himself. On the other hand, it appears that among the Polish
tribes, the cult of Perun never became dominant. Simply because they were surrounded by
fellow Slavs and, as a consequence, sheltered from other hostile people. This of course does
not imply that inter-tribal warfare among the Slavs did not exist. It did exist, but such inter-
tribal conflicts were of a different nature, magnitude and consequence. A similar develop-
ment took place among the people of Scandinavia, where the cult of Thor gained promi-
nence from the outset of the Viking era,'s that is, when warfare became of greater impor-
tance to their society.

Thirdly, we will explore the close association of the Perun cult and the oak tree.
There is evidence that sacred and consecrated oaks were situated in some form of enclo-
sure, usually surrounded by a ditch, a stone ring or a fence.'®® Here sacrifices and offerings
were made to Perun. The most common sacrificial animal was a cock, but sometimes on
special occasions a bull, bear or he-goat. The sacrificial animals were killed and consumed
at the communal eating event. It was believed that such a feast would strengthen the bonds
between the group’s members.'® This association clearly derives from the common Indo-
European heritage, shared by most European people. The oak was a holy tree, not only of the
Germanic Thor/Donar but also of the Italic Jupiter, Baltic Perkunas and Celtic Taranis. Also,
Greek Zeus was associated with this tree.!®® This universal association of thunder gods with
an oak could be explained in the following terms. As oaks are quite tall and large trees, they
must have been struck by lightning more often than any other trees. So, this coincidence must
have been seen by ancient Indo-Europeans as being caused by divine power. There is also a
linguistic association of thunder gods with an oak tree. The Indo-European root “perg” - to
strike, found in Perun and Perkunas, also appears in oak- related terms. In Latin an oak is
quercus, where the Indo-European “p” was replaced by the Latin “q” . In Celtic, hercos means
oak forest, where “h” replaced “p”, while in Gothic, “fairguni”, means “hill covered with
oaks”, with a typical Germanic change of the Indo-European “p” into a Germanic “f”.!%¢

Fourthly, in popular Slavic mythology Perun’s magic weapon was a bow and arrow.'®” The
Slavs believed that arrow-like stones were Perun’s thunderbolts. They were called stryela - arrow,
arrow-bolt, and had certain magic properties when found.'®® Evidence for this belief is over-
whelming, and comes from the Ukraine, Slovenia, Serbia and Poland.'® This again echoes the
ancient Indo-European tradition, as arrows were associated with the Indian god Parjanya.'® At
the same time, the most recognisable attribute of the Baltic Perkunas was an axe,"' the same as
the Germanic Thor/Donar who wielded and threw an axe or stone hammer. *?

2 H.R.E. Davidson, Pagan Scandinavia, p. 132.

183 J. Puhvel, Indo-European Structure of the Baltic Pantheon, p. 77.

%M. Gimbutas, The Slavs, p. 166.

15 Worship of Thunder God and its association with the oaks among the Balts: M. Gimbutas, The Balts, p. 198;
among the Celts: P. Mac Cana, Celtic Mythology, p. 48; among the Germans: H.R.E. Davidson, Gods and Myths
of Northern Europe, p.86.; and among the Greeks: A. Gieysztor, Mitologia Stowian, p. 48; and among the Slavs:
ibid., pp. 47-51.

156 A, Gieysztor, Mitologia Stowian, pp. 47-48.

7 M. Gimbutas, The Slavs, p. 165.

188 ibidem.

1 A, Gieysztor, Mitologia Stowian, p. 65.

1% Rig Veda, 6.75.

' M. Gimbutas, The Slavs, p. 165.

2P, Grappin, ‘Germanic Lands: The Mortal Gods’, p. 373; also in: & H.R.E. Davidson, Pagan Scandinavia, pp.
132-133.
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Fifthly, we can explore a shrine devoted to Vladimir’s pantheon. Although we have
no description of the Kievan site, presumably a similar shrine was excavated near Novgorod.
It is known from historical records that Novgorod had a shrine for Perun'?, and the site
excavated nearby at a place called Peryn’ must be the old Perun’s cult centre of the
Novgorodians. It was an open, circular site 33 metres in diameter enclosed by a ditch, in
which a number of sacred fires were burnt. A number of large post holes and centrally
located fragments of rectangular stone were interpreted as being bases for the idols.'”* A
similar, but smaller site was excavated near 2Kutomup (Zhitomir) on the river 'Huomnsirta
(Khnylopiata) in Ukraine which dated from the second half of the 9th century.””> Numer-
ous sites, similar to the foregoing, were unearthed all over Slavdom. Just to list a few, there
were two enclosures at Trzebiatéw and one at Smoldzin dated to the 9th and 10th centu-
ries. Stone encircled sites were located on mount Chelmno, mount Gora Grodowa, mount
Paleni near Wapiennica in Silesia and on the mount Swiety Krzyz in Kielce district ( all in
Poland - the 9th - 10th centuries). Furthermore in Bohemia, circular, ditched sites were
unearthed at Stara Koufim and at Pohansko, both from the 9th century.'”® Generally speak-
ing, the early Slavs did not build temples, but neither did the Scandinavians before the 10th
- 11th centuries."’ As a matter of fact, the early ancient Indians, Iranians, Celts and Romans
also worshipped their deities in the open. For many Indo-European people, sacred places
were often: trees or groves; springs and lakes; or open, fenced or stone encircled enclo-
sures.'”® Hence, there are no reasons to believe that the open, circular shrines of Eastern
Slavdom bear any Scandinavian influence. The wooden, or sometimes stone idols - often
with a moustache - are also common finds across Slavdom, dating from the 6th to 11th
centuries.'” Here again there is no evidence of Norse influence.

Now, returning to Nora Chadwick: a major problem with her interpretation is her
initial assumption that Scandinavian pre-Christian religion was somehow superior to that
of the Baltic and Slavic peoples, an issue already briefly addressed. In her interpretation of
the 971 treaty with the Byzantines, she postulated that a parallel exists with an Icelandic
oath taken on a golden ring, in which Freyr, Njordr and an unspecified “almighty god” were
invoked.? She claimed that the name of Veles derives from the Scandinavian Volsi: a horse
penis and a symbol of fertility from the Saga Of King Olaf Tryggvason. Then by associating
Volsi with the fertility attributes of the god Freyr, she equated Veles with Freyr. In the next
step of her reasoning, she introduced Thor as an “almighty god” and equated him with
Perun. This was than followed by the interpretation of a passage in the Russo-Byzantine
treaty, “slain by their own weapon”, as a reference to Odin/Wodan. Finally, she arrived at
the conclusion that the 971 treaty was really sworn on Odin, Thor and Freyr.?! However,

M RPC, year 980.

" A. Gieysztor, Mitologia Stowian, pp. 54-56.

35ibid., p. 184.

196 7. Vana, The World of the Ancient Slavs, pp. 92 & 96-98; and A. Gieysztor, Mitologia Stowian, p. 177.

YH.R.E. Davidson, Pagan Scandinavia, pp. 139-142.

1% Qpen shrines of early Vedic India: G. Dumézil, Archaic Roman Religion, p. 93; of the Scythians: Herodotus, The
Histories, Book IV. 60-64 (p.290); of the Celts: A. Ross, Pagan Celtic Britain, pp. 61-65, 84; of the Romans: G.
Dumézil, Archaic Roman Religion, p. 115.

1997, Vana, The World of the Ancient Slavs, pp. 94-96.

20 Jcelandic oath: N. K. Chadwick, The Beginnings of Russian History: An Enquiry into Sources (Cambridge: Cambridge
University Press, 1966 ed.), pp. 84-89.

21ibid., p. 86, and for the Volsi story, see: R. Simek, Dictionary of Northern Mythology (Woodbridge, UK: Boydell
& Brewer Ltd., 1993 ed.), pp. 365-366.
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this interpretation poses serious problems. Previously cited passage from The Russian Pri-
mary Chronicle ,,0a 6ydem 3o10mbie siko son0mo” (da budem zoloti yako zoloto - to become
yellow as a ), already explained in terms of sickness as a punishment for breaking the oath,
has no conceptual link with the Icelandic golden ring. A brief account of laying some gold
under the Perun idol by prince Igor in 945, as a part of the oath, is hard to interpret and
explain. Unfortunately, The Russian Primary Chronicle does not specify whether the “gold”
of Igor’s was personal jewellery, some booty or some other artefacts. Consequently, it does
not offer any clues which could assist in the interpretation of its symbolism, and it could be
freely interpreted or linked with most of the religions. Using Chadwick’s logic we may
come to the conclusion that the Kievan cult was influenced by Roman Catholicism. After
all, Catholics are known to make golden votive offerings to their Saints.

Although, the authenticity and antiquity of the Volsi story has been questioned,?*? its
links with the god Freyr seem plausible. Nevertheless, this interpretation fails to explain
how Freyr under the name Vélinas, became a major deity of the Baltic people. And how,
under the Slavic name Veles, it became known among the Western and Southern Slavs (see
earlier paragraph on Volos). In a subsequent step in her study, Chadwick conveniently
omitted Njordr and more or less out of the blue introduced Odin and Thor - neither of
which is mentioned by name in either the Icelandic oath or the Russo-Byzantinian treaty.
Hence, taking into consideration that the entire interpretation is based on a lengthy se-
quence of highly speculative arguments it should rather be disregarded.

Also, Nora Chadwick claimed that the name of the Kievan deity Khors derives from
the Anglo-Saxon hors or Old Norse hross - both meaning: horse - and that Khors did not
appear in other sources. Then by association of horse with the horse penis she also linked
Khors with both Volsi and Volos.?”® Evidently, she was unaware that this god was men-
tioned together with Veles and other deities in Hozhdyene Boguroditsi Po Mukam, and once
more in the The Song of Igor’s Campaign. Above all, taking into consideration the strong
and undisputable Northern Iranian influence on the Slavic religion and languages, the Ira-
nian etymology of Khors and his solar association appear to be more plausible.

Nevertheless, taking into consideration that the Varangians and Slavs coexisted for
centuries in the land of Rus’, we could conjecture that some diffusion of religious elements
took place. For example, a number of ship burials were reported in Russia. This is obviously
a Scandinavian custom with similar burials found all over Scandinavia, in Iceland, Brittany
and England.?* It is hard to say who was buried there, but it is likely that at least in some
cases the Slavic elite might have adopted these Scandinavian burial customs.

It is possible that prince Igor’s act of laying down his weapons under Perun’s idol?
reflected a Scandinavian ritual. All Germanic people revered their swords, resulting in
many of them being endowed with magical and supernatural powers.2 On the other hand,
other people like the Scythians worshipped the sword as a war god symbol, and are known
to perform the sacrifice of a horse and cattle in it’s honour.?” As a matter of fact, “celebra-
tion” of weapons could be viewed as any warriors’ ritual, not exclusively Germanic.
2R, Simek, Dictionary of Northern Mythology, pp. 365-366.
23N, K. Chadwick, The Beginnings of Russian History..., pp. 89-90.
24+ H.R.E. Davidson, Pagan Scandinavia, p. 113.

25 RPC, year 945.
26 Germanic custom of swearing oath on the sword (from Ammianus Marcelinus): N. K. Chadwick, The Beginnings

of Russian History..., p. 85 n.
27 Herodotus, The Histories, Book IV, 59-64 (p. 289-290).
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On the contrary, there is some evidence of slavization of the Varangian beliefs in
Kievan Rus’. For example, according to Al Masudi, wives of deceased prominent Slavs
were burned alive with their husbands.?®® There is no reason to doubt the account, since
similar customs were practiced by Indians and Sarmatians.?”® However, an account by an-
other Arab trader of the early 10th century, referring to the Varangian Russes, tells us that
they buried alive the wives of important men upon these men’s death.?'° There is no evi-
dence for that practice among any other Germanic people, and it is therefore reasonable to
assume that it was adopted by Varangians from the Eastern Slavs. It is also worth noting
that, according to “The Russian Primary Chronicle”, treaties with the Byzantines in 907,
945 and 971 were sworn by the Russes on Perun.?'’ Regardless of conceptual similarities
between the Germanic Thor and the Slavic Perun, the very fact that they swore by a Slavic
rather then Scandinavian deity suggests a high degree of slavization of the Varangian be-
liefs.

CONCLUSION

In summary, it has to be acknowledged that the reconstruction of the “core” Slavic
beliefs ( presented above ) may be a subject of criticism, and certain details subject to
different interpretations. Nevertheless, it could be said that the pre-migration religion of
Slavs was clearly and deeply rooted in the common Indo-European tradition. In this period,
the Slavic religion shows a certain conceptual uniformity but was not a single set of beliefs.
It displayed a very strong and indisputable Northern Iranian influence, in both religious
concepts and in the origins of many deities.

As the foregoing work shows, the alleged animism of pre-Christian Slavic beliefs ap-
peared to be a hard dying legacy of biases of the two German historians of 30’s and early
40’s, Wienecke and Franz; and also of the general lack of serious research on the subject.

Moreover, Vladimir’s pantheon was not a foreign, Scandinavian elite cult. It is rea-
sonable to assume that certain Norman elements were incorporated into the Kievan cult,
but their impact is hardly traceable. In principle, Vladimir’s pantheon was a response to
internal socio-political changes and the external needs of the emerging Eastern Slavic state.
It was a henotheistic and dynastic cult focussing on the deity which best served state build-
ing purposes - Perun. It was a product of the long evolution of the Eastern Slavic religion
which in post-migration times diverged from relative conceptual unity of the common Slavic
beliefs. Eastern Slavic beliefs evolved in specific geographic, ethnic and political condi-
tions, characteristic of Eastern Europe. Its development was the response to those circum-
stances. Serving new needs and purposes, the Kievan cult had to incorporate new attributes
and acquire a new dimension. Nevertheless, those new elements were drawn mainly from
Slavic and Northern Iranian heritage, rather than from the Scandinavian one.

28 Al Masudi account in G. Vernadsky & R.T. Fisher, Jr., A Source Book for Russian History from Early Times to

1917, p. 9.

2% Burning the wives among the Indians: Z. Vana, The World of the Ancient Slavs, p. 85; among the Sarmatians, see:
T. Sulimirski, The Sarmatians, p. 50.

20 [bn-Rusta on Varangian Russes: G. Vernadsky & R.T. Fisher, Jr., 4 Source Book for Russian History from Early
Times to 1917, p. 10.

M RPC, years 907, 945 and 971.
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Abbrevations

HB - Helmold’s of Bossau’s Chronica Slavorum
RPC - [ToeBemo spemennvixs Ibmes (Povest’ vremennykh Let - The Russian Primary Chronicle)
SIC - Croso o noaky Heopese (The Song of the Igor’s Campaign)
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Organizirani poganski kult v kijevski drzavi.
Iznajdba tuje elite ali razvoj krajevnega izrocila?

Roman Zaroff

Clanek kaze, da so bila glavna boZanstva panteona Vladimirja Velikega iz 10. st., ki
jih omenjajo kronika “Povest’ viemennyh let” in drugi pisni viri, skupna vsem Slovanom ali
pa vsaj vsem vzhodnim Slovanom. To kaZe, da so jih Slovani poznali in Castili Ze pred
prihodom Skandinavcev. Zapletenost kijevskega kulta je bila verjetneje v neposredni povezavi
z razvojem kijevske drZave kakor z nordijskim vplivom, ki ga je sploh tezko slediti.
Skandinavska verovanja in kulti so bili enakovredni slovanskim in zato niso predstavljali
privlacnega zgleda. Zato je bil nordijski vpliv na slovanska verovanja zelo majhen, Ce je
sploh bil. Se vec, zdi se, da boZanstva, kot so Svarog, Perun, Veles in Dazbog, konceptualno
izvirajo §e iz obdobja pred razselitvijo Slovanov, in globoko koreninijo v indoevropskem
izrocilu. Prav tako se zdi, da so bili Slovani v ¢asu pred razselitvijo pod razmeroma mo¢nim
iranskim (sarmatskim) vplivom. Ta je bil vedno moc¢nejsi proti vzhodu, kjer so bili stiki s
Sarmati tesnejsi in bolj pogosti. To se odraZa v §tevilnih idejah, pojmih in imenih bogov, ki
so si jih Slovani izposodili od Irancev. Clanek kaZe, da sta bila tudi bogova Hors in Simargl
jasno iranskega izvora in da ni prepric¢ljivega dokaza, da bi ju Castili tudi zunaj podrocja
vzhodnih Slovanov. Etimologije imen Stribog in Moko$ so dvomljive in ¢eprav so ju morda
Castili tudi drugi Slovani, so dokazi zato e §ibki. Clanek dodatno dokazuje, da sta
antropomorfizacija ter personifikacija slovanskih boZanstev obstajali Ze pred slovansko
razselitvijo in da mnenje o animisti¢ni naravi slovanske religije temelji na napacénih ter
predsodkov polnih domnevah.



The Krakus’ and Wanda’s Burial Mounds of Cracow

Leszek Pawet Stupecki

The author presents the Krakus and the Wanda's burial mounds in the vicinity of Cra-
cow, Poland. He has established that the connection between the figures of the Cracow legend
and both mounds is more than just a product of 15" century literature, but originates from a
much earlier tradition. Archaeological excavations of the Krakus” mound indicated that the
mound originates from the 9" and the 10" century. According to the author, the pagan peoples
living along the Visla river created these mounds in the very center of their state as a response
to the advancing Christianity from neighboring Moravia.

The existence of two monumental burial mounds called Krakus’ Mound and Wanda’s
Mound in the environs of Cracow is a significant piece of evidence that this place was the
prinipal center of rule in Little Poland in tribal times. One of the most important ques-
tions in the history of the mounds is whether these can be linked with prince Krak and his
doughter Wanda - characters from the Cracowian myths - or whether this link is the result
of an interpretation undertaken in the 15" century, when nameless mounds were con-
nected with the characters from the myth.

Two states were established on contemporary Polish territory at the end of the early
Middle-Ages: the state of Polanians with a center in Gniezno and the state of Vistulanians
with a center in Cracow. The testimonies concerning the rulers of the latter are so scare
that in the sources from that time even their names are not preserved (MPH, vol.1, 1960,
p.11; Alfred, ch.12, p.66; Zywot Metodego, ch.XT, 2-3, p.111; cf. J.Lesny, 1977, p.489-491).

The foundation of the Polish state was accomplished by the Piast dynasty which
ruled in Gniezno over the Polanians. The state of the Vistulanians which existed in the
second half of the 9" century was defeated and probably liquidated by the rulers of Great
Moravia. At the beginning of the 10" century, Little Poland was a part of the Czech state.
Finally, at least at the very end of the 10" century, the former Vistulanian territory was
included into the Polish state ruled by the Piast dynasty (cf. Lowmianski, 1963-1985,
vol.4, p.445-532, vol.5, p.548-575; Labuda, 1988, p.257-260).

Despite the quick disappearing of the Vistulanians from the scene of history, two
mythical traditions about the legendary origins of the Polish state survived among Polish
sources: one of them connected these origins with the Piast dynasty and the Polanian
town of Gniezno (Banaszkiewicz, 1986; Dalewski, 1991, s.33-34), and the second one
with Vistulanians and the town of Cracow and the prince Krak (R6mer, 1872; Briickner,
1901; Stupecki, 1993), who is however a character unknown from early-medieval accounts.

In the area of Gniezno there are no traces of monumental burial mounds and we
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find no information in written sources that such burial mounds existed in that area in the
past. Whereas in the environs of Cracow there exist two burial mounds of that kind. These
mounds are situated at a relatively large distance one from another (9 km), and are sepa-
rated by the Vistula river (Fig. 1).
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Fig. 1 - The great bourial mounds in the enviroment of Cracow: 1. Krakus’ Mound 2. Wanda’s Mound 3. Wawel
Castle.

Krakus’ mound

The first of the burial mounds in the environs of Cracow is called Krakus’ mound. It
is situated at the top of Lasota mount (271 m above sea level) in the mountain chain called
Krzemionki. On another top of this hill, separated by a lower area (through which nowa-
days there is a railroad), the small church of St Benedict is situated. Krakus’ mound has
the shape of a cone with a cut-off top. It is 16 m high, and the diameter of its base is 60 m
long. The cubage of the mount is approximatly 18,000m?* (Jamka, 1965, s.189-190).

The second burial mound is called Wanda’s mound. It is situated on the culmination
of the river-terrace on the left side of the Vistula (238m above sea level). It is 14 m high
and the diameter of its base is 50-m-long (Zoll-Adamikowa, 1977, p.314). The mound is
situated at the inlet of the small river Dlubnia to the Vistula. Late-medieval sources re-
corded the tradition that those two mounds in the area of Cracow were the burial mounds
of prince Krak and his daughter Wanda.

But it is possible to find some traces of this tradition already at the turn of the 12
century. Master Vincent, who first recorded the legend about Krak in his Chronica
Polonorum, asserts that Krak had established the Polish state with a center in Cracow
area. Krak, in later versions of the legend, is known as the heros-eponymous and founder
of the town. In Master Vincent’s Chronicle he is the founder of the state (but not the
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town). According to this chronicle Cracow was established - after the kiling of a dragon
and the death of the old ruler - by his subjects, and received the name Cracow in memory
of the old prince.

I am of the opinion (Stupecki, 1993) that the whole contents of legend were not
included in the chronicle of Master Vincent, who had chosen only some motives from the
story. This is evident from the fragment about the last moments of Krak’s reign. The
chronicler gave a relatively full description of the fight of Krak’s sons with the dragon. He
mentioned that one of them motivated by the desire to rule himself, killed his brother after
the victory over the beast, and for a short time succeeded his father. But very soon his
crime came to light and he was punished by death or banishment. This account is followed
by the mention of the funeral of Prince Krak. And, as the chronicler adds: “The funeral
ceremonies wouldn’t stop, until the finishing of the construction of the town ended them”
(Master Vincent, I, 7). Neither the circumstances of the death of the old ruler, nor the
details of the funeral are mentioned. But it should be assumed that already in Master
Vincent’s time the tradition pointed to the burial mound mentioned later under Krak’s
name as his tomb.

In the thirties of the 15" century Jan Dabrowka, professor of the Jagiellonian Uni-
versity in Cracow, in his Commentary to Master Vincent’s Chronicle adds the following
gloss to the description of Krak’s funeral: “his corpse was buried in an elevated place,
where nowadays is St Benedict Mount” (Zwiercan, 1969, p.125). This is a reference to
Lasota Mount. The first testimony of the existence of this church is to be found in a
document dated 1254, in which the “mons ante Cracouiam cum ecclesia sancti Benedicti”
is mentioned (KDKK, no 40, p.53; cf. LB, vol.3, p.70). But the church is older. Excava-
tions discovered that under the present building traces of a small rotunda from the 11th
century can be found (K. Zurowska, 1988, s.116, 121).

The informations of Master Vincent and Jan Dabréwka were used by Jan Diugosz.
In his chronicle he states that Krak “only in old age finished his life”, and the episode of
fratricide among his sons (separated from the motive of the fight with the dragon) appears
written by Diugosz after death of Krak. In that version of the legend the funeral of Krak
was tended to by both his sons. Dlugosz wrote that to honour Krak “a high mount from
sand was elevated as his grave”. The gentlemen and the people together “according to the
customs of that time buried his corpse with due honour on the Lasota Mount, which faces
the city of Cracow. Krak’s sons elevated his grave, to make it more enduring and eternal,
and to ensure that the descendants would not forget about it; they elevated it on the top of
the hill according to his own instructions, given to them when he was still alive, in so
ingenious a manner, that its peak would stand out above the hills in the vicinity. The grave
elevated with that industry and labour testifies up to this very day the high veneration the
Poles have for this great man and their endeavor to hand down his name to posterity and
make him immortal” (Dlugosz, Annales, I, vol.1, 1964, p.127).

Dhugosz’s knowledge extends beyond the information recorded by Master Vincent
and Jan Dabréwka. Let us leave aside the fact that Dlugosz had relieved Krak’s sons from
the task of killing the dragon and removed their struggle (ending with fratricide) to the
time after the King’s death; it should be considered as an attempt to put the legend in
logical order. But Dlugosz gave new, concrete data: the name of the mount (Lasota Mount),
and reported the manner in which the burial mound was constructed: the use of an exist-
ing natural hill and elevating a mound of sand. The first was easy to deduce from the
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position of Krak’s Mound in the landscape; however, the correct definition of the material
used for the construction of the mound deserves consideration. As the archaeologists
found out to their astonishment, the Dlugosz information was correct (Zurowski, 1935,
p.94).

Important data are also to be found on the first illustrations showing this mound
(Zurowski, 1935, p.95-96). The A.Lautensack engraving shows the position of the army of
Archduke Maximilian around Cracow in 1587 during the siege of this town. The Krakus
and Wanda mounds are shown very schematically; this engraving - however - testifies that
both these mounds composed important topographical elements of the Cracow area. The
peaks of both mounds are crowned by schematically marked crosses.

In 1591 T.Treter inserted to his Regnum Poloniae Icones the portraits of Krak and
Wanda, with views of their mounds in windows on the engraving. On both mounds there
are some constructions, probably small chapels.

The topography of the Krakus’ Mound area is shown in detail around the year 1600
on the engraving by Vischer and Merian, showing a hill with St Benedict church and a
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Fig. 2 - Lasota Hill on Mateus Merian engraving, 17" century (after Jamka 1965, p.187).

mound, called there “Tumulus dictus Rekawka” (Fig. 2). Krakus’ Mound was then shown
on Dahlberg’s engraving and in many later illustrations (Zurowski, 1935, p.96).

From the beginning of the 18" century Krakus’ Mound appears also on cartographical
materials. On the city-plan prepared by Swedes in 1702, Krakus’ Mound appears on the
Lasota Hill, well distinct in the terrain (Fig. 3). The top of the mound is on this map
desolate (Stockholm, Krigsarkivet: Sveriges krig 10: 182a). But at a similar distance as the
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Fig. 3 - Fragment from city map of Cracow, made by the Swedish Army in 1702 (Stockholm, Krigsarkivet: Sveriges

krig 10: 182a).

St Benedictus church there appears similar, large constructions (if this is not a schematic
sign for a mountain). Many later plans are in the collections of Archive of the Old Records
of the Town of Cracow (Archiwum Akt Dawnych Miasta Krakowa, cf. Zurowski, 1935,
p.96). This plans shows the topography of the mound at the time before the quarry opened
in that area and the military forts and the railroad were built, thus causing significant
changes in the original topography.
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Groups of barrows can be observed in that area on the Austrian plan of Krzemionki
from 1797 (Jamka 1965, p.188) showing St Benedict church and “Cracus Hiigel” (Fig. 4).
Those could be any small burial mounds. Nowadays there are no traces of those barrows
in the terrain which was strongly transformed during the 19" century. But a frail trace
survived in the written tradition. A smaller mound existed near the Krakus’ Mound, known
in the early 19" century as the grave of Krakus’ grand-mother (R.Jakimowicz, 1934, 30

Fig. 4 - Austrian map of Krzemionki Hills from 1797. “Cracus Hiigel”; “Capella S. Benedicti” and some traces
of barrows around them visible (after Jamka 1965, p.188).

April). It is of course a very late legend but it recorded however a trace of the existence of
an intriguing mound in the environs of Krakus’ Mound.

Wanda’s Mound

The second of the Cracow Mounds is called Wanda’s Mound. According to the
Cracowian myth - recorded in Master Vincent’s Chronicle (I, 7) - Wanda was Krak’s daughter
(Stupecki, 1993, p.15-17). The attempts to diminish her role to that of a literary character,
transferred to Poland by Master Vincent (Kumaniecki, 1925/1926), have brought some
important observations on how the myth was elaborated by medieval scholars, but are not
convincing on the whole. Wanda, although dressed in foreign clothes, was nevertheless an
authentic character from an old Cracowian myth (I have discussed this matter in detail in
another paper, cf. Stupecki, 1997).

In Master Vincent’s chronicle there is no mention of Wanda’s burial mound. But
already in 1222, one year before Master Vincent’s death, we can find traces of this mound
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in charters. Iwo, Master Vincent’s successor to the Cracow bishopric (it should be added
here that Master Vincent a few years before his death resigned his post and retired to a
Cistercian monastery) donated a village to the Cistercian monastery in Kacice. The vil-
lage was called Mogila sive Tumba, super Dlubna cum omnibus suis appendiciis (ZDMog,
nr 2, p.2). Iwo took over the initiative of founding the Cistercian monastery in Kacice
from his relative Wistaw. The abbey was to be originally located in Predocin or Kacice, but
very quickly it was translated to Mogila and finally founded in 1226 (Szujski, 1867, p.11-
12). In documents this place is from that time on called Claratumba quod vulgariter Mogyla
appellatur (ZDMog, nr 4, p.4). On the lands of this village, today within the boundaries of
Cracow, is the Wanda’s Mound. Unfortunately, nowadays it has the gigantic metallurgical
plant in Nowa Huta in the background. The documents quoted here testified that Mogita
(a grave) took its name from the burial mound, because burial mound in the Slavonic
language is called “mogila” (Potkanski, 1965, p.218).

Already in 1872, K.R6émer (1872, p.21) remarked that bishop Iwo and his chapter
“were prompted by no other reasons than the same that guided the founders of St Benedict
church on Krakus’ Mound. They wanted the pagan custom connected with this burial
mound to be turned into a Christian one”. Exactly as in the case of Krakus’ Mound this
mound was also considered the memorial of a distinct person, but the name of this person
was not written down in the documents.

K.Roémer (1872, p.20) found the first trace of connections between this mound in
Mogita with Wanda in Dzierzwa’s chronicle. The author of this source written down in
13™/14% century claimed that Poles were the descendants of the old Wandalitae, descend-
ants of the first father Wandalus; from his name was also derived the name of the Wandalus
river, in vulgar language called Wista (Vistula). “Also one mountain, where the aforesaid
river Wanda originates is called after his name” (Dzierzwa, I, 8: MPH, vol.2, 1961, p.163;
cf. Banaszkiewicz, 1979, p.32-51).

According to Romer (1872, p.20), Dzierzwa thought that Wanda’s Mound is the
mountain at the foot of the sources of the Vistula river. Only a literal spelling of the name
of the river can be considered a serious argument in favour of that idea. Although Dzierzwa
is always writing about father Wandalus and the Wandalus river at that one moment there
appears - exceptionally in a chronicle - the form Wanda. In the Carpathian Mountains
there is no mount of that name. The attempt by G.Labuda to recognize in that name the
mountain Giewont in the Tatras (doubtless from German *Ge-Wand) is not convincing,
because German colonization in that region at the time when Dzierzwa’s Chronicle was
being written was only just beginning, and Giewont received its name later. And it is quite
impossible to think that a Polish chronicler could place the sources of the Vistula near
Cracow.

In Dzierzwa’s Chronicle it is rather a reference to the Wandalian Mountains, which
sometimes appear in studies of medieval erudits; the latter are known to Joachim Bielski
(1597, p.18) who used this name for the mountains where the sources of the Elba are
situated, and to Stanistaw Sarnicki (1712, p.981), who quoted Cassius Dio in his account
about the Wandalian Mountains. Cassius Dio (LV, 1, 3) was the first author to mention
the Wandalian Mountains (Lowmianski, 1963-1985, vol.1, p.248).

Thus the first account linking the mound in Mogita with Wanda is to be found in Jan
Dabréowka. But in his Commentary to Master Vincent’s chronicle he reported also a later
version of the Wanda-myth, taken from the Wielkopolska Chronicle (ch.1). According to
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that version, Queen Wanda paid for her victory by voluntary suicide in the waves of the
Vistula. Jan Dabréwka, after an account of Krak’s burial, adds: “Wanda however, who - as
it was said above - in that way sacrificed herself to the gods and then emerged from the
waters by the doings of the gods, was buried in another mountain by the village Mogita”
(Zwiercan, 1969, p.125-126).

We can find a detailed account in the Annales written by Jan Dlugosz. According to
Dtugosz (Annales, I, vol.1, 1964, p.132) Wanda, after thanksgivings and prayers to the
gods for the victory, “jumped from the bridge into the Vistula in self-sacrifice to the waves
of the mentioned Vistula river and died covered by them”. Diugosz followed in his account
the Wielkopolska Chronicle (ch.1), the author of which was the first to say that Wanda
paid for her victory by own death. Dlugosz made the story more picturesque in an interest-
ing way. In the Wielkopolska Chronicle (ch.1), Wanda of her own free will (sponte) jumped
into the Vistula, Dlugosz changed that to: from the bridge (ex ponte) and still of her own
free will (Rémer, 1872, p.14). At the end of the story Dlugosz wrote: “She was buried by
the river Dlubnia, one mile from Cracow, in a field. And - which for posterity is more
astonishing than plausible - a mound was also erected for her, equally eminent to that for
her father. A high mound of soil was built, which still today marks her grave, and from that
mound the village took its name Mogyla” (Dlugosz, Annales, I, 1964, s.132).

Dlugosz mentioned the distance between Cracow and the Wanda’s Mound and the
name of river Diubnia, which flows below the Wanda’s Mound, a tributary of the Vistula.
But it was already noticed by bishop Iwo in his document. The sources of Diugosz’s account
are also to be found in the literary tradition (Master Vincent, Kronika Wielkopolska, Jan
Dabréwka, perhaps the document of bishop Iwo for the Cistercians) and Dlugosz’s own
knowledge of the topography of the Cracow area. Diugosz stresses - and this is rather rare in
his Annales - his personal distance from the legend. That for Wanda a mound equally
eminent as for her father was build for the chronicler was worth “more astonishment than
credibility”. From the commentary of Jan Dabréwka he omitted the information that the
body of the queen emerged from waters. We can see here (apart from reluctance to value
equally the role of men and women in history) elements of polemic with the tradition.

The description of Wanda’s Mound in Liber Beneficiorum is larger, and Dlugosz
took here more from Jan Dabréwka. “Mogila Monastery - he wrote - took its name from
the nearby village Mogila. The name of the mentioned village however came from the
artificially made mound in the form of a pyramid, overlooking the village, where the Polish
queen Wanda was buried (Krakus’ daughter from whom Cracow took its name, as we
know from our ancestors) after she jumped into the Vistula sacrificing herself to the gods.
Drowned by the waves, she was buried there, at the place where the dangerous stream
brought her. Because the Poles call a burial mound in their language mogita” (Jan Diugosz,
LB, t.3, Cracoviae 1864, 5.422). The participation of the pagan gods in the emerging of the
queen’s body from Vistula is also here omitted by Dlugosz, a cracowian canon, in the
description of events.

In the Chronicle of Joachim Bielski (1597, p.32) we can find an illustration showing
Wanda jumping with a horse from a bridge into the Vistula (Fig. 5). In the background one
can see a church (Cistercian Abbey) and Wanda’s Mound with a path leading to the top,
bearing a small chapel. The presence of a chapel on the top of the mound is mentioned by
Bartosz Paprocki (1584, p.2) and Stanistaw Sarnicki (1712, p.1006-1007). Both quoted
also the text of a Latin epitaph honoring Wanda, which was to be engraved on the chapel.
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Fig. 5 - Engraving from Joachim Bielski Chronicle (1597, p.32) showing Queen Wanda jumping on horse from a
bridge into the Vistula. In the background a church (Cistercian Abbey) and Wanda’s Mound with a path leading
to the top.
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A cross appears on the top of the mound already on the first illustration showing
this object, i.e. on the same engraving by Lautensack showing the siege of Cracow in 1587,
in which the first picture of Krakus’ Mound is to be found. A figure with a cross or a small
chapel is shown also in a window in the background of Wanda’s portrait in Regnum Poloniae
Icones by Treter dated 1591 (Zurowski, 1935, p.94-97). A small chapel appears on the top
of the mound still in 19" century illustrations showing the mound (Zurowski, 1935, p.97;
Luszczkiewicz, 1899, p.59).

One of the most important questions in the history of the mounds by Cracow is
whether these can be linked with Krak and Wanda “from the beginning” in the Cracowian
tradition, or whether this link is the result of an interpretation given in the 15" century by
Jan Dabrowka and Jan Dlugosz, when nameless mounds were connected with the charac-
ters from a Cracowian myth, written down by Master Vincent and in the Wielkopolska
Chronicle without any mention about these mounds (Briickner, 1901, p.222). In favor of
the second theory is the fact that in bishop Iwo’s document the name of the village Mogila
sive Tumba is written down without any mention of who was buried in this tumba (Gieysztor,
1977, p.311). But this is not a valid argument. The aim of Iwo’s document was not to
preserve the legend connected with the place, but only to establish a precise location to
designate the village. And such a statement sufficed for that purpose. The name Mogita -
however - cannot exist in local tradition with no link to a definite, even mythical, person
(Lowmianski, 1963-1985, vol.4, p.456-457). Thus I believe in a link of the mounds with the
characters from the Cracowian myth “from times immemorial”.

The first historical interpretation of the Krakus’ Mound was done by Jan Diugosz,
who regarded it as proof of the Roman origin of Krakus-Gracchus. According to Diugosz
(Annales, I, 1964, p.126) “a grave built in that way proves also, that he was Roman, be-
cause Romulus, the founder of Rome, had a grave in the shape of a mound built in the
same way of stone”. Sarnicki (1712, p.1004) was of the opinion that Krak-Krakus - as
Roman - wanted to be buried according to the Roman custom” and this mound, changing
some letters, was called in the Latin way Mogila instead of moles”. And in that way, ac-
cording to Sarnicki, the word entered to the Polish language. It should be stressed here
that, also for Sarnicki, the Krakus’ Mound was called Mogita.

In the 19" century both mounds by Cracow were interpreted as signs of fords, mili-
tary watch- and signalizing points, cult-places, places of justice and - of course - as burial
mounds as well (Rostafinski, 1910, p.36-37; Zurowski, 1934; Reyman, 1964, p.513).

Excavations on the Krakus’ Mound

Wanda’s Mound was never investigated by archaeologists (Zoll-Adamikowa, 1977).
The Krakus’ Mound, however, was excavated in 1934-1937. These were, beside the excava-
tions in Biskupin, among the biggest Polish excavations carried out in Poland before the
Second World-War. The results were published by Rudolf Jamka (1965).

The excavations were preceded by a thorough review of the results of investigations of
similar objects in Europe, as Gamla Uppsala, Jelling, Tcharnaya Mogila in Tchetnihov and
the Scythian burial mounds in Ukraine (Zurowski, 1934; Jakimowicz, 1934). Due to that,
the removal of the upper layer of the mound one third down from the top, and then the
investigation of the remaining part through a decreasing funnel - digging in quarters until the
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rock-bed was reached - was accepted as an excavation method. The same method was used in
the investigations of burial mounds - including Tcharnaya Mogila - by D.J.Samokvasov (1875,
p.2; 1908, p.197-201). It was however a fairly popular method, used once more in 1942 in the
excavation in the Southern Mound in Jelling. Samokvasov, nota bene professor of the Rus-
sian University in Warsaw, recommended that method in his instruction for excavations of
burial mounds (Samokvasov, 1878, p.3). It is possible, that Samokvasov’s researches were
used as a model for the method of excavations, accepted in Cracow. It was supposed that
this method made it possible to keep intact a relatively great part of the original mount,
enabling at the same time a good view of the structure of the object and the opportunity to
find the possible grave in the middle of the mound (Jakubik, 1934, p.40). But already
before the excavations, remarks could be heard that it was not obvious that the grave
should be situated in the middle (Zurowski, 1934). One cannot help noticing that although
Polish archaeologists knew that excavations of great mounds sometimes yield small results
(Jakimowicz, 1934), they hoped that the works on the “Krak’s grave” would produce bril-
liant finds. With regard to that, the results of excavations brought a great disappointment.

When at the bottom of the mound - although a small area of the surface was uncov-
ered - no traces of the expected grave were discovered, and the originally planned funnel
was greatly extended. Finally, 60% of the bottom of the mound was unveiled, so from the
original cone of the mound there survived only a small collar 4 m high and 7 m wide.
(After the excavations the original shape of the monument was reconstructed.) From the
bottom of the trench forge even the upper layer of the rock was found (Kotlarczyk, 1979,
p.55). But no traces of the grave were found.

The disappointment with the results was so great that these excavations are com-
monly regarded in Polish archaeology as unsuccessful. R.Jamka (1965, p.209) tried to
find the source of the failure in the false method of excavations: he pointed out that the
funnel unveiled only a small area of the bottom of the mount. But he forgot that the
original idea of excavations was changed and, finally, a large part of the lower part of the
mound was excavated. This fact - stressed by Kotlarczyk (1979, p.55-56) - was not pre-
sented by Jamka (1965) although the drawings published in his article show the final
reach of the excavated area.

It is also possible to assume that in Krakus’ Mound no rich grave existed. But that
assumption could be verified: a small part of the mound remains unexcavated, and there is
little chance of finding something there. The suppositions that such a grave existed in the
excavated area - but that it was a robbed grave and that an avarian decoration found in the
lower part of the mound was a trace of it (Kostrzewski, 1949, p.235-236) - are not convinc-
ing. No traces of grave constructions were identified.

Contrary to common opinion I would stress that although no brilliant finds were
discovered in the mound, the excavations really brought interesting results.

Geological research in the area of Krakus’ Mound state that it was build on the
culmination of a calcareous hill (Nowak, 1934, p.37-40; cf. Kreutz, 1934, p.40-42).

The excavations started from preliminary diggings in the environment of the mound
and from levelling and pulling down the Austrian fortifications from the 19" century.
During these preliminary works two hoards of coins from modern times (collected during
the fortification works and at that time deposited) were found, the dating is established
through the latest nineteen-century coins. In the layer coming under the mound, pottery of
the Lusatian culture was found (Jamka, 1965, p.194).
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The main works began with the pulling down of the upper part (“hut”) of the mound
to a depth of 5.33 m. On the very top of the mount, traces of the digging for the founda-
tions of a triangulation point were found. These diggings presumably destroyed the traces
of the foundation of the small chapel (Jamka, 1965, p.198). In the layer to 1 m deep
beneath the top of mound, in two different places, the parts of an childs skeleton and a
fragment of a man’s cranium were found (Stolyhwo, 1935, p.91-92). Also the traces of a
big hearth were found (Jamka, 1965, p.198; Kotlarczyk, 1979, p.58). It is possible to con-
nect it with the illuminations of the mound in modern times.

At the depth 2.00-5.33 m from the top, fragments of a large root system of a great
oak were found (Jamka, 1965, p.203-205). The age of the oak was estimated at 300 years
(Szafer, 1935, p.91). Between its roots also a piece of birch wood was found. These wood-
finds, never dated by C14 or dendrochronology, were used for very free speculations. It
was supposed that this oak was a sacred tree which was cut down after the christianisation
of the country in the 10™ century, and on its place a cross of birch-wood was fixed (Szefer,
1935, p.91). This supposition (with an assumption that the oak was 300 years old) also
gave grounds for dating the Krakus’
Mound for the years around 700 AD.
These speculations were rightly rejected
by H.Lowmianski (1963-1985, vol.2,
p.374).

At the depth 3.50 m the first traces
of small pickets were revealed. From the
depth of 4.00 m they formed regular
structures, resembling fences braided
from dry wood. The pickets were of oak
wood and the twist between them of wil-
low branches (Szafer, 1935, p.90). Such
fences appear in many layers of the
mound, from the depth of 7.50 m even
= in very clear structures. The aim of these
2 3 T s 6 constructions was perhaps to stabilize
Bo o * NI the mound (Jamka, 1965, p.207). At the

Fig. 6 - Plan of the Krakus’ Mound 1\0 m below the top
(after Jamka 1965, plan V). .- loam; 2- brightly sand; 3 9¢Pth 3.50 m there also appears - ob

sand with some humus; 4.- sand with abundance of humus; served beneath in the deeper layers - the
5.- deep-brown sand; 6.- stones; 7- fences; 8.- central post- trace of a big post, stuck in the middle
hole; 9.- traces of pickets. of the mound.

In the lower part of the mound,
excavated at first only by funnel, at a depth 10 m from the top in the north-east quarter
a big concentration of stones in an area of 7 x 2 m was found. The meaning of this
concentration has not been explained. At the same 10 m level was very clearly visible a
negative of the central post, with a diameter of 40 cm. Around the post-hole many
stones were discovered (Fig. 6). At this level the traces of the fences were also found,
especially in the northern and eastern parts of the mound. The traces of fences were
found beneath at the level of 11 m. At the level of 12 m the post-hole in the middle was
still visible (Jamka, 1965, p.211-213). At the level of 15 m the last traces of the central
post were observed, and in the south-eastern part of the mount the last traces of the
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fences. At the very bottom of the mound a 10 cm thick layer of
sand, the rock-bed, was found. In the upper part of this layer some
traces of charcoal were found.

According to Rudolf Jamka (1965, p.217) in the north-eastern
part of the mound, at a depth of 15.50 m an Avarian belt-fixture was
found, which is dated by W.Szymanski as being from the 8" century
AD (Fig. 7). On the plan of the mound at the depth 15 m this object
was marked at the distance of 4 m from the middle of the mound.
J Kotlarczyk (1979, p.60-62) questioned the credibility of this plan,
pointing to some inaccuracies in the excavations diary.

In the south-western part of the mound, on the periphery of
the excavations funnel an inserted layer of sand with some lumps of
loam was observed, which distinguishes it from the environment.
The trench was also extended in this part. It has been stated that this
is a trace of a robbery digging and holds late-mediaeval materials,
e.g. a coin of Czech king Charles IV (Jamka, 1965, p.217-219 and fig.
22 there).

Krakus’ Mound was built of different materials. Its inner struc- ;
ture was clearly described by Kotlarczyk (1979, p.56-57): “On an  Fig. 7 - Awarian belt-
intact layer of fluvioglacial sand, covering by a thin mantle the rocky ~ [ixture found in the

. 2 . . Krakus’ Mound (after
substratum of jurassic chalk stone, was built first a small (1.30 m Jamka 1965, p.217).
high) barrow of sand, with a diameter of approximately 15 m. Above
that a layer of loam was put, with maximal thickness of 2 m. This
mound was about 3 m high and had a diameter of approximately 30 m. Next, a higher
mound was heaped up to the height of 12 m which has at the bottom the same diameter as

0 S 10m
e ————

Fig. 8 - Inner structure of Krakus’ Mound after J.Barty’s drawing (modified by Kotlarczyk 1979, p.57). 1.- the
limits of not-excavated parts of the mound; 2.- natural, high-jurassic limestones; 3.- natural sand, fluvioglacial; 4.-
sand; 5.- sand, with some clay and stones; 6.- loam; 7.- “cover” of the mound: gravel with clay; 8.- clay; 9.- clay with
humus; 10.- disturbed part of the “cover”: chalk rubble with humus; 11.- post with surrounding stones; 12.- some
archaeological finds, projected to the level of the mound: /-fire place; 2-child’s skeleton; 3-man’s cranium; 4-La
Tenne periods pottery fragments; 5-La Tenne periods iron buckle; 6-cattle’s cranium; 7-denarius of Czech prince
Boleslaus II; 13-the limits of the excavated parts according to the excavating periods.
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the mound has today. It is worth stressing that axes of the mounds from sand and from
loam are placed excentrically in comparison to each other and to the axis of final shape of
the mound. The structure of the sand cover was very sophisticated: from the central post
(standing vertically in the axis of the final construction) stretch in an radiant way the
partitions (fences) twisted from osier, between them the material for building of the mound
was strewn (...). The sand mound was finally covered by a mantle of sedimental materials
of layered structure. This layer consists of alternating layers of chalk rubbish, clay, loam
and humus. Also in some places traces of fences were found, but it is not sure if this
constituted a continuation of the fences from the sand mound beneath or formed an inde-
pendent structure. All elements described above constituting the structure of the mound
(excentric mounds one in the other, the segments of different materials, the mantle of
different stone-materials in the upper part of the mound) were intended to keep the mound
in stable form and shape. The materials were supplied from a place a few hundred meters
away to the south-east, 30 m below the base of the mound (Fig. 8).”

In the layer of sand below the mound, and in the environs pottery of the Lusatian
and Pomeranian cultures was found. Only outside the mound this layer includes early-
mediaeval and mediaeval pottery. In the inner part of the mound were found flintstone
materials, pottery of Lusatian culture, a Halstatt-time iron pin, pottery of Pomeranian
culture and Przeworsk culture from its early phase (Kotlarczyk, 1979, p.57), although one
of the examples is dated 1-3" century AD (Jamka, 1965, p.210). The mediaeval pottery
appears only in the exterior mantle of the mound, until the depth of 1.00 m. Only there do
coins appear also, apart from a denarius of the Czech prince Boleslaus II from 10" cen-
tury, the coins descend from 16th-20™ century (Jamka, 1965, p.223).

Conclusions

The investigations of the Krakus’ Mound had their weak points but they were not
caused by the method of excavations by a funnel but rather from digging by mechanically
separated layers of 1 m in thickness. And what is much worse, a part of the documentation
is missing and the final publication was prepared by a person who did not conduct the
excavation works on the spot but on the basis of incomplete materials. Nevertheless it is
possible to reinterpret the results. The pottery of Lusatian and Pomeranian cultures in the
layer beneath the mound on the one hand, and the coin from 10" century AD found in the
upper mantle of the mound on the other, restrict the chronological boundaries and enable
us to consider three possible periods of this foundation: the time of Przeworsk culture, the
time of the Migration of Nations, and the early-Middle Ages. J.Kotlarczyk (1979) argued
that this mound was build in the 1% century AD and ascribes it to the Celts (Kotlarczyk,
1974). The Celts indeed erected monumental burial mounds (Schlette, 1987, p.24-30) and
the presence of Celtic peoples is proven in the area of Cracow (WozZniak, 1970, p.105-149),
but the burial rites of the Celts in that territory at that time is very scantly attested (Wozniak,
197-, p.147-149). The possibility that the mound was built at the time of the Migration of
Nations and belongs to the German peoples was not examined in Polish archaeology.

I am in agreement with the majority of Polish researchers in attributing the Krakus’
Mound to the early-Middle Ages. Against the supposition that the mound was erected at
the beginning of our era points the disorderly dispersion of pottery of the Przeworsk cul-
ture in different places of the interior of the mound. In spite of Kotlarczyk’s doubts as to
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the exact place where the Avarian decoration was found, one must admit that it allows for
dating the mound as a whole. No proof exists that it was a mistake or a swindle. Thus the
mound was built between the 8" and 10™ century, when in the upper part of this object the
Czech coin was deposited. And it is precisely a time when in Eastern Europe the building of
many barrows is observed (Van de Noort, 1993, p.69). The roots of the oak, although intrigu-
ing, without physicochemical dating cannot give any basis for definite dating of the mound.

The excavation of the mound reveals some interesting elements: the big pole consti-
tuting the axis of this object and the twisted fences stabilizing its constructions. Three
main layers forming the mound (the lower of sand covered with loam mantle, the middle
one of sand, and the upper mantle including stones) enable us to look for analogies be-
tween the Krakus’ Mound and, e.g., Tcharnaya Mogila in Tchernigov.

Tcharnaya Mogila was 11 m high, with a diameter of 40 m. There, too, the first and
smallest mound was heaped up to a height of 1-1.5 m with a diameter approximately 10 to 15
m. On the top of this mound cremation was performed, as is attested by a big hearth in which
some burnt bones remain and remainders of different things. But the most magnificent
pieces (such as prettily decorated aurochs horns, cf V. J. Petrukhin, 1995) were placed above,
over the next mound heaped up to the height of 7 m. Then the mound was elevated 4 m more
(Samokvasov, 1874, p.3-5; Rybakov, 1949, p.24-51; Sedov, 1982, p.253-256). Generally the
Krakus’ Mound has a similar structure. But no traces of burial or grave were found. However
there is no rule that there must be one in every mound. The rules differ. In the mound
Hulbishche in Tchernigov the most precious pieces were deposited directly on the hearth
(Samokvasov, 1874, p.1-2). We have at least one Arabian account of the Anonymous Relation
in ibn Rosteh’s version telling that the vessels with the ashes of cremated people were placed
“on the hill”, i.e. on the burial mound (Lewicki, 1955, p.125; Zoll-Adamikowa, 1975-1979,
vol.2, p.180). In that case it is really difficult to find any archaeological remains of the grave.

The vertical post in the axis of the Krakus’ Mound also has some analogies. In the
Western mound in Gamla Uppsala (Lindquist, 1936, p.147) and in the Southern Mound in
Jelling (Roesdahl, 1992, p.162-163; Krogh, 1993, p.259; Andersen, 1994, p.3-9) the traces
of similar central posts were found. The traces of some constructions from small pickets
and twist branches between them, similar to those from Krakus’ mound, were also discov-
ered in the great mounds in Jelling (Krogh 1993, p.174, 178-180).

The analogies between the Krakus’ Mound and Tcharnaya Mogila and Scandinavian
mounds do not necesarily imply that the mount in Cracow is of Scandinavian origin, as R.
Jakimowicz supposed (1934, 23 April). It is rather the case of the presence of some model
on a large territory. No important traces of the presence of Scandinavians, as clear as
those in Russia, exist in Poland. As J. Zak (1977, p.459) remarks, the territories of West-
ern Slavs in the Viking Period and in the Middle Ages were at the same stage of develop-
ment as in Scandinavia, were too poor to be spoiled and too strong to be taken in posses-
sion. The traces of connections with Scandinavia are scanty, especially on the territory of
the Vistulanians. Gustav Kossina (1929, p.105) could point out (following Ekblom) only
one village - Warezyn on the inlet of Przemsza river into Vistula - and a mention in Ibrahim
ibn Jacob’s (ch.3: MPH sn, vol.1, 1946, p.49) account about a Russ (Varangian) and Sla-
vonic merchants travelling from Cracow to Prague with their goods.

A few years ago, in Cracow, a grand hoard of axe-similar iron marks was found; this
kind of pre-monetary currency is known from Scandinavia, but in that case it is to be linked
with Great Moravia and the zone of exchange of that region (Leciejewicz, 1989, p.133-134).
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The ideas of Norse etymologies of the names of Krak and Wanda - although intriguing
- at that stage of our knowledge about connections between southern Poland and Scandina-
via should be rejected. It is possible to compare Cracowian Krak with e.g. Hrolf Kraki from
Hrolfs saga Kraka or other Scandinavian characters bearing that name, but it is better to
look for analogies closer by, viz. in the Slavic world, where not only in Polabia and Pomerania
but also in Bohemia or even in south-Slavonic territories we can find many personal names
as Krak, Krok, Krk and place-names as Krakow, Krakowec. It is possible to recognize in
Wanda a Freya-Vanadisa, but it would be still better to explain that name through learned
transformation from Wistawa to Wandalian Wanda, analogous to the change from Krak to
Gracchus.

But the analogy between the charm in Wanda’s story in Master Vincent’s chronicle
and the Norse juridical tripartite formula earth-sky-heaven (cf. Stupecki 1997) is really
intriguing. It is also worth adding that, according to the idea of W. Semkowicz (1920,
p.143-145), the Lasota Mount, which bears the Krakus’ Mound, belonged originally to the
Awdancy family, a Polish kin of Scandinavian origin (with the name derived from OIld-
Scandinavian audr - hoard, riches, opulence) and the Lasota Mount take its name from
comes Lasota.

To the early-mediaeval and Slavic origin of Krakus’ Mound points the significance
which gives the Cracowian myth to Krakus’ and Wanda’s Mounds. Although the mounds
appear in written sources only in the 15" century, the village-name Mogila was written
down already at the beginning of the 13" century. Moreover in the 14th century a robbery-
digging was done in the Krakus’ Mound, and that should mean that someone was looking
for the treasure of a distinct person in the interior of the mound. The mound was also
considered, exactly like Wanda’s Mound, to be a grave. And the mention by Sarnicki (1712,
p.1004) is proof that indeed the name Mogila (grave) was used also for the Krakus’ Mound.
This leads to the supposition that the robbery digging provided the knowledge about the
inner structure of the mound which came to light in Diugosz’s account.

Both mounds must have played an important role in the symbolical meaning of
space in the Cracow region as early as the 11" century. In that century a St Benedict
rotunda was built near the Krakus Mound. In the 13" century, beside the Wanda’s Mound,
a Cistercian Monastery was founded. The foundation of the churches close to the monu-
mental burial mounds can be observed in most important Scandinavian centers, as Gamla
Uppsala, Jelling and Borre. The same applies to Tchernigov where close to Tcharnaya Mogila
existed the Monastir Eleckiy and not far from the big concentration of smaller barrows
around Hulbishche Mound existed the Troickiy Monastir (Samokvasov, 1874, p.2).

The Krakus’ and Wanda’s Mounds have no documented parallels in Poland. Some
big burial mounds in southern Poland (Gassowski, Gardawski, 1961, p.132) have never
been properly investigated. I could only mention a 10 m high mound in Krakuszowice
(Stownik Geograficzny, vol. 4, 1883, p. 607) and a few similar objects. So already J.Zurowski
(1934, 26 march) kept his reserve about the idea of the Little Poland as an region abound-
ing in that kind of monument. The large mound Salve Regina in Sandomierz appears after
the investigation as a natural hill (Buko, 1983). The aim and time of creation of big mounds
near Przemysl (Kopiec Tatarski in Przemysl, and two mounds in Solca and Komarowice)
remained for a long time unclear and these objects were not properly excavated (Machnik,
1971, cf. Kotlarczyk, 1969) till the year 1997. Now, after the new works in the field and in
the archival iconographical materials, E. Sosnowska in a still unpublished study comes to
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the conclusion that around Kopiec Tatarski in Przemysl (which was probably in great part
a natural hill), some other, artificially built mounds may have been existed.

The Cracovian mounds belong to great mounds, very rare in Europe (with the ex-
ception of Western and Eastern Scandinavia, cf. Silver, 1996), called in old German litera-
ture Konigshiigel. According to Michael Miiller-Wille they were erected mostly in the sec-
ond part of the first millennium AD (Muller-Wille, 1992, p.10). They appear sometimes in
groups as in Gamla Uppsala (4 big mounds and 3 a somewhat smaller), Borre (9 relatively
big mounds) or in Jelling (2 big mounds), sometime single (as Ottarshogen in Swedish
Uppland). During the excavations of some of them graves were found, but the others seem
to be empty, as the big mound in Romerike (15 m high) where some wooden constructions
were found but no traces of any grave (Miiller-Wille, 1992, p.10). Usually, as in Gamla
Uppsala (Duczko 1993), Borre (Keller 1994; Myhre 1994), Jelling (Krogh 1993, p.26 - in
that case considered as bronze age barrows) and in Tchernigov, around the great mounts
big concentrations of smaller mounds and barrows appear. Sometimes the new medieval
mounds were build alongside the prehistorical barrows or even the prehistorical barrow
(as in the case of Sothern Mount in Jelling) could be reused as the foundation for a medi-
eval one (Van de Noort, 1993). In this context, the existence of some barrows around
Krakus’ Mound on the plan from 1789 is worth stressing. Beside the Tcharnaya Mogila in
Tchernigov a small barrow exists, (Samokvasov 1875, p.6) and a mound (levelled in the
19th century) called “Mogila Kniahini Tcharnoy” (Samokvasov, 1875, p.5-6; 1876, p.264).

The Krakus and Wanda’s mounds, although both visible one from the other, are
divided by a distance of 9 km. It is also impossible to consider these mounds as one group
as in Gamla Uppsala or Jelling but they are also not single mounds. A similar situation is
to be found in Tchernigov, where at a distance of 700 m from Tcharnaya Mogila the mound
Hulbishche appears and three other great mounds accompanied by many smaller barrows
(Samokvasov, 1874; 1908, p.189-201). It is however not excluded, as the Swedish plan from
1702 shows, that beside the Cracus mound there existed some other big mounds.

In Scandinavia the existence of a group of monumental burial mounds is considered
as proof of the existence of small dynastic kingdoms (Miiller-Wille, 1992, p.13). And,
indeed, a very important dynastic tradition links them with Gamla Uppsala, Borre and
Jelling (Myhre 1994a). A similar phenomenon is to be observed in Russia, where Tchernigov
appears in the early “letopisy” (annali) among the most important centers of the country
(PVL, year 907), and the voievoda (commander) of the Kievian prince resided there
(Petrukhin, 1995, p.1). Following H. Lowmianski (1963-1985, vol.4, p.456-457) we can
also stress that the Krakus and Wanda’s Mounds should be regarded as one of the most
important indications that “in the area of Cracow there existed a significant and perma-
nent center of tribal rule”.

The Cracowian mounds, as connected with the Vistulanians, were build relatively
late. Similar burial mounds in Jelling were currently dated (with the use of
dendrochronology) to the 960s AD (Roesdahl, 1992, p.164). This phenomenon could be
explained from the point of view of history of religion as the pagan answer to the expan-
sion of Christianity in the form of the foundation of grandiose grave monuments (for that
hypothesis cf Van de Noort, 1993). If this explanation is true (it is not valid for many other
mounds, as e.g. in Gamla Uppsala and Borre) so this kind of explanation could be used
also for Cracow as a center of pagan Vistulanian state which in the 9™ century stood in
face of the powerful Christian neighboring country of Great Moravia.
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Krakova in Vandina gomila pri Krakovu
Leszek Pawet Stupecki

Obstoj dveh monumentalnih gomil, imenovanih “Kopiec Krakusa” in “Kopiec Wandy”,
v okolici Krakova, je moc¢an dokaz, da je bil ta kraj v plemenskem obdobju pomembno
srediS¢e oblasti na Malopoljskem. Eno od osnovnih vprasanj o zgodovini teh gomil je, ali ju
je mogoce povezati s knezom Krakom in njegovo héerko Vando, z osebama iz krakovske
legende, ali pa je ta povezava zgolj interpretacija, ki so jo sestavili v 15. stoletju, da bi brezimni
gomili povezali z legendarnima osebama. Avtor meni, da je ta povezava starejSa od 15. st. in
izvira iz izro€ila, Ceprav je krakovska legenda dobila tudi mnogo literarnih sestavin. Poleg
motivov, ki so Ze poznani raziskovalcem, opozarja avtor na trojnost formule “zemlja - nebo
- morje” uroka iz krakovske legende, kakrSno poznajo tudi staroislandska pravna besedila.

15 metrov visoke Vandine gomile niso nikoli izkopavali. 16 m visoko Krakovo gomilo
pa so raziskovali v letih od 1934 do 1937. Ceprav niso nasli nobenih bogatih grobov, ki so jih
pric¢akovali, so dala izkopavanja zanimive rezultate. Nasli so sledove velikega stebra, ki je
tical sredi gomile, ter sledove ograje iz hrastovih kolov in vrbovega prepleta. Pri notranji
zgradbi je bilo mogoce razlo¢iti tri glavne plasti, ki so tvorile gomilo: spodnjo iz peska, ki ga
je pokrival glinast plas¢, srednjo peS¢eno in zgornjo, ki je vsebovala kamne. Namen vseh
teh konstrukcij je bil stabilizirati gomilo. Krakova gomila je datirana z avarskim pasnim
okovom iz 8. st. n. §t., ki so ga naSli znotraj gomile, in s ¢eSkim kovancem iz 10. st., ki so ga
nasli v zgornjem delu gomile. Prav tako so zasledili roparski vkop iz poznega srednjega veka.

Ceprav so resniéno zanimive nekatere podobnosti med krakovskima gomilama ter
velikimi gomilami iz Skandinavije in Rusije, avtor meni, da sta Krakova in Vandina gomila
slovanskega izvora. Predvideva, da je postavitev obeh monumentalnih gomil v okolico
Krakova mogoce razloZiti kot poganski odgovor na Sirjenje kr§Canstva iz sosednje Velike
Moravske v 9. stoletju. s katero se je soocilo sredi§¢e drZzave poganskih Vistulanov.



Manifestazioni dell’aldila attraverso le
testimonianze dei resiani

Roberto Dapit

Stevilna pricevanja dokazujejo, da je v Reziji verovavie v onstranstvo Se Ziv pojav. Uvodna
raziskava te Studije predstavi gradivo, ki je porazdeljeno v vec tematskih sklopih. Raziskani so
glavni motivi in vsebine tovrstnih sodobnih pripovedi. Bogato gradivo je zapisano v rezijanskem
narecju.

1. Introduzione
1. Osservazioni generali

Lo scopo di questo studio ¢ di mettere in rilievo un aspetto ricorrente nella narrativa
popolare contemporanea dell’area resiana, ossia le rappresentazioni e le manifestazioni
del mondo dell’aldila, ottenute esclusivamente attraverso testimonianze recenti raccolte
sul campo. Per narrativa si intende qui un complesso di racconti che, dal punto di vista
dell’intento comunicativo, sono da considerare non tanto come elaborazione estetica di
unita di intrattenimento ma come espressione di credenze e soprattutto di esperienze indi-
viduali o collettive. L’epoca della narrazione dettata da intenti didascalici o di
intrattenimento ¢ tramontata nell’ambiente resiano dove tale mezzo espressivo ha perduto
quasi totalmente la propria funzione. Qui infatti la struttura socio-economica di tipo rura-
le ¢ praticamente annientata e simili esigenze, anche a livello domestico, vengono soddi-
sfatte ora da altri mezzi. Tuttavia la comunita resiana conta ancora circa 1.300 abitanti e
numerosi sono i resiani residenti nelle localita di lingua friulana situate fra Resia e Udine,
per non parlare di quanti abitano in altre regioni italiane o in paesi stranieri. Lo spiccato
senso di identita dei resiani e il loro attaccamento alla terra d’origine permettono a quanti
si interessano della loro cultura di accedere ancora ad aspetti quantomai interessanti su
tutti i piani della tradizione di cultura materiale o spirituale. Attraverso le generazioni piu
anziane, quindi, ¢ possibile ricongiungersi a una fase in cui la visione del mondo puo, sotto
vari aspetti, definirsi mitica e si riescono ancora ad ottenere varie sfaccettature del com-
plesso esistenziale dei resiani, ricostruibile sia negli aspetti materiali che simbolici.

E’ stato scelto espressamente questo materiale contemporaneo anche per mettere in
evidenza il livello di conservazione di questo aspetto della cultura spirituale, nonostante si
abbia a disposizione presso I'Istituto di etnologia slovena di Lubiana (ISN ZRC SAZU)
un importante archivio di testi resiani raccolti da Milko Maticetov dal 1962 che compren-
de circa 4000 unita di vario genere. Se il mondo dell’aldila rappresenta, comunque, uno
dei temi preferiti della cultura popolare, sia come elaborato di carattere narrativo sia come
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espressione di un semplice atto comunicativo, pare che le relative entita ancora presenti
nella tradizione resiana siano diffuse in misura piuttosto elevata. Degno di nota ¢ inoltre il
fatto che le testimonianze qui raccolte, il cui numero di 80 non ci pare esiguo, sono state
per la maggior parte narrate nella piul profonda convinzione di veridicita. Da questo punto
di vista, ¢ importante mettere in evidenza fin d’ora che numerosi racconti ci sono stati
narrati come esperienza diretta e li definiamo quindi autobiografici. Fra i racconti riporta-
ti, tuttavia, sono rari quelli a carattere leggendario o fantastico, quindi solitamente privi di
riferimento a persone o luoghi noti. In ogni caso, bisogna tenere presente I'importante
distinzione fra il racconto di natura autobiografica e la narrazione di esperienze indirette,
ossia riportate, che, a mio avviso, rappresenta di per sé un dato molto eloquente.

2. I motivi narrativi

Nell’intento di analizzare il materiale raccolto e nell’operazione classificatoria, del
resto molto difficile a causa dell’intrecciarsi di motivi che si possono osservare da diversi
punti di vista, ¢ stato scelto il criterio dello “spirito” del narratore, ossia raggruppando le
unita in base ai motivi e contenuti visti alla luce del loro effetto come espresso dal narrato-
re stesso. Un secondo criterio potrebbe essere quello di analizzare specificamente i motivi
classificandoli in base all’indice internazionale. Tale operazione tuttavia non verra effet-
tuata in questa sede ma in un momento successivo, quando sara stato raccolto materiale
proveniente dall’intera valle. In questa prima fase di osservazione viene anche riportato
del materiale comparativo dall’area etnica friulana, germanica di Sauris/Zahre e veneta.
Da questo punto di vista non si € potuto realizzare uno spoglio sistematico delle fonti
comparative, ma sono state prese in considerazione principalmente alcune raccolte di
letteratura di tradizione orale e vari studi specifici. I risultati di questa ricerca sono tutta-
via da considerare a carattere provvisorio per quanto concerne I’analisi interna e compara-
tiva del materiale. In questo momento la nostra intenzione ¢ di rendere accessibile quanto
piu materiale possibile, sperimentando un criterio di classificazione. Nelle fasi successive,
con I'aggiunta di nuove unita, si prevede di ampliare I’aspetto comparativo dell’analisi,
estendendolo al resto del mondo sloveno, anche tenendo conto, possibilmente, delle cultu-
re piu vicine: oltre a quella romanza e germanica, quelle degli altri paesi slavi.

I testi, che sono stati raccolti presso informatori di Kerito/Coritis e U¢ja/Uccea,
linguisticamente appartenenti al gruppo di parlate di Oseacco, ossia I’area linguistica piu
a oriente della Val Resia, vengono qui pubblicati in forma integrale. Oltre a contenere
nuovo materiale linguistico, essi costituiscono una preziosa testimonianza a cui ci rincre-
scerebbe rinunciare!. A questo proposito € opportuno tuttavia ricordare che determinate

! Per quanto riguarda i criteri di trascrizione dei testi resiani sono stati adottati dei segni grafici il piu possibile
fedeli all’ortografia resiana come proposta da H. Steenwijk, Ortografia resiana/T6 joSt rozajanské pisanjé,
Padova 1994, a cui si rimanda. Le tipiche vocali scure del resiano vengono indicate come i, ii, €, 0, & per
Coritis/Oseacco, mentre per Uccea appare di solito a in luogo di 4. Se in una parola compaiono due vocali
scure ¢ la prima a portare I’accento. Se compare solo una vocale scura nella parola quella ¢ sempre accentata
a meno che la sillaba tonica non venga indicata con un accento. Anche ¢, 0 € é, 0 oltre a rappresentare la vocale
accentata riflettono rispettivamente la vocale aperta e chiusa; se e, 0 appaiono nei monosillabi riflettono la
qualita di vocali chiuse, in posizione atona sono da considerare invece come vocali medie; la vocale indistinta
che nella varieta di Coritis/Oseacco appare in diverse posizioni, non viene indicata nei casi di parole di origine
slava in cui si manifesta assieme a r sillabico, ad es. mfzla. A Uccea ¢ attestato il suono corrispondente alla
interdentale sonora nella parola da ‘io’. La spirante [y] viene trascritta sempre con g, nei casi in cui si
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unita raccolte, nonostante I’elevato interesse, sono state omesse perché toccano, in manie-
ra ancora piu profonda di quelle qui pubblicate, la sfera personale del narratore?.

Emergono dalla prima fase di analisi alcuni interessanti aspetti di cultura spirituale
che certamente oltrepassano le soglie della comunita resiana per ricongiungersi a testimo-
nianze molto antiche e in certi casi diffuse in vaste aree culturali.

Un esempio eloquente, da questo punto di vista, € il motivo del fidanzato morto che
ritorna a prendersi la ragazza, motivo che viene ricordato dal famoso verso: “Da kako 1€po
liina gri, dan Zivi nu dan mftvi wkwop” (Kf), nella versione friulana “Oh, ce biel lusor di
lune plene, il muart e il vif a van insieme™.

Per quanto riguarda gli aspetti culturali di carattere religioso, emerge con una certa
frequenza la concezione delle anime in pena assimilabile all'immagine cattolica del purga-
torio. Numerosi racconti resiani mettono in evidenza lo stato di anima purgante che si
manifesta attraverso forme innocue in cui chiede ai vivi suffragi o aiuto al fine di liberarsi
dalle pene e sfuggire all’inferno. In cambio, il vivo ottiene solitamente una ricompensa. In
altri casi tali manifestazioni si verificano in forma anonima, invisibile ma minacciosa
“Strasanjé”, assumendo caratteristiche demoniache “ti donane”, ossia i dannati. Non si
percepisce nel corpus una netta distinzione fra le anime in pena e quelle dannate. Sembra
che le prime appartengano piu spesso a persone identificabili in parenti e conoscenti men-
tre le seconde si manifestano in varie forme anche come strepiti o fuochi. Simili concezio-
ni dell’anima dopo la morte riflettono il riposo negato e I'idea di espiazione delle colpe,

manifesta il suono [g], lo si indica con g in grassetto. Si ¢ cercato inoltre di mettere in riliero le interferenze
dal friulano e dall’italiano evidenziando in corsivo solo le parole o strutture non integrate né a livello fonologico
né morfologico nel resiano. Cfr. invece la parola suwdada, dall’italiano ‘soldato’ o friulano ‘soldat’, adattato
sia dal punto di vista fonologico, ol - uw, che morfologico con la desineza -a dell’accusativo. Tale problema
appare piuttosto complesso poiché in certi casi si manifestano degli effetti fonetici di interferenza anche in
parole sentite dal parlante come vera e propria citazione dall’italiano. Si € scelto anche in queste situazioni di
evidenziare questi casi con la grafia italiana cosi come pronunciati dall'informatore, rendendo solamente
certi suoni con la grafia resiana, per esempio sciisimi per ‘scusami’, dove ii sta ad indicare il suono della
vocale scura resiana. Per ulteriori dati sui criteri di trascrizione delle parlate di Coritis e Uccea cfr. DAPIT
1995 e 1998a.

Alcuni informatori hanno espresso il desiderio che le testimonianze qui pubblicate rimangano anonime.
Rispettando la volonta dei narratori abbiamo deciso di indicare in margine alle unita unicamente la sigla del
luogo di origine degli informatori, K per Korito e U per Uccea, ¢ il sesso degli stessi, con m o f; si indica A se
si tratta di racconto autobiografico, O se esperienza onirica. Si specifica infine la data di raccolta del
documento. I titoli resiani dei racconti vengono spesso tratti da frasi o strutture contenute nei testi stessi e di
conseguenza la versione italiana appare talvolta relativamente libera. Tutto il materiale dialettale ¢ registrato
su audiocassetta. La scelta degli informatori non ¢ avvenuta tramite campionatura, ma in forma occasionale
fra le generazioni piu anziane.

Cfr. JOB, p. 545. Il motivo del morto che ritorna a prendere la sua promessa sposa risulta ampiamente
attestato. In questa sede tuttavia non viene presentato alcun racconto inerente a questo tema specifico ma ¢
ricordato attraverso un famoso verso conosciuto da un’informatrice di Coritis. Numerosi riferimenti
bibliografici al riguardo si trovano in MAILLY, pp. 178-179, a cui si rimanda. Ulteriori attestazioni appaiono
in AQUILEIA, p. 176, n. 162: “El moros danat” (San Vito al Torre), p. 204, n. 190: “El muart e 'l vif” (Porpetto),
dove il verso ricompare: “Oh ze biel lusor di lune plene, un muart e un vif a spas insieme!” e n. 191: “Il muart
tornat” (Castions di Strada), dove pure si legge: “Oh ce lusor di lune plene, un vif € un muart ¢’ cjaminin
insieme!”, pp. 208-210, n. 195: “El pat di sposasi” (Chiopris). Nelle prime tre unita non appare espressamente il
motivo della promessa di matrimonio, mentre nella quarta viene stretto il patto di legarsi in matrimonio da vivi
o da morti. Il testo inizia infatti con il seguente avvertimento: “Ragazze, non fate nessun patto con il fidanzato,
di sposarvi da vivi o da morti; non si fanno questi patti. Un ragazzo e una ragazza lo fecero un tempo...”. Ancora
in MILANI, p. 378 “El moroso morto” si confronti il dialogo tra i fidanzati: “Maria, senti: al lustro de luna i
mort camina. No te ha paura ti, Rosina?” - “Eh no, eh, che son insieme de ti. No ho paura.”

©
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quindi lo stato di dannazione*. Secondo la credenza locale I’anima non trova posto in
nessuno dei luoghi preposti, ossia I'inferno, il purgatorio e il paradiso, ed ¢ quindi costret-
ta a vagare. Esiste tuttavia la possibilita di ritornare a chiedere intercessione ai vivi che
possono discolparla, mettendo fine alle pene.

Ci sembra opportuno inoltre mettere in evidenza la tradizione dell’Esercito furioso,
o Caccia selvaggia, che puo forse essere messa in relazione con diverse unita narrative qui
presentate (n. 44-48) e che solitamente viene considerata da storici e folcloristi come
antichissima. Testimoniata in varie forme fino ai nostri giorni ritroviamo allusioni all’Eser-
cito furioso gia nella Germania di Tacito e il nome della Masnada di Hellequin viene
indicato per la prima volta nel XII secolo dal monaco anglo-normanno Orderico Vitale
(1075-1142).°

Altro aspetto dirilievo nella nostra antologia sono le manifestazioni oniriche. Il sogno
rappresenta il mezzo piu diffuso e privilegiato nella comunicazione fra vivi e morti e risulta

4 L’anima dannata del purgatorio risulta in qualche modo sospesa e in questo tempo € costretta a sollecitare le
preghiere dei vivi ed espiera le sue colpe sia con il suo “maledetto errare” sia con supplizi piu precisi (ARIES,
p. 542). Nelle sacre scritture non esisterebbe alcun fondamento dell’intercessione dei vivi per i morti e tale
pratica affonderebbe le proprie radici nella tradizione pagana. In base al Canone romano le anime dei giusti
attendevano la resurrezione alla fine del mondo ma gia nel V secolo gli autori dotti non ammettevano piu la
concezione dell’attesa della resurrezione alla fine del mondo: le anime venivano raccolte direttamente in
paradiso o respinte all’inferno. Nonostante cio la massa dei fedeli ¢ rimasta attaccata all’idea tradizionale di
attesa che, fino alla riforma di Paolo VI, costituiva la piu antica congerie di elementi liturgici relativi al rito
funebre (ARIES, p. 167-168). Dal secolo XVII al XX le preghiere per le anime del purgatorio diventano la
devozione piu diffusa e popolare della chiesa cattolica (ivi, p. 544). Per uno sguardo storico sulla questione
del purgatorio si confronti I'ampio studio di J. Le Goff citato in bibliografia. Riguardo al periodo tra riforma
e controriforma cft. invece il contributo di G. Zarri, Purgatorio “particolare” e ritorno dei morti tra riforma
e controriforma: I'area italiana, Quaderni storici, 50, a. XVII, n. 2, 1982. Cfr. inoltre ARIES, pp. 540-546,
VOVELLE, pp. 260-265.

Cfr. il capitolo V “La masnada di Hellequin”, dedicato a questo tema, in SCHMITT, pp. 127-165. Testi in
latino e volgare provenienti da numerosi paesi del continente europeo parlano dal secolo XI di apparizioni
dell’Esercito furioso o Caccia selvaggia in cui si individua la schiera dei morti, talvolta dei morti anzitempo,
come soldati uccisi in battaglia o bambini non battezzati. Alla guida della schiera si alternano personaggi
mitici o mitizzati. Il tema dell’apparizione minacciosa dei morti implacati - reperibile in culture fra esse
piuttosto distanti - viene in seguito interpretato in senso cristiano e moraleggiante in relazione all'immagine
del purgatorio che in quell’epoca si stava elaborando (GINZBURG 1989, pp. 78-80). Interessante appare
quindi il legame tra caccia selvaggia e purgatorio. Nel XIII secolo si intravede I'interpretazione religiosa e
morale del tema, ossia la demonizzazione della schiera come punizione di chi usa la violenza e ne fa il
proprio mestiere. All’esercito furioso e indomito degli “spiriti maligni” si oppongono le anime in pena chiuse
individualmente nel purgatorio. Predicatori e confessori dal Concilio Laterano IV (1215) diffondono tra il
popolo cristiano attraverso gli exempla nuove concezioni di teologia morale, atteggiamenti penitenziali e
angoscia della morte di sé. Mentre nei racconti precedenti il tema riguardava allo stesso tempo le strategie
secolari e I'idiologia monastica, ora il re Hellequin-Artu viene associato al diavolo, sovrano dell’inferno
(SCHMITT, pp. 163-165). A partire dall’anno mille inoltre nelle testimonianze (molto pitt numerose di prima)
si combinano vari tipi di apparizioni: talvolta si tratta di una specie di processione di morti penitenti, ombre
pietose che invocano preghiere, in altri casi I’esercito si manifesta in forme spaventose come una furia nel
frastuono delle armi, dei cavalli e dei cani (ivi, p. 137). Le diverse unita presenti nel nostro materiale, e
rapportabili forse al tema dell’Esercito furioso, presentano la schiera caratterizzata dall’opposizione di cui
sopra: a Coritis la schiera di soldati che vagano pregando il rosario e a Uccea la furia dei cavalli e dei soldati
che passano chiedendo miniacciosamente ‘libero passaggio’. La bibliografia riguardante ’argomento
dell’Esercito furioso ¢ piuttosto vasta. Per quanto riguarda il Friuli cfr. la testimonianza in RPF V, n. LXXXV
p. 205: “La cjazze dal gjaul no la sintin duc’. A ¢ 'ne gran confusion di musiche, di cjadenaz: ai dolore, ai
berghele. 'l va-ju lusors a uso flcs...” . Qui appare anche la figura del fuoco fatuo. In ambito veneto cfr.
MILANT alle pp. 387-390, “La cazza selvarega”, dove sono raccolte 12 unita che testimoniano della Caccia
selvaggia, quasi sempre rappresentata come una muta di cani.
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spesso come cornice per i racconti autobiografici relativi alle apparizioni dei defunti®.
Rispetto alla questione dei sogni come cornice narrativa, assume importanza il fatto che
nel nostro materiale le apparizioni in sogno spesso rappresentano il contenuto di racconti
autobiografici. Le apparizioni e visioni in stato di veglia sono invece meno numerose nel
genere autobiografico e sono piuttosto frequenti nei racconti riferiti’.

Nel complesso dei motivi attestati in questo materiale, sono individuabili due rag-
gruppamenti principali: da un lato le manifestazioni di rapporti fra defunti e relativi paren-
ti o amici stretti vivi, dall’altro le manifestazioni dell’aldila, solitamente anonime ma spes-
so inquietanti e minacciose, attraverso visioni di figure umane, di animali oppure di ogget-
ti, percezione di rumori, identificazione di elementi naturali (luce, fuoco). Gli ultimi rag-
gruppamenti, con un numero assai esiguo di unita, sono rappresentati dalle premonizioni
e segnali negativi e infine dall’identificazione degli spiriti con il maltempo. Presentiamo
qui di seguito uno schema riassuntivo di tutti i racconti con il relativo numero e I'indica-
zione del carattere autobiografico A e/o onirico O.

A. Rapporto con i propri defunti che si manifestano nei modi seguenti:

a. vengono in aiuto ai parenti vivi oppure li proteggono sia volontariamente sia per-
ché viene loro esplicitamente chiesto: aiuto nei momenti di pericolo O (n. 1), madre che
ritorna ad allattare il figlio (n. 2), soccorso durante il parto O (n. 3), o la figliatura di
animali (n. 4), i nonni accudiscono i nipoti (n. 5), qualcuno rimbocca le coperte A (n. 6),
spirito custodisce la casa A (n. 7), protezione da eventi naturali O (n. 8), protezione da
persone AO (n. 9);

b. predicono il futuro e comunicano ai propri cari: di aver ricevuto 1’offerta dei vivi
AO (n. 10), il sesso del figlio AO (n. 11), il ritorno del marito dalla guerra AO (n. 12), di
ritornare a casa dal luogo di sfollamento AO (n. 13), il luogo dove ¢ nascosto il denaro A
(n. 14), la morte del figlio (n. 15); oppure: di essere accanto ai vivi O (n. 16), chiedono di
far cessare i lamenti O (n. 17) o le invocazioni (n. 18), ammoniscono in seguito alla pro-
messa di ritornare a riferire sull’aldila (n. 19);

c. si manifestano per ottenere suffragi, servizi e oggetti come nella vita terrena: mes-
se di suffragio (la zia in miseria O, n. 20, suffragi per la madre O, n. 21), corona del rosario
(n. 22-23), calzature (n. 24), pettine AO (n. 25);

¢ 1l tema dell’apparizione dei defunti ¢ presente nella letteratura cristiana sin dai primi secoli ma durante tutto
I’alto Medioevo i documenti di origine ecclesiastica rivelano una certa prudenza rispetto a tale questione.
Simili racconti si moltiplicano invece dopo 'anno Mille in seguito a vari motivi fra cui la valorizzazione del
sogno personale nella coscienza di sé e lo sviluppo della memoria dei parenti carnali e spirituali (SCHMITT,
pp. 49-50). Nel XII secolo parecchi autori mettono in evidenza la novita e ’elevata frequenza delle apparizioni
dei morti, fatto che viene giustamente collegato con il culto dei defunti (ivi, p. 83). Il sogno ¢ strumento
fondamentale per lo scambio tra vivi e morti anche nella tradizione napoletana secondo cui in varie chiese
viene praticato il culto di rendere servigi a un’anima, dopo la scelta di un cranio che si trova in determinati
punti della citta come il camposanto delle Fontanelle. Nell’ambito di questo culto delle anime purganti ’anima
prescelta appare in sogno chiedendo preghiere e suffragi, oppure si puo anche essere chiamati direttamente
senza che il devoto abbia compiuto la sua scelta. Il sogno diventa il modo di farsi riconoscere, quindi
comunicazione con l'aldila, ma anche di diffusione poiché i devoti raccontano i sogni nella comunita dei
fedeli formatasi attorno a questi luoghi specifici di culto (DE MATTEIS e NIOLA, pp. 20-21). Il sogno
permette dunque di instaurare questo scambio di servigi tra vivi e morti: I'anima sconosciuta viene rapidamente
liberata dal purgatorio e un giorno dal paradiso potra ricompensare il suo benefattore (ARIES, pp. 545-546).
Nello studio di SCHMITT il racconto autobiografico sulle apparizioni di morti sarebbe rappresentato per lo
piu dal sogno (p. 50). Inoltre, viene messa in evidenza la frequenza delle apparizioni oniriche nei racconti
autobiografici e delle apparizioni in stato di veglia nei racconti riportati (p. 79).
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d. chiedono di riparare le ingiustizie commesse durante la vita e di essere quindi
liberati dalle pene: prendere i soldi o quant’altro di valore occultato O (n. 26-27), offrire il
burro promesso AO (n. 28), rendere il fieno sottratto ai vicini O (n. 29), 'uomo che ha
spostato il confine (n. 30), spirito scongiurato sul Canin (n. 31); donna che libera un’ani-
ma penitente A (n. 32), soldati che si vendicano a causa della morte violenta (n. 33).

B. Altre manifestazioni attribuite a spiriti o fantasmi:

a. percezione di rumori o voci riconducibili all’azione o alla presenza di persone,
animali, diavolo e spiriti:

- passi in chiesa A (n. 34), rumori in malga (n. 35 A, 36), viandante che scongiura lo
spirito (n. 37-38), piantare chiodi (n. 39), rumore di oggetti metallici A (n. 40), il diavolo
e il dannato (n. 41), un mulo urta la baracca (n. 42), il mulo di un soldato defunto demo-
lisce la baracca A (n. 43);

- compagnia di soldati o soldati a cavallo (n. 44-48);

b. visioni in stato di veglia di figure umane: il soldato nella trincea (n. 49), 'uvomo
vestito da soldato A (n. 50), il soldato seduto A (n. 51), 'uomo vicino all’albero A (n. 52),
I'uvomo gigante (n. 53), parente sul prato A (n. 54), parente che cammina A (n. 55), la
donna avara (n. 56), quattro maschere ballano (n. 57), due maschere ballano (n. 58), la
donna in nero (n. 59), uomo che cammina davanti (n. 60), oste imbroglione (n. 61-62), le
mani del figlio ladro (n. 63);

c. trasmigrazioni: serpi A (n. 64), il rospo nel campo (n. 65);

d. visioni in stato di veglia di fuochi fatui, luci, candele accese: fuochi fatui e candela
accesa A (n. 66), la candela sotto il Tufo (n. 67), ’aereo precipitato (n. 68);

e. percezione di rumori o spostamento di cose e persone: caduta di candelabri e
oggetto che rotola A (n. 69), rumori presso la chiesa di Carnizza (n. 70), le brande vagano
A (n. 71), la porta si apre da sola (n. 72); caduta di pietre (n. 73), bambino battezzato cade
a terra (n. 74).

C. Premonizioni e segnali negativi:
sognare fiori O (n. 75) o la chiesa vecchia di Uccea O (n. 76), il baule che scricchio-
la A (n. 77), rumore dalla stufa A (n. 78).

D. Identificazione di spiriti con eventi atmosferici: temporale (n. 79), vento (n. 80).

Nel primo raggruppamento (A) ¢ attestato un discreto numero di racconti autobiogra-
fici (11 unita) e la comunicazione con i defunti avviene spesso sul piano onirico (16 unita).
La relazione, in senso lato, si instaura anche attraverso segnali o I'invocazione dei defunti.

Le esperienze autobiografiche riportate nel secondo raggruppamento (B) sono piut-
tosto numerose (13 unitd) ma la manifestazione avviene generalmente attraverso I'udito
oppure si tratta di visioni in stato di veglia (7 unita) e non di esperienza onirica.

Per quanto riguarda la natura dei racconti, si evidenzia I’opposizione tra “verosimi-
glianza”, che caratterizza le unita autobiografiche, e “fantasia” che permea determinati
racconti riportati. Alcune unita rivelano quindi un contenuto fantastico oppure rappresen-
tano un bagaglio familiare o collettivo come per esempio: la compagna, come promesso,
ritorna a riferire sull’aldila; il fantasma dell’oste imbroglione riappare sulla botte del vino;
la madre morta ritorna ad allattare il figlio e riacquista la vita. Il primo motivo ¢ piuttosto
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diffuso a Resia ed ¢ attestato piu volte nel materiale di Milko Maticetov; il secondo ¢
attestato da due informatori mentre il terzo appare anche in ambito friulano. Anche i
rumori presso la chiesa di Carnizza sono testimoniati da diversi informatori di Uccea e i
motivi inerenti all’Esercito furioso sono attestati in ben cinque unita.

3. Credenze, usanze e rituali

Intorno alla credenza delle anime e al culto dei morti a Resia, abbiamo raccolto
diverse testimonianze che in parte vengono qui pubblicate. Vale infatti la pena ricordare in
questa sede almeno alcuni fra i numerosi aspetti inerenti a tale complesso di tradizioni
come testimoniate a Coritis e a Uccea. Fra quelle piu diffuse, anche altrove, appare la
credenza che i defunti ritornino nelle proprie case la notte dei morti. Per questo nelle case
si preparava un secchio d’acqua per le anime dei propri defunti e si accendeva loro una
candela; hanno bisogno dell’acqua per bere e della candela per vedere: “Ti mftve za Sasvaté,
wsak prhaa ta-h svéj hiSe. Alora sa jin wnacalo no svi¢o anu sa diwalo no bando woda, ka
ko ni so prhaale, so méli mét za pét. Wsak pr§ow ta-h svéj hise” (Kf).

Se I'acqua serve ad alleviare la sete delle anime, anche alcuni riti relativi al cibo sono
da considerare come suffragio per le stesse. Il giorno di Ognissanti, alcune famiglie di
Coritis un tempo preparavano per 'intero paese una minestra, chiamata $ijost, i cui ingre-
dienti principali erano zucca, patate, fagioli e panna. La formula di ringraziamento di chi
prima di mezzogiorno andava a prendere la sua porzione era “Buh pranasité ta-prad wsa
wasa diisa!”, ossia ‘Che Dio faccia giungere questo a tutti i vostri defunti’, formula che
viene ancora usata quando si riceve qualcosa in dono, sia cibi che abiti. In tal modo tutte
le anime defunte della persona che ha donato godono del beneficio derivato dagli oggetti
offerti, in quanto le stesse li ricevono. Per assicurare I’efficacia del gesto ¢ tuttavia necessa-
rio fare il segno della croce sul dono, che solo in questo modo puo raggiungere le anime
dei defunti: “Zawoo jtoga sa naréalo jti §ijost, da ni so naréale kri§ da to pranasé ta-prad
wsa diisa, ka so bila Sasvaté. Nu pa ti otrocici ka so hodili 6ku dur, £6, matara so ii¢ila, da
ko ni wan daad bodi goréh, bodi kroh, to ka to ¢€, maté narédit riidi kri§ nu rac¢et, da: ‘Buh
pranasité ta-prad wasa diiSa!’, perché oné so kontént wsigd. Ma ti mas racet riide da ta-prad
wsa, §i né dné jio nu dné glédao, ni nimad wse” (Kf). Risulta inoltre che una donna anzia-
na di Coritis offriva di tanto in tanto caffelatte e pane alle altre anziane del luogo poiché
sapeva che i parenti, dopo la sua morte, non avrebbero offerto nulla per la sua sopravvi-
venza nell’aldila. La stessa persona ha inoltre donato degli oggetti di un nipote defunto ad
un altro nipote affinché possano giungere al primo. La testimonianza di una visione onirica
riferita da una conoscente confermerebbe infatti che questi oggetti sono giunti all’anima,
come dal racconto n. 10. Quanto appena esposto permette di delineare una concezione
delle anime nell’aldila caratterizzate da qualita e abitudini prettamente umane, assoggetta-
te agli stessi bisogni fondamentali per la sopravvivenza dell’'uomo.

Riguardo ai riti di trapasso, era abitudine a Coritis, quando una persona moriva,
lasciare le porte di casa aperte affinché potessero entrare i defunti e portare con sé 1’ani-
ma: in quel momento si pud solo pregare e non tentare di fare ritornare in vita quella
persona. Sembra quindi che il trapasso rappresenti un momento difficile che i vivi devono
cercare solamente di facilitare. Nella preparazione alla sepoltura, inoltre, la vestizione
della salma deve essere effettuata con i migliori abiti e calzature che il defunto portava in
vita, in quanto si crede che debba poter camminare anche nell’aldila. Nella bara vengono
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messi determinati altri oggetti come cappello, fazzoletto, sigarette e fiammiferi per un uomo:
“Anu mata sa vérwit nu mata védét, da ko dan mfjé, mata mu gat wsé td ka mu gre: mata l€po
ga obot, hlaca Criwja anu ¢i dn piili klobiik mata ga gat ni h njamo anu ¢i an fifa, mata mu gat
pa Spunjuléta, ka dopo 4n jis¢€, nim4 anu mata mu gat pa glomik, ka &n mi pa sa Casat” (Kf).
A Uccea tale usanza appare ancora pill marcata e oltre a scegliere i migliori abiti e calzature
per la vestizione, con la salma rimangono pure determinati oggetti personali come la fede
nuziale, gli orecchini, la scatoletta per il tabacco da fiuto, kifica, e un coltellino da tasca,
pokarica, per le donne, per gli uomini la fede e se fumava le sigarette, ad entrambi del denaro.
Le ossa dei morti devono essere raccolte e non abbandonate perché, se manca loro qualcosa,
ritornano indietro a cercarla. Altrimenti succede come sul monte Canin dove ¢ precipitato
un aereo provocando molte vittime e si vedeva sempre un lumino girare (racconto n. 68). Lo
stesso si crede quando uno muore, per esempio cadendo da una rupe, e le sue spoglie non
possono venire raccolte interamente: ’anima ritorna sul posto per cercare quanto le manca.

Determinate manifestazioni dell’aldila solitamente definite Strasanjé ‘spaventare
(attraverso strepiti)’ provocano reazioni di paura e naturalmente di difesa presso gli indivi-
dui che sono soggetti a simili esperienze. Ne consegue che, al fine di scongiurare queste
manifestazioni, si ricorre a determinate pratiche. Tali sono la benedizione delle stanze di
una casa dove a lungo non si ha dormito oppure dove si avvertono strepiti o altro. La
benedizione, che deve essere compiuta con un preciso rituale, viene effettuata anche dalla
persona che abita quella casa aspergendo, con un ramoscello d’ulivo, I’'acqua benedetta da
sacerdoti ritenuti validi e capaci a tal fine: “Tu ka ti na spis§ kar€ timpa tu-w ni hiSe, tu-w ni
¢anibe, ti mas owdéla’ jtd délo, ka sa na vi da ko prhad nu pod jérprgi, vis, da ko prhai sa
ritirawédt anu jtu ti Zignes, to gre, anu $i né€ t’€ jto, tadi to ta §tras€” (Kf). A questo rituale
puo seguire una breve formula di scongiuro se viene percepita la presenza di un’anima
dannata: “Tacé tu ka Buh ta gaw”, ossia ‘Vai nel posto che Dio ti ha assegnato!’®. E’ interes-
sante notare che, come per il rituale appena descritto, tale formula ¢ prerogativa della
persona che ritiene di doversi difendere da simili presenze minacciose e viene quindi pro-
nunciata dall'individuo senza la mediazione di sacerdoti esorcisti, a cui invece ci si rivolge se
le manifestazioni sono molto pesanti o perdurano. E’ attestata anche la credenza che quan-
do un’anima purgante si manifesta ¢ sufficiente rivolgerle la parola per liberarla dalle pene.

Esistono inoltre dei rituali di prevenzione soprattutto per quanti si trovassero al di
fuori delle mura domestiche nel lasso di tempo fra il suono dell’avemaria della sera e
quello del mattino. Un tempo si sconsigliava di uscire dopo I’avemaria senza copricapo e,
prima di lasciare la soglia di casa per recarsi in un luogo un po’ piu lontano, i resiani si
facevano il segno della croce con 'acqua santa: “Ko zwoni vimarija me¢j un zlini ¢eénce ta-
na glave anu pa prit nuku vilést ta-pot kapian za tét na ta, jnjin pa mi na uzamo, pero, ti stari
so riidi sa Zagniiwale, ko ni so méli sa Spartét nu teét, pa vilést za tét magari kin” (Kf). Tale
credenza, diffusa non solo nell’ambiente resiano, caratterizza molti racconti diventando la
cornice temporale dell’evento. Si evidenzia non solo in racconti legati agli spiriti ma anche in
altri riguardanti altri esseri mitici, in particolare demoniaci. In una variante del racconto n.
41 “Il diavolo e il dannato” una voce grida: “Din € twdj nu nu¢ t'€ ma!”, sottolineando la
classica spartizione temporale della giornata secondo cui ¢ destinata all'uomo la parte di

8 Simili formule di scongiuro sono attestate anche in ambito friulano: “Anime serene, contimi la to pene - sta
pur sore di te - € no sta tociami me” (San Daniele), oppure “... conte il to peciat - e s’ciampe tal to sagrat”
(Feletto) (D’ORLANDI, p. 47); lo stesso riporta CICERI 1992, p. 297: “Anima terena - contimi la td pena -
conta il to pecjat - e torna tal to sagrat”.
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Iuce mentre alle forze del male quella delle tenebre. Le ore attorno alla mezzanotte sono
considerate le piu pericolose e vengono infatti definite ta slaba éra ‘le ore cattive”.

E’ inoltre credenza comune che solo determinate persone possano essere soggette,
per esempio, a fenomeni quali le visioni in stato di veglia. Si tratterebbe di una caratteristi-
ca che una persona avrebbe dalla nascita: ‘sono nati cosi e quelli che hanno gli occhi cosi,
vedono’ (Uf). Il contatto con queste persone, stringendo loro la mano per esempio, per-
metterebbe anche ad altri di vedere fantasmi. E’ interessante notare che da Uccea proven-
gono tutti i racconti autobiografici relativi a visioni in stato di veglia.

4. Conclusioni

Da una prima osservazione delle credenze e dei motivi rilevati nei racconti resiani
qui raccolti pare che un nucleo importante attorno al quale si sviluppano le concezioni
dell’anima nell’aldila, viste come riflesso dell'immaginario collettivo, sia I’esigenza di giu-
stizia che, se non durante la vita, deve inevitabilmente avere il sopravvento dopo la morte.
Anche il proverbio resiano “Wsé prhad wracano, tej muka ta posdjand”' illustra il senso di
giustizia universale che caratterizza i messaggi trasmessi attraverso i racconti. In questo
senso i vivi sono in grado di soddisfare questa propria esigenza conscia o inconscia non
solo attraverso servizi resi a un’anima ma anche, quando ¢ il caso, scongiurandola in
Iuoghi sperduti. Viene sottolineata in tal modo la capacita dei vivi, prerogativa concessa
tra I’altro non solo a determinate persone, di influire sulla propria e altrui sorte nell’aldila.
La relazione con i defunti rappresenta inoltre un grande potenziale benefico per i vivi e
spesso traspare la caratteristica della solidarieta.

Senza dimenticare gli intenti didascalici che permeano numerosi racconti riferiti, si
possono ancora intravedere in alcuni motivi i riflessi del senso di colpa individuale, anche
nei casi di morte ingiustamente sopportata, traducibile forse come paura del trapasso
senza I’espiazione delle colpe. La credenza dell'immortalita dell’anima, visibile per esem-
pio nel bisogno di protezione ultraterrena che viene offerta dagli spiriti tutelari oppure nel
timore dovuto all'incombenza della dannazione, ¢ naturalmente il nucleo aspettuale che
permea l'intera antologia.

Come ci si puo attendere, la rappresentazione del mondo dell’aldila appena traspare
in alcuni racconti e in ogni caso illustra una condizione di grave difficolta riferita sia al
passaggio tra questo e I’altro mondo, sia all’esistenza delle anime che devono conquistarsi la
pace eterna'l. Si percepisce che I'idea ¢ quella della separatezza dei due mondi e il mistero
dell’aldila viene preservato attraverso i tabu che ne vietano qualsiasi interferenza umana.
Abbiamo inoltre a disposizione diversi elementi per poter affermare che i resiani considera-
no l'altro mondo, ta krej na tid, come un luogo dove alle anime € concessa un’esistenza che
rispecchia quella che conducevano in vita: hanno infatti bisogno non solo di cibo, ma anche di
begli indumenti, di scarpe per camminare, di denaro e possono addirittura soddisfare desideri

° D’ORLANDI, p. 40, riporta da Mersino (Benecia): “Quando le campane suonano ’ora di notte, tutte le sere
le anime vanno in chiesa e la mattina all’Ave tornano in processione in cimitero. Un uomo che vede gli spiriti
ha chiesto ad uno di essi dove andava la notte. Questi rispose: La notte ¢ mia come il giorno ¢ tuo”.

10 “Tutto ritorna indietro come la farina data in prestito”.

' Nel materiale non si fa espressamente cenno alla suddivisione fra pakatérih ‘purgatorio’ e paklo ‘inferno’, ma
secondo un’informatrice di Coritis ’anima per raggiungere il paradiso, paraviz, dovrebbe passare attraverso
I'inferno e il purgatorio. In base alla gravita dei peccati o all’assenza di questi I’anima si fermerebbe in uno di
questi tre luoghi.
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quali il fumare sigarette o fiutare tabacco. Constatiamo quindi che nell’aldila avviene la
ricostituzione dell'immagine della persona, con caratteristiche umane ben definite, che tutta-
via ¢ inserita in un quadro quasi inesistente dal punto di vista della rappresentazione.

Indubbiamente il mondo resiano ci offre testimonianze di un intenso rapporto con
I’aldila, esplicitato anche attraverso le ricche manifestazioni inerenti al culto dei morti.
Tale rapporto ¢ tenuto saldo da innumerevoli implicazioni di natura storico-sociale, cultu-
rale ed etnica che come vedremo, si manifestano talvolta a diffusione “universale”. Sara la
concezione del mondo dell’aldila a rivelarci aspetti ancora una volta specifici di Resia -
come spesso si puod evincere dagli studi resiani - oppure contribuira a inserire questo
spazio in un contesto, che lentamente si va definendo, di specificita e allo stesso tempo di
relazioni di ampio respiro? La risposta a tale quesito verra fornita, ci auguriamo, nel mo-
mento in cui ’analisi avra tenuto conto di tutti i microsistemi culturali ancora presenti nel
territorio studiato, le cui dimensioni € complessita presentano fortunatamente a Resia, e
probabilmente anche altrove, un alto grado di imprevedibilita.

Il.Materiali
A. Entita rapportabili al mondo dei defunti
a. I defunti vengono in aiuto ai vivi o li proteggono

1. “Mate ka na drzi roka ta-pod nogame od héara / La madre sorregge la figlia con le
mani”

Una donna ha l'abitudine di andare nel bosco a raccogliere legna. Una notte le appare
in sogno la madre defunta che le mostra le mani insanguinate perché, quando la figlia passa
in un punto pericoloso su una roccia, gliele tiene sotto i piedi affinché non cada. La prega di
non recarsi piti in quel luogo (Kf-O).

F bila na Zani ka n’é hodila w gost jta-goré na Hlivic, ta kréj na té, kako to ma jimé:
ta-ziz Moroncéin. Alodra jsa héi ta-d6 za KaliSédn € hodila nu dopo n’€ prahdala ta-na
Hliwci t4, ma mé be’ bi’ rop. Alora ko n’€ prahdaalé t4, ka bi’ jsi rop, n’€ rawnala babica pot,
ma pero € bi’ rop ta-zdola, potici na maja anu biw rop pa na won. Ko n’é §1a s kérbo ond n’é
méla sa diwat na krej, ma onjapdwk ka to bésé bilo o gnjilo kaki omanek o k&j, na gardésé
d6 wb duw. Alora n’€ vidala wiisné nji mator, n’é rakla da: “Jnjén ti si spet §14 w gost goré
w Moroncin, ma na stiij t&¢’ vé¢,” - na € rakla, na € rakla da - “le me réka,” - n’€ rakla - “ni
so kfvava, ta krej ka ti ti prahaas ta-z rop, ko ti ti prahaas ta-s ta rop 4 mén ti dfZat roka ta-
pod nogame, da ti ba sa na walil4 anu jnjan na stiij jt¢’ vé¢!” - na ji pokdzala roka. E dopo
na na bo bila pa §la ve¢, ko mate ji pokdzala roka (...); misli se ti, si mislet, da tu ka diwén
4 ndgo, € matara roka ka mi drzi!

Questo racconto ¢ stato narrato piu volte e, in una versione identica dal punto di vista
contenutistico, appare anche in DAPIT 1998a, pp. 205-206. Il motivo del parente defunto che
ritorna per soccorrere un parente vivo € variamente attestato dal materiale riportato in questa
sezione. A Sauris risulta in RPF XVII, p. 149, nota 35, che un uomo aggredito dalle streghe viene

liberato da un defunto.

2. “Ta zani ka & prhaali dojet to majé / La madre che ritorna ad allattare il figlio”
Una donna muore poco dopo la nascita del figlio. Di notte il marito sente che il bambino
viene allattato. Va dal prete a riferirgli il fatto e questo gli consiglia di gettare la stola sulla
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culla per far ritornare in vita la moglie. Cosi accade e la donna rimane sempre chiusa in casa.
Dice pero al marito che non avrebbe dovuto fare cio e anziché morire di nuovo ingoierebbe un
‘toro ungherese” con tutte le corna (Kf, 7.10.1996).

E bila pur ta ka si ti pravila (...), ka n’é bila mwild Zand anu otroceé t’é bi’ da’ maje,
majo timpa, na dvi nadéje, tri, 1iboj, vi ond da mué, maji otrok, anu n’€ prhaala riidi tu-w nocée
dojét to majé, n’é riidi warwala tu-w no¢e to majé, to ni mwej 6kalo anu € Cow fin da to pusa.
Alora jsi mu$ an na méSe tét ta-h éro rac¢ét da ko to €. Alora € §oOw anu jsi é&ro mu dow S§tolo
jsamo muzo. E rékow: “Ko ti bo§ ¢ow da na &, da to pusa to majé” - n’¢€ prhaald mu da’ ést,
buzica - “ti mas navija’ Stélo ta-ziz zibilo.” Anu un navijow §télo ta-ziz zibilo anu o jéw: n’é
bila spet Ziwd, € bi’ o jew ano €éro na més€ owbdélat jtogd, méS€ nahdat, na mu wrédila
otroCic¢d, na ga warwald tu-w noce, da buzZac - to mi prhad da 6¢én pa i - alora dopo na se
oZivila ma na ni hodila mwej nik4¢, n’€ stéla riidi ta-par hiSe anu n’€ rakla - §i$4, ka ni so védale
judi da n’€ wmfla, na t€$€ spe’ hodet ator po vase? - alora onéd n’€ rakla tu-w njagé, n’€ rakla: “Ti
na mésés mwej owbdélat ina-taka raca ka” - na € rakla, da - “jnjan 4,” - na € rakla - “réjsi naku
spe’ wmrit, a ba té€la poZrit naga wogorskaga wol4 zi wsémi rogame, r¢jSi nuku spe’ wmrit!”

Interessante in questo testo € I’arcaismo wogorski ‘ungherese’, il cui significato oggi non
viene piu percepito. Il motivo della madre che ritorna ad allattare il proprio figlio € molto diffuso e
in ambito friulano risulta attestato nelle seguenti fonti: OSTERMANN, p. 397, riporta un racconto
di Osoppo che rivela lo stesso motivo. Qui la madre resta un anno e poi scompare; a Moggio appare
il dettaglio relativo all’affermazione della madre secondo la quale sarebbe stato meglio inghiottire
un bue con tutte le corna piuttosto che ritornare in vita. Tuttavia si arrende e continua a lavorare in
casa come faceva da viva. A quanti le chiedono notizie sull’aldila si limita a rispondere: “tal si fas e
tal si spiete” (letteralmente ‘tale si fa, tale ci si aspetta’). Anche D’ORALNDI, p. 42, annota diversi
luoghi dove tale motivo risulta attestato in Friuli e riaffiora il particolare del bove: “pesa piu
ringhiottire la morte che inghiottire un bove con sette teste” (Ciago di Meduno); oppure a Cesclans:
“Al sares stat mior che tu mi vés fat gluti un ciaf di bou che no fa chesta part uchi”. Cfr. infine JOB,
p. 544: 1a moglie defunta viene trattenuta dal marito che la afferra per la vita e rimane un mese e un
giorno ad allattare il bambino; cfr. inoltre RPF XVII, p. 149 nota 35, e p. 150 nota 36.

3. “Ta ¢rna skorca bogajimé |/ Le croste della polenta per la nonna defunta”

Una donna nell’'alpeggio Klen presso Coritis muore in seguito al parto. La nonna defun-
ta appare in sogno ai familiari dicendo che se in quel momento avessero offerto bogajimé per
lei almeno le croste della polenta, anche quelle piti abbrustolite, avrebbe potuto salvare la
nipote, ma a causa della fame non ha potuto continuare a pregare (Kf-O, 7.11.1997).

Be, t¢j jta ka € bila ta-goré w Klino - ma na vin ¢e ti si bila ti rakli - ka n’€¢ méla mét
mladje jsa ta mlada ta-goré w Klino - ml€ to mi parja da t’€ bilo ta-goré pr T. Alora jsa & bila
ji mwfla baba ano mwfla baba anu jsa € méla mét mladje jsa ta mlada (...) anu n’é¢ mwrla
anu ni so vidale wiisné babo. “Eh,” - n’é rakli - “da jte din ba bésté mi dali §koréa ta éina
bogajimé, ta ¢fna Skérca ba bésté mi dali bogajimé, 4 té$€n bila o Salvald, ma” - n’é rakla -
“si bila masa 1a¢n4, nisi mogld vé¢ prosét.” Vides, ta ¢fna Skérca oné téS€ bila o Salvala,
Slovékad, anu n’€ bila masa 14¢ni, n’é rakli, na ni mogla ve¢ prosét anu tadij n’é mwrla.

4. “Jnjin si sam, pomagita me! / Ora sono solo, aiutatemi!”

A Coritis una mucca sta per figliare ma il padrone si ritrova da solo. La notte precedente
a questa persona é apparso in sogno un parente defunto a cui era molto legata. Nel momento
cruciale della figliatura I'unomo chiede aiuto alle anime dei defunti e riesce a portarlo a termi-
ne da solo. Normalmente tale operazione richiede l'intervento di piti uomini (Kf-O, 7.11.1997).
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Abe M. ta-goré na Korité, ka mu zdélala inici - jnjdn ti ce registrat pa jso. Alora &
méla mu zdéla’ inicd anu staw S. ta-goré. Anu S. & rékow, da: “A, puw ora, ¢u be’ do na
Stibico, ¢u tét anu éu pa spe’ prit.” S. sa §partéw, ta driigi & 0w do w hliw: krawa zdaliiwali,
'€ bilo wsé jto. E rékow M.: “Injén si sam, ko mén délit?” Anu vidow wiisné Bépini to nu¢
prit, da & §Ow kiintra h njamo, da & pr§ow ga nalést jsi Bépo, ka € biw riidi pa 6ku njaga.
Alora & rékow, da & wézow worco anu paracow wsé & anu rékow, da: “A si rékow, da
pomagita me jnjin!” - & rékow da - “Pomagita me jnjan!” E rékow da tala d&’ moment & bilo
ta-na svéto. Vis ka kada to ¢€ pa Stiri pet muzuw za liberét no krawo anu t’€ bila inicd nu no
valiké tala anu érst & o kistew; & vis biw anu na éfna withd. A si ga barala, da: “Kako b¢j ma
jimé?” - “Eh” - & rékow, ma popolédow le-tako - “vi§ kako si mu rékow jimé? Da Katerinica!”

Il protagnista del racconto ci ha personalmente confermato il fatto che sarebbe accaduto
proprio come ¢ stato qui narrato.

5. “Zuwdini basidi / La richiesta esaudita”

Una donna va a lavorare nel campo portando con sé il figlio piccolo che piange continua-
mente. Invoca l'aiuto dei nonni defunti affinché vengano ad accudire il bambino che viene
posto in una coperta nel campo; subito si tranquillizza permettendo alla madre di terminare il
lavoro. Un simile evento viene definito Zuwdind basidd, letteralmente “parola esaudita” nel
senso di desiderio o richiesta (Kf, 7.10.1996).

Dni to-goré w vasé anu n’€¢ méla tét prdait tu-w njiwo (...), inSoma n’é méla te’
prdaat jsa ano otrok riidi 6kuw, riidi 6kuw nu n’¢ méla za prdait anu na ni mogla prdat.
N’€ rakla da t’€ bilo o ribijalo, n’€ rakla: “Ké& twa baba nu twoj dét za prit ta glédat, da
moréj prdit!?” N’€ gala otrokd nu w razor ta-nu w no kéco anu ni ve¢ zahdwknuw anu €
staw jtu dardo ka n’é prdala njiwo. Alora ti stari ni so gali da € ‘Zuwdina basidd’. Ko n’é
rakla jtako € bila Zuwdina basida, so prslé niinave, da na moréj prdat (...). Ti stari ni so riidi
gale: wse vimo kej, pa ti, pero ti na vi§ da kada € minot, ka Se né, ¢i ti ba véduw da kadi €
minot ta prave, ba baraw na vin da koj, ti ba baraw to ka ti ba téw.

6. “T’€ parslu sé, t’é ma lépu ma pokrilu / Qualcuno mi ha rimboccato le coperte”

Una donna di Uccea va a dormire assieme ai fratelli piu piccoli e sente che la porta della
camera si apre. Qualcuno le rimbocca le coperte e crede sia il padre. Ma non si tratta del padre
bensi dello spirito della persona che viveva prima in quella casa e che ora protegge quanti vi
abitano (Uf-A, 7.10.1998).

Alora da bon bila méla na danest lit, k6 semo spale, ko ma mate n’é hodila nutor h
Babe, semo spale wsé tu-w ni ¢anibe, zat6 ka si méla, ¢i bésé sa sucédinalu kéj, semo bili
wse wkwop, nisi méla problém za jtet tu-w ta driiga ¢aniba vidét da ko ni méd me sastra nu
koj an ma moj bratar. Alora nu nuc so sa ogala dure anu sa Ciila stopa ta-na plumintu, pero
da si kapila da t’é bi’ mdj oc¢4, a si ga klicala: “Papa! Papa! Papa!”, dan glas é rékuw da:
“S5§§!” T8 parslu sé, t'8 ma 1épu ma pokrilu anu '€ mi lépu galu, kaku sa di, kiicina ta-pod
matara¢ anu so spet §la stdpa won po duréh. Spet da: “Papd! Papd! Papd!” - “S§ss!” Driigi
din, da si riidi kapila da t’é biw moj 0o¢a, da € Sow spat ta-w to driigo ¢anibo, invezi driigi din
miga oc¢a ga ni bilu, wse dure so bila zagana; da prosiiminan, da vin da du t’é biw, da € jsa
parsund ka n’€ stala tu-w nasi hiSe, pero da sa na bojin proprio fés nic¢ar perché jsa parsina
pa ko da hodin d6 w mo hisu, o ¢iian da n’é jtu, pero na wuardija moju hisu, na mi gléda,
probabilmente, pa mi gléda moje genitdrja, quindi da sa na bojin, anzi o ringracjawan.
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7. “Ta zana ka na mi gléda hiSu / La donna che protegge la mia casa”

Una donna di Uccea percepisce la presenza dello spirito della precedente proprietaria
della casa, che ora la custodisce, e le dice che se ['edificio crolla con il terremoto, deve abban-
donare quella la casa (Uf, 710.1998).

Nu jso parstunu si o Clila pa ko € biw parSow taramot ti dell undici settembre; a si §la
goré w hisu, si ¢iila da dna parstina n’€ §la won, won po Stiglih, ma si kapila da t’€ biw moj
0¢a4, a di corsa won, dudu won na ¢ast; e inveci ni bila nina diiSa, é bila riidi jsa parsuna, riidi
jsa Zana, ka t’€ bila na Zand, che probabilmente n’€ wardijawala hiSu perché ni so spadla wsa
hisa, te ka so bila 6ku no 6ku, ma ta n’é bila ostala na nogah. (...) “Ci na spade jsa hisa, vi
maté vilést won s hisa.”

8. “Wsak ta-h svéj hise branet sve jiide / Ognuno pretegga i propri cari”

Una donna, in sogno, vede uscire dal cimitero di Oseacco una defunta che dice di dover
ritornare indietro a chiamare le altre anime affinché si rechino ognuna nella propria casa a
proteggere i propri familiari che vivono in paese (Kf-O, 7.11.1997).

Jto nu¢ prit nuku potrés, jto nu¢ ka t’é¢ mélo strest, ka da n’€ prsld dardo goré h
sotmicériho, € o vidala wiisné€ na Zand, da na o vidala vil€st zis satmi¢€rihd nu n’€ prsla
goré dardo tu ka € bila ta stara cirkow anu jsa mftwa, riidi wiisné, na € rakli da: “Ojmé, ko
¢€ prit!” - na € rakli da - “Min spe’ tét do w sotmicéreh anu mén t¢’ délu da wstanite wse,
ka ni méo prit wse, wsak ta-h svéj hiSe branet sve jiide!”.

Si tratta di un sogno premonitore verificatosi la notte prima del terremoto del 6 maggio
1976. L'informatrice ha sottolineato che infatti a Oseacco le perdite umane sono state minime.

9. “Ti mrtvi ni so ma branile / I defunti mi hanno difesa”

Una donna sogna che sta scendendo a piedi da Coritis ed é seguita da un gruppo di
persone che la vogliono uccidere. Fra queste e la donna ci sono dei parenti defunti che la
vogliono difendere. A un tratto la donna per mettersi in salvo si alza in volo (Kf-AO, 30.1.1999).

Pa 4 si sniiwald wos Cno pénc, pero si prhaali s Koritd dolo anu 4 si bild ta-prit, triji
mitve so bili ta-za mlu anu ta-zat so bili ti nore, ka ni so té€li ma jet anu da ni méd ma
wbwet. Alora 4 si doSla nu majo bo nutér, si pocala lastét. Ma kako 1€po t’€ latlo! Anu si jin
bwizald. Ma vis t’€ 1épo mi latlo! Ti mftvi ni niso nahdale prajtét tih norih ta-zat, so branile
anu dopo 4 si wlatla.

b. I defunti riferiscono o annunciano eventi futuri, ritornano a salutare

10. “T’€ t6 ka mi dala ma mate / Ecco cio che mi ha dato mia madre”

Una donna di Coritis ha due figli ma entrambi muoiono in guerra. Uno di essi lascia a
casa un anello da alpino e dei calzini azzurri. La madre offre questi oggetti del figlio a un
parente giovane. 1l figlio morto appare in sogno alla narratrice - con l'anello al dito e i calzini
azzurri ai piedi - dicendole che é quanto sua madre gli ha dato. Bisogna dare durante la vita
perché cio che si offre lo si ritrova nell’aldila (Kf-AO, 5.10.1998).

Si pur ti pravila da kaku jsa Zani ta-goré na Korité, ka n’¢ méla dwa sino tu-w wére
anu t’€ ji wmworlo 6badwa anu € méw prstin ta alpinske ka bi’ piisti’ ta-par hiSe anu na
lipa celeste hlaca anu & si ga vidala (...), jsi so bili tu-w jti dworé, jsa Zand, anu hodili sa grét
riidi na no lindico jtu-wné, anu si ga vidala wiisné. Alore jsa Zand n’é daald jStés numu
nipote, numu kuzinu, numu sini¢u, numu sino, n’€ mu dala prstdn anu n’é mu dala pa hlaca.
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Anu i si vidala bila wiisné jsagd, ka méw jimé da M., € sidow tu-wné na Stigl€h, € méw jsa
kalcine ta-na nogih anu pfstdn ta-na roké€. Alora € rékow da: “T’€ t6 ka mi dala ma mate.”
Vides ka to bo doslo! E méw kalcina ta-na nogih, na tij no azzurro, anu prstin ta-na roké
(...). Ci ti das keéj pri’ nuku wmrit, ti ¢i mét ta-kréj na td, anu ¢éi ti na dag, ti nimas nikar, ti
na bo§ méw nikar. Sa méa dét, sa nimé glédit da né dat, sa ma dit, ka ko ti bos na t4, ti ¢e
nalést wsé. Vis, ti morés dat tamo ka ti Ce, tej ti si CUES, tej ti mas two glawo, twdj pensir.

11. “Si vidala wiisné mo mator / Mia madre mi ¢ apparsa in sogno”

Una donna ¢ in attesa di un figlio e le appare in sogno la madre defunta: si trova in
chiesa davanti all’altare maggiore, é vestita molto bene e attorno alla testa ha tre farfalle
bianche. Le annuncia che avra una bambina e che dovra portare lo stesso nome della nonna.
1l colore bianco delle farfalle viene interpretato come buon auspicio (Kf-AO, 7.11.1997).

A si o vidala wiisné mo mator, ko si méla mé’ 4 naso A. del cinquantadue ganarja,
dviste nu s€ddn dnuw ganarja po, ta-ddo w crkve n’€ kli¢ala ta-prad ti valiki gowtarjan anu &
meéla oblacana ta kotula ka ni so uzale prit, na lipa ¢fna kotula, da’ facolét ta-na glave n’é
méla 1€po wézan na doélu anu n’é méla tri prapalica ta-na glave ma, vi§ da kaka dna, le-na
taka: dno le-zd€, dno le-zd€ anu dno ta-na glave. Na & rakli da: “T’€ na h¢i, mas ji rac¢e’ jimé
da A.!” Koj jtako n’é rakla: “T’¢ na h¢i.” N’€ klicala ta-prad gowtarjan, n’€ rakla: “T’€ na
h¢i, mas ji ra¢e’ jim€ da A.!” Anu n’é méla jse prapalica ta-na glave, bila tej snih, bila, Sisa,
bila, bila to pridé race’ jost. Ce ti sniiwas &fno t’é slabo, t’é noro, ti mas kej slabagi tu-w
hiSe, ma bilo t’€ jost, g6 g0.

12. “Si bila sniiwala miga déda / Ho sognato mio nonno”

Una donna di Uccea sogna il nonno che le annuncia il ritorno del marito dalla guerra
sano e salvo. Siamo alla fine della seconda guerra mondiale e dopo alcuni giorni la donna
riceve la notizia che il marito si trova all'ospedale di Udine, da dove viene poco dopo dimesso
e ritorna cosi per sempre a casa (Uf-AO, 2.11.1997).

Il testo € gia stato pubblicato in DAPIT 1997, pp. 60-62.

13. “T’& asno, tasta won h hise! /| E’ sereno, ritornate a casa!”

Una famiglia resiana é in parte sfollata dopo il terremoto del 1976 in un’altra regione
italiana e, nella casa ospitante, la madre sentendo ogni notte scricchiolare il como ne ha
paura. Una notte sogna la madre defunta la quale le ricorda che non si tratta del como ma che
e lei stessa. Le chiede di ritornare a casa perché non riesce piti a proteggere tutti i suoi cari, dal
momento che sono sparsi in vari luoghi. Dice inoltre che t’ € dsno ‘¢ chiaro’ e tutto é pacifico
(Kf-AO, 7.11.1997).

Il testo € gia stato pubblicato in DAPIT 1997, pp. 58-60.

14. “Be¢ ti na morés ga skret / I soldi non si possono occultare”

Una vedova trova del denaro, nascosto dal marito defunto, in una stufa non in funzione.
Nonostante abbia controllato pit volte la stufa, non vi ha mai trovato niente. Un giorno qualco-
sa la spinge ad andarvi a prendere dei pezzetti di legno (lii¢) e vi trova i soldi in un vaso di vetro
che si rovescia quando apre il portello. I soldi rappresentano la tentazione e non si possono
nascondere. Chi li occulta e costretto a rimanere in quel luogo fino a quando una persona non
venga a prendere quei soldi. Cio accade tuttavia solo quando il defunto decide di indicare a un
vivo il momento adatto per prenderli (Kf-A, 7.10.1996).
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Dopo tri misca ka bi’ jsi Spohért ta-ziina jto - € biw tu-w barake, tu ka samo stale ko
biw teremot - anu dopo un € wmr anu jsi Spohért somo gale Un ziiné ta-prad dan boks anu
pokrili z d&’ najlon pa, ano staw jto, kan mé$é€n ga gat, ko si wZ€ méla - anu si §14 nutér stu
Cas viZitdt 4 jsi Spohért, ma ni bilo nikar anu, pur din, jsi din pojiitréh si §14 ta-h okno anu
t’€ t&j mi raklo da: “Tace wo ziini, tacé won Spohert jtu-w kasele ta-zdoli € 1€ ta brinawa,
ti ¢i mé&’ za wnit ogonj!” - vis ti wse pradiwa diSkors, né, to ti na racé jost. Si §1a won, bi’ din,
ko si rivala ogat jto kaseélo, jto zdola, ka bi’ da’ valiki Spohért, € sa obratew le-ddn take
muguw, ti ka méo za zagat z gomo ta-zora, € sa obratew na s€. Ma ké € biw prit, ko si hodila
nutér, ka ni ga bilo? T'€ méw prit minodt, 6rd nu minodt anu € méw racét da k& to €. Si §la
nutér, e po, bi’ ddn milijun nu puw ta-nutré w mugulo. Si vigala won, si §I14 pokazat: “Ké si
nalézla?” Ma prit minot perché be€ t’€ tantacjun, bec€ ti na morés ga skret, ka tu ka ni skrio
béca, jtu ni stojio fin ka ddn an na prid€ jih vigat, pero an ma ti kwazat ta mftve da ti mas
t&’ ga punj, §i né€ ti jih na naldzas (...). Perché bec € tentacjun, ni méd wratet, ni na morao,
ka bécave to so od goveérni, ni méo girat.

Appare in quest’unita il tabu di nascondere il denaro, fatto che diventerebbe causa di danna-
zione o perlomeno di pena per I’anima che € costretta a chiedere I'intervento umano per essere
salvata. Tale motivo appare in diverse unita di questa raccolta. Vari racconti in MAILLY conferma-
no la credenza che lo spirito rimanga o ritorni sul luogo del peccato: “Il crocevia del maledetto”, p.
120-121, n. 72; “L’infanticida”, p. 121, n. 73; “Il commerciante ucciso”, pp. 122-123, n. 76; “Il rapi-
tore di fanciulle”, p. 123, n. 78; “La figlia scellerata”, p. 124, n. 79.

15. “Mate n’€ sa ji nasméjnuld / La madre defunta che sorride”

Dopo il parto in ospedale la madre ritorna a casa, ma senza il bambino. In una fotogra-
fia sul comodino la nonna defunta le sorride e in quel momento il bambino muore (Kf, 2.11.1996).

Alora € bila dné, ka ti na ra¢én, n’€ bila dnd ka n’€ méla to maj€, naga sini¢o, anu
mati € bila wmwfla; pero jsa n’€ méla taga majaga, nu z M. ni so bile. Anu ni so ni ji dali
taga majagi za nastét ta-h hiSe, ko n’€ vilézla laSpadaw oné, ni so ga nahaale jto, ka da ni
méd ga kontroldt §¢€ nu majo nu vidét. N’€ §14 ta-h hiSe onéd anu ko n’€ ogala ¢anibo, n’é
meéla mator ta-na comodino anu n’é sa ji nasméjnuld, mate, ma n’€ bila mwrla. Nu ko n’€ sa
nasméjnula, jtadej n’€ ji nasld taga majagi, n’é prsla s€ hisi ka bi’ zdrow ta maje, jost, anu
purtidin, n’é sa nasméjnulé anu jtadeéj € wmr ta maje ko n’é sa nasméjnuld, ano bi’ zdrow.

16. “Mi sumo jzdé na tin svétu / I defunti sono in questo mondo”

Una donna di Uccea sogna il padre defunto e gli chiede notizie sull aldila. Il padre rispon-
de che i defunti sono in questo mondo accanto ai vivi, ma questi non li vedono (Uf-O, 22.3.1998).

Tadéj ko € wmwar dét tu-w Kuritéh, naju dét, na vin ¢e dopo (...) tu-w timpih alibgj
subito praticamente, ma mati ga bila sniiwald anu ona n’é védala da & wmwar: “Ojmé,” - n’é
rakla - “o¢a,” - n’€ rakla da - “sté parSow?” - Da: “Go.” - “Ciijté,” - n’é rakla - “o¢a, kako to
€ ta-na ti driigin svétu?” Alora un € méw questa espressione: “Ho, boga Stiipet!” - € méw
questa espressione - “Kiri ta driigi svit? Mi sumo jzdé na tin svétu jzd€, ko6j ka vi vi nds na
vidité, ma mi smo riidi ta-par was!”

17. “Taliku ¢as ka ti ti ma 6¢és, da si riidi tu-w udé / Mi ritrovo immerso nelle tue lacrime”

Una donna piange continuamente un familiare defunto che le appare in sogno dicendo
che, quando lei piange, si trova immerso nell acqua a causa delle lacrime versate per lui (Uf-O,
22.3.1998).

113



114

Manifestazioni dell’aldila attraverso le testimonianze dei resiani

B¢ posliiSej! Na Zana - na vin ¢e € biw ji mwar sin, alebdj ¢e biw ji mwéar muz - jsa
Zana ta-nt w UCi, ma na vin da ko za dné t’é bila, né, anu n’é riidi 6kala, na riidi okala, rudi
Okala, riidi okala, na riidi ilimént goré pu njamu anu € bila ga sniiwala da: “Taliku Cas ka ti
ti ma O0CES, da da si riidi tu-w udé, da si riidi tu-w udé€, da wsa ta suwza ka ti ti si prolila, da
da si riidi tu-w udé, da ¢e € siwza, da si tu-w udé!” Si bila Ciila jtako pravit da, ma na vin da
ko za dna t’é bila, sa na rikordan jnjan.

Il motivo del defunto che si manifesta chiedendo di far cessare il pianto dei vivi € molto
diffuso. Nei racconti generalmente si tratta di un figlio morto che comunica con un genitore, la
madre, e lo esorta a smettere poiché il pianto arreca dolore all’anima (CANTARUTTI 1986, pp.
180-181, n. 91/I e 91/1I; RPF VI, p. 201; apparizione in sogno in MAILLY, p. 56, n. 2, sui paralleli
friulani sloveni e croati d’Istria cfr. nota a p. 177), oppure il figlio appare in sogno al genitore o
viene intravisto nella processione delle anime defunte la notte dei morti all’'ultimo posto perché
non riesce a procedere a causa della veste inzuppata di lacrime (D’ORLANDI, p. 39-40;
CANTARUTTI 1960, p. 88, fonte ripresa in CIMITAN, p. 126, n. 597; AQUILEIA, pp. 196-197, n.
183) o perché deve trasportare un cjaldir, in friulano ‘secchio’, pieno di lacrime (CANTARUTTI
[1985], p. 425, Fagagna) o semplicemente a causa del pianto e della mancata rassegnazione dei vivi
(AQUILEIA, pp. 183-184 n. 169, Chiopris, p. 186 n. 170, Campolongo al Torre). Secondo
D’ORLANDI, p. 40, sarebbe concesso vedere queste processioni alle madri, e non ad altri, e i
luoghi dove passa il corteo delle anime sono i crocicchi. A Sauris in RPF XVII, pp. 77-78, troviamo
il racconto del padre dannato che appare su un cavallo al figlio prete minacciandolo di morte se
non smette di pregare per lui. Il prete in seguito muore. Le preghiere per un dannato aumentano i
tormenti e sono di refrigerio solo per le anime del purgatorio. Il motivo del pianto per un defunto
intrecciato con il motivo di riportare in vita la moglie (cfr. unita n. 2) & presente inoltre in RPF
XVII, pp. 99-100, n. 36, e p. 150, nota 36. Simile appare il motivo rivelato dalla nostra unita succes-
siva: ’eccessivo invocare un defunto, ossia la mancata rassegnazione di fronte alla morte.

18. “Na & riidi klicala nji miza / Invocava continuamente il marito defunto”

Una vedova di Uccea invoca continuamente il marito morto in guerra. Una notte la
donna si mette in cammino per Pradielis e sente come se qualcuno le tenesse la gerla. Cio
accade fino a quando suona 'avemaria del mattino. In seguito la donna si ammala di esauri-
mento. Pare che il marito le abbia chiesto di essere lasciato in pace (Uf, 22.3.1998).

Jta na bo bila riidi klicala nji muza, ka n’€ ziibila muza tu-w wére, ta-w RiiSije. Alora na
€ méla jt¢’ damuw, na € méla prit dolu w Tér (...), n’€ se Spartila tu-w nuce (ben, si sa, prima
del giorno logicamente). Ko na € dusla prit nuku prit goré pod Starmac, to o jélo za kérbo nu
to o darzalu dudu tu ka t’é glongnulo avemarijo (...); da si bila na ¢arica ko da si ¢lila romonet;
ona n’é bila jéla dan esaurimento ka t’€ bila na ri¢. Anu tu ma bi bi bilo pa ji rakl6 kej, pero da na
vin, vis, ka si bila otrok, na moran, da na vin ¢i bi’ ji rékuw nji muz da na ga nah¢j opas (...).

19. “Te dvi kompanje ka t’€ bilo se obacalo / La promessa fra due compagne”

Due compagne si promettono a vicenda che la prima a morire ritornera a raccontare
all’altra cosa c’e nell’altro mondo. Una muore e come promesso ritorna ma dice che saranno
loro due le prime e le ultime persone a farsi una simile promessa, perché per ritornare ha
dovuto passare attraverso l'inferno, sopra fitoco, coltelli e serpenti (Kf, 11.2.1994).

T¢j ta dvi kompanji ka t’€ bilo si obacalo, t’€ bilo fes dvi kompanji ka t’€ si télo
dobro. Alora t’é si raklo da ta ka mfjé prit, na ma pri’ raceét da kako to é ta-na ti driigin
svéto, né. Alora ta ka € mwrld ta prwé, n’é méla prit racet ti driig€j da kako to & ta-na ti
driigin svéto. Pero n’é rakla da: “Bodiwd midvi ta dvi pfve anu ta dvi zadnje, ka sowa si
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obacala za prit racét da kako to € jtdn, ka” - n’€ rakla da - “skuza pakla, skiiza ognja, skuza
spica, skuza noZi¢a, sarpinta!” - za prit ji ra¢et da kdko to € jtdn, za prit na sé.

Il motivo della promessa fra due persone di riferire sull’aldila ¢ molto antico e diffuso sia in
area resiana che altrove. Risulta attestato in De vita sua del monaco Guiberto di Nogent (ca. 1055
- ca. 1125) che riporta un sogno piuttosto complesso della madre dove € presente anche questo
motivo: due amiche intime che hanno vissuto insieme si promettono che la prima a morire sarebbe
apparsa all’altra per informarla della sua sorte nell’aldila. Una delle due donne vede I'ombra dell’al-
tra che viene trascinata da due demoni neri (cfr. SCHMITT, p. 69). In area friulana cfr. RPF VII, p.
108, “Le doe amighe” (Zona di Budoia), racconto in cui due amiche si promettono di rendersi
visita dopo la morte; RPF XV, pp. 105-107, “Ze che i toce a di chel che ’l ul savé ze che ’l é dopo
muarz” (Cormons 1908), dove marito e moglie giurano vicendevolmente di tornare dopo la morte;
AQUILEIA, p. 208, n. 194, “Un muart che ’l torna” (Fiumicello): marito e moglie stringono il patto
e il marito dopo la morte appare alla moglie ma puo solamente dirle che se fara bene trovera bene
e se fara male trovera male; cfr. inoltre “Il pat di di ce che ’l € di 1a”, Chiopris, pp. 210-211, n. 196,
dove la narrazione contiene tutti gli elementi riscontrati nel racconto resiano: due amici stringono
il patto e quello che muore ritorna e dice all’altro di non fare promesse poiché ha faticato enorme-
mente per ritornare: € dovuto passare attraverso la cruna di un ago.

c. I defunti chiedono quanto loro manca nell’aldila

20. “Bogajimé za misa | Offerte per le messe di suffragio”

Un giovane vede in sogno la zia in condizioni di miseria e lo comunica alla madre.
Vanno al santuario di Sant’ Antonio di Gemona a fare una offerta per le messe di suffragio (Kf-
0, 5.10.1998).

T°€ bilo tadéj ka nas P. &€ biw ta-ddo w O. anu vidow wiisné mo konjado - somo méli
dan boks le-sén - ta ka € mworla ta-w B. anu pr§ow indavéant ta-h hiSe, € pr§ow s€ mi racét.
E rékow: “Mam4, si vidow tatdo M. anu na & rakli da na & tu-w boks anu na riidi stoji tu-wn
boks ka da na nimé fés nikar, da na nima fés nikar,” - € rékow - “mama, grémo in Sontstinih
nu ¢émo ji dit za miSa!” Pero € rékow da bogajimé an daa riide ta-prad wsa, da to prajde ta-
prad wsa anu ni mad wse.

Il motivo della richiesta di aiuto da parte delle anime purganti in forma di preghiere o suffra-
gi (messe) ¢ molto diffuso. Esistono dei riscontri in ambito friulano: CANTARUTTI [1985], p.
426; RPF XVII, pp. 89-91, n. 31, e p. 146, nota 27; AQUILEIA, p. 212, n. 198 (Bagnaria Arsa), pp.
213-214, n. 199 (Joannis), pp. 214-215, n. 200 (Bicinicco); RPF XIII, p. 362, n. CCXLIX. Semplice
invocazione di aiuto: RPF XIII, p. 77, n. L.

21. “Zdélej mi race’ misa [ Messe di suffragio”

Un giovane di Oseacco deve partire in guerra e vicino alla chiesa del paese vede una
donna che poi scompare. La stessa notte sogna la madre defunta. Gli dice che con i soldi
guadagnati da lui stesso lavorando, prima di partire deve far celebrare per lei delle messe di
suffragio. Gli annuncia infine che ritornera vivo dalla guerra (Kf-O, 18.10.1996).

E bi’ ddn ta-goré w vase ka € méw t&’ sowdat anu mate € bila mwrli anu un, 4 na vin
da k& ma tet, do pr crkve, anu vidi jsa Zané ka na € §14 na goré anu dépo n’€ mu sa ziibila
jsa Zan. Pero dopo ko & §ow spat € sniiwow, da t’€ bild njagd mate anu un € méw t&’ sowdat:
“Pero” - na € rakla - “pri’ nuku t&’ sowdat, ti mas t¢’ widinja’ bé€a anu ti mas mi zdé€lat racet
jtaliku mis, ma ti mas t¢’ na délo, mas t¢’ ga widinja’ béca anu zdélej mi ra¢e’ miSa anu” -
n’€ rakla - “ti ¢e tét tu-w wéro, pero ti €e prit na nazét, ti ¢e spet prit!” - na mu rakla.
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Lo stesso motivo risulta attestato in un racconto (ambientato a Oseacco e raccolto da Milko
Maticetov presso un’altra informatrice) pubblicato in DAPIT 1998a, pp. 208-209.

22. “Mancala kurina / Mancava la corona del rosario”

A Uccea una donna sta portando il latte e vede il fantasma di una defunta che la segue.
Ad un certo punto questa le passa davanti. L'altra si fa coraggio e le chiede cosa le manchi.
Allora risponde che le manca la corona del rosario e le chiede di avvisare la sorella affinché
gliela faccia avere. La donna in seguito si sente molto male. Alla sorella della defunta viene
tuttavia raccontato il fatto e le viene rammentato che la corona si trova in casa sotto una
scodella. La sorella afferma di aver guardato sotto tutte le scodelle e di non aver trovato niente.
Cerca nuovamente e sotto una scodella si trova infatti la corona. La stessa donna ha visto
anche altri fantasmi, fra cui quello di un ragazzo defunto sul monte Chila (Uf, 29.1.1998).

Eh nu so nu so, nu pa ta mértva, nu so ga vidale, e/ orpo (...). T’€ bild dna ka n’é gala
n’é propi ga vidala, da t’é romunilu tu-w njéh. T°€ bila dn4, ka n’é gala da & bila parnasla
mliku - so bili ta-na ti Tofih, eh, da si bila, si bila wZé jzdé ko nu so pravile - parnasla mliku
anu goré zis... po pote € parsla dan tant goré, € nalézla no Zano ka n’€ bila mwarla. Anu é
vidala da na gre ta-za nju anu §la anu n’€ parsla din tant goré, t’é bilo za prit goré na ta
Tofa, na won. Ko n’é parsla jtu ka € bi’ il sentiero za jtét won z brih, € prasla ta-prit, n’é méla
jimé da P., ka n’€ bila wmwarla, n’é prasla ta-prit jsa ta martwa anu dopu bwizala buj na
won di corsa jsa ta M. - na é §¢alé zZiwa - anu € vidala da na gre spet ta-zat nu € pars§la dan
tant, prit liku prit won ka so hisSa, n’é ji prasla ta-prit, ta-prad nju. Tadéj n’é méla koragu ji
raceét da: “Koga ti manc¢a?” Na é rakla da: “Racé méj sastré, da na mi déj kurtunu!” Anu
tadéj n’€ se ziibila ta martwa. An n’é stala karé karé slabu dopu M. (...), e/ orpu, bi’ mazuw
jti goré pa éru jtadéj, eh si eh, n’€ stala slabu karé. E dopo bo bi’ ji daw kako benedicijun, da
na vin, dopo n’é€ dala di qua, ma n’é bila karé€ slabo; n’é §la vidé’ pa ma mate, n’é bila §la o
vidét. Anu dépo ka n’€ parsla a sé, tadéj na é rakla, da koga t’é sa owdélalu (...). Alore ko
n’é parsla a sé, tadej n’é rakla mataré da koga na € ji rakla. Tadéj n’€ §la ta-h sastré, ta-h jséj,
ka n’é méla jimé da G., na & rakla, da: “G. to & jtaku nu jtaku, da n’é rakla M. da & vidala P.
anu na é rakla, da ti mas ji dat kurunu, ka da na é ta-goré pod no Salicu.” Ta driiga é rakla
da: “Si obratila wsa $alica, da ni nicar.” SI4 t4, obratila §alica, t&j ti mas tét un s pulicu jtu,
sinu n’€ vidala nu pa no driigu h¢i na € vidala, si si, ta ta héi € vidala karé raci. Pa naga sinu,
ka € bi’ mwar, é bila ga vidala; é §la po trawu un po Kile, & bila vidala ta-goré na Kile.

23. “Ni so zabili ji §a’ koruno / Hanno dimenticato la corona del rosario”

Una donna defunta ritorna a chiedere la corona del rosario che i famigliari hanno
dimenticato di metterle nella bara. 1l prete consiglia di fare un buco presso la sepoltura e di
mettercela (Kf, 7.10.1996).

Anu doépo € bila §¢€ dnd, na Zani ta-goré, pa jtd to bo bilo goré z Rézijo, ké ba mésg,
£0, jzd€ dolo? Alora da jsa Zand n’€ wmwfld anu ni so z4bili ji §a’ koruno - perché ti nimas
zabit gat koruina, £6, mas gat! - so zabili j ga’ koruno anu basti n’€ riidi prhaalé anu da: ‘Kej
i mancéa anu da ké&j ji manca, da kobej manca, da kobej man¢i?’ E alora fin ka dnd na €
rakli da bo mancala koruni, ka da koruna & ta-pr hiSe anu ni niso ji ga gale. E alora €ro €
rékow da: “Jnjin mata t¢’ d6 na grop anu mata zworta’ no dmo anu mati gat korino
nutér!” Ni so gali kortino, na ni vé¢ prsla: mancalo jto, mancala kortna.
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Nella casa dei vicini muore una donna anziana e il giorno stesso i familiari sentono dei
passi in casa e odono pure accendere e spegnere la luce, come se qualcuno stesse cercando
qualcosa. La figlia della defunta riferisce cio alla narratrice che le consiglia di mettere nella
bara le piu belle scarpe che aveva in vita la defunta e anche delle ciabatte perché pure nell aldila
le anime camminano. La narratrice racconta inoltre un fatto simile successo alla propria
Jamiglia (Kf, 7.10.1996).

Be t’€ tej jzd€, n€ daléc, ka na racén da k€, ka to ni pa mué timpa né, t’é frésk. Beh,
mate € mrla pojiitréh 6ku na na pe’ or, né, anu ko t’€ bilo pdpudné, h¢i sa gala spat goré po
divano anu n’€ ¢iila da hode, na hode ta-po hise - anu to ni muc timpa vis jso - n’€ hodila ta-
po hiSe anu jiskald nu ta driiga spald, ma n’é ¢iild! Anu dépo, driigo nu¢, so spala ta maja
tu-w ni ¢anibe anu ta driiga € bila libér ka € spala jsa baba, ta maja so wstala pojiitréh, ta
maja..., valika, 6sanest, dévatnest lit pa vé¢, anu ni so wstala, ni so raklé mataré€ da: “Mama,
samo Clile babo wso nu¢ hodét tu-w ¢anibe, n’€ jiskala, n’€ jiskala, n’€ jiskala anu samo ¢iili
fin wnacéa’ 1€ nu L€ spe’ gwasniiwit nu n’€ jiskald. Alora 4 si §14 goré anu n’€ mi rakla, tu
ka to &, si §la ta-h js€j anu n’€é mi rakld, n’é rakli da: “ViS bej, da € hodila ma mate ta-po
hiSe, n’€ mwrla dave anu pépudné n’€ wzé hodila ta-po hiSe jzdé, n’€ jiskala kej, n’€ jiskala!”
Be si rakla: “Ciij, si j gald ¢riwja?” N’é rakld da né. Anu si rakld da: “Pa mi samé pogale
dnogé, ka to t’¢ ni bi’ nd§ ma inSoma & bi’ riidi ta-pr nin anu € pr§ow nén raceét da samo
zabile mu ga’ no ri¢, da koj an ¢&?” E gaw: “Sté mi zabili ga’ glomik, né da nisté t&li mi ga
gat, sté mi zabili ga’ glomik.” (...) Alora € méla jti ta kiipi’ glomik anu ddt numu bégamu da
to pranaséj ta-prad njagi: € ni vé¢ pr§ow da mu manca glomik, t’¢ mu doslo. Alora jséj si
rakla da: “Déj te niliwc¢a Criwja ka n’é¢ méla anu déj pa ta Skaléta ka n’€ piilila ta-po hiSe.”
Alore n’€ wzéla wsé jto. Si rakli da: “Ti mas te&’ goré pri’ nuku j zadié bank anu 1€po dgj
nutér.” Ma na ni ¢iila ve¢ dopo. Ko to jin mancéa, ni prhaad vis. Jzdé, vi na uzata obot ti
mitvih, ma sa ga obiiwa ta mrtva ka ni h6dio, £0, ti mas ga obot, ni hddid ti mftve tu-w
noée, ni na stojié anu ni na moérad hode’ bus, ni me&o be’ obliite anu sa ma jin gat td ka to bd
jin plaza, t6 ka ni so riidi pilile.

I motivi legati al ritorno di un’anima a causa della mancanza di oggetti umani si collega alle
usanze funebri di cui si ¢ parlato nell’introduzione.

25. “Samo bili zabili gat glomik / Abbiamo dimenticato di mettere il pettine”

1 parenti hanno dimenticato di mettere il pettine nella bara di un uomo che in vita aveva
l'abitudine di pettinarsi spesso. Questo appare in sogno a una parente e le fa notare questa
dimenticanza. In famiglia si decide allora di regalare un pettine a una persona bisognosa e in
seguito il defunto non appare piti in sogno. Si ritiene sia necessario fare il segno della croce
sopra le cose offerte, altrimenti non tutte le anime approfittano del dono, ma solo una (Kf-AO,
7.11.1997).

Samo bili zabili gat glomik B. mi, ka samo ga vidale wiisné ka € rékow: “N€& da nista
téli mi gat,” - un € rékow - “ma sta zabile, matid mi gat glomik!” Ka un radé sa Casow. A.
nasa, be, € ji prSow wiisné njéj. Alora € rékow da, & rékow tu-w nju: “A., n€ da ti nisi t€la mi
gat, ti si zabild mi ga’ glomik!” Alora & si rakld da sa ma wzet jsi glomik anu dit numu
boégamu, Sinkét, narédi’ kri§, sa ma narédi’ riidi kriS (...), §i n€ to na vala nikar, ¢i ti na
narédi§ krizda, mas narédi’ riidi kri§ da ‘Buh pranasité ta-prad wsa diisa!’, né koj ta-prad
dno, §i n€ koj dnid ma, te driige né, ta driiga ga glédad (...). Samo dale, dépo ni nisamo
vidale vé¢ jiskdt, da € prSow wiisné, nikar.
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d. I defunti chiedono di saldare i conti in sospeso, di riparare le promesse mancate e le
ingiustizie commesse durante la vita

26. “Din muz & biw skrew rowbo / L’uomo che ha occultato dei valori”

Un uomo di Coritis piuttosto agiato, ma senza eredi, appare in sogno a una giovane
donna. Le dice che riapparira ancora e dopo la terza volta lei dovra recarsi nel luogo da lui
designato a prendere quanto ha nascosto (forse dei soldi oppure oro). Luomo pero non é piu
riapparso in sogno. L'anima di coloro che nascondono soldi é destinata alla dannazione e
rimane in eterno in quel luogo se qualcuno non l'aiuta a discolparsi. Un tempo i soldi e i pochi
preziosi, che la gente di Resia possedeva, venivano talvolta sotterrati per evitare che venissero
rubati, per esempio durante le guerre (Kf-O, 5.10.1998).

Alore jsi mus$ t’€ biw din ta-na Korité, bi’ 0Zénjan pero & niméw otruk anu riidi po
Stiri krava tu-w hlivé anu riidi njiw rat za kopat nu za mét anu niméw kiramu da’ €st anu &
riidi délow, riidi d€low anu, basta, dépo jsi Slovék € mwr anu € délow riidi ta-nu pr Bile prit.
Ta-nu pr Bile ta-stran woda € dédn tof anu jtu goré stran € bi’ plonc¢un, ka so prhaala dfwa ta-
goré w Ame dolo, anu dopo jsi §lovék € mwr anu ko & mwr & pr§ow wiisné ni mladéj anu jsa
ta mlada n’€ rakld da: “Zakéd béj ml€ ti mas prit mi pravet, da 4 mén tét punj t6 ki si
zakopow jta-nutré, raci pa tvéj njéCe da na pide!” - “Ah,” - € rékow - “né méj njéce, ma ti, 4
¢u ti pri’ wiisné€ dardu ta trétnji vijic¢, ko bon prSow ta trétnji vijac, ti mas tét, ti mas teét
punj.” Ma 4 ma $¢€ prit jsi trétnji vijac, 4 ni vé¢ pr§ow ano ni vé¢ rékow nikar, t’€ ostalo jto.
Tade¢j sa na vi. Alora & rékow da: “Si skréw tu ka si gaw” - € rékow - “tu ka si zakopow jso
réwbo, 4 si gaw no valiké Zaléjzo Zalizné, sanjaw da ké to €.” Anu jsi mus 4 méa bi bi’ skréew
o béCa o awir. Aldra un € skréw zatd ka bila wérd anu dopo 4 ni dorivow ve¢ vigat, t'é
ostalo jto. Tad¢j jsi Slovék, ¢i kiri bo mégow mu pomagit, alore an ¢€ bét diskolpan, an ¢é
be’ liberdn, ¢i bo kire za mu pomagit anu §i né an ma sta’ jto, zatd ka bec to ni na prawa
ri¢, bec€ to € od goveérni, 4n ma girdt, niS¢i na moré ga skrét, ka tu k’an skrijé, jto ma stat pa
ta mftve fin ka ma racét dnamo da: “Tastd punj jto nu jto anu ko ni bota vigale, 4 ¢u bi’
liberan, ¢u bi’ Salvdn!” O béca o awir bi’ zakopow, perché, ko mas nastét krompir nu bobica
natér!? (...) Magari nu majo ni so méle pa ta awrava orlaa ni so méle, pa ¢i t’é bilo no majo
to € jin diSplazalo, da nase ta NiSke, alora ni so zakopale, o prstana ka ni so piilile w wére
prit. Prit to ni bilo, pero ko ni so sa Zanili, ni so méle na lipa Sir0ka pfstana anu rin¢ina ta
lipa, pa ta niSka sjorta (...) tidi won e alora ni so sa baale, ni so gale ni w kéj, ni so diwali
riide nu w din pinjat raimave anu pokriwale anu ni so zakopawale. Misli§ da ni réwba goré
na Korito zakopano? Divi mu¢ € réwba, vis, da divi mu¢ ga €, ka ni$¢i na vi k& da to é!

In questo racconto si evidenziano motivi quali il tabu di occultare il denaro, attestato anche
in ambito friulano ad Ara di Tricesimo nel racconto “Chei ch’e sapuliscin i bés” in RPF VIII, pp.
145-146: due ricchi fratelli muoiono ma non si trova traccia del loro denaro. Un giorno appare a un
uomo uno scheletro che chiede di cercare i soldi, altrimenti i due fratelli saranno dannati. Un’altra
volta appare una serpe con in bocca la chiave del tesoro nascosto: chi seppellisce il denaro, si
danna. Accanto a questo appare il particolare della richiesta da parte di un’anima in pena a un vivo
di intervenire per salvarla ottenendo in cambio un notevole compenso in denaro o fortuna in gene-
rale. Solitamente al vivo si chiede una grande prova di coraggio (cfr. anche D’ORLANDI, p. 40)
che nella maggior parte dei casi risulta insuperabile, per esempio recarsi da soli in un luogo ad una
determinata ora della notte oppure in un luogo dove nessuno vuole andare a causa della presenza di
spiriti (cfr. “Al spirt in glesia”, RPF II, pp. 128-131), affrontare animali come serpenti giganteschi
(motivo diffuso a Resia e attestato anche in MAILLY, p. 124-125, n. 80), rivolgere la parola a
fantasmi. Quest’ultimo aspetto appare in MAILLY, pp. 121-122, n. 74, dove il vivo riesce a parlare



Roberto Dapit

a tre fantasmi liberando I’anima in pena. Il motivo di saldare i conti in sospeso € attestato anche in
CICERI 1992, p. 296: una donna muore di parto lasciando un piccolo debito e trova pace solo
quando puo dire ai vivi di restituire dos mizinas, ossia due misure di farina.

27. “Bécave ta-nu w pojstrjo / Il cuscino pieno di soldi”

Una donna riempie un cuscino di soldi e chiede che alla sua morte venga messo nella
bara. Dopo la sepoltura appare in sogno chiedendo che vengano presi i soldi dalla bara. Vanno
a scavare ma trovano la salma rivoltata con la schiena all’insti e non possono prendere i soldi
(Kf-O, 2.11.1996).

Abi dni ta-goré, ka n’é bila narédila pojstér anu n’é bila gala bééa nu w pojstér anu
na € rakla da jti pOjstér ni mé&o ji gat ko na mwrjé, e so ji gali jti, ni so bili béCave ta-nutré.
Anu dépo n’€ prhaald wiisné, da ni méo te’ vidét anu vigd’ won ka t’€ tantacjun, né. Ni so
§le oné vidét, pero n’€ bila na triblisé, n€ veé¢ na hrté, bila sa obratild, n’é €dla béca ta-nu w
pojstrje, ma ni niso mogleé ji vigat. Du ma vigat? Kucé mas t&’ vigat?

28. “Sa nimid mwej obacit nu né dit! / La promessa ¢ un debito”

Una donna promette di offrire del burro per la chiesa ma muore prima di fare il dono.
Appare allora in sogno alla narratrice affinché comunichi alla figlia di offrire alla chiesa un
chilo di burro (Kf-AO, 30.1.1999).

Pur ti din, da si bila... bila dni ta-goré w planine. Alora jsa zdé n’é€ rakla da ko to bo
za ségro, na € obacala mast za naste’ do w cirkow, ma oni jse maste na ni mwej bila ga
nasld, n’é k6j obacald. Anu dopo ka n’¢ wmfla si o vidald 4 wiisné. N’€ rakld da: “Racé mé;j
hé¢aré, da na méj nasté’ dian kilé6 maste za cirkow ta-na Korité!” - ka ona bila si obacala ma
na ni bila mwaj ga dali - “Raci je da na nasé din kilo maste.” Si bila o sniiwala 4, £6. Anu
n’é rakla jtako (...). Sa nim4 mwej obacdt nu né dat! Ti mas obacit, ma ti mas pa dat!

L’inadempimento di un voto o di una promessa provoca la pena per I’anima. Si confrontino
i casi seguenti: il voto inadempiuto induce ’anima in pena a ritornare manifestandosi attraverso
strepiti, oppure, un’anima del purgatorio, per mezzo di un bambino, fa conoscere il suo desiderio di
liberazione a causa di un voto non adempiuto (rispettivamente in RPF XVII, pp. 87-88, n. 28, nota
28, p. 146, e p. 88, n. 29, nota 29, pp. 146-147); nel racconto “El moroso morto” (Marostica - VI)
una fidanzata promette al suo innamorato, ormai in fin di vita, che non si sposera vendera con altri
e che avrebbe venduto la dote per poter celebrare messe di suffragio per la sua anima. Non mantiene
queste promesse pero sente degli strepiti e mentre sporge il dito fuori dalla finestra, le viene strappato.
Dopo questo fatto non sente piu alcuno strepito ma diventa calva dalla paura (MILANI, p. 379).

29. “Mati wratet jitaliku nu jitaliku séna! / Dovete rendere il fieno!”

Nella planina Hlivac di Oseacco, una donna, per abbreviare il cammino, calpesta il
prato dei vicini invece di percorrere il sentiero. Dopo la morte appare in sogno ai propri familia-
ri e chiede loro di rendere alla famiglia da lei danneggiata una certa quantita di fieno (Kf-O,
7.11.1997).

Anu dopo jStés na driigd ta-goré na Hliwce, ka jsO mi pravila fés nasa tatd. Alora &
man tarénj jzd€, né, ti ti mas le-jtdn anu nimas prajét s€ z mdj tarénj, ti mas tet le-ta-do
zdola ka & pot nu wsé. Sikome t’¢ bilo karé dolu jsa, ta ka & bila jtin, n’é narédila pot sé s
tarenj anu dopo n’é¢ mwrla anu na jin prsla wiisné. Na € rakla da: “Maté wratet jitaliku nu
jitaliku s€na jtéj fameje, ka 4 si narédila pot s€ s tarénj anu on¢ ni niso mogle vé¢ sé¢, tu ka
4 si paStald, mata ji wratet jitaliku sénd!” (...) N’€ prsla wiisné ti hiSnen judin: o h¢aré o
sino, na vin, t€n tu-w hise, inS§oma n’€ prsla wiisné (...).
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30. “Kraduw di ziw anu mwar: ¢ méw wratet /| Deve restituire da morto quanto ha
rubato da vivo”

Uno stagnino ambulante di Resia si reca in Slovenia, vicino a Tolmino. Di notte sente la
voce di un uomo che da vivo ha spostato il confine della proprieta e che ora deve rendere quanto
ha sottratto. La voce chiede dove deve porre il segno del confine e ['uomo risponde di metterlo
dove si trovava prima. In questo modo l'anima é stata liberata dalle pene (Um, 21.9.1996).

Alore € biw dan tu-w Usuanéh, ti ke so hodili: klanfarje, ni su méle ta krésma Un z
harbat, na bo bila tazéla cinquanta chili (...). Alore del cinquantadiie da si déluw ta-w
Jugozlavije prit niku d6 w Tumin, di front Matajiirja le-tako tu-w guzdg, alora jsi klanfar zis
krosmu, invéce narédit gir, dan valiki gir € méw narédet za prit un pajis, ni su ga znale ta-po
pajizu, ni so hodili §¢al€, du bej vi kaliku lit, ni su bile todi-td ka ni so hodile klanfat nu
komadawat nu briizet. Alora € jew nu puticu won ziz tarénj, /a scorciatoia won z dan tarénj
anu biw tu-w nuceé dét. Alora ko € dosow dan tant won, si capisce bi’ triiddan, pocéw, pa péjs,
pocew, da & cow da to & zapilu da: “Kan man ga gat?” Cow, muéuw, bi’ si mislew, da & riidi
kiri ator, dépo da t’é spet zapilu, da: “Kan ga déj mirniku!” Mirnek po buske t’¢ méra,
kunfin, tej ti pravis ti ziz riipu. Dan € zapwéw, da: “Déj ga tu ka ti si ga wzew mirnika!” Jsi
déd a bo biw riidi kradow, kraduw di ziw, mwar anu € méw wratet, alora jsi dét bi’ ga
diskolpow. Tadej € praviw tu-w pajizu, da kdko se mu sucédinalu.

Riguardo al tabu di mutare i confini della proprieta cfr. anche I'unita n. 65 nonché
D’ORLANDI, p. 44.

31. “Tu-w Canino ni mésta za piknut no jiglo / Sul Canin non c’¢ piu posto”

Lo spirito di una donna defunta ritorna sempre nella propria casa. Devono scongiurarla
sul Canin, ma si rifiuta poiché su quel monte non vi é piu posto nemmeno per infilzare uno
spillo, tante sono le anime scongiurate (Kf, 30.1.1999).

(...) Dni nu s dula le-tadi nutér. Alora n’€ bila riidi ta-pr hiSe, n’€ prhaald nazét (...),
n’é bila riidi ta-pr hiSe anu da ni méo Skongurit. Alore ni so raklé da ni ¢éo o Skongurit ta-
w Canén. N’é rakld da: “N&, koj né ta-w Caneén, ka ni mésta za piknut no jiglo, taliko ka &
ti §konguranih tu-w Canino!”.

La tradizione secondo la quale le anime dannate vengono confinate sulle vette dei monti e in
particolare sul Canin ¢ diffusa anche nell’area slovena del Torre (“Su klenuwale te slabe duse oré w
Canin, suwse te slabe duse su be oré w Ceninu wklénjane”, Pia Lovo ta-za Warhan/Villanova delle
Grotte) e in vari punti del Friuli come dalle seguenti testimonianze. In PERCOTO, pp. 25-33, il
racconto “L'ucelut di Mont Chianine” parla dell’anima dannata di una fidanzata infedele che scon-
ta il suo peccato fra le nevi del Canin. VIDONI raccoglie alle pagine 12-18 “Le leggende del monte
Canin”, in particolare sulla presenza di demoni e dannati sul Canin alle pp. 14-18: “La bolgia
infernale”, “Tregenda mattutina”, “Il tesoro nascosto”, “Il diavolo a casera Canin”. MAILLY ripor-
ta due racconti “Le pene dei dannati”, tratti da Ostermann, a p. 126, n. 82/1 e 82/I1, nota p. 219-
220, e uno da C. Percoto a p. 113, n. 62, nota p. 213, con il titolo “L'uccellino del Monte Canin” gia
citato. In AQUILEIA, p. 177, n. 163, si racconta di due donne cattive che, dopo la morte, vengono
relegate sul Canin, dove stanno i dannati (Cervignano del Friuli), mentre alle pp. 144-146, n. 134:
“... Dopo il Concilio di Trento, i dannati e gli spiriti maligni vennero mandati sul monte Canin. La
dovevano sfogarsi sulle pietre, legati con grosse catene, nelle caverne che si trovano lassu...”. Si
confronti ancora quanto viene riportato da OSTERMANN, p. 97: “Sulle vette nevose vengono
confinati, dopo morti, gli usurai, i truffatori e gli spergiuri, dannati a lavorare continuamente, cosi
nelle rigidissime notti invernali come sotto gli afosi solleoni d’agosto, per demolire i torrioni che
sorgono sopra le nevi eterne. ‘Non v’ha monte in Friuli (...) che piu del Canino dar potesse origine
a tali credenze’. (...) E’ credenza generale che sull’altipiano del Canin lavorino nella notte i danna-
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ti, e chi stia in ascolto sente le loro grida, i colpi di piccone e lo squassar delle catene, a cui s’accom-
pagna il muggito del vento che infuria.”

32. “To gre do po pote na valika noga / Passi pesanti giu in strada”

Una donna a Resia durante la notte sente un rumore di passi che dalla strada salgono
sul terrazzino e sente poi grattare tre volte sugli scuri della camera. La donna dice di sapere di
chi si tratta e dal momento che lei si trova sul suo, si rivolge allo spirito con uno scongiuro,
ossia mandandolo nel luogo destinatogli da Dio. In questo modo I'anima viene liberata dalle
pene, altrimenti sarebbe destinata a vagare spaventando i vivi, perché, avendo commesso del
male, non trova posto in nessun luogo (Kf-A, 5.10.1998).

Alora jStés t’€ bilo tu-w Rézije, € ddn par hiS anu so bila §¢€ na famea tu-w dworé€ pero
jta fameéa ni so bili §1¢ damuw, ni bi’ ni$¢i, anu 4 si méla to majo ta-pr ml€ anu sowa §14 spat,
bo bila désa’ or Zvécard, ma désa’ or satémbarja & wzé karé noce. A Giién da to gre do po
pote na valika ndga, tej réjnikaga Kilaca, na valika valika ndga, anu délo nu win na lindico
anu t’é §lo ta-w Skiirja anu tu-w Skiirjéh t’€ pograbalo trikridt d6lu nu won anu 4 si wromonild,
4 si rakla da: “Ta znén da Cij ti se,” - 4 si rakla da - “jzdé si ta-na min anu ti tacé tu ka Buh
ta gaw!” Anu € SOw anu pa ni pr§ow ve¢ na nazét, nisi pa mwaj vec¢ Cila. Vides, prsla
moment, 6ré, ka 4 si wromonild anu dépo ti diskolpa$ no parsuno jtako (...). Zakdj? Ni
meéséd délat liwce, nimas déla’ slabo judin: alora un niméw meésta tu-w ninin krajo jsa
parsund, ni tu-w pakl€ ni tu-w paravizé ni tu-w ninin krajo € méw bet, £06, jzdé, jtako. Alora
¢i dan diskolpa, an gre dopo jost tu ka ti racé€s; 4 si rakld da an pide tu ka Buh ga gaw anu
jto bo bi’ Sow, perché $i né ni so riidi ator, tadej to riidi gre nu Strase, eco, ka ni nimad kidn
tét, vis. Ni so bili j§tés pa tu-w ni planine anu j$tés £0, t’€ bilo tu-w noce, t’é owbdélalo jStés
jtako tu-w okno, tej t’€ mi owdélalo mlé tu-w Skiirja anu t’€ bilo riidi jta parstna jto.

33. “Suwdadje ta-na Karnice / Soldati a Sella Carnizza”

A Sella Carnizza sono accampati dei soldati presso la chiesetta di Sant’Anna dove sono
nascoste delle munizioni. Il nemico le fa esplodere e i soldati accampati periscono. E’ per
questo che le anime di questi soldati, in quel luogo, si vendicano finché non saranno discolpate
(Uf, 2.11.1997).

Alora moj dét, jzdé par hiSe da si méla §¢€ Zivaga déda jtadej, ka € mwar dét dopo po
matare, alora da jzd€ par hisi si pravila, né. Alora moj dét € pravew, € rékuw da: “Posliisita
mal!”, € rékuw da dal mila e otocentu (...) sessanta, ka & bila wéra ziz..., pocij, ko za ni Stat
dan... Juguzlaviju? Koj vin da! InSoma € bila wéra dal mileotocento - vi ka laata boj librina
bota pa védale, ma da, certo da nisi §la (...) - sotto otocento bi’ sa nasinuw, £6 £6, ka an bo bi’
véduw, bo bi’ Cow pravet né, € bila wéra, an di, ta-goré w ti valade ka &, ta-s konku, ka € na
valada jta-goré nutré s carkva, kiintrd do h nan, jti kréj na to hiido roku, né na to débro
roku, na to hiidu, ka & ta valada ka hodio pa naréat griglio ko to & Santa Ana jtodi dolu, jtu,
kako sa mu di, ni su bili bwile un regimentu di fanteria, ciw regiment fanterija, ka ni su bile
ga Skoprile - tu bo bili ti Laske, ni bo bwile ta Niska, na vin d&, ni su bili Skoprili da ni mé&o
municjun tu-w carkve, ti Laske, ma ti Buske su méle municjun, né ti Laske, ti BusSke ni su
bili §le jta-goré, su sa bili inkampale tu-w to valado jtu ka biw un po¢, inS§oma ni bilo ne
gozda ne nicar, ni su sa bili inkampali jtu anu ni su méle municjun tu-w carkve, téj ta-na
Karnice, anu ni su méli wardiju. Ni su bili ti Laske wbwili wardiju anu tad¢j ni su bili wnili
cirkuw. Alora jte, wsa jte bumba ka ni su méle tu-w carkve, wsa municijun ka & Skopijala, t'é
bilo bwilu jse ka ni su bile di notte tempo, ka ni su bile jtu pu tindah. M1é bi’ mi rékuw moj
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dét jtaku. Tadej € rékuw ka za jto tadej ta-goré to riidi dila6 vandétu, € rékuw, Sin ka sa na
diskolpad.

B. Altre manifestazioni attribuite a spiriti e fantasmi
a. Udibili relative a persone, animali, dannati, diavolo

34. “Stopa ta-w carkve |/ Si odono passi nella chiesa di Carnizza”

Padre e figlio di Uccea, ritornando indietro dalla Val Resia, si fermano sotto la loggia
della chiesa di Sant’Anna di Carnizza perché fa gia buio. Sentono dei passi nella chiesa ma
dentro non c’e nessuno. Allora si rimettono in cammino ma la civetta si mette a cantare. 1l
padre prega il figlio di non rispondere perché crede che quel canto sia un cattivo segno
premonitore (Um-A, 11.6.1994).

Alore si biw da nu moj o¢a, sowa parsla damuw, tékoj sa gre po spézu, anu t’é bilu ta-
ziz zimu, bilu snéga na quaranta cinquanta centimetri snéga, ma € bi’ tart. Anu prit na
nazét, certamente snih € se zmoljow; ko sowa parsla goré na Karnicu ni bilu péte tej k'é
jnjan, & bila pot ta-do zis Silimtnava. Alora sowa parsla jtu h Madonici, & bila nu¢ anu
sowa §la sédnut ta-pot kiiwo - ta-pot... kaku sa di - anu mo6j oc¢a € §ow ta-h tiranu, pocuw
howkat (...), da vidi ¢i an gre kire kwintra. Alore si cuw ta-w carkve ‘klik-klak, klik-klak’:
stopa! Alora sowa rakla da mawa ogat dure: nicar. Sow spe’ nazét, 0w goré na gowtar. Ta-
na gowtarju € Sow spet dolu. Alora si Sow glédat skuiza oknd: nicar. “Oc¢a!” - “Koga &?” -
“Pité sé&!” Alore si rékow: “Koga €?” Si ga jew za no roko, da ma vidét narédi’ contat, ti ka
Cli€ anu taga ka na Ciié (...), € Cuw, € zadanow ta-na poprogu kérbo anu € Sow do s ta
garnjasa jtadi do6 po tumu planu ka kumoj ka si $OW za njin anu naju € zajéla kuwicica. “Ta
prosin T., né€ riSpundat!” - ka € véduw da da si riSpundawow kuwicicéan - “Né riSpundat, ka
t0 ni to pravé!” Ma € Sow! Anu ko sowa parsla doélu, d6 w Loh, ka dimo do w Loh, tej ka sa
ma jti nutér za jte’ woh Hliwu, ka somo stale ta-par Hliwu - € biw $¢alé Ziw rejni dét. Alora
ko6 sowa rivala prajte’ wodu, kuwiCica zawrjuvéla, ka nance (...) to ka n’é zawrjuvéla kuwicica,
ma t'é §parélu wsé. E rékuw moj dét, é rékuw da: “(...) Buh ka t'é sa rivalo!” Anu §0w jto ka
somo méli dan furnas, kiihali ¢uwcinu, € sa wzrati’ d6lu anu € rékuw: “Jnjan man poceét.”

35. “Strasanjé ta-na Kalé anu ta-na Puluzih / Strepiti nella malghe Kal e Pulog”

Nella malga Kal di Uccea la notte si sentivano strepiti: pareva che nella stalla le catene
delle mucche cadessero a terra come se qualcuno le avesse slegate e volesse rubarle; nella
casera pareva che qualcuno facesse il formaggio. Andavano a vedere ma tutto era a posto.
Anche nella malga ta-na Puluzih, sempre a Uccea, accadeva lo stesso e quando si sentivano
questi strepiti perfino il cane andava a nascondersi dietro il focolare. Qui sentivano anche dei
passi all'esterno oppure il battere degli zoccoli di un cavallo. Uscivano a controllare cosa stava
accadendo ma tutto era normale (Um, Uf-A, 21.9.1996).

Ta-wné na Kal€ - ke sawa si pravila prit - ka ni su méli krava jta-wné, ni su ¢iili tu-w
nuceé spusciiwa’ krava, ni su bila wézana krava s kétine, ko ti odvézés, spada kétina. Ni so
Ciili spadiiwat dolo kétina anu ni su wstaale vidét, da koga a €, da kire ni ¢é6 kradet, ni ¢é6
nastet kej. Nu pa ta-ziz malgu, ko ni so méli sér nu mast ano to-také: t’€ riidi kluntinalu, t'é
ridi miSalu, ta kotla, ta banda, ni su wstaale, ni bilo nicar.

Pa ta-na Puluzih, Plan di Mangis, pa jta-wné t’é spusc¢iiwalu kétina anu da nu ma sastra
sowa wstaale vidét, krava so lazala. T°¢ Spusciiwalu, t’€ riikalu prascje anu ni bilu ni¢ar. Sowa
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wstaale: niente. T'€ hodilu ta-ziina, ni bilu ni¢ar, a pas € bwiZow goré za ognis¢é. S’é Ciilu
kunja hodét: ni bilu ni¢ar, kunja pudkoéva, kunjé hudet. Slé un-ziina, ni bilu nicar.

La percezione di attivita (di solito casearie) svolte nelle malghe da spiriti risulta attestata
anche in CIMITAN p. 123, n. 578-580 (in due casi: dannazione per aver imbrogliato nella vendita
del latte), e in RPF XVII, pp. 78-80, n. 21, nota p. 144; pp. 84-85, n. 26; le unita n. 23-25 parlano
invece della fuga di chi intende pernottare in una malga perché disturbato o minacciato da spiriti. In
ambito veneto cfr. MILANI, p. 371, “Il malgaro” (Segustino - TV).

36. “To strase ta-na Kalé [ Strepiti nella malga Kal”
Nella malga Kal di Uccea sentivano strepiti e rumori di passi sul tetto durante la notte (Uf).
Il testo € stato pubblicato in DAPIT 1998a, p. 201.

37. “Parsow dan Buwcan / 1l viandante di Plezzo”

In una casa di Uccea, un tempo, si sentivano strepiti, pareva che di notte le mucche nella
stalla muggissero e che le loro catene si staccassero. Quando pero andavano a vedere nella stalla,
le mucche giacevano pacifiche. Anche alle persone succedeva che durante il sonno le coperte
venissero tolte dal letto ma la gente vi era ormai abituata. Un giorno in quella casa si presenta un
uomo di Plezzo/Bovec che chiede di essere ospitato. Gli viene offerto un giaciglio per una notte
nel fienile con I'avvertimento che si odono strepiti e accadono fatti strani. Il viandante accetta e
dalla quella notte non é piu successo niente di simile in quella casa (Um, 20.9.1996).

T’¢ ostrasilu masimo tu-w Zagrade ta-par nas jtu-w hiSu, tu ka man d4, na diiecento anni
fa, mettiamo un ipotesi, eh, ti nisi moguw spat. E biw koj hliw, ma ta-zora t'é bilu sénu, nu su
spali jiide, ni su spali tu-w séné, t&j ni su spali prit tu-w séné, anu (...) so bila lata migu déska,
lata tej tu-w (...). Dorante la note so rukala krava ta-dol€, t'¢ odwaZiiwalu, t’é¢ howkalu. Ti si
Sow dolu, krava so lazala. Ti ni ti délalu nicar tabé. Dopo koj so spale, ka ni so spale ta-na
hlivé, t'€ pa riskriwalu, t’€ tézalu kucina, né€ da t’€ howkalu, t’€ koj riskriwalu ktcina nu...:
Strépida po t’€ délalu, né€. Alora (...) oramai so védale jti ka so stali jtu, da koga &, koga ni, t'é
tékoj bésé nic¢ar. Nisu méli straha ma pa da ni su védale koga a é, di majaga goré ti si véduw,
koga & bilu. Alore € bi’ parSow dan Buwcan, dan z Buskaga. Alora € barow za spat miga déda,
anzi miga bazawuna déda, da ¢i an ma za spat, da kaku nu tadej bi’ rékuw, da £6, un an ma za
spat ta-na hlivé pero t'é ovizalu samu: “Durante la notte na stiij sa baat ka to dila Strépida, tu
rucé o krava to dila, kako sa di...” - (...) € mislew da t6 ni risan, t’€ koj délalu Strépida. “Ah, da
¢e t’€ koj jto, to ni nicar.” - “Bon.” Driigu nu¢, ka un durante il gorno sa wzew nu $6w, driigu
nu¢, ko € par§ow, ga ni bilu Strépiduw ve¢: ni krava rukala, ni ka t’€ kluntinalu nine, nine... pa
tézalu kucin né vé¢. Ud jtadéj ni nicar vi¢. Ma koj t’é biw ti zdé, vis ti? Tu ma bi biw o Buh o
ka t’€ biw un divotu za diSkolpét ta jiide ka su bili culpevole.

Un motivo molto simile a quello del viandante che chiede alloggio in una casa dove si odono
degli strepiti ¢ attestato anche a Illegio ed ¢ riportato in JOB, p. 546. Qui si racconta che una donna
chiede alloggio in una casa dove sente una voce che pone la domanda ‘chi vegliera questo morto?’;
la donna allora risponde assumendosi questo compito. L'indomani gli strepiti si calmano e viene
trovata la bara piena di soldi. In una variante viene trovato il morto d’oro. La nostra unita successi-
va rappresenta una variante di Coritis.

38. “Gospoden é gaw spat briizarji tu-w stalo / Il padrone mette a dormire I’arrotino
nella stalla”

Un arrotino di Resia (il fratello di chi narra) va in Slovenia e chiede alloggio presso la
Jamiglia di un contadino benestante. Questo gli risponde che nessun viandante é mai riuscito
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a dormire nella sua fattoria. L'arrotino decide di fermarsi ugualmente e va a dormire nella stalla.
Di notte sente dei rumori come se qualcuno mungesse le vacche, trasportasse il letame o muoves-
se la paglia. Allora I'vomo si arrabbia perché non riesce a dormire, afferra la forca e inizia a
battere sulla paglia finché spezza 'arnese. Da quella notte non é piu accaduto niente e la fami-
glia gli é in seguito molto riconoscente perché é riuscito a liberare il dannato (Kf, 7.10.1998).
Alora € bi’ mo6j bratér, ka € mwr, anu € bi’ Sow ta Buské pa un briizet, né, anu jsa
faméd t’¢€ bila na bogata fameéd, ni so méli karé beéstej: krava, wola, konja, kokuse, wsE.
Bogate! Alora un barow za spit: “He, he” - gospodeén € rékow - “ké be mén te ga’ spat, ka ti
ka pridad jzdé spat, niddn na moré spiat.” - € rékow tu-w njagi. “Be,” - € rékow - “ké bej man
te’ jiskat, déjta ma j§tés!” E ga gaw tu-w stalo. Ko t’é bilo 6ku na na dinest tu-w noce, né, t'é
pocalo dait ést krawin, t’€ pocalo mlést krava, t’é pdcalo kidit, t’€ pocalo slit slamo anu
t’€ prhaalo po slamo, tu ka € bi’ un z viwmwe, tu ka € bi’ un. Alora un s’€ ribijow, wzew na
driiga vil4, né€, nu € taliku liipow jso, an vé taliku liipow, to ni mu bwiZalo, ma € rékow da &
taliko liipow ma € taliko liipow, ka € rékow da bi’ zloméw pa vila, farca di liipit, ka to bilo
ga ribialo da na moré€ spit anu vis ti, da ko € gaw. Driigi din un wstow, ni so ga barale anu
un € rékow da ko € owbdélow. Anu bastd, one ni niso védale pa da ko ni méd mu da’ né, da
kako un € owbdélow g6, da pomlatew $¢€ nu... £6. Alora € Sow, ko & prsow spet, pa jtadej
ni niso védale da k6 ni m&€6 mu dat. Od jtagd timpa ka dopo un bi’ zmlatew rat, ka bi’
zlomeéw vild, to ni délalo veé¢, eco, € biw diskolpow, ma §i n€ nidin ni méguw spét tu-w jtéj
stale, nis¢i. Ci & rékow, da '8 prhaalo po slamo 6ku njagd, tadéj njagd t'é ga ribialo, wstow
nu pécuw liipat za grabje, z viwmwe, € rékow da € liipow fin ka € zlomew Vil4, eco, vides.

39. “To zabiwa zrébja ta-do pr crkve / Qualcuno pianta chiodi vicino alla chiesa”

Un uomo rimane da solo a Coritis dopo il terremoto del 1976 perché non ha altro luogo
dove possa abitare. Due parenti vengono in visita ma il pomeriggio, quando se ne vanno,
l'uomo sente piantare dei chiodi presso la chiesa. Crede ci sia ancora qualcuno, pero non vede
anima viva. Poi sente cadere delle pietre su un prato ma non vede niente. Sono dei segnali per
spaventarlo e indurlo ad abbandonare il luogo (Kf, 30.1.1999).

Alora so bila dve mi kuZina, ka ni so stala ta-d6 w vase ko bi’ pr§ow potrés anu ni so
§la goré na Korito, be, ni so §la w planino, ni so §l¢ vidé’ da kako to &. Anu, bénk, ni so stala
vis din ta-goré€ nu 6ku na na tri ni so sa Spartila anu ta-goré € biw sam moj bratér, staw jto.
Alora ni so téla t&’ j racét ‘pide pa til’, pero ké mésé tét, € staw ta-goré. Alora ni so §la. Ko
ni so §la, ka ni so bila apéna nu z Brl6Znico, & COw da to zabiwa Zré€bja ta-d6 pr crkve, ta-do
na BrldZnice. Alora € rékow, da jnjan gre vidét: “Bo prSow B., ¢un mét kompanijo.” Eh, ko
& dosow dolo, € vidow, glédow: ni bilo nina diiSa. £ alora & Sow spet goré hisi, ko € doSow
goré hiSe, ka € doSow tu-w dwor, so prlacala péncée tu-wné na ti Mé&ji nutér, so spadiiwala
pénce ma ni ih viduw, ni bilo nikar, € Cow koj, da ni spadiiwad. Alora jso t’€ télo da an pidi
wkrej, ka da ma sta’ sam ta-goré. E bi’ kire ka in§oma, ni niso téle da an stuji ta-goré sam.
Alora & staw riidi sam un ta-goré€, ma, t’¢ ga StraSilo, ma karjé §¢é. Jso t’é racand.

40. “T’¢ bila na slaba o6ra / Era una brutta ora”

Rientrando a casa verso la mezzanotte da una veglia funebre a Uccea, tre persone sento-
no scuotere dei fusti di ferro vicino al punto dove stanno passando. Si spaventano perché in quel
luogo a quell’ora non puo proprio esserci nessuno (Uf-A, 29.1.1998).

Sa na vi da koga € bilu, su bila na ¢ért 6ra, som6 méli prajte’ jti kréj anu verso le
undici, undici e mezza, mezzanotte. Jtadéj sumo bili §lé racét roZarju ka bila mwarla dna, na
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héarica. E raéét rozarju quando era mezzanotte (...) anu sumo §li d6 hiSe nu t’é bila na slaba
ora, somo §l¢, somo Ciile, da so bandune, ke ni dilad ziz bandune ta-stran nas a mezzanotte,
du é déluw z bandune a mezzanotte? Somo bili triji nas: mate nu dwa bratrd nu da si bila.
MGoj bratar € kuj praskoceéw ta-stran, Sow bo ta-prit.

41. “Hudi¢ anu dian donane / 11 diavolo e il dannato”

1l diavolo con l'aiuto di un dannato cerca di catturare un uomo di Uccea che si trova sul
monte Chila di ritorno da Prato. Il diavolo comanda al dannato di afferrarlo ma non é possi-
bile perché in mano tiene la corona del rosario, é battezzato e ai piedi porta i ramponi che sono
a forma di croce. Allora si vede un fitoco che va attraverso il bosco (Kf, 30.1. 1999).

FE alora t’€ biw ddn U¢jar anu jsi UCjar € sa Spartéew pujlitréh naprét ta-na w U¢E1, pero
so bila na dwa métrina snégé, pa tri bo bila. Na won € pr§ow won po Krnice anu sé na
Ravenco po §pézo anu na nutér & dow goré po Subice nu won s Cfno péné¢ anu won po
Hliwce anu ko € dosow won w Kilo ga jéla ni¢ anu ga jéla nu¢ anu tadi t’'€ pocalo ga
StraSet. Alora ddn bi’ ta-pr njamo anu ta driigi € biw do s ta gost, hdwkow, € gaw da: “Jimi
ga za réka!” - “Né, ka an mi koruno!” - “Jimi ga za glawo!” - “Ng, ka an méa krst!” - “Jimi ga
zanoga!” - “Né, ka an ma grifa!” Anu tadej t’€ riidi §10 w ognjé do6 s ta gozda. T°€ bi’ ta non,
t’€ biw ta non. Alora un bi’ libér anu tadej si SOw spet pocaso pocaso nu Sow nu w UCjo
(...). Ta non, hudi¢! Eh, hudi¢, ko b¢j? Ka dépo t’€ Slo w ognje dépo do s ta gozda (...). So
bila dwa glasa (...), bo biw kaki amik, kaki kompénj njagi, vis ti, kaki donane, kaki donane ka
€ méw Oku njagd, perché hudi¢ € ddn, ma ti pur vis ka un tantd, ¢i méw kakagé donanagé za
njin $¢€, eh, kak donane go, né€ driigé. Alore hudic¢ bo bi’ hdwkow tudi-dolo, da ko mé délat
anu ti ka biw dondn an mésé owdéla’ jto délo ma ni moégow, perché ta driige € méw wse.

42. “ prasow sowdat ziz miilu / E’ passato un soldato con il mulo”

Dei boscaioli di Uccea che dormono in una baracca presso Plezzo sentono di notte il
rumore provocato dagli zoccoli di un mulo. L'animale, urtando con il carico la baracca che é
Stata costruita troppo vicino alla mulattiera, la fa tremare e sveglia tutti (Um, 21.9.1996).

E biw moj o¢a ta-goré w Lavedniku, ta-goré w Slatniku, tu-w Slatniku, riidi ta-pod
Italiju jtadéj, man racéet, kwaziiwa Talija, ta-goré w, a Plezzu, ta-goré w Buwce, ni su délale
ta-wné w Slatniku, ta-wné na ni gor€, t’é¢ mélo jimé Slatnek won z na &ma, won ziz nu goru.
Anu gospodén, ¢on ti raceét pa kiri to €, ka € biw jSté€s ziz Vin€una, V. € méw jimé (...).
Alore ni su bili nardile, € bilu karé tih U¢jarskeh - ka ¢u pa ti raceét da kire, te ka vin, ma
moran pa mucat jStés, ti jh ne znas$ - alora so bili nardile baraku ta-na ni wiince, € bila
muletjéra, le-ta-wné su bili valiki combattimenti dal quindice. Aldra mdj o¢éd anu H., eco fés
oc¢a T. ta-nutré, ka pravew jsi O. T°€ spalu wkwop tu-w lddarju, ni bilo brand jtad¢j, ti vis
sama, t’€ spalu wkwop: é bila [‘una dopo mezzanotte, '€ Ciilu ta-nitré won, da gre na miila,
potkéwa won - so bila muletjéra padrand, péjce, t'é klontinalu (...), na béstja ko na gre.
Alora méj 064 é mucnow z nin lahtan taga driizag, da ¢i an ¢iié. E rékuw da: “Muce, ke da
¢lian!” Ma € bilu §¢é jéh, ma ti ni niso Clile, ma unadva t’€ Ciilo apéna. Alora ko n’é parsla
woh barake, ni su bili nardile masa ta-na wiin¢e pot anu dopu bila na kaskada nutor, ka ni
bilo mésta boj liko jtaliku za sa wgnat. Ko n’é prasla won miila, n’€ jéla z brémanan tu-w
¢antun ud baraka, da t’é stréslu wso barako: wsé su se zbiidile z péjzan, bén bast anu kasa,
ka na bo bila méla, t6 ka... n’é¢ méla jte’ indavant anu jtadej na € prasla anu ni so Clli $¢é
dan tdnt won da to cowklind nu na gre. Tadéj ni so (...) da: “Sta Ciile? Da jnjan & prasow
won sowdat, ziz miilu, da jnjan é Sow won!” Js6 mi pravew maj oca.
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In questa unita traspare il tabu di erigere abitazioni o altre costruzioni piul provvisorie su un
sentiero. Tale motivo appare pill nettamente nell’unita successiva e viene reso esplicito da
un’informatrice nel racconto n. 72.

43. “Sowdat & bi’ walew baraku / Un soldato che demolisce la baracca”

Una baita per boscaioli é stata in parte costruita sulla mulattiera. Una notte un soldato
defunto passa con il mulo e demolisce la baracca perché ostacola il passaggio (Uf-A).

Il testo € gia stato pubblicato in DAPIT 1998a, p. 214.

Compagnie di soldati

A Berdo di sopra (Coritis) un uomo la domenica udiva sempre un’intera compagnia di
soldati che pregavano il rosario mentre camminavano (Kf, 21.9.1996 - 5.10.1998).

Bénk, si mu pravila pa njamo, ta-goré w nasi Bfdé vis, ta-goré w nasi Bfdé tu ka &
staw M. N., alore riidi mi pravew M. jsi, ko € prhaow w nadéo, ka € prhaow s krawmwe ta-
do w ti Gozdé Laskin na goré, € riidi cow c€lo kompanijo sowdadow ta-zdola rac¢ét rozarjo
ka ni so §l¢, nu t’€ bilo ta-goré w ni gozdic¢o, mi somd méli prajtét za tét po wodo: si taliko
sa baala, si taliko sa baala ka ma obliwalo, ka jto ni mé&6 bili wtasane sowdadje. A si taliko
téSko hodila jti kréj. Ma & si t€la zmrznot ko si do§la jto, nisi nance téla hodét jti kréj, ni so
bili w tase sowdadje, w tase ni so bile, ka divi mu¢ jh € wmwrlo tudi goré€, buzace.

M. di Venconk t’€ biw ma, t’€ bilo 6puwdné mica tu-w nocée, Opuwdné ko € prhauw w
nadéa, ka € hodéw gnat ka € prhauw. Ah, € gaw, ta-nutré, ta-po Maje t4, ta-za Wodé t4, ta-pot
Kot té: c€la kompanija sowdadow, € rékow da ni so §l¢ nu raklé roZarjo, buzace, ka divi mu¢
jih & ostalo ta-goré. To mi prja da so méli prima linia jtudi-goré, tu-w Canino (...). E ¢ow cow,
& Cow fes broca, Criwja, da ni gréo ta-s prot, fés CoOw g0, anu rakle roZarjo, es £6, buZace.

Le cinque unita di questa sezione rivelano racconti e particolari diversi ma potrebbero forse
rappresentare un adattamento dei motivi inerenti all’Esercito furioso o Caccia selvaggia. Tutte le
unita rispecchiano comunque la presenza di anime di soldati penitenti, che passano come in pro-
cessione oppure come soldati a cavallo, mentre alcune la percezione di un folto gruppo di persone
che passa su un sentiero e di una voce che chiede alla donna li seduta di lasciare libero il passaggio.

45. “Libero passaggio!”

Una donna di Uccea si trova nei pressi del monte Chila e per riposare si siede stendendo
le gambe sul sentiero. Sente passare per quel sentiero un folto gruppo di persone e qualcuno
dice ‘libero passaggio!” (Um, 21.9.1996).

Mi é pravila K., ta stara, € bila §la won na Parduling, ta-na Kilu won na Parduliné n’é
bila §la po trawu. Alora n’€ wbrala anu n’€ parsla do na muletjéro, ka parhaa pur muletjéra
(...), na gre dudu doé h Pocu nu tadéj na po Hliwce nu bon. Alora n’€ pocila jtu nu n’é sa
gala spat, n’€ poc€ila nu n’€ sa natégnula le-tako noga ta-zis pot - js6 n’€ pravila, ni so pravili
ti stari, K. da kaku t’€ bilu - alora da n’é ¢iila da to gre ninkej da t’€ rakla da: ‘Libero
passago’ anu potégnula kOj néga nazét anu da n’é Ciila, na ni vidala ni¢ar, ma n’é Ciila da to
prahaa, ma da t’€ prahaalu karé timpa, na vin da koga.

46. “Libero passaggio!”
Una donna di Uccea si trova di notte nei pressi del monte Chila e per riposare si siede
stendendo le gambe sul sentiero. Sente a lungo il rumore dei chiodi agli scarponi dei soldati e
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dei ferri agli zoccoli dei muli che passano per quel sentiero. Una voce dice ‘libero passaggio’
(Uf, 22.3.1998).

Posliisita, da si bila clila pravet pravica goré pod Zormi nasa mate. N’€ bila §la A. P.
na damuw anu da n’é parsla un s Kilu, da ko na € par§la won na Bisko Kilu (...), da bila nu¢
(...) ta-na Biski Kile anu da n’€ sédnula d6 zdola anu da n’€ gala néga ta-zis pot anu dan’é
¢ila suwdada, prit ko ni so méle bré¢a anu da n’é Ciila miila, ka nu so méla potkova ta-
zdola anu da t’€ raklo da Yibero passaggio!’. Anu da ko t’é par§lé goré h njéj, da onad na é
méla, ritirald ndga anu da n’€ ¢akala karé timpa prajtét ta suwdada jtu anu dopo tadej ko ni
so §lé, tadeéj ni so wstavile, tadej n’é §l4 ta-wné na Biski Kili. E pravila jtiku nasa mate ta-
goré pod Zormi.

47. “Kavalarija ta-na Kile / Soldati a cavallo sul monte Chila”

Una donna di Uccea si trova sul monte Chila e si sta riposando seduta sul muro di una
trincea. Distende le gambe e sente passare una compagnia di soldati a cavallo. Una voce le
comanda di lasciare libero il passaggio (Uf, 710.1998).

Mentre nur mi pravila A. P., ta stara A.P., da ona n’é bila dosla won na Kilu, da na vin ¢e
ziz Rézja won, albo ziz U¢jé won za jtét tu-w Rézijo, n’é bila pucila ta-na ni miru od na trincea,
ma n’€ bild pa, kaku sa di, zdugila néga. N’é Ciila prit na jiide, tej nu kavalariju, anu dan &
zaporkow anu € rékuw, da na diliber¢j pot, t’€ bilo, inSoma, za prajtét, n’é bila natégnula noga.

48. “Kavalarija do po Maje [ Soldati a cavallo a Tanamea”

Madre e figlio, ancora bambino, partono da Uccea e, diretti a Pradielis, si trovano prima
ancora dell’alba a Tanamea. La madre tiene in mano un lumino che cadendo si spegne. In
quel momento sentono passare un’intera compagnia di soldati a cavallo. I due si spostano per
lasciar passare la cavalleria. Questi soldati a cavallo sarebbero stati uccisi in tempo di guerra
e le loro anime sono rimaste in quel luogo (Uf, 2.11.1997).

Alora dépu ka da, dépu ka si se dmuZila §¢é, da si pravila mimu muzu, si rakla da
kaku mlé to mi se sucédinalu jtadéj anu da kaku da si sa baala. E rékuw da: “Posliisej,” - &
rékuw da - “jta-d61é da ma mate sowa bila §lé délu po Majé, prit nuku din...”, sumo méle jti
pri’ niku din, ¢e n€ nisi dohdwuw andata e ritorno. Alora t’€ bilu prit niku din. Alora sumo
meéle lumina, tékoj ni so méle uzancu un z Rézijo, ta luminci¢a ka ni mao, ta lumincic¢a, anu
smo méle tadej ta-nutré le-no take ta-nu w kuficicu anu tade¢j so diwali nutér 6€ anu puvir
anu smo unamjale z jtin. Alore ku un nu njaga mate t’€ bilu §lu dé po Maje, jStés jti a
Pradielis, t'€ mélo jtet pri’ nuku din anu ko t’€ parslu jta-do ka si pravila da, € rékuw da - du
ba vi kaku, ¢i bi kilwnula kan alibo kako ji se owdélalo insoma - ji € spaduw lumin un z rukt
anu ji vilatla kufica, wgwasnula anu na ni bila kopac nalést a skiir jtaku, n’é wnamjala
fulminante, na ni bila kopac ga nalést. Tu-w jtin € rékuw, da € cuw jtét do s Paliida, tej ka t’é
$lo dolu po grave, € Cuw jte’ kavaleriju. Alora da njaga mate - vi§ ka nima bi biw valek pa un
né - ko njaga mate € ga jéla za roku anu n’€ sa wgniila Uin stran pote, divi kaliku ¢as t’€ Clilo,
ma na ni t€la mu rac¢eét, anu t’€ sa wgniilu Un stran pote, anu ko € prasla jta kavalerija, ka na
€ prasla do prad njima, ka na € Sla drét, alora n’€ spe’ wnild fluminante anu t’€ nalézlu
kuficu anu t'é wnilu. Dopu ka & par§ow din, ka t’é bilu wzé a Pradielis, & rékuw: “Ciijti
mate,” - (ka su ji gale da mate prit, n€ mama tékuj jnjan) € rékuw da - “¢iijt€, kan su bili §le
ti kunjove?” - “Eh,” - na € rakla da - “buzac, divi ké ni su bili ti boge kunjéve!” Na ni maj
rakla koj za ni kunjove, to su bili kavalarija, ni bo bi bile ga bwile ta-dolé, salacor bil kak
trucu, tempo di guerra anu ni su ostale anu t’€ sa ¢iilu.
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b. Visioni e apparizioni di figure umane (visioni in stato di veglia)

49. “Suwdat tu-w trincée / Il soldato nella trincea”

Una donna di Uccea si ritrova da sola in uno stavolo in montagna fra Uccea e Zaga.
Appare in una trincea un soldato che lavora continuamente con il badile in mano. Il soldato le
mostra sempre la schiena. Una donna di Zaga chiede allora consiglio al prete di Srpenica.
Questi le spiega che se il soldato si mostra di fronte bisogna chiamare ancora una persona per
prendere coraggio e chiedergli cosa desidera, mentre se mostra la schiena deve lasciarlo in
pace perché non rispondera. Dice tuttavia di non preoccuparsi perché é innocuo. Ogni notte dal
suono dell’'avemaria della sera fino ai rintocchi del mattino il fantasma riappare (Uf, 2.11.1997).

(...) T’é bila me matara sastra, alora n’€ bila karé amik zis Buwcane, bé, n’é bila ridi
tadi dolu pékjat, povera, ko na ni méla kéj, n’€ méla hodé’ pékjat, na é méla otroka jtaku,
ma na ni bila 0Zzénjana, n’€ se dmuZila dopo ka na € méla wsa otroka goré. Alora n’é délala,
€ bila parsla sé na Buskica, ¢e na ba téla ji délat ta-na Fumu, ¢e na ba téla ji délat sénu, na
¢& ji parnastét goré §pézu, ka da muza na ma tu-w la§padalg, buwnaga, anu ta-na Zage na
na moré piistet Zivina anu utruk, da ¢e na ba méla jtet jto, ka da na ¢é€ ji dat wsé §¢in, sér
nu mast nu skiitu nu jto-také. Alore € méla biziinja pa ma tatd, n€, anu da na bo spala jtan,
k’€ bi’ hliw, ni su méle no Stalicu, ma no majicu, taliku za stat ta-zora, ka tadéj ni su méli
narédit kopu, pero su bila trincéa pa jto fuori per fuori jtudi won, so trincéa. Alora pa ma
tatd n’é méla maju dno ti majeh, ma na vin da kiru, tu bo bi bila E., na vin da, da/ trentanove...
Alora n’é rakla da: “Vis koj,” - n’é rakla da - “viS§ koj,” - n’é rakla - “glédi mi to maju, na é
§¢alé maja, ka” - na é rakla da - “da hodin na dé€lu, ko ti na morés jti na délu tu ka (...)”. An
ni hodé’ na délu un, ka € biw tisico. Na se wzéla anu §la. Anu bilo ZvéCara anu si snitila
ogonj anu t’é méla si narédit to za €st ka € ji parnasla goré Buskica, na € rakla, da € stala
polédnot tu-w trincéo (...) dur trinCéa ta, né muc daléc, nanca cento metri né, &€ biw dan
suwdat un trincée, € nabaSiiwuw materjal ta-na lopatu, ma € biw z hartan tu-w nju, né Z
vistu, ma t’é bi’ dan suwdat, monagotéh, cénce giipa, koj srakicu anu bragésa, anu € riide
déluw, riidi njaga délu. Certu pa ona € sa baala, §¢é sama, jtu € izolanu, ni bilo nina diisa tu-
w ninin kréju, ni bo bili ti driizi jtodi won, su bili §¢€ hliwaw, ma kaliku daléc? He! Ben bon.
Driigi din, ka € parsla Buskica goré ke n’é ji parnasla spet wsakaga nu maju goré za ést, na
€ rakla da: “Ma zana bogawa,” - na € rakla da - “Ce bo jso-také délaw in continuo...” - na &
rakla da na bo stala sdma, na é rakla, da to pasawa jtaku nu jtaku. “Orpu,” - na € rakla - “Dio
buono” - na € rakla - “to ba té€lo mi diSplazat, masima mas dujtét goré w UCjo, tu ti ¢é no éro
prajtét anu driigi din spet d6lu nu kaku mas pragnat?” - “He,” - na € rakla da - “pa jzdé
sama...” - na é rakla da - “Ma,” - na € rakla - “¢i tu bo mélu bét za, be g0, za ga diskolpat taga
¢lovéka bon anu ée né!” - na & rakla. “Ben,” - na & rakla da - “(...) gren do na Zagu,” - na &
rakla da - “gren d6 na Sarpanicu,” - na € rakla - “grin barat éra, da ¢i moré ga diskolpét za
ga na vidét.” Bon € §la (...). Alora € §la anu driigi din n’é parsla goré. Alora n’é rakla da:
“Kaku sté kumbinala?” Na € rakla: “PusliiSej,” - na € rakla da - “tu ka an dila, da kiri kréj a €
obracan, a € ziZ viStu aleboj an € s hartan?” Da € rékuw éru ta-dolé, da na nahéj, ka da ji na
dila ni¢ar, da na na stuj sa preokupawat. Ci a & ziZ vistu, da na si wzomé §¢é dnoga za koragu,
za mét koragu anu da na ga baraj da koga an ¢é; piro ¢i an € zis hartdn né, ka na na stuj ga
barat, ka da a ji na riSpundawa. Pero da na na stuj sa prokupawat, ka da na ji na dila nicar.
“Eh,” -n’é rakla - “t’é na basida rac¢et: to mi na dila ni¢ar!” - na € rakla - “Tu ni t6 za mi na déla’
nic¢ar,” - na € rakla da - “t’€ jto ka to mla mi naréa prisijin mlé€ sta’ sama!” Alora da na vi kaku,
ka tadéj na ni méla, da na € rakla da zZvécara, da na zadiwij dure, pero da na nahéj riidi ogonj,



Roberto Dapit

da na riidi ticéj ka n’é méla darwa, da na riidi ticéj za mét ogonj, za mét un po’ di piu coragiu.
N’¢€ stala koj tri dni n’€ §14, n’€ rakla, da ni téla sta’ véc. Notte per notte: ko € zwonila vimarija,
dopo ka n’é zwonila avemarija dardu pujiitrih, ko € zwonila avemarija, célo nu¢ dardu pujlitrih,
ko & zwonila avemarija ta zdé w U¢ji, ka to s’€ Clilu, ka s’€ ¢iilu zwone, alora an € mancuw, €
ga ni bilu ve¢, anu ZvéCara dopo ka € zwonila avemarija € spet...

50. “Dan mus oblac¢én suwdat / L’uomo vestito da soldato”

Degli ucceani lavorano in montagna e una ragazza, che all’alba trasporta da sola 'ac-
qua per gli operai, vede camminare davanti a sé un uomo vestito da soldato. In quella zona ci
sono trincee e si trovano anche ossa umane. Chiama ['uomo credendo sia uno della compa-
gnia ma non le risponde e continua a camminare senza girarsi. Una volta raggiunti gli altri le
viene riferito che non si tratta della persona che lei immaginava e quindi pensa di aver visto un
fantasma. Da allora nessuno vuole pitt rimanere per ultimo da solo (Uf-A, 2.11.1997).

Pa sumo délali le a Plezzo mi, tu-wné a Slatnek, ka sumo bile, a Plezzo won n’é na
g0ra, sa stuji tre ore za vilést won. Alore sumo bila Zana, Zana: da si bila quindici anni,
figiirati, ka to ni w€éra, a si méla quindici ani, ka tu-wné, ko € méw bet un brutto tempo alora
t’€ zvizgalo, t’€ zvizgalo di notte, zvéCara, sotto sera t’€ wpilu, t’€ zvizgalu, condipin da si bila
pa ga vidala naga suwdada. E# si, pero da nisi si nakwarginald, da é una persona morta, per
niente. T’€ bilu ka sumo6 méle vilést won na no goro, tékoj jzd€ un na Bargin, za délat, anu
sumo wstale pujlitréh alle tre, vis alle tre pujiitréh, cara mia, altri che nu¢, anu sumo méli
noset wodu za wsa, smo bila dodici di noi, smo6 méli no dimiganicu di venti litri. Alora ta ka
€ mé&la naste’ wodu, alora jta € ¢akala din ta-nu par barake anu ta driiga so §la ta-prit, tadej
ka n’é dusla n’é dusla, wsaki din & wstala dna, smo6 méli a tiirno a tiirno. Un giorno t'é ma
tocinalo pa mla za nasté’ won wodu. Ona so §la pojiitréh nu ko bila alba, si si nalila wodu
ka smo6 méli mlaku anu tadéj si zadaniila nu si §1a. Pero jtédi won ka sumo méli jtét, t’€ bilu
wsé punciko trincéj, tu ka su sa bili del quindici nu won nu won nu won - pero sumo naldzZale
pa glava, smo naldZale koste tu-w trincéa per dir la verita, pur da na bo taZilu tamu ka
romonin ka, Dio, ni nisu bili gawge pa oneé, poveri. Alora ko da si parsla un tdnt won tékoj od
jzdé le-ta-won, won ka € mulitjéra, né, ka si pucila, da si vidala naga muza prad mlu, ma si
ga vidala tu-w harbat, € Sow prad mlu tékoj jzdé un na dwor, € Sow prad mlu. Ma sikome é
biw oblac¢én suwdat, mdj kunjat € biw riidi oblacén suwdat, riidi to suwdaskeé ko € biw ta-na
délgj, anu si kapéw da t’€ wun, ma mica pinsat - cosa vuoi, quindici ane, cosa vuoi da pinsgj
tadeéj, da koga to €. Maj pinsa’ da da, ko bi’ din nu wsé, € §OW prad mlu anu & si komadaw
bragésa le-jtaku, tékoj da an bés€ Sow na swoj bizonj, si komadaw, biw munagdtéh, koj
srakicu nu bragésa, wsé t6 suwdaskeé (...), € biw precis tékuj moj kunjat. Si §¢€ zawpila za
njin, si rakla: “Ti ba ma na ¢akuw!?” Ma é riidi §oOw indavant, piro t’€ bilu za jtét won anu
tadej t’€ bilu za jtet le-jtaku ta-za dan driigi brih na nutér nu maju na nator za dujtét 4 h
njén. Alore (...) da € wstow ta-zat, da si SOW na swoj bizonj, ma t’€ bilo masa p6zdé za jte’
na swoj bizonj, da oné ni na bésad wzé duslé goré wzé kadad won na délu. A ni mi daw
riSposta, ni ka sa obratew ni nicar, alora a si §la drét da, né. Ko da si par§la woh kompanije,
da si barala jtu dno, bé g0, ti nase, so bila wsa ta nasa, si rakla: “Du ba bi’ ostow nas ta-
zat?” Na € rakla da: “Nis¢i, zakoj?” A sirakla da, bi’ méw jimé da M. moj kunjat, ma jtadej
nismo bili §¢€ kunjade dacordu di no, si méla pétnist lit da, si raklé da: “Ni biw ostow M. ta-
za nas?” - “Go, ko” - na & rakla - “M. & §0w majo di sarna!” - na & rakla da (...) - “Ko si
vidala?” - “Ma,” - si rakla - “nicar!” - “Da to na mori bét!” - n’é rakla. “Bé,” - si rakla da - “é
§ow dan prad mlu, tékoj M.” - si rakla - “oblacén suwdat” - si rakla - “an bo bi’ §OW na swdj
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bizonj anu” - si rakla - “si oblaciw bragésa...” - “K&?” - n’é rakla - “Ma da k&?” - “Be,” - si
rakla - “le-sa-dolé w ti trin¢éah.” (...) Nisu téle stat vé¢ po dno ta-zat, ni su sa baala, pero da
nisi sa baala, Dio, pur nisi mu owbdélala pur nicar.

51. “Ta-pot potju é siduw dan suwdat / Il soldato seduto”

Tre persone di Uccea si trovano sulla strada di ritorno da Pradielis dove hanno venduto
deivitelli. Fra esse c’eé anche una giovane che vede, non lontano dal sentiero, un soldato seduto,
come stesse riposando, con la testa china fra le mani senza lasciar intravedere il viso. Un
attimo piu tardi la ragazza guarda di nuovo in quel punto ma non vede piu il soldato. Si
spaventa e quella notte non riesce a prendere sonno. Fa parte della compagnia anche il nonno
a cui riferisce di aver provato molta paura. Questi risponde facendole capire che sa tutto e che
questo le servira da lezione. Al nonno erano gia successi fatti del genere e se usciva di notte,
portava sempre con sé il cane, animale che percepisce tali presenze (Uf-A, 2.11.1997).

Anu pa nur le-sa-dolé za jtét. Pero jtadéj, tadej si méla una tema, ma né jtadéj ka da nisi
védala, da koga to sa trata. T’€ bilo in primavera, alore sumo méli wbwét no tala, alore mi smo
nosili a Pradielis prodat, ka za prit di Tarcento goré z woze, jtadéj certo poti ni bilo, sciisimi,
eh, si méla un sedici, dicisete ani. Alore moj dét € wbwew tala tu-wné w planine anu é nabasuw
wos korbu, su méli, diwale na prilica, le-tako won, délo nu won, anu tadéj ni so nabasale ziz
nogame won, da to ti nasé boj visokod, da t6 ti liw€i nasé. Anu sumd méli naste’ a Pradielis,
sumo méli proda’ taléta anu tadéj sumo méli kiipit to ka sumo méli ést. Alore so parSlé ti zis
Tarcéta, kontratale, su dale jStés to ka su téle uné, d acordu, anu bi’ §¢€ da’ sin ta-par naima, ka
€ méw pa un tala sam, un & méw dvi 1éte ve¢ niku da, un é méw sui diciotu, dicinove ani. Alore
parsle nu prodale taléta nu wzéle rowbu, migi nu stat jtu: nabasale, se wzéle nu §le. Eh, ko mi
sumo doslé un na Méu (...) tunel jnjan, jtu-wné € bila na baraka, € stala na Zana, ka n’é délala
koga, ka ni so wzé délale goré po Majé, ni so naréale wz€ céstu. Alore & rékuw tu-w jso Zano,
& rékuw da: “Ti ma$ nan skiiha’ jit ka sumo laéne!” - & rékuw moj dét. “Go, £0,” - n’é rakla -
“be, zakoj da né!?” Sla td nu n’é gala goré nu n’é skiihala jit, n’é méla §polert, & skiihala nan
jit nu nan dala sér nu sumo édle. Eh, certo, € bila nu¢ anu nisumo parslé pu mulitjére, sumo
bile parslé po binarihu, ka ni su bili nardile wZ€ binarih, ka su wudili darwa. Alore & rakla, é
rékuw moj dét tu-w nju, & rékuw da: “Ti si nan dala ést, ma jnjan mésEs nas gala pa spat!” -
“Po,” - na rakla - “man pa za was ga’ spat!” Ko si védala da, da ké ma nas gat spat anu jti
nazét! Prit nuku mésémo parsle in na Méu, né, sikome ka t’€ bilu il mese di aprile, € biw $¢alé
maraké kak blaké¢ snégd anu (...) su pocCiwale, ka su parhaale goré zis Paliida, ka sumo
parhaale ta-dol€ goré po Planu, su bila puCuwalca, sa znalu tej su puciwale. Alora moj dét €
biw ta-prit nu da si bila tu-w sride anu jsi sin € biw ta-za mlu, basan ek, d'acordu, (...) bi stala
polédnut goré, jtu ka sumo méli poceét, ta-pot potju € bi’ dan garnjas Scalé ot snéga, é siduw
dan suwdat, siduw monag6téh, klabiik € méw ta-na ni kuléne anu € si darzuw glawu le-jtaku.
Tadi si si pomislila ka su bile alpine ta-goré w Buwce, pa ti nase, né, si mislila: ‘le, poveru, bo
bi bi’ triddan, & $ow fés ta-pot pot pucet’. E pociwuw anu, pur din, ma a nisi ga vidala tu-w
vistu, koj ka € darzuw pargniito glawu, ka si darzuw jtaku glawu. Ko somo parslé goré na (...)
nisi mogla glédat suwdada, a si glédala do na pot dopu, d ‘acordi di no, ko mésémo parsleé goré
ka mi somo pocile, ga ni bilu suwdada tu-w ninin kréju. Si rakla tu-w miga déda, si rakla:
“Kan bi’ 0w ta suwdat?” Alora é rékuw un da: “Ké si ga vidala suwdada ti?” - “Be,” - si rakla
- “lejtjtu pot potju na ti garnjasu.” - §¢€ pokazala z roké - “lejt-jtu pot potju na ti garnjasu.”
Jtadej suncé € §16 za goru ta-z urha. Alora a ni bi’ daw riSposta dét, ni mi daw riSposta, un €
wz€ véduw zatd ka un € cuw S$¢€ Cas, ka € hodew di notte tempo, ka t'€ mu propi branilu pa
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pasu i primi anni dopo della guerra, t’é mu branilu ko é biw tékoj po Maje, ka si wudéw pésa
za njin. Ko pés € sa obratew, ka & SOw ta-prit, ka € sa obratew nazét k’é¢ SOw ta-za njin, € pa
véduw, da njan an vidi kéj pés, ka pas vide. A ni mi daw riSposta. Dopo ka somo méli jtét, ka
somo bili par§lé un na Méu, ka smo bili €dle nu wsé, ka sumo méli jtét, € nas paala spat jtu do
stran ka so ta hiSa, ka su ta brajda, ka jnjan é ta seguvija, ni su bili nardili won za sa puzét, jtu
€ bila na hi§a, prit su bila Stala, su bila hliwje. Jta-d61€ € nas paala, € bilu sénu, t’€ bilu tu-w
vilazej, bilu gorku, inSome jta-dolu: fiita la note da nisi wsaniila, tiita na note da nisi bila wsaniila!
(...) Zajtd ka t’é mi parjalo riide to odiwa dure, riidi da gre keéj nutor. InSoma si sa baala, bila na
ri¢, nisi bila kopac wsanot. Driigi din pojiitréh si rakla: “Cé bét la prima e la ultima volta!” Certo,
sa ni mélo liiCe, sa ni mélo lampadin jtadéj, ti si méw Scugni sta’ tu t'€ zajéla nu¢ anu nuc¢ € bild
anu do6 po binarihu jtét: negozi jt&’ do w duw anu $¢€ basane, nisamo muglé dojte’ dd w hiSe, ma
¢i béSemo Slé drét ¢énca ¢akat da nan skiihej, ma moj dét & rade jiduw, tadej téS€ tét ¢eénca ést?
Alora si rakla drigi din, si rakla: “Dét, to ¢€ bi’ la prima e la ultima volta ka vi (...) wstavi’ d6 na
Maj¢ za spat!” - “Zakaj beéj?” - “Zat6 ka da Cistu nuc da si sa baala, t’é bila na ri¢, t'€ mi parjalu
riidi tu udiwa dure.” E rékuw, da: “Ti ¢e sa naiiée’, da kako se pravi da ké € suwdat!”

52. “Dan valiki valiki dét / Un uomo grande grande”

A Uccea madre e figlio piccolo vanno una sera in cantina a prendere le patate. Il bambi-
no vede un grande uomo vicino a un albero. La madre per evitare di passare li vicino decide di
entrare prima nella stalla. Quando ne escono 'uomo non c¢’é piu. La madre sa che si tratta di
fantasmi, ma non vuole rivelarlo al figlio per non intimorirlo (Um-A, 20.9.1996).

Nur somo bili tu-w Zagrade, (...) tadeéj da mamo jté dolu po krampir, dd w ¢anibicu
(...) nu somo riidi (...) dworé njéh do ziS Stigla, dépu d6 w hliw, d6 s hliwa so bila na driiga
Stiglé ka somo méli dojtét do w ¢anibicu tu ka sumd méli mliku nu krampir nu wsé jto-take.
Infra questo tempo somo bili tu ka € vilazaw won gnuj, somo tiinkali gnuj skuza amu w kop,
€ bila na valika hrii§ka le-na taka anu n’é€ méla dwa (...) za hriiSka korac. Alora na é rakla
da: “Man jti d6 po krampir, da pide, kompanjé ma!” - ma mate. Eh, ¢e t'€ mate t’é mate,
anzi. K6 somo parsle do w stigla ta-prad dure do w ta Stiglaca jtu, ta parva (...) tu-w §talo,
da si vidow naga déda ta-do par hriiSke, ka da si sa darzuw riide za matur, si bi’ maje, alore
si vidow jsaga déda anu mate tadéj na é evitala, ka n’é vidala, n’é evitala, n’é §la tu-w hliw;
da si rékuw: “Ka bej rété, mate?” - somo gale da ‘vi’ matare, genitorjan - “Da ké bej rété,
mate?” - “Ah, man t¢&’ vidét (...) krava.” Sla t4 nu na vide kaliku timpa na ma stat za, kaku
sa di, anu ogala dure (...) koj nu majo listja (...) nu vilézla won, zagala dure anu... Ko sowa
§la do ta driiga Stigla za jte’ do js€j hriiske, eh, ni bilu déda véc, € bi Sow. Anu somo wzéli
ta driiga Stiglacd, somo §l¢ won w ¢anibicu, wzéla krampiir nu §la won. Ko sowa parsle
won, tadéj n’é rakla da: “Koj si viduw T. ta-d6lu pud timplinan,” - somo gale - “ta-do pud
timplinan?” Alore si rékuw: “Dan valiki, valiki dét tu-wné w korac¢ ut ¢riSnja!” - ma t’é bilu
pasa diie metri za jtét un koraé. “Ah, da si ga viduw pa ti?” - “Go, si ga viduw. Bé, kan & sow?”
- “Ah, da bo véduw un.” Ka tade¢j na ni téla racet, da to so bili Spiritave, za sa na Straset.

La storia contenuta nell’'unita successiva si riferisce alle stesse due persone di questo raccon-
to ma viene narrata da una loro parente. Le unita presentano infatti situazioni simili.

53. “Dan valiki valiki dét / Un uomo grande grande”

A Uccea un ragazzo sente che la madre sta parlando ma non vede nessun interlocutore.
Le chiede allora con chi stia parlando. La donna glielo spiega e dice che se lo desidera potra
vedere di persona di cosa si tratta. Una volta capita allora che la madre inizi a parlare e
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prenda per mano il figlio che in questo modo vede un uomo di dimensioni fuori dal normale.
Si spaventa e non vuole piu saperne. Le persone che possiedono determinate proprieta vedo-
no le cose normalmente, mentre gli altri che stanno accanto a queste le vedono alterate (Uf,
7.10.1998).

MGj 0¢a € mi pravew, da un nur € biw ji rékuw, bi’ baruw njaga mator, da zis kirin na
rumuni. Alora ona n’é rakla da s kirimi na rumuni anu da la prossima volta ¢i an ¢€, ona na
¢é mu pokazat. Alora t’€ bilu nur ka t’€ bilu ta-d6l€ put, ta-goré w Zagrade, t’€ bilu ta-d6
prat ¢anibicu, ka da vin, sa rikordan benissimo da kako t’e bilu narét. Alora n’é se wstavila,
n’é p6cala romoneét anu n’€ ga jéla za roku: il contatto ka ona n’é nardila, € viduw pa un, koj
ka un € rékuw da un, da € biw se taliku wstraSew nu bi’ se taliku wstraSew che da quella
volta ni téw veé¢ assolutamente, perché un bi’ videw naga valikaga valikagd déda. Perché,
alora jtu funcjona, ka ¢i dd rumunin, a vidin nu parsinu normal, mentre dan driige, ka nima
le stesse - kaku sa di - proprieta za vidét, an vide le cose molto alterate.

54. “Si vidala miga tésta ta-do s tarinja / Il suocero defunto appare sul prato”

Una donna vede in stato di veglia il suocero defunto sul prato (Uf-A, 7.10.1998).

Nur invessit a si bila d6 s ¢ampa, ka si délala, eco, jtaga vijaca da si bila vidala miga
tésta, perché spesso e volentieri t’€ mi parjalu da nisi méj sama, nisi méj sima, nisi mej sama:
a si sa obratila anu si ga vidald miga tésta ta-d6 w ¢ampo, ta-do s tarinja.

55. “Na zana ka na gre na dolu po poti / Una donna che cammina per la strada”

Una sera una donna dopo aver munto le vacche lava il secchio e la pezza in un ruscello.
Allora vede passare sulla strada la zia, ancora viva, che cammina tenendo la testa girata.
Parendole un fatto strano va a casa e chiede se la zia fosse per caso passata di li, nessuno pero
lha vista (UfA, 22.3.1998).

PosliiSej njan, man ti pravit §¢€ dno njan. Alore sumo bili goré par Tamoru mi, anu
ta-goré par Tamoru da, Zvécara si §la d6lu w duw mweét bandu anu biilu, ka si cidila mliku,
né, anu si wmwet noga, nu ko si par§la dé w (...) si mwila néga nu si mwila bando nu si
navijala glawu tej goré po pote, né; da si vidala no Zano ka na gre na délu po poti zis korbu
anu darzala nu maju na kréj glawu. “Bén kira ma bét jta?” - si mislila. Si spet dopu navijala
glawu, ma bd dopu ni bilu nic¢ar. Ko si parsla goré h hise, goré h nasen, si rakla da: “E bila
tata Verginija prasla jti kréj?” Da: “Né.” D4 si rakla da: “Go, védita da tata Verginija si da
o vidala, ta-do w (...) ka si si miwala n6ga, da si navijala glawu goré po pote anu tadéj da
ona n’€ prasla goré po pdte ka n’é méla korbu, ka n’é darzala riidi no majico na kréj
glawu.” - sa rikordas ti tata Varginija, ka é darzala nu majicu na kréj glawu? Ni so raklé da
né. Jtako ta-goré par Tamoru se mi sucédinalu bilu mig.

56. “Ta zani ka ni daali mwej nikar / La donna che non ha mai offerto niente”

Quanto si da in questo mondo, lo si ritrova nell’aldila. Una donna che in vita non ha
voluto mai offrire niente é stata vista, dopo la morte, vagare con il sacco in mano a chiedere la
carita (Kf, 5.10.1998).

Ci ti das kéj jnjan, kar ti si Ziw, tamo ka ti ¢e nu to ka ti ¢e, ti nalazas wsé ta-kréj na
t4, ¢i ti das, ti ¢e mé&’ k&j na ta, ¢i ti na das nikar, ti nimas nikar. Ti ra¢én, M. Zana ka ni
daald mwej nikar, mwej nikar, mwej nikar, pa ta mfzla woda né, ko n’é¢ wmworli ni so o
vidale, ka na € §14 prosét. N’€ méla wrécé tu-w péste nu §la proset. Ti morés dat to ka ti Ce,
ka ko si na t4, ti mas ta-kréj na ta.
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57. “Stiri maskira ni so plésala / Quattro maschere che ballavano”

A Uccea in una notte d’inverno al chiaro di luna, un uomo, mentre si reca al ballo, vede
che sulla neve stanno ballando quattro ragazze con il costume di carnevale. Si avvicina per
afferrarne una ma scompaiono (Um, 21.9.1996).

Ah, jtan ka t’€ plésalo, (...) bi’ dan dét k’€ méw jimé da T., € wmwar ka é méw
novantadiie anni, da ga znan, no, novant'anne, é staw ta-nutré pod must ta-nutré w UCi, ta-
zdola ka so ta hiSa. Alora, ma bi’ sith mus, ma to biw dan dét! (...). Alora da € Sow ta paun
dopu pu cene plésat, le-jti tu-w ka ma D. baraku, e jtii t’€ plésalu, ta-wné ka & sariwnek par
latarije, ta-wné par latarije, ka dilamo fjéstu za Santantuneh, tan k’€ sariwnek, baar¢ dité vi
(...). T’€ bilu ta-zime, € bi’ snih, anu l€po gréla liina; é parSow ta-par hise s€, da ma jté’ ta,
jtu-par sariwniku ta-wné zora € koj tarénj, b¢, ta-wné Stiri maskera so plésala - vi§ koga t’é
maskera, ni so sa naréala s timi traki, ta héére - Stire ni so plésala jta-wné anu un jnjan, da
ma jt&’ won, vi§ mlat, woh héaran, so maskera. Eh, € rékow da ko € doSow won, da ma jet
dno, da su Sparéla wsa Stire, wsa Stire da su Sparéla. Go, jso, js6 ni so pravili anu da ¢u... ni
so pa mi pokazale, da ké ni su plésala. (...) Ta-na snégo ni so plésala.

58. “So bila dvi maskere ka t’€ plesalo / Due maschere che ballavano”

Due uomini di Uccea escono di notte al chiaro di luna e camminano sulla neve ghiaccia-
ta suonando la citira (violino) e il bas (viloncello). Vedono due maschere che ballano. Si
spaventano e scappano. Uno dei due addirittura abbandona sul posto il violoncello e vi ritorna
a prenderlo il giorno seguente (Um, 21.9.1996).

Anu ti mas bara’ le-tan T. ta-w M., nji wiija. T’é bilo un anu dan driige. Alora t’é bilu
§lu tu-w nuée, jtaku mladu t'é bilu, ma né mladu utruce. Ta driigi citirow s citiru, G. € méw
jimé (...), ta-wné w Zagrade, da to ma jte’ goré po ti Bard€, goré par Vargilico, ta-wné na ti
Bardé, ka staw pa Maréél Simun Wurdijan (...). Alore prit nuku prit (...) ta-goré & din gost,
ka gost € fés ta-nad latarijo won, ta-nat carkvjé won, jta-wné zora. J§tés bi’ snih, ma bi’
srinj, anu gréla liind. Se Spartilu tu-w Zagrad€ par njéj anu t’é Slu goré citiralu... Ko to doslu
ta-goré, so bila dvi maskere, ka t’¢ plésalo. T°€ sa bilu wstrasilu: ti s citiru bi’ nésuw citiru,
t’€ sa obratilu nazét. Te driige, T. € biw pustew, spustiw bas, bunkalicu anu §ow do po srinju
nu driigi din t’é §lu vidét, da ké an é. Jso t’€ pravilu. Anu ti jtan a moré racét, ka é §calé ziw.
Tadgj, ¢e t’€ zlagalu unadwa, lazén pa da. Ninkinur ni so vidale.

59. “Na ¢arna baba / Una donna in nero”

Un uomo di Uccea vede sempre una donna vestita di nero camminare davanti a sé
quando la sera va a trovare la fidanzata. Lo accompagna sia all’andata che al ritorno. L'uomo
racconta il fatto al prete il quale lo rassicura che non la vedra pin (Um, 21.9.1996).

E biw E., mi sastra A. mus (...), alora € parhauw w vas tu-w Borcé ta-h nan, ta-h ti
stari carkve jtu A. - js0 € nan pravew vé¢ ¢as un po TarviZe tu-w guzdah. Alora € parhauw
tu-w nuce jtn sé€, si capisce, Oku le nove, le dieci, e bon, € rékuw da ko € parhauw tu par
latarije, ke dilamo fjéstu jtu ta, da bila riidi na baba ta-prit prad njin, wézana, na Carna
baba, n’é méla na bila hla¢a anu wézana na dolu, tej ta stara baba ka so sa waziiwala prit,
anu un $Ow za o dujtét ma ona n’é bila riide b6j indavant anu da é Sow nu da niente da fare,
ni biw kopac ga dujtét, dudu ta-h carkve, jtan da ni bilu vé¢, Sparéla, woh A., woh mi sestré.
Bé, t’é stalu jtu nu t’é stalu nu € gléduw un won na ora, da muc so or, bo bila dna, na bo bila
puwnOce, ma ona na bo bila ¢akala da an ¢€ jtet, be € véduw: “Be, da E., da tace, da 1é, mué
so or, man tet pa da spat!” PosliiSej, ni téw nawadet, mucuw nu §ow. Ko € do§ow nutér nu
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h cerkve n’€ bila ta-prit, spet ga kompanjala ta-h hiSe, na dwakrat trikrat jtaku, dépo bi’ ji
rékuw nur, ka bi’ sa wstrasew, bi’ ji rékuw, da un an na gre, da an ¢€ ¢akat din jzdé, ¢€ sta’
sam nu da tace spat ke da un an na gre. E ji nawadew da kaku. Tadej & rékuw, da & bi’ rékuw
don V., da kaku tu €, éru, mu kuntow fat. Tadéj € rékuw éru da: “Tacé anu da hodé¢, ka da
ti bo§ viduw da ti na bo§ viduw vé¢!” Anu dépu ni bilu vé¢, € rékuw da ni bi’ ga viduw vec.
Jso € nan pravew un, mdj kunjat € pravew.

60. “Dan dét ka hode ta-prit / Un uomo che cammina davanti”

1 cani sentono la presenza degli spiriti e i vecchi portavano sempre con sé il cane quando
andavano da qualche parte. Un uomo (il padre del narratore) la mattina presto sulla strada da
Uccea per Sella Carnizza, vicino a Mali Kuk, vede davanti a sé un uomo che sta camminando.
Cerca di raggiungerlo per fare la strada in compagnia, ma vede che I'uomo si allontana sempre
di piu ad una velocita troppo elevata per un essere umano. Cerca ancora di raggiungerlo ma
non lo vede piu (Um, 21.9.1996).

Ta parvi ka vide € pas. Ti stari ni su wudili pasa ko ni su hudili kan (...). Pas tu-w
nuée, ko ti héde ni mi nogame, jtadeéj an vide, almanco so gale ti stare; mlé€ to ni maj mi
kapitalu. Ma ti stari ni su pravile, ku pas an hodi nii mi nugame, da an vide anu t’¢€ pas ka
vide; ni su gale ti stare, da an vidi prit likuj dan driige. MGj oca, nur, bi’ §ow damuw, un
Rézijo anu ta-goré na Caréu, tu-w UGji goré, za prit goré pod Mali Kuk. E §ow pujiitréh
apéna naprét zwuda, pépowdné ¢e ni so méli tét §¢€ damuw nu bi’ snih nu to-také (...), so
hudili zwuda za dojtét napré’ won, ka tu-w kumiing, su bili pa ti driizji tu-w kumiine, ma mi
sumo bili daléc (...), triste nu $éjst kilbometruw ta-ni w UCi un Rézijo nu prit nazét. Alore &
viduw nagéa déda ta-prit, ta-goré na ni wiince, da sa zavéw ta-za wiincu. Alore € (...) pas za
ga dujtét, za mét kumpaniju. E dosow jta-gorg, t’é bilu drét, & glédow (...): to na moré bet,
k’é wzé dosow goré za to drigo kiirvo. E §0w, & rékow - jso & pravéw moj oca anu é ni
laguw, jsO posso credere - € SOW un, ma $§o0w, ma déda dopu ni bilu vec.

61. “Dan ustir ka € kraduw dadu rat / L’oste imbroglione”

Un oste che durante la vita ha sempre imbrogliato muore e subito dopo il funerale lo
trovano in piedi sulla botte del vino in cantina. Chiamano un prete ma ['oste dice che questo
prete ha la camicia piu nera di lui. Chiamano allora un prete pii giovane di Moggio a cui l'oste
chiede di essere scongiurato sul Canin perché sul monte Amariana ci sono gia talmente tanti
dannati che non si puo nemmeno infilzare uno spillo. Viene infine scongiurato sul Canin (Um,
21.9.1996).

Alora bi’ dan ta-wné w Rézije, ni su pravile ka biw mwar. Alora ni su méle ga Skongurat
ka bi’ parS§ow nazét, anze, jnjan cu ti racét da ké, posliisej, tu-wné par M. € biw mwar, &
méw usteriju, a ma bi bi’ kradew dudu rat, aliboj dubej vi da kaku, alora ni su nardile
funeral anu ni su §le. Nardile funeral, ni su parslé nazét dolu fra i parente do w usteriju wsi
le-tako. Alore dan, sin aliboj héi, ni su §lé do w kantinu, da ni ¢é6 popét dan /itru vina in
compania: bi’ ta-na karatélu koraski ta-s karatél, nu ni nisu moglé vigat un vina. Si ¢iila pa
ti? Alora ni su §lé won: “Bé, da ké ma vinu?” - “Da € ta-dolé, ta-s karatéw koraske!” Jiska’
éra. ParSow dolu éru, Sow d6 w kantinu, da (...) Skongurat; é rékuw ti ta-na karatélu, &
rékuw da: “Ti ti na valas, da ti ti mas te’ wkréj, ka da ti mas bo ¢arnu srakicu ti liku da!” -
tu-w €ra, (...) dobro éru ma niente da fare, tadéj € staw ta-na karatélu. Tadéj da ni su §l¢ do
w MuzZic, pu naga mladagé da & par§ow goré. Tadej da mu & rékuw, da: “Go, da ti €6, pero
da goré w Marjanu da ti nima$ ma gnat, ka da jta-goré jih €, ka da ni mésta za wpiknut na
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jigla, da Zani ma ta-w Caneén!” (...) Tad¢j da & biw ga skongurow ta-w Caneén. Tadéj dopu t'é
sa bilu kalmalu.

Il motivo del sacerdote indegno che ha la camicia piu sporca dell’anima dannata viene sotto-
lineato anche da D’ORLANDI, p. 41, e fra dannato e sacerdote si verificherebbe spesso una lotta
serrata: “Non ho paura di te perché sei peggio di me. - Io sono ancora nel mondo e posso ancora
salvarmi, mentre tu non ti puoi piu salvare” (Valle). Si confronti pure il racconto veneto “Il malgaro”
(Segustino - TV) riportato in MILANI, p. 371: un malgaro dopo la morte ritorna a fare lo stesso
lavoro di quando era vivo, ossia a mezzanotte viene a fare il formaggio e poi sparisce. Il prete si reca
alla malga per scongiurarlo ma viene respinto dal malgaro che dice: “Ti tu pol 'ndar via tu, perché
tu ha la camisa pi sporca de mi”. Allora va alla malga un altro prete e riesce a mandarlo via per
sempre. A questo proposito cfr. anche RPF XVII, p. 142, n. 16, in cui si sottolinea il fatto che
I’esorcista per avere successo deve essere senza colpe, infatti se il dannato riesce a rimproverargli
anche il minimo peccato, I’esorcismo fallisce. Lintervento del sacerdote esorcista ¢ quindi frequen-
temente documentato in questo genere di racconti. Secondo la credenza popolare inoltre questi
sacerdoti devono possedere un carisma e solamente taluni avrebbero il potere di esorcizzare. In
CANTARUTTI [1985], pp. 424-425 e 432, la credenza popolare viene messa in connessione con il
fatto che la Chiesa da questa facolta “soltanto ai sacerdoti distinti per pieta e prudenza, mediante
un’espressa licenza...”. L'unita successiva rappresenta una variante di Coritis.

62. “Din ustir ka é miSow wodo na w vino / L’oste che mescola il vino con I’acqua”

Un oste di Resia per tutta la vita ha mescolato il vino con l'acqua e quando muore, al
funerale, sembra che la sua bara sia vuota. Dopo la sepoltura i parenti ritornano a casa e
ritrovano infatti il fantasma dell oste su una botte in cantina: la sua anima é dannata e l'unico
mezzo per liberarsene ¢ di scongiurarla (Kf, 30.1.1999).

T’€ biw didn tu-w Rézije nu € déluw ustir wso njagi vito, ma, € miSow wddo ni w vino,
wodo nu w vino anu ko € wmr, ni so méli nastét do w satmic¢érih ma ni so ¢iili da to na tazi,
da ni nikar, bi’ k6j bank. Ko ni so pr§le ta-h hise, eh, dan tu-w faméji € bi’ Sow dé w kentino
da ma t¢’ po no majo vind za pét, bo bi’ méw da’ pét ti ka so ga nasle, vi’ 4 da koj. Ko ni so
dosle dolo € biw ta-na karatélo. Bi’ donén pa jti. Eh, ko ni so nardile, ni bo bili méli ga
Skongurit, ti mas koj Skongurat, kdj mas délat? Ko ti vidis da t’€ jto, an gre koj na jti krej,
§i né€ ti ga mas riidi jto. Eh, n’€ stara jsa, n’€ stara prastaréta, divi mu¢ ¢antanarjow lit na
ma, ni so si pravili din tumu driigamo. Alora miSow vino ni w wodo nu un bi’ sa donow.
Tantacjun gala riidi da §¢€ nu da S¢€.

63. “Din sinec¢ ka & kradow / Il ragazzino indotto a rubare”

Una donna induce il figlio a rubare degli oggetti per cucire dal cestino di lavoro di
una vicina. Il bambino muore e la madre vede le mani del bambino che spuntano dalla
tomba. 1l prete le consiglia di percuoterle con una bacchetta finché non si ritirino e cosi
accade (Kf, 7.10.1996).

Alore n’é bila na Zani - na vin 4, da tu-w kiri vas¢, in§oma, goré s to Rézijo to bo bilo
- anu n’é méla jsagi sinico, s€din, 6sin lit, pa vé¢, anu € hodéw, bo bi’ hodéw ta-h kaki
Zané, ka n’é méla din platenceé¢ anu n’é méla ta-nutré to za Siwit. Alora jsi sine¢ € parnésuw
ta hiSe, pri’ € prnésuw Skarja. “Ah,” - na € rakla - “tu k€ so bila Skarja, € bi’ pa vinjaruw.”
Alora $ow, € prnésuw pa vinjaruw. “Ah, si prnésow pa vinjaraw? Alora € bila pa nét.” Anu
€ SOw anu prné€suw pa nét. Anu t’€ stalo ka jsi siné¢ € mwr anu ko € mwr jsi siné¢, ko n’é
hodila ta-na grob o mu piili’ réZa o kej, € méw riidi rokica won, anu déj néds de¢j ziitrd, n’é
bila $tof vidét jtako anu n’é€ §la ta-h éro ano n’€ raklé, da kako to €. “Ah,” - € rékow €ro - “ti
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si samé gawge, ti si slabo ga UCil4, ti si slabo ga 1i¢ild! Injan 4 ti dan le-jso bakético anu ti
mas tét ta-na grob anu ti mas riidi §lépa’ jta rokica jto, dardo ka ni spet sa ritira6.” Anu n’é
riidi §lépald, dardo ka dopo rékica ni so bila sa ritirala, ih ni bilo ve¢.

Nel racconto “Il crocifisso sanguinante” riportato da MAILLY, p. 122, n. 75, nota pp. 217-
218, si manifesta il motivo di chi lancia una pietra su un crocifisso e viene inghiottito dalla terra.
Solo la mano destra rimane protesa e, sebbene intervenga il prete per salvarlo, scompare pure
questa.

¢. Trasmigrazioni

64. “Nimata wbwet kace! / Non uccidete le serpi!”

Non si devono uccidere le serpi (i carboni), perché sono le anime dei defunti (UfA,
29.1.1998).

Mi ko smo vidale no valiku kacu nu nisu téle za wbwét. Ma mate na ni té€la da ma
wbwet, da ko so bila ta valika kaca, nu so gale ka so ta duSica. “Nimata wbwet kace, ka to
so ta dusica!” (...) Ta valika ¢arna su bila, Carna.

La credenza relativa alla trasmigrazione di anime in animali (farfalle, serpi e altro) ¢ ampia-
mente attestata anche in territorio friulano (cfr. D’ORLANDI, p. 42, CICERI 1992, p. 460 e segg.)
e veneto, nonché a Sauris. Si intravede nella serpe, frl. magne, un’anima penitente oppure semplice-
mente I'anima di un defunto (CANTARUTTI [1985], p. 422, Fagagna; RPF XVII, p. 151, n. 38 ¢
nota 38, pp. 102-103). Anche casi di dannazione rivelano la trasmigrazione in serpe cfr.
CANTARUTTI 1960, p. 93: ’'anima dannata di una donna appare come magne; cfr. inoltre MILANI,
p. 381, Marostica. A proposito della serpe, magne, cfr. anche JOB, pp. 548-550, e in particolare il
testo in cui si riscontra il divieto di uccidere la serpe, presente anche nella nostra testimonianza di
Uccea: “Me agne a copave liparas, ma nus diseve: - No sta copa las magnas ch’a podint jessi un vecjo
di chei passaz.”, p. 548 (mia zia uccideva le vipere, ma ci diceva: non uccidere le serpi che possono
essere un vecchio di quelli defunti). Su questo tema in ambito resiano cfr. ancora DAPIT 1998b.

65. “Ta zaba ta-pod riipo / 1l rospo nel campo”

Una donna di Coritis zappa sulla striscia d'erba che segna il confine fra due campi
appropriandosi di terra altrui. Dopo la sua morte vedono sempre in quel punto un rospo, ma é
lei stessa. I vecchi dicevano che sul confine bisogna piuttosto tenersi piu indietro che appro-
priarsi di terra altrui (Kf, 21.9.1996).

E bila ta-goré na Korité dni ka 4 o znan, alora so bila dvi njive tu-w kréj anu tu-w
krajo ni so riidi naréale no valiko riipo za méro anu jsa baba, wsaki vija¢ ka n’é §la kopat,
n’€ riidi kopal pa riipo, n’€ riidi kopala pa riipo fin che ona rivala riipo anu dopo, ko na &
mwrla, € spet bila riipa jto anu bila Zaba ta-nu pod riipo, jsa valika Zaba, ka t’é bila oni: &
spet prslé riipa anu ond n’€ bila ta-nu pod riipo. Ta Zaba t’€ bila ond. Perché n’€ kopala..., ti
stari so gali da ta-na ni mére, ti mas plistet, ma né wzet, réjSe sta’ bd nazét.

d. Visioni di fuochi fatui (védowci), luci o candele accese

66. “Védowci / I fuochi che volano”

Un uomo di Coritis decide una sera di andare a prendere un fucile in un luogo dove
erano state abbandonate delle armi alla fine della seconda guerra mondiale. Dopo averlo
preso lo nasconde sotto un grande tufo dove sarebbe ritornato a recuperarlo di notte. Quando
vi ritorna vede pero che gli vengono incontro dei fuochi volanti, i védowci, che sono degli spiriti
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pericolosi. Si dice inoltre che sotto il tufo ci sia una candela accesa e un paiolo ma quando
l'uomo vi giunge non vede niente. Riesce allora a vincere la paura, prende il fucile e ritorna a
casa. In seguito si sente molto male e non vuole pit saperne del fucile (Km-A, 15.8.1995).

11 testo ¢ gia stato pubblicato in DAPIT 1997, pp. 55-58. La credenza dei fuochi fatui risulta
estremamente diffusa anche in Friuli. OSTERMANN, p. 61, riporta: “Fiic voladi (fuoco fatuo).
Sono le anime dei morti che girano per fare intendere che hanno bisogno di preghiere. Il fiic voladi
insegue chi lo vede, € ne cagiona la morte. Esso cerca talvolta di entrare nelle case...”. Si confronti-
no inoltre le attestazioni in RPF II, pp. 294-295, n. LXXVI; RPF VI, p. 199; RPF VII, p. 131; RPF
VIII, p. 62; RPF IX, p. 264, n. CVI; RPF X, p. 235, n. LXXII; RPF XII, n. 30; RPF XIII, p. 61, n.
XXXIV, p. 71, n. XLIV; RPF X1V, p. 118, n. LVVVI, p. 226, n. CXXXVI, p. 239, n. CXLV, p. 264, n.
CLXIII; MAILLY, p. 59, n. 8, nota p. 181. Cfr. anche le testimonianze in AQUILEIA, dove nei
racconti dal n. 135 al n. 143 i fuochi fatui sono considerati anime del purgatorio che devono purga-
re i peccati; in altri casi invece hanno bisogno di preghiere o suffragi: pp. 148-149, n. 137-138, p.
150, n. 140, p. 151, n. 143. I fuochi fatui se cadono sulla biancheria stesa fuori di notte la macchiano
o la rovinano, oppure bruciano la pelle a chi la indossa e provocano malattie (cfr. anche
OSTERMANN, p. 61). L'unita successiva appartiene alla stessa tradizione secondo cui sotto il tufo
sarebbe occultato un tesoro.

67. “Svica ta-pod Tofan / La candela sotto il Tufo”

Nei pressi di Coritis sotto un grande tufo vedevano sempre una candela accesa. Qualcu-
no vi ha sotterrato qualcosa, ma solo chi ne é degno viene chiamato a svolgere il difficile
compito di dissotterrare quanto é stato occultato. Di solito la persona viene chiamata nelle ore
peggiori, ta slaba ora (Kf, 5.10.1998).

Ta-nu pot Tofédn ni so vidale riidi, € riidi 1i¢ jta-nutré, pa 4 si ¢iila Sis, da ni so pravili,
€ bila riidi na 1i¢ jta-na pot Tofdn, pero ti mas bi’ dénj, ti mas bi’ dénj za tét punj, ma
dpowndce, ti ba méw teé’ ti? Nénce ba bilo pa na valika kasa bécow! (...) Sviéd & bild (...). A
tu-w noée nisi §14 maj tudi nutér (...). Pa jtu ni so zakopale kéj, vi§, t’é bila striha, t’€ bi’ dan
tof, ni so zakopale k¢j, to € jto. Ma ti ti mas bét denj, ti mas beé’ denj, ni méo ti racet tabe,
da taci punj, alora ti ¢i nalést. Ma ni ta §¢a0 masa no slabo oro: puwndéce, no oro, te nipjéjs
ora. Bé, du an ¢é€ jte’ nutér. Ti ka € zakopow, da jti vid€j! (...) Ma vi$ da ko ba télo prit 6ko
taba anu érst to ¢€ da ti mas be’ sam, ma kucé, ti na morés§ paidt kompanija, be alora? Ké
man tét, nance tu-w wiisné na ba §ld un pot Tofa, héj stojio jto!

68. “i spadow oroplano tu-wné w Canino / L’aereo precipitato sul Canin”

Durante la seconda guerra mondiale un aereo americano precipita sul monte Canin
causando la morte di tutti i passeggeri. Dalla planina Klen vedevano sempre una luce e udiva-
no strepiti, rumori provocati da lamiere (Kf, 5.10.1998).

(...) Ko samé dosleé goré, da & spadow oroplano tu-wné w Canino. Ni so hodili wiin
Caneén, so bili ti ta-na Korité s korbe won, le-na taka hrta amerikanave, le-na taka hrta ta-na
kérbe wézano, pokrite s plahiite, ka ni so méli nagat in nat kérbo za prnastet tu-wné w
Canino nutér, e £6, anu dopo jto, ko t'é bilo tu-w vilazej, da mama jti won vidét (...) ma, ko ni
so gnali goré w Kleén ta-goré ka stoji A., nji o¢é € riidi vidow won, € bila riidi na 1i¢ tu-wné,
riidi 1ii¢ jtu-wné jtu-wné, ni so €lili pa klontonét banda jtu-wné od oroplan nu wsé jto-take, t’é
riidi Strasilo tu-wné, ka ma bi’ bilo §lo karé judi jto, sa bwile. Anu dopo t’€ bilo, vi’ 4, 6ko mai
jtako, slé won da mamo pa mi jte’ vidét. Sle, §l¢, §le, eh, t'é dobrd rozonalo pajtade¢j (...). Ma
ni so c¢iile ridi Straset tu-wné, vis, anu riidi no 1i¢ tu-wné, ridi lii¢ bila tu-wné ka bilo Slo karé
judi jto (...).
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e. Percezione di rumori o spostamento di cose e persone, non assimilabili all’azione
umana

69. “T’¢ zdélalu rumor ta-nutré w carkve / Strepiti nella chiesa di Carnizza”

In un giorno di maltempo due donne di Uccea vanno a riscuotere la pensione a Resia. Al
ritorno si fermano a mangiare qualcosa accanto alla chiesa di Sant’ Anna di Carnizza. Sento-
no dei rumori dentro la chiesa come se i candelabri sull'altare cadessero. Stando fuori guarda-
no dalla finestra ma in un primo momento non vedono niente. Subito dopo vedono all’interno
una cosa che sembra una vecchia moneta da cinque lire rotolare sul pavimento della chiesa.
Spaventate riprendono immediatamente il cammino per Uccea (Uf-A, 2.11.1997).

Vis koga, ta-goré na Karnici, jta-goré t’€ ma wspigalu, e/ si, ta-na Karnici w ti carkve
(...). ba si méla dicioto ani, alore ma mati é tézala pizijun od miga o¢a anu sumo mogleé jti
po pa dan driige, basta narédi’ firmu - ma mati € mwéla sa fermat, naréat firmu. Come una
delica somo méli, ma somo méli hod¢’ p6 un Rézijo anu suwa bila da anu jsa mate M. (...),
n’é méla jimé da R., anu somo hodile Spés un Rézijo, be g6, po pizijun midvi, da anu ona.
Bé, suwa hodile pojiitréh, alle tre, alle quattru, alle cinque, na nazét prahaale a mezzogiornu,
parhaale ala una, alle due: nisi €iila m¢j nina réce. Njendin su bili temporalave, &€ SOw snih,
eh, t’€ lilu, ma nisi ¢iila m¢j ta-goré na Karnici w carkveé. Ko somo parslé na won, somo sa
wstavile jtu, sumo si snédle kak panin, ko somo pars§lé na nutér sumo sa wstavili spet, sa
wstavile jtu: nisi ¢lila méj ni¢ar, meéj nina réce. Una volta sumo bili §l¢ j§tés jtaku, da nu ona.
Slé da mamo jti won po pizijune njeh anu & taliku §0w snih ko sowa §lé na won, & taliku
SOw snih, € taliku Sow snih ka t’€ bilu na ri¢ anu, b¢, midvi, lumine sowa méli e jt&’ di notte,
su bila..., sa Spartet jzd€ verso le quattro di mattina. Alle quattro di mattina il mese di dicem-
bre, di ginnaio, cara mia, altri che note! Sowa bili §l¢ ko € zwonila vimarija, sowa bili a
Gniva, imaginarti! Anu sowa bili nalézli §¢€ no Zano po pote, samu, ka n’€ §la jStés pa ona
za nji 0¢6 won w Rézijo e na nazét nisamo parslé wkwop, sowa parslé same, da nu ona.
Anu ko sowa parsleé jtu, sowa sa wstavile, come il solito, dna sédnula na ta anu dné sidala na
sé nu swa si vigale wsaka swoj kroh, koga béj mésés si vigat?! Dan frégul kriiha siihaga,
altro niente. Apene che sowa sa gali jist, t’€ zdé€lalu rumor ta-natré w carkve che tu non avrai
una idea. Zvelt 6bidvi ta-na okina vidét koga é: ni bilu nina réce. B¢, sowa mucile, sowa
gale da to bo kak kustris, vi§ ta (...), sédnale spet, spet sa gali jist: so wdarili ¢andalirje tu-
wné dolu na guwtar, da si kapéew da s’& wsé zlomilu. Zvelt wstavili spet, wsaka ta-na swo
okno glédat: tuttu un silenziu. Candalirje su bile goré anu nina réce jta-nutré. Alora sowa sa
spopalédnule: “Ma,” - n’é rakla ona tu-w mla, na € rakla da - “ma kaku t’€ ta riC jzdé?” Fra
questo moment ka sowa rakle da kaku t’€ ta ri€ jzdé, € sa skukuriuknula na ri¢ dé po zamje,
tékoj ti navijas dan di cinque lira, ka an gre anu tadéj an sa wstave. Teéj dan becC, g0, di cinque
lira prit, ka su bili ti di cinque lira. Ah (...), swa zadaniili koj wsaka swo kérbu nu sa wzéle
nu $l¢, ka bi’ jti kréj, € bila mulitjéra, ka sumé hodili jti kréj. Anu taliku Cas ka sowa sa
wstavili, nismo ¢iili ni prit ni dépu vé¢, koj jtade;.

70. “Ni so sa baale un par Madone / Paura presso la chiesa di Sella Carnizza”

Vicino alla chiesa di Sant’ Anna e nella zona circostante di Sella Carnizza la gente di
Uccea aveva delle visioni e sentiva degli strepiti. Aveva paura di passare in quel luogo e chi era
costretto vi passava possibilmente accompagnato (Um, 21.9.1996).

Ta kréj todi won ni su riidi vidale anu t’€ riidi d€lalo kej, in par Madone ni su sa
baale un par Madone anu pa goré na Karnice: ni su vidali riidi jiide nu t’€ riidi délalu SuSiir
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anu ni bilu ni¢ar, ma pa ¢iz din ka nu su sa baale, ko ni su hudile ti naSe tu-w U¢i, ni so radé
hudile kada, ti ka méw teét pa ta-na Subicu ni nisu §l¢ narédi’ goré po Karnice anu vas gir,
ni su §l¢ won pu Kile anu tadej ni po Hliwce anu na Stubicu alibdj ni na Kurito nu tadéj pa,
tadej magari d6 w Réziju, wsej owdéla’ kéj do w kumiin, ben, anu parslé goré po Karnice,
ni su gale da ni su sa baale anu pa po dwa triji njéh so hodile, da ni so sa baale. Tadéj t’¢
riidi rozonalu nu pa ta-goré na Karnici w carkve, ni so gali rat ¢as, ni so parhaali z Rézja ta-
zimé, tu-w snégu nu so sa wstavile ka ni bilo césta jtadej, so parhaale dolu za Ispicu, dé pu
muletjére anu d6 w U¢jo, ni so sa wstavile jto pod kiiwu par carkve, da t’€ klontinalu ka da
ta-nutré da t’€ délalu, da ni su se koj pobrale anu via (...), ni su gale da n’€ bila tarda. Ni su
gale da bi’ rékuw da’ €ru, da ba né védali ti tu-w U¢i da ko na taZi Karnicd, da nidan na ba
hodew jti kréj. An ni téw racét vec liku jtaku ma bi’ rékuw jtaku. Pero goré po Karnice t’é
bila tarda, kapijma.

71. “T’& tézalo branda ta-po ¢anibe / Le brande che vagano per lo stanzone”

Tre donne di Resia vanno a raccogliere castagne a Sedilis di Tarcento e la sera vanno a
dormire in uno stanzone pieno di brande dove non c’é illuminazione. Sentono allora vagare le
brande per la stanza attorno a loro e, spaventate, si mettono tutte e tre in un letto. Questo si
protrae per tutta la notte. Probabilmente in quella stanza sono state uccise molte persone (Kf-
A, 7.10.1998).

Anu pur ti din ta-do w, kdko to ma jimé jto (...) Sedilis, alora € bi dan pecoraio ka
prhadw goré na Korito anu jsi pecoraio € r€kow da an vé zis Sedilis, pastir g6, prhaow
kupliwd’ 6wca. Anu be, t’€ bilo tu-w jasane, otubrja: “Beé” - € rékow da - “pridita po kostanja
dolo!”- ka un ma na lipa 16ta, an ¢€ nis nahaat pobrit. B¢, mi, wsé dan bot, samo, £06, sa jéli
nu sa §partili: 4 anu S. M. anu ma kunjadi: prslé, ga nalézli déda. E bi’ nas gaw spat nu w
no valiko valiko ¢anibo, ni w no valiko valiko hiSo anu so bile wse punciko brant 6ko no
Okow anu erst ni bilo liiCe. Sa gale mi tu-w wsako kovico dnd, ma tu-w noéeé t’€ pocalo
Straset, t’€ tézalo branda ta-po ¢anibe anu bén, da ko mamo délat? Liic¢e ni bilo, tadéj a na
vin da kucé samo bila sa spravila wsa wkwop, spala wsa tri ta-nu w ni brande. Ma ti m&sés
¢ot da ¢i t’€ délalo, ka divi mué ni so wbwili judi tu-w jti ¢anibi, divi mu¢ ni so jh obésili,
divi mu¢ ni so wbili partiganow, ha! Ko ti vi§ da ko to dila, zakoj mas t&’ ga gat natér jiide,
ka... 6! Branda so hodila 6ko nu 6kow, te ka so bila §¢€. Alora mi, ka samo spale tu-w
wsaki kovici dnd, ha, sam6 méle sa spravit wkwop, ka samo sa baale, be, kako mas spat tu-
w ni brande le-no také? Tri na kiipo somo bile sa gala, he, ma t’é délalo wso nué, vi§, wso
nué. Bé, ko més€mo spit, be, ko méSémo spét, ko samo posliisSale da ko to dild, ma intanto
samo bila wsej sa spravila wkwop.

72. “Tu-w noce so sa odiwala dure / Di notte la porta si apriva da sola”

In una casa di Uccea ad una certa ora della notte la porta della camera sempre si apre.
La camera é stata costruita sul sentiero e si dice che non é bene costruire case dove passa un
sentiero, perché di li, forse, passano di notte le anime dei morti (Uf; 7.10.1998).

Ta-nu par Zormi, ta-nu par Drikacaveh sa di, dim6 mi da ta-nu par Drikacaveh, tu ka
si sa nasinala da, tu-w hiSe od miga déda, jtu no ¢ért ora tu-w noc¢é so sa odiwala dure ud
¢aniba, za jto ka jtu moj dét € bi’ naredew ¢anibu ta-na péte, € bila na pot anu sa di, da sa
na naréad mej his tu ka prahaa na pot, jtu prahdald na putica libé na pot, na putica, anu
probabilmente so prahaala ta diiSa tu-w noc¢ anu tu-w jti ¢anibi jtu, nu ¢ért 6ra so sa odiwala
dure, pero nu niso mej délale nicar, so sa odiwala koj dure.
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73. “Péjce so spadiiwale / Pietre che cadono”

Una mattina, prima dell’avemaria, un uomo di Uccea (il marito della narratrice) sta
camminando per la strada e sente cadere delle pietre fra gli alberi e sulla strada ma non ne
vede nessuna. L'uomo, che prima era scettico, ora crede all esistenza degli spiriti (Uf, 22.3.1998).

Pa m6j muz a ni sa vérwuw, da to §trase, ma to bilu ga wstrasilu ta-gor€ na Loétu, £06,
ka € Sow damuw pujlitrih naprét naprét prit niaku vimarijo - ka ni dijo ka ni ¢iiad prit nuku
vimarijo, po vimariji né - an ni sa vérwuw anu € Sow damuw ta-goré na Létu Kilacaven, é
parsow ta-nutré, € bila pot jtudi nutor, péjce so spadiiwale po hrastah anu so spadle do na
pot, ma jih ni bilu ta-na pote. An ni sa vérwuw, ma dopo sa vérwuw dépo tade;j.

74. “Ni so bili sle karstet nu hé¢aricu / Dopo il battesimo di una bambina”

Tre persone di Uccea, dopo aver battezzato una bambina a Resia, stanno ritornando a
casa a piedi. C'é molta neve e fa buio. Sono costretti allora a fermarsi in uno stavolo. Quando
vanno per uscire, quello che trasporta il bambino nella gerla cade sulla neve, come se qualcuno
lo avesse afferrato e gettato a terra, e non riesce a proseguire il cammino. Gli altri due vanno
allora a chiamare in aiuto altre persone e a prendere qualcosa per far luce. In questo modo
tutti riescono a raggiungere Uccea (Um, 21.9.1996).

E bi’ T. tu-w Mali Kuwce (...), bi’ B., G. B. anu & bi’ m&j woj T. tu-w ti Ravancih, kunjat
mi matara. Ni su bili §lé karstet anu, nu héaricu, nu kuZinu ka na é le-ta-dolé (...) ozénjana ka
n’€ dal ventiquattru. Bi’ snih, trije su §l¢, € bilo karé snéga. Ni su §lé damuw, ni so karstile to
maju, ni so parslé nazét, ga jéla nu¢. Ko ni su parsle, prit likuj do za Ispicu, € dan hliw goré
stran - ka ma jnjan L. hliw ta-za Ispicu F. - goré zora tn stran pote, da ni ¢é0 sa ritirat nu maju
jta-won. Su bili pa triidne, € bilo naga snégé le-jzdé, ta maja tu-w korbe, ni so mu piilile mliku
tu-w ni butilje, ni bilu térmusuw tej njan, tu-w ni butilje zavitu tu-w kaki blakah ka da to bode
gorku. Be, da ko ni su vilézle hliw, ti ka € méw to maju, da t’€ ga jélo, da t’€ ga navijalu nu ziz
snih anu da ni moéguw jti indavant; ta dwa driiga to € ju nahaalo, to ni délalu ni¢ar: “Be, da T.,
da koj dilas?” (...) Koj to ma délat? Ni so stale jtu karé timpa tu-w hlivé, da to ¢€ sa kalmat, ni so
védale ti stari da to € kej, da ko to €: niente da fare. Ta dwa driiga t’¢ raklu da: “Stiij jzd€ ti anu
da midwa gréwa do6 h hiSe anu da jta-d6l€ da ¢éwa vijét, ¢émo wzet $¢€ kiraga anu ¢éwa nastét
pa lii¢.”- ka nu nisu méli liice. Ni so parsle goré S¢€ z ni triji njeh, ni so mi raklé pa da kiri, ma
na vin: dét, moj woj € biw ta-goré w hlivé par ti maji, ni su parslé goré anu ni su zadaniile anu ni
su §lé anu ni bilu nicar vé¢ dopu. (...) Ko bilu vé¢ kompanija to bo bilu ga piistilu tad¢j, na vin.

C. Premonizioni e segnali negativi
a. Attraverso manifestazioni oniriche

75. “Sniiwat da ni lépu stojijo / Sognare che qualcuno sta bene”

Se si sogna che in una famiglia tutti sono ben vestiti oppure ballano e stanno bene,
queste persone saranno colpite da sventura, sono destinate a morire. Una donna di Uccea
sogna che in una casa ci sono molti fiori e una persona tiene delle patate in mano. Poco tempo
dopo in quella casa muore qualcuno (Uf, 22.3.1998).

Pero sanjale, E., posliisej! Ko ti snliwas kéj pa, tu-w ni hise, da ti vidi$ 1épu oblacané, da
ni plésad, da ni 1épo stojijo, jti nimao fartiina ka marjed. Ta-nutré G., n’€ rakla (...) prit ntiko
€ wmar G., sniiwala fés karé karé karé ros, da ni bila kopac nance ogat dur né, ta-na par G.,
anu krampir ka € bi’ SoOw krampir un tadéj ta-w kantinu, ona é nosila krampir ka n’é méla
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wsjat, n’é méla tri krampir tu-w péste V., da dwa n’€ stoknula nu w z€mjo anu da dan da ni
bila kopéc Stoknut, da su bili wzé gnale ta-h ti driizin krampir. Tadéj € jStés Stoknula ta pa jti.
Mu¢ timpa tadej € Zivew, ka € mwar G., ka bi §1a tu-w kantino po krampir za skiiha’ njika.

76. “Sniiwat cirkuw ta-na w U¢i / Sognare la chiesa di Uccea”

Quando una donna di Uccea sogna la chiesa vecchia del paese allora muore qualcuno
del posto (Uf; 22.3.1998).

Mi é pravila ta-nutré gotra A. (...). Na € rakla, ko ona na sniiwa ta-ni w UCi tu-w ti
stari carkve, da na (...) ¢€ wmrit kire (...). Ta-ni w U¢ji tu-w ti stari carkve, ko n’€ sniiwala
tu-wn carkve, da kako to € anu da n’€ bila tu-w carkve, tadéj da n’é védala da ¢€ wmrit kiri
té€h ta-nu w UEi.

b. Attraverso rumori

77. “Ta bajuw jtu é pocuw karcét [ Il baule che scricchiola”

A Uccea un vecchio baule, costruito da un antenato, quando scricchiola, annuncia la
morte di qualcuno del paese. Una volta madre e figlio si trovano in cucina e il baule si mette a
scricchiolare. 1l figlio si guarda intorno ma non vede nessuno. La madre allora dice che qual-
cuno e morto (Um-A, 20.9.1996).

Ko6j k6 € méw za wmrit kire, sumoé méli dan bajuw (...), ti ka ni m&€o pukréw kugulat
anu bajuwcic jtu né, anu somo méli muku ta-nutré (...), ma sa sadniiwalu pa goré na ta bajuw
jtu, ni bilu §kanjuw (...) anu sumo méli ta-par miru blizu Spolérta jsi bajuw, ka sa sadniiwalu,
ti ka niméo za kan sédnut. Alora kada, ké bi’ kiri za wmrit, jsi bajuw & karCéw, € déluw: krrr,
krr, krr, tékuj dan € ta-na bajulu sadi. Alora sa védalu, da un giorno, due, & martvac, ¢i né tu-
w ti hiSe, jind€ per tutta la frazione, né, pa jindg, ti dalo avvisu, da € dan martvac in corso (...).
Ta bajuw jtu &€ méw moj déd bazawun bi’ ndradew. Alora jsi bajuw bi’ ustow pa tadej ka t’é
délalu Strépida, ka € biw jtu, dan stari bajuw. Alibo vis ti, ¢i t'é bilu ridi un segno di antenati,
h njéen. Go pa dé si cuw propi da, (...) si bi’ ta-par §polértu, ma mate & bila tékolé jtu an ta bajuw
jtu € pocuw karcét; da si polédnuw, ni bilu ninaga. Ma mate n’€ rakla, da: “Eh, é kak martvac.”

78. “k poknula 1astra ta-na Spolértu /| Rumore dalla stufa”

1l rumore scaturito dalla lastra di una stufa a legna rappresenta per una donna di Uccea
un presagio di morte. Qualche minuto dopo arriva la notizia della morte di una parente (UfA,
22.3.1998).

Beh, non é di recente, dall otantacinque, ko € wmwarla naSa M. ta-za Slatinu, ta mlada,
sowa bila dd nu m6j muz jtu, sowa stali sa-dole zdola, perché som6 méli nasSo tato, sowa
stali sa-dolé zdola, sowa wstala pojlitréh, € poknula 1astra ta-na Spolértu, si rakla da: “G. c’¢
qui la novita!” Ma t’€ ma 6blilu, ostala (...) anu pa un veramente; eco, neanche due minuti
dopo € mi talafonala C., da € wmwarla nasa kuzina (...).

D. Identificazione di spiriti con eventi atmosferici
79. “So sa gniile ti donane / Si muovono i dannati”

1l maltempo era generato dagli spiriti e per questo era necessario scongiurarli (Uf,
22.3.1998).
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Ko bi’ karé slap témp, alore ni so gale da so, so sa gniile ti donane, Spirite, alore ni so
gale da: Buh was Zanité ta-w Caneén, tu ka ni nina disa za délat ve¢ slabo!

80. “Vihir / Un vento dannoso”

Bisogna tenere la bocca chiusa altrimenti questo vento puo entrare attraverso la bocca
nella persona perché si tratta di una manifestazione degli spiriti (Kf-A, 13.11.1994).

Si bila vidala 4 jzd€ nur, som6 méli njiwo jzdé, Sir¢jé - ma ti na bo§ sa vérwow - ma le-
ta-do zdola, 4 si ¢iila da to Sumi: “Ko hudi¢ a €?” - si gala 4 - “Ko hudi¢ a €?” Tri liha sirka
t’€ jélo nu € 0w din vihar goré z njiwo, ma koj jse tri liha, vitér, miSow nu Sow nu Sow; €
prsow le-jto, &€ Sow tudi-td anu dépo t’€ §10 wsé le-no-take, t’é Slo 1é-tudi goré: listjé, briisca,
wsé §10 tudi goré. Ti stare so gale da t’€ vihar, vihidr, anu ko sa vidi jto, vi$, ko ti vidi$ da to
g0ni le-tako, vis, listj€, ka to hodi 6ko taba, ka to mlée 6ku nu 6ku, ni so gale da sa ma zagat
gflo, ka to so Spiritave nu ba t€lo wlést nu w taba. Vihar, dan vitér nori jto, to slabé t’€ jto.

Determinati eventi atmosferici come vento, mulinelli d’aria, grandine, fulmini e tempesta
vengono attribuiti a spiriti e a dannati. Tale ruolo tuttavia viene assunto a volte da esseri demoniaci
come streghe; cfr. il racconto resiano in DAPIT 1998a, p. 210, dove tre streghe vogliono portare la
grandine a Oseacco ma sono costrette a ritornare indietro a causa del suono della campana piccola.
A proposito dei dannati che portano la tempesta si € occupata in ambito friulano Lea D’Orlandi in
uno studio intitolato Usi popolari Friulani. Maltempo, Ce fastu?, V-VI (1948-49), Udine, p. 133 ¢
segg. Anche CICERI 1992, p. 317, nota 176, riferisce in ambito friulano: “A Forni si riteneva che sul
Pian delle streghe (m. 2128) convenissero i dannati a ‘battere tempesta’. Tutte le malignita dell’aria
e del sottosuolo (terremoti) si riteneva fossero causate dalla congrega di diavoli, streghe, dannati
che si scatenavano in forme turbinose, quando moriva un dannato...” (Treppo Carnico). Ancora in
ambito friulano si crede che i fulmini e la grandine siano mandati dagli spiriti maligni. Si diceva che
il fulmine o la folgore contenesse gli spiriti maligni, cfr. AQUILEIA, p. 140, n. 128, p. 143, n. 130;
a p. 144, n. 133, si registra invece la credenza che nei mulinelli d’aria che si formano prima del
temporale sia nascosto uno spirito. In Veneto (Domegge di Cadore, BL), nel racconto “I ricchi
dannati” si legge che durante i grandi temporali uscivano i dannati relegati sulle montagne per aver
fatto del male ai poveri; uscivano con I'ombrello (MILANI, p. 372). A Sauris invece i cambiamenti
di atmosfera possono rivelare se I'anima ¢ salva o dannata; se I’anima ¢ dannata diventa simile ai
demoni e in RPF XVII, p. 141, nota 16, oppure a p. 74, n. 17, troviamo un dannato che provoca il
maltempo con tuoni e fulmini; si abbatte cosi una catastrofica tempesta e alluvione.
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Prikazovanje onstranstva skozi pri¢evanje Rezijanov
Roberto Dapit

Mnoga pricevanja dokazujejo, da je verovanje v onstranstvo v Reziji Se Ziv pojav.
Uvodna raziskava te Studije predstavlja gradivo, ki je porazdeljeno v ve¢ tematskih sklopov.
Raziskani so glavni motivi in vsebine tovrstnih sodobnih pripovedi. To so predvsem ljudske
predstave o trpljenju dus v vicah, ki jih je mogoce primerjati s podobnimi predstavami na
furlanskem etni¢nem ozemlju in tudi drugod. Zanimiva je opozicija motivov, ki po eni
strani predstavljajo odnos med Zivimi in njihovimi rajnimi, po drugi pa govore o
najrazli¢nejSih oblikah anonimnih strahov. Osebne pripovedovaléeve izkuSnje nam
predstavljajo pripovedi avtobiografskega znacaja, v katerih je stik z rajnimi vzpostavljen
prek sanjskih vezi ali previdov v budnem stanju. Bogato gradivo, ki obsega 80 enot, je
zapisano v rezijanskem narecju.



O Tozopuax, pycajkax M NIpoynx HaBsX
(MepTBelbI-1EMOHBI H ”HeunCTble* MOKOMHUKHM B
BeCeHHEeM KaJjleHJape CJIaBSIHCKMX HapoJi0B)

Tamvana A. Acankuna

The authoress researched the so-called impure deceased - spirits of the dead, fairies, and
the churchyard - within the spring ritual calendar of Slavic nations.

J7st TpaAMIIMOHHOM KyJIBTYpPBI CIIaBsIH aKTyalbHO pa3fejieHue BCeX yMepllnX Ha
IIBe KaTeropuM: C OJHOI CTOPOHBI, 3TO IPEIKU-TIOKPOBUTENN (COOCTBEHHO manes), a ¢
IpYyrol — MNOKOWHUKM, yMepllue “HENpaBUIbHO“: HEECTECTBEHHOW uIU
IpexXnaeBpeMeHHOI CMepThIO, paHbIlle MOJOXEHHOI0 CpoKa, B “Iioxoe“ um “omacHoe
BpeM:1, yMeplllre BHEe CBOET0 JoMa 1 II0TOMY OCTaBIlIecs 6e3 “"TIpaBUIbHOr0“ orpedeHms
U MMOMUHOBeHHUS (yMepluue “BO Mpake“); Te, ¢ KeM II0Clie CMEpPTH IPOU30IILIN
Kakue-HuOyab HEMPUSATHOCTH, HampuMep, yepe3 MOKOMHUKA MepecKOUYWIO XKMBOTHOE
(ycmoBUMCSI Ha3bIBaTh UX “HEUMCTHIMU“ TOKOMHUKAMU ).

DTHU IBE KaTeropuu yMepiux (Ipeakyd U “HednCThle ITIOKOMHUKN) pa3IndaloTcs,
Cpellv MPOYero, U XapakTepoM MOCBSLLIEHHBIX UM ITOCMEPTHBIX LiepeMoHMid. Kak n3BecTHO,
“He4YnCThle ITOKOMHMKY JIUIIEHbI [IEPKOBHOI'O MOMUHOBEHMS (1X HE OTIIEBAIOT B LIEPKBH,
110 HUM He 3BOHSIT B KOJIOKOJIa) MX OOBIYHO XOPOHSIT BHE KJIan0uIIa WM Ha ero repudepun
(3a orpanoi, ¢ Kpato, B yriiy); UX He IOMUHAIOT BO BpeMS TPaIULIMOHHbBIX KaJIeHAapHBIX
ITOMUHOBEHUI, PEryJIsipHO COBepIIaeMbIX B IlepKBM'. HakoHeIl, XOpOIIo U3BECTHO, YTO
VMEHHO “HEeUYUCThle“ TOKOMHUKMU SIBJISTFOTCSI TeM ~pe3epBOM “, 13 KOTOPOT'O B 3HAYUTEIHHOMI
crerneHu popMupyeTcss MHOTOJIMKWIA Psifi CIaBIHCKUX JE€MOHOB.

C nmpyroit CTOpOHBI, cpedyd CaMOUM HEUMCTOI CUJIBI €CTh KaTeropuu IEeMOHOB,
KOTOpbIE OTJAMYAIOTCS OT OOJBIIMHCTBA APYTMX MO KpaiiHel Mepe TeM, UTO BpeMs UX
npebbIBaHKUS Ha 3eMJie OTPAHUYEHO OJHUM KaJleHIapHbIM MepHUOIOM, CBI3aHHBIM, KaK
MPaBUIO, C KAKUM-HUOY b PA3IHUKOM WU TOYUTaeMbIM JHEM. TaKOBbI CEBEPHOPYCCKUE
LIYJUKYHBI U I03KHOCTIaBIHCKIME KapaKOHIXKOJIbI, MOSIBJISIOIIMECS HA CBITKAX, pyCaJIKU U
np. (Ha30BeM UX KaJeHIapHbIMU JeMOHAMM ).

Kak HaMm mpencrasiseTcs, Ile-TO Ha “TiepecedeHUM " NBYX ITHUX KaTeTopuil —
“HEUYNCTHIX MMOKOMHUKOB M KaJleHOApHbIX NEMOHOB — U BO3HUKIIM TaKWe CJIaBSIHCKUeE
MepCcoHaXku, KaK TOHOPILIbI, pycaJKd M, BO3MOXHO, "HaBU®“ (BO BCSIKOM cCiIydae B UX
BOCTOYHOCJIaBSIHCKMX UTOCTAcsX). B mpemaraeMbix HUXe 3aMeTKaxX Mbl MIO3BOJIUM cebe
B KauyecTBE TUIOTE3bl BbICKA3aTh HEKOTOpPbIe COOOpaKeHUsS] O COOTHOILIEHUU
MUQOIIOTMYECKUX M KaJIEHIAPHBIX COCTABISIIONIMX 3TUX MEPCOHAXEN.

! EXMHCTBEHHBIM MCKITIOUYEHUEM SIBJISIETCS TOMUHAIbHASI CITYK0a B MsICOITYCTHYIO Cy600TY, KOT/1a UCTIOTHSAETCS

kaHoH Penopa Crynura, B KOTOPOM MEPEUUCISAIOTCS BCE YMEpLIMe, a ¢ 0co00i TLIATEIbHOCTBIO T€, KTO
yMmep “HerpaBWIbHOI " CMepThIO.
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O Tomopiax, pycajkax 1 MpoYrX HaBsx

Cs. Toxop u ToAOPIBI

Ilo nabmonenusim P. ITonoBa, Ha ceBepe boarapuu cB. Tomop IpencTaBisuics
MMOKOMHUKOM, TepeBOTUIONIEHHBIM IOCJIe CMEPTU B BOJKOJIaKa W KapaKOHIKoJja
(exapakonuen WM osamnupuer nokolinuk). OH MOSIBIISUICS 110 HOYaM 13 MOT'WI B TeUeHUe
Bcelr Tomoposoii (1-i1 Henenn Bennkoro mocTta) Hemelu, Kkamo manacem om epobuwa, 1
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KapTa 1: [ToMuHKY 10 «<HEUNCTHIM» TTOKOMHUKAM B TpOI/ILIKI/Iﬁ nepruon y BOCTOYHBIX CIaBAH

O6poaui 1o cey B 00JMKe KapaKOHXKOoJa WM BOJIKOJIaKa IO TEePBBIX METYXOB, a 3aTeM
BHOBb yXxomui B Morwry. OH €311 BepXoM Ha 6eJIoM KOHE M MOT 3aTONTaTh BCSKOTO,
KOT'0 BCTPETWJI ObI Ha MyTH; CMEPTh OXKIada U Te€X, KOTO OH MOT YIapWTb PyKOU WIu
nankoi [ITomos 1991, 88-89]. Ctonb ke omacHbIM cuutaics 7ydyp y 6onarap B baHnare
[Tenbuzosnl 1963, 244]. O XTOHUYECKOM, MOTYCTOPOHHEM IIPOUCXOXKIEeHUM cB. Tomopa
CBUIETEILCTBYET TO, UYTO OH ObUT HEBUIVM IS UesioBeKa: B OKp. BapHbI pacckasbiBaiiy,
Kak omHax1el Ha TomopoBoOif Henese KeHIIMHA, BOMPEKU CTPOXKAUIINM 3arpeTam,
paccTenia Ha 3emile OfeXay Ul CYIIKM M HeOXUIaHHO yCHbIIiaia y cedsl Hal yXoM
ronoc: "IIpubepu ru wim teb me npubepa“. Dro 6611 cB. Togop [Tomopona 1990, 212].
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Becbma ompenenieHHast CBSI3b C TTOKOMHUKAMM TPOCIEKUBAETCS B TOBEPhSIX U
pUTYyaiaX, OTHOCSIIUXCS K TOTOPIIaM — HEBUIMMBIM XPOMBIM KOHSIM WJIM BCaTHUKaM (B
o0MKe Jroaeit, HO ¢ XBOCTaMM ), KOTOphIe Oexkaau 1o 3emyie Ha TogopoBoit Henene Win
rocJie Hee; OHM, Kak 1 cB. Tomop y 6oirap, Harmanaim Ha MPUIO3IHUBIIMXCS Ty THUKOB U
HaKa3bIBAJIM JIIO/IeH, HApYIITUBIIIMX OTpeieJIeHHbIe OBITOBBIE 1 XO35IICTBEHHbIE 3aIPEThI,
KOTOpBIE ciie1oBajo cobmoaaTh B 3To BpeMs (ceB.-BocT. Cepbun, cep6. banat, BoeBoguHa).
Brnamickoe HaceneHne ceBepo-BocTouHoil Cepbum (kutenu [xkepmarma, HerotuHckoit
Kpauns! 1 np.) Bumeno B Togopliax — 6eIbIX KOHSIX, IIpeIBOAUTEILCTBYeMbIX Benrkum
TomopoM U IOSIBIISIIOIIMXCSI BO BTOpHUK Ha TogopoBoii Henese, myiy ymepiux [3edeBuh
1993, 262] wiu HeuncThix ayxoB [Koctuh 1968-1969, 380].

Cpeny XTOHMYECKMX IIPU3HAKOB, IPUCYIIUX ~“TomopliaM”, MCClemoBaTead Bceraa
obOpaiiai BHUMaHUEe Ha UX XpOMOTY, OefIblii LIBEeT KOHel W IUIallleid, B KOTOphble ObLIx
3aBepHYTHl BCalIHUKH, YepThl 000pOTHUYECTBA (KOHb-BCAIHMK), a TaK:Ke Ha XOPOIIIO
M3BECTHYIO CBSI3b KOHSI ¢ XTOHMYECKMM HayajoM M orpedaabHbIM KoMILIeKcoM [3eueBuh
1981]. Ho6aBuM K 3TOMY ellle HEKOTOphIe deTain. BecbMa BbhIpa3uTelbHO yKa3aHue Ha TO,
yTO KOHU CB. Tomopa BbICKaKMBaIU IpsMoO “uz-rion 3eman” [babosuh 1963, 205, Cpem].
Kpome Toro, Tomopiibl 6€3ycioBHO MPUHAIIEKAT TEMHOTE W MpaKky, M CBET JJIsI HUX
HeBLIHOCUM M omaceH. [1oaTomy B TeueHMe Bceil TomopoBoii Helelu JIOAM CTPEMUIIVCh
BEPHYTHCS TOMOI 3aCBETII0, YTOOBI C HACTYIUIEHMEM TEeMHOTBI He BCTPETUTHLCS C TOAOPLIAMU
[MunytunoBuh 1971, 148, banar], He XTI OrHeli HM B TOMe, HA CHapy»kK1 (CeBepO-BOCTOUYHAs
Cep0bust, TYIy/IbI), a TaKKe paHO JIOKWIUCH CIIaTh 1 MO3IHO BCTaBalld, YTOOLI HA HUX He
Harnajau TogopoBsl KoHU (BoeBonuHa). Eciy 661 Tomoplibl 3aMeTIIM CBET B OKHAX, OHU ObI
pa3dwIM OKHa KOIIbITaMU U 3aTonTanu noMovamnieB [bocuh 1996, 221, BoeBonuHal].

W mng cB. Tomopa, 1 nj1s1 “TomoplieB” BaxKHEHIINMM ITO0Ka3aTeleM WX IIpUHAaIIexK-
HOCTHU K MepTBellaM-IeMOHaM OKa3bIBaeTCsI BpeMEHHOCTh MX IIPeObIBAaHNS B "3TOM “ MUpE
(co BTOpHUKa MepBOi HelleJIM TTOCTa 10 BTOPHUKA BTOPOHA, C yeTBepra o cpeay 1 ap.) —
yepTa, Ooyiee XapakTepHas Ui MOKOWMHUKOB, MEPUOANYECKN HaBEIIAOIINX 3TOT MHUDP,
YyeM Il NEMOHUYECKUX MepCoHaXKel KaK TAKOBbIX. 3aMETUM, UYTO UMSI CepOCKIX TeMOHOB
Tak>Ke MpencTaBisieT cO00M MMPOU3BOAHOE OT COOTBETCTBYIOIIEro XxpoHoHuMa (TomopoBa
Henens, TomopoBa cy660Ta — TOTOPIIbI).

Takum obpa3zom, B Togoplax u cB. Tomope coueTaroTcsl 4epThl, yKa3bIBaloIIue,
BO-IIEPBBIX, HA UX IIPOMCXOXKIEHUE M3 “HEUUCTHIX“ IMMOKOWHUKOB, 1, BO-BTOPHIX, Ha
OTpaHWYEeHHBIN KaJeHIapHbII Nepro UX MpeObIBaHUS Ha 3eMJIe.

Cas3b cB. Tomopa U TOOOPIEB ¢ MOKOMHMKAMU MOATBEPXKIAIOT MMOMUHAIbHBIE
puUTYyabl TOHOpOoBOM Henenu. B ceBepHbIX obnacTsax bonrapuu 1-s1 Henenst Benykoro mocra
OblIa OMHOM 13 INIaBHBIX JAaT paHHEBECEHHMX 3aIylleK (HapsiILy ¢ MSICOIyCTHOM cy000TOI1).
Y 6onrap B Hobpymke MpeakoB MOMUHAIM B NATHULYY (mydoposckama dywHuya), a 'y
Oosrapckux mnepeceieHiieB B MonnaBuu — B cy600Ty. Y pyMbIH, Tlie IepBasi Hemes
Benukoro mocrta cBsi3piBasiach ¢ MpebObIBaHWEM Ha 3eMJie TOJIYKOHEH-OoNyrone,
HasbiBaeMbIX Sin-Toadere, B cy000TY B KauecTBE IIOMaHbI pa3aaBajiy Xjied 1 BOIy U UX XKe
oTHocwiIM Ha Kianbuiie [Kabakosa 1989, 330].

Bonee Toro, 1-1 Henenst Benukoro mocra B HEKOTOPBIX perMoHaxX Ha BocToke bajakan
MpegHa3Havajlach Ijis IOMUHOBEHUSI 0CcOOLIX KaTeropuii ymepmux. B benorpamuuiiko
(cen.-3am. bonrapus) TonopoBa cy6060Ta cunTazach IHeM, KOraa BCIIOMUAHAIM O TeX, KTO
yMep B TedeHMe Ipoieniiero roga [ITomos 1991, 94], T. e. Tex, KTo (KaK M "HEUUCThIe
MOKOMHMKM ) He 3aBepILII Iepexoaa Ha “TOT CBeT" U He IIPUCOeTUHIICS oKa K COHMY
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npenkos. Tak xxe B banate u CpeMe B TogopoBy cy060Ty U IISITHUILY TOTOBIJIN KOJIMBO U
Pa3HOCH/IM ero UMEHHO B Te IoMa, Iie B TeYeHHUe rofia KTO-TO yMep. 31ecCh sKe TOTOBUIN
XJ1eO11bl, aHAJIOTMYHbIe TOMUHAILHBIM: IpocdopKu 1 Kojauu B ¢popme KpecTta [bocuh
1996, 219, 221]. 2Kurenu 3aevapa (ceB.-BocT. Cepbusi) 6bUIM yOeKIeHbBI B TOM, UTO €CII
MOKOMHMK yMep BO Mpake (”0e3 cBeun™), M Mo 3TOil IpUUMHE COXpaHsIach OIIACHOCTh
ero MOCMepPTHOI'0 “TpeBpallleHus “, TO CIIACTX YMEepIIero oT IoJ00HOM y4acT MOXHO
MHOTOJIETHUM MOcTOM B TomopoBy cy6060TY, CUMTABIIIYIOCS 31Ie€Ch TTPa3THUKOM MEPTBBIX
[3eueBuh 1978, 385]. B IlnoBauBckoM Kpae MaTepH, Y KOTOPHIX B ceMbe ObLIN yMepIIe
neTH (TakoKe IpUYKCIsieMble K “HEYMCThIM “ MOKOMHUKAM ), COOII0Nan B IIaMsITh O HUX
crielMaibHbIe 3aMpPeThl, B YaCTHOCTH, B TeUeHUe Bceil TomopoBoii Heleau OHU He W,
YTOOBI HE MPOIBIPSIBUTH UTJIaMU BbITOJI0IeHHBIE NBIHBKY ("KpaTyHKU ), U3 KOTOPBIX UX
yMepllie NeTH IIid Boay Ha “ToM cBeTe” [['pebenapona 1989, 63].

HermnocpencteeHHasl CBSI3b MOMUHATIBHBIX pUTyaiioB TomopoBoil Heneau 1 oBepuii
o Togopuax u cB. Togope 6ojee Bcero 3aMeTHa B TOM, YTO YacThb MOMUHAJIBbHBIX OJIION,
MPUTOTOBISIEMBIX K 3aIyIITHUIIE, CIELMATIbHO “IpeaHa3HavyalIach” TogopliaM, a IpUroTo-
BJIEHHBIE XJIeOLIbI B ¢ OpMe ITOIKOB (WIM ¢ OTTHCKOM IOIKOBBI CBEPXY ) MMEJIM 3HaUeHUEM
YMIJIOCTUBUTEILHOTO apa TogopoBbIM KOHSIM [bocuh 1996, 219-220]. [loMuHaabHBIE
YepThI JIETKO 0OHAPYKUTh 1 B KOHHBIX COPEBHOBaHUsIX, KoTophle B boiarapuu u Cepbuu
ycrpauBanu B TomopoBy cy000Ty: HallpuMep, Ha ceBepo-BOCTOKe bosrapuu repen HauaaoMm
PUCTAJIMII eT0 YYACTHUKU 00be3KalIM KiIaaduiie, 4To0bl NouTuTh yMepiux [TomopoBa
1990, 213, Bapna; Hobpymxa, 323].

C 1-ii Henenell Benukoro mocta (a TouHee ¢ “TpuMep oM™ ‘TpeXIHEBHBIM IIOCTOM B

o 6

Havayne Benukoro mocrta’) cBsI3aHBI U OpyrHe MpencTaBlIeHMs, Kacarollrecs ~TUI0XOM
cMepTu. Y 6osrap, cepOoB M MaKeIOHIIEB UeI0BeK, He NOKMBIINMI 10 KOHIIA "TpuMep’a“,
cuuTajgcsl "HEYUCTHIM® MOKOMHUKOM U BEIUKUM TPEIIHUKOM, Ha UYTO YKa3bIBAalOT
0Cco0eHHOCTHU ero InorpebeHus. YMepliinero Bo BpeMs ~“TpuMmep’a“ XOpOHWIU He Ha
Kinanbuiie, a B 0011IeceIbCKO MyCOPHOM Kyue, HaBO3HOM siMe WX B KpaiiHeM ciiydae ¢
Kparo knanbduia [ Bykomanosuh 1925, 345; Tonoposa 1990, 212, BapHa], T. e. mocTymaim
C HAM KakK ¢ caMOyOuiilieil; TAKOTO MOKOMHUKA He BHOCUJIU B LIEPKOBb, U CBSILLIEHHUK HE
OTIeBaJ ero, a U3 JoMa ero BHIHOCWIN He Uuepe3 IBepb, a Yepes MposioM B cteHe [ CTpaHIKa,
294, 296]. "Ilnoxas® cMepTh MpUBOIMIA K IOCMEPTHLIM IpEeBpallleHUSIM YMepIIero B
neMoHa. CorjlacHO TTOBEPhSIM, U3BECTHBIM TaM Xe, B CTpaHIXe, YeJ0BeK, yMepIIUil BO
BpeMs “TpumMep’a“, cTaHOBUJICS ~cyxuM TomopoM®, HaBOMSIIIM YxKac Ha JIIoNIei B TeUeH1e
TonopoBoii Henenu (cyomo Todopue e ympsino npes Tpumepomo) WA MOT IPEBPaTUTHCS B
pamnupa [I'pebenapona 1989, 64; Ctpanmxa, 327].

CraTb 1ocjie cMepTH KapaKOHIXKOJIOM MOTJIM TaK>Ke JIFOIU, 3a4aThble, POXIeHHbIE 1
yMmepiare Ha TomopoBoii Hemenu [bM, 165]; BOT mouyeMy KOMILIEKC MOMMHaJIbHBIX
PUTYaJIOB, UM TIOCBSIILIEHHBIX, ObUI 10 KPAHOCTU peAyLIMPOBAaH: B YaCTHOCTH, B ITaMSITh O
HUX, KaK 1 00 yMepIlNX BO BpeMsl “TpuMep’a”, pa3naBajin He KOJUBO WIM IOMUHAJIbHbIE
XJ1eO1IbI, a TOJIBKO chipoe xkuto [COHY 1900, ku. 16-17, 4. 2, c. 21, TeipHOBO].

Haxone1, nocienHee, Ha 4YTO XOTeNOCh Obl yKa3aTh: B paHHEBECEHHEM BOCTOUYHO-
OasKaHCKOM KasleHnape TomopoBa Hefelisl CYuTaaach OOHOI M3 caMbIX He01aronpUsITHBIX:
C Hell cBsI3aHO HamOoJIbllIee YUCIO HETaTUBHO OKPAIIEeHHBIX XPOHOHUMOB, OTHOCSIIIIUXCS
KaK K OTHeJIbHbIM ee HHAM (“XpoMble“, "KpuBbIe, "cyxue“, "0e3yMHbIe“ U 1p.), TaK U K
caMmoil Henene (amanus, cmpawna, MpscHa); K Hell XKe TIpUypouyeHa macca 3alpeTos,

HecoOIoaeHue KOTOPBIX OITaCHO IJIsA YCJIOBEKaA.
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C y4eToM BCero CkazaHHOTO Mbl pellaeMcsl MPearnoNoXUThb, YTO B OTIEIbHBIX
BOCTOYHOOAJIKaHCKHUX pernoHax (ceBepo-BocToK Cepbun, ceBepHas boirapusi, BeposiTHO,
Crpanmka) Tomopopa Hefels 0Ka3ajach BpeMeHeM, KOra Ha 3eMJle IOSIBISUIUCH ¢B. Tomop
U TOOOPILbI, BOIUIOLIABIIME BCE HEraTUBHOE, 3aKJIIOUYEHHOE B 3TOM OMacHOM M
HeOaronpusiTHOM BpeMeHU. BMmecTe ¢ TeMm, cBO€ MPOMCXOXIEHUE 3TU KaleHIapHble
IIEMOHBI, CY[ISI TI0 BCEMY, BEJI OT “HEYUCTHIX " TOKOMHMKOB?, a 06brdan TomopoBoii Hemenm
CTaJI CBOeO0Opa3HbIMU MOMUHKAMU 1O HUM U, OTYACTH, 1TO HEJAaBHO YMEPIIUM.

Mbl npenmnonaraeM, TaKuM o0pa3oM, YTO B CIaBSIHCKOM KajieHaape “HEeYHMCTHIM
MOKOMHMKAM, TaK Xe KaK 1 IpeaKaM, ObUIM “OTBeIeHbI “ OrpaHUYeHHbIE IIePHUOIbI, KOTrIa
OHM IIOSIBJISUIMCH B “2TOM® MUpe, a B IIaMSITh O HUX YCTpanuBaIlCh CBOe0Opa3HbIe TOMUHKI
U co0JII0IaTCh MHOTOUMCIIEHHbIE OBITOBbIE U XO3SCTBEHHbBIE 3aIIPETHI.

BaxkHo momuepKHyTh, 4TO 711 HIOMUHOBEHMS “HEUUCTHIX * TIOKOMHUKOB “OTBEIEHBI
WMEHHO T€ MTHU W HeleNu XPUCTHMAHCKOTO KajleHIapsl, KOorna LepKOBb HEe COBEpIIaeT
odULIMaTbHOTO MOMUHOBEHUS yconumiux. B camMoil HaponHOW TpaguLUU OHU
MOMUHOBEHUsI “"HEUMCTHIX“ ITIOKOMHMKOB 1 IIPEIKOB TaKXKe, KaK IMpaBUjIo, HE COBIIalaloT
npyr ¢ npyrom. Tak, Ha 1-ii cenmuiie Benukoro mocta, Korna B “3TOT MUP IPUXOIST
TOOOPLBl U cB. Tomop, B MpaBOCIaBHOU LIEpPKBM MaHUXUAbI B XpaMe HE COBEPILAIOTCS
BoOOIIIe, a IOMMHOBEHNE IIPOUCXOIUT paHbllle, B MICOITYCTHYIO CyO0OTY, WIN I03Xe — B
cy660ThI 2-ii, 3-i1 1 4-ii cenMmuIl IocTa. B HapomHOI KyJbType IIOMUHOBEHME IIPEIKOB
paHHeil BeCHOIl coBeplaeTcs JuMbOO IO KaHOHY IIpaBOCIaBHOU LepKBU (T. €. B
MSICOMYCTHYIO cy600Ty 1iu Ha 2-ii Henene Benukoro mocra), 1160 ke B MacIeHUYHYIO
cyb660Ty, onHako HuKorna — Ha 1-i1 (TomopoBoii) Henene Bennkoro mocra.

Pycamu u pycanxu

K roxxHOCIaBSIHCKMM MHOBepbsiM O “Tomopuax“ u cB. Tomope Kak “HEYUCTHIX
MOKOMHMKAX, TTOMUHOBEHHUIO KOTOPBIX, KaK MbI CUMTaeM, MOCBsIIeHa B 3HAYUTEIbHOMN
Mmepe TomopoBa Hemensi, 6osee Bcero OJU3KKM BOCTOYHOCIABSIHCKUE IIPEICTaBICHUS O
pycajikax 1, OTUYACTH, IOXKHOCTAaBIHCKUX pycatusix. OTHOCUTEIHLHO MEPBBIX MOSKHO CUMTATh
IIOKa3aHHBIMU 110 KpaitHeil Mepe Tpu Belld. [lepBoe: pycanku (IeByIIKU, yMEPIIUe 10
6paka, yTOIUICHHUIIbI, TeTH, yMepIlre 10 KpelleH s, 1 HeK. Ip.) MpUHaIIexaT K YucIy
“HEUYNCTHIX“ MOKOMHUKOB. BTopoe: BpeMsl ux IpebbIBaHUSI Ha 3eMjie OTpaHUYEeHO, KaK
MIpaBUJIO, TPOUIIKON (pycallbHOI) Hedenell, a caMo ux Mudoioruueckoe uMs (pycaiku)
€CTb B U3BECTHOI CTETIEHU ITPOM3BOIHOE OT COOTBETCTBYIOIIETO XpOHOHMMA (J1aT. rusalia
M IIp., XOTsI OB 11 Uyepe3 I0:KHOCIaBSIHCKOe M BooOI1Ie 6aJKaHCKoe IocpeacTBo). U, HakoHelr,
TpeThe: B TEUCHHUE ITOM HEeIe M JI0I1 0COOBIM 00pa3oM TOMUHAIOT PyCaloK, B TOM UKCIIe
cobmronas 3ampethl (cMm. pabotsl [. K. 3enenuna u JI. H. Bunorpanosoii).

B monb3y aTOro TpeTrhero Te3uca roBOPUT IpeXae BCEro TO, YTO B TPOMIIKYIO
(pycajbHyl0) Helell0 IIOMUHKM yCTpauBaIl MMEHHO B TeX OoMax, I'le ObLId ~CBOU
pycasiku“ (yMepIive MOJOIBIMU AEBYIIKHY WIN JETH, BBIKMIBIIIHN Y XKEHIIIWH, Y TOTUIEHHUKU
1 TIOM.): UM OCTaBJISUIM €11y, BBIHOCUJIM BO JABOP OAEXKIY U MOJOTHO, MPUIEPKauBaIUCh
HEKOTOPBIX OrpaHUUYEHUI, CBUIETEILCTBOBABIINX O MPUCYTCTBUU B JIOME OYII, W T. 1.
[3enenun 1995, 234-237; Bunorpanoa 1986, 102, 107 u np.]. IlomuHku no pycaikam

2 W3 3TOTO HU B KOEM CJIydae He CIIEMyeT, YTO MBI TTHITaeMCs CBECTH CB. Tomopa 1 TOMOPIIEB NCKITIOUNTETHHO
K "HeYMCThIM“ MoKoiHnKaM. X 06pa3bl — cBoero poja “crutaB“ MugoIoTnIecKuX XapaKTepUCTUK 1 CBOICTB
Pa3HbIX MIEpCOHaXKe, Cper KOTOPBIX CIeoyeT IIpeXie BCero Ha3BaTh CB. Toropa Kak MOKPOBUTES JTOIIaneit
¥ BCAIHMKOB, " pakniicKoro BcagHuKa“, repMaHckoro Borana niam JINKoro oXoTHMUKA U MH. IIp.
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MPOVICXOIWJIN WM B KaHYH PycaibHOIi Helleu, Uiy vallie B TeueHre ee CaMoi, a 0COOEHHO
MHTEHCHBHO — B UeTBepr, Ha3biBaeMblil Pycaaxunoii Ilackoii, Pycarkunvim Beauxoonem,
Kpuevim imu Cyxum uemeepzom.

Bort xapakrepHoe onucaHue Takoro moMuHoBeHus: ~ | B PycanabHyto Henento| 6a0bl
MO XaTOI0 BBIBELIMBAIOT COPOUKY, I00KY, DGapTyK 1 HAMUTKY... CUMTAIOT, UTO yKe Kaxkaast
Ilouka [pycajka] mo cBoell MaTepu IpUIET, U OHa yxKe BO3bMET BCE ITO U OlEeHEeTCs. A
KOTOpas y>Ke MaTb He IIOBECHUT, TO Ta pycajKa y>Ke XOIUT HeloBoJIbHasa 1 ruiauet” [I1A,
Bpecrckas 06:1.]°.

Yro KacaeTcs FOXHOCIABIHCKMX U BOCTOYHOOATKAHCKUX PyCalidif, TO XOTS WX
MPUYACTHOCTD K ITOKOMHUKAM (B TOM YHCIe "HEYHUCTHIM ) U K HOMUHAJILHOMY LIMKITy He
CTOJIb OUEBUIHA, TEM HE MEHee Ha OTAeNbHbIe (DaKThl BCe K€ CTOUT 00paTUTh BHUMAaHUE.
CorJilacHO OTIEeIbHBIM CBUIETEILCTBAM C CeBepo-BocToKa bonrapun, pycasuu (pycaauiiku
W TIp.) — XEHCKMEe NeMOHUYECKUE CYIIECTBa, MPOUCXOISIINE U3 MOJOIBIX XEHIIUH U
NIeBYIIIeK, TOBECUBIIMXCS WIM YMepIuX Bo Bpems ponoB [bM, 301], wiu xe 3To IpocTo
YL yMEPILIUX, KOTOPbIE TOSIBASIIOTCS B Te€UEHME pycalbHON Heleau BOJIM3U CTaporo
knan6uina [ beHoBcka-CrokoBa 1991, 6]. KamaniamM u3BecTHO peacTaBiIeHne O TOM, 4YTO
KaXXIblii 4elloBeK, yMepIluii Bo BpeMs pycalibHOI Hemeau, ObUI CKIOHEH K
MepeBOIUIOIIEHNIO 1 TI0Ce CMEPTU MOT IIpeBpaTuThbcsd B Bammupa [Kamanou, 193]. Y
MojgaBaH B beHaepax BTOpHUK IIOCJe TPOMLKON Hemeiau HasbiBajcsa CoOyuemyn uiu
nempeuepe pycaauaop: B 3TOT I€Hb XXEHIIWHbI YCTPaUBAIN TYJISTHUS U TIPOBOXKATM pycaloK
B Mormwity [Kabakosa 1989, 348]. Y raray3oB MongaBuu (IiepeceyeHlleB 13 CeBePHBIX
patioHoB boirapun) B pycaiabCKyio cpedy >K€HIIMMHBI IIUIM Ha Kjiambuile W OoTTyla
“BBOOWIN B CEJIO pycalloK (pycaauadpu eemupepad ‘pycajiok BBOIAT ), a B IIOHEIEIbHUK
10 3aBepllIeHNH pycajlbHOI Henenu “npoBoxain“ ux obpatHo [Copousay 1995, 65].

Takum o6pa3oM HETPYIHO 3aMETUTh, YTO MO CBOeMY MUQOIOTUIECKOMY CTaTyCy
PYCQJIKU, pycauu U TOAOPLIBI UMEIOT MeX Iy co00ii onpeneeHHOe CXOCTBO, JieXalllee B
00J1aCTH MX IIPOUCXOXKIEeHNS (113 "HEYMCTHIX  IOKOMHUKOB) U ITOCBSIIIIEHHBIX UM ITIOMUHOK,
KOTOpbIE B CBOIO OUepelb MPUYypOUYEHbl HE K OOLIMM MOMUHAIBHBIM IHSIM, @ COBCEM K
IPyTUM Jatam®,

T'oBops1 0 TODOPIIAX, MBI YIIOMSIHYJIA O TOM, 4TO 1151 MU oa0oruu TogopoBoit Henenu
aKTyaJlbHbl He TOJIbKO ITOSIBJICHHE TOIOPLIEB, HO U B IIeJIOM TeMa ~IUIOXOH“ cMepTu
(HanmpuMep, "HEUUCTHIMU“ MOKOMHMKAMM CTAaHOBWINCH JIIOIM, YMepIINe BO BpeMs
“TpuMepa“ win B TedeHue TogopoBoit Hegenu ). TpoulKuii mepro, Kak U3BECTHO, TaKXKe
ObUI CBSI3aH C "HEYNCTHIMU " TTOKOMHUKAMU BOOOIIIE U C pycalKaMU, B YaCTHOCTH .

IIpexne Bcero, BcrmoMHUM X0TsI 661 0 CemuKke (ueTBepre rnepen Tpoulieii) — pycCKoM
IIHe IOMUHOBEHUSI “HEUNCTHIX “ IIOKOMHUKOB, K KOTopoMy eltie B XVII B. 6bU10 mpuypoueHo
norpebeHne NorudIImx, Ka3HEHHBIX TN60 YMepIINX OT Tojloaa U 6ojie3Hell, B CKyIeIbHH-
Hax, Wiy ydborux nomax. CeqeHMs 0 pa3HO00pa3HbIX GopMax IIOMUHOBEHUS “HEUNCTHIX
NOKOMHUKOB B CeMUK MMEIOTCS U3 OOJBIIMHCTBA CEBEPHO- U LEHTPATbHOPYCCKUX

3 3mech u manee TekcThl U3 [ToecCKOTO apXuBa MPUBOMISATCS B ITEPEBOJIE HA PYCCKUIA SI3BIK.

4 Ha cBs13b TOMOPIIEB M PYCATOK YKa3bIBAIOT U HEKOTOPbIE NOTOIHUTENbHBIE (hakThl. Y pyMbiH B Banate
TIpenonosenue IatunecaTHuLbI HOCWIO Ha3BaHUe Todorusale: CAUTAIOCh, UYTO B 3TO BPeMs IPOMCXOIMIA
BCTpPeYa M CEKCYyalbHbIe KOHTAKThI KEHCKMX MU(OTOTUUECKUX MEPCOHANKEN PyCavii U My>KCKUX — KOHEH
cB. Pemopa; a pacTeHre, KOTOPOE PyCaIuM Japwid CBOMM M3bpaHHMKaM, Ha3biBasioch Todorusa [KabakoBa
1989a, 161].

JlaHHbIE O TOMUHOBEHUM “HEUYHMCTHIX MOKOWHUKOB B TPOMIIKMIA MEPUOL Y BOCTOUHBIX CIaBsIH 000011eHBI
HaMH Ha Kapre 1.

5
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obnacteii [cM.: 3enenun 1995, 129-134; Ha 3anane u ocobeHHO Ha 1ore Poccuu Cemuk
MU3BECTEH MaJIO, YTO SIBHO TOBOPUT B IOJIb3Y €TI0 CEBEPHO-PYCCKOTo MporcxoxkaeHus|. Ha
Ykpaune u B beigopyccun o "HEUMCTHIX“ IMTOKOMHMKAX BCIIOMUHAIM Yallle Ha TPOUILIKOM
(pycanbHoli) Henene (B PycanbHblii ueTBepr ), 1160 HECKOIbKO paHbllle — B [IpemonoBenue
IIarunecatHuubl i Ha Bo3HeceHue.

B aTHOrpadhnueckrx OMMcaHUsIX, OTHOCSIIUXCSA K TPOUIIKOMY MEPHOLY, Cpelu
“HEeYUCTHIX“ MOKOMHMKOB Hambojee 4acTo GUTYPUPYIOT IBe KaTeropuu yMepIIUX:
YTOIUIEHHUKM U neTu. Tak, Ha ceBepo-BocToke Poccun (BsTckuii Kpaii) cunTanoch, 4To
CeMUK yCTaHOBJIEH UMEHHO B maMsTh 00 yTormieHHUKax [BOHK, 130]; Ha CmoneHInHe
B CeMMK OT JIolieil TpeboBajIoCh COOIIONEHNE 3allpeTOB, CBSI3aHHBIX C BOIOM: HEJIb3s
ObUIO HU MBITh, HU CTUPATh, HU TTOJIOCKATh, MHAYE B CEMbe HEMTPEMEHHO KTO-HUOYIb ObI
ytoHyn [PAM]. Ha CyMiuHe yTOIUIEeHHMKOB ITIOMMHAIU Ha 6-if Henene mocie Ilacxu
(BeposiTHO, B Bo3HeceHue): "B miecTh Hemeab S0 KMIAIOT Ha BOOY, XOTh 1 HE CBSITOE.
Mo:zker, u3 poIHBIX MOMX KTO-HUOY b IIe-HUOYyIb YTOIMIICS, TaK OH XKIET 3To siiio. Torma
XOIAT Ha Kaaabulle BeuepoM, HaIeKyT SIMI, BO3bMYT BOIKHM, CAOYT Ha KaKyro-HUOYIb
MOTWITY, Ha cBexXylo, 1 momuHaoT* [[1A]. B ykpanHckoM u 6enopycckom Iloneche B neHb
IIpenonoBenus [TATHaECATHULIBI IIOOU HE KYTAIKCh, YTOOBI B CEMbe HUKTO HE YTOHYIT;
He paboTanu, 4ToObl He IMonacTh B Oypro Ha Bole 1 YTOOKI JJoAKa He IepeBepHyJIach BO
BpeMs pblOHOI JoBau. Hukorna He Kymanuch B PycanbHBIN 4eTBepr: CYMTAIOCh, YTO B
9TOT NIeHb pycalika KyIlaeT CBOUX JeTell- pycaleHsIT M HellpeMeHHO yTalllUT ¢ co0oil B
BoIy Koro-Hubynp u3 moneii [I1A]. B HekoTophix pernoHax Ilonechs: yroreHHUKaM ObL1a
nocssieHa Bcs PycanbHast Henens. Tak, B PoBeHcKoii 061. YKpauHbl, “KOTa y KOro eCTh
YTOIUIEHHUK [B ceMbe], TO Ha PycalbHUIy He IIBIOT U He CTUPAIOT BCIO HEOENI0 — IIJIsT
yToIUIeHHYKa. BynTo 661 MHaYe B ponry KTo-HUOYIb elte yronutcs® [Toncras 1995, 261].

3HaYNUTeIbHO peXKe ITOMUHOBEHME “HEUMCTHIX® (YTOIUIEHHUKOB, IOBECHUBIINXCS,
HEeKpeIeHbIX U MEPTBOPOKIEHHBIX HeTell) MPOUCXOIMWIO BMECTe C MIOMHUHOBEHUEM
IpeaKoB. DTO MOIJIO UMETh MECTO B cy000Ty HakaHyHe TpoMIIbl, KOraa IpaBociIaBHas
nepkoBb nomuHaeT ymepinx [Tonctas 1986, 103; 3enenun 1995, 134, 334], a Takke B
npyrue nHu. Hampumep, y cep6boB B baHare B derBepr mepen Tpowuiieli coBeplialoch
usausamve 800e 3a ceem Mpmee. CTapble XKEHIITMHBI IIUTA Ha peKy U JIMJIA BOIY JUIS COJTHIIA,
Mecs11a, yIaBJIeHHUKOB 1 TIOBEILIEHHBIX, a TAKXKe B TTaMAThb O BCeX CBOMX Ipenkax [ bocuh
1996, 321].

Yro KacaeTcs meTeli, yMepIlIMX IO KpellleHWs, TO Ha YKpauHe U B beropyccun
MOMUHKY 10 HUM YCTpauBaIuCh UX MaTepsiMu B PycanbHbli (Tpoulikuit) yeTBepr. Yaiie
BCETO MaTepH MPHUIJIAIIATIN HECKOJILKUX MATOJIETHUX JeTeil 1 YTollaJii UX Kallei, KIHyHOM
U Ipyroii noMuHaabHOU numieit [Munopanosuu 1991, 207, ITontasckas ry6.]. B npyrux
CJIyJasix MaTepH He TOJIbKO Yrolllaiu AeTeld, HO M CIelMaJbHO MOKYIaId K 3TOMY ITHIO
KPEeCTUKH U pa3faaBaiv ux AeTsM. CUUTaloCh, YTO TAKUM 00pa30M OHU MOTYT OKPECTUTh
CBOMX yMepIIUX AeTeld M BBeCTU UX B LapcTBO boxkue [XapbkoBckuii cOopHUK, 296]. B
3a11. Makenoxuu (CTpyIKO ) IOMUHOBEHHE YMEPIINX AeTel IIPONCXOAWIO €IMHCTBEHHBIN
pa3 B rony — B JIyXoBcKyto cy6060TY, KOTIa >KeHIITMHBI pa3naBaiy MIMHSIHbIE COCYIbI ISt
BOIBI “3a MaJIu Oela“, a 3aTeM IOJMBaIM UX MOTWILI Bonoii [ denunukonosa 1960, 168].
B Cxkonckoii KoTnmHe MaTepu, UMeloIe yMepIInX MIaaeHIleB, JaBaiu aeTsaM B IlyxoB
IeHb yKpallleHHbIe IIBeTaMU cocyabl ¢ Bomoit [Pununosuh 1939,402].

CBoeobpa3Hoii ¢opMoOii MIOMUHOBEHUSI YMEPIIUX OeTell (MaJdoJeTHUX, HO He
00s13aTeIbHO HEKPEeIeHBIX) SIBIISIETCS 3alpeT eCTh Arojbl U APYrre Ce30HHBIE TUIOIBI 10
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Bosznecenus1, Tpouiiel, meporo aHs IleTpoBa mocTa, Bunosa mHs1, netHero MBaHoBa mHS,
ITetpoBa mHS. MaTepu, y KOTOPBIX YMUpAIU IETH, He eI Ce30HHbIE TUIOMBI 1O OIHOTO M3
9TUX IHEM, a B caM Tpa3IHUK pa3laBaiid YepellHto, BUIIHIO, SIOIOKM 1 IpyTrve TUIOMbI 110
cocelsiM M POACTBEHHUKAM B MMaMSThb O CBOMX HIETSX (BOCT.-ClaB., IOXK.-CJIaB., BOCT.-TIOJL.,
BOCT.-CJIOBall., Kapmar.). CundTansoch, 4TO TeM caMbIM MaTh Kak Obl “Ha€ iX CBOIM miTIM“
[IetikoBckuii 1860, 37, ITonomnne]. B BoeBomuHe, pesxkae yeM orpo0oBaTh Ce30HHbIE IUIOIbI,
Marepy Ha Bo3HeceH1e OTHOCIIM MX Ha MOTWJIbI CBOMX yMepiiux aereit [bocuh 1996, 316].
Takum o6pazom, ToMUMO 0PUIINATBHOIO IOMUHOBEHUS YMEPIIIX, COBEPIIIAeMOI0
MpaBOCJIaBHOM 1IepKOBbIO B Cy600TY HakaHyHe [T TuaecITHULIBI, B HAPOIHOM Tpaauiiun
BOCTOYHBIX U, OTYACTH, F0XKHBIX CTaBSTH UMETUCh crielinaibHble THU (Bo3HeceHue, CeMuk,
IIpenonosenue IlsaTunecsaTHulbl, PycanbHblil yeTBepr), Korma Joau (0O0BIYHO
POICTBEHHUKHN ) YCTpauBaJIM CBOeoOpa3Hble MOMUHKM 110 “HEYMUCTHIM ITOKOMHMKAM,
MpUHAIIEXaBIIUM K UX ceMbsM. Ha 3HauuTenbHON TeppUTOPUU, 3acelleHHON
BOCTOYHBIMM CJIaBSIHAMM, TJIaBHBIM O00bEKTOM MOMHUHOBEHHUS (BbIpakatoIlierocsl B
YTOILIEHUH, OJapVUBaHUM OJEXKION 1 TOJOTHOM, a TakXkKe MHOTOUMCIIEHHBIX 3arperax)
ObUIM pyCaJIKM — “HEUMCThble“ IMOKOMHUKM, KOTOPhIE MOCJIe CBOEll IpexKneBpeMeHHO
CMEePTH MPEeBPaTUINCh B KaJleHAapHBIX NeMOHOB. TaM ke, Tlie TIOBEPhs O pycaikax He
noxyymin ocoboro passutus (Poccus, cesep benopyccun u ap.), B TPOUMLIKUIA TIepUOT,
JIIONU TTIOMUHAIU YyTOIUIEHHUKOB, HEKpEeIIeHbIX MJaneHIleB U APYTUX yMepIInX
HeecTeCTBEHHON cMepThlo. B HapomHOI TpaaulluM OKKa3MoHaJIbHOE MOMUHOBEHUE
“HEeYMCTHIX " MOKOMHUKOB B OIWH 13 Ha3BaHHbBIX BhIIIIE JHEH COCYIIECTBOBAJIO C MACCOBBIM
TMOMUHOBEHIEM BCEro COHMa IIpenkoB B JlyXoBckyro cy6060Ty HakaHyHe TpouIib.

Hagu

Bonee cioxxHoli oKa3bIBaeTCsl CUTYaIUsl C IOXHOCIABIHCKUMU, YKPauHCKO-
KapnaTCKMMM U YKPaMHCKUMU MepCOHaXkaMu, YCIOBHO O00beIUHSIEMbIMU TION UMEHEM
HaBuil. HarmoMHMM, 4TO 3am.-00IT. Hasu, Hassyu, Haslieme, HaA6isKU W IP., MaKell. HA8U,
Haejayu M 1p., BOCT.-cepO. Hasu, Haske, Hagoju, masu, mage N 1p., CIIOBeH. (IITUPUIL. ) navje,
mavje, movje 0003HAYaIOT NeMOHMYECKHE CYIeCTBAa, B KOTOpPbIe IMOCIE CMEPTHU
MPEeBPATUINCH I HEKPEIIEHBIX MIaIeHIIEB, MEPTBOPOXKIEHHBIX AeTell (MHOTIa — MyIIn
XeHIIUH, yMepluuX B ponax). OxXHociaaBsgsHCKUe "HaBM“ 4Yallle BCEro UMEIOT
OpHUTOMOP@HBIN 00JMK (ITEHIIbI, LBIIUISITA, 00JbIINe YepHbIe IITUILI U 1p.), BHIIAIOT
CBO€ MPUCYTCTBHE XapaKTePHLIM IMUCKOM WJIM CBUCTOM, BEIyT cebsl arpecCUBHO IO
OTHOIIIEHHUIO K JTIOMSIM; TJIaBHAsI MX 3JI0KO3HeHHasl (hyHKIIUS — HamanaTh Ha CBOIO MaTh U
Ha POXXKeHUIl, MyYUTb UX B TeueHre 40 mHel mocie poaoB, BHICACHIBATH Y HUX MOJIOKO,
JIMIIATh CHA, HAChLIaTh 00JIE3HU, AYLIUTh JeTel, BLITUBAThL KPOBb Y HOBOPOKICHHBIX U
MX MaTepell; HarmanaTh Ha TaCTYXOB M KOHIOXOB 10 HOYaM, BLIMMMBATH MOJIOKO Y OBeIl 1
KOpOB U T. T1. B oT/iMuMe OT pycajioK 1 TOIOPIIEB CBEEHUI O CE30HHOCTH UX MPeObIBAHMS
B “aTOM"“ MHMpe HEMHOI'0: BpeMeHeM MX ITIOsIBIeHMSI MHOIIa Ha3biBaloT biaropenieHue,
MmacxajJbHyI0 Heneno 1 Bo3HeceHue .

IlepcoHaxku co CXOMHBIMM HAa3BAHUSIMMU (CP. HABKU, HAYKbLL, MABKU, MAYKbl, MAIKU T
T0]1.) U3BECTHBI U B yKpauHCcKUX Kaprmarax, a Takske CriopaanyeckK — B IPYTUX perrioHax
YkpauHbl. 32 9TUMM UMEHaMU 3aKperyieHO Ba OCHOBHBIX MEPCOHaXKa — B JIETCKOM U
KEHCKOM O0JINYbSIX.

¢ DTH CBOOHOE OMMCaHWe IOKHOCIABIHCKUX “HABHIA“ OCHOBAHO Ha KODITyce MCTOYHUKOB, KOTOPbIE MBI HE
packpbiBaeM 3a HEMMEHHEM MecTa (MoApoOHbIi 0630p UCTOYHUKOB cM.: Puunosuh 1968).
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T'yiynbckue HIBKY 0603HAYAIOT Ay HEKPEIeHbIX MIIaIeHIIeB, MEPTBOPOKICHHBIX
IeTeid, a TakxKe JeTeil, yOUThIX CBOMMM MaTepsiIMU HEIOCPENCTBEHHO MOCIe POXICHUSI;
HaBKM OITAaCHBI IS YeJ0BeKa, T. K. HallaJaloT Ha IeTel 1 JKEHILIWH, COCYT Y HUX KPOBb,
nmymiat xkeHiyH [[Hatiok 1912, 191; Onutnyk 1909, 59, To ke y 1oxX. cnaBsiH]. YKpanHCKUe
MaBKU — HeKpellleHble MJIaIeHIIbl WA JeTH, YBOPOBAHHbBIE BCKOPE IOC/IE POXKIECHUS
IbSIBOJIOM; OHM XKMBYT B Jiecax, a Ha [lacXy coOMparoTcs Ha KPECTHBIM XOH K LIEpKBU U

wJ

Kapra 2: HaBu n HaBckuii neHb.

® MudOoIOTMYECKUl MepcoHax
(Hasu, HAGKU, MasKu W IP.)

A Hagckuii wemeepe
Haesckue Ilposobwi

npocat cebe kpecta [Lud, 1907/13, 123; I[TokyThe]. B oTIMune OT F0XXKHOCTABIHCKIX HAaBUI
U TYIYJbCKMX HSIBOK Y YKPaMHCKMX MaBOK “BaMMUpcKUe“ PYHKIMU He BBIpakKeHBI
[I'punyeHko 2, s.v. masku; Yybunckuii 1872, 206, 207].

Kpowme Toro, B YkpanHckux Kaprnarax 1 Ha YKpauHe TeMU XXe MMeHaMU MOTYT
0003HayYaThCsl KEHCKHE MepCoHaXu (pexke — MepcoHaxu 3o0oMopdHOro obiauka,
HaIIpuMep, B BUI€ KOIIEK '), IT0 CBOUM (YHKIIVSIM 1 BHEIITHEMY BUIY IPUOIMKAFOIIAXCS
KaK K BOCTOYHOCJIABSHCKMM U KapIIaTCKUM pycajKaM, TaK 1 K 60JIrapCKUM PYCAIUIM 8,

7 Komaunii "MMHAIK" YKPAUHCKAX HSIBOK OOBSICHSIETCSI, BEPOSITHO, YUCTO SIBBIKOBBIM (DaKTOPOM, CP. YKP.
HsYKamb ‘MSIyKatb'.

§ Bo BCSIKOM CITyJae MMEHHO TaKasi CUTYaIlusl CIOKIIACh Ha [yIy IbInuHe, Tie “HSIBKY™ B3sUTH Ha cebst QYHKIMI
U pycasioK, M “HaBeil“; BMecTe ¢ TeM, Y OOIKOB 1 JIEMKOB “HSIBKU“ MPAKTUYECKN He OBbITN U3BECTHBI.
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OHM TIOSIBJISIIOTCSL Yallle BCEro Ha TPOWIIKOM Hexese wind B [1eTpoB MOCT; TaHIYIOT U
BBITANTHIBAIOT TPaBy (TYILYJIbI); IPUTJIAIIAIOT K cebe Ha UTpUIlle OBYapa, KOTOPHIN UTpaeT
17151 HUX Ha coneske (lanuims); oHu oOuTaroT B BOAe M MOTYT 3aTallldTh Tyda YeJioBeKa,
peumBIIerocss B 3To BpeMs KynaTbesl (BykoBuHa); Xxomsar mo jecaMm (ryiyisl, YepHu-
TOBIIMHA); HAChUIAIOT 3aCyXy, BUXpH, 00Je3HM (TYLYJIbl) U Op.

Takum o6pazoM, yKpanHCKO-KapIlaTCKue 1 yKpanHCKUe IIepCOHaXKK THa “MaBOK
1 “HSIBOK“ 0OHapy>KMBAIOT YEPThI, POMHSIIME UX KaK C FOXKHOCIABIHCKAMU “HaBSIMU®,
TaK U C IOXXHOCIABSIHCKUMU ~pycanusiMu®, “pycanuiikaMu“ u non. B qrobom ciyuae
HECOMHEHHO, YTO YKpaMHCKO-KapmaTCKKhe M YKpauMHCKHe “HSIBKU“ MpUHAaIIeXaT K
“HEUYHCTBIM “ TIOKOMHUKAM, IIPEBPaTUBIIMMCS (KaK TOZOPIILI ¥ pYCalKM) B KaJeHIapHbIX
neMoHoB. OTHaKO B OTJIMYKME OT TOIOPILIEB U PYCAJIOK, COOTBETCTBYIOIINE YKPAUHCKIE U
Kapraro-yKpauHCK1e TepMUHBI, 00603HaYaloI1e STUX TEMOHOB, He 3aBUCAT OT XpOHOHMMA
(cp. BhILIE: “pycasku“ oT “pycanuii“, Togopusl“ oT cB. Tomopa u TomopoBoii Hexenn), a
cKopee caMu SIBJSIIOTCSI UCTOUHUKOM GHOPMHUPOBAHMS OIMpeneJeHHON TpyIIbl
KaJIeHIapHBIX TEPMUHOB.

Cyns mo pesyabTaTaM IIpedNpUHSITOr0 HaMM KapTorpadupoBaHuUs, obIacTb
pacrpocTpaHeHHsI COOTBETCTBYIOIIMX Ha3BaHUN MMMOJIOTMUECKUX TepcoHaxkeil (Hasu,
HAYKU, MaéKky WU Ip.) HEIIOCPEICTBEHHO COIIpMKacaeTcsl ¢ 00JacTbi0 pacIpoCTpaHEeHUS
xpoHoHUMOB Haeckuii (Hamckuii) wemeepe, Haeckuii Beauxdens, Haeckas Ilacka °. Ha
Ykpaune u B benopyccuu 3T0T XpOHOHUM OTHOCUTCS MHOTHA K CTpacTHOMY Y€TBepry, a
Jaie — K 4YeTBepry nacxajJbHOi Helenn 1 0603HavaeT MOMUHAIbHBIN JeHb, KOTaa JI0I1
COBepIIAIOT XapaKTepHble TOMUHAIbHbBIE NeWCTBUS Ha Mormiax (youparoT, YUCTAT,
OCTaBJISIOT TaM elly, YrollalT HUMMX U T. I1.) '°. OnHako BHOBL obGpalaer Ha cebs
BHMMaHHe TOT (paKkT, 4ToO B IpaBociaBHOU LepkBu Ha CTpacTHol 1 CBeTIoi ceaMuIiax
TMIOMUHAJIbHBIE CITY>KObI B XpaMe He coBepinatoTcs. MHBIMU clloBaMU, Mbl He B TIEpBbIi
pa3 ybexxmaeMcsl B MPUCYTCTBMU B HAapOIHOM TpaauIMKM MOMUHAJILHOTO MHS,
MpPOTUBOpEYAIlleT0 KaHOHY IIpaBOCAaBHOI LIEPKBU M CBSI3aHHOTO C TeMOI “HEUMCTHIX
TMOKOWHMKOB, XOTs B TaHHOM CJIydae 3Ta CBs3b He CTOJIb OUeBMIHA, KaK y TOIOPIIEB U
pycajoK, U UMeeT cKopee “3THUMOJIOTMYecKuii“ xapakTep. Benb, Kak MBI I1oJIaraeM,
Ha3BaHUS KapIlaTo-yKpanmHCKMX 1 YKPaUHCKUX “HSIBOK“ M "MaBOK" ITOCTY>KWIM OCHOBOM
IJIS1 XpOHOHUMOB Tuna Haeckuii Beaukdens, MONTBepXKIeHUEM YeMy CIYXKUT apealbHOe
COOTHOIIIEHNE XPOHOHUMA U UMEHU MUMOJIOTHIECKOTOo MepcoHaxa.

T'oBOpsI 0 TOMOPIIAX U pycalTKax, MbI IPUBOIVIIN TPUMEPHI TOTO, UYTO 1 Ha TomopoBoii
Helese, U B TPOUIIKUI Mepro CYIIeCTBOBAIN THU, KOraa MOMUHAIN 3TUX MEPTBEIOB-
IEMOHOB, a TaKxKe BOOOIIEe — BCeX “HEUMCTBHIX MOKOMHUKOB. He cTtas B 3TOM CMBbICTIE
WCKITIOUeHUEeM U MacXaJbHbIN mepuon. B nHU u Hemenu, mpeniiecTBytomye Ilacxe u
cenylolue 3a Heid, CoBeplaTcs crnelnduiecke puTyaibl IOMUHOBEHMS “HEUMCTHIX
WM HeIaBHO YMEPIIMX MOKOMHUKOB. Kak 1 B Ipyrux ciayvasix, OHM He COBITaIaloT HU C
obUIManTbHBIMI 1IePKOBHBIMU TTOMUHOBEHUSIMM, HU, KaK TMPaBUIO0, ¢ HAPOIHBIMU
KaJIeHIapHBIMU TTIOMUHKAMM, TTOCBSIIIIEHHBIMU TIPEIKaM.

«

° CoOTHOIIIEHNe HAa3BaHNH IEMOHUIECKIX ITePCOHAKeH THTa “HaBU", "MaBKI" M XpOHOHMMA CM. Ha Kapre 1.

1 Ha HEKOTOPBIX COTpeieIbHBIX TeppUTOpHsix benopyccnu 1 YKpanHbl MacXadbHBIA YeTBEPT MOT HAa3bIBATHCS
Mepmeoix Beaukdens, Ymepuwiux Ilacxa, Tammoix dyw Ilacxa v mon., B Poccun (cM. kapTy 2) TepMUH "HaBUAN
M3peliKa BCTPEYAETCs B COCTaBe CIOXKHOTr0 XpoHOHUMa Haebvu I1po600ds:, 0603HAYAIOILETOCS TOHENEIbHUK
ni BTOpHUK POMUHOI Henenu.
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Cpeny BOCTOYHOCIaBSIHCKMX MACXaJIbHBIX PUTYAJIOB, CBSI3aHHBIX C TOMUHOBEHUEM
“HEeUYUCTHIX“ TIOKOMHUKOB, Hanboyiee 3aMeTHO OOBLIKHOBEHHUE “YrolaTh* MX OCTaTKaMU
rnacxajJbHOW MUIIK IO MPOILIECTBUU Mpa3nHUKa (B cpelly WIM YeTBepr IMacXalbHOM
Henenu). Tak, HanpuMmep, Ha ToMeNbIHE B TeX CeMbsX, IIe ObLI YTOILUIEHHMK, IOCIIe
ITacxu Ha Bomy mycKajay KOCTH IacxaibHoro ropocenka [IIA]; Ha rore Poccun, “4To6n1
MOMSIHYTb YTOTUIEHHUKOB®, Ha BOJIY CITyCKaJIM MacXaJbHYIO CKaTepThb U CKOPJYIY OT
KpallleHbIX IMacXajJbHbIX SIMII, a “YTOOBI MOMSHYTb YHaBJIEHHUKOB® — IIOIBEIIMBAIN K
MOTOJIKY KOCTH ITopoceHKa [3aHo3uHa 1991, 76, Kypckas 0611.]. AHaJIOTUYHO Yy pyMBIH 1
MOJIIaBaH OCTATKM TMAacXaJbHBIX Tpare3 MpeaHasHayaluch YOUTHIM, yTOTUIEHHUKAM,
BHCEeTbHUKAM, a TakKe ~0maxknHaM“ 1 “paxmaHam“ [Kabakosa 1989a, 162]". Y kamaHiieB
3a Hexeno 10 JlazapeBoii cy600ThI XKeHIIIHBI pa3aaBajiy XJae011bl B TaMsITh O “"HOBaA dyIa“,
T. €. 0 TIOKOMHMKAX, YMEPIIMX B TeueHHe mociaenHux 40 mHei, Ipyu TOM, YTO OCHOBHBIE
BeCeHHHUE 3aIyIlIKN IS TIPEeIKOB yCTpauBajiy y KallaHiieB B caMy JlazapeBy cy66oTy. B
TeX e MeCcTax B IacXaJbHYI0 Cy000TY SKEHIIIMHbI, B YUbMX CEMbSIX ObIITM HEIaBHO yMepIIue,
pa3naBajiM B IaMsITh 0 HUX IIpocHOpKU U KpallleHble siina [Kamanmu, 215, 223].

Wzpenka noMrMHOBeHUE “HEUYUCTBHIX® M HENABHO yMEPIIMX ITOKOMHMKOB MOIJIO
MIPOUCXOIUTH HEMOCPENCTBEHHO 10 yeTBepraM Ha CTpacTHOM M MacXalbHOM Hemessix
(T. e. IO YeTBepraM, KOTOphble MOIVIM Ha3blBaThecs Hasckumu). Ha I'pogHeHIIHE B
CTpacTHOIi YeTBepr Ha KJ1an0uIlax ycTpanuBaii IOMUHKY Ha CBeXKUX (IOCIeIHEero romua)
morunax [Ileitn 1890, 616-618]. 'ponHeHCcKUiI 00bIUali HAXOOUT COOTBETCTBUE B
0eJIopyCcCKOM IMaJIeKTHOM CIIOBe Hayyi, 0003HaJaloleM HeJaBHO YMEepIIUX, B MaMsITh O
KOTOpPLIX B BunteHckoii 1y6. otmevancst Haycki ésnikodsens 1 COBEpIIAINCh HOMUHAIbLHbIE
putyansl [III1I 166].

Hakonen, uenbiit psno ¢akToB yKasbiBaeT Ha TO, 4To CTpacTHOM M IacXalbHBIN
YeTBEeprd MOCBSIIAINCh He BCeM “HEUYMCTBIM“ WM HEeaBHO YMEPIIUM ITIOKOMHHUKaM, a
MMEHHO "MaBKaM“ 1 “HsIBKaM“ — HeKpellleHbIM MJIaIeHIIaM 1 MEPTBOPOXKICHHBIM HETSIM.
Hanpumep, Ha 1oro-zamane bpsSHINMHBI, €cau B JoMe ObLI pebeHOK, YMepIINii
HeKpellleHbIM, TO B ITaMsITh 0 HeM B CTpacTHOIl 4yeTBepr ycTpauBanu oben [ITIA]. B
XapbKOBCKOI T'yb., a TakKe B APYTMX MeCTaX, YeTBEpr MacXaJlbHOI Helel Ha3bIBalICs
Maeckuii vimu Masuvin éenvikdens (T. €. ObUI IPOU3BOIHBIM HEIIOCPEICTBEHHO OT YKP.
Mmaeka). Masxu ‘myniy yMeplInX HEKpeIleHbIMU eTeil’ BIXOIWIN B 3TO BpeMsI U3 BOILI 1
ocTaBauch Ha 3eMie no Ilpenonosenns wiu no Tpounsl [3enenun 1995, 165-166]. B
Maeubin 6envikdeHb KOe-TIe YCTpauBaIU ceMelHble MTOMMHKU IO YMEPIIUM IETSIM.
Hanpumep, Ha ButebiinHe B ImacxalbHBIA yeTBepr, Ha3biBaeMblil Haecke Ckpucénne
[BockpeceHne], "Hy>KHO OBbLIO CBapUTh CTOJBKO O€JNBIX SIUII, CKOJbKO B CeMbe OBLIO
yMepIINX AeTell, U CheCTh MX Ha OTKPLITOM MeCTe, TToKaTaB MpelIBapuTeIbHO 10 Tpase,
YTOOBI HEBUHHBIE JETU C BHICOTHI HeOa BN U 6JAroCIOBISUIA TOMHSIIYIO UX CEMbIO*
[Hukudoporckuii 1897, 244].

Takum ob6pa3oM, Y BOCTOUHBIX CJIaBSH B OKOJOIIaCXaJbHbIM Mepuon ObLIA ITHU,
npenHa3HadyeHHbIE IJIs MIOMMHOBEHUS “HEUYMCTHIX“ MOKOWHUKOB (IpexKae BCEro
HeKpellleHbIX MIaJdeHIIeB), a TaKxKe HelaBHO yMepInX. Yaiile Ipyrux I1sl 3TOro BeIOMpanu
yeTBepru Ha CTpacTHOI U IacxXaabHoU Henensx. Hazpanue stux queli (Haesckuii eeauxders
U TIOJI.), STUMOJIOTHMUYECKM BOCXOsIIee K Ip.-pycC. 1 11.-cIaB. Haeb, Hasve [ Pacmep; BEP,

1 BeposITHO, 3TO 0OBSICHSIETCST M3BECTHOM YIIEPOHOCTHIO OCTATKOB, B CBSI3W C YeM MX MOXKHO PacCMarphBaTh
KaK CBOETO ponia “aHTUIHUIILY .

155



156

O Tomopiax, pycajkax 1 MpoYrX HaBsx

S. V. Hagu], KaKk HaM KaXkeTcsl, 6oJiee HEMOCPEICTBEHHO CBS3aHO CO CIaBSIHCKMMU Ha3Ba-
HUSIMU T€MOHOB-MEPTBEIIOB TUIIA “HSIBKM “, "MaBKM “, Ha UTO YKa3bIBaeT COIIPUKOCHOBEHME
obJacTeit pacrpocTpaHeHuUsT 06erX Py TePMIUHOB B BOCTOYHOC/IABSTHCKOM TUAJIEKTHOM
IIPOCTPAHCTBE ' (XOTS HEJb351 UCKIIFOUMTD ¥ BO3MOKHOCTH HE3aBUCHMOTO PA3BUTHS 000MX
3HaYeHUI — ‘UMST MUGDOJOTMIECKOTO MepcoHaxka' 1 ‘XpOHOHUM ).

B KOHTeKCTe cKa3aHHOT'O BO3HMKAET cO0JIa3H HECKOJIbKO MHAYe, YeM 3TO JIeIaeTcs
00BIYHO, B3IJISIHYTh Ha U3BecTHOe MecTo 13 “IloBectu BpeMeHHbIX et (rmox 1092 1.) o
npouciectsuu B Ilojonke, KOTOpHIM moaBeprcss HOYHOMY HalageHUIo “HaBUIA“,
M30MBAIOIINX XKUTEJICH M OCTABIISIONIMX Ha MX TeIaX CMEPTOHOCHbIE SI3BbI:

“IlpenuBHO OBICTD Ytog0 I1oT0THCKE B MeuTe: ObIBallle B HOLM TYTHH, CTaHSIIIE 10
YJIUIIH, SIKO YeJIOBEIM pUILolie 6ecu. Allle KTO BbUIE3SIIIE MC XOPOMUHBI, XOTSI BUIETH,
abbe ys3BeH Oynsiie HeBUAUMO OT 6€COB SI3BOIO, U C TOT'O YMHUPAXy, U HE CMSIXY M3J1a3UTH
uc xopoM. [Tocemb ke Hayvallla B JHe SIBJISITUCS Ha KOHUX, M He 6€ UX BUIETU caMeX, HO
KOHb WX BUIETH KOTBITA; M TAKO YSI3BJISIXY JIIOIU TMOJOTHCKBIA M ero obnacts. TeMb U
YyeJIOBel! IVIaroiaxy: SIKo HaBbe ObI0Th nojiouaHbl“ [[1penuBHOe uyno sBuioch B [1ononke
B HaBaXKIIEHWU: HOUBIO CTOSUT TOTIOT, YTO-TO CTOHAJIO Ha YJIMIIe, phICKaIN 6€Chl, KaK JIIOIU.
Ecnm XTo BBIXOOWI M3 JOMa, YTOOBI TTOCMOTPETh, TOTYAC HEBUIUMO YSI3BIISIEM ObIBAJ
6ecaMM SI3BOIO U OTTOTO yMUPaJ, M HUKTO He OCMENMBAJICS BBIXOIUTh U3 IoMa. 3aTeM
HavyaJId U JTHEM SIBJISIThCS Ha KOHSIX, @ He ObLIO UX BUIHO CaMUX, HO BUIHBI ObLTM KOHEM
X KOITBbITA; M YSI3BJSUIM Tak oHU mioneil B ITomonke 1 B ero obnactu. Ilotomy monu u
TOBOPWMJIM, YTO 3TO MePTBELLl ObioT nonovad] [TIBJI, 91]°.

Xotenoch 0bl 06paTUTh BHUMAaHUE Ha TO, YTO B JAHHOM JIETOIMCHOM KOHTEKCTE
Hasve CKOpee O3HauaeT ‘HOYHbIe NEMOHBI', HeXeJId ‘MepTBellbl’, KaK O0BIYHO IIePEBOIST
yKa3aHHbI pparmeHT u3 I1BJI. B moab3y aToro mpenmnooxxeHus ToBOPSIT KaK MUHUMYM
IIBa 00CTOSITENILCTBA. BO-TIEpBBIX, €C/TM CPaBHUTH IIPUBEICHHBIN KOHTEKCT C IPYTUMH, The
YHOTpeOJISIETCS CIIOBO Haeb, Hasbe B NpeBHepycckux TekcTax XII-XVI BB., Hammpumep, “sIKO
¥ HaBb U3 Tpoba“, "u3 HaBUM BHCKpbCe“, "HaBbMb MBbBb TBOPATH, "IIPUXOIWINA K HaMb
HaBbs MbITCS“ [CPA XI-XVII X, 45], To cTaHOBUTCS 3aMeTHA pa3HUIla 3HaueHU. Bo Bcex
TPYTUX CIy4asix Haesm He TIPUTIMChIBAETCS KAKMX-TMO0 3T0KO3HEHHBIX NeCTBUIA (OHH BEAYT
ce0s1 Kak oObIYHBIC TIPeIKH ), B TO BpeMsl KaK B COOOIIeHNM O IIpouciiecTBuu B I1ononke
peyb UIIeT O HECBOMCTBEHHOM IS IIpeIKOB HaIlaleHWU HaBuUii Ha Jrofeil ("HaBbe ObIOTH
noj04aHbl ‘). Bo-BTOpHIX, B caMOM JIETOIIMCHOM KOHTEKCTe Harlagarolue ("HaBu ) IBaXK bl
Ha3bIBatoTCcs “6ecaMu (”sIKO desloBelM pullioine 6ecu”, “ysa3BeH Oynsiie HEBUIUMO OT
0eCcoB SI3BOIO“), UTO TaKXKe COBEPIIEHHO HeXapaKTEepHO IJIsl BOCIPUSATUS IPEIKOB KaK
TaKOBBIX. B COBOKYITHOCTM C JaHHBIMM COBPEMEHHBIX I0KHO- M BOCTOYHOCABSHCKUX
IUaNeKToB (TIOe Haeu, HAYKU, MaeKu W TIoH. 0003HaYal0T MUGOIOTMYECKUX ITepCoOHaXe,
00BIYHO JOCTAaTOYHO arpecCUBHBIX) 3TO NaeT IIOBOM, YTOOBI MPEeIONIOXUTD WIS Ip.-pycC.
Haeb, Hagvbe HaIuNe NepudepuitHoro (Wi OKKa3MOHAJIbHOIO) 3HAUeHUS ‘?HEYUCTHIN,
?0omacHbIN ITOKOMHUK’, pa3BUTHEM KOTOPOIO, XOTs Obl OTYACTH, SIBJISIIOTCSI COBpEMEHHbIE

PR

Ha3BaHMS MUDOJIIOrMYECKMX IepCOHaKel Ta “HaBei“, "HSIBOK“ M “"MaBOK .

120 cBs13u cnoB Hasutl, Hasckuiti ¢ Tlacxoi W MACXaIbHON TeMATUKON yKa3bIBAET M XapaKTePHOE YKPANHCKOE
IoBepbe: ecIy paboTaTbh Ha MacxXajlbHOI Helele, y UeloBeKa (B KauecTBe HaKa3aHMUsI) BBIPACTET Tak
Ha3bIBaeMasi "HaBcKasi KOCTOUKa" (XapaKTepHBII HApOCT Ha HOTe).

130 cxoncrse aT0r0 Mecta u3 “IloBecTH BpeMEHHBIX JIET” U OKHOCTABSIHCKUX TOBEPUA O TOMOPIIAX yXkKe
YIIOMUHAJIOCh B CIeMaTbHBIX paboTax [cm.: 3eueBuh 1981; Toncroit 1990].
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IToapITOKKMM BbIlIECKA3aHHOE.

“"HeuncTole“ MOKOMHUKY, TaK K€ KaK U IIpelIKu, MOSBISIOTCI B “3TOM“ MuUpe B
omnpenesieHHble KaJleHAapHble TepUoabl U THU. B HEKOTOPBIX CIAaBIHCKUX TPaIUIIUsIX
“HEUYUCTHIM “ TOKOMHMKAM MPUITMCHIBAE€TCS CIIOCOOHOCTD K IOCMEPTHOMY MpeBpallleHIIO
B IEMOHOB, Oarogapst yeMy MUQOIOrMYeckKre CUCTEMbl 3TUX TPaAULIMA TTOTIOJIHSIOTCS
KaJleHIapHbIMUA JeMOHaMu-MepTBeaMu. s ux Mudoaorunyeckoil xapakTepucTuKu
3HaYMMBbI TaKKe acrleKThl 00pa3a, KaKk MHOXXEeCTBEHHOCTb, IOPOi HepacuieHuMas (Hasu,
Maeu, pycame, pycaiuu, modopyu Uap.); u3beraHve cBeTa U MosiBIeHNEe B HOUYHOE BpeMsi
(ToImoplibl, HaBM); TEHIEHIIMS K YCTONYMBOU 300-, OPHUTO- WIM S9HIOMOP(PHOCTH (a He
COOCTBEHHO K O0OPOTHMYECTBY), CpP. pycaMu-6a004YKy, HaBU-ITEHIIbI, TOMNOPIILI-KOHU,
HSIBKU-KOIUKH, U HEeK. IIp.

Hab6ntonaercst mocnenoBaTeNbHbl Mapaieu3M B Ha3BaHUSX 3TUX CE30HHBIX
IIeMOHOB-MEPTBEII0B 1 XpOHOHMMOB, 0003HavYaloII1X Ieproabl ux mnossieHus (TomopoBa
Henensl — Tonoplbl; Pycane, PycanbHas Henenst — pycanku, pycaiuu; a TaK>Ke, BO3MOXKHO,
HaBM — HaBckuii neHb).

JlHY ¥ TIepuomdbl, OTBeISHHBIE IS “HEYMCTHIX MOKOMHMKOB, XapaKTepU3yIOTCH,
BO-TIEPBBIX, UCXOASIIEH OT HUX ”Ce30HHOMI“ 0IaCHOCTHIO IS JTFoJeli (TOHOPIILI U pycaIun
MPUHOCST JIoAsIM 00JIE3HU, U3JIEUUTh KOTOPbIE MOXHO JIUILb TOJIbKO Yepe3 Iojl, B JeHb,
KOTJa OHU CHOBAa MOSIBSITCS Ha 3eMJie); BO-BTOPBIX, COONIONEHNEM 3alpeToB
(npecnenyrolmux 1eiab n3bexxarb KOHTAKOB C MOKOWHWKaMU, He HaBpeAUTb UM, He
CIIPOBOLIMPOBATH UX Ha NEUCTBUS, YTPOXKAIOIIME XKU3HU U 3M0POBbIO UeIOBEKa); B-TPEThUX,
MPUMEHEHUEM amoTPONEenYecKUX Mep; B-4eTBEPTHIX, NEUCTBUSIMUA MOMUHAJIbHOTO
XapakTepa (YyroueHueM U oJapruBaHueM MOKOMHUKOB, OTPaHUYEHUSIMU B €11€), BO3MOXKHO,
KOMITEHCUPYIOIIMMHI “HEUYUCTHIM “ IOKOMHUKAM HeJOCTaTOK IIOCMEPTHOTO IIOMUHOBEHMSI.

ITocpsiieHHBIe "HEUYUCTHIM “ ITIOKOMHIKAM ITIOMMHAJIbHbBIE THA OTMEJaloTCs B TPpeX
OCHOBHBIX LIMKJIaX BECEHHET0 KaJlleHIapsl — paHHEU BECHOM, B MacXaJbHbIA Y TPOULIKUIMA
TIepUOIbI.

JIHY ¥ TIepHrOIbl, KOTOPHIE IMOCBSILEHbI CBOe0Opa3HOMY IIOMUHOBEHHUIO “HEUMCTHIX
TIOKOMHUKOB, 00BIYHO MIPUXOMASTCS Ha TO BpeMs, KOrja MpaBociaBHas LIEPKOBb 10 TeM
WY UHBIM PUYKMHAM BOOOIIIE HEe COBEPILIAeT MOMUHAIBbHBIX CJIY>K0; 3TU IHU U TIEPUOIBI,
Kak MpaBujio, He COBMANAIOT 1 C yCTAHOBJIEHHBIMU B HAPOAHOU Tpaqulluy OOIIUMU THIMU
TIOMUHOBEHMUSI MIPEIKOB.

OnucaHHbIe 3Mech 00bIYaun cleayeT paccCMaTpUBaTh HE CTOJBKO KaK yCTOMUYMBYIO
TPaOUIUI0 ITIOMUHOBEHUSI “HEUYUCTHIX“ IMOKOMHMKOB, CKOJbKO KaK apXan4ecKYyIo
KYJbTYPHYIO T€HIEHIIMIO, UMEIOIIYI0 Pa3Hyl0 IMHAMUKY B OTHOENbHBIX pernoHax Slavia
Orthodoxa.
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O todorcih, rusalkah in drugih prikaznih
(Mrli¢i-demoni in “necisti” pokojniki v pomladnem koledarju slovanskih narodov)

Tatjana A. Agapkina

“Necisti” pokojniki se podobno kakor predniki pojavljajo na “tem” svetu v dolo¢enih
koledarskih dobah in ob dolo¢enih dnevih. V nasprotju s predniki se ravno “necistim”
pokojnikom pripisuje sposobnost posmrtnega spreminjanja v demone, ki koledarsko
zapolnjujejo lokalne slovanske mitoloske sisteme. Opazen je dosledni paralelizem imen
teh koledarskih demonov-mrli¢ev s krononimi, zaznamujoCimi dobe njihove pojavitve
(Todorjev, prvi postni teden - todorci; Rusale, rusalski teden - rusalke, rusalije; morda pa
tudi navski dan - navi).

Dobe, dolo¢ene za obisk “necistih” pokojnikov, zaznamujejo med drugim dejanja
zadu$nega znacaja (pogostitve in obdarovanja pokojnikov, vzdrZnost pri jedi), ki najbrz
nadomesc¢ajo pomanjkanje posmrtnih molitev. “Necistim” pokojnikom posveceni zadusni
dnevi se obhajajo v treh osnovnih ciklih pomladnega koledarja - zgodaj spomladi, v
velikono¢ni in binkoStni dobi. Ti dnevi in dobe padejo navadno v €as, ko pravoslavna
cerkev iz teh ali onih vzrokov sploh ne opravlja zadusnic; praviloma se tudi ne pokrivajo z
izro¢ilno ustaljenimi sploSnimi dnevi molitev za prednike.



The Image of the Real World and the World Beyond
in the Slovene Folk Tradition

Zmago Smitek

In the Slovene folk tradition descriptions of the “world axis” in the form of the world
mountain and the cosmic tree were preserved. This vertical axis linked the spheres of the
underworld, the earth and the sky, representing the communicational channel among them.
The world of people, deities, demons and souls of the deceased was installed in such “co-
ordinate system”. Christianity gave the vertical axis another meaning, while the concept of
human “earthly world” preserved a large number of its old traits.

People’s notions of distant landscapes may be named “the space of wishes”, since
the hopes and fears of many generations have been projected into it. We should, however,
distinguish between visions of existing geographical locations - which we denote as “profano-
utopian” (e.g. countries “at the back of beyond”) - and entirely imaginary “cult-utopian”
landscapes (e.g. paradise, the Heavenly Jerusalem). The motifs of both these spaces are
similar in many ways'. The important difference between the two is, however, that the
“profano-utopian” world extended only in two dimensions, length and width (in accord-
ance with the onetime idea of the world as a plain), while the “cult-utopian” was three-
dimensional, as it comprised, apart from the “earthly” sphere, also the celestial and the
underworld ones. All the three spheres were linked together by the vertical “axis mundi” in
the shape of a cosmic mountain or a tree. The existence of such “tripartite, trimorph, triad,
trilogistic, triperiodic divisions of the world” has been proved - apart from the Indo-Euro-
pean folklore tradition - by archaeological finds originating from the pre-Slavic and Slavic
periods in the Slovene territory?. Christianity took over the basic scheme, but added differ-
ent accents. In the Slovene folk ballad “The Saint and the Devil ”, St.Ulrich has to solve
three (the most difficult) riddles:

“ Ta prva vgnalca je le-ta:
Kje je pa narvisi svet?”
“Tist je pa narvisi svet,

kjer Jezus je na kriZ razpet.”
“Ta druga vgnalca je le-ta:
Kje je pa narSiri svet?”

“Tist je pa narsSiri svet,

! Bodo Gitz, Weltalter, goldene Zeit und sinnverwandte Vorstellungen, Spudasmata 16 (1967), p. 174.
2 Andrej Valic, Triglav : arheoloski problem in vprasanja njegovih predstav, Kranj 1997, pp. 18-22.
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kjer sonce zjutraj gori gre,
zvecer pa za boZjo gnado gre.”
“Ta tretja vgnalca je le-ta:

Kolk je od nebes do dna pekla?”
“PapeZova Zena dobro ve,

ona je Ze doli bla,

ker jo je Bog pahnil dol z nebes,
letela je do dna pekla.”

“The first riddle goes like this:
Where is the highest world?”
“There is the highest world

Where Christ is crucified.”

“The second riddle goes like this:
Where is the widest world?”
“There is the widest world

Where the sun rises in the morning
And sets after God’s glory in the evening.”
“The third riddle goes like this:
How far is Heaven from Hell?”
“The Pope’s wife knows that well,
She has been down in Hell,

As God threw her from the sky,

To Hell’s bottom she had to fly.”?

The Underworld

“The Underworld” could be reached through deep subterranean abysses or caves; ac-
cording to some Slovene tales, a visitor could be led there by a deceased person, through his/
her grave. The world beneath us was supposed to be similar to ours, or even more beautiful.
There “the sun shone, trees were green and a brook murmured through a silent valley.”* Or
“there, the sun shines just as it shines here in the springtime. The landscape is even lovelier than
here. I've seen beautiful green meadows there, willows grow along a river that flows in a smooth,
winding riverbed. It is just like a small heaven. Handsome young mowers were mowing. When
they noticed me, they gave me a scythe and asked me to cut some three swathes...”*. The world
of the dead, adapted to our environment, indicates the human wish that the dead might find
“beyond” a suitable home, and would not be coming back. Enigmatic is the role of mowers;
perhaps it is not superfluous to hint that “mowers” are also present in the constellation of
Orion, not only in Slovenia, but also in the vast territory stretching from Finland to the Alpine
part of Ttaly®. Even more significant in this description is the mention of water, as according to
Slovene notions the world of the dead was situated beyond the waters. The transcedental meadow

w

Slovenske ljudske pesmi, Vol.1, Ljubljana 1970, p. 193 (no. 37/3); further on: SLP.
Pavle Roznik, Lepa Mankica in druge prekmurske pravljice, Pomurska zalozba 1978, p.124 (Zlato mesto).
Josip Juréi¢ (J. Zavojséek), Spomini na deda (Jama, po kteri se pride na drugi svet), Novice 1863, p. 331;
Kelemina, p. 313 (228.I) - with minor changes of the text.
Milko Maticetov, Zvezdna imena in izrocila o zvezdah med Slovenci, Zbornik za zgodovino naravoslovja in
tehnike 2 (1974), p. 67.
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also appears as a sheep pasture. This idea indicates the stockbreeders’ mentality, and can
already be found in Rig veda , where Yama’s way, the way of mortals, is named “the pasture” or
gavyuti (10.14.2). In Avesta, the cognate word gaoyaoiti denoted Mithra’s “vast pastures”. In the
Slovene tradition, sheep represent the souls of the deceased; their situation is either good or
bad, depending on their behaviour during their lifetime: they are well-fed or emaciated, depend-
ing upon their former generosity or avarice’. The idea of good or bad payment for past actions
finds a more detailed presentation in the Carinthian tale of “bewitched souls”: in the world of
the dead, a flock of thin and fat sheep can be seen, together with reapers and mowers who
struggle with the labourss of Sisyphus, and two duelling rams butting each other?®.

The motif of two combatting rams (goats, rock goats, etc.) is linked in folk tales with the
protection of a sacred place (subterranean cave, tree of life, source of living water, crossroads...)°.
As we will see, the path to the Holy of holies is full of obstacles, and one of them can be the
passage between two duelling animals. This reminds one of the Greek Scylla and Charybdis,
two menacing cliffs, or two lions guarding the bridge leading to the world beyond. The folk
tradition of duelling rams is spread mostly in Carinthia, partly in Tyrol, and in some places of
Upper Austria and the surroundings of Salzburg'®. Plastic art depictions show that this is a very
ancient motif, reaching all the way back to Stone Age Europe (the reliefin Roc de Sers, France),
while two horned beasts beside the tree of life appear in Sumerian art before the 3rd millen-
nium B.C. Since for Christians the tree of life represented Christ or his cross, the two rams -
guardians of the tree - became ruling attributes of the Christian God.

The two animals therefore mark the line between the profane and the sacral. Only
those who are worthy and skilful enough manage to get through. This idea of the border-
line is contained in the Slovene popular belief that the butting rams are the souls of two
peasants who, during their lifetime, fought over the borders dividing their properties. In
the Slovene Carinthian tale the interpretation of this motif is more didactic and moraliz-
ing; in this case, the underworld is the very scene of posthumous award or punishment: “In
the middle of the fourth river there was a small island on which two skinny rams were
butting each other with such force that sparks flashed around them. Their horns were
broken, blood was pouring from their heads, they were running short of breath, but still
they kept butting against each other with ever increasing force... These butting rams were
two peasants who had spent their entire lives litigating for an old apple-tree, thus losing
their land so that their children were left without any dowry, and had to earn their bread as
bailiffs and maids to their neighbours”!’. In the quoted text, biblical symbolism might be
found: according to Daniel’s vision of “the final times”, the fight between a ram and a goat
(rock goat?) represents the war between Persia and Syria. In this case also, the meaning of
the vision is explained by the companion - archangel Gabriel (Dan 8.3-8; 8.20).

The ethical element of posthumous existence (interdependence of sin, guilt, and
penitence) came into value rather late, probably only with Christianity. In Slovene folk

<

Josip Sasel - Franc Ramovs, Narodno blago iz Roza, Arhiv za zgodovino in narodopisje 2, Maribor 1936-37,
pp. 14-15 (Na hunam svét); France Kotnik, Storije II. Koroske narodne pripovedke in pravljice, Celovec
1958, pp. 22-25 (Dana beseda).

Vinko Mo6derndorfer, KoroSke narodne pripovedke, Celje 1946, pp. 120-122 (Zaklete duse); 123-125 (Trpljenje
na onem svetu).

Helmut Fielhauer, Das Motiv der kimpfenden Bocke, Festschrift fiir Otto Hofler, Bd. 1, Wien 1968, pp. 69-
106.

10 Fielhauer, p. 71.

I Moderndorfer, pp. 120-122.
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songs about a fiddler in front of hell’s gate, which are a continuation of the antique tradi-
tion of Orpheus, there is a description of the hero’s saving his mother from hell. In some
variants, however, his mother is angry with him: she had a good time in hell, she poured
wine and was in possession of the keys, while her time at home would be spent in poverty.
In these cases, “hell” (“pekel”) is not yet equated with a place of penitence and torments'?.
Its name does indeed originate from the ancient Slavic word for “pitch”, but it already
contains the Christian notion of damned souls being tortured in hot, molten pitch'. In the
same way, the old names of subterranean demons, Vrag, Crt, Bes, do not indicate the
moral inferiority of their bearers, as is later the case with Hudi¢, Hudir, Hudobec, Hudi
duh, Zlodej, Zlomek (all variants of the devil)"*. The Christian Old Testament knows only
one devil by the name of Satan, while the New Testament describes a larger number of
devils who are subordinate to their leader. All this had a detailed explanation in patristic
literature, but the image of the devil as we know him today was only created in the late
Middle Ages. From the 12th century on, he has horns, a tail, and claws, and from the 15th
century, horse hoofs (before that, he had the feet of a bird of prey)". Contrary to “hell” is
“heaven” (“raj”): it is not clear whether it originates from the ancient Slavic word for the
water current which divided the real world from the world beyond, or from the Indo-
European and ancient Slavic word for wealth, property, place of joy'.

Christian influence can be recognized in two of Slovene descriptions of the paradise
landscape, which does not appear to be much different from the underworld: the Lamb of
God , with a halo around its head, leads the shepherd across the water over a roughly hewn
wooden footbridge, and then along a narrow, overgrown, thorny path towards the sky'’. Or
the hero becomes the shepherd of sheep pasturing in a silken, silver or golden meadow.
Behind it, there flows a wide river crossed by a weak, rotting footbridge. Sheep cross the
water, the shepherd was supposed to wait for them on his side of the river, but is helped
across by the Lamb, and thus reaches the meadow with a little chapel. There the sheep
turn into angels, eat wafer bread and drink consecrated water’®. In the upper two cases, the
guide is again a being from the world beyond. The crossing of the water indicates that
“despite the typically Christian idea of the other world as being heaven, some relic of older
notions is still preserved...”"’.

Early Christian theology described earthly heaven as a garden where souls of all the
dead, or only of the redeemed ones, await eternal bliss. This is an old idea: the Greek poet

2SLP 1, p. 258, No.48/2, p. 268, No. 48/13-14; Alenka Goljevicek, Kult mrtvih v slovenski ljudski pesmi,
Traditiones 7-9 (1978-80), p. 163.

13 Marko Snoj, Slovenski etimoloski slovar, Ljubljana 1997, p. 434 (entry Pekel/ Hell).

14 Leopold Kretzenbacher, Germanische Mythen in der epischen Volksdichtung der Slowenen. Ein Beitrag zu
einer Kulturgestaltung im deutschen Grenzraum, Das Joanneum, Schriften des siidostdeutschen Institutes
Graz, No. 3, Graz 1941, p. 22.

15 Lutz Rohrich, Teufelsmarchen und Teufelssagen, v : Max Liithi, Lutz Réhrich und Georg Fohrer, Sagen und
ihre Deutung, Evangelisches Forum, Heft 5, Evangelische Akademie Tutzing, Gottingen 1965, p. 30.

1 Snoj, p. 521 (enrty Raj/Heaven).

17 Joze Tomazi¢, Pohorske pravljice, Celje 1990, pp. 79-84 (Pastirckova nebesa).

18 (Julij) Kontler and Kompoljski (Anton Hren), Narodne pravljice iz Prekmurja, Vol. 1, Maribor 1923, pp. 100-
108 (Mali jagnjec).

19 Mirjana Mencej, Pomen vode v predstavah starih Slovanov o posmrtnem Zivljenju in Segah ob smrti, Magistrska
naloga, Filozofska fakulteta, Oddelek za etnologijo in kulturno antropologijo, Ljubljana 1996, p. 52.

20 Reinhold R.Grimm, Paradisus coelestis, Paradisus terrestris. Zur Auslegungsgeschichte des Paradieses im
Abendland bis um 1200, Medium aevum, Philologische Studien, Bd. 33, Miinchen 1977, p. 17.
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Pindar (5th century B.C.) already described paradise as a meadow covered with flowers and
fruit trees, crisscrossed with brooks, a place where spring reigns eternally. According to
Plutarch (1st-2nd century) and Lucian (2nd century),the heavenly Elysium is a meadow on
the Islands of the Blessed. These islands were supposed to be situated at the extreme western
border of the world, near the pillars of Hercules; according to Hesiodus they were supposed
to be found on the banks of the river Oceanus in the country of the Hyperboreans or (later
still) on the northern shore of the Black Sea. Pliny the Elder (Naturalis historia 4.27.93)
mentions the island/islands as “insula Achillea, eadem Leuce et Macaron apellata”. The
parallel to the Greek “white island” Leuce was the Indian island Svetadvipa which, all white
and shiny, lay to the north of the Milky Sea (Mahabharata 12.322-335). Its inhabitants shone
like the moon, required no food, and spread a pleasant perfume all around them?'. The white
colour, therefore, represented the world beyond in the noble sense.

In Greece, the idea of Elysium located in the underworld was also widespread (Plato).
Apart from the Elysian fields, which were meant for the chosen, the world of the dead also
comprised the plain of Asphodel. Other details were added by the Roman poet Virgil (1st
century B.C.) in his description of Aeneas’ visit to the world beyond: a neutral area for the
souls of children, suicides and the falsely sentenced, plains of mourning for victims of love
and for soldiers killed in battles. Hades was separated from our world by the rivers Styx
(river of hate) and Acheron (river of suffering), both affluents of the Oceanus. Other
rivers there were the Cocyttus (river of mourning), the Phlegethon (river of fire), and the
Lethe (river of oblivion). The gates to Hades were guarded by Cerberus, a dog with several
heads, while Charon the boatman took souls across the Styx or Acheron for a coin. The
world of the dead was under the earth for the Romans as well, and generally in accordance
with Greek notions, but it distinguished between Elysium as the dwelling of the dead, and
the Islands of the Blessed as a profano-utopian locality?®.

After the notions of the Slovene ancestors, willow trees grew along the subterranean
river which separated the world of the living from the world of the dead. Upon them, souls
of unbaptized children rested in the shape of black birds. A youngster from the Carinthian
tale about the “world beyond” tried to cross this river. The powerful current made him fall,
and he barely managed to cling to a tree. He thus shook the tree, and some of the birds fell
into the water and flew happily away?. By sprinkling such birds with water, he baptized
them and so redeemed them?*. This tale reveals the idea of the infinite power of the subter-
ranean river, already described in the Odyssey (11.173-178):

Child, how could you cross alive into this gloom
at the world’s end? - No sight for living eyes,
great currents run between, desolate waters,

the Ocean first, where no man goes a journey
without ship’s timber under him?.

21V, Pisani, Von fabelhaften Gliickslindern, Studia Indologica, Festschrift fiir Willibald Kirfel, Hrsg. von Otto
Spies, Bonner orientalistische Studien, N.S., Bd. 3, Bonn 1955, pp. 243-253.

22 Gatz, pp. 180-181, 187.

23 Sasel - Ramovs, op. cit.; Kotnik, op. cit.

% Jozef Pajek, p. 108 ( Sv. Jurij ob S¢avnici ); Kelemina, pp. 140-141 (No. 89.1.,IV.,V).

2 Homer, The Odyssey, translated by Robert Fitzgerald, Everyman’s Library, Vol. 94, London 1992, p. 190.
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In the motif of birds, falling from the tree into the water, we encounter the syncretism
of two traditions: the older, certainly pre-Christian about birds (human souls), and the later,
Christian, about the baptizing of souls in the river on the border of the world beyond. The
first motif can be compared to the Irish poem Imram Mailduin , describing a distant island
where birds - souls of the deceased - sit on the branches of trees?. In one of the letters by St.
Boniface, a monk’s vision is described: a burning brook or fountain appeared before his eyes;
souls of the wretched, embodied in black birds, kept sitting on its edge and falling back into
it¥. Ephraim of Syria (4th century) wrote about baptism in the river on the border of the
Underworld ; he named one of the two bridges or crossings over the river of the dead, as “the
bridge of suffering”; it was dedicated to the baptizing of all who crossed it?.

In the Slovene lands, the souls of unbaptized children used to be called “navije”,
“mavje”, “movje” or “morje” (sea) (the latter probably bearing in mind the crossing of the
World Sea). In Eastern Slovenia, it was believed that they fly around at night in the shape
of large black birds, cawing and looking for help. Whoever grabs such a bird and takes it to
be baptized, saves its soul; the black bird then changes into a white pigeon®. Belief in birds/
children’s souls was also widespread in Serbia®. Willow trees, upon which souls of the dead
were supposed to sit, were a kind of connection with the world beyond, one of the reasons
being that they grew along river banks. Apart from this, the willow is an evergreen tree,
which was considered to be eternal already among the Hittites®'. Germanic peoples used to
plant willow trees in graveyards, willow rods had a special meaning in Slavic and Slovene
magical ceremonies and at celebrations of St. George’s Day™. It is therefore not surprising
that the willow appears in early Christian literature as a symbol of the Son of God*.

As mentioned before, onetime Slovene searchers of the path towards the world be-
yond had an unreliable narrow footbridge at their disposal; it is, however, difficult to clas-
sify as to whether it belonged to the old pagan tradition, or to the more recent Christian
one. It is only certain that the idea of a bridge leading to the world beyond the grave was
not known in Europe before the end of the 6th century; at least not among the Greeks and
the Romans, who believed that passengers were carried across the river by Charon. From
the end of the 6th and up to the 13th century, nearly all European testimonies about the
bridge were based upon visionary experiences of individuals, who as a rule were (already)
Christians. Despite this fact, we should allow for the possibility of the origin of these
notions in the autochthonous pre-Christian tradition, primarily in the Irish case®. An-
other possibility includes Iranian influences (possibly through the Byzantine Constanti-
nople), where the idea of such a bridge was perfected”. The bridge Chinvat in Iranian

26 Franz Kampers, Mittelalterliche Sagen vom Paradiese und vom Holze des Kreuzes Christi, Goerres
Gesellschaft, Erste Vereinsschrift, Koeln 1897, p. 81.

2 Idem, p. 61.

28 Peter Dinzelbacher, Die Jenseitsbriicke im Mittelalter, Dissertationen der Universitiat Wien 104, Wien 1973,
p. 131.

2 M. Valjavec, Glasnik 1866, p. 228; Pajek, p. 107; Kelemina, pp. 140-141 (No. 89.LIIL-VII).

3% Milenko S. Filipovi¢, Die Navi bei den Balkan-Slaven, in : Das heidnische und christliche Slaventum, Acta 2.
Congressus internationalis historiae Slavicae Salisburgo-Ratisbonensis 1967, Annales instituti Slavici 5 (1969),
pp. 105-113.

3t Ancient Near Eastern Texts, James B. Pritchard (ed.), Princeton University Press 1955, p. 348.

2 Mirjam Mencej, Vrba - posrednik izmedju ovog i onog sveta, Kodovi slovenskih kultura 1996, no. 1, pp. 31-35.

3 E. O.James, The Tree of Life. Studies in the History of Religions 11 (Supplement to Numen), Leiden 1966, p. 162.

3* Dinzelbacher, pp. 11, 14.

3 Idem, p. 25.
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tradition linked the emptiness between the earth and the world beyond (Yasna 46.10-11;
51.13). Its characteristic was that it spread wider when good souls crossed it, but narrowed
when sinners did, so that they fell headlong into hell (Bundahishn 30). It was guarded by
dogs. According to some variants, the judgement took place before the crossing of the
bridge (Vendidad 19.29). Earlier Persian texts mention that a soul was all alone on the
bridge, and could be blown off into the precipice by a strong wind.

After the old-Indian Vedic interpretation, souls of the deceased travelled, according
to their merits, either to the dark underground world along the path of Pitryana (Rig veda
7.104.3.11) or to the heavenly world of gods along the path of Devayana. Sinners had to
cross a river and a sea, where many were drowned (Kausitaki Upanishad ). A bridge led
across the water (Rig veda 9.41.2), which was in later Indian texts described, after the
Persian model, as similar to a sword or razor blade*. A golden bridge, crossing the gap
between heaven (the mountain Meru) and the earthly world is described in Mahabharata.
A ladder or a bridge are also mentioned in other Indian texts (Yajur veda, Kathakam 28.4;
Maitrayani Samhita 4.8.3; Taittiriva Samhita 6.5.3.3, 7.5.8.5; Shatapatha Brahmana
13.2.10.1).

The bridge to the world beyond was also known in the Jewish and Islamic traditions,
but they had no visible influence upon Europe. The north-Germanic mythology also con-
tained a description of a bridge crossing the border river to the land of the deceased,
although it only appeared sporadically: it was a wide, gold-encrusted bridge Gjallarbru,
mentioned in Snorri Sturlusson’s Edda (Gylfaginning 48). This suffices to allow for the
conclusion that the notion of a bridge also existed among some other Indo-European peo-
ples. In Slovene fairy tales descriptions can be found of a hero who, on his way to the
Glass Mountain, is embroiled in a combat with demons on the bridge leading across the
river towards the mansion®. In other cases, the bridge is “made as a trap”3, or two lions
are tied in front of the castle as a reminder of the onetime bridge®. In view of the interna-
tional character of these tales, it is of course possible that the motif of the bridge was
brought to Slovene territory from elsewhere. The fact is that in Bela krajina, as late as the
beginning of the 20th century, the custom was preserved of placing a coin under a deceased
person’s tongue (which in the antique tradition was meant as payment for the crossing of the
river), so as to prevent the dead from rising from their grave and hurting the living*.

Just as Christian allegories linked the bridge, leading from death to eternal life, with
Christ (Ephraim of Syria)* or with the cross, they also created the figure of the devil
lurking beneath the bridge. In some European legends, the devil appears in the role of the
builder of the bridge in order to gain human souls*. In the Slovene lands, the bridge was

3¢ Geo Widengren, Life after Death. Eschatological Ideas in Indian and Iranian Religion, The Expository Times,
Vol. 76, no. 12 (Sept. 1965), p. 364.

37.0d kuzle rojen sin, zapis GaSperja Kriznika, Motnik, okoli 1860, Institut za slo- vensko narodopisje pri
Znanstvenoraziskovalnem centru Slovenske akademije znanosti in umetnosti (further ISN, ZRC SAZU),
Strekljeva zapuséina 3/76; M. Kropej, 201 s.

38 Od glazevnate gore. Zapisal Gasper Kriznik, pripovedoval Janez Brvar, ISN, ZRC SAZU, Strekljeva zapuicina
3/35.

3 Karel Krajcar, Slovenske pravljice iz Porabja, Budimpesta - Murska Sobota 1990, p. 94 (Trgovcev sin in
njegova mati).

40 Tvan Saselj, Bisernice iz belokranjskega narodnega zaklada, Vol. 1., Ljubljana 1906, pp. 215-216; Kelemina, p.
148 (No. 97.V).

4 Edmund Beck, O.S.B., Ephraems Reden iiber den Glauben, Studia Anselmiana, fasc. 33, Romae 1953, p. 29.

42 Dinzelbacher, p. 172.
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also regarded as the devil’s work, “as the skilful building of a bridge across a torrent is a
demon’s art, similar to mysterious witchcraft...In the Primorska (Coastal) region of Slovenia,
there is the well-known legend of the Cedad/Cividale bridge which was built without any
pillars by the ‘black master’... Popular belief furthermore says that bridges are the refuge
of various ghosts of whom one must beware. Beneath a bridge, there is the dwelling of a
water sprite, the fairy tale image of the onetime mythical deity... Ghosts lurk under a
bridge and on a bridge, frightening and stopping travellers, haunting them and often ap-
pearing in the image of light awaiting redemption, or as a reminder of a treasure hidden on
the bridge. A bridge is the dwelling of witches. If a bewitched witch stands beneath a
bridge when a godchild is carried across it , she is saved, but after 14 years the godchild
will become a witch or a wizard. To all bridges crossed by funeral processions, or members
of weddings with newlyweds, people ascribe special magic power... At some places, on
Good Friday they ladle out water beneath a bridge which during that year was crossed by
a funeral procession carrying the dead body; that water is supposed to have healing power”*.

The Sky/Heaven

The rainbow and the Milky Way were regarded as a kind of bridge leading souls
towards heaven. In the classical antique period, the rainbow in the function of a bridge to
heaven was not yet known, with the exception of only two literary mentions (in Virgil’s
Aeneid and Ovid’s Metamorphoses). The rainbow and the Milky Way are more distinctly
mentioned as paths along which souls travel to Walhalla in the Germanic Edda. The New
Testament (Apocalypse 4.3) contains the eschatological myth of Christ, seated on a rain-
bow*. Hence the Slovene expression for a rainbow as “God’s Throne”#. On such a throne
Christ is supposed to be sitting on Judgement Day*’. Where a rainbow reaches the ground,
a miraculous “rainbow root” grows*. The Milky Way was known to the Slovenes as “God’s
Way” or “Eternal Way”, probably in connection with the belief about the souls’ journey to
God*. Fairy tales of Germanic peoples also mention a “leather bridge”, which elder Ger-
man mythologists (Panzer, Rochholz) regarded as the bridge of the Gods, while others
(e.g. Mannhardt) explained it as a myth of fog and clouds®. It is to the latter that the
Carinthian tradition probably refers, about the water sprite bearing water from the UrSlja
gora to the Pohorje along a bridge made of fog™.

The idea of a bridge was closely intertwined with the idea of a ladder leading into the
sky. Like the bridge, such a ladder plays, in certain cases, the role of a selective trial for
deserving and sinful souls. Europe adopted such suggestions from the Orient: the ladder

43 Boris Orel, Mitos o mostu, in : France Marolt, Slovenske narodoslovne $tudije, Vol. 2, Tri obredja iz Bele
krajine, Ljubljana 1936, p. 82; J. Majciger, Voda in njene moc¢i v domisljiji Stajerskih Slovencev, Kres 1883, p.
502, 601; cf. also: France Kotnik, Storije I. Koroske narodne pripovedke in pravljice, Mohorjeva knjiznica 3,
Prevalje 1924, pp.32-34 (no. 31, Zlodejev most), 34 (no. 32, Skala na polju pri Globasnici), 34-36 (no. 33, Se
ena o zlodejevem mostu).

4 Dinzelbacher, p. 106.

4 Milko Maticetov, Folklorne drobtine iz Svetja (Svetine), Traditiones 13 (1984), p. 156.

46 Janko Barle, Prinosi slovenskim nazivima bilja, Zbornik za narodni Zivot i obicaje juznih Slavena 31 (1937),
No. 1, pp. 241-242.

47 Kelemina, p. 319 (No. 232.I-11).

4 Maticetov 1974, pp. 60, 65.

4 QOrel, p. 83.

0 France Kotnik, Storije I., Koroske narodne pripovedke in pravljice, Mohorjeva knjiznica 3, Prevalje 1924, p.
4 (No.5).
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as a link between the real world and the world beyond was already known in ancient Egypt,
India, in Mithraic mysteries, in the Jewish cabala, and thus by inertia also in Islam and
Christianity®'. The first book of Moses describes how Jacob the shepherd, asleep in the
desert at Harran, near the present-day Urfa, dreamed about a ladder reaching all the way
from the earth to the sky, and angels climbing up and down the ladder. Above them God
stood, and foretold that Jacob would have numerous descendants (Genesis 28.11-16). The
first Christian hagiographic work, dedicated to this topic, was written in the first half of
the 7th century at Sinai by a monk named John, nicknamed K/imakos (“John of the Lad-
der”). He divided the ladder into three stages, following the three-part scheme of ascetic
improvement devised by Evagrios Pontikos in the 4th century. The thirty rungs of the
ladder were explained as the thirty years which Christ spent before he started teaching, so
the ladder represented his spiritual progress. Later, other numeric combinations and ex-
planations appeared, e.g. the fifteen- stage ladder, as so many were supposed to be the
steps leading to the temple of Solomon.

In European art, this iconographic motif is known from the 12th century. In an
image from the famous codex Hortus deliciarum by the nun Herrad from Landsberg in
Alsace (about 1200), a dragon (devil) is depicted at the bottom of the ladder, while its
upper part rises towards God. Persons climbing up the ladder are defended by protecting
angels from attacks of winged devils, but despite this many a climber is precipitated into
the depths®2. Jacob’s ladder gained an important position in East European sacral art; the
old Russian tradition (and through it also the Lithuanian and Latvian) knew small models
of ladders as grave goods which were intended to help a soul on its way into heaven®3.

In the Slovene folk tradition, an interesting variant of Jacob’s ladder, “equipped”
with knife and sword blades, can be traced. The tale of the Carthaginian saint Perpetua,
who was the first to have a vision of such a ladder, was taken over from Tertullian by
Jacobus de Voragine and incorporated in his work Legenda Aurea. His collection of leg-
ends of saints was created during the part of the 13th century which was marked by the
Mongolian invasions of Europe.

Knowing these circumstances and taking into account the medieval art expression,
as e.g. the one in Hortus deliciarum, we may explain some enigmatic details in the Slovene
folk tradition.

In the tales of dogheads, these were supposed to force Christians to jump from
pulpits upon knives, or to throw themselves into fountains edged with sharp blades, or
they would lower harrows upon them from heights®. All these variants are based upon one
and the same image: the metaphoric re-modelling of Jacob’s ladder; the closest is the one
with the pulpit, with its steps and its religious symbolism. The fountain, too, is vertical,
just as the ladder, and at the bottom of both there is the devil’s dwelling, that is Hell. The

5! Dinzelbacher, pp. 141, 144.

52 Leopold Kretzenbacher, Bilder und Legenden. Erwandertes und erlebtes Bilder-Denken und Bild-Erzéhlen
zwischen Byzanz und dem Abendlande, Buchreihe: Aus Forschung und Kunst, Bd. 13, Klagenfurt-Bonn
1971, pp. 16-42; idem, Die “Himmelsleiter” zur Sozialismus-Sonne, v: L. Kretzenbacher, Volkskunde im
Mehrvolkerraum. Beitrdge zur Kenntnis Siidosteuropas und des nahen Orients, Bd. 41, Miinchen 1989, pp.
329-349.

53 Kretzenbacher 1971, p. 33; V.J. Mansikka, Die Religion der Ostslaven, FFC 43, Helsinki, 1922, p. 295; O.
Loorits, Eine altrussische Tradition bei den Liven und Letten, Commentationes Balticae 4/5 (1958), No. 5,
p. 37.

54 Kelemina, p. 334 (No. 241).
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harrow, with its shape and “teeth”, is a fairly good illustration of a ladder equipped with
knives. There is also a fourth allegory: a wooden trough, which of course does not lack
knives, and was used by the doghead for drinking human blood>. Although the martyr-
dom of the Christian saint Perpetua took place centuries before Mongolian invasions, her
vision of a ladder was in later popular memory linked to dogheads, similar to devils (in this
case the Mongols), to their tortured Christian victims, to ladder-like symbols and knives,
and to the precipitations of many souls into hell. In the extremely dense popular presenta-
tion of this dramatic situation there was no room for the moral which was elsewhere
apparent in depictions of Jacob’s ladder: that the fall of Everyman is brought about by his
own sinful nature and his weak faith. The purpose of a legend as a literary creation was to
instruct and to strengthen religious faith; its nucleus was usually a miracle, which hap-
pened in only one case: a man who, captured by a doghead, prayed to the Virgin Mary, was
saved at night from the “harrow” and from prison by a White Lady>®.

According to the ancient Greek popular belief, the “Islands of the Blessed” were
bright stars in the “Heavenly Ocean”*’. The human soul thus found its resting place in the
sky in the form of a shiny star, or it settled on one of the stars®®. In his work Somnium
Scipionis, the Roman writer and statesman Cicero placed in the sky only people of noble
origin and heroic bearing.

Such attitudes were also characteristic for the old Germanic peoples and the Indi-
ans (Rig veda 10.14.8). According to the Slovene popular belief “each man has his own star
in the sky from his birth; when this star falls, the man dies”**. Such a star is lighted at a
child’s birth by an angel, and extinguished after his/her death®. When a star falls, one of
the souls moves from purgatory to heaven®'. In the Tolminska region people believed that
at that moment “heaven opens”, and it is possible to die a happy death. That is why they
often carried the dying to a window where they could see the (night) sky®2.

Connected with this was the conviction that one must not count stars, much less
point one’s finger at them: “if a person pointed at his life star, he would chase it away; it
would drop from the sky immediately, and he would have to die”®*. The soul of an unbaptized
child could appear in the sky in the shape of a comet, “Brezglavec” (“The Headless One™)%.
To the ancient Slovenes (and not only them), comets were the foretellers of great misfor-
tunes: plague, war, famine prices, hunger, etc.®.

53 Kelemina, p. 250 (No. 186).

3¢ Kelemina, p. 334 (No. 241).

57 Plutarch, cit. after: Robert Eisler, Orphisch - dionysische Mysterien-Gedanken in der christlicher Antike,
Vortrége der Bibliothek Warburg 2 (1922-23), 2. Teil, Leipzig - Berlin 1925, no. 125.

58 Julius Stenzel, Uber Platos Lehre von der Seele, Festschrift zur Jahrhundertfeier der Universitit Breslau,
Breslau 1911, no. 85-91.

59 Sasel - Ramovs, p. 65.
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The Earth

The notion of a difficult and impassable way into transcendence was to a certain
degree connected with the belief that it is only possible to get to the world beyond by
crossing high and unhospitable mountain slopes. The way to the country of the dead was
supposed to lead through the landscape where mountain ridges were intertwined with
rivers, seas or lakes: “He who travels to the world beyond has to cross many waters, as they
separate this world from that one”®. A soul arrives to the Virgin Mary in heaven across
“rocky mountains, deep waters”®” or “across a high mountain, a green meadow; across a
deep water, through hell’s gates”®. An old Carinthian prayer from the Zilja valley wishes
that the deceased may have a (favourable) wind at sea.®® With continental peoples, a sub-
stitute for the sea was a wood (with Slavic peoples, there appears the trinity of ‘'mountain
-wood - field’).

In the Slovene folk tradition, a “Sea of Blood” is mentioned as a kind of margin of
the world. Thus, for example, Vidovin caught the bird that had stolen three grains from his
field only above “the Sea of Blood”™. Similarly, Zeleni Jurij every year arrived from “be-
hind a green wood, behind a sea of blood”"!. This mysterious name is hard to explain in any
other way than that it is the Red Sea, which in the biblical exegesis played an important
role because of its having been crossed by the Jews during their migration from Egypt.
Egypt was, according to the gnostic belief and Jewish speculations, a symbol of the deca-
dent material world. Leaving it was, in the symbolic sense, equal to the departure of a soul
from its body’. The Crossing of the Red Sea (“Sea of Blood?”) is also a parable of the
Christian baptism which ensures access to eternal life, thus representing the line of separa-
tion between the human world and the world beyond.

Among the Slovene notions about the worlds, a "Rotten Sea” can be found in a
similar role, a parallel of which can also be traced back to early Christianity. The Carinthian
Kralj Matjaz (King Matthias) was swamped by the soil somewhere beneath the “Rotten
Sea” for having defied God”. A Syrian legend about the journeys of Alexander the Great
from the beginning of the 6th century describes our earthly world as being divided into
segments by twelve bright seas which are navigable, while its farthest edge is an uncrossable
“putrescent” ocean, the water of which is similar to liquid manure, and which is separated
from the other seas by a narrow piece of land. This ocean bars the access to heaven, which
in principle lies in the middle of the world, but to the east from us, between the sky and
earth, encircled by a foggy cloud (the idea of a mountain!)™. Aethicus also maintained that
sailing to heaven was prevented by terrible heat in the East Ocean, while the land passage

% Vinko Méderndorfer, Verovanja, uvere in obicaji Slovencev, Vol. 5, Celje 1946, p. 268.

" Vilko Novak, Slovenske ljudske molitve, Ljubljana 1983, p. 239 (No. 181).

% SNP, Vol. 1, p. 422 (No. 391).

¢ Zmaga Kumer, Od Dolan do Smohora. Iz Zivljenja Ziljanov po pripovedovanju domaéinov, Celje 1981, p. 105.

70 Saselj, p. 215.

"I SNP, Vol. 3, pp. 139-139 (No. 4993).

72 Hans Jonas, The Gnostic Religion. The Message of the Alien God and the Beginnings of Christianity, Beacon
Hill - Boston 1958, pp. 98, 118.
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was closed by ranges of high mountains’. The name of “Rotten Sea” leads to the conclu-
sion that Slovene ancestors were acquainted with such a geographical model of the world
which was identical to the Ptolemaic one. The ring-shaped sea, encompassing the world’s
land, acquired the more realistic contours of the Indian Ocean only on the maps by Antonino
de Virgo in 1415; in Europe, the new concept of the world was generally accepted only at
the end of the 15th century™.

A mountain or an island (since every continent is, according to this scheme, a kind
of island, and every island just a mountain rising from the sea) can be found in different
Christian legends: a mountain in the legend of Prester John, and an island/islands in the
descriptions of journeys of the Irish saints Brendan and Barinthus.

The early Christian art used to illustrate heaven as separated from the earth by a sharp
fractured line which symbolized the impassable mountains’. This archetype, which does not
exclude a more extensive geography with seas/woods as a border line, can be found in a note
by Janez Trdina describing the Bela krajina region Cvetnik (Flower Garden):

“Somewhere high upon the Gorjanci, there rise black cliffs. Among them lies Cvetnik,
a little garden full of the most beautiful and sweet-scented flowers. These cliffs are hard to
find, and even more difficult to cross in order to enter this wonderful garden... Anyone
who chanced to enter this garden was so infinitely charmed and enchanted by its beauty
and fragrance that he forgot about food and drink, about sleep and also about his return,
and he died there without feeling any pain for the lack of sleep or for starvation. Blessed
was the one who...by luck or chance obtained a blossom of these noble flowers!”’s.

The idea of the garden of Eden in the midst of an inaccessible mountain wilderness
is also present in the Gorenjsko-Tolminsko region tradition about Zlatorog (Goldhorn). In
both cases flowers with miraculous power grow in this garden. The flower garden was the
dwelling of the deceased: in ancient Athens, the day of the dead was called “Flower Day”;
it was the same in Rome (dies rosae, rosaria, rosalia).

The natural obstacle preventing access to Heaven could be different still. In the tale
from the Vipavsko region about the “three pounds of devil’s wool”, the hero reaches the
gates of hell across the water and across the desert”; somebody else finds a spring of
“water of life” in wonderland, in a hot desert where the sun rises®. That the idea behind
this description is also an ancient one can be proved by the work by Pliny the Elder,
Naturalis historia, according to which paradise is separated from the rest of the world by a
desert and a sea. According to Plato’s Republic (4th century B.C.) the dry, hot plain with-
out any vegetation which lies on the border with the world beyond is called “the Plain of
Oblivion”. According to Plato, a soul only reaches the river after it has crossed the desert.
The river is called Lethe, “the River of Oblivion” , because it washes away memories and
annihilates the past for those who drink from it®'. Such a brook of oblivion is also men-

5 Grimm, p. 103.

6 Jacques le Goff, Time, Work and Culture in the Middle Ages, The University of Chicago Press, Chicago -
London 1982, p. 190.

7 Josef Strzygowski, Das indogermanische Ahnenerbe des deutschen Volkes und die Kunstgeschichte der
Zukunft, Wien 1941, pp. 66-67.
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 Tri funte hudiGeve volne, zapisal A. Pegan na Vipavskem leta 1868, ISN, ZRC SAZU, Strekljeva zapuicina,
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80 Majciger, p. 604.
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tioned in a Greek inscription on a golden plate from Petelia, Southern Italy, probably
dating back to the 3rd or 4th century B.C. This plate was among the grave goods dedicated
to a deceased member of some Orphic-Pythagorean fraternity. The inscription admon-
ishes the traveller not to drink the water of oblivion immediately after his entry to Hades,
but instead request the cool and clear water from the “ Spring of Remembrance” a little
further on®. It is interesting that a similar instruction can be found in the recorded lamen-
tation for a dead mother from the Bela krajina village DraSici:

“... Oh mother, sweet mother, where are you going away from me

a long way without return,

from the black mountain to the flat field, where three wells you will find.
Do not drink from the first well, its water gives you a headache.

Do not drink from the second well, its water gives you a heartache.

Do not drink from the third well, its water is the water without return...”.

In the Bela krajina example, therefore, the three wells are also situated somewhere
on the border of the world of the dead, where the landscape passes from “black mountain
to flat field”. One should not drink from any of them, just as one should not drink from
Plato’s River of Oblivion or from the brook of Petelia. A travelling soul can only do so
later on, when it has reached another spring, probably the one beneath the roots of the
Tree of Paradise®. After being re-born into the human world, such a soul will remember its
previous life®s.

The same pattern from Bela krajina includes another warning which a soul should
take into account on its way: it must not stop with any of the three groups (in which it also
recognizes its children and acquaintances) which invite it to join in their dance. This
prohibition indicates the negative Christian attitude towards dance, which at the turn of
the 3rd century Joannes Chrysostomus expressed in his saying: “Where there is dancing,
there is the devil”. This association has survived until more recent times, and is preserved
in a very widespread folklore motif of a devil or water sprite dancing away with a girl
towards hell or a river pool®.

How closely dancing was connected with the idea of travelling to the world beyond
will later on be seen in other cases, e.g. in the fairy tale of Cinderella. Let us here mention
the existence of ritual dances in the Slovene territory. Such dances were linked regionally
to Dolenjska and Stajerska, and were at some places preserved up to the beginning of the
Second World War. They were performed at the July and August evening pilgrimages that
took place in the meadows beside cemeteries and churches, mostly the ones dedicated to
the Virgin Mary. A procession of singing pilgrims, dancing in couples, was moving in
spirals , winding and unwinding, creating a kind of snail-like form, in the way their leader
chose to lead them?®'. At the end of the 19th century an eyewitness, Janez Vol¢i¢, described

82 Idem, p. 22.
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such a procession at Zalostna gora near Mokronog: “ A stranger beholds something special
in the evening preceding this (pilgrimage) Sunday, when dusk is approaching. A long proces-
sion moves down from the church. Every pilgrim holds a burning candle in his hand, men are
bare-headed, girls have wreaths upon their heads. Thus they move towards the vicarage and the
meadow beneath the mountain. Acquaintances from the same village gather together, and
each group sings various pious songs, moving forward in many turns, as their head leads them.
In the dusk and the quiet of the night it is truly an attractive sight and sound. They say that
they are dancing the “little garden” (vrtec igrajo )*®. The fact that combinations of serpentine
windings and spirals already appear in pre-historic rock engravings leads to some conclu-
sions about the age of this ritual. This was the origin of a spiral labyrinth which had
several, mutually intertwined meanings. It was no coincidence that the “vrtec” (little gar-
den) took place in the evening, since the labyrinth was usually connected with the under-
world and darkness, with funerals, but also with fertility. In the above description, the
important information is that the ceremony took place “in the meadow beneath the moun-
tain”, near the church in the role of the archetypal “World Axis” . The centre of the laby-
rinth represented the “sacred” or “the highest”, a mysterious place where life and death
were linked, as were light and darkness, the male and the female principle. Circling around
the labyrinth was comparable to dancing, climbing a holy mountain, ascending to the sky,
or descending to the underworld. The tale of prince Artulja (Attila ?) from the surround-
ings of Sti¢na thus mentions that funeral barrows had small round gardens (“vrti¢i”) around
them. In the surrounding meadows an old ritual dance called “ovrtenica” was danced®.
Usually the spiral in the direction of the sun’s motion (to the right, as in Slovene exam-
ples) signified the road upwards, while the contrary direction signified the road to the
underworld. Such circling could also have defensive (apotropeic) purposes, since the laby-
rinth could serve as a trap for any enemy intruder. For those who knew the path, tha
labyrinth was the way to initiation or deliverance®. In any case, the “dancing around the
little garden” (igranje vrtca) had a powerful psychological effect: according to testimonies,
some participants experienced ecstasy while doing it. Boris Orel wrote that “in this roman-
tic night procession, which in its basic figures reminds one of the Metlika ritual “kolo”
dance (in a ring), ... the last remnants are preserved of the old-Slavic ritual dance which
was once danced around pagan shrines or upon graves of the dead”'. Mirko Ramovs
basically agrees with him when he ascertains that the “vrtec” was “a unique example of
collective dancing, which may have its roots in an ancient, nowadays unknown religious
ritual to which Christianity gave a new meaning”®?.

According to the conviction, shared by many ethnic groups in Europe and else-
where, death signified a journey to a faraway land; not in the allegoric, but in the literal,
geographical sense. As we have already seen in the example of the shepherd whom a lamb
guides along the path to heaven, this path was narrow, barely visible and almost impass-
able. That is why village women in the surroundings of Trst/Trieste told the mother of a

88 Janez Vol¢i¢, Zivljenje preblazene Device in Matere Marije 3, Bozja Pota 5, Zalostna gora pri Mokronogu,
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deceased child to put its shoes on his feet, so it would not hurt him on stones and thorns®*.
On the other side of the Slovene territory, in Bela krajina, it was believed that Zeleni Jurij
(“the Green George”) came from the world beyond:

Po grdemu putu,

po debelem grudju.
Voda mi je do ramenca,
blato mi je do kolenca,
opanci su vutli,

blato ide nutri...

Across bad road,

across thick stones.

Water reaching to my shoulders,
mud reaching to my knees,

my open shoes

full of mud...**

Some Slovene fairy-tale variants, however, know of quicker and easier ways to per-
form such a journey: thus the hero flies from the underworld to our world on a birch
broom, given him by a witch®, or is carried across the sea by a dragon or a bird®. Those
who must nevertheless take the road on the ground - that is, all those who have no super-
natural abilities - are helped across the fatal river by a “soul” for which it is obviously an act
of penitence®. Even when there is a boatman, he only transfers passengers under con-
straint (“is bewitched”), and wishes to get rid of his work as soon as possible®s. Or an
ordinary boatman is ordered, in the middle of the night, by a stranger to cross the river; he
finds out that his passengers are a flock of rats or mice, led by the devil®®. This is also the
background of a well-known tale of the devil’s tending fleas and transferring them across
the river Kolpa, or of his leading animals (souls of the dead) to his underwater kingdom'®.
A mouse or an ant, crawling through a rift in the ground, remind us of the shamanistic
tradition about the entry into the subterranean world beyond, therefore it is no coinci-
dence that the mouse was a symbol of the deceased’s soul as early as the pre-Christian cult
of Apollo, as well as later on under the patronage of the Christian saint St. Gertrude'"'.
The devil therefore was the guide of souls across the river to the world beyond.
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The World Axis

The central axis of the universe was represented by the world mountain or the cos-
mic tree. This is an archetypal idea, present in myths and fairy tales of numerous ethnic
groups. Eurasian traditions often call it the crystal, diamond, golden, silver, glittering or
marble mountain. It is supposed to rise from the earthly sphere high up towards the sky
with its steep, smooth slopes. That is why it is believed to be inaccessible for man. The
name “glass mountain” (in Slovene “steklena gora” or “glaZevnata gora” - from the Ger-
man word for glass) appeared comparatively late, and replaced the older “crystal moun-
tain”'2, Mountain-crystal (“thunderstone”) could be found in places where lightning, the
typical weapon of the god Thunderer, had struck the ground.

In view of this association, the “crystal mountain” was the dwelling of the gods.
There are a number of similar examples: the Germanic mythology knows crystal plains,
Glaesivellir, where the judge of the dead, King Gudmund, reigned. In front of the hall of the
dead, the Walhalla, a crystal wood grew. In Celtic tradition, a glass bridge appears, while
fairy-tales of different European nations describe a glass city, a glass tower or castle, and a
glass tomb (compare Sleeping Beauty)'®>. Somewhere in the North Sea a crystal island
was supposed to lie, named Glesia or Glesaria, known also as “royal island” (Basileia) or
“apple island” (4balus), which is close to the Celtic islands of the blessed, Avalon. Lithua-
nian folk poems mention the mountain of silver, copper, crystal or ice; the expressions
using metals are supposedly of a later date'®*,

Owing to different notions about the abode of the dead (either under the ground or
in the “Land of the Blessed” upon a mountain/island), the descriptions of the Glass Moun-
tain differ, too: its master may dwell in a palace on the top of the mountain, his castle may
be hidden in a cave inside the mountain or beneath it. The cave is the heart of the moun-
tain, the symbol of what the mountain represents, just as the heart cavity symbolizes the
essence of man'®. In Sanskrit the word guha means a cave, but also a heart. It has a
microcosmic as well as a macrocosmic meaning. The heart is the seat of a person’s soul,
while a mountain cave is a spiritual centre accessible to earthly man. A diagram of the
heart is an inverted triangle, and the same form symbolizes a cave, while a triangle with its
top turned upwards symbolizes a mountain or a pyramid. The two forms are therefore
contrary, but also complementary; they are two manifestations of the same principle!.

Since the subterranean cave is a symbol of the Sacred or the Absolute, it is often full
of treasures. In the mountain cave, a lake was also imagined. The connection between
mountain and water is visible in the inter-relatedness of the Indo-European word roots
*gwor, “gora” (mountain) and *gwer, “goltati”, “Zrelo”, “grlo” (gulp, throat)'”’. Mountains
regarded as hollow and full of water were the Bo¢, Sv.Jost, and Konjiska gora'®®. In such

1020, Huth, Der Glasberg, Symbolon, Jahrbuch fur Symbolforschung, Vol. 2 (1955), p. 15; compare also V.J.Propp,
Historijski korijeni bajke, Sarajevo 1990, pp. 426-427.

13Huth, pp. 27-28.

14Haralds Biezais, Der steinerne Himmel, Annales Academiae Regiae Scientiarum Upsaliensis 1960, No. 4,
pp. 9-10, 13.

15V]ado Dekleva, Commentay to the book René Guénon, Kralj sveta (King of the World), Ljubljana 1991, p. 122.

196René Guénon, Le coeur et la caverne, Etudes traditionelles, Décembre 1937, no. 216, pp. 430-435.

7Etimologiceskij slovar’ slavjanskih jazykov. Praslavjanskij leksi¢eskij fond, vyp. 7, Moskva 1980, pp. 30-31.

1%Majciger, p. 603; Kelemina, pp. 241-242 (no. 173); the same also Paul Schlosser, Bachern Sagen. Volks-
iiberlieferungen aus der alten Untersteiermark, Veroffentlichungen des Osterreichischen Museums fiir
Volkskunde, Vol. 9, Wien 1956, p. 31 (Der See im Berg).
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subterranean lakes, a water sprite was supposed to dwell in a glass palace. The spring in
the middle of his castle was “the source of all the rivers of the world”'*”. This is in complete
accordance with the image of the paradise at the top of the world mountain, with the
spring that waters all the sides of the world. One of the Slovene fairy-tales describes how
the hero saves all his brothers who had been turned into stones with the help of a magic
egg which he steals from a duck swimming in the lake in the Glass Mountain'®. In this
case, the egg has the same revitalizing power as the “water of life”, which in other variants
springs from the top of the mountain'!. And more than that: with its shell and its liquid
contents, it symbolizes the centre of the world, omphalos. It is a symbol of the original
unity, but also of life potential.

The idea of a cosmic egg is old and appears in the Egyptian and Indian cosmogonic
myths. Chinese and Oceanian traditions relate the birth of the first man to the mythical
egg. The Easter egg is a symbol of Christ’s Resurrection from the grave'. As the cosmic
egg was, according to some explanations, the first firm centre of the universe (like a grain
of sand from the original ocean or the world mountain), inside it - as inside the mountain
- infinite supplies of original waters were hidden. Elsewhere, we have dealt with the Slovene
tale of the egg laid by “god’s cockerel” on waste and rocky ground. Its contents watered the
earth and created the earthly paradise. When prankish people broke the egg, so much
water spilled out of it that it reached the highest peaks. Only one man was saved from the
deluge'.

In the Slovene folk tales there was a better known flood which was caused by the
water from the inside of the mountain'™. According to popular belief, the cause of such
floods was the dragon dwelling in the mountain cave which had gnawed its way into the
open'®, The dragon, a symbol of chaos, water, and the underground world, could - in the
Slovene popular imagination - be hatched from an egg laid by a cock or a black hen: “When
a cock - white, black or mottled - is seven years old, it lays an egg which is unlike other eggs. It
is namely hard, and creeps by itself into the ground. When it is ready, a dragon or devil is
hatched ...”"". A cock’s egg, either as a symbol of prosperity or a prophecy of a flood
catastrophe, indicates a certain relation to “god’s cockerel”, the falcon from the top of the
world tree, the “duck” from the subterranean lake, and the “golden bird” from the Glass
Mountain. The golden bird can bring the golden key to the gates of paradise from the
bottom of the paradise lake inside the world mountain. But the human who obtains it is
prevented from looking into the world beyond by lightning and thunder sent upon him by
divine powers!'”. Davorin Trstenjak concluded, under the influence of A. Kuhn, that the
“golden bird” (like the “white ladies” and fairies) represents the “goddess of fertile rain”

1Majciger, pp. 502, 559.

1190d dvanajst bratov in sester. Zapisal Lovre Sajovic na Vranskem, Rokopisno gradivo/manuscript G. Kriznik,
Arhiv Akad. nauk etc., pp. 192-197; Gasper Kriznik, O dvanajstih bratih in sestrah, Ljubljanski Zvon 1891, p.
298.

" About the mountain-top lake or spring see Kelemina, p. 293 (No. 214.I); 295 (214.11).

2Venetia Newall, Egg, in : The Encyclopedia of Religion, Mircea Eliade (ed.), pp. 36-37.

13 Janez Trdina, Vesoljni potop, Neven 7 (1858), p. 61; Kelemina, pp. 282-284 (No. 207). Compare also Simon
Rutar, Slovenske pripovedi o jezerih, Ljubljanski Zvon 1881, p. 684.

4Kelemina, p. 315 (No. 230.LII).

STvan Grafenauer, Zmaj iz petelinjega jajca, Razprave SAZU 2 (1956), pp. 314-322.

6Kelemina, p. 242 (No. 174).

"Davorin Trstenjak, Mythologi¢ne starice: 6. O reci utvi, Slovenski glasnik 9 (1863), p.56.
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and of “moist-bearing fog”"$. Ivan Grafenauer attempted to prove that “god’s cockerel”
was essentially “the totemistic falcon which was in agricultural communities replaced by a
cock”'®. To the Slovene tale about the cock’s egg as a source of prosperity, he found a
parallel in the myth of the African tribe Massai, where the god Ngai kills a dragon in order
to feed its blood to the desert and make it fertile'”. As a kind of egg embryo of life, pa-
tiently awaiting the right moment, other mythological and fairy-tale figures appear, sleep-
ing in the hollow insides of the mountains.

Various north-European traditions about dwellings of the dead inside hills and moun-
tains have been published by K. Straubergs, and they are connected with an old and very
wide-spread belief that the dead sleep or live inside their grave barrows'?!. The old deities
of vegetation (Zeleni Jurij, Freyr, Zalmoxis...) used to lie down in a grave every year, to be
reborn after the winter period was over. Plutarch (De defectu oraculorum XVIII) describes
an island off Britain, apparently in the land of the dead, where the god Chronos is kept,
asleep among the accompanying gods. Similar components are to be found in the Chris-
tianized story about the seven sleeping youths of Ephesus. Following these patterns, tales
about the posthumous life and rebirth of Charlemagne were probably also created'??. The
legend of King Arthur, who after his death was supposed to live in the hollow Mount Etna,
is merely one of the variations of the same theme. It was first written down in 1211 by
Gervaise of Tilbury in his Otia imperialia. It relates to the period around 1190. The legend
probably arrived in Sicily with the Normans; it is also to be found in different parts of
Great Britain, most frequently in Wales. One of these stories narrates about the cave Craig-
y-Dinas in Glamorganshire: in it, a crowned leader is asleep with a group of soldiers. It is
Arthur, waiting for the bell hung in the cave to start ringing. When it does, he and his army
will come out of the cave. In northern England, Arthur is asleep beneath his castle to-
gether with his servants, waiting for someone to blow the horn lying on the table, and to
cut the ribbon with his sword of stone. A visitor did that once, and Arthur woke up, but
when the visitor sheathed the sword the king fell asleep again. Similar tales were known
among the Irish; the Serbs had stories about kraljevi¢ Marko (Prince Marko); the Czech
about King Vaclav; the Swiss about the founders of the Swiss federation and about Griitli;
the Portuguese about King Sebastian. German tales describe how Emperor Friedrich
Barbarossa sleeps at a stone table in the hollow mountain of Kyffhauser. His beard has
wound around the table twice; when it winds around it for the third time, he will wake up.
He will hang his shield upon a dry tree which will grow green again, and better times will
follow. When a shepherd once visited him, Friedrich asked him if black birds were still
flying around the mountain. After receiving an affirmative answer he responded that in
that case he would have to sleep for another hundred years'?. We mention the German
tradition in more detail because it is close to the Slovene tales of the sleeping kralj Matjaz
(King Matthias). Just as Friedrich or the ruler Otto dream in Kyffhauser, or Charlemagne
and Charles V in Unterberg, or Charlemagne or Odin in Odenberg, the Slovene kralj Matjaz

18See note cited above.

Y Grafenauer 1956, p. 329.

120[dem, p. 330.

2K arlis Straubergs, Zur Jenseitstopographie, Arv 13 (1957), pp. 57-58, 80-81; Elisabeth Hartmann, Der
Ahnenberg, Archiv fiir Religionswissenschaft 34 (1937), pp. 201-217.

122Franz Kampers, Kaiserprophetieen und Kaisersagen im Mittelalter, Historische Abhandlungen, No. 8,
Miinchen 1895, pp. 78-79.

123E K. Chambers, Arthur of Britain, London 1966, pp. 222-226.
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dwells in the rocky insides of the Peca, Caven, Budinska gora, Dobra¢, Krim, Homec,
Donacka gora..."*. That all these mountains also have a cosmologic character is proved by
the variants describing Matjaz’s cave “under Sveta gora (Holy Mountain)” or “under Deveta
gora (Ninth/Fairy Mountain)”'?,

Here, for example, is the description of Matjaz’s subterranean dwelling from the
surroundings of Podsreda: A student wished to enter MatjaZ's cave. He found a guard in the
woods and told him of his wish. The guard complied with his request. The mountain opened in
front of them. The student saw many sleeping soldiers. Kralj Matjaz was asleep leaning on a
stone table, around which his beard had wound three times. ‘When it has wound around the
table seven times, ‘the soldier said, ‘a hero will arrive who will unsheathe MatjaZ’s sword.’ The
student gave the sword a tentative pull and the entire army began to wake up. But the sword fell
back into the sheath, and the army went back to sleep'.

Related to the tradition of the sleeping ruler, there are also the Sibylline prophecies
about a great ruler who was to appear at the end of the world; in an apocalyptic combat he
would conquer the evil and begin the “golden age”. Messianic expectations of this kind
were widely spread in Europe at the time of the crusades, and were strengthened in the
16th century, when they became linked to heretical movements (for instance with the sect
of flagellants, also known in Slovenia). The “mystical anarchism” and “revolutionary
millenarianism” at that time manifested itself in peasant risings'?. It is therefore not sur-
prising that the Slovene kralj Matjaz also fights for “the old faith and the (old) rights”!.

The common core of fairy-tales about the Glass Mountain is the description of a
brave man’s journey to its top, in order to obtain - either for himself or for others - some-
thing precious (“water of life”, wise advice, etc.). The hero must conquer numerous obsta-
cles: “climb the mountains, cross the marshes, swim the rivers and struggle through the woods
and bushes™?, and finally outwit the almighty master of the mountain (in our cases the
Vedomec /jack-o’-lantern/ or the devil). His rewards are fame, riches, and the beautiful
princess. For the successful mastering of all the difficult tasks, the help of his human or
animal friends, possessing supernatural abilities, is decisive. They make it possible for him
to change into different animal figures. The ability of such changes is characteristic for the
Lord of the Mountain, the Vedomec, who, according to the Slovene popular belief, “can
change into various animals”™*® with the purpose of “learning about more hidden things and
knowing everything”'',

24Grafenauer 1951, pp. 190, 193, 203, 219, 225, 232; E. Kukovéeva, Zgodovina domacega kraja, Popotnik 44
(1923), p. 168.

25Grafenauer 1951, pp. 188, 226.

126, Lekse in S. Tercak, Nekaj ljudskih bajk in pripovedk iz okolice Podsrede, Kotnikov zbornik, Celje 1956, p.
142 (No. 7a); Milko Maticetov, Kralj Matjaz v lu¢i novegaslovenskega gradiva in novih raziskavanj, Razprave
SAZU 4 (1958), p. 112 (No. 52).

27Norman Cohn, The Pursuit of the Millenium: Revolutionary Millenarians and Mystical Anarchists of the
Middle Ages, London 1970.

28Grafenauer 1951, p. 85.

12Roznik, p. 100 (Lepa Mankica).

130Maks Pletersnik, Slovensko-nemski slovar, Drugi del, Ljubljana 1895, p. 754 (entry Védomec).

3'Marija Stanonik - Niko Jez, Nekaj folklornih zapiskov iz zapus¢ine Emila Korytka v NUK, Traditiones 14
(1985), p. 113.
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According to the Slovene fairy-tales, the Glass Mountain can be reached

- through three kingdoms: in the first one, an apple-tree grows with golden fruits; in
the second, the fountain of the water of life stands; and in the third one, all inhabitants
have been turned into stones'??,

- across the Red Sea, driven by a boatman'®,

- across the great lake which the hero swims in the form of a sheatfish. In order to
reach the top of the smooth and high mountain, he transformes into a bird, and then finds
his way into the palace in the shape of a mouse'**.

The mythological mountains of the Indians, the Meru or Sumeru, and of the Irani-
ans, Hara Berezaiti (Av. Haraiti, mid. Pers. Harburz, new Pers. Alburz), reached high up
to dizzy heights, to the spheres of the stars (Venus), the Moon and the Sun. The mountain
Berezaiti grew, by the will of God, for eight hundred years (other mountains only eighteen
years): two hundred years to the star sphere, as many to the Moon sphere, as many again
to the Sun sphere, and a further two hundred years to the highest sky (Gr. Bundahishn
12.1.3-6). In the Indian tradition, the mountain Vindhya wanted to outgrow the highest
mountain Meru and to lure towards itself the Sun, the Moon and the stars (Mahabharata
3.103.4; Skanda Purana 4.1-5, 6.33; Vamana Purana 18.21-27; Bhagavata Purana 6.3.35;
Agni Purana 206; Matsya Purana 61; Brahmanda Purana 3.56.53; Devi Bhagavatam 10.3-6,
etc.). It had already grown so high that it obstructed the course of the Sun, so at the
request of the deities, the sage Agastya intervened. He asked the mountain to diminish so
he could cross it to the southern side, and so it was. He then told the mountain to remain
that way until he returned from his pilgrimage. It is possible that this well known episode
comprises the historic memory of the Aryan migrations southwards, to the interior of
Dravidian India. A similar story is known in Slovenia’s Bohinj: ”Once upon a time, each
mountain had its own ghost and dragon. Fighting between themselves, they demolished the
fertile land around the mountains by throwing rocks and sand upon it, which can still be seen
all over Bohinj. In that prehistoric time, a mountain behind Bohinj lake desired to outgrow the
Triglav. Its ghost was blowing it up, its dragon was pushing blocks of rocks upwards, the moun-
tain was growing and it became as high as the Triglav. But God did not allow it. The earth
shook, the mountain burst and fell apart. On the southern side of the Bogatin you can see the
punished mountain.. To this day it is called the Podrta gora (Fallen Mountain) ™.

According to the ancient Greek myth about Apollo and the Muses, the mountain
Helicon also grew high up into the sky until, by Poseidon’s order, the winged horse Pegasus
lowered it by a stroke of its hoof, and created on its top a spring of water (Hippocrene). This
motif is also known in the Macedonian, Serbian, and Montenegrin folklore, but differs
considerably in details from the Slovene variant!®®.

The tripartite character of the world mountain is contained also in the descriptions
in Avesta, where Amosha Sponta reaches paradise in three steps. The Indians know the

132Pravljica o ptiéu Vedomcu, zapisal M. Snuderl, Rimske toplice in Sv. Marjeta 1913, ISN, ZRC SAZU, Strekljeva
zapusc€ina I1/72. About enchanted petrified city see also Moderndorfer, p. 166 (Zdano mesto).

130d fogel Fyneza..., pp. 207-214.

1340d glazevnate gvore, manuscript of G. Kriznik, Arhiv Akad. nauk, found of B. de Courtenay, transcription,
ISN, ZRC SAZU, pp. 15-20.

35Janez Mencinger, Zbrano delo, Vol. 3, p. 77; Marija Cvetek, Janez Mencinger in bohinjsko ljudsko
pripovednistvo,Glasnik Slovenskega etnoloskega drustva 36 (1996), No. 1, p. 17.

136Aleksandar Loma, Dva slovenska naziva za crnu topolu i Apolon kao bozanski oganj, Kodovi slovenskih
kultura 1 (1996), pp. 24-25.
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famous three steps of Vishnu by which he ascended across the star and Moon sphere to
the vicinity of the Sun, the highest paradise, where the source of immortality, the fountain
of honey is to be found (Rig veda 1.154.5; Aitareya Brahmana 6.15.10). This was in accord-
ance with the idea about the existence of three paradises, two of which belong to Savitri
(Vivasvat, Surya), and the third to Yama (Rig veda 1.35.6). That was why, according to the
Indian belief, the souls of the honourable dead were settled upon the stars, the Moon and
the Sun'¥’. Slovene fairy tales explain this tripartite character either by describing the moun-
tain as being “three hours high and wide”'*, or by telling about the hero’s riding upon it
through the countries of the wind, the Moon and the Sun'®, and most often by the colours
and characteristics of three metals - copper, silver and gold. Thus a flock of sheep crosses a
silk, silver and golden meadow before reaching the border river and the paradise beyond it'®.
In the well-known and widely spread tale of Cinderella, the heroine sets out to attend a
dance in the castle hall by way of a staircase on which she later loses her golden slipper. The
staircase has an important symbolic role, as originally it connected three ballrooms situated
one above another, thus establishing the tripartite structure of the world mountain. The walk up
or down the staircase therefore represented the ascent to the world beyond or the descent to the
world of men. In the fairy-tales about “Shoes worn out by dancing” (Zertanzte Schuhen), the night
dancer travels into the world below across the copper (also diamond), silver and golden gar-
den, covered with trees'!. According to a Russian tale, the heroine finds “a sea of fire” behind
these three gardens'*2. A youngster from a Prekmurje region fairy-tale encounters a wide burn-
ing river in the world beyond'®. That in this case also a sea is involved is revealed by the
information that, on the other side of the river, the “overseas kingdom” begins. Virgil’s Aeneas
found a river of fire on his way to Hades (4eneid, Book 6). Something similar (a judgement in
ariver of melted metal) is described in Persian Pahlavian texts (Bundahishn 30.20), and the sea
of fire is known in Indian cosmology as the utmost border of the world. It is typical that
Cinderella receives the clothes to wear at the dance (the sun, moon and star dress) from her
dead mother, therefore from the land of the dead'**, and in Grimm’s German variant even from
the tree on her mother’s grave. It is less known, however, that there also exist male variants of
the story of Cinderella which are no less wide-spread, and are probably still older (the first one
was written down in Egypt in the second millennium B.C.). Their central motif is riding, and
earlier still, flying or climbing up the world mountain!®. The hero in these tales is the youngest
brother who is regarded as a bit slow-witted, but is given instructions for his actions by the
deceased, while he guards his grave at night. Riding a copper, silver and golden horse, wearing
the same clothes and equipped with arms of the same metals, he wins at a competition and
gains the princess’ hand in marriage'*. Not only his contact with the deceased, but also the
proximity of death - which threatens him frequently - always bring him new awards'¥’.
37Giintert, pp. 402-403. }
133U glazevnat gvor, manuscript of G. Kriznik, Vransko 1876, ISN, ZRC SAZU, SZ 2/14 and 3/72.
13K rajcar, pp. 92-111 (Lepa Mankica).
140K ontler and Kompoljski, pp. 100-108 (Mali jagnjec).
4'Huth, pp. 19-20.
142 August von Lowis of Menar, Russische Volksmarchen, Jena 1927, p. 212.
43Roznik, p. 156 (Ognjena roza).
44Slovene examples: Kropej, No. 8 and 29 (written down by A. Pegan from Ro¢inj and R. Poznik from the
surroundings of Kropa in 1868).
145Huth, p. 21.
146K rajcar, pp. 36-45 (Lepi Miklavz); idem, pp. 74-77 (Trije kmecki sinovi); Roznik, pp.74-91 (Pepelko).
4Max Liithi, So leben sie noch heute. Betrachtungen zum Volksmérchen, Gottingen1969, pp. 70-84.

181



182

The Image of the Real World and the World Beyond in the Slovene Folk Tradition

In 12th century Western Christianity, the prevailing image of heaven was of its being
situated on top of a high mountain. This mountain has a silver lower part and a golden
upper part. Around the garden of paradise and all its abundance rises a high, smooth wall,
decorated with jewels and glittering more brightly than the snow'*. The ancient idea of the
world mountain thus lived further on in Christian disguise. In the Sti¢na manuscript from
the second half of the 12th century a conjuration against toothache can be found which
mentions St.Peter’s sitting upon a marble rock'®. A golden mountain is present in Slovene
conjurations against snakebite: “ I chase poison from you in the name of God and St. George;
1 chase poison from you in the name of God and St. Margaret; I chase poison from you in the
name of God and St. Basso/Senpas. There is a golden mountain, and on this mountain the
Virgin Mary herself and all the Holy Trinity. And there is a heavy rock and this harmful
worm.” Or: “There stands a golden mountain, behind the mountain a golden table, behind the
table St. Paul/Senpav is asleep”. Comparable to this is the conjuration from Kolomonov
zegen (Kolomon's blessing) (probably of Carinthian origin):

Tam stoji ena zlata gora, On the golden mountain,
na tej gori stoji en zlat stol, there is a golden chair
na tem stolu sedi sveti Sempas on which St.Basso is sitting,
in zlati me¢ v rokah drzi..."* holding a golden sword.
Another example:
Bog daj lek in prelek, God, give us medicine,
preljuba devica Marija sweet Virgin Mary
ino sveti Senpas! and St. Basso!
on stoji na silnej gori, He stands upon a mighty mountain,
silnej gori, silnej skali...!s! upon a mighty rock...

Upon the mountain stands a golden church, in it are three chairs'??, and this is the
Christian substitute for the onetime trees, or for the tree with a table and chairs, meant for
the world ruler and his guests.

Characteristic is the Slovene fondness for erecting churches on hilltops and slopes,
often high above settlements. Some of them originate from the pre-Romanesque period.
Apart from other things, the names of their saintly patrons testify to their age. From our
point of view, two of them are especially interesting, Vid and TomaZz (Guy and Thomas).
Franc Bezlaj, as Jan Peisker before him, drew attention to the fact that St.Vid’s churches in

Grimm, p. 109.

4Balduin Saria, Srednjeveski zagovor iz Sti¢ne in njegove paralele, Etnolog 10-11(1937-39), pp. 245, 247.

10Colemone Shegen..., Joza Glonar (ed.), Ljubljana 1920, chapter 53; a number of similar examples given by
Vinko Méderndorfer, Ljudska medicina pri Slovencih, Slovenska akademija znanosti in umetnosti, Razred za
filoloske in literarne vede, Institut za slovensko narodopisje, Gradivo za narodopisje Slovencev 1, Ljubljana
1964, pp. 288-295, 297. See also: Milko Maticetov, Zagovarjanje pri dveh slovenskih knjizevnikih, Slovenski
etnograf 3-4 (1951), pp. 335, 341.

'Fran Erjavec, Iz potne torbe, Letopis Slovenske Matice 1882/83, pp. 337-339. Compare also: Anton Mrkun,
Ljudska medicina v dobrepoljski dolini, Etnolog 10-11 (1937-39), p. 5; J. Lokar, Nekaj zagovorov iz borovniske
okolice, Etnolog 15 (1942), p. 96.

2Moderndorfer 1964, p. 289.
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Slovenia and Austria are often connected with toponyms Pekel/Hoelle (Hell), Hudicev
jarek/Teufelsgraben (Devil’s Ditch), Devin skok/Jungfernsprung (Maiden’s Jump),
Himmelsreich, etc.'. Besides the Mother of God, important old patron saints also in-
clude sv. Jurij (St. George), Peter, Mihael, Lovrenc, Marjeta (Margaret), and some others.
Many of these hilltop churches were undoubtedly built on pre-Christian (Slavic or indig-
enous) cult sites. According to legends they were built by “ajdi” (giants). Let us mention
only a few important locations: Svete gore above Bizeljsko, Stare svete gore near Podsreda,
Sveti Primoz above Kamnik, Sveta gora near Litija and a mountain of the same name near
Gorica, Stara gora/Castelmonte on the border with Friuli, Stalenski vrh/Magdalensberg
and Senturska gora or Senturhov vrh/Ulrichberg in Carinthia... St. Joseph’s church at Dolenji
Logatec was built above a water spring near a Roman burial place. In the opinion of some
experts this is an inheritance of the indigenous, Mediterranean-influenced tradition’>*. For
others this was the proof of a “deeply rooted worship of the Sun deity on mountain tops,
which survived in the habit of building shrines in the Christian period”!**. Patron saints of
churches upon some mountain tops were supposed to be linked to the cult of the Sun and
fire, as were the bonfires and the throwing of burning pieces of wood - sajbe - on certain
occasions. The offering of wheat, which is a component of the Carinthian “letece procesije”/
running processions, was explained as a remnant of the belief that souls of the deceased
dwell in the mountains'®.

Apart from a mountain, a tree could also represent the centre of the universe and
the world axis. The answer to a Carinthian riddle about the centre of the world was: “In
Ljubljana, there grows a lime tree which is hollow within, and there is the centre of the world ™.
Over the trunk of such a tree one could climb from the earthly sphere into the sky, or
descend into the underworld. In one of the Slovene fairy tales, the hero “climbs upon a high
fir tree which has branches all the way to the ground. When he reaches the middle of the tree,
he finds an eagle’s nest, looks into it and finds (in it) a beautiful large city™®. If we may
believe Trdina’s literary variant, the trunk is “without any branches to the very top, with only
seven resting places. These resting places are so wide apart that you cannot see from one to
another...” Therefore the hero brings along seven axes and seven pairs of shoes'’. Else-
where, the tree is described as “miraculously high..., such as the world had never seen, nor
would ever see. It rose towards the sky like smoke from the burning soil. Only the trunk could
be seen, but no leaves or branches. If you looked up into this tree in search of its branches, you
could see the sun, but not the branches”'®. A shepherd, to whom an eagle brought food up
to the heights, undertook the climbing of this tree. After seven years he reached the first

S3Franc Bezlaj, Slovensko *irsj, *vyrej in sorodno. Onomastica jugoslavica 6 (1976), pp. 66-67. The Slavic
origin of toponymes of this kind was disputed by Hans Pirchegger, stating that folk tradition was in connection
with them better preserved in the Austrian than the Slovene surroundings (Hans Pirchegger, Der
Jungfernsprung, Zeitschrift fiir Volkskunde 7 (1936), pp. 112-119); this statement, however, requires further
checking.

Emilijan Cevc, Das Problem der Kontinuitét im Kult und in der bildenden Kunst in Slowenien, Alpes orientales
5(1969), pp. 106-109.

155Josip Mal, Pripombe k slovenskemu bajeslovju, Slovenski etnograf 5 (1952), p. 255.

156Josip Sasel, Letece procesije ob Gosposvetskem polju, Slovenski etnograf 5 (1952), pp.148-149.

S"Moderndorfer 1946, pp. 260-261 (Skrb).

18Gasper Kriznik, O zakletih bratih in o izdanih gospodi¢nah, Ljubljanski Zvon 1891, p. 559.

¥Janez Trdina, Zbrano delo, Vol. 4, Ljubljana 1952, pp. 119-145 (Pripovedka od zlate hruske).

1OModerndorfer 1946, p. 152 (Na drevesu brez imena).
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branch, and when he reached the top of the tree, he found himself standing on firm ground,
and the tree was gone. All around him there spread a large plain without a tree or a hill. In
this landscape he found a castle, and was employed as a farmhand. The further course of
the story shows similarities with what has been said and written about the Glass Moun-
tain, proving that the world tree and the world mountain are merely two materialized
forms of the same idea. This is confirmed by the Slovene tradition stating that a youth
climbed a high tree, the top of which could not be seen, by using “iron claws” which he
fastened to his feet!®!. This solution is very close to the ideas of the old Baltic peoples, who
as late as the 13th and 14th centuries used to put bear paws and lynx claws into graves of
their dead, or burnt them with the dead, so that they could climb the smooth walls of the
Glass Mountain to reach their paradise'®?. Fairy tales about the climbing of the world tree
originate, according to Vilmos Dioszegi, from the Hungarian shamanistic rituals'®. In the
opinion of Linda Dégh, it was the Hungarians who brought to Europe, and above all to
their neighbours, the Uralo-Altaic conception of the world tree, which in the demythologized
form appears as a fairy tale. This conclusion is considered to be based upon the analysis of
70 Hungarian and foreign fairy tales about the world tree (AaTh 468)'%*. Our comment:
the world tree undoubtedly holds an important position in Eurasian shamanism. However,
with regard to our knowledge about shamanistic elements and the meaning of the tree
among Indo-Europeans - from Indians, Iranians and Greeks to Romans, Germanic peo-
ples and Slavs - we cannot agree with the exclusively Hungarian origin of these notions.
The traditions of other Slavic peoples phantasize that the top of the tree shines with
jewels (as does in other variants the top of the mountain!), or that among the branches
there is a “frightful” high mountain'®®*. On the dry or on the golden branch of the world
tree a city lies (originally a garden). A bride strolls round the city, to the wedding of whom
arrives a vegetation deity after a long and difficult journey from across the sea (from the
land of the dead)'®. R. KatiCi¢ reconstructed, from fragments of old Slavic ritual folklore
which were preserved in folk tradition, an image of such a world tree: by its roots, a dragon
or snake is supposed to lie near a water source, a bird is imagined to nest in its top (a
nightingale, eagle or falcon), in the middle of the trunk, bees are dwelling, linking the
sphere of earth to the sphere of heaven/sky. The bird on top of the tree is supposed to be
the bride’s father. The treetop is decorated with golden fringes, golden cones and golden
apples which fall upon the ground'®’. The throwing or rolling of golden apples from the
world tree signifies the introductory pre-phase of the matrimony between the godly groom
and bride. Such apples also imply fertility guaranteed by the celestial wedding: if they fall

16l Andrej Gabricek, Narodne pripovedke v Soskih planinah, V Gorici 1910, pp. 365-366 (Cudno drevo).

12W. Caland, Die vorchristlichen baltischen Totengebriuche, Archiv fiir Religionswissenschaft 17 (1914), p.
487.

163Vilmos Dioszegi, Die Uberreste des Schamanismus in der ungarischen Volkskultur, Acta ethnographica 7
(1958), Vol. 1-2, pp. 112-115. This hypothesis was tackled critically also by Maja Boskovi¢-Stulli, Drvo nasred
svijeta. Jedna narodna bajka iz Vukove ostavstine, Vukov zbornik, Srpska akademija nauka i umetnosti, Posebna
izdanja, Book 400, Beograd 1966, p. 670.

164Linda Dégh, Uber den ungarischen Mirchenschatz, Europa et Hungaria, Congressus Ethnographicus in
Hungaria, (eds. Ortutay and Bodrogi), Akadémiai Kiado, Budapest 1965, pp. 279-289.

15Boskovi¢-Stulli, pp. 681-682.

1%Vitomir Belaj, Der mythologische Hintergrund eines kroatischen Hochzeitsbrauches, Wiener Slavistisches
Jahrbuch 41 (1995), pp. 43-50.

1 Radoslav Katici¢, Weiteres zur Rekonstruktion der Texte eines urslawischen Fruchtbarkeitsritus, Wiener
Slavistisches Jahrbuch 35 (1989), pp. 77-97.
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upon a field, they bring good crops!®®. At this stage, the magical part of the tradition was
formed which cultivated ideas about the tree of life and fertility.

With these notions a considerable number of customs were linked which we cannot
deal with here in more detail; let us merely mention a few from Slovenia and from the near
neighbourhood. In the Vinica parish, a boy dressed as Zeleni Jurij carried a golden apple
on top of a rod decorated with flowers and ribbons!'®. In Carinthia the shaking of trees to
arouse higher fertility at Midsummer Eve celebrations had the same roots'™. In Bela krajina
a suitor received a red (“golden™) apple from his girl as a sign of her consent to marry
him.!"”! Such an apple was also set at the top of the flag which accompanied the bride to her
wedding. A few feathers of cock or peacock were stuck into the apple to symbolize a bird
in a treetop'”?. In place of “golden apples” the elder also presented the newlyweds with
gilded nuts which were to bring them happiness in marriage'”. About 1830, in Crnomelj
they still carried in St.George’s procession a tree decorated with greenery, flower wreaths
and gaily coloured pieces of cloth. It is significant that, according to popular belief, the
tree and the anthropomorphic figure of Zeleni Jurij were identical ; they were the one and
only two-form deity!™. Zeleni Jurij rode to Adlesici and Vinica on a white horse, carrying
a birch tree across his shoulder'”. In Porabje (the Raba region), too, on St. George’s day a
young, green birch tree was planted'’. In Lasko, Zeleni Jurij, clad in greenery, held a
young fir tree in one hand, and a horn made of willow bark in the other'”’. A dry branch of
the (world) tree appears in Croatian poems in the “kaj” dialect: a cuckoo is heard from it
(the bride), and at the time of nuptial ceremonies a green bell is hung upon such a branch
in the vicinity of the home farm'”. Like all other deities of growth, Zeleni Jurij must die in
order to (be able to) be reborn. Nowadays only his green mantle, made of branches, is
thrown into the water. After the ceremony, his phytomorphic figure (a young tree) is
“stripped of its leaves, its branches are broken, leaves crushed, and the tree destroyed by
girls”™'”.

The central part of the Pomurje “Georgian” ritual ceremony was the duel between
Zeleni Jurij or Vesnik, clad in ivy or flowers, and Rabolj, clad in straw or fur'®. Jurij, as the
representative of spring, always triumphed over his adversary who embodied winter. A

18[dem, Weitere baltische Ausblicke zur Rekonstruktion der Texte eines urslawischen Fruchtbarkeitsritus, Wiener
Slavistisches Jahrbuch 39 (1993), p. 36. About the tree in the religion and magic of the Slavs see also:
Ljubinko Radenkovi¢, Simbolika sveta u narodnoj magiji juznih Slovena, Balkanoloski institut SANU, Posebna
izdanja, Book 67, Ni§ 1996, pp. 72-73.

1France Marolt, Slovenske narodoslovne studije. Drugi zvezek : Tri obredja iz Bele krajine, Ljubljana 1936, p.
9.

110Payle Zablatnik, Car letnih ¢asov v ljudskih segah na Koroskem, Celovec 1984, p. 192.

1" Janko Barle, Zenitovanjski obi¢aji Belih Kranjcev, Letopis Slovenske matice 1889, p. 70.

12Valvasor, Book VI, p. 302.

3Davorin Trstenjak, Mythologiéne starice : 5. O orehu, Slovenski glasnik 9 (1863), p. 55.

"Joh. Kapelle, Das Frithlingsfest in Tschernembl, Carniolia 1839, No. 1.

SNiko Kuret, Prazni¢no leto Slovencev I, Ljubljana 1989, p. 260.

76]dem, p. 255.

7Idem, p. 266.

178Belaj, pp. 43-50. See also the treatise by the same author: Mladenkin vijenac na suhoj grani. Mitska pozadina
jednoga svadbenog obicaja u sjevernoj Hrvatskoj, Studia Ethnologica Croatica 4 (1992), pp. 81-91.

Niko Kuret, K Meulijevi teoriji o0 maskah, Opuscula selecta, Slovenska akademija znanosti in umetnosti,
Razred za filoloske in literarne vede, Dela 43, Ljubljana 1997, p. 49.

130K uret 1989, p. 254.
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similar ceremony was known in Carinthian Rozek'®!. The “lavfarji” custom of Cerkno also
illustrates the combat between winter and spring, but it belongs to the group of vegetational
rituals which are common in the wider Alpine territory: Shrovetide (originally a Wild
man, clad in moss) holds in his hands a felled fir tree which, after Shrovetide is destroyed,
and is taken by his adversary, “Ta mrSlanast” (clad in ivy). Similar folk plays, featuring the
Wild man (winter) and his bride (spring), were known in Switzerland and in the Tyrol'®,

In the Slovene territory, the Slavic Zeleni Jurij became blended with similar indig-
enous vegetational cults : for example, the worship of the fertility goddess Cybele, which
in the Roman empire became officially accepted in 204 B.C., her cult having been pre-
served at least until the end of the 4th century A.D. The traces of the Cybele cult are still
to be found in archaeological sites on the present Slovene territory: consacrational inscrip-
tions, statues and reliefs in urban settlements such as Emona, Celeia, Poetovio, and also in
some rural places.

It is important that the originally Asia Minor - and later on Greek and Roman - cult
of Cybele, “the Great Mother of Gods”, was linked to the symbol of a tree, beneath which
her unfaithful lover Attis died. On Cybele’s request, Zeus turned Attis’ dead body into a
pine tree, later resuscitated him and reunited him with his mediatrix. In the ritual proces-
sion, which took place in March, there participated attenders koribanti and kureti, who
used to strike their swords against their shields, making a loud noise. With this noise and
their ecstatic dance they were chasing winter away. The central event of these March
celebrations was on March 22, when a pine tree was felled and taken decorated to Cybele’s
sanctuary, while women chanted elegies for the dead Attis. Three days later, Attis’ rebirth
was celebrated. Archaeologist Slavko Ciglenecki was the first to draw attention to the
similarity between the Slovene kurenti/koranti and the Greek-Roman kureti/koribanti, be-
tween the traditional Prekmurje ceremony of “borovo gostiivanje” and the pine/fir tree of
Attis’ procession, and even between names and attires of participants of the “borovo
gostiivanje” and Cybele’s priests'®3. With his function of chasing enemy demons and awak-
ening the sleeping natural forces, the Korant/Kurent takes his place in the gallery of simi-
lar figures known throughout Europe, while at the same time preserving a tie with antig-
uity and with the indigenous cultural heritage's.

According to some fairy tale interpretations, golden apples grew upon a tree at the
top of the world mountain. The Slovene tradition mentions them as Kresnik’s property,
which a chthonian demon is unsuccessfully trying to steal'®. Similar motifs are to be
found elsewhere in Europe. Such apples have lured - owing to their miraculous character-
istics - the mythological Heracles into the garden of Hesperides, and have later on become
a destination of the bold journeys of various fairy tale heroes: “Behind a wood, there is a
large castle; beautiful apples grow there. Send him to bring you those apples, you will eat them
and become completely cured”®. In Slovene fairy tales'®’ and folk songs, a pear tree with
golden fruits frequently appears instead of an apple tree:

8K uret 1989, p. 261.

182Niko Kuret, Ein Wildemann-Spiel in Slowenien, Alpes orientales 1 (1956), pp. 127-134.
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Izraslo je runjka ‘ruska A fine pear tree grew

na sred sela Sirokega. in the middle of a wide village.
Pod njom su mi lipi stoli, Beneath it are fine chairs,

pod njom su mi lipi gosti, beneath it are fine guests,

lipi gosti Bog, Marija, fine guests, God, Mary,

Sveti Petar, kljucar bozji...'s St. Peter, holder of the keys...

It is important that this Bela krajina song was sung at Midsummer time, which
additionally confirms its cosmological symbolism. The “wide village” represented the para-
dise plain with the settlement and the ruler’s palace, the same as we have already encoun-
tered in the fairy tales about climbing the world tree. The pear treetop also has a sense of
its own in this context: the biblical Genesis (2.9-10) records that the garden of Eden was
flourishing with different kinds of fruit trees. Among them were the tree of life and the tree
of knowledge of good and evil. Fruits of the Tree of Life brought immortality to those who
ate them. The source at the roots of the tree of paradise filled four rivers which flowed to
all the sides of the world. They represented the four gospels and the four limbs of the cross.
The landscape is therefore well known from different sources. In our song only the “chairs”
around the tree where the celestial guests are gathered are less usual. From some other
variants we may conclude that Christ and his companions did not only sit in these chairs,
but that they sat in the shade at the common table. Was it a round table, which would give
it a zodiacal character? The enigmatic character of these verses led Vlado Nartnik to write
a hypothesis according to which the tree, reaching from hell to heaven, was “the tree-like
Milky Way, with the constellation of the Chair high upon the pole”'®’. The contents of this
and similar songs would therefore illustrate the night sky and the lunar calendar cycle'.
In the opinion of some other researchers, however, the circle of celestial beings sitting
around the table represents a magical frame encompassing the “sacred” and dividing it
from the external, the “profane”. It has the same defence function as making rounds,
running or dancing in circles''. In the centre of such a circle was the place of the divine
manifestation. As the ceremony of encircling (opasanje/opasilo) was well known in the
Slovene lands, we may assume that our paradise table had the shape of a ring, with the
trunk of the holy tree in the middle.

In the Christian tradition, the mysteries of salvation and of Christ’s cross were often
presented metaphorically as the paradise tree of life. The latter frequently has cosmic
dimensions: according to a 3rd century text it was supposed to grow from the Calvary to
infinite heights, encompassing the whole world with its branches. From the spring at its
roots all peoples were supposed to drink, and then ascend to heaven by its branches'?.
Thus they would regain their lost paradise. In the Hebrew mythology, the tree of life and
the tree of knowledge were originally identical, represented by a vine. This symbolism has
even older roots in the Sumerian and Egyptian culture. The vine had a central role in the
Greek Dionysian cults, also known in ancient Rome!**. That is why the Christian tree of

18]van Saselj, Bisernice iz belokranjskega narodnega zaklada, Vol.1, Ljubljana 1906, pp. 192-193.

189y]ado Nartnik, Sest ljudskih legend ob eni romanci, Slava 3 (1988), No. 1, pp. 65-66.

9Idem, pp. 66-67.

Y'Hedwig von Beit, Symbolik des Mirchens, Bern 1952, pp. 182-183.

92Pseudo-Cyprian, Carmen de Pascha vel de Ligno Vitae, Corpus Scriptorum Ecclesiasticum Latinorum 3, pp.
305-308; James 1966, pp. 161-162.

93Eisler, pp. 147-149; 325-327.
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life was also depicted as a vine. In a Slovene myth a man saved himself from the Flood by
climbing a vine which grew upon a high hill, its top touching the sky'**.

The Slovene tradition does not only describe climbing up the world tree, but also
descending by rope through a hollow oak trunk to the underworld . Danger always lurked
from such a passage towards the world beyond. This explains why various mythological
creatures hide in old hollow tree trunks. With all the knowledge that we already have about
the willow tree as a mediator between the human world and the chthonic/demonic world
beyond, the Slovene superstition that “the devil grins from a willow tree” becomes more
understandable'®. In one of his treatises, F. Bezlaj mentioned his own youthful experience
that “we were strictly forbidden to approach, or cut rods for whistles from an old hollow
willow tree by the bank of the river...”!”’. Entry to such a shaft was not permitted to every-
one, as the entrance was - in the fairy tale language - closed with an iron door and nine
locks'®.

Descriptions of the world tree with the source of water of life at its roots, and the
deity in the shape of a bird at its top, are so similar in different traditions of European,
Iranian and North Indian ethnic groups that we can undoubtedly characterize them as
part of the ancient Indo-European patrimony. Iranian mythology knows two trees of para-
dise, growing at the top of the Elbrus. The first one is the tree of immortality, the white
Haoma, situated at the source of Ardwisura and having healing and rejuvenating charac-
teristics, the second one is the tree on which the bird Shinamru is seated, and the seeds of
which fall upon the ground (Bundahishn 27.4). The source of all world rivers is supposed
to be on the mountain Hukairja...

In more remote parts of the Slovene territory remnants of pagan beliefs lingered
long after the formal Christianization, among which was undoubtedly the cult of trees and
water springs. In the first half of the 13th century, the population of Bela krajina was “tied
up in the errors of blindness, and in some ways imitated pagan rites”'®®. Similar circum-
stances can be understood from the document (from 1236) mentioning “improvement...of
the Slovene population” in the territory to the East from Ptuj*®. For the neighbourhood of
Gornji grad it was in 1237 believed that “many people die there owing to the lack of divine
service without the holy confirmation, and on the whole the inhabitants of those parts
suffer great damage where their souls are concerned; it is therefore feared that they might
soon succumb to errors from which it would be difficult to save them”?°'. It is thus easy to
understand that as late as 1300 a certain Vid from Bresternica, at the foot of the Pohorje,
worshipped a tree’®?. In 1331 a Franciscan, Franciscus de Clugia (Francesco di Ch(i)oggia)
in his “solemn sermon” in Cedad/Cividale invited the faithful to help suppress the popular
worship of a tree near Kobarid, from beneath which a brook was springing. Volunteers,
among whom the canon of Aquileia Ulrico Boiani, pulled the tree out and filled the spring
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up with stones?®. In the middle of the 19th century a number of pilgrimages to the “holy”
fir tree near Vitanje took place, which were finally prohibited by the Church. At some
places in Carinthia a conviction was preserved long into more recent times that it is better
to pray beneath a green tree than to go to church?®. The setting up of maypoles (“mlaji”)
was merely another presentation of the same idea. In Carniola this custom was described
by Valvasor at the end of the 17th century. Especially interesting is his testimony on the
setting up of maypoles beside mountain abysses, which was supposed to have an exorcismal
effect, but which essentially resumed the prehistoric mythical scene with the mountain,
the tree, the water and the underworld.

Some healing sources were “Christianized” by building churches or chapels in their
vicinity. People went on pilgrimages to such places in order to cure different diseases, and
water from these sources was given to the dying as a restorative. On the slopes of Svete
gore above the Sotla, where five churches and chapels stand, a holy brook “BoZja noga”
(God’s foot) was supposed to flow over the wounded feet of the Crucified, and have heal-
ing powers?®, Other sources with a similar reputation were to be found in Kotelj near
Turjak, in Pe€arovci, near Bakonci (whereto they used to go on St. Vid’s day), near Kuzma,
near Svibno, Lesno brdo, Mala Nedelja (where christenings supposedly once took place),
and at Sv. Lucija na Doleh?®.

The Scandinavian mythical tree Yggdrasil touched the sky with its top : its three
roots reached to the underworld of the dead, the dwelling of giants, where the spring of
wisdom rose, and to the kingdom of the gods where, at the foot of the tree, by the “well of
fate”, gods used to gather for their daily consultation (Voluspa 19; G. Grimnismal 31). The
three Fates, Nornas, decided on people’s fates at the same place. In the treetop lived an
eagle, a falcon, and a squirrel, beneath it deer and snakes, and in the underworld a dragon:
according to present-day explanations, these were supposed to symbolise (in the same
order) the spheres of air and ether, clouds (hail), winds, and vulcanic forces®”’. Honey dew
dripped from its branches. The Saxon Irminsul, “the great pillar”, was originally probably
only a trunk of such a holy tree which gradually acquired the meaning of the world axis.
The cult of pillars in the old India and the emergence of stylitism in Byzantine Christianity
had their origins in the trunk of the holy tree; in these cases wood was substituted by a
more lasting stone form?%,

The cult of the tree was also brought to Northern India by Indo-European immi-
grants. Holy places were originally dedicated to the spirits of nature and fertility, yaksa,
which they imagined in a feminine form, as “brides” of the tree and its protectors. The
eternal tree (ashvattha) upon which all the worlds rest is also mentioned in Indian reli-
gious texts, and is identified with the Brahman, the lasting foundation of all existence

23yo Juvanéic, Krizarska vojska proti Kobaridcem 1331, Zgodovinski ¢asopis 38 (1984), No. 1-2, pp. 49-55;
Franc Rupnik, Kraj in Zupnija Kobarid od zacetka drugega tisocletja do leta 1848, Kobarid, Kobariski muzej
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di storia delle religioni 1 (1925), pp. 247-250.
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(Katha Upanishad 6.1), or with the cosmic soul, Purusha (Shvetashvatara Upanishad 3.8 .-
9). The Brahman is also compared to a forest, and the tree to the source and support of the
universe (Taittiriya Brahmana 2.8.9.6). “The Lord of the primeval forest” is the tree vanaspati
with its thousand branches; earth and heaven were created from its wood (Rig veda 10.81.4;
7.33.9). The world tree was supposed to grow in paradise or in the third - the highest -
heavenly sphere (Rig veda 10.135.1; Atharva veda 5.4.3) by a lake and a golden celestial
palace (Chandogya Upanishad 8.5.3). According to Kaushitaki Upanishad (1.3; 1.5) a spring
of the “water of life” is found by such a tree. On the tree two birds nest feeding on its
honey; one of them (the one connected to the Highest) may also enjoy the sweet fruits
from the top of the tree (Rig veda 1.164.20-22). In Bhagavadgita (15.1-3), the world tree is
described, the characteristic of which is that it grows with its treetop downwards, and has
roots in the sphere of paradise :

With roots aloft and branches below,
The eternal peepal tree, they say -

Whose leaves are the (Vedic) hymns,
Who knows it, he knows the Veda.?”®

Such an upside-down world tree - also mentioned in Rig veda 1.24.7 and Katha
Upanishad 3.2.1; 6.1 - became the symbol of material and sensual world, the samsara. Its
treetop reaches into the human world, since its shoots - Vedas - and their rituals are the
result of human activities. The tree’s branches encircle our world also because there is a
place within the samsara that belongs to man: the branches above him are the spheres of
the lower gods (devas), while those below him symbolize the lower living beings.?'® Accord-
ing to some explanations, the God of Fire, Agni, in the shape of a horse, dwells within the
tree (Zaittiriva Brahmana 3.8.12.2). Some commentators derive the name ashvattha from
ashva - stha, “tree beneath which horses stand”. Horses pull the sun cart, thus keeping the
universe moving; in this way the world, too, symbolized by the tree, is constantly changing
(211). This “earth” tree is subject to time, but also immortal, since it is perpetually reborn:
it is either the karma or merely an illusionary reflection of the true and eternal “spiritual”
tree. Those who understand this must - with the power of wisdom or non-attachment - cut
down the “earth” tree and become acquainted with its real form in the world beyond?.
This act enables one to withdraw from the material world and its laws.

The honey dew from the world tree represents, according to Buddhistic interpreta-
tions, a sinful profane temptation which leads man directly into hell. After the Buddhist
text Lalitavistara (1st century) honey was supposed to drip from a beehive in the treetop.
This idea was brought from the Orient to ancient Greeks and Romans, and hence to West-
ern culture. In his text on Barlaam and loasaph the Syrian Christian St. John Damascene
(Joannes Damascenus, 8th century) described a tree dripping honey juice, with a white

29The Bhagavad gi Ota> , Translated and interpreted by Franklin Edgerton, Second ed., New York 1964, p. 73.

20The Bhagavadgita, An English Translation and Commentary by W.Douglas P. Hill, Second ed., Oxford
University Press 1953, p. 185.

2V.S. Agrawala, Vedic Lectures, Banaras Hindu University 1963, pp. 104-105.

22Bhagavad-gita kakva jeste, A.C.Bhaktivedanta Swami Prabhupada, The Bhaktivedanta Book Trust, Vaduz
1982, pp. 628-629; Srimad Bhagavadgita Rahasya or Karma-Yoga-Sastra, by Bal Gangadhar Tilak, tr. by.
Bhalchandra Sitaram Sukthankar, Vol. 2, Poona 1936, pp. 1139-1140.
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and a black mouse gnawing at its roots, and a dragon and snakes. Similar stereotypes are
to be found in the collection of “a thousand and one nights” Kalila and Dimna , in the
Gesta Romanorum and the Legenda Aurea®”. In all these cases the tree that appears is
growing upwards. The “upside-down” world tree is known in the Iranian, Jewish, Near
Eastern sources, the Eastern Christian legends, and even in Dante’s Paradiso, (18.29-30)
where he describes an evergreen tree receiving food from above, that is from God. Dante
may have found the example for his poetic figure in the Bible (the rootedness of man in
love/Christ, Eph. 3.17), or in the “tree of happiness” which, according to the tradition of
Islamic mysticism, grew in paradise. The image of such a tree was also known to medieval
Christian mystics. In the Elucidarium of French provenance, from the second half of the
15th century, a comparison between a tree and a man is to be found. According to it, a
human body is a “tree turned upside down”: the body is the trunk, the hair represents
roots, and the arms and legs are branches, which means that we must strive to reach the
sky for the love of God?". After another European interpretation from the 15th century, a
tree grows downwards from a single root (God the Father), while in its lower part it has
innumerable roots (saints, apostles). It has nine branches (nine heavens), upon which
birds (the souls of the righteous) are seated?®. The fact that the “upside-down” tree is an
old Euro-Asian idea which does not belong merely to “high” cultures is confirmed by the
example of the Udegeian shamans who, in their rituals, used a model of a tree with six
roots jutting upwards. Such trees, which had a human face cut into their trunks, used to
stand in the vicinity of shamans’ dwellings. The idea of such a tree was not unknown in
Finnish folk songs and Russian conjurations®. Niko Kuret, who was the first in Slovenia
to identify the motif of a stylized world tree (or “Tree of Life”), saw its origin in the Iranian
Sassanid tradition. In our folk art, however, the primary variant is very reduced and styl-
ized; it has taken over the shape of a palmette and a “heraldic lily”. Perhaps this was also
due to the influence of Oriental decorative fabrics. It is only preserved because of its
ornamental attractiveness, while having undergone all kinds of modifications?".

In the Prekmurje region, as a traditional decoration of Easter eggs archaic stylized
images were preserved of such a tree with three roots, growing from ground to heaven and
from heaven to ground in such a manner that the two treetops intertwine?. This symbol,
with its triple roots and the position of its treetop, implies the triple scheme of the universe
and man’s central position within it. The tree draws strength from the sky and from the
underground simultaneously, in other words, it is nourished from spiritual as well as material
sources. In the European environment, the presence of such views that are close to the
Indian ones - although they do not reach the same degree of sensibility - may be proved by the
text from the Orphic plate from Petelia, which we have already mentioned, and by Plato’s
Timaeus (90A), which both emphasize the dual, physical/earthly and spiritual/heavenly na-
ture of man?”. It is also possible that the Prekmurje “dual” tree of life is merely a decorative
motif without any mythological contents, which arrived rather late in Slovenian lands.

23Karl Spiess, Die zweifache Herkunft des Lebensbaummotives in der europédischen Volkskunst, in : Drei
Abhandlungen aus dem Gebiet der Uberlieferungsgebundenen Kunst, Veroffentlichungen des dsterreichischen
Museums fiir Volkskunde 7, Wien 1955, p. 122.

24Ung tres singulier et profitable livre appellé Le Lucidaire, Texte et étude par J. Nachbin, Paris 1938, p. XXVII.

25R. Thurneysen, Der mystische Baum, Zeitschrift fiir celtische Philologie 14 (1923), pp. 16-17.

26Eugen Kagarow, Der umgekehrte Schamanenbaum, Archiv fiir Religions- wissenschaft 27 (1929), pp. 183-185.

27Niko Kuret, Reménke, remenice, in : Etnografija Pomurja, Vol. 1, Vlasta Koren (ed.), Murska Sobota 1967, p. 166.

28Kuret 1967, pp. 163, 166-168.
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Around the holy tree on the holy mountain a wood grew: anyone who dared to fell
any of its trees would be punished by God. This is the theme of a one-hundred-year-old
written record from the surroundings of Ormoz: kralj MatjaZ (King Matthias) once or-
dered his soldiers to cut down forests in Styria because terrible wild beasts were living in
them. They thus “arrived to Sveta gora (Holy Mountain) in order to fell its woods as well.
Beneath the mountain was a brook, surrounded by dense woods. The soldiers stopped
there, but none of them dared to cut down a single tree. Kralj Matjaz asked them: "Why
don’t you cut down these trees?” They answered: 'There are fairies on this mountain, and
woe to those who dare cut a single tree.” The king laughed at this, seized an axe from a
soldier’s hands and walked over to the brook. A beautiful, slender alder tree grew there.
The king slashed at it with his axe. He wanted to swing back the axe and strike again, but
could not. A terrible thunder was heard from the mountain, and a voice cried: "'Woe to you,
kralj Matjaz!” At that same moment, Sveta gora encompassed the king and all his soldiers.
It did not kill them, just made a cave above them, and in that cave they are now all asleep,
kralj Matjaz and his army”?%.

The object representing the central point or the world axis was actually or symboli-
cally separated from the rest of the world. A Slovene example of this can be found in the
Primorska (Coastal) region opasilo (encircling): the setting of lit candles around the church
on the parish saint’s day, which is a cult action of “enclosing”??'.

This custom was once also known in other Slovene regions, as is proved by folk
songs from the Zilja/Gail valley (Carinthia) and from Styria, telling about churches ‘belted’
by “a yellow candle” or “a golden belt”. According to the Gorenjska (Upper Carniola)
tradition, the church of St. TomazZ (Thomas) at Ratece was surrounded by a “strong, blessed
chain” to protect it against the Turks. Usually, though, only St. Lenart’s (Leonard’s) churches
were ‘belted’ by chains, St. Lenart being the saviour of prisoners®?. Recollections of encir-
cling churches by ropes at the time of parish holidays reach back to the end of the 18th
century or the beginning of the 19th century®?. Ritual encircling of churches and other
cult sites was known in the wider Mediterranean territory, and has its sources in the peri-
ods before Christianity and Islam began to spread: in the Hellenistic period the “hub of the
universe”, omphalos, was depicted as bound by chains or knotted ribbons; the same ap-
plied to the cult of holy trees. Later on pillars in temples were also ‘wrapped’ in ribbons or
chains: such an example is the stonecutter’s decoration of capitals in the Renaissance
portal of the Minorite monastery in Piran®**. On important holidays people were belted by
a rope, too, in order to become tightly connected with the “holy”: that is why it is still said
nowadays that people go to “bind” (vezati) someone when they go to congratulate him on
his name day®?. A ring is a diminished “belt”; in the Slovene tradition it is always an object
of magical power and protection.

2¥This comparison was made already by S. Radhakrishnan in his commentary to Bhagavadgita (London, George
Allen & Unwin Ltd. 1958), p. 326.

20Jos. Freuensfeld, Narodno blago s Stajerskega II., Pravljice o kralji Matjazi, Kres 4 (1884), p. 141.

2ISergij Vilfan, Vprasanje “opasila”, Slovenski etnograf 9 (1956), pp. 253-260.

22Niko Kuret, Prazniéno leto Slovencev, Vol. 2, Ljubljana 1989, pp. 106-107.

23 eopold Kretzenbacher, Kettenkirchen in Bayern und in Osterreich, Bayerische Akademie der Wissenschaften,
Philosophisch-historische Klasse, Abhandlungen, Neue Folge, Heft 76, Miinchen 1973, pp. 40-42.

24dem, pp. 89-90.

2Janez Bilc, Sege, navade in narodne pripovedke Slovencov v bistriski okolici na Notranjskem, Novice 1857,
no. 61, p.247.
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The worlds beyond our earthly world may only be reached in a special state: apart
from death, also in one’s sleep, through meditation or ecstasy. These are all circumstances
in which man’s perception of space and time becomes relative, and everyday criteria lose
their meaning??. If in the “normal” world the three-dimensional space is linked to the triad
structure of time (the past, the present, the future), and if this triple division of space/time
is taken into consideration in e.g. ritual conjurations, in fairy tales time is abstracted or
ignored, unless it is necessary for the sequence of narration. After a short visit to the world
beyond the hero returns home to find that decades, even centuries have gone by. Since the
fairy tale event is timeless, it can be repeated. Thus episodes may follow each other with
minor variations, and such a series may, in the symbolical sense, spread on till eternity.
Fairy tales therefore persevere in their descriptions of unchangeable worlds; that is why
the indestructible sceneries of stone, crystal, or metal among which their tales unwind are
so popular.

From the above text it may be concluded that part of our old ideas about the struc-
ture of the world and the world beyond is based upon the Indo-European and ancient
Slavic patrimony, and part upon the antique and old-Christian poetical and apocalyptic
tradition. In Christianity the vertical cosmic model obtained a new and different meaning,
but the horizontal one did not change much, preserving many of its old traits. The proof of
this are fairy tale motifs which have kept alive the traditions about giants, dwarfs, and
other mythological beings from man’s surroundings right up to the present day??’.

226Von Beit, p. 36.
2Kirsten Hastrup, Cosmology and Society in Medieval Iceland, Ethnologia Scandinavica 1981, p. 69.
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Podoba sveta in onstranstva v slovenskem ljudskem izroc¢ilu
Zmago Smitek

Slovenske ljudske predstave o ustroju stvarstva so temeljile na modelu treh
horizontalnih sfer, neba, zemlje in podzemlja, ki jih je povezovala vertikalna svetovna os .
Arhaicni slovenski svet je bil strukturiran okoli te osi po nekak§nem koordinatnem sistemu,
podobno kot je po C. G. Jungu in M. Eliadeju veljalo tudi za druge kulture v Evropi in
zunaj nje. Cloveski svet je obsegal le del zemeljske plosce, njeno obrobje pa so naseljevala
ljudstva, ki so bila le na pol ¢loveSka, podobna Zivalim ali deformirana. Nadzemska in
podzemska sfera sta pripadali bogovom, demonom in du§am umrlih.

Slovensko ljudsko izro€ilo je bivaliS¢e umrlih umes¢alo na visoko goro, na nebo (v
zvezdno sfero), ali v podzemlje. Tem predstavam je mogoce najti vzporednice bodisi med
Slovani, pa tudi v anti¢ni gr§ko-rimski kulturi in v zgodnjem kr§¢anstvu. Kot je razvidno iz
slovenskih pravljic, ljudskih pesmi in molitev, magi¢nih zagovorov ipd., je ¢loveska dusa
romala v svoje zadnje bivaliS¢e po brezpotju prek visokih gora, gozdov ali puscav ter vmesnih
jezer ali morij (“Gnilo morje”, “Krvavo morje”). V nekaterih primerih je svet mrtvih in
Zivih lo¢evala podzemska reka, obrasla z vrbami. Na njihovih vejah so sedele ¢rne ptice -
duse nekrs¢enih otrok. Pogostokrat pa je bila pokrajina onstranstva tudi travnik z ovcami
ali kosci (povezava z ozvezdjem Oriona?) in s parom rogatih Zivali, ki sta se nenehno
zaletavali ena v drugo. Tja je prek reke vodila ozka majava brv, ali pa most, ki je deloval kot
past in prek katerega so dosegli drugi breg le izbranci. NekakSen most v onstranstvo je bila
tudi lestev, vodeca v nebo (svetopisemska Jakobova leastev, opremljena z noZi iz legende o
sveti Perpetui). Ta je v slovenskem ljudskem pripovedniStvu povezana s pricakovanjem
konca sveta in z vpadi Mongolov v Evropo v 13. stoletju. Na “planjavi pozabljenja” so bili
trije vodnjaki, iz katerih pa dusa pokojnika ni smela piti (glej paralelo z orfi¢no-pitagorejsko
doktrino, npr. z napisom iz Petelie). Ni se smela pridruZiti tudi krogu plesalcev, ¢eprav so
bili med njimi bliZnji sorodniki in prijatelji.

V slovenskem ljudskem izrocCilu je svetovna os (axis mundi) predstavljena v obliki
gorskega vrha, votline v gori in kozmi¢nega drevesa. 1z teh opisov lahko razberemo nekare
univerzalne vzorce pa tudi lokalne posebnosti. V tem kontekstu nastopajo arhetipi steklene
(kristalne) gore, jezera v njeni notranjosti in bivaliS¢a speCega kralja MatjaZza v gorski
votlini. V slovenskih pravljicah je pogost motiv (znan Sirom Evrope in zunaj nje) o potovanju
pogumnega Cloveka prek jezera ali prek morja ali prek treh kraljestev (treh sfer stvarstva)
na gorski vrh in o0 njegovem srec¢anju z gospodarjem svetovne gore. Temu je soroden motiv
plezanja po svetovnem drevesu v nebo ali spus€anja po njegovem votlem deblu v podzemlje.
Ideja o svetovnem drevesu je prepoznavna tudi v nekdanjem slovenskem ¢ascenju dreves o
¢emer govore zgodovinski viri, ter v ljudskih Segah, kjer so “zlata jabolka” tega drevesa
simbol plodnosti. Posamezne ljudske Sege so povezane s fitomorfnim likom Zelenega Jurija,
nekatere pa spominjajo na anti¢ne obrede ¢asCenja Kibele in Atisa. Star je tudi obicaj
postavljanja mlajev in cerkvic na vrhovih hribov. Svetovno drevo je (tako kot svetovna
gora) segalo v sfere zvezd, lune in sonca, ki jih v pravljicah pogosto simbolizirajo kovine
baker, srebro in zlato. Stilizirano svetovno drevo nastopa v slovenski ljudski umetnosti kot
krasilni element. Posebnost pa je upodobitev drevesa, ki raste hkrati iz zemlje in iz neba
tako, da se njuni kroS$nji stikata; najdemo jo na velikono¢nih pirhih v Prekmurju. Vrh svetovne
gore je bil mnogim evrazijskim ljudstvom rajsko bivaliS¢e bogov in tistih izbranih pokojnikov,
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ki so jih bogovi poklicali k sebi. Po drugih variantah je rajsko mesto leZalo na eni od vej
svetovnega drevesa (tudi v slovenskih pravljicah). Kjer je bilo to mogoce, so ob slovenskih
primerih omenjene paralele v indoevropskem izro€ilu: gr§kem, rimskem, germanskem,
slovanskem, iranskem in indijskem. S prihodom krS$¢anstva je dobila vertikalna kozmi¢na
os nov in drugacen pomen, horizontalni “zemeljski svet” pa se je sorazmerno malo spremenil
in je obdrzal veliko starih potez.
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Miticna oseba Sent v slovenskem izrocilu

Mirjam Mencej

The authoress endeavours to discover whether Sent, the mythical person written about
by Davorin Terstenjak, is but a product of Trstenjak's imagination, or maby a record of genuine
belief.

1z slovenskega izro€ila, zapisanega na juZznem Pohorju, poznamo verovanje o neki
osebi, ki se imenuje Sent. Davorin Trstenjak, ki je to verovanje zapisal, piSe takole:

Sent je hud duh.” (Zlodej in Div sta se prepirala zaradi mlinarja.) “Ker se pa oba
nista mogla zediniti, pride Sent z brega. V roki je imel sekiro, in na eni nogi je plantal ali
entoval, zato se veli Sent. Vzdigne ostro sekiro in rece: Moj je, jaz ga bom sodil. Se
dandanasnji se veli mlin: Zlodjev mlin; reéica pa: Divina, in breg: Sentovec, kraj pa, kjer so
se za mlinarja pipali, se veli: Pipanje.

O Sentu pripovedujejo, da naj bolj skoduje na sveti vecer. Tiho prisentuje k hramu in
odpelje svoje sluZzabnike. Ti morajo prek velike vode plavati, potle pa je v volke spremeni.
Dvanajstere noéi po BozZi¢u se torej velé voléje noéi, ker tako dolgo ima Sent svojo oblast.
Polski koledniki nosijo mertvega volka o boZicu, kakor Linde pise. Na Stirskem pa se vodja
kolednikov veli Vol¢ko.” (Trstenjak, 1859: 50).

To je, vsaj kolikor je meni znano, na Slovenskem edini zapis o Sentu, osebe s takim
imenom pa niti pri drugih slovanskih narodih ne najdemo. Ali gre torej za osamljeno
po sploSnem prepri¢anju Se vedno velja za nezanesljivega avtorja, Ceprav se je Ze nekajkrat
izkazalo, da ni povsem tako.

Preden pa bi se v svojih sodbah prenaglili, skuSajmo izlo€iti glavne karakteristike
oziroma podatke o tej osebi:

- Sepa;

- ima sekiro;

- njegova oblast traja od boZi¢a pa do konca dvanajsterih (vol¢jih) noci;

-njegovi sluZabniki morajo plavati prek vode, nato jih spremeni v volkove.

Prva informacija, ki smo jo dobili o Sentu iz Trstenjakovih zapiskov, namre¢ da
spreminja v volkove, postane posebej zanimiva v Iuci primerjalnega slovanskega gradiva.
Slovanska slovstvena folklora namre¢ pozna obilico legend in povedk o neki osebi, ki
ukazuje, gospodari volkovom - jim dolo¢a hrano oziroma zapira ali odpira gobce, v€asih
pa (v legendah) tudi spreminja ljudi v volkove. V strokovni literaturi se je za to osebo
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uveljavil termin “Vol¢ji pastir” (s takim imenom jo najdemo tudi v nekaterih verovanjih in
legendah). V vlogi volCjega pastirja lahko nastopajo gozdni duhovi (Lesi, Polisun - pri
vzhodnih Slovanih), (beli) volkovi ali kot interpretatio christiana razli¢ni svetniki (sv. Jurij,
Sava, Mrata / Martin, Nikolaj, Peter in Pavel ter mnogi drugi). Na vol¢jega pastirja se
ljudje obracajo tudi v Zelji, da bi jim obranil Zivino pred volkovi (saj so ti v njegovi oblasti),
kar postane zlasti aktualno na dan prvega odgona Zivine na paso na jurjevo ali ponekod na
dan zadnje paSe na prostem na martinovo / mihelovo. Pod takim ali druga¢nim imenom
poznajo vol¢jega pastirja vse veje Slovanov, ¢eprav pri zahodnih Slovanih zgolj Poljaki.
Poznajo pa ga tudi drugi neslovanski narodi v Evropi: v Romuniji in Gagauzi v Moldaviji
na primer praznujejo celo posebne praznike, povezane z njim (tako kot tudi v Srbiji,
Makedoniji, Bolgariji ter deloma v Bosni in Hercegovini), v Avstriji, Nemg&iji in Svici se
nanj obracajo v zagovorih, ki naj bi pripomogli, da bi zaprl gobce volkovom, v Franciji in
med finskimi narodi, kjer pravtako poznajo o tej osebi celo legendo in pregovore itd.

Za slovansko izrocilo so posebej zanimive povedke / legende o vol¢jih pastirjih, ki
jih najdemo pri vseh juZnih in zahodnih Slovanih. Obstaja neki tip legende, ki jo poznamo
skoraj dobesedno enako na vsem tem ozemlju. Vsebina te legende je priblizno taka: Neki
Clovek z drevesa opazuje vol¢jega pastirja pri delitvi hrane volkovom. Ko ta razdeli Ze vso
hrano, se od nekod prikaZe Se Sepavi / hromi volk. Ker zanj zmanjka hrane, mu vol¢ji
pastir dodeli za hrano ¢loveka na drevesu, v nekaterih, manj pogostih razli¢icah pa ga
spremeni v volka ali vol¢jega pastirja.

Iz teh legend se zdi, da gre pri vol¢jem pastirju in Sepavem / hromem volku za dve
razli¢ni osebi. Toda na podlagi analize verovanj, legend, povedk itd. lahko pridemo do
ugotovitve, ki jo je sicer zagovarjal Ze V. Cajkanovié leta 1924 (prim. Cajkanovié, Sveti
Savaivuci, 1994: 32-36), in sicer, da je zadnji, Sepavi volk pravzaprav vol¢ji pastir sam. Po
komparaciji z drugimi verovanji pa lahko odkrijemo celo, da je vol¢ji pastir pravzaprav
prvotno Veles, bog smrti, Ljut’ zver, ki je o€itno nastopal prvenstveno v podobi starega
Sepavega volka (tudi medveda) oziroma Sepavega starca v vol¢ji podobi.! Naj navedemo
nekaj primerov, ki dokazujejo to enacitev:

Poglejmo si najprej vol¢je praznike v Bolgariji - v vaseh Tvrdnica, Novozagorsko,
Sipka, Medlen, Kotlensko, Zeljava, Sofijsko, Lopjan in Tetevensko pravijo, da se “vol¢ji
prazniki kon¢ajo na vol¢jo bogorodico; ta dan se imenuje kuculan” (Marinov, 1994: 696-
700). Ker pa po sicerSnjem verovanju vol¢ja bogorodica ukazuje volkovom, se pravi, da
nastopa v funkciji volCjega pastirja, kuculan pa pomeni Sepavi volk (zadnji dan vol¢jih
praznikov tudi praznujejo na €ast Sepavemu volku), bi lahko po tem verovanju domnevali,
da je vol¢ji pastir (v tem primeru vol¢ja bogorodica) pravzaprav Aromi oziroma Sepavi volk.

Podobno bi lahko domnevali tudi na podlagi ljudske pripovedi iz Bosne, ki govori o
Cloveku, ki je sekal drva v gozdu. Tedaj pa so ga obstopili volkovi, na ¢elu katerih je bil
najvecji hromi volk, ki je vprasal Cloveka, Ce slavi sv. Mrata (Antoni¢, Zupanc, 1988: 165-
166). Hromi volk se torej tu pojavlja na ¢elu volkov - ponovno v funkciji vol¢jega pastirja.

To dejstvo je razvidno tudi iz nekaterih legend, ¢eprav ga legende zamegljujejo, saj v
vecini nastopata tako vol¢ji pastir kot hromi (Sepavi ipd.) volk, ki sta na videz dve razli¢ni
osebi. Pa vendar! V legendi iz Svrljiga pride do zanimive podvojitve, ki bi lahko kazala na
prekrscansko in hkrati kr§¢ansko plast v isti zgodbi: najprej Sepavi volk skliCe volkove in
! Na tem mestu je nemogoce natancneje predstaviti potek analize in sintezo, ki pa bo podrobno prikazana v

doktorski disertaciji z naslovom Miti¢na oseba “Vol&ji pastir pri slovanskih narodih”, Mirjam Mencej, Oddelek
za etnologijo in kulturno antropologijo, Ljubljana 1999
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Sele, ko so vsi zbrani, pride nadangel Mihael na konju, ki za¢ne nato volkovom deliti hrano
ter temu Sepavemu volku dodeli za hrano ¢loveka (Vasiljevi¢, 1894: 40). Tudi povedka iz
varaZdinske okolice pripoveduje najprej o sepavem volku, ki sklicuje volkove tako, da “Sakum
po zubih brunka i tuli”, zatem pa se ta na nejasen nacin spremeni v Sepastega ¢loveka -
vol¢jega pastirja (Valjavec, 1890: 98, §t. 9). Tudi tu razpade volcji pastir na dve osebi: na
Sepastega volka, ki skli¢e volkove, in Sepastega ¢loveka, ki jim deli hrano. Pri tem je njuna
istovetnost §e poudarjena s §epavostjo. Sepavost volGjega svetnika je implicitno ohranjena
tudi vlegendi iz Starega Vlaha, ki omenja, da je imel sv. Sava, vol¢ji pastir, berglo (MiliCevic,
1894: 180, st. 66). Hromost je ohrajena tudi v verovanjih, povezanih z LeSijem in sv.
Nikolajem, se pravi z osebama, ki se v legendah in verovanjih prav tako pojavljata kot
vol¢ja pastirja. V Ukrajini poznajo draZljivko: “Mikolaj - hrom, ubil te bo grom!” (Uspenski,
1982: 90-94). Bolgarska legenda pa omenja Sepavost sv. Jurija, ki pri Slovanih prav tako
zelo pogosto oziroma celo najpogosteje nastopa kot voléji pastir (Antik, 1971: 80-81).

Izkazalo se je torej, da je po ljudskem verovanju vol¢ji pastir Sepal, poleg tega pa je v
nekaterih razli¢icah legend cloveka spremenil v volka. Enako lastnost in funkcijo kaze tudi
Sent v juznopohorskem verovanju.

Po drugi strani pa nikjer pri Slovanih ne zasledimo plavanja prek vode, ki bi bilo povezano
z vol¢jim pastirjem ali samim dejanjem spreminjanja v volka. Toda ¢e smo pokazali, da gre za
vsaj indoevropski motiv, lahko pogledamo, ali najdemo paralele pri drugih narodih.

Stirje anti¢ni grski viri omenjajo obred spreminjanja v volka v Arkadiji:

PLATON, Politeia (Drzava), 565 D:

(...) 0 obredih v Arkadiji v cast likajskega Zevsa pripovedujejo, (... da) se tisti, ki jé od
cloveskega drobovja, nasekljanega med drobovje ostalih daritvenih Zivali, gotovo spremeni v
volka.

PAVZANIAS, Periegesis (Opis Gr¢ije), VI, 8,2:

Kar o rokoborcu z imenom Demarh, po rodu iz Arkadije iz mesta Parazija, govorijo razni
SirokoustneZzi, ne verjamem nicesar razen tega, da je zmagal na olimpijskih igrah. Pravijo, da
se je ob Zrtvovanju v cast likajskega Zevsa spremenil iz cloveka v volka, in da se je po desetih
letih zopet spremenil nazaj v ¢loveka.

VIII, 2, 3:
Likaon je k Zrtveniku likajskega Zevsa privedel otroka, ga Zrtvoval, njegovo kri razlil po
Zrtveniku, sam pa se je, tako pravijo, takoj spremenil v volka.

VIII, 2, 6:

Pravijo, da se je med Zrtvovanjem v cast likajskega Zevsa, tako kot Likaon, kasneje
vedno kdo spremenil v volka, a ne za vse Zivijenje. Ce se je v voldji podobi vzdrzal cloveskega
mesa, se je po desetih letih iz volka spremenil v ¢loveka, ce pa je clovesko meso okusil, je za
vedno ostal zver.

PLINIJ STAREJSI, Naturalis historia (Naravoslovje), VIII, 81, 82:

Evantes, ki zaseda med grskimi pisci ugledno mesto, poroca o navadah prebivalcev
Arkadije. Nekoga iz rodu Antos, ki je bil izbran po Zrebu, so odpeljali do bliznjega jezera, kjer
Jje na hrastu pustil svoja oblacila in jezero preplaval. Nato je odsel v neobljudene kraje, kjer se je
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spremenil v volka. Devet let se je v credi druZil z ostalimi svoje vrste in e se v tem casu ni dotaknil
cloveka, se je vrnil do istega jezera, ga preplaval in zopet dobil clovesko podobo, po zunanjosti pa je
bil devet let starejsi. Evantes celo dodaja, da je dobil nazaj isto obleko.

(...)

Podobno pripoveduje Apolas, avtor dela “Zmagovalci na olimpijskih igrah”, da je Demajnet
iz Arkadije med Zrtvovanjem, ki ga v Arkadiji opravijajo v cast likajskega Zevsa, kjer se vedno
darujejo cloveske Zrtve, pokusil drobovje Zrtvovanega decka in se spremenil v volka. Po desetih
letih je clovesko podobo dobil nazaj, se izuril za rokoborca in se kot zmagovalec vrnil iz olimpijskih
iger.

AVGUSTIN, De civitate dei (O bozji drzavi), XVIII, 17:

...Varo navaja se druge nic manj neverjetne stvari o zloglasni carovnici Kirki, ki je Odisejeve
tovarise spremenila v zveri, in o prebivalcih Arkadije. Tisti, ki so bili izbrani po Zrebu, so preplavali
neko jezero, se spremenili v volkove in Ziveli v neobljudenih okoliskih krajih z drugimi volkovi.
Ce med tem casom niso jedli ¢loveskega mesa, so po devetih letih preplavali isto jezero in zopet
dobili ¢lovesko podobo. Po imenu je omenjen celo neki Demajnet, ki se je spremenil v volka,
potem ko je pri Zrtvovanju v ¢ast boga Likaona, ki je v navadi med prebivalci Arkadije, jedel od
zZrtvovanega decka. Po desetih letih je dobil svojo podobo nazaj, se izuril za rokoborca in zmagal
na olimpijskih igrah. *

Pastir po zapisu Plinija StarejSega obesi svoja oblacila na Arast. V tipicnih slovanskih
legendah o vol¢jem pastirju je Clovek prakticno vedno opazoval svetnika pri delitvi hrane
volkovom (se pravi v €asu - trenutku, preden je nastopila obredna smrt ali spreobrnitev v
volka) z drevesa - to drevo je bilo v najve¢ primerih prav hrast. Casovno se ta ¢as v strukturi
mita popolnoma ujema s ¢asom v gr§kem obredu. 1z slovanskega izro€ila vemo, da je hrast
Perunovo, Gromovnikovo drevo. Hrast hkrati igra pomembno vlogo v mitiénem sporu
Peruna in Velesa, je “zgoraj”, tako kot se grski obredi izvajajo na gori Lykaion, posveceni
Zeusu (= Gromovniku !) Likaonu (tj. Vol¢jemu; po drugi interpretaciji bi ta njegov epitet
pomenil svetlobo, kar bi ga povezovalo s solarnim boZanstvom). Drevo v obeh izro¢ilih
(pa tudi gora) brez dvoma kaZe na sakralnost mesta, kjer se odvijata mit oziroma obred,
predstavlja mesto, kjer leZi os sveta, ki zagotavlja svetost obreda. Hkrati pa hrast kot
gromovnikovo drevo §e poudarja stik med dvema svetovoma, med katerima se kot meja
kazZe voda oziroma prehod iz enega na drugega kot plavanje prek vode.

Plavanje prek vode in nato spreobrnitev v volka, ki smo ju nasli v Trstenjakovem
poroéilu o Sentu, je skorajda natanéna replika poro¢ila o arkadijskem obredu, obredu, ki
pa o€itno prav tako kaZe paralele z dogajanjem, ki ga poznamo iz legend o vol¢jem pastirju.

Posebnost Senta, ki ostaja nepojasnjena, pa se kaze v rekvizitu, ki ga ima Sent -
sekiri. V drugem slovanskem izro€ilu o vol¢jem pastirju sekire nismo nasli. Omenja jo
edinole bolgarska ljudska pesem o Juriju, ki, kot je znano, pri Slovanih najpogosteje nastopa
kot kr§€anska interpretacija vol¢jega pastirja:

“Motimo cmado He e camo,

ceemu lepeu Hanpeo 6spéu,

Ha pamo my i kosarn mynop...” (Nojko Coban i sveti Georgi, B’lgarsko narodno
tvorcestvo, 1962: 166).

2 Prevedla Jera Ivanc.
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Toda na Slovenskem, natan¢neje na Gorenjskem, najdemo Se eno porocilo o §epastem
mozu:

“Po Gorenjskem je divja jaga velika tropa psov, ki venomer teké. Za njimi jo pa ubira
Sepast moz, drze€ sekiro v roki. On ravna psom in jim ukazuje, kam morajo teci in koga
raztrgati. Kdor se pa psom ubrani, ga Sepavec poseka s sekiro (...).”(Kelemina, 1997: 91;
st. I1.)

V tem zapisu je torej vodja psov prav tako neki Sepasti moz. Sepa tudi Sent, §epavost
pa je, kot smo Ze omenili, tudi lastnost volCjega pastirja®. V tem zapisu Sepast moz ukazuje
psom in jim dolo¢a, koga morajo raztrgati. Toda v slovanskem, pa tudi na primer finskem
izro¢ilu pse pogosto enacijo z volkovi vol¢jega pastirja - volkove imenujejo pse sv. Save, sv.
Jurija (se pravi svetnikov, ki nastopajo v vlogi vol¢&jih pastirjev). Tako lahko prepoznamo v
tem zapisu tudi funkcijo vol¢jega pastirja - da ukazuje volkovom (tu psom) oziroma jim
doloc¢a, kaj naj jedo. Sekira, ki jo tudi v tem verovanju pripisujejo Sepavcu, potrjuje in
dokazuje verodostojnost prvega, Trstenjakovega poroc€ila, ¢eprav se ne sklada s sicerSnjimi
rekviziti vol¢jega pastirja, znanimi iz drugega slovanskega gradiva - o¢itno je tu prislo do
prepletanja z drugimi verovanji oziroma do postopne transformacije osnovnega verovanja.
Kljub temu dovolj drugih podatkov omogo¢a domnevo, da v obeh osebah vidimo sled
vol¢jega pastirja.

Nepojasnjen ostaja le Se stavek, ki ga podaja Trstenjak na koncu svojega porocila o
Sentu, ki govori o Volcku kot vodji kolednikov na Stajerskem, in pa tisti, ki govori o tem, da
ima Sent najvecjo mo¢ v dvanajsterih noceh po boZicu.

Toda ¢e uposStevamo nekatere podatke iz slovanskega gradiva, lahko ugotovimo, da
ljudje v svojem verovanju pogosto enacijo volkove s koledniki:

Pri Belorusih je prepoved omenjanja volka povezana s prazniki: da bi volk ne jedel
ovac, ga v grodnenskem okraju med boZi¢nimi prazniki imenujejo kolednik, v kobrinskem
okraju pa isto pravilo velja, da “ne bi snedel prasicka”. V Vitebsku ga tako imenujejo na
prvi boziéni dan, da bi volk ne skodil ob svojem ¢asu. Ce vitebski Belorus pomotoma
zamenja voléje zavijanje za glas kolednikov in rece o volkovih: “To, verjetno, pojejo
koledniki”, mu bodo volkovi poleti odnesli vso Zivino (Zelenin, 1930: 36). Zdi se, da po
tem verovanju lahko sklepamo, da so koledniki ob svojem prihodu posnemali vol¢je zavijanje,
se pravi oponasali in predstavljali volkove. Drugo vitebsko verovanje se glasi: e se na dan
Kristovega rojstva kamne imenuje golobe in se omenja volkove z imenom koledniki, bodo
volkovi zaceli gristi kamenje in se bo tako z njimi obracunalo (Zelenin, 1930: 36). Na
Poljskem najdemo verovanje, da se ¢arovniki dvakrat na leto spremene v volkove: na koljado
in na ivanjsko no¢ (Afanas’ev, IIl.: 528). Toda na severu, v Litvi, so v asu boZicne sezone
hodile povorke volkov ali vucarov, na Celu katerih je bil hromi decek (Kulisi¢, 1970: 17)!
Zdi se, da je iz tega obiCaja razvidna tudi neposredna povezava s Sepavim / hromim vol&jim
pastirjem oziroma Sentom in §epavim moZem iz pohorskega in gorenjskega izrogila.

Ce upostevamo, da so bili koledniki (ki so prvotno hodili v novoletnem éasu)
pravzaprav Velesovi predstavniki (prim. Belaj, 1998: 139, 168) in so, kot smo pokazali,
nastopali v podobi volkov, Veles, vol¢ji pastir, pa je bil njihov vodja, lahko besedo Volcko
razumemo kot ime za vol¢jega pastirja. Ker koledniki hodijo okoli novega leta (Belaj, 1998:

3 V slovanskem verovanju je Sepavost sicer pogosto indikator zlih bitij, demonov, hudicev ipd.

201



202

Miti¢na oseba Sent v slovenskem izrocilu

136), nekdanje novoletno obredje pa se je v glavnem preneslo na boZi¢ (a tudi na veliko
noé in pust - prim. Belaj, 1998: 121-122), postane tudi jasno, zakaj ima Sent najvecjo mo¢
prav v dvanajsterih no¢eh po boZi¢u, ko pravzaprav pride do prelomnice v Casu.

Na podlagi primerjalnega slovanskega in drugega indoevropskega gradiva lahko torej
ugotovimo, da lahko Sentu (tako kot tudi §epavemu mozu iz gorenjskega verovanja) najdemo
paralele v slovanskem oziroma indoevropskem verovanju, zato lahko domnevamo, da si
Trstenjak podatkov o tej mitiCni osebi ni preprosto izmislil, temve¢ da gre dejansko za
enega redkih sledov vol¢jega pastirja tudi v Sloveniji.

Dodatek

Ko je bil ¢lanek Ze v tisku, sem odkrila knjigo iz katere bi Trstenjak vendarle lahko
¢rpal, namre¢ delo Casparja Peucerja Commentarius de praecipuis generibus divinationum
iz 1. 1560, v kateri omenja podrobnosti o latvijskih volkodlakih: med drugim prevzemajo
podobo volka v €asu dvanajsterih no¢i med boZi¢em in sv. tremi kralji, k ¢emur jih spodbudi
prihod Sepavega otroka; goni jih visok moZ, oboroZen z Zeleznim biCem, proti obalam
ogromne reke, ki pa jo prekoracijo po suhem, kajti ta moz vodo razdeli s Sibo... (navedeno
po: Ginzburg, 1989: 134).
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Mirjam Mencej
The Mythical Being “Sent” in Slovene Folk Tradition
Mirjam Mencej

The authoress first analyzes the main elements of the recorded belief in Sent, and,
according to its function, compares this mythical being to another one known among the
Slavs, but also elswhere in Europe - the wolf-shepherd, also named the wolf -master. She
further compares the element of swimming across the water, found in this belief, with
antique sources whose structure corresponds to the ritual connected with the wolf-shep-
herd. The authoress then reaffirms the authenticity of Svent in Slovene folk beliefs with
the record of the lame man from Gorenjsko.
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Eine Slawische une Baltische Erdgottheit

Rainer Eckert

On the basis of tradition and extent sources the author reconstructs the characteristics
and the development of an East Slavic and Baltic earth deity.

I. Zur Bezeichnung der Erdgottheit im Ostslawischen

Fur das Ostslawische (Russische, Ukrainische und Weif3russische) 1463t sich mit Si-
