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

Interpretations

Leszek Paweł Słupecki 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 Jagić 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.1 Unfortunately in the course of the 20th 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 Jagić, 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 12th century.
He was born sometime between 1090 and 1096 at Wiltshire and he was educated at the
Abbey of Malmesbury.2 According to the tradition, the abbey at Malmesbury was founded
in the first half of the 7th century by the Irish monk Meildub. In the 11th 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.3 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.4 In the second book of his Gesta Regum

1 A.Gieysztor, Mitologia Słowian (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”.5

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 12th

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.6

“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”.7

5 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 Überlieferung’,

Frühmittelalterliche 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”.8

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”.9

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 Rügen, 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,10 and the passage we are concerned with
refers to the middle of the 11th century, we can assume that William used some written

8 Saxo, Book XIV.39 (p. 494-496) Eric Christiansen translation.
9 Saxo, Book XIV.39 (pp. 96) Eric Christiansen translation.
10 J.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 11th century written at the time of Henry III.11 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.12 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.13 Between 1033 and 1035 (according to
Łowmiański in 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.14 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.15 Although the Lutician Union (the Redarove and
Dolenzhane tribes only) still survived and continued its existence until the early 12th century,
they did not play any significant role in the region anymore.16

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

11 A. Gransden, Historical Writing in England..., pp. 171 & 178.
12 see note 5.
13 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. Brüske, ‘Untersuchungen zur Geschichte
des Lutizenbundes’, Mitteldeutsche Forschungen, vol.3 (Münster-Köln, 1955), pp. 54-74; and G. Labuda, Mieszko
II krol Polski (1025-134). Czasy przełomu w dziejach państwa polskiego (Kraków, 1992), p.67-71; and K. Wachowski,
Słowiańszczyzna Zachodnia (Poznań, 1950), pp. 133-135.

14 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. Łowmiański, Początki Polski, vol.5 (Warszawa, 1973), pp. 291-292.

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

16 L. P. Słupecki, Slavonic Pagan Sanctuaries (Warsaw, 1994), pp. 56-57.

William of Malmesbury on Pagan Slavic Oracles



13

alone, even to the present day, lust for the pagan superstitions...”.17 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 11th 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 10th 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.18 Ratibor himself was a Christian and
he allowed German clergy to preach Christianity in his principality.19 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.20 Therefore, the term Vindelici
could not have been used in relation to the Obodrite state either. This leaves practically
only the Ranove of Rügen 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,21 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.22

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 Rügen. 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 III. 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 I.18
& 21.

19 Adam of Bremen, Book II.71 & 79.
20 Adam of Bremen, Book III.19; and Saxo Grammaticus, Gesta Danorum, Book X. 17; and Helmold of Bosau,

Book I.20.
21 Saxo, Book XIV.39 (p. 494-496): Eric Christiansen translation.
22 Helmold of Bossau, Book II.108.

Leszek Paweł Słupecki and Roman Zaroff
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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.23 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 Rügen island.

Returning to the source used by William, there is no evidence that the Ranove of
Rügen were subdued by the Empire in the middle of the 11th 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 Rügen. Henry III married Gunhilda (Kunigunde) a
daughter of Canute the Great, king of Denmark, Sweden and England in 1036.24 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 Rügen island.25 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.26

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 Rügen island
as early as the mid-11th 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 9th century and
it probably did not serve a defensive purpose.27 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).
25 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.
27 L. P. Słupecki, Slavonic Pagan Sanctuaries, p. 34.

William of Malmesbury on Pagan Slavic Oracles
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Lutician Interpretation by Leszek Paweł Słupecki

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.28 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.29

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.30 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
11th century.31

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 account32 that this temple held
an oracle. The German chronicler described only lot-casting and horse-divination,33 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 Rügen 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 Realencyclopädie der Classischen Altertumswissenschaft, Zweite Reihe, vol.9, Part
A1, (Stuttgart, 1961), col. 1-17; and J. Wielowiejski, ‘Raetia’, Słownik Starożytności Słowiańskich, vol.4, p.459.

29 G. Labuda, ‘Wenedonia’, Słownik Starożytności Słowiańskich, vol.6, p.372-373.
30 L.P.Słupecki, Wojownicy i Wilkołaki (Warszawa, 1994), pp.183-184, with examples.
31 L.Leciejewicz, ‘Wolinianie’, Słownik Starożytności Słowiańskich, vol.6, p.564; and R. Kiersnowski, Legenda Winety,

Studium historyczne (Kraków, 1950).
32 Thietmar, VI, 23-25: Kronika Thietmara, ed. M.Z.Jedlicki (Poznań, 1953), pp. 344-351.
33 L.P.Słupecki, Wyrocznie i wróżby pogańskich Skandynawów (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 Rügen 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.34

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.35

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, however,
was also well known, even much further in the North than the Polabian lands36 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.37 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.38 Futhermore, Thietmar reported that at Radogoszcz, apart from main idol
of Svarozhich, there were many statues of other gods and goddesses.39 And, as comparative

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

35 L.P.Słupecki, Einflüsse des Christentums auf die heidnische Religion der Ostseeslawen im 8.-12. Jahrhundert: Tempel-
Götterbilder-Kult, in print.

36 See Gieysztor 1984, p. 261; The knowledge of wine in the North is also attested in plenty of Norse sources.
37 L.P. Słupecki, ‘Au décline des dieux slaves’, in: Clovis. Histoire et mémoire. La baptęme de Clovis, son écho a

travers l’histoire, vol.2 (Paris, 1998), pp. 295-296.
38 Thietmar, VII. 64 (pp. 559-561).
39 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.40

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 Rügen,
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 11th 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 10th 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 Rügen
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.41 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 10th of November that year.42 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.Słupecki, Wyrocznie i wróżby pogańskich Skandynawów, passim.
41 W.Brüske, ‘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”.43

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
II.189 (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”.44
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William iz Malmesburyja o prerokbah poganskih Slovanov: nov vir o slovanskem poganstvu
in njegovi interpretaciji

Leszek Paweł Słupecki in Roman Zaroff

Članek razbira tisti del poročila Williama iz Malmesburyja o vladavini nemškega
cesarja Henrika III, ki opisuje poganski kult in obrede polabskih Slovanov. Gre za krajevno
podrobneje nedoločeno vsakoletno praznovanje žetve, pri katerem so s pomočjo medice v
rogu prerokovali, kakšna bo naslednja letina. Praznik so sklenili z vsesplošno gostijo.

V nadaljevanju avtorja vsak zase interpretirata Williamovo poročilo. Roman Zaroff
povezuje te obrede z Rugijci z otoka Rügna (Rujane), z Arkono in Sventovitovim kultom.
Leszek Paweł Słupecki pa vidi v poročilu Ljutiče (ljudstvo Veletov), ki so imeli središče v
Radogostu (Retri) in so častili božanstvo z imenom Svarožič. Oba avtorja se strinjata, da je
Williamovo poročilo pomembno za proučevanje slovanske religije in še posebej za delo
Gesta Danorum Saksa Gramatika. Strinjata se, da Sakso ni poznal Williamovega dela Gesta
Regum. Zato je Williamovo poročilo, ne glede na to, kateri skupini Polabskih Slovanov
pripada opisani obred, dokaz za pristnost Saksovega poročila.
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Late  Traces  of the Cults of Cybele and Attis.
The Origins of the Kurenti and of the Pinewood

Marriage (“Borovo Gostüvanje”)

Slavko Ciglenečki

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 gostüvanje”), 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 gostüvanje) 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 Š. 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. Š. 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 Abramić 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
mostly in the hilly and remote areas far from
valleys of transit. This is where the indi-
genous inhabitants spent the dangerous pe-
riod of the great migrations, meeting new
settlers with which they merged during the
following centuries; this process remains
very vague. Two such indigenous areas have
been discovered in the vicinity of Ptuj: south
of Donačka gora and Boč with Kozjansko

at its center (Ciglenečki 1992), and the southeastern slopes of Pohorje (Strmčnik 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. The front of a damaged altar dedicated to Cybele
featuring symbols of the goddess and Attis; from
Marof near Jurklošter. The central part of the surface
depicts a pine tree with different musical instruments
(a Phrygian f lute, panpipes, tambourine, and
cymbals)hanging from its branches and Attis’cap,
adorned with stars. The tree with instruments
(symbols of Attis) grows from a wall-shaped crown
between two reclining lions (symbols of Cybele).
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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 gostüvanje”) in Prekmurje in
a different manner surfaced (Ciglenečki
1998a and Ciglenečki 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 Jurklošter,
Podkraj near Hrastnik, and in Koper (Kolšek
1968; Swoboda 1969; Lovenjak 1997, 67-68,
83; Ciglenečki 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
the knowledge about this extremely complex
goddess into several sentences. The litera-
ture about her is extensive; especially lately
it consists also of popular, often somewhat
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

 2. The marble statue of Cybele was discovered in the
vicinity of the first Mithraeum in Hajdina near Ptuj;
it is kept at the Graz museum. The head, adorned by
a crown resembling a city wall, is missing. To the left
and right of the goddess are the remains of reclining
lions, her faithful companions.
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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 (korúbantes), in Greece they were joined by the Kuretes (koúretes)
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 (Šašel 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 (Čremošnik 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
superiority over the classical pantheon is
clearly visible here. It was found in Pietroasa
in Romania and dates to the first half of the
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 5th to 6th 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 15th 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 25th , 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 gostüvanje”). 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

 3. A gold-plated silver plate from Parabiago (Milan)
depicting Cybele and Attis on a lion-drawn chariot.
Dancing Kuretes and Koribantes accompany their
ride, banging their shields with their swords. The plate
represents the culmination and simultaneously the
last shimmer of depictions of the Great Mother cult.
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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
but the form changes.” We might also men-
tion Lucretius’ description of Cybele’s festi-
val celebrations in which he speaks of sev-
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

4. The kurent - like his predecessors, but transformed
into a mask and adapted to a different geographic
region - continues to perform his basic mission: to
revive the sleeping nature. Steer horns on his head
symbolise the connection with the bull, Cybele’s cult
animal.
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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
bušari, 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
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 gostüvanje”
(the Pinewood Marriage). “Borovo gostüvanje” is an unusual event depicting a marriage
(gostüvanje) 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
gostüvanje”, 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

 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.
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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
a temple 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-

6. The central event of
“borovo gostüvanje”: the
felling of a tree (at Andovci,
Feb. 22, 1998).
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tion. And “Borovo gostüvanje” 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.
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Pozni sledovi Kibelinega in Atisovega kulta.
O izvoru kurentov in borovega gostivanja

Slavko Ciglenečki

Raziskave ostalin kulta Velike matere bogov (Kibele) iz rimskega obdobja v Sloveniji
so opozorile na možno 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 še najbolj razširjen v južnem 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) prešli v lokalno tradicijo in se tu
ohranili do danes. Njihove istovetnosti ne potrjuje le imenska podobnost in njihovo obnašanje
(ekstatični ples in povzročanje trušča), ampak predvsem njihovo temeljno poslanstvo -
obujanje pomladnega življenja, saj so Kibelina in Atisova praznovanja obhajali v marcu
prav s tem namenom.

Potrebno je izpostaviti še lik, ki se pojavlja v kurentovi druščini pod imenom “picek”
(petelinček): maska, v katero se napravi šolar, ko obleče spodnje krilo, belo srajco, na glavo
pa posadi dolgo koničasto kapo. Ime aludira na Kibeline svečenike, ki so se imenovali gali
(galli - petelini), kapa pa na koničasto frigijsko pokrivalo Kibelinega ljubljenca Atisa. Skratka,
spominja na otroškega Atisa, kot je bil v antiki velikokrat upodobljen v majhnih bronastih
ali glinenih kipcih.

Tudi pri borovem gostüvanju, izjemnem običaju, ki je doslej brez vzporednic, je bilo
mogoče v podiranju bora v sklopu Kibelinih praznovanj najti ustrezno razlago za nenavaden
običaj ženitve (gostüvanja) z borom. Pri tem je posebej izbira drevesa (bor ali katero drugo
zimzeleno drevo) pa tudi osrednje dejanje (poroka) jasna aluzija na Kibelo, ki doseže ponovno
vstajenje Atisa (njegov simbol je bor) in se nato z njim združi.

Poleg maske kurenta, piceka in običaja borovega gostüvanja je potrebno omeniti še
dva podatka v soseščini, ki opozarjata na preostanke kulta Kibele in Atisa v srednjem in
novem veku, namreč omemba kuretov in koribantov pri Tomažu Arhidijakonu iz 13. st. in
“ovnova procesija”, ki so jo do začetka 20. stoletja prirejali na znani kultni in naselbinski
točki Lavant na vzhodnem Tirolskem.

Povezava z ostalinami zadnjega pomembnega poganskega kulta pri nas in sledovi
drobcev poznega izročila v soseščini opozarjajo, da se je spomin na kult Velike matere
bogov obdržal mnogo dalje, kot smo si predstavljali doslej, posebno še v skritih, zakotnih
predelih, kjer so se ohranili staroselski otoki.
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Rethra - Lieps, am Südende 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 darüber, wo denn nun eigentlich Rethra gelegen habe. Der Chronist Ernst von
Kirchberg nahm für seinen Lokalisierungsversuch aus diesem Jahr die Stadt Demmin in
Anspruch. In den nächsten Jahrhunderten folgten zahlreiche Abhandlungen, mit denen
man die Lage des Hauptortes des Lutizenbundes beweisen wollte. Bis in unsere Gegen-
wart wurden über 36 verschiedene Örtlichkeiten dafür in einem sehr weiträumigen Gebiet
zwischen Elbe und östlich der Oder sowie Warnow und Havel in Betracht gezogen. Fast
alle diese Versuche beruhten nur auf rein hypothetische Überlegungen. Das ist natürlich
bei den älteren Überlegungen nicht anders möglich, stellt doch die Archäologie erst eine
sehr junge Wissenschaft dar.

Grundlage für die gesamte Rethraforschung stellt selbstverständlich die berühmte
Schilderung Thietmars von Merseburg (VI, 23-25) aus dem Jahre 1005 dar.

„Est urbs quaedem in pago Riedirierun Riedegost nomine, tricornis ac tres in se
continens portas - una quxque per singula cornua (Zusatz des Codex in Brüssel) - 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 Brüssel). 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, dreihörnig und drei Tore
enthaltend - ein jedes wegen der einzelnen Hörner - welche allseitig von einem großen, von
den Einwohnern unberührten und verehrungswürdigen Wald umgeben wird. Zwei dieser
Tore sind dem Zutritt aller geöffnet, das dritte, das nach Osten zeigt und das kleinste ist,
mündet in einem Pfad, der zu einem nahe gelegenen See mit schauerlichem Anblick führt
- das keinem leicht offen steht.“

W. Trillmich (1966, S. 269) übersetzt den weiteren Text wie folgt: „In der Burg befin-
det sich nur ein kunstfertig errichtetes, hölzernes Heiligtum, das auf einem Fundament
aus Hörnern verschiedener Tiere steht. Außen schmücken seine Wände, soviel man sehen
kann, verschiedene, prächtig geschnitzte Bilder von Göttern und Göttinnen. Innen aber
stehen von Menschenhänden gemachte Götter, jeder mit eingeschnitztem Namen, furcht-
erregend sind sie mit Helmen und Panzern bekleidet; der höchste heißt Swarozyc, und alle
Heiden achten und verehren ihn besonders. Auch dürfen ihre Feldzeichen nur im Falle
eines Krieges, und zwar durch Krieger zu Fuß, von dort weggenommen werden.

Für die sorgfältige Wartung dieses Heiligtums haben die Eingeborenen besondere
Priester eingesetzt. Wenn man sich dort zu Opfer für die Götzen oder zur Sühnung ihres
Zorns versammelt, dürfen sie sitzen, während alle anderen stehen; geheimnisvoll mur-
meln sie zusammen, während sie zitternd die Erde aufgraben, um dort durch Loswurf
Gewißheit über fragliche Dinge zu erlangen.“ ...

„Jeder Gau dieses Landes hat seinen Tempel und sein besonderes, von den Ungläu-
bigen verehrtes Götzenbild; doch genießt jene civitas (nicht Burg, Verfasser) einen beson-
deren Vorrang.“

Besondere Bedeutung muß man der Ausführung über die Priesterschaft beimessen,
die im ganzem slawischen Raum einzig dasteht. Sie war für die Wartung, die sicherlich
auch Schutz umfaßte, des Heiligtums verantwortlich. Aufgrund ihrer besonderen gesell-
schaftlichen Stellung ist anzunehmen, daß es sich um Angehörige des hohen Adels han-
delte. Damit muß außerhalb 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 mündete in einem Pfad, der sich wahrscheinlich in einer Brük-
ke fortsetzte. Offenbar durfte dieses Tor nur von der Priesterschaft und wenigen Auser-
wählten passiert werden. In diesem Zusammenhang wäre der Zusatz des Codex von Brüs-
sel verständlich, daß „das Tor keinem leicht offensteht“. Am Anfang der Beschreibung
benutzt Thietmar im Zusammenhang mit dem Heiligtum zweimal den Begriff „urbs“, die
Burg. Zwei Absätze weiter spricht er jedoch von der „civitas“ und meint in diesem Zusam-
menhang sicherlich nicht die „Burg“ sondern eine größere stadtähnliche Siedlung. Die be-
wußt verschieden gewählten Termini benutzt Thietmar von Merseburg analog auch in dem
Bericht über Liubusua. Für das Jahr 932 erwähnt er eine urbs Liubusua und eine davor
gelegene municiuncula (I, 16), während er zum Jahre 1012 die vorher als urbs bezeichnete
größere Anlage als civitas anführt 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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Außerdem mußte ein starkes wirtschaftliches Hinterland gesichert sein. Bei der Interpre-
tation des Berichts von Thietmar, daß nähmlich innerhalb des frühstädtischen 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 concedituv. Credo hec ea significante causa, quod perditas eorom animas, qui
ydolis serviunt, congrue novies Styx interfusa cohorcet. Ad quod templum ferunt a civitate
Hammaborg iter quattour esse dierum.“

„In deren Mitte sind die mächtigsten vor allem die Redarier, ihre weit berühmte
cicitas ist Rethra, der Hort ihres Teufelsglaubens. Dort steht ein großer Tempel ihrer Göt-
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 Knüp-
peldamm gewährt Zugang, aber er darf nur von Leuten betreten werden, die opfern oder
Orakelsprüche einholen wollen; das deutet vermutlich darauf hin, daß die verlorenen See-
len der Götzendiener ganz zu Recht ,neunfach der Styx umfließt und einschließt’. 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 für Ham-
burg den Begriff „civitas“. Eine Auslegung als „Stadt“ erscheint auf jeden Fall angebracht
zu sein. Damit erfährt auch die Interpretation Thietmars Schilderung einige Sicherheit.
Wenn Adam schreibt, daß die „Stadt“ selbst neun Tore hat, muß darin kein Widerspruch
zu der dreitorigen Burg Thietmars liegen. Seine Ausführung, daß nur einem bestimmten
Personenkreis der Weg über die Brücke gestattet war, bestätigt die Annahme eines absicht-
lichen Fernhaltens der breiten Volksmassen vom Heiligtum.

Helmold von Bosau berichtet an verschiedenen Stellen über Rethra und lehnt sich
stark an die Ausführungen des Adam von Bremen an. Eine wertvolle selbständige Ergän-
zung von Helmold über 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 annuas sacrifficiorum impensiones.“

„Denn die Redarier und Tollenser beanspruchen die Führung wegen ihrer uralten
Burg und jenes hochberühmten Heiligtums, in dem das Bild des Radegast gezeigt wird; sie
schrieben sich in besonderem Maße Ansehen und Ehre zu, weil sie von allen Slawen-
völkern wegen der (Orakel) antworten und alljährlich Opfergaben besucht würden“ (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 bestätigen, daß die Anfänge des kultischen und politischen Mittelpunktes Rethra
in einem altslawischen Zentrum wurzeln. In seiner Schilderung über 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 großen See und stellte eine civitas
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dar. Aus diesen Gründen war es vorrangig notwendig, das Territorium auf dem die Redarier
ansässig waren sicher aufzuspüren und zu umreißen. Schon mehrfach wurden dazu die
urkundlichen Überlieferungen herangezogen. In den Urkunden von 965 (DO I, Nr. 295),
973 (DO II, Nr. 31 c.15) und 975 (DO II, Nr. 118 c.11) werden stets in der gleichen Reihen-
folge die fünf Stämme Ukrer, Riezaner, Redarier, Tollenser und Zirzipaner aufgezählt.
Dabei handelt es sich offensichtlich um eine geographische Abfolge. Die Herkunft des
topographischen Namens Ukrer ist zweifelsohne auf den Fluß Uecker zurückzuführen.
Ebenso ist der Stammesname Tollenser mit Sicherheit vom Fluß Tollense abgeleitet. Also
kann entsprechend der Aufzählung der Stämme das Gebiet der Redarier nur zwischen den
Flüssen Uecker und Tollense gelegen haben, worauf schon W. Brüske (1955, S. 151) Bezug
nimmt. Ein indirekter Hinweis findet sich auch in der Beschreibung Adams von Bremen
über Rethra. „In deren Mitte sind die Mächtigsten vor allem die Redarier“ (R. Buchner
1961, S. 253). Aus der gefälschten Stiftungsurkunde vom Kloster Broda für 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 läßt sich mit einiger
Sicherheit auf Redarier zurückführen, östlich bis südöstlich vom Tollensesee gelegen hat
oder den südlichen Bereich vom See mit umfaßte. Es ist jedoch sicher, daß sich die Stammes-
gebiete der Tollenser und Redarier am Tollensesee berührten (Abb.1).

Wie schon W. Brüske ausführte, wissen wir über den Stamm der Riezaner sehr we-
nig. Er ist im Gebiet südwestlich der Ukrer im Raum von Lychen, Fürstenberg, Gransee,

Abb.1. Verbreitungskarte der slawischen Stämme des 11./ 12. Jahrhunderts im nordostdeutschen Raum.
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also an der oberen Havel zu lokalisieren (W. Brüske 1955, S. 190 f.). Zur Eingrenzung des
Stammesgebietes der Redarier lassen sich auch Ergebnisse jahrzehntelanger systemati-
scher archäologischer Forschungen heran ziehen. Bei den slawischen Burgwällen können
wir heute aufgrund des hohen Standes der Bodendenkmalpflege davon ausgehen, daß die
erhaltenen Anlagen annähernd vollständig erfaßt sind. Auf der Verbreitungskarte der Burg-
wälle ist über das Gebiet von der Peene, Tollensefluß, -see bis über die Randow hinaus und
das Oderknie erreichend für die altslawische Zeit eine gleichmäßige Streuung erkennbar
(Abb.2a). Es handelt sich dabei um die typischen großräumigen wilzischen Burgen. In der

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

Mitte des 9. Jahrhunderts hörten die meisten derartigen Befestigungsanlagen auf zu exi-
stieren. Für die mittelslawische Zeit zeichnet sich ein völlig anderes Bild ab (Abb.2b). Es
wurden überwiegend neue, kleine Anlagen mit Abmessungen von etwa 60 m im Durch-
messer errichtet. Dabei sticht eine großräumige 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 Anhäufung von derartigen
mittelslawischen Burgwällen, die offensichtlich mit den Tollensern in Zusammenhang zu
bringen sind. Zwischen diesen beiden Territorien klafft eine auffallend große Lücke 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 Burgwälle (Abb.2c) erhöht
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 Burgwälle auf. Bislang wurde für die frühdeutsche Landesburg in Burg
Stargard, aufgrund der Übersetzung des slawischen Namens „Stargard“ in „alte Burg“ eine
jungslawische Vorgängerburg angenommen. Ausgrabungen auf dem spätmittelalterlichen
Burggelände und dem Vorburgbereich erbrachten jedoch den Nachweis, daß hier im Zeit-
raum vom 11. bis Anfang 13. Jahrhundert weder eine Befestigungsanlage stand, noch über-
haupt eine Besiedlung stattgefunden hat. Das großflächige 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 annähernd verdoppelte. Für 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 fünf derartige Plätze aufgetreten sind. Dabei ist die Gleichzeitig-
keit der Siedlungen nicht wahrscheinlich.

Die Ursachen für die auffälligen Siedlungsstrukturen im Gebiet der Redarier liegen
sicherlich in den besonderen gesellschaftlichen Verhältnissen dieses Stammes. Seit der
Mitte des 9. Jh. scheint sich bei den Lutizen eine Entwicklung abzuzeichnen, die darin
bestand, daß 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 ausgeübt. Der mächtigste Stamm in dem
Lutizenbund waren die Redarier, auf deren Territorium auch das Zentrum gelegen hat.
Mit der politischen Machtausübung einer Priesterschaft hielten besonders die Redarier an
der Spätphase urgesellschaftlicher Verhältnisse fest, während bei den Obodriten, Hevellern
und Rügenslawen die Stammesfürsten ihre Machtausübung behaupten konnten und eine
staatliche Organisation aufbauten. Durch das Verharren in diesem Stadium erreichte der

Abb.3. Verbreitungskarte slawischer Siedlungsplätze des 11./ 12. Jahrhunderts nördlich des Tollensesees.
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Lutizenbund im 11. Jh. seinen Höhepunkt, und speziell die Redarier behielten bis weit ins
12. Jh. ihre politische Selbständigkeit. Die zentrale Machtausübung in Rethra verhinderte
auf Grund ihrer Stärke bei den Redariern einen burggesessenen Adel und damit Voraus-
setzungen für eine Fürstenschaft. Nur so ist es zu erklären, daß in dem sehr dicht besiedel-
ten Raum östlich des Tollenseflusses und -sees keine jungslawischen Burgen vorhanden
waren und nur dorfgesessener Adel nachgewiesen werden kann.

Im archäologischen Fundmaterial zeichnen sich zwei Fundgruppen mit markanten
Verbreitungsbildern ab, auf die in diesem Zusammenhang kurz verwiesen werden soll. Bei
der Kartierung der slawischen Gußformen aus dem Raum Nordostdeutschland und Polen
fällt eine starke Konzentration im Bereich Tollensesee, -fluß auf (Abb.4). Schon die An-
wendung dieser Gußtechnik zeigt einen hohen Entwicklungsstand des Schmuckhandwerks
(V. Schmidt 1994, S. 107 ff.). Derartige spezialisierte Handwerker saßen in der Regel an
größeren 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, daß bei einer Kartierung der Silberschatzfunde im gleichen Tollense-Be-
reich auch eine deutliche Anhäufung 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
frühstädtischen Typ hin, das mit Rethra möglicherweise zu verbinden wäre (L. Leciejewicz

Abb.4. Verbreitungskarte von Gußformen bei den Nordwestslawen.
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1967, S. 301). Auch J. Herrmann sieht in den zahlreichen Schatzfunden dieser Gegend
einen sicheren Hinweis auf ein ökonomisches Kerngebiet des Lutizenbundes (J. Herr-
mann 1968, S. 78 ff. und Abb. 18).

Folgen wir nun den gemeinsamen Überlieferungen der drei mittelalterlichen Chro-
nisten, so liegt im grob umrissenen Stammesgebiet der Redarier nur ein großer See, der
Tollensesee. Desgleichen muß man feststellen, daß im gleichen Territorium, trotz jahr-
zehntelanger intensiver archäologischer Forschungen nur ein frühstädtisches Zentrum
für das 11./ 12. Jahrhundert nachweisbar ist. Dieses befand sich am Südende des Tollensesees
und im südlich anschließenden 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 Führung wegen ihrer uralten Burg und jenes hochbe-
rühmten Heiligtums ...“, weil sie gemeinsam ein Kult- und Machtzentrum besaßen, daß
dann, um beiden Partnern gerecht zu werden, am günstigsten im Grenzbereich lag.

Unmittelbar südlich der Lieps verlief der Fernhandelsweg Hamburg - Stettin von
dem hier eine Abzweigung nach Norden in Richtung Wolgast erfolgte (Abb.5). Das früh-
städtische Zentrum an der Lieps zeichnete sich dadurch aus, daß vier Inselsiedlungen hier
in jungslawischer Zeit eine Siedlungsagglomeration bildeten (Abb.6). Um das Jahr 1000
entstand auf dem damals etwa 16.700 m˛ großen Hanfwerder, der größten Insel in diesem
Bereich, das politische Führungszentrum. Mit dem Auftreten von zwölf Sporen und zahl-
reichen Luxusgütern aus weiterentwickelten Wirtschaftsgebieten ist hier eine adlige Schicht
für den Zeitraum vom frühen 11. bis Mitte 13. Jahrhundert nachgewiesen. Neben Wohn-
und Wirtschaftsgebäuden konnte ein Kultbau freigelegt werden, der im Unterbau durch

Abb.5. Verlauf der Fernhandelswege des 11./ 12. Jahrhunderts der nordwestslawischen Stämme.
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ein gehäuftes Auftreten von schädelechten Geweihen, Urhornzapfen und Tierschädeln
auffiel. Dabei handelt es sich um Schmuckelemente, die den Eindruck erwecken sollten,
als stände der Tempel auf Hörnern, Geweihen und Schädeln verschiedener Tiere, ähnlich
wie ihn Thietmar von Rethra beschrieb. Das Bauwerk gehört in die Siedlungsperiode B,
wurde in der Mitte des 12. Jahrhunderts errichtet, Anfang des 13. Jahrhunderts zerstört
und überbaut. 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 östlichen Seite

Abb.6. Slawische Besiedlung Bereich Südende Tollensesee- Lieps: 1 altslawische Siedlung, 2 altslawischer
Burgwall, 3 jungslawische Siedlung, 4 alt- und jungslawische Siedlung, 5 altslawische Hügelgräber, 6
jungslawischer Bestattungshain.
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ausgegrabenem Tor traten
als Bauopfer mehrere kom-
plette Tierskelette und wei-
tere Tierschädel auf. Von
hier führte eine Brücke zur
am Festland vorgelagerten
geschützten Vorburgsied-
lung und einem sich un-
mittelbar anschließenden
Bestattungsplatz (V. Schmidt
1984; 1990, S. 103 ff.). Auf
dem Gräberfeld wurden die
Toten vom Hanfwerder bei-
gesetzt. Der Bestattungs-
hain fällt auf durch seine
lockere Belegung, mehrere
Totenhäuser, ein- und mehr-
teilige Holzkammergräber
(Abb.7), einen großen Tem-
pel und eine Feldstein-
mauer, die zu dem Kultbau
führte. Die hohe Beigaben-
quote sowie das Spektrum
an Beigaben, wie Schwerter,
Sporen (Abb.8), Münzen,
Amtsstäbe und andere Würde-
zeichen, Buchschließen, Sei-
de und die besonderen Grab-
bauten belegen eindrucks-
voll den hohen Adel (V.
Schmidt 1992).

Beim Tierknochen-
material vom Hanfwerder

fällt mit 27,8 Prozent der besonders hohe Anteil von Wildsäugern auf, darunter Ur, Wi-
sent, Elch, Rothirsch, Schwein und Bär (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 Tätigkeit vor.

Eine zum Hanfwerder gehörige Funktionssiedlung stellt die 2,5 km entfernt gelege-
ne Fischerinsel im Südende des Tollensesees dar. Sie war über eine 510 m lange Brücke
mit der zeitgleichen Festlandssiedlung Wustrow verbunden. Für die jungslawische Zeit
sind auf der etwa 1,4 ha großen Insel verschiedene Handwerke nachweisbar, wie die Drechs-
ler, Stellmacher, Netzemacher, Korbmacher, Töpfer, Kammacher und der Feinschmied.
Zahlreiche Bronzeblechabfälle, Werkzeuge, ein halbfertiger Schläfenring mit an-
geschmolzener Bleimatrize, 28 fertige Schläfenringe und eine Gußform belegen die Produk-
tion von Schläfen- und Fingerringen. Erwähnenswert sind vom Töpferhandwerk drei Stem-

Abb.7. Dreiteiliges Holzkammergrab mit kreisförmiger Pfostensetzung
und Beigaben- Bestattungshain vom Hanfwerder.
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pel aus Geweih, zumal der-
artige Fundstücke äußerst
selten nachgewiesen sind.

Bei den breit angeleg-
ten Ausgrabungen am Süd-
ende des Tollensesees er-
fährt die Häufung der
Schlüsselfunde von der
Fischerinsel besondere Auf-
merksamkeit. Hier kamen
insgesamt elf Stück zutage,
während die Untersuchun-
gen auf dem Hanfwerder,
Kietzwerder und Bachers-
wall keine Schlüssel erbrach-
ten. Das Auftreten von
Schlüsseln bezeugt immer
eine fortgeschrittene soziale
Differenzierung. Eine derar-
tige Konzentration läßt of-
fensichtlich den Schluß zu,
daß für die Bewohner der
Fischerinsel die Notwendig-
keit bestand, ihre Häuser
und Gebäude verschließen
zu können. Sicherlich
schlägt sich hierin die auf
der Insel ausgeübte Markt-
tätigkeit nieder, wollte man
doch sein privates Eigentum
vor dem Zugriff Fremder
schützen. Die Fischerinsel
war in jungslawischer Zeit
durch eine hölzerne
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 Eichhörnchen ab
(R.-J. Prilloff 1994, S. 50 ff.).
Möglicherweise liegt hier

Abb.8. Silbertauschierte Sporen - Bestattungshain vom Hanfwerder;
Sattelgerüst- Hanfwerder.
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ein Hinweis auf den Pelzhandel vor, ein einheimisches Handelsäquivalent von großem Wert.
Bestandteile von Steckschlössern und Steckschlüsseln belegen die Benutzung von eisernen
Fesseln, die unmittelbar mit dem Sklavenhandel in Verbindung gebracht werden können.

Mit dem Auftreten des doppelköpfigen Holzidols wird auf die überregionale Bedeu-
tung dieser jungslawischen Inselsiedlung hingewiesen (Abb.9). Die Kultfigur könnte unmit-
telbar mit der Markttätigkeit in Verbindung gebracht werden, ähnlich wie Helmold von Bosau

für die Rügenslawen überlieferte, daß die
Kaufleute vor der Eröffnung des Marktes
dem Hauptgott Opfer bringen mußten.

Eine weitere zum Hanfwerder gehö-
rende Dienstsiedlung stellt der Kietzwerder
dar. Die ursprünglich 1900 m˛ große Insel
erbrachte entsprechend den Erhaltungs- und
Bergungsbedingungen ein relativ reiches
Fundmaterial, das vorwiegend aus dem
überfluteten Inselbereich geborgen wurde.
Es läßt sich ein Grobschmied nachweisen,
der offenbar mit der Pferdehaltung und der
Anwesenheit von Kriegern im Zusammen-
hang stand. Die stategisch günstige Lage der
Insel läßt auf eine Kontrollfunktion über die
Brücke vom Festland zur Halbinsel Nonnen-
hof schließen, einem wichtigen Zugang in
das Zentrum der Lieps. Dadurch bedingt
ist das Auftreten von einzelnen Import-
gegenständen, wie Bergkristallperle, Bleibar-
ren, Münze, nicht verwunderlich. Der
Kietzwerder stellt also einen echten slawi-
schen Kietz des 11./ 12. Jahrhunders dar.

Der Binsenwerder, eine durch den
Mühlenstau vollständig überflutete Insel,
die ursprünglich etwa 3000 m˛ umfaßte, war
über die gesamte Slawenzeit besiedelt. Auf
dem vorgelagerten Festland befinden sich
ein alt- und drei jungslawische Siedlungs-
plätze, die für die Bedeutung der Insel-
siedlung sprechen. Bedingt durch die extrem
ungünstigen Erhaltungsmöglichkeiten und

Bergungsbedingungen erbrachten die Unterwasseruntersuchungen ein Fundmaterial, das
zwar weit über den Charakter einer dörflichen Siedlung hinausreicht, jedoch zur gesell-
schaftlichen Stellung der Inselbewohner keine zuverlässigen 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 günstige Lage am Verkehrsweg-
netz bedingt - durchaus auch die Möglichkeit des Fernhandels nutzten. Die wirtschaftliche

Abb.9. Doppelköpfiges Holzidol von der Fischerinsel
im Südende des Tollensesees aus der Zeit um 1200.
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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 für eine überregionale Bedeutung dieses vorstädtischen Zen-
trums. Aus den angeführten Argumenten läßt sich ohne wesentliche Vorbehalte der histo-
risch-logische Schluß ziehen, daß die slawische Frühstadt im Bereich der Lieps mit großer
Wahrscheinlichkeit das gesellschaftliche Zentrum des Lutizenbundes, Rethra, darstellt.

Für das frühgeschichtliche Zentrum am Südende des Tollensesees - Lieps ist eine
Spätdatierung der slawischen Besiedlung bis in die zweite Hälfte des 13. Jahrhunderts
nachgewiesen. Mit der 1236 vorgenommenen Übereignung der Länder Stargard, Beseritz
und Wustrow, die zum größten Teil dem Stammesterritorium der Redarier entsprachen,
durch Wartislav von Pommern an Johann I. und Otto III. von Brandenburg, hat das poli-
tische, ökonomische und kultische Zentrum an der Lieps seine Bedeutung verloren. Es ist
anzunehmen, daß die für diese Zeit noch nachweisbare slawische adlige Schicht auf dem
Hanfwerder in Lehnsabhängigkeit zur deutschen Feudalklasse geriet. Auf der Fischerinsel
befand sich in dieser Phase des Zerfalls der Siedlungsagglomeration das slawische castrum
Wustrow, welches ständig durch das Kloster Broda bzw. später durch die Burg Penzlin
kontrolliert werden konnte. Unweit des Hanfwerders entstand in Prillwitz eine mächtige
frühdeutsche Burganlage, für die der Kietzwerder aus dem frühgeschichtlichen slawischen
Siedlungskomplex herausgelöst und zur Dienstsiedlung umfunktioniert wurde. Von deut-
scher Seite war man bestrebt, die günstige Lage am Knotenpunkt der beiden Fernhandels-
straßen zu nutzen, um die ökonomische Macht des slawischen Zentrums an der Lieps
abzubauen und auf die 1248 am Nordende des Tollensesees gegründete Stadt Neu-
brandenburg zu übertragen. Durch den Bau der Vierrademühle in Neubrandenburg, der
in die Zeit zwischen 1263 und 1271 fällt, wurde der See etwa 0,8 m angestaut, so daß
zusammen mit der Verfeuchtungsphase aus dem Ende des 12. Jh. der Wasserspiegel so
anstieg, daß die slawischen Inselsiedlungen größtenteils bzw. vollständig überflutet wur-
den. Damit war die endgültige Vernichtung des vorstädtischen Zentrums abgeschlossen.
Funktionell kann das slawische Zentrum im Bereich der Lieps als Vorläufer für die am
nördlichen Ende des Tollensesees gegründete Lokationsstadt gewertet werden.
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Retra – Lieps na južni strani jezera Tollensesee

Volker Schmidt

Pričevanja srednjeveških kronistov Thietmarja iz Merseburga, Adama iz Bremna in
Helmolda iz Bosaua se ujemajo v tem, da je ležala Retra (Radogost), družbeno in kultno
glavno mesto zveze Ljutičev, na področju Redarijcev, najmočnejšega plemena zveze. Od
tod so v 11. st. odločno posegali v srednjeevropsko politiko. Od 1378 dalje si prizadevajo,
da bi ponovno našli mesto tega političnega središča. Doslej so upoštevali prek 36 različnih
krajev na prostoru med Labo in vzhodno od Odre ter Warnowa in Havele. Danes lahko s
pomočjo pisnih virov in novih arheoloških opažanj omejimo plemensko območje Redarijcev
na ozemlje med rekama Tollense in Uecker. Za ta prostor je še posebej značilno, da nima
gradišč iz srednjega (9. in 10. st.) in mlajšega (11. in 12. st.) slovanskega časa. Pri Redarijcih
je obstajalo centralno izvajanje oblasti le v Retri. To je bilo tako močno, da ni dopustilo
nastanka plemstva s svojimi gradovi. Ker pisni viri sporočajo, da je bila Retra glavni kraj,
ki je imel značaj zgodnjega mesta, in da je ležala na velikem jezeru, pride v poštev za
lokalizacijo le Tollensesee, kjer je bilo mogoče na njegovi južni strani in na področju
sosednjega Liepsa arheološko dokazati slovansko zgodnje mesto nadregionalnega pomena.
To središče predstavlja naselbinska aglomeracija z razvitim družbenim razlikovanjem. Poleg
plemiškega bivališča in temu pripadajočega grobišča, na katerem so bili nedvomno najdeni
pokopi visokih plemičev, je bilo mogoče ugotoviti tudi tri naselbine služnostnega prebivalstva
in več kultnih mest. Avtor meni, da je to zgodnje mestno središče Retra.



S
T

U
D

I
A

 
M

Y
T

H
O

L
O

G
I

C
A

 
S

L
A

V
I

C
A

 
II

 
•

 
1

9
9

9,
 

4 
7 

-
7 

6

47

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 Vladimir 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:
„h ;7L7 @;:YA8A ]CKCDANOEi Mi [POM± ODA;i, A ?CJ87MA @INAEP ;7 GoKNI
M;± DMCE7 8OEON;7>C: \OEI;7 DEOM:;7, 7 >K7MI O>C JEOXEO;I, 7 IJi TK78i, A jiEJ7,
a7Y9XC>7, A U8EAXC>7 A UAN7E9>K7, A RC@Ck9”.1

“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.2

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-

1 RPC, year 980, p. 56; Die Nestor-Chronik (Laurentian version), D. Tschižewskij, 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.3 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.4 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.5 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.6

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.7 However, the “new comparative school” acknowledges that different peoples
developed their beliefs on their own, in different conditions and under different influences.8

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 Słowian (Warszawa, Poland: Wydawnictwo Artystyczne i Filmowe, 1982), p. 90.
4 M. Gimbutas, The Slavs (London: Thames And Hudson, 1971), p. 16.
5 G. Dumézil, Gods of Ancient Northmen (Berkeley: University Of California Press,
 1973), pp. xx-xliii.
6 A. Gieysztor, Mitologia Słowian, 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.9 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.10 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.11 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.12, 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.13 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 - kšatryas; and farmers - Vaiśya.14 In a
similar fashion the functions of principal deities were divided into three main spheres of

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

10 M. Gimbutas, The Slavs, pp. 28-29, also in: A. Gieysztor, Mitologia Słowian, 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).

11 Encyclopaedia Britannica (London, New York: Encyclopaedia Britannica Inc., 1982 ed.), Vol. 9, pp. 45-451.
12 Z. Váňa, The World of the Ancient Slavs, pp. 26-27.
13 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.
14 G. Dumézil, Gods of Ancient Northmen, p. 16.
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sovereignty, military and the economic activities.15 In a peculiar way, the first domain was
occupied by two deities in a system of dual sovereignity.16 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.17 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.18

SVAROG
The name of a common proto-Indo-European sky deity derives from a word deivos -

heavenly, and who was known as Dyaus.19 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,20 Greek -
Zeus21 and Hindu Dyaus.22 The old Germanic Tyr/Tiw and the Saxon god of the 8th century
called Tiewaz, also fall into that category.23 Baltic mythology also preserved a Sky deity
known as Dievas - the sky.24 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.25 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.26 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,
Myth 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.
21 A. Gieysztor, Mitologia Słowian, 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.
24 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 Z. Váňa, The World of the Ancient Slavs, pp. 12-27.
26 Perun as a sky god: A. Gieysztor, Mitologia Słowian, pp. 45-48.



51

Roman Zaroff

scribes a supernatural occurrence or some demonic being.27 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.28 Further, a related word svarga means radiant sky, and svarati - shines or
gleams. Elsewhere, in modern Hindi svarg means heaven.29 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.30 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;31 the Polish word for the heaven raj meaning garden;32 and the
term bałwan from phalavan of the same meaning.33

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”.34 In the
Slavic version we read: “After Svarog reigned his son, named Sun, was also called
Dazhbog, for he was a mighty lord”.35

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...”.36

27 A. Brückner, Słownik Etymologiczny Języka 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.
29 “Svargas”: M. Gimbutas, The Slavs, p. 162; “Svarga” - the sky: R. L. Turner, A Comparative Dictionary of the Indo-

Aryan Languages (London: Oxford University Press, 1966), p. 804.
30 V. V. Martynav, Etnagenez Slavyan (Minsk, Belorussia: Nauka i Tekhnika, 1993), p. 7.
31 A. Brückner, Słownik Etymologiczny Języka Polskiego, p. 359.
32 ibid., p. 452.
33 L. P. Słupecki, Slavonic Pagan Sanctuaries Warszawa, Poland: IAE, 1994), p. 200.
34 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.
36 Helmold of Bosau, The Chronicle of the Slavs (New York: Octagon Books Inc., 1966), Book I.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.37 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.38 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.39 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.40 The endings “ich” (spelled
“icz” or “ic” in Polish and “AL” in Russian), common in all Slavic languages, indicate a
patronymic name and are still in use in present day Russia. For example: hM7;CMAL
(Ivanovich), means “son of Ivan”. In other countries these endings have been preserved in
surnames: like in Polish - Włostowicz , “son of Włast”; or among the Souther Slavs - Josipović,
“son of Joseph”.41 Some scholars have postulated that Svarog and Svarozhich were the
same god, and that Svarozhich is a diminutive for Svarog.42 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 ).43

The evidence for Svarog as a common Slavic deity comes mainly from the toponymy.
Examples of it include: Swarożyn near Gdańsk and Swarzędz near Poznań, in Poland;
Svaren in the Czech Republic; and UM7EAY (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 Twarożna Góra in Poland and Tvarožna
in the Czech Republic.44 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

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

38 Dyaus’ - no earthly involvement: G. Dumézil, Archaic Roman Religion, p. 409.
39 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 Słowian, p.130.
41 Patronymic names: L. Leciejewicz, Słownik Kultury Dawnych (Warszawa; Poland: Wiedza Powszechna, 1990),

pp. 146-147.
42 Claim for Svarozhich  being the dimunitive of Svarog: A. Gieysztor, Mitologia Słowian, p. 130.
43 This claim is supported by George Vernadsky & Polish historian Henryk Łowmiański: A. Gieysztor, Mitologia

Słowian, p. 134.
44 Svarog in Slavic toponomy: A. Gieysztor, Mitologia Słowian, p. 131.



53

Roman Zaroff

Germany, then inhabited by Slavs45, 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.46 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.47

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 poem48, the Russians are twice referred to as “Dazhbog grand-
sons”.49 Also in the poem, a prayer  by the daughter of Yaroslav of Galich begins with the
words: “Bright, thrice-bright Sun!”.50 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 worshipers51, and that they had a temple-like structure with an opening dome and some
other feature enabling them to observe the sunrise.52 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 - Dażbog.53

And in Serbian folklore it remains as the demons called Dajboga and Daba.54 The cult

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

46 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. I.215-216 ( p. 128 ). Among Scythians: ibid., Vol. IV. 59-64.

47 A. Brückner, Słownik Etymologiczny Języka Polskiego, p. 84; also in: A. Gieysztor, Mitologia Słowian, p. 137.
48 It 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.
49 SIC v. 258 & v. 305 & p. 109n.
50 SIC v. 722-730.
51 Al Masudi on Sun worship: G. Vernadsky & R.T. Fisher, Jr., A 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. Brückner, Słownik Etymologiczny Języka Polskiego, p. 84.
54 A. Gieysztor, Mitologia Słowian, 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 Plön called Podaga.55 The name
Podaga was interpreted by Roman Jakobson as a corruption of Daboga or Dajboga56, 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.57 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.58 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”.59 In Christian times the Sun has been called “God’s face” or “God’s eye”.60

Clearly this is an echo of the old Indo-European concept, in which the Sun deity Surja is
called an eye of Varuna.61

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.62 Similar forms of sun worship and stories about auroras, morning
and evening stars (planet Venus), were reported in Baltic mythology.63 Also, in Iranian
mythology, there were two divinities of dawn and dusk associated with the sun god Mithra,64

and Ushas as Sun companions in Indian mythology.65

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.66 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.67

55 HB, Book I.84.
56 Jakobson’s interpretation: A. Gieysztor, Mitologia Słowian, p. 137.
57 M. Gimbutas, The Slavs, p. 165; and A. Gieysztor, Mitologia Słowian, pp. 132-133.
58 M. Gimbutas, The Slavs, p. 165.
59 G. Alexinsky, ‘Slavonic Mythology’, p. 285.
60 A. Gieysztor, Mitologia Słowian, p. 132.
61 Rig Veda, 1.50.
62 G. Alexinsky, ‘Slavonic Mythology’, p. 285.
63 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.
65 G. Dumézil, Archaic Roman Religion, p. 53.
66 A. Gieysztor, ‘Slav Countries: Folklore of the Forests’, in P. Grimal, editor; Larousse World Mythology (G. P.

Putnam: Sons, 1965), p. 401.
67 The horse as a Sun symbol among I.E. 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 Słowian, p. 133;
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Among the Western Slavs, horses associated with the cult of Sventovit of Rügen, Svarozhich
of Radogost and Triglav of Szczecin were reported. One of their important functions was
being used in foretelling the future.68 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 âĺůčé ęîíü (veschiy kon’),
meaning “prophetic horse”,69 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.70 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.71 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.72

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 _C>CKlXOF
([Unknown] Admirer of Christ):

“They (the pagan Slavs) also address prayer to Fire, calling him Svarogich”.73

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.74 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,75 as also was the case with ancient Roman Vestal fire.76 It was also reported
among the Lithuanians as late as the 17th century.77 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.78

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.

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

69  M. Gimbutas, The Slavs, p. 161.
70 G. Dumézil, Archaic Roman Religion, pp. 322-323.
71 M. Gimbutas, M., The Balts, pp. 203-204.
72 A. Brückner, Słownik Etymologiczny Języka Polskiego, pp. 375-376; also in: M. Eliade, A History of Religious

Ideas, Vol. 1, Chapter VIII, par. 62.
73 G. Alexinsky, Slavonic Mythology, p. 284.
74 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.
76 ibid., p. 17.
77 A. Gieysztor, Mitologia Słowian, p. 47.
78 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.79 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.80 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.81 Moreover, among the Balts, a thunder god Perkunas was one of the major
deities.82 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.83 Independent developments separated Indo-European beliefs, but cer-
tain common concepts were preserved. For example, in Germanic mythology the goddess
Fjörgynn 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.84 In Hittite mythology the stone monster Ullikummi, who fights
the weather god Tešub, is a son of the major god Kumarbi and a rock, a goddess called
Perunaš or Pirunaš.85 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.86 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

79 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 Słowian, 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.

84 Goddess Fjörgyn story in Völuspá, 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 Słowian, p. 49.
86 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.87

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”.88

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 Perěndi. Again, this is no doubt
a borrowing from the Southern Slavs.89

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 Pirpirúnă,
and also the Romanians have their Perperona.90 Also, in a certain Bulgarian folk riddle the
word perušan is a substitute for the Bulgarian word ��������	
� (grmotevitsa) for thun-
der.91 Moreover, the name of Perun is also commonly found in Southern Slavic toponymy.
There are places called: Perun, Perunac, Perunovac, Perunika, Perunićka Glava, Peruni
Vrh, Perunja Ves, Peruna Dubrava, Perunuša, Perušice, Perudina and Perutovac.92

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.93 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 VII.XIV.23.
89 D. Evans,’Dodona, Dodola And Daedala’, p. 100.
90 ibid., p. 103; and also in: A. Gieysztor, Mitologia Słowian, pp. 67-70.
91 A. Gieysztor, Mitologia Słowian, p. 50.
92 ibid., p. 50.
93 Perun in Russo-Byzantinian treaties: RPC, years 907, 945, 971.
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and its sanctuary was destroyed, the people cried,94 while, according to the Chronicle of
Novgorod, assault on the Perun shrine in Novgorod caused serious uprising and bloody
fighting in the city.95 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 ��
���� �������	
� ��
����� (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”.96

Furthermore, a 14th century source known as ����� ��	���	� (Slovo Grigoriya - The
Word of Gregory), says that in remote areas pagans still prayed to Perun.97 In the late 18th
century Russia, an ecclesiatic ruling had forbidden the singing of Christian prayers in front
of an oak tree.98 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.99

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.100

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.101

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

94 RPC, year 988.
95 V. Volkoff, Vladimir the Russian Viking (London: Honeyglen Publishing Ltd., 1984), pp. 242-244.
96 Hozhdyene Boguroditsi Po Mukam is a 12th century Apocrypha known in English as The Visitation to the Torments

by the Mother of God, also called The Descent of the Virgin into Hell: in S.A. Zenkovsky, ed. Medieval Russia’s
Epics, Chronicles And Tales, p. 123.

97 A. Gieysztor, Mitologia Słowian, p. 51.
98 M. Gimbutas, The Slavs, p. 166.
99 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.
101 E. 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,102

and there was a place on the Dneper known as “Perun’s Shoal”.103

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!”.104 Similar sayings have
survived among the Kashubians in the form of na peróna! and ty perónie!. It is good to note
that in Kashubian, thunder or lighting is called parón not perón,105 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.106 Furthermore, the Slovaks
would say parom do teba or do paroma, meaning “may Perun strike you” and “by Perun!”,
respectively.107 Among the now almost extinct Polabian Slavs of eastern Germany, a deity
called Porenutius (Porenut) was reported on Rügen island by a Danish chronicler of the turn
of the 13th century Saxo Grammaticus.108 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.109 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.110 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 Rügen island, recorded in the earliest source as Perun.111

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 Perěndan - meaning literally a “day of Perun”.112 Evidently, these

102 ibid., p. 15.
103 RPC, year 988.
104 A. Gieysztor, Mitologia Słowian, p. 46.
105 A. Gieysztor, Mitologia Słowian, p. 51. Also from the personal experience of the author.
106 A. Gieysztor, Mitologia Słowian, p. 50.
107 Z. Váňa, The World of the Ancient Slavs, p. 87.
108 Saxo Grammaticus, Danorum Regum Heroumque Historia, edited & transl. by E. Christiansen (Oxford: British

Archaeological Reports, 1981 ), Book XIV.XXXIX.
109 HB, Book I. 52, 69, 84.
110 Proue - Perun: A. Gieysztor, Mitologia Słowian, p. 51; and on Prone: J. Strzelczyk & J. Matuszewski, editor &

translator, Helmolda Kronika Słowian (Warszawa, Poland: Państwowe Wydawnictwo Naukowe, 1974), p. 244n.
111 Saxo Grammaticus, Book XIV.XXXI ( p. 476) and E. Christiansen in Saxo, p. 820 (n410).
112 K. Polański & J.A. Sehnert, Polabian-English Dictionary (The Hague: Mouton & Company, 1967), p. 109; and in:

H. Popowska-Taborska, H.,’Połabszczyzna jako Północno-Zachodnia Peryferia Słowiańszczyzny’, in J. Strzelczyk,
Słowiańszczyzna Połabska (Poznań; 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 perěn. Clearly, the term
perěn, 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.113 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.114

 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.115 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.116 In refer-
ence to the punishment for breaking the oath, the offenders would be killed by their own
weapons and �� ����� ������� ��� ������ (da budem zoloti yako zoloto - become yellow as
gold).117 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 �������� (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.118 Furthermore, from
the Song of Igor’s Campaign comes a passage referring to the bard Boyan: “Vatic Boyan,
grandson of Veles...”,119 suggesting a clairvoyant and prophetic nature of the god. After
Christianisation of the Kievan Rus’, Veles was transformed into St. Blasius (Russian ]K7JAQ
/Vlasiy/), a patron of domestic animals.120 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.121 The rite is a mixture of many traditions
and customs, and it is impossible to analyse it in detail. Nevertheless, the killing of horses

113 Veles as a cattle god, see: RPC, year 907.
114 A. Gieysztor, Mitologia Słowian, p. 112.
115 RPC, year 907. On the 971 treaty, see: RPC, year 971.
116 Veles - guardian of oath: A. Gieysztor, Mitologia Słowian, p. 114.
117 phrase Da budem zoloti yako zoloto: RPC, year 971.
118 A. Gieysztor interpretation: A. Gieysztor, Mitologia Słowian, pp. 113-114.
119 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.

120 M.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.122 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. However, 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.123 In some Lithuanian legends Velnias is associated with clairvoyance.124 Further-
more, according to Marija Gimbutas and Jaan Puhvel, the underworld demons known as
Pikulas, Pikis or Piktis are alternative names of Vélinas.125 There is also evidence that the
Balts sacrificed a horse, bull and he-goat to Velnias.126 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 Vladimir’s Baptism tells us that
this idol was destroyed shortly after conversion.127 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 �	��� ������� (The Life of Abraam), a biography of an archimandrite of the
Rostov monastery.128 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.129

122 Vedic 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 I. 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.
124 ibid., 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.
127 V. Volkoff, Vladimir the Russian Viking, p. 103.
128 M.N. Tikhomirov, ‘The Origins of Christianity in Russia’, p. 208.
129 S. 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 ������ (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.130 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.131 The name of a Greek port on the Aegean coast of Thessaly, Vólos, on the site
of ancient Iolcos, may also be of Slavic origin,132 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 Vlašići, clearly meaning “children of Vlas”.133 In Western Slavdom, among the
Poles of the Tatra Mountains there is a folk tale about the dragon and the mountain called
Wołoszyn (phonetically: Voloshin),134 while in a Kashubian folk song, a female spirit called
Velevitka (the root: Vele, Velev) appears.135 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.136 The 16th century Czech could say about weird ideas: ký veles ti to našeptal?
(what devil put you up to it?), and there is another Czech saying: u velesa!, as an expression
of annoyance.137

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 stri 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.138 However, 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.

130 Veles in Eastern Slavic toponomy: A. Gieysztor, Mitologia Słowian, 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 Słowian, p. 117.
134 ibid., p. 115.
135 ibid., p. 117.
136 ibidem.
137 Z. Váňa, The World of the Ancient Slavs, p. 87.
138 M. Gimbutas, The Slavs, p. 165; and in: A. Gieysztor, Mitologia Słowian, pp. 140- 141; and A. Brückner, Słownik

Etymologiczny Języka 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 Văyu, also known in ancient Persia as Vayu. Furthermore,
a similar deity named Wejopatis was worshipped by the Balts.139 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”.140 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?”141

This seems to link the Wind with some military affairs, which finds a conceptual
reflection in the military association of India’s Văyu and the Iranian Vayu.142 Finally, Stribog
also appears in Eastern Slavic toponymy, such as: Stribozhe Lake, or a place called Stribozh.143

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.144 Among the Western Slavs, in
some regions the Poles called certain winds stryj, but this may as well derive from stryj - a
term for father’s brother.145 As for toponomy, there is Strzyboga in central Poland, and in
the 13th c., a stream near Gdańsk was called Striboc.146 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.147 Dazhbog - “the giver of wealth” or “giving god” was a Sun
god and the Sun is called ����
� (solntse) in Russian, and similary in all other Slavonic

139 Indian, Iranian & Baltic wind gods: M. Eliade, A History of Religious Ideas, Vol. 1, p. 190.
140 SIC v. 197.
141 ibid., v. 699-703.
142 A. Gieysztor, Mitologia Słowian, p. 141.
143 ibidem.
144 G. Alexinsky, ‘Slavonic Mythology’, pp. 285-286; and A. Gieysztor, Mitologia Słowian, p. 141.
145 A. Brückner, Słownik Etymologiczny Języka Polskiego, p. 521.
146 A. Gieysztor, Mitologia Słowian, p. 141.
147 A. Brückner, Słownik Etymologiczny Języka Polskiego, p. 359.
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languages.148 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.149 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 ����  (ogon’), in Polish ogień, and similarly in all other Slavonic
tongues.150 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.151 The Veles etymology, although unclear, does not resem-
ble any Slavic name for domestic animals.152 The same applies to Stribog, god of winds, as
wind is called ����� (vyeter) in Russian, and similarly by other Slavs.153

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.154 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.155

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 people156, 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.

148 ibid., p. 500.
149 G. Alexinsky, ‘Slavonic Mythology’, pp. 254-255.
150 A. Brückner, Słownik Etymologiczny Języka Polskiego, pp. 375-376.
151 ibid., p. 158.
152 ibid., pp. 495-496.
153 ibid., pp. 610-611.
154 M. Eliade, A 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.157 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.158 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.159 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.160 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.161 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, I.50 & 10.123 & 10.177. Agni as a son of Dyaus: M. Eliade, A History of Religious Ideas,

Vol. 1, Chapter VIII. par. 69.
159 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.

160 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.

161 Rig Veda, p. 163.
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be cognate to Iranian khvar, and the modern Persian Khorsid, both meaning the Sun.162 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.163 In the
12th century Hozhdyene Boguroditsi Po Mukam, the idol of Khors, alongside other already
mentioned deities was recorded.164 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”.165 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.166 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.167 A common Indo-
European etymology is unconvincing and speculative.168 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.169 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”.170 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 Słowian, 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.
164 S.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

Mythology (London: The Hamlyn Publishing Group Ltd., 1983 ed.), p. 315; and A. Gieysztor, Mitologia Słowian,
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. Váňa, The World of the Ancient Slavs, p. 87.
168 Mokosh - an Indo-European etymology: A. Gieysztor, Mitologia Słowian, p. 153.
169 V. V. Martynav, Etnagenez Slavyan, p. 7-8.
170 A. Gieysztor, Mitologia Słowian, 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.171 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,172 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.173 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.174 Hence in the clan-
based, small tribal society,175 there is no need for elaborate, highly organised and hierarchi-
cal cults. On the other hand, in supra-tribal society,176 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

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

172 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.

173 J. Hubbs, Mother Russia, pp. 17-19, 74.
174 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.
175 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. Kobyliński, ‘Settlement Structures in Central Europe at the Beginning
of the Middle Ages’, in  P. Urbańczyk, ed., Origins of Central Europe (Warszawa, Poland: Scientific Society of
Polish Archaeologists, 1997), p. 109.

176 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
east177, 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.178 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.179 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.180 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.181 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

177 Z. Váňa, The World of the Ancient Slavs, pp. 45-51.
178 The Eastern Slavs and the nomads: D. MacKenzie & M.W. Curran, A History of Russia, The Soviet Union and

Beyond (Belmont: Wadsworth Publishing Co., 1993), pp. 16-20.
179 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: I. Andersson, A History of Sweden (London: Weidenfeld
and Nicolson, 1970 ed. ), pp. 22-23, 32-35.

181 H.R.E. Davidson, Pagan Scandinavia, pp. 139-142, and in: J. Puhvel, Indo- European Structure of the Baltic
Pantheon, p. 76.
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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,182 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.183 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.184 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.185 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”.186

Fourthly, in popular Slavic mythology Perun’s magic weapon was a bow and arrow.187 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.188 Evidence for this belief is over-
whelming, and comes from the Ukraine, Slovenia, Serbia and Poland.189 This again echoes the
ancient Indo-European tradition, as arrows were associated with the Indian god Parjanya.190 At
the same time, the most recognisable attribute of the Baltic Perkunas was an axe,191 the same as
the Germanic Thor/Donar who wielded and threw an axe or stone hammer.192

182 H.R.E. Davidson, Pagan Scandinavia, p. 132.
183 J. Puhvel, Indo-European Structure of the Baltic Pantheon, p. 77.
184 M. Gimbutas, The Slavs, p. 166.
185 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 Słowian, p. 48; and among the Slavs:
ibid., pp. 47-51.

186 A. Gieysztor, Mitologia Słowian, pp. 47-48.
187 M. Gimbutas, The Slavs, p. 165.
188 ibidem.
189 A. Gieysztor, Mitologia Słowian, p. 65.
190 Rig Veda, 6.75.
191 M. Gimbutas, The Slavs, p. 165.
192 P. 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 Perun193, 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.194 A
similar, but smaller site was excavated near mA8CNAE (Zhitomir) on the river V;AKC?:87
(Khnylopiata) in Ukraine which dated from the second half of the 9th century.195 Numer-
ous sites, similar to the foregoing, were unearthed all over Slavdom. Just to list a few, there
were two enclosures at Trzebiatów and one at Smołdzin dated to the 9th and 10th centu-
ries. Stone encircled sites were located on mount Chełmno, mount Góra Grodowa, mount
Paleni near Wapiennica in Silesia and on the mount Święty Krzyż in Kielce district ( all in
Poland - the 9th - 10th centuries). Furthermore in Bohemia, circular, ditched sites were
unearthed at Stará Kouřim and at Pohansko, both from the 9th century.196 Generally speak-
ing, the early Slavs did not build temples, but neither did the Scandinavians before the 10th
- 11th centuries.197 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.198 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.199 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, Njördr and an unspecified “almighty god” were
invoked.200 She claimed that the name of Veles derives from the Scandinavian Völsi: a horse
penis and a symbol of fertility from the Saga Of King Olaf Tryggvason. Then by associating
Völsi 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.201 However,

193 RPC, year 980.
194 A. Gieysztor, Mitologia Słowian, pp. 54-56.
195 ibid., p. 184.
196 Z. Váňa, The World of the Ancient Slavs, pp. 92 & 96-98; and A. Gieysztor, Mitologia Słowian, p. 177.
197 H.R.E. Davidson, Pagan Scandinavia, pp. 139-142.
198 Open 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.

199 Z. Váňa, The World of the Ancient Slavs, pp. 94-96.
200 Icelandic oath: N. K. Chadwick, The Beginnings of Russian History: An Enquiry into Sources (Cambridge: Cambridge

University Press, 1966 ed.), pp. 84-89.
201 ibid., p. 86, and for the Völsi 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 „�� ����� ������� ��� ������” (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 Völsi story has been questioned,202 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 Njördr 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 Völsi and Volos.203 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.204 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 idol205

reflected a Scandinavian ritual. All Germanic people revered their swords, resulting in
many of them being endowed with magical and supernatural powers.206 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.207 As a matter of fact, “celebra-
tion” of weapons could be viewed as any warriors’ ritual, not exclusively Germanic.
202 R. Simek, Dictionary of Northern Mythology, pp. 365-366.
203 N. K. Chadwick, The Beginnings of Russian History..., pp. 89-90.
204 H.R.E. Davidson, Pagan Scandinavia, p. 113.
205 RPC, year 945.
206 Germanic custom of swearing oath on the sword (from Ammianus Marcelinus): N. K. Chadwick, The Beginnings

of Russian History..., p. 85 n.
207 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.208 There is no reason to doubt the account, since
similar customs were practiced by Indians and Sarmatians.209 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.210 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.211 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.

208 Al Masudi account in G. Vernadsky & R.T. Fisher, Jr., A Source Book for Russian History from Early Times to
1917, p. 9.

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

210 Ibn-Rusta on Varangian Russes: G. Vernadsky & R.T. Fisher, Jr., A Source Book for Russian History from Early
Times to 1917, p. 10.

211 RPC, years 907, 945 and 971.
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Abbrevations

HB - Helmold’s of Bossau’s Chronica Slavorum
RPC – "��±��  ���������� #±�� (Povest’ vremennykh Let - The Russian Primary Chronicle)
SIC – ����� � ����� <������ (The Song of the Igor’s Campaign)
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Organizirani poganski kult v kijevski državi.
Iznajdba tuje elite ali razvoj krajevnega izročila?

Roman Zaroff

Članek kaže, da so bila glavna božanstva panteona Vladimirja Velikega iz 10. st., ki
jih omenjajo kronika “Povest’ vremennyh let” in drugi pisni viri, skupna vsem Slovanom ali
pa vsaj vsem vzhodnim Slovanom. To kaže, da so jih Slovani poznali in častili že pred
prihodom Skandinavcev. Zapletenost kijevskega kulta je bila verjetneje v neposredni povezavi
z razvojem kijevske države kakor z nordijskim vplivom, ki ga je sploh težko slediti.
Skandinavska verovanja in kulti so bili enakovredni slovanskim in zato niso predstavljali
privlačnega zgleda. Zato je bil nordijski vpliv na slovanska verovanja zelo majhen, če je
sploh bil. Še več, zdi se, da božanstva, kot so Svarog, Perun, Veles in Dažbog, konceptualno
izvirajo še iz obdobja pred razselitvijo Slovanov, in globoko koreninijo v indoevropskem
izročilu. Prav tako se zdi, da so bili Slovani v času pred razselitvijo pod razmeroma močnim
iranskim (sarmatskim) vplivom. Ta je bil vedno močnejši proti vzhodu, kjer so bili stiki s
Sarmati tesnejši in bolj pogosti. To se odraža v številnih idejah, pojmih in imenih bogov, ki
so si jih Slovani izposodili od Irancev. Članek kaže, da sta bila tudi bogova Hors in Simargl
jasno iranskega izvora in da ni prepričljivega dokaza, da bi ju častili tudi zunaj področja
vzhodnih Slovanov. Etimologije imen Stribog in Mokoš so dvomljive in čeprav so ju morda
častili tudi drugi Slovani, so dokazi zato še šibki. Članek dodatno dokazuje, da sta
antropomorfizacija ter personifikacija slovanskih božanstev obstajali že pred slovansko
razselitvijo in da mnenje o animistični naravi slovanske religije temelji na napačnih ter
predsodkov polnih domnevah.
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The Krakus’ and Wanda’s Burial Mounds of Cracow

Leszek Paweł Słupecki

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 15th century literature, but originates from a
much earlier tradition. Archaeological excavations of the Krakus’ mound indicated that the
mound originates from the 9th and the 10th 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 15th 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; Źywot Metodego, ch.XI, 2-3, p.111; cf. J.Leśny, 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 9th century was defeated and probably liquidated by the rulers of Great
Moravia. At the beginning of the 10th century, Little Poland was a part of the Czech state.
Finally, at least at the very end of the 10th century, the former Vistulanian territory was
included into the Polish state ruled by the Piast dynasty (cf. Łowmiański, 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 (Römer, 1872; Brückner,
1901; Słupecki, 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).

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 18,000m3 (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 Dłubnia 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 12th

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

Fig. 1 - The great bourial mounds in the enviroment of Cracow: 1. Krakus’ Mound 2. Wanda’s Mound 3. Wawel
Castle.



79

Leszek Paweł Słupecki

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 (Słupecki, 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 15th century Jan Dąbrówka, 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. Żurowska, 1988, s.116, 121).

The informations of Master Vincent and Jan Dąbrówka were used by Jan Długosz.
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 Długosz after death of Krak. In that version of the legend the funeral of Krak
was tended to by both his sons. Długosz 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” (Długosz, Annales, I, vol.1, 1964, p.127).

Długosz’s knowledge extends beyond the information recorded by Master Vincent
and Jan Dąbrówka. Let us leave aside the fact that Długosz 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 Długosz 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 Długosz information was correct (Żurowski, 1935,
p.94).

Important data are also to be found on the first illustrations showing this mound
(Żurowski, 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

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

From the beginning of  the 18th 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

Fig. 2 - Lasota Hill on Mateus Merian engraving, 17th century (after Jamka 1965, p.187).
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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. Żurowski, 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.

Fig. 3 - Fragment from city map of Cracow, made by the Swedish Army in 1702 (Stockholm, Krigsarkivet: Sveriges
krig 10: 182a).



82

The Krakus’ and Wanda’s Burial Mounds of Cracow

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 Hügel” (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 19th century. But a frail trace
survived in the written tradition. A smaller mound existed near the Krakus’ Mound, known
in the early 19th century as the grave of Krakus’ grand-mother (R.Jakimowicz, 1934, 30

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
(Słupecki, 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. Słupecki, 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

Fig. 4 - Austrian map of Krzemionki Hills from 1797. “Cracus Hügel”; “Capella S. Benedicti” and some traces
of barrows around them visible (after Jamka 1965, p.188).
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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 Wisław. The abbey was to be originally located in Prędocin or Kacice, but
very quickly it was translated to Mogiła 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 Mogiła
(a grave) took its name from the burial mound, because burial mound in the Slavonic
language is called “mogila” (Potkański, 1965, p.218).

Already in 1872, K.Römer (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.Römer (1872, p.20) found the first trace of connections between this mound in
Mogiła with Wanda in Dzierzwa’s chronicle. The author of this source written down in
13th/14th 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 Wisła (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 Römer (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 Stanisław 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 (Łowmiański, 1963-1985, vol.1, p.248).

Thus the first account linking the mound in Mogiła with Wanda is to be found in Jan
Dąbrówka. 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 Dąbrówka, 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 Mogiła”
(Zwiercan, 1969, p.125-126).

We can find a detailed account in the Annales written by Jan Długosz. According to
Długosz (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”. Długosz 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. Długosz 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, Długosz changed that to: from the bridge (ex ponte) and still of her own
free will (Römer, 1872, p.14). At the end of the story Długosz wrote: “She was buried by
the river Dłubnia, 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” (Długosz, Annales, I, 1964, s.132).

Długosz mentioned the distance between Cracow and the Wanda’s Mound and the
name of river Dłubnia, 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 Długosz’s account
are also to be found in the literary tradition (Master Vincent, Kronika Wielkopolska, Jan
Dąbrówka, perhaps the document of bishop Iwo for the Cistercians) and Długosz’s own
knowledge of the topography of the Cracow area. Długosz 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 Dąbrówka 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 Długosz
took here more from Jan Dąbrówka. “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 mogiła” (Jan Długosz,
LB, t.3, Cracoviae 1864, s.422). The participation of the pagan gods in the emerging of the
queen’s body from Vistula is also here omitted by Długosz, 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 Stanisław 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 (Żurowski, 1935, p.94-97). A small chapel appears on the top
of the mound still in 19th century illustrations showing the mound (Żurowski, 1935, p.97;
Łuszczkiewicz, 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 15th century by
Jan Dąbrówka and Jan Długosz, 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 (Brückner, 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 Mogiła -
however - cannot exist in local tradition with no link to a definite, even mythical, person
(Łowmiański, 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 Długosz,
who regarded it as proof of the Roman origin of Krakus-Gracchus. According to Długosz
(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 Mogiła.

In the 19th 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 (Rostafiński, 1910, p.36-37; Żurowski, 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 (Żurowski, 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 (Żurowski, 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 19th 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 (Stołyhwo, 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 10th 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.Łowmiański (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
constructions was perhaps to stabilize
the mound (Jamka, 1965, p.207). At the
depth 3.50 m there also appears - ob-
served beneath in the deeper layers - the
trace of a big post, stuck in the middle
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

Fig. 6 - Plan of the Krakus’ Mound 10 m below the top
(after Jamka 1965, plan V). 1.- loam; 2.- brightly sand; 3.-
sand with some humus; 4.- sand with abundance of humus;
5.- deep-brown sand; 6.- stones; 7.- fences; 8.- central post-
hole; 9.- traces of pickets.
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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.Szymański as being from the 8th 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
intact layer of fluvioglacial sand, covering by a thin mantle the rocky
substratum of jurassic chalk stone, was built first a small (1.30 m
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

Fig. 7 - Awarian belt-
fixture found in the
Krakus’ Mound (after
Jamka 1965, p.217).

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: 1-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 1-3th 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 10th cen-
tury, the coins descend from 16th-20th 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 10th 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 1st 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 (Woźniak, 1970, p.105-149),
but the burial rites of the Celts in that territory at that time is very scantly attested (Woźniak,
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 8th and 10th 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. Żak (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 - Warężyn 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
Hrólfs 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 Wisława 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. Słupecki 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
Awdańcy family, a Polish kin of Scandinavian origin (with the name derived from Old-
Scandinavian auðr - 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 15th century, the village-name Mogiła was written
down already at the beginning of the 13th 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 Mogiła (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 Długosz’s account.

Both mounds must have played an important role in the symbolical meaning of
space in the Cracow region as early as the 11th century. In that century a St Benedict
rotunda was built near the Krakus Mound. In the 13th 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 (Gąssowski, Gardawski, 1961, p.132) have never
been properly investigated. I could only mention a 10 m high mound in Krakuszowice
(Słownik Geograficzny, vol. 4, 1883, p. 607) and a few similar objects. So already J.Żurowski
(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 Przemyśl (Kopiec Tatarski in Przemyśl, 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 Przemyśl (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 Königshügel. According to Michael Müller-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 Ottarshögen 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 (Müller-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 (Müller-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. Łowmiański (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 9th century stood in
face of the powerful Christian neighboring country of Great Moravia.
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Krakova in Vandina gomila pri Krakovu

Leszek Paweł Słupecki

Obstoj dveh monumentalnih gomil, imenovanih “Kopiec Krakusa” in “Kopiec Wandy”,
v okolici Krakova, je močan dokaz, da je bil ta kraj v plemenskem obdobju pomembno
središče oblasti na Malopoljskem. Eno od osnovnih vprašanj o zgodovini teh gomil je, ali ju
je mogoče povezati s knezom Krakom in njegovo hčerko 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 starejša od 15. st. in
izvira iz izročila, čeprav je krakovska legenda dobila tudi mnogo literarnih sestavin. Poleg
motivov, ki so že poznani raziskovalcem, opozarja avtor na trojnost formule “zemlja – nebo
– morje” uroka iz krakovske legende, kakršno 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. Čeprav niso našli nobenih bogatih grobov, ki so jih
pričakovali, so dala izkopavanja zanimive rezultate. Našli so sledove velikega stebra, ki je
tičal sredi gomile, ter sledove ograje iz hrastovih kolov in vrbovega prepleta. Pri notranji
zgradbi je bilo mogoče razločiti tri glavne plasti, ki so tvorile gomilo: spodnjo iz peska, ki ga
je pokrival glinast plašč, srednjo peščeno 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. št., ki so ga našli znotraj gomile, in s češkim kovancem iz 10. st., ki so ga
našli v zgornjem delu gomile. Prav tako so zasledili roparski vkop iz poznega srednjega veka.

Čeprav so resnično 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 mogoče razložiti kot poganski odgovor na širjenje krščanstva iz sosednje Velike
Moravske v 9. stoletju. s katero se je soočilo središče države poganskih Vistulanov.
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Številna pričevanja dokazujejo, da je v Reziji verovavje v onstranstvo še živ pojav. Uvodna
raziskava te študije predstavi gradivo, ki je porazdeljeno v več tematskih sklopih. Raziskani so
glavni motivi in vsebine tovrstnih sodobnih pripovedi. Bogato gradivo je zapisano v rezijanskem
narečju.

I. Introduzione

1. Osservazioni generali

Lo scopo di questo studio è di mettere in rilievo un aspetto ricorrente nella narrativa
popolare contemporanea dell’area resiana, ossia le rappresentazioni e le manifestazioni
del mondo dell’aldilà, 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
unità 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 è 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 è praticamente annientata e simili esigenze, anche a livello domestico, vengono soddi-
sfatte ora da altri mezzi. Tuttavia  la comunità resiana conta ancora circa 1.300 abitanti e
numerosi sono i resiani residenti nelle località 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 identità 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 più
anziane, quindi, è possibile ricongiungersi a una fase in cui la visione del mondo può, 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 l’Istituto di etnologia slovena di Lubiana (ISN ZRC SAZU)
un importante archivio di testi resiani raccolti da Milko Matičetov dal 1962 che compren-
de circa 4000 unità di vario genere. Se il mondo dell’aldilà rappresenta, comunque, uno
dei temi preferiti della cultura popolare, sia come elaborato di carattere narrativo sia come

Manifestazioni dell’aldilà attraverso le
testimonianze dei resiani

Roberto Dapit



100

Manifestazioni dell’aldilà attraverso le testimonianze dei resiani

espressione di un semplice atto comunicativo, pare che le relative entità ancora presenti
nella tradizione resiana siano diffuse in misura piuttosto elevata. Degno di nota è 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 più profonda convinzione di veridicità. Da questo punto
di vista, è 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 l’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, è stato scelto il criterio dello “spirito” del narratore, ossia raggruppando le
unità 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 verrà effet-
tuata in questa sede ma in un momento successivo, quando sarà 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 è 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 l’analisi interna e compara-
tiva del materiale. In questo momento la nostra intenzione è di rendere accessibile quanto
più materiale possibile, sperimentando un criterio di classificazione. Nelle fasi successive,
con l’aggiunta di nuove unità, si prevede di ampliare l’aspetto comparativo dell’analisi,
estendendolo al resto del mondo sloveno, anche tenendo conto, possibilmente, delle cultu-
re più vicine: oltre a quella romanza e germanica, quelle degli altri paesi slavi.

I testi, che sono stati raccolti presso informatori di Korïto/Coritis e Učja/Uccea,
linguisticamente appartenenti al gruppo di parlate di Oseacco, ossia l’area linguistica più
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 rinunciare1. A questo proposito è opportuno tuttavia ricordare che determinate

1 Per quanto riguarda i criteri di trascrizione dei testi resiani sono stati adottati dei segni grafici il più possibile
fedeli all’ortografia resiana come proposta da H. Steenwijk, Ortografia resiana/Tö jošt rozajanskë pïsanjë,
Padova 1994, a cui si rimanda. Le tipiche vocali scure del resiano vengono indicate come ï, ü, ë, ö, ä per
Coritis/Oseacco, mentre per Uccea appare di solito å in luogo di ä. Se in una parola compaiono due vocali
scure è la prima a portare l’accento. Se compare solo una vocale scura nella parola quella è sempre accentata
a meno che la sillaba tonica non venga indicata con un accento. Anche è, ò e é, ó oltre a rappresentare la vocale
accentata riflettono rispettivamente la vocale aperta e chiusa; se e, o appaiono nei monosillabi riflettono la
qualità di vocali chiuse, in posizione atona sono da considerare invece come vocali medie; la vocale indistinta
che nella varietà 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. mŕzla. A Uccea è attestato il suono corrispondente alla
interdentale sonora nella parola  đå ‘io’. La spirante [γ] viene trascritta sempre con g, nei casi in cui si
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unità raccolte, nonostante l’elevato interesse, sono state omesse perché toccano, in manie-
ra ancora più profonda di quelle qui pubblicate, la sfera personale del narratore2.

Emergono dalla prima fase di analisi alcuni interessanti aspetti di cultura spirituale
che certamente oltrepassano le soglie della comunità 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, è il motivo del fidanzato morto che
ritorna a prendersi la ragazza, motivo che viene ricordato dal famoso verso: “Da káko lëpo
lüna gri, dän žïvi nu dän mŕtvi wkwòp” (Kf), nella versione friulana “Oh, ce biel lusôr di
lune plene, il muart e il vîf a van insieme”3.

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
“štrášanjë”, assumendo caratteristiche demoniache “ti donáne”, ossia i dannati. Non si
percepisce nel corpus una netta distinzione fra le anime in pena e quelle dannate. Sembra
che le prime appartengano più 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 l’idea di espiazione delle colpe,

manifesta il suono [g], lo si indica con g in grassetto. Si è 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 suwdádå, dall’italiano ‘soldato’ o friulano ‘soldât’, adattato
sia dal punto di vista fonologico, ol→uw, che morfologico con la desineza -å 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 è scelto anche in queste situazioni di
evidenziare questi casi con la grafia italiana così come pronunciati dall’informatore, rendendo solamente
certi suoni  con la grafia  resiana, per esempio scüsimi per ‘scusami’, dove ü 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.

2 Alcuni informatori hanno espresso il desiderio che le testimonianze qui pubblicate rimangano anonime.
Rispettando la volontà dei narratori abbiamo deciso di indicare in margine alle unità unicamente la sigla del
luogo di origine degli informatori, K per Korito e U per Uccea, e 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 è registrato
su audiocassetta. La scelta degli informatori non è avvenuta tramite campionatura, ma in forma occasionale
fra le generazioni più anziane.

3 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 è
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 morôs danât” (San Vito al Torre), p. 204, n. 190: “El muart e ’l vîf” (Porpetto),
dove il verso ricompare: “Oh ze biel lusôr di lune plene, un muart e un vîf a spas insieme!” e n. 191: “Il muart
tornât” (Castions di Strada), dove pure si legge: “Oh ce lusôr di lune plene, un vîf e un muart e’ cjamínin
insieme!”, pp. 208-210, n. 195: “El pat di sposâsi” (Chiopris). Nelle prime tre unità 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 dannazione4. Secondo la credenza locale l’anima non trova posto in
nessuno dei luoghi preposti, ossia l’inferno, il purgatorio e il paradiso, ed è quindi costret-
ta a vagare. Esiste tuttavia la possibilità 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 può forse essere messa in relazione con diverse unità 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 già 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).5

Altro aspetto di rilievo nella nostra antologia sono le manifestazioni oniriche. Il sogno
rappresenta il mezzo più 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 è costretta a sollecitare le
preghiere dei vivi ed espierà le sue colpe sia con il suo “maledetto errare” sia con supplizi più 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 già nel V secolo gli autori dotti non ammettevano più la
concezione dell’attesa della resurrezione alla fine del mondo: le anime venivano raccolte direttamente in
paradiso o respinte all’inferno. Nonostante ciò la massa dei fedeli è 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 più diffusa e popolare della chiesa cattolica (ivi, p. 544). Per uno sguardo storico sulla questione
del purgatorio si confronti l’ampio studio di J. Le Goff citato in bibliografia. Riguardo al periodo tra riforma
e controriforma cfr. invece il contributo di G. Zarri, Purgatorio “particolare” e ritorno dei morti tra riforma
e controriforma: l’area italiana, Quaderni storici, 50, a. XVII, n. 2, 1982. Cfr. inoltre ARIES, pp. 540-546,
VOVELLE, pp. 260-265.

5 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 l’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 l’idiologia monastica, ora il re Hellequin-Artù viene associato al diavolo, sovrano dell’inferno
(SCHMITT, pp. 163-165). A partire dall’anno mille inoltre nelle testimonianze (molto più 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 l’esercito si manifesta in forme spaventose come una furia nel
frastuono delle armi, dei cavalli e dei cani (ivi, p. 137). Le diverse unità 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 l’argomento
dell’Esercito furioso è piuttosto vasta. Per quanto riguarda il Friuli cfr. la testimonianza in RPF V, n. LXXXV
p. 205: “La cjazze dal gjàul no la sìntin duc’. ’A è ’ne gran confusion di musiche, di cjadenàz: ai dolore, ai
berghele. ’I va-ju lusôrs a uso fûcs...” . Qui appare anche la figura del fuoco fatuo. In ambito veneto cfr.
MILANI alle pp. 387-390, “La cazza selvarega”, dove sono raccolte 12 unità 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 defunti6.
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 riferiti7.

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’aldilà, 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 unità, 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 l’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 l’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 è 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’aldilà (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);

6 Il tema dell’apparizione dei defunti è presente nella letteratura cristiana sin dai primi secoli ma durante tutto
l’alto Medioevo i documenti di origine ecclesiastica rivelano una certa prudenza rispetto a tale questione.
Simili racconti si moltiplicano invece dopo l’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 novità e l’elevata frequenza delle apparizioni
dei morti, fatto che viene giustamente collegato con il culto dei defunti (ivi, p. 83). Il sogno è 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 città come il camposanto delle Fontanelle. Nell’ambito di questo culto delle anime purganti l’anima
prescelta appare in sogno chiedendo preghiere e suffragi, oppure si può 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’aldilà, ma anche di diffusione poiché i devoti raccontano i sogni nella comunità 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: l’anima sconosciuta viene rapidamente
liberata dal purgatorio e un giorno dal paradiso potrà ricompensare il suo benefattore (ARIES, pp. 545-546).

7 Nello studio di SCHMITT il racconto autobiografico sulle apparizioni di morti sarebbe rappresentato per lo
più 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), l’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), l’uomo

vestito da soldato A (n. 50), il soldato seduto A (n. 51), l’uomo vicino all’albero A (n. 52),
l’uomo 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), l’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) è attestato un discreto numero di racconti autobiogra-
fici (11 unità) e la comunicazione con i defunti avviene spesso sul piano onirico (16 unità).
La relazione, in senso lato, si instaura anche attraverso segnali o l’invocazione dei defunti.

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

Per quanto riguarda la natura dei racconti, si evidenzia l’opposizione tra “verosimi-
glianza”, che caratterizza le unità autobiografiche, e “fantasia” che permea determinati
racconti riportati. Alcune unità rivelano quindi un contenuto fantastico oppure rappresen-
tano un bagaglio familiare o collettivo come per esempio: la compagna, come promesso,
ritorna a riferire sull’aldilà; 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 è piuttosto
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diffuso a Resia ed è attestato più volte nel materiale di Milko Matičetov; il secondo è
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 unità.

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 più 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 mŕtve za Sasvaté,
wsak prháa ta-h svëj hïše. Alòra sa jin wnáćalo no svíćo anu sa díwalo no bándo wodá, ka
ko ni so prháale, so mëli mët za pèt. Wsak pršòw ta-h svëj hïše” (Kf).

Se l’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 l’intero paese una minestra, chiamata šijòšt, 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 pranasïtë ta-prad wsa
wáša düša!”, 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 l’efficacia del gesto è tuttavia necessa-
rio fare il segno della croce sul dono, che solo in questo modo può raggiungere le anime
dei defunti: “Zawòo jtogä sa naréalo jti šijòšt, da ni so naréale krïš da to pranasë ta-prad
wsa düša, ka so bíla Sasvaté. Nu pa ti otročïći ka so hodïli öku dur, Dö, mátara so üčila, da
ko ni wan dáaö bódi gorëh, bódi kròh, tö ka to ćë, matä narédit rüdi krïš nu raćèt, da: ‘Buh
pranasïtë ta-prad wáša düša!’, perché onè so kontènt wsígä. Ma ti mäš raćèt rüde da ta-prad
wsa, ši në dnè jíö nu dnè glédaö, ni nïmaö wsè” (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’aldilà. 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’aldilà caratterizzate da qualità 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 l’ani-
ma: in quel momento si può 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’aldilà. Nella bara vengono



106

Manifestazioni dell’aldilà attraverso le testimonianze dei resiani

messi determinati altri oggetti come cappello, fazzoletto, sigarette e fiammiferi per un uomo:
“Anu mata sa vërwät nu mata vëdët, da ko dän mŕjë, mata mu Dat wsë tö ka mu gre: mata lëpo
ga obòt, hláča čríwja anu ći än püli klobük mata ga Dat nú h njamò anu ći än fifá, mata mu Dat
pa špunjulëta, ka dópo än jïšćë, nïmä anu mata mu Dat pa glomïk, ka än mä pa sa časät” (Kf).
A Uccea tale usanza appare ancora più 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, kúfica, e un coltellino da tasca,
pòkarica, 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 è 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: l’anima ritorna sul posto per cercare quanto le  manca.

Determinate manifestazioni dell’aldilà solitamente definite štrášanjë ‘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, l’acqua benedetta da
sacerdoti ritenuti validi e capaci a tal fine: “Tu ka ti na spïš kárë tïmpä tu-w ni hïše, tu-w ni
ćánibe, ti mäš owdëla’ jtö dëlo, ka sa na vi da ko prháä nú pod jérprgä, viš, da ko prháä sa
ritiráwät anu jtu ti žígneš, to gre, anu ši në t’ë jtò, tadí to ta štrášë” (Kf). A questo rituale
può seguire una breve formula di scongiuro se viene percepita la presenza di un’anima
dannata: “Tacè tu ka Buh ta Daw”, ossia ‘Vai nel posto che Dio ti ha assegnato!’8. E’ interes-
sante notare che, come per il rituale appena descritto, tale formula è 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 è 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 l’avemaria senza copricapo e,
prima di lasciare la soglia di casa per recarsi in un luogo un po’ più lontano, i resiani si
facevano il segno della croce con l’acqua santa: “Ko zwonï vimarïjä mèj ún zünä čènče ta-
na gláve anu pa prit núku vilëst ta-pot kápän za tèt na tä, jnjän pa mï na uzámö, però, ti stári
so rüdi sa žagnüwale, ko ni so mëli sa špartèt nu tèt, pa vilëst za tèt magari kän” (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 ë twöj nu nuć t’ë ma!”, sottolineando la
classica spartizione temporale della giornata secondo cui è 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 – e no sta tociâmi me” (San Daniele), oppure “… conte il to peciât – e s’ciampe tal to sagrât”
(Feletto) (D’ORLANDI, p. 47); lo stesso riporta CICERI 1992, p. 297: “Anima terena – contimi la tô pena –
conta il to pecjât – e torna tal to sagrât”.
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luce mentre alle forze del male quella delle tenebre. Le ore attorno alla mezzanotte sono
considerate le più pericolose e vengono infatti definite ta slába óra ‘le ore cattive’9.

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 così e quelli che hanno gli occhi così,
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’aldilà, viste come riflesso dell’immaginario collettivo, sia l’esigenza di giu-
stizia che, se non durante la vita, deve inevitabilmente avere il sopravvento dopo la morte.
Anche il proverbio resiano “Wsë prháä wráćano, tej múka ta posójanä”10 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 è il caso, scongiurandola in
luoghi sperduti. Viene sottolineata in tal modo la capacità dei vivi, prerogativa concessa
tra l’altro non solo a determinate persone, di influire sulla propria e altrui sorte nell’aldilà.
La relazione con i defunti rappresenta inoltre un grande potenziale benefico per i vivi e
spesso traspare la caratteristica della solidarietà.

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 l’espiazione delle colpe. La credenza dell’immortalità 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, è naturalmente il nucleo aspettuale che
permea l’intera antologia.

Come ci si può attendere, la rappresentazione del mondo dell’aldilà appena traspare
in alcuni racconti e in ogni caso illustra una condizione di grave difficoltà riferita sia al
passaggio tra questo e l’altro mondo, sia all’esistenza delle anime che devono conquistarsi la
pace eterna11. Si percepisce che l’idea è quella della separatezza dei due mondi e il mistero
dell’aldilà viene preservato attraverso i tabù che ne vietano qualsiasi interferenza umana.
Abbiamo inoltre a disposizione diversi elementi per poter affermare che i resiani considera-
no l’altro mondo, ta krèj na tä, come un luogo dove alle anime è 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

9 D’ORLANDI, p. 40, riporta da Mersino (Benecia): “Quando le campane suonano l’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 è mia come il giorno è tuo”.

10 “Tutto ritorna indietro come la farina data in prestito”.
11 Nel materiale non si fa espressamente cenno alla suddivisione fra pakatórih ‘purgatorio’ e paklö ‘inferno’, ma

secondo un’informatrice di Coritis l’anima per raggiungere il paradiso, paravïž, dovrebbe passare attraverso
l’inferno e il purgatorio. In base alla gravità dei peccati o all’assenza di questi l’anima si fermerebbe in uno di
questi tre luoghi.



108

Manifestazioni dell’aldilà attraverso le testimonianze dei resiani

quali il fumare sigarette o fiutare tabacco. Constatiamo quindi che nell’aldilà avviene la
ricostituzione dell’immagine della persona, con caratteristiche umane ben definite, che tutta-
via è inserita in un quadro quasi inesistente dal punto di vista della rappresentazione.

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

II. M a t e r i a l i

A. Entità rapportabili al mondo dei defunti

a. I defunti vengono in aiuto ai vivi o li proteggono

1. “Máte ka na držï róka ta-pod nogáme od hćará / 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 più in quel luogo (Kf-O).

Ë bíla na žanä ka n’ë hodïla w göst jta-gorë na Hlíväc, ta krèj na tä, káko to ma jïmë:
ta-ziz Moroncän. Alòra jsa hćï ta-dö za Kalïšćän ë hodïla nu dópo n’ë praháala ta-na
Hlíwci tä, ma mä be’ bi’ rop. Alòra ko n’ë praháalä tä, ka bi’ jsi rop, n’ë rawnálä bábicä pot,
ma però ë bi’ rop ta-zdolá, potïcä na májä anu biw rop pa na wòn. Ko n’ë šlä s kórbo onä n’ë
mëla sa díwat na krèj, ma onjapöwk ka to bëšë bílo o gnjïlo káki ománek o kèj, na gardëšë
dö wb duw. Alòra n’ë vïdala wüsnë nji mátor, n’ë raklä da: “Jnjän ti si spet šlä w göst gorë
w Moroncän, ma na stüj tè’ vèć,” - na ë raklä, na ë raklä da - “le me róka,” - n’ë raklä - “ni
so kŕvava, ta krèj ka tï ti praháäš ta-z rop, ko tï ti praháaš ta-s ta rop ä män ti dŕžat róka ta-
pod nogáme, da ti ba sa na wálilä anu jnjän na stüj jtè’ vèć!” - na ji pokázala róka. E dópo
na na bo bíla pa šla vèć, ko máte ji pokázala róka (...); mïsli se tï, si mïslet, da tu ka díwän
ä nögo, ë mátara róka ka mi drží!

Questo racconto è stato narrato più 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 è 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 žanä ka ë prháalä dojèt to májë / 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. Così accade e la donna rimane sempre chiusa in casa.
Dice però al marito che non avrebbe dovuto fare ciò e anziché morire di nuovo ingoierebbe un
“toro ungherese” con tutte le corna (Kf, 7.10.1996).

Ë bíla pur ta ka si ti právila (...), ka n’ë bíla mwŕlä žanä anu otročèć t’ë bi’ da’ máje,
májo tïmpa, na dvi nadëje, trï, liböj, vi onö da muć, máji otrök, anu n’ë prháalä rüdi tu-w noćè
dojèt to májë, n’ë rüdi wárwalä tu-w noćè to májë, to ni mwèj ökalo anu ë čòw fïn da to pušá.
Alòra jsi muš an na mëše tèt ta-h ëro raćèt da ko to ë. Alòra ë šòw anu jsi ëro mu dòw štólo
jsamò múžo. Ë rëkow: “Ko ti boš čòw da na ë, da to pušá to májë” - n’ë prháalä mu da’ ëst,
búžica - “ti mäš navijä’ štólo ta-ziz zibílo.” Anu un navijòw štólo ta-ziz zibílo anu o jèw: n’ë
bíla spet žïwä, ë bi’ o jew ano ëro na mëšë owbdëlat jtogä, mëšë naháat, na mu wrédila
otročïćä, na ga wárwalä tu-w noćè, da búžac - to mi prháä da öčën pa ä - alòra dópo na se
ožïvila ma na ni hodïla mwèj nikäč, n’ë stála rüdi ta-par hïše anu n’ë raklä - šišä, ka ni so vëdale
jüdi da n’ë wmŕlä, na tëšë spe’ hodèt atòr po vasè? - alòra onä n’ë raklä tu-w njagä, n’ë raklä: “Ti
na mëšëš mwèj owbdëlat ina-táka račá ka” - na ë raklä, da - “jnjän ä,” - na ë raklä - “rèjši núku
spe’ wmrit, a ba tëla požrít naga wógorskaga wolä zi wsémi rogáme, rèjši núku spe’ wmrit!”

Interessante in questo testo è l’arcaismo wógorski ‘ungherese’, il cui significato oggi non
viene più percepito. Il motivo della madre che ritorna ad allattare il proprio figlio è 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’aldilà si limita a rispondere: “tal si fâs 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 più
ringhiottire la morte che inghiottire un bove con sette teste” (Ciago di Meduno); oppure a Cesclans:
“Al sarès stât miôr che tu mi vès fat glutî un ciâf di bou che nò fâ chesta part uchì”. Cfr. infine JOB,
p. 544: la 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 čŕna škórča bögajïmë / 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 bögajïmë per
lei almeno le croste della polenta, anche quelle più abbrustolite, avrebbe potuto salvare la
nipote, ma a causa della fame non ha potuto continuare a pregare (Kf-O, 7.11.1997).

Bè, tèj jta ka ë bíla ta-gorë w Klïno - ma na vin će ti si bíla ti raklä - ka n’ë mëla mët
mládje jsa ta mládä ta-gorë w Klïno - mlë to mi parjá da t’ë bílo ta-gorë pr T. Alòra jsa ë bíla
ji mwŕla bábä ano mwŕla bábä anu jsa ë mëla mët mládje jsa ta mládä (...) anu n’ë mwŕlä
anu ni so vïdale wüsnë bábo. “Ëh,” - n’ë raklä - “da jte din ba bëštë mi dáli škórča ta čŕna
bögajïmë, ta čŕna škórča ba bëštë mi dáli bögajïmë, ä tëšën bíla o šalválä, ma” - n’ë raklä -
“si bíla mása láčnä, nïsi moglä vèć prosèt.” Vïdeš, ta čŕna škórča onä tëšë bíla o šalvála,
šlovëkä, anu n’ë bíla mása láčnä, n’ë raklä, na ni moglä vèć prosèt anu tadíj n’ë mwŕlä.

4. “Jnjän si sam, pomágita 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 è apparso in sogno un parente defunto a cui era molto legata. Nel momento
cruciale della figliatura l’uomo chiede aiuto alle anime dei defunti e riesce a portarlo a termi-
ne da solo. Normalmente tale operazione richiede l’intervento di più uomini (Kf-O, 7.11.1997).
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Ábe M. ta-gorë na Korïtë, ka mu zdëlala inïcä - jnjän ti će reDišträt pa jsö. Alòra ë
mëla mu zdëla’ inïcä anu staw Š. ta-gorë. Anu Š. ë rëkow, da: “Ä, puw óra, ću be’ dö na
Súbico, ću tèt anu ću pa spe’ prït.” Š. sa špartèw, ta drügi ë šòw dö w hliw: kráwa zdalüwalä,
t’ë bílo wsë jtò. Ë rëkow M.: “Jnjän si sam, ko män dëlät?” Anu vïdow wüsnë Bépinä to nuć
prit, da ë šòw küntra h njamò, da ë pršòw ga nalëst jsi Bépo, ka ë biw rüdi pa öku njagä.
Alòra ë rëkow, da ë wézow wòrco anu paraćòw wsë ë anu rëkow, da: “Ä si rëkow, da
pomágita me jnjän!” - ë rëkow da - “Pomágita me jnjän!” Ë rëkow da talá dä’ momènt ë bílo
ta-na svëto. Viš ka kadä to ćë pa štíri pet mužúw za liberät no kráwo anu t’ë bíla inïcä nu no
valïkë talá anu èršt ë o kŕstew; ë väs biw anu na čŕna wühä. Ä si ga bárala, da: “Káko bèj mä
jïmë?” - “Eh” - ë rëkow, ma popolédow le-táko - “viš káko si mu rëkow jïmë? Da Katerïnicä!”

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

5. “Žuwdïnä basídä / 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 žuwdïnä basídä, letteralmente “parola esaudita” nel
senso di desiderio o richiesta (Kf, 7.10.1996).

Dnä to-gorë w vasè anu n’ë mëla tèt prdáät tu-w njïwo (...), inšòma n’ë mëla tè’
prdáät jsa ano otrök rüdi ökuw, rüdi ökuw nu n’ë mëla za prdáät anu na ni moglä prdät.
N’ë raklä da t’ë bílo o ribijálo, n’ë raklä: “Kë twa bába nu twöj dët za prït ta glédat, da
morëj prdät!?” N’ë Dála otrokä nú w razör ta-nú w no kóco anu nï vèć zahöwknuw anu ë
staw jtu dárdo ka n’ë prdálä njïwo. Alòra ti stári ni so Dáli da ë ‘žuwdïnä basídä’. Ko n’ë
raklä jtáko ë bíla žuwdïna basída, so pršlè nünave, da na morëj prdät (...). Ti stári ni so rüdi
Dále: wsè vímö kèj, pa tï, però ti na viš da kadä ë minòt, ka še në, ći ti ba vëduw da kadä ë
minòt ta práve, ba báraw na vin da koj, ti ba báraw tö ka ti ba tëw.

6. “T’ë paršlú së, t’ë ma lëpu ma pokrïlu / Qualcuno mi ha rimboccato le coperte”
Una donna di Uccea va a dormire assieme ai fratelli più 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
bensì dello spirito della persona che viveva prima in quella casa e che ora protegge quanti vi
abitano (Uf-A, 7.10.1998).

Alòra đå bon bíla mëlå na dånest lit, kö semö spále, ko ma máte n’ë hodïla nútor h
Bábe, semö spále wsè tu-w ni ćánibe, zatö ka si mëlå, ći bëšë sa sucëdinalu kèj, semö bíli
wsè wkwòp, nïsi mëla problém za jtèt tu-w ta drüga ćániba vïdët da ko ni mëö me sastrá nu
koj an må möj brátar. Alòra nu nuć so sa oDála dúre anu sa čüla stópa ta-na plumíntu, però
đå si kapïlå da t’ë bi’ möj oćå, a si ga klïcalå: “Papà! Papà! Papà!”, dan glas ë rëkuw da:
“Šššš!” T’ë paršlú së, t’ë ma lëpu ma pokrïlu anu t’ë mi lëpu Dálu, káku sa di, kücina ta-pod
mataråč anu so spet šla stópa wòn po dúrëh. Spet da: “Papá! Papá! Papá!” - “Šššš!” Drügi
din, đå si rüdi kapïla da t’ë biw möj oćå, da ë šòw spat ta-w to drügo ćánibo, invezi drügi din
míga oćå ga ni bílu, wse dúre so bíla zaDána; đå prosüminån, da vin da du t’ë biw, da ë jsa
parsúnå ka n’ë stála tu-w náši hïše, però đå sa na bojïn proprio fès nićár perché jsa parsúnå
pa ko đå hödin dö w mo hïšu, o čüån da n’ë jtu, però na wuardijá möju hïšu, na mi glédå,
probabilmente, pa mi gléda möje Denitörja, quindi đå sa na bojïn, anzi o ringracjáwån.
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7. “Ta žanå ka na mi glédå hïšu / 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 l’edificio crolla con il terremoto, deve abban-
donare quella la casa (Uf, 7.10.1998).

Nu jso parsúnu si o čülå pa kö ë biw paršòw taramot ti dell’undici settembre; a si šlå
gorë w hïšu, si čüla da dna parsúna n’ë šla wòn, wòn po štíglih, ma si kapïla da t’ë biw möj
oćå, a di corsa wòn, dúdu wòn na ćåšt; e inveci ni bílå nína düša, ë bíla rüdi jsa parsúnå, rüdi
jsa žanå, ka t’ë bíla na žanå, che probabilmente n’ë wardijáwala hïšu perché ni so spádla wsa
hïša, te ka so bíla öku no öku, ma ta n’ë bíla ostálå na nogåh. (…) “Ći na spáde jsa hïša, vi
matë vilëst wòn s hïša.”

8. “Wsak ta-h svëj hïše bránet sve jüde / 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 nuć prit núku potrés, jto nuć ka t’ë mëlo strest, ka da n’ë pršlä dárdo gorë h
sFtmićëriho, ë o vïdala wüsnë na žaná, da na o vïdala vilëst zis sFtmićërihä nu n’ë pršlä
gorë dárdo tu ka ë bíla ta stára církow anu jsa mŕtwä, rüdi wüsnë, na ë raklä da: “Öjmë, ko
ćë prït!” - na ë raklä da - “Män spe’ tèt dö w sFtmićëreh anu män tè’ dölu da wstánite wsè,
ka ni mëö prït wsè, wsak ta-h svëj hïše bránet sve jüde!”.

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 mŕtvi ni so ma bránile / I defunti mi hanno difesa”
Una donna sogna che sta scendendo a piedi da Coritis ed è 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 ä si snüwalä wòs Čŕno pënć, però si prháalä s Korïtä dölo anu ä si bílä ta-prít, trïji
mŕtve so bíli ta-za mlu anu ta-zát so bíli ti nöre, ka ni so tëli ma jet anu da ni mëö ma
wbwèt. Alòra ä si došlä nu májo bö nútër, si pöčala lastèt. Ma káko lëpo t’ë latlò! Anu si jin
bwížalä. Ma viš t’ë lëpo mi latlò! Ti mŕtvi ni nïso naháale prajtèt tih nörih ta-zát, so bránile
anu dópo ä si wlatlä.

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

10. “T’ë tö ka mi dála ma máte / Ecco ciò 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. Il figlio morto appare in sogno alla narratrice - con l’anello al dito e i calzini
azzurri ai piedi - dicendole che è quanto sua madre gli ha dato. Bisogna dare durante la vita
perché ciò che si offre lo si ritrova nell’aldilà (Kf-AO, 5.10.1998).

Si pur ti právila da káku jsa žanä ta-gorë na Korïtë, ka n’ë mëla dwa sïno tu-w wére
anu t’ë ji wmwòrlo öbadwá anu ë mëw pŕstän ta alpínske ka bi’ püsti’ ta-par hïše anu na
lípa celeste hláča anu ä si ga vïdalä (…), jsï so bíli tu-w jti dworë, jsa žanä, anu hodïli sa grët
rüdi na no lïndico jtu-wnë, anu si ga vïdala wüsnë. Alòre jsa žanä n’ë dáalä jštës numu
nipote, numu kužïnu, numu sinïću, numu sïno, n’ë mu dála pŕstän anu n’ë mu dála pa hláča.
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Anu ä si vïdala bíla wüsnë jsagä, ka mëw jïmë da M., ë sídow tu-wnë na štíglëh, ë mëw jsa
kalcíne ta-na nogäh anu pŕstän ta-na rokë. Alòra ë rëkow da: “T’ë tö ka mi dála ma máte.”
Vïdeš ka to bo došlò! Ë mëw kalcína ta-na nogäh, na tij no azzurro, anu pŕstän ta-na rokë
(…). Ći ti daš kèj pri’ núku wmrit, ti ći mët ta-krèj na tä, anu ći ti na daš, ti nïmäš nikár, ti
na boš mëw nikár. Sa mä dät, sa nïmä glédät da në dät, sa mä dät, ka ko ti boš na tä, ti će
nalëst wsë. Viš, ti mörëš dät tamò ka ti će, tej ti si čüëš, tej ti mäš two gláwo, twöj pensír.

11. “Si vïdala wüsnë mo mátor / Mia madre mi è apparsa in sogno”
Una donna è in attesa di un figlio e le appare in sogno la madre defunta: si trova in

chiesa davanti all’altare maggiore, è vestita molto bene e attorno alla testa ha tre farfalle
bianche. Le annuncia che avrà una bambina e che dovrà portare lo stesso nome della nonna.
Il colore bianco delle farfalle viene interpretato come buon auspicio (Kf-AO, 7.11.1997).

Ä si o vïdala wüsnë mo mátor, ko si mëla më’ ä nášo A. del cinquantadue Canárjä,
dvíste nu sëdän dnuw Canárja po, ta-dö w crkvè n’ë klïčalä ta-prád ti valïki gowtárjän anu ë
mëla oblačaná ta kòtula ka ni so uzále prit, na lípa čŕna kòtula, dä’ facolët ta-na gláve n’ë
mëla lëpo wézan na dölu anu n’ë mëla trï prapalïca ta-na gláve ma, viš da káka dna, le-na
táka: dnò le-zdë, dnò le-zdë anu dnò ta-na gláve. Na ë raklä da: “T’ë na hćï, maš ji raćè’ jïmë
da A.!” Koj jtáko n’ë raklä: “T’ë na hćï.” N’ë klïčala ta-prad gowtárjän, n’ë raklä: “T’ë na
hćï, maš ji raćè’ jïmë da A.!” Anu n’ë mëla jse prapalïca ta-na gláve, bíla tej snih, bíla, šišä,
bíla, bíla to prïdë raćè’ jòšt. Će ti snüwaš čŕno t’ë slábo, t’ë norö, ti mäš kej slábagä tu-w
hïše, ma bílo t’ë jòšt, Dö Dö.

12. “Si bílå snüwalå mígå dëdå / 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 così per sempre a casa (Uf-AO, 2.11.1997).

Il testo è già stato pubblicato in DAPIT 1997, pp. 60-62.

13. “T’ë ásno, tastä wòn h hïše! / E’ sereno, ritornate a casa!”
Una famiglia resiana è in parte sfollata dopo il terremoto del 1976 in un’altra regione

italiana e, nella casa ospitante, la madre sentendo ogni notte scricchiolare il comò ne ha
paura. Una notte sogna la madre defunta la quale le ricorda che non si tratta del comò ma che
è lei stessa. Le chiede di ritornare a casa perché non riesce più a proteggere tutti i suoi cari, dal
momento che sono sparsi in vari luoghi. Dice inoltre che t’ ë ásno ‘è chiaro’ e tutto è pacifico
(Kf-AO, 7.11.1997).

Il testo è già stato pubblicato in DAPIT 1997, pp. 58-60.

14. “Beč ti na mörëš ga skrèt / I soldi non si possono occultare”
Una vedova trova del denaro, nascosto dal marito defunto, in una stufa non in funzione.

Nonostante abbia controllato più volte la stufa, non vi ha mai trovato niente. Un giorno qualco-
sa la spinge ad andarvi a prendere dei pezzetti di legno (lüč) 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 è costretto a rimanere in quel luogo fino a quando una persona non
venga a prendere quei soldi. Ciò 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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Dópo tri mísca ka bi’ jsi špohèrt ta-zünä jtò - ë biw tu-w baráke, tu ka samö stále ko
biw teremòt - anu dópo un ë wmr anu jsi špohèrt somö Dále ún zünä ta-prad dän bòkš anu
pokrïli z dä’ nájlon pa, ano staw jtò, kan mëšën ga Dat, ko si wžë mëla - anu si šlä nútër stu
čas vižität ä jsi špohèrt, ma nï bílo nikár anu, pur din, jsi din pojütrëh si šlä ta-h oknò anu
t’ë tèj mi raklò da: “Tacè wò zünä, tacè wòn špohèrt jtu-w kasèle ta-zdolä ë lüč ta brïnawä,
ti ći më’ za wnit ogònj!” - viš ti wse pradíwa diškòrs, në, to ti na račë jòšt. Si šlä wòn, bi’ din,
ko si rivála oDát jto kasèlo, jtò zdolá, ka bi’ dä’ valïki špohèrt, ë sa obrátew le-dän táke
muCúw, ti ka mëö za zaDát z gòmo ta-zorá, ë sa obrátew na së. Ma kë ë biw prit, ko si hodïla
nútër, ka ni ga bílo? T’ë mëw prït minòt, órä nu minòt anu ë mëw raćèt da kë to ë. Si šlä
nútër, e po, bi’ dän milijún nu puw ta-nútrë w muCúlo. Si viDála wòn, si šlä pokázat: “Kë si
nalëzla?” Ma prït minòt perché beč t’ë tantacjún, beč ti na mörëš ga skrèt, ka tu ka ni skrïö
béča, jtu ni stojïö fin ka dän an na prïdë jih viDát, però an mä ti kwázat ta mŕtve da ti maš
tè’ ga punj, ši në ti jih na nalážaš (...). Perché beč ë tentacjún, ni mëö wrátet, ni na möraö,
ka béčave to so od govèrnä, ni mëö Cirät.

Appare in quest’unità il tabù di nascondere il denaro, fatto che diventerebbe causa di danna-
zione o perlomeno di pena per l’anima che è costretta a chiedere l’intervento umano per essere
salvata. Tale motivo appare in diverse unità 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. “Máte n’ë sa ji nasmëjnulä / 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).
Alòra ë bíla dnä, ka ti na račën, n’ë bíla dnä ka n’ë mëla to májë, naga sinïćo, anu

máti ë bíla wmwŕlä; però jsa n’ë mëla taga májaga, nú z M. ni so bíle. Anu ni so nï ji dáli
taga májagä za nastèt ta-h hïše, ko n’ë vilëzla lašpadáw onä, ni so ga naháale jtò, ka da ni
mëö ga kontrolät šćë nu májo nu vïdët. N’ë šlä ta-h hïše onä anu ko n’ë oDála ćánibo, n’ë
mëla mátor ta-na comodino anu n’ë sa ji nasmëjnulä, máte, ma n’ë bíla mwŕlä. Nu ko n’ë sa
nasmëjnula, jtadèj n’ë ji naslä taga májagä, n’ë pršlä së hïši ka bi’ zdròw ta máje, jòšt, anu
pur ti din, n’ë sa nasmëjnulä anu jtadèj ë wmr ta máje ko n’ë sa nasmëjnulä, ano bi’ zdròw.

16. “Mï sumö jzdë na tin svëtu / I defunti sono in questo mondo”
Una donna di Uccea sogna il padre defunto e gli chiede notizie sull’aldilà. Il padre rispon-

de che i defunti sono in questo mondo accanto ai vivi, ma questi non li vedono (Uf-O, 22.3.1998).
Tadèj ko ë wmwår dët tu-w Kurïtëh, náju dët, na vin će dópo (…) tu-w tïmpih áliböj

subito praticamente, ma máti ga bíla snüwalå anu onå n’ë vëdala da ë wmwår: “Öjmë,” - n’ë
raklå - “oćå,” - n’ë raklå da - “stë paršòw?” - Da: “Bö.” - “Čüjtë,” - n’ë raklå - “oćå, káko to
ë ta-na ti drügin svëtu?” Alòra un ë mëw questa espressione: “Ho, böga štüpet!” - ë mëw
questa espressione - “Kíri ta drügi svit? Mï sumö jzdë na tin svëtu jzdë, köj ka vï vi nås na
vïditë, ma mï smö rüdi ta-par wås!”

17. “Talïku čas ka tï ti ma öčëš, đå si rüdi tu-w udë / 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).
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Bè pošlüšej! Na žanå - na vin će ë biw ji mwår sïn, áleböj će biw ji mwår muž - jsa
žanå ta-nú w Učí, ma na vin da ko za dnå t’ë bílå, në, anu n’ë rüdi ökala, na rüdi ökala, rüdi
ökala, rüdi ökala, na rüdi ilimènt gorë pu njamú anu ë bíla ga snüwalå da: “Talïku čas ka tï
ti ma öčëš, da đå si rüdi tu-w udë, da si rüdi tu-w udë, da wsa ta súwza ka tï ti si prolïlå, da
đå si rüdi tu-w udë, da će ë súwza, đå si tu-w udë!” Si bíla čüla jtáko právit đå, ma na vin da
ko za dnå t’ë bílå, sa na rikordán jnjån.

Il motivo del defunto che si manifesta chiedendo di far cessare il pianto dei vivi è 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/II; 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 cjaldîr, 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. unità n. 2) è presente inoltre in RPF
XVII, pp. 99-100, n. 36, e p. 150, nota 36. Simile appare il motivo rivelato dalla nostra unità succes-
siva: l’eccessivo invocare un defunto, ossia la mancata rassegnazione di fronte alla morte.

18. “Na ë rüdi klïcala nji múžå / 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. Ciò
accade fino a quando suona l’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 bíla rüdi klïcala nji múžå, ka n’ë zübila múža tu-w wére, ta-w Rüšije. Alòra na
ë mëla jtè’ damúw, na ë mëla prït dölu w Tër (…), n’ë se špartïlå tu-w nućè (ben, si sa, prima
del giorno logicamente). Ko na ë dušlå prit núku prït gorë pod Stårmåc, to o jélo za kórbo nu
to o dåržalu dúdu tu ka t’ë glòngnulo avemarïjo (…); đå si bíla na ćarïcå ko đå si čüla romonèt;
onå n’ë bíla jéla dan esaurimento ka t’ë bíla na rič. Anu tu må bi bi bílo pa ji rakló kèj, però đå na
vin, viš, ka si bíla otrök, na mörån, đå na vin ći bi’ ji rëkuw nji muž da na ga nahèj opáš (…).

19. “Te dvi kompánje ka t’ë bílo se obaćálo / La promessa fra due compagne”
Due compagne si promettono a vicenda che la prima a morire ritornerà a raccontare

all’altra cosa c’è 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 fuoco, coltelli e serpenti (Kf, 11.2.1994).

 Tèj ta dvi kompánji ka t’ë bílo si obaćálo, t’ë bílo fès dvi kompánji ka t’ë si tëlo
dobrö. Alòra t’ë si raklò da ta ka mŕjë prit, na ma prï’ raćèt da káko to ë ta-na ti drügin
svëto, në. Alòra ta ka ë mwŕlä ta pŕwä, n’ë mëla prït raćèt ti drügëj da káko to ë ta-na ti
drügin svëto. Però n’ë raklä da: “Bódiwä midví ta dvi pŕve anu ta dvi zádnje, ka sowa si
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obaćála za prït raćèt da káko to ë jtän, ka” - n’ë raklä da - “skúza paklá, skúza ognjá, skúza
spïca, skúza nožïća, sarpïnta!” - za prït ji raćèt da káko to ë jtän, za prït na së.

Il motivo della promessa fra due persone di riferire sull’aldilà è 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 è 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’aldilà. Una delle due donne vede l’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 savê 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 può solamente dirle che se farà bene troverà bene
e se farà male troverà male; cfr. inoltre “Il pat di dî ce che ’l è di là”, 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: è dovuto passare attraverso la cruna di un ago.

c. I defunti chiedono quanto loro manca nell’aldilà

20. “Bögajïmë za míša / 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-
O, 5.10.1998).

T’ë bílo tadèj ka näš P. ë biw ta-dö w O. anu vïdow wüsnë mo konjádo - somö mëli
dän bòkš le-sën - ta ka ë mwòrla ta-w B. anu pršòw indavänt ta-h hïše, ë pršòw së mi raćèt.
Ë rëkow: “Mámä, si vïdow tatò M. anu na ë raklä da na ë tu-w bòkš anu na rüdi stojï tu-wn
bòkš ka da na nïmä fès nikár, da na nïmä fès nikár,” - ë rëkow - “mámä, grémö ún S7nt7túnih
nu ćémö ji dät za míša!” Però ë rëkow da bögajïmë an dáä rüde ta-prad wsá, da to prajdè ta-
prad wsá anu ni maö wsè.

Il motivo della richiesta di aiuto da parte delle anime purganti in forma di preghiere o suffra-
gi (messe) è 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. “Zdëlej mi raćè’ míša / 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 ritornerà vivo dalla guerra (Kf-O, 18.10.1996).

 Ë bi’ dän ta-gorë w vasè ka ë mëw tè’ sowdát anu máte ë bíla mwŕlä anu un, ä na vin
da kë mä tèt, dö pr crkvè, anu vïdi jsa žanä ka na ë šlä na gorë anu dópo n’ë mu sa zübilä
jsa žanä. Però dópo ko ë šòw spat ë snüwow, da t’ë bílä njagä máte anu un ë mëw tè’ sowdát:
“Però” - na ë raklä - “pri’ núku tè’ sowdát, ti mäš tè’ widinjá’ béča anu ti mäš mi zdëlät raćèt
jtalïku miš, ma ti maš tè’ na dëlo, maš tè’ ga widinjá’ béča anu zdëlej mi raćè’ míša anu” -
n’ë raklä - “ti će tèt tu-w wéro, però ti će prït na názët, ti će spet prït!” - na mu raklä.
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Lo stesso motivo risulta attestato in un racconto (ambientato a Oseacco e raccolto da Milko
Matičetov presso un’altra informatrice) pubblicato in DAPIT 1998a, pp. 208-209.

22. “Mánćalå kurúnå / 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 mårtva, nu so ga vïdale, eh orpo (...). T’ë bílå dnå ka n’ë Dála
n’ë propi ga vïdalå, da t’ë römunilu tu-w njèh. T’ë bíla dnå, ka n’ë Dála da ë bíla parnaslá
mlíku - so bíli ta-na ti Tófih, eh, đå si bíla, si bíla wžë jzdë ko nu so právile - parnaslá mlíku
anu gorë zis... po póte ë paršlå dån tånt gorë, ë nalëzla no žanò ka n’ë bíla mwårlå. Anu ë
vïdala da na gre ta-za nju anu šlå anu n’ë paršlå dån tånt gorë, t’ë bílo za prït gorë na ta
Tófa, na wòn. Ko n’ë paršlå jtu ka ë bi’ il sentiero za jtèt wòn z brih, ë prašlå ta-prit, n’ë mëla
jïmë da P., ka n’ë bíla wmwårlå, n’ë prašlå ta-prít jsa ta mårtwå anu dópu bwížala buj na
wòn di corsa jsa ta M. - na ë šćalë žïwå - anu ë vïdala da na gre spet ta-zát nu ë paršlå dan
tånt, prit líku prït wòn ka so hïša, n’ë ji prašlå ta-prít, ta-prad njú. Tadèj n’ë mëla koráDu ji
raćèt da: “Kogá ti mánćå?” Na ë raklå da: “Račè mëj sastrë, da na mi dèj kurúnu!” Anu
tadèj n’ë se zübila ta mårtwa. An n’ë stálå kárë kárë slábu dópu M. (...), eh orpu, bi’ mážuw
jti gorë pa ëru jtadèj, eh sì eh, n’ë stála slábu kárë. E dopo bo bi’ ji daw káko benedicijún, đå
na vin, dópo n’ë dála di qua, ma n’ë bíla kárë slábo; n’ë šla vïdë’ pa ma máte, n’ë bíla šlå o
vïdët. Anu dópo ka n’ë paršlá a sé, tadèj na ë raklå, da kogá t’ë sa owdëlalu (…). Alòre ko
n’ë paršlá a sé, tadèj n’ë raklå mátarë da kogá na ë ji raklå. Tadèj n’ë šla tå-h sastrë, tå-h jsëj,
ka n’ë mëla jïmë da B., na ë raklå, da: “B. to ë jtáku nu jtáku, da n’ë raklå M. da ë vïdalå P.
anu na ë raklå, da ti måš ji dåt kurúnu, ka da na ë ta-gorë pod no šálicu.” Ta drüga ë raklå
da: “Si obrátila wsa šálica, da ni nićár.” Šlå tå, obrátila šálica, tèj ti maš tèt ún s pulïcu jtu,
ë šla gorë pod šálicu, ë bíla kurúna ta-gorë. Eh sì sì, ma šćë n’ë vïdala pa šćë jèh, pa naga
sïnu n’ë vïdalå nu pa no drügu hćï na ë vïdalå, sì sì, tá ta hćï ë vïdala kárë račí. Pa naga sïnu,
ka ë bi’ mwår, ë bíla ga vïdala; ë šlå po tráwu ún po Kïle, ë bíla vïdalå ta-gorë na Kïle.

23. “Ni so zábili ji DDDDDa’ korúno / 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. Il prete consiglia di fare un buco presso la sepoltura e di
mettercela (Kf, 7.10.1996).

Anu dópo ë bíla šćë dnä, na žanä ta-gorë, pa jtö to bo bílo gorë z Rézijo, kë ba mëšë,
Dö, jzdë dölo? Alòra da jsa žanä n’ë wmwŕlä anu ni so zábili ji Da’ korúno - perché ti nïmaš
zábit Dat korúna, Dö, maš Dat! - so zábili j Da’ korúno anu báštä n’ë rüdi prháalä anu da: ‘Kej
i mánća anu da kèj ji mánća, da kóbej mánća, da kóbej mánćä?’ E alòra fin ka dnä na ë
raklä da bo mánćala korúnä, ka da korúnä ë ta-pr hïše anu ni nïso ji ga Dále. E alòra ëro ë
rëkow da: “Jnjän mata tè’ dö na gròp anu mata zwòrta’ no ámo anu matä Dat korúno
nútër!” Ni so Dáli korúno, na nï vèć pršlä: mánćalo jtö, mánćala korúnä.
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24. “Na žanä ka n’ë jïskalä čríwja / Una donna ritorna a cercare le scarpe”
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 ciò alla narratrice che le consiglia di mettere nella
bara le più belle scarpe che aveva in vita la defunta e anche delle ciabatte perché pure nell’aldilà
le anime camminano. La narratrice racconta inoltre un fatto simile successo alla propria
famiglia (Kf, 7.10.1996).

Be t’ë tej jzdë, në dalëč, ka na račën da kë, ka to nï pa muć tïmpä në, t’ë frëšk. Bèh,
máte ë mŕlä pojütrëh öku na na pe’ or, në, anu ko t’ë bílo pöpudnë, hćï sa Dála spat gorë po
divano anu n’ë čüla da höde, na höde ta-po hïše - anu to nï muć tïmpa viš jsö - n’ë hodïla ta-
po hïše anu jïskalä nu ta drüga spálä, ma n’ë čülä! Anu dópo, drügo nuć, so spála ta mája
tu-w ni ćánibe anu ta drüga ë bíla lïbër ka ë spála jsa bábä, ta mája so wstála pojütrëh, ta
mája..., valïka, ösanest, dëvatnest lit pa vèć, anu ni so wstála, ni so raklè mátarë da: “Mámä,
samö čüle bábo wso nuć hodèt tu-w ćánibe, n’ë jïskalä, n’ë jïskalä, n’ë jïskalä anu samö čüli
fin wnáća’ lüč nu lüč spe’ gwasnüwät nu n’ë jïskalä. Alòra ä si šlä gorë anu n’ë mi raklä, tu
ka to ë, si šlä ta-h jsëj anu n’ë mi raklä, n’ë raklä da: “Viš bèj, da ë hodïla ma máte ta-po
hïše, n’ë mwŕlä dáve anu pöpudnë n’ë wžë hodïla ta-po hïše jzdë, n’ë jïskala kèj, n’ë jïskalä!”
Be si raklä: “Čüj, si j Dálä čríwja?” N’ë raklä da në. Anu si raklä da: “Pa mï samö poDále
dnogä, ka to t’ë ni bi’ näš ma inšòma ë bi’ rüdi ta-pr nän anu ë pršòw nän raćèt da samö
zábile mu Da’ no rič, da koj an ćë?” Ë Daw: “Stë mi zábili Da’ glomïk, në da nïstë tëli mi ga
Dat, stë mi zábili Da’ glomïk.” (…) Alòra ë mëla jti tä küpi’ glomïk anu dät numu bögamu da
to pranasëj ta-prad njagä: ë nï vèć pršòw da mu mánća glomïk, t’ë mu došlò. Alòra jsëj si
raklä da: “Dëj te nilíwča čríwja ka n’ë mëlä anu dëj pa ta škalèta ka n’ë pülila ta-po hïše.”
Alòre n’ë wzéla wsë jtö. Si raklä da: “Ti maš tè’ gorë pri’ núku j zadíö bank anu lëpo dëj
nútër.” Ma na nï čüla vèć dópo. Ko to jin mánća, ni prháaö viš. Jzdë, vï na uzáta obòt ti
mŕtvih, ma sa ga obüwa ta mŕtva ka ni hödiö, Dö, ti mäš ga obòt, ni hödiö ti mŕtve tu-w
noćè, ni na stojïö anu ni na möraö hodè’ bus, ni mëö bè’ obüte anu sa mä jin Dat tö ka to bö
jin plažá, tö ka ni so rüdi pülile.

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

25. “Samö bíli zábili DDDDDat glomïk / Abbiamo dimenticato di mettere il pettine”
 I 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 più 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).

Samö bíli zábili Dat glomïk B. mï, ka samö ga vïdale wüsnë ka ë rëkow: “Në da nïsta
tëli mi Dat,” - un ë rëkow - “ma sta zábile, matä mi Dat glomïk!” Ka un rádë sa časòw. A.
nášä, bè, ë ji pršòw wüsnë njëj. Alòra ë rëkow da, ë rëkow tu-w nju: “A., në da ti nïsi tëlä mi
Dat, ti si zábilä mi Da’ glomïk!” Alòra ä si raklä da sa ma wzet jsi glomïk anu dät numu
bögamu, šínkät, narédi’ krïš, sa ma narédi’ rüdi krïš (...), ši në to na valá nikár, ći ti na
narédiš krïžä, mäš narédi’ rüdi krïš da ‘Buh pranasïtë ta-prád wsa düša!’, në köj ta-prad
dnò, ši në koj dnä mä, te drüge në, ta drüga ga glédaö (...). Samö dále, dópo ni nïsamö
vïdale vèć jïskät, da ë pršòw wüsnë, nikár.
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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. “Dän muž ë biw skrèw röwbo / 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 riapparirà ancora e dopo la terza volta lei dovrà recarsi nel luogo da lui
designato a prendere quanto ha nascosto (forse dei soldi oppure oro). L’uomo però non è più
riapparso in sogno. L’anima di coloro che nascondono soldi è 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).

Alòre jsi muš t’ë biw dän ta-na Korïtë, bi’ ožënjän però ä nïmëw otrúk anu rüdi po
štíri kráva tu-w hlívë anu rüdi njïw rat za kopät nu za mët anu nïmëw kíramu dä’ ëst anu ë
rüdi dëlow, rüdi dëlow anu, báštä, dópo jsi šlovëk ë mwr anu ë dëlow rüdi ta-nú pr Bíle prit.
Ta-nú pr Bíle ta-strán wodá ë dän tòf anu jtu gorë stran ë bi’ plFnćún, ka so prháala dŕwa ta-
gorë w Áme dölo, anu dópo jsi šlovëk ë mwr anu ko ë mwr ë pršòw wüsnë ni mládëj anu jsa
ta mládä n’ë raklä da: “Zakó bèj mlë ti mäš prït mi právet, da ä män tèt punj tö ki si
zakopòw jta-nútrë, račí pa tvëj njëče da na pidè!” - “Ah,” - ë rëkow - “në mëj njëče, ma tï, ä
ću ti prï’ wüsnë dárdu ta trëtnji vijäč, ko bon pršòw ta trëtnji vijäč, ti mäš tèt, ti maš tèt
punj.” Ma ä mä šćë prït jsi trëtnji vijäč, ä nï vèć pršòw ano nï vèć rëkow nikár, t’ë ostálo jtò.
Tadèj sa na vi. Alòra ë rëkow da: “Si skrèw tu ka si Daw” - ë rëkow - “tu ka si zakopòw jso
röwbo, ä si Daw no valïkë žalëjzo žalíznë, sanjáw da kë to ë.” Anu jsi muš ä mä bi bi’ skrèw
o béča o áwär. Alòra un ë skrèw zatö ka bíla wérä anu dópo ä nï dorivòw vèć viDát, t’ë
ostálo jtò. Tadèj jsi šlovëk, ći kíri bo mögow mu pomágät, alòre an ćë bèt diskolpän, an ćë
bè’ liberän, ći bo kíre za mu pomágät anu ši në an mä sta’ jtò, zatö ka beč to nï na práwa
rič, beč to ë od govèrnä, än mä Cirät, nišćí na mörë ga skrèt, ka tu k’an skrïjë, jtò ma stat pa
ta mŕtve fin ka ma raćèt dnamò da: “Tastä punj jtò nu jtò anu ko ni bóta viDále, ä ću bi’
liberän, ću bi’ šFlvän!” O béča o áwär bi’ zakopòw, perché, ko maš nastèt krompír nu bobïća
nútër!? (...) Magari nu májo ni so mële pa ta áwrava orláa ni so mële, pa ći t’ë bílo no májo
to ë jin dišplažálo, da nasè ta Níške, alòra ni so zakopále, o pŕstana ka ni so pülile w wére
prit. Prit to ni bílo, però ko ni so sa žanïli, ni so mële na lípa širöka pŕstana anu rinćïna ta
lípa, pa ta níška sjórta (...) túdi wòn e alòra ni so sa báale, ni so Dále nú w kèj, ni so díwali
rüde nú w dän pinját rámave anu pokrïwale anu ni so zakopáwale. Mïšliš da nï röwba gorë
na Korïto zakopáno? Dívi muć ë röwba, viš, da dívi muć ga ë, ka nišćí na vï kë da to ë!

In questo racconto si evidenziano motivi quali il tabù di occultare il denaro, attestato anche
in ambito friulano ad Ara di Tricesimo nel racconto “Chei ch’e sapulíscin i bês” 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
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a tre fantasmi liberando l’anima in pena. Il motivo di saldare i conti in sospeso è attestato anche in
CICERI 1992, p. 296: una donna muore di parto lasciando un piccolo debito e trova pace solo
quando può dire ai vivi di restituire dôs mizinas, ossia due misure di farina.

27. “Béčave ta-nú w pöjstrjo / 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’insù e non possono prendere i soldi
(Kf-O, 2.11.1996).

Ábi dnä ta-gorë, ka n’ë bíla narédila pöjstër anu n’ë bíla Dála béča nú w pöjstër anu
na ë raklä da jti pöjstër ni mëö ji Dat ko na mwŕjë, e so ji Dáli jti, ni so bíli béčave ta-nútrë.
Anu dópo n’ë prháalä wüsnë, da ni mëö tè’ vïdët anu viDá’ wòn ka t’ë tantacjún, në. Ni so
šlè onè vïdët, però n’ë bíla na tribüsë, në vèć na hrtë, bíla sa obrátilä, n’ë ëdla béča ta-nú w
pöjstrje, ma ni nïso moglè ji viDát. Du ma viDát? Kucë maš tè’ viDát?

28. “Sa nïmä mwèj obaćät nu në dät! / La promessa è 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 bílä... bíla dnä ta-gorë w planïne. Alòra jsa zdë n’ë raklä da ko to bo
za ségro, na ë obaćála mast za nastè’ dö w církow, ma onä jse máste na ni mwèj bíla ga
naslä, n’ë köj obaćálä. Anu dópo ka n’ë wmŕlä si o vïdalä ä wüsnë. N’ë raklä da: “Račè mëj
hćarë, da na mëj nastè’ dän kílö máste za církow ta-na Korïtë!” - ka onä bíla si obaćála ma
na ni bíla mwaj ga dálä - “Račï je da na nasè dän kílö máste.” Si bíla o snüwalä ä, Dö. Anu
n’ë raklä jtáko (...). Sa nïmä mwèj obaćät nu në dät! Ti mäš obaćät, ma ti mäš pa dät!

L’inadempimento di un voto o di una promessa provoca la pena per l’anima. Si confrontino
i casi seguenti: il voto inadempiuto induce l’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 sposerà venderà con altri
e che avrebbe venduto la dote per poter celebrare messe di suffragio per la sua anima. Non mantiene
queste promesse però sente degli strepiti e mentre sporge il dito fuori dalla finestra, le viene strappato.
Dopo questo fatto non sente più alcuno strepito ma diventa calva dalla paura (MILANI, p. 379).

29.  “Matä wrátet jitalïku nu jitalïku sënä! / Dovete rendere il fieno!”
Nella planina Hlívac 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 quantità di fieno (Kf-O,
7.11.1997).

Anu dópo jštës na drügä ta-gorë na Hlíwce, ka jsö mi právilä fès náša tatä. Alòra ä
män tarènj jzdë, në, tï ti mäš le-jtän anu nïmaš prajèt së z möj tarènj, ti mäš tèt le-ta-dö
zdolá ka ë pot nu wsë. Šikòme t’ë bílo kárë dölu jsa, ta ka ë bíla jtän, n’ë narédila pot së s
tarènj anu dópo n’ë mwŕlä anu na jin pršlä wüsnë. Na ë raklä da: “Matä wrátet jitalïku nu
jitalïku sënä jtëj famèje, ka ä si narédila pot së s tarènj anu onè ni nïso moglè vèć sëć, tu ka
ä si paštálä, matä ji wrátet jitalïku sënä!” (...) N’ë pršlä wüsnë ti hïšnen judín: o hćarë o
sïno, na vin, tën tu-w hïše, inšòma n’ë pršlä wüsnë (...).
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30. “Kráduw di žïw anu mwår: ë mëw wrátet / 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 proprietà e che ora deve rendere quanto
ha sottratto. La voce chiede dove deve porre il segno del confine e l’uomo risponde di metterlo
dove si trovava prima. In questo modo l’anima è stata liberata dalle pene (Um, 21.9.1996).

Alòre ë biw dån tu-w Usuánëh, ti ke so hodïli: klánfarje, ni su mële ta krösma ún z
hárbåt, na bo bíla tažëla cinquanta chili (...). Alòre del cinquantadüe đå si dëluw ta-w
Jugožlávije prit núku dö w Tumïn, di front Matajürjå le-tako tu-w guzdë, alòra jsi klánfår zis
krösmu, invëce narédit Cïr, dan valïki Cïr ë mëw narédet za prït ún pajïs, ni su ga znále ta-po
pajïzu, ni so hodïli šćalë, du bej vi kalïku lit, ni su bíle tódí-tå ka ni so hodïle klánfåt nu
komadáwåt nu brüzet. Alòra ë jew nu putïcu wòn ziz tarènj, la scorciatoia wòn z dån tarènj
anu biw tu-w nućè dët. Alòra ko ë došòw dån tånt wòn, si capisce bi’ trüdån, počèw, pa pëjs,
počèw, da ë čòw da to ë zapïlu da: “Kan man ga Dat?” Čòw, múčuw, bi’ si mïslew, da ë rüdi
kíri atòr, dópo da t’ë spet zapïlu, da: “Kan ga dëj mírniku!” Mírnek po búške t’ë mërå,
kunfïn, tej ti práviš tï ziz rüpu. Dan ë zapwèw, da: “Dëj ga tu ka ti si ga wzew mírnikå!” Jsi
dëd a bo biw rüdi krádow, kráduw di žïw, mwår anu ë mëw wrátet, alòra jsi dët bi’ ga
diškolpòw. Tadèj ë práviw tu-w pajïzu, da káko se mu sucëdinalu.

Riguardo al tabù di mutare i confini della proprietà cfr. anche l’unità n. 65 nonché
D’ORLANDI, p. 44.

31. “Tu-w Ćanïno nï mësta za pïknut no jïglo / Sul Canin non c’è più 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 è più posto nemmeno per infilzare uno
spillo, tante sono le anime scongiurate (Kf, 30.1.1999).

(...) Dnä nú s dúla le-túdi nútër. Alòra n’ë bíla rüdi ta-pr hïše, n’ë prháalä názët (...),
n’ë bíla rüdi ta-pr hïše anu da ni mëö škonCurät. Alòre ni so raklè da ni ćéo o škonCurät ta-
w Ćanèn. N’ë raklä da: “Në, köj në ta-w Ćanèn, ka nï mësta za pïknut no jïglo, talïko ka ë
ti škonCuránih tu-w Ćanïno!”.

La tradizione secondo la quale le anime dannate vengono confinate sulle vette dei monti e in
particolare sul Canin è diffusa anche nell’area slovena del Torre (“Su klenúwale te slábe dúše orè w
Ćanín, súwse te slábe dúše su be orè w Ćenínu wklénjane”, Pia Lovo ta-za Wárhan/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/I e 82/II, 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” già
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. Là
dovevano sfogarsi sulle pietre, legati con grosse catene, nelle caverne che si trovano lassù...”. 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, così
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 più 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 dö po póte na valïka nöga / Passi pesanti giù 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 l’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).

Alòra jštës t’ë bílo tu-w Rézije, ë dän par hïš anu so bíla šćë na famèa tu-w dworë però
jta famèä ni so bíli šlè damúw, nï bi’ nišćí, anu ä si mëla to májo ta-pr mlë anu sowa šlä spat,
bo bíla dësa’ or žvëčarä, ma dësa’ or satèmbarja ë wžë kárë nöće. Ä čüën da to gre dö po
póte na valïka nöga, tej rèjnikagä Kiláćä, na valïka valïka nöga, anu dölo nu wún na lïndico
anu t’ë šlo ta-w škürja anu tu-w škürjëh t’ë pograbálo trïkrät dölu nu wòn anu ä si wromonïlä,
ä si raklä da: “Ta znän da čij ti se,” - ä si raklä da - “jzdë si ta-na min anu tï tacè tu ka Buh
ta Daw!” Anu ë šòw anu pa ni pršòw vèć na názët, nïsi pa mwaj vèć čülä. Vïdeš, pršlä
momènt, órä, ka ä si wromonïlä anu dópo ti diskolpáš no pFrsúno jtáko (…). Zakój? Ni
mëšëö dëlät líwčë, nïmäš dëla’ slábo judín: alòra un nïmëw mësta tu-w nínin krájo jsa
pFrsúnä, ni tu-w paklë ni tu-w paravïžë ni tu-w nínin krájo ë mëw bèt, Dö, jzdë, jtáko. Alòra
ći dän diskolpá, an gre dópo jòšt tu ka ti račëš; ä si raklä da an pidè tu ka Buh ga Daw anu
jto bo bi’ šow, perché ši në ni so rüdi atòr, tadèj to rüdi gre nu štráše, eco, ka ni nïmaö kän
tèt, viš. Ni so bíli jštës pa tu-w ni planïne anu jštës Dö, t’ë bílo tu-w noćè, t’ë owbdëlalo jštës
jtáko tu-w oknö, tej t’ë mi owdëlalo mlë tu-w škürja anu t’ë bílo rüdi jta pFrsúna jtò.

33. “Suwdádje ta-na Karnïce / 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).

Alòra möj dët, jzdë par hïše đå si mëla šćë žïvagå dëda jtadèj, ka ë mwår dët dópo po
mátare, alòra đå jzdë par hïši si právila, në. Alòra möj dët ë právew, ë rëkuw da: “Pošlüšita
ma!”, ë rëkuw da dal mila e otocentu (...) sessanta, ka ë bílå wérå ziz…, počïj, ko za ni štat
dån… Jugužláviju? Koj vin đå! Inšòma ë bíla wérå dal mileotocento - vï ka laáta böj lïbrina
bóta pa vëdale, ma đå, certo đå nïsi šlå (…) - sotto otocento bi’ sa nášinuw, Dö Dö, ka an bo bi’
vëduw, bo bi’ čòw právet në, ë bílå wérå, an di, ta-gorë w ti valáde ka ë, ta-s kònku, ka ë na
valáda jta-gorë nútrë s carkvá, küntrå dö h nån, jti krèj na to hüdo róku, në na to döbro
róku, na to hüdu, ka ë ta valáda ka hödiö pa naréat griglio ko to ë Sántå Ánå jtódi dölu, jtu,
káko sa mu di, ni su bíli bwïle un reDimentu di fanteria, ciw reDimènt fanterïja, ka ni su bíle
ga škoprïle - tu bo bíli ti Láške, ni bo bwïle ta Níška, na vin đå, ni su bíli škoprïli da ni mëö
municjún tu-w carkvè, ti Láške, ma ti Búške su mële municjún, në ti Láške, ti Búške ni su
bíli šlè jta-gorë, su sa bíli inkampále tu-w to valádo jtu ka biw un poç, inšòma ni bílo ne
gozdå ne nićár, ni su sa bíli inkampáli jtu anu ni su mële municjún tu-w carkvè, tëj ta-na
Karnïce, anu ni su mëli wárdiju. Ni su bíli ti Láške wbwïli wárdiju anu tadèj ni su bíli wníli
církuw. Alòra jte, wsa jte búmba ka ni su mële tu-w carkvè, wsa municijún ka ë škopijála, t’ë
bílo bwïlu jse ka ni su bíle di notte tempo, ka ni su bíle jtu pu tíndåh. Mlë bi’ mi rëkuw möj
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dët jtáku. Tadèj ë rëkuw ka za jtö tadèj ta-gorë to rüdi dílaö vandétu, ë rëkuw, šïn ka sa na
diškolpáö.

B. Altre manifestazioni attribuite a spiriti e fantasmi

a. Udibili relative a persone, animali, dannati, diavolo

34. “Stópa ta-w carkvè / 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 già buio. Sentono dei passi nella chiesa ma
dentro non c’è nessuno. Allora si rimettono in cammino ma la civetta si mette a cantare. Il
padre prega il figlio di non rispondere perché crede che quel canto sia un cattivo segno
premonitore (Um-A, 11.6.1994).

Alòre si biw đå nu möj oćå, sowa paršlá damúw, tékoj sa gre po spéžu, anu t’ë bílu ta-
ziz zïmu, bílu snëgå na quaranta cinquanta centimetri snëgå, ma ë bi’ tårt. Anu prït na
názët, certamente snih ë se zmoljòw; kö sowa paršlá gorë na Karnïcu nï bílu póte tèj k’ë
jnjån, ë bíla pot ta-dö zis Šilimúnava. Alòra sowa paršlá jtu h Madònici, ë bíla nuć anu
sowa šlå sédnut ta-pot küwo - ta-pot… káku sa di - anu möj oćå ë šòw ta-h túranu, pöčuw
höwkat (...), da vïdi ći an gre kíre kwíntrå. Alòre si čuw ta-w carkvè ‘klik-klak, klik-klak’:
stópa! Alòra sowa raklá da mawa oDát dúre: nićár. Šòw spe’ názët, šòw gorë na gowtár. Ta-
na gowtárju ë šòw spet dölu. Alòra si šòw glédat skúza oknö: nićár. “Oćå!” - “Kogá ë?” -
“Pitë së!” Alòre si rëkow: “Kogá ë?” Si ga jew za no róko, da ma vïdët narédi’ contat, ti ka
čüë anu tagå ka na čüë (...), ë čuw, ë zadanòw ta-na poprógu kórbo anu ë šòw dö s ta
garnjáša jtúdi dö po tumu plánu ka kumòj ka si šòw za njïn anu náju ë zajélå kuwïčicå. “Ta
prösin T., në rišpundåt!” - ka ë vëduw da đå si rišpundáwow kuwïčicån - “Në rišpundåt, ka
tö nï to právë!” Ma ë šòw! Anu kö sowa paršlá dölu, dö w Loh, ka dímö dö w Loh, tej ka sa
ma jti nútër za jte’ wòh Hlíwu, ka somo stále ta-par Hlíwu - ë biw šćalë žïw rèjni dët. Alòra
kö sowá rivála prajtè’ wödu, kuwïčica zawrjuvëla, ka nánće  (...) tö ka n’ë zawrjuvëla kuwïčicå,
ma t’ë šparëlu wsë. Ë rëkuw möj dët, ë rëkuw da: “(...) Buh ka t’ë sa riválo!” Anu šòw jto ka
somo mëli dån furnáš, kühali ćuwčïnu, ë sa wzráti’ dölu anu ë rëkuw: “Jnjån mån počèt.”

35. “Štrášanjë ta-na Kálë anu ta-na Puluzíh / Strepiti nella malghe Kal e Pulög”
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 Puluzíh, 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-wnë na Kálë - ke sawá si právila prit - ka ni su mëli kráva jta-wnë, ni su čüli tu-w
nućè spušćüwa’ kráva, ni su bíla wézana kráva s këtine, ko ti odvéžëš, spáda këtinå. Ni so
čüli spadüwat dölo këtina anu ni su wstáale vïdët, da kogá a ë, da kíre ni ćéö krádet, ni ćéö
nastèt kèj. Nu pa ta-ziz málgu, ko ni so mëli sër nu mast ano to-tákë: t’ë rüdi kluntinálu, t’ë
rüdi míšalu, ta kotlá, ta bánda, ni su wstáale, ni bílo nićár.

Pa ta-na Puluzíh, Plan di Mangis, pa jta-wnë t’ë spušćüwalu këtina anu đå nu ma sastrå
sowa wstáale vïdët, kráva so lažála. T’ë špuščüwalu, t’ë rükalu práscje anu ni bílu nićár. Sowa
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wstáale: niente. T’ë hodïlu ta-zünå, ni bílu nićár, a pås ë bwížow gorë za ognïšćë. S’ë čülu
kunjá hodèt: ni bílu nićár, kunjá pudköva, kunjå hudèt. Šlè ún-züna, ni bílu nićár.

La percezione di attività (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 unità 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 štráše ta-na Kálë  / Strepiti nella malga Kal”
Nella malga Kal di Uccea sentivano strepiti e rumori di passi sul tetto durante la notte (Uf).
Il  testo è stato pubblicato in DAPIT 1998a, p. 201.

37. “Paršòw dån Buwčån / Il 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 però 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 l’avvertimento che si odono strepiti e accadono fatti strani. Il viandante accetta e
dalla quella notte non è più successo niente  di simile in quella casa (Um, 20.9.1996).

T’ë oštrášilu mášimo tu-w Zagráde ta-par nås jtu-w hïšu, tu ka man đå, na düecento anni
fa, mettiamo un’ipotesi, eh, ti nïsi möguw spåt. Ë biw köj hliw, ma ta-zorá t’ë bílu sënu, nu su
spáli jüde, ni su spáli tu-w sënë, tèj ni su spáli prit tu-w sënë, anu (…) so bíla láta migu dåska,
láta tej tu-w (...). Dorante la note so rúkala kráva ta-dölë, t’ë odwažüwalu, t’ë höwkalu. Ti si
šòw dölu, kráva so lažála. Ti nï ti dëlalu nićár tabë. Döpo köj so spále, ka ni so spále ta-na
hlívë, t’ë pa riskrïwalu, t’ë tézalu kúcina, në da t’ë höwkalu, t’ë köj riskrïwalu kúcina nu...:
štrèpida po t’ë dëlalu, në. Alòra (...) oramai so vëdale jtï ka so stáli jtu, da kogá ë, kogá nï, t’ë
tékoj bëšë nićár. Nïsu mëli stráhå ma pa da ni su vëdale kogá a ë, di májaga gorë ti si vëduw,
kogá ë bílu. Alòre ë bi’ paršòw dån Buwčån, dån z Búškagå. Alòra ë bárow za spåt míga dëdå,
anzi míga bazawúna dëdå, da ći an må za spåt, da káku nu tadèj bi’ rëkuw, da Dö, un an må za
spåt ta-na hlívë però t’ë ovizálu sámu: “Durante la notte na stüj sa báåt ka to díla štrépida, tu
rúčë o kráva to díla, káko sa di…” - (…) ë mïslew da tö ni rísån, t’ë köj dëlalu štrépida. “Ah, da
će t’ë köj jtö, to ni nićár.” - “Bon.” Drügu nuć, ka un durante il Dorno sa wzew nu šòw, drügu
nuć, ko ë paršòw, ga ni bílu štrépiduw vèć: ni kráva rúkala, ni ka t’ë kluntinálu níne, níne... pa
tézalu kúcin në vèć. Ud jtadèj nï nićár vić. Ma köj t’ë biw ti zdë, viš tï? Tu ma bi biw o Buh o
ka t’ë biw un divotu za diškolpåt ta jüde ka su bíli culpevole.

Un motivo molto simile a quello del viandante che chiede alloggio in una casa dove si odono
degli strepiti è attestato anche a Illegio ed è 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 veglierà 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 unità successi-
va rappresenta una variante di Coritis.

38. “Gospodèn ë DDDDDaw spat brüzarjä tu-w štalo / Il padrone mette a dormire l’arrotino
nella stalla”

Un arrotino di Resia (il fratello di chi narra) va in Slovenia e chiede alloggio presso la
famiglia di un contadino benestante. Questo gli risponde che nessun viandante è 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 l’uomo si arrabbia perché non riesce a dormire, afferra la forca e inizia a
battere sulla paglia finché spezza l’arnese. Da quella notte non è piu accaduto niente e la fami-
glia gli è in seguito molto riconoscente perché è riuscito a liberare il dannato (Kf, 7.10.1998).

Alòra ë bi’ möj brátär, ka ë mwr, anu ë bi’ šòw ta Búškë pa un brüzet, në, anu jsa
famèä t’ë bíla na bogáta famèä, ni so mëli kárë bèštej: kráva, wolá, konjá, kökuše, wsë.
Bogáte! Alòra un bárow za spät: “He, he” - gospodèn ë rëkow - “kë be män te Da’ spat, ka tï
ka prïdaö jzdë spat, nídän na mörë spät.” - ë rëkow tu-w njagä. “Bè,” - ë rëkow - “kë bej män
te’ jïskät, dëjta ma jštës!” Ë ga Daw tu-w štálo. Ko t’ë bílo öku na na dänest tu-w noćè, në, t’ë
pöčalo dáät ëst kráwän, t’ë pöćalo mlëst kráva, t’ë pöćalo kïdät, t’ë pöćalo slät slámo anu
t’ë prháalo po slámo, tu ka ë bi’ un z vïwmwe, tu ka ë bi’ un. Alòra un s’ë ribijòw, wzew na
drüga vïlä, në, nu ë talïku lüpow jsö, an vë talïku lüpow, to nï mu bwížalo, ma ë rëkow da ë
talïko lüpow ma ë talïko lüpow, ka ë rëkow da bi’ zlomèw pa vïlä, fárča di lüpät, ka to bílo
ga ribiálo da na mörë spät anu viš tï, da ko ë Daw. Drügi din un wstòw, ni so ga bárale anu
un ë rëkow da ko ë owbdëlow. Anu báštä, onè ni nïso vëdale pa da ko ni mëö mu da’ në, da
káko un ë owbdëlow Dö, da pomlátew šćë nu… Dö. Alòra ë šòw, ko ë pršòw spet, pa jtadèj
ni nïso vëdale da kö ni mëö mu dät. Od jtagä tïmpä ka dópo un bi’ zmlátew rat, ka bi’
zlomèw vïlä, to ni dëlalo vèć, eco, ë biw diskolpòw, ma ši në nídän ni möguw spät tu-w jtëj
štále, nišćí. Ći ë rëkow, da t’ë prháalo po slámo öku njagä, tadèj njagä t’ë ga ribiálo, wstòw
nu pöčuw lüpät za grábje, z vïwmwe, ë rëkow da ë lüpow fin ka ë zlomèw vïlä, eco, vïdeš.

39. “To zabïwa žrëbja ta-dö pr crkvè / 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, però 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).

Alòra so bíla dve mi kužïna, ka ni so stála ta-dö w vasè ko bi’ pršòw potrés anu ni so
šla gorë na Korïto, bè, ni so šla w planïno, ni so šlè vïdë’ da káko to ë. Anu, bènk, ni so stála
väs din ta-gorë nu öku na na trï ni so sa špartïla anu ta-gorë ë biw sam möj brátër, staw jtò.
Alòra ni so tëla tè’ j raćèt ‘pidè pa tï!’, però kë mëšë tèt, ë staw ta-gorë. Alòra ni so šla. Ko
ni so šla, ka ni so bíla apèna nú z Brlöžnico, ë čòw da to zabïwa žrëbja ta-dö pr crkvè, ta-dö
na Brlöžnice. Alòra ë rëkow, da jnjän gre vïdët: “Bo pršòw B., ćun mët kompanïjo.” Eh, ko
ë došòw dölo, ë vïdow, glédow: ni bílo nína düša. E alòra ë šòw spet gorë hïši, ko ë došòw
gorë hïše, ka ë došòw tu-w dwör, so prláćala pënće tu-wnë na ti Mëji nútër, so spadüwala
pënće ma nï ih vïduw, ni bílo nikár, ë čòw köj, da ni spadüwaö. Alòra jsö t’ë tëlo da an pidí
wkrèj, ka da ma sta’ sam ta-gorë. Ë bi’ kíre ka inšòma, ni nïso tële da an stujï ta-gorë sam.
Alòra ë staw rüdi sam un ta-gorë, ma, t’ë ga štrášilo, ma kárjë šćë. Jsö t’ë račanö.

40. “T’ë bíla na slába óra / 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 può proprio esserci nessuno (Uf-A, 29.1.1998).

Sa na vi da kogá ë bílu, su bíla na čèrt óra, somö mëli prajtè’ jti krèj anu verso le
undici, undici e mezza, mezzanotte. Jtadèj sumö bíli šlè raćèt rožárju ka bíla mwårlå dnå, na
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hćarïcå. E raćèt rožárju quando era mezzanotte (...) anu sumö šli dö hïše nu t’ë bíla na slába
óra, somo šlè, somo čüle, da so bandúne, ke ni dílaö ziz bandúne tå-stran nås a mezzanotte,
du ë dëluw z bandúne a mezzanotte? Somo bíli trïji nås: máte nu dwa brátrå nu đå si bílå.
Möj brátar ë kuj praškočèw ta-strán, šòw bö ta-prít.

41. “Hudïć anu dän donáne / Il diavolo e il dannato”
Il 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  è  possi-
bile perché in mano tiene la corona del rosario, è battezzato e ai piedi porta i ramponi che sono
a forma di croce. Allora si vede un fuoco che va attraverso il bosco (Kf, 30.1. 1999).

E alòra t’ë biw dän Učjár anu jsi Učjár ë sa špartèw pujütrëh náprët ta-nú w Učí, però
so bíla na dwa métrina snëgä, pa trï bo bíla. Na wòn ë pršòw wòn po Krnïce anu së na
RávFnco po špézo anu na nútër ë dòw gorë po Súbice nu wòn s Čŕno pënć anu wòn po
Hlíwce anu ko ë došòw wòn w Kïlo ga jéla núć anu ga jéla nuć anu tadí t’ë pöčalo ga
štrášet. Alòra dän bi’ ta-pr njamò anu ta drügi ë biw dö s ta göst, höwkow, ë Daw da: “Jimï
ga za róka!” - “Në, ka an mä korúno!” - “Jimï ga za gláwo!” - “Në, ka an mä krst!” - “Jimï ga
za nöga!” -  “Në, ka an mä grïfa!” Anu tadèj t’ë rüdi šlò w ognjè dö s ta gozdá. T’ë bi’ ta nòn,
t’ë biw ta nòn. Alòra un bi’ lïbër anu tadèj si šòw spet počáso počáso nu šòw nú w Učjó
(…). Ta nòn, hudïć! Eh, hudïć, ko bèj? Ka dópo t’ë šlo w ognjè dópo dö s ta gozdá (…). So
bíla dwa glása (...),  bo biw káki amïk, káki kompänj njagä, viš tï, káki donáne, káki donáne ka
ë mëw öku njagä, perché hudïć ë dän, ma ti pur viš ka un tantá, ći mëw kákagä donánagä za
njïn šćë, eh, kak donáne Dö, në drügë. Alòre hudïć bo bi’ höwkow túdi-dölo, da ko mä dëlät
anu ti ka biw donän an mëšë owdëlä’ jtö dëlo ma nï mögow,  perché ta drüge ë mëw wsë.

42. “Ë prašòw sowdát ziz mülu / 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 è
stata costruita troppo vicino alla mulattiera, la fa tremare e sveglia tutti (Um, 21.9.1996).

Ë biw möj oćå ta-gorë w Lávedniku, ta-gorë w Slátniku, tu-w Slátniku, rüdi ta-pod
Itáliju jtadèj, man raćèt, kwažüwa Tálija, ta-gorë w, a Plezzu, ta-gorë w Buwcè, ni su dëlale
ta-wnë w Slátniku, ta-wnë na ni gorë, t’ë mëlo jïmë Slátnek wòn z na áma, wòn ziz nu göru.
Anu  gospodèn, ćòn ti raćèt pa kíri to ë, ka ë biw jštës ziz Vinčúna, V. ë mëw jïmë (...).
Alòre ni su bíli nárdile, ë bílu kárë tih Učjárskeh - ka ću pa ti raćèt da kíre, te ka vin, ma
mörån pa múčat jštës, ti jh ne znaš - alòra so bíli nárdile baráku ta-na ni wünće, ë bíla
muletjérå, le-ta-wnë su bíli valïki combattimenti dal quindice. Alòra möj oćå anu H., eco fès
oćå T. ta-nútrë, ka právew jsi O. T’ë spálu wkwòp tu-w lódarju, nï bílo brand jtadèj, ti viš
sámå, t’ë spálu wkwòp: ë bíla l’una dopo mezzanotte, t’ë čülu ta-nútrë wòn, da gre na mülå,
potköwa wòn - so bíla muletjèra padránå, pëjće, t’ë klontinálu (...), na bèštja ko na gre.
Alòra möj oćå ë múcnow z nin láhtån taga drüzagå, da ći an čüë. Ë rëkuw da: “Múče, ke da
čüån!” Ma ë bílu šćë jèh, ma ti ni nïso čüle, ma únadvá t’ë čülo apènå. Alòra ko n’ë paršlå
wòh baráke, ni su bíli nárdile mása ta-na wünće pot anu dópu bíla na kaškáda nútor, ka ni
bílo mëstå böj líko jtalïku za sa wgnåt. Ko n’ë prašlå wòn mülå, n’ë jéla z brëmanån tu-w
ćantún ud baráka, da t’ë stréslu wso baráko: wsè su se zbüdile z pëjzån, bèn båšt anu kása,
ka na bo bíla mëla, tö ka... n’ë mëlå jte’ indavånt anu jtadèj na ë prašlå anu ni so čüli šćë
dån tånt wòn da to cowkliná nu na gre. Tadèj ni so (...) da: “Sta čüle? Da jnjån ë prašòw
wòn sowdát, ziz mülu, da jnjån ë šòw wòn!” Jsö mi právew möj oćå.
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In questa unità traspare il tabù di erigere abitazioni o altre costruzioni più provvisorie su un
sentiero. Tale motivo appare più nettamente nell’unità successiva e viene reso esplicito da
un’informatrice nel racconto n. 72.

43. “Sowdát ë bi’ wálew baráku / Un soldato che demolisce la baracca”
Una baita per boscaioli è 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 è gia stato pubblicato in DAPIT 1998a, p. 214.

Compagnie di soldati

44. “Kompanïjä sowdádow / Una compagnia 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).
Bènk, si mu právila pa njamò, ta-gorë w náši Bŕdë viš, ta-gorë w náši Bŕdë tu ka ë

staw M. N., alòre rüdi mi právew M. jsi, ko ë prháow w nadëo, ka ë prháow s kráwmwe ta-
dö w ti Gozdë Láškin na gorë, ë rüdi čòw cëlo kompanïjo sowdádow ta-zdolá raćèt rožárjo
ka ni so šlè, nu t’ë bílo ta-gorë w ni gozdïćo, mi somö mëli prajtèt za tèt po wödo: si talïko
sa báala, si talïko sa báala ka ma oblïwalo, ka jto ni mëö bíli wtasáne sowdádje. Ä si talïko
téško hodïla jti krèj. Ma ä si tëla zmŕznot ko si došlä jtò, nïsi nánće tëla hodèt jti krèj, ni so
bíli w táse sowdádje, w táse ni so bíle, ka dívi muć jh ë wmwŕlo túdi gorë, búžace.

M. di Venčònk t’ë biw ma, t’ë bílo öpuwdnë mica tu-w noćè, öpuwdnë ko ë prháuw w
nadëa, ka ë hodèw gnat ka ë prháuw. Ah, ë Daw, ta-nútrë, ta-po Majè tä, ta-za Wodó tä, ta-pot
Kot tä: cëla kompanïja sowdádow, ë rëkow da ni so šlè nu raklè rožárjo, búžace, ka dívi muć
jih ë ostálo ta-gorë. To mi prjá da so mëli prima linia jtúdi-gorë, tu-w Ćanïno (...). Ë čòw čòw,
ë čòw fès bröća, čríwja, da ni gréö ta-s prot, fès čòw Dö, anu raklè rožárjo, eh Dö, búžace.

Le cinque unità 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
unità 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 lì 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 ë právilå K., ta stárå, ë bila šla wòn na Pardúlinë, ta-na Kïlu wòn na Pardúlinë n’ë
bíla šla po tráwu. Alòra n’ë wbrálå anu n’ë paršlå dö na muletjéro, ka parháa pur muletjérå
(...), na gre dúdu dö h Pòču nu tadèj nú po Hlíwce nu bon. Alòra n’ë počïlå jtu nu n’ë sa
Dála spat, n’ë počïla nu n’ë sa natégnula le-táko nöga ta-zis pot - jsö n’ë právila, ni so právili
ti stári, K. da káku t’ë bílu - alòra da n’ë čüla da to gre ninkèj da t’ë raklú da: ‘Libero
passaDo’ anu potégnula köj nöga názët anu da n’ë čülå, na ni vïdala nićár, ma n’ë čüla da to
praháå, ma da t’ë praháalu kárë tïmpa, na vin da kogá.

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).

Pošlüšitå, đå si bíla čülå právet právica gorë pod Zormí náša máte. N’ë bíla šla A. P.
na damúw anu da n’ë paršlá ún s Kïlu, da ko na ë paršlå wòn na Bísko Kïlu (…), da bíla nuć
(…) ta-na Bíski Kïle anu da n’ë sédnula dö zdolá anu da n’ë Dála nöga ta-zis pot anu da n’ë
čülå suwdáda, prit ko ni so mële bröća anu da n’ë čüla müla, ka nu so mëla potköva ta-
zdolá anu da t’ë rakló da ‘libero passaggio!’. Anu da ko t’ë paršló gorë h njëj, da onå na ë
mëla, ritirálå nöga anu da n’ë čákala kárë tïmpå prajtèt ta suwdáda jtu anu dópo tadèj ko ni
so šlè, tadèj ni so wstávile, tadèj n’ë šlå ta-wnë na Bíski Kïli. Ë právila jtáku náša máte ta-
gorë pod Zormí.

47. “Kavalarïjå ta-na Kïle / 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, 7.10.1998).

Mentre nur mi právilå A. P., ta stára A.P., da onå n’ë bíla došlå wòn na Kïlu, đå na vin će
ziz Rézja wòn, álbö ziz Učjé wòn za jtèt tu-w Rézijo, n’ë bíla pučïlå ta-na ni míru od na trincea,
ma n’ë bílå pa, káku sa di, zdúgila nöga. N’ë čülå prït na jüde, tej nu kavalarïju, anu dån ë
zaporkòw anu ë rëkuw, da na diliberèj pot, t’ë bílo, inšòma, za prajtèt, n’ë bíla natégnula nöga.

48. “Kavalarïjå dö po Majè / 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).

Alòra dópu ka đå, dópu ka si se ömužila šćë, đå si právilå mímu múžu, si raklå da
káku mlë to mi se sucëdinalu jtadèj anu da káku đå si sa báalå. Ë rëkuw da: “Pošlüšej,” - ë
rëkuw da - “jta-dölë đå ma máte sowa bíla šlè dölu po Majè, prit núku din...”, sumo mële jti
pri’ núku din, će në nïsi doháwuw andata e ritorno. Alòra t’ë bílu prit núku din. Alòra sumo
mële lumïna, tékoj ni so mële užánču ún z Rézijo, ta lumïnčića ka ni maö, ta lumïnčića, anu
smo mële tadèj ta-nútrë le-no tákë ta-nú w kúfičicu anu tadèj so díwali nútër öë anu puvír
anu smo unámjale z jtin. Alòre ku un nu njagá máte t’ë bílu šlu dö po Majè, jštës jti a
Pradielis, t’ë mëlo jtèt pri’ núku din anu ko t’ë paršlú jta-dö ka si právila đå, ë rëkuw da - du
ba vi káku, ći bi küwnula kan álibö káko ji se owdëlalo insòma - ji ë spáduw lumïn ún z rukú
anu ji vilatlå kúficå, wgwásnulå anu na nï bíla kopåc nalëst a škür jtáku, n’ë wnámjala
fulminánte, na nï bíla kopác ga nalëst. Tu-w jtin ë rëkuw, da ë čuw jtèt dö s Palüda, tej ka t’ë
šlo dölu po gráve, ë čuw jtè’ kavalerïju. Alòra da njagá máte - viš ka nïma bi biw valèk pa un
në - ko njagá máte ë ga jéla za róku anu n’ë sa wgnüla ún stran póte, dívi kalïku čas t’ë čülo,
ma na nï tëla mu raćèt, anu t’ë sa wgnülu ún stran póte, anu ko ë prašlá jta kavalerïja, ka na
ë prašlá dö prad njïma, ka na ë šla drët, alòra n’ë spe’ wnílå fluminánte anu t’ë nalëzlu
kúficu anu t’ë wnílu. Dópu ka ë paršòw din, ka t’ë bílu wžë a Pradielis, ë rëkuw: “Čüjti
máte,” - (ka su ji Dále da máte prit, në máma tékuj jnjån) ë rëkuw da - “čüjtë, kan su bíli šlè
ti kunjöve?” - “Eh,” - na ë raklå da - “búžac, dívi kë ni su bíli ti böge kunjöve!” Na nï maj
raklá koj za ni kunjöve, to su bíli kavalarïjå, ni bo bi bíle gå bwïle ta-dölë, salacor bil kak
trucu, tempo di guerra anu ni su ostále anu t’ë sa čülu.
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b. Visioni e apparizioni di figure umane (visioni in stato di veglia)

49. “Suwdát tu-w trinčée / Il soldato nella trincea”
Una donna di Uccea si ritrova da sola in uno stavolo in montagna fra Uccea e Žaga.

Appare in una trincea un soldato che lavora continuamente con il badile in mano. Il soldato le
mostra sempre la schiena. Una donna di Žaga 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 risponderà. Dice tuttavia di non preoccuparsi perché è innocuo. Ogni notte dal
suono dell’avemaria della sera fino ai rintocchi del mattino il fantasma riappare (Uf, 2.11.1997).

(…) T’ë bíla me mátara sastrå, alòra n’ë bílå kárë amïk zis Buwčáne, bè, n’ë bíla rüdi
túdi dölu pékjåt, povera, ko na nï mëla kèj, n’ë mëla hodè’ pékjat, na ë mëla otroká jtáku,
ma na nï bíla ožënjanå, n’ë se ömužila dópo ka na ë mëla wsa otroká gorë. Alòra n’ë dëlalå,
ë bíla paršlå së na Búškica, će na ba tëla ji dëlåt ta-na Fúmu, će na ba tëla ji dëlåt sënu, na
ćë ji parnastèt gorë špézu, ka da múžå na må tu-w lašpadálë, búwnagå, anu ta-na Žáge na
na  mörë püstet živïna anu utrúk, da će na ba mëla jtet jtò, ka da na ćë ji dåt wsë ščin, sër
nu mast nu skütu nu jto-tákë. Alòre ë mëla bizünjå pa ma tatå, në, anu da na bo spála jtån,
k’ë bi’ hliw, ni su mële no štálicu, ma no májicu, talïku za stat ta-zorá, ka tadèj ni su mëli
narédit köpu, però su bíla trinčéa pa jtò fuori per fuori jtúdi wòn, so trinčéa. Alòra pa ma
tatå n’ë mëla máju dnò ti májeh, ma na vin da kíru, tu bo bi bíla E., na vin đå, dal trentanove…
Alòra n’ë raklå da: “Viš koj,” - n’ë raklå da - “viš koj,” - n’ë raklå - “glédi mi to máju, na ë
šćalë májå, ka” - na ë raklå da - “đå hödin na dëlu, ko ti na mörëš jti na dëlu tu ka (…)”. An
nï hodè’ na dëlu un, ka ë biw tisico. Na se wzéla anu šlå. Anu bílo žvëčarå anu si snítila
ogònj anu t’ë mëlå si narédit tö za ëst ka ë ji parnaslå gorë Búškicå, na ë raklå, da ë stála
polédnot tu-w trinčéo (…) dur trinčéa tå, në muć dalëč, nánća cento metri në, ë biw dan
suwdát ún trinčée, ë nabašüwuw materjál ta-na lopátu, ma ë biw z hartån tu-w nju, në ž
vïštu, ma t’ë bi’ dån suwdát, monagötëh, čènče Cüpa, köj srákicu anu bragésa, anu ë rüde
dëluw, rüdi njagá dëlu. Certu pa onå ë sa báalå, šćë sámå, jtu ë izolánu, ni bílo nína düša tu-
w nínin krèju, ni bo bíli ti drüzi jtódi wòn, su bíli šćë hliwúw, ma kalïku dalëč? He! Ben bon.
Drügi din, ka ë paršlå Búškica gorë ke n’ë ji parnaslá spet wsákaga nu máju gorë za ëst, na
ë raklá da: “Ma žaná bögawå,” - na ë raklá da - “će bo jso-tákë dëlaw in continuo...” - na ë
raklá da na bo stála sámå, na ë raklå, da to pasáwa jtáku nu jtáku. “Orpu,” - na ë raklå - “Dio
buono” - na ë raklå - “to ba tëlo mi dišplažát, mášima maš dujtèt gorë w Učjó, tu ti ćë no óro
prajtèt anu drügi din spet dölu nu káku måš pragnåt?” - “He,” - na ë raklå da - “pa jzdë
sámå…” - na ë raklå da - “Ma,” - na ë raklå - “ći tu bo mëlu bèt za, be Dö, za ga diskolpåt taga
človëkå bon anu će në!” - na ë raklå. “Ben,” - na ë raklå da - “(…) gren dö na Žágu,” - na ë
raklå da - “gren dö na Sarpanïcu,” - na ë raklá - “grin báråt ërå, da ći mörë ga diskolpåt za
ga na vïdët.” Bon ë šlå (…). Alòra ë šlå anu drügi din n’ë paršlå gorë. Alòra n’ë raklå da:
“Káku stë kumbinálå?” Na ë raklå: “Pušlüšej,” - na ë raklå da - “tu ka an dílå, da kíri krèj a ë
obráćån, a ë ziž vïštu áleböj an ë s hartån?” Da ë rëkuw ëru ta-dölë, da na nahèj, ka da ji na
díla nićár, da na na stuj sa preokupáwåt. Ći a ë ziž vïštu, da na si wzomè šćë dnogå za koráDu,
za mët koráDu anu da na ga báraj da kogá an ćë; pirò ći an ë zis hartån në, ka na na stuj ga
báråt, ka da a ji na rišpundáwå. Però da na na stuj sa prokupáwåt, ka da na ji na díla nićár.
“Eh,” - n’ë raklá - “t’ë na basída raćèt: to mi na díla nićár!” - na ë raklå - “Tu nï tö za mi na dëla’
nićár,” - na ë raklå da - “t’ë jtö ka to mla mi naréa prišijún mlë sta’ sámå!” Alòra da na vi káku,
ka tadèj na nï mëlå, da na ë raklå da žvëčarå, da na zadíwij dúre, però da na nahèj rüdi ogònj,
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da na rüdi tičèj ka n’ë mëlå dårwå, da na rüdi tičèj za mët ogònj, za mët un po’ di più coragiu.
N’ë stála köj trï dni n’ë šlå, n’ë raklå, da ni tëla sta’ vèć. Notte per notte: ko ë zwonïla vimarïja,
dópo ka n’ë zwonïla avemarïja dárdu pujütrih, ko ë zwonïla avemarïja, cëlo nuć dárdu pujütrih,
ko ë zwonïla avemarïja ta zdë w Učjí, ka to s’ë čülu, ka s’ë čülu zwöne, alòra an ë mánćuw, ë
ga ni bílu vèć, anu žvëčara dópo ka ë zwonïla avemarïja ë spet…

50. “Dån muš oblačën suwdát / L’uomo vestito da soldato”
Degli ucceani lavorano in montagna e una ragazza, che all’alba trasporta da sola l’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 l’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 più rimanere per ultimo da solo (Uf-A, 2.11.1997).

Pa sumö dëlali le a Plezzo mï, tu-wnë a Slátnek, ka sumö bíle, a Plezzo wòn n’ë na
görå, sa stujï tre ore za vilëst wòn. Alòre sumö bíla žaná, žaná: đå si bíla quindici anni,
figürati, ka to nï wčérå, a si mëlå quindici ani, ka tu-wnë, ko ë mëw bèt un brutto tempo alòra
t’ë zvïzgalo, t’ë zvïzgalo di notte, zvëčarå, sotto sera t’ë wpïlu, t’ë zvïzgalu, condipiù đå si bíla
pa ga vïdalå naga suwdádå. Eh sì, però đå nïsi si nakwárCinalå, da è una persona morta, per
niente. T’ë bílu ka sumö mële vilëst wòn na no göro, tékoj jzdë ún na Bargïn, za dëlåt, anu
sumö wstále pujütrëh alle tre, viš alle tre pujütrëh, cara mia, altri che nuć, anu sumö mëli
nosèt wödu za wsa, smö bíla dodici di noi, smö mëli no dimiDánicu di venti litri. Alòra ta ka
ë mëlå nastè’ wödu, alòra jta ë ćákala din ta-nú par baráke anu ta drüga so šla ta-prít, tadèj
ka n’ë dušlå n’ë dušlå, wsáki din ë wstála dnå, smö mëli a türno a türno. Un giorno t’ë ma
tòćinalo pa mla za nastè’ wòn wödu. Oná so šla pojütrëh nu ko bíla álbå, si si nalïla wödu
ka smö mëli mláku anu tadèj si zadanülå nu si šlå. Però jtódi wòn ka sumö mëli jtèt, t’ë bílu
wsë púnčiko trinčéj, tu ka su sa bïli del quindici nu wòn nu wòn nu wòn - però sumö nalážale
pa gláva, smo nalážale köste tu-w trinčéa per dir la verità, pur da na bo tažïlu tamú ka
romonïn ka, Dio, ni nïsu bíli gáwCe pa onè, poveri. Alòra ko đå si paršlå un tånt wòn tékoj od
jzdë le-ta-wòn, wòn ka ë mulitjérå, në, ka si pučïlå, đå si vïdalå naga múžå prad mlu, ma si
ga vïdalå tu-w hårbåt, ë šòw prad mlu tékoj jzdë ún na dwör, ë šòw prad mlu. Ma sikòme ë
biw oblačën suwdát, möj kunját ë biw rüdi oblačën suwdát, rüdi to suwdáškë ko ë biw ta-na
dëlëj, anu si kapèw da t’ë wun, ma mica pinsåt – cosa vuoi, quindici ane, cosa vuoi da pinsèj
tadèj, da kogá to ë. Maj pinså’ đå da, ko bi’ din nu wsë, ë šòw prad mlu anu ë si komadáw
bragésa le-jtáku, tékoj da an bëšë šòw na swöj bizònj, si komadáw, biw munagötëh, köj
srákicu nu bragésa, wsë tö suwdáškë (…), ë biw precis tékuj möj kunját. Si šćë zawpïla za
njïn, si raklå: “Ti ba ma na čákuw!?” Ma ë rüdi šòw indavånt, pirò t’ë bílu za jtèt wòn anu
tadèj t’ë bílu za jtèt le-jtáku ta-za dan drügi brih na nútër nu máju na nútor za dujtèt ú h
njèn. Alòre (…) da ë wstòw ta-zát, da si šòw na swöj bizònj, ma t’ë bílo mása pözdë za jtè’
na swöj bizònj, da onè ni na bëšaö wžë dušlè gorë wžë kadá wòn na dëlu. A nï mi daw
rišpöšta, ni ka sa obrátew ni nićár, alòra a si šlå drët đå, në. Ko đå si paršlå wòh kompanïje,
đå si báralå jtu dnò, bè Dö, ti náše, so bíla wsa ta náša, si raklå: “Du ba bi’ ostòw nås ta-
zat?” Na ë raklå da: “Nišćí, zakój?” A si raklá da, bi’ mëw jïmë da M. möj kunját, ma jtadèj
nïsmö bíli šćë kunjáde dacordu di no, si mëlå pétnist lit đå, si raklå da: “Ni biw ostòw M. ta-
za nås?” - “Bö, ko” - na ë raklå - “M. ë šòw májo di sårnå!” - na ë raklå da (...) - “Ko si
vïdalå?” - “Ma,” - si raklå - “nićár!” - “Da to na möri bèt!” - n’ë raklå. “Bè,” - si raklå da - “ë
šòw dån prad mlu, tèkoj M.” - si raklå - “oblačën suwdát” - si raklå - “an bo bi’ šòw na swöj
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bizònj anu” - si raklå - “si obláčiw bragésa…” - “Kë?” - n’ë raklå - “Ma da kë?” - “Bè,” - si
raklå - “le-sa-dölë w ti trinčéåh.”  (...) Nïsu tële stat vèć po dnò ta-zát, ni su sa báala, però đå
nïsi sa báala, Dio, pur nïsi mu owbdëlala pur ničár.

51. “Ta-pot pótju ë síduw dån suwdát / Il soldato seduto”
Tre persone di Uccea si trovano sulla strada di ritorno da Pradielis dove hanno venduto

dei vitelli. Fra esse c’è 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 più tardi la ragazza guarda di nuovo in quel punto ma non vede più 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 servirà da lezione. Al nonno erano già 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-dölë za jtèt. Però jtadèj, tadèj si mëla una tema, ma në jtadèj ka đå nïsi
vëdala, da kogá to sa tratá. T’ë bílo in primavera, alòre sumö mëli wbwèt no talá, alòre mï smö
nosïli a Pradielis prodåt, ka za prït di Tarcento gorë z wöze, jtadèj certo póti ni bílo, scüsimi,
eh, si mëlå un sedici, dicisete ani. Alòre möj dët ë wbwèw talá tu-wnë w planïne anu ë nabásuw
wòs kórbu, su mëli, díwale na prílica, le-táko wòn, dölo nu wòn, anu tadèj ni so nabásale ziz
nogáme wòn, da to ti nasë böj visokö, da tö ti líwči nasè. Anu sumö mëli nastè’ a Pradielis,
sumö mëli prodå’ taléta anu tadèj sumö mëli küpit tö ka sumö mëli ëst. Alòre so paršlè tï zis
Tarčéta, kontratále, su dále jštës tö ka su tële unè, d’acordu, anu bi’ šćë da’ sïn ta-par námå, ka
ë mëw pa un talá sam, un ë mëw dvi lëte vèć núku đå, un ë mëw sui diciotu, dicinove ani. Alòre
paršlè nu prödale taléta nu wzéle röwbu, migi nu stat jtu: nabásale, se wzéle nu šlè. Eh, ko mï
sumö došlè ún na Mëu (…) tunel jnjån, jtu-wnë ë bíla na barákå, ë stála na žanå, ka n’ë dëlala
kögå, ka ni so wžë dëlale gorë po Majè, ni so naréale wžë cëstu. Alòre ë rëkuw tu-w jso žanò,
ë rëkuw da: “Ti maš nan sküha’ jit ka sumö láčne!” - ë rëkuw möj dët. “Bö, Dö,” - n’ë raklå -
“bè, zakój da në!?” Šla tå nu n’ë Dála gorë nu n’ë skühalå jit, n’ë mëla špolèrt, ë skühala nån
jit nu nan dála sër nu sumö ëdle. Eh, certo, ë bíla nuć anu nïsumo paršlè pu mulitjére, sumö
bíle paršlè po binárihu, ka ni su bíli nárdile wžë binárih, ka su wudïli dårwå. Alòre ë raklå, ë
rëkuw möj dët tu-w nju, ë rëkuw da: “Ti si nan dála ëst, ma jnjån mëšëš nas Dála pa spat!” -
“Pö,” - na raklá - “man pa za wås Da’ spat!” Ko si vëdala đå, da kë ma nas Dat spat anu jti
názët! Prit núku mëšëmö paršlè ún na Mëu, në, sikòme ka t’ë bílu il mese di aprile, ë biw šćalë
marakë kak blakèć snëgå anu (...) su počïwale, ka su parháale gorë zis Palüda, ka sumö
parháale ta-dölë gorë po Plánu, su bíla pučuwálca, sa ználu tej su pučïwale. Alòra möj dët ë
biw ta-prít nu đå si bíla tu-w sríde anu jsi sïn ë biw ta-za mlu, básan eh, d’acordu, (…) bi stála
polédnut gorë, jtu ka sumö mëli počèt, ta-pot pótju ë bi’ dan garnjåš šćalë ot snëgå, ë síduw
dån suwdát, síduw monagötëh, klabük ë mëw ta-na ni kulëne anu ë si dåržuw gláwu le-jtáku.
Tadí si si pomïslilå ka su bíle alpine tå-gorë w Buwcè, pa ti náše, në, si mïslila: ‘le, poveru, bo
bi bi’ trüdån, ë šòw fès ta-pot pot pučèt’. Ë počïwuw anu, pur din, ma a nïsi ga vïdala tu-w
vïštu, köj ka ë dåržuw pargnüto gláwu, ka si dåržuw jtáku gláwu. Ko somo paršlè gorë na (…)
nïsi moglá glédat suwdáda, a si glédala dö na pot dópu, d’acordi di no, ko mëšëmö paršlè gorë
ka mï somo počïle, ga ni bílu suwdádå tu-w nínin krèju. Si raklå tu-w míga dëda, si raklå:
“Kan bi’ šòw ta suwdát?” Alòra ë rëkuw un da: “Kë si ga vïdalå suwdáda tï?” - “Bè,” - si raklå
- “lejt-jtu pot pótju na ti garnjášu.” - šćë pokázala z rokó - “lejt-jtu pot pótju na ti garnjášu.”
Jtadèj súncë ë šlö za göru ta-z urhá. Alòra a ni bi’ daw rišpöšta dët, nï mi daw rišpöšta, un ë
wžë vëduw zatö ka un ë čuw šćë čas, ka ë hodèw di notte tempo, ka t’ë mu propi bránilu pa
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påsu i primi anni dopo della guerra, t’ë mu bránilu ko ë biw tékoj po Majè, ka si wudèw påsa
za njïn. Ko pås ë sa obrátew, ka ë šòw ta-prit, ka ë sa obrátew názët k’ë šòw ta-za njïn, ë pa
vëduw, da njån an vïdi kèj pås, ka pås vïde. A nï mi daw rišpöšta. Dópo ka somö mëli jtèt, ka
somö bíli paršlè ún na Mëu, ka smo bíli ëdle nu wsë, ka sumö mëli jtèt, ë nas paála spat jtu dö
stran ka so ta hïša, ka su ta brájda, ka jnjån ë ta seCuvíjå, ni su bíli nárdili wòn za sa púzët, jtu
ë bílå na hïšå, prit su bíla štála, su bíla hlíwje. Jta-dölë ë nas paála, ë bílu sënu, t’ë bílu tu-w
vïlažej, bílu görku, inšòme jta-dölu: tüta la note đå nïsi wsanülå, tüta na note đå nïsi bíla wsanülå!
(...) Zajtö ka t’ë mi parjálo rüde to odíwa dúre, rüdi da gre kèj nútor. Inšòma si sa báala, bíla na
rič, nïsi bíla kopác wsanòt. Drügi din pojütrëh si raklå: “Ćë bèt la prima e la ultima volta!” Certo,
sa nï mëlo lüče, sa nï mëlo lampadín jtadèj, ti si mëw šcugnì sta’ tu t’ë zajéla nuć anu nuć ë bílå
anu dö po binárihu jtèt: negozi jtè’ dö w duw anu šćë básane, nïsamo muglè dojtè’ dö w hïše, ma
ći bëšemö šlè drët čénča čákat da nan skühej, ma möj dët ë rádë jíduw, tadèj tëšë tèt čènča ëst?
Alòra si raklå drügi din, si raklå: “Dët, to ćë bi’ la prima e la ultima volta ka vï (…) wstávi’ dö na
Majè za spåt!” - “Zakój bèj?” - “Zatö ka đå čïstu nuč đå si sa báala, t’ë bíla na rič, t’ë mi parjálu
rüdi tu udíwa dúre.” Ë rëkuw, da: “Ti će sa naüče’, da káko se právi da kë ë suwdát!”

52. “Dån valïki valïki dët / 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 lì vicino decide di
entrare prima nella stalla. Quando ne escono l’uomo non c’è più. La madre sa che si tratta di
fantasmi, ma non vuole rivelarlo al figlio per non intimorirlo (Um-A, 20.9.1996).

Nur somö bíli tu-w Zagráde, (…) tadèj da mamö jtè dölu po krampír, dö w ćánibicu
(...) nu somö rüdi (...) dworë njèh dö ziš štíglå, dópu dö w hliw, dö s hlíwa so bíla na drüga
štíglå ka somo mëli dojtèt dö w ćánibicu tu ka sumö mëli mlíku nu krampír nu wsë jto-tákë.
Infra questo tempo somö bíli tu ka ë vilážaw wòn gnuj, somö tünkali gnuj skúza ámu w kòp,
ë bíla na valïka hrüška le-nå tákå anu n’ë mëla dwa (...) za hrüška koráč. Alòra na ë raklá
da: “Man jti dö po krampír, da pidè, kompanjè ma!” - ma máte. Eh, će t’ë máte t’ë máte,
anzi. Kö somö paršlè dö w štíglå ta-prád dúre dö w ta štíglaca jtu, ta pårva (...) tu-w štálo,
đå si vïdow naga dëdå ta-dö par hrüške, ka đå si sa dåržuw rüde za mátur, si bi’ máje, alòre
si vïdow jsagå dëdå anu máte tadèj na ë evitála, ka n’ë vïdala, n’ë evitála, n’ë šla tu-w hliw;
đå si rëkuw: “Ka bej rétë, máte?” - somö Dále da ‘vï’ mátare, Denitörjan - “Da kë bej rétë,
máte?” - “Ah, man tè’ vïdët (...) kráva.” Šla tå nu na vïde kalïku tïmpå na må stat za, káku
sa di, anu oDála dúre (...) koj nu májo lïstja (...) nu vilëzla wòn, zaDála dúre anu… Ko sowa
šlå dö ta drüga štíglå za jte’ dö jsëj hrüške, eh, ni bílu dëda vèć, ë bi šòw. Anu somo wzéli
ta drüga štíglacå, somo šlè wòn w ćánibicu, wzéla krampiír nu šla wòn. Ko sowa paršlè
wòn, tadèj n’ë raklå da: “Köj si vïduw T. ta-dölu pud tïmplinån,” - somo Dále - “ta-dö pud
tïmplinån?” Alòre si rëkuw: “Dan valïki, valïki dët tu-wnë w koráč ut čríšnja!” - ma t’ë bílu
pasa düe metri za jtèt ún koráč. “Ah, da si ga vïduw pa tï?” - “Bö, si ga vïduw. Bè, kan ë šòw?”
- “Ah, da bo vëduw un.” Ka tadèj na nï tëla raćèt, da to so bíli špíritave, za sa na štrášet.

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

53. “Dån valïki valïki dët / 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 potrà
vedere di persona di cosa si tratta. Una volta càpita 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 più saperne. Le persone che possiedono determinate proprietà vedo-
no le cose normalmente, mentre gli altri che stanno accanto a queste le vedono alterate (Uf,
7.10.1998).

Möj oćå ë mi právew, da un nur ë biw ji rëkuw, bi’ báruw njagå mátor, da zis kírin na
rumunï. Alòra onå n’ë raklå da s kírimi na rumunï anu da la prossima volta ći an ćë, onå na
ćë mu pokázåt. Alòra t’ë bílu nur ka t’ë bílu ta-dölë put, ta-gorë w Zagráde, t’ë bílu ta-dö
prat ćánibicu, ka đå vin, sa rikordán benissimo da káko t’e bílu nárët. Alòra n’ë se wstávilå,
n’ë pöčalå romonèt anu n’ë ga jélå za róku: il contatto ka onå n’ë nárdilå, ë vïduw pa un, köj
ka un ë rëkuw da un, da ë biw se talïku wštrášew nu bi’ se talïku wštrášew che da quella
volta nï tëw vèć assolutamente, perché un bi’ vïdew naga valïkaga valïkagå dëdå. Perché,
alòra jtu funcjoná, ka ći đå rumunïn, a vïdin nu parsúnu normál, mentre dån drüge, ka nïma
le stesse - káku sa di - proprietà za vïdët, an vïde le cose molto alterate.

54. “Si vïdalå míga téstå ta-dö s tarínja / 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 bíla dö s ćámpa, ka si dëlalå, eco, jtagå vijáčå đå si bíla vïdala míga

téstå, perché spesso e volentieri t’ë mi parjálu da nïsi mèj sámå, nïsi mèj sámå, nïsi mèj sámå:
a si sa obrátilå anu si ga vïdalå míga téstå ta-dö w ćámpo, ta-dö s tarínja.

55. “Na žanå ka na gre na dölu po póti / 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 lì, nessuno però
l’ha vista (Uf-A, 22.3.1998).

Pošlüšej njån, man ti právit šćë dno njån. Alòre sumö bíli gorë par Támoru mï, anu
ta-gorë par Támoru đå, žvëčarå si šlå dölu w duw mwèt bándu anu bülu, ka si cídila mlíku,
në, anu si wmwèt nöga, nu ko si paršlå dö w (…) si mwïla nöga nu si mwïla bándo nu si
navijála gláwu tej gorë po póte, në; đå si vïdalå no žanò ka na gre na dölu po póti zis kórbu
anu dåržala nu máju na krèj gláwu. “Bèn kíra ma bèt jta?” - si mïslilå. Si spet dópu navijála
gláwu, ma bö dópu ni bílu nićár. Ko si paršlá gorë h hïše, gorë h nášen, si raklå da: “Ë bíla
tatá VerDínija prašlå jti krèj?” Da: “Në.” Đå si raklå da: “Bö, vëdita da tatá VerDínija si đå
o vïdalå, ta-dö w (…) ka si si mïwala nöga, da si navijála gláwu gorë po póte anu tadèj da
onå n’ë prašlå gorë po póte ka n’ë mëla kórbu, ka n’ë dåržala rüdi no májico na krèj
gláwu.” - sa rikordáš tï tatá VarDinija, ka ë dåržala nu májicu na krèj gláwu? Ni so raklè da
në. Jtáko ta-gorë par Támoru se mi sucëdinalu bílu mlë.

56. “Ta žanä ka ni dáalä mwèj nikár / La donna che non ha mai offerto niente”
Quanto si dà in questo mondo, lo si ritrova nell’aldilà. Una donna che in vita non ha

voluto mai offrire niente è stata vista, dopo la morte, vagare con il sacco in mano a chiedere la
carità (Kf, 5.10.1998).

Ći ti daš kèj jnjän, kar ti si žïw, tamò ka ti će nu tö ka ti će, ti nalážäš wsë ta-krèj na
tä, ći ti daš, ti će më’ kèj na tä, ći ti na däš nikár, ti nïmaš nikár. Ti račën, M. žanä ka ni
dáalä mwèj nikár, mwèj nikár, mwèj nikár, pa ta mŕzla wodá në, ko n’ë wmwòrlä ni so o
vïdale, ka na ë šlä prosèt. N’ë mëla wrëćë tu-w péste nu šlä prosèt. Ti mörëš dät tö ka ti će,
ka ko si na tä, ti mäš ta-krèj na tä.
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57. “Štíri máškira 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, jtån ka t’ë plésalo, (...) bi’ dån dët k’ë mëw jïmë da T., ë wmwår ka ë mëw
novantadüe anni, đå ga znan, no, novant’anne, ë staw ta-nútrë pod must ta-nútrë w Učí, ta-
zdolá ka so ta hïša. Alòra, ma bi’ süh muš, ma to biw dån dët! (...). Alòra da ë šòw tå pa un
dópu pu cene plésat, le-jti tu-w ka ma D. baráku, e jtü t’ë plésalu, ta-wnë ka ë saríwnek par
latarïje, ta-wnë par latarïje, ka dílamö fjëštu za Santantúneh, tån k’ë saríwnek, baårč dítë vï
(...). T’ë bílu ta-zïme, ë bi’ snih, anu lëpo grëlå lünå; ë paršòw ta-par hïše së, da ma jtè’ tå,
jtu-par saríwniku ta-wnë zorá ë koj tarènj, bè, ta-wnë štíri máškera so plésala - viš kogá t’ë
máškerå, ni so sa naréala s tími tráki, ta hćëre - štíre ni so plésala jta-wnë anu un jnjån, da
ma jtè’ wòn, viš mlat, wòh hćarån, so máškera. Eh, ë rëkow da ko ë došòw wòn, da ma jet
dnò, da su šparëla wsa štíre, wsa štíre da su šparëla. Bö, jsö, jsö ni so právili anu đå ću... ni
so pa mi pokázale, da kë ni su plésala. (...) Ta-na snëgo ni so plésala.

58. “So bíla dvi máškere ka t’ë plesalo / Due maschere che ballavano”
Due uomini di Uccea escono di notte al chiaro di luna e camminano sulla neve ghiaccia-

ta suonando la cïtirå (violino) e il bås (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 maš bára’ le-tan T. ta-w M., nji wüjå. T’ë bílo un anu dån drüge. Alòra t’ë bílu
šlu tu-w nućè, jtáku mládu t’ë bílu, ma në mládu utrucè. Ta drügi citiròw s cïtiru, A. ë mëw
jïmë (...), ta-wnë w Zagráde, da to ma jtè’ gorë po ti Bårdë, gorë par VarDílićo, ta-wnë na ti
Bårdë, ka staw pa Marćël Šimún Wurdiján (...). Alòre prit núku prït (...) ta-gorë ë dån göst,
ka göst ë fès ta-nad latarïjo wòn, ta-nat carkvjó wòn, jta-wnë zorá. Jštës bi’ snih, ma bi’
srinj, anu grëla lünå. Se špartïlu tu-w Zagrádë par njëj anu t’ë šlu gorë citirálu... Ko to došlú
ta-gorë, so bíla dvi máškere, ka t’ë plésalo. T’ë sa bílu wštrášilu: tï s cïtiru bi’ nësuw cïtiru,
t’ë sa obrátilu názët. Te drüge, T. ë biw pústew, spústiw bås, búnkalicu anu šòw dö po srínju
nu drügi din t’ë šlu vïdët, da kë an ë. Jsö t’ë právilu. Anu ti jtån a mörë raćèt, ka ë šćalë žïw.
Tadèj, će t’ë zlågalu únadwá, låžën pa đå. Nínkinúr ni so vïdale.

59. “Na čårna bábå / 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 vedrà più (Um, 21.9.1996).

Ë biw E., mi sastrá A. muš (...), alòra ë parháuw w vås tu-w Bórcë ta-h nån, ta-h ti
stári carkvè jtu A. - jsö ë nan právew vèć čas ún po Tarvïže tu-w guzdåh. Alòra ë parháuw
tu-w nućè jtån së, si capisce, öku le nove, le dieci, e bon, ë rëkuw da ko ë parháuw tu par
latarïje, ke dílamö fjëstu jtu tå, da bíla rüdi na bábå ta-prít prad njïn, wézanå, na čårna
bába, n’ë mëla na bíla hláča anu wézana na dölu, tej ta stára bába ka so sa wažüwala prit,
anu un šòw za o dujtèt ma onå n’ë bíla rüde böj indavånt anu da ë šòw nu da niente da fare,
nï biw kopác ga dujtèt, dúdu ta-h carkvè, jtån da ni bílu vèć, šparëlå, wòh A., wòh mi sestrë.
Bè, t’ë stálu jtu nu t’ë stálu nu ë gléduw un won na óra, da muć so or, bo bíla dnå, na bo bíla
puwnöće, ma oná na bo bíla čákala da an ćë jtèt, bè ë vëduw: “Bè, da E., da tacè, da lé, muć
so or, man tèt pa đå spat!” Pošlüšej, ni tëw nawádet, múčuw nu šòw. Ko ë došòw nútër nú
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h cerkvè n’ë bíla ta-prít, spet ga kompanjála ta-h hïše, na dwákrat trïkrat jtáku, dópo bi’ ji
rëkuw nur, ka bi’ sa wštrášew, bi’ ji rëkuw, da un an na gre, da an ćë čákat din jzdë, ćë sta’
sam nu da tacè spat ke da un an na gre. Ë ji nawádew da káku. Tadèj ë rëkuw, da ë bi’ rëkuw
don V., da káku tu ë, ëru, mu kuntòw fåt. Tadèj ë rëkuw ëru da: “Tacè anu da hodè, ka da
ti boš vïduw da ti na boš vïduw vèć!” Anu dópu ni bílu vèć, ë rëkuw da ni bi’ ga vïduw vèć.
Jsö ë nan právew un, möj kunját ë právew.

60. “Dån dët ka höde ta-prít  / Un uomo che cammina davanti”
I 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 Máli Kuk, vede davanti a sé un uomo che sta camminando.
Cerca di raggiungerlo per fare la strada in compagnia, ma vede che l’uomo si allontana sempre
di più ad una velocità troppo elevata per un essere umano. Cerca ancora di raggiungerlo ma
non lo vede più (Um, 21.9.1996).

Ta pårvi ka vïde ë pås. Ti stári ni su wudïli påsa ko ni su hudïli kån (...). Pås tu-w
nućè, ko ti höde nú mi nogáme, jtadèj an vïde, almanco so Dále ti stáre; mlë to ni maj mi
kapitálu. Ma ti stári ni su právile, ku pås an hödi nú mi nugáme, da an vïde anu t’ë pås ka
vïde; ni su Dále ti stáre, da an vïdi prit líkuj dån drüge. Möj oćå, nur, bi’ šòw damúw, ún
Rézijo anu ta-gorë na Čårću, tu-w Učjí gorë, za prït gorë pod Máli Kuk. Ë šòw pujütrëh
apènå náprët zwúdå, pöpowdnë će ni so mëli tèt šćë damúw nu bi’ snih nu to-tákë (...), so
hudïli zwúda za dojtèt náprë’ wòn, ka tu-w kumünë, su bíli pa ti drüzji tu-w kumüne, ma mï
sumö bíli dalëč (...), trïste nu šëjst kilòmetruw ta-nú w Učí ún Rézijo nu prït názët. Alòre ë
vïduw nágå dëdå ta-prít, ta-gorë na ni wünće, da sa zavèw ta-za wünću. Alòre ë (...) pås za
ga dujtèt, za mët kumpanïju. Ë došòw jta-gorë, t’ë bílu drët, ë glédow (...): to na mörë bèt,
k’ë wžë došòw gorë za to drügo kürvo. Ë šòw, ë rëkow - jsö ë pravèw möj oćå anu ë nï
låguw, jsö posso credere - ë šòw un, ma šòw, ma dëda dópu nï bílu vèć.

61. “Dån uštír ka ë kráduw dúdu 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 l’oste dice che questo
prete ha la camicia più nera di lui. Chiamano allora un prete più giovane di Moggio a cui l’oste
chiede di essere scongiurato sul Canin perché sul monte Amariana ci sono già talmente tanti
dannati che non si può nemmeno infilzare uno spillo. Viene infine scongiurato sul Canin (Um,
21.9.1996).

Alòra bi’ dån ta-wnë w Rézije, ni su právile ka biw mwår. Alòra ni su mële ga škonguråt
ka bi’ paršòw názët, anze, jnjån ću ti raćèt da kë, pošlüšej, tu-wnë par M. ë biw mwår, ë
mëw ušterïju, a ma bi bi’ krádew dúdu rat, áliböj dúbej vi da káku, alòra ni su nárdile
funerál anu ni su šlè. Nárdile funerál, ni su paršlè názët dölu fra i parente dö w ušterïju wsi
le-táko. Alòre dån, sïn áliböj hćï, ni su šlè dö w kantïnu, da ni ćéö popèt dan litru vïnå in
compania: bi’ ta-na karatélu koráški ta-s karatèl, nu ni nïsu moglè viDát ún vïna. Si čüla pa
tï? Alòra ni su šlè wòn: “Bè, da kë må vïnu?” - “Da ë ta-dölë, ta-s karatèw koráške!” Jïska’
ërå. Paršòw dölu ëru, šòw dö w kantïnu, da (...) škonguråt; ë rëkuw ti ta-na karatélu, ë
rëkuw da: “Tï ti na valáš, da tï ti maš te’ wkrèj, ka da ti maš bö čårnu srákicu tï líku đå!” -
tu-w ërå, (...) dobrö ëru ma niente da fare, tadèj ë staw ta-na karatélu. Tadèj da ni su šlè dö
w Múžåc, pu nága mládagå da ë paršòw gorë. Tadèj da mu ë rëkuw, da: “Aö, da tï Dö, però
da gorë w Marjánu da ti nïmaš ma gnåt, ka da jta-gorë jih ë, ka da nï mëstå za wpïknut na
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jígla, da žanï ma ta-w Ćanèn!” (...) Tadèj da ë biw ga škonCuròw ta-w Ćanèn. Tadèj dópu t’ë
sa bílu kalmálu.

Il motivo del sacerdote indegno che ha la camicia più 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 più 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
l’esorcista per avere successo deve essere senza colpe, infatti se il dannato riesce a rimproverargli
anche il minimo peccato, l’esorcismo fallisce. L’intervento del sacerdote esorcista è 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 dà questa facoltà “soltanto ai sacerdoti distinti per pietà e prudenza, mediante
un’espressa licenza...”. L’unità successiva rappresenta una variante di Coritis.

62. “Dän uštír ka ë míšow wödo nú w vïno / L’oste che mescola il vino con l’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 è dannata e l’unico
mezzo per liberarsene è di scongiurarla (Kf, 30.1.1999).

T’ë biw dän tu-w Rézije nu ë dëluw uštír wso njagä vïto, ma, ë míšow wödo nú w vïno,
wödo nú w vïno anu ko ë wmr, ni so mëli nastèt dö w sFtmićërih ma ni so čüli da to na tažï,
da nï nikár, bi’ köj bank. Ko ni so pršlè ta-h hïše, eh, dän tu-w famèji ë bi’ šòw dö w k7ntïno
da ma tè’ po no májo vïnä za pèt, bo bi’ mëw da’ pèt ti ka so ga naslè, vi’ ä da koj. Ko ni so
došlè dölo ë biw ta-na karatélo. Bi’ donän pa jti. Eh, ko ni so nárdile, ni bo bíli mëli ga
škonCurät, ti mäš köj škonCurät, köj mäš dëlät? Ko ti vïdiš da t’ë jtò, an gre köj na jti krèj,
ši në ti ga mäš rüdi jtò. Eh, n’ë stára jsa, n’ë stára prastarëta, dívi muć čantanárjow lit na
mä, ni so si právili dän tumu drügamo. Alòra míšow vïno nú w wödo nu un bi’ sa donòw.
Tantacjún Dála rüdi da šćë nu da šćë.

63. “Dän sinèć ka ë krádow / 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. Il prete le consiglia di percuoterle con una bacchetta finché non si ritirino e così
accade (Kf, 7.10.1996).

Alòre n’ë bíla na žanä - na vin ä, da tu-w kíri vasè, inšòma, gorë s to Rézijo to bo bílo
- anu n’ë mëla jsagä sinïćo, sëdän, ösän lit, pa vèć, anu ë hodèw, bo bi’ hodèw ta-h káki
žanë, ka n’ë mëla dän platenčèć anu n’ë mëla ta-nútrë tö za šïwät. Alòra jsi sinèć ë parnësuw
ta hïše, pri’ ë prnësuw škárja. “Ah,” - na ë raklä - “tu kë so bíla škárja, ë bi’ pa vinjarúw.”
Alòra šòw, ë prnësuw pa vinjarúw. “Ah, si prnësow pa vinjarúw? Alòra ë bíla pa nèt.” Anu
ë šòw anu prnësuw pa nèt. Anu t’ë stálo ka jsi sinèć ë mwr anu ko ë mwr jsi sinèć, ko n’ë
hodïla ta-na gròb o mu püli’ róža o kèj, ë mëw rüdi rókica wòn, anu dèj näs dèj züträ, n’ë
bíla štòf vïdët jtáko anu n’ë šlä ta-h ëro ano n’ë raklä, da káko to ë. “Ah,” - ë rëkow ëro - “ti
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si sámä gáwCë, ti si slábo ga üčilä, ti si slábo ga üčilä! Injän ä ti dan le-jso bakético anu ti
maš tèt ta-na gròb anu ti maš rüdi šlépa’ jta rókica jtò, dárdo ka ni spet sa ritiráö.” Anu n’ë
rüdi šlépalä, dárdo ka dópo rókica ni so bíla sa ritirála, ih ni bílo vèć.

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.

c. Trasmigrazioni

64. “Nïmata wbwèt káče! / Non uccidete le serpi!”
Non si devono uccidere le serpi (i carboni), perché sono le anime dei defunti (Uf-A,

29.1.1998).
Mï ko smö vïdale no valïku káču nu nïsu tële za wbwèt. Ma máte na nï tëla da ma

wbwèt, da ko so bíla ta valïka káča, nu so Dále ka so ta dušïca. “Nïmata wbwèt káče, ka to
so ta dušïca!” (...) Ta valïka čårna su bíla, čårna.

La credenza relativa alla trasmigrazione di anime in animali (farfalle, serpi e altro) è 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 l’anima di un defunto (CANTARUTTI [1985], p. 422, Fagagna; RPF XVII, p. 151, n. 38 e
nota 38, pp. 102-103). Anche casi di dannazione rivelano la trasmigrazione in serpe cfr.
CANTARUTTI 1960, p. 93: l’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 copâ las magnas ch’a pòdint jessi un vecjo
di chei passâz.”, 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 žába ta-pod rüpo / Il 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 è
lei stessa. I vecchi dicevano che sul confine bisogna piuttosto tenersi più indietro che appro-
priarsi di terra altrui (Kf, 21.9.1996).

Ë bíla ta-gorë na Korïtë dnä ka ä o znan, alòra so bíla dvi njïve tu-w krèj anu tu-w
krájo ni so rüdi naréale no valïko rüpo za mëro anu jsa bába, wsáki vijäč ka n’ë šlä kopät,
n’ë rüdi kopálä pa rüpo, n’ë rüdi kopála pa rüpo fin che onä riválä rüpo anu dópo, ko na ë
mwŕlä, ë spet bíla rüpa jtò anu bíla žába ta-nú pod rüpo, jsa valïka žába, ka t’ë bíla onä: ë
spet pršlä rüpa anu onä n’ë bíla ta-nú pod rüpo. Ta žába t’ë bíla onä. Perché n’ë kopálä..., ti
stári so Dáli da ta-na ni mëre, ti mäš püstet, ma në wzet, rèjše sta’ bö názët.

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

66. “Vëdowci  / 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 però che gli vengono incontro dei fuochi volanti, i vëdowci, 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 più saperne del fucile (Km-A, 15.8.1995).

Il testo è gia stato pubblicato in DAPIT 1997, pp. 55-58. La credenza dei fuochi fatui risulta
estremamente diffusa anche in Friuli. OSTERMANN, p. 61, riporta: “Fûc voladi (fuoco fatuo).
Sono le anime dei morti che girano per fare intendere che hanno bisogno di preghiere. Il fûc voladi
insegue chi lo vede, e 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 XIV, 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’unità successiva appartiene alla stessa tradizione secondo cui sotto il tufo
sarebbe occultato un tesoro.

67. “Svíća ta-pod Tófän / 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 è degno viene chiamato a svolgere il difficile
compito di dissotterrare quanto è stato occultato. Di solito la persona viene chiamata nelle ore
peggiori, ta slába óra (Kf, 5.10.1998).

Ta-nú pot Tófän ni so vïdale rüdi, ë rüdi lüč jta-nútrë, pa ä si čüla šišä, da ni so právili,
ë bíla rüdi na lüč jta-nú pot Tófän, però ti mäš bi’ dènj, ti mäš bi’ dènj za tèt punj, ma
öpownöće, ti ba mëw tè’ tï? Nènće ba bílo pa na valïka kása béčow! (...) Svíćä ë bílä (...). Ä
tu-w noćè nïsi šlä maj túdi nútër (...). Pa jtu ni so zakopále kèj, viš, t’ë bíla stríhä, t’ë bi’ dan
tòf, ni so zakopále kèj, to ë jtò. Ma tï ti mäš bèt dènj, ti mäš bè’ dènj, ni mëö ti raćèt tabë,
da tací punj, alòra ti ći nalëst. Ma ni ta šéaö mása no slábo óro: puwnöće, no óro, te nipjëjs
óra. Bè, du an ćë jtè’ nútër. Ti ka ë zakopòw, da jti vidëj! (...) Ma viš da ko ba tëlo prït öko
tabá anu èršt to ćë da ti maš be’ sam, ma kucë, ti na mörëš paät kompanïja, be alòra? Kë
män tèt, nánće tu-w wüsnë na ba šlä ún pot Tófa, hèj stojïö jtò!

68. “Ë spádow oropláno tu-wnë w Ćanïno / 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 samö došlè gorë, da ë spádow oropláno tu-wnë w Ćanïno. Ni so hodïli wún
Ćanèn, so bíli tï ta-na Korïtë s kórbe wòn, le-na táka hrtá amerikánave, le-na táka hrtá ta-na
kórbe wézano, pokrïte s plahüte, ka ni so mëli naDát ún nat kórbo za prnastèt tu-wnë w
Ćanïno nútër, e Dö, anu dópo jtò, ko t’ë bílo tu-w vïlažej, da mamö jti wòn vïdët (...) ma, ko ni
so gnáli gorë w Klèn ta-gorë ka stojï A., nji oćä ë rüdi vïdow wòn, ë bíla rüdi na lüč tu-wnë,
rüdi lüč jtu-wnë jtu-wnë, ni so čüli pa klontonät bánda jtu-wnë od oroplánä nu wsë jto-tákë, t’ë
rüdi štrášilo tu-wnë, ka ma bi’ bílo šlo kárë judí jtò, sa bwïle. Anu dópo t’ë bílo, vi’ ä, öko máä
jtáko, šlè wòn da mamö pa mï jtè’ vïdët. Šlè, šlè, šlè, eh, t’ë dobrö rozonálo pa jtadèj (...). Ma
ni so čüle rüdi štrášet tu-wnë, viš, anu rüdi no lüč tu-wnë, rüdi lüč bíla tu-wnë ka bílo šlo kárë
judí jtò (...).
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e. Percezione di rumori o spostamento di cose e persone, non assimilabili all’azione
umana

69. “T’ë zdëlalu rumör ta-nútrë w carkvè / 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).

Viš kogá, ta-gorë na Karnïci, jta-gorë t’ë ma wšpigálu, eh sì, ta-na Karnïci w ti carkvè
(...). Đå si mëla dicioto ani, alòre ma máti ë tézala pizijún od míga oćá anu sumö moglè jti
pö pa dan drüge, báštå narédi’ fírmu - ma máti ë mwëla sa fermåt, naréat fírmu. Come una
delica somo mëli, ma somo mëli hodè’ pö ún Rézijo anu suwa bíla đå anu jsa máte M. (…),
n’ë mëla jïmë da R., anu somo hodïle špës ún Rézijo, be Dö, po pizijún midví, đå anu onå.
Bè, suwa hodïle pojütrëh, alle tre, alle quattru, alle cinque, na názët praháale a mezzogiornu,
parháale ala una, alle due: nïsi čüla mèj nína rëče. Njendín su bíli temporálave, ë šòw snih,
eh, t’ë lïlu, ma nïsi čüla mèj ta-gorë na Karnïci w carkvè. Ko somo paršlè na wòn, somo sa
wstávile jtu, sumö si snëdle kak panín, ko somo paršlè na nútër sumö sa wstávili spet, sa
wstávile jtu: nïsi čüla mèj nićár, mèj nína rëče. Una volta sumö bíli šlè jštës jtáku, đå nu onå.
Šlè da mamö jti wòn po pizijúne njèh anu ë talïku šòw snih ko sowa šlè na wòn, ë talïku
šòw snih, ë talïku šòw snih ka t’ë bílu na rič anu, bè, midví, lumïne sowa mëli e jtè’ di notte,
su bíla…, sa špartèt jzdë verso le quattro di mattina. Alle quattro di mattina il mese di dicem-
bre, di ginnaio, cara mia, altri che note!  Sowa bíli šlè ko ë zwonïla vimarïja, sowa bíli a
Gniva, imaGinarti! Anu sowa bíli nalëzli šćë no žanò po póte, sámu, ka n’ë šla jštës pa onå
za nji oćò wòn w Rézijo e na názët nïsamö paršlè wkwòp, sowa paršlè sáme, đå nu onå.
Anu ko sowá paršlè jtu, sowa sa wstávile, come il solito, dnå sédnula na tå anu dnå sídala na
së nu swa si viDále wsáka swöj kròh, kogá bèj mëšëš si viDát?! Dan frégul krüha sühagå,
altro niente. Apene che sowá sa Dáli jist, t’ë zdëlalu rumör ta-nútrë w carkvè che tu non avrai
una idea. Žvèlt öbidví ta-na okína vïdët kogá ë: ni bílu nína rëče. Bè, sowa múčile, sowa
Dále da to bo kak kuštrïš, viš ta  (...), sédnale spet, spet sa Dáli jist: so wdárili ćandalírje tu-
wnë dölu na guwtár, da si kapèw da s’ë wsë zlomïlu. Žvèlt wstávili spet, wsáka ta-na swö
oknö glédåt: tuttu un silenziu. Ćandalírje su bíle gorë anu nína rëče jta-nútrë. Alòra sowá sa
spopalédnule: “Ma,” - n’ë raklå onå tu-w mla, na ë raklå da - “ma káku t’ë ta rič jzdë?” Fra
questo moment ka sowa raklè da káku t’ë ta rič jzdë, ë sa skukurúknula na rič dö po zamjè,
tékoj ti navijáš dån di cinque lira, ka an gre anu tadèj an sa wstáve. Tèj dån beč, Dö, di cinque
lira prit, ka su bíli tï di cinque lira. Ah (...), swa zadanüli koj wsáka swo kórbu nu sa wzéle
nu šlè, ka bi’ jti krèj, ë bíla mulitjéra, ka sumö hodïli jti krèj. Anu talïku čas ka sowá sa
wstávili, nïsmo ćüli ni prit ni dópu vèć, koj jtadèj.

70. “Ni so sa báale ún par Madòne / 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 krèj tódi wòn ni su rüdi vïdale anu t’ë rüdi dëlalo kèj, ún par Madòne ni su sa
báale ún par Madòne anu pa gorë na Karnïce: ni su vïdali rüdi jüde nu t’ë rüdi dëlalu šušür
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anu ni bílu nićár, ma pa čiz din ka nu su sa báale, ko ni su hudïle ti náše tu-w Učí, ni so rádë
hudïle kadå, ti ka mëw tèt pa ta-na Súbicu ni nïsu šlè narédi’ gorë po Karnïce anu vås Cir,
ni su šlè won pu Kïle anu tadèj nú po Hlíwce anu na Súbicu aliböj nú na Kurïto nu tadèj pa,
tadèj magari dö w Réziju, wsèj owdëla’ kèj dö w kumün, ben, anu paršlè gorë po Karnïce,
ni su Dále da ni su sa báale anu pa po dwa trïji njèh so hodïle, da ni so sa báale. Tadèj t’ë
rüdi rozonálu nu pa ta-gorë na Karnïci w carkvè, ni so Dáli rat čas, ni so parháali z Rézja ta-
zïmë, tu-w snëgu nu so sa wstávile ka ni bílo cësta jtadèj, so parháale dölu za Ispïcu, dö pu
muletjére anu dö w Učjó, ni so sa wstávile jto pod küwu par carkvè, da t’ë klontinálu ka da
ta-nútrë da t’ë dëlalu, da ni su se köj pöbrale anu via (…), ni su Dále da n’ë bílå tårdå. Ni su
Dále da bi’ rëkuw da’ ëru, da ba në vëdali tï tu-w Učí da ko na tažï Karnïcå, da nídån na ba
hodèw jti krèj. An nï tëw raćèt vèć líku jtáku ma bi’ rëkuw jtáku. Però gorë po Karnïce t’ë
bíla tårda, kapïjma.

71. “T’ë tézalo bránda ta-po ćánibe / 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’è 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-dö w, káko to ma jïmë jtò (…) Sedilis, alòra ë bi dän pecoraio ka
prháäw gorë na Korïto anu jsi pecoraio ë rëkow da an vë zis Sedilis, pastír Dö, prháow
kupüwä’ öwca. Anu bè, t’ë bílo tu-w jasanè, otúbrjä: “Bè” - ë rëkow da - “prïdita po kostánjä
dölo!”- ka un mä na lípa lóta, an ćë näs naháat pobrät. Bè, mï, wsë dan bòt, samö, Dö, sa jéli
nu sa špFrtïli: ä anu S. M. anu ma kunjádä: pršlè, ga nalëzli dëdä. Ë bi’ nas Daw spat nú w
no valïko valïko ćánibo, nú w no valïko valïko hïšo anu so bíle wse púnčiko brant öko no
ökow anu èršt nï bílo lüče. Sa Dále mï tu-w wsáko kóvico dnä, ma tu-w noćè t’ë pöčalo
štrášet, t’ë tézalo bránda ta-po ćánibe anu bèn, da ko mamö dëlat? Lüče ni bílo, tadèj a na
vin da kucë samö bíla sa správila wsa wkwòp, spála wsa trï ta-nú w ni bránde. Ma ti mëšëš
čòt da ći t’ë dëlalo, ka dívi muć ni so wbwïli judí tu-w jti ćánibi, dívi muć ni so jh obësili,
dívi muć ni so wbïli partiDánow, ha! Ko ti viš da ko to díla, zakój mäš tè’ ga Dat nútër jüde,
ka… Dö! Bránda so hodïla öko nu ökow, te ka so bíla šćë. Alòra mï, ka samö spále tu-w
wsáki kóvici dnä, ha, samö mële sa správit wkwòp, ka samö sa báale, bè, káko mäš spat tu-
w ni bránde le-no tákë? Trï na küpo somö bíle sa Dála, he, ma t’ë dëlalo wso nuć, viš, wso
nuć. Bè, ko mëšëmö spät, bè, ko mëšëmö spät, ko samö pošlüšale da ko to dílä, ma intanto
samö bíla wsèj sa správila wkwòp.

72. “Tu-w noćè so sa odíwala dúre / 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 è stata costruita sul sentiero e si dice che non è bene costruire case dove passa un
sentiero, perché di lì, forse, passano di notte le anime dei morti (Uf, 7.10.1998).

Ta-nú par Zormí, ta-nú par Dríkacaveh sa di, dímö mï da ta-nu par Dríkacaveh, tu ka
si sa nášinalå đå, tu-w hïše od míga dëdå, jtu no čèrt óra tu-w noćè so sa odíwala dúre ud
ćániba, za jtö ka jtu möj dët ë bi’ náredew ćánibu ta-na póte, ë bíla na pot anu sa di, da sa
na naréaö mèj hïš tu ka praháa na pot, jtu praháalå na putïcå libö na pot, na putïcå, anu
probabilmente so praháala ta düša tu-w noćè anu tu-w jti ćánibi jtu, nu čèrt óra so sa odíwala
dúre, però nu nïso mèj dëlale nićár, so sa odíwala köj dúre.
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73. “Pëjće so spadüwale / 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 möj muž a nï sa vërwuw, da to štráše, ma to bílu ga wstrášilu ta-gorë na Lótu, Dö,
ka ë šòw damúw pujütrih náprët náprët prit núku vimarïjo - ka ni díjö ka ni čüaö prit núku
vimarïjo, po vimarïji në - an nï sa vërwuw anu ë šòw damúw ta-gorë na Lótu Kiláćaven, ë
paršòw ta-nútrë, ë bíla pot jtúdi nútor, pëjće so spadüwale po hraståh anu so spádle dö na
pot, ma jih ni bílu ta-na póte. An nï sa vërwuw, ma dópo sa vërwuw dópo tadèj.

74. “Ni so bíli šlè kårstet nu hčarïcu / Dopo il battesimo di una bambina”
Tre persone di Uccea, dopo aver battezzato una bambina a Resia, stanno ritornando a

casa a piedi. C’è 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).

Ë bi’ T. tu-w Máli Kúwce (...), bi’ B., G. B. anu ë bi’ möj wòj T. tu-w ti Rávancih, kunját
mi mátara. Ni su bíli šlè kårstet anu, nu hčarïcu, nu kužïnu ka na ë le-ta-dölë (...) ožënjanå ka
n’ë dal ventiquattru. Bi’ snih, trïje su šlè, ë bílo kárë snëga. Ni su šlè damúw, ni so kårstile to
máju, ni so paršlè názët, ga jéla nuć. Ko ni su paršlè, prit líkuj dö za Ispïcu, ë dån hliw gorë
stran - ka må jnjån L. hliw ta-za Ispïcu F. - gorë zorá ún stran póte, da ni ćéö sa ritiråt nu máju
jta-wòn. Su bíli pa trüdne, ë bílo naga snëgå le-jzdë, ta mája tu-w kórbe, ni so mu pülile mlíku
tu-w ni butïlje, ni bílu tèrmusuw tej njån, tu-w ni butïlje závitu tu-w káki blakåh ka da to bóde
görku. Bè, da ko ni su vilëzle hliw, ti ka ë mëw to máju, da t’ë ga jélo, da t’ë ga navijálu nú ziz
snih anu da ni möguw jti indavånt; ta dwa drügå to ë ju naháalo, to ni dëlalu nićár: “Be, da T.,
da köj dílåš?” (…) Koj to ma dëlåt? Ni so stále jtu kárë tïmpå tu-w hlívë, da to ćë sa kalmåt, ni so
vëdale ti stári da to ë kèj, da ko to ë: niente da fare. Ta dwa drüga  t’ë raklú da: “Stüj jzdë tï anu
da midwá gréwa dö h hïše anu da jta-dölë da ćéwå vijét, ćémö wzet šćë kíragå anu ćéwa nastèt
pa lüč.”- ka nu nïsu mëli lüče. Ni so paršlè gorë ščë z ni trïji njèh, ni so mi raklè pa da kíri, ma
na vin: dët, möj wòj ë biw ta-gorë w hlívë par ti máji, ni su paršlè gorë anu ni su zadanüle anu ni
su šlè anu ni bílu nićár vèć dópu. (…) Ko bílu vèć kompanïja to bo bílu ga püstilu tadèj, na vin.

C.  Premonizioni e segnali negativi

a. Attraverso manifestazioni oniriche

75. “Snüwåt da ni lëpu stojïjö / 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).

Però sanjále, E., pošlüšej! Ko ti snüwåš kèj pa, tu-w ni hïše, da ti vïdiš lëpu oblačanè, da
ni pléšaö, da ni lëpo stojïjö, jtï nïmaö fartüna ka mårjeö. Ta-nútrë G., n’ë raklå (…) prit núko
ë wmår G., snüwalå fès kárë kárë kárë roš, da ni bílå kopåc nánće oDát dur në, ta-nú par G.,
anu krampír ka ë bi’ šòw krampír un tadèj ta-w kantïnu, onå ë nosïla krampír ka n’ë mëla
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wsjat, n’ë mëla trï krampír tu-w péste V., da dwa n’ë štòknula nú w zëmjo anu da dån da ni
bíla kopåc štòknut, da su bíli wžë gnále ta-h ti drúzin krampír. Tadèj ë jštës štòknula ta pa jti.
Muć tïmpa tadèj ë žïvew, ka ë mwår G., ka bi šlå tu-w kantïno po krampír za sküha’ njúka.

76. “Snüwåt církuw ta-nú w Učí / 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 ë právila ta-nútrë götra A. (…). Na ë raklå, ko onå na snüwa ta-nú w Učí tu-w ti

stári carkvè, da na (…) ćë wmrit kíre (…). Ta-nú w Učjí tu-w ti stári carkvè, ko n’ë snüwala
tu-wn carkvè, da káko to ë anu da n’ë bíla tu-w carkvè, tadèj da n’ë vëdala da ćë wmrit kíri
tëh ta-nú w Učí.

b. Attraverso rumori

77. “Ta bajúw jtu ë pöčuw karčët  / 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. Il figlio si guarda intorno ma non vede nessuno. La madre allora dice che qual-
cuno è morto (Um-A, 20.9.1996).

Köj kö ë mëw za wmrit kíre, sumö mëli dån bajúw (...), tï ka ni mëö pukröw kugulát
anu bajúwčić jtu në, anu somo mëli múku ta-nútrë (…), ma sa sadnüwalu pa gorë na ta bajúw
jtu, nï bílu škánjuw (...) anu sumö mëli ta-par míru blïzu špolérta jsi bajúw, ka sa sadnüwalu,
tï ka nimëö za kan sédnut. Alòra kadå, kë bi’ kíri za wmrit, jsi bajúw ë karčëw, ë dëluw: krrr,
krr, krr, tékuj dån ë ta-na bajúlu sadï. Alòra sa vëdalu, da un giorno, due, ë mårtvåc, ći në tu-
w ti hïše, jïndë per tutta la frazione, në, pa jïndë, ti dálo avvisu, da ë dån mårtvåc in corso (...).
Ta bajúw jtu ë mëw möj dëd bazawún bi’ náradew. Alòra jsi bajúw bi’ ustòw pa tadèj ka t’ë
dëlalu štrépida, ka ë biw jtu, dån stári bajúw. Álibo viš tï, ći t’ë bílu rüdi un segno di antenati,
ti ka náredew ta bajúw fòrč jti ë tražmétinow tu-w bajúw da ë dån mårtvåc in corso za prït ta-
h njèn. Bö pa đå si čuw propi đå, (…) si bi’ ta-par špolértu, ma máte ë bíla tékolé jtu an ta bajúw
jtu ë pöčuw karčët; đå si polédnuw, ni bílu nínagå. Ma máte n’ë raklå, da: “Eh, ë kak mårtvåc.”

78. “Ë pòknulå láštrå ta-na špolértu / Rumore dalla stufa”
Il 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 (Uf-A,
22.3.1998).

Beh, non è di recente, dall’otantacinque, ko ë wmwårlå náša M. ta-za Slátinu, ta mládå,
sowa bíla đå nu möj muž jtu, sowa stáli sa-döle zdolá, perché somö mëli nášo tatò, sowa
stáli sa-dölë zdolá, sowa wstála pojütrëh, ë pòknulå láštrå ta-na špolértu, si raklá da: “G. c’è
qui la novità!” Ma t’ë ma öblilu, ostála (…) anu pa un veramente; eco, neanche due minuti
dopo ë mi talafonálå C., da ë wmwårlå náša kužïnå (…).

D.  Identificazione di spiriti con eventi atmosferici

79. “So sa gnüle ti donáne / Si muovono i dannati”
Il maltempo era generato dagli spiriti e per questo era necessario scongiurarli (Uf,

22.3.1998).
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Ko bi’ kárë slåp tèmp, alòre ni so Dále da so, so sa gnüle ti donáne, špïrite, alòre ni so
Dále da: Buh wås žanïtë ta-w Ćanèn, tu ka nï nína düša za dëlat vèć slábo!

80. “Vïhär / Un vento dannoso”
Bisogna tenere la bocca chiusa altrimenti questo vento può entrare attraverso la bocca

nella persona perché si tratta di una manifestazione degli spiriti (Kf-A, 13.11.1994).
Si bíla vïdala ä jzdë nur, somö mëli njïwo jzdë, šírčjë - ma ti na boš sa vërwow - ma le-

ta-dö zdolá, ä si čüla da to šumï: “Ko hudïć a ë?” - si Dála ä - “Ko hudïć a ë?” Trï líha sírka
t’ë jélo nu ë šòw dän vïhär gorë z njïwo, ma köj jse trï líha, vítër, míšow nu šòw nu šòw; ë
pršòw le-jtò, ë šòw túdi-tä anu dópo t’ë šlò wsë le-no-tákë, t’ë šlò lé-túdi gorë: lïstjë, brüšća,
wsë šlö túdi gorë. Ti stáre so Dále da t’ë vïhär, vïhär, anu ko sa vïdi jtö, viš, ko ti vïdiš da to
göni le-táko, viš, lïstjë, ka to hödi öko tabá, ka to mlëe öku nu öku, ni so Dále da sa ma zaDát
gŕlo, ka to so špïritave nu ba tëlo wlëst nú w tabá. Vïhär, dan vítër nöri jtö, to slábë t’ë jtö.

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 è occupata in ambito friulano Lea D’Orlandi in
uno studio intitolato Usi popolari Friulani. Maltempo, Ce fastu?, V-VI (1948-49), Udine, p. 133 e
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 malignità 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 l’ombrello (MILANI, p. 372). A Sauris invece i cambiamenti
di atmosfera possono rivelare se l’anima è salva o dannata; se l’anima è 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 così una catastrofica tempesta e alluvione.
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Prikazovanje onstranstva skozi pričevanje Rezijanov

Roberto Dapit

Mnoga pričevanja dokazujejo, da je verovanje v onstranstvo v Reziji še živ pojav.
Uvodna raziskava te študije predstavlja gradivo, ki je porazdeljeno v več tematskih sklopov.
Raziskani so glavni motivi in vsebine tovrstnih sodobnih pripovedi. To so predvsem ljudske
predstave o trpljenju duš v vicah, ki jih je mogoče primerjati s podobnimi predstavami na
furlanskem etničnem ozemlju in tudi drugod. Zanimiva je opozicija motivov, ki po eni
strani predstavljajo odnos med živimi in njihovimi rajnimi, po drugi pa govore o
najrazličnejših oblikah anonimnih strahov. Osebne pripovedovalčeve izkušnje nam
predstavljajo pripovedi avtobiografskega značaja, 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 narečju.
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The authoress researched the so-called impure deceased - spirits of the dead, fairies, and
the churchyard - within the spring ritual calendar of Slavic nations.

aK: 8E7DAFAC;;CQ @IK98IEP JK7M:; 7@8I7K9;C E7TDOKO;AO MJOG INOEkAG ;7
DMO @78O>CEAA: J CD;CQ J8CEC;P, t8C ?EOD@A-?C@ECMA8OKA (JCXJ8MO;;C manes), 7 J
DEI>CQ — ?C@CQ;A@A, INOEkAO ”;O?E7MAK9;C“: ;OOJ8OJ8MO;;CQ AKA
?EOYDOMEONO;;CQ JNOE89l, E7;9kO ?CKCYO;;C>C JEC@7, M ”?KCGCO“ A ”C?7J;CO“
MEON:, INOEkAO M;O JMCO>C DCN7 A ?C8CNI CJ87MkAOJ: XOT ”?E7MAK9;C>C“ ?C>EOXO;A:
A ?CNA;CMO;A: (INOEkAO ”MC NE7@O“); 8O, J @ON ?CJKO JNOE8A ?ECATCkKA
@7@AO-;AXID9 ;O?EA:8;CJ8A, ;7?EANOE, LOEOT ?C@CQ;A@7 ?OEOJ@CLAKC YAMC8;CO
(IJKCMANJ: ;7TPM789 AG ”;OLAJ8PNA“ ?C@CQ;A@7NA).

Z8A DMO @78O>CEAA INOEkAG (?EOD@A A ”;OLAJ8PO“ ?C@CQ;A@A) E7TKAL7l8J:,
JEODA ?ECLO>C, A G7E7@8OECN ?CJM:xO;;PG AN ?CJNOE8;PG FOEONC;AQ. [7@ ATMOJ8;C,
”;OLAJ8PO“ ?C@CQ;A@A KAkO;P FOE@CM;C>C ?CNA;CMO;A: (AG ;O C8?OM7l8 M FOE@MA,
?C ;AN ;O TMC;:8 M @CKC@CK7) AG CXPL;C GCEC;:8 M;O @K7DXAx7 AKA ;7 O>C ?OEAfOEAA
(T7 C>E7DCQ, J @E7l, M I>KI); AG ;O ?CNA;7l8 MC MEON: 8E7DAFAC;;PG @7KO;D7E;PG
?CNA;CMO;AQ, EO>IK:E;C JCMOEk7ONPG M FOE@MA1. o7@C;OF, GCECkC ATMOJ8;C, L8C
ANO;;C ”;OLAJ8PO“ ?C@CQ;A@A :MK:l8J: 8ON ”EOTOEMCN“, AT @C8CEC>C M T;7LA8OK9;CQ
J8O?O;A fCENAEIO8J: N;C>CKA@AQ E:D JK7M:;J@AG DONC;CM.

U DEI>CQ J8CEC;P, JEODA J7NCQ ;OLAJ8CQ JAKP OJ89 @78O>CEAA DONC;CM,
@C8CEPO C8KAL7l8J: C8 XCK9kA;J8M7 DEI>AG ?C @E7Q;OQ NOEO 8ON, L8C MEON: AG
?EOXPM7;A: ;7 TONKO C>E7;ALO;C CD;AN @7KO;D7E;PN ?OEACDCN, JM:T7;;PN, @7@
?E7MAKC, J @7@AN-;AXID9 ?E7TD;A@CN AKA ?CLA87ONPN D;ON. 67@CMP JOMOE;CEIJJ@AO
kIKA@I;P A lY;CJK7M:;J@AO @7E7@C;DYCKP, ?C:MK:lxAOJ: ;7 JM:8@7G, EIJ7K@A A
DE. (;7TCMON AG @7KO;D7E;PNA DONC;7NA).

[7@ ;7N ?EODJ87MK:O8J:, >DO-8C ;7 ”?OEOJOLO;AA“ DMIG t8AG @78O>CEAQ —
”;OLAJ8PG“ ?C@CQ;A@CM A @7KO;D7E;PG DONC;CM — A MCT;A@KA 87@AO JK7M:;J@AO
?OEJC;7YA, @7@ 8CDCEFP, EIJ7K@A A, MCTNCY;C, ”;7MA“ (MC MJ:@CN JKIL7O M AG
MCJ8CL;CJK7M:;J@AG A?CJ87J:G). ] ?EODK7>7ONPG ;AYO T7NO8@7G NP ?CTMCKAN JOXO
M @7LOJ8MO >A?C8OTP MPJ@7T789 ;O@C8CEPO JCCXE7YO;A: C JCC8;CkO;AA
NAfCKC>ALOJ@AG A @7KO;D7E;PG JCJ87MK:lxAG  t8AG ?OEJC;7YOQ.
1  SDA;J8MO;;PN AJ@KlLO;AON :MK:O8J: ?CNA;7K9;7: JKIYX7 M N:JC?IJ8;Il JIXXC8I, @C>D7 AJ?CK;:O8J:

@7;C; yODCE7 U8IDA87, M @C8CECN ?OEOLAJK:l8J: MJO INOEkAO, 7 J CJCXCQ 8x78OK9;CJ89l 8O, @8C
INOE ”;O?E7MAK9;CQ“ JNOE89l.
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B 8CDCEF7G, EIJ7K@7G A ?ECLAG ;7M:G

��.  !���� � �������
\C ;7XKlDO;A:N p. \C?CM7, ;7 JOMOEO _CK>7EAA JM. 6CDCE ?EODJ87MK:KJ:

?C@CQ;A@CN, ?OEOMC?KCxO;;PN ?CJKO JNOE8A M MCK@CK7@7 A @7E7@C;DYCK7
(��������J�� AKA �����	�J�� ����K�	�). B; ?C:MK:KJ: ?C ;CL7N AT NC>AK M 8OLO;AO
MJOQ 6CDCECMCQ (1-Q ;ODOKA ]OKA@C>C ?CJ87) ;ODOKA, ���� ������� �� ����	L�, A

XECDAK ?C JOKI M CXKA@O @7E7@C;DYCK7 AKA MCK@CK7@7 DC ?OEMPG ?O8IGCM, 7 T78ON
M;CM9 IGCDAK M NC>AKI. B; OTDAK MOEGCN ;7 XOKCN @C;O A NC> T78C?8789 MJ:@C>C,
@C>C MJ8EO8AK XP ;7 ?I8A; JNOE89 CYAD7K7 A 8OG, @C>C C; NC> ID7EA89 EI@CQ AKA
?7K@CQ [\C?CM 1991, 88–89]. U8CK9 YO C?7J;PN JLA87KJ: D���� I XCK>7E M _7;78O
[6OKXATCMP 1963, 244]. B G8C;ALOJ@CN, ?C8IJ8CEC;;ON ?ECAJGCYDO;AA JM. 6CDCE7
JMADO8OK9J8MIO8 8C, L8C C; XPK ;OMADAN DK: LOKCMO@7: M C@E. ]7E;P E7JJ@7TPM7KA,
@7@ CD;7YDP ;7 6CDCECMCQ ;ODOKO YO;xA;7, MC?EO@A J8ECY7QkAN T7?EO87N,
E7JJ8OKAK7 ;7 TONKO CDOYDI DK: JIk@A A ;OCYAD7;;C IJKPk7K7 I JOX: ;7D IGCN
>CKCJ: ”\EAXOEA >A AKA 8OX xO ?EAXOE7“. Z8C XPK JM. 6CDCE [6CDCECM7 1990, 212].

[7E87 1: \CNA;@A ?C «;OLAJ8PN» ?C@CQ;A@7N M 8ECAF@AQ ?OEACD I MCJ8CL;PG JK7M:;
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]OJ9N7 C?EODOKO;;7: JM:T9 J ?C@CQ;A@7NA ?ECJKOYAM7O8J: M ?CMOE9:G A
EA8I7K7G, C8;CJ:xAGJ: @ 8CDCEF7N — ;OMADANPN GECNPN @C;:N AKA MJ7D;A@7N (M
CXKA@O KlDOQ, ;C J GMCJ87NA), @C8CEPO XOY7KA ?C TONKO ;7 6CDCECMCQ ;ODOKO AKA
?CJKO ;OO; C;A, @7@ A JM. 6CDCE I XCK>7E, ;7?7D7KA ;7 ?EA?CTD;AMkAGJ: ?I8;A@CM A
;7@7TPM7KA KlDOQ, ;7EIkAMkAG C?EODOKO;;PO XP8CMPO A GCT:QJ8MO;;PO T7?EO8P,
@C8CEPO JKODCM7KC JCXKlD789 M t8C MEON: (JOM.-MCJ8. UOEXAA, JOEX. _7;78, ]COMCDA;7).
]K7kJ@CO ;7JOKO;AO JOMOEC-MCJ8CL;CQ UOEXAA (YA8OKA aYOED7?7, oO>C8A;J@CQ
[E7A;P A DE.) MADOKC M 8CDCEF7G — XOKPG @C;:G, ?EODMCDA8OK9J8MIONPG ]OKA@AN
6CDCECN A ?C:MK:lxAGJ: MC M8CE;A@ ;7 6CDCECMCQ ;ODOKO, DIkA INOEkAG [�OLOMAc
1993, 262] AKA ;OLAJ8PG DIGCM [[CJ8Ac 1968–1969, 380].

UEODA G8C;ALOJ@AG ?EAT;7@CM, ?EAJIxAG ”8CDCEF7N“, AJJKODCM78OKA MJO>D7
CXE7x7KA M;AN7;AO ;7 AG GECNC8I, XOKPQ FMO8 @C;OQ A ?K7xOQ, M @C8CEPO XPKA
T7MOE;I8P MJ7D;A@A, LOE8P CXCEC8;ALOJ8M7 (@C;9-MJ7D;A@), 7 87@YO ;7 GCECkC
ATMOJ8;Il JM:T9 @C;: J G8C;ALOJ@AN ;7L7KCN A ?C>EOX7K9;PN @CN?KO@JCN [�OLOMAc
1981]. aCX7MAN @ t8CNI OxO ;O@C8CEPO DO87KA. ]OJ9N7 MPE7TA8OK9;C I@7T7;AO ;7 8C,
L8C @C;A JM. 6CDCE7 MPJ@7@AM7KA ?E:NC ”AT-?CD TONKA“ [_7XCMAc 1963, 205, UEON].
[ECNO 8C>C, 8CDCEFP XOTIJKCM;C ?EA;7DKOY78 8ON;C8O A NE7@I, A JMO8 DK: ;AG
;OMP;CJAN A C?7JO;. \Ct8CNI M 8OLO;AO MJOQ 6CDCECMCQ ;ODOKA KlDA J8EONAKAJ9
MOE;I89J: DCNCQ T7JMO8KC, L8CXP J ;7J8I?KO;AON 8ON;C8P ;O MJ8EO8A89J: J 8CDCEF7NA
[RAKI8A;CMAc 1971, 148, _7;78], ;O Y>KA C>;OQ ;A M DCNO, ;A J;7EIYA (JOMOEC-MCJ8CL;7:
UOEXA:, >IFIKP), 7 87@YO E7;C KCYAKAJ9 J?789 A ?CTD;C MJ87M7KA, L8CXP ;7 ;AG ;O
;7?7KA 8CDCECMP @C;A (]COMCDA;7). SJKA XP 8CDCEFP T7NO8AKA JMO8 M C@;7G, C;A XP
E7TXAKA C@;7 @C?P87NA A T78C?87KA DCNCL7DFOM [_CJAc 1996, 221, ]COMCDA;7].

h DK: JM. 6CDCE7, A DK: ”8CDCEFOM“ M7Y;OQkAN ?C@7T78OKON AG ?EA;7DKOY-
;CJ8A @ NOE8MOF7N-DONC;7N C@7TPM7O8J: MEONO;;CJ89 AG ?EOXPM7;A: M ”t8CN“ NAEO
(JC M8CE;A@7 ?OEMCQ ;ODOKA ?CJ87 DC M8CE;A@7 M8CECQ, J LO8MOE>7 ?C JEODI A DE.) —
LOE87, XCKOO G7E7@8OE;7: DK: ?C@CQ;A@CM, ?OEACDALOJ@A ;7MOx7lxAG t8C8 NAE,
LON DK: DONC;ALOJ@AG ?OEJC;7YOQ @7@ 87@CMPG. �7NO8AN, L8C AN: JOEXJ@AG DONC;CM
87@YO ?EODJ87MK:O8 JCXCQ ?ECATMCD;CO C8 JCC8MO8J8MIlxO>C GEC;C;AN7 (6CDCECM7
;ODOK:, 6CDCECM7 JIXXC87 — 8CDCEFP).

67@AN CXE7TCN, M 8CDCEF7G A JM. 6CDCEO JCLO87l8J: LOE8P, I@7TPM7lxAO,
MC-?OEMPG, ;7 AG ?ECAJGCYDO;AO AT ”;OLAJ8PG“ ?C@CQ;A@CM, A, MC-M8CEPG, ;7
C>E7;ALO;;PQ @7KO;D7E;PQ ?OEACD AG ?EOXPM7;A: ;7 TONKO.

UM:T9 JM. 6CDCE7 A 8CDCEFOM J ?C@CQ;A@7NA ?CD8MOEYD7l8 ?CNA;7K9;PO
EA8I7KP 8CDCECMCQ ;ODOKA. ] JOMOE;PG CXK7J8:G _CK>7EAA 1-: ;ODOK: ]OKA@C>C ?CJ87
XPK7 CD;CQ AT >K7M;PG D78 E7;;OMOJO;;AG T7DIkO@ (;7E:DI J N:JC?IJ8;CQ JIXXC8CQ).
� XCK>7E M aCXEIDYO ?EOD@CM ?CNA;7KA M ?:8;AFI (������������ ��M�	
�), 7 I
XCK>7EJ@AG ?OEOJOKO;FOM M RCKD7MAA — M JIXXC8I. � EINP;, >DO ?OEM7: ;ODOK:
]OKA@C>C ?CJ87 JM:TPM7K7J9 J ?EOXPM7;AON ;7 TONKO ?CKI@C;OQ-?CKIKlDOQ,
;7TPM7ONPG Sîn-Toadere, M JIXXC8I M @7LOJ8MO ?CN7;P E7TD7M7KA GKOX A MCDI A AG YO
C8;CJAKA ;7 @K7DXAxO [[7X7@CM7 1989, 330].

_CKOO 8C>C, 1-: ;ODOK: ]OKA@C>C ?CJ87 M ;O@C8CEPG EO>AC;7G ;7 MCJ8C@O _7K@7;
?EOD;7T;7L7K7J9 DK: ?CNA;CMO;A: CJCXPG @78O>CEAQ INOEkAG. ] _OKC>E7DLAk@C
(JOM.-T7?. _CK>7EA:) 6CDCECM7 JIXXC87 JLA87K7J9 D;ON, @C>D7 MJ?CNA;7KA C 8OG, @8C
INOE M 8OLO;AO ?ECkODkO>C >CD7 [\C?CM 1991, 94], 8. O. 8OG, @8C (@7@ A ”;OLAJ8PO“
?C@CQ;A@A) ;O T7MOEkAK ?OEOGCD7 ;7 ”8C8 JMO8“ A ;O ?EAJCODA;AKJ: ?C@7 @ JC;NI
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?EOD@CM. 67@ YO M _7;78O A UEONO M 6CDCECMI JIXXC8I A ?:8;AFI >C8CMAKA @CKAMC A
E7T;CJAKA O>C ANO;;C M 8O DCN7, >DO M 8OLO;AO >CD7 @8C-8C INOE. �DOJ9 YO >C8CMAKA
GKOXFP, 7;7KC>AL;PO ?CNA;7K9;PN: ?ECJfCE@A A @CK7LA M fCENO @EOJ87 [_CJAc
1996, 219, 221]. mA8OKA �7OL7E7 (JOM.-MCJ8. UOEXA:) XPKA IXOYDO;P M 8CN, L8C OJKA
?C@CQ;A@ INOE MC NE7@O (”XOT JMOLA“), A ?C t8CQ ?EALA;O JCGE7;:K7J9 C?7J;CJ89
O>C ?CJNOE8;C>C ”?EOME7xO;A:“, 8C J?7J8A INOEkO>C C8 ?CDCX;CQ IL7J8A NCY;C
N;C>CKO8;AN ?CJ8CN M 6CDCECMI JIXXC8I, JLA87MkIlJ: TDOJ9 ?E7TD;A@CN NOE8MPG
[�OLOMAc 1978, 385]. ] \KCMDAMJ@CN @E7O N78OEA, I @C8CEPG M JON9O XPKA INOEkAO
DO8A (87@YO ?EALAJK:ONPO @ ”;OLAJ8PN“ ?C@CQ;A@7N), JCXKlD7KA M ?7N:89 C ;AG
J?OFA7K9;PO T7?EO8P, M L7J8;CJ8A, M 8OLO;AO MJOQ 6CDCECMCQ ;ODOKA C;A ;O kAKA,
L8CXP ;O ?ECDPE:MA89 A>K7NA MPDCKXKO;;PO DP;9@A (”@E78I;@A“), AT @C8CEPG AG
INOEkAO DO8A ?AKA MCDI ;7 ”8CN JMO8O“ [VEOXO;7ECM7 1989, 63].

oO?CJEODJ8MO;;7: JM:T9 ?CNA;7K9;PG EA8I7KCM 6CDCECMCQ ;ODOKA A ?CMOEAQ
C 8CDCEF7G A JM. 6CDCEO XCKOO MJO>C T7NO8;7 M 8CN, L8C L7J89 ?CNA;7K9;PG XKlD,
?EA>C8CMK:ONPG @ T7DIk;AFO, J?OFA7K9;C ”?EOD;7T;7L7K7J9“ 8CDCEF7N, 7 ?EA>C8C-
MKO;;PO GKOXFP M fCENO ?CD@CM (AKA J C88AJ@CN ?CD@CMP JMOEGI) ANOKA T;7LO;AON
INAKCJ8AMA8OK9;C>C D7E7 8CDCECMPN @C;:N [_CJAc 1996, 219–220]. \CNA;7K9;PO
LOE8P KO>@C CX;7EIYA89 A M @C;;PG JCEOM;CM7;A:G, @C8CEPO M _CK>7EAA A UOEXAA
IJ8E7AM7KA M 6CDCECMI JIXXC8I: ;7?EANOE, ;7 JOMOEC-MCJ8C@O _CK>7EAA ?OEOD ;7L7KCN
EAJ87KAx O>C IL7J8;A@A CXiOTY7KA @K7DXAxO, L8CXP ?CL8A89 INOEkAG [6CDCECM7
1990, 213, ]7E;7; aCXEIDY7, 323].

U 1-Q ;ODOKOQ ]OKA@C>C ?CJ87 (7 8CL;OO J ”8EANOE’CN“ ‘8EOGD;OM;PN ?CJ8CN M
;7L7KO ]OKA@C>C ?CJ87’) JM:T7;P A DEI>AO ?EODJ87MKO;A:, @7J7lxAOJ: ”?KCGCQ“
JNOE8A. � XCK>7E, JOEXCM A N7@ODC;FOM LOKCMO@, ;O DCYAMkAQ DC @C;F7 ”8EANOE’7“,
JLA87KJ: ”;OLAJ8PN“ ?C@CQ;A@CN A MOKA@AN >EOk;A@CN, ;7 L8C I@7TPM7l8
CJCXO;;CJ8A O>C ?C>EOXO;A:. �NOEkO>C MC MEON: ”8EANOE’7“ GCEC;AKA ;O ;7
@K7DXAxO, 7 M CXxOJOK9J@CQ NIJCE;CQ @ILO, ;7MCT;CQ :NO AKA M @E7Q;ON JKIL7O J
@E7l @K7DXAx7 []I@CN7;CMAc 1925, 345; 6CDCECM7 1990, 212, ]7E;7], 8. O. ?CJ8I?7KA
J ;AN @7@ J J7NCIXAQFOQ; 87@C>C ?C@CQ;A@7 ;O M;CJAKA M FOE@CM9, A JM:xO;;A@ ;O
C8?OM7K O>C, 7 AT DCN7 O>C MP;CJAKA ;O LOEOT DMOE9, 7 LOEOT ?ECKCN M J8O;O [U8E7;DY7,
294, 296]. ”\KCG7:“ JNOE89 ?EAMCDAK7 @ ?CJNOE8;PN ?EOME7xO;A:N INOEkO>C M
DONC;7. UC>K7J;C ?CMOE9:N, ATMOJ8;PN 87N YO, M U8E7;DYO, LOKCMO@, INOEkAQ MC
MEON: ”8EANOE’7“, J87;CMAKJ: ”JIGAN 6CDCECN“, ;7MCD:xAN IY7J ;7 KlDOQ M 8OLO;AO
6CDCECMCQ ;ODOKA (����� D����J� � ������ ���� D�	������) AKA NC> ?EOME78A89J: M
M7N?AE7 [VEOXO;7ECM7 1989, 64; U8E7;DY7, 327].

U8789 ?CJKO JNOE8A @7E7@C;DYCKCN NC>KA 87@YO KlDA, T7L78PO, ECYDO;;PO A
INOEkAO ;7 6CDCECMCQ ;ODOKA [_R, 165]; MC8 ?CLONI @CN?KO@J ?CNA;7K9;PG
EA8I7KCM, AN ?CJM:xO;;PG, XPK DC @E7Q;CJ8A EODIFAECM7;: M L7J8;CJ8A, M ?7N:89 C
;AG, @7@ A CX INOEkAG MC MEON: ”8EANOE’7“, E7TD7M7KA ;O @CKAMC AKA ?CNA;7K9;PO
GKOXFP, 7 8CK9@C JPECO YA8C [UXo� 1900, @;. 16–17, L. 2, J. 21, 6PE;CMC].

o7@C;OF, ?CJKOD;OO, ;7 L8C GC8OKCJ9 XP I@7T789: M E7;;OMOJO;;ON MCJ8CL;C-
X7K@7;J@CN @7KO;D7EO 6CDCECM7 ;ODOK: JLA87K7J9 CD;CQ AT J7NPG ;OXK7>C?EA:8;PG:
J ;OQ JM:T7;C ;7AXCK9kOO LAJKC ;O>78AM;C C@E7kO;;PG GEC;C;ANCM, C8;CJ:xAGJ:
@7@ @ C8DOK9;PN OO D;:N (”GECNPO“, ”@EAMPO, ”JIGAO“, ”XOTIN;PO“ A ?E.), 87@ A @
J7NCQ ;ODOKO (����	�, ����M��, ������); @ ;OQ YO ?EAIECLO;7 N7JJ7 T7?EO8CM,
;OJCXKlDO;AO @C8CEPG C?7J;C DK: LOKCMO@7.
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U ILO8CN MJO>C J@7T7;;C>C NP EOk7ONJ: ?EOD?CKCYA89, L8C M C8DOK9;PG
MCJ8CL;CX7K@7;J@AG EO>AC;7G (JOMOEC-MCJ8C@ UOEXAA, JOMOE;7: _CK>7EA:, MOEC:8;C,
U8E7;DY7) 6CDCECM7 ;ODOK: C@7T7K7J9 MEONO;ON, @C>D7 ;7 TONKO ?C:MK:KAJ9 JM. 6CDCE
A 8CDCEFP, MC?KCx7MkAO MJO ;O>78AM;CO,  T7@KlLO;;CO M t8CN C?7J;CN A
;OXK7>C?EA:8;CN MEONO;A. ]NOJ8O J 8ON, JMCO ?ECAJGCYDO;AO t8A @7KO;D7E;PO
DONC;P, JID: ?C MJONI, MOKA C8 ”;OLAJ8PG“ ?C@CQ;A@CM2, 7 CXPL7A 6CDCECMCQ ;ODOKA
J87KA JMCOCXE7T;PNA ?CNA;@7NA ?C ;AN A, C8L7J8A, ?C ;OD7M;C INOEkAN.

RP ?EOD?CK7>7ON, 87@AN CXE7TCN, L8C M JK7M:;J@CN @7KO;D7EO ”;OLAJ8PN“
?C@CQ;A@7N, 87@ YO @7@ A ?EOD@7N, XPKA ”C8MODO;P“ C>E7;ALO;;PO ?OEACDP, @C>D7
C;A ?C:MK:KAJ9 M ”t8CN“ NAEO, 7 M ?7N:89 C ;AG IJ8E7AM7KAJ9 JMCOCXE7T;PO ?CNA;@A
A JCXKlD7KAJ9 N;C>CLAJKO;;PO XP8CMPO A GCT:QJ8MO;;PO T7?EO8P.

]7Y;C ?CDLOE@;I89, L8C DK: ?CNA;CMO;A: ”;OLAJ8PG“ ?C@CQ;A@CM ”C8MODO;P“
ANO;;C 8O D;A A ;ODOKA GEAJ8A7;J@C>C @7KO;D7E:, @C>D7 FOE@CM9 ;O JCMOEk7O8
CfAFA7K9;C>C ?CNA;CMO;A: IJC?kAG. ] J7NCQ ;7ECD;CQ 8E7DAFAA D;A
?CNA;CMO;A: ”;OLAJ8PG“ ?C@CQ;A@CM A ?EOD@CM 87@YO, @7@ ?E7MAKC, ;O JCM?7D7l8
DEI> J DEI>CN. 67@, ;7 1-Q JODNAFO ]OKA@C>C ?CJ87, @C>D7 M ”t8C8“ NAE ?EAGCD:8
8CDCEFP A JM. 6CDCE, M ?E7MCJK7M;CQ FOE@MA ?7;AGADP M GE7NO ;O JCMOEk7l8J:
MCCXxO, 7 ?CNA;CMO;AO ?ECAJGCDA8 E7;9kO, M N:JC?IJ8;Il JIXXC8I, AKA ?CTYO — M
JIXXC8P 2-Q, 3-Q A 4-Q JODNAF ?CJ87. ] ;7ECD;CQ @IK98IEO ?CNA;CMO;AO ?EOD@CM
E7;;OQ MOJ;CQ JCMOEk7O8J: KAXC ?C @7;C;I ?E7MCJK7M;CQ FOE@MA (8. O. M
N:JC?IJ8;Il JIXXC8I AKA ;7 2-Q ;ODOKO ]OKA@C>C ?CJ87), KAXC YO M N7JKO;AL;Il
JIXXC8I, CD;7@C ;A@C>D7 — ;7 1-Q (6CDCECMCQ) ;ODOKO ]OKA@C>C ?CJ87.

"���
�� � ����
��
[ lY;CJK7M:;J@AN ?CMOE9:N C ”8CDCEF7G“ A JM. 6CDCEO @7@ ”;OLAJ8PG“

?C@CQ;A@7G, ?CNA;CMO;Al @C8CEPG, @7@ NP JLA87ON, ?CJM:xO;7 M T;7LA8OK9;CQ
NOEO 6CDCECM7 ;ODOK:, XCKOO MJO>C XKAT@A MCJ8CL;CJK7M:;J@AO ?EODJ87MKO;A: C
EIJ7K@7G A, C8L7J8A, lY;CJK7M:;J@AG EIJ7KA:G. B8;CJA8OK9;C ?OEMPG NCY;C JLA8789
DC@7T7;;PNA ?C @E7Q;OQ NOEO 8EA MOxA. \OEMCO: EIJ7K@A (DOMIk@A, INOEkAO DC
XE7@7, I8C?KO;;AFP, DO8A, INOEkAO DC @EOxO;A:, A ;O@. DE.) ?EA;7DKOY78 @ LAJKI
”;OLAJ8PG“ ?C@CQ;A@CM. ]8CECO: MEON: AG ?EOXPM7;A: ;7 TONKO C>E7;ALO;C, @7@
?E7MAKC, 8ECAF@CQ (EIJ7K9;CQ) ;ODOKOQ, 7 J7NC AG NAfCKC>ALOJ@CO AN: (������	)
OJ89 M ATMOJ8;CQ J8O?O;A ?ECATMCD;CO C8 JCC8MO8J8MIlxO>C GEC;C;AN7 (K78. rusalia
A ?E., GC8: XP A LOEOT lY;CJK7M:;J@CO A MCCXxO X7K@7;J@CO ?CJEODJ8MC). h, ;7@C;OF,
8EO89O: M 8OLO;AO t8CQ ;ODOKA KlDA CJCXPN CXE7TCN ?CNA;7l8 EIJ7KC@, M 8CN LAJKO
JCXKlD7: T7?EO8P (JN. E7XC8P a. [. �OKO;A;7 A d. o. ]A;C>E7DCMCQ).

] ?CK9TI t8C>C 8EO89O>C 8OTAJ7 >CMCEA8 ?EOYDO MJO>C 8C, L8C M 8ECAF@Il
(EIJ7K9;Il) ;ODOKl ?CNA;@A IJ8E7AM7KA ANO;;C M 8OG DCN7G, >DO XPKA ”JMCA
EIJ7K@A“ (INOEkAO NCKCDPNA DOMIk@A AKA DO8A, MP@ADPkA I YO;xA;, I8C?KO;;A@A
A ?CD.): AN CJ87MK:KA ODI, MP;CJAKA MC DMCE CDOYDI A ?CKC8;C, ?EADOEY7AM7KAJ9
;O@C8CEPG C>E7;ALO;AQ, JMADO8OK9J8MCM7MkAG C ?EAJI8J8MAA M DCNO DIk, A 8. D.
[�OKO;A; 1995, 234–237; ]A;C>E7DCM7 1986, 102, 107 A DE.]. \CNA;@A ?C EIJ7K@7N

2  hT t8C>C ;A M @CON JKIL7O ;O JKODIO8, L8C NP ?P87ONJ: JMOJ8A JM. 6CDCE7 A 8CDCEFOM AJ@KlLA8OK9;C
@ ”;OLAJ8PN“ ?C@CQ;A@7N. hG CXE7TP — JMCO>C ECD7 ”J?K7M“ NAfCKC>ALOJ@AG G7E7@8OEAJ8A@ A JMCQJ8M
E7T;PG ?OEJC;7YOQ, JEODA @C8CEPG JKODIO8 ?EOYDO MJO>C ;7TM789 JM. 6CDCE7 @7@ ?C@ECMA8OK: KCk7DOQ
A MJ7D;A@CM, ”fE7@AQJ@C>C MJ7D;A@7“, >OEN7;J@C>C ]C87;7 AKA aA@C>C CGC8;A@7 A N;. DE.
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?ECAJGCDAKA AKA M @7;I; pIJ7K9;CQ ;ODOKA, AKA L7xO M 8OLO;AO OO J7NCQ, 7 CJCXO;;C
A;8O;JAM;C — M LO8MOE>, ;7TPM7ONPQ N�����	��K "����K, N�����	��� O��	������,
P�	��� AKA ���	� J��������.

]C8 G7E7@8OE;CO C?AJ7;AO 87@C>C ?CNA;CMO;A:: ”[] pIJ7K9;Il ;ODOKl] X7XP
?CD G78Cl MPMOkAM7l8 JCECL@I, lX@I, f7E8I@ A ;7NA8@I… ULA87l8, L8C IYO @7YD7:
DCL@7 [EIJ7K@7] DC JMCOQ N78OEA ?EADO8, A C;7 IYO MCT9NO8 MJO t8C A CDO;O8J:. =
@C8CE7: IYO N789 ;O ?CMOJA8, 8C 87 EIJ7K@7 IYO GCDA8 ;ODCMCK9;7: A ?K7LO8“ [\=,
_EOJ8J@7: CXK.]3.

�8C @7J7O8J: lY;CJK7M:;J@AG A MCJ8CL;CX7K@7;J@AG EIJ7KAQ, 8C GC8: AG
?EAL7J8;CJ89 @ ?C@CQ;A@7N (M 8CN LAJKO ”;OLAJ8PN“) A @ ?CNA;7K9;CNI FA@KI ;O
J8CK9 CLOMAD;7, 8ON ;O NO;OO ;7 C8DOK9;PO f7@8P MJO YO J8CA8 CXE78A89 M;AN7;AO.
UC>K7J;C C8DOK9;PN JMADO8OK9J8M7N J JOMOEC-MCJ8C@7 _CK>7EAA, �����		 (�����	K�	
A ?E.) — YO;J@AO DONC;ALOJ@AO JIxOJ8M7, ?ECAJGCD:xAO AT NCKCDPG YO;xA; A
DOMIkO@, ?CMOJAMkAGJ: AKA INOEkAG MC MEON: ECDCM [_R, 301], AKA YO t8C ?ECJ8C
DIkA INOEkAG, @C8CEPO ?C:MK:l8J: M 8OLO;AO EIJ7K9;CQ ;ODOKA MXKATA J87EC>C
@K7DXAx7 [_O;CMJ@7-UiX@CM7 1991, 6]. [7?7;F7N ATMOJ8;C ?EODJ87MKO;AO C 8CN, L8C
@7YDPQ LOKCMO@, INOEkAQ MC MEON: EIJ7K9;CQ ;ODOKA, XPK J@KC;O; @
?OEOMC?KCxO;Al A ?CJKO JNOE8A NC> ?EOME78A89J: M M7N?AE7 [[7?7;FA, 193]. �
NCKD7M7; M _O;DOE7G M8CE;A@ ?CJKO 8ECAF@CQ ;ODOKA ;7TPM7KJ: ���J���� M	
�����J��� �����	���: M t8C8 DO;9 YO;xA;P IJ8E7AM7KA >IK:;A: A ?ECMCY7KA EIJ7KC@
M NC>AKI [[7X7@CM7 1989, 348]. � >7>7ITCM RCKD7MAA (?OEOJOKO;FOM AT JOMOE;PG
E7QC;CM _CK>7EAA) M EIJ7K9J@Il JEODI YO;xA;P kKA ;7 @K7DXAxO A C88ID7
”MMCDAKA“ M JOKC EIJ7KC@ (�����	���	 ���	����� ‘EIJ7KC@ MMCD:8’), 7 M ?C;ODOK9;A@
?C T7MOEkO;AA EIJ7K9;CQ ;ODOKA ”?ECMCY7KA“ AG CXE78;C [UCECL:;I 1995, 65].

67@AN CXE7TCN ;O8EID;C T7NO8A89, L8C ?C JMCONI NAfCKC>ALOJ@CNI J878IJI
EIJ7K@A, EIJ7KAA A 8CDCEFP ANOl8 NOYDI JCXCQ C?EODOKO;;CO JGCDJ8MC, KOY7xOO M
CXK7J8A AG ?ECAJGCYDO;A: (AT ”;OLAJ8PG“ ?C@CQ;A@CM) A ?CJM:xO;;PG AN ?CNA;C@,
@C8CEPO M JMCl CLOEOD9 ?EAIECLO;P ;O @ CXxAN ?CNA;7K9;PN D;:N, 7 JCMJON @
DEI>AN D787N4.

VCMCE: C 8CDCEF7G, NP I?CN:;IKA C 8CN, L8C DK: NAfCKC>AA 6CDCECMCQ ;ODOKA
7@8I7K9;P ;O 8CK9@C ?C:MKO;AO 8CDCEFOM, ;C A M FOKCN 8ON7 ”?KCGCQ“ JNOE8A
(;7?EANOE, ”;OLAJ8PNA“ ?C@CQ;A@7NA J87;CMAKAJ9 KlDA, INOEkAO MC MEON:
”8EANOE7“ AKA M 8OLO;AO 6CDCECMCQ ;ODOKA). 6ECAF@AQ ?OEACD, @7@ ATMOJ8;C, 87@YO
XPK JM:T7; J ”;OLAJ8PNA“ ?C@CQ;A@7NA MCCXxO A J EIJ7K@7NA, M L7J8;CJ8A5.

\EOYDO MJO>C, MJ?CN;AN GC8: XP C UONA@O (LO8MOE>O ?OEOD 6ECAFOQ) — EIJJ@CN
D;O ?CNA;CMO;A: ”;OLAJ8PG“ ?C@CQ;A@CM, @ @C8CECNI OxO M XVII M. XPKC ?EAIECLO;C
?C>EOXO;AO ?C>AXkAG, @7T;O;;PG KAXC INOEkAG C8 >CKCD7 A XCKOT;OQ, M J@IDOK9;A-
F7G, AKA IXC>AG DCN7G. UMODO;A: C E7T;CCXE7T;PG fCEN7G ?CNA;CMO;A: ”;OLAJ8PG“
?C@CQ;A@CM M UONA@ ANOl8J: AT XCK9kA;J8M7 JOMOE;C- A FO;8E7K9;CEIJJ@AG

3  �DOJ9 A D7KOO 8O@J8P AT \CKOJJ@C>C 7EGAM7 ?EAMCD:8J: M ?OEOMCDO ;7 EIJJ@AQ :TP@.
4  o7 JM:T9 8CDCEFOM A EIJ7KC@ I@7TPM7l8 A ;O@C8CEPO DC?CK;A8OK9;PO f7@8P. � EINP; M _7;78O

\EO?CKCMO;AO \:8ADOJ:8;AFP ;CJAKC ;7TM7;AO Todorusale: JLA87KCJ9, L8C M t8C MEON: ?ECAJGCDAK7
MJ8EOL7 A JO@JI7K9;PO @C;87@8P YO;J@AG NAfCKC>ALOJ@AG ?OEJC;7YOQ EIJ7KAQ A NIYJ@AG — @C;OQ
JM. yODCE7; 7 E7J8O;AO, @C8CECO EIJ7KAA D7EAKA JMCAN ATXE7;;A@7N, ;7TPM7KCJ9 Todoruşa [[7X7@CM7
19897, 161].

5  a7;;PO C ?CNA;CMO;AA ”;OLAJ8PG“ ?C@CQ;A@CM M 8ECAF@AQ ?OEACD I MCJ8CL;PG JK7M:; CXCXxO;P
;7NA ;7 @7E8O 1.
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CXK7J8OQ [JN.: �OKO;A; 1995, 129–134; ;7 T7?7DO A CJCXO;;C ;7 l>O pCJJAA UONA@
ATMOJ8O; N7KC, L8C :M;C >CMCEA8 M ?CK9TI O>C JOMOE;C-EIJJ@C>C ?ECAJGCYDO;A:]. o7
�@E7A;O A M _OKCEIJJAA C ”;OLAJ8PG“ ?C@CQ;A@7G MJ?CNA;7KA L7xO ;7 8ECAF@CQ
(EIJ7K9;CQ) ;ODOKO (M pIJ7K9;PQ LO8MOE>), KAXC ;OJ@CK9@C E7;9kO — M \EO?CKCMO;AO
\:8ADOJ:8;AFP AKA ;7 ]CT;OJO;AO.

] t8;C>E7fALOJ@AG C?AJ7;A:G, C8;CJ:xAGJ: @ 8ECAF@CNI ?OEACDI, JEODA
”;OLAJ8PG“ ?C@CQ;A@CM ;7AXCKOO L7J8C fA>IEAEIl8 DMO @78O>CEAA INOEkAG:
I8C?KO;;A@A A DO8A. 67@, ;7 JOMOEC-MCJ8C@O pCJJAA (]:8J@AQ @E7Q) JLA87KCJ9, L8C
UONA@ IJ87;CMKO; ANO;;C M ?7N:89 CX I8C?KO;;A@7G []yo[, 130]; ;7 UNCKO;xA;O
M UONA@ C8 KlDOQ 8EOXCM7KCJ9 JCXKlDO;AO T7?EO8CM, JM:T7;;PG J MCDCQ: ;OK9T:
XPKC ;A NP89, ;A J8AE789, ;A ?CKCJ@789, A;7LO M JON9O ;O?EONO;;C @8C-;AXID9 XP
I8C;IK [p=R]. o7 UINxA;O I8C?KO;;A@CM ?CNA;7KA ;7 6-Q ;ODOKO ?CJKO \7JGA
(MOEC:8;C, M ]CT;OJO;AO): ”] kOJ89 ;ODOK9 :QFC @AD7l8 ;7 MCDI, GC89 A ;O JM:8CO.
RCYO8, AT ECD;PG NCAG @8C-;AXID9 >DO-;AXID9 I8C?AKJ:, 87@ C; YDO8 t8C :QFC. 6C>D7
GCD:8 ;7 @K7DXAxO MOLOECN, ;7?O@I8 :AF, MCT9NI8 MCD@A, J:DI8 ;7 @7@Il-;AXID9
NC>AKI, ;7 JMOYIl, A ?CNA;7l8“ [\=]. ] I@E7A;J@CN A XOKCEIJJ@CN \CKOJ9O M DO;9
\EO?CKCMO;A: \:8ADOJ:8;AFP KlDA ;O @I?7KAJ9, L8CXP M JON9O ;A@8C ;O I8C;IK;
;O E7XC87KA, L8CXP ;O ?C?7J89 M XIEl ;7 MCDO A L8CXP KCD@7 ;O ?OEOMOE;IK7J9 MC
MEON: EPX;CQ KCMKA. oA@C>D7 ;O @I?7KAJ9 M pIJ7K9;PQ LO8MOE>: JLA87KCJ9, L8C M
t8C8 DO;9 EIJ7K@7 @I?7O8 JMCAG DO8OQ-”EIJ7KO;:8“ A ;O?EONO;;C I87xA8 J JCXCQ M
MCDI @C>C-;AXID9 AT KlDOQ [\=]. ] ;O@C8CEPG EO>AC;7G \CKOJ9: I8C?KO;;A@7N XPK7
?CJM:xO;7 MJ: pIJ7K9;7: ;ODOK:. 67@, M pCMO;J@CQ CXK. �@E7A;P, ”@C>D7 I @C>C OJ89
I8C?KO;;A@ [M JON9O], 8C ;7 pIJ7K9;AFI ;O k9l8 A ;O J8AE7l8 MJl ;ODOKl — DK:
I8C?KO;;A@7. _ID8C XP A;7LO M ECDI @8C-;AXID9 OxO I8C?A8J:“ [6CKJ87: 1995, 261].

�;7LA8OK9;C EOYO ?CNA;CMO;AO ”;OLAJ8PG“ (I8C?KO;;A@CM, ?CMOJAMkAGJ:,
;O@EOxO;PG A NOE8MCECYDO;;PG DO8OQ) ?ECAJGCDAKC MNOJ8O J ?CNA;CMO;AON
?EOD@CM. Z8C NC>KC ANO89 NOJ8C M JIXXC8I ;7@7;I;O 6ECAFP, @C>D7 ?E7MCJK7M;7:
FOE@CM9 ?CNA;7O8 INOEkAG [6CKJ87: 1986, 103; �OKO;A; 1995, 134, 334], 7 87@YO M
DEI>AO D;A. o7?EANOE, I JOEXCM M _7;78O M LO8MOE> ?OEOD 6ECAFOQ JCMOEk7KCJ9
	��	��Q� ���� �� ���� �����: J87EPO YO;xA;P kKA ;7 EO@I A KAKA MCDI DK: JCK;F7,
NOJ:F7, ID7MKO;;A@CM A ?CMOkO;;PG, 7 87@YO M ?7N:89 C MJOG JMCAG ?EOD@7G [_CJAc
1996, 321].

�8C @7J7O8J: DO8OQ, INOEkAG DC @EOxO;A:, 8C ;7 �@E7A;O A M _OKCEIJJAA
?CNA;@A ?C ;AN IJ8E7AM7KAJ9 AG N78OE:NA M pIJ7K9;PQ (8ECAF@AQ) LO8MOE>. �7xO
MJO>C N78OEA ?EA>K7k7KA ;OJ@CK9@AG N7KCKO8;AG DO8OQ A I>Cx7KA AG @7kOQ, @7;I;CN
A DEI>CQ ?CNA;7K9;CQ ?AxOQ [RAKCE7DCMAL 1991, 207, \CK87MJ@7: >IX.]. ] DEI>AG
JKIL7:G N78OEA ;O 8CK9@C I>Cx7KA DO8OQ, ;C A J?OFA7K9;C ?C@I?7KA @ t8CNI D;l
@EOJ8A@A A E7TD7M7KA AG DO8:N. ULA87KCJ9, L8C 87@AN CXE7TCN C;A NC>I8 C@EOJ8A89
JMCAG INOEkAG DO8OQ A MMOJ8A AG M F7EJ8MC _CYAO [j7E9@CMJ@AQ JXCE;A@, 296]. ]
T7?. R7@ODC;AA (U8EIk@C) ?CNA;CMO;AO INOEkAG DO8OQ ?ECAJGCDAKC ODA;J8MO;;PQ
E7T M >CDI — M aIGCMJ@Il JIXXC8I, @C>D7 YO;xA;P E7TD7M7KA >KA;:;PO JCJIDP DK:
MCDP ”T7 N7KA DOF7“, 7 T78ON ?CKAM7KA AG NC>AKP MCDCQ [aOKA;A@CKCM7 1960, 168].
] U@C?J@CQ [C8KA;O N78OEA, ANOlxAO INOEkAG NK7DO;FOM, D7M7KA DO8:N M aIGCM
DO;9 I@E7kO;;PO FMO87NA JCJIDP J MCDCQ [yAKA?CMAc 1939,402].

UMCOCXE7T;CQ fCENCQ ?CNA;CMO;A: INOEkAG DO8OQ (N7KCKO8;AG, ;C ;O
CX:T78OK9;C ;O@EOxO;PG) :MK:O8J: T7?EO8 OJ89 :>CDP A DEI>AO JOTC;;PO ?KCDP DC
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]CT;OJO;A:, 6ECAFP, ?OEMC>C D;: \O8ECM7 ?CJ87, ]ADCM7 D;:, KO8;O>C hM7;CM7 D;:,
\O8ECM7 D;:. R78OEA, I @C8CEPG INAE7KA DO8A, ;O OKA JOTC;;PO ?KCDP DC CD;C>C AT
t8AG D;OQ, 7 M J7N ?E7TD;A@ E7TD7M7KA LOEOk;l, MAk;l, :XKC@A A DEI>AO ?KCDP ?C
JCJOD:N A ECDJ8MO;;A@7N M ?7N:89 C JMCAG DO8:G (MCJ8.-JK7M., lY.-JK7M., MCJ8.-?CK.,
MCJ8.-JKCM7F., @7E?78.). ULA87KCJ9, L8C 8ON J7NPN N789 @7@ XP ”D7� �G JMCiN Di8:N“
[WOQ@CMJ@AQ 1860, 37, \CDCK9O]. ] ]COMCDA;O, ?EOYDO LON ?C?ECXCM789 JOTC;;PO ?KCDP,
N78OEA ;7 ]CT;OJO;AO C8;CJAKA AG ;7 NC>AKP JMCAG INOEkAG DO8OQ [_CJAc 1996, 316].

67@AN CXE7TCN, ?CNANC CfAFA7K9;C>C ?CNA;CMO;A: INOEkAG, JCMOEk7ONC>C
?E7MCJK7M;CQ FOE@CM9l M JIXXC8I ;7@7;I;O \:8ADOJ:8;AFP, M ;7ECD;CQ 8E7DAFAA
MCJ8CL;PG A, C8L7J8A, lY;PG JK7M:; ANOKAJ9 J?OFA7K9;PO D;A (]CT;OJO;AO, UONA@,
\EO?CKCMO;AO \:8ADOJ:8;AFP, pIJ7K9;PQ LO8MOE>), @C>D7 KlDA (CXPL;C
ECDJ8MO;;A@A) IJ8E7AM7KA JMCOCXE7T;PO ?CNA;@A ?C ”;OLAJ8PN“ ?C@CQ;A@7N,
?EA;7DKOY7MkAN @ AG JON9:N. o7 T;7LA8OK9;CQ 8OEEA8CEAA, T7JOKO;;CQ
MCJ8CL;PNA JK7M:;7NA, >K7M;PN CXiO@8CN ?CNA;CMO;A: (MPE7Y7lxO>CJ: M
I>CxO;AA, CD7EAM7;AA CDOYDCQ A ?CKC8;CN, 7 87@YO N;C>CLAJKO;;PG T7?EO87G)
XPKA EIJ7K@A — ”;OLAJ8PO“ ?C@CQ;A@A, @C8CEPO ?CJKO JMCOQ ?EOYDOMEONO;;CQ
JNOE8A ?EOME78AKAJ9 M @7KO;D7E;PG DONC;CM. 67N YO, >DO ?CMOE9: C EIJ7K@7G ;O
?CKILAKA CJCXC>C E7TMA8A: (pCJJA:, JOMOE _OKCEIJJAA A DE.), M 8ECAF@AQ ?OEACD
KlDA ?CNA;7KA I8C?KO;;A@CM, ;O@EOxO;PG NK7DO;FOM A DEI>AG INOEkAG
;OOJ8OJ8MO;;CQ JNOE89l. ] ;7ECD;CQ 8E7DAFAA C@@7TAC;7K9;CO ?CNA;CMO;AO
”;OLAJ8PG“ ?C@CQ;A@CM M CDA; AT ;7TM7;;PG MPkO D;OQ JCJIxOJ8MCM7KC J N7JJCMPN
?CNA;CMO;AON MJO>C JC;N7 ?EOD@CM M aIGCMJ@Il JIXXC8I ;7@7;I;O 6ECAFP.

#���
_CKOO JKCY;CQ C@7TPM7O8J: JA8I7FA: J lY;CJK7M:;J@ANA, I@E7A;J@C-

@7E?78J@ANA A I@E7A;J@ANA ?OEJC;7Y7NA, IJKCM;C CXiODA;:ONPNA ?CD ANO;ON
;7MAQ. o7?CN;AN, L8C T7?.-XCK>. ���	, ����
	, ���K���, ������	 A DE., N7@OD. ���	,
���j�
	 A DE., MCJ8.-JOEX. ���	, �����, ����j	, ���	, ���� A DE., JKCMO;. (k8AEAQ.) navje,
mavje, movje CXCT;7L7l8 DONC;ALOJ@AO JIxOJ8M7, M @C8CEPO ?CJKO JNOE8A
?EOME78AKAJ9 DIkA ;O@EOxO;PG NK7DO;FOM, NOE8MCECYDO;;PG DO8OQ (A;C>D7 — DIkA
YO;xA;, INOEkAG M ECD7G). �Y;CJK7M:;J@AO ”;7MA“ L7xO MJO>C ANOl8
CE;A8CNCEf;PQ CXKA@ (?8O;FP, FP?K:87, XCK9kAO LOE;PO ?8AFP A DE.), MPD7l8
JMCO ?EAJI8J8MAO G7E7@8OE;PN ?AJ@CN AKA JMAJ8CN, MODI8 JOX: 7>EOJJAM;C ?C
C8;CkO;Al @ KlD:N; >K7M;7: AG TKC@CT;O;;7: fI;@FA: — ;7?7D789 ;7 JMCl N789 A
;7 ECYO;AF, NILA89 AG M 8OLO;AO 40 D;OQ ?CJKO ECDCM, MPJ7JPM789 I ;AG NCKC@C,
KAk789 J;7, ;7JPK789 XCKOT;A, DIkA89 DO8OQ, MP?AM789 @ECM9 I ;CMCECYDO;;PG A
AG N78OEOQ; ;7?7D789 ;7 ?7J8IGCM A @C;lGCM ?C ;CL7N, MP?AM789 NCKC@C I CMOF A
@CECM A 8. ?. ] C8KALAO C8 EIJ7KC@ A 8CDCEFOM JMODO;AQ C JOTC;;CJ8A AG ?EOXPM7;A:
M ”t8CN“ NAEO ;ON;C>C: MEONO;ON AG ?C:MKO;A: A;C>D7 ;7TPM7l8 _K7>CMOxO;AO,
?7JG7K9;Il ;ODOKl A ]CT;OJO;AO 6.

\OEJC;7YA JC JGCD;PNA ;7TM7;A:NA (JE. ����	, ��S��, ����	, ��S��, ��K�	 A
?CD.) ATMOJ8;P A M I@E7A;J@AG [7E?787G, 7 87@YO J?CE7DALOJ@A — M DEI>AG EO>AC;7G
�@E7A;P. �7 t8ANA ANO;7NA T7@EO?KO;C DM7 CJ;CM;PG ?OEJC;7Y7 — M DO8J@CN A
YO;J@CN CXKAL9:G.
6  Z8A JMCD;CO C?AJ7;AO lY;CJK7M:;J@AG ”;7MAQ“ CJ;CM7;C ;7 @CE?IJO AJ8CL;A@CM, @C8CEPO NP ;O

E7J@EPM7ON T7 ;OANO;AON NOJ87 (?CDECX;PQ CXTCE AJ8CL;A@CM JN.: yAKA?CMAc 1968).
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VIFIK9J@AO ;:M@A CXCT;7L7l8 DIkA ;O@EOxO;PG NK7DO;FOM, NOE8MCECYDO;;PG
DO8OQ, 7 87@YO DO8OQ, IXA8PG JMCANA N78OE:NA ;O?CJEODJ8MO;;C ?CJKO ECYDO;A:;
;7M@A C?7J;P DK: LOKCMO@7, 8. @. ;7?7D7l8 ;7 DO8OQ A YO;xA;, JCJI8 I ;AG @ECM9,
DIk78 YO;xA; [V;78l@ 1912, 191; B;AxI@ 1909, 59, 8C YO I lY. JK7M:;]. �@E7A;J@AO
N7M@A — ;O@EOxO;PO NK7DO;FP AKA DO8A, IMCECM7;;PO MJ@CEO ?CJKO ECYDO;A:
D9:MCKCN; C;A YAMI8 M KOJ7G, 7 ;7 \7JGI JCXAE7l8J: ;7 @EOJ8;PQ GCD @ FOE@MA A

?ECJ:8 JOXO @EOJ87 [Lud, 1907/13, 123; \C@I89O]. ] C8KALAO C8 lY;CJK7M:;J@AG ;7MAQ
A >IFIK9J@AG ;:MC@ I I@E7A;J@AG N7MC@ ”M7N?AEJ@AO“ fI;@FAA ;O MPE7YO;P
[VEA;LO;@C 2, s.v. ����	; �IXA;J@AQ 1872, 206, 207].

[ECNO 8C>C, M �@E7A;J@AG [7E?787G A ;7 �@E7A;O 8ONA YO ANO;7NA NC>I8
CXCT;7L789J: YO;J@AO ?OEJC;7YA (EOYO — ?OEJC;7YA TCCNCEf;C>C CXKA@7,
;7?EANOE, M MADO @CkO@ 7), ?C JMCAN fI;@FA:N A M;Ok;ONI MADI ?EAXKAY7lxAGJ:
@7@ @ MCJ8CL;CJK7M:;J@AN A @7E?78J@AN EIJ7K@7N, 87@ A @ XCK>7EJ@AN EIJ7KA:N 8.

[7E87 2: o7MA A o7MJ@AQ DO;9.

NAfCKC>ALOJ@AQ ?OEJC;7Y
(���	, ����	, ����	 A DE.)

T����	K J������
T����	� "������

7  [Ck7LAQ ”ANADY“ I@E7A;J@AG ;:MC@ CXi:J;:O8J:, MOEC:8;C, LAJ8C :TP@CMPN f7@8CECN, JE. I@E.
��S���  ‘N:I@789’.

8  ]C MJ:@CN JKIL7O ANO;;C 87@7: JA8I7FA: JKCYAK7J9 ;7 VIFIK9xA;O, >DO ”;:M@A“ MT:KA ;7 JOX: fI;@FAA
A EIJ7KC@, A ”;7MOQ“; MNOJ8O J 8ON, I XCQ@CM A KON@CM ”;:M@A“ ?E7@8ALOJ@A ;O XPKA ATMOJ8;P.
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B;A ?C:MK:l8J: L7xO MJO>C ;7 8ECAF@CQ ;ODOKO AKA M \O8ECM ?CJ8; 87;FIl8 A
MP87?8PM7l8 8E7MI (>IFIKP); ?EA>K7k7l8 @ JOXO ;7 A>EAxO CML7E7, @C8CEPQ A>E7O8
DK: ;AG ;7 JC?OK@O (V7KAFA:); C;A CXA87l8 M MCDO A NC>I8 T787xA89 8ID7 LOKCMO@7,
EOkAMkO>CJ: M t8C MEON: @I?789J: (_I@CMA;7); GCD:8 ?C KOJ7N (>IFIKP, �OE;A-
>CMxA;7); ;7JPK7l8 T7JIGI, MAGEA, XCKOT;A (>IFIKP) A DE.

67@AN CXE7TCN, I@E7A;J@C-@7E?78J@AO A I@E7A;J@AO ?OEJC;7YA 8A?7 ”N7MC@“
A ”;:MC@“ CX;7EIYAM7l8 LOE8P, ECD;:xAO AG @7@ J lY;CJK7M:;J@ANA ”;7M:NA“,
87@ A J lY;CJK7M:;J@ANA ”EIJ7KA:NA“, ”EIJ7KAQ@7NA“ A ?CD. ] KlXCN JKIL7O
;OJCN;O;;C, L8C I@E7A;J@C-@7E?78J@AO A I@E7A;J@AO ”;:M@A“ ?EA;7DKOY78 @
”;OLAJ8PN“ ?C@CQ;A@7N, ?EOME78AMkANJ: (@7@ 8CDCEFP A EIJ7K@A) M @7KO;D7E;PG
DONC;CM. BD;7@C M C8KALAO C8 8CDCEFOM A EIJ7KC@, JCC8MO8J8MIlxAO I@E7A;J@AO A
@7E?78C-I@E7A;J@AO 8OENA;P, CXCT;7L7lxAO t8AG DONC;CM, ;O T7MAJ:8 C8 GEC;C;AN7
(JE. MPkO: ”EIJ7K@A“ C8 ”EIJ7KAQ“, ”8CDCEFP“ C8 JM. 6CDCE7 A 6CDCECMCQ ;ODOKA), 7
J@CEOO J7NA :MK:l8J: AJ8CL;A@CN fCENAECM7;A: C?EODOKO;;CQ >EI??P
@7KO;D7E;PG 8OENA;CM.

UID: ?C EOTIK98787N ?EOD?EA;:8C>C ;7NA @7E8C>E7fAECM7;A:, CXK7J89
E7J?ECJ8E7;O;A: JCC8MO8J8MIlxAG ;7TM7;AQ NAfCKC>ALOJ@AG ?OEJC;7YOQ (���	,
��S�	, ����	 A DE.) ;O?CJEODJ8MO;;C JC?EA@7J7O8J: J CXK7J89l E7J?ECJ8E7;O;A:
GEC;C;ANCM T����	K (T����	K) J������, T����	K O��	���� , T������ "���� 9. o7
�@E7A;O A M _OKCEIJJAA t8C8 GEC;C;AN C8;CJA8J: A;C>D7 @ U8E7J8;CNI LO8MOE>I, 7
L7xO — @ LO8MOE>I ?7JG7K9;CQ ;ODOKA A CXCT;7L7O8 ?CNA;7K9;PQ DO;9, @C>D7 KlDA
JCMOEk7l8 G7E7@8OE;PO ?CNA;7K9;PO DOQJ8MA: ;7 NC>AK7G (IXAE7l8, LAJ8:8,
CJ87MK:l8 87N ODI, I>Cx7l8 ;AxAG A 8. ?.) 10. BD;7@C M;CM9 CXE7x7O8 ;7 JOX:
M;AN7;AO 8C8 f7@8, L8C M ?E7MCJK7M;CQ FOE@MA ;7 U8E7J8;CQ A UMO8KCQ JODNAF7G
?CNA;7K9;PO JKIYXP M GE7NO ;O JCMOEk7l8J:. h;PNA JKCM7NA, NP ;O M ?OEMPQ
E7T IXOYD7ONJ: M ?EAJI8J8MAA M ;7ECD;CQ 8E7DAFAA ?CNA;7K9;C>C D;:,
?EC8AMCEOL7xO>C @7;C;I ?E7MCJK7M;CQ FOE@MA A JM:T7;;C>C J 8ONCQ ”;OLAJ8PG“
?C@CQ;A@CM, GC8: M D7;;CN JKIL7O t87 JM:T9 ;O J8CK9 CLOMAD;7, @7@ I 8CDCEFOM A
EIJ7KC@, A ANOO8 J@CEOO ”t8ANCKC>ALOJ@AQ“ G7E7@8OE. ]OD9, @7@ NP ?CK7>7ON,
;7TM7;A: @7E?78C-I@E7A;J@AG A I@E7A;J@AG ”;:MC@“ A ”N7MC@“ ?CJKIYAKA CJ;CMCQ
DK: GEC;C;ANCM 8A?7 T����	K O��	���� , ?CD8MOEYDO;AON LONI JKIYA8 7EO7K9;CO
JCC8;CkO;AO GEC;C;AN7 A ANO;A NAfCKC>ALOJ@C>C ?OEJC;7Y7.

VCMCE: C 8CDCEF7G A EIJ7K@7G, NP ?EAMCDAKA ?EANOEP 8C>C, L8C A ;7 6CDCECMCQ
;ODOKO, A M 8ECAF@AQ ?OEACD JIxOJ8MCM7KA D;A, @C>D7 ?CNA;7KA t8AG NOE8MOFCM-
DONC;CM, 7 87@YO MCCXxO — MJOG ”;OLAJ8PG“ ?C@CQ;A@CM. oO J87K M t8CN JNPJKO
AJ@KlLO;AON A ?7JG7K9;PQ ?OEACD. ] D;A A ;ODOKA, ?EODkOJ8MIlxAO \7JGO A
JKODIlxAO T7 ;OQ, JCMOEk7l8J: J?OFAfALOJ@AO EA8I7KP ?CNA;CMO;A: ”;OLAJ8PG“
AKA ;OD7M;C INOEkAG ?C@CQ;A@CM. [7@ A M DEI>AG JKIL7:G, C;A ;O JCM?7D7l8 ;A J
CfAFA7K9;PNA FOE@CM;PNA ?CNA;CMO;A:NA, ;A, @7@ ?E7MAKC, J ;7ECD;PNA
@7KO;D7E;PNA ?CNA;@7NA, ?CJM:xO;;PNA ?EOD@7N.

9  UCC8;CkO;AO ;7TM7;AQ DONC;ALOJ@AG ?OEJC;7YOQ 8A?7 ”;7MA“, ”N7M@A“ A GEC;C;AN7 JN. ;7 @7E8O 1.
10 o7 ;O@C8CEPG JC?EODOK9;PG 8OEEA8CEA:G _OKCEIJJAA A �@E7A;P ?7JG7K9;PQ LO8MOE> NC> ;7TPM789J:

U������ O��	���� , V���M	� "����, D����� ��M "���� A ?CD., ] pCJJAA (JN. @7E8I 2) 8OENA; ”;7MAQ“
ATEOD@7 MJ8EOL7O8J: M JCJ87MO JKCY;C>C GEC;C;AN7 T�� 	 "������, CXCT;7L7lxO>CJ: ?C;ODOK9;A@
AKA M8CE;A@ yCNA;CQ ;ODOKA.
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UEODA MCJ8CL;CJK7M:;J@AG ?7JG7K9;PG EA8I7KCM, JM:T7;;PG J ?CNA;CMO;AON
”;OLAJ8PG“ ?C@CQ;A@CM, ;7AXCKOO T7NO8;C CXP@;CMO;AO ”I>Cx789“ AG CJ878@7NA
?7JG7K9;CQ ?AxA ?C ?ECkOJ8MAA ?E7TD;A@7 (M JEODI AKA LO8MOE> ?7JG7K9;CQ
;ODOKA). 67@, ;7?EANOE, ;7 VCNOK9xA;O M 8OG JON9:G, >DO XPK I8C?KO;;A@, ?CJKO
\7JGA ;7 MCDI ?IJ@7KA @CJ8A ?7JG7K9;C>C ?CECJO;@7 [\=]; ;7 l>O pCJJAA, ”L8CXP
?CN:;I89 I8C?KO;;A@CM“, ;7 MCDI J?IJ@7KA ?7JG7K9;Il J@78OE89 A J@CEKI?I C8
@E7kO;PG ?7JG7K9;PG :AF, 7 ”L8CXP ?CN:;I89 ID7MKO;;A@CM“ — ?CDMOkAM7KA @
?C8CK@I @CJ8A ?CECJO;@7 [�7;CTA;7 1991, 76, [IEJ@7: CXK.]. =;7KC>AL;C I EINP; A
NCKD7M7; CJ878@A ?7JG7K9;PG 8E7?OT ?EOD;7T;7L7KAJ9 IXA8PN, I8C?KO;;A@7N,
MAJOK9;A@7N, 7 87@YO ”XK7YA;7N“ A ”E7GN7;7N“ [[7X7@CM7 19897, 162]11. � @7?7;FOM
T7 ;ODOKl DC d7T7EOMCQ JIXXC8P YO;xA;P E7TD7M7KA GKOXFP M ?7N:89 C ”;CM7 DIk7“,
8. O. C ?C@CQ;A@7G, INOEkAG M 8OLO;AO ?CJKOD;AG 40 D;OQ, ?EA 8CN, L8C CJ;CM;PO
MOJO;;AO T7DIk@A DK: ?EOD@CM IJ8E7AM7KA I @7?7;FOM M J7NI d7T7EOMI JIXXC8I. ]
8OG YO NOJ87G M ?7JG7K9;Il JIXXC8I YO;xA;P, M L9AG JON9:G XPKA ;OD7M;C INOEkAO,
E7TD7M7KA M ?7N:89 C ;AG ?ECJfCE@A A @E7kO;PO :QF7 [[7?7;FA, 215, 223].

hTEOD@7 ?CNA;CMO;AO ”;OLAJ8PG“ A ;OD7M;C INOEkAG ?C@CQ;A@CM NC>KC
?ECAJGCDA89 ;O?CJEODJ8MO;;C ?C LO8MOE>7N ;7 U8E7J8;CQ A ?7JG7K9;CQ ;ODOK:G
(8. O. ?C LO8MOE>7N, @C8CEPO NC>KA ;7TPM789J: �����	�	). o7 VECD;O;xA;O M
U8E7J8;CQ LO8MOE> ;7 @K7DXAx7G IJ8E7AM7KA ?CNA;@A ;7 JMOYAG (?CJKOD;O>C >CD7)
NC>AK7G [WOQ; 1890, 616–618]. VECD;O;J@AQ CXPL7Q ;7GCDA8 JCC8MO8J8MAO M
XOKCEIJJ@CN DA7KO@8;CN JKCMO ��S
i, CXCT;7L7lxON ;OD7M;C INOEkAG, M ?7N:89 C
@C8CEPG M ]AKO;J@CQ >IX. C8NOL7KJ: T�S��i ���i�����  A JCMOEk7KAJ9 ?CNA;7K9;PO
EA8I7KP [\\V, 166].

o7@C;OF, FOKPQ E:D f7@8CM I@7TPM7O8 ;7 8C, L8C U8E7J8;CQ A ?7JG7K9;PQ
LO8MOE>A  ?CJM:x7KAJ9 ;O MJON ”;OLAJ8PN“ AKA ;OD7M;C INOEkAN ?C@CQ;A@7N, 7
ANO;;C ”N7M@7N“ A ”;:M@7N“ — ;O@EOxO;PN NK7DO;F7N A NOE8MCECYDO;;PN DO8:N.
o7?EANOE, ;7 l>C-T7?7DO _E:;xA;P, OJKA M DCNO XPK EOXO;C@, INOEkAQ
;O@EOxO;PN, 8C M ?7N:89 C ;ON M U8E7J8;CQ LO8MOE> IJ8E7AM7KA CXOD [\=]. ]
j7E9@CMJ@CQ >IX., 7 87@YO M DEI>AG NOJ87G, LO8MOE> ?7JG7K9;CQ ;ODOKA ;7TPM7KJ:
U����	K AKA U��J�� ��������  (8. O. XPK ?ECATMCD;PN ;O?CJEODJ8MO;;C C8 I@E.
�����). U���	 ‘DIkA INOEkAG ;O@EOxO;PNA DO8OQ’ MPGCDAKA M t8C MEON: AT MCDP A
CJ87M7KAJ9 ;7 TONKO DC \EO?CKCMO;A: AKA DC 6ECAFP [�OKO;A; 1995, 165–166]. ]
U��J�� ��������  @CO->DO IJ8E7AM7KA JONOQ;PO ?CNA;@A ?C INOEkAN DO8:N.
o7?EANOE, ;7 ]A8OXxA;O M ?7JG7K9;PQ LO8MOE>, ;7TPM7ONPQ T����� ���	�é���
[]CJ@EOJO;AO], ”;IY;C XPKC JM7EA89 J8CK9@C XOKPG :AF, J@CK9@C M JON9O XPKC
INOEkAG DO8OQ, A JiOJ89 AG ;7 C8@EP8CN NOJ8O, ?C@787M ?EODM7EA8OK9;C ?C 8E7MO,
L8CXP ;OMA;;PO DO8A J MPJC8P ;OX7 MADOKA A XK7>CJKCMK:KA ?CN;:xIl AG JON9l“
[oA@AfCECMJ@AQ 1897, 244].

67@AN CXE7TCN, I MCJ8CL;PG JK7M:; M C@CKC?7JG7K9;PQ ?OEACD XPKA D;A,
?EOD;7T;7LO;;PO DK: ?CNA;CMO;A: ”;OLAJ8PG“ ?C@CQ;A@CM (?EOYDO MJO>C
;O@EOxO;PG NK7DO;FOM), 7 87@YO ;OD7M;C INOEkAG. �7xO DEI>AG DK: t8C>C MPXAE7KA
LO8MOE>A ;7 U8E7J8;CQ A ?7JG7K9;CQ ;ODOK:G. o7TM7;AO t8AG D;OQ (T����	K ���	���� 
A ?CD.), t8ANCKC>ALOJ@A MCJGCD:xOO @ DE.-EIJ. A F.-JK7M. ��� , ��� � [y7JNOE; _Sp,

11 ]OEC:8;C, t8C CXi:J;:O8J: ATMOJ8;CQ IxOEX;CJ89l CJ878@CM, M JM:TA J LON AG NCY;C E7JJN78EAM789
@7@ JMCO>C ECD7 ”7;8A?AxI“.
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B 8CDCEF7G, EIJ7K@7G A ?ECLAG ;7M:G

s. v. ���	], @7@ ;7N @7YO8J:, XCKOO ;O?CJEODJ8MO;;C JM:T7;C JC JK7M:;J@ANA ;7TM7-
;A:NA DONC;CM-NOE8MOFCM 8A?7 ”;:M@A“, ”N7M@A“, ;7 L8C I@7TPM7O8 JC?EA@CJ;CMO;AO
CXK7J8OQ E7J?ECJ8E7;O;A: CXOAG >EI?? 8OENA;CM M MCJ8CL;CJK7M:;J@CN DA7KO@8;CN
?ECJ8E7;J8MO12 (GC8: ;OK9T: AJ@KlLA89 A MCTNCY;CJ8A ;OT7MAJANC>C E7TMA8A: CXCAG
T;7LO;AQ — ‘AN: NAfCKC>ALOJ@C>C ?OEJC;7Y7’ A ‘GEC;C;AN’).

] @C;8O@J8O J@7T7;;C>C MCT;A@7O8 JCXK7T; ;OJ@CK9@C A;7LO, LON t8C DOK7O8J:
CXPL;C, MT>K:;I89 ;7 ATMOJ8;CO NOJ8C AT ”\CMOJ8A MEONO;;PG KO8“ (?CD 1092 >.) C
?ECAJkOJ8MAA M \CKCF@O, @C8CEPQ ?CDMOE>J: ;CL;CNI ;7?7DO;Al ”;7MAQ“,
ATXAM7lxAG YA8OKOQ A CJ87MK:lxAG ;7 AG 8OK7G JNOE8C;CJ;PO :TMP:

“\EODAM;C XPJ89 LlDC \CKC89J@O M NOL8O: XPM7kO M ;CxA 8I8i;, J87;:kO ?C
IKAFA, :@C LOKCMOFA EAxlxO XOJA. =xO @8C MPKOT:kO AJ GCECNA;P, GC8: MADO8A,
7X9O I:TMO; XID:kO ;OMADANC C8 XOJCM :TMCl, A J 8C>C INAE7GI, A ;O JN:GI ATK7TA8A
AJ GCECN. \CJON9 YO ;7L7k7 M D;O :MK:8AJ: ;7 @C;AG, A ;O XO AG MADO8A J7NOG, ;C
@C;9 AG MADO8A @C?P87; A 87@C I:TMK:GI KlDA ?CKC89J@P: A O>C CXK7J89. 6ON9 A
LOKCMOFA >K7>CK7GI: :@C ;7M9O X9l89 ?CKCL7;P“ [\EODAM;CO LIDC :MAKCJ9 M \CKCF@O
M ;7M7YDO;AA: ;CL9l J8C:K 8C?C8, L8C-8C J8C;7KC ;7 IKAFO, EPJ@7KA XOJP, @7@ KlDA.
SJKA @8C MPGCDAK AT DCN7, L8CXP ?CJNC8EO89, 8C8L7J ;OMADANC I:TMK:ON XPM7K
XOJ7NA :TMCl A C88C>C INAE7K, A ;A@8C ;O CJNOKAM7KJ: MPGCDA89 AT DCN7. �78ON
;7L7KA A D;ON :MK:89J: ;7 @C;:G, 7 ;O XPKC AG MAD;C J7NAG, ;C MAD;P XPKA @C;OQ
AG @C?P87; A I:TMK:KA 87@ C;A KlDOQ M \CKCF@O A M O>C CXK7J8A. \C8CNI KlDA A
>CMCEAKA, L8C t8C NOE8MOFP X9l8 ?CKCL7;] [\]d, 91]13.

jC8OKCJ9 XP CXE78A89 M;AN7;AO ;7 8C, L8C M D7;;CN KO8C?AJ;CN @C;8O@J8O
��� � J@CEOO CT;7L7O8 ‘;CL;PO DONC;P’, ;OYOKA ‘NOE8MOFP’, @7@ CXPL;C ?OEOMCD:8
I@7T7;;PQ fE7>NO;8 AT \]d. ] ?CK9TI t8C>C ?EOD?CKCYO;A: >CMCE:8 @7@ NA;ANIN
DM7 CXJ8C:8OK9J8M7. ]C-?OEMPG, OJKA JE7M;A89 ?EAMODO;;PQ @C;8O@J8 J DEI>ANA, >DO
I?C8EOXK:O8J: JKCMC ��� , ��� � M DEOM;OEIJJ@AG 8O@J87G XII–XVI MM., ;7?EANOE, ”:@C
A ;7M9 AT >ECX7“, ”AT ;7MAA MiJ@E9JO“, ”;7M9N9 NiM9 8MCE:89“, ”?EAGCDAKA @ ;7N9
;7M9: NP8J:“ [Up^ XI–XVII X, 45], 8C J87;CMA8J: T7NO8;7 E7T;AF7 T;7LO;AQ. ]C MJOG
DEI>AG JKIL7:G ����� ;O ?EA?AJPM7O8J: @7@AG-KAXC TKC@CT;O;;PG DOQJ8MAQ (C;A MODI8
JOX: @7@ CXPL;PO ?EOD@A), M 8C MEON: @7@ M JCCXxO;AA C ?ECAJkOJ8MAA M \CKCF@O
EOL9 ADO8 C ;OJMCQJ8MO;;CN DK: ?EOD@CM  ;7?7DO;AA ;7MAQ ;7 KlDOQ (”;7M9O X9l89
?CKCL7;P“). ]C-M8CEPG, M J7NCN KO8C?AJ;CN @C;8O@J8O ;7?7D7lxAO (”;7MA“) DM7YDP
;7TPM7l8J: ”XOJ7NA“ (”:@C LOKCMOFA EAxlxO XOJA“, ”I:TMO; XID:kO ;OMADANC C8
XOJCM :TMCl“), L8C 87@YO JCMOEkO;;C ;OG7E7@8OE;C DK: MCJ?EA:8A: ?EOD@CM @7@
87@CMPG. ] JCMC@I?;CJ8A J D7;;PNA JCMEONO;;PG lY;C- A MCJ8CL;CJK7M:;J@AG
DA7KO@8CM (>DO ���	, ��S�	, ����	 A ?CD. CXCT;7L7l8 NAfCKC>ALOJ@AG ?OEJC;7YOQ,
CXPL;C DCJ878CL;C 7>EOJJAM;PG) t8C D7O8 ?CMCD, L8CXP ?EOD?CKCYA89 DK: DE.-EIJ.
��� , ��� � ;7KALAO ?OEAfOEAQ;C>C (AKA C@@7TAC;7K9;C>C) T;7LO;A: ‘?;OLAJ8PQ,
?C?7J;PQ ?C@CQ;A@’, E7TMA8AON @C8CEC>C, GC8: XP C8L7J8A, :MK:l8J: JCMEONO;;PO
;7TM7;A: NAfCKC>ALOJ@AG ?OEJC;7YOQ 8A?7 ”;7MOQ“, ”;:MC@“ A ”N7MC@“.

12 B JM:TA JKCM ���	K, �����	K J \7JGCQ A ?7JG7K9;CQ 8ON78A@CQ I@7TPM7O8 A G7E7@8OE;CO I@E7A;J@CO
?CMOE9O: OJKA E7XC8789 ;7 ?7JG7K9;CQ ;ODOKO, I LOKCMO@7 (M @7LOJ8MO ;7@7T7;A:) MPE7J8O8 87@
;7TPM7ON7: ”;7MJ@7: @CJ8CL@7“ (G7E7@8OE;PQ ;7ECJ8 ;7 ;C>O).

13 B JGCDJ8MO t8C>C NOJ87 AT ”\CMOJ8A MEONO;;PG KO8“ A lY;CJK7M:;J@AG ?CMOEAQ C 8CDCEF7G IYO
I?CNA;7KCJ9 M J?OFA7K9;PG E7XC87G [JN.: �OLOMAc 1981; 6CKJ8CQ 1990].
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$�����%�� ��&����'�����.
”oOLAJ8PO“ ?C@CQ;A@A, 87@ YO @7@ A ?EOD@A, ?C:MK:l8J: M ”t8CN“ NAEO M

C?EODOKO;;PO @7KO;D7E;PO ?OEACDP A D;A. ] ;O@C8CEPG JK7M:;J@AG 8E7DAFA:G
”;OLAJ8PN“ ?C@CQ;A@7N ?EA?AJPM7O8J: J?CJCX;CJ89 @ ?CJNOE8;CNI ?EOME7xO;Al
M DONC;CM, XK7>CD7E: LONI NAfCKC>ALOJ@AO JAJ8ONP t8AG 8E7DAFAQ ?C?CK;:l8J:
@7KO;D7E;PNA DONC;7NA-NOE8MOF7NA. aK: AG NAfCKC>ALOJ@CQ G7E7@8OEAJ8A@A
T;7LANP 87@AO 7J?O@8P CXE7T7, @7@ N;CYOJ8MO;;CJ89, ?CECQ ;OE7JLKO;AN7: (���	,
���	, ����W�, �����		, �����
	 ADE.); ATXO>7;AO JMO87 A ?C:MKO;AO M ;CL;CO MEON:
(8CDCEFP, ;7MA); 8O;DO;FA: @ IJ8CQLAMCQ TCC-, CE;A8C- AKA t;DCNCEf;CJ8A (7 ;O
JCXJ8MO;;C @ CXCEC8;ALOJ8MI), JE. EIJ7KAA-X7XCL@A, ;7MA-?8O;FP, 8CDCEFP-@C;A,
;:M@A-@Ck@A, A ;O@. DE.

o7XKlD7O8J: ?CJKODCM78OK9;PQ ?7E7KKOKATN M ;7TM7;A:G t8AG JOTC;;PG
DONC;CM-NOE8MOFCM A GEC;C;ANCM, CXCT;7L7lxAG ?OEACDP AG ?C:MKO;A: (6CDCECM7
;ODOK: — 8CDCEFP; pIJ7KO, pIJ7K9;7: ;ODOK: — EIJ7K@A, EIJ7KAA; 7 87@YO, MCTNCY;C,
;7MA — o7MJ@AQ DO;9).

a;A A ?OEACDP, C8MODO;;PO DK: ”;OLAJ8PG“ ?C@CQ;A@CM, G7E7@8OEATIl8J:,
MC-?OEMPG, AJGCD:xOQ C8 ;AG ”JOTC;;CQ“ C?7J;CJ89l DK: KlDOQ (8CDCEFP A EIJ7KAA
?EA;CJ:8 KlD:N XCKOT;A, ATKOLA89 @C8CEPO NCY;C KAk9 8CK9@C LOEOT >CD, M DO;9,
@C>D7 C;A J;CM7 ?C:M:8J: ;7 TONKO); MC-M8CEPG, JCXKlDO;AON T7?EO8CM
(?EOJKODIlxAG FOK9 ATXOY789 @C;87@CM J ?C@CQ;A@7NA, ;O ;7MEODA89 AN, ;O
J?ECMCFAECM789 AG ;7 DOQJ8MA:, I>ECY7lxAO YAT;A A TDCECM9l LOKCMO@7); M-8EO89AG,
?EANO;O;AON 7?C8EC?OALOJ@AG NOE; M-LO8MOE8PG, DOQJ8MA:NA ?CNA;7K9;C>C
G7E7@8OE7 (I>CxO;AON A CD7EAM7;AON ?C@CQ;A@CM, C>E7;ALO;A:NA M ODO), MCTNCY;C,
@CN?O;JAEIlxANA ”;OLAJ8PN“ ?C@CQ;A@7N ;ODCJ878C@ ?CJNOE8;C>C ?CNA;CMO;A:.

\CJM:xO;;PO ”;OLAJ8PN“ ?C@CQ;A@7N ?CNA;7K9;PO D;A C8NOL7l8J: M 8EOG
CJ;CM;PG FA@K7G MOJO;;O>C @7KO;D7E: — E7;;OQ MOJ;CQ, M ?7JG7K9;PQ A 8ECAF@AQ
?OEACDP.

a;A A ?OEACDP, @C8CEPO ?CJM:xO;P JMCOCXE7T;CNI ?CNA;CMO;Al ”;OLAJ8PG“
?C@CQ;A@CM, CXPL;C ?EAGCD:8J: ;7 8C MEON:, @C>D7 ?E7MCJK7M;7: FOE@CM9 ?C 8ON
AKA A;PN ?EALA;7N MCCXxO ;O JCMOEk7O8 ?CNA;7K9;PG JKIYX; t8A D;A A ?OEACDP,
@7@ ?E7MAKC, ;O JCM?7D7l8 A J IJ87;CMKO;;PNA M ;7ECD;CQ 8E7DAFAA CXxANA D;:NA
?CNA;CMO;A: ?EOD@CM.

B?AJ7;;PO TDOJ9 CXPL7A JKODIO8 E7JJN78EAM789 ;O J8CK9@C @7@ IJ8CQLAMIl
8E7DAFAl ?CNA;CMO;A: ”;OLAJ8PG“ ?C@CQ;A@CM, J@CK9@C @7@ 7EG7ALOJ@Il
@IK98IE;Il 8O;DO;FAl, ANOlxIl E7T;Il DA;7NA@I M C8DOK9;PG EO>AC;7G Slavia
Orthodoxa.

(���������
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O todorcih, rusalkah in drugih prikaznih
(Mrliči-demoni in “nečisti” pokojniki v pomladnem koledarju slovanskih narodov)

Tatjana A. Agapkina

“Nečisti” pokojniki se podobno kakor predniki pojavljajo na “tem” svetu v določenih
koledarskih dobah in ob določenih dnevih. V nasprotju s predniki se ravno “nečistim”
pokojnikom pripisuje sposobnost posmrtnega spreminjanja v demone, ki koledarsko
zapolnjujejo lokalne slovanske mitološke sisteme. Opazen je dosledni paralelizem imen
teh koledarskih demonov-mrličev s krononimi, zaznamujočimi dobe njihove pojavitve
(Todorjev, prvi postni teden - todorci;  Rusale, rusalski teden - rusalke, rusalije; morda pa
tudi navski dan - navi).

Dobe, določene za obisk “nečistih” pokojnikov, zaznamujejo med drugim dejanja
zadušnega značaja (pogostitve in obdarovanja pokojnikov, vzdržnost pri jedi), ki najbrž
nadomeščajo pomanjkanje posmrtnih molitev. “Nečistim” pokojnikom posvečeni zadušni
dnevi se obhajajo v treh osnovnih ciklih pomladnega koledarja - zgodaj spomladi, v
velikonočni in binkoštni dobi. Ti dnevi in dobe padejo navadno v čas, ko pravoslavna
cerkev iz teh ali onih vzrokov sploh ne opravlja zadušnic; praviloma se tudi ne pokrivajo z
izročilno ustaljenimi splošnimi dnevi molitev za prednike.
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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 ways1. 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 territory2. 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 narviši svet?”
“Tist je pa narviši svet,
kjer Jezus je na križ razpet.”
“Ta druga vgnalca je le-ta:
Kje je pa narširi svet?”
“Tist je pa narširi svet,

The Image of the Real World and the World Beyond
in the Slovene Folk Tradition

Zmago Šmitek

1 Bodo Gätz, Weltalter, goldene Zeit und sinnverwandte Vorstellungen, Spudasmata 16 (1967), p. 174.
2 Andrej Valič, Triglav : arheološki problem in vprašanja njegovih predstav, Kranj 1997, pp. 18-22.
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kjer sonce zjutraj gori gre,
zvečer pa za božjo gnado gre.”
“Ta tretja vgnalca je le-ta:
Kolk je od nebes do dna pekla?”
“Papežova žena dobro ve,
ona je že 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.”3

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.”4 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...”5. 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 Italy6. 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

3 Slovenske ljudske pesmi, Vol.1, Ljubljana 1970, p. 193 (no. 37/3); further on: SLP.
4 Pavle Rožnik, Lepa Mankica in druge prekmurske pravljice, Pomurska založba 1978, p.124 (Zlato mesto).
5 Josip Jurčič (J. Zavojšček), 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.
6 Milko Matičetov, Zvezdna imena in izročila 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 avarice7. 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 other8.

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...)9.
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 Salzburg10. Plastic art depictions show that this is a very
ancient motif, reaching all the way back to Stone Age Europe (the relief in 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”11. 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

7 Josip Šašel - Franc Ramovš, Narodno blago iz Roža, Arhiv za zgodovino in narodopisje 2, Maribor 1936-37,
pp. 14-15 (Na húnam svët); France Kotnik, Storije II. Koroške narodne pripovedke in pravljice, Celovec
1958, pp. 22-25 (Dana beseda).

8 Vinko Möderndorfer, Koroške narodne pripovedke, Celje 1946, pp. 120-122 (Zaklete duše); 123-125 (Trpljenje
na onem svetu).

9 Helmut Fielhauer, Das Motiv der kämpfenden Böcke, Festschrift für Otto Höfler, Bd. 1, Wien 1968, pp. 69-
106.

10 Fielhauer, p. 71.
11 Möderndorfer, 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 torments12.
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 pitch13. In the
same way, the old names of subterranean demons, Vrag, Črt, Bes, do not indicate the
moral inferiority of their bearers, as is later the case with Hudič, Hudir, Hudobec, Hudi
duh, Zlodej, Zlomek (all variants of the devil)14. 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)15. 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 joy16.

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 sky17. 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 water18. 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...”19.

Early Christian theology described earthly heaven as a garden where souls of all the
dead, or only of the redeemed ones, await eternal bliss20. This is an old idea: the Greek poet

12 SLP 1, p. 258, No.48/2, p. 268, No. 48/13-14; Alenka Goljevšček, Kult mrtvih v slovenski ljudski pesmi,
Traditiones 7-9 (1978-80), p. 163.

13 Marko Snoj, Slovenski etimološki 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 südostdeutschen Institutes
Graz, No. 3, Graz 1941, p. 22.

15 Lutz Röhrich, Teufelsmärchen und Teufelssagen, v : Max Lüthi, Lutz Röhrich und Georg Fohrer, Sagen und
ihre Deutung, Evangelisches Forum, Heft 5, Evangelische Akademie Tutzing, Göttingen 1965, p. 30.

16 Snoj, p. 521 (enrty Raj/Heaven).
17 Jože Tomažič, Pohorske pravljice, Celje 1990, pp. 79-84 (Pastirčkova 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 življenju in šegah 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, München 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 them21. 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 locality22.

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 away23. By sprinkling such birds with water, he baptized
them and so redeemed them24. 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 him25.

21 V. Pisani, Von fabelhaften Glücksländern, Studia Indologica, Festschrift für 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 Šašel - Ramovš, op. cit.; Kotnik, op. cit.
24 Jožef Pajek, p. 108 ( Sv. Jurij ob Ščavnici ); Kelemina, pp. 140-141 (No. 89.I.,IV.,V).
25 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 trees26. 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
it27. 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 it28.

In the Slovene lands, the souls of unbaptized children used to be called “navje”,
“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 pigeon29. Belief in birds/
children’s souls was also widespread in Serbia30. 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 Hittites31. 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 Day32. It is therefore not surprising
that the willow appears in early Christian literature as a symbol of the Son of God33.

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 case34. An-
other possibility includes Iranian influences (possibly through the Byzantine Constanti-
nople), where the idea of such a bridge was perfected35. 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.

27 Idem, p. 61.
28 Peter Dinzelbacher, Die Jenseitsbrücke im Mittelalter, Dissertationen der Universität Wien 104, Wien 1973,

p. 131.
29 M. Valjavec, Glasnik 1866, p. 228; Pajek, p. 107; Kelemina, pp. 140-141 (No. 89.I,III.-VII).
30 Milenko S. Filipović, 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.

31 Ancient Near Eastern Texts, James B. Pritchard (ed.), Princeton University Press 1955, p. 348.
32 Mirjam Mencej, Vrba - posrednik izmedju ovog i onog sveta, Kodovi slovenskih kultura 1996, no. 1, pp. 31-35.
33 E. O. James, The Tree of Life. Studies in the History of Religions 11 (Supplement to Numen), Leiden 1966, p. 162.
34 Dinzelbacher, pp. 11, 14.
35 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 blade36. 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; Taittiriya 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 mansion37. In other cases, the bridge is “made as a trap”38, or two lions
are tied in front of the castle as a reminder of the onetime bridge39. 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 living40.

Just as Christian allegories linked the bridge, leading from death to eternal life, with
Christ (Ephraim of Syria)41 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 souls42. In the Slovene lands, the bridge was

36 Geo Widengren, Life after Death. Eschatological Ideas in Indian and Iranian Religion, The Expository Times,
Vol. 76, no. 12 (Sept. 1965), p. 364.

37 Od kuzle rojen sin, zapis Gašperja Križnika, Motnik, okoli 1860, Inštitut za slo- vensko narodopisje pri
Znanstvenoraziskovalnem centru Slovenske akademije znanosti in umetnosti (further ISN, ZRC SAZU),
Štrekljeva zapuščina 3/76; M. Kropej, 201 s.

38 Od glaževnate gore. Zapisal Gašper Križnik, pripovedoval Janez Brvar, ISN, ZRC SAZU, Štrekljeva zapuščina
3/35.

39 Karel Krajcar, Slovenske pravljice iz Porabja, Budimpešta - Murska Sobota 1990, p. 94 (Trgovčev sin in
njegova mati).

40 Ivan Šašelj, Bisernice iz belokranjskega narodnega zaklada, Vol. I., Ljubljana 1906, pp. 215-216; Kelemina, p.
148 (No. 97.V).

41 Edmund Beck, O.S.B., Ephraems Reden über 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 Čedad/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”43.

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-
bow44. Hence the Slovene expression for a rainbow as “God’s Throne”45. On such a throne
Christ is supposed to be sitting on Judgement Day46. Where a rainbow reaches the ground,
a miraculous “rainbow root” grows47. 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
God48. 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 clouds49. It is to the latter that the
Carinthian tradition probably refers, about the water sprite bearing water from the Uršlja
gora to the Pohorje along a bridge made of fog50.

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 študije, Vol. 2, Tri obredja iz Bele
krajine, Ljubljana 1936, p. 82; J. Majciger, Voda in njene moči v domišljiji štajerskih Slovencev, Kres 1883, p.
502, 601; cf. also: France Kotnik, Storije I. Koroške narodne pripovedke in pravljice, Mohorjeva knjižnica 3,
Prevalje 1924, pp.32-34 (no. 31, Zlodejev most), 34 (no. 32, Skala na polju pri Globasnici), 34-36 (no. 33, Še
ena o zlodejevem mostu).

44 Dinzelbacher, p. 106.
45 Milko Matičetov, Folklorne drobtine iz Svetja (Svetine), Traditiones 13 (1984), p. 156.
46 Janko Barle, Prinosi slovenskim nazivima bilja, Zbornik za narodni život i običaje južnih Slavena 31 (1937),

No. 1, pp. 241-242.
47 Kelemina, p. 319 (No. 232.I-II).
48 Matičetov 1974, pp. 60, 65.
49 Orel, p. 83.
50 France Kotnik, Storije I., Koroške narodne pripovedke in pravljice, Mohorjeva knjižnica 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
Christianity51. 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 Klimakos (“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 depths52. 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 heaven53.

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 heights54. 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

51 Dinzelbacher, pp. 141, 144.
52 Leopold Kretzenbacher, Bilder und Legenden. Erwandertes und erlebtes Bilder-Denken und Bild-Erzählen

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
Mehrvölkerraum. Beiträge zur Kenntnis Südosteuropas und des nahen Orients, Bd. 41, München 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 blood55. 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 Lady56.

According to the ancient Greek popular belief, the “Islands of the Blessed” were
bright stars in the “Heavenly Ocean”57. 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 stars58. 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”59. Such a star is lighted at a
child’s birth by an angel, and extinguished after his/her death60. When a star falls, one of
the souls moves from purgatory to heaven61. 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) sky62.

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”63. The soul of an unbaptized
child could appear in the sky in the shape of a comet, “Brezglavec” (“The Headless One”)64.
To the ancient Slovenes (and not only them), comets were the foretellers of great misfor-
tunes: plague, war, famine prices, hunger, etc.65.

55 Kelemina, p. 250 (No. 186).
56 Kelemina, p. 334 (No. 241).
57 Plutarch, cit. after: Robert Eisler, Orphisch - dionysische Mysterien-Gedanken in der christlicher Antike,

Vorträge der Bibliothek Warburg 2 (1922-23), 2. Teil, Leipzig - Berlin 1925, no. 125.
58 Julius Stenzel, Über Platos Lehre von der Seele, Festschrift zur Jahrhundertfeier der Universität Breslau,

Breslau 1911, no. 85-91.
59 Šašel - Ramovš, p. 65.
60 Pavle Zablatnik, Od zibelke do groba. Ljudska verovanja, šege in navade na Koroškem, Mohorjeva založba,

Celovec 1990, p. 37.
61 D. Martelanc (D.M.Obalovič), Vraže v tržaški okolici, Ljubljanski Zvon 1891, p. 177.
62 Odgovori na nekoja vprašanja družtva za jugoslovensko povestnico od Tomaša Ruttara, Arkiv za povjestnicu

jugoslavensku, Vol. 3, Zagreb 1854, p. 313 (No. 8).
63 Zablatnik, p. 37.
64 Kelemina, pp. 143-144 (No. 93).
65 Odgovori na vprašanja družtva na jugoslavensko povestnico od Stepana Kociančića, Arkiv za povjestnicu

jugoslavensku, Vol. 3, Zagreb 1854, p. 284 (No. 22).
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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”66. A soul arrives to the Virgin Mary in heaven across
“rocky mountains, deep waters”67 or “across a high mountain, a green meadow; across a
deep water, through hell’s gates”68. An old Carinthian prayer from the Zilja valley wishes
that the deceased may have a (favourable) wind at sea.69 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”70. Similarly, Zeleni Jurij every year arrived from “be-
hind a green wood, behind a sea of blood”71. 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 body72. 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 Matjaž (King Matthias) was swamped by the soil somewhere beneath the “Rotten
Sea” for having defied God73. 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!)74. Aethicus also maintained that
sailing to heaven was prevented by terrible heat in the East Ocean, while the land passage

66 Vinko Möderndorfer, Verovanja, uvere in običaji Slovencev, Vol. 5, Celje 1946, p. 268.
67 Vilko Novak, Slovenske ljudske molitve, Ljubljana 1983, p. 239 (No. 181).
68 SNP, Vol. 1, p. 422 (No. 391).
69 Zmaga Kumer, Od Dolan do Šmohora. Iz življenja Ziljanov po pripovedovanju domačinov, Celje 1981, p. 105.
70 Šašelj, p. 215.
71 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.
73 Šašel - Ramovš, pp. 10-11 (Prerokvanje ud vojšče); Ivan Grafenauer, Slovenske pripovedke o kralju Matjažu,

Slovenska akademija znanosti in umetnosti, Razred za filološke in literarne vede, Dela 4, Inštitut za slovensko
narodopisje 1, Ljubljana 1951, p. 186.

74 Kampers,p.44; Theodor Nöldeke, Beiträge zur Geschichte des Alexanderromans, Denkschriften der
kaiserlichen Akademie der Wissenschaften, Philol.-hist. Classe, Bd. 38 (1890), pp. 27-33.
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was closed by ranges of high mountains75. 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 century76.

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 mountains77. 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!”78.

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 desert79; somebody else finds a spring of
“water of life” in wonderland, in a hot desert where the sun rises80. 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 it81. Such a brook of oblivion is also men-

75 Grimm, p. 103.
76 Jacques le Goff, Time, Work and Culture in the Middle Ages, The University of Chicago Press, Chicago -

London 1982, p. 190.
77 Josef Strzygowski, Das indogermanische Ahnenerbe des deutschen Volkes und die Kunstgeschichte der

Zukunft, Wien 1941, pp. 66-67.
78 Janez Trdina, Cvetnik, Ljubljanski Zvon 1882, p. 38; Kelemina, pp. 308-310 (No. 226).
79 Tri funte hudičeve volne, zapisal A. Pegan na Vipavskem leta 1868, ISN, ZRC SAZU, Štrekljeva zapuščina,

Narodno blago, Vol. 5., p. 139 s.; Vol. 6., p. 145 sq.
80 Majciger, p. 604.
81 Bruce Lincoln, Waters of Memory, Waters of Forgetfulness, Fabula 23 (1982), No. 1-2, pp. 20-21.
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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 on82. It is interesting that a similar instruction can be found in the recorded lamen-
tation for a dead mother from the Bela krajina village Drašiči:

“... 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...”83.

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 Paradise84. After being re-born into the human world, such a soul will remember its
previous life85.

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 pool86.

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 Štajerska, 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 them87. At the end of the 19th century an eyewitness, Janez Volčič, described

82 Idem, p. 22.
83 SNP, Vol. 3, pp. 611-612 (No. 6346).
84 See comparisons with Scandinavian mythology (Lincoln, p. 26 sq.).
85 Mircea Eliade, Die Mythologie des Erinnerns und des Vergessens, Antaios 5 (1963),No. 1, pp. 34-35.
86 Lutz Röhrich, Teufelsmärchen und Teufelssagen, in: Max Lüthi, Lutz Röhrich and Georg Fohrer (ed.), Sagen

und ihre Deutung, Evangelisches Forum, Heft 5, Evangelische Akademie Tutzing, Göttingen 1965, p. 35.
Some Slovene examples are mentioned in Majciger, pp. 457, 504.

87 Mirko Ramovš, Romarski vrtec, Traditiones 4 (1975), pp. 47-78.
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such a procession at Žalostna 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)88. 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 Stična thus mentions that funeral barrows had small round gardens (“vrtiči”) around
them. In the surrounding meadows an old ritual dance called “ovrtenica” was danced89.
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 deliverance90. 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”91. Mirko Ramovš
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”92.

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 Volčič, Življenje preblažene Device in Matere Marije 3, Božja Pota 5, Žalostna gora pri Mokronogu,
Celovec 1887, p. 214.

89 Josip Jurčič, Zbrani spisi, Vol. 1., pp. 98-99; Kelemina, p. 337 (No. 243.IV).
90 Lima de Freitas, Labyrinth, in: The Encyclopedia of Religion, Mircea Eliade (ed.), Vol. 8, New York - London

1987, pp. 411-419.
91 Boris Orel, Slovenska božja pot in izvori njene ljudske umetnosti, Umetnost 7 (1942/43), No. 4-6, p. 80.
92 Ramovš 1975, p. 73.
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deceased child to put its shoes on his feet, so it would not hurt him on stones and thorns93.
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...94

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 witch95, or is carried across the sea by a dragon or a bird96. 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 penitence97. 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 possible98. 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 devil99. 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 kingdom100.
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. Gertrude101.
The devil therefore was the guide of souls across the river to the world beyond.

93 D. Martelanc (D.M. Obalovič), Vraže v tržaški okolici, Ljubljanski Zvon 1891, p. 175; similar in German
tradition: Hans Siuts, Jenseitsmotive im deutschen Volksmärchen, Teutonia, Arbeiten zur germanischem
Philologie, No. 19, Leipzig 1911, p. 237 sq.

94 SNP, Vol. 3, pp. 138-139 (No. 4993). On the presentation of the long and thorny road to the world beyond
with Germanic and some other peoples see: Julius von Negelein, Die Reise der Seele ins Jenseits, Zeitschrift
für Volkskunde 11 (1901), pp. 150-151.

95 Rožnik, p. 142 (Zlato mesto).
96 Krajcar, pp. 79-82 (Hruška na kraljevem dvorišču).
97 Alojzij Bolhar, Peklenski boter in druge slovenske pravljice, Celovec 1972, pp. 52-57 (O vražji volni).
98 Krajcar, pp. 50-55 (Kralj, ki se mu eno oko joče, drugo pa smeji); Od fogel Fyneza, rokopisno gradivo/

manuscript Gašperja Križnika, Arhiv Rossijskoj Akademii Nauk, pp. 207-214; Od glaževnate gore, rokopisno
gradivo/manuscript Gašperja Križnika, Št. Ožbolt 1877, ISN, ZRC SAZU, Štrekljeva zapuščina I/20.

99 Šašel - Ramovš, p. 29 (No. 30); compare also Šašelj, p. 224 (Hudič - polhar).
100Valvasor, Book 3, p. 437; Kelemina, p. 82 (No. 28.I.), pp. 83-85 (No. 29.I-V).
101Kropej, p. 158.
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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 “glaževnata gora” - from the Ger-
man word for glass) appeared comparatively late, and replaced the older “crystal moun-
tain”102. 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)103. 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” (Abalus), 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 date104.

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 man105. 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 principle106.

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”, “žrelo”, “grlo” (gulp, throat)107. Mountains
regarded as hollow and full of water were the Boč, Sv.Jošt, and Konjiška gora108. In such

102O. 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.

103Huth, pp. 27-28.
104Haralds Biezais, Der steinerne Himmel, Annales Academiae Regiae Scientiarum Upsaliensis 1960, No. 4,

pp. 9-10, 13.
105Vlado Dekleva, Commentay to the book René Guénon, Kralj sveta (King of the World), Ljubljana 1991, p. 122.
106René Guénon, Le coeur et la caverne, Études traditionelles, Décembre 1937, no. 216, pp. 430-435.
107Etimologičeskij slovar’ slavjanskih jazykov. Praslavjanskij leksičeskij fond, vyp. 7, Moskva 1980, pp. 30-31.
108Majciger, p. 603; Kelemina, pp. 241-242 (no. 173); the same also Paul Schlosser, Bachern Sagen. Volks-

überlieferungen aus der alten Untersteiermark, Veröffentlichungen des Österreichischen Museums für
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”109. 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 Mountain110. 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 mountain111. 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 grave112. 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
deluge113.

In the Slovene folk tales there was a better known flood which was caused by the
water from the inside of the mountain114. According to popular belief, the cause of such
floods was the dragon dwelling in the mountain cave which had gnawed its way into the
open115. 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 ...”116. 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 powers117. 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”

109Majciger, pp. 502, 559.
110Od dvanajst bratov in sester. Zapisal Lovre Sajovic na Vranskem, Rokopisno gradivo/manuscript G. Križnik,

Arhiv Akad. nauk etc., pp. 192-197; Gašper Križnik, O dvanajstih bratih in sestrah, Ljubljanski Zvon 1891, p.
298.

111About the mountain-top lake or spring see Kelemina, p. 293 (No. 214.I); 295 (214.II).
112Venetia Newall, Egg, in : The Encyclopedia of Religion, Mircea Eliade (ed.), pp. 36-37.
113Janez 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.
114Kelemina, p. 315 (No. 230.I,II).
115Ivan Grafenauer, Zmaj iz petelinjega jajca, Razprave SAZU 2 (1956), pp. 314-322.
116Kelemina, p. 242 (No. 174).
117Davorin Trstenjak, Mythologične starice: 6. O reci utvi, Slovenski glasnik 9 (1863), p.56.
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and of “moist-bearing fog”118. Ivan Grafenauer attempted to prove that “god’s cockerel”
was essentially “the totemistic falcon which was in agricultural communities replaced by a
cock”119. 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 fertile120. 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 barrows121. 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 created122. 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 kraljevič Marko (Prince Marko); the Czech
about King Vaclav; the Swiss about the founders of the Swiss federation and about Grütli;
the Portuguese about King Sebastian. German tales describe how Emperor Friedrich
Barbarossa sleeps at a stone table in the hollow mountain of Kyffhäuser. 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 years123. We mention the German
tradition in more detail because it is close to the Slovene tales of the sleeping kralj Matjaž
(King Matthias). Just as Friedrich or the ruler Otto dream in Kyffhäuser, or Charlemagne
and Charles V in Unterberg, or Charlemagne or Odin in Odenberg, the Slovene kralj Matjaž

118See note cited above.
119Grafenauer 1956, p. 329.
120Idem, p. 330.
121Karlis Straubergs, Zur Jenseitstopographie, Arv 13 (1957), pp. 57-58, 80-81; Elisabeth Hartmann, Der

Ahnenberg, Archiv für Religionswissenschaft 34 (1937), pp. 201-217.
122Franz Kampers, Kaiserprophetieen und Kaisersagen im Mittelalter, Historische Abhandlungen, No. 8,

München 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, Čaven, Budinska gora, Dobrač, Krim, Homec,
Donačka gora...124. That all these mountains also have a cosmologic character is proved by
the variants describing Matjaž’s cave “under Sveta gora (Holy Mountain)” or “under Deveta
gora (Ninth/Fairy Mountain)”125.

Here, for example, is the description of Matjaž’s subterranean dwelling from the
surroundings of Podsreda: “A student wished to enter Matjaž’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 Matjaž 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 Matjaž’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 sleep126.

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 f lagellants, also known in Slovenia). The “mystical anarchism” and “revolutionary
millenarianism” at that time manifested itself in peasant risings127. It is therefore not sur-
prising that the Slovene kralj Matjaž also fights for “the old faith and the (old) rights”128.

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”129, 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”130 with the purpose of “learning about more hidden things and
knowing everything”131.

124Grafenauer 1951, pp. 190, 193, 203, 219, 225, 232; E. Kukovčeva, Zgodovina domačega kraja, Popotnik 44
(1923), p. 168.

125Grafenauer 1951, pp. 188, 226.
126J. Lekše in S. Terčak, Nekaj ljudskih bajk in pripovedk iz okolice Podsrede, Kotnikov zbornik, Celje 1956, p.

142 (No. 7a); Milko Matičetov, Kralj Matjaž v luči novegaslovenskega gradiva in novih raziskavanj, Razprave
SAZU 4 (1958), p. 112 (No. 52).

127Norman Cohn, The Pursuit of the Millenium: Revolutionary Millenarians and Mystical Anarchists of the
Middle Ages, London 1970.

128Grafenauer 1951, p. 85.
129Rožnik, p. 100 (Lepa Mankica).
130Maks Pleteršnik, Slovensko-nemški slovar, Drugi del, Ljubljana 1895, p. 754 (entry Védomec).
131Marija Stanonik - Niko Jež, Nekaj folklornih zapiskov iz zapuščine 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 stones132,

- across the Red Sea, driven by a boatman133,
- 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 mouse134.

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)”135.

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 variant136.

The tripartite character of the world mountain is contained also in the descriptions
in Avesta, where Am7sha Sp7nta reaches paradise in three steps. The Indians know the

132Pravljica o ptiču Vedomcu, zapisal M. Šnuderl, Rimske toplice in Sv. Marjeta 1913, ISN, ZRC SAZU, Štrekljeva
zapuščina II/72. About enchanted petrified city see also Möderndorfer, p. 166 (Zdano mesto).

133Od fogel Fyneza..., pp. 207-214.
134Od glaževnate gvore, manuscript of G. Križnik, Arhiv Akad. nauk, found of B. de Courtenay, transcription,

ISN, ZRC SAZU, pp. 15-20.
135Janez Mencinger, Zbrano delo, Vol. 3, p. 77; Marija Cvetek, Janez Mencinger in bohinjsko ljudsko

pripovedništvo,Glasnik Slovenskega etnološkega društva 36 (1996), No. 1, p. 17.
136Aleksandar Loma, Dva slovenska naziva za crnu topolu i Apolon kao božanski 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 Sun137. Slovene fairy tales explain this tripartite character either by describing the moun-
tain as being “three hours high and wide”138, or by telling about the hero’s riding upon it
through the countries of the wind, the Moon and the Sun139, 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 it140.

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 trees141. According to a Russian tale, the heroine finds “a sea of fire” behind
these three gardens142. A youngster from a Prekmurje region fairy-tale encounters a wide burn-
ing river in the world beyond143. 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 (Aeneid, Book 6). Something similar (a judgement in
a river 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 dead144, 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 mountain145. 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 marriage146. Not only his contact with the deceased, but also the
proximity of death - which threatens him frequently - always bring him new awards147.
137Güntert, pp. 402-403.
138U glaževnat gvor, manuscript of G. Križnik, Vransko 1876, ISN, ZRC SAZU, ŠZ 2/14 and 3/72.
139Krajcar, pp. 92-111 (Lepa Mankica).
140Kontler and Kompoljski, pp. 100-108 (Mali jagnjec).
141Huth, pp. 19-20.
142August von Löwis of Menar, Russische Volksmärchen, Jena 1927, p. 212.
143Rožnik, p. 156 (Ognjena roža).
144Slovene examples: Kropej, No. 8 and 29 (written down by A. Pegan from Ročinj and R. Poznik from the

surroundings of Kropa in 1868).
145Huth, p. 21.
146Krajcar, pp. 36-45 (Lepi Miklavž); idem, pp. 74-77 (Trije kmečki sinovi); Rožnik, pp.74-91 (Pepelko).
147Max Lüthi, So leben sie noch heute. Betrachtungen zum Volksmärchen, Göttingen1969, pp. 70-84.
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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 snow148. The ancient idea of the
world mountain thus lived further on in Christian disguise. In the Stična 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 rock149. A golden mountain is present in Slovene
conjurations against snakebite: “ I chase poison from you in the name of God and St. George;
I 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/Šenpas. 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/Šenpav is asleep”. Comparable to this is the conjuration from Kolomonov
žegen (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 Šempas on which St.Basso is sitting,
in zlati meč v rokah drži...150 holding a golden sword.

Another example:

Bog daj lek in prelek, God, give us medicine,
preljuba devica Marija sweet Virgin Mary
ino sveti Šenpas! and St. Basso!
on stoji na silnej gori, He stands upon a mighty mountain,
silnej gori, silnej skali...151 upon a mighty rock...

Upon the mountain stands a golden church, in it are three chairs152, 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 Tomaž (Guy and Thomas).
Franc Bezlaj, as Jan Peisker before him, drew attention to the fact that St.Vid’s churches in

148Grimm, p. 109.
149Balduin Saria, Srednjeveški zagovor iz Stične in njegove paralele, Etnolog 10-11(1937-39), pp. 245, 247.
150Colemone Shegen..., Joža Glonar (ed.), Ljubljana 1920, chapter 53; a number of similar examples given by

Vinko Möderndorfer, Ljudska medicina pri Slovencih, Slovenska akademija znanosti in umetnosti, Razred za
filološke in literarne vede, Inštitut za slovensko narodopisje, Gradivo za narodopisje Slovencev 1, Ljubljana
1964, pp. 288-295, 297. See also: Milko Matičetov, Zagovarjanje pri dveh slovenskih književnikih, Slovenski
etnograf 3-4 (1951), pp. 335, 341.

151Fran 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 borovniške
okolice, Etnolog 15 (1942), p. 96.

152Möderndorfer 1964, p. 289.
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Slovenia and Austria are often connected with toponyms Pekel/Hoelle (Hell), Hudičev
jarek/Teufelsgraben (Devil’s Ditch), Devin skok/Jungfernsprung (Maiden’s Jump),
Himmelsreich, etc.153. 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 Primož above Kamnik, Sveta gora near Litija and a mountain of the same name near
Gorica, Stara gora/Castelmonte on the border with Friuli, Štalenski vrh/Magdalensberg
and Šenturška gora or Šenturhov 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 tradition154. 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”155. 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 - šajbe - on certain
occasions. The offering of wheat, which is a component of the Carinthian “leteče procesije”/
running processions, was explained as a remnant of the belief that souls of the deceased
dwell in the mountains156.

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”157.
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”158. 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 shoes159. 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”160. 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

153Franc Bezlaj, Slovensko *ir�j, *vyr�j 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 für Volkskunde 7 (1936), pp. 112-119); this statement, however, requires further
checking.

154Emilijan Cevc, Das Problem der Kontinuität 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 Šašel, Leteče procesije ob Gosposvetskem polju, Slovenski etnograf 5 (1952), pp.148-149.
157Möderndorfer 1946, pp. 260-261 (Skrb).
158Gašper Križnik, O zakletih bratih in o izdanih gospodičnah, Ljubljanski Zvon 1891, p. 559.
159Janez Trdina, Zbrano delo, Vol. 4, Ljubljana 1952, pp. 119-145 (Pripovedka od zlate hruške).
160Möderndorfer 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 feet161. 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 paradise162. Fairy tales about the climbing of the world tree
originate, according to Vilmos Diószegi, from the Hungarian shamanistic rituals163. 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)164. 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 mountain165. 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)166. R. Katičić 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 ground167. 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

161Andrej Gabršček, Narodne pripovedke v Soških planinah, V Gorici 1910, pp. 365-366 (Čudno drevo).
162W. Caland, Die vorchristlichen baltischen Totengebräuche, Archiv für Religionswissenschaft 17 (1914), p.

487.
163Vilmos Diószegi, Die Überreste des Schamanismus in der ungarischen Volkskultur, Acta ethnographica 7

(1958), Vol. 1-2, pp. 112-115. This hypothesis was tackled critically also by Maja Bošković-Stulli, Drvo nasred
svijeta. Jedna narodna bajka iz Vukove ostavštine, Vukov zbornik, Srpska akademija nauka i umetnosti, Posebna
izdanja, Book 400, Beograd 1966, p. 670.

164Linda Dégh, Über den ungarischen Märchenschatz, Europa et Hungaria, Congressus Ethnographicus in
Hungaria, (eds. Ortutay and Bodrogi), Akadémiai Kiadó, Budapest 1965, pp. 279-289.

165Bošković-Stulli, pp. 681-682.
166Vitomir Belaj, Der mythologische Hintergrund eines kroatischen Hochzeitsbrauches, Wiener Slavistisches

Jahrbuch 41 (1995), pp. 43-50.
167Radoslav Katičić, 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 crops168. 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 ribbons169. In Carinthia the shaking of trees to
arouse higher fertility at Midsummer Eve celebrations had the same roots170. In Bela krajina
a suitor received a red (“golden”) apple from his girl as a sign of her consent to marry
him.171 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 treetop172. In place of “golden apples” the elder also presented the newlyweds with
gilded nuts which were to bring them happiness in marriage173. About 1830, in Črnomelj
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 deity174. Zeleni Jurij rode to Adlešiči and Vinica on a white horse, carrying
a birch tree across his shoulder175. In Porabje (the Raba region), too, on St. George’s day a
young, green birch tree was planted176. In Laško, Zeleni Jurij, clad in greenery, held a
young fir tree in one hand, and a horn made of willow bark in the other177. 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 farm178. 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”179.

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 fur180. Jurij, as the
representative of spring, always triumphed over his adversary who embodied winter. A

168Idem, 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 Radenković, Simbolika sveta u narodnoj magiji južnih Slovena, Balkanološki institut SANU, Posebna
izdanja, Book 67, Niš 1996, pp. 72-73.

169France Marolt, Slovenske narodoslovne študije. Drugi zvezek : Tri obredja iz Bele krajine, Ljubljana 1936, p.
9.

170Pavle Zablatnik, Čar letnih časov v ljudskih šegah na Koroškem, Celovec 1984, p. 192.
171Janko Barle, Ženitovanjski običaji Belih Kranjcev, Letopis Slovenske matice 1889, p. 70.
172Valvasor, Book VI, p. 302.
173Davorin Trstenjak, Mythologične starice : 5. O orehu, Slovenski glasnik 9 (1863), p. 55.
174Joh. Kapelle, Das Frühlingsfest in Tschernembl, Carniolia 1839, No. 1.
175Niko Kuret, Praznično leto Slovencev I, Ljubljana 1989, p. 260.
176Idem, p. 255.
177Idem, p. 266.
178Belaj, pp. 43-50. See also the treatise by the same author: Mladenkin vijenac na suhoj grani. Mitska pozadina

jednoga svadbenog običaja u sjevernoj Hrvatskoj, Studia Ethnologica Croatica 4 (1992), pp. 81-91.
179Niko Kuret, K Meulijevi teoriji o maskah, Opuscula selecta, Slovenska akademija znanosti in umetnosti,

Razred za filološke in literarne vede, Dela 43, Ljubljana 1997, p. 49.
180Kuret 1989, p. 254.
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similar ceremony was known in Carinthian Rožek181. 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 mršlanast” (clad in ivy). Similar folk plays, featuring the
Wild man (winter) and his bride (spring), were known in Switzerland and in the Tyrol182.

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 Ciglenečki 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 gostüvanje” and the pine/fir tree of
Attis’ procession, and even between names and attires of participants of the “borovo
gostüvanje” and Cybele’s priests183. 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 antiq-
uity and with the indigenous cultural heritage184.

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 steal185. 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”186. In Slovene fairy tales187 and folk songs, a pear tree with
golden fruits frequently appears instead of an apple tree:

181Kuret 1989, p. 261.
182Niko Kuret, Ein Wildemann-Spiel in Slowenien, Alpes orientales 1 (1956), pp. 127-134.
183Slavko Ciglenečki, Nekoč so bili spremljevalci boginje Kibele, danes preganjajo zimo kot pustne maske, Delo

25.2.1998, p. 10.
184Niko Kuret, Domači in tuji delež v obrednih obhodih Slovencev, Traditiones 20 (1991), pp. 74-75.
185Kelemina, pp. 36-37 (No. 1.IV.).
186Krajcar, p. 94 (Trgovčev sin in njegova mati).
187Od glaževnate gore, G. Križnik’s manuscript (Od treh bratov), Štrekelj’s collection II., ISN, ZRC SAZU, ŠZ 3/35.
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Izraslo je runjka ‘ruška A fine pear tree grew
na sred sela širokega. 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, ključar božji...188 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”189. The contents of this
and similar songs would therefore illustrate the night sky and the lunar calendar cycle190.
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 circles191. 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 branches192.
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 Rome193. That is why the Christian tree of

188Ivan Šašelj, Bisernice iz belokranjskega narodnega zaklada, Vol.1, Ljubljana 1906, pp. 192-193.
189Vlado Nartnik, Šest ljudskih legend ob eni romanci, Slava 3 (1988), No. 1, pp. 65-66.
190Idem, pp. 66-67.
191Hedwig von Beit, Symbolik des Märchens, Bern 1952, pp. 182-183.
192Pseudo-Cyprian, Carmen de Pascha vel de Ligno Vitae, Corpus Scriptorum Ecclesiasticum Latinorum 3, pp.

305-308; James 1966, pp. 161-162.
193Eisler, 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 sky194.

The Slovene tradition does not only describe climbing up the world tree, but also
descending by rope through a hollow oak trunk to the underworld195. 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
understandable196. 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...”197. 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
locks198.

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”199. Similar circum-
stances can be understood from the document (from 1236) mentioning “improvement...of
the Slovene population” in the territory to the East from Ptuj200. 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”201. It is thus easy to
understand that as late as 1300 a certain Vid from Bresternica, at the foot of the Pohorje,
worshipped a tree202. In 1331 a Franciscan, Franciscus de Clugia (Francesco di Ch(i)oggia)
in his “solemn sermon” in Čedad/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

194Kelemina, p. 285 (No. 208).
195Krajcar, p.29 (Vojak in kraljična).
196Davorin Trstenjak, Mythologične drobtine. O verbi, Slovenski glasnik 1862, p. 175.
197Bezlaj 1976, p. 64.
198Rožnik, p. 122 (Zlato mesto).
199Franc Kos, Gradivo za zgodovino Slovencev v srednjem veku, ed. Milko Kos, Vol. 5, V Ljubljani 1928, p. 242

(No.486).
200Idem, p.306 (No.647).
201Idem, p.316 (No.668).
202Bogo Grafenauer, Zgodovina slovenskega naroda, Vol. 2, Ljubljana 1965, p. 210.
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up with stones203. 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 church204. 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 “Božja noga”
(God’s foot) was supposed to flow over the wounded feet of the Crucified, and have heal-
ing powers205. Other sources with a similar reputation were to be found in Kotelj near
Turjak, in Pečarovci, 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 Doleh206.

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 forces207. 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 form208.

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

203Ivo Juvančič, Križarska vojska proti Kobaridcem 1331, Zgodovinski časopis 38 (1984), No. 1-2, pp. 49-55;
Franc Rupnik, Kraj in župnija Kobarid od začetka drugega tisočletja do leta 1848, Kobarid, Kobariški muzej
1997, pp. 33-35; P.S. Leicht, Tracce di paganesimo fra gli Slavi dell’ Isonzo nel secolo XIV, in: Studi e materiali
di storia delle religioni 1 (1925), pp. 247-250.

204Mal, p. 253.
205Emilijan Cevc, p. 107.
206France Kotnik, Iz ljudske medicine, Narodopisje Slovencev, Vol. 2, Ljubljana 1952, p. 128.
207James 1966, pp. 160-161.
208John C. Irwin, Origins of Form and Structure in Monumental Art, in: Symbols in Art and Religion. The

Indian and the Comparative Perspectives, ed. by K. Werner, Durham indological series No. 2, London -
Glenn Dale 1990, pp. 56-57.



190

The Image of the Real World and the World Beyond in the Slovene Folk Tradition

(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.209

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.210 Accord-
ing to some explanations, the God of Fire, Agni, in the shape of a horse, dwells within the
tree (Taittiriya 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 beyond212.
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 Ioasaph the Syrian Christian St. John Damascene
(Joannes Damascenus, 8th century) described a tree dripping honey juice, with a white

209The Bhagavad giÒta›, Translated and interpreted by Franklin Edgerton, Second ed., New York 1964, p. 73.
210The Bhagavadgita, An English Translation and Commentary by W.Douglas P. Hill, Second ed., Oxford

University Press 1953, p. 185.
211V.S. Agrawala, Vedic Lectures, Banaras Hindu University 1963, pp. 104-105.
212Bhagavad-gita kakva jeste, A.C.Bhaktivedanta Swami Prabhupada, The Bhaktivedanta Book Trust, Vaduz

1982, pp. 628-629; Śrimad Bhagavadgita Rahasya or Karma-Yoga-Śastra, 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 Aurea213. 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 God214. 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 seated215. 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 conjurations216. 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 modifications217.

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 intertwine218. 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 man219. 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.

213Karl Spiess, Die zweifache Herkunft des Lebensbaummotives in der europäischen Volkskunst, in : Drei
Abhandlungen aus dem Gebiet der Überlieferungsgebundenen Kunst, Veröffentlichungen des österreichischen
Museums für Volkskunde 7, Wien 1955, p. 122.

214Ung tres singulier et profitable livre appellé Le Lucidaire, Texte et étude par J. Nachbin, Paris 1938, p. XXVII.
215R. Thurneysen, Der mystische Baum, Zeitschrift für celtische Philologie 14 (1923), pp. 16-17.
216Eugen Kagarow, Der umgekehrte Schamanenbaum, Archiv für Religions- wissenschaft 27 (1929), pp. 183-185.
217 Niko Kuret, Reménke, remeníce, in : Etnografija Pomurja, Vol. 1, Vlasta Koren (ed.), Murska Sobota 1967, p. 166.
218Kuret 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 Ormož: kralj Matjaž (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 Matjaž 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 Matjaž!’ 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 Matjaž and his army”220.

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”221.

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. Tomaž (Thomas) at Rateče 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 prisoners222. 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 century223. 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 Piran224. 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 day225. A ring is a diminished “belt”; in the Slovene tradition it is always an object
of magical power and protection.

219This comparison was made already by S. Radhakrishnan in his commentary to Bhagavadgita (London, George
Allen & Unwin Ltd. 1958), p. 326.

220Jos. Freuensfeld, Narodno blago s Štajerskega II., Pravljice o kralji Matjaži, Kres 4 (1884), p. 141.
221Sergij Vilfan, Vprašanje “opasila”, Slovenski etnograf 9 (1956), pp. 253-260.
222Niko Kuret, Praznično leto Slovencev, Vol. 2, Ljubljana 1989, pp. 106-107.
223Leopold Kretzenbacher, Kettenkirchen in Bayern und in Österreich, Bayerische Akademie der Wissenschaften,

Philosophisch-historische Klasse, Abhandlungen, Neue Folge, Heft 76, München 1973, pp. 40-42.
224Idem, pp. 89-90.
225Janez Bilc, Šege, navade in narodne pripovedke Slovencov v bistriški 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 meaning226. 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 day227.

226Von Beit, p. 36.
227Kirsten Hastrup, Cosmology and Society in Medieval Iceland, Ethnologia Scandinavica 1981, p. 69.
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Podoba sveta in onstranstva v slovenskem ljudskem izročilu

Zmago Šmitek

Slovenske ljudske predstave o ustroju stvarstva so temeljile na modelu treh
horizontalnih sfer, neba, zemlje in podzemlja, ki jih je povezovala vertikalna svetovna os .
Arhaični slovenski svet je bil strukturiran okoli te osi po nekakšnem koordinatnem sistemu,
podobno kot je po C. G. Jungu in M. Eliadeju veljalo tudi za druge kulture v Evropi in
zunaj nje. Človeški svet je obsegal le del zemeljske plošče, njeno obrobje pa so naseljevala
ljudstva, ki so bila le na pol človeška, podobna živalim ali deformirana. Nadzemska in
podzemska sfera sta pripadali bogovom, demonom in dušam umrlih.

Slovensko ljudsko izročilo je bivališče umrlih umeščalo na visoko goro, na nebo (v
zvezdno sfero), ali v podzemlje. Tem predstavam je mogoče najti vzporednice bodisi med
Slovani, pa tudi v antični grško-rimski kulturi in v zgodnjem krščanstvu. Kot je razvidno iz
slovenskih pravljic, ljudskih pesmi in molitev, magičnih zagovorov ipd., je človeška duša
romala v svoje zadnje bivališče po brezpotju prek visokih gorá, gozdov ali puščav ter vmesnih
jezer ali morij (“Gnilo morje”, “Krvavo morje”). V nekaterih primerih je svet mrtvih in
živih ločevala podzemska reka, obrasla z vrbami. Na njihovih vejah so sedele črne ptice -
duše nekrščenih otrok. Pogostokrat pa je bila pokrajina onstranstva tudi travnik z ovcami
ali kosci (povezava z ozvezdjem Oriona?) in s parom rogatih živali, 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. Nekakšen most v onstranstvo je bila
tudi lestev, vodeča v nebo (svetopisemska Jakobova leastev, opremljena z noži iz legende o
sveti Perpetui). Ta je v slovenskem ljudskem pripovedništvu povezana s pričakovanjem
konca sveta in z vpadi Mongolov v Evropo v 13. stoletju. Na “planjavi pozabljenja” so bili
trije vodnjaki, iz katerih pa duša pokojnika ni smela piti (glej paralelo z orfično-pitagorejsko
doktrino, npr. z napisom iz Petelie). Ni se smela pridružiti tudi krogu plesalcev, čeprav so
bili med njimi bližnji sorodniki in prijatelji.

V slovenskem ljudskem izročilu je svetovna os (axis mundi) predstavljena v obliki
gorskega vrha, votline v gori in kozmičnega drevesa. Iz teh opisov lahko razberemo nekare
univerzalne vzorce pa tudi lokalne posebnosti. V tem kontekstu nastopajo arhetipi steklene
(kristalne) gore, jezera v njeni notranjosti in bivališča spečega kralja Matjaža v gorski
votlini. V slovenskih pravljicah je pogost motiv (znan širom Evrope in zunaj nje) o potovanju
pogumnega človeka prek jezera ali prek morja ali prek treh kraljestev (treh sfer stvarstva)
na gorski vrh in o njegovem srečanju z gospodarjem svetovne gore. Temu je soroden motiv
plezanja po svetovnem drevesu v nebo ali spuščanja po njegovem votlem deblu v podzemlje.
Ideja o svetovnem drevesu je prepoznavna tudi v nekdanjem slovenskem čaščenju dreves o
čemer govore zgodovinski viri, ter v ljudskih šegah, kjer so “zlata jabolka” tega drevesa
simbol plodnosti. Posamezne ljudske šege so povezane s fitomorfnim likom Zelenega Jurija,
nekatere pa spominjajo na antične obrede čaščenja Kibele in Atisa. Star je tudi običaj
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 krošnji stikata; najdemo jo na velikonočnih pirhih v Prekmurju. Vrh svetovne
gore je bil mnogim evrazijskim ljudstvom rajsko bivališče bogov in tistih izbranih pokojnikov,
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ki so jih bogovi poklicali k sebi. Po drugih variantah je rajsko mesto ležalo na eni od vej
svetovnega drevesa (tudi v slovenskih pravljicah). Kjer je bilo to mogoče, so ob slovenskih
primerih omenjene paralele v indoevropskem izročilu: grškem, rimskem, germanskem,
slovanskem, iranskem in indijskem. S prihodom krščanstva je dobila vertikalna kozmična
os nov in drugačen pomen, horizontalni “zemeljski svet” pa se je sorazmerno malo spremenil
in je obdržal veliko starih potez.



The Image of the Real World and the World Beyond in the Slovene Folk Tradition
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    Mitična oseba Šent v slovenskem izročilu

Mirjam Mencej

The authoress endeavours to discover whether Šent, the mythical person written about
by Davorin Terstenjak, is but a product of Trstenjak’s imagination, or maby a record of genuine
belief.

Iz slovenskega izročila, zapisanega na južnem Pohorju, poznamo verovanje o neki
osebi, ki se imenuje Šent. Davorin Trstenjak, ki je to verovanje zapisal, piše takole:

Šent je hud duh.” (Zlodej in Div sta se prepirala zaradi mlinarja.) “Ker se pa oba
nista mogla zediniti, pride Šent z brega. V roki je imel sekiro, in na eni nogi je plantal ali
šentoval, zato se veli Šent. Vzdigne ostro sekiro in reče: Moj je, jaz ga bom sodil. Še
dandanašnji se veli mlin: Zlodjev mlin; rečica pa: Divina, in breg: Šentovec, kraj pa, kjer so
se za mlinarja pipali, se veli: Pipanje.

O Šentu pripovedujejo, da naj bolj škoduje na sveti večer. Tiho prišentuje k hramu in
odpelje svoje služabnike. Ti morajo prek velike vode plavati, potle pa je v volke spremeni.
Dvanajstere noči po Božiču se torej velé volčje noči, ker tako dolgo ima Šent svojo oblast.
Polski koledniki nosijo mertvega volka o božiču, kakor Linde piše. Na Štirskem pa se vodja
kolednikov veli Volčko.” (Trstenjak, 1859: 50).

To je, vsaj kolikor je meni znano, na Slovenskem edini zapis o Šentu, osebe s takim
imenom pa niti pri drugih slovanskih narodih ne najdemo. Ali gre torej za osamljeno
lokalno verovanje ali morda za plod prebujne domišljije D. Trstenjaka? Trstenjak namreč
po splošnem prepričanju še vedno velja za nezanesljivega avtorja, čeprav se je že nekajkrat
izkazalo, da ni povsem tako.

Preden pa bi se v svojih sodbah prenaglili, skušajmo izločiti glavne karakteristike
oziroma podatke o tej osebi:

- šepa;
- ima sekiro;
- njegova oblast traja od božiča pa do konca dvanajsterih (volčjih) noči;
- njegovi  služabniki morajo plavati prek vode, nato jih spremeni v volkove.
Prva informacija, ki smo jo dobili o Šentu iz Trstenjakovih zapiskov, namreč da

spreminja v volkove, postane posebej zanimiva v luči primerjalnega slovanskega gradiva.
Slovanska slovstvena folklora namreč pozna obilico legend in povedk o neki osebi, ki
ukazuje, gospodari volkovom – jim določa hrano oziroma zapira ali odpira gobce, včasih
pa (v legendah) tudi spreminja ljudi v volkove. V strokovni literaturi se je za to osebo
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uveljavil termin “Volčji pastir” (s takim imenom jo najdemo tudi v nekaterih verovanjih in
legendah). V vlogi volčjega pastirja lahko nastopajo gozdni duhovi (Leši, Polisun – pri
vzhodnih Slovanih), (beli) volkovi ali kot interpretatio christiana različni svetniki (sv. Jurij,
Sava, Mrata / Martin, Nikolaj, Peter in Pavel ter mnogi drugi). Na volčjega pastirja se
ljudje obračajo tudi v želji, da bi jim obranil živino pred volkovi (saj so ti v njegovi oblasti),
kar postane zlasti aktualno na dan prvega odgona živine na pašo na jurjevo ali ponekod na
dan zadnje paše na prostem na martinovo / mihelovo. Pod takim ali drugačnim imenom
poznajo volčjega pastirja vse veje Slovanov, čeprav 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, Nemčiji in Švici se
nanj obračajo 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 izročilo so posebej zanimive povedke / legende o volčjih pastirjih, ki
jih najdemo pri vseh južnih in zahodnih Slovanih. Obstaja neki tip legende, ki jo poznamo
skoraj dobesedno enako na vsem tem ozemlju. Vsebina te legende je približno taka: Neki
človek z drevesa opazuje volčjega pastirja pri delitvi hrane volkovom. Ko ta razdeli že vso
hrano, se od nekod prikaže še šepavi / hromi volk. Ker zanj zmanjka hrane, mu volčji
pastir dodeli za hrano človeka na drevesu,  v nekaterih, manj pogostih različicah pa ga
spremeni v volka ali volčjega pastirja.

Iz teh legend se zdi, da gre pri volčjem pastirju in šepavem / hromem volku za dve
različni osebi. Toda na podlagi analize verovanj, legend, povedk itd. lahko pridemo do
ugotovitve, ki jo je sicer zagovarjal že V. Čajkanović leta 1924 (prim. Čajkanović, Sveti
Sava i vuci, 1994: 32-36), in sicer, da je zadnji, šepavi volk pravzaprav volčji pastir sam. Po
komparaciji z drugimi verovanji pa lahko odkrijemo celo, da je volčji pastir pravzaprav
prvotno Veles, bog smrti, Ljut’ zver, ki je očitno nastopal prvenstveno v podobi starega
šepavega volka (tudi medveda) oziroma šepavega starca v volčji podobi.1 Naj navedemo
nekaj primerov, ki dokazujejo to enačitev:

Poglejmo si najprej volčje praznike v Bolgariji - v vaseh Tvrdnica, Novozagorsko,
Šipka, Medlen, Kotlensko, Željava, Sofijsko, Lopjan in Tetevensko pravijo, da se “volčji
prazniki končajo na volčjo bogorodico; ta dan se imenuje kuculan” (Marinov, 1994: 696-
700). Ker pa po siceršnjem verovanju volčja bogorodica ukazuje volkovom, se pravi, da
nastopa v funkciji volčjega pastirja, kuculan pa pomeni šepavi volk (zadnji dan volčjih
praznikov tudi praznujejo na čast šepavemu volku), bi lahko po tem verovanju domnevali,
da je volčji pastir (v tem primeru volčja bogorodica) pravzaprav hromi oziroma šepavi volk.

Podobno bi lahko domnevali tudi na podlagi ljudske pripovedi iz Bosne, ki govori o
človeku, ki je sekal drva v gozdu. Tedaj pa so ga obstopili volkovi, na čelu katerih je bil
največji hromi volk, ki je vprašal človeka, če slavi sv. Mrata (Antonić, Zupanc, 1988: 165-
166). Hromi volk se torej tu pojavlja na čelu volkov - ponovno v funkciji volčjega pastirja.

To dejstvo je razvidno tudi iz nekaterih legend, čeprav ga legende zamegljujejo, saj v
večini nastopata tako volčji pastir kot hromi (šepavi ipd.) volk, ki sta na videz dve različni
osebi. Pa vendar! V legendi iz Svrljiga pride do zanimive podvojitve, ki bi lahko kazala na
prekrščansko in hkrati krščansko plast v isti zgodbi: najprej šepavi volk skliče volkove in

1 Na tem mestu je nemogoče natančneje predstaviti potek analize in sintezo, ki pa bo podrobno prikazana v
doktorski disertaciji z naslovom Mitična oseba “Volčji pastir pri slovanskih narodih”, Mirjam Mencej, Oddelek
za etnologijo in kulturno antropologijo, Ljubljana 1999
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šele, ko so vsi zbrani, pride nadangel Mihael na konju, ki začne nato volkovom deliti hrano
ter temu šepavemu volku dodeli za hrano človeka (Vasiljević, 1894: 40). Tudi povedka iz
varaždinske okolice pripoveduje najprej o šepavem volku, ki sklicuje volkove tako, da “šakum
po zubih brunka i tuli”, zatem pa se ta na nejasen način spremeni v šepastega človeka -
volčjega pastirja (Valjavec, 1890: 98, št. 9). Tudi tu razpade volčji pastir na dve osebi: na
šepastega volka, ki skliče volkove, in šepastega človeka, ki jim deli hrano. Pri tem je njuna
istovetnost še poudarjena s šepavostjo. Šepavost volčjega svetnika je implicitno ohranjena
tudi v legendi iz Starega Vlaha, ki omenja, da je imel sv. Sava, volčji pastir, berglo (Miličević,
1894: 180, št. 66). Hromost je ohrajena tudi v verovanjih, povezanih z Lešijem in sv.
Nikolajem, se pravi z osebama, ki se v legendah in verovanjih prav tako pojavljata kot
volčja pastirja. V Ukrajini poznajo dražljivko: “Mikolaj – hrom, ubil te bo grom!” (Uspenski,
1982: 90-94). Bolgarska legenda pa omenja šepavost sv. Jurija, ki pri Slovanih prav tako
zelo pogosto oziroma celo najpogosteje nastopa kot volčji pastir (Antik, 1971: 80-81).

Izkazalo se je torej, da je po ljudskem verovanju volčji pastir šepal, poleg tega pa je v
nekaterih različicah legend človeka spremenil v volka. Enako lastnost in funkcijo kaže tudi
Šent v južnopohorskem verovanju.

Po drugi strani pa nikjer pri Slovanih ne zasledimo plavanja prek vode, ki bi bilo povezano
z volčjim pastirjem ali samim dejanjem spreminjanja v volka. Toda če smo pokazali, da gre za
vsaj indoevropski motiv, lahko  pogledamo, ali najdemo paralele pri drugih narodih.

Štirje antični grški viri omenjajo obred spreminjanja v volka v Arkadiji:

PLATON, Politeia (Država), 565 D:
(...) o obredih v Arkadiji v čast likajskega Zevsa pripovedujejo, (... da) se tisti, ki jé od

človeškega drobovja, nasekljanega med drobovje ostalih daritvenih živali, gotovo spremeni v
volka.

PAVZANIAS, Periegesis (Opis Grčije), VI, 8,2:
Kar o rokoborcu z imenom Demarh, po rodu iz Arkadije iz mesta Parazija, govorijo razni

širokoustneži, ne verjamem ničesar razen tega, da je zmagal na olimpijskih igrah. Pravijo, da
se je ob žrtvovanju v čast likajskega Zevsa spremenil iz človeka v volka, in da se je po desetih
letih zopet spremenil nazaj v človeka.

VIII, 2, 3:
Likaon je k žrtveniku likajskega Zevsa privedel otroka, ga žrtvoval, njegovo kri razlil po

žrtveniku, sam pa se je, tako pravijo, takoj spremenil v volka.

VIII, 2, 6:
Pravijo, da se je med žrtvovanjem v čast likajskega Zevsa, tako kot Likaon, kasneje

vedno kdo spremenil v volka, a ne za vse življenje. Če se je v volčji podobi vzdržal človeškega
mesa, se je po desetih letih iz volka spremenil v človeka, če pa je človeško meso okusil, je za
vedno ostal zver.

PLINIJ STAREJŠI, Naturalis historia (Naravoslovje), VIII, 81, 82:
Evantes, ki zaseda med grškimi pisci ugledno mesto, poroča o navadah prebivalcev

Arkadije. Nekoga iz rodu Antos, ki je bil izbran po žrebu, so odpeljali do bližnjega jezera, kjer
je na hrastu pustil svoja oblačila in jezero preplaval. Nato je odšel v neobljudene kraje, kjer se je
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spremenil v volka. Devet let se je v čredi družil z ostalimi svoje vrste in če se v tem času ni dotaknil
človeka, se je vrnil do istega jezera, ga preplaval in zopet dobil človeško podobo, po zunanjosti pa je
bil devet let starejši. Evantes celo dodaja, da je dobil nazaj isto obleko.

(...)
Podobno pripoveduje Apolas, avtor dela “Zmagovalci na olimpijskih igrah”, da je Demajnet

iz Arkadije med žrtvovanjem, ki ga v Arkadiji opravljajo v čast likajskega Zevsa, kjer še vedno
darujejo človeške žrtve, pokusil drobovje žrtvovanega dečka in se spremenil v volka. Po desetih
letih je človeško podobo dobil nazaj, se izuril za rokoborca in se kot zmagovalec vrnil iz olimpijskih
iger.

AVGUŠTIN, De civitate dei (O božji državi), XVIII, 17:
...Varo navaja še druge nič manj neverjetne stvari o zloglasni čarovnici Kirki, ki je Odisejeve

tovariše spremenila v zveri, in o prebivalcih Arkadije. Tisti, ki so bili izbrani po žrebu, so preplavali
neko jezero, se spremenili v volkove in živeli v neobljudenih okoliških krajih z drugimi volkovi.
Če med tem časom niso jedli človeškega mesa, so po devetih letih preplavali isto jezero in zopet
dobili človeško podobo. Po imenu je omenjen celo neki Demajnet, ki se je spremenil v volka,
potem ko je pri žrtvovanju v čast boga Likaona, ki je v navadi med prebivalci Arkadije, jedel od
žrtvovanega dečka. Po desetih letih je dobil svojo podobo nazaj, se izuril za rokoborca in zmagal
na olimpijskih igrah. 2

Pastir po zapisu Plinija Starejšega obesi svoja oblačila na hrast. V tipičnih slovanskih
legendah o volčjem pastirju je človek praktično vedno opazoval svetnika pri delitvi hrane
volkovom (se pravi v času - trenutku, preden je nastopila obredna smrt ali spreobrnitev v
volka) z drevesa - to drevo je bilo v največ primerih prav hrast. Časovno se ta čas v strukturi
mita popolnoma ujema s časom v grškem obredu. Iz slovanskega izročila vemo, da je hrast
Perunovo, Gromovnikovo drevo. Hrast hkrati igra pomembno vlogo v mitičnem sporu
Peruna in Velesa, je “zgoraj”, tako kot se grški obredi izvajajo na gori Lykaion, posvečeni
Zeusu (= Gromovniku !) Likaonu (tj. Volčjemu; po drugi interpretaciji bi ta njegov epitet
pomenil svetlobo, kar bi ga povezovalo s solarnim božanstvom). Drevo v obeh izročilih
(pa tudi gora) brez dvoma kaže na sakralnost mesta, kjer se odvijata mit oziroma obred,
predstavlja mesto, kjer leži os sveta, ki zagotavlja svetost obreda. Hkrati pa hrast kot
gromovnikovo drevo še poudarja stik med dvema svetovoma, med katerima se kot meja
kaže voda oziroma prehod iz enega na drugega kot plavanje prek vode.

Plavanje prek vode  in nato spreobrnitev v volka, ki smo ju našli v Trstenjakovem
poročilu o Šentu,  je skorajda natančna replika poročila o arkadijskem obredu, obredu, ki
pa očitno prav tako kaže paralele z dogajanjem, ki ga poznamo iz legend o volčjem pastirju.

Posebnost Šenta, ki ostaja nepojasnjena, pa se kaže v rekvizitu, ki ga ima Šent -
sekiri. V drugem slovanskem izročilu o volčjem pastirju sekire nismo našli. Omenja jo
edinole  bolgarska ljudska pesem o Juriju, ki, kot je znano, pri Slovanih najpogosteje nastopa
kot krščanska interpretacija volčjega pastirja:

“U�K�� ����� �� � ����,
����	 ����	 ������ ����	,
�� ���� �� K ����� �����…” (Nojko čoban i sveti Georgi, B’lgarsko narodno

tvorčestvo, 1962: 166).
2 Prevedla Jera Ivanc.
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Toda na Slovenskem, natančneje na Gorenjskem, najdemo še eno poročilo o šepastem
možu:

“Po Gorenjskem je divja jaga velika tropa psov, ki venomer tekó. Za njimi jo pa ubira
šepast mož, držeč sekiro v roki. On ravna psom in jim ukazuje, kam morajo teči in koga
raztrgati. Kdor se pa psom ubrani, ga šepavec poseka s sekiro (...).”(Kelemina, 1997: 91;
št. II.)

V tem zapisu je torej vodja psov prav tako neki šepasti mož. Šepa tudi Šent, šepavost
pa je, kot smo že omenili, tudi lastnost volčjega pastirja3 . V tem zapisu šepast mož ukazuje
psom in jim določa, koga morajo raztrgati. Toda v slovanskem, pa tudi na primer finskem
izročilu pse pogosto enačijo z volkovi volčjega pastirja – volkove imenujejo pse sv. Save, sv.
Jurija (se pravi svetnikov, ki nastopajo v vlogi volčjih pastirjev). Tako lahko prepoznamo v
tem zapisu tudi funkcijo volčjega pastirja - da ukazuje volkovom (tu psom) oziroma jim
določa, kaj naj jedo. Sekira, ki jo tudi v tem verovanju pripisujejo šepavcu, potrjuje in
dokazuje verodostojnost prvega, Trstenjakovega poročila, čeprav se ne sklada s siceršnjimi
rekviziti volčjega pastirja, znanimi iz drugega slovanskega gradiva - očitno je tu prišlo do
prepletanja z drugimi verovanji oziroma do postopne transformacije osnovnega verovanja.
Kljub temu dovolj drugih podatkov omogoča domnevo, da v obeh osebah vidimo sled
volčjega pastirja.

Nepojasnjen ostaja le še stavek, ki ga podaja Trstenjak na koncu svojega poročila o
Šentu, ki govori o Volčku kot vodji kolednikov na Štajerskem, in pa tisti, ki govori o tem, da
ima Šent največjo moč v dvanajsterih nočeh po božiču.

Toda če upoštevamo nekatere podatke iz slovanskega gradiva, lahko ugotovimo, da
ljudje v svojem verovanju pogosto enačijo volkove s koledniki:

Pri Belorusih je prepoved omenjanja volka povezana s prazniki: da bi volk ne jedel
ovac, ga v grodnenskem okraju med božičnimi prazniki imenujejo kolednik, v kobrinskem
okraju pa isto pravilo velja, da “ne bi snedel prašička”. V Vitebsku ga tako imenujejo na
prvi božični dan, da bi volk ne škodil ob svojem času. Če vitebski Belorus pomotoma
zamenja volčje zavijanje za glas kolednikov in reče o volkovih: “To, verjetno, pojejo
koledniki”, mu bodo volkovi poleti odnesli vso živino (Zelenin, 1930: 36). Zdi se, da po
tem verovanju lahko sklepamo, da so koledniki ob svojem prihodu posnemali volčje zavijanje,
se pravi oponašali in predstavljali volkove. Drugo vitebsko verovanje se glasi: če se na dan
Kristovega rojstva kamne imenuje golobe in se omenja volkove z imenom koledniki, bodo
volkovi začeli gristi kamenje in se bo tako z njimi obračunalo (Zelenin, 1930: 36). Na
Poljskem najdemo verovanje, da se čarovniki dvakrat na leto spremene v volkove: na koljado
in na ivanjsko noč (Afanas’ev, III.: 528). Toda na severu, v Litvi, so v času božične sezone
hodile povorke volkov ali vučarov, na čelu katerih je bil hromi deček (Kulišić, 1970: 17)!
Zdi se, da je iz tega običaja razvidna tudi neposredna povezava s šepavim / hromim volčjim
pastirjem oziroma Šentom in šepavim možem iz pohorskega in gorenjskega izročila.

Če upoštevamo, da so bili koledniki (ki so prvotno hodili v novoletnem času)
pravzaprav Velesovi predstavniki (prim. Belaj, 1998: 139, 168) in so, kot smo pokazali,
nastopali v podobi volkov, Veles, volčji pastir, pa je bil njihov vodja, lahko besedo Volčko
razumemo kot ime za volčjega pastirja. Ker koledniki hodijo okoli novega leta (Belaj, 1998:

3 V slovanskem verovanju je šepavost sicer pogosto indikator zlih bitij, demonov, hudičev ipd.
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136), nekdanje novoletno obredje pa se je v glavnem preneslo na božič (a tudi na veliko
noč in pust – prim. Belaj, 1998: 121-122), postane tudi jasno, zakaj ima Šent največjo moč
prav v dvanajsterih nočeh po božiču, ko pravzaprav pride do prelomnice v času.

Na podlagi primerjalnega slovanskega in drugega indoevropskega gradiva lahko torej
ugotovimo, da lahko Šentu (tako kot tudi šepavemu možu iz gorenjskega verovanja) najdemo
paralele v slovanskem oziroma indoevropskem verovanju, zato lahko domnevamo, da si
Trstenjak podatkov o tej mitični osebi ni preprosto izmislil, temveč da gre dejansko za
enega redkih sledov volčjega pastirja tudi v Sloveniji.

Dodatek

Ko je bil članek že v tisku, sem odkrila knjigo iz katere bi Trstenjak vendarle lahko
črpal, namreč delo Casparja Peucerja Commentarius de praecipuis generibus divinationum
iz l. 1560, v kateri omenja podrobnosti o latvijskih volkodlakih: med drugim prevzemajo
podobo volka v času dvanajsterih noči med božičem in sv. tremi kralji, k čemur jih spodbudi
prihod šepavega otroka; goni jih visok mož, oborožen z železnim bičem, proti obalam
ogromne reke, ki pa jo prekoračijo po suhem, kajti ta mož vodo razdeli s šibo… (navedeno
po: Ginzburg, 1989: 134).
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The Mythical Being “Šent” in Slovene Folk Tradition

Mirjam Mencej

The authoress first analyzes the main elements of the recorded belief in Šent, 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 Švent in Slovene folk beliefs with
the record of the lame man from Gorenjsko.
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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

Für das Ostslawische (Russische, Ukrainische und Weißrussische) läßt sich mit Si-
cherheit eine alte Bezeichnung der Erdgöttin im Phrasem *mat�  syra zemja ermitteln.

1. Russ. mat’ syra zemlja:
(1) Raztupis’, rastvoris’ / Mat’-syra zemlja,/ Prekratis’, prekratis’, / Žizn’-toska moja...

(Poležaev „U menja-l’ molodca“) (RMR, 1912,735; RMR, 1994, II,172; SSRLJ, VI, Sp.715)
‚Mache Platz, löse dich auf (zergehe) / feuchte-Mutter-Erde,/ Nimm ein Ende, nimm ein
Ende / Mein trauriges Leben...‘.

M.I.Michel’son versieht die Wendung mit der Charakteristik inoskazatel’noe ‘sinn-
bildlich’ und deutet die Sequenz Raztupis’, mat’-syra-zemlja mit russ. sžal’sja, voz’mi menja
‘erbarme dich, nimm mich auf’, was sich natürlich nur auf die Verbalform bezieht, keines-
wegs aber auf das Nominalphrasem, dem die vorliegende Untersuchung gilt.

Ein zweiter Beleg aus dem SSRLJ, a.a.O., stammt aus Grigorovičs „Proseločnye
dorogi“: (2) Kalina slyl vo vsem okolotke za samogo umnogo čeloveka, no vmeste s tem i
samogo gor’kogo pjanicu, kakogo tol’ko nosila mat’-syra zemlja na svoej poverchnosti  ‚Kalina
war in der ganzen Umgegend als der klügste Mensch bekannt, aber gleichzeitig auch als
der größte Säufer, den die (feuchte) Mutter Erde auf ihrer Oberfläche trug‘.

2. Ukr,folkl.
(3) Syraja zemlja, - ty ž maty moja1 ‘Feuchte Erde, du bist doch meine Mutter’.
3. Weißruss. maci syra zjamlja:
(4) Materno rugacca grech, ty mat’ syru zemlju rugaeš, patamu šta mat’ syra zemlja

nas deržyt’, mater’ Gaspodnja = zemlju uezžae, pravalivaecca at etaj rugani, krepka skorbi u ee
bal’šye, što rugaem ee - topčem2.

Die russische (und wie man bereits ersehen konnte - ostslawische) phraseologische
Bezeichnung der Erdgöttin hat bereits A.A.Potebnja3 sehr richtig analysiert: Syra zemlja

Eine Slawische une Baltische Erdgottheit

Rainer Eckert

1 Narodnye južnorusskie pesni. Izdanie Amvrosija Metlinskogo, Kiev 1854 - nach B.D. Grinčenko. Slovar’
ukrainskogo jazyka, II, Kiev 1908,149.

2 Polesskij archiv, Gomel’skaja oblast’, Vetkovskij rajon, derevnja Prisno, 1982 g. - nach Uspenskij RMAREF,
216.

3 A.A.Potebnja. O nekotorych symvolach v slavjanskoj narodnoj poezii, Char’kov 1860, 99.
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značit tučnaja, žirnaja, obil’naja; no zemlja-mat’ ...a potomu syra možet značit’: oplodotvo-
rennaja doždem, kak ženčšina semenem. ‘Syra zemlja bedeutet fette, feiste, reiche (Erde -
R.E.); aber die Mutter Erde ... mit syra gebraucht, kann bedeuten: geschwängerte durch
Regen wie eine Frau durch den (männlichen - R.E.) Samen.’ Die Bezeichnung der ost-
slawischen Erdgöttin *mat� syra zemja enthält somit Hinweise darauf, daß sie das Attribut
der Feuchtigkeit (syra ‘feuchte’) aufweist, das in engen Beziehungen zum Sexuellen steht:
Es handelt sich um sehr alte mythologische Vorstellungen von der Erde als Muttergottheit,
die von der Vatergottheit Himmel geschwängert wird (durch Samenflüssigkeit, Regen,
Schnee). Man vgl. dazu die folgende Sequenz aus einer russischen Beschwörungsformel:

(5) Ty nebo otec, ty zemlja mat’ (RMAREF,217) ‚Du Himmel bist der Vater, du Erde
bist die Mutter‘.

Vjač. Vs.Ivanov und V.N.Toporov gehen in ihrer Arbeit über die semiotischen Syste-
me des Slawischen4 sowohl auf die semiotische Opposition “oben”: “unten”, die sich in
der Opposition “Himmel”: “Erde” fortsetzt, ein, als auch auf die Verbindung der Erdgottheit
*mat� syra zemja mit der altrussischen Göttin Mokoš�, die eindeutige Beziehungen zur
Feuchtigkeit (Mok-oš�: mok-ryj ‘feucht’) und zur Sexualität aufweist. Sie führen in diesem
Zusammenhang noch russ. moča ‘Harn’ (man vgl. noch aruss. moča ‘regnerisches Wetter’;
ksl. moča ‘Sumpf; Harn’; sloven. moča ‘Nässe; Harn; Regenwetter’ angesichts der weiter
unten angeführten Fakten über den die Erde schwängernden Regen) sowie ursl. *syr�, syra
‘feucht,naß’ und aisl. súrr ‘sauer’, saurr ‘männlicher Samen’ und heth. šehur ‘Harn’ an.

B.A.Uspenskij (RMAREF,213 ff.) hat in seiner sprachhistorischen Untersuchung
zu den russischen Mutterflüchen (mat) eine Reihe von Belegen aus den Apokryphentexten
angeführt, in denen diese Flüche als schwerste Versündigungen gegenüber drei Müttern
(der eigenen,leiblichen Mutter; der Mutter Gottes und der feuchten Mutter Erde) anzuse-
hen sind:

(6) (Gospod’ govorit) ...skol’ est’ tjažek sej grech, što ja prostit’ ego ne mogu, potomu čto
ne odnu rodnuju mat’ ponosiš’, - ponosiš’ ty mat’ rodnuju, mat’ Bogorodicu, mat’ syru zemlu
(P.Bessonov. Kaleki perechožie. Sbornik stichov i issledovanie, I-IV, Moskva 1861-
1864,IV,96, Nr.571 - nach RMAREF) ‘(Der Herr sagt),...diese Sünde ist so schwer, daß ich
sie nicht verzeihen kann, denn du beleidigst nicht nur die eigene Mutter, du beleidigst die
eigene Mutter, die Mutter Gottes, die feuchte Mutter Erde’.

Uspenskij verbindet auch den Kult der feuchten-Mutter-Erde mit dem Kult der Geg-
nerin des Donnergottes, d.h. mit der Göttin Mokoš, wodurch es später nach der Verbrei-
tung des Christentums zu einer eigenartigen Assoziierung der Mutter Gottes mit der *mat�
syra zemja und zu einer Identifizierung der Mutter Gottes (bogorodica) mit der Paraskeva
Pjatnica (die als “Mütterchen der Erde und der Gewässer” aufgefaßt wird, was sie natür-
lich mit der *mat� syra zemja gemeinsam hat) kommt. Uspenskijs Zurückführung des rus-
sischen Mutterfluches auf heidnische religiöse Vorstellungen beleuchtet gleichzeitig die Fi-
gur der ostslawischen Erdmuttergottheit *mat� syra zemja und erklärt m.E. eine Reihe von
Sentenzen aus V.Dal’s Sprichwörterlexikon und aus Uspenskijs Untersuchung, nämlich jene,
in denen Mädchen am Feiertag Mariae Schutz (1.Oktober) um einen Freier bitten:

(7) Batjuška Pokrov, zemelečku pokroj snežkom, a menja molodu ženiškom (nach
Uspenskij, RMAREF, 217) ‘Väterchen Pokrov, bedecke die (liebe) Erde mit Schnee, aber
mich junge mit einem Freier’;
4 Vjač.Vs.Ivanov, V.N.Toporov, Slavjanskie jazykovye modelirujuščie semiotičeskie sistemy (drevnij period),

Moskva 1965, 19, Anmerkung 98.
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(8) ...Matuška Pjatnica-Paraskeva! Pokroj menja poskoree! (RMAREF, 270) ‘Mütter-
chen Pjatnica-Paraskeva, bedecke mich ganz schnell’;

(9) ...Pjatnica Paraskoveja! Prišli ženicha poskoree! Batjuška Pokrov! Moju golovu pokroj!
(RMAREF, 271) ‘Pjatnica Paraskoveja! Schicke mir ganz schnell einen Freier! Väterchen
Pokrov! Bedecke meinen Kopf!’

Diese Beispiele helfen die verkürzte Variante, die V.Dal’ (Posl.,895) anführt, zu deuten:
(10) Batjuška pokrov, pokroj syru zemlju i menja molodu  ‘Väterchen Pokrov, bedecke

die feuchte (Mutter) Erde und mich junge (Frau)’.
Wie die Erde mit Feuchtigkeit (Regen, Schnee) bedeckt und dadurch geschwängert

(fruchtbar) wird, so erbitten die Mädchen einen Freier, d.h. einen Mann, der sie schwan-
ger macht. Reminiszenzen an diese alten mythologischen Vorstellungen enthält auch ein
russisches Rätsel, als dessen Lösung der Regen auftritt:

(11) Šel dolgovjaz, v syru zemlju uvjaz / dožd’ / (Dal’ Posl, 952) ‘Es ging ein baumlan-
ger (Kerl) - in der feuchten Erde blieb er stecken / Der Regen /.

Ein bestimmter Zusammenhang mit den Äußerungen Uspenskijs über die schwere
Beleidigung der feuchten-Mutter-Erde durch die Mutterflüche besteht m.E. zu einer Reihe
von russischen und weißrussischen Sprichwörtern und Prädikativphrasemen sowie
Phraseotextemen5 , in denen jemand so sündhaft und niederträchtig ist, daß ihn die Mut-
ter Erde nicht (er)tragen kann:

(12) Etogo grecha i zemlja ne neset. Kak ego, grešnika, mat’ syra zemlja nosit! (Dal’
Posl,229) ‘Diese Sünde kann selbst die Erde nicht ertragen. Wie kann ihn nur, den Sün-
der, die feuchte-Mutter-Erde tragen!’;

(13) weißruss. jak zjamel’ka nosic’ kago /über einen niederträchtigen, schädlichen
Menschen/ ‘wie ist es nur möglich, seine Existenz zuzulassen’ (FSMTJK,217) ‘wie kann
jemanden nur die liebe Erde tragen!’;

(14) weißruss. našto zjamlja nosic’ kago /eine Aussage, die Abscheu, Widerwillen,
äußerste Unzufriedenheit mit jemandem zum Ausdruck bringt/ (FSMTJK,219) ‘wozu nur
trägt jemanden die Erde’;

(15) weißruss. njachaj zjamlja ne nosic’ kago (ebenda) ‚möge die Erde jemanden
nicht tragen‘, d.h. vom Inhaltlichen her ist es schon eine Verwünschung, ein Fluch, aber
mit einer freien Valenzstelle, was für Prädikativphraseme charakteristisch ist;

(16) weißruss. Kab cjabe zjamlja syraja! /grob, beleidigend/(FSMTJK,219) ‚Daß dich
die feuchte Erde (holen möge)!, d.h.‘Daß dich der Teufel hole!’ Es handelt sich hier um
eine böse Verwünschung gegenüber einem Menschen, den man haßt. Es ist nicht zufällig,
daß in derartigen Verwünschungen, die als Phraseotexteme auftreten, die Bezeichnungen
für mythologische Wesen (in unserem Falle zjamlja syraja) eine Rolle spielen.

Zu den Beispielen unter (12) (13) (14) (15) hat auch der unter (2) oben angeführte
Beleg Beziehungen.

Eine Gruppe von Beispielen belegt, daß die Erdgottheit, die alles Leben hervor-
bringt und wieder zu sich nimmt, den Tod bringt:

(17) weißruss. njachaj lepej syraja zjamlja vočy zacalue kamu (FSMTJK,219) ‚es soll
(möge) jemand sterben’, wörtlich: ‘Möge jemandem lieber die feuchte Erde die Augen
küssen’;

5 Zu den beiden zuletztgenannten Kategorien vgl. R.Eckert, K.Günther. Die Phraseologie der russischen Sprache,
Langenscheidt - Verlag Enzyklopädie, Leipzig - Berlin -München - Wien - Zürich - New York 1992, 42 ff. und
80 ff.
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(18) weißruss. njachaj zjamlja aprane kago /wenn Wut und Empörung über jeman-
den zum Ausdruck gebracht wird und man ihm den Tod wünscht/(ebenda), wörtlich:
‘möge die Erde jemanden bekleiden (bedecken)’. Mit dem Beispiel unter (17) läßt sich in
gewisser Hinsicht folgender Beleg aus der Sprichwörtersammlung von Dal’ (Posl, 484)
vergleichen, doch hier küßt der Mensch die feuchte-Mutter-Erde, was ihm wahrscheinlich
wieder Kräfte verleiht, auf ihr zu gehen:

(19) Upal, tak celuj mat’ syru zemlju, da stanovis’ na nogi!  ‘Bist du gefallen, so küsse
die feuchte-Mutter-Erde und steh’ wieder auf!’

Anklänge an die oben erwähnte Funktion der Erdmutter als Hervorbringerin
(Gebärerin) und als die große Gottheit zu der alles zurückkehrt und die mit dem Tode in
Verbindung steht, finden sich in folgenden Beispielen:

(20) Ne rodi mat’ syra zemlja (t.e. ne daj bog) (Dal’ Posl,146,472), wörtlich ‘Gebäre
nicht feuchte-Mutter-Erde’, aber bereits idiomatisch: ‘Gebe Gott,daß etwas nicht gesche-
he!’

(21) Urodila mat’, čto i zemlja ne primat (Dal’ Posl, 386, 722) ‘(Einen solchen) hat
die Mutter hervorgebracht (erzeugt), daß selbst die Erde (ihn) nicht aufnimmt’;

(22) Urodila mama, čto ne prinimaet i jama (Dal’,ebenda) (Einen solchen, eine sol-
che) brachte Mama zur Welt, daß ihn selbst die Grube nicht aufnimmt’;

(23) Mat’ syra zemlja ego ne prinimaet (t.e. takoj zlodej) (Dal’, Posl, 219) ‘Die feuch-
te-Mutter-Erde nimmt ihn nicht auf (d.h. er ist solch ein schlimmer Bösewicht)’;

(24) weißruss. pajsci u syruju zjamlju (FSMTJK, 218) ‘sterben’, wörtlich: ‘in die feuchte
Erde gehen’;

(25) weißruss. Ljažac’ u syroj zjamli (FSMTJK,217) ‘begraben sein; tot sein’, wört-
lich: ‘in der feuchten Erde liegen’.

Alle diese mythologischen Implikationen, die mit dem ostslaw. *mat� syra zemja
verbunden sind, weisen auf ein hohes, m.E. urslawisches Alter, dieser phraseologischen
Bezeichnung der Erdmuttergottheit hin.

II.Die hybride Kalkierung der Bezeichnung der slawischen Erdgöttin durch das Litauische

Slaw. *mat� syra zemja stellt die Ausgangsstruktur für die litauische hybride Über-
setzungsentlehnung (Kalkierung) sierà žmmc dar. Die Struktur und Bedeutung des ost-
slawischen Phrasems werden übernommen (mit Ausnahme der Komponente mat�), wo-
bei die Komponente ostsl. syrà unmittelbar ins Litauische als sierà übernommen wird,
während für ostsl. zemlja aus ursl. *zemj? die genetische Entsprechung lit. žmmc gesetzt
wird. Die Richtung des Entlehnungsprozesses ist durch die Direktentlehnung von lit. sierà
aus sl. syrá völlig eindeutig, d.h. vom Ostslawischen ins Litauische. Es kommt nämlich
noch hinzu, daß nur in Wendungen mit žmmc lit. sierà die Bedeutung ‘feucht, naß’ hat,
sonst ist es mit ‘grau’ zu übersetzen; denn es ist aus slaw. sěr� (vgl. russ. seryj ‘grau’ etc.)
entlehnt. Schon in der sogenannten Postille des Mork'nas aus dem Jahre 1600 wird dtsch.
in grauen Kleidern mit altlit. ∫iero ∫e drapano ∫e wiedergegeben. Zahlreiche folkloristische
Entsprechungen sind bemerkenswert: russ.folkl. seryj kon’ : lit.folkl. simras žìrgas ‘graues
Roß’; russ. seraja utka: lit.folkl. sierà antmlc (neben antmlc pilkóji).6  Nur in der Wendung

6 Vgl. R.Ekkert. Fol’kloristika, semiotika i etimologija, in: Voprosy istoričeskoj leksikologii i leksikografii vostočno-
slavjanskich jazykov. K 80-letiju člena-korrespondenta AN SSSR S.G. Barchudarova, Moskva 1974, 114 - 120.
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sierà žmmc geht sierà auf ostsl. syrá in mat’ syra zemlja zurück. Auf diese hybride Kalkierung
hat bereits E.Fraenkel (LEW,783) aufmerksam gemacht. Leider wird in der litauischen
Lexikographie diese Tatsache ignoriert und lit. simras, -à wird ausschließlich die Bedeutung
‘grau’ zugeschrieben, vgl. LKŽ, XII, 529 und LKPŽ, 338.

Für den Gebrauch der litauischen Wendung sierà žmmc sind folgende Tatsachen von
Bedeutung:

1) Es kommt ausschließlich in der Folklore vor und bezeichnet gewöhnlich den Ort,
wo jemand (in der Regel die Eltern oder Geschwister) begraben liegt. Hier zeigt sich die
oben erwähnte Funktion der Erdgöttin, die die Toten zu sich nimmt:

(26) Po siera žeme guli jis (A.Juškevič. Litovskij slovar’, St.Peterburg 1897) ‘Unter
der feuchten Erde liegt er’, d.h. er ist tot;

(27) Mano tcveliai sieroj žemelcj (aus der handschriftlichen Sammlung litauischer
Folklore des Litauischen Akademie-Instituts für Literatur und Folklore) ‘Meine Eltern
sind in der feuchten Erde’, d.h. sie sind schon gestorben;

(28) Vai žeme, žeme, žeme sieroji, atcmei tcvą ir motinclę! (OžkabaliC dainos. Surinko
d-ras J.Basanavičius, Shenandoah, Pennsylvania 1902, Nr.340) ‚Oh Erde, Erde, Erde feuchte,
du hast genommen Vater und Mütterchen‘, d.h. Vater und Mutter sind verstorben;

(29) Išjoj bernužis n karužę / Kad mano mylimas žuvo,/ Puoliau ant žemcs, ant sierosios,/
Ir cmiau gailiai raudoti./ ...Oi žeme, juodoji žemele, /Atcmei mano mylimą,/ ...Poimk ir manę,
našlaitę (LietuviC tautosaka, II, Dainos, raudos, Vilnius 1964, 156, Nr.117) ‘Der liebe Bur-
sche ist weggeritten in den Krieg.../ Als mein Geliebter umkam,/ Fiel ich auf die Erde, auf
die feuchte, /und begann bitter zu wehklagen./...Oh Erde, liebe schwarze Erde,/ Du nahmst
meinen Geliebten weg,/ Nimm auch mich das Waisenmädchen,...’ In diesem zuletzt er-
wähnten litauischen Volkslied kommen gleich zwei Wendungen mit festen Epitheta vor:
žmmc sieróji und žmmc juodóji, wovon erstere die uns bekannte aus dem Slawischen kalkierte
darstellt, während die letztgenannte die typisch ostbaltische darstellt, vgl. lit. folkl.

(30) Juoda žemelc mano motinclc (JD 274) ‘Schwarze liebe Erde (du bist) mein
Mütterchen‘ und den lettischen stehenden Vergleich melns k? zeme ‘pechschwarz’, wört-
lich: ‘schwarz wie die Erde’.

Schließlich gehört hierher noch das litauische Phrasem po sierJja žemýna palosti
‘sterben’:

(31) Dar jaunas b'damas palindo po sierąj žemyna (LKŽ, II, 529) ‘Als er noch jung
war, starb er’, wörtlich: ‘Noch jung seiend kroch er in die feuchte Erde’.

2) Es wird verwendet, wenn vom Fallen der Blätter und Zweige auf die Erde die
Rede ist (diese sterben oder besser verfaulen auf der feuchten Erde):

(32) Oi, aukštai lekia / Klevelio lapeliai. / Nors aukštai lekia,/ Bet žemai nupuola,/ Bet
žemai nupuola,/ Ant sieros žemelcs,/ Ant sieros žemelcs...(LietuviC tautosaka, I, Vilnius 1962,
65) ‘Oh, hoch fliegen / die Blätter des Ahorns./ Obwohl sie hoch fliegen,/ Fallen (sie) tief
herab,/ Fallen (sie) tief herab,/ Auf die feuchte Erde,/ Auf die feuchte Erde...’;

(33) Užlinks liepos šakužclcs,/ Užgrius siera žemužclc...(JD,II, 255, 627) ‘Die Linden-
zweige werden sich in die Höhe biegen,/ die liebe feuchte Erde‘wird zerfallen’.

3) Die Wendung siera žeme kommt noch in dem stehenden Vergleich
(Komparativphrasem) lyg sierà žmmc prarìjo ‘wie von der feuchten Erde verschluckt’ vor:

7 Einen ähnlichen Beleg führt P.Dunduliene (Lietuviu etnologija, 2. leidimas, 217) an : Kaip tave šventa žeme
nešioja! ‘Wie trägt dich nur die heilige Erde!’



212

Eine Slawische une Baltische Erdgottheit

(34) Išjojo berneliai, ir lyg sierà žmmc juos prarìjo (LKŽ, XII, 529; LKPŽ, 338) ‘Die
lieben Burschen ritten aus und verschwanden’, wörtlich: ‘waren wie von der feuchten Erde
verschluckt’.

4) Die Wendung sieraja žemyna läßt sich noch in einer Verwünschungsformel fest-
stellen:

(35) Kad tau apart po sierąj(a) žemyna! (Kad tu pastiptum!) (LKŽ, I, 2. leidimas, 314)
‘Daß du krepieren mögest! Wörtlich: ‘Daß (man) dich unter die feuchte Erde pflügen möge!’

In mindestens zwei Fällen beobachtet man sehr weitreichende Übereinstimmungen
zwischen dem Gebrauch der Wendungen im Litauischen und im Russischen bzw. Weiß-
russischen, wobei den sprachlichen Entsprechungen solche im benachbarten semiotischen
System der Folklore zur Seite stehen:

(36) Kad tau sieroj žemynyka nenešiotu! (LKŽ, XII, 529). Es liegt hier eine Verwün-
schung, Verfluchung vor, etwa mit der Bedeutung: ‘Daß dich der Teufel hole!’ ‚Daß du
umkommen mögest!‘. Wörtlich heißt es: ‘Daß dich die feuchte Erde nicht tragen möge!’.7

Das litauische Phraseotextem entspricht in vielem den weiter oben zitierten Beispielen
unter (12) (13) (14) (15) und gewissermaßen auch (16);

(37) Jis ujamas tyli kap siera žemyna (LKPŽ, 338) ‘Er wird verfolgt still wie die feuchte
Erde’ hat eine ziemlich genaue Entsprechung in folgendem russischen Sprichwort:

(38) Mat’ syra zemlja govorit’ nel’zja (Dal’ Posl, 202, 413, 837), das etwa folgender-
maßen wiedergegeben werden kann: ‘In Gegenwart der feuchten-Mutter-Erde spricht man
nicht’, d.h. man verhält sich still. Hier wird unter Umständen etwas von der großen Vereh-
rung, die die Erdgottheit genoß, wiedergespiegelt: In ihrer Gegenwart haben die Men-
schen in Schweigen zu verharren.

III. Bezeichnungen der Erdgöttin im Litauischen und zu einigen weiteren Namen für
mythologische Wesen mit der Wurzel zem-

Das Litauische hat nicht nur die ostbaltische Bezeichnung der Erdgottheit in der
Sprache der Folklore kalkiert (s. Abschnitt II), sondern es besitzt gleichzeitig autochtho-
ne Benennungen für die Erdgöttin und einige weitere mythologische Wesen, die die Wur-
zel žem- enthalten.

1. Lit. žemyna nebst Varianten und Ableitungen
Lit. žemyna ist die Bezeichnung für die alte Erd- und Erntegöttin der Litauer. Bereits

im Katechismus des Daukša aus dem Jahre 1595 findet die žemyna Erwähnung:
(38) Altlit. Szitie.../ kurie garbina vgni / zemina (Akk Sg - R.E.) / giwates zalczius /

perkuna...(Mikalojaus Daukšos 1595 metu Katechizmas, Vilnius 1995, 76;19-21) ‘‚Diese...die
das Feuer, die Erdgöttin, Schlangen, Nattern, den Donner...verehren...’.

Auch in Daniel Kleins Litauischer Grammatik aus dem Jahre 1653 findet sich unter
den Nomina propria weiblichen Geschlechts der Name der Erdgöttin:

(39) Altlit. �emyne (nach der heutigen Schreibung: Žemync) - Dea terrae, Ceres
(Pirmoji lietuviC kalbos grammatika 1653 metai, Vilnius 1957, 157, 655). Es handelt sich
hier um die vielleicht ältere Form; denn Z. Zinkevičius8 erblickt in žemýna eine ihrer Her-
kunft nach adjektivische Form, die als Attribut zum Wort für Göttin (deivp) gebraucht
wurde. Er setzt also die Wortfügung *žemýna deivp, also ‘Erd-Göttin’ voraus. Für die bei

8 Z.Zinkevičius. LietuviC kalbos istorija, II: Iki pirmCjC raštC, Vilnius 1987, 90.
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Klein fixierte Form könnte unseres Erachtens ein reguläres feminines žemync als Entspre-
chung zur maskulinen Form žemynis angenommen werden. Die bereits lexikalisierte Wort-
fügung wurde univerbiert, ein Prozeß der besonders bei zusammengesetzten Benennun-
gen häufig anzutreffen ist. Später treten žemýnc und žemýna als variative Bildungen auf.

Ausführlich behandelt A.Greimas die Göttin Žemýna in seiner Monographie über
die Götter und Menschen.9  Seiner Meinung nach ist es Perk'nas, der Donnergott, der die
Erdgöttin Žemýna befruchtet. Unter Bezug auf Praetorius zählt er sie zu den “Haus-Göt-
tern”. Gleichzeitig grenzt er Žemýna und Austcja, die Bienengöttin, die beide die Frucht-
barkeit fördern, von Laima, der “Göttin der Geburt”, die auch das Schicksal bestimmt, ab.
Er ist der Ansicht, daß Žemýna eine Erdgöttin darstellt, während Austcja eine “Luft-Gott-
heit” ist. Žemýna begünstigt den Wuchs der Pflanzen und Blumen, während die Bienen,
die Austcja zur Schirmherrin haben, die Blumen und Blüten besuchen und den Nektar von
ihnen einsammeln.

Marija Gimbutienc10 zählt Žemýna, neben Laima und Ragana, zu den drei Hauptgöttinnen
des matriarchalischen Alteuropa. Die Erdgöttin Žemýna ist nach ihren Ausführungen für das
Wachstum der Pflanzen und die Ernte zuständig und wird von Perk'nas befruchtet.

Verschiedene Fruchtbarkeitsriten werden zu Ehren von Žemýna veranstaltet:
Praetorius berichtet vom Ende des 17. Jahrhunderts, daß die Bauern an bestimmten Fest-
tagen Bier als Opfer auf die Erde schütteten. (Man vgl. damit den Ausdruck žemberìnis
alùs ‘das Žemberysbier; zum Feste des Žember†s gebrautes Bier’- LDW, IV, 2738. Zu
Žember†s s. weiter unten). In späterer Zeit opferte man beim Ziehen der ersten Acker-
furche ein Stück Brot. In früheren Jahrhunderten wurde bei Beginn der Aussaat eine Sau
oder ein Hühnchen der Žemýna geopfert.11

Nach Nesselmann wurde beim Biertrinken folgende Formel gesprochen:
(40) Žemynplc, žiedmklc, pakylqk mKsC rañkC dárbus (LDW,IV,2739) ‘Blütenbringende

Erdgöttin, segne unser Hände Werk!’
 In Mažeikiai wurde 1866 folgendes Gebet aufgezeichnet, das deutlich den

Fruchtbarkeitsglauben an Žemýna zum Ausdruck bringt:
(41) Žemyncle, mus kavok,/ Dirvas m'sC peržegnok,/ Peržegnok dirvas, laukus,/ Klonius,

lankas ir šlaitus (Nach P. Dundulienc. LietuviC etnologija, 2-asis leidimas, Vilnius 1991,
218) ‘Liebe Žemyna, verbirg uns,/ Unsere Äcker segne,/ Segne die Äcker, die Felder,/ Die
Niederungen, Wiesen und die Hänge’.

Auch beim Beerenpflücken wurde Žemýna um eine recht große Ernte gebeten. Wenn
man in den Wald trat, warf man die erste Beere auf die Erde und sagte:

(42) Žemyncle, Žemyncle, aš tau duodu uogytclę, duok man visą kašę! (ibidem) ‘Liebe
Žemyna, liebe Žemyna, ich gebe dir eine liebe Beere, gib du mir einen ganzen Korb (voller
Beeren)’.12

9 lgirdas J.Greimas. Of Gods and Men. Studies in Lithuanian Mythology, Bloomington and Indianapolis 1992,
33, 74, 105, 118, 160-161, 165, 188.

10 Marija Gimbutienc. Baltai priešistoriniais laikais, Vilnius 1985,151 ff.
11 Siehe Mary Kilbourne Matossian. Vestiges of the Cult of the Mother Goddess in Baltic Folklore, in: Baltic

Literature and Linguistics, Columbus Ohio 1973,121.
12 Auch dem Waldgeist konnte die erste Beere geopfert werden, vgl. Pirma vuogele miškineliu, pirmas grybelis

samancliu, kad po girią nevadžiotk, kelio nepastotu (LKŽ,VIII,288) ‚Die erste Beere dem lieben Waldgeist, das
erste Pilzchen dem lieben, wilden Bienchen (Hummelchen; Erd-, Moosbienchen), damit (sie uns) im Walde
nicht in die Irre führen, den Weg uns nicht versperren‘, vgl. R.Eckert. Zu den baltischen und slawischen
Bezeichnungen des Waldgeistes, in: Journal of Baltic Studies, vol.XXIII, number 1, Spring 1992, 3.
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Schließlich erstreckt sich der Fruchtbarkeitsglauben im Zusammenhang mit Žemýna
nicht nur auf die vegetative Sphäre (Getreide, Blumen und Blüten, Beeren), sondern auch
auf den Menschen selbst. Man vgl. folgendes Gebet des Vaters, wenn er zum ersten Male
das Neugeborene in den Armen hält und ein Getränk auf die Erde schüttet (Trankopfer)
und dabei spricht:

(43) Žemyncle b'k linksmai! Žydck m'sC rugiais, kviečiais, b'k maloninga k'dikiui!
(P. Dundulienc. Pagonybc Lietuvoje. Moteriškos dievybcs, Vilnius 1989, 51) ‘Liebe Žemyna
sei fröhlich! Mache, daß (unser) Roggen und Weizen blühen, sei unserem Säugling gnä-
dig!’ Žemynpplc  ist die Deminutivform von Žemýna. Weitere Varianten von Žemýna (außer
dem bereits erwähnten altlit. Žemync) sind Žmmina, Žémina und Žemynia, vgl. DLW, IV,
2739-2740.

Aufschlußreich ist ferner meiner Meinung nach, daß bereits im Zusammenhang mit
lit. sierà žmmc auch schon die Formen sieróji žemýna und sieroji žemynyka vorkamen.Vgl.
weiter oben die Beispiele unter (36) und (37). Diese Fakten erhärten den Zusammenhang
der Abschnitte II und III der vorliegenden Untersuchung. Es ist auch bemerkenswert, daß
im Abschnitt II (wo es um sierà žmmc geht) die Beziehungen der Erdgöttin zum Tode
vorherrschend sind, während für Žemýna vor allem ihre die Fruchtbarkeit fördernde Funk-
tion hervortritt.

Ein weiterer Name für die Erdgöttin im Litauischen ist Žerpati, -čios fem. ‘die
Erdgöttin’(LDW, 2740 nach Nesselmann), das eine Komposition aus der Wurzel  žem- mit
dem Wort für Herrin lit. patì darstellt. Daneben existiert die männliche Entsprechung lit.
Žemcpatis,-čio und Žerpatis,-čio. Mit letzterem werde ich mich ausführlicher im nächsten
Abschnitt beschäftigen.

2. Zu einigen weiteren litauischen mythologischen Namen mit žem-
Hierher ist zuerst auf Grund seiner frühen Belegung altlitauisches Žemcpatis mask.

- ein religiöses Wesen des litauischen Altertums zu stellen. Vgl.
(44) Altlit. S�emepatis ir lauka ∫argus pame ∫kiet (Dominykas Urbas. Martyno

Mažvydo raštC žodynas, Vilnius 1966, 437). Es handelt sich um eine Stelle aus dem ge-
reimten litauischen Vorwort des M. Mažvydas zu seinem Katechismus des Jahres 1547,
dem ersten litauischen Buch. Die Stelle lautet in ihrer vollständigeren Fassung nach der
modernen Schreibung wie folgend:

(45) Kankus Žemepatis ir laukasargus pameskiet / Visas velnuvas deives apleiskiet
(Martynas Mažvydas. Katekizmas ir kiti raštai, Vilnius 1993, 55 /Catechismvs 9, 9/) ‘Die
Kobolde, Erdgötter und Wiesengötter verwerfet / Von allen Teufelswerken, Göttinnen laßt
ab’.

Auch in der Postille des Bretke (Bretk'nas) aus dem Jahre 1591 (II,101) ist dieses
Žemcpatis festgehalten:

(46) Pameskigi, miela Lietuva, melstisi kaukus, aitvarą, žem pačius alba kitas deives
(nach LKŽ, I, 2-asis leidimas, 46) ‘Gib auf, liebes Litauen, die Kobolde, den Hausgeist, die
Erdgötter oder die anderen Göttinnen’.

Als erstes ist festzustellen, daß Žemcpatis,-čio  die männliche Entsprechung zu der
bereits erwähnten weiblichen Form Žemcpati,-čios ‘Erdgöttin’ ist. Bei A. Kurschat (LDW,
IV, 2740) ist die Form ohne Bindevokal bezeugt: Žerpatis,-čio ‘der Erdgott’. A. Greimas
(op.cit., 43) hat Žemcpatis als ‘Herr der Erde’ dem Lauksargis ‘Behüter der Felder’ gegen-
übergestellt. An anderer Stelle definiert Greimas ihn als Bruder der Erdgöttin Žemýna
und Behüter der Haustierherden. Dundulienc (LietuviC etnologija, 218) läßt auch die
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Möglichkeit zu, daß Žemcpatis der Mann der Žemýna sei, der die Höfe, Häuser und Bauer-
wirtschaften behütet. Der Meinung von Greimas (op.cit., 105), daß auf Grund der Nach-
richten von Strykowski und Praetorius Žemcpatis und Žemýna zu den “Hausgöttern” gehö-
ren, ist sicher beizupflichten. Man vgl. in diesem Zusammenhang auch die eben zitierten
Aufzählungen verschiedener altlitauischer Gottheiten bei Mažvydas und besonders bei
Bretk'nas, in denen vorwiegend “Hausgötter” genannt werden. Die gute Bezeugung des
Žemcpatis in den altlitauischen Denkmälern des 16. Jahrhunderts läßt diesen Göttern-
amen als ziemlich gesichert erscheinen. Zu den Žemcpačiai sind wohl auch die bei
Strykowski erwähnten Žemininkai zu rechnen.

Eine völlig isolierte Stellung nimmt der bei Kurschat (LDW, IV, 2738 und 2739)
verzeichnete litauische Göttername Žembar†s, Žember†s,-erio ein, der von ihm wie fol-
gend charakterisiert wird: Name eines litauischen heidnischen Erdgottes, eigentlich ‘der
Erdbestreuer’. Der zweite Teil der Zusammensetzung hängt wohl mit lit. barstýti ‘streuen,
schütten’ zusammen. Schließlich führt er noch einen Žemeliùkas - ein altlitauischer Gott
und ein nach ihm benannter Monat - an. Man vgl. damit lett. volkssprachliches vetu m>nesis
‘Monat November’ (nach einer Mitteilung von Frau Dr. B Spielhaus, Berlin, der ich auch
für die Überprüfung des lettischen Materials meinen Dank zum Ausdruck bringen möch-
te). Bei dem erstgenannten litauischen Wort bezieht sich Kurschat auf G.H.F.Nesselmann
(Wörterbuch der litauischen Sprache, Königsberg 1851), bei žemeliùkas auf M. Miežinis
(Lietuviškai-latviškai-lenkiškai-rusiškas žodynas, Tilsit 1894).

IV. Zu einer Bezeichnung der Erdgottheit im Lettischen

M.Gimbutas stellt ziemlich apodiktisch fest, daß die Erde die Große Mutter (Žemýna,
Žmmc) darstellt, die Letten Zemes m?te ‘Erd-Mutter’ nennen (op.cit,151). Etwas spezifi-
scher äußert sich Mary Killbourne Matossian (op.cit.,122), wenn sie zemes m?te als  letti-
sche Parallele zu lit. Žemýna ansieht, die den Menschen das Leben gibt und gleichzeitig
mit dem Tode in Verbindung steht. Auch sie soll (unter Bezug auf Arbeiten von H. Biezais)
den Feldern Fruchtbarkeit verleihen und die alten Letten haben ihr Trankopfer darge-
bracht.

Nach dem Wörterbuch von K. Mühlenbach - J. Endzelin (ME, II, 588) ist die zemes
m?te  die Göttin der Erde, des Todes. Sie ist m.E. eine der vielen Mutter-Gottheiten, die in
den lettischen Volksliedern anzutreffen sind, also eher ein mythologisches Wesen niedri-
geren und nicht des höchsten Ranges. Nach Ausweis des Index der Substantive der Letti-
schen Volksliedersammlung von K. Barons13 ist die Anzahl der Belege für die zusammen-
gesetzte Benennung zemes m?te nicht sehr groß. Ich kann daraus nur vier Lieder anführen
sowie eine Liedvariante. Ein weiteres Lied, das zemes m?te enthält und keine Aufnahme
im Index fand, ist bei ME,a.a.O. verzeichnet, nämlich das folgende:

(47) Gana l'dzu zemes m?ti / Rok? maku tur>dam(i)s:/ Došu simtu d?ler#šu,/ Atlaid
manu augumilu (BW, LD, I, 210; Nr. 1120, 2) ‘Zwar bitte ich die Erdmutter / In der Hand
den Geldbeutel haltend: (sagt eine männliche Person - R.E.)/ Ich werde 100 Taler geben /
Laß meine Gestalt’ (d.h. wenn du mich am Leben läßt).

Es folgen die entsprechenden lettischen Dainas, die ich nach dem Index ermittelt
habe:

13 Krišj?la Barona “Latvju dainu” substant#vu r?d#t?js, R#ga 1994, 402.
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(48) Š'po mani, m?mulila / Neba mani daudz š'posi;/ Š'pos mani zemes m?te /
Apakš zata vel>nila (BW, LD, III/3, 892; Nr. 27406)  ‘Mütterchen wiege (schaukle) mich /
Wenn du mich nicht viel schaukelst;/ Wird mich die Erdmutter schaukeln (wiegen) / Unter
dem grünen Rasenstück‘ (d.h. im Grabe).

(49) Vai, l'dzama zemes m?te,/ Dod man kapa atsl>dzilu,/ Lai es varu kapu sl>gt /
Priekš t?s vec?s m?mul#tes (BW, LD, III/3,910; Nr.27519) ‘Ach, du zu bittende Erdmutter /
Gib mir den Schlüssel des Grabes / Daß ich das Grab schließen kann / Für das alte
Mütterchen.’

Zu diesem Lied gibt es noch eine Variante, deren erste Zeile folgenden Wortlaut hat:
Zemes m?te, zemes m?te  ‘Erdmutter, Erdmutter’. Dazu sind noch folgende Varian-

ten der ersten Zeile bezeugt: Vai, l'dzama vetu m?te ‘Ach, ich bitte dich, Mutter der Geister
der Verstorbenen, Mutter des Todes’; Vai, l'dzama kapa m?te  ‘Ach, ich bitte dich, Mutter
des Grabes’ sowie Kapa m?te, kapa m?te ‘Mutter des Grabes, Mutter des Grabes’.

(50) Zemes m?te, zemes m?te / Dod man kapa atsl>dzilu / Man jaiet kapa sl>gt /
ustajam b?lilam (BW, LD, III/3,910; Nr.27519 Var.)  ‘Erdmutter, Erdmutter / Gib mir den
Schlüssel des Grabes / Ich muß gehen das Grab zu schließen / Den leiblichen Brüdern.’

(51) Ar Dievilu, m?mul#te,/ Labvakar, zemes m?te!/ Labvakar, zemes m?te,/ Vai b_s
laba dus>šana? (Ibidem; Nr. 27520) ‘Lebwohl (Adieu), Mütterchen,/ Guten Abend,
Erdmutter!/ Guten Abend, Erdmutter,/ Wird es ein gutes Ruhen sein ?’ Gemeint ist hier
wohl das Ruhen im Tode, im Grabe.

(52) Ar Dievilu, t>vs, m?mila,/ Labvakar, zemes m?te,/ Labvakar, zemes m?te,/ Glab?

manu augumilu! (Ibidem; Nr. 27521) ‘Lebwohl, Vater, Mütterchen,/ Guten Abend,
Erdmutter,/ Guten Abend, Erdmutter,/ Behüte meine liebe Gestalt’ (d.h. rette mein Le-
ben,  bewahre mich vor dem Tode).

Wie bereits z.T. zu ersehen war und ich aus weiteren lettischen Volksliedern erfah-
ren konnte, tritt der Name der Erdmutter (zemes m?te) in verschiedenen Liedvarianten
und verwandten Liedern in Abwechsel mit den Namen für folgende Mutter-Gottheiten
auf: vetu m?te ‘Mutter der Geister der Verstorbenen’ (im ME, II, 587: ‘Göttin der verstor-
benen Seelen, des Todes’); kapa resp. kapu m?te ‘Mutter der Grabes resp. der Gräber’
(ME, a.a.O: ‘Göttin der Gräber’); smilšu m?te ‘Mutter des Sandes’ (ME, II, 588: ‘Göttin
des Todes’) und n?ves m?te ‘Mutter des Todes’. Die Vielfalt der Mutter-Gottheiten, die mit
dem Tode in Zusammenhang stehen, erklärt sich wohl einerseits aus der großen Bedeu-
tung des Totenkultes. Andrerseits ist auch mit einer späteren, sekundären Ausweitung
dieses Bezeichnungstyps für alte lettische mythologische Wesen in der Sprache der Folk-
lore zu rechnen. Typisch für das lett. folkl. zemes m?te ‘Erdmutter’ ist jedenfalls der aus-
schließliche Gebrauch in Kontexten, die Tod und Bestattung (in der Erde) zum Gegen-
stand haben.

In gewisser Weise läßt sich hierher wohl auch lett. zemlikas ‘die Gaben, die man den
verstorbenen Seelen hinlegt’ (ME, IV, 711-712) stellen, das mit einigen altlettischen Wör-
tern wie zemlikas ‘Allerseelentag’ (Mancelius, Lettus); zemlika ‘ein heidnischer Opfertag’
(Lange. Lettisch-deutsches Lexikon von 1773) und zemlikas m>nesis (Mancelius) ‘Novem-
ber; Geistermonat’ korrespondiert. Es handelt sich um ein Kompositum mit der Wurzel
zem- und der Wurzel lik- aus likt ‘stellen, legen, setzen’, d.h. hier sind wohl Opfergaben
gemeint, die auf die Erde geleget, gestellt wurden.
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V. Einige Schlußfolgerungen

1. Im Slawischen, genauer Ostslawischen mit einem wohl ins Urslawische reichen-
den

Alter, läßt sich eine alte Erdgöttin ausmachen, die Beziehungen zum heidnischen
Fruchtbarkeitskult und zu den Totenriten aufwies. Ihr Name ist in der phraseologischen
Bezeichnung *mat� syra zemja ‘feuchte-Mutter-Erde’ erhalten, wobei charakteristisch ist,
daß sich in der Bezeichnung das sehr wichtige Attribut der Mutter- und Erdgottheit, näm-
lich ihre Beziehung zur Feuchtigkeit, die die Grundlage ihrer Fruchtbarkeit ist, erhalten
hat.

2. Diese slawische Erd- und Fruchtbarkeitsgöttin weist gleichzeitig starke Bezüge
zum Tode auf: die Erde als Ort, in den die Toten wieder aufgenommen werden.

3. Die ostslawische Bezeichnung der erwähnten Erdgöttin wurde vom Litauischen
als sierà žmmc kalkiert. Diese hybride Übersetzungsentlehnung durch die litauische Spra-
che der Folklore zeigt einen vorwiegenden Gebrauch im Zusammenhang mit dem Tode
und dem Begraben des Menschen in der Erde. Es standen nicht nur die sprachlichen
Systeme in enger Beziehung, sondern auch die semiotischen Systeme der Folklore, was
durch weitreichende Entsprechungen bewiesen werden konnte: 1) Die “(feuchte-) Mutter-
Erde” kann einen großen Sünder nicht ertragen  2) Eine Reminiszenz an die tiefe Vereh-
rung der Erdgöttin ist das Schweigen in ihrer Gegenwart.

4. Im Litauischen existieren daneben autochthone Bezeichnungen für eine alte
Erdgöttin: Žemýna (und Varianten), die wohl auf die zusammengesetzte Benennung *žemync

(resp. žemyna) deiv` zurückgeht. Daneben kommt ein eher peripher und später entstande-
nes Žemcpati,-čios fem. ‘Herrin Erde’ vor. Es ist auffallend, daß mit Žemýna  in erster Linie
ein  Fruchtbarkeitsglauben verbunden war, der den vegetativen wie den menschlichen
Bereich umfaßte. Mit lit. Žemcpatis,-čio mask. ‘Erdgott; Gott der Herden, Höfe und Bauern-
wirtschaften’ tritt ein männliches Pendant zu Žemcpati,-čios auf, das m.E. auf Grund einer
Reihe von Tatsachen (engerer, spezifischer Funktionsbereich) wohl jünger ist, als die si-
cher weit ins Indogermanische zurückreichende Erdgöttin.

5. Das Lettische hat in der Sprache der Volkslieder die ebenfalls zusammengesetzte
Bezeichnung zemes m?te ‘Erd-Mutter’; Göttin der Erde, des Todes’ bewahrt, die zu einer
Reihe weiterer Muttergottheiten aus der Sphäre des Todes und Begrabenwerdens (vetu
m?te; kapa / kapu m?te; smilšu m?te und n?ves m?te) in variativen Beziehungen steht.

6. Es ist überraschend, daß im Slawischen und im Baltischen die Namen für die
Erdgöttin (Mutter Erde) in Form von zusammengesetzten Benennungen rekonstruiert
werden können. Sie wurden teilweise phraseologisiert, was das Ergebnis einer längeren
Entwicklung war, oder sie wurden der Univerbierung unterworfen wie im Falle von lit.
Žemýne aus *žemync deivp. Die Benennungen haben im Slawischen und im Lettischen die
Komponente “Mutter” bewahrt, während das Slawische und ein Teil des Litauischen (durch
die hybride Übersetzungsentlehnung) die Komponente “feucht” (slaw. syrá, lit.folkl. sierà)
erhalten haben.

7. Die Untersuchung unterstreicht ein übriges Mal, welch große Bedeutung für die
Erforschung der Mythologie die sprachlichen Befunde haben. Gleichzeitig wird die Rele-
vanz der historischen Phraseologie in diesem Zusammenhang besonders deutlich.
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Slovanska in baltska boginja zemlje

Rainer Eckert

Predstavljene so razne definicije in lokalne hipostaze prvotnega baltoslovanskega
božanstva zemlje (rusko: mat’syra zemlja, skoraj analogno tudi v ukrajinščini in beloruščini).
Avtor razlaga pomen atributa “syra(ja)” kot “vlažna” ali tudi “plodna”, “debela”. Ni
izključeno, da je “mat’syra zemlja” apelativ staroslovanskega božanstva Mokoš (prim. dela
Ivanova in Toporova). Poleg tega predstavlja ta lik tudi arhetipsko podobo Zemlje v smislu
univerzalne matere. V nadaljevanju analizira avtor baltske vzporednice temu boštvu, nato
pa še litovske in letonske vire ter mitska bitja, ki imajo v imenu koren zem- / z¨s-.
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Thr article deals with the cosmogonic archetype of the motifs about the dragon and the
maid, and the journey into the nether world.

U8E7;J8MIlxAQ M ?CAJ@7G YO;P >OECQ MJ8EOL7O8 ;7 DCEC>O 8EOG>CKCMC>C TNO:,
@C8CEPQ ?C@7TPM7O8 ONI NOJ8C, >DO C; JNCYO8 DCJ8789 JOXO ;OMOJ8I. VOECQ C8M7KAM7O8
@7NO;9, TNOQ C?IJ@7O8 O>C ;7 EON;:G M DPEI, >CMCE:: “8P 87N ?CQDOk9 A DCQDOk9 DC
8EOG F7EJ8M, 7 M @7YDCN F7EJ8MO IMADAk9 ?C DOMAFO” (128)1.

^MKO;AO TNO: M ECKA ?CNCx;A@7 >OEC:, 7 ;O O>C ?EC8AM;A@7 ?EODJ87MK:O8
C8@KC;O;AO C8 CXPL;CQ JGONP. _CKOO 8C>C, MJO CXA878OKA ?CDTON;CQ J8E7;P, 8. O.
JIxOJ8M7 G8C;ALOJ@AO ?C C?EODOKO;Al, ?CNC>7l8 >OECl: J87EA@ I@7TPM7O8 ONI ?I89
@ DKA;;CNI NIYLA;O, @C8CEPQ ;7?E7MK:O8 O>C @ X7XO-:>O, 7 87 D7O8 >OECl CEK7-?8AFI,
MP;CJ:xO>C O>C M MOEG;AQ NAE.

] DEI>AG M7EA7;87G J8E7;J8MA: ?C ?CDTON;CNI F7EJ8MI X7X7-:>7, @7@ ?E7MAKC,
MPJ8I?7O8 M @7LOJ8MO 7;87>C;AJ87 >OEC:. SDM7 MAD: >OEC:, 8EA DOMAFP, JAD:xAO MC
DMCEFO, JCCXx7l8 ONI: “o7k7 N789 — X7X7-:>7; C;7 8OX: JiOJ8!” (141). \EANOL78OK9;7
;O?CDMAY;CJ89 DOMAF: C;A JAD:8, @C>D7 @ ;AN ?EAGCDA8 >OECQ. \CK;C8I T;7LO;A:
t8C CXJ8C:8OK9J8MC CXEO87O8 M G8C;ALOJ@CN @C;8O@J8O, M @C8CECN ?ECAJGCDA8 MJ8EOL7
>OEC: J DCLOE9NA GCT:Q@A ?CDTON;CQ J8E7;P.

j8C;ALOJ@AO JIxOJ8M7 G7E7@8OEATIl8J: AKA ?CK;CQ ;O?CDMAY;CJ89l AKA JMOEG?C-
DMAY;CJ89l. _7X7-:>7 AKA J?A8 ;7 ?OL@O AKA KO87O8 M J8I?O. \7E7DC@J7K9;CJ89 J?CJCX7
?OEODMAYO;A: LIDCMAx7 I@7TPM7O8 ;7 AKKlTCE;CJ89 O>C DMAYO;A:. RCY;C XPKC XP
J@7T789, L8C J7N7 ?C JOXO LIDCMAx;CJ89 DOK7O8 DMAYO;AO M ?EA;FA?O ;OMCTNCY;PN. ]
J7NCN CXxON MADO NCY;C C?EODOKA89 LIDCMAx;CJ89 @7@ ?EC8AMCOJ8OJ8MO;;CO
JCODA;O;AO-JFO?KO;AO E7TKAL;PG ?C JMCOQ fI;@FAA fCEN (@EPK9OM — JC TNOA;PN
8IKCMAxON) AKA ;O?CNOE;CO IN;CYO;AO CD;CQ A 8CQ YO fCENP (J8C >CKCM, J8C EI@).

UCC8MO8J8MO;;C, E7TDOKO;AO JNOk7;;CQ LIDCMAx;CQ fCENP ;7 C8DOK9;PO
fCENP ?C ECDI AG M ?K7;O @CJNC>C;ALOJ@CN DCKY;C ANO89 JMCAN EOTIK9878CN
CXE7TCM7;AO NAECMCQ N;CYOJ8MO;;CJ8A. ] E7TKAL;PG 8E7DAFA:G @CJNC>C;ALO@AQ
?ECFOJJ C?AJPM7O8J: @7@ E7JLKO;O;AO JMOEG8OK7, AT L7J8OQ @C8CEC>C JCTD7l8J:
@CJNALOJ@AO CXiO@8P2. �IDCMAx;CO 8OKC, 87@AN CXE7TCN, NCYO8 E7JJN78EAM789J:
@7@ NCNO;8 M @CJNC>C;ALOJ@CN DMAYO;AA C8 ODA;J8M7 @ N;CYOJ8MO;;CJ8A.
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1 �DOJ9 A D7KOO I@7TPM7O8J: ;CNOE J@7T@A ?C: =. o. =f7;7J9OM, N����	� �������� �����	, 8. 1-3, R. 1957.
2 UE. E7JLKO;O;AO LIDCMAx;CQ ?E7ECDA8OK9;AFP XC>CM 6A7N78 M 7@@7DJ@CQ @CJNC>C;ALOJ@CQ ?CtNO

f���� g�	M; \IEIkA — M MODAQJ@CQ NAfCKC>AA; hNAE7 — M J@7;DA;7MJ@CQ. ] ?CJKOD;ON JKIL7O
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B @CJNC>C;ALOJ@CQ CJ;CMO NC8AM7 “TNO: A DOMP” M JM:TA J NC8AMCN “J8E7;J8MA: M ?CDTON;CO F7EJ8MC”

] t8CQ JMCOQ “LIDCMAx;CQ” J87DAA @CJNC>C;ALOJ@CO DMAYO;AO XKC@AEIO8J:
A E7TXKC@AEIO8J: ?EA ?CJEODJ8MO E7JLKO;O;A:-YOE8MC?EA;CkO;A: NAECMC>C
LOKCMO@7 (M EA8I7K9;C-ADO7K9;CN M7EA7;8O) AKA ?EA ?CJEODJ8MO IXAQJ8M7-E7TEIX7;A:
TNO:. U7NC ?C JOXO IXAQJ8MC TNO: ;O :MK:O8J: DCJ878CL;PN: >OECQ C8EIX7O8 LIDCMAxI
>CKCMP, XECJ7O8 AG M MCDI (125, 136), T7@7?PM7O8 M TONKl (131) AKA JYA>7O8 >CKCMP
A 8IKCMAxO TNO:, 7 ?O?OK E7TMOAM7O8 ?C LAJ8CNI ?CKl (575).

[CJNC>C;ALOJ@7: CJ;CM7 IXAQJ8M7 TNO: CJCXO;;C C8LO8KAMC ?EC:MK:O8J: M
J@7T@O 135. UCJ8C:;AO NAE7 DC IXAQJ8M7 TNO:: “] 8CN F7EJ8MO, >DO YAM hM7;, ;O
XPKC D;:, 7 MJ� ;CL9; O87 TE7XAM TNOQ”. \CJKO IXAQJ8M7 TNO:: “IXAKA 87>C TNO:, MT:KA
TNéOMI >7K7Mý, A, ?EAkóMkA @ :>C G78O, :;P E7TK7NAKA >7K7Mý — A J87M XOKPQ JMO8 ?7
MJ:NI F7EJ8MI”.

VOECQ ;O C?IJ@7O8J: TDOJ9 M ?CDTON;CO F7EJ8MC, ;C J J7NC>C ;7L7K7 M ;ON
;7GCDA8J:. B8JI8J8MAO JMO87 M E7TKAL;PG NAfCKC>ALOJ@AG 8E7DAFA:G G7E7@8OEATIO8
DC@CJNC>C;ALOJ@CO JCJ8C:;AO. UCC8MO8J8MO;;C, :MKO;AO JMO87 CXCT;7L7O8 C8@EP8AO
AKA MCTCX;CMKO;AO XKC@AECM7;;C>C @CJNC>C;ALOJ@C>C ?ECFOJJ73. \7E7DC@J7K9;CJ89
“JA8I7FAA TNO:” JCJ8CA8 M ?OEOGCD;CJ8A “fCENP TNO:”, @C8CE7: CD;CMEONO;;C
?CD>C87MKAM7O8 @CJNC>C;ALOJ@AQ ?ECFOJJ stricto sensu A ?EO?:8J8MIO8 ONI. ] J@7T@7G
C8E7YO; >K7M;PN CXE7TCN t8C8 “C8EAF78OK9;C-?EO?:8J8MIlxAQ” 7J?O@8 TNO:, A M
T;7LA8OK9;C NO;9kOQ J8O?O;A — ?CKCYA8OK9;PQ, @CJNC>C;ALOJ@AQ M kAEC@CN
JNPJKO t8C>C JKCM7.

] ;7AXCKOO :M;CQ fCENO @CJNC>C;ALOJ@AQ 7EGO8A? EO7KATIO8J: M J@7T@7G C
8EOG ?CDTON;PG F7EJ8M7G: “>OECA C8?E7MK:l8J: ;7 ?CAJ@A 8EOG AJLOT;IMkAG F7EOMO;
[...] CDA; AT >OECOM ?C MOEOM@O J?IJ@7O8J: ?CD TONKl A ?CJKODCM78OK9;C ;7GCDA8 8EA
F7EJ8M7 (AKA 8EA DCN7) — NOD;CO, JOEOXE:;CO, TCKC8CO; M @7YDCN AT @C8CEPG >OEC:
MJ8EOL7O8 DOMAF7, ?EODI?EOYD7lx7: O>C CX C?7J;CJ8A, AJGCD:xOQ C8 TNO: [...]
?EAKO87O8 ?OEMPQ, ?C8CN M8CECQ A, ;7@C;OF, 8EO8AQ TNOQ; M EOTIK9878O XCE9XP J
;ANA @7YDPQ E7T ?CXOYD7O8 >OECQ, J?7J7lxAQ F7EOMO;; JCXAE7:J9 ?CD;:89J: J
;ANA ;7 TONKl, >OECQ JMCE7LAM7O8 @7YDCO AT 8EOG F7EJ8M M :QFC (NOD;CO, JOEOXE:;CO,
TCKC8CO), D7;;CO ONI @7YDCQ AT 8EOG DOMAF; CJ87MkAOJ: ;7 ?CMOEG;CJ8A TONKA
J?I8;A@A >OEC: MP87J@AM7l8 ;7 MOEOM@O MJOG 8EOG F7EOMO;, ;C @CM7E;C CXEPM7l8
OO, @C>D7 ?C ;OQ KOTO8 >OECQ; M EOTIK9878O J8E7;J8MAQ ?C ?CDTON;CNI F7EJ8MI >OECQ
;7GCDA8 XCK9kCO DOEOMC (CXPL;C DIX), J?7J7O8 ?8O;FCM, JAD:xAG ;7 MO8M:G DOEOM7,
T7 L8C N789 ?8O;FCM (L7xO MJO>C CEOK) MP;CJA8 >OEC: AT ?CDTON;C>C F7EJ8M7 ;7
TONKl, >DO C; ?CJKODCM78OK9;C XECJ7O8 @7YDCO AT 8EOG :AF, E7TMCE7LAM7lxAGJ: M
JCC8MO8J8MIlxOO F7EJ8MC; T7MOEkO;AON J@7T@A CXPL;C :MK:O8J: XE7@ >OEC: A
F7EOM;P TCKC8C>C F7EJ8M7”4.

E7JLKO;O;AO ?ECAJGCDA8 “OJ8OJ8MO;;PN” CXE7TCN: JP;CM9: _CE7 XECJ7l8 hNAE7 M RAECMIl XOTD;I
A C; J7N JCXCQ E7JLKO;:O8J: (U���M�� f���, ?OEOMCD B. =. UNAE;AF@CQ, R. 1970, J. 18).

3 UE. ?CJKODJ8MA: IXAQJ8M7 _C>CN VECN7 h;DECQ TNO: ]EA8EP: “[C>D7 XPK IXA8 ]EA8E7, MJO J8E7;P
JMO87 CJMCXCDAKAJ9 C8 NE7@7. \CDIK ?EA:8;PQ MO8OE, A MCTE7DCM7KAJ9 MJO JIxOJ8M7” (R_G V 10, 32-
39; FA8. ?C: R7G7XG7E787. [;A>7 ?:87:. �D9QC>7?7EM7 AKA @;A>7 C J8E7;J8MAA, ?OEOMCD J J7;J@EA87 A
@CNNO;87EAA ]. h. [7K9:;CM7, d. 1976). UCXE7;AO @CJNC>C;ALOJ@AG NAfCM E7TKAL;PG 8E7DAFAQ JN.
M: R. Pettazzoni, Miti e leggende. In principio. Miti delle origini, Torino 1990.

4 ]. o. 6C?CECM, [ EO@C;J8EI@FAA NAf7 C NAECMCN :QFO (;7 N78OEA7KO EIJJ@AG J@7TC@), M: “6EIDP ?C
T;7@CMPN JAJ8ON7N - 3”, 67E8I 1967, J. 83. �DOJ9 EOTlNAEIl8J: J@7T@A 8A?7 301 ?C: A. Aarne, S.
Thompson, The Types of the Folk-Tale, Helsinki 1961. ] ?EAN. 8 I@7TPM7l8J: J@7T@A, JCC8MO8J8MIlxAO
JlYO8I 301 J M@KlLO;AON NC8AM7 :QF7.
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dOY7x7: M CJ;CMO t8C>C JlYO87 @CJNC>C;ALOJ@7: JA8I7FA: C?EODOK:O8J:
JKODIlxAN CXE7TCN: “8EA :QF7 ;7GCD:8J: M F7EJ8MO �NO: A, MADANC, ?EA;7DKOY78
ANO;;C ONI; F7EOM;P D7l8 >OECl ?C :QFI KAk9 ?CJKO 8C>C (A ?EA8CN CXPL;C JE7TI
YO), @7@ >OECQ IXAM7O8 �NO:. oO AJ@KlLO;7 — ?EANO;A8OK9;C @ 7EGO8A?I — 87@7:
A;8OE?EO87FA:, M JCC8MO8J8MAA J @C8CECQ �NOQ @7@ CKAFO8MCEO;AO ?CDTON;C>C
F7EJ8M7 A, JKODCM78OK9;C, ?OEMCTD7;;C>C G7C8ALOJ@C>C ;7L7K7, ?C@7 C; YAM, ;O D7O8
E7TMOE;I89J: ?C8O;FA7K9;C JIxOJ8MIlxAN tKONO;87N XIDIxO>C @CJNCJ7,
;7GCD:xANJ: DC MEONO;A M JMOE;I8CN MADO M :QFO, ?CDCX;C T7ECDPkI [...]
U87;CMKO;AO @CJNCJ7 (YAT;9) AT :QF7, JCXJ8MO;;C, A CT;7L7KC XP M 87@CN JKIL7O
@C;OF G7CJ7 (JNOE89) AKA O>C C>E7;ALO;AO A ATCK:FAl. [...] B@7TPM7O8J:, L8C >OECQ
?EACXEO87O8 M 8EADOJ:8CN F7EJ8MO :QF7 A 8ON J7NPN J87;CMA8J: DONAIE>CN
@CJNALOJ@C>C TD7;A:”5.

U@7T@7, M @C8CECQ 8EOG>CKCMPQ TNOQ I@7TPM7O8 >OECl ?I89 M ?CDTON;CO F7EJ8MC,
7 CXA87lxAO M ;ON G8C;ALOJ@AO JIxOJ8M7 ?CNC>7l8 ONI MPQ8A AT ;O>C (128),
CXE7x7O8 ;7 JOX: M;AN7;AO M ?OEMIl CLOEOD9 C8JI8J8MAON 7;87>C;ATN7 NOYDI >OECON
A TNOON. _CKOO 8C>C, TNOQ JC8EID;AL7O8 J >OECON, ?CDMCDA8 O>C @ ?EODOK7N
?CDTON;C>C F7EJ8M7, 7 T78ON AJLOT7O8 A C ;ON XCK9kO ;O I?CNA;7O8J:. ];7L7KO >OECQ
?EAGCDA8 @ DOMAFO NOD;C>C F7EJ8M7 A ?ECJA8 OO MPQ8A T7 ;O>C T7NIY. B;7
C8@7TPM7O8J:, ?CJPK7: O>C @ DOMAFO JOEOXE:;C>C F7EJ8M7, @C8CE7:, M JMCl CLOEOD9,
;7?E7MK:O8 >OEC: @ DOMAFO TCKC8C>C F7EJ8M7, @C8CE7: D7O8 >OECl JC>K7JAO MPQ8A T7
;O>C T7NIY. �78ON C;A ADI8 M JOEOXE:;CO A NOD;CO F7EJ8M7, T7XAE7: J JCXCQ
JCC8MO8J8MIlxAG DOMAF. h 8CK9@C ?CJKO 8C>C, @7@ >OECQ JCXE7K MJOG 8EOG DOMAF, C;
ADO8 J ;ANA @ MPGCDI AT ?CDTON;CQ J8E7;P.

^QFC TDOJ9 C8JI8J8MIO8. ]NOJ8C ;O>C DOMAFP, C8JPK7: >OEC: CD;7 @ DEI>CQ,
D7l8 ONI ?CCLOEOD;C JOEOXE:;PQ ?OEJ8O;9, TCKC8CQ ?OEJ8O;9 A TCKC8CQ @KIXC@. U
JOEOXE:;PN ?OEJ8;ON >OECQ ADO8 C8 DOMAFP NOD;C>C F7EJ8M7 @ DOMAFO JOEOXE:;C>C;
J TCKC8PN — C8 DOMAFP JOEOXE:;C>C F7EJ8M7 @ DOMAFO TCKC8C>C. �CKC8CQ @KIXC@
CXCT;7L7O8 CXE78;CO DMAYO;AO >OEC: MNOJ8O J DOMAFOQ TCKC8C>C F7EJ8M7 M JOEOXE:;CO
A NOD;CO F7EJ8M7. RCY;C ?EOD?CKCYA89, L8C ?OEJ8;A ?CTMCK:l8 >OECl ?OEOQ8A AT
CD;C>C F7EJ8M7 M DEI>CO, 7 @KIXC@ — JM:T789 t8A F7EJ8M7 M CD;C A MP;OJ8A t8C ODA;CO
F7EJ8MC M MOEG;AQ NAE, >DO C;C NC>KC XP E7TMOE;I89J:.

] J@7T@O C 8EOG XE789:G C8?E7MK:lxAGJ: ;7 ?CAJ@A ?CGAxO;;PG TNOON
@CECKOMO; (140), >OECA T7OTY7l8 M DEONILAQ KOJ, CJ87;7MKAM7l8J: M ?IJ8CQ ATXIk@O,
>DO C;A MJ8I?7l8 M XCE9XI J OO GCT:A;CN — J87EAL@CN J ;C>C8C@, @C8CEC>C ?CXOYD7O8
NK7DkAQ XE78. �;7LANC, L8C >OECQ ;O IXAM7O8 JMCO>C 7;87>C;AJ87, 7 ?EAM:TPM7O8
O>C T7 XCECDI @ DIXCMCNI J8CKXI. U87EALC@ IXO>7O8, CJ87MK:: T7 JCXCQ @ECM7MPQ
JKOD, @C8CEPQ MODO8 XE789OM @ ��������� �������. B?IJ@7:J9 M ;O>C ?C MOEOM@O, >OECQ
C@7TPM7O8J: ;7 8CN JMO8O, >DO ;7GCDA8 ?CGAxO;;PG @CECKOMO; JCC8MO8J8MO;;C M
NOD;CN, JOEOXE:;CN A TCKC8CN DMCEF7G. VOECQ CJMCXCY7O8 @CECKOMO;, IXAM7:
8EOG>K7MC>C, kOJ8A>K7MC>C A DMO;7DF78A>K7MC>C TNO:. [7YD7: @CECKOM;7 JMCE7LAM7O8
JMCO F7EJ8MC M :AL@C, CD;7@C ;A CD;7 ;O C8D7O8 O>C >OECl, 7 @K7DO8 JMCO :AL@C JOXO
M @7EN7;. U87EkAO XE789: ?CD;AN7l8 NK7DkO>C XE787 MNOJ8O J @CECKOM;7NA,
@C8CEPO E7TMCE7LAM7l8 M LAJ8CN ?CKO @7YD7: JMCO :AL@C JCC8MO8J8MO;;C M NOD;CO,
JOEOXE:;CO A TCKC8CO F7EJ8M7.

5 ]. o. 6C?CECM, P ����������
		 �	_� � �	����� �K
� (�� �����	��� �����	� ������), FA8., J. 96-97.
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B @CJNC>C;ALOJ@CQ CJ;CMO NC8AM7 “TNO: A DOMP” M JM:TA J NC8AMCN “J8E7;J8MA: M ?CDTON;CO F7EJ8MC”

] t8CN M7EA7;8O ?EAJI8J8MIO8 7;87>C;ATN NOYDI >OECON A TNOON, ;C C8JI8J8MIO8
NOYDI >OECON A O>C ?CNCx;A@7NA (XE789:NA). _CE9X7 J G8C;ALOJ@AN JIxOJ8MCN
E7TMCE7LAM7O8J: M DMIG ?K7;7G — M MOEG;ON NAEO (JC J87EAL@CN J ;C>C8C@) A M ;AY;ON
(JC TNO:NA). ]OEG;AQ NAE TDOJ9 ANOO8 MJO CJ;CM;PO LOE8P ;AY;O>C: >OECA J;7L7K7
?ECOTY7l8 ?C kAEC@CQ ?IJ8P;;CQ J8O?A, 7 ?C8CN T7OTY7l8 M DEONILAQ KOJ, M @C8CECN
;7GCD:8 ATXIk@I. 67@AN CXE7TCN, ?CODA;C@ JC J87EAL@CN A JC TNOON ?ECAJGCDA8,
J8EC>C >CMCE:, ;O ;7 E7T;PG NAECMPG IECM;:G (MOEG;ON A ;AY;ON), 7 ;7 E7T;PG IECM;:G
;AY;O>C NAE7. Z8C ?CJKOD;OO CXJ8C:8OK9J8MC ?CTMCK:O8 JDOK789 T7@KlLO;AO, L8C
J87EALC@ J ;C>C8C@ OJ89 alter ego �NO:, fI;@FA: @C8CEC>C JCJ8CA8 M T7MKOLO;AA >OEC:
M TNOA;CO F7EJ8MC. RCY;C XPKC XP J@7T789, L8C, MJ8I?7: M ?EC8AMCXCEJ8MC ?CCLOEOD;C
J 8EON: XE789:NA, J87EALC@ AJ?P8PM7O8 AG, MPXAE7: ;7AXCKOO ?EA>CD;C>C DK: XCE9XP
JC �NOON, DCEC>I M F7EJ8MC @C8CEC>C C; I@7TPM7O8 ONI JMCOQ @ECM9l. _OT ?CNCxA
�NO: M E7TKAL;PG O>C MC?KCxO;A:G >OECQ ;O 8CK9@C ;O ;7kOK XP DCEC>I M ?CDTON;Il
J8E7;I, ;C A ;O JNC> XP ;A �NO: ?CXODA89, ;A @CECKOMO; DCXP89.

�;7LANP JKCM7 @CECKOM;P ?CJKO 8C>C, @7@ C;7 D7O8 >OECl AJ?A89 JAK9;CQ
MCDP: “UOQL7J, — >CMCEA8, — NCQ TNOQ ?EAKO8A8!”, L8C NCY;C A;8OE?EO8AECM789 @7@
I@7T7;AO ;7 JIXJ87;FAC;7K9;CO ODA;J8MC TNO: A DOMP. UIxOJ8MO;;P M t8CN
C8;CkO;AA CXJ8C:8OK9J8M7 ?CGAxO;A: @CECKOMO;. B;A YAMI8 M ?CDTON;PG ?7K787G.
RCY;C ?EOD?CKCYA89, L8C @CECKOM;P YAMI8 M ;AG AT;7L7K9;C. [C>D7 C;A MPGCD:8
;7 “XOKPQ JMO8”, MDEI> ?CD;AN7O8J: XIQ;PQ MAGE9 A I;CJA8 AG “MPJC@C-D7KO@C —
;OMODCNC @ID7”. ] DOQJ8MA8OK9;CJ8A (?CTMCKAN JOXO JDOK789 t8C I8MOEYDO;AO)
@CECKOM;P ;O I;CJ:8J: ;A D7KO@C, ;A MPJC@C, 7 MCTME7x7l8J: M ?CDTON;CO F7EJ8MC,
M @C8CECO C;A CXE78;C M8:>AM7l8J: M JAKI t;8EC?ALOJ@CQ 8O;DO;FAA.

B G8C;ALOJ@CQ (AKA TNOA;CQ) ?EAECDO DOMAF, @C8CEPG MJ8EOL7O8 >OECQ M
?CDTON;CN F7EJ8MO, JMADO8OK9J8MIl8 M ?OEMIl CLOEOD9 ECDJ8MO;;PO C8;CkO;A:
?CJKOD;AG J LIDCMAxON. ] J@7T@7G 141-142 DOMAFP — DCLOEA X7XP-:>A, GCT:Q@A
?CDTON;CQ J8E7;P. B TNOA;CQ ?EAECDO X7XP-:>A ANOl8J: ?E:NPO I@7T7;A:: C;7 —
N789 �NO:, @C8CEC>C IXAM7O8 >OECQ (136); �NOQ YAMO8 M ATXIk@O ;7 @IEA;CQ ;CY@O
(135). ] J@7T@O 132 DOMAFP — JOJ8EP G8C;ALOJ@C>C oCE@A-TMOE:. ] J@7T@O 128 C
?ECAJGCYDO;AA DOMAF ;ALO>C ;O JCCXx7O8J:, CD;7@C :MKO;AO 8EOG>K7MC>C TNO: M
@7LOJ8MO “JM787” ?CTMCK:O8 JDOK789 ?EOD?CKCYO;AO, L8C C;A – DCLOEA TNO:, L8C
@CJMO;;C ?CD8MOEYD7O8J: DEI>CQ J@7T@CQ (136), M @C8CECQ TNOQ J?E7kAM7O8 >OEC::
“�7LON 8P ?EAOG7K? UM78789 NCAG JOJ8OE 7KA DCLOEOQ?”.

] C8;CkO;AA ?CGAxO;;PG TNOON DOMAF 87@YO NCY;C ?EOD?CKCYA89 C TNOA;CN
?ECAJGCYDO;AA ?CJKOD;AG. \CGAxO;;7: TNOON @CECKOM;7 D7O8 >OECl “JAK9;CQ
MCDP”, ?CJKO LO>C >OECQ J KO>@CJ89l C8EIX7O8 TNOl MJO 8EA >CKCMP (140). ] DEI>CQ
J@7T@O T7@KlLO;;7: TNOON M >CEI F7EOM;7 >CMCEA8 >OECl: “RO;: I;OJ TNOQ C
DMO;7DF78A >CKCM7G; YAMO8 C; ;7 X78lk@A;CN CTOEO; M 8CN TNOO JI;DI@ 87A8J:, 7 M
JI;DI@O — T7:F, M T7QFO — I8@7, M I8@O — :AL@C, M :AL@O — JONOL@C; @CKA 8P IX9Ok9
O>C D7 DCJ87;Ok9 t8C JONOL@C, M 8é ?CEP NCY;C GEIJ87K9;Il >CEI ATMOJ8A A NO;:
ATX7MA89” (162), 8. O. F7EOM;7 T;7O8 ����������Z ��K�� ����.

UKODI: CXE7TFI J@7T@A C [CxOO _OJJNOE8;CN (156), NCY;C ?EOD?CKCYA89, L8C
TNOQ J7N E7JJ@7TPM7O8 F7EOM;O C JMCOQ JNOE8A. aIN7O8J:, L8C ?EALA;7 TDOJ9 A;7:: DOMAFP
T;7l8 87Q;I M JAKI JMCO>C @ECM;C>C ECDJ8M7 J LIDCMAxON. ] J@7T@O 270 DOMAF7
E7JJ@7TPM7O8 >OECl. “?CKlXAK NO;: [CxOQ _OJJNOE8;PQ, I;OJ C8 C8F7, C8 N78OEA, GC8OK
MT:89 T7 JOX: T7NIY, D7 : ;7D ;AN ;7JNO:K7J:; MC8 C; CTKCXAKJ: A CXCEC8AK NO;: Kl8CQ
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TNOOl”. UCTD7O8J: M?OL78KO;AO, L8C t87 AJ8CEA: E7JJ@7TPM7O8J: J 8ON, L8CXP ;7?E7MA89
XOJFOK9;C XECD:xO>C >OEC: ;7 JCMOEkO;AO C?EODOKO;;C>C DOK7: >OECQ DCKYO; ?C?ECJA89
M ;7>E7DI T7 ATX7MKO;AO F7EOM;P MCKkOX;PQ XCLC;C@, E7TMCE7LAM7lxAQJ: MC DMCEOF.

BLOMAD;C JGCDJ8MC t8CQ J@7T@A JC J@7T@7NA C E7TMCE7LAM7lxAGJ: AT :AF 8EOG
F7EJ8M7G. BD;7@C E7TMCE7LAM7;AO DMCEF7 TDOJ9 ;O :MK:O8J: J7NCFOK9l: J ?CNCx9l
XCLC;@7 >OECQ DCXPM7O8 NOL-J7NCEIX, @C8CEPN IXAM7O8 J87EA@7, J @C8CEPN 8CK9@C
L8C CXNO;:KJ: XCLC;@CN ;7 NOL, ?CXOYD7O8 ME7YOJ@CO MCQJ@C, ?CJKO LO>C YO;A8J:
;7 F7EOM;O. Z8C ?CJKOD;OO CXJ8C:8OK9J8MC ?CTMCK:O8 JDOK789 ?EOD?CKCYO;AO, L8C
CXE7T TNOA, M @C8CECN :MK:O8J: >OECl F7EOM;7, OJ89 OO AJ8A;;PQ CXE7T, C8 @C8CEC>C
C;7 CJMCXCYD7O8J: M EOTIK9878O E:D7 C?OE7FAQ, CJIxOJ8MK:ONPG ?C OO ?EA@7TI
>OECON: C; DCKYO; ;CJA89 TNOl ;7 kOO JON9 KO8, AJ@789 CKCM:;;CO F7EJ8MC A ?ECYA89
87N OxO JON9 KO8. a7K9;OQkAO DOQJ8MA: >OEC: (DCXPM7;A: XCLC;@7 A NOL7-J7NCEIX7)
DCKY;P XPKA, @7@ NCY;C ?EODKCYA89, C@C;L7K9;C ?EOEOT789 JM:TA F7EOM;P J OO
TNOA;CQ CJ;CMCQ, ?CJKO LO>C C;7 J87;CMA8J: >CD;CQ DK: T7NIYOJ8M7.

aONAIE>ALOJ@CO @7LOJ8MC >OEC: ?CTMCK:O8 >CMCEA89 C ?EAJI8J8MAA M J@7T@7G C
8EOG F7EJ8M7G NC8AM7 JM:xO;;C>C XE7@7 (HerPς gAmoς)6. UCODA;:: NC8AMP “:QF7” A
“JM:xO;;C>C XE7@7”, NCY;C JDOK789 JKODIlxOO ?EOD?CKCYO;AO: E7TMCE7LAM7;AO
F7EJ8M @7@ 7@8I7KAT7FA: ?C8O;FA7K9;C JIxOJ8MIlxAG tKONO;8CM XIDIxO>C @CJNCJ7
?ECAJGCDA8 M EOTIK9878O JM:xO;;C>C XE7@7 >OEC: A MPMODO;;CQ AT F7EJ8M7 �NO:
DOMAFP. Z8C ?CJKOD;OO CXJ8C:8OK9J8MC CJCXO;;C JIxOJ8MO;;C: YO;J@CO ;7L7KC,
?CDCX;C MJON DEI>AN tKONO;87N XIDIxO>C @CJNCJ7, ;7GCDA8J: M �NOO, 8. O. :MK:O8J:
CD;AN AT O>C JCDOEY7;AQ AKA 7J?O@8CM.

VK7M;CQ T7D7LOQ >OEC:-DONAIE>7, C8 EOkO;A: @C8CECQ T7MAJA8 E7TMCE7LAM7;AO
@CJNC>C;ALOJ@C>C ?ECFOJJ7, 87@AN CXE7TCN, JCJ8CA8 M ;7GCYDO;AA A MPDOKO;AA AT
AT;7L7K9;CQ TNOA;CQ JNOk7;;CJ8A YO;J@C>C ;7L7K7, MC?KCx7ONC>C CYAD7lxOQ
JMCO>C ATX7MA8OK: DOMCQ. ]PDOKO;AO t8C>C ;7L7K7 DOK7O8J: MCTNCY;PN, @C>D7 TNOQ,
M C?EODOKO;;PQ NCNO;8 JMCOQ @CJNC>C;ALOJ@CQ tMCKlFAA, E7TDM7AM7O8J:. BD;7@C
t8C8 ?ECFOJJ, EOTIK9878CN @C8CEC>C DCKY;7 XPK7 J8789 @CJNCJAJ8ON7, XKC@AEIO8J:
A @CJNC>C;ALOJ@CO DMAYO;AO ?CKIL7O8 DEI>CO ;7?E7MKO;AO.

UC>K7J;C @CJNC>C;AA D7:@CM (�Y;CO _CE;OC), M ;7L7KO MEONO; “MJ:@7: MOx9
XPK7 ?C>EIYO;7 M >ECN7D;Il ?7J89 MCD;C>C TNO:, JMOE;I8C>C @CK9F7NA”7.
[CJNC>C;ALOJ@AQ ?ECFOJJ stricto sensu ;7LA;7O8J: M 8C8 NCNO;8, @C>D7 DMO >CEP
?CD;AN7l8J: @MOEGI A J87K@AM7l8J: NOYDI JCXCQ, M EOTIK9878O LO>C AT >CE
CJMCXCYD7l8J: E7TKAL;PO @CJNALOJ@AO CXiO@8P (CXK7@7, ;OXC, >CEP, KI;7, JCK;FO).
]CD;PQ TNOQ JANMCKATAEIO8 TDOJ9 DC@CJNC>C;ALOJ@CO ODA;J8MC. ^MKO;AO DMIG >CE
NCY;C A;8OE?EO8AECM789 @7@ MCT;A@;CMO;AO ?OEMCQ C??CTAFAA, “E7J@7KPM7lxOQ”
?OEMCXP8;CO “TNOA;CO ODA;J8MC”, @C8CECO 8E7;JfCENAEIO8J: LOEOT E:D ?C8E:JO;AQ
M CE>7;ATCM7;;PQ @CJNCJ.

[CJNC>C;ALOJ@Q ?ECFOJJ E7TMCE7LAM7O8J: M DMIG ?K7;7G: @CJNC>C;ALOJ@CN A
8OC>C;ALOJ@CN. �NOQ 8E7;JfCENAEIO8J: M ]OEGCM;C>C _C>7-DONAIE>78, M EOTIK9878O

6 B @CJNC>C;ALOJ@CN JCDOEY7;AA JM:xO;;C>C XE7@7 JN.: V. =. dOMA;8C;, UM:xO;;PQ XE7@, M: RAfP
;7ECDCM NAE7, 8. 2, R. 1987, JJ. 422-423.

7 R. Pettazzoni, Miti e leggende. In principio. Miti delle origini, 35, Torino 1990, p. 128.
8 UC>K7J;C @CNNO;878CEI, TNOQ “OJ89 CXE7T ?OEMCXP8;C>C C@O7;7, A M JMCl CLOEOD9 NAfALOJ@AQ ?E7CXE7T

MOKA@C>C XC>7-8MCEF7 R7G787KP” (R. Pettazzoni, Cit. nota 2, p. 128). \OEMCXP8;PQ C@O7; OJ89 JEOD7, M
@C8CECQ �NOQ T7ECYD7O8J: A AT;7L7K9;C ?EOXPM7O8. ] t8CN JNPJKO �NOQ OJ89 “CXE7T” @7@ ?OEM7: ?OEJC;A-
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B @CJNC>C;ALOJ@CQ CJ;CMO NC8AM7 “TNO: A DOMP” M JM:TA J NC8AMCN “J8E7;J8MA: M ?CDTON;CO F7EJ8MC”

LO>C @CJNC>C;ALOJ@AQ ?ECFOJJ ?OEOJ87O8 XP89 JOEAOQ J?C;87;;PG “JC8E:JO;AQ” A
“E7JxO?KO;AQ” ?OEMCXP8;C>C ODA;J8M7, 7 E:DCN ?CJKODCM78OK9;PG DOQJ8MAQ,
T7MOEk7lxAGJ: JCTD7;AON TONKA, 8. O. 8MOEDCQ CJ;CMP ?CJEODA ?OEMCXP8;C>C C@O7;7.
BD;CMEONO;;C E7TMCE7LAM7O8J: TNOA;CO 8OKC, M EOTIK9878O LO>C AT;7L7K9;7:
“JMOE;I87:” J8EI@8IE7 8E7;JfCENAEIO8J: M “E7TMOE;I8Il”, JANMCKATAEIONIl
DOEOMCN9.

] EOTIK9878O E7TEIkO;A: DOEOM7 YAT;A DMIN: ?8AF7NA-;CJCEC>7NA10 AT
E7TKAL;PG tKONO;8CM DOEOM7 CXE7TIl8J: NCEO, EO@A, ECDC;7L7K9;A@A ?KONO;;PG
>EI?? A KCD@7, M @C8CECQ ?CNOx7l8J: NIYLA;7 A YO;xA;7, ?ECAJkODkAO 8ON AKA
A;PN CXE7TCN C8 DOEOM7. Z8C ?CJKOD;OO CXJ8C:8OK9J8MC T7JKIYAM7O8 CJCXC>C
M;AN7;A:, ?CJ@CK9@I E7J@EPM7O8 87Q;PO ?EALA;P E7TEIkO;A: ?8AF7NA-;CJCEC>7NA
DOEOM7. \C MADANCJ8A ?8AFP-;CJCEC>A, J7N@7 A J7NOF, XCE:8J: DEI> J DEI>CN T7
CXK7D7;AO ?KCD7NA DOEOM7. ] DOQJ8MA8OK9;CJ8A C;A XCE:8J: J DOEOMCN. \8AFP-
;CJCEC>A ?EODJ87MK:l8 DM7 7J?O@87 ]OEGCM;C>C _C>7-DONAIE>7 R7G787KP11  —
YO;J@AQ A NIYJ@CQ. UCC8MO8J8MO;;C, >K7M;CQ FOK9l E7TEIkO;A: DOEOM7 DCKY;C
XPKC XP89 MPDOKO;AO AT “TNOA;C>C ODA;J8M7”, ?EA;:MkO>C M EOTIK9878O E:D7
8E7;J8fCEN7FAQ fCENI DOEOM7, YO;xA;P A NIYLA;P. h DOQJ8MA8OK9;C, J7N@7
?8AF7-;CJCEC> DCKXA8 @KlMCN ITKCM78CJ8A DOEOM7, AT @C8CEPG MPDOK:O8J: YO;xA;712.

UIxOJ8MO;;C ?ECAJGCYDO;AO YO;xA;P ;O?CJEODJ8MO;;C C8 DOEOM7. RIYLA;7
ECYD7O8J: AT @KOQ@C>C XOKC>C NG7, MP?Kl;I8C>C J7N@CQ ?8AFP-;CJCEC>713, 8. O. C8
?8AFP, C?KCDC8MCEO;;CQ NGCN. UIxOJ8MO;;C 87@YO C8CYDOJ8MKO;AO ECYDO;;CQ C8
DOEOM7 YO;xA;P J ?8AFOQ-;CJCEC>CN J7N@CQ A MCD;PN TNOON14. mO;xA;7 ?KPMO8
?C ?OEMCXP8;CNI C@O7;I M YOK8CQ KCD@O, NIYLA;7 — M LOE;CQ. ] @7@CQ-8C NCNO;8
KCD@A J87K@AM7l8J:, ?CJKO LO>C NIYLA;7 T7NOL7O8 ?EAJI8J8MAO YO;xA;P A
CXE7x7O8J: @ ;OQ J ?EODKCYO;AON JCODA;A89J: J ;AN. mO;xA;7 JC>K7k7O8J:, ;C
J87MA8 IJKCMA:, @C8CEPO NIYLA;O ?EODJ87MK:l8J: ;OAJ?CK;ANPNA: C; DCKYO; ;7Q8A
TONKl M XOJ@C;OL;CN C@O7;O A MCTMOJ8A ;7 ;OQ DMCEOF.

fA@7FA: XOTKAL;CQ J8AGAA M fCENO @C;@EO8;C>C JIxOJ8M7. ] 8O@J8O DONAIE> R7G787K7, MJ8I?7lxAQ
M JM:xO;;PQ XE7@ J MPkODkOQ AT ?OEMCXP8;PG MCD XC>A;OQ: aY78CQ, C?EODOK:O8J: @7@ ]CD;PQ
�NOQ (R. Pettazzoni, Cit., p. 130).

9 aOEOMC YAT;A :MK:O8J: M EOTIK9878O 8E7;JfCEN7FAA k7?@A ]OEGCM;C>C _C>7-DONAIE>7 R7G787KP (R.
Pettazzoni, Cit., p. 130); DOEOMC “?ECATE7J87O8” ?CJEODA ?OEMCXP8;C>C C@O7;7, L8C, DIN7O8J:, NCYO8
JKIYA89 @CJMO;;PN I@7T7;AON ;7 O>C “TNOA;CO” ?ECAJGCYDO;AO.

10 R. Pettazzoni, Cit., p?. 131-132.
11 B R7G787KO >CMCEA8J: @7@ C ?8AFO-;CJCEC>O, >CJ?CDA;O TCKC8CQ >CEP (R. Pettazzoni, Cit., p?. 128-129).

VCJ?CYCQ J7N@A ?8AFP-;CJCEC>7 ;7TPM7O8J: \I8AE UOKC;> d7;>A8, JOJ8E7 R7G787KP, ?EODJ87MK:lx7:
YO;J@AQ 7J?O@8 ]OEGCM;C>C _C>7-DONAIE>7.

12 R. Pettazzoni, Cit., p?. 131-132.
13 Ibid., p. 132.
14 RIYLA;7 CXE7x7O8J: @ ?KPMIxOQ J ;AN M KCD@O YO;xA;O J ?EODKCYO;AON JCODA;A89J: J ;AN. “\8AF7-

;CJCEC> IKPX;IK7J9, T78ON ;7 N>;CMO;AO ?EAT7DIN7K7J9. 67, @C8CE7: XPK7 87@YO J7N@CQ MCD;C>C
TNO:, IKPX;IK7J9 A JE7TI YO, ;O DCK>C DIN7:, C8MO8AK7: “�8C @7J7O8J: NO;:, : ;O ANOl ;ALO>C ?EC8AM
8MCO>C ?EODKCYO;A:, C XE78: XCKOO 8C>C, : JC>K7J;7, NP ?CYO;ANJ: A JCODA;ANJ: DEI> J DEI>CN....” (R.
Pettazzoni, Cit., p. 132). aC?CK;A8OK9;PN I@7T7;AON ;7 “TNOA;CO” JMCQJ8MC @7@ DOEOM7, 87@ A
?ECATCkODkOQ C8 ;O>C YO;xA;P NCYO8 JKIYA89 CXE7TCM7Mk7:J: M EOTIK9878O 8E7;JfCEN7FAA ?CLO@
YOK87: KCD@7, M @C8CECQ ?CNOx7O8J: YO;xA;7. UC>K7J;C @CNNO;87EAl, “EOL9 ADO8 C “TCKC8CQ KCD@O”
(Banama Bulau) AKA “KCD@O TNOO””, JANMCKATAEIlxOQ “MCD;C>C TNO: R7G787KI” (R. Pettazzoni, Cit., p.
131, nota 1; JJPK@7 ;7: H. Schörer, Die Gottesidee der Ngadju Dajak in Süd-Borneo, Leida 1946, pp. 76-83).
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] EOTIK9878O J8CK@;CMO;A: NOYDI DMIN: >CE7NA MCT;A@7l8 CXK7@7, ;OXC, KI;7,
JCK;FO15. BD;7@C ?CJ@CK9@I ;O8 TONKA, 8. O. 8MOEDCQ N78OEA7K9;CQ C?CEP, EOL9 NCYO8
AD8A 8CK9@C C ?C8O;FA7K9;PG tKONO;87G, @C8CEPO 7@8I7KATAEIl8J: @7@ EO7K9;PO
@CJNALOJ@AO CXiO@8P ?CJKO JCTD7;A: TONKA-C?CEP ?CJEODA ?OEMCXP8;C>C C@O7;7.
�;7LANC, L8C JCTD7;AO TONKA E7JJN78EAM7O8J: ]OEGCM;PN _C>CN-DONAIE>CN
R7G787KCQ @7@ C>E7;ALO;AO XOJ@C;OL;C>C. ]AD: NIYLA;I A YO;xA;I, C; T7D7O8J:
MC?ECJCN: “[7@ MCTNCY;C, L8CXP XOEO>7 NAE7 ?EC8:;IKAJ9 ;7J8CK9@C, L8CXP
C>E7;ALA89 LAJ8PQ C@O7;? h @7@ C;A NC>KA XP ?EC8:;I89J: 87@, L8CXP CXE7TCM789
kAEC@CO ?CXOEOY9O?”16. ]NOJ8O J VEPTI;CN �ONKA A BE>7;ALA8OKON oOX7 R7G787K7
JCTD7O8 TONKl. ]PkODk7: AT NCEJ@CQ XOTD;P XC>A;: aY787 J8ECA8 AT JONA L7J8OQ
YOK8C>C DOEOM717, JCXE7;;PG MNOJ8O R7G787KCQ, DCN, ?CJKO LO>C YO;xA;7 JCODA;:O8J:
J NIYLA;CQ. ]OEGCM;PQ _C>-DONAIE> R7G787K7 MNOJ8O JC JMCANA ?CNCx;A@7NA,
VEPTI;CN �ONKA A XC>A;OQ aY78CQ JCTD7O8, 87@AN CXE7TCN, CJ;CMI-E7N@I DK:
D7K9;OQkOQ DONIE>ALOJ@CQ DO:8OK9;CJ8A. �OEOT JCODA;O;AO RIYLA;P A mO;xA;P
CJIxOJ8MK:O8J: ?OEOMCD ?C8O;FA7K9;PG tKONO;8CM M EO7K9;PO TON;PO CXiO@8P.

] @CJNC>C;AA �7@C;CM R7;I U7NCJIxAQ, “MCT;7NOEAMkAJ9 ?ECATMOJ8A AT
JMCO>C 8OK7 E7TKAL;PO JIxOJ8M7, C; M;7L7KO JC8MCEAK MCDP A M ;AG AJ?IJ8AK JMCO
JON:. B;C J87KC TCKC8PN :QFCN, ?C XKOJ@I E7M;PN JCK;FI; M ;ON C; J7N ECDAKJ:
[@7@] _E7GN7, ?E7ECDA8OK9 MJO>C NAE7” (I, 8-9)18. UIxOJ8MO;;C, L8C E7TKAL;PO
JIxOJ8M7, 7 87@YO @CJNALOJ@AO CXiO@8P JCTD7l8J: ;O ;O?CJEODJ8MO;;C AT 8OK7
U7NCJIxO>C, 7 ?EA ?CJEOD;ALOJ8MO DEI>C>C DONAIE>7, _E7GNP: “B;, XCYOJ8MO;;PQ,
?ECYAM M 8CN :QFO FOKPQ >CD, J7N YO JAKCQ JMCO NPJKA E7TDOKAK t8C :QFC ;7DMCO;
A AT 8OG DMIG ?CKCMA;C@ C; JCTD7K ;OXC A TONKl, NOYDI ;ANA 78NCJfOEI (vyoman),
MCJON9 J8E7; JMO87 A MOL;CO NOJ8C?EOXPM7;AO MCD” (I, 12-13).

“p7TDOKAM JMCO 8OKC, C; (_E7GN7. — U. ̀ .) J87K ?CJEODJ8MCN [CD;CQ] ?CKCMA;P
NIYLA;CQ, [DEI>CQ] ?CKCMA;P — YO;xA;CQ; C8 ;OO 8C8 ]K7DP@7 ?ECATMOK ]AE7DY7.
oC T;7Q8O, DCJ8CQ;OQkAO AT DM7YDP ECYDO;;PG, L8C :, @C8CEC>C JCTD7K J7N NIYLA;7
]AE7DY, AJ?CK;AM ?C@7:;AO, 8MCEOF MJO>C t8C>C [NAE7]. h :, YOK7: ?ECATMOJ8A
JIxOJ8M7, JCMOEkAM MOJ9N7 8EID;PQ DK: AJ?CK;O;A: 7J@O8ALOJ@AQ ?CDMA> (tapas),
JCTD7K J;7L7K7 MK7DP@ JIxOJ8M — DOJ:89 MOKA@AG EAkA” (I, 32—34). Z8A ?CJKOD;AO
JCTD7l8 XC>CM, E7TKAL;PO @K7JJP JMOEGiOJ8OJ8MO;;PG JIxOJ8M (I, 35-37), 7 87@YO
NCK;AA, 8ILA, ;OXOJ;PO JMO8AK7, YAMC8;PG, ?8AF, EPX A KlDOQ. 6MCEO;AO,
CJIxOJ8MK:ONCO DOJ:89l XC>7NA-DONAIE>7NA, @7@ XP ;7@K7DPM7O8J: ;7 8MCEO;AO
_E7GNP, C @C8CECN >CMCEA8J:, L8C “C; JCTD7K MJO JIxOJ8M7” (I, 16). Z8C ?EC8AMCEOLAO
OJ8OJ8MO;;PN CXE7TCN E7TEOk7O8J:, OJKA E7JJN78EAM789 DONAIE>7 _E7GNI @7@
JCTD78OK: ADO7K9;PG (AKA ?C8O;FA7K9;PG) JIx;CJ8OQ, 7 EAkOQ — @7@ N7KPG
DONAIE>CM, JCTD7lxAG ;7 CJ;CM7;AA t8AG JIx;CJ8OQ MOx;PQ @CJNCJ A T7?CK;:lxAG
O>C YAMPNA JIxOJ8M7NA. �;7LANC, L8C ?OEOGCD C8 ADO7K9;C>C 8MCEO;A: _E7GNP @
EO7K9;CNI 8MCEO;Al DOJ:8A EAkOQ ANOO8 M @7LOJ8MO JMCO>C ?EODM7EA8OK9;C>C
IJKCMA: E7TDOKO;AO XC>7-DONAIE>7 ;7 DMO ?CKCMA;P — NIYJ@Il A YO;J@Il.

15 R. Pettazzoni, Cit., p. 129.
16 Ibid., p. 133.
17 _OKPO ?CL@A DOEOM7 YAT;A ?EOME7x7l8J: M KCD@I AT YOK8C>C DOEOM7 bangkirai (R. Pettazzoni, Cit., p.

131). SJ8OJ8MO;;C ?EOD?CKCYA89, L8C YOK8CO DOEOMC, AT @C8CEC>C J8ECA8J: DMCEOF, A DOEOMC bangkirai
:MK:l8J: tKONO;87NA E7TEIkO;;C>C ?8AF7NA-;CJCEC>7NA DOEOM7 YAT;A.

18 �A8. M ?OEOMCDO U. a. ZK9N7;CMAL7 ?C: �7@C;P R7;I, R. 1992.
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UC>K7J;C CEfALOJ@CQ @CJNC>C;AA, “MCD7 XPK7 [...] M ;7L7KO, A N78OEA:, AT
I?KC8;O;A: @C8CECQ CXE7TCM7K7J9 TONK:, ?CK7>7: ?OEMPNA t8A DM7 ;7L7K7, MCDI A
TONKl. Z87 [TONK:] ?C ?EAECDO E7J?7D7lx7:J:, 87 [MCD7] YO J@EO?K:lx7: A
JCDOEY7x7: t8I [TONKl]. [ t8AN DMIN [;7L7K7N] DCX7MK:O8J: DEI>CO, C @C8CECN ;O
>CMCEA8J:. [6C CXJ8C:8OK9J8MC, L8C] C ;ON [DEI>CN ;7L7KO] ;O >CMCEA8J:, I@7TPM7O8
;7 O>C ;OMPE7TANIl ?EAECDI. 6EO89O ;7L7KC, [JKODIlxOO] ?CJKO t8AG DMIG, C8 ;AG
[?ECATCkKC], 8. O. C8 MCDP A TONKA; A t8C — TNOQ, ANOMkAQ JMOEGI >CKCMP XP@7 A
K9M7, 7 NOYDI ;ANA KAFC XC>7; ;7 ?KOL7G I ;O>C 87@YO XPKA @EPK9:, A C; TM7KJ:
;OJ87EOlxOO ]EON: [...] TNOQ ?CECYD7O8 8ECQ;CO ?C8CNJ8MC: MK7Y;PQ ZfAE,
XOJ?EODOK9;PQ j7CJ A 8EO89AN, JMOEG t8AG, 8IN7;;PQ ZEOX [...] M ;AG C; ECYD7O8
:QFC [...] M ;ON DA7D7 ?EAECD, NIYJ@7: A YO;J@7:, 7 87@YO N;CYOJ8MC JON:; MJ:@C>C
ECD7 ?CJEODA [...] JMOEG 8C>C XOJ8OKOJ;PQ XC>, TCKC8PO @EPK9: ;7 ?KOL7G ANOlxAQ,
?C J8CEC;7N — XPL9A >CKCMP, 7 JMOEGI — >CKCMI IY7J;C>C TNO:”19.

BLOMAD;C JGCDJ8MC XOJ8OKOJ;C>C XC>7 JC �NOON, L8C ?CTMCK:O8 >CMCEA89 C
ECYD7lxONJ: AT :QF7 DONAIE>O @7@ CX alter ego �NO:-jEC;CJ7. UIxOJ8MO;;C
?EAJI8J8MAO M :QFO @7@ NIYJ@CQ, 87@ A YO;J@CQ ?EAECDP. UKODIO8 ?EOD?CKCYA89,
L8C 7@8I7KAT7FA: JON:; CJIxOJ8MK:O8J: ?EA ?CJEODJ8MO t8AG DMIG ?EA;FA?CM.
\CJKOD;OO CXJ8C:8OK9J8MC ?CTMCK:O8 D789 @CJNC>C;ALOJ@CO CXCJ;CM7;AO
JCODA;O;O;Al NC8AMCM “:QF7” A “JM:xO;;C>C XE7@7” M J@7T@7G C J8E7;J8MAA ?C
?CDTON;CNI F7EJ8MI. ^QFC NCYO8 C8JI8J8MCM789; ;OATNO;;CQ, CD;7@C, CJ87O8J:
7EGO8A?ALOJ@7: JGON7: >OECQ MJ8EOL7O8 M ?CDTON;CN F7EJ8MO DOMAF, ?CD;AN7O8 AG M
MOEG;AQ NAE, T78ON J7N MPGCDA8 A YO;A8J: ;7 CD;CQ AT DOMAF. p7TMCE7LAM7;AO :AF
M CD;CN JKIL7O (140) ?EODJ87MK:O8J: ;A@7@ ;O JM:T7;;PN J T7@KlLO;AON E7JJ@7T7;
M DEI>CN (130) — C;C JKIYA8 DK: MP?CK;O;A: IJKCMAQ, @C8CEPO J87MA8 F7EOM;7 DK:
YO;A89XP ;7 ;OQ. RCY;C JDOK789 ?EOD?CKCYO;AO, L8C E7TMCE7LAM7;AO :QF7 A
7@8I7KAT7FA: JCDOEY7xAGJ: M ;ON ?C8O;FA7K9;PG tKONO;8CM OJ89 JKODJ8MAO XE7@7
>OEC: J F7EOM;CQ ?CDTON;C>C F7EJ8M7. UCC8MO8J8MO;;C, >K7M;CQ DONAIE>ALOJ@CQ
T7D7LOQ >OEC: J87;CMA8J: ATMKOLO;AO AT TNOA;CQ JNOk7;;CJ8A, G7E7@8OEATIlxOQ
?CDTON;CO F7EJ8MC, YO;J@C>C ;7L7K7 A JCODA;O;A: J ;AN, ?CJKO LO>C ?ECAJGCDA8
E7TMCE7LAM7;AO “:QF7” M MOx;PQ ?ECJ8E7;J8MO;;PQ @CJNCJ.

Z8C “ATMKOLO;AO” CJIxOJ8MK:O8J: M CD;CN JKIL7O M EOTIK9878O C8EIX7;A:
TNOA;PG >CKCM, M DEI>CN — XK7>CD7E: ?ECJ8CNI ?OEONOxO;Al DOMAF (128). Z8C8
?CJKOD;AQ M7EA7;8 ?EODJ87MK:O8J: ;7AXCKOO A;8OEOJ;PN, ?CJ@CK9@I CXGCDA8J: XOT
g__������ �
��. �OEOT E:D ?OEODMAYO;AQ >OEC: C8 CD;CQ DOMAFP @ DEI>CQ A
CXE78;C>C DMAYO;A: MNOJ8O J DOMAF7NA (“WKA D7 kKA, A DCkKA DC JOEOXE:;C>C
F7EJ8M7 — 8I8 MT:KA J JCXCQ DOMAFI; C?:89 kKA D7 kKA, A DCkKA DC NOD;C>C F7EJ8M7
— A 8I8 MT:KA DOMAFI, A MJO DCkKA DC DPEP, AT @C8CECQ ;7DCX;C MPKOT789”)
?ECAJGCDA8 C8DOKO;AO DOMAF C8 AG TNOA;CQ CJ;CMP. ] t8CN C8DOKO;AA-MPDOKO;AA
AT AT;7L7K9;CQ LIDCMAx;CQ JNOk7;;CJ8A >O;OE78AM;C-YO;J@C>C ;7L7K7 JCJ8CA8
CJ;CM;CO DONAIE>ALOJ@CO DOQJ8MAO >OEC:.

U7NCJIxAQ, ECYD7lxAQ DONAIE>7 M :QFO (\����� U��� I, 9), MPDOK:O8 AT
J7NC>C JOX: tKONO;8, tMCKlFA: @C8CEC>C M C>E7;ALO;;CN ?ECJ8E7;J8MO :QF7 ANOO8
JMCAN EOTIK9878CN ?OEOGCD C8 ADO7K9;C>C (AKA 7EGO8A?ALOJ@C>C) ODA;J8M7 :QF7 @
EO7K9;CQ NAECMCQ N;CYOJ8MO;;CJ8A. ^QFC, 87@AN CXE7TCN, NCY;C E7JJN78EAM789

19 Kern, 54. Damasc. De princ. 123 bis (I 317, 15 Rue.).
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@7@ JEOD;OO TMO;C NOYDI DC@CJNC>C;ALOJ@AN ODA;J8MCN A @CJNC>C;ALOJ@CQ
N;CYOJ8MO;;CJ89l. ] :QFO AT;7L7K9;CO ODA;J8MC, M JAKI JMCOQ C8>CECYO;;CJ8A C8
XOJ@C;OL;CQ “TNOA;CQ N7JJP”, J87;CMA8J: A;PN ?C C8;CkO;Al @ t8CQ ODA;CQ “N7JJO”,
?EO8OE?OM7: M;I8EO;;ll DAffOEO;FA7FAl, CD;7@C ;7 J7NCN tKONO;87E;CN IECM;O.
h ?Ct8CNI “:QFC-ODA;J8MC” ;IYD7O8J: M E7J@7KPM7;AA-E7TMCE7LAM7;AA.

p7TMCE7LAM7: AT :QF7 F7EJ8MC (AKA DMCEOF), J@7TCL;PQ >OECQ-DONAIE>
DAffOEO;FAEIO8 JMOE;I8PO M :QFO JCDOEY7;A:, @C8CEPO, CD;7@C, M ?CK;CQ NOEO
NC>I8 E7J@EP89J: A EO7KATCM789J: @7@ CE>7;ATCM7;;PQ @CJNCJ 8CK9@C ?EA IL7J8AA
A JC8EID;ALOJ8MO YO;J@C>C ;7L7K7, MPDOKO;;C>C AT G7C8ALOJ@CQ “TNOA;CQ N7JJP”.
U@7T@A C J8E7;J8MAA ?C ?CDTON;CNI F7EJ8MI A XCE9XO JC TNOON C?AJPM7l8, @7@ ;7N
@7YO8J:, 7EGO8A?ALOJ@Il JA8I7FAl JMOE;I8CJ8A T7@KlLO;;PG M :QFO JCDOEY7;AQ.
] DOQJ8MA8OK9;CJ8A (?CTMCKAN JOXO JDOK789 t8C I8MOEYDO;AO) >OECQ-DONAIE>
J8E7;J8MIO8 ;O ?C ?CDTON;CNI NAEI AKA I8ECXO G8C;ALOJ@C>C LIDCMAx720, 7 ?C :QFI
M ?CAJ@7G DOMP, @C8CEIl C; MPDOK:O8 AT G7C8ALOJ@CQ “N7JJP” M;I8EA :QF7.

Z8C “MPDOKO;AO” J87;CMA8J: MCTNCY;PN M JAKI 8C>C, L8C “N7JJ7” ?OEOJ87K7
XP89 J?KCk;CQ A M ;OQ CXCT;7LAK7J9, ?IJ89 D7YO ;7 J7NCN tKONO;87E;CN IECM;O,
C?EODOKO;;7: DAMOE>O;FA:. ] J@7T@O 162 >OECQ C@7TPM7O8J: M F7EJ8MO, @C8CECO
“XCK9kO LON ;7?CKCMA;I M8:;IKC M GEIJ87K9;Il >CEI”, M @C8CECQ T7@KlLO;7
?CGAxO;;7: TNOON F7EOM;7. VOECQ DCKYO; IXA89 TNO:, L8CXP DCXP89 AT O>C ;I8E7
“JONOL@C”, J ?CNCx9l @C8CEC>C C; JNCYO8 “GEIJ87K9;Il >CEI ATMOJ8A”, 8. O. C8 JNOE8A
TNO: T7MAJA8 JNOE89 >CEP21.

U @CJNC>C;ALOJ@CQ 8CL@A TEO;A: “ATMODO;AO” >CEP E7M;CT;7L;C
E7J@7KPM7;Al AT;7L7K9;C>C GCKN7 (AKA :QF7) J FOK9l CJMCXCYDO;A: JCDOEY7xAGJ:
M ;ON tKONO;8CM @CJNCJ722. “]8:>AM7;AO” M >CEI F7EJ8M7 NCY;C E7JJN78EAM789 @7@
JKODJ8MAO t;8EC?ALOJ@CQ 8O;DO;FAA @ CXE78;CNI JNP@7;Al E7TDOKAMkAGJ:
tKONO;8CM. ] t8CN @CJNC>C;ALOJ@CN @C;8O@J8O J87;CMA8J: ?C;:8;CQ JM:T9
“ATMODO;A: >CEP” J “ATX7MKO;AON F7EOM;P”. �7EOM;7 ?CGAx7O8J: TNOON A
T7@KlL7O8J: M >CEI, 8. O. ;OQ8E7KATIO8J: YO;J@CO “E7TDOKA8OK9;CO” ;7L7KC, ?CJKO
LO>C J;AN7O8J: ?CJKOD;OO ?EO?:8J8MAO DK: C@C;L78OK9;C>C JNP@7;A: M >CEO
E7TDOKO;;PG M ?EODkOJ8MIlxON @CJNC>C;ALOJ@CN ?ECFOJJO tKONO;8CM23. RCY;C
87@YO ?EOD?CKCYA89, L8C ?C ?EALA;O ;O?CK;CQ C8DOKO;;CJ8A C8 JMCOQ “TNOA;CQ
CJ;CMP” F7EOM;7 ?OEACDALOJ@A “?C>KCx7O8J:” TNOON->CECQ.

\CK;CO C8DOKO;AO F7EOM;P C8 OO “TNOA;CQ CJ;CMP” :MK:O8J: 8ONCQ J@7T@A
575. �NOQ TDOJ9 — ;O ?CGA8A8OK9 F7EOM;P, 7 OO KlXCM;A@. aOQJ8MA: >OEC: A O>C

20 UE., ;7?EANOE, J8E7;J8MAO A;DAQJ@C>C NIDEOF7 R7E@7;DOA ?C I8ECXO ?K7M7lxO>C ?C ?OEMCXP8;CNI
C@O7;I ;7 @CK9F7G �NO: ]Ak;I. Z8C8 I8ECX;PQ NAE MPMCDA8J: MC M;Ok;OO ?ECJ8E7;J8MC J ?CNCx9l
KC8CJ7, MPE7J87lxO>C AT ?I?7 ]Ak;I (H. Zimmer, Miti e simboli dell’India, Milano 1993, pp. 34-56).

21 B TNOO @7@ CX CD;CN CJCXCN 7J?O@8O AT;7L7K9;C>C GCKN7 AKA @7@ C JAKO JC?EC8AMKO;A: t8C>C GCKN7
JN.: y. _. ^. [�Q?OE, ]�����������ZL�� ���
��
	� ���	K���K ���	�		, �: b. �. ^. PlK���, D���� ��
���	K���K �	_����		, R. 1986, J. 3).

22 UE.: “B; [h;DE7] IXAM7O8 DE7@C;7, A AT GCKN7, MJ@EP8C>C O>C JAKCQ, MPEPM7O8J: YAT;9 M DMIG fCEN7G
– MCDP A C>;:” (y. _. ^. [�Q?OE, m	�., J. 3)).

23 B E7TDOKA8OK9;CQ fI;@FAA YO;J@C>C ;7L7K7 JMADO8OK9J8MIO8 JKODIlx7: I>ECT7 XC>A;A hk87E: B8@ECl
: ME787 ?EOAJ?CD;OQ, / \CD;ANI : NOE8MPG, L8CX YAMPG ?CYE7KA, / U87;O8 NO;9kO 8C>D7 YAMPG, LON
NOE8MPG (Z?CJ C VAK9>7NOkO, VI, 98-100), ?OEOMCD h. R. a9:@C;CM7, R. 1961, J. 42), 8. O. C8 YO;J@C>C
XCYOJ8M7 T7MAJA8 JCGE7;O;AO fI;D7NO;87K9;CQ C??CTAFAA NOYDI DMIN: NAE7NA.
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?CNCx;A@7 ANOOl8 JMCOQ FOK9l C8D7KO;AO F7EOM;P C8 �NO:: >OECQ X9O8 F7EOM;I
?7K@CQ, 7 O>C ?CNCx;A@ X9O8J: JC �NOON, JYA>7O8 TNOA;CO 8IKCMAxO J C8EIXKO;;PNA
>CKCM7NA A E7TMOAM7O8 ?O?OK ?C LAJ8CNI ?CKl. 6OKC �NO: — “@7NO;;CO” (”TNOQ-
>CE7”), L8C ?CTMCK:O8 E7JJN78EAM789 JYA>7;AO A E7TXE7JPM7;AO ?O?K7 @7@ E7TDOKO;AO
tKONO;8CM, JMOE;I8PG M 8OKO TNO:. B>C;9 JYA>7O8 JM:TA NOYDI tKONO;87NA, ?CJKO
LO>C t8A tKONO;8P E7JGCD:8J: (”E7TMOAM7l8J:”) A CE>7;ATIl8J: DONAIE>CN @7@
JAJ8ON7 @CJNALOJ@AG CXiO@8CM.

�;7LANC, L8C “8EIDP” ?CNCx;A@7 ;O C@7;LAM7l8J: IXAQJ8MCN TNO:-KlXCM;A@7
A JYA>7;AON O>C 8OK7: ?CNCx;A@ E7TEIX7O8 F7EOM;I ;7DMCO, A AT OO LEOM7 MP?CKT7l8
MJ:@AO >7DP, @C8CEPO J>CE7l8 ;7 T7E7;OO ?EA>C8CMKO;;CN @CJ8EO. �78ON ?CNCx;A@
JCODA;:O8 E7TEIXKO;;CO ;7 L7J8A 8OKC F7EOM;P, MJ?EPJ@AM7O8 O>C YAMCQ MCDCQ, A
F7EOM;7 CYAM7O8, JDOK7MkAJ9 “J8CK9 YO @EC8@Cl, J@CK9@C ?EOYDO XPK7 TKCl”, 8. O.
?ECAJGCDA8 C@C;L78OK9;CO CLAxO;AO YO;J@C>C tKONO;87, MPDOKO;;C>C >OECON AT
CXxOQ “TNOA;CQ N7JJP”, ?CJKO LO>C t8C8 tKONO;8 8E7;JfCENAEIO8J: M “@EC8@CO”
YO;J@CO JIxOJ8MC, J?CJCX;CO ECYD789 DEI>AO JIxOJ8M7 A 87@AN CXE7TCN
JCIL7J8MCM789 M DONAIE>ALOJ@CN ?ECFOJJO.

] MPJkOQ J8O?O;A T;7LAN7 M t8CQ J@7T@O ECK9 ?CNCx;A@7. B; E7JJ@7TPM7O8 C
JOXO: “^ ;7TPM7lJ9 hM7k@7 XOK7: EIX7k@7, MOKA@AQ OEO8A@; N789 ?EC@K:K7 NO;:,
MOKOK7 JDOK789 >ECX A, ?CKCYAM 8ID7, T7@EP89 ;7>KIGC @EPk@Cl A ;7XA89 YOKOT;PO
CXEILA, 7 ?C8CN XECJAK7 NO;: M NCEO. aM7 >CD7 ?K7M7K : ?C NCEl, ;A@8C NO;: ;O
MT:K; CDA; 8P JY7KAKJ:. _9l LOKCN T7 NCO ATX7MKO;AO A XIDI 8OXO MOE;PN JKI>Cl”.
] @C;FO E7JJ@7T7, ?CJKO 8C>C, @7@ hM7k@7 E7TEIXAK A CYAMAK F7EOM;I, C; J87;CMA8J:
;OMADANPN. RCY;C J@7T789, L8C >OECQ CJMCXCYD7O8 DIG NOE8MC>C ?CJEODJ8MCN
MP;OJO;A: O>C >ECX7 AT TPX@CQ GK:XA MCD ;7 8MOEDIl CJ;CMI TONKA.

] C8;CkO;AA ?CNCx;A@7 hM7k@A NCY;C XPKC XP T7D789 8C8 YO MC?ECJ, L8C A
M C8;CkO;AA DOMAF ?CDTON;CQ J8E7;P: C8@ID7 C; T;7O8 C KlXCM;PG C8;CkO;A:G
F7EOM;P JC �NOON A C OO ;7?CK;O;;CJ8A MJ:@ANA >7D7NA? SJKA E7JJN78EAM789
?K7M7lxAQ ?C ?OEMCXP8;PN MCD7N (”NCEl”) >ECX @7@ :QFC, 7 :QFC — @7@ F7EJ8MC,
MOEC:8;PN J87;CMA8J: ?EOD?CKCYO;AO, L8C “NOE8MOF” hM7k@7 OJ89 MJOT;7lxAQ DIG
t8C>C TNOA;C>C F7EJ8M7-:QF7, @ID7 ?EAGCDA8 >OECQ, YOK7: YO;A89J: ;7 @CECKOM;O
6EIDO. h t8C8 DIG ;7?E7MK:O8 >OEC: @ ;OMODCNCQ DK: ;O>C FOKA. h DOQJ8MA8OK9;C,
MPJ7YAM7:J9 ;7 TONKl A T7EPM7: ?CDCXE7;;PQ M NCEO >ECX, UAK7-F7EOMAL ADO8 “@ID7
>K7T7 >K:D:8, CDA;-CDA;OkO;O@”, 8. O. C; ADO8 JCMOEkO;;C XOJFOK9;C. �OK9 ONI T7D7O8
DEI>CQ. hM7k@7 >CMCEA8 >OECl: “SJKA YOK7Ok9 YO;A89J:, 8C : T;7l ?EO@E7J;Il
@CECKOM;I 6EIDI”. RCY;C J@7T789, L8C hM7k@7 CXCK9x7O8 >OEC:, MJKODJ8MAO LO>C
O>C DMAYO;A: J87;CM:8J: FOKO;7?E7MKO;;PNA, GC8: JNPJK7 DOQJ8MAQ JMCO>C
“?CNCx;A@7” >OECQ ;O ?C;AN7O8, L8C T7J87MK:O8 T7D789J: MC?ECJCN, @8C TDOJ9 @CNI
?CNC>7O8. BJ;CM;Il “E7XC8I” AJ?CK;:O8 hM7k@7: C; C8EIX7O8 >CKCMI �NOl, 7 UAK7-
F7EOMAL M t8C MEON: X9O8 ?7K@CQ @CECKOM;I, ?EO?:8J8MI: OQ, @7@ NCY;C
?EOD?CKCYA89, ?EAD8A �NOl ;7 ?CNCx9.

_CKOO INOJ8;C M D7;;CN JKIL7O XPKC XP >CMCEA89 C FOK:G ?CNCx;A@7, @C8CEPG
>OECQ ?CNC>7O8 ONI DCXA89J:. [7@AO t8C FOKA? mO;A89 >OEC:, 8. O. MPDOKA89 AT
G7C8ALOJ@CQ “TNOA;CQ N7JJP” YO;J@CO A NIYJ@CO ;7L7K7, ?EA ?CJEODJ8MO @C8CEPG
CJIxOJ8MAKJ: XP ?OEOGCD C8 T7@EP8C>C :QF7 @ C8@EP8CNI @CJNCJI. ] 8C8 NCNO;8,
@C>D7 “?CNCx;A@” DCJ8A>7O8 JMCOQ FOKA, C; AJLOT7O8, ?CJ@CK9@I AJLOT7O8
;OXOTE7TKAL;7: “TNOA;7: N7JJ7”, NOE8MPN DIGCN @C8CECQ C; :MK:KJ:. ] t8C8 J7NPQ
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NCNO;8 ;7J8I?7O8 AJ8A;;CO ATX7MKO;AO hM7k@A-NOE8MOF7 @7@ DIG7 T7@EP8CJ8A,
G7C8ALOJ@CQ 8OJ;C8P, DC@CJNC>C;ALOJ@CQ JNOE8A24 .

] CEfALOJ@CQ @CJNC>C;AA (Kern 54) �NOQ ?EODJ87MKO; @7@ @C;OL;PQ ?I;@8
?ECFOJJ7 I?KC8;O;A: ?OEMCXP8;PG MCD A CXE7TCM7;A: 8OK7, 8. O. �NOQ OJ89 8OKC par
excellence, M EOTIK9878O E7JLKO;O;A: @C8CEC>C M ?CJKODIlxON @CJNC>C;ALOJ@CN
?ECFOJJO JCTD7O8J: JAJ8ON7 ?ECJ8E7;J8MO;;C CE>7;ATCM7;;PG @CJNALOJ@AG
CXiO@8CM. =;7KC>AL;CQ JGONO JKODIl8 A;DAQJ@AO @CJNC>C;AA: M �?7;Ak7D7G
DC@CJNC>C;ALOJ@CO XCYOJ8MC M;7L7KO MC?KCx7O8J:, 7 T78ON E7TDOK:O8J:, JCTD7M7:
AT L7J8OQ JMCO>C 8OK7 @CJNALOJ@AO CXiO@8P25; U7NCJIxAQ M;7L7KO ECYD7O8J: @7@
8OKC, AT tKONO;8CM @C8CEC>C M JCODA;O;AA J tKONO;87NA :QF7 XC>-DONAIE> _E7GN7
JCTD7O8 MJO JIxOJ8M7 (�7@C;P R7;I I, 16).

“�NOA;7:” fCEN7 8OK7 I@7TPM7O8, @7@ @7YO8J:, ;7 JMOE8PM7;AO @CJNC>C;A-
LOJ@C>C ?ECFOJJ7, @C8CEPQ AT ?CD>C8CMA8OK9;CQ J87DAA ;7E7xAM7;A: 8OK7 DCKYO;
XPK XP ?OEOQ8A M ?ECFOJJ E7JLKO;O;A: 8OK7 A CE>7;AT7FAA MPDOKO;;PG tKONO;8CM
M @CJNCJAJ8ONI. “6OKC” J87;CMA8J: ;O?EC;AF7ONPN, “>CECQ”, J @C8CECQ DONAIE>-
>OECQ MJ8I?7O8 M XCE9XI. VOECALOJ@7: NAfCKC>A: ANOO8 JMCOQ 7EGO8A?ALOJ@CQ
CJ;CMCQ t8C8 @EA8ALOJ@AQ NCNO;8 @CJNC>C;ALOJ@C>C ?ECFOJJ7.

�OEOT “:QFC” CJIxOJ8MK:O8J: ?OEOGCD C8 CD;C>C @CJNC>C;ALOJ@C>C IECM;: @
DEI>CNI. aC 8C>C, @7@ MPQ8A AT :QF7 _E7GN7, ?ECYAK M ;ON FOKPQ >CD (P7@C;P
R7;I I, 12)26. SJ8OJ8MO;;C ?EOD?CKCYA89, L8C ;7 ?EC8:YO;AA t8C>C >CD7 M :QFO
ANOKA NOJ8C ?ECFOJJP, EOTIK9878CN @C8CEPG XPKC ECYDO;AO XC>7-DONAIE>7, 7 87@YO
CXE7TCM7;AO tKONO;8CM, @C8CEPO ?CJKO E7J@7KPM7;A: :QF7 J87;CM:8J: N78OEA7KCN
XIDIxO>C NAE7. BX t8CN 87Q;CN ?ECFOJJO M NAfO ;ALO>C ;O >CMCEA8J:, A ?Ct8CNI
NP DCKY;P CXE78A89J: @ DEI>AN AJ8CL;A@7N, @C8CEPNA, ?C ;7kONI N;O;Al,
:MK:l8J: J@7T@A27.

VOECQ ?OEO;CJA8 :QFC AT ;AY;O>C NAE7 M MOEG;AQ, A t8C O>C DOQJ8MAO ?CTMCK:O8
JDOK789 JKODIlxOO ?EOD?CKCYO;AO: :QFC ?EODJ87MK:O8 JMCO>C ECD7 “@7?JIKI”,
@C8CE7: JKIYA8 DK: ?OEO;OJO;A: JCDOEY7;AQ ;AY;O>C NAE7 M MOEG;AQ. h ?CJ@CK9@I
;AY;AQ NAE M C?EODOKO;;CN C8;CkO;AA 8CYDOJ8MO; 8EON F7EJ8M7N, @C8CEPO M ;ON
;7GCDA8 >OECQ, 8C C?IJ@7;AO >OEC: M ?CDTON;CO F7EJ8MC NCYO8 E7JJN78EAM789J: @7@
C?IJ@7;AO M :QFC. h M J7NCN DOKO, ;AY;AQ NAE ?C C?EODOKO;Al OJ89 JMOE;I8PQ M
JOXO, 8. O. JMCO>C ECD7 :QFC.

24 BXE7T N78OEA, ?EC@KA;7lxOQ hM7k@I A T7@KlL7lxOQ O>C M “>ECX”, NCYO8, DIN7O8J:, XP89 MCTMODO;
@ LIDCMAx;CQ ?OEMCN78OEA (8A?7 7@@7DJ@CQ 6A7N78 M f���� g�	M), MODIxOQ XCE9XI J XC>7NA-
DONAIE>7NA, @C8CEPO, J OO 8CL@A TEO;A:, DCKY;P @7T789J: “OEO8A@7NA”, ?CJ@CK9@I ANOl8 JMCOQ FOK9l
;7EIkO;AO AT;7L7K9;C>C DC@CJNC>C;ALOJ@C>C ?C@C:-ODA;J8M7 A JCTD7;AO N;CYOJ8MO;;C>C @CJNCJ7.

25 UE.: “B; E7TDOKAKJ: ;7 8EA L7J8A: 8EO89 — JCK;FO, 8EO89 — MO8OE. B; YO — A DPG7;AO, E7TDOKO;;CO ;7
8EA L7J8A. ]CJ8C@ — O>C >CKCM7, 87 A DEI>7: J8CEC;P — ?OEOD;AO @C;OL;CJ8A, T7?7D — GMCJ8, 87 A DEI>7:
J8CEC;P — XODE7, l> A JOMOE — XC@7; ;OXC O>C J?A;7, MCTDIG — XElGC, t87 [TONK:] — >EID9” (_E�? I, 2,
3; FA8. M ?OEOM. A. ^. UPE@A;7 ?C: _EAG7D7E7;9:@7 �?7;Ak7D7, R. 1991).

26 pOL9 ADO8 C “>CDO _E7GNP”, E7M;CN 3 110 400 000 000 LOKCMOLOJ@AG KO8 (�7@C;P R7;I, ?EAN. I, 72, J.
271).

27 \CJKO E7XC8P ]. o. 6C?CECM7 P ����������
		 �	_� � �	����� �K
� (�� �����	��� �����	� ������) ;O
CJ87O8J: XCKOO ;A@7@AG JCN;O;AQ M @CJNC>C;ALOJ@CQ CJ;CMO J@7T@A MCCXxO. ] MPJkOQ J8O?O;A
N;C>CT;7LA8OK9;C T7@KlLO;AO J8789A: “h J7NCO IDAMA8OK9;CO M 8CN, L8C, @7@CQ XP DKA;;CQ ;A XPK7
FO?9 ?OEOGCDCM, C;7 MJO-87@A ?EAMODO8 ;7J C8 TCKC8C>C :AL@7 @IECL@A-E:XP @ INCTEA8OK9;OQkOQ
MJOKO;;CQ _E7GNP” (J.99).
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B @CJNC>C;ALOJ@CQ CJ;CMO NC8AM7 “TNO: A DOMP” M JM:TA J NC8AMCN “J8E7;J8MA: M ?CDTON;CO F7EJ8MC”

U C?IJ@7;AON M ?CDTON;CO F7EJ8MC-:QFC JM:T7;, @7@ ;7N @7YO8J:, NC8AM
“@CJNC>C;ALOJ@C>C ;PE:;A:”28. aK: ;7kOQ 8ONP ;7AXCK9kAQ A;8OEOJ ?EODJ87MK:O8
M7EA7;8, M @C8CECN JC D;7 ?OEMCXP8;C>C C@O7;7 MP;CJA8J: >CEJ89 TONKA, E7JkAE::J9
;7 ?CMOEG;CJ8A DC E7TNOECM TONKA M OO 7@8I7K9;CN MADO29. 67@AN CXE7TCN, AT >KIXA;P
AT;7L7K9;C>C MCD;C>C G7CJ7 DCXPM7O8J: ?C8O;FA7K9;PQ tKONO;8, @C8CEPQ ?CDCX;C
JMOE;I8PN M :QFC F7EJ8M7N, E7TMCE7LAM7O8J: M TONKl. Z8C E7TMCE7LAM7;AO-
7@8I7KAT7FA: ?ECAJGCDA8 ;7 ?CMOEG;CJ8A C@O7;7 (M NAfO) AKA M MOEG;ON NAEO (M
J@7T@O), L8C ?EODJ87MK:O8J: M MPJkOQ J8O?O;A ?7E7DC@J7K9;PN, ?CJ@CK9@I M
JCJ8C:;AA DC@CJNC>C;ALOJ@CQ JMOE;I8CJ8A ;O NCYO8 JIxOJ8MCM789 ;A MOEG7, ;A
;AT7. ] 87@CN JKIL7O, M @7@CN JNPJKO JKODIO8 ?C;AN789 “?CMOEG;CJ89” AKA
“?CDTON;CO F7EJ8MC”? h L8C DCKY;C CT;7L789 JMCE7LAM7;AO F7EJ8M7 M :QFC, @C>D7
>OECQ ;7GCDA8J: M ?C8O;FA7K9;CN (JMOE;I8CN) NAEO?

�7EJ8M7, @C8CEPO ;7GCDA8 >OECQ M ?CDTON;CN NAEO, JIxOJ8MIl8 DC JMCE7LAM7-
;A: M :QFC, @C8CECO CXE7TIO8J: M EOTIK9878O JMCE7LAM7;A: F7EJ8M. 67@AN CXE7TCN,
F7EJ8M7 ?EO8OE?OM7l8 DM7 ?ECFOJJ7 — JC@E7xO;A: A E7JkAEO;A:, ?CJKO LO>C C;A
fA@JAEIl8J: M 8EA @CJNALOJ@AO CXK7J8A. UKODCM78OK9;C, CJ;CM;CQ DONAIE>ALOJ@CQ
T7D7LOQ, DCKY;C :MK:89J:, MC-?OEMPG, JMCE7LAM7;AO ?CDTON;PG F7EJ8M M :QFC, MC-
M8CEPG, MP;OJO;AO :QF7 M MOEG;AQ NAE, M-8EO89AG, E7TMCE7LAM7;AO :QF7 M 7@8I7K9;PQ
NAE, >DO 8EA F7EJ8M7 JCC8MO8J8MIl8 8EON @CJNALOJ@AN CXK7J8:N.

Z8CQ JMCOQ DONAIE>ALOJ@CQ T7D7LA >OECQ ;O NCYO8 AJ?CK;A89 XOT ?CNCxA
DOMAF. \Ct8CNI >OECQ M;7L7KO CJMCXCYD7O8 DOMAF C8 J@CM7;;CJ8A M G8C;ALOJ@CQ
“N7JJO”, ?OEJC;AfAFAEIONCQ X7XCQ-:>CQ (”N78OE9l” DOMAF) AKA �NOON (”?CGA8A-
8OKON” AKA “KlXCM;A@CN” DOMAF), ?CJKO LO>C (?CTMCKAN JOXO JDOK789 t8C
I8MOEYDO;AO) F7EJ8M7 OJ8OJ8MO;;PN CXE7TCN JMCE7LAM7l8J: M :QF7. UKODIlxOQ
T7D7LOQ J87;CMA8J: MP;OJO;AO :QF7 ;7 ?CMOEG;CJ89 TONKA. ];7L7KO ?CDPN7l8J:
DOMAFP, L8C NCY;C A;8OE?EO8AECM789 @7@ ;OMCTNCY;CJ89 @7@ JMCE7LAM7;A:, 87@ A
E7TMCE7LAM7;A: :QF7 XOT IL7J8A: DOMAF. ] J@7T@O 130 >OECQ E7TMCE7LAM7O8 F7EJ8M7
J7N, ;C DOK7O8 C; t8C, MP?CK;:: IJKCMA: DOMAF. ] E7M;CQ J8O?O;A, F7EJ8M7 ;O NC>I8
;A JMOE;I89J:, ;A E7TMOE;I89J: XOT IL7J8A: >OEC:.

aONAIE>ALOJ@CO JC8EID;ALOJ8MC YO;J@C>C A NIYJ@C>C ;7L7K7 JCJ87MK:O8
CJ;CM;CO JCDOEY7;AO ?EODJ87MKO;A: C JM:xO;;CN XE7@O, EOTIK9878CN @C8CEC>C
J87;CMA8J: JC8MCEO;AO 7@8I7K9;CQ @CJNCJAJ8ONP. ] :?C;J@CN @CJNC>C;ALOJ@CN
NAfO hDT7;7@A, XC> NIYJ@C>C ;7L7K7, A hDT7;7NA, XC>A;: YO;J@C>C ;7L7K7, MNOJ8O
JCTD7l8 TONKl30. �;7LANP JKCM7, CXE7xO;;PO hDT7;7@A @ hDT7;7NA M ?CDTON;CQ
J8E7;O: “B JOJ8E7 NC: MCTKlXKO;;7:, JC8MCEO;AO J8E7;P, L8C NP J 8CXCQ 8MCEAKA,
;O T7MOEkO;C, A ?CJONI ?CMOKOM7l 8OXO MCEC8A89J: CXE78;C!” ([CDTA@A, I, 3).

] C8KALAO C8 J@7TCL;C>C >OEC:, DOQJ8MA: @C8CEC>C XOJJCT;78OK9;P (8. O. ;O
ANOl8 ;A@7@CQ M;I8EO;;OQ NC8AMAECM@A) AKA ;7?E7MK:l8J: DEI>AN, NAfALOJ@AQ

28 A;7KAT NAfCM C @CJNC>C;ALOJ@CN ;PE:;AA JN. M: M. Eliade, Il Diavolo e il buon Dio, in: M. Eliade, Da
Zalmoxis a Gengis-Khan, Roma  1975, pp. 72-117.  B JM:TA ;PE:;A: J DONAIE>ALOJ@CQ fI;@FAOQ JN.: ].
o. 6C?CECM, Marginalia @ T7NO8@O C ;7TM7;AA XCXE7 (*NER-), M: BXE7T NAE7 M JKCMO A EA8I7KO. _7K@7;J@AO
L8O;A: - 1, R. 1992, JJ. 112-124; ]. o. 6C?CECM, _7K8AQJ@AO D7;;PO C XCXEO M NAfCKC>ALOJ@CQ
?OEJ?O@8AMO (C?P8 EO@C;J8EI@FAA), M: Senov s baltC kult'ra. Dangaus ir žem s simboliai, Vilnius 1995, pl.
81p157.

29 UE. C GCKNO, E7J@CKC8CN h;DECQ: “jCKN 8O?OE9 IYO ;O ?K7M7O8. B; CXEO87O8 C?CEI [...] A ;7LA;7O8
E7J8A MC MJO J8CEC;P, ?C@7 ;O DCJ8A>7O8 E7TNOECM TONKA” (y. _. ^. [�Q?OE, �A8., J. 30).

30 [CDTA@A, I, 2; FA8. ?C: [������ ������. O����J��K �� �����. O����� �����K, R. 1974.
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XC>-DONAIE> C8?E7MK:O8J: M ?CDTON;Il J8E7;I T7 XC>A;OQ-JOJ8ECQ J ?CK;PN
JCT;7;AON FOKA JMCO>C J8E7;J8MA:. BD;7@C 7EGO8A?ALOJ@7: JGON7 CJ87O8J: ODA;CQ:
L8CXP E7TMOE;I89 F7EJ8MC-:QFC M MOx;PQ @CJNCJ, XC>-DONAIE> DCKYO; ;7Q8A JOXO M
?CDTON;CQ J8E7;O YO;I-JOJ8EI, 8. O. JMCO YO;J@CO alter ego. Z8C YO;J@CO ;7L7KC NCYO8
XP89 C?7J;PN. hDT7;7@A, ;7EIk7: T7?EO8, MGCDA8 M ?CDTON;PQ DMCEOF A MADA8: “;7
8OKO O>C MCTKlXKO;;CQ kA?OKA-@C?CkAKAJ9 >7DP ?CKTILAO” ([CDTA@A, I, 3), T7 L8C
O>C ?EOJKODIl8 MOD9NP ?EOJ?CD;OQ, ?CJK7;;PO XC>A;OQ hDT7;7NA. ] J@7T@O 575
?CNCx;A@ ?EODI?EOYD7O8 >OEC:, L8CXP C; ;O 8MCEAK J F7EOM;CQ CXPL;Il KlXCM9.
UNPJK t8C>C T7?EO87 M?CK;O MP:J;:O8J:, @C>D7 ?CNCx;A@ ;7DMCO E7TEIX7O8
@CECKOM;I A AT OO LEOM7 MP?CKT7l8 TNOA.

] DEI>AG J@7T@7G YO;P TNOOM, YOK7: C8CNJ8A89 >OECl T7 IXAQJ8MC JMCAG NIYOQ,
ATNPkK:l8 DK: ;O>C “KCMIk@A”: :XKC;l ?CJEODA DCEC>A, C8MOD7M ?KCDCM @C8CECQ,
C; DCKYO; KC?;I89; L7kI ;7 MCDO, ?EA8EC;IMkAJ9 @ @C8CECQ, C; DCKYO; I8C;I89;
TCKC8Il @ECM78@I, ;7 @C8CEIl “@8C K:YO8 — C>;ON J>CEA8” (135-137). VOECQ
CXCE7LAM7O8J: M NIk@I AKA M MCECXIk@7, ?EAKO87O8 ;OT7NOLO;;PN M DCN @ TNOOMPN
YO;7N A ?CDJKIkAM7O8 AG E7T>CMCEP. ]JO?EC;A@7lxAQ A MJOT;7lxAQ >OECQ TDOJ9
J7N JOXO ?CNCx;A@. Z8C ?CJKOD;OO CXJ8C:8OK9J8MC ?CTMCK:O8 JDOK789
?EOD?CKCYO;AO, L8C E7TDOKO;AO ;7 >OEC: A ?CNCx;A@7 :MK:O8J: M8CEAL;PN ?C
C8;CkO;Al @ 7EGO8A?ALOJ@CNI ODA;J8MI >OEC:-DONAIE>7. ] CEfALOJ@CQ @CJNC>C;AA
AT :QF7 ECYD7O8J: XOJ8OKOJ;PQ XC>-DONAIE> J TCKC8PNA @EPK9:NA ;7 ?KOL7G (Kern
54, L8C, ;7DC DIN789, ?CTMCK:O8 ONI XP89 MJO?EAJI8J8MIlxAN A XK7>CD7E: t8CNI
JMCONI “MJO?EAJI8J8MAl” @C;8ECKAECM789 @CJNC>C;ALOJ@AQ ?ECFOJJ — XP89 MJO>C
IJ8ECA8OKON.

�IDOJ;PO J?CJCX;CJ8A >OEC: JM:T7;P J O>C ;OCXPL;PN ECYDO;AON: _IE:-
XC>78PE9 ECYD7O8J: C8 @CECMP, MP?AMkOQ ?CNCOM C8 TK78C@EPKCQ xI@A (136); hM7;
_P@CMAL T7L78 @CECMCQ C8 ?CNCOM TK78C?OEC>C OEk7 (137); hM7; \C?:KCM DMO;7DF789
KO8 KOYA8 M TCKO ;7 ?OL@O (135), L8C NCY;C A;8OE?EO8AECM789 @7@ DCK>CO ?EOXPM7;AO
>OEC: MC LEOMO N78OEA-TONKA. oOCXPL;CJ89 ECYDO;A: A JM:T7;;PO J ;ANA LIDOJ;PO
@7LOJ8M7 NC>I8, M JMCl CLOEOD9, JKIYA89 DC?CK;A8OK9;PN I@7T7;AON ;7 DONAIE>A-
LOJ@CO @7LOJ8MC >OEC:.

“^QFC” JCC8MO8J8MIO8 C?EODOKO;;CNI NCNO;8I @CJNC>C;ALOJ@C>C ?ECFOJJ7.
UC>K7J;C CEfA@7N (Kern 54), @CJNC>C;ALOJ@AQ ?ECFOJJ ANOO8 JMCAN 7XJCKl8;PN
;7L7KCN MCDI (`dwr) A N78OEAl (`lh), AT I?KC8;O;A: @C8CECQ CXE7TIO8J: TONK:
(gZ). ]CD7 A TONK: ?CECYD7l8 TNO:, @C8CEPQ M JMCl CLOEOD9 ?CECYD7O8 :QFC,
JCDOEY7xOO M JOXO NIYJ@CO A YO;J@CO ;7L7K7, N;CYOJ8MC JON:; MJ:@C>C ECD7 A
@EPK78C>C XC>7-DONAIE>7. Z8C8 ?ECFOJJ NCY;C ?EODJ87MA89 @7@ JOEAl I?KC8;O;AQ,
MJKODJ8MAO @C8CEPG ?ECAJGCDA8 DAffOEO;FAECM7;AO AT;7L7K9;CQ MCD;CQ
JIXJ87;FAA: MJKODJ8MAO I?KC8;O;A: MCDP CXE7TIO8J: N78OEA:, MJKODJ8MAO I?KC8;O;A:
N78OEAA CXE7TIO8J: TONK:, MJKODJ8MAO I?KC8;O;A: TONKA CXE7TIO8J: TNOQ, MJKODJ8MAO
I?KC8;O;A: TNO: CXE7TIO8J: :QFC.

] t8CN ?I;@8O T7MOEk7O8J: @CJNC>C;ALOJ@AQ ?ECFOJJ lato sensu: N78OEA:
DCJ8A>7O8 JMCOQ ;7AMPJkOQ ?KC8;CJ8A, JANMCKATAEIONCQ �K
��, 7 87@YO
�	__����
	�
		 JMCAG tKONO;8CM (N;CYOJ8MC JON:; MJ:@C>C ECD7 M @7LOJ8MO
JCDOEYANC>C :QF7). [CJNC>C;ALOJ@AQ ?ECFOJJ stricto sensu, JCC8MO8J8MO;;C, DCKYO;
XPK XP JCJ8C:89 M ?CJKODCM78OK9;CN E7TMCE7LAM7;AA :QF7 A DONAIE>ALOJ@CQ
CE>7;AT7FAA JCDOEY7xAGJ: M ;ON tKONO;8CM. Z8CNI E7TMCE7LAM7;Al, CD;7@C,
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B @CJNC>C;ALOJ@CQ CJ;CMO NC8AM7 “TNO: A DOMP” M JM:TA J NC8AMCN “J8E7;J8MA: M ?CDTON;CO F7EJ8MC”

?EO?:8J8MIO8 J8E7k;7: JAK7 JFO?KO;A:, JANMCKATAECM7;;7: TNOON, A ?Ct8CNI
8EOXIO8J: CJCXCO >OECALOJ@CO DOQJ8MAO, ?EODJ87MK:ONCO M NAfCKC>AA @7@ XCE9X7 J
LIDCMAxON, IXAQJ8MC-”E7J@7KPM7;AO” @C8CEC>C CJMCXCYD7O8 J@CM7;;PO M “:QFO->CEO”
MóDP YAT;A.

] t8CQ ?CJKODCM78OK9;CJ8A 8EA ?CDTON;PG F7EJ8M7 DCKY;P JCC8MO8J8MCM789
JCJ8C:;Al ����	���������	 @CJNC>C;ALOJ@C>C ?ECFOJJ7 M 8C8 NCNO;8, @C>D7
tKONO;8P M :QFO DCJ8A>KA N7@JAN7K9;CQ DAffOEO;FA7FAA A DCKY;P XPKA XP
E7TCQ8AJ9 A CXE7TCM789 MOx;C-?ECJ8E7;J8MO;;PQ @CJNCJ. BD;7@C C;A ?ECDCKY7l8
CJ87M789J: JFO?KO;;PNA, M JAKI LO>C ?CKCYO;AO DOK7O8J: M MPJkOQ J8O?O;A
@EA8ALOJ@AN, ?CJ@CK9@I ?ECDCKY7O8J: ?ECFOJJ JY78A:, @C8CEPQ ;7 JMCON ?EODOKO
NC> XP ?EAMOJ8A @ J7NC?ECTMCK9;CNI MTEPMI :QF731. U FOK9l ?EOCDCKO;A: t8CQ
“TNOA;CQ” JAKP JC?EC8AMKO;A: XC>->OECQ C?IJ@7O8J: M ?CDTON;CO F7EJ8MC-:QFC,
C8EIX7O8 �NOl MJO O>C N;C>CJKO;;PO >CKCMP AKA ?OEONOx7O8J: MNOJ8O J DOMAF7NA
C8 CD;C>C F7EJ8M7 @ DEI>CNI, ?CJKO LO>C F7EJ8M7 ?EACXEO87l8 ;OCXGCDANIl
?CDMAY;CJ89 DK: E7TMCE7LAM7;A: M fCENO ?ECJ8E7;J8MO;;C-CE>7;ATCM7;;C>C
@CJNCJ7.

On the Cosmological Basis of the Myth about “The Dragon and the Maid” in Connection
with the Motif of the Journey into the Underworld Empire. Based on Russian Fairytales

Michael Yevzlin

The article analyzes the cosmogonic context of the journey of a mythical hero into
the nether world. Special attention is given to those versions of this myth in which the
dragon is not an antagonist, but helps the hero; this enables the definition of a certain
archetype pertaining to the connection between the hero, the maid, and the dragon.

31 Z87 MCTNCY;CJ89, @7@ @7YO8J:, C8E7YO;7 M 7fEA@7;J@CN NAfO, JC>K7J;C @C8CECNI “NAE XPK JCTD7;
MTEPMCN TMOTDP-:QF7, M;I8EA @C8CEC>C XPK 8ECQ;CQ TNOQ” (]. o. 6C?CECM, P ����������
		 �	_� �
�	����� �K
� [�� �����	��� �����	� ������], FA8., J. 97).
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The subject of the research is the ball of thread discussed mainly from its symbolic point
of view, which links it with the dimension of the hellish, death/murder and witchchraft.

In un racconto piemontese, proveniente dalla Valchiusella (e più esattamente da
Rueglio), ci troviamo di fronte allo ‘sconcertante’ caso di un gomitolo di filo che si srotola
dirigendosi verso qualcuno che nella notte si sta allontanando dalla stalla (luogo abituale
di ritrovo serale, un tempo, per i ragazzi): subito dopo, un urlo - dall’esterno - e un coltello
piantato nella schiena del ragazzo che aveva appena smascherato una strega e se ne stava
andando, al buio.

Il gomitolo in questione è per l’appunto correlato con una “masca” (strega): ne
costituisce un attributo, nel senso di oggetto d’uso che in qualche modo la caratterizza (la
“masca” è la giovane fidanzata del ragazzo intenta a filare nella stalla, di sera, in compagnia
di altri giovani), e ne costituisce una ‘rappresentazione’ (è il modo - uno dei modi - di
manifestarsi) della “masca” medesima, la quale sembra peraltro dotata della facoltà di
“apparire in un luogo” e di essere al contempo “presente a tutti gli effetti in un altro”.
Ecco, ad ogni buon conto, il testo del racconto, quale si è potuto ascoltare in data recente:

“Un giorno un ragazzo di Rueglio andò con il suo sacco di noci al torchio più vicino.
Verso sera tornando a casa si fermò e si sedette su un masso per riposarsi un poco. Volgendo
le spalle al sentiero vide sul piano antistante un fuoco. Incuriosito si avvicinò e si nascose
dietro ad un cespuglio. Vide tante giovani ragazze ballare intorno al falò e passarsi l’una
con l’altra un fantoccio.1 Osservò meglio e stupito scorse, tra queste donne, la sua fidanzata.
Tentò di chiamarla ma la fanciulla sembrava non sentirlo. Riprese l’olio e corse fino a casa
dove raccontò ciò che aveva visto ai suoi familiari. I genitori increduli gli dissero che
sicuramente si era sbagliao ma che poteva accertarsi di persona raggiungendo gli amici
nella stalla per constatare se la ragazza fosse presente. E così fece. Si recò nella stalla e la
vide seduta in mezzo agli altri, ma non si avvicinò a lei come era solito fare, si sedette
alcuni minuti in un angolo e poi si alzò dicendo: “Io me ne vado perché‚ qualcuno qui
dentro fa due facce”. Gli altri ragazzi raccontarono, in seguito, di aver visto un gomitolo
srotolarsi e dirigersi verso la porta e subito dopo udire un urlo. Usciti dalla stalla trovarono
il corpo del ragazzo con un pugnale conficcato nella schiena.

Il gomitolo nel folklore: linee per una tipologia. Una
fiaba russa e l’antico racconto di Teseo nel labirinto

cretese

Alberto Borghini

1 Il tema del fantoccio ricorre non di rado nei racconti di stregoneria. Allo stesso modo è frequente il rapporto
fra le streghe e il noce: qui è il ragazzo che porta un sacco di noci e si imbatte nell’incontro serale delle
streghe attorno al falò.
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Quella volta scoppiò il finimondo ma non i risolse nulla.
Chi era costei? Lui aveva raccontato di averla vista sul piano ma lei come avrebbe

potuto partecipare a quel rito se era stata nella stalla tutta la sera?
Uno dei poteri delle masche consisteva, infatti, nell’apparire in un luogo ma di essere

presente a tutti gli effetti in un altro”.2

Una ‘storia’ relativa ad un gomitolo dalle valenze negative, o persino demoniache, si
è riscontrata in Toscana, nella zona di Falciano (prov. di Arezzo):

“(...) uno che aveva trovato un gomitolo, e se l’era messo in tasca, mentre che
camminava gli pesava sempre di più, mano mano che si avvicinava alla Croce, e lo buttò
via”.3

2 L’informatore è Arcisio Corzetto, detto Arci. Testimonianza raccolta  trascritta in data 23.1.1997 da Maddalena
Bracco nell’ambito di un lavoro di tesi sul folklore della Valchiusella, da me diretto (Fac. di Architettura -
Politecnico di Torino, a.a. 1996-97).
In un altro racconto della Valchiusella (Brosso), è lo srotolarsi di un fuso che appare correlato con la
manifestazione (e la ‘scoperta’) del demoniaco. In quest’ultimo caso, però, tra il ragazzo e la ragazza i ‘ruoli’
risultano in certo qual modo invertiti: poiché‚ il ragazzo altri non è che il diavolo, mentre stavolta è la
ragazza, a cui il fuso sfugge (e così si srotola), che ‘scopre’ appunto il diavolo sotto l’aspetto del “bel giovanotto”
giunto quando era da poco scoccata la mezzanotte. Lo ‘scenario’ è sempre il medesimo: quello della stalla
dove le ragazze si riuniscono, quando fa buio, per filare. L’informatore è Angelo Rossi, di 75 anni: “Una volta
le ragazze si radunavano nelle stalle per filare. Una notte, era da poco scoccata la mezzanotte, arrivò un bel
giovanotto. Questi bussò e chiese cortesemente alle fanciulle di poter entrare, le ragazze lo fecero accomodare.
Ma dato che si era fatto tardi cominciarono ad andar via una ad una, fino a che nella stalla rimasero solo in
due: il giovanotto e una ragazza. Ad un certo punto anche quest’ultima si congedò e alzandosi il fuso si
srotolò. Il ragazzo si chinò per raccoglierlo e perse il cappello. In quel momento la ragazza vide che sul capo
del giovane spuntavano due corna: era il diavolo . Terrorizzata scappò via. Da quella volta le ragazze rincasavano
tutte prima della mezzanotte” (testimonianza raccolta e trascritta da Maddalena Bracco; corsivo suo). Siamo
qui di fronte a una serie di tratti tipici di un tal genere di racconti. E si noti che portare il cappello sembra a
sua volta essere una caratteristica del demonio; nell’ambito dell’antica mitologia germanica Odino-Wuotan
presenta questo tratto (cfr. Renauld-Krantz, Structures de la mythologie nordique, Paris, Maisonneuve et
Larose 1972, p. 36). Una sequenza analoga al racconto di Brosso ricorre in una testimonianza proveniente
dalla Lomellina (Valle): “Negli anni passati andavano tutti nella stalla e tutte avevano il fidanzato; c’era una
povera ragazza che si chiamava Marietta, di fidanzati non ne aveva e si disperava. Una sera va là un bel giovane,
si siede vicino a lei e comincia a farle la corte. / A lei cade un gomitolo di lana, guarda per terra per raccoglierlo,
vede che quel giovane ha i piedi d’oca. S’è presa una paura! (...)” (M. A. Arrigoni e M. Savini, Animali, bambini,
diavoli e buffoni. Raccolta di fiabe lomelline della tradizione orale con testi in italiano e in dialetto, Vigevano, Diakronia
1994, n. 15, Il diavolo pretendente, in part. p. 141).
Si veda anche, più in basso, nota 25.
In altri racconti folklorici (anche della Valchiusella) il fuso è connesso con manifestazioni ‘negative’: a questo
proposito - e circa il rapporto intercorrente tra fuso (lavoro al telaio più in gen.), da una parte, e dimensione
lunare, dall’altra parte - rinvio alle indicazioni da me fornite in un lavoro dal titolo La Bella addormentata. Un
contributo dal folklore piemontese, di prossima pubblicazione.

3 B. Toschi, Folklore dalla provincia di Arezzo (Falciano), in “Lares”, XXX, III-IV, 1964, p. 189. Una strana e
misteriosa apparizione femminile in rapporto a una matassa di seta “sempre più intrigata” nelle mani di due
donne che cercano di aggomitolarla è il motivo che si riscontra in questa testimonianza sentita anni orsono
in Maremma (Santa Fiora 22.2.1997, informatrice Daiana Matteini): “Quale, quella della seta? / Che un
giorno due donne cercavano di aggomitolà una matassa di seta. A ‘n certo punto, quasi dal nulla, appare
una... una donna e si mette a guardarle senza dì niente. E all’improvviso, strigano da ‘na parte e si rintriga
dall’altra: non riuscivano a spiegassi come poteva succede’ questo. Questa donna continua a guardarlle,
senza parlà, e la matassa diventa sempre più intrigata. / Queste donne si trovano proprio perse. / A ‘n certo
punto, dice due parole e risco... rivà via da dove era venuta, dal nulla” (Fiabe e Storie della Maremma nel fondo
narrativo di tradizione orale “Roberto Ferretti”, a cura di G. Pizzetti, prefazione di P. Clemente, Grosseto,
Archivio delle Tradizioni Popolari della Maremma Grossetana 1997, p. 490, n. 453 Le donne che filavano la
seta e la fata; con riferimento alla tesi di laurea di R. Ferretti).
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Lo schema narrativo è quello - per l’appunto -  dell’ ‘oggetto o animale demoniaco’
che, scambiato per un oggetto o animale normale, e raccolto da un ignaro passante, si fa
nel procedere del percorso sempre più pesante. Avviene che l’uomo che l’ha preso su di sè
si stia avvicinando a un luogo segnato di sacralità; ed è nelle vicinanze del luogo sacro che
l’oggetto o animale supera il limite della sopportabilità, e manifesta la sua natura demoniaca.4

Nel caso sopra riportato, il gomitolo viene ‘semplicemente’ gettato via.
Seguendo la medesima linea isotopica, si potrà segnalare come in Veneto sia un orco

a presentarsi sotto forma di un gomitolo di filo che si incontra per strada e che gioca degli
scherzi alle donne che lo raccolgono:

“Una volta c’era l’orco!
Le donne, camminando per la strada, trovavano talvolta un gomitolo di filo, buono

per fare le calze. Un tempo le donne erano appassionate a fare la calza e così lo raccoglievano
e se lo ficcavano in  seno.

Dopo un po’, questo gomitolo partiva come un cavallo, una giraffa, diventava una
bestia e gridava:

“Ohoooooo. Ti ho visto le tette, ti ho visto le tette”.
così era l’orco: strano, terribile e dispettoso”.5

E c’è da osservare che anche in questo caso il gomitolo è dotato di una sua inattesa
e ‘sorprendente’ dinamica: è in tal modo che si scopre il suo ‘essere altro’. Si tratta qui
‘soltanto’ di un essere dispettoso: ma tale caratterizzazione, nel folklore, riguarda spesso
gli esseri dalle valenze negative e/o demoniache.

In una fiaba abruzzese, raccolta a Villa Santa Maria, il singolare ‘eroe’ che, dotatosi
degli opportuni ‘mezzi magici’, riesce a sposare la figlia del re e a diventare re, “a dispetto
del re” nonché‚ della stessa principessa, altri non è se non un gomitolo partorito da una
donna. Vediamo l’inizio, e poi la fine del racconto in questione:

“C’era una volta una donna che non riusciva ad avere figli e invocava S. Antonio
perché‚ gliene mandasse almeno uno, dicendo: “Fosse pure un gomitolo!”. Divenne incinta
e partorì proprio un gomitolo che entrava in una scarpa. Il gomitolo crebbe con gli anni e
un bel giorno disse: “Mamma, mamma, fammi un bel vestito perché‚ voglio cercarmi una
moglie”. “Ma che”, rispose la mamma. “Ma sei impazzito? Chi vuoi che ti pigli? Hai
dimenticato che sei un gomitolo?” Ed egli: “Fammelo il vestito, fammelo perché‚ devo
prendere in sposa la figlia del re, e devo farmi re a dispetto del re”. Così la mamma gli fece
finalmente il vestito, e quegli si mise in viaggio, ripetendo alla mamma: “Vado a farmi re a
dispetto del re!”.

Cammina, cammina, ecco che incontra una faina. “Dove vai, compare Gomitolo?”
“Vado a farmi re a dispetto del re!” E la faina: “Mi porteresti con te?” “E tu riesci a

Da segnalare che in Garfagnana (Prov. di Lucca), e precisamente nel Comune di Molazzana (Brucciano), il
“Buffardello”, una specie di folletto dispettoso, assimilato per lo più a un vento vorticoso che scompiglia
fieno e foglie, e che talora addirittura solleva le persone, alle volte identificato col divolo stesso, viene nche
‘rappresentato’ alla stregua di un “batuffolo grigio” (cfr. O. Guidi, Magia e Folletti in Garfagnana, Lucca,
Pacini Fazzi 1988, in part. p. 36; si consulti l’intero capitolo, pp. 21-42).

4 Per tutta una serie di casi si veda il mio lavoro dal titolo Il diavolo di S. Anna (Forno di Massa). Varianti di un
racconto popolare, in “Le Apuane”, XVI, 32, 1996.

5 D. Coltro, Leggende e racconti popolari del Veneto, Roma, Newton Compton 1982, L’orco-gomitolo, p 81; il
riferimento è a M. C. Crepaldi, Favole e Narratori: testi e problemi di tradizione orale nel Basso Polesine, tesi di
laurea (relatore G. Scabia), vol. II, p. 314.
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camminare con me?” “Eccome, se ci riesco! Faccio tante miglia all’ora!”. Si misero in
viaggio e arrivarono in cima a una collina, dove il Gomitolo subito riuscì a rotolarsi giù,
mentre la faina restò indietro. Il Gomitolo si voltò e disse:

“Quattro in gola, quattro in gola,
fammi entrare la faina in gola”.

E questa faina gli entrò in gola.
Cammina, cammina, incontrò la volpe. “Dove vai, compare Gomitolo?” “Vado a

farmi re a dispetto del re!” “Mi porteresti con te?” “Tu non sei abbastanza veloce.” “Ma sì,
che lo sono!”. E si misero in viaggio giungendo sopra un’altra collinetta, dalla quale il
Gomitolo subito si rotolò giù, lasciando la volpe indietro. Il Gomitolo disse:

“Quattro in gola, quattro in gola,
fammi entrare la volpe in gola”.

E anche la volpe gli entrò in gola.
Si rimise sulla strada e incontrò il lupo, che gli chiese: “Compare Gomitolo, dove

vai?” “Vado a farmi re a dispetto del re!” “Mi porteresti con te?” “Ma tu non ci riesci.” “Ma
sì che ci riesco!”.

E se ne andarono. Arrivati in cima ad un colle, il Gomitolo lesto si rotolò e il lupo
restò lì. Si voltò il Gomitolo e disse:

“Quattro in gola, quattro in gola,
fammi entrare il lupo in gola”.

E il lupo gli entrò in gola.
Cammina, cammina, si imbatté‚ in un fiume, che gli disse: “Compare Gomitolo,

dove vai?” “Vado a farmi re a dispetto del re!” “Vuoi portarmi con te?” “E andiamo!”.
“Giunsero in cima ad un colle e il Gomitolo rapidamente si rotolò, mentre il fiume vi
rimase. Il Gomitolo disse:

“Quattro in gola, quattro in gola,
fammi entrare il fiume in gola”.

E così furono quattro.
Cammina, cammina, arrivò al palazzo del re, entrò nell’orto e si nascose in una

pianta di insalata cappuccina, da dove cominciò a gridare: “Voglio farmi re a dispetto del
re! Voglio farmi re a dispetto del re!”. Il re si affacciò alla finestra (...)”.6

Anche in questo caso, il gomitolo (l’eroe Gomitolo) si caratterizza per la  velocità
nella corsa: vince i suoi stessi ‘adiuvanti’; e, in conseguenza della sua vittoria nella ‘gara di
corsa’ - vittoria che ottiene rotolandosi appunto giù da un colle - li ingoia magicamente. Si

6 I. Bellotta, Leggende e racconti dell’Abruzzo e Molise, Roma, Newton Compton, La donna che partorì un gomitolo,
pp. 195-98 (in part. pp. 195-96); il riferimento è a G. Finamore, Tradizioni popolari abruzzesi, vol. I, 1, 2,
Novelle, Lanciano 1882-85, rist. a cura di E. Giancristofaro col titolo di Novelle popolari abruzzesi, Lanciano
1979-81, vol. I, pp. 222 sgg.
Ci troviamo qui, fra l’altro, di fronte ad una variante del tema - di portata assai generale - relativo all’ ‘insanabile
contrasto’ che spesso sia nel mito che nella fiaba intercorre (con modalità differenti o molto differenti) fra
suocero regale (etc.) da un lato e pretendente alla mano della principessa (nonché‚ al regno), dall’altro lato:
contrasto che non di rado si fa estremo e comporta l’eliminazione dell’uno o dell’altro ‘termine’ della stessa
‘relazione di contrasto’ (che diventa così, in certo qual modo, una ‘relazione di alternativa’, o ‘alternativa
relazionale’ che dir si voglia); non di rado comporta altresì la ‘sostituzione’ dell’un termine nel posto dell’altro,
o viceversa. Sulla successione al regno si veda il classico lavoro di J. G. Frazer, Il ramo d’oro, trad. it. Torino,
Boringhieri 1965. Mi permetto di rinviare inoltre alla esemplificazione e alle considerazioni da me svolte in
un lavoro dal titolo Gambroktonos o mnesteroktonos: uccisione seriale, verginità e incesto in alcuni racconti
mitici dell’antica Grecia, in “Il reo e il folle”, 3-4, 1997.
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tratta dunque di un eroe inghiottitore e - come vedremo - di un eroe uccisore; e che non
esita a ricorrere alle minacce anche nei confronti della principessa. Siamo di fronte,
insomma, ad un eroe che per molti versi avvicina alla dimensione che nella fiaba è occupata
dall’orco, più in generale dall’antagonista. Questa, comunque la conclusione:

“(...) Gomitolo tornò nell’orto e si nascose in un piede di lattuga. Cominciò a gridare
di nuovo: “Voglio farmi re a dispetto del re!”. Il re si affacciò alla finestra e prese ad urlare:
“Ma costui non vuole finirla! Bisogna ammazzarlo!”. Ordinò che si accendesse il forno e
che vi si gettasse Gomitolo, ma appena Gomitolo fu in mezzo alle fiamme, subito disse:

“Quattro in gola, quattro in gola,
fammi uscire il fiume di gola”,

e il fiume uscì e spense il forno e cominciò a trascinare dietro tutti i soldati, l’intera
corte, il re e la regina, e restò viva soltanto la principessa. Gomitolo le disse: “Tu mi sposi
o ti faccio trascinare dal fiume”. E quella: “No!” “E allora ti faccio trascinare.” Allora la
fanciulla acconsentì e lo prese per sposo, e così Gomitolo divenne re a dispetto del re”.7

Una costellazione di tratti riassumibili come ‘connessione del gomitolo con una
strega’, ‘pesantezza negativa’ (quasi che il gomitolo fosse di pietra), ‘rapporto (in questo
caso di opposizione-contrasto) fra il gomitolo stesso e il concepimento di un figlio’, si
riscontrano benché‚ diversamente organizzati e coordinati in un interessante racconto
sentito a Forno di Massa (Alpi Apuane). Qui la donna di cui si tratta potrà per l’appunto
restare incinta solo quando, dopo la morte della vecchia strega, anche il male allo stomaco
causato dal gomitolo ‘di pietra’ era cessato. Ecco il testo quale si può leggere nella raccolta
di C. Gabrielli Rosi:8

“Molti anni fa a Forno viveva una donna che era considerata una “strega”. La gente
diceva che dava il “malocchio” ai bambini, che portava scalogna alle persone che incontrava
e che era capace di far seccare gli alberi toccandoli con le mani.9

Quando suo figlio si sposò, la mamma della sposina mise bene in guardia la figlia,
raccomandandole di non guardare mai negli occhi la suocera e di starle vicina il meno
possibile. Ma la ragazza non credeva a certe cose, e, per far piacere al marito, andò a
vivere nella casa con i suoceri.

La sposina sentiva spesso lo sguardo della suocera fisso su di lei: le prime volte non
dette importanza a ciò, poi cominciò ad avvertire delle sensazioni di freddo ed a sentirsi
impacciata nei movimenti. Un giorno, mentre aiutava la suocera a dipanare la lana10, la
matassa le cadde in terra per due volte. La suocera le tirò con rabbia il gomitolo sullo
stomaco, pronunciando delle parole incomprensibili. alla ragazza sembrò che quel gomitolo
fosse di pietra tanto le fece male!... La sposina avrebbe tanto desiderato un figlio, ma
passarono mesi ed anni senza che il suo desiderio si avverasse. La poverina aveva sempre
un gran male allo stomaco e non aveva mai appetito...

7 Bellotta, Leggende e racconti... , cit., p. 198.
8 Leggende e luoghi della paura tra Liguria e Toscana, vol. II, Massa Carrara e provincia, Pisa, Pacini 1993, n.

CXXXVII  La sposa stregata, pp. 123-4.
9 A proposito di siffatte tematiche nella zona di Forno (e altrove) si veda il mio lavoro dal titolo Folklore del

circondario apuano (par. 3 Trasmissione della smania), in corso di stampa sull’ “Annuario della Biblioteca
Civica Stefano Giampaoli di Massa”, 1997.

10 A sua volta la lana può rivestirsi di valenze negative. A questo proposito - anche per la zona di Forno - rinvio
al mio lavoro Morfologica e sintassi dell’avvenimento immaginario (Hor. Sat. I 8, 30 sgg.): spunti sul valore
negativo della lana , in “Aufidus”, VI, 18, 1992, pp. 7 sgg. (esempio fornese alle pp. 39-40).
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Quando la suocera morì, la sposa aveva già 45 anni e ormai si era rassegnata a non
poter avere figli. Ma, stranamente, dopo la morte della vecchia il male allo stomaco le
scomparve, ella sembrò rifiorire e ben presto si accorse d’essere incinta. Quando le nacque
una bella bambina, la gente disse che, finalmente, l’incantesimo malefico si era spezzato”.

Stando a certe tradizioni folkloriche francesi un filo che si incontra casualmente per
terra vicino a una fontana può nascondere una fata, che vi si trova ‘imprigionata’ e come in
pericolo:

“C’est dans le voisinage des sources que, suivant la tradition de la région pyrénéenne,
certaines fées doivent parfois accomplir une sorte de pénitence, et il serait malaisé‚ de
deviner leur présence, si l’on n’était averti par les récits de la veillée de l’enveloppe qui les
cache aux regards. Les filles du Lavedan croient encore que si elles aperçoivent près de la
fontaine un fil gisant à terre, elles doivent le ramasser, l’enrouler vite: le fil s’allonge et
forme sous leurs doigts un peloton merveilleux d’où sort une fée qui, ravie qu’on l’ait
soustraite à cette incommode prison, fait à sa libératrice quelque beau présent ou lui prete
sa baguette magique. Mais la personne qui a negligé‚ de ramasser le fil et de secourir par
cet acte la dame en péril peut s’attendre à un malheur prochain”.11

In questo caso il filo è la prigione della fata; se viene raccolto e raggomitolato, la fata
può ‘uscire’ dal gomitolo stesso e liberarsi.

Altre volte (folklore tedesco) è la peste che, nella sua ‘materializzazione’ o
‘personificazione’, può - fra le altre forme - assumere, avvicinandosi, l’aspetto di un gomitolo
di filo (Fadenknaeuel).12

In una fiaba della raccolta Afanasjev13, un “gomitolino” è l’oggetto magico che, gettato
avanti e fatto rotolare,  farà da guida al principe Ivan nel buio di un bosco, in una fase
iniziale del suo ‘complesso’ viaggio alla ricerca di Campestre Bianco, della cui impresa ha
sentito parlare; questi è in effetti da molti anni impegnato in una lotta senza tregua -
letteralmente parlando - contro la baba-jaga gamba-d’oro (“E Campestre Bianco allora,
che combatte contro la baba-jaga gamba-d’oro da trent’anni, senza mai scendere da cavallo,
senza mai riposarsi?”).14 Il principe Ivan vuol dunque conoscere Campestre Bianco e
provarne la forza, misurarsi con lui:

11 P. Sébillot, Le Folk-lore de France, rist. Paris, Maisonneuve et Larose 1968, vol. II, p. 199.
12 Cfr. Sartori, in E. Hoffmann-Krayer e H. Baechtold-Staeubli, Handwoerterbuch des deutschen Aberglaubens,

Berlin u. Leipzig, De Gruyter 1934-35, vol. VI, s. v. Pest , col. 1505 (6).
Nel quadro delle rappresentazioni popolari siciliane concernenti la malattia si dice per es. che i “vermi
padroneggiano i bambini; quando non c’è più alcun rimedio, si riuniscono nella gola formando come un gomitolo
di lana, che dapprima è piccolo e poi ingrossa perché‚ i vermi cosa fanno: si riproducono continuamente,
ingrossano e il bambino può morire. Non si deve dire “vermi”, perché‚ più si nominano più aumentano. Si dice
cose cattive, cosaccie cattive. Fanno la cova e allora i bambini muoiono perché‚ i vermi si stringono tutti dentro
la gola e se lo mangiano il bambino” (in E. Guggino, Un pezzo di terra di cielo, Palermo, Sellerio 1986, p. 32; al
lavoro della Guggino rinvio più in generale per l’articolata e pregevole analisi della problematica in oggetto).
D’altronde, “a guisa di ciambella o di gomitolo” i vermi possono comparire quando si trovano in stato di
equilibrio, e non si determinano perciò patologie: allora, “Un evento casuale li mette in agitazione; si rompe la
sacca, si scioglie il gomitolo, si disfa la ciambella e “i vermi si raggruppanu nta vucca o stomacu”, salgono alla
gola, cominciano a moltiplicarsi e dunque a eccedere il numero previsto per il loro status normale, conducono
anche alla morte, in genere, per soffocamento” (Guggino, Un pezzo di terra di cielo, cit., p. 33).

13 A. N. Afanasjev, Antiche fiabe russe, trad. it. Torino, Einaudi 1979, Il principe Ivan e Campestre Bianco, pp. 207 sgg.
14 Afanasjev, Antiche fiabe russe, cit., p. 208. Sulla figura della baba-jaga (sui suoi rapporti con la stregoneria e la

magia nonché‚ con l’al di là) si veda, in generale, N. V. Novikov, in K. Ranke, Enzyklopaedie des Märchens, Berlin
- New York, De Gruyter 1977, vol. I, s. v. Baba-Jaga. Cfr. inoltre il classico lavoro di V. Ja. Propp, Le radici
storiche dei racconti di magia, trad. it. Roma, Newton Compton 1977, per es. pp. 73 sgg. (Il piede scheletrico).
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“(...) chiamò tutti i ministri e senatori: - Miei signori ministri e senatori! Ho pensato
di andarmene in paesi stranieri, a conoscere Campestre Bianco. Vi prego di mantenere
l’ordine e la giustizia, di risolvere ogni questione econdo verità -. Poi salutò le sorelle,
montò a cavallo e si mise in cammino.

Lunga o corta la strada, arrivò in un bosco oscuro; guarda; c’è un’isba, e nell’isba
vive un vecchio. Il principe Ivan s’avicinò a lui: - Salute nonnino! - Salute, principe russo!
qual buon vento ti porta? - Cerco Campestre Bianco, non sai per caso dov’è? - Io non lo so,
ma aspetta un poco; chiamo i miei servi fedeli e chiedo a loro -. Uscì sulla scaletta, soffiò
in una tromba d’argento, e d’improvviso gli uccelli cominciarono a volare verso di lui, da
tutte le parti. Ne volarono tanti che ci si vdeva appna, ricoprivano il cielo d’una nube nera.
Il vecchio gridò con voce profonda, con fischio sonoro: - Servi miei fedeli, uccelli svolazzanti!
avete visto nulla, avete sentito nulla di Campestre Bianco? - No, vedere non abbiamo visto,
sentire non abbiamo sentito! - Be’, principe Ivan! - dice il vecchio, - va’ ora dal mio fratello
maggiore; può darsi che lui te lo dica. To’, prendi questo gomitolino, e gettalo avanti a te;
dove il gomitolo rotolerà, tu guida il cavallo -. Il principe Ivan saltò in groppa al suo buon
cavallo, fece rotolare il gomitolo e gli andò dietro; e il bosco si faceva sempre più buio e più buio.

Arriva a una casetta, s’avvicina alla porta; nella casetta c’è un vecchio, bianco come
un cigno. - Salute nonnino! - Salute principe russo! dov’è diretta la tua strada? - Cerco
Campestre Bianco; non sai dove sia? (...)”.15

E’ quindi una lupa zoppa che conduce il principe Ivan da Campestre Bianco. I due
dormono l’uno vicino all’altro. C’è poi la sfida in cui il principe Ivan batte Campestre Bianco
sbalzandolo giù da cavallo, ma risparmiandogli la vita. Dopodiché‚ diventano amici, e il principe
Ivan diventa l’ ‘adiuvante’ di Campestre Bianco nella sua interminabile guerra contro la baba-
jaga gamba-d’oro; guerra la cui causa consiste nel fatto che Campestre Bianco vuol sposare la
bellissima figlia della baba-jaga gamba-d’oro. L’impresa che accomuna la coppia di eroi è
un’impresa nel mondo sotterraneo, alla conquista di una ‘sposa sotterranea’, evidentemente:16

“(...) Il principe Ivan lo (Campestre Bianco) prese per le braccia, lo rialzò da terra,
lo baciò sulla bocca e lo chiamò suo fratello minore: - Fratello, ho inteso dire che combatti
da trent’anni con la baba-jaga gamba-d’oro; perch‚ questa guerra fra voi? - Ella ha una

15 Afanasjev, Antiche fiabe russe, cit., pp. 208-9; corsivo mio.
16 La ‘storia fiabesca’ dell’amicizia fra il principe Ivan e Campestre Bianco ricorda quella mitica intercorsa, nei

racconti dell’antica Grecia, fra Teseo e Piritoo: “La storia dell’amicizia fra Teseo e Piritoo non si volse (...) in
Tessaglia, ma nel territorio dell’Attica, meno che quando i due abbandonarono la regione per le loro imprese
comuni. Gli abitanti dell’Attica, precisamente del demo Peritede, onoravano Piritoo come loro proprio Eroe.
Non c’è alcuna tradizione sicura, che ci dica come egli arrivasse colà, prima di conoscere Teseo. Il nome ci
dice che egli potrebbe essere stato un “vagabondo”. La fama della forza e del coraggio di Teseo era arrivata
fino a lui e lo incitava a metterlo alla prova. Un armento di Teseo pascolava presso Maratona. Piritoo arrivò
e lo fece fuggire. Teseo afferrè le armi e inseguì il ldro. Quando questi se ne accorse, si fermò e si volse per
affrontarlo. I due si guardarono con ammirazion - osservando l’uno la bellezza e il coraggio dell’altro - e si
trattennero dal combattere. Piritoo fu il primo a tendere la mano e pregò Teseo di essere suo giudice per la
razzia dell’armento: egli avrebbe pagato la penalità che l’altro gli avrebbe imposto. L’altro gli condonò la
multa e gli offerse amicizia e alleanza. A Colono essi confermarono il patto col giuramento” ( C. Kerényi, Gli
dei e gli eroi della Grecia, trad. it. Milano, Il Saggiatore 1972, parte II, Gli eroi, p. 232). In entrambi i casi, poi,
alla sfida e alla conseguente amicizia che si instaura fra la coppia di eroi tiene dietro un viaggio nel mondo
infero alla conquista di una sposa sotterranea (la stessa Persefone nei racconti greci) per uno dei due (Piritoo):
“(...) Teseo dovette (...) a sua volta seguire Piritoo in un viaggio molto più pericoloso per rapire anche per lui
una figlia di Zeus. (...) Il viaggio portava nell’aldilà (...). I due avventurosi volevano prendere la regina degli
Inferi, dalla sua camera da letto, che divideva col re degli Inferi, e portarla via. essi entrarono dalla porta
dell’Inferno che si trovava presso il Tenaro” (Kerényi, Gli dei e gli eroi... , cit., parte II, p. 233).
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bellissima figlia, voglio conquistarmela e sposarla. - Be’, - disse il principe, - chi vuol essere
amico deve aiutare nella disgrazia! Andiamo a combattere insieme. Salirono a cavallo,
andarono in campo aperto; la baba-jaga gamba-d’oro aveva preparato un esercito smisurato.
Come i fulgidi falchi calano su uno stuolo di colombi, così i nostri potenti campioni
s’avventano tra le forze nemiche! per quanti ne uccidono con la spada, altrettanti ne
abbattono coi cavalli; ne massacrarono e pestarono intere migliaia. La baba-jaga prende la
fuga, il principe Ivan l’insegue. Stava già per raggiungerla, quand’essa, d’un tratto, scese in
un fosso profondo, sollevò una lastra di ferro e scomparve sotto terra. Il principe Ivan e
Campestre Bianco comperarono una quantità di buoi, li abbatterono, li spellarono, e le
pelli le tagliarono a strisce; con le strisce intrecciarono una correggia, ma così lunga che
un capo era qui, l’altro toccava l’altro mondo.17 Dice il principe a Campestre Bianco: -
Presto, calami nel precipizio, e non tirar via la corda, ma aspetta qui, quando io l’agiterò,
allora tirami su! - Campestre Bianco lo calò nel precipizio, fino a toccare il fondo. Il princpe
Ivan si guardò attorno, poi partì alla ricerca della baba-jaga.

Cammina e cammina, vede dei sarti seduti dietro un’inferriata: - Cosa fate? - Ecco
cosa facciamo: stiamo qui seduti a cucire soldati per la baba-jaga gamba-d’oro. - E come li
cucite? - Come? ciò che pungi con l’ago, bada! diventa un cosacco con la spada ; ognun
d’essi ha un cavallone, ne puoi fare uno squadrone di combattere mai stanco contro il tuo
Campestre Bianco. - Eh, fratelli! fate presto voi! ma il vostro non è un lvoro solido; mettetevi
in fila un momento, che v’insegno come si fa a cucire più forte -. Subito tutti si misero in
fila; e il principe Ivan con un solo colpo di spada fece saltar la testa a tutti. Uccise i sarti e
andò oltre. (...)”.18

Insomma, i cosacchi dell’esercito della baba-jaga provengono dal mondo di sotto: e,
quel che più specificatamente interessa nel quadro del presente lavoro, provengono dall’attività
di cucitura di questi sarti sotterranei.19 Torniamo così alla tematica del filo dalle valenze
negative: correlato con la dimensione infernale e della stregoneria. Sulla medesima linea -
isotopicamente parlando - si situa, forse, anche la corda fatta con strisce di pelle di bue.20

A prescindere dalle differenze nell’organizzazione e in certe ‘risoluzioni’ narrative (differenze sulla quali non
val qui la pena di insistere), delle somiglianze sembrano in effetti sussistere tra il racconto russo e il mito
greco, per quel che concerne talune tematiche di fondo e le loro interconnessioni.
Sarà altresì utile rilevare che, se nella fiaba russa il principe Ivan e Campestre Bianco si procureranno una
quantiutà di buoi allo scopo di costruire con la loro pelle tagliata a strisce una corda grazie alla quale Ivan
potrà scendere nel mondo sotterraneo, nel mito greco l’amicizio fra Teseo e Piritoo insorge in occasione
della razzia di un armento di Teseo da parte di Piritoo. Cfr. anche nota 17.

17 Non di rado il significante “bue” sembra rivestirsi nel folklore di connotazioni infernali (o qualcosa del
genere). Così, per es., anche nell’ambito della mitologia antica: ho avuto io stesso occasione di trattarne,
secondo una certa prospettiva in un lavoro dal titolo Espansioni narrative e metonimie di un significante:
Hekate tauropolos, in “Annali della Fac. di Lettere e Filosofia dell’Univ. di Bari”, XXX, 1987, pp. 115 sgg. . A
proposito di Apollo che pascola in Tessaglia i buoi di Admeto, su Ecate come Admetou kore (nonché‚ sul
“ramo d’oro”), rinvio alle ipotesi interpretative da me formulate in Strutture religiose dell’antichit…: un contributo
al “ramo d’oro” (Verg. Aen. VI 136 sgg.), in A.A.V.V., Miscellanea fra linguistica e letteratura, a cura di A.
Loprieno, Perugia, Edizioni Scientifiche Italiane 1988, pp. 45 sgg. .

18 Afanasjev, Antiche fiabe russe, cit., pp. 210-11; corsivo mio.
19 Nel seguito della sua impresa nel mondo sotterraneo il principe Ivan incontra dei calzolai, anch’essi intenti a

preparare soldati per la baba-jaga, contro Campestre Bianco: “della lesina a ogni colpo, è un soldato armato
e pronto; ognun d’essi ha un cavallone, ne puoi fare uno squadrone di combattere mai stanco contro il tuo
Campestre Bianco” (Afanasjev, Antiche fiabe russe, cit., p. 211). Ed anche a questi, con uno stratagemma,
Ivan taglia la testa.

20 Cfr. nota 17.
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Veniamo infine al mondo antico. L’impressione è che nell’ambito della medesima
tematica possa in qualche modo rientrare anche il racconto di Teseo e dell’uccisione del
Minotauro nel labirinto cretese. Anche in questo caso il gomitolo di filo riveste un ruolo
centrale in un’impresa che si connota come avventura nel mondo infernale - nel labirinto
come percorso infernale -  del giovane eroe ateniese.21

Così, al proposito, Frazer:22

“La più esauriente descrizione dello stratagemma con cui l’innamorata Arianna
soccorse Teseo è offerta dagli scoliasti a Omero e da Eustazio. Da loro apprendiamo che
si trattava di un gomitolo di filo, che Arianna aveva chiesto a Dedalo per l’amato. Teseo
doveva attaccare l’estremità del filo all’architrave della porta, entrando nel labirinto,
tenendo in mano il gomitolo svolgere la matassa a mano a mano che si addentrava sempre
più in profondità, finché‚ non vesse trovato il Minotauro nel più remoto recesso; poi doveva
afferrare il mostro per i capelli e sacrificarlo a Poseidone; infine dovva ripercorrere i suoi
passi riavvolgendo il filo dietro di s‚ lungo la via da cui era venuto”.23

Delle somiglianze tematiche sono riconoscibili, sia rispetto al racconto piemontese
da cui abbiamo preso le mosse, sia rispetto alla fiaba russa della raccolta Afanasjev.

 Così, per es., nel racconto piemontese si trattava in sostanza di un gomitolo di filo
che si svolge in direzione del ragazzo e, di conseguenza, il ragazzo veniva nel buio della
notte colpito di sorpresa con una pugnalata. In termini almeno per certi versi corrispondenti,
anche nel mito greco ad un gomitolo di filo che si srotola  - quello appunto di Teseo
nell’oscurità sotterranea degli intrichi del labirinto24 - fa seguito l’uccisione di un essere (il
Minotauro) sorpreso nel sonno (Schol. Od.  11, 322  ...auton katheudonta) dall’eroe ateniese.

Ed in entrambi i casi interviene, sebbene in posizione sintagmaticamente e
narratologicamente diversa, ma pur sempre con una funzione eminentemente attiva (come
‘detentrice’ del gomitolo di filo, direi), una fanciulla-fidanzata: la fidanzata-strega del ragazzo
che viene ucciso, nel racconto piemontese; Arianna, sorella del Minotauro stesso, e donatrice
del gomitolo di filo all’eroe ateniese di cui si era innamorata, e che le aveva promesso di
condurla con sè come sposa, nel racconto greco.

Se torniamo a considerare brevemente la fiaba russa non possono sfuggirci - credo -
talune concordanze tematiche col mito greco25: La discesa nel mondo sotterraneo del

21 Cfr. per es. il mio lavoro dal titolo Espansioni narrative e metonimie di un significante..., cit. . Si veda più in
basso nota 24.

22 Nel suo commento ad Apollod. Epit.  I 9. Si veda Apollodoro, Biblioteca. Con il commento di James G. Frazer.
Edizione italiana a cura di Giulio Guidorizzi, Milano, Adelphi 1995, pp. 393-94 (nota 9).

23 Cfr. Schol. Od. 11, 322: “Aphikomenou de autou erotikos pros auton diatetheisa  he tou Minoos thygater
Ariadne didosin agathida mitou labousa para Daidalou tou tektonos, kai didaskei auton, epeidan eiselthei,
ten archen tes agathidos ekdesai peri ton zygon tes ano thyras kai anelissonta ienai mechris an aphiketai eis
ton mychon, kai ean auton katheudonta marpsei, kratesanta ton trichon tes kephales toi Poseidoni thysai kai
apienai opiso anelissonta ten agathida”. Si veda inoltre Eustath. ad Hom. Od. 11, 320; etc.

24 Eustazio (ad Hom. Od. 11, 320) definisce il labirinto “spelaion ekeino hypogeon Kretikon polyelikton”. E
poco oltre, a proposito di Teseo che entra nel labirinto col gomitolo di filo si legge: “eph’hoi eiselthonta to
spelaion ekdesai tou tes thyras zygou” etc.

25 Sulle probabili valenze lunari (e ‘sotterranee’) di Arianna - il cui nome è stato fra l’altro avvicinato a quello della
madre Pasifae - si veda Stoll, in W. H. Roscher, Ausfuehrliches Lexikon der griechischen und roemischen Mythologie,
rist. Hildesheim - New York, Olms 1978, vol. I.1, s. v. Ariadne (con bibliografia). Scrive inoltre Kerènyi (Gli dei
e gli eroi..., cit., parte II, p 226): “Ella divenne famosa soltanto col nome di ari-hagne che nella lingua greca dei
Cretesi significava “pura al sommo grado”, veniva chiamata peò colà anche Aridela “molto luminosa”. Con
questi due nomi era stata originariamente una grande dea: pura come dea sotterranea, chiara come dea celeste”.
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Il gomitolo nel folklore: linee per una tipologia. Una fiaba russa e l’antico racconto di Teseo nel labirinto cretese

principe Ivan tramite una corda, che definirei cosmica e infernale insieme, fatta in questo
caso con strisce di pelle di bue; l’uccisione della baba-jaga gamba-d’oro, a cui il principe
Ivan taglia la testa avendola colta nel sonno grazie alle indicazioni della bellissima figlia
della stessa baba-jaga; la conquista di una fidanzata (una fidanzata ‘sotterranea’) in questo
caso per l’amico.26

Se dunque, nel mito greco, Arianna tradì il proprio fratello per amore dell’eroe
ateniese (Hyg. Fab.  XLII  ...adeo ut fratrem proderet); nella fiaba russa la figlia della baba-
jaga insegna al principe Ivan come trovare e sorprendere la madre essendo rimasta colpita
dalla bellezza dell’eroe:27

“Camminò molto, camminò poco, ecco che arrivò a una grande, splendida città; e in
quella città sorgevano gli appartamenti reali, e negli appartamenti c’era na ragazza d’una
bellezza indescrivibile. Dalla finestra ella vide il prode giovanotto, le piacquero i suoi riccioli
neri, i suoi occhi di falco, le sopracciglia vellutate, l’andatura da eroe; lo fece chiamare e gli
chiese da dove e perché‚ era venuto. Lui disse che cercava la baba-jaga dalla gamba d’oro. -
Ah, principe Ivan! io sono sua figlia; ella dorme adesso un sonno profondissimo, s’è stesa a
dormire per dodici giorni -. L’accompagnò fuori della città e gli mostrò la strada. Il principe
Ivan andò dalla baba-jaga gamba-d’oro, la colpì con la spada e le tagliò la testa. (...)”.

D’altronde, se il principe Ivan conduce la fanciulla ‘sotterranea’ nel mondo di sopra
come fidanzata dell’amico Campestre Bianco; da parte sua Teseo abbandonerà, o dovrà
comunque rinunciare ad Arianna, che diviene sposa del dio dalle valenze infernali Dioniso28

(Hyg. Fab. XLIII 1 ...in insula Dia dormientem reliquit; quam Liber amans inde sibi in
coniugium abduxit).29

Il labirinto vale a sua volta come percorso sotterraneo: cfr. più in alto (e nota 24).
Tornando ad Arianna, ecco quel che ancora ci dice Kerényi (Gli dei e gli eroi..., cit., vol. II, p. 227): “Essa
stava filando - così la rappresenta un disegno molto antico - quando il giovane, pregandola e vezzeggiandola,
tese una mano verso di lei. Fu certamente un atto di astuzia da parte di lei il consegnargli il fuso col filo. O si
trattava di un gomitolo già attorto, come si vede in un antico dipinto vascolare?”.
Per il possibile gioco di intercambiabilità tra “gomitolo” e “fuso”, nell’ambito del folklore italiano (più
precisamente piemontese) di epoca attuale, si consideri, più in alto, nota 2.

26 Il principe Ivan condusse la bella figlia della baba-jaga da Campestre Bianco che la prese con sè come fidanzata.
Ivan partì poi alla conquista della propria sposa - “una bellezza mai vista” - nel reame del serpente: sposa che
ottenne uccidendo lo zar-serpente e liberando la fanciulla dalla schiavitù del serpente (Afanasjev, Antiche
fiabe russe, cit., pp. 211 sg.). Si tratta di uno schema folklorico-narrativo assai usuale.
Si può notare, ai margini, che, così come il principe Ivan è nella sfida risultato superiore a Campestre Bianco,
analogamente (e simmetricamente) la fanciulla che diventerrà sposa di Ivan risulta superiore in bellezza alla
fidanzata di Campestre Bianco e a chiunque altra. Si tratta di un giuoco di rapporti tipico delle fiabe e dei
racconti di folklore in genere.

27 Afanasjev, Antiche fiabe russe, cit., p. 211.
28 Per le valenze infernali di Dioniso - identificato con Ades stesso - cfr. Clem. Alex. Protrept. II 30 (Eraclito).

Se in seguito all’impresa ‘sotterranea’ del labirinto Teseo si è procurato una sposa come Arianna che poi
‘cede’ o ‘dovrà cedere’ a qualcun altro (Dioniso: uno sposo a sua volta infernale), nell’impresa agli Inferi
assieme a Piritoo l’eroe ateniese - come abbiamo detto - è impegnato nel (vano e assurdo) tentativo di rapire
per (e con) l’amico una sposa infernale e sotterranea: la sposa, anzi, infernale e sotterranea per eccellenza,
Persefone (si veda, più in alto, nota 16).
Queste due ‘storie’ relative a Teseo hanno, evidentemente, qualcosa in comune. E’ un argomento che
meriterebbe di essere ulteriormente approfondito, anche nel suo confronto con le tematiche in atto nella
fiaba russa considerata.

29 Tornando al folklore italiano segnalo che gomitoli magici intervengono quale ‘mezzo’ che protegge la fanciulla
(e il principe) dall’inseguimento della strega in alcuni tipi fiabeschi: cfr. S. Lo Nigro, Racconti popolari siciliani.
Classificazione e bibliografia, Firenze, Olschki 1957, 310 L’orto proibito, pp. 28 sg., e 313 A La fanciulla promessa
all’orca, pp. 32 sgg. . (Più in generale per questi tipi fiabeschi si veda A. Aarne - S. Thompson, The Types of the
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Folktale. A Classification and Bibliography, Helsinki, Suomalainen Tiedeakatemia 1961, FFC 184, 310 e 313
A). Un gomitolo di lana, quale ‘supporto’ per una prova che il diavolo non riuscirà a superare, ricorre in un
racconto di Levanto (prov. La Spezia): “(...) Allorchè il diavolo fu tornato, la madre (della fanciulla sposa del
diavolo, cioè) gli consegnò un batuffolo di lana nera e gli disse d andare nel canale per lavarla e farla diventare
bianca. Aggiunse che, se non fosse riuscito nella prova, non gli avrebbe restituito sua figlia. Il diavolo andò
nel canale, ma quella lana non diventava bianca. Alla fine, preso da un accesso d’ira, scagliò la lana contro un
sasso e disse: “Le donne ne sanno una più del diavolo”. E se ne andò via, in cerca di altre vittime” (Gabrielli
Rosi, Leggende e luoghi..., cit., vol. I, La Spezia, Pisa, Pacini 1991, n. C, Il gomitolo di lana nera, in part. p.
135). Il gomitolo (etc.) assume, insomma, anche efficacia positiva; si vedano inoltre i racconti riportati, più
in alto, alla nota 2.
Si veda infine Thompson, Motif-Index of Folk-Literature, Bloomington and London, Indiana University Press
1975, D1184 “Magic thread“; D1184.1 “Magic ball of thread“; D1313.1 “Magic ball indicates road. Rolls ahead”
(D1313.1.1); D1610.28 “Speaking ball of thread“.

Klobčič v folklori: smernice za tipologijo. Ruska pravljica in antična pripoved o Tezeju v
labirintu na Kreti

Alberto Borghini

V članku skuša avtor prepoznati nekatere smernice vzorčnega procesa, kjer naj bi se
pojavljal klobčič kot simbol in kot pomensko področje, ki se prilagaja različnim folklornim
izrazom. Pripovedni dinamizmi drug za drugim vodijo k povezavi z “jedrom pomenske
zgostitve” predvsem v smislu peklenskega, smrti/umora in čarovništva.
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On the basis of East Slavic invocations the author reconstructs Slavic mythology.

]CJ8CL;CJK7M:;J@AO T7>CMCEP M JAKI JMCO>C >KIXC@C 7EG7AL;C>C ?ECAJGCYDO;A:
A kAEC8P JCDOEY7xOQJ: M ;AG A;fCEN7FAA T7;AN7l8 CD;C AT FO;8E7K9;PG NOJ8 M
MCJ8CL;CJK7M:;J@CQ fCK9@KCE;CQ NCDOKA NAE7. \C JMCOQ T;7LANCJ8A DK:
EO@C;J8EI@FAA MCJ8CL;CJK7M:;J@CQ A CXxOJK7M:;J@CQ NAfCKC>ALOJ@CQ JAJ8ONP
T7>CMCEP NC>I8 XP89 JC?CJ87MKO;P J 87@ANA ?EA;FA?A7K9;PNA DK: t8AG 8E7DAFAQ
Y7;E7NA, @7@ t?ALOJ@CO ?EOD7;AO, XPKA;7 A MCKkOX;7: J@7T@7. p7;OO IYO C8NOL7KCJ9,
L8C MCJ8CL;CJK7M:;J@7: T7>CMCE;7: 8E7DAFA: - @7@ A JK7M:;J@AQ fCK9@KCE M FOKCN
- XKAT@7 8E7DAFAA A;DCOMEC?OQJ@CQ (@C;@EO8;C DK: T7>CMCECM JN., ;7?EANOE:
[SKAT7EO;@CM7, To?CECM 1987], [TC?CECM 1969, 1993]); ?EA t8CN MCJ8CL;CJK7M:;J@AO
T7>CMCEP CX;7EIYAM7l8 :M;PO J8EI@8IE;PO, JON7;8ALOJ@AO A KO@JALOJ@AO ?7E7KKOKA
J FOKPN E:DCN MODAQJ@AG T7@KA;7;AQ. Z8C CXJ8C:8OK9J8MC ?CTMCK:O8 ?EOD?CKCYA89
MCTNCY;CJ89 ?CJKODCM78OK9;CQ JON7;8ALOJ@CQ EO@C;J8EI@FAA: J;7L7K7 - MCJJ87;CMAM
JCDOEY78OK9;Il J8EI@8IEI MCJ8CL;CJK7M:;J@AG T7>CMCECM ?CJEODJ8MCN
JC?CJ87MKO;A: AG J MODAQJ@CQ 8E7DAFAOQ A JCC8MO8J8MIlxANA @CN?C;O;87NA
A;DCOMEC?OQJ@CQ ?OEJ?O@8AMP, 7 T78ON - MCJJ87;CMAM ;7 t8CQ CJ;CMO I8E7LO;;PO
TMO;9: MCJ8CL;CJK7M:;J@CQ NAfCKC>ALOJ@CQ JAJ8ONP. ]8CECQ t87? EO@C;J8EI@FAA
M ?OEMIl CLOEOD9 @7J7O8J: NAfCM 8MCEO;A:, C8JI8J8MIlxAG M JK7M:;J@CQ 8E7DAFAA:
ANO;;C T7>CMCEP, CXK7D7lxAO ;7XCECN 8A?CKC>ALOJ@AG ?EAT;7@CM @CJNC>C;ALOJ@AG
C?AJ7;AQ, M AJGCD;CQ AKA ?OEOCJNPJKO;;CQ fCENO JCGE7;:l8 A;fCEN7FAl C
?ECFOJJO JC8MCEO;A: NAE7 (@C;@EO8;C DK: EIJJ@CQ 8E7DAFAA CX t8CN JN.: [WA;DA;
1989]).

BJCXC>C M;AN7;A: T7JKIYAM7O8 CX;7EIYAM7lx7:J: M MCJ8CL;CJK7M:;J@AG
T7>CMCE7G JAJ8ON7 JON7;8ALOJ@AG ?7E7KKOKOQ J A;DCOMEC?OQJ@AN EA8I7KCN
“?OEMCLOKCMO@7”, JANMCKATAECM7MkAN 8MCEO;AO AKA EO@EO7FAl @CJNCJ7 A EO>IK:E;C
MCJ?ECATMCDAMkANJ: M >K7M;PG EA8I7K7G >CDCMC>C FA@K7 (JN., ;7?EANOE: [6C?oECM
1979; 1983: 242-245 JK.; 1988]). ]7Y;OQkAN AJ8CL;A@CN DK: EO@C;J8EI@FAA JNPJKCMCQ
A NC8AM7FAC;;CQ JCC8;OJO;;CJ8A MCJ8CL;CJK7M:;J@C>C T7>CMCE;C>C I;AMOEJIN7 J
A;DCOMEC?OQJ@CQ EA8I7K9;C-NAfCKC>ALOJ@CQ 8E7DAFAOQ :MK:O8J: NC8AM (E 7 J) J O L O-
; A :, @C8CEPQ, ?EA MJOG ?EO8OE?OM7ONPG AN M GEC;CKC>ALOJ@CQ ?OEJ?O@8AMO
JON7;8ALOJ@AG 8E7;JfCEN7FA:G, CJ87O8J: ;7AXCKOO DCJ8CMOE;PN N78OEA7KCN DK:
7;7KAT7 >KIXA;;PG CJ;CM T7>CMCE;CQ 8E7DAFAA A NCYO8 E7JJN78EAM789J: @7@ CD;7
AT @C;@EO8;PG EO7KAT7FAQ JA8I7FAA E7TiODA;O;A: YOE8MO;;C>C 8OK7, ?EOD?CK7-
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BX CD;CN MCTNCY;CN MCJ8CL;CJK7M:;J@CN “?EC8CEA8I7KO” (;7 N78OEA7KO T7>CMCE;CQ 8E7DAFAA)

>7ONCQ DK: J8EI@8IE;C-JON7;8ALOJ@C>C A;M7EA7;87 A;DCOMEC?OQJ@C>C EA8I7K7
“?OEMCLOKCMO@7” (JE.: [WA;DA; 1993; 1996]).

] ?CK;CQ fCENO NC8AM (E7J)JOLO;A: ?EOD?CK7>7O8 ;7KALAO ?EALA;P, CXiO@87,
JIXiO@87 A 78EAXI87 JCC8MO8J8MIlxAG DOQJ8MAQ; ?EA t8CN MJO C;A AJ@KlLA8OK9;C
kAEC@C M7E9AEIl8J:, L8C NCYO8 JKIYA89 @CJMO;;PN I@7T7;AON OJKA ;O ;7 AJGCD;PQ
G7E7@8OE J7NC>C NC8AM7, 8C ;7 O>C ?E:NIl >O;O8ALOJ@Il T7MAJANCJ89 C8 ;O@CO>C
JCDOEY78OK9;C>C :DE7, M 8CQ AKA A;CQ J8O?O;A IL7J8MIlxO>C M fCENAECM7;AA A
fI;@FAC;AECM7;AA MJOQ T7>CMCE;CQ 8E7DAFAA A CXIJK7MKAM7lxO>C J8EI@8IE;C-
JON7;8ALOJ@CO ODA;J8MC 8OG JNPJKCMPG JGON, @C8CEPO EO?EOTO;8AEIl8 @C;@EO8;PO
EO7KAT7FAA t8C>C NC8AM7. RCNO;8 (E7J-/C8-)JOLO;A: ;OEOD@C MCT;A@7O8 M ?E:NCQ JM:TA
J C?EODOKO;;PNA CXE:DCMPNA DOQJ8MA:NA, ;7?E7MKO;;PNA, @7@ A J7N T7>CMCE;PQ
8O@J8, ;7 DCJ8AYO;AO “NODAFA;J@C-7;78CNALOJ@C>C” EOTIK98787; JN. 8A?AL;Il
JA8I7FAl: \�����  �����	� �����, ��� ��� ��K J�������� ����� l, ������� 	 �����	�
g�� ����� �������� ��
��, ������ 	 �������  ��	
��: ����, ������Z, ����Z,
��������Z, ����, ����Z ����� l ������ ��
	���. P�� ������ 	�J����� �� ������, ��
������, �� 
�����, ��� 	�J���	 	 	�����	, ���	��� ����� �, � ����K ����	, � Jl����
����, � ����� ��� 
� []p� 88]. �;7LANCJ89 EO?EOTO;8AEIONPG t8AN NC8AMCN
@C;@EO8;PG EA8I7K9;PG DOQJ8MAQ ?CD8MOEYD7O8J: A ?EA CXE7xO;AA @ NODAFA;J@CQ
JCJ87MK:lxOQ CXE:DCMCQ ?E7@8A@A - M7Y;OQkAN AJ8CL;A@CN M D7;;CN JKIL7O NCYO8
J8789 CXE:D A T K O L O ; A :   I 8 A ; 7 (XCKOT;A J?A;P) - JN. O>C ;7AXCKOO ?CK;PO
C?AJ7;A:, T7fA@JAECM7;;PO M =EG7;>OK9J@CQ >IXOE;AA J A;8OEM7KCN XCKOO LON M
J8C KO8: «XCK9;CQ J?A;CQ DCKYO; KOL9 ;AF LOEOT ?CEC>, A @C>D7 C; 87@ K:YO8, KO@7E@7-
J87EIG7 @K7DO8 ;7 J?A;I O>C KAJ8CM78A@-MO;A@ A ID7E:O8 ?C ;ONI CJ8EAON 8C?CE7.
\CJKO @7YDC>C ID7E7 8C?CECN ?C MO;A@I XCK9;CQ DCKYO; J?E7kAM789: L8C JOLOk9?
�8A; JO@I, C8MOL7O8 KO@7E@7. UO@A @EO?LO, >CMCEA8 XCK9;CQ. Z8C ?CM8CE:O8J: DC 8EOG
E7T» [SfANO;@C 1877: 210], - A: Y���� ��	�� �� ������, “����� ��	�”. `��	 ��� ���� ��
��	
�, �� ���� ��J  J���� ����� � ��	
� �� �������, � ���	 � ����, �� � ����� � ���. T�
��	�� ������ ���	� 	 �� ���� ����� �� �����Z� �������. D��, ���� “�����”, ����M	����:
- Yl ���	M ? - V�	�. - N��	 ��� �������, J���� ��� �� ����. - < ��	 ���� ���� ������ 
[6pR 481]. ]PJC@7: L7J8C8;CJ89 D7;;C>C CXE:D7 A O>C @C;J87;8;C>C KO@JALOJ@C>C
JC?ECMCYDO;A: (JE.: [6CKJ8CQ 1993: 96-97]), @7@ A MPJC@7: fI;@FAC;7K9;7:
“T7@EP8CJ89”, ;O DC?IJ@7lx7: AJ?CK9TCM7;A: O>C 8CL;PG JCC8MO8J8MAQ M A;PG
JA8I7FA:G, NCYO8 JKIYA89 @CJMO;;PN I@7T7;AON ;7 JMCOCXE7T;PQ t87KC;;PQ
G7E7@8OE t8C>C CXE:D7, D7lxAQ CJ;CM7;A: MADO89 M ;ON ?E:NPO C8>CKCJ@A
?EC8CEA8I7K9;PG A ?EC8CT7>CMCE;PG JGON. Z8C ?CD8MOEYD7O8J: A kAEC8CQ
E7J?ECJ8E7;O;A: D7;;C>C J?CJCX7 KOLO;A: I8A;7 - @ ?EAMODO;;PN 7EG7;>OK9J@AN
?EANOE7N (JE.: [=DC;9OM7, BMLA;;A@CM7 1993: 98, 123]), JN. JKIL7A fA@J7FAA
?E7@8ALOJ@A ?CK;CJ89l 8CYDOJ8MO;;PG DEI> DEI>I CXE:DCM A AG MOEX7K9;C>C CfC-
ENKO;A: M oCM>CECDJ@CQ ([UC@CKCMP 1915: 529-530]), ]CKC>CDJ@CQ ([R7Q@CM 1869:
39]; [WIJ8A@CM 1902: 203]; [�OKO;A; 1914: 203]), [CJ8ECNJ@CQ ([�OKO;A; 1915: 648]),
p:T7;J@CQ ([�OKO;A; 1916: 1164]), U7E78CMJ@CQ ([RA;G 1890: 55]), ]CEC;OYJ@CQ
([UOKAM7;CM 1886: 96]), hE@I8J@CQ ([]A;C>E7DCM 1915: 396-397]) A S;AJOQJ@CQ
([U7MOK9OM 1990: 19]) >IXOE;A:G pCJJAA, M _E:;J@CQ A VCNOK9J@CQ >IXOE;A:G
_OKCEIJJAA (JN.: []A;C>E7DCM7, 6CKJ87: 1993: 18]) A DE.

[ECNO J7NCJ8C:8OK9;CQ T;7LANCJ8A D7;;C>C CXE:D7 DK: EO@C;J8EI@FAA O>C
XCKOO 7EG7AL;C>C I;AMOEJ7K9;C>C ?EC8C8A?7, CXE7xO;AO @ O>C M7EA7;87N ?CTMCK:O8



247

�e���K �e����	��	J c	��	�

?ECJKODA89 CXxAO fCENP CXE:DCMCQ 8E7;JfCEN7FAA M 8E7DAFAA, MP:MK:lxAO
>K7M;PO J?CJCXP MADCATNO;O;A: EA8I7K9;PG DOQJ8MAQ A MGCD:xAG M AG JCJ87M
EOLOMPG fCENIK. U CD;CQ J8CEC;P, C@7TPM7O8J: MCTNCY;PN E7TEIkO;AO
KO@JALOJ@C>C CXE7NKO;A:, MJKODJ8MAO @C8CEC>C AJ@7Y7O8J: NC8AM7FAC;;7: CJ;CM7
8O@J87, - JE. C?AJ7;AO MOKA@CEIJJ@C>C CXE:D7, JON7;8ALOJ@A XKAT@C>C ?C JMCOQ
fI;@FAC;7K9;CQ CEAO;8AECM7;;CJ8A ?EAMODO;;PN JKIL7:N: ������ ��� ���� �� �����
	��� 	 ����	�� ������ �����Z� ��� ��� �����. O� ����� ��J��	� ��� ��K ����M	����:
«J�� ��JlM ?» \�����  ����J���: - «���������». ��� ��K �����	�: - «���	, ���	, ���
����
�	, J���� �� ���� ����
�	» [UOKAM7;CM 1886: 96]; JE.: [RA;G 1890: 55];
[]A;C>E7DCM 1915: 396-397]; [�OKO;A; 1916: 164] A DE. U DEI>CQ J8CEC;P, ?ECAJGCD:-
xAO M ?ECFOJJO XP8CM7;A: CXE:D7 ATNO;O;A: NC>I8 T78E7>AM789 7@FAC;7K9;C-
?EODNO8;CO C@EIYO;AO JCMOEk7ONPG DOQJ8MA: - JN. JKIL7Q T78IkOMPM7;A: C?OE7FAA
JOLO;A:, “NO8C;ANALOJ@A” ?EODJ87MKO;;CQ M XOKCEIJJ@CN CXE:DO CXE7TCN xO?C@,
J8EIYO@: "�	 ������ � ��	�� ��� ���� ���� ������  � <...> �����K �����  ����� �����
“������” 	�-��� ������, ����� ��J  �� ������ ����. ����M�� � ��� � ����l� �����
�����  � �������	 ��� 
� �� ������, ������: «V�	� ����, ��	� ����, ��	�����	��Z: ��
������ �� ���	, �����K �� ���	, ���� ��
�K �� ��M	» [pCN7;CM 1891: 80]. BD;CMEONO;;C
J t8AN, JC?CJ87MKO;AO A;M7EA7;8;CQ fCENP CXE:D7 JOLO;A: I8A;7 J ;7ECD;CQ
NODAFA;J@CQ 8E7DAFAOQ M FOKCN ?CTMCK:O8 CX;7EIYA89 f7@8P, D7lxAO CJ;CM7;A:
DK: ?EOD?CKCYO;A: CX AJGCD;CN G7E7@8OEO J7NC>C CXE:D7 A C8J8C:xO>C C8 ;O>C MC
MEONO;;CQ ?OEJ?O@8AMO EA8I7K9;C>C ?EOFODO;87, AJ?CK9TIONPG M @7LOJ8MO
JMCOCXE7T;C>C t87KC;7: JN. T7fA@JAECM7;;PQ M ]CKC>CDJ@CN @E7O CXE:D T7JO@7;A:
“KO8ILO>C C>;:”, ?CJ8ECO;;PQ ?C 8CNI YO J8EI@8IE;C-JON7;8ALOJ@CNI ?EA;FA?I, L8C
A JOLO;AO I8A;7, - J DA7KC>CN KAF7, JCMOEk7lxO>C N7>ALOJ@AO DOQJ8MA:, A J8CEC;;O>C
;7XKlD78OK: (?EA 8CN, L8C 87@C>C ECD7 CE>7;AT7FA: CXE:D7 CD;CMEONO;;C NCYO8
C8JPK789 A @ EA8I7K9;PN MC?ECJ;C-C8MO8;PN @C;J8EI@FA:N, A @ >A?C8O8ALOJ@CNI
EA8I7KI ?CJM:xO;A:, ?OEOD7LA N7>ALOJ@C>C T;7;A:, - 8ON XCKOO, L8C N;C>AO CXE:DP
87@C>C @K7JJ7 - @7@ A D7;;PQ M7EA7;8 - JCDOEY78 C?EODOKO;;PO MCTE7J8;PO
C>E7;ALO;A:, E7J?ECJ8E7;:lxAOJ: ;7 AJ?CK;A8OKOQ A IL7J8;A@CM-;7XKlD78OKOQ:
@7@ ?E7MAKC, t8C DCKY;P XP89 J7NPO NK7DkAO A / AKA J87EkAO LKO;P JON9A): ]�	�
������� ���
�� �����	� : «J�� ��	�����M ?» ]����: «����J	K ����  ������Z»: - «���	
��KJ��, J���� ��� ��� �� ����» [WIJ8A@CM 1902: 203]; JE. DM7 ?CK;CJ89l ADO;8AL;PG
7EG7;>OK9J@AG T7>CMCE7-CXE:D7 8CQ YO fI;@FAC;7K9;CQ CEAO;87FAA: [=DC;9OM7,
BMLA;;A@CM7 1993: 124]. ] t8CN YO @C;8O@J8O, XOTIJKCM;C, JKODIO8 E7JJN78EAM789 A
DEI>AO JKIL7A ?C:MKO;A: CXE:DCM A T7>CMCE;PG 8O@J8CM 8CL;C J 87@CQ YO fCEN7K9;CQ
CE>7;AT7FAOQ, ;C ANOlxAG A;Il NODAFA;J@Il ;7?E7MKO;;CJ89, - ;7?EANOE,
JAXAEJ@AQ CXE:D KOLO;A: DO8J@CQ >EPYA: «dO@7E@7 XOEO8 EOXO;@7 A «DOK789 MAD,
XID8C >EPTO8 EOXO;@7». R789 J?E7kAM7O8: - [C>C >EPTOk9? - VEPYI. - �7>EPT7Q, k8CX
MO@-?CMO@A ;O XPKC»» []A;C>E7DCM 1915: 391], - AKA ;AYO>CECDJ@AQ M7EA7;8
C@IEAM7;A: @CECM: «X7X7 M LOEO?C@ @K7DO8 >CE:LAO I>KA A K7DC;I, CX;CJ: O>C MC@EI>
@CECMP J NCKA8MCl <... > U8C:x7: J DEI>C>C XC@7 @CECMP J?E7kAM7O8: LOMC, X7X7,
@IEAk9? - �EC@A. - [IEA >CE7YO!»» [R7N7@A; 1892: 148]. ]J8EOL7lx7:J: A M t8AG
CXE:D7G, A M J?CJCXO KOLO;A: I8A;7, A M O>C ?EOD?CK7>7ONCN 7EG7ALOJ@CN “?EC8C8A?O”
?ECJ9X7 CX IJAKO;AA ?ECATMCDANPG DOQJ8MAQ ?CTMCK:O8 M@KlLA89 M D7;;PQ
8A?CKC>ALOJ@AQ E:D D7K9;OMCJ8CL;PQ T7>CMCE, JCDOEY7xAQ 7;7KC>AL;CO 8EOXCM7;AO,
;C IYO M;O :M;C>C CXE:DCMC>C DOQJ8MA: (C8LO8KAMC T7NOx7ONC>C MMCD;CQ KO@-
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JALOJ@CQ fCENIKCQ, :M;C E7J?7D7lxOQJ: ;7 EO?KA@A E7T;PG IL7J8;A@CM): ̀ � � �����,
�� � �����, �� ���	�� ���
�. `M �������, M���� ���� �� ���	 �� ���� 	l � ���� ��
	�
[=T7DCMJ@AQ 1914: 12]; JE.: [6CKJ8CQ 1993: 96]. dO>@C ?ECJKOYAM7lx7:J: MC MJOG
?EAMODO;;PG NCDOK:G C?EODOKO;;7: JNPJKCM7: “DAffITA:” CXE:DCMC>C DOQJ8MA: A
T7>CMCE;C>C 8O@J87 ?EODJ87MK:O8J: DCJ878CL;PN CJ;CM7;AON DK: ?EOD?CKCYO;A: C
;7KALAA NOYDI ;ANA ;O@C8CEC>C fI;@FAC;7K9;C>C ATCNCEfATN7, “E7M;CMOJA:”, L8C,
CD;CMEONO;;C, A CXi:J;:O8 N;C>CLAJKO;;PO JKIL7A MT7ANCT7NO;:ONCJ8A N7>ALOJ@AG
DOQJ8MAQ A JKCMOJ;PG fCENIK, A JMADO8OK9J8MIO8 C JIxOJ8MCM7;AA 87@CQ
7@FAC;7K9;CQ CJ;CMP T7>CMCE;PG 8O@J8CM, @C8CE7:, MOEC:8;C, ;7 C?EODOKO;;CN t87?O
fI;@FAC;AECM7;A: NAfCKC>ALOJ@CQ 8E7DAFAA J87K7 ?CJ8O?O;;C MP8OJ;:89J:,
T7NOx789J: XCKOO ?E7>N78AL;PNA, NC8AMAECM7;;PNA fCEN7NA, AJ?CK9TCM7MkANA
7EG7ALOJ@AQ EA8I7K9;PQ ?EOFODO;8 8CK9@C M @7LOJ8MO CJ878CL;C>C JON7;8ALOJ@C>C
@7E@7J7 DK: @7YDC>C @C;@EO8;C>C JKIL7:, 8EOXIlxO>C MCJ?ECATMODO;A:, ?CM8CEO;A:
7EGO8A?ALOJ@C>C EA8I7K7 M O>C ?CK;CN AKA JC@E7xO;;CN M7EA7;8O.

BJCXO;;C C8LO8KAMC M8CEAL;PQ, T7NOx7lxAQ G7E7@8OE JKCMOJ;PG
@C;J8EI@FAQ, ATCXE7Y7lxAG @C;@EO8;PO EA8I7K9;C-N7>ALOJ@AO C?OE7FAA,
?EC:MK:O8J: ?EA CXE7xO;AA @ ;ON;C>CLAJKO;;PN JKIL7:N C8;CJA8OK9;C ?CK;CQ
fA@J7FAA A CXE:DCMPG DOQJ8MAQ, A T7@KA;78OK9;PG fCENIK, AJ?CK9TIlxAG
C8DOK9;PO J8EI@8IE;PO @CN?C;O;8P D7;;CQ 8A?CKC>ALOJ@CQ JGONP, @7@, ;7?EANOE,
M JOMOE;CEIJJ@CN CXE:DO ATKOLO;A: DO8J@C>C AJ?I>7, T7fA@JAECM7;;CN M ]:8J@CN
@E7O; JN.: (����M�� ��J���� ������ �� ������ �	���K ���l���.) - Y��� �� �����M ? -
������Z �l�, 	����, ���������, 12 ���	�
�� <...>. (3 ���� �������� 	 �����	� g��. "����
��������� ��J��� 	 ����J����� ����. "���� g��� ���� ��������� � ������ �� ���l���
���� .) - Y�� �����M ? - ��	��Z �l�, 	����... (< ��l ��� M� ���������. "���� �� ������
���	� ����-���.) - Y��� �����M ? - N���Z �l�, ���������... (< ����  ���������. "����
	���������� ��J��� 
��� �� M�����.) - Y�� 

lM ? - ���... (< ��l ����� �����	�. "� 3
���� ��l <...>.) []y� 382]. a7;;PQ 8O@J8 ?EODJ87MK:O8 AJ@KlLA8OK9;PQ A;8OEOJ ?C
FOKCNI E:DI f7@8CECM. ]C-?OEMPG, C; :M;C DONC;J8EAEIO8 ?CK;Il 8CYDOJ8MO;;CJ89,
ATCfI;@FAC;7K9;CJ89 MOEX7K9;CQ A 7@FAC;7K9;CQ JCJ87MK:lxAG T7>CMCE7 A O>C
JC?ECMCYDO;A:. ]C-M8CEPG, C; M t@J?KAFA8;CQ fCENO MPE7Y7O8 NC8AM JOLO;A:,
C8EIX7;A: XCKOT;OQ, @CEEOKAEIlxAQ J ADOOQ MCTECYDO;A:, NO87fCEALOJ@A
?EODJ87MKO;;CQ M ?OEMCQ L7J8A CXE:D7 CXE7TCN @EI>7, @C8CEPQ ?ECDOM7O8J: ;7
EOXO;@7 1. ]-8EO89AG, CX;7EIYAM7lxOOJ: M 8O@J8O J8EONKO;AO @ ?CK;CNI, MJOCGM78;CNI
I;AL8CYO;Al XCKOT;A, ;O CJ87MK:lxOO MCTNCY;CJ8A DK: OO ?CM8CEO;A:, “EO@EO7FAA”,

1 UE. kAEC@C T7fA@JAECM7;;Il M JK7M:;J@CQ 8E7DAFAA ?E7@8A@I “?OEOECYDO;A:” XCK9;C>C AKA JK7XC>C
EOXO;@7, M@KlL7lxIl M JOX:, M L7J8;CJ8A, CXE:D ?EC87J@AM7;A: O>C LOEOT E7TMAK@I DOEOM7 AKA J@MCT;CO
C8MOEJ8AO M ;ON; JN., ;7?EANOE, M I@E7A;J@CQ 8E7DAFAA: «jAKC>C A JK7XC>C EOXO;@7 ?ECDOM7l8 8EAYDP
LOEOT E7JxO?KO;;PQ NCK;AOQ DIX» [VEA;LO;@C 1895: 31]; JE. @7@ XCKOO “?E7>N78AL;Il” A, JKODCM78OK9;C,
XCKOO MPECYDO;;Il fCENI EIJJ@AQ CXE:D ATKOLO;A: EOXO;@7 C8 >EPYA: «[C>D7 NK7DO;OF XCKO; >EPYOQ,
8C <...> C8OF A N789 ;OJI8 O>C M KOJ, C8PJ@AM7l8 DM7 E:DCN E7J8IxAG NCKCDPG DIX@7 A J87;CM:8J: DEI>
?EC8AM DEI>7, 8EA E7T7 ?OEOD7l8 EOXO;@7 CDA; DEI>CNI M ?EC>7K NOYDI ;ANA <...>. Z8C8 J?CJCX KOLO;A:
;7TPM7O8J: NOJ87NA ����� A I?C8EOXK:O8J: M E7T;PG DO8J@AG XCKOT;:G» [RA;G 1890: 54]; @ E7JkAEO;Al
@C;@EO8;PG J?CJCXCM M JK7M:;J@CQ 8E7DAFAA MCCXxO JE.: [6CKJ87: 1992: 56] A DE.; ?EANO;A8OK9;C @C
MTECJKPN JN., ;7?EANOE, JGCD;PQ CXE:D, XP8CM7MkAQ M \CkOGC;J@CN IOTDO; JN.: [aOEI;CM 1889: 118];
JE. 87@YO: [�OKO;A; 1991: 286]. o7TPM7: M t8CN 8A?CKC>ALOJ@CN E:DI ?EC?IJ@7;AO XCK9;C>C LOEOT GCNI8,
J@MCT;CO DI?KC, KOJ8;AFI A 8.?. A ?EC?IJ@7;AO KCk7DOQ LOEOT TONK:;CQ 8I;;OK9, _.=.�J?O;J@AQ T7NOL7O8,
L8C ?CDCX;C>C ECD7 DOQJ8MA: JANMCKATAEIl8 ?CM8CE;CO ECYDO;AO A JM:T7;;CO J t8AN CX;CMKO;AO
CE>7;ATN7; JN.: [�J?O;J@AQ 1982: 132]; 87N YO - ?CDECX;7: XAXKAC>E7fA: MC?ECJ7. - dlXC?P8;C
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JC?CJ87MANC J 7;7KC>AL;PNA ?CXIDA8OK9;PNA ?EALA;7NA A DOQJ8MA:NA,
?EAJI8J8MIlxANA M DEI>AG 8A?7G MCJ8CL;CJK7M:;J@AG T7>CMCECM, M L7J8;CJ8A, M
8O@J87G C8 TNOQ A KAGCE7DC@, L8C MPJ8I?7O8 DC?CK;A8OK9;PN ?CD8MOEYDO;AON, J
CD;CQ J8CEC;P, JNPJKCMC>C ODA;J8M7 T7>CMCE;CQ 8E7DAFAA A, J DEI>CQ J8CEC;P,
CXx;CJ8A J8C:xAG T7 ;Ol M FOKCN A, JKODCM78OK9;C, T7 @7YDCQ AT @C;@EO8;PG
fI;@FAC;7K9;PG >EI??, EA8I7K9;C-NAfCKC>ALOJ@AG ?EODJ87MKO;AQ C NAEO. ]-
LO8MOE8PG, JA8I7FA: C8JOLO;A: XCKOT;A, ?E7@8ALOJ@A ?CK;CJ89l 8CYDOJ8MO;;7:
7;7KC>AL;CQ C?OE7FAA, JCMOEk7ONCQ ?EA KOLO;AA I8A;7, ?CTMCK:O8 ?EOD?CKCYA89,
L8C A CXE:D ATX7MKO;A: C8 I8A;7 ;7 E7;;OQ J87DAA fI;@FAC;AECM7;A: NC>
?EODJ87MK:89 JCXCQ XCKOO E7TMOE;I8CO DOQJ8MAO, JC@E78AMkOOJ: M ?ECFOJJO XP8CM7;A:
8CK9@C DC FO;8E7K9;C>C O>C @CN?C;O;87, L8C JKIYA8 DC?CK;A8OK9;PN
DC@7T78OK9J8MCN MPJC@CQ J8O?O;A T;7LANCJ8A C?OE7FAA C8JOLO;A:, C8iODA;O;A: DK:
N7>ALOJ@C>C JCT;7;A:. p7TINOO8J:, ?EA JC?CJ87MKO;AA t8AG CXE:DCM M @7LOJ8MO
AJGCD;C>C AKA JCMOEkO;;C CXCJCXKO;;C>C NCY;C JLA8789 XCKOO K7@C;AL;PQ CXE:D
ATKOLO;A: C8 I8A;7; M 87@CN JKIL7O ?EANO;A8OK9;C @ ?OEMCNI CXE:DI (ATKOLO;A:
XOJJC;AFP) EOL9 M E7M;CQ J8O?O;A NCYO8 AD8A @7@ CX IJAKO;AA J87;D7E8;PG,
I;AMOEJ7K9;PG DOQJ8MAQ (C8JOLO;A:, C8EIX7;A:) ?CJEODJ8MCN MMODO;A:
DC?CK;A8OK9;PG JON7;8ALOJ@AG TMO;9OM (J?IJ@7;A:, J;AN7;A: A JYA>7;A:), 87@ A C
?CK;CQ J7NCJ8C:8OK9;CJ8A t8C>C CXE:D7 A ;OMCTNCY;CJ8A O>C JC?CJ87MKO;A: J
CXE:DCN KOLO;A: I8A;7. ] KlXCN JKIL7O, JE7M;O;AO 7;7KATAEIONC>C 8O@J87 J
fI;@FAC;7K9;C ECDJ8MO;;PNA ONI T7>CMCE7NA ?CTMCK:O8 DCMCK9;C :J;C ?ECJKODA89
?ECAJGCD:xAO M 8E7DAFAA J8EI@8IE;C-JON7;8ALOJ@AO 8E7;JfCEN7FAA AJGCD;CQ
NCDOKA. 67@, M >E7;AF7G 8C>C YO M:8J@C>C 7EO7K7 CX;7EIYAM7l8J: CXE:DP, JCDOEY7xAO
8CK9@C CDA; 7@FAC;7K9;PQ @CN?C;O;8 AT E7JJN78EAM7ONC>C E:D7 DOQJ8MAQ -
J?IJ@7;AO (JN.: (`��	 	�����Z� ����� �	� �����, ������� �����, �����	��Z�. T�J	��-
Z� � ������M�	. T	��J�� ��� �	 	 ���J��� ���� , �� ����J�� <���
� �	���
����	��� ��, ������� ����  �������J�	�� � ������. - ���.>) - <...> U���Z �, ����Z ����
��
 ��� 	����	, ���������	 []y� 385]), E7TEIX7;AO (JN.: (`��	 ��������� �����	 ��
���l���, ��� �	 ��� ���
	, ���	 ��� �� ������ 	 �����	:) - N���Z-��������Z M����,
���������, ���� []y� 386]) A JYA>7;AO (JN. CXE:DCMIl EO@CNO;D7FAl: `��	 ���l���
	���
����, ���� ����  ����� ��, J��� ��	��K � ���l���, 	 ����� �����	 �l � �����Z
�������, � �������Z, � ����� �
�J  []y� 384])2. o7@C;OF, M D7;;CN JNPJKCMCN E:DI
;OK9T: ;O ILA8PM789 A 7@FAC;7K9;C XKAT@AQ ?EA>CMCE C8 :LNO;:, ?EODJ87MK:lxAQ
JCXCQ, MOEC:8;C, CJ878C@ T7@KA;78OK9;CQ JKCMOJ;CQ fCENIKP, t@MAM7KO;8;CQ
JCXJ8MO;;C CXE:DCMCNI DOQJ8MAl, ;C M;O O>C “NO878O@J8I7K9;C>C” C?AJ7;A:: ̂ J��� ,
�J��� , �� ���� ���	M ; J�� ��J�M , �� ���	M ; ���	 ���� �������, ���	 ���� �����l�!
[]p� 84]; JE. JNCKO;J@AQ: ^J��� , �J��� ! ��� ���� ���	M, M�� ��J	M, �� 	 ���	M;
���	 ���� �������, ���	 ���� �����l�! [UZU 199], - A, CJCXO;;C, @7T7;J@AQ M7EA7;8P:

fA>IEAEIlxOO M U7E78CMJ@CQ >IXOE;AA ANO;CM7;AO CXE:D7 “C8;CJCN”, @C8CECO ;O NCYO8 ;O MPTM789
7JJCFA7FAQ J kAEC@C E7J?ECJ8E7;O;;CQ ?E7@8A@CQ CJ87MKO;A: DO8OQ M KOJI, M L7J8;CJ8A, T7EO>AJ8-
EAECM7;;CQ A MCKkOX;CQ J@7T@CQ, - JC MJONA MCT;A@7lxANA M t8CQ JM:TA A;AFA7FAC;;PNA
?7E7KKOK:NA, - JN.: [\EC?? 1986: 82-85].

2 \OEMPO DM7 J?CJCX7 @7@ t@MAM7KO;8;PO DEI> DEI>I M7EA7;8P MJ8EOL7l8J: A M I@E7A;J@CQ 8E7DAFAA,
?EALON 87@ YO M E7N@7G CD;C>C 7EO7K7 - JN. JMADO8OK9J8MC C 8CN, L8C ?OEO?CKCG «KOLA8J: ?EAJO@7;AON
8C?CECN I ?CEC>7 G78P DMO;7DF78A ?7KCLO@ AT MO;A@7. B8 “?OEO?CKCG7” YO A “T7MAELIl8”. aOK7O8J: t8C
87@AN CXE7TCN. \EA>K7kO;;PQ T;7G7E9 ATNOE:O8 ;A8@Cl DKA;I XCK9;C>C DA8:8A» A 8.D. [[CM7KO;@C,
R7;YIE7 1891: 171].
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�J��� , �J��� , �� �� ���	M - J��� ��J�M  ���	M ; ���	 ���� �����	�, ����	 ���� �������,
�� ����Z �������! [=EkA;CM 1889: 11]; @7@ ?CJ8O?O;;Il 8E7;JfCEN7FAl “7DEOJ787”
JN. M:8J@AQ: "�J�-�J��� , �� ���� ���	M! Y��� ��J�M , ���� 	 ���	M . P��	 ���� �������,
	����	 ���� ����  	 �����l� []y� 432], - A T7X7Q@7K9J@AQ M7EA7;8P: T� ���� ��J�J ��� 
���	M, <...> ���	 �������, ���	 �����l� [U7MOK9OM 1990: 18].

];AN7;A: T7JKIYAM7O8 A ?EAJI8J8MIlxAQ MC N;C>AG M7EA7;87G ?EAMODO;;PG
CXE:DCM CXE7T � � � 	 � �, LOQ NAfCKC>ALOJ@AQ JNPJKCCXE7TIlxAQ ?C8O;FA7K D7KO@C
MPGCDA8 T7 ?EODOKP JfOEP O>C JCXJ8MO;;C XP8CMC>C I?C8EOXKO;A: 3. UIxOJ8MO;;PN
?EAT;7@CN t8C>C ?EODNO87 NCYO8 JLA8789J: G7E7@8OEATIlx7: O>C “CXE78ANCJ89”:
MO;A@ M E7M;CQ J8O?O;A NCYO8 MPJ8I?789 M fI;@FAA @7@ CXiO@87, 87@ A JIXiO@87
(E7J)JOLO;A:; J ?EAMODO;;PNA ?EANOE7NA JE. XOKCEIJJ@AQ CXE:D C8 DO8J@C>C ;CL;C>C
@EA@7: V���  	� ��� �� ��	 ����� 	 ��� ���������� ��
��� ������ ��	 ���� ���
����
������
 , - JC?ECMCYD7lxAQJ: N7>ALOJ@CQ fCENIKCQ: ]�����Z ��	���-������
[pCN7;CM 1891: 151]. o7DOKO;AO M D7;;CN @C;8O@J8O MO;A@7 “7@8AM;PN” ;7L7KCN
?EODJ87MK:O8J: AKA ?CTD;OQkOQ A;MOEJAOQ (:MK:lxOQJ: CD;AN AT ?EANOECM 8CQ
>KCX7K9;CQ CXE78ANCJ8A, @C8CE7: G7E7@8OEATIO8 MJO IECM;A N7>ALOJ@CQ ?E7@8A@A A
?EC:MK:O8J:, M L7J8;CJ8A, M J?CJCX;CJ8A CD;AG A 8OG YO ?EODNO8CM MPJ8I?789 M
@7LOJ8MO CXiO@8CM A JIXiO@8CM EA8I7K9;PG DOQJ8MAQ), AKA t@J8E7?CK:FAOQ AT DEI>CQ
JfOEP CXE:DCMCQ DO:8OK9;CJ8A (;7?EANOE, JM:T7;;CQ J CXE7TCN X7;A); DIN7O8J:,
L8C ;7 ?OEMC;7L7K9;CQ J87DAA JMCO>C I?C8EOXKO;A: t8C8 CXE7T OxO DCKYO; XPK
JCGE7;:89 EA8I7K9;PO @C;;C87FAA 4. oO:M;PN ?CD8MOEYDO;AON t8C>C NCYO8 JKIYA89
T7fA@JAECM7;;PQ M _E:;J@CQ >IXOE;AA JKIL7Q E7JJO@7;A: A E7TXE7JPM7;A: L7J8OQ
MO;A@7, ?E:NC ?OEO@KA@7lxAQJ: J 7;7KC>AL;PNA DOQJ8MA:NA M EA8I7KO ?EA;OJO;A:

3 BX AJ?CK9TCM7;AA NO8KP AKA MO;A@7 M ?CDCX;PG CXE:D7G A KOLOX;CQ N7>AA MCCXxO JN.: []A;C>E7DCM7,
6CKJ87: 1993: 16-18].

4 B8L7J8A DC@7T78OK9J8MCN JCGE7;O;A: CXE7TCN MO;A@7 C8D7KO;;PG JKODCM EA8I7K9;C-N7>ALOJ@C>C
?ECAJGCYDO;A: NCYO8 :MK:89J: T7?EO8 ;7 IXCE@I A MPNO87;AO NIJCE7 M DCNO M ?E7TD;AL;PO D;A,
T7EO>AJ8EAECM7;;PQ ;7 MJOQ 8OEEA8CEAA E7JJOKO;A: MCJ8CL;PG JK7M:;; G7E7@8OEATI: JAJ8ONI
?E7TD;AL;PG T7?EO8CM, U.R.6CKJ87: MPDOK:O8 8EA ;7AXCKOO CXxAG fCENP: E7XC8P, JM:T7;;PO J kA89ON
A 8@7LOJ8MCN, E7XC8P J CJ8EPNA (EOYIxANA, @CKlxANA A EIX:xANA) CEIDA:NA A E7XC8P, JM:T7;;PO J
TONKOQ (JN.: [6CKJ87: 1984: 181]). RCY;C T7NO8A89, L8C MJO t8A DOQJ8MA: M XCK9kOQ AKA NO;9kOQ J8O?O;A
CX;7EIYAM7l8 JCC8;CJANCJ89 J EA8I7K9;CQ ?EC>E7NNCQ: CJ8EPO CEIDA: - @7@ :M;PO t@MAM7KO;8P
78EAXI8CM EA8I7K9;C>C YOE8MC?EA;CkO;A:, TONK: - @7@, M @C;OL;CN JLO8O, ?CJKOD;AQ “7DEOJ78”
EA8I7K9;C>C 7@87 (8ON XCKOO, L8C ?E7@8ALOJ@A KlXPO JOK9J@CGCT:QJ8MO;;PO E7XC8P ?EOD?CK7>7l8
AJ?CK9TCM7;AO CJ8EPG CEIDAQ), 7 8@7LOJ8MC - @7@ JMCO>C ECD7 “t@MAM7KO;8”, I;AMOEJ7K9;7:
NAfCKC>ALOJ@7: NO87fCE7 JC8MCEO;A: NAE7 (JE. 87@YO ECK9 ;A8A M IYO ?EAMODO;;PG CXE:D7G ATKOLO;A:
C8 DO8J@C>C @EA@7, MC MJOG A;DCOMEC?OQJ@AG T7>CMCE7G ;7 CJ87;CM@I @ECMC8OLO;A: A DE.), 8CYO JM:T7;;7:
J CJ8EPNA 78EAXI87NA. 67@AN CXE7TCN, @7YO8J: MOEC:8;PN ?EOD?CKCYO;AO C 8CN, L8C ?EAIECLO;;PO @
?E7TD;A@7N T7?EO8P (:M;C >KIXC@C :TPLOJ@C>C ?ECAJGCYDO;A:) E7J?ECJ8E7;:l8J: ;7 8O CXiO@8P A
?EODNO8P, @C8CEPO M t8A D;A “;7?CK;:l8J:” CJCXPN EA8I7K9;PN T;7LO;AON, JNPJK @C8CEC>C ?CK;CJ89l
I8E7LO; 8E7DAFAOQ, ;C ?7N:89 C @C8CECN NOG7;ALOJ@A JCGE7;O;7 M 8EOXCM7;AA JCXKlDO;A: NOE
?EODCJ8CECY;CJ8A C8 JKIL7Q;CQ DOJ7@E7KAT7FAA t8AG ?EODNO8CM; C 87@C>C ECD7 JONAC8ALOJ@CQ
?OEOCFO;@O MOxOQ JN., ;7?EANOE: [UMOk;A@CM7, �AM9:; 1979: 165-171]; [_7QXIEA; 1989] A DE. _OTIJKCM;7:
;OCXGCDANCJ89 DC?CK;O;A: ?EODKCYO;;CQ U.R.6CKJ8CQ 8A?CKC>AA T7?EO8CM T7?EO8CN ;7 IXCE@I DCN7
@7@ E7T A ?CTMCK:O8 >CMCEA89 C ?CDCX;CQ CFO;CL;CQ A fI;@FAC;7K9;CQ 7NXAM7KO;8;CJ8A MO;A@7,
MOEC:8;C, JCGE7;:lxOQ EIDANO;87E;PO JKODP IL7J8A: O>C ?EC8C8A?7 M EO@C;J8EIAEIONCN
MCJ8CL;CJK7M:;J@CN “?EC8CEA8I7KO”. B?EODOKO;;Il A;fCEN7FAl M t8CN C8;CkO;AA NC>I8
?EODCJ87MA89 ?7JG7K9;PO CXE:DP, kAEC@C I?C8EOXK:MkAOJ: M _OKCEIJJAA A ;7 �@E7A;O A M@KlL7MkAO
NCNO;8 JOLO;A: MO8M:NA CJM:xO;;CQ MOEXP, JC?ECMCYD7MkAQJ: EA8I7K9;PN DA7KC>CN A JMCOCXE7T;CQ
“?OEO7DEOJ7FAOQ” JCMOEk7ONPG DOQJ8MAQ; JN.: «[7@ 8CK9@C ?EADI8 DCNCQ AT FOE@MA, MOEXCQ GKOxI8
DEI> DEI>7: «oO : Xil, MOEX7 XiO. ^@7:? UM:87:. �7 8PYDO;9 - ]OKA@DO;9. _ID9 TDCECM ;7 IMOJ9 >CD»»
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M YOE8MI “?OEMCLOKCMO@7”; JN.: «SJKA EOXO;C@ DCK>C ;O ;7LA;7K GCDA89, <...> @K7KA
EOXO;@I NOYDI ;CYO@ MO;A@, T78ON E7JJO@7KA O>C A E7J@ADPM7KA ?EI89:» []A;C-
>E7DCM7, 6CKJ87: 1993: 17]. U “@EO78AM;PNA” MCTNCY;CJ8:NA CXE7T7 MO;A@7
JC>K7JIO8J: A O>C IL7J8AO M KlXCM;PG T7>CMCE7G (;OEOD@C M JC?CKCYO;AA J CXE7TCN
?CEC>7) ; JN. EIJJ@AQ “?EAMCEC8;PQ” CXE:D, >DO AJ?CK9TCM7;AO MO;A@7 JKIYA8 OxO
CD;AN DC@7T78OK9J8MCN ATCNCEfATN7 MOEX7K9;CQ A 7@FAC;7K9;CQ L7J8OQ CXE:DCMC>C
@CN?KO@J7: <� ���
��� ���	�� ���l��� ������. "����� ����l��� �� ������ ����	, �
������Z ��K�l� ���, ��� ���� �����J��� ��	����. P�� ��� �� �� ����M���l� J����
����, �� �������	K ��	��Z� � ����� �����, ��� ��� �	��� �� ��� �� �	��� . "����
����� ���� 	 ������ � 
���� ����������K ���� �� �����, ��	�����	���: «��� ������
g��� ����, �����K ������ �� ��� (	��) ��� ��
	K (	��)» [dCJOM 1925: 22]; 7;7KC>AL;CO
- M: [dCJOM 1925: 23]; [oU =, 14]. o7@C;OF, M JM:TA J CXE7TCN MO;A@7 A O>C EA8I7K9;PN
CEOCKCN ;OCXGCDANC C8NO8A89 JKIL7Q fA@J7FAA O>C ATMOJ8;CQ fI;@FAC;7K9;CQ
8CYDOJ8MO;;CJ8A @7N;l @7@ CXE:DCMCNI 7K87El: "�K�� �, ���� ��
 � (	��) � �����Z
���Z, �����Z� , �����Z� . O�K�� �, ���� ��
 � (	��) 	� �����K ���	, ������ ��
Ml�����K ���	� 	 �����Z�  	 �����Z�  ��l� ������, ��l� �	����� [UCXCKOM7 1926:
28], - M JAXAEJ@CN KlXCM;CN T7>CMCEO; JE. 7EG7;>OK9J@AO M7EA7;8P: "�K�	 � ���Z,
����� ����� �, ����  �� ��� ���	�, ������� ���	�	� , 	 �����	� : «O�K�� � 	� �����K
��K��, ����� ���	� ����� ����
��� ����� �� M����� ���	� <...>» [oU =, 17], - A XCKOO
?C@7T78OK9;CO M E7JJN78EAM7ONCQ ?OEJ?O@8AMO JCODA;O;AO JA8I7FAA J8C:;A: ;7
MO;A@O J 7;78CNALOJ@CQ CXE7T;CJ89l: ����� � ����� �� M����� ���	� ����� �����,
����K ���� Z, Jl����	 ������	, �����	 �J��	, ���	��� ����
�� [oU =, 21] 5. o7@C;OF,
TDOJ9 YO NCYO8 XP89 C8NOLO;7 CJCX7: ECK9 MO;A@7 M CXE:D7G, JM:T7;;PG J X7;OQ,
X7;;A@7NA A DCNCMPNA; JE., ;7?EANOE, JAXAEJ@AQ CXE:DCMPQ @CNNO;87EAQ @
AJ?CK;O;Al T7>CMCE7 C8 ?EA8@A, “X7;;CQ ?C>7;A”: Y	���M  �� ���	� � ����, J����
�� ��	�	��� ����� ��� . "����lM  �� ���	� ���� ��� �������K 	 �����	M  []A;C>E7DCM
1915: 397].

67@AN CXE7TCN, 7;7KAT C?EODOKO;;CQ CXE:DCMCQ ?7E7DA>NP, JCJ8C:xOQ AT
;7XCE7 fI;@FAC;7K9;C, 7@FAC;7K9;C A MOEX7K9;C XKAT@AG M7EA7;8CM, D7O8 ;O@C8CEPO
CJ;CM7;A: DK: EO@C;J8EI@FAA OJKA ;O CXxOT7>CMCE;C>C EA8I7K9;C-T7@KA;78OK9;C>C
?EC8C8O@J87, 8C ;O@CO>C J8OEOC8A?7, ?CJKIYAMkO>C CJ;CMCQ DK: fCENAECM7;A:
FOKC>C @K7JJ7 ECDJ8MO;;PG (A, JKODCM78OK9;C, >O;O8ALOJ@A T7MAJANPG) CXE:DCM A /

[R7KA;@7 1902: 248-249], - J :M;CQ “;CMC>CD;OQ” CEAO;87FAOQ, JC?CJ87MANCQ J ?EAIECLO;;CJ89l
>K7M;C>C 7EG7ALOJ@C>C EA8I7K7 @ oCMCNI >CDI; JE. DEI>CQ A;8OEOJ;PQ JKIL7Q C8CYDOJ8MKO;A: - J
?ECJ8E7;J8MO;;PNA CXiO@87NA: O���� ���, �� � ��Z, �� ��
���  O��	���� . ���  ���	�	K, �� �����, �
������	K, �� ����, � �����	K, �� ����� [oCNAJ 1864: 8]; 87N YO - M7EA7;8 J DA7KC>ALOJ@AN J8ECO;AON. ]
t8CN YO E:DI NC>I8 E7JJN78EAM789J: A AJ@KlLA8OK9;C I?C8EOXA8OK9;PO JKIL7A GCECkC ATMOJ8;C>C
AJ?CK9TCM7;A: MO8MOQ ?EA ?OEMCN MOJO;;ON MP>C;O J@C87 M ?CKO. - [ECNO 8C>C, ;OCXGCDANC ANO89 M MADI
8C CXJ8C:8OK9J8MC, L8C M CXE7TO MO;A@7 M “EO7KAJ8ALOJ@CQ” fCENO JCDOEYA8J: FO;8E7K9;7: DK:
E7JJN78EAM7ONC>C 8A?7 EA8I7KCM ADO: @CNXA;7FAA ?EODOK9;CQ DECX;CJ8A A ODA;J8M7. - �DOJ9 YO JN.
C8;CJ:xOOJ: @ RCJ@CMJ@CQ >IXOE;AA JMADO8OK9J8MC ?EODOK9;C>C N7>ALOJ@C>C ?C8O;FA7K7 MO;A@7,
J87;CM:xO>CJ: O>C “@CN?EOJJAECM7;;PN” t@MAM7KO;8CN: 
	� <��� P�����. ]� ����, � ���������� ����
�������, ��� ��	���, ������ ���� “�� ���	��”. "������� ����, ������	� ���	�, ��M����� J���� �� ���� 	
�����	��� �� ������. "���� ��� ������ M���� �����	�... ]� �����  ����������-�� 	 ����� [SKOC;J@7:
1925: 225], - ?EA 8CN, @C;OL;C, L8C M ECKA CXiO@87 ;7>CM7EAM7;A: A ?OEOXE7JPM7;A: LOEOT ?KOLC NC>KA
MPJ8I?789 J7NPO E7T;PO ?EODNO8P.

5 B ?CDCX;CN AJ?CK9TCM7;AA MO;A@7 M CXE:D7G “?EAJIkAM7;A:” A O>C MCTNCY;PG fI;@FAC;7K9;C-
JON7;8ALOJ@AG 8E7;JfCEN7FA:G JN.: [\CT;7;J@AQ 1917: 209-211].
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BX CD;CN MCTNCY;CN MCJ8CL;CJK7M:;J@CN “?EC8CEA8I7KO” (;7 N78OEA7KO T7>CMCE;CQ 8E7DAFAA)

AKA 8O@J8CM. oOJNC8E: ;7 YOJ8@Il fI;@FAC;7K9;C-?E7>N78ALOJ@Il NC8AMAEC-
M7;;CJ89 MJOG CXE7TIlxAG A;M7EA7;8;Il fCENI D7;;C>C CXE:D7 tKONO;8CM, @7YDPQ
AT ;AG J DCJ878CL;C MPJC@CQ J8O?O;9l DCJ8CMOE;CJ8A NCYO8 XP89 MCTMODO; @ ;O@CONI
EA8I7K9;CNI ?EOFODO;8I; MC MJ:@CN JKIL7O, MJO C;A ?E:NC AKA C?CJEODCM7;;C
EO?EOTO;8AEIl8 E7TKAL;PO 7J?O@8P >K7M;C>C >CDCMC>C EA8I7K7. m � �   t8C>C EA8I7-
K9;C>C DOQJ8MA: - ;CM7: (A, M ?EODOK9;CN M7EA7;8O, “C@C;L78OK9;7:”) ?CXOD7 ;7D
G7CJCN, M8CE>7lxANJ: AKA ?C8O;FA7K9;C J?CJCX;PN M8CE>;I89J: M EO>IK:E;CO
JIxOJ8MCM7;AO, ?EODJ87MKO;7 fA;7K9;CQ fE7TCQ CXE:D7, ?EATM7;;CQ T7@EO?A89
C8LIYDO;AO, C8JI8J8MAO XCKOT;A (EO7K9;CQ AKA >ECT:xOQ) M ;O@COQ XOJ@C;OL;CQ
MEONO;;CQ ?OEJ?O@8AMO, 8C OJ89 J?ECOFAECM789 ;7 IECMO;9 NA@ECNAE7 - DCN7, JON9A,
A;DAMADIIN7 - 8C @CJNALOJ@CO E7M;CMOJAO, @C8CECO DCKY;C XP89 MCJJ87;CMKO;C M
>K7M;CN >CDCMCN EA8I7KO. \EODJ87MKO;C M MCJ8CL;CJK7M:;J@CN CXE:DO A EA8I7K9;CO
� � � � �, :MK:lxOO JCXCQ @MA;8tJJO;FAl ?ECkODkO>C A ;7J8C:xO>C: G7C8ALOJ@CO
?ECkKCO N7;AfOJ8AECM7;C “G7C8ALOJ@AN” ;7J8C:xAN IL7J8;A@CM, 7 XK7>C?CKIL;CO
“;CMCO”, @CJNALOJ@CO MEON: - 8CQ GEC;CKC>ALOJ@CQ ?OEJ?O@8AMCQ “CLAxO;;C>C”
JIxOJ8MCM7;A:, ;7 @C8CEIl CEAO;8AECM7;P JCMOEk7ONPO DOQJ8MA:6. UCC8MO8J8MO;;C,
A 8C8 KC@IJ, @ @C8CECNI EO>IK:E;C ?EAIECLAM7O8J: AJ?CK;O;AO CXE:D7, ;O NCYO8 ;O
7JJCFAAECM789J: J � � � � � � EA8I7K7: ?CEC>, fA>IEAEIlxAQ ?E7@8ALOJ@A M
XCK9kA;J8MO M7EA7;8CM, - ;7AXCKOO LO8@7:, ?ECJ8E7;J8MO;;C MPE7Y7ON7: >E7;AF7
JMCO>C A LIYC>C NAECM, A, JKODCM78OK9;C, >E7;AF7 ?CMJOD;OM;C>C A t@J8EON7K9;C>C,
?ECf7;ALOJ@C>C A J7@E7K9;C>C, C?7J;C>C A >7E7;8AECM7;;C>C A 8.?.7 ]OEC:8;C, CXE7T
?CEC>7 NCYO8 A;8OE?EO8AECM789J: A @7@ fCEN7 JON7;8ALOJ@C>C MCTME7xO;A: @
GEC;CKC>ALOJ@CNI 7J?O@8I C8E7YO;A: JKODCM “?OEMCEA8I7K7” - MEON:, @ @C8CECNI C;
EO>IK:E;C ?EAIECLAM7KJ:, - t8C 8CYO ?CEC>, >E7;AF7, ?EALON CD;CMEONO;;C A
MEONO;;7:, A ?ECJ8E7;J8MO;;7:. _CKOO C8LO8KAM7 MCTNCY;7: JM:T9 MCJ8CL;C-
JK7M:;J@C>C CXE:D7 J A;DCOMEC?OQJ@AN EA8I7KCN ;7 IECM;O � � K � � � 	 �:
7@FAC;7K9;CO 8CYDOJ8MC DMIG 8A?CM EA8I7K9;C>C ?CMODO;A: ;O NCYO8 ;O MPTM789
?EOD?CKCYO;A: CX CXx;CJ8A, ?C @E7Q;OQ NOEO, J8C:xAG T7 ;ANA ?EODJ87MKO;AQ.
\EA t8CN fA>IEAEIlxOO M MCJ8CL;CJK7M:;J@CN CXE:DO KAFC, MPJ8I?7lxOO @7@ JMCO>C
ECD7 “;CJA8OK9” CXiO@87 T7>CMCE7 (XCKOT;A), M?CK;O JC?CJ87MAN J 
 � � � � � K (AKA

6 ]?CK;O MOEC:8;C, L8C CD;7 AT EO7KAT7FAQ E7JJN78EAM7ONC>C A;M7EA7;87 JCDOEYA8 A @CN?EOJJAECM7;;PQ
CXE7T NAfCKC>ALOJ@C>C � � � � � � � � � � � � - JN. 7EG7;>OK9J@AQ M7EA7;8 ATKOLO;A: KO8ILO>C C>;::
«_CK9;C>C EOXO;@7 J7Y7l8 @ ?OL;CNI J8CKXI, XOEI8 @EONO;9 A @EOJ7KC. a7KOO ?ECAJGCDA8 87@CQ DA7KC>
ECDA8OKOQ XCK9;C>C EOXO;@7 A T;7G7E:: «�8C JO@Ok9?» - «B>C;9 KO8ILAQ» - «UO@A GCECkO;9@C, L8CXP I
E7X7 XCY9O>C (AN:) MO@ ;O XPM7KC» [�7>CMCEP 1980: 172], - >DO CXE7T ?OL;C>C J8CKX7 ;O NCYO8 ;O
7JJCFAAECM789J: J KlXPN JON7;8ALOJ@AN 8E7;JfCENCN NAECMC>C DEOM7 (A, JKODCM78OK9;C, O>C
EO?EOTO;87FA:NA M EA8I7KO), - 8C OJ89 MJO>C N7@EC@CJN7, 7 ?EAIECLO;;CJ89 @ t8CNI CXE7TI XCK9;C>C
EOXO;@7, MCTNCY;C, DC?IJ8ANC E7JJN78EAM789 @7@ ?CK;CJ89l E7TEIkO;;PQ EOfKO@J JC?CKCYO;A:
NAECMC>C DEOM7 (M fCENO O>C EA8I7K9;PG t@MAM7KO;8CM) A, J CD;CQ J8CEC;P, YOE8MO;;C>C 8OK7, 7 J
DEI>CQ J8CEC;P - fA>IEP ?OEMCLOKCMO@7.

7 B ?CEC>O M NAfCKC>ALOJ@CQ 8E7DAFAA MCCXxO JN., ;7?EANOE: [_C>78PEOM 1929: 251, 270]; [hM7;CM,
6C?CECM 1965: 168-170]; [6C?CECM 1983: 263 JK.]; @C;@EO8;C DK: MCJ8CL;CJK7M:;J@C>C 7EO7K7 JE.: [_7QXIEA;
1983: 136-140]. �DOJ9 YO JKODIO8 ILA8PM789 8C CJCXCO NOJ8C, @C8CECO C8MCDA8J: M EIJJ@AG T7>CMCE7G
ATCXE7YO;Al E7TKAL;C>C ECD7 NA@EC>E7;AF NOYDI DCNCN A M;Ok;AN ?ECJ8E7;J8MCN  DMOEOQ, JO;OQ A
MCEC8, GC8: CXE7T ?CEC>7, @7@ ?E7MAKC, M 87@AG @C;J8EI@FA:G ;O t@J?KAFAECM7;. o7@C;OF, ;OK9T: ;O
M@KlLA89 M t8C8 E:D DCMCK9;C I?C8EOXA8OK9;PO JKIL7A E7J?CKCYO;A: ?CD ?CEC>CN CJ8EPG ?EODNO8CM,
MP?CK;:lxAG CGE7;A8OK9;PO fI;@FAA; JN., ;7?EANOE, MCKC>CDJ@AQ J?CJCX: «\CD ?CEC> M ATXO <...>
MDOKPM7l8 J87EIl JO;C@CJ;Il @CJI, @C8CEIl <...> @7YDPQ MGCD:xAQ M ATXI T7DOM7O8 ;C>Cl: C;7
?EODCGE7;:O8 GCT:A;7 C8 TKCINPkKO;;PG KlDOQ A <...> XCKOT;OQ» [�OKO;A; 1914: 259].
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YOE8MO;;PN 8OKCN) EA8I7K7 (?EA 8CN, L8C t87 XKATCJ89 IJAKAM7O8J: CX:T78OK9;CQ
>CEATC;87K9;CQ CEAO;8AECM7;;CJ89l, ?CD@EO?K:ONCQ J8CK9 YO CX:T78OK9;CQ
?EAIECLO;;CJ89l @ ;ATI). ] 8C YO MEON:, MJ8EOL7lxOOJ: E7T>E7;ALO;AO IL7J8;A@CM
CXE:D7 ?C ?EAT;7@I J87EkAQ-NK7DkAQ (J EO>IK:E;PN ?EOCXK7D7;AON ?OEMC>C AT ;AG
M @7LOJ8MO C8KALA8OK9;CQ LOE8P AJ?CK;A8OK: CXE:DCMPG DOQJ8MAQ) CX;7EIYAM7O8 JKODP
C8D7KO;;C>C JGCDJ8M7 J fA>IECQ 
 � � 
 �, MP?CK;:lxO>C JCC8MO8J8MIlxAO EA8I7K9;PO
?ECFODIEP, CX:T78OK9;C JC?ECMCYD7lxAOJ: � 	 � � � � � �, L8C, M JMCl CLOEOD9,
?OEO@KA@7O8J: J IJ8CQLAMPN I?C8EOXKO;AON M MCJ8CL;CJK7M:;J@CN CXE:DO MC?ECJ;C-
C8MO8;PG @C;J8EI@FAQ8. [ECNO t8C>C, CX:T78OK9;PQ DK: CXE:D7 AKA T7NOx7lxO>C O>C
T7>CMCE;C>C 8O@J87 8C?CE (A ATCfI;@FAC;7K9;PQ ONI MO;A@) NCYO8 CD;CMEONO;;C
E7JJN78EAM789J: A @7@ JMCO>C ECD7 YEOLOJ@AQ � � � 	 � � �, A @7@ JCXJ8MO;;C � � � � 	 �
JCMOEkO;A: EA8I7K7, - MC MJ:@CN JKIL7O, OJKA ;O @7@ ?E:NCO >O;O8ALOJ@CO JKODJ8MAO, 8C
@7@ 8A?CKC>ALOJ@7: ?7E7KKOK9.

] EOTIK9878O C@7TPM7O8J:, L8C MJO >K7M;PO JCJ87MK:lxAO A;DCOMEC?OQJ@C>C
“?OEMCEA8I7K7”, C?EODOK:lxAO A N7;AfOJ8AEIlxAO O>C J7@E7K9;PQ, ADOCKC-
>ALOJ@AQ, ?OEJC;CKC>ALOJ@AQ, 7@FAC;7K9;PQ, ?EODNO8;PQ A fCEN7K9;PQ IECM;A,
M MADO MOEC:8;PG JON7;8ALOJ@AG EOfKO@JCM CX;7EIYAM7l8J: M MCJ8CL;CJK7M:;J@CQ
T7>CMCE;CQ 8E7DAFAA, ?EANO;A8OK9;C @ @C8CECQ ?C:MK:O8J: MCTNCY;CJ89 >CMCEA89
C ;7KALAA ;O@CO>C MOEX7K9;C-7@FAC;7K9;C>C A;M7EA7;87, MXAE7lxO>C M JOX: MJO t8A
JNPJKCMPO ?7E7KKOKA A EO7KATIlxO>CJ: @7@ M C8;CJA8OK9;C ?CK;PG, 87@ A M
JC@E7xO;;PG fCEN7G. 67@C>C ECD7 A;M7EA7;8, E7TINOO8J:, ;O NCYO8 JLA8789J:
?E:NPN C8E7YO;AON >K7M;C>C >CDCMC>C EA8I7K7; XCKOO ?E7MDC?CDCX;PN
?EODJ87MK:O8J: 8C8 f7@8, L8C EO?EOTO;8AEIlxAO O>C @C;J8EI@FAA :MK:l8 JCXCQ JINNI
JON7;8ALOJ@AG JKODCM 8OG ?ECNOYI8CL;PG CXE:DCMPG fCEN, @C8CEPO MCT;A@7KA M
8E7DAFAA ?C NOEO 8E7;JfCEN7FAA ?EC8CEA8I7K7, CXE7TI: ;CMPO @CNXA;7FAA AT
tKONO;8CM, C8;CJ:xAGJ: @ E7T;PN J87DA:N t8CQ 8E7;JfCEN7FAA. \EANO;A8OK9;C
YO @ CXE:DI ATKOLO;A: I8A;7 A fI;@FAC;7K9;C A J8EI@8IE;C-JON7;8ALOJ@A XKAT@AN
ONI NCDOK:N M 87@CN CJMOxO;AA, CLOMAD;C, INOJ8;OO >CMCEA89 C ;7AXCK9kOQ J8O?O;A
?EAJ?CJCXKO;;CJ8A @ J7NCJCGE7;O;Al M ?ECFOJJO XP8CM7;A:, L8C C?:8987@A NCYO8
JKIYA89 @CJMO;;PN ?CD8MOEYDO;AON O>C C?CJEODCM7;;CQ T7MAJANCJ8A C8
7EG7ALOJ@C>C ?EC8CEA8I7K7 J O>C MPJC@AN fCENC- A JNPJKCCXE7TIlxAN
?C8O;FA7KCN.

SJKA ?EC8CNODAFA;J@CO ;7L7KC CX;7EIYAM7lxAGJ: M NC8AMO (E7J)JOLO;A:
DOQJ8MAQ CLOMAD;C, 8C AG @CJNC>C;ALOJ@7:, @CJNCCXE7TIlx7: CJ;CM7 I@7TPM7O8J: M
8O@J87G @E7Q;O EOD@C; J7NA DOQJ8MA:, CD;7@C, NC>I8 ATCXE7Y789J: J DCJ878CL;CQ
?CK;C8CQ, @7@, ;7?EANOE, M MOKA@CEIJJ@CN CGC8;AL9ON CXOEO>O J :M;CQ “J?7FA7K9;CQ”
?EAECDCQ, JCDOEY7xON @CNXA;7FAl, MC-?OEMPG, NC8AMCM JOLO;A: J7@E7K9;C>C ?OEJC-
;7Y7 A @CJNCJ7 MCCXxO (L8C NCYO8 E7JJN78EAM789J: @7@ ?CJKODIlxOO ?OEO;OJO;AO
?EALA;;C-JKODJ8MO;;PG JM:TOQ J YOE8MO;;C>C 8OK7 ;7 I;AMOEJIN, J ;AN
C8CYDOJ8MK:ONPQ), MC-M8CEPG, MP?IJ@7;A: YAMC8;PG, M-8EO89AG, CXE7T7 LO8PEOG
J8CEC; JMO87, T7D7lxAG CJ;CM;PO @CCEDA;78P MJOKO;;CQ, A, M-LO8MOE8PG, ;7XCE7
CJ;CM;PG tKONO;8CM ?ECJ8E7;J8MO;;C>C @CD7 T7>CMCE;CQ NCDOKA NAE7; JN.: ��� <...>

8 \EA t8CN ;OK9T: ;O C8NO8A89 8C CXJ8C:8OK9J8MC, L8C A D7;;PO JCDOEY78OK9;PO tKONO;8P NC>I8 XP89
JC?CJ87MKO;P J CXE7TCN ?CEC>7, >E7;AFP: “7;78CNALOJ@CQ” - ?EA C8JOLO;AA, C8LIYDO;AA XCKOT;A C8
8OK7 LOKCMO@7 A “t@TAJ8O;FA7K9;C”-GEC;CKC>ALOJ@CQ - ?EA E7T>E7;ALO;AA ?C ?EAT;7@I J87EkAQ /
NK7DkAQ.
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�	���	��� �	�	� ���� U��  "�������� �������	
�. [��
	� ]�� <...> ��	 ����� <...>.
V���Z � ������ ������ �� ����� �����, ����Z � ����	� ������ �� ����, �� �������:
����� ���� �M���Z���, ��	-������ �������Z���; �����
���� ����� ����	 ���������	
�� ��� �� J����� �������! <...> V���Z � ���� 	� ������ ������ ��
� ����	��! �K,
��, ��� ��
 ����	��, ��� �� ��� 	 ���  ��� ����K ���; ����
�K 	 ����J�K �� ����
J����l� ������, �� ����� 	 ������, 	 � ���� 	 � �	����: 	�	�� �� ���� J����l� ������
����� ����	 ���������	; ��� 	�l� ����
� 	 ����
, 	 J����� ����	� ��l��� 	 ��� ����
����������� []p� 298]9. ]OEC:8;C, @ LAJKI CJ878CL;PG fCEN NC>I8 XP89 C8;OJO;P
MJO EO7KAT7FAA NC8AM7 E7JJOLO;A:, ;O ;7GCD:xAO M 8O@J8O @7@CQ-KAXC IDCMKO8MCEA-
8OK9;CQ ?E7>N78ALOJ@CQ NC8AMAECM7;;CJ8A, ;C ?EA t8CN :M;C JCDOEY7xAO M JOXO
JKODP JC?I8J8MCM7MkAG AN (AKA ANA T7NOxO;;PG) EA8I7K9;PG C?OE7FAQ ;7D
YOE8MO;;PN 8OKCN.

9 ] D7;;CN @C;8O@J8O CJCXO;;C M7Y;C 8C CXJ8C:8OK9J8MC, L8C AN: ?OEJC;7Y7 - mIEXAKC - ].o.6C?CECM
?EODK7>7O8 E7JJN78EAM789 @7@ 8E7;JfCEN7FAl ANO;A ^EAKP (JN.: [6C?CECM 1993: 94-95]; JE.: [hM7;CM,
6C?CECM 1965: 177]), M MCJ8CL;CJK7M:;J@CN NAfCKC>ALOJ@CN ?7;8OC;O CKAFO8MCE:lxON JCXCQ
?KCDCECDAO A C?CJEODCM7;;C JCC8;CJ:xANJ: J KlXCM;PNA T7>CMCE7NA, - ?EA 8CN, L8C ?OEOYA8@A @IK987
^EAKP JCGE7;AKAJ9 M kAEC@C E7J?ECJ8E7;O;;CN CXE:DO O>C ?CGCEC;, MC N;C>CN JGCD;CN J CXE:DCN
?CGCEC; [CJ8ECNP; JN., ;7?EANOE: [U;O>AEOM 1839: 51-61]; [6OEOxO;@C 1848: 99-104]; [=f7;7J9OM 1865:
439-457]; [SfANO;@C 1869]; [�7XPKA; 1880: 80-83]; [�OKO;A; 1995: 269-271] A DE.; CJCXO;;C JE.: [hM7;CM,
6C?C-ECM 1965: 121-125 JK.; 1974: 180-193, 212-213 JK.]. B8DOK9;PO @C;@EO8;PO fCENP 87@AG CXE:DCM (JE.,
;7?EANOE: [WOQ; 1900: 367-370]) :M;C ;7?CNA;7l8 YOE8MC?EA;CkO;AO TONKO AKA MCD;CNI AJ8CL;A@I,
;7 L8C IYO CXE7x7KCJ9 M;AN7;AO E7;OO - JN. N;O;AO a.[.�OKO;A;7 CX CXE:DO ?CGCEC; ^EAKP: «XP89
NCYO8, t8C N7>ALOJ@CO MPTPM7;AO IJAKO;;CQ ?ECATMCDA8OK9;CJ8A TONKA, M @C8CEIl GCEC;A8J: NIYJ@CO
C?KCDC8MCE:lxOO ;7L7KC?» [�OKO;A; 1995: 270]. - ] D7;;CN @C;8O@J8O NCYO8 E7JJN78EAM789J: A
MJ8EOL7lxAQJ: M I@E7A;J@CQ ?OJ;O DEI>CQ ?OEJC;7Y - mIEAK7, E7;OO JC?CJ87MKO;;PQ J ^EAKCQ
o.UINFCMPN, M L7J8;CJ8A, ?EODKCYAMkAN E7JJN78EAM789 ?ECAJGCYDO;AO mIEAKP C8 CJCXC>C MAD7
GKOX;CQ ?AxA - YIE7; C; YO I@7T7K JK7M:;J@AO “?7E7KKOKA” @ t8CNI XKlDI, M ?OEMIl CLOEOD9, ?CK9J@AO,
JCC8;OJ: AG J fA>IEAEIlxAN M CXE:DCMPG ?OJ;:G ?7;CN mIECMJ@AN (Zurowski), @C8CEC>C ?EODKCYAK
E7JJN78EAM789 @7@ CKAFO8MCEO;AO t8C>C XKlD7 A GKOX;CQ ?AxA MCCXxO; JN.: [UINFCM 1885]. [ECNO
t8C>C, 7M8CE JC?CJ87MAK fA;7K I@E7A;J@CQ ?OJ;A (P��� ������ 	M��, D��� �J���	� �iKM��, � ���� P����
	M��, D��� �M��	J�� �iKM�� [UINFCM 1885: 417]) J CD;AN AT IJ8CQLAMPG ?OJO;;PG ?EAONCM ?CYOK7;A:
IECY7:, M @C8CEPG 7;7KC>AL;PO C?AJ7;A: ?EAIECLO;P @ ^EAKO, JM:8CNI \O8EI AKA U?7JA8OKl; JN.:
[UINFCM 1885: 425]. _KAT@Il XOKCEIJJ@Il ?OJ;l M JM:TA J fA>IECQ ^EAKP FA8AEIO8 a.[.�OKO;A;: �
����
 j�� ����Z, D�� 
��� ����Z, � ����
 j�� �	 �����, D�� ����� ��
 �	
�, - JC JJPK@CQ ;7 \.aEOMK:;J@C>C
(JN.: [aEOMK:;J@AQ 1846: 21]) A T7NOL7;AON C 8CN, L8C «M 8CL;CJ8A JCCXxO;AQ aEOMK:;J@C>C NCY;C
JCN;OM789J:» [�OKO;A; 1995: 270], - CD;7@C DCJ8CMOE;CJ89 t8C>C 8O@J87 ?CD8MOEYD7O8J: @7@ XCKOO
?CTD;ANA, 87@ A 8A?CKC>ALOJ@A XCKOO kAEC@ANA D7;;PNA; JN.: [hM7;CM, 6C?CECM 1974: 181, 187-190,
212]. o7@C;OF, o.UINFCM ?EODK7>7O8 E7JJN78EAM789 M @7LOJ8MO ?CTD;OQkO>C T7NOJ8A8OK: mIEAKP
XPKA;;C>C �IEAKI \KO;@CMAL7 - C8: ?CK;PQ, GCECkC T7@M7kO;;PQ YIE [UINFCM 1885: 428]. oOK9T: ;O
T7NO8A89, L8C ?EA KlXCN 8CK@CM7;AA CXE7T mIEXAKP C@7TPM7O8J: C?CJEODCM7;;C JCC8;CJAN J ADOOQ
?KCDCECDA:, L8C MCTME7x7O8 @ CXxONI @CJNCCXE7TIlxONI CEOCKI FA8AEIONC>C T7>CMCE7. SxO
JIxOJ8MO;;OO 8C8 f7@8, L8C ?EANO;A8OK9;C @ JK7M:;J@AN CXE:D7N, JM:T7;;PN J fA>IE7NA ^EAKP,
VOCE>A: (S>CEA:,�EA:) A hK9A NCY;C >CMCEA89 «C JKCY;CN ;7?K7J8CM7;AA A ?OEO?KO8O;AA ;OJ@CK9@AG
GEAJ8A7;J@AG A :TPLOJ@AG @IK98CM, ?EAIECLO;;PG @ CD;CNI A 8CNI YO @7KO;D7E;CNI FA@KI» [hM7;CM,
6C?CECM 1974: 184], - ?EALON JMADO8OK9J8MCN AJ@KlLA8OK9;CQ DEOM;CJ8A t8AG @IK98CM NCYO8, M L7J8;CJ8A,
MPJ8I?789 C?EODOKO;;7: XKATCJ89 ̂ EAKP CXE7TI ̂ ECMA87; JN.: [hM7;CM, 6C?CECM 1965: 121 JK.; 1974: 184-
185].
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ON\ - [R7Q@CM 1869: 417-580], FAfECQ CXCT;7LO; ?CE:D@CMPQ ;CNOE 8O@J87.
Ob\ - []:8J@AQ fCK9@KCE 1994], FAfECQ CXCT;7LO; ?CE:D@CMPQ ;CNOE 8O@J87.
\�� - [pCN7;CM 1891], EANJ@CQ FAfECQ CXCT;7LO; ;CNOE E7TDOK7, 7E7XJ@CQ - ;CNOE

8O@J87 M;I8EA ;O>C
T� - [SfANO;@C 1878: 139-222], XI@MCQ CXCT;7LO; E7TDOK JXCE;A@7, FAfECQ -

?CE:D@CMPQ ;CNOE 8O@J87 M;I8EA ;O>C.
�f� - [aCXECMCK9J@AQ 1891: 166-215], FAfECQ CXCT;7LO;7 J8E7;AF7.
DNU - [=DC;9OM7, BMLA;;A@CM7 1993], FAfECQ CXCT;7LO; ?CE:D@CMPQ ;CNOE 8O@J87.

(���������

=DC;9OM7, BMLA;;A@CM7 1993 - D���	
	����� ������� ���	� � ���	��� ���
� �� ����.
U7;@8-\O8OEXIE> 1993.

=T7DCMJ@AQ 1914 - =T7DCMJ@AQ R. �7>CMCEP 7NIEJ@AG @7T7@CM. “�	��� ����	��”. 1914.
]P?. III-IV.

=EkA;CM 1889 - =EkA;CM ].o. B ;7ECD;CN KOLO;AA M [7T7;J@CN IOTDO. “<�����	�
<��. ]�L����� �Z�	����K ������������	�, ����������		 	 g������_		 ��	
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(]��J��� �����, ������, �������	� 	 ��.). 1889.
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dO;A;>E7D 1983.
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hE@I8J@7: >IXOE;A:. “�	��� ����	��”. 1915. ]P?. IV.

]A;C>E7DCM7, 6CKJ87: 1993 - ]A;C>E7DCM7 d.o., 6CKJ87: U.R. UANMCKALOJ@AQ :TP@
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On the Possible East Slavic “Protoritual”. Based on the Tradition of Invocation

Sergej Gennadievič Šindin

On the basis of Russian invocations the author reconstructs different phases of East
Slavic mythology. His basic premise is that the Slavic invocative tradition reflects the most
important elements of the Indo-European mythological tradition. In the course of his re-
search he recapitulates the findings of  V. V. Ivanov and V. N. Toporov.
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The authoress compares two monographs “Russian Agrarian Feasts” (1963) by V. Propp,
and “Rabelais and his World” (1965) by M. Bakhtin. Both books deal from different angles
with analysis of the carnival held after the winter solstice, celebrating life and the awakening of
nature.

UC?CJ87MKO;AO NC;C>E7fAA ].^. \EC??7 “pIJJ@AO 7>E7E;PO ?E7TD;A@A” A
NC;C>E7fAA R.R. _7G8A;7 “6MCELOJ8MC yE7;JI7 p7XKO A ;7ECD;7: @IK98IE7
UEOD;OMO@CM9: A pO;OJJ7;J7» A;8OEOJ;C DK: ;7J MC N;C>AG C8;CkO;A:G. p7XC87
;7D ;ANA ?ECGCDAK7 ?7E7KKOK9;C M 30–O  >CDP, 7 T7?CTD7MkOO ATD7;AO CJIxOJ8MAKCJ9
KAk9 M 60–O >CDP M ?OEACD 87@ ;7TPM7ONCQ  “C88O?OKA”.

p7XC87 _7G8A;7 J@K7DPM7K7J9 M EIJKO fAKCJCfJ@CQ tJ8O8A@A fO;CNO;CKC-
>ALOJ@C>C ;7?E7MKO;A: M pCJJAA. \EC?? ?ECDCKY7K 8A?CKC>ALOJ@CO A AJ8CEALOJ@CO
ATILO;AO J@7T@A A DEI>AG fCK9@KCE;PG fCEN, ECYDO;;PG E7T;PNA IECM;:NA
;7ECD;C>C JCT;7;A:  A @ ATILO;Al @EOJ89:;J@AG ?E7TD;A@CM kOK ?CJ8O?O;;C, ;C
?CJKODCM78OK9;C. \EC?IxO;;7: M @;A>O “RCEfCKC>A: J@7T@A”  - ?C JCMO8I
KA8OE78IE;C>C EOD7@8CE7 ].R.mAENI;J@C>C - ?CJKOD;:: >K7M7 XPK7 DC?CK;O;7 A
T7xAxO;7 ILO;PN M 1939 >CDI, ;C C?IXKA@CM7;7 KAk9 ?CJKO MCQ;P (“hJ8CEALOJ@AO
@CE;A MCKkOX;CQ J@7T@A”). ]C?ECJ7NA NAf7  EA8I7K7 A E7TKAL;PNA fCEN7NA
MOEX7K9;C>C fCK9@KCE7 \EC?? ?ECDCKY7K T7;AN789J: M 30-O >CDP A C?IXKA@CM7K
FOKPQ E:D E7XC8: “pA8I7K9;PQ JNOG M fCK9@KCEO. \C ?CMCDI J@7T@A C ;OJNO:;O.”
(1939), “RIYJ@CQ DCN M EIJJ@CQ J@7T@O”(1939),  “RC8AM LIDOJ;C>C ECYDO;A:”(1941),
“ZDA? M JMO8O fCK9@KCE7” (1944) A DEI>AO.

[;A>7 R.R. _7G8A;7 C 8MCELOJ8MO p7XKO XPK7 >C8CM7 @ ?OL78A IYO M 1940 >CDI,
;C IMADOK7 JMO8 8CK9@C ;7 LO8MOE89 MO@7 ?CTYO M 1965 >CDI. B;7 ?CKILAK7 kAEC@Il
ATMOJ8;CJ89 CJCXO;;C JEODA KA8OE78IECMODCM.

[;A>7 ].^. \EC??7 “pIJJ@AO 7>E7E;PO ?E7TD;A@A” XPK7 ATD7;7 ;7 DM7 >CD7
E7;9kO M 1963 >CDI M I;AMOEJA8O8J@CN ATD78OK9J8MO dV� MJO>C M CD;CQ 8PJ:LO
t@TON?K:ECM, ;C J87K7 ;7J8CK9;CQ @;A>CQ N;C>AG ?C@CKO;AQ EIJJ@AG
fCK9@KCEAJ8CM. ] “a;OM;A@O J87ECJ8A 1962” ILO;PQ L7J8C ?AJ7K C ;OXK7>C?CKILAA
M ;7I@O, C ?7DO;AA IECM;: ;7IL;CQ YAT;A. “oCEN7K9;7: YAT;9 ILO;C>C – ;O C8
JK7XCJ8A DEI>AG, 7 C8 DCJ8AYO;AQ. ̂  DCKYO; T;789, L8C DCJ8A>KA DEI>AO, A J7N MJ8789
M AG E:D. h;7LO ?CKIL7O8J: ;O?ECDI@8AM;7: YAT;9.” (1995, 310) VC8CM:J9 @ J?CEI J
[KCDCN  dOMA – U8ECJJCN, C; T7NOL7O8, L8C “E7XC8789 : ;O NC>I J8CK9@C, @7@ C;A, ;O
NC>I XP89 ;7 IECM;O 8C>C, L8C T;7l8 M SMEC?O A =NOEA@O, ?C8CNI L8C XAXKAC8O@A ;O
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\7E7DA>N7 ?E7TD;A@7 M 8EID7G ].^. \EC??7  A  R.R. _7G8A;7

NC>I8 J;7XDA89 ;7J 8ON, L8C ;7DC.” (1995, 309)  �7 DO;9 DC t8CQ T7?AJA C;
E7JJ@7TPM7O8 CX CXJIYDO;AA 8EIDCM =.o. ]OJOKCMJ@C>C M A;J8A8I8O pIJJ@CQ
KA8OE78IEP A JLA87O8 ATKAk;AN J?CEA89 “C MT>K:D7G” ILO;C>C. “[7@ ?ECfOJJAC;7K”
C; MPJ@7T7KJ: C JMCON ;OJC>K7JAA J ]OJOKCMJ@AN C8;CJA8OK9;C “?ECAJGCYDO;A:
t?CJ7, C @CNODA:G A ?ECLON”, ;C – T7?AJ7K \EC?? – “^ ?CD;AN7l ;7 xA8 “\Ct8A@I
JlYO8CM”. (1995, 309)

BXJIYDO;AO NAECMCTTEO;A: 7M8CE7, MJO>D7 @C;L7MkOOJ: O>C “E7T>ECNCN”,
GCECkC XPKC ATMOJ8;C \EC??I, ;7LA;7: J C8TPMCM ;7 O>C ?OEMIl @;A>I « RCEfCKC>A:
J@7T@A» M 1928 >CDI. ] “XCE9XO” ?EC8AM fCEN7KAJ8CM ?EA;:K IL7J8AO A _7G8A;,
JCMNOJ8;C J \. RODMODOMPN ATD7MkAQ M 1928 >CDI @;A>I “yCEN7K9;PQ NO8CD M
KA8OE78IECMODO;AA”, CD;CJ8CEC;;O E7JJN78EAM7MkIl ;CMCO ;7?E7MKO;AO M KA8OE7-
8IECMODO;AA, CX;CMAMkOO fAKCKC>Al,  CXCJ;CM7MkOO ?Ct8A@I “JCDOEY78OK9;CQ
fCENCl” ([7N7; 1971, 317 – 334). ]PkODk7: J MP;IYDO;;PN ?OEOEPMCN NC;C>E7-
fA: “hJ8CEALOJ@AO @CE;A MCKkOX;CQ J@7T@A” – ?C JKCM7N ILO;A@7 \EC??7 _.o.
\I8AKCM7 – “E7DCJ8A 7M8CEI ;O ?EA;OJK7… \C:MKO;AO OO ?EAkKCJ9 ;7 ;7L7KC CLO-
EOD;CQ @7N?7;AA T7MA;LAM7;A: ADOCKC>ALOJ@AG >7O@ A C>CK8OKCQ XCE9XP ?EC8AM
«MKA:;A: XIEYI7T;CQ ADOCKC>AA”…aK: E7J?E7MP ATXAE7KAJ9 ANO;7 @EI?;PO, 8EIDP
;OCEDA;7E;PO, @C;FO?FAA :E@AO…] CJCXIl MA;I \EC??I J87MAKCJ9, L8C O>C MKO@KC
;O @ aCXECKlXCMI, �OE;PkOMJ@CNI A VCE9@CNI, 7 @ “ADO7KAJ87N – ?CTA8AMAJ87N”
yEtTOEI, dOMA – _ElKl A DEI>AN A @ 87@ ;7TPM7ONCQ fA;J@CQ k@CKO.” (1995, 353)

h 8CK9@C M 1965 >CDI ?CJKO ?C:MKO;A: ;7 A87K9:;J@CN A 7;>KAQJ@CN :TP@7G
“RCEfCKC>AA J@7T@A” ILO;PQ ?CKIL:AK EOD@Il MCTNCY;CJ89 JMCXCD;C MPJ@7T789J:.
] D;OM;A@O C; T7?AJ7K: «\CKILO;C E7TEOkO;AO ;7 ;7?OL787;AO  NCO>C ?EODAJKCMA:
@ A87K9:;J@CNI ?OEOMCDI “RCEfCKC>AA”…^ ?CLONI – 8C  CLO;9 JL7J8KAM A E7D.»
(1995, 309)

\EC?? JCJEODC8CLAK M;AN7;AO ;7 MPDMA;I8CN  dOMA – U8ECJJCN CXMA;O;AA
O>C M fCEN7KATNO, M C8JI8J8MAA AJ8CEALOJ@C>C MT>K:D7 ;7 :MKO;A: fCK9@KCE7. B;
C8MO8AK, L8C C?AJ7;AO A ATILO;AO E:D7 f7@8CM A AG JM:TOQ ?OEOE7J87O8 M “E7J@EP8AO
:MKO;A:, fO;CNO;7, 7 E7J@EP8AO 87@C>C fO;CNO;7 CXK7D7O8 IYO ;O 8CK9@C L7J8;PN
A;8OEOJCN, ;C E7J?CK7>7O8 A fAKCJCfJ@AN CXCXxO;AON.” (\EC?? 1976, 133 – 134).
] @;A>O XPKA t?A>E7fP AT E7XC8P V�8O C NCEfCKC>AA E7J8O;AQ, ;C C;A ?CLONI –
8C XPKA ?EC?IxO;P 7;>KAQJ@AN ?OEOMCDLA@CN, GC8: DCKY;P XPKA, ?C T7NPJKI
7M8CE7, ?CJKIYA89 ;O@AN CXCXxO;AON.  U@7T@7 AJJKODCM7K7J9 LOEOT @CN?CTAFAl, 7
;O LOEOT JlYO8, LON A ?CDLOE@AM7KCJ9 C8KALAO fI;@FAA C8 NC8AM7, @C8CEPQ CXPL;C
ATIL7KJ: M J@7T@O fCK9@KCEAJ87NA. \I89 @ ATILO;Al C8DOK9;PG JlYO8CM, @ AJ8CEA-
LOJ@CQ JM:TA JlYO8CM J87;O8 “?C;:8;PN A CXCJ;CM7;;PN, OJKA XIDO8 ATILO;7
@CN?CTAFAC;;7: JAJ8ON7, @ @C8CECQ JlYO8P ?EA;7DKOY78. hTILO;AO ODA;CQ DK:
MCKkOX;PG J@7TC@ @CN?CTAFAA ;O C8@EPM7O8 E7T;CCXE7TA: JlYO8CM, M @C8CEPG t87
@CN?CTAFA: CJIxOJ8MK:O8J:, ;C J7N7 @CN?CTAFA: D7KO@C ;O “XOJ?EODNO8;7:
7XJ8E7@FA:”, ;O “vision formaliste”, @7@ OO ;7TM7K [KCD dOMA – U8ECJJ. (\EC?? 1976, 138)

p7TKAL7: @CN?CTAFAl A JlYO8, ILO;PQ AJGCDAK AT J?CECM A C?P87 10 – 20 –G
>CDCM C E7TKALAA f7XIKP A JlYO87. hJ8CEALOJ@AO @CE;A MCKkOX;CQ J@7T@A
?EC:MK:l8J: M OO “JKCAJ8CN J8ECO;AA”, OO “?OEONO;;PO MOKALA;P” ANOl8 E7TKAL;CO
?ECAJGCYDO;AO. (\EC?? 1976, 148)  U@7T@7 C8KAL7O8J: C8 NAf7, @C8CEPQ A M fCENO
?CMOJ8MCM7;A: ANOO8 J7@E7K9;PQ G7E7@8OE. \EA 7;7KATO @C;@EO8;PG ?ECXKON J@7T@A
A NAf7, \EC?? CJCXCO M;AN7;AO IDOK:O8 E7JGCYONI CXMA;O;Al M fCEN7KATNO. “[7@
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IYO I@7TPM7KCJ9, fCEN7KAJ8ALOJ@AN ?EA;:8C ;7TPM789 ATILO;AO fCENP M C8EPMO
C8 JCDOEY7;A:. aCKYO; ?EAT;789J:, L8C : ;O ?C;AN7l, L8C t8C CT;7L7O8, ;O T;7l,
@7@ t8C EO7K9;C ?C;:89, ?EAKCYA89 @ N78OEA7KI. RCYO8 XP89, : XP t8C ?C;:K, OJKA
XP T;7K, >DO M GIDCYOJ8MO;;CN ?ECATMODO;AA AJ@789 fCENI A >DO JCDOEY7;AO.” (146)
B; JLA87O8, L8C ATIL7ON7: AN NCDOK9 @CN?CTAFAA MCKkOX;CQ J@7T@A NCYO8 KOL9 M
CJ;CMI J8EI@8IE;C>C C?AJ7;A: J87XAK9;PG A ?OEONO;;PG MOKALA; GIDCYOJ8MO;;C>C
?ECATM;DO;A:, JCMNOJ8;C JCJ87MK:lxAG O>C ?CDMAY;Il ?7E7DA>NI, L8C – M JMCl
CLOEOD9 – ?CDMCDA8 ;7J @  “AJ8CEALOJ@CNI JlYO8CJKCYO;Al”. (\EC?? 1995, 346)

] C8MO8O [. dOMA – U8ECJJI C; MPDOK:O8 DMO JMCA E7XC8P, M7Y;PO J 8CL@A
TEO;A: CXJIYD7ONPG ?ECXKON A ;O T;7@CNPO C??C;O;8I. ] ?EANP@7lxOQ @
“RCEfCKC>AA J@7T@A” J8789O “6E7;JfCEN7FA: MCKkOX;PG J@7TC@” (1928) C;
E7JJN78EAM7K ATNO;O;AO J@7TCL;PG NC8AMCM A t?ATCDCM, JM:T7;;PG ;O 8CK9@C J
EODI@FAOQ, @C;87NA;7FAOQ, ;C A J AJGCD:xANA AT ANN7;O;8;CQ J@7TCL;CQ
J8EI@8IEP C8@KC;O;A:NA, M7EA7;87NA. \ECXKON7 ANN7;O;8;CQ fCENP, JM:T7;;CQ
J M;I8EO;;OQ ?E7MDCQ GIDCYOJ8MO;;C>C ?ECATMODO;A:, MJO>D7 J8C:K7 M FO;8EO
M;AN7;A: \EC??7. “dA8OE78IE7 JAK9;7 8ON, L8C MPTPM7O8 CJ8ECO LIMJ8MC JL7J89:…]
t8CN MJO DOKC, ;O M 8CN �6B, 7 M 8CN [=[. = JL7J89O CXK7>CE7YAM7O8, A M t8CN
T;7LO;AO KA8OE78IEP, @C8CE7: DOK7O8 ;7J JL7J8KAMPNA A 8ON ?CDPN7O8 ;7J”, T7?AJ7K
C; M D;OM;A@O 1967 >CD7. (1995, 326)

]8CE7: E7XC87, ;7 @C8CEIl JJPK7O8J: \EC?? – J8789: “ZDA? M JMO8O fCK9@KCE7”
(1944). B;7 ;7LA;7O8J: “NO8CDCKC>ALOJ@ANA ?EOD?CJPK@7NA”, >DO J87MA8J: T7D7L7:
J CD;CQ J8CEC;P, “;7Q8A M AJ8CEAA 8O ?EALA;P, @C8CEPO MPTM7KA @ YAT;A J7NPQ
fCK9@KCE A C8DOK9;PO JlYO8P”. U DEI>CQ YO J8CEC;P, DOKC CXJ8CA8 JKCY;OO
?CJ@CK9@I “M fCK9@KCEO NP MJ8EOL7ONJ: J NC8AM7NA A JlYO87NA, @C8CEPO :M;C
;O?CJEODJ8MO;;C ;O MCJGCD:8 ;A @ @7@CQ AJ8CEALOJ@CQ DOQJ8MA8OK9;CJ8A”. (\EC??
1976, 258) h;PNA JKCM7NA, M fCK9@KCEO, @7@ A M KlXCN GIDCYOJ8MO;;CN ?ECATMODO;AA
A;PO, tJ8O8ALOJ@AO T7@C;P ?CMOJ8MCM7;A:.

] t8CQ J8789O ILO;PQ E7JJNC8EOK NC8AM A;FOJ87 A C8FOIXAQJAM7, @C8CEPQ
JCTD7K C8KAL7lxAOJ: DEI> C8 DEI>7 ;7EE78AM;PO JlYO8;PO @C;J8EI@FAA M J@7T@O,
M GEAJ8A7;J@AG KO>O;D7G A M KA8OE78IE;CQ CXE7XC8@O UCfC@K7, M O>C 8E7>ODA:G CX
ZDA?O.

B?AE7:J9 ;7 N78OEA7K  >EOLOJ@AG, EINP;J@AG, EIJJ@AG, XOKCEIJJ@AG, 7fEA-
@7;J@AG J@7TC@, NAfCM 7NOEA@7;J@AG A;DOQFOM, C; E7JJNC8EOK NC8AM ?ECECLOJ8M7
CX A;FOJ8O A ;7kOK, L8C C; ?CL8A ;O MJ8EOL7O8J: M J@7T@7G, L8C C; – XCKOO ?CTD;OO
CXE7TCM7;AO. hJ8CEALOJ@Il CJ;CMI NC8AMCM CX A;FOJ8O C; IMADOK M JNOxO;AA, M
IXAQJ8MO J87EC>C MCYD: ( @CECK:) NCKCDPN, C?AJ7;;CN yEtTOECN M “�CKC8CQ MO8MA”.
UNOxO;AO J87EC>C @CECK: NCKCDPN, 7 ANO;;C – NIYON DCLOEA ;7kKC C8E7YO;AO A
M J@7T@7G. 67N NCKCDCQ >OECQ XK7>C?CKIL;C ?CKIL7K M YO;P DCL9 @CECK: A
“?CKF7EJ8M7” M ?EAD7LI, GC8: t8C – ?C N;O;Al \EC??7 – DCKY;C ?C;AN789J: @7@
“:MKO;AO NPJKA8OK9;C>C fCK9@KCE;C>C ?CE:D@7”. (\EC?? 1976, 271)

RC8AM C8FOIXAQJ8M7 :MK:O8J: IYO 8E7;JfCEN7FAOQ MPkO C?AJ7;;C>C NC8AM7
A “?EODJ87MK:O8 JCXCQ NPJKA8OK9;CO C8E7YO;AO ?EC8AMCEOLA: NOYDI DMIN:
fCEN7NA ;7JKODCM7;A: MK7J8A: ;7JKODCM7;A: MK7J8A NIYON DCLOEA A ;7JKODCM7;A:
JP;CN ?CJKO C8F7”. (\EC?? 1967, 271)

] 8E7>ODAA CX ZDA?O M JMO8O J@7TCL;CQ ;7EE7FAA \EC?? ?CDECX;C E7JJNC8EOK
87@AO JlYO8;PO ODA;AFP, @7@ ?ECECLOJ8MC CX A;FOJ8O, C8JPK@I EOXO;@7 ;7 JNOE89,
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O>C MCJ?A87;AO, CXKA@ E7TKAL;PG MCJ?A878OKOQ, J8C:xAG T7 CXE7TCN @CENAKAFP M
8E7>ODAA UCfC@K7, J?CJCX ?CKILO;A: JMODO;AQ C ECDA8OK:G (@C8CEPGNA ZDA?
JLA87O8 JMCAG MCJ?A878OKOQ), NC8AM JfA;@J7 A O>C T7>7DC@. B; ?CDLOE@;IK
“JCfC@KCMJ@Il >O;A7K9;Il, LAJ8C 8E7>ALOJ@Il @C;FO?FAl JlYO87”. (285)
p7J@EP8AO 87Q;P C 8CN, L8C C; ;7QDO;Pk, M 8E7>ODAA NC8AMAEIO8J: C?9:;O;AON
MPD7MkO>C 87Q;I, M J@7T@O YO CXPL;C – 7ffO@8CN. p7TIT;7M7;AO ?E7MDP,
?EODJ@7T7;A: ?C;AN7O8J: >OECON 8E7>ODAA @7@ ?ECkKCO, C8 @C8CEC>C C; A XOYA8.
67@CQ JKCY;CQ NC8AMAECM@A IGCD7 >OEC: M fCK9@KCEO ;O8, M J@7T@O – t8C J87XAK9;PQ
tKONO;8.

] CXE7TO JfA;@J7 – ?C N;O;Al \EC??7 – 7JJANAKAECM7KAJ9 “F7EOM;7,
T7D7lx7: T7>7D@I AKA T7D7LI, A TNO:, 8EOXIlx7: JOXO LOKCMOLOJ@CQ YOE8MP”. (289)
B8FOIXAQJ8MC, 87@AN CXE7TCN, ADO8 C8 F7EOIXAQJ8M7, ;C M 8E7>ODAA C;C ;O >OECAL;C,
7 XOJJCT;78OK9;C A JKIL7Q;C. UCfC@K  DC?IJ8AK M 8E7>ODAA DMO JKIL7Q;CJ8A CD;I T7
DEI>CQ: CDCKO;AO JfA;@J7 A IXAQJ8MC C8F7 ZDA?CN, “J7NA ?C JOXO ;A J LON ;O
JM:T7;;PO”, MJKODJ8MAO LO>C “MOJ9 JlYO8 ?EACXEO87O8 G7E7@8OE LO>C – 8C EC@CMC>C”
(291). ] E7TCXK7LO;AA 87Q;P UCfC@K ?EANO;AK >O;A7K9;PQ ?EAON ?CJ8O?O;;C>C
OO E7J@EP8A:: J;7L7K7 ?OEOD TEA8OK:NA, T78ON ?OEOD ZDA?CN A ?C8CN ?OEOD
hC@7J8CQ, >DO MOxOJ8MO;;PO DC@7T78OK9J8M7, J8CK9 M7Y;PO M fCK9@KCEO, A>E7l8
M8CECJ8O?O;;Il ECK9. “]J: 8E7>ODA: ?CJ8ECO;7 ;7 E7TMOE8PM7;AA CD;C>C NCNO;87
t?ALOJ@CQ 8E7DAFAA – NCNO;87 E7TCXK7LO;A:…6E7>ODA: JCJ8CA8 M CJCT;7;AA”. (294)
UFO;7 ?ECx7;A: ZDA?7 “NCYO8 XP89, J7N7: ?C8E:J7lx7: MC MJOQ 8E7>ODAA, OJ89
NCNO;8 ECYDO;A: M ;ON LOKCMO@7, OJ89 NCNO;8 ECYDO;A: LOKCMO@7 M OMEC?OQJ@CQ
AJ8CEAA. hNO;;C TDOJ9 NP ;7GCDAN @KlL @ 8CNI, L8C JlYO8 XPK MCJ?EA;:8
GEAJ8A7;J8MCN A J87K GEAJ8A7;J@CQ KO>O;DCQ. UlYO8 ?EACXEO87O8 ;CMIl
AJ8CEALOJ@Il J7@E7K9;CJ89 A ?EACXEO87O8 OO IYO M VEOFAA. B8JlD7 M8CEAL;PQ
7?CfOCT ZDA?7… - ?C>KCxO;AO J8E7D7K9F7 TONKOQ A O>C CXCYOJ8MKO;AO”. (\EC??
1976,298)

] NC;C>E7fAA “pIJJ@AO 7>E7E;PO ?E7TD;A@A” M C8KALAO C8 N;C>AG
AJJKODCM78OKOQ, ATIL7MkAG CXPL;C EA8I7KP C?EODOKO;;C>C 8A?7 AKA FA@K7, ].^.
\EC?? E7JJNC8EOK JFO;7EAQ ?E7TD;A@CM FOKC>C >CD7. UEODA N;C>CCXE7T;PG
@EOJ89:;J@AG ?E7TD;A@CM, AG “>OECOM” A IL7J8;A@CM C; JINOK IMADO89 JGCDJ8MC A
?CM8CE;CJ89 fI;@FAQ A 8ON J7NPN MCJJCTD789 JKCY;Il JON7;8A@I ?E7TD;A@7,
MP:MA89 O>C ?7EDA>NI, 7 87@YO OO M7EA7;8P.  \EC?? E7TPJ@7K OO M EA8I7K9;PG
8E7?OT7G, ?E7TD;AL;PG CXPL7:G, >7D7;A:G, JC?ECMCYD7MkAG UCLOK9;A@, M ?OJ;:G,
A>E7G A E7TMKOLO;A:G NCKCDOYA, M CXPL7:G A ?CMODO;AA E7TKAL;PG MCTE7J8;PG >EI??.
]T:M MEONO;;Il @C;J87;8I C8 TAN;O>C JCK;FOMCEC87 DC CJO;;O>C E7M;CDO;J8MA:,
CJCXO;;C ATCXAKIlxIl ?E7TD;AL;PNA JCXP8A:NA,  8x78OK9;C ?EC7;7KATAECM7M
JANMCKA@I EA8I7KCM, C; IMADOK, L8C CXE:DP ?CJM:xO;P CKAFO8MCE:lxONI ?E7TD;A@
7;8EC?CNCEf;CNI JIxOJ8MI: @I@KO AT JCKCNP, 8E7MP, FMO8CM AKA I@E7kO;;CNI
DOEOMFI, 7 87@YO I@E7kO;;CQ FMO87NA A TOKO;9l DOMIk@O. ] >KIXA;O N;C>CLAJKO;;PG
?E7TD;A@CM C; E7JJNC8EOK EA8I7K ?EA;OJO;A: M YOE8MI, IXAQJ8M7, E7J8OET7;A: AKA
JCYYO;A: t8C>C JANMCKALOJ@C>C JIxOJ8M7 AKA 8CK9@C ANA87FAl O>C JNOE8A J
?CJKODIlxAN  MCTECYDO;AON O>C M TK7@7G  A  E7J8A8OK9;CJ8A.

hNA87FA:  NC8AM7 JNOE8A,  O>C EOKA@8P, JMCOCXE7T;CO “?EO;AO YAMC87 A
JNOE8A”  T7NO8;P M ?ECMCD7G N7JKO;AFP, M CXE:D7G ?CNA;CMO;A: ECDA8OKOQ ;7 ?CJKO-
?7JG7K9;CQ ;ODOKO, M N;C>CLAJKO;;PG DOMAL9AG CXE:D7G J XOEOT@CQ M pIJ7K9;Il
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;ODOKl, M CXPL7:G T7YA>7;A: “YAMC>C” “;CMC>C” C>;: A M @IK98O DOEOM9OM ;7 hM7;7
[I?7KI (OxO JCGE7;AMkAGJ: I I@E7A;FOM) A MC N;C>AG DEI>AG JKIL7:G, C8NOLO;;PG
ILO;PN.

].^. \EC?? ?EAMKO@ @ ATILO;Al fCK9@KCE A EA8I7KP, XP8IlxAO AKA OxO
;OD7M;C XP8CM7MkAO M JOMOE;PG, FO;8E7K9;PG A lY;PG CXK7J8:G pCJJAA, C8NO8AM
JEODA ;AG AJ@C;;PO A T7ANJ8MCM7;;PO I JCJOD;AG ;7ECDCM, M L7J8;CJ8A I fA;;C –
I>CEJ@AG, 7 87@YO XCKOO ?CTD;AO AKA ?OEOCJNPJKO;;PO fCENP EA8I7KCM. BJ87MAM M
J8CEC;O MC?ECJ C 8CN, ?CLONI ?E7TD;AL;PO ?OEJC;7YA ANOl8 E7TKAL;PQ CXKA@ A
ANO;7, C; CJ87;CMAKJ: ;7 7@JACKC>ALOJ@CN NCNO;8O t8AG CXE:DCM, JM:T7;;PG J
?ECDIFAEIlxOQ N7>AOQ,  ECDJ8MO;;PG 7EG7ALOJ@AN CXPL7:N  ;7ECDCM SMEC?P. 67@
JM:8CL;7: 8E7?OT7 JCDOEYA8 EA8I7K ?CNA;CMO;A: ?EOD@CM, AN YO ?CJM:xO;P
JCKCNO;;PO @CJ8EP ;7 E7JJMO8O MC DMCEO  CXPL7Q “>EO89 ?C@CQ;A@CM”, C8NOLO;;PQ
a.[. �OKO;A;PN (1909). UM:8CL;7: A>E7 M “INEI;7” ;7 ?CJADOK@7G NCKCDOYA ;7
UM:8@A – CXPL7Q XCKOO ?CTD;AQ, GC8: @7YD7: DO87K9 @CJ8lN7 “?C@CQ;A@7” JM:T7;7
J NAfCKC>ALOJ@ANA ?CMOEA:NA, ;C t8C IYO A>E7, A “INEI;” CDO8 A ?CD?C:J7;, @7@
t8C G7E7@8OE;C DK: YAMPG. h TDOJ9, A M “?OEO@CM@O” J87EPG ;7 NCKCDPG, M @CJ8lN7G
E:YO;PG  :E@C MPE7YO; JO@JI7K9;PQ G7E7@8OE.

].^. \EC?? 8ON J7NPN JNC> M;OJ8A JIxOJ8MO;;PO ?C?E7M@A M E7TNPkKO;A:
a.V. yEtTOE7 C OMEC?OQJ@CN @7E;7M7KO, CX INAE7lxON A MCJ@EOJ7lxON XCYOJ8MO,
@C>D7 “INOEkAQ DIG E7J8A8OK9;CJ8A MPTPM7O8 J@CEX9 A ?CL8O;AO” M IL7J8;A@7G
EA8I7K7. oC “J DEI>CQ J8CEC;P O>C ;O;7MAD:8 A XC:8J:, O>C JNOE8A E7DIl8J:”. (yEtTOE
1928, 33) [7YO8J:, \EC?? JNC> C8MO8A89 A ;7 ;ODCINO;;PQ MC?ECJ yEtTOE7. ] 8CNO
CX INAE7lx;N XCYOJ8MO M JM:TA J ?CMODO;AOA >EI??P NCKCDOYA ?EA ?CGCEC;7G
JCKCNO;;CQ @I@KP C; ?AJ7K: “6CK?7 ?C?OEONO;;C MOJOK7, ?K7LO8 A ?CO8 ?OJ;A…oC
L8C NCY;C J@7T789 C 8CN MOJOK9O, J @C8CEPN L7J8C MP;CJA8J: ATCXE7YO;AO, C ?7K@7G
A @7N;:G, @C8CEPNA C;C ?CXAM7O8J:, C ;7JNOk@7G A EI>78OK9J8M7G, @C8CEPNA C;C
?C;CJA8J:.” (yEtTOE 1920, 250, 264)

\EC?? C8NO8AK, L8C M EIJJ@AG 7>E7E;PG ?E7TD;A@7G “XC>A INAE7KA ;O J7NA
JCXCQ, AG IXAM7KA…] EIJJ@AG CXE:D7G ;A@7@C>C ?E7TD;CM7;A: MCJ@EOJO;9: ;O8.
\E7TD;A@ JCJ8CA8 ;O M MCJ@EOJO;AA, 7 M INOExMKO;AA…_CYOJ8MC MCJ@EOJ7O8 ;O MC
?KC8A, C;C MCJ@EOJ7O8 M E7J8A8OK9;CJ8A…pIJJ@AQ CXE:D ?C JMCOQ ADOCKC>AA A ?C
JMCAN fCEN7N 7EG7AL;OO, LON MCJ8CL;PO A 7;8AL;PO @IK98P”, GC8: “M EIJJ@AG
7>E7E;PG EA8I7K7G @7@7: – 8C JM:T9 NOYDI ?EODJ87MKO;AON C MCJ@EOJO;AA AT NOE8MPG
A C ?ECATE7J87;AA TK7@CM OJ89”, ;C t8C “JNI8;PO A ;OJ@CK9@C ;OC?EODOKO;;PO
?EODJ87MKO;A:”.  (\EC?? 1963, 92, 95, 97)

] NC;C>E7fAA “pIJJ@AO 7>E7E;PO ?E7TD;A@A” A M ?EODkOJ8MCM7MkOQ OQ J8789O
“pA8I7K9;PQ JNOG M fCK9@KCEO” ILO;PQ C8NO8AK CJCXPQ G7E7@8OE JNOG7, JC?EC-
MCYD7MkO>C EA8I7K9;CO INOExMKO;AO. “o7 EIJJ@CN N78OEA7KO NP ;O ANOON ?K7L7 ;7
?CGCEC;7G A JNOG7 ?EA MCJ@EOJO;AA, NP ANOON AG JNOkO;AO: CD;A ANA8AEIl8 ?K7L,
DEI>AO CD;CMEONO;;C J@7LI8 A JNOl8J:. UNOG ANOO8 FOK9l CXOJ?OLA89 IXAM7ONCNI
JIxOJ8MI ;CMIl YAT;9 A ;CMCO MC?KCxO;AO… UlD7 YO NCY;C C8;OJ8A A DEI>AO
ATMOJ8;PO AT t8;C>E7fAA f7@8P JNOG7 ?EA ?CGCEC;7G, M;OT7?;PQ ?OEOGCD C8 ?K7L7 @
JNOGI ;7 p7DI;AFI, JNOG ;7 NC>AK7G M ?E7TD;A@ MJOCXxO>C MCJ@EOJO;9:. ]CJ@EOJO;9O
?EAECDP A MCJ@EOJO;AO XCYOJ8M7 CT;7L7O8, L8C NOE8MPO ;O INOEKA” (\EC?? 1963,103).
67@AN CXE7TCN C; JNC> E7J@EP89 7NXAM7KO;8;Il ?EAECDI 7EG7ALOJ@C>C @7E;7M7K9;C>C
JNOG7. UKODIO8 C8NO8A89, L8C M JMCAG N;C>CLAJKO;;PG E7XC87G C J@7T@O, 7 87@YO M @;A>O
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“\ECXKONP @CNATN7 A JNOG7” (1963) ILO;PQ C?AJ7K ?EAECDI A AJ8CEAl @CNALOJ@AG
fCEN.

] J8EI@8IEO ?E7TD;A@7 \EC?? ?CDLOE@;IK JM:T9 J ?ECkKPN A CD;CMEONO;;C
J t8AN IJ8EONKO;;CJ89 M XIDIxOO, JKCY;Il MEONO;;Il ?7E7DA>NI ?E7TD;A@7. B;7
;O MJO>D7 ?CK;CJ89l A :MJ8MO;;C MPE7YO;7 M @7YDCN JKIL7O M E7JJNC8EO;;PG M
@;A>O CXE:D7G, CXPL7:G, fCK9@KCEO. BD;7@C MCJJ87;CMKO;;7: ILO;PN ?CK;7:
?7E7DA>N7 ?E7TD;A@7 ?CNC>K7 IMADO89 DEOM;ll CJ;CMI 7>E7E;CQ EOKA>AA A N7>AA
MCJ8CL;PG JK7M:; ;7 OO E7;;OQ, Ox� DCXCYOJ@CQ J87DAA. RC;C>E7fA: ?CD8MOEDAK7
?E7MAK9;CJ89 JAJ8ON;C>C ATILO;A: :MKO;AQ @IK98IEP, ;7L78C>C Ox� M “RCEfCKC>AA
J@7T@A”. oON;C>CLAJKO;;PO t@TON?K:EP t8CQ @;A>A D7KA NCx;PQ AN?IK9J @
ATILO;Al 8E7DAFAC;;CQ @IK98IEP, JCDOQJ8MCM7KA ?C:MKO;Al N;C>AG AJJKODCM7;AQ
C NAf7G, EA8I7K7G A fCK9@KCEO : @;A>A S.R. ROKO8A;J@C>C CX 7EGO8A?7G, >OEC:G
t?CJ7 A J@7T@A, =.[. _7QXIEA;7 C ?OEOGCD;PG CXE:D7G M 8E7DAFAC;;CQ @IK98IEO,
].h. SEONA;CQ C JONOQ;PG CXE:D7G A N;C>AG DEI>AG AJJKODCM7;AQ.

6EIDP ].^. \EC??7 G7E7@8OE;P DK: 87@ ;7TPM7ONCQ EIJJ@CQ fCEN7K9;CQ
k@CKP, DK: NO8CD7 AJJKODCM7;A: JCDOEY78OK9;CQ fCENP, OO AJ8CEALOJ@CQ
CXIJKCMKO;;CJ8A A I;A@7K9;CJ8A, AJ@KlL7lxOQ MJO A;PO fCENP, 7 87@YO A MJO
;OCfCENKO;;CO.

*
p7TE7XC8@7 fAKCJCfJ@CQ ?ECXKON78A@A JNOG7 M @;A>O R.R. _7G8A;7

“6MCELOJ8MC yE7;JI7 p7XKO A ;7ECD;7: @IK98IE7 UEOD;OMO@CM9: A pO;OJJ7;J7”,
ATILO;AO JM:TA ECN7;7 p7XKO J ;7ECD;CQ @IK98IECQ ?E7TD;A@CM A MOJOK9: MPTM7KA
XCK9kCQ A;8OEOJ. _7G8A; ?AJ7K: “UNOG ANOO8 XCK9kCO NAECJCDOEY78OK9;CO
T;7LO;AO, t8C CD;7 AT JIxOJ8MO;;OQkAG fCEN ?E7MDP C NAEO, t8C CJCX7:
I;AMOEJ7K9;7: 8CL@7 TEO;A: ;7 NAE, MAD:x7: NAE ?C – A;CNI, ;C ;O NO;OO, OJKA ;O
XCKOO JIxOJ8MO;;C, LON JOE9OT;CJ89” (_7G8A; 1990, 78). Z8C TMIL7KC ?C – ;CMCNI
ANO;;C ?C8CNI, L8C ?CDLOE@AM7K7J9 ECK9 JNOG7 M ;7ECD;CQ @IK98IEO, GC8: t87
?ECXKON7 A;8OEOJCM7K7 N;C>AG ILO;PG J DEOM;AG MEONO;. RC;C>E7fA: _7G8A;7 M
pCJJAA A ;7 �7?7DO ATIL7K7J9 M @C;8O@J8O DEI>AG 8EIDCM ILO;C>C, T78E7>AM7MkAG
8OCEO8ALOJ@AO ?ECXKONP tJ8O8A@A A ?C>E7;AL;PO J ;Ol CXK7J8A >IN7;A87E;PG ;7I@:
t8A@A, ?JAGCKC>AA, @IK98IECKC>AA. \EA ODA;CDIk;CN ?EAT;7;AA T;7LA8OK9;CJ8A
E7TE7X78PM7ONPG ILO;PN ?ECXKON, NCE7K9;CQ J8CQ@CJ8A R.R. _7G8A;7 ;7 O>C
8EID;CN YAT;O;;CN ?I8A, J?CEP C O>C ;7IL;CN ;7JKODAA ;O I8AG7l8 DC JAG ?CE.

] lXAKOQ;CN 1995 >CDI YIE;7KP C?IXKA@CM7KA E:D J878OQ A N78OEA7KP
?CJM:xO;;PG ONI @C;fOEO;FAQ. h.o. yEADN7; M YIE;7DO ]C?ECJP fAKCJCfAA
(“[7E;7M7K M CDA;CL@I”) ?ECJKOYAM7O8 JKCY;PO A ?EC8AMCEOLAMPO ?CMCEC8P
8MCELOJ@CQ NPJKA ILO;C>C. B; ?AkO8: @C>D7 LA878OK9 M XIDIxON JNCYO8 ?ECLOJ89
N;C>C8CN;A@ 8EIDCM _7G8A;7, “C; XIDO8 ?CE7YO; GCDCN DMAYO;A: 7M8CEJ@CQ NPJKA:
M @7YDCN ?CJKODIlxON 8CNO ?C JIxOJ8MI C8MOE>7O8J: @7@ ADOQ;PQ ?7fCJ, 87@ A
?EODNO8 AJJKODCM7;A: ?EODPDIxO>C”. (]C?ECJP fAKCJCfAA 1994\12, 80) ] E7XC87G
20 – G >CDCM “=M8CE A >OECQ”, “\ECXKONP 8MCELOJ8M7 aCJ8COMJ@C>C”
NO8CDCKC>ALOJ@AO IJ87;CM@A _7G8A;7 “C8KAL7l8J: ;O@C8CECQ DMCQJ8MO;;CJ89l: J
CD;CQ J8CEC;P, C; CEAO;8AEIO8J: ;7 @K7JJALOJ@Il 8E7DAFAl fAKCJCfJ@C>C
@C;J8EIAECM7;A: ;7 CJ;CMO X7TAJ;PG JIXiO@8;C – CXiO@8;PG C8;CkO;AQ M
@CCEDA;787G “: – DK: JOX:  –  DEI>CQ”. U DEI>CQ J8CEC;P, M @7LOJ8MO @C;@EO8;CQ
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NO8CDCKC>AA C; AJ?CK9TIO8 “fO;CNO;CKC>ALOJ@CO C?AJ7;AO FO;;CJ8;C>C JCT;7;A:
JOX: J7NC>C A JCT;7;A: N;Cl DEI>C>C”. (_7G8A; 1979, 163)

aA7KC> ECN7;;PG >OECOM, ?EC8AMC?CJ87MKO;AO “:” A “8P”, @C8CEPO C; JLA87K
Y7;ECMCQ ?EA;7DKOY;CJ89l ECN7;7, M @;A>O C p7XKO JNO;AKAJ9 “ECDCMPN ;7ECD;PN
8OKCN”, ;O E7JLKO;:ONPN ;7 A;DAMADI7K9;CJ8A. (_7G8A; 1990, 35) ] t8CN NC>KC
J@7T789J: A IJ87EOMkOO ECN7;8ALOJ@CO ?C;:8AO C @CKKO@8AM;CJ8A A XOTPN:;;CJ8A
;7ECD;C>C 8MCELOJ8M7, DCMCK9;C Ox� E7J?ECJ8E7;O;;CO M 30–O >CDP, @C>D7 C8MKO-
LO;;CO ?C;:8AO C ;7ECDO MCCXxO NAE;C IYAM7KCJ9 J @K7JJCMCQ DC@8EA;CQ.

\ECXKON78AL;PN C@7T7KCJ9 A ?C;:8AO @7E;7M7K7, J8C:xOO M FO;8EO
NC;C>E7fAA C ECN7;O p7XKO A @IK98IEO JEOD;OMO@CM9: A EO;OJJ7;J7. UJPK7:J9 ;7
C?AJ7;AO EANJ@C>C @7E;7M7K7 M “h87K9:;J@AG ?I8OkOJ8MA:G” V�8O, ILO;PQ ;O D7O8
O>C C?AJ7;A:, ;O C?EODOK:O8 J8EI@8IEP ?E7TD;A@7. B; XOEO8 KAk9 C8DOK9;PO LOE8P
@7E;7M7K7 A AxO8 AG C8E7YO;A: M ECN7;O  “V7E>7;8l7 A \7;87>EltK9”. Z8C, M ?OEMIl
CLOEOD9, LOE8P 7NXAM7KO;8;CJ8A M EA8I7KO ?E7TD;A@7, GC8: 7NXAM7KO;8;CJ89
?C;:8AQ G7E7@8OEATIO8 ;O 8CK9@C @7E;7M7K, 7  ?CK;CJ89l NAfCKC>ALOJ@CO NPkKO;AO.
_7G8A; ;O ?ECJ8C MPDOK:O8 @7E;7M7K M E:DI DEI>AG ?E7TD;A@CM, 7 J@CEOO C8EPM7O8
C8 DEI>AG ?E7TD;A@CM, CXE:DCM, CXPL7OM, JC?ECMCYD7MkAG YAT;9 LOKCMO@7
8E7DAFAC;;CQ @IK98IEP C8 ECYDO;A: DC J7NCQ JNOE8A. _7G8A; JLA87K, L8C “N;C>AO
;7ECD;C – ?E7TD;AL;PO fCENP…, ?OEOD7M @7E;7M7KI E:D JMCAG LOE8, ?EA8CN M
XCK9kA;J8MO JKIL7OM ;7AXCKOO JIxOJ8MO;;PG, ?ECDCKY7KA MK7LA89 ?7E7KKOK9;C
@7E;7M7KI Y7K@CO A CXOD;O;;CO JIxOJ8MCM7;AO”. (_7G8A; 1990, 243) h @7E;7M7K,
C8EPM7:J9 C8 JMCOQ ?A878OK9;CQ JEODP, ;7LA;7O8 ?EACXEO8789 C8MKOLO;;PO, 7 MJ@CEO
A I8C?ALOJ@AO LOE8P. [7E;7M7K9;CNI JNOGI ?EAD7O8J: CD;CJ8CEC;;AQ A D7YO
?E7>N78ALOJ@AQ G7E7@8OE. \C N;O;Al 7M8CE7, C; ;7?E7MKO; ?EC8AM CfAFA7K9;CQ
fOCD7K9;CQ A FOE@CM;CQ ?E7MDP. p7DCJ8;PQ JNOG MPJ8I?7O8 M NC;C>E7fAA _7G8A;7
KAk9 @7@ ?CXOYDO;;PQ J8E7G, “M fCENO IECDKAMC – JNOk;C>C, M fCENO MPMOE;I8PG
;7AT;7;@I JANMCKCM MK7J8A A ;7JAKA:, M @CNALOJ@AG CXE7T7G JNOE8A, M MOJOKPG
E7J8OET7;A:G”. (105) BD;7@C M @7E;7M7K9;CN ?E7TD;OJ8MO CX;CMKO;A: YAT;A
“MOJOKPO E7J8OET7;A:”  JM:T7;P J 8E7>ALOJ@CQ J8CEC;CQ ?E7TD;A@7, J YOE8MCQ. ]OD9
D7YO M C?AJ7;AA EANJ@C>C @7E;7M7K7 I V�8O C8NOLO;7 C?7J;CJ89, ?EAJI8J8MAO JNOE8A,
MCTNCY;CJ89 LOKCMOLOJ@CQ JNOE8A.

] 1965 >CDI ?CJKO MPGCD7  M JMO8 NC;C>E7fAA C p7XKO M EOFO;TAA ;7 ;OO =.^.
VIEOMAL ?AJ7K, L8C ?EA MJOQ ;CMAT;O M CJMOxO;AA @IK98IE;C – AJ8CEALOJ@CQ ECKA
JNOG7 M t?CGI JEOD;AG MO@CM, JE7TI MCT;A@7l8 “;O@C8CEPO MC?ECJP, JCN;O;A: A
D7YO MCTE7YO;A:” (VIEOMAL 1966, 208).  “\OEMCO JCN;O;AO: �8C 87@CO ;7ECD, @C8CEPQ
XPK ;CJA8OKON JNOGCMCQ @IK98IEP”. ]OD9 “J7N7 ;7ECD;7: @IK98IE7 ;O XPK7 8CK9@C
JNOGCMCQ”, C;7 JCDOEY7K7 “;O 8CK9@C @7E;7M7K9;PQ GCGC8, ;C A >KIXC@Il EOKA-
>ACT;CJ89…”. �8C @7J7O8J: C??CTAFAA CfAFA7K9;CQ DC>NO, 8C “C;7 MPE7Y7K7J9 M
?OEMIl CLOEOD9 M XC>CJKCMJ@CQ OEOJA, ?CDL7J MOJ9N7 D7KO@CQ C8 JNOG7 A
YAT;OE7DCJ8;CJ8A yE7;FAJ@7 =JJATJ@C>C” (VIEOMAL 1966, 208 – 209). VIEOMAL
MPE7TAK JCN;O;AO  A M 8CN, L8C 8ON7 “ECDCMC>C 8OK7” M @7E;7M7KO C8E7TAK7 “YAMCO
CxIxO;AO ;7ECDCN JMCO>C @CKKO@8AM;C>C ;7ECD;C>C XOJJNOE8A:” (_7G8A; 1965, 551),
MOD9 M @7E;7M7KO ?EA;AN7KA IL7J8AO MJO, 7 ;O 8CK9@C ;ATkAO JKCA CXxOJ8M7…U7N
@7E;7M7K @7YO8J: ;7N MCMJO ;O KAkO;;PN ATMOJ8;CQ ;CEN78AM;CJ8A A, OJKA I>CD;C,
A>ECMCQ EA8I7K9;CJ8A. \CMODO;AO IL7J8;A@CM @7E;7M7K7, MOE;C, XPKC N7@JAN7K9;C
JMCXCD;C C8 CXPDO;;CQ J@CM7;;CJ8A, ;C A GCD ?E7TD;OJ8M7 A I?C8EOXK:ONPO 8CK9@C
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MC MEON: ;O>C MPE7YO;A: A YOJ8P, N7J@A A ?CJ8I?@A A “?KCx7D;7: ;CNA;7FA:”
XPKA D7;P O>C IL7J8;A@7N 8E7DAFAOQ… UNOGCMCO ;7L7KC ;7ECD;CQ @IK98IEP KOY7KC
;7 IECM;O NAECCxIxO;A:, CXxOJ8MO;;CQ ?JAGCKC>AA, 8C>D7 @7@ CfAFA7K9;7:
@IK98IE7 fA@JAECM7K7 CXxOJ8MO;;PO ADOA, ADOCKC>Al, NAECMCTTEO;AO. BJ87O8J:
;O:J;PN, M LON @CE;A 7NXAM7KO;8;CJ8A ;7ECD;CQ @ID98IEP?  “B?7JO;AO” EOFO;TO;87,
L8C “EOTIK9878P LEOTMPL7Q;C ?KCDC8MCE;C>C 8EID7 _7G8A;7” XIDI8 “8E7@8CM789J:
CD;CJ8CEC;;O”, (VIEOMAL 1966, 209 – 211) @ JCY7KO;Al, ?CD8MOEDAKAJ9 J?CK;7.

=.^. VIEOMAL @CJ;IKJ: ?ECXKONP JEOD;OMO@CMC>C >EC8OJ@7 M J?OFA7K9;CQ E7XC8O
1975 >CD7, ?CJM:xO;;CQ ?7N:8A R.R. _7G8A;7. ] NC;C>E7fAA “\ECXKONP JEOD;OMO@CMCQ
;7ECD;CQ @IK98IEP” C; ?AJ7K, L8C _7G8A; ?EAD7K ;7ECD;CNI ?C;AN7;Al ;O
G7E7@8OE;PQ DK: ;O>C “?7E7NO8E… AJ8CEALOJ@C>C ;7ECD;C>C JCT;7;A:… o7ECD;CO
?E7TD;OJ8MC OJ89 ?OEOEPM M ;CEN7K9;CN 8OLO;AA MEONO;A, MPE7Y7lxAQ JMCOCXE7T;PQ
EA8N O>C, ;C t8C – T7EIX@A ;7 @CKOJO ATMOL;CQ ?CM8CE:ONCJ8A, 8CL@A @EI>7, 7 ;O
NCNO;8P, ?EAD7lxAO GCDI MEONO;A AJ8CEALOJ@Il J8EI@8IEI (VIEOMAL 1982, 169 –
170). ] JMCOQ ;CMCQ E7XC8O “UEOD;OMO@CMPQ NAE. [IK98IE7 XOTNCKMJ8MIlxO>C
XCK9kA;J8M7” C; @CJ;IKJ: A MC?ECJ7 MKA:;A: IJ8;CQ ;7ECD;CQ @IK98IEP ;7
?AJ9NO;;Il FOE@CM;Il @IK98IEI A C8NO8AK, L8C “N7JJCMIl ?JAGCKC>Al ;7JOKO;A:
T7?7D;CQ SMEC?P M jVI A jVII MO@7G G7E7@8OEATCM7K7 MPJC@7: MCTXIDANCJ89 –
J?I8;AF7 GEC;ALOJ@C>C ;ODCOD7;A: XCK9kA;J8M7 ;7JOKO;A:, XOJJAKAO ?OEOD
J8AGAQ;PNA JAK7NA ?EAECDP, …;OJ?CJCX;CJ89 C8KAL789 OJ8OJ8MO;;CO C8
JMOEGiOJ8OJ8MO;;C>C”, L8C “J?CJCXJ8MCM7KC IN;CYO;Al JIOMOEAQ, JKIGCM A
;O@C;8ECKAEIONPG ?7;A@”. \Ct8CNI @7E8A;7, EAJION7: JCMEONO;;PNA AJ8CEAC>E7-
f7NA, “JIxOJ8MO;;C C8KAL7O8J: C8 8CQ, M @C8CECQ – JC>K7J;C _7G8A;I –
@C;J8EI@8AM;PN tKONO;8CN XPK @7E;7M7K9;PQ YAT;OI8MOEYD7lxAQ JNOG…]
CXJ87;CM@O EOKA>ACT;PG MCQ; A JCFA7K9;PG @C;fKA@8CM, ?EOJKODCM7;A: MOD9N A
OEO8A@CM DK: JNOGCMCQ @IK98IEP, MPEM7MkOQJ: – ?C _7G8A;I -  ;7 IECMO;9 “XCK9kCQ
KA8OE78IEP” M ECN7;O p7XKO, MC M8CECQ ?CKCMA;O jVI A ?OEMCQ ?CKCMA;O jVII MO@CM
CJ87M7KCJ9 ;ON;C>C NOJ87”. (VIEOMAL 1990, 325)

BX CD;CJ8CEC;;OJ8A  ?ECXKONP @7E;7M7K7 M NC;C>E7fAA _7G8A;7 ?AJ7K
7NOEA@7;J@AQ ILO;PQ – @CN?7E78AMAJ8  R.=. _OE;J8OQ;. UMCA T7NOL7;A: C “;AT@CN
>OECO” I _7G8A;7 C; ;7LA;7O8 J ?C;:8A: “@7E;7M7KAT7FAA”, MMODO;;CQ _7G8A;PN,
?EAK7>7MkAN LOE8P @7E;7M7K7 @ DEI>AN :MKO;A:N @IK98IEP, L8C – ?C N;O;Al
_OE;J8OQ;7  –  MODO8 “@ @E7GI AOE7EGAQ A E7TKALAQ”. ] 7;7KATO _7G8A;PN ECN7;7
p7XKO “EOL9 ADO8 J@CEOO ;O C KCN@O CfAFA7K9;PG AOE7EGAQ A IJ87EOMkAG JIYDO;AQ,
7 CX C8@KC;O;AA MP>CD;CQ 8CL@A TEO;A:, J @C8CECQ FO;;CJ89 NCYO8 XP89 MJO–87@A
I8MOEYDO;7 (_OE;J8OQ; 1985, 99 – 100) . “�8C IDAMA8OK9;C, T7NOL7O8 _OE;J8OQ;, M
KA8OE78IE;CQ 8E7DAFAA DA7KC>CM J78IE;7KAQ, ;7LA;7: J AG @K7JJALOJ@AG AJ8C@CM A
DCK>CO MEON: ?CJKO EO;OJJ7;J7, t8C 8C, @7@ EOD@C JNOG (“?E7TD;AL;PQ, I;AMOEJ7K9;PQ
A 7NXAM7KO;8;PQ” – ?C _7G8A;I) MPTPM7O8 JCN;O;AO I ?EAJI8J8MIlxAG M J?CJCX;CJ8A
AG JIYDO;AQ A CFO;C@” (106). _OE;J8OQ; JLA87O8 ;OFOKOJCCXE7T;PN ?EANO;O;AO
?C;:8A: “@7E;7M7KAT7FAA” A @ ECN7;I p7XKO, C; ?AkO8, L8C “KlXCM9 _7G8A;7 @ p7XKO
A @ 8CNI, L8C C; E7JJN78EAM7O8 @7@ CJMCXCYD7lxIl t;OE>Al J78IE;7KAQ, JC MEONO;ON
CJKO?AKA O>C… ]OD9 ;CMOKKP p7XKO N7;AfOJ8AECM7;;C ;O NANO8AL;P” (117).

hJJKODCM78OK9;AF7 ;7IL;C>C ;7JKODA: _7G8A;7  o. _C;OF@7: C8NOL7O8, L8C I
?ECLA87MkO>C @;A>I C p7XKO “;O MCT;A@KC ;A ODA;CQ LOE8CL@A yE7;JI7 p7XKO…]C
MJ:@CN JKIL7O C8 p7XKO… CJ87O8J: CD;7 f7NAKA:, CD;7 ?IJ87: CXCKCL@7, ;7?CK;O;AO
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YO t8CQ CXCKCL@A – JNOGCM7: @IK98IE7 JEOD;OMO@CM9: A EO;OJJ7;J7” (_C;OF@7: 1985,
85 – 86). ] DEI>CQ J8789O C;7 C8NOL7O8, L8C “_7G8A; E7JJP?7O8 ECN7; p7XKO ;7
tKONO;8P, DO87KA A AJJKODIO8 AG JNPJKP “M @7E;7M7K9;PG DOQJ8M7G”. h;8OEOJ;C,
L8C ;7 t8CN AJJKODCM7;AO A T7@7;LAM7O8J:, tKONO;8P ;O JCXAE7l8J: M FOKC@I?;CJ89,
“JNPJK” ECN7;7 C8CYDOJ8MK:O8J: JC “JNPJKCN” @7E;7M7K7” (_C;OF@7: 1995, 22).

] 7;7KATO ECN7;7 p7XKO  _7G8A; @7@ XID8C I?IJ8AK AT MADI O>C “JOE9OT;PO
J8CEC;P, fAKCJCfJ@AO ADOA, J@EP8PO ?CD KALA;CQ J@CNCECk9AG MPGCDC@”, C LON
?AJ7K  =.o. ]OJOKCMJ@AQ, MADOMkAQ M ;ON « DIkOM;Il XAC>E7fAl p7XKO, ADO7K9;Il
XAC>E7fAl MOJO;;OQ ?CEP fE7;FITJ@C>C MCTECYDO;A:, ;E7MJ8MO;;Il XAC>E7fAl
FOKC>C ?OEACD7 MCTECYDO;A:” (]OJOKCMJ@AQ 1939, 402, 463).

]O;>OEJ@AQ AJJKODCM78OK9 8MCELOJ8M7 p7XKO Z.d. _7QCNA ?CDLOE@AM7O8 ?EOYDO
MJO>C 8C, L8C 7M8CE ECN7;7 C V7E>7;8l7 A \7;87>EltKO XPK “?EOMCJGCD;PN
?CMOJ8MCM78OKON”, “t;FA@KC?ODALOJ@A CXE7TCM7;;PN LOKCMO@CN pO;OJJ7;J7”,
@C8CEC>C A;8OEOJCM7KC MJO: I?E7MKO;AO >CJID7EJ8MCN, ?CKA8A@7, >OC>E7fALOJ@AO
AJJKODCM7;A:, @CKC;A7K9;PO t@J?ODAFAA, ;E7MJ8MO;;PO DAKONNP A EOKA>ACT;PO
DAJ?I8P…S>C ?CKCYA8OK9;PO fA>IEP, J CD;CQ J8CEC;P, NIDEPO >IN7;AJ8P, J DEI>CQ
J8CEC;P, ?CK;C@ECM;PO ;7ECD;PO CXE7TP, 7 C8EAF78OK9;PO – XCKOO ?ECJ8CM78P”.
aCK>CO MEON: AJJKODCM78OKA A ?IXKA@7 T7NOL7KA M ?ECATMODO;AA MOKA@C>C ?AJ78OK:
8CK9@C lNCE AKA CJNO:;AO. “p7XKO A M?E7MDI JNOO8J:, @C>D7 JOEDA8J:, JNOO8J:, @C>D7
E7DIO8J:, DK: ;O>C G7E7@8OE;P A K9lx7:J: LOEOT @E7Q YT;OE7DCJ8;CJ89, A>EAMCO
MOJOK9O A ?KI8CMJ8MC, A D7YO CTCEJ8MC” (_7QCNA 1965, 216).

S.R. ROKO8A;J@AQ T7NO8AK, L8C _7G8A; « ;OJ@CK9@C E7XKOTAEIO8 JEOD;OMO@CMCO
;7ECD;CO NAECMCTTEO;AO, M @C8CECN A  @7E;7M7K9;PQ “FA@KATN” A tJG78CKC>ALOJ@AQ
“C?8ANATN” ;7 J7NCN  DOKO JCLO87O8J: JC J8E7GCN JNOE8A, J I;AL8CY7lxOQ J78IE;7-
K9;CQ ;7JNOk@CQ, ;78IE7KATNCN @7@ 87@CMPN. oO JKIL7Q;C MJO t8A @7E;7M7K9;PO
?OEOMCE7LAM7;A: IJ87;CMKO;;CQ AOE7EGAA XPKA J8EC>C C>E7;ALO;P MC MEONO;A”
(ROKO8A;J@AQ 1986, 218). “�;AMOEJ7K9;PQ @CNATN”, C @C8CECN >CMCEAK _7G8A;,
“MP?:LAM7;AO ;ATNO;;PG A;J8A;@8CM, MJ:@C>C ECD7 “>E:T;PG” ?CDECX;CJ8OQ, JM:T7;-
;PG J Y7D;CJ89l, tEC8A@CQ A 8. D. ?EC8AMCJ8CA8 ?OEMCXP8;CNI J?AEA8I7KATNI,
?CKILAMkONI M L7J8;CJ8A E7TMA8AO M k7N7;ATNO.  B; JECD;A 8CQ “@7E;7M7K9;CJ8A”,
@C8CE7: ?EC:MAK7J9 M tKONO;87G J7NC?7ECDAA, ANOMkAGJ: A M EA8I7K7G 7MJ8E7KAQFOM,
A M EANJ@AG J78IE;7KA:G, M JEOD;OMO@CMPG “?E7TD;A@7G DIE7@CM”,  C?EC@ADPM7lxAG
AOE7EGALOJ@AQ ?CE:DC@, M kI8CMJ@CN MCJ?ECATMODO;AA FOE@CM;CQ JKIYXP A 8. D.”
(ROKO8A;J@AQ 1986, 23).  BD;7@C, ?C N;O;Al ROKO8A;J@C>C, @7E;7M7K9;PQ JNOG,
JCTD7lxAQ XID8C XP ECN7; p7XKO (“S>C ?ECATMODO;AO – t8C FOK7: t;FA@KC?ODA:
;7ECD;CQ @IK98IEP”  _7G8A; 1990, 67) ;O ?EAKCYAN @ ECN7;I UOEM7;8OJ7, @ @C8CECNI
“;O ?EANO;ANP 8OTAJP C 8CN, L8C N78OEA7K9;C – 8OKOJ;7: J8AGA: MPJ8I?7O8 M
@7LOJ8MO ;7L7K7 JI>IXC ?CKCYA8OK9;C>C, L8C “MJ:@AQ ID7E ?C J87ECNI NAEI ?CNC>7O8
ECYDO;Al ;CMC>C” (_7G8A; 1990, 228).

R.R. _7G8A; ?ECDCKY7K E7XC8789 ;7D ?ECXKONCQ JNOG7 A M “aC?CK;O;A:G A
ATNO;O;A:G @ “p7XKO” C; AJ@7K ?EC:MKO;A: @7E;7M7K9;C>C JNOG7 I VC>CK:, M JXKAYO;AA
8E7>ALOJ@C>C A @CNALOJ@C>C M ECN7;7G aCJ8COMJ@C>C, M 8E7>ODA:G WO@J?AE7, M
?ECTMAx7G, M XE7;A A 8.D. oC ;O?CK;CJ89l MCJJ87;CMKO;;7: ILO;PN ?7E7DA>N7
?E7TD;A@7, 7XJ8E7>AECM7;AO CD;CQ J8CEC;P @7E;7M7K9;C>C JNOG7 ?EAMOKC O>C @
CD;CJ8CEC;;AN MPMCD7N C8;CJA8OK9;C D7K9;OQkOQ JID9XP JNOGCMPG fCEN, M @C8CEPG
C; IMADOK 8CK9@C KAk9 “EODI@FAl”, CXOD;O;AO JNOG7.  6ON J7NPN IN7K:KAJ9 A D7YO
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8OE:KA JNPJK CJCX7: JON7;8A@7, tJ8O8ALOJ@AO @7LOJ8M7 A MCTNCY;CJ8A MPE7YO;A:
E7TECJkOQJ: IYO M ;7kA D;A JNOGCMCQ ?7KA8EP : lNCE7, J78AEP, AEC;AA, J7E@7TN7,
E7TDMA;IMkAG ?CKlJ7 JNOk;C>C A J8E7k;C>C M 7EG7ALOJ@CN >EC8OJ@O.  ([7N7; 1988,
1996)

[E7Q;O A;8OEOJ;P T7NOL7;A: [tEAK ZNOEJC; -  ?OEOMCDLAFP A AJJKODCM7-
8OK9;AFP 8EIDCM _7G8A;7. [;A>7 C p7XKO J87K7 XOJ8JOKKOECN M 7;>KC:TPL;CN NAEO
A “CXCJ;CM7K7 A;8OEOJ @ ;ONI @7@ ?OMFI 8OK7 A 8OKOJ;CJ8A”, L8C @C;OL;C ANOKC
C8;CkO;AO “@ LEOTNOE;CNI A XCKOT;O;;CNI A;8OEOJI @ MC?ECJ7N ?CK7 M ;7kA D;A”,
@ ?ECXKONO >EC8OJ@7 A tEC8A@A ([. ZNOEOJC; 1996, 76 – 77). UC MEONO;ON, ?AkO8 [.
ZNOEJC; OO “;7L7KC E7TDE7Y789…?C;:8AO @7E;7M7K7”, ?EC8AMCJ8C:xOO EIJJ@CQ
8E7DAFAA “DIGCM;C>C GEAJ8A7;J@C>C DA7KC>7”. (78) [7E;7M7K – M ?C;AN7;AA [tEAK
ZNOEJC; – T7J87MK:K T7DIN789J:: J @ON MOK DA7KC> J7N 7M8CE. _I;87EJ@AO NC8AMP
@7E;7M7K7, ?CDGM7LO;;PO  �. [EAJ8OMCQ, JP>E7KA JMCl ECK9 M JCXP8A:G MC yE7;FAA
M 67 – 68 >CDI, 7 M pCJJAA ?EC:MAKA JOX: @7@ “DMO IY7J7lxAO EIJJ@AO @E7Q;CJ8A:
I8C?A: A 7;7EGA:” ([. ZNOEJC; 1996, 73).

[7@ NP MADAN, CFO;@7 ADOQ A 8EIDCM ILO;C>C CJ87O8J: J?CE;7, 7 @EA8ALOJ@7:
KA8OE78IE7 C ;ON IYO 8EID;C CXCTEAN7. SJKA ?EA;:89 MC M;AN7;AO OO CJ;CM;PO
8O;DO;FAA, 8C t8C ?EOYDO MJO>C MC?ECJ C fAKCJCfJ@AG CJ;CM7G 8EID7 _7G8A;7.
BD;7@C JC>K7JA: ;O8 A TDOJ9, A E7T;PO AJJKODCM78OKA C8;CJ:8 ILO;C>C @ E7T;PN
fAKCJCfJ@AN ;7?E7MKO;A:N ;7L7K7 jj MO@7, A ;7AXCKOO A;8OEOJ;P 8O E7XC8P, M
@C8CEPG 8EIDP R.R. _7G8A;7 E7JJN78EAM7l8J: M @C;8O@J8O t?CGA, M JC?CJ87MKO;AA
J 8EID7NA O>C JCMEONO;;A@CM.

BDA; AT ATMOJ8;PG KA8OE78IECMODCM ;7kAG D;OQ U. _CL7ECM, N;C>C JDOK7MkAQ
DK: ATD7;A: A ATILO;A: 8EIDCM _7G8A;7, J@7T7K: “oC k@CKP _7G8A;7 M 8OCEAA
KA8OE78IEP ;O8”. h, DCKY;C XP89, L8CXP JN:>LA89 t8C8 f7@8, DCX7MAK: “]OEC:8;C,
k@CKP M ;7kON DOKO CXE7TIl8J: MC@EI> XCKOO LO8@C>C A @C;@EO8;C>C @EI>7 ADOQ
?C?ECxO”, M ECDO “87@C>C C8@EP8A:”  @7@ “N78OEA7K A ?EAON”, @7@ ;7QDO;;PQ @KlL,
?ECJ87: C8NPL@7 @ 87Q;O GIDCYOJ8M7” (_CL7ECM 1995, 214 – 215). U t8AN N;O;AON
8EID;C JC>K7JA89J:, CJCXO;;C J E7JGCYAN C?EODOKO;AON 8EIDCM 87@ ;7TPM7ONPG
“EIJJ@AG fCEN7KAJ8CM” ([7N7; 1971). oC JCMOEkO;;C J?E7MODKAMC T7@KlLO;AO U.
_CL7ECM7 C 8CN, L8C _7G8A; “C8@EPK DCMCK9;C CXkAE;PQ N78OEA@… ?ECXKON, @7@
;CMPO TONKA ;7 @7E8O >IN7;A87E;CQ ;7I@A” (_CL7ECM 1995, 215).

6MCELOJ@CO ;7JKODAO ILO;C>C JMADO8OK9J8MIO8 C O>C ;OIJ87;;PG ?CAJ@7G M
CXK7J8A fAKCJCfJ@CQ tJ8O8A@A, JNOKCN GCDO NPJKA M ;CMCN, L7J8C ?EC8AMC?C-
KCY;CN ;7?E7MKO;AA, CJ87MK:lxAN C8@EP8PNA ?I8A DEI>AN AJJKODCM78OK:N, 7
87@YO – A ;OT7MOEkO;;PO @C;FO?FAA. _7G8A; ILAK I>KIXKO;;CNI ?ECL8O;Al
KA8OE78IE;C>C 8O@J87, ?CJ87;CM@O ;7 O>C CJ;CM7;AA tJ8O8ALOJ@AG ?ECXKON. ] D7;;CN
JKIL7O 7;7KATAEIONPQ M ;7kOQ J8789O CD;CJ8CEC;;AQ ?CDGCD ILO;C>C  @ ?ECXKONO
?E7TD;A@7 IMKO@  N;C>AG DCMOELAMPG “ILO;A@CM” JMCOQ @M7TA-?ECJ8C8CQ A ?CJKIYAK
C8NPL@CQ M E7J@EP8AA “KlXPG” MC?ECJCM YAT;A, @IK98IEP, KA8OE78IEP. BX t8CQ
C?7J;CJ8A OxO 30 KO8 8CNI ;7T7D ?EODI?EOYD7K =.^. VIEOMAL. ]C?ECJ C
“@7E;7M7KAT7FAA” ?EODJ87MK:O8J: h.\. yEADN7;I “T7?I87;;PN” (yEADN7; 1994,
87). ] ;O@C8CEPG AJJKODCM7;A:G NP NCYON MJ8EO8A89 87@AO I8MOEYDO;A:, XID8C XP
_7G8A;  “CJMCXCDAK ?ECXKONI @7E;7M7K7 C8 NO87fATALOJ@CQ C@E7kO;;CJ8A” A
?C@7TPM7K AJ8CEAl @7E;7M7K9;C>C JCT;7;A: “M Y7;E7G XID;AL;CQ ADOCKC>AA” (d.
UAK7ED 1989, 85). oC I _7G8A;7 “@7E;7M7K9;CO JCT;7;AO” ;O 8OE:O8 JMCO>C
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?E7TD;AL;C>C G7E7@8OE7. h GC8: TMIL7;AO J7@E7K9;CJ8A M ;ON A ?EA>KIkO;C, ILO;PQ
;A>DO ;O J;AY7O8 ?C;:8A: @7E;7M7K7 DC “@7E;7M7K9;C – XID;AL;PG fCEN”,
“@7E;7M7K9;PG fCEN XID;AL;CQ YAT;A”, L8C C8@EPM7O8 DCEC>I IYO XOTXEOY;CQ
“@7E;7M7KAT7FAA” (d. UAK7ED 1989, 38, 65). \CDCX;CO JXKAYO;AO KlXC>C :MKO;A:
YAT;A A @IK98IEP J ?E7TD;A@CN MOJO;;O>C CX;CMKO;A: “EOk7O8” MC?ECJ KAk9 ;7
JKCM7G, MOD9 :EKPLO@ “@7E;7M7KAT7FAA” DOK7O8 ATKAk;AN @7@CQ XP 8C ;A XPKC
7;7KAT.

] ]O;>EAA, @7@ A ?CMJlDI ?ECXKONP tJ8O8A@A, 8OCEAA ECN7;7 M 8EID7G _7G8A;7
ATIL7l8J: N;C>ANA. ] 1976 >CDI MPkOK ?OEOMCD @;A>A “ZJ8O8A@7 JKCMOJ;C>C
8MCELOJ8M7”, M 1982 >CDI  –  NC;C>E7fAA C p7XKO.  B J?CE;CN A XOJJ?CE;CN M 8EID7G
ILO;C>C ?AJ7K ?OEOMCDLA@ A AJJKODCM78OK9 O>C E7XC8 �7X7 [�;F�K, 7 87@YO a9lK7
[AE7Q, =E?7D [CM7L, �CYOf 67KK7E A DEI>AO. BT;7@CNKO;AO A ATILO;AO 8EIDCM
_7G8A;7 ?ECDCKY7O8J:.
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1994\12.
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The Paradigm of the Feast in the Work of  V. Propp and M. Bakhtin

Erzsébet Kaman

This study deals with a comparison of two monographs: “Russian Agrarian Feasts”
(1963) by Propp, and “ Rabelais and his World” (1965) by M. Bakhtin.

Both books deal from different angles with analysis of the carnival held after the
winter solstice, celebrating life and the awakening of nature. Both books were written in
the thirties but were not published until the sixties.

Vladimir Propp’s historical typological investigation of archaic culture, folklore, and
the tale was made within the frame of what was known as the “Russian formalist school”.
He focused his attention on determining the structure of the “substantive form” (tale,
epic). This determination excluded all other artistic formulations as well as phenomena
not formulated aesthetically.

Using the method he elaborated in “The Morphology of the Folktale “, Propp sur-
veyed the multitude of Russian feasts, and in “Russian Agrarian Feasts” he examined the
behaviour of the leading figures (symbols) and participants of feasts throughout the year
and found functional coincidences. In the light of rites, customs and folklore, he classified
the main elements alluding to the archaic Eastern Slav religion.

The study also deals with Propp’s methodological conclusions, his observations chal-
lenging the views of J.G.Frazer on the victim and archaic comedy, and his debate with C.
Lévi - Strauss.

Mikhail Bakhtin’s work was carried out in the context of phenomenologically in-
spired Russian philosophical criticism. His monograph on Francois Rabelais’ novel and
its links with popular culture made an innovative study of the tradition of the carnival in
the Middle Ages and at the time of the French Renaissance. However Bakhtin’s carnival
theory is being increasingly criticised as a one-side interpretation of the carnival which
neglected the sacral character of the feasts and its catharsis, and culminated in the notion
of carnivalization.

Bakhtin linked carnivalization with the ambivalence of carnival and carnival hu-
mour, and applied it to the artistic and literary phenomena of different ages. The study
cites the observations of E. Meletinsky, A. Gurevich, M.A. Bernstein, Carl Emerson and
other researchers evaluating the work of Bakhtin and criticising his carnival theory.
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The author writes about the so-called “mythical pictures”, a new source for the research
of Slavic mythology, which were created in order to express people’s religious notions. The
article is centered on four of the most common groups of mythical pictures which, due to their
archetypal characteristics have survived to the present: paintings of the human body, those repre-
senting the female principle, solar mythical pictures, and the paintings of the male principle.

The pagan religion and mythology of the Slavs has been systematically researched
for over two hundred years. The results of the research turned out especially promising in
the second half of the 20th century when the researchers began using modern interdisci-
plinary methods. Thus not only history, linguistics and ethnology but also many other
sciences were given the opportunity to contribute to the enlightenment of the original
Slavic religion. However, it has to be said that even today in spite of the strong academic
interest and the enormous corpus of the research papers, the study of the pagan religion
and mythology of the South Slavs has not given results as positive as those in the corre-
sponding research of the East and West Slavic cultures2.

There are four fundamental reasons for the above-mentioned:
1. The sources dating from the Middle Ages, on which the research of the regions

settled by the West and East Slavs is based, do mention the South Slavs, however, they
almost as a rule never reveal any facts connected with their religion, religious rituals, or
deities worshipped by them3.

2. Even during the Middle Ages the West and the East Slavs mostly continued living
on their original territory, which is the reason why the “Slavic features” can be more easily
traced in their material culture. As for the South Slavs, they were a migratory people: they

Mythical Pictures of the South Slavs1

Nikos Čausidis

1 This article is a brief summary of our book RA8J@A8O JKA@A ;7 �IY;A8O UKCMO;A, published in Skopje,
Macedonia (by Misla), in 1994 (574 pages of text and 110 tables with a catalogue of more than one thousand
illustrations), and was presented at the lecture held at the history seminar organised by ZRC SAZU (the
Scientific Research Centre of the Slovene Academy of Sciences and Arts) and conducted in Ljubljana at
SAZU in May 1995.

2 For basic bibliography see: Š. Kulišić, Stara Slovenska religija u svijetlu novih istraživanja, posebno
balkanoloških, Sarajevo 1979; H. Łowmiański, Religia Słowian i jej upadek (w. VI-XII), Warszawa 1979; _. =.
pPX7@CM, ^TPLOJ8MC DEOM;AG UK7M:;, RCJ@M7, 1981; _. =. pPX7@CM, ^TPLOJ8MC DEOM;OQ pIJA, RCJ@M7,
1987; o. �7IJADAJ, RA8J@A8O JKA@A ;7 �IY;A8O UKCMO;A, U@C?bO, 1994.

3 A part of these rare sources is incorporated into our research (o. �7IJADAJ, RA8J@A8O...). Some of the phenomena
in the South Slavic pagan religion may be also hidden in some heresy religious systems (Bogumil religion...)
which are more often recorded in the Middle Ages sources referring to territories settled by the South Slavs.
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left their original territory and, in their migration period, made many contacts with vari-
ous other peoples and their cultures. During the great migration period they most cer-
tainly lost many ethnic elements of their material culture in exchange for gaining new
ones, which are today, in the Balkans, still very hard to define.

3. The image of the South Slavic religious culture is even less clear also because of
the fact that their material culture - as well as the culture of other Slavic peoples - consists
mostly of artefacts made of organic materials. Such a character of the material culture,
intertwined into the traditional Slavic village, was preserved until the 20th century. Thus
modern researchers (particularly archaeologists) cannot gain a more general insight into
the material culture of the South Slavs during the Middle Ages, and consequently they are
hampered in their research into the ancient religious and mythological structures of the
South Slavs.

4. Because of this “blank “ the historic connection of various remnants of the an-
cient religious beliefs still preserved in the South Slavic folklore is not feasible even though
the tradition of the South Slavs is rich in those elements. Maybe this is the reason why
until now the attempts at researching the South Slavic pagan religion have been focused
mainly on the folklore, especially on the oral tradition and preserved rituals. The historic
dimensions of those two elements are not sought in the original territories settled by the
South Slavs, i. e. the Balkans, but - by the use of comparative methods - in the tradition of
the Western and the Eastern Slavs.

Because of this the research of the South Slavic religion and mythology is non-
autonomous and completely dependent on the results of the research made on territories
settled by other Slavic peoples. A particular feature, which - even though it may have
existed in the South Slavic tradition - cannot be traced or recorded by use of such methods
unless it was already present in some of the regions settled by other Slavic peoples. But
what if the very feature has not yet been discovered by the research made in other territo-
ries? And what about the specific features of the South Slavic religion and mythology that
were not necessarily present in the religious or mythological systems of other Slavic peo-
ples? Does this mean they are never to be discovered or understood just because no anal-
ogy can be drawn between the religious and mythological systems of the South Slavs and
the other Slavic peoples?

In such a hopeless situation, there arises the urgent need for using a relatively new
and autonomous research method. By using such a method the research results would no
longer be based on comparative studies; the latter would only be used as a means by which
the results would be verified.

The methodology of our research is based on the material culture of the South Slavs
from their arrival in the Balkans to the 20th century. It comprises the artefacts discovered
by archeological research, the elements of the architectural and art objects (often bearing
some formal Christian qualities) dating from the Middle Ages, and finally, the artefacts
belonging to the South Slavic folklore. It should be pointed out that most of these material
artefacts are seen as being part of the mythical and religious structures mostly because of
their form, i.e. their visual image. Since the method is based on the material culture, or more
precisely on the visual medium, it is necessary that it includes a special mechanism by which
the researchers can discover and interpret the character and meaning of a particular picture.

The central notions of this methodology are “mythical picture”, “mythical belief”
and “mythical or myth-creating consciousness”. The mythical picture is a product of spe-
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cific principles applied to the operation of the consciousness of Man, as a member of any
of the archaic (particularly non-civilised) cultures4. Our methodological approach, and
the image of mythical consciousness in general, also comprise the notions of analytical
psychology (the subconsciousness, and conditionally also the collective unconsciousness),
and hence they serve as important components in understanding the archaic cultures5.

What can be described as a mythical picture?

A mythical picture is the basic - and often the only - form of earlier man’s plastic
expression, and it is the product of specific features of his consciousness. The creation of
mythical pictures was inspired by his/her existential needs. Such pictures are not the reali-
sation of a pre-formed idea, but instead they are ideations which take shape in the process
of their material creation, in which the subconsciousness plays an important role. From
the point of view of the person executing the picture, it is created “all by itself”. The
mythical picture, being an iconographic and symbolical entity, is not the product of a
single creator, but rather the result of the creative process of several generations. It is
characterised by gradual transformation, i.e. evolution taking place over many genera-
tions, centuries, even several epochs.Taking into consideration all these elements and the
role that archaic culture had in forming the personality of the individual, one can say that
the mythical picture is a result of the “collective mind”, the “collective consciousness” of
a given culture. The fundamental motive for its creation in not by nature artistic or aes-
thetic, but rather magical and religious.

In a real archaic culture the mythical picture does not represent somebody or some-
thing, it is de facto what (according to our interpretation) it represents. From this point of
view the creation of a mythical picture can be understood as the intention of the archaic
person to make real, i.e. to materialise what the picture symbolically represents. In the
prehistoric civilisations the mythical picture performed the function which was at a later
time assigned to letters: it articulated the images and ideas, their cultivation, and embed-
ding in the consciousness of the individuals and their enviroment.

Mythical pictures are transformed in accordance with their function in a given cul-
ture and with the changes of the mythical images in relation to what the given mythical
picture presents6. The transformation is most frequently a gradual, almost invisible proc-
ess: every culture, i.e. generation cherishes particular mental images of a particular phe-
nomenon (e. g. the form of the universe, the functioning of a particular natural or cultural
process, the character of a particular deity...), which exists in the consciousness, i.e. the
subconsciousness of each and every member of a given generation. When making a mythi-
cal picture (wood carving, embroidery, metal molding) the creator consciously and sub-
consciously strives to achieve the goal of finding a particular mental picture, to recognise

4 This comprises also the perception of the world in general, organisation of relevant impressions and creation.
5 The notions “mythical consciousness” and “mythical belief” comprise all the meanings assigned to them by

German philosopher E. Kasirer (E. Kasirer, Filozofija simboličkih oblika - drugi deo: Mitsko mišljenje, Novi
Sad 1995, especially 36, 37, 47-52, 58-61, 65, 76, 77 (on particular characteristics of the mythical consciousness).
On psychological notions compare: C. G. Jung, Dinamika nesvesnog, Beograd 1978. For a more detailed
insight into our understanding of the term “mythical picture” see: o. �7IJADAJ, RA8J@A8O..., 51-67

6 For a more detailed insight see: o. �7IJADAJ, RA8J@A8O..., 58-61; N. Čausidis, The Magic and Aesthetic
Functions of Mythical Images in the South Slav Traditional Culture. In: The Magical and Aesthetic in the
Folklore or Balkan Slavs, Belgrade 1994, 5-20.
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it in the picture he inherited as a prototype, and to transfer it into the new picture he is
creating, based on this prototype. Thus the visual form and the meaning of mythical pic-
tures are changed.

It is important to emphasise that the fundamental medium in which mythical pic-
tures were formed, consisted of the non permanent (and at the same time most frequently
used) techniques that make use of mostly organic materials (drawings, colouring, embroi-
dery, carving and modelling of skin, textile, wood, wax, dough, nonbaked clay...). The
discovery of this fact has been made on the basis of extremely few ancient objects still
preserved, and numerous replicas of the original objects made in more durable materials
(baked clay, stone, metals).

Mythical pictures should be treated as one of the forms in which mythical belief is
captured. They should be seen in connection with other mythical manifestations (the oral
myth and myths intertwined into rituals) to whose meaning contribute, and vice versa.
Thus, although in concrete cases the pictures can be assigned the primary role in relation
to other media, in principle the primary role is actually assigned only to nonmaterialised
beliefs, i.e. to mental pictures.

Mythical pictures are still produced long after their original or subsequent meaning
has been forgotten; nevertheless, the images and beliefs in its magical powers or its sacral
character are preserved. If those no longer exist, the picture enters the process of
demythification: it assumes the role of a decorative element, i.e. it becomes an ornament
devoid of its mythological and symbolical meanings.

If we set out from the standpoint that the meaning of the symbols (the fundamental
“building elements” of a mythical picture) is based on the qualities and functions of the
real elements which served as the reference for a symbolical meaning, there is a possibility
that the meaning of a particular mythical picture belonging to an ancient or far away
culture can be grasped even in the absence of the appropriate context, i.e. the key to the
communication with the particular mythical picture and even the culture to which it be-
longs7. Precisely this viewpoint gave us the right to begin the exploration of the pagan
religion and mythology of the Slavs (in this particular case especially the South Slavs)
setting out from their visual images bearing a certain mythological and religious character.

Our research has been divided into four global complexes which are deeply con-
nected with research into the character and the genesis of the mythical picture. This struc-
ture is based on the principal relationship that determines all phenomena of a mythical
and religious character. What we are dealing with is the relationship between Man and
cosmos, the intention of the archaic cultures to reveal their reciprocal identity (on the
level of form, organisation or function), and the will to understand and interpret one
element of the pair by use of the other.

7 When speaking of archaic cultures, the categories “actual features” or “actual functions” do not refer as much
to objective reality as they refer to the specific way in which a concrete detail, i.e. a component of this reality
is interpreted in a given culture.
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I. PICTURES OF THE HUMAN FIGURE

T. I: 1. anthropomorfisation of cosmos 2. relief, Laussel (Palaeolithic) 3. idol, Zbruč 4. idol, Olsztyn 5. lucky
charm, Kirov 6. fresco, Skopje 7. graffito, Provadijska Reka 8. embroidery, Russia 9. gravestone, Dalmatia
10. graffito, Austria (Iron Age) 11. metal tablet, Tesalia 12. fibula, Vojvodina 13. gravestone, Herzegovina 14.
gravestone, Dalmatia.
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The human figure in mythical pictures is there to evoke the symbolical meaning
which it reflects and which is based on the actual biological and cultural functions of Man
as well as the functions projected onto him/her by a particular culture. A specific meaning
can be traced in every element of the human figure, its particular pose, and other symbols
to which it is related in the picture.

In the Slavic culture a picture of a woman with her hand placed around the area of
her breast or stomach can be found, even though there are only traces of it to be seen (on
tombstones and cult objects). Originally these two poses were to point to the function of
the two organs (feeding and giving birth),and thereby to allude to the corresponding func-
tions of nature. Thus these figures revealed the character or the domain of the mythical
beings they represented. These notions lead us to the oldest, prehistoric epochs in which
the processes of transformation (especially stylisation) of mythical images can be observed.
It is of particular importance that throughout the various epochs the process of the identifi-
cation of a human figure (especially a female one) - its parts and their functions with the
corresponding functions and elements of the universe - can be best understood (see: T. I: 1)8:

- the Earth as the lower zone of the macrocosm and its power of giving birth, is
identified with the analogous female organs and their functions, also set in lower half of
her body

- the identity between the sky and celestial waters as the upper zone of the macro-
cosm and their function to feed what the Earth will give birth to, and the female breast and
the milk of a woman (also set in the upper half of a female body and intended to feed what
has been born).

The purpose of leaving the framework of the Slavic culture is to penetrate, from the
standpoint of the primordial, the meaning of the several of the subsequent enigmatic mythi-
cal pictures present in the Slavic culture.

The human figure (originally a female one) holding a riton (one of the early types of
pots) in her hand represents the product of the transformation of the oldest pictures of wet
nurses in which the riton is seen as a symbolical substitute for the female breast and bears
the meaning of the source of food, plenty and well-being in general. In the Middle Ages
such images, which are almost completely identical to the oldest prehistoric ones (e. g. the
relief from Laussel), could be found in a Slavic cult statuette - the idol of Zbruč. In the new
context of war and heroism the above-mentioned meaning could also be traced in male
figures set in the same pose (the god Svantovit in Arkona; numerous cult images from
Central and Eastern Europe, and seemingly, also a late Christian example found in the
vicinity of Skopje - (T. I: 2-6)9.

Beside its real biological functions, the human figure represents figures with a cos-
mic character in order to point out the mysterious forces of creation that initiate and
control the cyclical processes in nature. In mythical pictures this is manifested by use of
centrally located human figures with sun disks placed in their hands or around them. The
disks symbolise various phases of the solar cycle or, at the more abstract level, the seasonal
changes or procreative cycle. In this context the hands of the human figure are given the

8 It should be pointed out that the illustrations have been furnished only with basic information. For more
detailed data, including bibliography see: o. �7IJADAJ, RA8J@A8O..., 487-526.

9 For more details see: o. �7IJADAJ, RA8J@A8O..., 94-100; o. �7IJADAJ, [8A8CEJ@AC8 ?CE8EO8 ;7 @E7K
R7E@C JC EA8C; MC E7@787 A ;O>CMA8O NCY;A ?7>7;CJCMO;J@A ?EODKCk@A, o7ILO; JCXAE ?C ?CMCD
600->CDAk;A;787 CD JNE887 ;7 @E7KC8 R7E@C, U@C?bO-\EAKO?.
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meaning of forces which initiate those cycles, while the human figure itself (that is the
image of a deity it represents) remains a subject who controls these forces and takes care
of the cyclical nature of the processes. Such pictures were found on the graffiti from the
Middle Ages, on jewellery, and on tombstones from the late Middle Ages; they were also
part of the folk ornaments of South Slavic or general Slavic character (T. I: 7-14).

12 1 6
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T. II: variants and transformations of symetrical zoo-antropomorphic mythical pictures.
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In the South Slavic as well as many others cultures, symmetrical compositions con-
sisting of one central anthropomorphic figure accompanied by two zoomorphic figures
are particularly frequent. Our symbolic analysis has led us to the following global meaning
of these compositions. Two animals (whether they be horses, stags or birds) symbolise the
dualistic forces, i.e. tendencies present in the universe: the positive and the negative, pro-
gressive and regressive forces, the one that initiates growth and giving birth, and the other
one responsible for fading away, dying. Between the two animals there is a human figure
holding them in its arms or holding their bridle. This figure represents a calming factor,
the one to “hold them in its arms”, restrain them, to control what they symbolise: the
dualistic (more precisely bipolar) tendencies of the universe (T. II)10.

These are very important mythical pictures, which clearly interrelated with man’s an-
cient, subconscious and archetypical needs existing as permanent entities through time, adopt-
ing various different forms. We have tried to show their principal variations and the line of
their transformations on T. II. We believe the primary pictures to be the ones on which there
are three figures set apart one from another (1, 2). In the next phase there is already a
relationship formed among them, i.e. the human figure starts taming the animals: holding
them in its hands (12), bridling them (6) or riding them (7). The latter example reflects yet
another phenomenon: two animals are united into a unique being. This fact could represent
the notion of a unique character, i.e. the causal relation of bipolar cosmic tendencies. In the
next phase the process of fusion follows - three figures are united into a unique composite
zoo-anthropomorphic figure: two animals transform into the central, i.e. the human figure’s
arms (13) or legs (8, 9, 10). This process too could be interpreted as a product of the changes
occurring in the perception of the harmony of the world, which no longer exists because of
the forces of chaos (animals) and order (Man). The illusory forces of chaos are in fact
merely parts, tendencies of the sole subject which is able to bring harmony to cosmos -
represented in the picture in the form of a human figure. In this context, in this figure, the
weighing-scales can be perceived as the symbol of balance, harmony and order within the
universe (14): the human torso with its head represent the vertical axis of the world and the
vertical axis of the scales while the extremities (especially arms) represent the bipolar ten-
dencies of the cosmos, and the two side-pans of the scales at the same time.

Influenced by other mythical pictures, this notion enters new phases of transforma-
tion, the product of which reflects some other meanings which are more or less consistent
with the ones we were talking about so far. It is a picture of a deity sailing a zoomorphic
boat (3, 9): the deity set in the pose of a woman who has just given birth, with her legs
ending in the form of a zoomorphic heads (4, 10); the figure shaped in a circle, i.e. a wheel
(5, 11) - the wheel is formed either by two zoomorphic beings or the figure’s zoomorphicised
legs (in both cases those symbolise two tendencies of cyclical phenomena). The concrete
images which belong to most of the above-mentioned types are found on the embroided
linen, in traditional architecture, parts of the household utensils, jewellery and cult requi-
sites of the South Slavs and also other Slavic peoples.11

10 According to our belief the zoomorphic pair - beside its general meaning - have expressed also concrete
meanings which have been in relation with the general meaning. Thus migratory birds could be seen as a
symbol of nature’s fecundity (the arrival of spring of summer), horses and deer - progression and regression
of the sun, and snakes - the presence of water.

11 o. �7IJADAJ, RA8J@A8O..., T. XXIII - XXVII.
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II. PICTURES REPRESENTING THE FEMALE PRINCIPLE

Members of all archaic cultures, and therefore also the one we are researching, were
existentially interested to understand how things in nature came to being - the universe
itself, various cosmic elements and cycles, plants, animals and, last but not least, Man. The
only way to explain their creation ex nihilo was by use of analogy with the fertile women
and the act of giving birth in the literal sense of the word. Precisely because of this in all
mythical forms, therefore in mythical pictures as well, woman - because of her procreative
function - is given the central position - according to the frequency of occurrence as well as
the number of symbolical and iconographical types. Since this is a theme which is univer-
sal and applicable to all mankind, regardless of period or geographical region, a prevailing
number of the South Slavic mythical pictures representing this theme can be traced back
to times immemorial, at least in Europe, the Mediterranean and Asia.

T. III: 1. variants of the posture of the mythical woman who has given birth 2. metal tablet, Tesalia 3. fibula,
Čigirin 4. embroidery, Macedonia 5. fibula, Macedonia.
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T. IV: symbolical-iconographic shapes of the mythical woman who has given birth.
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T. V: 1. embroidery, Russia 2. embroidery, Croatia 3. embroidery, Russia 4. embroidery, Bulgaria 5. gravestone,
Herzegovina 6. decoration, Kosovo 7. votive offering, northern Croatia 8. pendant, Ohrid 9. gravestone,
Dalmatia 10. gravestone, Herzegovina 11. gravestone, Montenegro 12. metal tablet, Tesalia 13. decoration,
Vojvodina 14. begetting of fire understood as coitus between heaven and earth.
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The act of giving birth is rather complex for visual representation, therefore in mythi-
cal pictures it is described indirectly and stylised in several ways: as a pregnant woman or as
a woman touching her reproductive organs (the stomach area and genitals, which in most
cases are shown enlarged or open) or pointing to them, thus alluding to their function and to
the act which it about to happen. In concrete cases, giving birth is shown by use of a more or
less realistic image of a woman at the very moment of giving birth. The meaning is focused
on her posture (there are several variants of the two basic elements: the legs spread apart and
the position of her arms), and the stylised baby coming out of her womb12. We tried to make
a typology of principal variants of the above-mentioned stylised poses that are particularly
common on the Slavic ornaments (T. III: 1). The third way of showing the act of giving birth
in a picture is by describing the act post festum. The baby is placed outside its mother: beside
her or in her arms (as is the case of the metal tablet from Tesalia - T. III: 2)13.

Like all other mythological representations, the images of giving birth do not end
within the limits of reality; reality is only where they begin. The concrete meanings of
giving birth are characterised by several elements: the outer appearances and the attributes
of the woman who has just given birth and the newborn baby, and the surroundings in
which the act has taken place.

Beside the anthropomorphic form, the woman who has just given birth can adopt
another three forms: she can be identified with a frog, a plant or a house (T. IV: A, B, C). This
is not a mere coincidence, since in real life all three elements are related with fecundity and
giving birth, i.e. creation. Frogs are creatures living under earth and in the water, and they are
assigned the function of a symbol and the representative of those two functions, incarnated
into the form of a mythical woman who has just given birth (e.g. a votive word for barren
women: T. V: 7). In terms of plant motives, a deity in the form of a woman who has just given
birth is most frequently identified with a tree (especially a fecund one). The result of the
process is a “woman-tree” or more general a “woman-plant”, the entity still most perstistent
in the symbolical pictures (T. IV: B). The product of the relation between a woman and a
house is a “womanhouse” image representing the factors that are the source of happiness
and well-being of a family (T. IV: C; examples: T. V: 1, 2). In close relation to the latter form
there is a variant of a woman who has already given birth, in which she is described as giving
birth inside a house. In this case the goal of the symbolisation is probably transferred to the
essence - the space that the house encloses (examples: T. V: 3, 4). - We can follow the Slavic
examples of such mythical pictures even back to the neolithic period14.

As mentioned above, those mythical images also form a relation with symmetrical
pictures - the symbols of cosmic dynamics. There are some specific variants of the basic
meanings: a picture of a woman who is just giving birth with a pair of animals at her side
(the reflection of the image of giving birth, i.e. the creation as a result of the reconciliation
of dualistic forces) - the animals are presented as being part of the woman -; there is also
another symbolical form of a woman who has just given birth with her legs spread and
ending in the form of an animal head (T. IV: E, F; examples: T. III: 3, 4, 5), and a woman
who has just given birth forming a circle which symbolises giving birth as being part of a
cycle, or the creation of a cycle itself (T. IV: D; T. V: 8).

12 It should be pointed out that the primordial woman was giving birth most often in a sitting position.
13 On this and other tables from Tesalia see: o. �7IJADAJ, \7>7;C-JKCMO;J@A @IK8;A ?EODNO8A CD 6OJ7KAb7, I,

II, VCDAkO; TXCE;A@ ;7 fAKCTCfJ@AC8 f7@IK8O8, 19(45), 20(46), U@C?bO, 1992, 1993, 141-166, 159-178.
14 See: o. �7IJADAJ, RA8J@A8O..., T.: XXXI, XXXIV, XXXVII, XLVII, XLIX.
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In any of the above-mentioned forms of mythical pictures, a specific meaning is
assigned to the object to which the woman is giving birth. Each of these objects reflects a
specific sphere of the universe, the creation and perpetuation of which is of close interest
to Man.

Giving birth to floral elements (most frequently represented by a generalised pic-
ture of a plant) can reflect a wish that the fields may be rich in crops; on the other hand it
can also reflect the beginning of a new growing cycle or any of the four seasons, and
holidays: for example spring or the beginning of a new year (examples: T. V: 5, 6). Giving
birth to animals - except in the literal sense (increasing the herd) - can also be a sign of
general prosperity15.

The active cosmic elements which the mythical woman is giving birth to (various
symbols of the sun and fire represented as geometric, floral or anthropomorphic solar
disks and rosettas) should be understood as symbols of the diurnal or annual solar cycles
(T. V: 11, 12). A mythical picture of giving birth to fire has not yet been identified; how-
ever, there are facts pointing to its existence, even though if just in the form of a mental
picture. This is confirmed by the South Slavic rituals of making the so-called “living fire”
in the ancient way, by rubbing two sticks together - one made of hard and the other one of
soft wood. Many elements of these rituals bear a distinct sexual character (two wooden
sticks have the names related to the male and female sex; there are also evident sexual
allusions as to the participants in those rituals: there is always a pair of them, mostly of the
opposite sex, who are naked when performing the ritual and have to refrain from sexual
activities beforehand...). The cosmological aspect of this mythical image of creating or
literally giving birth to fire (the act being the consequence of coitus between heaven and
earth) reflects the form, i.e. the character of more modern tools for making fire: flintstone
as the “heavenly stone” under the patronage of male deities, and tinder as an element
originating in earth. The latter (in the Slavic culture, as well as the cultures of other peo-
ples) has been shaped in two variant forms: as a rhombus and as a narrow ellipse with
corner poles (= vulva) or two sharp sides, which in our oppinon is related to the stylised
image of the mythical woman who has given birth (see: T. V: 14)16.

The mythical woman who has already given birth is also represented as giving birth
to yet another, usually smaller woman. We believe the latter symbolises her successor, who
is to replace her mother when she no longer has the procreative power. By multiplication
of this pair an ornament is formed (most frequently a vertical one) consisting of two
successive acts of giving birth: this symbolises the permanent quality and the continuity of
the creative processes within the universe. The ornament can be found in the embroider-
ies, wooden furniture decorations, in architecture, metal products, etc. (examples: T. V: 9,
10, 13)17.

15 In Slavic languages too, words for domestic animals had connotation of material goods, arrival, richness and
plenty.

16 Understandably the shape of tinder was adapted to its function, i.e. the need to hold it firmly in one’s hand.
17 For majority of the described types of mythical pictures parallells have been found in the Slavic mythical folklore,

rituals, and religious beliefs, recorded in the 19th and 20th centuries and by means of historic sources also in the
Middle Ages (o. �7IJADAJ, RA8J@A8O..., chapter: “UKA@A ;7 YOJ@AC8 ?EA;FA?”).
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III. THE SOLAR MYTHICAL PICTURES

The Sun is the centre of the world of archaic cultures and no other cosmic element
(with a possible exception of water) holds such an important role in the existence of the
earlier men. This is the very reason for their frequent presence in all forms of manifesta-
tion of the mythical. This is the case also in their projections pertaining to the plastic arts
in the traditional culture of the Slavs.

T. VI: personalisation and the dynamics of the sun as presented in mythical pictures.

The Sun is a complex element accompanied by a series of accompanying manifesta-
tions, emanations and levels of existence and different activities. The archaic men con-
nected each of them (on the basis of real and metaphysical relations) with one of their
existential needs or spheres of interest. These functions of the sun are manifested by spe-
cific mythical images, through the media of speech and vision.

The shape of the sun evokes several mythical images which are universal, i.e. they
are not only part of the Slavic culture. They can be divided into geometrical images (crosslike
forms, and circular forms), floral images (rosetta-shape forms), zoomorphic images (heads
of lions, horses, deer: the head is identified with the disk and the golden horns or the man
with sunrays). We would especially like to emphasise the anthropomorphic image of the
sun represented in the form of a human head (with golden hair and beard...) which is
intended - apart from its form - to suggest the personality of the sun, indicating to it as
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T. VII: 1. graffito, Pliska 2. lucky charm, Preslav 3. gravestone, Montenegro 4. graffito, Pliska 5. lucky charm,
Varna 6. metal tablet, Tesalia 7. gravestone, Herzegovina 8. graffito, Preslav 9. graffito, Macedonia 10.
embroidery, Russia 11. fibula, Bled 12. metal tablet, Tesalia.
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being a personal entity, i.e. a personality. This mythical picture is then transformed into a
complete anthropomorphic figure, i.e. a mythical figure or deity, representing the sun. Its
basic feature is once again the head - golden and bright, with light or golden hair (T. VI: 1,
2, 3, 4; examples: T. VII: 1, 2, 3, 6). One of the basic characteristics of the sun is its
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dynamics, which is the reason why it has to find its place in mythical pictures. In the visual
medium this has been done in various ways.

In any of the above-mentioned symbolical images the forms of the sun were repre-
sented as being multiplied, with the aim of presenting particular phases within a cycle. As
mentioned before, the solar disk or its multiplied images are put into the hands of anthropo-
morphic mythical figures in order - amongst other reasons - to evoke their dynamics (T. I: 7-
10). Most frequently the dynamics of the sun was presented by the method of identifying it
with one of the animals which are characterised by motion (T. VI: 1, 2, 5, 6). Usually this is
a horse, a deer or any of the birds. The identification can be complete (the body of the
animal represents the sun) or partial (through fantasy images of half-sun, half-animal, i.e. the
“sun-bird” or the “sun with wings”...) The identification is made by the sun (represented in any
of the known forms) set upon the body or the shoulders of the animals or tied to them. One of
the striking variants is that in which the solar disk is represented in the form of a human head
set upon the shoulders of a galloping horse (T. VI: 6; examples: T. VII: 4, 5). The union of
anthropomorphic symbols of the shape of the sun, and zoomorphic symbols of dynamics
produces a mythical picture of a solar figure riding a four-legged animal (or a bird, although this
image is not very common in the Balkans) or flying on it. This picture represents the beginning
of the archetypical mythical picture of a Slavic solar horseman (T. VI: 7-10).

In the Balkans there is one variant which is emphasized: this is an early and not
entirely anthropomorhicized (i.e. non-naturalised) variant of this mythical picture in which
the head of the horseman has no elements of a human face but has the form of a solar disk
with a cross or rosetta or a radial aureole (examples: T. VII: 7-10). There are also some
completely anthropomorphicized examples, although these are less common (T. VII: 11, 12).

In the regions settled by the Slavs the images of the sun rendered more dynamic by
means of any transportation device - the products of early human culture (a carriage, boat
or sleigh) - are not among the most impressive ones. Likewise, the symbolical images of
the sunrays - identified by means of a spear or lightning - are also not emphasised, except
in cases when they are attributes of figures with a solar character.

Let us mention once more the symmetrical zoo-anthropomorhphic compositions
among which there are also those with an especially emphasised solar aspect. The latter is
represented through a central (usually female) figure and lateral horse-riding figures, en-
circled by solar symbols (rosettas, disks, swastikas).18

IV. PICTURES CONVEYING THE MALE PRINCIPLE

As is the case with the female figures, the basis on which the entire symbolical
structure of the male mythical figures, i.e. deities, is formed remains once again the basic
biological function of Man (in this case understandably the male), and all the other activi-
ties through which this biological function is expressed. While the figure of a woman in
the oldest female deities is intended to represent, above all, the creation of all life, its
sustenance, and the creation of all material, the figure of a male is mainly to represent the
non-material manifestation of the energies within the universe. While the female figures

18 At the end of the chapter “UCK7E;A NA8JA JKA@A” we have tried to connect the results of our research with the
names of the Slavic solar deities from the Middle Ages historic sources (Dažbog, Svarožič, Hors...) and with
relevant folk traditions, i.e. rituals, mythical tradition and epic poems (o. �7IJADAJ, RA8J@A8O..., 309-331).
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relate mainly to material categories, the male figures relate mainly to non-material and
non-fathomable reasons for the existence of the former. Aside from biological functions
there are also cultural functions, which are part of the symbolical system. The latter are
mostly represented as being superstructural to the former (see: T. VIII).

The male genitals are one of the first and most simple symbols of man’s procreative
power. In the Slavic culture they are represented in the form of cult objects in their life
size. They were used for ritual and magic purposes (example: T. IX: 4). However, the cult
objects represented in the form of an anthropomorphic phallus (the penis has the ele-
ments of an anthropomorhic face) are even more common within the Slavic culture (T.
VIII: 1, 2, 5; examples: T. IX: 1, 2). While the phallus is present on the cult object to reflect
the tendencies of the mythical consciousness, to fix the category of “procreativeness” to
the object (the body organ) which is characterised by it, the anthropomorphicized phallus
reflects the tendencies to present the subject which carries out this function.

The anthropomorphicized phallus can be found on the cult objects used as requi-
sites with a ritual-magic character; it may also serve as an iconographic basis of small
house idols as well as monumental idols placed in shrines (example: T. IX: 3).

The last type of mythical picture is a half-phase of the process of complete
anthropomorphisation of the male principle, i.e. the image of the anthropomorphic figure
(a male deity of any other category of mythical figures) - the medium of procreative power
(T. VIII: 2, 5, 6). The basic symbolical element reflecting his procreational function re-
mains a phallus which is in most cases represented as oversized or in erection.

The most interesting example reflecting this mythical image are the cult figurines of
the mythical figure German. In Bulgaria, Serbia and Romania (where he is known as
Kalojan) these figurines are made by women using clay or other organic materials (wood,
straw, textiles). In honour of this mythical figure (most commonly he is naked and the
emphasis is on his phallus) a burial is arranged. It consists of the procession, mourning
and actual burial (the figurine may also be thrown into water); all this is done with the
purpose of controlling the natural waters (T. IX: 5, 6).

In mythical images the male principle represents various spheres of nature or cul-
ture, which leads to more or less specialised deities or pantheons (T. VIII: 7, 8, 9, 10). The
male mythical figure with floral motives growing out of his body is a reflection of the
mythical notion of the male factor within the vegetation cycles in nature. This image may
be understood in yet another way. The death of a male figure may be - within the concept
of a “sacrificed deity” - a condition for the beginning of a new vegetation cycle. Such
mythical pictures are found on the tombstones, jewellery, and ornaments in the Christian
shrines (from the Middle Ages), and in manuscripts (examples: T. IX: 10, 11). These ob-
jects may reflect various domains of influence of the above-mentioned former deity: pa-
tronage in terms of the agricultural sphere, reinforcement of the procreative power of the
human body, participating in the destiny of the deceased in his life after death. This type of
mythical picture has its zoomorphic variant with plants growing out of animals (of various
kinds) (examples: T. IX: 7, 8). It is thought that in this may have been a way of represent-
ing the Slavic mythical figure Simargl - a dog with earthly and heavenly attributes (with the
tail of a snake or fish, and wings), and later his anthropomorphicized variant, most prob-
ably Pereplut.

This symbolical concept is to be found intertwined in the basis of one of the images
of the Slavic underworld deity (maybe Veles, Crnobog...?) who is represented only by a
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T. VIII: mythical pictures conveying the male principle - their structure, variants, transformation.
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T. IX: 1. ceramic phallus, Bitola 2. wooden phallus, Staraya Rusa 3. stone idol, Tesalia 4. stone phallus, Bulgaria
5. clay figurine, Bulgaria 6. clay figurine, Bulgaria 7. metal tablet, Tesalia 8. wood carving, Ohrid 9. stone
relief, Serbia 10. stone relief, Serbia 11. bracelet, Ryazan 12. lucky charm, Preslav 13. fibula, the Balkans
(Constantinople?) 14. fibula, the Balkans (Constantinople?).
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head (mostly wearing moustaches and having zoomorphic qualities) out of which various
plants are growing (examples: T. IX: 9, 12). The traces of the other mythical picture - in
which the underworld deity (in this case called Triglav, Trojan...) is presented as having
three heads - can be found in the case of the idol of Zbruč as well as the Slavic fibulae from
the Balkan region (T. IX: 13, 14).

The mythical consciousness projects the male principle not only onto the underworld-
vegetation sphere, but also onto the dynamic and energy processes mostly connected with
the sky, which in addition to the sun also include thunder and lightning, and daylight. Each
of these is presented by specific symbols, mythical pictures, mythical figures, and deities.

Thunder and lightning are presented by two categories of symbols: the symbols in
the first category emphasise its beating and resonant actions (the corresponding symbols
are axes, heavy sticks, hammers) and its fire-light nature (the corresponding symbols are
lightning, spears, and fire presented in the form of flintstones). The connection between
thunder and the various symbols that contain the number six is particularly interesting (T.
X: 4): there is a six-leaf rosetta in a circle (A), a wheel with six crossbars (B), bees and their
hexagonal honeycomb, and finally the blossom of Iris Germanica in the geometrical shape
of which there are two pairs of three-blossom leaves set against each other. In the horizon-
tal projection there are two equilateral triangulars merged into a hexagram (C, D); in
vertical projection there are two triple forms (E, F). An analogy can be drawn with the
ancient Roman and Greek graphic symbols of thunder (the two-sided “trident” of Zeus,
i.e. Jupiter, and the analogous Hindu symbols of thunder - “vajra”).

The figure of the thunderman was shown with one of the abovementioned symbols
in his hand. According to historical sources, in the Eastern Slavic culture, the thunderman
Perun held a stick, a spear, lightning or a flintstone in his raised hand. We have found
evidence of several objects of a cult character in the Balkans on which there are pictures of
male figures with an axe or similar tool (a hammer, a spiked club) in his raised hand
(examples: T. X: 5, 6).

Through everyday experience, transformed and perfected over several generations,
the archaic consciousness came to understand the primary character of light and its im-
portance for the existence of Man and the universe in general. Thus in context of light the
supreme Slavic deity was formed, a patron of the sky and daily light, a creator of the world
and Man, and the master of other deities. In mythical pictures the light, as an exceptionally
abstract notion (which cannot be captured by means of the plastic arts), is symbolically
represented by the eyes or - more generally - by the human face (which is assigned the
meaning of “looking” - the role of the organ of perception and the consciousness). This
can be concluded on the basis of the images of the supreme Slavic deities of whom we have
learned from historical sources (Svantevit in Arkona...), as well as from the archaeological
finds. In all of these cases there is one symbolical concept present which is not specific to
the Slavic culture: the central tower (represented in the form of a pillar, stick, or phallus)
with several (most often four) human heads, i.e. faces on top of it; with the heads looking
in different directions. We believe that this mythical picture reflects the supreme deity
with the light shining towards all the cardinal points (T. VIII: 2, 11; examples: T. X: 1, 3).
We are also familiar with the two dimensional variants, with the cross as the basis and with
figures on each of its sides (example: T. X: 2).

A Slovene folk story confirms the existence of this mythical image in the oral tradi-
tion and thus reveals its cosmogonic character. As the story goes, in the beginning there
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T. X: 1. stone idol, Dalmatia 2. metal cross, Dalmatia 3. article made of animal horn, Preslav 4. symbols of
thunder and lightning 5. a decorative motive on a ring, Serbia 6. metal tablet, Tesalia.
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19 Then he set on a journey to see what he had created through his vision. After travelling a while he got tired,
and a sweatdrop from his forehead fell onto the ground: from this sweatdrop Man was created (J. Kelemina,
Bajke in pripovedke slovenskega ljudstva, Celje 1930, 291).

was nothing but God who had been sleeping and dreaming from time immemorial. When
he woke up he began to create the world through his vision. After the first look he created
the earth, after the second the sun, then the moon and afterward the stars...19

In the more evolved phase of this mythical image each of the faces of the supreme
deity is transformed into complete figures which represent individual deities - the mem-
bers of the pantheon (T. VII: 12). Because of these individual deities the anthropomorphic
image of the supreme deity begins to be lost. The latter is now represented by the principal
tower of an idol (the best example is the idol from Zbruč). This mythical picture gives
immediate relevance to several questions which, hitherto, Slavic pagan religion has been
considered incapable of answering, and these issues are: henotheism, monotheism (at
least in the potential sense), and non-corporal representation of the Supreme Deity.

Mitske podobe Južnih Slovanov

Nikos Čausidis

Prispevek je izšel tudi v slovenščini: Nikos Čausidis, Mitske slike južnih Slovanov. –
Historični seminar II (uredila Oto Luthar & Vojislav Likar), Ljubljana 1997, 25 – 48.
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The paper discusses the notion of kami, which reflects the basic Japanese way of consid-
ering nature, the land, deities and the people. The Japanese cosmogonic myths and the cosmic
harmony of myriads of kami are presented as a contrast to the one absolute God in the mono-
theistic religions.

Šintoizem, Shinto (pot božanstev, bogov) je ime, ki so ga dali stari, prvotni, domači
religiji Japonske, da bi ga razlikovali od kasnejših verovanj, ki so prodrla v deželo (npr.
budizem, konfucianizem). Šintoizem je naravnan na čaščenje “kami-jev” (svetih sil,
božanstev), ki jih povezujejo z določenimi kraji in naravnimi objekti, tudi z določenimi
skupnostmi, plemeni, posamezniki. Kamije ponavadi častijo v svetiščih, kjer se njihova
duhovna prisotnost razodeva s specifičnimi simboli, npr. značilnimi šintoističnimi oboki,
nekakšnimi vrati, imenovanimi “torii”, ki označujejo prehod v svetišče ali posvečen prostor
ali “gohei-ji”, papirnatimi praporčki, zastavicami, ki naj bi privlačevale božanstva,
uporabljajo pa jih tudi pri obredih očiščevanja. Častilci prihajajo v svetišča, kjer izvajajo
često samotno molitev, ki jo začenjajo z dvakratnim ploskom dlani. Javna čaščenja pa
opravljajo duhovniki, ki izvajajo tudi obrede očiščevanja, opravljajo darovanja in berejo
molitve. Še danes veliko prebivalcev Japonske po rojstvu prinese novorojenega otroka v
šintoistično svetišče, da ga tam posvetijo “kami-ju”, ki ga ta družina časti. V šintoistično
svetišče prihajajo tudi ob Novem letu in drugih praznikih. Posamezna svetišča gojijo tudi
različne tradicije praznovanj oz. javnih priložnosti, ki vključujejo udeležbo ljudstva pri
plesu, procesijah, kresovih. Še danes je vsa Japonska prepredena s svetišči in kapelicami,
ki častijo kamije, božanstva v njihovih najrazličnejših oblikah, od lokalnih različic, gora,
dreves, slapov, riževih polj, pa vse do sil, ki naj bi delovale v širšem, celo nacionalnem
obsegu. V zgodnjih obdobjih japonske zgodovine je zvezo z božanstvi s svojimi šamanskimi
sposobnosmi vzdrževala duhovnica klana. Ta zgodnja oblika šintoizma pa se je v 6.stol.n.št.
spremenila pod vplivi budizma, konfucijanstva in daoizma, kot tudi drugih kulturnih
dosežkov, ki so v tistem času začeli pritekati iz takrat razvitejše Kitajske na Japonsko.

Za Japonsko je značilna interakcija treh glavnih verstev: šintoizma, budizma in
konfucianizem, ki se jim je kasneje pridružilo še krščanstvo. To je često privedlo do
združevanja obredja starejše religije, torej šintoizma, z uvoženimi sistemi. V času obdobja
Meiji (1868-1912) postane šintoizem državna religija Japonske, toda ob koncu vojne, leta
1945. izgubi to svojo posebno vlogo, s čimer je cesar izgubil svojo vlogo direktnega
zastopnika svetega na zemlji, čeprav ima še posebne funkcije pri očiščevalnih obredih in
obredih sajenja riža. Tako po drugi svetovni vojni postane šintoizem spet samo ena izmed
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religij Japonske, ne več glavna, čeprav še vedno velja za osnovno, najstarejšo japonsko
religijo. Tako je treba še danes v šintoizmu prepoznavati vsaj dva nivoja. Po eni strani gre
tu za praktike, verovanja, ritual, ki je neločljivo povezan z lokalno, vaško organizacijo
Japonske, po drugi strani pa za religijo, ki je močno vezana na japonski cesarski sistem in
oblast. To vprašanje odnosa šintoizma do japonske vladarske hiše je zelo zapleteno, kar se
je najbolj odražalo med drugo svetovno vojno. Pomembno pa je poznati tudi ta element
šintoizma, namreč utrditev le-tega kot nacionalne religije, ki je  (in jo delno še) uživala
državno podporo. Japonski cesarji so namreč trdili, da je njihov prednik legendarni cesar
Jimmu, ki so mu pripisovali ustanovitev japonske države leta 660. pr.n.št. Pripoved sega
nazaj v preprost mit stvarjenja, v katerem sta se božanska brat in sestra Izanagi in Izanami
spustila na zemljo in ustvarila japonsko otočje in vrsto božanstev. Izanami je umrla potem,
ko je rodila boga ognja, Izanagi pa ji je sledil v svet mrtvih, vendar ga je od tam odgnalo
gnijoče stanje njenega telesa. Potem, ko se je očistil v reki, se je rodila vrsta božanstev, med
katerimi sta bili Amaterasu - Boginja Sonca in Susa-no-oo - Bog Neurja najpomembnejši.
Ti dve božanstvi pa sta ustvarili tretjo generacijo bogov. Po eni plati je bila Boginja Sonca
tako užaljena zaradi surovega vedenja svojega soproga-brata, ki je pokončal njena riževa
polja in se celo podelal v njeno palačo, da se je umaknila v neko votlino. Ni se želela več
prikazati in je pogreznila ves svet v temo. Na srečo so si druga božanstva izmislila zabavo
- razuzdan ples in jo uspela izvabiti ven. Susa-no-oo je bil potem izgnan v Izumo, kjer je po
tej sicer problematični verziji politične kozmogonije, postal prednik vladarjev, ki so bili v
nenehnem sporu z verigo vladarjev, ki so izšli od Boginje Sonca same. Ninigi - vnuk Boginje
Sonca - se je naselil na severu otoka Kyushu in je prinesel s seboj troje posvečenih znamenj
cesarske oblasti: zrcalo (simbol sonca), veliki meč, ki ga je bil Susa-no-oo odkril v telesu
velikanske osmeroglave kače, in dragulj magatama. Ninigijev vnuk pa se je uspešno prebil
v Yamato, kjer je kot cesar Jimmu osnoval cesarsko linijo. Njegovi nasledniki so končno
premagali vladarje iz Izuma in privedli še druge dele Japonske pod njihovo oblast, pustili
pa so jim častiti veliko svetišče v Izumu.

Izraz “Shinto” naj bi po sodobnih interpretacijah pomenil pot kamijev (kami no
michi). Ta oznaka se prvič pojavi v zgodovinskem delu kroniki Nihon shoki, kjer z njo
opisujejo božanstva svetišča. Šele v dvanajstem stoletju začnejo s tem  pojmom označevati
religijsko doktrino. Beseda, ki je v japonščini zapisana v dveh znakih: “shin” (kami), ki
pomeni božanstvo in “to”  pot, označuje tudi eno osnovnih naravnanosti japonskega
šintoizma, uravnavanje življenja, oz. življenje v skladu s kami-ji določenega področja. O
naravi kami-jev so bile v različnih obdobjih japonske zgodovine sicer pisane razprave, ki so
zagovarjale včasih zelo različne teorije1, vendar še vedno lahko trdimo, da se Japonci glede
na pomen pojma “kami” z njim na teoretskem nivoju, v smislu izoblikovanja različnih
doktrin, niso kaj dosti ukvarjali. Osrednje verovanje v šintoizmu pa velja kamijem, v katerih
vidi ljudstvo univerzum in prek katerih univerzum nastaja in se vzdržuje. Kamije verniki
spoznavajo preko molitve in obredne dejavnosti, ki gradi na  priznavanju, potrjevanju
odvisnosti človeških bitij od teh božanskih sil in s tem, da s priprošnjo dobivajo ljudje od
njih pomoč in ohranjujejo svojo srečo.

1 Prim. Daniel C. Holtom, The Meaning of Kami. Monumenta Nipponica III, (no. 1, 1940): 1-27, (no. 2, 1940):
32-53, (no. 2, 1941): 25-68.
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Za japonsko razumevanje narave kamijev so pomembni klasični teksti Kojiki2 in
Nihon shoki3. Iz tega mitičnega “obdobja božanstev” sta za našo temo pomembni dve
legendi. Prva, ki opisuje že omenjeni sveti par Izanagi-No-Mikoto in Izanami-No-Mikoto,
ki sta obšla osrednji steber nebes in s tem ustvarila otoke Japonske, morje, drevesa, veter
in poljane. Stvaritev se je dogodila v obliki božanstev, ki varujejo in poosebljajo vse pojave.
V tej legendi so seveda prisotni elementi kozmogonije, pričevanje o oblikovanju področja
Yamato. Druga legenda se najverjetneje nanaša na vulkanski izbruh, ob katerem so nastale
nove gore, področja kopnega in morja in govori o opeklinah in smrti Izanami ob rojstvu
zadnjega otroka - božanstva ognja. Izanagi naj bi iz jeze ubil božanstvo ognja.

Miti, ki opisujejo izvor kamijev, začenjajo s prvobitnim kaosom in spontanim
nastankom skupine kamijev.4

“V času nastanka neba in zemlje, so se na Visokem Nebu pojavili Gospodar osrednjega
neba, Božanstvo vrhovne moči porajanja in Božanska moč porajanja. Ti trije kamiji so se
pojavili v oblikah posameznih kamijev, ki pa so bile nevidne.

Pozneje, ko je bil svet še mlad in podoben oljnemu madežu, ki plava kot kakšna
meduza, so iz njega vzniknili poganjki, podobni trstičju, iz katerega sta nato vzniknili
božanstvi Vzvišenega moškega trsa in Večno pokončnega nebeškega. Tudi ti dve božanstvi
sta vzniknili v obliki posameznih kamijev, ki pa sta bili nevidni. Teh petero božanstev
predstavlja pet Posameznih nebeških božanstev. Potem sta se pojavili še božanstvo
Zemeljskega večno pokončnega in božanstvo Polja obilnih oblakov. Tudi ti dve božanstvi
sta se pojavili v obliki posameznih kamijev, ki pa sta bili nevidni. Zatem so še nastala
božanstva (kamiji) Glinenega moškega in ženskega, Post-moškega in -ženskega, Moškega
velikih vrat in Ženskega velikih vrat, Božanstvo celotne zemeljske površine in njegova
družica, Božanstvo strašnega, in Izanagi in njegova družica Izanami. Slednji predstavljajo
sedmo generacijo obdobja kamijev. Kamiji so se porajali sami od sebe iz tega prvinskega
svetega kaosa. Zadnji par Izanagi in Izanami sta s tem ko sta ustvarila zemljo in začetke
vsega stvarstva, postala nosilca svetega življenja. Vse, kar sta porodila, se imenuje kami -
reke, morja, veter, drevesa, gore, ravnine, ogenj. In pozneje je iz njunih solza, krvi in
očiščevalne vode nastalo še mnogo drugih kamijev. Vzpostavljena je distinkcija med kamiji
Visokega neba in kamiji Zemlje, ki jih sestavlja množica kamijev, ki prebivajo v vseh obličjih
narave na zemlji in jih ponavadi povezujejo z določenimi geografskimi točkami. Med kamiji
neba in kamiji zemlje obstaja neka določena povezava. Ne da bi racionalno popolnoma
razumeli naravo kamijev, Japonci čutijo neko intuitivno povezanost s kamiji kot centri
eksistence.

Kamiji izzivajo strahospoštovanje, oboževanje lepega in dobrega. Čeprav ne jasno
definirani kot religijski pojem, označujejo rast, rodnost, produktivnost, različne naravne
pojave in objekte, kot so: veter, grom, sonce, gore, reke, drevesa, slapovi, različne živali,
predniki, predvsem predniki cesarske družine, ker gre v šintoizmu tudi za dokaj
problematično interpretacijo zgodovine kot obrambe čaščenja japonskega cesarskega

2 Kojiki je najstarejša ohranjena knjiga v japonščini  iz 712. leta n. št. V tem obsežnem delu je povzeto ustno
izročilo zgodovinskih dogajanj iz prejšnjih stoletij, miti, legende in cesarske genealogije, na osnovi katerih so
dokazovali cesarjev izvor pri mitoloških bogovih.

3 Najstarejša uradna zgodovina Japonske, Japonska kronika, ki opisuje dogodke, ki segajo v mitsko preteklost do
vladanja cesarice Jito (vladala od 686 do 697). 1. julija 720 naj bi bilo delo končano.

4 H. Byron Earhart, Religion in Japanese Experience, Sources and Interpretations (Encino and Belmont, California:
Dickenson Publishing Co.Inc., 1974), 14-18.
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sistema. Vključujejo lahko tudi zaščitnike določenih lokacij (božanstva in duhove zemlje)
in poklicov, duhove narodnih junakov in celo šibke in uboge, npr. tiste, ki so preminuli v
tragični smrti.

Šintoistična kozmogonija je zanimiva predvsem kot kontrast. Čeprav bi bilo mogoče
v animističnih dimenzijah kamijev najti podobnosti ali osnovo za morebitne komparacije z
predkrščanskimi verovanji pri nas, pa nam tu ne služi toliko v komparativne namene. Zanima
nas kot primer religije, ki ne priznava vrhovnega Boga, Stvarnika, transcendentnih bogov
ali večnih načel. Kamiji so imanentni silam in pojavom sveta. Kozmogonija, kot jo opisuje
zgornji citat iz dela Kojiki, ne priznava nekih bitij, ki bi eksistirala že od nekdaj, ustvarjala
svet in upravljala z njim. Kamiji so notranja moč narave, sveti sok sveta samega, ki podarijo
in podpirajo življenje, rast in kreativnost. Seveda pa obstajajo tudi negativni in destruktivni
kamiji, ki prinašajo nezgode in maščevanja, pa jih ljudje kljub temu častijo, saj prav tako
pomenijo manifestacijo življenjske moči, čeprav njenega destruktivnega vidika, ki pa prav
tako zasluži čaščenje in spoštovanje. Kamiji naj bi preko šamanov častilcem sporočali
pomembna vedenja, spoznanja, včasih tudi svoje želje.

Med različnimi kamiji je na Japonskem zelo cenjeno ljudsko božanstvo gora Yama
no kami, vse do današnjih dni zaščitnik lovcev, gozdarjev, pa tudi divjih živali, saj ga mora
lovec prositi za svoj plen. Strogo božanstvo odkloni plen nepobožnim lovcem ali kaznuje -
včasih z boleznijo ali celo s smrtjo - gozdarje, če kršijo nenapisana pravila gozdov. Božanstva
naj bi prebivala pod nekaterimi drevesi, ki se jih nikdar ne sme požagati, pa tudi sicer
veljajo ob sekanju dreves predpisani rituali in darovanja. Ker naj bi bilo to božanstvo tudi
ohranjevalec in ustvarjalec gozdov, jih tudi zasaja in bdi nad njihovim razvojem in rastjo.5

Za razliko od tradicionalnega znanstvenega ali teološkega razumevanja nastanka ali
stvarjenja univerzuma iz Kaosa in vzdrževanja posameznih elementov v določeni celoti
oz. skupnosti, šintoizem goji prepričanje, da množica kamijev deluje v popolnem sozvočju;
nikdar ločeni od kozmosa ustvarjajo v kozmični harmoniji vse življenje, rast, srečo,
kreativnost, kot tudi trpljenje in uničenje.

Šintoistična kozmogonija ne da slike o nastanku sveta, pač pa prikaže način nastanka
kamijev, ki s svojo voljo in dejavnostmi usmerjajo delovanje vsega na svetu. Nastanek
vidnega sveta povezujejo s tem, ko dobita Izanagi in Izanami nalogo utrditve dežele in
stvarjenja otoka Onogoro:6

“Tedaj so nebeška božanstva enoglasno ukazala Izanagi-No-Mikoto in Izanami-No-
Mikoto:

‘Dopolnita in utrdita uhajajočo zemljo!’
Dali so jima z dragulji okrašeni meč in jima zaupali to poslanstvo.
Nato sta božanstvi stali na Nebeškem plavajočem mostu. Nagnali sta meč k tlem in

pomešali z njim morje z nekim prasketajočim glasom; ko sta pa meč spet dvignila, je
morska voda s konice meča odtekla in postala otok. To je bil otok Onogoro.”

Izanagi in Izanami sta se združila in zaplodila svoje prve potomce:7

“Sestopila sta z nebes na ta otok, postavila nebeški steber in prostorno palačo.

5 Prim. Neumann Nelly, “Yama no Kami-die japanische Berggottheit”, Folklore Studies, XXII (1963), 133-366.
6 H. Byron Earhart, Religion in Japanese Experience, Sources and Interpretations (Encino and Belmont, California:

Dickenson Publishing Co. Inc., 1974) 14-18.
7 Ibid.
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Ta čas je (Izanagi-No-Mikoto) vprašal soprogo Izanami-No-Mikoto rekoč:
‘Kako je izoblikovano tvoje telo?’
Odgovorila je rekoč:
‘Moje telo je sicer izoblikovano, kot naj bi bilo, ima pa neko mesto, ki je nezadostno

izoblikovano.’
Potem je Izanagi-No-Mikoto dejal:
‘Moje telo je sicer izoblikovano, kot naj bi bilo, ima pa mesto, ki ga je preveč. Zato bi

rad to mesto na mojem telesu, ki ga je preveč, vložil na tisto mesto tvojega telesa, ki je
pomanjkljivo izoblikovano in tako rodil zemljo. Kaj meniš o tem?’

Izanami-No-Mikoto je odgovorila, rekoč:
‘To bi bilo dobro.’
Potem je Izanagi-No-Mikoto dejal:
‘Potem pa pojdiva midva, ti in jaz, okrog tegale nebeškega stebra in se združiva v

zakonskem odnosu.’
Izanami-No-Mikoto je privolila in dejala:
‘Ti pojdi okoli z desne, jaz pa bom šla okoli z leve in se srečala s teboj.’
Ko sta se glede tega sporazumela in obšla steber, je prva dejala Izanami-No-Mikoto:
‘Ana-ni-yasi, kako dober fant!’
Na to je Izanagi-No-Mikoto dejal:
‘Ana-ni-yasi, kako dobro dekle!’
Ko sta vsak svoje izrekla, je Izanagi-No-Mikoto dejal soprogi:
‘Ni primerno, da ženska prva spregovori.’
Vendar - začela sta zarod in rodila otroka - pijavko. Položila sta otroka v čolniček

spleten iz trstja ter ga spustila po vodi.
Potem sta ustvarila otok Apa. Tudi tega nista sprejela kot svojega otroka.”

Mit o nastanku sveta se nadaljuje, tako, da postane celoten svet prepojen z esenco
kamijev. Postane torej kozmos nasičen s kamiji, saj so kamiji imanentni vsemu svetu. Ni
neke narave, ki bi bila ločena od sveta svetega. Svet postopoma prehaja iz kaosa v urejenost,
iz konflikta v harmonijo in enotnost, ko kamiji preplavijo celoten svet in ga uredijo v
miroljubno sozvočje, ki mu vladajo svete sile - kamiji. Vse organsko in anorgansko živi
povezano v tej sveti harmoniji, enotnosti ljudi, živali, gora, rek, gozdov. Celoten univerzum
je sveta skupnost živih bitij, realnost, ki je ni potrebno preseči. Ta vidni svet, edini dostopen
ljudem, je inherentno dober, čist in lep. Ker ljudje prejmejo svoje življenje od kamijev, tudi
posedujejo esenco kamijev, so torej v svoji osnovi čisti in bi naj s svojimi dejanji prispevali
k razvijanju sveta, ki temelji na sveti moči kamijev.

Kot kamiji, imajo tudi ljudje napake in doživljajo neuspehe, ki so del bivanjskega
projekta. Tudi Izanagi in Izanami nista uspela v njunem prvem poskusu, da bi zagotovila
potomstvo. Neuspeh in smrt sta del porajanja življenja; nobenega upanja in iluzij o življenju
po smrti ne dopušča. To je tako značilno šintoistično realistično pojmovanje življenja in
eksistence. Kot potomci nebeških kamijev smo ljudje polni slabosti in neuvidevnosti do
drugih, nepopolni in omejeni smo, pa zaradi vsega tega vendarle ne slabi po naravi. Od tod
potreba po obrednem očiščevanju dimenzij fizičnega in duševnega, tako pomembnem v
šintoističnem ritualu, saj vodi k boljšemu in polnejšemu življenju.
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Kami and Shintoist Cosmogony

Maja Milčinski

The paper discusses the notion of kami, which reflects the basic Japanese way of
considering nature, the land, deities and the people. Although some similarities between
the two could be drawn, no attempts have been made in this paper  at a comparative
analysis between the Shintoist and ancient Slavic worldview. Rather, the Japanese
cosmogonic myths and the cosmic harmony of myriads of kami are presented as a con-
trast to the one absolute God in the monotheistic religions.
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The author analyses the characteristics of the flight of demons in the folklore and 19th
century literature of the Eastern and Southern Slavs.

dO8OeO DONC;7 ?ECATAK7TA AT LIDOJ;AG NCcA ;O�IDJ@C> XAc7 D7 JO, ;7JI?EC8
�IDJ@Cb J?CECJ8A A MOT7;CJ8A T7 TON�A;I ?CMEkA;I, XETC A K7@C @EOcI @ECT ;OXOJ@A
?ECJ8CE A J7MK7D7M7bI MEONO. � ?EODJ87MA KO8Oe7 ;O�IDJ@AG XAc7 JO ;O C?C;7k7
7;8EC?CNCEf;C @EO87eO, C;C bO I ;7ECD;AN ?EODJ87M7N7 ;7KA@ KO8OeI ?8AF7 A
A;JO@787, KO8OeI ;OXOJ@AG 8OK7 (;?E. C>eO;A NO8OCEA), AKA MEONO;J@AG ;O?C>CD7
(MAGCEA). � fCK@KCE;AN 8O@J8CMAN7 KO8 DONC;7 NCYO D7 JO 7;7KATAE7 J7 8A?CKCk@C>
AKA >O;O8AL@C> J87;CMAk87, I ?EODJ87M7N7 C @C;@EO8;CN DONC;I A eO>CMCN NOJ8I
?EON7 DEI>AN DONC;AN7 I;I87E KC@7K;O, ;7FAC;7K;O AKA JMOJKCMO;J@O 8E7DAFAbO,
?EON7 MOECM7eAN7 A EA8I7K;AN T;7LOeAN7, ;7LOKAN7 Y7;ECMJ@C> CXKA@CM7e7.
U87DAb7K;CJ8 MOECM7e7 C DONC;AN7, JKCbOMA8CJ8 A ;OJ87XAKATCM7;AG eAGCMAG CDKA@7
I T7?AJAN7 O8;C>E7f7 A fCK@KCEAJ87 CDE7Y7M7 JO A I E7TKALA8AN NA8J@AN MOT7N7
eAGCMC> KO87 J7 ?EAECD;AN A �IDJ@AN DC>7�7eAN7. �7@ A bOD7; AJ8A DONC; I
T7?AJAN7 E7TKALA8O J87ECJ8A NCYO D7 KO8A ;7 E7TKALA8O ;7LA;O, 7 @78@7D7 E7TKALA8A
DONC;A NC>I D7 KO8O ;7 JKAL7; AKA AJ8A ;7LA;. �78C bO I CMCN ?EAKC>I ?EO>KOD
8A?CM7 KO8Oe7 ;OLAJ8AG J8MCEOe7 E7TDO�O; 87@C D7 JO ;7b?EO I@7TIbO ;7 KO8 MAK7
(J7NCDAM7) A TN7bOM7, 7 ?C8CN ;7 ?Cb7MO KO87 I @CbAN7 JO b7M�7bI E7TKALA8A DONC;A:
;OXOJ@O ;O?C>CDO, DIkO ?C@Cb;AG, J@I?CMA DONC;7. 67@7M ?EAJ8I? I FO;87E ?7YeO
J87M�7 DM7 ;7LOK7: ;7b?EO DONC;J@O 7@8OEO, 7 ?C8CN fI;@FAC;7K;C E7TN78E7eO @CbAN
JO I DEI>A ?K7; ?CJ87M�7 7@8AM;CJ8 ?CbODA;7L;AG DONC;7. dO8 DONC;7 I MOTA J7
;O?C>CD7N7, DIk7N7 ?C@Cb;AG A DONC;J@AN J@I?CMAN7, TXC> JKCYO;CJ8A A
@C;87NA;7FAb7 fCK@KCE;AG ?EODJ87M7 T7G8OM7KC XA ?CJOX;7 E7TN78E7e7 IJNOEO;7
;7 EO@C;J8EI@FAbI ?EMCXA8;AG ?EODJ87M7. hCKO ?CITD7;AbA T7@�ILFA C E7TMCbI
NA8J@AG ?EODJ87M7 C KO8I DONC;7 ?CDE7TINOM7KA XA NC>Ic;CJ8 D7 JO E7T>E7;ALO
J87DAbINA A JKCbOMA NA8J@AG ?EODJ87M7, D7 JO ICLO ;7LA;A fA@FAC;7KAT7FAbO I
fCK@KCE;AN Y7;ECMAN7.

� AJ?A8AM7eAN7 @eAYOM;AG 8O@J8CM7 J7 NC8AMCN KO87 DONC;7 ?7Ye7 NCYO
XA8A IJNOEO;7 A ;7 CD;CJO ?EOITO8C> NA8J@C> A @eAYOM;C> T;7LOe7, A;8OE8O@J8I7K;O
MOTO J7NAG @eAYOM;AG DOK7, 7J?O@8O f7;87J8A@O A DE.

]hdS AT MOECM7e7 A INC8MCEA;7 X7K@7;J@AG UKCMO;7 XAKO JI ?EODNO8
NA8CKCk@AG E7TN78E7e7 VEAN7, j7;Ik7, =f7;7JbOM7 A DEI>AG I 19. MO@I. B;O JI @7C
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dO8OeO DONC;7 I JKCMO;J@CN fCK@KCEI A @eAYOM;CJ8AN7 19. MO@7

XAc7 MAGCE;O ?EAECDO ?CMOT7;O J7 JKCMO;J@AN VECNCM;A@CN, ;7JKOD;A@CN
A;DCOMEC?J@C> _C>7 NIe7 (=f7;7JbOM, 3: 152-154). \EON7 O8ANCKCk@AN
EO@C;J8EI@FAb7N7 RCkA;J@C> MAKO JI DCXAKO ANO CD *viti, vihr (Dukova 1983). W;OM7bJ
JN78E7 D7 JI MAKO ?EMCXA8;C XAKO DONC;A ;O?C>CD7. \KC8;A@CM7 bO AJ?A8IbIcA
JKCMO;J@I CJ;CMI *viti I@7T7K7 A ;7 DONC;J@O 7J?O@8O @EO87e7 MAK7 (\KC8;A@CM7
1996). U7NC ANO MAK7 CXK7@Ae7, ����J	
�, C8@EAM7 eAGCMC ;OXOJ@C ?CEO@KC. ]AKO A
J7NCMAKO JO I ?EOD7eAN7 ?EODJ87M�7bI @7C MO87E (]E7YA;CMJ@A, 2-4). � X7K7D7N7 C
MAKA;CN >E7�OeI >E7D7 CD @CJ8AbI, I ;O@AN M7EAb7;87N7 JO @7C E7TCE;7 J8AGAb7 ;7MCDA
MO87E. hM7;AL@7 VOCE>AOM7 bO, ?7@, ICLAK7 >E7;AL7; J878IJ XAc7 @Cb7 J7NCDAMO (MAKO)
I>E7�IbI I JMCb >E7D - J87EFA, ;OMOJ8O, DOF7, AJ?ECkO;O, ;OMO;L7;O DOMCb@O (VOCE>AOM7
1993: 156).

aONA8CKC>AT7FAb7 KA@7 MAK7 XAK7 bO 8C@CN MO@CM7 IJNOEO;7 ;7 E7T>E7DeI
?EMCXA8;AG ?EODJ87M7, A ;7 >IX�OeO YAMC8AeJ@AG FE87 (JNE7D, @C?A87), CXOKOYb7
?EAECD;AG J8AGAb7 (MAGCE, MO87E). [7@C JI JO ?Cb7L7M7KO DOMCb7L@O FE8O MAK7, C;O JI
DCXAb7KO A OKONO;8 @CbA AG E7TKA@IbO CD �IDA - “@EAK7 A C@EA�7”. [EAK7 A C@EA�7 A
I ;7ECD;Cb @IK8IEA >IXO T;7LOeO, DONA8CKC>ATIbI JO A ?EO8M7E7bI I CXAL;O ?EODNO8O
J7 LIDOJ;AN NCcAN7 - @CkI�I AKA @CK7;. � ?OJN7N7 A ?EOD7eAN7 C MAKA �IXCMFA,
MAK7 CDKO8A CD NIY7 AT @CK7 @7D7 ;7 ?EOM7EI DCXAbO ?C;CMC @EAK7. � @eAYOM;AN
?EOCXE7Y7bAN7 MAKA;7 NCc NCYO XA8A J7LIM7;7 I MAKA;CN MOKI, @CbA, A7@C JMODO;
;7 EO7K7; ?EODNO8, J7DEYA NA8J@I 7KITAM;CJ8. ]AK7 DCKOcO A CDKOcO CD JMC>
�IX7M;A@7 A I @E78@AN NA8CKCk@AN X7K7D7N7 C T7;ON7EO;Cb YO;A.

]AKO JO MOCN7 LOJ8C b7M�7bI I ?CO8J@AN A DE7NJ@AN 8O@J8CMAN7 JE?J@C>
ECN7;8ATN7, @7C 7KO>CEAbJ@A ?EODJ87M�O;O T7k8A8;AFO ;7FAC;7K;O ?COTAbO,
T7k8A8;AFO ;7ECD7 AKA @7C �IX7M;AFO. oOCXAL;7 bO @eAYOM;C-AJ8CEAbJ@7 LAeO;AF7
D7 I E7;CECN7;8AL7EJ@AN @eAYOM;AN 8O@J8CMAN7 MAKO ?Cb7M�IbI I fI;@FAb7N7 @CbO
JO ;O JEOcI I fCK@KCE;AN 8O@J8CMAN7, 7 D7 JO DCF;AbO eAGCM7 fCK@KCE;7 DANO;TAb7
?Cb7L7M7.

� ?COTAbA JE?J@AG ECN7;8AL7E7 MAKO JI LOJ8C ;7TAM7;O ?C ?K7;A;7N7 -
=M7K@Ae7, [CJN7b@7, yEIk@C>CE@7. ]AKO KO8O A DC TMOTD7 - ;Cc;C ;OXC @7C DONC;J@C
DCX7 bO ?EOCXE7YO;C I JMO8KCJ;O FA�OMO, TMOTDO @CbO CKAL7M7bI ?OJ;Ak8MC. �O>Ck I
7KO>CEAbJ@Cb ?OJNA 4���)���� '���*5�� �� ��
� ?EA@7TIbO bI;7@7 @7@C KO8A ;7 K7XIDI
J7 FMO8;AN MO;FON AT7 MAKO @Cb7 >7 MCDA @7 dCMcO;I D7 XA NI I ?OcA;A ?C@7T7K7
JK7M;I JE?J@I AJ8CEAbI. � @EI>I ?7>7;J@O NA8CKC>AbO MAKO J7@I?�7bI NIeO A >ECNCMO
(�N7b, $������). o7FAC;7K;C-ECDC�IXAMO MAKO AT ?OJNO �CM7;7 �CM7;CMAc7 KO8O A
?CN7YI JE?J@AN E7eO;AFAN7. UKCYO;C ?EO?KA87eO ;7ECD;AG ?EODJ87M7 J7 ;CMAN
?CO8J@AN JKCbOMAN7 @78@7D7 DCMCDA DC ?C8?I;C> ?EOT;7LOe7 fCK@KCE;AG ATMCE;A@7.
67@C JO I  �N7bOMCb ?OJNA C MAKA =;DCJAKA, @CbCb I FE@MA E7J8I @EAK7, J?7b7bI ?7>7;J@O
A GEAkc7;J@O ?EODJ87MO.

]7EAE7eO ?K78C;CMJ@AG ?EODJ87M7 C KO8I DC MAkAG MEOD;CJ8A CJK7e7 JO ;7
fCK@KCE;O ?EODJ87MO MAK7 @7C �IX7M;AF7. � UIXC8AcOMCN J?OMI 6��0��� ��7, MAK7
T7�IX�O;7 I LCMO@7 E7T7?O87 bO ATNO�I JMC> A eO>CMC> JMO87. B;7 JO L7J J?Ik87 @7
TON�A, 7 L7J bO JEFO MILO I CXK7@O. � MOKA@CN XECbI KAEJ@AG �IX7M;AG ?OJ7N7 JE?J@AG
ECN7;8AL7E7 ;7K7TO JO A C;O I @CbAN7 JO C?AJIbO MAKA; KO8 ([CJ8Ac, �N7b, W7?L7;A;,
UIXC8Ac, _CECbOMAc). \CDO�O;CJ8 ?ECJ8CE7 ;7 >CEeA A DCeA JMO8, @7C JMO8CMO ;AYO
A MAkO O>TAJ8O;FAbO I NC8AMI KO87 MAK7-DE7>O E7TMAb7 JO A @ECT ADObI IT;CkOe7
LCMO@7 I MAkO ?ECJ8CEO.
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dA@ MAKO JO J?7b7 A J7 bI;7@CN JE?J@O O?A@O I @eAYOM;AN 8E7;JfCEN7FAb7N7
NA8J@AG ?EODJ87M7 C pO�A [EAK78AFA/[EAK78AcI. � RAKI8A;CMAcOMCN DOKI
"�'�����8� ����%���, MAK7 pO�A D7bO @EAK7 D7 XA J?7J7C R7E@7 A RAKCk7 AT NCE7.
aOO?AT7FAb7 AJ8CEAbO IT KAEAT7FAbI O?A@O A eO;AG bI;7@7 ;7>K7kO;7 bO
ECN7;8AL7EJ@7 FE87 I ?COTAbA �bODAeO;O CNK7DA;O JE?J@O. � 8O@J8I d7TO [CJ8Ac7
9��� ��
���, JE?J@7 MAK7 KO8A ;CcI A ?KAM7 ?C NCEI J;CM7 ����� ��� ���� ��
�	�
�����, �� ���� #������. \OJ;A@ DO87�AN7 @C;@EO8;C C?AJIbO 8C “?EATON�OeO”:
������� �� ��	��, �������	�� ����. O	�� ����X� �� ����M ����	��, �� Q� ����X�
����	����W��� ���	��, �	�� ����X� �� ������� ���J��	
� ��� ������ U	���� D���	
� 	
����� J���. D���� ���� �	�� ��	�	�� �	��� �������: [� �	��� �����M� �� �����	��
��	��, 	 ������� �����	 ��� �� �����	� ����
	��. � JKCYO;CN 7KO>CEAbJ@CN 8@7eI
�IX7M A �IXCNCE7 MAKO A eO;O @cOEA I?KO8O;7 bO I AJ8CEAbJ@O 7KITAbO ;7 ?CE7T JE?J@O
MCbJ@O ;7 [CJCMI.

]AK7 @7C T7k8A8;AF7 ?COTAbO, ;7JKOD;AF7 NIT7, 87@C�O JO b7M�7 @7C XAcO @CbO
KO8A. � ?OJNA $�*�� :. :. d7T7 [CJ8Ac ?EO?KAcI JO JANXCKA ?CO8J@O A;J?AE7FAbO
AT 7;8AL@O NA8CKC>AbO (@EAK78A @Ce \O>7T) J7 OKONO;8AN7 ECN7;8AL7EJ@O
A;8OE?EO87FAbO DOfCK@KCEATCM7;AG MAK7. [CJ8AcOM7 ?OJN7 .�;� '��'����
?EODJ87M�7 KO8 ?OJ;A@7 J7 MAKCN @Cb7 >7 MCDA ?C M7JO�O;A J7 TMOTD7N7 ?COTAbO.
\OJ;A@ C8@EAM7 D7 bO ?EAMK7L;7 DOMCb@7 eO>CM7 R7b@7, MAK7 >7 ?EO?CT;7 @7C JA;7: �
	� ���	� 	� ������ / ���	��M� ���� ��	��: / �� �� �	�� - ���� �	��.

]AK7 >7 ?C;OJO @7C FMO8 I ?ECJ8CEO M7JO�O;O A KO8A ?C JMONAEI, ?C O8AEI.
RCDAfA@7FAb7 fCK@KCE;O ?EODJ87MO C MAK7N7 CJKCX7�7 JO ?ECJ8CE;AG >E7;AF7 JMO87
@CbA bO ?CT;78 ;7ECD;CN LCMO@I A kAEA JO I @CJNAL@A ?ECJ8CE. � �N7bOMCb ?OJNA
<���� 8� ����� ���, ?CMCDCN ?EO;CJ7 _E7;@CMAG @CJ8AbI MAKO LA;O ?EAECDI KO?kCN
A Jb7b;AbCN: T�� ������ ��� ��X� ����� ���	����	�.

=KO>CEAT7FAb7 A JANXCKAT7FAb7 MAK7 I JE?J@CN ECN7;8ATNI AN7 A @7J;AbO
CDE7TO I ?COTAbA ;7 ?EOKCNI MO@CM7, 7 I N7eCb NOEA JEOcO JO A I XI>7EJ@Cb A GEM78J@Cb
@eAYOM;CJ8A.

�=��_�Soh �R=� C8AN7 DOMCb@I - KO8A (RAK7DA;CMFA 13, 14, 527) � TXAEFA
hKAOM7 TNOb >CEO;A; @7C 8ONO; CXK7@ CD;CJA DOMCb@I ]OKI (hKAOM, 277), U8Cb7;I
(279), aE7>7;I (320). \EODJ87MO C T7�IX�O;CN TN7bI JEOcI JO A I ;7ECD;AN
?EOD7eAN7 (\O;IkKAJ@A 1971: 291; p. p7DO;@CMAc, 3). aO8O EC�O;C J7 @EAKAN7 I
N7@ODC;J@CN ?EOD7eI ?CJ87;O TN7b @CbA @7D7 ?CE7J8O C8AN7 DOMCb@I (\EOD7;Ab7 A
KO>O;DA: 242).

� X7b@7N7 A ?EOD7eAN7 TN7bOMA C8AN7bI DOMCb@O. �N7b >E7XA DOMCb@I A I ?EOD7eAN7
(]E7YA;CMJ@A, 20). � ?EA?CMOFA AT ]I@CMO TXAE@O 9����� �� �� ��*� �� �� '��5� TN7b
CD;CJA DOMCb@I. P�� �� ��������� �������, �	�	 �� � �� �����	 ��	��� J�����, ����M��,
�� ��	 �����, � 	� ����� �� �� ����	 ���	��� ������ �� �������� ������. ]� ����	 � ����,
������ 
����� �X�� 	 ������ �� ����� (�7b@7;CMAc, 14). \Cb7M7 TN7b7 NCYO JO D7 MOTIbO T7
MO87E AKA M78EI (���� �� M��� �����, � ��� 	� Q��� ����� �	�W� �7b@7;CMAc 16-38). B
TN7bOMAN7 C8NAL7EAN7 I fCK@KCEI A MOECM7eAN7 X7K@7;J@AG UKCMO;7 ?AJ7KA JI
�OLOMAc (1981: 68-72), VOCE>AOM7 (1993), ]A;C>E7DCM7 (19967: 212-214)

�N7b, G7K7 A K7Nb7 ;7bLOkcO JO T7NAk�7bI A ?EODJ87M�7bI @7C C>ECN;O TNAbO J7
@EAKAN7. VEC8OJ@;C NOk7eO E7TKALA8AG YAMC8Ae7 JEOcO JO I ;O@AN ?EODJ87M7N7
K7NbO J7 ?JOcCN >K7MCN (K7Nb7 @IL@7/@IL@O8A;7). [EAK78A @CeA 87@C�O AN7bI
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DONC;J@O CDKA@O. dO8 TN7b7 @C;J8E7J8AE7 J7 �IDJ@AN C>E7;ALO;AN NCcAN7
J7MK7D7M7e7 ?ECJ8CE7. o7 ?EANOEI JE?J@O O?A@O CLA>KOD;C bO ?EOE7J87eO bOD;C>
NA8CKCk@C> XAc7 I bI;7L@A KA@ (RAKCkOMAc- CE�OMAc 1971: 88). � JE?J@Cb ?OJNA
m��	
� U	�	
� 	 ���� �� �������
� C?AJIbO JO XKODAKC F7EAFO @CbI TN7b ;7 @IKA
�IXA, DC@ NI �N7b DOJ?C8-]I@ ;O CDJOLO >K7MI ([7E7¡Ac, 2, 42). 6IN7LOcA JKCbOMO I
CMCb ?OJNA, JN78E7 D7 JO I eCb ?EO?KAcI OKONO;8A ;O@O ;7N7 ;O?CT;78O FE@MO;O
?CMOJ8A, JKAL;O ?CMOJ8A C \O8EI A yOMEC;AbA - C LONI JI ?AJ7KA bCk =f7;7JbOM A
_IJK7OM J7 OKONO;8AN7 ;7ECD;AG MOECM7e7 C TN7bI �IX7M;A@I.

� EA8I7K;CN 8IN7LOeI NC8AM C8NAFO DOMCb@O ?ECATAK7TA AT A;AFAb7FAbJ@C>
CDM7b7e7 @CbO CT;7L7M7 ?EAMEONO;I JNE8 DOMCb@O (\EC? 1990: 373 AD.; U8Cb7;CMAc
1996: 99).

oS_SU[S oS\BVBaS h aSRBoh aONC;AT7FAb7 @CJNAL@AG A
NO8OEOCKCk@AG ;O?C>CD7 ?EODJ87M�7 JO @7C DObJ8MC C8OKC8MCEO;AG AKA ;OMAD�AMAG
XAc7 DONC;J@O ?EAECDO.

\7D NO8OCE7 ;7ECD 8IN7LA @7C ?Cb7MI C>eO;C> TN7b7. � UE?J@CN EbOL;A@I ]I@
[7E7¡Ac ?AkO: \� ����� ��� �	��	 �� �� �� ��� ��Q��	� �����, �� ����� � ��X�Q� ���Q
�����X� 	 ��	����	 ([7E7¡Ac 1852: *7K7). � @7TAM7eI AT AJ8CL;O UEXAbO @7D7 I ;CcA
I>KOD7bI AT;O;7D7; Jb7b “@7@C T7?7�O;C ?CMOJNC” X7X7 DOMCbFA ?C@EAM7 >K7MI D7 ;O
>KOD7. "���� �	 ���	: `��, ��� �� ����, ��� ���	 ����� ��� �	 �	���� ���� ���	 	 ���� ��
�	��. (p. p7DO;@CMAc, 2). h �@E7bA;FA MOEIbI D7 TN7b I KO8I CJ87M�7 AJ@EO A Jb7b
(�@E7bA;FA: 426).

� EIJ@Cb ?EALA C 87b;Cb �IX7MA MOECM7eO C NO8OCEI @7C TN7bI @CEAJ8O bI;7FA
D7 XA ?EA@EAKA JMCbI T7XE7eO;I �IX7M. h I 6C?C�A;CN @CN7DI 9��� ;7MCDA JO
;7ECD;7 ?EODJ87M7 C TN7bI @CbA I C>eI ?7D7 J ;OX7. ROKCDAb7 =��8 AT TXAE@O >���8�����
��
���8� T7?CLAeO JI>OJ8AM;AN CXE7c7eON >EI?A: "���������! D��� / T��� �� ���X�
�� ����. UMO8KA CXbO@8 @CbA JO J7 XKOJ@CN A EO?CN J?Ik87 IT 8EOJ7@ C?AJ7; bO @7C
?7D NO8OCE7, k8C bO ?OJ;A@ CXb7J;AC I XOKOk@7N7 IT ?OJNI, 7 8O@ ?C8CN JO J7T;7bO
;7ECD;C CXb7keOeO D� �� ����, ����! / ]� �� �������.

=K7 (G7K7) AT7TAM7 ?CNE7LOeO UI;F7 (�OLOMAc 1981: 65; VOCE>AOM7 1993: 121;
\KC8;A@CM7 1997: 6). � GCNC�J@CN JEOTI, ?EA ?CNE7LOeI NOJOF7 MOEIbI D7 7KO J7 DMO
>K7MO A kOJ8 ?EJ8AbI bODI NOJOF, AKA  D7 JI ?O>O ;7 NOJOFI 8E7>CMA IbOD7 7K7.
(RAKCJ7M�OMAc 1914: 397-398, 401).

]EONO;J@O ;O?C>CDO I ;7ECD;AN MOECM7eAN7 JO DCYAM�7M7bI @7C XCEX7
E7TCE;C> DONC;7 J7 DONC;CN T7k8A8;A@CN. =EO7K;C AJ?A8AM7eO ANO;CM7e7 DONC;7
@CbA MCDO CKIb;O CXK7@O ATMOK7 bO ;7 X7K@7;J@CJKCMO;J@Cb >E7�A =;7 \KC8eA@CM7,
I@7TIbIcA ;7 eAGCMO E7TKALA8O ;7TAMO T7k8A8;A@7 KC@7K;AG IJOM7: TDIG7L
(oOEFO>CMA;7, ?EANCEbO), TN7b, MO8ECMe7@ (T7?7D;7 UEXAb7), CXK7L7E (UEON),
MEANOe7@ (dA@7) (\KC8;A@CM7 1998).

U7 K7NbCN JO XCEO A @C?AKO (U8CAKCM 1925, 236, 251) A JMOFA. oO JNO JO
IT;ONAE7M78A 8OKC LCMO@7 CXD7EO;C> NCcAN7 D7 JO JI?EC8J87MA CKIb;AN CXK7FAN7,
bOE C; ;OcO NCcA D7 JO ME78A I JMCbO 8OKC. UMO8A hKAb7 ?IF7 >ECNCMAN7 ;7 7KI I
U@C?J@Cb �E;Cb >CEA (=8. \O8ECMAc US� 54, 1939: 408, 502). � N7@ODC;J@CN ?EOD7eI
TN7bOMA AKA TN7bOMA A K7NbO JO JI@CX�7M7bI C@C XOEAcO87 (\EOD7;Ab7 A KO>O;DA: 224).
B XCEXA TN7bOM7 A K7NbA (\EOD7;Ab7 A KO>O;DA: 224, 239; ]E7YA;CMJ@A, 16, 17, 23,
24). � XI>7EJ@AN fCK@CE;AN 8O@J8CMAN7 G7K7 (UXo� 9:126; 30:63) A K7Nb7 (UXo� 4,
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112-3; 12: 160; 30:66) JO MOTIbI T7 >E7D A ;OMEONO. \EON7 MOECM7eAN7 AT =KO@JA;7L@C>
?CNCE7M�7 \O87C JO XCEA J7 >E7D;CN 7KCN (=;8C;AbOMAc 1971: 196).

� ;7ECD;AN MOECM7eAN7 A fCK@KCE;AN 8O@J8CMAN7 7KO JO MOTIbI T7 FE;O, >E7D;O
CXK7@O A E7TCE;O MO8ECMO, 7KA JI ?EODJ87M�O;O I E7TKALA8AN CXKAFAN7: @7C TNAb7,
X7X7. � C?AJI AT  OM�OKAbJ@O @7TO K7Nb7 JO C?AJIbO @7C bOTOEJ@C XAcO � ���	�	�
J�W���	��, ���	�	� ���	�� 	 ���	���, � ��	�	��, � J��	�	 ���� 	 ����J�	� �����
(67;CMAc 1927: 311). UO�7FA AT dOML7 MOEIbI: ��� - �� ��� ���� ���	�� 	 ����� ��	���	��
�� ���	�	� ��	�	��. ]�� �������	 ������	��� ������ 	 ������ �������. ]�� �����	 �
���	��� ���	, ������ 	 	���X� (RAb78CMAc 1909: 449). � ?OJNA AT \EAKO?7 C NCEJ@Cb
K7NbA @Cb7 >I87 R7E@CMC DO8O, I bOD;CN J8AGI ;ON7; JO ;7TAM7 ������� �����
(W7?@7EOM, 1: 93). � X7b@7N7 JO DOKANAL;C ?EOCXKA@IbO ;OXOJ@7 ?EAECD7 TN7bOM7 A
bI;7@7 @CbA AG ?CXO�IbI. � ;O@AN ;7ECD;AN ?EOD7eAN7 A ?OJN7N7 JMOFA JO XCEO J7
K7Nb7N7 A TN7bOMAN7 - UMO8A hKAb7 (J7 K7NbCN, RCKCM 1996: 27), UMO8A  CE�O (�IE7b)
J7 7YD7bCN AKA TN7bON.

� �E;Cb VCEA MOEIbI D7 JI TDIG7LA T7k8A8;AFA CD ;OMEONO;7 A CKIb7 (pCMA;J@A
1994: 353-356). [eAYOM;O CXE7DO NC8AM7 JI@CX7 ;OXOJ@AG DONC;7 ;AJI LOJ8O. � ?EALA
UANO R787MI�7 =��	��, fE7;FIJ@CN CfAFAEI I CJ87MFA, ?E78AK7F A ?EA?CMOD7L
?C87;@C CXb7ke7M7 ;7ECD;7 MOECM7e7 C TDIG7LAN7, NCEA, D7 XA ?C8CN XAC A JMODC@
@7@C RAcI;, TDIG7L NK7DAc, C8>C;A ;OMEONO CD JMC> JOK7. VELAcOM CXK7L7E J7LAeO;
bO ;7 CJ;CMA >C>C�OMJ@C> ?CA>E7M7e7 EO7K;AN A f7;87J8A@CN J7 OKONO;8AN7 GINCE7.
� ?EALA > )��������� ��� $�
�'��'�� �� ������� &������) ���*��� DONC; ;78OE7
k7;87MC> 8CEX7E7 D7 ?EC>I87 cOM7?, D7 XA JO ?CJKO 8C>7 CJMOJ8AC CJO8AMkA @7?�AFO
;7 T7bOD;AL@CN ?I8I @ECT CXK7@O. B;OCXALO;A DO87�A ITDAT7e7 A ?EOYAM�7M7e7
8CEX7E7 D7bI VELAcOMCN ?EA?CMOD7eI YAMC?AJ;CJ8. BXK7L7E JO 8CEX7EI I@7TIbO I
JMOL7;Cb CDCEA A ?I;Cb NCcA A ?C@7TIbO NI MOL;A >E7D A MOL;A J;O>. [7C I ?EALA
6')�*5��� ����� AT TXAE@O ,����� � ������� ���8 ?���0��, ;7k ?EA?CMOD7L ;7 @E7bI
?EALO “CMOE7M7” AJ8A;A8CJ8 @7T7;C> I?IcAM7eON ;7 YO;I @Cb7 cO ?C8MEDA8A LID7.

\CEOD TN7bOM7, 7K7, K7NbA, TDIG7L7, MO8EOe7@7, CXK7@O MCDO A >E7X7;FAb7kA
([7E7¡Ac 1852: *META;C @CKC), 878CkA (]K7bAc-\C?CMAc 1996). � dCXCEI MOEIbI D7:
m�����	
� ���� � ����	 �� �����; ���� �� ��������� ��������	�	; ����� ��J� 	 �	M� 	�
�� ��������, ���� X� �� ������	 ([C87EJ@A �om 23:49). o7 _7K@7;I bO T7 MOk8AFO I
MOcCb NOEA ;O>C T7 AJ8CL;CJKCMO;J@O ����	 @7E7@8OEAJ8AL;7 MOT7 J7 ?EAECD;AN
J8AGAb7N7 (UK7M. DEOM;CJ8A 1996: 368).

� R787MI�OMCb ?EALA 9���5��� '
�������� ;OIE7M;C8OYO;A ?Ab7;7F >7�7
CXK7@O NAJKOcA D7 I eAN7 MADA MOk8AFO.

a�W= aSRBo=. aIkI DONC;7 NCYO D7 ?EODJ87M�7 ;O@7 N7e7 ����� �
�
������. � X7b@7N7 bI;7@ ;7 ?EOM7EI J7T;7bO >DO bO J7@EAMO;7 J;7>7 AKA YAMC8 TN7b7 A
IXAb7 bO. dO?8AE ATKOcO AT 8OK7 M7N?AE7 @C>7 IXAb7bI (?EA?CMO8@7 RAKCM7;7 VKAkAc7
$��
� ��������� )�����), @7C A AT MOk8AFO @Cb7 J?7M7 ( CE�OMAc 1953: 6, 7, 20, 27AD,
43, 47). � MOECM7eAN7 JO ;7>K7k7M7 ;IYD7 I;Ak87M7e7 DONC;J@O DIkO, bOE LCMO@I
?EO8A C?7J;CJ8 7@C ;O I;Ak8A DONC;7 I ?C8?I;CJ8A.

aONC;A I 5������ CXKALbI ?EODJ87M�7bI �IDO EC�O;O ;7 ;O@A ;OICXAL7bO; ;7LA;
(I @CkI�AFA, IT N7bLA;I JNE8), AN7bI XOKO> @CbA I@7TIbO ;7 eAGCMO ;O�IDJ@O CJCXA;O
AKA ?EODJ87M�7bI CYAM�O;O ?C@Cb;A@O. =;8EC?CNCEf;O CDKA@O DONC;7 @CbA NC>I
D7 KO8O LOJ8C ?E78A E7TDM7b7eO 8OK7 A DIkO.
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 7MC JO ?EODJ87M�7 @7C XAcO @CbO KO8A I ;O@CKA@AN fCK@KCE;AN 8O@J8CMAN7
- I ?EAL7N7 C �7MCKI A eO>CMCN ILO;A@I �7MC JO ?EO8M7E7 A I ?8AFO. ]Ok8AFO JO
?EO8M7E7bI I �����	
� (KO?8AE7) AKA @C@Ck@I (pCMA;J@A 1994: 349). ]I@ [7E7¡Ac I
pbOL;A@I XOKOYA: O��M�	
� �� ���� 
��� ���� (�� ��	���	������� ������	�) 	�� �
���	 ������� �������	 ���, ���	 � ��� 	� Q� 	�	�� 	 �����	 �� � ���	��, � ����M 	�	
X����, �� ���	 �� ��X��� 	 ���� W���, � ����	�� ���� ���
� ([7E7¡Ac 1852: *MbOk8AF7).
a7 XA JO C8@EAK7 MOk8AF7 M7�7 ATMOJ8A ?EC?AJ7;O E7DeO A AT>CMCEA8A N7>AbJ@O
EOLA. �7b@7;CMAc JN78E7 D7 JI J87EA;J@7 A 7I8O;8AL;7 J7NC DM7 CXKA@7 I @CbAN7 JO
MOk8AFO b7M�7bI - KO?8AE A ?8AF7 (�7b@7;CMAc 1994, 5: 217). ]7N?AE JO ?EO8M7E7 I
KO?8AE7 (�7b@7;CMAc 1994, 5: 205). [7@C XA JO I;Ak8AC M7N?AE NCE7 JO IXA8A A
KO?8AE @CbA ATKO8A AT eO>CMAG IJ87.  RCE7 JO ?EO8M7E7 I KO?8AE7 AKA @C@Ck (U���
�� ��
��� �� ��X	 � �	�� ����	� 
	���	Q�, ������	M� � �	�� ����	����,  CE�OMAc
1953: 224).

o7 U[�\B]S aSRBo= KO8O MOk8AFO A �7MCKA. ]Ok8AFO bIY;AG A AJ8CL;AG
UKCMO;7 (��� ��) KO8O ;7 JMCbO J7J87;@O @7D7 JO ;7N7YI N7kcI. U7NC I KIYAL@AN
?EOD7eAN7, @7C @CD T7?7D;COMEC?J@AG ;7ECD7, J@I?CMA MOk8AF7 JO CDMAb7bI ;7
M7K?IE>A;I ;Cc. \C�7FA, �OJA A UKCM7FA JI MOECM7KA D7 JO C;O J@I?�7bI ;7 UM.
�7;I AKA UM. dIFAbI. \EON7 T7?AJI [C87EJ@C> m�����	
� ��
� �����	
� �� O��	�	
����� ��X�. ���� 	���� �� �����	, �� �� ���� ������
� ([C87EJ@A �o  23: 50). ]Ok8AFO
@CD UKCMO;7 ;7N7T7MkA JO ATKOcI @ECT C¡7@ A J@I?�7bI JO ;7 DEMOcI - GE7J8I, @EIk@A,
bOKA 8C?CKA, XEOTA, ;7 E7J@EJ;AF7N7, I JE?J@AN MOECM7eAN7 - ;7 �������� A ��������
(X7@7E;CN) >IN;I (UK7M. DEOM;CJ8A 1996: 300; �7b@7;CMAc: 218-9). � GM7KAJ7eI
8CXCYeO MOk8AFO I obO>CkOMCN @������ ��8���� J?CNAeI JO J@I?CMA ;7 ��������
�����. � J?AJI pCMA;J@C> C �E;Cb VCEA ;7MCDA JO D7 JO MOk8AFO J@I?�7bI ;7 NbODO;CN
>IM;I ATNO�I oOMOJAe7 A V7F@C>: ����W���X	 �� ����, ��� �� ��J	� ����
�, 	 �� 	�
����
� �� ���� ������	. #���X	, ��� 	���������: T	 � ����, �	 � �����; 	���� ����,
	���� ���J�, ��� � ��W� ��� ���� �� U������ ����� (pCMA;J@A 1994: 349). RAKO;@C
yAKA?CMAc I 8O@J8I “_7@7E;C AKA NbODO;C >IN;C” CXb7ke7M7 @7@C JI T7E7M;A ;7 @CbAN7
JI 8C?�O;O EIDO CJ87KO I JMOJ8A ;7ECD7 MOT7;O T7 DONC;O, L7@ A @7D7 bO AT>IX�O;7 MOT7
A @7D7 A;fCEN78CEA ;AJI INOKA D7 CXb7J;O T;7LOeO EOLA ����� (yAKA?CMAc 1959).
[CK7 ;OGC8AL;C ;7N7T7;7 MOk8ALbCN N7kcI CDKO8O ;7 MEG @EIk@O (�7b@7;CMAc, 180;
]7�7MOF: 245?; [C87EJ@A �o  23:49). ]Ok8AFO NC>I D7 KO8O A ;7 ME78AKI.

� ������� �8������ JO ATMOk87M7 @7@C JO I jEM78J@Cb ?EA?CMOD7 D7 JO C;O
J@I?�7bI ;7 [KO@I MAkO B>IKA;7 ([7E7¡Ac 1852: *]bOk8AF7). � ?EALA AT EI@C?AJ;O
TXAE@O UANOC;7  IEAc7 MOk8AF7 JKI>I N7YO JMCbCN N7kcI, ?EO8M7E7 I @Ce7 A ;7
eONI b7kO �� P���, 	�	 �� O����	�, 	�	 �� "��M��	
� (�7b@7;CMAc, 181). ]Ok8AFO
NC>I D7 KO8O I �IJFA CD b7bO87, k8C JO 8IN7LA I8AF7bON J7 T7?7D7. � @eATA >)���� �
;��
�� ]K7DANAE _7bOE bO AT;OC ;AT DC@INO;787 C ?EC>C;AN7 MOk8AF7, I @CbAN7 JO
@7C >EOJA CJI�O;AG YO;7 ;7MCDO A C?8IYXO A ?EAT;7e7 @7@C JI JO MOk8AFO KO8OKO
;7 J7J87;7@ ;7 ?K7;A;7N7 RODMOD;AFA A [KO@I, @7@C AG bO ME7> MCTAC I @CLAbA
(_Ck@CMAc-U8IKA 1991: 126).

U7X78 AKA k7X7k @7C J7XCEAk8O DONC;7 ?C8ALO AT T7?7D;AG A;@MATAFAbJ@AG
A 7;8AJONA8J@AG @EI>CM7. [C;E7D AT R7EXIE>7 AT 13. MO@7 JMCbAN ?EC>C;AN7 ILOJ;A@7
�7MCKJ@AG J@I?CM7 ?CJ87MAC bO CJ;CMO A;@MATA8CEJ@AN ?EC>C;AN7. � E7J?E7M7N7
14. A 15. MO@7 I ?C8?I;CJ8A JO fCENAE7bI ?EODJ87MO C KO8I YO;7-MOk8AF7 ;7 J7X78.
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o7bJK7M;AbO DOKC I @CbAN7 JI C?AJ7;O E7DeO ;7 CMAN JIJEO8AN7 XAKC bO Malleus
maleficarum. \EODJ87MO C J@I?CMAN7 MOk8AF7 E7kAEAKO JI JO I ;7ECDI A DCXAKO
JMCbO ?IL@O fCENO. [CD JKCMO;J@AG ;7ECD7 @CbA JI AJ?CMOD7KA @78CKAL7;J8MC ?CJ8CbO
;7ECD;7 MOECM7e7 A N7KCXECb;A fCK@KCE;A T7?AJA C J7X78I. o7 AJ8C@I JO J7X78 I
fCK@KCEI EO8@C b7M�7 - 87@C D7 JM7@A ?EANOE 8EOX7 AJ?A878A I JMO8KI NAJ8AfA@7FAb7
AKA I8AF7b7 J7 T7?7D7. R;C>7 DOK7 JI NC>K7 I8AF78A ;7 ?Cb7MI J7X787 I @eAYOM;CJ8AN7
?E7MCJK7M;AG ;7ECD7. � EIJ@AN ;7ECD;AN MOECM7eAN7 MOk8AFO KO8O ;7 dAJI >CEI
@E7b [AbOM7.

[CD JKCMO;J@AG ;7ECD7 @CbA JI AJ?CMOD7KA @78CKAL7;J8MC ?CJ8CbO ;7ECD;7
MOECM7e7 A N7KCXECb;A fCK@KCE;A T7?AJA C J7X78I. o7 AJ8C@I J7X78 JO I fCK@KCEI
EO8@C b7M�7 - 87@C D7 JM7@A ?EANOE 8EOX7 AJ?A878A I JMO8KI NAJ8AfA@7FAb7 AKA
I8AF7b7 J7 T7?7D7. R;C>7 DOK7 JI NC>K7 I8AF78A ;7 ?Cb7MI J7X787 I @eAYOM;CJ8AN7
?E7MCJK7M;AG ;7ECD7, 7KA NO�I @CbAN7 A ?EAL7 dIDMA>7 6A@7 C J@I?CMAN7 MOk8AF7.
6A@CM U7X78 MOk8AF7 oEC;A@7 AT 1459 A;J?AEAJ7;7 bO ?EALCN AT 12 >K7MO _7E7;8CMO
Histoire des Ducs de Bourgogne (RAK;OE: 163).

�@E7bA;FA MOEIbI D7 MOk8AFO, ;7N7T7MkA JO, KO8O ;7 NO8KA, ;7 KC?78A, AKA
MAK7N7 ;7 k7X7k ;7 dAJI >CEI @E7b [AbOM7 ?EOD MOKA@O ?E7T;A@O (�@E7bA;FA: 116,
434, 442-443). hTE7TA8O 7;8AGEAkc7;J@O FE8O FE;CN7>AbJ@C> ATEI>AM7e7 JMO8Ae7N7
- A@C;7N7, jEAJ8I, JMODCLO C b7@CN C8?CEI bOD;O ?AJNO;O @IK8IEO @IK8IEA FE@MO;O
?AJNO;CJ8A.

[7D7 JO I @eAYOM;AN DOKAN7 ?EA@7TIbO KO8 LCMO@7 J7 MOk8AFCN AKA �7MCKCN
C?AJ KO87 CXAL;C ?E78A C?AJAM7eO LCMO@CMC> DCYAM�7b7 8C> KO87 - DAM�OeO, LI�OeO
AKA J8E7G. UCNCM I ?EALA <�8����� ��&���� J7X78 MADA CLAN7 @CT7@7 @CbA @7C NIY
CDKO8A T7 JMCbCN YO;CN ;7 dAJI VCEI D7 MADA @ID7 C;7 ;OJ87bO. � ?EALA BEOJ87
UCNCM7 ;O C?AJIbO JO J7N KO8, MOc CDK7T7@ MOk8AFO AT @IcO ?CJKO TMI@CM7 @AkO A
>ECN7 AT @7T7;7: �� ����� ��J��� �� 	� Q��� �	����	� 	 �M��	� ������ ���	� �� 
	�

����� ���� �� J�����MJ��� �� ��
	��, ��	 ���� ��J “���	, ���	, ���	!”. D�� �� P�������

���� ����W��� �������� ��MX� 	 �������� � �	�Q��. [7D7 JO ;7EOD;C> NOJOF7
yODCE CDKILA D7 @EO;O T7 eCN, UCNCM DO87�;C C?AJIbO ?ECNO;O I AT>KODI A
DCYAM�7bI @CT7@7 DC@ ATMCDA FE;A CXEOD, 7KA bO ?CJKO >K7J7 AT @7T7;7 A 8E�7e7
N7J8A @E787@ C?AJ I @CNO ;ODCJ87bO C?AJ KO87: A CDbOD;CN >7 bO ;O@7@M7 ;OMAD�AM7
JAK7 CXIGM78AK7 A X7FAK7 I DANe7@. 67b XETA ?C@EO8 CXITOC NI bO DIG A CDITOC JMOJ8.
[7D7 JO ?ECXIDAC, MADOC bO JOXO ?CD C8MCEO;AN ;OXCN, ;7 dAJCb >CEA, AT7 [AbOM7. o7
J7NCN MEGI >CEO XAKC bO >K78@C NOJ8C, FE;C @7C I>7�, A >CKC, @7C >K7M7 J87EC> DODO
XOT @CJO. [7?K7E AT ?EALO BEOJ87 UCNCM7 $���� � *
�)� JO ?K7kA D7 ;AbO T7;CcAC I
@IcA MOk8AF7 A D7 ;OcO 8E7YA8A eO>CMI @EM A N7J8 D7 CDKO8A ;7 J7X78). U7X78 JO
b7M�7 A I aO�MA>CMCb #�7� 24. 8���, 9����� [AEAK7 6C?C�O.

dAJI >CEI J?CNAeO a7� I ?EALA ,�&���� (]OD9N7), 7 J@I? ;7 dAJCb >CEA
?EA@7TIbO R7E@OMAL I NOKCDAbA ,�&����. ]Ok8AFO @CbO KO8O ?EODJ87MAKA JI
mI@CMJ@A I /�
��� � ��8�8 �� �����8� ���� 8� 8���� ������� 8�	�
� �� ����� ��0�,
\Ik@A; I ?CONA "��
�� � (8����
� (o7A;7), [78OeA; I ?7ECDAbJ@CN CDTAMI ;7
\Ik@A;CMI o7A;I I <0�)�0��� .�
�&�, �O@E7JCM I ?CONA /�*� :�)�.

� ;O@AN VC>C�OMAN ?EAL7N7 NC8AM KO87 JO ?CDE7TINOM7 (6')�*5��� �����,
=������� �����), DC@ bO I ;O@AN KO8 A C?AJ7;. o7bE7TMAbO;AbA VC>C�OMA C?AJA KO87
@CM7L7 ]7@IKO A DONC;7 ;7K7TO JO I #�7� ���� /�%�7� >DO @CM7L ]7@IK7 KO8A ;7
�7MCKI, A I ,�8� >DO ;7 jCNA _EI8I KO8A MOk8AF7. VC>C� ;7b?EO C?AJIbO ?ECNO;O I
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?JAGCKCk@CN DCYAM�7bI bI;7@7 - ]7@IK7 JO, T7ITD7MkA @EJ8CN �7MCK7, AJ?CLO8@7
I?K7kAC bOE JO ;7 TON�A MAkO ;AbO NC>KC ;Ak87 D7 E7J?CT;7. \AJ7F ;7>CMOk87M7
D7 JO bI;7@ IXETC CGE7XEAC JMCbCN NCcA ;7D �7MCKCN. VC>C� IC?k8O ;O C?AJIbO
]7@IKA; DCYAM�7b LIDOJ7 ?CEOD @CbAG ?ECK7TO, J7NC AG ;7XE7b7: L7ECXe7@ I @7T7;I,
TMOTDO @CbO A>E7bI YNIE@O, ECb DIGCM7, �7MC @CbA JO A>E7 C@C NOJOF7, NO8K7 @Cb7 J7N7
KO8A, XOT MOk8AFO. ������	 �� ����� ��M ����� ���������� ���M�. Y	� �	 ���� �������
����J�, �� ������ �	 �� �������W��, �� �	 ���� ������W�� ����	� �����. � ����J ��
����� 	 �����. UNOk;A J?CbOMA DONC;J@C>, @CJNAL@C> A ?EATON;C> ?EODJ87M�7bI
IYIEX7; AKA T7A>E7; JMO8 XOT TKCXO.  7MC @CD ROJOF7 L7@ J@AD7 A @7?I ]7@IKA. �OC
KO8 bO ?CJKO ?EMC> AJ@IkOe7 ;CMA;O ?C8LAeO; J7NC DCK7J@I DC F7EAFO. \O8OEXIE>
I @CbA JKO8O, ;7 @CM7L7 CJ87M�7 N;C>C b7LA I8AJ7@ DONC;J@AG ?EAKA@7.

dO8 jCNO _EI87 ?CLAeO ;O ?EO8OE7;C T7J8E7kO;AN T7@�IL@CN “fAKCTCf7”
D7 >7 b7kO MOk8AF7. B?AJ KO87 I ,�8� T7JAcO; bO DCYAM�7bAN7 A ?I;AN A
?EC8AMIEOL;AN CJOc7eAN7 - “;O?EAb78;C A JK78@C”, “�7MCKJ@A C?Cb;7 NAKA;7”, “;O@7
J8E7k;7 NIL;7 ;7JK7D7”. 6C@CN KO87 DCK7TA DC CXE87 ?CKCY7b7 ?CJKO jCNA;AG
NCKA8MAF7. T����� ���	��� ��Q� 	���J	 	���� ����	
� 	 ��M�� ������ �� Q��� ����.
����	
� �	��	� �J�����	� ����
	�� �����	 ���� ���� �� �� ����J ����� ��	��� ��
�	M�. \��W� �� ��� Q	� ����� ���	���� 	 ����� ���� M�� �� ����
 ��	�	J�� ����� �������.
U��� �����, ��W� �� ����� ���	�� ���� Q	� 	�������� ������ �����W��� 	 �������. B
;OCLO@AM7;AN JKA@7N7 ?ECJ8CE7, NC8AMAN7 @CbA JO I 8CN J?CbI ;O b7M�7bI ;A I
fCK@KCEI, ;A I @eAYOM;CJ8A dC8N7; ?AkO: O	M� �� ����, ����W �� ���� ���	�
����
���Q� (�����
��	��) ��� ���	�� �� ��, M�� �� ��� _	����_�� �	�� �����	��
����, ��X ����� ����	���� ������. D	�� �� �	�� ��	���� 	 ����	
� �������� �� ��Q��
����� ����	����� ���. U���	������ ���������� �����������	 �������� 	 ����	�����
������W	����. ]�� �� 	���
��� � ���
�����Q� ���	�� (dC8N7; 1968: 96).

[7D7 [MA8@A;7 <��������� ��&���� �7MDCG7 DCK7TA DC BKO;O D7 XA bO �IX7M;AN
N7>Ab7N7 MOT7K7 T7 ?7;7 JC8;A@7, @7YO bCb D7 bO DCkK7 AT [AbOM7 T7 MEONO I @CNO
CXAL7; LCMO@ ;O NCYO J8AcA, k8C AT7TAM7 DOMCbLA;I LI�OeO (178). [7J;AbO, MOk8AF7
DCKOcO DC BKO;O J7 JC8;A@CN D7 XA 8CXCYO ATMEkAK7 �IX7M;O N7>AbO A ME7c7 JO
KO8OcA I [C;C8C?.

� U8CECYO;@CMCb ?EALA =�5�*5��� ;��� (1861) I @CbCb DOD7, T7?CECY7F, GCcO
D7 MOk8AFI, DOMCb@I @Cb7 NI JO DC?7K7 C8E>;O CD �7MCK7: O�M�	
� �� ���� �� �����,
��	����� ������ ���	, �	���� �� �	��� ����, ��������� �� �����	
��� 	 �������� � �����
��X�. � @CNAL;CN DAb7KC>I �7MCK7 A T7?CECkF7 I @CNO JO LCMO@ AJ?EM7 T7LIDA @7@C
NC>I D7 J8A>;I T7 ?O8 D7;7 DC JMO8O >CEO, 7 @7D7 NI �7MC CDME78A D7 C; E7LI;7 ?C
eAGCMCN, T7?CECk@CN, JIbO8;A T7?CECY7F @7YO D7 XA C; J8A>7C A T7 bOD7; D7;. [7D7
?EOM7EA �7MCK7 A ?EANCE7 >7 D7 NI XIDO @Ce, ;A@C NI ;O MOEIbO @ID7 JMO J8AYO.

p7TMAbO;7 ?EODJ87M7 ;OXOJ@C> JMO87 I DIGI VC>C�OMO #�7� ���� /�%�7� ?C@7TIbO
JO I ?EALA a7;AKOMJ@C> C��� �� ���������. hT AJ8O VC>C�OMO ?EALO a7;AKOMJ@A bO
ITOC A NC8AM MOk8AFO �IXCNCE;O ;7 �7MCK7. �I;7@ �7M8IG ;7b?EO KO8A ;7 �7MCKI, 7
?C8CN T7b7kA A MOk8AFI A DCK7TA L7@ DC G7EON7 I @EANJ@CN F7EJ8MI. ]E7c7bIcA JO
;78E7>, MOk8AF7 NI CXb7ke7M7 ?EO@C @CbAG NOJ87 ;7DKOcI, 7 @7D7 T7?OM7bI ?EMA ?O8KA,
C;A ?7D;I 87L;C @CD @IcO I @CbCb JO T7MEk7M7 ?ECJK7M7 ;7 @CbCb bO �7M8IG 8EOX7KC D7
JO MOJOKA 8O ;CcA.

=MO8A KO8O A AT;O;7D7 JO ?Cb7M�IbI I U8OEAbA;Cb 8E7>ODAbA .�
�& �*�
�7.
� [bIGO�XO@OECMCb DE7NA 6��� ��)������ ���, NK7D7 MOk8AF7 >CMCEA J87ECb:
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� ��
�� �� ��������� ������� ���,
"�� �����	
�� ������ �������	 	 ���
	�	,
������	 � ���� ���Q	�	 �����,
D������� ������� �� ����� �� ���	�	...
oOCXAL;7 JMOJ8 C ?EAMEONO;CJ8A b7M�7 JO I EOLAN7 ���Q	�	 �����, 8AN ?EO

LID;AbA k8C AG ;O AT>CM7E7 J87E7, MOc NK7D7 MOk8AF7. dO8 JO ?Cb7M�IbO @7C JANXCK
JKCXCDO, 8EO;I8;O, @Cb7 J7NC AT7TAM7 ?Ab7;J8MC JKCXCDCN @Cb7 JO ;O NCYO DCJ8AcA.

hJ?A8AM7eO KO87 DONC;7 I@7T7KC bO ;7 ;O@CKA@C C?k8AG ?ECXKON7  T;7LOe7 CMC>
NC8AM7 I fCK@KCE;CN ATMCE;A@I, 7KA A ;7 ?A87e7 CD;CJ7 fCK@KCE7 A @eAYOM;CJ8A.
BJNC8EO;C AT ?OEJ?O@8AMO ;7FAC;7K;AG @eAYOM;CJ8A A A;8OE8O@J8I7K;AG MOT7 NC>IcO
bO ?C8MEDA8A T7@�IL7@ C ?KCDC8MCE;CJ8A >C>C�OMJ@AG NC8AM7 T7 EIJ@I, 7KA A DEI>O
JKCMO;J@O @eAYOM;CJ8A (=bD7LAc 1998). h7@C bO ?EO>KOD @eAYOM;AG ?EODJ87M7 KO87
DONC;7 C>E7;ALO; J7NC ;7 @eAYOM;CJ8 19. MO@7, A ?CEOD CJK7e7e7 ;7 N7eA XECb NA8J@AG
XAc7 (I>K7M;CN MOk8AF7, �7MC, I JE?J@Cb @eAYOM;CJ8A MAKO) CLA>KOD;7 bO E7T;CMEJ;CJ8
I J87MI ?AJ7F7 ?EON7 NC8AMI LIDOJ;C> @EO87e7. obO>CMC 7@8AMAE7eO ?CDE7TINOM7
f7;87J8AL;C MA�OeO EO7K;C> JMO87, 7KA JI ?JAGCKCk@A A ;7E78AM;A NCDOKA T;7L7b;C
?ECkAEAKA >E7;AFO fCK@KCE;AG ATMCE;A@7.

( � � � � � � � � �
=bD7LAc 1996-1998 - \78EAC8J@7 EONA8CKC>AT7FAb7 MAK7 I @eAYOM;CJ8A JE?J@C>

ECN7;8ATN7, U	�. \����	� ������, oCMA U7D, 1996, J8E. 723-730; jE7;7 DONC;7
fCK@KCE;C> ?CEO@K7 I JKCMO;J@AN @eAYOM;CJ8AN7 19. MO@7, P����	 ��������	�
�������, _OC>E7D, 2, 1997, J8E. 143-152; aONC;A I JKCMO;J@AN @eAYOM;CJ8AN7,
\����	� U��	
� ������ �� ����	��	��, oCMA U7D, 53, 1997, J8E. 135-150; VCMCE
DONC;7 I JKCMO;J@AN @eAYOM;CJ8AN7 19. MO@7, Studia mythologica Slavica,
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���� ��J, _OC>E7D, 1998, 502, J8E. 36-39.
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��	� � ����� 	 ��� ����, RCJ@M7, 1996, 166-184.
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Das Fliegen von Demonen in der slawischen Volksüberlieferung und Literatur des 19.
Jahrhunderts

Dejan Ajdačić

Autor weist auf unmenschliche und übermenschliche Grundzüge im Dämonenfliegen
im Folklore und in der slawischen Literatur des 19. Jahrhunderts hin. Man betrachtet das
Feenfliegen, auch das Fliegen der verliebten Drachen, der Dämonen der Himmelsgewitter,
der Totenseelen und Erscheinen der Dämonen an den Hexenversammlungen und man
weist auf den Zusammenhang zwischen den Folklormodells und den literarischen Texten
hin.

In der Studie sind die literarischen Texten der ostslawischen und südslawischen
Autoren erwähnt: Petar Petrović Njegoš, Jovan Jovanović Zmaj, Laza Kostić, Jovan Subotić,
Sima Milutinović Sarajlija, Jovan Grčić, Milovan Glišić, Jovan Popović Sterija, Kiril Topolja,
Nikolaj Gogolj, Orest Somov, Anton Deljvig, Vladimir Dalj, Nikolaj Markević, Aleksandar
Puškin, Pavel Katenjin, Nikolaj Njekrasov, Grigorij Kvitka, Oleksa Storoženko, Grigorij
Danilevski, Wilhelm Kuchelbäcker.
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