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IN MEMORIAM

HAYA BAR-ITZHAK
(17. 8. 1946-26. 10. 2020)

Haya Bar-Itzhak, Ljubljana, June 16, 2010

Haya Bar-Itzhak, Israeli folklorist and long-time professor at the University of Haifa, was
born in Berlin as Alta Goldman to Menucha (Manya) Pundik and Yosef Goldman. Her
father, whose first wife and a son perished in the Holocaust, was conscripted and served
in the Polish Army and then in the Red Army. In 1946, after Wladyslaw Gomultka came
to power, the family immigrated from Poland to Israel. At that time, Haya was 10 and
already a devoted reader of Adam Mickiewicz’s Pan Tadeusz. She received her bachelor’s
and master’s degrees from the University of Haifa and finished her PhD in 1987 at Hebrew
University of Jerusalem with a dissertation on “The ‘Saints’ Legend’ as a Genre in Jewish
Folk Literature”, under the supervision of Professor Dov Noy. Starting in 1992, Bar-Itzhak
served with several intervals as chair of the Department of Hebrew and Comparative
Literature and permanent Head of Folklore Studies at the University of Haifa, Israel,
until her retirement. Since 1994, she also served as academic head of the Israel Folktale
Archives (IFA), where she focused her research on the comparative computerized study of
the folk narrative and made great effort to computerize all the IFA tales. Haya Bar-Izhak
researched the folklore of Jews from various countries, including Morocco and Yemen
and not just folklore from Eastern Europe. She was the editor of the first Encyclopedia of
Jewish Folklore and Traditions in two volumes (London, England: M.E. Sharpe, 2013).
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However, for Slavic folklorists, it is her research on East European Jewish folklore
and folklore studies that is of utmost importance. Bar-Itzhak showed alternative Jewish
perception of Polish geography and history. The geography of Poland becomes the
geography of the Jewish imagination and its landscape the landscapes of Jewish desire,
for example, trees with the leaves from the Gemara prescribing Po-Lin (“Poland”; in
Hebrew “lodge here”). The alternative Jewish history of Poland accentuates the Jewish
wife/mistress of King Casimir and the alleged Jewish upbringing of King Jan Sobieski.
The perception of Israeli space in the stories of immigration told by the Polish Jews
also acquires poetic reconstruction — from alienated and inhabited by monsters to do-
mesticated and loved. Haya Bar-Itzhak contributed to the research on Jewish women as
cultural heroes and practically completed her last manuscript on female narratives from
Eastern Europe. Among her honours is being selected as an International Fellow of the
American Folklore Society, the Lerner Foundation for Yiddish Culture Award, and the
National Jewish Book Award. We extend deepest condolences to Prof. Bar-Itzhak’s
family, colleagues, and students.

Here are the most relevant publications.

Books:

2001. Jewish Poland--Legends of Origin. Detroit: Wayne State University Press.
2005. Israeli Folk Narratives: Settlement, Immigration, Ethnicity. Detroit: Wayne State University, 2005.

2010. Pioneers of Jewish Ethnography and Folkloristics in Eastern Europe. Ljubljana: Scientific
Research Center of the Academy of Science and Arts.

PAPERS:

1998. Les Juif Polonais Face au ‘Monstre’ Israélien: Récits d’aliya en Israél des Juifs Polonais.
Cabhiers de Litérature Oral, 44:191-206.

2004. Folklore as Expression of Intercultural Communication between Jews and Poles — King Jan
IIT Sobieski in Jewish Legends. In: Studia Mythologica Slavica, 7: 91-106.

2007. Cross-Cultural Narration in the Nineteenth Century: Jewish Folktales Transcribed by a Polish
Author. Studia Mythologica Slavica, 10: 239-259.

2009. The Legend of the Jewish Holy Virgin: A Folkloristic Perspective. Journal of Folklore
Research, 46(3): 269-291.

2009. Women in Holocaust — A Folkloristic Perspective. Fabula, 50(1/2): 67-78.

2012. Women and Blood Libel: The Legend of Adil Kikinesh of Drohobycz. Western Folklore,
71(3/4): 279-291.

Larisa Fialkova

Prof. Dr. Larisa Fialkova, Department of Hebrew and Comparative Liter-
ature, University of Haifa, Abba Khoushy Ave 199, Haifa, Israel, lara@
research.haifa.ac.il
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IN MEMORIAM

PAVEL MEDVESCEK
(8. 8. 1933-22. 10. 2020)

Na predpremieri filma Jadrana Sterleta Med hribi kacjih glav sem se prvic¢ srecal s Pavlom
Medvesckom. Poznal sem Ze njegovo knjigo Skrivnost in svetost kamna ter vedel, da je
naprej in nazaj prehodil Posocje. In ker me je tedaj vznemirjal vpadljivi kamen Paciuauc
sredi polisSkega polja na Cerkljanskem, sem vprasal Medvescka, e je pri svojih obhodih
izvedel kaj o tem kamnu. Obljubil je, da bo pregledal svoje zapiske in mi nato ¢ez nekaj
casa poslal list s Cistopisom, ki ga je sam natipkal na pisalni stroj. Ko sem ga zacel brati,
se je zgodilo nekaj, kar privoséim vsakomur, ki raziskuje preteklost. Verjamem, da bi
vsak dal nekaj let zivljenja za moZnost, da samo za nekaj minut vstopi v to preteklost
in se preprica, kaj so ugibanja in kaj je resnica. Medvesckovo pismo me je prestavilo v
preteklost za 15 minut. Obcutka popolne srece, ki sem ga pri tem dozivel, ne bom nikoli
pozabil. In kaj ga je sprozilo? Slo je za opis tro¢ana kot na¢ina Zivljenja, ki je bil nato
objavljen v knjigi Let v lunino senco in je v popolnosti neodvisno potrdil moje dolgoletne
raziskave. To je bil zacetek najinega sodelovanja.

Opisani dogodek pa je predvsem osvetli zivljenjski dosezek Pavla Medvescka, ker ga
brez tega dosezka ne bi bilo. Posreéil se mu je vstop v skrivni vzporedni svet pososkih
starovercev. Kako, kaj mu je vanj odprlo vrata? V duhu tro€anov gre za tri stvari, ki so
bile vse enako pomembne in so se dopolnjevale. Prva je bila iskrena Medvesckova ra-
dovednost, ki je bila povezana s popolno predanostjo Posocju. Pripovedoval mi je, kako
zelo je pri Solanju v Ljubljani pogresal rodno Anhovo, ker ga je tuja Ljubljana preprosto
dusila. Znane so sorodne pripovedi o Bohinjcih, ki so zunaj rodnega Bohinja zbolevali
in umirali. Ce uporabimo besede pososkih starovercev, gre za to, kje najdemo svoj stik
s tretjo in peto mocjo. Najlazje je to pa¢ doma. Gre za duSevno in telesno povezanost z
nekim prostorom. Medvescek jo je premogel in se zato znal pravilno obnasati, da je pri-
dobil zaupanje Janeza Strgarja, tedanjega voditelja starovercev na desnem bregu Soce. Tu
je nastopila druga okolnost, ki je bila v prid odpiranju vrat. Staroverska skupnost je bila
ze pred izumrtjem, ki se ga je Strgar dobro zavedal. 1z slovanske preteklosti je znamenit
primer vaskega zupana Johanna Paruma Schultzeja, ki je v nekem trenutku zacutil, da je
med zadnjimi pripadniki ljudi slovanskega jezika v okolici Hannovra in se zavedal, da po
smrti njega in Se treh v vasi nih¢e ne bo vedel, kako se rece psu po (polabsko) slovansko.
Tako je leta 1725 zacel pisati kroniko, ki je vsebovala popis domacih (polabsko) slovanskih



8

- IN MEMORIAM

besed, da bi z njimi seznanil bodoci svet. In taka nuja, da bi zapustil vednost o svetu, ki
je skrivno obstajal s svojim etosom in izginjal, je mucila tudi Janeza Strgarja. Njegova
stiska je bila Se toliko vecja, ker bi pri tem moral prelomiti prisego molce¢nosti. Zato
je zaprosil za znamenje volje Nikrmane in bil prepric¢an, da je soglasje dobil, kar je bila
tretja potrebna stvar. To je bil trenutek, ko so se vrata Medvescku odprla in se pozneje
tudi zaprla, ko je Strgar umrl v nenavadnih okolis¢inah, ki so jih staroverci razumeli kot
kazen za prelom molcecnosti. Kakorkoli, Medvescek je cas odprtih vrat izkoristil, kot je
le najbolje mogel. Kar je videl in slisal, je zapisoval, risal, ker fotografirati ni smel, ter
zbiral predmete, ki so dokazovali obstoj skrivnega sveta, in ki smo jih lahko pred leti
obcudovali na razstavi Staroverstvo in staroverci.

Varovalka, ki jo je postavil Strgar, je bila oglarska prisega, s katero je Medvescek
obljubil, da njunih pogovorov ne bo objavil pred letom 2007, ko bo Mesec obrnjen z obema
rogljema navzdol. Treba je bilo pocakati do marca 2007, da smo videli, da je imel Strgar
v mislih Mesecev mrk posebnega videza, Medvescek pa je lahko zacel pripravljati objavo
pogovorov, ki jih je imel s staroverci. Bilo jih je ve¢, kot smo pri¢akovali. Njihov prvi
del je izSel leta 2015 v knjigi 1z nevidne strani neba, drugi del je Medvescek pripravljal
do svojega zadnjega delovnega dne in Se ¢aka na objavo.

Ce sedaj skugamo razumeti, kaj nam je Medveséek prinesel iz skritega sveta, se mo-
ramo kratko ozreti v zgodovino raziskav slovanske mitologije. Beseda mitologija ima
dva pomena, ker po eni strani oznacuje skupek mitov kot vir proucevanja, po drugi strani
pa tudi vedo, ki to gradivo proucuje. Pri tem se je treba zavedati, da je poimenovanje
slovanska mitologija predvsem tehni¢ne narave, kajti neenotna poimenovanja, ki segajo
od mitopoeti¢nega izrocila, preko duhovne kulture, religiozno-mitoloskih predstav,
praslovanske kulture, polidoksije, predkrscanske religije do poganstva, starosvetnosti,
starodavnosti in drugih izrazov niso posledica preprostega nestrinjanja pri poimenovanju
istega, ampak predvsem kazejo, da si razli¢ni avtorji razli¢no predstavljajo predmet svoje
obravnave. Razli¢nost teh predstav je posledica razli¢nih virov informacij, ki jih avtorji
uporabljajo, in dejstva, da se je vse doslej zdelo, da preu¢ujemo nekaj, kar je odmrlo in
poznamo samo po redkih in nepovezanih preostankih ter zato ne moremo dobro vedeti,
s ¢im imamo opraviti. Kot da bi morali po redkih in pokvarjenih ostankih na smetiscu
sklepali o zivljenju v hisi, iz katere izvirajo. Medvescek pa nam je prinesel ziv opis hise
in zivljenja v njej! Pososki staroverci niso uporabljali imen bozanskih sil, kot jih poznamo
iz srednjeveskih spisov, a zelo dobro so opisovali kompleksnost svojega Zivljenja in do-
kazali, da svojo vero izpri¢ujejo predvsem skozi na¢in svojega Zivljenja. To pa je povsem
nekaj drugega kot miselni kalup, ki so ga sestavili srednjeveski kr§¢anski duhovniki s
svojimi opisi tega, kar so ponizevalno imenovali slovansko poganstvo. Njegovo jedro
so videli v malikovanju sestavin narave in se posmehovali Slovanom, da Cestijo tisto,
kar je ustvaril krS¢anski bog, namesto, da bi Cestili stvaritelja samega ter jim zato ocitali
nespamet. Medvesckovi zapiski kazejo, kako zelo so ti duhovniki udarili mimo in niso
razumeli ni¢esar. Niso razumeli povezanosti ¢loveka in narave, ki je posebej ob¢utna na
nekaterih mestih, in niso razumeli ljudi, ki so to povezanost ziveli od zibeli do groba v
vsakem trenutku svojega bivanja.



IN MEMORIAM -—— 9

Medvescek je tako zapisal Stevilne informacijske kljuce, ki nam odpirajo doslej zaprte
sobe skritega sveta. Moj prvi je bil izroéilo o tro¢anih, drugi bodo nasli druge kljuce.
Preprican sem, da jih Ze najdevajo, saj sicer ne bi bilo treba pripraviti Ze tretjega ponatisa
knjige Iz nevidne strani neba. Kljuci, ki jih je skoval Pavel Medvescek, ostajajo z nami.

Andrej Pleterski

Andrej Pleterski, red. prof. dddr., upokojeni sodelavec ZRC SAZU, Novi
trg 2, SI-1000 Ljubljana, Slovenija, andrej.pleterski@zrc-sazu.si
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Rus, Russia, and Ukraine in
Alternative Slavic Fantasy by
English-Language Writers”

PART 1. MEDIEVAL RUS

——— [ arisa Fialkova

Alternativna slovanska fantazija je tu opre-
deljena kot fantastika (spekulativna fikcija),
ki so jo avtorji angleskega jezika ustvarili
na podlagi resni¢ne ali domnevne slovanske
folklore, locene od slovanske fantazije same
po sebi. V prispevku je poudarek na logiki
interakcije med slovanskimi ljudskimi zapleti
in liki z rusko in ukrajinsko zgodovino. Prvi
del govori o srednjeveski Rusi v trilogijah
Petra Morwooda in Katherine Arden. Drugi
del, ki govori o Rusiji in Ukrajini v 19. in 20.
stoletju, bo objavljen v naslednji Stevilki revije.
KLJUCNE BESEDE: Peter Morwood, Kath-
erine Arden, alternativna in kripto zgodovina,
fantazija

Alternative Slavic fantasy is defined here
as fantastika (speculative fiction) created
by English-language writers on the basis
of real or assumed Slavic folklore, separate
from Slavic fantasy per se. The focus of the
current paper is the logic of interaction be-
tween Slavic folk plots and characters with
Russian and Ukrainian history. The first part
addresses Medieval Rus in Peter Morwood’s
and Katherine Arden’s trilogies. The second
part, which addresses Russia and Ukraine in
the 19-20" centuries will be published in the
next issue of the journal.

KEYWORDS: Peter Morwood, Katheri.r;.f;
Arden, alternative and crypto history, fantasy

INTRODUCTION

Alternative Slavic fantasy is defined here as fantastika (speculative fiction) created by
English-language writers based on real or assumed Slavic folklore, separate from Slavic
fantasy per se. Starting in 1989 with the publication of Rusalka, the first part of Carolyn
Janice Cherryh’s The Russian trilogy, it is still underway (Cherryh 1989). This Slavic
trend in English-language fantasy is under-researched. Karlijn Kitzen is the first to have
explored it from a comparative perspective. Her MA thesis focuses on four female

* In 2017-18, two of my Hebrew-speaking Israeli students, Aleksis Bar Gefen and Sharon Kashro, alerted
me to English-language novels based on Slavic folklore. In 2019, I received important advice from Serbian
colleague Tijana Tropin, whom I met at the conference Slavic Folklore and Slavic Fantastika http://rastko.rs/
rastko/delo/16029 following my presentation. I am grateful to them all.
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authors: Leigh Bardugo, whom she mistakenly considers the founder of the trend, Kath-
erine Arden, Evelyn Skye, and Emily A. Duncan. Kitzen defines the main reason for the
emergence of this trend in fantastika as a need for diversity (gender, linguistic, geographic
and more) among the young adults who constitute its target audience. While remaining
largely unknown and mysterious, Russia’s proliferation in global politics makes it a good
alternative to the European Middle Ages, the traditional setting for fantasy. She addresses
plots and various ways of representing Russianness, including names, language, food,
clothes, folklore and history (Kitzen 2019: 13—17, 79-80). She does not, however, consult
historical or folklore sources outside the novels and consequently does not address ways
of manipulating history and folklore. Recently, Bogdan Trocha has addressed novels by
Gaiman, Valente and Arden mainly from a rhetorical perspective. He shows different types
of re-narration (e.g., partial, hybrid, didactic etc.) with a gradual pass from ornamentation
to genuine interest in the content of Slavic folklore. Trocha points to combining fairy
tales with history but does not address its mechanism (Trocha 2020). Manipulation with
fairy tales is not in his focus either.

This paper is the continuation of my project on alternative Slavic fantasy, which
was initially limited to American writers of fantastika (Fialkova 2020). Here, however,
I expand it to bring in Irish fantast Peter Morwood.

In the first paper of this series, I addressed the channels through which these authors
know about Slavic folklore (including formal and informal education, work experience
and occasionally family stories) and how they use this knowledge in their novels. The
study encompassed 18 novels by 10 writers, focusing on those by four of them: Carolyn
Janice Cherryh, Leigh Bardugo, Emily A. Duncan and Naomi Novik. I chose their novels
because they have one important thing in common: their imaginary worlds, sometimes
with imaginary maps, have no direct links to Slavic history. Although some of their to-
ponyms are identical to those in the real world (e.g., Kiev in Cherryh’s trilogy, Kerch in
that of Leigh Bardugo’s trilogies, and Kalyazin in Emily Duncan’s book), their literary
embodiments are new. Thus, Kalyazin is featured not as a town, but as a country, a var-
iant of Russia itself. Other toponyms, although slightly changed, remain recognisable,
like Polnya and Rosya in Naomi Novik’s novel. Alternatively, there are those which
are completely new, such as Ravka for Russia in Bardugo’s writings and Tranavia for
Poland in those by Duncan. The enemies and allies in these novels are also fictional. All
contain signs of estranged Slavic worlds, from the representation of language, coats of
arms, architecture and personal names to clothes, food, folk characters and/or beliefs.
Inaccurate representations may signal not so much a lack of knowledge as the authors’
choice (Fialkova 2020: 445-447, 450, 452). In future of this series, I will discuss novels
in which Slavic folk characters meet Americans, whether on Slavic or American soil.

The focus of the current paper is the logic of interaction between Slavic folk plots and
characters and Russian (and, to a lesser extent, Ukrainian) history. Relevant material is
abundant in the novels of Katherine Arden (2017, 2018, 2019), Orson Scott Card (Card
1999), Peter Morwood (Morwood 2016, 2016a, 2016b), Evelyn Skye (2016, 2017) and
Catherynne Valente (2011). My main research questions are: (1) Which historical peri-
ods, events, and personalities do English-language writers choose for their alternative
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Slavic historical fantasy? (2) How does space correspond to time? (3) Which folk plots
and characters appear in these historical fantasies, and how do they influence alternative
Russian and/or Ukrainian history?

These questions are addressed in each novel. The novels are discussed according to
the chronology of the historical periods and events around which their plots are built.

PETER MORWOOD’S RUS/RUSSIA

Peter Morwood was born Robert Peter Smyth in Northern Ireland in 1956. Morwood was
his mother’s maiden name, which he legally adopted in the 1980s. Unfortunately, my
attempts to learn what enticed him to Russian folklore and Russian history met without
success. Morwood’s trilogy copyright dates to 1988, preceding all other English-language
fantasy based on Slavic folklore, but Cherryh’s first novel outstrips him in publication
date. Parts of Morwood’s trilogy were first published by Legend Paperbacks in 1990,
1992, and 1993 (the last was revised in 2015). There is talk of his turning his trilogy into
a tetralogy with a fourth book, entitled The Blue Kremlin, but it has yet to materialise. I
used electronic editions of his books, which allow me to cite exact locations for specific
words and sentences rather than simply page numbers.

Morwood creates his historical fantasy by grafting history to fairy tales or vice versa.
The main stories he uses are Maria Morevna,' The Tale of Ivan Tsarevich, The Bird of
Light and The Grey Wolf* (Afanasev 1916: 78-91, 192-203; Afanasiev 1984: 300305,
331-343; Zheleznova 1966). His choice of genre is notable, because fairy tale is far
more distant from history than bylina — Russian epic poetry, but it would be a mistake to
assume this choice is a sign of ignorance. Fairy tales, comical and risqué novelistic tales
and byliny (sometimes spelt as byliniy*) are addressed, recollected and contested in the
text. Either this is general (Morwood 2016: 492, 1835, 2208, 2492, 3870, 3886, 3999,
2016a: 1536,4223-4225, 42674280, 2016b: 454), or specific; for example, bylina about
bogatyr Svyatogor who closed himself in a coffin, or confusion between Ivan and the
epic bogatyr I1’ya Muromets made by some characters (Bailey, Ivanova 1998: 12-80;
Morwood 2016b: 1989-1995, 5091). Folklore for Morwood is not just a warehouse of
plots and motifs but a source comparable with ancient chronicles. Both types of sources
may be ascertained as right or wrong. Folktales and byliny are among 1,001 items (clear
allusion to The Arabian Nights), which constitute education not only for any Tsar’s son,but
even for the Grey Wolf (Morwood 2016: 258, 407408, 2016a: 1536).

' Maria Morevna AT 552A (birds or animals as brothers-in-law, + 400, + 554 grateful animals help to fulfill
difficult tasks + 302, (Death of Koshchei from a horse). Some names and motifs Morwood borrowed from the
fairy tale Koshchei Bessmertnyi (Koshchei the Deathless; Morwood calls him Koshchei the Undying) (Afanasiev
1984: 295-300), AT 302, + 400, + 516 (faithful servant).

2 AT 550 (4 Firebird and The Grey Wolf). ‘Grey’ is the popular spelling of the color in the UK and Ireland,
while in the USA ‘gray’ prevails. Zhar-ptitsa is more often translated as ‘the Firebird’ rather than ‘the Bird of
Light.” I use Firebird, as does Morwood.

3 Tuse italics when following Morwood’s transliteration.
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Morwood’s Rus, which he uses interchangeably with Russia, comprises many prin-
cipalities (that of Kiev, Novgorod, Ryazan and more) with princes, whose names readers
may remember from history textbooks. However, it also contains an entirely fictional
state, the Independent Tsardom of Khorlov, ruled by Tsar Alexandr Andreyevich and
Tsaritsa Ludmila Ivanovna. The tsardom and not the principality is important because only
the Tsar’s son can be a Tsarevich and thus combine within himself the famous fairy tale
character Ivan Tsarevich and the quasi-historical Tsarevich Ivan. To make him more real,
Morwood always uses the title ‘Tsarevich’ before the name and never after it, according
to the historical norm rather than the folk formula. The title on the cover of the trilogy’s
first book is, however, Prince Ivan, and in the text ‘Prince’ is used interchangeably with
‘Tsarevich’ (Morwood 2016: 58, 72, 187, 210, 232 etc.). In the final book of the trilogy,
Tatars call Ivan ‘Prince’ or a ‘Great Prince,” although by this time he is already Tsar
(Morwood 2016b: 2506—-2508). The title ‘Prince’ thus becomes inferior.

At a time of feudal fragmentation, the small Tsardom of Khorlov, which in many ways
resembles Chernigov (Morwood 2016b: 3590-3591), is vulnerable and depends heavily
on strategic marriages for Tsar’s three daughters, Ekaterina, Yelizaveta, and Yelena, and
especially for Tsarevich Ivan, who must produce a legal heir. The Tsar’s daughters are
rather independent, which makes finding them husbands more problematic (Morwood
2016: 432-437), but the royal intermarriages do take place. The chosen bridegrooms are
not, however, from Kievan Rus but from the magic lands.

Mirroring the Russian fairy tale Maria Morevna, the bridegrooms appear as birds (a
falcon, an eagle, and a raven) and turn into men. They are Fenist Charodeyevich Sokolov,
Prince of the High Mountains, Vasiliy Charodeyevich Orlov, Prince of the Wide Steppes
and Mikhail Charodeyevich Voronov, Prince of the Dark Forests. Ivan marries Mar’ya
Koldunovna Morevna, a woman warrior and ruler of the Independent Principality of
Koldunov. Although Morwood does not translate their names, their possible English
equivalents are Fenist Magicianovich Falconov, Vasiliy Magicianovich Eaglov, and
Mikhail Magicianovich Ravenov. Importantly, while the fairy tale characters have nei-
ther patronymics nor surnames, Sokolov, Orlov, and Voronov are all popular Russian
surnames, alluding to birds rather than fairy tales. The Grey Wolf is often referred to
as Volk Volkovich, which can be translated as Wolf Wolfovich. Mar’ya Koldunovna
Morevna, in my translation, becomes Maria Sorcererovna Morevna from the Independent
Principality of Sorcererov. In the fairy tale, she has no patronymic, similarly to the birds.
Morevna is part of her name, although its grammatical form is typical of the patronymic.*
In Morwood’s trilogy, where her patronymic is Koldunovna, Morevna, is like a surname.
It is important to note that patronymics are a clear indication of constructed Russianness
in Cherryh’s and Duncan’s alternative Slavic fantasies, as well as Morwood’s (Fialkova
2020: 443,450, Morwood 2016: 202, 560, 1114, 1375). In other words, Morwood’s Rus/
Russia borders on a timeless, fairytale-like world, whose rulers have dynastic ties with
the royal family of the Tsardom of Khorlov.

4 The Internet has unscholarly explanations of Morevna as a patronymic, e.g., a daughter of More (Sea) or
Mor (Epidemy), but these are not sufficiently based.



RUS, RUSSIA, AND UKRAINEIN ALTERNATIVE SLAVICFANTASY BY ENGLISH-LANGUAGE WRITERS  ——17

The Rus/Russia of Morwood’s novels exists in quasi-historical time. While fairy tale
time is dominant in the first part of the trilogy, quasi-historical time, present from the
beginning, becomes more prominent in subsequent books. It manifests in various ways,
including implicit or explicit dates and events, but is not limited to them. The plot begins
fifty years after the Christianisation of Novgorod (Morwood 2016: 4216). Because this
was in 990-991, we may assume that Morwood’s starting date is 1040 AD. It would,
however, be wrong to seek consistency. Morwood’s Rus/Russia mixes people and events
from different periods. Prince Yuriy Vladimirovich of Kiev,’ for example, coexists with
Manguyu Temir® of the Golden Horde, the princely retinue of the Kievan Rus (i.e., dru-
zhinya") coincides with the Cossacks from Don, Kuban, Terek and Zaporozh ye,® as well
as with officers of the Russian gvardia guard — guard-captain Akimov, who is Ivan’s
military instructor,’ is an example (Morwood 2016: 178, 328, 835-836, 1187, 4176, 4799).

In the trilogy’s first book, most of the adversaries are supernatural (for example,
Koshchey the Undying and Baba Yaga), and Ivan must face them largely in the fairy
tale world (Morwood, 2016: 1396, 3742—3744). In the next two, however, many of his
enemies are human and related to historical or, rather, to quasi-historical events. In the
second book, they are Teutonic Knights who, according to Morwood, prepare for a
Crusade against Rus in 1234 and ingloriously perish, falling through cracked ice on the
river Nemen'® in 1235. In the third book, they are Tatars in general, and the Great Khan
Ogotai and Batu Khan in particular, who, in 1237, brings destruction to Ryazan and by
1243 to most of Rus.

Despite this apparent spatiotemporal concreteness, the events and characters in Mor-
wood’s books differ considerably from their historical prototypes. The Crusade, referred
to as either Northern, Livonian or Baltic, was launched by the Livonian Brothers of the
Sword (or Sword Brothers), not the Teutonic Knights. The battle, in which the heavily
armed knights drown with their horses through the melting ice, in reality took place not
in 1235 on the River Nemen, but in 1234 on the River Emajogi'' (Selart 2015: 135). The
alliance between the Sword Brothers and the Teutonic knights did not occur until 1237,
three years after the former were defeated on the Emajogi (Krivosheev, Sokolov 2012:
276). In Morwood’s book, the Russian troops are led by Maria Morevna and Tsarevich
Ivan. Their victory is won with the help, first, of a Grey Wolf, which saves Ivan and drives
the Russians from the ice in the nick of time (Morwood 2016a: 5807—5826), and then of
a Firebird, which melts the ice under the opposing army (Morwood 2016a: 5829-5839).

> We may assume this is Yuri Dolgorukii (1090s-1157). He was the Prince of Rostov in 1125-1157 (Martin
2007: 110).

¢ Mengu -Timur, khan at Sarai 1266-67-1281 (Martin 2007: 185).

7 This is Morwood’s spelling of druzhina. Italics are Morwood’s. The starting-point of druzhina varies ac-
cording to different historical theories, from the 5/6™ to the 9™ centuries, to the late 12"-early 13™ centuries.

8 This is Morwood’s spelling of Zaporozhian (Russian) or Zaporizhian (Ukrainian) Cossacks. Longworth
starts Russian and Ukrainian Cossacks history from the 15" century (Longworth 1970: 8).

° Russian Imperial Guard or Leib Guard was founded by Peter the Great in 1683 (Dubeniuk 2019).

1 Nemen is Morwood’s spelling. This hydronym has different forms — Neman, but also Nemunas, Nio-
man, Nyoman, Niemen and Memel.

"' Emajogi is its name in Estonian. In Russian, it is Omovzha, and in German, Embach.
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All the glory, however, goes to the unpleasant if pragmatic prince Alexandr Nevskiy,'
who performs no heroic deeds at all. He not only brings his own chronicler to Nemen to
ensure only his exaltation, but later orders the Lavrent skiy and Novgorod chronicles'
changed to eliminate all mention of the Firebird’s role in melting the ice — and, in fact,
all mention of anyone other than himself. He even changes the date of the battle to imply
that his nickname ‘Nevskiy’ comes from a battle honour rather than a birthplace (Morwood
2016a: 59065907, 2016b: 4980—4987). In other words, Morwood deliberately uses the
notorious manipulation, omissions, and additions of old Russian chronicles (Selart 2015:
10) as rationalisation for his historical fantasy. He doubtless knows that Prince Iaroslav
Vsevolodovich led the Russian troops in 1234, whereas his 14-year-old son Alexander,
although present at Omovzha/ Emajogi/Embach, performed no heroic deeds in this battle.
Morwood’s ironic reference to Alexander’s sobriquet ‘Nevsky’, and to the change of
dates in the chronicles hint at Alexander’s future triumph over the Swedes in the battle
on the River Neva in 1240, the true source of his nickname. It also implicitly points
to Alexander Nevsky’s victory over the Teutonic Knights in Ledovoe poboishche, the
Battle on the Ice on Lake Peipus in 1242.'* In 1242, however, unlike in the 1234 battle,
the ice did not crack, and the knights did not drown. In other words, by changing Sword
Brothers to Teutonic knights, laroslav Vsevolodovich to Alexandr Nevskiy and juggling
the dates, Morwood combines malen 'koe ledovoe poboishche, the Small Battle on the
Ice of 1234 (Krivosheev, Sokolov 2012: 274) with the famous Ledovoe poboishche, the
1242 Battle on the Ice on Lake Peipus. Another major change is Morwood’s replacement
of the miraculous helper. Instead of it being God, as in Novgorodskaia pervaia letopis
(1950: 73), the Firebird causes the ice to melt. Supernatural help is characteristic in old
chronicles. Alexander’s victory over the Teutonic Knights in 1242, for example, was
won with the help of God, St. Sofia, and St. Martyrs Boris and Gleb (ibid: 78). Morwood
simply replaces Christian miracles with fabulous wonders.

Manipulation of the chronicles has another major impact on the trilogy: Batu Khan
destroys the parchment relating the story of Ivan, thus erasing the Independent Tsardom
of Khorlov and Principality of Koldunov from Russian history and sending them into
fairytale land (Morwood 2016b: 6133-6139, 6178). The symbiosis of paganism and
Christianity, addressed in my paper on alternative Slavic fantasy’s mythological trend
(Fialkova 2020: 446, 450-451, 452-453), is evident in historical fantasy, as well. In
this latter case, however, it is incessantly contested by Christian priests, both Catholic
and Orthodox, who may either try to supplant wizards and witches or mobilise them in
a joint endeavour.

12 St. Alexandr or Alexander Nevsky (1221-1263).

13 Tt is Morwood’s spelling of Laurentian chronicle or codex, 1377, which contains Zhitie — Life of Alexan-
der Nevsky. http://expositions.nlr.ru/LaurentianCodex/ Project/page_Show.php?list=341&n=388. Laurential
and the 1% Novgorod chronicles https://bookree.org/reader?file=762235&pg=70 are the earliest sources about
Alexander Nevsky (last accessed 12.09.2020).

14 The lake is known in Russian as Chudskoe or Pskovsko-Chudskoye ozero and, in Estonian as Peipsi-Pihva
Jjarv.
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Serving the Tsardom of Khorlov are both the Metropolitan Archbishop Levon Pop-
ovich and the First Minister and Court Wizard and ‘long-liver’® Dmitriy Vasil’yevich
Strel’tsin, who teaches Ivan theory of government and magic skills, both perceived as
obligatory for a future Tsar (Morwood 2016: 113, 264-265). Despite ongoing opposition
to magic in general and to sorcerers as husbands for Ivan’s sisters in particular, Levon
Popovich is obliged to perform their Christian marriages (Morwood 2016: 242-247,
579-583, 1125-1128). More than that, he later has to accept, much against his will, Ivan
and his sorceress wife Mar’ya Morevna as Khorlov’s Tsar and Tsaritsa (Morwood 2016b:
535-590). Strel’tsin’s magic of small things is in counterpoint to the high magic of the
necromancer Koshchey the Undying (Morwood 2016: 104, 1475, 1483) as positive to
negative, similarly to that between different types of magic in alternative Slavic myth-
ological novels by Carolyn Cherryh and Leigh Bardugo. Education in magic includes
responsibility and strictly defined wishes as precautionary measures. Loosely formulated,
impolite, or excessive wishes may have unexpected and unwanted consequences, among
them the cruel death of the wisher. The use of high/evil magic by positive characters is
always regarded as problematic although sometimes inevitable (Fialkova 2020: 444, 446,
448; Morwood 2016: 3378-3390, 2016a: 3858-3890, 2016b: 597-598, 5800-5810).

Christianity is accepted not only in the Tsardom of Khorlov but even in Mar’ya Mor-
evna’s Independent Principality of Koldunov. Her Orthodox chaplain, the Kanonarch
Protodeacon Sergey Strigunov gives up all attempts to reconcile Christianity with her
magic (Morwood 2016a: 591-595). The bird-husbands of Ivan’s sisters cross themselves
and pray in different situations, notably when resurrecting Ivan from the dead necessitates
their performing high magic/necromancy (Morwood 2016: 3361, 3390, 34693474, 3484).

Magic also finds its way into the citadel of Catholicism. According to Morwood, ‘the
papal attitude to sorcery is one of guarded approval’, but in Rus it is practised without
papal consent and serves as the pretext for the Crusade. Hermann von Salza, Grand Master
of the Teutonic Order, ' is not only sufficiently skilled in magic to have a coffer of freely
changeable size but agrees to seek help from the traitorous Baba Yaga herself. The Teuton
defeat in battle is, in fact, to a large extent the result of Baba Yaga’s misbehaviour with
the Firebird. The Firebird takes revenge by eagerly helping Mar’ya Morevna and Ivan
in cruelly eliminating Baba Yaga (Morwood 2016a: 212, 360, 1378-1389, 2062-2186,
3207-3213, 3840-3873, 4747, 5218-5230).

Magic is acquired not only through formal lessons but also through self-education —
reading. Brochures, manuscripts, books and libraries, therefore, feature prominently not
only in the mythological trend of alternative Slavic fantasy (Fialkova 2020: 452-453), but
in Morwood’s historical fantasy as well. They constitute important items that can be given,
inherited, stolen, fought for, resumed and/or found through intuition. Their languages and
scripts require linguistic proficiency in their readers. Mar’ya Morevna’s late father thus

15 Long life is also characteristic of witches and wizards in mythological alternative Slavic fantasy, e.g., in the
novels of Cherryh, Bardugo and Novik (Fialkova 2020: 444, 448, 453).

'® Hermann von Salza (1179-1239) was indeed a Grand Master of the Teutonic Order. Unlike in Morwood’s
plot, however, he had no part in the 1234 Battle on the Ice (Seward 1995: 97-102).
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makes especially important notations in Norse runes. Another book in her library, On the
Summoning of Demons, which Ivan reads on her recommendation, is oxymoronically
written in supposedly ancient Hungarian penned in Old Slavonic Cyrillic script (Morwood
2016: 2792-2804,2016a: 492-510). Ivan is also proficient in reading Latin manuscripts but
cannot decipher Homer’s 7/ ’yad"’ either in its original Greek or in High Church Slavonic
old Glagolitic script and must rely on a Russian translation made by his late father-in-law.

The lliad, as a source of empowerment, is depicted, with an aura of irony, as akin to
magic books. In its verses, Ivan finds a description of the drink of heroes: wine mixed
with resin and salt (if not directly with seawater). Surmising that only a true hero would
regularly drink so disgusting a concoction, Ivan develops a taste for it, and it is this drink
that he proposes to his so-called guest, Batu Khan’s representative Amragan Tarkhan
(noble), who is in Khorlov to demand submission to Tatars. Ivan’s plan to confound
Amragan with the drink fails, however, as the Tatar is clearly accustomed to it. Since
this drink of heroes is, in fact, a cocktail, I suggest it is inspired by cyceon (also kykeon),
the only cocktail in the /liad, which Hecamede prepares for Nestor and Eurydemon.'®
Morwood directly compares the Tsardom of Khorlov with Troy and makes use of the
ethos of drinking in Homer’s world, which sometimes involves doing so with the enemy,
as did Achilles and Priam (Morwood 2016b: 2759-2803; Papakonstantonou 2009: 4, 13).
Allusion to the Iliad is similar to that of the old chronicles, as discussed above: hinted
facts overcome major alterations. Remarkably, in this quasi-Slavic historical fantasy,
Morwood prefers referencing Homer’s epic than he does byliny, although feasts and
alcohol consumption are also prominent there (Harkins 1976).

Morwood’s characters need polyglot skills not only for reading but also for oral
comprehension, which is especially important in diplomacy and in the eavesdropping
of scouts. The Grey Wolf (Volk Volkovich) speaks some Farsi but is helpless with Ui-
ghur and Turku-Mongol dialects (Morwood 2016b: 2117-2118). His acquaintance with
Turkish and Mongol mythology is, however, sufficient for understanding its importance
in magic, and he disguises himself as the Blue She-Wolf, considered sacred by Turks
and Tatars, connected to the god Tengri, the Blue Sky, and ancestor of the Chinggisid
lineage. Evidently, the invaders do not dare question their ‘sacred ancestor’s’ clumsy
Farsi, which helps Volk Volkovich successfully scout (Dalkesen 2017: 195; Morwood
2016b: 1296-1300, 2116-2118; Shcherbak 1993: 204, 206, 209).

Full proficiency in languages and magic is given solely to Mar’ya Morevna. She not
only understands dualism (Chernobog, the Black God, versus Belobog, the White God,;
Erlik Khan versus Tengri as evil versus good, which some readers may also know'®) but

17 This is Morwood’s spelling of the l/iad.

18 ‘Therein the woman, like to the goddesses, mixed a potion for them with Pramnian wine, and on this she
grated cheese of goat’s milk with a brazen grater, and sprinkled thereover white barley meal; and she bade
them drink, when she had made ready the potion’ (Homer, XI: 618-643).

19 Chernobog is very popular in alternative Slavic fantasy (Fialkova 2020: 443, 454). However, not all scholars
agree that Belobog and Chernobog actually were Slavic gods and perceive them as artificial reconstructions on
the basis of toponymical data and literary reminiscences (Tolstoi 1995: 151). Similarly, the dualism of Erlik
Khan and Tengri is contested by many experts in ancient Turkish religion (Alici 2011: 148-151).
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espouses what I can only define as an alternative vision of gods. She denies the Russianness
of Chernobog and the Turkishness of Erlik Khan, asserting that they are the same evil
force. Similarly, she declares that Belobog, Othinn, Thorr,” Tengri and Archangel Mikhail
are simply different names for the same force of good (Morwood 2016b: 5882—5885,
6046—-6049). Inborn skill in sorcery, correct upbringing by her father Koldun and serious
education help Mar’ya Morevna in many areas, from acquiring help from the Firebird
to mitigating the disastrous consequences of misuse of magic by the Tatars and reckless
Russian amateurs. Despite all her knowledge and power, however, she is not omnipotent.
While easily slaying thousands of Tatars in battle single-handedly, she cannot win the war
against them or even prevent displacement of the Independent Principality of Koldunov
and the Independent Tsardom of Khorlov from Rus to the Summer country in fairy tale
land. Ivan’s surmise that it will be the western knights rather than the Russian princes
who end their quarrels in the face of invasion and unite (Morwood 2016b: 1706—1712)
points to two important issues: the return to history and Morwood as an outsider. The
perception of Rus as the shield of Europe, whether or not correct, is deeply etched into
the collective Russian psyche. In Morwood’s world, it does not exist.

FROM IVAN KALITA TO DMITRY DONSKOI: KATHERINE ARDEN’S
RUSSIAN HISTORICAL FANTASY

Katherine Arden has a BA in Russian studies from Middlebury College in Vermont and
spent more than a year studying in Moscow. There is additional material to each book of
her Winternight Trilogy (i.e., interviews, author’s notes on transliteration and her treating
of history, reader’s guides and glossaries) indicating the educational orientation of the
author and publisher. In this material, Arden details some of her sources for Russian history
and culture, including Afanasyev’s collection of folktales, Linda Ivanits’s Russian Folk
Belief, the Domostroi, and Janet Martin’s Medieval Russia (2017: 326, 327, 329, 2018:
349-350). Contrary to Morwood, Arden does not mix different periods and events of
Russian history but concentrates on the 14" century. Following Janet Martin’s textbook,
she addresses rules of succession and their role in political legitimacy, the importance of
the Orthodox Church in political decision-making, and Rus’s relations with the Golden
Horde (Martin 2007: 221).

The temporal borders of her plot start under Prince Ivan Kalita’s (?-1340)*! rule in
Moscow in the 1330s and end after the victory of his grandson, Prince Dmitrii Ivanovich
(1350-1389), over the armies of the Golden Horde in the Battle of Kulikovo (Snipes’
Field) near the River Don in 1380, a battle that gave him sobriquet Donskoi. Arden
claims to have striven for accuracy, a claim which, in many aspects, can be accepted.

2 Othinn and Thorr are Morwood’s spelling of Odin, supreme god in the Germanic and Northern pantheon
and his son, Thor.

2l Kalita means ‘the money-bag’ in English (Martin 2007: 208). Various sources give different years for his
birth — 1284, 1288, 1304 etc. (Borisov 2005: 61; Ekzempliarskii 1889: 71).



22 — LARISA FIALKOVA

She addresses the devastating plague. She knows that the Russians were forced to pay
Tatars silver tribute, a shortage of which they suffered in the years preceding the Battle
of Kulikovo. She is aware that rivers were used as routes to bring tribute to the Tatars and
that these routes were often unsafe. Dmitrii tried to deliver tribute to Mamai in 1378-1380
but was unable to do so because of confrontations with Tatars (Arden 2019: 130-132;
Martin 2007: 236-237). Arden even indicates changes she made for dramatic reasons,
for example, making Prince Vladimir Andreevich of Serpukhov (1353-1410) older than
Dmitrii Ivanovich, although he was, in fact, younger, and marrying him to a girl named
Olga Petrovna® (Arden 2017: 314, 2018: 349-350; Kitzen 2019: 44—46). She does not,
however, address certain other, more blatant changes. Thus, Prince Oleg of Ryazan, who
eventually supported Mamai in the Battle of Kulikovo, fights on the Russian side against
Tatars in Arden’s version of history (Arden 2019: 344-346; Martin 2007: 236).

Like Morwood, Arden combines Russian history with fairy tales, and Christianity
with paganism, but in quite different ways. The Church’s struggle against the old gods,
whom it perceives as chyerti®> (devils), lead to their decline. Pagan spirits starve with-
out offerings. In their enfeebled form, they fade away, unable to defend Rus from the
Tatars. For Rus to survive, there must be peace, unity and a pooling of power between
Christianity and paganism.

Again, unlike Morwood, characters who originate in fairy tales (both folk and literary)
are interwoven with the genealogy of historical Russian princes. An example is the family
tree of Vasilisa Petrovna, the trilogy’s protagonist, usually known by the gender-neutral
diminutive Vasya, which signals her androgynous character, or sometimes by feminine
diminutive Vasochka. Her great-grandmother is the folktale character Baba Yaga, usually
portrayed as a villain or, more often, a donor. Her great grandfather is Chernomor, a pos-
itive sea-related character from Pushkin’s The Tale of Tsar Saltan (Arden 2019: 368-369;
Propp 2012: 156-162; Pushkin 1978 [1831]*). Their daughter, Vasya’s grandmother

2 Vladimir Andreyevich the Bold, Prince of Serpukhov and Ivan Kalita’s grandson, was married to Elena.
However, his wife’s patronymic, Olgerdovna, is phonetically close to Olga http://100.histrf.ru/commanders/
serpukhovskoy-vladimir-andreevich/ (last accessed 22.03.2021).
% Arden feels free to spell Russian names and other words as she likes. It is important to her that the words
‘retain a bit of exotic flavor’, be ‘reasonably pronounceable and aesthetically pleasing to speakers of English’
(Arden 2017: 313), although she uses them without any graphic signals, e.g., molodets, devochka, medved,
domovoi, vodianoy, chyerti, Bashnya Kostei, etc. (Arden 2017: 10, 24-25, 82, 113; Arden 2018: 298). I have
put Arden’s spelling of Russian words in italics.
2 “Lo! The ocean swells in thunder,

Surges with a mighty roar,

Overflows a barren shore,

Leaving, wonderful to see,

Thirty stalwart knights and three,

All in mail a-gleaming bright,

Marching proudly left and right;

Each one brave beyond compare,

Tall of stature, young and fair,

All alike beyond belief,

Led by Chernomor, their chief.’
Each book or the trilogy starts with an epigraph from Pushkin.
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Tamara, is devastated by a love affair with the fairy tale villain Kaschei,” and marries
the widowed Grand Prince (Duke) of Moscow, Ivan Kalita. Unfortunately, there is no
reliable information about Ivan Kalita’s real-life second wife, Uliana, who gave birth
to either one daughter (Ekzempliarskii 1889: 79-80%) or two daughters (Borisov 2005:
218-219). Arden replaces Uliana and her anonymous progeny with the fictional Tamara,
her daughter Marina and five grandchildren, providing them with biographies of her choice.

Although Marina has no magic ability, she is given in marriage to a boyar, Pyotr
Vladimirovich, and lives in a remote estate in the woods, thus ridding the Great Prince’s
palace of a witch’s daughter. Marina dies giving birth to her fifth child, Vasilisa, who,
as she mysteriously knows, will inherit her grandmother Tamara’s magic power. Several
years after Marina’s death, Ivan Kalita’s son, Great Prince Ivan Krasnii (1326-1359),”
relying on the advice of Aleksei, Metropolitan of Moscow (1293-1378),% arranges two
marriages. First, is that of Olga, eldest daughter of Pyotr and Marina, to Prince Vladimir
Andreevich of Serpukhov. Its purpose is to prevent Vladimir from making a more polit-
ically advantageous marriage and thus neutralise his probable aspirations to rival Dmitrii
Ivanovich. The second is marrying Pyotr Vladimirovich to his daughter from his first
marriage, Anna. This young girl of Arden’s creation is not only hated by her mother-
in-law but can see chyerti (devils), thus potentially damaging the reputation of Ivan
Krasnii’s other children and especially that of his heir. It should be noted that Vladimir
Andreevich, Dmitrii Ivanovich and Anna Ivanovna, along with Pyotr and Marina’s five
children, are all Ivan Kalita’s grandchildren, and thus cousins, making Arden’s trilogy a
family saga (Arden 2017: 44-46, 55-57).°

Whereas Morwood’s characters often read fairy tales and byliny as part of their magic
education, Arden’s characters learn them in the traditional way, by hearing them, from
old Marina’s and her children’s nanny Dunya and, later, from Vasya. Among these
stories are Finist the Falcon,*® Ivan and the Gray Wolf, Firebird, Marya Morevna and
especially the story of Frost or Morozko, which Dunya tells in full at the beginning of
the trilogy. Dunya’s story is, in fact, a combination of two of Afanasyev’s versions, to
which Arden makes several changes. A poor, half-orphaned girl Marfusha is sent to the
winter forest by her father’s wife to marry Morozko (Frost). Instead of freezing to death,
as the wicked stepmother intends, she returns home with a large dowry for a human

25 Cf. his name in Arden’s trilogy, Kaschei the Deathless, who ‘can never die’ (Arden 2017: 20; 2018: 267,
323), with its version in Morwood’s trilogy discussed above - Koshchei the Undying.

26 Information in the note continues on page 80 after the item on Ivan Kalita.

27 Ivan Krasnyi or Ivan II Ivanovich the Fair, had two sons, Dmitrii and Ivan, and a daughter, whose name is
unknown (Ekzempliarskii 1889: 92). Arden calls the daughter Anna and gives her a fictional biography.

28 Metropolitan Aleksii or Alexis was Ivan Kalita’s godson. He became Ivan Krasnyi’s adviser and, after his
death, regent to his heir Dmitrii, who was still a child. Aleksii was canonised by the Russian Orthodox Church
in 1448 (Martin 2007: 231; Prokhorov 1988).

2 Martin, whose book is the main source of Arden’s historical knowledge, mentions Vladimir Andreevich’s
importance, as well as neutralising possible rivals through intra-dynastic marriages, a practice which Kalita’s
descendants regularly implemented (2007: 211-213, 231).

3 Differently from Morwood, Arden uses the transliteration Finist and not Fenist, Gray and not Grey (Arden
2017: 4).
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husband. The stepmother’s own daughter then tries to get herself a dowry in the same
way but dies in the attempt. In Dunya’s story, mother and daughter are named Darya
and Liza and both die. After Dunya finishes the tale, little Olga, the future princess of
Serpukhov, wonders whether Marfusha indeed marries King Frost, which Dunya denies
(Arden 2017: 4-9; Afanasiev 1984: 113—117; Zheleznova 1966°!). Taking into account
Morozko’s prominent place in Arden’s trilogy and his union with Vasilisa by its end, it
is easy to make a mistake and to perceive this fairy tale as the main source for the plot
(Kitzen 2019: 50, 87-89).

Some Morozko-related motifs in Arden’s trilogy do not, however, correspond to
Afanasyev’s folktales. The two most prominent are: (1) Anna Ivanovna’s command to
Vasya in the first book to bring podsnezhniki — snowdrops from the winter forest; and
(2) Vasya’s sexual liaison with Morozko and their prospective union in the third book.
The sources of both are easily identified: Samuil Marshak’s play, Twelve Months, written
in 1942-1943 (Marshak 1958).% Prior to Marshak, the same motif of flowers in winter,
though with violets in place of snowdrops, is found in the Czech folktale recorded by
Bozena Némcova in 1857-1858, and in its Russian retelling by Nikolai Leskov in 1863.
Whereas Marshak cites Slavic folk poetry as a source of his inspiration (Marshak 1958:
351), Katia Senne suggests this is mere camouflage for his familiarity with Nikolai Lesk-
ov’s retelling of Némcova (Senne 2017: 230).% In both the Czech folktale and Leskov’s
retelling, the young woman marries a mortal man (a farmer or peasant), who will look
after the house, cow and field that she inherits from her stepmother and stepsister. In
Marshak’s play, however, after the month of April gives her the snowdrops, she accepts
his magic ring, unaware of its association with marriage (Marshak 1958: 398—400). In
Arden’s book, in contrast to those by Némcova, Leskov, and Marshak, Morozko is not a
month but the King of Frost and the spirit of Death Karachun.** He cannot change places

3! The current English translation lacks the motif of marriage to Morozko as the formal pretext for the girl’s
banishment.

32 Tt also became the basis for cartoons (/vanov-Vano 1956) and a movie (Granik 1972), both of which were
very popular. Marshak’s play was translated into English, and cartoons and a movie with English subtitles can
be found on YouTube (Marshak 2000). A movie with subtitles is at: https://www.youtube.com/watch?v=Gbei-
OMNORMs, cartoons with subtitles are at: https://www.youtube.com/watch?v=6Cy_omhxRhM (last accessed
12.10.2020).

# In Némcova’s version of the story, a cruel step-sister, Holena, supported by her mother, sends orphaned
Maruska three times to the wood in cold January weather to bring her, in turn, violets, strawberries and apples.
Maruska finds twelve brother-months near a big bonfire. Taking pity on the sweet, unfortunate girl the broth-
ers help her. So she can get what she needs, January temporarily changes place with March, then June, then
September, each providing her with things they rule. Nothing, however, satisfies the greedy Holena. She puts
on her fur coat and goes to the woods to find more apples, even if they are guarded in hell by the devil. Her
offensive behavior irritates January, who freezes her to death. Holena’s mother runs to the wood in search of
her daughter, where she, too, dies. Maruska inherits their property and soon marries a nice, handsome young
farmer (Némcova No Year). Leskov’s version is close to the original (Leskov, No Year).

3 Although Arden cites Ivanits’s book as her source about Russian mythology, its subject index has neither
Karachun nor Korochun (Ivanits 1989: 248). According to Valentsova, karachun/korochun/kerechun has dif-
ferent meanings connected to Christmas rites and beliefs, including death, unexpected death and evil spirits
(Valentsova 1999: 468—469). Korochun, however, which is similar to Arden’s Morozko/Karachun is, to my
mind, of literary origin, for example, from Aleksei Remizov’s eponymous story first published in 1906 (Remizov
2000), which promoted the appearance of this character in Russian fantasy.
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with March or April, even briefly, as they are not part of the plot. His twinbrother is the
Bear, a devilish devourer who rules in Summer. To find the snowdrops, Morozko goes
to the edge of his realm, which is in thaw. The situation mirrors that of Anna Ivanovna
coming to the woods, led by the Bear-possessed Orthodox priest Konstantin. Before
killing Anna, the Bear gives her snowdrops from the thawed earth (Arden 2017: 260,
277,287-288). The division between Winter and Summer, Morozko and Bear contributes
tension with these twins forming a unity of opposites, whose struggle is eternal. Trocha
even compares them with Belobog and Chernobog (Trocha 2020: 411).

Another example of the mirroring of characters is that of Vasya and Anna Ivanovna,
young, half-orphaned cousins who see chyerti. Both are perceived as witches, hated by
their stepmothers, and have no interest in a dowry. The fate of both is with mythical be-
ings: Anna as the Bear’s victim, and Vasya as Morozko’s lover/intimate life companion.
This twinship also finds its roots in Marshak’s play. Although the wicked stepmother
sends the girl into the winter forest for snowdrops, the idea is not hers but that of a ca-
pricious teenage orphan queen, who promises to pay in gold for the flowers. Once she
has them, it is the queen who insists on going to the wood for more. The stepdaughter
refuses to show her where to find the snowdrops. The stepsister gives the queen April’s
wedding ring, stolen from the poor girl. The angry queen flings the ring into an icehole.
At this moment of high drama, the heroine says the magic poem that April has given
her for times of need. The poem functions as a charm. The ring brings them all to the
clearing where the snowdrops grow and to a bear, which has just awoken. Although the
stepdaughter has many fur coats from the brother-months, her bridegroom April has no
need of her dowry. Needless to say, the idea of dowry never bothers the repentant queen
either (Marshak 1958: 446-477).

In Anna, who is Ivan Krasnii’s daughter, Arden combines the teenage orphan queen
with both stepmother and stepsister. The motive of theft is bestowed on Anna Ivanovna.
The object she takes from her stepdaughter is not, however, Morozko’s necklace, but the
wooden cross made by the Bear-possessed priest Konstantin to subdue Vasya. Naturally,
the priest brings Anna to the Bear. The twinning of sister and stepmother is also reflected
in Olga’s belief in the words of the Bear-possessed priest. Because of this, she attempts
to marry Vasya to Kasyan/Kaschei, thus banishing her witch-sister from the palace and
saving her own daughter, Marya. However, the priest, who earlier took Anna to the Bear,
brings Olga’s Marya to Kaschei (Arden 2017: 143, 286288, 2018: 276-277, 285-286,
314-315, 324).

Not only the Marshak-inspired characters but even the magical ring find twins in Ar-
den’s trilogy. Instead of a ring, which binds the innocent girl to April, there are magical
necklaces that do the same. Arden’s gender ideas, however, differ from those of Marshak.
Although Morozko gives his necklace to Vasya while she is still a child, she later destroys
it. Her liaison with him thus becomes her free choice. As with Morwood’s characters,
this is a union between two independent subjects each ruler of his/her own realm. They
do not, however, wed: not because of Church refusal to perform a marriage ceremony,
but because Vasya and Morozko perceive it as irrelevant. To make Vasya Morozko’s
equal, Arden elevates her as Baba Yaga’s heir and reveals previously hidden familial
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relations to Chernomor, the sea-king, making him her great grandfather. Chernomor’s
blue necklace, which Vasya receives via Morozko, is simply a non-binding gift from
her ancestor (Arden 2018: 291-293,2019: 149-152, 158, 248-249, 326-327, 353-354).
Other necklaces are put on women by the evil Kasyan/Kaschei to enslave them. Vasya
not only manages to avoid and destroy her bridal gift from Kaschei; she also destroys that
of her niece, Marya and of the ghost of her grandmother Tamara, thereby liberating both.
Kaschei’s necklaces are, in fact, analogues of the egg which guards Kashchei’s death in
Russian fairy tales. This is almost explicitly stated by comparing Tamara’s jewel with
the eggshell. Their multiplicity is, however, reminiscent of Voldemort’s Horcruxes from
J.K. Rowling’s Harry Potter series (Arden 2018: 267, 273-275, 326-330).

Arden stresses that Vasya’s unconventional gender behaviour is in direct opposition
to medieval Rus’s social norms, which prescribe ultimate submission of women, either in
marriage or a convent. Burning witches and wizards alive, as attempted by Dmitrii with
Vasya, was part of old-Russian legislation (Lukyanov 2017: 65). Fantasy here is not in
burning but in rescue. The only other woman in the trilogy, who succeeds in escaping
marriage and a nunnery, is Varvara, Tamara’s non-magical twin-sister. Knowledgeable
but without magical powers, she nevertheless inherits from her father Chernomor an
inhumanly long lifespan, which in alternative Slavic fantasy signals wizardry (Fialkova
2020: 444, 453). Age is what differentiates her from Rowling’s squibs (a non-magical
person born to at least one magical parent),> whom she otherwise resembles. Varvara
chooses life as a maidservant in the home of her kin, because low status gives a woman
more freedom than married life as a noble lady.

Inheritance of magical power is not only uneven in Arden’s trilogy but also has con-
trasting centres of attraction. For Vasya these are chyerti — devils, or more precisely,
pagan spirits. They are both traditional (e.g., domovoi (house spirit), dvorovoi (dooryard
spirit), polevik (field spirit) and bannik (bathhouse spirit)) and invented, such as the
bagiennik (swamp spirit) and vazila® (horse guardian spirit) (Arden 2017: 47, 85-86, 88,
90;2019: 112). Vasya’s brother, Sasha, devotes himself to Christianity and the Christian
God. This divergence results not in animosity between them but rather in a pooling of
the two resources to defend Rus against Mamai. Sasha becomes a monk-warrior and the
hero of single combat with the Tatar warrior Chelubey*” before the Battle of Kulikovo.
Although it results in the instant death of both, Russians choose to perceive it as a good
omen. Sasha’s full name as a monk, Alexander Peresvet (Lightbringer), is well known
from the historical records, for example, Skazanie 0 Mamaevom poboishche [The Tale of
the Rout of Mamai] from the first quarter of the 15" century (Skazanie 1981: 175-177,
184—-185). Alexander Peresvet was later canonised by the Russian Orthodox Church

3 Squib https://harrypotter.fandom.com/wiki/Squib (last accessed 12.11.2020).

* Vazila was invented by P.M. Shpilevskii who signed his paper with the pen-name Drevlianskii (Toporkov
2002: 247). It is unclear whether Arden was aware about their quasi-folklore characters or took them for granted.
Transliterated Russian words are not italicised in the text. — L.F.

37 The Mongol-Tatar combatant’s real name was Temir-Murza or Tavrulum, but Arden calls him Chelubey,
as typical in Russian sources (Galeotti 2019: 60).
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(Andronik 2007: 532-533).3® Although Arden’s choice of making Vasya/Vasilisa a
witch and Sasha/Alexander a monk is historically possible, it is one that is more typical
of Western than Russian perception of gender role distribution. Contrary to Western
countries, where witchcraft was mostly in the female domain, in Russia male wizards
formed a majority (Kivelson 2013: 83, 124, 126).%°

Arden prefers leaving the main events and actors of Russian history unaltered. The
changes, when they occur, result from existing but aggravated facts and tendencies. A good
case in point is the controversial figure of Prince Oleg of Ryazan. While many historical
sources (especially those of Moscovite origin) perceive him as a traitor who supported
Mamai in the Battle of Kulikovo, others (especially those originating from Ryazan and
later historians) find him guiltless (Galeotti 2019: 22; Denisova 2012: 1-2). An important
source here is Zadonshchina, the late 14%-century Russian literary monument, and its
account of seventy Ryazan boyars who perished in battle fighting for the Russians. The
mere fact that this is a larger number than from any other principality cited indicates they
at least could have Oleg’s permission to fight on Dmitrii’s side (Zadonshchina 1981:
110-111). Arden goes further. Although her Oleg is initially in Mamai’s camp, he not
only saves Vasya from Chelubey but lets her convince him to fight under Dmitrii (Arden
2019: 297-298, 344-345). Another example concerns Alexander Peresvet. While the
Russians simply chose to perceive him as the victor, Arden grants Sasha the final lunge
of his dagger into Chelubey’s throat (Arden 2019: 335; Galeotti 2019: 60).

Arden’s main strategy, however, is adding layers that are “missing in written records’.
In her book, Moscovites suffer from plague as they did in reality; however, Arden’s
plague is unleashed by the Bear, who deliberately infects the cathedral’s vast congrega-
tion when he makes them kiss the icon he uses for the dead (Arden 2019: 181-182). The
battle with Mamai is indeed a consequence of unpaid tribute to Tatars, but, in Arden’s
version, Vladimir Andreevich fails to deliver the silver because vodyanoy sinks it into
the water, on the Bear’s instructions (Arden 2019: 128—132). Alexander Peresvet, about
whom nothing is known other than that he is a monk of boyar origin and an adherent
of Sergius of Radonezh (Radonezhsky),* acquires a number of ancestors and relatives,
including the folklore and literary characters Baba Yaga and Chernomor. The Russians
win the battle but, to do so, they need not only unite their troops and rely on God’s help
but also ensure the coexistence of Christianity with pagan sprits. It is this treaty that Vasya
succeeds in getting from Dmitrii and Father Sergei Radonezhsky of Trinity Lavra (Arden
2019: 186-187, 303-304). In The Tale of the Rout of Mamai, the boyar warrior Dmitrii

3 In Lada Lusina’s Kiev’s Witches, three female protagonists must prove they descend either from witches
or from saints in order to survive. To my mind, both types of ancestor may be found even within one family
(Fialkova 2012: 215-216).

¥ Although Kivelson addresses the later period (the 17" century) her analyses are also applicable to earlier
Russian history.

4 Saint Sergius of Radonezh, born as Barfolomey (1314-1392), founded Trinity Lavra (https://www.britanni-
ca.com/biography/Saint-Sergius-of-Radonezh (last accessed 12.12.2020). He prayed for a Russian victory in
the Battle of Kulikovo and sent Dmitrii his blessings. Arden usually calls him Sergei, Father Sergei or Sergei
Radonezhsky, although she is acquainted with the form Sergius used by the Church (Arden 2017: 41, 2019:
186, 191, 202, 359; Skazanie o Mamaevom poboishche, 173).
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Bobrok Volhynian uses paganism to predict the outcome of the Battle of Kulikovo. He
listens to the earth and hears wolves and swans, rumbling mountains and the wailing of
Tatar women. As, according historical sources, Nature itself participates in the battle,
why not believe that it included its supernatural lords: the Bear and Morozko? (Skazanie
1981: 167—-171; Arden 2019: 311). Most of what Arden’s characters do connects with the
hidden supernatural mechanism of history without impacting known, actual outcomes of
events. Her fantasy can thus be defined as crypto-history rather than alternative history.

TO BE CONTINUED IN STUDIA MYTHOLOGICAL SLAVICA, 2022
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PYCh, POCCHUA U YKPANHA B AJIbTEPHATHMBHOM CJIABSIHCKOM
®AHTE3U AHIJIOS3BIYHBIX [TMCATEJIEMN.
YACTbB 1. CPEJHEBEKOBAS PYCh.
JIaprcA OUAIKOBA
SO

TepMuH anbTepHATHBHAS CIIABSHCKAas (haHTACTUKA OMPEJCIISICT aHTIIOSI3BIYHOES
(hPHTE3H, CHOXKETHI KOTOPOTO Pa3BHUBAIOTCS B CIABIHCKUX HIIH KBA3UCIIABSIHCKUX
CTpaHax Ha 0a3e CIaBSIHCKOI'O MJIM KBa3UCIABSHCKOro (osbkiaopa. B oTnuune
OT NEpBOH IMyOIMKAIIUU aBTOpa 1o 3ToM TeMe (2020), B KOTOpOH peys muIa o
BHEHCTOPHUYECKUX CIOKETaxX B MHU(POIOTHIESCKOM IIPOCTPAHCTBE, MPEAMETOM
JAHHOWM BYXYaCTHOHM CTaThH SBJSCTCSA MCTOpUYeckoe (oHTe3w. IlepBas gacTp
MOCBSIIEHA YCIOBHOMY cpeHeBeKOBbI0 oT KueBckont Pycu no KynukoBckoit
6utBbl B Tpwitorusax [Iutepa Mopeyna u Katpun Apnen. Y oboux nucarenein
HUCTOPHUYECKUE COOBITUS U TIEPCOHAXKH CIIUTHI C CIOXKETAMHU U IEPCOHAKAMU OBLITH-
YeK U BONMIEOHBIX CKa30K, POIBKIOPHBIX U IUTEPATYPHBIX. DOIBKIIOP SIBIAETCS
4acThI0 00pa30BaHUA MEPCOHAXKEH, - U3 MICEMEHHBIX NCTOYHUKOB y MopByna
U U3 TPAAULMOHHON YCTHOHM TpaHCMHUCCUU y ApaeH. MopByn paccMaTpuBaeT
(hONBKIIOPHEIC ¥ HCTOPUYECKUE UCTOYHUKU KaK TIOTCHIIMAIBHO PaBHOIIPABHEIC,
MOCKOJIbKY KHSDKECKHE MAHMITYJISIIIUM XPOHUKAMH, JUIIUIN UX CTaTyca JOKY-
MeHTa. Takol moJaxo1 MO3BOJsIET KOMOMHUPOBATH Pa3INYHbIE HCTOPUIECKUE
coOBITHS, HAIIpUMeEp, Masoe JiegoBoe modounmie 1234 roxa ¢ HeBckoit OuTBoi
1240-ro roma u JlegoBeM mo6outiem 1242-ro roga. AHAJIOTHYHBIM 00pa3oM
YyJIeCHas TIOMOIIb XPUCTHAHCKUX ci — bora mmm, ckaxeM, cBAThix bopuca u
I'meba, ymoMsiHyTast B JICTOITUCSX, JIETKO 3aMEHSETCSI TTOMOIIIBIO BOJIICOHBIX
noMoiHUKOB — JXKap-nituniel 1 Ceporo Bonika. B cozmannom MopByaom mMupe
SI3BIYECTBO OTHOCUTEIFHO MUPHO COCYIECTBYET C XPUCTHAHCTBOM, IMMOCKOJIBKY
MIPaBHUTENH U IICEBIOUCTOPUIECKHE, H CKa304HbIe, HarpuMep, Mapss MopeBHa,
YMEJIO CACPKUBAIOT NABJICHUE [IEPKOBHUKOB.


http://www.arvindguptatoys.com/arvindgupta/65r.pdf
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B ornnune ot MopByna, ApJieH B IIEIOM ClIegyeT UCTOpudecKol kaHBe. Ee
CTparerusi — JOMHUCHIBATh "(akThl", SKOOB! OMYyIIEHHBIE B THCbMEHHBIX HCTOY-
HHKax U Ipeajiarath "MoUIMHHbBIE" MPUYNHBI TEX WIK UHBIX coObITHiL. [TonooHo
HCTOpHKaM, ApJIeH Ha3bIBaeT HEyIUIaTy JaH! TaTapaM 1oBoioM s KynkoBckoi
OUTBBI, HO IPUINHON HEYIUIATHI Y HEE CTAHOBATCS AECHCTBUS BOASHOTO, TOTOIHB-
rero cepeOpo mo npukasy Measens. Mictopus yMamrduBaeT 0 poJOCIOBHOM JpEBE
MoOHaxa u 6osipckoro cbiHa Asekcannpa [lepecBera, H3BECTHOTO HOEINHKOM C
Yenybeem nepen KynnkoBckoil OUTBOM, BIIOCIEACTBUN KaHOHU3UPOBAHHOTO.
OTcyTCTBHE M3BECTHBIX IIPEJIKOB MO3BOJISIET 00BsIBUTH MMU UepHomopa u baby
Sry, 3a0/1HO IPUAAB B CECTPhl MOHAXY-BOMHY aHIPOTHHHYIO BelbMy Bacumucy.
PoznctBo Anexcannpa u Bacutics! o6nerdaeT mpuMHUpPEHIE BPaKAYIOIIUX XPUCTH-
AHCKUX U SI3BIYECKHX CHII, HeoOXxoamumoe s mobenpl Pycu B KynukoBckoi 6utse
U B JalbHEWIIEM IPOTUBOCTOSIHUY BparaM. M3MeHeHus, BHOCUMbIE ApJEH, HE
BIIMSIIOT HA PE3yJIbTaThl COOBITHI, a JIUIIb OOHAPYKUBAIOT HX CKPHITHIE IPUYUHBL.
Peub uzet He CTONBKO 00 aJIbTEPHATUBHON UCTOPHH, CKOJIBKO O KPUIITO HCTOPUH.

Bropast yacTe cTaThH, MOCBAIIEHHAS CIO)KETaM HOBOT'O M HOBEHIIIETO BPEMEHH,
Oyzer omry0IMKOBaHa B CIIEAYIONIEM HOMEpE XKypHaia.

Prof. Dr. Larisa Fialkova, Department of Hebrew and Comparative
Literature, University of Haifa, Abba Khoushy Ave 199, Haifa, Israel,
lara@research.haifa.ac.il
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What Is It Like To Be a Bat 1n the
Time of Covid-19, or How Many
Pandemics Could We Have?

—— Goran DPurdevi¢, Suzana Marjani¢

V zadnjih dveh letih (2020-2021) je ves svet
prizadela pandemija Covid-19, zaradi ¢esar
so se pojavile razliéne domneve, alternativna
dejstva in lazne novice. Med temi so najbolj
prevladovale novice o netopirjih kot krivcih za
Sirjenje virusa in posredno o kitajski prehrani
kot glavnem vzroku. Vendar ni dokazov, da
te povezave v trikotniku netopir-virus-¢lovek
veljajo, vir okuzbe pa ni bil ugotovljen. Poleg
netopirjev so ti virusi prisotni tudi pri drugih
zivalih, kot so kamele, luskavci in ljudje. Zato
posamezni znanstveniki obracajo situacijo
tako, da predstavljajo moznost prenosa virusa
z ljudi na zivali. Kljub temu pa je postalo
demoniziranje netopirjev »sprejemljivo«. V
zvezi s tem nas razliéni avtorji opozarjajo na
dolocene zgodovinske kontekste pojmovanja
in dojemanja netopirjev ter na podobnosti
in razlike teh pojmovanj v ¢asu pandemije,
pri ¢emer se nanje sklicujejo predvsem v
kontekstu Hrvaske in sveta. Na koncu ¢lanek
prikaze zgodbe o netopirjih kot pokazatelja
reprezentacij Drugosti ter krepitve binarne in
hierarhi¢ne delitve na »nas« in »njih«.

KLJUCNE BESEDE: koronavirusna pandemi-
ja, netopir, sinofobija, (kriticne) Studije zivali,
primerjalna mitologija, popularna kultura

In these paired years (2020-2021), the whole
world has been impacted by the Covid-19
pandemic, which has resulted in the emer-
gence of different presumptions, alternative
facts, and fake news. Among those, the most
dominant news was about bats as the culprits
of expansion of the virus and, indirectly, the
Chinese diet as the root cause. However,
there is no proof that the links in the triangle
of bat-virus-human are valid; and the source
of infection has not been identified. In addi-
tion to bats, these viruses can be found in
other animals, such as camels, pangolins,
and humans. Therefore, individual scientists
are reversing the situation by presenting the
possibility of transmitting the virus from hu-
mans to animals. Nevertheless, it has become
ultimately ‘acceptable’ to demonise the bat.
In this respect, various authors remind us
of certain historical contexts of notions and
perceptions of the bats, as well as the simi-
larities and differences of those perceptions
during the pandemic, referring to it mainly in
the context of Croatia and the world. In the
end, the article’s conclusion is that the story
about the bats is, actually, a great indicator
of the representations of Otherness and the
strengthening of a binary and hierarchical
division of ‘us’ and ‘them’.

KEYWORDS: coronavirus pandemic, bat,
sinophobia, (critical) animal studies, com-
parative mythology, popular culture
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Bats are considered even today one of the
most victimised and least studied animals.!

THE BAT IN THE POPULAR CULTURE AND THE MYTHOLOGY BEFORE
COVID-19

Bats? are only flying mammals. Their Latin name is Chiroptera, which comes from ancient
Greek yeip + nrepov and means ‘hand wings’.

Physically, they are small hairy animals with patagium, a large mouth, strong jaws, and
claws. These nocturnal animals live in colonies, rest by roosting (hanging upside-down,
using their wings), spend winters in hibernation; most of them communicate by echolo-
cation. There are currently more than 1300 species of bats generally divided into small
and large bats. Around 30 of those species live in Europe (Hrvatska agencija za okoli§
i prirodu 2020). Their diet consists of fruits, mammal’s blood (mostly cattle’s),* and
insects (most of the bat species are preying on insects) (Hrvatska enciklopedija 2020).

Bats are a significant part of the world’s ecosystems — they are an important
segment in the natural renewal of the tropical forests, in the pollination of
a series of night-blooming plants, in the control of the number of nocturnal
insects, and that makes them the indicator of the environmental health. They
are one of the most persecuted and least studied animal species. (Hrvatska
agencija za okoli§ i prirodu 2020).

Bats are essential partakers of different mythologies, among which Asian, Pacific,
and Central American mythology should be highlighted. When it comes to the first-men-
tioned — Asian myths within Chinese mythology — bats were associated with longevity
and luck since the Han dynasty. The connection remained in the Chinese tradition in
the later dynasties, so the bats’ artistic depictions can be found in different works of art,
such as vases, where they are represented together with other motifs, including plants,
animals, and clouds. Along with symbolic similarities between the bats and the blessings,
particular interpretations associate bats with a less known, almost mythological world
in which their sudden appearances are seen as luck or prosperity which comes out of
nowhere (Kunz 1984: 394; Voon 2017).

In Japanese mythology, bats are highlighted as positive tropes transferred from China
and they represented luck. Bats have been represented on various artefacts (Osaka 2020).
Hindu mythology recognises bats in a positive light, as they have served as iconographies

' https:/fws.gov/midwest/news/ImportanceOfBats.html

2 Important notices and ideas for bats in mythology and popular culture have been given by Dr Zlatko Bukag
from Zadar, Dr Emiliano Gallaga from Mexico City, Robert Kresina from Pozega, Jana Krpina from Beijing,
and Dr Jelena Kupsjak from Zadar. The English version have been proofread by Adriana Nelson from Cleve-
land. We are grateful for their contributions.

3 These examples are located in South America and just a few species from 1300 species have been observed
consuming cattle’s blood.
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in various locations and time frameworks. In contemporary times, bats were called ‘In-
dian flying foxes’, or fruit-eating bats have been sacred animals in some parts of India,
such as Tamil Nadu. They are protected from by because, according to superstitions,
these animals are related to the local deity Muniyandi, who was an anthropomorphic
representation of a tree. This god will punish anyone who hurt bats. Therefore, local
people do not disturb or relocate bats; instead, they protect them. Punishments are often
related to personal and financial loss or death. After these penalties, a social ritual with
fruits such as banana, coconut and sweet rice has been established to recover and receive
forgiveness (Amirthalingam 2005: 130).

Furthermore, bats’ role is also positive in the Pacific mythology, where they are linked
with Samoan princess married in Tonga, and later with goddess Leutogi. As a part of
a peace treaty between the two islands, the princess came to Tonga to save a baby bat.
The princess was soon accused of witchcraft and burned. However, bats saved her by
urinating on the fire where she was then transferred to an isolated and uninhabited island.
Bats further assisted her by bringing her food and keeping her company, which made
the uninhabited island populated and suitable for life so that Leutogi would become the
goddess of the bats and fertility (Barnes, Hunt 2005: 237 and 259; Leutogi 2020; Mageo
2002: 493-520).

Other positive views of bats derive from the Nandi and Lugen communities from
northern and western parts of Kenya, where these mammals are lucky signs and brought
fortune, reproduction and long life (Bats 2020). Bats have been referenced in Native
American mythology. Specifically, in the religious system of Navajo indigenous com-
munities, the bat is related to the night as a messenger of Talking God, while Big Fly has
a similar purpose in the daylight. Bats have represented free will and are positive beings
acting as guardians of the sky located in the east (Renfro 2020).

Folktales from South America in the pre-Columbian era have depicted bats as positive
creatures. According to a tale from the Gran Chaco part of Argentina, the first hero was
both bat and human. He shared his in-depth knowledge with the people to improve their
lives. A similar depiction of bats as human helpers can be seen in the tradition of Ge in
Brazil, where bats lead lost tribes in seeking light (Benson 2020; Benson 1987: 165-190).

In contrast, in Central American Maya mythology, the bat has a vital role in the world
of the dead, and that is highlighted by the very name of Camazotz coming from kame,
meaning ‘death’, and sotz, carrying the meaning ‘bat’. According to Popol Vuh, the sacred
text narrating the mythology of the Kiche people — one of Maya peoples, the twins and
heroes Hunahpu and Xbalanque come across bat-like creatures in the Bat House while
they are on their way to the Underworld. They are hiding in the empty gun barrel, but
Hunahpu peeks for a moment in order to see if the Sun has risen and pays the price for
that: gods, and the bat-like creatures Camazotzes use his head as a ball for the ballgame
they are playing (Laird 2018: 76-77; Miller, Taube 1997: 44; Read and Gonzalez 2000:
133; Camazotz 2020).

It seems strange for bats to be related to the negative parts of life mostly representing
death in Mesoamerican cultures. In her analysis of bats, Laird wrote an exciting quote
for these issues:
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[...] the Maya and other Meso-American cultures had more reason to fear
or at least respect bats. These are the regions where not only vampire bats
are found, but the largest bat of the Americas, the spectral bat, a carnivore
which snatches sleeping birds and rodents by night, dragging them back to
its lair full of bones, feathers and other remains (Laird 2018: 77).4

In Greco-Roman culture, bats are represented as dual animals — mice and birds, or as
creatures that avoid the light. The duality of the bats is presented in Plato’s Republic in
the parable about a man that is not a man, a stone that is not a stone, a tree that is not a
tree, and a bird that is not a bird. The latter is interpreted as an inscription about the bat
(Bats, 2020; Plat. Rep. 5.479). Aesop wrote a fable about a bat and a weasel, in which the
bat is falling, and the weasel that wants to eat him as a bird catches him. The bat says that
it is a mouse, and the weasel lets him go. Soon after, a similar situation occurs: another
weasel wants to eat him as a bird, but the bat again successfully avoids its fate by claim-
ing to be a mouse (Bats, 2020; Aesop 2007: 26). Another of Aesop’s fable discusses the
bat’s duality between the mouse and the bird; at first, the bat does not want to participate
in a war between the birds and the beasts. Later, he becomes a turncoat, which results
in its rejection from both parties. This causes it to hide in the darkness, act at night, and
live in caves (Aesop 2007: 275; Sax 2001: 21).° Similar avoidance is depicted in Ovid’s
Metamorphoses, and the myth about Minyades — the three princesses who refused to
worship Dionysus — so he punished them by making them crazy and transforming them
into nocturnal birds and bats (Bats, 2020; Ovid. Met. IV, 1-40; Sax 2001: 22).

The most important source for bats according to Roman writer and official Pliny the
Elder was written in his famous encyclopaedia of the ancient world titled Natural History
(Naturalis Historia), describing bats as:

Among the winged animals, the only one that is viviparous is the bat; it is
the only one, too, that has wings formed of a membrane. This is, also, the
only winged creature that feeds its young with milk from the breast. The
mother clasps her two young ones as she flies, and so carries them along
with her. This animal, too, is said to have but one joint in the haunch, and
to be particularly fond of gnats (NH, 10.81).

The Plinian method has been applied to bats, which also used his own words within
encyclopaedic knowledge to take information from various Greek and Roman sourc-
es, including lost works. Except for the description of bats, his research on them was

4 Among others, it is valuable to mention Australian scholar Tessa Laird from the University of Melbourne,
who wrote an interesting and excellent book about bats. Her book is a cross-disciplinary approach and interdis-
ciplinary perspective to the bats, which is realised as a combination of biological, cultural and social analysis of
bats. This unique book to the bats put them in the world avoiding speciesism and an anthropocentric perspective.
> Boria Sax in his book Mythical Zoo: Animals in Life, Legend, and Literature gave an encyclopedic overview
of bats, their role in human history and culture. He founded the NILAS (Nature in Legend and Story) in 1989,
where participants investigate the relationship between different forms of life represented in literature and
folklore (cf. Marjani¢, 2017: 126-127).
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dedicated to pharmacology, as he has mentioned the magical and medical role of these
creatures, including their use of body and blood (NH, 29.26-27; NH, 29.29; NH, 30.46;
NH, 30.48—49; comments by Riccucci 2012). His word affected perception of these flying
animals in Late Antiquity and the Medieval era.

The bats’ negative image continues to exist through the Christian Late Antiquity and
the Middle Ages,® as well as the works of Church Fathers such as Eusebius of Caesarea,
Saint Ambrose from Milan, and Saint Jerome. The peak of this negativity is represented
in Dante’s Divine Comedy in which the Devil is depicted as an enormous bat with three
faces (Dante, Inf. XXXIV). The short way from supernatural beliefs to real-life events
was Lady Jacaume of Bayonne’s death, in France in 1332. The reason was that bats were
flying around her house and yard. This connection of bats and devils was materialised into
a 14" century painting called The Fall of the Rebel Angels, produced by an anonymous
artist from the Sienese circle (Laird 2018: 45—46). In the Middle Age bestiaries, the bat
(lat. Vespertilio) is described as a bird lacking the feature of nobility because, in com-
parison to the rest of the birds, it gives live birth to its offspring rather than laying eggs,
and it has teeth. The mentioned bestiary explanations, as well as iconographic records
in which it is marked as a mouse with wings, are dated from the inscription of Pliny the
Elder (Naturalis Historia, 10.81), and Isidore of Seville (Etymologies, 12, 7:36).” Other
reasons for prejudice in Medieval times could be due to the taboo against homosexual
behaviour; contemporary research shows at least 22 species of bat with same-sex behaviour.
The reasons for this could be alloparental care, excitement, social play, and heterosexual
copulation (Riccucei 2011: 139-147).

In Slavic mythology, bats have been represented negatively (related to negative spirits
or blood, witches, vampires), positively (relation with abilities for fortune, apotropaic)
and in duality as a hybrid animal — flying mammals between mice and birds. In tradition-
al Russian beliefs, bats are mentioned as ambivalent according to situations similar to
Aesop’s tale. In Bulgarian legend and belief narrative, God created bats from fugitives,
which further serves as an explanation for nocturnal activities. A transformation from
ordinary seven-year-old mice to bat is discussed in Polish folktales. Various taboos are
linked with bats caught in human hair. Moreover, based on their blindness, bats have
amulet usage and could serve as an addition to clothes for protection and nearby houses.
Similar purposes were served in magic and health (Gura 2001: 497-498).%

The Serbian Mythological Dictionary (Srpski mitoloski recnik 1970) states that no
living being suffers because of its name (in Serbian slepi mis) like the naive bat does.
The bat is used in love magic in the Serbian ethno-tradition because of his name, which

¢ In Cvijet krijeposti, the Flowers of Virtue, the Old Croatian translation of the famous Italian work Fiore di
lust, passion, concupiscence, fornication and sexual sins avnd ‘androgyny which is highlighted in the text in the
description of his same-sex relationships’ (Zaradija Ki§, Simi¢ 2020: 108).

7 ‘Bat’. http://bestiary.ca/beasts/beast250.htm

8 Russian folklorist Aleksandar V. Gura, the author of the first systematic research of the symbolism of animals
in Slavic folk tradition (as the title of his book suggests — Symbolism of Animals in the Slavic Folk Tradition,
1997), is a writer of lexicon article on the role of a bat in Slavic ethnotradition (Gura 2001).
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means blind mouse. The definition of blind is not literal; in contrast, the animal is blinded
in daylight and it symbolised the person in love as bewitched. As a consequence, the
bats were caught, and the lovesick person attempts to get to bats’ wings and bones; then
dried, crushed to a powder, and placed in the food and drink of the person to be loved,
so that that person would blindly fall in love with the one who applied the magic or the
one for whom the magic is intended. In addition, an enamoured human wore a bat’s wing
as an amulet (Petrovi¢ 1970: 268), as noted by Aleksandar Gura (2001) for Bulgarian
and Macedonian beliefs.

Early modern travellers, explorers and colonists of the New World referenced bats
in a negative perspective. In his visits to Latin America, Girolamo Benzoni described
these animals by writing about his experience with bats biting his extremities (legs, feet,
arms, hands). A similar negative reference described Australian bats as devils by early
Europeans from James Cook’s crew (Laird 2018).

Folklore stories from North America have been conducting bats in different sources.
In Nova Scotia, bats are described as a vision of death, and when the bats fly around in
the house a female from the house will die. If a bat lands, a male will pass away. Similar
folktales are found from parts of the United States of America. In Illinois, a bat will bring
death in the house if s/he stays a longer time. If s/he stays is shorter, some relative will
die while in New Mexico, the death in the Midwest will be in a few days or month/six
months, and in Washington the death will be within a year. The child’s death is foretold in
Californian superstition in which the child will pass away if his pregnant mother watches
a bat. Furthermore, as Gary F. McCraken pointed out, in other American areas, dreaming
of these animals flying around house in combination with dog’s howling represents a
premonition of death within a person’s home, relative or a friend (Bats 2020).

One of the stereotypes about bats has been related to stealing food, particularly bacon
and ham. These ideas spread throughout Europe and America during early and modern
periods. According to Allan’s research from 1939, he further exemplifies this point by:
‘describing experiments conducted in Germany in the early nineteenth century in which
captive bats were offered a diet of bacon, but the bats often refused it and starved to
death’ (Bats 2020; Laird 2018: 80).

In the later popular culture, bats were linked with vampires, Halloween, and the popular
comic hero Batman, which is the result of Bram Stoker’s Gothic horror novel Dracula
(1897) and his introduction of correlation between bats and vampires in the context of the
political situation at the end of the 19" century.’ The representation of bats as bloodsuckers
arose with Bram Stoker’s Dracula along with a film version played by Bela Lugosi (Fenton,
Ratcliffe 2010). This depiction has been raised in Francis Ford Coppola’s movie titled Bram
Stoker’s Dracula, in which the main character, performed by Gary Oldman, appears in a
demonic form of a bat which has been finalised into an evil demon who escaped from the
dead body of Dracula (Laird 2018: 58—59). Simultaneously, bats are depicted as beings

® The most important element for Stoker’s fantasy is contagion (Peri¢, Pletenac 2015). Boris Peri¢ and
Tomislav Pletenac discussed Stoker’s novel’s political background and detect the Eastern (Balkan) Question
as the critical factor for British foreign policy and politics at that time. The main issues were integrating and
regulating of post-Ottoman Balkan into new political entities (Peri¢, Pletenac 2015: 19).
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on the border of worldly and otherworldly, which are shown trespassing this border on
Halloween night (Kunz 1984). Ultimately, the comic and movie hero Bruce Wayne, known
as Batman, chose the bat for his trademark after being prompted by his childhood trauma
of falling among bats, highlighted in the film Batman Begins, from 2005, by Christopher
Nolan. With the iconographic use of the bat, the dark cave, and the nocturnal life through
which the hero Batman additionally attempts to make the villains even more fearful.

This depiction of a hybrid human and bat in the form of a superhero could be analysed
on three levels. The first level is psychological, dedicated to fear and trauma, which acts as
a symbol of fear translated to personal strength. This transformation of fear could depict
Jungian psychoanalysis, along with Jung’s remarks about the shadow. This term can be
defined as unconscious, relating to the different positive and negative hidden aspects of
personality and life. As Jung wrote: ‘Everyone carries a shadow and the less it is em-
bodied in the individual’s conscious life, the blacker and denser it is’ (Jung 1938: 131).
Following this quote about bats in Bruce Wayne’s context, his fear of bats became the
primary source for his power because he enlightened his shadow and removed anxieties
and false beliefs about himself.

The second part is the social perception of bats, one that recognises these creatures
as strange, dark, and scary creatures. Instincts, according to Jung’s research, relate to the
animalistic part of human personality, and it is critical to understand bats in the context of
basic instincts. This combination of instincts and defensive mechanism, particularly the
sublimation of his revenge and aggressive behaviour to useful social appearance, have
made Bruce Wayne a unique character who came from the dark and saved the world as
a superhero (Kiatpattananon 2017). The uniqueness is comparable to bats. which are the
only mammals capable of flying.

The final piece is the potential subversive, because non-heroic animal — bats — represent
Batman as the hero and this would improve the status of bats in society and culture.'
Rather than causing harm, bats became powerful and visually linked with Batman,
Gotham City’s protector.

Contemporary artists have used bats in their installations, stage performances, or
artworks. The most valuable group to mention here are Samoans: writer Albert Wendt
with his story Flying Fox in a Freedom Tree, photographers Greg Semu and Yuki Ki-
hara, painter and poet Dan Taulapapa McMullin, artists Lin Onus, Robin White, Julian
Hooper, Kathy Holowko and Helen Pynor. These artists are mostly from Australia and
Oceania, and their works are a combination of local myths and traditions in the context
of contemporary art. Artists from other parts of the world, such as American artists Tim
Hawkinson, and Brits Marvin Chetwynd Gaye and Jeremy Deller, have experimented
with depictions of bats (Laird 2018).

10" At the moment, it is valuable just to mention potential subversive role of bats in context of Batman and sug-
gest further social and psychological research on these topic, although we need to have at least two part in the
minds: a) representation of Batman and bats is not linear in the history of this fictional character and changed
during time and social context; b) comparison on the line Batman — bats could be Spiderman — spiderman which
could open similar research issues; c) correlation between popular male characters such as Batman, Spiderman
with females like Catwoman.
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The most controversial performance was Ozzy Osbourne eating or biting a bat on
the stage in 1982 during a concert as he ate the head of (probably) a live bat (Andrews
2019, 2020; Laird 2018).

In his autobiography I am Ozzy, he wrote a detailed story about this event (Osbourne
2010: 153—154). Although media speculations have been challenging the idea of live
animals and Mark Neal, a seventeen-year-old fan who brought the bat to the concert
and threw s/he to the stage, reported that the mammal was dead before a concert, Ozzy
denied this and continued to speak about a live bat (Andrews 2019: 2020). The concert
sparked considerable media interest around world and a great deal of controversy. Sev-
eral protests emerged, organised by the American Society for the Prevention of Cruelty
to Animals, and fans began bringing various strange items to the stage. Two main ideas
could be understood from this unusual situation: medical ideas about rabies from bats
which could make some kind of narrative in contemporary society, and Ozzy’s attitude
to animals, which is unacceptable and even a crime. The former will be discussed later
and understood from the experiments and testing bats to rabies. The latter is related to
animals in performance art as shocking and provocative items, because the bat is not
realised as being or animal and has rather been present as an artefact or item.

An exciting approach to bats is written in the book Raising Archie with the subtitle
“The story of Richard Morecroft and his Flying Fox’ by Australian journalist Richard
Morecroft, which has been recorded as a short documentary in which Morecroft spoke
about his experience with an orphaned bat, Archie. His advocacy of promoting wildlife
and saving the threatened animals, such as bats, could be positioned within Native Aus-
tralians or Aborigine cultures and their relation to the flying mammals. The stories about
bats and Aborigines are highly complex because bats have been presented both positively
and negatively. One side of the story is related to the Balayang and Tjimin. In the first
side, bats are the opposite of the owl and are part of the soul. The second — Tjimin - is
related to the Great Rainbow Serpent and humanity’s ancestors.

Other tales expressed more negative approaches. The story of Naradan was of a half
man-half bat who lived in Dreamtime (analogous to Heaven in Western interpretations).
One day, his wife went to the forest to buy honey for him. When her arm became stuck
in a tree, he came, cut her arm off, and she died. A similar story happened to his other
wife, and he was thrown into a great fire where he became a bat and disappeared into
the dark. Naradan lives as shamed being — a bat — and hides during the day. A different
gloomy tale about bats can be related to a handsome man punished by gods in which he
transforms into a creature — a rat with wings - and sleeps under the bridge with his head
down!! (Grenoble 2020).

These links between humans and animals have been described by Deborah Bird
Rose as the ‘entangled mutuality’ that Aborigines have in their interactions with bats.
Today, Indigenous Australian communities of the Northern Territory have rejected these
interactions (Laird 2018). The ties between humans and bats in various relationships and

! Tt is valuable to mention the source for these stories, which is a children book produced in France and written
as a dialogue between a Native Australian person named Bunna and a journalist (Grenoble 2020).
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combinations of positive and negative approaches take steps in building integrating views
to nature and environmental justice that have been immanent to Aborigines, people of
pre-colonial Australia. These traditions should be re-invented through contemporary con-
servationists in Australia and the story of how Morecroft and Archie could bridge this gap.

The following table is a comprehensive review of the bats in the world mythology,
and the bat is analysed as a representation of certain feelings, events, or beings which
could be matched with Lévi-Strauss and his idea of species of animal or plant which have
been identified with certain groups in the context of totemism (Lévi-Strauss 1963). From
the table below, it is possible to understand different political entities and geographical
areas where a bat is related to mainly positive emotions, events and thoughts. These terms
have been related to the mythological perception of bats and understanding these flying
animals in ancient people’s worldview.

Table 1. Representation/symbolisation and meanings of bats

Culture Representation Meaning
Chinese luck positive
Japanese luck positive
Hindu sacred animals positive
Pacific fertility positive
African — Kenya luck positive
South American help, sharing of knowledge positive
Native America - Navajo speech, god helpers positive
Mesoamerican death negative
Greco-Roman duality negative
Late Antiquity evil negative
Medieval evil negative
Slavic evil spirit, amulets, fortune ambivalent
Early Modern travellers evil, annoying negative
Modern Western death negative
Halloween border animals negative
Dracula vampire negative
Batman fear subversive

Native Australians/Aborigines fertility, death, shame, punishment, isolation | ambivalent

After all, the mythological and the popular culture representations of the bat could be
summarised in a few common parameters: a) night and avoidance of the light and sun-
light, b) fear, uneasiness, and punishment in European, American and Central American
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depictions, c) luck, longevity, and helpfulness in stories and legends of Chinese, Indian,
Japanese and Pacific origin, d) duality of the beings — as mice, and as birds. The last
part is important because modern science has rejected bats as mice or birds and rather
classifies these creatures in other classification while fruit bats have been considered the
same as flying foxes. The terminology for these mammals still derives from the com-
bination of bird and/or mice, which is used in a plethora of languages, including South
Slavic Croatian terms §ismis (netopir, netopijer, liljak),'* the Slovenian word netopir, or
Serbian slepi mis for a bat.

It seems that in the Eastern and the Western world, as we call them, the variety of
approaches towards the bats can be explained with the idea of contemporary philosopher
Ji Xianlin about the diversity of opinions, where the Eastern would be synthetic — meaning
intriguing, including nature, and all the matter (based on Confucian and Taoist perceptions
of the world), while the Western opinion would be analytic — meaning disambiguating,
violent and aggressive towards nature (Ji Xianlin 1997: 82—84). Applying this knowledge,
it is clear that the bat in the West is presented as the Other, while in the East (in Polyne-
sia, India, Japan as well as China) s/he is depicted as a part of nature, and consequently,
as a part of the human world. The potential biological reason could be in echolocation,
which is not used by fruit bats, based in East Asia. Also, these animals are extremely
important for seeding dispersal and agriculture in Asian cultures. These elements would
affect cultural depictions, and this could be a way for understanding positive myths about
bats in some parts of the world. The Chinese word for bat is fi (#&) and it has similar
pronunciation as the word for happiness (also fit, but different character &) that could be
matched by Ji Xianlian’s idea of synthesis and ancient Chinese link bat with luck which
affect perception and recognition of these flying mammals.

These ideas could be matched for the Western world with the concept of hypersepara-
tion, which is developed by Val Plumwood. This idea is understood as a binary opposition
between two entities divided by strong and separate borders, improving differences and
binarity instead of similarity. As a consequence of mentioned thoughts that started in the
Enlightenment period, there is a decline in animal ethics and the potential rise of violence
against animals and others (Miller 2016; Plumwood 1993). Comparative thoughts and ideas
to Plumwood analysis were expressed by Branislava Vicar and her concept of the animal
world as transcendental otherness, then Claude Lévi-Strauss and his conclusion about
totems as part of the distinction between culture and nature and finally, Philip Armstrong
and Laurence Simmons with terms such as ‘humanness, inhumanity, compassion, sentiment
and beastliness’ in contrasting humans and others (Vicar 2013: 40; Simmons, Armstrong
2007: 1-2; Lévi-Strauss 1963). The basics of these binaries could be developed as humans
and bats. The former could be presented as positive while the latter would be defined as
negative, and can be applied to modern popular culture, such as Dracula and Batman. In
the context of bats in mythology, these concepts of hyperseparation with a combination
of synthetic and analytic perceptions of the world could be a way of understanding bats
in historical and mythic perspectives that will contribute to the modern ideas about bats.

12 On bat etymology in Croatian language, cf. Tvrtkovi¢ 2017: 10-12.
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Nowadays, perceptions about the bats are handled in an interesting article written by
the Slovak researchers Pavel Prokop, Jana FranCovicova, and Milan Kubiatko, published
in 2009. They conducted research using their questionnaire Bat Attitude Questionnaire
(BAQ) among Slovak students (Prokop, Franchovichova, Kubiatko 2009). Their claims
(the connection of knowledge and beliefs in the narratives about bats) concur with re-
flections of Matchett and Davey, who categorise bats as repulsive animals together with
cockroaches, spiders, and rats, in order to develop a hypothesis about the avoidance of
infection, which is based on (1) fear of animals linked to infection, such as mice, rats,
bats, and even a pigeon (2) fear of animals linked to mucus or faeces, for instance, snakes,
worms, or snails, (3) fear of animals related to dust, disease, or infection, such as spiders
(Matchett, Davey 1991, c.f. Prokop, Franchovichova, Kubiatko 2009: 20; Nagy, Johnson
I12013: 10)."* An additional reason for the fear of bats is the media representation that
caused an ingrained belief according to which bats are rabid, even though the testing
conducted by Whitaker and Douglas, when they tested 8262 bats, showed that only 5.4
% tested positive for rabies (Whitaker, Douglas 2006: 1569—1573 c.f. Prokop, Francho-
vichova, Kubiatko 2009: 20). Moreover, Friedrike Mayen determined that only three
out of more than one thousand species of
bats feed with blood; therefore, they do
not represent a threat to humans (Mayen,
2003, c.f. Prokop, Franchovichova, Kubi-
atko 2009: 20).

In contrast to bats as animals with a
plethora of diseases, traditional medicine,
as mentioned in the ancient world such as
Papyrus Ebers from 1500 BC in ancient
Egypt, has used bats as curators and sources
for medical treatments developed in India
and China. The medical text Papyrus Ebers
has mentioned bats’ blood to recuperate skin,
hair and eye diseases. Different medical
usage of bats has been recorded in texts
from Roman and medieval Egypt, Algeria,
Senegal, Benin to early modern states of

Fig. 1. Shouxing, Chinese god of longevity, together
with two bats (source: https://www.ebay.com/itm/
0Old-Chinese-Bronze-Cloisonne-Enamel-Shou-Xing-
Bat-Bijou-Jewelry-Casket-Box-/254346795985). The

Italy, England, Sweden, Switzerland and
various North, South American and Asian
countries. As a voice of re-usage for tradi-
tional medicine, Marco Riccucci promotes
sustainable using bats for chitin and chitosan
(Riccucci 2012: 249-270).

pair of bats is a sign of deity for longevity Shouxing
and symbolised positive and good wishes (Cooper
1986: 151). In East Asia, particularly in China, the
word for bat (#) shared pronunciation with the word
for happiness (1), and it is fir. The five bats represent
Five Fortunes (wu fu, T1.4#): wealth, longevity, peace,
health, and positive death (Chevalier, Gheerbrant
1987: 677).

3 In the book Trash Animals, Kelsi Nagy and Phillip David Johnson IT (2013) analysed different cultural
identities of animals that affect their representations even if humans, as Thomas Nagel pointed out, have not
understood real animal experiences.


https://www.ebay.com/itm/Old-Chinese-Bronze-Cloisonne-Enamel-Shou-Xing-Bat-Bijou-Jewelry-Casket-Box-/254346795985
https://www.ebay.com/itm/Old-Chinese-Bronze-Cloisonne-Enamel-Shou-Xing-Bat-Bijou-Jewelry-Casket-Box-/254346795985
https://www.ebay.com/itm/Old-Chinese-Bronze-Cloisonne-Enamel-Shou-Xing-Bat-Bijou-Jewelry-Casket-Box-/254346795985
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Fig. 2. Angry, little brown bat, in fact, a mouse Fig. 3. The Fall of Rebel Angels (Master of the
with wings. Perhaps, the bestiary attempted to Rabel Angels), Oil painting from 14" c. (Laird
indicate that it has teeth. Kongelige Bibliotek, GI. 2018: 48).

kgl. S. 1633 4°, Folio 42v (Source: http://bestiary.

ca/beasts/beastgallery250.htm#).

RICHARD MORECROFT

The Story of Richard Morecroft and his Flying Fox

Fig. 4. Woodcut from 1491 with a representation Fig. 5. Richard Morecroft and Archie (source:
of bats and their eating of meat (ham and bacon), https://www.amazon.com/Raising-Archie-Richard-
although these food habits have not been proved, Morecroft-Flying/dp/0731802543).

and it could be prejudice (Laird 2018: 78; source:
https://www.batcon.org/article/bats-in-belfries-
and-other-places/)


http://bestiary.ca/beasts/beastgallery250.htm
http://bestiary.ca/beasts/beastgallery250.htm
https://www.amazon.com/Raising-Archie-Richard-Morecroft-Flying/dp/0731802543
https://www.amazon.com/Raising-Archie-Richard-Morecroft-Flying/dp/0731802543
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The main question is the lack of empathy towards these animals. The explanation
of the issue lies in ignorance about their anatomy, behaviour, and habits, which creates
narratives, myths and, in the end, fear that leads to the decrease of the bat population in the
world. Bats are one of the most endangered species in the contemporary world, resulting
from usage in traditional medicine and food in the East and demonisation in the West.

Goran Purdevic

OF FICTITIOUS AND ENDANGERED BATS, ALLEGED CATALYSTS AND
CARRIERS OF THE CORONAVIRUS FROM WUHAN, OR, WHAT IS IT LIKE
TO BE A BAT DURING THE COVID-19 PANDEMIC?*

The scientific version of the story about the bats related to the Covid-19 disease, according
to Mirjana Zagar-Petrovi¢, MD, claims that ‘the new coronavirus named 2019-nCoV was
discovered in humans, in China, for the first time by the end of the last year. It causes a
disease similar to SARS, and the disease it causes is called Covid-19 (CO — corona, VI —
virus, D — disease, 19 — year 2019). Scientists still cannot confirm which animal was the
catalyst and the carrier of the coronavirus from Wuhan’ (Zagar-Petrovi¢ 2020). However,
it is presumed that it could be the bat. Most coronaviruses affect animals; nevertheless,
zoonosis, as a disease, is passed from animals to humans.

Recent epidemics caused by that virus were Severe Acute Respiratory
Syndrome (SARS) from 2003, and Middle East Respiratory Syndrome
(MERS) from 2012. The research showed that humans were infected
with MERS after being in contact with camels, while SARS was brought
to humans by viverrids. [...] The principal hosts and transmitters of the
coronavirus are bats, which can carry the virus to other animals, such
as Chinese ferret-badgers, racoons, and viverrids. It is believed that the
infection originated at Huanan Seafood Wholesale Market — a live animal
and seafood market, after consumption of the food at the market, and after
handshakes, which led to the commence of human-to-human transmission
(HHT) (Zagar-Petrovié 2020).

Therefore, we should not overlook the evidence that the early cases of Covid-19 oc-
curred outside of Wuhan in China, and that they did not have a clear connection with the
city’s wet market, which is considered the place of its onset (Nunez 2020; Hayes 2020).

It is noticeable how this ‘infectious’ story is not bringing along deeply environmental
narrative concerning the alleged process in which a Chinese bat in the metonymic Chinese
soup becomes the cause and the transmitter of the coronavirus from Wuhan. This deeply

14 The second part of the text, written by S. Marjanic, is part of the project Cultural animal studies: interdisci-
plinary starting-points and traditional practice— ANIMAL (IP-2019-04-5621), Croatian Science Foundation.
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environmental story is similar to the plot of Steven Soderbergh’s film Contagion from
2011," which concerns the spread of a lethal virus that causes a global pandemic in a
matter of weeks. The film’s final sequence reveals the culprit of the origin. In the context
of the fictitious virus from Soderbergh’s film, which is considerably more dangerous,
and cannot be related to Covid-19, I would like to put emphasis on Wilson’s concept of
the unity of knowledge that is indispensable in a comparative analysis of the mass media
information, and so called, kynical conspiracy theories that undermine the cynicism of
power in government — in Sloterdijk’s denotation of kynicism, as well as in the denota-
tion of political scientists. As the World Wildlife Fund’s research demonstrates,'® the first
step in causing a pandemic is deforestation, after that comes live animals trade, and then
there comes the wet market!” where different species come in contact. That would be a
concise journey of the pandemic, which is not mentioned in the mass media since it is
an ecocentric, biocentric story that contradicts the global speciecist neoliberal economy.
In that regard, we can end with the prediction of the GMO prophet of apocalypse, Arpad
Pusztai, who says that the ‘world will not be destroyed by terrorists, but by scientists’
(cf. Pusztai 2011).

Regarding the already mentioned zoo-partaker as the claimed catalyst and transmitter
of the pandemic, I would mention the research of Leonard Schild and his associates,
who affirmed that the Covid-19 is encouraging online Sinophobia,'® and that the sharing
of the Sinophobic content is a multiple phenomena on social media: it can be found in
marginal online communities, as well as on politically incorrect platform 4chan, and up
to a certain degree on common platforms, such as Twitter (Schild 2020: 1). In contrast,
the statements of senior officials, such as American President Donald Trump, about the
Chinese virus, or the statement of French President Emanuel Macron regarding Chinese
and Russian authoritarian regimes and Western democracy, as well as the statements of
famous researchers such as American sinologist Jeffery Wasserstrom who, back in De-
cember, wrote about hiding the first cases of infection, later on, the statements of British
think tank Henry Jackson Society that wrote about concealing and falsifying information,
only to, at the peak of those occurrences, find their place in the mass media, such as The
Guardian, The New York Times, Sky News Australia, and many others (Zhang Yunpeng
& Fang Xu 2020: 211-223). Such politicians’, scientists’, and journalists’ demeanour
and false, unfounded statements in the form of fake news and post-truths contributed to
the rise of Sinophobia during the coronavirus pandemic.

15 Kevin C. Moore points out that, in addition to being an example of the perennial outbreak narrative, ‘Con-
tagion also represents the 21 century media logic of what Grusin (2010) calls “premediation” or “medial
pre-emption” that developed in the post-9/11 moment, of which Contagion is most certainly apart’ (Moore
2020: 3).

16 Source: https://www.wwfadria.org/hr/novosti/covid 19 i bioraznolikost/

17 They are called ‘wet’ since vendors often slaughter animals in front of customers. It is noticeable that the
first news about Covid-19 was fake news about the wet market in Wuhan being the cause of the pandemic
(Cohen, 2020).

% During the Covid-19 pandemic, the Chinese influencer Wang Mengyun had to apologise for the bat soup

she was eating in Palau, in Micronesia three years before the start of the pandemic, which was a photo segment
for her vlog, cf. O’Neil.


Source: https://www.wwfadria.org/hr/novosti/covid_19_i_bioraznolikost/
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Sinophobia and influencer Wang Mengyun’s apology descended from the ecocentric,
zoocentric perspective to the bat’s experience, not only in the Chinese soup in which it
ended up as a meat victim, but as a demonised media victim in the infectious Covid-19
story. In the context of the previously mentioned, I will refer to the book Being a Beast
from 2016, written by British veterinarian and philosopher Charles Foster, in which
he wanted to know what it is like to be a wild animal. The book is a representation of
his intention to live in a cave in Wales, as a badger, for six weeks. The experience of
being an animal is marked by nudity and cold; he is eating insects, worms, and road kill
(Svendsen 2019: 93). In 1974, American philosopher Thomas Nagel, wrote an article
on ‘bat phenomenology’ in which he wondered what it is like to be a bat; he claims that
neuroscience will never bring us closer to the comprehension of the mentioned experi-
ence, and that applies to all the other external research of animals. Nagel’s influential
article What Is It Like to Be a Bat? (1974) goes to the essence of the problem, and that
is the question of the consciousness (qualia). Namely, as much as we research, even if
we have all the information about bat’s brain architecture, we cannot know what the bat
experiences in the times of pandemic."

On April 14" 2020, the association Animal Friends Croatia, published on their
webpage the following news? about a group called NOVID-50 that commenced with
around 20 people who tried to create a solution for Covid-19 crises, on Global Hack —an
online event where teams from all over the world are bringing forth practical solutions
in a 48h timespan. NOVID-50 deals with the cause of pandemics caused by diseases
transmitted by animals, but the emphasis is on intense animal exploitation (for instance,
Charles Patterson claims the industrial strategy to be a holocaust). They are appealing
to the United Nations to create a strategy for termination of work for industrial animal
farms, live animal markets, as well as the overall exploitation of animals. To summarise,
the association highlighted the deeply environmental catalyst of the pandemics, among
which we have the meat diet — or as Melanie Joy would say — the ideology of carnism.

It is noticeable how the information that certain animals are detrimental to human
health came along with the pandemic: the so-called wet markets were linked with
Covid-19, the emphasis was put on swine flu, bird flu; MERS (camel as the demonised
catalyst), mad cow disease (cf. Gellatley 2001: 89), and SARS (bats and reptiles as the

19" Cf. the reflection on Nagel’s bat text/essay, ‘which is one of the most oft-quoted works on the problem of
consciousness, particularly within the field of human-animal relations’, in J. M. Coetzee’s The Lives of Animals
(Coetzee 2004; Laird 2018: 143—144). Wendy Doniger, as one of four real-life respondents to Coetzee’s academic
novel, suggests ‘that Nagel probably chose a bat rather than a horse “to make the point of non-communication
more dramatic, because we don’t love bats™” (cf. Laird 2018: 144). Personally, we dare say — along the lines of
Nagel’s definition, due to which he takes the bat into consideration as regards consciousness — perhaps we may
not deal with Wendy Doniger’s definition, but rather with a specific ‘bat phenomenology’; it is the only flying
mammal, and communicates by echolocation (sonar) —i.e., it creates a spatial image in-flight by listening and
analysing the rebound sound (echo), and assumes a reverse, suspended position when resting — it hangs upside
down. Specifically, Elizabeth Costello, who is considered J. M. Coetzee’s fictitious alter ego in the novel The
Lives of Animals, defines Nagel’s essay What Is It Like to Be a Bat? (1974) as tragically restrictive due to the
lack of the domain of zoo-ethics (Coetzee 2004: 36, cf. Mulhall 2008: 23-24, 33-34).

20 Cf. Petition against animal exploitation; http://www.prijatelji-zivotinja.hr/arhiva.php/?id=5985
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demonised catalysts), wherein PETA proclaimed its vegan billboard about meatless diet,
metonymical tofu, which never caused a pandemic.?!

Merlin D. Tuttle, a scientist and the founder of Bat Conservation International, the
manager of Merlin Tuttle’s Bat Conservation, in his article Give Bats a Break from 2017,
emphasises that the search for new viruses in bats probably would not significantly contrib-
ute to the human health, but it could seriously jeopardise bats’ future. The summary of the
mentioned article: the idea that the bats could be responsible for the transmission of the new
lethal infection to humans, started in 2002 with the discovery of the new coronavirus that
caused serious respiratory infections named SARS. Coronaviruses are widespread among
animals; they cause colds; however, in 2002, SARS was the cause of death of around 800
people. Three years later, an article in Science, called Bats are natural reservoirs of SARS-like
coronaviruses, announced a public lynching for bats, considering the fact that the scientific
proclamation was that bats are a global threat to public health. From that point on, the so-
called virus hunters have conducted an intense search after the dangerous bat viruses. In the

_ g context of that chapter, the author raises the

iﬁ izﬁ I key question about whether we should start

"‘TQ‘ e to worry about our conduct towards bats on

' behalf of science and public health. Tuttle
further claims from the point of his ecocentric
view that it is impossible that the bats partici-
pated in the infection emergence, considering
the fact that for most of human history, we
lived in caves, then in straw huts and shacks,
and that implied living with bats. However,
in recent centuries, the trend reversed. Due

Fig. 6. Chinese blogger Wang Mengyun and bat
soup, albeit not in China, but in Palau, Micronesia

(source: https://www.news.com.au/lifestyle/food/
food-warnings/chinese-influencer-wang-mengyun-
aka-bat-soup-girl-breaks-silence/news-story/63ef0
cec5b6d448d1843e2elbcadbl4d).

- #NoSoyUnVirus
. #lamNotAVirus
#NoSécUnVirus

L .

Fig. 7. An example of a reaction to Sinophobia
during the pandemic (source: https://news.berkeley.
edu/2020/02/12/coronavirus-fear-of-asians-rooted-
in-long-american-history-of-prejudicial-policies/).

to the industrialisation, the bat population
decreased, and modern people started to
live in buildings that exclude bats from their
habitat. Bearing in mind the long history of
our close connection, it is comprehensible
that we developed an extraordinary resistance
towards each other regarding diseases. That
might be the explanation of why it was so
difficult to document bats as the sources of
infections among people, and why is it cru-
cial to eradicate the demonisation of the bats
(Tuttle 2017: 44). In that respect, I consider
Tuttle’s zoocentric article the finest response to
Nagel’s philosophical and rhetorical question
from the perspective of 1974.

21 Source: https://www.independent.co.uk/news/world/americas/peta-coronavirus-billboard-tofu-pandemic-an-

imal-rights-iowa-a9532716.html


https://www.news.com.au/lifestyle/food/food-warnings/chinese-influencer-wang-mengyun-aka-bat-soup-girl-breaks-silence/news-story/63ef0cec5b6d448d1843e2e1bcadb14d
https://www.news.com.au/lifestyle/food/food-warnings/chinese-influencer-wang-mengyun-aka-bat-soup-girl-breaks-silence/news-story/63ef0cec5b6d448d1843e2e1bcadb14d
https://www.news.com.au/lifestyle/food/food-warnings/chinese-influencer-wang-mengyun-aka-bat-soup-girl-breaks-silence/news-story/63ef0cec5b6d448d1843e2e1bcadb14d
https://www.news.com.au/lifestyle/food/food-warnings/chinese-influencer-wang-mengyun-aka-bat-soup-girl-breaks-silence/news-story/63ef0cec5b6d448d1843e2e1bcadb14d
https://news.berkeley.edu/2020/02/12/coronavirus-fear-of-asians-rooted-in-long-american-history-of-prejudicial-policies/
https://news.berkeley.edu/2020/02/12/coronavirus-fear-of-asians-rooted-in-long-american-history-of-prejudicial-policies/
https://news.berkeley.edu/2020/02/12/coronavirus-fear-of-asians-rooted-in-long-american-history-of-prejudicial-policies/
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APPENDIX: BATS ON DISPLAY IN ZAGREB

In his book Animal Theology, Andrew Linzey notes that the United Kingdom’s Wildlife
and Countryside Act of 1981 accords the bat specific legal protection and stresses that
‘[wlhat is interesting about this legislation is that not only are bat rights upheld by law,
but also even in competing situations with human rights, the bat is to be given preferential
treatment’ (Linzey, 1994: 42). However, the aforementioned UK act, according to which
bats are given more rights than humans, is evidently an isolated case in terms of its delib-
erations regarding bats, which are considered even today one of the most victimised and
least studied animals. Specifically, contemporary infectiology papers mostly point out that
the uncharted territory of the bat’s role in the occurrence of certain diseases has only just
begun to be studied (Calisher 2006: 149—-155). Thereby the role of the human factor (e.g.,
the aforementioned deforestation) is not accentuated, while the fact that bats are extremely
useful animals is frequently omitted, as pointed out by, for example, Snjezana Vujci¢-Karlo,
Senior Curator and Head of the Natural History Department of the National Museum in
Zadar. Apart from eating insects (mosquitos, flies) in the ecological chain, which helps
prevent malaria in numerous parts of the world, bats are also pollinators of some plants.
Let us present in more detail two exhibitions on bats, organised in Zagreb in 2019
and 2020. The exhibition Technologies in Biology: Bats (Tehnologije u biologiji: Sismisi;
Zagreb, Nikola Tesla Technical Museum, 2019)** featured technologies disclosing the
hitherto unknown experiences of bats, nearly in the sense of Nagel’s paper What Is It
Like to Be a Bat? The exhibition is the result of a two-year research on bats on the island
of Lokrum near Dubrovnik (Public Institution Lokrum Reserve)® with particular regard
to two species of bats (i.e., Plecotus kolombatovici and Rhinolophus hipposideros). The
exhibition linked the world of bats and the technology (bat detector, telemetry) used for
studying the former with specific objects (e.g., the reproduction of da Vinci’s drawings
that elaborated the idea with which he conceived a human flight apparatus by studying
the wings and flight of bats; Slavoljub Penkala’s model of another, subsequent variant
of a plane — TMNT 1852; the small Italian submarine CB—20, produced in Milan, Italy,
in 1943 — TMNT 332) from the permanent collection of the Nikola Tesla Technical
Museum in Zagreb.** The exhibition placed special emphasis on echolocation, same
as Nagel with his paper that poses the question ‘What is it like to be a bat?’ from the
philosophical niche. As stated by the exhibition authors, ‘echolocation enables bats to
orientate themselves in space with the help of rebound echoes from their calls. A device
which enables the confirmation of the presence of bats by converting their sounds, i.e.,

22 The exhibition was authored by Katarina Ivani§in-Kardum from the Nikola Tesla Technical Museum, Marija
Crncevi¢ from the Public Institution Lokrum Reserve, Daniela Hamidovi¢ from the Croatian Biospeleological
Society, Henry Schofield and the Vincent Wildlife Trust from the United Kingdom, and Dina Rnjak from
Geonatura, d.o.o.

% For more details on the exhibition, cf. the exhibition catalogue and https://www.lokrum.hr/blog/vijesti/
tehnologije-u-biologiji-sismisi-2/#. I retrieved all data on the exhibition from the two aforementioned sources.
24 The study of bats on Lokrum by using contemporary technologies such as the application of the bat detector
and telemetry has been documented in film, i.e., Boris Krstini¢’s on-site film. I would like to acknowledge Mr
Kirstini¢ for enabling me to see his film again.


https://www.lokrum.hr/blog/vijesti/tehnologije-u-biologiji-sismisi-2/
https://www.lokrum.hr/blog/vijesti/tehnologije-u-biologiji-sismisi-2/
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echolocation, into sound that a human can hear, is called an ultrasound detector or bat
detector.’™ In that sense, we can say that the bat detector enabled a partial answer to
Nagel’s question ‘What is it like to be a bat?’

The second research study on telemetry was conducted with tiny radio transmitters
attached to individual bats during the research, which the bats shed after approximately
ten days. Within this period, the researchers (equipped with radio receivers and direc-
tional aerials) can track bats and determine their position in nature. The collected data are
processed, and the bats’ movements are mapped, as also shown by the map displayed at
the exhibition. As mentioned above, the exhibition also showed the manner in which the
flight of bats was used by certain scientists in their research. By studying the bats’ flight
and wings, Leonardo da Vinci was thus the first to elaborate the laws of flight (Viskovié¢
1996: 255-256).2¢ Reproductions of da Vinci’s drawings elaborating this idea are found in
the permanent collection of the Transportation Department of the Nikola Tesla Technical
Museum.?” Furthermore, the studying of bats and their orientation in space via echolocation
also contributed to the development of radar and sonar. Just as bats produce sound that
spreads as a wave, these devices (as we could learn from the exhibition captions) transmit
and receive reflecting waves, on the basis of which it is possible to calculate the distance
and velocity of objects such as submarines, airplanes, and similar. It is a well-known fact
that Nikola Tesla also contributed to the invention of the radar.

The second Zagrebian exhibition that featured bats as zoo-actants, entitled Open — Living
Beings and Their Dangerous Liaisons (Otvoreno— Ziva bica i njihove opasne veze), presented
works produced within the European network EMAP — European Media Art Platform that
brings together European organisations and institutions dedicated to new media art, and was
organised within the framework of Touch Me Festival (Nikola Tesla Technical Museum
in Zagreb; KONTEJNER curatorial team, Tereza Tekli¢ and Olga Majcen Linn).?® At the
aforementioned exhibition, Daniela Mitterberger and Tiziano Derme (MAEID Biiro fiir
Architektur und transmediale Kunst) presented their work The Eye of the Other III ‘On
Flowers’ — Interspecies Communication Human/Bats (immersive audio/visual surface,
multimodal sculpture, 2019-2020). To quote the artists themselves, The Eye of the Other
‘is a project that explores non-verbal communication between humans and bats through
studying and translating the bats’ sensorial systems. The work translates the perceptual world
of nectar bats into perceptual patterns that a human can understand — from echolocation to
our senses such as hearing, seeing, and touching.’ Specifically, the nectar-feeding bats find
flowers by sorting the environment with visual and sonar information. They can recognise
the geometry of an individual flower by producing so-called ‘echo-imprints’. The project
The Eye of the Other Il ‘On Flowers’ translates these imprints into auditory frequencies

% The bat detector is a device used for detecting the presence of bats by converting their ultrasound signals
into sound frequencies.

% Leonardo da Vinci’s flying machines and ships are early examples of drawing from nature in engineering
and as a forerunner of contemporary bionics or biologically inspired engineering (Viskovi¢ 1996: 255-256).
27 Cf. http://museums.hr/en/exhibition/details/7638/tehnologije-u-biologiji-sismisi

2 Touch Me Festival (Zagreb, Croatia) is organised by the curatorial team KONTEJNER. https://www kon-
tejner.org/projekti/touch-me/-7-doticemo-nove-buducnosti/
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and visual, sensory patterns that are understandable by human senses; briefly put, they
translate the experience of bats into that of humans. The artists-scientists thereby refer to
the theoretical concepts of Jacques Derrida in The Animal That Therefore I Am (2002),
Giorgio Agamben in The Open: Man and Animal (2004), French sociologist and science
studies scholar Bruno Latour and, naturally, to Nagel’s philosophical deliberation ‘What
is it like to be a bat?’. They defined the encounter with the world of these flying mammals
in the following manner: ‘Within this space we lose our individuality, we do not count
as species but as agents placed in resonance within the environment. Perhaps these types
of experience are a direct invitation to question our position as species among the many
on Earth, what Latour defines as “terrestrials” or the earthbound’ (Derme, Mitterberger
2020). The term ‘earthbound people’ was a theoretical idea proposed by Bruno Latour
during his 2013 Gifford Lectures, Facing Gaia: Six Lectures on the Political Theology of
Nature and in Facing Gaia: Eight Lectures on the New Climatic Regime (2017); the term
was used by the Institute for Earthbound Studies.”

For the installation, they produced 3D-printed artificial flowers using the discovered
patterns of reflections. They also used synthetic pollen to fill the flower with food for the
bat.*® The scientists/artists register the sound frequencies of the bats and translate them
into visual information visible to the human eye.

Moreover, while the first exhibition mentioned above scientifically documented
echolocation, the aforementioned science and art piece on interspecies communication
transferred echolocation into the visual, auditory and tactual segment that is inherent to
human communication and thereby segmented its research to a single bat species — the
nectar-feeding bats, who have a unique system of sensory compensation that allows them
to forage in cluttered spaces such as rain forests, so as to find the tiniest of flowers.’! The
artists thereby highlighted the role of the aforementioned art and science project within the
context of biosonar technology: ‘Biosonar technologies are found in nature in mainly two
groups of animals: bats and moths use aerial biosonar, whereas whales and dolphins use
aquatic biosonar’. Alongside the biosonar technology matrix, the aforementioned artists
also stress the role of sensory ecology (Derme, Mitterberger 2020), which studies the
manner in which organisms acquire and respond to information about their environment,
and cite as an example the sensory system of the bats’ echolocation.

Furthermore, while the aforementioned artists point out that ‘[t]he field of empathy
and emotion does not really have space within the realm of science, very much in the
sense of “what you cannot name, cannot exist”’ (Derme, Mitterberger 2020), I would
like to note that in her book Estetika kibersvijeta i ucinci derealizacije (Aesthetics of
the Cyberworld and the Effects of De-Realisation), in the chapter on artificial life and
terminal positioning, Marina GrZzini¢ states that the highlight of mechanical simulation
in the 18" century was de Vaucanson’s mechanical duck ‘that drank, ate, quacked... and

2 Cf. https://www.earthboundpeople.com/earthbound-people/
% For more details on the project, cf. http://emare.eu/artist/maeid-%E2%80%93-tizian-derme-daniela-mitter-
berger

31 T use the pronoun who instead of which/that so as to avoid speciesist language, along the lines of Joan
Dunayer’s book on speciesism.



52 —— GORAN DURDEVIC, SUZANA MARJANIC

digested food just like a living duck’. The aforementioned production of artificial life
comprises an introduction into the author’s deliberation on artistic strategies of genetic
engineering, within which Oron Catts, lonat Zurr and Guy Ben-Ary (The Tissue Culture
& Art Project) cultivate living fibrous microorganisms as living sculptures; the author
thereby conveys a bioethical query-suspicion: “We must ask ourselves, however, as to
what happens with a living sculpture once its value on the art market decreases’. Even
though they are primarily scientists, on their webpage Daniela Mitterberger and Tiziano
Derme also underline the artistic matrix of their research — ‘media artists and architects
Daniela Mitterberger and Tiziano Derme are the co-founders and directors of MAEID /
Biiro fiir Architektur und transmediale Kunst, an interdisciplinary design studio created to
locate critically new technologies within novel human-animal-machine entanglements.”’*

In terms of context, I would also like to mention the first ethnozoological exhibition
in Croatia, which also accentuated the animal rights matrix — Of Animals and Humans
(O zivotinjama i ljudima, Zagreb, Ethnographic Museum, 22 April — 12 November 2017,
curators: Zeljka Petrovi¢ Osmak, Tea Rittig Sisko, Gordana Viljeti¢), for the catalogue
of which curator Aida Brenko wrote on multispecies ethnography, presented some years
earlier by anthropologists Eben Kirksey and Stefan Helmreich, who in turn agree with
anthropologist Eduard Kohn’s statement that that multispecies ethnography acknowledges
the interconnectedness and inseparability of humans and other life forms, and thus seeks
to extend ethnography beyond the solely human realm and anthropocentrism (cf. Kirksey,
Helmreich 2010: 562—563, Brenko 2017: 180). The author also notes the project The Mul-
tispecies Salon (ed. Eben Kirksey, Duke University Press Books, 2014), in which plants,
animals, fungi, microbes and viruses write natural and cultural history together with humans.
Briefly put, The Multispecies Salon is a project in which anthropologists collaborate with
artists and biologists, thus demonstrating how the lives of different organisms intertwine in
political, economic and cultural contexts, implementing new approaches to the ways of being
and ‘becoming’ in the world (ibid.). As opposed to the human-animal studies or traditional
animal studies, the emphasis is placed on the fact that multispecies ethnography expands its
research (as underlined above) to fungi, microbes, viruses and the plant world, and also fosters
cooperation with ecoart and bioart (Kirksey, Schuetze, Helmreich 2014: 2). Here we should
point out the intrinsic value of bats. Not only their benefit for people (e.g., eating mosquitoes,
pollination, etc.) but rather the worth of bats for themselves. In the aforementioned context,
the project The Eye of the Other can be defined as an example of an ‘interspecies salon’,
even though the artists themselves do not refer to the aforementioned project.

Finally, I find the link between the two aforementioned exhibitions — the scientific
one, Technologies in Biology: Bats, and the science and art exhibition project The Eye of
the Other (even though emphasis is placed on the scientific segment — since the authors
point out two scientific niches (i.e., biosonar technologies and sensory ecology)) in their
application of animal communication to the scientific sphere, hence, in the anthropolog-
ical dimension. While the first exhibition accentuated the manner in which echolocation
and flight of bats were applied to certain scientific discoveries (e.g., Leonardo’s research

32 Cf. http://emare.eu/artist/maeid-%E2%80%93-tizian-derme-daniela-mitterberger
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of bat flight and its application to human flight, the application of echolocation to the
inventions of radar and sonar), the exhibition The Eye of the Other equally applies the
aforementioned bat-experiences to contemporary scientific discoveries. The installation
The Eye of the Other uses bat behaviour and their echo-sounding influence research into
technologies such as self-driving cars.

Bats, by themselves, are considered a top-level order within mammals, due
to their highly ecological and evolutionary success. Specifically, the study of
their biosonar system is currently making crucial advancement for technologies
applied to radar and computer vision devices. These applications use sonar
to facilitate and interpret representations of three-dimensional geometry in
the output signal (computer vision). Self-driving cars are currently using
sonar technologies to manoeuvre the vehicles in the event of fog detection
and low visibility situations. Furthermore, since the sound propagates across
different media, the use of sonar is still the best technology for interpreting
special environmental circumstances (Derme, Mitterberger 2020).

Finally, I would like to note a series of smaller-scale popular science exhibitions in-
tended for children, which took place in several cities in Croatia to mark the International
Bat Night. For example, Osijek marked the 9" Bat Night (29-30 August) in 2020 at the
Z00* under the programmatic motto ‘Bats aren’t to blame for the coronavirus, but could
help Osijek get rid of mosquitos’ as an appeal to revoke the demonisation of bats, which
culminated in 2020 due to the alleged correlation between the demonised Chinese bat
and the pandemic. The demonisation of the aforementioned only flying mammal began
in 2003, when SARS killed approximately 800 persons due to the virus that probably
originated from a bat species found in a Yunnan cave.** Another story, however, connects
SARS with this 2020 pandemic, and may have come from Professor Shi Zhengli from
the Wuhan Institute of Virology (WIV), also known as the Bat Woman, who gained
international recognition for her discovery of SARS.

Suzana Marjanic

3 As speciesist places for animals, zoos often serve today as spaces at which popular and expert programmes
for children are held, which is one of the signs of contemporary schizophrenia of our attitude towards animals.
Furthermore, the art project The Eye of the Other did not conduct an on-site research in the habitat of the
nectar-feeding bats, but rather ‘only in the captive environment of the Vienna Zoo — one of the few places in
Europe where it is currently possible to observe a colony of nectar-feeding bats. Doing fieldwork allowed us
to realise the relational fragility of working with animals.” The project was thereby not conceived within the
framework of the zoo-ethical niche, since — as the artists stress further in the interview — ‘The fear of animal
rights groups surrounded the project, not necessarily aimed at us, but it was here whenever we were interested
in collaborating with research facilities” (Derme, Mitterberger 2020).

3 Index Vijesti: ‘Znanstvenicu iz Wuhana optuzuju za Sirenje korone iz laboratorija, sad je progovorila.” https:/
www.index.hr/vijesti/clanak/znanstvenicu-iz-wuhana-optuzuju-za-sirenje-korone-iz-laboratorija-sad-je-progov-
orila/2241084.aspx; Qui, Jane: ‘How China’s “Bat Woman” Hunted Down Viruses from SARS to the New
Coronavirus’,”https://www.scientificamerican.com/article/how-chinas-bat-woman-hunted-down-viruses-from-
sars-to-the-new-coronavirus1/


https://www.index.hr/vijesti/clanak/znanstvenicu-iz-wuhana-optuzuju-za-sirenje-korone-iz-laboratorija-sad-je-progovorila/2241084.aspx
https://www.index.hr/vijesti/clanak/znanstvenicu-iz-wuhana-optuzuju-za-sirenje-korone-iz-laboratorija-sad-je-progovorila/2241084.aspx
https://www.index.hr/vijesti/clanak/znanstvenicu-iz-wuhana-optuzuju-za-sirenje-korone-iz-laboratorija-sad-je-progovorila/2241084.aspx
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Danas, dmi il fsren Taday, rthanks to advanced technalogies researchers
tivach mogu fati idmite, pa i odrediti o kojim je are able 1o hear bats, and even determine which
vrstama rijed. species they are.
Uredaj koji Jie pri {sitmiza A device which enables the confirmation of the

je, 1l eholokaciju, u zvakove  presence of bats by converting thelr sounds, e,
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Fig. 8. Bat Detector; from the exhibition catalogue Technologies in Biology: Bats (Tehnologije u biologiji:
Sismisi, Zagreb, Nikola Tesla Technical Museum, 2019).

Fig. 9. The Eye of the Other — Flower echo patterns database generation using machine learning
algorithms, 2019 © MAEID. Taken from the website of this art and science project (source: https://
www.makery.info/en/2020/11/18/la-chauve-souris-que-donc-je-suis-the-eye-of-the-other-de-daniela-
mitterberger-tiziano-derme/).


https://www.makery.info/en/2020/11/18/la-chauve-souris-que-donc-je-suis-the-eye-of-the-other-de-daniela-mitterberger-tiziano-derme/
https://www.makery.info/en/2020/11/18/la-chauve-souris-que-donc-je-suis-the-eye-of-the-other-de-daniela-mitterberger-tiziano-derme/
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TO CONCLUDE: BATS DO NOT SPREAD COVID-19*

To also conclude along the lines of the book Invitation to Terror: The Expanding Empire
of the Unknown (2007) by sociologist Frank Furedi: the states that the dangers ahead of
us (i.e., terrorism, global warming and viral epidemics) are increasingly interpreted and
perceived as threats that are much worse than we could ever imagine — ‘They are also
represented as threats of which we, in fact, know very little, and we are in no position
to know very much thereof’ (Furedi 2009: 104, emphasis added). Or, as sensibly stated
by Didier Raoult, a microbiologist specialised in infectious diseases and Head of the
University Hospital Institute for Infectious Diseases in Marseille, the largest of its kind
in France (anthrax, chikungunya, Ebola, bird flu, HIN1, Zika, coronaviruses SARS and
MERS*) all of these epidemics were expected to cause a million deaths, but none of
them occurred to a pandemic extent. The media are very well aware of the fact that the
manipulation of fear sells newspapers and increases viewing ratings, and when they (now
powered by the 5G network, introduced during the very pandemic lockdown) are joined
by politicians, what we have is a well-known convergence of large-scale capital and
politics, which generates wars, in this case, biological ones. Here we can refer to Riidi-
ger Safranski, who indicated that globality has ceased to be the concept of unspeakable
expanses and became a prison and site of hysteria and the inability to act.

Or, as Ludwig Wittgenstein stated in his 1921 book Tractatus Logico-Philosophicus:
‘From current events we cannot conclude what the events will be in the future’.

Translated by Marta Pticar, Mirta Jurilj and Goran Purdevic.
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KAKO JE TO BITI SISMIS U DOBA COVIDA-19? ILI KOLIKO
PANDEMIJE MOZEMO PODNIJETI
GORAN DURBEVIC, SUZANA MARJANIC
SO

Ovih je blizanackih godina (2020-2021) kompletan svijet zapao u globalnu pande-
miju Covid-19 koja je dovela do razvijanja razlicitih pretpostavki, neutemeljenih
vijesti, post-istina i laznih vijesti. Medu takvima su prednjacile vijesti o $iSmisu
kao krivcu za Sirenje ovog virusa te posredno kineskoj prehrani kao uzroku svega.
Iako jo$ nije dokazana poveznica unutar trokuta §iSmi§ — virus — Covjek niti je
odreden nulti zaraZeni (osim u Wuhanu, postoje indicije o ranijim zarazenima u
Italiji i SAD-u) kao ni izvor zaraze (osim §iSmiSa, ovi se virusi javljaju kod dru-
gih zivotinja kao $to su deve, ljuskavci i ljudi, pa, primjerice, neki znanstvenici
obrcu situaciju i pokazuju moguénost prijenosa s covjeka na zivotinju), bilo je
posve ,,prihvatljivo* demonizirati $iSmisa. U ovom kontekstu autori podsjeéaju
na odredene povijesne kontekste predodzbi i dozivljaja §iSmisa te slicnostima i
razlikama unutar pandemije, posebno se osvréuéi na hrvatski i globalni kontekst.

Zavr$no, u kontekstu knjige Koliko globalizacije mozemo podnijeti? R.
Safranskog i u kontekstu demoniziranoga kineskoga $iSmisa koji se u doba pan-
demije Covid-19 pojavljivao na brojnim internetskim portalima kao zoo-simbol
digitalnoga folklora o kineskoj juhi, podsjetit ¢emo na Nagelovo predavanje koji
u svom utjecajnom ¢lanku ,,Kako je to biti $iSmis* ( “What is It Like to Be a Bat”,
1974) pogada u sustinu problema, a to je pitanje svijesti (qualia). Naime, koliko
god istrazivali, Cak i imajuéi sve informacije o arhitekturi SiSmiSevog mozdanog
sklopa, ne mozemo znati kakvo je njegovo iskustvo u doba pandemije.

U konacnici, autori zakljucuju kako je prica o §iSmiSima zapravo izvrstan
pokazatelj reprezentacija Drugosti i jaéanja binarne i hijerarhizirane podjele ,,mi‘
1,0ni“.

Goran Burdevi¢, Ph.D., Beijing Foreign Studies University, goran.djurdjevich@
gmail.com

Suzana Marjani¢, Ph.D., Institute of Ethnology and Folklore Research,
Subiéeva ul. 42, HR-10000 Zagreb, suzana@ief.hr
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The “Cair¢” and “The Ghost of Komat”
Textual Landscapes and Cultural
Heritage in Argentinean and
Slovenian Folktales

2021

——— Maria Palleiro

Prispevek s stalisca fiktivne konstrukcije
mitskih krajin primerjalno obravnava ar-
gentinske in slovenske pravljice, ki imajo
tematske znacilnosti z ATU 326 (“Mladina,
ki se je zelela nauciti, kaj je strah”). Primer-
java je usmerjena k prepoznavanju podobnih
pripovednih vzorcev, ki so povezani ne le s
tematskimi vrstami pravljic, temve¢ tudi s
strukturnimi in slogovnimi znacilnostmi in
drugimi spremenljivimi podrobnostmi. Te-
matske, strukturne in slogovne znacilnosti,
ki so skupne razlicnim variantam, ustrezajo
pripovedni matrici, ki deluje kot pretveza za
poustvarjanje v razli¢nih pripovednih konte-
kstih. Spreminjajoce se podrobnosti dajejo
nov pomen univerzalnim vzorcem, poveza-
nim s kulturno dedis¢ino razlicnih lokalnih
kontekstov, kot sta argentinski in slovenski.

KLJUCNE BESEDE: povedke, Argentina,
Slovenija, bajéne pripovedi, mitske pokrajine,
nesnovna kulturna dedis¢ina

The present article proposes a comparative
approach to Argentinean and Slovenian tales
that share thematic features with ATU 326
(“The youth who wanted to learn what fear
is”) from the standpoint of the fictional con-
struction of verbal landscapes. The comparison
is oriented to identifying similar narrative
patterns dealing not only with thematic tale
types but also with structural and stylistic
features, along with changing details. The
thematic, structural, and stylistic features
common to different versions conform to a
narrative matrix, which acts as a pretext to
be recreated in diverse narrative contexts.
The changing details give new meanings to
universal pattern connected with the cultural
heritage of different local contexts, such as the
Argentinean and the Slovenian ones.

KEYWORDS: folktales, Argentina, Slovenia,
belief narratives, textual landscapes, intangible
cultural heritage

INTRODUCTION

Folk narratives provide a verbal construction of cultural landscapes. Such construction
of “textual landscapes” (Venturoli 2004) can be seen in Argentinean and Slovenian folk
narratives, such as those analysed through a comparative approach. These narratives
share thematic features with ATU 326, “The youth who wanted to learn what fear is”.
The Argentinean ones are also connected with ATU 330A, “The smith and the Devil”.
As will be explained, the comparison between Slovenian and Argentinean versions
reveals not only thematic but also structural and rhetorical similarities along with changing
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details. Such details, considered by Mukarovsky (1977) to be basic semantic units in folk
art, are linked with contextual transformations of (pre-)textual common patterns, which
express the differential identity of local cultures.

THE CAIRE: A TEXTUAL CONSTRUCTION OF ARGENTINEAN
VERNACULAR LANDSCAPE

The Argentinean version, whose narrator is Cesar Soria, aged sixteen, is located in “a
small ranch” of “La Maravilla” in the northwestern province of La Rioja. The Argen-
tinean northwest is a geographic and cultural region near the Andes mountains, where
indigenous vernacular cultures such as Diaguitas and Incas have settled their domains.
The Incas, who spoke the Quichua language, established the Tawantinsuyu Inca domain,
which left cultural traces such as a track system called Quapag Nam (literally “Great
Way”), also known as “the Inca track”. The province of La Rioja is located in this zone,
whose geographical and cultural landscape corresponds to the Argentinean part of the
Ohapagq Nam, declared in 2014 by UNESCO as World Cultural Heritage, under the
category “Cultural Itineraries”. The landscapes of the Inca track — involving six South
American countries: Ecuador, Colombia, Pert, Bolivia, Argentina and Chile — comprise
ranches where it is said that Inca treasures, such as the one mentioned in the Argentinean
version, have been hidden. During the early 16™ century, the Spaniards conquered South
America, and indigenous people suffered a demographic decline. From this period until
the 18" century, there was a consolidation of Spanish power, and the beginning of the 19
century found the Créole society — a blend of indigenous and Spanish cultures — mature
enough to face the War of Independence, which ended in 1816. Since that independent
period, other waves of immigration from the European world took place. Spaniards,
Italians, along with Jewish and even Slovenian immigrants, settled in northwestern
Argentinean provinces, such as Mendoza, and also in the mesopothamian and southern
regions (Palleiro & Peltzer, in print).

As a consequence of this historical development, indigenous cultures have a strong
influence in the Argentinean northwest. The Quichua language is still spoken by Créole
populations whose indigenous ancestors were indoctrinated by Catholic missionaries who
used vernacular languages in catechisms. Thus, this region shows the blend of indigenous
vernacular cultures with the heritage of Spanish conquerors and European immigrants in
a heterogeneous landscape reflected in the narrative versions.

LEGENDS AS INTANGIBLE CULTURAL HERITAGE ISSUES

Both the Slovenian and Argentinean versions have been presented as “legends” and “real
cases.” As characterised by Tangherlini (1990: 385), a legend is a traditional historically
grounded narrative discourse, with short episodes, performed in a conversational format,
which reflects symbolic representations of collective experiences and commonly held
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values such as the ones expressed in the Argentinean and Slovenian versions. Connected
to the historicised nature of legend is the relationship with folk beliefs (Dégh, Vazsonyi
1976), reflected in the narrative texts, whose contextualisation processes involve the
construction of textual landscapes (Venturoli 2004).

Since 2003, UNESCO has underlined the relevance of safeguarding patrimonial
intangible heritage (PCI), which involves social practices that intervene in the processes
of production of material and symbolic manifestations. As a folklore genre that reacti-
vates the collective memory, the legend is part of this intangible heritage, referred to as
knowledge transmitted from generation to generation by vernacular narrators like the
Argentinean and Slovenian ones who recreate symbolic expressions of local cultures in
legendary formats.

TALE TYPES, NARRATIVE MATRICES, AND RHETORIC OF BELIEVING IN
LEGENDARY DISCOURSE

The distinctive feature of the legend as a folklore genre is the double connection with the
semantic domain of belief and with fictional discourse, anchored both in reality and in the
out of the ordinary world (Cook 2008: 13—16). Such a liminar domain is linked with the
invention of traditions, actualising the past in the present (Fine 1989) and transmitting
collective cultural values.

The legends analysed here share the same narrative matrix, understood as a set of
thematic, structural and stylistic features, which can also be found in folktales (Palleiro
2004, 2018), whose contextual transformations and changing details (Mukarovsky 1977)
give new meanings to a universal pattern, expressing the differential identity of each social
group (Bauman 1972). When studying traditional storytelling, Dégh (1995: 259) affirms
that, from the narrator’s viewpoint, belief and credibility play an important part, as well
as respect for tradition. Belief narratives are part both of individual and social memory,
in an intertwining of universal patterns and local cultures, as can be seen in the texts
here considered, whose discursive construction seeks credibility through argumentative
resources. From a semiotic perspective, belief is a modal expression of truth, in which the
true value of discourse depends on a social consensus (Greimas & Courtes 1982; Palleiro
2008). As Valk (2019) wisely affirms, a legend may appear to be a historical narrative
because of reference to verifiable geographic features and culturally credible characters.
Simply because it is often performed as true, the narrative content itself is not always
an actual reflection of a historical event (Tangherlini 1990). In this sense, Oring (2012)
underscores that these narratives draw not necessarily on truth but on a rhetoric of truth
and on a rhetoric of believing (Palleiro 2008). The context and the social performance
are relevant aspects of legendary discourse (Abrahams 1976), and contextual variations
transform narrative matrices into expressions of vernacular identities, as can be seen in
Argentinean and Slovenian versions.

The narrative patterns textualised in matrices are also anchored in festivals and rituals,
which give meaning to the daily life of towns, cities, and other local spaces, becoming
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expressions of vernacular cultures. This is how, for instance, the distinctive features of
the northwestern Argentinean culture are recreated in legends, rites, and festivals, such
as the Salamanca one, bound both to indigenous Quichua-Diaguita and Spanish heritage.
According to the vernacular narrator Marino Cordoba, the Salamanca is a ritual ceremony
whose climax is the moment in which a “deal with the Devil” is achieved (Cordoba 2016:
54-58). The deal with the devil is also an ATU tale type, classified under number 330,
“The smith and the Devil”, and it can also be considered as a narrative matrix whose
sequential structure is organised into different episodes, such as the meeting of a man
or a woman with the Devil personified, the accomplishment of the deal, the benefits ob-
tained or the punishments for having refused it, with variants like the ones in which the
man or the woman outwits the devil by trickery.! The rhetoric structure is based both on
the personification of evil forces and the antithesis between devilish powers and human
cunningness. This universal pattern, common to different contexts, can also be found,
for instance, in local Estonian folklore, as a folktale and a religious rite, associated with
vernacular beliefs (Valk 2001).

To summarise, legendary discourse, historically grounded, deals with the rhetoric
of believing in a tension between universal patterns and contextual variations. Thus,
the same narrative matrices, such as haunted houses and the deal with the devil, express
vernacular identities in different contexts, such as the Argentinean and Slovenian ones.

HAUNTED HOUSES IN ARGENTINEAN FOLK NARRATIVE

The Argentinean version, whose title, given by the young narrator César Soria, is “The
‘Cair¢’. It is about a gaucho (horseman) fighting with the Devil in La Maravilla” and
was collected in fieldwork in the northwestern region in 1986, along with other narra-
tives dealing with haunted houses. In previous works, this text has been studied from
the standpoint of vernacular religion (Palleiro 2012: 211-229) and classification issues
(Palleiro 2020). Here, the analytical perspective is that of the rhetorical construction of
cultural landscapes. As stated, this narrative (classified by the narrator both as a “legend”
and as a “case”) is close to the “memorate” since it refers to an event told to the narrator
as a personal experience by a member of his family and shares thematic features with
ATU tale type 326: “The youth who wanted to learn what fear is”.? The protagonist is a
gaucho who enters a haunted ranch of La Maravilla, where a treasure was hidden. Once
inside, he decides to remain there overnight and, at midnight, different pieces of a corpse
begin falling from the ceiling, one by one, until all of them are shaped into a devilish
body. As soon as this happened, the “gaucho” begins fighting with the Devil personified
until he obtains wins. This thematic plot has the structure of an oral version of personal

! Such narrative matrix acts as well as a pre-text for fictional tales such as the one by José Corso (Palleiro
1990: 47-51) “Pedro Ordiman and the Devil” that follows this sequential structure with an alternative itinerary,
according to which the trickster Pedro Ordiman manages to outwit the devil after having made a deal with him.
2 From the ATU tale type, this itinerary develops into itinerary dealing with motif E 281 “A youth spends the
night in a haunted castle” in this variant.
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experience (Labov, Waletzky 1967), with an initial abstract in which the narrator orients
the audience to the plot’s theme, space and time (at La Maravilla, when his grandfather
was a little child), followed by a problem, caused by the ghostly apparition of a strange
creature falling from the ceiling, which provokes a fight. This main sequence is followed
by an evaluative clause that gives the narrative its significance by pointing out the rela-
tionship of this creature with the supernatural, expressed in the phrase “That it was the
Devil, who fell down from the ceiling” (Palleiro 1990a: 51). The resolution, coinciding
with the victory of the courageous man over the devilish creature, is followed by a coda,
which is the most important clause of this version since it mentions the deal with the
Devil, whose thematic elements correspond to ATU type 330, “The smith and the Devil”.
The basis of the rhetoric structure is the synecdochic fragmentation of the devilish body
and the antithesis between good and evil, symbolised in the metaphor of the combat,
in which the gaucho, a vernacular character, obtains the victory. The devilish creature
is personified as a human being, and such personification is connected with collective
beliefs in anthropomorphic representations of the supernatural. The narrator also uses
argumentative resources such as the allusion to eyewitnesses to convince the audience
about the believability of the plot. Such thematic, structural, and rhetoric features constitute
the narrative matrix, which serves as a pretext for different textualisations, including the
Slovenian and Argentinean ones.

In the Argentinean version, the rhetoric construction of the landscape is connected
with the setting of the narrative plot. Thus, the ranch of La Maravilla is presented as a
haunting landscape, where “no one could enter, since it had been occupied by a devilish
being, whose ghostly apparition frightened any visitor” (Palleiro 1990a: 53). The uni-
verse of vernacular beliefs connects the pre-textual matrix with a local anecdote dealing
with haunted houses inhabited by the Aguirres, who made a deal with the Devil and hid
a treasure in a “ranch”:

My grandfather Pablo told me that, when he was a little boy, a gaucho,
an Argentinean horseman, has gone to a little ranch. And that at night,
suddenly, he has heard a voice saying: - Should I fall or should I not fall?
- So! Come and fall, once and for all! - he said [...] That it is said that the
Aguirres had made a deal with the Devil. That a treasure had been hidden
for years, in that small ranch. And that a sort of curse was made. And, from
that moment on, people who dare to enter that ranch are scared by such
devilish beings (Palleiro 1990: 53-54).

Since the times of the Spanish conquerors, legends regarding hidden treasures of
aboriginal people have been circulating in rural areas like this one of La Maravilla, in La
Rioja province. Thus, the text shows the blending process of the folk matrix and the legend
with a local case, dealing with the members of a family who existed. The narrator includes
allusions to ghostly apparitions as metaphoric representations of devilish forces, which
are part of the cultural landscape of La Rioja. In a synecdochic identification, such ghostly
apparitions that scare people at night are called “Scares”, presented in Soria’s narrative
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not only as ghosts but also as concrete beings that protect the ranch against invaders, in
a personification process (“And that is why there are ‘Scares’ at the Aguirre’s, there, in
that small ranch of La Maravilla”) (Palleiro 1990a: 54). These hidden treasures protected
by ghostly beings can be interpreted not only as material possessions but also as symbolic
representations of local cultures. It is also worth noticing that the one who managed to
outwit the Devil is a vernacular gaucho and not a foreign invader. The allusions to real
people serve as argumentative strategies oriented to convince the audience about the
tale’s believability, as are the modalising clauses, such as “This is true” (Palleiro 1990a:
54). These stylistic issues are linked with the aforesaid rhetoric of truth, referred not only
to the empirical validation of an event but also to a set of cultural values. The version
is thus presented as a belief narrative, whose veracity is supported by a communitarian
consensus. In this way, the community’s voice, introduced in the clause “it is said in
La Maravilla” operates as a source of social endorsement, reinforced by deictic clauses
related to the local context, confirming the narrative’s collective dimension.

CONTACTS WITH THE SUPERNATURAL IN THE VOICE OF AN
ARGENTINEAN VERNACULAR NARRATOR

The metaphoric condensation of human beings and supernatural forces can also be
found in the Salamanca ritual in which, as stated, a deal with the Devil takes place. As
mentioned above, when the Spanish conquerors arrived in South America imposing a
Catholic worldview with a series of conceptions regarding God and the Devil, alien to
vernacular cultures, a transculturation process of European heritage took place. This ritual
is an example of such transculturation, reflecting social beliefs resulting from a blend of
different elements, no longer Spanish nor indigenous but créole (Palleiro, Peltzer, in print).

The narrative development of the Salamanca has been referred by the craftsman Ma-
rino Cordoba in a personal interview held in his atelier in 1987. The artist created a series
of pottery pieces representing different episodes of this rite, nowadays exhibited in the
Folklore Museum of La Rioja and in the Museum of the Devil of Kaunas, Lithuania. As
a rite, the Salamanca consists of a sequential repetition of actions, with a performative
intention of achieving effects on the context (Rappaport 1992; Palleiro 2008), whose
climax is the sequence in which, as aforesaid, “a man or a woman sell their soul to the
Devil” (Cordoba 2016: 54-58). Cordoba referred to the different steps while showing
the statuettes, in sequential order, and his narrative discourse reflected both symbolic
representations of folk beliefs in a psychological level, as well as collective experiences
that affirm commonly held values associated with a rhetoric of truth, which are distinctive
features of legendary discourse (Tangherlini 1990).

The narrative’s starting point was the statuette representing the devil under the zoomorphic
appearance of a goat. The Salamanca is the encounter with the Devil in the shape of a black
goat, or a pig, a dog, any animal. The craftsman shows a statue of the Devil represented
in the form of a goat (Cordoba 2016: 54). The rhetoric axis of Cordoba’s discourse has
been the metaphoric condensation of animals and human features in the figure of different
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characters, whose counterpart is the synecdochic processes of fragmentation reinforced
by descriptive strategies, similar to the ones of Soria’s version. The initial sequence of
the “Encounter with the Devil” coincides with an opening clause explaining the global
significance of the Salamanca through the allusion to zoomorphic metamorphosis, which
constitutes not only the metaphoric expression of the whole rite but also the image of a
worldview that underlines the relationship of reality with the supernatural. As explained
below, such a relationship can also be found in Slovenian folklore, in which wandering
souls have the power to take both the form of an animal and of a human being (Krope;j
et al.2010: 88). It is noteworthy that the nomination of the Devil as Zupay (linked to the
Quichua culture) along with the allusion to the “Master of the Salamanca” (Cordoba
2016: 54-55), associated with the famous Spanish University and, thus, with a learning
situation. In this way, the ceremony is presented as an initiation rite led by a supernatural
devilish teacher. This plural reference to the Devil reflects the cultural syncretism of the
whole community, which is part of the northwestern Argentinean landscape.

As referred in Cordoba’s narrative, before achieving the deal with the Devil, the par-
ticipants of the ceremony or salamanqueros must follow different ritual steps, such as to
trample and spit the Holy Cross, to bear snakes crawling out of the body, to walk over hot
embers and to enter a pool of ice water. Those who do not fulfil these tasks are seriously
punished; these ritual punishments are narrated by Cordoba in a final macro-sequence,
which develops the topic of zoomorphic transformations, with one of the toads whose
vernacular name is the guacacho, presented by Cordoba as a punished singer:

And that there are also the ‘punished’ ones: the toad, the guacacho [...] The
toad has been a singer who has gone to the Salamanca [...] He hid inside a
guitar, and he did not follow all the ritual steps, so then, the Devil punished
him, and he turned him into a toad, full of stains (Cordoba 2016: 57).

Such ritual practices have been documented in communities of the Argentinean
northwest by the psychiatrist Fernando Pagés Larraya in research regarding collective
hallucinations, which has revealed the impact of social beliefs in collective mental health
(Palleiro 2016: 228). Furthermore, these ritual punishments can be considered “impossi-
ble tasks”, which acquire the performative meaning of an act of blasphemy against God,
symbolised in the initial task of rejection of the Holy Cross, as a sign of the Hispanic
Catholic culture. The thematic motif of the “impossible tasks” appears in ATU tale type
330, “The smith and the Devil”.

Regarding the connection between rite and the tale types, it is worth considering
a metanarrative clause in which Cordoba makes a distinction between the rite and the
fictional discourse, affirming the ontological dimension of beliefs: “All that happens in
the Salamanca is true, it is a rite which must be accomplished. But from this rite, people
find inspiration to tell histories and [fictional] tales.” (Cordoba 2016: 58). Thus, the nar-
rator underscores the difference between the semantic domain of fictional discourse in
which he places the folktales, and the semantic domain of the rite, associated with “true”
actions. In this way, he considers both “histories” and “tales” (comprising “legends”)
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as fictional discourses, associated with the “rhetoric of believing” (Palleiro 2008), in an
implicit allusion to the poetic recreation of history (White 1973).

To convince the audience about the veracity of his discourse, Cordoba intersperses
a local “case” regarding a rascal who once went to a Salamanca by chance when he was
returning home at night, and he heard music near a canyon.

Then, he was invited to enter a cave, where he met a musician who was an
old, toad-faced, ugly creature. And he danced and ate some tasty food [...]
And when he was about to return home, they gave him a parcel, to take
it to his mother. The day after, when he woke up [he opened the package
and] he realised that the tasty stuff had been changed into waste, somewhat
like donkey dung. And he told this to his friends, and his friends asked
him: ‘Do you know where have you been? In a Salamanca!’ (Cordoba in
Palleiro 2016: 56-57).

The semantic axis of this local “case”, or strange event happened to a community
member. It includes the antithesis between a beautiful appearance and an evil essence,
represented by the contrast: tasty food turned into donkey dung. This memorate, inter-
spersed in the sequential development of the rite, is structured, in the same way as Soria’s
version, as a narrative of personal experience (Labov, Waletzky 1967), with an orientation
clause that locates the action in a real space and time and a thematic point, which is the
metamorphosis of the delicacies into rubbish, within the dynamic of transformations of the
Salamanca. This narrative of personal experience serves the function of an argumentative
proof of the believability of discourse endorsed by the community’s voice. As it will
be explained below, the Slovenian version also refers to a local anecdote (or memorate)
connected with the supernatural, dealing with a ghostly apparition in the town of Komat.

THE MUSEUM AS A FRAME FOR CULTURAL LANDSCAPES

A symbolic space of legitimation of Cordoba’s artistic work dealing with the Salamanca
as local cultural heritage is the Folklore Museum of La Rioja, placed almost at the end
of the Inca track, in the confluence of the Quichua and diaguita cultures. Such location
influenced the genesis of the craftsman’s work, conceived as a set of pieces to be exhibited
in a museum setting. The disposition of the statuettes in the Folklore Museum has been
documented in two different periods, in 1994 and 2001. In 1994, such statuettes were
exhibited in a room, in non-sequential order, with a few explanatory paratexts, sharing
the space with indigenous objects such as arrowheads and vessels, catalogued as samples
of vernacular material culture and tangible heritage. The classification of “material cul-
ture”, used by the Folklore Museum as a qualifying parameter, implied the reference to
a collectionist paradigm of folklore, related to the accumulation of objects from the past
for the rescue of a cultural memory, according to the sense of the term “folklore” given
by Thoms (1846). In the second period, the statuettes were displayed in sequential order,
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in concentric circles over wooden trunks, around a central statuette, which corresponds
to the deal with the Devil, in a specific room devoted to the Salamanca, in which they are
still placed. Such location underlines the authorship of Marino Cordoba as an individual
artist who managed to recreate the cultural heritage of his community. Moreover, the
museum provides visitors explanatory sheets suggesting a narrative tour, which proposes
an order of the statuettes that emphasises the ritual sequences of initiation, impossible
tasks and punishment. Such paratextual explanations highlight the connection of these
vernacular social beliefs with the indigenous cultures of the Qhapag Nam, where their
most important traces can be found.

As stated, the ritual transformations of the Salamanca reflect a dynamic worldview
that mixes elements of vernacular cultures juxtaposed with Catholic mythology. Such a
mixture is also the main principle of folklore composition, characterised by Mukatovsky
(1977) as a mosaic-like structure, formed from the juxtaposition of heterogeneous semantic
units. Thus, the Folklore Museum of La Rioja acts as a symbolic space whose function
is both to preserve local collective cultural heritage and to encourage individual artistic
expressions such as Cordoba’s one. Furthermore, the Museum of the Devil of Kaunas
in Lituania provides framing issues (Goffman 1992, Lotman 1978) to the aesthetic pro-
duction of Cordoba, proposing a reception of his artistic work as part of the Argentinean
cultural landscape.

THE SALAMANCA FESTIVAL

Another artistic expression of this rite is the Salamanca festival. This event, lasting five
nights, spreads music and local culture in Santiago del Estero Argentinean province, located
in the area of the Inca track. The festival also serves to help needy communities, since
part of the earnings is distributed among assistance centres and local schools (Palleiro and
Peltzer, in print). Like in La Rioja, also in Santiago del Estero, the Salamanca is part of
the vernacular living culture, based on the legend, which acts as a narrative pretext of the
festival. In Santiago del Estero, it is said that the Salamanca is a difficult-to-access cave
located in the deepest part of a mountain, and whoever enters there manages to earn much
money without any effort, as well as to display extraordinary abilities in playing musical
instruments, seducing women, and enjoying all pleasures. In order to achieve this goal,
the salamanquero — that is to say, the participant of the Salamanca rite — signs a contract
with Zupay, the vernacular Devil, who grants his wishes in exchange for his life and soul.

The festival was held for the first time in 1992 at the Club Sarmiento of La Banda, a
few kilometres from the capital of Santiago del Estero and, since the very beginning, it has
been a communitarian event held with the support of social centres that contributed in the
fundraising and organisation. The festival offers the local public food, such as catfish and
other specialities. Year after year, the event grows among both locals and tourists. Concerts
of prominent national and international musicians take place in the festival, including a
musical contest, the Taki Mosoj (“New Year songs”, in Quechua language) for emerging
artists. Regarding the stage effects, in each edition of the festival, held regularly during
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February, every night a large poster with the letters L4 SALAMANCA is prepared with
red icons simulating the salamanquero fire (Palleiro & Peltzer, in print). In this festival,
folklore and fakelore (Dorson 1976, Bendix 1997) are mixed, in a process of invention
of traditions connected with the tourism industry. This event combines theatrical and
ritual performances, displaying relevant aspects of social life and collective identities®
connected with the cultural heritage of northwestern Argentinean culture.

“THE GHOST OF KOMAT”: GHOSTLY CREATURES IN THE SLOVENIAN
CONTEXT

The narrative matrix of “A ghostly apparition” can also be identified in the Slovenian
tale “The ghost of Komat” (Kropej et al., 2015: 100) which is associated with local
beliefs regarding “wandering souls”. In this tale, the soul of a cheating neighbour has
to return from the other world to the land named Komat as a ghost carrying a boundary
stone on his shoulder each night because he shifted such a stone to get the land that
belonged to his neighbour. In Slovenia, the appearances of so-called “punished souls”
for such a sin were widespread in folk belief. Such ghosts or “cursed souls” were named
meras (the one measuring), dZiler (engineer) or preklesa (cursed), and they had to carry
their burden until someone saved them (Kropej 2012: 186—187). This was explained
by the editors of this tale in an introductory note regarding Slovenian vernacular be-
liefs about such terrifying phantoms of the souls of deceased people who have to pay
for their sins appear in the form of an animal (bird, dog, wolf, cat, mouse, dormouse,
snake, toat, horse, bull, deer, bear) or in the form of a human being (Kropej, Smitek,
Dapit 2015: 88).

The comparison of the Argentinean version with the Slovenian one shows interesting
similarities, along with contextual differences. In both of them, the action is grounded in a
specific location: at “La Maravilla, La Rioja” in Argentina and in the field named Komat,
between the villages Male Las¢e and Poinvke, in the Slovenian one. The antagonist is a
supernatural creature, presented as a ghost in the Slovenian version, and as a ghostly appa-
rition, named “the Cairé”* in the Argentinean one. The ghostly apparition is a personified
being who asks a similar question employing a similar modal form, which is “Should I
fall or not?” in the Argentinean version, and “Where should I put it?” in the Slovenian
narrative. In both cases, such modalisation places the narratives in the arenas of belief.
The versions dealing with the semantic domain of fear associated with the supernatural
and the answer from the earthly world tends to restore a broken order expressed through
a synecdochic counterpoint. The two narratives reflect a quest for sense, expressed in a
final explanation: the Slovenian version refers to the fact that the protagonist attempted

* It is worth remembering the characterization of “performance” given by Schechner (2004) who, following
Turner, considers that this concept comprises both theatrical representations, rituals and everyday life events
such as sports, dance and ceremonies.

4 The Spanish idiom “Cairé” means “I will fall”.
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to guess what the ghostly voice meant, and the Argentinean one affirms that the voice
belongs to a devilish being who has been protecting a hidden treasure. Both narratives
connect the ghostly apparition with conflicts for the possession of the land. In the Slovenian
tale, there is a conflict between the two neighbours quarrelling endlessly over a piece of
land. One of them was moving the boundary markers. For this sin, he is punished and
appears in the nights as a ghost carrying the boundary stone. In contrast, the Argentinean
tale alludes to a “small ranch” where a hidden treasure is protected against invaders by
supernatural forces. It is worth noting that this relationship between ghostly possessions
and living conflicts dealing with ownership of land has also been documented by Valk
(2006) in contemporary Estonian folk narratives.

Furthermore, the Slovenian version is presented by the narrator as a recollection from
his childhood that resemantises the past from the present. Also, the Argentinean narrator
presents his narrative as a remembering of his grandfather’s childhood projected towards
the present times, in which the consequences of a “deal with the devil” are still being
experienced. Thus, the space becomes a cultural landscape, enriched by vernacular beliefs
that turn both the Argentinean ranch and the field of Komat into haunting places. Moreo-
ver, the explanatory note of the Slovenian collection, which alludes to souls that take the
form of an animal or a human, introduces a description of supernatural forces similar to
the one mentioned by the Argentinean narrator Marino Cordoba who, as stated, affirms
that, in the Salamanca ceremony, the Devil appears in the shape of different animals
(Cordoba 2016: 54). In the Argentinean narrative, the haunting presence is associated
with a deal with the Devil mentioned by the narrator Soria in the final coda, in which
he alludes to a wandering soul with whom the vernacular “gaucho” held combat. In this
way, both narratives reconstruct cultural landscapes connected with vernacular beliefs.
Such local landscapes are in Argentina reframed in tourist festivals performed in places
connected with touristic itineraries as the Qhapag Nam — the Inca track — declared by the
UNESCO as part of the World Cultural Heritage. Tourists are encouraged to follow this
track visiting different places bound to vernacular traditions, highlighted in folk narratives.
In this way, Qhapaq Nam becomes not only part of the tangible heritage but also of the
intangible heritage contained in narrative messages. This connection between tangible
and intangible heritage can also be recognised in Slovenian versions bound to existing
local places, such as Komat. Thus, both the Slovenian and the Argentinean narratives
draw textual landscapes that are part of the intangible cultural heritage, connected with
local beliefs anchored in tangible places, such as the field named Komat, the ranch of the
Aguirres, or even the Folklore Museum of La Rioja where the statuettes of La Salamanca
are exhibited.

FINAL CONSIDERATIONS

Legends constitute the intangible cultural heritage of different local groups, such as
Slovenian and Argentinean ones. Each new version gives contextual meanings to folk
narrative matrices, creating cultural landscapes. Thus it happens with versions regarding



72 —— MARIA PALLEIRO

the Cairé and the deal with the devil in northwestern Argentinean communities and with
the ones regarding the ghost of Komat and other wandering souls in Slovenia.

In the Argentinean context, topics like the one of the deal with the Devil make room
for visual representations, such as the la Salamanca pottery series by Marino Cordoba
in the Folklore Museum of La Rioja, which is part of the local cultural heritage, and to
performative events such as La Salamanca festival, showing a blend of European and
indigenous cultures. These narratives show the relevance of social beliefs regarding the
supernatural in everyday life, as reflected in anecdotes of real persons who participated in
a Salamanca. Such narratives also include hidden treasures protected by ghostly beings,
which can be considered metaphors of living conflicts. All these artistic expressions serve
as touristic attractions to incentivise people to visit historic places that keep indexical
traces of vernacular cultures.

Oral narratives express symbolic representations of the supernatural in ongoing so-
cieties such as Argentinean and Slovenian ones, referring to both intimate experiences
regarding supernatural contacts with the dead and collective experiences regarding social
life, such as the ownership of vital space threatened by foreign invasions. The contexts in
which these aesthetic expressions are displayed show the connection between tangible and
intangible heritage. Thus, oral versions dealing with la Salamanca act as pre-texts both
of iconic statuettes exhibited in museums and of performative musical events, such as La
Salamanca festival, which is not only a folklore expression but also a tourist attraction
connected with fakelore and invention of traditions. Museums act as symbolic spaces
that favour the patrimonialisation process of collective memories, creating institutional
narratives, such as the one of the Salamanca provided to the visitors of the Folklore
Museum of La Rioja.’

To summarise, narratives regarding haunted places show how the supernatural is
represented in contexts such as the Slovenian field named Komat or the Andean world,
whose geographic and cultural landscapes are part of the Qhapag Nam, declared by UN-
ESCO to be part of the World Cultural Heritage. The complexity of cultural landscapes
makes necessary the arbitration of mechanisms of identification and protection for the
development of tourist circuits. Through such forms of tourism, people can experience
the fashions and lifestyles which these places involve (Palleiro & Peltzer, in print). The
concepts of tangible and intangible heritage are closely intertwined, as shown in the
narratives analysed here, connected with the way of considering haunting spaces as a
part of local identities, which are affirmed in the difference.

For further research, it is worth comparing other Argentinian and Slovenian super-
natural beings such as the krivopeta and the Cai Pora, which are supernatural (female)
beings with reversed feet that are said to be found beyond national boundaries such as the
north-eastern South American zone of the one of the guaranytical area between Brazil,
Paraguay and Argentina, and in the border area of Slavia veneta and the region of the
Zgornja Soska dolina/Alto Isontino (Upper Soca river valley) between Slovenia and Italy.

5 “Institutional narratives” are the ones provided by cultural institutions such as the Folklore Museum that
reconstructs traditional rites and other folk beliefs in a didactic register, oriented to explain it to the visitors.
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The revival of krivopetas as a local tradition has been recently studied by Barbara Ivanci¢
Kutin (2016; 2017), not only in belief narratives but also in public storytelling events,
theatre productions, reproductions in contemporary poetry, prose, music, the arts, edu-
cation, tourism and other economic/business activities and services of the 21 century.

Narratives regarding the Cai Pora and other mythical vernacular creatures have also
been reframed in the present times in the Argentinian context in different oral, didactic
and media discourses, as a result of a cultural policy of incentivising vernacular cultural
heritage.
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“IL CAIRE” E “IL FANTASMA DI KOMAT":
PAESAGGI TESTUALI E PATRIMONIO CULTURALE NEI RACCONTI
POPOLARI ARGENTINI E SLOVENI
MARIA PALLEIRO
SO
In questo articolo propongo un approccio comparativo a due racconti popolari,
uno sloveno ed uno argentino, il cui contenuto semantico esprime identita cultu-
rali locali. Entrambi condividono caratteristiche tematiche con ATU 326, “The
youth who wanted to learn what fear is” (“Il giovane che voleva imparare cos’¢
la paura”), e quello argentino aggiunge anche elementi di ATU 330A, “The smith
and the Devil” (“Il fabbro e il diavolo”). La versione argentina, registrata in una
ricerca sul campo in 1986, ¢ stata riferita dal giovane narratore Cesar Soria, di anni
sedici, nella provincia di La Rioja (Palleiro 1990a: 53—54), e la versione slovena
é stata registrata da Kropej, Smitek and Dapit (2015: 100).

L’approccio comparativo ¢ orientato ad individuare similitudini tematici,
strutturali e stilistiche simili, insieme a differenze di dettagli. Ogni insieme di
caratteristiche tematiche, strutturali e stilistiche comuni viene concepito come una
matrice narrativa, che funge da pre-testi da ricreare in contesti narrativi diversi. |
dettagli, considerati come unita semantiche di base del discorso narrativo, danno
ad ogni matrice nuovi significati, connessi con le identita locali. La trama dei
racconti ¢ articolata attorno a queste matrici, ¢ il suo contenuto semantico riflette
i conflitti della vita quotidiana di ogni popolo.

I racconti popolari costituiscono un patrimonio culturale immateriale di diversi
gruppi locali, come quelli dei contesti sloveni e argentini. Ogni nuova versione
conferisce significati contestuali alle matrici narrative, creando paesaggi culturali
che diventano in ogni racconto paessagi testuali. Cosi accade con la versione ar-
gentina riguardanti il giovane senza paura, nominato “Il Cairé” — associata anche
con il patto con il diavolo- e con quella riguardante “Il fantasma di Komat” e
altre anime erranti slovene. La versione slovena riferisce che I’anima di un vicino
traditore deve ritornare dall’ altro mondo alla terra chiamata “Komat” come un
fantasma che porta la pietra di confine sulla sua spalla ogni notte perché ha spostato
la pietra miliare per ottenere la terra che apparteneva ad un altro vicino, e quindi
riporta un conflitto riguardante alla possesione della terra, proiettato ad un livelo
sopranaturale associato con credenze sociali del contesto.

Nel contesto argentino, la matrice narrativa ha anche una manifestazione
rituale nella cerimonia della “Salamanca”, nella quale si celebra un patto con il
diavolo. Questa cerimonia rituale ¢ stata rappresentata dall’artista locale Marino
Cordoba in statuette di ceramica, che fanno parte del patrimonio culturale locale,
esposte nel Museo Folcloristico di La Rioja. Marino Cordoba ha anche raccontato
lo sviluppo sequenziale di questo rito locale, cui racconto verbale viene utilizzato
in questo articolo come intertesto per fare un paragone con il testo del giovane
narratore Soria. Questa comparazione intertestuale ha mostrato che le convinzioni
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sociali e le credenze della comunita messe in atto nel rito gravitano anche nello
spazio del racconto, presentato sia come una leggenda che come un caso reale.

La “Salamanca” serve anche da ispirazione ad eventi performativi come il
“festival della Salamanca”, che mostra una miscela di culture europee e indigene.
Queste espressioni artistiche che mostrano la rilevanza delle credenze sociali e
che rivelano la presenza del soprannaturale nella vita quotidiana servono anche
come attrazioni turistiche per incentivare la visita ai luoghi storici che conservano
tracce delle culture locali.

Sia I’analisi testuale che il percorso intertestuale dei racconti rivelano che le
narrazioni orali esprimono rappresentazioni simboliche del soprannaturale nelle
diverse culture, e queste rappresentazioni riguardano non solo le esperienze perso-
nali ma anche quelle della vita sociale di ogni comunita, come quelle argentine e
slovene. In questo modo, le versioni orali riferite al patto con il diavolo compiuto
nel rito della Salamanca fungono da pre-testi sia di statuette iconiche esposte in un
museo che di eventi musicali performativi come il festival della Salamanca, che
non ¢ solo un’espressione folcliristica ma anche un’attrazione turistica collegata
all’ invenzione di tradizioni.

Le narrazioni mostrano come il soprannaturale sia rappresentato in contesti
come il mondo andino, i cui paesaggi geografici e culturali fanno parte del Quapaq
Nam, il sentiero degli Inca, dichiarato Patrimonio Culturale dell’Umanita dall’
UNESCO. La complessita dei paesaggi culturali come quegli del mondo andino
rende necessario arbitrare meccanismi di tutela per lo sviluppo dei circuiti turistici.
Attraverso tali forme di turismo, le persone possono sperimentare gli stili di vita
che questi luoghi coinvolgono. I concetti di patrimonio tangibile e immateriale
sono strettamente intrecciati, come mostrato nelle narrazioni qui analizzate, che
ricreano spazi testuali in cui si respecchiano le identita locali come quelle slovene
e argentine, affermate attraverso le differenze.

Maria Palleiro, Ph.D., Ricercatrice di Ruolo, Universita di Buenos Aires,
Consiglio Nazionale per la Ricerca Scientifica e Tecnologica (CONICET),
Argentina, marinespalleiro@gmail.com
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Avtorica analizira terensko gradivo, zbrano
med njeno terensko odpravo na juzno Podlasje
(regija Lukow-Siedlce-Garwolin na Poljskem)
leta 2017, ter osvetli lokalno razli¢ico nadna-
ravnega bitja pod imenom »zmora«. Na tem
ozemlju ima zmora funkcijo, ki ni znacilna za
druge poljske lokalne tradicije, tj. da plete in
zapleta grivo konj, pri cemer so informatorji
zanemarili tradicionalno zmorovo funkcijo (tj.
zadusiti specega) ali pa je ne omenjajo. Zmora
iz juznega Podlasja je obravnavana v SirSem
poljskem in vseslovanskem pogledu. Avtorica
preuci elemente obravnavanega nadnaravnega
bitja, kot so ime in izvor nadnaravnega bitja,
njegov videz, vedenje, Cas dejavnosti, njegove
funkcije ter amulete in preventivne ukrepe, ki
se izvajajo proti njemu. Avtorica zakljucuje,
da je na preuc¢enem slovanskem arhai¢nem
obmocju zmora delno prevzela funkcije hiSnih
duhov, kar se odraza v celotnem sistemu
mitoloskih likov, povezanih z domaco in
gospodarsko (govedorejsko) dejavnostjo.

KLJUCNE BESEDE: ljudska demonologija,
zmora, kobila, hisni duh, Juzno Podlasje,
terenske raziskave, slovanska etnolingvistika,
Poljska

The author analyzes the field materials col-
lected during her expedition to the Southern
Podlasie (Lukow-Siedlce-Garwolin region
in Poland) in 2017 and sheds light on the
local version of the supernatural being under
the name “zmora”. In this territory zmora is
endowed with a function (not typical in other
Polish local traditions) to tangle and braid
the horses’ manes. Meanwhile the inform-
ants put aside zmora’s traditional function
(that is to suffocate a sleeping person) or do
not mention it at all. Zmora from Southern
Podlasie is regarded in a wider Polish and
all-Slavic perspective. Such parameters as
the supernatural being’s name, its origin,
appearance, behavior, time of the activity, its
functions as well as the amulets and preven-
tive measures used against this evil spirit are
examined. The author concludes that in the
studied Slavic archaic area zmora has partially
taken over the functions of the house spirits,
that is reflected in the entire fragment of the
mythological characters’ system associated
linked to the domestic and economic (cat-
tle-breeding) sphere.

KEYWORDS: folk demonology, zmora,
mare, house spirits, Southern Podlasie, field
research, Slavic ethnolinguistics, Poland

* ABTOpCKaH paGOTa BBIIIOJIHEHA ITPH ITOAAECPIKKE PH(D, TIPOEKT «CrnaBstHCKHE ApPXan4YE€CKUE 30HBI B IIPOCTPAHCTBE

EBpomnsl: aTHONMMHTBUCTHYECKHE HecienoBaHms», Ne 17-18-01373 (pykoBonurens — akag. C.M. Toncras).
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BBEJAEHUE

[Tpu “3yueHnu TPaJAWIIMOHHON KYJBTYPbI T€X WM MHBIX PETHOHOB 0c000€ BHUMAaHUE
OOBIYHO YICNACTCS HAPOAHOM IEMOHOJIOI MU KaK OHOM 13 HanboJiee apxanyeckux cdep
IyXOBHOH KyJIbTYpBl. B HacTosIee BpeMst JeMOHOJIOTHYECKHE CHCTEMBI IIPETEePIICBAIOT
W3MEHEHUS [10]] BIMSHHEM IIPOLIECCOB INI00ATN3AINH, MHOTHE BEPOBAHUS YTPAYHBAIOT-
Csl, OTHAKO HEKOTOpBIE MU(OIOTUIECKHIE IEPCOHAXKH JEMOHCTPHPYIOT YIUBUTEIBHYIO
YCTOMYUBOCTD U COXPAHSIOTCS B HAPOIHOM CO3HAHWH IPAKTUYECKH B HEU3MEHHOM BH/IE
70 Hatux gHer. OTHUM M3 TaKHUX TIEPCOHAXEN SIBISETCS Mopa / 3Mopa / Mapa, LIAPOKO
M3BECTHAsH FOXKHBIM U 3aIIaJIHBIM CJIaBsIHaM, a TAKKe BHE CIIaBIHCKOTO MUpa — HaIpumep,
B 3amagnout EBporie (pp. cauchemar, anrn. nightmare, HeM. mara, mahr, mare, TOIN.
tachtmerrie, pym. moroi (Seso 2016, 58)), BeICTynaromas, Mpexae BCero, Kak mepco-
HU(UKAIMS HOYHOTO KolMapa; B CpesHue BeKa OHA acCOLMUPOBANIACH C HHKYOAMH U
cykkybamu (FOcum 1997, 110).

NCTOPHA BOITIPOCA

HUccrnenoBanmnio MA(GOIOTHICCKUX EPCOHAKEN, Yb¢ HAUMCHOBAHHE COACPIKUAT KOPHH
*mor-/ *mar-, yAensiock T0CTATOYHO MHOTO BHUMAHUS KaK B 3THOTPa(UIECKON, TaK U
B JIMHI'BUCTHYECKON (3TUMOJIOTHYECKOH) JIUTEpaAType, OJHAKO JaHHAsi TeMa BCE XKe He
MOJKET CYMTATHCS TOJTHOCTBIO M3y4YeHHOM. B aTHONMMHrBUCTHYECKOM ciioBape «CraBsiHCKUE
JPEBHOCTH» MbI HAXOJMM J[BE CTAThH, TOCBSIICHHBIC MH(DOIOTMIECKUM MEPCOHANKAM C
TaKUMHU Ha3BAaHUSMH — 3TO CTaThu «3Mopay» u «Mapay, aBTOp KOTOpbIX, E. E. JIeBkues-
CKasi, BBIISISICT 3M0pY B KQUECTBE OTJCIHFHOTO IIEPCOHAXA, TOT/Ia KaK IOl UMCHEM Mapd,
0 ¢ MHEHHIO, CKPBIBACTCS IEJBIN P MU(OIOTUICCKUX CYIIECTB, Pa3THYAOIINXCS
TeHEe3UCOM, pU3HaKamMu 1 GyHKIusiMu. Eciam zuopa umeer Goiee-MeHee 4eTkue o4ep-
TaHMUs C TOUKH 3pPEHUS €€ IPU3HAKOB U (PYHKIINI, TO IMEHEM Mapa MOTYT 0003HAYaThCs
Ppa3aM4IHOro posia aMophHbIe IPUBUIICHUS (CP. B YKPAUHCKOM SI3bIKE, TJIE TAHHBIM UMEHEM
Ha3bIBACTCS «CJ1A00 MEePCOHN(BHUIINPOBAHHOE CYIIECTBO, KOTOPOE HEBHIMMOM MEJICHOM
MTOKPBIBACT JIFOJSIM TJ1a3a, 3aTEMHSICT UM PAacCyIOK, YTOOBI COMTE C TIOPOTH U 3aBECTH B
omacHoe Mectoy» (I'puruenko 1908: 409)). Hapsiny ¢ HeonpeneleHHBIM 00JIMKOM, TaHHBIN
HEePCOHAX MOXKET 00J1aaTh TOBOJILHO pa3HooOpasHbiMU pyHKIMsIMH. B psine Bapuan-
TOB OH COJIMKACTCS CO 3MOPOIL, C KUKUMOpOoU (TIPSIIET), ISPCOHAKEM THIIA JTacku (Oe.
1 TI0J1.), BeAbMOM (YKp. KapraT. U yKpauHIB! fora Poccun), MOKET acCOIMUPOBATHCS C
KOMILJIEKCOM TPE/ICTABICHUI O CMEPTH (HAIpUMED, B TYLYJIbCKOH MU(OIOTUH Mapa —
OposTIril TOKOMHUK). MOXeT BBICTYIaTh KaK OJIMIETBOPEHUE OOJIE3HU U CMEPTH (Cp.
pyc. Mop), HOUHBIX KOIIMApOB. JTO XapaKTEPHO HE TOJBKO JUIS CIABSHCKHUX, HO U JIJIS
JPYTHUX UHIOEBPOIICHCKUX A3BIKOB: CP. Qp. cauchemar ot ap.-dp. caucher ‘naButh’ u mare
‘HouHOe npuBHIeHKe’ . [I0CKOIBKY XapaKTepUCTHKH U (DYHKIUH JAHHBIX MEPCOHAKEH
4acTO OBIBAIOT B 3HAYMTENILHOMN CTEIIEHH Pa3MbIThL, TPYJHO YCTaHOBUTD, HJIET JIH PEUb
0 eIMHOM MU(DOJIOTUIECKOM CYIIECTBE, MMEIOIEM MHOXECTBO TUATICKTHBIX BAPHALU,
WM K€ O PA3INIHBIX EPCOHAXKAX, HOCAIINX CXOHBIC HMCHA.
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TIPOBIEMA

HpI/I HUCCIICAO0OBAHUU JAaHHBIX nepCOHameﬁ BO3HHUKACT BOIIPOC, HA OCHOBAHUU YE€TO MBI
MOXKEM CyIUTh, C KAKUM M3 JIBYX HepCOHa)KeI;I MBI UMEEM JICJI0 B KaXKIOM KOHKPETHOM
cily4yae, 0COOCHHO IPU TOM, YTO Mapd B OJJHOM U3 CBOMX BAPHAHTOB MOXKET CONMKATHCS
€0 3mopotul (KoTopasi, 0e3yCIIOBHO, KaK MEPCOHAXK UMEET OoJiee YEeTKHE U KOHKPETHbIC
ouepTan¥st). JJOMKHBI I MBI OpPaTh 32 OCHOBY UMsI IIEPCOHAYXKA, HITH K€ OCHOBHBIM KPH-
TEpUEM JIOJKHBI OBITh €10 (DYHKI[HH, MOTYT JIM CYIIECTBOBATh THOPUIHBIE, TEPEXOTHBIE
(dbopmer? CyIIecTBYET JIM «AACPHBIN) HAOOP MPU3HAKOB, MO3BOJISIOIINN OJHO3HAYHO
aTpuOyTHPOBAThH MEPCOHAXKA, & KaKHE MPU3HAKU MOXKHO CUHTATh NepH(epHIHBIMU.
HocsT nu [aHHbBIe KOMOWHAIIMY IPU3HAKOB JIMATIEKTHBIN XapaKTep WK CIIOPaTUIeCKH
paccesiHbl 10 BCel CIAaBSIHCKOM TEPPUTOPHUH, TJe W3BECTCH JaHHbBIN MepcoHax. Emie
K. MoOmUHbCKUI MUcal 0 TOM, 4TO (GYHKIMS U UM MU(POIIOTHUECKOTO MEPCOHAXKA HE
CBSI3aHBI MEXTy COOOM HEpA3PhIBHO, HAIIPOTHUB, «KAXIBIA TaKOW 00pa3 <...> CKJIajIbIBa-
ercst <...> U3 COBOKYITHOCTH MOTUBOB IIOBEPHI, U3 KOTOPBIX Yallle BCErO OJAUH UIpacT
[JIABHYIO POJIb, TIPEACTABIISAA COOOM ITOYTH KPUCTAIUTHYECKOE SIPO BO BCEH COBOKYITHOCTH
MOTHBOB, JIpyTHe e [MOTUBBI| SIBISIIOTCS BCIIOMOTATEIbHBIMU U CILIETAIOT B (hopme
Pa3HOPOJHON MO3AMKH UX MPSIMYIO CYHIIHOCTb. <...> OTAENbHBIE [EMOHOJIOTHYECKUE
AJIEMEHTHI MTOYTH HUKOT/IA HE CTAHOBATCS MCKIIOYHTEIILHON COOCTBEHHOCTHIO OJJHOTO
KaKoro-HUOY b JeMOHa, Ha000pOT, OHU CTPAHCTBYIOT CBOOOHO, BE/sS B M3BECTHOM
CTCIICHU KaK 6LI CaMOCTOATECJIbBHYIO )KM3Hb, TAKIKE UX T'CHE3UC SABJIACTCA HeO6bI‘-IaI;IHO
pasHopoaubiM» (Moszynski 1934, 607-608). OnHako ¥ HA00OPOT: OXHOMY H TOMY XK€
JICMOHY B Pa3HBIX JIOKAIBHBIX TPAUIIUSIX MOTYT IIPUITUCHIBATHCS Pa3In4HbIe (OYHKIUH:
OJTHH MOTYT JOMHHUPOBATH, IPYTHe OTCTYIATh Ha BTOPOM IUIAH, CTAHOBSCH BTOPOCTE-
MEHHBIMU. Bpsi] i1 HAM yacTCs 1aTh OJJHO3HAYHBIC OTBETHI HA IEPEUUCICHHBIE BHIIIE
BOIPOCHI, HO, TI0 KpaiHe# Mepe, MOMBITaeMCsl 0003HAYHTh IPOOIEMyY Ha TPUMEPE TAKOTO
CJIO)KHOTO MHU(OJIOTHUECKOTO MEPCOHAKA, KK 3MOopa (Mapa) B JTOKAIBHON TPaJUIMN
OsxnorO IMomschs.

TIPEAMET U 3AJAUU

B Hacrosmei cratbe pedb MOMJIET O MepcoHaxke, 0003HaYeHHOM B cioBape «CiaBsH-
CKHC JPEBHOCTH» KaK 3mopa (HOSTOMy HUMCHHO 3TOT TCPMHH UCIIOJB3YECTCS B Ka4€CTBE
OCHOBHOTO pabouero B MeTas3bIKe HacTosIIeH cTaThr). PaboTtas B 2017 1. B skcnetuImu
B IOxxnOM [Tommsicre mo rpanty PH® «CrnaBsiHCKIIE apXxandeckre 30HbI B IPOCTPAHCTBE
EBponbI: STHOJIMHIBUCTHYECKHI acleKT»', MBI 3aIlHCaNIN TOBEPhs H MU(OJIOTHYECKUE
pacckasbl 0 JaHHOM jeMoHe. PaboTa Benach B palioHe HACENICHHBIX ITyHKTOB JIyKoB —
Cennbue — [apBonuH, 6610 00CiIe0BaHO 16 cex U IepeBeHb, 3alicaHbl HHTEPBBIO C
25 nadopmanrtamu ¢ 1924 no 1964 ron poxaeHus (00Len MpoJOIHKUTENEHOCTBIO 32
yaca). B HacTosmeln ctaTbe X0TeI0Ch OBl MPEACTABUTH HAIII SKCIICAUITMOHHBINA MaTepra

! B nonesom HCCJICAOBAHUU TPUHUMAJIN YIaCTUE COTPY AHUKU I/IHCTI/ITyTa CJIaBAHOBCIICHUA PAH B.H.C. I[ClZ)H

A.B.Typaunn.c. x.p.H. M. B. fcunckas. ITonpodHee 06 sxcnenuuuu cM.: I'ypa 2017; Scunckas 2017.
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U «BIIHCATh)» €r0 B KOHTEKCT M3BECTHBIX IO ATHOIPaHUUECKON JINTEPATYpe CBEIACHUH
00 0003HaYeHHOM MH(OJIOTHIECKOM MEPCOHAXKE Yy CIIaBsH. Tarke MBI IMONBITaeMCS
YCTaHOBUTH, MOKHO JIH B CJIy4Yae FOXKHOIIOJIICCKOTO KOMILUIEKCA MpeACTaBICHUN
TOBOPUTH O JIOKAJIbHOM BapHaHTE MH(OIOTHYECKOTro NMepcoHaxka, 0003HAUCHHOTO B
cioBape «CraBsiHCKHE TPEBHOCTMY KaK 3MOpd, UK B JJAHHOM CIIy4ae MBI IMEEeM JEJI0
MIEPCOHAYKEM THIIA Mapbl WITH K€ BOOOIIE C ABYMS pa3INUHBIMU IIEPCOHAKAMHE (3MOPOU
U Mapoii), 00IaJarolMI CXOAHBIM UMEHEM (CBOETO Poja KyJIbTypHash «OMOHUMMSD)
WIN «IapOHUMHUSI»).

ONPEAEJIEHUE

B cioBape «CriaBsiHCKHE OPEBHOCTH» MEPCOHAXK 3MOpaA (MOpA, Mapa) OTIpeleseTcs
KaK JIeMOH, OCHOBHAsI ()YHKIMSI KOTOPOTO — YIIUTh M MYUYHTh CIIAIIETrO YeJI0BeKa, Ha-
BaJIMBasICh €My HOUYBIO Ha rpyib. OH N3BECTEH Y 3aNa/IHBIX U I0XKHBIX CIIaBsH, TIOBEPHS
0 HEM BCTpEYaloTCs TakKe B 3amagHon benopyccuu u 3anagHon ["anuuuu. B BocTou-
HOCJIaBSHCKOH TpaauIiK MudoIornieckue UMeHa, cojiepykaline Kopuu *mor-/ *mar-,
0003HAYAIOT KEHCKHUX JIEMOHOB C APYTUM HAOOPOM MPHU3HAKOB (HAIIPUMED, KUKUMOPA,
OCHOBHOMW (hYHKITIEH KOTOPOW BBHICTYNAET NpsAACHIE, IyTaHUE MPsDKHA 10 HoYaM). Y
BOCTOYHBIX CJIABSIH IaHHAs (DYHKIUS TIPUITUCHIBAETCS IOMOBOMY, Y O0Jrap — TajzacsiMy
(ToMOBOM TyX, IPOUCXOJSIIIMIA U3 CTPOUTENBEHOM JKEPTBHI). Y MU(OIOTUIECKOTO Iep-
COHa’Ka ¢ IMEHEM Mmapa 0oJiee IHUPOKUH apeall, OHa U3BECTHA U BOCTOYHBIM ClIaBSHAM
(6em., ykp., kapmar.). [To yrBepxnenuto V. JlykoBo#, UCCIIEIOBATEIBLHUIIBI OOITapCKOM
JEMOHOJIOTHYECKOM JIEKCUKH, 3THOTpadbl JOKA3AIH, 9TO IPEICTABICHHUS O IEMOHE MOpd
CBsI3aHBI C 00JIC3HEHHBIM COCTOSHIEM, 2 IMEHHO C BPEMEHHBIM 3aTPYAHCHHEM JbIXaHHS,
BO3HMKAIOIINM Yallle BCETO, KOT/Ia YEIOBEK JISKUT Ha criinHe. OHa MMOTYEPKHUBACT, YTO
IpeICTaBIICHHU O IEMOHAX, YIIAIHX JTI0AEH BO CHE, COXPAHWIUCH C IPEBHOCTH JI0 HAIIIMX
JIHEH MPaKTUYECKU B HEM3MEHHOM BHIE. JI0JITy10 U3HB STOTO CIIOBA HCCIIEA0BaTENbHUIA
0OBSCHSET MPO3PaYHOCTHIO €r0 ATUMOJIOTHH, & TAKIKE YCTOMUUBOCTBIO IPEICTABICHHUIN
0 IeMOHIYECKON pupoae kommapos (lykosa 2015, 62).

Homunanus

OcHOBHas MOJIeJTb HOMHHAITMH JaHHOTO MEPCOHAXKA B CIABIHCKHX SI3bIKAX BKIIOYACT KOPHU
*mor-/ *mar-: 3.-0e1. mapd, cep0, mopd, mopaea, NOJ. zmora, mora, mara, 4eul. murda,
HIDK.-TIY XK. morawa, XopB. mora, morina (Janmanus), Maken. mopa ‘KommMap, CTpaITHbIA
COH’, cloBeH. mora. OHAKO W3BECTHHI M APYTHE Ha3BaHHS JaHHOTO IEpCOHaXKa, OHU
MOTHBHPOBAaHBI OCHOBHOHM BPEAOHOCHOW (PYHKIHMEH 3TOrO AEMOHA — AYIIUTH, TABUThH
yenoBeka: gnieciuch, gniotek (manomnon.), gnotek, dusiciel, dusiotek (Boct. Tlonbpma),
CJIOBEH. frufa WU trota-mora (U3 HEM. treten «HACTYyNaTh, TONTAThy, CP. TAKXKE HEM.
Trut, Drude «BeapMa, KOIAYHBS», «KMOpay»); YCaKUBAThCS Ha HEro: siodlo, siodetko
(Manonomnema, I[Togranse, Ionsckuit Criuim); THTE KPOBE: kripijavka (coBeH. u3 piti kri
«IIUTH KPOBBY»); BpEMEHEM aKTUBHOCTH: nocny diabel, nocnica, nocula (Boct. Ilonpma),
nocnica (CNOBaIl.); BHEITHIUM BHIOM: Makell. cenka (‘TeHb’ oxpuu.). Berpeuarorcs u
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taOyncTrdeckue Ha3BaHus THIA koszmar (OemocTon. 1o.), Snjava, skisnjava (cnoBeH.
u3 skusnjava «uckymenuey) (Kropej 2008, 301).

[IpobnemarnyHa KaK ATUMOJIOTHSI KOpHEH *mor-/ *mar-, Tak ¥ UX POJCTBO MEXIY
co6oit. CoriacHo OHOM BEPCUH, JIEKCEMBI C KOHEM *mor- COMIKAIOTCS C TpaciiaB. *mors
‘emepts’ (OCCA 19, 214). 1o apyroi Bepcun, OHU BOCXOIAT K KOPHIO *mer- ‘pacTHPATH,
tepeTh’ (Skok 2, 454). CiioBa ¢ KopHEM *mar- TO BO3BOIATCS K IIpaciaB. *mors ‘cMepTh’
(BCCHI 19, 206), To COOTHOCSTCS € TIpaciaB. *mans ‘MaHUTh, MOPOYUTH, 0OMAaHBIBATH’
(Pacmep 2, 571). lo cux mop He CyIIECTBYET €JHHOTO MHEHHUS, CTOMT JIM pa3iIndyarh
KOPHH mMOr Y mar, WM K€ OHU BOCXOJAT K OJTHOMY STUMOHY M K KakoMy nmeHHo (Ba-
nennoBa 2013, 52). M. benetny u A. Jloma npeAnpHHSITH MOMBITKY 0000IIeHNS BCEX
MPEAIAraBIINXCsl BEPCUIM STUMOJIOTHH, IPUBEIHU NapaJljIeNid B HHIOEBPOIEHCKON Tpa-
JULUH, 00paTHIN BHUMaHNE Ha CBSI3b HCCIIEAYyEMOTO ITEPCOHaKa C KyJIbTOM MEPTBBIX
TIapalIesIi3M Ha3BaHHH ITepcoHaxa 1 00>kbert KopoBKH. OHU BBIIBHHYIIH IPE/IONI0XKEHHE,
YTO «KaKyIIeecs CMENICHNE JIPEBHUX KOPHEW Ha CaMOM Jielie SBIISIETCSl OTPayKeHUEM
JpEBHEN MOJIMCEMUN», BOCXOAIIEH K JpeBHEMY THe3y *mer- (‘yMupaTh’ U3 3HaYCHHS
‘ucyesats’, 3aUKCUPOBAHHOTO B XETTCKOM), a TaK)Ke ‘“HAJeNATh , ‘MaxaTh’, ‘CBEepKaTh’
(benerny, Jloma 2013, 71). M. BanenmnoBa, 0600m1ast caBsSsHCKHE MPEACTABICHUS O
Mope (Mape), IPUXOJUT K BBIBOY, UTO 3TO «HEOINpeereHHoe OechopMeHHOE HEBU -
MOE CYIIIECTBO, MOSIBIISIONIEECS] HOUbI0, HABAIMBAIOIIIEECS BO CHE, IaBsillee (JIymiariee)
JIo/IeN, YacTo MpUBOsIIee K cMepTU. Bapuanuu u/ninm pasBUTHE 3TOTO OCHOBHOTO
KOMIUIEKCa 3HAUSHNH Pealn30BaHbl B HANPABJICHHUAX: ‘00JIE3HB’, B TOM 4uciie ‘00J1e3Hb
CKOTa’; ‘BelbMa’, TAKKE B MIIOCTACH ‘HOYHAs 0abouKa’, ‘HOYHOHM KomIMap’; ‘TOMOBOM
Iyx’; ‘OylIa HEYHCTOro ‘3aJI0’KHOT0” MOKOWMHUKA', ‘Bammup’» (Bamenmosa 2013, 54).
K 3ToMy MOXHO 106aBUTB: ¥ cepOOB HEBHINMOE CYIIECTBO JKEHCKOTO I10J1a, KOTOPOE
MOJKET IPEBPAIIATHCS B KOUIKY MM KO3Y; BEAbMa, KOTOPask MOXKET ITPEeBpaIaTbCcs B
KOILIKY, MyXY WJIH OJIOXY; y CIIOBEHIIEB mora ‘370 IeMOH, NyIIaliuil Bo CHe ; ‘coBa’.
B CaBunbckon nosiune B CI0BeHUH J1I000€ )KHUBOTHOE YEPHOTO [[BETA HA3BIBAIOT MO d.
B pycckoit TpaauImu ¢ 3TUM K€ KOPHEM HM3BECTEH MEPCOHAX KUKUMOPA — JIOMOBOM,
TIPOKA3SIIIH 10 HOYaM C MPsDKEH, BEpETEHOM, KOPoOaMH, IXopaaka (SIpociL.), IeTyqas
Meis (dykosa 2015, 52).

B cBoeti cratbe M. BanennoBa npeinpuHAMAET IOIBITKY aHaIH3a reorpaduieckoro
pacmpezeneHus Ha3BaHUH ¢ KOPHEM 7107~ M HA3BaHUH C KOPHEM mar-, 1eNasi 0COOSHHBIH
aKIIeHT Ha CJIOBAI[KOM TEPPUTOPHH, KOTOPYIO OHa uccienoBana (Banenmosa 2013, 56).
Yro kacaetcs BocTouHoM yactu [lonbiim, qanHeie npuBoauT @. YrmkeBCKUM, cChUIasICh
Ha JI. Ilenky u b. bapanoBckoro: B JIFoOMMHCKOM BOeBOZACTBE 75 % PECTIIOHAECHTOB 3HAIN
JAHHOTO JIEMOHA T10Jl UMEHeM zmora, 14,8 — mora, Takas *e KapTuHa HaOJIro1anach B
Masosun u B ieHTpanbHoi [lomsie. B Ioamsiceke ke, HarpoTuB, 60Jiee 4acThIM HauMe-
HOBaHHEM ObLTO mara. B Manononeiie npeobianana nekcema gniotek, gnietek (68 %)
nupotus 6,7 % zmora (Czyzewski 1993, 64; Baranowski 1981, 65-66; Petka 1987, 157,
cM. Takke: Budziszewska 1991, 17-18). CoryiacHO HalIiM 3KCIETUIIMOHHBIM JaHHBIM,
B IOxHOM Iloamsicee Mudomornyecknil HEpCOHaX MMEHYETCs Jallle BCETO ZMmord WiH
mora, pexe BCTpedaeTcsi HANMEHOBAHUE mard.
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IIPPOJIA MUDOTOTMUECKOTO TIEPCOHAXKA

KacarenbHo «ipupois» MH(OIOTHYECKOTO MEpCOHaXKa B Pa3IMYHBIX JIOKAJIBHBIX
TPaAUIMSX CYIIECTBYIOT 3HAUUTEIBHBIE PACXOXKICHHUS. 3MOPa MOXKET IPEICTABIATHCS
KaK >KHUBBIM YEJIOBEKOM (COJIMKAsACh B TOM OTHOLIEHHH C BEIbMOM, KOJIIYHOM), TaK
«3aJI0KHBIMY», HEYUCTBIM IIOKOMHUKOM, BPEASAIINM II0CIIE CMEPTH, MIIH JKE BBICTYIATh
KaK CYIIECTBO HEUEIIOBEYECKOM, IEMOHUYECKOHN MPHUPOABI. 3MOPBI MOTJIM CUHTAThCS
JyIIaMH «3aJI0’KHBIX» TOKOMHUKOB MIIN HEBUHHO yOUTBIX )KMBOTHBIX. B penkux cirydasx
HOJIarajy, YTO MOYKHO CTaTh 3MOPOY I10 XKEJIaHUI0, JJIsl TOTO HY>KHO OBLIO BBITIOJIHUTH
ocoObiit putyan (Jleekuerckas 1999, 342). B Oxxuom Iloasicke B OCHOBHOM OBITYET
IPEeJICTaBICHHE O TOM, YTO 3MOpa MMEET YeJIOBEUECKOE MMPOUCXOXKICHHE: TO €CTh ITO
JKHBOH YeJIOBEK, MOJYYHBLIMNA OCOOBIE CIIOCOOHOCTH B PE3yJIbTaTe ONPEISIICHHOTO
cTedeHust 00cTosTenbcTB. CaMbIM YacThIM BCTPETUBIINMCS HaM OOBSICHEHHEM IIPOHC-
XOXKAEHHS 3MOPBI OBLIO CIIEIYIOIIee: €l CTAHOBUTCS CEJIbMOM IT0 CUETY PEOSHOK TOTO XKe
noJja (Jaiie 104b) B cembe. [loBepbe 0 TOM, YTO MOPOW CTAHOBUTCS CEIbMOM PEOCHOK
B CEMbe, U3BECTHO TAKXKe y KalryOOB, CIIOBEHIIEB U B JAPYrHX cTpaHax EBpombl U He
toneko (Kropej 2008, 301).

Tylko takie byto powiedzenie, ze siodme kolejne dziecko, to jest nie dziecko, kolejna
plec¢ chyba jak sie urodzita, to wtedy to mowili ze to zmora... siodme kolejne dziecko,
albo siodmy chiopiec albo siodma dziewczyna, zmora mowili... Kasikowa, co na koncu
Jjest, ona jest... ich byto chyba dziewigcioro czy dziesiecioro, i wlasnie siedem dziewczyn
bylo i tak mowili ze jedna z nich zmora (TD, Grezowka).

Kiedys to tak mowily, ze jak siedem dziewczyn w rodzinie, niema chiopaka, tylko
siedem dziewczyn, ze siodma bedzie zmoru, bedzie chodzi¢ tak jak lunatyk, nie pojdzie
spaé, tylko wszystkie Spio una wychodzi i idzie gdzies, siodma dziewczyna, siodma w
rodzinie... (MS, Adamow).

Tylko zawsze mowily: w ktorym domu jest siedem dziewczyn, siodma chodzi na zmory
w nocy, nie dobudzi jej... tam jej duch widac, ze nie dobudzi jej — ze siodma dziewucha
w rodzinie idzie na zmory, jak Spiq... (MB, Wola Korycka Gorna).

Oto moBepbe BCTpedaeM Takxke B kHure A. Muxaien u C. Hebxerosckoii-bapr-
MuHBCKOM: 10 jak bylo siedem pannow. To juz ta uostatnio miata mara. No, ale tam
chto widziol, ze ona mara byta? Niewidoczna byla ta mara (Gielczew, gm. Wysokie)
(Michalec, Niebrzegowska-Bartminska 2019, 239).

OTHOCHUTEJIBHO TI0JIa JAHHOTO JIEMOHA Y CJIaBsiH CYUIECTBYIOT Pa3jM4YHbIe BEPCHU:
OH MOJKET BBICTYIaTh M KaK HCKIIOYUTENIHHO KEHCKHUH IIEPCOHAX, M BHE 3aBUCHUMOCTH
OT ToJia (3MOPOH MOXKET OBITh KaK KEHILMHA, TaK U My)X4uHa). B 3adukcupoBaHHBIX
HaMy MH]OJIOTHYECKUX PACCKa3ax O 3MOPE MPUCYTCTBOBAIN 3MOPHI-MYXUHHBI HApaBHE
c xxeHImHamMu. [Toyskam, yexam ¥ JTy>KH4aHaM W3BECTHBI 3MOPBI-MY>KUHHBI, IPE/ICTaB-
JIEHHE O MY>KCKHX HMIIOCTacsIX MOPBI BCTpedaeTcs U y xopsaroB JJanmarmu (Seso 2016,
62). Horma My>kcKre epcoHaKd UMEIOT 0c000e HaMMEHOBAHUE, HAIIPUMED, MOrus ‘vl
y nossikoB (JIeBkueBckas 1999, 342). 3mopa MOKeT AeNCTBOBATh B OAUHOYKY HIIH TPYTI-
TIOH, COCTOSIIEH U3 cecTep-3Mop (KaK IPaBUIIO, HX HEYETHOE KOJIMYecTBO). [1o Hammm
TI0JIEBBIM MaTeprajiaM MHO>KECTBEHHOCTh 3MOP HE TIOATBEPIKIaeTCsL.
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W3 sTHOrpaduuecKon IuTepaTypsl H3BECTHBI M JPYTHe 00CTOATEIBCTBA, TPU KOTOPBIX
HOBOPOX/ICHHBIN SIKOOBI CTAHOBHUJICS IaHHBIM JIeMOHOM. [1osiku Bepuity, 4TO 3MOpPOH
MOXET CTaTh A0Yb XKCHIINHBI, KOTOPast BO BpeMsi 0EpEeMEHHOCTH TPOILILIa MEXKTy IBYMsl
JpyruMu OepeMeHHBIMH. 3MOPOW CTAHOBWIMCH JIETH, POAMBIINECS ¢ 3y0amu (Uell.
MOpAaB.), POAMBIIKECS B KPOBABOW WJIM CHHEH «copouke» (cepb., XopBar.), y cepOoB
3MOpPO¥ CTAHOBUJIACH JICBYIIIKA, POAMBILASICS B KPOBABOM «COPOUKE», B TOM CIIydae, €CIIu
MIOBUTYXa COXIJIA «COPOUKY» Ha O'HE. 3MOPOH MOTJIM CTaTh AETH, POANUTEIH KOTOPBIX
HAPYIIWIHA CEKCYaTbHBIC 3allPEThI B OMPECIICHHBIC THY (3a4aThie B MPA3IHUKH WA BO
BpeMsi MecsiuHbIX — cep0.). [1o cepOCcKUM 1 XOpPBaTCKUM HOBEPHSIM, 3MOPA — I04Yb BELI-
THIIBI, OHA SIBJISIETCS 3MOPOY JI0 Opaka, 3aTeM CTAHOBHUTCS BELITHIICH, a TOCIE CMEPTH
BYKOJJIauuIIed. Y CIIOBEHIIEB MOPa MHOTA — 3TO AyX YMEpILIEro, 0COOEHHO KEHIIHUHBI,
yOUBIIIEH CBOMX HEPOXKICHHBIX JIeTe WIH BhI3BaBIIeH y cebs Oecrumonue (Kropej 2008,
301). CormnacHo 3anucanHsIM Hamu B FOxxHoM [loamsiche MaTepuanaM, 3MOpOH TaKkke
CTaHOBHWJICS] peOEHOK, BO BPEMsI KpEIIeHHs KOTOPOTO KPECTHBIE MITH CBSILIEHHUK MTPOH3-
HECYT BMECTO ,,wiary” ,,mary’*:

1o podobnie, Ze jak sie do chrztu podaje dziecko i sie nie powie, jak ksiqdz tego
potrzebuje ,,z wiary”, a zZe jak chrzesny nie powiedzo ,,wiary”, tylko ,,mary”, i Ze to
dziecko pozniej sie robi maro (FS, Trzciniec).

A to zmora to mowili kiedys, opowiadali, ze te zmory to byly kiedys duzo, jak dzieci
chrzcili, nie powiedzieli ,, wiary”, tylko ,,mary”, i to dziecko pozniej bylo takq marq <...>
Tylko mowie zZe nie powiedzial przy chrzcie tego dziecka ,,wiary”, tylko ,,mary”, kiedys
ludzi nie wymawiali jak to teraz juz... (BC, Rudzienko).

AHanornyHbBIC BEpOBaHUS M3BECTHHI M U3 3THOTPA(QUUSCKOHN JINTEPATYPHI: €CIU
KpPECTHBIEC pOJTUTEIHN Ha BOIIPOC CBsIeHHNKa ,,Czy cheesz wiary” otBersT ,,Cheg mary”,
TO KpecTHHUIla cTaHeT Mapon. Cp. y 3alajHbIX YKPaUHIIEB, KUBYIIUX CPEIU MOJISIKOB,
Mapo¥ CTAHOBHTCS JICBOYKA, Ybs KPECTHAs 3a0blIa e¢ UM U cKa3alia POIAUTEIISAM, YTO
JIeBOUKy Ha3zBaiu Mapow (Uyounckuit 1878, 196).

B penxux cimydasx uHGOPMaHTHI HUIYEro HE MOTJIH CKa3aTh O MPOUCXOKACHUU MH-
(hoyorMUecKoro mepcoHaxa, Onpeesisas ero Kak HeBHIUMBIH 3]0 AyX, HE YeJIOBeKa.
B manHOM citydae, BEpOSTHO, pe4b UACT HE O APYTOM MEpcoHaXxe (THIA mapsl), a O
CTHPaHUU W3 MMaMATH HEKOTOPBIX 3JIEMEHTOB OO0IEro MH(OIOTHIECKOTO KOMILICKCA
NpEeJICTaBICHUIN 00 3TOM JIEMOHE B HCCIICyEMOM PErUOHe, TaK KaK OCHOBHBIC ()YHKIIUU
MepcoHaXka JJake MPH pacX0oXkICHUH B UMEHH COBIAIAOT.

OCOBEHHOCTH TOBEJIEHUSI Y BPEMSI AKTUBU3ALIN

He 1o xoHI1a MpOSICHEHHBIM OKa3bIBAETCSI BOITPOC, MOKHO JIM CYUTATH 3MOPY «IBOETYII-
HUKOM»® Ha OCHOBaHHMH aKTUBHM3AIMH €€ BPEIOHOCHBIX (DYHKIIMI BO BPEMS CHA YEJIOBEKa,

2 B MOJILCKOM SI3BIKE CJIOBO mary O3Ha4aeT ‘HOCI/IJ’IKI/I, Ha KOTOPBIX KIaayT HOKOI:IHI/IKB.,; ‘BO3BLIHIBHI/IC, Ha

KOTOPOM CTaBHTCA Ipob ¢ moxoiHukoM’ (SJP, s.v. mary). https://sjp.pwn.pl/szukaj/mary.html

3 O mepcoHaxkax-IBOeMyNIHMKAX cM. oapobHee: JleBkueBckast, [LmoTHrkosa 1999; Banenmosa 2016.
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B TeJe KOTOporo oHa npedbiBaeT. Camyu MHGOPMAHTHI HE aKLIECHTUPYIOT BHUMAHHS Ha
HaJINYUH BTOPOH JIYIIH y 3TOTO MepcoHaXka. J[aHHbII MOTHB MOKET TPAKTOBAThCS HIIH
KaK BPEMEHHOE OCTaBJICHHUE JTyIION TeJla, MM KaK BBIXOJ U3 Tejla BTOPOH (3710M, HeUH-
CTO#1) JyIlIK, KOTOPAsi B THEBHOE BPEeMsl HAXOJUTCS B TeJle YeIOBEeKa, HUYEM He BbIJaBast
cBoero npucyTcTBusl. C «IBOCAYITHUYECTBOMY HAIll HH(OPMAHTHI HE CBA3BIBAIIN TAKKE
LIMPOKO pacipocTpaHeHHbIHN B [lonbine 00bIyait 1aBaTh YENOBEKY IIPH POXKICHUH 1B
nMeHn. CrIocoOHOCTh 3MOPBI TIOKUIATh TEJIO CIIAIIETO YeIOBEKa W BPEIUTh 10 HOYaM
cOMMKaeT ee ¢ HEKOTOPHIMH APYTMMH MEPCOHAKaMHU, TAKUMHU KakK 0.-CIl. 6e0bMd, 10.-
CIL. gewmuya, 30yxa4. I[Ipu 3ToM UINOCTACh, B KOTOPO! JEUCTBYET 3MOPa, MOXKET OBITh
pazmuHoi. Tak, kauryockas Mopa — «IyIiia, KOTopasi BRIXOAUT U3 Tella CISIIEro B BUJIC
sI0JIOKa WITH TPYILH, PEXKE — B BUAE KOIIKH, MBIIIH, JISTYIIKH, 3MEH, HOYHON 6a00YKHU MITH
KIIyOKa IIepCTH, ¥ TyLINT JIFOAEH, )KUBOTHBIX, 0COOCHHO JIONIAIEH U MOJIOJHSAK POraToro
CKOTa, CKa4eT Ha HUX BEPXOM, JI0BO/ISI JI0 ITOJTHOTO H3HEMO)KEHHS, U BBICACHIBAET COK U3
JiepeBbeB, HOYHAs 0a004Ka, BOPUWIMBBIA YTPIOMBIN YeJIOBEK, CKPATa, XKECHIINHA JIETKOTO
nosezeHus» (Sychta 3, 102—106). Y xopsaros Victpuu nymia 3Mopbl HOKUAAET CIIsIIEe
Teno B oonuke Myxu (Seso 2016, 68—69). B Hammx Marepuanax npsmoe ykazaHue Ha To,
B BHJIE KaKOTO CYILECTBA «XOANUT» 3MOpa, OTCYTCTBYET, OJHAKO €CTh KOCBEHHBIE IO]-
TBEPXKJCHUS TOTO, YTO €€ MOTJIH ITPEACTABIIATH B BUJIE JIATYIIKH (CM. HIDKE). Y TTOJISKOB
HOxnoro [Tosicest oTMEUEHO TOBEPEE, YTO B TOT MOMEHT, KOTJ]a 3MOPa XOJIHT, YeJIOBEeKa
HEBO3MOXHO HOOYAUTKCS: nie dobudzi sie jej... tam jej duch widac, ze nie dobudzi sie
jej (MB, Wola Korycka Gorna). JlaHHBIN (haKT MOXHO paclicHHBaTh KaK KOCBEHHOE
CBHJICTEIILCTBO B [I0JIb3Y TOTO, YTO y YeJIOBEKa-3MOPBI Bce-Taku ojHa ayma. OQHaKo s
TOTO, YTOOBI YTBEPXKAATh 3TO HABEPHSIKA, HEOOXOAUMO LIEJICHAIIPABIEHHO yTOUHATh y
MH()OPMAHTOB, CKOJIBKO JYIII, IO UX MHEHHUIO, Y 3MOpBI. Houb BBICTYIIaeT Kak THITMIHOE
BpEMsI aKTUBH3AIIMN 3MOPBI, HE3aBUCUMO OT €€ (DYHKIMH (JYIIUT CISIIET0 YeIOBEKa HIIH
My4aeT CKoT). B oTinuune ot cTpUroHs, KOTOpHIN BPEJUT IIOCIIE CMEPTH, 3MOpa BPEIHUT
UMEHHO IIpH XH3HU. B pacckazax Hammx HHPOPMAHTOB TaKKe MMOJYEPKUBANIACH CBA3b
3MOpBI C JIYHOH U MOTHUB JIyHaTHU3Ma:

Ona w nocy wstaje po ksiezycu, jak ksiezyc wejdzie w okno, to wychodzi, przychodzi
i nie wie o tym, po prostu sen taki ma, ale to nikt tego nie sprawdzit (TD, Grezdéwka).

Bedzie chodzi¢ tak jak lunatyk, nie pojdzie spaé, tylko wszystkie spio una wychodzi
i idzie gdzies (MS, Adamow).

OBJIMK 3MOPBI

Yarmie Bcero oHa HEBUANMA, MITH BBITJLIIUT KaK HEsICHAsS! TeHb, ITPU JIYHHOM CBETE MOJX-
HO BHUJIETh ee pedpa. OmmunTenbHbIe IPU3HAKNA — XyA00a, KOCTIIBOCTh, OJIEIHOCTD,
JUTMHHBIE HOTHU U pyKH (T10J1.), Y XOpPBaTOB 3MOpa — )KEHII[HA Ha TPEX HOTax C KOIbITa-
M. [Tonbckast 3Mopa UMeeT TsXKENbIH Bec (Cp. BOOOILE TSHKENbIH BEC HEUUCTON CHIIBI),
CKOJIb3Kasl, B BUJIe CKelleTa. MOXeT BBINISIETh Kak cTapas cTpaimrHas 6aba, peOeHOK B
kpacHou mamnoduke (JIeBkueckas 1999, 342). V momsCcKkoit MOPBI OTBHCIIAS HIDKHSSA ry0a.
My KYHHBI-MOPYCHI IMEIOT YEPHBIE CPOCLINECS] OPOBHU. Y CIOBEHILIEB MOpa — CTapyxa
C JJIMHHBIMH KOTTSIMH M TOPSIIIMMH Ta3aMu. YacTo BCTpeyaeTcs moBephe, YTO 3MOpa
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criocoOHa K 000POTHHYECTBY, MOJKET IPHHUMATh BHJ] HOYHON 0A00YKH MITH KoMapa (IoJI.,
cep0.), a TaKkKe XTOHUYIECKUX KHUBOTHBIX (JIETyUYeH MBIIIH, KOTA, MBIIIH, Ka0bl, KOHS,
KypHIIbI). 3MOpa MOXKET MPEBPaIlaThCsl B PA3IMYHbIC IPEIMETHI: SIOJOKO MM TPYILY,
KITyOOK HUTOK (Kary0.), COTOMUHKY, TPOHUKAOIILYIO B IBEPHYIO IIEJIb, KOIOCOK C HOTaMH
(mazyp.). ITo ceumeTenscTBY mosikoB FOxxuoTO IoMIIsACcks, 3MOpa ypoaiiBa, Kak jkaba,
WM K€ BBICTYMAET B UIOCTACH OOJIBIION YPO/UIUBOM *a0bl (IIpH 3TOM MHPOPMAHTKA
MIPUBOJIUT THUANICKTHOE Ha3BaHUE O0IBIION )a0bl — carownica (SGP 1994, 14)): Jest taka
brzydka, to byla zaba, w ksztalcie Zaby prawdopodobniez ... znacie te czarownice, takie
wielkie zaby, czy nie... (TD, Grgzéwka). MoTuB 000pOTHHYECTBA 3MOPBI IPOSIBIIACTCS
B MHU(OJIOTHYECKHX PacCKa3ax O TOM, KaK MOKAaJIEUMIU 3MOPY, a HAyTPO 0OHAPYKUIN
CJIe/Ibl Ha TeJie YeI0BeKa, 110 KOTOPIM JIOTaIAlIUCh, YTO KIMEHHO OH M €CTh 3MOpa!

To kiedys tak mowili, ze na weselu, jak konmi jezdzili, wozami, i konie byly na klepisku
staly bo to zima byla, tak kiedys mowili tak... i tam spali tez mezczyzni ktory tam... no i
te konie to tak sie dokuczaly ze po prostu, ze po prostu no niemozliwe, i ten, jak sie ktorys
tam przebudzil, wzigf bata i batem tego konia co to si¢ dzieje... a pozniej, jak poszli na
wesele, miat chiop przeciete... no byt wlasnie tq zmorq, i on dusi konie dlatego, przewaznie
konie... (BC, Rudzienko).

JlaHHBIN MOTHUB IIUPOKO U3BECTEH BCEM ClIAaBSIHAM. AHAJIOTUYHBIH CIOXKET BCTPETHIICS
HaM y cioBeHneB B Utanuu (Tepckas nonmuna, [InaTrckuc): B X0/e MOJIEBOT0 HCCIIEI0Ba-
HUs* OblIa 3anKcaHa OBUTHYKA O TOM, Kak Mopa (mord) 00epHynach KOTOM, €e CXBaTHIIH,
HOATIAJINIIN ¥ YCBI, @ Ha CIIEAYIOLIHI JIHb Y OJTHOTO MapHs B celie ObUTH OIaJICHbI YCBI.

OCHOBHbBIE ®YHKLIAU

Kak y»xe Obl10 YIOMSHYTO BBIIIIE, TPaJUINOHHO IIIaBHOM (DyHKIMEH 3MOPHI CUATACTCS
JyIIEHHE CIsIero yeaoBeka. OCHOBHBIE €€ AEHCTBHUS BBIPAXKAIOTCSI TIIaroJlaMu: 0asum,
oywum, cocem (11071 dusi, dlawi, gniecie; cp. coBeH. tlaci, pesta, sesa). Kpome QpyHKIHM
JYUICHHs, OHa MOXKET ITUTh KPOBb y CIISIIETO YEJIOBEKa, y HKEHIIUH COCET U3 rpyJiei
MOJIOKO (TI0 3TOMY IPU3HAKY OHA CONMMKAETCA C KapIaTCKUMH KEHCKUMH JEMOHAMU —
nepenrecmuuyamu, maukamu). 3Mopa LeJTyeT CIIIIET0o YeI0BEKa, BKIAAbIBas CBOH SI3BIK
€My B POT, B pe3yJIbTaTe Yero OH HauMHAeT 3a/ibIXaThcs. ECTh mOBephe, U4TO CyIIECTBYET
HECKOJIBKO Pa3HOBUAHOCTEN 3MOp: OJHHU CHEUUATM3UPYIOTCS Ha COCAHUU M JTyIICHUH
JIIOJIeH, IPYTHE IEPEBLEB, TPETHU COCYT OBOIIU U COPHSIKH. ECTh 3MOpBI, cCrieruanu3upy-
IOIIHecs Ha TOMaIIHuX )XUBOTHBIX (Bophesuh 1953, 229), ects 3MOpHI, MOTYIIIHE COCATh
naxke Boay U recok (Sychta 4, 102). B HeKOTOPBIX JTOKATBHBIX TPAIUIHAIX 3MOPE MOKET
npunuckBaThes QpyHKIms moameHsl pedbernka (Diakowska CA PAE).

WurepecHo, 4TO QYHKIUS «TyIIATH CISIIIETO YeTOBEKay» MPAKTHYECKH HE CBOMCTBEH-
Ha 3Mope B IOxuoM [lomsicee. JIump penkne nHGOPMaHTH Ha3bIBAIN €€ B Ka4EeCTBE
BTOPOI1, HapsiAy ¢ OoJiee pacipoCTpaHEHHON — MYYHTh HOYbIO KOHS B KOHIONIHE,
NyTaTh TPUBY M 3aIlJeTaTh B HEH KOCHYKH.

4 TloapoGHee 06 sxcrienuuuy cM.: [Tuunenxo, Scuuckas 2018.
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[Nie mowili kiedys Ze niby jest jakas§ mara, czy zmora?] Tak, mowili kiedys ze plecie
warkocze <...> kobyle na tej grzywie... [A kto to jest zmora?] No to ja wiem?! Jakis
duch... cos takiego co atakowalo te zwierzeta... (JG, Wojcieszkow).

[A nie mowili, ze koniom kto$ zaplata grzywy?] Oj to u nas to bylo jak przysztam
tu... jak do meza przysztam tu do jego. I przyszedt tescio rano. ,,wychodzta ci pokaze...
wychodze i widze jak zmora napletla warkocze kobyle” <...> Poszlam — to jeden przy
drugim warkoczyk pozaplatany w nocy. To jest taka zwana zmora, a co to jest zmora
mysmy nie wiedzieli i ja do dzis nie wiem (MB, Wola Korycka Gorna).

Warkocze sq. Pozniej, ale ja pozniej nie widziatam, koniesmy mieli, bo jak maz zZyw
to po dwa konie bylo, po trzy, nie widziatam, jak zyje, zmory, a kiedys ojciec powiedziat,
ze przychodzila... zmora robita, ze naplotia i tak, mowie, bylo, jak by klejem sklejone te
wlosy i skrecone te grzywa, grzywa u konia, na ogonie nie, to zmora, ze to bylo takie...
[Dla konia to jest zle?] No zZle! Bo poznie nie mozna rozczesac jq, rozrzezac, bo to takie...
ojciec mowil, ze takie bylo jakby, jakby kto slinami zlepil, jakies, cos jak, jak skleit...
(MS, Adamow).

Koniom tak, u nas kobyta zawsze z nocy byla tak zmordowana i wszystko miata
poplecione takie (BC, Rudzienko).

Siadata do kunia i tak i... ten kon zawse byl mokry, do stajni poszedl mezczyzna —
zawsze byl mokry (MR, Rudzienko).

No to mowie, ze takie powiedzenie bylo, ta zmora na koniach warkocze plotia, to byto
prawdziwe, to bylo zle, bo mordowata konia, jezdzita po koniu, meczyla... kon piana na
nim w stajnie byla... grzywe splotia, ze trudno bylo roz...tego... (TD, Grezdéwka).

[A nie mowili, ze koniowi kto§ warkoczyki plecie?] SM: Mary chodzili, mary... HM:
Mary... bylam taka malta, tak sie batam, mowie ,, Boze ! Trzymalismy konia, a tata mowi
tak: ,,No juz przyszia ta, ta cholera juz naplgtata wltosow koniowi”, ale to mysmy maty
byli, nie wiedzielismy o co chodzi, a pozniej mowi, ze taka mara przychodzita... nikt jej
nie widzi... (SM, HM, Chromin).

[A takie opowiesci, ze koniowi kto$ splata grzywe?] Tak, mara. To byto niedobrze,
bo jak ta mara przychodzita, mowili, ze wltasnie meczy tego konia, bo tam ten kon taki
niewypoczety jest, ale czy to byla prawda, czy to... ale to ... powiem Panu szczerze ze ten
przesqd to jeszcze i do teraz. Czasami starszy osoby tak... kon mial grzywe takq diugq i
takq mial nieraz poplatanq: aj bo to mara mu poplotia. A moze to si¢ tak grzywa sama
ukrecita (HG, Starogrod).

Harmry skcneuinoHHbIe 3alUCH MOATBEPKIAIOTCS TAKIKE MaTepHalaMy U3 apXuBa
Yuausepcurera Mapun Kiopu-Ckiogosckoit B Jlrobnuae, onyonukoBanHEIMA A. Mu-
xarner u C. HeGxxeroBckon-bapTMUHBCKOM, IPHYEM JaHHBIE MIPOUCXOIAT U3 TOTO JKE
caMoro apeaia:

Zmory. To plecie warkocze u koni. U nas tez tak bylo, duzo razy plotia. Ten dawny
kon jak byl, to zawsze mial naplecione warkoczy takich. A obcinaé nie wolno byfo tych
warkoczy, bo mowili, ze na nowo bedo naplecione, Ze to jest gorzej (Ulan-Majorat).

To kedys koni, to mowili, ze zmora dusi, bo na tej grzywie to take, take, pani, grzywa
mieli spleciono, jak sie, zeby clowiek nie ukrecit tak wlosow tadnie. Pokrecane warkoce,
tak poplecione majq To mowily, ze to zmora. [I rano sie zajdzie do stajni, to kon] spocony.
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Ze to zmora dusila. A te grzywo to ma splecione, jakby warkocow naplecione, ze tego nie
rozedrze, tak splecione jest (Grgzowka Nowa, gm. Lukow).

HexoTopsle HHGOPMaHTBI CKENITHYECKH OTHOCSTCS K IAHHOMY MOBEPBIO H [10J1araloT,
Oy/TO rpUBa y KOHS OKa3bIBa€TCs CITyTaHa U3-3a TOT'0, YTO KOHb FOJI0/ICH I HE3/I0POB
(4T0, BIIpOUYeM, HE OTMEHSET HAJH4YHE B JAHHOM PETHOHE 3TOTr0 MH(OIOrHIECKOTO
TIPEICTABIICHAS):

No, to bylo, no przewaznie na zmory to mowili, ze jak grzywa skrecona u koni, to
zmora dusi. Ale to zadna, nie zadna zmora, tylko jes¢ sie chciato koniowi <...> i mowi
zmora. Bo dobry kon nie mial zmory, tylko jak biedny kon, to grzywa byta skrecona, no
zmora (Motycz, gm. Konopnica) (Michalec, Niebrzegowska-Bartminska 2019, 239-240).

Cp. Taxoke Matepuaisl B crathe [1. JlacoTsr, HccienoBaBIiero TeppuTOPHIO BOCTOUHOM
qacTH Ma30BenKoro U LeHTPaIbHON YacTh JIFOOIIMHCKOTO BOCBOACTB:

Kunie mialy warkocze popleciune w stajni, kiedys tutej we dworze wyprowadzily,
to co maju te grzywy, to mialy warkocze popleciune takie, a to ogony im poplotly jakos
[J.L., Daniszow, 2009]; Kunie jak diugie grzywy mialy [wtedy mialy warkocze], bo jak
miot krotku, to tylko potargane. To tyz moze nie byta zmora, tylko kun sie pocit i sie tar,
tar i tak sie robilo, bo czego teraz tak nima? [Jan L., Daniszéw, 2009]; Jo to nie wierze,
ze zmorow nie bylo, bo to byl normalnie w trzy pasymka upleciuny warkocz, albo takie
loki poklecone byly [A. P., Jelonek, 2009] (Lasota 2011).

[ToBepbst 0 TOM, YTO 3aIUIETATh TPUBBI KOHSIM U MYYUTh HX 110 HOYaM MOXET Mapd
KOHbCKa, OBLIO0 3a(MKCUPOBAHO Y PYyCCKUX cTapooOpsiaues B [losbiie B paiioHe ABrycTo-
Ba. BeposiTHO, TaHHOE TpeIcTaBIeH e ObUIO 3aMMCTBOBAHO UMH OT HOJIBCKUX COCEIeH
(Y3enéra 2019, 306).

OyHKIMS MyTaTh IPUBBI KOHAM XapaKTepHa IS Mapul (mary) Takke B 6e0pyCccKoi
1 HEKOTOPBIX APYTUX MOJIBCKUX TPAIHIIUSX, OHAKO ITOJ] ’TUM HMEHEM MOXET IOApasy-
MEBaThCs IEPCOHAX B BUJE JIACKHU (3BEpPbKa C KOI'TSIMH), KOTOPBIH TOHAET U MyYaeT I10
HouaM ckoT (I'ypa 1997, 226-227). UuTepecHo, 4TO Ha HAII BOIIPOC, KTO My4aeT KOHS
U 3aIUIeTaeT eMy I'PHBY, JHIIb OJJHA U3 MH(POPMAHTOK OTBETHJIA, YTO ITUM 3aHUMAETCS
nacka. Bo3MoxHO, TaHHBEIN (DaKT O3HAYAET, YTO HAM YHAIOCH OOHAPYKUTH TPAHHILY
apeaia, B KOTOPOM yKa3aHHas QyHKIMS IPUIHCHIBACTCS 3MOPE, OJJHAKO 3TO BCETO JIMIIb
TIPEITOI0KEHHE, Hy)KAarolIeecs! B JallbHeNIIen Bepudukayy. Pa3po3HeHHbIE CBUIETENb-
CTBa O TOM, YTO 3MOpa 3aIUIETaeT I'PUBHI KOHSIM, U3BECTHBI TaKKe B onbckoM Korebe
(JIeBkueBckas 1999, 343). B atHorpadguyeckoi JurepaType BCTPETUIOCH TOBEPhE O
3Mope, 00JIamaroIIer qTaHHoM GhyHKIKeH, 3adhuKcHpoBanHoe Ha ceBepe [Tombmu, B Bap-
MuHCKO-MasypckoM BoeBocTBe (Onpiuteinek) (Czyzewski 1998, 141). Taxoke nanHas
(GyHKUUS M3BECTHA Y KallyOoB: O JOIIAIsMX, KOTOPBIX YTPOM HaXOMAT U3MYy4YCHHBIMH,
TOBOPSIT, YTO UX AylIwia Mopa (mora déséta) (Sychta 4, 102—-105).

Ha BTOopom MecTe Hammmuy nH(GOpPMaHTaMH yKa3blBaslach (QyHKIHSI 3MOPBI BPE U Th
JIOASM BO CHE, O Hel BCIIOMUHAJIM HE BCE ONPOLICHHBIE, OJJHAKO HaM YAaJI0oCh 3allu-
caTh HECKOJILKO CBHJIETENIBCTB OT JIFOJIEH, CIIBIIIABIINX O TAKOM BPEJOHOCHOM JICHCTBUU
JaHHOTO JIEeMOHA WJIM Ja)kKe HCIIBITABIINX €ro Ha cebe:

HM: A4 czasami tez pamietam to i ludzie meczyla... dusila ludzi. SM: Przebudzit
sie cztowiek caly spocony i czul na sobie... HM: Siadata tutaj na klatce piersiowej...
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SM: Na klatce piersiowej, to z opowiesci, bo ja na sobie tego nie stwierdzilam, no ale
kiedys moja babcia wlasnie Wysocka mowita: ,,Juz mara u mnie byla”. Obudzila sie
cata ona mokra, mozna bylo wszystko zdjqc i wyzaqé, bo to bylo cato mokre, mowila
tak ciezko... HM: To jak cztowiek na wznak lezal, jak na boku to nie... SM: Babcia
opowiedziala i to widziatam na wiasne oczy, ze ona obudzita sie cata spocona... ona
sie przebudzila i podniosia sie i obudzila mame i mowi: ,, Marysiu, mowi, poszukaj
mi jakiejs koszuli, bo, mowi, ja jestem cala mokra, juz ta mara u mnie byta” (SM,
HM, Chromin).

A ile razy cztowieka dusi, mnie ile razy dusila... [Dusita?] Oczywiscie! Nie mozna
stowa ztapadé, nie mozna sie ruszycé... tego sie nie widzi, tylko czuje... Jeszcze taki byt,
ja wam opowiem, taki byt dzien, mqz poszedt na... to juz bylo kupe lat temu, poszedt na
wies, a ja tem jeszcze w tym mieszkaniu w drugim, potem ono nam sie spalifo, tak sobie
spatam na tozku i miatam takq... i tam zawsze sobie ktadlam rozaniec, i tam byla nocna
lampka i ona sie swiecila... i ja posztam ukladlam si¢ spac i w tym czasie od nogow to
zaczyna... Od nogow ciezko jakby sie ktos na ciebie ogromny polozyl i cie dusi: ani ztapac
dchu ani czego... no mowie juz tera juz umre, nie dam rady... to niejak jakby we snie, bo
to polsen-potjawa... i ustyszatam jak mqz idzie tu <...> i przyszedt i chlapnql dZzwiami, a
Jja [B3nox] mowie: ,, Dobrze zes przyszedt, chyba ba mnie udusita” ... tych zmor to bylo!
(MB, Wola Korycka Goérna). Ta >xe camast nHQOpMaHTKa pacckasaia, 4To B IPEKHHE
BpEMEHA YacTO MOYKHO OBUIO YCIIBIIATH CICAYIOMINI Analor Mexty coceakamu: Ona
pomatu nikogo nie udusita, tylko zmeczy, zmeczy prawie do ostatniego dchu... a ile razy
o kobiety na wsi jak rano wstaty, to sqsiadka do sqsiadki: ,, Oj, dzis jak me dzis zmora
dusila, to juz myslatam ze juz nie wytrzymum” ...

[MockonbKy naHHas (QYHKLIHUS 3MOPBI B HCCIICyEMOM PETHOHE BCTPEYaeTCsl pexe,
HaM He yJaJIOoCh 3alucaTh IIOBEPUH O TOM, KTO Yallle BCETO CTAHOBHUTCS KEPTBOH 3MO-
psl. Hanpumep, y cep06oB, JIy>KHUaH U CIOBEHIEB CUUTAETCS, YTO STOT AEMOH MOXKET
Harna/iaTh MPEUMYIIECTBEHHO Ha HE)KEHATBIX MOJIOJBIX MYXKUUH, OBUAPOB, POXKEHHUII B
TeUeHHe LIECTH HEAENb IOCIe POJIOB, MAIEHbKHX AeTei. Jy)knuaHe BEepHIIH, YTO OHA
IPEUMYIIECTBEHHO HaIlagaeT Ha CBOMX POJHBIX, T€X, O KOM MHOTO IyMaeT M TOCKYeT.
CIIOBEHIIBI TTOJIArajIy, YTO OHA COCET MOJIOKO M3 MJIAJICHIICB, OTYET0 y HUX NPUITYXJIbIC
cocku (Kropej 2008, 301). Y cep60B MOpa HMeeT OOJIUK KPACHBOW MOJIOION JKCHIIIUHBL.
B pesynbrare ee Bo3ieiCTBHS YETIOBEK COXHET, YaXHeT U yMupaeT. Ha Terne nmossistorcs
TEMHBIE IIITHA M KPOBOIOATEKH (y OoJrap Mopasa — HEBUIUMOE CYIIECTBO, KOTOPOE ObeT
HOTOM CISIINX, OCTaBIIsAA Ha Tene cuHAKK — JlykoBa 2015, 52). MyX4uHBI, K KOTOPBIM
XOIUT MOpPa, UMEIOT OTBUCIBIE TPYAH, a IETH TBEPAbIE COCKH, U3 KOTOPBIX COYHMTCS
MOJIOKO (cep0.). BerpeTriiock pekoe CBHIETEIBCTBO, UTO Y O0Jrap 4esioBeK, KOTOPOro
JYIIUT 3MOpa, HE CTPajAaeT oT OoJye3Her n cuacTiinB. Ha nepeBbsix, eciii Ha HUX Halaaaer
3MOpa, TOSIBIISIFOTCSI YPOUTHBEIE HAPOCTHI, BOZA B peKax U o3epax yobiBaeT (JIeBkueBcKast
1999, 343; Czyzewski 1998, 139).

VY 10)KHBIX U 3al1aTHBIX CIIaBsH CYIIECTBYET MOBEPhE, YTO 3MOPA IPOHHUKAET B [TOME-
LIeHHe Yepes3 JIro0oe Aaxke caMoe MAJICHBKOE OTBEpPCTHE (HalpuMmep, 4epe3 3aMOYHYI0
CKBaXXHHY) (cep0., O, Kamry0., 4ell.), JeTaeT yepe3 TpyOy (1I0I.), OHa MOXKET OTKPHITh
mo0sre 1Bepu (cep0.). CoriacHo cepOCKMM MOBEPHSM, OHA NMPUXOAUT B TE€ JIOMa, T/
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€CTh «IPOKJISATHIE IEHBIM», TO €CTh JOOBITHIE HEYECTHBIM ITyTeM. 3MOpa IepeIBUTACTCS B
peniere, Ha MeTIIe, Ha KOJIECe OT TaYKH, MOTOBHJIE, KOJIOBOPOTE OT MPSUIKHU HJIH B TEJIEKKE
C OJTHUM KoJiecoM (TIOJ., Karny0.), KoJiece OT Iuryra (I0J1.) WIIH JKe cama MPEBPaIaeTcs B
kouteco (kamry0.) (JIeBkuerckast 1999, 343). B Hamux marepuanax moao0HbIe CBOMCTBA
3MOPBI He OBUIM OTMEYEHBI, OTHAKO BCTPETHIIOCH CBUAETEIBCTBO, YTO 3MOpa 00agaeT
CHOCOOHOCTBIO XOAUTH TI0 OTONKY. O peGeHKe, KOTOPHIN OBLT 3MOPOW, HHPOPMAHTKA
pacckzana: ono [dziecko] chodzito po suficie gdzie tylko, i ono nie spadio, nie daj Boze
zeby sie odezwac tylko do niego (Bronistawa Czajka, Rudzienko). CxonHOe CBUACTEIBCTBO
(o TOoM, 4TO 3MOpa XOAMIIA MO KPHIIIE) BCTPETUIIOCH TakKe B MaTepuanax A. Muxaner
u C. Hebxerosckon-baprmunbckoit: 7o byta, to sie mara nazywala, to ona chodzita
po dachu. Wysta na dach, chodzila i nie zleciala (Gietczew, gm. Wysokie) (Michalec,
Niebrzegowska-Bartminska 2019, 242).

OBEPETY OT 3MOPBI

CornacHo HauM Matepuanam u3 FOxuoro Ioassicks, 0THUM U3 IPeIMETOB-00€pPETOB
OT YeJIOBEKa-3MOPBbI ObLIa KOCa, MOJI0KEHHAsT OCTPHEM BBEPX:

U nas kobyla zawsze z nocy byta tak zmordowana i wszystko miata poplecione takie,
to mqz kose kiadl w okienko tym ostrym do gory, jak bedzie szedl, sie skaleczy i nie
przyjdzie... (BC, Rudzienko).

10 ludzie przy drzwiach kosy sobie zakladaly, zeby ten nie przyszedt, zeby nie naplott
tych warkoczykow, bo kon pozniej na cos chorowat (AW, Wroble Wargocin).

B kavectBe ipyroro obepera Haliii HHGOPMAHTBI Ha3bIBAIIH 36PKAJI0, KOTOPOE BELIAIOCh
B XJIEBY C I[€TIbIO, 4TOOBI 3MOpa yBHIeNa ceOs U OOJIble He MPUXOiia. JTO IeHCTBUE
MOTHBHPOBAHO TEM, YTO 3MOPA HACTOJIBKO CTPAIITHAS, YTO MOXKET HCITyTaThCsl cama cedst:

1 wtedy mowi do mnie tescio tak: ,,Stuchoj, jutro jo ide te warkociki rozplete i tu
poratuje, ale jutro juz nie psyjdzie”. ,, A co tatus zrobie?” ,, Lusterko postawie”. Wzigl
z domu lusterko, zwierciadelko, zaniost tam co stala kobyta, na Scianie przybit, opart...
ona jak przyjdzie i sie przejrzy... i wiecej nie przyszila... jak sie przejrzy w lusterku ta
zmora cata... (MB, Wola Korycka Gorna).

A byl sposob, ze trzeba bylo lusterko koniu w stajni postawic, to tez bylo sprawdzone,
tylko gdzies tak zeby kon nie dostal, przejrzata sie ze jest taka brzydka, to byla zaba, w
ksztalcie Zaby prawdopodobniez ... przejrzata sie ze taki potwor jest, znacie te czarownice
— takie wielkie Zaby czy nie... i jak si¢ przejrzata, to odeszla, bo bardzo na siebie nie mogta
patrzeé¢ — taka byta brzydka, takie byly zwyczaje, ale pozniej jednak juz nie wrocila...
(TD, Grezdéwka).

3epkanio B posin obepera oT 3MOpHI yIIOMHUHAeTCs M B MaTepraiax A. Muxanen n
He6>xerosckon-baprmuabckoi, 6osee Toro, ”HGOPMaHT OOBSCHSIET HCUE3HOBEHHE 3MOP
B [IOCJIE/IHEE BPEMSI TEM, UTO B JOMAX CTAJI0 MHOTO OJIECTSIMX ITOBEPXHOCTEH, KOTOPBIX
3MopkI 6osiTcs: Jakos tera przestato by¢ i zmorow nie ma. Teraz moze, moze zmory to
za duzo jest tych przejrzystych rzeczy w mieszkaniu, bo i lustra sq i wejdzie sie tylko, to
wszedzie lustra, to moze si¢ ona i boi, ta zmora. Ja tak sobie mysle (Wolka Katna, gm.
Markuszow) (Michalec, Niebrzegowska-Bartminska 2019, 241). 3epkano B kauecTBe
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obepera OT 3MOpHI U3BECTHO Takke y cepboB (JIleBkueBckas 1999, 343), cioBeHIeB
(Kropej 2008, 302).

Taroke B kauecTBe oOepera HCIob30Bau H3obpaxenue boxxuen Marepu: obrazie
czepialo sie, obrazie byly, takie wizerunki Matki Boskiej czy Pana Jezusa... (MR, Rudzienko).

Hapsiny ¢ xocoil, 3epkajloM U MKOHOM Yy CJIaBsIH OTMEYEHBI TAKHE YHUBEPCAIbHbBIE
obeperu oT 3MOpHI, KaK: HOX (IT0J1., cep0.), UToKa (Ioi. ), Tormop (To. ), 9ecHOK (0our.),
mosic MoBepx opesina (cep0d.), marmopoTHUK (CIOBEH.), xyed (1oI.), CBATas BOJa, OCBI-
IICHHBIC TPaBbI, KPECT Ha JBepsXx, EBanrenue u mp. OT 3MOpPHI 3a0MBAITU KOJI B JIBIPKY
OT CyYKa B ABECpHU. Ha):[ CIIIIIMM YCJIOBCKOM 3aMbIKaJIk 3aMOK, '~IT06I)I MOMMAaTh 3MOpYy
(cnomarr.) (JIeekuenckas 1999, 343). CrnoBeHIIbI pHCOBAIN HA ABEPSIX, CIUHKE KPOBATH
WK KOJIBIOENN MJIaJIeHIIa IEHTarpaMMy, IIECTUKOHEYHYIO 3Be3y WM AHIPEeBCKHI
KpecT (morino znamenje, morina pedla, morina taca, morska taca, morska noga, bezova
taca, bezova roka, goreca roka, Salomonov kriz) (Kropej 2008, 302).

BaXHBIM 3aIIUTHBIM CPEACTBOM OBLIO yKE M CaMO PacIO3HaBaHKE 3MOPHI. Jlymmantyro
HOYBIO 3MOPY MPHUTJIAIIAIN 3alTH YTPOM, 00eIas 1ath et xyieba u conu. [leprast mpuries-
11asi HayTPO JKEHIIMHA U OblIa 3Mopa (cep0., XOpB., Yelll., 1o1.). Kaneuunu ;kuBoTHOE,
B KoTOpoe Obl1a o0OparieHa 3Mopa, HaupuMmep, JETydyi0 MBIIIb, HAyTPO IOJDKHA ObLIa
MIPUITH KEHIIMHA B 00ropenoi copouke (cep0.). MOTHB KajieueHHs: 3MOPbI BCTPETHIICS B
OJTHOM W3 3aIIMCAHHBIX HAMU MU(OJIOTHIECKUX PACCKA30B 0 3MOpe (CM. BEIIIe). XOpBaThI
B JlamManuu nmoiaraim, 4To pacto3HaTh 3MOPY MOKHO OBLIIO BO BpeMsI IICPKOBHOM CITy K-
OBl KOT/Ia CBSIICHHUK Bo3rianraeT «I ocromy noMmoiauMmcs!», Bce 3MOPBI CTOSIT CITMHON
K aJTapro (llaHHBIﬁ MOTHUB NCPCKIMNKACTCA C U3BECTHBIM IMTOBEPHEM O paACIIO3HABAHUU
BE/IbM C TIOMOIIBIO «JTIOLUMHOTO CTYJIBUUKAY»: €CIIH BCTATh HA TAKOW CTYJILYUK BO BpeMsi
Pox1ecTBEHCKOM MECChI M IOCMOTPETh HA MOJISIIIUXCS, MOYKHO YBUJIETh BE/IbM T10 TOMY,
YTO OHU OYJIyT CTOSTH B EPKBU CITMHOM K aJTapIo).

Taxoke B kKadecTBe oOepera oT 3MOpPBI IPUMEHSIICS TaKOH MpueM, kKak ooMaH. [1prranuck
00MaHyTh 3MOpY, OCTaBJIsisl OOTUHKH HOCAMH K JIBEpH (T10J1., Ma3yp.), OCTaBJISUIA BMECTO
ce0sl B TIOCTEITU CHOII COJIOMBI MJIM JIOKHITUCh HOTaMH TYJia, TJie TOJDKHA OBITh TOJIOBA.
CepOBbl IBITATKCH MPEKPATUTD XOXKISHUE 3MOPBI, KCIOJIb3YsI 1o bl. Hy>XHO ObLITO KyUTh
COPOK Pa3JInYHBIX [UIOJI0OB U KaXIbIH JIeHb OpaTh ¢ COOOM B TyaseT 110 OJAHOMY IUIOLY.
Korpa genoBek cripaBisieT Hy KAy, CheIaeT OWH U0, B ’TOT MOMEHT €T0 CIIPAaIlINBaIOT,
YTO €IlIb, U OTBET OBUT: «5 eM s10110K0, a Mopa IMycTh ecT TOBHOY». Koraa Bee mios Oy-
JYT CheJICHBI, MOpa oTcTaHeT oT YenoBeka (hophesuh 1958, 567). [Tonsiku Bepuiu, 4To
€CII ITOMMAaTh 3MOpY 1 00elaTh el Harpay, OHa IPHUJIET YTPOM B CBOEM YEJIOBEYECKOM
o0nrKe, BO3BMET TO, UTO €M Moo0emany, yiaeT u 0obire He OyAeT IPUXOIUTh.

TIPEBEHTUBHBIE MEPbI

YrtoObl peOCHOK HE CTal 3MOPOH, MaTh IPUHUMAJIA IPEBEHTUBHBIE Mepbl. PeOeHKy, po-
JMBIIEMYCs ¢ 3y0aMu, MaTh JaBajia BO BpeMs IIEPBOTO KOPMJIICHHUS B POT KYCOK JiepeBa,
NIEpEBOSI BPEIOHOCHOCTh Ha AepeBbs. Ecnu pebeHOK poxIaicsi B KPOBaBOHM COPOUKE,
cepOBI BEPHIIH, YTO HYKHO IIOIHATHCS B IIEPBYIO MOJHOYH HA KPBIITY AOMAa U KPUKHYTb,
YTO peOCHOK POAMIICS B KDOBABON COPOUKE.
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Cama 3Mopa, 9T00BI N30aBUTHCS OT CBOEH CYIbOBI, JOJDKHA KOMY-TO WJIM YEMY-TO
MIPU3HATHCS, YTO OHA 3MOpa, ITCTh AK€ JIEPEBY HIIM 3e€MJI€, BHIKONIAB B HEH SIMKY, U
obemath Oosbiie He BpeauTh (cepd.) (JleBkuenckast 1999, 344).

B Hamem marepuase He BCTPETHIIOCH CIIOCOOOB HEMTPATM30BaTh BPEIOHOCHYIO
CHJTy 3MOpBL. BO3MOXHO, 3TO OOBACHAETCS TEM, YTO B JAHHOM PETHOHE HCCIIELyEeMbIH
MH(OTOTHYECKUI IEPCOHAXK NPECTABIICH B Y3KO JIOKaJIbHOM BapUaHTe, H IPUYHHBL, 110
KOTOPBIM YEJIOBEK SKOOBI CTAHOBHUTCS 3MOPOH, BOCTIPHUHUMAIOTCS KaK HEUTO HEN30exk-
HOE, 9TO HEBO3MOXKHO KaKMM-JIN00 00pa3oM OTMEHUTB. UTO KacaeTcs IeHCTBHI CaMOTo
4eJI0BEKa-3MOPHI 110 M30aBJICHUIO OT CBOMX BPEJOHOCHBIX (DYHKIIHI, HAIIK MH()OPMAHTBI
HOSICHSJIM, YTO CaM 4YeJIOBEK MOXKET Jla)Ke M He 3HAaTh O TOM, YTO OH 3MOpa, Bellb OHa
JIENCTBYET TOTa, KOTAa OH CIIUT: to wychodzi, przychodzi i nie wie o tym, po prostu sen
taki ma (TD, Grezowka).

TlapPATIEIM C JAPYT'UMU MHUDOJIOI'MYECKUMU TTIEPCOHAXXAMU

Bce ¢yHKIMH, MpUNKChIBaeMbIe 3MOPE B TOM MJIM MHOM PETHOHE, HE YHUKAJIbHBI JIIs
JAHHOTO TIEPCOHAXKa — B IPYTUX PETHOHAX 3TH ke (DYHKIIMH MOTYT BBIIIOJIHATH IPyTHE
JneMoHBI. Hammpumep, 3Mope MOKET NPUIHCHIBATHCS (QYHKIMS HOAMEHBI IeTeH (B 3TOM
oHa cOmmxaeTcs ¢ OOTHHKOM, CTPUTOM, AUBOXKOHON). Taxoke B 00pasze 3MOpBI 0UYEBUIHO
MIPOSIBIISIETCS CBSI3b C MUPOM MEPTBBIX U C JOMAIIHUMHU TyXaMH. Tak, B CEBEpHOPYCCKON
TpaJUIKHU QYHKIUS TYLIINATh CIIIET0 YEI0BEeKa XapaKTepru3yeT JOMOBOro. 3MOpa UMeeT
CXOJIHBIE YePThI C JBOCAYNUTHUKAMHU (BBIXOJ TyIIH M3 TeJa BO BPeMs CHA), C BEIbMON
(obopoTaHHUecTBO). PYHKINS 3a1JIeTaHUS TPUBHI COMKAET 3MOPY C JTACKOMH, TOMOBBIM,
«XOXJIMKOM», OOTHHKOM, KapJIMKaMH-KPaCHOJIOAKAMH, y CIIOBEHIeB B VTanun naHHas
(yHKIUS npHUITHCHIBaeTCs MKpaTtaM (THoMaMm), B Jlanmarnnu — Bunam, B [Toecse oTMeueHo
€IMHUYHOE [TOBEPhE, UTO 3THM 3aHnMaetcs pycaika (I'ypa 1997, 226-227). Berpewatotest
TaKke THOPUAHBIC (POPMBI TOBEPHUH: B MOJIBCKOM Ma30oBHU 3MOpa, 3aILICTAIOMNIasi [PUBY
KOHIO, MOXKeT NMpUHUMAaTh 00mHK Oenku (CkepHEBHIIKOE BOEB., bBapTHHKH), B TOM ke
pETHOHE 3MOpa, My4arolias HOYbI0 Ye/I0BEKa MJIM KOHS, U3BECTHA B OOJHKE JIacKu (p-H
MaxkoBa Ma30BeIKoro), o IpyTuM MOJIbCKUM ITOBEPHSIM, 3MOPa HOSBIIAETCS B OOJIHKE
xomky. [Tpu 3TOM caMo IEACTBHE «3aIIETATh FPUBBD» MOXKET OLIEHUBAThCS KaK OTPH-
LATEeJIbHO, TaK M TTOJIOKHUTENFHO (JOMOBOM JIIOOUT CKOTHHY U [TO3TOMY 3aILIETaeT, 3TOT
KOHb CYACTJIMBBIN), OJJHAKO B T€X CJIy4asX, KOIJa IPUBY 3aIieTacT MU(POIOTHUECKHUI
MEePCOHAX 3MOPa, 3TO JCHCTBUE OJHO3HAYHO BOCIPUHIMAETCS KaK HEraTUBHOE: MHOTHE
HaIy MHGOPMAHTHI TOIIEPKUBAIIN, YTO 3MOpa My4aeT KOHs, TOHAET €ro, Ha yTPO €To
HaXoJsIT MOKPOT0, B TIEHE, X ITAHHOE COCTOSIHUE YacTO MIPUBOJIUT K OOJIE3HN KUBOTHOTO.

BBIBOJIbI

ITo Bceit BeposiTHOCTH, TTONBCKas 3Mopa u3 FOxuoro Iomsices mpeacraBiseT coOon
JIOBOJIHO PEIKUH JOKaJIbHBIN BApUAHT JAaHHOTO ITEPCOHaXa Oaronapst Habopy GyHKIUH
1 CBOJICTB, €l IpUMUCHIBaeMbIX. Ecin camMoi THI4HON (YHKIMEH 3MOPHI (BXOAIIECH
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B ee omnpeseneHue B cioBape «ClaBsSHCKHE IPEBHOCTH») OOBIYHO CUUTACTCS JTyLICHUC
YeJioBeKa Bo cHe, To B FOxxHOoM [oisiche Ha repBhIi I1aH BEICTYNAeT (DyHKIUS 3aruie-
TaHUs TPUBBI KOHSIM — TaK 3MOpa 3]IeCb HEKOTOPBIM 00pa3oM OepeT Ha cedst HyHKIUH
JIOMOBOT0-JIACKH, YTO OTpaykaeTcst Ha BceM (pparMeHTe cucteMbl ME(OJIOTHYECKUX Mep-
COHa’)KeH, CBSI3aHHOM C JOMAIITHEH U XO3SMCTBEHHON (CKOTOBOAYECKOH) chepoit. Xapak-
TEpHO, YTO B IAHHOM PETHOHE NMPEICTABICHHUI O JOMOBBIX JyXaX HaMH 3a)IKCHPOBAHO
He OBbUIO, a OTAEBHBIC TTOBEPHs, CBSI3aHHBIC C JIACKOHM, BCTPEHAHCh (TP 3TOM CaMH
MH(QOPMAHTHI HE OTOXKAECTBIISUIN €€ C JIOMOBBIM JyXoM). Jlacka, B OTIIMYKE OT 3MOPBI,
COTJIACHO COOOLICHUSIM HANIMX COOECETHUKOB, BPEANUT KOPOBaM, a He KOHsM (0TOMpaer
MOJIOKO, BBICACBIBAET €0 U T.I1.). OYHKITHS 3a1JIeTaHNUs IPUBBI KOHSIM Ha UCCIEJOBAaHHOM
TEPPUTOPHUHU MPAKTHUECKH ITOBCEMECTHO MPUIHCHIBAIACH 3MOpPE (Mape), U JINIIb OJHA
MH(OpPMaHTKA Ha BOIIPOC O TOM, KTO 3aIlJIETACT IPUBBI, OTBETUIIA, YTO 3TO JIEJIAET JIacKa
(GL, Lomnica). I'eorpadnueckue napamieny JaHHOMY JOKIFHOMY BapHaHTy ITPHUBO-
aut A.B. I'ypa B cBoert MoHOTrpaduu « CHMBOJIHKA )KUBOTHBIX B CIIaBSHCKOIM HapOJHOM
TpaauIuu». OTa QYHKLIHUS PUITKCHIBAETCS 3MOPE HE TOJIBKO B UCCIIEAYEMOM apeaie, OHa
CIIOPaINYECcKH BCTPEUAETCs B HEKOTOPBIX APYTUX HACEICHHBIX TyHKTAaX Ha TEPPUTOPHUU
[onpmm B ocHOBHOM O1mike K BOCTOKY (TypocHb Koctiensna Ha benmocrouanne, OkiryBs
B XeIIMCKOM BOEB.), I3BECTHA OHA TaKXke Ha ceBepe — B moibckoM Koresse (I'ypa 1997,
225-226), oTHAKO B TOM PETHOHE, O KOTOPOM UJIET PeUb, TAHHBIN MU(OJIOTHYECKHI MOTHB
COCTaBJIAET JOBOJIBHO IJIOTHBIN apeaj, HOKPBIBAIOLINI TEPPUTOPHIO K FOTO-BOCTOKY OT
Bapmagssr (parion JIlykosa, Ceiblia 1 I'apBosinHa), 4TO OATBEP)KIACTCS TaHHBIMU Ha-
IIET0 MOJIEBOT0 MCCIICIOBAHUS M OITYOJIMKOBAaHHBIMU B IPYTHX UCTOYHUKAX CBEJCHUSIMH.
HOxHOMOUIACCKYT0 3MOPY XapaKTEPU3yIOT HEKOTOPBIE IPU3HAKH IBOETYIIIHIYECTBA: OHA
HMEET YEI0BEUECKYIO IPUPOY U aKTHBU3UPYETCS BO BPEMS CHA TOTO, B KOM OHA JKUBET
(cam 4eoBeK IpH 3TOM MOXKET M He MoAo3peBaTh 00 3tom). [Ipu ToMm, uTo mepcoHax
Yale BCero MMEHYETCs B peUH HalllX HHPOPMAHTOB 310poll U Mopotl (Ha3BaHUE Mapd
BCTPETUIIOCH B IBYX U3 16 HaceneHHbIX MyHKTax — XpomuHe U Craporpyne (HG)), Tep-
MUHBI 3M0pd ¥ Mapa B HappaTUBaX MOTYT OTOXKAECTBIATHCS, O YEM CBUICTENHCTBYET
(akT, 9TO B paccka3ax O MPOUCXOKACHUH 3MOpbl GUTYPHPYET HAaUMEHOBAaHUE mara
(kpecTHBIE BO BpeMsI KPELICHUs IEPETTy TN CII0Ba Widra U mara), 9T0 COBEPILIEHHO HE
CMyIIAeT pacCKa3uuKoB. BpoueM, B JaHHOM CTy4ae HEBO3MOXHO ITOJTHOCTBIO HCKITIOUUTh
1 BEPOSITHOE BIIMSIHUE PU(MBI: HA3BaHHUE z/MOra MOTIIO TpaHC(OPMHUPOBATLCS B mard
I0J] BO3JICWCTBUEM CO3BYYHOTO CJIOBa wiara (Cp. TaKkKe JIOTIOJHUTEIBHBIE «IIOXOPOH-
HBIe» KOHHOTALIMH CIIOBa mara Oiarofaps aTTpakiMy ¢ JIEKCEMOH mary ‘HOCHIIKH, Ha
KOTOpBIE KIaAyT MOKoMHKKA ). O 3MOpe paccKas3pIBalld Bce HAMIM HH(OPMAHTHI, M UX
HappaTHBbI COJEP)KAIN YCTOMYMBEIE, IIOBTOPSIOIINECS 3JIEMEHTHI C HE3HAUYUTEIbHBIMH
BapuanusmMu. OHAKO JUIs yCTAaHOBIJICHUS TOYHBIX IPaHUI] JAHHOTO apeajia HeoOX0JMMO
JIOTIOJTHUTENBHOE CIUIOIIHOE UCCIIEA0BAaHIE TEPPUTOPUH, KENATEIBHO C IPUMEHEHHEM
CTELHATIBHOTO BOIPOCHHUKA, KOTOPHIH Aall OB BO3MOXKHOCTb IOJTYYUTh HCUEPIBIBAIOLIYIO
UHPOPMALNIO (TPUMEP TAKOTO BOIPOCHUKA CM. HIDKE).
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INEPCITEKTUBBI

[Tpu orpoMHOM MHOT00OpPa3HH JIOKAIBEHBIX BApHAaHTOB 00pasa 31opbl — 3TOT0 00IIECIIaBsH-
CKOT0 H, LINPE, BBIXOSIIETO 33 PAMKH CJIaBSHCKOTO MUPa IIEPCOHAXA — MTPEICTABISAETCS
MIEPCIIEKTUBHBIM IPOAOJDKUTE MCCIIEIOBAaHUS C aKLEHTOM Ha TeorpadMuecKuil acrekT
U TPEINPHHATE NONBITKY KapTorpadupoBaTh He TOJIBKO MMs, HO U (QyHKIMH AEMOHa,
(hopMyITHpYsT BOIIPOCHI CJITYIONIMM 00pa3oM: KaKk Ha3bIBaeTCsl CYIIECTBO, KOTOPOE JTy-
LINT cIsiero yenoBeka? Kak Ha3pIBaeTCs CYIIECTBO, KOTOPOE TOHSET CKOTHHY B XJIEBY
U 3aIUieTaeT rpuBbl B kocuuku? Kakum o0pasom BpenuT smopa / mapa?

[Ipu uccnenoBaHny JIOKAJIBHBIX BAPHAHTOB MMOBEPHI O 3MOPE 1IEIecO00pa3HO MpH-
JeP>KUBATHCS CXEMBI OIMCAHUS MU(OIOTHYECKOTO NepCoHaXa, pa3paboTaHHON I
cnoBapsi «CllaBstHCKHE JAPEBHOCTH»: 3aJaBaTh BOIIPOCH O BHELIHOCTH HEPCOHAXKA; €ro
TIPOUCXOXKACHUH; BPEJOHOCHBIX (QYHKIMAX; agpecaTe, Ha KOTOPBIN B IIEPBYIO O4Yepeb
HaIpaBJIeHbl BPEJOHOCHBIE AENCTBHUS; BPEMEHH aKTHBH3AIMH; CII0CO0aX MarnyecKom
3alUTHl OT Hero. Toibko coOpaB CBEJACHMS MO KXKIOMY M3 3THX ITyHKTOB, MOXXHO
OyZeT NOJIyYHTh MOJTHYIO KaPTHHY JIOKATBHBIX BAPUAHTOB JaHHOT'O MU(OIOTHYCCKOTO
NIepCOHaKa U X pacIipe/ieNieHus Ha KapTe, yCTAaHOBUTH TUAJIEKTHBIC pa3iinyus B Habope
PpeJIeBaHTHBIX IPU3HAKOB. B JanpHeleM npearosaractcs BBEICHUTD, KAKUe PH3HAKA U
(YHKIMH, IPUIHACHIBAEMBIE TOMY IEPCOHAXY, MEHSIOTCS, & KAKHE OCTAI0TCS] HEU3MEH-
HBIMH, YTOUYHHUTB, IMEETCS JIN HA0OP «IIepCOHaKe00pasyoInX» NPU3HAKOB, BO3MOXKHO
JIK TOBOPUTH O €AUHOM IIECPCOHAKE, UMCIOIIEM JIOKAJIbHBIC U3BOABI, UJIN O I'PYIIIIC pas3-
JINIHBIX TIEPCOHAXKEHN, KOTOPHIX OOBEAMHSET JIUIb UMS. YUUTHIBas OOIIECIaBsIHCKUN
(u, mmpe, OOIIEeBPOIIENCKUI) XapaKTep NaHHOTO MH(OIOTHIECKOTO MEPCOHAXKA, ITO
MPENICTABIISIETCS BECEMa IIEPCIIEKTHBHBIM.

NHOOPMAHTHI

FS —xeHn., 1938 r.p., Trzciniec, woj. Mazowieckie (Siedleckie), pow. Siedlecki, gm. Skérzec;

TD — xen., 1937 r.p., Grezéwka, woj. Lubielskie (Siedleckie), pow. Lukowki, gm. Lukow;

JG —xen., 1940 r.p., Wojcieszkow, woj. Lubielskie (Siedleckie), pow. Lukowki, gm. Wojcieszkow;

MS — xeH., 1933 r.p., Adamow, woj. Lubielskie (Siedleckie), pow. Lukowki, gm. Adamow;

AW —xeH., 1941 r.p., Wroble-Wargocin, woj. Mazowieckie (Siedleckie), pow. Garwolinski, gm.
Maciejowice;

MB - xeH., 1943 r.p., Wola Korycka Gorna, woj. Mazowieckie (Siedleckie), pow. Garwolinski,
gm. Trojanéw;

GL —xen., 1937 r.p., Lomnica, woj. Mazowieckie (Siedleckie), pow. Garwolifiski, gm. Zelechow;

SM —xeH., 1941 r.p., Chromin, woj. Mazowieckie (Siedleckie), pow. Garwolinski, gm. Borowe;

HM - xen., 1957 r.p., Chromin, woj. Mazowieckie (Siedleckie), pow. Garwolinski, gm. Borowe;

HG — xen., 1942 r.p., Starogrdd, woj. Mazowieckie (Siedleckie), pow. Minski, gm. Siennica;

BC — xeH., 1938 r.p., Rudzienko, woj. Mazowieckie (Siedleckie), pow. Otwocki, gm. Kotbiel;

MR - xeH., 1932 r.p., Rudzienko, woj. Mazowieckie (Siedleckie), pow. Otwocki, gm. Kotbiel;

BS — xen., 1942 r.p., Kalen, woj. Lubielskie, pow. Putawski, gm. Markuszow.
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SUPERNATURAL BEING NAMED (Z)MORA /| MARA IN THE SOUTHERN
PODLASIE TRADITION, VIEWED ON POLISH AND ALL-SLAVIC
BACKGROUND
MARUA V. JASINSKAJA
SO
The study of supernatural beings under the names derived from the roots *mor - /
*mar- has received much attention in both ethnographic and linguistic (etymo-
logical) research. However, this topic cannot be considered abundantly studied.
Any supernatural being can not be regarded as a fixed, unchangeable set of beliefs
alluded to a name. On the contrary, it consists of a group of motives and functions
that often have a bias to a lofolk tradition. Depending on the tradition, different
functions can be assigned to the same evil spirit (just as the same function can
be attributed to different supernatural beings). Some functions dominate, other
ones step aside and become secondary. The author analyzes the structure of the
supernatural being named “zmora” (“mara”), using the field materials of Southern
Podlasie in Poland. During the field research in 2017 it became clear that this
region presents a local version of the studied evil spirit, whose main difference is
the non-typical function of “tangling and braiding horses’ manes “. In different
parts of the Slavic world this function can be assigned to various evil spirits: a
weasel (lat. Mustela nivalis), a house spirit (dlomovoy), a “khokhlik”, a “boginka”,
dwarfs-“krasnoludek”. The Slovenes in Italy attribute this function to “shkrat’s”
(dwarves). In Dalmatia this activity is attributed to the female evil spirits “vilas”.
A single folk narrative, registered in Polesie (Byelorussia), says that this is done
by a mermaid. Zmora of Southern Podlasie partly takes upon herself the func-
tions of a house spirit, a kind of weasel (lat. Mustela nivalis), that is reflected in
the entire fragment of the mythological characters’ system associated with the
domestic and economic (cattle-breeding) sphere. It is significant that we have not
recorded any account of house spirits in this region, but we have noticed that some
beliefs similar to those of the house spirits are ascribed to the weasel, though the
informants themselves did not identify it with a house spirit. The zmora of South
Podlasie is characterized by some signs of a creature with two souls: the second
one can leave the body. It has a human nature and becomes active during the sleep
of the person in whom it lives (while the person may not be aware of this). This
supernatural being is most often referred to as zmora (the name mara was found
in two of the 16 settlements), though the terms zmora and mara are documented
in narratives as identical ones. The local version of the mythological character
from Southern Podlasie is analyzed in a wider Polish and all-Slavic perspective.

Dr. Marija V. Jasinskaja, znanstvena sodelavka, Oddelek za etnolingvistiko
in folkloro, Institut za slavistiko Ruske Akademije Znanosti, Moskva,
Leninskij prospekt, 32A, marusiaya@gmail.com
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Clanek obravnava ukrajinska obscena folk-
loran besedila, ki jih je objavil Fedor Vovk.
Vkljucena je tudi njegova mozna povezava
s pravljico A. S. Puskina »Car Nikita in
njegovih Stirideset héera«. Elementi besedila
imajo slovanske folklorne vzporednice, kar
vodi k sklepu o ljudskem izvoru avtorskega
umetniSkega besedila. Postavlja se naslednje
vprasanje, ali je raziskovano besedilo lahko
oddaljen odmev slovanskega etioloskega mita
o tem, kako so zenske pridobivale genitalije.
Ceprav imajo taksni miti poganske korenine,
domnevamo, da so poganski bogovi prototipi
glavnih likov v ukrajinskem besedilu. Tako
besedilo, posneto kot nespodobna Sala, lahko
dopolni zbirko etioloskih mitov in legend o
tem, kako so prvotni ljudje pridobili genitalije.
KLJUCNE BESEDE: Ukrajina, Baba jaga,
Zaba, spolovila, etioloski mit, eroti¢na folklora

This article represents research on an obscene
Ukrainian folklore text published by Fedor.
Vovk. Its possible relation to the verse fairy
tale, “Nikita the Tzar, and his Forty Daughters”,
by Aleksandr S. Pushkin is considered. The
elements of the text are given Slavic folklore
parallels, which enables making a conclusion
about the clearly folk origin of the creative
product. The following question is raised:
can the text under research possibly be a
distant reverberation of the Slavic etiological
myth about how women acquired genitals?
While such myths might have pagan roots,
a suggestion is made that pagan gods were
the prototypes of the main characters in the
Ukrainian text. Thus, the text, recorded as an
obscene joke, can supplement the collection
of aetiological myths and legends about how
the original people acquired genitals.

KEYWORDS: Ukraine, Baba Yaga, fr(;é:
genitals, etiological myth, erotic folklore

Obpamasce K U3y9eHUIO 3POTHIECKOTO (OIBKIOpa, HCCIEOBATENb, BOJICH-HEBOJIEH,
JOJDKEH MPEOJ0JIETh MOPAIbHO-3THIECKUE YCTAaHOBKH, MOTyYEHHBIE IPH BOCTIUTAHUH.
B 3TOM momMoraer KoJioccaJ bHBIN ONBIT MPEANICCTBEHHUKOB, U3JaBIINX B 00JacTH
CJIaBSHCKOTO (oNbKiIopa Takue Tpy.sl, kak «Das Geschliechtleben des ukrainischen
bauernvolkes folkloristische erhebungen aus der russischen Ukraina» B. 'nattoka (1909),
«Pycckuit apotrueckuit onpkiop» (1995), «Ceke u 3poTHKA B PyCCKOHN TPAAUITHOHHON
kyneType» (1996), «benopycckutt apotrueckuii poipkinopy» (2006), «DomkiopeH epoTH-
koH» (1993-1999), «CpamMOTHO 1 TOTaHO Y MUPOTCKOM roBopy» /1. 3markoBuda (2001),
«Cxpumer ¢ponknop» C. Munboa (2002), «3aBeTHbIE HCTOPHUH FOKHBIX ciaBsa» @.C.
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Kpaycca (2009), «3aBernsie gactymkm» A.Jl. Bomkosa (1999), Erotske narodne pjesme
(1984), «A numa nykna. Eporcke Haponue necme» B.C. Kapamxuya (1987), «Hapoansie
pycckue ckasku He it nedatn» A.H. Adanaceesa (1997) u «3aBetHbie cka3ku» H.E.
Onuykosa (1996), «A ce rpexu cMepTHBIC. .. JIFDOOBb, I)POTHKA U CeKCyalbHasi STHKA B
nouHayctpuansHoi Poccumy (1999), «Becenast apara. Cekc 1 11000BE B MHPE PYCCKOTO
CpennesexoBbs» E. Moposa (2011), «39poc u mopHOTpadus B pycckor KyasType» (1999),
«AHTH-MHUP PyCcCKOH KyIbTypsl. S3bIK. @onbkinop. Jluteparypa» (1996), n MHOXeECTBO
apyrux. OT caMOIeH3YpBhl, HACTOATEIHHO TPEOYIOIIEeH BCce HEIUTEepaTypHbIe CI0Ba
3aMEHATh TPOETOYHMEM, YJCPIKUBAET JIMIIb COOOPaKEHHE O TOM, YTO CTBIUIMBOCTH HE
MOeET OBITh CAMOOIIPaBIAHUEM HCCIIEJOBATENS, YTO CTAThs IPeJHA3HAUYEHA JJIsl HAYYHOH
Iy OJIMKANNH B y3KUX KPYTax, M TO 00OCTOATENLCTBO, YTO B IPOTHBHOM CIIy4ae HCCIIEHO0-
BaHME Oy/eT HEBO3MOXKHO B IIPHHIIMIIE, TOCKOJIBKY COOPaHHBIN I PabOThl MaTepHa
13-3a OOMJIHSI IIPOIYCKOB CTAHET TPYIHO BOCIIPHHUMATh. KpoMe Toro, Hy)>kKHO IIOMHUTH
U O TOM, YTO OOCIIeHHas JIEKCHKa MPOMU3BEJCHHUS OTHIOAb HE 00sI3aTeEHO TOBOPUT O
HEIIPUCTOMHOM CMBICIIE TEKCTA.

B 1898 rony B mapmwkckom uznannu KPYTITAAIA (vol. V) ®@. Bosk ony6nukoBain
oA0OPKY TEKCTOB YKPAaHHCKOTO SIPOTHIECKOTO (PONBKIOpA — aKT, TPEOYIOMINH Y4TO TOT A,
YTO HBIHE KaK U3PSAHOM PEIIMMOCTH, TaK U, B XOPOIIEM CMBICHE, (haHATUIHOM MpeaaH-
HOCTH HayKe U KyJbType cBoero Hapoaa. Ha ctpanunax 175—176 Ha ykpanHCKOM SI3bIKE
1 BO ()paHIly3CKOM II€pEeBO/Ie IPHUBOANTCS TEKCT, Jajlee HaM1 UccieyeMbli. Takke ero
MOYKHO BHJIETH (B OTKOPPEKTHPOBaHHON opdorpaduu) B COBpeMEHHOM H3JIaHUU CTaTen
@. BoBka, r/ie IpuBeICHbI PA3HOUTEHHUS MEXK/LY PYKONHUCHIo U myonukanuen (Kpunranii
®enopa Boska 2018: 66). TekcT BEIIMIANT, C YIETOM Pa3HOYTEHHUH, CIIEIYIOMNM 00pa3oM:

«bye cobi Isan Ilepeiban-Ilepenniemunuszoa, Kyyoi nuzou ouyk, ma 0yno y 1oeo cim
0oyok, ma 6ci be3 noyék. A 3a piuxoio, 3a Cyxoébiexoro acuna 6aba Anacmacis Copo-
xonuzoacis. Iliwoe 0o nei Isan Ilepeiban-Ilepennemunuszoa, Kyyoi nuzou OHYK, nu30
Kynosams. «300posa 6yna, 6aba Anacmacis Copoxonusdacisn!y — «30pacmeyii, leane
Iepeivane-Ilepennemunuzoo, kyyoi nuzou ounyue!y — «llpooaii meni nuzo!» — xaice.
Iiwna 6aba y komopky, ma eunucia nuso mipky.: «Bubipaii, Ieane Ilepeibane-Ilepenie-
munu30o, Kyyoi nuzou ouyye!» Bin 6ubpae cobi cim: pyoy, 4opHy, cudy i 8CaKY, AKa émy
Hapasuiace, a baba emy oana u 8ocbmy Ha npuoayy. llpuiiwos Isan [lepeiban 0ooomy,
NOKNIa8 O04OK HA NIl — COKUPOIO YIOKHe [ Nu3dy YmKHe, YCiM 00YKam HOpPO3MUKAS, d
sicbma ocmanace. «Hy, menep, Isane Ilepeioane-Ilepeniemunuszoo, Kyyoi nuzou ouyue,
K mu MeHe Hide He onpedenuut, mo sy mebe na Hoci nouinmocs!» Om Isan nepepybas
il Ha cim kycoukie u ycim y nuzou cemenuku' nocmagnsiey. TeKCT HaMU TIPHBOTIUTCS HE
MIOJTHOCTBIO, TOCKOJIBKY HEOOIBIOE MPOIODKEHHE, KaK KaKETCs, BBINAAAeT U3 CIOXKET-
HOW JIMHUH, U AaeTcs B cHocke®. O Mecte 3ammcu cka3aHo: «[lonT(aBckas) ry0(epHus)

! Bo (paHIy3CKOM IIEPEBOLE ceMeHUK TIEPEBECHO KaK clitoris «KnuTop». BapuaHT TOro e cioBa — cemeH

(Kpunranii ®enopa Boska 2018, 292; banxypka 2001, 52). CpaBau pyc. xxapr. Cemen Cemenoguy «KIATOP
(Xyxkxka 1992, 172). B ykpanHCKOM (OJIBKIOpE TakKe OOBITPHIBACTCS CO3BYUHE CIIOBA U IMEHH: cemer — Cemen
(Hnatjuk, Ne 32). berte MoxkeT, akTuBHast CemeHo6Ha U3 PYCCKUX YacTyIIeK (B TOM YHCIe, HECKPOMHOTO
COziepIKaHus) 00s13aHa CBOEMY «OTYECTBY» KaK pa3 3TOMY TEPMHHY?

2 «Tenep Cemenuu ITuzoucemenuy i JJopow nad nuzdamu cmopoduc, a 3asy 2060pums. «/ati-1o s nonpo6yio,
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3enpk(oBckuit) m(oBeT), M(ecteuxo) Kopanikay (Kpunrazii @enopa Boska 2018: 290).
Jns nanpHemero ynoocrea Ha3oBeM 3TOT TekeT «Vcropust 06 MBaHe».

Croxet «Mctopun o6 MBaHe» oT4acTH mepekiaukaercs co cruxorBopenueM A.C.
[ymxuaa (1799-1837) «aps Huxura 1 copok ero mouepein» (Mapt 1822): y maps copok
Jo4eper, He MMEIOINX BIIArajlnila; 0 COBETY OH OTIIPABIISAET TOHIIA K BEAbME, KHBY-
IIeH B Jiecy; TOHEI] HECET JIaph C «T00pOM», TIOJly4YEHHBIM OT BEIBMBI, U3 JIIOOOIBITCTBA
OTKpBIBAET, M BCE «IITHYKI» PA3JIETAIOTCS; BEJbMa YUUT TOHIA, KaK UX ITOHMaTh, TOT
IPUBO3UT HCKOMOE I1apIo; «IITHYEK» oTAaroT HapeBHaM (Ilymkun 1947: 248-254). Bozuu-
KaeT eCTECTBEHHBIN BOIIPOC: HE MOTJIO JIU ITyIIKHHCKOE CTUXOTBOPEHUE B KAKOM-HHOY1b
CIIHCKE ONAacTh Ha YKpaWHy, a 3aT€M B YCTHOH Iepenade OBbITh 3alHCaHO KaK 3THO-
rpaduyeckoe nponsseaeHue? Ecim cpaBHUTH 00a TEKCTa, TO MOXHO OOHAPYXKUTh, YTO
00IIeT0 y HUX — JINIIb OCHOBHAS JIMHUS TTOBECTBOBAHMS: Y MY>KUYMHBI HMEIOTCS JI0UYEpH
0e3 MepBUYHBIX MOJOBBIX IPU3HAKOB, HX JIa€T HeKas «3HaIoIas. Pa3miuuil xe ropasao
Ooubine. B ykpauHCKOM TEKCTE HET HUKAKOro FOHIIA, COBETHHKA, OTEIl JIEBYILIEK HE Llaph
(Takas neranb MoTJia Jii OBITh yIylieHa?), Apyriue MeHa epcoHaxei, Jouepen MeHbIIIe,
peds UAeT O MOKYIKE, MPOMCXOJUT HEKOTOPHIN KOH(GIUKT ViBaHa C NHIIHEN BYJIHBOM,
OKOHYMBILHHCS CO3/ITaHNEM «CEMEHHKOB». bosiee Toro, ucropus uMena TeKCTyalbHOE
npojoibkeHne. B ctnxorBopenny Bce MeTaOpruiHO, a B yKPAWHCKOM TEKCTE MaKCHMalThb-
HO MCHOJIB3YETCs IKCIIPECCUBHAS JIEKCHKA, COOCTBEHHO, M IIPU/IaBasi HICTOPUH KOJIOPHUT.
Y4uThIBas Bce 3TO, O 3aBUCUMOCTH YKPAaHHCKOTO HApOJIHOTI0 aHEKJO0Ta 3POTHYECKOTO
COZIEpP)KaHUsl OT CTUXOTBOpeHus [lymiKkiuHa roBopuTh He nMpuxoAnTcs. O4YeBUAHO, YTO
3TO pa3HbIE UCTOPHHU, XOTS U C OOIIUM CIOKETOM, U OJHY BBIBECTU U3 APYTOH, Jaxe C
TIOTIPAaBKOW Ha MOy NPH IepecKase, ObuI0 ObI KpalHe CI0KHO.

OOBsicHEHNE CXOJICTBA TEKCTOB JOJDKHO OBITH IpYrHM. MI3BECTHO, UTO ITO3T HCITOIB30BAN
JUISL CO3JaHUsI CBOMX MTPOM3BEICHUI (POJIBKIOPHYIO TPAIUIMIO U KUBO HHTEPECOBAJICS
HApPOJHOW CKa3Kou. B ctuxoTBopenuu o nape Hukure oOHapyKUBAKOTCS Mapajuiesiu ¢
necHel u3 coopuuka Kupmm Jlanmnosa (Burkhart 2000: 541). V Ilymkuna roser, mo
COBETY BEIbMBI, JJOBUT Pa3JIEeTEBININECS BIArajiuia CICAYIOIIUM MaHepoM: «H auuie
monvko nokazan — // Ilmuuxu emue Kk nemy ciemenuy. YTo COOTBETCTBYET OIHCAHHOM
y Kupmm Jlanunosa cutyaunu: «Ewo 3abunaca nusouwua 6 ocunogo oynauwua, //
Ee sunamu xononu — ne evikonanu, // Karavamu manunu — ne gvimanunu, // Iuzoe xyii
nokazanu, nuzoa evickouuaa. //' A moko 6wt 0e nuzdywke Kpvliowka, // A snemena 6w
nuzoywixa Ha myoyuwkuy (Pycckuit sporndeckuit ponbkiaop 1995: 36). A.3. XKasopon-
KOB YKa3bIBaeT, YTO JaHHOE Mpou3BefacHue [IylmKnHa «BOCXOAUT CBOMM CIOKETOM K
OBITOBBIM HAPOIHBIM aHEKAOTaM», U Aajiee: «XOTs Mapauledd MEXIY ITyIIKHHCKON
CKa3KON-aHEKJA0TOM U KaKOH-TN00 HApOIHOM CKa3KOW YCTaHOBHUTH HE YIAJIOCh, CKa3Ka

sIKe 80HO HA BKYC», — MO NOKU NOonpobysas, mo i oui nosuauzaiuy. MoXXHO JIMIIb OTMETUTH, YTO CIOBO
«Terepb» Kak ObI HOJABOAUT UTOT BCEH NPeIbIAyIell HCTOPUH, U ITOCIEeAYIONas 32 HUM 4acTb (ppas3bl MOXKET
OBITh OHATA, KAK HECKOJIBKO aHTPOIIOMOP(U3NPOBAHHOE OIIMCAHUE «yCTPOSHUsD BYJIbBBL. [Taccax mpo 3aiua,
BO3MOJKHO, SIBJISIETCS HE CIIy9aiHBIM 2JIEMEHTOM, HO IPOJIOJDKEHHEM 3POTHIECKOM TeMbl TekcTa. [Tonpobuee 00
9POTUUECKOH U (pasuTIeckor CUMBOJIMKe 3aiina cM.: I'ypa 1997: 180-184. biaronapio O.B. benosy (MuctutyT
cnaBsHOBeneHust PAH) 3a nanHOe 1 Apyrue 3aMedaHus.
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[MymkuHa oT Havana 10 KOHIA IPOHUKHYTa HAPOTHO-TIOATHYECKON cTuxuen» (JKaBopoH-
koB 1956: 101, 113). Onnako, BOT OHa — Ta camasi mapajieiib, B peIKOM (OJIBKIOPHOM
TekcTe, onyonukoBanHOM @. BoBkoM. DT0 MHEeHHE ObLIO BRIIBUHYTO eiie B 1991 romxy
uccnenosarensimu ['.A. Jleuatonom u H.I'. Oxotunbim (JIesunton et al. 1991: 30). K
HX MHEHHIO IpucoeanHsemMcs 1 Mbl. «Mctopus 06 ViBane» 3ammcana cpey yKpanHIIeB,
B [TonrraBckoit ry0epHIM; CTUXOTBOpeHUE ObTo HamucaHo [lymkuabiM B beccapadum,
TJIe YKpPauHIIBI COCTABIISUIN U3PSIHBIN IPOIIEHT HacelneHHs1. I3MEHUThCsl CTHXOTBOPEHHE
B HapOJJHOM €ro NepecKas3e Tak CHIBHO HE MOTJIO, HO B TIO3THYECKOH IepepadoTKe Ha-
POJHBIN TEKCT KaK pa3 TAaKUM MOT ObI TOJYyYUThCA. BeposiTHO, MOI00M 1MO3T, aKTUBHO
WY LIMH UHTEPECHBIN MaTepUal U He THYIIAIOUIUICS SPOTUYECKON TEMAaTUKH, CIIbIIIAI
KaKOH-TO BapHaHT CKaOpe3HO! UCTOPUH 00 OTIIE IEBYIIEK, He UMEIOIMINX Barajnma (B
9TOM BapHaHTE B IIPHHITHIIE MOT OBITH ¥ TOHEI] OT Iapsi, U OPUTHHAIBHBIH CTI0CO0 TOMMKH
BJIArajIvIL), ¥, 3aMHTEPECOBABIINCH MM, HCIIOIb30Ball Kak (alyiTy st HalMCaHUs CBOSH
€/IKOH caTUphl Ha PacyIIeHHOTo poccuiickoro nmmeparopa Anekcanapa . BepositHo,
u3 opurnHaina [lymkus nozanMcTBoBai u udpy 40, nepeHecs ee U3 UMEHH KEHCKOT0
MepcoHa)ka Ha YUCIIO Jouepen maps, yTo O0bu10 oTMedeHo JIeBUHTOHOM U OXOTHHBIM.
Brpouewm, He MeHEe BEpOsITHO U TO, UTO B 3TOM OpPUTHHAJIE YHCIIO TOYEK PABHIOCH COPOKa,
9TO OOBACHSIIO OBl IMsI AHaCTaCHH, 00JIIAIOIICH POBHO CTONEKAM KOJTUYECTBOM BYJIBB,
CKOJIbKO HY)KHO. B BOCTOYHOCIIABSHCKHX CKa3KaxX TAKOE MM OJIM3KOe KOJTMIECTBO 104epe
BCTPEYACTCS, B YACTHOCTH, Y SITU: « ¥ mens ecmwv douepu, — 2ogopum baba-sea, bpocunace
6 6bICOKUE mepema U 8bleelld COpok 00y desuyy» (AdanacbeB 1957, Ne 105: 167), «Tam
Mmos cecmpa, baba-Sea moowco scusem. ¥V neu copox douepeiy (Pycckue ckazku Ypana
1997: 40). Pycckue OBUTHHBI IPUIHACHIBAIOT OH3K0E Yuciio pouepeit Mopckomy Llapro:
«H npuseoem on copok desuy da co desuyeroy (HoBroponckue OpumiabI 1978, No 36).

CyTb IOBECTBOBaHUS YKPaUHCKOTO TEKCTA B 3HAUUTEIHLHOM CTETIEHH OCTAeTCs B TEHU
IOMOPUCTUYECKON MOAAaYH UCTOPHH, TJIE YIOP CJeJIaH Ha OObIrPhIBAHHH SKCIIPECCUBHON
JIEKCHKH, BIUIETEHHON B MMEHA JICUCTBYIONIMX JIHIL. J[eTajau NMpOCKaKMBAIOT MEIBKOM,
CITyIIAaTelTh, 3aBOPOKEHHBIN CBOEOOPA3HOM IIO3THKOM, CKOpPEe BCET0, HE YCIIeBAeT BHUKHYTh
B HUX, CIIEJIs JIMIb 32 HTPOM HELIEH3yPHBIMH CJIOBAMH U OOIIMM X0/I0M crokeTa. OJHaKO
JIeTAJI 3TH MOTYT MHOTO€ TI0/Ipa3yMeBaTh, M IIOTOMY Ha HUX CTOMT OCTaHOBUTHCS IO~
pobuee. MbI monpobyem: 1) nokaszars Hamuuue B «Mcropun 06 MBaHe» TpaUIIMOHHBIX
(OJBKIOPHBIX (HOPMYJIUPOBOK M, TEM CaMbIM, €r0 OECCIIOPHOE OTHOLIEHHE HE K aBTOP-
CKOMY, 2 K YCTHOMY HapOJTHOMY TBOPYECTBY; 2) pEKOHCTPYHPOBATh IPO0OpPa3 CTOSIIETO
3a «VcTopuen» CroXkeTa, OTHOCSIIETOCS K KPYTY PEAKHX TEKCTOB MHU(OIOTHIECKOTO
COZIEp>KaHMs, CBA3aHHBIX C TIOSBIICHUEM Y IIEPBBIX JIFOAEH (KEHIINH) ITOJIOBBIX OPTaHOB.

1.1. IIpnayumiBbIe MMEHA-()aMUIINH B CIIABSTHCKOH CKA304HOM 1TpO3e — yacTast AeTalb,
¢urypupytomas B otresnsHoM croxere (AT 1562 G). UmeroTcs cpeau HUX BIOJIHE 6€30-
ounnbie Ha ciyx: Kakoguii, B-uem-s (Adanacses 1997: 225, 265). Ho ecTb kak My>XCKHE,
TaK U )KCHCKHE COPOMHBIC UMEHa, OJIU3KHE K TeM, 4TO 3By4at B «Mcropuu 00 VBaHe»:
Hacepy, Hacpan, Iluzoa, Ilocne-0oebewn, Bozne-sconvi-nuzoa, Ha-nuzoe-6noxa, Enusz-
oumus, Cuxaumus (AdanaceeB 1997: 214,216,217,218, 455, 457), Vepanko, Obcepyca
(OnuyxoB, Ne 72), 3ae...yscex, E...mvcsoxoma, Kynkavewemcs (I1oniokoB-XopoOpbix
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2001: 11), Dyrzy chuja w rukach, Pyzda miz nohamy (Hnatjuk 1909, 360), B ro>xHOCIIa-
BSIHCKHUX BapuaHTax 3To umeHa Kurac (Xyii) u Picka (ITuzoa), Hujo (Xyiio), Ebes (Ebewn)
u t.1. (Kpaycc 2009: 274-276). He uzbesxainu 3T0¥ TCHICHIIUN OOCIICHHBIC YaCTYIIKU U
JIETCKUE CUUTANKH, T7e BcTpedaroTcst pamunuu [loovebviuxun, Iuzoun, 3arynviuxun,
Cexenun (TpeixoBa 2003: 97; TrI He kMu MeHs K Oepese 1993, Ne 296; Pycckwuit spotu-
yeckuit Goapkiop 1995: 446). Tak uro oba rIaBHBIX AeHCTBYONIX una «ctopun 06
VBane» ¢ MX HENPHUCTONHO 3BYYaIlMMHU IIPO3BUIIIAMH OKa3bIBAIOTCS HE N30JIMPOBAHHBIMH
¢urypamu. bonee toro, npuuyumuBomy rugaponumy Cyxoébisxa n3 «cropum» Takxke
HaxOAMTCsI (POJIBKIIOPHOE COOTBETCTBHE: «NYCHULCA OH 8 NYMb-00PONCEHbKY HO peyKe
Ebomowxke» (Adanacse 1997: 458). IlocnenoBarenbHOCTh UMEH TNIABHOTO Tepos leaH
Ilepeiban mocTpoeHO Ha pudMe, THITHIHON AT APA3HUIIOK: «Mean — bonean» (MyTruHa
2005: 188), «Msan — 6onoany (Jlowrep 2001: 231), 6np. «lgan — b6apabany (314961
¢ansknop 2006: 215), aTo xe Kacaercs u pudMsl B uMeHH Anacmacis Copoxkonusoacis.
[Ipo3Bumie VMiBana 3By4HT BIIOJIHE CO3BYYHO TPAIMIMOHHBIM YKPAaWHCKHM IIPO3BHUILAM,
yacto craHoBuBmuMcs ¢ammusamu: Cymupuba, 3aBanumiv, Hewmxkcano, 3acsibBOBK.
OnHako, iMeHOBaHKe VBaHa BKIIIOYAET €lle O/IMH JIEMEHT, KaK KakeTCs, TeM CaMbIM
TapoaAnpYs ABOMHBIE TOJIbCKHE (haMIInu «11aHOBY. [lepeiban-Ilepennemunu3da 3By4nT
He MeHee «OaroporHoy, ueM KopOyT-Bumaesenkuit, boru-Ocmonosckuit mmn boi-Ke-
nenbckuit. Cyzis IO yKpanHCKHM U O€JIOPYCCKUM JIETeHJaM O TPOUCXOKACHUHN «ITaHOBY,
UX TOPIOCTb — (PAMUITUK — CITYKHJIHA YaCTBIM 00BEKTOM HACMEIIIKH CO CTOPOHBI HApoIa®.

U Bce xe, aemo He 00513aTeNIbHO TOJIBKO B XKEIaHUU PACCKa3YHKa BBECTH B (POIIBKIIOP-
HYIO UCTOPHIO KaK MOYKHO OOJIbIIIE BBITyMaHHBIX COJICHBIX HA3BaHUH U UMEH Ha MOTEXY
cirymarens. B Hapoze IefiCTBUTENIFHO OBITOBANIO OOBIKHOBEHHE JABATh UTO JIFOASM, YTO
HaCeJIEHHBIM ITYHKTaM, YTO JIEMEHTaM JIaHmadTa HEIPUCTONHBIE Ha3BaHUsA. M Takoe
TTOJIOXKEHHUE BEIIeH Cephe3HO OECITOKOWIO BiacTH. Tak, KOMMEHTapHH, KaCcalOIIUICs
crmcka cenenuit Bomorosckoro yesna 3a 1678 r., cooOmiaer, yTo oH He moyioH: «He-
CKOJIBKO CEJICHMI HE BKJIIOUEHO M3-32 HELEH3YPHbIX HazBauui» (Bomomapckuit 1970:
302). 3akonoM oT 31 okTs10pst 1767 1. «O nepeMMeHOBaHUH 3eMellb, ITyCTOIIEH, PeUekK,
PY4beB U APYTUX YPOUUII, OKA3aBIIMXCS IPU MEXEBAHUHU C HEOIArolprucTONHBIMH Ha-
3BaHUSIMI MPEAIICHIBACTCA: «OKA3aBIINECs MTPHU MEKEBAHUH IIYCTOILH, PEUKH, PyUbH
1 IpyTHe yPOUHINa O] Ha3BaHUSIMH HETIPUCTOMHBIMH, 2 0COOINBO CPAMHBIMH, B MEKe-
BBIX KHUTaX U TUIaHAX MIHCaTh MHBIMH 3BaHUSIMH, UCKITIOYas U3 IIPEKHUX Ha3BaHUH, HIIH
npuOaBIIsisi BHOBb HEKOTOPBIE JIUTEPHI MO MPUCTOMHOCTH, YTOOBI Ye€pe3 TO UMENIU OHU
yxe He cpamHble Ha3BaHUD» (IToHoe Cobpanne 3akonoB Poccuiickon Mmmnepun 1830:
376). B cratse B./1. Hazaposa npuBeaeHo 67 mogo0HBIX HEOIATOPHCTOMHBIX TOTIOHH-
MOB, W3BJICUCHHBIX HCCIenoBaTereM U3 oduiuansHon nokyMmeHTannu XV — XVI BB.
Bonbioe uncino coBpeMeHHBIX (prKcanuil HOZOOHBIX HA3BAaHUN COAEPKUTCS B padoTe
E.JI. BepesoBuu (bepezosuy 2010: 151-152). [IpuBeaem ToIbKO Ha3BaHUS HECKOIBKUX

3« Boe meopue ceim, mo 3pobus 3 enunu myscuxa. Ane myszscux wo 6e3 nana? He eapm nivozo. Bzan Bin

i 3p0buse asxa, 3 nuenuunoi myku. I nocmasug ix nio naim cywumu. Ipubic nec, Ha MydCuKie 6UMOYUBCS, d
nana 33i6. Ane boe nputiuwios, ousumcsi: nema nauna! Ilo6iz ¢ kopui, a mam nec doioae. Bin (boe) nca éxonue
3a noeu, oasau Hum maxamu! I 0e minbKo 6UAUMINO 3 NCa, YU HA NEHb, YU HA 3eMI0, YU HA AKY 36IPUHY, MO 3
moeo nogcman asix: ([lenvkoecki, 3emsancki, Kouvckii)» (JleBuenko, Ne 369).
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peuek, KOTopble 0OHAPY>KUBAIOT OIPE/IEIEHHOE CXOACTBO C THAPOHUMOM H3 «VcTopun
00 aney: Ebomenxa, Haebyxa, Henaebyxa (Hazapos 1999: 557). C HeIpuCTONHBIMU
UMEHaMH Bce 00CTOSIIO aHAIOTHYHO, XOTS IPUMEpOB ToMy HeMHoro. B uznanusix C.b.
BecenoBckuM « AKTax MUCIIOBOTO Jefiay OTMEUYECHO TpU HocuTes hamMuiinu [Tuzoskumn —
Wsan Hukurin, Ban VBanos, Adanacuit iBanos (Becenosckuit 1977: 255). [Iputom,
410 B ero ke «OHoMacTukoHe» 3ToM (hamuianu HeT. OcTaeTcs TOIBKO JOTabIBaThCS,
CKOJIBKO ITOJJOOHBIX UMEH U (paMUIIMI HE MOTIAI0 B IIeYaTHbIC HCTOYHHKH 110 MPUYNHAM
aTHYECKOro XapakTepa. [Iponmyckanu Toiapko Oonee-MeHee 6e300HMaHOE, HAIOO0HE
HeOaro3ByuHsIX: b30suuil, Ilepono, Ilepoyn (Tymukos 1903: 48, 300), Ilepoyros
(Kroprrynosa 2010: 417). Bpsin nmu cutyarusi ¢ aHTPOIOHUMHUKON W TOMOHUMUKON Ha
YKpauHe CHIBHO OTJINYAIACh.

1.2. OtrocutensHO MBana B «McTopum» caenaHo JI0OOMBITHOE YTOYHEHHE, OH — «K)YOi
nu30u OHyK». Ta JeTallb MOTJIa BOSHUKHYTH C Y4€TOM 3HaKOMCTBa 8y JUTOPHH C HEKUM
(OJTBKIIOPHBIM IEPCOHAXKEM C UIMEHEM, KOTOPOE MOKHO BOCCTaHOBUTH Kak Kyya ITuszda.
B ykpanHCKON UIpOBOH TpaJMLIMU UMEJIa MIUPOKOE PACIIPOCTPAHEHUE UTPaA B JKMYPKH
noj Ha3BanueM «Kyia-6aba», «Kyii-6aday», n3BecTHas y 4exoB kak slepa baba, hra na
slepou babu, kuca baba, n momnskoB kak $lepa babka, ciuciu babka (ITore6ns 1865: 92).
YKpanHcKoe Kyyuii — «KKOPOTKUI, HU3KOTO POCTay, CIEA0BATENBHO, PEUb HIET O XKEHIINHE
(crapyxe), HeboubmIoro pocta. A. A. IloTeOHs, yka3pIBas Ha CIENoTy SIru 1 He3psiuecTh
BOJISIIIIETO B UTPE, N300pakalOIIEro «CIEMyo / KOPOTKYI0 6a0y», IPSIMO OTOXKIECTBIISII
nBe 3tu purypsl ([Tote6nst 1865: 94). D10 cooOpaXkeHHEe MOXKHO MOAKPEITUTH PSIIOM
cCcbUIOK. B monbckon ckaske o Tpex sarax (jedzach), uMst oJJHOM OJIU3KO TOMY, YTO 3BY-
gut B urpe: Kyma (mons. Kuca) (Kolberg 1881: 13). Ha u30y Sru MoryT yka3sBaTh
CJIOBA, KOTOPBIMU HaYWHAJ UIPY B «OKMYPKI» Bosimi (JIunenxas o6ur., loOpoBckmit
p-H): «Kyno, kymo, 6abka, // Kypunas nanka...» (Usamenko 2018, 61). B xapaktepHoit
Manepe «/cropun 06 ViBane» xyiryto 6a0y Moriu repezienaTth B 0osee IKCIPEeCCHBHYIO
(opmy, rie KOpoTKa He OHa caMma, a ee reHuTainiu. Ckopee BCero, AaHHas oJpoOHOCTh
HE MMeJa HeOCPEICTBEHHOTO0 OTHOLICHHUS K HCXOTHOMY CIOKETY (0 KOTOpOM Jajee),
HO B KauecTBe (DOIBKIOPHOTO MPU3HAKA €€ CIEAYET OTMETHTb.

1.3. baba Aracracus 0OHTaeT 3a PEUKOM, YTO B UCTOPHUU ITOAYSPKHYTO HEOOBITHBIM
HMMEHEM BOJHOM Iperpasisl. ITO pSA0Bast st BOIIIEOHBIX CKa30K JIeTalb: peka (MHOTAa
OTHEHHasl, KpOBaBasi) CITy>KHUT I'PaHUIIEH, OTAEISIONIEN MHUP XKHUBBIX OT HHOTO MHUPa — MHpPa
0O0T0B MJIM YMEPILUX, MUP IPO(daHHBIN OT MUpa cakpasibHOT 0. ['epoto ckasku mim muda
HYXHO CyMETbh €€ IPEOI0JIETh, YTOOI JOCTUTHYTH JKHITUILA KOr0-1100 13 oduTaresnei
IIOTYCTOPOHHETO IMPOCTPAHCTBA M IOIyYUTh OT HETO UyZeCcHbIE Aapbl. Tak, JOCTaTOYHO
TUINYHBIM SBJISIETCS pa3MEIICHHUE 3a PEKON CKa309HOM BelbMbI — Sru, 100poit moMor-
HUIIBI T€POS MIIH €T0 JIIOTOTO Bpara: «3a mpudesams 3emenb, 8 mpuoecsimom yapcmee,
3a oenennoll pexou dicusem baba-Hea» (Adanacees, Ne 159: 379); Komert moxBaysercst
CBOMM KOHEM: «3a cmenHotl pekot, y babvi-Aeu nac xobviiuy moti xonvy (Haponnas
mo33usi Apzamacckoro kpas 2002: 212). Xoxnaenue MBana K SBHON «3HAIOMICH» 3a
BYJIbBAMU JUIS IOUEPEH BIIOTHE YKIAIBIBAETCS B 3TOT CIOXKETHBIHN XOI.

1.4. ByneBel 6aba AHacTacusi BRIHOCUT B HeKoel Mepke. CIoBaph JaeT ciemyromee
onpeieNieHIe YKPanHCKOMY CIIOBY mipka: «HapoaHo-ObIToBast eMMHNNA 00beMa CHIITYYnX
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TeJI BMECTHMOCTBIO OT 16 110 26 KT 1 TIOCy1a TaKOK BMECTUMOCTH. 3epHO 01 npooaicy ma
[HWI CUNKI PeYOBUHU MIPATIU NYOAMU, d 8 XAMHbOMY 20CH00apcmsi — mipkoio // JlepeBsiHHas
HOCY/Ia B BUJIE BBIJOJIOJICHHOM KOJIOJIBI Pa3HBIX Pa3MEpOB JUIsl XpaHEHHs 3epHa, MyKH H T.
1.» (CnoBHHK ykpaiHchkoi MoBH 1973: 746). O Takoi mocyuHe 1 UIET peub B Micropuu.
B nyznoByto uiu 6ombirero o0eMa MEpKy MOTIIO BOUTH 3HAYUTEIHHOE YHCIIO 0OBEKTOB,
XpaHUMBIX AHacTacuer. [IJIs CIo’keTa MOKET OKa3aThCsl BayKHBIM IIOTEHIMAIBHAS CBS3b
«MIpKH» C HJEeH II00PONS, YPOXKaHHOCTH, OOMINS U, B KOHEYHOM HTOTE, )XU3HHU. B
UCIIONIB3YEMBIX B HApOJIe EMKOCTSIX XPaHUTCS 36PHO, M3BECTHBIA CUMBOJI KHU3HH U ILIO-
JOBUTOCTH. B eMKOCTH, IpUHECeHHOM 02001 AHacTacHer HaXOIATCS JKEHCKHE ITOJIOBBIC
OpTaHsbl, TO, OTKY/Ia BEIXOIUT HOBAS XKHU3Hb. ECIIM NATH ellie TabIie, TO Hy’)KHO OTMETHUTD,
YTO B (JOJIBKIIOpPE MTPAKTHUECKH JIFOOOH IPEIMET, UMEOLIHI MTOJIOCTb, BKII0YAs IOCY Ty
1 WHBIE €MKOCTH, MOT HCIIOJIB30BaThCA Uil MeTaOPHIECKOro 0003HAUEHHS JKEHCKIX
opranoB. U Toraa cama Mepka JUisl 3epHa, IPHHECEHHast AHacTacue, Toxxe o0pas3 Bia-
ranuma. CpaBHU B 3TON CBA3M HA4YaJI0 PYyCCKOM 3pOTUYECKON MOCIOBULBL: «He Ha mo
nuzoa cuuma, wmoowl coinams 6 Hee scumoy (Adanacse 1997: 496).

HcTopust HIUEro He TOBOPHUT O TOM, Kak VIBaH Hec BysbBHI foMoi. Eciin AHacTtacus
BBIHOCHT MHOKECTBO OPTaHOB B MEPKeE, TO VIBaHy Hy KHO JIUIIb CEMb, HO M JJIsI IEPEHOCKH
TaKOT0 KOJINYECTBA IIOHAI00MII0CH OBl KAKOE-TO BMECTHIIMILIE, HEUTO BPOJIE JIapIia, «1oJ-
HbLIL 2peuHbIMU 8euyamuly, KOTOPBIN NCTIONB3YEeT ToHel Iapst HUKNTHI 13 npon3BeaeHus
A.C. Ilymkuna. BeposiTHo, naHHas neTtans Bbinana u3 VcTopuM Kak HeCylleCTBEHHAs
st croxkera. OHako umeercs (oJbKIIOPHAs ITapajliellb, Kak MepKe AHACTaCHH, TaK U
THIIOTETHYECKOMY BMECTHIIUIIY, HCITOJb30BaHHOMY VBaHOM. B Genopycckon cBaueo-
HOW TIECHE TOBOPUTCS, UTO CTApIINN CBAT «HAUWLOY CYMKY 3 nizoamu /.../ A ix soca mam
mpuiyyays wacyvy (bemopycckuit spotrdeckuit ponpkmop 2006: 174), lanee necHs
YTOUHSET, YTO «aHbl KAXCOAs pAZHAWIPCY, 9TO TI0 CMBICITY BIIOJIHE COOTBETCTBYET
OITMCAHUIO COJIEPKMMOT0 Mepku 06a0bl AHactacuu. M3 nmpuHeceHHOTO «TOBapa» VBan
BBIOUPACT: «py0dy, YOPHY, CUOY | BCAKI».

1.5. TlonoBwie opransl s godyepen VBaH moiydaeT B X0J€ MOKYIKUA. DTO Takke
HE NPOXOJHasl JeTalb, BO3HHUKINIAS Y KOHKpeTHOro ucnonautens «Mcropun o6 VBa-
HE», HO BIIOJIHE TPaJUIMNOHHBIA MOTHB. TeMa KyIUTH-TIPOJaKi TeHUTAINI PEryJIIpHO
OOBITPHIBAETCSI B BOCTOYHOCIIABTHCKOM 3POTHYECKOM (osbkiope. JKeHIHa HaXoquT
JICHBI'H, 9YTOOBI «KYTTUTH» (ayutoc 1 Myxa (AdanaceeB 1997: 54); uner c Topra, Hecs
TopOy 3TOro *xe goodpa (banmypka 2001: 58); MaTh COBETYeT J0oUEpH MPOJATh MIyOKY,
yT00BI KynuTh Gamnoc (Pycckuit sporndeckuit honpkiaop 1995: 508); Mmyxuk mpogaet
Ha 6a3ape «ayaecHbIN ypoxai» (Adanacee 1997: 73; Kpunranii @enopa Boeka 2018,
60-62; Hnatjuk 1909: 340-342); Ha 6a3ap Be3yT MEIKUH TOBAp — MY>KCKHE TCHUTAJIHH,
IO lopore Tejera ¢ HUMH pasBanuBaetcs (Pycckuit spotndeckuit ¢ponpkiop 1995: 88);
rapeHb ciaoMal $pajuioc U UAET B TOpoJ MOKynats HoBbIN (Pycckuit spotnaeckuit Gpoirb-
ki0p 1995: 519); ctapuk co CTapyXxoii CIar0T CBOE «100p0» B JIOMOap 1, YTOOBI yIIyUIIHTh
MatepuanbHoe nosioxkenne (ITomokoB-Xopoopeix 2001: 16).

YacTto 3T0 TeopeTHIecKasi BOZMOXKHOCTD (B TOM UYHCIIE CBA3aHHAs C ONIIO3UIHEN
«TpoJaTh / OTHATh apoMy): Onp. « Ak natidy s na ceusx // [la na noeenvkix, // Ak Hatioy
5 mpox kypauax // [la ycé uopnenvkix. // Kaé nawoycsa Kyneuy, // A 6 i Kypax npadana,
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// Kab6 xapowwr manaosey, // A1 6 i max aodana» (benopycckuit s3poTrHdecknil HoIbKIOP
20006, 163), ykp. «Kynosanu nouvky kynui—// He npooana» (Kpunrazii ®@enopa Boeka
2018: 85; Bap.: Ykpainbcki copominpki micHi 2003: 86, 87), «Haixaau Kynyi 3 Xonima //
A numanu: no ywomy éoena?» (banmaypka 2001: 14; Bap.: banmypka 2001, 76). Ho Ob1Baer,
1 BO3MOXKHOCTh pEaJIM30BaHHasI, IPUIeM B (hopMe, JOCTATOUHO OJIM3KON TOM, O KOTO-
poii uzet peus B «Mcropuu 06 UBane»: ykp. «Hema ceama ooma, // Iloixag 0o mopey //
Yapox xynysame, // Ilepesgy uacmeame; // Ta nakynue uapyweuox, // Manecenvkux
manoyweuoky (Yxpainbeki copominbki michi 2003: 126), 6np. «Haw meipeasey, naw
moipeasey // Hakynisne nu3o, sx asey, sik aseyy (benopycckuit 3poTHUECKUH (HOTBKIOP
2006: 184). 3aeck roBopuTcs 06 aHATIOTMYHON ONTOBOM 3aKymke. B mecHe u3 cOopHMKa
Kupmn /lanninoBa 3TH KyIIIIs — IIOI ¥ HHO3EMIIBL: «A non Ha 6asape nu3dy npodaem, //
Tpuweowu ovsakon, on bapwiunuuaemy, «I[100 cexensx Oyxapyvl ¢ mosapamu cmosim.
// — A kaku y nux mogapwui? // — doaxu mogapwi, 0a 2onwia nuzowi!» (Pycckuit spornde-
ckuit ponpkiop 1995: 34, 35). Tema KyItun-nipoiaku He CIy4anHa IOTOMY U B OpayHON
TeMatuke («Y eac mosap, ay nac kyney», «Ha mosap nenescanviii Kyney HexceHamuliiy).
BripodeM, MHOKECTBO BYJIBB MOXHO M IPOCTO HAJIOBHUTH, KaK B IIMPOKO U3BECTHOM
pycckont wactymike: «Kax na Kuesckom eoksane // Tpuoyame mpu nu3oer noumanu, //
THonoorcunu na secwvt — // Bo 6ce cmoponwt yewiy (O30pHBIE yacTymku 1995: 52).

Crozia ’ke IPUMBIKAeT UAes, YTO ITOJIOBBIE OpraHbl OyATO OBl MOXKHO HEepeeaTh,
KOTOPOH B COPOMHBIX CKa3Kax IOJIB3YIOTCS Pa3HbIE XUTPELbl: OJJ1H 00€eIIaeT M030J0TUTh
BYJIbBBI JJIsl YCIICITHOTO BBIXO/A 3aMYK, JPYTOM — IPUCTABUTh JKEHIIIMHAM TECTHKYJIBI,
4yT00BI caenath ux MyxunHamu (Hnatjuk 1909: 344, 353). ViBaH mproOpeTeHHbIE BYIbBEI
YHOCHT, KaK OTAEIbHBIE PEAMETHI, YTO MOXKHO CPAaBHUTH C U3BECTHBIM 3POTHUECKUM
rpagduTi Ha KaMEHHOM OJloKe KpernocTHon creHsl [IpecnaBa. B nieHTpansHON 9acTH
rpadduTn n3006paxkeH My>KUMHA C 3PETHPOBAHHBIM (HaJUTOCOM U pa3BeJCHHBIMU B CTOPO-
HBI pyKamH, Ha pasioce HaXOJUTCs BYJIbBa, @ BTOPYIO BYJIbBY MY)KUHHA HECET B IIPaBOH
pyke (OBuapoB 1993: 65). Hano ormetuTh, uto rpadputy MMeeT Oolibliie CXOACTBa CO
cruxotrBoperueM Ilymikuna «I{aps HukuTay, rie omucaHa cUTyalusi IOMMKH [APCKUM
TOHIIOM Pa3JIETEBIINXCS MTHI(-BIAraIuI] IPH IOMOIIHU CBOETO (ajioca.

1.6. YucmrensHble B «cTopun 06 UBane» BcTpedatorcs Tpkast: 40, 7, 8. Hucna
COPOK M CEMb TPAJULIMOHHBIM ()OIBKIOPOM HCIIONIB3YIOTCS JOBOJIBHO YaCTO.

C uneert ueTbIpex AECSTKOB (DOIBKIIOP U JIEKCHKa CBS3bIBAIOT HIeto MoTHOTHI (Kypas-
neB 2016: 329), 310, MO CYyTH, CHHOHHMM CJIOBa «MHO>XKECTBO». CIIOBOCOUETAHUS U CIIOBA
COPOKONPUTNOYHUK, COPOKOHONCKA,, COPOKODAOHUK, COPOK COPOKO8 HE 03HAYAIOT UMEHHO
40 gero-mm60; 3araaka o 3yoax « Copok cokonos 6 oonom enesoe scugymy (JKuBoi poTHuK
1985: 31) ToBOpHUT HE O peaTbEHOM YHCIIe 3y00B; B MACIICHUYHON TIPUCKa3Ke, N3BECTHON
TaKOKe CKasKe: « Yo mul 1b, MOSL MACIEHUYA, KPACHAs Kpaca, pycas Kocd, mpuoyamu
bpamos cecmpa, copoxka babyuiex sHyuxa, mpex-wamepuna ooukay (Caxapos 1849:
329), «Pycas Pyca, uepnas xoca, mpuoyamu dpamos cecmpa, copoxa 6aoyuex enyuxa,
mpex mamepei oouxkay (Pycckue BonmieOHsie ckasku Cubupu 1981: 62), konu4ecTBoO
6a0ymiex — sapkas (poIapKIOpHas runepoosna. BerpeuaroTes u Takue TEKCTHL, TIe YHCI0
40 cBs13aHO € XKEHCKUM HadaoM: pyc. « Copok apuun // Il(130)b(u)x mopusuny (Pycckuit
spotuueckuit ¢poapkiop 1995: 340), 6ap. « ¥V Capooicki capmanicma // Haoma doyeanvki
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xyéx, // Copax kypayax caosiyya // I anowni caxanoxy» (benopycckuit 3poTHdecKuit
¢doapkiop 2006: 290). Ha s3pike QonbkiIopa COPOK BYJIEB B UMEHH AHACTaCHH — 3TO
SMHMYECKOE YMCIIO, YKa3bIBAIOILEE Ha TO, YTO y HEE MX UMEETCSI MHOTO, HEKUH OOJIBIION
3anac. MOXeT CIIOKUTHCS BIIEUATIICHNE, YTO YacTh U3 CBOMX COPOKa BYJIbB, KAK COOOIIAET
IIOBECTBOBAHHUE, OHA TOTOBA MpojaTh. HepeansHOCTH mponecca mpuaaet «Mctopuu 06
VIBaHe» NOTIOIHUTENBHBIN JJIEMEHT KOMH3MA.

Cemepka nouepeit MiBaHa COOTBETCTBYET THIMYHOMY B CKa3Kax, IECHAX M JIET€HIaX
KOJIMYECTBY JIEBYIIEK, HEPEJKO UMEHHO CECTEP: «NPUIEMAon Cemb YMOK, CIMYKHYIUCH
0 3eMJII0 U CMARU KPACHbIMU Oesuyamu u cmanu 6 oszepe kynamocsiy (CvuproB 2003:
260), «B nexomopom yapcmaee, 8 HEKOMOPOM 20CyO0apcmee y Hauiell cecmpvl eCimb
cemb Oouepeil, cemb cecmep, MaKk K HUM UOMU — OZHEHHYIO PEKy nepexooums Haoo,
oHa sac codicoicemy» (Pycckue ckasku u mecan B Cubupu 2000: 88), «V Uena Henesuua
ovLio cemy oouepeit, // Ocvmasn naduepuya» (Kupeesckuit 1918: 73), ykp. «6 momy
o3epu Kynaromcst cim 0040k uaproxcendicnoikay (Uyonnckuin 1878: 195). [eBymku
9TH 3a4aCTYI0 OKa3bIBAIOTCS JOYEPSIMH IIEPCOHAXKa, 00JI1aJAFOIIET0 BEICOKUM 10 MEpKam
CKa3KH CTaTycoM. BecbMa mpuMeyaresibHO, 4TO TAKOE K€ YHCIUTEIbHOE HATNYECTBYET
U B JIET€H/aX, OOBICHSAIONINX IOSBICHNE HA HeOe TPyl U3 ceMH 3Be3x (WU ceMH +
1) — ckorurenust [Tnesin n Kosira bonpsmmoit Menseauntisr (BMecte ¢ [TonmsipHOi 3Be3110M):
«B Xopsatun oxono BapaxauHcke-Tormmuie cuntaroT co3sesaue Brnamman (ITnesisr)
Bunamu, v pacckasbIBaroT, 4TO OHM HEKOT/Ia, eIle JI0 TOT0, KaK HavyaJICsl CBET, XOIHIIH KaK
Buuel 110 3emite, pacrieBasi IIeCHU U BOJIsl XOPOBO/IbI, KAK OOBIYHBIE XOPBATCKHE ICBYIIKH,
ceMepo uncyioM U 1o umenu «Bunbl nagapune» (Vile ladarice), ot I0pus no Msana.
Korma n3menuscs ceT (1o BUHE XpUCTHAHCKON BEpbI), BUIIBI OCTaBMIIN HAlTy 3EMITIO U
Pa3sMECTHIINCh Ha 3Be3Jax. TaKk M UTparoT A0 CHX MOpP KaXKIyl0 HOUb B CBOM XOPOBOJIBI
IIPY TIPO3pavyHOM BO3/yXe, a MHOTJa JIIOJN X u3-3a 0bmakoB He BHIAT» (Kukuljevic
1851: 88); «Cemuszsezoouxa no neby becaem, cemv 36e3004ek 8 Kyue, a nooare Cupoma,
o0na 38e300uka. Ona 6cecoa cmoum, He nepexooum. A om cmapuxos civiuana: ux 6uL1o
80ceMb cecmep, cemb-no mpyosujue, a sma yynvipunace (KanpusHuYaia). « 4, —eogopum,
— camas apkasy; Huumo ne poouna. Cecmpbl ee npo2onunu om ceos: « dynvipunibcs —oax
u cmou mym oona!»» (Pyt 2010: 160). BeimaBaemsie neBymkam B «cropuu 06 VBane»
CEMb BYJIbB HaXO/ISIT COOTBETCTBHE B )POTHUECKNX CBaJICOHBIX MECHSIX: )KE€HA THICSIIIKOTO
«Pykasuyvr wwvem uz cemu nuzouy, // Cedbma-mo nuzoa da Ha ueonouxey (Pycckuit 3po-
tudeckuit Gosbkiaop 1995: 154—155). [Ipuuem nepryto (pasy cieayeT MOHUMATh Kak To,
YTO JKE€HA THICALIKOT0 (POPMHUPYET KEHCKUE reHuTanuu mosoxon (Mopos 2011: 32), r.e. B
HEKOTOPOM CMBICIIE MOXKET OBITh yromobneHa 6abe Anactacuu. CeMb godepen — HeKas
ycrosBIIasCsl MU(O-TTOITHIECKAsT HOPMa, HO, OBITh MOXKET, HHUIIMUPOBAHHASA KaK pa3
oOpazamu 3Be31HOT0 Heba. MOXKHO TakKe IPeIOoNI0KUTh, YTO 33 PACIIPOCTPAHECHHBIM
B CIIaBSHCKOM MHUpE IpecTaBIeHueM [lnes rpymnoit skeHIuH! HeKoraa cTosut MU o
HEPBBIX COTBOPEHHBIX KeHIMHAX. He Ha 3To /i yKa3bIBaeT U BApUAHT Ha3BaHUsl, KOTOPOE

4 Bapwuanrsl: pyc. apx. Baow; 6np. Bute6. babwi; ykp. babu /| Babet, B «JlekcukoHe» E. CraBunenkoro u A.

Kopeukoro-Caranosckoro (1650 r.): babwt 36e3061 Pleiades; mons. Babeczki, kamy6. Babé, Babi, Babki, BapM.,
Mas30B., Ma3yp., IOJUIAC., TIOMOP., CBEHTOKII. Babki / Bapki, mobens., nopssic. Baby, manon. Bapske gvozdy;
ueul. Baby; B-nyx. Baby, Babky, u.-nyx. Babki. Croza e 1oJib. 1oMop. Panny «IeBbD».
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MOKHO TPaKTOBaTh Kak «gouepn Benecay (Pyr 2003: 532): pyc. Borocvinu (Cpe3neBckuit
1: 294-295), yxp. Borocunu (Pyt 1987: 33)? JlouepsiMu MOKHO MIMEHOBATh HE TOJBKO
POXIIEHHBIX, HO U CO3/1aHHBIX.

BocbMepka B JaHHOM KOHKPETHOM Cilydae — JIMIIb CUMBOJ M30bIToYHOCTH. U, UTO
HWHTEPECHO, BOCBMEPKA, U B Psifie CIIydaeB CIeAyollas 3a Hel IeBsITKa, BCTPEYalOTCsl B
OT/AENBHBIX (DOJBKIOPHBIX TEKCTAX MMEHHO B CBSI3H C )KEHCKUM HadasioM: O1p. « ¥ maiieo
minénauxa // la akypamuenskii nacox. // Bocemv kypauax caosiyya, // A 03essimul — ne-
mywoxy (beropycckuit sporuueckuit ponpkiaop 2006: 279). B 6en0pycCKUX I)pOTHYSCKUX
MIECHSX, UCTIOJIHACMBIX Ha CBaIb0€, PUCYIOTCS CICIYIOIIHNE KAPTUHBL: «Ms1036€03b-Mypa-
seunivax // A yznes na icmonauxy, // Ckinyy xapabauxy. // A y moil kapobauywi cem Kyp
Ha eaposauywl, // Bocomas camasons x003iys, // Ilamyxa 3a xaxon 8003iysb», «I 03e sawa
eacnaovins, // LLImo kanycmy eapvina? // Bawa kanycma nycma, // Cem ni3o eapuiiacs.
// Cem ni30 eapwvinacs, // Bocomas yeaninacs. // /[zeesamasn camosons xoo3im, // Ilana xys
3a cabou 8003imy, «Hao pasnorw, neio nuzdorw // Cem nuzd na morusuky, // A éocomast
y Kapwlyeuxy, // Ana xys 3a xaxon 6003uyvy (benopycckui s3poTrueckuil HOIBKIOP
2006: 161, 174, 195). BocbMast, kKak MOXKHO BUJIETh, BEJIET c€0s JTOCTATOYHO CBOEBOJIb-
HO — IOAOOHO TOMY, Kak 3To omnucano B «Mctopun 06 MBaney. [lapammens k uugpe 8,
yKa3bIBAIOIIYIO HA €€ HETATHBHBIE KKAYECTBA», HAXOMM B YKPAUHCKOM STHOJIOTHYECKOM
nerene 00 Aname u EBe, osiCHSIONIEN MPOUCXOKACHHE XXECHIINH, HE NMCIOIINX ITaphl:
«Kunu 6onu cobi, npayrosanu Ha xui0 i manu cim cunig i gicim 0onbok. Omoice, mo He
2pix, Koau bpam i3 cecmpog dcue, 6o KOIU Ha NOYamKy ceima He 6y6 2pix, mo i menep ne
€. A eOna oonvka ne mana napu i oyna medice bpamomu i mana oimu. To 6i0 nei uxoosam
omi ceimosi diguama, wa napu He maromovy (Jlerenau ta nepexazu 1985: 47). Bocemas
JICBYIIIKA OKA3bIBACTCS JIMIIIHEH, CBEPX HOPMBI, U 3TO MpeBpaliaeTcst B OeJCTBHE IS
Hee U ee IIOTOMCTBA.

1.7. Yrpo3a numIHen BYJIbBBI OKa3aThCsl HA HOCY Y IVIABHOTO NEpCOHaXka UCTOPHU
HaXOJMT Mapajiesib B TEKCTaX HAPOJHOM TPaAMIH, TJe COYETACTCs TEIECHbIH BepX U
HU3. B pycckoi SKCIpeCcCUBHOM JIEKCHUKE BBIPAXKEHHE geuiams nu3dy Ha HOC OTMEUYCHO
B JIBYX 3HAUEHHSX: 1. «IIPOSBIISATH JKEJIAHHE BCTYIHUTh B CEKCYalbHbIC OTHOIICHHS:
«Hy raxue sice, desuama, /'Y nac napuu — oypaxu: // Um nuzdy xoms Ha Hoc eewiaii — //
Ommaxuymes, saxnaxuy; 2. « Jucdm. BMecto: Bemars nammy Ha yum» (Ilrynep-Capao
2:C.99).

Pa3HoBUIIHOCTEIO 000pOTa C HOCOM SIBJIETCs 00pa3 BYJIbBBI Ha J10Y. Tak, B yKpauHCKOM
MECHE UMEETCs APOIUIHOE OMICaHHE CAMOTIOBBIIICHHS CTaTyca ITyTeM HOMELICHUS Ha
7100 3HaKa, B JaHHOM CJIydae HalOMIHAIOIIETO KOKapAy: YKp. «IIpuiiuioe Poman // 3abpas
n... 6 caman. // llosicue na no6i // Taii kasxce: st nany (Kpunranii @egopa Boska 2018:
257). B HoaOMIOAHBIX TaIaHAUSX TIECHSI C TOJOOHBIM 00Pa30M CYITUT IEBHYCCTBO: «Xooum
cmapywixa no cepeou, // Hocum nuzdywxy (mandywxy) Ha uepeney (Pycckuii 3poTHYCCKUI
¢dompxiiop 1995: 233). CpaBHU Takke 0OCIIAHKUE CIIUTh U3 BYJIbBBI FOJIOBHOM YOO, YTO
CYJIMT HOCAIIEMY €ro HeObIBaJIOe IyXOBHOE OJ1aro: ONp. «A iiepati, My3viKa, y C80U CMbIK,
// A nawtro mabde c nuzovl winvlK. // Hu nacu src mol 5820 Y Oy03uHb 03eHs, // A Hacu s
mol 520 Y ckpvicenns, // Byosuys meaéu oywwl cnacenusny (benopyccKuil SpOTHYECKIH
¢oxpkiop 2006: 180), 1 muTaHb! HapHS MOMINTH cede TOIOBHOMN YOOp: « Munawxy He eo,



OTHUOJIOTMYECKME 3AMETKU: «NICTOPUS Ob UBAHE» ——111

// ITu30dy na wanouxy 6epezy, «A ceoro-mo au munaweuxy // Cmepee-maxu, cmepee, //
Ee uepnyro, moxnamyro // Ha wmanouxy 6epeey (Pycckuit aporudeckut honpkiaop 1995:
96, 514). B ykpanHCKOM 3THOJIOTUYECKOH JereHie u3 [10/1051bs onuchIBaeTCs CUTYyalus
B Hauaje TBOPEHHsI MUpPa, Koraa bor riaHnpoBai MOMECTUTh TeHUTAINH Ha JIOY Y
MIEPBBIX JIOJEH: «bo mo ax boe comeopus nioouti — 3 nepeoco Hauana — i Xomie zpiuine
mino nocadumu Ha 4oni. Anu nocis o6oymasca. Lo d6yoe 3ne, 60 nasepxa» (JleBueHKO
1928: 2). B 6xm3koit 60nrapckor 3THOIOTHISCKON JieTeH e bor BMecTe ¢ )KHBOTHBIMU
Pa3MBILIISIET, T/I€ PA3MECTUTD BYIIBBY: « ECiu ee nomecmums Ha 100, Kaxcowlll ee 00Cma-
nemy (Ponknopen eporukoH 1993: 135). Takum 00pa3oM, eJMHCTBEHHO MPaBUIBHBIM
NpU3HAETCS HBIHEIHEE TOJIOKEHNE JIell, U pa3MellleHne TeHUTAINN B Tpeienax JInia
OKa3bIBaCTCsA HapylIeHHEeM OOKECTBEHHBIX yCTaHOBIIEHHH. B GocHUIICKOM BapHaHTe
JIETEeH/IbI CAaMH KEHII[HBI MacTepsIT ce0e TeHNTAINH B BHJE S0JI0Ka U HITYT HaJUIe)Kaliee
JUISL HIX MECTO: «3amem 0OHa U3 HUX npeonoxcund: «/asatime npukpenum ee ko i6y!»
— «a me1 umo! — cmpoeo cxasana émopas. — IMo HeKPAcueo, U Ha IMOM Mecme OHA
ecez0a Oyoem noosepoicena yoapamy (Kpaycc 2009: 342). CortacHo ykasareinto bepes-
kuHa-JlyBakuna, 3T0T ctoxkeT (F17. ['eHuTanuu He Ha MeCTe) IMUPOKO PACIIPOCTPaHEH U
M3BECTEH Ha YeThIpeX KOHTHHEeHTaX. Y cepOoB (Jlepau m TemHnY) B KauecTBe 00epex-
HOM (hOpMyIJIBI HEBO3MOXKHOTO HCIIONB3YETCS COOTBETCTBYIOIUI 00pa3 TeHUTAINI He
Ha Mecre: «Ecny HeKTo Ha YTO-TO yAMBUTCS, TO ISl TOTO, YTOOBI HE CIJIA3MWII, HYKHO
eMy cka3ath: /.../ «I1... mu Ha ueny!» (BynbBy TeOe Ha 100!)» (Mujarosuh 1909: 419).
B Gonrapckom 3aroBope ot criasa (IlnoauBckas o0i.) Ta xe GopmyIa npuMeHeHa K
XHIIHUKY, BBICTYIIAIOLIEMY B JAHHOM Clly4yae, BUANMO, KaK CYIIECTBO JIEMOHHYECKOE:
«Bvpuuya (Bomanuua?) 6sea 3a ceno // ¢ nymka Ha yeno!» (Kabnemkosa 2003: 46).
Takke, «coracHO cepOCKOMY M MAaKEJOHCKOMY IOBEPBSIM, ByJIbBa MOXKET BBICKOUHTH
Ha JIOY y MYy>K4HHBI, €CIIM OH YXUTPHUTCS MPOUTH 1oJ pagyroi» (Toscton 1995: 495),
T.€. IPOM30MIET HeuTo HeBeposiTHoe. B «McTopuu 00 BaHe», crenoBaTenbHO, BYIbBa
IPO3HT BBIOpPATh MECTO ISl Ce0sl CAMOCTOSTEIBHO: Y MY>KYHHBI, 1 00JIee TOro — He Ha
MecTe, TJIe TEHUTAIUM TI0JIaraeTcsi HAXOIUThCS, HO Ha CaMOM BHJIY, YeM HapyIIHT BCe
MBICJIUMBIE U HEMBICITIMBbIE 3aKOHBI.

W3BecteH momoOHBIN 00pa3 M OTHOCHTENEHO MYXKCKUX TEHUTANHN: pyc. Ymob(vi)
xyti na 16y evipoc! (Ilmynep-Capno 1: 119). IlogoOHas cuTyanns — He4TO HEOBIBaIOE
BOOOIIIE ¥ HEBEPOSTHO MO30PHOE: TO, YTO JIOJDKHO OBITH CKPBHITO IPHPOIOH, OKa3bIBa-
€TCsl BBICTABJIICHHBIM Ha CaMbIX BUJIHBIX U BBIJIEIISIOIIUXCS Ha JIMLE MECTaX — HOCY WA
110y. Bo3aMokHO, TakKe 00pa3bl SBIISIOTCS MAPOIUSIMU HUITH CHIOKEHHEM (OJTBKIOPHBIX
(dhopmyn o HebecHOM cBeTHIIe BO JIOY. B cka3zkax 100 repost MOJKeT OKa3aThCs YKpaIIleH
MeCSIIEM, COJTHIIEM TN 3BE31010. MecsIl: apuia poxKaeT «CblHKA NOKONEeH 8 3010me,
nonoKom 6 cepedpe, no KOCUHAM 4acmol 36e30bi, 60 10y ceemén mecayy (3enennt 2002:
42). ComnHile: napuia poXkaeT HECKOJIBKUX CBIHOBEH, «80 /10y KPACHO CONHBIUKO, HA
samolike ceemen mecsiyy (AdanacseB 1957, Ne 285: 380), «no xocuysm yacmol 36e3-
00YbKU, a 8 3ambliKe C8em.Iol Mecay, a 60 10y kpachoe conHviukoy (Coxonosl 1999:
242). 3Be3na: Tak IOMeJaeT CBOETO N30paHHUKA APEBHA — «8 MY Jice MUHYMY 8lenuid
emy 6 106 armasHyro 36e30y» (Adanacse 1957: Ne 564, 340), «Cusina ceou nepcmens
u yoapuna eso 8 100. Y neso u oopasosanacs 36e30a 80 10y-my: npocmo max u cusemy
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(3enennn 2002: 61). B ciaydae co 3Be3/101 MpU CHU)KEHHBIX BapHAHTaX BITOJHE MOXKET
0OBITpBIBaTHCSI OueBUIHAs prudma. Ecim pazmenienne Ha iauiie HeOECHBIX CBETUI — IIPH-
3HaK MPUHAJJISKHOCTH K «CBETIIBIM CHIIaM», IEPCOHAXKaM IOJI0KUTEIbHBIM, TO BEPHO U
o0paTHOE: HaXOXK/ICHUE Ha JIUIIe TeHUTAINI XapaKTEePHO ISl IEMOHUYECKUX CYIIECTB,
B 00JIMKE KOTOPBIX HAOMIOMaeTcs OTKIOHEHHE OoT HOpMEI (YcmeHckui 1994). Oty xe
JIeTaJIb MOTYT OAYEPKUBATh B CBOEM 00pase pshKEHBIC, H300paKarolue MIPUXO/ IEMO-
HUYECKHUX MOTYCTOPOHHUX CHJI HA 3€MJIIO B I03BOJICHHOE UM BpeMsi. CpaBHH OnucaHue
CBSITOUHBIX PSDKEHBIX B UEIOOMTHON HM)KETOPOJICKHX CBSIEHHUKOB, IIOIaHHON B 1635
r. narpuapxy Moacady I: «Ha nuna cBos moiararoT JIMYHHBI KOCMAThISI K 3BEPOBHIHBIS 1
OJICTy TAKOBYIO K, @ CO3a/I1 ce0e YTBEPKIAI0T XBOCTHI, IKO BUANMBIS OecH, 1 cpaMHast
ydeca B JIHLeX HOCSILIe U BCSIKOE 6ECOBCKO KO3JIOTIIACYIOIIE M OOBSABIISIONIEE CPAMHBIC
yabl...» (AkTel nctopraeckue 1841: 96). Hy)KHO OTMETHTB, 4TO CIOBO 0 OTHOCHIIOCH
KaK K MY>CKHM, TaK ¥ )KEHCKHM TeHUTAIHAM: 0emopoonblil scenckuti yo (CaMonioBny
1780: 8), 1 3TO MO3BOJAET MPEATIONATaTh, YTO HA CBOMX MACKax PsYKEHbIE MOIJIH pa3-
MelaTh UIMUTAIMH TeHUTATNH 000X I0JIOB.

T'epoit «McTopum» OT «mepcoHa)ka» MPOTHUBOIOIOKHOTO MOJIa, KaK U B CKa3Kax,
OTKPBIBAETCSI BO3MOKHOCTB OBITh OTMEUEHHBIM 3HAKOM, KOTOPBIN Oy/IET Y BCEX Ha BUJLY.
Bort TonbKO0 BMECTO ITOY€ETa 3HAK CYJIUT JIMIIb CPaM, yIoJ00IeHHE CYIECTBY HEUHCTOMY,
JIeMOHHYECKOMY. JINIIHSS ByJIbBa OKa3bIBAETCS BPAroM, M TOJILKO CMEKaJIKa IO3BOJISET
VBany n30aBUTECS OT rpo3AIIel HAIACTH, 0OPATHB U ATY CUTYAIHIO Ha ITOJIb3Y BceM. OH,
HOATBEpPXK/Iasi CBOE TOBOpsIIiee NMsI, HATJISAHO JOKa3bIBAET CBOIO BJIACTh HaJl )KEHCKHM
Ha4ajoM, CII0BHO (ayundeckoe 005KecTBO, pa30uBast ero BOILIONIEHUE BIPEeOEe3rd — MOTHUB,
TaKXX€ U3BECTHBIN CMEX0IPOTHUECKOMY (DOIBKIIOPY B MeCHSIX: «/Ipuwen ¢ Mockaul, xyii
3a6un ¢ mocku, // Xyii empecku, nuzoa edpebeseuy (Pycckuit aporudeckuit QoIbKIop
1995: 38), u B mocnoBunax: «/Iubo xyii nonoram, mubo nuzda eopebeseu» (Adanacben
1997: 494), «JIubo xyii nononam, oo nuzoa 6 ujenkuy, « Xyt 6 COnisix — nuzoa eopedezeuy
(ITnyuep-Capno 2: 168, 186). B ciyuae MBana cpabotaino BTopoe. Bipouem, Haio UMETh
B BUJLY, YTO 32 MOJOOHBIMHU BBIP@KEHHSIMHU CKPHIBAETCSl ONMMCAHUE KOUTYCA, U IOTOMY
MOJKHO IyMaTh, 9TO VIBaH pacmpaBHIiICA C JIUIIHEH BYJIBBON CBOCOOPA3HBIM CIIOCOOOM,
B IIPSIMOM CO3BYYHH CO CBOMM IPO3BHIIEM.

[IpuBens honbKIIOpHBIE aHATIOTHU Py JieMeHTOB «lcTopun 06 MBaHe», MOKHO
cllenaTh BIIOJHE 0OOCHOBAaHHBIN BBIBOJ O 0€3yCIIOBHO HAPOJHOM €€ MPOUCXOXKACHUU.
IIpeacrasnsiercs:, 4To pa3dupacMoe B JaHHOHN paboTe aHEKJOTHYHOE NIPOU3BEACHUE U3
«Kpunragum» BIOJTHE MOKET HUMETh KOPHH B STHOJIOTHYIECKOM MH(E O MOSBICHUH Y
JII0/IeN TOJIOBBIX opraHoB. Mude, npruoOpeTieM NCKIIIOYUTENIFHO CMEX03POTHYECKOE
oopmIIeHNE TIPH TIepecKase B ONPEACICHHOM KPYTY, 1, BO3MOXKHO, yTPAaTHBIIEM YacCTb,
I'JIe COZIep Kanoch MOBECTBOBAHUE O CO3JaHUH MY>KCKUX FeHUTaIUN. CXOIHYIO MBICIIb yXKe
BbICKa3bIBaJM panee. KommenTupys nmymkunckoro «llaps Hukury» u ero donbkiiopHsie
UCTOKH, BKtodas «Mcropuio 00 Meaney, I'.A. Jleunton u H.I'. Oxotun numyt: «B
TO XK€ BPeMsI, OHU OOHApPY’KMBAIOT MHOXKECTBO B3aMMOCBA3EH C APYTHMH CIOXKETaMU, B
YAaCTHOCTH, C YUCTO STHOIOTHIECKUMHU (MU(OIOTHYECKUMH) TEKCTAMH O CO3IAHUH KEH-
IMH (CHavaj1a — 0e3 IOJIOBBIX OPraHOB, TOTOM OHH JEJTAI0TCS OTAEIBHO) WIIH KEHCKUX
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TMIOJIOBBIX OPTaHOB, MPEJICTABICHHBIMA MHOTHMH (DOJIBKJIIOPHBIMU TPAJHULUSIMHU, B TOM
yucie crnaBsHckummu» (JleunroH et al. 1991: C. 32). Crarbs yka3aHHBIX aBTOPOB He
COZEPIKUT KOHKPETHBIX IIPUMEPOB ITUX ITHOJIOTUUECKHX TEKCTOB, B CUIIY Yero JJAHHOE
coobpakeHre HOCUT oot XapakTep. [lompoOyeM HCIIpaBUTh 3TOT MOMEHT.

2.1. Wtak, Ha MBICTH 00 ATHOJIOTUYECKUX KOPHIX pa30HpaeMoro TeKCTa HAaBOAUT
OTIpeNIeIEHHOE CXOJICTBO YKPAWHCKOTO TEKCTA C PYCCKOW ATHOJIOTHIECKOH JIETEHAOM O
TTOSIBIICHUH Y TIEPBBIX JIFOJICH TEHUTAIIHI, 3aIIICAaHHON B ApXaHTeIbCKON 001acTu. «boe
comeopun yénosexa. Comeopun da cam cnams ez, a YenoeeKam HaKasai, wmoovl uz
u36w1 He bixo0unu. Comeopéno-mo, UOHO, MHO20 6bL10 cpasy. Bom cnum boe, xpanum,
monvko epom epemum. /.../ Bom Comona nookpaica, omeopust 0eepu 8 vi30y 0a u baém:
«Oxmu mHe, 1100eHbKU, bedxcume-Kko Ha yauyto-mo. Konw 30ucs 6acko oa xopowo: nmuyxu
norom, ysemoyxu yeemymy. Hy, kax nodypuas-mo, oak u nobexcanu. A Comona cmarn
3a 00008epunKy ¢ monopom. Kaxk mumo €80 koeul yénosex nobesxicum, oH €60 mOKHEM 0a
mOKHEM npomedic Hoe. M30biposamun yénosuykos u baém: «byovme vt 6abamu, denaiime
6ce Hazno mysicuxamy. Beman boe, noxanvkan, noxanvkan, da oenams neueso. Hpunenun
OH OCMANBLHBLIM TH00SM RO WULKe 0a U 2080pum. «3amwvixkatime 6abam ovipwvl, niooume
Hoswix ntodeiiny (Ycrbsackue ckaszku 2007: 45-46). O6a Tekcra IBHO HE TIATOTECIOT K
CEepBE3HBIM JKaHPaM U MTPU3BaHBI [10320aBUTh. B 000MX CiTydasix ByJIbBHI ACTaeT IMPEICTa-
BUTEJIb IIPOTHBOIIOJIOKHOTO T10J1a TIPH IIOMOIIH YAApOB Toropa. B 6ocHuiickoi nerene
JKCHIINHBI CaMH MacTEpAT BYJIbBY, HO JIOAEBIBAET €€ My KUMHA IIPH ITOMOIIH TOIIOPA:
«Koeda 6abvl npukpenunu nuzdy Kk 002080peHHOMY MECMY, NPUEn MACMeP-NI0MHUK
u nonpocun, Ymoowl OHU paspewunu emy dooerams ee. On 00Cman Mmonopux u paccex
nu30y nononamy (Kpaycc 2009: 342). Tonop 3aaefiCTBOBaH U B O€JI0PYCCKOM IpeIaHuH,
OOBACHSAONIEM MPUYNHY TOTO, ITOYEMY y MYKUUH TeHUTAJINH Pa3HoO ITUHEL: «Kozrice
boe (3azaday myscoikam nepanpuvlenyysb npas kauasy) ... Mysicuvina, 3Haublyb, O0NHCAH
nepanpuleHyyb 3myro KaHagy. Ak nepanpuvleHe — a mam manop nACMaynensbl — max €
mym (medicdy Hoz) i paspsazas. A Ha mou cmapane cmaiyb Opyei uanasex i ema ycé 3a-
wleas. Ak kamopamy 3auibisi mym OpoOHeHbKa, 3HAUbIYb, HIMKA acmaHneyya MaieHbKas,
NICIOHOK, d AIK KAMy my0bl-CloObl WLMAPSHYY, 3HAUblIYb, OpYel NiCIOHOK O0IbW acmaeyyay
(TpaneiupritHas MacTankas KyapTypa Oemapycay 6/2: 604). Ha Tomop, BeposTHO, yKa-
3BIBAET PyCCKas YacTyIIKa, CIOKETHO 3aBHCHUMas OT IPEAaHuH ToJo0HOoro THMa: «boz
pebsim naxaszan: // Um no nanxe npussizan, // A deguornox naepaoun: // Meoic noz Ovbipky
npopyoun!» (Bonkos 1999: 232). Cpenu 06pa3iioB HApOTHOTO 3aBETHOTO FOMOpa OMUcaHa
CHUTYaI¥sl, KOTJ]a MaTh OOBSCHSET HAJIMUUE Y Hee TEHUTAINI YBU/ICBIIEMY UX MaJIOJIeT-
HEMY CBHIHY CIIEAYIOIIUM 00pa3oM: pycC. «ITO mamsKa He83Hauall Mmonopom pacceKky
(AdanaceeB 1997: 507), ykp. «Ta ye, cunok, msiii 6amovKo KOIUCh PO3CePOUB C51 HA MeHe,
X6amMuU8 COKUpPY, 3aMAxXHy6Ch Ha MeHe, max Kinyem i yiopkuye npomisic niey (Hnatjuk 1909:
17). Co3By4HOE onrcaHue OOHApYKHBAETCS B LIYTOUHBIX IIECHAX: «AX mbl, memyuika
sozmobnennas! // Tonopom ona paspyorennasy, « dmo éce 3mo 6o3noonennas, /'Y meos
nuzoa pybnennas, // Tonopuwem noosopewennasy (Pycckuil 3poTHUECKUN (POTBKIOP
1995: 64, 127). Takoe 00BsICHEHUE BIIOJIHE MOYKET OBITH BBI3BAaHO COOTBETCTBYIOIIMMU
STHOJIOTUIECKUMHU JieTeHaaMu. Takxke K JaIbHIM OTTOJIOCKOM MOTI0OHOTO MU(a MOKET
HMMETh OTHOIICHHE CBSI3Ka BYJIbBA/TOIOP B MECHSX, TE TOMOPOM IIBITAIOTCS J0CTATh
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(«BBIpYOUTBY») BYJIBBY M3 IyTIJIa MJIM ITHS, OTEJIUTH €€ OT roja: «Kak sauiia sma nuzoa
da enyboxoe dyono (sic!) // Tonopom ee pybunu, oa ne evipyounuy (JleBunton et al. 1991:
30), «3anezna 6 dyniuwe, // B ocunosuwe. // Kanawom-mo manunu, // Jla ne svlmanunu;
// Tonopom-mo pybunu, // Jla ne evipyounuy, «3aremena Kyuka é nenwv, // Tonopom ee
pyounu, // He evipyounuy (Pycckuit spotmaeckuit ¢ponskinop 1995: 100), «B xopudope
moina non, // Ipumoposuna xoxon. // [atime mne monopuxa — // Beipyoums xoxonuxay
(Hepurmazor 1993: 166).

B npyrux cXoIHBIX JlereHjax B KaueCTBE HHCTPYMEHTA, CO3/IAIOIET0 BYJIbBEI, (pury-
pupyet koca. Ee ucrones3yer 1160 uepT, Kak B apxaHIreJdbCKOM TeKcTe: 0ip. «/ asopay,
[ Udpas Kanasy MywHbIHbl i Zcanysinsl. /.../ A baba twna, yvopm kacy nacmasiy — 6aba
il npapazanacs. /.../ Hedse uspas kanagy 4opm ix eHay i 0341iy ama «yoagorvcmaien. A
baba na kacy cmana, iy sie Ha pyoauiysl cmania, npapa3anacs, kpoy nawiia. I ysanep ioze»
(Boranesa 2008: 98). JIubo bor: pyc. kapen. «Kozda boe 6ab da desok na ceem suinyckar,
MO KOCY Jie36uem 68epx NOCMABU. U NPUKA3AL UM Hao kocol npotimu. Tem, kmo nonuoice,
Mexncoy Hoe bonvbue npopesano, a mem, Kmo 8blie, — MoAbKO CAMbIM KOHUUKOM KOCbLY
(JTorunoB 1996: 449). B ananoruunom 6oarapckoM BapuaHte bor mpumensieT cabio:
«Kax pacnevamulean sicenwyun. 3abun cabnio pykosmoio 8 3emiuo, ocmpuem géepx. Onu
udym u paspezaromcesi. Komopas nogvluie, npoiioem u paspenlcemcs HEMHO20, KOmopas
noMeHblUe, KaK pazpexcemcst, mo 00 cepedku. [1osmomy y Hu3kux nuzovl noboivue, a y
evicoxkux — nomenvutey (MuboB 2002: 20-21). TUTOTOTHYECKYFO MapaslieNb K T0100-
HBIM JICFICTBUSIM CO CTOPOHBI bora rnpecraBiisieT JaThIICKUN BapUaHT IPEIaHUs O TOM,
kak bor yBen y yepra ero crajia ¥ M3MEHHJI XapaKTepPHbIE YePThI CKOTa, IPEKAE TOMY
MIPUHAIIS)KABIIETO: « Y uepma 6oounace ckomuna /.../ Boz 3a0yman npubpame x pykam
uepmogy CKomuHy u nocmpoun xiee. /.../ Ha opyeoiu oeuwb 602 602HAN 8 NOpoe X1ea
KOCbl», 3aTeM HAITyCTHJI Ha KOPOB KPOBOCOCYIIMX HACEKOMBIX, KOTOPBIC M «3AcHAIU
uepmosy CKOmMUHy 8 60JICUll Xi1e8, U 6ce KOPOGbl PACCEKAU KONbIMA O KOCbL HAd NOpo2e»
(JIaTprmickue Haponusle npenanus 1962: 72).

B nByX npHBeICHHBIX BhIIIE OEOPYCCKUX ITHOJIOTHYECKUX JIETeHIaX YITIOMUHAETCS
KaHaBa, KaK HeKasi PaHuI[a, KOTOPYIO HEOOXOAUMO Tepeceyb, MOCHEe Yero IPOUCXOJUT
M3MEHEHHE TOJIOBBIX OpraHoB: «Kouicy boz (3a2aday mydxcelkam nepanpwlenyyb npas
Kanasy)... Myswcuvina, 3nauvlyb, 00nxcan nepanpvleHyys smyko kanagyy (TpaapllplitHast
Macrarikas KyJabpTypa oenapycay 6/2: 604). «l asopay, iwni uapas KaHagy MyutubiHbl i HCaAH-
ubinbl» (boranesa 2008: 98). B «Mcropun 06 ViBane» eit cootBetcTBYeT piuka Cyxoébiska,
BeJib prolpeTaeT BYJbBbI MIBaH nuiib mpeoiones ee. [Ipu 3ToM B (oIbKIOPHOM TONIE
MIPUMEHHUTEIBHO K SIre BOILIOIIEHHE MOTYCTOPOHHEH IPaHUIIBI BAPHUPYETCsl OT MU(DU-
YEeCKOM OTHEHHO! PEKH 10 OOBIYHON KaHABBI, HCIIOIB3YEMOH AeTEMH BO Bragumupckom
Kpae B CBoUX urpax: «[100 oknamu kanaea ovina. [enanu sasanunxy. Uepanu 6 baby Aey.
Ipvizanu uepes kauasy, kmo ynadem, mom k babe Hee uoemy» (I'ypsikosa 2011: 55).

K onucanHbIM MU(aM MOXET UMETh OTHOILIEHHE PyCcCKasi CBsiTouHast 3abaBa. «B Ka-
CHMOBCKOM parioHe Ps3ancko o6macti emie B 30-e roJIbl MOJIO/BIE MY KUUHBI U TApHH,
COOpaBIINCH KOMITAHUSIMH YEJIOBEK IO JIECSATh, HAPSIKAIHNCh «CTapHUKaMm» («aeqamu
KaJgEHbIMUY). «[IpUjsl HA OCUCIKH, «ACAb IUISIIYT, 3a0aBISIOTCS C JCBYOHKAMH.
Korna 310 HaytoecT, «1epI» XBaTaloT ICBUL] M BBIBOJIAKMBAIOT MX HA yiuiy. [loqanmaeTcs
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HeomnrcyeMast CBaJlka, Tak Kak n30a 0OBIYHO MEperoIHeHa, KPOME YIACTBYIOIINX, €IIe
HaOIroaronMMH (TJIaBHBIM 00pa3oM JEeTH IIKOJIBHOTO Bo3pacTa). BrlTamus neBuI| Ha
YIIUILY, Ha CHET, «JIe/IbD» 3aJUPAIOT UM I10JI0JI U HATHPAIOT CHErOM MEXy HOT (KOHEeY-
HO, HUKAaKMX MMaHTAJIOH HIOCThUHCKUE JIEBOYKH HE HOCAT, & MOXKET OBbITh, YMBIIIJICHHO
HE HaJIeBaIOT UX B 3TU AHHU). Ho MHTEpecHen 0O6CTOUT 11eo, KOraa 3Ta mpoueaypa co-
BepIIaeTcs KOJUIEKTHBHO. Toraa aBoe «1emoB» O0epyT AEBYMIKY 32 HOTH M ITOJHAMAIOT
KBEpPXY, AeprKa F00Ky KOJIOKOJIOM; TPETHI HACBINAET B 3TOT KOJOKOJ JIOMATOH JI0 MOJ.
JeBymika, MoBEprHyTasi TAKMM MaHHITYJISIIUSM, OTPSIXUBAETCSI OT CHETa, MMPOM3HOCS:
«Crnacu6o, nenyuika poauMsii!» — u yoeraer ooparHo B u30y. HaremmBmuce 31ech,
«JeIIbD) OTHPABIISIOTCS Ha CIIEAYIONIME OCHISIKH — U TaK BCIO HOUb» (Mopo3os et al.
1996: 287). Ckopee Bcero, 3T0 BapuaHT pacHpOCTPaHEHHOTO 1o Bcer Poccum oObraas
«COJIMTH AEBOK», IPHypoUYeHHOTr0 K Macienniie nin Yncromy YerBepry, HO BapHaHT,
BBINAIA0IINH U3 00IIEro THITA, BO3MOXKHO MO/ BIUSHHEM MH(OIOrHIECcKOro Gaxkropa.
JericTBHS «I€0B KAIEHBIX)» BIIOJIHE TI0JIAI0TCS TPAKTOBKE KAK H3TOTOBJICHHE AEBYIIKaM
BYJIbB, B mojipaxkanue Mudy. Kak uzsectHo, «putyai — 3to Boriomenue muga. Korna
YeJIOBEK y4acTBYeT B pUTyalle, OH MpuHuMaeT ydactue B Mude» (Kommnoenn 2018: 119),
«O06psz cocTaBIsIeT Kak ObI HHCIIEHUPOBKY MH(a, a MU} BRICTyTIaeT KaK 0OBSICHEHHE UITH
000CHOBaHHKE COBEPIIAEMOTro 00psaa, ero ucroiakoBanue» (Tokapes 1980: 235). Heuro,
OCYIIECTBIICHHOE B Havyajle BpPEMEH B paMKax MHU(]a, IOJDKHO €KETOHO MOBTOPSITHCS 1
OOHOBIIAITBCS B paMKax 00psizia, HECITyYalHO IPHYPOUYSHHOTO KO BpEMEHH 3UMHUX CBsI-
TOK, KOT/Ia 3aKJIa/ILIBAIOTCS OCHOBBI Ipsiyliero roaa. CaesanHoe TBOPLIOM ISl IEPBBIX
JKEHILMH, CHJIAMHU PSKEHBIX «JIEI0BY», BO3PACTOM MPUAIOIINX ce0e CTaTyc U aBTOPUTET,
JIeTIaeTCsI BHOBB JUII HOBOTO TIOKOJICHUS JIEBYIIICK.

WHTEpEecHO OTMETHTB, YTO CIOXKET 00 M3rOTOBJICHUH XKEHCKUX TeHUTAINN U3BECTCH
W 3a IpejesiaMy CIIaBIHCKOro Mupa. B Anamutndeckom karanore bepesknna-/lyBa-
KMHA MUQBI TOZOOHOTO THIIA CBEJECHHI o HoMepoM F6. «Bpinonbnennas BaruHay.
19.20.23.52.54.-.59.62.63.68 («(IlepBasi) »xeHIIMHA criepBa HE UMeeT BarkHbl. OOBIUHO
ee JleslaeT e ITHUIlA, )KUBOTHOE, ppida U 1p.»). Cpeau BaprHaHTOB C yIaCTHEM IIPECTa-
BUTENEN JKUBOTHOIO MHpa ECTh OJMH, OTHOCSIIUICS K Mukpone3uu-Ilonunesun, BecbMa
OIM3KHUH paccMaTpUBaeMbIM HAMH CIIaBIHCKUM 3THOJIOTHYECKUM IpefaHusaM: bemnona
(mousr Mautikitiki poxunacs 6e3 TenecHbIX 0TBEpCTHIT; M. Ipope3ai e ByJIbBY TECIOM,
TECII0 3acTpsuio, mpeBparmioch B kiutop) (bepeskun et al. 2019). Tomop u Tecmo —
MY’KCKH€ HHCTPYMEHTHI [UIsl 00pabOTKHU JPEeBECHHBI, MOT'YILIUE CITY)KUTh (aTHuECKUM
cuMBoJIOM. CX0/IcTBO Jake B meTansx. OgHaKo, TOBOPS O THIIOJIOTHIECKON OJIM30CTH
STHOJIOTUYECKHX CIO’KETOB BOCTOUYHBIX CIIaBsIH U JKuTeseln obnactu Mukponesun-Ilomnu-
HE3UH, CIIEAYET OTPAaHUIUTHCS 3aMEYaHUEM, YTO IOZOOHBIC CXOXKIICHNS 00YCIOBIICHBI
MeTa(OpPUKOH KOUTYca: ecit (ajuioc MOXKET OBITh yo00IeH pyosieMy HHCTpyMEH-
Ty, TO aKT aBTOMaTH4YECKU OyJIeT CpaBHHBaeM ¢ paboToil UM (pyOKOH, 3aTeCEIBAHUEM ).
B 10’KHOCIIaBSIHCKHMX 3THOJIOTHYECKUX MU(AX TAKKe OIMHUCHIBACTCS CUTYaIHs OTASIBHOTO
CO3/1aHHs TEHUTAJIMH JKEHIIMHBI IT03)Ke ee COTBopeHHs1. Ko3a HacTyIaeTr KOMbITOM, 4TOObI
puaaTh GopMy, JInca KacaeTcsi XBOCTOM, YTOOBI ObIIa MSTKa, ITYea KY¥OKHUT, 9TOOBI
cTana ciajKa, KaKk MeJl, OCell JIraeT, YTo0bl y Hee He ObUIO JHA, OT XOpbKa JOCTACA
3amax (Donxiopen eporukon 1993: C. 135-136); MmenBeanIa JaeT MepCTh, YTOOBI ObLIA
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JIOXMaTa, JIrca — JIyKaBCTBO, YTOOBI ObLIA JTyKaBa, Imaesa — Mea JiIst cragoctd (MuiboB
2002: 19); uHAIOK JaeT KyCOK MoJ00poaKa, YTOOBI clIeNaTh KIUTOP ULl OXPaHbI BYJIbBHI,
MeJIBe/Ib — EPCTh, YTOOBI ByJIbBE He Ob1I0 X001HO (Kpayce 2009: C. 342).

CoOcTBeHHO, Ta %ke, 10 CYTH, KapThHa, 4To U B «VcTopun 06 MBaHe», TOJIBKO B MaK-
CHMaJIBHO COKpAIIeHHON (hopMe, BeCbMa OJHOTHITHO HAPUCOBAaHA B KOPOTKHUX YKPauH-
CKHX ITECHSX, HCIIOJIHAEMBIX Ha cBa(b0e (II0ciie BEeHUaHus B IEPKBH): «byiu mu y boza,
// Monunucs Boey // 1 ceamiti [Tamunvywi — // Pionii maminyi — // I cessmomy Ionedinky
(B pyKomuCH: «ITOHEAUTKOBI») // [L]o nposepmis nu3di dipky» (Kpunranii @enopa Boska
2018, 98), «Out cnacubi boey, iwe i Xomi, // I cesmomy nonedinky, // [LJo nposepmie Oip-
Ky», «Oli 6ynu xnc y boza, // Ta monimes Bozy // H cesmomy nonedinky, // LI{o6 nposepmie
dipxy» (barmypxka 2001: 66, 81). Bor 3mecs — HECKOIBKO CTOPOHHSS (UTYpa, 3aTO ABA
JPYTHX TEPCOHAXA, )KEHCKUH U MY’KCKOH, 00a BEICOKOTO CaKpalbHOTO cTaTyca, boiee
akTUBHBI. [lecHs roBopuT 0 npedbiBanuy y bora Hekux num («Oysu Mu»), HO, IO CYTH,
HE TOJIBKO Y HEero, HO U y cB. [IaTHuIb! 1 cB. [loHenenpHNKA, YTO CPAaBHUMO C CHUTYa-
nuen npedriBanus MBana u3 «Mcropum» y Anacracuu. Cs. [IaTHUIIa Ha3BaHA B IIECHE
«POHOW MaTepbioy», a cB. [IoHEICNBHUK — T€M, KTO MPOJIeliall B BYJIbBE OTBepcTHE. UTO
HUICHTUYHO paz0HpaeMoMy TEKCTy, rae 6aba AHacracus, KaK MICTOUYHHUK BYJIEB, MOXKET
OBITh Ha3BaHa MaTEpbIo, a VIBaH MecTo 1o HuX npopyoaet Tormopom. Mimeercs pazinu-
YHe JINIIb B MHCTPYMEHTE M METOJIE €T0 MCIIOIb30BaHMs, HO, OCKOJBKY 32 BCEM 3THM
YHUTAETCs TUINYHAs MeTadopa KOUTyca, Kak HEKOero pabouero AeNCTBUS MPU TOMOIIH
Pa3sHOOOpa3HBIX HHCTPYMEHTOB (TOMOP — pyOKa, CBEPIIO — CBEpIICHHE’ ) TO 3TO pasinyne
He npeJicTaBsieTcs cyniectBeHHBIM. J[iist Hac 6yeT BakHO apyroe. Bo-mepBoix, mMeeTcst
TpyTIa TeKCTOB (PYCCKUX, YKPAUHCKUX, OETIOPYCCKHX, Oonrapckux), Onmm3kux «cropun
00 VBaHe», BO-BTOPBIX, TPX HAJIMYHUHN TAKHUX NapaJlIeIell MOJKHO, 0€3yCIIOBHO, TOBOPUTH
00 M3HaYaIbHO BEICOKOM CAaKpaIbHOM CTaTyce MpooOpa3oB IIIaBHBIX AEHCTBYIOIINX JIHI]
«HUctopumy». Takum 00pazom, y Hac eCTh cepbe3Hble OCHOBaHHS CUUTaTh «VcTopuio 00
VBaHe» 0T3BYKOM 3THOJIOTHYECKOTO MH(Da.

2.2. To, 4TO 3THONOTUYECKUI MU} HAa KAKOM-TO JTaIle CBOETr0 OBITOBAHHS MPHUHSIT
CTOJIb TPOTECKHYIO (POPMY, CMYIIATh HE JOIDKHO. DTO MPSIMO 00yCIOBICHO TEMOH HCTO-
PHH — IPOUCXOXKICHNUS KEHCKUX TeHUTAINH. Bee BBIeIpUBEACHHbBIE aHATIOTHH TOYHO
TaK K€ He BBIIJLIAT CEPhE3HBIMU TEKCTaMH. VX eBa JI HE paccKasbIBalOT B Cyry0o
MYCKHX WM TIOIPOCTKOBBIX KOMIIAHUSX, OTHOCSCh KaK K COJIEHON M, OJTHOBPEMEHHO,
Ha3uAaTeNnbHOM myTKe’. OJJHOBPEMEHHO C 3THM HAJI0 UMETh B BUJY, YTO B apXaHYHBIX
KyJIbTypax OueHb 4aCTO CEPhE3HOE IMOIABAJIOCH YePe3 CMEIIHOE: 0001 MU} MOT OBITh
I0/IaH KaK KOMEANSI, @ K(MHCTEPHH TaKXKe MOTYT BHE3AITHO IPEBPAIIATHCS M3 BO3BBIILIEHHOTO

>« uenogex macmepogotl, y mensi cmpymenm nazomoge! Cetiuac npogepuy!» (Adanacsen 1997: Ne 132).

¢ Hwmeercs TEKCT, TOC (bMpra «CB. HOHGZ[CJ'ILHI/IK&», TIPOACIBIBAIOMIETO OTBEPCTUE B JKEHCKOM TEJIE, CHU)KEHA

J10 00pa3HOro 0003HAYEHHUS APHS, COTPEIIUBIIETO ¢ JeBYMKON: YKp. « Ceamuil Ilonedinky, // Icnopmue nam
oiexy: // Hoeu packapsuus, // Bosuy nokyonauus, // He nunoto, ne xocoio, // A acusoro kogbacoioy (YCIL
2003: C. 88). MHCTpYMEHT U3 HCXOIHBIX BADHAHTOB 3THOJIOTHIECKOr0 THIIA 3[6Ch IEPEUNCIISIETCS B KAUeCTBE
HEHCIIOJIB3YEeMOro.

7 «Me)l(z[y NpoOYnM, 5TU CKa3KH 0OBIYHO PpacCKa3pIBAOTCA B A€PEBHE MAJIbYNKAM-IIOAPOCTKaAM (KOTOpBIe camMu

HX TIPH 3TOM, TI0-BUAUMOMY, HE PACCKa3bIBAIOT) — 03HAKOMJICHHE C TAKOT'O POJia TEKCTAMH MIPU3BAHO OKa3aTh
BIIMSIHHME Ha noJI0Boe pa3Butuey (Ycnenckun 1994).
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JICACTBA B CMEXOTBOpHOE TpencTaBiaeHue» (Pamun 1999: 255). Cmex Haj 605KeCTBEHHBIM
1 Bepa B 00XKECTBEHHOE — BOBCE HE B3aMMOMCKIIIOYAIONIHE BEIH, MOCKOJBKY «parodia
sacra HarpaBJieHa He MPOTUB KyJIbTYPHBIX IMPEIMETOB, TaK KaKk caMa ABJSETCA OTHUM
U3 HUX, HO CTPEMUTCS Pa3pylIUTh HAJACTPOCHHbIC HaJl HUMH 3HaueHus» (Peytun 1996:
26). M.M. baxtun nucan: «He ObIIO Takoro >kaHpa, MOJHTBEI, H3PEUYEHUS, KOTOPHIE
HE MOTy4riIn OBl TapOANIHOTO SKBUBAJEHTA. Jl0 HAC JOIIIM MapoOAWIHbIE JINTYPTHA
MbSHUILI, UTPOKOB, JE€HEXHAs JTUTYPrHsl, MHOTOUUCIECHHBIE TAPOJUIHbIE €BaHTE€IbCKHE
YTeHud /.../, COJeprKaBIINe MHOIIa BECbMa HEeNPUCTONHbIe pacckasbl» (baxtun 1965:
437). Becenbe Ha TeMy CaKkpaJbHOTO BHOCHT B OOBIICHHYIO BEpY 4Y€JIOBEKa 3JIEMEHTHI
0oJiee HEOCPEICTBEHHOTO MepeXXuBaHus Muda, 60Jiee TAKTUIHLHOTO, €CITH MOXKHO TaK
BBIPA3UTHCSI, OILYIIEHHUS COIPHYACTHOCTH MUPY OOKECTB, OIIYIIEHUS UX PEATbHOCTH U
6mm3ocTr HameMy Mupy. HeGoxuTenu npencraroT dyepes 3TH HEBUHHBIE, B 00IIEM-TO,
LIYTKH OJM3KHMH COPOJUYAMH, C KOTOPBIMH MOXKHO TIO/IICP’KUBATH TEIIIbIE OTHOIIIE-
Hus. [Tonsitue «bor» mepecraer OBITH XOJIOTHBIM, OTCTPAHEHHBIM U HEOTBPATUMBIM,
KaK poK, a MU(BI — aOCTPaKTHBIMH M MaJOBPa3yMHUTEIbHBIMU. TaKOBBI MPENIOCHUIKA
JUIsL TIpEeBpallleHHs] ITHOJOTMYECKOT0 MU(a B HEIIPUCTOMHYIO IIYTKy. Briocneacreuu
XK€ BKJIIOYAETCA €Ile OAWH OYEBHUIHBIN MexaHu3M. CTapble MU(BI, YXOAs B TPOIIIOE,
3a0BIBAIOTCS, TEPSIOT CBOM CMBICI, M B HOBBIX PEINSAX IMPOUYUTHIBAIOTCS yXKE HE Kak
HEUTO CBALIEHHOE, HO Kak 3a0aBHasi HCTOpHsl, apc, ¥ TO, YTO MPEXK/e YTHIOCH KaK ca-
KpaJIbHBIH CUMBOJI, B MHBIX KYJIBTYPHBIX YCTaHOBKaX HaYWHAET BBIMJIAJETH HECKPOMHO
WJIM CMEITHO, U COOTBETCTBYIOIIMM 00pa3oM I0aeTCsl.

2.3. IlpucMoTpuMCs K MY>KCKOMY MEPCOHAXY — TJIaBHOMY JIEHCTBYIOLIEMY JIMILY
«Hcropun 06 VBare». C 0THOM CTOPOHEI, BTOPOE UM — KOMUYHO-3pOTHIeCKoe — ViBaHa
KOCBEHHO ITT0/Ipa3yMeBaeT MOTYUHH CEKCYaJIbHBIN MOTeHIMa ero Hocutelst. C apyrou
CTOPOHBI, IPUHUMAsI BEPCHIO STHOJOTHYECKOro Muda, ciemyeT npeanoiaaraTs, Yro
npoo6paszom MBana 011 Bor-TBOpers ipeBHET0 MU(OIOTHYECKOTO CIOKETA, CIIOCOOHBIH
U3MEHSTh PeaJiii MUpPa, BHOCUTH B HUX HOBBIE 31eMeHTHI. KTo-To Bpone bora umu ero
anTunoja, Catansl, U3 MPeI0KEHHBIX BbIIe MUGoTornIeckux ananoruii. CataHa aya-
JHCTUIECKUX MU(OB, Kak 6€30rOBOPOYHO IOJIAral0T MHOTUE HCCIIE0BATEIH, — HACTIEANE
6orommibeTBa. Ho 3Ta TOUKa 3peHUs MPEACTaBIACTCS M3IUIITHE ONTHMUCTHIHOM: «C
0GOTOMIIIBCKON TPaJUIIMeN BOOOIIE, U C €€ BIMSHUEM Ha CIIaBSHCKYIO TMCBMEHHOCTh 1
(OJBKIIOP B YACTHOCTH, CIIEyeT OBITh OUE€Hb OCTOPOXKHBIMH /.../. JIelo B TOM, 4TO MBI
HE MOYEM CYAUTH C JIETKOCTBIO O BIIMSTHUU OOTOMMIIBCKUX KOHIICTILIMHI, €CJIU TIepe HaMU
€CTh TOJIBKO HEKHH HaMeK Ha IyaJHUCTUYEeCKylo KapTuHy Mupa. CIHIIKOM Mallo HaM
M3BECTHO M O CaMHUX OOTOMMIIaX, U O BO3MOKHOM H3HAYaJIbHOM CIIABSTHCKOM JTyaJIn3Me.
MBpI BIpaBe yKa3plBaTh HA OOTOMIUIBCTBO TOJIBKO B TE€X CIIydasx, KOT/la B HCTOUHHKAX
€CTh OYEBHUJIHBIC CIIEABI COOCTBEHHO OOTOMMIIBCKON HMICOJIOTHH, KOT/a K€ peub UAET
MIPOCTO O JYAINCTHYECKON KOHLENIMH MHpPa, Pa3roBOPHl O OOTOMUIIBCKOM BIIMSTHUH
He onpasaanby (Kacrimaa 2010: 201-202). Ha paBHBIX OCHOBaHHSIX ¢ OOTOMUIIBCKON
Bepcuen T0JDKHA IIPUHIMATECS M BepcHs aBTOXTOHHAsA. CleqyeT 3a BIIOJIHE XPUCTHAH-
CKUMH (pUTypaMu, JEHCTBYIOIINMH B COBEPIICHHO HEXPUCTHAHCKON BEPCUH CO3/IaHMS
JIOJICH W TBOPEHUS UX IEHUTAINH, IIPeIoiaraTb GUrypbl JOXpUCTHAHCKUX OOXKECTB,
KOTOpBIE, IOMUMO MHpa, TBOPWIN coOcTBeHHOpY4HO 1 moaen ([Ipomerert u Aduna y



118 —-BOI'YMUJITACAHOB

rpekoB, XHyM Ipu ydactuu Torta y eruntsH, OHkU 1 HuHMax B mIymepo-akkajcKon
MHU(OJIOTHH, TOT )K€ MOTHUB YIOMHHAeTcs B «Miaamien Duie»).

lyTo4yHoe cpaMHOE UMsI M3 MTO3THETO TEKCTa JJaeT HaMeK, YTO B MU(OJIOTHIeCKON
¢urype npoobpasa MBaHa, BIIOJHE BEpOSTHO, UMENACh 3aMETHAs IPUYMHA IS Aajb-
HEHIIero OOBITPBIBAHUS €r0 JIUIHOro UMeHH. OOBeuHAsS 00a BBICKA3aHHBIX MOJIOXKe-
HUSI — O CEKCyaJbHOM ITOTEHIHale U 0 00)KECTBEHHOM MPOTOTHUIIE, — CIEAYET HCKATh
BO3MOJXKHBIN UCTOK (purypsl MiBaHa cpean My>KCKUX 00XECTB CIIaBIHCKOTO S3BIYECKOTO
MIAHTEOHA, CBSI3aHHBIX C MOHATHSIMH IIOAOpOIust U Yanopoaus. CoOCTBEHHO, HCKATh
¢dayeckoe 60xecTBO. MIHIOEBPONENCKUM HapoiaM JPEBHOCTH U COBPEMEHHOCTH
U3BECTHBI DOXKECTBA C SPKO BBIPAKCHHON (autnueckorn cuMmBosinkor. Takos IlluBa B
WHnuw, yel cBAIIEHHbIN KaMEeHb-IIIMBAIMHTaM, COOCTBEHHO, U ABIIAETCS H300paskeHUEM
¢amnoca IlIussl, Maapa n Araun, Ha3BaHHBIE B PUrBene 001agaTesiMu THICSIM MOIIOHOK
(PB V1.46.3; VIII.19.32), IIpuan u ['epmec B [peBneit [ perun, KOTOpoMy mocBsIIani
n300pakeHUS-TePMBI — YETHIpEXTPaHHbIE KOJIOHHBI ¢ N300pasKeHNsIMHE JIHIa U (hajuio-
ca 6oxectBa. CiaBsHCKOE SI3BIYECTBO, CYAS IO €r0 OTrOJIOCKaM, TOYHO TakK K€ 3HaJo
¢ammyeckux OOroB, FEHUTAINU KOTOPBIX (PUTYPHPOBAIIM B MOCBSILIEHHBIX UM TEKCTaX
1 ObUTH 0TOOpakeHB! B KOHOTpaduu. [IpearnonoKuTeaI-HO 0 BO3ABIKEHUH TOJOOHBIX
(ammaecknx n300paxeHuit roBoputcs B «Ciose cB. ['puropus» (zaTupoBka B mpeze-
nax XI — XIV BB.), rzie OCYX/JIafoTCs1 BCEBO3MOXKHBIE SI3BIYECKUE CyEeBEPHUsST BOCTOUHBIX
CJIaBSIH: «YTOYTh CPAMHBIA OYJIbL. (M Bb WOPa3 CTBOPEHBI.) | KITAHAIOTCA UMb. ¥ TPEOBI
uMb knanoyTh» (I"ampxoBekuit 1913: 23). Jlanexum 0T3BYKOM 3TON TPaAUIIUH, BEPOSITHO,
ABJISIETCS] U3BECTHOE B PYCCKUX YaCTYIIKaX MMEHOBAHHUE HJI0JIOM MTOJIOBOTO OpraHa MyX-
ymiH: «Buinyn munke uz nopmok // Ha wecmo 6epuikos uoona, // A ona mue omeeyana:
//— He maxkoeo sudenal!», «4mo, Cemernosna, // Tor mam ysudena? // — Munvlii gviHyn u3
nopmox // bonvwozo uoona!» (Bonkos 1999: 176, 562).

Crenyer oOpaTuth BHUMaHue Ha SIpumity, purypy KoToporo cHaOXailk THIIEpTpPO-
¢upoBaHHbIX pazmepoB renutanusmu: «Jlocene B Kocrpome BeecBsitckoe 3aroBeHbe
U TYJIsIHbE Ha3bIBAIOT «Spumion». IIpexxne Ha 3ToM ryisHbe, no ykaszaHuto I'. Jluesa,
coBepuIany norpederne Spuiibl, KOTOPOE COCTOSNO B TOM, YTO CTAPHK B JIOXMOTHSIX
Hec B HEOOJIBIIOM I'POOHKE KYKITy, TIPEICTABISIONIYIO My>KUNHY C €CTECTBEHHBIMH €TO
npuHauIexxHocTIMmIy (Crerupes 1839: 55), «ITocie BeecBsiTcKoTo 3aroBeHbst CXOAMINCH
TIOTIOJTY THH JKEHIIIMHBI ¥ Ka3aK1, YTOOBI ITOTYIISATH Y IIMHKA. TaM OHU IeJu ¥ IIIsICaIH 10
BEYEpHEH MOPBIL, TOTOM IT0 3aX0XKIEHHH COJTHIIA BEIHOCHIIM Ha YJIHUILYy MY>KCKOE COJIOMEH-
HOE 9y4esio CO BCEMH €T0 €CTeCTBEHHBIMU YacTsMU U Kiiau Bo rpody» (Tepemenko 1848:
100), «B nepBrre gecsatuiaetust XX B. B JlaHUI0BCKOM ye3ze SIpociaBckoi TyOepHIH ObLT
elne XKHUB 00bIUall B 3aroBeHbE «1orpedats SpuioBy miens». [Ipu aTom napan nenmmm
13 TIMHBIL GUTYPY «SIPHIIBD) B pOCT YeI0BeKa C MOIEpPKHYTHIMU MPU3HAKAMHU MYKCKOH
cwisl» (ITomepannesa 1997: 128). BocrounocnaBsiHckoMy SIpriie THIIONOTHYeCKU OJIM30K
1oxHOcHaBsiHckuM ['epman/Jlxepman. JKeHIIUHBI (CTapyXy MM AEBOYKH) U3 TJIMHBL,
3eMJIM WM XK€ TKaHHU, TeCTa M3rOTaBIHMBAIOT OJHOMMEHHYIO KyKIy, KOTOPYIO KIaxyT
B IpOOUK, OIJIAKUBAIOT M XOPOHSAT (3aKambIBAalOT Ha Oepery BomoeMa, IepeKpecTKe),
«00s13aTENBHBIN AJIEMEHT KyKJIbl — Hecopa3MepHo Oombmon ¢amroc. ««Hamo, aToOb1
MOKa3bIBaj, OTKYa MOSIBATCA Ty4d: OHM IPUAYT OTTYJa, KyJa CMOTPUT €ro IIanka, u
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OyayT ABHTATHCS Ty, Kylla CMOTPHT ero wieH» (MuxainoBrpaacko)» (Kadakosa et al.
1995: 499). Yka3aHue Ha My>KCKO€ €CTECTBO SIpUJIBI COAEPKUTCS B 3arajKax o IoMee:
«Buibexcan Apunxo uz-3a neunozo cmonbda, navan 6ady Apumb, MONbKO HATKA CHYUUM )
(VBanos et al. 1974: 213), «Bwiwen Apunxo u3z 3adueu usbywixu, cmai 6aby spums. no
wepcmu, no nepcmu, nonepex wiepcmu. HApun oa Apun, da Haspun 006poy (MUHEHOK
et al. 1995: 407). Becpma mpumMedatenabHO, 94TO B Ps3aHckoM kpae «Ha Bompoc H.M.
MeHnenbcoHa, KTO K€ Tako# SIpuia, KOTOPOro Tak MOYHTAIOT, €My OTBETHJIH (ecJiH
nepeBecTH OTBET HA M03BOJIEHHBIH A3BIK): « OH, Apuna, 1106066 oueHb 0000piiNy
(MBaHoB et al. 1974: 213). Takum 00pa3oM pedb HIET O TOJIOBOM aKTe.

Hccnenosanue Bsu. Be. MBanosa n B.H. Tonoposa 11o3BoJsieT rOBOPUTH O CYILECTBO-
BaHHH «JIPEBHETO KyJIbTa SIpHIIBI, UM KOTOPOTO OBUIO BBITECHEHO PSIIOM HOBBIX MH(]O-
JOTUYECKUX WM IIEPKOBHBIX MMEH», U €r0 «IIPaCIaBIHCKOM IIpoobpase (I KOTOPOTro
*jars MOT OBITH TOJIBKO STINTETOM, HO HE OCHOBHBIM UMeHeM )» (VBanos et al. 1974: 214),
nipudeM umst Spuitsl conmmxatot ¢ Slposurom (VBanos et al. 1974: 184; PribakoB 1987:
420). «Onobpenue» SApuioi «100BU», HAMIO MOJIAraTh, TOBOPUT O €r0 MOKPOBUTEIECTBE
JIaHHOM chepe KaK IpeICTaBUTENs BBICIIMX cvil. HakoHel, cio1a MOXXHO 100aBUTh HOBBIE
JaHHBIE, OCTABIINECS YIIOMIHYTBHIM HCCIIEI0BATENAM HEU3BECTHBIMU. B YibsiHOBCKOM
obnactu 3adukcnpoBaHo ynomuHanue Spuitsl B cBsi3H ¢ noHATHEM «bory. «IIpazonuxk-ma
«Apunkuy nazvieanu. «Apunay-ma, naeepna, na-cmapunnamy sma boe, som eepam 6
boea, ympém — 560 npazonux nauumaromy (TpaguuuoHHas KyJabTypa YIIbSIHOBCKOTO
[pucypss 2012: 621). A Ha TamOoBIMHE B eiMHUYHOM 3anucH (c. Bupsituno, 1975 r.)
uMsl flpuia UCTIONIb30BaHO BMECTO TIOHSTHUS «COJHLE»: «fpuna ¢hemana na sacmoxuy
(CnoBapp TamboBckux TroBopoB 2001: 196). DT mogpoOHOCTH MO3BONIAIOT JONOTHUTH
IIPEACTaBICHHUE O IIPEXKHEM cTaTyce Spuisl (ero mpoodpasa), Kak OJHOTO U3 CTaTyCHBIX
0O0’KECTB CIIaBSIHCKON JIOXPUCTHAHCKON PEJIUTHH.

Wrak, nmeeTcs mepcoHak THIOTETHYECKH STHOJIIOTHYECKOT0 MU(a, TPOSBIISIFOLIHN
ce0st Kak CBO€0OPa3HBIN IEMUYPT U CBSI3aHHBIH, YISl 110 IMEHH, C TEMOM CEKCYJIbHOCTH.
B pexoHCTpYKIMH MoTy4aeM QUrypy CIaBsIHCKOTO JOXPHUCTHAHCKOTO O0XKECTBA, TAKKE
CBSI3aHHOTO C HJIeeH TITOTCKOM JII00BH. Hanmure y TIHHSIHON WA COJIOMEHHON (QUTYPHI
Spuisl «IOIYEPKHYTHIX MPU3HAKOB MYXCKOHW CHIIBD», €T0 «0f00peHue (IIOTCKOM)
JTOOBM» XOPOIIO COTJIACYETCsl ¢ KOHTEKCTOM, BBIBOJAMMBIM M3 HOAYEPKHYTO THIIEpOO-
mu3upoBaHHOro umenu «lan Ilepeidan-Ileperuterunuzaa». I'epoit ucTopun Kak ObI
ABaHCOM HaJIeJICH TUIEPCEKCYAIbHON aKTUBHOCTBIO, YTO XOTS U HE MOJIy4aeT MPSIMOro
OTpa)kKeHHsI B CIOXKETE, HO BCE JKe MojpazyMeBaeTcs (HaIM4ue y Hero CeMH J04epen;
pactipaBa C JIMIIHEH BYJBBOW). Henmp3s mpsMo OTOXKIECTBHUTH [1Ba ATHX 00pa3a, BBUIY
HEI0CTaTOYHOT0 00BheMa CBeIeHHI 00 000X, OJTHAKO, €CITH NCKAaTh CPEIH CIABSIHCKUX
60r0B MPoOOpa3 11 MPEINOIOKUTEIBHO HMEIONIETO YepThl feMuypra ViBana n3 aHa-
JIM3UPYEMOTO TEKCTa, TO Spuiia Ha 3Ty poJb MOT OB IPETEH/I0BATb.

2.4. Bropoe aeicTByoLIee JIMIO B CIOXKETE — JOBOJIBHO TAMHCTBEHHast 0aba AHacTa-
cust Copokonuznacusi. OHa — sipKasi KBUHTACCEHIIUS XKEHCKOro Havana. Ee BTopoe ums,
MoKa3bIBaiomIee AHaCTacHIO 00JIa1aTeIbHAIICH CAKPATFHOTO JJIS CIIABSHCKOMN TPAIUIIAI
YHCIIa BYJIbB — COPOKa (CHHOHMMA IOHATHUS «MHOXECTBO»), — 3TO, O€3yCIOBHO, CBOE-
00pa3HbIN KOJIMYECTBEHHBIN JUTET: MOJOOHO TOMY, Kak ['ekaTa MOKeT NMpo3bIBaThCs
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Tpiddvoue(og) «TpummenHas», Tegpamvoue(og) «UerBepoumennas», [lolvwvoue(og)
«MuoronmMeHHas», a Kamn — «Uetsipexpykas» ([leBnOxaraBara-mypana, XI11.6.47).
Boutb1ioe KoJIM4eCcTBO MOJIOBBIX OPraHOB Y AHACTacHU — SIBJICHUE TOTO XK€ ITOPsIKa, YTO
U LIMPOKO PACIpOCTPaHEHHOE NKOHOTpaduieckoe yMHOXKEHHE YacTeil Teaa y 00)KecTB
HEKOTOPBIX HAPOJOB HHIOEBPOIEHCKOTO IPOUCXOKICHHS: ONUKe(DaIns psiaa CIaBIHCKUX
(TpurmaB, CBeHTOBUT, PyeBUT), OTHEIBHBIX HTATHICKAX, PUMCKUX (SIHYC), KEIBTCKIX
(JIyr), ppaxuiicknx (IByX- U TPEXIJIAaBbIA BCAJHUK) M MHOTUX MHIUHCKHX boxkecTs,
MHOTOPYKOCTH 60roB MHMM 1 rpedecknX BeJIMKaHOB-TeKaTOHXENPOB, a Takxke DeMupl,
OoruHu npaBocyaus (Ha3BaHHOM BU3aHTUHCKUM rcTopukoM XII B. Hukuroit XoHuatom
«MHOTOHOTOW 1 MHOTOPYKOW»), TPEXTENOCTh [ 'eKaThl U T.1. AHAacTacus BIIUCHIBACTCS B
3TOT PSAJ, YTO MO3BOJISET TOBOPUTH O BEICOKOM CTaTyce ee mpoodpasa.

CoOcTBeHHO TOBODS, Urypa AHACTacCHU HE OAMHOKA B OOJIaJaHUN MHOXECTBOM
reauTanni. [1onoOHbI 00pa3 U3BECTEH PYCCKOMY — OIISITh JK€ CMEX03POTHIECKOMY —
GbonbKIOpY: «A y Hawesn Hegecku He Kak y moodel, // A y Haules HegeCKu 08eHAOYamb
nu30: // Hasaou nuzoa, cnepeou nuzoa, // Ha xonewsix nuzoa, noo Koienem nusoa, //
Iuszoa 6 nuzoe, 6 npuxanumkax 0ge» (Pycckuii aporuueckutt Gonbkiaop 1995: 37), «Mebi
no Iumepy kamanucs // Ha kobvine be3 y30s1. // Ha maxyto 61206 napganucs: // Bocemo
cucex, mpu nu3ovty (O30pubIe YacTymku 1995: 87). Umeercss momoOHBIN JKEHCKHM
JIEMOHWYECKHH TIepcoHaX B nHaynsMe. B «[xaitmunus-6paxmane» (1.62) roBopurcs
o Opaxmane CyMuTpe, )KeHUBIIEMCS Ha IEMOHHMIIE, Y KOTOPOHM Ha KaXKJJOM WIEHE Teia
Obu1a yoni. CTOMT OTMETUTH TakXke, YTO 0003HAYCHUE IeHUTAIMH MOXKET BKITIOUATHCS
B UMCHA-3IIUTEThI OOTHHB. Tak, 0JIHO M3 ThHICIUN UMeH OoruHu Jlamutel — Yoni-mudrd
«SIBnsromasics xecToM-Myapoit Moum» (Teicsua uven Boruau JTamuter, Ne 982). JTony-
ckas otoxkaectsicHne AHacracuu u3 «Vcropun 06 MBane» ¢ SAroi, Bmopy BeICKa3aTh
MBICJIb O HEMOCPEACTBEHHON CBSI3M MEXy MPEIIoJIaraeMbIM HAUINYNEM Y AHACTaCHH
COpOKa BYJIbB M TAKUM K€ YHCIIOM jiouepeit y Sru.

Ecnu MHOrOrIaBoCcTh 00roB, 1Mo MeIician M. Dinajae, 0003HavaeT ux 00KeCTBEHHOE
BcesHanue (Dmuane 2002: 35), To MHOKECTBO TeHUTaINI AHACTACHH CIIEAyeT IPOYUTHIBATh
CXOJHBIM 00pa30M — KaK CHMBOJI €€ BCE3HAHUS M ITOMOIIH B cepe, BCETO CBSI3aHHOTO
C )KEHCKHM TEJIECHBIM HU30M (TMHEKOJIOTHH, 3a4aThs, Yagopoaus). YTo, cOOCTBEHHO,
MIOATBEPXKAaeTCs caMiM TekcToM «Mcropun 06 MiBane» — AHacTacus HOMOTaeT A0uepsiM
WBana oOpecTr yacTH e, HEOOXOAUMBIE IS IPOJOJDKEHUs YesioBedeckoro poaa. OHa
— MICTOK 3TOH 00JIaCTH CaKpaJbHOI'O )KEHCKOTO MUPa, K HEW M HaJIeKHUT NpuderaTh 3a
MIOMOIIIBIO C [EJIbIO UCIIEINTb, TIOIPABUTh B CIIy4ae OTKIOHEHHS OT HOPMBI.

2.5. ITomoup nemuyprirdeckomy VBary B ero 6eze (v 3atee?) MOKET JIHIIIb TIEPCOHAK,
ONM3KHN eMy 10 cTaTycy. JleMuypr 3a TeM, 4TO He YMEET caM, He MONAET Ha ITOKJIOH K
KOMY-TO, KTO CTaTyCHO HI)KE €r0. DTO BHIHO Ha IPUMEpe AyaTCTHUECKHX JIETEHT, T/C
Bor peryisipHo mpuberaeT kK moMoIy cBoero aHTunoaa CaTaHsl, IIOYTH HU B YEM eMy He
ycrynatorero. CienoBarenbHO, AHACTAaCHs — He IIPOCTast MPOJIABIIHLIA BYJIbB, H J]aXe He
Be/IbMa, MOTYIIIasi UX U3rOTOBUTh, HO 0TOOpakeHHe OOTHHH, CBS3aHHOM, OBITh MOXKET, C
aeropokaeHreM. OTCI0/Ia TAKOE KOIUYECTBO BYJIbB, OTPA3UBILEECs B €€ Mpo3BHiie. MMs
Amnacracusi, gymaeTcs, 3/1eCh TaKXKe HE CIy4alHO M CBSI3aHO C MOYMTAcMON B Hapoe
cB. AHactacuen Y30pelnTelbHULICH, K KOTOPOH XCHIIWHBI 00paIiainch sl yJaquHbIX



OTUOJIOTMYECKHME 3AMETKU: «NICTOPUS Ob UBAHE» ——121

ponoB. CB. AHacTacusi, BEpOSITHEE BCETO, NMEPEHsIa YePTHl KaKON-TO M3 SA3BIYECKUX
6orunb cnaesH (Ycnenckuit 1982: 137), monobHo ToMy, Kak B oOpase cB. IlapackeBsl
(ITATHMIBI) «<HAXOJUT OTPAKEHUE AOXPUCTHAHCKHUN KyJIbT 6orurn Mokomuy» (Touncras
2009: 383). OTroJa0cKu MPeXKHET0 MOKIOHEHHUS JKEHCKUM SI3bIYEeCKAM 00XKECTBaM MOYKHO
BUJIETD B IIEPHOJUUECKUX PELHINBAX CTAPHIX BEPOBAHUMH, HIOCTOSHHO OOHOBIISIOIIUXCSI B
paMKax HOBOM penuru: «Jla 1mo morocram u 1o cejaaM M B BOJIOCTSIX JDKUBBIE IPOPOKH,
MYXXHKH 1 )KOHKH, 1 JICBKH U cTapble 0a0bI, HArM 1 OOCHI, ¥ BOJIOCH! OTPACTUB, PacITyCTs,
TpACYTCsl, U yOUBAIOTCS, a CKa3bIBAIOT, YTO UM siBisieTcs ¢B. [IaTHUIA 1 ¢B. AHacTacus,
U BEJISIT MM 3aII0BE/IbIBaTh KaHYH 3aCBEUMBATH; OHH XK€ 3aIl0BE/BIBAIOT XPHUCTHAHOM B
Cpe/ly | B IIATHHILy PYYHOTO Jieia He JIeaTh, M JKeHaM He MPSCTb, U TUIAThs HE MBITh,
1 KaMEHHUS HE Pa3KWUIaTh, M MHBIE 3alIOBEIBIBAIOT OOTOMEp3KHeE JieTia TBOPUTD, KpOME
BoxectBenHoro nmucanus» (Crorias. Bompoc. 21). O6pa3 cB. Anactacun (0T Tped.
GvVO0TOOIC «BOCKPECEHBE») B HAPOJHOM IPABOCIIABHH CO3/1J1 OCHOBY JUTsl ()OPMHUPOBAHHS
KynbTa cB. Henenu (mepcoHnukanuy BOCKpECHOTO JTH), TPUYEM CaKpajIbHBIN CTaTyC
ee HeoObIUalHO BBICOK: IO IPEICTABICHUSIM I'YLYJIOB, «Hediis — mo Mamxa Boacay
(bemora 2004: 391, 392). boxxbsl MaTh ATMOXH IBOEBEPHS — MEPESKUTOK MaTepu 60roB
BpeMeH s3bruectBa. Uto boropoauna, uro cB. Henenst — NOKpOBUTENBHULBI AKEHCKOMN
JIOJIN | )KEHCKHX padoT.

Cs. Henenst (Anacracust) HApOAHOTO MPAaBOCIaBUs — GUTYpa OXHOBPEMEHHO Onaras
n nyratomas. K rem, KTo ee 4TuT, 0Ha MHJIOCTHBA U IapyeT 100pyro 1oito. B ciosarkoi
cKa3ske, 3anucanHon boxxenon HemiioBo#, reporo momoraet svatd Nedélka — maet emy
JoOpBIe COBETHI M HEOOXOAMMBIE BEIIH, a TAKXKE BOJIIEOHOTO KOHS, a 3aTeM OHa XKe U
OKUBIIIET YOUTOTO T€pOs BOJOW, MPHUHECEHHON UM paHee: demnl. lhned télo namazala
nejprve mrtvou vodou a potom je slozila, polila vodou zivou, a Vita z kosi zivnula vstal
Ziv a zdrav (Bozena Némcova. Slovenské pohadky a povésti. O Vitazkovi). [Tomoms
ee My>KCKOMY IIepCOHaXxy BIoJiHe cpaBHUMa ¢ «Mcropuen 06 VBane», rne Anacracus
HIOMOTaeT TaK)Ke My)XYHHE (XOTs, B KOHEUHOM HTOTre, JieBymKam). Tex ke, KTo Hapy-
IIAeT 3aIpeT Ha )KEHCKHE paboThl B BOCKPECEHbE — MOCBSIICHHBIN €M IeHb, OHa ITyraeT
CTpaIIHBIM 00pa3oM: «IOAOPACHIBAET B XaTy KOHCKHE TOJIOBBI WIIM TEJIa MEPTBEIIOB)
(Hapomuas 6ubmust 2004: 95), mpurackuBaet ¢ co00¥ rpo0 11 BAHOBHUIIEL: « Vs 6 benom
npuwIaG U MpyHy mscHe, Kagice: «Xgpamum, 6unaszv, — Kavice, — HApoOOUIA, Hamumoyy
(ITaBmoBa 1985: 68). JIn6o xecToKko Haka3bIBaeT: B OEIOPYCCKOM IMPEJaHuH K JIEBYII-
Ke, TIPSABIICH B BOCKPECCHbE, MPUXOAUT ¢B. Humsemns u napuT et cBou OyChI, Bellas uX
Ha III€10, a KOTJ[a OHA YIIIJIA, «C MbIX NayepKay 3padouyce eiusHvl Yic u 3a0Yulbly myio
o3eyubinyy (Federowski 1897: 139). Yarme sxe Bcero oHa MpeayIpekaaeT HEPaIHBBIX
TIPSAX, SIBUBIIUCH UM B 00€300paXKeHHOM BHJE, IPHOOPETEHHOM 110 uX BuHe: «lIpsixam
Henernst roBopuT, 9TO OHY NPSAYT HE JIEH, KAK MM KaXKeTCs, a IPSAYT €€ BOJIOCHL, U YKa-
3bIBa€T Ha CBOIO M30PBAHHYIO KOCY; MOJIOTSIIMM Ha TOKY OHA ITOKa3bIBaeT CBOE Oeroe
TEJO0, MOKPBITOE BO MHOXKECTBE CUHSIKAMH, M TOBOPHUT, YTO 3TO OHH TaK 1IeTIaMH €€ TeJIO
kajeuat» (Rulikowski 1853: 168), 6ap. «nocouana, nopybana mas seoHwubina, [ 3 ee
npocmo, Hy, Kpoy ionay (TpaasIsliiHas MacTanKkas KyJIpTypa Oemapycay 4/2: C. 471),
CAHHOIC NPLIXOO3UYL acoba yca Y cpebpsl U 301ayu NPLIOPAHA adc 3exayuyb Ha Holl.
3omuim pasxunaiie mylo aozedicy u nakazayedae c6aé yeno Ha a0HblX paHax nacevamo,
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napybano, naKkpy4aHo c8epoidm, 00AAmam naodoyoieHo, 2arKamy NanOPaHo, KUsmu na-
bumoy — «2omo yecs nedsenuwybHas eauia paboma, 60 evl Mure, Huozenu, Hu wanyeyey
(Federowski 1897: 138). JInbo npuxoaut obiaueHHast, Kak CMepThb, BO Bce Oeloe: « Hedus
NpUWLIA MAaKa y OuIoM, 8UCOKA, CMPAUHAY, « Ycs 6 6enom npuuiiay, «y 6Uiom, GUCOKA,
cmpawnay (ITaBnoBa 1985: 68), 61p. «Hesakasace acoba y 6enuy (Federowski 1897: 139),
xopB. «Ceamasn Hedens — srcenuuna 6 6enom. M nonvine oemu suosm ce. Hedenro, umo
CMOUm Ha nepekpecmKe Uil CUOUM HA U320POOU, KAK HCEHWUHA, 0DLAYeHHasl 8 beroey
(Lovreti¢ 1902: 141). Benopycckoe usidenvka B 3HadeHUH «BeapMa» (Cyanuk et al. 1978:
126) mo3Bosisiet cBsa3biBaTh Gurypy cB. Heaenu ¢ Benmpmont Srow. Ho HapomHbIN aHEKIOT
HE 3HACT MOIIa (bl M MPEBpAIacT 00pa3 MOTYIIIECTBEHHOM U TparnyHon AHacracuu-He-
JIeNTN B BEITYPHO SPOTH3UPOBaHHYI0 0a0y AHacTacHro.

B Benenuu si3pideckoro npororumna cB. Hemenu u 6abbl AHacTacuu ObLIO Bce,
CBSI3aHHOE C JKCHCKUM TeJIOM. B acmekre j1000BHON Maru, JICTOPOXKICHHS JICBYIIKA
Y JKEHIIUHBI MOTJIH 00pamarbcs K CBOCH MOKPOBHUTEIBHUIIEC 33 TIOMOIIBIO, IPUHUMAS
BO BHUMAaHHE €€ KECHCKYIO IPHUPOJLY, €€ CBs3b C KeM-IN00 U3 OOroB, OT KOTOPOro OHA
3aTspKesiena u poanna. B cuity aToro Ha, B IpsIMOM CMBICIIE 9TOTO CIIOBA, )KEHCKOM Ha-
Yajie OOTHHU-TIOKPOBUTEIBHHUIIBI AKIICHTHPYIOTCS OMHCAHHS €€ B CKa30YHBIX TEKCTaX,
HACJIEAYIOMNX APEBHUM MU(aM®, 1 B HAPOJHOMN BBIIIMBKE, COXPAHSIONIEN apXanvHbIe
CIOXKETHI. SI3pIuecKas 310xXa, HHa4e OTHOCHBIIASACS K CEKCYaIbHOCTH M IEMOHCTpPAIN
TIOJIOBBIX OPI'aHOB, HAJIEJISIa COOTBETCTBYIOIIMMH YePTaMH XapaKTepa U CBOMX O0XKECTB.

Tak, cBOe jx€HCKOE Hayallo B CKa3KaX aKTHMBHO W HATYPAJIMCTHYHO JIEMOHCTPUPYET
SIra, B KaKOBOM ONPEENICHHO YTraJbIBACTCSI IPEXHSISI OOTUHS: « 3 u30yuKu gblcKouUnd
baba-Aea xocmana noza, scona xcunena, m... moiienay (Onaykos 1996, Ne 8), «iexcum
baba-sea KOCmMAHAs HO2A, U3 Y2ld 8 Y20, MUMbKU Yepe3 2pAoKy eucamy (AdaHacbe
1957, Ne 224). IIpuxogsmeMy K HEH repor0 UCTOPHU OHA ITOJACT Ha CTOJN OJIfoa, HO
BecbMa CBOeoOpasHo: « Cmapyuika nepOHyia — Cmoi ROOepHynd; 630Hy1a — ujeli niec-
HYIA, HA KAPAyKu CMana — Kaiauukog 00Cmand, MmumsKamu nOmpacia — 4auxu,
JIOCKU NPUHECa; C...Jb ceuwem — conouxy uwem» (Pycckue ckasku u necuu B Cubupu
2000: 333), «ckoyuna, népHyna, cmoan OmoOEpHyna 1 cumenem HOmpecaa, u 208e0UHKU
npunecaay (CokonoBbl 1999: 565), «Ona cetiuac n...yra — cmon noooépuyna, 6...1a
— wmeitl niecHyid, HOZy NOOHANA U RUPO2 NOOALA, MUMEYKAM ROMPecaa u MOLOUKA
NOOHeCA, HOMCKU 803HANA U 10dcKu nodanay (3enenun 1997: 98), «baba-fea nephy-
Ja, cmoi nodoepHyna, 6esHyna, wetl niecHyid, Ha KOpaKu 6CIMana, Kkaiayei 00cmand,

8 KaHBa CKa3K¥ MOXET ObITh Kak TIOPOKACHUEM MI/I(I]JOJTOFI/I‘{GCKOI‘O CHOKE€Ta, TaK U CaMUM MI/IC]Z)OM,

NepepoUBIINMCS B CKa3Ky: «COOCTBEHHO CKa30YHAsi CEMaHTHKA MOXKET OBITh MHTEPIPETUPOBAHA TOJIBKO
HCXOs U3 MU(OJIOTHIECKHUX HCTOKOB. DTO BCE Ta ie MU(OJIOrHIECKasi CEMaHTHKA, HO IIOPOH y)Ke OTOPBaHHAs OT
IJIEMEHHBIX BEPOBAHUI U IPUHSABILASI HEKOTOPYIO I0ITUUECKYIO YCIOBHOCTb, 8 TAK)KE HCIIbITABIIIAS H3BECTHBIN
CJIBHT OT KOCMHUYECKOT0 K COLMAILHOMY M MHAMBUIyanbHOMY» (MeneruHckuit 1998, 17). B npyroi cBoei
padote E.M. MeneTHHCKHI TOBOPHT PO «HCTOPHIECKOE CTAANAIBHOE COOTHOIICHHE MEX Ty MU(OM U CKa3KOI»
U «apXaW4ecKUi U CHHKPETHYECKUI XapakTep MU(a, B IPUHIHIIE IPEJIIECTBYIOIIEr0 BOJIIIEOHON CKa3Ke»
(Menerunckuit 1995, 56). MoxHO Takke NpUBECTH JlanuaapHoe BbickaspiBanue B.SI. IIponna, unraromeecs
Kak (opMyJIa: «KOTia repoi TepseT CBOe UMs, a paccKa3 TepsieT CBOM CaKpaJIbHBIN XapakTep — MU( U Jierena
npeBpaarorcs B ckasky» (IIporm 1998: 227).
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mumykamu nompacaa, moroka npurecinay (Cxasku Hlagpunckoro kpas 1995: 30)°.
Ee mo3sl BecbMa OTKPOBEHHHI (€cii ObI HE KOHTEKCT): «cudum baba-sea — oona noza
y ee Ha nojike, a opyea Ha epsiokey (3enenun 1997, Ne 67), «6 uzobxe cuoum baba-sea
KOCHAHASA HO2A, CAMA HA CMyJe, HOC 8 NOMONOK, 0OHA HO2A 8 NPABbLU Y201, a Opyeas 6
nesuliiy (AdanacreB 1957, Ne 225). U oHa ke BIIOTHE TOKPOBUTEIHCTBYET )KEHCKOH JI0JIE
— HaJIeJIsis IPUCIIAaHHYIO WM TTOTIABIIYIO K HEH AEBYLIKY ITPUAAHBIM K cBaabOe (Adana-
cbeB, Ne 102: 155), a arpuOyThI IpsiieHNs, TOCTOSTHHO COIY TCTBYIOIINE ONTHCaHMIO STy,
YKa3bIBAIOT Ha €€ OTHOILCHHE K NpexHeN 0oruHe cyns0bl: «IIpsieHne 60a0bbI-srH — 3HAK
ee BJIaCTH HaJ CyAb0OH, Japa pacmo3HaBath Oyayiiee» (Pycckuil 7eMOHONIOTHYECKUT
cioBaps 1995: 30). [Tpu ToMm, uT0 UMt GOTHHE MOKOIIIH BO3BOJUTCS K KOpHIO *mokos
«TpsiICHUE», IPU JTUT. makstyti «ectny», meksti «Bsa3atby» (MBanos et al. 1990: 367;
OTUMONOTHYECKHN CIIOBAPH CIABIHCKUX I3BIKOB 1992: 133). CriertmansHo o cBsi3u Aru
n Mokomu cM.: (Becer 1990: 114-140).

XKenckas ¢urypa, AeMOHCTpHUpPYIOIIAsl CBOE JIOHO, TaK K€, KaK 3TO IPEJICTaBICHO
Ha eBPOIENCKHX CKYJIBNTYPHBIX N300pakeHusx sxeHlrH (Sheela na Gig), umeercs Ha
PYCCKHX BBIIINBKaX: «B BBINIMBKaxX Ha MOJOTEHIAX, KPOBATHBIX MTO30pax U Ha KOKOIII-
HHUKAaX IIHPOKO MPEICTABICHBI KOMITO3HIUH C )KEHCKOH (PUTYPOH B IEHTPE U OJICHAMH I10
cTopoHaM e€. JKeHIIHa HepeIKo [T0Ka3aHa B 1103€ POJKCHHUIIBI C PACKHHYTBIMHU PyKaMy
1 COTHYTBIMH ¥ TOKE PACKHHYTHIMHU B CTOPOHBI HOraMu. CyIiecTByeT MHOTO BApPHAHTOB
9TOTO HE OYEHb IPUCTONHOTO CIoKeTa. HaTypallmcTHIHOCTD CUTYalluK CTapaliuch CKPBITh
TO MHOKECTBOM JIOTIOJIHUTEJBHBIX JETallel, TO NMPeAelbHON CTUIIN3AIMEN U yIIpolle-
HHeM 00pasa, HO JJIsl HaC LIEHHO TO, YTO, HEB3MPasi Ha 3TH YXUIPEHHS BHIIINBAIIBIIIHII,
MBI BO MHOTHUX CITy4asiX MO>KEM Pa3IIAZeTh OCHOBY apXandHOTo 00pa3a — poXKaroIyro
xermuHy» (PeroakoB 1987: 477). [lonoOHBIE «poskeHUIBD (TI0 TepMmuHONIOTHE b. A.
Pr16akoBa), BriosiHE BEpOSTHO, OBLIN CBOCOOPA3HBIM H300paXKeHHEM OOTHHH, CBSI3aHHON
¢ feTopokaeHreM. Tpaauius He COXpaHWIa NOSICHEHHH, C KaKOH IIeJIbI0 Takon 00pa3
BBILIMBAJICS, HO, 0€3YCIIOBHO, PUTYaJIbHAsI MITM Maruueckasi Ipu4rMHa K ToMy ObLiIa, U B
U300paKEHHHU OKa3bIBAJIOCH MPUHIIMITHAIBHO BaYKHBIM ITOKa3aTh Pa3MEICHHYIO B LIEHTPE
KOMITO3HUIINH KEHCKYIO (PUTYypy IMEHHO B TaKOH HaTypanucTudeckow nose. [To anamorun
C TEeM, YTO JKCHILHMHBI IPOCHIIU CBOIO HEOECHYIO MOKPOBUTEIBHHILY IIOMOYb B poax'’,
MOJKHO JOMYCTHUTh, YTO N300pa’keHHOE B BHIIIMBKE Pa3BepCTOE JIOHO OOTMHHU OBLIO
MIPU3BAHO OOJIETYUTH POJIBI 3eMHBIM JKeHIIMHAM. OTroJI0OCKH HEKOT/1a BEI3BIBAIOLIETO U
HECKPOMHOT'0 00pa3a IOKPOBUTEJILHHIIBI KEHIIIMH, BEIAIOIEH COKPOBEHHBIM )KEHCKHM
HavyalioM, MOTJIH ITOPOAUTH B MYKCKOMH CyOKyJIbType KOMUUHYIO (DUTYPY CAaTHPUIECKON
AHacracu, 110 CXOIHOH LIEHE NIPOJAIOIIEH Pa3HOTUIIHBIE BYJIbBEI.

2.6. Y AHacTacum MOXXHO IPHOOPECTH KCHCKHE TeHUTAINH JIF000T0, CYs 10 BCEMY,
BuAA («PyAy, cuay i BCSIKy»). IX OHa BBIHOCHUT LENTYTO «MipKy». CIIaBsSIHCKHH (OIBKIIOP

° Yro 0TO3BAJIOCH U B YaCTYIIKAaX HECKPOMHOTO COACPKaHMUS: « Y cmapyxu y cmapoii // [ea 3a600a y 00HO:

// Cnepeou suno meuem, // C3adu kpenoenu nevemy (PO® 1996: 494), «lliawu, mos memxka, // Cnepedu —
60pooka, // Meacoy noe — uyaynox, // Czadu ckosopookay (Bonkos 1999: 328).

10 3aroBop, yMTaeMbIN IOBUTYXaMH: YKp. «l0e npeuucmas Boycas Mami, ide zopoto, nece kmioui 3 coboro,
cmpuuace ix cam I'ocnoos i noymae: «Kyou idew, boxcas mami?» — «I0y 0o Yasinu demeti posicami, kocmetl
pacmeopsami, Ha ceéem oemeti nyckamuy (bopsik 2009: 136).
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Bpoze ObI He 3HaeT MU(OJIOTNIECKOT0 EPCOHaXka, Y KOTOPOTO ObI IMEJICS LIENbIN 3a11ac
OT/IENBHBIX ByJIbB. HO MCTOK TaKkoro IpecTaBIeHNs, KaK KaXKETCsl, MOYKHO OOHApYKUTb.

JKenckoe 10HO B QOJIBKIOPE U HAPOJHOM JICKCHKE TaOYUPOBAaHHO 0003HAYACTCS
4epe3 9BHEMU3MBbI, HEPEIKO CBA3aHHBIC C XUBOTHBIM MHpOM'!. OCOOHAKOM OT 3TOTO
BeCbMa IIMPOKOTO psiia 00pa30B CTOUT YIONOOJIEHUE )KEHCKUX TCHUTAINH 3€MHOBO-
JHBIM (ka0e, JIATYIIKE)'2, 4To CBA3aHO C OOIIECTaBIHCKAM OTHECEHHEM JIATYIIEK U a0
K 11000BHO-OpayHOM cuMBOIHKe. Tak, cpean cepOCKUX TaOyHpPOBAaHHBIX 0003HAYCHUH
BYJIBBHI BCTpeUaeTcs dicaba, scanka, scanye (3narkosuh 2001: 13, 14). CpaBHeHue ¢
36MHOBOJIHBIM OTMEUCHO B YACTYIIKAX: «A nuzdywka, kax aseywxa, // Mokpas, xonoo-
nasay (Bomkxos 1999: 154). 1 namuio BorutonieHue B HapogHON Maruu: «B SIpocmaBckon
ry0. crapble IeBbl, YTOOBI BBIATH 3aMyXK, HAXOAAT B OOJIOTE JIATYLIKY H, IIpHCeaas,
CTaparoTcs MOMacTh 110 Hell ¢ pa3Maxy TosieiM 3agom» (['ypa 1997: 382). B 6ocHuUicKIX
1 XOPBAaTCKMX COPOMHBIX CKa3KaxX BO BJIAaraJIMINe >KCHIIUHBI Ha HOYJIET YKPBIBACTCS
xaba: «A4 s 3ane3y K Hell 6 nu30y, — nooxeamuia dcaba. — Tam MoKpo, menio u yiomuo!»,
«Kaba, mobuswias 6cé coipoe, peutunia ckopomamsv Houw y wee 8 nuzoey (Kpaycc 2009:
346, 347). B 6enopycckoit >)KHUBHOM IEeCHE, YKPAHHCKOM U CIIOBAI[KON YaCTYIIKaX OIH-
CaHa CUTYyaIlVs IPOHNKHOBEHU JKa0bl B TEJIO AEBYIIKU: OJIp. « K 6bi1a 2 Monooa, 0ak
ovLra s pesesa, // Howna scame, neena cnamo — xcaba ynesna» (Pomanos 1885: 246),
YKp. «AKk 6yna s monooa, // To byna s pizea: // Cina cpamu cepedv xamu — // XKaba 6
nuz0y eniznaly (Folklore de Ukraine 1898: 126—127), cnoBau. Anicka konope mocila,
// Zaba jej do picky skocila, // Neboli konope, lez boli len, // Vyskoc mi, Zabicka, z picky
ven (Krekovi¢ova 2000, 387). Tot »xe 00pa3 HCIIOJIb30BaH U B COBPEMEHHON PYCCKOM
gactymke: «K eunexonoey npuwina // [paxaasa cmapywxa. // llomompu-xa, munensvxutl,
// Ymo mam 3a naeyura?» (boopos 2007: 168). AHamOTH4HOE MIpeACTaBICHIE OBITOBAIO
y APYTHX UHJOEBpOIEHCcKUX HaponoB. M. ['mmOyTac ormeuaer, 4to 10 XX B. eBpoIiei-
CKHE KPeCThsIHE BEPWJIM, UTO jkaba siBisieTcs] 3HaMeHueM OepeMeHHOocTH. EcTh MHOTO
CBUJICTEINILCTB, KaK U3 (OJIBKIOpA, TaK U U3 UCTOPHHU, TPEYECKHUX, PUMCKUX U OoJjee
MO3/IHUX, 4TO kaba paccMaTpuBajiach Kak snudanus 6orunau uin e€ matku. OTcona u
Bepa B «CTPAHCTBYIOLIEE JIOHO», OTMEUCHHAs B APEBHEETUIIETCKUX U IPEKO-PHMCKUX
HCTOYHHUKAX, a TAKKe B COBpPeMEHHOM (oibkiiope. ['urmokpat u [1naTtoH onuceBamm
MaTKy Kak )KHBOTHOE, CIIOCOOHOE JABUTAThCS BO BCEX HAIPABJICHHUSX B OPIOIIHOM OT/IETIe
(Gimbutas 1989: 251). [1o TUTOBCKUM TOBEPBSIM, «MAMKA 6 JHcugome 0AObL HCUBASL, 6
suode nseyuwkuy (IlerkeBnu 1911: 187), «B IIpyccuun IUTOBIBI BEPUIIH, YTO B TEJlE Ue-
JIOBEKa HAXOAMTCS CYIECTBO, HAMOI00HE XKa0bl, KOTOPOE BBI3bIBAET OOJIE3HU U CMEPTh.

" C mpeobagaHneM NTHYBUX HA3BAHUI: PYC. KYHUYA, KUCKA, KOWEYKd, TACIMOYKA, 201Y0KA, KypOuKd, CON08el
(Bonxos 1999: 746-748), xypuya, conoseil, bapan, nmuuxa (PO, 466), 0np. aseuauxa, svidpa, 3431016Ka,
KypKa, Kypelya, caiaseil, nmawaika, ysyepka, yopua kyna (benopycckuit sporuueckuii ¢onbkiop 2006:
365-366), yxp. nmaweuxa (Y CIL, Ne 175), kypra, xypouxa (Kpunranii @enopa Boka 2018: 99, 106), kyuxa,
memeps (banaypka 2001: 31, 82), cep0. gpana, 3ajex, keauxka «KypHLAy», 1ACMABUYd, TUCUYA, MaAde, MaYeHye,
MauKa KKOILKa», Meuuyd, Meukd «MEIBEAULAY, nuje, nuleHye KIBIILICHOK», puba, pubuya, pubne, pubienye,
yaska «rankay (3matkouh 2001, 13), 60cH. Stuka «uryxay, Saran «xapm» (Kpaycc 2009: 418), 6onr. nemae
IIETYX», C8PAYAK «COPOKA», KYKysuya «Kykymka» (Mutonorus Ha 4oBemkoTo Tsuto 2008: 23).

12 TakuxX OPUMEPOB B HAYYHOH JINTEPATYPe CBEACHO MAJO, [IO3TOMY, MOJIB3YSCh BO3MOXXHOCTBIO, CTOUT
TIOTIOJIHUTE UX YHCIIO.
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JIaThIM CUNTAIOT, YTO «B KaXKJJOM YeJIOBEeKe — 0e3 pa3IMYeHus 110J1a — CHINUT MaTKa, OT
COXPaHHOCTH KOTOPOH 3aBECHIIO €ro 3710poBke. OHa MMeeT — KaK jkaba — 4eThIpe JIallbl, a
IUIEYU pa3MepoB OOJIBIION siepuibl. PazapazHeHHas M IBI)KEHUEM CO CBOETO MECTa
BBITECHEHHAs, 00XBaTHIBAET CBOMMH JIAlaMU BHYTPEHHOCTH YEJIOBEKA U CUIIbHBIM CYKATHEM
uX BeI3BIBaeT Oone3nm» (Biegileisen 1929: 7). JIaTrickue necHu, Kak npeamnonaraet C.
W. PepKakoBa, COXpaHMIM CHMBOJIMYECKOE COIMKEHHUE «Kaba — ByNbBay: « ¥ mewns 6vlia
00Ha 3enenas xcaba, namo iem svikapmausaemas. // Cocedckue napHu sxcecmoxue OuLiu,
cvenu moro scaby, // Coenu moro sicaby, oymas, umo (31o) pakuy (Pepxakosa 2002: 185).
B BaBapuu Bepmiu, 4To «MaTka B BHJE jkaObl BbUIE3AET M30 PTa KEHIIMHBI BO BpeMs
cHa, uTo0bI BeIKynatecs» (I[Tnocc 1995: 263). Croaa ke TAroTeeT U3BECTHOE ClaBsHAM
IPEe/ICTaBICHHE O BPEIOHOCHOM JIATYLIKE / skabe, HaXOjIIelicss BHYTPH YeJI0BeKa, YTo
OTpPaXXEHO B BBIPAXKEHUH PYC. Hcaba Oywum / dagum, 671p. scadba dyuibiys «00 UCTIBITHIBA-
€MOM KeM-JIN00 9yBCTBE >KaTHOCTH, 3aBUCTH», OOJT. dcabu Mu KbepKkam 8 crmomaxa «oo
YpYaHHH B )KUBOTEY, @ TAK)KE, BOSMOXXHO, HAUMEHOBAaHHH psijia Oosie3Hel (M3HaYaIbHO,
BHYTPEHHHX) UYEJIOBEKa M CKOTa: PycC. ps3. scaba «anruHa» (CioBapb COBPEMEHHOI'O
PyCcCKOro HapoaHOTro roBopa 1969: 162), apx. «0051€3Hb, KOTOPYIO HAITyCKAIOT, HABOIST;
mop4ay, KypcK. ocabuya «60Ie3Hb CBUHKAY, TyIb. «O0IIE3HB TOpIay, TOOOIb. scadbuiye
«0omne3Hp (kakas?)», HOBT. J#aOKa «BOCTAIICHHUE S3bIKA U CIU3UCTON OOOJIOUKH PTay,
«BOCTIAJICHHE XKEJIE3», «OIyXO0JIb Ha 1Iee, eke» (CoBapb pycCKUX HApOIHBIX TOBOPOB
1972: 49, 50), 61p. BUTEO., MOTHIL. Jicaba «anruHay (PomanoB 1891: 88), «Oomsuka Ha
s3bike y KopoBbeDy (Vartyha 1970: 171), MUHCK. orcaba cyxast «aHTHHAY, dcaba MOKpas
«cromatutel» (laraphik 1929: 92), srcabka «BocmanieHue CIU3UCTON 00OIOUYKH pPTa
y rpyaandkay (CIOyHIK raBopak IPHTpaNbHEIX paéHay bemapyci 1990: 131), rpoas.
2pyoOHas dcaba «cepaednas 0one3Hb, creHokapaus» (Lpxyn 2014: 70), ykp. orcaba
«aHTHHAY, 2pyOHa dHcaba «cepaednas 6oxe3nb» (CnoBHUK ykpaiHcskoi MoBH 1971: 500),
OyKOBUH. drcaba, dceba, dcsba «cepaednas 6one3up» (CITOBHUK OYKOBUHCHKHX T'OBIPOK
2005: 107), monb. zaba «aHrHHa», «CTOMATUTY», «00JIE3Hb CKOTaY, zabka «Oone3Hp (y
Jeten)», «0ose3Hb y koHew» (Stownik gwar polskich 1911: 431, 432), kamny6. Zaba «ka-
TapaKTay, «oKelTy1ouHas 00JIb», «Ha3BaHHUE psia 6omnesnen ckoray (Sychta 1973: 262),
C.-XODB. Zabice «CBUHKaY», «IUM(DAICHUTY, scaba « TAPTEPUT», «CTOMATHT, «O0JIE3Hb
Ha Hore» (PeuHMK CpIICKOXPBATCKOT KEM)KEBHOT M HApOAHOT jesnka 1968: 269), orcabuna
«aHTHUHAY», OOJT. drcabuya, 3axcabuya «OImyXoib IO/ I3bIKOM, 00J1e3Hb KopoBy» (XKypas-
neB 2005: 608). B Uexuu JieueHne aHT'IHbI COMPOBOXKIATIOCH 3aroBopoM: Zabo, Zabice,
krokvo, krokvice, jsi-li z ziidla, vyjdi z hrdla, jsi-li z vody, vyjdi z huby, jsi-li z studnice,
sejdi z sanice «XKaba, niryika, KBaKyIlka, KBaKyIlIKa, €CJIH Thl U3 HCTOYHHKA, BEIAIN
U3 TOpJia, €CIIH Thl M3 BOJBI, BBIAIM U3 PTa, €CIM Thl U3 KOJIOILA, BEIAAN U3 (HHKHEH)
yemocti» (Benbmesosa 2004, Ne 37).

[Ipencrasienue 3To B pa3HbIX €r0 BapHalUsiX CBOEOOpa3HBIM 00pa3oM Marepua-
JIN30BAJIOCHh KaK B O(HUIHMAILHOM PETUTMO3HOM UCKYCCTBE: «YCTOSIBIIMMCS TUIIOM B
POMAaHCKOW ¥ TOTHYECKON CKYJBITYpe, N300pakaeMbIM TakKe B OoJiee o3 iHee BpeMst
B «Ctpamaom Cyze», ObUT JOBOJIFHO OTTAKHBAIONINHN 00pa3 0OHaKEHHON KESHIIHHEI,
TPyId U TCHUTAINU KOTOPOH MOKHUPAFOT ka0l U 3Mem» (Xomn 1996: C. 465), Tak u B
OBITYIOIIEH B HApOJIe PUTYAIBHOMN MPAKTUKE MOJHECCHNUS KEHIIMHAMU B Jap HEpKBU
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BOTHBOB JUIS MCIENICHNS OECIUIOHS — BOCKOBBIC M YEKaHEHHBIC U3 MeTajuIa (PUTypKH
xab (ITmocc 1995: 263). lanHOE OOBIKHOBEHHE U3BECTHO Y HEMIIEB, Y 3aIIaJHBIX U FOXK-
HbIX craBsH (CioBenust, Xopeatus, Cepous) (Ilnotaukosa 1995: 443). Tak, y cepOoB
0eCIIIOIHBIC XKEHIIMHBI OKYTIAH BOCKOBBIE BOTUBBI, HAa3bIBAEMbIC MAmepHUYd, BHEIITHE
(ronoBa, monoKeHne KOHETHOCTeN) HarmoMuHaromwe xaly (Oummnosuh 1933: 99). 1O.E.
ApnayTtoBa yTouHseT: «C paHHETO CPeIHEBEKOBhS H3BECTHBI, HAIIPUMED, CHMBOIHYEC-
CKHE M300pa)KCHUSI MaTKN B BHJE ’kaObl, B KOTOPBIX CIIEIYET BUIETh CKOpEe BIMSHHE
AQHTUYHON MeanIuHBD (ApHayToBa 1995: 162). Onupasick HMEHHO Ha 3Ty CUMBOJIUKY,
B PYCCKOM (hOJIBKIIOpPE MHULIMALNS KOJIAYHA / BEIbMBI YIIOJOOJISETCS POoJiaM, B X0JI€ KO-
TOPBIX Ha CBET POXK/IACTCSI HOBBIA MAarH4eCKHUI CIEIHATINCT — AJIs 3TOr0 HeO(UT TOIDKEeH
MIPOHUKHYTH BHYTPb OTPOMHOM KaObI (0Ka3aThCs CheACHHBIM €10) M OBITh H3BEPIHYTHIM
00paTHO Yepe3 pOT WIH 3aJHUH MPOXOM: «0OUH KPEeCMbAHUH 3aX0Mel CIamb KOLOYHOM
U 06pamuiICcs 3a NOMOWbIO K ONLIMHOMY KonOYHY. Tom genen 6 0geHaoyams 4aco8 Houu
npuomu K Hemy 6 puzy. Mysicux npuuén; Koi0yH enen cmamov HA UKOHY CRACUMESL.
Tom ecman, a kondyn cman yumamos ymo-mo. M3 pueu evickouuna aseywka. Konoyn
nepecman yumamas u 2080pum Mysicuxy: « Tenepv mul onocen nponesms uepes smy jsi-
2ywky». Kpecmuvanun, ycnviuias smo, ucnyeanca u yoesxcanry, « Buoum: na nagxe cuoum
2PoMmadHan nAZymKa, OovlLe Yer08eyecko2o pocma, 2naza zopam. /.../ babvl npuxasanu
6HOBb npuLeoulell paz0emspcsi OOHA2d, U KOTNOYHbL 8ellend ell 1e3mb 8 NACb JASYUIKU.
Kax monvko ckazana ona 3mo, iseyuKka npvleHynad ¢ 1a6KU U pasuryia nacmo, a HACMb
cmana makas 60avwas, Ymo noesdcai myoa xome Ha mpotike. Buezna myoa 6aba u
8bLIe3Na Yepe3 3a0HULl NPOX00, MAK OHA COenala No NPUKA3AHbIO KOAOYHbU mMpU pasd.
/.../ Konoynws eé cnpawusaem: «Bcé nu mol sudena, 6cé iu meneps snaewv?» Ta cpasy
JHce 8CE NOHANA U CIMANA ¢ meX Nop Kondosamvy, « Bvinesna zonoea, epode nazywiku, a
nacms bonee sedpa. «LLlymoi» e2o myoa emucuynu. On yymo ue 3adoxcs. [lomom eonosa
e2o uspvienyna, u eé cmano peamsy (Hukutuna 1994: 185, 186), « Ymobwr nayuumuvcs
nopmuma nodetl, OHU OONANCHbL ObLIU HOULIO nputimu 6 banio. Tam evinpuvlenem Heada.
Kaorcowiiti 0onoicen 61e3mn K Hell 8 ACMb, NePesepHymbCsi mam u evliimu oopamuoy (Mu-
(omormueckue pacckassl 1 mosephsi Hmkeroponackoro [Toomkes 2010: 219). CpaBau
TaKXKe YCTOMUUBYIO CBA3b MEXKITY JITYIIKON U MaTephIO (TOW, KTO POXKIaeT): pyc. «He
oeti nazywxy —mamos ympem!» (Mopozosa et al. 2007: 75), ykp. «Kouby ne modic youmu,
60 maxomy ymepna 6u mamay (Ilyxesuua 1908: 273), y cepOoB CymiecTByeT HOBEpbe,
«4TO y peOCHKA yMpET MaTh, €CJIM OH yObeT ady» (Kajmakovi¢ 1974: 81).
BocrouHocnaBsiHCKOMY (OJIBKIIOPY XOPOILIO M3BECTEH KEHCKHH MU(OIOTHUECKHI
MePCOHAXK, KOTOPHI OJHOBPEMEHHO CBSI3aH C PSIOM MOMEHTOB, O3BYYEHHBIX B IIPH-
BEJICHHBIX Mapaiuensix: 1) ¢ remon naunmanun (Tomopkos 1992: 114-118), obmamaer
KOJIJIOBCKMMH CITIOCOOHOCTSAMH, 3) IMEET B CBOEM XO3AHCTBE MACCy JIATYILEK, B TPaHIHAH
ciryarmux Metadopoil MaTku. MBI BHOBB Bo3BparaeMcsi K 00pa3y baosr Siru. Oaum u3
TPYIHBIX 3aJJaHUi 51T, TPEACTABIISIONINX HACTOSIIIEE UCITBITAaHUE [UISl HEPBOB MOABLINX
K HEeH JIeBYIIEK, SBISETCS TpeOOBaHUE BBIMBITE (ITOTIAPUTH) «e€ ACTOK»: «A demku ee
oviu nazymkuy (barmsbaesa 1979: 269), «llodowna naduepuya u suoum /.../ 6caxoi
Heuucmu NOIHLIM-NOIHO. U JAZYWKH, U 3meu, u aujepuysl, u yocuy (MopoxuH 1994:
104), «Omo mou demu — moviwu u aszyxuy (Ponpkiop crapoodpsaues JIntesr 2007:
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222), «A 0demu y Babvi-Aeu nazywku oa, mviiuu 0a» (ApXaHTeIbCKHE CKa3Ku: 74),
«baiiny samonuna. Ecubuxa Hanocuna 6cskux cKaKyuwi 0a a2yl u 6eield 6blMbliNby
(Huxudopor 1961, 147), «Iloou 6 banro! A cetiuac npuwinio k mebe ceoux demeti!» Ona
u nowna 8 bawnio. Bopye euoum, ymo K Heti 8 6aHi0 NOA3YM YePEAKU, IAYMWKU, KPbLCH U
scaxue Hacexomoley (Xynsxos 2001: 57), «baba-sa2a u cosopum: «Bozvmu moux oemel,
nonapvy. OHa 63514 UX, 8 KySUUH NOA0NCUNA. A mam AAYUIKU, MAPAKAHbL, KO3IOIUY
(Opnenseitn 2005: 63-64), «I1o0 nasxoii, 6 denogyuike, demu cKaKyxu (JISATYIIKH) Oa
arcueamoxu (sepuibl )y (OHuykoB 1996: 274), « Cmapyxa Mawe dana kop3urky u cka-
3ana: «Ha-xo, ebimotl moux oemyuiex». Ilonecna Mawa xop3unky 6 6aiinio u mpsaxuyna
ee HA NOJNOoK, A Mam Obiau 2a0bU. HCUTIOXU, TUZYXU U 8Ce nonzyuue yepsaukuy (Cka3ku
3aonexbsa 1985: 85). D10, Kak BUANM, YCTOMYUBBIN 3JIEMEHT, U €CIIH IIPOoYast ’KUBHOCTD
MOJKET MEHSATHCS, TO JIATYIIKH YIIOMHHAIOTCS BO BeeX cirydasx. Cioma e MOXKET OTHO-
CHUTBCSI IIPEJICTABIEHHIE O TOM, YTO KOJIZYHBI U KOJTyHBH J€p>Kart I10J{ JOMOM €MKOCTH C
11000HOM XMBHOCTBIO, JUISl HAITYCKaHHS IIOPYUH: «8 NyecKe, 2060punt, 3aKpbinbsl 6 nyecke
6 noonone cmosm nowubku-naymel (OBOIbl). B myecox Habviom ux mam, a nOMoM ux
nyckaiom gesoe. [la! Tosopsm, 6yOmo aszymkamu, moiulamu, y K020 3mo, sujepuyel
nycmam — myuaemcs uenogex» (Xpucrogopona 2013: 121). B TakoMm Buae B pyccKon
CKa3Ke TeJO MMOKUIAeT KOIJOBCTBO (TIOpYA): «U3 ee pma JAZYUWKU, 3Mel 8CSKUe 8bIX00SM
(6udams 6Ovina 3axondosannas)» (bapar 1979: 159), «Kak evinun ded-om omeap, max
€20 U CKpYMuo, U CKOpYUIO U U30 pPma OH AAYWIKY 8bixapkuy. [lotimanu samy asa2ywKy,
0a 6 neu cynynu. Tax eom u evienanu newucmozo oyxa» (Mugonaornyeckue pacckassl 1
noBephst Hmxeropozackoro IToBomxss 2010: 135).

CBs3b Sru ¢ vHUIMAIIET, B X0/1€ KOTOPOH N300pakaeTcss HOBOE POXKICHNUE, TO3BOIISIET
CIeNaTh MPEIIOJIOKCHUE, YTO OOUTAFOIIHE B €€ YKIIUIIIE 3eMHOBOIHBIC, TOMMEHOBAaHHEIC
SIroro cCBOMMH AETHMH, MOTYT OTCBUIATh K MEHEE MPO3anyecKOl NX MHTEpIpETalny,
M03/IHEEe OCTABJIEHHON WJIM yTepstHHOW. JIsrymkn SIru MoryT OBITh MOHMMaeMbl Kak
MeTadopa COBOKYITHOCTH BCEX KEHCKUX Havall, HAXOASIINXCS 110]] TOKPOBUTEIHCTBOM
SI3BIYECKOM OOTHHH, b€ MECTO B CKa304HOM JkaHpe 3aHsuia bada fra. Tonbko y Hee mpo-
totun MBara Mor OBI 3aITOIyIUTh HEOOX0IMMOE KOJIMIECTBO BYJIBB [ CBOHMX JOUYEPEH.

2.7. Hakonen, elie oAMH NPUHUUIHAIBHO BaXKHBIH MOMEHT, AIOLIUI MOJICKAa3Ky B
T0JIB3Y dTHONIOTHYecKoro renesuca «cropun 06 ViBaney». Ynomunatorest nouepu Vsa-
Ha, HO HeT HU CJIoBa 00 X MaTepH. byab oHa B Hann4nu, TO KOMY, Kak He el [IOMOTaTh
JIOYepsIM B CTOJIb MHTUMHOM aeje? Vckarek pemieHne npooiieMbl, HATH Ha MOKIOH K
KOJJIyHbE, PHJIaKMBATh ITOJyYCHHbBIE Y HEe BYJIbBBI Ha TToJaratoieecs Mecto? OHaKo
STHM 3aHUMaeTcs oTerl. MaTepH HeT Jake UL TOro, YTOOBI AaTh eMy coBeT. Cremyer
MOJIaraTh, 4TO €€ He IPOCTO HET B UCTOPHH, HO M HUKOT/Ia He OBLIO BOOOIIIE, IIOCKOIBKY
Tepes; HaMH OIMCaHa CUTyalrs BPEMEH TBOPEHHMS, TAE ACHCTBYIOT HCKIIOYHTEIHEHO
Mysxkckue nepcoraxu (bor u Uept, nen u BHyk: Y uctokos mupa 2014, Ne 1: 15). JToue-
pu ViBaHa — niepBbIe )KEHIMHBI Ha OEJI0M CBETE, CO3JJaHHBIE IEMUYPTrOM — COOCTBEHHO,
¢donbknopusiM MiBaHOM. OH HE MOT CO3/1aTh MX 0 CBOEMY 00pa3y M MOA0OHI0», B
pe3ybpTaTe 4Yero TBOPEHMS NOTYIHIIICh C HeZo4eToM. JlouepssMu HCTOPHS UX Ha3BIBACT
00pa3Ho, MOCKOIBKY OTHOIICHHUS MEKAY TBOPIIOM M CO3JaHHBIMU WM JIFOJIbMH BIIOJTHE
TIOJIIAI0TCSl ONMCAHMIO KaK POJCTBEHHBIE.
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[Tonarato, MpHUBEEHHBIX JAAHHBIX JOCTATOYHO, YTOOBI BCEphE3 paccMaTpuBaTh
«Hcroputo 00 MBaHe» Kak OTTOJIOCOK ATHOJIOTHMYECKOT0 MU(Da, COXpaHUBIIHMNCS B
CMEXO03POTHYECKON MHTepIipeTanuu. FIMeroTcss Bce OCHOBaHUSA CUUTATh BO3MOMKHOM
JUIst IPO0OPa30B 000MX INIABHBIX JICHCTBYIOLIMX MIEPCOHAKEHN PEKOHCTPYKIIMIO B Kaue-
CTBE BBICOKOCTATYCHBIX IEPCOHAXKEHN JOXPUCTHAHCKON MHUdonorun — bora-memmypra
(«bBoe /.../ 0eguonok nacpadun: // Mesc Hoe OvlpKy npopybun!y) n )KEHCKON (HUTYPHI,
TIepepOIUBIIEHCS B ITO3THENIIYIO CKa304HyIo Sry. B camom ob1mem Buie MOXKHO Tpe-
MIOJIOKUTH CIIeAYIONIyIo hopMy croxera Muda ¢ ux yuactueM. lemuypr (Pon?) cosnaer
(mopox1aeT) MepBhIX MYXUHUH M XKCHIINH, HO Y HUX HET MOJIOBBIX OPraHOB (4TOOBI IPO-
JIOJDKHUTh YelIOBEUYECKH pot). Her3BecTHbIM HaM 00pa30M OH UCIIPABIISET 3TOT HEAOUET
B OTHOILIEHUH MY>K4MH, OTHAKO HE MOXKET CJIENIaTh TOTO XK€ B OTHOIIEHUH >KEHIH. J{71s
3TOTO OH OTIIPABJIICTCS 32 PEKY-TPAaHHILy K HE3aBHCHMO OT HETO CYIIECTBYIOIIEH OOTHHE
(manomo6ue cyapObI-MoKkomH), 1 Ta 00y9aeT ero, Kak IoMOYb JKeHITHHAM (BO3MOXKHO,
IIPOCTO MPOPYOUB MPOMEKHOCTH TOIOpoM). C TeX TOp JIIOJH CTAIH Pa3MHOKATHCS.

Ocraetcs 06e3 0TBeTa JIMIIB OAWH BOIPOC: 3aueM 0aba AHactacus fana MBaHy IHIIHIO0
ByJbBY? OHa €My HHU K 4YeMy: Jouepel BCEro CeMb M BOChMYIO JIeBaTh ObLIO HEKyAa. DTO
€J1Ba JIM He TIPOJIOT K BApHAaHTY C «JIHITHEI» 10o4epbio Anama 1 EBbL, ocTaBIerics 6e3 mapsl
(Jlerenmm ta mepekasu 1985: 47). «cropus 06 VBaHey, Kak TyMaeTcs, yTpaTria 4acTh,
e GUryprUpOBAIIN MY>KUMHEIL, ITPpeHa3HaueHHbIE B Tapbl ceMu fodepsm MBana. MoxxHO
MIPEATIONI0KUTD, YTO AHACTACHSI 3HANa, YeM BCE ITO 0OEPHETCSI, U CIeJIaia CBOH 110JIapOK
HaMmepeHHOo. KankaH, B KOTOPBIH I'epoil HCTOPUH, TI0 3aKOHY JKaHpa, He3aMEeIJIUTEIbHO
yroaui. Uro, Bipouem, He IPUBENIO K TPAare MK OJANHOKUX JKEHIIMH, HO 00epHYJIOCh Ha
oJ63Yy. bbIT 11 MOBOJ K TaKOMY TIOCTYTIKY y 6a0bl AHacTacHu, Kakue LeNTd MOTJIa OHa
IIPECIIeIOBaTh — BCEr'0 3TOTO MBI, TOYTH HaBEPHSKA, HUKOTAA y>Ke HE Y3HAEM, IIOCKOJIBKY
ncue3 MuQ, JexKalMi B OCHOBE COpOMHOM Oariku 00 VBane.
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AETIOLOGICAL NOTES: “THE STORY OF IVAN”
BocGumiL Gasanov
SO

Among the Ukrainian folk erotic texts published by Fedor Vovk in vol. 5 of his
book KPYTITAAIA, (Paris,1898), one tale differs dramatically because of its
plot: Ivan, a father of seven daughters without vaginas, goes to a woman called
Anastasia, buys from her the missing parts, cuts some space in their bodies with
an axe, and inserts the vaginas. Anastasia also gives him an extra vagina, which
threatens to stay on Ivan’s nose. Ivan cuts it into pieces with the axe and makes
clitorises for his daughters.

The plot similarities of this text, titled “The Story about Ivan”, with Pushkin’s
“Tsar Nikita and his forty daughters” makes us consider their possible connecti-
on. The retelling of Pushkin’s work seems impossible due to the mismatches of
many important details. It only remains to assume a common source for both
texts: Pushkin heard a similar version of “The Story” and processed it creatively.

Analysis of the elements in “The Story about Ivan” supports the conclusion
that this text has a folk character. Almost all of its parts have analogies in East
Slavonic folklore; typical motifs are used.

In the Slavonic tradition, there are etiological legends close to “The Story
about Ivan”. They concern the appearance of genitalia in the first humans (or
only females). The figures of Ivan and Anastasia from the analysed text might go
back to the images of the pagan deities (Rod and Mokosh?), personages of the
myth about creating genitals. The text itself is probably an echo of an etiological
legend, preserved in the form of an obscene story that lost its “explanatory part”.

Bogumil Gasanov, independent researcher, Russia, Rjazan, 390026, st.
Leninskogo komsomola, 101-128, bogumil 1 3@mail.ru
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Plants, Women, Magic.
Contemporary Polish (Kuyavian)
Folklore Based on Herbal Medicine

—— Sara Orzechowska

Danes se je zanimanje za fitoterapijo in et-
nobotaniko povecalo. Ta pojav je bil povod
za kulturni projekt »Etnopanterija dezele
Dobrzyn«. Na dogodku so udelezenci razi-
skovali znanje o zeli§Carstvu in etnografiji,
vkljuéno z vrazeverji, verovanji in z vlogo
rastlin v folklornih besedilih, hkrati pa so
posredovali informacije o zgodbah, praksah
in nacinih uporabe zelis¢ v kraju svojega bi-
vanja, med starejSo generacijo ali na podlagi
lastnih izkuSenj. Rezultat prenosa znanja med
ucitelji in udelezenci je bila velika kolicina
zbranega folklornega gradiva. Clanek je pos-
kus povzemanja zbranih podatkov in njihove
analize z antropoloskega vidika.

KLJUCNE BESEDE: zenske, rastline,
zeliS¢a, medicina, folklora, kuhinja, ver-
ovanja, vrazeverja

Nowadays, interest in phytotherapy and eth-
nobotanics has increased. This phenomenon
was the reason for the cultural project “Ethno-
pantry of Dobrzyn Land”. During the event,
the participants explored the knowledge of
herbal medicine and ethnography, including
superstitions, beliefs, and the role of plants
in folklore texts, while simultaneously pro-
viding information about stories, practices,
and methods of using herbs in their place
of residence, among the older generation or
relying on their own experiences. The transfer
of knowledge between the instructors and
participants resulted in a large amount of
folklore material. The article is an attempt to
summarise the collected data and to analyse
them from an anthropological perspective.

KEYWORDS: women, herbs, plants, medi-
cine, folklore, cuisine, beliefs, superstitions

INTRODUCTION

This article is devoted to the cultivation of herbal traditions in Poland and activities aimed
at maintaining them in the Dobrzyn Land, as well as juxtaposing them with ethnographic
data from the area occupied by the Polish population from the 18" to the 20" centuries. In
the case of Poland, these so-called “Slavic antiquities” are treated as the legacy of old, pagan
culture, whose relics have been preserved in the form of folklore content, oral literature,
superstitions, and rituals. The analysis of the material serves to indicate the relics of old
culture functioning in the consciousness, memory and practices of contemporary Polish
women, to distinguish those that have been changed or have become incomprehensible
and those referring to the structures of longue dureé according to Fernando Braudel’s
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concept (1971). It assumes the existence of thought structures within a given culture,
influencing behaviours and phenomena observable in the present time. In the process
of enculturation, these structures are encoded into us; they influence our perception of
reality, of which we are often not aware and do not consider, because they seem “normal”
and “obvious” to us. Many of the structures of longue dureé can be observed in the use
of plants or folk medicine in modern life. Currently, in Poland, there is a great interest
in both herbalism and folk tradition (ethnobotany) or, more broadly, in magical cultures.
Herbal treatment and its use for ritual purposes are not appropriate only for folk cultures.
Ludwik Stomma lists the main features of the Polish peasant lifestyle, characterised by,
among other factors, geographical and consciousness isolation, agricultural life, Catholic
religiosity with magical and ritualistic influences, oral transmission, respect for the elderly
and tradition, treated as sacred, inviolable and eternal order and the existence of binary
oppositions shaping the peasant worldview (Stomma 1979: 131-142). For the purposes
of this article, I define magic cultures as those in which the prevailing paradigm is the
belief that we have the means to influence the course of events, the behaviour of nature
or other beings at a distance by making certain gestures or uttering certain words (Bailey
2006: 1-2); for example, when we place objects that the burglar leaves behind on aspen,
the thief will start shaking like that tree (Marczewska 2002: 178).

The first section of this article presents a brief overview of the literature that inspired
the project, the methodological approach used in this investigation, the aims of the pro-
ject, and the cultural background. The second section of the paper will be devoted to
contemporary folklore texts and their anthropological analysis.

ETHNOPANTRY OF DOBRZYN LAND: THE PROJECT RATIONALE AND
RESEARCH METHODS

The study of human-plant interaction and folk medicine has always been a research interest
for ethnographers and anthropologists. In the article Ethnobotany-its scope and various
subdisciplines (1995), Jain lists four main areas of ethnobotanical research. In the present
article, I focused mainly on the first two: “1. work among the present day aboriginal or
primitive societies and recording surviving folklore about plants. 2. Scrutiny of literature,
such as on ethnobiology, traditional medicine, old administrative reports, ethnologies,
floras, archaeology, etc. for data of ethnobotanical interest” (p. 8). Polish literature on
this subject abounds in references to herbal treatment, but what is missing is a broadly
based insightful analysis that would take into consideration the physiological properties
of plants, their chemistry and their influence on human health, on the one hand, and the
understanding of plants in a symbolic and ritualistic dimension, on the other. Interesting
elaborations about the synthesis of ritual, magic, and healing properties of plants can be
found in Richard Miller’s research (The magical and ritual use of aphrodisiacs, 1993;
The magical and ritual use of herbs, 1979), but he is focused on exotic plants. The
particular elements of folk customs reported here illustrate that, within the traditional
rural community, there was a specific way of reasoning, rationality that had its roots in
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the knowledge of natural cycles, animal behaviour, the influence of herbs on the body,
as well as the understanding of the world as an arena where many phenomena are the
result of supernatural forces, for example, the activity of demons or casting spells. The
simultaneity of these two types of reasoning is characteristic of folk culture.

The source material for this paper is based on traditional messages as well as informa-
tion from 19"-century ethnographic journals: Wista, Zbior Wiadomosci do Antropologii
Krajowej, Materialy Antropologiczno-Archeologiczne i Etnograficzne. The works collected
by Oskar Kolberg and contemporary ethnographic studies in the field of folk medicine
and ethnobotany, by Valeria Kolosova, Zbigniew Libera, Adam Paluch, and Marzena
Marczewska, among others, were also taken into account. Studies of the Ethnolinguistic
School of Lublin are also a valuable source for my work, in particular Stownik stereo-
typow i symboli ludowych, T. 2 Rosliny (2017-2019). Extensive information about plant
superstition can be found in the works of Polish ethnobotanist Adam Fisher (1889-1943),
for example, Rosliny w wierzeniach i zwyczajach ludowych. Stownik Adama Fischera
(Luczaj et al. 2016) but also in the everyday practices of Polish people. The role and
symbolic image of women in traditional culture constitute an essential element of my
research upon which I relied, for example, the study Wizerunek kobiety i mezczyzny
w jezykowym obrazie swiata ludnosci wiejskiej (na przykladzie gminy Zakliczyn nad
Dunajcem) (Piechnik 2009), Ludowe mity o stworzeniu cztowieka (Tomicki 1980) or the
book O hultajach, wiedzmach i wszetecznicach. Szkice z obyczajow XVII i XVIII wieku
(Baranowski 1988).

I must note the scientist Michael Ostling, working on Polish historical and folklore
material. One of his papers, Witches’Herbs on Trial (2014), is devoted to the witch figure
as a herbalist and the plants listed during trials against such women. Traditional thinking
about women and wild plants indicate a specific “relationship” between them. Contem-
porary material from field research includes information collected from the participants
of the cultural project “Ethnopantry of Dobrzyn Land”, carried out from June to October
2019 by the employees from Dom Muz in Torun (a municipal cultural institution) and the
Association for the Heritage of Indigenous Culture, of which I am a member.

Throughout Europe, an increasing interest in ethnobotany (in the field of science and
as a hobby) can be observed; for example, studies on current and bygone herbal remedies
in England were recounted in the book Country remedies: Traditional East Anglian plant
remedies in the 20th century (Hatfield 1994), in which the author published previously
unknown ethnographic material, drawing an interesting picture of the evolution of herbal
treatment in eastern England. Ten years later, she published Encyclopedia of folk medicine:
old world and new world traditions (2004). Ain Raal and Renata SGukand (2005), in an
article devoted to an overview of previous research in Estonian ethnobotany, indicate:

Findings of this research will lead not only to new potent medicines (a noble
goal in its own), but first and foremost to new theories of recipe development
and the interpretation of new (medical) information within the framework
of old beliefs. This may help us to understand the influence that popular
books and Internet resources have exerted on medicinal herbs today (p. 195).
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I fully agree with that point of view; this article and previous cultural projects can
contribute to the development of Polish and European ethnobotany.

The project “Ethnopantry of Dobrzyn Land” owes its name to the activities carried out
in the historical land on the Vistula River, because one of its assumptions was regional
education and local community activities. Its participants are residents of the region;
however, it should be emphasised that not all of them come from the Dobrzyn Land and,
unfortunately, the following materials cannot be treated as documentation of the tradition
of the whole region. I also supplement the collected material with statements made by
the participants of other herbal classes, which I have been conducting since 2017. Dur-
ing that time, I have often been asked about the effectiveness of magic treatments with
plants (e.g., Should one think before and after harvesting them about the intention, spell,
request for herbs to make a treatment more effective? Is it true that plants collected on
Midsummer’s Eve have more power? etc.).

The project “Ethnopantry of Dobrzyn Land” consisted of several workshops, during
which twenty women from the Dobrzyn Land region obtained knowledge about phyto-
therapy, the practical use of plants in modern and folk medicine, and their application
in peasant culture. The workshop aimed to provide knowledge about folk herbalism,
to obtain ethnographic material about it from the participants of the project, as well as
to examine how much this heritage is still alive. I applied an experimental method of
collecting ethnographic material. After each class, participants were given a “homework
assignment” consisting of collecting ethnographic data, such as proverbs, legends, fairy
tales, sayings, beliefs, the use of plants in medicine and cuisine, rituals related to plants,
gardening, kitchen superstitions, and similar, known to them from their homes and family
oral tradition. They were asked to interview women from their family and their neighbours
who could possess and pass on such knowledge. Some participants did not provide any
material, explaining it by the lack of informants or the disappearance of knowledge on
the subject in their environment, while others were very active in searching for traditional
records. Although the project is completed, I continue to receive some new valuable data
from the participants. The activity proposed to the workshop participants was aimed at
drawing attention to the texts of folklore as a source of knowledge about the culture. The
attendees were also given instructions on what to ask the representatives of the older
generation, what to pay special attention to (for example, the age of the interlocutor,
regional names, information on how the plants were obtained, in what situations they
were used, and how the relationship between the woman and nature and the activities of
the housewife were treated). It turned out that a large group of beliefs and superstitions
functions nowadays not as a historical curiosity but as a living manifestation of continuity
of thinking known from Polish folklore. Superstitions that the participants catalogued
during interviews with representatives of the older generation were often respected by
them. The outcome of this method was extensive source material, some of which was
included in the post-project publication.

Moreover, I also had the opportunity to become acquainted with the people who
provided information on herbs and medicinal plants and their use in healing. Only one
of them was educated in herbal medicine (she took a course in herbal remedies); others
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relied solely on family traditions and their own experience in this respect. They decided
to take part in the project because of the opportunity to participate in practical activities,
the willingness to acquire herbal knowledge and learn about the culture of their grand-
mothers, while at the same time combining the cognitive and entertaining aspects (i.c.,
a pleasant time spent in a female group).

The first classes concerned methods of ethnographic material collection. The participants
were prepared to search for information about plants in cooking, medicine, and beliefs.
They were solving exercises consisting of the description of proverbs and customs and
their interpretation in an attempt to explain what is hidden in these short sentences and
what image of culture can be read from them. In Poland, a well-known proverb, “stolen
does not make you fat”, means that eating stolen products does not result in fattening.
It was an example showing the changing economic conditions in the Polish countryside
and the accompanying worldview. Nowadays, it is used as a humorous excuse for minor
acts of theft, because now we prefer foods that do not contribute to weight gain. In the
past, when food was often scarce, “fattening” was desirable. In this short expression, the
participants noticed the informational layer of the old culture — the deficiency and the
resulting respect for food, as well as the moralistic one — the theft of food (an evil deed)
—would not lead to the feeling of satiety; the food obtained through thievery would lose
its properties that satisfy hunger. As historical data indicate, the lack of food was at the
centre of everyday worries and the main existential experience of European peasants.
Trials and tribulations of the folk fairy tale protagonists also suggest that this was the
reason why “third sons” or orphans under the care of an evil stepmother had to go beyond
“orbis interior”, where they experienced various adventures (Darnton 2012: 39-59). They
often shared the last piece of bread with the needy, who turned out to be a benefactor, a
fairy, a magician or a Christian saint, rewarding them for a noble gesture with a magical
object. It was truly a great sacrifice, worthy of the highest praise.

I conducted the next classes in the field, teaching women to recognise medicinal
species often found in Kuyavia; I talked about their use in old and modern medicine,
household and the most common beliefs. The plants I talked about whose names and uses
were known to some of the participants were: walnut (Juglans regia) used to alleviate
diarrhoea and abdominal pain; common soapwort (Saponaria officinalis), a natural deter-
gent; black elderberry (Sambucus nigra) as a resistance enhancer against demons. Some
ladies have also encountered the custom of pouring water after bathing newborn babies
under an elderberry bush, hanging strongly aromatic herbs by the window and the front
door of the house: common tansy (Tanacetum vulgare), grand wormwood (Artemisia ab-
synthium), mugwort (Artemisia vulgaris) used to deter insects and, in the past, to protect
the house from demons and evil. Magical use of Artemisias was common throughout
Europe: “[...] mugwort puts away madness, and in whatever house it is no evil crafts
can have power, and evil eyes will be turned away. The roots used to be collected on St.
John’s Day.” (Black 1883: 201).

The next two meetings were devoted to the processing of herbal raw material: the
processes of producing natural vinegars, tinctures, macerates, cosmetics, medicinal oint-
ments and their use in phytotherapy. We used those raw materials that were also available
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Fig. 1. The common tansy (Tanacetum vulgare), a photo taken during fieldwork (photo by Joanna
Chmielewska).

in previous centuries: beeswax, ethanol, lanolin, wine vinegar. This method resulted
in bringing the participants closer to the old ways of producing galenical preparations
and to creating conditions in which the participants recalled the home remedies of their
grandmothers and mothers.

Field classes in “wild cuisine” were conducted by botanists, who presented edible
species, such as the white goosefoot (Chenopodium album), parsnip (Pastinaca sativa),
wood avens (Geum urbanum), nettle (Urtica dioica), dandelion (Taraxacum officinale),
which were then used to prepare meals, including the popular springtime brejka and
soups of wild plants with the addition of groats. The participants also had classes at the
Ethnographic Museum in Torun, where they learned methods of engaging with the public
and organising meetings for local communities on the region’s cultural heritage and art
classes under the supervision of the artist Anna Pilewicz, using dried plants.

It was decided that only women would be involved in the project. We were interested
in the knowledge of their female ancestors. The culture in which they grew up set quite
clear boundaries between the “male” and “female” worlds. The significant influence of
this type of opposition in ethno-linguistic research on Slavic culture was emphasised by
Ivanov and Toporov (1965), for example, right-left, top-bottom, house — forest, we — they,
male-female, inside-outside, life-death, and similar. (Rudenka, Zukosky’s 2014: 19).
The collection of herbs and kitchen duties belonged to women in the Polish countryside.
A man was symbolically connected with a cultivated field-domesticated plants, a tame
space created by human action, where the known principles of the human “orbis interior”
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Fig. 3. Preparation of galena preparations during classes (photo by Joanna Chmielewska).
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functioned. The women, in contrast, were more connected with wildlife, the spaces away
from the house, from which medicinal plants were obtained, and in the image of peasants,
the farther area, the greater the dangers it hid. This belief was linked with the existence
of the borderline dividing the world in which peasants lived into their own (tame, as
well as foreign) wild and unbridled space, and at the same time one in which the source
of various powerful magical, divine and devilish powers have their source (Grochowski
2009: 38-52, Stomma 1986, 1979; Tomicki & Tomicka 1975). These can be used, for
example, for healing purposes or harming others; therefore, quacks or folk healers (folk
doctors) were perceived as ambiguous people. On the one hand, they strongly emphasised
the help of God and the saints during the act of healing; on the other hand, they were
suspected of contact with the devil’s forces because their knowledge and skills were not
“human” possibilities and were a potential danger, regardless of whether the gift came
from God or the devil (Libera 2003).

Thus, both women and treatment were close to each other not only from a household
point of view (domestic treatment was almost exclusively provided by women) but also
from a symbolic point of view. The household, whose heart was the kitchen and its
oven, was also the kingdom of women because they were responsible for preparing food,
preserves, drying herbs, which served as a handy first aid kit (Paluch 1984: 223, 305).
It was mainly housewives who created herbal and cuisine heritage. Women’s work, if
done by men, would condemn them to ridicule and misunderstanding; such a situation
is even unimaginable because of the “qualitative” otherness and traditionally understood
“inferiority” of a woman (Tomicki, 1980: 57-64). Some information remained available
only within one gender; therefore, only women were involved in the project, as it was
easier for them to obtain the material, especially from the older generation, but also be-
cause traces of the stereotypical division of activities into female and male remain very
visible in contemporary Polish culture.

It should be added that in these areas associated with the female element, many men
not only could not but were also afraid to enter because they did not understand the sphere.
All the above-mentioned gender-related phenomena of traditional culture are secondary
to the biological differences between a man and a woman, the fact that a woman has the
ability to give life; her giving birth is the borderline between life and death, and her set of
“dangerous” characteristics has its epicentre in her womb. In light of previous findings,
cyclical bleeding had a strong connection with that world (the strange world, the world
of death, chaos), and the monthly secretions were perceived as unclean and with magical
potential. Sickness in peasant culture was treated as a “little death”, and the sick person
as a person in the zone between life and death, and thus he or she should be treated by
someone who feels more comfortable in this zone — a woman.

HERBAL AND CUISINE TRADITIONS

The folklore texts understood as oral literature are an invaluable source of knowledge
about the history and culture of rural life. A written form of expression was not a popular
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method of collecting information, as wisdom was transmitted through proverbs or songs.
Research in oral literature reveals how the perception of the real world was constructed
by previous generations. Superstitions and beliefs permeated with magic or religion are
frequently present in folklore texts. In this part of the article, I will focus on this kind of
discourse related to plants and cuisine customs.

Each of the issues has been chosen to outline the broadest possible picture of cultural
continuity, manifested in ways of dealing with illness or relationships with nature. I com-
pare the data obtained with healing-magical practices known from folklore and attempt
to analyse them in terms of mental structures in culture, ordering given behaviours or
superstitions.

One of the superstitions, catalogued by the participants and subject to lively discussions,
is the ban on making preserves during menstruation, which is quite common throughout
Poland (Marczewska 2012: 212 — footnote 271, Paluch 1984: 306):

My grandmother, when I asked her about it, said it was a custom from the
old times, and it was simply because of hygiene. She told me that women
had skirts to the ground and that menstrual blood just flowed on their legs;
sometimes, they wore rags tied to the belt, but some slobs did nothing.
As far as seasoning is concerned, the grandmother said that they hadn’t
cared as much about washing hands when making preserves; as this blood
flowed, there were more bacteria and seasoning fermented. I also heard
from one lady from the Kamionki area that when she was young (in the
1920s) she did not talk to men about female matters, and at the same time,
it was believed that sex, or often even touching a woman at that time, was
the dirtiness of a man, even if he was her husband. So women wore either
a red ribbon or a flower in their hair at that time, and men avoided them.
(Anna Zotadz, 2019)

The participants emphasised that they complied with this rule because sometimes the
jars “did not pasteurise” or the seasoning spoiled in the short time they were prepared
during their menstruation. The rest of the statement also points to the unpragmatic dimen-
sion of the superstition. It is a clear signal that up to a century ago, women were treated
as unclean beings, especially during menstruation. This impurity, apart from obvious
consequences in the patriarchal culture, such as the lower social status of women, resulted
in their engaging in herbalism, because plants could be used as medicines (white magic)
but also dangerous poisons (black magic). The knowledge of their properties and use
was dangerous, powerful, often tantamount to making a pact with the devil, because it
gave the possibility to restore and take away health, to manoeuvre on the border of life
and death. A woman felt much better in this mediation sphere than a man did — deprived
of the element of impurity and power from outside our world. This case has shown that
the female body has special magical connections. The 28-day female hormonal cycle and
lunar month are also why women are symbolically connected with the moon. The faith
in the influence of the lunar month is reflected in Polish folklore.



150 — SARA ORZECHOWSKA

Pickled cucumbers should only be seasoned when the moon is D-shaped.,.
when it “waxes”. Then the cucumbers are full; none is empty. And that
works. I used to pickle cucumbers “from the same source” at the D-shaped
moon, and another time at the C-shaped moon. At “C”, half was empty,
and those at “D” were all full. (Marta Cwiklinska, 2019)

It also refers to the period of treatment or collection of herbs (Libera 1995: 45—46).
Nowadays, many beliefs concern the influence of the moon on growth or wealth. Espe-
cially among women, the habit of cutting hair right after the new moon is alive so that
it regenerates quickly, growing beautiful and lush. The participants also mentioned the
superstition that flowers should be replanted when the moon “grows”; otherwise, they
may not take root and die before the moon is in the right position. Plants are treated in a
magical way, which is confirmed by the second statement of the participant:

You don’t give potted flowers, grafts to somebody, and once you get them,
you can’t thank for them. The flowers don’t grow then. So you should steal
them. My mother’s neighbour, when she likes a flower, asks my mother
to put it on the staircase, then she will steal a twig and graft the flower.
(Milena Krajewska, 2019)

Superstition seems to be quite archaic if we look at its mythical layer. It indicates
the magical treatment of words, as well as the magical, mediatorial properties of theft.
As myths, fairy tales or healing formulas state, an object found by chance or stolen is
more powerful (Wasilewski 1979: 80-81). In the case of a plant, this magical property
can simply be understood as vitality, bloom. A preserved superstition can be a relic of
older beliefs, an expression of the mythical plane of folk culture. It can also be interpreted
in the mythical-biological dimension, associated with the growth of the plant. A plant
is a living organism growing in a given space; moved from one place to another, from
one house to another, it may die (it is worth noting that this applies to so-called grafts,
or offshoots from the main plant and flowers living but not cut), especially when the
transaction is sealed with an exchange of the words “please” and “thank you”. Then we
symbolically close the situation that has definitively been concluded. The graft handed
over in this way we cut from the matrix using these words; there is no longer any con-
nection with it. The plant, in order to live, bloom, and multiply further in another place,
must remain in the situation of an open, symbolic connection with its source, in a way
deceived, deceitfully transferred.

It is also worth noting the folklore principle of “a gift for a favour”, which is still
alive. In 2017, I asked a herbalist (about 80 years old) to bring me a seedling of garden
angelica (Archangelica officinalis); the plant was already quite sizable at the time. When
asked about the price, the saleswoman said that I should give as much as I thought ap-
propriate, even one zloty, but I must give something, or the plant will die. She also said
that this principle was written in the Bible. This is another example of the remnants of the
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specificity of folk culture, as its members believed that the principles which determine
the order that prevails in their communities are the only right ones, established by God
himself, thus inviolable. It should be mentioned that representatives of traditional culture
generally did not read the Scriptures, and some of its contents were only known from the
sermons of the Church. The principles were created by people on the basis of their ideas,
and only secondarily were they attributed to God.

It is now necessary to explain another form of obtaining a plant. It is a “theft”, but
in this case it is done in a specific way because the person who is “robbed” knows about
it; only the plant is “cheated”. The second peasant principle — “what’s found, is not sto-
len” (finders keepers) makes the found object become the property of the finder, frees
him or her from a rematch, as well as from saying the word “thank you” crowning the
transaction. In one statement only, the numerous principles of extensive peasant magic
logic have been preserved, allowing the graft to be passed on without any gestures that
would symbolically seal the transaction and deprive it of its connection with its original
place of growth.

The above example illustrates the thought structures according to which the growth of
a plant depends at the same time on the provision of convenient soil conditions, access to
light, water, but also magical behaviour, in this case, verbal magic and mediatorial activities.
The magic treatment with plants, indicated by one of the participants, is throwing peas:

When I was a kid, I had some warts on my skin. When my grandmother
saw it, she told me to take as many peas as warts and go to the river, turn
my back on it, throw them away and come back without turning back. Soon
all the warts fell off. (Mirella Gérzynska, 2019)

The method described above is well known in Polish folk medicine of the 18" cen-
tury (Luczaj et al. 2016: 156—157, Paluch 1984: 121-122). Peas were used for healing
purposes because of their appearance, according to the principles of sympathetic magic
in which “the similar will cause the similar”. Its tiny seeds resembled spherical growths
sticking out on the skin, having many names: warts, scrofulas, papillomatosis, milia,
paps, and similar. A patient suffering from various dermatological diseases, including
smallpox, manifested by skin lesions, was said to have “a body covered with peas”.
No wonder that in order to get rid of unpleasant lumps from the skin, it was enough to
throw this “pea” behind. Mirella Gorzynska mentioned that other ways to remove the
warts were also tried, but they were ineffective, only the grandmother, having heard
about the problem, gave the effective “prescription” known to her. All the elements of
the healing ritual mentioned by the informant are important. The number of peas must
correspond to the number of warts. The second condition is to throw them behind your
back, standing with one’s back towards to the river, which, when flowing, will take all the
growths with it and move them to another place, making it impossible for them to return
to your skin. The last condition is to leave the place without turning back. Between our
world, in front of our eyes, and our backs, behind which another, magical and dangerous
dimension sits, we become a border. We and our skin, which is to feel the effects of the
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magic treatment. It has been accepted to say that the border separates something, leaving
aside the fact that when talking about it, we always point to the existence of two areas
which, paradoxically, however, merge. Because our own body forms this border, it can
be healed. Peas travel from the front, through the border, behind us. Moving peas from
the front to the back, we carry this disease behind us, exactly where it belongs, into the
space of chaos, the unknown, where it came from (Marczewska 2012: 113—-150). Turning
around, we would shake the order of two spheres: eyes would turn to chaos, back to the
order and health. Mixing the space would make it impossible for scrofulas to remain in
the area “beyond us”. Nobody explained to the girl who was a few years old at the time
how this treatment was supposed to work, but one can guess that going to the river and
remembering her grandmother’s words meticulously, she was convinced of the power
of those healing method. You might also think that just after she threw the peas behind,
she left the place quickly. The ban on turning around could have caused fear, forcing
the child to leave the dangerous place, contaminated with the act of ritual healing, as
soon as possible. Feeling the fear of something behind our backs seems to be something
completely natural, especially when this “something” will never be well known, because
it cannot be seen by us.

One important piece of information is that the girl got rid of troublesome warts after
the procedure. Among other ways to cure the ailment, a poultice of greater celandine
(Chelidonium maius) juice was mentioned. Its orange, thick milk is rich in alkaloids
with strong bactericidal, fungicidal, virucidal, and anthelmintic properties. Raw or dis-
solved in alcohol, administered orally, is a strong poison, and in small quantities, it has
an anthelmintic effect. When applied to the skin with lesions (e.g., warts) causes them
to die and fall off. Chelidonium maius and its healing properties are very popular in folk
medicine also in other European countries, for example, Belarus (Sdukand et al. 2017:
34, 39). Folk methods of treating diseases were also based on the famous principle of
Paracelsus (Dosis facit venenum), as many dangerous and easy to overdose plants and
fungi, for example, jimson weed (Datura stramonium), lily of the valley (Convallaria
majalis), or ergot (Claviceps purpurea) were mentioned in ethnographic writings as
means used in folk medicine.

A mentioned principle that traditional peasant regiments are perceived as a God’s order
is also illustrated in a valuable statement by Agata McCaughey. It perfectly exemplifies
the interpenetration of the mythical and pragmatic sphere in the treatment by plants, as
well as the already mentioned tendency to argue the validity of certain behaviours with
God’s intervention:

The mother of my colleague from Gniezno comes from a family where
women have been using herbs and prayers to cure diseases for years. And
so, when Zofia discovered nodules in her armpits and breasts, she imme-
diately picked up the broadleaf plantain’s leaves for compresses. Day and
night, she wore fresh leaves in her bra, believing in the story that women
in her family pass on from generation to generation. A woman, suffering
terrible pain in her breasts, prayerfully asked God what to do to recover. In
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response, she heard to give her sore breasts to be licked by a lamb, and the
pain will disappear. Trusting in God’s will, the woman plucked broadleaf
plantain leaves, which were called the lamb’s tongue in her region, believ-
ing that in this way the Word would be fulfilled and she would be missed
by the painful “nodding of the sheep’s head”. She was changing leaves
dutifully, wrapping her breast with a fresh compress. The pain subsided,
and the woman recovered. Zofia has also recovered and is doing great.
(Agata McCaughey, 2019)

This case supports the view that the source from which the prescription for the pain-
ful breast was obtained is a natural healing tradition combined with faith and magical
thinking. It was supposed to be the words of God that indicated the exact treatment.
Interestingly, the woman did not follow God’s instructions, despite the trust she placed
in the words of the Creator heard during the prayer. Instead of immediately following
the command, she preferred to interpret it in a way that could also be applied to the sym-
pathetic magic, since licking her breasts with a lamb’s tongue has been replaced by a
compress of broadleaf plantain (Plantago lanceolata), a plant that had the same regional
name, probably because of the shape of the leaves or a slightly “rough” inflorescence.
The above behaviour indicates a utilitarian treatment of God’s words in healing, which
can be properly interpreted, modified, or even improved, because this way has proved
painless, in contrast to the recommendations heard in prayer.

The way Zofia was treated has been known for generations. Broadleaf plantain’s
leaves in traditional medicine were applied to wounds, contusions, inflammation and
swelling (Paluch 1984: 71; The author also mentions folk names, including jerzecki,
Jezyczki, jezyczki polne). During the herbal workshops, the participants mentioned on
various occasions that when they were children, grandmothers or mothers (men doing
similar treatments were never mentioned) applied rubbed broadleaf plantain leaves to
them to reduce swelling and bleeding and to accelerate healing of broken knees or torn
elbows after an unfortunate fall. Phytopharmacological studies indicate that this plant,
very frequently mentioned on the pages of ethnographic journals, has astringent and an-
ti-inflammatory properties that may have been most effective in treating painful nodules
(Parus, Grys 2010: 162—165). The belief that the method was passed on to the ancestor in
a miraculous way, through the lips of God himself during prayer, indicates that healing
in this way is not only a medical but also a religious activity. Thus, the family tale of
God’s words, modified by their recipient by the power of sympathetic magic, has estab-
lished a belief in the effectiveness of the broadleaf plantain in similar ailments, and we
can be almost certain that the tale of the miracle during prayer is much younger than the
treatment by the broadleaf plantain.

Traditional cultures knew many ways of dealing with pain; the following example is
surprising with its ingenuity. Among the younger participants, it aroused a lively interest; to
the older ones, it comes as no surprise because most of them knew it from their childhood:
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Canvas, such as a handkerchief, was put on the anthill. After some time,
ants that attacked it were flicked, so the handkerchief was soaked in for-
mic acid. The handkerchief was put to the nose and inhaled to clear the
airways. It was applied to the joints, soothing inflammation. (Grazyna
Kasprowicz, 2019)

During the workshop, it was also reported that if someone suffered from rheumatism,
they placed ants on their knees in order to obtain acid contained in their venom. Also,
ointments were prepared from the ant venom. Formic acid applied to sore joints reduces
pain and accelerates treatment. It is also present in parts of many medicinal plants, includ-
ing nettle. A well-known and often repeated way of treating rheumatic pains is to cover
yourself with fresh, stinging nettle leaves. During my workshops intended for families
with children, I have frequently witnessed a situation when parents kept children from
crying, explaining to them that if they are burnt with nettles now it will prevent them
from joint pain in the future.

During the workshop meetings, I had the opportunity not only to collect material, but
also to participate in conversations focused around herbalism, folk culture, according to
many, unfortunately already gone, to hear the longing for the old respect for nature and
the fruits of the earth, but also human relations and the oral transmission:

My grandmother had extensive knowledge about herbs which she received
from her mother, but unfortunately my grandmother was not willing to
share this knowledge with my mother, which means that I am deprived
of it”, reports one of the participants, “I have to learn everything again.”
(Maria Nowak, 2019)

The author of these words gave such information:

I read this advice somewhere on an Internet forum, when the forums, not
Facebook, were still fashionable. The idea was that instead of giving the
children garlic to eat, it should be rubbed into their feet/heels, because in
this way, it will work as well. Kids don’t like to eat garlic, so it’s a cool
way to apply it. Crush/finely chop a clove of garlic, apply it on the heels,
put socks on it and go sleep. (Maria Nowak, 2019)

The lack of a link between grandmother and granddaughter, which is a link between
generations of knowledge transfer, resulted in searching for it on the Internet. The in-
formant found there the content having its source in folk medicine: “Sometimes, also in
these ailments [rhinitis and cough], it is used externally, such as in Radomsko, Kalisz or
Lublin regions, where the pulse, hands and heels are lubricated with rubbed garlic” (Paluch
1984: 30). This indicates that the Internet is now an area of research for old traditions and
treatment methods practised by past generations. However, the folk threads that appear
in the forums, are usually out of context, incomplete, devoid of the value that traditional
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healing used to have, in which, apart from the action of the plant, healing was made as a
ritual, legible and accepted by the community in which it took place. The method, known
in folk culture, refers rather to the apotropic properties of garlic (strongly irritating smell)
and the concept of disease as a demon invading our body. Garlic as an apotropaion is
popular in European cultures (Hand 1980: 323), for example, in England and Balkans,
also in pop-culture, where is responsible for warding off vampires. The protection of the
above-mentioned places was to deter the disease and not to affect nasal inflammation or
coughing viruses through the healing skin. According to the information provided by
Paluch, this method was supposed to be helpful in treating the common cold. The person
who posted this advice on the forum used the folk method only on the pragmatic level. The
cause (the placement of garlic on the heels, was to have the effect) to get rid of the cold.
While garlic administered orally has such a healing effect, it can only have a ritualistic
effect when applied to the feet. The fact is that someone who believes in the effectiveness
of this method could feel much better, but in the given case, it was applied to a child who
was not aware of the plant’s pragmatic or symbolic influence. The phrase “I read it on
the Internet” can be heard frequently among people interested in folk herbalism and try
to use herbs today as an effective treatment. The example above illustrates clearly that
folk medicine is not treated as an integral part of peasant culture, remaining in relation
to the supernatural world, but as an isolated procedure, which often results in the use of
methods that have no explanation in real life.

CONCLUSION

The inspiration for the project “Ethnopantry of Dobrzyn Land” was mainly the desire to
learn about herbalism and culinary heritage, based on wild edible plants, in its practical
dimension. The result of the project is a great deal of material included in the article. The
need to present all the findings originates from a conviction that the durable character
of customs and traditions related to natural herbal treatments and culinary recipes of the
inhabitants of the Dobrzyn Land region are worth analysing and documenting.
Nowadays, it is possible to observe a shift towards the ancestors’ knowledge about
health care through natural means. Initial observations suggest that there are two main
attitudes to folk medicine. On the one hand, it is considered to be a group of unwarranted
practices damaging to our body. On the other hand, it is regarded as an infallible book
of wisdom, the secret of longevity and ideal life in symbiosis with nature. As is the case
with extreme attitudes, the truth is somewhere in the middle, and each of the extremes is
harmful. In addition, folk medicine is not only about prescriptions for particular ailments;
it is largely the answer to the question: How did our ancestors think? The results of eth-
nographic research conducted during the project, as well as time spent on interviews and
workshops, indicate that this is also the answer to the question of how it is commonly
perceived. How far have we gone from our roots if we are often so gracefully able to
combine an advanced level of chemical knowledge with the conviction of the miraculous
power of the moon, the astronomical seasons, or feelings and intuition? The present
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article is merely a contribution to further research and reflection on this subject. It is an
outline on the basis of which it is possible to construct a broader interpretation of con-
temporary Polish and European culture and its transformations from an anthropological
perspective. Another possible area for further research would be to investigate netlore, a
new form of knowledge transmission, especially in folk medicine, in which changes in
social attitudes can be observed.
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ROSLINY, KOBIETY, MAGIA. POLSKI (KUJAWSKI) FOLKLOR
WSPOLCZESNY ZWIAZANY Z TRADYCJAMI ZIELARSKIMI.
SARA ORZECHOWSKA
SO

Zagadnienia zwigzane z naturalnym leczeniem i uzytkowaniem roslin w kuchni
oraz gospodarstwie domowym stanowia ogromny zasob wiedzy kazdej cywilizacji.
Poziom tej wiedzy czgsto decydowat o kierunkach i mozliwos$ciach rozwoju etnosu,
bowiem od niej zalezala ilo$¢ pozywienia czy mozliwosci opanowania zakaznych
chordb. Swiadomo$é zaleznosci ludzkiego zycia od warunkéw przyrodniczych,
urodzaju, wykorzystania potencjatu flory, powodowata, iz kwestie te powierzano
nie tylko zdrowemu rozsadkowi i empirii, ale takze sitom nadprzyrodzonym — bo-
gom, duchom przodkdéw, dziataniom magicznym. Synteza tych dwoch systemow
postrzegania rzeczywistosci zaowocowata niezliczona ilo$cia przesadéw na temat
ro$lin, form ich wykorzystania i wierzen z nimi zwiazanych w polskim folklorze.
Traktujemy je jako niematerialne dziedzictwo kulturowe, a zainteresowanie etno-
botaniczna spuscizna w ciggu ostatnich lat zdaje si¢ nieustannie rosnac.
Zapotrzebowanie na wiedzg o naturalnych sposobach leczenia wiaze sig z
poszukiwaniem jej w tradycyjnych praktykach medycyny ludowej, zarbwno
na kartach pism etnograficznych, jak i wérdd osob, posiadajacych dana wiedzg,
ktéra zostala im przekazana od starszego pokolenia w sposob ustny. Powyzsze
zjawisko bylo przyczyna powstania projektu kulturalnego ,,Etnospizarnia ziemi
dobrzynskiej”, podczas ktorego organizowane byly warsztaty o tematyce etno-
botanicznej. W trakcie jego trwania przekazywatam uczestniczkom zajgé wiedzg
z zakresu fitoterapii i etnografii i jednoczes$nie pozyskiwatam od nich materiat
folklorystyczny (opowiesci, porzekadta, przesady, zwyczaje, praktyki zwiazane z
ro$linami), ktdrego poszukiwaty wérod rodziny, sasiadow 1 wlasnej pamigci (wiek
uczestniczek byt rozny, wiele starszych kobiet siggato pamigcia do ich dziecigcych
lat i praktyk ich mam, bab¢). Artykut jest forma podsumowania i refleksji nad
danymi pozyskanymi w trakcie projektu. Zestawienie ich z informacjami z obsza-
réw zajmowanych przez ludno$¢ polska w XVIII — XX wieku stuzy wskazaniu
reliktow dawnej kultury, funkcjonujacych w §wiadomosci i przekazie ustnym, a
takze przyktadow transformacji tradycji. Wskazana cezura czasowa to moment w
historii, gdy zaczeto gromadzi¢ i spisywac ustne teksty folkloru wraz z ich kon-
tekstem wykonawczym oraz opisywac¢ codzienne i sakralne czynnosci chlopow
stowianskich. Badania nad przestrzenig kulturowa i literatura ustna pozwalaja na
ujgcie specyficznego sposobu postrzegania roslin przez uczestnika kultury typu
ludowego, jako syntezy wiedzy przyrodnicze;j i religijnosci katolickiej z wptywami
magiczno-rytualnymi. Rosliny bowiem zajmowaty kluczowe miejsce nie tylko
w lecznictwie, ale takze w praktykach magicznych, obrzedowych i religijnych.
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Pierwsza czgs$¢ tekstu jest przedstawieniem literatury przedmiotu i metod
badawczych wykorzystanych w realizacji projektu, opisem zatozen projektu,
trendu kulturowego, oraz opisem zielarstwa w kulturze ludowej z perspektywy
antropologicznej. Istotne jest takze okreslenie statusu kobiety w spolecznosci,
ktéry predestynowat ja do zajmowania si¢ czynno$ciami zwigzanymi z leczeniem
i roslinami (z pomini¢ciem roslin uprawnych, zbdz, ktore stanowilty przestrzen
wplywow meskich). Silnie zarysowany podziat na zajgcia kobiece i mgskie w
Polsce utrwalany byt przez stulecia i utrzymuje si¢ w wielu miejscach do dzis.
Wiedzg, ktora cheiatam pozyskaé w tracie projektu, posiadaty gtdéwnie kobiety w
podesztym wieku. Tabu kulturowe, w ktorym zostaty wychowane, nie pozwalato
na rozmowy z me¢zczyznami na niektore tematy, totez zaangazowanie w projekt
jedynie kobiet pozwalato na dotarcie do szerokiej gamy materialdw. Jednoczesnie
projekt pozwalal na zawiazanie specyficznych damskich relacji, ktorych poszu-
kiwaty uczestniczki i co niejednokrotnie podkreslaty.

Analiza materiatu tradycyjnego i wspolczesnego, podjgta w drugiej czesci
artykutu, jest ujeciem dziedzictwa zielarskiego w kategoriach okre§lonych przez
Fernanda Braudela jako struktury dlugiego trwania (long dureé), co przedstawiam
na przyktadach poszczegdlnych wypowiedzi uczestnikow projektu, konkretnych
zachowan, wierzen, powiedzen. Na podstawie zebranego materiatu wyodrgbniam
przyktady tradycyjnego myslenia, ktorego trwanie mozna odnalez¢ wspotczesnie,
transformacje pogladow dotyczacych roslin i nowych trendéw w podejs$ciu do
kultury zielarskiej w Polsce.

Sara Orzechowska, MA., Ph.D. student, Academia Artium Humaniorum -
Doctoral School of Humanities, Theology and Art, University of Nicolaus
Copernicus in Torun, email: sara_orzechowska@o2.pl
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Vecjezicne kratke folklorne oblike:
primeri 1z Goriskih brd

— Marjeta Pisk, Katarina Srimpf Vendramin —

Prispevek obravnava kratke folklorne oblike,
zabelezene v Goriskih brdih v 20. in zacetku
21. stoletja, ki jih lahko analiziramo z vidika
nejezikovnih ali neetiéno vezanih folklornih
znacilnosti. Jezik teh folklornih oblik je
mesanica nare¢nih oblik kontaktnih jezikov
(slovens¢ina, italijans¢ina, delno furlanséina).
Na primerih zbranega gradiva analiziramo,
v katerih zvrsteh kratkih folklornih oblik
se pojavlja vecjezicnost, kaksno funkcijo
ima in kako se v njih odrazajo znacilnosti
ozemlja. Primerjamo vire ali vzporednice
v objavljenem slovenskem in italijanskem
gradivu ter ga analiziramo v okviru raziskav
otroske folklore na Slovenskem. Preucevanje
dvojezi¢nih in vecjezicnih folklornih oblik iz
Goriskih brd se osredinja na vprasanje, ali
in zakaj je vecjezi¢nost najbolje ohranjena
v kratkih folklornih oblikah in predvsem v
otroski folklori.

KLJUCNE BESEDE: Goriska brda, kratke
folklorne oblike, jezikovno stikanje, dvoje-
ziénost, ve¢jezikovne folklorne oblike, mejna
obmocja, otroska folklora

The article focuses on short folklore forms
recorded in the Gorica Hills (slv. Goriska
brda) in the 20th and early 21st centuries,
which can be considered as non-linguistic or
non-ethnically bound folklore features. The
language of these folklore forms is a mixture
of the dialectal forms of the contact languages
(Slovene, Italian, partly Friulian). Using the
examples of the collected material, we analyse
in which genres of the short folklore forms
multilingualism appears, what function it has
and how the characteristics of the territory
are reflected in them. We compare sources or
parallels in published Slovenian and Italian
material, and analyse the material in the context
of research on literary children’s folklore in
Slovenia. The study of bilingual and multilingual
folklore forms from Goriska brda focuses on the
question of whether and why multilingualism
is best preserved in short folklore forms and
especially in children’s folklore.

KEYWORDS: Gorica Hills, short folklore
forms, multilinguality, languages in contact,
bilingualism, multilingual folklore forms,
border areas, children’s folklore

1. UVOD

Jezik ni le instrument za sporazumevanje, temve¢ je mocno prepleten s kulturo, druzbo,
naravnimi danostmi itd. (Vygotski 1967; Babi¢ 2019: 21), torej z okoljem, v katerem
posamezni govorec jezika Zivi. Kontekstualna pogojenost jezika se odraza tudi v folklor-
nem gradivu obmejnih obmo¢ij (Pisk 2018; Srimpf Vendramin 2021), ki jih zaznamuje
jezikovno meSanje in prepletanje. V teh prostorih jezik lahko povezuje ali locuje pre-
bivalce, odlocitev za posamezni jezik pa odseva SirSe druzbene in kulturne kontekste
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(Golez Kaucic 2020: 108), hibridne oblike — standardnih ali dialektalnih variant — jezika
pa izkazujejo specifiéne dinamike tega prostora.'

GoriSka brda? je pokrajina ob slovensko-italijanski meji, na obrobjih katere se
histori¢no prepletajo trije jeziki, slovenski, furlanski in italijanski. Razlicno govoreci
prebivalci so do razmejitve po drugi svetovni vojni ziveli v istih drzavnih tvorbah, zato
so bili vsakodnevni odnosi med njimi obicajni ne glede na jezikovne razlike med njimi.
Furlanski zemljiski zakupniki, t. i. koloni, so naseljevali proste ‘kolonije’ v Brdih, slo-
venski pa med furlansko govoreéo vecino; skupaj so sluzili v vojaskih enotah, npr. v 97.
trzaskemu peSpolku avstrijske armade, manj premozni so iskali delo kot hlapci in dekle
pri samostojnih kmetih ne glede na jezikovno in etni¢no pripadnost. Medsebojna razmerja
so se na politi¢ni ravni zacela zaostrovati v drugi polovici 19. stoletja, ko je koncept etnic-
nosti postal osrednji organizacijski in mobilizacijski koncept druzbe in je jezikovna meja
med slovansko in romansko govorec¢imi etnijami postala pomembna druzbena locnica.
Meja med novoustanovljeno Kraljevino Italijo in avstrijsko monarhijo je po letu 1861
Se dodatno zaostrila politine napetosti med slovensko in italijansko etni¢no skupnostjo
v PoknezZeni grofiji Gorisko-Gradi$¢anski, kamor so Brda spadala. Na Zeljo po javnem
manifestiranju etni¢ne pripadnosti v Brdih je vplival tudi referendum 1. 1866, po katerem
je sosednja Beneska Slovenija postala del Kraljevine Italije.

Ob etnizirajocih in nacionalizirajo¢ih diskurzih, ki so po letu 1848 prezemali javne
razprave v vecjem delu avstroogrskega imperija, kamor je spadalo tudi obravnavano
obmocje, so sobivale nenacionalizirajoce oz. ‘vmesne’ prakse (Bjork 2008; Zahra 2010;
Judson 2016; Van Ginderachter, Fox 2019). Mednje lahko uvr§¢amo tudi jezikovno he-
terogene folklorne prakse, na primer petje v »nenacionalnem« jeziku, petje dvojezi¢nih
pesmi ter uporabo jezikovno mesanih kratkih folklornih oblik.

Josip Tominsek, tajnik Odbora za slovensko narodno pesem v okviru akcije Das
Volkslied in Osterreich, je leta 1911 porocal, da se ljudstvo na Goriskem »zelo oklepa
nedomacih pesmi« (Murko 1929: 42), nad ¢imer so se pritozevali tudi casopisni dopi-
sniki, ki so npr. porocali, da briska dekleta pojejo pesmi, ki so »furlansko-italijanska
godlja brez barve in okusa« (Soca, 16. 9. 1875). Poleg ljubezenskih pesmi, v katerih so
eroticne teme pogosto zakrili z uporabo nenacionalnega jezika, da bi jih otroci ne razu-
meli (Pisk 2018, 2020), so se druge pesmi v nenacionalnem jeziku $irile predvsem med
vojaki in pozneje, ko so Brda po prvi svetovni vojni pripadla Kraljevini Italiji, v Solah z
italijanskim uénim jezikom.

Jezikovna heterogenost obravnavanega obmocja se kaze tudi v nekaterih kratkih fol-
klornih formah, zbranih v Goriskih brdih, v katerih se prepletajo kombinacije dialektnih
oblik furlanskega, italijanskega in slovenskega jezika z dialektno prevzetimi besedami in
njihovimi modifikacijami. Pregled gradiva je pokazal, da se jezikovna heterogenost najbolj
kaze v otroskih kratkih folklornih formah, in sicer v zbadljivkah, iz§tevankah, obrazcih iger

! Raziskava je nastala v okviru projekta Pesemski odsevi medkulturnega sobivanja (J6-9369) in programov
Dedisc¢ina na obrobjih: novi pogledi na dediscino in identiteto znotraj in onkraj nacionalnega (P5-0408) in
Etnoloske in folkloristicne raziskave kulturnih prostorov in praks (P6-0088), ki jih sofinancira Javna agencija
za raziskovalno dejavnost Republike Slovenije (ARSS).

2 Goriska brda ali krajse Brda so v furlans¢ini poimenovana Cuei, italijansko pa Collio.
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in uspavankah. Te kratke folklorne forme so navadno ritmizirane, v ospredju pa ni njihova
pripovedna plat, pa¢ pa funkcija, npr. uspavanje, izStevanje, zbadanje, igra itd., a kljub
temu jasno odsevajo vecjezicnost ljudi, ki so v preteklosti ziveli na obravnavanem obmocju
(Makuc 2011; 2021) in ki se do neke mere ohranja $e danes (Novak Lukanovi¢ 2011).

Prispevek se tako osredinja na vecjezicne kratke folklorne oblike, zapisane predvsem
kot del otroske folklore v Goriskih brdih od prve polovice 20. stoletja pa do zadnjih let.
Na primerih arhivskega in objavljenega gradiva analizirava, v katerih zanrih kratkih
folklornih oblik se pojavlja ve¢jezi¢nost, kaksna je njegova funkcija in kako se v otro-
ski folklori zrcalijo znacilnosti obmocja. Analiziranim primerom skusava najti vire oz.
vzporednice v objavljenem slovenskem in italijanskem gradivu obmejnega obmoc;ja,
hkrati pa gradivo umescava tudi v raziskave otroske slovstvene folklore na Slovenskem.
V sredisc¢e raziskave dvo- ali vecjezicnih folklornih oblik iz Goriskih brd postavljava
vprasanje, Ce in zakaj se je vecjezicnost najbolj ohranila v kratkih folklornih oblikah in
Se posebej v otroski folklori.

2. OTROSKA SLOVSTVENA FOLKLORA V GORISKIH BRDIH

Kljub navidezni spregledanosti raziskav otrok in otrostva ter otroskih folklornih oblik,
raziskovalci v slovenskem prostoru tega vprasanja niso zanemarjali (Turk Niska¢ 2020:
29-30). Nekatera dela se eksplicitno opirajo na otroke in njihovo kulturo (npr. Kuret
1959; Puhar 2004; Turk Niskac¢ 2020), v drugih so tej tematiki posvecena le posamezna
poglavja ali pa o Zivljenju otrok beremo zgolj med vrsticami. Etnologinja Mojca RamSak
je ugotavljala, da so raziskovalci najraje preucevali otrosko ustno in materialno izrocilo
skozi analizo razli¢nih virov (npr. dnevnikov, avtobiografij, etnografskih porocilih,
fotografij itn.), ki pa so jih ve¢inoma napisali ali uredili odrasli (2007: 33). Folkloristi
so bili med prvimi, takoj za zbiralci »ljudskega blaga« iz prve polovice 20. stoletja, ki
so se zavedali, da je treba podatke pridobivati tudi od otrok samih (Turk Niska¢ 2020:
29-30). S tem so jim dali veljavo aktivnih subjektov, ki »sami odlocajo in odlo¢ijo, kaj
ostane v mrezi njihovega zanimanja in kaj pade skoznjo v skoraj$njo pozabo« (Stanonik
1984: 86). Tako je Ze od osemdesetih let 20. stoletja Marija Stanonik s pomoc¢jo Solskih
glasil, krozkov, terenskega dela otrok ter poljudnoznanstvenih revij za otroke (npr. Pio-
nir, Pionirski list) zbirala razli¢ne Zanre slovstvene folklore, od povedk, krajevnih imen,
anekdot, pesmic, izStevank, do zbadljivk ipd., ter jih urejene in s komentarji objavljala
(npr. Stanonik 1995). Isto¢asno je spodbujala in mentorirala tudi $tevilne zbiratelje otroske
slovstvene folklore (npr. Gasperin 1990, 1998, po Ramsak 2007: 36).

V Goriskih brdih se je zbiranje otroske folklore za¢elo dokaj zgodaj. Ze pred drugo
svetovno vojno, ko je to obmocje spadalo pod Kraljevino Italijo, je Milko Maticetov
spodbudil zbiranje folklornega gradiva med svojimi so$olci in sogojenci goriSkega
semeniSca (Pisk 2021). V ohranjenih zvezkih prepisov prinesenega mu gradiva so tudi
zapisi iz Goriskih brd. Izmed dijakov in Studentov iz Brd, ki so Mati¢etovemu predali
folklorna izrocila svojih rodnih krajev, sta mlada Ladko Lenardi¢ in Albin Sirk prispevala
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tudi nekaj kratkih folklornih oblik, vendar iz Maticetovih zvezkov ni jasno razvidno,
ali sta mu folklorne obrazce povedala iz lastne izkusnje ali sta jih zapisala med svojimi
rojaki (glej Arhivski vir 1).

Zbiranje folklornega gradiva se je nadaljevalo s sistemati¢nima akcijama t. i. Orlovih
ekip leta 1953 in ekipe Goriskega muzeja leta 1958. V osemdesetih letih 20. stoletja so
slovstvene folklore, na Osnovni Soli Brisko-beneski odred Dobrovo uéitelji zaceli z zbira-
teljsko akcijo briske folklore (ve¢ o Dolencevem delu med dijaki v Ivanci¢ Kutin 2017: 74;
2018a). Njihov cilj je bil zbrati ¢im ve¢ ljudskih pesmi, ki so se pele med prebivalci Brd,
pa tudi drugih oblik folklore, npr. otroske igre, iz§tevanke, zbadljivke, povedke, spomine
in drugo »ljudsko blago«. Zbiranje je potekalo tako, da so ucenci med svojimi sorodniki
in sosedi zapisali pesmi, ucitelji pa so gradivo uredili za objavo v ciklostirani publikaciji
Drobci iz kulturne dediscine Goriskih brd (Sirk idr. 1980), vse objavljene pesmi pa so bile
uvrscene tudi v katalog Glasbenonarodopisnega instituta ZRC SAZU (GNI R 22.208—-GNI
R 22.248). Pozneje so izdali Se Otroske igrice in prestevanke (Sirk in Stres b. 1.), ki so
uvrscene v katalog GNI R pod stevilke 22.249-22.292 (Pisk 2018: 117). Zbiranja so se
nekajkrat lotili tudi v novem tisocletju, gradivo pa objavili v priloznostnih publikacijah,
kot sta Zivljenje v Brdih nekoc¢ (Kobal idr. 2003) in Kulturna dedis¢ina Brd (Markogi¢
idr. 2019). Ze omenjeni iniciator zanimanja za folklorne oblike med ugitelji na dobrovski
Soli, Janez Dolenc, je leta 1999 objavil popis in drobce gradiva, ki so ga pod njegovim
vodstvom zbrali dijaki iz Brd (Dolenc 1999). Nekaj gradiva, predvsem izs§tevanke in zba-
dljivke, povzetega tudi po Solskih raziskovalnih akcijah, pa je leta 2009 objavila upokojena
uciteljica Darinka Sirk v knjigi Ivanov venec. Gradivo, ki se navezuje na §irSe obravnavano
obmocje, je bilo zbrano in izdano tudi v okviru projekta Ljudsko izrocilo v besedi in glasbi,
sofinanciranega znotraj programa Interreg IIIA Italija-Slovenija (2000-2006).

3. ANALIZA VECJEZICNIH KRATKIH FOLKLORNIH OBLIK

Predhodne raziskave so se posvecale pesemskemu izro¢ilu obravnavanega prostora (Pisk
2018, 2020), zato se v tej raziskavi osredinjava na druge folklorne oblike. Ob pregledu
virov se je pokazalo, da se je tudi v otroskih folklornih oblikah izrazala jezikovna hete-
rogenost obmocja, zato sva pregledali zgoraj navedene vire ter nekaj dodatnih virov iz
SirSega raziskovalnega obmocja. Evidentiranih je bilo priblizno 50 enot vecjezi¢nih kratkih
folklornih form. Ceprav kroZijo med odraslimi in otroki razli¢ne folklorne forme, pa se
je ob pregledu dostopnega gradiva, ki obravnava otroske folklorne obrazce, pokazalo,
da se vecjezicnost najveckrat pojavlja med iz§tevankami, obrazci iger in uspavankami,
torej med kratkimi folklornimi oblikami, katerih primarna funkcija je sicer igra. To ni
nenavadno, saj je otroska folklora pogosto relikt drugih folklornih oblik oz. se v njej
znajdejo koscki pozabljenih besedil, ki se ohranijo samo v del¢kih izven izvorne funkcije
in konteksta (Klobcar 2009; Ivanci¢ Kutin 2018b: 212).

Omenjenim in nekaterim drugim kratkim otroskim folklornim formam je skupna
rima, saj njen zven in ritem Se posebej privlacita majhne otroke. Rima ima zato v
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otroski folklori razli¢ne funkcije; tako se razlikujejo rime v uspavankah, besednih
igrah, ki jih odrasli govorijo otrokom (npr. Kriz kraz Kralj Matjaz, Di¢i di¢i ...), in v
rimanih besedilih, ki krozijo med otroki samimi. Otroci uzivajo v ponavljanju besed,
v vzorcih rime in privlaénem ritmu, ki jih spodbudi, da za¢nejo recitirati rime s starsi
ter jih pozneje, ko so pripravljeni, pripovedujejo sami (Tucker 2019: 176; Freeman
Davidson 2006: 35-36). Rime so torej pogost jezikovni element otroske slovstvene
folklore, ki se pojavljajo v razli¢nih oblikah in funkcijah: nekatere so del besedil iger,
izStevank, zbadljivk ali kratkih besedil, v drugih je edini namen zabava. Rima pa je
tudi tisti jezikovni element, ki je med najbolj znacilnimi za ve¢jeziéne oblike zbranih
primerov otroske folklore.

Otroci tako uporabljajo kratke folklorne oblike, v katerih je mogoce zaznati preplet ve¢
jezikov, v naSem primeru slovenskega in italijanskega, ¢eprav morda drugega jezika sicer
ne znajo, razumejo in ne uporabljajo. Tako so ti jezikovni elementi pogosto uporabljeni
zgolj zaradi ritma in rime oz. kot ostanki izvornih oblik.

Zbrano gradivo kljub temu pritrjuje ugotovitvam etnografskih raziskav Stevilnih
antropologov, da so otroci opazovalci, imitatorji, igralci in pomocniki, ki avtonomno in
samovodeno prevzemajo bit kulture (Turk Niska¢ 2020: 27). Po ugotovitvah Camille
Morelli (2011) so otroci nagnjeni k spontanemu, aktivnemu, prakticnemu uéenju, ki
jim sluzi predvsem pri uc¢enju lastne kulture, vendar ne toliko od starSev kot od drugih
otrok, zato se v njihovi folklori ohranjajo tudi del¢ki, ki niso povsem razumljivi. Prek
analize razumevanja sveta otroka lahko pridobimo vpogled v §ir§e razumevanje kulture
in druzbe (Briggs 1992; Turk Niskac 2020: 25). Tako lahko odsev heterogenih jezikovnih
praks Goriskih brd opazujemo tudi prek folklornih oblik, ki si jih otroci pripovedujejo
oziroma jih uporabljajo med igro, torej prek izStevank, zbadljivk, besednih obrazcev iger
in uspavank, saj le te pri¢ajo o otrokovem dojemanju sveta in ucenju kulture okolice.

3. 1. IZSTEVANKE

Med zbranimi vecjezi¢nimi folklornimi enotami iz Goriskih brd so najSteviléneje za-
stopane izstevanke. To so kratka, ve€inoma ritmizirana besedila, katerih funkcija je
izbrati nekoga, ki bo imel vodilno vlogo v naslednji igri (npr. lovljenje, skrivanje ali kaj
podobnega). Nekateri raziskovalci, $e posebej v 19. stoletju, so izvor iz§tevank povezo-
vali z Zrtvenimi obredi, in sicer naj bi sluzile za izbor Zrtev (Tucker 2019: 175). Tako
naj bi bile iz§tevanke »¢arobne forme, ki se v ¢asu, ko so opravljale primarno funkcijo,
zaradi obrednega pomena niso smele spreminjati. A to prvotno funkcijo so izgubile,
prenasanje od ust do ust pa je omogocalo dokaj svobodno spreminjanje teksta« (Knific
2006: 38). Folkloristi pa so ze v 20. stoletju pomen in smisel iz§tevank prepoznavali
v druzbeni dinamiki otrok in diskurzu igre (Tucker 2019: 175). Toda izStevanke so
ohranile relativno stabilnost besedilne strukture, saj bi spreminjanje besedila vodilo do
tega, da bi bila izbrana druga oseba. Stalna struktura je pomembna tudi zaradi priklica
besedila, saj se otroci, e posebej predSolski, zanasajo na to stalnost, ki jim pomaga pri
zapomnitvi besedila (Rubin idr. 1997: 421). Analiza rim angleskih iz§tevank je pokazala,
da dobesednega priklica besedila ni mogoce pridobiti s pomnjenjem na pamet (Rubin
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1995), ampak pri pomnjenju pomagajo pravila/struktura Zanra, ki imajo ve¢ omejitev.* To

je s shemo usmerjeni priklic (angl. schema-driven recall), pri katerem shema vkljucuje
tudi ritmicno in poeti¢no strukturo ter pomen. Poetika izStevank je subtilna in iz¢rpna,
vecina besed vsebuje ponavljajo¢ se zvoéni vzorec, ki se doseze s ponavljanjem besed,
rim ali aliteracije, vse besede, ki niso vkljuene v pomen, pa so vkljucene v enega od
teh pesniskih postopkov (Rubin idr. 1997: 421). Jezikoslovec John Widdowson je to
poimenoval alternativni »trije R« otroske slovstvene folklore — rima, ritem in ponavlja-
nje (angl. rhyme, rhythm and repetition).* Raziskava amerisSkega folklorista Kennetha S.
Goldsteina je pokazala, da otroci, kljub relativni stalnosti Zanra, z namenom izbire tistega,
ki ga Zelijo, prilagajajo sicer ustaljena besedila, tako da dodajajo ponovitve, nove besede,
zavlacujejo izgovorjavo itn. (Goldstein 1971; Tucker 2008: 27). Sicer pa se spremembe
in variacije besedil najpogosteje pojavijo znotraj rim na nacin, ki ohranja rimo, ali tam,
kjer ne kr$ijo omejitev (Rubin idr. 1997: 422). V vecini iz§tevank sta ritem in rima, torej
zvocna podoba, pomembnej$i od pomena, zaradi ¢esar imajo lahko mnogo besedilnih
variant, tudi takih, ki vkljuCujejo tujejezicne izraze.

Vsi opisani elementi se kazejo tudi v zbranem gradivu. V izstevankah iz Brd se pre-
pletajo predvsem elementi lokalnih govorov slovenskega in italijanskega jezika, pa tudi
onomatopejske in nesemantic¢ne besedne oblike, ki se pojavljajo predvsem zaradi rime.
Tezko razumljivo meSanico italijanskih in slovenskih, pa tudi furlanskih nare¢nih besed
je bilo tezko zapisati. V vecini primerov so zapisovalci neslovenske besede zapisovali
foneti¢no na razli¢ne poenostavljene nacine, v skladu z njihovo usposobljenostjo.

Obravnavane izstevanke, ki so sestavljene iz prvin vec jezikov, sva glede na foneti¢no
sorodnost uvodnih formul in ritmi¢ne strukture razdelili v tipe z ve¢ variantami.

3.1.1 Tip Antele bantele
Najve¢ variant ima tip s stalnim uvodnim besedilom Antele bantele pepere 0z. z
njegovimi manj$imi zvo¢nimi variantami.

3.1.1.1 Antele bantele / pepele / venti kvatro / venti tre / ara bara specarija / venti
kvatro / venti vija. (Kobal idr. 2003)

3.1.1.2. Engele bengele pepere, / vince quatro, vince tre, / eris beris $pecerija, / vija
vaja mularija. (Smartno) (Sirk 2009: 184)

3.1.1.3. Angele bangele pepere / vince kvatro vincCe tre / eris beris Specarija / vija vaja
mularija. (Imenje) (Sirk idr. b. 1.: §t. 42)

* Raziskava angleskih iz$tevank je pokazala, da obstajajo omejitve v njihovi variabilnosti z namenom, da si
jih otroci lazje zapomnijo ter da se do neke mere ohranja pravicen izbor, kateremu so iz§tevanke namenjene.
Spremembe besedila izStevank se tako najveckrat pojavljajo znotraj rime na nacin, ki ohranja rimo ali na drugih
mestih, kjer ne krsijo drugih omejitev. Sicer pa so raziskovalci ugotavljali, da ima zanr shemo, ki vkljuCuje
vsaj ponovitev, rimo, aliteracije, obliko $tirivrsti¢nice, vkljuevanje nesmiselnih besede za celotno rimo ali
celo vrstico ter kon¢no stalno besedilo formulo (Rubin idr. 1997).

4 https://www.bl.uk/playtimes/articles/counting-out-games#.
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3.1.1.4. Angele, bangele pepere, / vince, kvatre, vince tre, / eris, beris Specerija / vija
vaja mularija. (Dolenc 1999: 419)

3.1.1.5 Angule bangule, / vendi Roma, / ke sonjava la korona, / la korona vin¢i tre, /
ke sonjava venti tre. (Sirk 2009: 182)

3.1.1.6. Ara bara ripa re / vince kvatro vince tre / eri Speri Specarija / vija vaja la
mularija. (Imenje) (Sirk idr. b. 1.: §t. 32)

3.1.1.7. Ara bere ripare, / vin¢e quatro, vince tre, / eri $peri Spicerija, / vija vaja la
mularija. (KoZzbana) (Sirk 2009: 184)

Variante 3.1.1.1 do 3.1.1.5 so modifikacije iz§tevanke, zapisane v italijanskem jeziku
npr. v Fojdi/Faedis: Andolo bandolo vien di Roma / costodi la mia corona / la corona del
re/ che sonava ventitré / ventitré di spesiaria / ciapela e marcela via. (Ciceri in D'Orlandi
1960: 16; podobno Gri 1990: 119). V vecini variant, z izjemo 3.1.1.5, ki izStevalnega dela
nima, je bila zaklju¢na izStevalna formula v italijan$¢ini zamenjana s slovensko »vija
vaja mularija«. Ob relativno stabilnem uvodnem delu je zaklju¢ni del najbolj podvrzen
podomacenju, saj mora biti funkcija iz§tevanja razumljiva vsem udelezenim.

Varianti 3.1.1.6 in 3.1.1.7 sta uvodni vrstici povzeli po varianti istega tipa italijanske
iz§tevanke, zapisane npr. v Poulétu/Paulét/Povoletto, katere zacetek se glasi: Are bare /
vin di Rome ... (Ciceri 1960: 15, podobno tudi Mirmina 1960: 21).

Iz8tevanke s podobno uvodno vrstico, vendar povsem druga¢nim nadaljevanjem, so
bile zapisane tudi zunaj obravnavanega obmocja (npr. Gasperin 1988: 37, 43), kar nakazuje
na razsirjenost uvodne formule Angele bangele (Engule bengule) tako na slovenskem
ozemlju kot sorodne Aneghe Taneghe na italijansko govorecem ozemlju. Iz kontekstualnih
zapisov o informatorjih, objavljenih v zgoraj navedenih furlanskih in italijanskih revijah,
je razvidno, da so bile te izStevanke precej razsirjene vsaj od konca 19. stoletja dalje.

3.1.2 Tip Angele pangele perkurcin
Podobna foneti¢na zacetna formula je v izStevankah tipa Angele pangele perkurcin,
katerih nadaljevanje pa se od prej navedenega tipa razlikuje.

3.1.2.1 Angeli pangeli / pirkucin / ¢i¢i bi¢i / Asmperin / dula vila / vajdi spaka
yon. (Arhivski vir 2, str. 72)

3.1.2.2 Angele, pangele, perkuréin / ¢ici bici temperin / Jera, Spaka, Aula / pojdi
ven. (Kojsko) (Arhivski vir 1, §t. 223, str. 84).

3.1.2.3 Angele pangele perkucici / €i¢i bici tampurici / ¢ika ¢aka / ymies boraka / tuna
vuna / rok u $pak. (Kojsko) (Arhivski vir 1, §t. 226, str. 85)
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3.1.2.4 Angele pangele / pirkucin €i¢i bin / ¢ika ¢aka / vmes koraka / tume vuna / rok
u Spak. (Na Kalehih, Kojsko) (Arhivski vir 1, §t. 422, str. 152)

Variante, ki so bile zapisane ve¢inoma v Kojskem, so v osrednjem delu sorodne
iz§tevanki, zapisani v Vidmu/Udine: Cici bici temperin / ciche ciachemi sbarache /
an te vile nomi spache / fori e cerca. (Ciceri in D'Orlandi 1960: 15), ki je bila v prvi
polovici 20. stoletja popularna tudi na SirSem italijanskem podrocju, npr. v Benec¢iji/
Basso Veneto.’

Po zapisih Ivana Kokosarja, skladatelja in zbiratelja pesemskega izro€ila goriske
dezele, so to iz§tevanko uporabljali pri igri »to¢«. Otroci so se postavili v krog in ob
tapkanju po dlaneh recitirali izS§tevanko, preden pa je bila izreCena njena zadnja izste-
valna beseda, so se razkropili v teku, otrok, ki ni uspel predati »toca« naprej, pa je lovil
(Arhivski vir 3, §t. 673).

3.1.3 Tip 4j baj kome staj

V primeru iz$tevanke 4j baj kome staj, katere zaCetek ritmi¢no spominja na v SirSem
slovenskem prostoru znano izstevanko An ban pet podgan (npr. Knific 2006: 38), gre za
foneti¢no modificirano italijansko izStevanko. Podobno kot v italijanskih izStevankah,
v katerih je osnovni pomen besed podrejen rimi, ritmu in funkciji, tudi obravnavana
izStevanka, ki se sicer zac¢ne z italijansko vljudnostno frazo »Come stai?« (slv. Kako si?),
vsebuje le malo pomenskih besed (Cantarutti 1956: 28). Modifikacije in medjezikovna
prepletanja so najbolj vidna v zaklju¢nem delu, v katerem se stalne iz§tevalne formule
lahko smiselno zamenjujejo.

3.1.3.1. Aj baj kome staj, / ije bije kompanije, / cimu rakum tikum takum, / aj baje
ej bumf. (Sirk 2009: 182)

3.1.3.2 Aj baj, kome staj? / Ija bija, kompanija. / Ciribakul, tikul takul. / Vija, vaja,
ven. (Kobal idr. 2003)

3.1.3. 3 Aj baj kome staj / ije bije kompanije / cimu raku tike taku / aj bej ej bumf.
(Sirk idr. b. 1.: §t. 25)

3.1.3. 4 An baj / kome staj? / Ari mari / mus ti ven. (Marko¢i¢ idr. 2019)

Primera 3.1.3.1 in 3.1.3.3 neposredno izhajata iz italijanske izStevanke, razsirjene v
sosednji Furlaniji Julijski krajini, npr. Ai bai / come stai, / tie mie / compagnie, / sami-
raco / tico taco, / ai bai / buf (Cantarutti 1956: 28), ki pa je bila v nespremenjeni obliki
zapisana tudi v Ankaranu (Gasperin 1988: 33). Varianta 3.1.3.2 je v zakljucku prevzela
splosno slovensko iz$tevalno formulo »vija, vaja, ven«. Variante s sploSno znanim

5 Conte, tiritere e filastrocche del territorio del Basso Veneto, anni “30-50”. https://issuu.com/emozionando/
docs/pite_pite coche tiritere filastrocche e tradizion
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slovenskim zakljuckom »Vija, vaja, ven« lahko razumemo kot najmlajso fazo razvoja oz.
kot kontaminacijo starejSega lokalnega izrocila s splosno slovenskim, priuc¢enim skozi
izobrazevalni proces ali razli¢ne medije. Podobno, tj. jasno izStevalno funkcijo, ima tudi
slovenski zakljucek primera 3.1.3.4, ki je sicer krajsa in modificirana oblika druge variante
navedene izStevanke, ki se v italijans¢ini glasi: Ai bai / tu mi stai / tie mie / compagnie /
San Miracco / ticco-tacco / ai bai bin buf/ ari mari mus.$

3.1.4 Tip Ana bana

V naslednjih izStevankah se pojavlja uvodna formula, znana tudi v izStevankah iz
furlansko-italijanskega prostora, npr. Ane bane! tiche tane / sie mie / compagnie / uz
buz! laudi struz. (Querzola 1991: 25).

3.1.4.1 Ana bana / tuta bana / v prvi klopici sedi / ima torbico pri sebi / pojdi ven ti!
(Sirk idr. b. L.: §t. 4)

3.1.4.2 Ana bana dindarana / §truklja kuha dindaranen / bana ti pa pojdi ven. (Sirk
idr. b. 1.: §t. 8)

3.1.4.3 Ana bana, tuta bana / erne $a, erne va / §tirka fajfa trla ton / tista baba pojde
von! (Sirk idr. b. 1.: §t. 27)

3.1.5 Druge vecjezi¢ne izStevanke

V sledecih iz§tevankah, zapisanih v Brdih, prepoznamo nekatere italijanske ali furlan-
ske besede ali besedne zveze, vendar zaenkrat neposredni izvor v dolocenih italijanskih
ali furlanskih iz§tevankah ni bil prepoznan.

3.1.5.1 On tron tronta si, / si vi kompari, / al baraka tika taka, / vija vaja ven. (Sirk
2009: 183)

3.1.5.2 Ine one u / kapitale u / cika bela u / trimf tram trum. (Sirk idr. b. 1.: §t. 30)

3.1.5.3 Oneri doneri / krispa le / si kipa kapa / Subla sabla / Jermen termen / Hrast.
(Arhivski vir 2; str. 21)

Zapisana pa je bila tudi izStevanka, ki je vsebovala sestavine iz treh jezikov: razirjeno
nemsko uvodno formulo »Ajns, cvaj, draj« (»En, dva, tri«), slovensko osrednje besedilo in
italijanski izraz za placilno sredstvo »¢inkve Soldi« (»pet denarjev«). Besedilo izStevanke
odseva podobe zivljenja v habsburski monarhiji, ko se je v Gorici in celotni dezeli poleg
italijanskega in slovenskega jezika uporabljal tudi uradni jezik nemscina.

¢ https://www filastrocche.it/nostalgici/cont/aibai.htm.
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3.1.5.4 Ajns cvaj draj, / po cesti gre tramvaj. / Smo dali ¢inkve Soldi / ne dajo ve¢
nazaj. (Markoci€ in drugi 2019)

3.2. ZBADLIIVKE

Zbadljivke so folklorne oblike, katerih primarni namen je zbadanje, zasmehovanje, provo-
kacija ali noréevanje iz duhovnih, socialnih in druzbenih pomanjkljivosti posameznikov.
Zbadljivke se sicer lahko pojavijo v ve¢ razli¢nih oblikah. Po dolzini so lahko daljse ali
krajse, po jezikovni plati pa so lahko v prozni ali ritmizirani obliki (npr. Saljive zgodbe,
Sale, daljSe in krajSe 3aljive pesmi, kratke ritmizirane paremioske enote in vzdevki) (Srimpf
Vendramin 2019; 2021). Zbadljivke so na Slovenskem zbirali in analizirali predvsem ob
raziskovanju otroske folklore (glej Merhar 1956: 108; Knific 2006: 38; Stanonik 1999:
94; 2006: 259), vendar zbadljivke niso (bile) izkljuéna domena otrok.

Kljub temu da se zbadljivke po obliki in dolZini mocno razlikujejo, pa je vsem skupna
funkcija zbadanja, smeSenja, zasmehovanja, lahko tudi zaljenja ali zmerjanja. Nekatere
zbadljivke, ki se navezujejo na medsosedske odnose ali na doloCene znacilnosti ali oseb-
nostne lastnosti prebivalcev, kot npr. »mesc¢ani, hudobni psi, laznivei, jokci« (Tschinkel
2004: 187-188), so (bile) del otroske folklore, a so bili njihovi avtorji in govorci vecinoma
odrasli (Terseglav 1990: XIV), otroci pa so jih le ponavljali (Srimpf Vendramin 2019).
Podobno smemo domnevati tudi za kratke oblike zbadljivk, zapisanih v Brdih:

3.2.1 Italjan madza pan, mandza repa, dopo krepa.’
3.2.2 Ai un bel sorizo, ma nima§ ne pastu ne rizo. (Zuljan Kumer 1999: 45)
3.2.3 Polenta kontenta / formadi per grata / Pina ricota / Bepi soldat. (Markocic in drugi 2019)

3.2.4 Tona bona / ¢ul de fjar / la prasica / sub brjar / la prasica / §¢ampafur / Tona
bona / kur da ur. (Sirk in drugi b. 1.; §t. 37)

Zbadljivki 3.2.1 in 3.2.2 bi lahko sodili v polje politi¢ne satire: prva odraza obdobje
mednacionalnih sporov med Slovenci in Italijani za dosego politi¢nih pravic, druga pa sega
v ¢as po drugi svetovni vojni, ko so se uveljavljala dolocila pariske mirovne pogodbe in
je bil na slovenski strani uveden vojaski nadzor Jugoslovanske ljudske armade nad novo
zacrtano mejo. Ta zbadljivka, ki je izrazala nezadovoljstvo dela lokalnega prebivalstva,
je bila naslovljena predvsem na neslovensko govorece predstavnike nove oblasti, ki niso
razumeli lokalnega govora, pomesanega z italijanskimi frazami.® Zbadljivka 3.2.4 pa sodi
v tip zbadljivk osebne narave, ki z vkljucevanjem furlanskih izrazov zakriva zbadanje
posameznih deklet in njihovega domnevnega pocetja med plesom na brjajih.’

7 Povedal Branko Marusi¢, 2020. Prost prevod: »ltalijan je kruh, je repo, potem pa crkne.«
8 Intervju Golo Brdo; 10. 11. 2007. Prost prevod: »Imas lep nasmeh, ampak nimas ne testenin ne riza.«
° Leseno plesisce, ki so ga Brici ve¢inoma najemali v Furlaniji.
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3.3. BESEDILNI OBRAZCI IGER

Folklorni besedilni obrazci so tudi del iger, kot na primer iger lovljenja ali tekanja
(npr. Kdo se boji ¢rnega moza?, gnilo jajce ipd.). Tako so bili vecjezi¢ni folklorni obrazci
zabelezeni tudi kot del nekaterih otroskih iger, ki so se jih igrali otroci v Goriskih brdih.
Ena od taksnih iger je igra korakanja, kjer dva otroka, ki se drzita tesno skupaj, korakata
in ob tem izgovarjata besedilni obrazec, ob koncu besedila pa spreminjata smer.

3.3.1 Sipuli si / sipuki sa / Anca $para / dziro di kva. (Sirk idr b. L.: §t. 45)
3.3.2 Sipuku si, / supuku sa, / vojna Spada, dziro di qua. (Sirk 2009: 183)

Primera domnevno izhajata iz plesov na priljubljeno skladbo Magic Moments', ki je
po izidu leta 1957 v italijanski razli¢ici postala popularna med briskimi mladimi plesalci."
Ta je vkljucevala tudi parlando

Sun chi de per mi/ in d’la vasca da bagn / cul bigul a gala. // Me giri de chi, / me giri
de la, / (ahi!) me schisci una bala,

ki se je v okraj$ani in modificirani obliki ohranil kot osnova otroske igre.

Drugo ohranjeno besedilo igre, ki po uvodu spominja na znano rajalno igro Ringa
ringa raja, ki pa v nadaljevanju preide v lokalne govore italijanskega jezika:
Ringa ringa raja/ Martina $u la paja / paja pajuca / Peter kukuluca. (Arhivski vir 2; str. 21)

Tukaj gre najverjetneje za prilagojeno besedilo za otrosko igro, ki so jo otroci igrali tako, da
je glavni igralec v svojo pest ob koncu besedila igre poskusal ujeti ¢im ve¢ kazalcev drugih otrok,
ki niso uspeli pravocasno umakniti prsta (Budal 1950: 360). Igra je bila znana tudi med otroki
v okolici Gorice, kjer so ob izvajanju govorili sledece besede: »Ghiri, ghiri, gaia / San Martin
di paia (paglia) / paia, paiuzza (paglia, pagliuzza) / ciappi la Mariuzza!« (Budal 1950: 360).

3.4. USPAVANKE

Katarina Juvancic, ki se je v slovenskem prostoru prva poglobljeno ukvarjala s preuce-
vanjem uspavank, je ugotavljala, da gre pri tem folklornem Zanru za »'prave' pesmi ali pa
za improvizirano skladanje besedil, napevov, ritmi¢nih verzov ali melodi¢nega govora, ki
nastaja v danem polozaju« (Juvanci¢ 2009: 277). Kot uspavanka je tako lahko razumljena
vsaka pesem oziroma glasba, ki je uporabljena v namen pomirjanja in uspavanja otroka
(ali odraslega). V ta namen so se in se Se uporabljajo zelo raznovrstne pesmi: tako ljudske
(npr. balade, ljubezenske pesmi, zalostinke, Zenitne pesmi, celo napitnice) ali popularne
pesmi (domace ali tuje) kakor tudi instrumentalna glasba (Juvanci¢ 2009: 277). Ker je
glavna funkcija uspavank to, da otrok ¢imprej zaspi, sta pomembna predvsem njena

12 Glasba Burt Bacharach, besedilo Hal David, izvajalec Perry Como.
"' Informacije pridobljene med terensko raziskavo Marjete Pisk v Goriskih brdih (2007).
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monotona ritem in melodija. Semanti¢na plat je v uspavankah drugotna, zato so pogosto
uporabljene stalne nesemanticne fraze, npr. nina nana, aja tutaja ipd.

Uspavanke pa tako, kot ostali folklorni zanri, ki jih spoznavamo v otro$tvu, odsevajo
med drugim tudi proces inkulturacije v skupnost, v katero smo rojeni. Tako jih lahko
razumemo kot »kulturni kod, napolnjen s »sekundarnimi« konotacijami in pomeni (spol-
nimi, ideoloskimi, politi¢nimi, zgodovinskimi ipd.), odvisno od okoli§¢in, v katerih jih
dokumentiramo, in okolis¢in posameznikovega zivljenja (Juvancic¢ 2009: 281). Zato ne
preseneca, da so se v Brdih pele tudi povsem italijanske uspavanke.

3.4.1 Nina nana / levin pinpin / ¢ la mama / qua vicin. / Il papa Ze anda lontan / ma
non viene fin doman. (Arhivski vir 2)

3.4.2 Din don kampanon, / kje si kosu, kje si jow? / Dol par teti Tinci / in botri Katerinci, /
kjer belo moko sejejo, / velike hlebe delajo. / Je parsla botra mati, / me je tela poko-
pati. (Devetak 2007: 155)

3.4.3 »Din, don, §jor beron! / Ki si kuosu, ki si jaw?« / »Stir galobce som pojaw. / Jo
prsla buotra mati, / m je tiela oklofati. / Som teku po ni ciesti, / so me tieli pasi sniesti, /
som skoc¢nu ¢ez en zid, / sam najdu u karti bon¢ zavit.« (Devetak 2007: 156)

Uspavanka 3.4.1, ki jo je etnomuzikolog Radoslav Hrovatin med terenskim raziskovanjem
t. i. Orlovih ekip v Brdih poleti 1953 zapisal (z manj$imi nedoslednostmi) v italijanskem
pravopisu, v italijansko besedilo pomensko smiselno vkljuci slovenski izraz 'ze'. Modifikacija
je verjetno nastala zaradi pozabljenega ali ne povsem razumljivega italijanskega besedila in
potrebe, da se zgodba smiselno nadaljuje. Podobna uspavanka, ki ima z zapisano verjetno
skupni vir, je bila znana v $irSem italijansko govore¢em okolju, tudi v Dalmaciji.'? Varianti
3.4.2 in 3.4.3 sta nastopali v ve¢ funkcijah, npr. kot uspavanki, otroski rimi ter oponasanje
zvonov in sta v mnogoterih variantah znani v slovenskih, furlanskih in italijanskih dialektih
SirSega obravnavanega obmocja (npr. Cararra 1935: 196; Querzola 1991: 120). Preprosta in
poudarjena ritmi¢na shema omogoca, da besedilo, ki se v vseh jezikovnih variantah zacne
podobno »Din-don, campanon«, v nadaljevanju variira v Stevilne variante, ki pa v primeru,
ko se pojejo kot uspavanke, le malo modificirajo enostavno melodijo.

4. SKLEPNE UGOTOVITVE — OTROSKA FOLKLORA KOT ODSEV
(VECJEZICNEGA) SVETA

Analiza kratkih folklornih oblik s sestavinami vec jezikov, zapisanih v Goriskih brdih, je
pokazala, da se najvec od njih uvrs¢a med otrosko folkloro. To ne preseneca, saj se dolocene

12 Nana, nana, nanetta / mi mama no la ghé / la xe a messa. / Nand, nana, nanetta / papa le xe lontan / nana,
nanetta. / Nana mio bambin / tu sei piccinin / nana mio bambin. (Dalmacija. Zapisal Giorgio Nataletti, harmo-
niziral Antonio Ferdinandi), https://dinamico2.unibg.it/mabg/ninnanannal934.pdf
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folklorne zvrsti in oblike pogosto znajdejo med otrosko folkloro na zadnji stopnji, preden
izginejo iz kolektivnega spomina in rabe. Izumiranje dolocene Sege ali izgubljanje ritual-
nega pomena vodi namre¢ v tipoloSka prehajanja (Klobcar 2009: 178), zato so nekatere
oblike folklore dejansko sodobne modifikacije preteklih oblik in Zanrov. Poleg tega so te
folklorne oblike, e so se ohranile med otroki, raziskovalci uvrstili v polje otroske folklore
(prim. Ramovs 1991) ne glede na njihovo sicer$njo pojavnost in razsirjenost.

Tako kot jezik je tudi folklora ogledalo kulture in vkljucuje v razli¢nih oblikah, tudi
v slovstveni folklori, drobce verovanj, prepricanj, obredov, druzbenih struktur in teh-
nologij ter opise zZivljenja posamezne druzbene skupine (Bascom 1954: 337). Folklora
odraza nacine zivljenja skupnosti, otroska folklora pa odraza tudi druzbo odraslih, njihove
skrbi, pomembne dogodke lokalne skupnosti, kot tudi SirSe druzbeno dogajanje. Tako
so raziskovalci v zadnjih desetletjih ugotavljali, da otroci odmeve velikih dogodkov, ki
zaznamujejo njihovo skupnost, prenesejo tudi v lastno igro in folkloro (Tucker 2008: 7-9).

Otroska folklora dolocenega obmocja razkriva ne samo specifike sodobne druzbe, ampak
posredno, preko izro€ila, tudi njene izumrle ali pozabljene Sege in folklorne oblike. Otroska
igra in folklora namre¢ odsevata svet odraslih, druzbene strukture in vrednote (Turk Niska¢
2020: 38), saj otroci preigravajo tisto, kar lahko opazujejo v svojem vsakdanjiku, a hkrati
elemente spreminjajo ter jim dajejo svoje pomene in interpretacije. Zato otroska igra in
folklora nista nikdar enostavna in mehanska reprodukcija dejavnosti odraslih, ampak vedno
domisljijska konstrukcija, osnovana na temah iz odraslega Zivljenja in Zivljenja starejSih
otrok (Meyer Fortes 1938: 59). Otrosko igro moramo zato razumeti kot dvosmerni proces,
kajti »v otroski igri se odraZzajo druzbeno okolje in njegovi vplivi, hkrati pa otroci z igro
to druzbeno okolje raziskujejo, spreminjajo in preoblikujejo« (Turk Niskac 2020: 39), kar
lahko opazujemo tudi v kratkih otroskih folklornih oblikah, zapisanih v Goriskih brdih.

Otroske folklorne oblike, zapisane v Goriskih brdih, torej jasno kazejo na jezikovne
prakse obmejnega obmocja, ki so bila in so Se vedno obmocja posebnih dinamik (Haller,
Donnan 2000; Wilson, Donnan 2012; Wilson 2012; Lechevalier, Wielgohs 2013; Késtlin
2017), pa tudi heterogenih ljudskih tradicij. Tako tudi predstavljeni primeri (otroskih)
vecjezicnih kratkih folklornih oblik, zabelezenih v Goriskih brdih, kazejo na heterogenost
kulturnih praks in povezanost obmocja, ki presega nacionalne meje in se jasno odraza tudi
v folklori, kot na primer meSanje slovenskih in italijanskih besed (pogosto v modificirani
obliki) v zbadljivkah, razsirjenost italijanskih zacetnih formul izStevank med briskimi
otroki, petje italijanskih uspavank itn.

Te heterogenosti kulturnih praks na obmejnem obmocju so se zavedali Ze raziskoval-
ci, zdruzeni v neformalno delovno skupnost narodopiscev vzhodnoalpskih dezel Alpes
Orientales, ki je delovala v desetletjih po drugi svetovni vojni ter je nastala kot odmev na
spoznanje Milka MatiCetovega, da je ljudska kultura tega obmocja sorodna mimo geograf-
skih, upravnih in politi¢nih meja (Fikfak in Kuret 2008: 77; Pisk 2017: 111) in zato ne more
biti raziskovana samo znotraj posameznih nacionalnih in jezikovnih meja, ampak Sirse.

Kljub drugaéni naravnanosti narodnih aktivistov in zbiralcev »narodnega blaga« v 19.
stoletju pa se je izkazalo, da v obmejnih podrocjih, posebej pri zanrih, ki niso nacionalno
reprezentativni, vprasanje jezika ni osrednjega pomena za nosilce folklornih tradicij, pa¢
pa se ti funkcijsko doloceni zanri stapljajo z lokalno zvoéno krajino (Pisk 2020). Ce se
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besedila ljudskih pesmi, ki so sinkreticna celota melodije in besedila, skupaj z ritmicno
shemo bolj nagibajo h knjiznemu jeziku (Golez Kauci¢ 2020: 109), pa je pri dvo- ali
vecjezicnih folklornih oblikah, zapisanih v Goriskih brdih, drugace. V njihovo strukturo
se knjiZzne oblike (tako slovenskega kot italijanskega jezika) le redko inkorporirajo, pac pa
vecina besednih oblik ostaja znotraj koda lokalnih govorov in onomatopije. Posamezne
ustaljene slovenske oblike, npr. v izStevankah, pa so se med otroki oblikovale in ohranile
predvsem pod vplivom raznih knjiznih objav, ki so povezane z vzgojnimi in unimi pro-
grami v vrtcih in osnovnih Solah (Knific 2006: 38). V procesu spreminjanja druzbenih in
kulturnih razmer se spreminjajo tudi oblike otroske folklore, prisotne v Goriskih brdih.
Kljub nacionalizirajo¢im poskusom folklornega diskurza, ki je v dolo¢enih obdobjih 19.
in 20. stoletja poudarjalo jezikovno Cistost folklornih oblik (Pisk 2013), pa so — predvsem
v otroski folklori — Se vedno prisotne tudi jezikovno heterogene kratke folklorne oblike,
ki odsevajo tesno prepletenost sveta in ljudi ob jezikovni in drzavni meji.
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MULTILINGUAL SHORT FOLKLORE FORMS: EXAMPLES FROM THE
GORICA HILLS
MARIETA Pisk, KATARINA SRIMPF VENDRAMIN
SO

Language is not only a tool for communication, but it is strongly interwoven with
culture, society, natural resources, and the environment in which an individual
language speaker lives. The contextual conditionality of language is also reflected
in the folklore material of the borderlands, which is characterized by linguistic
mixing and interweaving. Goriska brda (Gorica Hills), a region along the Slo-
venian-Italian border, is an area where three languages, Slovenian, Friulian and
Italian, have historically intertwined. Until the border was drawn after the Second
World War, Slovene-speaking and Friulian-speaking inhabitants lived in the same
state, so everyday relations between them were normal, regardless of the linguistic
differences between them. The multilingual practices of the inhabitants are also
reflected in folklore genres.

The article focuses on multilingual short folklore forms, written down mainly
as a part of children’s folklore in Goriska brda, from the first half of the 20th
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century until recent years. On the basis of the examples of the collected mate-
rial, it is presented in which genres of the short folklore forms multilingualism
appears, what function it has and how the peculiarities of the area are reflected
in the children’s play.

The review of the existing material has shown that most bilingual or even
trilingual units of literary folklore from Goriska brda are to be found among chil-
dren’s folklore, among counting-out rimes, jears and play texts, i.e. among short
folklore forms whose main function is play.

Numerous anthropologists have found, on the basis of ethnographic research,
that children are observers, imitators, actors and helpers who acquire the essence
of culture independently and automatically. Folklore forms that children narrate
or use during play also show us something about the child’s perception of the
world and learning about the surrounding culture.

Many forms of children’s folklore have rhyme, as its sound and rhythm are
particularly attractive to young children. Rhymes are therefore a common linguistic
element of children’s folklore and occur in a variety of forms and functions. Some
rhymes are part of play, counting, games, teasing, while others are used solely for
entertainment. Rhyme is also the linguistic element that is among the most charac-
teristic of the multilingual forms of the collected examples of children’s folklore.

Among the collected multilingual folklore units from Goriska brda, the most
numerous are the counting-out rymes. They clearly show the linguistic heterogeneity
of the area, as in individual units variants of both Slovenian and Italian variants
are interwoven (e.g. in introductory formulations or in the concluding, counting
part), or they consist of a linguistic mixture of words otherwise characteristic of
the area. The texts of children’s games, jears, teasers and lullabies are also short
folklore forms in which multilingualism occurs.

The analysis of bilingual short folklore forms recorded in the Goriska brda
showed that most of them belong to children’s folklore. This is not surprising,
since certain folklore genres and forms are often found in children’s folklore as
the last stages before disappearing from collective memory.

Thus, the children’s folklore of a given area reveals the specifics of the society
and, indirectly, its extinct or forgotten customs and folklore forms. Children’s
play and folklore also reflect the adult world, social structure and values. Thus, the
presented examples of (children’s) multilingual short folklore forms recorded in
GoriSka brda show the heterogeneity of the area’s cultural practices and the area’s
interconnectedness, which crosses national borders and is clearly reflected in folklore.

Marjeta Pisk, Ph.D., Research Fellow, ZRC SAZU, Institute of Ethnomu-
sicology, Novi trg 2, SI-1000 Ljubljana, marjeta.pisk@zrc-sazu.si
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VXY JOMAIIHUX U [TIPUPOJIHBIX JIOKYCOB. IEMOHBI-TIOKOMHUKU®

—— Jlronmuiia H. Bunorpanosa

Clanek obravnava folklorna demonoloska
prepricanja, razsirjena na ozemlju Polesja, ki
lezi na meji Ukrajine, Belorusije in Rusije.
Tradicionalna kultura te regije je zelo zanimiva
za etnologe najSirSega profila, saj ohranja
Stevilne arhai¢ne elemente vseslovanskega
pomena. V prvem delu $tudije sta obravna-
vana dva bloka regionalnega mitoloskega
sistema: duhovi domacih in naravnih lokusov
ter skupina bitij, ki izvirajo iz pokojnih dus.
Drugi del obravnava dve skupini mitoloskih
likov: duhovi, ki niso dodeljeni dolo¢enemu
lokusu (hudi¢, duhovi bolezni, poosebljenje
smrti, liki za ustrahovanje otrok), in razli¢ne
kategorije zivih ljudi z nadnaravnimi mo¢mi
(Carovnice, Carovniki, zdravilci, volkodlaki).
Studija temelji na podatkih vzhodnoslovanske
demonologije.

KLJUCNE BESEDE: vzhodnoslovanska nizja
mitologija, ljudska demonologija, tradicionalna
verovanja Polesja

This article studies folk demonological beliefs
that are widespread on the territory of Polesye,
located on the border of Ukraine, Belarus,
and Russia. The traditional culture of this
region is of great interest for ethnologists of
the broadest profile, since it preserves many
archaic elements of all-Slavic significance.
In the first part of the study, two blocks of
the regional mythological system were con-
sidered: spirits of domestic and natural loci,
and a group of characters originated from
the souls of deceased. The second part of the
work considers two groups of mythological
characters: spirits not assigned to a specific
locus (the devil, spirits of diseases, personi-
fication of death, characters for intimidation
of children) and different categories of living
people endowed with supernatural knowledge
(witches, sorcerers, healers, werewolves). The
study is based on data from the East-Slavic
demonology.

KEYWORDS: East Slavic lower mythology,
folk demonology, traditional beliefs of Polesye

Brrunenenne moaecckoro pasaciia Kak CaMOCTOSITECIILHON 4acTH BHYTPHU BOCTOYHOC-
JIaBAHCKHUX OYCPKOB I10 H&pOIlHOI;I JACMOHOJIOTN O6’bHCHﬂeTC${, BO-IICPBLIX, 0CO0BIM

reorpapuuecKuM cTatycoM I1osechs, pacioaoKEHHOTO Ha MOTPAHUYbE TPEX SI3BIKOBBIX

* Pabora BhIIIOJIHEHA IPH (pHHAHCOBOM noaepxkke Poccuiickoro Hayunoro ¢ponga PODU (rpant Ne 20-012-
00300) «Hwusmiast Mu¢oII0TUst CIIaBsIH: HOBBIC METO/IBI U ITOIXO/IbI K HCCIICIOBAHUIOY.
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1 3THOKYJBTYPHBIX apeayioB (YKPamHCKOTO, OEJIOpPYCCKOTO U PYCCKOTO), a Ha 3aIajie
coceAcTBytoniero ¢ teppuropueit Ilonemu. Bo-BTOpEIX, HAMUYNEM CPaBHUTEIBLHO
GombII0r0 00BbEMa COOPAHHOTO B TOM PEruoHe MOJIEBOrO MaTepHaa, 03BOJIIOIET0
HPUCTYMUTH K 0000IIAIOIINM HUCCIICOBAHUAM (Cp., HATPUMED, XPAHSIIUICS B MOCKOB-
ckoM MHcTuTyTe ctaBsiHOBeneHMss PAH «[lonecckuit apxuBy). B-TpeTbux, memsiM psaoMm
0COOEHHOCTEN MECTHON TPAIULIMOHHON KYJIbTYPBhl, COXPAHSIOIIEH MHOTHE HJIEMEHTHI B
Hanboee apxandeckux (popmax.

[Nonecre kak reorpaguIecKuil ¥ HCTOPUKO-ITHOTPAPHUIECKUI PETHOH OXBATHIBAET
OONIMPHYIO TEPPUTOPHIO, BKITFOUAIOIIYIO FOXKHBIC M IICHTpaJIbHBIC parioHbl bpecTckon
u 'omenbekoit o0nacTel; ceBepHbIE U IIEHTpaJIbHbIE paiioHbl BonbiHCcKOM, PoBeHCKOM,
JKutomupckort u YUepHUTOBCKOM o0iacTe, ceBepHyo dacTh KueBckoi u CyMmcKoi; a
Taroke roro-3anaj bpsuckon  Kamyxckoit obmacteft. XapakTepHas IS 3TON TEPPUTOPHH
B TIPOIIJIOM JIECHCTO-00JIOTHCTasi MECTHOCTD, TPYXHOIPOXOANMOCTD U yJIAJICHHOCTH OT
KPYIHBIX [IEHTPOB OJIarONpHsATCTBOBAIN KOHCEPBAIIMH SI3bIKa U MHOTHX TPaJUIIMOHHBIX
STHOKYJBTYPHBIX GopM. K dnciy yHHKaIbHBIX 0COOEHHOCTEN ITOTO peruoHa crierya-
JIUCTHI OTHOCSIT: HCTOPUYECKH CIIOKUBIIYIOCS aBTOXTOHHOCTB OOJIBIITMHCTBA HACEICHHUS;
HETIPEPBIBHOCTH Pa3BUTHSI MECTHOM KYJIBTYPbI IIPH IIEPEXOJIE OT CTAPOT0 ITHOCA K HOBOMY;
OTCYTCTBHE MPSIMbIX KOHTAaKTOB C HECITaBIHCKUMH Hapoaamu. Kpome Toro, Tepputopus
[Nonecrs paccmaTpuBaeTCsi MHOTUMH CIICLMAINCTaMH KaK PETHOH, OJIM3KO MTPUMBIKAIO-
mui K ciaBstHcKow npapoauHe (Tosctort 1983: 6). Bee aTo mo3BonseT paccMaTpuBaTh
Ilonecke B kauecTBe OJTHOTO M3 HaNOOJIee MPUOPUTETHBIX B STHOKYIBTYPHOM OTHOLIICHUH
peruonoB Boctounort CnaBun, COXpaHIIOMHNX INTyOOKYIO apXauKy.

HecmoTpst Ha 3HAYUTENBHYIO MPOTSHKEHHOCT TEPPUTOPHUU 3TOIO CBOCOOPA3HOTO
Kpasi, CO BCE OIIPEAEIEHHOCTHIO MO’KHO TOBOPHUTB O TUIIOJIOTHYECKOM 3THOKYJIBTYPHOM
€MHCTBE MOJIECCKON TPaJUIMK, KOTOpask OTIMYAETCsl XapaKTEpHbIM MMEHHO AJIs Hee
COCTaBOM MECTHBIX JHAaJIEKTOB, 0COOEHHOCTSAMH MaTepHabHOM KYJIBTYPHI, HaOOpoM
MH(]OJIIOTHYECKUX CIOKETOB U MOTHBOB, (DOJIBKJIOPHBIX TEKCTOB, MArMYECKUX IPAKTHK,
PHUTYaJIBHBIX 3aIIPETOB M MPEeANUCaHU U T.11. OJTHAKO 3TO €IMHCTBO PETHOHAIBHOM S3bI-
KOBO, 3THOTpadIecKOi U (HOTBKIOPHO-MUAPOTIOTHIECKOHN CHCTEMBI HE TTOpa3yMeBaeT
€€ OZJHOPOZHOCTH Ha BCEM NPOTSHKEHHUH ITOJIECCKON 30HBI. PasHonpoduibpHEIE HaydHbIC
HCCIIEIOBaHUS B 3TOM PETMOHE MO3BOJIMIN CHENUATNCTaM BBIIBUTh OIPECICHHBIE BHY-
TPUIIOJIECCKUE TNaNIeKTHBIE TpaHunbl. Hanboee panHe U3 HUX SIBIISIETCS MHOTOKPATHO
MOATBEPXACHHAS HA pa3HOM MaTepualie rpaHuia no pekam fAcenpae, [lpunsaru, ['opeiauy,
pasnernstonias [lonecbe Ha 3aaJHyI0 ¥ BOCTOYHYIO YaCTH. JTa JIMHUSA ITOYTH TOTHOCTHIO
COBIMAJIAET C TPAaHHLEH paccesieHns: OAITOB U CIIABSIH B JPEBHOCTH, a €€ YCTOMUMBOCTh
BO BPEMEHH MOATBEPKIAETCS JAHHBIMH HECKOJIBKHX AUCIUIUINH — aPXCOJIOTHH, aHTPO-
TIOJIOTUH, JIMHTBOT€OT pahH, STHOINHTBUCTHKH.

Oco0eHHO BaXHBIMH JJIsl YyCTAHOBJIEHUS! BHYTPUIIOIECCKUX STHOKYJIBTYPHBIX Tpa-
HUI] CTAIM JUAJIEKTOJIOTHYECKHE UCCIIEOBAHNSA, KOTOPHIC TOMOIJIA BBISIBUTH LIENBIN
P A3BIKOBBIX NPH3HAKOB, MO KOTOPHIM [lomecke, ¢ OTHON CTOPOHBI, OTACTSAETCS OT
OCTaJIbHBIX YKPAWHCKHUX M O€JIOPYCCKUX PETHOHOB, a C Ipyroi, COBIAAET IO IEJIOMY
PpsiLy IPU3HAKOB C APYTHMH CIaBIHCKMMU AnayieKTaMu. OKa3bIBAaeTCs, YTO HAanOOoIIbIIee
YHCIIO0 COOCTBEHHO MOJECCKUX (DOHETHUECKUX U JIEKCHUECKNX N30TII0CC IPOXOJIHT 10 TOH
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K€ CaMOM JIMHWUU pa3Jieia; 3amal — BOCTOK, T.€. 1o uHun: Scenpaa—IIpunsaTs—I opbHb
(Toncromt 1968: 9—11).

[Morpanuynoe nonoxxenue [lonecks, exkamero Ha CThIKE BOCTOYHOCIABSIHCKUX U
3aIaIHOCIIaBSIHCKUX 3€Mellb, TI03BOJISIET OOHAPYKUTh MHOYKECTBEHHBIC JINHIBUCTHYE-
CKHE U (POJIBKIOPHO-3THOTPAPHUIECKHE COOTBETCTBUS C APYTMMH CIAaBSIHCKUMH Tpa-
JULUSIMA: Ha 3aIiajie ¢ MMOJIbCKOM, Ha Iore C KaprnaTo-0aaKaHCKOW, Ha CEBEPO-BOCTOKE
C TICKOBCKO-HOBT'OPOJICKOM, Ha BOCTOKE C OpstHCKO-Kamy>kckoi. [lo HaOmroneHnsIM
STHOJIMHIBHCTOB, TIOJIECCKUH PETHOH BMECTE C KapIaTCKUM 10 sy IPU3HAKOB BXOHUT
B €/IMHBIH S3BIKOBOH U KYJIbTYPHBIH M0SC, POTSHYBIIHNACS C FOTa Ha ceBep U 00beIu-
HSIOIUH apXandeckue 00JacTi MakeA0H0-00JTapcKo-cepOCKOTo morpannybs, Kapmar,
[oneces, ceBepo-3anaga Poccun u Pycckoro Cesepa (Tomncroi 1997: 262-263). Bee atu
OCOOEHHOCTH TOJIECCKON PETHOHAIBHON KYJIBTYpPBI CO3/1AI0T OJIarOnpHATHBIE YCIOBHS
JUISL PACCMOTPEHUSI OTJETBHBIX €€ (parMeHTOB (¥ MPEeX/Ie BCEro Kpyra MA(OIOTHIeCKIX
BEpOBaHUI) B 00I1IECIIaBIHCKON EPCTIEKTHBE.

Kak 00beKT BHUMaHHsI CO CTOPOHBI ATHOTpadoB u donskiopucto [lorecse crano
U3y4aThCsl JJOBOJIBHO MO3JIHO. XOTsI MHTEPEC K MATEPUATILHOM U JYXOBHOH KYJIbTYype
MOJIETITYKOB OBLT OTMedeH ere Ha pyoeske XIX—XX Bexos (padotst O. Komsbepra, M.B.
HosHap-3amonsckoro, A.K. CepXITyTOBCKOTO U JIp.), HO TIEpBBIE 0000IIAIOIHNE TPy IBI
9TOro Npo(MIIs BBIIUIN U3 TIEYaTH JIMIIb B Hadasie XX BeKa Ha MOJIBCKOM s3bIke: «Boc-
touyHoe [lonecbe: DTHOrpaduueckue MaTepraIbl U3 BOCTOYHON YacTH MO3BIPCKOTo U
Peunikoro noBsToB)» U3BECTHOTO MoJIbcKoro aTHorpada K. Mommmusckoro (Moszynski
1928) u «Peunnkoe [Tonecve» Y. [TerkeBnua (Pietkiewicz 1938). O6e paboTsl copepxar
—HapsAy ¢ APYTUMU 3THOTpa(pUueCKUMH MaTepHalaMy — CBEJCHHS O JEMOHOJIOTHIECKUX
MIepCOHaXKax: 0 4epTe, pycalKe, JOMAIIHEM JyXe, XOII4nX ITOKOMHHUKAX. B nampHen-
1IeM, OZIHAKO, MCCIIeIOBAHHS TPAJUIIMOHHON J{yXOBHOH KyJIBTYpBI TOTO PErnoHa ObIIH
MTOYTH MOJHOCTBIO IIPEKPAILEHbI, U JTUIIb B 60-€ I'T. BO30OHOBHIICS HHTEPEC JINHTBUCTOB
U 3THOrpadoB K IMOJIECCKON mpodieMaTrke; cM. 00 3ToM nojapobHee (Toncron 1968:
5—-17). Tom4xoM K U3y4EHHUIO HAPOJAHOH KyIbTYpbI [10eCchsi Ha HOBOM 3Tare MOCTY KU
MIPOEKT co3aanus «Ilomecckoro STHOIMHIBUCTHIECKOTO aTIacay, 3aJyMaHHBIN B cepe-
muae 70-x rr. HU. Tonctemm. [{ns ero peann3anuu moTpeOOBaics HOBBIN MacCOBBIH
TI0JIEBO MaTepHall, OTHOCSIINICS HE TOJIBKO K THaJIeKTHOH JIEKCHKE KaK TAaKOBOM, HO 1 K
LIMPOKOMY STHOKYJIFTYPHOMY KOHTEKCTY ee (hyHKIHMOHupoBaHHs1. COOp MMEHHO TaKOTO
JIaJIEKTHO-13bIKOBOTO M (DOJIBKIIOPHO-3THOTPAPHYECKOr0 MaTepuasia OCyIeCTBISICS B
CHCTEMaTHYECKUX ITHOJMHTBUCTHYECKUX IKCIEUIIMSAX, TPOBOJUMBIX T10]] PYKOBOJICTBOM
H.N. Toncroro ¢ 1980 mo 1985 rr. PesynpraTtoMm ux paboTsI SBUIICS YIIOMSHYTHIH BBIIIIE
ITonecckuit apxus MHcTuTyTa cnaBsiHoBeneHus: PAH.

[TockosbKy MCTOYHMKOBETUECKON 0a301 11l HAIMCAHWS HACTOSIIEro OYepKa I1o-
CITY)KHJIH TIPEUMYIIIECTBEHHO MaTEPHAIIbI 3 3TOTO apXHBa, CIEAYET CKa3aTh HECKOJIBKO
CJIOB O XapakTepe BOIPOCHUKOB, IO KOTOPHIM PabOTaIM YYACTHUKU IKCIEAUIIUN.
Haunnas ¢ 1980 rozga, sta moneBas paboTa Bexack IO €IUHOM MPOrpaMMe, HMEBIICH
STHOJIMHIBHCTHYECKYIO HAIIPABIEHHOCTD; OHA OIMyOIMKOBaHa MOHOCTHIO B (Toncron
(pem.) 1983: 21-46). OquH U3 ee pa3neNoB MOCBAIMICH cOOPY MAaTEPHUAIOB 110 HU3MICH
MHU(OJIOTHH M BKJIIOYACT BEChbMa OIPaHMYEHHOE YHCIIO ITyHKTOB: pycallka U 0ObIYan
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PycanbHol Hemenu; TOMOBOH; BOJIK-000POTEHB; YEPT; JEUINH, BOJISHON; NEPCOHAKH,
KOTOPBIMH 3aITyTHBAJIM JAETEH; OBEPHs O Crila3e U opye; BeabpMa, koiuayH. Ho, kpome
TOT'0, BOIIPOCHI IEMOHOJIOTHYECKOH HANPABJIEHHOCTH COJEPKATCS B IPYTUX TEMATHYECKUX
InporpaMMmax: NOXOpPOHBI U TIOMHUHKH, HapO}lHBIfI KaJICHJ1apb, CKOTOBOACTBO, TKAY€CTBO,
HapoaHAs METEOpOoIIoTHs (TIOBephs 0 BUXpe) U Ap. OHH TakKe YIYTEHBI aBTOPOM 3TOTO
odepka. B pe3ysbrare ObUI OMyUEH CIEAYIOMIHA CIIMCOK ITOJECCKUX MU(OTIOTHIECKUX
TIepcoHaXXen 1 MU(OJIOTU3NPOBAHHBIX SBICHUI: BE/IbMa, KOJYH, 3HaXaph, «3HAIOIINE)
JIIOIU-TIPO(ECCHOHAIBI; BOJIKOJIAK; Pa3HbIE KATETOPHH YMEPIINX JIIOJIEH: HEKpeIleHbIe
JIETH, PyCaJIKH, Iyl CAMOYOHIII, XOsTYKe TOKOMHUKH; IEPCOHN(ULIPOBAHHbIE SIBIIC-
HUSI K COCTOSIHUSI (BUXPb, CTpax, 00JIe3Hb, CMEPTH); IEPCOHAXKH, KOTOPBIMH 3aITyTHBaJIH
JeTel; TIEpCOHAXKHU, HAaKa3bIBAIOIIHE 32 HEYPOUHOE TKaHbE/TIPAZCHHUE; TyXH JOMAIIHETO
MIPOCTPAHCTBA; yXH HPUPOTHOTO MPOCTPAHCTBA (BOJSHBIE, JIECHBIE, TTOJIEBBIE AYXH);
MHU(OIOTU3UPOBAHHEIE 3MEH; YEPT.

OCHOBHBIMH HCTOYHUKaMH HACTOSIIETO OUEpKa ITOCITY KN YeThipe ToMa «HapoHoi
nemonounoruu [onecws», n3nanusie B Mockse (Bunorpanosa, Jleskuesckas 2010, 2012,
2016, 2019), u 6emopycckre pernoHaIbHbIC U3AAHUS, COJIEpIKAIIUE [TOJICBON MaTepHal
3 bpectckoit u I'omensckoit oonacrenn (TMKB 2009; TMKB 2013).

OnHuM 13 HanboIIee CI0XKHBIX JUIsl ONTUCAHKS M HanOoJee 3HAYUTENBHBIX 110 00beMy
(parMeHTOB PErHOHAIBHON TPAIUINH SIBISIETCS JEMOHOJJIOT U JOMANIHET 0 PO~
CTpaHCTBa. DTO 00BICHICTCS XapaKTEPHBIM ISl TOJIECCKOM MU(OIOrUE MHOr000pasrueM
THIOJIOTUYECKU PA3HBIX TIEPCOHAYKEN, HA/ICIICHHBIX OJTHUM M TEM e UMEHEM — 00MOBbIK/
odomogux. Bo-TiepBBIX, 3TOT TEPMHUH HCIIOIb3yETCs Al 0003HAUYEHHS TPEX CaMOCTOs-
TENBHBIX IEPCOHAKHBIX THIIOB, 00JIaJafONINX CTaTYCOM JOMAIIHUX TyXOB: COOCTBEHHO
JIOMOBHK (MU(HUYECKUH XO35MH JOMA); JOMAIIHHI YX M JJACKa, HOCTOSTHHO HAXO ISIIIHECS
B JKWJIOM IIPOCTPAHCTBE YEJIOBEKA U CITOCOOHBIE BIMATDH Ha OJIarornoryyne B X03sCTBe.
Bo-BTOpBIX, 3TUM k€ TEPMHHOM B 3aIla/IHbIX U LICHTPAJIbHBIX panioHax Ilonecks moxer
Ha3bIBaThCsl XOASUYNN NOKOMHHUK, BO3BPALIAIOIINANCS 110 HOYaM B CBOM JOM. B-TpeTbux,
IIPENMYIIECTBEHHO Ha 3amna/ie [1oechs 3THM e CIIOBOM 4acTo 0003HaYaeTCs JOMAIIHHIA
IyX-000TaTUTENb, KOTOPOTO 3aBOJAT y ce0sl «3HAIOLIME JFOIH PaIy HEMpaBeaHOTro 000-
ramieHust. HakoHer, B-ueTBEpTHIX, OTMEUACTCS TEHACHINS HAa3bIBATh 0OMOGUKOM YEPTa
1 HEYHCTYIO CHITy BOOOIIIE, YTO CIIOCOOCTBYET Pa3BUTHIO PE3KO HETaTHBHOTO 3HAYEHHS
sToro tepmuHa. [1omo0HOE cocyliecTBOBaHNE CEMaHTHYECKUX BapHaHTOB MU(BOHHMA
0OMOBUK CBUICTEIBCTBYET O MEPEXOAHOM XapaKTepe Pa3HbIX TPAIUIUN Ha ATHOKYIIb-
TYpHOM IIOTPaHNYbE MEXIY MOIBCKON MU(OJIOTHEN Ha 3amajie M pycCKOM Ha BOCTOKE,
a TaKKe MEXIy OeIOPYCCKMMH M YKPauHCKUMH BepoBaHMsIMU. CTaTycoM JOMAIIHUX
JyXOB U3 3THX BapHAHTOB HAJIEJISIOTCS JIMIIb YETHIPE EPCOHaXa: MU(HUIECKUN XO35UH
JI0Ma; TyX-000raTHTeNb; JOMAITHAHN YiK; JIacKa.

O6pa3 noMOBHKAa KaK X035 IMHAa U HOKPOBUTEJS JOMa BBICTYIIAeT IPEUMY-
IIIECTBEHHO B ITOBEPHSIX KUTENEH PYCCKHX CeJll Ha BOCTOYHOM okpanHe [lonechs, a Takxe
B ['omennbckoit 00acTi 1 Ha ceBepe YepHUTOBIIMHEL. 31eCh 3a(pUKCHPOBAaHBI BAPHAHTHI
Ha3BaHUI 0OMOBUK/OOMOBOU/X03AUH, & TAKKE TIOBEPHSI O TOM, YTO OH HETTPEMEHHO J0JDKEH
00HTaTh B K2)KJIOM JIOME M YTO 0€3 HEr0 XO3sIMCTBEHHBIE JIeja He MMOUAYT YCIIeTHO. DTOT
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THIT IOMOBHKa ITPEACTABISETCS B BUAE MY>KYNHBI WIIM CTapHKa ¢ OOpOION, HO MOXKET
MIPUHUMATH MIIOCTACh KMBOTHOTO WJIM OBITh HEBUANMBIM. CBEJEHHUS O €r0 TeHe3Hce
OTCYTCTBYIOT. MecTom Hpe6LIBaHI/IH JOMOBHUKA BHYTPH JJOMa 4YallC BCEro ABJISACTCSA
BEPXHSISI YaCTh KUITHIIA (Ha Yep/iaKe, BO3JIe EYHOM TpyObl), pexe — JIOKYChI BO3JIE TTEYH.
B kxauecTBe Hanbonee THMUYHBIX UL 3TOTO MEPCOHa)ka MU(OIOTHIECKUX NTPU3HAKOB
1 (DYHKIUH BBICTYIIAIOT CICAYIOIINE: OH ONEKAaeT JOMOYAALEB M XO3SHCKUH CKOT WIIH
BPEIUT UM, B 3aBUCHMOCTH OT ITPAaBWJIHOTO WJIM HENPAaBHIBHOTO MOBEACHUS JIOJIEH B
IIPOCTPAHCTBE JI0Ma U IBOPA; JINOO MO3UTHBHBIE/HETATHBHBIE ICHCTBHS JJOMAIITHETO TyXa
OIIPEEIISIFOTCS €ro JIF00O0BBIO/HENNO00BBIO K 00MTATEISIM I0Ma; B ClTy4ae HeI0BOJILCTBA
OH ITyTracT J'IIO)ICI:I HOYHBIMH 3BYKaMH — IIYMOM, CTYKOM, TOIIOTOM, CKPpHUIIOM ITOJIOBHII,
OUTHEM ITOCYIBI; HABAJIMBAETCS HA CILIIIETO YeJIOBEKA, JYIIHUT €r0, CTOHSET C TAKOTO MECTa,
KOTOpPOE CUUTaeT «cBoMM». Hanbosee 3Ha4MMBIM B XapaKTEPHCTHKE 3TOTO IIEPCOHAXKA
MOYKHO IIPU3HATH €T0 MTOBEJCHHUE 110 OTHOLICHHIO K JIOMAIIHEMY CKOTY: OH 3a00THTCS O
JKMBOTHBIX, KOPMHT HX, YHCTHT, €CJIN CKOTHHA NIPHIIIACH EMY «B MAcCTb); 3aTrOHSIET JI0
HICHBI, IUIETET IPUBBI KOHSIM, €CIIH OHA EMY «HE B MacTh» WJIM €CJIN OH €€ HeB3Io0m1. B
CTEPCOTUIIAX MOBEACHUA XO034€B 10 OTHOIECHUIO K TIOMOBUKY OTME€YACTCA CTPEMIICHUEC
YTOAUTB €My, PACTIOIOKHTh B CBOIO MOJIB3Y, HE IaTh €My MIOKHHYTh X0341cTBO. [Ipn nepe-
€3/1¢ B HOBBIH JJOM JKHJIbIIbI COBEPIIAIOT PUTYaJ MIPUTTIAIICHHS JOMOBHKA B HOBOE JKHJIbE.

TunonornyeckuM aHTUIOIOM K ONMCAHHOMY BBIIIE 00pa3y SIBISETCA APYTON BapH-
aHT IMEepPCOHaXa 110 UMEHH OOMOBUK, TOXKE HA/ICTIEHHOTO CTaTyCOM JIOMAIIIHETo JIyXa,
HO OCMBICIIAEMOI'0 KaK HCUHUCTasd CUjia, UCIIOJIb3yEMasd KOJIAyHaMH U BE€AbMaMU paau
oboramenus. [TpencraBiaenus o HeM CIOXMINCH B [Tosiecke Mo 04eBUIHBIM BIUSHHEM
KapHaTOYKpPamHCKOH U 3aI1aJHOCIaBIHCKON MU(OJIOTHH, B KOTOPOH BEAYIIHE TO3UIIIH
3aHMMaeT 00pa3 yxa-o00raTUTeNs, Ha3bIBAEMOTO «JIOMALTHUM YEPTOMY, «TTOMOBHKOM),
«XOBAHIIEM»; CUUTAJIOCH, YTO OH MPOHUCXOUT JHO0 U3 JyII HEKPEUICHBIX JIeTeH, T100
€ro MOXKHO BBIBECTH M3 aHOMAJIBHOTO siiilia. [10JHOIIEHHOTO NepcoHa)Xka 3TOTrO THIIA C
HOJIHBIM Ha0OPOM HJCHTH(PUIHUPYIOMINX IPHU3HAKOB (XapaKTEPHBIX JUIs KApIaTCKOTro U
3ara{HOCIIaBsIHCKOTO TyXa-000raTuTeNs ) B OJIECCKOM IEMOHOIOTHH He 3a(HKCHPOBAHO,
HO HEKOTOPBIE THUITMYHBIE U1 HEro (h)YHKIMH U MOTHBBI BECbMa IIUPOKO MPEACTABICHBI
B 3aIIaJHBIX 00JIACTSIX MCCIIETyEMOTI0 PETHOHA.

[epBBIit U3 TAKMX MOTHUBOB CBOJAUTCS K YTBEP)KACHHIO, YTO JTOMOBHK JXHBET HE B
KaXJIOM JIOM€, a TOJIbKO Y «3HAOIIHX» JIIOJIEH, CBSI3aHHBIX C HEUHCTON CHJION («KTO ¥
Bora He Bepye», «XTO YOPTY NMPOAAYCH»), U YTO TAKUE JIIOJHU CKPHIBAIOT 3TOT (PAKT OT
onHocespyaH. [IpoTHBOpEYHBO OlleHWBAETCS MOJENIyKaMu (akT IPUCYTCTBHS B JIOME
3TOTO MEPCOHAXA: OAHU TOBOPSAT, YTO ITO MJIOXO, €CIH OH «3aBEIETCS» B IOME, UTO
€ro HaJI0 U3TOHATh, a APYTHE — YTO OT HETO €CTh I0JIb3a B X03sMcTBe. Bapnantamu ero
BHEIITHETO BHUJIa BBICTYIAIOT: OOJIMK peOeHKa, MaJbuiKa B O/IeXK e KPaCHOTO I[BETA; Ue-
JIOBEK B TOPOJICKOM HapsiJie, B LIUISIE, B MyHIUPE C 30JI0TBIMHU IIyTOBHLIAMH; JIUOO 3TO
HUIOCTACh )KUBOTHOI0. Takomn JAOMOBHUK HE HAJCIIACTCA CTaTyCOM MI/I(bI/I‘leCKOFO XO03sAHuHa
JI0Ma 1 TIOKPOBUTEITA BCeH CEMbHU, a HAXOAUTCA B YCIIYKCHUN Y OTHOT'O U3 TJOMOYaJIlICB,
BBITIOJIHSIS €0 XO35IFCTBEHHBIE PACHIOPSHKEHUS. BBICTyTIast B PO CITyTH [UIS «3HAIOIIETO)
YeJI0BeKa, 3TOT IIEPCOHAX, TEM HE MEHEE, MOXKET OPTHTh UMYILIECTBO, BPEANUTH JOMAIlI-
HEMY CKOTY, €CJIN XO35IMH BeJIeT ceOsl 110 OTHOIICHHIO K HEMY HETIPaBHIIBHO. 3alHIIasch
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OT BPEJOHOCHBIX JAEHCTBUI JIOMOBHKA, JIIOJM MCIOIB30BaIK OOJIBIION KOMIUIEKC 00e-
PEroB WM COBEPIIAIN OOPSIBI IO OCBSIIIEHUIO JOMa, YTOOBI B HEM HE 3aBOAMIACH «3Ta
HeurcTh». [lepen cMepThio KOJIYHBI U BEABMBI CTApaICh U30aBUThCS OT CBOETO JI0-
MaIllHEeTO YepTa-MOMOIIHUKA, HHAUEe UX O)KHUalla MydUTeIbHAas IPeICMEPTHAS arOHHUS.

Eme onuH THIT JOMAIIHKUX TyXOB IPEACTABIEH 00pazaMu MU (P OTOTHU3UPOBAHHBIX
XKHUBOTHBIX — yKa M JaCKH,— OOMTAIONINX B XJIEBY WM BO ABOPE ycab0b1. OCHOBHAS
nx (QyHKIMS — 00ecrednBaTh 6JIaromnoydne JoManrHero ckora. [1o oTHonieHuo k 00onum
MIepCOHakaM MOT HCII0JIb30BaThCs TEPMUH domosuk. B Bocrounoi yactu [oneces 6oinee
LIMPOKO PACIIPOCTPAHEHBI IOBEPDS O JACKE KaK [IOKPOBUTEIIBHULIE CKOTA; IIPUCYTCTBUE
3TOT0 KUBOTHOT'O B ycaap0e OIEHNBAIOCh NO3UTHBHO. Ha ocTainbHOM TEpPUTOPHH 3TOT
MIEPCOHAXK HA/IENETC aMOMBAJICHTHBIMY CBOMICTBAMHU: OH MOJKET IIOMOTaTh B Pa3BEACHUH
JOMAIIIHUX >KHBOTHBIX, 4 MOXKET BPEAUTh: TOHAET KOHEN MIIM MOJIOYHBIN CKOT [0 TIEHHI,
My4YaeT, EKOYeT, MyTaeT TPHUBY, B PE3yJIbTAaTE YETo )KUBOTHBIE O0etoT. COOTBETCTBEH-
HO B 3THUX MECTHBIX TPAIHULUIX pa3paboTaH 3HAYUTEIBHBIA KOMIUIEKC OXPAHUTEIBHBIX
JIEVICTBUH, HAIIPABJICHHBIX IIPOTUB JIACKHU.

g nentpansHOTO M 3anagHoro llonecwest 6oee xapakTepHBI MPEACTABICHUS O
JOMAaIIHEM YyXe KakK O JIyXe, CIIOCOOCTBYIOIIEM YCIICIIHOMY Pa3BEICHUIO TOMAIIHUX
XKHUBOTHBIX. ET0o TOXXe Ha3bIBAIM 00OMO6bI, 0OMOBBIK, 8YHC-00MO8bl, X035uH. 1o omHIM
TIOBEPHSIM, IIPUCYTCTBHE yKa Ha IIPUJIETAIONIEH K JIOMY TepPUTOPHH OJ1arOTBOPHO BIIHSET
Ha MOJIOYHOCTH KOpoB. CUNTAIOCH, UTO YK OOBHBAETCS BOKPYT 33/IHEH HOT'M KOPOBBI U
COCET ee BBIMS, a KOpOBa OT 3TOro OoJblie jaeT Mojioka. CTporo cobmroalics 3amnper
yOuBats ero. OCHOBHBIE MOTHBEI, 3aKpeIUICHHBIE 32 3THM IepcoHaxeM B [lorecke, xapak-
TEPU3YIOT €ro Kak 0e3BpeIHOe I JIF0/IEH CYIIECTBO, KOTOPOE B OTCYTCTBHE B3POCIBIX
BBINOJI3A€ET, YTOOBI BMECTE C MAJICHBKUM PEOCHKOM IT0ECTh U3 OJTHON MHCKH MOJIOYHYIO
Kanry. Bropoit oTHocsmurics K 00pa3y yka CIOKET IEMOHCTPHPYET CIIOCOOHOCTH 3TOTO
TIepcoHaska OBITH MO0 MOKPOBUTENEM KHIIBLIOB I0Ma, JIN0O MCTHTEIBLHBIM BPEJOHOCHBIM
CYILIECTBOM, B 3aBUCUMOCTH OT IIOBEJIEHUS JI0ACH. BOJbII0N NONYJISIpPHOCTBIO, HAIIPU-
Mep, oJe3yioTcs B [loneche ObUTHYKY Ha CIIGAYIOIINI CIOKET: YeTIOBEK O0OHAPYKHBAET
BO JIBOPE ycaAbOBbI SIAIIa yXKa U IEPEHOCHUT UX Ha JIPYyroe MECTO; He HAIICALINH SNl YK
BBIITYCKAET CBOM 5I1] B COCYJI C IUTHEM; KOT/Ia YK€ YEJIOBEK BO3BPAILAET SIHIa Ha ITPEKHEE
MECTO, YK CIEIIUT ONPOKUHYTh COCYl, YTOOBI JIIOM HEe oTpaBwmiKch (Bunorpanosa,
JleBkueBckast 2019: 268-275).

K o0memy HaOopy A€MOHOJIOTHYECKUX NPU3HAKOB, pUNKchiBaeMbIx B [Tojecbe
JIOMAIITHUM JTyXaM, IIPUMBIKAIOT HEKOTOPbIe MH(OIOTHIECKHE XapaKTEPUCTHKH TaKOTO
MepCOHaXKa, KaK JIETAIOUUHI 3MEN-000TaTUTENb, XOTI TEPMUHOM OOMOBUK OH
obo3Hauaetcs peako. [Ipencrasienns o HeM 3apUKCHPOBaHBI TPEUMYIIECTBEHHO B CE-
nax Bocrounoro IToneckst. Cunranock, 4To TAKOro MUGHIECKOTO TOMOITHUKA MOXKHO
BBIBECTH U151 ce0s1 M3 KyPHHOT'O MIIM TaK Ha3bIBAEMOTO METYIINHOTO SIAIA; YTO )KUBET OH
B JIOMaXx KOJIZLyHOB U BEJIbM; YTO €ro He00X0IMMO KOPMHUTH OCOOOH HECOJICHOH MHIIEeH
paju TOro, YT00bI OH MPHUHOCHKII B oM OoratcTBO. OTHOILIEHHS YeI0BEKa C JICTAIOIIUM
3M€eM OCMBICIIUTICH KaK OTHOIIIEHHSI C YEPTOM: OH 000TaIaeT YeJI0BEKa IIPH €ro JKU3HH,
HO CMEPTh TAKOTO YeJIOBEKA OyIeT MyIHTEIHHOM.
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Takum 00pa3om, C TOUKH 3pEHHUS TUAJEKTHOTO PacTpeesIeHNs IPEICTABICHUH O
JIOMAITHUX JTyXax, TeppUTopHIo [1osiechst MOKHO paccMaTpuBaTh Kak OOIIUPHYIO Iiepe-
XOJIHYIO 30HY, B KOTOPOM MPOCIIEKUBAIOTCS TPH OCHOBHBIX apeasia: 1) BocTo4Has 4yacTh,
T'JIe IOMOBUK OCMBICIISIETCS 1O MTPEUMYIIECTBY KaK XO3sIMH 1 TOKPOBHUTEIb JIOMa U CEMbH
(T.e. OTMeUaeTcs BISIHAE PYCCKUX MPEACTABICHUI O JOMOBOM); 2) 3alagHast 4acTb, B
KOTOPOH OTYETIIMBO MIPOSBIIIOTCS peIeKCHI TOIBCKON U KapaTOyKPanHCKON TPaIHIIiN
(Tme TepMHHOM JoMOGuUK 0003HAYAETCS TUII {yXa-000TraTHTes); 3) EHTpaIbHas 4acTb,
B KOTOPOH 3amaiHasi ¥ BOCTOYHAs TEHJICHIIMH HaKJIa{bIBAIOTCS APYT Ha Apyra, o0pasys
HauOOJIBIIYIO CTENIEHb BApUAaTUBHOCTH MU(osiornueckux ¢popm [Bunorpanosa, JleBku-
enBckas 2019: 10]. Uro xe kacaeTcs MPUXOMAAIIETO B JIOM 10 HOYaM YMEPIIIEro YjeHa
ceMbH (4acTo nMeHyeMoro B [lonecse domosbik), To BOCTOUHON IPaHUIIEN HCIIOIb30BAHMS
3TOr0 TEpPMHHA B 3HAYCHUH ‘XOASINH IIOKOMHUK CIY>KaT B OCHOBHOM 3allaIHbIC PAHOHBI
I'omensckoit obmacty. 10T hakT (0003HAUCHNE TPUXOIIIETO B IOM IIOKOMHUKA CIIOBOM
00MOBUK) MOXKET CBUAETEIHCTBOBATH O CMEIICHUH JIBYX MU(POJIOTHUECKUX KOMIIJIEKCOB:
C OJJHOW CTOPOHBI, IOBEPUM O TOM, YTO YMEPUINH XO35IMH JJOMA CTAHOBUTCS JIOMAIIHUM
JIyXOM-OXpaHHUTENeM (0oMo8biM), a C APYTON CTOPOHBI, MIPEAICTABICHUSIMH O TOM, YTO
yYMEpIIHE WIEHBI CEMbH MOTYT II0 HOYaM BO3BPAIATHCS B CBOM JIOM.

[TprHIMNIAaIEHO HHAYE OOCTOUT JIEJIO C TOBEPHAMH O 1y XaX MPHUPOTHBIX JOKY-
coB: B [lonecbe 310 oMH U3 Hanboiee cnabo pa3pabOTaHHBIX OJIOKOB PETHOHAIBHON
JIEMOHOJIOT MU, TIPE/ICTABICHHBIN HE3HAYNTEIILHBIM YUCIIOM JHAIEKTHBIX TEKCTOB U Ma-
JIO3HAYUMBIH B 001en Mugoornyeckon cucreme. OCOOEHHOCThIO MECTHOM TPAHLIUH
MOYKHO ITPU3HATH CMEIICHHE U JIECHOTO, ¥ BOJSIHOTO JIyX0B ¢ 4epToM. OHO MPOSIBIISIETCS,
HarpuMep, B HAPOIHBIX Ha3BaHUSIX BOASHOTO IEPCOHAXKA, KOTOPBIM MOXKET 0003HAYaThCA
TEPMUHAMH 8005HbIK, 600sHbILL (IpeUMyIIecTBEHHO benopycckoe [Toneche) uim monsnvix,
NOMONAIHBIK, ymonadnux (PEUMYIIECTBEHHO 3amaaHoe [1oeche), HO Hapsay ¢ STUM
TIOBCEMECTHO UCIIONB3YIOTCS A1t 0003HAYEHHs BOASHOTO JlyXa Ha3BaHMs HEUHCTOH CHJIbL:
Heuucmpltl, IbIXbLU OYX, JYKABblll, CAMAHa, Yopm, a Takxe: 6odsaHbli yopm. Ha npsMoit
BOIIPOC «KaK Ha3bIBAETCSI HEUMCTas CHJia, OOMTAromas B Bojie/00s0Te» OOJBIIMHCTBO
OIIPOIICHHBIX HHPOPMAHTOB 0TBe4aN0: «HaubIcTa cuna, 4o ¥ O0I0TH KBIBE, TO I'3TO
qopt» (Burorpamosa, JIeBkueBckas 2019: 530), « Sk kaxyT, 4TO JIFOJBIHA TOIHIIA — TO
4OpT B BoAy caxkae» (Bunorpamosa, Jlekuenckas 2019: 319). Cpemut BApHaHTOB OITHCAHUT
BHEIITHETO BUIa BOASHOTO JayXa (My>K4nHa, peOCHOK, BOIOIIIaBAIOIIAs ITHIIA) BCTpeya-
eTcsl 00JIMK YeJIOBeKa B TOPOJICKOM OJIEXK/E, C TPOCTOUKOM, «I1aHa B KalleloIIe), — 4TO
SIBJISICTCSI B I1OJIECCKON MU()OJIOTHH SPKUM OTIO3HABATEbHBIM 3HaKOM yepTta. CMelieHneM
3THX JIBYX NMEPCOHAXKEH (BOITHOM — YEPT) MOKHO OOBSCHUTH TAKXKE HETUIHYHYIO IS
BOJIHBIX JIyXOB HIIOCTach BUXPS (BOJIBIH., POBEH.), — UYTO OOJIee XapaKTEepHO 11 oOpasa
yepra. Bmecre ¢ Tem Habop Mudoornueckux GpyHKINI 6005HbIKG/MONAIHBIKA BO MHOTOM
COBMAJAET C OOIIECTaBIHCKIMHU XapaKTEPUCTUKAMH 3TOTO MEPCOHAXKA: TI0 HOJIECCKUM
JJAHHBIM, OH 3aMaHHBAaET YEJIOBEKa B BOJLY; TOIHUT JIFOJIEH BO BPEeMsI X KyIIaHHS; CHIUT
HOJI BOJIOM BEPXOM Ha YTOIJICHHHKE, HE JlaBasi ero ClacTh; ePEeBOPAYMBALT JIOJAKY C
pbIOaKamMu; yCTpauBaeT BOAOBOPOTHI; MOPKUAAET B HA3HAUYEHHBIN Yac CBOIO XKEPTBY,
00peueHHYI0 37bIM POKOM Ha THOesb B BoJe (BOZASHOMN mpoBo3riamaet: «[Ipumuia
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1opa, a 4eloBeKa Bce HeT!», MOCIIe Yero MOsBIISIETCS] HEKUI IMyTHUK U TOHET B PEKe).
[IpakTHYecKH NOIHOCTHIO OTCYTCTBYIOT B MECTHOH JIEMOHOJIOTHH IPU3HAKH BOJSTHOTO
JyXa KaK «X03siMHa» BOJIOEMa U PHIOHBIX 3a11acOB, KOTOPBIMH OH pacropsbkaercsi (3T0oT
MOTHUB HOAPOOHO pa3paboTaH B PycCKON MU(OIOTHUECKOM MPO3eE).

Emie 6onee pa3MbITyIO 1 HESICHYIO KapTHHY IpecTaBisiioT B [lonecke MamouncieHHbIE
TIOBEPHS 0 JJeCHOM 1yxe. B 3amagnom I[lonechbe stec BooOIIe OCMBICIIAETCS KaK THITHYHBINA
JIOKyC TpeObIBaHMS YepTa, KOTOPOMY IPHITUCHIBAIOTCS (DYHKIIUH JIECHBIX TTEPCOHAKEH:
IyTaTh JIIOAEH, HAKa3bIBaTh UX 32 HECBOEBPEMEHHOE ITOSIBJIEHHE B JIECy, COUBATH C My TH.
Ha Bonpoc o siemem xureni OpecTCKUX Cell FTOBOPUIIN: «B JIECY CaTaHa BOJAMUTHY; «Y JIUCH
YOPT JKBIBE»; «YOPTHI 3 JIUCY MPBIXOA3SbY. JIumb Ha BocToke pernoHa (I"omensckas,
BpstacKas obnactu, BOCTOK UepHUTOBIIMHBI) U3pEKa BCTPEUAIOTCS] MPEACTABICHUS O
JIECHOM ayxe Kak TakoBoM. OH 0003Ha4aeTcsi TEPMUHAMHU: 1€COBUK, JACAGUK, IACABOIL,
BBITJISTUT KaK YEJIOBEK, CIIOCOOHBIM MEHSATH CBOM POCT C OOJIBIIIOrO Ha MaJCHbKH;
OXpaHseT Jiec KaK IPHHAIIexkallee eMy pocTpaHCTBO; COOMpaeT BceX 3MeEH B Jiecy Ha
Bo3iBrkeHbE U CrOHSET X, KaK NMacTyX, B HA3HaUEHHOE MECTO.

IIpaKkTHYECKH MOTHOCTHIO OTCYTCTBYIOT B ITOJIECCKON MH(OIOTHH 00pa3bl MOJIEBBIX
IyXOB — nonesuka u noayoHuyst. O IEpBOM U3 HUX W3BECTHO JIMIIb TO, YTO OH JIENIAET
BPEOHOCHBIE «3aBUTKI» (3aBA3aHHBIC y3JIOM KOJIOCHS) B JKUTHOM II0JIC HIIH «IIEPEKHU-
HBD) (BBICTPIDKEHHASI IOPOXKKA B 371aK0BOM Hoie). Kpome Toro, 3apukcHpoBaH CIOXKET
0 TECHOM B3aMMOCBSI3H TI0JIEBOTO U JJOMAIIIHETO JTyXOB: YeJIOBEK YOHII B IIOJIE yiKa; )KeHa
YIPEKaeT ero, TOBOpsi, 4YTO ATO OBUT UX noiegux (OXPaHUTEIb HOJIS); JOMa XO35HH CJIbI-
IIUT TOJI0C TOMOBOTO: «ThI maneBoro yosly, Tak U M3HE He Oyad y Te0e», — ¥ IOKUHYJI
JIOM, TIOCJIE YeT0 XO3sIHCTBO MPHILIO B yranok (Bunorpamosa, Jleskuesckast 2019: 359).
UYro kacaercst noryoHuysl, TO ’TOT ME(QOHUM B €IMHUYIHBIX TEKCTaX BCTPEYAETCS TOJb-
ko B JKuromupckon obyiactu, HO 32 HUM 3aKpeIuIeHa eJMHCTBEHHass MU(OIOTrnIecKast
¢dyHKIWS (HE CBOMCTBEHHAs 3aI1a/IHOCIIABIHCKOM MOy IHHIIE) — 3aBOJUTH YeJIOBEKa Ha
0e310poXKbe. JTO 03HAYAET, YTO 3allaIHOCIIAaBIHCKUN TepMUH ObLT 3aHeceH B [loneche
6e3 XxapaKTepHBIX JUISI HETO NMePCOHaKE00paszyIomUX IPU3HAKOB.

JIume ycIOBHO K KaTETOPUH AYXOB NMPHPOJHBIX JIOKYCOB MOTYT OBITh OTHECEHBI
00pa3bpl MUQOIOTU3UPOBAHHBIX 3MEH, TAK KAK OHH BBICTYTAIOT B ITOJIECCKUX BE-
POBaHMAX M KaK peajibHbIe 3¢MHBIE CYIIECTBA M3 YHCIIAa IPECMBIKAIOINXCS )KUBOTHBIX,
Y OJJTHOBPEMEHHO KaK OIaCHBIE IEMOHOJIOTHYECKUE TTEPCOHAKH HHOMUPHOM TIPHPOJIBI.
Boo01ie «3mMenHas» MUQOIIOTHs 3aHUMaeT BeChMa CyIIECTBEHHOE MECTO B KpyTe IoJjiec-
CKHX CyeBEpHBIX paccka3oB. OHa peanu3yeTcsi B IIHPOKO U3BECTHBIX MOBEPHIX: O BOXKAKE
(mmm mape) Bcex 3Mel, 00J1a1aroIeM BOMIIEOHBIMA 30JI0TBIMHU POKKAMH, KOTOPBIE STKOOBI
MIPUHOCST YEJIOBEKY CYACThE; O TOM, UYTO y 3MEH, KOTOPYIO HUKTO HE BHJEI B TEUCHHUE
CEMH JIET, OTPACTAIOT KPBUIbs; O COBMECTHOM IIEpEXo/ie BceX 3Mel Ha 3UMOBBE B JICHb
BosnBrxkeHss u psj ap.

[IpeumymecTBeHHO Ha TeppUTOpUH JKUTOMHPCKO 001aCTH PaCIIPOCTPAHEHbI IPEI-
CTaBJICHUsI O JICTAIOIIEM 3Mee-TF000BHUKE, KOTOPBIH MOCEIIAET KEHIINH, TOCKYIOIINX
II0 CBOEMY yMEpIIEMY HJIH OTCYTCTBYIOLIIEMY MYXKY, IPHHAB Ha ceOs ero oonuk. Jlers-
LI IO BO3LYXY 3MeH BBITJIIAUT KaK OTOHb WJIM OTHEHHBIN OOBEKT, PACCHIIAIOIINICS
HCKpPaMH; B JIOM OH ITPOHHKAET Yepe3 NeuHyto TpyOy. COXHUTENBCTBO JIETAIOMIETO 3MEs



HAPOJ/ITHAS TEMOHOJIOI'MS TTIOJIECHA B KOHTEKCTE BOCTOUYHOCJIABAHCKUX ... ——187

C JKEHII[THON OCMBICIISICTCSI KaK BPEJJOHOCHOE JUTS Hee: OHa OOJeeT, COXHET, CTPa/iacT.
YroObl M30aBUTHCS OT MH(UIECKOTO JIFOOOBHHKA, €11 COBETYIOT OJHOCEIbYaHE CECTh
HOYBIO Ha MIOPOre, PaclyCTUB BOJOCHI,  €CTh KOHOIIIsIHOE ceMs. Korna npunereBimmit
3MeN crpocuT: «YTo THI emIb?», HaZo OTBETHTh: «Bmei!» OTo MT0MKHO Tak yIUBHUTH
HOYHOTO TOCTS, YTO OH MEPECTAHET HABEUIATh CBOIO XKEPTBY.

Co Bcell ONpeAeICHHOCTHI0 MOXKHO CKa3aTh, YTO KOMIUIEKC ITOBEPHH O 1yXaX, MPo-
N30MEANINX OT yMEPIINX JII0AEH, SABIICTCS KIIOYEBBIM ()parMEHTOM ITOJIECCKOM
MHUQOJIOTHH, — U 3TO OTJIMYAET €€ OT APYTMX BOCTOYHOCIABIHCKHUX Tpaauiui. [IpakTu-
YEeCKH B Ka)KIIOM ITOJIECCKOM CeJI€ 3aMHChIBaJIOCh MHOYKECTBO PACCKa30B O IOCMEPTHOM
XOXJICHUH YMEPIINX POACTBEHHHKOB MJIM 3HAKOMBIX. DTH YPE3BbIYAIHO MOITyJISPHBIC
Juta ITonecks MOBEphs COXPAHSIN CBOKO aKTyallbHOCTh BILIOTH 10 HEJAABHETO BPEMEHH.
Cam 1o cebe mporiecc NpeBpanieHust Ayl YMEPIIHX JTI0IEH B IEMOHUYIECKUE CYIIECTBA
BBICTYTIA€T B TPAJULIMOHHON KyJIbTyp€E BCEX CIABSH KaK OJJMH U3 BECbMa IPOAYKTHBHBIX
MEXaHNU3MOB ISl (HOPMHUPOBAHHSI MHOTUX MU(OJIOTHYECKUX MepcoHaxel. OO1ast TUIo-
JIOTHsI BO3BPALAIOLIMXCS C TOTO CBETA IOKOMHUKOB OCHOBAaHA Ha IPH3HAKE «YHUCTOTHI/
HEYHCTOTBD) Pa3HBIX KAaTETOPUI yMEPIIUX, OJHH U3 KOTOPBIX OCMBICIISIOTCS KaK CpaB-
HUTENBbHO O€3BpEHbIE TyIIH POJCTBEHHHUKOB, IIOYUTAEMBIE PEAKN (COOTBETCTBECHHO
OHH HE BKJIIOYAIOTCSI B COCTaB BPEAOHOCHBIX JAEMOHOB), a IpyTHe — KaK ONAacHbIE [UIs
JFOJICH, arpeccuBHbIE MU(PHYECKUE CYIIECTBA.

B nosnecckoit Mugonoriu pa3Has cTerneHb JeMOHOJIOTH3alliK OTMeYaeTcs B 00pasax:
YMEpIUINX HEKPELIEeHbIX JeTeH; CaMOyOUHIL; XOASUHX TOKOHHUKOB. OCOOEHHOCTBIO IAaHHOM
PETHOHATFHON TPaJUINHU SABJISIETCS BKIIOUEHHE B 3TOT K€ CITUCOK JEMOHOB-ITOKOMHUKOB
XKEHCKUX MU(OTIOTUIECKUX NTEPCOHAKEHN — PyCalIOK, KOTOPBIE YaCTO XapaKTePU3YIOTCS
KakK OJIpKafIye yMepIIne poJCTBEHHUKN PAaCCKAa3IHKOB.

Ha rpanu Mexny KaTeropusiMH «AyIlla KOHKPETHOIO YMEPILEr0 YETIOBEKa» — «AEMO-
HUYECKOE CYIIECTBOY PacIoIaraloTcsi HOBEphs 00 yMepII X HEKPEUIEHBIX JEeTAX.
B mudonornyeckon cucreme [lonechs naHHas KaTeropust yYMEpPIINX 00pa3yeT BIIOJIHE
000c00IEHHBIN IEPCOHAKHBIN THIL, — YTO OTINYAET €€ OT PyCCKOM IEMOHOJIOTHH, OOBIY-
HO HE BKJIIOYAIONIEH B CIIUCKH OCHOBHBIX MH(OIOTHYECKUX MEPCOHAKEHN 3THX TYyXOB.
OnHaKo cTeneHb «JEMOHUYHOCTH» MOJIECCKUX MEPCOHAXKEN 3TOTO THIIA OCTAETCS BECh-
Ma cs1abo# (10 CPaBHEHHMIO € KapIaTOyKPaMHCKON U I0XKHOCTIABSIHCKON TPAJUIMSIMH):
9TH JyXH HE HaJIEJIEHBI ClIenn(pUUECKON PErHOHAIBHON TEPMUHOJIOTHEN; TPAKTHIECKH
OTCYTCTBYIOT CBEJIeHHs1 00 UX BHEIIHEM BHUJE (CYMTACTCS, YTO UX HE BHJHO B HOYHOMN
TEMHOTE); UM IPUIHUCHIBAECTCS MUHIMAJIBHBIN HA00p (PYHKITHI; JIFOIU K HUIM OTHOCSITCA
HE KaK K arpecCUBHBIM JEMOHAM, a KaK K MHOTOCTPaJallbHBIM JYHIEHbKaM, KOTOPBIE IO
BHHE POJIUTENEH, HE OKPECTUBILUX UX IMPU POKIECHHUHU, HE MOTYT IIOIACTh HA TOT CBET.

I'maBHBIM ONIO3HABATEIBHBIM IPU3HAKOM YMEPIINX HEKPELIEHBIX AETEH B IIOJIECCKOM
PETHOHE CYUTACTCS MX MTOTPEOHOCTH B PUTYAILHO O(OPMIIEHHOM ITOCMEPTHOM KPEIICHUH
— pajiy TOro, YTOOBI OBITH MPUHATHIMU B pato. MOTHB: «ayllia MilaJeHI[a IPOCHT KPEeCcTa
MIMPOKO pacIpOCTPaHEH B 3allaHOM U IIeHTpainbHOM [loJieche, a ero BoCTouHast rpaHua
4eTKo mposeraeT mo pexam Ilpumsts — [Iaenp — Terepes (Bunorpanosa, JleBkueBckas
2012:239). B xauecTBe eqMHCTBEHHON BPEIOHOCHOH (DYHKIIMH STUX IIEPCOHAKEH BBICTYIIAET
HX CIIOCOOHOCTH MyTaTh HOYHBIX MPOXOKMX KPUKaMH, IIa4eM, CTOHAMH, IPOCKOaMH.
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BaxHyro yacTh MU(OIOTHIECKUX XapaKTEPUCTHK HEKPEIICHBIX AETEH COCTABIISIOT
CTEPEOTHUIIBI IIOBEICHHS JIFOJIEH 110 OTHOIIEHUIO K HUM. BOJIbIIIast 4acTh BCeX COOBIIEHHT
00 3THX JyXax OCHOBaHA Ha LIEHTPaJbHOM MOTHUBE: «YyCIIbIIIAB HOUBIO BHE JIOMa IIay
pebeHKa, 4eoBeK JOJDKEH MPOU3HECTH KPEeCTIIIBHYI0 hopMyity: “Eciu Th Manb4uK — Oyab
Anawm, ecu eBouka — Oyns EBa”y. HOTIa TpeOyeTces Takke mog0pOCUTh BBEPX IIIATOK,
KyCOK OTOPBaHHOH TKaHH, KOTOPBIE TOJKHBI CHMBOJIH3UPOBATH COOOH «KPBDKMY» — T.C.
0Tpe3 MOJIOTHA, KOTOPHIN AApHIIA KPECTHBIE POIUTENN B 00psiie KpEIeHHs MIIaIeHIIa.
CraTyc «HEYHCTOTBD) yMEpIIETo MPOSBISETCsS B 00bIYasX MOTrpeOeHns] HEKPEIeHbIX
JieTelt 3a npejesiaMy Kiaa0uia Wik Ha ero rpaHuLe.

JloBOJIBHO IMPOKO pacnpocTpaHeHsl B [loneche npencTaBieHus 0 TOM, YTO JETH,
yMEpIINe HEKPELIEHBIMH, CTAHOBSITCS PyCaJIKaMH.

BoJiee BEICOKAM JIEMOHOJIOTHUECKHM CTATYCOM (M OOJIBIIIEH CTENIEHBIO BPEAOHOCHOCTH)
Ha/IEJIIOTCSA B M3Yy4aeMOM PErnoHe NPUXOASIINE C TOTO CBETa MOKOMHHUKH M3
YHCIIa YMEPIINX POACTBEHHUKOB MM 3HAKOMBIX. [10Ka 3TH IyXH HaBeIIaloT CBOM JI0Ma
B IIEPBBIE COPOK JIHEH I0CIIe CMEPTH, OHH €Il HE CTOJIb OIACHBI JIJIs JIFO/IEH: 110 MHO-
TOYHCIICHHBIM IOBEPHSIM, MaTh IIPUXOIUT KOPMUTH IPYABIO CBOETO peOEHKA; YMEPIIHH
CBIH HE3PHMO IIPUCYTCTBYET 3@ HOMHHAIBHBIM CTOJIOM BMECTE C KHUBBIMU POAUTEIISIMU;
YMEpIINI MY ITPUXOAUT K JKCHE, YTOOBI IIOMOYb €M B XO3sMCTBEHHBIX Aenax. Ho ecnn
110 OKOHYaHWH COPOKa JHEH JT03BOJICHHOTO MPEObIBAHUS Tyl B 3€MHOM MHUPE BU3HUTHI
MTOTYCTOPOHHHX HPUILIENBIEB MPOJODKAIOTCS, TO CTENEHh UX BPELOHOCHOCTH CYIIe-
CTBEHHO BO3PacTaer.

OCHOBHBIE IPUYHHBI, BEIHYKJIAIOIIHE YMEPIINX ITPUXOTUTh B CBOU J0Ma, (POPMYJIH-
PYIOTCSI TTOJIEIIYKaMH CIIEIYIOLIMM 00pa3oM: HEIPEMEHHO OYAyT «XOIUTH)» T€, KTO MPH
KHM3HHU UMEJI CBSA3b C HEUNCTON CHIION (KOJIIYHBI M BEAbMBI); KTO yMEp MPEX/Ie Ha3HAUCH-
HOTO UM TIPH POXKJICHUH CPOKa KHU3HU (He U3ICUL C60€20 GeKd); KTO IPOJIOIDKAET B UHOM
MHpE UCTIBITHIBATH IIOTPEOHOCTD B OOLIEHUH C OJIM3KUMHU JIIOJJbMU; KTO OBIII HOXOPOHEH
C HApYIICHHUEM YCTAaHOBJICHHBIX ITPAaBUJI; 4 TAKXKE TC, 10 KOM CIIMIIKOM JOJII'O TOCKYIOT U
IJ1a49yT pOJACTBCHHUKH. XapaKTeprlM JUISL Tlonecws saBasercs peaACTaBICHUE O TOM, UTO
yYMepIIHUe MPUXOIT, BBIPaXkasi CBOE HEYIOBOJICTBHE, €CIIM POJCTBEHHUKN HE TIOMHHAIOT
MX WM HapyIIaloT 3alpeThl HA HECBOEBPEMEHHBIC JOMAITHHE pabOTHI.

K HanGonee THIMMYHBIM OTHOCSITCS CIEAYIOIINE CTEPEOTHITHI TIOBEICHHS XOITINX
ITOKOMHUKOB: OHU IYTalOT JOMOYa/lleB HOUHBIMH 3ByKaMH (TOMAIOT, TPEMST JOMaIl-
HEH YTBapbro, CTy4aT B OKHa U CTCHbI, OKJIMKAIOT YJICHOB CeMLI/I); Aymar CIamunx
JIIOJIeN; HAHOCAT yIIepO XO035AUCTBY (pa30pachiBarOT JIPOBa, IEPEBOPAUNBAIOT MeOEIb,
PacChINaroT 3€pHO, BBITYCKAIOT CKOT M3 XJIEBA; IIyTalOT OCTaBICHHYIO HAa HOUYb IPSDKY
1 HUTKHN); TOHSIOT 110 HOYaM JOMAIIHUH CKOT 70 NeHbl. OdeHb moxpoOHO pa3paboTaH
B TIOJIECCKHUX OOBIYasX KOMIUIEKC Mep IO IPEIOTBPAIICHHUIO TTOTO0HBIX «XOXKIACHHI.
Hanpumep, nom u Mormity oOcsInany ceMeHaMu Maka (JIbHa), B pacueTe Ha TO, Y4TO [OKa
YMEPILUH HE NIEPECUUTAET BCE 3€PHA, OH HE CMOXKET IIPOHUKHYTh B JOM. B Moruity 3a-
OrBaI OCHHOBKIN KOJI, 3aKa3bIBaJIN MOJieO€H MK 3BajIu CBAIICHHHUKA OCBATUTH )KHUJIBC,
KPOIIIJIH IBEPU U OKHA OCBSIICHHOMN BOJOH; 3aTHIKAIH B [IEJIN JOMa PaCTEHHUA-00epern
n T.11. CienuduIeckuM OTTOHHBIM CPEICTBOM MIPOTUB TAKUX «XOKACHHID) BBICTYIIAET
B [losecwe ciemyromuit mprem: Mpyu oYepeTHOM BH3HUTE ITOKOMHNKA YEJIOBEK CTapajics
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YIUBHUTH €ro KaKOW-HUOY/b NIOKMPYIOLIEH HOBOCTBIO, HAIIPUMEP COOOIIEHHEM, YTO B
ceJie TOTOBHUTCS CBaib0a Opara ¢ cecTpon MM KyMa ¢ KyMO.

B nenoM xoxs4uil TOKOMHUK XapaKTEepU3yeTcsl B MMOJIECCKONM MU(OJIOTHH HE Kak
TPO3HBIN YIBIPb-KPOBONUILA, BPEASIIUN BCEM JIFOISIM HOIPSA, @ KaK CBOM yMEpPLIUHI
POICTBEHHHK, KOTOPBIN HAKa3bIBAET COPOJUYEN 32 HAPYIIEHHE YCTAHOBIEHHBIX IPABUII
B3aMMOOTHOLIEHU! MEXy )KUBBIMU M MEPTBBIMU.

K kareropun «Xoas4ux» MEpPTBEIL[OB OTHOCSTCS TAKXKE CaMOYy O MHIIbI, IPUIUCIIS-
eMbIe K TOCOOHMKAaM HEYHCTOH CHJIBI, TaK KaK K CAMOYOUNCTBY UX ITOATAJIKUBAET YEPT.
Ho atu nepcoHaku B UCCIENyEMOM PETMOHE XAPAKTEPU3YHOTCSI HECKOIBKO MHBIM Ha-
60poM MH(DOJOTUIECKUX XapaKTepucTHK. CUUTAETCSl, YTO ATH {yXH ONACHBI HE TOJIBKO
JUIS MX POJICTBEHHHMKOB, HO U AJISI BCETO CEJa B LEJIOM, TaK KaK OHU CIIOCOOHBI BIIUSTH
Ha aTMoc(]epHBIE POIIECCHI: BBI3BIBATH 3aCyXy WJIN 3aTSDKHBIC IOXK/IU; TPOBOIIPOBATH
BO3HHUKHOBEHHE YacThIX Oypb, yparaHoB, Buxpeil. [Ipiiuem orMedaeTcs pe3ko HeraTHBHOE
OTHOIIIEHHE K BHCEIIFHUKAM H 00Jiee TEPIIIMOE K YTOITICHHUKAM.

OnHO U3 IIEHTPAJIBHBIX MECT B IEPCOHAXHON CUCTEME MOJIECCKOMN IEMOHOJIOTHH 3a-
HUMaeT o0pa3 pycaliku, B Ha0Ope THITMYHBIX TPU3HAKOB KOTOPON 0OHAPYKUBAIOTCSI, C
OJTHOV CTOPOHBI, SIBHBIE TEHETUYECKUE CBA3U C YMEPIIUMHU JIIOJbMH, a C IPYTOH — YEPTHI
CE30HHOTO JyXa, MOSBISIOIETOCS B 3€MHOM IpocTpaHcTBe Ha Tpounkon (Pycanbhour)
Hezese, OOUTAIOMIEro B 31aKOBOM I10JI€, CIIOCOOHOTO 3alIeKoTaTh 70 cMepTH. Oo1me-
MOJIECCKUI MU(OHUM pycaika OBITYeT Hapsly ¢ aHAIOTHYHBIMH (POHETHYECKUMH €T0
BapUaHTaMU: pycasKa, pocayka, pycaiaxa u T.IL.

Cpeau MHOXECTBEHHBIX MU(OIOTHUECKIX XapaKTEPHCTHUK IOJIECCKOM PyCaJIKU OTIpe-
JETISAIONINM SIBIISIETCS OCO3HAHUE €€ ITPUHAICKHOCTH K MUPY MEPTBBIX. DTO MPOSBIIAETCS
TIPEIK/IE BCETO B OTBETAX Ha BOIIPOC O MPOUCXOXKACHNH 3TOTO NepcoHaka. CUnTaocs, 4to
pycaJkaMH CTaHOBSTCSI yMEpIIHE HEKPELIeHbIE ACTH; JTH00 HE JOKUBIINE JI0 CBaJILOBI
JIEBYILIKH; JINOO 3TO AYIIH AEBYIIEK-yTOIUIEHHHUIL; JTMOO TYIIN TeX, KTO POAMICS U yMEp
Ha PycanbHol Henene u T.m. Ha Bompoc, oTkyna OepyTcst pycainku, HanboJiee 4acToT-
HBIMH OBLTH OTBETHI: «IIPUXOIAT U3 MOTWI, C KIaa0UIIay», «mociae PycanbHol Hemenu
BO3BPAINAIOTCS HA CBOE MECTO, B MOTHIIY». DTON IT'€HETHYECKOMN CBSI3bI0 OOBSICHAIOTCS
U IPEJCTaBICHUS O BHEITHEM BHJIE PyCalOK: OHM Yallle BCETO BBIMTISAAT KaK MOJIOJBIE
JIEBYIIIKHM C PACITyIIEHHBIMH BOJIOCAM, B BEHOUKAX M CBaAeOHOM Hapsizie, — T.€. TakK, KakK
10 MECTHBIM 00BIYasiM XOPOHMIIN HE3aMY>KHHX JI0Yeper, yCTpanuBasi UM CUMBOJIYECKYTO
cBaap0y. MHOI'HE U3 CyeBepHBIX PACCKa30B 00 3TOM IIEPCOHaKE OCHOBAHBI Ha IIUPOKO
M3BECTHBIX CIOXKETaxX 00 yMepIINX poACTBeHHIKaX. BoT Hanbonee momyisipHble U3 HHUX:
pycalika BISETCS K CBOEH MaTepH, YIIPEKas €€ 3a TO, 9TO Ta HE IPUTOTOBUIIA TOMUHAIIb-
HOTO y’>KHHA JTH00 MOXOPOHMIIA 0Yb HE B TOHM OJEK/IE, KaKyto OBl OHa XOTENa; TMO0 OHa
YIPEeKaeT POJHBIX 3a TO, YTO TE CIHIIKOM JOJITO OIUIAKUBAIOT YMEPILYIO; K00 3a To,
YTO POJIUTENH ITPU TOXOPOHAX JI0YepH 3a0bIIH pa3Bsi3aTh €l HOTH, U 3TO 3aTPYJHSET ei
HoCMepTHOE X0 AeHue u T.11. [IpenmytectBeHHO B BonbHcko-Kutomupckom [onecse
pacipocTpaHeHbl OBUIMYKH O TOM, KaK OTpaboTaBIIMK B Hoe Ha PycansHON Hexene
YeJIOBEK NIPUBO3HUT Ha OOPOHE B CBOM JIOM PYyCalKy, KOTOpasi CHIUT B YIIIy XaThl MOJI4a
Y HENOJBIIKHO LIETBIA TOJI, TUTAETCS NApOM OT TOpsTYeH MHUIIIH, a 3aTEM OHA HCYE3aeT Ha
cienyronier Pycanpnon nepene. OnHocenmbuaHe KOMMEHTHPOBAIH ATOT (PAKT CIOBAMHU:
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«BOHA 3 SIKOTOCH POJICTBA TOTO YOJIOBHKA»; «OyJia 3 TOU XaThl, TI€ KHUJIa»; «IPHUIUIA B
CBOM JIOM, cuzienia rog y MamMm» (Bunorpanosa, JleBkuesckas 2012: 619-623).

OTHOIIEHHE K ATUM NEPCOHAKaM KaK K CBOMM YMEPIINM POJACTBEHHUKAM MPOSBIIA-
€Tcs TaK)Xe B CTEPEOTHUIIax MOBEAEHUs Jto/iel Ha PycanbHOH Hezelne: MaTepu, OXopo-
HUBILHE HE3aMYKHHUX JI09YepEl, BBIBEIINBAIH AJISI HUX BO IBOPE OZEXKLy; OCTABIIAIN Ha
CTOJIE TIMIILY CO cIoBaMu: «PycaBoYKH, XOIUT? 10 HAC CHUJATH [T.€. MPUXOIUTE K HAM
3aBTpaKaTh]!»; COOIIOJaIN 3apeThl Ha JOMAIIHIOK paboTy, YTOOB! He HABPEANTD JyIIaM
Joueper-pycaiok u T.1. (Bunorpanosa, Jleskuesckas 2012: 673—675).

3a pycankoi MPU3HACTCS MPABO KOHTPOJIMPOBATH MOCTYIKH JIFOACH, 00ydaTh MX
MIPaBUILHOMY TTOBEJICHHIO, HAKa3bIBATh 3a HecoOoieHne o0pruaeB. M3 Bcex BOCTOUHOC-
JIABSTHCKUX MH(OJIOrHYecKuX Tpaauimit Tospko B [Tonecwke (1 vactmuno Ha Kaprnarax)
3a(h)MKCHPOBaH OCOOBIN XKaHP HPAaBOYUHUTEIBHBIX TEKCTOB, SIKOOBI IPOM3HOCHMBIX Y-
cankamu: «He cefire Myky Hax kBamiHei ! », «He nekute xied Ha mucThsx!», «He moiite
HOry 06 HOTy!» 1 jip. BOJibIIas 4acTh UX BPEJAOHOCHBIX JICHCTBUIT MOTHBHPYETCS TEM, YTO
JIFOAW HapyHIWJIN 3alpeThl, MPEANNCAHHBIC UIA Pycam)Hoﬁ HEACJIN: BBIIIIN 3a TPEACIIbI
KWJIbA B ITOJIC, JIEC, K BOAOEMaM; HE IPUOCTAaHOBUJIM HA 3TOT MEPUOA JOMAIITHUX pa60T
(mpomoKanu TKaTh, MPACTh, TOJOEINBATh M€Yb U T.11.). Takux HapymuTeneil yCTaHOB-
JICHHBIX IIPAaBWII pycajKa MpeciiefoBaa, myraia, Owia, mexkoTaga 10 CMepTH, MOTia
3aMaHMTh B BOAY M YTOIHUTH OO BpeuiIa X IMOCEBaM, CKOTY, TKAYECKUM H3/ICIUSIM.
CaMbIM TUIIMYHBIM U3 BPEJIOHOCHBIX JIENCTBUI 3TOT0 EPCOHAKA CUNTACTCS [IIEKOTAaHHE
cBOMX kepTB. TakuM criocoOoM OHa JI0BOIUIIA JIFOAEH /10 00JIE3HEHHOTO HCTEPUIECKOTO
COCTOSTHUSI, KOTOPOE 000paYMBAIIOCH JIJIs1 HUX THOEBIO.

Bropotii 6510k MoBepuii 0 pycankax OTpa)kaeT IMPEACTaBICHUSI O HAX KaK O JKEHCKHIX
CE30HHBIX AyXaX, MOSBIIAIOMINXCA Ha 3eMJIE B MIEPUOJ] [IBETCHUS 3JIAKOBBIX KYJIBTYD.
[IpeOpiBanue UX B XKHUTE B IEPHOJT €TO IBETCHUS WIIN KOJIOMIEHHUS — 3TO OJINH U3 CAMBIX
YCTOMYMBBIX MIPU3HAKOB 3TOTO MepCcOoHaxa, XoTs B [lonecke 3aMKCHpOBaHbl 1 HEMHO-
TOYMCIICHHBIE CBHJIETENILCTBA O JIOKAJIM3ALUU PycajloK B Bojoemax. KpaiiHe penko
BCTPEYAeTCs] B MECTHOM TPAJAUIIUH YITOMUHAHKE O PHIOHOM XBOCTE BOASHBIX pycayiok. K
YHCITy UX IIPUBBIYHBIX 3aHATUI OTHOCSTCS CIIEAYIONIHE ICHCTBHS: OHH JIFOOAT Ka4aThCs
Ha BETKaX JAE€PEBbEB WM Ha KaueJIsiX, Ha 371AKOBBIX KOJIOCHAX; YCTPAHBAIOT COBMECTHBIC
WTPHIIA, TIOIOT, TAHIIYIOT, BOJSIT XOPOBOJIBI, BBIOT BEHKH U3 TPaB U BeTOB. [IpakTuue-
CKH He u3BecTeH B [lojecke MOTHB pacuechIBaHUS BOJIOC PYCAJIKOM (CTOJb MIPUBBIYHBIN
JUTSL PYCCKOT'O «PyCalouberoy» KoMiuiekca). Takxe He sIBISIFOTCS] TUTTUYHBIMU JIJIS1 9TOTO
PETHOHA CIOKETHI O JIFOOOBHBIX CBSI3SIX PYCAJIOK C YETOBEKOM.

Mudonoruyeckast COCTaBISIIONIAs «PYCATIOYBET0» KOMIIIEKCA MOBEPUI HAPSMYIO
COOTHOCHTCS C CEMAHTHKOH 00psi/ia «IPOBOIOB PYCAIIKI, IPHYPOUYEHHOTO K ITOCIICTHEMY
IHIO PycanbpHON Hemenu, Korja pycajKH, KaKk CUHTAIOCh, BO3BPAIAIICH HA TOT CBET;
cM. 00 aTom noapobuee B (Bunorpamosa 2000: 166—181) .

Mudonum pycanxka npumensiercs B [losecke n 1o oTHOIIEHHIO K 00pa3y CTpaIHon
roJioi 6a0bl ¢ OrPOMHOM TPYABI0, KOTOPYIO OHA MEPEKU/IbIBACT Yepe3 IUICUH Ha CITHHY.
O mpouCXOXKISHUH 3TOTO MEePCOHaXka B MOBEPHSIX HUUEro He coobmaerca. Ocolyro
yrpo3y OHa MPEACTaBIISCT I IETEH, 3alleANX B 371aKOBOE MOJIe: HalaJaeT Ha HHX,
JYIIUT, IEKOYET, ObET MAIKOH, BAIKOM JJIS CTHPKH O€JIbst, IECTOM OT CTYIIBI, KOUEpTroH
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u T.11. CYNTANIOCh, YTO Y HEE €CTh MAJIEHbKUH PeOCHOK, M €CIIN KTO-HUOY/Ab U3 JI0JIeH
1103a00TUTCS 0 HEM (HAKPOET €T0 TKaHbI0 ), OHA HarPaJuT €ro YyAeCHBIM HECKOHYaEMbIM
PYJIOHOM HOJIOTHA, KOTOPOE HEJb3s pacKaThIBaTh A0 KOHIA. B oTiinune ot pycanox-ne-
BYIICK, pyCAJIKHU-KCHIIUHBI CTPAITHOT'O B4, CYIA IO MECTHBIM pacCKasaM, HUKOI'Jia HE
MIOSABIISIFOTCS] BO MHOXKECTBE, OHH BCET/1A JIEHCTBYIOT KaK €ANHUYHBIN IIEPCOHAXK.

Takum 00pa3om, pacCMOTPEHHBIE B IEPBON YacTH CTATHH TPH TEMAaTHYECKNX OJI0Ka
(yx¥ JOMamIHero MpocTpaHCTBa, JTyXH MPUPOJIHOTO MPOCTPAHCTBA U IIEPCOHAXKH U3
Yyciaa YMEpPUINX JI0/IEH) TO3BOJISIIOT C(hOPMYJINPOBATh IIPEIBAPUTENBHBIE BEIBOABI O
peruoHagbHON crieruduke Husinen Mudonoruu [lonecks. K uuciny ee OTIHYATEIBHBIX
0COOEHHOCTEN MOYKHO OTHECTHU COBMCIICHUC HECKOJIBKUX PA3HBIX THUIIOB JOMAITHUX
JyXOB ITI0 UMEHH 0oM0o8uK (KaK aHTPOIIOMOP(HOTO, TaK ¥ 300MOP(HHOT0 BH/IA) H, KPOME
TOT0, HETHIIUYHOE JJISl APYTUX BOCTOYHOCIABSIHCKUX TPAAWIMN HCIIOIb30BAHUE ITOTO
TE€pPMHUHA [0 OTHOLIEHUIO K AEMOHaM-TIOKOMHKKaM. Komriekc mosepuit o gyxax npu-
POJHBIX JIOKYCOB (O JIEIIeM, BO/ISTHOM, TTOJIEBHKE) IIPE/ICTABIEH BeCbMa CXeMaTHYHbBIMH,
CKYyIIbIMH, CIUHUYHBIMUA CBUACTCIILCTBAMHU, — YTO CYHICCTBCHHO OTJINYACT MOJICCCKYIO
JIEMOHOJIOTHIO OT CEBEpHOpPYCCKOM. U, HanpoTHUB, NMpeICTaBICHUS O JEMOHAX-TIOKOM-
HUKax 00pa3yIoT Ype3BBIYalHO OOraTyro, MOAPOOHO pa3padoTaHHYI0, 00ECIeUeHHYIO
MHO>KECTBOM JIHAJIEKTHBIX TEKCTOB MU(OJIOTHIECKYIO CHCTEMY. B ee coctas BKitouaeTcs
B [losrecbe 1 60mBIIION 1TO 00BEMY KPYT MOBEPHUI O PycalKax, a caM 3TOT IIepCOHaX Ha-
JienseTcsl TAKUMHU NPU3HaKaMM, KOTOPBIE JajleKO OTXOAAT OT CTEPEOTHIA «IapyIoLien
BOJHOM JIEBBI», CO3JAHHOIO II03TaMu-poManTHKamMu XIX Beka.

Bo BTOpOI1 yacTH 0YepKOB OYAYT paCCMOTPEHHI elle /1Be OOJIbIINE TPYIIIE Iepco-
Ha)kKel M0JIeCCKOM HAPOJHOM IEMOHOJIOTHH: BO-TIEPBBIX, TPYIIIa MU(PHUECKUX CYIIECTB,
HE NMPUBA3aHHBIX K KOHKPETHBIM JIOKycaM (4epT, epcornduxaryss CmepTH, Kyxu 0osies-
HEH, IepCOHAXH-YCTPAIINTENIHN B (POPMyJIax 3aIlyTHBaHHMs AETeH) U, BO-BTOPHIX, pa3HbIE
KaTEeTrOpUH JII0/IEH, Ha/IeICHHBIX CBEPX3HAaHHEM (BEAbMBI, KOJIIYHBI, 3HaAXapH, BOJIKOJIAK,
JIIO/IN Y3KOMPO(ECCUOHATIBHBIX 3aHATHI ).
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FOLK DEMONOLOGY OF POLESYE IN THE CONTEXT OF EAST-
SLAVIC TRADICIONAL BELIEFS:
PART 1. SPIRITS OF DOMESTIC AND NATURAL LOCI; DEMONS-DECEASED
LupmiLa N. VINOGRADOVA
SO

The folk demonology of Polesye as an independent part within the East Slavic
essays is explained, firstly, by the special geographical status of Polesye, located
on the border of three linguistic and ethnocultural areas (Ukrainian, Belarusian,
and Russian), and in the west adjacent to the territory of Poland. Secondly, it is
explained by the relatively large amount of field material collected in this region
(Polessky Archive stored in the Institute of Slavic Studies of the Russian Academy
of Sciences, Moscow), which makes it possible to start comprehensive research.
Thirdly, the interest in Polesye is explained by several peculiar features of the
local traditional culture, which retain many elements in the most archaic forms.

Experts include among the unique features of this region: the historically
established autochthony of the majority of the population; the continuity of the
development of local culture during the transition from the old ethnic group to
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the new; the lack of direct contacts with non-Slavic peoples. In addition, the
territory of Polesye is considered by many experts as a region closely adjacent to
the Slavic ancestral home. All this allows us to consider Polesye as a top priority
for research, as to the ethno-cultural studies of Eastern Slavia, which preserve
deep archaic character.

This research is published in two parts, devoted to different thematic blocks:
1. Spirits of natural and domestic loci; demonologization of the deceased. 2.
Non-localized mythological characters; people with demonic properties.

The three thematic blocks considered in the first part of the article (spirits of
home space, spirits of natural space, and demonic characters from among the de-
ceased) enable us to formulate preliminary conclusions about the regional specifics
of the Polessian lower mythology. Its distinctive features include the combination
of several different types of house spirits named domovik (both anthropomorphic
and zoomorphic) and, in addition, the use of this term in relation to demons-de-
ceased, which is not typical for other East Slavic traditions. The complex of
beliefs about the spirits of natural loci (the wood, water and field goblins; leshy,
vodyanoy, polevik, respectively) is represented by scant, isolated evidence. That
fact significantly distinguishes the Polesian demonology from the North Russian
one. In contrast, the beliefs about demons-deceased form an extremely rich, detailed
mythological system, provided by a multitude of dialectical texts. It also includes
in Polesye a vast reach of beliefs about rusalka, and this character is endowed
with features that are far removed from the literary stereotype of the ‘enchanting
water maiden’ created by the 19th century romantic poets.

In the second part of the article, two more large groups of characters from the
Polesian folk demonology will be considered: firstly, a group of mythical creatures
not tied to specific loci (devil, personification of Death, spirits of diseases, intimi-
dating characters in the formulas for frightening children) and, secondly, different
categories of people endowed with supernatural knowledge (witches, sorcerers,
healers, werewolves, people of narrow professional occupations).

LCudmila N. Vinogradova, Ph.D., Senior Research Advisor, Department of
Ethnolinguistics and Folklore, Institute of Slavic Studies, Russian Academy
of Sciences, Moscow, Leninsky prospect, 32-A. E-mail: Inv36@yandex.ru
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Dazhbog: The Ancient Slavic Pagan
Deity of the Shining Sky

—— Oleg V. Kutarev

Prispevek podrobno obravnava enega najbolj
znanih in pogosto omenjenih slovanskih po-
ganskih bozanstev, tj. Dazbog (ali Daz(d)bog).
Obravnava izpostavlja in problematizira do-
locene zgodovinopisne stereotipe, ki so polni
nasprotij in tezav. Na primer: 1) opredelitev
Dazboga kot bozanstva sonca; 2) njegova
blizina drugemu sonénemu bozanstvu, Horsu,
in nejasnost, zakaj naj bi obstajali dve sonéni
bozanstvi; 3) Dazbogov odnos do bozanstva
Svaroga oz. Svarozica; 4) Dazbogova pripa-
dnost samo vzhodnoslovanskemu obmocju;
5) etimologija njegovega imena kot »daja-
nje bozanstva«. V tem prispevku je podan
alternativni, pogosto spregledan pogled na
Dazboga, ki lahko resi te tezave.

The paper is concerned with a detailed con-
sideration of one of the most well-known and
frequently mentioned Slavic pagan deities:
Dazhbog (or Daz(d)bog). Historiographic
stereotypes full of contradictions and problems
have been fixed in research concerned with
the deity, for example, defining Dazhbog as
the deity of the sun; its proximity to another
solar deity (Chors) and vagueness, why are
there two solar deities; Dazhbog’s relation
to the deity Svarog/Svarozhich; Dazhbog’s
belonging only to the East Slavic area; the
etymology of his name as a “giving deity”.
An alternative view on Dazhbog (overlooked
rather than new) that can solve these problems
is given in this paper.

KLJUCNE BESEDE: slovansko poganst\};;:
Dazbog, Svarog, Dabog, Hors, indoevropska
mitologija

KEYWORDS: Slavic paganism, Dazhb(;;(;’:
Svarog, Dabog, Chors, Indo-European my-
thology

INTRODUCTION

This paper is a revision of my two earlier papers published in Russian in 2015-2016
(Kyrapes 2015; Kyrapes 2016b);' both of them are publicly available in electronic form
(see References). In the first article, I have considered earlier insufficiently explored
aspects of the sources of the South Slavic origin on the Slavic pagan deity Dazhbog and
the character of Serbian folklore Dabog. In the second one, I have carefully proposed
a theory, according to which Dazhbog could functionally be not so much a deity of the
sun (as he is usually treated) as more likely an evolution of the Indo-European image of

' Twould like to express my gratitude for assistance in translation of this article into English to Ksenia Alieva.
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the Sky Deity. In the course of the subsequent discussions and further work, I have been
convinced of the high probability of such an approach, and now I am drawing up this
paper in a polemical manner, generally objecting to the fixed view on Dazhbog as the
deity of the sun. Some other historiographic stereotypes are also objectionable.

When considering the textual sources on the Slavic paganism (at least those relating
to the higher mythology), one may notice that all of them were well-known to scholars
as far back as the second half of the 19" century? (Iettrrop 2014: 37). Therefore, it is
also necessary to turn to other fields of knowledge, which can provide new facts to aid in
becoming acquainted with Slavic culture. Along with archaeology, folklore, and ethnog-
raphy, comparative religious studies and linguistics are also of the greatest importance
in this context. At the same time, it seems that the potentialities of textual analysis of the
ancient sources are also by no means exhausted.

DAZHBOG IN ANCIENT SOURCES

Dazhbog has been mentioned in independent medieval sources only among the texts of the
Old Russian literature (see below). The development of this literature started soon after
the Christianization of the Rus in 988. The “Primary Chronicle”, the earliest extant Old
Russian chronicle, was completed ca. 1118 (although its origins go back to the second
half of the 11" century). Today it is known for two main editions, of which the earliest
records have named the Laurentian Codex (the second half of the 14" century) and the
Hypatian Codex (early in the 15" century). The difference between the editions is not
great but has significant for researching Dazhbog.

In the extract concerned with the events of 980, the Primary Chronicle reports* that
prince “Vladimir began to reign in Kiev alone, and put the idols on the hill behind the
palace yard: wooden Perun with a silver head and golden moustache, and Chors, and
Dazhbog, and Stribog, and Semargl, and Mokosh. And sacrifices were made to them,
with calling them the deities” (BJIAP 2000: 126—127; JIaBp. 1926: c¢16. 79; Unat. 1908:

2 Perhaps only individual records and editions of the texts previously known belong to the number of new
findings. Although the authors Stupecki and Zaroff, who supposed that they had discovered the previously
unknown source on the Slavic paganism, the brief article on fortune-telling in West Slavic Lutici tribe (Shu-
pecki, Zaroff 1999: 9), have disputed against this thesis in the second volume of Studia Mythologica Slavica,
in fact, as far back as 1872 Kotliarevsky researched this data of William of Malmesbury “discovered” by them
(Kupninunukos 1885: 62 npum. 1).

* The Byzantine era, “Constantinople era”, prevailed in Rus until 1700, the era having counted the years “from
the creation of the world” (according to the biblical mythology). The first year of that era was 5508 B.C., thus,
980 is marked as 6488 (5508+980) in the original of the chronicle, etc. Only the contemporary era will be used
below for convenience.

4 Herein English translation of the Primary Chronicle is based on Tvorogov’s translation from Old Russian
into modern Russian according to the edition (BJIIP 2000). However, I remove the spelling “Dazhdbog” (con-
taining two letters “d”) from this translation, since it is almost always “{axxs60rs” (“Dazhbog”) in the original
of the Primary Chronicle. Each quotation from the Primary Chronicle is also accompanied by the references
to the original Old Russian text according to the editions and text markup in the academic series “Complete
Collection of Russian Chronicles” (JIap. 1926; Wnar. 1908).
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ct6. 67).> The reader can see the description of the most important religious sanctuary
of pre-Christian Rus in its then capital Kiev and, correspondingly, its most significant
deities (with some reservations, though, which go beyond the research into Dazhbog).
Unfortunately, the ecclesiastical author has not thought of describing the deities mentioned
in more detail, although in his time, the Russian reader certainly still knew them rather.
In 988, when christening Rus, same Vladimir “ordered to throw down the idols: some of
them to chop, and others to burn down”,® and after the descriptions of ritual desecration
and expulsion of Perun idol (BJIIP 2000: 130-131, 160-163; JlaBp. 1926: c16. 82-83,
116-117; Mnat. 1908: ct6. 69—70, 101-102) the Primary Chronicle does not refer to any
of the deities mentioned any more, except for Dazhbog.’

He quite unexpectedly appears with his father Svarog in the record on the year 1114
in the Hypatian Codex (there is nothing of the kind in the Laurentian Codex).® Here,
following the information about the rains of the glass beads and even of squirrels and
deer, the author, foreseeing the reader’s scepticism, adds: “if someone does not believe
in it, let him/her read the Chronograph”. Then a mythological plot is recited about the
fact as during the reign of Pheosta in Egypt (a corrupt name of the Greek blacksmith god
Hephaestus) “that was called Svarog by the Egyptians”, the smith tongs fell from the
heavens, which resulted in the origin of metallurgy. Pheosta-Svarog had also introduced
monogamy: a law under which a man could have only one wife, and a woman could
have only one husband; “if anyone violates this law, let him/her be thrown into a fiery
furnace”. “The Sun-king, Svarog’s son, or Dazhbog” ruled after him, who, having heard
of one woman’s betrayals, caught her in the act. When he beheaded the man who was
with her and started to take her “over the Egyptian land to shame” (note that no throwing
into a furnace takes place), a good time came to the country, and “everybody praised
him™ (BJIAP 2000: 308-311; Unat. 1908: c16. 277-279).

In fact, the sudden appearance of Slavic deities among the Egyptian rulers is not a
paradox. After Christianization, the following conceptions appeared in Roman and Greek

5 Original (Hypatian Codex): “Haua KHAXuTH Bostogumups Bb Kueb wuHb. ¥ HOCTaBH KyMUPBI Ha XOIIBMY.
BHb 1BOpa Tepemuaro. [lepyHa epeBaHa. a Toj10Ba €ro cepedpaHa. a 0ych 30710Th. 1 Xopbca. u Jlaxsoora.
u Crpubora. u Chmapbria. 1 MOKoWb. U XKPAXYT UMb. HapU4yIe OOTEl”.

¢ Original (Hypatian Codex): “noenh KyMupbl HCIIPOBpEIH. WBbI UChIIN. @ IPYThIs WIHBBH IpeaaTn”.

7 Certainly, paganism did not vanish in Rus in 988 in a moment; dvoeverie (“two beliefs”: “aBe Beps1”,
paganism and Christianity) remained here until the 13"-14" centuries, and this period Christianity, on the one
hand, struggled against, and, on the other hand, adopted the elements of paganism that generally continued
to vanish. It is most significant that in the same 1110s, when the Primary Chronicle was being created, the
Vyatichi pagans (one of the East Slavic tribes) murdered Kupsha, better known as Kuksha of the Kiev Caves,
for preaching Christianity. However, the author of the chronicle ideologically aimed at not referring to the
paganism after its official leaving (Kyrapes 2016a: 136).

8 See the article (Kutarev 2021) for the most detailed analysis of this extract from the Primary Chronicle, as
well as all its sources in the original and in translation into English, in fact representing the appendix to this
paper and being available in electronic form. It is important that it also discusses the mistakes of frequently
used historiography, for example, those of Mansikka.

° Original: “amie 11 KT0 ceMy BLpbI He HMETh. 1a MOYHETH GpoHorpada [...] Peocra mwke. u CoBapora.
Hapekoma Eryntame [...]. alie I KTO IIepecTynuTh J1a BBEPryTh U B IENlb OTHEHY. CEro pajyl Ipo3Bamia i
Caaporowms. [...] Connie naps cblHb CBapoross. exe ectb Jlaxs60rs 65 60 MyXb CHIEHS. [...] MycTH 10
BOJMTH I10 3¢MJIM B KOpH3HB. [...] 1 OBICTH YHCTO XKUThE 110 BCel 3eMin. EryneTbckon. ¥ XBaluTH Havama”.
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literature: firstly, the old pagan deities widely known by myths and popular legends were
merely outstanding people (sometimes magicians) of antiquity;'* secondly, these people
were frequently descended from ancient biblical characters. The Byzantine author John
Malala also worked in this way in the 6™ century, before whom a task was set to create a
united world history, taking into account Graeco-Roman and biblical mythological her-
itage. In his work “Chronographia” (created ca. 560s) about Hephaestus’s rule in Egypt
and Helios-Sun after him, he gave them the roles of cultural heroes but reducing them
from gods to people. Then, shortly after the Christianization of South Slavs (Bulgarians
and Macedonians), in the 9" to 10" centuries, these peoples began to translate the Byz-
antine works from Greek into Slavic, including the historical ones. Thus, “probably, as
far back as X century”, “by L. . Sreznevsky’s hypothesis, [Malala’s “Chronographia”]
turned out to be translated [into Old Slavonic from Greek] in Bulgaria”!' (TBoporos
1987: 472). However, this and many other translations were not preserved in Bulgaria
or other South Slavic countries; we are aware of them only because these Old Slavonic
sources were brought or copied in Russian cloisters after the Christianization of the Rus.
It is this text that the author of the Primary Chronicle had in the 12" or 13" centuries, and
it is this text that he mentioned: “let him/her read Chronograph”. This refers to the Old
Russian compilation comprised of Byzantine sources (among which also was Malala’s
“Chronographia”) translated into Slavic and setting forth the ancient history (TBoporos,
1983; Uctpun 1994: 14-15). Several such compilations-chronographs are extant.

It is highly significant that “contrary to diffused opinion” (BJIZAP 2000: 523-524),
“identification of Hephaestus with Svarog, and Helios (Sun) with Dazhdbog”, which we
are interested in, “‘does not belong to the author of the compiled Russian chronograph [...],
never mind the chronicler, who had included the extract from Malala’s Chronographia in
the annalistic article of 1114 [...], but it goes back to some ancient (if not the original)
version of the translation of Malala’s Chronographia” (TBoporos, 1983: 191), which made
in Bulgaria. Indeed, although, for example, a prominent researcher of Slavic paganism
(and the Middle Ages in general) Lowmianski frankly and convincingly wrote that, in this
case, we could see the source “relating to the higher mythology of the South Slavs (rather
than the East Slavs as it is almost everywhere commonly believed)” (JIoBmstaCcK1I 2003 :
75); this opinion not infrequently remains unnoticed; Dazhbog and Svarog are constantly
referred to as “East Slavic=0ld Russian” deities,'? although it is the South Slavic scribe
that had replaced the Greek names by the names from Slavic mythology. There is no
doubt that the scribe had done that to explain the mythological function:'* the Greek god
of fire, Hephaestus, could be unknown to the Slavic reader, but the deity of fire, Svarog,

10 This approach is called euhemerism.

"' The most prominent researchers of Malala’s Slavic translation, Istrin and Tvorogov, and many others sub-
sequently adhered to the same version of the translation’s place of origin.

12 In many respects, due to still prevailing authority of Jagi¢, Briickner, and Mansikka (JloBmsiackuit 2003:
77-78), the authors undoubtedly standout in other works on Slavic paganism. However, it is that their view
that should be rejected now as the obsolete one.

13 Some similar examples of “translation” of Greek gods into Slavic ones are known in the Old Russian liter-
ature, see for them (Kutarev 2021: 111-112 ft. 26).
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was clear for him/her (see below). Meanwhile, the name “Svarog” is never mentioned
in independent East Slavic sources (Jlopmsiackuit 2003: 78).1

The analysis of sources shows that the text of the Primary Chronicle retells Malala’s
“Chronographia” quite close to the original (Kutarev 2021: 114—119); the Slavic scribes
had added only several independent fragments, in fact representing just two nuances.
Firstly, the names: Pheosta-Hephaestus became Svarog, and his son (Helios in the origi-
nal; “Sun” in Slavic translation) Dazhbog; this correction was made by the South Slavic
scribe. Secondly, a way of punishment for betrayal introduced by Svarog: being cast
into a fiery furnace, having been written in the Primary Chronicle by the Old Russian
author.”® Everything else (Egypt; smith tongs fallen from the heavens; establishment of
the institution of marriage and punishment of betrayers by successful son-ruler) was taken
from Malala by the Slavic scribes without any change. However, one more important
point should be noted here: having come across the South Slavic glosses on Svarog and
Dazhbog, the Old Russian author of the Primary Chronicle did not correct or remove
them; he used them, which undoubtedly points to the fact that they were clear to him and
those readers for whom he was writing. It is particularly obvious in the case of Dazhbog
that was mentioned in the Primary Chronicle earlier regardless of external sources. Thus,
Dazhbog appears as a deity of both the South and East Slavs, which undoubtedly points
to his significance and probable proto-Slavic origin. A Bulgarian of the 10" century and
a Russian of the 12" century did not need an explanation of who he was.

The Sermons against Pagans give another ancient corpus of references to the Slavic
deities. This genre also originates from Byzantine literature, and it was also partially
influenced by the South Slavs. Thus, one of the most significant Sermons against Pagans,
“The Sermon on Idols”,' has the following lines: “[...] and the Slavs create and make
sacrifice to the deities; to Vilas, and Mokosh, Diva, Perun, Chors, Rod, and Rozhanica,
Upyrs, and Bereginias, and Pereplut, and revolving, they drink from drinking horns [in] his
[honour], and pray to Fire Svarozhets, and arranged a bath for the Navys”'7 (I"aibKoBCKuit
2013: 287). Mokosh (and her epithet Diva? or is it an individual deity?), Chors and Perun
have already occurred in the Primary Chronicle in the list of the supreme deities of Rus;

14 Though a word “svarog” is known in Novgorod dialects as the old name for fire, as well as “cricket” (“cBepuok™),
grasshopper (CPHI" 2002: 214), which in Russian literally means a “small blacksmith” (“ky3neunk”). Speak-
ing of Lowmianski’s concept as a whole, with considering its idea of Slavic primitive monotheism headed by
Svarog-Perun, it is difficult to accept it, see for example (I'efiurop 2014: 281-282; Kyrapes 2018: 115-120).
15 The fact that these fragments have various origins is evident from the Slavic translation of Malala’s “Chrono-
graphia” that “was collected bit by bit by V. M. Istrin from chronographs and chroniclers”, mainly from Russian
records of the 15™ and 16™ centuries; its full single text has not been preserved (Mctpun 1994: 9). There are
substitute names here (only in the chapters relating to book II), but there is nothing about the furnace.

'® The accepted short abbreviation of the name is quite explainable, for its full name is “The Sermon of St.
Gregory [the Theologian] created while interpreting how formerly peoples, being the pagans, worshipped idols
and made sacrifices to them, which they are doing now as well”. A number of key versions of this Sermon
appeared within a period from the 11% to 13% centuries (ITucemennsie namstauku 2003: 155) was published
by Galkovskij (I'ampkoBekuit 2013: 281-300).

'7 Translation of the Sermons against Pagans from Old Russian here and hereinafter is mine. Original: “6oroms
Tpe6Ooy KIIaJ0yTh U TBOPATH. M CIIOBEHBCKBIH SI3bIKb. BHJIAM. H MOKOLUBH. JHBb. IEPOYHY. XBPCOY. pOJOY.
1 POXKAHWIIM. OYIHPEMb. U OEPErbIHAMb. U IIEPEILTyTOY. H BEPTAYECA IIBIOTH €MOY Bb pO3bXb. U WIHEBH
CBapOXKHLIFO MOJIATCA. M HABBMb. MbBb TBOPATB .
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mysterious Pereplut must also belong to the deities. Rod and RoZanica (nevertheless,
Rozanicy are usually referred to in plural) are the deified ancestors and grantors of the
fates (Kutarev 2019). Upyrs are a prototype of Vampires (these words must be cognate);
Bereginias are the spirits of dead babies (I'anpkoBckuit 2013: 297). Navys are the dead
ancestors whose spirits, according to popular beliefs, come to the living on certain days;
at that time, all accessories for washing were left for them in a bathhouse. Vilas are more
interesting to us: as is not infrequently noted, these beautiful female spirits have South
Slavic origin, which may point to the original stage of existence of this text, for example,
in Serbia (I"anpkoBckuit 2013: ¢. 284). Moreover, according to this text and other Sermons
against Pagans, it is also possible to obtain additional materials to analyse the image of
Svarog: the concepts of “Fire” and “Svarozhets” are directly identified with each other
here. The second of two most important Sermons against Pagans considered to be the
most ancient: “The Sermon of man who loves Christ™'® of the 11" century (ITuceMeHHBIE
namstHukn 2003: 153) is also aware of Fire Svarozhets. It says: “[...] those who believe
in two different religions, believe in Perun and Chors, and Mokosh, and Sim and Rgl,
and Volys that are 30 sisters in number. Boors say so, and regard all that as [gods and]
goddesses, and, therefore, make offerings to them, and slaughter roosters [in sacrifice]
to them. They pray to Fire, calling it Svarozhets, and take garlic as a deity”; at the same
time, they “pray to” fire “in drying barn”"® (lamexoBckuit 2013: 305, 307). “Volys” is a
misspelling of “Vilas”; little-known Semargl mentioned in the Primary Chronicle has split
into two parts. Svarozhets is again directly specified as Fire. This name is more frequently
conveyed as Svarozhich in studies; there is such a spelling in the sources, although the
very diminutival suffix -ets?® prevails (cf. modern Russian: 6parterr (bratets) “[little or
beloved] brother” [brat]; cronber (stolbets) “small column” [stolb], etc.).

Seemingly, this consideration distracts us from Dazhbog, but it will be clear further
why it has been provided. Let me note that there is no Dazhbog (nor Stribog) in early
versions of Sermons against Pagans, although the rest of the full list of the Kiev pan-
theon from the Primary Chronicle has been provided in “The Sermon of man who loves
Christ” (only Mokosh goes before Semargl here, and the latter is “bifurcated”), but it
is easy to explain. “A word ‘Bog’ (God) is misused in these names” that could have a
wrong connotation within the Christian enlightenment, for only Christian God could be
referred to as God after Christianization, and the pagan deities were considered demons
(Mancukka 2005: 138; cp. Bacuises 1999: 111).2! Only the latest (16™ century) version

18 The most famous version of the full name: “The Sermon of man who loves Christ, and Adherent of the True Faith”.
19 Original: “xBoe BhpHO sxuBymIMX BBpyIOLLIE B IIEpyHa U XOpca 1 Bb MOKOIIb U B CiMa U Bb PbIiia v Bb BOJIBI
HX XK€ YUCIIOMb. Ji cecTpbHuUIb. T1aromoTs 60 HeBBIIacHU TO Bce MHATH OOTBIHAMI M TaKO TOKJIA/IBIBAIOTh
UMb TPEOBbL. U Kypbl UMb PbXKyTh. WIHEBH CA MOJATD. 30BYIIE €0 CBAPOKUIEMb U YECHOBUTOKH OOTOMbB

TBOPATB”, “MOJIATB I1OJIb WBHHOMB .

2 The versions of spelling the name according to “The Sermon on Idols”, “The Sermon of man who loves
Christ”, and “The Sermon of Chrysostom”: cBapo>XHIlI0, BB CBapOKHTHIA, cBapoxkuneM(b) (in two editions),
CBapOXUYEeMb, CBAPOKUUBMB, Bb cBapoxula (I"aapkoBckuit 2013: 287, 297, 305, 309); i.e., the form of -en
(-ets)/-u (-its) occurs much more frequently than -u4 (-ich). Other sources do not have it.

21 There is every reason to believe that basically not so much frequent occurrence of Dazhbog in the sources
as might be expected may be also explained by the same thing.
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of “The Sermon on Idols” separately “recalls” that “other people believe in Stribog, and
Dazhbog, and Pereplut”?? (FambkoBckuit 2013: 299). This point must be quoted (literal-
ly, with only omitting conjunction “and” following “Stribog”) from the Sermon against
Pagans “The Sermon of Chrysostom™? (['anskosckuit 2013: 324), dating from the 13
century (Ilucemennsie mamstHuku 2003: 159). There is no Dazhbog in other Sermons
against Pagans.

The last important source mentioning Dazhbog is a short (shorter than this paper) epic
poem “The Tale of Igor’s Campaign” created ca. 1185 and represents a masterpiece of
the Old Russian Middle Ages. None of the other works has been likely to be translated
and adapted so often in the whole of Russian literature; the source has been explored
exhaustively. Although as far back as the middle of the 20" century, it was possible to
come across the view that “The Tale of Igor’s Campaign” is a hoax created in the 18
century or shortly before; at present, it is absolutely impossible to state that (3amu3ask
2008) despite the fact that the original of the only record was lost in the Fire of Moscow
caused by Napoleon in 1812. Despite their quite late time of creation, the pagan images
used exclusively in an artistic sense appear in unexpected abundance in “The Tale of Igor’s
Campaign” (which raised doubts about the authentic antiquity of the text). For example,
the phrase (CITH 1985: 38): “the winds, Stribog’s grandchildren, waft from the sea”?
suggested that Stribog was related to atmospheric phenomena. The functions of one more
supreme Old Russian deity known for the Primary Chronicle and the Sermons against
Pagans are also explained on the basis of the text of “The Tale of Igor’s Campaign”:
“Prince Vseslav held court for people, assigned the princes to the towns, while prowled as
a wolf at night: he prowled from Kiev to Tmutarakan? until dawn, crossed great Chors’s
path as a wolf”?¢ (CITIN 1985: 42-43). Thus, great Chors appears as a deity of a heavenly
body. Strange though it may seem, there is no Perun in “The Tale of Igor’s Campaign”,
but Dazhbog appears twice, both times are in the phrase “Dazhbog’s grandchildren”,”’
while it is not quite clear, to whom exactly it is referring. It is usually supposed that it
refers to either the Russian princes or the Russian people in general. It seems that this
issue has not been still resolved, and the researchers disagree. For more information, see
very broad historiography of the issue (Coxomnosa 1995: 80-81).

2 QOriginal: “apyxun BbpoyTs BB cTpubora. n gaxxpdora. u nepemioyra”.
2 Full name: “The Sermon of our Father, John Chrysostom, Archbishop of Constantinople, about how pagans
believed in idols before, and made sacrifices to them, and called their names, which many people are doing
now as well, being Christians, but without knowing what Christianity is”.
¢ Herein and hereinafter English translation is based on Tvorogov’s translation from Old Russian into modern
Russian according to the edition (CITH 1985); and the original text is quoted according to the first edition of

2, <

“The Tale of Igor’s Campaign™: “Bbtpu, Crpubdoxu BHyuu, Bbots cemops” (CITH 1800: 12).

% Nowadays it is Taman, a small town in the South of Russia, wherefrom the Crimean Bridge stretches to the
Crimea.

% QOriginal: “Bceecias Kusi3b sirogems cymsire, KHA36Mb rpajibl pssiiie, a caMb Bb HOYb BIBKOMb PBICKALIIE;
n3b KeleBa nopuckame 10 Kyps TMmyTopokaHs; BeIukoMy XpBhCOBH BIIBKOMB ITyTh Ipepeickare” (CITH 1800:
36).

27 Original: “morubammers xu3Hp Jaxap-boxa BHyka” and “Bbcrana obuna Bb criaxb axbs-boxa BHyka”
(CITA 1800: 16-17, 19) in the sense of “some person dies” and “some person took offence”.
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There are no other important textual sources on Dazhbog. Surely he has more than
once appeared in the Old Russian literature, but generally those were the quatiotions from
the Primary Chronicle that were less understood and more distorted by the authors. For
example, the source of 1560s “Crencunas kuura” (Book of Royal Degrees) described the
Christianization of Rus in 988 as follows: the statues of “Perun and Chars, and Toad and
Mokosh, and Vlasiy, the deity of cattle, and other idols”? were smashed (Crenennas kuura
1775: 138). It is evident that Dazhbog’s name was understood as two words, where the
former is copulative “na” (“and”), and the latter is “xaba” (“toad” by consonance), Stribog
and Semargl were rejected, and Mokosh’s name was interpreted as the male one. At the
same time, Volos’s name was made into Vlasiy,” and his description as the deity of cattle
was taken from another passage of the Primary Chronicle. Many similar examples may be
given (Kutarev 2021: 107—109). All this points to the fact that the Russian pagan pantheon
at the Modern Age was described merely as some literary rather than ethnographic tradition.

The material of onomastics and especially folklore can add the data of textual sources.
Thus, it is noted that “the [people’s] names Dadibog, Dadzibog(-ius), Daczbogius occur
in the Polish documents of the 1314 centuries, Dadzibog Maskiewicz was among the
students of the Kyiv-Mohyla Academy in Kiev in XVII century, cf. ‘Danilo Dazhbogovich
Zaderevetskiy, the dweller of the Russian land’ in Galicia (1394)” (Bacunses 1999: 70).
Folklore is also familiar with Dazhbog: he is mentioned in several Novgorod proverbs,
for example: “pray to Dazhbog, he will help a little”, and similar. (Coxonoa 1995: 79).
The words “Dazhbo”, “Dazhba” in some regions could be understood as “indeed” up to
the 19" century, for example, “here is Dazhba, burst the eyes” in Ryazan, “Dazhba from
God grant” (Mancukka 2005: 295; Kieitn 2004: 241-244).

Apart from personal names that may presumably originate from Dazhbog’s name and
are spread among all three branches of the Slavs, some similar geographical names are
also well-known. Furthermore, Ukrainian folk songs are sometimes given as an example
of popular memory of Dazhbog, two of them are especially popular: “ITomixx Tppoma
noporamu” (“Among three roads”) and “Oii Tu, conoseriky” (“Oh, you, the nightingale”),
where (sic!) Jaocooe (Dazhbog) appears, in the former case, he encounters the fiancé at
dawn, going to his own wedding, and in the latter case, Dazhbog forwards the nightingale
to open the doors to summer and close them to winter (Tormopos 1995: 527-528). Some-
times it is also possible to come across references to other Ukrainian songs mentioning
Dazhbog. I think that in this case, the issue is the secondary penetration of mythological
character into folklore from literature now without any continuity. Very late record of
these rare songs speaks for this, the earliest one dates from 1924, and some songs were
written down only in the 1970s (Tomopor 1995: 574-575).3° The origin of “Dazhbog

2 QOriginal: “ITepyna u Xapca, na XXa6a u Mokouua, u Braciu 60ra cKOTbs ¥ IIpoYast UIA0JbI” .

» Typical Christian name; cf. Byzantine St. Blaise.

3% Some more songs containing the same refrain “Ou Jaocovbooice” (“Oh, Dazhdbog™) were published in 1960s
by Kilimnik. I have no confidence in his works; I think (although I would not state that as well, since the detailed
reference to this suspiciously abundant data, but for all that remained unnoticed by the earlier ethnographers
for some reason, and exceedingly resembling the authors’ knowledge of scientific interpretations of the figures
used requires special and extensive consideration) that all materials provided here are unlikely to be folk, and
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boulder” from Minsk region in Belarus (Belarusian Jaocbozay xamenv (Dazhbogav
kamen); though it was frequently called Saint or just God’s one: Cesamet (Svyaty), Boeay
(Bogav)) that ethnographers described as having such a name only in the 1980s is also
secondary (JIsyxoy 1992: 64—69): although the very old and traditional cult (the prayers
to help by means of offerings; particularly those concerning rainmaking), Dazhbog’s name
was obviously added artificially later on a literary rather than popular basis. Moreover, in
such cases, Dazhbog’s name could emerge from a short formula “God grant” (see below)
turned to Christian God rather than pagan deity; or in case of Belarusian boulder, from
“noxap-6or” (“Dozhd-bog” — “Rain deity”™).

At the same time, two popular legends of Dabog coming from Serbia and written
down in the 1860s are noteworthy. Both are represented in the original and in English (as
far as I know, for the first time?!) in the article (Kutarev 2021: 119-122). The first legend
tells that Dabog ruled on earth and God on heaven, and God could not diminish Dabog’s
power that took too many people’s souls. However, God was able to determine that his
son could defeat Dabog; then, God gave birth to his son, who defeated Dabog and set
the souls free. The second legend recounts that God could not create a sufficiently large
heaven to cover the earth during the creation of the world. To discover how to improve
the situation, he sent the bee to the meeting of demons headed by Dabog, where the latter
was talking about in which way the earth could be decreased, and the heaven could be
enlarged. However, Dabog then discovered the bee and began to prevent it from returning
to God by means of wind and rain. Nevertheless, the bee managed to fly to God and told
him everything, following which God improved the world. It seems that Dabog here may
be a demonized memory of the supreme pagan deity: he is the head of some “evil spir-
its” that at the pre-Christian time must be a pagan pantheon.* In spite of demonization,
Dabog still appears powerful and wise, which allows him to resist even Christian God.

In modern times, Dazhbog’s name has become quite common in culture. The Slavic
neopagans call communities and sanctuaries in his honour, and the entrepreneurs name

this is not about the hoax or late penetration of obviously literary element. However, it is possible that refrain
only means “God grant”, since it occurs here in such a form in similar songs (Kunumuuk 1964: 4654, 77-84,
99). I would note that the story mentioning Lada, Jar-Jarylo, and Svetovid is provided in the book as a folklore
one (Kunmumuuk 1964: 123): there is no doubt that such a group does not come from the popular Ukrainian
legends. Without immediately attempting finally substantiating or contesting the reliability of this source, I
will leave it beyond consideration, nevertheless, without accepting it as a folklore one. To put it mildly, in
my opinion, only that information about many “old deities” that Boris Cok has allegedly gathered in Slovenia
may be called just “secondary folklore”: Dazhbog is also mentioned here along with Sventovit, Triglav, and
Perun, see for example (Cok 2015: 109—122 itd.). Without having an opportunity to make a full review here in
view of the limited size of this article and on account of the emphasis on somewhat different subject-matter, I
have to explain my view in a few words. The reasons for my distrust of Cok are the same: a) overly abundant
materials that for some reason remained unnoticed until the 21% century by preceding ethnographers, b) the
figures that, on one hand, combine specific elements of religious systems of East and West Slavs that seem to
be unique, on the other hand, were unknown in South Slavs before, ¢) evident signs of the latest and scientific
interpretations in “ethnographic” layer of data proper.

3! The first Russian translation was also published by me (Kyrapes 2015: 107-108).

32 At the same time, I omit here the review of literature of the South Slavs, originally approached Dazhbog,
mainly Cajkanovi¢ and Causidis (who has published his works in Studia Mythologica Slavica). Their views
do not seem convincing to me; (see Kyrapes, 2016b: 132 u nainee).
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their companies after him. Astronomers have named a patera (crater) on Jupiter’s sat-
ellite lo after Dazhbog (Dazhbog Patera). He is often referred to in works of fiction.
Unfortunately, Dazhbog also not infrequently appears in the counterfeits of the Slavic
antiquities that we will not consider herein (more about this can be found in Kyrapes
2016a; Kyrapes 2016b: 133).

SCIENTIFIC INTERPRETATIONS OF DAZHBOG, CHORS AND SVAROG AND
THEIR ISSUES

Although quite stable concepts of Dazhbog’s probable functions and relations in the
Russian pantheon have been formed, they raise several questions and present not quite
resolved issues.

First, the popular interpretation that Dazhbog is a deity of the sun, as many researchers
believe, causes difficulties. Indeed, the text of the Primary Chronicle of the Hypatian Codex
says that after Svarog’s rule: “his son named Sun that is called Dazhbog had reigned”,*
and he was “the Sun-king, Svarog’s son, or Dazhbog” (Kutarev 2021: 114-116). However,
the Slavic deities’ names have been put in here as the explanations of Greek mythological
characters. On the one hand, Dazhbog substitutes for the solar god Helios, whose name
the Slavic scribes do not even mention, translating him just as “Sun”. However, on the
other hand, Dazhbog’s characteristic is Svarog’s son in both descriptions of the deity. Is
it possible that the scribe resorted to a substitution of names because of the identity of
relationship: as is the case with Helios and the god of fire Hephaestus, Dazhbog was the
son of the deity of fire Svarog rather than because of the identity of functions, meaning
that Dazhbog was a deity of the sun as Helios? This assumption, which is no less admis-
sible than the hypothesis of the identity of functions, has also been put forward more than
once before by the great specialists in Slavic studies (Mancukka 2005: 93; JlopMsHCKHT
2003: 81; I'ertrurop 2014: 156-157).

Moreover, I would note one more important point that seems to have not been mentioned
before in the literature. There is the following fragment in the same Slavic translation
of Malala’s “Chronographia”: “after Dazhbog, Svarog’s son, deceased”, Sir reigned in
Egypt, followed by Or (Osiris and Hor in the original), followed by Philis,* who asked
the oracle saying the following words: “tell me, [not-]lying god, Pirisphon, that is sun”
(ctpun 1994: 70).* The function of the deity of the sun is attributed to the male analogue
of Persephone here that has neither this male image nor any relation to the sun in Greek
myths. It follows that the Slavic translator*® (Malala has some fire and truthful sky deity
without name rather than Persephone in the original), without particularly understanding,

3 Original: “no cemb 1apcTBoBa ChiHb ero UMeHeMb COJIHIIE eroxe HapuukoTh. Jaxb00rs”.
3* Tt is Malala who has mentioned the character named Thoulis (Greek ®o0)ig) for the first time.

¥ Original (II, 2): “no oympsrBimk Jlaxs60xu ceiHa CBaparosa <...> npreoBa ®uincs”, “noBbxks My,
JokuBbI O0cke, [Tupucdone, pexuie cpHbIEe” (the variant: “HenoxHbM 00Ke”).

3¢ The same translator who also added the glosses on Svarog and Dazhbog.



-DAZHBOG: THE ANCIENT SLAVIC PAGAN DEITY OF THE SHINING SKY--——205

could assign the status of sun deity almost to anyone (see more in Kutarev 2021: 112—-113).
However that may be, the sources adduce no arguments for the fact that Dazhbog was
concerned with the sun, except the comparison with Helios in the translation of Malala.
Thus, Dazhbog should not necessarily be the deity of the sun. Let us check this approach
considering other problem areas of researching into Dazhbog.

Second, given the aforesaid, the fact that Chors is also usually referred to as the deity
of the sun is frankly perplexing. The most significant contemporary research of deity
Chors is Vasilyev’s work (BacunbeB 1999: 9-96), in many respects confirming one or
another old hypothesis on this issue. The researcher considers the historiography of the
issue, rejecting the approaches that are now irrelevant or have become secondary, for
example, those about Chors as a deity of the moon (Bacuises 1999: 18-24). He also points
out the most acknowledged etymology of the name today: it is North Iranian, namely
reconstructed Sarmatic and Alanian “*xors/*xtirs ‘Sun king’” that after all developed
as far back as Avestan “hvaros x$agtom” having had the same meaning (Bacuiser 1999:
55-63). Having examined in depth a great number of written sources, linguistic and
historical research, Vasilyev is quite convincing when he writes:

“In our opinion, the analysis of the data contained in Old Russian written
sources that allow to estimate the East Slavic Chors’s nature and functions
suggests that in Rus he was considered just as the solar deity, the deity of
Sun. And although almost each of the source illustrations provided may
be separately contested, taken in their integrity, collectively they form a
convincing ‘solar vector’ for Chors” (Bacumbser 1999: 54).

Why, if that is so, are there two solar deities in Vladimir’s pantheon provided in
the Primary Chronicle? Surely, it is possible, but rather strange if we take into account
the small size of the “Kiev Olympus”. A historiographic stereotype based on writing
the Laurentian (the earliest) Codex of the Primary Chronicle has arisen since the time
of Bodyansky: “..u X®pca JJaxsbora. u Ctpubora..”, meaning that in contrast to the
Hypatian Codex (quoted above), there is no conjunction “and” between Chors and
Dazhbog’s names that is between all other deities from the list. On this basis, Chors and
Dazhbog could be even considered as one deity having two names, but it seems absurd.
Both names are often mentioned independently without any reference, which is illustrat-
ed by “The Tale of Igor’s Campaign”. Beskov has fairly written about the absence of
“and” between Chors and Dazhbog in his recent work: “it is a really interesting detail,
but one should not overestimate its significance. After all, the names are separated in
the Hypatian Codex”, and it is also known “apocryphal ‘Sermon and Revelation of the
Holy Apostles’, where Chors and Diy’s names are also separated neither with a full
stop, nor with the conjunction ‘and’. However, nobody has ever suggested identifying
this pair of deities with each other! In general, such cases of writing the names of
Old Russian deities in sermons against pagans are not unique”, for example, there are
the following variants in “The Sermon on Idols”: “‘mepoyHoy XBpcOy. H MOKOIIIH. H
BuiaMsb’ (the edition of Novgorod St. Sophia Library), ‘nepoyHoy. XOpcoy MOKOIIH.
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Bunamp’?? (Chudovo edition)”, among others (beckor 2008: 111). It seems that the
omission of “and” between Chors and Dazhbog’s names in the Laurentian Codex may
be considered accidental, meaningless.

The mythological attempts to explain the presence of two solar deities in the list of
only six characters are also unsuccessful. Rybakov’s opinion is often referred to here:
“White Light (Universe) refers to the sun as Dazhbog (the deity of light and sun) refers
to Chors (the deity of only one heavenly body), as Apollo to Helios” (Pri6akoB 1981:
433). However, the complicated interrelation between Apollo and Helios is not a common
concept for European paganism, “in Greek mythology such overlapping and functions
partition are the result of long-term development and rise of Apollo: he was not a deity
of sun at first” (Knewa 2004: 243). It is well known that

“[...] early in the development of ancient Greek religion, Apollo was a cruel
and gloomy deity, and one of his most ancient functions was the function
of destroyer. And the solar nature began to be attributed to this deity quite
late: the texts, where Apollo and Helios-Sun had been equated with each
other, had appeared only since 5th century B.C.” (BacuineB 1999: 57-58).

The views, having travelled a unique and long path in Greece, cannot be applied to the
Slavic material, where thereby there are too many solar deities. However, the approach
under which Dazhbog is not a solar deity, can solve this issue. Only Chors is a solar
deity of the East Slavs can do so, as Vasilyev also shows. At the same time, when the
researcher writes: “but the solar nature of Dazhbog is indisputable” (Bacunses 1999: 27),
he nowhere even attempts to substantiate this opinion, let alone even any consideration
of it; the thesis is given a priori as an axiom. Unfortunately, it is commonplace in the
literature despite all the specified instances of it not fitting.

Third, Dazhbog is not infrequently identified with Svarozhich; in many modern Slavic
languages, including Russian, a patronymic is formed from a name by means of a suffix
-m4 (-ich) that is an obligatory constituent of a personal name of Russians, Ukrainians,
and Belarusians (e.g., Lev Nikolayevich Tolstoy has a patronymic Nikolayevich as
Nikolay’s son, etc.). There also was such a word formation in Old Russian. The iden-
tification of Fire-Svarozhich from the Sermons against Pagans with Dazhbog could be
concluded from it, or, more frequently, that they were brothers from their father Svarog,
for example (I'ewimrop 2014: 160). However, it was noted above that word Svarozhets
generally denoted the Fire Deity, where the suffix -ets gives a diminutive meaning: “little
Svarog” (Briickner 1918: 148—149). In essence, the suffix -ich could also be used in such
a meaning at all times (best of all, it has been preserved in modern Russian in the words
of feminine gender having two suffixes, such as nmucnuka [lisichka] (“little fox” from
nuca [lisa] “fox”), Boguuka [vodichka] (“little water” from Boma [voda] “water”), etc.).

37 In other words, if the absence of conjunction “and” between the names allegedly allows to identify or draw
together the characters, Perun and Chors “can” merge, and in some cases even female deities Mokosh and
Vilas “can” merge with them as well.
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Thus, although Dazhbog was Svarog’s son, he is no Svarozhich or Svarozhets. Neither
in the Russian mythology nor in the paganism of the Baltic Slavs (the native speakers
of West group of Slavic languages), where the deity Zuarasiz was mentioned early in
the 11" century by Bruno of Querfurt (in a letter to the German king St Henry II); or the
deity Zuarasici was mentioned in the 1010s by Thietmar of Merseburg (“Chronicon”,
VI, 23)3 if the correlation of these gods with the East Slavic Fire-Svarozhets is possible.

Both “little” Svarozhets and “big” Svarog, even if there was any difference between
them, except origin (East and South Slavic, respectively), are the deity of fire as clearly
follows from the sources; although the former is more like a deified flame proper, and
the latter rather appears in the form of a blacksmith. Let me particularly note one more
historiographic stereotype: a popular theory of cognation between the Sanskrit word
“svarga” (“sky”) and Svarog’s name. This alleged proximity is almost impossible from
the linguistic point of view (Mancukka 2005: 297; ®acmep 1986: 569-570). Another
weighty theory derives Svarog’s name from the Slavic notion “ceapa” [svara], i.e., quarrel,
discord, relating it to the function of chastising deity, for it is Svarog that had introduced
punishment for betrayals (Pacmep 1986: 569; I'ewirop 2014: 157). However, the ety-
mology deriving the word from the Slavic root “sap” [var], meaning “boiling”, “broth”,
should be considered preferable, (I'anpkoBckmit 2013: 16), including those word with a
prefix “s-” (cf. “cBapka” [svarka] (“welding”), “cBaputs” [svarit] (“to boil”), and similar.

DAZHBOG AS THE SLAVIC SKY FATHER

Thus, Dazhbog is not a solar deity, since the Chors was that deity; and Dazhbog has no
function of the fiery deity, although Dazhbog is Fire Deity’s son in the Slavic mythology.
In that case, whom could Dazhbog be considered in accordance with the sources? Let me
note his most obvious function in the Old Russian texts, namely the role of an ancestor
for “Dazhbog’s grandchildren” in “The Tale of Igor’s Campaign”. Regardless of whoever
these grandchildren may be, either the Russians in general (which seems the most probable
to me) or only a princely family, in any event, Dazhbog acts as Parent God, Father God.

Indo-European mythology knows well that image; the name of this god reconstruct-
ed as *Dyeus-Phater. The deity “Dyaus Pitar ‘Sky Father’” (in Sanskrit Dyauspitr and
similar variants) has been mentioned more than once in Indian Vedas, including the most
ancient one, “Rigveda” (15%-10" centuries B.C.). Although, according to Erman, this deity
“goes back to Common-Indo-European period”, nevertheless, “as far back as ‘Rigveda’,
the worship of Dyaus was reflected at the extinction stage, later Dyaus was mentioned
rarely” (Munymsm CroBaps 1996: 190, 375); and thunderer and conqueror Indra appears
as the chief deity in “Rigveda”. In Greek myths, Zeus acts as Sky Father; in essence,
his name with the epithet “Father”: Greek Zevg morép [Zeus pater] has the same stem as

3 Later, this deity turned into Riedegost (and similar variants of spelling) first in Adam of Bremen’s chronicle
(IL, 21) (Anam Bpemenckuit 2011: 41), and then in chronicle of Helmold of Bosau (XI-XII centuries); with
Thietmar having called in this way only the town, where deity Zuarasici was worshipped (JloBmsiHckui 2003:
139-152).
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Dyaus Pitar and the Roman name of Sky Father Jupiter (Latin */(o)u-pater). In many
Indo-European languages, the word “deity” (for example, Sanskrit “deva”, Greek “0go¢”
[theos], Latin “deus”, etc.’®) also derives from Proto-Indo-European *dyeu-, originally
meaning “sky”. Likewise, the word “father” is also resembling in various Indo-European
languages (Slavic “ortenr” [otets], “Oats” [batya]).

The Scandinavian deity Tyr, well-known for Icelandic myths, develops from a hy-
pothesized Proto-Germanic deity named *7iwaz; and the denotation of “Tuesday” derives
from the English form of this deity’s name. In the Balts’ folklore, Dievas (Lithuanian
Dievas, Latvian Dievs; this word also means the notion “God” proper) is a supreme deity,
although the thunderer Perkiinas (Lithuanian Perkiinas, Latvian P&rkons), whose name
is similar to the Slavic Perun,* sometimes is opposed to him in that role. It is interesting
that in a number of cases Sky Father is “pushed” to the sidelines of the mythology (as
Scandinavian Tyr having lost his hand, or Indian Dyaus Pitar, whose certain conflict with
Indra is visible), and sometimes the Sky Father and the Thunderer are the same character
(Zeus, Jupiter). It seems that during some period of time similar (or even identical) images
of Sky Father and Thunderer began to separate in Indo-European communities, with the
Thunderer (if he separated in mythology) beginning to play a more significant role in
military aristocracy within the period of settling apart the Indo-Europeans, and pushing
aside formerly supreme Sky Father. In other cases, no separation has taken place, and
then only the function of Sky Father was pushed to the sidelines as compared with the
military and powerful one (Kyrapes 2016b: 134—138).

The Slavic thunderer Perun in no way proves to be a Father/Ancestor in the sources.
At the same time, the images of Sky Father and Thunderer are separated in the Balts, the
closest to the Slavs, as well as other North Indo-Europeans. In this way, “it was worth
supposing the Slavs’ thunderer’s latent struggle with the deity of the sky for superiority
in the pantheon, which was between Zeus and Cronos*! in the Greeks, and between Indra
(and, perhaps, even Parjanya substituted by him) and Dyaus in the Indo-Aryans” (Kneiin
2004: 139); and between Perkiinas and Dievas in the Balts. Then why can we not see the
Slavic parallel to Dievas, which is suggesting itself? Where is the very Sky Father, who
has become the Slavs’ successor of Proto-Indo-European *Dyeus-Phater?

Dazhbog is fit to be the Sky Father upon a great number of criteria at once, while no
other Slavic deities meet all of them. Firstly, Dazhbog is an ancestor (i.e., Father Deity),
which clearly follows from the image of “Dazhbog’s grandchildren” in “The Tale of
Igor’s Campaign”. Secondly, he plays a significant part in mythology without being,
nevertheless, the supreme deity.

“As a deity of thunderstorm and thunder, Perun (Indo-European *Per(kw)un-
0-s), whose ‘sacral roots’ go back to the time of Indo-European commonality,

3 The word “muBo” [divo] (“marvel, miracle”) from same stem has been preserved among the Slavs.

40 Tt is believed that the Baltic mythology, as well as the Baltic languages are the closest to the Slavic according
to the origin.

41 Klejn is likely to have made a misspelling here (corrected by me): struggle, which “was between Zeus and
Chronos”.
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was related to the military sphere and considered to be a patron of warriors
and their leader as far back as that time. With ‘the beginning of the heroic
era of settling apart the Indo-Europeans, evidently, since the end of III mil-
lennium B.C.’, the role of military function had been growing in the social
structure of the Indo-European tribes, which put the deity of thunderstorm
in the forefront in their pantheon. It is quite natural that within the period
of forming the Old Russian state and a lot of military activities of the first
Kiev princes, Perun turned into the patron deity of them and the prince’s
armed force” (Bacuiben 1999: 213).

However, Dazhbog has remained among the most important worshipped characters
of East and South Slavs (perhaps, the West as well? For the deities’ names of Poland
and Czech until the 15" century are unknown) together with solar deity Chors and some
other deities. Putting Perun in the forefront was likely taking place simultaneously with
pushing the very Dazhbog to the sidelines, whose role of an ancestor, however, was not
forgotten even 200 years after the Christianization of Rus, when “The Tale of Igor’s
Campaign” was being created.

Of no small importance, linguistic research may also be involved here. Only Stri-
bog’s name was attempted to be explained as an evolution of Proto-Indo-European name
*Dyeus-Phater among the significant deities of the Slavs, representing its etymology as
“father deity” (PeibakoB 1981: 432). However, as Toporov notes, “evidently, it is necessary
now to reject (or at least seriously reconsider) deriving of the first element of this name
from the word denoting father (Indo-European *patri>Slavic stri) as it was done by many
researchers, and interpret stri- as an imperative from verb sterti “stretch”, “spread” as
R.O. Jakobson suggested in his works as well” (Tonopos 1995: 529; ®acmep 1986: 777;
Kneitn 2004: 244). The mysterious “Div” (demon or bird) being referred to only in “The
Tale of Igor’s Campaign”, at one moment shouting from a tree, at another being thrown
down to the land, evidently does not fit for the Sky Father as to the status (CITH 1800: 9,
25; CIIM 1985: 37, 40). The name of “Diy or Dyw, the deity of rain and sky, i.e. Zeus” is
of literary and undoubtedly Greek origin, also known for some Sermons against Pagans.
“However, in Russian, this word was used in the sense of pagan deity in general. Our
ancestors did not worship Diy. Diy has got into our Olympus due to the ancient scribes’
knowledge of Byzantine historical literature™*? (lanmpkoBckuit 2013: 11-12). The Slavs
have no other male deities similar to the name *Dyeus-Phater.

What is the etymology of Dazhbog’s name? Here we come across another historiographic
“axiom” that seems to be better to be considered again. Dubensky’s theory proposed as
far back as the first half of 19" century appears to be established: “he explained the first
half of the name (‘Dazhd-") as an imperative from verb ‘mars’ [dat] (‘to give’): Dazhd-
bog: ‘Mait bor’ [Dai Bog] (‘God grant’). On this basis, the name Dazhdbog is defined

4 For example, the very Slavic translation of Malala’s “Chronographia” says (I, 20 =1, 13): “3eoycs €ro xe
u [Ip1a Hapuurotr” (“Zeus that is also called Diy”), original: “Zg0g Ov kol Aiav kahoOow’” (Mctpun 1994: 29;
IMC 2000: 14).



210 — OLEG V. KUTAREV

as ‘giving god’® [...]; ‘deus donator’” (Cokxomnosa 1995: 80). However, as stated, the
form of the name “Dazhdbog” (containing two letters “d”) is represented in the sources
in an absolute minority: only two records of the Hypatian Codex mention it (and even
then, they do not always follow this spelling), and none of the editions of the Laurentian
Codex has it. It never appears in the Sermons against Pagans, and as stated, there is one
spelling “Dazhd-Bozha” and another “Dazh-Bozha” (both in genitive) in “The Tale of
Igor’s Campaign”. Istrin points out the exclusive form “/ascs602v” in the reconstructed
Slavic translation of Malala (Mctpun 1994: 69—70).

This overwhelming prevalence of form “Dazhbog” containing no second letter “d”
requires a philological explanation, and it was offered. Having considered many exam-
ples, the linguists have established that the palatalization with “j” occurred in different
ways in various groups of Slavic languages. Say, proto-Slavic word *médja ‘border’
has acquired the form “mescoa” (“mezhda™) in the South Slavs (in Old Slavonic); Old
Russian “meanca” (“mezha’) in the East Slavs, but, for example, Polish “miedza” or Czech
“meze” in the West Slavs. Similarly, if Dazhbog’s name derives from the imperative of
aword “dat” in various Slavic languages, the Old Slavonic (Bulgarian and Macedonian)
form would be Dazhdbog (from “dazhd”), the East Slavic form Dazhbog (from “dazh”),
and reconstructed Lechitic one *Dadzebogs (Old Polish Dadzibog), whereas Old Czech
would be *Dazsbogs.* Since the East Slavs adopted written language and literature
in Old Slavonic from the South Slavs, the Bulgarian and Macedonian forms have long
prevailed in the Old Russian book-learning, being the standard there despite other forms
of the Old Russian proper.

However, it seems that another explanation of the prevalence of the form “Dazhbog”
in the sources is more probable. Many researchers “considered the form ‘Dazh-Bog’ to be
original, and the first part of the name (‘Dazh-’) to be a possessive adjective from extinct
Slavic word ‘mars’ [dag] (cf. Gothic dags, German Tag, etc.), i.e., day, light (A.N. Afa-
nasyev, LI. Sreznevsky, F.I. Buslaev, A.S. Famintsyn, L.P. Yakubinsky, B.A. Rybakov*).

4 AtJakobson’s suggestion, the meaning “wealth, good” was also looked for in the part “-bog” of Dazhbog and
Stribog’s names, but this context (even if it was derived from the acknowledged Iranian etymology of a word)
would be strange to be seen only in two names, without applying to all other occurrences of quite independent
word “602” [bog] (“god”) (Cokomnosa 1995: 80).

4 1 thank Zenkin for tips on linguistics.

4 Klejn may be also added to this list, who writes about the extreme uncommonness of the formation of the word
from imperative of a verb: in his opinion, it is more logical to regard “it as a later comprehension (according to
consonance). The assumption [...] that Dazh- is a natural Russian palatalization of ancient Indo-European word
‘dag’” that is concerned with the notion of day and heat “is likely to be more correct”; it is also easier to get to
the Serbian form Dabog through this assumption (Kueitn 2004: 242). Kareev also wrote: “Dazh means ablaze,
burning, from root dag (‘to burn’); Lithuanian degu (‘I am burning’); German Tag; Carantanian 0worc-Huya
(‘dawn’), etc.” (Kapees 2011: 33). Tvorogov also has not called Dazhdbog (though preferring this spelling)
solar (in contrast to Chors, “the deity of sun and light heavenly body”) in his latest works, pointing out only
his function of “the deity of light and giver of good” (BJIZAP 2000: 501). Maintaining the same etymology,
nevertheless, Hilferding derived the deity’s solar function, he wrote: “as to another name of the deity of Sun,
Dazhbog, it also seems to contain a notion of burning, fire: we have no doubt in correctness of derivation of
this name that was first proposed by honourable Mikutskiy as we know, it was derived from the ancient root
dae [dag] — ‘burn’ (Sanskrit dah, Lithuanian degu, degti ‘1 burn’, ‘to burn’, Slavic oézoms [dyogot’ ‘tar’], and,
with regular alternating of 0 in orc [d in zh], srcvey, doarcuzaro, [zhgu, dozhigayu ‘1 burn’, ‘T burn up’] etc.): thus,
Dazhbog means a burning deity” (I'misdepaunr 2013: 259-260 nprm. 699).
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Sreznevsky considered the extant word having the same root ‘mpxHuIA’ [dzhnica]
(dawn) in the Carantanian language*® to be the evidence of the existence of the word
‘dag’ in Slavic. Deriving ‘Dazh’ from ‘dag’ (interchange of ‘g’ and ‘zh’), Yakubinsky
considered the form Dazhdbog wrong” (Cokomnosa 1995: 80). Thus, it seems that this
version of etymology has been undeservedly passed over. Although, as to the extent of
my knowledge, none of the researchers proved its incorrectness and impossibility, or
at least a little convincingness; and it constantly occurs in individual works of both the
second half of the 20" century (Coxonosa 1995), and the 21* century (Kneitu 2004), it
is not noticed and “forgotten” to be mentioned, since another view “came into vogue”
(despite shortcomings). Meanwhile, this approach perfectly combines with all those
research studies that were carried out above and is perfectly fit for Dazhbog: the Sky
Father concerned with day and light. It is also easy to explain the infrequent appearance
of the form containing the second letter “d”:

“Dazhdbog: one geographical name in Mosalsky uyezd*” also sounds like
this; this form can strengthen an opinion of those, who [...] derive this
name from the imperative of verb oamu. However, I look at things in a
different way: when people forget the real meaning of a word, they often
resort to a small change in pronunciation to adapt the word to the sounds of
another, more familiar word, by means of that change” (Kapees 2011: 32).

Therefore, the form “Dazhdbog” containing second letter “d” is secondary (cp. JIsykoy
1992: 67-68), which is clearly shown to us by the sources.

Thus, we can talk about the probability of etymology of the name Dazhbog as the
Slavic evolution of Indo-European *Dyeus-Phater*® and the corresponding mythological
change. The stem Dazh- correlates with *Dyeus-, and “-bog” could substitute for “-father”
(*-Phater), however, having been preserved as a function in mythology. The etymological
chain appears: Dazhbog’s name derives from Proto-Slavic *dagw (day); while the very
word “nenp” [den] undoubtedly goes back to Proto-Indo-European *dyeu-. The outline
of my reconstruction is as follows:

Proto-Indo-European *Dyeus > Proto-Slavic *dags (“day”) > Proto-Slavic
Dazh-

As a result, in my opinion, Dazhbog is a Slavic version of the evolution of the In-
do-European image of Sky Father (*Dyeus-Phater) just as Dievas functions as that in the
Balts. Both Dazhbog’s features of ancestor proper (“Dazhbog’s grandchildren” in the
“The Tale of Igor’s Campaign”) and etymology speak for this. At the same time, Dazhbog

4 To put it more precisely, this word is dialecticism of Slovene.
47 In the west of Kaluga Region in Russia. However, I have not found such a name on a modern map.

4 In 2015, in Moscow I talked about it with a reknowned specialist in Indo-European studies Vyacheslav V.
Ivanov, who said that such a reconstruction was not without difficulties, but was possible to be considered.
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has no particular “rivalry” in this domain, for he is the only deity that combines both the
possibilities of etymological development from *Dyeus-Phater and functional similarity
with him. I see no need to finally reject his relation to solar and fiery functions as well;
they could be well related to the archetype of Sky Father one way or another as in other
Indo-European mythologies. However, in my opinion, surely, it was not prevailing, for
when approached closely, it is clear that Chors acted as the chief solar deity, and Svarog/
Svarozhets as the fiery one. While the warrior Thunderer Perun was the closest to the
militarized part of society and princes, evidently the cult of Dazhbog, whose function
of “father” concerned not only folk and people but also the world, harvest and plenty
in general, was more significant for common people being drawn to agriculture; in this
regard, he truly was the giver and distributor of good. Surely, Perun was also responsible
for harvest to some extent, being concerned with rain, but it seems that it is difficult to
name at least one deity of the Slavic pantheon that would not be somehow concerned
with fertility. However, Dazhbog’s emphasis thereon was particular and specific.

In this sense, Scandinavian paganism appears to be the closest for comparison, where
Thor and Odin are attached to warriors, leaders and elements, and Freyr to fertility (cf.
Adam of Bremen (IV, 26)): in Sweden, there was a pagan temple of Uppsala, where “there
are statues of three deities worshipped by people. [...] Their powers are distributed in the
following way: ‘Thor, the Swedes say, reigns in the air, controls thunder and rivers, winds
and rains, fair weather and harvests. The second one is Wodan, which means ‘frenzy’,
who wages wars, gives people courage in battles against the enemies. The third one is
Fricco that grants peace and pleasures to the mortal people’” (Axam bpemenckuit 2011
108). In this case, Perun (and Veles to some extent?) can be compared with Thor and
Odin, and analogy may be drawn between Freyr and the very Dazhbog. However, “it is
not impossible that the pagan East Slavs worshipped Christian God in Dazhbog” as the
Balts worshipped him in Dievas (Mancukka 2005: 295; JIsykoy 1992: 67).

It is not unusual that, being the Sky Father, Dazhbog appears to be Svarog’s son. Fire
is a chthonic, ancient, and creating element, with which the archetype of creating demi-
urge blacksmith (mythological insight of the Big Bang?) was coordinated. For example,
Olympian deities headed by Zeus represent the third generation, struggling with the Titans
preceding them; the deities of the Irish Celts — Folk of the goddess Danu — appeared
later also struggled for power over Ireland with the Formorian giants in the epic Battle
of Magh Tuireadh. Similarly, the Germans had Ymir and other giants that existed until
the deities, who appeared later and fought against their predecessors. In Indians’ Vedas,
this conception is also well-known, there are “two kinds of creatures: deities and asuras
[giants — O.K.]. And the deities were younger, and asuras older. They have fought against
each other for these worlds™ (Vnauumrazer 2003: 72). Although Dazhbog could be the

4 English translation is made according to the Russian edition. Original (Latin): “statuas trium deorum ven-
eratur populous [...]. Quorum significationes eiusmodi sunt: ‘Thor’, inquiunt, ‘presidet in aere, qui tonitrus et
fulmina, ventos ymbresque, serena et fruges gubernat. Alter Wodan, id est furor, bella gerit hominique ministrat

9%

virtutem contra inimicos. Tercius est Fricco, pacem voluptatemque largiens mortalibus’”.
30 Brihadaranyaka Upanishad, I, 3.1. Original (Sanskrit): “fatah kanivasd eva devah, jyayasa asurah, ta esu
lokesv aspardhanta”.
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winner in the struggle for the supremacy in the world in the Slavs’ myths having not
reached us,’! later he was pushed to the sidelines by the militarized part of society and
its cult of Perun: it is that condition in which these two supreme deities have been fixed
by the Old Russian sources.>
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DAZHBOG: STAROZYTNE SLOWIANSKIE POGANSKIE BOSTWO
LSNIACEGO NIEBA
OLEG V. KUTAREV
SO
Artykut szczegolowo analizuje obraz stowianskiego poganskiego bostwa Dazboga
i proponuje rewizjg¢ ugruntowanych w literaturze naukowej, ale jak si¢ uwaza,
nie zawsze udanych pogladow na jego temat. Pierwszym etapem niniejszych
rozwazan bedzie przeglad informacji na temat bdstwa, ktore pojawiaja si¢ w
zrddtach pisanych. Dzi$ nie ma wigkszych watpliwosci co do tego, ze Dadzbog
byt znany zaréwno wczesnosredniowiecznym Stowianom wschodnim (Rus), jak
i poludniowym (X-wieczni Bulgarzy), ktorzy mieli czci¢ Dadzboga oraz jego
ojca — boga ognia Swaroga. W badaniach nad omawianym problemem szczegol-
na uwagg zwraca si¢ na kreowana w XII-wiecznym pi$miennictwie ruskim rolg
Dazboga jako Przodka. Poglad ten zbudowano na gruncie zaréwno $redniowiecz-
nej onomastyki, ale takze obecnos$ci tego boga na Stowianszczyznie Zachodniej
sugerujacych jego prastowianska genezg. Rozwazana jest rowniez obecnosé
Dazboga i prawdopodobnie pokrewnej postaci Daboga w folklorze wschodnio- i
potudniowostowianskim XIX-XX wieku. Nastepnie szczegdtowo przeanalizowano
najwazniejsze stereotypy historiografii dotyczace Dazboga. Przede wszystkim za$
poglad upatrujacy w nim bdstwo solarne, ktory komplikuje obecnos¢ w obecnos¢
w ruskim panteonie innego niewatpliwie stonecznego boga Chorsa. W oparciu
o przedstawione materiaty zrodlowe i analizy postawiono tezg, ze przestanki, na
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ktorych przypisuje si¢ Dazbogowi rolg bostwa stonecznego, sa niewystarczajace
1 wymagaja innego wyjasnienia. Takie postawienie sprawy moze dowodzi¢, ze
Dadzbog nie byt tozsamy ze Swarozycem a tym samym, wbrew ogoélnie przyjeg-
tym pogladom, nie byt bogiem ognia. Kolejnym etapem niniejszych rozwazan
jest analiza etymologiczna teonimu Dadzbog. Wykazano, ze powszechna inter-
pretacja tego imienia jako “boga dajacego” nie do konca znajduje potwierdzenie
w zrodtach. Dos¢ prawdopodobna jest bowiem inna etymologia, ukazujaca go
jako boga Ojca-Nieba, znanego wsrod wielu ludow indoeuropejskich. Nie jest
to poglad nowy, jednak z uptywem czasu zostat “zepchnigty na dalszy plan” i
zupetnie niezashuzenie zapomniany w historiografii. Po drugie, nalezy zauwazy¢,
ze obraz Ojca-Nieba w mitologii stowianskiej jest wlasciwie nieobecny, ale w
kontek$cie badan opartych na mitologii porownawczej oraz jezykoznawstwie
wydaje si¢ wysoce prawdopodobny, a nawet konieczny. Jesli wigc mieliby$my
poszukiwac takiego bostwa w wierzeniach Stowian to postacia najlepiej pasujaca
do roli Ojca-Nieba jest Dadzbog. Wskazuja na to: rola przodka, prawdopodobne
prastowianskie pochodzenie oraz etymologia. Przeprowadzona analiza dowodzi tez
pogladu, ze z uptywem czasu Gromowtadca, jako patron zmilitaryzowanej czg$ci
spoteczenstwa wysunat si¢ na pierwszy plan i tym samym zepchnal Dazboga do
drugorzednych rol w stowianskiej mitologii.

Oleg Vladislavovich Kutarev, Russian Christian Humanitarian Academy,
St Petersburg, Russia; etnogenez@mail.ru
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Kope kexAéoouar oiel.

Uno sguardo sull’arktéia attraverso
Phrasikleia

—— Martina Olcese

Clanek raziskuje antropoloska vprasanja
obreda »medvedke«, imenovanega arktéia,
ki so ga mlada dekleta pred poroko posvetila
boginji Artemidi v njenem svetis¢u v Brauro-
nu (Atika). Kore Phrasiklieia je tu vzeta kot
Studija primera glede na njeno dekoracijo, ki
kaze na prisotnost ve¢ atributov, povezanih
z »brauronsko« simboliko. V ¢lanku so tri
poglavja: zgodovina odkritja kipa, analiza
njegovih atributov in antropoloska razlaga
kulta. Primerjava arheoloskih dokazov, zgo-
dovinskih podatkov in anti¢nih virov vodi do
zakljucka, da je Phrasikleia kot »medvedka«
opravila obred arktéia, vendar je umrla, preden
se je porocila.

KLJUCNE BESEDE: arktéia; kore Phrasikleia;
zenska puberteta; iniciacijski obred

This article investigates the anthropological
issues of the “she-bear” rite, named arktéia,
dedicated to the goddess Artemis in her
sanctuary of Brauron (Attica), by young
girls, before the celebration of their marriage.
Kore Phrasiklieia is taken here as a case study
with respect to its decoration, suggesting the
presence of several attributes connected to
the “brauronian” symbolics.

There are three chapters: a history of the dis-
covery of the statue, an analysis of'its attributes,
and an anthropological interpretation of the
cult. The comparison between archaeological
evidence, historical data, and ancient sources
leads to the conclusion that Phrasikleia had
performed the arktéia rite as a “she-bear”, but
she died before she was married.

KEYWORDS: arktéia; kore Phrasiklei;;
female puberty; initiation rite

A mia madre, per le sue fiabe.

INTRODUZIONE

Le testimonianze letterarie e archeologiche pervenute sul “rito dell’orsa”, I’arktéia,
in onore di Artemide Brauronia, fanno capo a una serie di problematiche. Da un lato,
I’ampia descrizione del culto, tramandata dalle fonti tardo medievali (Valerio Arpocra-
zione, s.v. Arkteusai; Suda, s.v. Arktos e Brauréniois: 361 ss.; Scholia Aristophanica,
Lysistrata: 645), si caratterizza per la distanziazione temporale rispetto alla menzione
aristofanea del rito (Aristofane, Lisistrata: 645). D’altro canto, i dati di scavo sono ad
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oggi per la maggior parte inediti, a causa della morte prematura di I. Papadimitriou
(Padimitriou 1963)'.

A piti di cinquant’anni di distanza i contributi restano parziali. E il caso dei primi
lavori esaustivi, ma anche di alcune pubblicazioni recenti. Cosi per gli studi di L. Kahlil
(Kahlil 1965; 1977; 1981) e S. Sourvinou-Inwood (Sourvinou-Inwood 1988; 1990) sui
krateriskoi. Lo stesso si puo dire delle ricerche di T. Linders (Linders 1972) e L. Cleland
(Cleland 2005), I’'una dedicata alle iscrizioni provenienti dal Brauronion sull’acropoli,
I’altra a quelle dell’Artemision di Brauron.

Le piu recenti pubblicazioni sul santuario dell’Erasino presentano, a pari modo, un
carattere altamente specifico. E il caso dei contributi di M. I. Pologiorge (Pologiorge
2015), V. Mitsopoulos-Leon (Mitsopoulos-Leon 2015), e D. Marchiandi (Marchiandi
2018), che vertono rispettivamente sui reperti lignei, sulle statuette in coroplastica e sulle
offerte tessili. Molto interessante anche il contributo di D. Guarisco (Guarisco 2015),
che ha adottato un approccio simbolico all’analisi strutturale e topografica del santuario,
attraverso il confronto con altri luoghi di culto dell’ Attica dedicati alla dea Artemide.

B. M. Giannattasio, dal canto suo, riflette sul perdurare del culto in epoca adrianea
attraverso 1’analisi iconografica di un reperto di eta romana, rinvenuto in Sardegna
(Giannattasio 2012: 2619 ss.)%

A fronte della documentazione frammentaria, i tentativi di interpretazione del signi-
ficato simbolico dell’arktéia sono stati molteplici.

Dagli anni Trenta agli anni Novanta del Novecento, come nel caso di A. Brelich e
P. Brulé, essi hanno avuto un taglio storico-culturale (Jeanmaire 1939; Brelich 1981;
Brulé 1987).

All’inizio degli anni Duemila M. Giuman (Giuman 1999), D. M. Cosi (Cosi 2001)
e infine B. Gentili e F. Perusino hanno invece adottato una prospettiva antropologica
(Gentili e Perusino 2002).

I. Nielsen ha piu recentemente proposto una interessante ricostruzione dello svolgi-
mento del rito, raccogliendo i dati iconografici e architettonici disponibili (Nielsen 2009)°.

In questo panorama, complesso e articolato, si distingue il contributo di V. Brink-
mann (Brinkmann 2004), che ha offerto un ulteriore spunto alle ricerche sul rito dell’orsa
mediante una reinterpretazione iconografica della kore col peplo, consentendo di porre
la statua in relazione con il Brauronion sull’acropoli.

Questo contributo si pone parimenti in un’ottica interdisciplinare, al fine di pro-
porre la rilettura di una kore altrettanto celebre e contemporanea della kore col peplo.

! Sulla mancata edizione delle testimonianze archeologiche si € espresso in particolare P. Brulé (Brulé 1987: 179 ss).
2 Si tratta di una matrice fittile da Nora (Cagliari), datata al II sec. d. C. Il reperto, verosimilmente utilizzato
per fabbricare focacce a uso rituale, raffigura un orso presso una sporgenza rocciosa, munita di ingresso mon-
umentale. L’iconografia ¢ stata interpretata come un’allusione all’arktéia e al cosiddetto “heroon di Ifigenia”
situato presso il santuario di Brauron.

3 A completamento di questa breve storia degli studi sul rito dell’orsa, si segnalano gli studi in corso di V.
Szymanska, che prendono le mosse da una Tesi di Laurea recentemente discussa all’Universita di Malta, con
oggetto i riti iniziatici di puberta nel mondo greco (Szymanska 2019). Il filone dedicato all’arktéia ¢ attualmente
oggetto di approfondimenti che indagano le sfaccettature sociali del rito dell’orsa, attraverso lo studio delle
modalita di partecipazione e degli attributi ad esso legati.
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Un capolavoro di epoca arcaica (Giuliano 1989: 156; Karakasi 2003: 129, 134; Bejor,
Castoldi, Lambrugo 2008, 108, tav.13), un’effige funeraria che, per la prima volta nella
storia dell’arte greca, “parla” rivelando il proprio nome: Phrasikleia.

La statua, rinvenuta a Mirrunte nel 1972 (Mastrokostas 1972), nel corso del tempo ¢
stata oggetto di approfondimenti con diverso orientamento. L’epigrafe* individuata sulla
base che sosteneva I’opera ¢ stata oggetto dei primi contributi (Daux 1973; Kontoleon 1974;
Martini 2007), fra cui spicca lo studio semiotico del filologo J. Svenbro (Svenbro 1988).

Negli anni Duemila alcuni studiosi, tra i quali V. Barlou (Barlou 2013), hanno ana-
lizzato I’opera ponendone in risalto le caratteristiche stilistiche. K. Karakasi (Karakasi
1997; 2008), 1’équipe di V. Brinkmann (Brinkmann, Koch-Brinkmann, Piening 2010)?
e infine V. Kantarelou (Kantarelou 2016) e B. Schmaltz (Schmaltz 2016), hanno invece
svolto alcuni tentativi di ricostruzione della policromia della kore, avvalendosi anche di
indagini chimico-fisiche sui pigmenti.

Il recentissimo contributo di M. Gonzalez Gonzalez (Gonzalez Gonzalez 2019) consta
in una sintesi delle ricerche, il cui taglio, attraverso lo studio dell’iscrizione, si concentra
sul significato antropologico dell’effige funeraria della fanciulla, morta prima di sposarsi.

Un caso a parte ¢ I’indagine di M. Stieber (Stieber 1996), che si pone in un’ottica
antropologica, concentrandosi sulla valenza simbolica degli attributi floreali della fan-
ciulla. L’interpretazione della studiosa ¢ quasi interamente basata sull’identificazione di
fiori di loto sul capo e fra le mani della kore.

La presente ricerca intende adottare una prospettiva simile, con I’intento di dimostrare
che il carattere eccezionale dell’opera non consta soltanto nella qualita estetica, né tanto
meno nella sua specificita di immagine funeraria, ma piuttosto nella valenza simbolica
e religiosa che le ¢ propria.

Si pone pero diversamente a quanto illustrato da M. Stieber, per ’identificazione del
fiore del croco fra gli attributi della ragazza; emblema, questo, che riconduce al culto di
Artemide Brauronia e piu precisamente al rito dell’orsa, I’arktéia (Aristofane, Lisistrata:
645; Scholia Aristophanica, Lysistrata: 645).

Il lavoro si prefigge precisamente lo scopo di porre in essere gli elementi che consen-
tono di collegare la statua ai riti di Brauron.

Questo implica in primo luogo riesaminare il contesto di ritrovamento di Phrasikleia
in relazione ai santuari legati alla Brauronia dislocati in Attica. Alcune testimonianze
epigrafiche, interpretate grazie alle fonti scritte, consentono infatti di supporre 1’esistenza
di una koiné culturale che collegava tali luoghi di culto a Mirrunte, luogo di rinvenimento
della statua.

Dr’altro canto la rilettura iconografica dell’opera, integrata da fonti letterarie e dati
botanici, consente di riconoscere il krokos, fiore dello zafferano ed emblema delle arktoi
(Aristofane, Lisistrata: 645; Scholia Aristophanica, Lysistrata: 645), fra gli attributi
della fanciulla.

4 C.LG.: 28: 46-47.
> Il tema é stato affrontato anche da V. Barlou (Barlou 2013).



222 — MARTINA OLCESE

Tali elementi costituiscono il presupposto per I’identificazione di Phrasikleia come
una giovane arktos, morta dopo aver compiuto il servizio alla dea.

L’interpretazione ¢ confermata dalla valenza antropologica del croco. Fonti scritte e
testimonianze archeologiche confermano I’accezione ctonia e liminare della pianta, e la
sua connessione con la puberta femminile. In questa prospettiva, il rito dell’orsa assurge
alla funzione di rito iniziatico che sancisce la maturazione biologica e il cambiamento
di status sociale dell’individuo.

I) CONTESTO E INTERPREPRETAZIONE STORICA
1) DALL’ACROPOLI A MIRRUNTE, TRA FONTI SCRITTE E TESTIMONIANZE ARCHEOLOGICHE

Dati archeologici, topografici e storici accomunano i luoghi di culto dedicati ad Artemide
in Attica, delineando un ambito culturale omogeneo in seno al quale, in eta arcaica, si
sviluppo la tradizione dell’arktéia.

Sotto il piano religioso ¢ il mito fondatore stesso - la saga della rovina degli Atridi - a
consacrare il legame fra i santuari attici di Artemide e la fondazione dell’aition brauronio®.

Secondo Euripide, Oreste fonda il santuario di Artemide Tauropolos ad Halai Araphe-
nides, e sua sorella Ifigenia quello di Brauron (Euripide, Ifigenia in Tauride: 1446-1474).
Fuggendo dalla Tauride, dove la ragazza ¢ tenuta prigioniera, i due fratelli portano con
loro il simulacro di Artemide, destinato al santuario di Halai.

Le varianti medievali del mito contribuiscono a creare un legame ancor piu pregnante
tra la vicenda di Ifigenia, il mito di Brauron e I’arktéia. Volendo definire le origini del
rito, citato per la prima volta da Aristofane nella Lisistrata (411 a. C.), lo scolio (XI se-
colo; Scholia Aristophanica, Lysistrata: 645), afferma che la figlia di Agamennone non
viene sacrificata in Aulide, come risulta dal testo euripideo (Euripide, Ifigenia in Aulide:
1578-1614; Euripide, Ifigenia in Tauride: 9) e da quello di Eschilo (Eschilo, Agamennone:
191-247), ma a Brauron. Lo stesso scolio (Scholia Aristophanica, Lysistrata: 645) narra
poi che la fanciulla non ¢ mutata in cerva, come narra Euripide (Euripide, Ifigenia in
Aulide: 1590-1591; Euripide, Ifigenia in Tauride: 28), bensi in un’orsa, I’animale sacro
alla Brauronia (Scholia Aristophanica, Lysistrata: 645). 1l testo (Scholia Aristophanica,
Lysistrata: 645) riporta, inoltre, una notizia trasmessa gia da Valerio Arpocrazione d’A-
lessandria (I d. C.; Valerio Arpocrazione, s.v. Arkteusai), asserendo che il rito dell’orsa
poteva svolgersi a Brauron, ma anche presso il santuario di Artemide Munichia al Pireo®.

11 primo riscontro archeologico a questa koine religiosa e culturale consta nella diffusione
capillare dei piccoli crateri figurati detti krateriskoi nei maggiori luoghi di culto dedicati
ad Artemide dell’ Attica, proprio in epoca arcaica (Kahlil 1981: 254-255): I’ Artemision

¢ Un’analisi particolarmente ricca di queste fonti letterarie ¢ contenuta nella recente Tesi di Laurea di V.
Szymanska (Szymanska 2019: 52-61).

7 Sulla vicenda di Ifigenia quale mito fondante nel sentire religioso greco si rimanda a P. Grimal (Grimal
1951: 235-236).

8 Per una introduzione al culto di Artemide al Pireo vedere G. P. Viscardi (Viscardi 2010).
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Fig. 1. Dislocazione dei luoghi di culto dedicati ad Artemide in Attica. Elaborazione grafica da: Hammond
1981: tav. 9A.

sull’Erasino, il Brauronion sull’acropoli, il santuario di Artemide Tauropolos ad Halai
Araphenides’ e quello di Artemide Munichia al Pireo (fig. 1). Secondo L. Kahlil questi
oggetti costituiscono una rara rappresentazione dell’arktéia (Kahlil 1977: 86 ss.); inoltre,
la loro cronologia coincide con la tirannide di Pisistrato.

Le fonti, d’altro canto, attribuiscono un ruolo preponderante alla famiglia del tiranno
nella costruzione dei santuari dedicati ad Artemide in Attica. Secondo Fozio (Fozio,
Lessico, s.v. Brauronia (B 264), Pisistrato stesso fondo il santuario di Brauron. Aristotele
sostiene, invece, che Ippia intraprese la fortificazione del Pireo (Aristotele, Costituzione
degli Ateniesi: XIX, 2; Angiolillo 1997: 83—84); dato, questo, che induce a supporre che
al figlio di Pisistrato sarebbero dovuti anche interventi presso il santuario della Muni-
chia. Non a caso, forse, i santuari di Brauron (Themelis 2002: 90-93), di Halai (Giuman
1999: 180—183) e del Pireo (Brulé 1987: 193; Giuman 1999: 184) sono caratterizzati
da un identico assetto tripartito in epoca arcaica, che include prodomos, naos ¢ adyton.
Quanto al Brauronion sull’acropoli, all’inizio del V secolo fu interessato da un restauro,

° Per la pubblicazione di buona parte dei materiali archeologici rinvenuti ad Halai si rimanda al compendio
curato da K. Kalogeropoulos (Kalogeropoulos 2013).
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che conferi all’edificio ’identica forma ad “U” della contemporanea sfoa di Brauron
(Lippolis, Livadiotti, Rocco 2007: 192—193)'°.

Alla luce di questi elementi, si puo ipotizzare che la costruzione dei santuari di Artemide
si iscrisse in una contingenza politica e sociale complessa, quale appunto la tirannide di
Pisistrato e la rivalita della sua famiglia con gli Alcmeonidi.

Lo studio dei documenti epigrafici consente, infine, di suppore che i santuari della
Brauronia assumevano una funzione specifica in periodi di particolare disordine. Per
questa ragione, secondo 1. Papadimitriou (Papadimitriou 1963: 113), durante la guerra del
Peloponneso venne depositato a Brauron un tesoro in bronzo, argento e oro. Dell’evento
si legge negli archivi del santuario di Atene, riconosciuti come le copie dei documenti
rinvenuti presso il santuario extraurbano (Calame 2002: 53—56).

Ora, alcuni elementi consentono di ipotizzare che nel complesso rapporto culturale
che intercorreva fra i luoghi di culto dedicati ad Artemide in Attica in epoca arcaica,
rientrasse anche I’insediamento dove venne rinvenuta Phrasikleia: Mirrunte, situata
appena a 4-5 km a Sud di Brauron (fig. 1).

La pubblicazione di E. P. Vivliodetis (Vivliodetis 2007), che raccoglie notizie delle
precedenti ricerche di N. Kotzias, I. Papadimitriou e E. Mastrokostas, oltre a nuovi dati
risultanti da interventi di emergenza e prospezioni, ha infatti appurato che Artemide era
la divinita principale del demo di Mirrunte.

Alcune testimonianze epigrafiche datate fra il V secolo a. C. ed il Il sec. d. C. citano,
in particolare, una Artemide Kolainis (Vivliodetis 2007:131-143, 234). Spicca, in questo
contesto, una stele in marmo (Vivliodetis 2007: 41-42, E1, 51)!"! rinvenuta in giacitura
secondaria nel muro della chiesa di Santa Tecla a Markopoulos. L’epigrafe, datata al IV
sec. a. C., cita proprio un santuario di Artemide Kolainis.

La presenza di un luogo di culto dedicato ad Artemide Kolainis a Mirrunte era stata
in realta suggerita da P. Brulé (Brulé 1987: 190) e da J. Travlos (Travlos 1988: 365)'2.
P. Brulé si era spinto persino ad affermare che questo santuario dovesse avere lo stesso
impianto strutturale di Brauron ¢ di Halai (Brulé 1987: 193).

A sostegno della presenza dell’edificio a Mirrunte potrebbe ricondurre anche 1’epigrafe
su una “bella e piccola ara”, rinvenuta presso la chiesa della Panaghia (Vivliodetis 2007:

10 Le strutture e la topografia dei quattro santuari sono stati oggetto di un’accurata analisi di D. Guarisco (Guarisco
2015; vedere anche il commento di E. Gagliano: Gagliano 2017). L’autrice ha piu precisamente posto in essere
la dualita e I’ambivalenza del rapporto simbolico dei quattro luoghi di culto, attraverso il dato topografico. Sotto
questa prospettiva, emerge il carattere diversamente periferico e liminare dei santuari di Brauron, del Pireo e di
Halai, e la complessa rete di relazioni che intercorrono fra il santuario urbano sull’acropoli e quello sull’Erasino.
Sulla base dei dati esposti non viene data una risposta chiara alle modalita di articolazione del rito dell’orsa in
onore della dea nei quattro santuari. D’altro canto, lo svolgimento dell’arktéia in questi luoghi di culto viene
assunta come un dato certo, sulla base della presenza di indicatori quali i krateriskoi, e gli strumenti legati alla
tessitura (vedere soprattutto: Guarisco 2015: 21-46). Sono grata al Dott. A. Locchi per il prezioso riferimento
durante sua lezione dedicata ai miti greci nell’ambito del corso La dea feconda (associazione Viaggi di cultura).
" C.I.G. 100.

12 Cenni sul santuario di Artemide Kolainis a Mirrunte sono contenuti nel contributo di A. Chaniotis (Chaniotis
2013: 274); piu preciso il riferimento di O. Kakavogianni, che inserisce il tema nell’ampia questione topografica
(Kakavogianni 2009: 47-78).
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51, E5)". Il testo, che riporta una dedica alla dea Kolainis, rappresenta perd una testimo-
nianza problematica, poiché datata al I-II secolo d. C. Se anche la si volesse ricondurre
ad Artemide, la si dovrebbe quindi interpretare come 1’attestazione della sopravvivenza
del culto della dea in epoca adrianea.

I rinvenimenti epigrafici qui ricordati andrebbero certo confermati da campagne di
scavo finalizzate a localizzare e a ricostruire il reale assetto topografico del luogo di culto.

Tuttavia, alcune testimonianze letterarie sembrano confermare ’ipotesi di un legame
tra Mirrunte ed il culto di Artemide, piu stretto di quanto non traspare dalla fonte archeo-
logica. L’epiteto Kolainis, letteralmente “cardellina”, trova infatti corrispondenze molto
interessanti. Se Pausania (Pausania, Periegesi: 1, 31, 4) cita la presenza di una statua di
Artemide Kolainis proprio a Mirrunte, lo scolio agli Uccelli di Aristofane (Scholia Ari-
stophanica, Aves: 872 a) riporta alcune indicazioni che consentono di porre in relazione
il culto di Artemide a Mirrunte con quello della Brauronia (Brulé 1987: 186—189). In tal
modo I’autore, volendo spiegare I’ origine dell’epiteto di Artemide cardellina, ricorda che
“la gente di Mirrunte chiama Artemide Kolainis come gli abitanti del Pireo la chiamano
Munichia, e come i Filaidi la chiamano Brauronia”.

2) PHRASIKLEIA: OLTRE L’ INTERPRETAZIONE STORICA, L’ARCHETIPO DELLA KORE

E. I. Mastrokostas rinvenne ’effige di Phrasikleia nel 1972 nei campi presso la ne-
cropoli di Mirrunte (Mastrokostas 1972: 315; Vivliodetis 2007: 172—181, 232; Barlou
2013: 112), non lontano dalla “bella e piccola ara” (Vivliodetis 2007: 51)' con dedica
alla Kolainis citata poc’anzi (troppo tarda purtroppo per essere collegata con la statua),
e a 200 m di distanza della chiesa della Panaghia. La kore si trovava in una fossa ret-
tangolare di 0,58 m. di profondita (fig. 2), e fu rapidamente posta in relazione alla base
che la sosteneva. Infatti, parte della ganga di piombo colata fra il plinto e la mortasa,
di cui furono individuate tracce sotto un piede della statua, si adattava perfettamente al
lato anteriore di una base iscritta'®, incastrata nella muratura della chiesa della Panaghia
(Mastrokostas 1972: 318-319; Vivliodetis 2007: 58-59).

L’iscrizione, pubblicata da A. Boeckh nel 1868'¢, consenti di dare un nome all’effige.
Una testimonianza molto rara, se si pensa che la maggior parte delle korai arcaiche non
riportano 1’indicazione del nome delle donne a cui sono dedicate (Richter 1968: 3—4), e
pure un dato sconcertante. Infatti, se la statua ¢ in condizioni di conservazione eccezionali,
I’epigrafe risulta scalpellata (Brinkmann, Koch-Brinkmann, Piening 2010: 190-191).

11 fatto che I’opera sia in ottimo stato di conservazione, contrariamente all’iscrizione
che fu danneggiata intenzionalmente, ha fatto ritenere che la scultura fosse stata seppellita
di proposito nella particolare contingenza politico-sociale della tirannide dei Pisistratidi,

3 1.G.: 1I? 4746.
4 1.G.: [I? 4746.
5 LG.: P 1261.

16 C.I.G.: 28; sul tema vedere J. Svenbro (Svenbro 1988: 16). Per una recente lettura del testo dell’iscrizione,

incentrata prevalentemente sugli aspetti grafici, si rimanda al lavoro di W. Martini (Martini 2007: 275-276).


http://epigraphy.packhum.org/inscriptions/oi?ikey=1430&bookid=4&region=1&subregion=71
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cui sarebbe dovuta la costruzione di buona
parte dei santuari di Artemide in Attica (Fozio,
Lessico, s.v. Brauronia (B 264); Aristotele,
Costituzione degli Ateniesi: XI1X, 2). In
quest’ottica sono state elaborate due teorie
di opposto orientamento. Entrambe disco-
noscono 1’opera come una statua di culto,
identificandola a una personalita precisa!’.

J. Svenbro si basa su una notizia trasmessa
da Isocrate (Isocrate, Discorso sulla coppia
di cavalli o per il figlio di Alcibiade: 26), il
quale narra di come i partigiani di Pisistrato,
al ritorno del tiranno dall’esilio, violarono le
tombe degli Alcmeonidi, loro avversari politi-
ci (Svenbro 1988: 17-18). Propone quindi di
identificare Phrasikleia come un’ Alcmeonide,
la cui statua funeraria venne celata alla furia
dei seguaci di Pisistrato quando il tiranno,
intorno al 540 a. C., decreto 1’ostracismo
della famiglia rivale (Svenbro 1988: 17-18).
_ Iltentativo di cancellare del tutto I’iscrizione
Fig. 2. La kore Phrasikleia al momento della sua sulla statua si spiegherebbe con la damnatio
scoperta nel 1972 a Mirrunte, insieme al kouros  ,omorige operata dai Pisistratidi ai danni
(Mastrokostas 1972: 305). . . 1

degli Alcmeonidi.

L’équipe tedesca composta da V. Brinkmann, U. Koch-Brinkmann e H. Piening
(Brinkmann, Koch-Brinkmann, Piening 2010: 189-191)"® ritiene per contro di identi-
ficare Phrasikleia come una Pisistratide, poiché ’opera fu commissionata ad Aristion
di Paros, artista di corte della famiglia. In questa prospettiva, la statua sarebbe stata
rimossa intorno al 510 a. C., alla fine della tirannide di Ippia, da parte degli Alcmeonidi.
Questi, in un estremo gesto di pieta verso la famiglia di Pisistrato, avrebbero deciso di
non distruggerla, imitandosi a cancellare ’iscrizione sulla base della statua. Durante
I’invasione persiana del 480 a. C. I’opera sarebbe stata celata nella fossa, in cui venne
rinvenuta piu di duemila anni dopo.

7" Al momento attuale, non sussistono elementi determinanti che consentano di identificare Phrasikleia come
una statua di culto. Unico indizio risiederebbe nella collana con i frutti di melograno che orna il collo della
fanciulla; tale emblema contraddistingue effettivamente alcune rappresentazioni di Artemide (Icard, Kahlil
1984: n. 542-544). Di certo non vi sono dati sufficienti a ritenere che 1’opera sia una effige della Brauronia.
Sulla rassegna di frammenti marmorei riconducibili a statue di Artemide da Brauron (verosimilmente uno o piu
acroliti, di cui uno monumentale) si rimanda ai contributi di G. Despines e I. Nielsen (Despines 2005; Nielsen
2009: 92). Si tratterebbe, in ogni caso, di testimonianze piu tarde rispetto a Phrasikleia, datate all’epoca classica
(meta del V sec. a. C.).

'8 Sulla controversa attribuzione famigliare del personaggio vedere anche M. Gonzalez Gonzalez (Gonzalez
Gonzalez 2019: 41, 42).
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Queste ipotesi presentano un notevole interesse, ma lasciano ancora molti interro-
gativi irrisolti. V. Brinkmann, U. Koch-Brinkmann e H. Piening non sembrano infatti
tenere conto del fatto che gia E. I. Mastrokostas aveva escluso che Phrasikleia potesse
essere stata seppellita durante 1’invasione persiana del 480 a. C. Questo, perché i reperti
ceramici rinvenuti nella fossa insieme alla statua suggeriscono una cronologia piu alta
(Mastrokostas 1972: 315, 323; Svenbro 1988: 17).

Un’altra questione aperta ¢ il reimpiego della base nella muratura della chiesa della
Panaghia. Ad oggi, nulla consente di escludere che la cancellazione dell’iscrizione
(pagana) sia intervenuta al momento del suo reimpiego nella muratura della chiesa in
epoca cristiana'.

Sostenere tale ipotesi significherebbe, pero, sottovalutare i dati archeologici che
sembrano suggerire la datazione della statua all’epoca di Pisistrato. Elementi, questi,
che emergono nonostante la difficolta a datare con precisione il seppellimento della
Phrasikleia, e a determinarne le ragioni.

Le circostanze ed il contesto di ritrovamento della kore di Mirrunte, in effetti, sono
ancora oggi molto confuse. A fronte delle affermazioni sulla presunta cronologia alta dei
reperti da parte di E. I. Mastrokostas (Mastrokostas 1972: 315, 323; Svenbro 1988: 17),
la mancata pubblicazione dei dati di scavo e la conseguente assenza di dati stratigrafici
impediscono di inquadrare cronologicamente e in modo corretto la fossa in cui venne
rinvenuta la statua.?

A rendere ancor piu complessa ’attribuzione cronologica di Phrasikleia ¢ infine la
presenza di un kouros disposto nella fossa, insieme a lei (fig. 2). L’immagine maschile,
contrariamente a quanto suppose inizialmente Mastrokostas (Mastrokostas 1972: 320),
non puo essere attribuita ad Aristion (Karakasi 2003: 129). Al contrario, le differenze
stilistiche fra le due statue suggeriscono che fra di esse intercorra uno scarto cronologico
di circa 10-20 anni. Sulla base di un preciso confronto con il piu celebre kouros di Ana-
vyssos, lo studioso greco data infatti I’effige maschile al 530 a. C. ca. (Mastrokostas 1972:
316). Phrasikleia, per contro, ¢ stata datata dopo il 540 ca. dallo scopritore (Mastrokostas
1972: 318)*.. Tale cronologia ¢ stata leggermente alzata da A. Giuliano al 550-540 a.
C. (Giuliano 1989: 156). V. Brinkmann, U. Koch-Brinkmann e H. Piening (Brinkmann,
Koch-Brinkmann, Piening 2010: 190), e successivamente V. Barlou (Barlou 2013: 115)
e M. Gonzalez Gonzalez (Gonzalez Gonzalez 2019: 41) hanno confermato questa attribu-
zione mediante il parallelo stilistico con altre opere di Aristion. In tal modo, i ricercatori
tedeschi datano la kore al 550-530 a. C., mentre V. Barlou la colloca al 540 a. C.

In assenza di dati archeologici esaustivi, si possono fare solo alcune constatazioni.
Da un lato, la firma di Aristion di Paros (Angiolillo 1997: 193) e la datazione del kouros

1 L’ipotesi del danneggiamento intenzionale dell’iscrizione in epoca cristiana troverebbe conferma solo se
fosse accertato che ’epigrafe - pagana per ’appunto - era reimpiegata a vista. Fatto, questo, che non puo
essere escluso, poiché la base venne impiegata come epichranitis, ovvero coronamento di lesena ed elemento
di sostegno della porta Nord della chiesa: E. Vivliodetis (Vivliodetis 2007: 58).

2 Lo scavo della fossa che conteneva Phrasikleia non € mai stato portato a termine (Mastrokostas 1972: 323).

21 L’analisi stilistica di E. I. Mastrokostas si limita al confronto fra Phrasikleia e il piu antico kouros di Volo-
mandra (560-540 ca.).
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Fig. 3. Kore Phrasikleia, opera di Aristion di Paros.
550-540 a. C. Museo archeologico Nazionale, Atene
(Karakasi 2003: tav. 114; foto proprieta del Museo
archeologico Nazionale di Atene).

al 530 a. C. (Mastrokostas 1972: 316),
ossia dieci anni dopo 1’ostracismo degli
Alcmeonidi, concorrono a datare la kore
di Mirrunte all’epoca di Pisistrato; ossia
fra il 550 ed il 540 a. C. ca.

Appare d’altro canto evidente che co-
loro che seppellirono la statua erano mossi
daun intento preciso. Sia che si trattasse di
Alcmeonidi desiderosi di nasconderla alla
furia dei partigiani di Pisistrato (Svenbro
1988: 17-18), o di avversari di Ippia mossi
a pieta dall’immagine funeraria di una
Pisitratide (Brinkmann, Koch-Brinkmann,
Piening 2010: 189-191), non desideravano
distruggerla ma preservarne la memoria.
E quanto risulta dal perfetto stato di con-
servazione dell’opera (fig. 2, fig. 3 e fig.
6), e dall’assenza di tracce di combustione
nella fossa. In altre parole, € fuor di dubbio
che all’immagine di Phrasikleia sia stata
attribuita un’importanza notevole.

Lo studio etimologico e storico di
J. Svenbro (Svenbro 1988)% attribuisce
I’importanza dell’opera all’iscrizione
che, per la prima volta nel mondo greco,
menziona il nome di una defunta cui fu
dedicata una effige. Secondo 1’autore, il
nome Phrasikleia deriverebbe dal greco
phrazein, che significa narrare, manife-
stare, e da kléos, che significa nomea,
fama. In quest’ottica, la fanciulla diventa
“colei che attira 1’attenzione sulla fama”,
0 piu esattamente “colei che manifesta la
fama” (Svenbro 1988: 19-20; Gonzalez
Gonzalez 2019: 42-43).

In una prospettiva piu ampia, I’iscri-
zione incisa sulla base della statua incita
a riflettere sulla valenza simbolica e piu
precisamente antropologica dell’intera
produzione delle korai.

22 Vedere anche il commento di M. Stieber (Stieber 1996: 69-70).
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Dal testo originale:
2eua dpaoikieiag kKope kexléoouar alet, avrl yduo wopd Oe@v toUro Loy dg dvoua.
La traduzione di A. Giuliano (Giuliano 1989: 156):

Ricordo di Phrasikleia. Fanciulla saro chiamata per sempre, avendo
ricevuto dagli dei, in luogo delle nozze, questo nome.

La scelta del termine kore, che Giuliano traduce con “fanciulla”, non ¢ forse del tutto
casuale. Occorre infatti distinguere il termine greco kore, “ragazza”, “‘donna non sposata”, da
parthenos, “vergine” (Kontoleon 1974: 4-5)2. 1l fatto che la giovane Phrasikleia sia definita
kore e non parthenos sembra tradurre un preciso intento nella dedica della statua. In tale
prospettiva, I’'importanza dello status sociale della donna che non ha legalmente contratto
matrimonio risalta a discapito della sua condizione anatomica di vergine. Quest’ultima, come
sottolinea S. Angiolillo, ha valore solo in quanto condizione essenziale per il matrimonio, 1’unico
istituto funzionale alla creazione di nuovi legami fra genoi diversi, in cui la donna esprime la
propria funzione sociale - ed economica (Angiolillo 1997: 198; Gonzalez Gonzalez 2019: 42).

Tale elemento, caratterizzante la condizione femminile sotto la prospettiva antropo-
logica, si esprime nella tipologia statuaria della kore, che sublima il ruolo della donna
all’interno della comunita in quanto sposa (Bejor, Castoldi, Lambrugo 2008: 107).

In quest’ottica la statua funebre di Phrasikleia si afferma come un’opera eccezionale,
poiché rappresenta una ragazza morta quando era ancora civilmente kore, ovvero prima
di contrarre matrimonio (Kontoleon 1974: 10 ss.).

Si pud dunque definire la kore di Mirrunte un semplice sema, ’immagine funeraria
di una donna non sposata? Il contesto di rinvenimento e la rilettura dell’epigrafe sulla
base concorrono a sollevare dubbi in proposito, e a proporre che Phrasikleia intrattenga
un legame particolare con il culto della Brauronia.

Certo, di primo acchito sembra difficile porre in relazione la statua di Mirrunte con
il rituale dell’orsa; la fanciulla dimostra 13-14 anni circa, un’eta piu avanzata rispetto a
quella che la tradizione attribuisce alle arktoi, vale a dire circa 10 anni (Valerio Arpo-
crazione, s.v. Arkteusai; Suda, s.v. Arktos e Brauréniois: 361 ss.; Scholia Aristophanica,
Lysistrata: 645). Eppure, I’opera restituisce I’immagine di una verginita resa eterna dalla
morte prematura. O, per meglio dire, I’immagine di una donna la quale non vide mai
realizzato il proprio ruolo di sposa e madre all’interno della societa.

Questo semplice fatto accomuna la fanciulla di Mirrunte alle ragazze che celebravano
’arktéia come prerequisito al matrimonio, quando ancora erano vergini (Valerio Arpocrazione,
s.v. Arkteusai; Suda, s.v. Arktos e Brauréniois: 361 ss.; Scholia Aristophanica, Lysistrata: 645).

L’analisi stilistica della kore concorrere a meglio chiarire il legame dell’effige con il
rito dell’orsa, tanto sotto il profilo archeologico, tanto sotto quello antropologico.

2 Sul significato e la valenza culturale del termine parthenos nel sentire religioso greco si rimanda alla rifles-
sione di M. Untersteiner (Untersteiner 1991: 27).
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II) ANALISI DEGLI ATTRIBUTI E LORO VALENZA SIMBOLICA
1) CONFRONTO CON LA “KORE COL PEPLO”: LA POIKILIA GIALLO-ROSSA

Il confronto stilistico fra Phrasikleia ed una kore ad essa quasi contemporanea, la cosiddetta
kore col peplo, consente di porre 1’accento sull’importanza degli attributi floreali della
fanciulla di Mirrunte, che consta piu precisamente nella loro colorazione. In tal modo si
pongono le basi per una rilettura dell’opera in chiave antropologica.

La kore n. 679 del museo dell’acropoli,
conosciuta con il nome di “kore col peplo”
(Richter 1968: 72) e datata al 540-535 a.
C. ca., ¢ stata in origine identificata ge-
nericamente come una divinita guerriera
quale Artemide, o Atena (Ridgway 1977:
110; Macworth-Young, Payne 1950 (trad.
1981): 55). Nei primi anni Duemila V.
Brinkmann ha pero riconosciuto ’opera
come I’immagine di culto del Brauronion
sull’acropoli (Brinkmann 2004, 74-75;
Brinkmann, Koch-Brinkmann, Piening 2010:
212). L’autore osserva in primo luogo come
I’assetto generale dell’opera richiami quello
uno xoanon. Quindi, sulla base del riscontro
con la notizia trasmessa da Pausania, il quale
ricorda il simulacro in legno che Ifigenia
sottrasse ai Tauri per trasportarlo a Brauron
(Pausania, Periegesi: 1, 33, 1), propone di
identificare I’opera come la copia in marmo
dello xoanon dell’Artemision sull’Erasino
(Brinkmann, Koch-Brinkmann, Piening
2010: 212%).

V. Franciosi (Franciosi 2010) ha con-
fermato questa teoria, ponendo la kore col
peplo in relazione con alcuni frammenti
provenienti dalla colmata persiana, fra cui
Fig. 4. Ricostruzione della «kore col peplo» secondo due cani da caccia (Franciosi 2010: 144, fig.

V. Franciosi (Franciosi 2010, fig. 16; per gentile 2) gia attribuiti alla decorazione architettonica
concessione del Prof. V. Franciosi).

2 A seguito dell’analisi di compiuta su frammenti marmorei dal Museo di Brauron, G. Despines ha ipotizzato
I’esistenza di almeno un acrolito della dea presso 1’4rtemision sull’Erasino (Despines 2004; Nielsen 2009:
92). Occorre certo considerare distintamente le testimonianze letterarie e le osservazioni sulla kore col peplo
poste in essere da V. Brinkmann, e I’analisi di G. Despines. La statua monumentale di cui il ricercatore greco
ipotizza I’esistenza avrebbe infatti una fattura diversa da quella di uno xoanon; soprattutto, pero, essendo datata
all’epoca classica (meta del V sec. a. C.), sarebbe posteriore alla kore col peplo.
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dell’ Artemision. In particolare, ha identificato una testa animale, in precedenza interpretata
come una testa di leone (Angiolillo 1997, fig. 8), come una testa di orso (Franciosi 2010:
145, fig. 3), ’animale tutelare delle arktoi. Inoltre, sulla base del confronto tra la statua
dell’acropoli e una statuetta in bronzo con dedica ad Artemide, databile alla meta del VI
secolo e conservata al Museum of Fine Arts di Boston (Richter 1968: 47, figg. 456—459;
Brinkmann 2004: 74-75; Franciosi 2010: 169), ha realizzato una ricostruzione della kore
con arco e frecce (Franciosi 2010, fig. 16; fig. 4).

Conclude con un’annotazione sull’abito della kore la cui analisi, realizzata mediante
I’'uso della luce radente e dei raggi UV, ha rivelato una poikilia graffita ¢ dipinta che
evoca la natura selvaggia con grifoni, pantere e cinghiali (Brinkmann 2004: 69—70). Nel
paradigma decorativo spicca il colore giallo-rosso, che richiama lo zafferano e il krokotos
(Franciosi 2010: 161, 171), I’abito tipico delle arktoi secondo Aristofane (Aristofane,
Lisistrata: 645).

Nell’ottica di Franciosi la kore, in quanto effige di culto del Brauronion sull’acropoli,
indossa proprio 1’abito tinto con il croco, come le arktoi. Conclude ipotizzando che le
giovani ateniesi svolgessero una cerimonia a carattere privato sull’acropoli, nel momento
in cui sopraggiungeva per loro il menarca, e che in seguito, a Brauron, “facessero le orse”
nel contesto di un rituale collettivo (Franciosi 2010: 162%).

L’annotazione di Franciosi sul colore della veste della kore col peplo ¢ un fattore
determinante, poiché trova un riscontro proprio nell’effige di Phrasikleia. L’analisi au-
toptica ha infatti rivelato che il chitone della kore di Mirrunte ha conservato tracce di una
decorazione composta da fiori gialli e neri su un fondo rosso (Mastrokostas 1972: 316).
Su questa base, K. Karakasi ha proposto una prima ricostruzione cromatica dell’opera
(Karakasi 1997: 16-24; Karakasi 2008: 292; fig. 5). La ricostruzione della policromia
della statua fu convalidata da N. Kaltsas, grazie a un’analisi microscopica dei pigmenti
(Kaltsas 2002: 511-517), e da V. Brinkmann, mediante la spettroscopia UV e la fluore-
scenza a raggi X (Brinkmann, Koch-Brinkmann, Piening 2010: 192-199, fig. 154, 156)%.

Sirileva quindi una stretta corrispondenza cromatica fra I’abito della kore di Mirrunte
e la veste della kore col peplo, in entrambi i casi caratterizzata dall’alternanza del giallo
e del rosso; i colori che, secondo Franciosi, connotano la kore col peplo in quanto effige
di Artemide Brauronia (Franciosi 2010: 162).

A differenza della kore dell’acropoli (Franciosi 2010: 161, 171), Phrasikleia porta un
riconoscibilissimo chitone (Karakasi 2003: 138), e non il krokotos. La policromia simile
non rappresenta pero una coincidenza, come pare confermato da ulteriori caratteristiche

» L articolazione spaziale e temporale del culto di Artemide nei diversi luoghi di culto legati all’aition brauronio,
e in particolare fra il santuario della dea sull’acropoli e I’ Artemision sull’Erasino, rappresenta una questione ad
oggi ancora aperta. Alcune fonti letterarie affermano infatti che il rito dell’orsa poteva svolgersi tanto presso il
santuario del Pireo, quanto a Brauron (Valerio Arpocrazione, s.v. Arkteusai). Un attento studio delle fonti ha
pero indotto C. A. Faraone ad ipotizzare che presso 1’acropoli si svolgesse in rito collettivo, contrariamente a
quanto avveniva presso il santuario sull’Erasino, che avrebbe ospitato un rituale individuale (Faraone 2003:
51-58). Relativamente a questa questione, si segnalano agli studi in corso sull’arktéia di V. Szymanska, che
traggono spunto dalla Tesi di Laurea recentemente discussa (Szymanska 2019).

26 Ulteriori analisi sui pigmenti di natura metallica sono state compiute da V. Kantarelou e B. Schmaltz (Kan-
tarelou 2016; Schmaltz 2016).
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Fig. 5. La prima ricostruzione cromatica di
Phrasikleia realizzata da K. Karakasi (Karakasi
1997: 514; foto proprieta Antike Welt).

iconografiche che accumunano le due statue.
La somiglianza fra la kore di Mirrunte e quella
dell’acropoli, separate cronologicamente da
10-20 anni appena, ¢ stata evidenziata da J.
Boardman (Boardman 1978: 74), dall’équipe
V. Brinkmann (Brinkmann, Koch-Brinkmann,
Piening 2010: 212-213), e da E. Lippolis e G.
Rocco (Lippolis, Rocco 2011: 167). Le effigi
femminili sfoggiano lo stesso, delicato sorriso,
sottolineato dall’identico trattamento delle so-
pracciglia. Parimenti, manifestano un’analoga
posizione del braccio destro, abbandonato
lungo il corpo, e delle trecce, disposte in tre
gruppi attorno alle spalle, a formare un’aggra-
ziata acconciatura. Nell’assetto generale della
figura si riscontra infine il modello “a tubo” di
tradizione samia, che conferisce compattezza
ai volumi pur non rinunciando alla delicata
resa grafica (Lippolis, Rocco 2011: 167). In
questi elementi V. Barlou evidenzia il tratto
caratteristico del connubio fra lo stile pario di
Aristion, e gli influssi attici (Karakasi 2003:
126; Barlou 2013: 123-124).

Dal puntuale riscontro fra questi elementi
risalta I’importanza della policromia giallo -
rossa della veste, che pone in risalto I’attributo
floreale - il croco - nella sua valenza antro-
pologica strettamente legata al rito dell’orsa
(Aristofane, Lisistrata: 645).

2) LA STEPHANE: PHRASIKLEIA, LA “RAGAZZA
DAL KROKOS”

Uno degli attributi principali di Phra-
sikeia, la corona (fig. 6), pare per I’appunto
rinviare alla simbologia del croco. Si tratta
di una testimonianza unica nel suo genere,
un magnifico gioiello composto da una serie
di perle (?) su cui si apre un registro di fiori
aperti e chiusi. L’ornamento rimanda all’uso
greco (Stieber 1996: 94) di porre corone sul

capo dei defunti, ma non trova riscontro nella tipologia delle korai, le quali appaiono
talvolta provviste di copricapo del tipo kalathos o polos.
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E. I. Matrokostas (Mastrokostas 1972:
316-317), G. Macworth-Young e H. Payne
(Macworth-Young, Payne 1950 (trad. 1981):
62), J. Svenbro (Svenbro 1988: 17), A.
Giuliano (Giuliano 2003: 156) 1’équipe di
Brinkmann (Brinkmann, Ulrike Koch-Brin-
kmann, Heinrich Piening 2010: 191) e M.
Gonzalez Gonzalez (Gonzalez Gonzalez
2019: 41) hanno interpretato gli attributi sul
capo di Phrasikleia come dei fiori di loto.
Questa interpretazione ¢ stata sostenuta in
particolare da M. Stieber, la quale attribuisce
all’attributo una valenza simbolica connessa
all’eterno avvicendarsi della vita e la morte,
derivante dalla cultura egizia (Sticber 1996:
86-87).

A questa teoria si possono contrapporre
due argomenti, che si desumono da dati
botanici. In primo luogo, la forma ovale
dei bulbi e dei fiori aperti, che ricorda una
campana rovesciata (fig. 6), assomiglia di
piu a quella dei fiori di zafferano (crocus
sativus, fig. 7), che a quella dei fiori di loto
(nelumbo). Mentre il nelumbo si caratterizza
per un pistillo piatto circondato da nume-
rosi stami e per i petali a forma di ovale
appuntito (Manenti 1988: 492), il crocus
sativus presenta tre soli stami e sei petali
oblungo-ottusi (Manenti 1988: 214; Maleci
Bini, Mariotti Lippi, Maugini 2006: 553).
Tale forma ricorda proprio quella dei fiori
aperti che ornano la corona di Phrasikleia, i
cui petali si dipartono in tre diverse direzioni,
il contorno finemente sottolineato in rilievo
a suggerire la presenza di una seconda serie.

D’altro canto, le analisi cromatiche non
lasciano adito a dubbi in merito al fatto
che i petali dei fiori aperti di cui € ornato
il diadema della fanciulla fossero di colore
rosso (Karakasi 1997: 16-24; Brinkmann,
Koch-Brinkmann, Piening 2010: 192, 195;
fig. 5). Lo stesso si puo dire dei petali che
accennano appena a dischiudersi dai boccioli,

Fig. 6. Kore Phrasikleia, opera di Aristion di Paros,
dettaglio del busto, il capo sormontato dalla corona.
550-540 a. C. Museo archeologico Nazionale, Atene
(Despines, Kaltsas 2014: 47; foto proprieta del Museo
archeologico Nazionale di Atene).

%

Fig. 7. 1l fiore del crocus sativus (Maleci Bini,
Mariotti Lippi, Maugini 2006: 554, fig. 24b. Foto
proprieta Piccinin Nuova Libraria editore).
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ancora protetti dall’involucro verde?’. Tale scelta da parte dell’artista potrebbe voler richia-
mare il caratteristico colore rosso degli stimmi dello zafferano, che spicca contro lo stilo
giallo e i petali color malva. Si tratterebbe di un richiamo simbolico volto a sottolineare
I’importanza dello zafferano, dai cui stimmi (Manenti 1988: 214-215) era estratto il co-
lorante che, secondo la tradizione, conferiva il caratteristico colore giallo-rosso all’abito
delle giovani seguaci della dea di Brauron (Aristofane, Lisistrata: 645).

A scartare definitivamente I’opzione “loto” concorre infine ricordare che il genere
nelumbo comprende due specie, n. lutea e n. nucifera. Mentre la prima originaria ¢ del
sud degli Stati Uniti e di colore giallo, la seconda proviene dalle regioni sub tropicali
dell’ Asia, e presenta un colore rosa (Manenti 1988: 492). Chiaramente, si tratta di una
pianta sconosciuta in Grecia, o che perlomeno non cresce spontaneamente in quella
zona. Come sottolinea la stessa M. Stieber (Stieber 1996: 86—87), in Egitto era invece
noto il genere nymphea, che appartiene alla stessa famiglia del fiore di loto, le Nympha-
eaceae. Piu precisamente, nella valle del Nilo erano conosciute le specie nymphea lotus
e nymphea caerulea (il cosiddetto “loto egizio”), le quali presentano rispettivamente un
colore bianco e blu.

Si puo accettare, come suggerisce M. Stieber (Stieber 1996: 86—87), che la ninfea
avesse una simbologia fortemente legata alla dualita della morte e della rinascita nel
mondo egizio, e che questo significato fosse ben noto in Grecia. Tuttavia, negli attributi
di Phrasikleia la scelta cromatica del rosso propende a identificare i fiori come crocus
sativus, 1 cui stimmi rossi avevano un valore funzionale ¢ decorativo, ma soprattutto
simbolico, legato all’arktéia.

Alla luce di queste considerazioni, pare possibile sostenere I’ipotesi che Phrasikleia
porti il krokos, il fiore che, secondo la tradizione, era utilizzato per tingere I’abito delle
“orsette” di Brauron.

3) I BOCCIOLO, LA COLLANA E GLI ORECCHINI: CONFRONTI CON IL CULTO DI DEMETRA DALLA
GRECIA OCCIDENTALE

I boccioli sulla corona di Phrasikleia sono del tutto identici, per quanto attiene la
morfologia e la colorazione®, al singolo bocciolo che la fanciulla regge nella mano
sinistra, all’altezza del petto.

Al di 12 del riscontro puntuale, che induce a sottolineare 1’importanza del croco come
attributo di Phrasikleia, questo emblema trova confronto in diverse testimonianze il cui
significato pare fortemente radicato nella sfera funeraria. E quanto prova, per esempio,
la stele funeraria cosiddetta “degli Alcmeonidi”, conservata al Metropolitan Museum of

27 Nella ricostruzione cromatica di Phrasikleia realizzata da V. Brinkmannn si distingue chiaramente il colore
rosso dei petali del fiore che si dischiude nella mano sinistra della fanciulla (Brinkmann 2003: 182, fig. 326;
Brinkmann, Koch-Brinkmann, Piening 2010: 192).

% La ricostruzione cromatica di Phrasikleia realizzata da V. Brinkmannn evidenzia bene il colore rosso dei
petali del fiore che si dischiude nella mano sinistra della fanciulla, del tutto uguale a quello che caratterizza
i fiori sulla corona (Karakasi 1997: 16-24; Brinkmann 2003: 182, fig. 326; Brinkmann, Koch-Brinkmann,
Piening 2010: 192, 195).


https://en.wikipedia.org/wiki/Nymphaeaceae
https://en.wikipedia.org/wiki/Nymphaeaceae
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Fig. 8. Stele funeraria cosiddetta “degli Alcmeonidi”, ~ Fig. 9. Statuetta raffigurante Artemide secondo
particolare. 540-530 a. C. ca. Metropolitan Museum il tipo della ragazza col boccioloy. Inizio del V
of Art, New York (Giuliano 1989: 160. Foto proprieta ~ secolo a. C. Corfui, Museo (Lechat 1891: tav. I/3).
del Metropolitan Museum of Art di New York).

Art di New York. Il reperto, proveniente dall’Attica e quasi contemporaneo (540-530
a. C.) a Phrasikleia, raffigura due ragazzini: il maschio regge un bocciolo di fiore fra le
dita (Stieber 1996: 96; Gonzalez Gonzalez 2019, 49-51, fig. 3.3; fig. 8), proprio come
la kore di Mirrunte.

La kore di Mirrunte trova tuttavia un piu interessante riscontro con la tipologia della
“ragazza col bocciolo”, la cui valenza simbolica complessa ¢ ricca di richiami ctoni.

Si rimarca, innanzi tutto, come alcune raffigurazioni femminili arcaiche, appartenenti
proprio a questa tipologia, siano legate al culto di Artemide. Notevole in particolare il
corpus dell’ Artemision di Corfu, che comprende 550 esemplari identificati da N. Icard e
L. Kahlil (Icard & Kahlil 1984: n. 545-546) come effigi di Artemide col bocciolo, tutti
datati all’inizio del V secolo a. C. (fig. 9).

Se il riscontro da Corfu non bastasse per comprovare il legame, simbolico oltre che
stilistico, che il tipo della fanciulla col bocciolo intrattiene con Artemide, un ulteriore
parallelo risulta determinante. Ossia, almeno una decina fra gli esemplari censiti da L.
Kabhlil, databili all’inizio del V secolo a. C., vengono proprio da Brauron (Icard, Kahlil
1984: n. 547, fig. 10).

1l parallelo piu interessante si individua perd nelle effigi con bocciolo e porcellino
dalla Grecia occidentale (fig. 11). I due emblemi, il bocciolo e il maialino, sono entrambi
attestati nel culto di Artemide, come dimostra la presenza di offerenti con porcellino,
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Fig. 10. Statuetta raffigurante Artemide secondo
il tipo della “ragazza col bocciolo”; inizio del V
secolo a. C.; Brauron, Museo (Icard, Kahlil 1984:
n. 547. Per gentile concessione del Ministero della
Cultura e dello Sport, Ephorate of Antiquities of
Eastern Attica, competente per la conservazione
del reperto. © Ministry of Culture and Sports /
Ephorate of Antiquities of Eastern Attica).

anteriori al V sec. a. C., dallo stesso santuario
di Corfu (Sguaitamatti 1984: 49). Ricerche
recenti hanno tuttavia suggerito un legame
particolare fra questi due emblemi, ponendo
in essere una teoria secondo la quale il tipo
della ragazza col bocciolo avrebbe dato origine
a quello dell’offerente col porcellino (Rizza
2008: 188-189).

Punto di confronto determinante, secondo
G. Rizza (Rizza 2008: 188-189) ¢ A. Pautasso
(Pautasso 2012: 131), sono alcune statuette
che reggono entrambi gli emblemi, databili
alla prima meta del V sec. a. C. e largamente
diffuse in localita della Sicilia greca (ma
anche punica), legate al culto di Demetra e
/o a quello di Kore®. Fra di esse Agrigento
(santuario delle divinita ctonie sulla collina
dei templi presso porta V), Catania (santuario
di Demetra e Kore presso il teatro; fig. 11°9),
Gela (thesmophorion di Bitalemi), Selinunte
(santuario di Demetra Malophoros)*'.

Ora, nell’ottica del presente studio, il
santuario di Demetra a Selinunte assume
un’importanza particolare, poiché il sema
di Phrasikleia, qui riconosciuta come una
giovane “orsa”, trova nel contesto ulteriori
riscontri rispetto a quello tipologico con le
offerenti col maialino.

Si rimarca infatti la stretta somiglianza
tra alcuni attributi della kore di Mirrunte ed
emblemi tipici delle statuette e delle protomi
femminili provenienti dal santuario della
Malophoros, databili fra la meta del VI e
I’inizio del V secolo a. C. (Dewailly 1992: 23
ss.; Wiederkehr Schuler 2004: 80). In primo
luogo, gli orecchini di Phrasikleia, sorta di
disco che si prolunga in un elemento oblun-
go, sono del tutto identici a quelli di alcune

2 Sul culto di queste divinita in Magna Grecia e Sicilia vedere il compendio di V. Hinz (Hinz 1998).

% Per un aggiornamento degli studi sul santuario di Piazza San Francesco (attribuzione cronologica tra eta
arcaica e classica attraverso la tipologia della ceramica), vedere il contributo di A. Pautasso (Pautasso 2010).

31 Sulla dislocazione di questi materiali in Sicilia si puo fare riferimento ai lavori di L. Beschi e S. M. Bertesago

(Beschi 1988: n. 105; Bertesago 2009).
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protome selinuntine (fig. 12). In secondo
luogo, la collana della kore di Mirrunte,
come quelle di molte statuette, rappresenta
frutti di melograno (fig. 13).3?
L’impressionante somiglianza degli orec-
chini (fig. 12), gia notata da E. Wiederkehr
Schuler (Wiederkehr Schuler 2004: 64-65),
ha dato adito a due interpretazioni diverse;
ovvero, potrebbe trattarsi tanto di boccioli
di fiore, quanto di coppie di bucrani. Ora, se
la prima ipotesi puo essere giustificata dal
fatto che Demetra ¢ la dea della fertilita, la
seconda trova un preciso riscontro in alcune
rappresentazioni dell’ Artemide di Efeso, il
cui carattere peculiare legato alla fertilita
¢ ben noto (Brenk 1998: 165-166).
I'melograni raffigurati sulla collana (fig. 6)
sono stati interpretati come un indicatore che
richiama il viaggio di Kore agli inferi (/nno
omerico a Demetra: 393—404), e che pertanto
concorrerebbe ad identificare la statua come
un’effige di culto di questa divinita (Stieber

1996: 71; Gonzalez Gonzalez 2019: 42).
Tuttavia, alcune statuette arcaiche da Corfu
e un’altra, coeva e di fattura corinzia,* tutte
riconosciute come effigi di Artemide (Icard,
Kahlil 1984: n. 542-544), dimostrano come il

Fig. 11. Kore con bocciolo e porcellino dal deposito
votivo Piazza San Francesco a Catania; meta V secolo
a. C. ca. Parco archeologico e paesaggistico di Catania
e della Valle dell’Aci, inv. 1580 (Rizza 2008: 188.
Su gentile autorizzazione del Parco archeologico
¢ paesaggistico di Catania e della Valle dell’Aci.

E vietata I’ulteriore riproduzione e/o duplicazione

melograno possa connotare anche 1’apparato . . o
g p pp dell’immagine con qualsiasi mezzo).

simbolico della dea della caccia.

L’accezione ctonia del culto del culto di Artemide pare confermata anche da alcune
fonti epigrafiche da Selinunte, che pongono in relazione Demeter Malophoros con altre
divinita, le quali assumono un carattere liminare oltre che infero. E fatto riferimento alle
iscrizioni che associano Demetra Malophoros a Pasikratéia,> letteralmente 1’“onnipo-
tente”, e a Einodia, ossia “colei che tutela 1 luoghi di passaggio” (Barone, Elia 1979:
47; Dewailly 1992: 147-148). Questa testimonianza, di per sé, richiama un’accezione
liminare che ¢ propria del culto di Artemide, divinita preposta alla tutela dei crocicchi
(Callimaco, Inno ad Artemide: 38). Ora, la lettura dei testi di Selinunte alla luce delle
testimonianze letterarie ha dimostrato che entrambi i termini, Pasikratéia (Esiodo,

32 Si tratta degli elementi circolari inseriti nella collana.
3 L’esatta provenienza del reperto ¢ ignota.

3 Sull’epiteto di Artemide Enodia vedere anche: Esiodo, Catalogo delle donne: fr. 23a. Inoltre, i contributi di
J. Pouilloux e N. Serafini (Pouilloux 1944: 418; Serafini 2015: 113-114).
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Fig. 12. Protome da Selinunte; fine VI-inizio V. Fig. 13. Statuetta femminile da Selinunte (tipo B XII

secolo a. C. Museo archeologico Regionale A. 1 ¢), fine VI-inizio V secolo a. C. Museo archeologico

Salinas, Palermo (Archivio fotografico del Museo ~ Regionale A. Salinas, Palermo (Archivio fotografico

archeologico Regionale A. Salinas, Palermo. Per ~ del Museo archeologico Regionale A. Salinas,

gentile concessione del Direttore Dott.ssa C. Greco).  Palermo. Per gentile concessione del Direttore
Dott.ssa C. Greco).

Teogonia: 411-412) e Einodia® (Inno orfico a Ecate: 1, 1), rappresentano un epiteto di
Ecate. Quest’ultimo riscontro si rivela determinante in quanto lo stesso inno orfico che
definisce Ecate Einodia, attribuisce alla dea un abito color croco, ovvero tinto con il fiore
che costituiva I’emblema delle “orsette” (Inno orfico a Ecate: 1, 2).

Tali corrispondenze hanno indotto M. L. Fama e V. Tusa a proporre una rilettura
delle stele del temenos dedicato a Zeus Meilichios (collocato a Nord-Est del santuario
della Malophoros)*, identificando la coppia divina che vi € rappresentata come Zeus ¢
Demetra/Pasikratéia, oppure Zeus e Einodia/Ecate/Artemide (Fama, Tusa 2000: 13)*.

Questi elementi sembrano confermare il carattere ctonio del culto di Artemide, e
dell’effige di Phrasikleia che ad esso sembra legata. Colpisce, a maggior ragione, 1’acco-
stamento fra I’arktéia, culto prematrimoniale (Valerio Arpocrazione, s.v. Arkteusai; Suda,
s.v. Arktos e Brauréniois: 361 ss.; Scholia Aristophanica, Lysistrata: 645) dedicato ad

3 Sul legame della figura denominata Pasikrateia con la sfera demetriaca nel contesto selinuntino vedere anche
lo studio di C. Greco (Greco 2013, 51).

¢ Per un inquadramento generale sulle stele del Meilichios, fare riferimento al contributo di C. Antonetti e S.
De Vido (Antonetti, De Vido 2006: 215). Sul culto di Zeus Meilichios e le sue accezioni misteriche oltre che
ctonie, vedere il lavoro di H. A. Shapiro (Shapiro 2002: 87).

37 Sui culti in onore di Ecate vedere anche il contributo di N. Serafini (Serafini 2015: 115).
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Artemide, e il culto ctonio di Demetra, connesso al sacrificio tesmoforico del porcellino
(Clemente Alessandrino, Protrettico: 2, 17, 1). Entrambi sono strettamente legati alla
sfera della fertilita femminile.

I1I) PHRASIKLEIA, O DELL’AMBIVALENTE RAPPORTO AI RITI DI PUBERTA
COME FATTO SOCIALE

Gli elementi qui posti in essere hanno posto 1’accento sulle diverse sfaccettature - sim-
boliche oltre che iconografiche - del confronto fra due riti diversi; il culto di Artemide
Brauronia da un lato, e il culto di Demetra dall’altro. Alla luce del confronto fra due riti
apparentemente distanti, I’intento in questa sede ¢ chiarire le problematiche antropolo-
giche cui fa capo il rito dell’orsa.

1) L’ 4RKTEI4, RITO DI PUBERTA

L’arktéia presenta un’accezione fortemente ambivalente, che si ravvisa nel fopos letterario
del sacrificio della vergine e si incarna nella valenza simbolica del colore giallo-rosso
dello zafferano.

Il mito di fondazione (Suda, s.v. Arktos e Brauréniois: 361 ss.; Scholia Aristophani-
ca, Lysistrata: 645; Bekker, Anecdocta graeca: 1, 206) dipinge in maniera drammatica
la storia dell’animale sacro ad Artemide allevato a Brauron. Un giorno una ragazzina
infastidi la bestia sino a renderla folle; questa, in preda alla pazzia, fece scempio della
bambina. Come conseguenza, il fratello di lei diede la caccia alla fiera, e la uccise. La dea,
irata, invio una pestilenza agli Ateniesi i quali, per liberarsi del flagello, furono costretti
ad obbligare le proprie figlie a “fare I’orsa” prima di sposarsi.

L’epos narra la vicenda di due giovani donne, strettamente legate all’aition brauro-
nio, le quali incarnano lo status sociale di coloro che si rapportano per la prima volta al
matrimonio e alla sessualita.

Da un lato vi ¢ la ninfa Callisto, che Artemide avrebbe trasformato in orsa per aver
mancato al proprio voto di verginita, unendosi a Zeus (Ovidio, Fasti: 11, 154-193). 11
legame di questa fanciulla con il mito di Brauron ¢ confermato dall’analisi di due piccoli
crateri figure rosse (Kahlil 1977: 86 ss.), datati al V secolo a. C., la cui decorazione pone
in associazione figure di giovanette danzanti e impegnate nella corsa con I’orso, I’animale
tutelare delle arktoi (Kahlil 1977: 89-93; Giuman 1999: 132—133). Su uno dei vasetti ¢
raffigurata la dea Artemide in persona, riconoscibile dall’arco e dai cervi che 1’accom-
pagnano, intenta a minacciare un uomo e una donna che portano maschere a forma di
muso d’orso. I. Nielsen (Nielsen 2009: 8-88) ha proposto di identificare i personaggi
presenti sulla scena come dei sacerdoti, intenti in una sorta di sacra rappresentazione in
onore della dea. Tuttavia, I’atteggiamento atterrito della figura femminile di fronte alla
minaccia della dea sembra confermare la lettura di L. Kahlil, la quale ha identificato la
donna come Callisto, ed il giovane come Akras, il figlio illegittimo che la ragazza generd
da Zeus (Ovidio, Fasti: 11, 154—193; vedere Kahlil 1977: 86 ss.). Secondo questa lettura
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I’immagine della fanciulla appare quale un monito alle giovani donne a non sfidare la
dea, avendo rapporti con un uomo prima di aver rispettato le regole del servizio rituale
(Kahlil 1977: 86 ss).

L’altra figura, che intrattiene un legame ancor piu stretto con 1’aition brauronio, ¢
Ifigenia, fondatrice del culto (Euripide, Ifigenia in Tauride:1446—1474)%. Pronta al ma-
trimonio, non giunge a celebrare la propria unione con Achille; anche questa fanciulla,
secondo una tradizione, viene trasformata in orsa (Scholia Aristophanica, Lysistrata: 645).

Tanto nel caso di Ifigenia, tanto in quello di Callisto, il primo approccio alla sessualita
¢ destinato a fallire poiché incompleto, in quanto ¢ vissuto ai margini della societa. Cosi,
mentre Callisto rimane incinta senza essere sposata ¢ paga la sua colpa con la trasforma-
zione in orsa (Ovidio, Fasti: 11, 154—193), Ifigenia non giunge mai a sposarsi, anzi perde
la vita (Eschilo, Agamennone: 191-247). Nelle figure mitiche di queste due giovani si
incarnano quindi perfettamente gli elementi fondanti dell’arktéia: da un lato, la pratica
del sacrificio umano; dall’altra, la morte simbolica della vergine®.

Nel mito di Ifigenia, questo concetto si esprime simbolicamente attraverso la sim-
bologia del croco. Eschilo, descrivendo la scena del sacrificio, precisa che la giovane
lascia cadere la propria veste tinta di croco, appena prima del momento fatale (Eschilo,
Agamennone: 238-239). Nella concezione di C. Roscino (Roscino 2015: 172—-181), que-
sto gesto presenterebbe anche una sfaccettatura erotica, in quanto alluderebbe alla morte
simbolica della fanciulla nubile e vergine che si appresta al matrimonio.

C. Sourvinou-Inwood (Sourvinou-Inwood 1988: 805-806; Franciosi 2010: 156) ri-
teneva, dal canto suo, che le arkfoi dovessero deporre il proprio vestito color del croco,
durante le feste in onore di Artemide Brauronia.

In quest’ottica I’arktéia assorbe la simbologia del krokos, in quanto rito iniziatico che
prevede la morte simbolica, requisito indispensabile perché I’individuo possa affrontare
il passaggio ad una tappa successiva, ed essenziale, della propria esistenza. Secondo C.
Calame (Calame 2002: 57-61) e M. Giuman (Giuman 2002: 92-96), tale tappa coincide
con la puberta.

L’analogia fra il colore rosso del fiore e il primo sangue mestruale ¢ semplice da
stabilire, mentre 1’associazione fra il krokos e la condizione della giovane pubera € con-
fermata dalle proprieta terapeutiche della pianta, il crocus sativus.

E noto che dagli stimmi (e in parte dallo stilo) del fiore & possibile estrarre il colorante,
ma anche una droga (Maleci Bini, Mariotti Lippi, Maugini 2006: 554)*. In farmacolo-
gia tale sostanza - tossica se assunta in quantita eccessive - ¢ impiegata come sedativo
e digestivo, ma anche come emmenagogo, elemento atto a indurre il ciclo mestruale e,

3 Sulla vicenda di Ifigenia quale mito fondante nel sentire religioso greco si rimanda a P. Grimal (Grimal
1951: 235-236).

¥ Secondo C. A. Faraone questo concetto di “morte” assume un’accezione particolare caratterizzata dal binomio
sacrificio umano/trasformazione in animale: in quest’ottica, I’orso assurge alla funzione di simbolo in quanto
sostituto del sacrificio umano (Faraone 2003).

4 Le autrici precisano come 1’impiego dello zafferano per il trattamento dei disturbi mestruali, attestato
nell’antichita, sia caduto in disuso.
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pertanto, all’aborto. Alcuni studi hanno, infine, posto in evidenza come la pianta abbia
un’azione antidepressiva (Maleci Bini, Mariotti Lippi, Maugini 2006: 554).

Queste considerazioni consentono di azzardare 1’ipotesi che I’arktéia, in quanto
rito iniziatico di puberta, prevedesse 1’assunzione della sostanza estratta dal fiore dello
zafferano da parte delle partecipanti, e non solo I’impiego del composto come colorante
per tingere i loro vestiti. Questo poiché le proprieta del fiore, atte a favorire un processo
biologico che era precisamente oggetto del rito, erano ben note agli antichi.

La tradizione letteraria prova infatti che essi erano a conoscenza degli usi molteplici
della pianta; in particolare, il Corpus Hippocraticum (Ippocrate, Corpus hippocraticum,
De Sterilibus: 230; Calame 2002: 60-61) e Plinio (Plinio, Osservazione della natura:
XXIV, 166, Calame 2002: 60—61) danno notizia del fatto che unguenti a base di zafferano
potevano costituire un rimedio contro la sterilitd. Le fonti riconoscono al croco anche
la facolta di destare il desiderio, come ¢ testimoniato dal fatto che la pianta presiede
I’unione di Hera e Zeus (Omero, [liade: X1V, 346-349), e quella di Apollo e Creusa
(Euripide, lone: 887-889).

Alcuni dati archeologici documentano, infine, la relazione simbolica del croco con la
puberta femminile, a cominciare da una testimonianza antichissima, risalente al II mil-
lennio a. C. Si tratta del ciclo di affreschi del settore femminile della Xesté 3 ad Akrotiri
(Santorini), che rappresenta alcune giovani donne intente alla raccolta del croco per farne
offerta a una divinita femminile seduta in trono. Secondo L. Alberti (Alberti 2009), I’intero
ciclo figurativo illustra un rito di iniziazione alla fertilita che prelude al raggiungimento
del menarca. In quest’ottica, la raccolta del croco potrebbe rappresentare il delicato mo-
mento di segregazione (Alberti 2009: 44) in cui I’individuo richiede la protezione della
divinita, che si esprime nel ruolo profilattico della pianta.

Un altro interessante riscontro archeologico viene proprio da Brauron. Come ¢ noto,
fra le offerte attinenti la filatura e il cucito citate nel corpus delle iscrizioni dal santuario
sull’Erasino ¢ presente il korokotds (Cleland 2005; Alavanou 1972: 12—134!). Tali do-
cumenti epigrafici suggeriscono di scartare I’ipotesi che 1’arktéia fosse un mero rituale
prematrimoniale. Si rileva infatti come 1’offerta del krokot0s sia spesso citata insieme ai
rakoi, letteralmente “stracci”.*> Se D. Marchiandi interpreta i rakoi come vesti consunte
(Marchiandi 2018: 7879, n. 78), ’associazione del krokotos e il rakos sembra piuttosto
confermare ’interpretazione di P. Brulé e M. Giuman, il quali identificano i frammenti
di stoffa come le bende che le fanciulle utilizzavano quando raggiungevano il menarca
(Brulé 1987, 236; Giuman 1999: 60—61)*.

Alla luce di queste osservazioni il rito dell’orsa si connota in maniera inequivocabile
come un rito di puberta femminile, denso di sfumature ctonie che affondano le proprie radici
nell’aition (Suda, s.v. Arktos e Brauréniois: 361 ss.; Scholia Aristophanica, Lysistrata:
645; Bekker, Anecdocta graeca: 1, 206), al cui centro ¢ il fopos del sacrificio della vergine.

41 Per una rassegna sulle offerte tessili da Brauron, fare riferimento al testo di D. Marchiandi (Marchiandi 2018).
42 Vedere per es. la testimonianza citata da L. Cleland (Cleland 2005: 39-40, n. 1529, righe 312-324).

4 Sul significato simbolico dell’offerta della veste nella sfera femminile vedere anche quanto riportato da C.

Roscino (Roscino 2015: 176-177).
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Ora, dall’accostamento fra la puberta femminile e il sacrificio cruento si desume una
domanda. Come si spiega che nel sentire religioso greco la condizione della giovane
donna pubera e nubile - la condizione delle arktoi - si iscrivesse ad un rito di espiazione?

2) PUBERTA FEMMINILE E RITI DI ESPIAZIONE

Elementi di risposta a questa domanda si possono desumere dalla connessione fra mate-
riali archeologici legati alla Brauronia e testimonianze legate al culto di Demetra e Kore
dalla Grecia occidentale.

Fra i materiali legati al culto della Brauronia attualmente inediti (per quanto attiene
gli esemplari di Brauron e di Atene) si annoverano le tavolette fittili. Ora, le poche noti-
zie ad oggi disponibili inerenti questi reperti consentono di porre in essere la loro stretta
somiglianza con alcuni pinakes di tipo locrese coevi (Parra 2013)*, il cui tema principale
¢ il ratto di Kore-Persephone.

Un primo riscontro interessante ¢ quello fra il tipo di Brauron che raffigura Artemide
Tauropolos (Parra 2013: 328; fig. 14) e quello locrese che rappresenta Europa in groppa
al toro (Lissi-Caronna, Sabbione, Vlad Borelli 2004-2007, tipo 10/4%, fig. 15; Marroni
2016: 68). In secondo luogo, il tipo della filatrice attestato sull’acropoli di Atene (fig.
16) assomiglia molto all’analogo tipo di Medma (Parra, Settis 2005: 247; Parra 2013:
327-328; fig. 17)*. Secondo M. Parra, il tipo ateniese rappresenta Atena Ergane. Tuttavia
I’offerta delle vesti, prerogativa delle vergini prossime al matrimonio*’, ¢ attestata dai dati
archeologici sia nel culto di Kore (Lissi-Caronna, Sabbione, Vlad Borelli 1996-1999, 11, 3,
p- 431 ss.), come dimostrano i pinakes locresi, che in quello di Artemide, come attestano
le epigrafi di Brauron®, e dell’ Artemision sull’acropoli®.

L’iconografia delle tavolette locresi, come € noto, ¢ stata successivamente interpretata
da P. Zancani Montuoro (Zancani Montuoro 1994-1995), M. Parra (Parra 1996: 139), L. E.
Caronna, C. Sabbione e L. Vlad Borelli (Lissi-Caronna, Sabbione, Vlad Borelli 1996-1999;
Lissi-Caronna, Sabbione, Vlad Borelli 2000-2003; Lissi-Caronna, Sabbione, Vlad Borelli
2004-2007), e da M. Mertens Horn (Mertens Horn 2005), come un’allegoria desunta dalla

4 L’autrice non precisa I’esatto luogo di rinvenimento dei pinakes di Atene, indicato genericamente come
“I’acropoli”. E dunque impossibile sapere se vengono dal Brauronion di Atene. Se questo fosse il caso, si
tratterebbe evidentemente di un ulteriore elemento atto a comprovare il legame fra la sfera simbolica legata
alla Brauronia e la valenza culturale dei culti di Locri.

4 11 compito di rivedere la prima classificazione dei pinakes intrapresa da P. Zancani negli anni Trenta del
Novecento fu affidato a F. Barello, M. Cardosa, E. Grillo, M. Rubinich e R. Schenal (corpus edito da: E. Lis-
si-Caronna, C. Sabbione, L. Vlad Borrelli: Lissi-Caronna, Sabbione, Vlad Borrelli 1996-1999; Lissi-Caronna,
Sabbione, Vlad Borrelli 2000-2003; Lissi-Caronna, Sabbione, Vlad Borrelli 2004-2007).

4 L’autrice non precisa |’esatto luogo di rinvenimento di questi pinakes dell’acropoli.

47 Un caso celebre ¢ quello del peplo tessuto in bisso offerto dalla poetessa Niosside al santuario di Hera Lacinia
(Crotone) nel IV secolo a. C. (4Antologia Palatina V1, 265).

48 Vedere per es. I’epigrafe riportata da L. Cleland, in cui appaiono il krokotos e il rakos (Cleland 2005: 39-40,
n. 1529, righe 312-324).

4 Si puo ricordare I’iscrizione citata da T. Linders, in cui appaiono il krokotos e il chitone (Linders 1972: 45,
n. 1518, righe 78-79).
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Fig. 14. Pinax in terracotta da Brauron con Artemis
Tauropolos; fine VI-inizio V secolo a. C. Brauron,
Museo (Parra 2013: fig. 6. Per gentile concessione
del Ministero della Cultura e dello Sport, Ephorate
of Antiquities of Eastern Attica, competente per la
conservazione del reperto. © Ministry of Culture and
Sports / Ephorate of Antiquities of Eastern Attica).

Fig. 15. Pinax in terracotta da Locri Epizefiri (RC)
con Europa in groppa al toro. Inizio V secolo a. C.
Disegno ricostruttivo (Lissi-Caronna, Sabbione, Vlad
Borelli 2004-2007: tipo 10/4, vol. I11. 5, fig. 56. Per
gentile concessione della Societa Magna Grecia).

Fig. 16. Pinax in terracotta dall’acropoli (Brauron-
ion?) con filatrice. 490-480 a. C. ca. Atene, Museo
dell’acropoli (per gentile concessione del Ministero
della Cultura e dello Sport, Museo dell’ Acropoli.
Acr. 13055. © Acropolis Museum, 2011. Photo:
Vangelis Tsiamis).

Fig. 17. Pinax in terracotta con filatrice da Medma
(RC). 470-460 a. C. ca. Museo archeologico
Nazionale di Reggio Calabria (Parra, Settis 2005:
247, scheda I1.87. Per gentile concessione del
Ministero della Cultura, n. 17 - 08/06/2021. Museo
archeologico Nazionale di Reggio Calabria).
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filosofia orfica, che trascende la funzione di ex vofo prematrimoniali.®® La valenza simbo-
lica della vicenda di Kore, in quest’ottica, muta da metafora del cambiamento di vita della
giovane donna prossima al matrimonio, a metafora del destino dell’anima, che non incorre
nel trapasso, ma nella metamorfosi (Zancani Montuoro 1994-1995: 198; Parra 1996: 139).

Il richiamo all’arktéia, in quanto rito iniziatico, ¢ a questo punto evidente. Tanto
il culto della Brauronia, quanto quello di Kore a Locri, riflettono la condizione fisica
e culturale della vergine. Rito di puberta da un canto, rito prematrimoniale che allude
alla perdita della condizione sociale di nubile (kore) e di vergine dall’altro. I due culti
si iscrivono al medesimo fenomeno antropologico: I’atto attraverso il quale la comunita
riconosce il cambiamento di status biologico e sociale dell’individuo. Una tappa indivi-
duale, che acquista senso solo in quanto ¢ vissuta all’interno della comunita attraverso
il rito iniziatico (Brelich 1981: 25 ss.’"), ed incarna, allo stesso tempo, una dimensione
transitoria, altra, infernale. Si tratta di uno spazio-tempo che raccoglie la condizione delle
giovani donne pubere, ma non sposate, per “esorcizzarla” e trasformarla in qualcosa di
noto, regolamentato, definito dai costumi sociali**.

Secondo A. Van Gennep, sotto il profilo antropologico tale fenomeno si iscrive ad
una fase di segregazione, che rientra nei riti di margine e separazione propri della sfera
del matrimonio e del fidanzamento (Van Gennep 1909 (trad. 1981): 112-113)%. In
quest’ottica, la segregazione ¢ definita come un requisito all’integrazione di individui
che non hanno ancora assunto il proprio ruolo all’interno della comunita e vengono per-
tanto percepiti come “pericolosi” dal punto di vista sociale’. La tradizione (Aristofane,
Lisistrata: 640—-647) greca fa coincidere questa tappa “a meta fra due mondi” con il rito
dell’arktéia, situando quest’ultimo fra la preadolescenza, rappresentata dalle arrephoroi
e dalle alétrides, e la completa maturita sessuale, simboleggiata dalle kanephoroi®.

% Sull’interpretazione dei culti di Locri come riti prematrimoniali vedere anche C. Roscino (Roscino 2015:
175). Un aggiornamento sulla questione ¢ proposto da M. Torelli; si veda al riguardo soprattutto la monografia
sui pinakes locresi curata da E. Marroni e M. Torelli 2011: 86; Marroni 2016: 74 ss.; Torelli 2016: 88. Per un
aggiornamento sul rapporto del culto di Kore a Locri con la filosofia orfica vedere il contributo di H. Eisenfeld
(Eisenfeld 2016). Sulla diffusione dell’orfismo in Magna Grecia, M. Torelli (Torelli 2011: 94).

3! Sulla distinzione fra puberta fisiologica e puberta sociale, fare riferimento ad A. Van Gennep (Van Gennep
1909 (trad. 1981): 57).

2 Secondo P. Vernant, I’elemento che completa 1’“addomesticamento” della componente femminile della
societa ¢ il matrimonio (Vernant 1990: p. 86).

3 Sul tema vedere anche in lavori di C. Survinou-Inwood e K. Dowden (Sourvinou-Inwood 1988: 58—60; Dowden
1989; Giuman 1999: 109 ss.). Si ricorda inoltre la Tesi dottorale discussa in tempi recentissimi all’Université de
Lorraine da S. Laribi-Glaubel, che si concentra in particolar modo sui riti dedicati all’infanzia (Laribi-Glaubel 2019).
* Inmerito alla pericolosita di questi individui non ancora cresciuti fisicamente e socialmente, cui viene associata
auna componente selvaggia, si ¢ espresso M. Untersteiner (Untersteiner 1946 (ed. 1991): 27); I’autore definisce
selvaggia la sessualita femminile, quando I’individuo non ¢ unito a una controparte maschile. Si segnalano
inoltre gli studi in corso sull’arktéia di V. Szymanska, che traggono spunto dalla Tesi di Laurea recentemente
discussa (Szymanska 2019) e pongono un’attenzione particolare alle fonti scritte. Significativamente, autori
antichi traducono I’accezione selvaggia della gioventu, di cui ¢ ricordata I’indole facile all’eccitazione (Pla-
tone, Leggi: 666a). In letteratura, risulta particolarmente evocativa I’'immagine dell’orsa femmina, alla quale
¢ attribuita una sessualita sfrenata, che riceve una caratterizzazione simile a quella umana (Aristotele, Storia
degli animali: V1, 579a; Oppiano d’Apamea, Cynegetica: 111, 146-158).

35 Sulla valenza sociale delle tappe che sanciscono la maturazione fisica della donna vedere i lavori di D. Musti
e C. Roscino (Musti 1990: 11-12, Roscino 2015: 176-177).
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Phrasikleia, in quest’ottica, rappresenta un interessante punto di confronto. L’eta
apparente della fanciulla, 13 014 anni, non coincide con le fonti che affermano che le
arktoi avevano circa 10 anni (Valerio Arpocrazione, s.v. Arkteusai; Suda, s.v. Arktos e
Brauréniois: 361 ss.; Scholia Aristophanica, Lysistrata: 645). Eppure, ’eta della giovane
donna corrisponde alla tradizione storica che fissa la prepuberta intorno ai dodici anni,
la puberta e 1’adolescenza intorno dodici/tredici anni e ’eta matura per il matrimonio
intorno ai quindici anni (Musti 1990: 11-12). Se I’arktéia coincide con la tappa transitoria
tra la puberta e il matrimonio (Musti 1990: 11-12), e interessa quindi fanciulle di eta piu
avanzata rispetto a quanto suggerito dalle fonti (Valerio Arpocrazione, s.v. Arkteusai;
Suda, s.v. Arktos e Brauréniois: 361 ss.; Scholia Aristophanica, Lysistrata: 645), allora
il rito coincide con ’eta apparente di Phrasikleia. Ossia 13, al massimo 14 anni.

PHRASIKLEIA, RICORDO DELLE ARKTOI

L’immagine funeraria di Phrasikleia, la kore di Mirrunte, sembra riassumere in sé¢ gli
aspetti caratterizzanti di un’identita antropologica e religiosa dal carattere ambivalente
e ctonio a un tempo, comprovata da molteplici riscontri archeologici e dalle fonti scritte.

Una sorta di filo rosso collega il santuario di Artemide sull’acropoli di Atene a Mirrunte,
e la kore col peplo, interpretata da V. Brinkmann come I’effige di culto del Brauronion
sull’acropoli (Brinkmann 2004: 74-75; Brinkmann, Koch-Brinkmann, Piening 2010:
212), all’arktéia e a Phrasikleia.

Alcune testimonianze epigrafiche da Mirrunte® hanno dimostrato come la divinita
principale del demo fosse Artemide Kolainis (Vivliodetis 2007: 41-42, 51), cui le fonti
attribuiscono prerogative simili alla Brauronia (Scholia Aristophanica, Aves: 872 a).

L’analisi stilistica di Phrasikleia consente, d’altro canto, di riconoscere fra gli attributi
della giovane il krokos (fig. 6 e fig. 7), ’emblema delle arktoi (Aristofane, Lisistrata:
645; Scholia Aristophanica, Lysistrata: 645).

Nell’insieme, questi dati consentono di proporre I’identificazione della fanciulla di
Mirrunte come una giovane “orsa” morta prematuramente, dopo la celebrazione del rito.

L’identita dell’arktéia, d’altro canto, ¢ confermata dall’analisi antropologica; testi-
monianze letterarie e dati archeologici comprovano che il rito dell’orsa aveva il preciso
scopo di celebrare la puberta. Cosi, il mito di Callisto, trasformata in orsa per aver par-
torito un figlio senza essere sposata (Ovidio, Fasti: 11, 154—193), sembra rappresentare,
su un krateriskos a figure rosse proveniente da Brauron, un monito alle fanciulle che
non abbiano compiuto il rito (Kahlil 1977: 86 ss). Inoltre, il fatto che nelle iscrizioni dal
santuario sull’Erasino siano menzionate rudimentali bende igieniche (rakoi), accanto
all’offerta del krokotos®, la quale ¢ fortemente legata all’arkteia (Aristofane, Lisistrata:
645), lascia intendere che il culto della dea di Brauron intendesse celebrare il menarca
(Brulé 1987, 236; Giuman 1999: 60-61).

6 1.G.: 112 4746.
37 Vedere per es. ’epigrafe riportata da L. Cleland (Cleland 2005: 39-40, n. 1529, righe 312-324).
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Il confronto fra materiali archeologici provenienti da santuari legati alla Brauronia e
testimonianze archeologiche rinvenite in Grecia Occidentale, legate al culto di Kore (fig. 14
efig. 15; fig. 16 e fig. 17; Parra 2013), consente di meglio percepire le sfumature religiose
e antropologiche di questo particolare momento. Sotto questo aspetto, il rito risponde alla
necessita di isolare temporaneamente individui che non hanno ancora assunto un ruolo
sociale, e vengono pertanto percepiti come “pericolosi”, onde favorirne 1’integrazione
all’interno della comunita (Van Gennep 1909 (trad. 1981): 112—113; Sourvinou-Inwood
1988: 58—60; Dowden 1989; Giuman 1999: 109 ss.).

E ancora possibile, alla luce di queste considerazioni, affermare che 1’immagine di
Phrasikleia sia un semplice sema, la statua funeraria di una donna, morta prematuramente?
L’iscrizione incisa sulla base che sosteneva I’opera pone in essere una perfetta identita
semantica e ideologica fra il testo e la statua. Il nome di Phrasikleia significa “colei
che manifesta la fama” (Svenbro 1988: 19-20); d’altro canto, la scultura ¢ definita dal
testo dell’iscrizione sema, termine che indica il concetto di ricordo e allo stesso tempo
definisce la scultura funeraria. Altrimenti detto, la statua materializza una relazione
concettuale fra la fama (k/éos) e il ricordo (sema), tale da rendere quest’ultimo eterno.
Nell’ottica di questa relazione - quasi archetipale - fra testo e opera, Phrasikleia, diventa
per definizione colei che ¢ destinata a perpetrare la fama (k/éos) (Svenbro 1988: 22 ss.;
Gonzalez Gonzalez 2019: 44).

La ricostruzione del contesto di rinvenimento consente ad oggi di credere che la
statua di Phrasikleia rappresentasse una giovane donna vissuta al tempo di Pisistrato.
Un’Alcmeonide, forse, la cui effige funeraria fu seppellita per evitare un atto sacrilego
(Mastrokostas 1972: 23; Svenbro 1988: 16—-17).

Tuttavia, I’analisi qui proposta sembra suggerire un legame inscindibile fra il sema
di Phrasikleia e il culto di Artemide, quasi a fare eco alle parole di Pausania (Pausania,
Periegesi:1,31,4) che ricorda la presenza, a Mirrunte, di una statua della Kolainis, “colei
che la gente di Mirrunte chiama Kolainis [...] come i Filaidi la chiamano Brauronia”
(Scholia Aristophanica, Aves: 872 a).

Se la kore nota come Phrasikleia rappresenti o meno ’immagine di culto della
dea, non ¢ attualmente dato saperlo®®. Per avvalorare questa ipotesi sarebbe necessario
intraprendere a Mirrunte campagne di ricerca che consentano di restituire valore alle
testimonianze epigrafiche, indagando 1’ubicazione e il reale assetto del luogo di culto
dedicato ad Artemide Kolainis.

Al momento attuale si puo soltanto riporre 1’accento sulla profonda valenza antropo-
logica dell’opera, che si desume da confronti stilistici precisi. L’arte arcaica, attraverso
I’immagine di Phrasikleia, non restituisce soltanto I’immagine commuovente di una donna
morta prima di sposarsi. Al contrario, il significato di quest’opera, cui Aristion ha donato
bellezza eterna, trascende dal ricordo (sema) al simbolo; un simbolo destinato a perpetrare
per sempre la memoria (kléos) di una condizione sociale, di una tradizione, delle arktoi.

% Unico dato materiale che concorrerebbe a identificare I’opera come una effige della dea risiederebbe nella
collana con i frutti di melograno; si tratta effettivamente di un attributo che contraddistingue alcune rappre-
sentazioni di Artemide (Icard, Kahlil 1984: n. 542-544).
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KOPE KEKAEZOMAI AIEIL. A LOOK AT ARKTEIA THROUGH
PHRASIKLEIA
MARTINA OLCESE
SO

This contribution proposes a novel interpretation of the ancient Greek masterpiece
known as kore Phrasikleia, a funerary statue discovered in Myrrhinous (Attica).
The intent is to correlate archaeological evidence, historical data, and ancient
sources, which connect the statue to the symbolics of the ‘she-bear’ rite: a cult that
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young girls of Attica dedicated to goddess Artemis in her sanctuary of Brauron
before they were married.

Ancient literature and epigraphic sources enable discerning a common thread
that connects all sanctuaries dedicated to Artemis throughout Attica. Within this
context, we observe that Myrrhinous very likely hosted a temple dedicated to Ar-
temis as the major deity of the settlement. In contrast, the history of the discovery
and the epigraphic analysis of the text carved on the statue’s base reveal the great
importance attributed to the kore. The funerary image very likely represented a
youth from the tyrannical Pisistratus family, to whom the construction of most
sanctuaries of Artemis in Attica credit is due. Furthermore, the inscription confirms
the exceptional character of the statue, as it mentions the fact that the girl died
before the celebration of her marriage.

This simple fact allows establishing a connection between Phasikleia and the
Brauron ‘she-bears’, who performed the arktéia while still virgins.

The parallel is confirmed by the iconographic analysis, revealing that some
of Phrasikleia’s attributes are strongly connected to the ‘bear’ cult. In particular,
this is the case of the stephane; indeed, the girl’s crown is composed of flowers,
whose form evokes that of crocus (crocus sativus, universally known as saffron),
the very symbol of the arktoi.

These features allow one to conclude that Phrasikleia had performed the arktéia
cult as a ‘she-bear’, but she died before the celebration of her marriage.

A close investigation on the anthropological significance of saffron enables
stating that arktéia was not a mere prenuptial ceremony but that this cult had the
specific significance of a puberty rite, whose meaning was both linked to fertil-
ity and the chthonic world. This is mainly due to the red colour of the flower,
reminiscent of human blood and sacrifice. Furthermore, various ancient sources
confirm that the plant was used to treat gynecologic diseases and was especially
connected to the menstrual cycle.

In this perspective, the cult aimed to resume the liminary condition of girls
who are biologically fertile but not yet married — people who were perceived as
‘border-line’, as they could potentially procreate, while they were not entirely part
of the community in their capacity of mothers and brides. Thus, by the expiation
rite, which signified the symbolic ‘death’ of the girl, the group reconciled the
female fertility inside human custom.

Martina Olcese, Ph.D., Ricercatrice indipendente, Dr. in Letterature e culture
classiche e moderne Scienze storiche dell’antichita, Universita degli studi
di Genova (IT), martina.olcese@archlib.eu
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Tudi star1 Slovani so poznali gnomone

—— Andrej Pleterski

Prepricanje, da so za nase poznavanje prete-
klih znanj merodajni samo zapisi starogrske
znanosti in da zunaj teh znanj ni nicesar, esar
ni v pisnih virih, je zavajajoce. Stari Slovani
S0 svoje znanje matematike in astronomije
lahko razvili neodvisno od starogrske zna-
nosti. Zani¢evanje znanja starih Slovanov
ob njegovem primerjanju s starogrSkim je
v izhodis$€u zgreSeno in ne more privesti do
uporabnih ugotovitev.

The belief that only written records of ancient
Greek science are relevant to our knowledge
of past science and that there is nothing out-
side of that knowledge that is not contained
in written sources is misleading. The ancient
Slavs were able to develop their knowledge
of mathematics and astronomy independently
of ancient Greek science. Neglecting the
knowledge of the ancient Slavs in comparing
it with that of the ancient Greeks is misguided

and cannot lead to useful findings.

KEYWORDS: ancient Slavs, ancient Greeks,
archeoastronomy

KLJUCNE BESEDE: stari Slovani, stari Grkl,
arheoastronomija

V pokrajini obstajajo matemati¢ne in astronomske pravilnosti. Zakaj je temu tako, je predmet
Stevilnih znanstvenih razprav. V teh razpravah so mozni razli¢ni pogledi in posledi¢no
razli¢ni zakljucki. Moje raziskave kazejo, da so te pravilnosti posledica fenomena, ki ga
imenujem miti¢na pokrajina (Pleterski 2018) in ga pojasnjujem prvenstveno na primeru
starih Slovanov. Ena od mnogih pravilnosti je ponavljanje kota 23,5°, ki ni nakljucno in
ga najbolj smiselno pojasnjuje nagnjenost ekliptike. Tomislav Bili¢ je miti¢no pokrajino
zreduciral na trikotnik s kotom 23,5° in poskusal dokazati, da ga stari Slovani niso mogli
poznati ter ga razglasa za mit o »sonénem kotu starih Slovanov (Bili¢ 2020). Ceprav se
ne strinjava, mu moram najprej izreci priznanje, da je nasel voljo in Cas ter svojo kritiko
tudi napisal.! S tem je dal pomemben pospesek diskusiji o miti¢ni pokrajini.

Pravilno je opazil, da sem pred Cetrt stoletja pri svoji prvi predstavitvi ideje, od kod
ponavljanje kota 23° med kulturno in simbolno pomembnimi tockami v pokrajini, zag-
resil lapsus pri definiciji nagnjenosti ekliptike (Pleterski 1996: 182). S tem sem nehote
povzro¢il ponavljanje in celo nadaljnjo erozijo te napac¢ne definicije pri vrsti kolegov
na Hrvaskem, ki se jim na tem mestu opravi¢ujem za slab zgled. Pri opozarjanju na te

' Op. ur.: Bili¢ev prispevek in kritika je objavljena v Studii Mythologici Slavici 23 (2020), 35-50.
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napacne definicije se Bili¢ ne moti. Ne drzi pa njegova trditev, da tega lapsusa nisem
opazil dve desetletji in da v treh publikacijah uporabljam hkrati pravilno in napa¢no
definicijo. Kdaj sem opazil spodrsljaj, se res ne spominjam vec. Ga pa ze v objavi iz
leta 2002 ni ve¢. Vendar v nasprotju z Bili¢evim pri¢akovanjem kota tam ne definiram
s presekom dveh ravnin, ampak z odklonom osi Zemljinega vrtenja od pravokotnice na
ravnino Zemljine kroznice okoli Sonca. V navedenem delu res stilisticno slabo povem,
da os Zemljinega vrtenja ni pravokotna na ravnino njene orbite okoli Sonca, ampak gre
za omenjeni kot odklonjena (Pleterski, Belak 2002: 19, 49). In stilisti¢na slabost je, da
ne poudarim odklona od pravokotnice na ravnino orbite. Ta kot kaZe tudi Bili¢eva slika
1, zato se mi je ta pravokotnica zdela samoumevno zaobseZena v navedbi, da os Zemlji-
nega vrtenja ni pravokotna na Zemljino orbito. Vse nadaljnje definicije so zato pravilne;
dvojnost, ki jo je Bili¢ opazil, pa je v tem, da lahko ta kot definiramo na dva nacina, z
dvema ravninama ali pa s pravokotnicama na ti dve ravnini, kar kaze tudi Bili¢eva slika
1 z dvakratno oznako &.

Za tokratno razpravo o zapisu matematike in astronomije v pokrajino je seveda po-
membno vprasanje, kaj danasnje poznavanje definicije nagnjenosti ekliptike pomeni za ta
zapis v preteklosti. Trdim, da ni€. Pri vsem tem je namre¢ najpomembnejSe dejstvo, da je
sonce pri nas poleti visje na nebu kot pozimi in da to ni prav ni¢ odvisno od tega, kako ta
pojav definiramo. Definicija nam samo pomaga razumeti pojav, vendar ga sama ne povzro-
¢a. Tako je bilo s soncem, $e preden so se pojavili ljudje, in tako bo, ko ljudi ne bo ve¢.

Zivimo v obdobju informatike. Stevilo objav v odprtem dostopu se veda vsako sekun-
do in z lahkoto moremo zbrati citate za kakr$nokoli trditev, vendar pa Stevilo citatov k
neki trditvi ni nikakr$no potrdilo za njeno pravilnost. Citat je zgolj orodje za preverjanje
trditev. Zato se osebno pri citatih drzim nacela, manj je vec.

Ce Zelim v nadaljevanju razumljivo pokazati, da je Biliéeva kritika povsem zgresena,
moram najprej opozoriti na nekatere njegove tihe teoreticne predpostavke (zapisujem jih
krepko), o katerih pa lahko sklepam iz naéina njegovega argumentiranja, ki je izrazito
deduktivno in v zvezi s starimi Slovani zanemarja empirijo.

Danasnje astronomsko znanje je izhodiS¢e za ocenjevanje astronomskega znanja
v preteklosti. — Bili¢ poudarja starogrsko tradicijo kot izvor sodobne astronomije in kot
odlocilno postavlja vprasanje, kako se domnevno poznavanje razmeroma to¢ne mere nak-
lona ekliptike pri starih Slovanih vklaplja v znanje moderne zgodovine znanosti o razvoju
primerljivih znanj v griki tradiciji. Nato prikaze starogrsko znanje o naklonu ekliptike in v
nadaljevanju $e starogr§ko prepoznavanje in razlage solsticijev, kot izpri¢ujejo pisni viri.

Staroslovanski Zreci bi morali poznati dela Eratostena ali Hiparha, da bi zmogli
v pokrajini postaviti trikotnik s kotom 23,5° ali pa sami na enak nacin kot starogrski
modreci izra¢unati ta kot in zapustiti v pisnih virih sledove tega miselnega procesa.
— Iz tega Bili¢ izpelje trditev, da ni dokaza (samega obstoja trikotnikov s tem kotom ne
priznava za dokaz), da bi Slovani poznali mero naklona ekliptike, bodisi da bi do nje
prisli neodvisno ali pa bi jo prevzeli iz grSke znanosti.

Trdnost Bili¢evega sklepanja je samo navidezna. Kot 23,5° lahko postavimo v prostor,
tudi ¢e nimamo nobenega znanja o merah naklona ekliptike. Dolo¢imo ga lahko geo-
metrijsko, ¢e imamo postavljen gnomon in celo leto opazujemo gibanje njegove sence.
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21./22. VI,

2¢e 21./22. XIL.

Slika 1. Uporaba gnomona pri dolo¢anju in prenasanju kota 23,5°.

S pomocjo stirih koli¢kov in dveh vrvic ga lahko nato kadarkoli prenesemo kamorkoli
in v katerokoli smer (Slika 1). Starim Slovanom ni bilo treba poznati niti Eratostena niti
Hiparha niti izraCunavati kota. In zakaj bi ga hoteli postaviti? Povezava med viSino sonca
in letnimi ¢asi je o€itna. Postavitev kota 23,5° po nacelih imitativne magije zagotavlja
naravno ravnovesje in pravilen tek letnih casov.

Res je na moznost opazovanja sence gnomona pomislil tudi Bilié, a jo je zavrnil s
trditvijo, da uporaba gnomona pri starih Slovanih ni poznana. Se veg, trdi, da ni nobenega
dokaza za obstoj kateregakoli astronomskega pojma ali postopka v njihovem znanju.
Kateregakoli raziskovalca starih Slovanov zanesljivo ne bo preprical o resni¢nosti teh
svojih trditev.

Res je, da o znanju starih Slovanov pisni viri ne dajejo uporabnih podatkov in so v tem
pogledu stari Slovani nevidni. Vendar naj spomnim, da arheologija zmore predstavljati
preteklost s pomocjo tvarnih virov. Velika vecina arheologov, ki raziskuje prostor, se vsaj
od Binforda dalje strinja, da je pokrajina tvarni vir (artefakt). Vanjo so ljudje zapisovali
tudi svoje misli s pomocjo ideogramov. Jaz jo imenujem miti¢na pokrajina in kot 23,5°
je samo ena od njenih Stevilnih sestavin. Kako kompleksen fenomen je miti¢na pokrajina,
prikazujem v svoji monografiji ,,Kulturni genom* (Pleterski 2014). V miti¢ni pokrajini se
prepletajo informacije arheologije, arheoastronomije, jezikoslovja, folkloristike, pisnih
virov. V njej so matemati¢ne, astronomske in folkloristicne strukture, ki se ponavljajo.
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Vse to je bilo mogoce opaziti empiri¢no, Stevilne primere podrobno opisujem v knjigi
Kulturni genom (2014). Ta knjiga predstavlja induktivni del raziskovalnega postopka, ki
je omogocil postavitev teoreticnega modela in preverljive hipoteze. Ta je bila potrjena z
arheoloskimi izkopavanji v Bodes¢ah (Pleterski 2020; Modrijan 2020), kar je deduktivni
del raziskovalnega postopka o miti¢ni pokrajini.

Za konec $e nekaj konkretnosti. Ze leta 2003 sva z Jitijem Mare$om pokazala nadin,
kako so stari Slovani lahko uporabljali gnomon, prikaz obsega tudi prenos kota v vodo-
ravno ravnino (Pleterski, Mares 2003, Abb. 2). Prav tako tam predstaviva dva ohranjena
gnomona in sledove drugih dveh pri starih Slovanih (Pleterski, Mare§ 2003: 18-24). V
knjigi Kulturni genom (2014) dodatno prikazujem sledove dveh gnomonov (Pleterski
2014: 205-207, 211) in temu v svoji zadnji objavi dodajam Se $tiri (Pleterski 2020:
267-271); nadaljnje kopicenje se mi ne zdi potrebno.
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The ancient Slavs also knew gnomons

—— Andrej Pleterski

There are mathematical and astronomical regularities in the landscape, and the reasons for
their existence are the subject of much scientific discussion. Indeed, different views are
possible and, consequently, varied conclusions can be drawn. My research shows that these
regularities result from a phenomenon that I call a mythical landscape (Pleterski 2018),
which I explain primarily in reference to the ancient Slavs. One of many regularities is
the repetition of the angle of 23.5°, which is not random and is most sensibly explained
by the obliquity of the ecliptic. Tomislav Bili¢ has reduced the mythical landscape to
a triangle with an angle of 23.5°, trying to prove that the ancient Slavs could not have
known it, proclaiming it the myth of the “solar angle” of the ancient Slavs (Bili¢ 2020).!
Although we disagree, I must first acknowledge his personal determination to find the
will and the time to write a critique. In doing so, he has given significant impetus to the
discussion regarding the mythical landscape.

Bili¢ has rightly observed that, a quarter of a century ago, in my first presentation
of the notion of the repetition of the 23° angle between culturally and symbolically si-
gnificant points in the landscape, I made lapsus in defining the obliquity of the ecliptic
(Pleterski 1996: 182). With this, I unintentionally caused a recurrence and even further
erosion of this misconception with some colleagues in Croatia, to whom I now apologise
for setting a bad example. Bili¢ is not mistaken in highlighting these erroneous definiti-
ons. However, his claim that I did not notice this lapse in the previous two decades and
that I have used correct and incorrect definitions in three publications simultaneously is
not true. I no longer remember when I first recognised the error, but it was certainly not
apparent in the 2002 publication.

Nevertheless, contrary to Bili¢’s expectation, the angle there is not defined by the
intersection of two planes but by the deviation of the axis of the Earth’s rotation from a
rectangle to the Earth’s orbital plane. I said this stylistically badly: I simply stated that
the axis of the Earth’s rotation is not perpendicular to the plane of its orbit around the
Sun, but rather is deflected by said angle (Pleterski, Belak 2002: 19, 49). Moreover, the
stylistic weakness is not to point out that the axis of the Earth’s rotation is deflected from
a rectangle to the plane of the orbit. This angle is also shown in Bili¢’s Figure 1, and the
rectangle seemed to me to have been taken for granted in the statement that the axis of the
Earth’s rotation is not perpendicular to the Earth’s orbit. Therefore, all further definitions
are correct, but the duality that Bili¢ observed is that the discussed angle can be defined

! Editorial comment: The article and critic from T. Bili¢ was published in Studia Mythologica Slavica 23
(2020), 35-50.
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in two ways: either with two planes or with rectangles on both, as additionally shown in
Bili¢’s Figure 1 with the double notation of €.

Of course, for the present discussion of the mathematical and astronomical record in
the landscape, the important question pertains to what contemporary knowledge regarding
a definition of the obliquity of the ecliptic means to this record in the past. I claim nothing.
The most important point is that in the summer, the Sun is higher in the sky than in the
winter and that this does not depend on how we define this phenomenon: the definition
helps us understand the phenomenon, but it does not cause it. This fact was true even
before humans appeared and will remain so after we are gone.

We live in the age of information technology. The number of open access publi-
cations is increasing every second, and we can easily collect quotations for any claim.
Their number depends only on how long we choose to sit at the computer. The number
of quotations to a claim does not in any way confirm its correctness. A quotation is
merely a tool for verifying claims. That is why when quoting, I personally adhere to the
principle of less is more.

To make clear below that Bili¢’s critique is totally mistaken, I must first highlight
some of his quiet theoretical assumptions (I write these in bold), of which he may not
even be aware, but which I can conclude from his method of argument, which is distinctly
deductive and neglects empiricism in relation to the ancient Slavs.

Today’s astronomical knowledge is the starting point for evaluating astronomical
knowledge in the past. Bili¢ emphasises the ancient Greek tradition as the origin of mo-
dern astronomy, and as a decisive question, how the supposed knowledge of the ancient
Slavs — of the relatively accurate value of the obliquity — fits into the knowledge of the
modern history of the science that speaks of the development of comparable knowledge
in the Greek tradition. He then presents ancient Greek knowledge of the value of the
obliquity and the ancient Greek understanding of the annual solar movement with the
solstices, as written sources testify.

Ancient Slavic priests should be familiar with the works of Eratosthenes or
Hipparchus in order to be able to set up a triangle at an angle of 23.5° in the lands-
cape, or to calculate this angle in the same way as the ancient Greek sages did and
to leave traces of this thought process in written sources. From this, Bili¢ derives the
claim that there is no proof (he does not admit the very existence of triangles with this
angle as evidence) that the Slavs knew the value of the obliquity, either to calculate it
independently or to assume it from Greek science.

The tenacity of Bili¢’s reasoning is only apparent. An angle of 23.5° can be placed in
the landscape even if we have no knowledge of the value of the obliquity of the ecliptic.
It can be determined geometrically if we have a gnomon in place and we observe the
movement of its shadow all year long. With the help of four sticks and two ropes, the
angle can then be transferred at any time in any direction (Figure 1). The ancient Slavs
did not need to know Eratosthenes, Hipparchus, or how to calculate angles. Furthermore,
why would they want to put the angle in landscape? The connection between the height of
the Sun and the seasons is obvious. Setting an angle of 23.5° according to the principles
of imitative magic ensures a natural balance of the seasons’ proper course.
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Figure 1. Use of gnomon in determining and passing the angle of 23.5°.

True, the possibility of observing the gnomon’s shadow is also considered by Bili¢,
but he rejects it by claiming that the use of the gnomon was not known to the ancient
Slavs. Moreover, he argues that there is no evidence for the existence of any astronomical
concept or process in their knowledge. Any researcher of the ancient Slavs will certainly
be uncertain of the value of his claims.

It is true that written sources do not provide useful information about the knowledge
of the ancient Slavs and they are invisible in this respect. However, let me remind the
reader that archaeology can represent the past through material sources. The vast majority
of archaeologists exploring the landscape agree, at least from Binford onwards, that the
landscape is a material source (an artefact). People would also write down in the landscape
their thoughts using ideograms. I term this the “mythical landscape”, with the angle of
23.5° as just one of its many components. I demonstrate the complexity of the mythical
landscape as a phenomenon in my monograph The Cultural Genome (Pleterski 2014).
In the mythical landscape, information about archaeology, archaeoastronomy, linguisti-
cs, folklore studies, and written sources intertwine. It contains repeated mathematical,
astronomical, and folkloristic structures. All of this could be observed empirically, and 1
describe many examples in detail in my monograph. This book represents the inductive
part of the research process. It made it possible to establish a theoretical model and a
verifiable hypothesis, which was confirmed by archaeological excavations in Bodesce
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(Pleterski 2020; Modrijan 2020), a deductive part of the research process on the mythical
landscape.

Finally: some concreteness. As early as 2003, Jifi Mares and I showed how the ancient
Slavs were able to use the gnomon, involving the transfer of the angle to the horizontal
plane (Pleterski, Mare$s 2003, Abb. 2). We also represented two preserved gnomons
and traces of the other two in the ancient Slavs (Pleterski, Mares 2003: 18-24). In The
Cultural Genome, | additionally show traces of two gnomons (Pleterski 2014: 205-207,
211), while in my most recent publication I add four more gnomons (Pleterski 2020:
267-271). No further accumulation of gnomons seems necessary.
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Eva Pocs (Ep.), Bopy, SOUL, SPIRITS AND
SUPERNATURAL COMMUNICATION. CAM-
BRIDGE: CAMBRIDGE SCHOLARS PUBLISHING,
2019, 487 p., ILLUSTRATIONS.

This book presents the proceedings of the
international conference organised by the
East-West Research Group on religious
Ethnology at the Department of Ethnology
and Cultural Anthropology of the University
of Pécs (Hungary) in December 2014. The
conference aimed to offer a more nuanced
picture than had existed before regarding
the notions of the soul and spirits among
different peoples of Europe.

The papers published in the first part of
this volume discuss the problematic issues
of the connections of body and soul. They
include Vilmos Voigt’s article on Hungarian
“spirit, soul” — lélek; Virag Dyekiss presents
the ideas about the soul in the belief system
of the Siberian Nganasan; Daiva Vaitkevi-
¢iené writes about the shadow as the soul
outside the body; Judit Farkas reports on
her research among Hungarian Krishna
believers; Kata Zsofia Vincze researches
the relationship of body and soul which
concerns sexual mores in the framework
of Judaist laws, regulations, and customs
of marriage. Willem Blécourt reveals how
deeply rooted were the notions of the second
body in Western European textual folklore.
Francesca Matteoni discusses the spirits that
helped witches to perform maleficent magic
in English folklore.

The objective of the second part of this
book is to shed light on the notions of the
soul and faith in life after death. Examples
quoted by Tatjana Minniyahmetova present
perceptions of the soul of the dead in Siberia.
Suzana Marjani¢ cites examples from the
folklore of the post-mortal and cataleptic
soul. Eva Pocs discusses how the souls
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of the dead individuals excluded from the
community can turn into assaulting demons
in folk belief perceptions. Anna Judit T6th
focuses on the unburied dead who reappear
as demons of vendetta by the ancient Greeks.
Kaarina Koski researches the notions about
the dead who live on in the shape of specific
“cemetery spirits”.

In the third part of this volume are presen-
ted beliefs and rites related to so-called double
beings, which represent a special, archaic
pre-Christian variant of soul notions, such as
werewolves, vampire, witches, nightmares,
and fairies. These figures — partly human,
partly spiritual — are discussed by Julian
Goodare and also by Lizanne Henderson,
who writes about the folklore and literary
traditions of the Scottish world of fairies.
Sandis Laime discusses the possible origins
of the Livonian werewolves; examples of
vampires and their representations in oral
narratives, films and works of literature are
analysed in the contributions by Annemarie
Sorescu-Marinkovi¢ and Maria Tausiet.

The fourth part of this book is dedicated
to communication with the spirit world:
the otherworldly journeys of the souls, the
dead who appear to humans, and New Age
spiritualism. The techniques practised to
obtain this goal, falling into a trance, for
instance, are discussed in the paper by Mir-
jam Mencej, who researches the techniques
related to circular movements. Christa Agnes
Tuczay enlists medieval German examples
of the “soul journey” seeking contact with
the dead. Gordana Gali¢-Kakkonen resear-
ches the noted example of the worldly and
otherworldly journey of Ramon de Parellos.

Different aspects of communication with
the dead are also explored in the studies
written by Alejandra Guzman Almagro on
the practice of exorcism; Ilaria Micheli pre-
sents these practices among certain African
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tribes; Sarolta Tatéar researches the Buryat
folk religion; Vilmos Tanczos introduces
the religious world of Moldavian Csdngo
man. Finally. Julia Gyimesi writes about
the Budapest School of Psychoanalysis at
the turn of the 19® and 20" centuries and
reveals the connections between spiritualism,
parapsychology, and psychoanalysis.

This book gives a nuanced picture of the
notions of body and soul associated with the
Judeo-Christian tradition and other religions,
denominations, and alternative practices;
it can be concluded that the essays give a
good insight into the folklore and literary
representations of these concepts.

Monika Kropej Telban, Ljubljana

Eva Pocs (Ep.), CHARMS AND CHARMING.
StubpIES ON MAGIC IN EVERYDAY LIFE.
LiuBLiaNa: ZarozBa ZRC, ZRC SAZU
(STUDIA MYTHOLOGICA SLAVICA — SUPPLE-
MENTA 15), 2019, 311 p., ILLUSTRATIONS.

This book focuses on the verbal aspects of
everyday magic. The authors devote their
attention to phenomenological and theoretical
studies of incantations and discuss various
topics, including charms and ancient magical
practices and their reception and diffusion.
The studies of 18 renowned researchers fo-
cusing on charms, incantations and prayers,
and their studies cover a wide spectrum
of countries, from the United Kingdom to
Russia and Iran are presented.

The book is subdivided into two parts;
in the first, the range of roles these verbal
magic played in everyday life is resear-
ched, from healing practices to the charms
that repel witches and demons. Svetlana
Adonyeva discusses contemporary magic
practice in Russia, specifically magical
writing and sending letters to the forest
king or leshyi. Olga Khristoforova also
presents contemporary Russian witchcraft
through the terms of power. Evelina Rudan
and Josipa Tomasi¢ present Croatian folk
prayers that are practised as charms next to
aperson’s deathbed, and work as clarifica-
tion of blurry and dangerous state between
“here” and “there”. Valer Simion Cosma
researches the role of Romanian priests
as enchanters. Daniver Vukeli¢ dedicated
his study to the uroci — evil charms and
spells in Croatian tradition. Davor Nikoli¢
discusses folk prayers and verbal charms
as irrational discourse through the spectre
of rational argumentation. Tomas Kencis
presents Latvian witchcraft against witches,
Zsuzsa Zavoti focusses on the aspect of
mental disorder in Anglo-Saxon England



in the context of medical charms; Louse
Milne researches dreams, nightmares, and
charms in belief-systems from a wide range
of time and places to explore certain tena-
cious semiotic structures in the charms.
Finally, Alevtina Solovyeva researches the
mythological world of Mongolian charms
and the diverse world of their rituals.

The second part of this book is comprised
of essays that offer phenomenological and
theoretical explorations of verbal charms
as a genre of textual folklore, their broad
thematic range, such as the generic boun-
daries of incantations and their connections
with other genres. Distinctive textual motifs,
transference, reception, and dissemination
are studied. Magic practices with charms as
performance and its relation to non-textual
rituals, and even the magic tied in with ima-
ges and objects are also researched. Henni
Iloméki researches oral charms and literal
notes and discusses whether an oral charm
performed at the request of an outsider can
be considered the same as one recited in the
moment of urgent need. Maria Eliferova
discusses charms within non-charm texts;
Eszter Spét presents Yezidi sacred objects
as symbols of power, tools of healing and
seals of divine favour; Eva Pocs researches
Hungarian incantations between Eastern and
Western Christianity; Sasa Babic researches
the role of location in charms, and stresses
that the locations in incantations can be
understood not only as descriptions of the
landscape but also as the human body and
body parts that are inhabited or taken by
evil or disease. Inna Veselova dedicated
her article to the magic of turning “just
words” into “reality-transforming agents”
and to the role of personal names in ritual
speech. The sources and the symbolism of
the images in Russian charms are discussed
by Liudmila Fadeyeva, and also in the final
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paper in which Vilmos Voigt researches
Russian metal icons and their “eye-power”.

This book aims to strengthen the co-ope-
ration among the researchers from the various
relevant disciplines, employing a range of
parallel and divergent methods to study verbal
charms, and simultaneously contributes to
the understanding of international verbal
magic tradition.

Monika Kropej Telban, Ljubljana
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ARKTICKA TEORIA O NASOM POVODE.

Z RUSKEHO ORIGINALU: GUSEVA, P. A KOL.:

K10 oNnI 1 0DKUDA? DO SLOVENSKEHO JAZY-
KA PRELOZIL: VIKTOR TIMURA, BRATISLAVA:
NITRAVA, 2020, 8. 209.

Zaciatky tejto tedrie siahaji do konca 18. a
19. storocia. V roku 1893 americky profesor
V.Warren vydal knihu: Ndjdeny raj alebo
koliska ludstva na severnom pole. V roku
1903 odbornik na sanskrit Bal Gangadn-
hara Tilak publikoval: Arkticka viast vo
Védach. Tato jeho praca bola prelozena
do viacerych jazykov. Tilak vychadzal
z najstarsich indickych prameniov a v prvej
zo $tyroch Casti Véd: Rigvédy dokazoval
povod Arijcov a Slovanov na severnom
pole ¢i v jeho blizkosti.

Svetlo modra obélka knihy, s ma-
pou starého sveta severného polu a jeho
prilahlych oblasti, navodzuje prijemné
zimomriavky z nepoznaného a tajuplného.
Ako je mozné, ze tak rozdielne kultiry ako
je indicka a slovanskd mézu mat’ spolo¢nt
davnu minulost? Ako je mozné, ze podl'a
tvrdenia slovenského prozaika, dramatika,
diplomata a politika Jozefa Banasa, ktory
navstivil Indiu, sa s Indmi rozpraval po slo-
vensky a Indovia s nim vo svojich jazykoch
a vzajomne si rozumeli?

Publikacia je zbornikom $tudii ruskych
historikov a archeologov: Rybakova, Gusevy,
Shastriho, Clenovej a Zarnikovej. Zbornik
vySiel v Moskve roku 1998. Podrla slov
prekladatela V.Timuru: ,, Ked’sa mi dostal
tento titul do ruky a oboznamil som sa s jeho
obsahom, pochopil som, Ze je to nieco také
dolezité, ¢o by mala poznat sirsia citatelska
verejnost. “ (s. 7).

Mnoho badatel'ov je tej mienky, Zze by
sa malo vysvetlit jazykové pribuzenstvo od
jazyka, ktory sa spomina v knihe Genezis
v 11. kapitole: ,, V celej krajine bol jeden

Jazyk a jedno narecie. " Avsak treba veno-
vat’ pozornost aj slovam z 10. kapitoly, ze
od synov Javana, ktory bol vnukom Noe-
ma: ,, ndarody obyvali svoje uizemia, kazdy
s viastnym jazykom, podla svojich kmeriov,
medzi svojimi narodmi. “ (s. 13).

Vo svojej Stadii sa Rybakov zaobera
pohanstvom Slovanov a Arijcov. ,, Pro-
blém vyvoja pohanského svetondzoru po-
cas tisicroci, ktory predchadzal prijatiu
krestanstva, takmer nikdy neprestal. Bolo
zaznamenané len zvetravanie, oslabenie
pohanstva, ktoré sa zmenilo na ,,dvojitu
vieru—dvojvieru . (s.17). Tvrdi napriklad,
ze symbolika vel’kono¢nych vajicok, ktoré st
personifikaciou Zivota, je spojena s magiou
plodnosti. Malovanie vajicok rastlinny-
mi vzormi a symbolmi na jar vypoveda
o agrarnej magii. ,, Myslienka vajicka ako
mikrokozmu, v ktorom sa odraza vesmir
siaha (...), do indo-iranskych legiend, ktoré
hovoria o vzniku vesmiru z vajca. “ (s. 27).
Aj staroveka viera Arijcov hovori o tom,
ze stvoritel’ Brahma sam vznikol zo zlatého
vajca v primarnom oceane.

Guseva vo svojej Studii hl'ada Arkticka
rodinu (Arijcov a Slovanov) v najstarsich pa-
miatkach indickej literatary Védach. Ba-
datelia 18. a 19. storoc€ia Studujuc sanskrit
(jazyk indickej kultiry), zacali venovat’
pozornost’ prirodnym javom opisanym vo
Védach a eposu Mahabharate. Tieto javy
nemohli byt pozorované z tizemia dnesnej
Indie alebo krajin Azie leziacich na zépad.
Napr. opisy polarneho dna a noci, svetla
polarnej ziary ¢i zmienka o tom, Ze suh-
vezdie Vel'kej Medvedice je vysoko nad
horizontom, ¢o nemozno pozorovat’ v Indii.
TieZ v Aveste su zmienky o polarnej hviez-
de, ktora vychadza z Dadového oceanu, ¢i
o pohori Hvarno, Vydrija (bohata na vydry),
ktoré st na juhu nezname. Bohovia aj 'udia
nosia plaste z bobrich a lis¢ich kozusin.



Letopocty sa po€itaji na zimy a nie na leta.
Hodnovernost’ Véd potvrdzuje aj skutoénost,
ze kazdy zvuk a kazdé slovo museli ostat’
bez zmien. Podobnost’ mnohych znakov
slovanskych jazykov so sanskritom hovori
o tom, ze prvotné centra tychto neskorsich
etnickych skupin sa formovali spolo¢ne a
to v Arktickej oblasti. ,, Jazyk si zachovava
slova pochddzajice z usvitu ludskej reci
a prendsa ich po starocia (...) . Viiom mozno
najst otlacky vsetkého, ¢o ludia zazili (...).
Vratane stop stretnuti s dalsimi etnikami aj
pribehy (...) o necakanych a nedostatocne
preskumanych javoch historie. (s. 55).
Okrem porovnavania slov, porovnava aj
slovanské a indoarijské religidzne a magické
pojmy. Napr. Jaga slovanska vedma, Caro-
dejnica, baba Jaga, ziadostiva smrtel'nych
obeti, usilujica sa zozrat’ kohokol'vek a v
sanskrite Jaga-jadka v zmysle obeta. Svarog
slovansky boh nebeského svetla, otec slnka
Dazboga a v sanskrite Svarga nebo, nebeské
ziarenie. Slovansky Dazbog v zmysle slnko,
slnecny kral’ a Dak$a v sanskrite ziarivy
boh, slnko. Slovanska mytologicka bytost’
(drak) Indrok, Indrik, Indra oslobodzujuca
rieky od zajatia, zamrznutia a Indra boh
hromu v sanskrite ochranca vod oslobod-
zujuci ich od démona, ktory ich schovéva,
zadrziava. Podl'a autorky Gusevy: ,,...je to
evidentne pamdt o zemi a zamrzajucich
riekach na severe. " (s. 76). Perun slovansky
boh nebeskych javov, hrozieb, hromov a v
sanskrite vladca vzduSnych vod, hrozieb,
vlastnik neba a zeme Varuna. Slovansky boh
zvierat Veles, Volos a slovo Vala v sanskrite
znamenajuce vlasaty, srstnaty. Slovanska
bohyna smrti Mara, Mora, Morena a v san-
skrite Mara, mrtiu, Marana oznacuje smrt’
aumieranie. ,, Napriek tomu, Ze po rozdeleni
skupin mytologicko-ndbozenske predstavy sa
vyvijali odlisne, boli zalozené na spolocnych
tradiciach, ktoré predchadzali rozdeleniu.
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Tam su korene sucasnej podobnosti i pribu-
znosti. “ (s. 72). Na Slovensku sa podobne;j
téme venuje Martin Golema, ktory to posuva
este d’alej a dokazuje asimilaciu slovanského
pohanstva s krest’anstvom. V ¢asopisoch:
Studia mythologica slavica, Conversatoria
litteraria Ci Acta historica neosoliensia
publikoval viacero ¢lankov o slovanske;j
Morene, Pertinovi ¢i Velesovi.

Profesor Shastri porovnal sanskrit s ru-
skym jazykom a eurépskymi jazykmi a priSiel
k zaveru, ze sanskritu je najpodobnejsia
rustina. Napr. rusky: ,, To vash dom, eto nash
dom. “V sanskrite: ,, Tat vas dham, etat nas
dham.“ (s. 85). No a mdzeme doplnit’ po
slovensky: To je va§ dom, a toto na§ dom.

V dalom prispevku N.Clenova vysvetl'u-
je, kto st Adronovci. Tato iransky hovoriaca
vetva Arijcov prisla do juznych krajin od
Volgy. V Aveste opisana rieka Ranha je
Volga, kde je oslavovana ako krasna Zena
oblecena v kozuchu z 300 koziek bobrov.
Ked’Ze bobry sa v Irane nenachddzaju a nie je
tam potrebné nosit’ kozuch, tak to znamena,
Ze sa jedna o seversku ricku. Arabi v 9. a
10. storoc¢i opisuju Rusov a ich modly, ¢i
obrad spalovania mftvych, pri ktorom sa
manzelka zomrelého bud’ sama zabije, alebo
ju zabiju a je spalena spolu s telom svojho
manzela. V starovekej indickej literatare je
opisany podobny obrad, ktory pretrval az
do 19.-20. storocCia. Alebo ina zaujimavost,
kedy sa zenské bozZstvo (modliaca sa Zena)
opakuje na ruskych vysivkach a indickych
tkanivach €i ritudlnych predmetoch. Podla
N.Celanovej najstarsi predkovia Slovanov
boli evidentne pribuzni Arijcom, pretoze
jazyk a ornamenty boli prostriedkom vza-
jomnej komunikacie a dokazom genetickej
blizkosti.

V Prilohdch (s. 142) je publikovany
preklad vynatkov z vacSiny kapitol Tilakovej
knihy: Arkticka rodina vo védach.
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Viktor Timura vo svojej zaverecnej
Poznamke prekladatela (s.203) polemizu-
je s badate'mi a vysvetluje, preco s nimi
nesthlasi. Podl'a neho spolo¢na re¢ Slova-
nov a Arijcov sa musela formovat’ uz pred
8. tisicro¢im pred Kr., to znamena eSte
predtym ako sa presunuli do arktickych

oblasti. ,, Preto treba hladat pévodnu viast

pred 8. tisicrocim, teda inde ako v arktickej
oblasti. “ (s.204). Podl'a Timuru v tejto
dobe eSte nemozno hovorit’ o Slovanoch
a Arijcoch, ale o kaukazskej europoidnej
¢eladi (europoidoch), ktorych povod je
na Kaukaze. Timura spochybiiuje aj to, Ze
nazov Arijci ma svoj pévod v pripolarnych
oblastiach. , Slovo ,, arya“ - odtial Arijci, sa
po prvy raz objavuje v suvislosti s pricho-
dom prvych vin europoidov s pribuznym,
vtedy uz slovanskym jazykom do Indie.
Tvar ,,arya“ (...) znamenal ,, ti ¢o obrabaju
polia a pecui chleba*“ — teda rolnikov. “ (...)
Prvé skupiny vSak neprichddzali do Indie
povodom zo severu, z arktickych oblasti, ale
zo strednej a vychodnej Eurdpy (nositelia
kultury lievikovitych poharov a Snurovej
keramiky — stopy po Snurovej keramike
nasli archeologovia aj pri rieke Ganga).
(s. 205). Podla prekladatel’a, ked’ za¢ali do
Indie prichddzat’ aj skupiny z pripolarnych
oblasti, tak ich rovnako nazyvali Arijci, ale sa
nevie aky bol skuto¢ny nazov tychto skupin.

Lenka Mihova, Bratislava

JAROSLAV OTCENASEK (ED.), CESKE
LIDOVE POHADKY: 1. ZVIiRECI POHADKY A
BAYKY, 2/l KOUZELNE POHADKY [CZECH
FoLKTALES: 1. ANIMAL TALES AND FABLES,
2/1. TALES OF MAGIC]. VYSEHRAD: NAKLA-
DATELSTVI VYSEHRAD 2019, sTR. 437, 554.

Uveljavljeni ¢eski slavist in folklorist
Jaroslav Otéenasek je v letu 2019 izdal kar
dve knjigi v knjizni zbirki »Ceske ljudske
pravljice«, ki je urejena po mednarodnem
klasifikacijskem sistemu Aarne — Thomp-
son — Uther (ATU)'. Kot ugotavlja avtor v
uvodnem poglavju, je najvecji manko ¢eske
folkloristike prav to, da doslej Se ni bil prip-
ravljen tipni indeks ¢eskih ljudskih pravljic,
ki bi omogo¢il znanstveno in primerjalno
raziskavo, v katero bi bilo vkljuéeno tudi
¢esko pripovedno izrocilo. Tako kot drugod
po svetu, so namre¢ tudi na Ceskem sredi 20.
stol. potekale razprave o smiselnosti tovrstnih
indeksov, saj so raziskovalci videli v siste-
matizaciji pravljic kar nekaj pomanjkljivosti.
Zaradi tega je edina strokovno pripravljena
zbirka CeSkih pravljic, ki je izSla do zdaj,
Soupis ceskych pohadek 1, 11/1, 11/2 (1929,
1934, 1937), pod uredni$tvom Vaclava Tilleja.

Znanstvena izdaja ¢eskih pravljic in
povedk, razvrs¢enih po mednarodni siste-
matizaciji, sledi sodobnim potrebam razi-
skovalcev s tem, da prinasa veliko Stevilo
pripovednega gradiva, razvr§¢enega po
zaporedju pravljiénih tipov oz. po ATU
stevilkah. Vkljucuje tudi pripovedi etni¢nih
skupin, ki zivijo ali so zZivele na ozemlju
danasnje Ceske, npr. pravljice Sudetskih
Nemcev in Romov, ki pa so seveda prevedene
v ¢eséino. Otéenasek je vkljucil v knjigo
tudi pripovedno izro¢ilo ¢eskih emigrantov,

! Uther, Hans-Jorg. 2004. TheTypes of International
Folktales. A Classification and Bibliography T-111.
(FF Communications; 284-286). Helsinki: Academia
Scientiarum Fennica.



ki je — kot méni — ohranilo ¢eske folklorne
pripovedi v njihovi prvotni obliki.

Avtor uvodoma naértuje devet knjig, v
katerih bodo predstavljene vse ¢eSke pra-
vljice in povedke, ki jih je lahko registriral
in se uvrs¢ajo v mednarodne pravlji¢ne
tipe, a ze v drugi knjigi, v kateri zacenja s
predstavitvijo ¢udeznih pravljic, ugotavlja,
da bo stevilo knjig precej narastlo.

Oba dela zbirke, ki sta iz$la doslej, sta
opremljena z ustreznim znanstvenim apa-
ratom, vkljucujo¢ indekse krajev in imen
pripovedovalcev, kratice, literaturo, vire
in angleski povzetek. Po krajSem uvod-
nem besedilu sledi gradivo, razvr§¢eno po
pravljiénih tipih. Avtor najprej predstavi
pravljicni tip, nato pa pripadajoce pripovedi,
ki so razvrscene kronolosko. Na koncu so
navedeni ustrezni podatki, e so znani: pri-
povedovalec, kraj in ¢as zapisa ter arhivski
ali bibliografski vir, od koder je pripoved
prepisana; sledi avtorjev kratek komentar
k zgodbi, ki opozarja na njene posebnosti.

V prvi knjigi, ki prinasa Zivalske pravljice
in basni, so predstavljeni prepisi vseh avtorju
dostopnih pravljic in basni, razvr§¢enih po
Stevilkah ATU 1-299. Knjiga zajema nekaj
vec¢ kot sto razli¢nih tipov Zivalskih pravljic.
Na ta nacin je predstavljenih 230 pravljic. Pri
tem Otéenasek ugotavlja, da izvira najsta-
rejsa ceska zivalska pravljica iz 12. stoletja,
medtem ko je novejse gradivo iz 70-ih let 20.
stoletja. V primerjavi s slovenskimi teksti
je ta Casovni razpon precej drugacen, ¢eski
viri so namre¢ dosti starejsi. Nasprotno pa
smo lahko med novej$im gradivom v Slo-
veniji dokumentirali zivalske pravljice Se
v danasnjem cCasu, kar je razvidno iz prve
knjige slovenskega tipnega indeksa pravljic.?

2 Kropej Telban, Monika. 2015, Tipni indeks slovenskih
ljudskih pravijic. Zivalske pravjice in basni. Ljubljana:
Zalozba ZRC: ZRC SAZU.
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Druga knjiga prinasa ¢eske cudezne
pravljice po enaki shemi in z enakim znan-
stvenim aparatom kot v prvi. Ker pa so
¢udezne pravljice po obsegu precej daljSe
od zivalskih pravljic, je v tej knjigi zajetih le
deset pravljicnih tipov od ATU 300 do ATU
304, objavljenih pa je le 97 pravljic, kljub
temu, da je ta knjiga obseznejsa. Kazalo na
koncu knjig zajema le naslove pravljic, ne pa
tudi pravljiénih tipov, kar uporabniku otezi
iskanje gradiva po dolo¢enem pravljicnem
tipu. Vsekakor bi bilo dobro v prihodnjih
korpusih v kazalo vkljuciti tudi naslove
pravlji¢nih tipov.

Namen te znanstveno izdane zbirke Ce-
skih pravljic je omogo¢iti uporabniku hiter
dostop do pripovednega gradiva, urejenega
po mednarodni klasifikaciji, in na ta nacin
olajsati sodobne primerjalne raziskave.
Obenem pa je zbirka namenjena tudi SirSe-
mu krogu bralcev in marsikomu bo sluzila
kot navdih za umetnisko ustvarjanje ali
poustvarjanje.

Monika Kropej Telban, Ljubljana
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