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IN MEMORIAM

Vitomir Belaj
8.11.1937-19. 8. 2023

—— Andrej Pleterski

Brez Vitomirja Belaja bi moja raziskovalna pot in pot Stevilnih drugih potekala drugace.
Zato tu ne bom ponavljal formalnih podatkov o njegovem zivljenju in delu, vsakdo si jih
lahko prebere kadarkoli na svetovem spletu (https://www.slovenska-biografija.si/oseba/
sbi1017450/). Zelim prikazati, kako so se prepletle najine raziskave miti¢ne pokrajine.

A pred tem bi vseeno rad dopolnil navedeni formalni Zivljenjepis z drobno anekdoto.
Ko je videl uredniski obrazec Slovenskega biografskega leksikona, v katerega naj bi se
vpisal, mi je obupano zaupal, da se pocuti kot pri izpolnjevanju davéne napovedi in da
bo zelo hvalezen, ¢e se z uredniskimi zeljami spopadem sam. Ko sem mu dal osnutek
biografije v pregled, ni imel pripomb, dodal je samo osebni opis svojega porekla, ki
pojasnjuje njegovo kulturno mnogostranost: »Ne znam z malo besedami povedati bist-
veno: rojen sem v Mariboru, kot otrok trijezicen, generacija dedov in babic so Slovenci,
Hrvati in Nemci, dva pradeda sta Ceha priseljena na Stajersko. 1941. smo bili izgnani
na Hrvasko, 1945. in 1946. smo v Lovrencu na Pohorju in od jeseni 1946 naprej v Za-
grebu.« In kot je sam neko€ zapisal, bi Slo njegovo zivljenje lahko v katerokoli smer.
Splet nepredvidljivih okolis¢in je doprinesel k temu, da je vecino zivljenja prezivel na
Hrvaskem. A ostal je trojezicen.

In ¢e se odpovem nizanju letnic in podatkov, ostane osebni pogled. Ko zaprem
o¢i, vidim lik sivolasega profesorja, ki s tihim, vendar odlo¢nim in razloénim glasom
pripoveduje do skrajnosti napeto raziskovalno zgodbo. Tako sem ga dozivel jeseni leta
1988, ko je v Ljubljani na Oddelku za etnologijo Filozofske fakultete Univerze v Lju-
bljani zacel predavati slovansko in primerjalno mitologijo. Z izjemno tankocutnostjo je
v predavanjih povzemal rekonstruiranje odlomkov miticne zgodbe, ki jih je tedaj in Se
veC desetletij [uscil Radoslav Katici¢. Bil je mojster dramaturgije predavanja in v snov
sem skocil kot zaba v vodo. Mojo radovednost za njegova predavanja je podzgala Stara
vjera Srba i Hrvata Natka Nodila, ki sem jo takrat premleval vecer za veGerom. Belajeva
predavanja so mi dala drugacen uvid in razsirila razmisljanja.

Zapiske njegovih dvoletnih predavanj, ki so se mi zdela zanimiva in pomembna,
sem zlozil v nekak$no skripto in mu predlagal, da iz tega naredi knjigo. Izziv je resno



6

ANDRE]J PLETERSKI

sprejel, a seveda takoj ugotovil, da je v zapiskih toliko napak, da so kot izhodisce knjige
neuporabni. Zadeve se je lotil drugace in potem je Cez nekaj let izSla njegova velika
monografija Hod kroz godinu, s katero je utemeljil raziskovanje miticnega prostorcasa.
V njej ne gre samo za ugotovitev, da hoja skozi ¢as pomeni hkrati hojo skozi prostor,
gre tudi za temeljne sestavine koledarskega sistema.

Belajeva predavanja in pedagosko delo v Ljubljani pa so imela posreden pomen tudi
za nastanek revije Studia Mythologica Slavica. Res se v njej ni nikoli pojavil kot avtor,
vendar je bil soustvarjalec strokovne klime in zanimanj, iz katerih je revija zrasla.

Miti¢na pokrajina se nam danes kaze kot starodavno orodje za obvladovanje sil narave,
kot prizorii¢e mitiéne zgodbe, ki se ponovi vsako leto. Ze pred stoletjem je v njej Jan
Peisker videl dva protagonista, Vjaceslav V. Ivanov in Vladimir N. Toporov sta v njej
pozneje rekonstruirala tri protagoniste. Njuno zgodbo je Belaj do podrobnosti dodelal.
Na predavanjih jo je pripovedno gnetel tako dolgo, da sem v njej zagledal zapise miticne
pokrajine in njenih trojnih struktur. Da ne gre za fatamorgano, so pozneje potrdila izrocila
pososkih starovercev o t. i. trocanih.

Ne samo, da je bila Belaju povezava med miti¢no zgodbo in miti¢no pokrajino vsec,
vzel jo je tudi za svoje raziskovalno izhodisCe in orisal vrsto trodelnih struktur miti¢ne
pokrajine na Hrvaskem. To smer svojih raziskav je kronal z monografijo Sveti trokuti, ki
sta jo napisala skupaj s sinom Jurajem; slednji je skrbel za arheoloski vidik problematike.
Belajev vstop v polje raziskav miticne pokrajine je zanje pomenil pomembno podporo
v vzdus$ju posmehovanja in nejevere, ki so ju $irili in ju Sirijo vsi tisti, ki jim lastna kog-
nitivna disonanca onemogoca, da bi na snov pogledali zunaj uveljavljenih raziskovalnih
okvirov. Belajev nastop je vnesel ustvarjalni mir.

Danes vemo, da je Stevilo miti¢nih protagonistov lahko Se vecje, Stirje, pet, sedem.
Zato imajo tudi kipi bogov polabskih Slovanov toliko obrazov in glav. Toda vsi so samo
del enotnega prapocela, kar ponazarja Zbruski idol. Pot do tega spoznanja je tlakoval
tudi Vitomir Belaj.

Prof. dddr. Andrej Pleterski, upokojeni sodelavec, ZRC SAZU, Institut za
arheologijo, Novi trg 2, SI-1000 Ljubljana, andrej.pleterski@zrc-sazu.si
ORCID: https://orcid.org/0000-0003-2978-004X
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PERSONALITA

Ob devetdesetletnici dr. Emily Lyle

—— Mirjam Mence;j

19. decembra 2022 je dr. Emily Lyle, mednarodno prepoznavna Skotska folkloristka,
praznovala svoj devetdeseti jubile;j.

Emily je leta 1954 diplomirala na Univerzi St. Andrews iz angleSkega jezika in lite-
rature. Bila je izjemno uspesna Studentka, vendar raziskovalne pozicije na univerzi takrat
ni bilo, zato je na kolidzu Jordanhill v Glasgowu opravila tecaj za poucevanje in nekaj
&asa poucevala angles¢ino na Skotskem, v Angliji in zatem tudi na Novi Zelandiji. Leta
1961 je kon¢no dobila mesto na kolidzu Ripon, kjer je lahko zacela ob pedagoskem delu
uresnicevati tudi svoje raziskovalne ambicije: delna raziskovalna zaposlitev ji je omogo-
¢ila, da je lahko vpisala doktorski $tudij na Univerzi v Leedsu in se zacela poglobljeno
ukvarjati z raziskavo Skotskih ljudskih balad. Po koncanem doktoratu je dobila mesto
raziskovalke na Univerzi v Edinburgu, in sicer na Oddelku za $kotske Studije. Na tem
oddelku, ki se je pozneje zdruzil z Oddelkom za keltske $tudije, danes pa se imenuje
Oddelek za keltske in skotske Studije (School of Celtic and Scottish Studies), je kot razi-
skovalka in sodelavka na podiplomskem $tudiju ostala vse do upokojitve — a tudi po nje;j
ni tam prav ni¢ manj aktivna.

V mednarodnem okolju je Emily Lyle danes morda $e najbolj prepoznavna kot razisko-
valka balad in urednica mnogih izdaj Skotskih ljudskih pesmi. (So)uredila je znamenito
obsezno zbirko osmih knjig pesmi z naslovom Greig-Duncan Folk Song Collection, ki
je izhajala med letoma 1981 in 2002 in vsebuje pesmi s severovzhodne Skotske, ki sta
jih na prelomu 19. in 20. stoletja zbrala Gavin Greig in James Bruce Duncan. Prav tako
je uredila dvodelno zbirko balad in pesmi iz Renfrewja in Ayrshira z naslovom Andrew
Crawford’s Collection of Ballads and Songs (1996) in souredila The Song Repertoire of
Amelia and Jane Harris (2002), druzinsko zbirko pesmi iz Perthshira in Angusa, ki jih
je zbiral sloviti raziskovalec balad Francis James Child. Emily Lyle je zbirko raziskovala
na Univerzi Harvard, kjer so bili rokopisi shranjeni. Leta 2020 je v njenem sourednistvu
iz8la tudi prva kritiéna izdaja zbirke pesmi Minstrelsy of the Scottish Border Complete
First Edition, 1802, ki jih je na zaCetku 19. stoletja izdal sloviti Walter Scott.

Ob uredniskem delu se je z baladami ukvarjala tudi raziskovalno: v svoji knjigi
Fairies and Folk: Approaches to the Scottish Ballad Tradition, ki je leta 2007 izsla kot
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prva v novoustanovljeni zbirki, posveceni prav baladam (izhaja na Univerzi v Mainzu in
je plod sodelovanja med univerzama v Edinburgu in Mainzu v Nemciji), je raziskovala
»nadnaravno« v baladah. V njej je skotske »vilinske balade«, kot sta recimo sloviti ba-
ladi »Thomas the Rhymer« in » Tam Lin«, obravnavala v kontekstu $kotskih tradicijskih
verovanj in ljudske kulture skozi zgodovinsko perspektivo.

Drugo podrocje njenega dela so letne Sege. Emily je bila pobudnica in predsednica
ustanovitve posebne delovne skupine Ritual Year Working Group v okviru SIEF. De-
lovna skupna je od leta 2004 organizirala Ze Stirinajst mednarodnih konferenc v razli¢nih
krajih Evrope. Prav tako je izdala mnoge znanstvene ¢lanke, ki so se tako ali drugace
navezovali na tradicijske Sege.

Njena zanimanja za tradicijska verovanja, folkloro in Sege, ki jih je primerjalno raz-
iskovala tudi v kontekstu indoevropske mitologije, so jo nadalje raziskovalno vodila na
Se tretje znanstveno podrocje, s katerim se poglobljeno ukvarja — podrocje indoevropske
mitologije. Stevilne ¢lanke na to temo je izdajala v specializiranih znanstvenih revijah
(glej npr. Narrative Form and the Structure of Myth, Folklore 32 (2006); The law of
succession established by Eochaid Fedlech and its implications for the theme of the Irish
sovereignty goddess, Etudes celtiques 42 (2016); The Hero Who Releases the Waters and
Defeats the Flood Dragon, Comparative Mythology 1 (2015); The “Order, chaos, order”
theoretical approach to reconstructing the mythology of a remote past, Cosmos: the ye-
arbook of the Traditional Cosmology Society 30 (2014); The Good Man’s Croft, Scottish
Studies 36 (2013), med drugim tudi v Studia mythologica Slavica (A Structure for the
Gods: The Indo-European Pantheon Reconsidered (2006); Time and the Indo-European
Gods in the Slavic Context (2008); Indo-European Time and the Perun-Veles Combat
(2009). Leta 2012 je izSla njena knjiga Ten Gods: A New Approach to Defining the
Mythological Structures of the Indo-Europeans, v kateri je predstavila novo teoretsko
perspektivo proucevanja indoevropske mitologije (Mlakar 2017), plod njenega dolgole-
tnega poglobljenega ukvarjanja z mitologijo.

Tudi na podro¢ju raziskav mitologije se je izkazala kot angaZirana organizatorka
in povezovalka raziskovalcev v mednarodnem prostoru. Ze leta 1984 je ustanovila
mednarodno drustvo Traditional Cosmology Society, katerega predsednica je bila dolga
leta, pozneje pa je bila tudi ena od pobudnic ustanovitve in podpredsednica zveze In-
ternational Association for Comparative Mythology, ki ima sedez na Univerzi Harvard.

Ob nastevanju njenih raznolikih znanstvenih interesov in izjemnega znanstvenega
opusa pa na tem mestu ni mogoce iti mimo Emily kot osebnosti. Emily Lyle sem osebno
spoznala na prvem mednarodnem znanstvenem kongresu mednarodnega folkloristi¢nega
drustva International Society for Folk Narrative Research v Tartuju v Estoniji leta 2005,
ki sem se ga udelezila kot njegova nova clanica. Emily je imela takrat kot uveljavljena
predavateljica plenarno predavanje na temo mitologije, jaz sem prisla na kongres kot
novopecena doktorica znanosti, a zanimanje za mitologijo naju je takoj povezalo. Nekaj
tednov po vrnitvi domov me je presenetilo prijazno sporoc€ilo Traditional Cosmology So-
ciety (TCS), da mi (nedvomno na Emilyjino pobudo) ponujajo Stipendijo za raziskovalno
bivanje v Edinburgu. Se ve¢, Emily se je tudi prijazno ponudila, da v tem ¢asu bivam pri
njej doma. Oboje sem seveda z veseljem sprejela. V treh tednih, ki sem jih prezivela pri
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Emily, sem lahko v zivo spremljala njeno delovno etiko: vsako jutro se je pes odpravila
na drugi konec mesta na univerzo in se vracala domov Sele pozno zvecer. Kljub temu
sva vsak vecer, zleknjeni na kavéu njene prijetne dnevne sobe, dolgo v no¢ premlevali
mitoloSka vprasanja. Njeno navdus$enje in znanje, njena pronicljiva razmisljanja in otroka
iskrivost njenega duha so bili tako inspirativni, da sem komaj ¢akala vecere, ki so bili
zame vsaj tako pomembni kot dnevi, ki sem jih prezivela med brskanjem po arhivih in
knjiznici na Oddelku za keltske in Skotske Studije.

Moje sodelovanje z Emily se ni koncalo po mojem odhodu iz Edinburga — kot ure-
dnica revije Cosmos (tudi na to mesto me je predlagala Emily) sem vseh pet let svojega
uredniskega dela sodelovala z njo pri mnogih odlo¢itvah glede revije, sodelovala sem na
konferenci, ki jo je TCS organiziral na Univerzi v Edinburgu, kot je tudi Emily sodelovala
na konferenci The Concept of Space and Time in European Folklore, ki sem jo leta 2007
v Ljubljani organizirala sama. Na mojo pobudo je naslednje leto izvedla tudi predavanje
s podrocja mitologije za Studente Oddelka za etnologijo in kulturno antropologijo Filo-
zofske fakultete Univerze v Ljubljani, na Univerzi v Edinburgu pa sem v naslednjih letih
tudi sama izvedla tri predavanja.

Toda moja osebna zgodba z Emily je le ena od mnogih osebnih zgodb raziskovalk in
raziskovalcev, ki jim je Emily, tako kot meni, utirala pot v raziskovalno delo in mednarodni
prostor. V izdaji revije Yearbook of Balkan and Baltic Studies, kjer so ob njeni devet-
desetletnici iz§la spominska pri¢evanja njenih kolegov in kolegic z vsega sveta, iz prav
vseh vejejo omembe njene gostoljubnosti in prijaznosti, naklonjenosti in prijazne pomoci
mlajsim na njihovi znanstveni poti. Ceprav se v zadnjih letih, odkar me je raziskovalno
zaneslo stran od mitologije in je pandemija nekoliko prekinila moznosti mednarodnih
srecevanj na konferencah in kongresih, najini poti nista vec¢ krizali, se vsakega decembra
v Casu njenega rojstnega dne Se vedno z nostalgijo spominjam tistih ¢arobnih vecerov v
Edinburgu. Ob njenem jubileju ji Zelim, da je njena neusahljiva in optimisti¢na energija,
po kateri slovi, e ne bi kmalu zapustila, da bi §e naprej ostala vir obéudovanja in da bi
ji zdravje ¢im dlje omogocalo nadaljnje delo na podrocju, ki ji je bilo od nekdaj najbolj
pri srcu — indoevropske mitologije.
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PERSONALITA

[IIkoma H.N. ToncToro u ykpanHckas
claBUCTHYECKasl (POJBKIOPUCTHKA
— HalpaBJICHUS, TEMBI, METO/IbI

—— Oksana Mykytenko

B 2023 r. mupoBas ciaBuctka ormeyana 100-netue co aHs poxaenus Huxute Unpuya
Toncroro (1923—1996), BKJIaq KOTPOTO HEOIIEHUM TAK)Ke B Pa3BHUTUH CIABHCTHUYCCKOMN
(ONBKIOPHCTHKH. J[eSTeNFHOCT yYEHOT0 NPUILIack (M BO MHOTOM CIIOCOOCTBOBAJIA) Ha
MIEPHOJ] PACIBETa CPABHUTEIBHBIX KOMIDIEKCHAX MEXIUCIUILIMHAPHEIX CCIICIOBAHAH B
CIIaBUCTHKE, B TOM 4mcie B YKpanHe. B Tpynax camoro H.M. Toxcroro, a Takke pado-
Tax CO3JaHHOH MM IIKOJIBI STHOJIMHIBUCTHKAH, 0(OPMUIIACH M MOJIYy4YHIa BCECTOPOHHEE
PacCMOTPEHUE U UHTETPAJIbHOCTHU KYJIBTYPHI. IToHnMaHue CEMaHTUYECKOTO CIUHCTBA
Bcex (opM (onbKIIopa OBLIO JOCTHTHYTO B PE3yJIbTaTe MHOTOJETHETO0 KOMILIEKCHOTO
9KCIIEANIIMOHHOTO U3Y4YEHHs OJJHON U3 Haubosee apxanyHbIx 30H CinaBun — [loechs, 4ro
HaIlUIO OTPa)KEHHE B IEJIOM Psi/ie MCCIIEAOBAHHH U JIETJIO B OCHOBY ()YHIaMEHTAIbHOTO
STHOJIMHTBUCTUYECKOTO ciioBaps «CraBstHCKHE ApeBHOCTI (TT.1-5; Mocksa, 1995-2012).
[HomuepkuBasi, 4TO «BCsSI HAPOAHAS KyJIbTypa AuanekTHa», H.M. ToncToil cnoco6cTBOBaN
Pa3BUTHIO THOJMHIBUCTUUECKON apealorni Kak MeKAUCIUIIMHAPHOTO HAMIPaBIICHHUS B
H3YYECHHH U PEKOHCTPYKIIMH CIIABSTHCKOH yXOBHOW KYJIBTYpPBI, BCECTOPOHHETO aHaIH3a
CIIeIM(UKH KyJIBTYPHOTO TeKcTa (GoiabpkiIopHOH Tpagumun. OOIiecnaBsHCKHI MacmTad
mpobieM, pemenneM KoTopsix 3anumaincs H.M. ToxcToi, ocTaeTcs akTyalbHBIM IS
COBPEMEHHO! CIIaBUCTUKH TaKkKe B YKpanHe, 0OCOOCHHO B CBETE€ COBPEMEHHOTO METOJ0-
JIOTUYECKOTO IITIOPATN3Ma U PACIIHPEHUS IPEIMETHOTO MO (hONBKIOPHCTHKY.

KHIOqEBBIE CJIOBA: H.. TomcToii, STHOJIHMHIBUCTHKA, CJIABUCTHKA,
(hoNBpKIIOpUCTHKA, YKpanHa.

JaHHyt0 TeMy YKpanHCKUI KOMUTET CJIaBUCTOB IPHHSUI B KAUECTBE 3asBKU MOETO AOKJIa[a
Ha ouepenHoM XIX MexayHapoJHOM Che3/ie CIIaBUCTOB, KOTOPBIN JOJDKEH OBbLIT COCTO-
atecs B 2023 1. B ¢BATH ¢ IIMPOKOMACIITAOHBIM BOCHHBIM BTOpKeHHEM PD B Ykpanny
24 despais 2022 r. cpe3n ObLT 0TIIOKEH. [IpeacTaBUTh CBOI JOKIIAA B OHIIAWH (hopMmaTte
st cMora Ha MexryHapogHoi koHpepeHun «CI0BO U 4eJIOBEK», KOTOpasi B paMKax
ro0mteiHbIX TOJNICTOBCKUX UTeHMI cocTosuachk 5—8 utons 2023 1. B ScHott [Tonswe. [ns
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MeHs OBIIO Ba)KHO HE TOJBKO MOYTHUTH MAMSTh MOEro Yuurens (s ObUla acTMpaHTKOM
Tosctoro), HO emie pa3 MOAYEPKHYTH poJib JesiTenabHocTh, Tpyaos H.M. Toncroro u
CO3/IaHHOM UM 3THOJMHIBUCTHYECKOMN IIKOJIBI U1 Pa3BUTHUS YKPAUHCKOM CIIaBUCTUKHU U
¢oapkopucTrky. OCO3HAIO BCIO YCIOBHOCTB, TOBOPS 00 YKPAaUHCKOW CIIaBUCTUYECKON
(hONMBKIIOPUCTHKE, TIOCKOJIEKY HEBO3MOKHO BBEIWICHEHUTH YacTh M3 BCEr0 KOMILIEKCa
paccMOTpeHHUs] BOCTOYHOCIABIHCKOTO, IIHUPE — CAABIHCKOIO 3THOKYJIbTYPHOTO KOHTHU-
HyyMa, KaK 1 BBIBECTH HaIlpaBJIeHHe (OIBKIOPHUX UCCIIEJOBAHUHN 32 paMKH IIHPOKOTO
MEXAUCIMIUIMHAPHOTO MacmTada. M TeM He MeHee, TOBOPS O 3HaYE€HHH TPYJIOB, HJIEH
H.U. Tosncroro st yKpaHHCKON HAYKH, a UTO MHE, ECTECTBEHHO, OJIMKE — CITABUCTH-
4ecKoi (hOJIBKIOPUCTHKH, sI TO3BOJISIIO ce0e TaKoe YIpoIIeHHe, TPHU BCell HeN30eKHOM
€r0 HEeTIOJTHOTE U (hparMeHTapHOCTH. I MEHS TUIHO paboThl Y UHUTEIIS IPEACTABIISIOT
HeHCcYepIIaeMbIi HICTOYHUK HIIeH, 0€3 KOTOPBIX He 00XOAUTCS HU OJIUH ITPOEKT, K KOTOPBIM
oOpalnaenibest MIOCTOSIHHO, ¢ KOTOPBIMHU CBEPSICIIb BCE CBOM MBICIIH, TUTAHBI U BBIBOJIBI.

B onHoM u3 mucem Jleontus Konernxkoro x H. Toncromy (ot 14.X1.1971 r.) npuBoastcs
CJIOBA, [TOPa3UTENbHBIM 00pa30M CO3BY4HbIE HallleMy BpeMeHu: «Haia gunonornyeckas
KHU3HBb XapaKTePH3yeTCs HEONPEIEIEHHOCTHIO. .. PaHbIIIe ObUTH IEHTPHPYIOIIHE MOMEHTBI,
BEpHEE — MEePCOHBI. Ternepb OHU MCYUE3NH, U Cpa3y HHUKTO HUYETO HE CTal 3HATh (...)»
(M3 mepermucku 2013: 493).

Takoii «IeHTpHUpYIOIIei» TMIHOCTRIO B HayKe Beerna Obut 1 octaercs H.W. Tosncroit.
Bxunag yueHoro B co3laHHe MHOTHX HalpaBJIEHUH B HayKke MOMCTHHE HEHCUEPIaeM U
TaK ke MIUPOK, KaK U

«KpYT TeM U po0IieM, KoTopble nHTepecoBai Hukuty Mibuua u KOTOpsIM
OH MOCBSITHJI CBOU TPY/Ibl, — CIIABSHCKAs ICKCUKOJIOTHS M CEMacUOJIOT U,
JMUATEKTOJIOTUS ¥ IMHTBUCTHYECKAS Teorpadusi, UCTOPUS CIABIHCKUX
JUTEPATYPHBIX S3BIKOB W MHCBMEHHOCTH, (POIBKIOpP, MU(OIOTHICCKUE
OCHOBBI HAPOJHOM KYJIBTYPBI CIIaBSIH, CECMHOTUKA KYJIbTYpPbl, HCTOPHS
cnasuctuku» (Tonctast 2023: 7).

HesrensHocTs H.M. ToscToro nmpumniack Ha epUOT PaciiBETa CPaBHATEIBHBIX MEXK-
JVCIUITIMHAPHBIX KOMITJIEKCHBIX HCCIICIOBAHUH B CIITAaBUCTHKE, 3HAYNTEIBHO YITyOnia
U COBEpIICHCTBOBAJA UX MPUMEHHUTEIBHO K Pa3IUYHBIM HAIPABICHUSAM I'yMaHUTApH-
ctuku. B Tpynax Hukutel Mnbnua u CBetnansl MuxaitnoBHbl TOJCTBIX, HX YUEHHUKOB
U TI0CJIe/IoBaTeliel ObII0 ChOPMUPOBAHO H IOJTYYHIIO BCECTOPOHHEE BHIPAKEHNE HOBOE
HaIpaBlieHHE B TYMaHUTAPUCTHKE — CIABSHCKAs STHOJIMHTBUCTHKA, CTABAIIAs CBOCH
LeNbI0 M3YYCHHE S3bIKa U KyJIBTYPHI B X opranudeckoit cearu (Tomcras 2013: 17).
Tem cambIM ObUIa TIOCTaBIICHA 331a4a IPOBECTH PEKOHCTPYKIIUIO CIABSIHCKOH TyXOBHOI
KyJNbTYpBl, OTPaXKEHHOU B CIaBAHCKOM A3BIKOBOM KapTHHE MUpA.

[pexacTaBieHHOE KaK LIEIOCTHOE HANPABJICHHE, I «00BSICHUTEIIBHOM CUIION» 00J1a-
JIACT «BECh KOMIUIEKC AyXOBHOM KyJIBTYpPBD», STHOIUHIBUCTHKA B KA4ECTBE HCXOIHOTO
TIPUHITAIIA YTBEPKAAET KMHTETPATEHOCTE» KyJIbTYpBL. TeopeTinueckast KBapHaa «sI3bIK
— CJIOBECHOCTB — KYJBTypa — camoco3HaHue» (3amomnbckas 2023: 136) crana obo0mmaromeit
TEOPETUUYECKOH (POPMYII0i KOMILUIEKCHBIX MCCIIEIOBAHUH JIEKCHKHU U (hPa3eosIoriun, 00psIioB
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1 BEpOBaHMH, BepOATbHIX (OIBKIOPHHUX TEKCTOB U IPOYMX MTPOSBICHHUN TpaJUINOHHON
JyXOBHOH KynbTypbl. [loHMMaHe n30MOop(hr3Ma SI3bIKa U KYJIETYPBI ITO3BOJIHIIO TOBOPHTH O
CEMaHTHYECKOM STUHCTBE BceX (popM KynbTypHOTro Tekcta. I1o 3amedanuto C.M. TosncToid,
B KOHIIETIIINH CIIaBIHCKON STHONWHTBUCTHKH HAIILTH CBOE «OPTaHUUECKOE COCTUHEHUE)
JIBa TTIaBHBIX IPHHIINIIA — «OOIIECTIaBIHCKOE U3MEPEHNE U €IMHCTBO A3bIKA U KYJIBTYPED»,
KOTOpBIE CTAIIN «ITyTEBOJHOH 3BE3/10i» Ha ITyTH HAYYHOTO ITO3HAHMS TOJICTOrO, 4eMy BO
MHOTOM CIIOCOOCTBOBAJIH JINYHBIE KAUECTBAa yUEHOTO, CIIOCOOHOCTh «HE TOJIBKO 3HATH,
HO U 4yBCTBOBaTh ciaBsiHcKoe enxuacTBo» (Tomcras 2013: 18). McenenoBanust pasiid-
HBIX (POPM TpaJUIIMOHHOM KYJIBTYPbI KaK TEKCTa CTAJIO MPEJAMETOM aHaJIM3a Pa3InuHbIX
u3MepeHuii (OJIBKIOPHOM TPaJHIIUH, BCECTOPOHHETO €€ N3yUYEHUsI, MHOTOMEPHBIX 3a/1a4
PEKOHCTPYKIMH CIABSHCKOM AyXOBHOH KyJBTYpHI U 3a/1a4 CIaBSTHCKOTO 3THOTEHE3a.
3ameuaTenbHyI0 XapaKTePHCTHKY «IIKOJIBD) ToCcTOro, KoTopas BO MHOTOM IPEI0-
MpeIUINIA YCHEHOCTh IPOWEHHOTrO My TH, Jan B cBoe BpeMms B.H. Tonopos:

«PeanipHast 3a1aua CHHTE3A 1IEII0T0, — OTMEYall OH, — MoTpedoBalia 0TKa3a
OT OTBJICKAIOIIMX YaCTHOCTEH, IPEOA0JICHHsI aBTOPCKOT'0 STOM3Ma, CBOE-
ro poJia CaMOOTPEUYEHUsI pajiy 3TOTO 1IEeJI0r0 U BCTYIUICHUS Ha MYTh HE B
rOpJOM OJIMHOYECTBE, HO «aPTENILHO», B PACUETE HA IOMOIIIb CITyTHUKOB
— HE CJIyYaiHbIX ITOITy TINKOB, HO IMEHHO CITy THUKOB-TIOMOIITHUKOB, CITyT-
HUKOB-TOBapHIeH, CIy THUKOB-IIOZBIXHUKOB. BocinTanne HecKoJIbKUX
TIOKOJICHUH CJIAaBHCTOB CO CTYJICHYECKOW CKaMbH, IPUBUTHE MM BKyCa K
obmemy geny [...], coOMpaHue CIaBUCTHYECKUX CHII BOKPYT KITFOUEBBIX
po0JieM HayKH — BCE 3TO COCTABIISIET OIHY M3 CAMHX OOJIBIINX €ro 3acIyr
niepen Haykoi» (B.T. 1993: 4-5).

Jis MHOrMX ydeHukoB u nocnenosareneil H. Toacroro, kak 1 i1t HEro camoro, Ha-
YaJIOM «TPEIETHOIO U JIOJTOr0 BXOXKICHUSD B «OOraTeHIINI MUDP PEBHEH CIIaBIHCKON
JIYXOBHOHM KyJNBTYPBD» CTAO 3HAKOMCTBO C «JCPEBHSIMHU U BECAMH MOJECCKOW TITYIIN
(Toncroit 1997: 9). 1o nannmaruse Hukute! Mitbraa B 1962 r. 6p11a HauaTa mporpamMma
TIOCIIeJOBATEbHBIX U IITAHOMEPHBIX 3Kcrreaunuii B [Tosecke, ¢ menbio coopa Matepuana —
BHavase a4 [Tonecckoro IuanekTHOro clnoBaps, 3aTeM I AITHOJIMHT BUCTHUYECKOTO aTiIaca.
B 1970-e rr. skcneauuyu HOCHIIM yXe Cyry00 ATHOJIMHIBUCTHYECKUH XapakTep, YeMy
CIIOCOOCTBOBAJIM M COCTaBJICHHBIE ITOAPOOHBIE TPOrPAMMBI IS U3YUEHHS Pa3IMIHBIX chep
HApOIHON KyJIBTYpHIL. «[ paHUIIBI COBPEMEHHBIX CIAaBIHCKUX S3BIKOB, HAPEUHI, HAPOJIOB U
STHUYECKUX rpymnil, — otMedan H.W. ToncToii, — OTHOCUTENBEHO NO3IHETO TPOUCXOXKIEHHUS.
BHIMaHNE K IOKJIBHBIM SIBICHUSIM IO3BOJINT YBHIETH ITPEAIIECCTBYIOIIHE, O0JIee paHHHE
STHOSI3BIKOBBIE M KyJIBTypHBIEC CJIOM Ha KapTe coBpeMmeHHOW CraBun» (Toncroit 1995:
51). ApxauqHOCTb ITOJIECCKHUX TUATEKTOB, B YaCTHOCTH CPEIHEIIOIECCKOT0, IOATBEPIHIO
kaprorpaduposanue marepuanoB B OJIA. Mccnenosanus B [Tonecbe — oxHOM U3 apxa-
ndeckux 30H CiaBuu, MPOAOIDKAIach MOYTH YETBEPTh BEKa M CTANIN ISl MHOTHX, B TOM
qucie B YKpauHe, «IIEHTPOM HAyYHOTO MPUTSDKEHUSD) U «IIOJUTOHOM JHAJIEKTOJIOTHYe-
CKOI1», T03K€ ¥ 3THOJIMHIBUCTHIECKOH 10JIeBOM pabOTHI KaK «CaMOCTOSITEIILHOW 00J1acTH
rymanutapHoit cnasuctukm» (Tomcrast 2013: 16—19; V3enesa 2023: 540). Dxcnenumun
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MOJTBEPANIH «JIATEPATLHOCTD IO HEAABHETO BPEMEHHU MOJIECCKOT0 TUAIEKTHOTO MaCcCH-
Bay, YTO «B 3HAYUTEIHHON Mepe CIIOCOOCTBOBAJIIO COXPAHEHHUIO €ro B 0ojiee apXxandHoM,
MHHUMAaJIBHO TpaHcopmupoBanHoM coctostHum» (I'puuenko 1993: 290).

3HaYUMOCTh COOPAHHOTO B T€ T'OJbI AKCIEANIIMOHHOTO MaTepHajia BO MHOTO pa3
BO3pOCIIa TIOCIIe TEXHOT€HHON YepHOOBUTECKOM KaTacTpodsr 1986 1., koTopas xapau-
HaJIbHO U3MEHUJIA IeMOTPa()UIecKyIo CUTYAINIO B PETHOHE 1 IPHUBEIA K TPEKPALLIEHHUIO
CYILIECTBOBAHHUS CPETHETIONIECCKOTO A3BIKOBOIO apeana Kak JUAleKTHOM LEeIOCTHOCTH,
KOI'Jla caMo TOHATHE «CPEAHENOJIECCKUI qUaIeKT» B Mpeaenax apeaabHoll CTPYKTypEI
YKPaMHCKOTO SI3BIKA yke MpUHAUIeKUT mporuioMy (I'punerxo 1999: 5). Coxpanuts
[onmecckuii KyabTYpHBIA AHANEKT B KOOPAWHATAX UCTOPUHU apXaHUeCKUX KYJIbTYPHUX
apeasnoB OB IpU3BaH (pyHIAMEHTAIBHBIN TPY/ STHOJIMHTBUCTUIECKON IITKOJBI — MSATH-
TOMHBIH ci10Baph «CraBsiHCKUE JPEBHOCTI.

Ha «mmocTuepHOOBUTECKOMY 3Tare MOABIKHIIECKYIO paboTy B TEUCHHE MHOTHX JIET
MIPOBOJAT B 30HE WIeHBI MICTOPUKO-KYJIBTYpOIOTrHUECKON 3KCTIeAUIIMY MUHUCTEpCTBA
4pe3BbIYANHBIX CUTYalUil YKpauHbl — 3THOTpa(dbl, HCTOPUKH, My3€HIINKH, OYKBAILHO
MOJBI)KHUKHU CBOETO JIeTIa, IbBOBCKHE, KHEBCKHE, POBEHCKUE yUeHbIe, TOJOBHUHA U3 KO-
TOPBIX )KEHIIMHBI, BOCCTaHABINBas BUPTyalbHYIO yke YkpanHy (Koctenko 2004: 479).
HccnenoBanus 110 BBISBICHHIO, COXPAHEHHIO 1 3aIIUTE HCTOPHKO-KYIBTYPHOTO HACIIEIUS
pernoHa poBOJISITCS, B YaCTHOCTH, B paMKax co3/1aHus YepHOOBIIECKOTO HayYHO-HH(OP-
MaIOHHOTO ()OH/Ia, B KOTOPOM ITPEAYCMOTPEHO OTPa3UTh KaK COBPEMEHHOE COCTOSTHHE
JIUANIEKTHON KYJbTYpPHO-SI3BIKOBOM CHCTEMBI, TaK U ee nuHaMuky (I'putienko 1999: 13).

B 1980-¢ rr. aKCHIeqUITHK B pa3indHbie perHoHbI [1071eChst cTamn 0COOCHHO MaCCOBBIMU
U TIOTYJISIPHBIMHY, B HUX NIPUHUMAIN aKTUBHOE yYacTHE yKpaHHCKHE HccienaoBarenu. B
omHoM m3 iriceM C.M. Toscras (ot 25 mas 1985 1.) nenmuTcs miiaHaMu OTHOCUTEIBHO JKC-
TIETMIMOHHOT0 JIETA: «... HAABUHYJIOCH JIETO C €0 SKCIIEANIIMOHHBIMHU 3a00TaMH — OIISITh
OKU/Ia€TCsl OTPOMHAs 110 YUCICHHOCTH 3Kkcneaunus. Ha 3Tot pa3 — B UepHUrosmuxy, a
3areM eie Ha bpecTmuny ¥ B BonbiHCKyI0 0051aCcTh (COOTBETCTBEHHO ¢ MUHYaHAMH U
TBBOBSIHAMH)» (XposteHko 2023: 686). 'omom panee, B skcnieaniun 1984 r. Taxke yda-
CTBOBAJIH I'PYIBI U3 JIBBOBCKOTO rOCYIapCTBEHHOTO YHUBEpcUTeTa U JKuroMupckoro
meanHCTHTYTA (TaM xe: 683). [lomecckue SKCIIeAUINY TSI MHOTHX CTaJll «OTIPaBHOM
TOYKO Ha HCCIIE0BATENBCKOM ITyTH, OTKY/a HAYaJIUCh BCE JalbHEHIIINE JOPOTU U TPO-
eD» (benosa 2023: 594). B 3T0#i CBSI3M 5l XOUY IIPUBECTH BBIICPKKY U3 THChbMa HUKHUTEI
Unpuua (ot 24 mas 1980 1.), B KOTOPOM OH COOOIIIAET MHE O TIPEACTOAIIEH SKCIISTUITTI
B Uepnurosckoe Ilonecbe u npepnaraet IpUCOSAMHUTHCS K YUaCTHUIO B HEH:

«Mmntast Okcana!

[...] B utoHe MBI efieM B akcrieaniuio Ha Yepuurosimuny (20 yenoBek u3
MI'Y, JIT'Y, Onecl'Y, UH-Ta cnaB-us u 6ankaHUCTUKH). PaboTats OymemMm
¢ 3. VI no xonma mecsima. S 6yay ¢ 3.VI mo 13.VI, 3atem MeHs cMEHHUT
Caetnana MuxaiisioBHa, a BCsI KOMITaHUS, Pa3JeIUBIIICE HA TPU OTPSIAa,
Oyzet paboTaTh re-To MoOIN30CTH APYT OT Apyra. I ne — 310 OymeT 3HATh
Anppeit AunpeeBud bepiuzoB — qo1eHT YepHUTOBCKOTO MEJUHCTUTYTA



— HIKOJIA H.M. TOJICTOI'O 1 YKPAMHCKASI CJABUCTUYECKA S ®OJIbKJIOPUCTHUKA 15

(anpec..., temn...). Takum obpazom, Ber enere nomansine ot Kuesa, a Ml
nobnmxe k KnueBy. Koopaunatet s Bam naro Ha ToT cityuaid, eciu Bapyr Bam
3aX04eTCsl HAaBECTUTh HAC WM HanucaTh HaM B UepHurosckoe Ilonecse.

Bo3MmoxHO, 5 ycIiero 10 3KCIeIuIMN Hanucats Bam u mocnate HEOOIb-
LIyI0 IIPOrpaMMy O JOKAE U Tpajie, YToOBI MPOCHTh Bac mpoBepuTh Kak
oHa paboTaeT B 3aKapraTbe.

B Mockse y MeHs1, Kak Bcerza, yiMa Jiell U s €Ba-¢/1Ba C HUMHU CIIPaBJIsi-
10Ch. JKuBeM MbI OypHOH Hay4HOU >KU3HBIO. Kaxayio HeJemo TOKIaibl,
cOopwuia, mpoekTsl. HanakxuBaeM KOHTAKT C My3bIKOBEJAMHU 1 TOTOBUMCS
n3aaBath «ClIoBaph CIaBIHCKUX HAPOAHBIX IPEBHOCTEI».

C 100pBIM U CeplICYHBIM MTPUBETOM
H. Toncroit
Bor Bam B momMos!»

MHe He NpUILIOCh, K COKAJICHUIO, IPHHATH YYaCTHE B OKCIIEUIINH, TaK KaK Ha 3TOT
nepuoJ yxke Obliia 3aIilaHnpOBaHa SKCIE UL HAIllero MHCTUTYTa B cena MiBaHo-Ppan-
KOBCKOH oOjacTtu. Y3HaB 06 sToM, Hukura Mnpuu npucian, BMecTe ¢ HEOOIBIINM
MMICHMOM, TTOZIPOoOHYT0 (Ha 5 cTpanumax) [IporpaMmy mo Teme «105KAb — TPOM — Tpamy,
JOTIOJTHEHHYIO He MeHee oapoOHBIM «IIpunoxeHnem» («4To Aesany BO BpeMsl 3aCyXH
— 00X01, TKaHbE PYIIHHUKA, Marusl Y KOJO/ALA, IPUYUHBI 3aCYyXH» U TIp.):

«Mmunasg Oxkcana!

Kemato Bam no6psrit myts Ha Kapmater. Cerogas yesxaio B UepHHTOB.
Ouenp npounry Bac na Kapnarax monpo6oBath mocnpomaTs 10 MOUM
IporpaMmam JI0Xk/1b — 'poM — rpaj. VimelTe B BUIYy, 4TO IeJble OJIOKH
nporpamm Ha Kapnarax He OynyTt padorats (T.e. He qagyT orBeTa). Ho
MHE UHTEPECHO YTO TaM €CTh, a Yero HeT.

3apanee O6maromapHeii Bam
H.T.»

IInceMo, oTHpaBiIEHHOE HEMOCPEACTBEHHO B AeHb oThe3na H.M. Toncroro B Uep-
HUroB 3.VI, cBUAETENbCTBOBAJIO KaK O 3HAYEHUH, KOTOPOE Ul HETO MMEJH IOJICBBIe
JIAHHBIE U3 Pa3IMYHBIX PETHOHOB, TaK ¥ O YBaKEHHH U BBICOKOM JJOBEPHH K HAUNHAIOIIIM
nccnenoBaresiM. [IpuBoas BrepBbie XpaHsamuecs y MeHs nucbMa Hukutel Mnbpuya,
HaIMCaHHbIE ero «(pUPMEHHBIMY» KaJUINTpaQUIECKUM MOYEPKOM, BCELENIO Pa3/Ieisio
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cinoBa A.T. XponeHko, cka3aHHBIE 110 TOBOY ero nepenucku ¢ Hukuroit Unpuuem: «...
TOJIBKO CJIOBY Ha JIUCTE IIOYTOBOW OyMaru Cy kJIeHO OCTaBaThCs CBUAETEILCTBOM yMa U
cepia, JOKyMEHTOM 3110XH U MaMATHUKOM Hay4yHoro Tpyaa» (Xposaenko 2023: 686).

OKCIeAUITNH CTIOCOOCTBOBAIH 0(OPMIICHHIO 3THOIIMHTBUCTHUECKUX HATIPaBICHUH B
LIEJIOM PsiZIE PETHOHOB (B YaCTHOCTH, CAMOCTOSITENIbHAS «KMHTEPECHO paboTaromas», 1o
cioBam C.M. Tosncro#, muHTrBOoreorpaduieckas mkona caoxuiacs B Kuromupe). 1o
BO MHOT'OM ONPEAEINIIO HAPABICHUS U 3a1a4ll U3Y4YEHUS CIaBIHCKON TpaJULIUOHHON
KYJIBTYpBI, pe3yJIbTaThl KOTOPOTO B TAJIbHEHIIIEM HAUTH HanOoJIee IMUPOKOE OTpaKEeHHE
B 3THOJIMHTBUCTHYECKOM CJIOBApE CIABSIHCKUX JIPEBHOCTEH.

Heo0xo011M0 NoAYepKHYTh, 9TO Ha KQYKAOM U3 OT/IETBHBIX ATAIOB IIMPOKOMacIITabHas
paboTa, KaK 3KCIEANIMOHHAs, TaK U Hay4IHas aHATUTHIECKast, KOTOPasi IPOBOAMIIACH MTOA
pykoBoactBoM H.M. Toncroro B CexkTope 3THONMHTBUCTUKY U (osbkinopa MHCTHTYTA
cnaBsiHOBeieHus1 PAH, Haxoauna noaaepkKy U Mpofo/bKEHUE Ha YPOBHE HALIMOHAIBHBIX
aKaJleMHYeCKUX IporpaMm B YkpauHe. Takas paborta pa3BuBanach 6arogapst KOopau-
HAIIMOHHOI JIesITebHOCTH HHCTUTYTOB M BCIIECTBHE 3HAUMMOCTH HCCIIEA0BATEIbCKIX
3a1ad4, a Takxke O6yarogaps BeiIcokoMy HayuHoMmy asroputetry H.U. Toncroro.

Orpomuoe 3radeHne umen cosMectHbIi goknaa H. u C.M. Toncereix Ha IX Mex-
IyHapoIHOM cbe3ze ciaaBucTtoB B Kuese (1983 r.). [BeicTyruieHre] mpoaomKiiio mocTas-
JICHHOW Ha TIpeIBIAyIIeM che3zie B 3arpede (1978 r.) mpobiieMbl peKOHCTPYKIIUN APCBHEH
CJIaBSHCKON JTyXOBHOM KYJBTYpBl M TEPPUTOPHATIBHOIO KyJIbTYPHOIO AUAJIEKTa, HEIo-
CPEACTBEHHO KacaJICsl IPUHIIUIIOB U 33/1a4 COCTaBJICHUS STHOJHMHIBUCTHYECKOTO CIIOBaps
(Toncreie H.M. u C.M. 1983). B xauecTBe «11epBoii IpaKTHIECKO 3aJa4um» ObLT BEIIBHHYT
TIPUHIUI COCTaBJICHHUS MHBEHTAaps] OCHOBHHUX 3HAYMMBIX 3JIEMEHTOB C yUETOM OIHCAHUS
MapaJurMaTuKH KyJIbTYPBI, UTO a0 OBl «ITOJTHOE MPEICTABICHHUS O CTPYKTYpe 00psiaa B
KaXIOM TOKaJIbHOH Tpagunumy». [ToquepkuBas, 4To «HaAEKHAsI pEKOHCTPYKIHS» TOIDKHA
YUHTBIBATh «BCE TEPPUTOPUATIBHBIE PA3HOBUIHOCTH KaXKJIOTO JIEMEHTa WK (hparMeHTa
KyJIBTYpHI B IIpeJiesiax CJIaBsSHCKOTO MUpPa U UX BHeCTaBIHCKHUX cBsa3eih» (Tomcteie 1983:
220), aBTOPBI U3JIarajy MPOBEPEHHBIH METOJOJIOTHUYECKUI MOAX0]] HAYYHOTO aHaJIHN3a,
0a3upyIOIIUICS, B IEPBYIO OYEPElb, HA APEATbHON XapaKTEePUCTHKE (PaKTHUECKOTO MaTe-
puana. OnpesnenuB B Ka4ecTBe 00BEKTa ONMHMCAHUS BCEe ()OPMBI, pA3HOBUAHOCTHU U >KaHPBI
TpaguuuonHoi KyibTypsl, HU. 1 C.M. ToncTteie 0003HAYMIN YETKHUE CTPYKTYpHBIC
PYOPHKH MX CHCTEMaTH3aLUH, KaXJasi U3 KOTOPBIX COOTBETCTBOBAJIA ONPE/ICICHHOMY
(parMeHTy HapoHOW Mojenu MUpa. OTHOCUTENBHO (POIBKIIOpa ObUIA TOJYSPKHYTA
HEOOXOIMMOCTh «HCIIOIB30BaTh (PONBKIOPHBIE HCTOYHUKH | ...] JUIT XapaKTEPUCTUKU
00ps110BOT0 1 MU(OITOTHYECKOTO KpyTa (hakToB». B KauecTBe TAKMX HCTOYHUKOB BBICTY-
TaJT 0OpsOBEIN (HOTBKIIOp, OBUIMYKH, IPEaHus, 3arOBOPHI, MaJIble >KaHPBI (OJIBKIOPA
(3araaku, TIOCIIOBHITBI, IPUTOBOPHI, 3aKJIMHAHHS, CIIOBECHBIE ()OPMYJIBI U KIUIIIE), IPyTHE
YKaHPBI, HETTOCPEICTBEHHO OTpaXkaroye HapoaHoe MupoBos3penue (Toncreie 1983: 229).

BHyTpeHHsIs CBA3b IEKCHYECKOH (CeMaHTHUECKOM) TUIIOJIOTHH ¥ 3THOJIMHIBUCTUKU
KaK JAUCIMIUIMHBI KYJIbTYPOJIOTHUECKOI HAaNPaBIEHHOCTH ObLIa OAYEPKHYTA B LIEIOM
psine paboT, HOTYYMBIINX IIHPOKOE IMPU3HAHUE. SIpkuM mpuMepoM ObuIa CTaThs O Cila-
BSIHCKUX Ha3BaHUX paxyrH (1976), B KoTOpoii OBLT IIPEICTABICH BECh CIIEKTP HAPOIHOTO
CO3HaHMS CIaBsH (BEPOBAHUs, OOPSTHOCTD, PONBKIOP) 00 3TOM IPHPOIHOM SIBIICHHH.
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Hezanonro no cpe3na Beimen n3 nedaty «llonecckuii STHOIMHIBUCTHYECKUH COOPHUKY,
TUpPaXx KOTPOro B mocieaHuit MOMeHT cokpaTtuiu ¢ 3000 no 1000, 1 ero HEBO3MOXKHO
Ob110 1ocTaTh. Bo MHOTHX roponax, B ToM 4yncie B Kuese, cOOpHUK ObLT pactpo/iaH, u
Bce OBUTH 3aHATHI 0XOTOM Ha HETO, B TO JK€ BPEeMS aBTOPCKUI KOJIEKTHB OBLIT 00€CIIOKOEH,
4TOOBI OH «JOIIEN 0 BceX, koro uarepecyet [lomecre» (Xposerko 2023: 683). Eciu
BO3MOKHOCTH MPHOOPECTH MHTEPECYIOIIYI0 KHUTY HE IPEACTaBIAIOCH, HA IIOMOIIb
Beeraa npuxoawin H.U. u C.M. ToncTsle, HeM3MEHHO CHA0XaBIIHE KOJIJIET-CIIAaBUCTOB
KHUTaMH U pa3HOOOpa3HBIMH MaTepHanamu. B xopotkom muceme (ot 29.X1.1984 r.)
H.M. Toncromy ot kuesckoro atHorpada JI.dD. ApTiox peub HIET O NPUCTAHHBIX KHU-
rax, BbICKa3bIBaeTCs MpEeNIOKCHIE B3aUMHOTO KHUTOOOMEHA M Ha/lexk/1a Ha OyIyIiue
BcTpeun B Kuese:

«['mybokoyBaxaemprit Huknta Uisna! Cepedno Tponyta Bammm BHEMa-
HHUEM, OJIaroapro 3a MpucliaHHbIe Baly KHUTH, KOTOpPBIE MHE TaK XOTENIOCh
uMeTb. Marepuainsl [Toecckoit KOH(GEPEHIIUH S IeprKaia B pyKax, a BOT
STHOJUHIBUCTUYCCKUI cioBaph a0 Hac eile He porrena. Crnacubo Bam
6omnpmmoe. byxy pana, eciim cmory 661Te BaMm mmosnie3Hoi etie Koraa-HuOy b
(Moxet ObITh, BaM moHam00sTCS Kaknue-mubo kueBckue naaanus). Criacubo
Amnppero [Tonopkoy — O.M.] 3a ero 1r00e3H0€ TOCPETHUIECTBO, KOTOPOE
TO3BOJIMIIO HaM Tlo3HaKoMuThes ¢ Bamu. B Kuese Bac xoporio 3Haror.
Bynem Hanatecst, uto Bammu myTu npoiinyT B Onmkaiimee Bpems gepes Kues
(oH Beap Toxe Ha rpanure [lonecss). Bynem uckpenne pansl Bac Buziets.

C rmy0oKIM yBa)KCHHEM
HCKpEHHE
JI. Aptiox» (M3 nepenucku 2023: 711-712).

[lepeuncnenne paboT yKpanHCKUX HCCIIEAOBATENCH, KOTOPEIE BCTPedaeM B TpyJax
H.U. Toncroro, 3aHsu10 OBl HE OJHY CTPAHUILY, pAaBHO, KaK U YKa3aHUC Ha MyOIUKAIIH
camoro Hukutel Mnbuua B pa3nuyHbIX YKPAUHCKHUX U3/IaHUSAX, MaTepraiax COBEIIaHUi
o OOIecIaBIHCKOMY JIMHTBUCTHYECKOMY aTiiacy, KOH(DEePESHINH, MHOTOYUCIICHHBIC
penien3uu u np. OH "acTo Mpue3kaeT B YKpanHy, BRICTYNACT C JOKIAJaMH Ha Pa3ind-
HBIX COBEIIAHUAX, IPUHUMAET yUaCTHE B CIABUCTUIECKUX KOH(EPEHIHX, BBICTYIIAET
OIIITOHEHTOM Ha 3aIUTaX MOKTOPCKHUX W KaHTUAATCKUX auccepTanuit u 1.1. C ogHEM
W3 TakuX BEICTyIUIeHUI B HCTUTYTE s3BIKO3HAHUS M. A.A. [ToTeOHU CBSI3aHO U MOE,
B T€ MEPBhIC OBl MOeH paboThl B UHCTHTYTE UCKYCCTBOBEICHHUS, (DOIBKIOPA U ATHO-
rpaduu, 3aakoMcTBo ¢ H.W. ToncThiM, mociie KOTOPOTro 51 OMPECIICHHO 3HAIa, X04Y
MOTIACTh B aCMIUPAHTYPY UMEHHO B CEKTOP STHOJMHIBUCTHKH U (posbkiiopa MHCTHTYTA
CJIaBSHOBEICHHMS.

B 70-80-e rr. XX ct. B Kuese — B MUHCTHTYTE s13b1K03HAHMSA UM. A.A. [Tote6HM 11 B VH-
CTUTYTE HCKYyCCTBOBEACHMS, (pobKiIopa u 3THOTpaduu uM. M.®. PEUIbcKOTO MPOBOIIIHCH,
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XOTSl 1 HEMHOTOUYHCIICHHBIE, HO OJM3KHE MO HAIPaBICHHOCTH IHAJIEKTOIOTHIECKHE
apeasbHBIE IT0JIEBBIE NCCIIEA0BAHMS, UMEIOIIHE JUISl STHOJIMHI BUCTUKH «IPHHIUITHAIBHO
BakHoe 3HaueHue» (Toscteie 1983: 227). [Ipu3HaBas STHOMMHIBHCTHUYECKYIO apealorHio
OJTHUM W3 BKHEHIINX HarpasiaeHuit, Hukuta Mnsud n CBetiana MuxaiioBHa B T€ TOJIBI
CTIPaBEUTUBO OTMEYAIIH, UTO, K COXKAIECHHUIO, B 00JIACTH N3yUIEHHS CIIaBIHCKON JyXOBHOM
KYJIBTYPBI apealIbHBIH ITOIXO eIlle He MOy Y/ JOIDKHOTO mpuMeHeHs» (Toncteie 1983:
220). Tem 3HauMMee ObUTH PaOOTHI, KOTOPBIE, PA3BUBAasl ONBIT NMPEIIECTBCHHUKOB (A.
Kpsmvckoro, K. Muxanbuyka, A. KoBaneckoro, B. ['aHI0Ba), BBINOTHSUTICE B paMKax
cocTaByieHUs ATjaca yKpauHCKOTO si3bIKa, B 4acTHOCTH, B [Toseche n UepHOOBLIHCKON
30He. HalumroieHus THaneKToNornYecKoro, OOIIETNHIBUCTHYECKOTO U HCTOPHKO-IT-
HOT€HETHYIECKOTO XapakTepa ObIIIM IPeACTaBIEHBI B pab0Tax LENoro psAiaa yKpauHCKUX
cmaBuctoB (T.B. Hazaposoit, .M. XKenesnsx, B.C. Bamenko, B.T. Konomuen, B.M.
Huxonuyka, A.M. 3anecckoro, I1.C. JIsicenko u np.).

OnHOI1 U3 IePBBIX 3HAYUTEIBHBIX pa0OT ATHOIMHIBUCTHYECKOTO HAIIPaBJIeHHs ObLia
mounorpadus T.B. Hazaposoii Jlinesicmuunuii amnac nusicuwvoi Ipun’smi (Kuis, 1985).
H.U. Toncroi, Bcera NposIBISBLINI CaMblil )KHBOM MHTEPEC K «BOAHBIM MMEHAM IIPUIIAT-
CKo-nHenpoBckoro Oacceitnay (Tomncroit 1997: 9), odueHp TEmI0 BCTPETHII HOSBICHHE 3TON
paboTHI 1 BBICOKO OLICHHIII €€ HayJHOE 3HaUeHHe. MeHee, 4eM 3a ABaALATH JIET, KOTOPbIE
OBLTH OTBEJICHHI ¢ cy 0011, Tathsina BukropoBHa Hazaposa coepmmia, Oe3 mpeyse-
JIMYEHUS1, HAyYHBIH TIOABUT — COOMpast, OTIMCHIBAsI, HCCIIETys TUaJeKTHbIE 0COOCHHOCTH
apeaia HiDkHEH [IpunsTy, u B pe3ynbTare MpeAcTaBuiia BCeCTOPOHHIOI0 XapaKTEPUCTHKY
yKpauHCKOTO si3b1ka UepHoObuTbcKOM 30HBI (I'pemyk, Kononenko 2020: 97).

B stom psgy pabdoter: U.M. XKenesusik Poce i emuoninesicmuuni npoyecu Cepeo-
HbO-HAOOHINPsAHCbKo20 npagobepedicacs (Kuis, 1987), A.M. 3anecckoro I 0sipku Kuiscvkoeo
Tlonices I/ Kuiscwke Toniccs. Emnoninesicmuyne oocnioxcennsi. — Kuis, 1989. — C. 41-75;
M.B. Hukonuyka Jlexcuunutl amnac npagobepedicrozo Ilonices (Kuig-2Kumomup, 1994),
ILE. I'punienko Apeanvne sapiosanns nexcuxu (Kuis, 1990), kannuaarckas auccepTaus
JLA. opormmenko Apeanoeis 6ydieenvhoi nexcuku cxionononicobkozo dianekmy (1999) u
Jp., B KOTOPBIX TOJYYHJI JalbHEHIICe pPa3BUTHE TEOPETHUECKUH U TPAKTHUECKUI OTIBIT
apeabHOTO U3YYCHUS A3bIKa U KyJIBTYPBL.

B HUncturyTe nckyccroBeeHus, Goipkinopa i aTHorpaduu AH B TO Bpemst B O1M3KOM
K 9THOJMHIBUCTHYECKOMY HAIIPaBJICHHUIO BBIXOAUT PsIJ 3aMETHBIX pab0T UCTOPHKO-IT-
Horpaduueckoro xapakrepa, OCHOBaHHBIX Ha METOJMKE apealibHbIX UccieqoBaHui. B
HUX TPEJICTaBIICHBI Pa3In4Hble chepbl 0OPSIO0BOI TPAJAUIINU H MATEPUATIBHON KYJIBTYPBI
ykpauHues: JI.O. Aptiox. Vipaincoxka napooua kyninapis. Iemopuxo-emuozpaghiune
Odocnioacenns (Kuis, 1977); oHa xe: Apeanvha xapakmepucmuka HOMUHATbHO2O X1i0a
Ha ykpaincokomy Ionicci //IIpobremu cyyacnoi apeanozii (Kuig, 1994. — C. 318-323);
T.B. Kocmuna. Cinvcoke orcumno looinna. Kineyv XIX — nou. XX cm. Iemopuko-emno-
epagiune docnioxcenns (Kuis, 1980); H.K. TaBpuntok. Kapmoepaguposanue senenuti
0YX08HOU KYIbMYpbl (N0 Mamepuaiam poounvhol oopsonocmu ykpaunyes (Kues, 1981).

B monorpaduun H.K. I'aBpuirok BriepBeie Obli1a IpIMeHEHa METOANKA KapTorpadu-
POBaHMS TPaJUIIMOHHON OOPSITHOCTH AJISI aHAIN3a MAJIO H3YYEHHOTO pasziera JyXOBHOH
KyJbTYPBI YKPauHIIEB — POJIMIIBHBIX 0OBIYaeB 1 00PSI0B. DKCTIETUIIOHHbIE HCCIIEA0BAHMUS
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npoBoamInCh B 20 o0Onactax YKpanHsl, oxBaTuB 163 HaceleHHBIX MyHKTa. buto mpo-
CJIC)KEHO PacIpOCTPaHEHUE U Pa3BUTHE SIBJICHHI U KOMIUIEKCOB TPaIUIIMOHHO-OBITOBOM
pomwiibHOM 00psimHOCTH KoHIa XIX — Hayana XX Beka, U3MEHCHHS, TIPOU30MIC/IINE B
BTOpOii monoBune XX B. Psin crareit H.K. I'aBpuirok kacascst MeTo/1a kapTorpadupoBaHus
JUTSL COCTABJIEHHS PETMOHATBHOTO HCTOPHKO-3THOT PA(hUECKOT0 aTIaca, C yUeTOM CIIeIH-
AIBHO COCTaBIIEHHOH mporpaMMel-BonipocHuKa (IaBpuitok H.K. 3 docesidy cknadanus
xkapm Amnaacy // HTE, 1970, Ne 3; ona xe: [Ipunyunu kapmoepadysanns aeuuy HapoOHoOT
xkyremypu / Pecionanuvnuii icmopuxo-emunozpagiunuii amnac Yrpainu, binopycii ma
Monoasii // HTE, 1973, Ne 5).

OcuossiBasich Ha nosioxkeHuu H.M. u C.M. ToJICTBIX OTHOCUTEIBEHO HEOOXOIUMOCTH
BEIpa0OTKH HepapXxuu KapTorpadryeckux (apearsHpix) conoctapienuit, H.K. I'aBprtok
MOJYEPKUBAJIA, YTO MHTCHCUBHOCTD M3MEHEHHS M3YyYacMBbIX SIBICHUI Ha MCCIIElyeMOM
TEPPUTOPUH BO3pacTalla ¢ IEPEXOJIOM OT CEeBepa K IOTy, IJIe TOUKOM OTCYeTa paccMma-
TpuBasock Ilonecse. Cebutasic Ha MHeHHe H.M. u C.M. ToncTeix, aBTOp 0TMeUasa, 4To
IPU U3YYEHUH CIABIHCKON JyXOBHOM KyJIBTYpPBI 3Ta 30HA KaK «MOJIENb IPACOCTOSHUSD)
MOXKET OBITh B35Ta B KAUECTBE UCXOJIHOM /ISl CPaBHEHHS C APYrUMH obnactsimu. Bmecte
C TeM, JUIsl HEKOTOPBIX CIy9aeB «TaKoi OTCUET ciemyeT BecTu oT [IpukapnaTckoii 30HbI,
B YaCTHOCTH OT roro-3amana [Tomommmy ([aBpumok 1981: 65). [locnenoBarensHas uccie-
JloBaTesbcKast paboTa 1o PpOHTATEHOMY COITOCTABIICHHUIO MHOXKECTBA JIOKATBHBIX ()OPM H
BapHaHTOB POMIEHOM OOPSITHOCTH TTO3BOJIHIIA BBIEIIHTH «CEBEPO-3alaiHyIo (C CEBEpHOM
Y I0T0-3aMaIHOM MOACUCTEMaMH ), IIEHTPaIbHO-BOCTOUYHYIO U 103kHYI0» (["aBprutiok 1981:
258-259), 9To B 11€710M OTBEYAET THATEKTHOMY WICHEHHIO YKPAarnHCKOT O si3bIKa. [Ipogomkus
apeaybHbIE HCCIIeIOBAHUS TPaIUIIMOHHOHN 00psaHocTH, H. 'aBprmok moxe oOpaTmiack
K KapTorpadmueckoMy pacCMOTPEHHUIO YPE3BBIYAHO MHTEPECHOTO U MAJIOU3Y4YEHHOTO
MapeMUIHOTO XaHpa — GopMyiam oOMaHa JieTeil kak MudornosTHIecKoMy (GparMeHTy
HapoJHBIX BepoBaHui. [Ipr 5ToM 0cHOBHOE BHUMaHHUE NPH aHAJIM3€ BapHAaHTOB BepOaIbHOM
CTEPEOTHUITNH «MU(]O-aHTPOIIOTOHUYECKOI TEMATUKIY YAEISIIOCh, KaK ITIOAYEpKHUBaja aBTop,
noJieccKkoMy Matepuaiy. [Ipu 3Tom apeanbHble XapaKTepPUCTHKN CTAaHOBIJIMCH JIOTIONTHE-
HHUEM Hay4HBIX 3HAHHH OTHOCUTENIFHO TeppUTOpHabHON anddepenimanmu [Tonechs kak
OIIHOM N3 apXan4ecKNuX NCTOPHUKO-KyIbTYPHBIX 30H CIIaBin 1 NOATBEp K Aay BeiBos! H.1.
Toncroro o ananexre Kak JMHTBO-3THO-(onbKIopHON eaunute (I"'aBprmok 1994: 338).

HccnenoBanus poAniIbHOM 00psITHOCTH yKpauHIeB Obutn pooinkensl E.A. bopsik.
H.K. T'aBpwitok Oblla HAYYHBIM PYKOBOJUTEIEM JTOKTOPCKOW JAMCCEPTAIMU U MOHO-
rpadpun E.A. Bopsik baba-nosumyxa 6 KyibmypHO-iCmopudHiti mpaouyii ykpainyie:
Mmide npogpannum i caxpanvnum (Kuis, 2009). B onpeneneHHOH cTeneHN TeMa SIBUIACh
pa3BUTHEM €€ KaHIUIATCKON ANCCcepTannel, KoTopas Oblia MOCBSIEHA TPaUINOHHBIM
BEPOBAHUAM YKPanWHIEB, CBA3aHHBIX ¢ TKadecTBOM (bopsk O. Tkaymeo 6 obpsioax ma
sipysannsx ykpainyie: cepeouna XIX — nouamox XX cm. Kuis, 1997), u Taxxe OblIa
OCHOBaHa Ha TeopeTnyeckux npunimnax mkonsl H.U. Toncroro. E. Bopsik, oOpaTus-
IIMCh K MaTepHaIy POAWIBHON OOPSAHOCTH CILyCTS ITOYTH TPEX JECSITKOB JIET TOCIHE
noJeBbIx uccuenoanuit H. ['aBpuitok, cMoriia B HOBBIX YCIOBHUSIX U IPUMEHUTEIHHO K
[IOCTaBJICHHOM LEJIN TPOAHAIM3UPOBATS 3anucH, caenannblie B 1970—-1980 rr., Toraa ewe
HEMOCPEICTBEHHO OT )KUBBIX HOCUTENEH Tpaauluu. Bo Bpems 3KcIe TUIIMOHHBIX BBIE30B
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B 2003-2009 rr. B cocTaBe KOMIUIEKCHUX HAy4HBIX dKcrneauuuit ['ocygapcTBeHHOTo
Hay4yHoro L{eHTpa 10 3anmre KyJIbTypHOTO HACIEANS OT TEXHOTeHHUX KatacTpod MUC
Ykpaunsbl, Obl10 00CIIe0BaHO 52 ceia, YTO MO3BOJIMIIO CO3aTh YHUKAIIBHBIA KOPITYC
MaTepHaJIoB OT IepECEICHIICB:

s 30ipka mMOTBOBHX MaTepiaiiB Ma€e CBOIO CIEIU(IKY: BECh KOMILICKC
3amuciB 3pobieno Ha [lomicei — Ha XKuromupiumai Ta PiBHenmmni. Oco-
OnuBicTh pOOOTH eKCIIeNnIIiH [...] mossrae y nepeBakHoMy (ikcyBaHHI
PO3IOBIJICH MEepPEeCeNCHIIB, IKi JOHEIaBHA MEIIKAIH B 30HI BIIYYyKCHHS
Yopuobunbscbkoi AEC, a Takok HaceleHHs], sIKe BCE I11e MEIIKAE Ha €KO-
noriuxHo Hebe3nmewnnx teputopisx (bopsxk 2009: 29).

B monorpagun E.A. Bopsik npusenena obmupHas 6noarorpadus mo MHOTHM Clia-
BSIHCKHUM TPaJUIUAIM, Ucioyib3oBaHbl padoTel H.U. 1 C.M. Toncteix, T.A. ArankuHoi,
JI.LH. Bunorpanosoii, A.A. ITnotaukosoii, U.A. CenakoBoii, A.JI. ToropkoBa u ap. B
YaCTHOCTH, ITPUBEICHBI JAHHBIE TI0 TEMATUYECKUM KapTaM F0’KHOCIABSIHCKOTO KYJIbTYp-
HO-IHAJIEKTHOTO MaTepuaa (Ipa3AHUKH 10 II0BOLY POANH, *KEHIIWHBI, TPUTIIAIICHHBIC B
Ka4ecTBE rOCTeH, «COPOUKa» HOBOPOXKAECHHOTO, IEHCTBHA C OCJIEIOM U Tp.), IPEICTaB-
nenHble B MoHOrpaduu A.A. ITnoTHIKOBOW «DTHOMMHTBHCTHYECKas reorpadust FOxxHOM
CrnaBum» (Mocksa, 2004), Takxke HH(GOPMAIIOHHO OOTaThIii MaTepall 14 IeKCHYecKuX,
CEMaHTHYECKUX U KOMOMHHPOBaHHBIX KapT B MoHOrpaduu M. A. CenakoBoii «bankanckue
MOTHBHI B S3bIKE U KyNnbType 6oarap» (Mockaa, 2007).

B uucie ocHOBHBIX HccnenoBaTenbekux 3agad mkoasl H.U. Toncroro, Henocpen-
CTBEHHO CBSI3aHHBIX C NMPOOJIEMON PEKOHCTPYKIMH CIABSTHCKON yXOBHOH KyJBTYPBI,
OBbUIN «HEOJHOKPATHO CTaBUBIIHMECS» BOIPOCH pa3pab0TKH ANAJIEKTOIOTUH CITaBTHCKON
MHU]OJIOTHH, B YaCTHOCTH PErNOHAIILHON THITOJIOIUH IIEPCOHAKEH BOCTOYHOCIIaBSIHCKOM
HU31eH MU]OIOrHH, YCTaHOBIICHHUS ee perHoHanbHOoM crieruduky (Bunorpagosa 2023:
386). B aT0i1 cBs131 B CeKTOpE STHOIMHTBUCTUKH U (DOIBKIOPA IO pYKOBOACTBOM ToiI-
CTOTO B cBoe BpeMs Oplta Hawata padora O.A. [lopurikoi, mOCBAIICHHAS YKPAaHHCKON
JI€MOHOJIOTHH. AKTyaJbHOCTh TeMBI, Kak noguepkuBana O. [lopuikas, Obla BeI3BaHA
TIPEXJIe BCETro TEM, YTO TaKHe MCCie0BaHNs O(UIMANIBEHON HayKol paHee He oAep-
YKHUBAJINCH, YTO PUBEJIO K TOPMOKEHHIO N3yUYeHHUs B YKpauHE HapOHONH MCHU(OIOTUH
KaK «HEOThEMJIEMOTO JIEMEHTa AyXOBHOW KYJIBbTYPBI yKpanHcKoro 3THocay (Ilopiubka
2004: 7). B xauecTBe OCHOBHOI'O MCTOYHHKA aBTOP Ha3BIBAET (POJBKIOP, B KOTOPOM
COXpaHWIICS CyOCTpaT apXandecKnuX JEMOHOJIOTHYECKUX BepoBaHuil. [t cucTeMHOrO
OITMCaHMs YKPAMHCKOTO MaTepHaa, a TAK)Ke HHOCIABSIHCKUX Hapajuiesnei, Oblia mpume-
HeHa «Cxema onucanust ME(OJIOTHYECKUX IIEpcoHaXkeny, pazpadoranHas C.M. Tomcroi,
JI.H. Bunorpanosoii, A.B. I'ypoii, I.11. Kabakosoii, O.A. TepHosckoii, B.B. YcaueBoii.
HUcnone3ys meronuky Cekropa, O. [lopuukas paccmarpuBaiia Mudonorndeckuii nep-
COHAaXX KaK MHBApHAHTHBIA HAOOP CMBICIOBBIX MPHU3HAKOB, KOT/Ia HA3BaHHUE JEMOHA
SIBIISIETCSI, XOTS ¥ Ba)KHBIM, HO HE OIIPEACIIIONINM NPU3HAKOM. [lepen aBTopoM crosiia
3ajja4ya MpeICTaBUTH CBEICHMS I10 PETHOHAIBHON CTIeI(hHKe TEMOHOIOTHYECKUX Tep-
coHaxeil ([II1), BBIIBUTH XapaKTepHbIE MPU3HAKH MU(OJIOrHIecKuX nepcoHaxker (MIT)
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Ha JIMHTBUCTHYECKOM, MOP(}OJIOTHIeCKOM M (DYHKIIMOHAIBHOM YPOBHSX, BBIIEIISIS TIPH
9TOM «MY’KCKHE» (JIOMOBBIE, JIECHBIE, BOAHBIE) U «keHckue» MII. MHTepecHas pabora
O. Ilopuukoii, ocHOBaHHas Ha COOCTBEHHBIX IKCIEIUIIMOHHBIX MaTepuanax, KOTopble
BIIEpBbIC OBUTH BBEJEHBI B HAyYHOE OOpalleHne, apXUBHBIX JaHHBIX ((porasr UMDJ,
JIsBOBcKOM Hay4dHOI OnOnmorekn uM. B. Credannka, MIHCTHTYTAa HApOAO3HABCTBA
HAH VYxkpawunsl, [Tonecckoro apxusa MHcTHTYTA craBsiHoBenerns PAH, ¢dorast Otae-
JIa COBPEMEHHOT'0 NTOJILCHKOTO S3bIKa MIHCTHTYTa MONBCKOH (HUIIONOTHH Y HUBEPCUTETA
nM. M. Cxnonosckoii-Kiopu (JIro6muH, [lomnbmia), mporoipKuiia CHCTEMHOE U3Y4YeHHE
TPaJULILOHHON AYXOBHOM KYJIBTYpPhI B Y KpauHe.

Hazmo cka3are, 9TO KOMIUIEKCHBIH aHAJIN3 Pa3IMYHBIX (ParMEeHTOB TPaJAUIIMOHHON
KapTUHBI MUpPa KaK JHHTBO-KYJIBTYPOJIOTHUECKUX (DEHOMEHOB B acIleKTe HallMOHAIIb-
HO-KYJIbTYpHOTO CBOEOOPa3Hsl CHOCOOCTBOBAIN PA3BUTHIO KaK JIMHTBUCTHYECKHX, TaK
1 (HOIBKIIOPHO-ITHOJIOTHYECKNX M3bICKaHUH. [IoMHUMO 3TOTO, B apeanbHBIX U THAJCK-
TOJIOTUYECKHX HCCIIEIOBAHISX BCE OOJIbIIee BHUMAHUE Y/CISIIOCh «CHHTAarMaTH3aliny
00beKTa, KOTJa B Ka4eCTBE BAPUAHTOB JIMAICKTHBIX TEKCTOB K aHAJIHM3Y IPHUBIEKAIHCH
6onpmre Mo 00peMy aAuanekTHele equHUIE! (I'punenko 1999: 10-11), yro mo3Bonuio
AHAIIM3UPOBATh (POIBKIOPHBIE TEKCTHI Pa3IHIHBIX )KaHPOB. Takoil 10Xo/ ¢ IpUBICYCHUEM
(oNIBKIIOpPHOTO MaTepuaa, okazaics 3pHEKTUBHBIM ITPH HCCIIEI0BAaHUH MU(OIOTHIECKUX
U IEMOHOJIOTHYECKUX CUCTEM OTENBHBIX TOBOPOB. Tak, JI.A. MockaneHko, paccMaTpu-
Basd NPeJICTaBUTENIEH JEMOHOIOTNYECKOH cucTeMsl B Tpagunuu Ilonecss, mokasaina, 4to
CTEINEeHb Ta0yU3alU HAIPSMYIO 3aBHCUT OT CYIIECTBYIOIIMX CBSA3EH C BHESI3BIKOBBIMU
NparMaTu4ecKUMU U KyJbTYPOJOTHYeCKUMHU (haKTOpaMy peruoHa. AHaIN3 CIOKETOB U
BEPOBaHUH BBISIBHII HANOOJIBIIIYI0 TAOyH3aUIO IPU HOMUHALIUY Yepimda, 6e0bMbl, PYCAIK,
soskynaku (Mockanerko 1999: 169—177). [IpencraBieHHas Ha MaTepraie OJHOTO cea
CUCTEMa JEMOHHUYECKUX MEPCOHAKEN UMEET 3HAUUTENBHYIO0 CEMAaHTHUYECKYIO 3aTPY3KY,
a TIpH YCJIOBUM JAJIbHEHIINX UCCIEI0BAaHUIN C y4€TOM CIELUANbHBIX IIPOTPaMM MOXKET
OBITh pacIIMpeHa U YTOYHEHa.

OO0pallieHHe K M3yUYCHUIO IIaHa COAEPKaHHs ATHOKYJIBTYPBIL, IPEeCTaBICHHUE O (OIIb-
KJIOPHOM JHCKYpCE KaK KOJUIEKTHBHO CO3aHHOM H OTJIMYAIOIEMCsl TMHAMHUKOM, PaBHO
KaK 1 00yCIIOBJICHHAsI 3THM HPPaIUaIisi METOJOB STHOINHIBUCTHKU 1 KOTHUTUBHCTHKH,
MIPEACTABISAET, BO3MOXKHO, OJJHO U3 KIIHOUEBBIX HANIPABICHUN Pa3BUTHs KOMILIEKCHBIX
MEXXIUCHUITMTHAPHBIX UCCIIEJOBAaHUH B 3THOJIOTUU. MIcX0/d U3 yIOMSHYTOr 0 IOCTyJ1aTa
U30MOp(H3Ma A3bIKA U KYJIBTYPhI, 0CO00€ 3HAUYCHUE HMEIOT PAOOThI, KOTOPHIC PA3BUBAIOT
npo0JIeMaTHKY TaKOTO B3aUMO/ICHCTBUSI M OCHOBAHBI Ha aHan3e (POJIbKIOPHOTO TEKCTa
B €T0 MHUPOKOM ITOHUMAaHHH.

W3zBectHO, uto H.M. ToncToil HEOAHOKPATHO MOJISPKUBAI 3HAUCHHUE (Dpa3eoorun
Kak (haKkTopa «CHCTEMBI TEPMUHOJIOTUI» TPAIUIIOHHON 00psiiHoCcTH. Ppaszeosorns, Kak
1 (HOpPMYJIBI, CUUTANT OH, — OJHO M3 OCHOBHBIX 3BEHBEB ITOH CHCTEMBI, T€ «CTPYKTYDHI
TEKCTa», KOTOPbIE OTpaXKaloT HanboJiee 3HaUMMble ()parMeHThl TPAAUIHOHHON KYJIb-
Typsl. TemMa peKOHCTPYKINH IpaciaBIHCKON (hpa3eonoruu Bceraa natepecopana H.M.
Toncroro, u B 11enoM psaae padboT OH AEMOHCTPHUPOBAT 3PPEKTUBHOCTE CEMAaHTHYECKON
PEKOHCTPYKIMHN (Hpa3e0TOTU3MOB — ITOUCKA €T0 «OOBICHEHUS», HCXOIs U3 00psIIOBOH
1 HeHTpasbHOH O0bIToBOH cdepsl (Tomcroit 2003).
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HccnenoBanusM JeKCHKO-(Ppa3eoaornieckoil CHCTEMbl YKPAWHCKOTO S3bIKa ITOCBS-
IIIEHO HEMAaJIO padoT, B KOTOPBIX €IMHUIBI (hPa3eoIOrHIeCcKOro YpoBHS aHATM3UPYIOTCS
KaK 3HaKH, OTPaXKaIoI[1e 0COOCHHOCTH KaTeropu3aliiy K MHTEPIPETALNH TPAIULIHOHHON
kapTuHb! Mupa. M.B. XyiikoBa, paccMaTprBas Ha MaTepHalie 3aroBOPHON TPAIHUIIUH CEMaH-
THYECKYIO BOJIOLHIO PsiJia TPEAUKATOB ABOWICHHBIX BEPOATBHBIX (OPMYII, aHATU3ZUPYET
MeTadopHIecKyro MozeIb B (POIBKIOPHOM AUCKYpCE, B YACTHOCTH, METa(OpHl, B KOTOPBIX
00cTpen U3 OTHECTPENTBHOTO OPYIKHUS TPAKTYETCS Yepe3 KOHLENTYaIbHYIO0 Chepy «ITHIIN»:
3ycmpimu 3ani3HUMU 606aMU, NOYACHTY8AMU YAGYHHUMU KAGYHAMU, HONOMYe8ams CBUHIO-
6vim copoxom v nip. (FKyiikosa 2009: 11-12). @onbKIOPHBINA K STHOJIOTUUECKUI MaTepUa
OITKCaH 37IECh C IIENbIO BHISIBJICHHS JINHIBOKYJIBTYPHBIX OCHOB SBOJIIOLMOHHBIX ITPOLIECCOB
B JIEKCHKO-(DPa3eoIOrnIecKoii CHCTEME YKPaHHCKOTO U PYCCKOTO SI3BIKOB, IO3BOJISS CJie-
JIaTh B3BOJI, COTJIACHO KOTOpPOMY MeTadopa, KOTopasi IpeICTaBIIseT BOCHHbIE JCHCTBUA
KaK YTOIEHHE, UMEET Noj coOol TiryOOKHe MUPOBO3pEHUECKHE OCHOBBI. B HapogHOM
CO3HAHUH CYILECTBYET CTONKasl KOHLIENTYaIbHasi KOPPEIISIHS «TOCTbY — «Iap, Py 3TOM B
MeTahOpUUYECKYIO MOJIEIIb IEPEXOJIT JIATSHTHBIE OLICHKH OIIIO3HUIHHU «XO035HH» — KTOCThY.
OO0 axTyaIbHOCTH TTOI00HOM MOenu MeTadopHU3aIMH AT YKPAHHCKOTO S3bIKA CBUACTENb-
CTBYET HOMHUHAINS ITyILIKH Xapui6HUYys, U3BECTHAS U3 HICTOPUUECKUX OMICAaHNUH BOGHHOTO
YCTPOHCTBA B CHCTEME ODOPOHHBIX YKPEIUIEHHH, a TAKXKeE 10 (hOJIBKIOPHBIM TekcTaM. Cpenu
HMHTEPECHBIX padoT, CBA3aHHBIX C STHOIMHIBUCTUYECKUMH ITOIXOAMH, ICCepTallHOHHAs
pabota B.T. I1leBueHKO 10 N3y4EHHIO TEPMUHOIOTHYECKON CUCTEMBI YKPAHHCKOTO SI3bIKa
B KOHTEKCTE TPaJAUIMOHHON cBaeOHOi 00psiaHocTH (I1leBucHko 1998).

KoMmruiekcHbIit Hay4YHBIH TOAXO, XapaKTepHbIi JUIsl ITHOJIOTUH U JIMHTBUCTUKHU BO
BTOpOIi motoBUHE XX B., OBLI CBSA3aH, KaK CIIPaBEIJIHBO IPHHATO CYUTATh, C OCO3HAHU-
€M HCTOPUYECKHX UCTOYHHKOB KaK TEKCTa, a TAKXKE 3HAUMMOCTBIO «COAEPKATEIbHOI
CTOPOHBI S3bIKa, YTO HAaHOOJIEE ITOJTHO HAMIIO OTPa’KeHNE B STHOJIMHIBUCTHYECKOM Ha-
IIpaBJIEHNH, CHHTE3UPOBABIIIEM UCTOPHUYECKUI U CTPYKTYPHBIH ITOJIXO/IBI K CJIABSHCKOM
JYXOBHOM KyJIbType. B cBOIO ouepeib, KOMIUIEKCHBIE JINHTBUCTHUECKHE HCCIIEIOBAHHS
CHOCOOCTBOBAIIM M3YYEHUIO TPAJUIIMOHHBIX (DOJIBKIOPHUX KAHPOB — MOTrpedaNbHUX
Iu1a4eii, 3aroBOpPOB M BEPOBAHUH, HAPOAHON METUIMHbI, HAPPATUBHBIX U MAJIBIX XKAHPOB
¢dompKIIOpa U TIp.

B cBoe BpeMst NOSBHIINCH HECKOJIBKO PETHOHANBHBIX (B YaCTHOCTH, [10oNIecCKuX) 3THO-
JIMHTBUCTHYECKHUX aTIacoB, BKIIFOUAIOMINX (DOJIBKIOPHBIE MaTepHaIbl: Amiac noiicbko2o
8eciibHo20 0OpaAdy, Amaac nonicbko2o noxo8anbHo20 06paAdy, Amaac napoonoi meouyunu
ma aiKy8anvHoi maeii, Amaac nonicokoeo mpaouyitinozo oosey ma ¢3ymms v np. Hemano
paboTt, K CoXKaIeHUI0, OCTAETCSI BCE €IIe B PYKOITUCSX, Oy OIMKOBAHBI JIUIIH HEOOBIINE
(parMeHTHI WK OTAENIbHBIE KapThl. COBEPLICHCTBYSI METOANKY STHOJIHMHIBUCTHIECKOTO
KapTorpadupoBaHus, B ATiace moyiecckoro norpebdansHoro oopsaa B. Konobpoackoii
OBUTM TIPEUIO’KEHBI HMHHOBALMOHHBIE TOJIXObI, KOT/1a, KpoMe HOMHUHALIMU peallni,
00ps1I0BOTO IEHCTBHS, 00bIYaEB U BEpOBaHHUH, HEBEPOAIbHBIX 3HAKOB, 00BEKTOM KapTo-
rpadupoBaHus BEICTYIIHI MU(OIOTHYECKUI MOTUB, 00YCIIOBUBILINI COOTBETCTBYIOILYIO
HoMuHanuio0. CeroHs, YIUTHIBasI, YTO B YKPaWHHUCTHKE, KaK IIPAaBUIIO, IIPEOOIaJaroT
STHOJIMHTBUCTHYECKHE HCCIIEOBAHNS CHMBOJIOB M HALMOHAJIFHO OPHEHTHPOBAHHBIX
TEKCTOB, KapTorpadupoBaHue ocTaeTcst OTHOM U3 HanboJiee aKTyaJIbHBIX 3a/1ad.
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Co3aHue 3THONMHIBUCTHUYECKUX aTJIACOB, CBA3aHHOE C PA3BUTHUEM apealIbHbIX UCCIIe-
JIOBaHHH, 0003HAUYEHO KaK «yCIIOBHE COBPEMEHHOT'O ATHOJIMHIBUCTHYECKOTO 3YUEHHS
SIBJICHUU TPAJUIIMOHHON HAPOJHON MTyXOBHOH KynbTypsD» (KonoOpoaceka 2007: 11).
He menee BaxHOU 3aauell sIBISETCA CO3[JaHUE CIOBAPEH TPaJAMLIMOHHON HapOJHOM
JyXOBHOH KyJbTypbl. OTIpeieICHHbIE YCIEXH B YKPAaUHCKON 3THOJIMHIBHCTUYECKOH
JeKCUKOrpa i IMEIOTCS — OIyOJIMKOBaHbI CIIOBAPH CHMBOJIOB M PA3IMYHBIX SBICHUH
TPaANIIOHHOW HApOJHOM JTyXOBHOH M MaTepHalbHON KyJIbTypHl, BHIPAOOTaHBI TEOpe-
THYECKHE 00OCHOBAaHUS CO3/IaHMs Takux padot. [Ipenmonaraercs, 4To nccier0BaHUs
OXBATAT SABJICHUS TPAJUIMIOHHON HApOIHOMN TyXOBHOM KyJIBTYPHI BCETO YKPAaHHCKOI'O
STHOKYJIBTYPHOT'O IPOCTPAHCTBA, YTO TACT BO3MOXKHOCTH CO3[aHNS STHOJIHHT BUCTHIECKOTO
CJI0Bapsl YKPauHCKOU TPaJULIMOHHONW HApOAHOM JYXOBHOM 1 MaTepHalbHOU KyJIbTYPBI, a
TaKke 00IIeyKPanHCKOTO 3THOIMHTBUCTHYECKOTO atiaca (Konooponceka 2007: 12—13).

CoBpeMeHHas yKpanHCKasi ’THOJIOT U aKTUBHO Pa3BUBAET PETMOHAIIBHBIE HCCIIEN0BA-
HUSI, aKTyaIbHOCTh KOTOPBIX 00YCIIOBJIEHA 3HAYMMOCTBIO «(DaKTOIOTUH HAI[HOHAIBHBIX
KYJIBTYP», POJIBIO «ICTOPUYECKOM MapagurMbl STHOKYJIBTYPHBIX B3aUMOBIHAHUID (KupuiB
2013: 4). Heo6x01uMO yYUTHIBaTh, YTO AUBEPTEHTHBIE MIPOIIECCH B CIABUCTHKE (B TOM
YHCJIE YKPAaHHUCTHKE) TIOCTIEAHUX AECATHIETHH HAIIUIH IIPSIMOE OTPAKEHHE U B KOMIIapa-
THUBHO-THITOJIOTHYECKUX MTOX0/[aX MPU U3yICHUH KOHTAKTHBIX 30H M STHOKYJIBTYPHOTO
MOrpaHuYbs. AKIEHTHPYS HALIMOHAIBHYIO TEMAaTHKY B TPAKTOBKE T€X WM HHBIX SBICHUI
KyJIbTYpBl IOTPaHUYHBIX PETHOHOB, B yacTHOCTHU Iloechs, HepeaKo yka3bIBaeTcs Ha He-
JIOCTaTOYHOCTH TPAKTOBKH PErHOHA KaK «IIPapOIMHBI», I0JYEPKUBACTCS HEOOXOAUMOCTb
COBPEMEHHBIX CPaBHUTEIBHO-THITOJIOTHYECKUX ¥ MEKAUCITUTUTHHAPHBIX KOMITIEKCHBIX
TYMaHUTApHBIX UCCIIEIOBAaHUN C yUYETOM «HAIMOHAIBHOTO KyJIbTYPHOTO JaHamadTay:

IcToTHHMIT BIUTMB HA AOCIHIKEHHS IMONICEKOTO YKPaTHCHKO-01JI0PYCHKOTO
ETHOKYJIbTYPHOT'O TIOTPAHUYYS MaB 3araJIbHOTPUHHATHUHN y HAYIl MMO-
s Ha [losicest sk Ha 0COOJUBY 30HY CJIOB’SIHCHKOTO CBITY, CKJIAJIOBY
CJIOB’SIHCHKOI MpabaThKiBIIKHM. (...) Take 6auenns [Tosiccst moaaBamocs
ClIaBicTaMH, OCOOJMBO B MUHYJIOMY Ta i y HAIll 9ac HEPIKO, K SKUICH
HaJHALIOHATBHUNA JTaHImAadT, ITYYHO a0CTparoBaHUi BiJ TicHOI HOTo
OB’ SI3aHOCTI Y BiIOBITHIX €THOTEPUTOPIATFHAX YaCTHHAX 3 YKPATHCHKAM
1 OLTOPYCHKHMM TOBKULISIM. MOBHUTHCSI, CKaXiMO, TIPO TIOJTICEKi TOBOPH, TTICHI,
nepeKasy Ta iHMI SBUILA HAPOIHOI TPaaUIiiHOI KyJIbTYpH IOJIIIYKIB,
aHaJI3yIOThCS, 3ICTABISIOTHCS BOHH B ITUPOKOMY MIXKCIIOB’STHCBKOMY 1
€BPOMEHCHKOMY KOHTEKCTAX, aJie PH LbOMY 3aJIHIIIAETHCS 1032 YBAroko abo
JIVIIIIE €Ti30ANTHO TPAKTYETHCS IX CIIBBIIHONICHHS, TCHETUIHUH 3B’ 30K 3
pealisMu KyJIbTyp €THOCIB, IO SIKMX HaJIEKaTh TOMIITYKH, — YKPaiHCHKOTO
i 6inopycekoro (Kupuis 2013: 24).

HaxormieHHBI B Te4eHHE TPEeIBIAYIIEro Neproaa 3THO(OILKIOPHBIN MaTepHal CErOIHS
H3IaeTcsa B YKpauHe B BU/I€ CHHTETHIECKHX, 0000IIAONNX H3JaHUH — SHITUKIOETHH,
CJIOBapeil, KaTaloroB, yKa3aTeaei u mp., 4yTo SIBISIETCS BEAYLIUM HalpaBJIE€HUEM B CO-
BPEMCHHOW YKPAMHCKOH 3THOJIOTHH U (DONBKIOpHCTHKE. Cpeln MPHOPUTETHBIX MOKHO
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Ha3BaTh MHOTOTOMHOE M3/[aHHe IHCTUTyTa HCKYCCTBOBEAEHHS, (DOTBKIOPHCTHKH M 3THO-
sorun uM. M.®. Peutbckoro HAH Vkpaunsl Emuoepagiunuii 0bpasz cyuacuoi Yepainu.
Kopnyc eouyitinux gponvrnopro-emuoepagiunux mamepianie (rnaBubiii pegakrop [ A.
Cxpunauk). 3amanupoBano 10 TT., omy6inKkoBaHO Ha ceifuac 7, B ToM umcie: Karen-
dapHa obpsoogicmo (2016); I'ocnodapcoki 3anamms, npomuciau ma pemecia (2017);
Poouna ma xynemypa cimetinozo cniexcumms (2018); Kynomypa napoonoeo xapuysanms
(2018); Tpaouyiiine nogcakoenne ma obpadose 6dopanns (2018) u np. B 6araxe ykpans-
CKOH 3THOJIOTHH ¥ (DOJIBKIIOPUCTHKH CETOAHS (yHIaMEHTAIbHBIE SHIMKIIONEINUECKHEe
usganus: Yrpainyi. lemopuxo-emuoepaghiuna monoepaghis. Y 3-x 1. T.2 (Kuis, 2005);
Ypaina 6 munascax napoouux, kpacsuoax i apximexmypi: Xy0oacHvo-emnozpagiuna
cnaowuna FOpia Iasnosuua (Kuis, 2010); Xyodoocua kyremypa 3axionux i nig0eHHux
cnoé’san (XIX — nouamox XX cmonimms): Enyuxioneouunuti crosnux (Kuis, 2006);
Yxpaincoxa ¢onvknopucmuuna enyuxnoneoisa (JIeis, 2018); YVrpaincoka crasicmuuna
@onvrropucmuxa (XIX — nouamox XXI cmonimms) (Kuis, 2019).

Bo BceM KoMILIEKCE COBPEMEHHBIX Hay4YHBIX HAIIPABJICHHUH IIOCTOSTHHO ITPUCYTCTBYET
noctasienHbie H.M. ToncThiM 3ajaun HcciieIoBaHMs IyXOBHOCTH HApOTHOM KyJIBTYPBI,
YeMY OH IIOCBSITHJI BCIO CBOIO X M3Hb. Ero yBI€4EHHOCTh HAayKOM, OrpOMHENIIAs 3py-
JVPOBAaHHOCTb, ITOCTOSTHHAS TTOJCPIKKA M YBaXKEHNE KaXK/I0T0, TyIIEBHAs! OTKPBITOCTD
1 100pOTa, YyBCTBO IOMOpa M IIPOCTOTA OOLIEHUS], — IPOIIE TOBOPsI, 00astHNE JINIHOCTH
VYueHoro u Yenoseka, — 3TO TOT OTPOMHBIN 1TOJIapOK, KOTOPBIHA Cy/1b0a Io1apuiia BceM,
KTO 3HaJl €ero. DTO HEM3MEHHOE TPeOOBaHUE YECTHOCTH M BBICOKOH «(IIJTAHKW» B HAYKH,
«4yBCTBO KPacoThI HCCIIEIOBATEIbCKOTO MOUCKA, HAYYHOM 3THKH, )KUBOTO CJIOBA HAPOJI-
HOW MYZAPOCTH, BIOXHOBEHHE U JKEIIaHNE TIOCTUTATh HAPOIHBIE TPAJULIUKN U HAPOJHOE
mupoorymenue» (Jyoposuna 2023: 603).

B omnom u3 mucem H. Y. Toncroro x J.C. JluxaueBy (ot XII. 1989 r.) ects Takue
cioBa: «...5] yacto nymaro o Bac, Bcnomunaro Bac, paaytocs Bameit snepruu u Ba-
HIeMy CJIOBY, 3By4allleMy HE TOJIBKO Ha BCIO Poccuio, HO U BO BCeX 3€MHBIX Ipeesax»
(M3 meperncku 2013: 508). OTH cioBa Mo MpaBy MOXKHO OTHECTH U K camoMy Hukwure
Nnbudy, cioBo KOTOPOTO 3BYUHT «BO BCEX 3EMHBIX IPEIEIaxy.
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SCHOOL OF N.I. TOLSTOY AND STUDIES OF SLAVIC FOLKLORE IN
UKRAINE — DIRECTIONS, THEMES, METHODS
OKSANA MYKYTENKO
SO

In 2023, scholars of Slavic studies in the world celebrated the one-hundred-year
anniversary of the birth of Nikita Ilyich Tolstoy (1923-1996), whose contribution
in the development of Slavic folklore is invaluable. The most productive years
of the scholar’s work fell and largely contributed to the height of comparative
complex interdisciplinary research in Slavic studies, including in Ukraine. The
idea of the culture’s integrity was discussed in numerous articles by Tolstoy, as
well as in the works of the members of the School of Ethnolinguistics he created.
Understanding the semantic unity of all forms of folklore was achieved as a result
of many years of complex expeditionary study of one of the most archaic zones of
Slavia — Polissya, which was reflected in a number of studies and formed the basis
of the fundamental ethnolinguistic dictionary Slavic Antiquities (vols. 1-5; M.,
1995-2012). Emphasizing that “all folk culture is dialectic”, Tolstoy contributed
to the development of ethnolinguistic archeology as an interdisciplinary direction
in the study and reconstruction of the Slavic spiritual culture, a comprehensive
analysis of the characteristics of cultural text in the folklore tradition. The all-
-Slavic scale of the problems discussed by Tolstoy remains relevant for modern
Slavic studies, also in Ukraine, especially in the light of modern methodological
pluralism and the expansion of the subject field of folklore.
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The Cult of Saints (Awliya) and

Pilgrims in Social Networks (Based
on the Materials of the Republic
of Bashkortostan, Russia)

——— Ainur I. Tuzbekov, Albert T. Akhatov ——

The article analyses the practice of pilgrimages to the graves of awliya (Islamic saints) in the
Republic of Bashkortostan. The authors propose that pilgrims should be studied as a distinct
socio-cultural group using the methods of online research. In the course of the research,
digital netnography methods were applied by scientists to study the internet group “Sufi
RB”, created and moderated by the followers of the Nagshbandiyya Haqqani Tariqah. The
results of the study of pilgrims as a socio-cultural group using digital netnography methods,
supplemented with the results of field surveys, indicate that this approach is effective and
provide a basis for its use in scientific research.!

KEYWORDS: archaeological sites, sacred sites, awliya, pilgrimage, Sufism, social
networks, netnography, internet communities

Clanek analizira prakso romanja na grobove awliya (islamskih svetnikov) v Republiki
Baskortostan. Avtorji predlagajo, da bi bilo treba romarje preucevati kot posebno druzbeno-
-kulturno skupino z uporabo metod spletnega raziskovanja. Med raziskavo so znanstveniki
uporabili metode digitalne netnografije za preucevanje spletne skupine »Sufi RB«, ki so jo
ustvarili in moderirali privrzenci Nagshbandiyya Haqqqani Tarigah. Rezultati preu¢evanja
romarjev kot druzbeno-kulturne skupine z uporabo metod digitalne netnografije, dopolnjeni
z rezultati terenskih raziskav, kazejo, da je ta pristop u¢inkovit in daje podlago za njegovo
uporabo v znanstvenih raziskavah.?

KLJUCNE BESEDE: arheoloska najdii¢a, sveti kraji, awliya, romanje, sufizem,
druzbena omrezja, netnografija, internetne skupnosti
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of archaeological sites as a phenomenon of the modern spiritual life of the Southern Ural population)
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30 — AINUR I. TUZBEKOV, ALBERT T. AKHATOV

INTRODUCTION

During field research, the staff of the Department of Archaeological Heritage of the South-
ern Urals at the R.G. Kuzeev Institute of Ethnological Research, Ufa Federal Research
Centre of the Russian Academy of Sciences recorded numerous instances of the use of
archaeological monuments in modern cult and ritual practices by both representatives of
traditional and non-traditional beliefs and teachings.

The research conducted between 2013 and 2023 identified three universal directions
of the sacralization of archacological sites in the Southern Urals:

1. Islam in the formation of holy places;

2. New religious movements in search of “places of power”;

3. Archaic cults and archaeological sites.

In identifying the features of sacralization, it was established that the majority of
archaeological sites in the territory of the Republic of Bashkortostan, Russia, could be
categorised under the first direction (Tuzbekov 2018: 79).

From our perspective, this may be explained by the way Islam has been spreading
and developing in Russia. In the early stages, it was closely related to Sufism, a distinc-
tive mystical and ascetic branch of Islam. Sufism includes religious and philosophical
teachings, as well as various practices (asceticism, meditation, physical exercises, etc.),
which eventually enable a Muslim to unite with Allah. To achieve this, a Muslim needs
help from spiritual teachers and mentors, called sheikhs or murshids in Sufism, who guide
the Murid students (Sufi disciples) in their pursuit of union with God.

The most enlightened, well-known and revered mentors became ishans who founded
individual schools and branches called tariqahs in Sufism. These are also known as Sufi
brotherhoods. The spiritual leaders (ishans) themselves were often considered “saints”
(awliya in Arabic) during their lifetime and were venerated as such.

The followers of Sufism (Sufis) were often actively involved in spreading Islam to
different parts of the world, adapting Muslim teaching to local ethno-confessional char-
acteristics and traditions. In this way, they contributed to mixing Islamic canons with
local pagan beliefs. As a result, in some areas the burial places of mythical heroes or
real people, including sheikhs and ishans, became objects of worship for local residents
(Islam 1991: 221-231).

This is also the case in the Southern Urals, where the widespread practice of vener-
ating the graves of saints (awliya) by the Muslim population (mainly Bashkir) is closely
related to the cult of ancestors. It is also related to the cult of Ishans, where the objects
of worship are primarily funerary and religious buildings. These include mounds, stone
constructions, mausoleums, etc., which locals believe to be the burial sites of certain saints.

Thus, owing to the extensive activity of the Sufi sheikhs of the brotherhood of Iasawiya
(XIV-=XV centuries) and the brotherhood of Nagshbandiya-Mujaddidiya (XVII-XIX
centuries), from the XIV century onwards the cult of Ishans started to spread among the
Bashkirs. It involved venerating ishans as saints and their graves as holy places where
worship and sacrifices were performed.The cult was associated with the ability to work
miracles (karamatas), heal and foresee the future (Tuzbekov 2018: 80). It is also worth



THE CULT OF SAINTS (AWLIYA) AND PILGRIMS IN SOCIAL NETWORKS

31

Republic of
Bashkortostan™
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Figure 1: The location of Republic of Bashkortostan.

mentioning that from the very beginning,
the construction and functioning of Sufi
sacred burial sites was initiated and sup-
ported by the sheikhs themselves (Ismoilov
2019: 27-28).

The Nagshbandi Tarigah of Haqqania
is a Sufi brotherhood that has played a sig-
nificant role in the revival and development
of Sufism in the Republic of Bashkortostan
(Yusupov, Berdin 2017; Tsibenko 2019).
Its followers now play an important role in
the Muslim community, annually organis-
ing a number of mass events related to the
worship of saints whose graves are located
at archaeological sites in the Southern
Urals (Fig. 1). These include the hillfort
of Sandiyak (Kuedinsky District, Perm
Krai), the mausoleums of Hussein-bek and
Tura-khan (Chishminsky District, Bashko-
rtostan Republic), the medieval necropolis
of Ilchigulovo IV (Miyakinsky District,
Republic of Bashkortostan), etc. (Fig. 2).

== Kueda

Figure 2: Republic of Bashkortostan. Cities, towns
and sacred objects.
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The complexes organized at the site of the medieval necropolis of Ilchigulovo-IV,
located on Mount Narystau (Miyakinsky District, Republic of Bashkortostan), are the
most striking example of an object of archacological heritage associated with the graves
of XIV century nomads that has been given sacred significance.

The process of sacralising the archaeological monument and the surrounding terri-
tory has been mentioned in previously published research (Tuzbekov, Bakhshiev 2015;
Tuzbekov, Bakhshiev 2019). However, the people visiting the site, the frequency of their
visits and the rituals they perform were not covered by the study.

While studying the morphology of the sacred archaeological sites and the structures
built around them, the researchers repeatedly conducted surveys of pilgrims who came
to honor the holy places. Many of them were willing to share how they had learnt about
the the holy place, but they avoided answering questions on personal and social matters.
In the course of the survey, it was found that online communities were one of the main
sources of knowledge about holy places.

Many of the piligrims also used the internet as a means of religious communication —
to socialize with like-minded people and co-religionists through various online groups,
or to search for information on specific matters in Islam, including information about
saints, their burial sites, the arrangements of collective prayers, etc.

The surveys and interviews with pilgrims did not provide enough information to give
a general description of the people who visit sacred archacological sites, their interests,
the rites and rituals they perform, the frequency of their visits or their reasons for visiting
the holy places. In this regard, having considered various sources, it was concluded that
the most accessible and informative means of learning about this issue is to study the
materials published by the pilgrims themselves in virtual communities on the internet. This
entails studying the way they interact and communicate, as well as their internet profile.
According to H. Rheingold, a virtual community is a group of people who may or may
not meet each other face to face, and who exchange words and ideas through the media-
tion of computer bulletin boards and networks (Rozhdestvenskaya, Semenova 2014: 24).

The purpose of this work is to study the socio-cultural characteristics and interests of
Muslim pilgrims who visit the sacred sites in the Republic of Bashkortostan, including
archaeological sites. This analysis is based on the analysis of the SufiRB internet com-
munity in the VKontakte social network.?

3 VKontakte (international name ‘VK’) is a Russian social network created by the Durov brothers in 2006. It
is one of the three most visited websites in the Russian part of the internet, the so-called Runet. The network
is analogous to the world’s largest social network, Facebook. In July 2022, the daily audience of the platform
in Russia amounted to 49.1 million people. The monthly Russian audience amounted to 75.7 million people.
A total 53% of Russian internet users visit Vkontakte on a daily basis. At the same time, the monthly coverage
of the Runet reaches 83% (VKontakte 2022). The total monthly audience of VKontakte in all countries is
100 million users. According to data from SimilarWeb, as of 1 January 2021, the VKontakte website ranked
fifteenth in popularity in the world. In this regard, we decided to analyse the groups on this platform.
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RESEARCH METHODS

To achieve the objective of the study, netnography methods were used. The term “net-
nography” was first introduced by R. V. Kozinetz. In his opinion, the essence of modern
netnography is a specific set of related research practices for collecting, analyzing and
presenting data, as well as the ethical standards for conducting such research.

According to the scheme developed by R. Kozinetz, an online study should consist
of five steps:

1. determination of a research issue or problem
identification of the communities
participant observation and data collection
data analysis and repeated multiple interpretations of the findings
preparation and presentation of the results, their theoretical application (Kozinetz
2010: 79).

Having applied the above scheme and determined the aim of the study, the following
objectives were set:

1. give a general description of the participants of the internet groups that organise

and visit sacred archaeological monuments

2. draw up an average generalized profile of the virtual community members
determine the interests of the online community members

4. determine the main types of content produced, the level of perception and activity

of the members

5. study the main producers and consumers of the content

6. characterize the posts of the internet community and determine their main topics

In order to achieve the objectives, the following aspects were investigated:

 group members’ profile data

* the communicational activity of the group members

* messages, comments, reposts (re-posts), likes (approval) of current and most
discussed topics by the members.

The study analyzes both the structural and attribute variables of the data, which
were obtained using the vk.barkov.net and socstat.ru resources. To achieve the intended
aim and fulfill the objectives of the study, the most efficient method was to analyze the
communicational activity of members, posts and comments. It was therefore decided to
continue analysing the internet groups in the VKontakte social network and to use the
methods previously tested by researchers (Kozinetz 2010; Bikkulov, Pashkevich, Chu-
gunov 2012; Polukhina 2014).

The research is limited to an online study, supplemented by previously collected field
material. For this purpose, digital netnography tools were mainly used (referring to the third
type of netnography). According to R. Kozinetz, digital netnography combines all meth-
ods of data analysis, including software for recognizing words and languages, calculating
and representing social connections based on human understanding and comprehension.

He believes that human interpretation takes precedence over all forms of mechanical
understanding, as it considers the context when analyzing data (Kozinetz 2010: 79).

ook wn
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The visual method of analyzing photo and video materials, widely used in ethnography,
was also applied.

The content published in the group was analysed using the sociometric method with
the resource http://popsters.ru. This is a service for statistics and content analytics of social
network communities. The analysis included the quantity and type of content published,
as well as the activity of the audience between the moment of creation and 31.12. 2022.

In order to specify the community parameters from 10 October 2014 to 31 December
2022, an automated research method was applied together with the resource vk.barkov.
net to collect data about the group and its members. The objectives of the study were to
compare the popularity of information posted within the communities. To evaluate it,
the engagement rate per post was calculated, the engagement rate (ER) being a metric
used to assess the average number of interactions your social media content receives per
follower. The engagement rate is calculated as the total number of interactions the content
receives divided by the total number of followers, multiplied by 100%.

THE OBJECT OF THE STUDY

As mentioned above, when it comes to the number of archaeological sites with signs
of sacralization, direction 1 (Islam in the formation of holy places) predominates in the
territory of the Republic of Bashkortostan. Meanwhile, the most active organizers of
events at holy sites are adherents of the Nagshbandiyya Haqqani Tariqah. The decision
was therefore made to study the virtual communities of this particular tariqah.

According to Stephane A. Dudoignon, a modern researcher of Sufism, representatives
of this branch are among the leaders in developing global cyberspace among all Sufi
tariqahs (Dudoignon 2020).

When “Sufism” was entered in the category of communities, the VKontakte search
engine identified about 80 Internet pages with members numbering from ten to several
thousand. Some of these are virtual Sufi communities of the Nagshbandi Tariqah, fol-
lowers of Shaikh Muhammad (Mehmet) Adil al Haqqani, who has greatly contributed
to the revival and development of Sufism in Bashkortostan.

The goals outlined in the profile information about these groups corresponded to the
four main goals of the majority of online communities described by J. Preece: “to ex-
change information, to get answers to questions or send information; to provide support
conveying sympathy or expressing emotions verbally or non-verbally; to communicate
informally using synchronous communication; to discuss ideas, which, as a rule, requires
the help of a moderator” (Rozhdestvenskaya, Semenova 2014: 27).

The initial analysis showed that the largest number of members from Bashkortostan
belonged to the following groups:

1. Sufism. The Path of the Heart. The Way to God (https://vk.com/club38488863);

2. Sheikh Muhammad (Mehmet) Adil Haqqani Naqshbandi (https://vk.com/sheikhnazim);

3. Tarigah Nagshbandi. Sohbets, quotes, books (https://vk.com/nagshbandrus) and

4. Sufi RB (https://vk.com/club78436717).


https://vk.com/club38488863
https://vk.com/sheikhnazim
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Despite the assertion by M. Castells that internet communities are formed on the basis
of a shared interest rather than any geographical location (Castells 2004: 153), the last
group “Sufi RB” was selected as the object of the research for the reasons set forth below.

The main principles of unity in this community (the only one containing the name of
the region in its title) are the subscribers’ territory of residence and interest in Sufism, as
well as in the activities of Shaikh Muhammad (Mehmet) Adil al Haqqani. The study of
members’ profiles showed that among all the people who indicated their location (66%),
the majority (71%) live in the Republic of Bashkortostan (the details are specified below).

The community’s geographical connection with the region is confirmed by the link
to the associated website “Sufi Order of Nagshbandi Rabbani in the Republic of Bash-
kortostan”, dedicated to the present topic (Sufi Order 2022). Many posts are also made
in the Bashkir language, which is spoken by the local Bashkir and Tatar populations.

Moreover, the members of the group turned out to be subscribers to mainly regional
and city news feeds, as well as Bashkir national communities, which also indicates their
geographical connection to the region.

The trips undertaken by members of the group to sacred sites located in the territory of
the Republic of Bashkortostan, such as Mount Narystau (Miyakinsky District, Republic
of Bashkortostan), Ural Batyr’s grave (Beloretsky District, Republic of Bashkortostan),
Muzhavir-Hazrat’s grave (Baymaksky District, Republic of Bashkortostan), etc. to hold
collective celebrations and prayers, are confirmed by numerous photo and video materials
posted on the community walls.

It is also worth noting that this group’s audience makes up a significant share in almost
all the above-mentioned communities (among those indicating their location): Sufism. The
Path of the Heart. The Way to God — 7%, Shaikh Muhammad (Mehmet) Adil Haqqani
Nagshbandi — 17%, Tariqah Nagshbandi. Sohbets, quotes, books — 16%.

The analysis of posts made it possible to attribute the group “Sufi RB” to the so-called
community of “multimodal social worlds” (under the classification of A.C. Garcia, A.L
Standl, J. Bechkoff, Y. Cui). According to the researchers, the particularity of such on-
line communities means they should be studied using both online and offline methods to
obtain some aggregate material (Polukhina 2014: 97).

The data on the group and its members was obtained with the help of the resource
vk.barkov.net, which is a universal set of tools that enables the convenient extraction
of a wide variety of data from social networks. Based on the collected material posted
from 10 October 2014 to 31 December 2022, it was possible to form summary tables
containing open, structural and attribute variables. This allowed for the identification of
sex and age characteristics, as well as the place of residence of the members.

In accordance with the guidelines of the Association of Internet Researchers, the
received information was generalized and depersonalized. Therefore, the work does not
contain users’ personal information and does not have links to personal pages. The study
involved the analysis of exclusively open data, posted by the users of the social network
themselves, who had accepted the Rules of Protection of User Information of the website
vk.com, and expressed their awareness that in accordance with clause 6.2 of the rules,
the information they post is available to any registered user of the website.
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TYPICAL CHARACTERISTICS OF THE INTERNET
GROUP AND SUBSCRIBERS

The Internet community “Sufi RB” was created on 10th October 2014. At the time of data
collection — the end of December 2022, the group had 811 members (751 discounting
the blocked and deleted members). During the specified period of time, 1,915 posts and
185 comments were recorded in total.

The “Information” section states: “Khaja Amina, the wife of Mawlana Sheikh Nazimm,
was from Bashkortostan...” This clearly emphasises the great importance of the region
for the Sufi community. The group has one administrator. Publication of materials by
other members is restricted by the settings. The administrator re-published the materials
of only four authors. Three of them are men and one is a woman living in the Republic
of Bashkortostan and Saint Petersburg.

In accordance with the rules of Vkontakte, members are required to indicate their
gender when registering. As a result, it was found that the majority of individuals in the
group were women (57%), while the number of men was comparatively lower (43%).

The indicated gender gradation is generally consistent with the data on the active
audience of the Russian segment on Vkontakte at the end of 2022. This data indicates
that 27.9 million authors were registered on the platform, of whom 59.5% were women
and 40.5% were men (Tcherny 2022).

Almost half of the members (44%) indicated their year of birth on their personal
pages. The distribution of these years was as follows: under 17 years old (3.3%), 18-29
years old (9%), 3039 years old (24%), 4049 years old (20%), over 50 years old (43%).
The obtained data indicate that almost half the group members are people aged over 50.

These results are consistent with the available field materials gathered in the years
2013-2018, when it was noted that the main visitors to the holy places were women,
most often middle-aged and older.

The predominance of women is probable due to their high level of religiosity and
special psycho-emotional and physiological state. According to Russian researchers,
women are much more likely to attend churches than men, they belong to so—called
sectarian communities and are subject to superstitions — belief in witcheraft, divination,
omens, fate, prophetic dreams, the evil eye, etc. (Ryazanova, Mikhaleva 2011: 24, 36).

Most of the members of the group under study indicated their country (74%) and place
of residence (62%). The data reveal that the vast majority of those who indicated their
country of residence live in the Russian Federation (95%). Of those who indicated their
place of residence, 62% live in settlements within the Republic of Bashkortostan, and a
significant proportion of these (44%) reside in Ufa and 2% each in the towns of Sibay,
Beloretsk, Baymak, Sterlitamak and Kumertau. It should be noted that, with the exceptin
of Ufa, most of the members live in cities and villages in the southern and southeastern
parts of the region, which are inhabited mainly by the Bashkir population.

The analysis of the profiles of the community members showed that almost a quarter
have a higher education (27%). Most of them are graduates of Bashkir State University,
Zagir Ismagilov Ufa State Institute of Arts and Bashkir State Agrarian University.
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Despite the fact that the Vkontakte User License Agreement states that when registering
the user is obliged to provide all the necessary reliable and up-to-date information for the
formation of a personal page, many prefer to remain anonymous and may publish false
information about themselves. This is why, when analyzing internet communities, it is
important to study the interests and information interaction between members.

One of the vk.barkov.net resource tools was used to determine the interests of the
group members. It makes it possible to take into account other communities in which the
group members participate (Table 1).

Name of the Internet group The number of Total members Audience per-
members who are centage
also members of
the internet group
Sufi.rb

Shaikh Muhammad (Mehmet) Adil al Haqqani 168 1,385 21%

Verhovnyj muftij Talgat Tadzhuddin 137 9,747 17%

(Grand Mufti Talgat Tadzhuddin)

Serlyshyjek, Bashkortostan 128 126,498 16%

(Keep a secret Bashkortostan)

BASHKORT YIRZARI 126 55,937 16%

(Bashkirian songs)

Novosti Respubliki Bashkortostan i Ufy (BST) 118 184,989 15%

(News of the Republic of Bashkortostan and Ufa (BST)

Bashkirskaya domohozyajka 113 194,124 14%

(Bashkir housewife)

Moya Ufa | Novosti 112 301,148 14%

(My Ufa | News)

BASHKORTTAR - BASHKORTLAR 111 30,287 14%

(Bashkirs)

Novosti Ufy i Respubliki Bashkortostan 107 462,883 13%

(News of Ufa and the Republic of Bashkortostan)

BASHKIRKA 104 32,876 13%

(Bashkir women)

Table 1: The ten most popular virtual communities that members of the Sufi.rb group belong to.

It was found that the group’s members are mainly interested in Islamic topics and
Sufism, and are members of Bashkir communities. A large share of them had subscriptions
to the personal internet page of Talgat Safich Tadzhuddin, the chairman of the Central
Duma of Russia (the oldest functioning all-Russian religious Muslim organization in the
country). His popularity is probably due to his willingness to accept new Muslim parishes
into his organization or his friendly relationshiop with the current spiritual leader of the
Nagshbandi Tariqgah Haqqaniah — Sheikh Muhammad (Mehmet) Adil Haqqani, whom
he repeatedly invited to visit Bashkortostan.

Having analyzed the interests of the group members, it can be concluded that in ad-
dition to Islam and Sufism, the audience of the community is also interested in regional
and urban news aggregators, as well as popular Bashkir national communities.
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INFORMATIONAL INTERACTION BETWEEN MEMBERS

Apart from general information about the group members, it was also decided to study
their behavioral characteristics and their reactions to the posted materials (likes, reposts,
comments, views). For this purpose, the tools of the internet resource http://popsters.ru were
employed. The content and type of published materials (Table 2) were analysed, as well
as audience activity from the creation of the community until 31 December 2022 (Fig. 3).

Indicators g:fliu;{eBcommumty
Content

Posts 1,915
Photos 247
Texts 1,834
Videos 51
Links 713
Activity

Likes 17,467
Reposts 2,525
Comments 185
Views 398,342
Activity by content type

Photos 51%
Texts 23%
Videos 18%
Links 8%
Engagement by content type

Photos 11.7%
Texts 5.2%
Videos 4.1%
Links 1.8%
Engagement rate

Engagement Rate per post (ERpost) 1.3%
Engagement Rate per day (ERday) 0.8%
Love Rate (LR) 1.1%
Talk Rate (TR) 0.0119%
Visibility Rate (VRpost) 25.6%

Table 2: Content and audience activity.

As is the case with many online VKontakte virtual communities, the published ma-
terials in the group under consideration are represented by a combination of text, links,
and photographic and video materials. Having analyzed the relative activity by type of
content, it can be concluded that participants are almost twice as interested in photographic
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Figure 3: The number of views of community publications from the date of creation of the community
until 31. 12. 2022 (accounting for viewing publications in the settings, enabled since 2017).

materials (51%) as they are in text (23%) and video clips (18%) published on the community
wall. At the same time, the results of the study on the activity of the internet community
audience in 2022 indicated that the VKontakte network was primarily used as follows:
video (18.8%), photo (34.3%), text (31.9%) and links (15.0%) (Kalin, Kushnir 2022).

In our opinion, the considerable interest in photographs is due to the fact that this
format is the simplest for users to perceive. It is easier for people to look at photographs
than to read texts, especially since the materials were made in the territory of the Re-
public during sohbets, i.e. meetings, where conversations on religious topics, collective
celebrations, etc. were held.

Another point worth noting is that the number of views of posts in this group increased
significantly in 2022. The most popular ones are dedicated to events at the Aldar Batyr
(Aldar Isikaev — tarkhan, batyr, head of the Burzyansk volost, leader of the Bashkir
uprising of 1704—1711, an outstanding political figure) memorial complex (Burzyansky
District, Republic of Bashkortostan), the grave of Ural Batyr (Beloretsky District, Re-
public of Bashkortostan) and on Mount Narystau (Ilchigulovo IV, kurgan burial ground)
(Miyakinsky District, Republic of Bashkortostan).

In order to study the main consumers and producers of content, three tables were
formed, which included the data obtained from studying the personal pages of members
who had been active (likes, reposts, comments) in the community once, 50 or 100 times.

Initially, the study covered the profiles of members who had been active more than
once. This yielded a total of 658 members, of whom 67% were women and 33% men.
Slightly more than half of the members (53%) indicated their age, 57% of them being
over 50 years old, 20% were between 40 and 49 years old, 15% were between 30 and
39 years old, and 11% were younger than 29 years old. Of the 72% of participants who
indicated their country of residence, 98% lived in the Russian Federation. Sixty percent
indicated their region of residence and the majority (76%) were from cities and villages
within the Republic of Bashkortostan. The largest number of active members lived in
Ufa (36%) and other cities and villages, mainly in the southern and southwestern parts
of Bashkortostan.
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Eight members had been active more than 50 times — four women and four men. Of
the five people who gave their age, two women were 49 and 53 years old, and the men
were 32, 34 and 41 years old. As for those who gave their place of residence, three were
from Ufa, one person from Beloretsk (city of Beloretsk, Republic of Bashkortostan) and
one from Kueda (village of Kueda, Perm Krai).

The majority of the five most active members (more than 100 activities) were men
(three individuals). Of the three people who gave their age, one woman was 49 years
old, and the men were 32 and 34 years old. Of the three people who indicated their place
of residence, two lived in Ufa and one was from the village of Kueda. A preliminary
examination of the profiles and publications on the walls revealed that almost all of them
reposted materials from the SufiRB group, as well as publications about Islam, Sufism,
and the activities of Shaikh Muhammad (Mehmet) Adil al Haqqani.

One indicator of subscribers’ interest in community policy is the Engagement Rate.
The obtained data indicate that the engagement rate by type of content is quite different.
Thus, with an average engagement rate of 1.402% for the internet group Sufi.rb, the
reaction to the photos was 11.7%, which indicates that most subscribers like to look at
photos taken at events organized by community leaders.

In order to rank groups by total engagement, the resource popsters.ru was used to
determine the level of average subscriber engagement per post. As a result, a fairly high
level of average subscriber engagement for the post and a heightened interest in the
content were established (Fig. 4).

To identify the most interesting posts for group members, ten posts with the highest
engagement rate were selected.

The post entitled “Stone to Aldar Batyr! Burzyansky District” (ER 42.41%), dat-
ed 31 July 2022, reporting on the erection of the cenotaph in honour of Aldar Batyr
(Burzyansky District, Republic of Bashkortostan) took the first place. Second place was
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Figure 4: The coeflicient of engagement per post by days from the date of creation of the community
to 31. 12. 2022.
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taken by the post “On 12th June a meeting of Muslims was held on Mount Narystau”
(ER 23.18%) from 14 June 2022. The post provides information on an event held in
Narystau, which brought together about 10,000 Muslims. The third most popular post
was “Sheikh Usman S. Kildin — the representative of the Mawlana of Shaikh Mehmet
an Nagshbandi ar Rabbani” (ER 20.83%) from 13 August 2022. The submitted post
was accompanied by a photo of a document authorizing Shaikh Usman S. Kildin from
Bashkortostan to be the murshid of the Nagshbandi Tariqah. The fourth most popular
post, from 10 August 2022, was in the Bashkir language and reported on the opening
of the Aldar Batyr memorial complex (ER 20.83%). Fifth place was taken by the post
announcing the opening date of the Aldar Batyr memorial complex (ER 16.39%) from
04 August 2022.

CONCLUSIONS

Years of research on the processes of sacralization of archaeological monuments con-
ducted by the staff of the Department of Archaeological Heritage of the Southern Urals
at the Institute of Ethnological Research, named after R.G. Kuzeev of the UFIC RAS,
have led to the conclusion that a number of funerary objects, primarily located within
the Bashkir Trans-Urals, are included in the modern cult and ritual practices of Muslims
from different branches of Islam.

In the Southern Urals, one of the main models of sacralization of archaeological
monuments is the traditional cult of the grave of a saint — awliya. It is closely related to
both pre-Islamic religious beliefs and the cult of Ishans (leaders of Sufi tariqahs). In this
cult, funeral and religious buildings are declared to be the burial places of saints.

The field research included occasional interviews with pilgrims and local clergy, but
these meetings did not provide enough infomation to come up with a general description
of the people who regularly participate in rituals organized at the burial sites of saints.

As the internet becomes increasingly globalized and social media platforms gain
popularity, attracting wider audiences, we believe that netnography is one of the most
promising avenues for learning more about pilgrims as a specfic socio-cultural group. It
involves applying various software and computer programs to analyse text information.

The data obtained through this method quite accurately determine the residence,
gender, age and interests of people who regularly visit sacred archacological sites. It also
identifies the most active individuals and community leaders among members, as well
as the level of involvement and interaction among community members. The data also
enabled us to establish that a considerable number of people in the region participate in
events at holy places, which are organized by representatives of the Nagshbandi Tarigah
of Haqqani with the intention of mobilising their followers.

A slight predominance of women over men was found in the sex composition of
the internet community members. This confirms the previously proposed thesis that
middle-aged and older women living in rural areas are more likely to participate in the
ritualistic practices at the graves of the awliya.
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The analysis of the participants’ interests and engagement with individual posts
showed that they were particularly interested in Sufism and posts about the rituals of
worship by Sufis at holy places, especially those held at Mount Narystau (Ilchigulovo
IV medieval necropolis).

In the course of the analysis of the SufiRB internet community, it was also discovered
that one of the most effective tools for studying the initiators of the process of sacralization
of archaeological objects is to identify the most active members of online communities,
the so-called leaders of the internet community. Further investigation of their personal
pages revealed that they frequently organize trips to holy places and actively participate
in establishing new places of worship.

Thus, the use of netnography methods has augmented the number of tools available
for studying Muslim pilgrims who visit the sacred archaeological sites of the Republic
of Bashkortostan.

The experience of studying the activities of religious internet communities, which
demonstrate various flexible ways of building interaction between people and sacred
objects of archacological heritage, can contribute to the use of these sites in other areas
of the socio-cultural environment, such as tourism, school and post-school education,
the preservation of folk traditions and familiarization with the spiritual culture and
worldview of ancestors.
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KVYJIbT CBATHIX (AYJINA) N TTAJJIOMHUKHU B COLIMAJIBHBIX CETAX
(ITO MATEPUAJIAM PECITYBJIMKU BAILIKOPTOCTAHA)
Aiinyp U. Ty3sEK0B, AbBEPT T. AXATOB
DO

B crarbse aHanmm3upyeTcs MaIOM3ydEeHHAs TEMa — HHKOIIOpANUs TPaJHIHOHHBIX
cy(uicKnX MpaKTHK, CBI3aHHBIX C HOKJIOHEHHEM MOTHIIAM CBATHIX Ayims (Oombias
4acTh KOTOPBIX IPHYPOUYCHA K CaKpaIN30BaHHBIM IaMATHUKAM apXEoJIOTHH) B
COBPEMEHHYIO PEIMTHO3HYI0 OBCEIHEBHOCTH JI0JIel mocpeacTsoM MHTepHeT
KOMMYHHMKALU.

Lenp uccnenoBanms — M3yueHHE MaJTOMHUKOB KaK 0CO00H COIMOKYIBTYpHON
TPYTIIBL, IPEACTABIAIONIEH COOO0H C OMHON CTOPOHBI «pearbHoe) 00beHNHEHHE
moziet —nocnenosareneii HakmoananicKoro TapukaTa KOJUIEKTHBHO MOCEIAONINX
cakpayipHble Mecta Ha FOxxHOM Ypane, a ¢ pyroii — BUpTyaJIbHOE COOOIMIECTBO,
CIIOCOOCTBYIOLIIEE MOCTPOSHHIO HOBBIX (hOpM nepeaaust nHYOPMAIMK U HHTETpaliin
OTJICNIBHBIX €€ aKTOPOB B peJIMrHo3HOe MIHTEepHET-IPOCTPaHCTRO.

B kauecTBe 00bEKTa HCCICIOBAHNS BBICTYMMIA HHTEpHET-Tpyma «Sufi RBy,
co3JlaHHas M Mojiepupyemas nociuegoBatensimMu Hakmbanauiickoro Tapukara
XaKkaHWia OCHOBHBIMH ITPUHIIMIIAMHI 00 BEMHEHHS KOTOPOTO SIBJISIETCS €IMHCTBO
TepPUTOPHHX NPOXHUBaHMS NoanrcunkoB (Pecrybnrka bamkoprocran) n uHTEpec
K cybusmy u pearenabHoctH llleiixa Myxamman (Mexmer) Axuins XakkaHu
ane-Kunpycu.

TeopeTndaeckuM OCHOBaHUEM JUTA H3yUEHHS COOOIIECTBA MOCITY>KIIIN OHIIANH-
-MeToAbl HeTHOrpaduu (Bocxomasmieii Kk sTHorpadudeckoit Hayke). Ha ocHoBe
aHaIM3a OIyOIMKOBAHHBIX MaTEPHAIOB M AKTUBHOCTH ayAUTOPHUHU COOOIECTBA
ObLI BBISIBJICH BEICOKUI HHTEPEC aKTOPOB K CY(H3MY W MacCOBBIM MEPOTIPHUATHIM
(o 10 TBIC. Yen) opraHu3yeMbIX Cy(HUsIMU y CBATBHIX MECT U CaKpaJM30BAaHHBIX
apxeoJyiornyeckux o0bexToB B PecryOnuke bamkoprocras.

B xo/1e aHanm3a moTyueHHbIX JaHHBIX OBLTO OTMPE/IENIEHO, YTO COOpaHHbIE paHee
BO BpeMsI SKCIETUIIMOHHBIX BbIe30B 20132018 rT. MaTepuaisl KOppenupyoTcs
C pe3yJIbTaTaMu, HOIyYCHHBIMH B «OHJIAHH peskuMe». Tak, ObIII0 BEIABICHO, YTO
B IIEJICBOH ayJUTOpPUH coodIecTBa HaOIMOqaeTCss HEOOIbIIOE Tpeodiiaganne
JKEHIUH HaJ MY>KYMHaMU M Jroneil crapme 50 jieT HaJ BCeMU OCTaJIbHBIMU
BO3paCTHbBIMHU KaTECroprusaMH MOAIUCYUKOB. bonpmHCTBO AKTOPOB I'PYIIIbI KPOME
CTOJIMIIBI PETHOHA XUBYT B HACCIICHHBIX ITYHKTAaX, HAXOIAIIUXCA B FO’KHOH U
FOr0-BOCTOYHOM YacTIX PErUoHAa.

ABTOpBI, aHATTU3UPYS MAIOMHUKOB KaK COLMOKYJIbTYPHHYIO TPYIILy IpH
TIOMOIIIM METO/TMKHY IU(POBOIt HETHOTpaQUH, TOTOTHEHHON pe3ysIbTaTaMH MTOJIEBBIX
M3BICKaHHH MPHIIITH K BBIBOLY O ee 3¢ dexrrBHOCTH. HapaboTaHHBIN pelurno3HEIMA
HHTEPHET-COOOIIIECTBAMH OIIBIT T10 MOCTPOCHUIO OPraHU3allUU B3aMMOICHCTBHS
JI0/Iel ¥ cCakpajIM30BaHHBIX OOBEKTOB apXEO0JIOrNIEeCKOr0 HACIEIHs, B UHTEPHET
MIPOCTPAHCTBE, MOXKHO UCIIOJIB30BATh [UIS Pa3BUTHUS TypH3Ma H T.1I.
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Political Archaeology. Deconstructing
the Political Exploitation of
Myths 1n Iraq (1958-2003)

—— (Goodarz Haddadi Nasab, Mehdi Mortazavi*,
Fariba Mosapour Negari

The Middle East is widely recognised as one of the most influential regions in the world,
primarily due to its rich cultural diversity encompassing linguistic, ethnic and religious vari-
ations. However, despite the potential significance of myths in shaping national identity and
political developments, limited research has been conducted in this area. This study aimed
to explore the role of myths in the political governance of Iraq during the period from 1958
to 2003, a challenging era within the Middle East. Considering Iraq’s ancient history, this
research sought to elucidate the ideological perspectives of the rulers during the republican
era, as well as the factors influencing their selection of specific myths for political purposes. It
is worth noting that this study can contribute to enhancing awareness in future investigations
on the role of myths in political governance across other regions within the Middle East.

KEYWORDS: Republic of Iraq, 1958 to 2003, ideology, political myth, the goddess
Ishtar, the god Marduk

Bliznji vzhod velja za eno najvplivnejsih regij na svetu, predvsem zaradi bogate kulturne
raznolikosti, ki vkljucuje jezikovne, etni¢ne in verske razlike. Kljub potencialnemu po-
menu mitov pri oblikovanju nacionalne identitete in politinega razvoja pa je bilo na tem
podrocju opravljenih le malo raziskav. Namen te Studije je bil raziskati vlogo mitov pri
politicnem upravljanju Iraka v obdobju med letoma 1958 in 2003, ki je bilo na Bliznjem
vzhodu zahtevno obdobje. Ob upostevanju starodavne zgodovine Iraka je ta raziskava
skusala pojasniti ideoloske perspektive vladarjev v republikanski dobi ter dejavnike, ki so
vplivali na njihov izbor dolo¢enih mitov v politicne namene. Poudariti velja, da lahko ta
Studija prispeva k vecji ozavescenosti pri prihodnjih raziskavah o vlogi mitov pri politicnem
upravljanju v drugih regijah na Bliznjem vzhodu.

KLIJUCNE BESEDE: Republika Irak, 1958-2003, ideologija, politiéni mit, boginja
Istar, bog Marduk

INTRODUCTION

This article aims to examine the role of myths in decision-making and political govern-
ance during the Republic of Iraq era. This perspective will be employed to explore the

* Corresponding Author.
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background of existing studies on this issue with a view to gaining further insight. Ana-
lysing the role of myths in shaping political strategies and leadership within the historical
context of the Iraqi Republic reveals a new way of interpreting that era. Additionally,
the relationship between political ideology in Iraq and the exploitation of myths will be
analysed in a section entitled “Ideologies of the Iraqi Republic”. The dominant ideologies
of the era, Pan-Arabism and Iraqi nationalism, were heavily influenced by the social and
political landscape of Iraq at that time. Studying these social and political factors pro-
vides a critical foundation for understanding how these ideologies emerged. Therefore,
this research will also encompass an examination of these influential conditions. A brief
overview of historical events and significant political developments during the Republic
of Iraq era will aid in understanding why rulers exploited myths for political advantage.
This research investigates the link between political ideology and the use of myths in
Iraq. We cannot fully grasp how myths were used in specific historical events without
a strong foundation in the events themselves. Furthermore, given Mesopotamia’s rich
cultural heritage and the rulers’ need to foster unity among the diverse perspectives within
Iraq, particular focus will be placed on the period following the monarchy (during the
First Republic and Baath Party rule). Due to Mesopotamia’s long and diverse history,
this period becomes even more significant for study in this context. Mesopotamia’s
unique cultural heritage and the need for national unity make the Republic of Iraq era a
compelling case for examining the use of myths in governance. This study aims to pro-
vide a comprehensive understanding of how myths influenced governance and political
decisions throughout Iraq’s republican era. The theoretical foundations underlying this
topic will be briefly presented in a separate section to emphasise its overall importance.
Consequently, this article will explore how ancient myths can contribute to national
solidarity within a country.

With this context in mind, our main inquiry revolves around examining how myths
influenced Iraq’s national identity and shaped political governance strategies and decisions
during the Republic of Iraq era. To address this question, a descriptive-historical and
qualitative approach will be employed, utilising various library resources to analyse the
role of myths in decision-making and political governance during the Republic of Iraq
era. The findings revealed that during the Iraqi Republic period, particularly in its early
stages, there was a prevalent politically motivated utilisation of mythological figures such
as Ishtar (symbolising love, war, blessings, social relations and social interaction) and
Shamash (the sun god). In addition, considering the prominent role and position of the
goddess Ishtar in ancient Mesopotamian society, it can be inferred that there was a shift
in the perception of women'’s roles during the First Republic of Iraq. Furthermore, the
presence of the god Marduk was utilised to legitimise the rulers of ancient Mesopotamia
and justify their actions in times of war. This was evidenced by the strengthening of
legitimacy during the Irag-Iran conflict and confrontations with Israel. It is also possible
that the personality of the Iraqi president at that time played a significant role in the deci-
sion to attack Kuwait. Ultimately, it appears that during the period of the Iraqi Republic,
emphasis was often placed on the goddess Ishtar due to political and social conditions.
Conversely, under Baath Party rule, the focus shifted towards the god Marduk.
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RESEARCH HISTORY

The influence of national mythmaking in shaping and advancing the debate over Iraqi
nationalism has been the subject of numerous studies. In the context of Iraq, Harkhu
(2005) examines the ideological parallels and divergences between Saddam Hussein and
the ancient Mesopotamian kings, acknowledging both historical echoes and the unique
context of Saddam‘s rule. The role of the state and politics in antiquarianism and collective
identity in Iraq (during the Baathist era) is discussed in an article by Eric Davis entitled
“The Museum and the Politics of Social Control in Modern Iraq” (Davis 1994). This
article acknowledges the large growth in government spending in this area. In his book
entitled The Development of Archaeology in Mesopotamia: From the Ottoman Empire
to the Rise of the Iraqi State, Bernhardsson discusses the evolution of archaeology in
Mesopotamia from the time of the Ottoman Empire to the British occupation and the
early years of the formation of the Kingdom of Iraq as a sovereign state. He emphasises
the connection between archacology and modern Iraqi nationalism (Bernhardsson 2005).
Several researchers have also conducted in-depth research on the ancient gods and myths
of Mesopotamia (Matsushima 2014; Cortés 2019; Oshima 2011). Additionally, numerous
studies have been published on the political exploitation of ancient Mesopotamian mythical
symbols during the Republic of Iraq’s existence (al-Khalil 1991; Baram 1983; Abdi 2008).

It is important to note that during the Iraqi Republic, symbols of the goddess Ishtar
were used to foster national unity among Iraqis (Dawisha 2016). R. Nicholas Christoff
eferences to the god Marduk in political decisions during that time have also been found
(Dalley 1995; De Bruyn 2013). Although the use of ancient myths during the Iraqi Re-
public has already been discussed, this article differs from earlier ones in that it is unclear
from an archaeological perspective how and why the governments in question selected
the specific deity or goddess to achieve their political objectives.

MATERIAL AND METHODS

The primary objective of this research is to explore the ideological perspectives of rulers
in the political manipulation of ancient myths, and to elucidate their role in justifying
and influencing the political decisions made during the period of the Iraqi Republic
(1958-2003). Given the historical significance and diverse pantheon of ancient gods in
Iraq, this study specifically focuses on understanding the position and influence of the
goddess Ishtar and the god Marduk in shaping political governance. It also examines how
their societal nature impacted the decision-making process of Iraqi rulers. In essence, this
research seeks to investigate how myths have contributed to strengthening Iraq’s national
identity amidst various challenges.

Hence, the primary focus of this research will be to examine the development of
Pan-Arabism and Iraqi nationalist ideologies. Additionally, it will explore the political
advantages associated with the worship of the goddess Ishtar and the god Marduk, as
well as their impact on governmental decision-making during the Iraqi Republic era. To
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achieve this objective, a descriptive-historical and qualitative research approach has been
adopted, with a strong emphasis on utilising library resources.

Moreover, this research employed a qualitative approach, centred on a textual anal-
ysis of political speeches delivered by prominent Iraqi leaders. Speeches were collected
from different academic resources relevant to Iraqi politics. Thematic analysis was the
primary method used, with a coding scheme designed to identify keywords, historical
references and recurring themes related to national identity and the deployment of myths
and symbols. By closely examining the way historical events and figures are presented
within these speeches, we aimed to elucidate the methods by which Iraqi leaders have
leveraged political mythology to both construct and reconstruct national identity, ulti-
mately serving their political agendas.

THE FOUNDATIONS OF MYTH AND NATIONAL IDENTITY

The role of myths in culture and national identity is one of the topics that have been studied
in sociology. Social identity theory emphasises that individual identity is dependent on the
identity of the group in which one resides. In other words, groups can be defined in terms
of national, cultural and religious communities, and myths play a role in the formation
of the identity of different groups. Therefore, the theory of social identity is a crucial
foundation for investigating the relationship between myth and identity (Brown 2019).
Our understanding of identity is crucial to this research. Social construction theory tells
us that identity is not fixed, but constantly evolving based on our social interactions and
group memberships. Political identity, a specific type of social identity, revolves around
shared political beliefs. Furthermore, identity construction is a dynamic process, shaped
by social and political contexts. These concepts allow us to analyse how Iraqi leaders
have used myths and symbols to construct and reconstruct national identity, ultimately
influencing political decisions and governance.

The following section presents examples related to this theory in the Middle East.
For example, the founder of the Republic of Turkey (Atatiirk) used cultural myths in
political discourse to transform the traditional Muslim society into a secular, modern
and democratic nation-state (Morin 2010: 485-486). Alternatively, in Persian culture,
the mythical king Jamshid plays an important role in the formation of group identity and
is known as a symbol of purity, authenticity, courage and justice. It seems that myths
are widely recognised in the formation of group identity in many cultures, functioning
as symbols of accepted and influential values in society. They play an important role in
the formation of group identity and national identity. It also seems that each member of
society assumes a variety of roles that collectively contribute to forming that person’s
identity and the collective identity within which they live. In this regard, it is important
to consider individual needs. In order to achieve individual satisfaction, it is necessary
to address three key areas: the need for development, the need for social connection,
and the need for security and belonging. Myths are considered to be one of the factors
that play a role in fulfilling these individual needs. It is necessary to acknowledge that
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social realities are created through social processes and no reality exists in isolation.
Myths are also examined as one of the social processes that play a role in the structure
of social realities. Furthermore, social facts are not inherently right or wrong; rather they
are created through perceptions, meanings and social interactions. In this regard, myths
are examined as one of the social processes that play a role in the structure of social
realities. For example, national myths can play a role in the construction of national
identity, and as one of the factors that facilitate integration and unity within a society,
they assist in the better recognition and understanding of social processes. Therefore, it
can be assumed that cultural heritage myths are important as one of the key instruments
in legitimising nationalism and fostering a sense of national belonging to promote po-
litical ideology (Berger 2009: 492). For instance, this type of benefit can be observed in
the Middle East, where Hafez Assad (President of Syria at the time) employed cultural
heritage to strengthen his government (Wedeen 1999). Similar mechanisms can be seen
in the case of the family of Muhammad Ali Pasha in Egypt (Reid 2002) and in the exam-
ple of Mustafa Kemal Atatiirk (1881-1938) who sought to identify the roots of Turkish
civilisation in the Sumerians and Hittites. Similarly, the Shah of Iran, Mohammad Reza
Pahlavi (1919-1980), also identified himself with the Achaemenid generation (Sciolino
1991: 40, Mortazavi 2009: 125-126).

IRAQI IDEOLOGIES AND THE EXPLOITATION OF PAST
HERITAGE: TRACING THE FORMATION OF MODERN IRAQ

The modern state of Iraq can be traced back to the second decade of the 19th century.
Following the conclusion of the First World War, the British amalgamated three southern
provinces of the Ottoman Empire — Mosul, Baghdad and Basra — to form a new country
known as Iraq (Ramesh 2003: 123). In 1921, under the rule of Prince Faisal bin Hussein
from the Hashemite dynasty, the Kingdom of Iraq was established. This section aims
to examine the social and political conditions that prevailed during this period and their
influence on shaping Pan-Arabism and nationalist ideologies. It will explore how these
ideologies evolved from the monarchy era until the downfall of power held by the Baath
Party in Iraq (2003).

PAN-ARABISM IDEOLOGY

Abu Khaldoun Sati al-Hosri is recognised as one of the key figures in the development of
Pan-Arabism (Dawisha 2016: 49). His ideas also played a significant role in shaping the
formation of the Republic and the Baath Party (Simon 1986: 75-84). Al-Hosri’s perspec-
tive emphasises language and history as shared principles that define a nation. He posits
that the Arabic language has its roots in ancient times on the Arabian Peninsula and that
the extensive history of the Arab people extends back to pre-Islamic times. These cultural
aspects serve as protective measures against foreign influences (Cleveland 1971: 123-126).
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Dervish Moqdadi, a Palestinian graduate from the American University of Beirut, also
emphasised Pan-Arabism and advocated for the establishment of an Arab homeland by
recognising the environmental potential of the Fertility Crescent idea (Dawn 1971). The
formation of Pan-Arabism ideology during the founding period of the Kingdom of Iraq
(1921) can be attributed to several factors. Despite being an Arab from the Sunni Hejaz
religion, King Faisal, who became Iraq’s first king after the collapse of the Ottoman Empire,
was revered by Shiites as a descendant of the Prophet Muhammad and a leader in their
rebellion against Ottoman rule. King Faisal and his supporters believed that the Arab lands
could unite around a central core, similar to the Italian or German model, forming an Arab
country with Iraq as its capital. It is worth noting that Pan-Arabism reached its peak in Iraq
during both the monarchical era (1921-1958) and the early republican period (1958—1968).

Although Iraq gained independence from British colonial rule in 1932, the treaties signed
between Britain and Iraq in 1924 and 1930, which allowed Britain to maintain military
bases and interests in Iraq, had a significant impact on the development of Pan-Arabism.
These agreements were only reluctantly approved by the Iraqi parliament, highlighting the
influence of external powers on Iraqi affairs. Furthermore, the presence of ethnic rivalries
and successive coups between 1936 and 1941 further emphasised the importance of Arab
unity and solidarity, with a focus on a shared language and ancient history (Dann 1969:
362). While it can be argued that the First Iraqi Republic (1958-1968) marked a transition
from Pan-Arabism to Iraqi nationalism, it is evident that Iraqi nationalist thought had
not yet fully emerged during the period between 1921 and 1968. This period stretched
from the monarchy era until the end of the First Republic, characterised by political and
social instability. Therefore, it can be posited that the Iraqi nationalist ideology had not
yet reached a state of consolidation during this period.

THE IDEOLOGY OF IRAQI NATIONALISM

The 1958 coup led by General Abdul Karim Qasim transformed Iraq from a monarchy to
a republic. This shift was influenced by various factors, including the rise of Nasserism
in Egypt and Iraq’s desire to compete with Egypt for influence in the Arab world. Addi-
tionally, Iraq’s withdrawal from the Arab League, its claim of sovereignty over Kuwait
and the Arvand River, strained relations with neighbouring countries, and the Kurdish
rebellion in the 1960 and 1970s played a role in forming a new ideology among Iraqi
leaders (Abdi 2008: 9). The Baath Party emerged as a significant force during this period,
promoting strong nationalist sentiments and emphasizing Iraqi nationalism. The party’s
ideology of Pan-Arabism aimed to consolidate political unity by drawing on Iraq’s ancient
history and glorious past. It is worth noting that other intellectuals such as Miqdadi also
influenced the foundation of Iraqi nationalism and Baathism (Simon 1997). The Baath
Party was established in the 1930s by two Syrians, Michel Aflaq and Salahuddin Bitar,
while studying at the Sorbonne University. They drew inspiration from nationalist de-
bates in Europe and the Arab world, including ideas put forth by al-Hosri and Miqdadi
(Torrey 1969). Considering the limited understanding of ruling ideologies during the
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Kingdom of Iraq era and beyond, it is important to examine how national mythmaking
influenced political governance during the republican period.

THE ROLE OF NATIONAL MYTHMAKING IN THE
REPUBLIC OF IRAQ’S POLITICAL PHILOSOPHY

The position of national mythmaking in the political thinking of the Republic of Iraq can
be observed through the dominance of the Baath Party in the government from 1968 on-
wards. Benefiting from the ancient potential of Mesopotamia, the Baath Party emphasised
the distinction of Iraq from other places and promoted Iraqi nationalism as the dominant
ideology. As a result, ancient symbols of Mesopotamia became prevalent in public and
political gatherings. An example of this national mythmaking is the renaming of the prov-
ince of Hillah to Babylon in 1970. In Baghdad, a hotel was named Babel with an entrance
designed to resemble the gate of the goddess Ishtar. Furthermore, Udi Hussein, son of
Saddam Hussein, established a newspaper called Babil (Coughlin 2002: 49). These instances
demonstrate how modern Arabic names were replaced by ancient Mesopotamian names.

Another manifestation of national mythmaking is evident in the naming of an atomic
reactor after one of the ancient myths, Tammuz (Baram 1983: 451). This reflects how
ancient Mesopotamian culture and mythology even influenced scientific endeavours. The
government also supported festivals inspired by Mesopotamia. Moreover, architectural
and artistic styles derived from Sumer, Babylon and Assyria gained popularity during this
period (al-Khalil 1991). This cultural revival led to an increase in budget allocations for
the Ministry of Antiquities between 1968 and 1972 by more than 80% (al-Khalil 1991).
Collectively, these examples demonstrate how national mythmaking significantly influ-
enced political thinking and cultural expressions within Iraq during this period.

To emphasise the significance of the matter and to back up the assertion, we present
Saddam Hussein’s message to archaeologists:

The responsibility of managing and protecting the ancient monuments,
which are valuable relics for Iraqis, rests with you and especially the
experts; to show the world that previous civilizations originated from our
country and that they made a significant contribution to humanity (cited
in Shantaf 1979: 11).

In light of these statements, it appears that attaining superiority in the Arab world’s
economic and military domains, as well as in the Iran-Iraq war (1988—1980), was critical
for the Baath party in strengthening Iraq’s nationalist emotions (Abdi 2008: 7). In this
sense, Saddam Hussein abandoned the idea of Pan-Arabism as a means of uniting Arabs
under a single banner. Nevertheless, he emphasised Iraq’s cultural and political supremacy
over other Arab countries, as well as its right to lead them. Promoting historical-cul-
tural bigotry, such as the power of old myths and their impact on individual and social
unconscious beliefs, could potentially play a role in this direction. These ancient tales
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include those about Sumerian gods and goddesses including An Enlil, Enki, Ninhursag,
Nanna-Sin, Utu and Inanna (Cortés 2019: 63). In particular, Ishtar (also known as Inanna
or Ishtar in Akkadian) and the god Marduk played an important role in forming political
ideas within the Iraqi Republic.

THE ROLE OF THE GODDESS ISHTAR DURING
THE REPUBLIC OF IRAQ’S EXISTENCE

The first Iraqi Republic (1958—1968) already showed signs of the resurgence of pre-Islamic
history. The national flag and emblem were designed by General Abdul Karim Qasim
using the star of the goddess Ishtar and the god Shamash’s solar symbol (Baram 1983:
427). The investigation into the potential for capitalising politically on the god Shamash
and the goddess Ishtar during this period enhances the significance of the work. General
Abdul Karim Qasim’s perspective was rejected during the Baath Party’s reign. In other
words, it appears that the characteristics of the myth in question, along with the prevailing
political and social conditions, determine how myths are used politically. The remainder
of this essay will explore this subject in greater depth.

As previously mentioned, the two types of identitar-
ianism that could be pursued in Iraq were Pan-Arabism
and exclusive nationalism. Pan-Arabism regarded Arab
culture, history and a shared language as prerequisites for
the identity and unity of the Arab people, while exclusive
nationalism believed that Iraq’s cultural and natural
potential was exclusively Iraqi and not Arab. However,
the Iraqi Republic era may be seen as the period when
Pan-Arabism gave way to Pan-Iraqism. This is because
Pan-Arabism was not as much emphasized during this
time as Iraqi nationalism (Bashkin 2011: 294). From
this perspective, it appears that General Abdul Karim
Qasim promoted the people using the term “Arab people
of Iraq”, in order to emphasise the trans-ethnic identity
of the nation of Iraq in light of the political and social
circumstances of the time. This included the rise of
pan-Arab Nasserism in Egypt and the opposing Baathism
in Iraq. The incorporation of the eight-pointed star of
the goddess Ishtar on the national flag and the god of
Shamash on the national emblem (Fig. 1 and Fig. 2)
could potentially facilitate the integration of other ethnic

Figure 1: The symbol of the god
Shamash on the national emblem
during the period of General Abdul
Karim Qasim (1963-1958). (Dann
1969: Cover page)

groups in Iraq, including the Kurds, with the central
government. However, General Abdul Karim Qasim’s
nationalism may have hindered Iraq’s alignment with
the goals of the Arab League (Dawisha 2016: 287-288).

Figure 2: The eight-pointed star
symbolising the goddess Ishtar on
the national flag of Iraq during the
period of General Abdul Karim Qasim
(1963-1958). (Dann 1969: Cover page)
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The symbol of the goddess Ishtar (Fig. 2) was selected to figure on the national flag
during the leadership of General Abdul Karim Qasim. However, the reasons why and
how remain a mystery. It is important to note that the equal rights of all Iraqi citizens
were enshrined in the country’s constitution during his tenure, regardless of their race,
ethnicity, language or religion. Furthermore, the goddess Ishtar was renowned for her
commitment to justice (Pryke 2017: 162-163; Jacobsen 1970: 209). She was considered
to possess (Fig. 3) the authority to pursue justice and establish order in the world. There-
fore, although the concept of justice in the ancient Mesopotamian world, rooted in divine
origins, differed from that in modern Iraq, based on universal and modern law, utilising
the symbol of the goddess Ishtar on the Iraqi national flag to promote justice within the
context of political and social conditions was feasible. For instance, political prisoners,
including Kurds, were released under the First Republic. However, they continued to
express their discontent. Therefore, it seems that
during the republican era, the utilisation of Ish-
tar’s symbols was primarily focused on fostering
social connections and interactions. As previously
mentioned, the goddess Ishtar sought to enhance
her power through engagement. This can be seen
in the context of Jamal Abdel Nasser’s claim to be
the Arab leader in the Middle East during that time.
Furthermore, under the First Republic (Abdi 2008:
12), the activities of the Communist Party, which
had been limited during the Kingdom of Iraq, were ( l
completely halted in 1962. This is significant because lllmiﬁ. A
General Abdul Karim Qasim’s political beliefs did —~=
not align with the Marxist viewpoint. His decision
to lift the ban on the Communist Party’s activities
reflects traits similar to those attributed to the god-
dess Ishtar. In addition to being the personification
of love, war and blessings, this mythical goddess
also emphasised interacting with other deities to 161
gain more power (Abdi 2008: 12).

The social standing of women in the first Iraqi
Republic is a distinct issue from the ones mentioned
above. It can be said that the anthropomorphism of
ancient Mesopotamian myths, the attributes of the
goddess, and the beauty attributed to the goddess
Ishtar/Inanna and ancient Mesopotamia in Sumer
(Matsushima 2014: 1), along with the social status
of women in both ancient Mesopotamia and modern  Figure 4: The symbol of the god Shamash,
Iraq, are interconnected. The ancient era preceding the eight-pointed star of the goddess Ishtar
the Hammurabi dynasty appears to have had a more on the flag of Iraq and the importance of the

) ) role of women in the middle of the picture.
tolerant attitude towards women’s social status (Dann 1969: 176)
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because gods replaced mythical goddesses s L ,
during the time of the Hammurabi. However, |

it is possible that the secular perspective and "'T‘_' ! l '
changing attitudes towards the role of women B—— '
during the First Republic of [raq were influ-
enced by a self-awareness stemming from the
goddess Ishtar’s personality. Consequently,
women’s roles in society became more prom-
inent during this period (for further details,
see Dann 1969). For instance, in Figure 4,

the presence of the goddess Ishtar’s symbol .
Figure 5: An example of Saddam Hussein’s approach

on the flag and the goq Shamash’s Symb.OI of to reconstructing the Ishtar Gate in Babylon. (Abdi
two torches, along with a woman depicted 2008: 20)

within the picture, suggests that the nature of
Ishtar’s personality may have reflected and
represented the position and role of women
in Iraqi society at that time.

It is important to note that during the

initial decade of General Abdul Karim
Qasim’s commitment to purely nationalist
ideology, his ideas were not widely accepted
(Baram 1983: 427). However, during the
war with Iran, the Baath Party apparently
prioritised Iraqi nationalism (aiming for
unity between diverse ethnicities and re-
ligions) over Pan-Arabism, which will be
further explored in subsequent sections.
It is important to note that the Ishtar Gate
was excavated by German archaeologists
in the early 20th century. The remains of
the gate were subsequently sent to Berlin.
However, in the 1970s, the Baath regime
failed to restore the gate, so a new design
inspired by the Ishtar Gate was constructed. Figure 6: The replica of the gate of the goddess
In order to emulate the architectural style of  jsptar and the president of Iraq at the time, Saddam
ancient times, bricks were placed between Hussein. (Al-Khalil 1991: 53)
the original bricks of the Ishtar Gate (Fig.
5). These additional bricks bore inscriptions indicating that this structure was rebuilt
during Saddam Hussein’s era (Coughlin 2002: 227). Furthermore, replicas of the gate
of the goddess Ishtar, accompanied by an image of Saddam Hussein, were distributed
throughout the country (Fig. 6).
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THE POSITION OF THE GOD MARDUK DURING
THE REPUBLIC OF IRAQ PERIOD

The role of the god Marduk during the Republic of Iraq period can be seen through the
utilisation of ancient myths and Babylonian civilisation to help solidify the national identity
of the Iraqi people under the rule of the Baath Party from 1968 to 2003. One may cite an
example from 1982, when the party employed ancient myths as a means to achieve their
political objectives, such as the unveiling of the statue of the god Marduk in Baghdad.
Babylon was a popular destination for archaeologists and tourists, and particularly for
foreign dignitaries who were invited by the Iraqis to witness the magnificence of the
ancient Mesopotamian ruins. It is worth noting that on the anniversary of the Baath Party
coup in 1969, during General Ahmed Hassan al-Bakr’s leadership, Iranian diplomats were
among the first foreigners invited to visit this site. This coincided with the Iranian Shah’s
preparations to celebrate his monarchy’s 2500th anniversary (Abdi 2008: 19). It is likely
that the Baathists intended to remind these imperial diplomats that ancient Iranians drew
inspiration from Babylon’s supreme deity, Marduk (Fig. 7), at Persepolis.

In 1987, President Saddam Hussein issued an order to rebuild the Tower of Babel. The
significance of Babylon in the Baath Party’s ideology can be attributed to its manifesta-
tion as a symbol of resistance and stability in the Mesopotamian civilisation, particularly
after the overthrow of multiple kings. Additionally, Babylon’s strategic location between
Sunni areas surrounding Baghdad and Shiite regions in the south further underscores its
importance (Baram 1991: 45-47). Therefore, w=
the construction of the tower facilitated the
social cohesion desired by the Baath party,
particularly during the period from 1980 to
1988, which coincided with the war against
Iran. Consequently, the Baathists sought
to assert their dominance by invoking the
myths contained in the Shahnameh. The
interplay between political events and the
use of national myths is a critical aspect of
understanding national identity in Iraq. The
devastating and prolonged Iran-Iraq War
(1980-1988) significantly influenced Iraqi
society, fostering a surge in Iraqi nationalism
and a sense of national unity as the country
faced a common enemy. It is likely that this
evolving social context influenced how Iraqi
leaders employed national mythology. They
may have emphasised myths that highlight
Iraqi courage, resilience and historical im-
portance to bolster national pride during this
turbulent period. Analysing how political Figure 7: The god Marduk. (Prete 2011: Cover page)
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Figure 8: Medal of the 1987 Babylon International Festival with the face of Saddam
Hussein and the ancient king of Babylon, Nebuchadnezzar. (De Cesari 2015: 25)

events, such as the Iran-Iraq War, have shaped the use of political mythology in Iraq is
essential for comprehending the complex relationship between national identity, political
leadership and the exploitation of symbolic narratives.

During the conflict with Iran, Saddam Hussein sought to bolster his nationalist leader-
ship by portraying Nebuchadnezzar, an ancient Iraqi Figure, as someone who had fought
against the Iranians and the Jews (Karsh and Rautsi 1991: 152). This was evident in the
depiction of Nebuchadnezzar and Saddam Hussein on the medal of the 1987 Babylon
International Festival (Fig. 8). However, this essay will not delve into this historical
narrative. Instead, it will focus on exploring the significance of the mythological god
Marduk in both ancient and contemporary Iraq during the Baath Party era.

The revival of Babylon can be attributed to Saddam Hussein’s fascination with
Nebuchadnezzar, one of the most famous kings of the Neo-Babylonian Empire. In
early 1981, one year into the Irag-Iran war, Babil was chosen as the centre of celebra-
tions with the slogan “Yesterday’s Nebuchadnezzar, Today’s Saddam Hussein.” These
celebrations became an annual event during the Iran-Iraq war. On the one hand, these
festivities portrayed Iran as a staunch enemy of Iraq. On the other hand, they conveyed
a hidden message and a threat to Israel (Karsh & Rautsi 1991: 152). This is because
Nebuchadnezzar, the king of New Babylon, plundered Jerusalem in 587 BC with the
support of the mythical god Marduk. The conflict between Israel’s ancient God, Elohim,
and Marduk, the chief god of the city of Babylon, resulted in Marduk’s victory (De Bruyn
2013: 631-632). It is plausible that Saddam Hussein attempted to exploit the mythical
legacy and war power associated with Nebuchadnezzar from ancient times for political
gain against his rivals and enemies. A notable example is a billboard from 1990 that links
ancient monuments with contemporary ideology. The billboard depicts Jerusalem being
captured by Nebuchadnezzar’s warriors in 587 BC, alongside a celebration of unity by
fighters with diverse beliefs. The image also includes Saddam Hussein, then President
of Iraq, standing next to Saladin who defeated the Crusaders, and Nebuchadnezzar (the
conqueror of Jerusalem), all under the Iraqi flag (Fig. 9).
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Figure 9: Picture of the President of Iraq with Saladin, the commander of the Arabs in the Crusade, and
Nebuchadnezzar, the conqueror of Jerusalem in ancient times. (De Cesari 2015: 25)

The most formidable divisions of the Iragi Army were the Hammurabi Armoured
Division (an elite formation of the Iraqi Republican Guard) and the Nebuchadnezzar
Infantry Division (Harkhu 2005: 60). The significance of this lies in the belief held by
the ancient rulers of Iraq that mythical gods played a crucial role in their creation, birth
and upbringing (Nemet-Nejat 1998: 218). During the Old Babylonian period, for in-
stance, royal scribes glorified acts of warfare against enemies and the defeat of rivals by
the rulers (Bottero 1995: 294). Such ancient mythical beliefs could serve to justify and
legitimise the warlike behaviour exhibited by the Baath Party in the minds of the masses.
This is further supported by a speech given by Vice President Taha Muhie-eldin Marouf
(1924-2009), who stated: “O masses of our great nation, the victorious children of Iraq,
the grandchildren of Nebuchadnezzar... Salutations to the battle of Qadisiyah [referring
to Saddam Hussein’s war with Iran]. With yesterday’s Nebuchadnezzar as its slogan and
today’s Saddam Hussein as its embodiment, it establishes a link between this country
and its historical past. Under the leadership of a fearless and inspired figure [Saddam
Hussein], we shall celebrate victory” (Baram 1991: 48). It is important to note that the
Iraqi Baath Party consistently employed ancient myths to justify its actions.

However, relying solely on ancient myths is insufficient to explain the political
decisions of the Iraqi Republic in the aforementioned cases. This notion can also be
observed in Iraq’s military invasion of Kuwait. To begin with, it is important to examine
the historical narrative surrounding this event. Saddam Hussein claimed that he initiated
the war against Kuwait after receiving a divine vision of the Prophet of Islam in a dream.
Despite his secular beliefs, he even incorporated the phrase “Allah Akbar” in the national
flag in 1991. Additionally, during the course of the war, photographs depicting his acts
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of worship within sacred structures were disseminated as a means of legitimising his
military actions (Simpson 2003: 251).

In ancient Mesopotamia, battles and victories were seen as the will of the gods. For
example, the god Marduk played a key role in the wars of King Hammurabi, and the
defeat of his enemies was seen as the victory of justice (Dalley 1995: 416). The gods
were also believed to speak to ancient kings in their dreams (Lewis 1993: 184). This
belief in divine guidance has been used for political purposes throughout Iraqi history.
For example, during the Persian Gulf War, Saddam Hussein claimed that he had been
commanded by God to invade Kuwait. He said, “God is witness that He [God] wanted
the war to happen and we took this decision from God... Our role in this decision was
minimal” (Abd-al-Jabar 1994: 104). By legitimising his war actions with religious lan-
guage, Saddam Hussein sought to portray the conflict as a battle between good and evil.
The Baath Party, which ruled Iraq at the time, also believed that Kuwait was historically
part of Iraq. They cited the myth of Marduk, who was said to have returned the lost land
of Dilmun to Iraq (Seri 2006). This belief provided the Baath party with a justification
for invading Kuwait, despite the fact that it violated international law (Kelsay 1993: 16).
The use of religious and mythological language to justify war is a common tactic used by
political leaders. By linking their actions to the will of the gods, they can try to gain the
support of their people and portray their enemies as evil. This was certainly the case with
Saddam Hussein, who used religious language to great effect during the Persian Gulf War.

Finally, it is necessary to state that the duality inherent in Iraqi mythology, particular-
ly in the case of deities such as Ishtar and Marduk, is an undeniable phenomenon. This
duality, manifested in various aspects such as power and mercy, war and peace, and life
and death, reflects the complexities of human society and its conflicting needs. However,
Saddam Hussein, the former dictator of Iraq, masterfully exploited this duality to advance
his political agenda. By manipulating mythological narratives and emphasising specific
aspects of the deities’ personas, he projected an image of himself as a powerful, ruthless
yet benevolent and saviour-like leader of the Iraqi people. For instance, Saddam saw
himself as an embodiment of Marduk, the god of war and power, employing symbols and
imagery associated with him in propaganda and state ceremonies. He also utilised tales
of Ishtar, the goddess symbolising feminine power and beauty, to legitimise his rule and
garner support from Iraqi women. Through the distortion and misuse of Iraqi mythology,
Saddam successfully established an image of himself as an unparalleled, powerful leader
in the minds of the Iraqi people. This significantly aided his consolidation of power and
suppression of dissent. While the inherent duality of myths can reflect the complexities
of human society, their exploitation for political purposes, as exemplified by Saddam
Hussein, can have detrimental consequences.
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CONCLUSION

The results of the study indicate that ancient myths play an important role in the formation
of collective and national identities. They have been used as a tool to promote political
ideology and legitimise nationalism in the Middle East. The idea of Pan-Arabism was
formed during the founding period of the Kingdom of Iraq. This ideology is based on
the common belief, language and history of a nation. It was used to protect the Arab
national identity against foreign influences prevalent at the time. During the Iraqi Repub-
lic period, nationalist sentiments and Iraqi nationalism were strengthened by relying on
Iraq’s ancient and glorious past. The goddess Ishtar and the god Shamash were used as
symbols to promote these sentiments. This helped to reduce the challenges posed by other
Iraqi ethnic groups to the central government and led the country towards greater unity.

The cancellation of the ban on the Communist Party’s activities was indicative of
General Abdul Karim Qasim’s willingness to interact with various political currents. Qasim
was a secular leader who was not aligned with any particular ideology. He believed that
the best way to unite Iraq was to allow a diversity of political views. The goddess Ishtar
was a powerful symbol in ancient Mesopotamia. She was the goddess of love, war and
fertility. She was also the patron goddess of social relations. In the First Republic of Iraq,
Ishtar was used as a symbol to promote national unity and social harmony. The role of
women in Iraq changed significantly during this period. The ban on the Communist Party
was lifted, allowing more women to participate in politics. Additionally, the government
promoted the goddess Ishtar as a symbol of female power and authority. This helped to
change attitudes towards the role of women in society. The Baath Party also used ancient
myths to promote its political goals. It turned to the ancient myths (especially the god
Marduk) and the civilisation of Babylon to crystallise the national sentiment of the Iraqi
people. The deposed president of Iraq used the ancient myths of Babylon and Mesopotamia
to justify his war actions. In fact, ancient myths have sometimes been used as a tool to
justify political decisions and provide legitimacy for war actions.

In conclusion, this research has explored the multifaceted relationship between political
leadership, national identity and the manipulation of myths in Iraq. We have examined
how Iraqi leaders have utilised specific myths to construct, reconstruct and legitimise their
agendas throughout history. The analysis has highlighted the case of Saddam Hussein
and his exploitation of deities such as Marduk and Ishtar to consolidate his power. It is
important to acknowledge that scholars such as Harkhu (2005) have previously explored
the connection between Iraqi ideology and Mesopotamian myths, particularly focusing on
how these myths bridge archaeological representations and political identities. While this
article shares common ground with Harkhu’s work, it has offered a distinct perspective
by focusing on the post-Iran-Iraq War period and analysing how leaders used myths to
navigate the social and political transformations of that era. This approach has allowed
for a deeper understanding of the dynamic interplay between political context, national
identity and the strategic deployment of mythology in Iraq. Further research can delve
into the contemporary landscape, exploring how the manipulation of myths continues to
shape Iraqi identity and political discourse.
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POLITICAL ARCHAEOLOGY. DECONSTRUCTING THE POLITICAL
EXPLOITATION OF MYTHS IN IRAQ (1958-2003)
Goobarz HappADI NAaSAB, MEHDI MoORTAZAVI*, FARIBA MOSAPOUR NEGARI
SO

This article delves into the fascinating phenomenon of how myths were strategi-
cally employed for political gain in Iraq during the Republican era (1958-2003).
The author argues that Mesopotamia’s rich cultural heritage, which includes some
of the earliest civilisations and a vast array of myths and legends, constituted a
powerful resource for rulers seeking to forge a unified national identity. The re-
search meticulously examines how the ideological perspectives of these leaders,
particularly the shift from Pan-Arabism — emphasising a shared Arab language and
history — to a more inward-looking Iraqi nationalism, influenced their selection
of specific myths. Employing a descriptive-historical and qualitative approach,
the analysis incorporates speeches delivered by Iraqi leaders alongside scholarly
works on mythology and Iraqi history. Social identity theory is introduced as
a valuable framework to illuminate how myths contribute to a strong national
identity and foster a sense of group cohesion. This sense of shared history and
cultural heritage, nurtured through the retelling of myths, can be a powerful tool
for uniting a diverse population.

The article meticulously traces the trajectory of Iraqi ideology during the Re-
publican era. In the early years, Pan-Arabism held sway, emphasising the shared
identity of all Arab nations. However, a gradual shift towards Iraqi nationalism
emerged, focusing on the unique heritage and history of Mesopotamia. The
dominance of the Baath Party, a political movement advocating for Arab unity,
is then analysed in the context of this ideological shift. The party’s strategic use
of national mythmaking, manifested through the adoption of ancient symbols and
narratives associated with Mesopotamia, stands out as a key strategy to promote
Iraqi nationalism. The author provides specific examples to illustrate this point,
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including the renaming of cities with names evoking Mesopotamian history
(e.g., Saddam City replacing Al-Awja) and the implementation of large-scale
archaeological projects aimed at rediscovering and celebrating the glories of past
Mesopotamian civilisations.

The article delves further into the specific ways the goddess Ishtar and the god
Marduk were used to shape political ideology:

* The findings revealed that during the Iraqi Republic period (particularly in
its early stages), the politically motivated utilisation of mythological figures
such as Ishtar (symbolising love, war, blessings, social relations and social
interaction) was prevalent. The emphasis on Ishtar, associated with justice,
social interaction and empowerment, aligns with the early Republic’s focus on
social unity and potentially even the advancement of women’s rights during
that period. Her image resonated with the aspirations for a more equitable and
just society. This is particularly evident in the use of the country’s flag and
national symbols by leaders such as General Abdul Karim Qasim, who was
the Prime Minister during that era (1958-1963). The sun god Shamash, often
associated with justice and social order, may have also played a role in this
early ideology, but the emphasis seems to have been placed more on Ishtar.
In contrast, the god Marduk, symbolising strength, legitimacy and resistance,
was extensively employed by Saddam Hussein and the Baath Party to legitimise
their rule and justify their actions during wartime, including the Iran-Iraq War,
which Iraq initiated in 1980, and challenges with Israel. It is also possible that
Saddam’s desire to be seen as a powerful leader influenced his decision to attack
Kuwait. Ultimately, it appears that during the period of the first Iraqi Republic
led by Abdul Karim Qasim, emphasis was often placed on the goddess Ishtar
due to political and social conditions. Conversely, during the rule of Saddam
Hussein’s Baath Party, the focus shifted towards the god Marduk.
Furthermore, the inherent duality within Iraqi mythology, particularly evident
in deities such as Ishtar and Marduk, is undeniable. This duality, manifested in
various aspects such as power and mercy, war and peace, and life and death, reflects
the complexities of human society and its conflicting needs. However, Saddam
Hussein, the former dictator of Iraq, exploited this duality to a chilling effect in
order to advance his political agenda. By manipulating mythological narratives
and emphasising specific aspects of the deities’ personas, he projected an image
of himself as a powerful, ruthless yet benevolent, and saviour-like leader of the
Iraqi people. For instance, Saddam saw himself as an embodiment of Marduk,
the god of war and power, employing symbols and imagery associated with him
in propaganda and state ceremonies. He frequently used golden swords in official
portraits, reminiscent of Marduk’s weapons. He also utilised tales of Ishtar, the
goddess symbolising feminine power and beauty, to legitimise his rule and garner
support from Iraqi women. Through the distortion and misuse of Iraqi mythology,
Saddam successfully established an image of himself as an unparalleled, powerful
leader in the minds of the Iraqi people. This significantly aided his consolidation



of power and suppression of dissent. While the inherent duality of myths can re-
flect the complexities of human society, their exploitation for political purposes,
as exemplified by Saddam Hussein, can have detrimental consequences. It can
sow discord, silence dissent, and ultimately weaken the very national identity it
purports to strengthen.

In conclusion, the article underscores the critical importance of understanding
how political events shape the use of myths in constructing national identity. This
emphasises the intricate relationship between political leadership, national identity
and the strategic manipulation of symbolic narratives. The case of Iraq serves as
a cautionary tale, highlighting the potential dangers of distorting and exploiting
powerful cultural symbols for personal gain.
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Those Infinite, Multiform Stories
without Fixity: Myth and History,
a Very Long Engagement

—— Gregor PobeZin

Pric¢ujoce besedilo obravnava problemati¢no razmerje med anti¢nim zgodovinopisjem in
mitologijo oziroma mitoloskimi zgodbami kot virom za zgodovinopisne raziskave. Ceprav
se je namre¢ grsko zgodovinopisje na neki nacin ze v 5. stol. pr. Kr. soo€ilo s problematiko
mitoloskih vrivkov v snov metodolosko dobro razdelanih zgodovinopisnih postopkov,
je rimsko zgodovinopisje Se dolgo na kriticen nacin raziskovalo in precis¢evalo zgodbe
ustanovnih mitov. Besedilo nasteje in v dalj$ih odlomkih obravnava nekatere metodolosko
pomembne pasuse, ki razodevajo odnos posameznih grskih in rimskih zgodovinopiscev do
mita kot (ne-)vira, obenem pa skozi analiticno branje filozofskega traktata Seksta Empirika,
filozofa iz 2./3. stol., preizprasuje odnos (zgodnjega) rimskega zgodovinopisja do mitov.

KLJUCNE BESEDE: historiografija, zgodovina, mitologija, mit, logografi, mitografi,
Herodot, Tukidid, Polibij, analisti

This paper deals with the problematic relationship between ancient historiography and my-
thology, or mythological stories as historical sources for historical research. Although Greek
historiography had, in a sense, already been confronted with the problem of mythological
intrusions into the substance of methodologically well-developed historical procedures (as
early as the 5th century BC), Roman historiography continued for a long time to critically
investigate and purify the stories of the foundation myths. This paper presents a detailed
analysis of some methodologically relevant passages that reveal the attitudes of individual
Greek and Roman historiographers towards myth as a (non-)source. At the same time, it
questions the attitude of (early) Roman historiography towards myth by examining the
phllosophlcal treatise of the 2nd/3rd century philosopher Sextus Empiricus.

KEYWORDS: historiography, history, mythology, myth, logographers, mythographers
Herodotus, Thucydides, Polybius, annalists

This paper is essentially about three things:! the (problematic) relationship between myth
and Greek and Roman historiography, the critique of the use of myth by ancient historians,

! This paper represents a further development of the line of thought initiated in my paper published three
years ago in the book Worldview in Narrative and Non-narrative Expression (Pobezin 2021). The hypothesis
put forth in that paper was that early Roman historiography was not only genre-bound (Timpe 2001: 17), but
also context-bound (Rome as a Mediterranean powerhouse — an emerging empire proper — being the context),
and that the historians themselves could have been governed by the so-called world—mind conditionals (Piller
2009: 207). The question of why myth was not only employed but also meticulously explored has not been
addressed in the above text. This question will be revisited here, with the intention of providing context through
the use of longer quotations from a variety of authors.
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and a tentative formulation of a research question (to which we will unfortunately fail to
provide a convincing answer) about why some Roman historians kept employing myth,
despite the existence of convincing rationalisations against such literary and methodo-
logical practices put forth by Greek writers.?

One of the key arguments presented in this paper challenges the widely held belief
that the incorporation of myths into historical narratives by ancient historians indicates
traditionalism, a lack of rigour and an inclination towards fictionality. We contend that this
perception stems from a modern, rationalist perspective that fails to appreciate the literary
conventions and historical context of ancient writings.® This reliance on mythological
sources, as we argue, was both natural and necessary given the context in which these
narratives took shape, as well as the prevailing literary traditions. Prior to the advent of
formal historical writing, the majority of prose and poetic works consisted primarily of
myths and mythological narratives.*

It should be clear from the outset that the use of two terms employed frequently in
this essay — “mythographer” and “logographer” — exploits their etymological capacity
for play on words. With regard to the various types of historical work, “mythography”
is, strictly speaking, genealogy, which is primarily concerned with establishing lines
of descent and does not refrain from investigating the mythical period.’ The term “my-
thographer” is derived from the word “logographer”, which was used polemically by
Herodotus and Thucydides in their works. This does not imply that Greek historians did
not use the terms mythographia or mythographos.®* We will examine both terms before
turning to the main problems related to the phenomenon of mythistoria’ outlined at the
beginning of this section.

INCIPIT PROLOGUS

In his Institutio oratoria, Quintilian identifies three types of narrative: fabula, argumentum
and historia. While fabula was used in tragedy and poetry, and argumentum in comedy,
historia was the form of narrative used for things that had actually happened:

Now there are three forms of narrative, without counting the type used in
actual legal cases. First there is the fictitious narrative as we get it in trag-
edies and poems, which isn’t merely not true but has little resemblance to
truth. Secondly, there is the realistic narrative as presented by comedies,

2 Hawes 2014: 6-13.

3 See Darbo-Peschanski 2007: 27-38.

See Wardman 1960 for further discussion.
5 Marincola 2004: 1.

It is assumed that the majority of the audience reached by this paper will not be fluent in Latin and Greek. For
this reason, all quoted passages are given in the English translation. When the context so requires, the original
text is given in the footnote or, in the case of shorter sentences and phrases, within the body of the text.

7 Wiseman 2010: 73-86.
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which, though not true, has yet a certain verisimilitude. Thirdly there is the
historical narrative, which is an exposition of actual fact.®

The translation provided here is of some significance in relation to the subject matter
of this paper.

For the purpose of this treatise, another author will be more thoroughly consulted. In
his work “Against the Professors” (Adversus mathematicos), Sextus Empiricus (2nd/3rd
century AD)? presents an important observation regarding the art of history: “... there
is no technical knowledge either of things infinite or of things which vary from hour to
hour. But particular histories are both infinite, because of their great number, and with-
out fixity, because the same facts are not recorded by all respecting the same person.
[...] Thus, of an assumption which begins with a falsehood and is so multiform that it
cannot be checked, and changes its shape at each man’s fancy, there can be no technical
treatment. Moreover, since of the subjects of history one part is history, another legend,
another fiction, — and of these history is the recording of certain things which are true
and have happened ...”!"°

We may be tempted to interpret both texts with the focus on their two keywords, ver-
itas/a@Affeia. Yet Sextus Empiricus’ reasoning'' absolves him (and Quintilian) from any
possible accusations of naivety.'? As we shall demonstrate subsequently, Sextus’ argument
did not concern the opposition of truth and untruth or even fiction and non-fiction (fabula
— gestae rei expositio; TAaoua — dAnB@v Tvdv [...] kal yeyovotov £kbecig). Instead,
it focused on the cognitive potential of a narrative. We shall revisit this observation in
our concluding remarks.

8 Inst. 2,4,2: et quia narrationum, excepta qua in causis utimur, tres accepimus species,fabulam, quae versatur
in tragoediis atque carminibus, non a veritate modo sed etiam a forma veritatis remota, argumentum, quod
falsum sed vero simile comoediae fingunt; historiam, in qua est gestae rei expositio.

° Very little is known about Sextus Empiricus, a Pyrrhonian sceptic who reveals virtually nothing in his (many)
works. Nothing of certainty can be asserted about him, not even where he was born. For further details see
House 1980.

10°SE. M. 1,259-263: otite tdv dmeipav otite Tdv dAhote GAL®G yvopévov 6Tt TIG TEYVIKT] YVAOLS. ai Of
ve katd pépog iotopion dmepol te St T TAN00G giot, Kl ovy EoTdoat St TO i T aUTd TTEPL TOD aUTOD
nopd oy iotopeiohat. [...] ov toivuv Tiig oliteg dmd wevdois tmobEcems dpxonévig Kat Adte&iThTon KaTd
TARB0G KOl TPOG THV EKAGTOL TPOUIPESTY HETATANTTONEVNG YEVOLT” (v TIG TEYVIKT Bewpia. TIpdg TodTOoIg €Mel
TV I6TOpOoLHEV@Y TO pév g0ty ioTopia T 88 pbhog To 6t TAdoua, Mv 1) piv iotopio aAnddv Tvdv £6Tt Kol
yeyovotov €kBeoig [...]

' One might argue that it is inappropriate to mention Quintilian and Sextus Empiricus on the same page, given
that their lives may have been separated by a whole century. Nevertheless, it has been suggested that much of
Sextus Empiricus’ thought, particularly with regard to the criterion of truth, was derived from the 1st century
BC (see Sedley 1992: 24-25).

12 See Nicole Loraux’s influential paper (Loraux 1982) on the concept of truth as inherently different from the
modern categories. This should be taken into account when examining the work of 5th century BC historians
such as Herodotus and, in particular Thucydides, as well as that of the 2nd century BC Roman annalists.
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MYTH AND (EARLY ROMAN) HISTORY: A VERY LONG ENGAGEMENT

In his 27th book, Livy makes observations about the annalist Lucius Coelius Antipater
(acme: 2nd half of the 2nd century BC) and his investigative capabilities:

I should make too long a digression about one solitary fact, if I were to
go through all the accounts of the death of Marcellus. I will only cite one
authority, Coelius. He gives three different versions of what happened,
one handed down by tradition, another copied from the funeral oration
delivered by his son who was on the spot, and a third which Coelius gives
as the ascertained result of his own researches.'

It feels like we should refrain from quoting passages from Livy’s Ab urbe condita,
given that the majority of his first book is replete with mythical accounts, particularly the
narrative covering the events preceding Aeneas’ arrival in Italy. However, Livy makes
it quite clear that he distinguishes between the events preceding the foundation of the
city and those of later periods. He regards the former as poeticae fabulae rather than
incorrupta rerum gestarum monumenta. He ensured that when he introduced the more
fabulous moments, he made his readers aware of it (inseritur huic loco fabula).

We consider Livy here because his work came after the rational revision of the Ro-
man historiographical method in the 1st century BC. Prior to this period, we see little
restraint in employing myth as a historical source. It was embraced as an integral part
of narrative.'* According to Plutarch, the first known Roman historian Fabius Pictor (ca.
254 — after 200 BC) employed the foundation myth:

But the story which has the widest credence and the greatest number of
vouchers was first published among the Greeks, in its principal details, by
Diodes of Peparethus, and Fabius Pictor follows him in most points. Here
again there are variations in the story, but its general outline is as follows.!*

According to Dionysius of Halicarnassus, other early Roman historians followed
Pictor’s suit. Lucius Cincius Alimentus, Calpurnius Piso and even Porcius Cato readily
incorporated mythological material in their oeuvres. Another interesting passage follows
in Dionysius:

3 Liv. 27,27,12: multos circa unam rem ambitus fecerim si quae de Marcelli morte uariant auctores, omnia
exsequi uelim. ut omittam alios, Coelius triplicem gestae rei fordinem edit, unam traditam fama, alteram
scriptam in laudatione filii, qui rei gestae interfuerit, tertiam quam ipse pro inquisita ac sibi comperta affert.
4 Our biggest problem here is the lack of textual evidence; almost all of it is secondary, having been preserved
by later writers for various reasons (cf. Poucet 1976, Verbrugghe 1981).

15 Plut. Rom. 3: 100 8¢ micTv £x0ovTog Aoyou paAoTa Kol TAEIGTOVG HAPTUPAS TO HEV KUPIDTATO TPDTOG EIG
Tobg "EAMvag 8€£8mke Aok Temapnfiog, @ kol @aprog 6 IMiktwp &v T0i¢ mAeioTolg énmrolovdnke. yeydvact
Ot Kkl TEPL TOVTOV ETEPaL Slapopai’ TOTTW & EiETY TO10DTOG €OTL.
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But concerning the babes born of Ilia, Quintus Fabius, called Pictor, whom
Lucius Cincius, Porcius Cato, Calpurnius Piso and most of the other historians
have followed, writes thus: By the order of Amulius some of his servants
took the babes in an ark and carried them to the river, distant about a hundred
and twenty stades from the city, with the intention of throwing them into it.!¢

Before we move on, we should make it clear that we are confronted with a challenging
question regarding the literary strategies of the early Roman historians. It is not possible to
ascertain the exact attitude of the early Roman historiographers — the annalists — towards
myth. It is plausible that they were as critical of the historicisation of myth as some later
authors (whose works we do have at our disposal) and their Greek predecessors and
contemporaries discussed below.!” There are many explanations for why myths were not
scrutinised as critically in early Roman historiography as they were by Greek writers.
However, it would be an oversimplification to say that while Greek historians from the
tradition of Thucydides to Polybius regarded anything that could not be verified first-
hand as implausible, early Roman historiography emerged from a tradition of collective
storytelling rather than individual criticism. In any case, it is prudent to leave the ques-
tion open to the argument of tradition, as this is a relatively safe approach. The issue is
directly related to the question of how early Roman historians perceived themselves,'®
and to the educated guess about the extent to which they were familiar with the method-
ological advances of their Greek predecessors and counterparts.'® It is possible that their
literary strategies had a lot to do with reassuring the political identities of the elites and
the state.?” However, it is also true that they operated within a cultural context that was
largely unchanging and which they were unable to break away from.?!

16 Dion. Hal. 1,79,4: mepl 8¢ t6v éx Tiig TMag yevopévaov Kéwvtog pev ®aiog o Tliktop Aeydpevog, @
Aegbriog te Kiykiog kol Katwv Iopkiog kal Ieiowv KaAmovpviog Kol Tdv GAA®V cuyypagémv ol TAgiovg
NkoAovONncav, Yéypape: Mg kehevoavtog Apoiiov o Bpéen AaPovieg év okden Kelpeva TOV VINPETOV TIVEG
£pepov EuParobvTeg gig TOV TOTOUOV AEXOVTO. THiG TOAEMS Pl TOUG EKOTOV £lK0GL 6TOd{0VG.

'7 They certainly subjected them to critical scrutiny. According to Diodorus of Sicily, who characterizes this story
as a fabulistic narrative, Pictor offers an alternative mythological story of Aeneas: “As for this story, [Quintus]
Fabius [Pictor] who wrote the history of Rome offers another version, maintaining that Aeneas became an oracle
and was led by a quadruped beast to establishing the city. When he was about to sacrifice a pregnant white pig, the
beast ran away and took refuge under a hill where it bore thirty piglets [...]” (Diod. 7,5: ITepi 8¢ i mpoonyopiog
Tt Papiog, 6 g Popaiov tpaéeg avaypayag, GAng pepvbordynke: enol yop Alveig yevéshot Aoyiov,
teTphmovv ot kodnyioechond mpdg Kticty morewg pEAOVTOG & avtd 0ve Tv Eyikvov T¢) xpdHaTL ASVKTY,
EKQUYELY £K TAOV YEPMV, Kol Stwydijvar Tpdg Tva Ad@ov, Tpdg ( KopoHeloay TeKelv TpLékovTa Xoipovg.).

'8 Tt may be that these historians, generally members of the governing elite, were in search of literary confirma-
tion of their political role (cf. Timpe 2002: 18). However, we are arguing here that early Roman historiography
was not only genre-bound. Also, as we are arguing that the “empire” in which the early Roman historians
operated became culturally diverse by the end of the 2nd century BC, we shall try to point out that this new
circumstance called for universalist literary strategies (Wiseman 2010).

19 Marcus Porcius Cato (234149 BC) likely drew inspiration from Thucydides, whose works may have reached
Rome shortly after the Third Macedonian War (Canfora 2006: 721-723; see also Wiseman 2007). If we accept
that Rome and early Greek poetry were not isolated from each other, as Wiseman (2007: 68) suggests, then it
is likely that early Roman and Greek historiography also had a close relationship.

2 Timpe 2001: 18.

21 Spiegel 2009: 4.
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“ONE CAN NO LONGER EMPLOY THE EVIDENCE
OF POETS AND FABULISTS”

In essence, the Greeks believed that myth could not have sprung ex nihilo; not all “myth”
was considered to be fabula.”? They also believed that the gods took interest in human
affairs®® and even the most prominent champions of reason were seen to be no exception
(Xen. Mem. 1,2). In Socrates’ reassuring arguments that the Athenians had every reason
to be proud of their grand past, he invoked the example of Theseus (Xen. Mem. 3,5,10),
juxtaposing the mythical and the rational. It was theatrical. However, this particular effect
is also indicative of the fact that political (and cultural) identities relied on myths,?* which
goes beyond the Roman world.

In historiography,? Herodotus’ euhemeristic introduction to his Histories functions,
perhaps not intentionally, as a rationalistic attempt at demystifying myth with regards
to the “truth”, although the dismissal of mythological explanations for the animosities
between the Greek and Persian worlds, which eventually culminated in the Persian wars,
is not exactly convincing:

These are the stories of the Persians and the Phoenicians. For my part, I
shall not say that this or that story is true, but I shall identify the one who
I myself know did the Greeks unjust deeds, and thus proceed with my
history, and speak of small and great cities of men alike.?

As one of the most defining myths of the Greek world was too far in the past to be
investigated using a historical method, Herodotus preferred to begin his narrative from
an empirically palpable vantage point. However, the rationale seems to be diluted by
mythological substance.”” Subsequently, Greek historiography gradually steered away
from involving myth in historical texts. As we shall see further on, there were consistent
attempts at rationalization.?®

22 Marincola 2004: 118-119.

# However, we must not lose sight of the (numerous) Greek thinkers whose line of thought was borderline
atheism. See Whitmarsh 2017.

24 Walbank 2002: 179; Said 2007: 80.

% Finley 1959: 3—4. For the purpose of this textual illustration of the subject matter, we shall limit ourselves
to a handful of Greek historiographers, although there is also evidence of critique among Roman writers,
particularly Plutarch, Seneca, Quintilian, Lucian etc. (for further reading, see Finley 1965, Bosworth 2003,
Marincola 2004: 118-127).

% Her. 1,5: tabta pév vov [époar te kol Doivikeg Aéyovot &yd 8 mepl piv 100tV 00K Epyopat £pmv Mg
olrtw ) GAAoG koG TaTa ¢yéveto, TOV 8t 0lda avtdg Tpd@Tov UndpEavta adikov Epynv &g Tovg "EAAvag, Tobtov
onufivag Tpofroopat £ T Tpdc® Tod Adyov, Opoing opkpd Kol peydha dotea dvOpdrev Eneiimv.

27 Herodotus’ scepticism seems feeble, but recent scholarship has demonstrated that previous criticism of
Herodotus was not always well placed (Jouanno 2018: 10-15; see also Baragwanath and de Bakker 2012: 1-10
for the history of scholarship on Herodotus and particularly on the “Herodotean paradox”.)

2 Hawes 2014: 6-13.
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In this respect, Thucydides’ short story about the #yrannicidae (Thuc. 1,20) performs
a two-fold function. It tames the mythological matter in the apyotoloyia (archaiologia),”
but also distances the narrative from the realm of everything that was out of reach of
serious historical research:

All men show the same uncritical acceptance of the oral traditions hand-
ed on to them, even about the history of their own country. [...] Anyone
accepting the broad facts of my account on the arguments I have adduced
will not go wrong. He will put less faith in the glorified tales of the poets
and the compilations of the prose chroniclers, whose stories are written
more to please the ear than to serve the truth, are incapable of proof, and
for the most part, given the lapse of time, have passed into the unreliable
realms of romance. He will conclude that my research, using the clearest
evidence available, provides a sufficiently accurate account [...]*°

What are Herodotus and Thucydides concerned with? Hecatacus, Herodotus’ pre-
decessor, wrote that he has “written things as they seemed true (alethes) to him”, thus
opening the gate for all the writers to inherit the genre. However, it was Thucydides who
perfected this techne. Herodotus himself applied the term logopoioi to his predecessors,
including Hecataeus, but seemingly without any prejudice. Meanwhile, Thucydides had
already applied the term logographers in a somewhat derisive manner:

On the whole, however, the conclusions I have drawn from the proofs quoted
may, I believe, safely be relied on. Assuredly they will not be disturbed
either by the lays of a poet displaying the exaggeration of his craft, or by
the compositions of the chroniclers that are attractive at truth’s expense;
the subjects they treat of being out of the reach of evidence, and time having
robbed most of them of historical value by enthroning them in the region
of legend. Turning from these, we can rest satisfied with having proceeded
upon the clearest data, and having arrived at conclusions as exact as can
be expected in matters of such antiquity.*!

» Marincola 2004: 119.

% Thuc 1,20-21: oi yap &vOpomol TG GKOAG T@Y TPOYEYEVNHEVOY, Kol v Emydplo. opicty 1), Opoing
afacaviotmg mop’ AAAMAoV déxovtat. [...] ¢k & tdV eipnuévov Tekunpiov dpeg Towdta v Tig vopitov
pédota & dtijlbov oly Gupaptdvol, kol olite g motal Ypvijkaot mepl avtdv Enl O pel{ov KoopHoUVTEG
HAAROV TIGTEVV, 0UTE MG AoYOYpa@oL Euvebesay EML TO TpocaymydTepPOV Tf) AKpodoet 1 &indEoTepov, Gvta
aveEleykTa Kol T TOAAL VIO YpOvoL aT@Y ATIeTOGS €Ml TO pVOMILS EcveviknKoTa, NUPTcOat 5t Iynodievog
£K TOV EMQOVESTATOV eNPEi®V (g ToAwd givol amoypdvtog. Translations of quotes from Thucydides’:
Thucydides, Hammond, Rhodes 2009 (bold text mine).

31 Thuc 1,21: ¢k 88 @V gipnuévav tekpunpiov Opng Totadta Gv Tig vopilov pdlota & Sujlbov oy dpaptdvor,
Kol ofite ¢ o TOL DUVNKAGT TEPL OUTMV €L TO HETLOV KOGUOUVTEG LAAAOV TGTEV®V, 01iTE (G AOYOYpAPOL
&uvébeoav €ml TO mpocaywydTEPOV Tf) AKpodoet ij aAnbéotepov, Gvta dveEéleyKkTto Kol T& TOAAY VIO XpOvoL
aUTOV anioTmg €l TO PLBMIES EkveviKNKOTa, NUPTIcOOL 38 NYNGAUEVOG €K TMV EMPAVESTATOV CNUEIDOV (G
TOAOLY ElVAL ATOYPOVTOG,.
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Thucydides’ use of the term logographers calls for reflection. In Hobbes’ version,*
this term is translated as “prose writers”. In Jowett’s translation*® the term “chronicler”
is used, and the same is found in Crawley’s version.> It is not our intention to assess
the suitability of these translations. However, it is possible to suggest that they have
overlooked a significant aspect of the term and that they have written their accounts in
a manner that is lacking in certain respects. This could be described as either “at truth’s
expense” or perhaps without a comprehensive narrative framework. Inseritur huic loco
praemonitio: according to extant sources, the “logographers” composed various texts,
including the logoi, of which too little is known. However, there is nothing to say they
completely lacked sound historical material, as both Herodotus and Thucydides relied
on these same sources.

Polybius uses the term pvBoypdpog (mythographos) on several occasions, perhaps
most eminently when he makes a statement that in the “present day in which every sea
and land has been thrown open to travellers [...] one can no longer employ the evidence of
poets and fabulists (mowmntaig kol poboypdeoig xpiicbar)”.* In the latter instance, the use
of the term is clearly pejorative. According to Polybius, a mythographer is a fabulist who
presents “tainted witnesses to disputed facts” (dnictovg apeiopnrovpévav mapeydevor
BeParwtdrg).*® Strabo clearly associates the term “mythography” (nvboypagpia) with epic
poetry but also mentions attempts at hypercriticism towards mythography (3,4,4):

So no one could be surprised if [...] some men, having believed in these
stories [about Odysseus] themselves and also in the wide learning of the
poet, have actually turned the poetry of Homer to their use as a basis of
scientific investigations, as has been done by Crates of Mallos and certain
others as well. Other men, however, have greeted all attempts of that sort
with such ferocity that they not only have cast out the poet, as though
he were a mere ditch-digger or harvest-labourer, from the whole field of
scientific knowledge [...]*’

32 The English works of Thomas Hobbes of Malmesbury. Thucydides. Translated by Thomas Hobbes. London:
Bohn, 1843.

3 Thucydides translated into English; with introduction, marginal analysis, notes and indices. Volume 1.
Thucydides. Translated by Benjamin Jowett. Oxford: Clarendon Press, 1881.

3% Thucydides, The History of the Peloponnesian War. Translated by Richard Crawley. London: Everyman,
1998.

3 Pol. 4,40,2: 10010 yop 316V £6TL TV VOV KAp@V, £V 01G TAVTIOV TAOTMY KOl TOPELTMY YEYOVOT®Y 0K &v
£t mpénov €in momtaig kol puboypdeotg xpiicbat LAPTLOL TEPL TMV AYVOOLUEVAV [...]

¢ In defence of these fabulists, if such a thing is called for, it is necessary to acknowledge that the canonized
historians often explored and wrote about the contemporary events, some of which they may have even expe-
rienced first-hand (e.g. Thucydides and Xenophon).

37 Strabo 3,4,4: 00 &) Oovpdlot tig av [...] ofit’ &l Tiveg avtaig e TavToLg TOlG IoTOPiNIG TIGTEDSUVTEG KO Tf)
noAvpadeiq ToD ToMToD KOl TPOG EMGTNHOVIKAG VTo0EsELS ETpeyay Tiy ‘Ounpov moinot, kabdamep Kpdtng
1€ 0 MoAADTNG €moinoe Kol dALOL TVEG. 01 & 0UTg arypoikmg €6€EavTo TV émtyeipnoty Ty To TV HOTE 0V
HOVOV TOV TOM TV oKamavéms 1| Ogptotod diknv €k mhong ThS Tolw g Emetiung eEEBakov, GAAL Kal Tolg
QYOUEVOVG TG TOLOOTIG TPpayHOTEinG povopuévoug tmédafov: cuvnyopiav 8t 1 éravopbwotyv 1 Tt Tol0DTOV
£tepov gig T Agybévta U’ éxelvov eiceveykelv ok €0dppnoev olite TOV YpapUATIKGY olite TMV TEPL T
podnpato devdv ovdeic. kaitol Epotye Sokel SuvatdV elval Kol cuvnyopiicat ToALOTG TV Aex0évimv Kol gig
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In the first chapter of his Theseus, Plutarch elaborates on the concept of mythogra-
phy: “Now that I have traversed those periods of time which are accessible to probable
reasoning and which afford basis for a history dealing with facts, I might well say of the
earlier periods ‘What lies beyond is full of marvels and unreality, a land of poets and
fabulists, of doubt and obscurity.””*® Like Polybius and Strabo, Plutarch clearly associates
the term mythography with poets and fabulists (and, indeed, with the remote past beyond
the scope of rationalist analysis). Mythography qualifies as a fabulist narrative with little
or no evidentiary value, which deals with earlier periods that lie beyond the point in time
which is accessible to historical reasoning and verification.

It is important to note, however, that while it may be tempting to view myths as purely
fictional or even frivolous, even the most respected historians, such as Thucydides and
Polybius recognized that there was a kernel of truth to be found within these stories, often
hidden beneath layers of poetic language.* In any case, myths may serve as markers in
historiographic narrative, indicating the lost “true account” of whatever was supposed
to be in their place.* Furthermore, in the Roman and Greek worlds, the past (even the
distant past that had been relegated to the realm of legend and mythology*') was deeply
ingrained in every aspect of public and private life.

BUT THERE IS ANOTHER STORY, A MORE FABULOUS ONE ...

According to Strabo, Lucius Coelius Antipater (acme in the 2nd half of the 2nd century)
related a story about Evander from Arcadia as the founder of Rome:

When Heracles was driving the cattle of Geryon he was entertained by
Evander; and since Evander had learned from his mother Nicostrate (she
was skilled in the art of divination, the story goes) that Heracles was
destined to become a god after he had finished his labours, he not only
told this to Heracles but also consecrated to him a precinct and offered a
sacrifice to him after the Greek ritual, which is still to this day kept up in
honour of Heracles. And Coelius himself, the Roman historian, puts this
down as proof that Rome was founded by Greeks — the fact that at Rome
the hereditary sacrifice to Heracles is after the Greek ritual.*?

¢novopBooy dyewv kol pdloto tadto doa [Tvbiag mapekpodoato Tolg ToTEHCOVTAG VT KOTH Gyvolay
TV 1€ £6TEPIMV TOTOV KO TOV TPOoSBOPP®V TOV TP TOV MKENVOV. GAAL Talta pEv £660m Adyov Exovta
10V Kol pokpov.

3 Thes 1: olitwg ol Tepl Ty T@V Plav TdV TopaAAAoV Ypaenv, TOV £PIKTOV £ikOTL AOY® Kol Bactpov icTopiq
TPAYUATOV EXOUEVY XPOVOV SIEMDOVTL, TEPL TV AVOTEP® KAAGG EiYeV simelv: ‘Tl 8 émékeva TepuTOON Kal
TPAYIKO TOMTAl Kol uBoypdeot vépovtat, kol oUKET” €xel mioTv 0UdE capnvelay.’

3 Jouanno 2018: 17.

40 Frazer 1990: 5-6.

4 Calame 2003: 9.

4 Stra. 5,3,3: altn pEv odv 1) pdArota motevopuévn tig Poung ktioig éotiv. dAAN 8¢ Tic Tpotépo Kol pudddng

Apkadikiv Aéyovoa yevésHor Ty anowkiay v’ EbGvpov. tovtm & émEevabdijvar tov Hpakiéo Ehavvovta tog
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Strabo is quite clear on this point: the story offered by Antipater is po@mdng (myzh-
odes) — fabulous, although Antipater enjoyed a good reputation.*
Antipater’s contemporary Cnaeus Gellius engaged with the same mythological cycle:

After punishing Cacus, Hercules dedicated the altar to Pater Inventor,
which he had vowed if he found his lost cows. This Cacus lived in the
place called Salinae, where the porta Trigemina now is. Cacus, as Gellius
related, was imprisoned by the Etruscan Tarchon, to whom he had been
sent as an ambassador by King Marsyas, accompanied by Megales the
Phrygian. Cacus escaped from his chains and, having returned to the place
from which he started, seized a kingdom in the area of the river Vulturnus
and Campania with forces of some size. While he was daring to lay his
hands in addition on the lands which had passed into the control of the
Arcadians, he was overwhelmed under the leadership of Hercules, who
happened to be present at the time. The Sabines took in Megales, after
learning the methods of augury from him.*

Both accounts, which we examine here as the alternative ktisis story, can be read
in parallel to provide a more comprehensive account of Cacus, Hercules and Evander.
This account was later picked up by several other authors.* The discrepancies could
suggest that Antipater and Gellius (much like other early Roman historians) engaged in
a critical*® and careful?’ evaluation of the mythical material. The question remains as to

I'npuévov Bodg mubopevov 8t Tijg untpdg Nikootpdrng tov Etavdpov (elvar 8" adthyv paviiciig Eumetpov, 6t
1@ Hpoxhel menpopévov v tekécavtt tovg dblovg 0ed yevéshar, pphoot te mpdg tov Hpaxiéo tadta Kol
tépevog avadei&at kol O0oo Buciov EAAvikny, fiv kat vov €t puidrtesdon 1@ Hpaxhel. kol 6 ye Koikiog,
0 1@V ‘Popaiov cuyypapeig, todto tibetar onpeiov 100 EAMvikdv elvon kticpa iy Pouny, to map’ avti
v matplov Busiov EXAnviki elvon 1@ Hpoxhet.

4 For Valerius Maximus, Antipater was a certus Romanae historiae auctor (Val. Max. 1,7,6); according to
Priscianus, Antipater only used trustworthy sources (Prisc. 8,383: ex scriptis eorum qui veri arbitrabantur).
4 Cornell 2013: F17 (= Peter F7, Chassignet F6). Solin. 1.7-9: quippe aram Hercules, quam uouerat si amissas
boues repperisset, punito Caco Patri Inuentori dicauit. (8) qui Cacus habitauit locum, cui Salinae nomen est,
ubi Trigemina nunc porta. hic, ut Gellius tradidit, cum a Tarchone Tyrrheno, ad quem legatus uenerat missu
Marsyae regis, socio Megale Phryge, custodiae foret datus, frustratus uincula et unde uenerat redux, praesidiis
amplioribus occupato circa Vulturnum et Campaniam regno, dum adtrectare etiam ea audet quae concesserant
in Arcadum iura, duce Hercule, qui tunc forte aderat, oppressus est. (9) Megalen Sabini receperunt, disciplinam
augurandi ab eo docti.

4 According to Dionysius of Halicarnassus (1,39), Cacus (Kdkog) steals Hercules’ cattle while the hero is
asleep, dragging them backwards by their tails. When Hercules wakes up and realizes that his cattle are miss-
ing, he confronts Cacus in front of his cave. The latter refuses to allow Hercules to search the area and instead
calls upon his neighbours to help. However, when the cattle start mooing, Hercules kills Cacus and then builds
an altar to Zeus Heueresios (Zebg EVpéciog) — Father Inventor —, and is finally led by the locals to Evander
(EBavdpog), the king of the region. See March 2009: 204-205 for a more detailed recap of the story. See Secci
2013 for versions in Livy, Ovid and Propertius (p. 196, footnote 3) and particularly Virgil.

4 Plut. Rom. 3 100 8¢ miotv £)ovtog Adyov paiiota kol TAEIGTOVG HAPTLPAG T HEV KUPLOTATA TPMTOG EIG
Tovg "EAMvog £E8Smke Atokhiic ITemapnfiog, ¢ kot Paprog 6 IMiktwp év Toig mheiotolg EnmrolodOnke.

47 Dionysius says of Aelius Tubero, for instance, that he was “careful in the compilation of his history”: cg 8&
TovBépmwv AThog devdg avilp Kol Tepl TV cuvaymyiv Tig iotopiag mpeiic ypapel (DH 1,80,1). Incidental-
ly, Tubero was appreciated by Cicero who deemed him worthy of imitation (Cic. Q. Fr. 1,1,3: Tubero, quem
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why they chose to include them in their historical accounts in the first place, given the
methodological criticisms expressed by their Greek counterparts.

If, as previously stated, it would be prudent to consider this literary strategy as a mere
matter of tradition, there is another safe approach that we will not pursue here, namely
the question of truth (veritas/dAibg1a).*® This approach unnecessarily leads us astray and
down the path of morality* and neglects the specific aspect of historiography-as-literature
where plausibility/credibility played a central role.*

Before we propose a different perspective on this matter, let us revisit Sextus Empiri-
cus’ critical view of mythological stories (as part of history). The core of his criticism,
relevant to our subject, hinges on the observation that there is no technical knowledge
either of things infinite or of things which vary from hour to hour (oUte t@v anelpwv
otite TV GALote GAA®C Yvopévev Tt Tig TEYVIKT Yv@61c).”! The cornerstone of his
scepticism resides on the criterion of scientific method — téyvn (féchne). We need to look
more closely at the continuation of the passage that was quoted at the beginning of this
article. It must therefore be quoted in extenso:

Moreover, since of the subjects of history one part is history, another
legend, another fiction — and of these history is the recording of certain
things which are true and have happened |...] and fiction is the narrating
of things which are not real events but are similar to real events [...] and
legend is the narrating of events which have never happened and are false
[...] — since there exists no art which deals with things false and unreal,
and the legends and fictions, which form the main subjects of the historical
part with which grammar is concerned, are false and unreal, it will follow
that there exists no art which deals with the historical part of grammar. [...]
For, firstly, the Grammarians have not furnished us with a criterion of true

ego arbitror, praesertim cum scribat historiam, multos ex suis annalibus posse deligere, quos velit et possit
imitari.). The question of which historian Aelius Tubero is meant by Dionysius and/or Cicero remains open to
debate (Richardson 2011: 157; see also Weaire 2005: 248); see also Cornell 2017.

4 The attempts by modern scholars to separate historical fact from literary embellishment in the works of
Greek and Roman historians have been aptly described by T. P. Wiseman (Wiseman 1979: 39) as an exercise
in futility. It was observed that the quest for absolute historical veracity is ultimately futile (Cawkwell 1997:
9), for the very nature of these ancient works defies such simplistic categorisation.

4 Potter 1999: 15-16. The act of swearing an oath to the truth places a significant burden on historians to
ensure the accuracy of their narratives. In any case, even if a historian were inclined to fabricate or exaggerate,
they would have had to apply layers of what might be called a “veneer of credibility” in order to gain the trust
and acceptance of their audience (Farrington 2015: 49).

3 Nicolai 2007: 15-17. It also shifts our focus — perhaps too radically — on the question of how much “histor-
ical truth” remains when a narrative text is stripped of its literary merit. See White 1986: 121 for the argument
about histories as “fictions of factual representation” (cf. also Speigel 2009). Some, e.g. Woodman (1998: 18),
believe that once the “rhetorical kitsch” is removed from historical narratives, there is very little historical
value left. For further details on the debate about the factuality of Greek and Roman historiography, cf. Moles
1993: 114-121 and Bosworth 2009 on the use of sources by ancient historians. See also Potter 1999: 138 for
arguments against Woodman’s criticism of the “truthfulness” of ancient historical texts. However, this approach
overlooks the paradigmatic nature of ancient history (Nicolai 2007: 16).

U S.E. M. 1,259.



78 GREGOR POBEZIN

history, so that we might determine when it is true and when false. In the
next place, as the Grammarians have no history that is true, the criterion
of truth is also non-existent [...] For we must establish first which of these
dissentient narrators is telling the truth, and then inquire as to the facts[...]%

Notwithstanding the erroneous assumption that “grammarians do not instruct us as to
how history should rightly be written”,> the quote is surprisingly modern, particularly in
postulating the criterion of veritable history. Sextus acknowledges the existence of leg-
ends and fictions within historical narrative, yet he appears to suggest that it is difficult to
devise a method that would distinguish “recordings of certain things that have happened”
from fiction. As he observes, particular histories are infinite [ ...] and without fixity (ai
3¢ ye xatd pépog iotopiat dmelpoi [...] kol ovy Eotdoar).* The multiplicity of accounts
pertaining to a single individual or event precludes the possibility of conducting a meth-
odologically sound study (teyvikh) Oempia) of these narratives, as they are innumerable
in number (&de&itnrol katd mAIB0g) and subject to arbitrary modification (mpdg thv
£KkdoToL TPoaipEsty uetomAattopuévar).>

IN LIEU OF A CONCLUSION - EPILOGUS

Sextus’ arguments may appear devastating at first glance, but they may offer a form of
redemption for Roman historiographers through the concept of equipollence. If there is
no definitive criterion of truth, then multiple accounts may be considered equally credible,
leading to a suspension of belief.*® In our case, this suspension would apply to distin-
guishing between true and untrue accounts. In this respect, it can be observed that myths
are explored and exploited in historiography (to the detriment of the historical works)
not because they are untrue per se, but because there may be no methodologically certain
way of determining how true or false they are. Does this exonerate historians from the

2 S.E. M. 1,263-268: TIpdg t00T01G £MElL TOV I6TOPOVUEVAOV TO PEV £6TLY oTopio T 6 pdbog To 3t Thdoua,
@ OV T LV iotopio GANOGY TV €611 Kol yEyovOTmVY EkBeGIC [...] TAdoa 8t TpayudTmy i) Yevopévay pEv
opoimg 8t Tolg yevopévolg Aeyopévav [...] pbbog 8& Tpoypdtov ‘dyevitav Kol yevudmv ékbeotg [...], €mel ovk
EoTLTEYVN TIG TEPL TOL WELT] KO AVOTOPKTOL, YELDT] OE E6TL KO AVOTOPKTOL TO TTEPL TOVG LOOOVG Kol T TAAGHOTAL,
nepi 0 PAALeTo TOD I6TOPIKOD HEPOLG 1| YPOLLLOTIKT KOTayivETOL, OUK Qv €11 TIG TEYVN TEPL TO 16TOPIKOV HEPOG
THG YPOUUATIKTG. [...] TpATOV HEV TP 0V TapadEdDKOGY “NLAV Ol ypaupoticol TG aAn0ods iotopiag kpiriplov,
va kol 8EeTalopey moTe AANONS 0Ty ot Kol mOTE WELdNG. £lTal Kol pundepdig obong “dAnbodc ¥ icTopiog
TP TOIG YPOULLOTIKOIG OVSE TO TOD AAN00TG KpITHPLov VTOGTATOV 6TV [...] TPOTEPOV YOp d€T DIOGTHVOL &V
701G S10pvoDoL TOV GAnbgdovTa, Kol tote {NTelv Ti EoTv:

3 At least one critical and methodological treatise is known from this period, e.g. Lucian’s (ca. 125 — after
180) Quomodo historia conscribenda sit (Il o€t Totopiav cuyypdeewv). Sextus Empiricus’ claim raises some
interesting questions: either he did not know about Lucian’s work, or it came too late, in which case this could
be an argument towards a narrower dating of his life. However, since quite a number of historians (some of
whom are listed in this paper) wrote on how to write history — albeit less explicitly than Lucian — we can,
perhaps, dismiss Sextus’ claim as a rhetorical rant.

* Ibid. 1,260.

3 Ibid. 1,263.

% See Svavarsson 2011: 29.
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burden of seeking “the truth”, as if to say that: “since it is impossible to ascertain whether
a given assertion is true or untrue, and as it may be both, it is meaningless to pursue the
matter and be content with it”?%7 Certainly not. But it does present an argument in favour
of shifting the focus from the truth to the credibility (appearance) of the mythological
stories employed by historians. Taken at face value, these stories were both true and
untrue. In the case of a historian such as any one of the early annalists — or even Livy —
who engaged in an honest re-examination of stories, such as that of Hercules and Cacus,
the issue lies elsewhere: cultural context.

By the early 3rd century BC, Rome had already absorbed most of Italy. Consequently,
the known annalists were already operating in a multicultural empire which, it could be
argued, imposed itself on them as much as they imposed their political views on it.>® The
story of Hercules and Cacus, in which the Arcadian prince Evander plays a key role as the
founder of the first city on the Palatine hill, transcends the exclusive Roman cultural sphere
(polis). It melds elements of two originally Greek myths (Hercules, Evander) to create
an alternative ktisis story closely associated with the local Hercules cult celebrated at the
Ara maxima Herculis invicti, situated near the so-called Forum Boarium. Furthermore,
Evander also leaves his trace in the Aeneas story, in which he establishes a link between
the Romanized Hercules cult and the mainstream foundation myth. In examining this
story, Antipater and Gellius “internationalized” the Roman origin narrative, extending
the “date” of the empire’s creation by at least one generation.*
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VSE TISTE PRESTEVILNE IN RAZNOLIKE, VSAKOKRAT DRUGACNE
ZGODBE: ZELO DOLGA ZAROKA MED MITOM IN ZGODOVINO
GREGOR POBEZIN
SO
Kljub temu, da so Ze grski zgodovinopisci »klasi¢nega obdobja« razmeroma zgodaj
koncipirali metodolosko utemeljeno skepso do mitoloskih zgodb kot zgodovinskih
virov (Thuc. 1,20; Pol. 4,40), so se zlasti zgodnji rimski zgodovinopisci (»anali-
sti«) Se dolgo sklicevali na razlicne »ustanovne« mite, jih analizirali, primerjali

in preciscevali.

Clanek izpodbija prepri¢anje, da vklju¢evanje mitov s strani antiénih (rimskih)
zgodovinarjev pomeni pomanjkanje kriti¢ne distance na eni in izraz politi¢ne nuje
na drugi strani. Ta perspektiva je namre¢ pregloboko zakoreninjena v sodobnem
racionalisti¢cnem pogledu, ki spregleda zgodovinski in literarni kontekst anti¢nih
(zgodovinskih) del: miti so bili zaradi prevladujocih literarnih tradicij pred pojavom
formalnega zgodovinopisja naravni in nujni del pripovedi, vseskozi pa so ostajali
eden od temeljev kulturne in politicne identitete.

Grski zgodovinopisci, ki so v tem ¢lanku posebej izpostavljeni, predstavljajo
(ob zavesti, da njihova dela predstavljajo zanemarljiv odstotek literarne zapusc¢ine
grskega zgodovinopisnega slovstva) razli¢ne pristope k demistifikaciji in kritiki
mitov v zgodovinopisju. Prav nasprotno se je zgodnje rimsko zgodovinopisje, na
katerega so sicer mo¢no vplivale kolektivne narativne tradicije, pogosto sklicevalo
na mitolosko materijo: zgodovinarji analisti, kot so Fabij Piktor, Lucij Celij An-
tipater in drugi, so v svoja dela vkljucevali in z vso resnostjo pretresali elemente
ustanovnih mitov (prim. Stra. 5,3; DH 1,39).

Pricujoci €lanek izpostavlja stalisc¢e, da mitoloskih vrivkov v zgodovinopisnih
delih ni mogoce presojati po razmeroma sodobnem kriteriju (ne)resni¢nosti pri-
cevanj, pac pa je veliko bolj smiselno upostevati njihovo (literarno) verjetnost.
Kulturni kontekst, v katerem so omenjeni zgodovinarji delovali, mita ni avtomati¢no
postavljal pod vprasaj: kritika, ki jo zasledimo pri Tukididu in Polibiju, se nanasa
predvsem na (ne)preverljivost in pokvarljivost mitoloskih ali celo zgodnejsih
zgodovinskih pricevanj.
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Zato pricujoci clanek v branje priteguje tudi odlomek iz besedila »Proti ucite-
ljem« manj znanega skeptika Seksta Empirika (2./3. stol.), ki v citiranem odlomku
(S.E. M. 1,259-263) do problema zavzame drzo, ki se nujno iztece v ataraksijo:
njegov skepticizem odpira vrata za ve¢ pricevanj, ki se lahko Stejejo za verodo-
stojna, in poudarja izzive razlikovanja med resni¢nimi in laznimi pripovedmi.
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Mudonorudyeckuii nepcoHax skrat

y cioBeHleB Haauxkckon u Tepckon
JOIMH: MU(OJIOTU3aIus Tyl HEUUCTHIX
MOKOMHUKOB B (DOJIBKJIOPE U BEPOBAHHUSIX
UTaJIbSHCKO-CIIOBEHCKOT'O ITOTPAHUYbS

—— Mapus B. fAcunckas

Clanek analizira mitoloske predstave o skratih med Slovenci v Beneski Sloveniji (Nediske
in Terske doline) v Italiji v primerjavi s predstavami o teh bajénih bitjih v Sloveniji in med
njihovimi romanskimi sosedi — Italijani in Furlani. Pomembna lokalna znacilnost Skratov v
Beneski Sloveniji je njihov izvor iz dus dojenckov, ki so umrli pred krstom. Ta znacilnost
doloca tako funkcije kot tudi habitate teh likov, pa tudi zaplete mitoloskih zgodb o njih.
Povezava Skratov z nemirnimi dusami se krepi s prepricanji o njihovi povezavi z vremen-
skimi pojavi. Na frazeoloski ravni (tako v literarnem jeziku kot tudi v nare¢jih) se Skrati
povezujejo z neposlusnimi, nagajivimi otroki.

KLJUCNE BESEDE: Slovenci v Italiji, demonologija, $krati, obmejna folklora, Nadiska
dolina, Terska dolina, nekrS¢eni umrli otroci

The article analyzes the mythological concepts of Skrati (gnomes) among the Slovenes of
the Natisone and Torre Valleys in Italy, against the backdrop of representations of these
supernatural beings in Slovenia, as well as among their Romance neighbors — the Italians
and Friulians. A characteristic local feature of skrati in Slavia Friulana is their origin from
the souls of infants who died before baptism. This feature determines both the functions
and the habitats of these characters, as well as the plots of mythological stories about them.
The connection of skrati with the unclean dead is reinforced by beliefs about their associ-
ation with weather phenomena. On the phraseological level (in both literary language and
dialects), Skrati are associated with unruly, mischievous children.

Natisone Valley, Ter Valley, children died without baptism

BBEJEHUE

JIMHTBHCTBI, THOJIOTH, (DOIBKIIOPHUCTHI X KYJIBTYPOJIOTH, HCCIIEIYIOIINE 30HbI HOTPAHUIHBIX
KOHTAKTOB U OCTPOBHBIE apealibl, He pa3 MPUXOAUIH K BBIBOALY, YTO HIMEHHO Ha reprdepun

! HccnenoBaHue BBINONHEHO IpH (rHAHCOBOW mopuepxke rpanta PH® Ne 20-78-10030 «SI3bikoBBIC 1
KyJIbTYPHBIE KOHTAKTHI B yCJIOBUSX COLMAIBHBIX TpaHC(HOPMAIMil Y HAMOHAIBHBIX MEHBIIHHCTB aJIbIIHH-
CKO-IIAHHOHCKOI'O PETHOHA».
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JIyHIIIe BCETO COXPAHSIOTCS apXauIHbIE YEPTHI KaK B SI3bIKE, TaK M B TPAAUIIMOHHOH KYJIb-
Type, TOTJa Kak HHHOBAIIMH, KaK IIpaBmiIo, passuBatoTcs u3 nenrpa (Toxcroit 1999: 10).
VIMeHHO B OCTPOBHBIX aHKJIABaX, OTPE3aHHBIX OT OCHOBHOT'O JINHIBOKYJITYPHOT'O MacCHBa,
COXpaHEHHUE apXauKH 00YCIIOBICHO HEOOXOAMMOCTHIO CAMOMICHTU(DHKAIINH B YCIOBHUSIX
HMHOSTHUYECKOTO U / MM WHOKOH(peccnoHanbHOTo oKpyxernus (Iltoraukosa 2016: 5).
C npyroii cTOpOHBI, Ha JIMHI'BOKYJITYPHOM ITOTPAaHUYbE HEN30EKHO MPUCYTCTBYIOT
SIBJICHUS] MEKBSI3BIKOBOH M MEXKKYJIBTYpHON nHTEpdepeHnnu. IMEeHHO 3TH mpolecch
OKa3bIBAIOT BIMSHUE Ha (JOPMHUPOBAHKE TEX WM MHBIX CUCTEM — KaK SI3BIKOBBIX, TaK
U OTHOCSIIIMXCSI K 00JIACTU TPAJAWULMOHHOW HApOJIHOM KYJbTYpBl, HAIPUMED, CUCTEMBI
MHU(POJOTHUECKUX NPEACTABICHUH, HAPOIHOM JEMOHOIOTHH.

CroBeHCKHE TUANEKTHl U TPAJUIMOHHAS HAapOJAHAs KyJIbTYpa CIIOBEHCKOTO 3THH-
YECKOI'0 MEHBIIMHCTBA, TPOXKHUBAIONIETO Ha TeppuTopuu Wtamnu B perrnone Opuy-
n-Benenust-JKynnsi, 7aBHO IPUBJIEKAIOT BHUMAHHE HCCIIEI0BATEICH, TOCKOJIBKY OHH
SIBJISIFOTCS] CAMBIMU 3aI1a/THBIMH SI36IKOBBIMU U KYJIBTYPHBIMH JTHAJIEKTaMH CJIOBEHCKOT'O
¥ BOOOILIE CJIaBSIHCKOTO MUpa, FpaHUYaluMu ¢ MupoM pomanckum (boxysn ne Kyprens
1904; Baudouin de Courtenay 1988; Matic¢etov 2022; Zuljan Kumar 2015, 2022, 2022a;
Merku 1980; Merku 2004; Logar 1983; Smole 2001; gpehonj a 2012; Ivanci¢ Kutin
2018; Jezovnik 2020, 2022 u ap.). CnaBSHCKOE HACEICHUE B TaHHOM PETHOHE SBISCTCS
AaBTOXTOHHBIM M JKHUBET Ha 3TUX 3eMisix yxe ¢ VI-VII BB., coceacTBys ¢ poMaHCKHMU
Haposamu — (ppUyJIaMH M UTANBSIHIAMH. B yCIIOBUSIX JUTUTENTHLHOTO U TOCTOSIHHOTO COTIPH-
KOCHOBEHHS C POMaHCKUMH SI3bIKaMH, CJIOBEHCKHUE JIUAJICKTHI JaHHOM 30HBI H300MITYIOT
KOHTaKTHBIMHU SIBICHUSIMU: 3aMMCTBOBAHHUSIMU U3 POMaHCKHX SI3bIKOB Ha BCEX SI3BIKOBBIX
YPOBHSX, IIEPEKITIOYCHUSIMHE KOJ1a Ha HTANBSHCKIH s3bIK ([Timunenko 2016; [Tunmmenko
2023), HabroaroTes TakkKe ¥ KOHTAKTHBIC SIBIICHUSA B cpepe TyXOBHOH KyIbTYPEL, B TOM
YHcIIe ¥ B 00J1aCTH HApOJHOH neMoHosoruu. Harnpumep, ciioBeHCKHE KPHBOIIETHI — XKEH-
cKkue MA(POJIOTHIECKHUE CYIIECTBA, XapaKTePH3YIOIIUECs BEIBEPHYTHIMH 33/10M HaIlepet
CTYIHSIMH, — IMEFOT MHOT'O OOLIUX 4epT C PpHyJIbCKMMH araHamu (anryanamu) (Ivancic
Kutin 2018: 20; Kropej 2008: 229), B 061acTi 1eMOHOJIOTHYECKOMN JIEKCHKH BCTPEYaeTCst
MHOI'0 POMaHCKHUX 3aUMCTBOBaHUM (Hamp. $trija, Stri:ja, St'rizya ‘BenbMa, KOIAYHbs U3
poM. — ppuy. strie ‘BenbMa, KOIAYHBS , UT. strega ‘To e’ — Bezlaj 2005: 120; OJIA
10: 107; Zuljan Kumar 2022a).

B Hacrostieit ctarbe peub noiaeT 0 MH(OIOTHIECKOM IEPCOHAXE, UMEHYEMOM
Skrat*, — nepconaxxe Tma THOMa (Cp. 0. krasnoludki, Hem. KOOOIBIBI U TIP. ), LIHPOKO
W3BECTHOM 3allaJ{HBIM M FOKHBIM CJIaBsIHAM, a TAaK)K€ MHOTHM €BPOIEHCKHM HapoJaM.
BynyT paccMOTpeHBl 0COOCHHOCTH JTaHHOTO MEPCOHAXA, XapaKTepHBIE LI OBEPUI U
MH(}OJIIOTHIECKUX PACCKA30B, OBITYIONX B Benenuanckoit CrioBeHny, Ha OHE CIIOBEH-
CKHX MPE/ICTaBICHUH 0 THOMaX. MBI IIOMBITaeMcsl BBIJICITUTD JOKAIBHBIE YEPTHI JAHHBIX
JIEMOHOB, & TAK)K€ CPABHUM HX C aHAJIOTHYHBIMH ITEPCOHAKaAMH, H3BECTHBIMH Y POMaHCKHX
coceneit, — GppuysioB. MaTepuanom /st UCCIIeJOBaHMUs ITOCTY KN KaK JJaHHbIE U3 YKe
OITyOJINKOBaHHBIX HCTOYHHKOB, COJEPIKAIINX ITOBEPhst U MU(OIOTHUECKHE PACCKA3bI,

2 B KauecTBe METASI3bIKOBOIO Ha3BaHKs B CTATHE GyZIeT HCII0JIB30BATHC HAMMEHOBAHUE «IIKpAT», 4TOOBI HE

IIyTaTh JAaHHOI'O A€EMOHA CO CXOAHBIMU IIEPCOHAKAMU THUIIA THOMOB.
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coOpaHHBIe B pa3HbIe Tobl ¥ cinoBeHIeB B Utammu (Nicoloso Ciceri 1992; Tomasetig
2010; Merku 2004; Balloch 2018; Stanonik, Poto¢nik 2020), Tak 1 COOCTBEHHEIE TOJICBEIC
3aIKCH, BBIOIHEHHBIE B nepuos ¢ 2017 mo 2022 rr. B X0J1e CEepUH MOJIEBBIX HUCCIIEN0-
BaHWii, IpoBeneHHBIX B Benenmnanckoit Criosennu (B Tepckoit u Hammkckoii omiHax>)
(IMumumienko, Scunckas 2018; [Munumenko, Scunckas 2023).

UM TIEPCOHAXA

OCHOBHOE HANMEHOBAHHUE MEPCOHAXKA, KAK y»Ke OBLIO CKa3aHO BHIIIE, — $krdf— IPOUCXOTUT
U3 JIp.-B.-HEM. scrato ‘IeCHON AEMOH’, 9TO POJICTBEHHO C Ap.-CKaH. skrat(t)i ‘necHOU
neMoH, BemukaH (Snoj 2023: 729). Takxke BCTpEeTWINCh BapUaHTHL: Skret (tistkrat so
ywerile skret, mi dijmo Skret (LC)), u ymenpmmtensusle — skratjac, Skrakjac, Skretic,
Skratelc. B «Marepuanax» boxysna ne Kyprens u3 nonmnasl HatusoHe 3adukcupoBaHo
HanMeHoBaHue Skrabec (Skratec) (Baudouin de Courtenay 1988: 66). JIpyroe HanmeHo-
BaHKeE, BCTPEYAIOIIeecs MPEUMYIIECTBEHHO Y CIOBEHIEB Tepcko JonuHbl, — Skarific.
OHO MOTHBHPOBAHO CYIIECTBUTENbHBIM Skarifa, NMEIOLINM B TEPCKOM JHAIEKTE 3HAUeE-
Hue ‘manka, yemrank’ (Maticetov 2022: 218; Kropej 2008: 258). [TomoOHast HOMUHAIHS
MOTHBHPOBAHA TEM, YTO OJHOHN M3 Ba)KHEHIINX BHEIIHUX YEPT MEPCOHAXKA SBIICTCA
HaJIYHe KPaCHOH OCTPOKOHEYHOH IIaroyky Ha royioe. Cp. Takke HaMMEHOBaHUE kapic
(ot kapa ‘marka’), ormeueHHoe B odsiactu ['opuumu u Ha ciioBeHckoM [Tpumopee. B
Pe3un aHanoruvHbIN nepcoHaX HasbiBaeTcs vedomec w budeki¢, B nonune Hatuzone
BcTpevaroTcsa HanMeHoBaHU fantic (Kropej 2008: 263), fantinac (Bepxumii TpuOmis;
Tomasetig 2010: 211), mpoucxomsamue u3 ut. fante ‘manpauk’ (Snoj 2003: 147), uro
0OBSACHSETCS TaKXKe BHEITHUM CXOJICTBOM JIEMOHA C peOEHKOM (T10 MPHU3HAKY MaJICHb-
Koro pocra). JIloO0NBITHO, YTO BCE HAaMMEHOBAHUS IIKPATa OTHOCITCS K MYXKCKOMY
poay, IKPaTOB-/IeBOYEK HaM HE BCTPETUIIOCH HU B 3THOTpa(MUECKOH JINTeparype, HH
B KUBOM OBITOBaHUHU.

BHEITHUU OBJIUK

Kax ynmoMuHanoce BbIllle, OCHOBHOW BHEIIHEH 4epToil IKpaTa SBIsSETCS MaJIeHbKUH
poct: mdjhen ku otrok [ManeHbKu#, kKak peOCHOK]. DTa XapaKTePHCTHKA BOIILIA U B
CJIOBEHCKHH JINTEPaTYPHBIH A3bIK: IIKPATOM B IEPEHOCHOM 3HAYE€HHH CTaJl HA3bIBATHCS
YeII0OBeK MaJIeHBKOTO pocTa (3Kctmpecc. zelo majhen ¢lovek: proti meni je pravi Skrat
[oueHb MasICHBKMH YEIOBEK: 110 CPAaBHEHHIO O MHOM OH HacTosumi mkpar] (SSKJ, s.v.
Skrat)). XapakTepHbIM IPU3HAKOM IIKPATa SBISIETCS HATMIKE KPaCHOW KOHYCc000pa3HOH
IIArOYKY Ha TOJIOBE, K BOOOIIE YacTO MOAYEPKUBACTCS TPUCYTCTBHE KPACHOT'O LIBETA B €T0
onexie (Cp. y MOJIIKOB CXO/IHBIN IEPCOHAX JIaKe IOy YT HaMMEHOBaHue krasnoludek,
MOTHBHPOBAaHHOE €TO OCHOBHBIM LIBETOM OJEXIBI): Su ywerile, ke su méjhane, su bli

3 Cnosen. Terske doline, Nedizke doline, ur. Valli del Torre, Valli del Natisone.
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obliécene rdéjco an de miéle cappuccio tu zad, su miéle te gnommi! [roBOpHIH, YTO OHH
MaJIeHbKHUE, OBUIH OJICTHI B KpacHOE, M y HUX Oblia manka c3aiu, y 3tux THoMoB] (LC).
Mo npencraBiieHNsIM CIIOBEHIIEB, 3a(DUKCHPOBAHHBIM B MaTepUKOBOI CIIOBEHNH, YaCTHIM
aTprOyTOM MIKpaTa BHICTYAET CHHUI WU 3eNeHbIil (POHAPHK (OTOHEK), KOTOPBIH TOT
JEPKUT B pyKax. B penkux ciydasx MpeAcTaBIsUIN LIKPaTa, JETALIIMM 110 BO3AYXY H
HecymuM (orapuk. CorylacHO HEKOTOPBIM BEPOBaHMSM, IIKPAT MOKET HMETh OOpoIy
1 BEITJIIETH CTAPUKOM (E€AMHIYHBIE CBHICTENLCTBA 00 3TOM BCTPETHIINCH U B Benenu-
anckoil CiioBeHun). MHOT/1a OH NPEICTaBISIICS XPOMBIM WIH ropOaTeiM ((pusnyeckas
HETIOJIHOLIEHHOCTB SIBJISIETCS XapaKTEPHON 4ePTOH MHOTUX JIEMOHOB, YTO ITO{4€PKUBAET
UX XTOHHYECKYIO IPUPOJLY), WK K€ C HAPYIICHHBIMU TEIECHBIMU TPOMIOPLUSIMH — He-
COPa3MEepHO KOPOTKUMH WJIH JUIMHHBIMUA KOHEYHOCTSIMH, OOJIBIIMMHY YIIAMH, IJIa3aMU
(Kropej 2008: 258). B Pe3bpu cOXpaHIITHUCH CBUACTEIECTBA O TOM, YTO IIKPAT BHITISAUT
pacTpenaHHbBIM 4eJIOBEYKOM MaJICHBKOT'O POCTa, TIO3TOMY JACTSIM TOBOPST: Si skustran
kot Skarific! [Te1 pactpenanublii, kak mkapuduy (mkpat)] (Kropej 2008: 263).

Kak u MHOTHE MH(DOJIOrHYecKUe EPCOHAXKH, IIKPAT Y CJIOBEHIIEB HAACISETCS CIIO-
COOHOCTBIO K 00OPOTHUYECTBY: OH MOYXET MOKa3bIBATHCS B BHJIE PA3IMYHBIX )KUBOTHBIX
(aepHOTO KOTA, ka0bI, TEJICHKA), YeJI0BEKa (IIaXxTepa) WX B BHJIE IPUPOAHBIX OO BEKTOB
(oroHbKa, ropsiieil KOMETBI, I'PO30BBIX BCIBIMIEK). Ecn 4eI0BeK CTOIKHETCS ¢ TAKUM
OTHEM, OH MOeT 3a00seTh. [Toxokie BepoBaHHS O MIKPATaX-OTHIX W3BECTHBI TAKXKe
(puyiaM: OHU BBICTYTIAIOT O UMEHAMH fuoc salvarego, fuoc salvari, fuc voladi «au-
KUt oroHbY, fogolari u muorue npyrue (Kropej 2008: 263; Nicoloso Ciceri 1992: 465).

MECTA OBUTAHNA (JIOKYCBI) ITIKPATA 1 ET'O ®YHKLINU

B menom, OIKpaToB y CIOBEHIIEB MOXHO OTHECTH K JyXaM JIOKYCOB, XOTsI HA0Op 3THX
JIOKYCOB MOXKCT 6bITI) ‘{pe3BbI‘-IaI>iHO IIUPOK. M CJIOBCHIIEB, KaK U APYTUX CJIaBSAH, BBIACIIA-
€TCsI MHOXKECTBO THUTIOB IITKPATOB, PA3JINYAIOIINXCSI MEXKIAY COO0H Kak MECTOM OOUTaHus,
Tak 1 HabopoMm Pynkimid. Tak, M. Kponei BeigensieT copHuix (IIOA3EMHBIX) IIKPATOB,
CBSI3aHHBIX C PYIHHKAaMH (XpaHUTENN CKPBITHIX B 3€MJIe COKPOBUIL); JeCcHbIX (IpeBec-
HBIX) LIKPATOB, BEAAIOIIHUX JECOM, ACPEBbSIMH, BHICTYNAIOIINX IIOKPOBUTEISIMU TUKHX
KHBOTHBIX; 600HbIX IKPATOB, CONPSDKEHHBIX C BOJIOW M PHIOAMM; 10.1€6bIX TIKPATOB,
KOTOpBIE IOMOT'aIOT YEJIOBEKY IPH TIOJIEBBIX pab0TaX M 0XKUAAIOT Jap 3a CBOKO IIOMOIIb
B BUJIE MUCKH C Kalllel WK pyrou MUy (Ha TOPHBIX HacTOMIIaX TaKoKe KUK IIKpa-
TBI, OHM TIOKa3bIBAINCH NIepe]] MACTyXaMH U ITyTajH UX); a TAKXKE OOMAUHUX IIKPATOB
(IyXOB-IIOKpOBHTENEH JOMa), OOUTAIOIINX B IOME BO3JIE OYara Hid nojx noporom. Mues
0 TOM, YTO LIKPAThl MOT'YT NPEICTABILATHCS JyXaMH JOKYCOB U IPUYUHATh PA3TUYHBIH
BpeJl JIIO/ISIM, PabOTAIOIMM B 3THX JIOKyCax, — JIECCHHKaM, [IaxTepaM, Ky3Henam, Ie-
KapsiM U JIp., Haluia 3a0aBHOE MPOJIODKEHUE B IIYTOYHOM yHOTpeOieHnu cioBa Skrat
MPUMEHHUTEIHHO K OTIeUaTKe B TEKCTE: UIyT. v zadnji Stevilki nam je ponagajal tiskarski
Skrat: ‘je tiskarska napaka, so tiskarske napake’ [B mociemHemM HOMepe y HaC HaIIAIHI
TUnorpad)CKuUil mIKpaT: ‘eCTh OIedaTKa, onedaTku’ | (To eCTh B THIOTpaduu SKOOHI
TOXE MOTYT OOMTaTh CBOM LIKPAThl, KOTOPHIE TBOPST OECUNHCTBA, BHI3bIBAS OIICUATKH
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B Tekcte) (SSKIJ s.v. Skrat). IllyTkn 1 BpeIUTENBCTBO MIKPATOB, aJJpECOBAaHHBIC peMec-
JICHHUKaM Pa3JIMYHOTO POJia IPH BHITOJHEHUH UMHU PaOdOT, HALT OTPa)KEHHE TaKKe
B COBPEMEHHBIX aBTOPCKMX CKa3Kax, Hampumep, ckaska C. Makaposuu «Skrat Kuzma
dobi nagrado» (Makarovi¢ 1974).

JloManHuii MKpaT B HEKOTOPBIX JIOKAIBHBIX TPAHUIHSIX MOT BHICTYIIATh U B KAYECTBE
JlyXa-000TaTUTes], IPUHOCUTD B JIOM JICHBI'H WIIA 3€PHO, OJHAKO 33 CBOKO CIYXkO0y OH
TpeboBaJl BRICOKYIO TUIATY — YNy XO35IMHA, €ro >KeHbI min pedeHka. st Toro, 4To0s!
LIKpaT NpeBpaTUIICS B IyXa-000TraTuTeNst, HE00XO0IMMO 3aKIIFOUUTh C HUM JIOTOBOP, MO~
NHCAaHHBI KPOBBIO, a OH 33 3TO 00ECIEeYHT YesoBeKy OorarcTBa. UToOb! HIKpaT npuHec
JICHBI'H, HY>KHO OBUIO TOJIOXKUTh HA OKHO OJIMH 30JI0TOM, ¥ TOT/Ia MIKPAT Obl BEpHYII
LenbIil Memok 3010ta. Ho mHOTa HEegoOposKenaTend MOTIN IIOAMEHUTH 30JI0TOH Ha
KaMeHb, Perieii, JOXIIYIO KOILKY, i B TAKOM CIIy4ae IIKPaT HABAIWII ObI LIEJIbIN JOM 3THUX
MIPEAMETOB, U X03suHYy ObuT Obl HaHeceH ypoH (Kropej 2008: 258-267). Otrosockom
MIPEACTaBICHUH O IKpaTe, IPHHOCSIIEM OOraTCTBO U CIIy)KallleM CBOEMY XO3S5IHHY, SIB-
JIsieTcs TOT (DAKT, YTO B JINTEPATYPHOM SI3bIKE 00 YAa4JIMBOM YEIOBEKE TOBOPST: menda
mu pomaga sam Skrat [Kak OyJATO eMy IOMOTaeT caM IIKpaT] / KaK BOCKIHMIAHHE: O fi
Skrat ti [my o1 1 Kpat!] (SSKJ s.v. Skrat).

CoOTBETCTBEHHO, MECTAMH OOUTAHHUS IIKPATOB MOTYT OBITh, C OJIHOW CTOPOHBI,
PYJHUKH, MTEMIEPHl M pacliesInHbI, CHIPbIe MECTa B JIecax U ropax, a, ¢ APyrou cTopo-
HBI, oM (0COOCHHO TaKHue JIOKYCHI B JOM€, KaK o4ar, Iopor), Ky3HHuIla, MacTepcKast
CalloXHHKA U IPYToe «04eJIOBEYEHHOE» NpocTpaHcTBO. OHU MOSBISIOTCS B TyMaHe,
B TEMHOTE WJIH TIPU CBETE, JIETOM OHH CIST B cTorax cena. C IpUXOJ0M XpUCTHAH-
CTBa IKpaT, KaK U JIPYrUe MepCOHAXH HU3MIeH MU(DOIOTHH, CTaT aCCOLMUPOBATHCS
C HEYUCTOH CWION, 4epTOM (CIIOBEH. JTUT. hudi¢). ITOMy crIOCOOCTBOBAIH TaKkKe
MIPEJICTaBJICHUSI O MeCTax OOMTaHMA IIKpaTa — M03EMENbIX, KOTOPBIE CTAIH OTOX-
JIECTBIISITHCS C TIPEUCTIOAHEH. Tak B CJIOBEHCKOM JINTEPATYPHOM SI3BIKE CIIOBO Skrat,
coriacHo SSKJ, MOXeT BBICTYIIaTh B JUTCPATyPHOM CJIOBCHCKOM B KauecTBe dB(e-
Mu3Ma K cinoBy hudic ‘aept’ (SSKJ s.v. Skrat). C GonbIoit qosield BEpOITHOCTH MOYXKHO
CKa3aTh, YTO JIeKceMa Skrat BBICTYIAeT B KaueCTBE IB(OEMUCTHUECKOTO 3aMEeUICHUS
cioBa hudic ‘uept’ W B KOHTEKCTaX, MPUBEACHHBIX B MPEAbIIYyIEM ad3alle, Tak KakK
aHAJIOTHYHBIE (Pa3eoIOTU3MBI IIMPOKO PACIIPOCTPAHEHBI B CIIOBEHCKOM SI3BIKE U
HMEIOT MHOXKECTBO BapUAHTOB: HANIpuMep, biti s hudicem / od hudica [OBITE ¢ YepTOM
/ ot uepra), komu sam hudi¢ pomaga [KoMy-I100 caM YepT IOMoraert], pecati se s
hudic¢em [3HaTbCA € 4epPTOM] H T.II.

CIIOCOBbI B3BAUMOEMCTBUS CO IIIKPATAMU

YroObl PacmoyiokKUTh K ceOe TOPHOTo MIKPaTa, MAaXTePhl OCTABIISIN €My TOPIIOYCK C
€/10¥ 1 KaXKBIHN TOJI KJalli KpacHoe TuiaThe. Eciu oH Mernan paboTaTh CTyKaMu, CTAaBUIIH
AJIKOT0JIb, YTOOBI OH HaNWJICA 1 OoubIe He cTydall. CIiacTH AyIry YeloBeKa, IPOJaBIIero
€€ MIKPaTy-000TaTUTEII0, MOXKET TOJIBKO CBAMICHHUK. YaCcTO TOBOPUTCS O TOM, YTO JIeC-
HbIE LIKpaThl HAMaJal0T Ha YEeJIOBEKA, €CIM TOT HAapyIIAET 3alpeThl: CMEETCS, pyraeTcs,
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KIITHETCS WM CBUCTHT B JIECY, bET U3 MaxThl. OHU MOTYT 3aBECTH €T0 B JIEC, U, €CIIH
IIOBE3ET, TOT OYHETCS Ha JIpyroi IeHb B KAKOM-JTH0O OITaCHOM MECTe Ha Kparo THOeIH.
[IkpaT MOKET 3ariyINTh 9X0, C/ENAaB €ro HeCHbIIIHBIM. I30aBUThCS OT KO3HEH IIKpaTa
MOHO, iepekpectuBinuchk (Kropej 2008: 258-267).

To ecTb, B OCHOBHOM, IIKPATHI BEICTYNAIOT KaK BPEJOHOCHBIE CYIECTBA, OJHAKO
MOTYT U [IOMOI'aTh YENIOBEKY: MOACKA3bIBaTh, [1€ CKPBITHI Kbl TI€ IPOJIETal0T KHIIbI
PYZbI, IPUHOCAT YEJIOBEKY JICHBIM B OOTaTCTBO.

EJUHNUYHOCTDL / MHOXECTBEHHOCTb

s sxureneti Pessn u Benernmmanckoit Cnosernu (Haorkcko# JOTMHBI) XapaKTepHO
MPEACTABICHUE O TOM, YTO LIKPATHI (pe3. vedomci') MOTYT MOKa3bIBaThCs B AUKOW IIPUPOJIE
TpyIIaMy B BUJIE MAICHBKHUX YEJIOBEUKOB (JIeTei) B KPACHBIX IIATIOYKAX MM OJIETHIX B
kpacHoe (v ardecin oblieceno), oHY Ja35T BBEPX U BHU3 IO JICPEBBHSIM U KaMHSM, XOJST
Y TaHIYIOT Ha TpoTsHyToM BepeBke (Tomasetig 2010: 201), nepemerarorcsi 1o BO3AyXY,
ckauyT: biezta damu, ki go po mosticju okuole cierkve je puno Skratjacu, ki skacejo [6e-
TUTE IOMOH, TOTOMY YTO Ha MOCTHKE OKOJIO IIEPKBH MTOJTHO ITKPATOB, KOTOPEIE CKAYYT]
(Tomasetig 2010: 206).

I'EHE3NC HIKPATOB (BEHELIMAHCKA S CJIOBEHU )

Ecnm Ha MpOMCXO0XXKACHUH IIKPAaTOB, BRICTYHAIOIINX B Ka4€CTBE AYXOB JOKYCOB, B
MOBEPHSIX M MHU(OIOTHIECKUX paccKa3ax O HUX aKIEHT He CTaBUTCS, TO BEPOBAHMUS,
COXPaHUBILHECS Y CIIOBEHIIEB B MTaniu, XapakTepu3yIoT IIKPAaTOB CKOpee He KaK TyXOB
JIOKYCOB, & OTHOCAT UX K KOMIUIEKCY MpPEACTAaBIEHUI 0 Iyxax-ckutanbiax. CorjacHo
CBUJIETENILCTBAM, 3allMCaHHbIM B Haguskckoi u Tepckoi 10aMHaX, INKPaThl IPOUCX0AAT
U3 Iyl JeTeil, yMepIINX HeKpelleHbIMH, B TOM YUCIIE B PE3YJIbTATE BBIKUABIIIECH 1
abopToB, Oyl yOUTHIX HE3aKOHHOPOXKJICHHBIX MIIQICHIIEB (TIPECTABICHHS O TOM, YTO
IIKPaTOM MOJKET CTaTh JECATHIH peOCHOK OJTHOTO M TOTO XK€ 110JIa B CEMbE, POANBIINHCS
B COPOYKE MJIM B «KPACHOH IIAaIlOYKe» Ha TOJIOBE MJIM )K€ HOTaMH BIEpe/l, IPeACTaBIIs-
I0TCS CKOpee BTOPUYHBIMK). [laHHBII KOMILJIEKC BEpOBaHHi OBITYET IO CHX IOp, YTO
MOJTBEPIKAACTCS JIEKCUUECKHUMHU JIAHHBIMH, BOILLIEIIMMH B CIIOBaph: HAAWXK. skr'at m.
‘peGeHOK’, ‘TIOABIKHBIIN peOeHOK’, ‘030pHOit’, ‘maran’, ‘robnuH’ (bambini morti prima
della nascita) (Spehonja 2010: 251), a Takxke HAXOAUT OTPAKEHHE B MHOTOUHCIECHHBIX
MOBEPbSIX M MU(OIOTUUECKHX paccKasax: Skrat je otrok, ki nie biu karscen [mkpar — 310
pebenok, kotopsrit He 0buT KpetieH| (Tomasetig 2010: 198); otroc ne karsceni so ratal

4 B clIOBEHCKUX MI/ICbOIIOFI/I‘ICCKI/IX TpEACTaBICHUAX vedomci — AYyHId YMEPIINUX O0 KPEHICHUSA MJIAICHIIEB,

KOTOpBIE MOKA3bIBAIKCH B BHIE OJIYXKIAIONIMX OTOHBKOB; TAKIKE ITO CYIIECTBA, KOTOPHIX POIKAIH JKEHIIHMHBI
MOCJIE CEMH HIIM JIEBATH JIET OEPEMEHHOCTH, HX MOXHO OBUIO OTIO3HATH [0 OTCYTCTBUIO BOJIOC HA TEJIE, MyT-
HBIM IJ1a3aM, CPOCIIAMCS OPOBAM. DTH MHPOIOTHYECKHIE IEPCOHAKH BBICTYTIAIH IPOTHBHUKAMHI KPECHUKOB,
cpaxkasich ¢ HUMH 3a ypoxkaii (Kropej 2008: 332).
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Skrati anta so muorli tarpiet an plantat po sviete an ¢akat, kda bo njih resitov, konc sveta
al na vien kej [HeKpelleHHBIE IETH CTAHOBUIINCH IIKPATaMH U JIOJDKHBI OBLIH CTPaaTh U
OJTy)KIaTh 10 CBETY M XKAaTh, KOr/Ia OyAeT UX U30aBlicHHE — KOHEI[ CBETa MJIH HE 3HAIO
yto] (Tomasetig 2010: 200); ki so umarli brez Zegna, brez karsta, ki so miel an prestor
poseben v britofe, ki niso mogli bit zagrebeni h tin druzin, ki so bli karsceni [Te, KoTOpBIE
yMmepiu 6e3 01arocioBeHus, 0e3 KpeleHus, y KOTOPBIX Ha KiIagouIe ObII0 CBOe 0coboe
MECTO, TOTOMY YTO OHHM HE MOTJIN OBITh TIOXOPOHEHHI PSZIOM C TEMH APYTHMH, KOTOPBIC
obutn kpeniennl| (Tomasetig 2010: 200); Alore tlata Skretié, je pravala, da so bli otroci,
ka niso bli kriceni, ka so bli zapu§cena, niso miel dusice [utax, 3T IIKpaTHYH, TOBOPH-
JIM, YTO 3TO OBUIN JETH, KOTOpPBIE He OBLTH KPELIeHbI, KOTOPBIE ObUTH OPOIIECHBI, Y HUX
He 6put0 mymmu| (Balloch 2018: 242). Ot netu He MOTIIM HAWTH ceOe YITOKOCHUS HH B
pato, HU B aJly, HU B YUCTHWIHIIE: zaradi tega, k' niso bli krsceni, niso bli kristjani, niso
mogli iti v nebesa an niso mogli iti v paku. An tu vica niso mogli iti (Tomasetig 2010:
202). B xuure A. TomazeTny NpUBOANTCS OBUTMYKA, B KOTOPOH YOMEHHBIE MaTephio
JICTH TOBOPSIT ¢if: Sest nas je, zaki s’ nas udusila? Smo mogli bit angelci an smo hudicici
[Hac mecrepo, 3a4eM ThI Hac yaymimia? Mbl MOTIIH ObITh aHT'€JIOUKH, 3 MBI YEPTEHATA |
(Tomasetig 2010: 221).

Taxue mKpaThl 4aCTO BBI3BIBAIOT Y B3POCIIBIX PACCKA3YHKOB HE CTPaX, a )KaJOCTh:
an su bli takuo Zdlostni, niéso nardil nic¢ slaveya [u oHM OBIIIM TaKKWe TPYCTHBIE, OHU
Huydero rioxoro He nenanu] (AT). [lonoGHOe cypoBoe IOCMepTHOE HaKa3aHWe HU B
YeM He NMOBUHHBIX JeTel TPAaKTyeTCs COBPEMEHHBIMH paccKazuMKaMH Kak Heclpa-
BepmuBoe: Anta Buog, namest mame, je Strafu otroke, de so parsli Skratjaci na sviet
[1 Bor, BMecTo MaM, Haka3bIBaj JETEH TeM, YTO OHU MPEBPAIIAINCH B IIKPATOB]
(Tomasetig 2010: 206). B ogHOM M3 MH(POIOTHUYECKAX PACCKA30B KUTEIU JACPEBHU
BHJICJIN IIKPAaTOB Ha TOPHOM NacTOMINE, OHM OBUTH OAETHI B KpacHOE, 3aJIe3aJd Ha
BBICOKHMH KaMeHb M Najnanu BHU3. OAMH U3 CBUAETENEH BOoCKIUIaeT: «/IbsIBoa n0-
JKEH JIeHb ¥ HOYb NPECIIeIOBATh TE€X BEJbM, KOTOPBIC POXKAIOT JETEH M IMOTOM UX
BeIOpacwiBatoT» (Tiste Strije, ki rodijo otrocice an jih varzejo, tiste, de b’ jih zluodij
preganju) (Tomasetig 2010: 199).

OmmcaHHYI0 BBIIIE PAa3HOBUAHOCTH IIKPATOB MOXKHO OTHECTH HE K [yXaM JIOKYCOB, a
K TylIaM-CKHUTaJIbI[aM, 0OpEe4YEeHHBIM Ha BEYHBIE CTPAHCTBHS, IOTOMY YTO OHH HE MOTYT
Iocjie CMEpTH OTIPABUTHLCS HU B paid, HU B aJl, HU B YUCTWINLIE: SO ostal tle na telin
svietu an tle na telin svietu se plantajo nimar [OHH OCTaTHCh Ha TOM CBETE U 3/IeCh Ha
sToM cBete Omyxaaror] (Tomasetig 2010: 202). B Obutnuke, 3amucantoi A. TomazeTny,
IIOBECTBYETCS O TOM, KaK OJIHA XKEHIIWHA BCTPETHIIA IIKPaTa, B 3TO BPEMs 3a3BOHMUI
KOJIOKOJI, IIKpaT cKa3al: «Jla, 3BOHHIIb, HO HE I MEHSI, 1a, 3BOHUIIb, HO IS MECHS
He 3BoHUIIBY (Tomasetig 2010: 202). Boobuie B psijie TEKCTOB MOAYEPKUBAETCS CBS3b
LIKPaTOB C KOJIOKOJIBHBIM 3BOHOM. [IpencTraBieHue o mIKpaTax Kak HEKPEIIEeHbIX
MIIaJICHLIaX Pa3BUBAETCS B CIEIYIOLIEM Cloxkere, 3anucanHoM [1. Mepky B Crapmune
B 1969 r.: ManpuuK, Macyuuii KOpoB, BCTpEUaeT MIKpaTa, KOTOPHIH TOMOTaeT eMy, a
3aTeM co00IIaeT, 9To OH eTo OpaT, B IOKa3aTEIBCTBO AaeT GapTyK U IIPOCHT IIepeaaTh
ero Matepu. Matp npu Buzae GapTyka IPUXOANUT B y)Kac, IOTOMY YTO BCIIOMHHAET,
YTO B 3TOM (hapTyKe KOT/Aa-TO TOXOPOHMIIA CBOETO HeXKemanHoro pedenka. [1o cosery
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CBSIIIICHHUKA OHA HE HajeBaeT GapTyk, a BEIIAeT €ro Ha JIMILY, ITOCJIe Yero B JINIY
yIapsieT MOJHUSL.

MoTuB nonajgaHus MOJHHH B IepeBO, 00BsI3aHHOE (PapTyKOM, B KOTOPBIN ObLI 3a-
BEPHYT YOUTBII M TOXOPOHEHHBIN MIIa/ICHEl], HAIlIE)I OTPAKEHHE eIlle B OJJHOH ObLINYKE,
3anmcanHoil A. Tomazernu B I'pumakko: je biu adan, ki je saldu biu okuole ne Zene. An
kar je biu daz, okuole nje so padale vse strele. Anta gaspuod je jau: — Biez po tist viertuh,
ki s’ ga nesla podkopavat, an loZi ga oku nega dreva. Ona ga j'diela an potle je triesnilo
tu tele driev an od tekrat strele nieso vi¢ padale oku nje (Tomasetig 2010: 208). Peus
uzaet 00 0THOM KEHIIKHE, 32 KOTOPOH BCE BPEMsI XOTUIT IIKPAT ¥ BOKPYT KOTOPO# Bceraa
yIapsuTi MOJIHUH, Kor/ia Obuia rpo3a. CBSIEHHHK CKa3all 3TOH KeHIIUHE B3sTh (apTyK, B
KOTOpPOM OHa IIOXOpPOHMIIA peOCHKa, M IPUBA3aTh €T0 Ha JIEPEBO, TOTAa MOJIHUS YAapHiIa
B 3TO JIEPEBO, @ OKOJIO JKCHIIMHBI OOJIbIIIE HE OMIIM MOJHHUH.

5 Je blu t-u 'ni vasi, so krave pasli. Alora je Su otroci¢ — dvanajst liet — krave past. Je bla 'na vriza, na tica,

an vihar, k' je ti'elo use nésti. Tel otrék je tey zmarzniti "o par krdafcah. Joce, joce san an pride te-h njemu dan
Skrat.

»0 ti« jau, »kaj juoces?«

»An mraz mi je.«

»Pocdkaj, je za d-u télo vas« jau, »ti parnesén« jau »o iz a kuriva« jay. Anta pride d-u t6lo vas an
Jje zibdla na zZend stara nega otroka t-u zibi’eli. Te ni mou uzi'eti vejave. Télega tikaj za se oscipati tel Skrat
télega otrokd, je zacéu jokdti otrok, tala zend je sla dol k otroku, je uzéu tolo infomejavo anta jo j’ nésu. Pride
gor, mejavo j' parnésu, je zakurou ogin.

»Res, « je jau »ti,« jau, »vidis, sen tuoj brat!«

»Jej, jas niman bratral«

»Pac, jas sen tuoj brat. Le,« j’ jau »tel virtuh das mami an dej ga vrztd predsé!« Anta j’ su, kadar
se j’ zagréy, tale j’ Su, poten se j’ zgubu.

Pride damii tel otrocié: »Caj, mamal« jau vjas man Se énega bratral«

»Ne, ni’emas!«

»Pac, pacl« jau »dugo je par mené biy, ogin zakiru« jau »an tel je dau Se virtuh« jay.

Anta téla Zend se j’ ustrasila, récie gaspu’odu: »A, gaspu’od,« %ala vka bi se gdjajala, ankrat s’
Jjéla, san ubila otrokd an tu virtuhu zavila« jala »an je dal mujmu sinu tel virtuh, da ga bon nosila.«

»Nel« j’ jau »lozi ga h tisti lipi, privézi tu no lipo« jau »an biesta deléé¢ do njej!«

Je sla "o h lipi an Sla an druge lit je zvezdla tel virtuh anta na jasnin se j’ ustrelilo an... ? ... lipo,
virtuh, use kup (Starmica) [DT0 Cly4mioch 3/1eCh B OJJHOM JiepeBHE, Iaciu KopoB. Wtak, men manpuuk 12
JIET [TACTH KOPOB. M MOIHSIICS IITOPM C TPaJoM U BETPOM, KOTOPHIi OBl BOT-BOT BCE YHEC. DTOT MAIBYMK OBI
3amep3 Bo3Jie KopoB. OH IUIaKal, IUIakall, U IPHIIE] K HEMY OJIMH MIKpaT. « i ThI, — CKa3all, — OYEMY Th
iagenis?» — « MHe X00qHOY. — «IToJ0K/IH, s MO B JEPEBHIO U IIPUHECY TeOE YTO-HUOY b CIKEUDY, — TAaK
ckasas. OH CIIyCTHIICS B JISPEBHIO, a TaM Crapyxa ybaroKuBajia MiiaJieHia B Koubioenn. OH He MOT B3sITh
XBOPOCT, 4TOOBI CKeYb. TOrIa OH YIIUITHYJ 9TOr0 MIAJIEHIA, H TOT HaYall IUIaKaTh. JKeHIMHa CIyCTHIACh K
peOeHKy, NIKPaT B3sI HECKOJIBKO BETOK | yiriesr. OH MOIHSIICS HaBEPX, B35l BETKU U Pa3Bell OrOHb. « BUauInb
M, — CKa3aJ OH, — 1 TBOt Opa™» — «Her, y Mens Het Opata!» — «U BcE xe s TBOM Opat!» «CMOTpH, — cKa3ai
OH, — J1ail MaTepH 3TOT (papTyK U IyCTh OHa ero HajeHet!» W I0TOM OH yIues, Koraa passei KocTep, i ncues.
TIpuien TOT MaJb4YKK JTOMOM: «3Haellb, MaMa, y MEHsI €CTh ele oauH Opat!» — «Her, y Tebs Het!» — «/la BoT
€CTb, — CKa3aJl OH, — OH JJ0JIr0 OBUI CO MHOI, pa3Beil OTOHb M BOT ellie Aaj 3T0T (apTyk». U Toraa ta skeHIuunHa
HCIyTaJlach U CKasalia CBAMEHHUKY: «CBATON OTell, KOTIa-TO s yOuiia ChlHA U 3aBEpHYJIa €ro B GapTyk, u
TETeph OH Jajl MOEMY CBIHY 3TOT (apTyK, 9TOOBI s €0 Hajgenay. — «Her, — ckasai CBAIIEHHUK, OTHECH €T0 K
TOI JIHIIE, IPUBSKU K Hell U yoeraii». OHa [oJio1uia K JIMIe, IpUBsi3aia Ha Hee papTyk U Ha POHE COBEPLICHHO
siCHOTO HeOa B iy yxapuita Moiaus] (Merku 2004: 224-225).
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KOMY SABJIAIOTCSA IHKPATHI (BEHELIMAHCKA ST CJIOBEHU )

Eciu mkpatsl — JyXu JIOKYCOB MOT'YT MOKa3bIBaThCSI BCEM JIFOJIIM, OKa3aBIINMCS B TOM
WJIM UHOM MECTe, TO IKpaThl B BeHenunanckoil ClIOBEHHM 4acToO SIBISIOTCS JETAM, a
ocobenHo neBoukaM (Tepckast monmmHa), a TaKXKEe CBOMM POJCTBEHHHKAM (MaTepH, KO-
TOpasi KOraa-To u30aBUilack OT HexelaHHOro pedenka). Llkpar yacTo BhICTynaeT Kak
TIepPCOHaK, KOTOPBIM MYTaIOT JeTel (Hapsay ¢ KpUBOIIETAMH M HHOTAA IPYTUMH MU(DH-
YECKUMH CYIIECTBAaMH ), YTOOBI OHM HE XOJIMJIH OHU B JIEC WIIU B TOPBI, HE BHIXOIMIIN Ha
YITHILY [TOCJIE HACTYIICHUsI TEMHOTBI, IT0CJIE TOTO KaK IPO3BOHUT KOJIOKO: na hodita oku
ponoc, prideju Skrati an vas ponesijo [He X0auTe Hapy>Ky HOUbIO, IPUIYT IKPATHI 1 BaC
yrecyT] (Tomasetig 2010: 200); ce te usafa Skrat te ponese ¢e v Rucafca! —nan so guoril.
An mi se smo nimar bal [ecmu TeOs HaiineT WKpaT, To yHeceT Tebs B Pydadma! — nam
rosopuin. M mbl Beerna 6osumuce| (Tomasetig 2010: 225).

OYHKINU HIKPATOB (BEHELIMAHCKA S CJIOBEHU )

Kak y>e OpUT0 cKka3aHo BbIIIIE, QYHKINH 1 HA0Op ACHCTBHIA IIIKPATOB PA3THIAIOTCS B 3aBH-
CHMOCTH OT IIpe/ICTaBIeHnH 0 Mecte ux oouranus. Lllkpatsr B Benermanckoii Cosennn
HE BBICTYIIAIOT B KAYECTBE AyXOB-IIOKPOBHUTENIEH JIOKYCOB U HE UIMEIOT CTPOTOH IIPHUBSI3KH K
TOMY WK HHOMY MecTy. OOBIYHO OHM MOSIBIISIFOTCSI B HEOCBOEHHOM, Yy KOM JIJIsl YeJIOBEeKa
MPOCTPAHCTBE, B OCHOBHOM 3TO JTHKasl PUpoa (JIec, Topbl, Jyra U nactouia’, opparu
1 pacuienuHsl). MTHOTIa BCTpedyaroTcs: 00BSICHEHNS, YTO MIKPAT MOXKET MOSBIATHCS B TOM
Mecre, Te ObLT OporeH youTsril MitaneHer: Je bla na patucna, kar je biu velik daz, je parsilo
no malo uode da po teli patucni, an do po teli patucni nimar je hodu Skrat. Morebit je biu
an otrok varzen cja brez bit karscen, zavarzen an zatuo ucefan al pa ubit [Bbut oivH pydei,
U KOrJa ObUT CHIIBHBIN JOXK/b, TyJla CTEKaI0 HEMHOTO BOJIBI, M [10 TOMY PY4bIO BCEraa
XO/MII mKpat. MoxeTt ObITh, Ty/Ja ObUI OpOIIEH HEeKpEeICHHbIH peOeHOK, 3ayIlIeHHbIH
nn youtsrii] (Tomasetig 2010: 202). OgHako OHE MOTYT OKa3bIBaTHCS M BOJIM3H JKUITUIIA,
CBHUICTEIHCTBOM YEMY SIBJISIFOTCS ITOBEPhS M MU(OIOTHIECKIE paccKasbl (Harpumep, B
TIPUBE/ICHHOH BBIIIIE OBUTMYKE MIKPAT IPUXOAUT B JIOM, YTOOBI yKpacTb XBOpocT). OCHOBHON
¢yHKuumel mkpatoB B Benennanckoii ClIOBEHUH SBIISAETCS IPUYMHEHHE MEJIKOTO Bpezaa
(duspiete — B nonune Hatusone, cp. ut. dispetto ‘mocana’): Skrat su tisti mikani no, su
mikani, takole moZaci mikani, ki priju wun kar, kar ja tama se zb(i)eraju an hodiju okuole
duspiéte dielat, samé duspiete [TIKpaThI — 3TO TaKHe MaJICHbKIE, HY, OHH MaJICHPKHE TAaKUE
YeJIOBEUKH, KOTOPHIC MOSBITIOTCS B TEMHOTE, COOMPAIOTCS M XOASAT BOKPYT BPEIAT, TOIBKO
Bpensat] (VC). Onu nepeBopaumBaroT IpeMEThI, ObIOT IOCYLY, CheIaloT MHUIIY YeIOBEKa,
CMEIOTCSl HaJl HUM (B KaueCTBE MX 3BYKOBOM XapaKTEPUCTUKH MOXKET BBICTYNATh CMEX
(Tomasetig 2010: 205) wu rutay (Tomasetig 2010: 215)), ocrasisis B aypaxax (kar su usafal

6 HaCT6I/II]_Ie B 3TOM KOHTEKCTE MOXKET UI'PATh KaK pOJIb HCOCBOCHHOI'O Y€JIOBEKOM ITPOCTPAHCTBA (Hapsuly C

OBparamu, ropaMu, paciieIHHAMH, JIECOM), TaK M MOKET BBICTYIIATh B KAUECTBE IIOTCHIIMAIBHOTO MECTa BCTPEUH
peOCHKa ¢ ero HEPOXKACHHBIM H3-3a IETOYOUiicTBa CHOJIMHIOM: H3BECTHO, YTO HA MACTOMILAX CTApILIKE ACTH
0OBIYHO HPHCMATPUBAIH 32 CBOMMH MJIQJIIMMK OpaThsIMU U CECTPAMH, TI0Ka POUTEIN PadOTaIH.
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lonce zvarnjene an ubite, su guoril, de su bli Skrataci [KoTa HAXOTHIIN TIEPEBEPHYTHIE 1
pa3OuTHIEe TOPIIKH, TOBOPHIIH, 4TO 3T0 ObLTH mIKpathl | (Tomasetig 2010: 218)). B Tepckoii
nosmae B 2017 1. HaM y1asioch 3anmcaTh ObUIMYKY O TOM, KakK [MIKPATHI 3aIJIETAl0T IPUBBI
KOHsIM’ (Cp. BOJIOBBHM XBOCTHI 3aIuieTaer GppuyabCkuii 1eMon Mazzarot — Nicoloso Ciceri
1992: 437). OHu Taroke 3aBOIAT AETeH B Jec: 5o jih pejal dele¢ od vasi, an ta so jih pustil,
a to jih niesu ubili, niesu naredil slavo, ma su jih pejal delec, an potle tisti od vasi so jih
yledal, su jih usafal [onu (IIKpaThI) MX 3aBOAMIIN JTAJIEKO OT JAEPEBHU M TaM Opocaiu, He
yOuBaIH, HE el 371, TO TOJIBKO UX 3aBOJIHIIH JIAJIEKO, X TIOTOM JIEPEBEHCKUE NX CKaJIH |
(AT). B atom oTHomeHun mkpaThl B Benernpanckoit CIOBEHHH TOBOJBHO O€300MIHBI,
Kak MPaBUII0, OHK HE MPUYHHSIOT YEIOBEKY U €r0 OKPYKEHHIO TSHKEIIOro Bpeaat u gaxe

7 Told je véro, tola je Storja. Prdveca tdle je riésna, nije praveca! Ma mdama an ji sestrd, ma mdama je miéla

trinast liét, an ji sestra je miéla tri manyj, ke desét. Niéso spale tu w ndsi hisi, zak je bla velika druzina, so hodile
spat tu no driyo kambru bliz. Zjutra so wstdle, an te ospodar, ke je biw zdol, jaw, Francka se je klicala ma mama:
Francka, pride yliédat u hliéve. Ona je vidala, de je muw dwud konja, su bli dwua konje, ke su wuezile owés an
sentie, viés, reci, ke su prodajale. Ni blo ciéste. Saj viém, ku mas, mas dwua konja, je jala, momd iti damow. Ma
pridita, jaw, ke ce ne, me ne bo mdjden viéruw! So Sle noter, so bli dwud konje, dwuda konja, an so miéle krine!
Viés, ka so? So miel njeh krine, wse kitece male male! Tih se ni moylo odplesti! Také so ble narete! Ma téle je
riésno! Ma mama an nje sestra se je ustrasila buj, ke je bla buj méjhana: Técimo, técimo! Ma mdama je bla buj
velika, viés, je sla buj bliz za vidate: Lahko se mora iti bliz, de me ne cabne oni konj? Ja ja! je jaw, prid, potipi,
potipi! Je jala: Joj, Ce kitece méjhane! An so sle dow, ne, ustrasene. Ma kej je naréduw, kako so narédele te
kitece? Anta je $la dow damow, je poviédala: Mdama, biézi yor yliédat, je jala, konji maji oné kitece. Ma dai! Je
Jala, ne prave tu, ke ni je za pravet! Mama, biézi yliédat! Biézi yliédat, ce ne, ne bo majden viéruw, j’ jala, an
Jje blud riésno! Zad dritye dan te konjé so miéle kitece odplétene, so miéle wse a onde viés, alora so Sle yliédat.
Konjé so prez kitec, éko, tuwd je riés! Ma mama mi je nimer pravla, téta Marija, ta, k' je bla, je jala: Guada,
questo é vero! Je jala: Non so, non so! Oni: Abbiamo visto io e tua mamma! Mdjden ne vérje. An driye dan so
miéle wse odplétene, ciélu nuoc je diéluw. Tistkrat so ywerile Skret, mi dijmo Skret! Su ywerile, ke su méjhane,
su bli obliécene rdéjco an de miéle cappuccio tu zad, su miéle te gnommi! [Jta — paBna, 3ta ucropus. Ckaska
mpaBJuBas, He cka3ka! Mos Mama U ee cecTpa, MOei Mame ObLIO TPHHALATH JeT, a e CecTpe ObLIO Ha TPU
roja MeHblre, aecats. OHM He CIlajy B HaIlleM JOMe, IOTOMY 4TO ObLIa OOMNbIIAs CeMbs, OHU XOAMIN CIIaTh
B JPYTYIO KOMHATY, OJIM3K0. YTPOM OHU BCTalIU U XO3SIMH, KOTOPBIH ObLI BHU3Y, PpaHIlka ObLI0 UM Moeit
Marepy, (ckasan): «@Dpanika, uIu IOCMOTpeTs B xJeB!» OHa 3Haia, 9T y Hero ObLIO JBa KOHSI, OBLIH 1Ba KOHS,
KOTOpBIE BO3IIIM OBEC U CEHO, 3HAEIlb, BEIN, KOTOphIe poAaBanu. Tak kak He ObuI0 Hoporu. «Bens s 3Halo,
4TO y Te0s €CTh, €CTh IBa KOHs», CKa3aja OHa, «MbI JOIDKHBI UATH JoMoiD». «Ho molautey, ckasall OH, «MHade
MHE HUKTO He HoBeput!» V1 oHM oIy BHYTpb, OBUIH ABa KOHS, y HUX ObLIa TPUBA, U BCE KOCHYKH, MaJeHb-
kue-Manenbkue! Vx Hems3s 6bu10 pacmiectn! Tak onn Oputn caenansl! Ho ato mpaspa! Cectpa Moei MaMbl
HCITyTajach, oHa OblIa MeHblIe. «bexum, 6exum!» Mosi Mama OblIa crapiie, OHa IOIOILIA TTOOJIMKE, YTOOBI
pasrisineth: «MOKHO TOTOUTH OJMoKe, YTOOBI MEHs He JIArHYJ KoHb?» «Jla-na! [Tomoiiau, nourynaii-nourynaii!»
«Oit», cka3ana oHa, «Kakue MajeHbKHe KocHdku!» 1 oHu cmycTuimics BHU3 ucyranusle. Ho uto oH creman?
Ortkyna B3sumuch 3TH kKocruku? 1 ona mma nomoii, ckaszana: «Mama, 6ern HaBepX MOCMOTPEThY, CKa3alla OHa,
«y koHe# kocruku!» «Tvl uToy, CKaszana (MaMUHA MaMa), «He TOBOPHU TO, UTO HeNIb3si TOBOPHTH!» «Mama, 6eru
cMmotpeTh! bern cMoTpeTh, HHaUe HUKTO He IOBEPUTY, CKa3alla OHa, ¥ 3To Obuto mpasaa! Ha ciexyrommii nens
y 3THX KOHEH KOCHUKH OBLIM PAacILIETeHBI, Y HUX BCe OBLIO BOTHAMH, 3HaenIb. OHH MOIIIH IOCMOTPETh, KOHI
6e3 xocuuex! Bort, aTo mpaBna! Most Mama Beeraa pacckasbiBaia, TeTst Mapus, Ta, KoTopasi OblIa, TOBOPHIIA:
«Cwmotpu, 910 mpaBia!» Ona rosopuia: «He 3Haro, He 3Ha10. MBI ¢ TBOeH Mamoii Bunemu!» Hukro He Bepur, a
Ha Ipyroi JeHb Y HUX Y BCeX ObLIO KOCHUKH pacIuieTensl. llemyto Houb oH pabotain. Toraa roBopmiy mKpar,
MBI TOBOPHM LIKpaT. ['0BOpHUIIH, YTO OHH MaJICHbKHUE, YTO OHH OBUIH OJIETHI B KPacHOE, Y HUX ObLTa IITAaTKa C3a11
y atux THoMOB] (LC).

8 JIumb B OHOM M3 PaCcCKa30B, 3alMCaHHbIX B Tepckoit ponuue (Maccapoiuc), KOPOBBI, CTOIKHYBIIHECS CO

LIKPaToOM, MOrHOAI0T Yepe3 HEKOTopoe BpeMsi: kar smo parsli ¢e v planino, gor smo vidli nega otroka. Krave
so pogledale e v telega otroka an so se uarnile nazaj damou. Anta tu dvie lieta so vse krave krepale [korna Ml
[PHIUTA Ha TOPHOE TACcTOMUIIE, HaBEpXY YBHIEIH 0JHOro pebeHka. KopoBsl ocMoTpenu Ha 3Toro peGeHka 1
BEPHYJIUCh IOMOM. M OTOM B TeueHue JBYX JieT Bce KopoBsl naiu] (Tomasetig 2010: 210). B npyrom pacckase
13 Maccepuc KOpOBBI TAKXKE BO3BPAILAIOTCS JOMO#, BCTpEeTHBIIUCH co mKpaToM (Tomasetig 2010: 224).
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MOTYT ITIOMOTaTh JIETSIM (HalprMep, IIKpaT CriacaeT peOeHKa, 0Ka3aBIIErocs ero OpaTom).
HckimoueHne cOCTaBISIIOT Te CIydad, KOT/a IIKPaT IbITaeTCs OTOMCTUTH CBOEH MaTepH
3a TO, YTO OHA €T0 JIMIINIA XU3HH.

B Benermanckoit ClIoBeHHH BCTPETHIIOCHh €ANHUYHOE CBUAETENHCTBO O JOMOBOM
LIKpaTe, )KUBYIIEM MPH J0OME U TIOMOTAIOIIEM IO X03HCTBY, 00 3TOM HaM pacckasaia
Haia cobeceHUIa, COOOIUB, YTO B MX JOME HJ TaKOW MIKpaT 1mo umeHu Jlynyka,
KOTOpPOMY 00sI3aTE€JIbHO HYXKHO OBUIO OCTaBHUTbH Iy, MHaUY€ OH HaYMHaJ TBOPHUTH
OeCcUMHCTBA, HAIPUMEP, MOT COPOCUTB Caxy Ha IO mi tle smo miéli énega Skrataca tu,
ki je varval hiso <...> nas Skrat se klice Duluka <...> ka smo bili mikane, ce su padle
sdje dol, nasa mama nam je jala, je Skrat ki je vargl dol téle sdje, zak mu niésta pustil...
se je morlo nimar kiek pustit za jest télemu Skratu (AT) (mpu 3TOM OHa camMa OTMETHIIA,
YTO MX JOMAIIHUHN MIKpAT HE UMEN HUYEro OOIIEero ¢ JyXOoM HEKPeUIeHOro peOeHKa,
TO €CTh, II0 €¢ MHCHHIO, IKPATHl OBIBAOT pa3HbIMHE). IIIkpaToB B qpyrux QyHKIUAX B
Benennanckoii CJI0BEHUH OTMEUEHO He OBUIO HU B OIyOJIMKOBaHHBIX NCTOYHHKAX, HH
0 IAHHBIM HAIIMX TOJIEBBIX UCCIIEJOBAHUH.

3AKJIIOYEHHME

Takum 06pa3om, TeMa HEUNUCTHIX MOKOHHNKOB SIBJISIETCS CTEP’KHEBOH B TIPEICTABICHH-
AX 0 mKparax B Benennanckoii CoBeHHH, OHA ONpeeNsieT U KPYT JIHL, KOMY MOXET
MOKa3bIBaThCs MIKPAT, U (PYHKIWU U JEUCTBHS, KOTOPbIE JaHHbBII IEMOH COBEpIIIAET, a
TaKXKe HabOp CI0KETOB MU(OJIIOTHIECKUX PAacCKa30B O MIKpaTax (IIPH 3TOM OCHOBHBIM
JIOKyCOM OOMTaHHS 3THX MEPCOHAKEH MO-TIPEKHEMY OCTAeTCs JieC, TPYJHOLOCTYITHbIC
MecTa, MeIIephl U PACIIEeNNHbI). B 3TOM cMbIcie qaHHbIH JTOKaNbHBII BApHAHT HIKpaTa
CTOHT OCOOHSIKOM Ha (hOHE IPEICTABIEHHUH O IIKpaTax KakK o AyXaX JIOKYyCOB, XapaKTep-
HBIX JIJIsl MHOTUX PETMOHOB MaTepukoBoil CIIOBEeHUH.

OcoObIif HHTEpEC B CBA3M C TEMOW HEUYHCTHIX MOKOWHHUKOB IIPEICTABISET CBA3b
LIKPATOB € MOT0J0ii, YETKO MPOCIIEKHUBAEMAs B TOBEPHSIX U MU(OIOTHIECKHUX pacCKa-
3ax u3 Bernenmanckoit CioBennn. B Tepckoii monnHe BCTpedatoTCsi CBUACTENBCTBA, YTO
LIKPaTHI MTOKA3bIBAIOTCS Tepes] HeHacTheM: Pouno judi so pravili tuole, ke ta Skarific
e se parkazou Skuaze simpri prej kuj ne hude ure [MHOTHE JIONU PACCKA3bIBAIIU, YTO
mkapuduy (IWKpar) MoYTH Beeria mnokassiBajics nepen Oypeit] (Stanonik, Potocnik
2020: 142). CornacHO HEKOTOPBIM MOBEPHSIM, CAMH HIKPATHI U SBISIOTCS MPUIUHOM
Tpo3bl, HEMOrobl: ' pravla, de teli tle niso bli pozegnjeni otroc an de so nasrece,
tuce, slavo uro, naguojbe dielal [ToBOpmITa, 9TO 3TH ACTH HE OBUIH KPEIICHBI, H OHU
MIPUHOCWIIN HECUacThbs, rpaj, Henoroxay, Bpeanin| (Tomasetig 2010: 207). Mnorna B
JAHHBIX KOHTEKCTaX pedyb UJET O BCTpeYax C rpyNIoN MIKPaToOB, a HE C €ANHNYHBIMU
MHU(OJIOrHYECKMMHU TIEPCOHAKAMH, OJTHAKO 3TO HAOINIIOJeHHE TpeOyeT AajbHEeUnero
UCCIIeI0BaHUsI Ha OOJIbILIEM KOJIMYECTBE MPUMEPOB. XapaKTePHBIM SIBJISIETCS U TO, Ka-
KHMM 00pa30M IIKpAT HaKa3bIBAET CBOIO MaTh — PSIIOM C HEH yIapsieT MOJIHHMS, MOJTHHS
ObeT B 1epeBo, K KOTOPOMY HpuBs3aH (apTyk (Cp. MIMPOKO U3BECTHYIO BCEM ClIaBsSHAM
CBSI3b HEUHMCTHIX TOKOITHUKOB C HETIOTOJI0H, IPO30H).
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Jpyroi xapakTepHOU 4€pTOH SIBIISETCS CONMOCTABJICHHE NIKPATOB C JeThMH, KOTO-
poe IpOoHUKAeT BO (hpa3eosIorrio KaK JHAIEKTHYIO, TaK U COBPEMEHHOT'O CJIOBEHCKOT'O
JIUTEPATYPHOTO S3bIKA: TaK, CJIOBO Skrat U ero IPOU3BOJHBIC B IEPEHOCHOM 3HAYECHUH
CTaJIi IPUMEHSTHCS K HEIIOCIYIIHBIM, CKJIOHHBIM K HIANOCTSM, CIIUIIKOM TOABHKHBIM
neram: skrakiac m. — «manysumka» (Spehonja 2010: 251). B 01HOM U3 TEKCTOB,
MIOCBAIICHHBIX MIKpaTaM B KHHATE A. Toma3zeTnd, paccka3dunk MOATBEPKAAET, YTO CO
IIKpaTaMH B HACTOSIIIIEE BPEMs CPAaBHUBAIOT CIIMIIIKOM IOABIKHBIX JieTeil: donasnji dan
se die Skrakjac, kar otrok je Ziu an gre v luht: — Si ku Skrakjac! (Tomasetig 2010: 208).
B ciioBeHCKOM JTUTEpaTypHOM SI3BIKE Y CIIOBA Skrat TakKe NPUCYTCTBYET 3TO 3HAYCHUE
(aKcmpecc. HenocaywHblil peberok, nenoceoa. pri hisi ni ve¢ miru, odkar imamo tega
Skrata — SSKIJ s.v. krat). OmHako 37€ch TPy IHO HPEATIOIOKUTH JOTHYECKYIO IIETIOUKY,
BEAYIIYIO OT IIKPATOB, TPOUCXOSIINX U3 HEKPEIECHBIX MIIJICHIIEB: BUIMMO, OCHOBHYIO
POJIb 371ECh BCE XK€ CHITPAJIM TAKHE YEPThI IIKPATOB, KAK UX MaJICHBKHUI POCT, HAIlOMH-
HAIOIIM pOCT peOeHKa, a Takke UX J000Bb K IIyTKaM M IIaJoCTsIM. B coBpemMeHHOM
CJIOBEHCKOM $I3bIKE HAMMEHOBaHHE peOeHKa IIKPaTOM HOCHUT JIaXKe JacKaTeJIbHbIH Xa-
paKTep M BhIpaXkaeT 100poe K HeMy OTHOIICHHUE, PU 3TOM He 0053aTeIbHO peyub HET
0 HEMOCITyIITHOM peOeHKE, CKopee OOBITPBIBAETCS €TO HEIIOCPEICTBEHHOCTD, HEKOTOPast
n30aI0BaHHOCTh, KOTOpast, BIPOYEM, HE OLICHUBAETCS HeraTuBHO. Bo MHOrom nmoio6HoM
TpaHc(hOpMaLK 3HAUYCHHUS CIIOCOOCTBOBAIM COBPEMEHHbIE aBTOPCKHE CKa3KHM IS JIETEH,
TJle IIKpaT BBICTYHAeT KaK MOJI0KUTEIbHBIN MTEPCOHAX.

B Benenunanckoit CroBeHHMH BCTPETHIICS paccka3 O TOM, YTO IMPOTHB IIKPATOB U
HETOTO/Ibl, KOTOPYIO OHH TPHHOCST, TIOMOTJIa IPOIECCHsI BO TJIaBe CO CBSIIICHHHKOM,
OJIarOCIIOBUBIINM IITKPATOB M TEM MX YCIIOKOWBIINM: so pravli, de an moz j' su pred
precesijo, k' nesu kriz Zegnan an de ta s Stare Gore go do Gorenj Tarbij jih je videu pet.
Anjihj’ deu ¢e h kraju an gaspuod jih je pozegnu. An potle nie bluo vic slave ure, j’ bluo
dobro [roBopwin, YTO OJMH MY>K4YHMHA HIEN Tepe]] MIPoleccHeil, KOTOPBIi Hec CBSITON
Kpect u 1o gopore co Crapoii ['opel 10 Bepxuero TpOwuis Bugen msaTh mkpatoB. OH X
OTCTPaHMUII K Kparo IOpOTH, U CBAMICHHUK UX Oiarociosui. M motom Gombie He OBIIO0
I0X0i1 moroel, Bce 6110 Xopomio] (Tomasetig 2010: 207).

BeHennaHCKO-CIIOBEHCKHE IKPAThI MMEIOT Napajiiean Bo GpuyabcKoi M UTa-
JIBSTHCKO# HAPOJHOM AeMOHOJIOTHM: 3TO NepcoHaku Gppuyn. Mazarot (Mazzarot,
Mazzariil) n ur. Boborosso (OyKB. «KpacHBIN AbSBOJICHOK»). CXOIHBIMH YepTaMH 00-
JIaJaeT BEHEIMAaHCKUI MU(DOTIOTHUCCKUI ITepcoHax Sanguanello: OH Tak ke MOXHUIACT
Jetei, Ho He obparaercs ¢ Humu w10xo (Nicoloso Ciceri 1992: 442). Dtu nepcoHaxu
XapaKTepU3YIOTCS X IOXO)KUMH BHEITHUMH IPU3HAKAMHU: MAIICHBKIM POCTOM U HATHIHEM
KpacHOH IIarmoyky (peo0IagaonyM KpacHbIM IIBETOM B OAEXK/IE); 3TH JEMOHBI TAKXKE
MIPUYUHSIOT YEJIOBEKY MEIIKHH BPE, CMEIOTCS HaJl HUM (YacTO UM IPUIHCHIBACTCS TaKast
3BYKOBAsI XapaKTEPHUCTHKa KaK CMEX ), OHH 3aIIETAIOT IPHUBBI JIOIIA/IIM H XBOCTHI BOJIAM.
Tak e, Kak ¥ CIIOBEHCKHE IEPCOHAKH, OHH MOTYT CIIYXKUTb JJIsl yCTpaIlleHUs JIeTeH,
4TOOBI T€ HE XO/IMJIN B OMACHBIE MecTa (COOTBETCTBEHHO, BCTPEUYAIOTCS JIUJAKTHIECKUE
pacckasbl 0 TOM, Kak 3T NEPCOHAXH YHOCAT AeTed B cBou nemniepsl). [lo mMHeHUIO HC-
cienoBarenbHALBI A. Hukono3o Undepw, TaHHBIE CXOAHBIE Y€PTHI CBHAECTEIBCTBYIOT O
TapaJuieIbHOM HEMELIKOM BIIMSHUY U Ha KyJIBTYpY (DpUYIIOB, U Ha KYJIbTYpPY CJIOBEHIIEB B
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pernone @puynu-Benenws-/xynns (cp. aHATOTHYHBIX TIEPCOHAXKEH U Y IPYTHX CIIaBSH:
IIOJISIKOB, YE€XOB, CIOBEHIIEB B APYIHX pernoHax). OmHako, 6osee T1yOoKoe U3ydeHue
CJIOBEHCKHX M KOHKPETHO BEHEIIMAHCKO-CIIOBEHCKHMX IPEICTaBICHUN O IIKpaTax B
KOHTEKCTE POMAaHCKUX U TepPMaHCKHX MTPEACTaBICHNI 00 aHAJIOTMYHBIX JAEMOHAX MPe/-
CTaBJIAETCS BECbMa MIEPCIIEKTUBHBIM.

BBIBOJIbI
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SUPERNATURAL BEING SKRAT AMONG SLOVENES LIVING IN
NATISONE VALLEY AND TORRE VALLEY: MYTHOLOGIZATION OF
SOULS OF THE “IMPURE” DEADS IN THE FOLKLORE AND BELIEVES
OF THE ITALIAN-SLOVENIAN BORDERLAND
MARUA V. JASINSKAJA
SO
The concepts of gnomes among the Slovenes in Italy have their own local spe-
cificity, which distinguishes them from the representations of these characters in
other regions where Slovenes live. An important role is played by such a parameter
as the genesis of these demons: according to beliefs and mythological stories
recorded in Slavia Friulana (the Natisone and Torre Valleys), gnomes (Skrati)
come from the souls of infants who died before baptism (including as a result of
infanticide). This very factor determines the set of motifs and plots associated with
these mythological characters: they may appear in groups, climb trees and rocks,
play pranks, tangle the manes of horses, lead children into the forest and make
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them wander, may help their brothers and sisters, and also avenge their mother
for killing them. Their connection with the unclean dead appears to be an archaic
trait, longer preserved among the Slovenes in an ethnically mixed environment,
whereas in other regions where Slovenes live, gnomes (8krati) generally act as
spirits of places. On the other hand, similar mythological characters are also noted
among their Romance neighbors — the Friulians and Italians (Friulian: Mazarot
(Mazzarot, Mazzariil), Italian: Boborosso, Venetian: Sanguanello), which could
also have influenced the perceptions of these demons among the Slovenes of
Venetian Slovenia.
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Besedne zaveze v slovenskem
folklornem sistemu: semioti¢ni
oris Zanrskega okvira

——— Rok Mrvic

V razpravi je na podlagi izbora arhivskih virov, objavljenih $tudij in podatkov terenskih
raziskav obravnavan folklorni zanrski okvir, ki sluzi podrobnemu opisu kulturno-jezikovne
prakse besednih zavez v slovenskem folklornem sistemu. Oblikovanje nastajajo¢ega
zanrskega modela za potrebe interpretacije arhivskega gradiva ter natancnejSega in po-
globljenega razumevanja sodobnega terenskega gradiva je predstavljeno na primeru treh
skupin gradiva — prvo skupino sestavljajo primeri pravnih priseznih obrazcev iz sredine 18.
stoletja, drugo skupino tvorijo folklorni obrazci kletev in zavez s konca 19. stoletja, tretjo
skupino pa raznoliki sodobni kratki folklorni obrazci, zbrani v 21. stoletju. Gradivo vsake
od treh skupin je mogoce v veliki meri opredeliti s skupnimi semanti¢no-pragmaticnimi
kategorijami splosnega semioticnega modela besednih zavez, ki odpira nove perspektive
in izhodi$¢a za nadaljnje folkloristi¢ne raziskave. Teksti besednih zavez v slovens¢ini
doslej niso bili sistemati¢no obravnavani, kljub temu da so mo¢no prisotni v slovenskem
folklornem gradivu, v katerem izkazujejo dolg obstoj ter raznoliko funkcionalnost.

KLJUCNE BESEDE: folklora, ustno izroéilo, sistem folklornih Zanrov, besedne zaveze;
modeliranje

The article addresses the folkloristic genre framework, serving a detailed description of
the cultural-linguistic practice of verbal bonds in the Slovenian folklore system, based on
the selection of archival sources, published studies, and field research data. The formation
of a genre model for the purpose of interpreting archival material and achieving a more
precise and in-depth understanding of contemporary fieldwork material is presented through
three groups of materials. The first group consists of examples of legal oath forms from the
mid-18th century, the second group comprises short folklore forms of curses and verbal
bonds from the late 19th century, and the third group consists of various contemporary
short folklore forms collected in the 21st century. Each group of materials can be defined
by common semantic-pragmatic categories of a general semiotic model of verbal bonds,
opening new perspectives and starting points for further folkloristic examination of this short
folklore genre. Texts and cases of verbal bonds in Slovenian have not been systematically
addressed so far, despite their strong presence in Slovenian folklore material, demonstrating
long continuity and diverse functionality.

KEYWORDS: folklore, oral tradition, folklore genres system, verbal bonds, modellin
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UuvoD!

Zaveza govorcem slovens¢ine v okviru vsakdanjega (besednega) sporazumevanja (Jakobson
1989: 153; Bauman 2004) najveckrat pomeni neke vrste obljubo, tj. jezikovno sredstvo,
ki jim omogoca, da naslovniku ponudijo zagotovilo o svojem preteklem, trenutnem in
prihodnjem ravnanju ali védenju. V sodobnosti se zaveze pogosto uresnicujejo tudi s
pomocjo pisnih tekstov, med katerimi v raznolikih pravno-ekonomskih kontekstih raz-
lo¢ujemo med dogovori, pogodbami, soglasji, sporazumi idr. Vsem zavezam je skupno,
da postanejo z uresnicitvijo za posameznika v odnosu do druge strani bolj ali manj zave-
zujoce, kar lahko prinese dolo¢ene posledice. Izvorno pisni teksti nas v nadaljevanju ne
bodo podrobneje zanimali, saj bomo v srediS¢e obravnave postavili tekste, ki se v splosni
rabi uresnicujejo zlasti govorno, ¢eprav je vsem skupno, da so bili iz nekega razloga
zapisani, in sicer a) med pripravo sodnih zapisnikov sredi 18. stoletja, b) med zbiranjem
narodopisnega gradiva konec 19. stoletja in c¢) med pripravo frazeoloskega seznama ter
opravljanjem etnografskega dela v letih 2005, 2022 in 2023. Vse tri skupine gradiva,
ki bodo predstavljene v jedru razprave, smo pripravili z ozirom na potencialno produk-
cijo intertekstualnih povezav (Bauman 2004: 2), zlasti znotraj folklornega sistema — v
primeru pravnih obrazcev podlozniskih priseg pa se, gledano diahrono, povezave med
historicnim in sodobnim gradivom vzpostavljajo tudi medsistemsko, npr. na relaciji
med pravnim in folklornim sistemom.? Intertekstualnost pri tem obravnavamo zlasti
na ravni zanrskega okvira, zaradi Cesar si jo lahko predstavljamo kot nekakSen skupek
usmerjevalnih nacel, vodil, ki usmerjajo procese tvorjenja in sprejemanja tekstov. Iz
zanrskega okvira lahko razberemo podatke o minulih okoli$¢inah rabe tekstov (prostor
in Cas izvajanja teksta, Stevilo govorcev in njihova medsebojna razmerja, prisotnost
morebitnih materialnih pripomockov itd.), saj Zanr presega lokalna govorna dejanja
(Bauman 2004: 5) oz. lokalne folklorne dogodke. Ob spremljanju vzorcev in razmerij
med (ne)ponavljajocimi se znaki lahko torej raziskovalci sistematic¢no opisemo lastnosti
nekega zanra (prim. Frog 2016), ki so, enako kot sami teksti ali sporazumevalne vloge
med govorci, neposredno vezane na predhodne in nadaljnje tekste (Bauman 2004: 6;
Bahtin 1986). V nadaljevanju vse tekste obravnavamo v okviru slovenskega folklornega
sistema in preteklih obravnav najkrajsih ustaljenih jezikovnih zgradb, ki jih v slovenski
slovstveni folkloristiki imenujemo (kratki) folklorni obrazci (Stanonik 2001; Babi¢
2015), a preden se posvetimo obravnavi konkretnih primerov, velja tekste zavez kot
splos$ni predmet obravnave opredeliti nekoliko podrobneje.

! Clanek je nastal v okviru raziskovalnega programa Etnoloske, antropoloske in folkloristi¢ne raziskave

vsakdanjika (P6-0088). Sofinanciranje je omogocila Javna agencija za znanstvenoraziskovalno in inovacijsko
dejavnost Republike Slovenije (ARIS).

2V razpravi vseskozi dopu§¢amo moznost heterogenega znacaja tekstov, kar pomeni, da vprasanje o pisno-
-govorni podobi v obravnavanem gradivu mestoma ne more biti nedvoumno razre$eno. To dvojnost lahko
ponazorimo s pravnimi obrazci podlozniskih priseg, saj so bili ti obrazci lahko zapisani in Sele nato govorno
izvedeni v konkretnih okoli§¢inah pravnega procesa — ko so jih pricevalci izrekli, so bili lahko znova zapisani
v sodne zapisnike (gl. Ribnikar 1976: 30-31). Ribnikar ni dvomil, da so bile vse zapisane prisege dejansko
izreCene (1976: 36).
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Najprej se soocamo z vprasanjem, katero Zanrsko oznako uporabljati kot krovno
poimenovanje za tekste, s katerimi govorci podamo svoje zagotovilo, da bo oznaka
vkljucevala ustaljenost elementov na ravni teksta, teksture in konteksta (Dundes 1980:
23; Stanonik 2001: 117, 257, 293; prim. Babi¢ 2015: 14-15). Gre za klju¢no vprasanje
poimenovanja zanra kratkih folklornih obrazcev, saj so v zavesti govorcev slovens¢ine
ti teksti oblikovani in poimenovani z emskimi kategorijami, ki oznacujejo na sintaktic-
ni, semanti¢ni in pragmatiéni (Grzybek 2014) ravni ne povsem prekrivne pojme. Med
take kategorije priStevamo poimenovanja (za)obljuba, (za)prisega, beseda, zakletev,
zaveza, zveza, rota, (za)rotitev in mnoga druga nare¢na ali priloznostna poimenovanja,
ki jih govorci v enakih oz. primerljivih kontekstih medsebojno nemalokrat zamenjujejo.
Razprava ne obravnava splosnega filozofsko-jezikoslovnega »problema obljubljanja«
(gl. Zagar 2018: 23-33),3 a pri poimenovalni dilemi velja izpostaviti terminologijo pra-
gmati¢nega jezikoslovja, po kateri se teksti, oznaceni z naStetimi poimenovanji, uvrscajo
h komisivom, tj. k tipu govornih dejanj, s katerimi se govorec v vec¢ji ali manjsi meri
»zaveze k dolo¢enemu ravnanju v prihodnosti« (Searle 1979: 8-9, 14; prim. z obljubami
kot performativi v Austin 1962: 32). Termina komisiv v folkloristi¢no obravnavo nismo
prenesli zaradi njegovega vsebinskega obsega, ki sega onkraj zavez, kot jih bomo opre-
delili v folkloristicnem kontekstu — po sodobnih klasifikacijah se namre¢ med komisive
uvrs$cajo tudi ponudbe, groznje, zavrnitve in drugi tipi izjav. Posamezne pragmaticnoje-
zikoslovne raziskave komisivov so znatno pripomogle k boljSemu razumevanju zavez v
okviru folklornega sistema. Po zgledu razprave jezikoslovca Vladimirja I. Karasika lahko
komisive razdelimo glede na kontekst rabe po binarnih opozicijah na: a) vsakdanje in
ritualne, b) osebne in institucionalne, c) posledicne in brezposledicne ter d) izvedljive in
neizvedljive. Karasik kot najbolj nezaznamovano oz. »nevtralno« kategorijo komisivnih
izjav opredeli izjave, ki so vsakdanje, osebne, nejamstvene in izvedljive (Karasik 2016:
59) — s tem avtor opredeli predstavo o neke vrste prototipski obljubi v ruskem jeziku.
Take zaveze oz. komisive naj bi torej govorci sklepali v neformalnem vsakdanjem spo-
razumevanju z ostalimi pripadniki jezikovne skupnosti, pri ¢emer ne navedejo posledice/
kazni za morebitno neizpolnitev obljubljenega, obenem pa se govorec zaveze k dejanju,
ki med obema govorcema velja za izvedljivo oz. uresni¢ljivo. Dodati velja, da nam kljub
Stevilnim tovrstnim moZznostim za podrobno kategorizacijo sodobnega in histori¢nega
jezikovnega gradiva, ki jih je mogoce prenesti v okvir folklornega zanra, Se vedno manjka
krovno poimenovanje.

V razpravi smo se odlocili uporabiti priloznostno poimenovanje zaveza, ki nam kot
krovni delovni termin pomeni a) skupek jezikovnih* in nejezikovnih® sredstev, uporabljenih
za sklenitev zaveze med vsaj dvema govorcema ter obenem b) s temi izraznimi sredstvi
opravljeno dejanje, tj. s kulturnim znakom ustvarjeno druzbeno razmerje, ki doloc¢a

3 Jezikoslovni problem obljube in obljubljanja je na slovenskem gradivu kot prvi v slovenskem in mednaro-
dnem merilu izpostavil slovenski jezikoslovec Stanislav Skrabec, ¢igar delo sta podrobno ovrednotila Matejka
Grgié in Igor Z. Zagar (Grgi&, Zagar 2004).

* Npr. bog me, dam roko v ogenj, naj me hudi¢ vzame itd.

> Npr. dvignjena desnica z iztegnjenim palcem, kazalcem in sredincem; desnica, poloZena na srce; razprta
desnica, dvignjena v visino glave itd.
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nadaljnje odnose med govorcema. Obrazci zavez se v trenutku izrekanja ne nanasajo le
na naslovnika® in neko skupno priznano avtoriteto oz. izvr$no silo,” temve¢ se v vsakem
tekstu ali vsaj kontekstu kaze tudi doloCena mera anticipacije nadaljnje interakcije na
ve¢ ravneh — denimo kot neposredno soocenje izjavljalca z neugodnimi posledicami
neizpolnjene zaveze, za katere je izjavljalec vedel, Se preden je do njih prislo.

V slovenski etnologiji in folkloristiki so bile zaveze v najvecji meri obravnavane
kot prisege v kontekstu obiCajnega prava in z njim povezanih pravnih Seg (SEL 2004:
371, 462), torej pretezno kot pomemben predmet preucevanja pravnih zgodovinarjev
(npr. Dolenc 1941; Vilfan 1996). V Slovenskem etnoloskem leksikonu (SEL) je prisega
opredeljena kot »slovesna izjava o kakem dejstvu, ki lahko vkljucuje dotik kakega
svetega predmeta,® s ¢imer bi »ob neresni¢ni izjavi priseZnika posegla bozanstva« (SEL
2004: 476). Tudi v okviru raziskav slovanske folklore in tradicijskih verovanj je prisega
opredeljena kot pravna Sega med vsaj dvema osebama v navzocnosti pric, ki se izvede
z izrekom priseznega obrazca in s simbolnimi dejanji (Belova 1999: 512-514). Med
raziskovalci z razli¢nih podrocij velja konsenz, da je Zanr zavez histori¢no soroden
zanru kletev (gl. Belova 1999: 513; Engelking 2010: 106; Ljung 2011: 1-3; Deteli¢ in
Deli¢ 2012: 35), zaradi Cesar bi lahko pri definiciji zavez izhajali tudi iz kletev in zaveze
opredelili kot »pogojne samokletve«, torej kletve, katerih posledice si izjavljalec pogo-
juje sam (podobno jih opredeli Engelking 2010: 108).° Ustaljena (konvencionalizirana)
zanrska dolocila besednih zavez velevajo, da mora govorec pri uresnicitvi teksta s svojo
ubeseditvijo oz. izvedbo teksta zadostiti pricakovanjem sogovorca, da bo njuna zaveza
uspesno sklenjena — $ele nato sledi izpolnitev zaveze. Ta in primerljive kratke folklorne

¢ Besedne zaveze navadno skleneta vsaj dva govorca, zaradi ¢esar lahko folklorne obrazce zavez po Frantisku
Cermaku (2007: 432-433) opredelimo kot intersubjektivne, ¢etudi jih avtor v kontekstu frazeologije loi izkljuéno
na $tevilo v sporazumevanju soudelezenih govorcev. Njegovo delitev na intersubjektivne in monosubjektivne
frazeme (morda je nekoliko ustreznej$e poimenovanje intrasubjektivni frazemi) smo prevzeli, vendar s po-
membno razliko, in sicer nam monosubjektivni izrazi v kontekstu folkloristi¢ne obravnave zaveze pomenijo
govoréevo usmeritev izjave k samemu sebi. Tako pojmovanje nam namre¢ omogoca, da pomembno razsirimo
zanrsko obzorje, v katerem je mogoce preucevati mehanizme uéinkovanja posamicnih tekstov. Za ponazoritev
navajamo nekaj tipov monosubjektivnih zavez: postne in gladovne zaveze, zaveze Eistosti in vzdrznosti (npr.
celibat v verskem kontekstu ali vzdrznost odvisnikov od zasvojljivih substanc), zaveze molEeénosti, najpogo-
stejSe med vsemi pa so novoletne zaveze — zaobljube, s katerimi si posameznik dolo¢i osebne cilje v bliznji
ali daljni prihodnosti na prelomu med starim in novim koledarskim letom. Pri monosubjektivnih zavezah je
najbolj vznemirljivo vprasanje ritualizacije postopka, ki privede do posameznikove odlocitve za »zavezo s
samim seboj«, ter oitne problematike preucevanja govorne ali pisne (ne)uresniéitve.

7 Prim. s konceptom zunajjezikovne institucije, avtoritete, v odnosu do katere zavzemata poseben polozaj tako
izjavljalec kot naslovnik izjave (Searle 1979: 18). Searle prav tam problematizira Austinovo opredeljevanje
performativov kot vselej pogojenih z zunajjezikovnimi dejavniki, pri ¢emer Zagar, vsaj v okviru komisivov,
konkretno obljub, povzema, da po Austinu dolo¢ena izjava pomeni zavezo k izvrsitvi dejanja ravno zato, ker
»obstaja ritual, da v ustreznih okoli§&inah izre¢emo ustrezno formulo« (Zagar 2018: 31), kar je posledica druz-
bene konvencije, da torej (le) doloceni jezikovni izrazi omogocajo sklepanje zavez. Za podrobnejsi razmislek o
pomenu in vlogi zunajjezikovne konvencije v kontekstu Austinove teorije performativa gl. Zagar 2018: 30-32.
8 Gl. etimologijo besede prisega v Snoj 2015 in pomen praslovanskega glagola *priset’i ‘iztegniti roko,
dotakniti se’.

° Sorodnost lahko mdr. sistemsko dokazujemo s podatki o rabi apotropejskih sredstev, ki so jih ljudje so¢asno

uporabljali za odvracanje posledic krivoprisezniStva (npr. drzanje fige v Zepu med priseganjem, gl. Dolenc
1941; Vilfan 1996) in posledic kletev (npr. kazanje fige za odvracanje zlega pogleda, gl. Levkievskaja 2004a;
prim. z moznimi magijskimi nacini $kodovanja v Mencej 2007).
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zanre torej opredeljuje diskurzivna raba (Nezmah 1997: 15), ki jo lahko v folkloristiki
opiSemo s t. i. metasignali — jezikovnimi in nejezikovnimi sredstvi, iz katerih je mogo-
Ce razbrati glavne znacilnosti izvajanja nekega teksta, kot so se uveljavile v doloceni
skupnosti, zaradi Cesar je tekst preprosteje Zanrsko opredeliti (Bauman 2012: 100-101).

Zanru besednih zavez je enako kot Zzanru kletve mogode dologiti izvorno tesno pove-
zanost z verovanjskim sistemom dolo¢ene skupnosti, ki je zanru dajal legitimiteto in mu
omogocal polno funkcionalnost (prim. s prav tako sorodnim Zanrom zagovorov v Dapit
2001: 142 in Ivanci¢ Kutin 2018: 207-209). Antropoloske in lingvokulturoloske raziskave
(Engelking 2010 [2000]; Ljung 2011) dokazujejo, da je verovanje kot proces (gl. Mence;j
2017: 62—-64) odlocilni diahroni dejavnik zanrskih sprememb, s katerim je neposredno
povezano vprasanje (jezikovnega) tabuja, ki se lahko vzpostavi Sele na verovanjski pod-
lagi postavljenih skupnostnih norm, ki nasploh izkazujejo moc¢an vpliv na produkcijo
in recepcijo folklornih tekstov v posamicni skupnosti (Mencej 2017: 60). Verovanje
kot dejavnik, ki vpliva na diahrono oblikovanje Zanrskega okvira, lahko ponazorimo
na primeru dveh skupin kratkih folklornih obrazcev, med katerimi v lai¢énem diskurzu
naceloma ne razlikujemo — kletev in kletvic. Magnus Ljung preklinjanje in posledi¢no
kletvice opredeli kot 1) uporabo vecbesednih izrazov, ki vsebujejo tabuizirane besede,
pri €emer so 2) tabuizirane besede uporabljene v prenesenem pomenu; 3) ti vecbesedni
izrazi imajo ustaljeno skladenjsko in pomensko zgradbo, kar jih uvrs¢a v t. i. formulai¢ni
jezik; 4) obenem pa preklinjanje predstavlja emotivni govor, ki (navidezno) odraza go-
voréeva Custva (Ljung 2011: 4; prim. Jakobson 1989: 154). Cetrto definicijsko lastnost
obravnavamo kot fakultativno, saj gradivo kaze, da ta za kletvene kontekste ni vselej
ustrezna — kletveno dejanje lahko izvede tudi oseba, ki v procesu folklorne komunikacije
opravlja zgolj posrednisko vlogo in nima neposrednih Custvenih vezi z vpletenimi (gl.
Pocs 2004; Dolenc 1999). Temeljni razlo¢ek med kletvicami in kletvami izpostavljamo
predvsem pri drugi definicijski lastnosti, saj tabuizirano besedje v kletvenih obrazcih ni
uporabljeno v prenesenem pomenu. Priklic visjih sil, eksplicitna navedba kazni, telesnih
in umskih tegob, genitalij, koitusa itd., Cetudi s katero od ustaljenih prispodob, je vselej
ubeseden kot resni¢en oz. kot z govornim dejanjem uresni¢ljivo dejstvo,'? ki vzpostavlja
neposredno povezavo z verovanjskim sistemom, kar kletve in del zavez uvrsca k magijskim
folklornim obrazcem. Pri tem ne moremo zanikati geneze Zanra kletvic, ki je nastal zaradi
postopne izgube referenc kletev na elemente verovanjskega sistema v zavesti skupnosti oz.
govorcev (gl. sorodne transformacije folklornih tekstov v Buzekova 2023 po Weber 1948
[1919]), s ¢imer se je del zanrskega okvira kletev preoblikoval in se na novo vzpostavil
v obliki zanrskega okvira kletvic.!! Opozoriti velja, da tega transformacijskega procesa
ne smemo opisati s posplositvijo, da je vsaka kletvica presla »magijsko fazo« svojega
obstoja, temve¢ moramo na tak proces gledati kot na eno od evolucijskih stopenj zanra, na
kateri je lahko tekst z enako zgradbo hkrati kletev in kletvica. Dodaten razlo¢evalni vidik

10 Enako po Karasiku (2016: 59), kjer se v zadnji od nastetih razlo¢evalnih kategorij komisivi delijo ravno na
izvedljive in neizvedljive.

" Povedno je tudi samo poimenovanje tega folklornega Zanra s pomanjsevalnim priponskim obrazilom -ica,
torej kletvica kot ‘mala kletev’.
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med kletvijo in kletvico lahko izpostavimo z ozirom na funkcije jezika po Jakobsonovem
modelu besednega sporazumevanja. V skladu z njegovim modelom bi kot dominantno
funkcijo kletvic oznacili emotivno funkcijo, ki izhaja iz izjavljalca, kletvam pa je domi-
nantna konativna funkcija, ki je usmerjena k naslovniku (Jakobson 1989: 154-156). V
sodobnem vsakdanjem sporazumevanju kletvice pogosto rabimo tudi kot masila (Nezmah
1997; Zuljan Kumar 2005, 2007; Ivanc¢i¢ Kutin 2011: 43—46; Babi¢ 2015), torej so v teh
primerih kletvice usmerjene v stik med govorcema in njegovo ohranjanje, kar oznacuje
fati¢no funkcijo (Jakobson 1989: 156); sicer pa so funkcijsko zelo raznovrstne (gl. Ljung
2011: 24-35). Sklepanje zavez predstavlja kompleksnejsi pojav, kot je mogoce sklepati
na podlagi posami¢nih sintakti¢nih in semanti¢nih sprememb.'? UpoStevati moramo tudi
implicitno ali eksplicitno navedbo potencialne »zrtve«, tj. izjavljal¢evo pripravljenost
na kazen — pogojno kazensko breme, ki ga na simbolni ravni predstavlja poseben znak,
katerega oznac¢enec morda ni nujno ohranjen v kulturnem spominu. '

Kam pa lahko glede na besedne zaveze ter kletve in kletvice umestimo psovke? V zvezi
s tem velja izpostaviti delokutive oz. delokutivne glagole — semanti¢no kategorijo, ki jo
je v svoji obravnavi slovenskih kletvic in psovk uporabil Bernard Nezmah (1997: 7-19)
po Emilu Benvenistu (1966: 301). Delokutivni glagoli so izpeljani iz lokucij (izjav), ki
jih oznacujejo, npr. psovati pomeni reci »pes!«, pri cemer je po Nezmahovi interpretaciji
v rabi dominantna izjava povzrocila nastanek delokutivnega glagola, ta pa je zacel ozna-
cevati tudi ostale sorodne izjave; na podlagi zgornjega primera torej psovati ne pomeni
zgolj reci (komu, da je) pes, temvec uporabiti zaljivke nasploh: osel, bedak, prasica itd.
Benveniste pojasnjuje, da: »[d]elokutivni glagoli nastajajo pod pritiskom leksikalne
nuje, povezane s tem, kako pogosti in pomembni so pomensko polni obrazci v nekaterih
tipih kultur« (1988 [1966]: 301). V kontekstu razprave o zavezah lahko navedemo dva
delokutiva: zabogmati, ki ga navaja tudi Nezmah (1997: 16) in pomeni ‘reci »bog me«,
ter pridusati, ki pomeni ‘reCi »pri (moji) dusi«’ in ima dva redkejSa sinonima: pridusevati
se ter primojdusati se. Ti primeri nam potrjujejo, da se je tudi med govorci v dolo¢enih
obdobjih pojavila leksikalna nuja, kot jo navaja Benveniste, na podlagi ¢esar sklepamo,
da je zanr v vrednotenju govorcev zasedal pomembno mesto v njihovih (folklornih)
repertoarjih. Zanimivo je, da vsi nasteti delokutivi danes u¢inkujejo arhai¢no, medtem
ko mlajsih sinonimov ni v rabi. Opazamo, da jezikoslovje sodobne psovke in kletvice
v sinhroni perspektivi velikokrat locuje na podlagi besednovrstnega merila, ki ga je v
razpravah o psovkah marsikdaj razbrati le posredno, in sicer tako, da jedro psovalnih be-
sednih zvez tvori samostalnik, jedro kletvicnih besednih zvez pa glagol (gl. npr. Nezmah
1997; Zuljan Kumar 2005, 2007). Skladno s predstavami tradicijskih verovanj moramo
izpostaviti razlocek med dvema tipoma izjav: » Ti si kot pes!« ter »Ti si pes!«. Poseben
podtip kletev namrec tvorijo magijski folklorni obrazci, ki po prepric¢anju na naslovniku

12 Npr. sprememba osebnega zaimka v zgradbi obrazca iz 2. v 1. osebo, npr. vrag te vzemi — vrag me vzemi
itd.

13§ tem ciljamo na starejSe verovanjske in pravne kontekste, ki so se vpisali v zgradbo folklornih obrazcev.
Nazoren primer je sklepanje zaveze z obrazcem dam roko/glavo stran, ki se v zavesti sodobnega govorca ne
povezuje (ve€) s kaznijo za krivo prisego iz 16. stoletja, ki je pomenila odsek prisezne roke ali prstov (gl.
Kambi¢ in Budna Kodri¢ 2004: fol. 3v).
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povzrocajo telesno metamorfozo, ¢esar ne smemo enaciti z nemagijskimi primerami,
izreCenimi z namenom ponizati in razzaliti posameznika; v sodobnih psovkah, ki imajo
v rabi zabrisano povezavo s starejS$im verovanjskim vrednotenjskim sistemom se torej
metamorfoza izvaja s prispodobo na simbolni ravni (prim. DaniSova 2018: 18; Nezmah
1997; Babic¢ 2015), kar pomeni, da bi diahrono tudi izvor elementov zanrskega okvira
psovk lahko povezali z zanrom kletev. Zakleto stanje v pripovednem izro€ilu zelo po-
gosto pomeni metamorfozo ¢loveka v telesno obliko zivali (zoomorfizem), kar navadno
odraza gresnikovo prestajanje kazni za storjene grehe in prestopke (Kropej 1995: 136),
s katerimi je prekrsil temeljne religijske ali etiéne norme svoje skupnosti.

SEMIOTICNI ORIS ZANRSKEGA OKVIRA

V luci uvodoma predstavljenih temeljnih opredelitev Zanra zaveze v folkloristiki nas bo
med razvr§¢anjem gradiva in pripravo modelov zanimala zlasti funkcionalna razsiritev
zanra kletve in njegova medsebojna odvisnost z Zanrom zaveze, do katere je v razli¢nih
okolis¢inah prislo na slovenskem jezikovnem obmocju. Zaradi tega smo pri pripravi
gradiva drugega in tretjega modela upostevali tudi kletvene (in kletvicne) tekste, kakor
so bili navedeni v obravnavanih virih. Upostevaje dejavnike preoblikovanja folklornih
repertoarjev, ki so v casu pospesene modernizacije in druzbenih sprememb 19. in 20.
stoletja spremenili medzanrska razmerja v folklornem sistemu, velja pripomniti, da v
histori¢ni perspektivi, ki jo sinhrono predstavlja gradivo vsakega od modelov, razpola-
gamo z izrazito omejenimi podatki o kontekstu, zato napovedujemo zadrzane sprotne
ugotovitve, pri cemer poglobljena analiza ni namen te razprave.

Namen razprave je osvetliti zanrske drobce zgodovine Zanra zavez in dopolniti mo-
zaik raziskav najkrajsih zanrov slovenskega folklornega sistema, ki so dandanes ne le
premalo raziskani, temvec ostajajo v dolo¢enem obsegu neprepoznani, kar se odraza v
maloStevilnosti interpretativnih raziskav najkrajsih tekstov folklornega sporazumevanja.
Pri tem se postavlja pomembno vprasanje: Kako obravnavati prakso sklepanja zavez, ki
se je evolucijsko spreminjala od folklorne magijske prakse do institucionalne (ne nujno
magijske!) prakse, pri kateri je kategorija »avtoritete/izvrSne sile/kaznovalca« postopoma
dobila zaledje v pravnem sistemu in sodnih institucijah? Glede na uvodne folkloristicne
opredelitve predmeta raziskave bomo v nadaljevanju sledili semioti¢nemu pristopu, kot
ga je pod vplivom semiotike Charlesa W. Morrisa (1938) in paremiolosko-folkloristi¢nih
raziskav Grigorija L. Permjakova (1970) razvil Peter Grzybek (2014) za analize pare-
mioloskega in (slovstveno)folklornega gradiva. Upostevali bomo temeljno semioti¢no
uresnicevanje folklornih tekstov na treh ravneh, in sicer 1) na sintakti¢ni ravni, ki opisuje
formalna razmerja med posameznimi znaki (teksti), 2) na semanti¢ni ravni, ki opisuje
razmerja znakov (tekstov) s predmetnostjo, na katero se znaki nanasajo, 3) in na pragma-
tiéni ravni, ki opisuje razmerja med znaki (teksti) in govorci (Grzybek 2014: 70-74). V
luci vseh treh ravni bomo tekste zavez povzemalno predstavili kot modele, pri cemer se
bomo v nadaljevanju osredinili zlasti na sestavine v zgradbi obrazcev, v katerih bomo
pozorni na zunajjezikovne reference, kot so npr. vloge zivih in nezivih udelezencev v
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folklorni komunikaciji, ter na sestavine obrazcev, ki vzpostavljajo za Zanr specificne
semanticne kategorije. Model kot abstrakcija konkretnih uresnicitev folklornih obrazcev
sluzi izkljuéno znanstveni obravnavi, s katero Zelimo vzpostaviti primerjalno relacijo
med posameznimi teksti in skupinami tekstov. Ta pristop je zdruzljiv s folkloristicnimi
pristopi, ki folklorne dogodke preucujejo s pomocjo €lenitve na ravni teksta, teksture in
konteksta (prim. Dundes 1980; Stanonik 2001: 117, 257, 293; Ivanc¢i¢ Kutin 2011: 17;
2015; Babi¢ 2015: 12-16).

Kriteriju za uvrScanje gradiva v gradivsko osnovo posameznega modela, ki je pred-
stavljen v poenostavljeni obliki ostevil¢enih seznamov, velja pripisati, da smo izpustili
primere izjav, ki so priloZznostne in ubesedene tako, da v njih govorci navajajo zgolj
konkretne razmere, ne da bi pri tem uporabili eno od ustaljenih zgradb obrazcev folklor-
nega sistema. Take izjave lahko kljub odsotnosti folklornega obrazca vsebujejo navedbo
morebitne posledice in nasploh ucinkujejo enako, kot bi u¢inkovala zgradba s folklornim
obrazcem zaveze, prim. npr. neustrezni primer 1 z ustreznim primerom 2:

1. Resno [npr. tudi prisezem], ¢e ne bo rezultatov [razpisa] po dveh tednih, se grem

takoj odjavit, pa naj bo, kar hoce.

2. Boga mi, ¢e ne bo rezultatov [razpisa] po dveh tednih, se grem takoj odjavit, pa

naj bo, kar hoce.

Izjava (1) je resda komisiv kot izjava (2), a nas izjava (1) zaradi odsotnosti ustaljenih
povezav z elementi folklornega sistema v okviru te razprave ne zanima. Izjava (1) ne bi
zadostila postavljenemu merilu tudi, ¢e bi »Resno« nadomestili z glagolom, ki oznacuje
doloceni tip besednega zavezovanja, npr. priseci ali obljubiti. Tovrstni primeri so kljub
temu zanimivi v sopostavitvi z zgradbami, ki vsebujejo folklorne obrazce, z njimi pa so
tudi nemalokrat zamenljivi, kar lahko vidimo v primerjavi skorajda popolne zgradbene
prekrivnosti izjave (1) in (2). Pripomnimo, da v primeru magijskega folklornega obrazca
zamenjava ne bi bila mogoca, saj bi bil uc¢inek govorne uresnicitve teksta zaradi razlik
na semantiéni in pragmati¢ni ravni povsem drugacen. Kot bomo videli v nadaljevanju,
se ta kriterij nanasa zlasti na sodobnejSe gradivo tretjega modela.

Zbrano in pregledano gradivo smo med oblikovanjem modelov strnili glede na seman-
tiCno-pragmatic¢ne kategorije, kot se odrazajo v jezikovnih uresnicitvah tekstov zavez,
ki smo jih izlus¢ili iz dostopne pravnozgodovinske literature. Kljub razsirjeni obliki
osnovnega modela sklepanja besednih zavez, ki ga vidimo na spodnjem prikazu (Slika
1), bomo gradivo razvrstili v tri temeljne kategorije. Te se v doslej analiziranih zavezah
pojavljajo najpogosteje in so v spodnji shemi obarvane modro — gre za kategorije: 1.
usmeritve kazni v izjavljalca (A) ali naslovnika (B), II. opredelitve vsebine kazni ter I11.
izvr$ne sile ali kaznovalca — dveh vlog v sporazumevalnem/folklornem procesu, ki smo
ju za namen razprave zdruzili v skupno kategorijo. Zelene kategorije so tiste, o katerih
nimamo dovolj sistemati¢no zbranih podatkov ali pa smo jih zaradi obsega razprave
morali izpustiti — najo€itnejsi in najmanj obvladljivi del med zelenimi kategorijami tako
predstavlja vsebina posamic¢ne zaveze, ki je vsakokrat drugacna in v $tevilnih virih, iz
katerih smo ¢rpali gradivo, povsem nedosegljiva. Zaradi raznolikega gradiva v drugem in
tretjem modelu, ki vsebuje tudi kletve in kletvice, je kljuénega pomena zlasti kategorija
usmeritve kazni, ki sluzi kot glavni kriterij za lo¢itev med potencialnimi teksti zavez in
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[T11. kat. ] prita
izvrina sila pottjuje zavezo med
posredno ali neposredno zagotavlja A in B, lahko sovpada z
sankcije za neizpolnjeno zavezo izvrsno silo

fizi¢ni predmet
simbolizira vez z verovanjskim
sistemom

folklorni obrs

jeziko
(I kat ] reference na ostale kategorije [1. kat]
govorec A govorec B
izjavljalec teksta zaveze vsebina zaveze naslovnik teksta zaveze
spremenljivi del teksta, ki nima ustaljene zgradbe in

se prilagaja okoli§¢inam vsakokratne uresnicitve

pobuda neverbalni znaki [TIT. kat.]
okolis¢ine, ki npr. geste, ki lahko kaznovalec
iniciirajo sklenitev spremljajo proces izvajalec kazni v
zaveze sklepanja zaveze imenu izvrsne sile

Slika 1: Shemati¢ni prikaz temeljnih semanti¢no-pragmati¢nih kategorij, kot so izpri¢ane v obravnavanih
tekstih zavez.

teksti, ki sodijo v zanrski okvir kletev in kletvic. Tekste zavez, ki so torej usmerjeni proti
izjavljalcu/izvajalcu, iz previdnosti oznacujemo za »potencialne«, saj je opremljenost
gradiva s kontekstualnimi podatki pomanjkljiva oz. nesorazmerna, zaradi Cesar je otezena
podrobna opredelitev u¢inkovanja teksta v konkretnih okolis¢inah izvedbe in posledi¢no
njegova osrednja funkcija. Brez dvoma lahko o tekstih (resda institucionalnih) zavez v
celoti govorimo le v primeru prvega modela, ki vsebuje pravne prisezne obrazce iz 18.
stoletja.

I. PRAVNI PRISEZNI OBRAZCI (18. STOL.)

Tri osrednje kategorije smo najprej preizkusili na delu pravnih priseznih tekstov iz mo-
nografije Petra Ribnikarja Slovenske podlozniske prisege patrimonialnega sodisca Bled
(1976). Gre za urejeno in komentirano zbirko 176 pravnih obrazcev, od katerih smo v
model vkljuéili vzorec 70 zaporednih tekstov, ki so v izvirni objavi ostevil¢eni od 30 do
100. Uvrstitev pravnih obrazcev'* v okvir folkloristi¢ne razprave o folklornih obrazcih je
pomembna za odkrivanje intertekstualnih povezav, ki so se skozi stoletja vzpostavljale
v jezikovnih praksah slovensko govorecega prebivalstva. Ribnikar je zgradbo priseznih
tekstov razdelil na Stiri dele: 1) navedba zapriseZenca, tj. kdo prisega; 2) navedba, komu
zaprisezenec prisega —navadno sledi ustaljeno zaporedje bozjih oseb, ki jim sledijo svetniki
in angeli; 3) navedba okolisCin, o katerih pri¢a zaprisezenec — gre za jedro prisege, ki ga

4 Pravni obrazec v pravnozgodovinski terminologiji pomeni pisno predlogo, ki zaradi nabora stalnih ali vsaj
predvidljivih sestavin sluzi kot izhodis¢e za pripravo daljsih pravnih tekstov.
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ni bilo mogoce vnaprej dolociti; 4) rotitev zaprisezenca, da je v prisegi govoril resnico
(Ribnikar 1976: 32-36). Med razli¢nimi prisegami zbirke sta se konkretnim okoli§¢inam
v najvedji meri prilagajala prvi in tretji del, v drugem in éetrtem delu pa so se ustalile
sestavine, ki nas najbolj zanimajo. Za razliko od krajsih tekstov drugega in tretjega mo-
dela, ki jih zaradi kratkega obsega v nadaljevanju navajamo v celoti, bomo na tem mestu
ilustrativno navedli le eno podloznisko prisego v izvirnem prepisu iz Ribnikarjeve objave
(1976: 67) z dodano poknjizeno razli¢ico:

(84)

Jest Ansche Potoschnig Perschesem Pruti Bogu ozhetu Sinu in Suetimo
Duho, eno pravo inu Zista Persego, da iest, inu moja Dersina is nasche greske
gmaine ta Zait tega Sedaniga gaspoda Thomana nobene Lefsnike nifsem
Posekau, inu tude nobene nifsem Safse Pofsekat Pustou, toku guisno koker
mene Bug, inu ta Zista Bres Usiga Madesha Spozeta Diviza Mate Maria,
inu use Bosie Suetnike na Moja Possledno Vuro Pomagat ozhe. Amen.

[Jaz, Anze Poto¢nik, prisezem proti Bogu Ocetu, Sinu in Svetemu duhu
eno pravo in ¢isto prisego, da jaz in moja druzina iz nase grajske gmajne
ta cajt tega sedanjega gospoda Tomana nobene lesnike nisem posekal in
tudi nobene nisem zase posekati pustil, tako gvisno kakor meni Bog in ta
Cista, brez vsega madeza spoceta Devica mati Marija in vsi bozji svetniki
na mojo poslednjo uro pomagati ho¢e[jo]. Amen.]

I. kategorija: usmeritev kazni

Kategorija daje odgovor na vprasanje, koga doletijo posledice, navedene v izjavi. V
pravnih priseznih obrazcih prvega modela so vsi teksti usmerjeni v tistega, ki prisego
izreka, saj gre za visoko formalizirani pravni zZanr in je funkcija teksta v kontekstu sodnih
procesov nedvoumna.

I1. kategorija: opredelitev kazni
Kategorija odgovarja na vprasanje, kako je v tekstu opredeljena posledica, ki se obeta
izjavljalcu ali naslovniku glede na usmeritev 1. kategorije:
a. nedosegljivost nebes: dusa, na veéne Case loCena od nebeskega kraljestva (50);
b. prekletstvo: zavrzeno, frdamano bitje (50);
c. telesna kazen za casa Zivljenja: tudi na tem svetu mene (prico) Strafaj (77, 79, 81).
Verodostojnost izreCenega so govorci namesto z obetom potencialne kazni opredelili
s pomocjo primerjave z obetom bozje pomoci v zadnjih urah ¢lovekovega telesnega
(zemeljskega) zivljenja; ubeseditve torej v veliki vecini sledijo vzorcu »tako gotovo (gvi-
sno), kot je gotova bozja pomoc¢ v ¢asu, ko se bo moja dusa locila od telesa«; gl. 3049,
51-80, 82—100). Da je dodatek obeta pogube oz. prekletstva v pravnih obrazcih redek,
Ribnikar primerjalno potrjuje na podlagi gradiva celotne zbirke, saj ju prepozna le pri
dveh zapisovalcih: »Sklicevanje zaprisezencev na kazen pogubljenja, ¢e ne govori[jo]
resnice, sta v prisegi zapisala le Polak in Breznik« (1976: 39).
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I11. kategorija: izvrSna sila/kaznovalec

Kategorija odgovarja na vprasanje, kdo ali kaj izvrsi kazen kot neposredni ali posredni
kaznovalec, tj. avtoriteta, zmozna uresniéitve sankcij, ¢e so te upravicene. Ker so v mno-
gih tekstih uporabljeni izpusti (efc.), na mestih, kjer so vloge kaznovalca samoumevne,
zgledov nismo opremili s Stevilénimi vrednostmi:

a. nadnaravno bitje: angeli, Sveti duh, Bog Oce, [Bog] Sin, Devica Marija;

b. svetnik: vsi svetniki (brez konkretnih poimenovanj svetnikov).

Zaradi izrazitega ponavljanja sestavin v drugem in Cetrtem delu zgradbe priseg in le
manj$ih odstopov, je mogoce model pravnih priseznih obrazcev na podlagi pregledanih
70 tekstov posploSeno ubesediti kot:

Jaz [ime] prisezem proti/k/v/(brez predloga) Bogu [Ocetu), Sinu in Svetemu duhu, da
je [vsebina zaveze] tako gotovo, kot je gotova bozja pomoc v casu, ko se bo moja dusa
locila od telesa.

Po jezikovni plati je pomembno vprasanje rabe predlogov v priseznem gradivu, kar
zgornja ubeseditev nakazuje z variantami med poSevnicami. Po pogostosti si jezikovna
sredstva pri opredeljevanju orientacije prisege k neki avtoriteti (izvr$ni sili ali kaznovalcu
v III. kategoriji) sledijo tako: proti (31-krat), k (22-krat), v (12-krat) in brez predloga (6-
krat). Brez sklica na avtoriteto je le en primer. Predlog pri v zgradbi u€inkuje kot dodatna
podkrepitev in zato nekak$na (neobvezna) podaljSava oz. razsiritev'> — naveden je v dru-
gem delu desetih obrazcev (89-91, 94-100), in sicer vsakic v zvezah »pri mojem/svojem
zivotu«. Odsotnost rabe predloga na je mogoce pripisati dejstvu, da so prisezniki prisege
v obravnavanem obdobju izvajali skoraj izklju¢no tudi z neverbalnimi znaki, najpogosteje
s tremi dvignjenimi prsti desne roke, ki je bila t. i. ¢ista ali prisezna roka, ter z levo roko
na svetem (prav tako simbolno Cistem) predmetu, skozi katerega se je priseznik skliceval
na avtoriteto Boga (gl. tudi Orel 2009: 15, 20). To bi pomenilo podvojitev oznacevalca v
ubeseditvi teksta in v spremljajoci kretnji. Pomen izbire predlogov za orientacijo razmerij
znotraj modela zavez se med drugim odraZa tudi v mlaj$i frazeologizaciji zveze prisegati
na X, pri ¢emer X predstavlja nekaj, kar izjavljalec vrednoti kot pomembno: prisegati na
redno jutranjo telovadbo, prisegati na ekolosko pridelano hrano ipd.

Pravni prisezni obrazci so edina besedila, v katerih je izjavljalec tudi opredelil in s
prilastkom vrednotil svojo prisego; najpogosteje so jim prisezniki pripisovali atribute:
prava, resnicna, verna, cista, izrecna (slednja le enkrat v tekstu st. 55). Edini primerljivi
obrazec v sodobnem gradivu so t. i. »Castne besede«. Te so vsakokrat eksplicitno oznacene
kot castne v kontekstu skupnosti, ki jih podrobneje opredeljuje in uveljavlja (pionirji,
skavti, taborniki itd., gl. Kvarti¢ 2023: 131, 143, 145, 246, 264).

15 Zagovarjamo stalis¢e, da je koncept podaljSave oz. razsiritve, kadar se pomen izhodi$¢nega teksta ne spre-
meni, in dopolnitve, kadar se pomen izhodis¢nega teksta spremeni, mogoce uporabiti tudi pri obravnavah zanra
priseg in besednih zavez nasploh. Po Permjakovu (1970) je uporabnost konceptov razsiritve in dopolnitve za
sodobno paremiologijo na slovenskem gradivu utemeljil Matej Meterc (2022).
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II. FOLKLORNI OBRAZCI KLETEV IN ZAVEZ (19. STOL.)

Drugi model smo oblikovali na podlagi starejsih kratkih folklornih obrazcev iz zbirke
narodopisnega gradiva Karla Streklja, ' ki jih Institut za slovensko narodopisje ZRC SAZU
hrani v svojem arhivu, javno dostopni pa so v obliki skeniranih rokopisov na spletni strani
Digitalne knjiznice Slovenije (dLib) pod naslovom Rokopisna zapui¢ina Karla Streklja.
Teksti so v nadaljevanju izpisani po vrsti, kakor so jih Strekljevi dopisniki uvrstili na
seznam, njihovo $tevil¢enje z izvirnih dokumentov pa zaradi preglednosti na spodnjem
seznamu ni upoStevano. Gre za gradivo, ki je v naslovih rokopisov vsebovalo indice, da
vsebuje kletvam sorodno gradivo (npr. naslova »Kletvine« ali »Kletve, rotiva, rotve«), in
zelo verjetno je, da je obrazcev, ki ustrezajo merilom modela, v celotnem arhivu Se vec,
saj so lahko vklju¢eni med reke, pregovore in druge paremioloske zanre, tudi t. i. vraze
(prim. Mencej 2017: 56-57), ali pa so vkljuéeni v daljse pripovedno gradivo. Stevilne
rokopisne strani ne vsebujejo drugih metapodatkov, zato gradivo okvirno datiramo v
drugo polovico 19. stoletja.

1. Sem ziher pes, da ni res. (SZ 6/189: 3)

2. Napravim rajsi takoj harikiri, kakor da bi tebi kaj povedal. (SZ 6/189: 3)
S tega mesta de se ne ganem, ce ni to res! (SZ 6/208: 2)
Cerne mravlje de me snedo, ce je také! (SZ 6/208: 2)
Male misi de me Ziviga snedo, ce je tako! (SZ 6/208: 2)
Takiga de male misi snedé, ko je on! (SZ 6/208: 2)
Ce je to res, tik de postanem, ko en kljuc! (SZ 6/208: 2)
Cern de bo, ko zuza (?)," ce ni to rés! (SZ 6/208: 2)
9. Kiij [...] de me reberna (= smrt) vzame, ce je to tako!'s (SZ 6/208: 2)
10. Pamet de me mine, ce je to laz! (SZ 6/208: 2)
11. Ce sem jaz to govoril, de mi jezik na nebé prisahne!" (SZ 6/208: 2)
12. Celjusti de mu riz (= lat: de) pante padnejo, kdor je to rekel! (SZ 6/208: 2)
13. Zemlja de me pozré, ¢e mu odpustim. (SZ 6/208: 2)
14. Mozgi de se mi posusé, ce je to moj otrok! (SZ 6/208: 2-3)

%N L AW

16 Gradivo navedenih kratkih folklornih Zanrov iz Strekljeve zbirke je v tej obliki in obsegu objavljeno prvi¢,
zato smo ga v primerjavi z gradivom prvega in tretjega modela nekoliko izdatneje opremili s komentarji, ki
resda ne zados§Cajo za podrobno kontekstualizacijo, olajSajo pa prepoznavo §tevilnih intertekstualnih vezi z
drugimi folklornimi enotami, zlasti povedkami, ki jih v prvem in tretjem modelu nismo uspeli prepoznati v
toliksnem obsegu.

'7 Najverjetneje sorodno z razsirjenim primerjalnim frazemom ¢rn kot Zuzek/hros¢c, a v kontekstu kazni lahko
o izvoru in pomenu pocrnelosti le ugibamo.

8 Kuj ali koj, ‘takoj’, je v izvirniku opremljen z razlago v nemséini in sodi med jezikovne znake, ki v $tevilnih
tekstih zavez ucinkujejo kot izraziti katalizatorji u¢inka zaveze. V drugih, tudi mlajsih kontekstih med take
znake v kontekstu besednih zavez priStevamo Se npr. takoj, ta moment/trenutek, tukaj in zdaj, pri (tej) prici
ipd. O frazeologizirani podkrepitvi z zvezo pri prici, ki ji prav tako lahko poiS¢emo izhodi§¢no pomensko mo-
tivacijo v sodnih procesih, gl. tudi prica v Snoj 2015 in PletersSnik 2014 ter podrobneje v pravnozgodovinskem
kontekstu v Skrubej 2002: 173-176).

? Kazni za krivoprisezni§tvo so v zgodovini pogosto povezane s telesno kaznijo, ki zadeva jezik kot telesno
sredstvo greha (prim. Kambi¢ in Budna Kodri¢ 2004: fol. 3v); na primeru tega in podobnih obrazcev bi lahko
ugotavljali tudi svetopisemski vpliv: »Jezik ti bom prilepil na nebo, da bo§ onemel in jim ne bo§ ve¢ opomi-
njevalec, kajti uporna hisa so.« (SSP3, Ezk 3:26)
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15. Mozgi de mi posahnejo, ce sem jaz oce tega otroka! (SZ 6/208: 3)

16. Cerni orli de ti oci izkljujejo, zapeljivka! (SZ 6/208: 3)

17. Méra (= Alp)™ de te zadusi! (SZ 6/208: 3)

18. Roka de mi usdhne, ¢e sem ga jaz udaril! (SZ 6/208: 3)

19. Noge de mi zastanejo, ce sem jaz tam bil! (SZ 6/208: 3)

20. Z jasniga néba de me stréla ubije, ¢e besede ne derzim, kar ti obljubim! (SZ 6/208: 3)
21. Prico de upredem (= peream),** ce ni to res! (SZ 6/208: 3)

22. To babo de mesec noc in dan virba! (SZ 6/208: 3)

23. Tudi se rece: Tebe de Mora urba! (SZ 6/208: 3)

24. Hudobnez! [a] Sreca ti zaspala! [b] Srece nikoli ne gledal! (SZ 7/43: 1)

26. Da bi te mesec urbal! (SZ 9/152, 5: 5)

27. Da bi te mora urbala! (SZ 9/152, 5: 5)

28. »Da te tri buteri! Ti butan til« je na Stirskem navadna psovka [sic]. Butavka po-
menja vassa foetida«, Teufelsdreck. (Ze v »Mittheilungen des historischen Vereins
fiir Krain« sem tega hudega duha omenil in ga priméril iranskemu Daéva Buiti
etc.) (82 9/153, 2: 2)

29. Med Pohorci sem nasel psovko [sic] deselj. »Da bi te deselj** odnesel.« Vec nisem
mogel o njem zvediti. Stirski Nemci: Du verflickster Daschel. (Strekelj: cf. bair.
Ddse Hexe.) (SZ 9/153, 3: 3)

30. Vrag ti grud pretekal! (SZ 9/153, 7: 7)

31. Zdravje ti zaspalo! (SZ 9/153, 7: 7)

32. Uima te vzela! ! (SZ 9/153, 7: 7)

33. Kuga te vgnjela! (SZ 9/153, 7: 7)

34. Naglica te zadela! (SZ 9/153, 7: 7)

35.8. Petka te potila! (SZ 9/153, 7: 7)

36. Bog te ubil! (SZ 9/153, 7: 7)

2 Nem. Alp- ali Albtraum, ‘noéna mora’. V nemskem ustnem izro¢ilu so za no¢ne more najpogosteje kriva
Skratom podobna bitja—nem. Alp (sg.), Alpen (pl.) slovar opredeljuje kot »koboldhaftes, gespenstisches Wesen«,
‘Skratom podobna strasljiva bitja’), ki ¢loveka na razli¢ne nac¢ine mucijo, dusijo in mu ne pustijo spati (Duden
2023). V slovanskem izro€ilu je vzrok za no¢ne more pripisan delovanju bitja, imenovanega mora ali mara
(gl. Levkievskaja 2004b: 178—179); enako v slovenskem folklornem sistemu, v katerem ima mora najveckrat
podobo starke, gl. npr. Maticetov 1968: 225 in podrobno predstavitev predstav o teh bitjih v Kropej 2008: 323).
2! Lat. glagol pereo s pomenoma ‘umreti’ in ‘izginiti’ lahko povezujemo vsaj s telesno smrtjo. Prim. splo§no
razsirjeno prakso ritualnega (besednega) izganjanja v luci slovanskih tradicijskih verovanj (Agapkina, Vino-
gradova 1999: 392-397) in primerljivo besedno izni¢evanje v slovens¢ini in estonscini v Babi¢, Voolaid 2018,
ki se je kot pogost mehanizem ohranilo tudi v sodobnih kletvicah. Ne smemo pa enaciti folklornega konteksta
v latin§¢ini kot metajeziku, ki sluzi za opis pomena, ter v slovanskem oz. slovenskem folklornem kontekstu
izprianega primera, v katerem je glagol upresti. Ta vzbuja zanimanje, saj ga izmed dostopnih jezikovnih virov
najdemo le v Slovensko-nemskem slovarju, v katerem Pletersnik (2014) navaja nemsko razlago ‘sich wund
spinnen’.

22 Iz istega vira je besedo deselj v Slovensko-nemski slovar vklju¢il tudi Pleter$nik (2014).
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I. kategorija: usmeritev kazni
Kategorija daje odgovor na vprasanje, koga doletijo posledice, navedene v izjavi.?
Kategorija priseznika je izrazena samo z zaimki in osebnimi glagolskimi oblikami (me;
sem, bom ...), medtem ko je naslovnik v nekaterih tekstih eksplicitno poimenovan: baba,
hudobnez, butan, zapeljivka itd.:
a. izjavljalec (zaveza): 18 primerov (1,2, 3,4,5,7,8,9,10, 11, 13, 14, 15, 18, 19,
20, 21, 25);
b. naslovnik (kletev): 18 primerov (6, 12, 16, 17,22, 23, 24, 26, 27, 28, 29, 30, 31,
32,33, 34, 35, 36).

I1. kategorija: opredelitev kazni
Kategorija odgovarja na vprasanje, kako je v tekstu opredeljena posledica, ki se obeta
izjavljalcu ali naslovniku glede na usmeritev 1. kategorije:*

a. smrt: pozrtje (4, 5, 6, *9, *¥12), bolezen (33), zivi zakop (25, *13), neopredeljena
(9, *28, 37), zadusitev (17), udar strele (20), samomor (2);
bolezen: odsotnost zdravja (31), kuga (*33), neznana (*30,% *35);
izginotje: neopredeljeno (21), ugrabi vi§ja sila (*28, 29, 32);
trpljenje: mesec muci [nosi?] (22, 26), mora mugi [tla¢i] (¥17,% 23, 27),% vrag muci (30);
telesna poskodba ali omejitev: ohromitev telesa (19, 3), neznana (*7), izpah
celjusti (12), zrascenje jezika (11), odmrtje roke (18);
umska pohaba ali omejitev:*® susenje mozganov (14, 15), izguba razuma (10);
g. preobrazba: pes (2), neznana (*7, *8);
h. nesreca: izginotje sre¢e (24a, 24b).%

oo T

)

I11. kategorija: izvrSna sila/kaznovalec
Kategorija odgovarja na vprasanje, kdo ali kaj izvrsi kazen kot neposredni ali posredni
kaznovalec, tj. avtoriteta, zmozna uresni¢itve sankcij, ¢e so te upravicene:

2 Kriterij razloGevanja smo oblikovali zlasti na podlagi glagolskega naklona in redkih kontekstualnih podatkov.
2+ Primeri, oznaceni z *, pomenijo tekste, ki nadredni kategoriji le delno ustrezajo, zato smo jih tja uvrstili
pogojno. Vecinoma gre za tekste, ki so bili prvotno uvrs¢eni v eno od ostalih kategorij, a dopus¢amo alternativne
razvrstitve na podlagi morebitne neustrezne opredelitve njihovih semanti¢nih prvin.

2 Mogoca je povezava s t. i. kletvami pri materinem mleku, ki so znane v juznoslovanskih izro¢ilih (gl. npr.
Deteli¢ in Deli¢ 2012).

26 Dovrsnost glagola nakazuje smrtnost mucenja, a po splo§nem verovanju v slovenskem jezikovnem prostoru
mora sprva dlje ¢asa muéi zrtev z dusenjem ali pitjem krvi, ki kratita spanec (gl. Mati¢etov 1968; SEL 2004:
34; Kropej 2008: 323; Ivanci¢ Kutin, Mrvi¢ in Kropej Telban 2022: 190-191).

2" Mesec in mora imata sicer neposredno povezavo s povzro¢anjem nespecnosti, ki se v slovanskih tradicijskih
verovanjih sama po sebi pogosto pojavlja kot kazen krivih ljudi, hudodelcev in gre$nikov (prim. Vinogradova
in Gura 1995: 168-171).

% Vsi trije teksti v tej podkategoriji so v veliki meri prekrivni, kazen v njih pa se deloma nanasa tudi na telo,
ne zgolj na um. O pomenu in izvirih motivacije za kazen, ki kot brezumje prizadene umske zmoznosti posa-
meznika, gl. v Agapkina in Belova 2012: 368-371.

2V primeru, ki je v tem besedilu naveden pod zaporedno Stevilko 24, lahko razpoznamo dva sklenjena teksta,
za katera je mogoce domnevati, da sta se uporabljala lo¢eno, Ceprav se po kletveni funkciji povsem prekrivata,
saj oba sluzita za izraz odrekanja sre¢e v naslovnikovem Zivljenju.
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a.  poosebljeni naravni elementi in sile:*® zemlja (13),*' strela (*20), ujma (32), kuga
(33), mesec (22);

b. nadnaravno bitje: bog (36), smrt (8), mora (17, 23), vrag (30), buteri (28), deselj
(29);

c. zival* mravlje (4), misi (5, 6), ¢érni orli (16);

d. svetnik: sveta Petka (35).%

III. SODOBNI FOLKLORNI OBRAZCI KLETVIC IN ZAVEZ (21. STOL.)

Kronolosko je gradivo tretjega modela, s katerim smo preizkusili tri kategorije, najmlaj-
Se in sestavljeno iz dveh delov. Prvi del tvorijo teksti iz priloge »Besedilna realizacija
pragmati¢nih frazemovy, ki je del monografije Pragmaticna frazeologija (Jakop 2006:
188-212). V kontekstu jezikoslovnega dela so ti teksti obravnavani kot pragmaticni
frazemi in opremljeni z zgledi iz besedil:
1. bes me plentaj (188)
bes te lopi (188)
bog mi je prica (189)
Castna beseda (191)
da bi te grom (192)
da bi te strela (192)
da bi te zlodej (192)
da bi te vrag (192)
. da te bes opali (192)
10. kurc te gleda (197)
11. naj hudic vzame vse skupaj (200)

R R o)

3 Podobno kot v starejsi slovenski folkloristi¢ni literaturi (npr. Mati¢etov 1968: 214, 225-226) pri navajanju
primerov III. kategorije lo¢ujemo med a) poosebljenimi naravnimi silami ter b) nadnaravnimi bitji. Gre za
splosne oznake, ki ne upostevajo konkretnih kontekstov in prisotnih elementov tradicijskih verovanj, sluzijo
pa enotni in preglednejsi klasifikaciji.

31 Poleg ustaljenih podob zemlje kot mesta pokopa (biti pod zemljo, spraviti koga pod zemljo; Pleter§nik 2014),
velja pozornost usmeriti zlasti na frazeme in paremije, v katerih je zemlja personificirana kot dejavni udeleze-
nec v procesu usodne interakcije s Clovekom, npr.: zemlja vzame koga ‘umreti’ (Rajnkega Mirkota je spomladi
zemlja vzela.); bo zemlja ven vzela (Tudi ¢e se ne pozdravi, bo pa zZe zemlja ven vzela.); ne biti vreden, da te
zemlja nosi (Ta nikoli ni bil vreden, da ga zemlja nosi!); verovanjska sodba: zemlja si vzame, kar je njenega.
Personificirana podoba zemlje je pogosta: izginil je, kot bi ga zemlja pozrla, kot bi se v zemljo udrl (SSKJ2).
Zanimivo povezavo med rabo kletvenih obrazcev in zemljo vsebuje frazem kleti, da se zemlja trese (SSKJ2).
Zemlja ima v ve¢ verovanjskih sistemih (tudi slovanskih) neposredno povezavo s ¢lovesko minljivostjo kot
zadnje pocivaliSce trupla po telesni smrti (Belova, Vinogradova in Toporkov, 1995: 315-321; prim. z danes
clovek, jutri ¢rna z[emlja] v PleterSnik 2014).

32 Stevilo ima pomembno vlogo v folklornem sistemu. O tem priéajo $tevila Zivali v motivih povedk (Kropej
Telban 1995, 2015) ali Stevila pri odStevanju v magijskih folklornih obrazcih, kot so zagovori (Babi¢ 2015:
101, 109) ter navsezadnje v stopnjevanju in evfemizaciji nemagijskih folklornih obrazcev — kletvic (Babi¢
2015: 42). Zaradi tega smo ohranili slovni¢no kategorijo Stevila nespremenjeno.

3 Sveta Petka, bizantinska kr$¢anska svetnica, puséavnica in spokornica, ki je Zivela na prelomu iz 10. v
11. stoletje, se v nekaterih juznoslovanskih kontekstih povezuje z Mokos, slovanskim Zenskim bozanstvom
rodovitnosti. Povezavo omogoc¢a motiv preje (gl. Kropej 2008: 116—117, prim. z Mencej 2013: 45-59).
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12. naj me hudic (vzame) (200)

13. naj me koklja brene (200)

14. naj me strela (ubije/zadane/udari/rukne) (200)

15. naj me vrag (201)

16. naj me vrag/bog pocitra (201)

17. naj me vrag vzame (201)

18. naj vas bes lopi (201)

19. nekam se zaleti (201)

20. pejte k vragu (203)

21. pejte v kurac (203)

22. pejtipejte v rit (203)

23. pejte se srat (203)

24. picka (ti) mater[iJna (203)

25. pisi me v uho (203)

26. pojdi se solit (204)

27. pojdi v kurac (204)

28. pojdi v pizdo (mater[iJno) (204)

29. prmejdun (205)

30. prmejdus (205)

31. primojdun (205)

32. primojdus (205)

33. pri moji dusi (205)

34. pri moji veri (205)

35. roko na srce (205)

36. solit se pojdi (206)

37. spelji se (206)

38. to je moja zadnja beseda (208)

Poleg navedenih so zanimivi Se primeri zgradb tipa ni vrag (202), ni hudic¢ (202), ni
Sment (202), ki odrazajo visoko mero prepri¢anosti govorca v ubesedeno, ne da bi govorec
pri tem impliciral prvoosebno vpletenost kot nosilec morebitnih posledic, kot tisti, ki jam¢i,
zagotavlja. Razmerje teh zgradb s folklornimi obrazci s seznama se pokaze z zamenjavo
zveze ni + bitje, npr. Ni vrag, ce se ne bo to Se kdaj ponovilo : Vrag me vzemi, ce se ne
bo to Se kdaj ponovilo. Tudi pri tem se kaZze razsirjanje oz. spreminjanje funkcij, ki jih
imajo obrazci besednih zavez v sodobnem vsakdanjem sporazumevanju — v primerjavi s
starej$im gradivom drugega modela je izrazit zlasti premik v hierarhiji funkcij posami¢nih
tekstov, in sicer od konativne funkcije k emotivni in faticni (Jakobson 1989: 154—-156;
prim. Ljung 2011). Zgradbenim tipom ni + bitje so sorodni tudi izrazi s predlogom za,
npr. za boga (svetega/milega) (211), za bozji cas (211), za pet kristusovih ran (211), za
pet kriscevih ran (211), za prmej (211), za prmejdus (211), za (sveto) kriscevo voljo (211),
za vraga (211) — nasteti primeri so izpostavljeni zlasti v vzklikih.

V drugem delu dodajamo nekaj izbranih primerov iz avtorjevih terenskih zapiskov
(Mrvi¢ 2022-2023). Spodnje gradivo sluzi dopolnitvi modela, a ker je bilo zapisano
razli¢no natan¢no, posamezne tekste navajamo v poknjizeni obliki, opremili pa smo jih z
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okvirnimi podatki, ki obsegajo kraj in leto zapisa ter spol in starost govorca; kjer natancen
podatek o starosti ni bil na voljo, je dodana priblizna ocena zapisovalca.

39.Ja, dam glavo stran, da je imel vsaj dva metra! [Sevnica, 2023, m., 51.]

40.  Verjemite, ko vam recem, da bi v tistih ¢asih polovica zgodovinarjev dala roko
stran za tako tehnologijo. [Ljubljana, 2023, m., 43.]

41. Roko na srce, tale se Se dolgo ne bo pobral. [Ljubljana, 2022, m., 34.]

42. Ah ... Bog me Strafaj, ce ni res! [Bostanj, 2023, z., 64.]

43.Ja pa model, nisem to jaz na sliki, no, ce ti recem, majke mi! [Ljubljana, 2023,
Z.,22.]

44. 0, ti laznivec, ti, da bi se ti jezik posusil, ko take pravis! [Krsko, 2022, m., 43.]

45. Se mi lahko takoj jezik posusi, e ni bilo tako. [Sevnica, 2022, z., 46.]

46. Ne, dam glavo prec, ¢e ne bo drugi teden spet zatezila. [Sevnica, 2023, m., 53.]

47. Preklet naj bom, ce mu Se kdaj kaj verjamem. [Bostanj, 2023, m., 73.]

48. Bog me, da nisem! [Brezice, 2023, 7., 39.]

49. Bog daj, da bi ti gobec razneslo! [Odziv na kihanje bliZznjega; Bostanj, 2022, m.,
<20.]

50. Daj bog, da ti nikoli vec ne rata! [Bostanj, 2023, m., 58.]

51. Bog/Pas mater, ce ni res! [Obe varianti istega govorca; Krsko, 2023, m., 53.]

52.Ja, pa lahko ti stokrat prisezem, da ga nisem jaz klical! [Sevnica, 2023, m., 32.]

53. Prisezem ti na vse, kar imam, da bi ga vzela, ce bi ga le lahko. [Ljubljana, 2022,
Z.,55.]

54. Gorje ti, e se mi Se kdaj zlazes! [Sevnica, 2023, m., 63.]

I. kategorija: usmeritev kazni
Kategorija daje odgovor na vprasanje, kdo je deleznik posledic, navedenih v izjavi:
a. izjavljalec (zaveza): 28 primerov (1, 3, 4, 11-17, 29-35, 38, 39, 41-43, 4548,
51-53);
b. naslovnik (kletev): 25 primerov (2, 5, 6-9, 10, 11, 18-28, 36, 37, 44, 49, 50, 54).

I1. kategorija: opredelitev kazni
Kategorija odgovarja na vprasanje, kako je v tekstu opredeljena posledica, ki se obeta
izjavljalcu ali naslovniku glede na usmeritev I. kategorije:
a. smrt. obglavljenje (39, 46), udar groma/strele (5, 6, 14);
b. izginotje: ugrabitev (7, 8, 12, 15, 16, 17, 20, 48, 53), povezava s spolovili ali z
izlocali (21, 22, 27, 28), neopredeljeno (37);
c. trpljenje: neopredeljeno (1, *7, *8, *15, *42, *48);3
d. telesna poskodba: breca (13), udarec (2, 9, 18),* ozganje (9), odsek roke (40),
nezgoda (19), posusenje jezika (44, 45), poSkodba ust (49);
e. nesreca: splosno (47, 50, 54), prekletstvo duse (29-33, *47);

3V primerih, kjer je o€itna elipsa (npr. naj me vrag), smo tekste prvotno razvrstili v podkategorijo izginotja
(naj me vrag vzame), drugotno pa $e v podkategorijo trpljenja, saj kazen ni dovolj natan¢no opredeljena.
3 Zaradi pomanjkanja konteksta upostevamo dva pomena glagola opaliti, in sicer ‘udariti’ in ‘ozgati’.
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f.  kazen sorodstva: matere (24, 43, 51);
g. statusno oskodovanje: izguba imetja (11, 53), izguba Casti (4, *34);
h. drugo: neopredeljeno ali nejasno (10, 23, 25, 26, 42, 38), ni kazni (3, 35, 41).

I11. kategorija: izvrSna sila/kaznovalec
Kategorija odgovarja na vprasanje, kdo ali kaj izvr$i kazen kot neposredni ali posredni
kaznovalec, tj. avtoriteta, zmozna uresnicitve sankcij, ¢e so te upravicene:

a. poosebljeni naravni elementi in sile: grom (5), strela (6, 14);

b. nadnaravno bitje: bes (1, 2,9, 18), bog (3, 16, 42, 48, 49, 50, 51), hudi¢ (11, 12),

vrag (8, 15, 16, 17, 20), zlodej (7);

c. zivali: koklja (13), pes (51);

d. nmezmano: kurec (10).

V tekstu §t. 40, ki je dodatno oznagen z znakom (*), nismo prepoznali jezikovnih
sestavin, znacilnih za zgradbo folklornega obrazca zaveze. Tekst §t. 40 namrec lahko kot
frazem uvrstimo med izraze opisne ali deskriptivne kategorije (frazem lahko za razliko
od folklornega obrazca opisuje dejanja in stanja tretjih oseb), medtem ko je folklorne
obrazce mogoce preucevati le v okviru njihovega izvajanja, zaradi Cesar jih uvr§¢éamo v
performativno kategorijo. Dolocene zgradbe folklornih obrazcev so se z izpusti sestavin
preoblikovale do te mere, da se je ob pomanjkanju zunajjezikovnega konteksta poveca-
la njihova dvoumnost, zlasti ko izpade zaimek, na podlagi katerega lahko sklepamo o
usmeritvi obrazca, kar je opazno pri tekstu §t. 39 (Bog mater, e ni res! oz. Pas mater,
ce ni res!). Tega ne bi mogli ustrezno klasificirati brez razsirjenega konteksta, ki nam
pove, da je govorec z izjavo podkrepil ravnokar povedano in s tem jamcil za resni¢nost
svojih besed — torej je obrazec usmeril proti sebi. Nadalje opazimo, da dodatek besede
»lahko« v zgradbah tekstov 45 in 52 kaze neke vrste mehc¢anje obrazca, saj ta ne pomeni,
da se je z izrecenim nekdo zares zavezal, temve¢ da se je pripravljen zavezati, kar pa
kljub temu uc¢inkuje kot »prava« zaveza. Poudariti je treba, da tekste zavez v tretjem
modelu obravnavamo izkljuéno kot sredstva podkrepitve povedanega, pri ¢emer jih
najverjetneje niti izjavljalci niti naslovniki niso Steli za dejanske zaveze, ki bi jim sledile
resne posledice. Posebno omembo si na tem mestu zasluzijo kletvice, ki smo jih v rabi
zabelezili na terenu in se lahko povsem zamenljivo pojavljajo na mestih, kjer bi pricako-
vali folklorne obrazce besednih zavez, prim.: Glej, ¢astna [beseda], da ga ne bom nikoli
vec pustil delati samega. : Jebemti/jebenti, da ga ne bom nikoli vec pustil delati samega,
vendar jih zaradi obsega razprave nismo uvrstili na seznam gradiva. V primerih, ko so
uporabljene kletvice, najveckrat pride do spremenjenega konteksta izrekanja, saj izbira
zanra kletvic po eni strani pomeni poudarjeno emotivno funkcijo, ki pa jo po drugi strani
zaradi vulgarnosti besedja spremljajo dolocene omejitve v vsakdanji rabi. V povezavi
s kletvicami in tabuiziranim besedjem velja izpostaviti Se proces evfemizacije, ki je s
preoblikovanjem sestavin zaznamoval zgradbe Stevilnih obrazcev tretjega modela. Po
Stevilu izstopajo obrazci od 29. do 32. primera, tj. obrazci s sestavino dusa.*

3¢ O etimologiji te skupine izrazov, v kateri so ohranjeni odrazi evfemizacije posami¢nih sestavin, podrobneje

v Furlan 2017-.
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NEKAJ SKLEPNIH MISLI

Prenos gradiva v tri izbrane kategorije izhodi§¢énega razsirjenega Zzanrskega modela
besednih zavez je postopoma izoblikoval tri primerljive, a bistveno okrnjene modele
izrazito raznolikega gradiva, ki nam Ze ob prvi poskusni primerjavi gradiva ponudijo
zanimive podatke, s katerimi lahko poglobimo razumevanje folklornega zanra zavez.
Poudariti velja, da si sami modeli sledijo kronolosko po starosti virov, ne po starosti
obrazcev, ki so razvr§ceni vanje. Teoreticno je denimo mogoce, da so posamicni obrazci
tretjega modela po izvoru starejsi od obrazcev drugega modela, nekateri izmed njih so
se zagotovo uporabljali v 19. stoletju, a ker so podatki o rabi omejeni, lahko zanesljivo
sklepamo zgolj o tem, da so vsi navedeni teksti starejsi od virov, v katerih so bili zapi-
sani. Z razsiritvijo gradivske osnove, zlasti terenskega dela, bi lahko povecali moznost
za natancnejSe sklepanje o tem, iz katerega dela daljsih priseznih obrazcev (ne glede na
njihov izvor in Zanrske spremembe) so se razvili kratki folklorni obrazci besednih zavez,
kot jih poznamo in uporabljamo danes. V tem oziru si lahko folkloristi¢ne raziskave po-
magajo tudi z dognanji frazeologije in paremiologije, vendar zgolj jezikoslovni podatki ne
zadoSc¢ajo za poglobljene analize, ki bi z ravni teksta zadostno segle na raven teksture in
konteksta. Ugotovimo lahko, da se reference sestavin tekstov v tretjem modelu, ki okvirno
predstavljajo sodobno jezikovno gradivo in gradivo s konca 20. stoletja, bolj navezujejo
na pravne priseZne obrazce prvega modela kot obrazce zavez in kletev drugega modela.
To ponuja hipotezo o prehodu tekstualnih drobcev pravnih praks v SirSo jezikovno rabo
in njihovo popularizacijo, ta pa je utegnila med kratkimi folklornimi zanri slovenskega
folklornega sistema izpodriniti starejse folklorne obrazce. Ti starej$i obrazci zavez, kakor
kaze gradivo iz Strekljeve zbirke, vsebujejo nezanemarljiv delez elementov predkri¢anskih
verovanjskih sistemov — kar v zanrskem modelu zavez med drugim odraza kategorija
izvrine sile, ki je v tekstih Strekljeve zbirke zaradi tega teZje dolo¢ljiva. Z razpravo smo
zeleli izpostaviti to in druge drobne, a nezanemarljive znacilnosti tega folklornega zanra.
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VERBAL BONDS IN THE SLOVENIAN FOLKLORE SYSTEM:
A SEMIOTIC OUTLINE OF THE GENRE FRAMEWORK
Rok MRrvi¢
SO

The article examines the text-oriented genre framework of verbal bonds within
the Slovenian folklore system, based on archival sources, published studies, and
field research data. It introduces selected categories of an evolving folklore genre
model designed to assist in interpreting both historical and contemporary materi-
als, exemplified by three groups of sources: legal oath forms from the mid-18th
century, short folklore forms of curses and verbal bonds from the late 19th cen-
tury, and various short folklore forms collected in the 21st century. Each group
is categorized using a general semiotic model of verbal commitments, providing
new perspectives for the folkloristic study of this genre. Despite their prevalence,
these texts have not been systematically studied in Slovenian folklore until now.

The collected material was categorized based on semantic-pragmatic features,
reflecting linguistic realizations of verbal commitments extracted from the available
legal-historical literature. The general model of verbal bonds was simplified into
three primary categories: direction of punishment, definition of the punishment,
and the enforcer’s role. In the current phase of research, texts directed towards
the declarant are marked as “potential” verbal bonds due to insufficient contextual
data, making it challenging to determine their impact and function accurately.
Although they are not part of folklore system, legal oath forms from the 18th
century provide the most reliable examples of verbal commitments.
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By organizing materials into three distinct models based on the extended genre
framework, the study offers valuable insights into the evolution and understanding
of the genre. The models follow the chronological age of sources rather than the
forms within them, acknowledging that some forms might be older than the so-
urces documenting them. Expanding the data, particularly from fieldwork, could
enhance understanding of how short folklore forms developed from longer legal
oaths. The study suggests that modern short forms relate more to legal oaths than
to the 19th-century commitments and curses, hypothesizing a transition of legal
practices into broader linguistic use and their contextual and to some degree
functional transformation within the folklore system. This transition might have
marginalized older verbal bond text, which have included a larger number of
pre-Christian elements and caused that they are relatively rare in contemporary
everyday use of short folklore forms. The discussion highlights the need for further
folkloristic research to explore these nuances comprehensively.

Rok Mrvig, asistent, ZRC SAZU, Institut za slovensko narodopisje, Novi
trg 2, SI-1000 Ljubljana, Slovenija, rok.mrvic@zrc-sazu.si
ORCID: https://orcid.org/0000-0002-7401-5999
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To See and to Respect: On the Relations
between Humans, Supernatural Beings
and the Landscape in Northeast Iceland

——— Ana Svetel

This article explores selected aspects of relationships between humans, supernatural beings
and the landscape in Northeast Iceland. The landscape is understood as a changeable and
dynamic dimension, encompassing all the continuously emerging processes of the terrain,
vegetation, land, water, gases and atmospheric phenomena. In local perceptions, both
humans, with their social practices and meaning-making, and non-humans — in our case
especially supernatural beings — are integrated into this dynamic landscape. Belief tradi-
tions and interactions with the supernatural have an influence on agricultural and everyday
practices, as well as on the social relationships within the community. Moreover, they are
always situated in a specific environment. This intertwining of visible and invisible, material
and immaterial elements and actors brings forth the question of respect, through which
we can think the complex relationality between humans, non-humans and the landscape.

KEYWORDS: landscape, belief traditions, supernatural beings, vernacular beliefs,
hidden people, elves, ghosts, Iceland

Prispevek obravnava nekatere vidike razmerij med ljudmi, nadnaravnimi bitji in krajino
na severovzhodni Islandiji, pri ¢emer krajino razume kot izrazito spremeljivo in gibljivo
razseznost, v katero so vkljuceni vsi nenehno nastajajoci procesi povrsja, rastja, zemlje in
voda, plinov in atmosferskih pojavov. V lokalnih percepcijah pa so v to dinamic¢no krajino
vpeti tako ljudje s svojimi praksami in upomenjanji kot tudi neljudje — v naSem primeru
predvsem nadnaravna bitja. Verovanjske tradicije in stiki z nadnaravnim med drugim
vplivajo na agrarne in vsakodnevne prakse prebivalcev, pa tudi na druzbene odnose v
skupnosti. Obenem so zmeraj uprostorjeni v konkretnih okoljih. V tem prepletu vidnih in
nevidnih, snovnih in nesnovnih elementov in akterjev se poraja vprasanje spoStovanja, s
pomocjo katerega lahko mislimo kompleksno relacijskost med ljudmi, neljudmi in krajino.

KLJUCNE BESEDE: krajina, verovanjske tradicije, nadnaravna bitja, vernakularna
verovanja, skriti ljudje, vilinci, duhovi, Islandija

INTRODUCTION

In Iceland, numerous beliefs are widespread and directly embedded in the landscape
and time (see, for example, Gunnell 2001; Gunnell 2004; for a broader Nordic context,
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see Gunnell 2009). This became evident in the course of the ethnographic research' I
conducted in the northeast of the island, in the municipalities of Langanesbyggd and Sval-
bardshreppur,’ between March and August 2019.3 Although my primary research focus
was not on belief traditions per se but rather the temporal dimensions of the landscape,
especially weather, seasonality, and light and darkness (Svetel 2022), many interlocutors
spontaneously brought forth elements of vernacular beliefs (Bowman and Valk 2012)
associated with specific (micro)locations that were part of their everyday lives. Thus, I
quite unexpectedly gathered personal testimonies and narratives reflecting the relation-
ships between humans, supernatural beings and the landscape. These relationships are
the focus of this article.

In this context, I understand the landscape* as a distinctly changeable and dynamic
dimension, encompassing all continuously emerging processes of terrain, vegetation,
land, water, gases and atmospheric phenomena (Ingold 1993), co-created with embodied,
experiential, perceptive and “conversational” meanings (Lund and Benediktsson 2010).
It is inscribed with language and linguistic practices through narratives, toponyms and
mythologies (Basso 1988; Telban 2016). Basso gives the example of the Western Apache
to illustrate the point that talking about the landscape also reveals perceptions of one’s
own ways of appropriating and domesticating spaces.

For whenever the members of a community speak about their landscape —
whenever they name it, or classify it, or evaluate it, or move to tell stories
about it — they unthinkingly represent it in ways that are compatible with
shared understandings of how, in the fullest sense, they know themselves
to occupy it. (Basso 1988: 101)

Similarly, Valk and Sévborg note that “[e]nvironment is not a mere background or
surrounding for stories, songs, and other expressive forms; it is sensed and intimately
known reality” (Valk and Sdavborg 2018: 8). Many anthropologists, ethnologists, geogra-
phers and other scholars who study the relationships between humans and the landscape
emphasise that these relationships are not predetermined, objective facts. Instead, they are
fundamentally co-determined by social and cultural factors, including symbolic, experi-
ential, spiritual, sensory, material and other dimensions (see, for example, Ingold 1993;

! The research was carried out within the framework of the Young Researchers Programme of the Slovenian

Research and Innovation Agency and within the ARIS research programme entitled Ethnological research of
cultural knowledge, practices and forms of socialities (P6-0187).

2 The two municipalities merged into one in the summer of 2022.

3 The ethnographic research involved participant observation, semi-structured and unstructured interviews, as
well as informal conversations with residents of the municipalities of Langanesbyggd and Svalbardshreppur,
both those living in the two settlements of Porshéfn (approx. 370 inhabitants) and Bakkafjorour (approx. 60
inhabitants), and with the agrarian population residing on farms scattered across the municipalities, mainly
engaged in sheep farming. The methodological background is explained in more detail in the doctoral disser-
tation (Svetel 2022).

4 T will use the term landscape, although semantically it often overlaps with the concepts of place and envi-
ronment (see, for example, Casey 1996; Ingold 2000; Harvey 2011 [2009]; de Certeau 2007 [1990]). This is
also evident in certain quotations later in the article.
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Hirsch 1995; Relph 1985; Tilley 1994; Tuan 1977; Casey 1996; Wylie 2003; Jéhannes-
dottir 2010; Baji¢ and Svetel 2023). In addressing the construction of places, folklorists
highlight the importance of telling and listening to stories (Valk and Sévborg 2018: 8).
In this symbolic construction of places, both “grand” stories, such as the Sagas in the
case of [celand, and fragments of family or village memories, anecdotes, local toponymic
explanations and other narrative elements play an important role.

Whether in the context of the recorded (mythical) history in the landscape (Hastrup 2008),
which Halink (2014) calls the “Icelandic mythscape”, or in the case of family narratives
about interactions with supernatural beings, it is against the backdrop of such collective,
oral or written materials that the process of familiarising the physical surroundings and
increasing the landscape’s cultural proximity takes place. Valk and Sidvborg emphasise
that “[t]he landscape, as it becomes storied, turns from a passive surrounding into an
active participant in creating the supernatural environment” (Valk and Sévborg 2018:
10). This diverse, spatially embedded folklore tradition is also referred to as place-lore. It
is “a concept that refers to a symbiotic relationship between traditional communities and
their environment, between tangible reality and the storyworld” (Hiiemde 2007 [2004]
in Valk and Sévborg 2018: 9).

In this article, I will not delve into the Sagas and other canonised Icelandic literature in
prose or verse but will instead focus on my ethnographic material related to elves [alfar],
hidden people [huldufolk],’ the stones where they are believed to dwell [dlfasteinar], as
well as ghosts and interactions with the dead. In folk narratives, elves and hidden people
are generally used synonymously. They are supernatural beings similar to humans, mainly
engaged in agriculture, attributed with an archaic, pre-industrial lifestyle, and are rarely
visible (see, for example, Hafstein 2000: 89; Gunnell 2007). It is important to note, as
emphasised by Gunnell (2018), Hafstein (2000), and Heijnen (2005; 2010; 2014), that
in Iceland, the supernatural sphere is often revealed to people through dreams. The pur-
pose of this article is to demonstrate that narratives about supernatural apparitions are
always connected with specific landscapes, spatially embedded in particular locations,
so that we can understand them as part of place-lore. In fact, place-lore “highlights a
variety of expressive forms that manifest close bonds between humans, places and the
environment” (Valk and Sévborg 2018: 9). As we will see, these narratives and beliefs
also play a role in spatialising certain memories and illustrating social norms and rules
(Gunnell 2018). Experiences of interactions between humans and non-humans, especially
the ontological status of the latter, have proven to be highly ambivalent and touch upon
numerous methodological and epistemological crossroads (see, for example, Holbraad
2008; Nyce, Talja and Dekker 2015; Lien and Palsson 2021). I will address the role of
such beliefs and narratives in interpreting social norms, rules and prohibitions, as well
as ambivalence towards them in the final part of the article.

> The related terms are huldumadur (a man of the hidden people) and huldukona (a woman of the hidden
people).
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EMPLACED BELIEF TRADITIONS IN NORTHEAST ICELAND

The Icelandic landscape is replete with numerous legends related to (often mythologised)
historical events, toponyms and supernatural beings. Knowledge about the landscape
is thus inextricably linked with knowledge about the past and traditional beliefs. For
instance, Kirsten Hastrup argues that in Iceland the landscape is a “well-known history”
(Hastrup 2008: 73). She claims that the topography of the island “may look historically
empty, but it certainly feels packed with meaning and memory” (Hastrup 2008: 73).
Additionally, this “spatialisation” of the past was part of the romantic project of mythol-
ogisation of the Icelandic landscape. An example of the latter is Godafoss, a waterfall not
far from the area of my field research, which has been “incorporated in the larger epic of
Icelandic history and literature” (Halink 2014: 214). As Halink (2014: 214) notes, there
is no reliable historical evidence to support the widely held belief that in the year 1000,
borgeir borkelsson cast pagan idols into this waterfall,® renouncing the old religion and
adopting Christianity. Despite the pronounced tendency to historicise and mythologise
the Icelandic landscape, many locations of historical events are indeed well-documented,
intertwining with oral history and supporting it.

In Svalbardshreppur, an example is the gorge called Frakkagil or French Gorge and
the cliffs known as bjofaklettar or Thieves’ Cliffs. The names supposedly stem from an
event when French sailors were caught stealing sheep. Local farmers caught them as they
were attempting to transport the sheep onto their ship and hanged them in the gorge as
punishment. The gorge and the cliffs are said to have been named after this event.” One
of the interlocutors mentioned that the farmers laid a long log (presumably driftwood)
across the gorge from which to hang the men. According to my interlocutors, the exact
date of this event is unknown. Only one woman I spoke to claimed it occurred in 1702.

Like historical events and the mythical past, the landscape is also inscribed with stories
related to encounters with hidden people, ghosts or the dead. Topographically, beliefs
in hidden people or elves are often associated with specific rocks or large stones where
these beings are believed to dwell. However, these rocks or stones are not necessarily
remote, far from farms or other residential areas. In addition to rocks and large stones,
beliefs are also connected with specific areas where grass should not be mowed, as these
places belong to the supernatural beings. Such stories, known as dlagablettir, are studied
by Gunnell (2018). All the accounts related to encounters with supernatural beings that
I have collected were always precisely located. Local (micro)toponymic names found
across the country, such as dlfasteinn (elf stone), alfakirkja (elf church) or alfaborg (elf
city), often hint at places laden with the supernatural. As Hafstein (2000) writes, elf stones
in Iceland have been mentioned in recent decades in the context of construction projects
that planned their demolition. However, the accidents and mishaps that accompanied
these projects, and which were attributed to the supernatural, meant that in many cases

¢ Godafoss can mean either the “waterfall of the god (gods)” or “waterfall of the godi (chieftain)”, but it is
not the only Godafoss on the island.

7 1 thank Gréta Bergrun Johannesdottir from the University of Akureyri for the explanation.
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roads and other infrastructure were redesigned in order to preserve the elf locations. In
cases where the elf stones were demolished, numerous subsequent complications, damage
and inconveniences were attributed to the elf stones, as highlighted by Hafstein (2000;
see also Feder 2022).

For instance, near the road between Porshéfn and Bakkafjorour, the two main settlements
in the area where I conducted research, there is a rock informally referred to as Alfakirkja,
meaning elf church, while elf rocks, dlfasteinn, can be found on many farms. The dwellings
of hidden people or the locations where they perform other activities are always precisely
situated. Interlocutors are able to pinpoint these locations. The rocks where hidden people
are believed to live and the meadows where they are thought to farm are not abstract spaces
but unequivocally defined places. Human behaviour stems from this localised knowledge,
as people avoid touching or throwing stones in certain places. In some areas they refrain
from mowing the grass and these beliefs can influence infrastructure projects such as road
construction, etc. Nevertheless, it would be a mistake to conclude that understanding the
landscape through the lens of traditional beliefs is ubiquitous in Iceland. When I came
across information that there was supposed to be an dlfasteinn on the island of Hrisey?®
and asked interlocutors about it, some knew what I was referring to while others claimed
to be hearing about such a thing on their island for the first time.

The spatial dimension of the locations imbued with belief is also evident in the way
information about them is preserved. An understanding of the landscape is transmitted
through spatial knowledge. The findings of Hrobat Virloget, who researched the em-
placed traditions in the Slovenian Karst, can be understood in this context: “However, as
long as people will live with their own specific landscape, they will be able to preserve
and renovate their “emplaced” traditions, most of them known just to the specific local
community” (Hrobat Virloget 2012: 45). Emma,’ one of the interlocutors who moved to
Iceland and married into a farm in Northeast Iceland, recalls how in the first years after
her move she went on trips and hikes with the neighbours. During that time, she learned
how the landscape is directly connected with beliefs:

About the local elf stones ... it is not that somebody tells me about it, but
when you are going somewhere, to places, ... it is usually that they are
rather unusual in shapes or they are alone, there are no other stones
around, so usually you can tell already this might be an elf stone. Then I
start asking about it and then I get feedback from the people. But we also
have neighbours who are very eager to ... During the winter times, the
first couple of years, well not since the children came, but before, we went
hiking once a week during the wintertime, and one of our neighbours, he
knows a lot of ghost stories and places and he always was managing the
hikes and then telling us about different places.

8 An island in the Eyjafjérdur in Northern Iceland, where I conducted preliminary ethnographic research in
February 2019.

All personal names are pseudonyms.
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Through her example, we see the common practice of narrating certain stories at loca-
tions where encounters between humans and non-humans are believed to have occurred.
This presupposes movement through the landscape. Indeed, relationships between people
and the environment are often constructed while moving (Ingold 1993; de Certeau 2007
[1990]; Gregori¢ Bon and Repi¢ 2016). During my fieldwork, the locations of the elf stones
were often pointed out to me. Even if we did not visit the exact locations, interlocutors
would at least indicate the direction through a window or make an effort to describe the
location as accurately as possible. Thus, the emplacement of the stories and memories
within a specific landscape played a crucial role in describing and presenting vernacular
belief traditions. A similar situation arose during a school field trip when I accompanied
some second graders and their teacher to Kdpasker, a village about an hour’s drive away.
On the way, the teacher, sitting in the front seat of a small bus, said to her pupils: “Do you
remember the story about the elf referring to a specific elf she had mentioned in class, but
I did not note his name]? Well, he lives here, a little further in this direction,” pointing
towards the interior of the island. One of the students immediately asked if we could go
there, but the teacher replied that we could not because there is no road that leads there.

In short, movement through the landscape (see Einarsdéttir and Lund 2024 for walk-
ing and Arnason et al. 2015 for driving) evoked numerous examples of stories and other
narrations related to spatial interactions, such as memories of specific weather events
and multispecies encounters. In the following section, I will present a case study of a
farm in Langanesbyggd, where belief in hidden people is particularly intertwined with
everyday practices, attitudes towards the landscape and interpersonal relations. This case
also illustrates that belief in supernatural beings is not an isolated realm of vernacular
spirituality but is embedded in numerous practical, mundane decisions. It also serves as
an interpretative framework for certain events, and memories of encounters with hidden
people frame the autobiographical narratives of the interlocutors. Let us now examine
the interweaving of all these aspects through an ethnographic example.

PERSONS WE SEE AND PERSONS WE DO NOT SEE

Katrin (born in 1943), her daughter-in-law and I were sitting in the living room of their
farm, having coffee. In the midst of a conversation about berry picking, Katrin told me
that one should never throw a stone carelessly because you never know if you hit some-
one invisible. By this, she meant the hidden people. Then, continuing on a seemingly
unrelated topic, she said that she sees a light from behind the hillside above their farm.
When I asked her further questions about the light, she proceeded to recount memories
from her childhood. As a child, she attended primary school on one of the neighbouring
farms (as was common in rural areas at the time) and she recalled how from time to time
she walked home with her sister. Most often, all the pupils and the teacher slept on the
farm where the schooling took place and rarely went home. The farms in this area are
quite far apart and for most of the pupils the distances were too great to commute daily.
Katrin explained that they were often afraid while walking to or from school as it only
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operated during the winter months, and they walked through a dark landscape. During
those times, she would often see light behind the rocks at the top of the hill that rises
up behind their farm. Nowadays, she is convinced that this light helped her, guiding her
home and illuminating the landscape.

Then one day Oddi, a boy from a neighbouring farm (now her husband), came to visit
with his stepfather and also noticed the light behind the rocks. He asked his stepfather
about it, and the stepfather replied that elves lived there, and that the light came from
there. Oddi responded that he had seen two of these beings making hay. His stepfather
told him that it was their place, their area. Then Katrin suddenly shifts her narrative to
the present. “So we just respect it” she concludes. “We don’t touch this ground. We never
did anything on this ground. We've earned this people’s respect, so we respect them, and
they respect us.” Later she adds: “The world would be so much better place if we showed
the nature more respect and respect each other more. Both the people that we see and
the people we don’t see.”

Her words relate directly to Heijnen (2005: 201), who emphasises that “the distinction
between huldufélk and humans is essentially rooted in a distinction between invisibility
and visibility.” Another significant aspect of Katrin’s concluding interpretation of her
memories is the explicit mention of respect — the term she connects with respect for
nature or the environment, interpersonal respect, and also respect between humans and
non-humans. In her words, we can recognise respect as a fundamental emic concept,
pointing towards coexistence and relationality among various entities, both visible and
invisible. This brings us to well-known contemporary ontological discussions (Viveiros
de Castro 1988; Kohn 2013; Watts 2013; Grauer 2020).

Respect for the dlfar or huldufolk was emphasised by all the interlocutors who, when
asked whether any specific places on their properties were connected with supernatural
phenomena, answered in the affirmative. For instance, no one said that, despite knowing
where hidden people are believed to live, they disregard this. However, many locals
mentioned that there are no such places or that they are unaware of locations associated
with beliefs in hidden people on their land. The fieldwork findings I have gathered attest
to a close connection between supernatural beings and a sense of respect, which we will
revisit in the next section.

Returning to our ethnographic case, Oddi confirmed Katrin’s story and added that
when he first saw them, he was less than ten years old. He then explained that they were
all dressed in black and white clothing and were raking hay. They were somewhat smaller
than humans but not really small. Although he could not see them well due to the distance,
he noticed that they behaved like humans. His testimony is similar to numerous other
records from different parts of Iceland. People usually describe huldufolk as somewhat
smaller but very human-like beings in appearance and behaviour. The tasks they perform
are linked to agricultural activities. Additionally, huldufolk are perceived as non-mod-
ernised. Hafstein (2000) argues that this belief tradition represents a connection with an
(idealised and pre-industrialised) past, portraying huldufolk as Icelanders from a hundred
or more years ago. He emphasises that these traditional beliefs can be understood in the
context of an ambivalent attitude towards modernisation and development, influencing
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the disappearance or alteration of traditional practices and ways of life. Moreover, “the
contemporary tradition as a whole may be read as an extended metaphor for social
changes” (Hafstein 2000: 96).

Katrin and her family leave a certain part of their land undisturbed, but sheep are
allowed to graze there. Animals are not considered a problem in many other similar cas-
es where humans are not allowed to interfere with certain territories that belong to the
hidden people. For example Bjarni, a farmer who lives a few kilometres from Katrin’s
farm, showed me a place associated with hidden people where grass is never mowed,
but he readily allows horses to graze there. Katrin explained this practice: “Sheep can go
there because sheep are just part of the nature.” Oddi explained that there is a similar
grassy area near the river, close to the border between their farm and the neighbouring
farm. “There is a small field, and it is always grass there and we never cut it because
it is the elves’ field.” However, Katrin adds: “Sheep are eating there and sleeping there
and it is ok. The elves respect the sheep.” What is especially telling in this context is that
they used to mow near that “prohibited” area in the past, but stopped recently, partly
because they have enough hay.!® Their remark about having enough hay reminds us that
vernacular beliefs can directly influence agricultural practices — decisions about where to
mow and where not to mow are always linked to ensuring sufficient fodder for animals
during the winter months.

Figure 1: The hillside above Katrin’s farm; Langanesbyggd, 3. 7. 2019, Ana Svetel.

!0 Having bought a neighbouring farm, they now have more meadows to use for hay.
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Later, Katrin and her daughter-in-law took me outside to “show me everything” related
to the location-based aspect of the narratives, as discussed in the previous section. Katrin
stretched out her hand towards the slope that rises up above their farm and pointed to
one of the rocks: “My oldest daughter lives in Reykjavik and when she comes here for
the visit, she always goes to the elf stone [Kerling] and claps on it and says: ‘Hi, how are
you.” She visits them when she comes.” We stood in the garden for a while, looking in
the direction of Katrin’s narrative. “It is there, on the top, ” she points a bit higher to the
rocky edge where, as a girl, she used to see the light. “You can walk up there [...]. And
at the top, there is flat area and sheep really like to lie there. Like on a blanket. This is
the elf rock and the light used to come from here. I am quite sure they live there. [ haven’t
seen one, but I have seen the light. And they borrowed stuff from me.”

Her observation that hidden people sometimes come to borrow everyday objects
can be placed in the broader context of interactions that Katrin recognises between her
family and the Auldufolk living on their farmland. Such interactions involving huldufolk
borrowing objects are relatively common in Icelandic traditional beliefs. The interlocutor
told me that about three years ago she was crocheting a blanket and lost her crochet hook.
“And I was like, ok, the elves took it. And I was relaxed with that.” Then, a few days
later, her grandson, while cleaning the barn with his grandfather, “just found it [the lost
crochet hook]. There.” As Katrin said this, she and her daughter-in-law, who was helping
translate, burst out laughing. “And I believe that there was this elf little boy who was send
to bring the needle back, but he chose the wrong house, instead of our house he left it in
the barn,” she adds in the midst of laughter. In addition to the precise emplacement of the
event, her explanation has an interesting symmetry: her grandson found the lost crochet
hook in the wrong place, and a boy of about the same age belonging to the hidden people
left it in the wrong place. Her daughter-in-law placed the question of missing everyday
objects in a more general context:

And it is something that we have all experienced. Like weird stuff, like your
scissors or some spoon or something you use, and you are like: “Where is
it?” And then it just lies on the floor or on the table in front of you. And you
come back, and you are like: “What? Why didn’t I see it? What happened?”’

This case and the other narratives about co-habitation with hidden people show that
there can be a multitude of different, more or less indirect interactions with supernatural
beings. From the light with which Katrin alleviated her fear of walking in the dark land-
scape as a pupil, to avoiding mowing in certain areas, from joint family visits to Kerling,
to a lost crochet hook. The ways of co-habiting with non-humans are thus diverse and
nuanced, often connecting different members of the family, or entering into their inter-
personal relationships. The supernatural beings are not passive or detached entities that
belong to some abstract “other world”. In contrast, they are endowed with agency, which
extends to “this” world and questions the apparent dichotomy between the natural and
the supernatural and other binary categories, such as nature and culture (Descola 2018
[2005]; Ingold 2000).
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In belief narratives, other-than-human persons gain agency and interact
with people. [...] Belief narratives animate the world by fostering re-
lationships between humans and the non-humans, which are bestowed
with personhood and individuality. The supernatural is evoked through
imagination and storytelling as a kind of liminal reality, which is never
fully comprehensible or complete, but compelling in its powerful presence.
(Valk and Savborg 2018: 18)

“WE DID NOT REFUSE THE EXISTENCE OF HULDUFOLK
AND ELVES, BUT WE DID NOT BELIEVE IN IT”

The example of Katrin and her family could give the misleading impression that belief in
hidden people and their influence on everyday practices is uniformly widespread among
the inhabitants of Northeast Iceland, constituting an unquestioned “truth” or “mental
reality” (Valk 2001 in Mencej 2017: 59-60). However, the situation is in fact much
more complex, elusive and vague (Bille 2015), embodying various forms of “cognitive
reality” (Mencej 2017: 56). The nuances and implications of the term “belief” are contin-
uously rethought and reconceptualised by folklorists (see Mencej 2017). Although some
interlocutors claimed to have had experiences with hidden people or encounters with the
dead, many showed much more ambivalence towards such beliefs. During the fieldwork,
I witnessed situations where someone would speak about hidden people or interactions
with the dead, while relatives without such experiences would predominantly show
respect — something we already mentioned in the previous section. In later individual
conversations, many expressed uncertainties about such claims, refraining from taking a
stance on whether they were “true” or not, and preferring to emphasise their respect for
the environment and nature. I never detected mockery or doubt about narratives related
to such beliefs. We can see this cognitive approach in a case where an interlocutor told
me about her husband supposedly seeing deceased relatives. She concluded the story
with the words: “And he believes in that.” When I asked her if she believed it herself,
she cautiously replied:

Idon’t ... [thinking] I think I don’t believe in it, but maybe ... [ am not like:
“Are you just ...” I mean, I respect. Somebody believes in it, and some-
body has seen things like that, and I believe that there are people who see
things that I can’t see, I mean ... I am perfectly, I know it is like that and
1 am just maybe not sensitive to it. I mean I am dreaming and then I meet
people who are dead in my dreams and so on, but not, I didn’t see them
when I am awake. Yet.

Some interlocutors who talked about places where hidden people live (or engage in
agricultural practices), similarly stated that they themselves had not seen or perceived
them, but that someone close to them (a partner, parents, siblings) had seen them or that
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they had seen them only once, often many years ago, as a child. Therefore, the semantic
dimensions of the term “belief” were revealed to be much more related to the question
of respect — be it respect for the environment (or nature in emic conceptions), the land-
scape, the past, tradition, or respect for the experiences of others — than to the question
of whether they ascribe existence to hidden people or not.

If we consider the question of ambivalence in the context of the spatial emplacement
of beliefs, it is interesting to note that some interlocutors particularly emphasised that there
are no dlfasteinar on their farm or in their area. Sigrun, who grew up in the now-aban-
doned village of Skalar, mentioned that she remembers people often talking about hidden
people but only on some farms and not in Skalar. When I asked one interlocutor about the
hidden people, he responded, “Not here. Not in HIid.”'! His answer again highlights the
distinctly location-based nature of beliefs in hidden people. Similarly, Sigurdur initially
replied that there were no stories of invisible people or elves on their farm, as his family
was never “into that stuff or dreams or ...” However, he mentioned a large stone near the
house, “5 or 6 metres long, 4 metres wide, and maybe 2 metres high,” where they used to
play, and they informally called this stone d/fasteinn. When we returned to this topic, |
asked if anyone in his family believed that hidden people lived there. He responded after
some thought: “Maybe not believe ... but they were careful around it. Because if you do
something bad to the elf stone ... Even though I did not believe in it, I paid respect to it.
But we still played on it.”

The rich and vibrant traditional beliefs in Iceland have often been oversimplified in
the (mostly foreign) media, particularly in the context of Iceland’s tourist boom. This
can be understood as a form of exoticization of the north or “borealism”, as it has been
named by Schram (2011). The assertion that almost half of Icelanders believe in elves,
as evidenced by headlines in newspaper articles and online posts, is a gross oversim-
plification of the complex nature of what we call “belief”. Broader questions about the
ontological status of hidden people in the perception of the environment and what “be-
lieving” actually means will not be extensively addressed here (see Mencej 2004; 2017,
Severi 2015; Pocs and Vidacs 2020). However, the ambivalence of belief is encapsulated
in Sigurdur’s words: “We did not refuse the existence of huldufolk and elves, but we did
not believe in it.” Regardless of the nuanced meanings of existence, belief and similar
expressions,'? all my interlocutors were at least familiar with hidden people or elves and
with the widespread knowledge of the locations where they are said to live — hence their
landscape dimension. Even locals who had no experience of seeing supernatural beings
knew where a relative or ancestor had seen them, or knew which rocks they were said
to inhabit. For instance, one interlocutor mentioned a location on their property whose
(informal) toponym suggests a connection with elves. “If you would try to cut the hay
there, there was always going to be rain, so don’t even try to cut the grass there because
you cannot dry it,” he added.

' 'HIid is the name of the farm.

12° As I conducted the interviews in English, the undoubtely relevant questions on the semantic nuances of the
Icelandic belief-related terminology will not be discussed.
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This example shows the close connection between belief practices and agricultural
activities, which are both embedded in the landscape and often intersect with specific
temporalities. For instance, weather conditions directly influence farming practices and
decisions about when to carry them out. Thus, vernacular belief practices do not emerge
in a vacuum but are tied to the everyday practices of the community that sustains them.
In our case, it is primarily an agrarian community, so many details of beliefs in hidden
people are linked to sheep farming.

BELIEFS AND SOCIAL NORMS

Belief in supernatural beings also influences relationships between people, family dy-
namics and neighbourly relations. Valk and Sdvborg emphasise that “[1Jegends are not
only dramatic and entertaining stories, they are also guidelines for behaviour in critical
situations and instructions on how to avoid unwanted contacts with the otherworld” (Valk
and Savborg 2018: 19). The most compelling evidence of this can be found in the story
shared by Bjarni. According to his narrative, a woman who lived on a nearby farm was
replaced soon after birth. “She,” he explains, “was not the same person as [at birth] ...”
Stories about “shifted” or substituted children can also be found in Icelandic narrative
traditions, such as in the 19th-century Icelandic Legends collected by Jon Arnason.'?
However, Bjarni was not retelling a folktale, he was explaining about a person he knew,
a woman who lived in the second half of the twentieth century. “When you are not look-
ing at your baby, the elves will come and change [it].” When I asked how he knew this,
he immediately replied that the mother of the replaced child told him that her daughter
was replaced by an elf. He then went to find photo albums to show me this “shifted”
woman. He spent a long time flipping through the pages of the albums, searching for the
mentioned person. When he found her on one of the photographs, he added, “she was
quite different from her siblings. [...] Both how she looked and how she behaved.”'* His
daughter-in-law, who was present during the conversation and helped translate, added:

1t is just — you can never leave your baby alone when they are so young
because then the elf comes. But it is not because you did something wrong,
you just always have to look for the baby. When they were little [points
towards her children] and they were sleeping outside [in a stroller] he was
always telling me: “You can’t leave them alone, the elves will come and
there will be the shifter.”

Bjarni’s narrative implies that a small child — or in this case a baby — should not be
left alone outside. Spatially, it involves a clear demarcation between the home (interior
space) and the external environment. The motif of an elf replacing a child (either with

13 These narrative traditions can be understood within the context of the European legends about changelings.
14 Therefore, one could also interpret this belief in the context of “explaining” potential “illegitimate” children.
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a transformed old person or another child, but in any case, with someone from the su-
pernatural sphere) the moment the mother is not looking at her child can be found in
the Icelandic fairy tale “Father of Eighteen in Elfland”. It begins with the description of
a mother leaving her child unattended at the liminal location of the doorway. It is then
revealed that the child was replaced during that time:

Now, since the woman had her household work to do besides looking after
the child, the time came when she had to leave him alone temporarily while
she took the milk troughs to a nearby brooklet to wash them. She left the
boy in the doorway. But when she returned, shortly afterward, and spoke
to the child, he cried and howled in an angry, wretched manner, the like of
which she had never heard before. (Icelandic Folk and Fairy Tales 2014: 24)

Bjarni’s story of the shifted child, especially in light of his daughter-in-law’s com-
ment, reveals a distinctly dichotomous logic between internal and external spaces and the
liminality of the locations that are in-between, such as the threshold. It also illuminates
the liminality (and vulnerability) of this period for the person involved — the baby or the
toddler. In short, this theme touches on in-betweenness, both in terms of time and space.
These in-between, liminal spaces and times are often depicted in various traditional
beliefs as “windows” for contact with the supernatural (see, for example, Mencej 2008).

In addition to beliefs in hidden people or elves, I also encountered stories about ghosts.
For example, Sigurdur recalled a story about a ghost named Modi who used to live on
their farm. Allegedly people woke him up because they wanted to use him for malicious
purposes, but the ghost got out of control. They had to tie him to a rock and bury the rock.
Later, archaeologists from the United States of America came for excavations and were
warned by the locals to be careful with that particular rock because a ghost was tied to
it. However, one of the archaeologists ignored the warning. The locals were convinced
that the ghost followed him to America because they heard he later divorced and had a
car accident. “So Modi is not here anymore?” 1 asked. “No, Modi left,” Sigurdur laughed.

Sigrin also mentioned that in Skalar stories were often told about ghosts, mostly
“when it was dark.” There was said to be a ghost named Skalastafur in the settlement.
Sigran explained the background of the ghost with the following story. Once, the men
from Skalar found a corpse or part of a corpse in the bay (for legends related to washed-
up bodies, see Gunnell 2005; 2017). As it was not an entire human body, they thought it
was the remains of an unknown sea creature, but they later realised it was human remains.
They buried the corpse, but not in the cemetery. However, the ghost of the deceased
began to follow them. They then dug up the corpse and buried it in another place but to
no avail, it continued to follow them. Finally, they buried it in the church and since then
there has been peace.'’

15 Fridrik G. Olgeirsson recorded a considerably different version of this story. They appeased the ghost by
driving a nail from a shipwreck into his grave, as they supposedly discovered that he was a French sailor —
thus pacifying him by providing something associated with his life at sea. According to another version, they
exhumed the body, cremated it, and scattered the ashes in the sea (Johannesdottir 2009: 15).
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And this was the story we were telling each other in the winter in the eve-
nings in the dark. And my mother was always telling the kids these stories.
My brothers always wanted these stories to be exciting and tried to get the
girls scared but it didn’t work. They tried to scare us, but it didn’t work.

We can see that stories about ghosts are also emplaced in a particular landscape. The
locations where the ghost is said to appear or where they buried him or where he is be-
lieved to dwell are not “somewhere” but always “there”. On the other hand, the temporal
dimensions are much less precise. When I asked my interlocutors when certain events
related to ghosts might have occurred, they usually responded that they did not know,
that others had told them about it, and some mentioned very vague periods, such as the
18th or 19th century. Experiences with ghosts are also narrated more indirectly than
experiences with hidden people. Many interlocutors talked about huldufolk as beings
that had been seen or at least somehow felt by themselves or by someone close (partner,
siblings, parents, etc.). They also stressed that these encounters were not necessarily tied
to specific events. During the conversations, there were often no specific stories about
hidden people, but instead I was told where they were believed to dwell, and that these
areas are not to be disturbed. On the other hand, stories about ghosts were always in the
context of stories or legends. However, even though stories about ghosts are usually not
time-specific, the storytelling contexts are predominantly linked to the darkest part of the
year and the evenings. A spooky undertone and child (co)listeners are recurring patterns.
Stories about ghosts or the reasons why someone turned into a ghost often addressed
(problematic) interpersonal relationships. For example, Teitur mentioned that a ghost
lived on their farm and told a story about him.

Many years ago there [at this farm] was a man who was not nice to his
wife, and she eventually died and she haunted the people living here. They
[...] had a child and he didn’t believe the child to be his and therefore he
mistreated his wife until she died. And she haunted this place, and she
still lives here. I don’t believe in it, it is just a story. This story shows that
women didn’t have rights and how much power men had.

It is worth highlighting that the intentional or explanatory aspect of ghost stories was
often explicitly emphasised by the speakers themselves. In the example above, Sigrun
highlighted that such stories were used to scare girls, and Teitur concluded his story by
connecting the ghost on their farm to the subordinate role of women in the past. This
reminds us of Jonsdottir’s analysis of the role of supernatural female figures in Icelandic
folk narratives and how they served to uphold hegemonic ideas about gender relations
(Jonsdottir 2023; see also Jonsdottir 2021; Magnusdoéttir 2018). Ghost stories can also
address relationships with farmhands and maids. I was told about a farm in Svalbardshrep-
pur that had been abandoned for a long period of time. The couple that ran the farm were
once forced to leave it for some days following an urgent situation. To prevent the maid
from escaping, they locked her in the house. A fire broke out and the woman, unable to
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escape, suffocated in the flames. Since then, she has remained there as a ghost. This story
is probably linked to the testimony of one of the interlocutors, who recounts an incident
when he was riding in the area. He decided to stop and rest near the remains of the farm.
He dismounted his horse, which was grazing nearby, lay down on the grass and fell
asleep. Suddenly, he woke up with the feeling that someone was trying to strangle him.

Another local man shared a similar experience at the same location. He was riding
in a group and they decided to take a break there.'® However, he noticed that one of the
horses seemed to be exhausted. When they decided to continue their journey and moved
away from the spot, the horse suddenly regained his full strength. Similar to Katrin’s case
presented in the previous section, this example shows that animals are often important
beings within the relationships between humans and supernatural beings (and within the
relationships between humans and seasonal landscapes, see Svetel 2023a). They are part of
the same “world” as humans and can be affected by the same visible and invisible entities.

In summary, we can see that many of the ghost stories revolved around subordinate
social positions, misconduct, or problematic interpersonal relationships. These relation-
ships include gender relations, relationships between masters and servants, the treatment
of unknown corpses or the disregard of local prohibitions by foreigners. As we can
observe, ghosts begin to appear when various social agreements are violated or rules are
not followed. In a sense, we can again identify the question of respect as an underlying
dimension. Gunnell points to this prescriptive dimension of folklore, particularly in leg-
ends, when he suggests that legends “provide a kind of map of how one should behave
in this landscape: what is right, what is wrong, when are they right or wrong, and how
punishment is likely to descend on you if you transgress the largely unwritten moral rules
imposed by society” (Gunnell 2018: 27).

In addition to hidden people and ghosts, some interlocutors also mentioned seeing
the dead, which is similar in some respects to the encounters with supernatural beings
discussed above. For example, Emma told me that her husband had encountered deceased
relatives: “He saw his father when he was dead for two years or something. He saw him
in the stable and he saw his grandmother once, she came to him when he was very sick,
actually. She came to him.”

As Emma explained, the deceased father also had a normal conversation with her
husband, “but it was also more or less in the dark. It was in the ... underneath where the
sheep are, where the faeces are of the sheep, he was working there, digging the faeces. And
his dad was there. He saw him but not in daylight. But they talked.” Although cautiously
undecided herself, she says that her husband has seen both the dead and the huldufélk on
several occasions. Regarding the latter, she mentions that he saw them when he stopped
for a break while horse riding:

And he was just sitting in a grass and taking a rest and then he saw them.
[...] When he started looking at them — I think there were two — they
disappeared. I think, I was told that this is typical. When you ... you are

1® Near abandoned farms there is often grassy vegetation suitable for taking a break and letting the horses graze.
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not supposed to look at them. It is like the stars sometimes, when you are
looking directly at the starts, you can’t see anything, but when you are
looking like more to the right [for example], you see it.

The contact with his deceased father, as in the previous examples, is spatially pre-
cise — her husband was able to specify exactly where he saw him. We can also observe
another aspect that is repeated in experiences of encounters with various non-human
entities (hidden people, ghosts, the deceased). The question of seeing is at the core of
such encounters. As the words of the interlocutor make clear, the way to see supernatural
beings is precisely not to look at them. This leads to a kind of paradox of “skilled vision”
(Grasseni 2007) or “ways of looking” (Berger 2016 [1972]). To see what is otherwise
imperceptible, one must not look at it.

This brings us back to the distinction between visibility and invisibility (Heijnen
2005), which distinguishes humans from the sphere of the supernatural. The question of
visibility and invisibility takes on additional meanings when considered in the context
of the Icelandic landscape. Hastrup highlights “wide visibility” as “one remarkable fea-
ture of the Icelandic landscape” (Hastrup 2008: 60), where distances are consequently
difficult to determine. “The consequence is that if the landscape is simply ‘seen’, it looks
empty, and relative size and distance evade any scale” (Hastrup 2010: 195). In a wide,
expansive and clearly visible landscape, where one “can see”, which many interlocutors
emphasised as a highly desirable characteristic of the landscape (Svetel 2023b), one can
also perceive the invisible.!”

CONCLUSION

In this article, we have highlighted some aspects of the relationships between humans,
supernatural beings and the landscape that exist in various forms in Northeast Iceland. In
this regard, beliefs, stories and legends have, as Gunnell argues, “served as a kind of map”:

On one side, they reminded people of place names and routes, and gave
historical depth to these surroundings, populating them with ghosts and other
beings of various kinds. On the other, they served as a map of behaviour,
underlining moral and social values and offering examples to follow and
avoid. Simultaneously, they reminded people of the temporal and physical
borders of their existence, questions of life and death, periods of liminality,
insiders and outsiders, and continuously, the physical and spiritual division
between the cultural and the wild [...]. (Gunnell 2005: 70)

7 However, the issue of what is perceivable (and preferable) in the landscape or “nature” also touches on
various other social and political levels in Iceland (Benediktsson 2007; 2008; Olwig 2007; 2008; see also
Ogmundardéttir 2011) and does not only refer to phenomenological or mythological dimensions. Oslund,
for instance, demonstrates that in Iceland, “[w]ays of viewing nature became part of political and economic
disputes in this region” (Oslund 2002: 316).
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Although the ethnographic narratives presented in this article are very different from
each other and also vary in their social context, they are united by the fact that they deal in
some way with the supernatural (Anderson 2003), where the supernatural is not detached
from “nature” or the material environment that surrounds us. “Legends are not detached
from the environment, they are embedded into a familiar setting, they take place” (Valk and
Sévborg 2018: 19). From this notion, we can identify three interconnected concluding points.

Firstly, as illustrated by numerous ethnographic examples, belief in supernatural beings
is significantly emplaced — the landscape is inhabited by hidden people, which is evident
both in localised memories of encounters with them as well as in landscape elements im-
bued with the supernatural (elf rocks, enchanted spots, etc.). Both humans and non-humans
dwell in the same landscape. Secondly, the relationship between humans and supernatural
beings is framed in the context of respect, which emerges as a promising concept for fur-
ther reflection on the complex relationships between humans and non-humans, between
people and places, between the natural and the supernatural, between the visible and the
invisible. What kind of relationalities are implied within the respect so often mentioned by
my interlocutors could be a starting point for further research. And thirdly, the possibility
of seeing or sensing the supernatural is revealed through some sort of indirect, mediated
perception. It may involve the indirectness of the gaze itself: for example, one must not
look at hidden people for too long or too directly. Moreover, it may also involve indirect-
ness in the experiential sense: for example, contact with the supernatural is narrated as
someone else’s experience (often formulated in a sentence such as: I haven’t seen them,
but someone in my family has) or the encounter occurred in a dream.

Despite these common emphases, we cannot reduce the diverse vernacular beliefs or
encounters with the supernatural into a single perceptual or experiential category. As we
have shown, hidden people have a different social role and are understood differently from
ghosts, and there is also a distinction between ghost stories and accounts of encounters
with deceased relatives. However, what still emerges as a common feature is that all these
forms of supernatural encounters and vernacular beliefs are linked to a specific, lived,
experienced and material environment. In various forms of place-lore, both humans and
non-humans inhabit the same landscape, with which both are in constant interaction.
Finally, as Hastrup states: “One cannot see a hAuldumaour without already being present
in the space where he appears” (Hastrup 2010: 206).
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VIDETI IN SPOSTOVATI: O ODNOSIH MED LIUDMI, NADNARAVNIMI
BITJI IN KRAJINO NA SEVEROVZHODNI ISLANDIJI
ANA SVETEL
SO

V prispevku obravnavam razmerja med ljudmi, nadnaravnimi bitji in krajino na
severovzhodni Islandiji in se ukvarjam z vprasanjem njihove medsebojne preple-
tenosti. S primeri vernakularnih verovan;j v skrite ljudi (huldufolk) oziroma vilince
(alfar), pa tudi s primeri pripovedi o duhovih in o prikazovanju umrlih pokazem,
da so tovrstne oblike srecevanj z nadnaravnim nedvoumno uprostorjene — vrsijo
se v krajini, spomini nanje so lokacijsko doloceni, skriti ljudje bivajo v znacilnih
krajinskih elementih, na primer v skalah. Vseeno pa je, kot razpravljam v drugem
delu prispevka, tematiko sodobnega verovanja v nadnaravna bitja nujno konteks-
tualizirati tudi v lu¢i ambivalentnosti in pomenskih razprtosti termina verovanje.
Kljub ambivalentnosti razmerja med ljudmi in nadnaravnimi bitji odstirajo ne zgolj
krajinske, temvec tudi druzbene in med¢loveske odnose, moralne norme, vrednostne
horizonte, pa tudi agrarne in vsakodnevne prakse. S tem nakazem, da verovanjskih
tradicij ne moremo razumeti kot izoliranih, lo¢enih od §irSih druzbenih in kulturnih
kontekstov. Izhajajoc iz tega lahko razumemo oba osrednja pojma (spostovanje
in posredni pogled), ki ju prepoznavam kot posebno relevantna za razumevanje
etnografskih prievanj. Gre za idejo sposStovanja, ki kaze na domacinsko percepcijo
dinamicne relacijskosti med ljudmi, neljudmi (vklju¢no z nadnaravnimi bitji) in
okoljem; ter za na videz paradoksalno podmeno, da je zaznava nadnaravnih bitjj
pogosto povezana z odsotnostjo neposrednega uzrtja.
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From Drought to Deity: Borrowing
Freshwater Worship in Third
Millennium BCE Shahdad

—— Fariba Mosapour Negari

Despite its severe climate, Shahdad, an ancient civilisation on the edge of the Lut Desert,
thrived in the third millennium BCE. This article examines the worship of Enki, the Mes-
opotamian god of fresh water, in this area. An abundance of archaeological data found at
Shahdad suggests that there were contacts with Mesopotamia in the third millennium BCE.
This may be related to Shahdad’s adoration of a water and fertility deity because it involves
the presence of expert stoneworkers versed in Mesopotamian temple construction meth-
ods, the iconography of a water deity on the city seal and flag, and unique stone building
elements. Although there is evidence of Mesopotamian influence in the freshwater deity
worshipped in Shahdad, it is more likely that this interaction contributed to the emergence of
a distinct freshwater deity. Archaeological excavations have unearthed unique artefacts that
lend credence to this theory. These include pottery depicting water conservation practices,

KEYWORDS: Lut Desert, Shahdad, Mesopotamia, Bronze Age, Fresh Water God, Enki

Sahdad, starodavna civilizacija na robu puséave Lut, je kljub ostremu podnebju, uspevala v
tretjem tisocletju pred nasim Stetjem. Ta ¢lanek obravnava cascenje Enkija, mezopotamskega
boga sladke vode, na tem obmogju. Stevilni arheoloski podatki, najdeni v Sahdadu, kazejo
na stike z Mezopotamijo v tretjem tisocletju pred nasim Stetjem. To je lahko povezano s
Sahdadskim c¢a$¢enjem bozanstva vode in plodnosti, saj vkljucuje prisotnost strokovnih
kamnosekov, ki so poznali mezopotamske metode gradnje templjev, ikonografijo vodnega
boZanstva na mestnem pecatu in zastavi ter edinstvene kamnite gradbene elemente. Ceprav
obstajajo dokazi o mezopotamskem vplivu v sladkovodnem boZanstvu, ki so ga Castili v
Sahdadu, je bolj verjetno, da je ta interakcija prispevala k nastanku posebnega sladkovod-
nega bozanstva. Pri arheoloskih izkopavanjih so bili odkriti edinstveni artefakti, ki dajejo
verodostjnost tej teoriji. Med njimi je tudi keramika, ki prikazuje prakse ohranjanja vode,
kamnite predmete, ki so se uporabljali pri vodnih obredih, in glinene kipe, ki prikazujejo
figure, ki molijo za vodo.

KLJUCNE BESEDE: puscava Lut, Sahdad, Mezopotamija, bronasta doba, bog sladké
vode, Enki

Perilously perched on the edge of the Lut Desert, the Shahdad region of Iran’s Kerman
province has a surprisingly lengthy history of human settlement. The availability of scarce
water sources, especially nearby rivers, is responsible for this resilience. There is evidence
that the Shahdadi people worshipped a watery deity that is similar to the Mesopotamian
god Enki for a long period of time. The Sumerian epic poem Enmerkar and the ruler of
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Aratta, inscribed on a twelve-column tablet housed in Istanbul’s Museum of the Ancient
Orient (Kramer 1963), depicts a conflict between the rulers of Uruk (Enmerkar) and the
city of Aratta (Vanstiphout 2003). Notably, some scholars have equated Aratta with Shah-
dad (Mosapour Negari 2022), suggesting a possible connection between the two regions.
This, along with potential cultural exchange, could have contributed to the development
of a shared belief in a water deity among the Shahdadi people and the Mesopotamians.

It is interesting to note that the Mesopotamians, with their sophisticated expertise in
irrigation and agriculture, could have shared knowledge related to water management
with the Shahdad population — both worshipping the water deity Enki (Richards 2000).
This potential knowledge exchange, along with the possible exchange of resources as
suggested by Mosapour Negari (2022), could have facilitated reciprocal communication
between the regions. It is possible that such an exchange of resources could have facil-
itated a cultural and intellectual exchange between Mesopotamia and Shahdad, poten-
tially leaving a lasting impact on the southeast of Iran. Evidence of extensive carnelian
production at the Shahdad archacological site (Salvatori and Vidale 1982), a material
mentioned in the Sumerian epic related to Aratta (Kramer 1963), further strengthens the
possibility of a connection.

THE ENVIRONMENT

The Dasht-i-Lut and Dasht-i-Kavir, two of Iran’s largest salt deserts, cover a considerable
area of the country’s eastern and central regions (Fig. 1) (Mortazavi 2009: 115). The Lut
Desert occupies around 80,000 square kilometres, or 12% of Iran’s total land area. It is
divided into the northern Lut, the southern Lut and the central Lut (Kharazmi et al. 2020:
37). The current dry terrain of the Lut Desert conceals a startling secret: a large freshwater
lake previously dominated the area. At least seven terraces on the northern slopes provide
evidence of the lake’s former splendour. Imagine a time when the Iranian plateau saw
an abundance of rainfall, resulting in the submersion of even the highest valleys, while
glaciers dominated most of Europe (Shahzeidi 2016: 124, 129).

According to research by Shoaee and colleagues (2023), the Lut Desert is a massive
endorheic basin that was formerly home to a large paleolake (Fig. 2). The presence of
yardangs — streamlined, elongated ridges of silt sculpted by wind erosion — supports the
existence of this ancient lake. Further research is needed to determine the exact time-
frame of this lake’s existence. While the specific climate conditions of the Lut Desert
during the third millennium BCE require further investigation, research by Vaezi et al.
(2023) suggests a significant climate shift in southeastern Iran around this period. Their
findings indicate a transition from a humid climate to a drier one at the beginning of the
third millennium BCE. This shift likely had an impact on the environment of the region,
including the Lut Desert. Reconstructing past climates for specific locations requires
detailed local data. Although Jiroft, located approximately 275 km from Shahdad, offers
valuable climate history for southeastern Iran (Vaezi et al. 2023), directly applying its
findings to Shahdad presents challenges due to the distance between the two locations.
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Figure 1: Present-day mean annual precipitation in Iran, focusing on the Dasht-i-Lut and
Dasht-i-Kavir Deserts (WorldCLIM Data) (Shoaee et al. 2023: 5).
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Local climatic variations can occur even over relatively short distances. Further research
specifically focused on the Lut Desert and Shahdad is necessary to understand the precise
climate history of the region during the third millennium BCE. Paleoclimate studies
in Shahdad or the surrounding areas would provide more conclusive evidence for the
environmental conditions there. Despite the limitations, the Jiroft data still provides a
valuable context. The observed climate shifts in Jiroft suggest that Shahdad may have also
experienced similar changes, albeit potentially with some variations due to the distance.
Jiroft’s findings highlight the need for further investigation in Shahdad.

Fragility and change characterise the current climate in Shahdad. January is the coldest
month, with average highs of above freezing and lows of below zero at night (Kardavani
1971: 7). The region surrounding Shahdad, bordering the Lut Desert, boasts unique
features. These include the Riidkhaneh-ye Shiir, the sole and vital river of Shahdad, the
Shahdad Kaluts (local name for yardangs) and the Gandom Beryan plateau (the hottest
place on Earth) (Koohestani 2020: 26). Despite its advantageous location on a trade
route, Shahdad’s climate presents a challenge for long-distance trade. Average tempera-
tures range from 20 to 25 degrees Celsius. The city barely gets 45 mm of annual rainfall
on average, with the majority of that falling in the winter and early spring, potentially
creating difficulties for caravans traversing the region in ancient times. There can be no
permanent lake because of very little rainfall. As the hot season begins in March, wind
erosion is made worse by water shortage and aridity, which causes deep holes and cracks
to appear in the surface of the land (Kardavani 1971: 6). Understanding Shahdad’s past
can be aided by the existence of stabilised sand dunes, river erosion features and the
yardangs (Salighe et al. 2011: 4; Negaresh et al. 2011).

By examining these elements (environmental conditions, such as past climate
changes and their potential impact on water availability or agriculture), we can gain a
deeper understanding of the potential hardships endured by the residents of Shahdad.
Furthermore, evidence suggests that Mesopotamia served as an important communication
channel for Shahdad (Aratta) during the third millennium BCE. This is evidenced by the
presence of trade routes and cultural exchange. This connection raises the possibility that
Mesopotamian beliefs, particularly those related to water deities, may have influenced
Shahdad’s belief system.

FROM ENKI TO EA: THE EVOLVING FRESHWATER
DEITIES OF MESOPOTAMIA

According to Jordan (2004: 85, 89-90), Enki, the multifaceted Sumerian deity (3500-1750
BCE), embodied creation, wisdom and life-giving fresh water. Known by various titles
such as “Lord of the Soul” and “Owner of the Deep”, he was revered in Eridu (present-day
Iraq). Over time, this powerful god transformed into Ea in the Babylonian-Akkadian
pantheon (1900-200 BCE). Ea retained some of Enki’s core attributes, but also became
associated with the primordial waters, the source of all existence. While the worship of Ea
spanned millennia, his prominence had gradually shifted by the Neo-Babylonian period.
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Figure 3: Enki, Mesopotamian god of fresh water: A multifaceted deity.

3a: The water god Ea and his two-faced minister the god Usmu. Detail from the cylinder seal of a scribe
named Adda, Akkadian Period (Black and Green 1992: 75).

3b: Gudea, Prince of Lagash, is introduced to the god Enki by his personal deity Ningiszida, shown
with horned serpents rising above his shoulders. Details from Gudea’s own cylinder seal; Neo-Sumerian
period (Black and Green 1992: 139).

3c: The double-faced minister god Usmu ushers a bird man into the presence of the water god Ea; from
a cylinder seal of the Akkadian Period (Black and Green 1992: 110).

3d: The god Ea in the watery apsu receives another god, probably Samas; from a cylinder seal of the
Akkadian period found at Ur (Black and Green 1992: 27).

3e: Neo-Assyrian sun-dried clay figurines of the goat-fish and the merman, probably from the city of
Assur; lengths 140 and 130 mm (Black and Green 1992: 92).

3f: Enki’s symbolic emblem of the Kassite, Babylonian and Assyrian periods, a curved stick that ended
in a ram’s head (Black and Green 1992: 97).
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He became the father figure of the rising god Marduk, signifying a change in his role
within the evolving Mesopotamian belief system. Enki’s significance requires an ex-
ploration of Eridu (present-day Abu Shahrein). Sumerian scribes regarded the southern
Mesopotamian city of Eridu as the oldest city in the universe, the location “where kingship
came first from heaven” (Leick 2003: 41). The Sumerian King List claims that Eridu’s
rulers reigned for incredibly long periods, although these are probably mythological tales.
Eridu never rose to become the capital of a significant dynasty, despite its fabled past,
and was not a significant political centre. However, it was of importance in the realm of
religion, as the primary sanctuary of Enki, the god of water, was located there. The city’s
construction reached its zenith under the Third Dynasty of Ur, with contributions from
numerous Mesopotamian monarchs. However, by the eighteenth century BCE, Eridu
had been abandoned. The cult of Enki persisted in other shrines, most notably in nearby
Ur, even after the city had collapsed. The Iraqi Department of Antiquities conducted
archaeological excavations that uncovered a lengthy row of structures from the Ubaid
period (around 4900 BCE), stacked one on top of the other. The Eunir, the temple de-
voted to Enki, is depicted in these eighteen layers as it continues to evolve (Leick 2003:
41). Unearthing the layered history of Eridu, evident in archaeological finds such as the
evolving Eunir, sheds light on the city’s changing religious landscape. The presence of
a male deity, Enki, associated with the Eunir, prompts us to consider the possibility of
earlier deities worshipped there. The presence of a male god in Eridu raises questions
about a possible earlier female deity. Scholar P. Steinkeller suggests that during the Uruk
period (c. 4500-3100 BCE), most Sumerian city-states may have had “goddesses as their
titular divine owners”. He proposes that Enki, considered the head of the earliest Sumeri-
an pantheon, may have been paired with these goddesses, acting as a “sort of universal
husband” (Steinkeller 1999). This theory suggests the possibility of female dominance
in the early stages of Sumerian religion. It follows that the original deity in Eridu may
have also been female, potentially replaced by a male god as societal structures shifted
towards male dominance.

Although there is not much concrete archaeological evidence for Enki himself, artistic
interpretations provide insightful information. These representations show a long-beard-
ed, reclining god with a pleated, flowing robe and a horned cap. Water shoots out of his
arms and onto the ground, occasionally carrying tiny fish with it (Fig. 3a). He frequently
appears to be accepting worshippers or bearers of offerings (Fig. 3b). Alternatively, he
can be seen accepting the lion-demon or the bird-man, who is shown to him as a prisoner
under guard (Fig. 3¢). Other gods may introduce these figures. Isimud, Enki’s minister, is
most frequently portrayed in this role. Enki is occasionally seen sitting inside a building
called the abzu or in his E-abzu shrine, which is encircled by water channels (Fig. 3d)
(Black and Green 1992: 75).

As the god of groundwater and all freshwater sources, including rivers, lakes and
oceans, Enki is highly revered in Mesopotamia (Boechmer 1965: 87). He ruled over the
Abzu, an enormous freshwater reservoir thought to be the source of all rivers, springs,
marshes and precipitation (McIntosh 2005: 211). Since fertility and water management
were crucial components of Enki’s domain, archaeologists also investigate more general
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cultural practices in these areas. Examining Mesopotamia’s highly developed irrigation
systems — some of which date to the sixth millennium BCE — can illuminate the cultural
significance of water, which may be connected with Enki-related beliefs. The goat-fish
was identified as Ea’s representation in the iconography of the Kassite, Babylonian and
Assyrian periods (Fig. 3e). The god also had two further symbols: a turtle and a curved
stick that ended in a ram’s head (Fig. 3f) (Black and Green 1992: 75).

SHAHDAD: A BRIEF LOOK AT ITS DISCOVERY & CHRONOLOGY

After travelling across Baluchestan and Kerman, as well as the edge of the Indian Pla-
teau, Sir Aurel Stein conducted the first surface survey of the Lut Desert region in 1937,
sparking interest in archaeology in the area (Yule 1998: 2). However, large-scale archae-
ological fieldwork did not start until later. The breakthrough came in 1967 when a team
of researchers from Tehran University’s Institute of Geography, led by Ahmad Mostofi,
was conducting fieldwork near Dasht-i-Lut in northwest Kerman. While surveying the
area, they stumbled upon surface ceramic fragments in Chale Takab, a location close to
modern-day Shahdad. This discovery led them to identify Shahdad as an archaeological
site. The General Directorate of Archaeology and Popular Culture received these sam-
ples. Two years later, in 1969, formal excavations got underway with the founding of the
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Figure 4: Map of the Takab Plain showing the location of the Ancient Shahdad excavation site relative
to the present-day city of Shahdad (Hakemi 1997a).
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Dasht-i-Lut archaeological department, which was led by Ali Hakemi (Hakemi 1997a).
The ancient civilisation known today as Shahdad, was located some seven kilometres
from the present-day city, according to preliminary research conducted by the Dasht-i-Lut
archaeological team (Hakemi 1997a). They concentrated on the Takab Plain, situated five
kilometres to the east of Shahdad, and the area surrounding a sizable, historic cemetery.
This is situated between two parallel hills and the Takab Plain’s alluvial fans (Fig. 4).

This area, which included the cemetery, was the archaeological team’s main exca-
vation site (Hakemi 1997a: 241). As a result, the name Takab has been honoured in the
designation of the Shahdad archaeological sequences. Hakemi (1997a) used ceramic
remnant classification to determine cultural periods on the Takab Plain. He used the prefix
“TAK” followed by a Roman numeral to identify these periods. The earliest phase is
designated as TAK IV, and is followed by TAK III, TAK IT and TAK I. The most recent
period, TAK I, is distinguished by pottery that is less sophisticated and lighter in colour,
indicating that it is associated with historical and Islamic periods (Table 1).

TAK I TAK 1T TAK III TAK IV Cultural
Period

m 12 1181 112 1v1 1v2

1500 BCE-? 1700-1500 1900-1700 | 2200-1900 | 2500-2200 | 2700-2500 | 3300-2700 | Time
BCE

Table 1: Cultural Sequences of Shahdad (based on Hakemi 1997a).

EXPLORING HISTORICAL DEPTHS: SHAHDAD’S WATER DEITY

Deciphering ancient symbols and venturing into the depths of history can provide an
insight into the traditions and beliefs of former societies. Evidence of the water deity in
Shahdad reveals a culture of reliance and respect for this essential component.

- TAK IV: Whispers of Rain and Fertility

Excavated from the TAK IV period, a fine buff jar features cylindrical spouts and depic-
tions of snakes with triangular heads (Fig. 5). Similar snake depictions are found in the
glyptic styles of Konar Sandal South (Jiroft) (Pittman 2018). In some contexts, researchers
have drawn connections between snake imagery and water sources (Desset et al. 2021).
However, further evidence is needed to determine the specific meaning associated with the
snakes on this particular jar. These jars depict imagery that may be interpreted as a water
goddess entwined with a snake, potentially symbolising both strength and procreation.
Similar snake representations are commonplace on carved chlorite artefacts from the Jiroft
region (Madjidzadeh 2003). In broader contexts across Iran and Mesopotamia, snakes
were often associated with deities linked to the chthonic realm, particularly underground
water sources and springs, and consequently with life-giving forces such as fertility and
healing (Benoist 2007; Golan 2003; Desset et al. 2021). This association suggests that the
Shahdad jar imagery may be understood to hold similar symbolic meaning. Regarding the



flag featuring a human figure with horns and
a snake (Fig. 6), Hakemi suggests it depicts
a legendary conflict (1997a). This interpre-
tation aligns with the established presence
of conflict between snakes and deities or
other powerful beings in the Jiroft artistic
repertoire (Madjidzadeh 2003; Basafa &
Rezaei 2014; Helwing 2017; Desset et al.
2021; Eskandari et al. 2022). This image may
symbolise the human struggle against drought
and the worship of the power of water and
rain. Interestingly, a similar flag has been
discovered at the Gonur site in Central Asia,
bearing a resemblance to plaques found in
western Iran (Meier and Vidale 2013).

- TAKIII: A Cry for Water

A range of ceramic vessels from the TAK
III period have been found, including nar-
row-rimmed jars that are believed to have
been used for collecting water and wide-
rimmed jars that may have been used for
storing grain. The high proportion of red jars
(85.1% of the total red vessels) during the
TAK I period suggests a focus on utilitarian
pottery (Fazeli Nashli et al. 2012). However,
definitive evidence for specific functionalities
would require analysis of the vessel content
or residues. Jars from the TAK III period
exhibit a range of rim diameters (Fig. 7).
As a preliminary attempt to understand the
potential functionalities of the jars, two broad
categories can be defined: narrow-rimmed
and wide-rimmed. Further analysis of the
ceramic assemblage from TAK III reveals
a dominance of utilitarian pottery vessels.
This is evident in the high proportion of red
jars (85.1% of the total red vessels) dated
to this period (Fazeli Nashli et al. 2012).
Interestingly, data from our previous research
also highlights a significant presence of pots
(89.58% — combining the narrow and wide-
rimmed jar groups) during TAK III (Figs.
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Figure 5: Fine bulft jar, cylindrical spout, decorated
with rolled band around the rim; a snake with a
triangular head is applied to the upper part of the
vessel’s body (Hakemi 1997a: 569).
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Figure 6: Silver triangular flag (Hakemi 1997a: 715).
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6—7 and Table 3, Fazeli Nashli et al. 2012). The presence of distinct vessel categories,
including wide-rimmed jars (38.17% of all jars) and narrow-rimmed jars (61.41% of
all jars), alongside the narrow and wide-rimmed jar typology, suggests some level of
specialisation in pottery production during TAK III (Fazeli Nashli et al. 2012). This may
be indicative of centralised workshops or different workshops producing specific types
of utilitarian jars. These findings on utilitarian pottery and the potential specialisation in
production align with the observations regarding a close similarity between the red jars
discovered in TAK III (Fazeli Nashli et al. 2012). While further investigation is needed,
this consistency could point towards a standardised approach to pottery production during
the mid-third millennium BCE.

The narrow-rimmed jars from TAK III may have been used for preserving water,
considering Shahdad’s arid climate and the challenges of obtaining reliable water sources
(Fazeli Nashli et al. 2012). However, further analysis of jar contents or residues would
provide more definitive evidence for their specific function. The function of wide-rimmed
jars remains unclear. However, their wide rims could be advantageous for several tasks,
including scooping, pouring and accessing contents. In some contexts, wide rims might
also be suitable for storing grain, particularly if easy access is a priority. It is important
to note that wide rims may not be the most effective design for creating airtight seals,
which can be crucial for long-term grain storage in arid environments. As stated, our
previous research identified various pottery types in TAK III, suggesting their use in
different storage practices. However, a definitive link between wide rims and specific
stored materials, such as grain, cannot be established solely based on rim design. Further
investigation is necessary, including analysing jar residues and examining rim design
in relation to the potential stored materials. This broader approach would be crucial for
understanding the specific use of these wide-rimmed vessels, especially their potential
role in grain storage practices in TAK III.

However, an intriguing inscription found on the rim of a red jar from TAK III (Fig.
8) sheds light on the importance of resource management at this site. The inscription,
consisting of six symbolic syllables, has been interpreted by Professor Walter Hinz as
signifying “sixty ka of fresh rainwater” (as cited in Kabuli 1989). While the full meaning
and context of the inscription require further specialist study (Kabuli 1989), it highlights
the community’s focus on water management in Shahdad’s arid climate. This emphasis on
water conservation raises the possibility that other vessels, particularly those with different
rim designs, may have been used for storing dry goods such as grain. Future analyses
of jar morphology and residue analysis could help consolidate hypotheses regarding the
specific functions of various jar types in TAK III.

Among the intriguing artefacts unearthed in TAK III, the curved and square-lined
grey chloritic stone house stands out for its unique architectural features (Hakemi 1997a:
708) (Fig. 9). Hakemi’s detailed description highlights its distinctive combination of
curved and straight lines, along with the specific material used — chloritic stone. These
miniature houses come in two forms: clay (without pots) and stone (with pots placed
on top) (Hakemi 1997b). While the exact function of this structure remains unclear, its
prominent presence suggests potential symbolic or religious significance. Interestingly,
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Figure 7: Shahdad Archaeology storeroom: water & grain jars. (Photo by the author)

Sixty ka of fresh rainwater
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Figure 8: Jar from Shahdad with the inscription “Sixty ka of fresh rainwater” (National Museum of Iran).
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Kabuli (2004) introduces the concept of “replica houses” found in graves in TAK III,
potentially connected with water management practices. These miniature houses, some
made of stone and some of clay, raise questions about the broader role water-related
structures may have played in the lives of the TAK III community.

As discussed in my previous article (Mosapour Negari 2022), the environmental
and archaeological evidence strongly suggests that Shahdad is a viable candidate for
the location of Aratta. The wide-rimmed jars found in Shahdad, with their rims ideal for
storing grain (Fazeli et. al 2012), further reinforce this argument. In an arid region such as
Shahdad, such jars would have been essential for storing any grain received, potentially
from Enmerkar, as suggested by Kramer (1963). Interestingly, the resemblance of these
jars to those depicted atop the small stone house models (Fig. 9) raises an intriguing
possibility. While it is likely that these models possessed symbolic meaning, the jar de-
sign may also reflect their practical use for collecting rainwater in this arid environment
(Mosapour Negari 2022).

Notably, Kramer (1963) states that Erakh provided for Aratta with its grain surplus.
Upon receiving the grain, the people of Aratta expressed their desire to fulfil Enmerkar’s
request. This narrative suggests a potential grain exchange between the two regions. The
wide-rimmed jars of Shahdad, which were ideal for storing grain (Fazeli et. al 2012),
could have been used for this purpose. However, further evidence is needed to confirm
this hypothesis. Additionally, Aratta was known for its skilled craftspeople, particularly
those specialising in stonework. The grain from Enmerkar could be connected with Arat-
ta’s potential contribution of expertise in exchange, although more evidence is needed
to substantiate this hypothesis.

According to Kramer (1963), Enmerkar, the ruler of Erakh, desired to build a temple
for his god. He may have sought the skilled stoneworkers of Aratta, renowned for their
expertise in this area, to complete this grand project. In exchange for their craftsmanship,
Enmerkar potentially offered grain, a valuable resource for Aratta, as suggested by the
epic tale (Kramer 1963). While it is likely that the wide rims of the jars on the model
stone buildings of Shahdad possessing symbolic meaning, they also resemble jars that
are ideal for storing grain (Fazeli et. al 2012). This resemblance could be interpreted as
a subtle reference to Aratta’s need for grain, a resource potentially offered by Enmerkar.
Furthermore, if, as suggested by Kramer (1963), grain was a crucial resource for Aratta,
these jars could have played a vital role in storing any grain received from Erakh.

The narrative from Kramer (1963) further strengthens this possibility, as it describes
Enmerkar sending grain to Aratta. Upon receiving it, the people of Aratta expressed their
willingness to fulfil his request. This suggests there may have been a trade agreement
involving the exchange of grain for expertise between the two regions.

The abundance and blessing of water and rain are further symbolised by metal plates
and bowls adorned with fish and snake designs (Fig. 10) (Pittman 2013). This association
is supported by the symbolism of these creatures in the broader Iranian context. Snakes
are commonly depicted alongside water sources in the region’s art (Desset et al. 2021).
For instance, the glyptic styles of Konar Sandal South (Jiroft) frequently feature snakes
alongside other aquatic imagery (Pittman 2018). Additionally, a lost-wax cast copper
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statuette, likely dating to the third millennium BCE, portrays a potential goddess hold-
ing a snake wrapped around her waist (Eskandari et al. 2022). This imagery aligns with
the wider Mesopotamian and Iranian belief system where snakes were associated with
the chthonic realm, particularly underground water sources and springs (Benoist 2007;
Golan 2003). Consequently, they were seen as symbols of life-giving forces such as fer-
tility and healing (Desset et al. 2021). It is worth noting that snake depictions can hold
various symbolic meanings beyond that of water. For instance, they can be associated
with royalty and positive cultural aspects in the region. This aligns with the persistence
of positive folk beliefs and traditions regarding snakes that continue into the modern era
in Iran (Naseri Tehran et al. forthcoming).

The strength and sovereignty of the water and rain god is exemplified by a flag (Fig.
11), which probably depicts a god on a throne with bowls and a mace with geometric and
spiral patterns (Hakemi 1997: 139). This interpretation is supported by several pieces
of evidence:

1. Iconographic similarities:
* The Shahdad Standard, a similarly decorated metal object, depicts a figure seated
on a throne holding a mace and flanked by women. This figure is widely identified
as the water and rain god (Mosapour Negari 2022: 81).

2. Symbolic elements:

» The flag’s imagery includes a god seated on a throne, a symbol of authority and
power in the ancient world (Hakemi 1997a: 62).

* The god holds a mace, a weapon frequently associated with divine power and the
ability to control natural forces (Hakemi 1997a: 62).

 The presence of date palms, a symbol of fertility and abundance closely associated
with water in the region (Vaziri Kermani 1974: 90; Mostofi 1972: 342).

» The geometric and spiral patterns on the mace may represent water or the move-
ment of water, further connecting the figure to his domain (Hakemi 1997a: 62).

3. Contextual considerations:
 The flag was unearthed in Shahdad, an area known for its ancient water worship
practices (Hakemi 1997a: 62).
* The arid climate of Shahdad suggests a strong desire for divine intervention to
ensure water availability for both human consumption and agriculture.

4. Archaeological interpretation:

* Archaeologists, including pioneers in the excavation of Shahdad, Hakemi
(1969-1976) and Kabuli (1977-1978 and 1984—-1991), have interpreted the flag
as a symbol of the water and rain god’s power, a means of seeking divine favour
for rain and agricultural prosperity (Hakemi 1997a: 62; Kabuli 1974: 40). Fur-
thermore, Hakemi (1973: 80) suggests the flag was used in religious ceremonies
or as an offering to the water god.
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The flag’s central figure is surrounded by animals in a natural setting with trees. This
imagery is likely to reinforce the god’s association with fertility and the natural world.
Additionally, a noteworthy detail is the presence of a smaller figure on the right side
of the scene. Depicted as smaller than the main character, this individual is pointing to
the central figure and holding a container in their hand. Their posture suggests an act of
supplication, possibly begging for water from the enthroned god. Taken together, this
evidence strongly suggests that the flag from Shahdad is a powerful symbol of the water
and rain god’s strength and sovereignty. It reflects the deeply held belief in divine power
to control water and ensure agricultural prosperity in an arid environment.

The archacological record from Shahdad reveals a rich tapestry of deities depicted on
various artefacts. As discussed previously, the flag discovered in Shahdad (Fig. 11) likely
portrays the water and rain god, wielding power and symbolising the hope for life-giving
rain in this arid environment (Hakemi 1997a: 139). This focus on deities associated with
water and fertility is further reflected in another intriguing artefact. Hakemi (1997a: 661)
interprets a figure on a stone cylinder seal as a goddess seated on the ground encircled
by nine wheat stems (Fig. 12). This imagery suggests a connection with fertility and
abundance, potentially representing a symbol of heavenly mercy and humanity’s saviour.

The stone cylinder seal itself measures between 38 and 32 millimetres in diameter
(Fig. 12). The scene depicted on the seal is captivating, featuring a goddess in profile, her
face framed by long hair and round eyes (Hakemi 1997a: 661). A second female goddess
stands before her, with long, wavy hair cascading down her shoulders, a slender neck,
and wide eyes. This goddess has a unique feature — two vertical horns, reminiscent of
those found on goats. Intriguingly, a crescent moon sits between the two goddesses in the
upper portion of the image. At the bottom of the frame, a child rests on a platform. Four
goats, one with a twisted horn, complete
the scene. Several small, scattered circles
add to the symbolism (Hakemi 1997a: 661).

This tableau, particularly the nine wheat
stems encircling the seated goddess, evokes
comparisons with Aratta’s epic and the
Mesopotamian deity Enki, associated with
freshwater. The presence of the crescent
moon may further connect this scene with
celestial bodies and their potential influence
on the natural world. The rich imagery on the
stone cylinder seal offers a window into the
complex belief systems of the people who
created it. The scene invites further analysis
and interpretation, considering the potential
connections between the various elements
and their significance within the broader
context of Shahdad’s cultural landscape.

Figure 9: A miniature house of stone, crowned with
amysterious vessel, a symbol of reverence for fresh
water (Hakemi 1997a: 621-624).
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Figure 10: Metal vessels with fish and snake motifs, Figure 11: The flag of Shahdad speaks of
evoking dreams of water (Hakemi 1997a: 284, 402,476).  nature and water (National Museum of Iran).
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Figure 12: A cylindrical seal impression tells the story of water and food, two vital elements for human
life in ancient Shahdad (Hakemi 1997a: 661).

The clay statues discovered from the TAK III period at Shahdad are among the most
significant pieces of evidence pertaining to the city’s symbolic system. These statues
fall into two distinct categories: male and female. Male statues typically feature square,
elongated and bony faces. They are depicted either standing or kneeling. Hair and beard
styles vary, with some figures having long locks and beards while others exhibit shorter
styles. The statues possess a stocky build with broad shoulders and muscular arms. Their
hands are often positioned on their chests (Fig. 13). According to Hakemi (1997a: 217),
these clay statues, particularly the one depicting a man with long hair and a beard, exhibit
striking similarities to artwork from Mesopotamia’s Early Dynastic Period. These parallels
are particularly evident when compared with statues discovered at the archaeological site
of Tell Asmar. Basin his theory on the translations by Jacobsen of inscriptions found on
three statues unearthed at Khafajah, Henri Frankfort (Frankfort 1939) suggests that these
figurines represent worshippers within the deity’s temple. The posture of the statues with
their hands clasped in front of them further reinforces this idea.



162 —— FARIBA MOSAPOUR NEGARI

While the Shahdad statues differ from those found at Khafajah and Tell Asmar in
terms of material and quality, they share a remarkable similarity in style and representa-
tion. The standing posture with clasped hands and the depiction of the eyes are strikingly
similar. Frankfort notes that the statues from Khafajah and Tell Asmar vary in size and
quality, and he suggests this reflects differences in the social status of the donors who
commissioned the statues (Frankfort 1939: 11). However, such distinctions are not readily
apparent among the Shahdad figurines. This may be explained by the possible absence of
pronounced social stratification in Shahdad society, as discussed earlier. It is important
to note that the simplicity of the Shahdad figurines does not necessarily imply a simple
society. In fact, a considerable amount of evidence suggests that the majority of Shahdad’s
inhabitants belonged to the upper social classes.

The function and symbolism of the statues remain open to interpretation. The question
of whether these figures are connected with the god of water, a prominent deity in Shahdad,
requires further investigation. Is there a drought signal in the fact that they are composed of
unfired clay? Do their interlocked hands represent a request to the water god? These are a
few of the topics that need more research. The remarkable similarities between the Shahdad
statues and Mesopotamian art point to early cultural and artistic connections between these
regions. Frankfort’s interpretation of the statues as representations of worshippers offered
to deities provides a valuable insight into the ritualistic functions of these objects. Further
research is needed to unlock the full significance of these intriguing artefacts.

- TAK II: Abundance and Dependence

The richness and blessings of water and rain are symbolised by a bronze axe adorned with
two fish (Fig. 14) discovered from the TAK II period at Shahdad. This interpretation is
supported by several key arguments:

- Fish symbolism: Fish are a well-established symbol of water and fertility in Meso-
potamian cultures (MclIntosh 2005: 211). The presence of two fish prominently displayed
on the axe suggests a strong association with water and its life-giving properties.

- Dependence on water: Water scarcity is a constant challenge in arid regions such
as Shahdad. The emphasis on a tool (an axe) adorned with fish symbols highlights the
critical role water plays in sustaining life and agriculture (Hakemi 1997a: 140).

Remarkably, this axe’s form and composition are similar to those discovered in
Bactria (Hakemi 1997a: 243). However, the inclusion of the fish imagery specific to
Shahdad emphasises the vital importance of water in the local context. The presence
of numerous axes at the site further underscores the centrality of this tool for daily life.
These themes draw attention to the significance of water in the beliefs and customs of
the Shahdadi people. The association of the fish imagery with an essential tool such as
an axe suggests that water deities enjoyed an elevated status in daily life and not just in
religious ceremonies.

Several metal and pottery plates from Shahdad were found with decorations depicting
fish circling their lower rims. This imagery is interpreted as a possible representation of
the Mesopotamian rain god, Enki (Hakemi 1997a). This interpretation is supported by
the following:
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Figure 13: The similarity of the Shahdad clay statues to the worshippers of Tell Asmar, Mesopotamia
(Hakemi 1997a: 661).
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- Mesopotamian fish symbolism: As previously mentioned, fish were a well-estab-
lished symbol of water and the rain god Enki in Mesopotamia (McIntosh 2005: 211).

- Parallels with Mesopotamian shrines: The association between specific motifs and
deities in Shahdad finds parallels with other ancient cities. Shrines in Mesopotamia, for
example, were often linked to deities based on the imagery found within them (McIntosh
2005: 199).

Instead of concluding with an assumption about water worship, let us explore some
encouraging indications that the people of Shahdad had a deep respect for water. While
we have not yet unearthed definitive proof of a fully developed cult dedicated solely to
water deities, there is evidence of a strong symbolic connection between water and fertility.

- Symbolic associations: Artefacts such as the bronze axe adorned with two fish (Fig.
14) and the vessels decorated with fish are particularly noteworthy. These objects strongly
suggest an association between water and fertility, mirroring established Mesopotamian
symbolism in which fish represented the water god Enki (McIntosh 2005: 211).

- Emphasis on water in an arid environment: Water scarcity is a constant challenge
in arid regions such as Shahdad. The emphasis on water imagery throughout the archae-
ological record highlights its vital importance beyond mere practicality. It suggests a
reverence for water that permeated the lives of the people of Shahdad (Hakemi 1997a: 140).

- Elevation of water deities: The association of water symbolism with essential tools
such as axes suggests that deities connected with water may have enjoyed an elevated
status in daily life, not just religious ceremonies. This further emphasises the significance
of water in the belief system of the people of Shahdad.

The available evidence does not point to a fully developed water worship system in
Shahdad. However, it reveals a deep respect and symbolic connection with water and
its associated deities. Further excavations and analyses of discovered artefacts may shed
more light on the specific rituals or practices related to water reverence in this ancient
civilisation.

While the inscription interpreted by Professor Hinz offers valuable insights into wa-
ter management practices in Shahdad (as discussed earlier), potters’ markings found on
Shahdad pottery present another exciting avenue for unlocking the secrets of this ancient
civilisation. These markings, similar to those found on pottery elsewhere in the region,
hold the potential to reveal a wealth of information.

Deciphering these markings could contribute significantly to our understanding of
Shahdad’s social organisation, trade networks and pottery-making techniques. We could
learn about the potters themselves, their workshops, and perhaps even gain clues about
the dating of the artefacts (Kabuli 1989: 74). The sheer abundance of decorated jars in
Shahdad further underscores the significance of these markings. With over 1,233 deco-
rated jars unearthed, including 133 with intricate designs and 1,100 bearing incised or
stamped markings, Shahdad stands out for its rich pottery tradition (Hakemi 2006: 172).
It is important to note that while the current evidence suggests a deep respect for water in
Shahdad, deciphering these markings might reveal a more direct connection with water
deities. Further analysis and potential discoveries could shed more light on this possibility.
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Figure 14: Double fish design on a ceremonial bronze axe (Hakemi 1997a: 693).

Archaeologist Mir Abdin Kabuli, who succeeded Ali Hakemi in excavating Shahdad,
unearthed a fascinating collection of potters’ markings with various computations (Kabuli
1997). Initially, he interpreted them as signatures or workplace identifiers used by indi-
vidual potters. However, further investigation revealed these markings to be a system of
calculations and measurement symbols, not simply potters’ signatures.

For instance, during an excavation, multiple bowls were discovered nestled inside
one another. Mark II was carved next to the larger plates or bowls, while Mark I was
identified on the smallest bowl. A fourth, larger container had a distinct mark, and two
more containers carried Mark III. Interestingly, the capacity of the first container with
Mark I was three times smaller than the fourth container’s capacity (Kabuli 1997). This
suggests a possible correlation between the markings and the size or volume of the vessels.

While illustrations of these specific potters’ markings are not available in Kabuli’s
(1989) publication, further analysis of these markings has the potential to reveal valuable
information about Shahdad’s pottery production and trade practices.

HUMAN-ENVIRONMENT INTERACTION: WATER SCARCITY
AND ABUNDANCE SHAPING WATER DEITY WORSHIP

The previous passage explored evidence suggesting a deep respect for water among the
people of Shahdad. While the arid environment undoubtedly fostered this reverence, a
definitive link to established Mesopotamian water deities has not yet been established.
However, the emphasis on water imagery in Shahdad, mirroring established Mesopotamian
symbolism such as fish representing the water god Enki (McIntosh 2005: 211), suggests
a potential connection with broader regional water deities. Future research focused on
deciphering potters’ markings and analysing unearthed artefacts may shed light on the
specific belief systems related to water held by the people of Shahdad.
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This section delves into the human-environment interaction in both regions, exploring
how water scarcity may have shaped their beliefs and potentially led to a connection in
their reverence for water. The concept of animism, as presented by Arhem (2016: 7) fol-
lowing Descola, offers a valuable lens through which to understand human-environment
interaction in these regions. Animism suggests a metonymical continuity between nature
and society, where natural elements are viewed as “real persons” with agency (Arhem
2016: 7). In contrast to totemism, which emphasises a metaphorical connection between
humans and nature, animism aligns well with the reverence for water observed in both
Mesopotamia and Shahdad.

Confronted with similar arid conditions, both the Mesopotamian and Shahdadi societies
developed a deep appreciation for water. Mesopotamia, with its constantly flowing Tigris
and Euphrates rivers, may have regarded water as a symbol of abundance, teeming with
life as evidenced by the fish iconography (McIntosh 2005: 211). However, Shahdad’s
situation was different. Fresh water was scarce, which meant its reality was very different
from that of Mesopotamia’s abundance. The inscription mentioning “sixty ka of fresh
rainwater” emphasises the critical importance of water management in Shahdad (Kabuli
1989). This constant need is likely to have transcended mere practicality and evolved
into a form of reverence for this life-giving resource.

The presence of fish symbolism on Shahdad objects, mirroring Mesopotamian ico-
nography, suggests a potential link in their symbolic representation of water. This shared
symbolism and the prominence of water imagery in Shahdad, suggests the possibility of
a connection with broader regional water deities. Shahdad’s location on trade routes is
likely to have exposed it to Mesopotamian cultures (Kharazmi et al. 2020). The exchange
of goods could also have facilitated an exchange of ideas. The shared fish symbolism
may be a reflection of this cultural exchange, suggesting an animistic perspective where
water was viewed as a vital force worthy of respect, if not deification.

While the current evidence suggests a deep respect for water in both regions, the pre-
cise nature of the connection between Shahdad and the established Mesopotamian water
deities remains open to further investigation. Future research focused on deciphering
potters’ markings, analysing trade routes, and examining unearthed artefacts may provide
a clearer picture of the human-environment interaction and the potential exchange of
ideas related to water reverence in these regions. Additionally, further exploration into
the concept of animism in both cultures could shed light on their specific beliefs about
the agency and importance of water.

CONCLUSION

The arid environment of Shahdad undoubtedly shaped its cultural development, fostering
a deep respect for water as evidenced by the emphasis on water imagery. This article
explored the intriguing possibility of a connection between Shahdad and the Mesopo-
tamian water god Enki. While archaeological evidence reveals intriguing similarities,
such as the shared fish symbolism, a definitive link remains elusive. The significance
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of Shahdad extends beyond its reverence for water. The sheer abundance of decorated
objects suggests a thriving artistic tradition and the potters’ markings have the potential
to reveal valuable information about trade practices, social organisation, and even the
dating of artefacts. Further research focused on deciphering these markings, analysing
unearthed artefacts, and exploring trade routes could provide a more comprehensive
picture of Shahdad’s ancient civilisation.

Shahdad’s strategic location on trade routes suggests potential connections to broader
regional cultures. The presence of fish symbolism, mirroring Mesopotamian iconography,
hints at a possible exchange of ideas. While the exact nature of this connection remains
unclear, it underscores the importance of Shahdad as a potential bridge between different
cultures in the region. Future exploration of trade routes and cultural artefacts could offer
valuable insights into these connections.

This article has only scratched the surface of Shahdad’s rich history. Future archae-
ological investigations hold the potential to unveil a wealth of information about this
fascinating ancient city. By deciphering the meanings behind Shahdad’s water imagery,
exploring the significance of the potters’ markings and understanding its role in regional
trade networks, we can gain a deeper appreciation for the ingenuity and cultural richness
of the people of Shahdad.
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FROM DROUGHT TO DEITY: BORROWING FRESHWATER WORSHIP
IN THIRD MILLENNIUM BCE SHAHDAD
FARIBA MOSAPOUR NEGARI
SO

The scorching sands of the Lut Desert cradle the ancient Iranian city of Shahdad, a
civilisation that thrived in the third millennium BCE despite its harsh environment.
This article delves into the captivating story of Shahdad, exploring its profound
respect for water and the intriguing possibility of a connection with Mesopota-
mian water deities. It also raises the possibility of a link to the legendary Land of
Aratta. Archaeological excavations at Shahdad have unearthed a treasure trove of
artefacts adorned with symbols that speak volumes about the city’s reverence for
water. A prominent flag depicts a figure wielding power — potentially representing
a water and rain god — a desperate plea for life-giving rain in this arid region.
A captivating stone cylinder seal portrays a goddess encircled by wheat stems,
symbolising fertility and abundance, possibly a divine source of sustenance. Even
seemingly mundane objects such as clay figurines acquire significance. Their
resemblance to Mesopotamian objects of worship hints at a shared belief system
centred on water deities.

Fish emerge as a recurring motif in Shahdad’s artistic repertoire. This aquatic
imagery aligns perfectly with Mesopotamian symbolism, where fish represented
the water god Enki. The presence of a bronze axe adorned with two fish is parti-
cularly striking. This utilitarian tool, intricately decorated with a symbol of water,
suggests that deities connected with this life-giving resource held an elevated
status in daily life, not just religious ceremonies. Fish also adorn various pottery
plates, potentially representing an homage to Enki, the Mesopotamian water god.

Interestingly, the wide-rimmed jars discovered in Shahdad, which were ideal
for grain storage, resonate with the story of Aratta, a city mentioned in Sumerian
epics. According to these epics, Aratta, facing a grain shortage, received grain from
Erakh, a Mesopotamian city ruled by King Enmerkar. Could Shahdad be the fabled
Aratta, and the exchange of grain a reflection of a deeper cultural and possibly
religious connection? The presence of carnelian production in Shahdad, a material
mentioned in Sumerian texts related to Aratta, strengthens this intriguing possibility.

The reverence for water extended beyond mere symbolism. An inscription
mentions “sixty ka of fresh rainwater”, highlighting the critical importance of
water management in Shahdad. This inscription, along with the numerous narrow-
-rimmed jars unearthed from the arid TAK III period, underscores the ingenuity of
the Shahdadi people in conserving this precious resource. These narrow-rimmed
jars, with their smaller openings, were likely to have been used for storing and
transporting water, while the wide-rimmed jars were ideal for bulkier items such
as grain. Miniature clay houses crowned with vessels further raise questions about
their potential connection with water rituals or their symbolic representation of
the importance of water.



The similarities between Shahdad’s water imagery and Mesopotamian symbo-
lism are undeniable. The presence of fish iconography and the potential connection
between the Shahdad figurines and Mesopotamian worshippers suggest a cultural
exchange or shared artistic influences. Shahdad’s strategic location on trade rou-
tes strengthens this theory. The flow of goods is also likely to have facilitated an
exchange of ideas. The shared reverence for water, a vital element for survival in
both regions, may have found expression in a common visual language.

While the current evidence suggests a deep respect for water in Shahdad, a
definitive link to established Mesopotamian water deities remains elusive. The
key to unlocking this mystery may lie in the potters’ markings found on Shahdad
pottery. These markings, although not yet fully deciphered, could potentially reveal
a wealth of information. They could shed light on trade practices, social organi-
sation, and even the dating of artefacts. Even more importantly, these markings
may contain clues about the deities venerated in Shahdad, providing a more direct
connection with water worship.

The importance of Shahdad extends beyond its water reverence. The sheer
abundance of decorated objects unearthed at the site points to a flourishing artistic
tradition. The intricate designs and craftsmanship displayed on these artefacts
reveal a sophisticated and vibrant culture. Additionally, Shahdad’s location on
trade routes suggests a role as a bridge between different regional cultures. The
presence of fish symbolism, mirroring Mesopotamian iconography, hints at a
possible exchange of ideas and artistic influences. Further exploration of trade
routes and cultural artefacts could offer valuable insights into these connections.

This article has merely scratched the surface of Shahdad’s rich history. Future
archaeological investigations have the potential to unveil a wealth of information
about this fascinating ancient city. By deciphering the meanings behind Shahdad’s
water imagery, exploring the significance of the potters’ markings and understan-
ding its role in regional trade networks, we can gain a deeper appreciation for the
ingenuity and cultural richness of the people of Shahdad.
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In Search of Treasure in
Salek: Creating Local Identity
through Narrative Ostension

——— Ambroz Kvarti¢

People transform concrete real-life events into narratives, but the reverse is also true;
folklore and narratives in general can also provoke a creative or active response in people
and significantly shape their worldview and way of life. The cases in which this happens
(through processes of narrative ostension) are also of interest to folklorists, as they provide
crucial contextual information about how (folk) narratives function, spread and acquire
meaning. Stories about hidden or buried treasure are among the most important narratives
that provoke such ostensive (re)actions. People who live with them sometimes venture out
into the symbolically significant but very real elements of local space (e.g. castles) and
actively search for the treasure mentioned in a legend. Such is the case of Salek Castle (in
Velenje), where local folklore about buried treasure has prompted several generations of
locals to head up to the castle and start digging.

KEYWORDS: treasure folklore, narrative ostension, legend-tripping, spatialisation,
Salek, Ekenstajn

Ljudje ustvarjamo svoje zgodbe iz konkretnih resni¢nih dogodkov, vendar drzi tudi obratna
pot — tudi pripovedna folklora (lahko) vzbudi ustvarjalni, tvornostni odziv ter pomembno
zaznamuje in sooblikuje nase ukrepanje, pogled na svet in nacin zivljenja. Primeri, ko se
to zgodi (s procesi, ki jih folkloristika obravnava s skupnim konceptom pripovedne osten-
zije), so za folkloristi¢ne raziskave prav tako zanimivi kot samo pripovedno gradivo, saj
prispevajo pomembne kontekstualne in performanéne podatke o tem, kaksno vlogo ima
pripovedna folklora za svoje nosilce, kako se Siri in kako pridobiva pomene.

Pripovedno gradivo o skritem oziroma zakopanem zakladu je med najvidnejSimi primeri,
ki sprozajo takSen tvornostni odziv. Ljudje, ki Zivijo s temi zgodbami, se tu in tam od-
pravijo aktivno iskat zaklade iz pripovedi, pri ¢emer vstopajo v s simbolnim potencialom
zaznamovane elemente resni¢nega izkustvenega prostora — na primer na gradove. Tako
je tudi v naselju pod gradom Salek v Velenju, kjer je lokalna pripovedna folklora o zako-
panem bogastvu spodbudila Stevilne generacije domacinov, da so se povzpeli do grajskih
rusevin in zaceli s kopanjem.

KLJUCNE BESEDE: folklora o zakladih, pripovedna ostenzija, legend-tripping,
prostorjenje, Salek, Ekenstajn

“What are you hiding in your depths, castle of Salek —
Among the evil rocks, within the unknown tunnels?”
(Stefanija Prislan)
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INTRODUCTION

Exploring the narrative folklore of the place where a researcher grew up is not without
the hidden bias of nostalgia. I spent my childhood living just below the ruins of Salek
Castle in Velenje and climbed its stairs countless times with my peers. As we got to know
and experience the limits of our ever-expanding world, there was one story (legend)
connected with “our” castle that proved to be the most persistent. It was the one about a
tunnel connecting it to the neighbouring castles of Ekenstejn and/or Velenje, and about
the treasure hidden within this tunnel. There were several versions of this story, told to
us wide-eyed youngsters by the older inhabitants of Salek and by our extended families.
Not only did we listen to the stories, we followed them up the hill to the castle ruins in
search of the coveted riches they promised. Of course, we would be the ones to find the
treasure, as we seemed to be the only ones ever to have had the idea of going to look for
it. We found nothing of course.

Then decades passed and all this came back to me as I looked at my hometown
through the eyes of a folklorist, equipped with concepts, paradigms, methodological tools
and piles of comparative material. Two worlds that had shaped me came together in the
most fascinating way, resulting in a truly unique research project that is presented here.

I soon realised that the treasure hunts of my youth were merely a continuation of the
long-standing practice of many generations of Salek inhabitants, who had also followed
the stories up to the castle, convinced that they would be the ones to find the buried
treasure. This confirmed an important folkloristic postulate that, although concrete (his-
torical) events are transformed into narratives through the process of folklorisation, it is
just as likely that narratives also elicit a creative or active response in their bearers and
shape their world and way of life within their experiential reality. That is why I decided
to study the treasure (folk) tales of Salek in detail through fieldwork and interviews. I
wanted to investigate their variability and contextual dimension, their role in building
local identity, their ability to convey messages and their potential to express the cultural
peculiarities of a place I once called home.

Salék is a small hamlet, a former village on the eastern edge of the Saleska valley in
the Styria region of Slovenia. In 1979, Salek ceased to exist as an independent settlement
and became a district of the town of Velenje. The old centre of the village lies just below
a steep rocky hill on which stand the ruins of Salek Castle, after which the entire Saleska
valley is named. The first mention of the castle dates back to 1154, when it was known as
Schalac,' making it possibly the oldest castle in the Saleska valley. Abandoned in 1770
after a series of fires, only the central tower remains with its (rather unique) triangular
floor plan. Salek Castle stands at a strategic position on a cliff at the northernmost point
of a larger rocky ridge, on which the ruins of another medieval castle, Ekenstejn (also
known as Fire Castle or Zgornji (Upper) Salek Castle), stand to the south-east and slightly
higher than Salek.?

! See Blaznik 1988: 383.
2 For more on the hamlet of Salek and the two castles, see Stopar 1975.
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The area encompassing the two castles and the rocky ridge that connects them is the
key location of the (folk) stories and accounts that I present in this article. Although the
Saleska valley, like many other areas in Slovenia, is full of folk narratives about treasure
and accounts of the search for it, I have limited my research to this particular area. The
research process took place between 2006 and 2019. It involved interviewing twenty-seven
inhabitants of Salek and Velenje — the very people who perceive this castle space as an
element of their (spatial) identity. They either provided me with memories of their own
treasure hunts or shared second-hand accounts of them.? The interviews were generally
full of joyful reminiscence, with people willingly sharing their own accounts of treasure
hunting. I am convinced, however, that me being a de facto member of their local com-
munity, sharing and comparing my stories with theirs, helped foster this willingness.* I
conducted a couple of the interviews while wandering around the castle ruins, enabling
the informants to point out specific spatial elements as they told their story. In addition
to the interviews, I used some older written accounts® in my comparative analysis of
narrative material.

Before presenting the collected material and the interesting effects that these stories
have or had on the inhabitants of Salek, I must first give the reader a general outline of
the narrative folklore about treasures and treasure hunting (in Slovenia), as well as the
important folkloristic concept of narrative ostension. This should help to explain the very
tangible effect that narrative folklore can have on real life, “reaching out” to it and even
prompting its bearers to take concrete action.

“TREASURELORE”: NARRATIVE FOLKLORE ABOUT BURIED RICHES

Legends, tales and other narratives about hidden/buried treasure and treasure hunting are
one of the most important constants in the repertoire of narrative folklore in Slovenia,
Europe and the world. They are a rich, varied and interesting mix of genres and themes,®
within which narrative folklore researchers have identified a wide variety of interpreta-
tive emphases: “[...] they reflect memory tales, superstition, real-life poverty, but also
the desire to suddenly get rich.” (Marks 1987: 61) Viewed as a commentary on, or an
illustration of, the social and economic status of the storytellers, it can be assumed that
folk narratives about treasures form around traditional and contextual views of the actual
and symbolic possibilities for improving one’s economic situation (Kalda 2014). From
this perspective, these narratives reflect people’s experiences and their hopes, and point

3 To preserve their anonymity, only the key contextual information about the informants is given (gender,
year of birth, and the year of recording). The only exception is Stefanija Prislan from Salek, who died several
years ago and whose diaries and poetry are also (at least partially) publicly available texts.

4 The research project was not intended to be an auto-ethnography. However, it turned out that my own
“narrative-repertoire” played an important role in shaping the interviews themselves. In some cases, it was the
telling of my story that sparked a detailed narrative from my interviewees.

> Rare as they proved to be; namely a work of satirical travel writing (see AleSovec 1884) and some diary
entries by the aforementioned Stefanija Prislan (see Prislan, no year given).

¢ See also Dolenc 2000: 60—66.
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to both the individual’s desire for wealth and the values of their broader community.
This interpretive emphasis is also present among the people of Salek, as they repeatedly
commented on their treasure-hunting with words to this effect: “[...] no one found the
treasure anyway. We, the neighbours, would surely have noticed if someone got rich —
but no one did.” (Prislan, no year given: 31).

However, the economic paradigm alone — the desire for wealth and prosperity — is
not and cannot be enough to understand the meaning(s) treasure narratives carry for the
particular community within which they are embedded. These narratives also represent
powerful conceptual abstractions, as they are thoroughly connected to a much wider range
of narrative folklore and belief systems, that is, to other layers of tradition. Comparative
analysis reveals that the treasure narratives revolve around two major cultural concepts:
that of space and that of identity.

Narrative folklore about (buried) treasure, as well as narrative folklore in general,
is an important element of spatialisation, that is, the process of conceptualising space
and its boundaries (see, for example, Mencej and Podjed 2010). Space is “experienced
through a process of imaginative reconstruction” (Aitchison et al. 2002: 78), and there-
fore cannot be reduced to a mere physical reality or a “natural given”, but is also and
above all a cultural construct. In creating space through narrative, the narrator chooses
details from their cultural and experiential reality not for their documentary value, but for
their symbolic or signifying potential (Simonsen 1993: 129). This potential is of course
relative and may be defined in different ways, sometimes more narrowly and sometimes
more broadly. It takes only a superficial examination of folk narratives on buried treasure
to see that they emphasise the elements of (experiential) space that are (traditionally)
considered to be manifestations of the other world and are therefore magical and (in a
symbolic sense) dangerous (Hrobat 2010: 59). These include intersections, sacral build-
ings, old trees, isolated rock formations, standalone hills and, of course, castles. Through
time and repetition, the community and its members determine which spatial elements
are important and subsequently become a location-motif onto which folklore material
is attached. Quite often it is “the greatest”, the most dominant (the most important, the
most present, the most exposed) elements of spatial reality that are the ones loaded with
the greatest symbolic potential.” This potential is then materialised and contextualised
through narrative folklore. It is therefore understandable that castles, being a prominent
spatial dominant, very frequently become elements of narrative folklore (both fairy tales
and legends) as well as their setting (for Slovenian examples, see Kropej and Dapit 2014;
Hudales 2013; Zorec 2009).

7 Compare this to the folkloristic concept of “the Goliath principle”. Originally proposed by Gary Alan Fine
(Fine 1985; Fine 1992: 141-143) in the context of contemporary legendry, especially mercantile legends, this
principle was set out to describe the tendency of “folk” to attach a corporate (mercantile) legend to the brand
that dominates the market. As this “attachment” presupposes the migratory nature of the folk narratives, I find
the concept useful when talking about any other example of migratory folklore attaching itself to any other
conceptual dominant within a given cultural context. This assertion, however, would require much broader
debate.
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However, the folkloric role of treasure goes a step further than merely “marking
space”. Narratives about it are always about buried or submerged wealth that is removed
from immediate real experience. It is frequently guarded by mythical creatures (goblins,
talking snakes, dragons)® or magic, making it a conceptual taboo.’ For this reason, the
traditional belief systems present it and perceive it as an illustration and a consequence
of a community’s contact with the other world, or of a desire for such contact. Therefore,
as per folkloristic analysis, a (buried) treasure in folk narratives cannot be considered as
real wealth, but as a symbol of all goods, both worldly and other-worldly. Through this
prism, the presence of treasure (or, more specifically, the folklore about it) in a particu-
lar local community can also be understood as that community’s aspiration to establish
contact with the other world. Through narratives and space, the fabled, mythological
world becomes part of the domestic environment. Meanwhile, the treasure represents
a specific point in the local space that either transcends the boundaries of the terrestrial
(Hrobat 2010: 59), or represents a passage between the two worlds.

However, identity is inseparable from space. People come to know, understand and
make sense of it through storytelling (Bird 2002: 521). Identity is an ideology that is always
in search of its material existence (Althusser 2000: 91) and finds it, among other things,
in narrative folklore. This is why a significant part of the narrative folklore about treasure
revolves around the dichotomy of Us vs. the Other — familiar vs. strange, community vs.
foreigner/alien, village vs. town, etc. This can also be seen in some common themes or
motifs within the Slovenian (European) repertoire of treasure narratives. The first of these
is that the treasure was left here by the Turks, the symbolic archetypal representatives of
chaos and danger, with the intention of returning to collect it one day (see, for example,
Mlakar 2019: 60 and 69—72). The second is the motif of the Hun warlord Attila, an arche-
typal historical figure of the invasive Other, who is said to have been buried (sometimes in
a golden coffin) along with his treasure in various micro-locations across Europe, including
Slovenia (see, for example, Hrobat 2010: 57-59; Podbreznik Vukomir and Kotnik 2009:
156-157; Podpecan 2007: 133). Both migratory motifs presuppose borrowing facts and
names from historical memory and adapting (contextualising) them through new variants
to the particular communities and their places/spaces. This also creates and perpetuates
an emphasis on the long continuity of a particular local identity. Although not related to
the treasure under the castle itself, this kind of application of formative Turkish Otherness
is also present in Salek: “The linden tree that the Turks planted stood there. This Salek
linden tree. They came to Salek and planted the linden tree there, promising to come and
see how it grew. They haven’t been back yet though [laughs].”!°

8 Animal and mythical treasure guardians are a powerful symbol of the world of chaos or the afterlife (see,
for example, Hrobat 2003: 131; Hrobat 2010: 71).

9 1In the context of Salek and its treasure, this notion is further highlighted by older (written) narrative variants,
which speak of people being punished or sanctioned for looking for treasure by either supernatural forces or
the law. However, the contemporary accounts collected in my research do not tell of any kind of punishment
or sanctions for this endeavour — supernatural or otherwise.

10 Female, 1927, recorded in 2006.
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Within the folk narrative and storytelling repertoires, a treasure is therefore both a
desired object (a cultural fetish) and a signifier of the sacred — something that attracts and
excites people on the one hand, and frightens and repels them on the other. It represents a
boundary and it functions as a marker of the contact between the world of people and the
world of the supernatural. It also expresses the local community’s desire to make this con-
tact within a space that this community recognises as its own. Once the importance of this
duality is grasped, one can also begin to understand the undeniable emotional attachment
of the storytellers to their narrative material and the real (ritualised) practices of actively
entering into the world narratives, i.e. looking for the treasure that the stories put forth.

FOLKLORE AND NARRATIVE OSTENSION

When collecting folklore material from people by performing fieldwork, a researcher often
comes across cases in which informants supplement their narratives by “pinning” them to
their own real experiences. Furthermore, they sometimes even use the narrative to justify
their concrete behaviour and principled patterns of behaviour. These narrative details
point to the important performance-contextual fact that a particular narrative can and does
provoke an active creative response that shapes the world and way of life of its bearers.

The fact that concrete events create narratives is widely acknowledged (the narrative
genre of the memorate, for instance), but “[...] it is equally as likely that the narratives
also create events.” (Ellis 2001: 164) This relationship of mutual creation between sto-
ries and the real life of their bearers has already been articulated by several scholars of
narrative folklore: “We have to accept that fact can become story and story can become
fact.” (Dégh 1995: 261)

Folklorists describe this phenomenon with the concept of (narrative) ostension.!! The
term was originally used to refer to any set of ways in which “[...] the untextual reality
itself — a thing, a situation or an event — conveys messages.” (Dégh and Vaszonyi 1983:
6) However, in the subsequent debate, folklore scholars linked ostension more concretely
to narratives themselves, defining it as the process by which people act out the motifs and
events of narrative folklore (Fine 1992: 205). Ostension thus describes the occurrence(s)
of everyday events and behaviours as narrative folklore directs them. The concept is also
used to describe the way in which people enact the motifs and events of narrative folklore
(Fine 1992: 205). Ostension thus represents: “[...] a dramatic extension [of folklore] into
real life.” (Ellis 2001: 41). It describes a set of practices through which people enact their
(narrative) folklore in one way or another (Fine 1992: 205). Ostensible practices are
neither narrative nor organised “drama”, but are the conscious or unconscious recreation
of the narrative scripts found in folklore (Meder 2009: 259). This recreation, in turn, is
a consequence of the “[...] people’s ability to shape their own behaviour on the basis of
the story they have been presented with.” (Fine 1992: 207)

"' For a more detailed presentation of the concept of narrative ostension along with examples from Slovenia,
see Kvarti¢ 2017: 139-48.
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Ostension does not occur in all (folk) narrative genres, but tends to occur in those
genres that are both presented and accepted as plausible, that correspond to socially
and culturally relevant themes, and that indicate an individual’s self-identification with
the community (Fine 1992: 207). In other words, ostension and ostensible practices are
primarily marked by legends.!?

The visible (and thus recordable) manifestations of narrative ostension are many and
varied. In order to study them, folklorists have grouped them together into three formal
categories." The first one describes an internalisation of the narrative, or its transformation
into a memorate (a story of personal experience). This happens for instance, when the
narrator presents themselves as the central character of the narrative, even though they
may have heard (received) it as if it had happened to someone else. The second category
involves any kind of (mis)interpretation of real events based on a pre-existing narrative.
The third and final category — which is also the best means of understanding and explaining
the treasure hunting expeditions inspired by treasure narratives — involves the dramatised
enactment of the atmosphere, setting, characters and other elements of the stories in
real life (Ellis 2003: 162—163). In the latter case, also called “pseudo-ostension”, there
is always a self-reflexive awareness in people that everything that happens is primarily
about the story; for instance, all the people who went treasure hunting at Salek Castle
did so with pre-existing knowledge of the stories of buried riches.

Other examples of narrative (pseudo-)ostension include: visiting cemeteries to ex-
perience supernatural events, experimental verification of narrative material, various
societal panics based on narratives, etc. People — mostly young people — can and do
recreate (enact) the narrative scenarios in one way or another, taking into account the
temporal and spatial details known to them, with the implicit or explicit intention of
experiencing the narrative directly and at first hand. In this way, instances of concrete
behavioural patterns are created. Folklore studies categorise this as legend-tripping, a
sub-category of narrative ostension. In this concept the local(ised) folk story variants are
of the utmost importance, as they often link the narrative with a tangible spatial element,
triggering the idea of directly exploring the events in the place where they are said to
have taken place. These legend-tripping practices are often ritualised, with pre-known
rules and roles for the individual participants, and are often accompanied by informal
rites of passage (initiations), where, for example, a display of courage is required. Due
to the highly dramatised components (“expedition”, confrontation with the story, return),
legend-tripping can also be understood and explored as a particular form of folk theatre
(Ellis 2004: 165—185). The journey is marked by both exciting anticipation and the fear
that something extraordinary will happen to the participants. All this is characteristic of
the treasure narratives at Salek Castle.

12° An example of a general definition of the genre of legend: “A story that [...] takes place in the real world
and the unusual event it describes is not impossible or unimaginable; it may even sound plausible. It fits the
everyday life of ordinary people and the contemporary value system that surrounds it.” (Dégh 1994: 29)

13 These categories are in reality always in flux and overlap constantly.
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LOOKING FOR TREASURE AT SALEK CASTLE

As noted, the hidden/buried treasure motif is broadly present and relevant to the entire
European narrative tradition (and beyond). However, in order to understand the local impact
and the specific meaning of this “treasure folklore”, a narrow, local perspective tends to
be far more useful. In what follows, I present a collection of narratives and testimonies
about treasure and ostensive treasure-hunting (legend-tripping) practices localised at
the castles Salek and Ekenstajn. Both the motif of the treasure and the motif of actively
looking for it are closely linked in the local narrative folklore. With each new telling, the
narrators choose contextual details to bring the events closer to or further away from their
own experiential reality. They often portray them as either true or untrue. I shall present a
few narrative examples that I did not collect myself in the field, with comparison in mind:

The most powerful castle in the Saleska valley was Salek. This castle had
underground connections with other castles. The largest underground tun-
nel led to the Fire Castle,'* the ruins of which are located a few hundred
metres higher. Since the castle is cursed, the tunnel is also cursed. Brave
youngsters have tried many times to dig and collect the treasure that is said
to be hidden in the tunnel. However, whenever they dug down to the tunnel,
they heard a rumbling sound, got scared and ran away (OroZen 1936: 120).

This record contains all three of the main contextual elements that characterise most
of the narrative repertoire (including memorates) about the treasure at Salek Castle: the
treasure itself, the underground connection with other castles, and the act of searching
(digging) for the treasure. For this reason, it became a kind of canonical source for many
later writers (see, for example, Tajinstveno 1974)." The example given, however, cor-
responds to the other examples of treasure narratives from the whole area. This can be
deduced from the narrative collections and diary entries that can be reasonably dated to the
period before 1936, when Orozen’s monograph was published. In the same work, however,
we also find a similar narrative set in Ekenstejn (also called Fire Castle in this work):

People say that under the ruins there are either great treasures of gold or a
great multitude of adders and horned vipers. When there are storms with
lightning, it always strikes the ruins several times in a row. It is said that
the lightning is drawn either by the gold or by the precious crown of the
king of the snakes. About a hundred years ago, men gathered and prepared
to dig through the ruins and reach the cellar where the treasure was said to
be kept. But the cellar had three great stone doors. The men had already

4 An alternative name for Ekenstajn Castle.

15 Orozen’s method of collecting narrative material, published in his monograph Castles and Manor Houses
in the National Tradition, is admittedly controversial. In many of his examples it is not possible to determine
whether the material is the invented contribution of his informants — pupils at the Celje grammar school — or
actual (traditional) narrative material (for more on this, see Hudales 2013).
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opened two of the doors, but when they came to the third, they abandoned
their work and left (Orozen 1936: 123-124).

The story collected and written by Fran Mlinsek about Ekenstajn (around the same
time as OroZzen) is significantly different, but it mentions both the treasure and the search
for it (the act of digging):

At the castle of Upper Salek, a priest was once digging. [...] He made him-
self a hut out of branches and twigs and lay down in it. At the time of the
consecration, the ground suddenly opened up in front of him. And he saw
a large wooden bucket of money, and on each side three barrels of wine.
A green man stood there and beckoned to him to take the money. But he
threw his hat in, he didn’t want to take anything. Then the ground closed
again and a voice was heard saying: “Oh, if only you had saved me! The
pine tree has not yet sprung up from which the cradle for the man who will
save me will be made.” (Hudales and Stropnik 1991: 110)

Fran Mlingek also mentioned the treasure at Salek Castle in his historical notes: “There
are various tales about the castle, that there is a treasure buried there, etc.” (Hudales and
Stropnik 1991: 251-252)

Reading these records by “collectors of folk material”, one can look for strong par-
allels between the local stories and the diverse and widespread global folk repertoire, as
well as their importance for understanding the local ethnographic reality of Salek and
its inhabitants. The fact is that these examples are interwoven with numerous versions
of localised treasure narratives shared by local people to this day — narratives in which
the narrators incorporate their own experiences and memories, recreating both time and
space and their own role (participation or distance) in the events they describe:

Yeah, well, we actually went digging. Yeah, it just happened — sometimes
we found a hole in the ground somewhere and started digging. We also
struck the ground and if there was something hollow, like if we heard a
hollow sound, then our imagination would go wild. Although there was
probably nothing to it. But there was a lot of talk about it, yes. That there
was some treasure hidden here, and that there was an underground tunnel
leading down to Velenje Castle. But who knows what the truth is, we never
got to the end of it.'°

Researcher (R): So you were out looking for a hole in the ground?
Informant (I): For a hole and for something to find!
R: Like what?

16 Male, 1984, recorded in 2008.
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I: Yeah, maybe some gold or something. Because according to the stories,
it was said that someone had buried all that gold. And that they had put
it in that cave."

I know there is a generation, ten years older than me, that they were
looking for treasures. [Lists some names) they were digging there! But
that'’s all I know."

I remember, and it’s true, my father told me, that once some German guy
came after the war. And he had plans of this castle and everything. And
he was looking for it somewhere, and he was looking for it, and that’s it.
And he came to one of the rocks here at Safer’s," and he wanted to find out
something. And the old Safer chased him away. And then he left.>°

Although the content of European treasure narratives is often tied (at least implicitly)
to real historical events or persons, this could hardly be said of the stories of the treasure
at Salek Castle. The only element in the narratives that can potentially be linked to a real
historical context is the reference to lightning striking the castle buildings. Lightning
eventually caused a fire at Salek Castle in 1770, after which the building was completely
abandoned (Stopar 1975: 24). It is not, however, possible to determine whether the pro-
cess of folklorisation has preserved the memory of this particular event within local folk
narratives. It is clear, however, that the frequent lightning strikes have been interpreted
as evidence that there is a large amount of gold (or other metals) under the castle, as this
gold is supposed to attract the lightning:?!

And then sometimes the elders said that the lightning strikes the castle up
here. Up here in this particular part (points to a part of the castle). They
said that there was probably a hiding place for some gold — that it is this
gold that attracts the lightning.”

Looking at the very rare written accounts of actual treasure hunting at Salek Castle,
the earliest mention I could find was in the autobiographical short story entitled “How
I Cultivated Myself” (Kako sem se jaz likal), by the satirical writer and newspaperman
of the latter half of the 19th century, Jakob AleSovec (1842—-1901). The author describes
with ironic humour his years of schooling in a Slovenian-German cultural environment.

17 Male, 1959, recorded in 2010.

18 Male, 1965, recorded in 2017.

19 Safer is the name of a former farmstead, the closest residential building to gfllek Castle, the home of the
former (historical) caretakers of the castle. The name comes up frequently when Salek residents talk about the
castle and its folklore.

20 Female, 1965, recorded in 2017.

2l Compare to Orozen’s account on Ekenstejn above.

22 Male, 1938, recorded in 2017.
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One of the chapters is dedicated to a long trip he took after an unsuccessful year at the
Aloysius School in Ljubljana. On this trip, he visited the Saleska valley and climbed
Salek Castle, of which he wrote:

[...]Thad a beer in Sostanj, I only passed through Velenje, but in Skalce I
entered the parsonage and was stopped there by the parish cook. I did not
want to push past her, so I went on and soon saw the ruins of Salek Castle,
which I climbed up to and even climbed into the collapsed window open-
ings of the tower. The farmer I met somewhere under the castle mocked
me, saying that if I was looking for ‘§ac’? there, I would get nothing, as
others had already found it. He did not know that I had climbed the tower
only to look back across the Saleska valley and see how far I had come.
(AleSovec 1884: 448—449)

Jakob AleSovec attended the Ljubljana (Aloysius) Gymnasium between 1856 and
1863, when he graduated early (see Zajc 2013). This means that 1863 is the latest year
in which he could have made the trip described in his book. Even if he had visited Salek
Castle a year earlier, the mention of the implied treasure hunt at Salek Castle places it
firmly in the early 1860s.

One of the most comprehensive written accounts of treasure hunting at Salek Castle
is found in the memoirs and diary entries of Stefanija Prislan (1914-2002), a native of
Salek. These texts are full of interesting and eloquent information about the way of life in
the “old” Salek. They contain information about the material, spiritual and social culture
of the Salek people, genealogical and historical data, and an inventory of continuity and
change in the village and the broader area. Although her writings are sometimes tinged
with nostalgia and “local-patriotic” pathos, her ethnographic inclination makes the notes
mostly very informative and accurate, and therefore a good source for the historiography
and ethnography of the village of Salek in the twentieth century. Among other things, her
diaries contain a lengthy account of three separate treasure hunts in which the inhabitants
of Salek participated, together with the names of the participants:

I knew of three groups: it was all secret and clandestine, but people still
heard about it.

The first group from Salek included Ban Milan, a merchant. Otir Franc
the farmer, Mak (?) Pepek the locksmith and the sawmill foreman — we
called him “Ajmek”.

How gloomy was the morning when someone reported to the gendarmerie
that some villagers from Salek were digging at the castle at night. They went
from house to house to find out more about the matter. People said that they
were being punished for disturbing the property (the property of the Counts

2 “Sac’ is an old Slovene colloquialism, derived from German, in which Schatz means treasure, profit or

(material) wealth (see, for example, Snoj 2014).
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of Thurn), but they had not dug up the treasure anyway. We neighbours
would have noticed if anyone got rich — but we saw nothing. Only shards
and pebbles from some of the portals were found on the hillside below the
castle. Some of it was still worth something, and some of it was rubbish.

The second group, which also hoped to find the treasure, included Povh
Tilek, Dobl¢ak Cenek, Pavlov Karluh and Ostir-Vrtaski Anzek or Dolf. This
group looked for it from Salek Castle and as far as Preska. When they had
dug quite a lot — about 100 metres from Pucl’s hut or under Gorica castle,*
something moved underground. They were so frightened that they ran in
all directions, for there was a terrible shadow behind them.

The third group consisted of Hudovernik, who lived at the Paka station,
Gricarjev Tone from Sele, Kovac Pepek (the one who told me all this)
and Nedek, the railwayman, who lived in the Peplhaus. They went to dig
several times in terrible fear, but of course without success. No one knows
what they were more afraid of — being caught by the authorities or those
horrible monsters they thought were guarding the castle treasure. (Prislan,
no year given: 30-31)

This account reveals some interesting information. The first one is the approximate
period in which these “searches” are supposed to have taken place. A comparative check
of the names given in the notes — on the reasonable assumption that these people were
still young at the time of the search — suggests that the events described took place at least
from the early twentieth century, if not from the end of the nineteenth century onwards.
The other two groups are slightly more recent and can be placed in the period around or
immediately after World War L. In this account, Prislan jumps between periods and even
mixes them up by mentioning some names from the period after World War II, but the
overall picture is telling enough. In addition to the timeline found in Prislan’s writings,
my interviews with some of the oldest inhabitants of Salek confirmed the practice around
the same time; as one informant said, referring to his father:

R: What about the stories of your elders digging? Did your father also dig?
I: Yes, yes, yes. They dug even more than we did! They dug even more. But
they also had the same points of interest. Only they went and dug there in
the middle of the castle, on the other side, and they dug so much there that
you almost couldn’t go there anymore! That’s where they dug. And they
said that it was on that side they assumed it would be. And then they gave
up. And they didn’t dig anymore. My father, when he was a young man,
they were already digging. But it was my — I should say — the generation
Jjust before me, well, those who were born there, after the year 1920, they
were the ones who dug. And then we did too!”

2 Yet another name for Ekenstajn.
% Male, 1938, recorded in 2017. My emphasis.
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Prislan’s writings also reveal that looking for treasure was (allegedly) a clandestine
activity in and around the 1920s. The reason given is the desecration of property. This
information may suggest that the treasure stories were also known to the authorities
of the time (though no specific form of punishment or sanction is mentioned). Some
specific digging locations are also mentioned, as well as “monsters” guarding the castle
treasure, which is in keeping with the folklore motif of mythical creatures guarding the
riches underground.

The most important and interesting variable one can find when collecting folk nar-
ratives and memorates of treasure hunting practices at Salek Castle are the individual
micro-locations on the castle ridge, where either the treasure or the tunnel are located,
or where the narrators placed themselves in the act of looking for treasure. The range of
these micro-locations is varied, but they are all chosen for their symbolic or signifying
potential and are therefore never used randomly during narration. The groups that looked
for the treasure or the tunnel determined for themselves, through active entry into the
narratives, which elements of the broader castle space were of greater (symbolic) value
to them. However, these spatial elements were always the most prominent features of
the physical space.

In her diary entries, Stefanija Prislan also describes her own experience of searching
for the secret tunnel, pointing out another specific micro-location — the pigsties at Kolavter
farm — which, together with the slope to the north-east and east of the castle (where water
is said to have once flowed), also appears in the accounts of other informants:

I don’t know why, it was all interesting. I was also quite interested in
Kolavter’s pigsties. We were walking on the heavy rocks behind the pig-
gery, and they said that there was a secret tunnel up to Salek Castle. But
nobody ever tried to open it or dig it up to see if there really was a tunnel
to the castle. And we children were scared to look in there [...] everything
was bewitched. (Prislan, no year given: 16—17)

The treasure of Saleska was there; I described it in a poem. We said it was
in the direction of Kolavter’s pigsties — it was supposed to be there accord-
ing to an old rumour. But no one has explored it. (Verdinek 2002: 154)

One of the digging sites that the informants repeatedly identified was a location
beneath the eastern wall of the triangular tower, where there is a (now restored) vertical
shaft, the remnant of a former chimney (Stopar 1975: 14). As an architecturally prominent
element, it received some very interesting folk narrative interpretations that accompanied
the legend-tripping visits to the castle at various times:

Yeah, we dug ours first — there, first there, when they said they were just
dropping people down. And they said that that's where they were dropping
them in and that's where that cave was supposed to start. That they had
to work half'in there and dig those — [ ...] that they were half digging, and
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they were half out, weren’t they. Well, we already started digging there,
that's it.*

That was it. The other site [where we were digging] was one of those
exit shafts. Or on the north side there’s one extension, it’s like a chimney,
something protruding and round. And they said that those who were
naughty —who deserved to be punished, they were thrown down that shaft.
Actually, it’s quite steep from that part down to the Kosanov graben, but
it’s overgrown now.”’

The area around Safer’s farm was also repeatedly mentioned as a very important po-
tential point of interest, both by informants and in written sources. Some of the prominent
rocks and Safer’s outbuildings were pointed out:

People said that here, just above Safer, a little further away there from the
castle, just above the farm, where there are still some ruins to be found —
that there was a stable inside and that there was a tunnel from inside out
to Safer here, you know. We dug there, digging everything up, and we dug
deep — to see if there was anything there. We went all the way around,
and we went out but we didn’t find anything. So we left it. [...] Well, some
said that there was supposed to be one of those entrances in the ground.
And then the old Safer, who was a mason, made one of those pigsties, or
something like that, right there, right there. A pigsty. And from that time
on, there was nothing there. We were no longer interested in it. So now I
don’t really know whether there would still be something there or not, 1
don’t know.”

We girls were convinced that the treasure was here. There is a flat wall at the
Safer’s. And we found an entrance there, and that is where it was supposed
to be. But when we started scratching the moss, they chased us away. [...]
That’s where the entrance to the tunnel leading to the upper castle should
have been. That's all for now. (Verdinek 2002: 154)*

The flat area at the extreme north-west of the ridge, where the two castles stand, is
also mentioned as a digging site. Some (older) informants called this area the “castle
gardens”, although this cannot be historically confirmed:

20 Male, 1938, recorded in 2017.
27 Male, 1960, recorded in 2016.
28 Male, 1938, recorded in 2017.

2 This account is interesting because it is the only one that explicitly states that the treasure was sought only
by girls. Other informants spoke of either boys or mixed groups.
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The side towards Kolavter. There were just these steps leading down. There
is still one of those walls there now, I should say the old wall; there really
were gardens there. It was flat. But, hey, we're digging, we're digging.
And only when we had to hide for a while, we went, and we said, “Now
we’re going to go and dig there’. Some of us brought bread, and some of us
brought something else. Myself, I stole a sausage from the cellar at home,
and I took it up, so we had a little bit of a snack as we dug. So, we're sitting
there, and this big snake comes over. We ran away and we didn’t dig there
anymore. We were so scared.™

The informants also pointed out some other micro-locations that occur sporadically in
the context of visits to the castle and are thus not subject to broader (narrative) repetition:

We were very interested in this particular hole in the ground at the top of
the hill where Ekenstajn is located. There, in front of the two walls that are
still standing. One little hill in front of that, there is this rather big round
hole. And this hole — my imagination was running wild — is something that
the witches must have made. And this hole was such a strong point that it
pulled the earth right in.>!

Most of the accounts show that the searches for the treasure were generally haphaz-
ard — small excavations or simply probing the ground during an occasional visit to the
castle. However, there is also information to suggest that searches were at least partially
“organised”, especially when the interviewees described advance planning or the tools
they carried with them up to the castle:

[Addressing me] Go on and ask S. M. about that! You'll find out first hand.
Because they used to go up there with hammers and with picks, and they
used to punch holes in the rocks. I don’t know what else. But they got really
serious about it!

Buried treasure aside, the other goal of these searches was to find the underground
connection between Salek Castle and Ekenstejn, or even between Salek Castle and Ve-
lenje Castle on the other side of the valley. This tunnel has no historical basis (Stopar
1975: 52), but it is an important part of the treasure narratives, although not necessarily
narratively linked to the treasure. A comparative reading of these accounts reveals a
very interesting pattern: the older generations of informants speak of an underground
connection between Salek Castle and Ekenstejn, while the younger generations speak
of a tunnel between Salek Castle and Velenje Castle. Perhaps I can try to understand

30 Male, 1954, recorded in 2013.
31 Male, 1991, recorded in 2014.
32 Female, 1965, recorded in 2017.
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this difference from the historical perspective of the development of the area’s identity.
When the village of Salek became part of Velenje in 1979 (and even much earlier), the
identity of this area began to shift towards Velenje, and with it the focus of the symbolic
articulation of this identity. However, this is a speculation, at least until some more field
research is carried out.”

I: Oh, and of course the treasure. The treasure of Salek is somewhere
between Salek Castle and Ekenstajn. That is one story, but also that Salek
is supposed to be connected to Velenje Castle with a tunnel. That too.

R: With Velenje or with Ekenstajn?

I: With Velenje.

R: So this treasure has nothing to do with the tunnel, actually.

I: No, no this treasure is separate because it goes the other way, up towards
Ekenstajn, somewhere up there. Or somewhere in between, closer to Salek
Castle. There used to be a well, a spring, and that is where the treasure was
supposed to be hidden. However, the tunnel goes towards Velenje Castle,
that is what was always said. A secret tunnel **

The stories about the treasure and the secret tunnel at Salek Castle have always spanned
all generations, and the folk material has mostly been passed on along a vertical axis,
from the older to the younger generation. However, judging by both the written sources
and the interviews, the participants in the ostential treasure-hunting visits to the castle
(legend-tripping) are almost exclusively young people (children and teenagers). The
informants, regardless of their age, consistently referred to the time of their youth as the
time of their active treasure hunting. This pattern is consistent with folklorists’ findings
that narrative folklore plays a key role in the period of an individual’s adolescence. By
narrating and actively entering into the events described in narrative folklore, young
people test and push the boundaries of their world and shape themselves into adults.
These processes therefore constitute a test of an individual’s maturity in communicating
with peers and adults alike (Dégh 2001: 252). The repertoire of adolescents’ narrative
folklore is generally dominated by themes that fascinate, attract and repel at the same
time. Engaging fully with folklore helps create self-awareness and understand one’s
own cultural reality. By actively entering into the events described in the story, young
people participate in active, experimental learning about their surroundings and search
for useful information related to the space where the narratives are set (Ellis 2003: 188).

# Interestingly, this pattern is at least partially confirmed by the material collected by Janko OroZen (1936)
and Fran Mlingek (Hudales and Stropnik, eds. 1991), where the connection between Salek and Velenje castles
is never mentioned.

3 Male 1984, recorded in 2008.
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CONCLUSION

Narrative ostension — with the prominent sub-category of legend-tripping — is a less
visible but very important part of narrative events because it helps us understand the
embeddedness of narrative folklore in the concrete (micro)environments of its bearers.
Furthermore, it helps us to understand the texts themselves and, consequently, to extract
their meaning. In this respect, the tales of the underground tunnels and the treasure at
Salek and Ekenstejn castles are very compelling, as they have encouraged generations
of young Salek residents — indefinably far into the past — to climb up to the castle ruins,
pound the ground and dig, wishing and expecting that the stories had a grain of truth in
them. A comparative analysis of the local repertoire of treasure narratives has shown that
these stories establish a connection with the fantastic, mythical and transcendental, and
that the act of entering into their content implies a desire to make this connection. Hidden
or buried treasure therefore has an important impact on local identity and its development,
as it points to the inherent connection the local population has to the place where they live.

Since the narratives of the Salek treasure are closely linked to the identity of Salek and
its inhabitants, one can also observe the transformation of this identity through them. During
the conversations with the youngest interviewees (born after 1991), it became evident that
the practice of active treasure hunting (legend-tripping) is disappearing. Young people still
know the stories and their variants, but they do not go to the castle to look for the treasure
themselves. This brings about an interesting break in the perception of narrative folklore,
place and identity, and represents a different attitude from the one I observed among the
older interviewees. On reflection, several circumstances could have influenced this change:
1) In order to enhance security, Salek Castle was enclosed by a fence two decades ago and
the entrance is locked most of the time. The limited access to the castle makes it difficult
for visitors to experience the space directly (on a daily basis) and consequently inhibits the
symbolic shaping of the castle space (spatialisation) through storytelling. 2) If narratives
about the castle have always been a means of (almost) “intimate” inward self-identification
among the residents of Salek in the past, this has changed radically with their application
in tourism and other contexts, which also arrived roughly two decades ago. As a result,
narratives have become a means of presenting Salek outwards in supra-local contexts that
reach as far as possible. In these contexts, identities are rapidly and repeatedly constructed,
dismantled and reconstructed. The existing (traditional) narrative folklore has thus been
relativised, resulting in different meanings and functions than previously attributed to it.
3) The narratives themselves are also changing. Decades ago, the organised educational
process (schools and associations) participated actively in storytelling events, presenting
young people with traditional motifs and some new, original stories (see, for example, Stro-
pnik 2001). These are slowly taking over the role of the main narrative representations of
Salek and the Saleska region, creating a wide array of invented traditions® along the way.

3 The concept of invented tradition was developed by the British historian Eric Hobsbawm (Hobsbawm and
Ranger 1983), who argues that much of the phenomena we now understand as part of tradition were in fact
invented, or at least constructed, in some (collectively undefined) historical and social context. For an interesting
example in the Saleska region, see: (Azber 2020).
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In both my research and this subsequent article, I have admittedly only looked back
in time and only to a relatively small area of significance where I could have reasonably
assumed that [ would find something. A comprehensive account would require a thorough
survey of the contemporary situation. This would entail a detailed investigation into the
realities of contemporary elementary and high school students who are either directly
or indirectly engaged with the castle and its associated folklore. In addition, the wider
spatial context must be taken into consideration. The Saleska valley, which is home to
many old castles and castle ruins, is replete with narrative folklore pertaining to tunnels
and buried treasure. Therefore my “treasure hunt” continues.
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V ISKANJU SALESKEGA ZAKLADA: OBLIKOVANJE LOKALNE
IDENTITETE S PRIPOVEDNO OSTENZIJO
AMBROZ KVARTIC
OO
Konkretni resni¢ni dogodki iz nasih zivljenj se s procesom folklorizacije pre-
tvarjajo v zgodbe, vendar drzi tudi obratna pot — tudi pripovedna folklora (lahko)
vzbudi ustvarjalni, tvornostni odziv ter pomembno zaznamuje in sooblikuje nase
ukrepanje, pogled na svet in nacin Zivljenja.

Te primere folkloristika obravnava s krovnim konceptom pripovedne ostenzije,
ki oznacuje vsakrs$ne oblike (tvornega) udejanjanja pripovednega gradiva v res-
ni¢nem zivljenju. Primerov pripovedne ostenzije (sploh v primeru zanra povedk)
je veliko: no¢ni obiski pokopalis¢ z namenom izkusiti nadnaravnih dogodkov,
panika, ki jo na primer sprozijo sodobne povedke o satanizmu, izvajanje poskusov,
ki bi potrdili ali ovrgli trditve zgodb in tako naprej. za razumevanje tega, kaksno
vlogo ima pripovedna folklora za svoje nosilce, kako se $iri in kako pridobiva
pomene, pa je njihovo raziskovanje prav tako pomembno kot raziskovanje same-
ga pripovednega gradiva. Gre torej za manj izpostavljen vendar zelo pomemben
kontekstualno razseznost pojavnosti pripovednega gradiva med ljudmi, ki pa
lahko raziskovalcem zalo koristi pri razumevanju vpetost folklore v konkretna
(mikro)okolja in posledi¢no pri razumevanju njenih spreminjajocih se pomenov.

V Sloveniji in po vsej Evropi je pripovedno gradivo o skritem zakladu med
najvidnejSimi primeri, ki sproZajo takSen tvornostni odziv. Te pripovedi se obli-
kujejo okoli zanimivega vsebinskega nasprotja — v njih je zaklad predstavljen kot
nedostopen (skrit, zakopan, celo za$¢iten z magijo), v isti sapi pa je umescen v
povsem realna prostor in ¢as, blizu izkustveni resni¢nosti nosilcev zgodb. Zato
se ljudje, ki z zgodbami o zakladih Zivijo skozi generacije, tu in tam odpravijo
skrito bogastvo iz pripovedi aktivno iskat, pri ¢emer vstopajo v s simbolnim
potencialom zaznamovane elemente svojega resniénega izkustvenega prostora —
na primer na gradove. Spoznavanje tega pomembnega dela kontekstualne ravni
pripovednega gradiva o zakladih raziskovalcem v folkloristiki pove veliko o tem,
kako te zgodbe ucinkujejo oziroma kaksno vlogo imajo za njihove nosilce. Pri njih
namrec¢ ne gre zgolj za simbolno artikulacijo zemeljskih in nezemeljskih dobrin
(bogastva), pa¢ pa z njimi lokalne skupnosti izrazajo tudi zeljo vzpostavljanja
stika s preseznim, bajeslovnim svetom. Skozi pripoved in vanjo vpeti prostor
bajeslovni svet postaja del resnicnega domacega okolja, zaklad pa je pri tem
najmocnejsi oznacevalec tistih tock konkretnega lokalnega prostora, kjer se meje
med resni¢nim in bajeslovnim premoscajo. S prostorom, ki ga ljudje spoznavajo,
razumevajo, osmisljajo in ustvarjajo (tudi) s pripovedmi o zakladu, je tako tesno
povezana tudi (lokalna) identiteta.

Tradicijski pripovedni repertoar v Sloveniji vklju¢uje zgodbe o zakladu, ki
so ga v tukaj$njih krajih pustili Turki, ki nosi prekletstvo hudobnih gras¢akov,
ki ga pred ‘nevrednimi’ varujejo magija in bajeslovna bitja, ki privlaci strelo, ki
se nahaja v podzemnih sobanah in tako naprej. Ti in drugi pripovedni motivi se s
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procesi prenosa lokalizirajo v vsakdanji svet svojih nosilcev tako, da ti v zgodbe
vkomponirajo konkretne prostorske elemente, ki lahko zaradi svoje dominantne
vloge v nekem konkretnem zivljenjskem okolju pomenijo simbolno manifestacijo
drugega sveta oziroma prehoda vanj. Ti elementi so zato (v pripovednem gradi-
vu) predstavljeni kot magi¢ni ter v simbolnem smislu nevarni — gre na primer za

Pripovedi o zakladu mo¢no zaznamujejo tudi prostor in identiteto naselja Salek
— nekdanje vasi, danes pa ene od mestnih Cetrti Velenje —, katerega prebivalci ze
stoletja Zivijo z zgodbami o bogastvu, zakopanem pod rusevinami gradu Salek,
ki se dviga nad starim vaskim jedrom. 1z tamkaj$njih lokalnih folklornih in spo-
minskih pripovedi, dnevniski zapiskov in €asopisnih porocil pa je razvidno, da
so te zgodbe spodbudile Ze tevilne generacije prebivalcev Saleka, da so vzeli v
roke lopate in drugo orodje, se odpravili na grad in zaceli s kopanjem. V ¢lanku
je predstavljenih veliko primerov tako lokalnih folklornih pripovedi o lovu na
zaklad kot tudi poro¢il o dejanskem prizadevanju Sale¢anov, da bi pod »svojim«
gradom nasli skrito bogastvo.

Ambroz Kvarti¢, PhD, Teaching Assistant, University of Ljubljana, Faculty
of Arts, Department of Ethnology and Cultural Anthropology, Zavetiska
5, SI-1000 Ljubljana, ambroz.kvartic@ff.uni-lj.si
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Pagan Customs of the Veleti
According to Notker Labeo

—— QOleg Vladislavovich Kutarev

The article studies a literary fragment written by Notker Labeo around 1000 in Old High
German, which mentions a strange cannibalistic custom of the Slavs. This fragment had
almost been forgotten by scholars of pre-Christian Slavic culture. It is a commentary on
Notker’s translation of De nuptiis Philologiae et Mercurii by Martianus Capella, which
was considerably influenced by a certain literary tradition. The paper looks into Notker’s
sources, his influences and the trustworthiness of his evidence.

KEYWORDS: Slavic Paganism, Veleti, Notker Labeo, cannibalism, Polabian Slan

Clanek obravnava literarni odlomek Notkerja Labea, napisan okoli leta 1000 v stari visoki
nems¢ini, ki omenja nenavaden kanibalisti¢ni obicaj Slovanov. Raziskovalci predkrsc¢anske
slovanske kulture so na ta odlomek skorajda pozabili. Gre za komentar Notkerjevega pre-
voda dela De nuptiis Philologiae et Mercurii Marcijana Kapele, ki je bil pod precejsnjim
vplivom dolo&ene literarne tradicije. Clanek obravnava Notkerjeve vire, njegove vplive in
verodostojnost njegovih dokazov.

KLJUCNE BESEDE: slovansko poganstvo, Veleti, Notker Labeo, kanibalizem,
Polabski Slovani

There can be no doubt that attempts to trace the outlines of pre-Christian Slavic religion —
Slavic Paganism — often draw the attention of scholars to ancient Russian, in other words,
Old East Slavic material. Its sources are well-known and have been translated into modern
languages. Serious studies have been devoted to this area. Moreover, ancient Russian
sources on Slavic Paganism are much richer in evidence than Czech, Polish, Slovak,
Bulgarian or Serbian sources, or indeed any other West or South Slavic cultural region.
Important texts that touch upon Paganism, such as the Primary Chronicle or The Tale of
Igor’s Campaign are studied at school in Russia and other countries.

However, a different cultural world, often undeservedly overlooked in this respect,
can offer as much vivid, ancient and trustworthy evidence on Slavic Paganism. It is the
region of the Polabian and the Baltic Slavs who are now mostly extinct, but who played
an important role in Europe between the 7th and 12th centuries CE, and contributed
greatly to West Slavic culture. The Polabian Slavs inhabited the basin of the River Elbe
in present-day Germany. Their very name meant that they lived “along the Elbe”, for
Elbe in Slavic languages is “Laba” (cf. the Czech Labe etc.). In addition to the Obodrites
(Abotrites), the Veleti (or the Wilzi) and the Rujani (or Rani), who all spoke the Polabian
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language (which disappeared in the 18th century), the group of the Polabian Slavs also
included the Sorbs! (Lusatian Serbs), who still speak Lusatian languages today and number
around 30,000 people living in Germany.? While the Obodrites, the Veleti and the Rujani
are considered to be both Polabian and Baltic Slavs because they lived close to the Baltic
coast, the Lusatian Serbs never had access to the sea and are thus classed as Polabian, but
not Baltic Slavs. A different group of Baltic Slavs, who were not Polabian Slavs, were
the Pomeranians. They inhabited about one fifth of present-day Poland in the north-west
of the country and spoke the Pomeranian language, which was close to both Polabian
and to a certain extent also to Polish (Briiske 1955: 3-5). These five groups were divided
into many tribes, but had a common destiny, which is why they are categorised as the
Polabian-Baltic Slav community. For a long time, they struggled to remain independent
and to preserve their Paganism against Christian states such as Germany (Holy Roman
Empire), Denmark and Poland. In some places they stood their ground until as late as the
1170s,? but they were eventually defeated in the late 12th century and were annihilated
or assimilated by the conquering nations (OKOB 2021: 524-525, 644—656).

A number of attempts have been made to collect all the fragments that deal with the
Paganism of the Polabian-Baltic Slavs in one publication, from the classical work by K. H.
Meyer* to the recent compendia by J. A. Alvarez-Pedrosa and J. Dynda.’ However, these
collections cannot be considered comprehensive. This small study looks at the text that
was missed by the abovementioned scholars, as it is peculiar in its genre and its content.
will consider this text as it is preserved in all the relevant languages and briefly analyse it.

Although this passage seldom draws the attention of Western scholars, it has never
been forgotten in the works of Russian mediaevalists. Alexander Kotlyarevsky, Alexander
Veselovsky, Aleksey Sobolevsky, Vyacheslav V. Ivanov and Vladimir Toporov, among
others, commented upon this text in the 19th and 20th centuries.® Oddly enough, the fact

' This ethnonym was never used by the nation itself. Present-day Lusatia enjoys cultural rights within the

German lands of Brandenburg and Saxony.
2 Strictly speaking, only one of the tribes of the Obodrites were called Polabians, but in this paper I use this
name only in the broad sense.

3 This date can be traced from the Icelandic Knytlinga saga written in the mid-13th century, which deals
with Danish history. The chapter 122 of the saga report that even after the Danish conquest of Arkona and
Korenitsa/Charenza (the main Pagan centers of the Rujani) in the late 1160s, a number of Pagan shrines were
still functioning, and one of them dedicated to the god Tjarnaglofi “resisted longer than the others but they
managed to get him three years after” (Knytlinga saga 1986: 169); in the original: “Hann helzk lengst vid, en
po fengu peir hann a pridja vetri par eptir” (Knytlinga saga 1982: 305).

4 Meyer (1931) is a collection of fragments in the original without translation or commentary. It comprises
sources on Paganism of all the West Slavs and partially the South Slavs. These sources are mostly trustworthy
Latin texts. This article deals with a source in a different language.

5 These works have a solid commentary. The book by Alvarez-Pedrosa was initially published in Spanish
(Alvarez-Pedrosa 2017: 61-199 etc.), and then in English with the addition of fragments in the original (Al-
varez-Pedrosa 2021: 50-221 etc.); the original texts with translations into Czech are given in Dynda 2017:
33-248. In the indefinite future I plan to publish a compilation of this kind in Russian. In my recent article
(in English) I tried to make a thorough review of the reliable evidence on the deities venerated by the ancient
Slavs (Kutarev 2023). However, the sources mentioned are treated in a cursory manner and many facets of the
multifarious Pagan culture are left out.

¢ See, for instance, Becenorckuii 1906: 20 and MBanos, Toropos 1974: 69 u 1. 1. and their bibliographies. I
mention other authors below.
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that Friedrich Engels mentioned this passage in his History of Ireland was mostly left
unnoticed by the Soviet scholars. He wrote:

The reports of the classical writers of antiquity about the [Irish] people do
not sound very edifying. Diodorus recounts that those Britons who inhabit
the island called Iris [...] eat people. Strabo gives a more detailed report:
“Concerning this island I have nothing certain to tell, except that its in-
habitants are more savage than the Britons, since they are man-eaters [ ...]
they count it an honourable thing, when their fathers die, to devour them
[...]” The patriotic Irish historians have been more than a little indignant
over this alleged calumny. It was reserved to more recent investigation to
prove that cannibalism, and especially the devouring of parents, was a stage
in the development of probably all nations. Perhaps it will be a consolation
to the Irish to know that the ancestors of the present Berliners were still
honouring this custom a full thousand years later (Engels 1970: 34-35).

Engels’ text then proceeds to quote the passage from Notker (following Jacob Grimm)
that interests us. His commentary on cannibalism is in itself a curious document of his
time, and we will also refer to the ancient geographers below.

IL.

A detour is needed to access Notker’s text. A mysterious author flourished in late An-
tiquity, called Martianus Capella. We know virtually nothing about him apart from the
fact that he lived in Carthage and wrote in Latin. His main work is variously dated by
scholars from the early 5th to the early 6th centuries.” That should not bother us here
because Capella only provided the source for the text we will explore.

Martianus’ work is named De nuptiis Philologiae et Mercurii, or “On the Marriage of
Philology and Mercury”.® This text is unusual in form and its genre defies simple char-
acterization. Clive Staples Lewis famously said: “For this universe, which has produced
the bee-orchid and the giraffe, has produced nothing stranger than Martianus Capella”
(Kamema 2019: 6).° Usually, De nuptiis is defined as an encyclopaedia or a handbook of
the Liberal Arts — Grammar, Rhetoric, Geometry, Arithmetic, Astronomy, Dialectic and
Music. Seven of the nine books of the treatise (3rd—9th) are devoted to each of these arts.
At the same time De nuptiis can also be read as a work of fiction (Kamemma 2019: 9-11).

7 See the literature in Kanemta 2019: 8-9; certain scholars date Capella as early as the 3rd century. Yuri A.
Shahov, translator and scholar of Martianus Capella, does not explicitly side with any date.

8 Latin (Martianus 1866); Russian (Kanemra 2019).

°  See the opinions regarding Martianus Capella that range from the critical to the respectful. For example, one

claims his treatise was the most popular literary work in Western Europe at some point, next only to Virgil and
the Bible, in Kareyia 2019: 7-8.
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In the Middle Ages, Martianus Capella’s book became the definitive text in the
education system. According to one scholar, “His work may be likened to the neck of
an hourglass through which the classical liberal arts trickled to the medieval world”
(Kamesmta 2019: 7). Martianus Capella is quoted as an authority on the most important
disciplines by Gregory of Tours, Isidore of Seville, the Venerable Bede and many others,
and he later influenced Dante, although his importance diminished by the advent of the
Renaissance (Kamemma 2019: 11-12).

The first two books of De nuptiis do not deal with the individual arts, acting instead
as a narrative framework for the whole treatise. In the first book, the Roman gods decide
to marry Mercury to a lady named Philology. The second book opens with Philology
divining about her future marriage (it turns out that the bride and groom suit each other
perfectly), then the bride is variously dressed and decorated by her friends and kin. Phi-
lology is then adopted into the ranks of the immortals and communicates with the gods,
travelling across their numerous abodes. Then follows the marriage. Beginning with book
three, the author addresses the Liberal Arts, one per book.

Martianus’ work was a very popular school text and was often commented upon
in the 9th and 10th centuries. The most influential commentary was written circa 900
by Remigius of Auxerre, a student of John Scotus Eriugena and a renowned expert in
philology and philosophy.

III.

Around the year 1000, Notker Labeo (also known as Notker the German), a monk and
teacher at the famous centre of study, the Abbey of St. Gall, translated the first two books
of De nuptiis into High German.'® I date this translation to the period between 983 and
1020." This was not the only thing Notker did for the development of a literary German
language,'? but what interests us here is the evidence of Pagan culture of the Veleti found
in his translation.

The early 11th century was a high tide in the history of the Veleti. In the first 80
years of the previous century, the German state, especially under Otto the Great, the
founder of the “Ottonian” branch of the imperial Saxon dynasty, succeeded in subduing
the Polabian Slavs, including the Lusatian Serbs, the Southern Veleti and the Obodrites

19 The original text is from Notker (1979), taking into consideration Piper (1882), and a critical edition (Notker
latinus 1986).

' In 1020, Notker in his old age recounts in a letter (Epistola ad Hugonem episcopum Sedunensem) to Hugo,
Bishop of Sitten (modern-day Sion in Switzerland), his various translations, and among them notes: “and 1
translated ‘The Marriage of Philology’” (“et transtuli nuptias philologiae™) (Grotans 1999). See the letter in
Piper (1882: 859-861). It is hard to establish the terminus post quem of the translation, however, it is not earlier
than 970s because Notker is said to have been born in the 950s, and he is described at the time of his death in
1022 as a septuagenarian by one of his students (I"anuna 2015: 39). I am sure it is safe to claim the translation
was made after 983, although it is impossible to give a more precise date.

12 See 'anmna (2015). Natalia Ganina provides an in-depth examination of Notker’s life, his works and the
purpose of his translations into German.
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(Briiske 1955: 16-38). However, by the end of the 900s the situation had changed. A
Great Slavic Pagan Revolt erupted in 983, which started in the lands of the Northern
Veleti — the Lutici. The revolt aimed to gain independence from the Germans, destroying
the emerging ecclesiastical system in the Slavic lands and bringing back the traditional
religion. The Lusatian Serbs did not succeed in the revolt, but the Veleti and the Obodrites
did (Briiske 1955: 39-54). In the words of Adam of Bremen, who wrote his chronicle
in the 11th century:

the Slavs, more than fairly oppressed by their Christian rulers, at length
threw off the yoke of servitude and had to take up arms in defence of their
freedom [...] the rebel Slavs wasted first the whole of Nordalbingia'* with
fire and sword; then, going through the rest of Slavia, they set fire to all
the churches and tore them down to the ground. They also murdered the
priests and the other ministers of the churches with diverse tortures and left
not a vestige of Christianity beyond the Elbe. At Hamburg, then and later,
many clerics and citizens were led off into captivity, and even more were
put to death out of hatred for Christianity [...] And so all the Slavs who
dwell between the Elbe and the Oder and who had practiced the Christian
religion for seventy years and more, during all the time of the Otto’s, cut
themselves off from the body of Christ and of the Church with which they
had before been joined.'

The Lutici, also known as the Northern Veleti, gained significant power from that point
onward. During the war with Poland in the years 1002-1018, Henry II, the Holy Roman
Emperor, was even compelled to enter into alliance with the Lutici and practically legalize
their Paganism. This inflamed such authoritative contemporaries as Bruno of Querfurt
and Thietmar of Merseburg, but also became an incentive for them to record information
about the Slavic deities, their cults and shrines (Alvarez-Pedrosa 2021: 64—76)." The revolt
contributed to popularising the Veleti, but they were also demonized as being especially
brutal barbarians. I believe Notker followed this line, being a contemporary of Bruno
and Thietmar. Not so long ago, it seemed that the Germans had succeeded in suppressing
their eastern Pagan neighbours, but after 983 the new reality had to be accepted: the Slavs

'3 The lands in the lower, that is, northern part of the Elbe.

4 Gesta Hammaburgensis ecclesiae pontificum, 11, 42—44 (40—42) (Adam 2002: 83-85). “Sclavi a christianis
iudicibus plus iusto compressi, excusso tandem iugo servitutis libertatem suam armis defendere coacti sunt.
[...] Sclavi rebellantes totam primo Nortalbingiam ferro et igne depopulati sunt; deinde reliquam peragrantes
Sclavoniam omnes ecclesias incenderunt et ad solum usque diruerunt; sacerdotes autem et reliquos ecclesiarum
ministros variis suppliciis enecantes, nullum christianitatis vestigium trans Albiam reliquerunt. Apud Ham-
maburg eo tempore ac deinceps multi ex clero et civibus in captivitatem abducti sunt, plures etiam interfecti
propter odium christianitatis. [...] Omnes igitur Sclavi, qui inter Albiam et Oddaram habitant, per annos LXX
et amplius christianitatem coluerunt, omni tempore Ottonum, talique modo se absciderunt a corpore Christi et
ecclesiae, cui antea coniuncti fuerant” (Adam Bremensis 1917: 102-105).

15 For the “legalization” of Slavic Paganism under Henry II, which brought to life the first detailed descriptions
of Slavic religion (the earliest material being about the Lutici), see my article (Kyrapes 2018).
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were once again politically independent, possessed a formidable military power and were
determined to develop their Pagan culture. Meanwhile, the Germans did not yet possess
the necessary resources to crush them.

However, the golden age of the Lutici was short-lived. In 1056-1057, a devastating
internecine war subverted their power. According to Adam of Bremen, “many thousands
of pagans were laid low on both sides”.'® Military campaigns against the Baltic Slavs
intensified, led by neighbouring powers. With the rapid decline of the Lutici, their lands
were taken by the Obodrites, the Rujani, the Pomeranians, the Polish, the Danish and
the Germans (Briiske 1955: 78-118; )KOb 2021: 593-597). But Notker died before that
in 1022.

Iv.

Now I turn to Notker’s passage on the customs of the Veleti. It is part of a translated
text by Martianus Capella, which includes a commentary on the original treatise and
was influenced by other texts. For certain vowels of the Germanic language Notker used
acute and circumflex accents, which he thought was crucial, as he himself had written
to Hugo of Sitten.'” This orthography is preserved in German editions of Notker, which
I follow here.

Notker did not only base his translation on the text by Martianus, but also on the
corpus of commentaries on De nuptiis, such as the ones by John Scotus Eriugena and
Remigius of Auxerre. In addition, he also turned to “more than sixty sources”, which
figure in the commentary by James C. King.!* Notker notably “preferred Remigius to
other commentators” (Notker latinus 1986: XV), and opened his translation with a direct
reference to him."

In the second book of De nuptiis, the last one to give the bride adornments is her
mother Phronesis, whose name is Greek for “discretion”. The scene takes place at the
break of dawn, which ushers in the day of the wedding. Martianus describes this morning
in a verse fragment (I, 116) (Martianus 1866: 31):

Et iam tunc roseo subtexere sidera peplo
coeperat ambrosium?® promens Aurora pudorem.

Different manuscripts give two readings for a): ambosium and ambronum. Translation:

16 111, 22 (21) (Adam 2002: 133). “Multa milia paganorum hinc inde prostrati sunt” (Adam Bremensis 1917:
165).

17 “Teuton words are not to be written without accents [...] acute and circumflex”; “uerba theutonica sine
accentu scribenda non sunt [...] acuto et circumflexo” (Piper 1882: 861).

18 See Notker latinus (1986: XVII-XVIII); all his sources are not yet identified (ibid.: XX).

19 Notker opens his translations with a telling phrase “Remigius instructs us that the full name of this author

was Martianus [...]”; “Remigius léret unsih tisen auctorem alenamen uuésen gehéizenen martianum [...]”
(Notker 1979: J2; Piper 1882: 687).
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And now Aurora, with the modesty befitting an immortal, began to hide
the stars with her rosy gown.?

Notker did not only translate these lines but provided an explanation, which he based
on the tradition of commentary. What follows is the commentary to this text by Remigius
of Auxerre (48.20) (Lutz 1962: 158) with Martianus’ text in bold type:

Etiam tunc roseo subtexere sidera peplo coeperat Ortum diei describit.
Et iam tunc coeperat Aurora subtexere id est occultare vel opperire,
sidera in roseo peplo. Oriente enim die splendor siderum evanescit.
Promens id est manifestans, ipsa Aurora pudorem hoc est facinus vel
turpitudinem, ambronum. Ambrones populi sunt Scithiae qui carnibus
humanis vescuntur et maxime noctibus vagantes captos homines devorant.
Inde fingit Auroram, id est ortum diei, manifestare scelus illorum quod
noctibus peragunt. Brosis Grece cibus dicitur, hinc ambrones ipsi sunt et
antropofagi, id est hominum comesores.

Translation:

And now she started to cover the stars with a rosy gown — [he] describes
the break of day. And now Aurora started to cover — that is, to occult
or wrap the stars in a rosy gown. For at the break of day the splendour of
the stars disappears. Bringing forth, means manifesting, that is, Aurora
[makes manifest] the shame (pudorem), that is, the crime (facinus) of the
Ambrones (ambronum). The Ambrones are the peoples in Scythia who eat
human flesh and mostly devour people whom they catch roving in the night.
That’s why he [Martianus] depicts that Aurora, that is the break of day,
makes manifest their atrocity which they commit by night. Brosis in Greek
means food, and thus “Ambrones” means the same as “Anthropophagi”,
that is, eaters of humans.

In this commentary, the most important distortion of the text occurs, impacting how
it is understood later. In Martianus we see the word ambrosium, meaning “immortal”,
which refers to the blush (pudor) on the goddess’ cheeks and is a metaphor for the blush
of dawn. But Remigius, who reads a garbled manuscript, mistakenly accepts ambronum
instead of ambrosium, interpreting it as the name of savage tribes. Whatever the time and
circumstances of this distortion,”' Remigius felt the urge to inform the reader about the
Ambrones (completely unknown to Martianus’ text!), who figure in the ancient sources,
and also to add a story of their nocturnal evildoings, made manifest by the dawn (Aurora).

2 T substitute “the immortal” for “the goddess” in the quoted translation (Martianus 1977: 40) because it better
reflects the word ambrosium, which is crucial for us here, cf. Kanemna (2019: 80).

[Tt}

21 Tt looks like one of the manuscript copies had identical ducts for “si” and “n”.
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The Ambrones, a “barbaric” tribe of Germanic or, according to older scholarship, Celtic
origins, repeatedly defeated the Romans in the late 2nd century BCE in alliance with
other Germanic tribes. However, they were ultimately defeated alongside their allies, the
Teutons, at the Battle of Aquae Sextiae. These events were mentioned by Titus Livius,
Strabo and Plutarch. However, Remigius and later Notker present a completely new
tradition of the Ambrones, far from that found in ancient history.

This is the passage from Notker, which shows familiarity with the commentary by
Remigius (Notkeri translatio “De nuptiis Philologiae et Mercurii” Martiani Capellae,
I1, 8) (Notker 1979: J104—105), with Martianus’ and Remigius’ text set in bold type:

Et iam tunc coeperat aurora subtexere. i. operire sidera. roseo peplo.
S6 uuard taz ter tdg pegonda décchen die stérnen. Prodens® pudorem. i.
turpitudinem ambronum. Irbaronde dia unera® dero man-ézon®. Cibus
héizet grece brosis. ddnnan? sint ambrones kenamot. Die® héizent 6uh
antropofagi. daz chit commessores hominum. In_scithia gesézzene'. Sie
ézent nahtes. tés sie sih tages scamen® mugen. also man chit. taz 6uh haz-
essa” hier in_lande ten'. Aber uueletabi die in_germania sizzent. tie uuir
uuilze’ héizén. die nescament® sih nieht ze_chédenne. daz sie iro parentes
mit' méren réhte ézen sulin. danne die vutirme.

Variant readings:? a) Promens, b) Erbdronde unéra, ¢) ézon, d) tanndn, €) kendmot.
Tie, f) gesézene, g) scamén, h) hdzessa, 1) tiién, j) uuilze, k) nescamént, 1) mit.
Translated from Old High German by Matvey M. Fialko:?

And now Aurora, began to occult, i.e., cover the stars with her rosy
gown. — And there was the day [i.e., dawn] covering these stars. Bringing
forth the shame, i.e., the disgrace of the Ambrones. And aroused (?)
[the dawn] shame in the man-eaters. Food in Greek is called “brosis”, thus
they are called “the Ambrones”. They are called the Anthropophagi, that is
“eaters of humans”, who are in Scythia. They eat by night, because they
are ashamed to do it by day. It is also said that the same is done by the
witches who inhabit these parts. But the Weletabi who live in Germany,
and whom we call the Wiltzi, are not ashamed to admit that they have more
rights to eat their parents than do the worms.?*

22 From Notker (1979: J104-105); the earlier edition is almost identical (Piper 1882: 787), only mdnézon and
zechédenne are written as one word; in all other cases the _ is replaced with an interval.

2 T thank Dmitry Galtsin, Matvey Fialko and Andrey Dosaev for their assistance in the translations to this
article.

2 As translated by Alexander N. Veselovsky into Russian: «Beera0sr, xxuByiue B ['epMaHiun, KOTOPBIX MBI
30BéM BuilbliaMu, HE CTHIAATCS TOBOPUTH, YTO OHHU €/IST CBOMX POAMTENEH ¢ GONBIINM MPABOM, YEM YEPBU»
(Becenosckuit 1906: 20) — “the Veletabi who dwell in Germany, and whom we call the Wilzi, are not ashamed to
say that they eat their parents with more right than do the worms”; in the Russian version of F. Engels’ treatise:
«Beierabbl, KOTOpbIE )KUBYT B I epMaHNM U KOTOPBIX MBI HAa3bIBAEM BHJIBLIAMH, HE CTBIISTCS IPH3HABATD, YTO
OHHU MOT'YT I10€/IaTh CBOMX POAUTENEH ¢ GONBIIMM MPaBoM, yeM depBi» (DHrenbe 1948: 89) — “the Veletabi,
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So, here is the text regarding the customs of the Veleti. According to Notker, they
are cannibals, like the “Ambrones”, and they admit to eating their own parents. Where
do these notions come from and are they trustworthy as evidence?

V.

As has been said above, Martianus Capella knows nothing about the Ambrones, although
he does mention the Anthropophagi. This tradition is no doubt descended from ancient
Greek historiography through intermediary texts. Its main fopos is Scythia, inhabited by
the Anthropophagi, the Man-eaters.

They are first mentioned by Herodotus, who is directly quoted neither by Martianus,
nor by Remigius, nor by Notker. The father of history deals at length with cannibalism
among the barbarians. For example, he uses this topic to illustrate the varying conceptions
of what is sacred among different peoples (Herod., Hist. III, 38):%

When Darius was king, he summoned the Greeks who were with him
and asked them what price would persuade them to eat their fathers’ dead
bodies. They answered that there was no price for which they would do it.
Then he summoned those Indians who are called Callatiae, who eat their
parents, and asked them (the Greeks being present and understanding by
interpretation what was said) what would make them willing to burn their
fathers at death. The Indians cried aloud that he should not speak of so
horrid an act.?

But the main corpus of evidence on cannibalism is found in book four. First, he
introduces the name of the people “Androfagi” (Avdpogdyor) (Herodotus 1928: 218) in
IV, 18 and IV, 106:

The Man-eaters are of all men the most savage in their manner of life [...]
they are the only people of all these that eat men.

who inhabit Germany and whom we call the Wilzi, are not ashamed to acknowledge that they can eat their
parents more rightfully than the worms can”.

% (Herodotus 1928: 50-51): “Aapeiog £nl Tijg £ov100 dpyiig kKarécog EAMvav todg mapedvtag elpeto £ml
Koo Gv ypnuatt Bovioiato tolg Tatépag dmobviickovtog katacttéesbar ol Ot €’ ovdevi Epacav Epdev Gv
toUT0. Aapetog 8¢ petd tadta Kodéoog Tvdmv tovg kateopévovg Kaidatiag, of Tovg yovéag kateohiovot,
gipeto, mapedviov tav EAMvov kal 8t épunvéog pavbavoviov T Aeydueva, €nt tivi yprpatt deéaiat v
TEAELTAVTAG TOVG TATEPAG KaTtaKaiey mupl- ol 88 aufdoavteg péyo evPMUEey Ly EkElevoy”.

% The Ancient Russian “Primary Chronicle” (12th century), in concordance with the Greek chronographs,
attributes cannibalism to the Indians, who are reported to be fond of eating travelers: “the Indians [...] eat
people and kill travellers”; « AHOOM® [...] 4JiBKBI AyILE. ¥ CTPAHBCTBYIOIINXD oyOuBaxy» (Mmat. 1908: 11).
27 (Herodotus 1928: 306-307): “Avdpogdyot 8¢ dypidtato mavimv avipodrmv Exovotiijdea, [...] avdpopayiovot
d¢ povvol tovtwv”. They are mentioned some more times.
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Then, Herodotus describes the details of cannibalism, although in relation to other
nations, for instance in IV, 26:%

It is said to be the custom of the Issedones, that whenever a man’s father
dies, all the nearest of kin bring beasts of the flock, and having killed these
and cut up the flesh they cut up also the dead father of their host, and set
out all the flesh mingled together for a feast.

This place echoes 1, 216:%

Now, for their [the Massagetes’] customs [...] when a man is very old all
his kin meet together and kill him, with beasts of the flock besides, then
boil the flesh and feast on it. This is held to be the happiest death; when a
man dies of a sickness, they do not eat him, but bury him in the earth, and
lament that he would not live to be killed.

The fact that the authors who interest us here do not make direct references to Hero-
dotus is irrelevant. The historians and geographers of later ages who wrote about North-
ern and Eastern Europe have taken such legends into account. In time they appeared in
Latin letters. In the middle of the first century CE, Pomponius Mela quotes Herodotus’
story of the “Essedones” (sic) almost verbatim (11, 8 (9)) (Ipesusist Pycs 2017: 233). In
his Naturalis historia, his junior contemporary Pliny the Elder, read by Remigius (Lutz
1962: 23) and Notker (Notker latinus 1986: XVIII), uses the names Anthropophagi and
Essedones alongside other ethnonyms found in Herodotus (IV, 88). Pliny the Elder is also
one of the first to mention the Venedi (IV, 97), that is, the Slavs (IpeBnsst Pycs 2017:
244, 246). Many more examples can be given. The topos of bizarre savages taken up by
Herodotus was repeatedly exploited over the centuries. Despite the plots and ethnonyms
becoming increasingly anachronistic, these stories continued to be reimagined and mixed
in various forms, retaining their popular appeal.

I will not dwell upon cannibalism as represented in Latin literature. It is worth noting,
however, that the stories of cannibals remained popular in mediaeval literature in the
West. The old names of nations merged with new ones, and half a century later Notker
Adam of Bremen wrote (IV, 19):3°

2 (Herodotus 1928: 224-225): “Népoiot 8t Toondoveg toioide Aéyovrar xpachot. émedv dvdpl amobdivn
TOTAP, Ol TPOCTKOVTES MAVTES TPOGhryovst mpdfata, Kol Enetta TadTa BHOAVTEG KO KOTATOUOVTES T KPEQ
KOTATAUVOLGL Kol TOV ToD dekopévou tebvedta yovéa, avapifaveg 68 mavto to kpéo daita tpotibevion”.

¥ (Herodotus 1920: 270-271): “Nopotiot 8t ypéwvtat 1010i01d¢ [...] Macoayémg [...] ovpog 5t Nhiking oot
npoKerTan GALOG PEV 0Vl Emetty OE YEPV YEVITOL KAPTOL, Ol TPOCHKOVTEG Ol TAvTEG GLVEADOVTEG BbOVGT ity
Kol dAka poPota Gy aiTd, EYNOOVTEG O T Kpéa KOTELOYEOVTAL. TODTO eV T8 OABLdTATAE 5L VEVOLoTOL,
TOV 8& VOOOW® TEAELTHGOVTO OV KOTAGITEOVTOL AL YT] KPUTTOVGL, GLUPOPTV TOLEVHEVOL OTL OVK TKkeTO £G TO
TobTvar”.

30 (Adam 2002: 200-201); “Cynocephali sunt, qui in pectore caput habent; in Ruzzia videntur sepe captivi,
et cum verbis latrant in voce. Ibi sunt etiam, qui dicuntur Alani vel Albani, qui lingua eorum Wizzi dicuntur,
crudelissimi ambrones; cum canitie nascuntur; de quibus auctor Solinus meminit; eorum patriam canes defendunt;
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The Cynocephali’' are men who have their heads on their breasts. They
are often seen in Russia as captives and they voice their words in barks. In
that region too, are those who are called Alani or Albani, in their language
named Wizzi; very hard-hearted gluttons,* born with grey hair. The writer
Solinus mentions them. Dogs defend their country. Whenever the Alani have
to fight, they draw up their dogs in battle line [...] Finally there are those
who are given the name Anthropophagi and they feed on human flesh. In
that territory live very many other kinds of monsters whom mariners say
they have often seen, although our people think it hardly credible.

Here, there is a curious gloss to the word “ambrones” in Adam’s chronicle, which
echoes Notker’s evidence, specifically the scholia 124 (120):33

In their language they are called Wilzi; most cruel gluttons [ambrones],
whom the poet calls Gelani.*

According to the scholarly commentary (bpemenckuii 2011: 150 cu. 98), the “poets”
are Virgil (Geor. II1, 461) and Lucan (Phars. III, 283). They only mention the swift Ge-
loni*, without speaking of the Ambrones or the Wiltzi. Therefore, the identification was
either made by Adam of Bremen himself, or borrowed by both Adam and Notker from
some common mediaeval source. Another alternative is that Adam followed the literary
fashion, randomly mixing the bizarre images of Northern European nations.*

Another ancient geographic work calls for attention here. It is the Geographical
Guidance written in the 2nd century by Claudius Ptolemy (II1, 5.10):%

si quando pugnandum est, canibus aciem struunt. Ibi sunt [...] qui dicuntur Antropofagi et humanis vescuntur
carnibus. Ibi sunt alia monstra plurima, quae recitantur a navigantibus sepe inspecta, quamvis hoc nostris vix
credibile putetur” (Adam Bremensis 1917: 247-248).

31 Literally “the dog-headed”, who had also been mentioned by Herodotus (IV, 191) as the “kvvoképatot”
(Herodotus 1928: 394).

32 In the original: “crudelissimi ambrones”, i.e., “the cruelest Ambrones”.

3 (Adam 2002: 200); “Qui lingua eorum Wilzi dicuntur, crudelissimi ambrones, quos poeta Gelanos vocat”
(Adam Bremensis 1917: 248).

3 Adam makes numerous references to Martianus Capella. For instance, in the next chapter (IV, 20) he mentions
the Scythian, that is, the Baltic shore (Adam 2002: 201): “which Martian says was ‘full of a multifarious diver-
sity of barbarians’” (“litus Scithicum, quod Martianus ait ‘confertum esse multiplici diversitate barbarorum
(Adam Bremensis 1917: 249)), while in the same chapter of De nuptiis (V1, 663) the author enumerates nations
including “Geloni Agathyrsi Anthropophagi” (Martianus 1866: 227); cf. VI, 693: “beyond the Scythian ocean
[...] the way becomes impenetrable due to the Anthropophagi” (“sed Scythico Oceano [...] Anthropophagi
excursus inuios reddidere” (Martianus 1866: 240)), etc.

3 The Geloni were first mentioned by Herodotus (“I'sAwvol”; IV, 102, 108-109 etc.), although he does not
write that they were swift or cannibals (Herodotus 1928: 304, 308).

3¢ The possible confusion in IV, 19 between the Wilzi and the Wizzi is notable, for the latter could have been a
reference to the Finnic people known as the Vepsians (bpemenckuii 2011: 147 cu. 37), cf. Old Russian «Becs»
(Ves’) (Mmar. 1908: 8, 14 u T. 1.).

37 Ptolemy 1991: 80. “TIaA 8t iy pev £@eiig T@ OvevedK® KOAT® TapwKeoviTY Kotéyovoty Ovéhtal, vrep
odg "Oatot, eita KapPmveg apxtikdtator, Gv dvatolkdtepot Kapedton kol ZdAot vrd tovtong kol Iéhmvec”
(ITronemeii 1994: 50-51).
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Back from the Ocean, near the Venedicus Bay, the Veltae dwell, above
whom are the Ossi; then more toward the north the Carbones, and toward
the east are the Careotae and the Sali; below whom are the Gelones.

While the ethnonym “Ven(e)di” was used by German authors to refer to the Polabi-
an-Baltic Slavs as late as the early Middle Ages, Venedicus (Ovevedik®) Bay was the
Baltic Sea. I will not touch upon the dubious matter of whether Ptolemy’s Veltae (OUéAtar)
were linked to the mediaeval Slavs — Veleti.* My point is to show that from an early
period, the “Wilzi”, whoever this ethnonym referred to, were firmly placed among other
barbaric nations in geographical literature.

Among Notker’s sources identified by James C. King, two deserve special consid-
eration (Notker latinus 1986: 156—157). The first one is the Life of Charlemagne (Vita
Caroli Magni) written by Einhard in the 9th century (chapter 12):*

[In 789 CE] he [Charlemagne] waged war against the Slavs, whom we are
accustomed to call Wilzi, but who properly — that is, in their own tongue
— are called Welatabi [...] There is a gulf stretching from the western sea
towards the East, of undiscovered length [...] The Slavs and the Aisti and
various other nations inhabit the eastern shore, amongst whom the chief
are these Welatabi against whom then the king waged war.

Notker borrowed his “Weletabi” from this passage. I believe it is beyond doubt that
the geographical description of North-East Europe (Scythia/Baltic region) first attempt-
ed by Herodotus was subsequently expanded by various authors. Over time, this list of
nations included the Veleti, who were sometimes confused with their “neighbours” the
Geloni, the Ambrones, the Anthropophagi, and others. We see here a typical example
of a literary game. By providing an intertext with references to earlier sources, the new
author could first show his erudition and bow to the authoritative texts, and then proceed
to make his story more vivid by adding old material and interpretations or etymologies,
no matter how fantastical they might be.

The second text to mention the Veleti in the time of Charlemagne was written by another
Notker — Notker Balbulus, or Notker “the Stammerer” (c. 840-912) (Hotkep 3anka 2023:
389). He also worked at the Abbey of St. Gall, but a century earlier than Notker Labeo.
Around 885 he wrote The Deeds of Charlemagne (Gesta Karoli Magni), in which he men-
tions the Veleti and “worms” in a somewhat boastful context. In the following story, he
mentions an enormous and mighty warrior of Charlemagne’s throng named Eishere (II, 12):4

3 Some literature can be found in ITronemeit (1994: 54-62), although this topic needs special treatment.

¥ (Eginhard 1999: 12); “Sclavis, qui nostra consuetudine Wilzi, proprie vero, id est sua locutione, Welatabi
dicuntur, bellum inlatum est [...]. Sinus quidam ab occidentali oceano orientem versus porrigitur. [...] At litus
[...] Sclavi et Aisti et aliae diversae incolunt nationes; inter quos vel praecipui sunt, quibus tunc a rege bellum
inferebatur, Welatabi” (Einhardi Vita 1911: 15).

4 (Homxep 3auxa 2023: 439-440); “Is itaque cum in comitatu cesaris Bemanos, Wilzos et Avaros in morem
prati secaret et in avicularum modum de hastili suspenderet, domum victor reversus et a torpentibus interrogatus,
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Therefore, when he was in the company of Caesar, he mowed the Bohe-
mians, the Wilzi and the Avars like the grass in the meadow and stringed
them on his spear like little birds. When he returned home and was asked
by those who wondered how did he fare in the region of the Veneds, he
answered, despising the latter and chafing at the former: “What are these
froglets to me? I usually stringed seven, eight or even nine of them on my
spear and carried them around, while they were blathering I don’t know
what. Our Lord the Caesar and us just wasted our time on these worms”.

It is, however, unclear to what extent this Notker influenced the other.

VL

James C. King wrote “it is unclear where Notker borrowed the information about such a
diet of these people from” and saw no parallels in the sources (Notker latinus 1986: 157).
Wolfgang Briiske did not deal with this matter at all, only studying the forms of the ethnonym
from the passage without translating or retelling it (Briiske 1955: 7 Anm. 29). Alexander
F. Hilferding spoke of the Slavic cannibalism as “German fairy-tales”, without taking the
problem seriously (I'mnbdepauar 2013: 92-93). Alexander N. Veselovsky took the same
approach (Becenosckwuii 1906: 20). Alexander A. Kotlyarevsky found other German texts
discussing the cannibalism of the Slavs in the early modern period, up until the 17th and 18th
centuries. These texts seemed to allude more to Herodotus than to ethnographic evidence
(Kotmspesckmit 2016: 118-120). He concludes that “one feature is particularly striking,
namely that the Wilzi ate their elderly parents. As we find no similar customs among the
Slavs or even the most savage peoples, we do not consider this to be an ethnographic ac-
count. Such tales were in vogue during the Middle Ages. Travellers and seafarers loved
to boast about the miracles they saw abroad, and the gullible chroniclers were only too
keen to record their stories as fact. The tale could also have a bookish and scholarly origin
because mediaeval lore traced the origin of the Slavs to the Scythes and the Massagetes,
who engaged in such customs, according to Herodotus” (KotmsipeBckuii 2016: 121-122).
There is, however, a curious passage from the so-called Pseudo-Caesarius of Nazian-
zus, attributed to a 4th century author, but actually written in the mid-500s (I, 110):*!

How is it possible that the Sclaveni and the Physonites (who are also called
Danubians), [...] the ones who devour with great pleasure the breasts of

qualiter ei in regione Winidum complaceret, illos dedignatus hisque indignatus aiebat: ‘Quid mihi ranunculi illi?
Septem vel octo vel certe novem de illis hasta mea perforatos et quid nescio murmurantes huc illucque portare
solebam. Frustra adversum tales vermiculos domnus rex et nos fatigati sumus’” (Notker Balbulus 1959: 75).
James C. King wrongly attributes this fragment as II, 13 (Notker latinus 1986: 156).

4 (Alvarez-Pedrosa 2021: 28): “6vteg ol ikhowvol kal ol Pelomvital, ol kol AavoiPlol TposayopevGHEVOL,
ol HEV yuvaukopootofopovoty Noéwg S T nemAnpmdobat To0 YAAaKTOC, oMV diknv Tolg Vmotithovg Taig
TETPOUG EMOPATTOVTES, OL OF Kal TH)G Vopiung kal adiaPfrijov kpeoPopiog dméyovtor”.
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women because they are full of milk, dashing unweaned babes against the
rocks like rats, while the others abstain even from the licit and irreproach-
able consumption of meat?

The commentary on the passage (Alvarez-Pedrosa 2021: 27-28) can be seen as a
reference to Herodotus, specifically his account of the Amazons, who, according to later
authors like Diodorus Siculus and Strabo, removed one of their breasts. The sceptical
tone of the passage is due to the author being a witness to Slavic military raids. This
episode only faintly echoes Notker.

VIL

To conclude, the possibility that the Veleti actually ate their parents seems highly unlikely.
It is more probable that Notker engaged in a literary game, with origins in Herodotus. I
argue that this passage in Notker was due to the fact that the Great Slavic Revolt of
983 had a deep impact on Germany. The cruelty of the Veleti towards the Christians
prompted men of letters to write about ancient nations and their savagery. This was fa-
cilitated by the historical connections between the Veleti and other nations of North-East
Europe from the time of Ptolemy, as documented in literature. Remigius, misinterpreting
a passage in De Nuptiis by Martianus Capella, forged a connection that Notker accepted,
leading to the conflation of the Anthropophagi/Ambrones with the Veleti. Tenuous as
such links may be, they fit seamlessly into the mediaeval tradition of literary invention,
a practice in which both Adam of Bremen and a Russian chronicler enthusiastically par-
ticipated. I argue that it was the literary sources and not the ethnographic data that made
Notker write of the Veleti as cannibals. The Abbey of St. Gall, where Notker “spent his
entire life” (lFanuna 2015: 39), was 600 km away from the closest settlements of the Veleti
and he probably learnt about this people either from his contemporaries, who were hor-
rified by the atrocious revolt of 983, or from literary works, which spoke of the northern
and eastern barbarians engaging in cannibalism and other types of savagery. Notker was
equally ready to ascribe the same cannibalism to the local witches (“hézessa”), but it did
not produce the same reaction as the account of the man-eating Wilzi.

Although it would have been perfectly natural for any Christian author writing about
the Pagan Slavs, for two hundred years after Notker while Paganism was alive, no one
mentioned such a barbaric and bizarre custom as cannibalism among the Veleti. This is
notable as it could have been used for the purpose of Christian missions or calls to subdue
the Pagans. On the contrary, when we turn to descriptions of Western Slavic customs by
Thietmar of Merseburg (“Chronicon” VIII, 3) or St. Boniface, 250 years before him, we
find cremation as a standard Slavic funerary rite.** No other sources mention cannibalism

4 A letter from St. Boniface No. 73, addressed to Aethelbald, King of Mercia circa 746—747 (Bonudarmit
1995: 416-417). Boniface compares the “rustic kindred of the Slavs and the savage Scythia” (“rustica gens
hominum Sclaforum et Scythia dura”) (borudanuit 1995: 414-415, cf. Alvarez-Pedrosa 2021: 50-51).
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among any Slavic people. It is highly likely that, much like the Greeks in the story told
by Herodotus about King Darius’ court (I1I, 38), the Slavs would have shuddered at the
mere notion of the cannibalism ascribed to them by Notker. His use of literary tradition
to interpret the events of the 983 rebellion should lead us to dismiss cannibalism as an
aspect of Pagan Slavic culture.
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POGANSKIE ZWYCZAJE WIELETOW WEDLUG NOTKERA LABEO
OLEG VLADISLAVOVICH KUTAREV
SO
Pomimo dtugich prob zebrania wszystkich najwazniejszych zrodet na remat przed-
chrze$cijanskiej religii i kulturze Stowian, wciaz pozostaja teksty i autorzy, ktorzy
nie sa dobrze znani w literaturze i sa niejako “zapomnianymi” badaczami. Jednym
z takich autoréw jest Notker Labeo (ok. 950-1022), dzigki ktoremu nastapito
powstanie niemieckiego jezyka literackiego. Wsrdd jego duzych prac wyrdznia
si¢ thumaczenie na jezyk staro-wysoko-niemiecki tacinskiego pdznoantycznego
dzieta Marcianusa Capelli “O zaslubinach Merkurego i Filologii” (lat. “De nuptiis
Philologiae et Mercurii”’). Oprocz przekazywania tego ztozonego tekstu w jezyku
ojczystym, Notker po pierwsze powotywat si¢ na szeroka tradycj¢ komentatorska
w odniesieniu do Marcjana, a po drugie dawat mu kilka wtasnych komentarzy.
W jednym z wyjasnien poetyckiego obrazu $witu lub Bogini Aurory Marcjana,
Notker, pod wptywem komentarza Remigiusza z Auxxere (IX w.), rozpoczat
krétka opowiesé o ludziach ambronéw — komentarz do stowa “ambronum”,
ktére byto znieksztatceniem pierwotnego “ambrosium”, tj. “nie$miertelnych”,
co dotyczyto cech Aurory, a Marcjan w ogole nie wspomnial o tym etnonimie.
Laczac w stos wyobrazenia o r6znych ludach potnocnej i wschodniej Europy z
ro6znych zrédet antycznych i Sredniowiecznych, Notker podazyt za Remigiuszem,
przedstawiajac ambrondw jako kanibali i przy okazji postanowit dodaé, ze w jego
rodzinnych Niemczech rowniez Wieletowie (Stowianie potabscy) “nie wstydzq sie
przyznaé, ze majq wieksze prawo niz robaki do jedzenia swoich rodzicow”. Oprocz
przegladu samego fragmentu Notkera o Wieletach, tekstu zrodtowego Marcjana
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i wskazanego btgdu Remigiusza dotyczacego ambronow, w artykule oméwiono
réowniez prawdopodobne inne zrodta Notkera oraz kontekst kulturowo-histo-
ryczny, w ktérym tworzyt swoja pracg. W rezultacie okazuje sig, ze zamieszanie
w ludach péinocno — i wschodnioeuropejskich, ich nazwach 1 zwyczajach jest
od dawna gra literacka, ktora sigga starozytnych geograféw i historykow, takich
jak Ptolemeusz i Herodot. Przy tym same narody mogty nawet zniknaé (jak te
same ambrony), ale przekaza¢ swoje imi¢ lub cechy sasiadom (geograficzne, ale
nie zawsze historyczne). W taki szereg etnonimow wchodzity rowniez Wielety,
przy czym podobne geograficzne wyobrazenia o nich wystgpuja u innych autorow
epoki (na prziklad w XI wieku u Adama Bremenskiego). Jednakze, Notker miat
powody do demonizacji Wieletow, przypisywania im barbarzynskich i dzikich cech.
Jest to Wielkie poganskie Powstanie w 983 roku, ktore ogarneto znaczna liczbg
narodow stowianskich na terytorium dzisiejszych Niemiec. W trakcie powstania,
kierowanego przez Wieletow, niszczono koscioly i niemieckie instytucje wiadzy,
przywracano poganstwo; wszystko to towarzyszyto wielkiej przemocy. Notker,
wspolczesny wydarzeniom, kontynuujac gre literacka, wlaczyt Wieletow do bar-
barzyncéw, a nawet kanibali, co byto przyczyna pojawienia si¢ tego fragmentu.
Jednoczesnie krotki przeglad innych zrodet o Stowianach potabskich i battyckich i
ich poganstwie nie potwierdza informacji Notkera, a tym samym wzmacnia teori¢
o grze literackiej w geograficznych opisach “barbarzynskiej” Europy.

Oleg Vladislavovich Kutarev, Postgraduate student of Religious studies,
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Josk MANUEL LOSADA, MITOCRITICA CULTURAL: UNA DEFINICION DEL MITO, MADRID: AKAL,
2022, 824 pAGES.!

From time to time, academic writers astonish the general and specialized audience with
the launch of a volume that addresses a very particular, at first sight well-known topic,
changing the perspective scholars had had over it. It has happened in the 20th and 21st
centuries with fields such as Horror Fiction, Comparative Literature, Feminist Studies,
etc. The publication of Mitocritica cultural. Una definicion del mito adheres to this
trend, meaning the culmination of a fifteen-years long process. Prof. José Manuel Losada
(Universidad Complutense de Madrid, Spain) has offered what many scholars have been
searching for decades: a useful, practical, and complete tool to define and analyze myths
and their cultural manifestations. As Dr. Losada mentions along the volume, one of the
main objectives is setting things clear: what constitutes a myth, and what does not. To
do so, a clear, working definition is presented in the “Introduction,” which is developed
in the following chapters. In a free translation, that definition argues that a myth is “a
functional, symbolic, and thematic narration referred to extraordinary events related to
the sacred and/or supernatural. These events may have a historical background and they
pledge to an individual or collective (but always absolute) cosmogony and eschatolo-
gy.” However, we can never lose the perspective that, as Losada has repeated on several
occasions, this is a definition of Myth, a very useful, very complete one, but subject to
discussion or re-evaluation.

As for practical issues, Mitocritica cultural is divided into two parts, being the first
a general introduction to key terms and a contextualization of myth in contemporary
times. The second part, the most important one within the book, approaches how different
myths, or myth-related notions, have evolved in Western, European history and culture.
There, the author also addresses a deconstruction of the different elements that make a
myth a myth, analyzing how they work, how they are combined, and how they should
be understood by the reader and the myth critic. Finally, all of this is completed with the
inclusion of four indexes: on the different myths included in the volume, on key concepts,
on works mentioned, and on proper names.

Myths, half-literature, half-religion, have been a constant affecting any given civi-
lization or culture since, at least, the advent of writing systems. They have addressed
crucial topics and questions such as “what are we?,” “where do we come from?,” etc.
Myths have contributed to explain what was unexplainable, to comprehend what was
incomprehensible. In consequence, myths have been created, worked with, modified,
substituted, and forgotten as their existence has suited human cosmovision(s). Mitocritica

' This book review is part of the activities of the Research Groups “Poéticas y textualidades emergentes.
Siglos XIX-XXI” (Universidad Complutense de Madrid, Spain) and “Estudios interdisciplinares de Literatura
y Arte -LyA-" (Universidad de Castilla-La Mancha, Spain), and of the Complutense Institute for the Study of
Religion and the Institute of Humanism and Classical Tradition (Universidad de Leon, Spain).

Besides, the final version of this review was completed during the months I spent as a visiting scholar at the
University of Nebraska at Omaha, towards whose Department of English I am strongly thankful. T would also
like to express my gratitude towards Department of English at the Universidad Complutense de Madrid, which
granted me the opportunity of visiting Nebraska leaving temporarily my obligations in Spain.
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cultural successfully explains how this complicated (and convoluted) process has come
to an existence.

Focusing on the first of the mentioned parts, one of the most interesting questions
addressed by Dr. Losada is that of globalization, or how myths (born in local, particular
traditions —although referred to universal notions—) have been affected by the current
global processes our world is going through, being this a problematic relationship. Losada
assesses that

El mito se opone a la uniformidad global de igual modo que las minorias
comunitarias se oponen a la intrusion de instituciones administrativas de
nivel superior. En contrapartida al falso “mito” del igualitarismo propuesto
por los paraisos artificiales, el mundo mitologico propone la complemen-
tariedad: ni los dioses ni Dios han querido a los hombres iguales, amor-
fos, indiferenciados, sino desemejantes para que se ayuden y sostengan
mutuamente [Myths are opposed to worldwide uniformity like minorities
oppose administrative institutions’ actions. Before the false “myth” of
egalitarianism, proposed by artificial paradises, myths offer complemen-
tarity: neither gods nor God have ever desired men to be equal, shapeless,
all alike, but dissimilar in order to mutually help and sustain] (2022: 66).

So, the global world is a side-, reverse-effect of myth, and the conflicts that have
shaped human history may be understood (or interpreted) through the lens of myth(s).

This argued relation of myths with history is re-visited by Dr. Losada along the
second part of Mitocritica cultural. Indeed, “Chapter 8” is devoted to History and how
mythification processes work. Going back to the definition of myth, myths “may have a
historical background.” Losada adds that

El acontecimiento narrado por el mito ocurre en un tiempo, pero no el tiempo
circunscrito en las coordenadas de la historiografia moderna, sino en el de
una ficcidn que apunta a unos referentes absolutos malamente enmarcables
en esa historiografia [The narrations included in a myth happen in a specific
period of time, but they are not limited by the coordinates stablished by
modern historiography; on the contrary, the address absolute referential
points impossible to narrow down to what historiography says] (2022: 475).

Thus, myth and History, despite going hand in hand, have several friction points, for
myths transcend history. This is even more strongly addressed in the volume when cer-
tain “mythical” historical figures (e.g. Napoleon, Alexander the Great, Rodrigo Diaz de
Vivar...) are recreated into narrations sharing similarities with myths (and are understood
as such by the general audience). Losada is crystal clear: “no son mitos” [they are not
myths] (2022: 485), adding that they may be considered as pseudo-myths or characters
who have suffered a mythification process. As mentioned, this is one of the main strengths
of the book: discerning tares from wheat. In a similar way, literary “myths,” such as that
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of Don Quixote (addressed in pages 391-402), are re-evaluated through the lens of this
approach, separating them from “real” myths.

However, what is more relevant in Mitocritica cultural is how the author analyzes
both the elements that constitute a myth, and how myths relate to them and to the struc-
tural narrations in which they are usually included. Regarding the first of these aspects,
probably the most relevant chapter is “Chapter 9,” in which Losada deconstructs the
structure of myth. To do so, Mitocritica cultural differentiates between the concepts of
“myth,” “theme,” and “mytheme,” explained the latter as

la unidad tematica y mitologica minima cuya indispensable dimension
trascendente o sobrenatural lo capacita para interactuar con otros mitemas
en la formacion de un mito. Si los temas tienen razoén mitica, es decir,
atravesada de trascendencia, son mitemas; de lo contrario, son inicamente
temas narrativos [the thematic and mythic entitie whose trascendent dime-
sion allows to interact with other mythemes to form a myth. If themes have
a mythical foundation (linked to transcendence) are mythemes; being this
not the case, they are just narrative themes] (2022: 536).

Once again, clarifying concepts, as seen for historical characters. Concerning the
second of the aforementioned aspects, we can read “Chapter 3” and “Chapter 6” together,
as explained below.

As we have mentioned, a myth is narration halfway between literature and religion
and, in consequence, shares characteristics that belong to both cultural manifestations.
Losada has successfully addressed this hybrid nature of mythical narrations, explaining
both how they connect with literary pieces and how they cipher religious notions such
as cosmogony and eschatology. So, the author includes a discussion on concepts such
as genre or chronotope that are usually associated with mere literary narrations. For
instance, when discussing time and myth, Losada discerns between immanence and
transcendence, marking these the frontier between narrative and mythical conceptions
of time. To have a myth, we need the former, as stated in the definition Mitocritica
cultural offers. When addressing characters, Losada also discerns between literary
personae and mythical incarnations, what he terms as “prosopomito.” Regarding the
religious dimension of myths, Losada has placed together chapters 10 and 11 to address
two of the fundamental questions religions have traditionally observed: origin(s) and
conclusion(s). Myths have usually tried to answer the questions “why does everything
exist?” and “where do I come from?” Thus, human cultures have constructed a series of
mythical cosmogonies around these narratives, explaining the beginning of everything
and everyone:

El mito indaga el significado originario del mundo; quiere saber [...] El
mito presta atencion y busca interpretar simbdlicamente los acontecimientos
extraordinarios en el extremo de los tiempos, donde el tiempo roza con el no
tiempo [Myths search the original meaning of the world; they want to know
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[...] Myths pay attention to, and aim to symbolically explain, extraordinary
events at the edge of time, where time and no-time collide] (2022: 573).

Mitocritica cultural addresses this theme with a fruitful evaluation of polytheistic and
Judeo-Christian approaches. As for eschatology, we are in front of a similar problem,
for it “se pregunta, sobre todo, por el futuro, pero no por los futuribles inmediatos, sino
por el futuro final, definitivo y absoluto de una persona, de un pueblo o el universo”
[asks, above all, about the future, not the immediate future, but the final, definitive, and
absolute future of a person, a community, or the Universe] (2022: 615). Thus, since the
future remains convoluted in shadows, myths have traditionally played (and still play) a
crucial role to approach it. In this section (“Chapter 11”), the author also addresses one
of those cultural notions that is usually mistake with myths: the eternal return, or the
cyclical conception of history, subverting the Western conception of time. This analysis
is interesting for Mitocritica cultural confronts the vision that is probably more familiar to
us (Judeo-Christian, medieval-based, projection of history) with extra-European notions,
closer to a circular vision of evolution.

In conclusion, as seen in the previous paragraphs, Mitocritica cultural. Una definicion
del mito offers guarantee for the researcher when dealing with myths or myth-related
narrations, giving us the opportunity of clearly working with them. On the other hand,
José Manuel Losada also gives us the chance of stating what is a myth from what is not,
proposing tools and hermeneutic devices to do so. In consequence, our task as cultural
researchers has become easier thanks to the enormous amount of work already developed
by Dr. Losada. His volume has become one of those giants’ shoulders from which we
can contemplate the academic horizon. Myths were shaped when knowledge could not
explain everything, they were created to enlighten our ancestors’ minds offering plausible
and acceptable explanation to the most transcendental questions. Today, like in mythical
times, Mitocritica cultural has also become a lantern to illuminate our scholarly path and
to solve our transcendental doubts.

José Manuel Correoso-Rodenas, Madrid



Navodila avtorjem

Uredni$tvo sprejema avtorsko povsem dokoncane ¢lanke, napisane v slovanskih jezikih, v anglesc¢ini,
italijan$¢ini ali nems¢ini. Rokopisi naj vsebujejo tudi seznam kljuénih besed v angleséini, avtorski izvlecek v
angle$¢ini in povzetek v drugem jeziku kot ¢lanek, bodisi v angles¢ini, italijan$¢ini, nems¢ini ali slovanskem
jeziku. Oddani naj bodo neoblikovani in v formatu MS Word 6.0 ali ve¢ oz. v zapisu RTF. Digitalizirane slike
naj bodo v formatu TIFF ali JPG. Slikovno gradivo v klasi¢ni obliki digitalizira urednistvo. Urednistvo daje
prednost ¢lankom, ki niso daljsi od 45.000 znakov, vkljuéno s presledki in prostorom za slike. Rokopisi naj
bodo v kon¢ni obliki. Tiskovne korekture opravi urednistvo.

Z objavo v SMS se avtor strinja, da je njegov ¢lanek dostopen tudi v digitalni obliki na svetovnem spletu.
Prispevki so recenzirani.

Podrobna navodila za oblikovanje ¢lanka so na: https://0js.zrc-sazu.si/sms/prispevki

Istruzioni per gli autori

La redazione accetta contributi scritti nelle lingue slave, in inglese, italiano e tedesco. Si richiede che i manoscritti
contengano pure 'elenco delle parole chiave in inglese, 1’abstract in inglese e il riassunto redatto in una lingua
diversa da quella usata nell’articolo, ovvero in inglese, italiano, tedesco o lingue slave. I manoscritti devono
essere consegnati su copia cartacea e in formato MS Word 6.0, o versione successiva, oppure in formato RTF.
Si accettano le fotografie digitali nel formato TIFF o JPG mentre il materiale iconografico nel formato classico
verra trasferito in formato digitale dalla redazione. La priorita viene attribuita agli articoli che non superano
le 45.000 battute, compresi gli spazi e le fotografie. | manoscritti devono essere consegnati nella versione
definitiva. Gli errori tipografici sono corretti dalla redazione.

Con la pubblicazione in SMS 1’autore ¢ d’accordo che il proprio articolo sia disponibile anche in formato
digitale su internet.

Gli articoli sono stati recensiti.
Istruzioni particolareggiati sono su: https://ojs.zrc-sazu.si/sms/prispevki

Submission Instructions for Authors

Articles should be sent to the editors in final version, written in a Slavic language or in English, Italian, or
German. They should include a list of key words and an abstract, both written in English, and a summary in a
language different from the language of the submitted article (English, Italian, German, or Slavic language).
The proposed articles need to be unformatted, and sent as a Word document, preferably in Rich Text Format
(RTF) by e-mail or on a floppy disk. A print-out should also be sent to the editor’s address. Illustrations in
digital form should be saved in TIFF or JPG format; classic photographs and illustrations will be converted to
digital form by the editors. Articles should preferably be no longer than 45,000 characters (including spaces
and room for illustrations). Proofs will be done by the editors.

The author agrees that by publishing in SMS the article will be available also in the digital form on the Internet.
The articles are externally peer-reviewed.
For further informations see: https://ojs.zrc-sazu.si/sms/prispevki

Letna naro¢nina / Prezzo d” abbonamento /Annual Subscripttion
for individuals: 20.00 EUR
for institutions: 24.00 EUR

Narocanje / Ordinazioni / Orders

to: Zalozba ZRC / ZRC Publishing

P. P. 306, SI-1001 Ljubljana, Slovenija
E-mail: zalozba@zrc-sazu.si



YTHO

LOGICA
S L AV I C A
ISSN 1408-6271
T\
‘ H H O Zalozba ZRC
7]
9"771408"627007




	In Memoriam
	Andrej Pleterski: Vitomir Belaj

	Personalia
	Mirjam Mencej: Ob devetdesetletnici dr. Emily Lyle
	Oksana Mykytenko: Школа Н.И. Толстого и украинская славистическая фольклористика – направления, темы, методы

	Razprave
	Studi
	Ainur I. Tuzbekov, Albert T. Akhatov: The Cult of Saints (Awliya) and Pilgrims in Social Networks (Based on the Materials of the Republic of Bashkortostan, Russia)
	Goodarz Haddadi Nasab, Mehdi Mortazavi, Fariba Mosapour Negari: Political Archaeology. Deconstructing the Political Exploitation of Myths in Iraq (1958–2003)
	Gregor Pobežin: Those Infinite, Multiform Stories without Fixity: Myth and History, a Very Long Engagement
	Мария В. Ясинская: Мифологический персонаж škrat у словенцев Надижской и Терской долин�: мифологизация душ нечистых покойников в фольклоре и верованиях итальянско-словенского пограничья
	Rok Mrvič: Besedne zaveze v slovenskem folklornem sistemu: semiotični oris žanrskega okvira
	Ana Svetel: To See and to Respect: On the Relations between Humans, Supernatural Beings and the Landscape in Northeast Iceland
	Fariba Mosapour Negari: From Drought to Deity: Borrowing Freshwater Worship in Third Millennium BCE Shahdad
	Ambrož Kvartič: In Search of Treasure in Šalek: Creating Local Identity through Narrative Ostension
	Oleg Vladislavovich Kutarev: Pagan Customs of the Veleti According to Notker Labeo

	Recenzije in poročila o knjigah
	Recensioni di libri
	José Manuel Losada, Mitocrítica cultural: Una definición del mito (José Manuel Correoso-Rodenas, Madrid)

	In Memoriam
	Andrej Pleterski: Vitomir Belaj

	Personalia
	Mirjam Mencej: On the Occasion of the 90th Anniversary of Dr Emily Lyle
	Oksana Mykytenko: School of N.I. Tolstoy and Studies of Slavic Folklore in Ukraine – Directions, Themes, Methods

	Articles
	Ainur I. Tuzbekov, Albert T. Akhatov: The Cult of Saints (Awliya) and Pilgrims in Social Networks (Based on the Materials of the Republic of Bashkortostan, Russia)
	Goodarz Haddadi Nasab, Mehdi Mortazavi, Fariba Mosapour Negari: Political Archaeology. Deconstructing the Political Exploitation of Myths in Iraq (1958–2003)
	Gregor Pobežin: Those Infinite, Multiform Stories without Fixity: Myth and History, a Very Long Engagement
	Marija V. Jasinskaja: Supernatural Being škrat among Slovenes Living in Natisone Valley and Torre Valley: Mythologization of Souls of the “Impure” Deads in the Folklore and Believes of the Italian-Slovenian Borderland
	Rok Mrvič: Verbal Bonds in the Slovenian Folklore System: A Semiotic Outline of the Genre Framework
	Ana Svetel: To See and to Respect: On the Relations between Humans, Supernatural Beings and the Landscape in Northeast Iceland
	Fariba Mosapour Negari: From Drought to Deity: Borrowing Freshwater Worship in Third Millennium BCE Shahdad
	Ambrož Kvartič: In Search of Treasure in Šalek: Creating Local Identity through Narrative Ostension
	Oleg Vladislavovich Kutarev: Pagan Customs of the Veleti According to Notker Labeo

	Book reviews
	José Manuel Losada, Mitocrítica cultural: Una definición del mito (José Manuel Correoso-Rodenas, Madrid)

	_Hlk144011269
	_Hlk169701424
	_Hlk169701543
	_Hlk169701574
	_Hlk68784229
	_Hlk166712302
	_Hlk157934099
	_Hlk156855745
	_Hlk156864393
	_Hlk151162490
	_Hlk150303563
	_Hlk150981591
	_Hlk149815082
	_Hlk149815048
	_Hlk149815114
	_Hlk149837003
	_Hlk149815214
	_Hlk168436948
	_Hlk168437839
	_Hlk168440376
	_Hlk151149459
	_Hlk151147675
	_Hlk150312752
	_Hlk151152184
	_Hlk151154603
	_Hlk151154641
	_Hlk151154657
	_Hlk151154705
	_Hlk151154732
	_Hlk151154767
	_Hlk151154783
	_Hlk151154798
	_Hlk150272304
	_Hlk151154861
	_Hlk151154918
	_Hlk151154996
	_Hlk151155035
	_Hlk151002035
	_Hlk151002167
	_Hlk151155509
	_Hlk151155595
	_Hlk151155623
	_Hlk151155673
	_Hlk151155809

